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 INTRODUCTION Christoph Auﬀarth Loren Stuckenbruck The Centre of Power for Evil: Its Origins and Development The “fall of the angels” is a story which has had an extraordinary impact on Jewish, Christian and Muslim religious understanding and culture. In the Bible this story is only hinted at, while in later biblical interpretations it ﬂourished under the inﬂuence of other ideas. This was a ﬂexible and versatile tradition; as it was told and retold over two millennia in far-ﬂung areas of the world, the story varied according to diﬀerent modes of interpretation which included the media of iconography, liturgy and theatre (both secular and religious). The story of the angels’ fall occurs in its most complete form in the literature of Jewish apocalyptic circles that popularised it during the Second Temple period. Much of the tradition was linked to the ﬁgure of Enoch, to whom it was claimed God revealed secrets about the cosmos. According to the apocalyptic traditions, Enoch did not die and was admitted to heaven (Genesis 5:18–24) where he was taught by God. The mysteries given to Enoch were believed to provide a particular perspective: the world is a place where a battle rages between good and evil, a conﬂict that is not merely a reﬂection of the readers’ contemporary circumstances—these were often experienced in the form of overwhelming oppression, suﬀering and evil— but also characterises the world as it has existed from the very beginning. The fall of the angels was attractive because of the solution it oﬀered for the problem of evil. Since the introduction of evil is attributed to rebellious angels, God is not directly blamed for the miseries of human life. Neither are human beings considered guilty in and of themselves. Whether understood as a series of prominent angels or the primary fallen angel, Satan/Satanael (also called Mastema, Belial/ Beliar), evil itself came to be personiﬁed. Because of arrogance, hubris, and the attempt to seize God’s realm, this evil had to be driven away or at least contained.
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 In the worlds of the public who through centuries cherished this tradition, ‘Satan’ seemed to have taken complete control over the world. Harsh experience led to the belief that God, who sits on the heavenly throne far removed from humanity, does not interfere in the aﬀairs of the world while evil is simply allowed to have sway and the oppressive enemies of God’s people live in unchecked triumph. The question would be raised: Is God simply ‘up there’ in the world of light without being aware at all of what is happening on the earth below? The tradition’s reply was that God is indeed informed about these circumstances—or at least he gets this information; God’s most important minister, the archangel Michael, relays to him the terrestrial events. In turn, God gives Michael the necessary instructions to curb and destroy evil. The dismal circumstances of a victimised human race are communicated through oﬃcial channels to the Almighty and Transcendent Ruler. In the innermost part of the heavenly residence, God is shielded from human laments and cries for help made faint through the long chain of mediation. Such speculation about the heavenly empire of God mirrored the Ancient Near East court which involved a system of hierarchy and courtiers who deterred the ﬂow of information and privileged knowledge and was characterised by an atmosphere of competition and plots to overthrow the throne by a pretender. The more immediate stage for the narrative about the fall of the angels was, however, the elaborately structured political state with its remotely accessible monarch presupposed in the later books of the biblical canon, namely, Esther and Daniel. By analogy, the world of God would have been perceived as unknowable by readers and listeners of the tradition. The recipients would not have thought they could have any inﬂuence on the divine world. God’s perspective, nonetheless, could be fathomed to some extent by means of divine revelation. This, in turn, would have raised the hope that one from among themselves might some day miraculously and suddenly transform the present destitution of humanity into victory and prosperity. The Formation of the Narrative through Adaptation and Subversion of Traditions How did the story about the fall of the angels relate to biblical tradition? Why is it only hinted at there, and not incorporated into the
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 canon in more complete form? Two general points may be oﬀered in response to these questions. First, the story presupposes, rather than lies behind, the Hebrew Bible and, thus, is to be regarded as a development, indeed interpretation, of what later came to be recognised as canonical. Second, the communities which produced the story did so by transforming the biblical tradition through the dual ﬁlters of apocalyptic dualism and their own social contexts. These points have to be taken into account when considering how it was that “the day of the Lord” of the exilic and post-exilic prophets could be absorbed into the notion of a ﬁnal apocalyptic battle in later early Jewish literature. Was this shift from prophetic to apocalyptic eschatology the result of an attempt to reject the foreign domination by Hellenistic rulers—such as the Ptolemies in Egypt and the Seleucids in Syria—in the wake of Alexander the Great’s conquests? Or was this growing dualism a reﬂection of a breach between urban and rural culture? Or, by contrast, did the apocalyptic religious tradition re-present knowledge gleaned from the “foreign” sciences of its day as divine revelation, doing so long before the Greeks came onto the scene? There were yet other stories in the Ancient Near East that had been told long time and retold in the Greek world. Those stories were adapted to the current social situation and to the clash of civilizations. The famous passage from Genesis 6:1–4 played a central role in the development of apocalyptic traditions. The biblical tradition itself is ambiguous; it conveys a story about ancient “heroes”, on the one hand, and “the sons of the gods”, on the other. What these ﬁgures have to do with the destruction brought about through the Great Flood in the following narrative (Gen 6:5ﬀ.) constitutes the ﬁrst question to be examined in this volume. The contribution by Ronald Hendel does so by exploring possible parallels to the biblical story in the Ancient Near East. One of the most signiﬁcant traditions to throw light on the biblical account is shown to be the Atrahasis Epic. If read alongside this epic, the ruptures and ambiguities within the Genesis narrative, which involves the insertion of a polytheistic conﬂict between deities into a monotheistic narrative about God and creation, do not appear so conspicuous or unexpected. This is further illustrated by the common motif that has the lower world ﬂooded by the heavenly world in order to prevent the superhuman inhabitants of the lower world from becoming too powerful. The attempt by the gods above to destroy the younger and smaller ones reaches a
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 truce in the form of a treaty or alliance. This is how Genesis chapters 6–9 may be comprehended as a complete narrative and, in addition, came to include the passage in 6:1–4. A tradition about a revolt in a heavenly palace as preserved in the Babylonian Atrahasis Epic, also known through the Baal-Cycle from Ugarit and the Hethitic Kumarbi Epic, has also inﬂuenced Greek mythology which tells of the conﬂict between Zeus, on the one hand, and his tyrannical murderer-father and the Titans his helpers, on the other. In this volume, Jan Bremmer argues impressively that the “Titans” of the story are actually not destroyed. The fear of their possible return persists and remains an irrepressible potential and threat. How astronomic observation, the interpretation of stars as deities living in a distant world, and scientiﬁc knowledge are coalesced into the traditional image of God is shown by Matthias Albani in his analysis of Isaiah 14. For Albani, the myth of a morning star that rises at night only to be driven away and dissolved by the light of the sun is discernible in a story about the power of God who, though rivalled by the smaller stars, is never surpassed by them. The fact that the Isaiah account may be dated to the exilic period—and so is similar to expulsion of the throne pretender mentioned in Ezekiel 28—strengthens the likelihood that it functioned as a story of consolation. The image of the rise and fall of Helel was later translated into “Lucifer” in Latin tradition. This interpretation is depicted in Figure No. 2. No direct line can be drawn from the Isaiah narrative to the Enochic apocalyptic literature and its Gnostic adaptation. The apocalyptic and cosmological dualisms of the latter fundamentally changed the religious tradition into something cosmic, supra-historical, and superhuman. Apocalyptic Traditions and Gnostic Adaptations Loren T. Stuckenbruck treats the changes introduced to biblical tradition through the apocalyptic literature associated with Enoch. Deeds that have bad consequences in the Bible are transformed into the introduction of evil by a huge anti-divine power, a personiﬁcation of evil that underlies all actions considered evil. However much this power is oppressive and poses a threat, it can also be defeated; in
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 fact, it may be destroyed by a single strike. The “sons of the gods” and their oﬀspring from Genesis 6:1–4 become “angels” and “giants” in Jewish interpretation of the Bible during the 3rd and 2nd centuries B.C.E. In the early apocalyptic tradition, these ﬁgures constitute the persons to whom the ideas about the origin and nature of evil are traced; the stories about their role in the beginning of evil and their subsequent containment provide the basis for expectations of the imminent and ultimate destruction of evil by God at the end of time. In addition to the Enochic and related literature, the narrative about the fall of the angels is fragmentarily preserved in the Johannine apocalyptic tradition of the New Testament. Revelation 12 places Christology within the context of a cosmic battle against the Great Adversary. Hermann Lichtenberger examines the various narrative traditions behind this conﬂict, and draws the conclusion that they do not so much constrain the Johannine account as they serve as a mythic code through which the author provides a commentary on contemporary events in the Roman Empire. In Gnosis, with its negative regard of the creation story, the fall of the angels served as a prime illustration of how the world was divided between Good and Evil from the beginning. In this connection, Gerard Luttikhuizen discusses the “Fall of Sophia” and her son the demiurge, who was the chief ruler and evil creator of the world of visible things. This fallen world is by its very nature opposed to the good and true God who exists outside the visible cosmos. God’s “psychic” nature leads him to send one of two antagonistic “guiding spirits”, one which inﬂuences people to do good actions and another which incites to evil works. These spirits are equal in power and, for the time being, the evil one is overcoming the hidden good spirit. In this way, the Gnostic demiurge was even worse than the contained power of Satan as associated with the apocalyptic tradition. The Gnostic understanding of the world can also be found in the Islamic world of the Middle Ages. Bärbel Beinhauer-Köhler analyses the Umm al-Kitab, in which the Shiites coded their minority situation and marginalization in the narrative of the fall of the angels. The Shiites are in the perspective of the majority Sunnite Islam religion regarded as a heretical sect. So the hidden good spirits and the ruling evil spirits are made to represent the two worlds: the world of everyday experience in which the Shiites are suﬀering under the rule of the Sunnites; and the hidden, secret world in which the Shiites
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 will be rewarded by God. Secrecy and concealment are not allowed to be unveiled to the external world: The Shiites have to conceal their secret knowledge from the Sunnites by pretence (taqiya) as if they were orthodox Sunnites. Medieval Dualism and Heretical Invention of Satanic Worship The case of the medieval Islamic narrative of the fall of the angels is also the ﬁrst of the three contributions in this volume that focus on the reception of the fallen angel myth in medieval discussions about orthodoxy and heresy. It is in this context that the story may have acquired its most far-reaching inﬂuence. Figures No. 6–9 consist of visions of Hildegard of Bingen and expressive illustrations taken from the Codex of the Scivias made in Hildegard’s monastery at Rupertsberg. The iconography is more signiﬁcant in what it says about the inﬂuence of the myth concerning Satan than about theological and literary attempts to do away with Satan.1 The ﬁgure of Satan is here being represented by other “authors” targeting a diﬀerent and wider public who were free to “read” these images. The iconographic medium bypasses the discourse between theologians. The historian Bernd-Ulrich Hergemöller devotes his contribution to the “Satanic Masses”. A marginalised monk gained inﬂuence by describing a ﬁctive ritual. Thanks to authorisation by the Pope, he was able to create a basis for inquisition. On the other hand, the perfect Christians, known as “the pure ones” (Cathars), had already been accusing the Roman church (in the Interrogatio Iohannis) of using books that Satan had forged in heaven as Holy Scripture. The Roman church, the Cathars believed, was in eﬀect celebrating the Mass of Satan who has set himself up in God’s stead and does not tolerate any competition. The ‘Roman’ monk transformed this interpretation into a polemic against the Cathars describing in detail the Satanic mass celebrated by Cathars. Christoph Auﬀarth attempts to reconstruct the discussions behind this controversy. The Pope responded to the Cathars’ accusations with an interpretation of Jesus’ parable about the unjust steward (Luke 16:1–8/9), in which Jesus is made to com-
 
 1 For an overview, see Hans Martin von Erﬀa, Ikonologie der Genesis, München 1989, 66–70 and 430–32.
 
 introduction
 
 7
 
 mend the deceiver as an example to the “sons of light”. The Cathars, he claimed, were denying the existence of purgatory and the possibility that the church may oﬀer absolution. Enochic tradition, probably in a Greek version related to 2 or Slavic Enoch, has thus been dynamically reappropriated in the 11th and 12th centuries in Latin speaking Western Christianity. The questions of interpretation remain: who are forging books in heaven; who are the sons of darkness; who rises and who falls? The Myth Becomes Just Another Story: The Myth of Satan Fades, but Re-emerges as a Challenging Figure (Mephisto) The ﬁgure of Satan develops in other directions after the Reformation.2 On the one hand, the importance of Satan dwindles in theological argumentation. In fact, in reformed teaching such kind of evil is not even conceivable (see on Eilert Herms below). On the other hand, Satan, having escaped from the dualistic prison to which he had been consigned as a villain, becomes a trickster ﬁgure: he acts as a partner to the Faustic, modern human being. Figure No. 11 and Figure No. 12 illustrate this role and function. The last two articles do not treat the fall of the angels from a tradition historical perspective, but rather adopt a systematic approach by addressing the problem the fallen angel myth wants to solve: Where does evil come from; and, more importantly, how does one get rid of it? A categorical belief in the existence of only one God (monotheism) does not in itself provide an adequate answer to these questions. The problem is given a dualistic edge when God and the ultimate Good are identiﬁed with each other.3 Such an understanding of God raises, in turn, the possibility that evil, too, has an ontological existence, thus enhancing the plausibility that it is personiﬁed.
 
 2 For this, see the four volumes by Jeﬀrey Burton Russell, The Devil. Perceptions of Evil from Antiquity to Primitive Christianity, Ithaca and London: Cornell 1977; Satan. The Early Christian Tradition, 1981; Lucifer. The Devil in the Middle Ages, 1984; and Mephistopheles. The Devil in the Modern World, 1988. 3 Christoph Auﬀarth, “Aufnahme und Zurückweisung ‘Neuer Götter’ im spätklassischen Athen: Religion gegen die Krise, Religion in der Krise”, in Walter Eder (ed.), Die athenische Demokratie im 4. Jahrhundert v.Chr.: Vollendung oder Verfall einer Verfassungsform? Akten eines Symposiums 3.–7. August 1992, Stuttgart 1995, 337–65.
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 Eilert Herms examines the problem of evil on an ontological and systematic theological level. He begins with what he calls “the Christian understanding of reality” that is based on the following premise: everything that happens in this world comes from a personal God who deliberately chose to create the world and to rule and maintain it. God makes choices from among all the possibilities which God himself has created. Only one other creature is given the capacity to make choices: the human being. Evil contradicts the creative will of the creator and attempts to gain control over humans as they make choices. Thus, instead of creating and maintaining life, evil obstructs and destroys it. However, although evil can gain power over human beings, it does not have an ontological reality. It results from the choices humans make between the creative will and its opposite. It is human actions that can lead others to act in an evil way, and it is human actions that can result in activity for the good; any human being, then, can in eﬀect be an ‘angel’ or a ‘devil’ at any time. Burkhard Gladigow’s article addresses the following question: How is it possible to talk about the ultimate Good by means of a storyline? Whereas a narrative is only possible when there is a hero with human traits and other characters, he argues—in contrast to the alternative frameworks of polytheism, monotheism, and pantheism— that God, who is nothing other than good, can only be praised through hymns of wonder and awe. The story about the fall of angels presupposes a monotheistic worldview. The systematic theological question “What are you allowed to believe in?” is transformed by the storyline into the question “What would you like to believe in?”. Gladigow thus develops the plausibility of narratives that tell of a battle waged between two almost equal powers from the beginning. This battle is, in time, dominated by the good power which replaces evil ‘at the margins’ of reality. This is why God’s rule is relatively secure and stable while, at the same time, it never goes unchallenged. Though a ﬁnal battle remains, there will ultimately be a happy end that inaugurates an everlasting Golden Era. This very Mediterranean narrative is one story that has shaped the world. The history of humanity in the 20th century has experienced the sort of violence and hate that mocks enlightened optimism. The wellintentioned promises of progress towards a better world have resulted in the contrary. The overwhelming dimension of this evil is reﬂected in the natural desire by many to give it a ‘name’. In relation to the
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 contemporary world, the editors have not succeeded in expanding the scope of this book on evil to include two areas: (1) the genderrelated problem of why women have often in tradition been considered as bearers of evil and (2) and the problems leading up to and culminating in Auschwitz. A Co-operative Venture This collection of essays is the result of a joint eﬀort by two universities: the University of Groningen and the Eberhard-Karls University of Tübingen. It is thanks to the Groningen theology faculty that the series Themes in Biblical Narrative has been developed. It was a particular pleasure, therefore, to welcome the editor of this series, Gerard Luttikhuizen and his colleague from Groningen, Jan Bremmer, to a symposium in Tübingen. The present volume has certainly beneﬁted from their experience in producing books already published in the series that have focused on other biblical themes and traditions. The symposium in Tübingen was organised as part of the postgraduate programme, the Graduierten Kolleg, on The Bible, Its Origin and Inﬂuence which in turn is a co-operative project undertaken by two faculties of the Eberhard-Karls University, the theological faculty and the faculty of cultural anthropology (Kulturwissenschaften). The topic, concerned with angels and their fall from heaven, thus brought the activities of both institutions together. Under ‘origin’, the symposium explored the growth of a tradition before aspects of it were eliminated or re-focused through the normativising formation of the biblical canon. With respect to ‘inﬂuence’, the symposium considered the history of thought in Latin theology, Islam, and European religious history. The symposium was sponsored by the Deutsche Forschungsgemeinschaft, which has acted as the primary funding body for the University of Tübingen’s Graduierten Kolleg. Thus the co-operation between funding holders and colleagues from theological, as well as from art and music and religion, faculties led to the development and realisation of this project in the symposium entitled ‘Der Fall der Engel—The Fall of the Angels’ held 19–21. January 2001. Here the related disciplines of comparative religion and biblical studies worked together on a common theme, resulting in lively debate on controversial questions. The contribution by Hendel was subsequently requested.
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 Many people deserve our thanks for making the symposium and the making of this volume possible. Apart from the funding sponsors mentioned above, we would like to thank the council of the Graduierten Kolleg, above all, its organisers, Bernd Janowski and Walter Groß, as well as Karl-Josef Kuschel and Ulrich Siegele. Christiane Kranich acted as co-ordinator for the event. During Christoph Auﬀarth’s time in Göttingen, the secretary of the Department of History of Religion, Renate Rawe, provided eﬀective support in managing the correspondence. It was also very helpful for Auﬀarth to work through some of the primary texts with advanced students at a seminar in Göttingen. In Bremen, the assistance of Alexandra Wisniewski has been indispensable. The task of editing this volume, not least in relation to the reformulation of some German contributions into English, has relied heavily on Loren Stuckenbruck. Special thanks go to Freek van der Steen, the assistant editor to the series on behalf of Royal Brill Publishers, who has looked after this volume, taken up the editors’ ideas and put them energetically into practice. The index has been provided by Annemieke ter Brugge.
 
 THE NEPHILIM WERE ON THE EARTH: GENESIS 6:1–4 AND ITS ANCIENT NEAR EASTERN CONTEXT Ronald Hendel The strange story of the marriages between Sons of God and human women in Gen 6:1–4 is one of the most cryptic and obscure narratives of the Hebrew Bible.1 Hermann Gunkel observed rightly, with some dissatisfaction: The piece is a torso. It can hardly be called a story. The whole thing consists of three sentences standing alongside each other in no precise relationship. The original narrative must have been much richer.2
 
 The very obscurity of the story made it a fruitful site for elaborate exegetical expansions in later Jewish and Christian traditions, featuring speculations on fallen angels and the origin of evil. In its literary formulation in Genesis, the story is less momentous than such primal disruptions, rather it outlines a story about the dangerous sexual liaisons of antithetical creatures—male gods and female humans—in the era before the ﬂood, and the birth of their legendary oﬀspring. In order to clarify the features and implications of this story, I will address its textual and compositional features; the identities of its lesser known dramatis personae, the Sons of God and the Nephilim; and its relationships with other ancient Near Eastern and Mediterranean traditions.
 
 1 The literature on this passage is vast; see recently M. Vervenne, “All They Need is Love: Once More Genesis 6.1–4,” in Words Remembered, Texts Renewed: Essays in Honour of John F. A. Sawyer (eds. J. Davies, G. Harvey, and W. G. E. Watson; JSOTSup 195; Sheﬃeld, 1995) 19–40; and H. Seebass, Genesis I: Urgeschichte (1,1–11,26) (Neukirchen-Vluyn, 1996) 187–99, both with rich bibliography. The present study is an elaboration and modiﬁcation of my earlier treatments, “Of Demigods and the Deluge: Toward an Interpretation of Genesis 6:1–4,” JBL 106 (1987) 13–26; and “When the Sons of God Cavorted with the Daughters of Men,” in Understanding the Dead Sea Scrolls: A Reader from the Biblical Archaeology Review (ed. H. Shanks; New York, 1992) 167–77. 2 H. Gunkel, Genesis (Macon: Mercer University, 1997), 59 (trans. of Genesis übersetzt und erklärt, HKAT I/1, 3rd ed.; Göttingen, 1910).
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 6 1 When humankind began to multiply on the earth’s face, and daughters were born to them, 2 the Sons of God saw that the daughters of humankind were good, and they took wives of them, whomever they chose. 3 Yahweh said, “My breath will not be strong(?) in humankind forever, for he is also ﬂesh—let their days be 120 years.” 4 The Nephilim were on the earth in those days, and also later, when the Sons of God used to join with the daughters of humankind, who would bear them children—they were the ancient warriors, the men of renown. The ﬁrst sentence, vv. 1–2, consists of a backgrounded temporal clause sequence (“when . . . and . . .”), followed by the forgrounded action sequence (“[they] saw . . . and they took . . .”). The background sequence provides the necessary preliminary information—the multiplication of humans and the birth of daughters—for the foregrounded action. In v. 1 the language of sex and reproduction in the human realm is used in ordinary fashion, setting up an anticipatory contrast with the extraordinary sex and reproduction joining gods with humans in v. 2. The normalcy of the background heightens the dramatic actions in the main sequence. The beginning of the story also rhetorically anticipates the beginning of the J ﬂood narrative in Gen 6:5, using the compositional technique of repeated key-words (Leitwörter).3 Note the following lexical repetitions: “When humankind (hà"àdàm) began to multiply (làròb) on the earth’s face” (6:1) and “the evil of humans (hà"àdàm) was great (rabbâ) on the earth” (6:5) In the collocation and echoing of these key-words, the background situation of humans multiplying (root rbb) foreshadows the multiplication (from the same root) of evil, providing Yahweh’s motive for sending the ﬂood. A related sequence of key-words occurs in 6:2 and 6:5: “the Sons of God saw (wayyir"û) that the daughters of humankind were good (†òbòt),” and “Yahweh saw (wayyar") that the evil (rà'at) of humans . . .” These two acts of
 
 3 On this technique, see R. Alter, The Art of Biblical Narrative (New York, 1981) 92–113. U. Cassuto’s A Commentary on the Book of Genesis (2 vols.; Jerusalem, 1961–64) is particularly attentive to this aspect of biblical composition; see 1. 302 on this verse.
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 divine seeing set up a dramatic irony. The ﬁrst seeing—the Sons of God seeing the goodness (i.e. beauty and sexual desirability) of human women—provides a foil to Yahweh seeing the evil of the human heart, a purely ethical and interior condition. These related keywords subtly downgrade the Sons of God in comparison with Yahweh—the former see the women’s bodies with lust, while the latter sees the human heart with insight. In sum, although the content of Gen 6:1–4 is not explicitly tied to the ﬂood story, the verbal texture of the story’s ﬁrst sentence creates a series of suggestive rhetorical links between the two stories. These compositional links provide evidence that Gen 6:1–4 belongs to the same source as the ﬂood story in Gen 6:5ﬀ., the J source. Other lexical and syntactic evidence for this source identiﬁcation include the following: the sequence hè˙èl l^ + inﬁnitive (“began to X”), cf. Gen 4:26;4 10:8; the Qal passive yull^dû (“were born”), cf. Gen 4:26; 10:21, 25; the phrase p^nê hà">dàmâ (“the earth’s face”), cf. Gen 2:6; 4:14; 6:7; 7:4; the idiom wayyiq˙û làhem nà“îm (“they took wives for themselves”), cf. Gen 4:19; 11:29; the term n^pìlîm (Nephilim), cf. Num 13:33. The use of the divine name Yahweh in 6:3, in conjunction with these other indications, makes the assignation of the story to the J source fairly secure. The foregrounded action of the ﬁrst sentence—that the Sons of God saw human women and took wives of them—is related straightforwardly, with no commentary or overt implication that these are sinful or dangerous acts. Perhaps the wrongfulness of this action— a confusion of ontological and kinship categories—was obvious in ancient Israelite culture, where the ideal marriage was within the tribe or the patriline, and the farther one strays from the ideal the more perilous.5 It may be that the narrative simply leaves this problem unspoken. However, the eﬀect of this matter-of-fact tone of narration may also suggest that the wrongfulness of the action was not known or intended by its protagonists, the Sons of God and the daughters of humankind. The absence of the language of guilt or
 
 4 In Gen 4:26, MT reads hû˙al and the Samaritan Pentateuch reads hè˙èl; see R. S. Hendel The Text of Genesis 1–11: Textual Studies and Critical Edition (New York/ Oxford, 1998), 49. 5 Cf. the prescription of ideal marriages in Gen 24:4; 28:1–2; 29:12; see N. Steinberg, Kinship and Marriage in Genesis (Minneapolis, 1993).
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 shame makes the moral quality of these actions obscure until Yahweh’s speech in 6:3. This divine intervention is the turning point of the story, making clear that something amiss has happened. Yahweh’s speech in 6:3—the second sentence of the story—appears as a divine soliloquy, not obviously addressed either to the Sons of God or the daughters of humankind. It is a statement of punishment, diminishing the lifespan of humans to 120 years.6 Although Yahweh does not directly refer to the story’s protagonists, he does draw out an implicit divine/human antithesis in the contrast between “my breath”—the divine life-force—and “he is also ﬂesh”—the earthly component of humans. This duality of divine breath and human ﬂesh recalls Yahweh’s creation of the ﬁrst human out of the earth’s dirt and the enlivening divine breath (Gen 2:7). This is a “soft duality” of body and life-spirit that is characteristic of biblical anthropology.7 The earthly part of humans is adduced as proof of human mortality, which Yahweh then makes more stringent by instituting a ﬁxed lifespan. The previously ambiguous upper limit to the duration of God’s life-giving breath in humans is now speciﬁed, presented rhetorically as a punishment for wrongs committed. It is not at all clear why this divinely instituted limit of lifespan follows upon the intermarriages of the Sons of God with the daughters of humankind. It is relevant on a thematic level, that is, it concerns the conjoining of divine and human traits. Many commentators infer that Yahweh takes the birth of divine-human oﬀspring as a threat to the diﬀerence between gods and humans, as if it were an attempt by the humans to eﬀace that diﬀerence and gain immortality. This may be viewed as a reprise of the attempt to become “like gods” in the Garden of Eden story (cf. Gen 3:22). But the maximum lifespan of 120 years is not directed at the oﬀspring of these mixed marriages, rather it is a penalty that applies to all humans. Moreover, this consequence does not seem to touch the instigators of the illicit acts, the Sons of God. (Note that the human women are presented
 
 6 The idiom “the days of PN” as an expression for “the years (i.e. age) of PN” is a commonplace in Biblical Hebrew; cf. Gen 5:4–31, etc. Since the lifespan of 120 years conﬂicts with the ages of the postdiluvian patriarchs in Gen 11:11–32 (P), many interpreters took the ﬁgure to refer to the amount of time remaining before the ﬂood (e.g., LXX, 4Q252, Targums Onqelos and Neophyti; see J. L. Kugel, Traditions of the Bible (Cambridge, MA, 1998), 183–85. 7 Cf. the subtle discussion of J. Pedersen, Israel: Its Life and Culture (2 vols.; Copenhagen, 1926–40) 1. 176–81.
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 as objects of divine male desire, and not as active subjects in these alliances). It is, as commentators have noted, a punishment that does not quite ﬁt the crime. Awkward as the punishment is in its immediate context, it does, however, ﬁt a larger movement of the J primeval narratives, in that it provides a piece in the gradual, episodic construction and exploration of the conditions and limits of human existence, focused on the relationship between the human and the divine.8 Yahweh’s brief speech contains two linguistic puzzles, the verb yàdôn and the compound particle b^“aggam. I have translated yàdôn as “be strong,” from the root dnn.9 This derivation is not certain, but it is linguistically plausible (note the Hebrew place-name Dannâ, “stronghold,” in Josh 15:49, which is clearly from this root). The Septuagint rendering (katammeinh, “dwell”) now has the support of a fragmentary commentary on Genesis from Qumran (4QCommGena), which reads yàdûr (“dwell”), apparently an ancient variant of yàdôn.10 The verb yàdûr is an Aramaism characteristic of Late Biblical Hebrew, and is best explained as a linguistic modernization of an archaic and obscure term.11 The compound particle b^“aggam is also unique, but is most easily analyzed as a compound of b^ + “a + gam, “in that also.” The relative “a (which becomes “e in Late Biblical Hebrew) occurs in archaic Hebrew poetry in Judg 5:7 and probably Num 24:3, 15, but nowhere else in Classical Hebrew prose. The overall eﬀect of these linguistically archaic forms is to color Yahweh’s speech as diﬃcult and lofty. This rhetorical eﬀect occurs elsewhere in divine speech in the Bible, characterizing Yahweh’s voice as more exalted and ancient in register than ordinary human speech. The third and ﬁnal sentence (v. 4) is an odd agglomeration of disjunctive clauses, each qualifying and explicating the already known narrative situation in some way. The new information includes the
 
 8 See, e.g., P. D. Miller, Genesis 1–11: Studies in Structure and Theme ( JSOTSup 8; Sheﬃeld, 1978) 19–26; Hendel, “Demigods,” 24–25; and cf. the critique of R. A. Di Vito, “The Demarcation of Divine and Human Realms in Genesis 2–11,” in Creation in the Biblical Traditions (eds. R. J. Collins and J. J. Collins; CBQMS 24; Washington, DC, 1992) 39–56. 9 After K. Vollers, Zur Erklärung von jdwn Gen 6,3,” ZA 14 (1899) 349–56; see Hendel, “Demigods,” 15 n. 10. 10 The rendering “dwell” is also found in Targum Onqelos, the Syriac Peshitta, the Vulgate, and Jubilees 5:8. Other translations relate the word to the verb “to judge” (the root dyn). 11 See Hendel, Text, 132; pace M. Bernstein, “4Q252 i 2 μl[l μdab yjwr rwdy al: Biblical Text or Biblical Interpretation,” RevQ 16 (1994) 421–27.
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 name and characteristics of the Nephilim, who are (in an awkward sequence) identiﬁed as the oﬀspring of the Sons of God and the daughters of humankind. The ﬁrst disjunctive clause (noun-initial), “The Nephilim were on the earth in those days,” is the stable part of this sentence, with each further phrase or clause referring back to it. The phrase “and also later” seems an afterthought, conditioned by the mention of the Nephilim in Num 13:33, long after the ﬂood (see below). The temporal clause (“when the Sons of God . . .”) that recapitulates the reproductive acts of the Sons of God and the daughters of humankind seems to be an awkward clariﬁcation that the Nephilim are to be identiﬁed as their oﬀspring. The ﬁnal disjunctive clause (noun-initial) also awkwardly qualiﬁes the Nephilim as legendary ﬁgures (note the infelicitous sequence làhem hèmâ, “for them—they,” with diﬀerent antecedents for the pronouns). The epithets “the ancient warriors, the men of renown” presumably triggered well-known associations that are now obscure. The epithet "an“ê ha““èm, “men of renown” (lit. “the men of name”), anticipates the importance of the key-word “èm (“name,” and by extension, “renown”) in the Tower of Babel story—“let us make for ourselves a name (“èm)” (11:4), and in the turning point of Genesis where Yahweh promises Abraham, “I will make your name (“^mekà) great” (12:2). The “name” or renown acquired in Gen 6:4 would, in this web of key-words, subtly downgrade the ambiguous fame of the Nephilim—and the infamy of the men of Babel—in comparison with the greatness of Abraham’s name, which alone is bestowed by Yahweh’s favor. The story as it is told oﬀers the outlines of a coherent narrative, but there is a sense, as Gunkel notes, that a signiﬁcant amount of narration has been withheld. The coherence of the plot is minimal, with no clear connectivity between beginning, middle, and end. There is an initial background and action, a reversal and punishment, and an epilogue, but each of these parts is cryptic in some way. One gathers that the J source has deliberately truncated the story, as if more narrative would have detracted from the dramatic sweep of the primeval events before the ﬂood. In its narrative context, Gen 6:1–4 functions as the last example of how “the evil of humans was great on the earth” (6:5). It is not the clearest example, since the Sons of God are the ones most culpable, the women being “taken” as objects of desire. But the new presence of strange half-divine creatures—the Nephilim—adds to the picture of the chaotic and unsta-
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 ble actions of the antediluvian situation, a time of decline from the paciﬁc ﬁrst days in Eden. The Sons of God and the Nephilim Among the obscurities of the story are the identities of the Sons of God and the Nephilim. These were apparently ﬁgures well-known in ancient Israelite culture, such that no explicit identiﬁcation is needed in the brief narrative. The modern reader, who lacks the implicit knowledge of ancient Israelite culture and traditions, must reconstruct their identities and associations from other attestations in biblical and related literature. The Sons of God (b^nê hà"^lòhîm) are members of Yahweh’s heavenly entourage, divine beings who function in various biblical texts as Yahweh’s heavenly council, divine courtiers, militia, and (more rarely) titular gods of the nations.12 They are usually depicted as a collective, with occasional references to individual members or leaders of the group. In other West Semitic texts, the phrase “Sons of God” and similar phrases can refer to the pantheon as a whole or to a major group within the pantheon. In the Hebrew Bible the slightly varying phrases that signify “the Sons of God” are b^nê hà"^lòhîm (Gen 6:2,4; Job 1:6; 2:1), b^nê "^lòhîm ( Job 38:7; Deut 32:8 [4QDeutj and LXX]),13 and b^nê "èlîm (Ps 29:1; 89:7).14 A close variant is b^nê 'elyôn (Ps 82:6), “Sons of the Most High.” The ﬁrst element in these phrases, b^nê, means “sons,” “children,” or “members of.” In Gen 6:1,4 it means “sons,” since their maleness is marked by the gender contrast with the “daughters of humankind” and their propagation of children. Elsewhere in the Bible the gender of this group is not explicitly marked, though their functions as divine attendants, courtiers, soldiers, and rulers are usually presented as male roles.
 
 12
 
 See S. B. Parker, “Sons of (the) God(s),” DDD, 794–800; E. T. Mullen, The Divine Council in Canaanite and Early Hebrew Literature (HSM 24; Chico, CA, 1980). 13 The reading in 4QDeutj is μyhwla ynb; see R. S. Hendel, “Qumran and a New Edition of the Hebrew Bible,” in The Dead Sea Scrolls and the Hebrew Bible (ed. J. Charlesworth; North Richland Hills, Tex., 2000) 205–6. 14 On the possibility that the mem in b^nê "èlîm reﬂects an enclitic mem rather than a plural ending, cf. the Ugaritic variation of bn "ilm and bn "il; see F. M. Cross, Canaanite Myth and Hebrew Epic: Essays in the History of the Religion of Israel (Cambridge, MA, 1973) 45–46.
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 The implication of divine parentage contained in the phrase “Sons of God” is best regarded as an archaism, derived from the older Canaanite phrase “Sons/Children of El” (bn "il) and the concept that the active gods are all, or nearly all, the oﬀspring of the high god El (lit. “God”). Note El’s epithet "ab bn "il, “Father of the Children of El” (CAT 1.32.i.25, etc.).15 The notion of God’s actual parentage is presumably lacking in the semantics of the Hebrew phrase; in Hebrew it is an old traditional term whose original nuances probably have diminished through time, while maintaining its general reference to divine beings.16 The biblical passages referring to the Sons of God (and similar phrases) usually depict them in the setting of the divine assembly in heaven. This is their sphere of activity from the time of creation ( Job 38:7) onward. The passages mentioning these creatures (aside from Gen 6:1,4) are as follows: “When the Most High set the inheritances of the nations, when he divided the sons of humankind, He set the borders of the peoples according to the number of the Sons of God.” (Deut 32:8)17 “Ascribe to Yahweh, O Sons of God, Ascribe to Yahweh glory and strength” (Ps 29:1) “The heavens praise your wonders, O Yahweh, your faithfulness also, in the assembly of holy ones. For who in the sky can be likened to Yahweh? Who can be compared to Yahweh among the Sons of God?” (Ps 89:6–7) “I have said that you are gods, all of you are the Sons of the Most High; but you will die like men, and like one of the princes you will fall.” (Ps 82:6–7)
 
 “It was the day when the Sons of God came to present themselves before Yahweh.” ( Job 1:6; 2:1) “When the morning stars sang together, And all the Sons of God shouted (in praise).” ( Job 38:7)
 
 15 Note that Baal is sometimes called “son of Dagon” and at other times El is described as “his father” (CAT 1.3.v.35; 1.4.iv.47; etc.). 16 So also Parker, “Sons,” 794–95. 17 MT reads “sons of Israel,” a theological revision; see above, n. 13.
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 These brief glimpses of the Sons of God show a variety of traits: they sing praises before Yahweh; they assemble in heaven before him; the Most High assigns one for each nation; they are lesser beings compared to Yahweh; and Yahweh pronounces their death sentence. The death of the Sons of God announced in Psalm 82 probably comes from a time when the rising intensity of Israelite monotheism precipitated a rejection of the idea of other deities, even those subordinate to Yahweh, and various reformers and writers attempted to expunge them from the religious system.18 A similar tendency can be seen in the Masoretic Text of Deut 32:8, in which a pious scribe of a later period has by a simple substitution changed the now objectionable term “Sons of God” into the “sons of Israel.”19 By the latter part of the Second Temple period, the Sons of God were identiﬁed with the angels, two classes of divine being who were originally separate.20 Hence in Dan 3:25, King Nebuchadnezzar sees a ﬁgure in the ﬁery furnace “whose appearance is like a Son of God (bar-"^làhîn),” a ﬁgure who in classical times would have been called an angel (mal"àk). An equivalent term to “the Sons of God” is “the Host of Heaven” (ß^bà" ha““àmayim), pointing to the martial aspect of these divine beings.21 This semantic equivalence is clearest in Deut 4:19 (“the whole Host of Heaven . . . which Yahweh your God allotted to all the peoples under all of heaven”), which paraphrases the older text of Deut 32:8 with its reference to “the Sons of God.”22 In the Deuteronomy passage, the Host of Heaven is disparaged, just as the Sons of God are viliﬁed in Psalm 82.23 The Host of Heaven— which is identiﬁed with the stars in this passage (cf. Job 38:7, above)— is the heavenly army that ﬁghts the wars of Yahweh. So, prior to the battle for Jericho, Joshua encounters “the captain of the host of Yahweh” ( Josh 5:14–15), and in the era of the Judges at the battle
 
 18
 
 B. Halpern, “The Baal (and the Asherah) in Seventh-Century Judah: Yhwh’s Retainers Retired,” Konsequente Traditiongeschichte: Festschrift für Klaus Baltzer zum 65. Geburtstag (ed. R. Bartelmus, et al.; Fribourg: Éditions universitaires, 1993), 115–54. 19 See above, n. 13. 20 See S. A. Meier, “Angel I,” DDD, 45–50, esp. 47. 21 See H. Niehr, “Host of Heaven,” DDD, 428–30; and n. 12 above. 22 See Hendel, “Qumran,” 206 and references. 23 See n. 18 above.
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 of Taanach, “the stars fought from heaven” ( Judg 5:20).24 From his association with the heavenly army comes Yahweh’s title, “Yahweh of Hosts” ( yhwh ß^bà"ôt). A non-martial passage depicting the Host of Heaven in a manner similar to the Sons of God passages above is the vision of Micaiah in 1 Kgs 22:19: “I saw Yahweh sitting on his throne and all the Host of Heaven standing by him on his right and his left.” In this passage the term “Host of Heaven” clearly refers to the same divine collective as “the Sons of God.” The actions of the Sons of God in Gen 6:1–4 are unlike those in the other biblical passages where these creatures are named. Usually they are divine subordinates in heaven, not lovers of human women on earth. This is the only passage where they are clearly acting independently of Yahweh’s volition (though in Psalm 82 they are accused of past injustices), and only here do they act as sexual beings. Divine sexuality is a suppressed issue elsewhere in the Hebrew Bible.25 Lustful gods marrying human women and producing semidivine oﬀspring —these are remarkable departures for the usually unobtrusive Sons of God. A sense of the cosmos out of control is arguably carried by these actions, appropriately heightening the sense of chaos that precipitates the ﬂood. Although the Sons of God are not elsewhere mentioned explicitly in the primeval narratives of J, there are two other J verses where the collectivity of divine beings is obliquely referred to. One is Gen 3:22, where Yahweh Elohim remarks, “Behold, the man has become like one of us, knowing good and evil,” and the other is Gen 11:7, “Come, let us go down and let us confuse their speech there.” To the same category belongs Gen 1:26, from the P creations account: “Let us make man in our image, in our likeness.” God’s plural address to his divine entourage is found elsewhere in the Bible (e.g. Isa 6:8, 40:1–2)26 and is a type of allusion we presume would have been readily apparent in ancient Israel. The Sons of God must have been familiar creatures in these traditions.
 
 24 Other allusions to Yahweh’s heavenly army are 2 Kgs 6:17, 7:6; Isa 13:4–5; Joel 4:11; Hab 3:8; Ps 68:18; Dan 8:10–11. 25 There are, however, metaphorical discourses of sex, marriage, and adultery involving Yahweh and Israel in the prophets; e.g., Hosea 1–3; Jeremiah 2–3; Ezekiel 16; see H. Eilberg-Schwartz, God’s Phallus (Boston, 1994) 97–116. 26 See n. 12, above.
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 In contrast to the Sons of God, the identity of the Nephilim is obscure. Their epithets, “the ancient warriors, the men of renown,” indicate that their stories were well-known, but these legendary exploits have been lost. The only other reference to the Nephilim in the Hebrew Bible is in the report by the Israelite spies commissioned by Moses to reconnoiter the Promised Land. They report after their journey: The land that we went through to spy is a land that eats its inhabitants. All the people we saw in it are men of great size. There we saw the Nephilim—the Anakites are from the Nephilim—and we seemed in our own eyes like grasshoppers, and so we seemed to them. (Num 13:32–33, J)
 
 According to this fearful report of the spies, the Nephilim are the aboriginal giants of Canaan. A related tradition calls these aboriginal giants the Amorites, as Yahweh recalls in Amos 2:9: It was I who destroyed the Amorites before you, whose height was like the height of cedar trees, whose strength was like that of oak trees.
 
 The statement in Gen 6:4 that “the Nephilim were on the earth in those days, and also later,” ties the Nephilim who are mighty warriors before the ﬂood to the Nephilim who are mighty giants in Canaan at the time prior to the Israelite conquest. This dual signiﬁcation of the Nephilim is odd, but the continuity of the antediluvian and postdiluvian Nephilim is clear enough. Following this equation of reference, the Septuagint translates the Hebrew “Nephilim” in Gen 6:4 as g¤gantew (“giants”),27 and most early interpreters understood the Nephilim similarly. The meaning of the word “Nephilim” may be important in understanding their identity, though this too is not clear. The word n^pìlîm is a passive adjectival construction from the dynamic root npl, “to fall.” It means literally, “ones who are fallen.” Other words of this pattern include pàqîd, “overseer” (lit. “one who is appointed”), "àsîr, “prisoner” (lit. “one who is bound”), nà≤î " “prince” (lit. “one who is raised”), nàbî" “prophet” (lit. “one who is called”), and mà“ia˙, “one
 
 27 The Septuagint also translates the Hebrew phrase “warriors of old” as “giants of old.”
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 who is anointed.” A nàpîl, the singular of n^pìlîm, would similarly be “one who is fallen.” In Biblical Hebrew, the term “fallen one” evokes the idea of one who has fallen in battle (the same semantic association obtains in other languages), as in the refrain of David’s lament, “How the warriors have fallen (nàp^lû)!” (2 Sam 1:19, 25, 27), or in Ezekiel’s reference to “the fallen (nòp^lîm) warriors of old” (Ezek 32:27).28 This evocation of death in battle ﬁts nicely the fate of the Nephilim who are destroyed by Yahweh (and/or Joshua’s armies) in the Israelite conquest. It also arguably ﬁts the idea of “the ancient warriors” (Gen 6:4) of the antediluvian era, seen from the vantage point of their death in the ﬂood.29 There is, of course, a logical problem with the twofold reference of the Nephilim to the antediluvian warriors and to the giant inhabitants of Canaan on the eve of the Israelite conquest. The ﬂood intervenes, which kills all living creatures on earth: “Everything with life’s breath in its nostrils, everything that lived on dry land, died” (7:22, J). The continuance of the Nephilim contradicts the testimony of the ﬂood story (thus providing a lively subject for postbiblical exegetes). The likely solution to this problem is that the writer was heir to traditions about the Nephilim that were not internally consistent, but was constrained by the audience’s horizons of expectation to relate these traditions accurately. Such internal inconsistency is characteristic of oral traditions in many cultures,30 and we may point to this particular inconsistency as a sign of the oral multiformity of the narrative lore of ancient Israel. As with the Sons of God, the Nephilim no doubt populated more stories in ancient Israelite culture than the brief texts that have been preserved.
 
 28 Reading mè'ôlàm (“of old”) with the Greek rather than MT’s mè'>rèlîm) “of the uncircumcised” (a graphic confusion of re“ and waw); so most commentators. The Greek reads “the fallen giants (gigantes) of old,” clearly associating these dead warriors with the Nephilim of Gen 6:4. Many commentators agree that this phrase alludes to Gen 6:4; see W. Zimmerli, Ezekiel 2 (Hermeneia; Philadelphia, 1983) 168, 176. This is a plausible but uncertain association. 29 See Hendel, “Demigods,” 21–22. 30 See A. B. Lord, The Singer of Tales (New York, 1978) 99–123; P. Zumthor, Oral Poetry: An Introduction (Minneapolis, 1990) 103: “The oral text, for the most part, is multiple, cumulative, many-colored, sometimes diverse to the point of being contradictory.”
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 Canaanite and Phoenician Traditions To gain a richer understanding of Gen 6:1–4—both of its content and its gaps—it is useful to consider the longer history (the discursive longue durée) of these narrative elements in ancient Near Eastern and Mediterranean cultures. The most immediate cultural context, for this and much else in ancient Israel, is the culture of Canaan from which early Israel emerged. We have seen above that the term “Sons of God” has a direct antecedent in the Canaanite bn "il, “Sons/ Children of El.” This group is referred to several times in Ugaritic literature of the Late Bronze Age and is carried on in several later West Semitic cultures of the Iron Age. In the Ugaritic texts the “Sons/Children of El” are the members of El’s divine assembly.31 They are described as the oﬀspring of El and his chief wife, the goddess Asherah. One of El’s epithets is "ab bn "il, “Father of the Children of El,”32 indicating his paternity of the gods, and Asherah is called qnyt "ilm, “Creatress of the gods.”33 The Children of El are often shown feasting in heaven, as is the wont of the gods. At one point Baal recounts an shameful (but obscure) event during a feast in the divine assembly: . . . He stood and abased me, He arose and spat on me, Amid the ass[em]bly of the Children of El (bn "ilm). (CAT 1.4.iii.12–14)
 
 Usually the gods feast in heaven, but occasionally they attend feasts on earth in the company of humans, such as the wedding feast for King Kirta (CAT 1.15.ii). The Children of El are immortal, as the goddess Anat aﬃrms in her (probably spurious) promise of immortality to the mortal hunter Aqhat: Ask for life, Aqhat the Hero, Ask for life, and I’ll give it, Deathlessness—I’ll endow you. I’ll let you count years with Baal, Count months with the Children of El (bn "il ). (CAT 1.17.vi.26–29)34 31 For the texts and excellent translations, see Ugaritic Narrative Poetry (ed. S. B. Parker; Atlanta, 1997). 32 CAT 1.32.i.25,33, etc. 33 CAT 1.4.i.22; 1.4.iii.30; 1.8.2. The gods are also called bn "aΔrt, “children of Asherah” (CAT 1.4.iv.51, etc.). 34 After M. Smith in Parker, Ugaritic Narrative, 61. For further nuances of this
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 Though immortal, the Children of El are less powerful than El. In the Kirta epic, El asks the divine assembly seven times if any among them can remove disease, but they are silent. Apparently El alone has the power to heal: Stay seated, my children (bny), on your seats, On your elevated thrones. As for me, I’ll use skills and create. I’ll create a remover of illness, A dispeller of disease. (CAT 1.16.v.24–28).
 
 Another indication that the Children of El are imperfect is a broken passage in a myth about Baal and Anat referring to a matter that one of them wishes to impart but that is unknown to the Children of El: [ ] which the children of El (bn "il) do not know, [ ] the assembly of the stars, [ ] the council of those in heaven. (CAT 1.10.1.3–5)
 
 Interestingly, this passage appears to equate the Children of El with the stars, comparable to the biblical concept in Job 38:7 and the biblical term “Host of Heaven” (see above). The Children of El in the Ugaritic texts, cognate to the biblical Sons of God, are subordinate to the high god El, just as the biblical Sons of God are subordinate to Yahweh. They are less powerful than El and they occasionally visit humans on earth. Nowhere in the extant texts, however, do the Children of El engage in sex with humans. In one curious text, Baal may have sex with a cow, which bears “a bull for Baal” (CAT 1.10.35),35 but there is no other inter-species sex that we can discern. Some scholars have suggested that El’s two wives in “The Birth of the Gracious Gods” (CAT 1.23) are mortal women, since they are referred to as "aΔtm, “two women.”36 But it is just as likely that they are goddesses—perhaps Asherah and Ra˙may, mentioned prominently earlier in the myth.37 In any case, these women become “El’s
 
 passage, see Hendel, The Epic of the Patriarch: The Jacob Cycle and the Narrative Traditions of Canaan and Israel (HSM 42; Atlanta, 1987) 74–81. 35 See Parker, Ugaritic Narrative, 181–87. 36 E.g., Cassuto, Genesis, 1. 299; recently D. Pardee in COT 1. 274. 37 So A. Caquot, et al., Textes ougaritiques I: Mythes et légendes (Paris, 1974) 357, 71; T. Lewis in Parker, Ugaritic Narrative, 209.
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 wives, El’s wives forever” (CAT 1.23.48–49) and give birth to two gods, Dawn and Dusk. There is much about this myth that is obscure, and nothing substantial that sheds light on Gen 6:1–4. In later West Semitic texts, the term “Children of El” (bn "ilm)38 is occasionally used, as at Ugarit, to refer to the main group of gods under the high gods. The Phoenician inscription of King Azitawadda (8th cent. B.C.E.) invokes a local sequence of gods: “Baal of heaven, and El the creator of earth, and the eternal Sun, and the whole council of the Children of El (bn "lm)” (KAI 26.A.iii.19). A Phoenician inscription from Arslan Tash (7th cent. B.C.E.) invokes “the Eternal One” and (probably) “Asherah,” followed by “all the Children of El (bn "lm), and the great of the council of all the Holy Ones” (KAI 27.11–12).39 An Ammonite inscription from the Amman Citadel (8th cent. B.C.E.) exhorts: “[Be]hold, you should trust(?) the Children of El (bn "lm).”40 These brief notices indicate that the term “Sons/Children of El” continued in use in the ﬁrst millennium with the same general sense as in second millennium texts. Some Hellenistic era Phoenician traditions preserved in the writings of Philo of Byblos have been adduced as comparable to the themes and characters in Gen 6:1–4,41 but their relevance is dubious. In a portion of Philo’s Phoenician History (as quoted by the church father Eusebius), an interesting sequence of primeval history is related: From Genos, the son of Aion and Protogonos, there again were born mortal children whose names were Phos, Pur, and Phlox. These—he says—by rubbing sticks together discovered ﬁre, and they taught its use. And they begot sons who in size and eminence were greater [than their fathers] and whose names were given to the mountain ranges over which they ruled, so that the Kassios, the Lebanon, the AntiLebanon, and the Brathys were called after them. From these—he says—were born Samemroumos who is also [called] Hypsouranios and
 
 38
 
 On the likelihood that the mem is enclitic, see above, n. 14. See F. M. Cross and R. J. Saley, “Phoenician Incantations on a Plaque of the Seventh Century B.C. from Arslan Tash in Upper Syria,” BASOR 197 (1970) 42–49; A. Caquot, “Observations sur la première tablette magique d’Arslan Tash,” JANES 5 (1973) 45–51. 40 S. Ahituv, Handbook of Ancient Hebrew Inscriptions [Hebrew] ( Jerusalem, 1992) 219–23. 41 E.g. Cassuto, Genesis 1. 299; E. A. Speiser, Genesis (AB 1; Garden City, 1964) 45–46; and more recently A. I. Baumgarten, The Phoenician History of Philo of Byblos (Leiden, 1981) 156–57: “the two versions must be crystallizations of the same cycle of stories.” 39
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 ronald hendel Ousoos. And—he says—they called themselves after their mothers, since the women of that time united freely with anyone upon whom they chanced.42
 
 These are probably authentic Phoenician traditions, but they have been ﬁltered through Philo’s Hellenistic hermeneutics.43 If these traditions were about primeval humanity, as the text suggests, then the comparison with Gen 6:1–4 would be warranted, particularly the birth of giants and perhaps the sexual adventures of women in primeval times. But it has long been clear that the characterization of these ﬁgures as human is due to Philo’s Euhemeristic technique, in which the stories of gods have been transposed into stories about humans. The clues that this is a sequence of divine ﬁgures include the following:44 Aion (“Eternity”) is identiﬁable as the well-known Canaanite/ Phoenician god 'Olam (“Eternal One”), as in the Arslan Tash inscription above; the children who discover ﬁre are named “Light,” “Fire,” and “Flame,” also identiﬁable as Canaanite/Phoenician gods; their sons whose names are given to mountains are identiﬁable as local Baals— Baal of Kassios (= Mt. Zaphon), called Zeus Kassios in Hellenistic times, Baal of Lebanon, and Baal of Anti-Lebanon (= Mt. Hermon); Samemroumos means in Phoenician “High Heaven” (= Greek Hypsouranios), perhaps related to Baal of Heaven in the Phoenician inscription of Azitawadda above, or to the temple precinct in Sidon called “high heaven.” The “mothers,” champions of free sex in Philo’s text, are likely to be goddesses, though their identities are unclear. Astarte and Anat (called in a Ugaritic text “Lady of High Heaven”) are good candidates. Phoenician traditions about gods of mountains and about goddesses who have sex and bear divine oﬀspring are interesting of themselves, but do not bear directly on the story or characters of Gen 6:1–4. The same lack of connection pertains to stories about
 
 42 Eusebius, Preparatio evangelica 1.10.9; trans. after Baumgarten, Phoenician History, 142; see also H. W. Attridge and R. A. Oden, Philo of Byblos: The Phoenician History (CBQMS 9: Washington D.C., 1981) 40–41. 43 J. Barr, “Philo of Byblos and His ‘Phoenician History,’” BJRL 57 (1974) 33–35, 60; Baumgarten, Phoenician History, 262–68 et passim; Attridge and Oden, Philo of Byblos, 7–8. 44 See Baumgarten, Phoenician History, 146–61; Attridge and Oden, Philo of Byblos, 80–83.
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 open conﬂict or rebellions among the generations of gods (related in Philo’s Phoenician History among other sources), since this theme is not perceptible in Gen 6:1–4.45 Nonetheless, the long duration of the “Sons/Children of El” in West Semitic lore indicates that the story in Gen 6:1–4 is rooted in widespread cultural traditions. But, perhaps because our textual evidence is so sparse, we lack other West Semitic narratives that are clearly related to Gen 6:1–4. Mesopotamian Traditions Mesopotamian literature provides some interesting glimpses into the conceptual background of Gen 6:1–4. The most notable case is the famous hero Gilgamesh.46 As a great warrior-king, he would certainly ﬁt the epithets “ancient warrior” and “man of renown.” In the Gilgamesh Epic we are told that “two-thirds of him is god and one-third of him is human” (I.46 and IX.51), the son of the goddess Ninsun and the human king Lugalbanda. In this ancestry we see a divine/human marriage and the birth of a semidivine child. There is also a pivotal scene in the Gilgamesh epic where the goddess Ishtar sees that Gilgamesh is beautiful and desires to marry him—but Gilgamesh refuses Ishtar’s advances (VI.5–80). Here is almost another divine/human marriage, again with a divine woman and a mortal man. The motif of Gilgamesh’s semidivine identity likely stems from the ideology of kingship in Mesopotamia, in which the king is often depicted as quasi-divine, sealed with greatness by the gods at birth.47 For example, the Tukulti Ninurta Epic describes the Assyrian king as “the ﬂesh of the gods” (“èr ilàni), the same phrase
 
 45 Later interpretive traditions retold the story in this way by amalgamating it with Psalm 82, Isaiah 14, the Greek traditions of the Titans, and other sources. Some scholars retroject this theme into their interpretation of Gen 6:1–4, a move that I ﬁnd unconvincing; see, e.g., Speiser, Genesis, 45–46; P. D. Hanson, “Rebellion in Heaven, Azazel and Euhemeristic Heroes in I Enoch 6–11,” JBL 96 (1977) 197–212; H. R. Page, The Myth of Cosmic Rebellion: A Study of Its Reﬂexes in Ugaritic and Biblical Literature (VTSup 65; Leiden, 1996) 110–20. On the expansion of Gen 6:1–4 in 1 Enoch as an exegetical phenomenon; see esp. J. C. VanderKam, Enoch: A Man for All Generations (Columbia, S.C., 1995) 25–59. 46 See the recent translation of A. George, The Epic of Gilgamesh (New York, 1999); and the edition of S. Parpola, The Standard Babylonian Epic of Gilgamesh (SAACT 1; Helsinki, 1997). 47 See J. H. Tigay, The Evolution of the Gilgamesh Epic (Philadelphia, 1982) 150–60.
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 used to describe Gilgamesh in Gilg. IX.53.48 Royalty is rounded with divinity in Mesopotamian political ideology, as it is elsewhere in the ancient Near East. It is entirely possible that the unknown legends of the Nephilim have something to do with stories of such ancient semidivine warrior-kings. Another relevant example, mediating between Mesopotamian and biblical traditions, is Nimrod (Gen 10:8–12; J), a mighty hunter and king of Babylonia and Assyria.49 A. D. Kilmer has suggested that the ancient sages of Mesopotamian tradition—the apkallu—may be related to the Nephilim.50 The grounds for this suggestion are the following: the apkallu lived immediately before and after the ﬂood; some of the post-diluvian apkallu are described as angering various gods; and some apkallu are “of human descent,” one of them being only two-thirds apkallu. A Late Babylonian list of the apkallu alludes to several unknown episodes about the postdiluvian apkallu: Nungalpiriggaldim—who brought down Ishtar from heaven and who made the harp decorated with bronze and lapis Piriggalnungal—who angered Adad Piriggalabsu—who angered Ea Lu-Nanna, only two-thirds apkallu—who drove the dragon from Ishtar’s temple [total of ] four of human descent whom Ea endowed with comprehensive intelligence51
 
 Of the apkallu before the ﬂood, only Adapa can be said to have angered the gods, since Anu calls him to task for breaking the wing of the south wind.52 The transgressions of the apkallu are intriguing, particularly those “of human descent.” Yet it is hard to see how these ﬁgures can be directly related to the Nephilim, since their identities and attributes are so diﬀerent: the apkallu are ancient sages and culture heroes,
 
 48
 
 Tigay, Gilgamesh, 153. On the background of the ﬁgure of Nimrod, see C. Uehlinger, “Nimrod,” DDD, 627–30; K. van der Toorn and P. W. van der Horst, “Nimrod Before and After the Bible,” HTR 83 (1990) 1–29. 50 A. D. Kilmer, “The Mesopotamian Counterparts of the Biblical N^pìlîm,” in, Perspectives on Language and Text [FS F. I. Andersen] (eds. E. W. Conrad and E. G. Newing; Winona Lake: Eisenbrauns, 1987) 39–43. 51 From Kilmer, “Mesopotamian Counterparts,” 40–41. 52 Adapa 60; though Anu’s heart is calmed by the end of the story. 49
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 while the Nephilim are ancient warriors and giants. It is plausible, as H. S. Kvanvig has argued, that tales of the apkallu became mixed with interpretations of the Sons of God and the Nephilim in postexilic times, for in 1 Enoch and later texts the heavenly beings (the “Watchers”) that come to earth to marry human women are also culture heroes, teaching arts and sciences to their human wives.53 Adding to this possibility of inﬂuence are indications that parts of 1 Enoch are of Mesopotamian provenance.54 Another point of connection with Mesopotamian traditions concerns the relationship between Gen 6:1–4 and the ﬂood story. Since Gen 6:1–4 occurs immediately prior to the ﬂood story, it is possible that the stories were more richly connected in other versions of these stories, whether oral or written. One such possibility would be a version of the ﬂood story in which the deeds and/or existence of the mixed-breed demigods provoked God to destroy them in a great cataclysm—the ﬂood. This possible story is not told in biblical or Mesopotamian texts of the ﬂood, but an intriguing Greek text about the Trojan War (see below) raises the possibility of this combination of motifs. In the versions of the ﬂood recounted in Mesopotamian and biblical texts, the motives for the ﬂood are several:55 1) Old Babylonian Atrahasis: The “noise” (rigmu) of overabundant humans makes it impossible for Enlil to sleep. The ﬂood is an extreme (and, as Enki points out, morally repugnant) method of population reduction.56 2) Standard Babylonian Gilgamesh epic, Tablet XI, and the ﬂood tablet from Ugarit: The ﬂood was sent for reasons impenetrable to humans; it is a “secret of the gods” ( piri“ta “a ili, XI.10).57
 
 53 H. S. Kvanvig, Roots of Apocalyptic: The Mesopotamian Background of the Enoch Figure and of the Son of Man (WMANT 61; Neukirchen-Vluyn, 1988) 312–15. 54 See Kvanvig, Roots of Apocalyptic, 313–42; J. C. VanderKam, Enoch and the Growth of an Apocalyptic Tradition (CBQMS 16; Washington D.C., 1984) 91–103; J. T. Milik, The Books of Enoch: Aramaic Fragments of Qumrân Cave 4 (Oxford, 1976) 13–19; and references. 55 See the judicious comparison of biblical and Mesopotamian ﬂood stories in E. Noort, “The Stories of the Great Flood: Notes on Gen 6:5–9:17 in its Context of the Ancient Near East,” Interpretations of the Flood (eds. F. García Martinez and G. P. Luttikhuizen; Leiden, 1998) 1–38. 56 A compelling argument for this interpretation is presented in W. L. Moran, “Some Considerations of Form and Interpretation in Atrahasis,” Language, Literature and History (Festschrift E. Reiner; ed. F. Rochberg-Halton; New Haven, 1987) 245–55. 57 W. L. Moran, “Babylonian Flood Stories,” CANE, 2334.
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 ronald hendel 3) The J ﬂood story of Genesis: The evil of the human heart makes Yahweh regret that he created humans, and so he resolves to destroy them with a ﬂood (Gen 6:5–7). 4) The P ﬂood story of Genesis: The violence of humans has corrupted the earth, and so God resolves to destroy them with a ﬂood (Gen 6:11–13).
 
 None of these motives directly requires the existence of mixed-breed demigods or the sexual mingling of gods and humans. In its context as a prologue to the ﬂood, Gen 6:1–4 serves as one of several illustrations of human evil or corruption, but is not itself a necessary or suﬃcient cause of the ﬂood. But it is in the nature of oral and mythological traditions that stories and motifs can be combined and recombined—this is what Claude Lévi-Strauss calls the “bricolage” of mythmaking, and what Albert Lord calls the multiformity of oral narrative traditions.58 It is possible that the birth and proliferation of the demigods signiﬁed a kind of chaotic disruption of the cosmic order that required a global destruction. But to ﬁnd an example of such a combination of motifs, we must turn from Mesopotamia to Greece. Greek Traditions Flavius Josephus noted in his Jewish Antiquities the aﬃnities between Gen 6:1–4 and Greek traditions: “In fact the deeds that tradition ascribes to them resemble the audacious exploits told by the Greeks of the giants.”59 The sexual encounters between Greek gods and human women (and also between Greek goddesses and human men) are a common topic in Greek mythology. A work almost wholly devoted to this theme is the fragmentary Catalogue of Women, a work of the seventh or sixth century B.C.E., though drawing on earlier traditions.60 It begins with an invocation to the Muses: “Sing now of the tribe of women . . . who unfastened their waistbands . . . in
 
 58 C. Lévi-Strauss, The Savage Mind (Chicago, 1966) 16–22; Lord, Singer of Tales 99–123. 59 Ant. 1.73–74; trans. Thackeray (LCL). 60 See M. L. West, The Hesiodic Catalogue of Women: Its Nature, Structure, and Origins (Oxford, 1985); L. Koenen, “Greece, the Near East, and Egypt: Cyclic Destruction in Hesiod and the Catalogue of Women,” TAPA 124 (1994) 1–34.
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 union with gods.”61 At the beginning of this account, gods and mortals mingled and feasted together, a proximity that led to their sexual unions. The Catalogue seems to conclude with a fragment that describes the end of this era of divine-human intimacy. Zeus conceives a plan to send a great destruction—the Trojan War—to bring to an end the easy mingling of gods and humans. For at that time high-thundering Zeus was planning tremendous deeds, stirring up throughout the boundless earth. For now he was hastening to annihilate the greater part of the human race as a pretext to destroy the lives of the demigods.62
 
 It is not entirely clear what Zeus’ intentions are, since it is possible (depending on some restorations in the following fragmentary lines) that he does not actually destroy the demigods but rather removes them to an idyllic existence in the Islands of the Blessed, as happens in Hesiod’s Works and Days.63 In any case, as L. Koenen observes, “he brings to an end the age of social and sexual intercourse between gods and mortal women.”64 This fragment, as scholars have noted, is remarkably similar to Gen 6:1–4, particularly in the latter’s context as a prelude to the Flood story.65 The Greek fragment includes the details of male gods having sex with human women, propagating a race of semidivine oﬀspring, and the high god’s decision to send a great destruction. In this case, Zeus’ decision to destroy “the greater part ( pollon) of the human race” (or perhaps “the multitudinous human race”)66 is motivated by his desire to destroy (or remove) the race of mixed
 
 61 R. Merkelbach and M. L. West, eds., Fragmenta Hesiodea (Oxford: Clarendon, 1967) 3–4 (Frag. 1); West, Catalogue, 2. 62 Frag. 204.96–100 (Merkelbach-West, Fragmenta Hesiodea, 101–2); see Koenen, “Destruction,” 28–30. Cf. the translations in M. L. West, The East Face of Helicon: West Asiatic Elements in Greek Poetry and Myth (Oxford, 1997) 480; and H. G. EvelynWhite, Hesiod, the Homeric Hymns and Homerica (LCL; Cambridge, MA, 1914) 199–201. 63 See Koenen, “Destruction,” 29–30. 64 Koenen, “Destruction,” 30. 65 See M. L. West, Early Greek Philosophy and the Orient (Oxford: Clarendon, 1971), 43 n. 3; R. Scodel, “The Achaean Wall and the Myth of Destruction,” HSCP (86) (1982), 37–42; Hendel, “Demigods,” 18–20; J. van Seters, “The Primeval Histories of Greece and Israel Compared,” ZAW 100 (1988) 5–7. 66 Cf. West, East Face of Helicon, 480–81; Koenen, “Destruction,” 28; W. Burkert, The Orientalizing Revolution: Near Eastern Inﬂuence on Greek Culture in the Early Archaic Age (Cambridge, MA, 1992) 102.
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 human-divine creatures, the demigods or heroes. These are the great warriors who ﬁght and die on both sides of the Trojan War. A separation between the human world and the divine world is established by Zeus’ plan, preventing the further sexual mingling of gods and humans and bringing to an end the age of heroes. R. Scodel has argued that the ideas in this fragment are in fact more suitable to a cosmic destruction than to the Trojan War: A war, no matter how long and how bitter, does not seem calamitous enough to have been an original form of the myth of destruction; it is, moreover, a normally human and local activity . . . It therefore seems likely that this aspect of the Trojan War is secondary, and that the theme has actually been borrowed from the Deluge.67
 
 If it is plausible that this motive for the Trojan War (and there are others, including Zeus’ intent to reduce overpopulation, reminiscent of Enlil’s motive in Atrahasis)68 is related to Near Eastern traditions, in which Gen 6:1–4 and the ﬂood stories are mutually implicated. If we posit a rich circulation of oral traditions in the eastern Mediterranean—including Mesopotamia, West Semitic cultures, and Greece—following the well-attested trade routes in the Late Bronze and Iron Ages, then we may wish to relate these Greek, Mesopotamian, and biblical texts to these (now invisible) streams of tradition.69 In this view, the texts are a literary selection and/or reworking of a few stories among the many variations that circulated in these traditions. With this maximal view of the interaction of eastern Mediterranean oral and written traditions, it is not necessary to relate the surviving texts to each other directly; it is plausible to see each as representing a particular selection of motifs and combinations, each text articulating its distinctive discourse out of the available materials of tradition. Against this background, we may see Gen 6:1–4 as related to Greek traditions as a member of a larger family of discourses, and, at the same time, as a distinctive version (and abbreviation) of old traditions. 67
 
 Scodel, “Achaean Wall,” 42–43. Cypria, frag. 1; see A. D. Kilmer, “The Mesopotamian Concept of Overpopulation and Its Solution as Reﬂected in the Mythology,” Or 41 (1972) 160–77, esp. 176; Scodel, “Achaean Wall,” 39–40; Burkert, Orientalizing Revolution, 100–6; West, East Face of Helicon, 480–82. 69 On the abundant mutual inﬂuences among eastern Mediterranean cultures in the Late Bronze and Iron Ages, see the important studies of Burkert, Orientalizing Revolution; and West, East Face of Helicon; with references to earlier studies. 68
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 Conclusions It has often been argued that the biblical writers eschewed mythology and embraced instead a view of time and history closer to modern conceptions. This position, exempliﬁed in the “Biblical Theology” school of the postwar period has been eﬀectively countered by closer attention to the continuities between biblical and Near Eastern texts and concepts.70 Genesis 1–11 functions as myth just as thoroughly as Atrahasis or Hesiod’s Theogony, in that it lays out the origin of the present cosmic order as a product of primeval events, a narrative of the past that is constitutive of the present world.71 In Alan Dundes’ succinct deﬁnition, myth is “a sacred narrative explaining how the world or humans came to be in their present form.”72 Genesis 1–11 fulﬁlls neatly this generic and functional deﬁnition. It is a cycle of ancient Israelite mythology, a prelude to the stories (which may be called legendary or epic) of national origin in the rest of the Pentateuch.73 Gen 6:1–4 is an obvious example of myth in this sense. Even as Gen 6:1–4 shows that mythology was alive and well in ancient Israel, it also shows that such stories could be controversial, since this account has been so severely truncated in the J source. Each culture creates its own discursive boundaries, which are constantly subject to negotiation and conﬂict. There were aspects of the full story of the Sons of God and the Daughters of Men that, according to the J source, ought not to be said. The boundaries between what can and cannot not be said are important to discern in order to attend to the distinctive features of Israelite culture in its various manifestations. Israelite religion is both like and unlike the religions of its neighbors according to these shifting boundaries of discourse and practice. Gen 6:1–4 shows how the sexuality of the gods and their marriages with human women came into conﬂict with the unsayable in the conceptual horizons of the J source. That these
 
 70
 
 See especially B. Albrektson, History and the Gods (ConBib 1; Lund, 1967); J. Barr, Old and New in Interpretation (New York, 1966) 65–102; J. J. M. Roberts, “Myth Versus History: Relaying the Comparative Foundations,” CBQ 38 (1976) 1–13. 71 See the insightful discussions in H.-P. Müller, Mythos, Kerygma, Wahrheit (BZAW 200; Berlin, 1991). 72 A. Dundes, ed., The Flood Myth (Berkeley, 1988) 1. 73 See F. M. Cross, From Epic to Canon: History and Literature in Ancient Israel (Baltimore, 1998) 22–52; and my remarks in JAOS 121 (2001) 139–40.
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 issues are not spoken of elsewhere in the Hebrew Bible also illuminates this particular boundary of the unsayable. Sex, gods, and the allure of women are a potent and self-censoring combination in biblical discourse. In post-biblical times, these tantalizing issues came to receive fuller attention, in what Freud might call a return of the repressed. The terse and sensational aspects of Gen 6:1–4 provoked detailed exegetical attention. The wayward Sons of God and the Nephilim, the latter taken in their etymological sense as the “fallen ones,” in combination with other biblical stories of the “fall” of divine beings (esp. Isaiah 14, Ezekiel 28, and Psalm 82), gave rise to the myth of the fallen angels who seduced human women and introduced evil on the earth. The awakened sexuality of these divine beings leads to their cosmic fall, similar to the exegetical equation of sex and evil in some postbiblical interpretations of the Garden of Eden story.74 Through these extensions of the biblical story, the brief and cryptic text of Gen 6:1–4 became the site of potent discourses in the Hellenistic period and beyond.
 
 74 On the latter, see Kugel, Traditions, 100–2; E. Pagels, Adam, Eve, and the Serpent (New York, 1988).
 
 REMEMBER THE TITANS! Jan N. Bremmer If we think of a parallel to Israel’s myth of the fallen angels, the Greek myth that immediately springs to mind is the revolt of Kronos and the Titans against Zeus and their subsequent banishment into the Tartarus. As the parallel was also recognised by the Jews themselves, the myth deserves some attention among the studies of this collection. In this contribution I will therefore ﬁrst look at the oldest, if virtually completely lost epic about this revolt (§ 1) and at the individual Titans (§ 2), then look at the connection between the Titans and anthropogony (§ 3), and conclude with the appropriation of the Titans by the Jews (§ 4). In an appendix we present a recently published Ethiopic account of Zeus’ struggle against Kronos. 1. The Titanomachy More than any other mythological group in antiquity, the Titans were credited with all kinds of negative qualities. For example, in case of a crime people called out Titans’ against the criminals in order to invoke help;1 Greek comedy considered them to be all too active paederasts;2 everything that threatens life was ascribed to them (Aelian F 89 Hercher); to dream of them was favourable for those with secret intentions (Artemidorus 2.39); their rule was called ‘lawless and undisciplined’ (Menander Rhetor 438.31 Russell-Wilson), while they themselves were ‘wild gods’ (Hesychius a 802). This bad opinion continued in Christian literature, where the Church father Irenaeus (Adv. Haer. 5.30.3) even regarded Titan as the most plausible interpretation of the beast in Revelation 13, since ‘Teitan’ adds 1 Nicander FGrH 271–2 F 4; Diogenianus 8.47; Apostolius 16.51; E. Leutsch and F. Schneidewin, Corpus paroemiographorum Graecorum. Supplementum (Hildesheim, 1961) I.44. 2 Myrtilus, Titanopanes K-A; Cratinus Iun. F 2 K-A; see also Aristophanes F 15 Slater; Suetonius, Peri blasphêmiôn, 17 Taillardat; Lucian, Salt. 21; Hesychius a 802 and 6862, k 2225, t 971; Suda t 677; Eustathius on Iliad XIV.279 and Odyssey 1.298.
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 up to 666—an interpretation that probably explains Hesychius’ lemma: ‘Titan: anti-Christ’ (t 971).3 This bad reputation also reﬂected itself in the fact that noxious animals, such as spiders and vipers, were said to spring from their blood (Nic. Ther. 8ﬀ .) and, probably, beans from their seed (I. Smyrna 728.16). Titans, then, were clearly all through antiquity notorious for their bad and lawless behaviour. Who were these ‘baddies’ and why were they so viliﬁed? The great problem for any student of the Titans is the lack of a sustained narrative in our older sources.4 Homer mentions the Titans only a few times,5 Hesiod is much more elaborate in his Theogony (617–719), but the most detailed exposition of the Titans probably occurred in a poem of the Epic Cycle, the Titanomachy, which several sources ascribe to Eumelos of Corinth or Arctinus of Miletus.6 As its name suggests, the epic contained the struggle between Zeus and the Titans for sovereignty, but it clearly was huge, since it went from the coming into being of the gods to, perhaps, the creation of humankind. Unfortunately, only few fragments have survived, and we cannot be even sure that there was only one Titanomachy. Comparison with another lost early epic, the Cypria, suggests that there may have existed several versions, probably adapted to local performances (below), although all will have contained the main events of the struggle between Zeus and the Titans.7 The absence of ancient material is only partly remedied by the fact that the mythographer Apollodorus (1.1–2.5) provides us with a narrative that has incorporated Hesiod’s version of the Titans and the Cyclic Titanomachy, albeit not directly but drawing on summaries
 
 3 For not all too persuasive observations on the connection between Titans and the Antichrist see W. Horbury, ‘Antichrist among Jews and gentiles’, in M. Goodman (ed.), Jews in a Graeco-Roman World (Oxford, 1998) 113–133 at 127–33. 4 For the Titans see K. Bapp, ‘Titanes’, in W. H. Roscher (ed.), Ausführliches Lexikon der griechischen und römischen Mythologie 5 (Leipzig, 1916–24) 987–1004; U. von Wilamowitz-Moellendorﬀ, Kleine Schriften V.2 (Berlin, 1937) 157–83 (19291); E. Wüst, ‘Titanes’, in RE II.6 (1937) 1491–1508; J. Ba≥ant, ‘Titanes’, in LIMC VIII.1 (1997) 31–2; G. Mussies, ‘Titans’, DDD 2, 872–4. I have not seen E. Schubert, Die Entwicklung der Titanenvorstellung von Homer bis Aischylos (Diss. Vienna, 1967). 5 Iliad V.898; VIII.478–9; XIV.274, 279; XV.225. 6 For a detailed analysis of the poem see now M. L. West, ‘‘Eumelus’: A Corinthian Epic Cycle’, J. Hell. Stud. 122 (2002) 109–33. I am most grateful to Martin West for showing me his article in advance. 7 Cf. J. S. Burgess, ‘The Non-Homeric Cypria’, Tr. Am. Philol. Ass. 126 (1996) 77–99; M. Finkelberg, ‘The Cypria, the Iliad, and the Problem of Multiformity in Oral and Written Tradition’, Class. Philol. 95 (2000) 1–11.
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 and excerpts.8 This survey is the only detailed version of the Titanic myth that we have, which I will therefore closely follow in my subsequent analysis, albeit in continuous comparison with the few fragments known of the Titanomachy.9 In this way, we might arrive, at least in outline, at the oldest known version of this intriguing struggle. Apollodorus starts his version with the marriage of Ouranos and Gaia, as did the Epic Cycle (T 1 Davies [= D] = 13 Bernabé [= B]), but the Titanomachy put Aither at the beginning of everything.10 The detail shows that the Epic Cycle started with the coming into being of the gods, but in this respect was not identical with Hesiod’s Theogony, which begins with the wedding of Ouranos and Gaia. This independence is also conﬁrmed by Hesiod’s mention of the HundredHanders and Cyclopes as children of Ouranos and Gaia. Our poem mentions only Aigaion, ‘the son of Gaia and Pontos’ (F 3B/D) who, unlike in Homer (Iliad I.403) and Hesiod (Theog. 617ﬀ .), was an ally of the Titans,11 whereas Hesiod’s primeval couple generates three Hundred-Handers (Briareos, Gyges,12 and Kottos). Aigaion was the eponymous ruler of Carystus-Aigaie and worshipped in Euboean Chalcis, whereas Briareos was the father of Euboea (Hesychius s.v. Titanida).13 The mythological tradition of the Hundred-Hander(s) thus points to the island of Euboea. This is hardly contradicted by the fact that Kottos is a typically Thracian name,14 since Thracian inﬂuence on Euboea is not improbable, considering its relative vicinity. Like the Titanomachy, Homer mentions only one Hundred-Hander whom ‘the gods call Briareos but all mortals Aigaion’ (Iliad I.403).15 8 See the survey by M. Huys, ‘125 Years of Scholarship on Apollodorus the Mythographer: A Bibliographical Survey’, L’Antiquité Classique 66 (1997) 319–51. 9 For a discussion of the few fragments see W. Kranz, Studien zur antiken Literatur und ihrem Nachwirken (Heidelberg, 1967) 89–96; M. Davies, The Epic Cycle (Bristol, 1989) 13–8. 10 Titanomachy F 2B = 1a,bD; note that F 1aD = A. R. Dyck, Epimerismi Homerici, 2 vols (Berlin and New York, 1993–95) a 313 (II.179 Dyck). 11 For the inﬂuence of the Titanomachy on Antimachus in this respect see V. J. Matthews, Antimachus of Colophon: text and commentary (Leiden, 1996) 108f. 12 For Gyges see M. L. West on Hesiod, Th. 149; R. G. Nisbet and M. Hubbard on Horace, Od. 2.17.14. 13 Solinus 11.16; Steph. Byz. s.v. Karystos; Schol. Apoll. Rhod. 1.1165; Eustathius on Iliad II.539. Vergil, Aeneid 10.565 still pictures him as an opponent of Zeus, cf. the commentary of S. J. Harrison ad loc. 14 R. G. Nisbet on Cicero, Pis. 84; N. Theodossiev, ‘Koteous Hêliou and Koteous Mêtros Oreas’, Hermes 129 (2001) 279–83. 15 For this verse and the name Aigaion see the interesting discussion by R. L. Fowler, ‘Aﬁg- in Early Greek Language and Myth’, Phoenix 42 (1988) 95–113.
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 The conclusion therefore suggests itself that Hesiod expanded upon an older tradition of only one Hundred-Hander. Hesiod also transformed older traditions in the case of the Cyclopes whom he calls Brontes, Steropes and Arges (Theog. 140). The names clearly reﬂect their fabrication of the thunder as Zeus’ weapon (504–5, 690–1, 707, 845–6) and are therefore hardly original. The Titanomachy, on the other hand, calls the two female horses of the sun Bronte and Sterope (F 7B = 4a,bD), and may not have used the Cyclopes. Their place in the early divine history, then, seems to be a Hesiodic invention, as is also suggested by the somewhat clumsy location of their begetting in the Theogony.16 Moreover, the names of Hector’s horses in the Iliad (8.185), Aithon and Lampos, also look inspired by the names of the mares of the sun in the Titanomachy.17 Apparently, not only Hesiod but also Homer drew on an older tradition. Aither was the father of Ouranos (F 2B = 1D), who begat a number of sons and daughters by Gaia, the Titans and Titanides. Martin West suggests that originally ‘they must have been a collective body . . . without individual names and of indeﬁnite number’.18 This cannot be true, since all our sources provide lists of names and there is no reason to think otherwise of the oldest tradition; the more so, since the Titans will have been the children of the primeval couple. Apollodorus lists the following sons: Okeanos, Koios, Hyperion, Krios, Iapetus and Kronos, as already did Hesiod (Theog. 133–7) and Akousilaos.19 With the addition of Phorkys the same names occur in an Orphic poem (F 114 Kern) and, albeit without Okeanos and Phorkys, in an inscription from Imbros.20 The daughters are Tethys, Rhea, Themis, Mnemosyne, Phoebe, Dione and Thia. This is the same list as in Hesiod (Theog. 135–6) with the addition of Dione, who also occurs in the just mentioned Orphic poem.21 Did Hesiod
 
 16
 
 West on Hesiod, Theog. 139–53 and ‘Eumelos’, 117. As observed by R. Janko on Iliad XV.690–2. From these horse-names, only Aithon is the name of several mythical horses, cf. R. Wachter, Non-Attic Greek Vase Inscriptions (Oxford, 2001) 261, 324. 18 West on Hesiod, Theog. 133. 19 Akousilaos FGrH 2 F 7 = Akousilaos F 7, ed. R. L. Fowler, Early Greek Mythography I (Oxford, 2000). 20 Inscriptiones Graecae XII 8.9. Hyginus, Fab. praef. 3 contains a composite list. 21 For Dione see E. Simon, LIMC III.1 (1986), s.v.; G. Dunkel, ‘Vater Himmels Gattin’, Die Sprache 34 (1988–90) 1–26. Note that Dione is absent from the list of Titanides in POxy. 61.4099.9–10, re-edited by M. van Rossum-Steenbeek, Greek Readers’ Digests? (Leiden, 1997) 320. 17
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 abbreviate an original list of fourteen sons and daughters with one of each or did later poets add to the list? Groups of seven are of course very natural in ancient poetry unlike groups of six, but in Hittite tradition the ‘olden gods’ (§ 2) usually number twelve.22 Maybe the latter tradition, then, is the oldest. This is the more likely, since Plato also seems to have known an Orphic poem with twelve Titans.23 Later tradition occasionally mentions other Titans as well, such as Sykeus, Pallas or Atlas, but they clearly do not belong to the original list.24 Gaia stimulated the Titans to rise against Ouranos. All consented, except Okeanos (§ 2), but it was Kronos who cut oﬀ his father’s genitals with a sickle and subsequently became king. The military usage of the sickle in Anatolia suggests an Anatolian origin of this motif, since other indications also point into that geographical direction (§ 2).25 Kronos ﬁrst released the brothers who had been chained in the Tartarus, but subsequently shut them up again. He then married his sister Rhea, who bore him a number of children whom Kronos immediately swallowed, afraid as he was of a competitor for the throne. These children remained like babies in Kronos’ belly: the parallel with the hiding of the ﬁrst generation of gods in ‘Gaia’s hole’ (Hes. Theog. 158) is evident. When Rhea was pregnant with Zeus she took refuge in Crete, where she hid the baby Zeus in a cave and gave his father a stone to swallow. Apollodorus locates the cave at Dicte, but Hesiod (484) mentions a Mt Aigaion near Lyctus. Until now, no archaic Dictaean cave has been discovered, but Zeus’ sanctuary at Dicte was an important centre of his cult only in later historical times, whereas Lyctus probably already occurs on the Linear-B tablets.26 Consequently, Hesiod must follow here a tradition that goes back to, perhaps,
 
 22
 
 E. E. Elnes and P. D. Miller, ‘Olden Gods’, DDD 2, 641–5 at 643. Plato, Timaeus 40E, cf. M. L. West, The Orphic Poems (Oxford, 1983) 121. 24 For the fullest list see Wüst, ‘Titanes’, 1506–8; add now C. Marconi, ‘I Titani e Zeus Olympio. Sugli Titani dell’Olympieion di Agrigento’, Prospettiva 87–88 (1997) 2–13. 25 Greece: U. Kron, ‘Sickles in Greek sanctuaries: votives and cultic instruments’, in R. Hägg (ed.), Ancient Greek Cult Practice from the Archaeological Evidence (Stockholm, 1998) 187–216. Anatolia: L. Robert, Hellenica 10 (1955) 12; N. V. Sekunda, ‘Anatolian War Sickles and the Coinage of Etenna’, in R. Ashton (ed.), Studies in Ancient Coinage from Turkey (London, 1996) 9–17. 26 E. Visser, Homers Katalog der Schiﬀe (Stuttgart and Leipzig, 1997) 616. 23
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 Minoan times. Such a Minoan connection could perhaps also be supported by the mention of the stone, since on some Minoan glyptic scenes a young god is associated with an oval stone,27 and the struggle between the gods clearly has shifted from an Orient-inspired tradition to a Crete-inspired tradition.28 In Apollodorus, the stay in Crete is even much more elaborated and evidently draws on local traditions, such as the presence of the Kouretes and the goat Amaltheia.29 When Zeus became an adult, he married Metis, a daughter of Okeanos. She gave Kronos a drug to swallow which forced him to vomit out the stone and Zeus’ siblings. In Hesiod (Theog. 886–900), Gaia and Uranos warn Zeus that Metis will bear dangerous children and advise him to swallow her.30 He follows their advice and thus prevents the birth of a possible pretender, a narrative possibility taken up by some Orphics (§ 2). With the aid of his siblings Zeus started a revolt against Kronos and the Titans. After a war of ten years, Gaia advised him to release the Cyclopes if he wanted to gain victory. So Zeus slew their gaoler Kampe, released them and with the help of weapons forged by the Cyclopes he defeated the Titans.31 They were imprisoned in Tartarus guarded by the Hundred-Handers; Homer calls them already the ‘lower gods’, and as ‘subterranean Titans’ they now have emerged in a Sicilian deﬁxio.32 Zeus’ role in the victory dancing procession was mentioned in the Titanomachy (F 5D = 6B).33 After the defeat the three main gods divided the universe
 
 27
 
 C. Sourvinou-Inwood, ‘Reading’ Greek Culture (Oxford, 1991) 226. For the Orphic origin of this part see West, Orphic Poems, 121–6. 29 Local traditions: Bob Fowler compares Diodorus Siculus (5.80) quoting ‘Epimenides’ FGrH 457 F 17 and 458 F 1 = ‘Epimenides’ F 4 Fowler and concludes: ‘it’s perfectly credible that there were native Cretan traditions which got into the mythographical tradition’ ( per email of 9 October, 2001). Kouretes: B. Legras, ‘Mallokouria et mallocourètes. Un rite de passage dans l’Égypte romaine’, Cahiers du Centre G. Glotz 4 (1993) 113–27; F. Graf, ‘Ephesische und andere Kureten’, in H. Friesinger and F. Krinzinger (eds.), 100 Jahre Österreichische Forschungen in Ephesos (Vienna, 1999) 255–62. Amaltheia: Bremmer, ‘Amaltheia’, in Der neue Pauly 1 (Tübingen, 1996) 568–69; C. Grottanelli, Sette storie bibliche (Brescia, 1998) 166. 30 For the other testimonies of this swallowing see T. Schmidt on POxy. 65.4460, which misspells Metis as Menthis. 31 Note that Zeus is called ‘he who fought against the Titans’ in a fourth-century Koan deﬁxio: SEG 47.1291.27. 32 Iliad XIV.274, XV.225; Hesiod, Theog. 851; SEG 47.1442. Note also Antimachus F 41a Matthews, where Aidoneus sees the ‘earthborn gods, the earlier-born Titans’ in Tartarus. 33 A. Lebedev, ‘The Justice of Chiron (Titanomachia, Fr. 6 and 11 B.)’, Philologus 142 (1998) 3–10 at 3–5. 28
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 between them by lot: Zeus gained the sky and sovereignty, Poseidon the sea and Pluto the underworld. The same connection between victory and lottery is already found in Homer (XV.185–93) and Orphic poetry (F 56), and, like some earlier discussed motifs, probably goes back to an older tradition as well.34 Apollodorus concludes his report of Zeus’ rise to power with an enumeration of the Titans’ oﬀspring. Amongst them he mentions the Centaur Cheiron, the son of Kronos and Philyra, and his justice.35 Hesiod (1001) only mentions Cheiron and his mother, but the Titanomachy (F 9D = 10B) reports that Kronos mated in the shape of a horse with Philyra;36 such hippomorphic matings are not uncommon in Greek mythology and usually belong to the older strata.37 Apollodorus also mentions the Nereids immediately after the Titans’ oﬀspring, but their catalogue is already pre-Homeric.38 It seems therefore not unreasonable to suppose that the Titanomachy included them, too. And if the following fragment of the Titanomachy (F 8D = F 4B): Aﬂoat in it are golden-eyed mute ﬁshes, swimming and playing in the ambrosial water.
 
 indeed refers to the Flood, as I have argued elsewhere,39 the epic may have even been concluded with the Flood and anthropogony. The latter is the more likely, since Cheiron is said to have brought ‘the race of mortals to a state of justice’ (F6D = F 11B), something he could hardly have done without the creation of humankind.
 
 34
 
 As is observed by Janko on Iliad XV.185–93. Lebedev, ‘Justice of Chiron’. 36 The mating is also mentioned by Pherecydes FGrH 3 F 50 = F 50 Fowler; Hyginus, Fab. 138. 37 In addition to Kronos, Janko on Iliad XIV.317–8 compares the cases of Boreas, Zephyros and Poseidon; see also Bremmer, Greek Religion (Oxford, 19992) 18. 38 As is shown by R. Wachter, ‘Nereiden und Neoanalyse. Ein Blick hinter die Ilias’, Würzb. Jahrb. f. d. Altertumswiss. 16 (1990) 19–31. P. Scarpi, Apollodoro: I miti greci (Milano, 1996) 675–6 provides a useful synoptic survey of the catalogues in Homer (Il. XVIII.38–49), Hesiod (Theog. 240–64), Hyginus (Fab. Praef. 8) and Apollodorus (1.2.6). 39 Bremmer, ‘Near Eastern and Native Traditions in Apollodorus’ Account of the Flood’, in F. García Martínez and G. Luttikhuizen (eds.), Interpretations of the Flood (Leiden, 1998) 39–55 at 44. For a diﬀerent suggestion see West, ‘‘Eumelos’,’ 118. 35
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 Having analysed the main source for the struggle of the Titans, let us now take a look at the traditions about the individual rebels. As the names of the female Titans were clearly the product of ‘poetic padding’,40 we will limit ourselves to the male Titans. In this way we may be in a better position to establish the origin and early development of their tradition. Let us start with Okeanos, who is always the ﬁrst mentioned and seems to have been the oldest.41 He is the fresh water that encircles the world and the source of all rivers and springs (Iliad 21.195–7). Naturally, he is indispensable and therefore depicted as staying aloof from the struggles between the ﬁrst generations (Iliad 14.200–4; Apollod. 1.1.4). Other Titans are relatively obscure: about Kreios nothing else is known; Phorkys is the name of a Phrygian king in the Iliad (II.862) and the son of Pontos in Hesiod (Theog. 237). Hyperion, whose name is a relatively young coinage,42 is the father of the sun (Theog. 374, 1011). Koios is the father of Leto,43 and his name connects him to the island of Kos, where an early epic, the Meropis, located several giants;44 Latin poetry remembered his enmity against Zeus.45 However, the most important Titans are Iapetos and Kronos, the only ones mentioned by name in Homer (VIII.479). Iapetos’ name is strangely reminiscent of Japheth, the son of Noah, who is the ancestor of peoples and tribes north of Canaan (Genesis 10.2–5; I Chron. 1.5–7).46 He was considered to be one of the oldest gods of Greece, and his name was used as an insult to old people.47 However, like most other Titans
 
 40 I owe the expression to Bob Fowler. For the matter see West on Hesiod, Theog. 135–6. 41 For his pre-Greek name see E. J. Furnée, Die wichtigsten konsonantischen Erscheinungen des Vorgriechischen (The Hague, 1972) 124; W. Fauth, ‘Prähellenische Flutnamen: Og(es)-Ogen(os)-Ogygos’, Beiträge zur Namensforschung 23 (1988) 361–79. 42 C.J. Ruijgh, Scripta minora I (Amsterdam, 1991) 277, overlooked by Ch. de Lamberterie, Rev. Philol. 73 (1999) 105f. 43 Hesiod, Theog. 404; Hymn to Apollo 62 cj; Pindar, fr. 33d3 Maehler; Tacitus, Ann. 12.61; Paus. 4.33.6; Et. Magnum 264. 44 P. Köln 3.126 = Suppl. Hell. 903A Lloyd-Jones and Parsons = Meropis B, cf. Janko on Iliad XIV.250–5. 45 Propertius 3.9.48; Verg. G. 1.279; Hyginus, Fab. praef. 4; Val. Flacc. Arg. 3.224; Servius on Verg. G. 1.278, 2.460, Aen. 8.103. 46 Cf. M. L. West, The East Face of Helicon (Oxford, 1997) 289–90; B. Becking, ‘Japheth’, in DDD 2, 462f. 47 Old god: Schol. on Lucian 79,11. Insult: Ar. Nub. 998; Suetonius, Peri blasphêmiôn 199 Taillardat; Hesychius i 65 Latte; Eustathius on Iliad VIII.479.
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 he is a shadowy ﬁgure and his role is mainly to be the father of Prometheus and Epimetheus (Apollod. 1.2.3), an intriguing couple that we will soon meet again (§ 3). Finally, Kronos is clearly a case diﬀerent from the other Titans, since he has cults, festivals and a speciﬁc role in Greek mythology.48 As he is the one who becomes king, Greek poetry used the wellknown folk motif of the youngest who surprisingly becomes the most important—a striking parallel is the election of David as king in the Old Testament (1 Samuel 16.1–13). The Homeric formula KrÒnou égkulomÆtev, ‘of Kronos with the crooked counsels’, only ﬁts the metre with the Ionian contraction, which points to a young stage of entry into the epic.49 This is conﬁrmed by the fact that Kronion, the month named after Kronos’ festival Kronia, has supplanted the inherited post-Mycenean Ionian month-name Hekatombaion only in a very limited area,50 namely in Samos and its colony Perinthos,51 Amorgos (IG XII 7, 237), Naxos (IG XII 5, 45), Notion/Kolophon,52 and Magnesia on the Maeander (I. Magnesia 98). Evidently, the origin of Kronos must be looked for in that region in about the eighth century B.C., but his non-Greek etymology suggests an import from the neighbouring Solymoi and Lycians who, unlike the Greeks themselves, attached a certain importance to Kronos.53
 
 48 For Kronos and the Kronia see now F. D. Serbeti, ‘Kronos’, LIMC VI.1 (1992) 142–7; H. S. Versnel, Transition and Reversal in Myth and Ritual (Leiden, 1993) 89–135; W. Burkert, Kleine Schriften II (Göttingen, 2003) 154–71; G. Baudy, ‘Kronos’, Der neue Pauly 6 (1999) 864–70 at 866 unconvincingly explains Kronos and the Titans as ‘myth[ische] Präﬁgurationen der Erntearbeiter’, but a connection with the harvest has long been refuted, cf. F. Graf, Nordionische Kulte (Rome, 1985) 93. 49 W. Burkert, Kleine Schriften I (Göttingen, 2001) 11. 50 C. Trümpy, Untersuchungen zu den altgriechischen Monatsnamen (Heidelberg, 1997) 14 and J. Sarkady, Studies in Greek Heortology (Debrecen 1998) 114–5, claim that Kronion had preceded Hekatombaion in Athens, referring to Plutarch. Thes. 12.2; Etymologicum Magnum 321,4. However, these notices must be later inferences from the existence of the Kronia, since Hekatombaion was clearly the old Ionian month. 51 Samos: IG XII 6 1, 172 A.2 and 182.108 (with many thanks to K. Hallof ), cf. K. Hallof, Chiron 29 (1999) 193–6. Perinthos: Papias, Vocabularium (Milano, 1476), s.v. Cromon perinthiorum lingua Iunius mensis (the book lacks page numbers but is alphabetically ordered), cf. L. O. Bröcher, ‘Beiträge zur antiken monatskunde’, Philologus 2 (1847) 246–61 at 248. 52 T. Macridi, Jahresh. Österr. Arch. Inst. 8 (1905) 161–3, no. 1, re-edited by M. Holleaux, Etudes d’épigraphie et d’histoire grecques II (Paris, 1938) 51–60; B. D. Meritt, Am. J. Philol. 56 (1935), 375.80; SEG 42.1065; L. and K. Hallof, Chiron 28 (1998) 140f. 53 Etymology: see the dictionaries of Frisk and Chantraine. Solymoi and Lycians: Plutarch, M. 421D; L. Robert, Hellenica 7 (1949) 50–4 and 10 (1955) 12.
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 From southern Ionia, Kronos’ festival spread to Athens and Rhodos,54 cities with an unusual number of slaves to whom the festival must have exerted a certain attraction.55 During the Kronia in Athens,56 masters dined together with their slaves sometime after the completion of the harvest.57 In Rhodos, a man used to be sacriﬁced to Kronos, but the custom was later abolished.58 Kronos’ connection to a human sacriﬁce was not uncommon. It is also attested for Crete in the context of the Kouretes,59 and in Carthage Kronos was identiﬁed with the god, to whom children were sacriﬁced.60 This identiﬁcation took place at an early stage, since Sophocles already connects Kronos to human sacriﬁce by barbarians.61 In all these cases we may assume the inﬂuence of Kronos’ mythical devouring of his children; in fact,
 
 54
 
 According to Burkert, Kleine Schriften II, 158, the festival also spread to Cyrene, but his source Macrobius (Sat. 1.7.25) refers to the Saturnalia, not the Kronia, since he explains: mellis et fructuum repertorem Saturnum aestimantes. 55 [Plutarch], Hom. 1.4.3 Kindstrand also mentions the festival for Thebes, but note the doubts of Wilamowitz, Kleine Schriften V.2, 163. 56 For the Athenian Kronia see Demosthenes 24.26 and scholion ad loc.; Philochoros FGrH 328 F 97 with Jacoby ad loc.; B. D. Meritt and J. S. Traill, The Athenian Agora XV. Inscriptions: The Athenian Councillors (Athens, 1974) no. 81.6 where [sunet°lesa]n tå Kr[Ònia] is convincingly restored in an Athenian prytany inscription of 267/6 B.C.; Machon apud Athenaeus 13.581a; Accius, Annales 3, ed. E. Courtney, The Fragmentary Latin Poets (Oxford, 1993) 58. Courtney follows K. Latte, Römische Religionsgeschichte (Munich, 1960) 254 in thinking that the Saturnalia became a slave festival only in 217 B.C., but Latte, Courtney and Versnel, Transition and Reversal, 136–227 (‘Saturnus and the Saturnalia’) have all overlooked the early testimony of Plutarch, Life of Pyrrhus, 20. 57 Such rituals of reversal are well known, widely attested and admirably studied by Versnel, Transition and Reversal, 89–227. 58 Porphyry, Abst. 2.54, quoted by Eusebius, Praep. Ev. 4.16.1 and De Laude Constant. 13.7.6; Theodoretus, Graec. aﬀ. cur. 7.41, cf. D. Hughes, Human Sacriﬁce in Ancient Greece (London and New York, 1991) 124f. 59 Istros FGrH 334 F 48; Eus. Praep. Ev. 4.16.7, cf. Graf, Nordionische Kulte, 417. 60 Kleitarchos FGrH 137 F 9; Diodorus Siculus 5.66.5, 13.86.3; 20.14.6; Curtius Rufus 4.3.23; Plutarch, M. 171C, 552A, 942C; Tertullian, Apol. 9.2; Porphyry, Abst. 2.27. For these much debated sacriﬁces see most recently E. Lipinski, ‘Sacriﬁces d’enfants à Carthage et dans le monde sémitique oriental’, in idem (ed.), Studia Phoenicia VI: Carthago (Leuven, 1988) 151–85; S. Moscati and S. Ribichini, Il sacriﬁcio dei bambini: un aggiornamento (Rome, 1991); S. Brown, Late Carthaginian Child Sacriﬁce and Sacriﬁcial Monuments in Their Mediterranean Context (Sheﬃeld, 1992); Versnel, Transition and Reversal, 101; K. Koch, ‘Molek astral’, in A. Lange et al. (eds.), Mythos im Alten Testament und seiner Umwelt (Berlin and New York, 1999) 29–50; C. Grottanelli, ‘Ideologie del sacriﬁcio umano: Roma e Cartagine’, Arch. f. Religionsgesch. 1 (1999) 41–59. 61 Sophocles F 126 Radt; note also TGrF Adesp. 233 Snell-Kannicht.
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 an imperial inscription still calls him ‘Kronos the child-eater’ (teknophagos: SEG 31.1285). In Egypt, the cult of Kronos was established virtually right from the beginning of the foundation of Alexandria, and his festival remained popular into Late Antiquity. However, this is a diﬀerent case from the others, since in Egypt Kronos had been identiﬁed with Geb, the Egyptian god of the earth.62 The diﬀerence is also clearly demonstrated by Egyptian onomastics, where we can ﬁnd dozens of examples of theophoric names like Kronides, whereas such names are virtually absent from the rest of Greece.63 Apart from the Kronia, we have only a few testimonies regarding a cult of Kronos. In Athens there was a temple of Kronos and Rhea; on Sicily Kronos had a sanctuary in Leontini and appears on coins of Himera, and in Lebadeia Kronos received a preliminary sacriﬁce before Zeus.64 The only place where Kronos received more than passing attention was Olympia. Here, was a hill named after Kronos; sacred oﬃcials, called Basilai, sacriﬁced to Kronos at the spring equinox, and there was an altar for Kronos and Rhea. His worship must have started at an early stage, since an inscription on the rim of an Olympian cauldron of ca. 550 B.C. already mentions ‘Regulation of the sacriﬁces for Kronos for the theokolos (priest)’.65 From this short survey we can conclude that originally Kronos was worshipped only in Southern Ionia and neighbouring islands, the very limited area where his festival, the Kronia, had been prominent enough to give its name to the month in which it was celebrated. Other occurrences can be satisfactorily explained as inﬂuences
 
 62 This has escaped Burkert, Versnel, and D. Frankfurter, Religion in Roman Egypt (Princeton, 1998) 57 (who thinks of the Egyptian gods Sobek or Petbe). 63 Cult and festival: Diocles apud Athenaeus 3.110b; Macrobius, Sat. 1.7.14–5; see also POxy. 1.122, 7.1025. Geb: C. E. Holm, Griechisch-Ägyptische Namenstudien (Uppsala, 1936: Geb and Kronos); H. te Velde, ‘Geb’, in Lexikon der Ägyptologie II (Wiesbaden, 1979) 427–9; R. Parker, ‘Theophoric Names and Greek Religion’, in S. Hornblower and E. Matthews (eds.), Greek Personal Names (Oxford, 2000) 53–79 at 58 (absence of Kronos in Attic onomastics). 64 Athens: Pausanias 1.18.7; note also F. Sokolowski, Lois sacrées des cités grecques. Supplément (Paris, 1962) no. 52.23. Leontini: Ibycus S 220 Davies. Himera: LIMC s.v. Kronos, 1–2. Lebadeia: Pausanias 9.39.3. 65 Hill: Pindar, Ol. 5.17, 6.64, 9.3; Dion. Hal. Ant. 1.34.3; Pausanias 5.21.2, 6.19.1 and 20.1–2. Basilai: Pausanias 6.20.1. Altars: Herodorus FGrH 31 F 34. Rim: SEG 42.373.
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 from this original area (Athens and Rhodos) or inﬂuences from Homer and Hesiod (Leontini, Himera,66 Lebadeia and Olympia).67 Although we know some details of the Kronia ritual, it is still unclear whether or in what way this ritual was associated with the myth of Kronos and the Titans. In this respect, a recent discovery can help us to advance our knowledge. In 1983 a Hurrian-Hittite bilingual (ca. 1400 B.C.) was found in Hattu“a with an Epic of Release, that is, the release of slaves and the remission of debts, such as we know from the Hebrew Jubilee festival (Leviticus 25).68 The bilingual does not mention the ritual itself, but only supplies the accompanying myth. In this myth the highest god of heaven, Tessub, meets with the Sun goddess of the Earth, Allani, for a meal in which also the ‘primeval gods’, who had been banished to the underworld, participate; they sit even at the right hand of Tessub. The celebration of the temporary suspension of the cosmic order surely accompanied the temporary suspension of the social order on earth. In other words, the myth with the ‘primeval gods’ will have been associated with a ritual of reversal between masters and slaves. Now the Titans were also called ‘the old gods’,69 old and/or dumb people were insulted as Kronoi, and Attic comedy used expressions such as ‘older than Kronos’ and ‘older than Kronos and the Titans’.70 Evidently, the antiquity of this divine generation had become proverbial at a relatively early stage of the tradition. The Titans thus can be legitimately compared to the Hurrian ‘primeval’ gods. The mention of the city of Ebla in the Hurrian/Hittite epic shows that the origin of this ‘ritual of reversal’ has to be looked for in
 
 66 Bob Fowler ( per email) suggests that the case of Himera could be eventually due to a Euboean connection, since Himera was founded from Messana, which in its turn was founded from Campanian Kyme, itself a Chalcidian foundation. Alternatively, there could have been inﬂuence from the Carthaginian child sacriﬁces (note 60). 67 It may be observed in passing that this result does not support the elaborate conclusions which Versnel, Transition and Reversal, 15–88, has drawn regarding the relationship between myth and ritual on the basis of the Kronos myth. 68 See now E. Neu, Das hurritische Epos der Freilassung I (Wiesbaden, 1996); S. de Martino, ‘Il “canto della liberazione”: composizione letteraria bilingue hurrico-ittita sulla distruzione di Ebla’, Parola del Passato 55 (2000) 269–320. 69 West on Hesiod, Theog. 486; Schol. Lycophron 1191; Schol. on Lucian 24.23 Rabe. 70 Aristophanes, Birds 469; Philonides F 17 (?) K.-A.; PCG Adesp. F 573, 607, 610, 676, 751 K-A; Strabo 14.2.21; Suetonius, Peri blasphêmiôn, 198 Taillardat; Diogenes Laertius 2.111; Hesychius k 4190 Latte.
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 Northern Syria and from there travelled to the Hittites. Given the similarity between the rituals, it is not too adventurous to connect the North Syrian ritual with the Kronia in Ionia.71 In fact, we have an excellent parallel for such a Greek borrowing from North Syria. As recent ﬁndings have demonstrated, the ritual of the scapegoat originated in exactly the same area, was also taken over by the Hittites and, like the Kronia, also arrived in Ionia. Here, one of its earliest attestations is in Hipponax’ hometown of Kolophon—precisely one of the few cities that ﬁrst celebrated the Kronia.72 An origin of the Titans from North Syria perhaps gains additional support from its etymology. Admittedly, the close connection of the Titans with Kronos who is always called ‘king’,73 the stress on kingship in the Derveni Papyrus, and the prominence of royal succession in our story, seems to support those scholars who connect the term with two pre-Greek glosses: titênê, ‘queen’ and titax, ‘ruler, king’.74 However, if this group of words is to be connected with the name of the Titans, that meaning had become lost to the Greeks themselves, who clearly thought otherwise. Hesiod (Theog. 209) connects the name with Greek titainô, ‘to stretch’, although it is not clear what he means,75 whereas later explanations connect the term with tinô, ‘to pay a price’, thus referring to the eventual fate of the Titans (above). In Late Antiquity the name of the Titans was even connected with plaster, titanos, since in the Orphic version (§ 3) the Titans plastered themselves before attacking Dionysos.76 Walter Burkert has taken a diﬀerent road. He connects the name Titan with Akkadian titu, clay’, which is reﬂected in Greek titanos,
 
 71 As is persuasively suggested by Burkert, Kleine Schriften II, 164, overlooked by De Martino, ‘Il “canto della liberazione”’. 72 See my ‘Scapegoat Rituals in Ancient Greece’, in R. Buxton (ed.), Oxford Readings in Greek Religion (Oxford, 2000) 271–93 and ‘The Scapegoat between Hittites, Greeks, Israelites and Christians’, in R. Albertz (ed.), Kult, Konﬂikt und Versöhnung (Münster, 2001) 175–86. 73 Versnel, Transition and Reversal, 95, 99; add perhaps Anon. Dor. F 9 K.-A. 74 Aeschylus F 36b2II 9 (?), 272 Radt; Hesychius s.v. titax; A. Nehring, ‘Griech. t¤taj, titÆnh und ein vorgriechisches k-suﬃx’, Glotta 14 (1925) 153–92; Furnée, Die wichtigsten konsonantischen Erscheinungen, 191, 290, 373. 75 Hesiod, Theog. 207–10 and West ad loc.; Y. Duhoux, ‘Le caractère des Titans— A propos d’une “étymologie” hésiodique’, in M. Hoﬁnger et al. (eds.), Recherches de philologie et de linguistique (Louvain, 1967) 35–46 (hardly persuasive). 76 For these ancient explanations see Wüst, ‘Titanes’, 1492–3; see now also A. Bernabé, ‘La Teogonia de Epimenide’, in Epimenide cretese (Naples, 2001) 195–216 at 202–3.
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 since ﬁgurines representing the Mesopotamian equivalents of the Titans who were used for magic or in oaths were made of clay. However, even Burkert himself considers this a ‘daring hypothesis’.77 On the other hand, he also draws attention to the fact that the mythical ancestor of the kings in Ugarit is called Ditanu. Subsequent research has pointed out that Ditanu seems to refer to a mythical group, the mythical royal ancestors. Given the eventual origin of the Titans from North Syria, an etymological connection with these Ditanu is not impossible—even though there is very little known about these royal ancestors.78 It is time to reach a conclusion. What can we now say about the origin and development of the Titans and the Titanomachy on the basis of our discussion? It is clear that Apollodorus made use of Hesiod in his version of the Greek divine Urgeschichte, but also used material from an earlier poem, the Titanomachy, which told the coming into being of the Greek pantheon. This poem contained material older than that of Homer and Hesiod, like such frivolous and unenlightened details as a dancing Zeus or a hippomorphic mating, but also the lottery, Aigaion and the names of the mares of the sun. However, as West has shown, the Titanomachy cannot be dated earlier than the later seventh or the sixth century.79 Consequently, the poet of this poem took some of his material from an older treatment of the Titanic struggle. I would like to suggest that this older treatment, which also inﬂuenced Homer and Hesiod, was the myth belonging to the ritual of the Kronia in the area where this festival originated. It well ﬁts this hypothesis that West has persuasively identiﬁed Eumelus F 18B = 4D (dub.), which says that Zeus was born in Lydia, as a fragment of the Titanomachy about Zeus’ birth on Mt Sipylos: the place of birth perfectly suits the identiﬁed area (Samos, Magnesia etc.). The myth derived the Titans from North Syria and the general scheme of the
 
 77 W. Burkert, The Orientalizing Revolution (Cambridge Mass., 1992) 94–5 and Die Griechen und der Orient (Munich, 2003) 39f. 78 Burkert, Orientalizing Revolution, 204 note 28, overlooked by A. Annus, ‘Are there Greek Rephaim? On the etymology of Greek Titans’, Ugarit-Forschungen 31 (1999) 13–30, whose own exposition suﬀers from an overall lack of knowledge of ancient Greece. 79 West, ‘‘Eumelus’,’ 110–11, who on pp. 111–18 also lists other older motifs in the poem.
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 Succession motif from, eventually, the Hittite-Hurrian Kumarbi Cycle,80 whereas additional motifs were derived from Atrahasis.81 As the Song of Kumarbi is the ﬁrst song of the Kumarbi Cycle,82 and Homer took some of his Oriental material from the beginning of Atrahasis and Enumah elish, poems which were especially popular in school curricula, it is not improbable that this material eventually derived from visits to an Oriental school,83 although a consultation of books cannot be wholly excluded.84 However this may be, it is clear that the poet who composed the ﬁrst Greek poem about the battle of the Olympians against the Titans used an Oriental model that he adapted for his audience by ﬁlling in the collectivity of the ‘old gods’ with Greek names. Both the relatively young name of Hyperion (above) and the recent entry of Kronos into Ionian epic (above) suggest that this must have happened virtually at the same time as the taking over of the ritual from North Syria, in the later eighth century, most likely during the era of the Assyrian Drang nach Westen when contacts with and borrowings from the Orient increased.85 The date also gains support from at least one performance of this material that has left its imprints on the text. Although Eumelus, the author of the Titanomachy, came from Corinth, there is very little Corinthian about the text. However, the connection of Aigaion with Euboea (above) points to that stage of Greek epic during which Euboea was an important centre; consequently, the myth (poem) of the Titanic struggle passed through Euboea before reaching Corinth. Evidently, the myth (poem) originated in that early stage of Greek epic before the cultural centre had shifted
 
 80 For this Cycle see most recently V. Haas, Geschichte der hethitischen Religion (Leiden, 1994) 82–99; F. Pecchioli Daddi, ‘Lotti di dèi per la supremazia celeste’, in S. Ribichini et al. (eds.), La questione delle inﬂuenze vicino-orientali sulla religione greca (Rome, 2001) 403–11. 81 S. R. West, ‘Prometheus Orientalized’, Mus. Helv. 51 (1994) 129–49 at 145–9. 82 H. Hoﬀner, ‘The Song of Silver’, in E. Neu and C. Rüster (eds.), Documentum Asiae Minoris Antiquae (Wiesbaden, 1988) 143–66. 83 Burkert, Orientalizing Revolution, 95; for another example add now J. H. Huehnergard and W. H. van Soldt, ‘A Cuneiform Lexical Text from Ashkelon with a Canaanite Column’, Israel Expl. J. 49 (1999) 184–92. 84 A. Millard, ‘Books in the Late Bronze Age in the Levant’, Israel Or. Stud. 18 (1998) 171–81. 85 West, East Face, 614–6; R. Rollinger, ‘The ancient Greeks and the impact of the Ancient Near East: Textual evidence and historical perspective (ca. 750–650 B.C.)’, in R. M. Whiting (ed.), Mythology and Mythologies (Helsinki, 2001) 233–64.
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 from the islands to Corinth and Sparta on the Peloponnese in the ﬁrst decades of the seventh century.86 Already in the 1930s it was noticed that Hesiod, along ways which are still obscure to us, had derived part of his material from the Song of Kumarbi. Nilsson only hesitatingly accepted the derivation,87 but subsequent investigations, particularly those by Walter Burkert and Martin West,88 have shown the great indebtedness of Archaic Greek poets to their Oriental colleagues. The myth and ritual of Kronos and his Titans, then, are one more example of the fascination that the Orient exerted on Archaic Greek culture.89 3. The Titans and anthropogony In later times, several communities in Greece tried to appropriate the famous struggle of the Titans. In this game of mythological oneupmanship, Eretria claimed that its eponymous ancestor was a Titan, and the Aetolian poet Nicander probably made Aetolia into the Ursitz of the Titans.90 We know a bit more about Athens. Here, when discussing the Titans at the opening of their Atthides, local historians mentioned that ‘the whole’ (of Greece?) or ‘Attica’ was called ‘land of the Titans’. It was named after an eponymous hero ‘Titenios, one older than the Titans, who lived near Marathon and who alone did not ﬁght against the gods’.91 Jacoby suggests that these Titans were not the canonical ones but ‘divine beings in a wider sense, of very
 
 86 See the perceptive observations of Burkert, Kleine Schriften I, 127–37 (‘Der Odyssee-Dichter und Kreta’). For the importance of Euboea for early epic see M. L. West, ‘The Rise of the Greek Epic’, J. Hell. Stud. 108 (1988) 151–72 at 166–9; C. J. Ruijgh, ‘La date de la création de l’alphabet grec et celle de l’épopée homérique’, Bibl. Orient. 54 (1997) 533–603 at 595–7. 87 M. P. Nilsson, Geschichte der griechischen Literatur I (Munich, 19673) 515f. 88 Burkert, Orientalizing Revolution and West, East Face, to be read with K. Dowden, ‘West on the East: Martin West’s East Face of Helicon and its forerunners’, J. Hell. Stud. 121 (2001) 167–75 and N. Wasserman, Scripta Classica Israelitica 20 (2001) 261–7; see now also Ribichini, La questione delle inﬂuenze vicino-orientali sulla religione greca. 89 For a diﬀerent and, in my view, less persuasive analysis see M. L. West, ‘Hesiod’s Titans’, J. Hell. Stud. 105 (1985) 174–5, who connects the origin of the Titans with Delphi. 90 Eretria: Eustathius on Iliad II.537. Aetolia: Nicander FGrH 271–2 F 4–5 with Jacoby ad loc. 91 Philochoros FGrH 328 F 74; Istros FGrH 334 F 1. Jacoby suggests that the motif of Titenios’ neutrality in the war derives from Hesiod (Theog. 392ﬀ .), but it rather seems to have been inspired by the neutral role of Okeanos (§ 2).
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 great age, prior not only to the Olympic gods but perhaps also to the Titans of Hesiod’.92 This seems unnecessary. What we clearly have here is an Attic attempt to claim a hero even older than the Titans. More indirectly, the local historian Phanodemos also claimed a Titanic origin for the Hyperboreans. As he probably mentioned these in his discussion of Delos in which he tried to prove that the island with its important cult of Apollo had been dependent on Athens from the earliest times, his was probably another attempt at claiming the Titans for Athens.93 In these cases, it is clearly the perceived hoary antiquity of the Titans that facilitated the appropriations. This antiquity probably caused the Titans to be connected with anthropogony at an early stage of Greek history. Greek culture had a tradition of local Urmänner (not: Urfrauen),94 which was so ﬁrmly entrenched that early Greek cosmogonies talk about the coming into being of cosmos and pantheon, but do not mention the creation of man.95 However, Hesiod mentions that Iapetos was the father of Prometheus and Epimetheus, ‘who from the very beginning was an evil for grain-eating men, since he was the ﬁrst to receive from Zeus a woman, a virgin’ (Theog. 512–4). According to West (ad loc.), Epimetheus’ ‘name is evidently invented as the opposite of Prometheus’. Is this likely? For Hesiod, the ﬁrst woman was Pandora, but she clearly is a Thessalian import in an existing story.96 Now in an interesting fragment of his Corinthiaca, the poet Eumelus, whom some sources also credit with the authorship of the Titanomachy,97 mentions that Corinth took its alternative name from ‘Ephyra, the daughter of Okeanos and Tethys’ (F 1bD = 1B). She became the wife of Epimetheus, although according to a diﬀerent tradition, Ephyra was the daughter of Epimetheus:98 a similar confusion can be found in the case of Pandora.99 The fragment demonstrates that Pandora replaces (or is 92
 
 Jacoby on Philochoros FGrH 328 F 74. Phanodemos FGrH 325 F 29, cf. Jacoby on Phanodemos F 2. 94 M. Luginbühl, Menschenschöpfungsmythen. Ein Vergleich zwischen Griechenland und dem Alten Testament (Berne, 1992) 136–43; Bremmer, ‘Pandora or the Creation of a Greek Eve’, in G. P. Luttikhuizen (ed.), The Creation of Man and Woman (Leiden, 2000) 19–33 at 19. 95 For Greek cosmogonies see most recently Burkert, Kleine Schriften II, 230–47. 96 Bremmer, ‘Pandora’, 32f. 97 For the Corinthiaca see now West, ‘‘Eumelus’,’ 118–26. 98 Eumelus FGrH 451 F 1b = Eumelus F 1b Fowler. 99 Bremmer, ‘Pandora’, 31f. 93
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 modelled on) an older primeval woman, who is also married to Epimetheus. Moreover, it makes it improbable that Epimetheus was invented as the opposite of Prometheus: his role is too important to accept such a suggestion. Did Eumelus also use Prometheus in his myths? This cannot be proved with certainty but is not impossible, since Prometheus originally belongs to the Peloponnese as is already shown by Hesiod’s location of the match between Zeus and him in Sicyon100—another example of a local performance that has left its mark on a text. Moreover, Epimetheus, as husband of the ﬁrst woman, is the ancestor of the human race, whose main benefactor is his brother Prometheus, who from the ﬁfth century onwards was also considered a Titan and creator of mankind.101 As in Greece the primeval stage of mankind is clearly closely connected with these two sons of the Titan Iapetos, one may wonder whether there is, somehow, not a connection with Japheth’s own role as ancestor (§ 1). The primordial couple Okeanos and Tethys also occurs in the Iliad (XIV.201), where they derive from the couple Apsu and Tiamat in the Babylonian Enuma elish (1.4: the beginning!).102 It could well be that Eumelus followed here a tradition that is also found in an old tale retold by Plato in his Timaeus (40e), that Okeanos and Tethys are the children of Uranos and Gaia, but parents of Kronos and Rhea. It is even conceivable that the order Aither—Uranos and Gaia— Okeanos and Tethys—Kronos and Rhea was the order used by Eumelus, if it was him, in the Titanomachy. Like Homer, then, Eumelus seems to have used, directly or indirectly, some of the main Oriental epics. The reason why the early Greeks connected the origin with humankind with the Titans is not crystal clear, but it seems not impossi-
 
 100 For Prometheus see most recently P. Pisi, Prometeo nel culto attico (Rome, 1990); West, ‘Prometheus Orientalized’; J.-R. Gisler, LIMC VII.1 (1994) s.v. Prometheus. For the importance of Sicyon in the Archaic Age see Visser, Homers Katalog, 162–3, 169–70. 101 Titan: Pindar, P. 4.29; Sophocles, OR 55; Euripides, Ion 455, Phoen. 1122. Creator: Aristophanes, Birds 686; Plato, Protagoras 320d; Philemon, fr. 93 and Adespota, fr. 1047 K.-A.; Menander, fr. 508 K.-A.; Heraclides Ponticus, fr. 66ab Wehrli2; Callimachus, fr. 493 Pfeiﬀer; Herondas 2.28; Horace, C. 1.16.13–6; Paus. 10.4.4; Pap.Lugd.Bat. XXV.16 (a fourth-century wax tablet with an alphabetic acrostic on Prometheus’ creation of mankind). 102 See most recently Burkert, Orientalizing Revolution, 92–3 and Die Griechen und die Orient, 37 (to be read with the reservations of West, East Face, 147 note 20), accepted by Janko on Iliad XIV.200–7; neither mentions the fragment of Eumelus.
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 ble that older, mainland traditions merged with the new mythology from the Orient. In any case, the connection of the Titans with anthropogony now remained canonical, since in the sixth-century Homeric Hymn to Apollo the poet invokes Uranos, Gaia and the ‘divine Titans, who live under the earth somewhere in big Tartarus, from whom are mortals and gods’ (334–6). This general statement is followed by ‘Titans, splendid children of Gaia and Uranos, ancestors of our fathers’ in one of the Orphic Hymns (37.1–2), dating to the ﬁrst centuries A.D., but certainly deriving from older Orphic traditions. It is much more diﬃcult to determine to what extent this conception played a role in the Orphic myth (myths?) of anthropogony that started to appear in a veiled form in our texts from the middle of the ﬁfth century onwards.103 After a somewhat allusive summary by Proclus (In Plat. Rempublicam ii.338.10 Kroll = OF 224) to the already mentioned derivation of mankind from the Titans, we unfortunately ﬁnd this myth in its most detailed form only in the sixth-century philosopher Olympiodorus, who relates that Dionysos succeeded Zeus, but was torn apart and eaten by the Titans. When Zeus struck them with his thunderbolt, mankind originated from the soot deposited by the smoke arising from the Titans. That is why we should not commit suicide: our body partakes in Dionysos.104 When did this myth of the Titans’ attack on Dionysos originate?105 Pausanias mentions a ‘Titanic’ conspiracy against Dionysos as a piece of local mythology of Patrai (7.18.3)—surely an example of local appropriation of a pan-Hellenic myth—but ascribes the origin of this
 
 103
 
 For the most recent views on Orphism see R. Parker, ‘Early Orphism’, in A. Powell (ed.), The Greek World (London and New York, 1995) 483–510; W. Burkert, ‘Die neuen orphischen Texte: Fragmente, Varianten, ‘Sitz im Leben’,’ in W. Burkert et al. (eds.), Fragmentsammlungen philosophischer Texte der Antike (Göttingen, 1998) 387–400 and Die Griechen und die Orient, 79–106; J.-M. Roessli, ‘Orpheus, Orphismus und die Orphiker’, in M. Erler and A. Graeser (eds.), Philosophen des Altertums I. Von der Frühzeit bis zur Klassik (Darmstadt, 2000) 10–35; C. Calame, ‘Orphik, Orphische Dichtung’, in Der neue Pauly 9 (2000) 58–69; A. Bernabé and A. Jiménez San Cristóbal, Instrucciones para el Más Allá (Madrid, 2001); Bremmer, The Rise and Fall of the Afterlife (London and New York, 2002) 15–24 (text), 141–4 (notes); a new translation of the main fragments, A. Bernabé, Hieros logos. Poesía órﬁca sobre los dioses, el alma y el más allá (Madrid, 2003). 104 Olympiodorus, In Phaedonem, 3.6–14 (= OF 220), discussed in detail by L. Brisson, Orphée et l’Orphisme dans l’Antiquité gréco-romaine (Aldershot, 1995) VI.190–3. 105 For a fuller discussion than given here see now A. Bernabé, ‘La toile de Pénélope: a-t-il existé un mythe orphique sur Dionysos et les Titans?’, Rev. d’Hist. Rel. 219 (2002) 401–33.
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 myth to Onomacritus (8.37.4). This cannot be true, as Linforth saw,106 but the myth almost certainly seems to go back to the ﬁfth century and is already alluded to by Pindar (fr. 133 Maehler), Plato (Meno 81bc, Laws 3.701bc, 854b), a newly discovered Orphic tablet from Pherae, and Xenocrates (fr. 20 Heinze = 219 Isnardi Parente).107 Burkert suggests that, in some ways, the myth is connected to Oriental traditions of the creation of man from a rebellious god in Enuma elish and Atrahasis.108 In the case of the latter epic, recent publications of new fragments have now shown that the slaughtered god was indeed the rebellious god, as was the case in the former.109 Such an Oriental derivation is not at all improbable in Orphic myth, since also Zeus’ swallowing of the phallus of the ﬁrst cosmic king in the Derveni Papyrus (Col. XIII.4) is clearly related to a similar act in the Kumarbi Cycle.110 On the other hand, there is no explicit mention of anthropogony in earlier Orphic texts, and we may have to reckon with developments of the myth in the course of time.111 Given the marginal position of the motif of anthropogony in Greek culture and the growing confusion of the Titanomachy with the Gigantomachy since the ﬁfth century,112 it is perhaps not surprising that in due time the Giants took the place of the Titans in the creation of humankind. And indeed, according to Ovid’s Metamorphoses, Terra (Gaia?) created a propago contemptrix superum saevaeque avidissima caedis (1.160–1) after the blood of the Giants had ﬂooded the earth.
 
 106
 
 I. Linforth, The Arts of Orpheus (Berkeley and Los Angeles, 1941) 350–3. E. R. Dodds, The Greeks and the Irrational (Berkeley and Los Angeles, 1951) 155–6; F. Graf, Eleusis und die orphische Dichtung Athens (Berlin and New York, 1974) 74–5; SEG 45.646, cf. P. Chrysostomou, Hê Thessalikê thea En(n)odia hê Pheraia thea (Athens, 1998) 208–20, with photo (ﬁg. 32b). 108 Burkert, Orientalizing Revolution, 126–7 and Die Griechen und die Orient, 103f. 109 A. R. George and F. N. H. Al-Rawi, ‘Tablets from the Sippar Library. VI. Atrahasis’ Iraq 48 (1996) 147–90; B. Böck and I. Márquez Rowe, ‘MM818: A New LB Fragment of the Atra-hasis I’, Aula Orientalis 17–18 (1999–2000) 167–77. 110 Thus, convincingly, Burkert, Die Griechen und die Orient, 99–100; for the Hittite original see most recently the discussion by J. V. García Trabazo, Textos religiosos hititas (Madrid, 2002) 167. 111 Cf. Brisson, Orphée et l’Orphisme, Ch. VII.496f. 112 Wilamowitz, Kleine Schriften V.2, 168–9; W. Speyer, ‘Gigant’, RAC 10 (1978) 1247–75 at 1250. On the Giants see most recently L. Giuliani, ‘Die Giganten als Gegenbilder der attischen Bürger im 6. und 5. Jahrhundert v. Chr.’ and C. MadernaLauter, ‘Unordnung als Bedrohung. Der Kampf der Giganten gegen die Götter in der Bildkunst der hellenistischen und römischen Zeit’, in T. Hölscher (ed.), Gegenwelten zu den Kulturen Griechenlands und Roms in der Antike (Munich and Leipzig, 2000) 263–86 and 435–66, respectively. 107
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 This generation was destroyed by the Flood, but its two survivors, Deucalion and Pyrrha, thus were straight descendants of the Giants. At this point Ovid probably draws upon a Hellenistic tradition since, in an oration oﬀering diﬀerent views about life, Dio mentions that a certain Charidemus considered that ‘all human beings are of the blood of the Titans’ (30.10). Dio himself rather accepts the view of a ‘peasant’ that ‘the human race is from the gods, not from Titans or from Giants’ (30.26). A scholiast on Oppian’s Halieutica (5.1) conﬁrms that Ovid was not alone in his ideas, since ‘some people say that we are from the blood of the Titans who fought with the heavenly gods’, but he also mentions the Orphic view that we are from the ‘bloody gore’ of the Titans. In this area there clearly was a lot of room for variation, since the Orphic Argonautica (19–20) ascribed the birth of humans not to the blood but to the seeds of the Giants. This very limited number of testimonies demonstrates that the Orphic version of the Titans’ inﬂuence on anthropogony did not greatly inﬂuence Greek culture. The old tradition of autochthony remained ﬁrmly entrenched and it would last till the arrival of Christianity before a diﬀerent view of man’s coming into the world would gradually start to prevail. 4. The Jews and the Titans At this point some readers may wonder what the Titans have to do with the fallen angels! I will not claim that they should occupy a central position in this book, but in this ﬁnal section I hope to demonstrate that the Titans do indeed play a minor role in the history of the fallen angels. When in the last centuries B.C. the Jews started to confront Greek culture and to fuse Biblical and Greek mythology, they also appropriated the myth of the Titans. Knowledge of the myth is already attested as early as Pseudo-Eupolemus (ca. 200 B.C.), who identiﬁed Babylonian Bel with Greek Kronos,113 but incidental references to the Titans occur in various Greek translations of originally Hebrew texts. In the Septuagint, the ‘Valley of the Rephaim’ (2 Samuel 23.13)
 
 113 Pseudo-Eupolemus apud Alexander Polyhistor FGrH 724 F 1. For the date see most recently E. Gruen, Heritage and Hellenism (Berkeley, Los Angeles, London, 1998) 146–8.
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 alternates with the ‘Valley of the Titans’ (2 Samuel 5.18, 22), and the same alternation occurs in the textual tradition of Flavius Josephus’ rewriting of the passage (Ant. 7.71). The Greek version of Judith (ca. ﬁrst century A.D.) lets the heroine sings in the hymn of praise after her victory: ‘nor did the sons of the Titans strike him (Holophernes) down, nor did towering Giants set upon him’ (16.6); the Antiochene version of the Old Testament (dating to the ﬁrst centuries of our era) mentions Titans in 2 Samuel, but gives ‘Valley of the Giants’ in 1 Chronicles (11.15 Hex),114 and, ﬁnally, the Greek version of 1 Enoch 9.9 has: ‘the daughters of men brought forth from them sons, giants’, but the Gizeh fragment translates ‘giants’ with ‘Titans’, whereas Syncellus (ca. A.D. 800), who is perhaps closer to the Greek original, has ‘Giants’115—all are interesting illustrations of the already mentioned confusion between the Titanomachy with the Gigantomachy (§ 3).116 A much more detailed example of Jewish knowledge of the myth of the Titans can be found in the Third Sibylline Oracle (105–58). Here the Sibyl relates that after the collapse of the Tower of Babel, during the tenth generation of mankind after the Flood, three brothers (Kronos, Titan and Iapetos) together ruled the earth, each over a third part. After the death of their father Ouranos they started to ﬁght with the result that Kronos became sole king. However, he had to promise Titan that he would not father any sons. As he broke his promise, the Titans (plural) swallowed his sons except for Zeus, Poseidon and Hades, whom their mother Rhea had sent to safe places. When this became known, a war arose between the sons of the Titans with the sons of Kronos, in which both parties perished. After the war God established the Egyptian kingdom, then the Persian Kingdom and, ﬁnally, the Roman Empire. According to John Collins, the oracle derives from Egyptian Judaism around 163–145 B.C., although recent discussions are more reticent
 
 114 For these versions see N. Fernandez Marcos and J. R. Busto Saiz, El texto antioqueno de la Biblia griega I: 1–2 Samuel (Madrid, 1989) and III: 1–2 Crónicas, ed. N. Fernandez Marcos (Madrid, 1996). 115 For the texts of Syncellus and the Gizeh fragment, which was found in Akhmim, see M. Black, Apocalypsis Henochi Graece (Leiden, 1970) 23–24 and The Book of Enoch or 1 Enoch (Leiden, 1985) 132. 116 The wavering between Giants and Titans can also be found in two manuscripts of Josephus, Ant. 7.4.1.
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 and less sure about the exact moment of composition.117 Yet this part can certainly still date from the middle of the second century, in any case well before Vergil and Horace made use of the Oracles, although the ﬁnal redaction must postdate the Battle of Actium.118 The passage itself is a fairly rationalised version, in which the Titans symbolise the old order that had to be destroyed before God could establish the present world. This is a good adaptation of the Greek tradition where Zeus founds the present order after the hybris of the Titans. The intriguing resemblance of Iapetos and Japheth (§ 2) may have helped to draw the attention of the Jews to this passage. Given its euhemeristic colour, it is not surprising to ﬁnd that the version is a straight derivation from the famous Sacred History of Euhemerus (ca. 300 B.C.).119 His work was very inﬂuential on the third-century Dionysius Scytobrachion’s Libyan Stories, which also used the struggle between Zeus and the Titans.120 These authors show that this theme had become attractive again in the third century B.C.: the wars between the successors of Alexander the Great must have lent Zeus’ struggle an unsuspected actuality. Its attraction to Jews is proved not only by the Third Sibylline Oracle, but also by the fact that in their rewriting of the division of the earth in Genesis 10 the authors of Jubilees (ca. 150 B.C.: cc. 8–9) and the Apocryphon of Genesis (ca. 50 B.C.: 1QapGen ar XVI–XVII) display exactly the same scheme as the Third Sibylline Oracle. Their common third-century (?) source will have been equally inspired by Euhemerus and contemporary events.121 Titans also occur in the ﬁrst book of the Sibylline Oracles (307–23) where they are the seventh generation after the creation. As in the
 
 117 J. Collins, ‘The Development of the Sibylline Tradition’, ANRW II.20.1 (Berlin and New York, 1987) 421–59 at 447, followed by H. Merkel, Sibyllinen = Jüdische Schriften aus hellenistisch-römischer Zeit V.8 (Gütersloh, 1998) 1962. Diﬀerently: Gruen, Heritage and Hellenism, 269–90 = (more or less) ‘Jews, Greeks, and Romans in the Third Sibylline Oracle’, in Goodman, Jews in a Greco-Roman World, 15–36; J.-D. Gauger, Sibyllinische Weissagungen (Darmstadt, 1998) 440–51. 118 For Sibylline inﬂuence on these Roman poets see C. W. Macleod, Collected Essays (Oxford, 1983) 218–9; R. G. Nisbet, Collected Papers on Latin Literature, ed. S. J. Harrison (Oxford, 1995) 48–52, 64–5, 73–4, 163–4. 119 Compare Euhemerus FGrH 63 F 14 = Euhemerus F 54 Winiarczyk. 120 J. Rusten, Dionysius Scytobrachion (Opladen, 1982) 109. 121 See the detailed comparison in J. T. A. G. M. van Ruiten, Primaeval History Interpreted. The Rewriting of Genesis 1–11 in the Book of Jubilees (Leiden, 2001) 332–7, who notices the common source but does not mention the inﬂuence of Euhemerus.
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 Third Oracle, they are described as mortals, but also as future rebels. Their eventual fate, unfortunately, has to remain unclear, since instead of a version of the battle against the Titans a Christian redactor interpolated a Christian prophecy at this point. Once again, it is impossible to put an exact date to this version, but in this case, too, a date somewhere in the second century B.C. is not impossible. As the myth of the Titans was evidently known in Jewish circles, we can now turn to the few references to the theme of the Fallen Angels that seem to presuppose a more detailed knowledge of the myth.122 In Jubilees, the announcement of the Flood and the rescue of Noah is followed by the judgements against the angels, the giants, again the angels and, ﬁnally, by the new nature (5.4–12). As regards the angels, the Lord ‘commanded that they be uprooted from all their dominion. And he told us to bind them in the depths of the earth, and behold, they are bound in the midst of them and they are isolated’ (5.6, tr. O. S. Wintermute). Exactly the same structure we ﬁnd in Chapter 10 of 1 Enoch (ca. 200 B.C.).123 The cause of the close relationship at this point between Jubilees and 1 Enoch is debated, but the most persuasive solution to the problem is the assumption of a communal borrowing from another, now lost text, perhaps the lost Book of Noah.124 In the Qumran version of 1 Enoch 10.11–12, God says to Michael about the angels who had ‘fornicated’ with the ‘daughters of men’: ‘[chain them up for] seventy ge[nerations in the valleys of ] the earth until the great day [of their judgment] (4Q202 IV.10–11).125 The ultimate fate of the angels is also alluded to in
 
 122
 
 M. L. West, ‘Towards Monotheism’, in P. Athanassiadi and M. Frede (eds.), Pagan Monotheism in Late Antiquity (Oxford, 1999) 21–40 at 27 persuasively suggests that these myths ‘convey the notion of a great shakeout, in which plurality and diversity of divine agents, with the potential for conﬂict between them, are reduced to a totalitarian unity’. 123 For a detailed comparison of the structure see Van Ruiten, Primaeval History Interpreted, 196f. 124 Thus F. García Martínez, Qumran and Apocalyptic (Leiden, 1992) 1–44, doubted by E. J. C. Tigchelaar, Prophets of Old and The Days of the End (Leiden, 1996) 156f. Van Ruiten, Primaeval History Interpreted, 197 also assumes a communal origin, but C. Werman, ‘Qumran and the Book of Noah’, in E. Chazon and M. Stone (eds.), Pseudepigraphic Perspectives: The Apocrypha and Pseudepigrapha in Light of the Dead Sea Scrolls (Leiden, 1999) 171–81 claims dependence of Jubilees on 1 Enoch. 125 I quote from the authoritative translation by F. García Martínez and E. J. C. Tigchelaar, The Dead Sea Scrolls Study Edition, 2 vols. (Leiden, 20002) I.407, since the Qumran version is our oldest testimony to the text. For the more complete Ethiopic version see the English translation and commentary in M. Black, The Book of Enoch
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 the New Testament, where it is said of the fallen angels in Jude (6) that ‘he has reserved (them) in everlasting chains under darkness unto the judgment of the great day’, and, almost certainly depending on Jude, in 2 Peter (2.4): ‘For if God spared not angels when they sinned, but cast them down to hell (tartarôsas) and committed them to pits of darkness, to be reserved unto judgment . . .’ This verse is particularly important, since virtually all passages in which the verb (kata)tartaroô occurs refer to the struggle of Zeus against Kronos and the Titans.126 The fact that the last two passages refer to 1 Enoch127— Jude explicitly names Enoch and quotes from 1 Enoch—shows that these New Testament authors derive from 1 Enoch and, unlike Jubilees, do not go back to the postulated common source. In the twentieth century, the binding of the fallen angels has regularly reminded scholars of the myth of the Titans.128 And indeed, the Jewish translators of the Septuagint, erudite as they were,129 could hardly have failed to note the vague parallels between the Titans and the gigantes they introduced into Genesis 6.4. The interpretation even gains in probability, if we remember that several scholars have also noted parallels between Prometheus’ instruction of primitive men in all kinds of arts in the Prometheus Vinctus (454–505) and the instruction of men in technical skills and magic by the Watchers in 1 Enoch 6–7.130 Now the combination of the myths of Prometheus and the struggle of the Titans against Zeus in the same passage may not be accidental. As recently has been noticed, the ﬁgure of an inventive or 1 Enoch (Leiden, 1985). For a discussion of the Ethiopic version and modern translations of 1 Enoch see Tigchelaar, Prophets of Old, 144–51. 126 B. Pearson, ‘A Reminiscence of Classical Myth at II Peter 2.4’, Greek, Roman, and Byzantine Studies 10 (1969) 71–80. 127 See the standard commentaries ad loc. 128 So already R. H. Charles, The Book of Enoch (Oxford, 1917) 24; T. F. Glasson, Greek Inﬂuence in Jewish Eschatology (London, 1961) 62–8; M. Hengel, Judentum und Hellenismus (Tübingen, 1969) 347–8; M. Delcor, Etudes bibliques et orientales de religions comparées (Leiden, 1979) 275, 290–1; B. Pearson, ‘Resurrection and the Judgment of the Titans’, in S. E. Porter et al. (eds.), Resurrection (Sheﬃeld, 1999) 33–81 (not that helpful). 129 A. van der Kooij, ‘The City of Alexandria and the Ancient Versions of the Hebrew Bible’, J. Northwest Semitic Lang. 25 (1999) 137–49. 130 Cf. Glasson, Greek Inﬂuence, 65; Pearson, ‘A Reminiscence’, 72–5; Hengel, Judentum und Hellenismus, 347–8; G. W. Nickelsburg, ‘Apocalyptic and Myth in 1 Enoch 6–11’, J. Bibl. Stud. 96 (1977) 383–405 at 399–404; R. Bartelmus, Heroentum in Israel und seine Umwelt (Zurich, 1979) 161–6. For the passage see most recently F. Graf, ‘Mythical Production: Aspects of Myth and Technology in Antiquity’, in Buxton, From Myth to Reason?, 317–28 at 318–22.
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 Prometheus in the pseudo-Aeschylean Prometheus Vinctus was very probably modelled on Ea in Atrahasis through the mediation of the already mentioned Titanomachy (§ 1).131 Knowledge by the authors of 1 Enoch and Jubilees, or their source, of the Greek myth of the Titans via the Titanomachy, directly or indirectly, can therefore hardly be doubted. It is time to come to a close. The myth of the Titans has appeared to be an extremely interesting example of the cultural contacts in the Mediterranean. From the Hurrians and the Hittites it migrated to the Greeks who, in turn, proved to be a source of inspiration to the Jews. As always, in this respect too God has moved in mysterious ways. Appendix: A Newly Discovered Testimony of the Struggle Between Zeus and Kronos In an eighteenth-century Ethiopian manuscript with a collection of exegetical and patristic texts, a second hand has recorded a notice about the struggle between Zeus and Kronos on some empty pages.132 As its publication will have escaped most classicists, it may be useful to append the French translation: Quant au seigneur des dieux chez les païens c’était Zeus. Chex eux, Zeus était aussi le ﬁls de Kronos. Kronos était leur dieu et il craignait qu’un de ses enfants le prive de son royaume. Et lui, alors, il régnait et mangeait chaque ﬁls qui lui naissait. Quant à Zeus, à cause de la beauté de son aspect sa mère eut pitié de lui, et aﬁn que sa voix fût cacheé, l’abandonna parmi les chanteurs et les joueurs de tambours. Sa mère donna au père Kronos des pierres enveloppées dans de la nourriture, et quand il l’engloutit, les enfants d’elle plus âgés étaient déjà morts. Quand il fut grand, Zeus mutila son père et reçut son
 
 131 West, ‘Prometheus Orientalized’, 145–9. Dependence of the Prometheus Vinctus on the Titanomachy had also been noted by Eduard Fraenkel, cf. R. Roncalli (ed.), Pindaro, Sofocle, Terenzio, Catullo, Petronio: corsi seminariali di Eduard Fraenkel (Rome, 1994) 7. 132 O. Raineri, ‘Zeus in Etiopia. Dal ms. Comb. Et. S 12 della Biblioteca Apostolica Vaticana’, in D.V. Proverbio (ed.), Scritti in memoria di Emilio Teza = Miscellanea Marciana 12 (1997) 187–93. I quote the French translation from G. Lusini, ‘L’Église axoumite et ses traditions historiographiques (IVe–VIIe siècle)’, in B. Pouderon and Y.-M. Duval (eds.), L’historiographie de L’Église des premiers siècles (Paris, 2001) 541–57 at 547.
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 espoir et sa partie, du ciel jusqu’au Tartare, c’est-à-dire la Géhenne. Une goutelette du sperme de Kronos tomba dans la mer et en naquit Aphrodite, qui est Zehora (the Ethiopian name of the planet Venus), c’est-à-dire enchantement, péché et fornication. Zeus aussi monta au ciel et prit le royaume, et alors tous les dieux tombèrent. Il descendit trois fois: une foi il changea d’aspect et sous ces apparences se pervertit avec des femmes; puis il retourna, monta et on l’appela seigneur des dieux (there follow a few lines about Hermes).
 
 The Ethiopic forms of Zeus, Kronos, Tartarus and Aphrodite show that this piece was translated straight from the Greek and not from the Arabic.133 It will eventually derive from one of the late-antique handbooks of Greek mythology. This origin also explains why it presents only well known details.134
 
 133
 
 Lusini, ‘L’Église axoumite’, 548. For comments, information and improvements of my English I would like to thank Rolf Bremmer, Walter Burkert, Ken Dowden, Bob Fowler, Peter van Minnen, Eibert Tigchelaar and Martin West. 134
 
 THE DOWNFALL OF HELEL, THE SON OF DAWN ASPECTS OF ROYAL IDEOLOGY IN ISA 14:12–13 Matthias Albani 1. Introduction: Isa 14:12-13, the fall of Satan and the fall of the angels Isa 14:12–13 carries a special importance for understanding the multiform tradition of the “fall of angels”. The Vulgate translates the Hebrew Helel as Lucifer who in Roman mythology is the son of Aurora.1 In the Life of Adam and Eve 15 the fall of Helel is interpreted as the fall of Satan and his angels (cp. similarly 2 En 29:4–5).2 According to this tradition Satan belonged primordially to the ﬁrst light creatures of God and was cast down from heaven because of his arrogant pride. This account became more widespread in Christian theology thanks to Origen, who related Isa 14:12–13 to the Jesus logion of Lk 10:18 by interpreting Helel as Satan.3 The fall of the king of Tyre (Ezek 28:11–19) was interpreted in the same way in patristic literature.4 Furthermore, some passages in the New Testament (2 Pet 2:4; Jude 6; Rev 9:1; 12:9) and in the pseudepigrapha concerned with the notion of the fall of angels (cp. 1 En 68:4; 86) inspired the identiﬁcation of Lucifer with Satan even further. As a result, since the Middle Ages Lucifer has become a common name for the devil.5 2. Isa 14:12–13—an ancient Helel-myth? However, the ﬁgure of Helel in Isa 14:12 has nothing to do with Satan. Many scholars are agreed that the author of this song about 1 This corresponds to the Greek mythology where Eos, the goddess of dawn, gives birth to the morning star Phosphorus; see Hesiod, Theog. 986f. 2 See Chr. Böttrich, Das slavische Henochbuch [ JSHRZ V/7] (Gütersloh, 1996) 910f. 3 See Origen, De Princ. 1,5.5 and 4,3,9; ibid., De Mart. 18; Origen was possibly inﬂuenced by VitAd 15 or 2 En 29:4ﬀ. Cf. also Eusebius, Dem. Evang. 4,9,4. For further instances of this notion in patristic literature, see E. Turdeanu, Apocryphes Slaves et Roumains de l’Ancient Testament [SVTP 5] (Leiden, 1981) 45–46. 4 Cf. Tertullian, Adv. Marc. 2,10,2f.; Origen, De Princ. 1,5,4 passim. 5 On Lucifer, see K. L. Schmidt, “Lucifer als gefallene Engelmacht”, ThZ 7 (1951) 161–179.
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 the downfall of the king of Babylon draws upon an old myth that narrated the presumptuous rise and downfall of a certain Helel. Despite such a widely held view, there remains considerable diﬀerence of opinion concerning the contents and origin of such a myth. Most scholars still ﬁnd the closest parallel to Isa 14:12–15 in an episode of the Ugaritic Baal-Cycle (KTU 1.6 I 53–65) which describes the unsuccessful attempt of Athtar to take the vacant throne of Baal on the summit of Zaphon. However, Spronk has pointed out that “there also remains a striking diﬀerence between Athtar, who is promoted by Athirat but subsequently acknowledges his own inferiority, and hyll bn-“˙r, who is the example of unfounded pride which has had a fall.”6 In addition, the voluntary (!) descent of Athtar from the throne of Baal is not actually described as a downfall: Athtar the Strong descends, Descends from the throne of the Mightiest Baal, And rules over all the great earth.7
 
 The text thus describes how Athtar becomes “king of the world”. This is in no way the result of humiliation or punishment, as is the case in Isa 14. Quite the contrary: “There is no warrant for seeing the present episode as itself a deposition myth . . ., even though it is thematically linked to such passages as Isa. 14:9–15, Ezek. 28:2– 10.12–19, which develop the deposition theme.”8 Furthermore, one is missing in KTU 1.6 I 53–65 the important astral implications of Isa 14:12f. (v.12: Helel = “shining one”; “son of dawn”; v.13: “stars of El”; ascent to heaven and downfall from heaven)9 and the relation to the theme “death and netherworld”. Thus, the Ugaritic Athtartext hardly oﬀers an appropriate parallel to Isa 14:12f. There are 6 K. Spronk, “Down with Hêlèl! The Assumed Mythological Background of Isa. 14:12”, in M. Dietrich and I. Kottsieper (eds.), “Und Mose schrieb dieses Lied auf ”. Studien zum Alten Testament und zum Alten Orient, FS O. Loretz [AOAT, 250] (Münster, 1998) 717–726, here p. 719. 7 KTU 1.6 I 63–65, quoted from M. S. Smith and S.B. Parker (eds.), Ugaritic Narrative Poetry [Writings from the Ancient World 9] (Atlanta, 1997) 154. 8 N. Wyatt, Religious Texts from Ugarit. The Words of Ilimilku and his Colleagues [The Biblical Seminar 53] (Sheﬃeld, 1998) 132f., n. 75. 9 “The ancient Arabic deity Athar is indeed connected with the morning star, but for the Ugaritic deity of the same name this is less certain.” K. Spronk, Beatiﬁc Afterlife in Ancient Israel and the Ancient Near East [AOAT 219] (Neukirchen-Vluyn, 1986) 221; see also J. Henninger, “Zum Problem der Venusgottheit bei den Semiten,” Anthropos 71 (1976) 129–168, who notices that the astral character of Athar is not attested in Ugaritic myths (p. 141); Henninger also rejects Grelot’s reconstructed identiﬁcation of Helel, son of Dawn in Isa 14:12ﬀ. with the Ugaritic god Athar (p. 142).
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 some other proposals which refer Isa 14:12f. to Mesopotamian, Greek (Phaethon) and Arabic myths and notions, but none of them is really convincing.10 This has led Wildberger to reconstruct a hypothetical Helel-myth which could have had the following content: Helel, Schachars Sohn, war ein gewaltiger Recke, der sich im Übermute vermaß, es Eljon gleichzutun. Er wollte auf Wolkenhöhen zum Himmel hinauf, höher als alle Gottessterne, auf den Versammlungsberg im äußersten Norden, um dort zu thronen als König des Alls. Aber das Ende des frevelhaften Griﬀes nach den Sternen war der Sturz in die Scheol. Wir werden ergänzen können: es kam zum Kampf; entgegengetreten ist ihm doch wohl derjenige, dessen Macht und Majestät er anzutasten sich vermaß, El Eljon.11
 
 However, Wildberger concedes that we have no real proof for the existence of this myth—whether in Canaanite religion or in the more remote religious context of Israel’s religion. Thus proposals for myths suﬃciently plausible to have served as background to Isa 14:14f. are ultimately and inevitably dependant on hypothetical reconstructions.12 3. Isa 14:12ﬀ. and the Royal Ideologies of Canaan, Egypt and Babylonia Following K. Spronk, I want to oﬀer here an alternative interpretation of Isa 14:12ﬀ., that is, one which does not separate these verses from their immediate literary context. The thesis is: Isa 14:12ﬀ. does not reﬂect any myth about a deity named Helel son of Shahar, but rather it alludes by way of criticism to the royal notion of the postmortal apotheosis of the king. It is of crucial importance for our interpretation that the context of 14:12ﬀ. narrates the postmortal fate of the barbarous and wicked king of Babylon, his shameful down-
 
 10 See the discussion of the relevant literature in O. Loretz, “Der kanaanäischbiblische Mythos vom Sturz des ”a˙ar-Sohnes Hêlel ( Jes 14,12–15),” UF 8 (1976) 133–136; Spronk, Beatiﬁc Afterlife, 213–227, here 221ﬀ.; Spronk, “Down with Hêlèl!”, 717ﬀ.; W. G. E. Watson, “Helel,” DDD, 746–750; H. Wildberger, Jesaja 13–27 (BK, X; Neukirchen-Vluyn, 21989) 551f. 11 Wildberger, Jesaja, 550. 12 For example, Wildberger, Jesaja, 552, considers the thesis that Helel could be an epithet of Athtar, because Phaethon, the son of Eos, is the epithet for •vsfÒrow, the morning star. But Wildberger also discusses the problems of this thesis and comes to the conclusion: “Was die ug. Texte über ‘AtΔar zu berichten wissen . . ., läßt sich (gegen McKay) mit dem Phaethonmythos nicht zur Deckung bringen.” See also Spronk, Beatiﬁc Afterlife, 221f.
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 fall to and entry into the netherworld (Sheol—14:9ﬀ.; 14:14) where he meets the spirits of the dead kings (Rephaim). The cult of the dead kings was of great importance for religion and society in the ancient world, above all in Egypt and Syria. Spronk’s summary is a propos in this respect: “As is now acknowledged by many scholars, the way the word rp"ym is used here seems to be inspired by the ancient Canaanite conception of royal ancestors having become powerful spirits of dead, called rp"ym in Ugaritic texts. The emphasis on their weakness (vs.10), sharply contrasting the belief in their supernatural power, ﬁts in well with the mocking of the king who thought he would reach heaven, but fell down into the netherworld. The use of this term and in this connection points to a mingling of mythology and royal ideology. It seems likely that the phrase hyll bn-“˙r also has its place within this framework.”13 In other words, the entry of the king into the netherworld is decisive for understanding Isa 14:12ﬀ. In addition, we know from both from Egypt and Ugarit the notion that the deceased kings ascend to the stars of heaven into the divine world of immortality. This aspect of royal ideology opens up a new understanding of the following elements in Isa 14:12ﬀ.: 3.1
 
 Helel (the Shining One)
 
 Wildberger had already considered the possibility that Helel is not the name of a god but rather an epithet of a deity: “Es liegt zunächst zweifellos nahe, die Bezeichnung mit der auch im Hebr. bekannten Wurzel hll zusammenzubringen (. . .) Das mit ihm zusammengehörende ellu bzw. ellîtu ist im Akk. Epitheton von Astralgottheiten (so Grelot, VT 6, 303). Das heißt, daß auch hyll nicht eigentlich Name, sondern Epitheton einer Gottheit ist.”14 Spronk takes up Wildberger’s epithet-thesis: “. . . the idea of a god named Hêlèl should be abandoned. hyll is no more than an epithet, which can be compared to the use of Akkadian ellu/elletu, which can refer to, among other things, shining purity, to light, and also to gods, kings, and priests.”15 According to Spronk, hyll bn-“˙r “denotes the king’s arrogant idea of being able to take the highest place in heaven, as if he
 
 13 14 15
 
 Spronk, “Down with Hêlèl!”, 721. Wildberger, Jesaja, 551. Spronk, “Down with Hêlèl!”, 725.
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 were the sun.”16 Spronk plausibly interprets Isa 14 within the wider context of Isa 13 and ﬁnds a close relationship between Isa 14:12f. and Isa 13:10f. (darkening of the stars, sun und moon). He observes that the poet in 14:12 used a noun related to the verb hll which otherwise only occurs in 13:10 and in Job 29:3 and 31:26 (connection with the sun) with the meaning “to give light”. In his opinion bn-“˙r is a poetic description of h“m“ bß"tw, “the sun in its rising” in 13:10b. Spronk sees the best parallel to Isa 14:12–15 in the Ugaritic text KTU 1.15 V:16–20 where king Keret’s death is described as “joining El” and “reaching the sun-set”. In another passage of the Keret legend, the children of Keret bewail the king because of his imminent death (KTU 1.16 I:1–23). “Within the context of mourning, reminiscent of Isa. 14, Keret is called ‘son of El.’ It is suggested that as a god he could not die.”17 Thus, Spronk interprets Isa 14:12f. against the background of this kind of Canaanite royal ideology, suggesting the king’s divine status and his close relation to El after his death. The mention of El, of Zaphon as the mountain of the divine assembly,18 and the allusion to the rp"um as powerful spirits of the royal dead ancestors in Isa 14 all support Spronk’s thesis of a possible Canaanite background. In principle I agree with Spronk but would like to suggest some slight modiﬁcations to his theory. Above all the solar identiﬁcation of Helel appears to me to be open to question. Although we do often ﬁnd the title “sun” for the king in the ancient Near East,19 this is mostly related to the living king, whereas Spronk seems to have in mind the postmortal existence of the king, who is “joining El”. The Ugaritic phrase “reaching the sun-set” means that after his death
 
 16
 
 Spronk, “Down with Hêlèl!”, 724f. Spronk, “Down with Hêlèl!”, 726. 18 Concerning the central cosmic signiﬁcance of the Zaphon as “Weltachse”, “Fundament für den Thron des Allerhöchsten” and as place for the assembly of gods in Isa 14:13ﬀ., see K. Koch, “›azzi—Íafôn—Kasion,” in B. Janowski, K. Koch, and G. Wilhelm (eds.), Religionsgeschichtliche Beziehungen zwischen Kleinasien, Nordsyrien und dem Alten Testament [OBO, 129] (Freiburg, Switzerland-Göttingen, 1993) 180ﬀ. 19 Spronk points to a number of letters where the Hittite king is consistently called “the sun” (cf. KTU 2.16:6–10), just as Akk. “am“u can be used as an epithet of rulers; see also the Amarna-letters, where the pharaoh is often called “sun”, for example: “My lord is the Sun in the sky, and like the coming forth of the Sun in the sky (your) servants await the coming forth of the words from the mouth of their lord.” (EA 195 16ﬀ.) Quoted from W. L. Moran, The Amarna Letters (BaltimoreLondon, 1992) 273. 17
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 King Keret is supposed to go to the setting sun which descends into the netherworld in the west. Spronk himself pointed out that this notion is in line with the hymn to the sungoddess in KTU 1.6 VI:45ﬀ. in which she is called a ruler of the dead kings and heroes (rp"um).20 The hymn, however, distinguishes the dead king and the sun! We ﬁnd the next parallel for this notion in the Egyptian royal concept of beatiﬁc afterlife: the deceased king is said to join Re, the sun-god, when he goes through the netherworld by night and when he rises for crossing the sky by day. In the Egyptian concept the deceased king is often identiﬁed or associated with a star—in the old Pyramid texts with the circumpolar-stars (“Imperishable Stars”) and later with the stars of the constellation Orion who represents Osiris, the ruler of the netherworld, in the night-sky (see below). Interestingly enough, we also have some clues for a stellar postmortal existence of the dead Canaanite kings and heroes (cp. KTU 1.19 IV:23–25; 1.43:2–3).21 Thus, it seems more likely that Helel in Isa 14:12f. denotes the postmortal stellar existence of the king. This stellar interpretation is supported by the context of 14:12: Helel will ascend to the heaven “above the stars of El” (14:13). Furthermore, the subject of the verb hll in Isa 13:10 are the “stars and their Orionstars (?)” (ksylyhm). Therefore it is more plausible to assume that Helel is an epithet for the deceased king ascending to the immortal stars. A further designation points in this direction. 3.2
 
 “Son of dawn” (bn-“˙r)
 
 The diﬃcult text of Ps 110:3 seems to refer to the king being born “from the womb of dawn” (mr˙m m“˙r), that is, the king belongs to the heavenly sphere22 and is of divine origin (cp. Ps 2:7; 45:7; 89:27f.; Isa 9:5). In Egypt the king was regarded inter alia as “son of Re” who ascends after his death to the sun and to the immortal stars.23 In light of the designation “son of dawn” it is of particular importance that the deceased Egyptian king is designated as “Morning
 
 20
 
 Spronk, Beatiﬁc Afterlife, 154. For this, see Spronk, Beatiﬁc Afterlife, 160; Dietrich and Loretz (eds.), TUAT 3. 1302. 22 See in this sense H.-J. Kraus, Psalmen II [BK XV/2] (Neukirchen-Vluyn, 1972) 759. 23 For this, see R. O. Faulkner, “The King and the Star-Religion in the Pyramid Texts,” JNES 25 (1966) 153–161. 21
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 star” or is associated with this special star. This occurs, for example, in the Pyramid texts: “You ascend to the sky as a star, as the Morning Star.” (PT § 1366)24 The astral rebirth of the king was in astronomical terms regarded as the heliacal rising of the royal star, that is, when it made its ﬁrst appearance in the horizon following a period of invisibility.25 In Egypt the heliacal rising of the stars (decans),26 which is their reappearance from the netherworld (Duat), is also expressed through the “birth” metaphor,27 whereas the akronychal setting, which is the entry into the netherworld, is described as a “dying” of the stars! For Sirius-Sothis (Sopdet)—the brightest star which was of special importance in Egypt,—astronomical texts give a 70 day-period of invisibility after which the star rises heliacally in the East.28 This invisible interval is also given for the other 35 decans29 which pass through the dark netherworld, the realm of the dead. This staying of the decan-stars in the netherworld was interpreted as a cleaning or regeneration process.30 The duration of 70 days cor24 Quoted from Faulkner, “The King and the Star-Religion”, 159; for the king as morning star, see also Spronk, Beatiﬁc Afterlife, 88f.; R. Bauval and A. Gilbert, Das Geheimnis des Orion (München-Leipzig, 1994) 115ﬀ.; G. Hart, A Dictionary of Egyptian Gods and Goddesses (London-New York, 1999) 209. 25 For this, see B.L. van der Waerden, Erwachende Wissenschaft, Bd. 2: Die Anfänge der Astronomie [Wissenschaft und Kultur 23] (Basel-Boston-Stuttgart, 21980) 3. 10ﬀ. 26 Concerning Sirius and the notion of decans, see for example E. G. Richards, Mapping Time. The Calendar and its History (Oxford, 1998) 46: “At one time, Sirius (or Sopdet as the Egyptians called this star) was observed to rise just before dawn; this was its heliacal rising. As the days went by it would be found higher and higher in the sky at dawn until, in time, it had set in the West before sunrise. It then remained invisible for 70 days till once more it made its heliacal rising, a year after the cycle began. Meanwhile other stars (or groups of stars) were seen to rise just before dawn. The Egyptians noted the 36 stars that rose just before dawn on the ﬁrst day of each of the decades; these came to be called decans. We have not been able to determine which stars the decans were, except for Sirius and Orion, but it is likely that they lay in a band near to the ecliptic.” 27 For this, see R. A. Parker and O. Neugebauer, Egyptian Astronomical Texts, I. The Early Decans (London, 1960) 41. 28 Ibidem. 29 Cp. R. A. Wells, “Astronomy in Egypt,” in Chr. Walker (ed.), Astronomy before the Telescope (London, 1996) 28–41, here p. 38; H. O. Lange and O. Neugebauer, Papyrus Carlsberg No. 1 (Copenhagen, 1940) 48.52. 30 For example, in the so-called Papyrus Carlsberg I, we read: “It stops in the House of Geb 7 decades (of days). It looses away the impurities in the 7 decades—that is to say, after the 70 days. It is said: It is [in] the Embalming-House that [it] is left for 70 days until . . .”; quoted from Parker and Neugebauer, Egyptian Astronomical Texts I, 73; cp. also Lange and Neugebauer, Papyrus Carlsberg No. 1, 48, L. V, 37f. The Papyrus Carlsberg I is an astronomical commentary from the Roman period (2nd century C.E.) on the “Book of Nut” from the time of the New Kingdom: “Im Neuen Reich ist dieses Buch nur im Kenotaph Sethos‘ I. in Abydos und im Grabe
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 responds to the time of mummiﬁcation of deceased persons. In other words, death and rebirth of men were seen in analogy to the annual cycle of the stars!31 The sky-goddess Nut, who daily swallows the sun, the moon and stars in the West to give birth to them in the East again,32 was also a very important funerary deity from the time of the Pyramid Texts onwards. “In the Pyramid Texts the goddess is said to enfold the king in her ‘soul’ or to uncover her arms for the monarch. These are euphemisms for the pharaoh being placed in his coﬃn and buried. Death as termination of life is denied and the king is with Nut living in the sky . . . Royal stone sarcophagi sometimes show Nut carved in high relief with stars, in whose numbers is the soul of the king, at her head. This notion extends to the courtiers, as we can see from the image of Nut decorating the interior of mummy-cases symbolising the deceased protected by and linked with the sky-goddess.”33 The close connection between stars and the souls of the dead in the Egyptian religion goes back to the old star-religion in the Pyramid texts in which we meet the notion that the deceased king ascends to the stars. The Egyptian term for “starry sky” means “a thousand Ramses‘ IV. bezeugt, wobei die letztere Version verkürzt ist; beide Male steht das Buch an der Decke der Sargkammer. Aus römischer Zeit (Mitte des 2. Jahrh. n. Chr.) stammt ein demotisch geschriebener Kommentar dazu (Pap. Carlsberg I und Ia). Dazwischen bietet nur das Grab der Mutirdis (Theben 410) aus der 26. Dynastie (um 630/620 v.Chr.) eine unvollständige Fassung, die sich oﬀenbar an Ramses IV. orientiert . . . Der Papyrus Carlsberg gibt die originalen Texte (eine Abbildung fehlt oder ging am Anfang verloren) hieratisch wieder; sie werden ins demotische übersetzt und ebenso demotisch kommentiert.”; so E. Hornung, Altägyptische Jenseitsbücher (Darmstadt, 1997) 90; cp. the Introduction in Lange and Neugebauer, Papyrus Carlsberg No. 1, 7ﬀ. 31 See in this sense, Lange and Neugebauer, Papyrus Carlsberg No. 1, op. cit., 52.54; the analogy between stars and human beings concerning the death is explicitly stated: “The burials take place like (those of ) men—that is to say, they are the likeness of the burial-days which are for men today—that is to say, the 70 days which they pass in the Embalming-House before the utterance of words by them . . . Its duration in the Duat indeed takes place. It is taking place of its duration in the Duat—that is to say, every one of the stars—that is to say, 70 days.” So Papyrus Carlsberg I, VI, 38f., quoted from Parker and Neugebauer, Egyptian Astronomical Texts I, 78. 32 See Hart, Dictionary, 145f.: “A detailed representation can be found on the ceiling of the sarcophagus chamber of Ramesses VI (Dynasty XX). Nut is painted twice on a colossal scale, depicting the day and the night sky. The sun god sails in his barge along the elongated body of Nut until evening, when the disk of the sun approaches the mouth of the sky-goddess to be swallowed. The sun travels with the stars through the hours of night safely inside the goddess’s body.” 33 Hart, Dictionary, 146.
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 are her soul(s)”, that is, the souls of the sky-goddess Nut.34 According to R. O. Faulkner, this implies “that the stars are the souls of the dead, at this date presumably only the royal dead.”35 Above all, the constellation Orion (Sah—the stellar representation of Osiris, the king of the netherworld)36 played a signiﬁcant role in relation to the postmortal life of the king in the Pyramid texts: “May you ascend to the sky, may the sky give birth to you like Orion.” (§2216; see also §2172)37 With respect to the royal designation “son of dawn” in Isa 14:12 another Pyramidic text is a very instructive: O king, the sky conceives you with Orion, the dawn-light bears you with Orion. He who lives, lives by the command of the gods, and you live. You will regularly ascend with Orion from the eastern region of the sky, you will regularly descend with Orion from the western region of the sky. (from §§ 819–822)38
 
 The astral rebirth of the deceased king at dawn as the brilliant morning star (heliacal rising) is in my opinion best suited for “illuminating” the meaning of the epithet “Helel, son of dawn”, because the dawn-light bears the king with Orion, so that he can be regarded as a “son of dawn”. According to G. Hart, the constellation Orion has close aﬃnities with Osiris and the king in ancient Egypt: “Orion is imagined as being swallowed at dawn by the Underworld but having the power to emerge again into the sky. In the Afterlife the king reaches the ﬁrmament as Orion who bestows in him the authority of a ‘great 34 See H. Altenmüller, “Himmelsgöttin,” in Wolfgang Helck und Eberhard Otto (eds.), Lexikon der Ägyptologie (Wiesbaden, 1972–1992) 4. 1212; cp. also the description of the rising stars in Papyrus Carlsberg I (Book of Nut) VI,43: “The souls go forth and they travel in the sky at night. The rising of the stars.”; quoted from Parker and Neugebauer, Egyptian Astronomical Texts. 35 I.e. at the time of the Pyramid texts; Faulkner, The King and the Star-Religion, 160. 36 J. A. R. Legon, “The Orion Correlation and Air-Shaft Theories,” Discussions in Egyptology 33 (1995) 45–56, argues, that the Egyptian term S3˙ (= Toe-star) does not designate the whole constellation, but only a single star, namely Rigel—one of the brightest stars in the night sky—(cp. R. Hannig, Großes Handwörterbuch ÄgyptischDeutsch. Die Sprache der Pharaonen (2800–950 v.Chr.) [Mainz, 1995] 661), which marks one of the two “feet” of the anthropomorphic ﬁgure of Orion. In his opinion, only Rigel embodied the spirit of Osiris, because the ancient Egyptians believed that only one star could represent the Ba, the individual soul of the deceased person. In the same way Isis (sister of Osiris) is only represented in the star Sirius too. IsisSopdet and Osiris-Sah are the most important stars in the Egyptian astral mythology. 37 Quoted from Faulkner, The King and the Star-Religion, 158. 38 Ibidem.
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 force’ . . . In the New Kingdom funerary texts Orion reaches his land by rowing towards the stars, an image which is depicted on the ceilings of some tombs and temples (e.g. Esna) by a god in the pharaonic White Crown standing on a papyriform boat sailing across the sky.”39 The equation of Osiris with the deceased king was a constant element in the Egyptian royal ideology, while the living king is equated with his son Horus.40 Orion-Osiris and Sirius-Isis are also the central constellations on the ceiling of the tomb of Senmut from the reign of Hatschepsut (15th century B.C.E.) and on other tomb-ceilings. This corresponds to an inscription on the sarcophagus of king Merenptah (end of the 13th century B.C.E.) in which the sky-goddess, as Orion and Sothis (Sirius), promises rebirth to the deceased king. For example: Ich sage dir, ich sage dir, ich bin Neith, die Deine Majestät liebt! Ich lasse dich umlaufen an der Spitze des Himmels in deiner schönen Erscheinungsform als Orion. Ich gebe Sothis zum Schutz hinter dich.41
 
 How can it be explained, however, that this very ancient Egyptian notion of royal-astral immortality (as Orion-Osiris) appears in an Old Testament text from the middle of the ﬁrst millennium B.C.E. (if the here proposed explanation of Isa 14:12 is correct)? The key for a possible answer to this question could be the fact that there was a democratization of the old idea of astral immortality which was originally a privilege of the royal dead.42 During the period of the Middle Kingdom and afterwards, the royal privilege came to nonroyal persons, so that Osiris became central to the general belief in immortality.43 Concerning this J. Assmann writes: 39 40 41
 
 Hart, “Orion,” in Dictionary, 151. J. G. Griﬃths, “Osiris,” Lexikon der Ägyptologie, 4. 627. Quoted from J. Assmann, Tod und Jenseits im Alten Ägypten (München, 2001)
 
 225. 42 E. Hornung, Das Totenbuch der Ägypter (Zurich-München, 1979) 21, points to an important change in the notion of an astral beatiﬁc afterlife beginning with the Middle Kingdom, a change which is paralleled by democratization: “Gegenüber den himmlischen Regionen der ‘unvergänglichen’ Zirkumpolarsterne, welche den Jenseitsglauben der Pyramidenzeit und dann der Pyramidentexte des späten Alten Reiches bestimmt hatten, werden nun die Tiefen der Unterwelt, in welche die Gestirne hinabsteigen, zum wichtigsten maßgebenden Jenseitsort.” Above all the decan-stars (esp. Sirius and Orion), which pass through the netherworld regenerating there, assume central importance in the hope for immortality. 43 Ibidem, 627.
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 matthias albani Der König ist als Gottessohn unsterblich, er ﬂiegt nach dem Tode zum Himmel auf, wie es die Pyramidentexte in den verschiedensten Formen ausmalen, während die Menschen ‘sich verbergen’, nämlich in ihren Gräbern (Pyr. 459a). Mit der Demotisierung der königlichen Totenreligion nach dem Untergang des Alten Reiches tritt nun auch die Konzeption der Unsterblichkeit in den Horizont des allgemeinen Totenglaubens. Weiterhin aber gilt, daß der Mensch nicht als Mensch, sondern nur als König oder Gott unsterblich werden kann. Er muß also mit dem Tode zu einem Gott werden. Genau das ist die Verheißung der Osiris-Religion, die sich mit dem Untergang des Alten Reiches ausbreitet. Osiris ist der Gott, der gestorben ist und als gestorbener Gott lebt.44
 
 In the “Book of the Dead” from the time of the New Kingdom the deceased persons are mostly called “Osiris NN”. This postmortal identiﬁcation with Osiris has also an astral aspect: The stellar representation of Osiris is the constellation Orion, as above shown.45 So we ﬁnd in the “Book of the Dead” the following spell: Ich bin Osiris, der Älteste der Körperschaft, der Älteste der Götter . . . Ich bin Orion, der dieses (Var.: sein Land) betreten hat, der ﬂackert gegenüber den leuchtenden Sternen des Himmels am Leib seiner Mutter NUT. Sie hat mich nach ihrem Wunsch empfangen, sie hat mich nach ihrer Herzensregung geboren.46
 
 The notion of astral immortality (as Osiris-Orion) is also attested in funerary texts from the Ptolemaic period and even later!47 Thus, in
 
 44 J. Assmann, Ma’at—Gerechtigkeit und Unsterblichkeit im Alten Ägypten (München, 1995) 118. 45 See for example H. Loprieno-Behlmer, “Orion,” in Lexikon der Ägypter, 4. 609f.; Hart, “Orion,” in Dictionary, 150f.; an epithet of Osiris is: “He who dwells in Orion with a season in the sky and a season on earth.” Hart, “Osiris,” in Dictionary, 153, explains: “This formula connects Osiris with an important constellation of stars and signiﬁes an astral element in him which contrasts with the predominant chthonic aspect. The imagery is probably attracted from one of the manifestations of the king in the Afterlife where he becomes a Star-god.” In late texts Orion is designated as “soul of Osiris”; so Loprieno-Behlmer, ”Orion,” 610. 46 Quoted from Hornung, Totenbuch, 146. 47 For example, in an inscription of a tomb stele of Weresch and Bastet (ca. 200–150 B.C.E.), the deceased Weresch is called “Osiris”, to whom is attributed the wish that he may ascend with Re-Harachte to the sky “that he may for ever become a companion to the stars of heaven.”; see TUAT, 2. 539. Here we have a combination of the solar and stellar notion of immortality. See also the following text from an embalming ritual (pBoulaq 3) which is paleographically dated in the middle of the 1st century C.E.: “Erstrahle am Himmel als einziger Stern, denn du bist (ja) der Orion am Leibe der Nut . . . Du wirst an dem Ort aufgehen, an dem . . ., und es wird dir in der Duat gesagt werden: ‘Du bist ein Gott unter den Verklärten, Du bist die Gestalt des Osiris.’”; quoted from TUAT, 2. 427. 2
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 Egyptian religion there seems to have been an unbroken continuum with respect to the idea of astral immortality. Since the equation of the dead persons with Osiris was such a central element of the Egyptian belief in beatiﬁc afterlife, it would not be misleading to assume that this kind of belief in immortality inﬂuenced also the royal Canaanite ideas of afterlife during the period of Egyptian hegemony over Syria-Palestine during the second half of the second millennium.48 As mentioned above, we have some clear indications that the Ugaritic royal ideology adopted mutatis mutandis the Egypt notion of astral immortality (cp. KTU 1.19 IV:23–25; 1.43:2–3).49 Moreover, a Phoenician funerary text (KAI 277) may be understood in the same way.50 On the other hand, among the Ugaritic sources the notion is attested that the deceased kings (rpum) belong to the entourage of the sun goddess Shapshu (KTU 1.6 VI 45ﬀ.—text see below). As is generally known the sun-god is also of central importance for the Egyptian hope of eternal beatiﬁc afterlife.51 “The end-concern of all Egyptian thanatology was to enable the deceased to participate in the daily resurrection of the sun god or . . . to join the equally immortal stars.”52 A combination of solar and stellar ideas of postmortal life is already found in the Pyramid texts:53 The king becomes a star in the entourage of Re, who travels across the celestial ocean with the “Imperishable Ones”.54 In the course of time the solar and the stellar Osirian concept of afterlife and immortality were associated with one another.55 This combined solar-stellar concept of the king’s 48 For the Egyptian predominance over Syria-Palestine in this period, see for example M. Görg, Die Beziehungen zwischen dem alten Israel und Ägypten: Von den Anfängen bis zum Exil (Darmstadt, 1994) 23–71. 49 For this, see Spronk, Beatiﬁc Afterlife, 160; Dietrich and Loretz, TUAT, 3. 1302. 50 See G. N. Knoppers, “‘The God in his Temple’: The Phoenician Text from Pyrgi as a Funerary Inscription,” JNES 51 (1992) 108ﬀ. 51 See Hornung, Totenbuch, 33: “Ihre Barke, in die der Tote einsteigt, trägt ihn aus der Unterwelt wieder hervor und mit ihm das ganze Heer der Millionen seligen Toten, die als ‘Vorgänger’ des Verstorbenen . . . das große Schiﬀ füllen.” 52 J. Davies, Death, Burial and Rebirth in the Religions of Antiquity (London-New York, 1999) 32. 53 The astronomical background of this combination is the important astronomical insight of the Egyptians that “appearance and disappearance of sun and stars are related phenomena, here expressed by their common wanderings through the Duat.”; so Parker and Neugebauer, Egyptian Astronomical Texts I, 41. 54 Faulkner, The King and the Star-Religion, 154; 161; Hart, Dictionary, 209; Spronk, Beatiﬁc Afterlife, 88f. 55 This synthesis between the chthonic god Osiris and the solar deity Re made it possible to formulate the hope for immortality and beatiﬁc afterlife by saying: “I
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 afterlife seems also to have left its traces in the Canaanite royal ideology. Israel, however, was the heir of Canaanite culture and religion; therefore, it is quite possible that solar-stellar concepts of the king’s postmortal ascent to heaven were known in Israel. Indeed, we have clear evidence for Egyptian solar inﬂuence on the Israelite royal ideology and the royal concept of God.56 According to Keel and Uehlinger, YHWH was regarded as sun god or “solarer El” in Judah during the Iron Age II B.57 It is plausible to assume that YHWH as a deity with solar characteristics took over the competence and solar functions as they had been related to both the netherworld and life after death.58 Thus, we have good reasons to assume that Egyptian notions of the postmortal life were familiar in Israel.59 This background oﬀers a good possibility for understanding the ascent of Helel, the “son of dawn”, to heaven above the stars of El in Isa 14:13: The king, as a “son of god” (cp. KTU 1.16 I:10; 2Sam 7:14; Ps 2:7; 45:7; 89:27ﬀ.; 110:3; Isa 9:5),60 was believed to descend to the netherworld with am Osiris and reversed I am the Ba of Re, when he enters him.”; quoted from Spronk, Beatiﬁc Afterlife, 89. Concerning the fusion of Osiris and Re, see also Hart, Dictionary, 158; 181; J. G. Griﬃths, “Osiris,” LexÄg 4. 628f. 56 See e.g. the iconographic evidence in O. Keel and Chr. Uehlinger, Göttinnen, Götter, Gottessymbole. Neue Erkenntnisse zur Religionsgeschichte Kanaans und Israels aufgrund bislang unerschlossener ikonographischer Quellen [QD 134] (Freiburg-Basel-Wien, 1992) 199–321; and O. Keel and Chr. Uehlinger, “JHWH und die Sonnengottheit von Jerusalem,” in W. Dietrich and M. A. Klopfenstein (eds.), Ein Gott allein? (Freiburg, Switzerland, 1994) 269–306. 57 Keel and Uehlinger, Göttinnen, 316f.; 320. 58 Chr. Uehlinger, “Gab es eine joschijanische Kultreform? Plädoyer für ein begründetes Minimum,” in W. Groß (ed.), Jeremia und die “deuteronomistische Bewegung” [BBB 98] (Weinheim, 1995) 57–85. Uehlinger discusses the solar implications of the inscriptions on the Ketef Hinnom silver amulets which were discovered in a tomb: “Wenn hier Erlösung durch Jahwe mit der Vorstellung verbunden wird, daß Jahwe Licht zurückbringe, dann erinnert das an die gemeinorientalische, am besten aus Ägypten bekannte Vorstellung vom Sonnengott, der in der Nacht durch die Unterwelt fährt und am Morgen tatsächlich ‘Licht zurückbringt’.” This plausible solar interpretation is a modiﬁcation of his former astral explanation in Keel and Uehlinger, Göttinnen, 421. 59 Concerning the mummiﬁcation of Jacob and Joseph in Gen 50:2f., 26, see below. 60 Keel and Uehlinger, “JHWH und die Sonnengottheit,” 293f.; see Isa 14:12 and the Israelite royal ideology against this solar background: “Der Sonnengott ist es, der dem König die Verwaltung von Recht und Gerechtigkeit anvertraut, wie z.B. Ps 72,1–2 das schildern. Wenn der König als Gottes Sohn gilt (vgl. Ps 2), so eben in erster Linie als Sohn des Sonnengottes (vgl. den hyll bn “¢r in Jes 14,12). Als solcher herrscht er ‘vom Meer zu Meer’ (Ps 72,8), und deshalb soll sein Name ‘vor der Sonne’ gedeihen (lpny “m“ Ps 72,17).”
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 the sun in the west (cp. KTU 1.15 V:16–20) and to rise heliacally as a bright morning star after a certain time span, ascending from the netherworld to the “stars of El”.61 There he has eternal life in the heavenly host of the supreme God. 3.3
 
 The “stars of El” and the hubris of the king
 
 According to Job 38:7 the “morning stars” (kwkby bqr) belong to the divine council of God. This notion could have its origin in the above sketched Egyptian concept of postmortal royal existence according to which the deceased king ascends as morning star or with the morning star to heaven.62 In Job 38:7 the kwkby bqr are also called “sons of God” who represent the heavenly council of the Most High (cp. Deut 32:8 LXX; Ps 29:1; 82; 89:7). This corresponds to the Ugaritic notion of the “assembly of the sons of El” (p¢r bn ilm) which is also designated as “assembly of the stars” ( p¢r kkbm—KTU 1.10 I 3f.)63—just as in Mesopotamia where the term pu¢rum is the terminus technicus for the pantheon ( pu¢ur ilàni—cp. Enuma eli“ II 125ﬀ.), the divine members of which have astral images and astral positions assigned to them by Marduk, the king of gods (cp. Enuma eli“ V 1f.).64 61 Spronk, Beatiﬁc Afterlife, 225, assumes in my opinion rightly that “the ‘stars of El’ (v.13) probably denote the deiﬁed dead who according to Canaanite belief were regularly freed from the netherworld (cf. KTU 1.19:IV.22–25 and 1.43:1–14).” Cp. also the Balaam-oracle in Num 24:17, where the future Davidic King is seen as a star, rising out of Jacob. The star-metaphor probably has its origin in the Egyptian and Canaanite royal association of kings und stars. The earthly birth of the king is paralleled to its heavenly rebirth as star when he ascends to the eternal world of gods. Cp. also W. Wifall, “The Status of ‘Man’ as Resurrection,” ZAW 90 (1978) 382–394, here 384ﬀ., who argues in similar way that the designation of the king as ‘star’ goes back to the royal ancestral cult of the deceased kings and heroes: It “describes the close relation between the dead and living leaders in the ancient Near East” (p. 385). The blessed dead heroes and kings represent the heavenly host or stars (whose worship is later prohibited by the Deuteronomists, cp. Deut 17:3; 2Ki 23:5; Jer 8:2) who help their living successors during times of war from their heavenly courses ( Judges 5:20). In the Canaanite religion “El and the other leading gods of the Canaanite pantheon are described as commanding both messengers to speed their royal dispatches between heaven and earth and host of warrior stars or repa’îm to partake in cosmic or synergistic warfare with and against their counterparts here on earth.” For the notion of the warrior stars and the “host of heaven”, see also the detailed discussion in M. Albani, Der eine Gott und die himmlischen Heerscharen. Zur Begründung des Monotheismus bei Deuterojesaja im Horizont der Astralisierung des Gottesverständnisses im Alten Orient [ABG 1] (Leipzig, 2000) 186–230. 62 For this, see Albani, Der eine Gott, 147f. 63 Ibidem, 143ﬀ.; cp. also the following Pyramid text: “make your seat in heaven, among the stars of heaven . . .”, quoted from Spronk, Beatiﬁc Afterlife, 88. 64 Though in Mesopotamia the notion of an astral divinization of the kings is
 
 76
 
 matthias albani
 
 Now, the hubris of the Babylonian king in Isa 14:12ﬀ. should not be recognised merely because he is thought to ascend to the heavenly realm of the gods to which he belongs as “son of god” according to the royal ideology. Rather, the text takes a critical posture against the king who, not content with the usual place among the “stars of El”, wanted to have equality with the Most High (14:14): “I will be like the Most High.” Since the Babylonian tyrant took the highest position of power in the world during his life, he also wants to occupy the most central heavenly position after his death. This is hubris which has to be punished by the Most High. Thus the tyranny of the Babylonian king during his life on earth (cf. Isa 14:6.12.16f.20f.) corresponds to his greed for power after his death in the heavenly realm. Therefore, he is to lose his privilege of beatiﬁc afterlife in the heavenly world. The king, who once had a legal (postmortal) place among the gods,65 is now fallen from heaven.66 He is condemned to go down into the netherworld like all mortals (14:15)— without the chance of ascending again from there to the heaven with the sun and stars (Orion). However, his new situation is even worse: Unlike the other kings of the nations, “who lie in glory, every one in his own house” (14:18), the Babylonian tyrant is cast out of his grave “like an abonimable branch . . . like a carcase trodden under feet” (14:19). In view of the eminent importance of the royal cult of the dead in Egypt, Syria and Mesopotamia including an honourable burial, this would have been considered a very harsh punishment for the tyrant, who strove for eternal life (cp. the Gilgamesh Epic) and everlasting power. Both his postmortal existence and his memory are in this way totally extinguished (cp. Isa 14:20). 3.4 Further biblical and extrabiblical references to the royal notions in Isa 14:12ﬀ. In the lamentation over the pharaoh (Ezek 32), the slain Egyptian king is also cast forth onto the open ﬁeld where he becomes feed not attested, Isa 14:12f. projects Canaanite and Egyptian royal notions onto the Babylonian king; see below. 65 In KTU 1.113 the names of the deceased kings are preceded by the determinative il; see G. Del Olmo Lete, Canaanite Religion according to the Liturgical Texts of Ugarit (Bethesda, 1999) 177ﬀ. 66 See in this sense B. Lang, “Der vergöttlichte König im polytheistischen Israel,” in D. Zeller (ed.), Menschwerdung Gottes—Vergöttlichung des Menschen [NTOA 7] (Freiburg, Switzerland-Göttingen, 1988) 56.
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 for the wild beasts (32:4). Interestingly enough the ﬁnal, postmortal extinguishing of the pharaoh can be observed in the sky: YHWH darkens the stars, sun and moon, which are of crucial importance for attaining immortality in Egypt and Canaan. As shown above, in Egypt the 70-day-process of mummiﬁcation corresponds to the 70day-invisibility of the decans (Sirius, Orion, etc.) after which the stars and the souls of the dead rise heliacally in the east. The darkening of the stars and the casting out of the king’s corpse means that the pharaoh is excluded from a beatiﬁc afterlife for ever! Against this background we can also understand the above mentioned darkening of the stars and “their Orion-stars” in Isa 13:10f. According to Spronk, this is the next parallel to Isa 14:12f. The verb hll denotes here the “shining” of the stars (see above). YHWH’s judgment against the “iniquity of the wicked”, “the pride of the arrogant” and the “insolence of the tyrants” (13:11) is portrayed as the darkening of the astral powers, especially of Orion (Osiris) who according to Egyptian royal ideology leads the souls of the deceased kings to the heaven of astral immortality. The puzzling plural kslylyhm in 13:10 is easily explained against this background.67 In later times the Egyptians used the plural S3˙w for all the stars of the constellation Orion, whereas the word S3˙ originally denoted only one star in this constellation (Rigel) which embodied the spirit of Osiris.68 The notion of a close relationship between kings and stars is also attested in the apocalypse of Isaiah (Isa 24–27). There the astral host of the heavens appears as the counterpart to the kings of the earth (Isa 24:21). They are the enemies of YHWH who “will be gathered together like prisoners in a pit; they will be shut up in a prison, and after many days they will be punished” (Isa 24:22, cp. 1En 18:14; 90:21ﬀ.). Here we have a very similar motif to Isa 14:12ﬀ.!
 
 67 A diﬀerent astronomical solution for the riddle of the plural kslylyhm in Isa 13:10 is proposed by J. Koch, “Der Finsternisbericht Jesaja 13,10,” UF 25 (1993) 201–217; his very interesting, but highly nuanced and sophisticated explanation is based on Babylonian astronomy, translating ksylyhm “sein Orion-Doppelgestirn”. He identiﬁes the “Orion-Doppelgestirn” with the Babylonian constellation mulgag-si-sá, which consists of the stars Sirius and Beteigeuze (cp. p. 20). I doubt, however, that the author of Isa 13 had such a professional insight and interest in Babylonian astronomy so that he encoded astronomical information on mulgag-si-sá in the plural of ksyl (and on two eclipses in February 561 B.C.E.). A much simpler and more obvious explanation is the here suggested relation to the Egyptian plural S3˙w, which denotes the stars of the constellation Orion. 68 For this, see in detail Legon, “The Orion Correlation,” 45–56.
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 In another place of the Isaiah apocalypse the Canaanite royal idea of “resurrection” is explicitly rejected: “The dead (mtym) do not live and the shades of the dead kings (rp"ym) do not rise”! (Isa 26:14). The Rephaim (rp"ym)—mentioned also in Isa 14:9—appear in KTU 1.6 VI 45ﬀ. in the entourage of the sun deity who travels through the netherworld, as noted above: O ”ap“u, may you judge/preside over the ‘heroes,’ (“p“ rpim t˙tk) O ”ap“u, may you judge/preside over the divinities, (“p“ t˙tk ilnym) The divine ones constitute your regular company, ('dk ilm) Behold, the dead constitute your regular company. (hn mtm 'dk)69
 
 Thus, the deiﬁed dead kings and heroes, similar to their Egyptian royal “colleagues”, belong to the “host of the sun” (KTU 1.15 V 18ﬀ.).70 According to the so-called “Rephaim texts” (KTU 1.20–22) the rpum appear as a host with horses and chariots (cp. 2Kings 6:17) at night—probably on the occasion of the New Year festival.71 Interestingly enough, for their journey between the realms of the dead and the living, they require a timespan of three days. “This period of three days occurs within the same framework of the hope for reviviﬁcation in Hos 6:2.”72 It is probable that the cults of the dead, especially of the royal deceased, played a more important role in the monarchic period of Israel than the biblical texts reveal (cp. for example Ezek 43:7ﬀ.).73 It is against this background that we are to understand the strong rejection of royal “resurrection” in Isa 26:14. The veneration of the deiﬁed royal dead as heavenly host of (warrior) stars74—being apparently a common element of royal ideology in Syria-Canaan, Israel and Egypt—was seen as a contradiction to YHWH’s exclusive rule as monotheistic god in the postexilic period, an idea clearly articulated in the context (26:13f.). Therefore YHWH 69 The transcription and translation are from Th. J. Lewis, Cults of the Dead in Ancient Israel and Ugarit [HSM 39] (Atlanta, 1989) 36. 70 See in this sense Lewis, Cults of the Dead, 37; for the Ugaritic “host of the sun” (ßbu “p“ ), see the detailed discussion in Albani, Der eine Gott, 195–211. 71 For this, see for example Spronk, Beatiﬁc Afterlife, 163–177; J. Tropper, Nekromantie. Totenbefragung im Alten Orient und im Alten Testament [AOAT 223] (Neukirchen-Vluyn, 1989) 134–141. 72 Spronk, Beatiﬁc Afterlife, 170; for Hos 6:1–3, see ibidem, 293ﬀ., 314f. 73 See Lewis, Cults of the Dead, 139–142; Spronk, Beatiﬁc Afterlife, 150; Albani, Der eine Gott, 171f. 74 For this, see Wifall, “The Status of ‘Man’ as Resurrection,” 385; on the Deuteronomistic polemics against the “host of heaven” and cults of the dead, see Albani, Der eine Gott, 211–230.
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 himself “wiped out all memory of them” (26:14), that is, of the deiﬁed royal dead, who were regarded as heavenly host to which the “son of dawn” wanted to ascend in Isa 14:12f. A very close relationship to Isa 14 exists in the proclamation of doom and lamentation over the king of Tyre (Ezek 28:1–10; 11–19). The king, who walked once on the holy mountain of God among the stones of ﬁre as an anointed cherub (Ezek 28:14; cp. V. 16),75 was cast to the ground by God, suﬀering the fate of mortality because of his hubris (28:2.9f.17). Here we meet explicitly the idea that the king was regarded as a divine being: “I am a god” (28:2.9). The “stones of ﬁre” on the holy mountain possibly refer to the heavenly beings who were imagined as stars (cp. Isa 14:13).76 The king as “son of god” (cp. Ps 2:7; 45:7; 89:27ﬀ.; 110:3)77 has already in his earthly life gained access to the divine realm (temple > mountain of god)78 to which, according to royal ideology, he ascends after his
 
 75 According to O. Keel, Die Welt der altorientalischen Bildsymbolik und das Alten Testament—Am Beispiel der Psalmen (Neukirchen-Vluyn, 1984) 23, the “Weltenberg ist der Ort des Lebens. Auf seiner Spitze erhebt sich der Lebensbaum.” Cp. ﬁg. 23; the “holy mountain” (Ezek 28:14) and the “mount of assembly” (Isa 14:13) seem to be this “Weltenberg”, because Ezek 28,13 says that the king of Tyre was in “Eden”, the garden of God. In the midst of Eden is located the tree of life (Gen 2:9), whose fruits bring eternal life (Gen 3:22). 76 See in this sense W. Zimmerli, Ezechiel [BK XIII/1] (Neukirchen-Vluyn, 1969) 685f. 77 For the discussion concerning the “sacral kingship” in Israel, see for example R. Albertz, Religionsgeschichte Israels (Göttingen, 1992) 176; he sees strong Egyptian inﬂuence on the royal “son of god”—notion and interprets it in analogy of Egyptian ideas as “göttliche Wiedergeburt des Königs bei seiner Inthronisation”; see recently also A. Moenikes, “Psalm 2,7b and die Göttlichkeit des israelitischen Königs,” ZAW 111 (1999) 619–621. 78 Thus Lang, “Der vergöttlichte König,” 54; according to a mythical conception of the world, the temple as “interface” between the divine and human world is located on the mountain of god, the place of the divine assembly (cp. Zaphon as mountain of god in Isa 14:13). In Ps 48:3 the Zion is identiﬁed or associated with the mountain of the divine assembly in the North, the Zaphon. Zimmerli, Ezechiel, 685, assumes, that the holy mountain in Ezek 28:14 has also to be identiﬁed with the cosmic mountain in the North, the place of the assembly of the “stars of El” (Isa 14:13). That would mean that the king has access to the divine realm via the temple. Cp. Keel, Welt der altorientalischen Bildsymbolik, 104. The cherub belongs to the mythical conception of the Jerusalem temple too; cp. e.g. Ezek 10:2 (Zimmerli, Ezechiel, 684). The Jerusalem conception of the temple was probably very similar to that of Phoenicians, esp. that of Tyre; cp. the account on the cooperation between Solomon and Hiram of Tyrus concerning the building of the temple (1 Kgs 5:32). It is generally assumed that Solomon’s temple was designed by Phoenician craftsmen in accord with Syro-Palestinian models, presumably adapted to ﬁt the Israelite milieu. For the sacral functions of the Phoenician kings, see M. Hutter in P. W.
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 death. According to Ezekiel, however, the arrogant king of Tyre is an outcast from the mountain of God and descends to the pit, the realm of the dead—like the king of Babylon in Isa 14! There is further evidence in the OT that the idea of divine status of the king and of his postmortal deiﬁcation was familiar in Israel,79 although the real signiﬁcance of such royal ideological elements for Israelite kingship is itself much debated in research.80 In any case, the Bible itself attests the acquaintance of the Israelites with Egyptian rites for deceased persons; this notably occurs in the Joseph Narrative (Gen 37–50). There, the contact between Egypt and Israel is described in a strikingly positive way. The ﬁgure of Joseph functions a type of the wise and just ruler in the horizon of Egyptian kingship, almost exerting royal power himself (Gen 41:44; 42:6). Perhaps he was considered a model of the just and wise king for the Northern Israelite kingdom—like Solomon for the Southern
 
 Haider, M. Hutter, and S. Kreuzer (eds.), Religionsgeschichte Syriens (Stuttgart-BerlinKöln, 1996) 135; H. Niehr, Religionen in Israels Umwelt. Einführung in die nordwestsemistischen Religionen Syrien-Palästinas (Würzburg, 1998) 126ﬀ.; concerning the Phoenician royal cult of the dead, see further in Niehr, ibidem, 140ﬀ. and Spronk, Beatiﬁc Afterlife, 208ﬀ. 79 For this, see Albani, Der eine Gott, 143–152 and 202–230. A reﬂection of royal ideology is probably the strange narrative on the sexual intercourse between the sons of god and the daughters of men (Gen 6:1–4), which probably has its background in the royal myth of the “sacred marriage”; for this, see lately M. und R. Zimmermann, “‘Heilige Hochzeit’ der Göttersöhne und Menschentöchter? Spuren des Mythos in Gen 6,1–4,” ZAW 111 (1999) 327–352; among others, the myth had a political legitimizing dimension that is parodied and contrasted by Gen 6:1–4: “Statt einer Legitimation des Königs durch die ‘Heilige Hochzeit’ kann man im Jhwh-Spruch (V.3) inhaltlich wie auch durch seine syntaktische Stellung einen deutlichen Grenzverweis erkennen” (ibidem, 348). In my opinion the limitation of the human lifespan to 120 years in Gen 6:3 should be interpreted as a polemic against the royal claim for eternal life and rule (cp. Ps 21:5; 72:5) which was based on the notion that the king is a “son of god” (Ps 2:7); see similarly Spronk, Beatiﬁc Afterlife, 279f. M. und R. Zimmermann formulate the point well: “Die explizite Nennung der Göttersöhne und die Kritik ihres Machtanspruches könnte in Gen 6,1–4 auf pragmatischer Sprachebene eine Kritik des königlichen Machtmißbrauches bzw. politischer Herrschaftsansprüche überhaupt intendieren. Die speziﬁsche Rezeption der ‘Heiligen Hochzeit’ verkehrt hier demnach die eigentliche Intention des Mythos in ihr Gegenteil: Statt Machterweis erfolgt in Gen 6,3 ein Grenzverweis!” (ibidem, 349) This intention is basically the same as that in Isa 14! 80 See J. F. Healey, “The Immortality of the King: Ugarit and the Psalms,” Orientalia 53 (1984) 245–254; against Healey, see J. Day, “The Canaanite Inheritance of the Israelite Monarchy,” in J. Day (ed.), King and Messiah in Israel and the Ancient Near East. Proceedings of the Oxford Old Testament Seminar [ JSOT.S 270] (Sheﬃeld, 1998) 72–90, here 85f.
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 kingdom. Görg and others assume that the Joseph Narrative reﬂects the fate of Jereboam I (926–907 B.C.E.), but the question of the historical background of the Narrative is controversial (era of Israelite tribal league; monarchic period?).81 However, we do ﬁnd in Gen 50:2f. some information about Jacob’s death which is pertinent to the issue being addressed here. Joseph commands his physicians to embalm82 his deceased father according to the Egyptian procedures: “They spent forty days in doing this, for that is the time required for embalming. And the Egyptians wept for him seventy days” (50:3). This reﬂects the above mentioned Egyptian rites of embalming (see section 3.2) which lasted 70 days83 corresponding to the astral timespan of 70 days,—the period of invisibility of Osiris-Orion, Isis-Sirius and the other decanal stars in the netherworld after which that stars rise heliacally in the dawn (rebirth). “The ceremonial and religious aspects of embalming were extremely important to the Egyptians, being the key to the continuance of life in the hereafter.”84 An Egyptian text (pBoulaq 3) that describes the embalming procedure illustrates the purpose and the ﬁnal result of embalming: Erstrahle am Himmel als einziger Stern, denn du bist (ja) der Orion am Leibe der Nut. Mögen deine Strahlen auf diese Erde fallen, so wie der Mond, der angefüllt ist. Isis wird bei dir am Himmel sein als Sothis und sich ewiglich nicht von dir entfernen . . . Du wirst an dem Ort aufgehen, an dem . . ., und es wird dir in der Duat gesagt werden: ‘Du bist ein Gott unter den Verklärten, Du bist die Gestalt des Osiris.’ . . . dein Ba wird im Himmel, dein Leichnam in der Duat und deine Statuen in den Tempeln sehend sein, denn du lebst sicher bis in alle Ewigkeit und verjüngst dich gewiß bis in alle Ewigkeit.85
 
 The mummiﬁcation of Jacob and Joseph and the mention of the 70 day mourning time in Gen 50 indicate an acquaintance of the Israelites with the Egyptian hope for astral rebirth. According to M. Görg, the Joseph Narrative reﬂects “mehr oder weniger deutlich
 
 81 See Görg, Beziehung zwischen dem alten Israel und Ägypten, 119ﬀ., esp. p. 123; and the discussion in R. Lux, Josef (Leipzig, 2001) 226ﬀ. 82 See R. N. Jones, “Embalming,” in D. N. Freedman, Anchor Bible Dictionary (Garden City, 1992) 2. 490ﬀ. 83 Cp. for example ibidem, 493ﬀ. 84 Ibidem, 493; see also Spronk, Beatiﬁc Afterlife, 90. 85 Quoted from TUAT 2. 427, 430f.
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 das Wissen einer Zeit um Ägypten, die von einem lebhaften Kulturaustausch geprägt ist.”86 In view of the prevailing tendency in the OT to show hostility towards Egypt (cp. Ex 1ﬀ.), it is fairly astonishing that the corpse of the ancestor of the Israelites is treated in an Egyptian way that is essentially bound up with the hope of astral rebirth. This also applies to Joseph (Gen 50:26) who, according to Gen 41:45, was married to the daughter of the priest of Heliopolis (On), the cultic centre of the Egyptian sun-god Re! It thus seems that the Egyptian belief in a beatiﬁc afterlife and its astral aspects played some role in monarchic Israel—whatever form in which this occurred. The rising star from Jacob as metaphor for the coming Israelite king in the Balaam oracle (Num 24:17) comes from the same world of royal ideas (see above). Thus, in Isa 14 the Babylonian king is being viewed from the perspective of Israelite royal ideology which had incorporated Canaanite and Egyptian notions. The ascent of the tyrant to heaven and his subsequent downfall to the netherworld are mainly described by drawing on elements that reﬂect the inﬂuence of Canaanite and Egyptian royal ideology and mythology.87 As far as we know, the Babylonians did not have the concept of a postmortal deiﬁcation of the kings as stars. Since the stars, however, also played an eminent role in Mesopotamian kingship as powers of fate (astral divination),88 the projection of astral Canaanite and Egyptian notions to the Babylonians appears plausible from an Israelite point of view. The aﬃnity of kings and stars is well attested in Mesopotamian iconography. On stone stelae one can often see the king and astral gods
 
 86
 
 Görg, Beziehung zwischen dem alten Israel und Ägypten, 122. Thus also Lang, “Der vergöttlichte König,” 56; only the notion that the Most High is enthroned above the stars of El could be of Babylonian origin: according to the cosmological text KAR 307 (VAT 8917) the throne of Bel (Marduk) is located in the middle heavens above the lower heavens of the stars (lines 30–33); for this text, see the detailed discussion in W. Horowitz, Mesopotamian Cosmic Geography [Mesopotamian Civilizations 8] (Winona Lake, 1998) 3–19. 88 According to D. Pingree, From Astral Omens to Astrology (Rome, 1997) 18, the importance of astral omens in Mesopotamian royal courts from the last few centuries of the 2nd millennium B.C.E until the Achaemenid period “depended on their being regarded as the principle means for the gods to signal their intentions to the king. Therefore, throughout this long period the kings . . . employed numerous observers to watch the heavens for the divine messages.” For the interconnection of royal rule and astral divination in Mesopotamia, see also Albani, Der eine Gott, 41–46; and concerning Mesopotamian astral divination in general, see also e.g. U. Koch-Westenholz, Mesopotamian Astrology. An Introduction to Babylonian and Assyrian Celestial Divination [CNI Publications 19] (Viborg, 1995). 87
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 above or beside the head of the ruler.89 This iconographical motif of royal rule was widespread. Therefore the hubris of the Babylonian kingship conveyed a particularly “astral face” for Israelite prophetic thinking. In the Ancient Near East the sun, the moon and the stars were regarded as the visible appearance of divine power and eternity in which the kings wanted to participate (cp. Ps 72:5.17; 89:37f.). The “oracle concerning Babylon” (Isa 13:1–14:23) rejects the claim of the Babylonian kingship for universal power because the Babylonian oppressor is the very embodiment of the hubris of kingship. Although the most plausible historical background of these prophetic texts in their present shape is the time of exile (i.e. between the time of Nebuchadnezzar’s death in 562 B.C.E.? and the ﬁnal phase of the Neo-Babylonian rule around 538 B.C.E.?) or the early postexilic period, there are good reasons to assume that the taunt song against the tyrant was originally related to a Neo-Assyrian oppressor, most probably Sargon II.90 During the time of the exile at the very latest, the notion of royal rule was fundamentally brought into discredit in Israel. The Babylonian tyrant and the king of Tyre embody quasi pars pro toto the arrogant claim of the kings to divine status which also obviously ended up playing a considerable role in Israelite royal ideology. A revival of the originally royal privilege of an astral “beatiﬁc afterlife” is found in the apocalyptic literature mutatis mutandis in Dan 12:3 and 1Enoch 104:2.91 In the Israelite religion of this later period, the just wise men are made to occupy the place of the kings, who had the divine task to implement God’s righteousness on earth according to the royal ideal (cp. 2Sam 23:3f.; Ps 72:1ﬀ.)92 but had failed 89 For example, cp. the Nabonid-Stela which shows the king with the “astral trias”; on this see Albani, Der eine Gott, 155 (ﬁg. 7); cp. also ﬁg. 6, ibidem, 153, which shows the head of the king Asarhaddon with the “astral trias” and Pleiades (Asarhaddon-stela from Zincirli). 90 For this, see the discussion in Wildberger, Jesaja, 543f.; Spronk, Beatiﬁc Afterlife, 220, and Chr. Uehlinger, Weltreich und ‘eine Rede’. Eine neue Deutung der sogenannten Turmbauerzählung (Gen 11,1–9) [OBO 101] (Freiburg, Switzerland-Göttingen, 1990) 542f., plausibly assume that the concrete individual description of the arrogant king’s death in 14:18–20a also has a concrete historical background, namely in the death of Sargon II, because he was actually killed in battle and had not been buried “in his house” (cp. SAA III 77); according to Spronk and Uehlinger, the taunt song was later reinterpreted with regard to the Neo-Babylonian rule (“king of Babylon”, 14,4, cp. 14.22f.); Spronk, Beatiﬁc Afterlife; Uehlinger, Weltreich, 537.546. 91 For Dan 12:1–3, see the discussion in Spronk, Beatiﬁc Afterlife, 338–343. 92 For the royal ideology in Ps 72 (the ideal king as protector of justice and righteousness) and its Egyptian and Mesoptamian background, see B. Janowski, Stellvertretung.
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 in fulﬁlling of their royal duty (cp. Ps 82:2–5). Thus not the kings will be resurrected, but those “who lead many to righteousness shall shine like the stars forever and ever” (Dan 12:3). 4. Summary and New Testament perspectives The downfall of Helel from heaven to the netherworld symbolizes not only the judgement of God over the barbarous Babylonian tyrant, but is also fundamentally concerned with the traditional royal claim to divine status, which reached its zenith in the concept of a postmortal astral deiﬁcation of the king among the “stars of El”. Within the framework of the rising Israelite monotheism during the Babylonian exile, the polytheistic notion of other gods and divine beings alongside YHWH was radically called into question (see Second Isaiah). This revolutionary religious breakthrough was likewise and inevitably concerned with royal ideology. The sole, incomparable god “brings princes to naught, and makes the rulers of the earth as nothing” (Isa 40:23). In comparison with the true eternal god it became obvious that the rulers of the earth are not divine immortal beings but transient mortals like plants which “the whirlwind carries oﬀ like stubble” (Isa 40:24). Analogous to the earthly rulers the stars of the host of heaven prove only to be creatures that obey the command of the creator (Isa 40:26).93 Thus one consequence of exilic monotheism is that the polytheistic idea of royalty’s divine status—once also accepted in monarchic Israel—is now unmasked as hubris.94 Both the Neo-Assyrian and the Neo-Babylonian imperial rule, which were experienced by Israelites as barbarous tyranny (Isa 14:6.16f.), had also exposed the idea of sacral kingship and divine sonship of the king as hubris. The exilic situation was the proper occasion to proclaiming a monotheistic death sentence over any royal claim for divinity (cp. Ezek 28; 31:18).95 Alttestamentliche Studien zu einem theologischen Grundbegriﬀ [SBS 165] (Stuttgart, 1997) 41–66. 93 For the parallelism between the earthly rulers and the heavenly host in Second Isaiah’s disputation speech 40:18–26, see Albani, Der eine Gott, 153ﬀ. 94 This is the tenor of the essay by Lang, “Der vergöttlichte König”. 95 According to Spronk, Beatiﬁc Afterlife, 226, Ps 82 is to be interpreted in this sense. He assumes that “gods” and “sons of Elyon” in 82:1.6 designate the kings of the people, so that “Ps 82 oﬀers a beautiful parallel to Isa 14: these leaders may think to have reached the state of gods . . ., nevertheless they shall die like all mor-
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 The hubris of human beings who aspire to invading the divine sphere is a central biblical theme that touches on all periods of the biblical tradition.96 The New Testament antithesis to the tyrannical Babylonian king, who attempts to ascend to the throne of the Most High on the mountain of god, is exempliﬁed in Matt 4:8: Jesus resists the temptation to worship the Satan on “a very high mountain” and rejects this as a way of attaining rule over the entire world. Jesus thus proves himself to be the true “son of God” (Matt 4:3.6.11)— much in contrast to the kings who in their unmitigated pride and ambition attempt to attain divine sonship, universal rule and immortality. In the Christ hymn of Phil 2:6–11 we also ﬁnd a christological motif which contrasts sharply from the royal notion of the king’s divinity and postmortal ascent: (6)
 
 Who, being in the form of God, thought it not robbery to be equal with God: (7)But made himself of no reputation, and took upon him the form of a servant, and was made in the likeness of men: (8)And being found in fashion as a man, he humbled himself, and became obedient unto death, even the death of the cross. (9)Wherefore God also hath highly exalted him, and given him a name which is above every name: (10)That at the name of Jesus every knee should bow, of things in heaven, and things in earth, and things under the earth; (11)And that every tongue should confess that Jesus Christ is Lord, to the glory of God the Father. (KJV)
 
 The Babylonian king wants to escape the fate of mortality by ascending to the divine realm, whereas Christ descends voluntarily from the heavens down to human existence and, ﬁnally, to the realm of the dead. He “thought it not robbery to be equal with God”, whereas the tyrant ascends to heaven in order to become equal with the Most high (Isa 14:14). The “christology of descent” therefore implies a rejection in principle of the traditional royal notion of postmortal ascent to heaven. On the other hand, Christ is the true “son of God” (Mark 9:7 par.) who has defeated death by his resurrection for ever (1Cor 15:25f.).97 Thus in the New Testament the very ancient royal hope
 
 tals (v.7; cf. Isa 14:10).” For further arguments in favour of Spronk’s interpretation of Ps 82, see Albani, Der eine Gott, 226f. 96 Cp. e.g. Gen 3; 11,1–9; Job 20:6f.; Prov 16:18; 28:23; Isa 2:9–17; 9:7–9; 10:5–15 passim; Ezek 28; 31; 32; Dan 4:17ﬀ.; 27ﬀ.; 8:10ﬀ. 97 Paul quotes here the royal psalm 110:1 “For he must reign until he has put all
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 for beatiﬁc afterlife is regarded as fulﬁlled in the Christ event. The “postmortal” Christ is taken up to heaven by God (Mark 16:19; Luke 24,51; Acts 1:9ﬀ.)—in contrast to the Babylonian king who says in his heart: “I will ascend into heaven.” The resurrection of Christ brings about a kind of democratization of the royal privilege of a beatiﬁc afterlife as believers follow and participate in Christ’s way of salvation.98 2Pet 1:16–21 alludes to the transﬁguration of Christ on a high mountain (Mark 9 par.) where the voice of God declares him as “my son, the beloved”. It cannot be by chance that Christ, the beloved son of God, is designated in 2Pet 1:19 as a “morning star” who rises in the hearts of the believers “until the day dawns”.99 The Vulgate translates the relevant passage: “. . . donec dies inlucescat et lucifer oriatur in cordibus vestris.” According to this Latin translation Christ is the true morning star or Lucifer (= bringer of light), not Satan! Thus, our interpretation has come full-circle. It could be of interest, against the ancient royal ideologies sketched above, to reconsider the New Testament passages that speak of Christ as the morning star (2Pet 1:19; Rev 2:28; 22:16).
 
 his enemies under his feet”! Christ is the true royal “son of God”, born from the “womb of dawn” (110:3), who is able to destroy the last enemy, the death. 98 The idea of participation in the salvation way of Christ resembles the Egyptian Osirian concept of beatiﬁc afterlife; see above the quotation from Assmann, Ma’at, 118, on the “Demotisierung der königlichen Totenreligion nach dem Untergang des Alten Reiches”. Assmann emphasizes “daß der Mensch nicht als Mensch, sondern nur als König oder Gott unsterblich werden kann. Er muß also mit dem Tode zu einem Gott werden. Genau das ist die Verheißung der Osiris-Religion, die sich mit dem Untergang des Alten Reiches ausbreitet. Osiris ist der Gott, der gestorben ist und als gestorbener Gott lebt.” 99 Cp. Rev 22:16, where Jesus says: “I am the root and the descendant of David, the bright morning star.” The designation of Jesus Christ as “morning star” is seen here in the context of the Israelite royal theology!
 
 THE ORIGINS OF EVIL IN JEWISH APOCALYPTIC TRADITION: THE INTERPRETATION OF GENESIS 6:1–4 IN THE SECOND AND THIRD CENTURIES B.C.E.* Loren T. Stuckenbruck Introduction During the last several decades specialists in ancient Judaism have increasingly devoted attention to traditions about the ‘watchers’ (often described under the heading ‘fallen angels’) in Jewish literature from the Second Temple period. Scholars have observed that in a number of early Jewish writings such angels were regarded as evil beings whose activities, whether past or even present, were inimical to God’s purposes for creation.1 * The present contribution is an expansion and revision of ‘The “Angels” and “Giants” of Genesis 6:1–4 in Second and Third Century B.C.E. Jewish Interpretation: Reﬂections on the Posture of Early Apocalyptic Traditions in Relation to Emerging Demonology’, DSD 7 (2000) 354–73. 1 The literature is considerable, but see especially D. Dimant, e.g. in “The Fallen Angels” in the Dead Sea Scrolls and in the Apocryphal and Pseudepigraphic Books Related to Them, Hebrew University: Ph.D. Thesis 1974 (in mod. Hebrew) and ‘The ‘Pesher on the Periods’ (4Q180) and 4Q181’, Israel Oriental Studies 9 (1979) 77–102; M. Delcor, ‘Le myth de la chute des anges et de l’origine des géants comme explication du mal dans le monde dans l’apocalyptique juive histoire des traditions’, RHR 190 (1976) 3–53; J. T. Milik, in ‘Turfan et Qumran: Livre des géants juif et manichéen’ in: G. Jeremias, H.-W. Kuhn, and H. Stegemann (eds.), Das frühe Christentum in seiner Umwelt, Göttingen 1971, 117–27 and The Books of Enoch. Aramaic Fragments of Qumrân Cave 4, Oxford 1976; P. Hanson, ‘Rebellion in Heaven, Azazel and Euhemeristic Heroes in 1 Enoch 6–11’, JBL 96 (1977) 195–233; G. W. E. Nickelsburg, ‘Apocalyptic and Myth in 1 Enoch 6–11’, JBL 96 (1977) 383–405; D. W. Suter, ‘Fallen Angels, Fallen Priests. The Problem of Family Purity in 1 Enoch 6–16’, HUCA 50 (1979) 115–35; I. Fröhlich, ‘Les enseignments des veilleurs dans la tradition de Qumran’, RQ 13 (1988) 177–87; P. Sacchi, Jewish Apocalyptic and its History, Sheﬃeld 1990; M. J. Davidson, Angels at Qumran. A Comparative Study of 1 Enoch 1–36, 72–108 and Sectarian Writings from Qumran, Sheﬃeld 1992; J. C. Reeves, Jewish Lore in Manichaean Cosmogony. Studies in the Book of Giants Traditions, Cincinnati 1992; L. T. Stuckenbruck, The Book of Giants from Qumran. Texts, Translation, and Commentary, Tübingen 1997; P. S. Alexander, ‘Wrestling Against Wickedness in High Places’: Magic in the Worldview of the Qumran Community’, in S. E. Porter and C. A. Evans (eds.), Qumran Fifty Years After, Sheﬃeld 1997, 319–30; ‘The Demonology of the Dead Sea Scrolls’, in P. Flint and J. C. VanderKam (eds.), The Dead Sea Scrolls after Fifty Years. A Comprehensive Assessment, Leiden/Boston/Köln 1999, vol. 2, 331–53; and A. M. Reimer, ‘Rescuing the Fallen Angels: The Case of the Disappearing Angels at Qumran’, DSD 7 (2000) 331–53.
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 Such an observation, however correct it may be, is often mentioned as if axiomatic; and there is, of course, ample reason for this. Traditions which refer to both evil angels and their gigantic oﬀspring are preserved in a number of apocalyptic and sapiential writings dated mostly to the ﬁrst three centuries before the Common Era, including the following documents: 1 Enoch (Book of Watchers ch.’s 1–36, Animal Apocalypse ch.’s 85–90, and the Noahic Appendix ch.’s 106–107); Book of Giants; Jubilees; Damascus Document; Ben Sira; Wisdom of Solomon; 3 Maccabees; 3 Baruch; and several fragmentary texts only preserved among the Dead Sea Scrolls (esp. 1Q20 Genesis Apocryphon, 4Q180–181 Ages of Creation, 4Q370 Exhortation Based on the Flood, 4Q444 Incantation, 4Q510–511 Songs of the Sage, and 11Q11 Apocryphal Psalms). For all the apparently one-sided emphasis of these writings with respect to their interpretation of ‘the sons of God’ and their progeny as evil, nothing in Genesis 6 itself unambiguously prepares for such an understanding. It is misleading, therefore, to suppose that this literature was simply adapting a tradition inherent to the biblical tradition. In order to give shape to the particular concerns that allowed early Jewish apocalyptic authors to regard the angelic ‘sons of God’ in Genesis 6:1 as evil, it is necessary to consider the biblical tradition itself and to give some attention to the wider Hellenistic world within which the apocalyptic ideas took shape, in particular, to those documents in which the gigantic oﬀspring of the ‘sons of God’ are not categorically branded as evil.2 In view of the biblical background and contemporary context, it is thus remarkable how uniformly the ambiguous Genesis 6:1–4 was being read as a story about irreversibly rebellious angels and giants. In addition to the special and respective circumstances of communities which inspired a trajectory of biblical interpretation in this direction, it seems that the myth about ‘fallen angels’ took on a life of its own as it became subject to a relatively 2 For an early though brief attempt in this direction by T. F. Glasson, Greek Inﬂuence in Jewish Eschatology with Special Reference to the Apocalypses and Pseudepigraphs, London 1961, 57–73. See especially B. Zion Wacholder, ‘Pseudo-Eupolemus’ Two Greek Fragments on Abraham’, HUCA 34 (1963) 83–113 and, of course, the more general approach reﬂected in M. Hengel’s Judaism and Hellenism (Engl. tr.), Philadelphia 1974, esp. 1.231–4, in addition to which the articles by Hanson and Nickelsburg mentioned in n. 1 continue to be useful. For two more recent, though, contrasting studies, see J. C. Reeves, ‘Utnapishtim in the Book of Giants?’, JBL 112 (1993) 110–15 and R. V. Huggins, ‘Noah and the Giants: A Response to John C. Reeves’, JBL 114 (1995) 103–110.
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 widespread surge of interest during the third and second centuries B.C.E. More than merely coming to terms with social oppression or political persecution, there was something theological at stake as writers, whether ‘apocalyptic’ or not in orientation, attempted to understand their location in the cosmos. New circumstances generated fresh ways of coming to terms with received traditions. Hence the following question: What theological interests account for why the biblical tradition in Genesis 6 was read as a story about the introduction of evil into the world? In what follows, I would like to describe the various approaches to this question among the earliest Jewish apocalyptic writings while, at the same time, suggesting how their treatments of the ‘fallen angels’ and ‘giants’ motifs might broadly be thought to cohere. To achieve this aim, we may begin with a brief, but necessary look at the interpretive horizon of Genesis 6 which, in turn, is followed by a description of the role of ‘angels’ and ‘giants’ in two Hellenising, euhemeristic sources. It is against this background that, ﬁnally, the early apocalyptic traditions themselves shall be considered. A. An Interpretative Horizon of the Biblical Tradition For early Jewish authors, the pericope that inspired speculations about the ‘fallen angels’ myth is the enigmatic passage of Genesis 6:1–4. Beyond the reference to ‘the daughters of men’ (v.1) and ‘humankind’ (v.3), the Masoretic tradition distinguishes at least two, perhaps even three, categories of beings: (1) ‘the sons of God’ (μyhlah ynb in vv.1,4b— LXX oﬂ Íio‹ toË yeoË) who have consorted with the women and (2) the oﬀspring of their union, ‘the mighty men . . . men of renown’ (μçh yçba . . . μyrbgh in v.4b—LXX oﬂ g¤gantew . . . oﬂ ênyrvpoi oﬂ Ùnomasto¤). There is, further, (3) a somewhat indeﬁnite mention of ‘the Neph[i]lim’ (μylpbh) who are described as having been ‘on the earth in those days’ (v.4a). By translating both ‘mighty men’ and ‘Neph[i]lim’ in verse 4 with the same expression oﬂ g¤gantew, the old Greek translation tradition has identiﬁed these groups with one another.3 As is frequently noted, the thematic coherence of the text
 
 3 The same assimilation of both Hebrew terms into one group is made in v.4 by the Aramaic targumic traditions of Onqelos and Neophyti which have ayrbyg and hyrbyg, respectively.
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 is not easy to trace; how, for example, is God’s decision to cut short human life in verse 3 related to the account of the Nephilim and mighty men in verse 4?4 Moreover, it is anything but clear how ‘the sons of God’, ‘the mighty men’, and ‘the Neph[i]lim’ contribute to the story of Noah and the ﬂood which follows (6:5–9). Given these diﬃculties within the text, one may wonder whether several questions could have emerged for later interpreters: How, if at all, do any of these groups play a role in God’s decision to punish evil on the earth through a deluge (see 6:3,5–7,13)? Do, for example, ‘the sons of God’ and their oﬀspring have anything to do with the ‘great evil’, ‘corruption’, and ‘violence’ upon the earth (vv.5,11–13)? In relation to wickedness among precisely whom does the ﬂood constitute a divine response? Does the destruction of ‘all ﬂesh’ through the ﬂood include ‘the mighty men’ and ‘the Neph[i]lim’? Although the biblical tradition seems, on the surface, to restrict the survivors of the ﬂood to Noah, his family and selected animals, and although it underscores the ﬂood’s complete destruction (6:13,17), there are enough clues in the narrative of Genesis, indeed in the Pentateuch as a whole, which may have provided Jewish readers during the period of the Second Temple with suﬃcient reason to think that ‘the mighty men’—‘the Neph[i]lim’ actually survived the ﬂood. Such a conclusion could have been reached, either by supposing that Noah and his family belonged to their number or by inferring that they must have survived through a means not narrated in the text. The former possibility might have been raised by co-ordinating 6:4 with the brief story of Nimrod in Genesis 10:8–12,5 while a double-reference to ‘the Nephilim’ in Numbers 13:33 would have made it possible to consider the latter.6 These alternatives within the biblical tradition bear further comment. As a post-ﬂood descendent of Noah through the line of Ham, 4 For a description of the problems encountered in the text of Gen 6:1–4 as it stands, see esp. C. Westermann, Genesis 1–11. A Continental Commentary, trans. by J. J. Scullion, Minneapolis 1994, 366 and, more recently, J. T. A. G. M. van Ruiten, ‘The Flood Story in the Book of Jubilees’, in F. García Martínez and G. P. Luttikhuizen (eds.), Interpretations of the Flood, Leiden 1998, 66–85, esp. 83. 5 That is, Nimrod is represented as the son of Cush, the son of Ham, the son of Noah (Gen 10:6–8). 6 Although an allusion to Gen 6:4 is not impossible, the reference in Ezek. 32:27 to the μylpn μyrwbg, which is translated as oﬂ g¤gantew t«n peptvkÒtvn in the Greek tradition, neither refers speciﬁcally to the ﬂood nor speciﬁes just when this group ‘descended to Sheol with their weapons of war’.
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 Nimrod is in Genesis 10:8–11 described as ‘a mighty man (rbg) in the land’ (v.8) and as ‘a mighty hunter (dyx rbg) before the Lord’ (v.9). To Nimrod is also attributed the building of several cities in Assur (v.11), after he had established his rule in the cities of Babel, Erech, and Accad in the land of Shinar (v.10). Shinar is, of course, in the subsequent narrative (11:1–9) given as the very location where the tower of Babel was built. It may be signiﬁcant that the Greek translator of verses 8–9 uses the term g¤gaw each of the three times Nimrod is described as a rbg. This is much the same correspondence of terms we ﬁnd in Genesis 6:4 (where, however, the Masoretes have pointed rbg as gibbôr), and it is not impossible that the Greek translation reﬂects some co-ordination between the passages. Nimrod’s identiﬁcation as a ‘mighty man’ or ‘giant’ may have given readers cause to infer that the oﬀspring of the sons of God in 6:4 may, at least in part, have survived the ﬂood,7 whether this took place directly through the lineage of Noah (who in this case would have been a ‘giant’) or through some other means not recounted in the narrative. The second passage from Numbers 13 picks up on another aspect of Genesis 6 through an enigmatic double-reference to ‘the Nephilim’ (v.33). The Israelites spying out the land of Canaan, except for Caleb, advise against taking possession of the land because of the menacingly great size of its inhabitants (vv.28,32–33). In verses 32–33, the spies are made to say: 32
 
 The land that we have gone through to spy it out is a land devouring its inhabitants. And all the people whom we saw in it were men of great stature. 33And there we saw the Nephilim (μylypnh)—the sons of Anak are from the Nephilim (μylpnh)—and we were in our eyes as grasshoppers, and so we were in their eyes.
 
 The gloss, which explains the unexpected nomenclature of ‘Nephilim’ in relation to Anakim already mentioned in verses 22 and 28, is perhaps a later addition which seems to co-ordinate this passage with 7
 
 This seems to be the shape of the tradition behind Philo’s discussion of Nimrod in De Gigantibus 63–66; see n. 66 below. A vestige of Nimrod’s connection with the gigantic oﬀspring of the sons of God survives in Josephus (Ant. I.114) who explains that by overseeing the erection of the tower of Babel to reach “higher than the [ﬂood] waters”, Nimrod wished “to avenge the destruction of their forefathers” (meteleÊsesyai d¢ ka‹ t∞w t«n progÒnvn épvle¤aw). Although Nimrod is described as the great-grandson of Noah and not, with LXX tradition described as a “giant”, does the text presuppose a genetic connection between Nimrod and his contemporaries and those who were destroyed by the deluge, including the “giants”?
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 Genesis 6:4 (as suggested by the same spelling without the ﬁrst yod ). Similarly, the Greek translation tradition may be cognisant of the pre-diluvian Nephilim, since here, as in Genesis 6:4, they are likewise rendered as oﬂ g¤gantew.8 Although in Numbers 13 the inhabitants of Canaan are considered enemies of the Israelites, both the use and co-ordination (LXX) or derivation of the designation (MT) in an allusion to Genesis 6 betrays an assumption that one or more of the Nephilim must have escaped the great deluge. An account which relates how any of the Nephilim might have survived is, of course, not given. However, it is not impossible that ancient readers, in considering the literary context of the Pentateuch as a whole, might have come to the conclusion that Noah, as sole survivor with his family, was one of their number. The speciﬁc correlation between the Nephilim in Numbers 13:33 and ‘the sons of Anak’ (vv.22,28) would have widened the horizon for ancient readers to have inferred links between groups of various names within the biblical tradition, whether in the Masoretic text or the Septuagint tradition.9 For example, in Deuteronomy 2:10–11 an apparent gloss refers to inhabitants of Ar called ‘the Emim . . . a great and numerous and tall people’ who ‘like the Anakim are thought to be the Rephaim’ (see also vv.20–21). The correspondence chain of Giborim=Nephilim=Anakim=Rephaim, which could be inferred from reading synthetically the Hebrew of Genesis 6, Numbers 13, and Deuteronomy 2, is consistent with a translation strategy in the Greek tradition which often applied the term g¤gaw for these words.10 By implication, Og king of Bashan could have been related to this circle, as may be suggested by the gloss at Deuteronomy 3:11 (see also v.13) about the unusually large size of his bed and the claim that he ‘alone was left remaining from the remnant of the Rephaim (trym μyapr)’. In the Greek translation 8 However, only the ﬁrst instance of ‘Nephilim’ is translated, as in the Targums Onqelos and Neophyti. It is possible that the gloss in the Masoretic tradition was either inserted subsequent to the time the Greek translation was made or, and less likely, the Greek tradition reﬂects a copyist or reader’s error of homoioteleuton. 9 Unfortunately, none of the biblical manuscript fragments from the Dead Sea preserves anything corresponding to the passages relevant to the present discussion. 10 For instances of rwbg, μyapr, and μyqn[ (only once: Deut 1:28) rendered as g¤gantew throughout the Septuagint tradition see the listing with discussion by B. Pearson, ‘Resurrection and the Judgment of the Titans: ≤ g∞ t«n ésebe¤vn in LXX Isaiah 26.19’, in S. E. Porter, M. A. Hayes, and D. Tombs (eds.), Resurrection, Sheﬃeld 1999, 36–37 and n.’s 6–7.
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 at Joshua 12:4 the same phrase μyapr trym is rendered §k t«n gigãntvn in a way that could have identiﬁed his ancestry with the pre-diluvian giants. This possibility for interpretation was later given explicit shape in several traditions preserved in rabbinic and targumic literature.11 The foregoing consideration of biblical tradition has been necessarily brief. However, it is enough to allow for the following inferences to be made about the gigantic oﬀspring of ‘the sons of God’. Firstly, there is no coherent picture in the biblical narratives which clariﬁes their status in relation to the great ﬂood. Though Numbers 13 and Deuteronomy 2–3 represent them as enemies of Israelites in the wilderness, the initial reference to them in Genesis 6 does not specify that the ﬂood was sent as a punishment for anything they had done. Secondly, despite the annihilation of ‘all ﬂesh’ in the ﬂood account (with the exception of Noah, his family, and the selected creatures on the ark), traditions persisted that thought that ‘giants’ survived the ﬂood. Viable for later interpretation, therefore, was the possibility that the giants, whether one or more of them, escaped from the ﬂood and that they were not necessarily perpetrators of an evil introduced into the world by fallen ‘sons of God’. B. The Euhemeristic Citations Preserved through Alexander Polyhistor Brief, but signiﬁcant, fragmentary accounts of early history which refer to ‘the giants’ were preserved in the ﬁrst century B.C.E. by Alexander Polyhistor (112–30) in his work ‘On the Jews’ which, in turn, was quoted in the fourth century C.E. by Eusebius in his Praeparatio Evangelica 9.17.1–9 (fragment 1) and, quite possibly, 9.18.2 11 See b.Niddah 61a and Tg. Ps.-Jon. to Deut 2:2 and 3:11 in which both Sihon and Og are identiﬁed as giants insofar they are the ‘sons of Ahijah the son of Shemhazai’, the latter of course being the chief of the fallen angels in the Enoch tradition. In b.Niddah 61a Og is, in addition, said to have reported the destruction of Sodom and Gomorrah to Abraham, and is singled out as one ‘who escaped from the generation of the ﬂood’ ( lwbm rwdm flpç gw[ hz). Another passage in b.Zebahim 113 refers only to ‘Og king of Bashan’; its brief account suggests that Og escaped the scalding waters of the ﬂood by (presumably) holding onto the ark which was miraculous protected by cooled water; on Og as a giant, see further b.Erub. 30a, 48a; b.Yoma 80b. Indeed, Milik has speculated whether these texts presuppose a knowledge of giants traditions which ultimately derive from the Book of Giants ('Og being a derivable equivalent for the giant "Ohyah). It is possible that the dream vision of the giant Hahyah in 4Q530 ii,7–12, which refers to ﬁre and water, contains imagery of hot waters in describing divine judgement against the giants; see further the Animal Apocalypse to 1 En 89:3 (Ethiopic).
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 (fragment 2).12 Despite the likelihood that both ‘fragments’ stem ultimately from diﬀerence sources,13 there is little doubt about the fact that they share an anti-Egyptian perspective on the origin and dissemination of learning and culture,14 instead favouring a view that assigns the provenance of such knowledge to Babylonia, Abraham’s original home. If Alexander’s citation of these texts in the ﬁrst century B.C.E. may be allowed to provide a broad terminus ad quem, it is probable that the texts go back to works composed sometime during the second century; and, if they, in turn, draw on traditions, the dates in which the ideas were generated may possibly be even earlier. As shall presently become obvious, the references to giants in these citations are of particular importance for this study, as they exemplify the fusion of biblical with other traditions in a way that
 
 12 The Greek text was published thirty years ago by A.-M. Denis, Fragmenta Pseudepigraphorum Quae Supersunt Graeca. Una Cum Historicum et Auctorum Judaeorum Hellinistarum Fragmentis, Leiden 1970, 197–8. For English translations, see R. Doran, ‘Pseudo-Eupolemus: A New Translation and Introduction’, in J. H. Charlesworth (ed.), The Old Testament Pseudepigrapha, Garden City, New York 1983–1985, 2.873–9 (with discussion); C. H. Holladay, Fragments from Hellenistic Jewish Authors. I. Historians, Atlanta 1983, 157–87 (with commentary and Greek text); and B. Zion Wacholder, Eupolemus. A Study of Judaeo-Greek Literature, Cincinnati 1974, 105–106 (discussion) and 313–4. See further H. W. Attridge, ‘Historiography’, M. E. Stone (ed.), Jewish Writings of the Second Temple Period, Philadelphia and Assen 1984, 165–6; Stuckenbruck, The Book of Giants from Qumran, 32–40 (esp. 33–34 and n.’s 126–127); and Pearson, ‘Resurrection and the Judgment of the Titans’, 42–44. 13 Those tracing both passages to the same author include J. Freudenthal, Alexander Polyhistor und die von ihm erhaltenen Rest judäischer und samaritanischer Geschichtswerke. Hellenistische Studien, Breslau 1875, 90–92; Wacholder, ‘Pseudo Eupolemus’ Two Greek Fragments on the Life of Abraham’, HUCA 34 (1963) 83–113; see also M. Hengel, Judaism and Hellenism, trans. by J. Bowden, Edinburgh 1974, 1.88–89; H. W. Attridge, ‘Historiography’, in M. Stone (ed.), Jewish Writings of the Second Temple Period (bibl. in n. 12), pp. 165–6; Reeves, ‘Utnapishtim in the Book of Giants?’ 112; and Holladay, Fragments, 159 and 163 n. 18. Due to slightly diﬀerent emphases, however, the fragments attributed to ‘Eupolemus’ and to ‘anonymous sources’ respectively, stem from a circle of similar traditions. Doran, ‘Pseudo-Eupolemus’, pp. 874–6, followed by Pearson, argues that the Samaritan traits of the ﬁrst fragment stem from Eupolemus himself (though see Stuckenbruck, The Book of Giants from Qumran, pp. 34–35, esp. n. 128), while the second fragment derives from a diﬀerent tradition, whether oral or written. See further Wacholder’s change of mind in Eupolemus, p. 287 n. 112; N. Walter, ‘Pseudo-Eupolemos (Samaritanischer Anonymus)’, in W. G. Kümmel (ed.), Jüdische Schriften aus hellenistisch-römischer Zeit, Gütersloh 1976, I/2.137–43 and Huggins, ‘Noah and the Giants’ 104–107 (see n. 2). 14 This is especially clear in fr. 1 (9.17.8b—‘Enoch ﬁrst discovered astrology, not the Egyptians’; 9.17.8a—only after Abraham taught the Phoenicians is he said to have taught among the Egyptian priests), while it is implied in fr. 2 (whereas Abraham passes his knowledge on to the Phoenicians, nothing is said about such activity when he went to Egypt).
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 is consistent with the possible interpretations of Jewish scripture noted above; in this vein, they provide a contrast to the way early Jewish apocalyptic traditions developed their interpretations of Genesis 6:1–4. The citations vary in length. The second fragment, which is considerably shorter, contains both a short citation and a foregoing introduction by Alexander based on his apparent summary of ‘anonymous sources’. The longer, ﬁrst fragment is more detailed and, at the same time, more ambiguous with respect to the relationship of the ﬁgures mentioned. Despite these diﬀerences, the fragments, with regard to giants, do have a number of signiﬁcant features in common which may be described as follows: First, ‘the giants’ in both fragments are linked with Babylonia (9.17.2; 9.18.2) from where, as noted above, higher forms of knowledge originated and spread to other parts of the world. Second, and obviously, the giants in each fragment relate to the biblical events of the great ﬂood (9.17.2; 9.18.2)15 and the building of a tower (9.17.2; 9.18.2). Third, the astrological knowledge which eventually passed on to the Phoenicians and Egyptians had itself been inherited by Abraham. After identifying the founders of Babylon as giants ‘who were delivered from the ﬂood’ (oﬂ diasvy°ntoi §k toË kataklÊsmou, 9.17.2), fragment 1 goes on to derive the knowledge of astrology from Enoch (9.17.8),16 having attributed the same knowledge to Abraham (9.17.3,8) who taught it to the Phoenicians and to the Egyptian priests (9.17.4,8 respectively). The more cursory citation in fragment 2 (9.18.2) likewise focuses on Abraham’s astrological learning which he taught to the Phoenicians and, by implication, to the Egyptians. Of special interest in Alexander’s introduction to this citation is the claim that Abraham’s ancestry is to be traced back to the giants ‘who lived in the land of Babylonia’.17 Fourth, and more generally, both fragments share a series of details about the giants which, nevertheless, are preserved in a somewhat diﬀerent form. In particular, a certain ‘Belos’ is in each fragment
 
 15
 
 The mention in this fragment to ‘destruction’ is a likely allusion to the deluge. Enoch is identiﬁed in 9.17.9 with Atlas; see n. 22 below. 17 It is not clear that Alexander’s genealogical correlation between Abraham and the giants in the introduction, as Walter argues, is due to the non-Jewish misinterpretation of fragment 1 at v.3 (Walter, ‘Pseudo-Eupolemos’ 137–8 n. 4). This correlation is in fact a plausible inference from fragment 1 and, given both fragments’ attempt to relate their histories to the Genesis story, would be consistent with the residual ambiguities in the biblical tradition. 16
 
 96
 
 loren t. stuckenbruck
 
 linked with Babylon.18 In fragment 2, Alexander’s introduction unambiguously identiﬁes Belos as a giant who, unlike the other giants ‘destroyed by the gods because of their impiety’, had been able to escape destruction and who dwelt in Babylon where he built a tower. Although the kind of ‘destruction’ is not speciﬁed, it may be an allusion to the ﬂood; Belos thus seems at this point to correspond to the ﬁgure of Noah in the biblical tradition.19 In fragment 1, Belos is ‘the son of Kronos’ and regarded as ‘before the Egyptians’. As the tradition about Belos is attributed to the Babylonians (9.17.9), Belos functions as part of the writer’s emphasis on the pre-eminence of Babylon as the place of the origin and dissemination of culture. No relationship between this Belos and the ‘giants’, however, is delineated; it remains unclear whether Belos was the ﬁrst among the giants20 or merely the ﬁrst human being (pr«ton gen°syai B∞lon).21 Moreover, unlike in fragment 2, the motif of destruction is associated with the tower, and the ‘escape’ (here, from the ﬂood) is not made by one ﬁgure alone, but by a group of ‘giants’ (9.17.2–3). Furthermore,
 
 18 This association of Belos with Babylon stands much in contrast with the works of Herodotus (2.82) and Diodorus Siculus (1.81.6), in which ancestry is used to derive the origin of astrology from Egypt; cf. Doran, ‘Pseudo-Eupolemus’ 877. 19 See Reeves, ‘Utnapishtim in the Book of Giants?’ 115, who discusses the possibility of Noah as a giant on the basis of his interpretation of the name ‘Atambish’ in two fragmentary Manichaean texts preserved in Middle Persian published by W. Sundermann: ‘M5900 Recto?’ and Fragment ‘L’ page 1, Verso, line 5; see, respectively, Sundermann, Mittelpersische und partische kosmogonische und parabeltexte der Manichäer, Berlin 1978, 78 and idem, ‘Ein weiteres Fragment aus Manis Gigantenbuch’, in Orientalia J. Duchesne-Guillemin emerito oblata, Leiden 1984, 491–505, esp. 495 n. 19 and 497. Reeves and Sundermann both argue that Atambish refers to one of the giants who serves as an anti-Noah ﬁgure in the story. The name is, unfortunately, not preserved among the Dead Sea Book of Giants fragments. Huggins’ contention that, instead, the Manichaean Atambish is to be identiﬁed with Enoch is less convincing; cf. Stuckenbruck, The Book of Giants, 73 n. 43. Grounds for considering Noah as a g¤gaw might already have been seen as implicit in the biblical story itself, if the notion of the giants’ or Nephilim’s survival of the deluge is coupled with the view that only Noah and his family (along with the animals) escaped destruction. 20 As argued by Wacholder, Eupolemus, 314. 21 In my opinion, Doran has been too quick, through an emendation which designates Belos as the son of Kronos rather than as Kronos himself (choosing to read a genitive KrÒnou in place of the accusative KrÒnon), to diﬀerentiate between the traditions in fragments 1 and 2; cf. Pearson, ‘Resurrection and the Judgment of the Titans’, 43–44 n. 23. In the end, the possibility that Belos is being correlated to one of the Titans of Greek mythology (as is the case with Kronos) or even to a giant cannot be discounted; on the merging of the Titan and giants’ mythologies into one story during the Hellenistic period, see e.g. T. Gantz, Early Greek Myth. A Guide to Literary and Artistic Sources, Baltimore/London 1993, 44–56 and 445–54.
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 and signiﬁcantly, the fragments each associate the giants, whether directly (fr. 2: through Abraham’s lineage) or indirectly (fr. 1: as the only link between the pre-diluvian Enoch and post-diluvian Abraham), with what is considered to be an innocuous inoﬀensive role, namely, that of introducing culture; in neither source are the giants per se consigned to punishment. Instead, a distinction is drawn between ‘good’ and culpable giants: Fragment 1 assumes that the giants who built the tower were culpable, as it is ‘by the power of God’ that the tower was destroyed and that, therefore, the giants were scattered from Babylon throughout the earth. At the same time, it was Abraham, born generations later in Babylon, who ‘pleased God because he eagerly strove to be pious’. If the section 9.17.3–4 on Abraham is co-ordinated with 9.17.8–9 on Enoch, it is implied that Abraham’s learning is being derived from Enoch whose knowledge, in turn, came through instructions revealed to him ‘by the angels of God’. Although the text of fragment 1 does not explicitly identify either Enoch or Abraham as a giant, the reference to Babylon as the birthplace of Abraham, which occurs immediately after the brief account about the giants’ building of a tower, certainly allows for such a connection to be inferred.22 Just how the commendable learning might have been passed down from the ante-diluvian Enoch through the generations to the post-diluvian Abraham is not given any explanation; nevertheless, the escape of the giants from the deluge leaves the impression that precisely these have acted as tradents for the knowledge revealed to Enoch. The portrait preserved by fragment 2, together with Alexander’s introduction, distinguishes between 22
 
 Fragment 1 may assume that Enoch was a giant or perhaps even a progenitor thereof (see n. 21 on the convergence in the Hellenistic period of the myths about the Titans and giants). This notion is strengthened by Enoch’s identiﬁcation with the Titan Atlas who, the writer claims, is said by the Greeks ‘to have discovered astrology’ (9.17.9). As the son of Iapetos, Atlas was consigned to bearing up the sky with a pillar because of his prominent role in the Titans’ conﬂict against Zeus (cf. Hesiod, Theogony, 517–520). The association of Atlas with the knowledge or discovery of celestial sciences, though unconventional, is nevertheless widely attested; see the cited fragmentary texts cited in F. Jacoby, Fragmente der griechischen Historiker. Erster Teil: Genealogie und Mythographie, Leiden 1957, sections 31 (Herodoros of Heracleia, F 13), 32 (Dionysius of Scytobrachion, F 7 c. 60,2), and Xenagoras of Heracleia (F 31, associated with lunar calculations). Cf. further Wacholder, ‘Pseudo Eupolemus’ Two Greek Fragments on the Life of Abraham’ 96 and n. 83. If fragment 1 identiﬁes Belos (as a Noahic ﬁgure) with Kronos and Enoch with Atlas, it should be noted that the chronological sequence of Enoch to Belos, as opposed to that of Kronos to Atlas, shows no concern to retain the sequence of the Greek myth.
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 the calumniable giants who were ‘destroyed by the gods on account of their impiety’ (diå tØn és°beian ÍpÚ t«n ye«n énairey∞nai) and one of their oﬀspring, Abraham, from whom the Phoenicians learned astrology. Perhaps it is signiﬁcant that no negative overtones are associated with Belos the ‘giant’ who built and inhabited the tower and that this tower, therefore, is not destroyed (contra fr. 1, 9.17.3 and Gen 11:1–9). The description in fragment 1 of the tower builders as ‘giants’ can, of course, be explained on the basis of a possible reading or interpretation of Genesis 10:8–11 (which is about Nimrod the rbg, g¤gaw) in conjunction with the tower of Babel episode in 11:1–9. Moreover, an allusion at least to Genesis 11:1–9 may even be at work in the introduction to fragment 2, in which the giants’ continued existence after the ﬂood is taken for granted. Thus both passages, as preserved through Eusebius, can be understood to assume a reading of the biblical tradition, namely, that, if the great ﬂood did indeed destroy ‘all ﬂesh’ and if giants did indeed survive this cataclysm, then the only survivors (i.e. Noah and his family) may have been ‘giants’. In this way, the biblical giants have been made to function as an important link in the introduction and spread of culture, beginning in Babylonia. Signiﬁcantly, the fragments draw no distinction between commendable and reprehensible knowledge; there is, in fact, no doubt that the authors of these traditions considered with approval the learning attributed to Enoch and Abraham. Hence, although the link between the ‘giants’ and culture is nowhere explicit, the fragments nevertheless both suggest that the spread of knowledge took place through several links in an unbroken line of transmission: from (a) angels to (b) Enoch to (c) a giant (Belos?) or giants, who then escaped the ﬂood, to (d) their descendants all the way down to the time of Abraham. Fifth, and ﬁnally, the events of destruction, whether occurring through the ﬂood (fr. 2) or through God’s punitive response to the tower episode (fr. 1), are not associated with any enduring cosmic signiﬁcance. In contrast to an apocalyptic worldview (see below), these euhemeristic traditions functioned to locate Jewish origins, as known through the biblical story, within the context of propaganda in Hellenistic antiquity when it was concerned with the provenance of culture. In order to assert the superiority of Jewish culture, Abraham as progenitor of the Jews is placed within a larger story, as the authors assigned to him a prominent role in the dissemination of learning from Babylon, ﬁrst to Phoenicia, and then to Egypt.
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 C. The Early Enochic Traditions The early apocalyptic traditions associated with Enoch (Book of Watchers = 1 En 1–36, Book of Giants, and Animal Apocalypse = 1 En 85–90) stand much in contrast to the euhemeristic passages discussed in the preceding section. They each emphasise that the biblical ﬂood was a divine punishment against the evil carried out by the angels-watchers and their giant oﬀspring. In turn, the deluge, or at least imagery associated with this event, is picked up as the authors attempted to describe divine, eschatological acts of judgement. As the views of these documents are each distinctive, they are herewith discussed in turn, beginning with what is arguably the earliest among them, the Book of Watchers. C.1. Book of Watchers (1 Enoch 1–36) The palaeographical date of the earliest manuscript of the Book of Watchers, 4Q201 (4QEnocha), is quite plausibly ‘the ﬁrst half of the second century’ B.C.E.23 Given evidence in this manuscript of scribal confusions that betray a process of copying, there is no reason to question J. T. Milik’s conclusion that the Vorlage behind 4Q201 dates as far back as the third century. At this early stage the Book of Watchers had already combined the originally separate strands of tradition within chapters 6–11 and 12–16 to form a running narrative.24 The resulting story, especially in continuity with the 'Asa"el tradition, focused on the pre-diluvian dissemination of reprehensible forms of knowledge attributed to the ‘fallen angels’ (1 En 7:1; 8:3; 9:6–8a; 13:2b; cf. 16:3). The activities of their oﬀspring, the giants, are held responsible for the increase of violence and oppression on the earth in the time before the ﬂood (7:3–6; 9:1,9–10; cf. 10:15).25 Whereas there 23
 
 See, for example, Milik, The Books of Enoch, 140–41. Although diﬀerent strands of tradition within 1 En 1–16 can be distinguished (so C. A. Newsom, in ‘The Development of 1 Enoch 6–19. Cosmology and Judgment’, CBQ 42 [1980] 310–29), the oldest manuscript to include any portion of Book of Watchers, i.e. 4Q201 (= 4QEnocha, dated ca. ﬁrst half of the 2nd cent. B.C.E.), shows that these once separate strands have already been interwoven. Fragments of 4Q201 correspond to ch.’s 1–5 (in 4Q201 1 i–ii), 6–11 (in 1 iii–vi, in which the 'Asa"el and Shemihazah traditions are combined), and ch. 12 (in 1 vi). Similarly the earlyHasmonaean 4Q202 (= 4QEnochb): from ch.’s 1–5 (1 ii, line 1), ch.’s 6–11 (1 ii–iv), and ch. 14 (1 vi). On 4Q201–202, see Milik, The Books of Enoch, 139–63 and 164–78 respectively. 25 1 En 10:15 seems to refer, however, not strictly to the giants but to the postdiluvian ‘souls’ which survive them, as in ch.’s 15–16; cf. D. Dimant, ‘1 Enoch 24
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 is no trace of an attempt among the ‘Pseudo-Eupolemus’ fragments to distinguish between the angels who instructed Enoch in the sciences and the giants who apparently learned this from Enoch and acted as its tradents, the Book of Watchers draws a clear line of demarcation between the rebellious angels who fathered the giants and introduced humans to rejected forms of knowledge, on the one hand, and those angels which instructed Enoch concerning the nature and structure of the universe, on the other. The instructions brought to humankind by the fallen angels are listed in the Book of Watchers at 1 Enoch 8:1–3; they are more brieﬂy referred to in 1 Enoch 7:1b, 9:8, and 10:7.26 According to the passage in 8:1–3, which was originally associated with the 'Asa"el tradition,27 these teachings during the prediluvian period included: (a) the production of weapons leading to violence (8:1a); (b) techniques of fashioning jewelry and cosmetics leading to acts of fornication (8:1b–2); and (c) activities associated with ‘magic’ and astrological forms of divination (8:3; cf. also 7:1b). The speciﬁcity of these instructions suggests that the fallen angels are being made to represent aspects of culture which the author(s) knew, regarded as a threat, and rejected;28 by association, anyone involved in or co-operating with such practices is, as the watchers, subject to divine judgement (cf. 1 En 1:9). Of course, the watchers’ teachings are meant to contrast with the sort of knowledge meditated through the visions to Enoch by the good angels. According to the Book of Watchers, several angels, with Uriel playing a prominent role among them as an angelus interpres (1 En 17:1–20:7), mediate to Enoch visions of two journeys through the cosmos. In these journeys Enoch is given to observe the positions of the stars and luminaries, the places of punishment and reward,
 
 6–11: A Methodological Perspective’, in Society of Biblical Literature Seminar Papers 13, Missoula 1978, 323–39, esp. 333 n. 8. 26 This list is adapted and expanded, respectively, in the later Similitudes (1 En 65:6–11 and 69:1,6–15). 27 As has been shown, e.g., by Newsom, ‘The Development of 1 Enoch 6–19’, 313. 28 It is possible that the attribution of these teachings to the fallen angels represent a protest against trends associated with the growing inﬂuence of Hellenistic culture and/or a perceived corruption among the priesthood; see, respectively, Nickelsburg, ‘Apocalyptic and Myth in 1 Enoch 6–11’, 383–405 and Suter, ‘Fallen Angel, Fallen Priest’, 115–35. Nevertheless, the myth, given its inherent polyvalent capacity to be reapplied to diﬀerent situations and its incorporation of the giant oppressors who violently oppress humankind, resists any wholesale reduction to a paradigmatic function.
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 and the contours of the earth that has Jerusalem at its centre (1 En 17:1–36:4).29 It is clear that in the Book of Watchers, the spread of culture among humanity (albeit in reprehensible forms) is attributed to the fallen angels, not to the giants. Similarly, as discussed above, there is no explicit reference to giants playing such a role among the ‘PseudoEupolemus’ fragments in which such an active role on their part is nevertheless strongly implied.30 In the Book of Watchers the extent of the giants’ involvement in culture is that, in addition to humans (1 En 7–8), they are recipients of the watchers’ teaching (1 En 10:7–8). This, however, does not explain why it is that the author(s) of the Book of Watchers placed such emphasis on the giants’ culpability. According to the Shemi˙azah strand of the narrative, the giants are the product of a reprehensible sexual union between the angels as heavenly beings and the women on earth (1 En 6:1–4; 7:1a,2; 9:7–8; 10:9a,11; 15:3–7,12). In 15:3–7 the reason for specifying this union as especially loathsome is expressed: such a union between essentially spiritual, heavenly beings and earthly human beings of ﬂesh of blood violates, by deﬁnition, the natural order (15:4,9–10).31 The giants are misﬁts; as the progeny of an illegitimate union, they are neither fully angelic nor fully human. Thus they are called ‘bastards’ (10:9—toÁw mazhr°ouw in Cod. Panopolitanus, a transliteration from Heb./Aram. μyrzmm).32 As inherent to their nature, the giants in the pre-diluvian period violate the created order by subjecting it, both
 
 29 In the Astronomical Book (1 En 72–82), which was likely known to the writer of 1 En 17–36, the instructions to Enoch concerning the calendrical movements and positions of the sun and moon are likewise mediated by Uriel. See further, e.g., the Similitudes at 1 En 71:3–4. 30 See the discussion of the ‘Pseudo-Eupolemus’ passages in Section B above. 31 This transgression is in analogy with explanation oﬀered in the Astronomical Book for the existence of wrong calendars: disobedient stars have veered oﬀ the paths designed for them from the beginning; cf. 1 En 80:6–8. The Book of Watchers prefaces the story of the Watchers with calls to heed the obedience of the created order (1 En 2:1–5:3) and draws inferences from this in denouncing those who transgress the law. 32 No doubt, therefore, the phrase μyrzmm twjwr (‘spirits of the bastards’) in 4Q510 fr. 1,5 (among a list of demonic forces) and 4Q511 fr. 35,7 (singled out as needing to be subjugated by God) refers to the giants who have only existed beyond the ﬂood as spirits. See further 4Q444 fr. 1 i,8; 4Q511 fr. 2 ii,2; fr. 48,3; fr. 182,3. fr.’s 48 + 49–51,2–3; and 1QHa xxiv,3. Depending on the correctness of the restoration at the beginning, a further possible reference to a giant demon is the incantation in 11Q11 v, in which the demon who visits during the night is addressed as ‘oﬀspring of ] Adam and the seed of the ho[ly ones’ (line 6: μyçw]dqh [rzw μda [dwly).
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 animals and humans, to oppression and death (7:3–5; 9:1,9b; cf. 10:15).33 It is ultimately their destructive deeds, not those of humans themselves (as in the Genesis 6 narrative), that result in God’s response to human petitions for divine intervention (9:2–3,10). In addition to the role of giants in relation to knowledge, the Book of Watchers diﬀers from the ‘Pseudo-Eupolemus’ fragments with respect to the fate of the giants. Whereas according to the latter, a giant (or giants) escaped the ﬂood, the former makes use of ﬂood imagery in order to describe the giants’ punishment. To be sure, the Book of Watchers does refer to an escape from the ﬂood (10:3); however, this is restricted to the righteous Noah and his oﬀspring. There is, in contrast to the tradition about Belos in ‘Pseudo-Eupolemus’ fragment 2, no possibility of identifying Noah with one of the giants. Similarly, Enoch, ‘the scribe of truth/righteousness’, is dissociated from any connection to a tradition of learning that includes the giants, again in contrast to the impression left by ‘Pseudo-Eupolemus’ fragment 1 (9.17.8–9). Although Noah is the only one who escapes God’s punishment in the Book of Watchers (10:1–3), this does not mean that there is no post-diluvian existence permitted for the giants. To be sure, the giants do not as such escape the deluge (as one or more do according to the ‘Pseudo-Eupolemus’ fragments); yet they are allowed to survive in a radically altered form, that is, as ‘evil spirits’ (15:8–9). The extant textual witnesses to 1 Enoch 15 do not specify how this change has come about. Nevertheless, the following aetiology may be inferred from a reading of 15:3–16:3 as an elaboration on parts of 10:1–22: As a mixture of heavenly and earthly beings, the giants were composed of ﬂesh and spirit. When, on account of their destructive activities, they came under divine judgement, the ﬂeshly part of their nature was destroyed, whether through violent conﬂict among themselves (7:5; 10:12) or through the ﬂood. At this point, spirits or souls emerged from their dead bodies, and it is in this disembodied form that the giants continue to exist until the ﬁnal judgement (16:1). Since these spirits were the products of a reprehensible union (a mala mixta), they are inherently evil. And so, after the time of the biblical ﬂood, they continue to engage in the sorts of activities that characterised their existence before. In particular, as before, they wished
 
 33
 
 On 10:15, however, see n. 25 above.
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 to bring aﬄiction to human beings (15:12), that is, to the oﬀspring of Noah, because they are jealous that humans, and not they, have escaped the destruction through the deluge with their bodies intact.34 This reconstructed aetiology explains how it is that the giants could become so openly identiﬁed as demons at a later stage.35 Moreover, it would have provided one possible way of explaining why demons were thought to be especially intent on entering the bodies of human beings. Finally, the myth serves to place the problem of demonic evil into an apocalyptic perspective. Since the giants are permitted to survive into the post-diluvian period (as disembodied spirits), neither their punishment through internecine battles nor the great ﬂood represent God’s ﬁnal triumph over evil. While the deluge is a clear sign of divine punishment in the past, it is but a proleptic event. Thus in chapter 10 the ﬂood motif refers back to a biblical event of the past (10:2) and, at the same time, is adapted into imagery which alludes to the eschatological judgement when evil will once and for all be destroyed (10:22). The meantime—that is, between 34 For a similar (though with some diﬀerent details) aetiology, see Alexander, ‘Demonology of the Dead Sea Scrolls’, 337–41. However, I am uncertain that this explanation from the Book of Watchers was as comprehensively inﬂuential on ‘the Qumran demonology’ as Alexander seems to suggest. 35 In particular see the Christian Testament of Solomon 5:3; 17:1. In 5:3 (within the section 5:1–11), the author reinterprets the demon Asmodeus—this is a deliberate reference to the Book of Tobit which follows the longer recension (cf. Codex Sinaiticus at 3:7–8,17; 6:14–15,17; 8:2–3; 12:15)—one born from a human mother and an angel. In the latter text (in the passage 17:1–5) the demonic power thwarted by Jesus (in an allusion to Mk 5:3) is identiﬁed as one of the giants who died in the internecine conﬂicts. Similarly, in the Pseudo-Clementine Homilies 8.12–18 refers to the giants, which are designated as both ‘bastards’ (18; cf. 15) and ‘demons’ (14; 17) in the ante-diluvian phase of their existence. Here they are said to have survived the deluge in the form of disembodied ‘large souls’ whose post-diluvian activities are proscribed through ‘a certain righteous law’ given them through an angel; on this see J. C. VanderKam, ‘1 Enoch, Enochic Motifs, and Enoch in Early Christian Literature’, in J. C. VanderKam and W. Adler (eds.), The Jewish Apocalyptic Heritage in Early Christianity, Assen and Minneapolis 1999, 33–101, esp. 76–79. Furthermore, one may consider Tertullian’s Apology 22, a passage deserving more detailed analysis, in which the oﬀspring of the fallen angels are called a ‘demon-brood’ who ‘inﬂict . . . upon our bodies diseases and other grievous calamities . . .’. According to Lactantius, in his Institutes 2.15, there are two kinds of demons, ‘one from heaven and one from earth’, that is, demons who are the fallen angels and demons who are spirits derived from these angels’ union with human women. Finally, and not mentioned by VanderKam, see the Instructions by the 3rd century North African bishop Commodianus (ch. 3), according to which the disembodied existence of the giants after their death is linked to the subversion of ‘many bodies’. The implications of the giants traditions for concepts of demonology at the turn of the Common Era have until now been insuﬃciently recognised.
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 the time of the ﬂood and the end when evil is eradicated—is characterised as an age during which the evil spirits stemming from the giants can only operate as defeated powers who know that their time is limited. For all its emphasis on the spirits of the giants, the Book of Watchers in the visions suggests that their progenitors, fallen angels, also continue to exert their inﬂuence following the ﬂood. Whereas according to the separate tradition of 10:12 the fettered watchers are consigned seventy generations to a place ‘below the hills of the ground’, in the account of Enoch’s journey through the cosmos they are said to lead people to sacriﬁce to demons until the time of their eschatological judgement (19:1). The Greek recension in Codex Panopolitanus adds that the spirits of these angels ‘will harm people’ (luma¤netai toÁw ényr≈pouw), a function that is generically reminiscent of what the spirits of the giants do (cf. 15:11).36 C.2. Book of Giants This document has been subject to increasing scholarly attention during the last ten years,37 despite the fact that it is only preserved through Manichaean manuscript fragments in several languages38 and 36 I am much in agreement with Reimer, ‘Rescuing the Fallen Angels’, 337–40, who cautions against an assumption that the Dead Sea documents preserve a consistent demonology which is based on the giants’ myth and may be attributed to the Qumran community. Signiﬁcant here is his interpretation (in my opinion correct) of the phrase lbj ykalm yjwr lwk in 4Q510 fr. 1,5 as a reference to the watchers. 37 See F. García Martínez, ‘The Book of Giants’, in idem, Qumran and Apocalyptic. Studies on the Aramaic Texts from Qumran, Leiden 1992, 97–115; Reeves, Jewish Lore in Manichaean Cosmogony; R. Eisenman and M. O. Wise, The Dead Sea Scrolls Uncovered (Shaftsbury, Maine 1992) 94–96; K. Beyer, Die aramäischen Texte vom Toten Meer. Ergänzungsband, Göttingen 1994, 119–24; Huggins, ‘Noah and the Giants’; M. E. Stone, ‘The Dead Sea Scrolls and the Pseudepigrapha’, DSD 3 (1996) 279–95, esp. 282–4; Stuckenbruck, The Book of Giants from Qumran; ‘Sequencing the Fragments in the Qumran Book of Giants: An Inquiry into the Structure and Purpose of an Early Jewish Composition’, JSP 16 (1997) 3–24; “4Q203; 4Q206 2–3; Appendices 1–4: 1Q23; 1Q24; 2Q26; 6Q8,” in E. Tov (ed.), DJD, XXXVI (Oxford 2000) 9–94 (Plates I–II); and É. Puech, “Livre des Géants: 4Q530–533, 203 1,” in DJD, XXXI (Oxford, 2001) 9–115 (Plates I–VI), hereafter cited as DJD XXXI. Given the substantial corrections introduced by Puech, the numeration of materials here will follow those given in his publication. 38 The three most signiﬁcant treatments and publications of these materials are by (1) W. B. Henning, ‘The Book of Giants’, BSOAS 11 (1943–1946) 52–74; (2) Sundermann, Mittelpersische und partische kosmogonische und Parabeltexte der Manichäer, 76–78 and (3) Reeves, ‘Ein weiteres Fragment’ 491–505 and his monograph treatment, Jewish Lore in Manichaean Cosmogony.
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 distributed among a number of even more fragmentary manuscripts among the Dead Sea documents.39 Since there is enough evidence to support the probability that the Book of Giants was composed under the inﬂuence of the Book of Watchers,40 the latter may be said to provide its general terminus ab quo (i.e. late 3rd century B.C.E.). More diﬃcult is the question of a terminus ad quem. As I have argued elsewhere, a date sometime between the composition of the Book of Watchers and Daniel 7 is possible, though this must remain uncertain. At the very least, a date during the ﬁrst half of the 2nd century B.C.E. is likely.41 More signiﬁcant for the present discussion, however, is that the Book of Giants may be said to have adapted and reinforced the view known through the Book of Watchers that the giants were destroyed through intramural conﬂict and perhaps through the great ﬂood (see below). Unfortunately, the limited material evidence requires that any arguments about what the document may have originally contained must be made with caution.42 Nevertheless, the extant fragments from the Dead Sea do preserve suﬃcient clues to make it possible to oﬀer some observations about the Book of Giant’s distinctive view of the watchers and giants. As in the Book of Watchers the writer(s) of the Book of Giants categorically regarded the giants—under the inﬂuence of Genesis 6:4, they are designated both a/ˆyrbg and a/ˆylypn43—and their angelic
 
 39 Attention was early on (1971) drawn to the existence of the Book of Giants among the Dead Sea materials by Milik in ‘Turfan et Qumran: Livre des géants juif et manichéen’ (see n. 1), but until recently all potentially related fragments have not been subjected to a thoroughgoing analysis. 40 See Stuckenbruck, The Book of Giants from Qumran, 24–25 for a listing of the relevant passages and a discussion of the inﬂuence of the Book of Watchers on the Book of Giants. 41 Ibid., 31, 119–23; idem, ‘The Throne Theophany of the Book of Giants: Some New Light on the Background of Daniel 7’, in S. E. Porter and C. A. Evans (eds.), The Scrolls and the Scriptures: Qumran Fifty Years After, Sheﬃeld 1997, 211–20. Although the vision of judgement contained in 4Q530 2 ii + 6–7 i + 8–12, 16b–20 is else well developed than the parallel phrases in its counterpart in Daniel 7:9–10, this does not necessarily mean that the Book of Giants was composed before Daniel 7. What has been shown, nevertheless, is that one can no longer assume that the parallels between these passages suggest a dependence of the Book of Giants on the Daniel text. 42 For a detailed reconstruction of the document, including a critical analysis of other attempts to infer an original structure, see my ‘The Sequencing of Fragments in the Qumran Book of Giants’ (bibl. in n. 36). 43 Thus the ‘mighty ones’ and ‘Nephilim’ of Gen 6:3 are, as in the Septuagint
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 progenitors as evil and, thus, as deserving of an irrevocable punishment.44 Moreover, similar to the Book of Watchers the work refers to the motifs of the giants’ destruction through internecine ﬁghting (1Q23 fr.’s 9 + 14 + 15?; 4Q531 fr. 7)45 and through the deluge (2Q26; 4Q530 fr.’s 2 ii + 6–7 i + 8–12, 4–7; 6Q8 fr. 2). Finally, the Book of Giants also recounts the story about the fall of angels (so esp. 4Q531 fr. 1). The Book of Giants, however, bears some features which distinguish it from its predecessor in the Enochic tradition. Firstly, the direct communication between Enoch and the watchers that has so characterised 1 Enoch 12–16, according to which Enoch acts as a mediator between the reprobate angels’ vain petitions and God’s declaration of judgement, has given way in the Book of Giants to a story that centres more narrowly around direct communication between the patriarch and the giants themselves.46 Secondly, whereas the Book of Watchers places an emphasis on how it is that the fallen angels learn of their judgement, the Book of Giants casts the spotlight on judgement as it is being anticipated by the giants. Given that more space is devoted to describing the exploits of the giants which led to the pre-diluvian chaos (4Q531 fr. 1; 1Q23 fr.’s 9 + 14 + 15; 4Q532 fr. 2), the Book of Giants recounts what may be two series of dream visions given to the giants that portend the inevitability of their judgement (2Q26; 6Q8 fr. 2; 4Q530 fr.’s 2 ii + 6–7 i + 8–12, 4–20).47 Thirdly, the Book of Giants describes the nature of the giants’ plight more fully
 
 tradition, identiﬁed with one another; so in 4Q531 fr. 1, 2 and see further 4Q530 2 ii + 6–7 i + 8–12, 6.13.15. 44 This view does not mitigate the fact that the sinful watchers are originally thought to have been ‘gardeners’ whose task it was before their rebellion to act as angelic protectors of the earth (4Q530 2 ii + 6–7 i + 8–12, 7 and perhaps 7 ii, 11; see Stuckenbruck, The Book of Giants from Qumran, 113–6). 45 For the intramural violence, see also the Book of Giants fragments published by Henning, ‘Book of Giants’ 60 (Middle Persian fr. j, lines 23–32) and 65–66 (Sogdian fr. pp. 1–2, lines 1–18). Signiﬁcantly, as in 1 En 10:12, the internecine conﬂicts may involve the watchers, who in 4Q531 fr. 4 are included among the list of those killed ‘by the sword’ (line 5). The motif of inﬁghting among the giants is further attested in Jubilees 5:9 and 7:22–24a (see below) and Sib.Or. 1.104–108. 46 The mediator between Enoch and the giants is none other than one of the giants, Mahaway; see 4Q530 fr.’s 2 ii + 6–7 i + 8–12, 21 – 7 ii,11 and the Manichaean Uygur fragment, in which Mahway’s equivalent is called ‘Virogdad’ (see the English translation by Henning, ‘The Book of Giants’, 65). 47 Despite É. Puech’s substantive arguments and reconstruction to the contrary (in ‘Les fragments 1 à 3 du Livre des Géants’, RQ 19 n. 17 [1999] 227–38), I am not as yet entirely convinced that 6Q8 fr. 2 should be regarded as a missing portion of the dream vision of Hahyah in 4Q530 fr.’s 2 ii + 6–7 i + 8–12, 7–12.
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 and with far more detail than either the Book of Watchers or Jubilees (e.g. 4Q203 fr. 8; 4Q530 fr. 1 i, 5–7; 4Q531 fr. 22, 4–7.11–12).48 In line with this emphasis on the giants is the fact that, in contrast with other known contemporary Jewish apocalyptic documents, the Book of Giants actually provides names for some of the giants: for example, Mahaway, Gilgamesh, Hobabish, Ahiram, and the brothers "Ohyah and Hahyah.49 For all the comparisons above between the ‘Pseudo-Eupolemus’ fragments and the Book of Watchers, the notion of fallen or rebellious angels does not, as such, occur in the former. This renders the comparison of the fragments with the Book of Giants especially interesting. Given the fragments’ special interest in ‘giants’, the signiﬁcance of the Book of Giants within the 2nd century B.C.E. Jewish milieu becomes more than merely an interpretative elaboration of Genesis 5–6 as found in the earlier Enochic tradition. We may reckon with the possibility that the author(s) of the Book of Giants attempted to refute just the sort of tradition that the euhemeristic fragments contain. Of course, similar to the materials cited by Alexander Polyhistor and preserved for us through Eusebius, the Book of Giants associates the story about the biblical ‘giants’ with Babylonian tradition.50 Moreover, as in the euhemeristic fragments, the motif of an escape for at least some of the giants from punishment also occurs in the Book of Giants.51 These parallels, however, throw the diﬀerences between the traditions into sharp relief. Unlike the ‘Pseudo-Eupolemus’ fragments, the Book of Giants goes to great lengths to draw two unambiguous distinctions: (1) a distinction between the hopeless position of the rebellious angels and the giants, on the one hand, and the 48 The miserable state of the giants is not only represented by their dread of the coming judgement, but also manifests itself in restless sleep (despite tiredness) and inability to eat (despite hunger); so in particular 4Q530 fr. 1 i, 6–7; 4Q531 fr. 22, 11–12; and the Manichaean fragment ‘L’ Verso, lines 1–4 published by Sundermann, ‘Ein weiteres Fragment’, 497. 49 See Stuckenbruck, ‘The Sequencing of Fragments’ 4 n. 4. 50 This is inter alia suggested by the preservation of names for giants in the work that derive from Babylonian tradition (though there is no overlap in the names themselves), such as the Gilgamesh Epic; so esp. Óobabish (4Q203 fr. 3, 3) from ›umbaba (in the Neo-Assyrian version of the Epic) or ›uwawa (Old Babylonian version) and Gilgamesh (4Q530 2 ii + 6–7 i + 8–12, 2; 4Q531 fr. 22, 12). See Reeves, Jewish Lore in Manichaean Cosmogony, pp. 119–20 and 158 (n. 365). 51 Signiﬁcantly the illusionary hope of such an escape may in the narrative have been attributed to Gilgamesh (4Q531 fr. 22, 11–12; 4Q530 fr. 1, 2–7 and 2 ii + 6–7 i + 8–12, 1–3); cf. Stuckenbruck, The Book of Giants from Qumran, pp. 23, 103–109, and 161–7.
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 knowledge revealed to Enoch, on the other; and (2) a distinction between the culpable giants who did not escape punishment, on the one hand, and the righteous human beings (Noah and sons) who escaped the deluge, on the other. A reconstruction of the book— based on the physical evidence, inferences from their content, and a comparison with the Manichaean sources—reveals that it contained a relatively elaborate narrative that focuses on how it was that the giants became cognisant that the punishment for their heinous crimes is inevitable.52 Inspired by the earlier Enoch tradition, the Book of Giants insists that the biblical μylypn=μyrbg of Genesis 6:4 (who are considered evil) met with a decisive form of punishment in the great ﬂood, a destruction which Noah and his sons escaped. This is not, however, the end of the matter. The aetiology for the origin of evil spirits given in 1 Enoch 15:8–16.1 seems to be presupposed by some of the Book of Giants fragments. Though divine punishment of the giants through intramural ﬁghting and the great ﬂood is decisive, it remains incomplete, since the giants seem to expect a post-diluvian existence in some form. Of particular interest in this regard may be the very fragmentary text in 4Q531 fr. 19, 3–4: 2 3
 
 ]we (are) [neither] bones nor ﬂesh ﬂ]esh, and we will be blotted out from our form
 
 This text, which is preceded and followed by one line of incomplete text of similar length, assumes a distinction between an existence (line 2) in the form of ﬂesh (rçb) and bones (ˆymrg), on the one hand, and a subsequent existence (line 3) when a ‘form’ has been ‘blotted out’, that is, an incorporeal or disembodied state (antrwx ˆm hjmtn).53 If the ﬁrst person plural subjects in both lines are identical, then the
 
 52 The plot is not straightforward, in the sense that the giants are merely informed of their fate through a series of communications (a ‘letter’ [4Q203 fr. 8] and dreams). Along the way, the giants somehow (perhaps through the giant Gilgamesh; cf. 4Q531 fr. 22, 11–12; 4Q530 2 ii + 6–7 i + 8–12, 2) ﬁnd reason to think that at least some of them will escape destruction; see 4Q530 2 ii + 6–7 i + 8–12, 1–3 (the giants ‘rejoiced’ on account of what ’Ohyah had told them Gilgamesh had said). The story narrates how such optimism on the part of the giants is misconceived. 53 I assume that in line 3 the phrase antrwx ˆm hjmtn (‘we will be blotted out from our form’) refers to a destruction of the body only, and not the entire being. This body is the result of the watchers’ deplorable union with the human daughters and, therefore, becomes the object of divine punishment (cf. 1 En 15:8–9; Jub 10:5–6). Cf. also Puech, DJD XXXI, 72.
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 words are more likely to be those of the giants rather than of the watchers. The text suggests that, instead of being completely wiped out, the giants will continue to exist, though in a radically altered state; after their bodies have been destroyed,54 they can only persist in the form of disembodied spirits. As such, they have an awareness of being ultimately powerless before God whose triumph over them will be complete in the eschatological future. C.3. Animal Apocalypse (1 Enoch 85–90) This allegorical rehearsal of biblical history, which spans from Adam until the initial victories of Judas during the Maccabean crisis, is likely to have been composed between 165 and 160 B.C.E.55 Much as in the Book of Watchers, here the rebellion of the angels (designated as ‘stars’; see 86:3–4; 88:3) is described as having begun in heaven. This rebellion takes place in two stages: at ﬁrst, a single star falls from heaven (86:1) and then ‘many stars’ descend after him and impregnate the women on earth (designated ‘cows’).56 Moreover, as both the Book of Watchers and Book of Giants (and Jubilees; see below), the Animal Apocalypse preserves the tradition of internecine ﬁghting among at least some of the giants (designated ‘elephants, camels, and asses’; cf. 86:4; 87:4; 88:2,6) who kill one another before the time of the deluge. Furthermore, the binding by hand and foot of the ﬁrst star that fell into the abyss (88:1) is reminiscent of the binding of 'Asa"el by hand and foot in the Book of Watchers (1 En 10:4–5).57 The binding of the angels as a whole into the earthly depths (88:3) likewise reﬂects inﬂuence from the Shemihazah tradition in 1 Enoch 10:11–12. However, the throwing down and then binding of culpable
 
 54 If 2Q26, 6Q8 fr. 2 and 4Q530 2 ii + 6–7 i + 8–12, 4–7 represent dreams of the giants about their punishment, the allusions to the ﬂood of these texts may imply that their destruction would occur during the deluge. 55 See esp. the discussion in P. A. Tiller, A Commentary on the Animal Apocalypse of 1 Enoch, Atlanta 1993, 61–79. 56 If the Book of Watchers (at 1 En 8:1) is presupposed, then 'Asa"el may have descended ﬁrst to teach the women the art of beautiﬁcation through jewelry and cosmetics. Once the women have made themselves attractive, the other angels are seduced and descend as well (cf. Test. of Reuben 5:6). The two-stage descent ('Asa"el— the other angels) to earth may be reﬂected in 4QAges of Creation (4Q180) fr. 1, 7 which represents an early stage of designating the leader of the fallen angels as 'Azaz"el; cf. D. Dimant, ‘The ‘Pesher on the Periods’ (4Q180) and 4Q181’, IOS 9 (1979) 77–102. 57 See Tiller, Animal Apocalypse, 84–85.
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 angels (on the latter see Jubilees 5:6 and also 1 En 10:5), derives ultimately from the widespread images associated with the binding and incarceration of the Titans in Tartarus known through Greek mythologies, as told, for example, in Hesiod’s Theogony (713–721) and which was later adapted with a number of modiﬁcations in the Sibylline Oracles Book 3 (110–158; esp. 150–151).58 It is presumably in the netherworldly place of imprisonment where the fallen angels are thought to be kept until the end of time, when they are to be judged and thrown into the abyss (1 En 90:24). Like the Book of Watchers and the Book of Giants, the Animal Apocalypse distinguishes between the fallen angels and the giants. However, in the latter this diﬀerence is more pronounced. The author(s) of the Animal Apocalypse stressed that the ﬂood resulted in the complete annihilation of the giants. In 89:6, this is made explicit:59 And that vessel ﬂoated on the water, but all the bulls and elephants and camels and asses sank to the bottom, together with all the animals, so that I could not see them. And they were unable to get out, but were destroyed and sank into the depths.
 
 This passage reﬂects a shift of emphasis from early Jewish apocalyptic traditions (Book of Watchers, Book of Giants, Jubilees) which leave room for a post-diluvian existence for the giants in altered form. The author of the Animal Apocalypse does not qualify the giants’ destruction, however it may have occurred. The allegorical narrative simply leaves for them, in contrast to the fallen angels, no trace of a survival or continuing mode of existence. In this respect, the Animal Apocalypse contrasts even more with the ‘Pseudo-Eupolemus’ sources than either the Book of Watchers or Book of Giants.
 
 58 See the cursory discussion in Pearson, ‘Resurrection and the Judgment of the Titans’, 38–41. In terms how the Animal Apocalypse retains details from the myth (casting down, incarceration, binding with chains), it stands much closer to the Hesiod account than, for instance, to the adaptation thereof in Sib.Or. 3, where, though the Titans’ defeat is recounted (110–161 and 199–201), there is no reference to hurling down or to their fettered incarceration. It is possible that the verb wagara (the Ethiopic may mean either ‘to stone’ or ‘to throw’) is not so much an allusion only to the casting down of the fallen angels (as argued by Tiller, Animal Apocalypse, 254–255), but has its origin in the Hesiodic version of the Titan myth, which more broadly narrates that the Titans are defeated when three hundred stones are hurled upon them and they are cast in chains into Tartarus. On Titan mythology see the contribution of J. Bremmer in this volume. 59 The following translation is taken from M. A. Knibb, The Ethiopic Book of Enoch. Volume 2: Introduction, Translation and Commentary, Oxford 1978, 200.
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 D. The Book of Jubilees As in the early Enoch traditions, there is no question in Jubilees that any of the watchers or giants might be innocent. Nevertheless, the presentation of the watchers departs somewhat from the early Enoch literature in several areas: (1) the role of the ﬂood as punishment, (2) the origin of demons, (3) the instructions of the watchers, and (4) the locus and timing of the watchers’ rebellion against God. D.1. The Role of the Flood As noted, in Genesis 6 the deluge is viewed as a divine response to the sins of humankind (Gen 6:3,13,17), while the early Enochic traditions in the Book of Watchers and the Book of Giants regarded the ﬂood as but one component of God’s judgement against the sons of God (watchers) and the giants. These biblical and apocalyptic traditions are fused by the author(s) of Jubilees; the deluge is God’s response to the sins of humans which, in turn, have been fuelled by the activities of the wayward angels. It remains unclear in Jubilees, however, to what extent the ﬂood itself functions as God’s punishment of the watchers and their oﬀspring. Whereas the ﬂood, according to 1 Enoch 10:1–3, is announced following the teachings of the watchers and atrocities of the giants have been described (7:1–8:3) and immediately after the petitions mediated by the angels on behalf of oppressed humanity (9:1–10), Jubilees 5 reﬂects the view that sinful human beings, whatever the role of the watchers and giants in the story, are the immediate target of the deluge (5:3–5; cf. 7:20–25).60 The ﬂood aside, there is thus more of an emphasis in Jubilees on a punishment of the angels in the form of their being bound and sent to the nether regions of the earth (5:6,10; see 'Asa"el in 1 En 10:4–6,8; cf. 88:3), while the motif of intramural violence (in 1 En 10:12a this includes the fallen angels) is restricted to the giants themselves (5:7,9; 7:22–24a). This reﬂects a dual interpretation of the ambiguous Hebrew text of Genesis 6:3. On the one hand, the author of Jubilees interprets the diﬃcult verb ˆwdy in the sense of ‘to dwell’ (5:8; so also LXX tradition): ‘My spirit 60 The mention of the watchers’ fornication with the women of the earth and the violence of their progeny (7:21b–24a) contributes to conditions which make divine judgement through the ﬂood necessary, but these activities are not themselves punished through the ﬂood.
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 will not dwell on humanity forever, and their days will be one hundred and twenty years.’ On the other hand, Jubilees does not relate Genesis 6:3 to human beings, but to the giants who, though as humans also living in the ﬂesh, are to be cut oﬀ in advance of the ﬂood. In this way, it is made clear that the giants are not expected to outlast the ﬂood, let alone even live long enough even to be punished in that manner. The ﬂood does not constitute their punishment. D.2. The Origin of Demons The explanation given in Jubilees for the origin of evil spirits and demons reﬂects a shift from the accounts in the Book of Watchers, Book of Giants, and Animal Apocalypse. Though the demons are, similar to the Book of Watchers and Book of Giants, identiﬁed as the souls or spirits of the dead giants (10:5), there is no hint, in contrast to the Enochic traditions, that any of the giants were actually killed through the ﬂood. The persistence of at least some giants in the form of spirits beyond the ﬂood is retained by Jubilees. However, it seems that in Jubilees the giants have assumed their disembodied state prior to the ﬂood (5:8–9).61 The giants’ evil character is not articulated explicitly in anthropological terms (contra 1 En 15:4,6–8), that is, as the result of an impure mixture of ﬂesh and spirit on the part of their progenitors. It remains possible that the aetiology of 1 Enoch 15 is presupposed by Jubilees, as the union between the watchers and human daughters is considered a form of ‘pollution’ (4:22; cf. 7:21). The giants are inherently evil. The demonic spirits which, after the time of the ﬂood, continue to bring aﬄictions to humanity represent only one tenth of their original number. Their post-diluvian activity is made possible through the petitions of their chief Mastema, who asked that God, though having commanded the angels to bind all the spirits for judgement, allow a small proportion of the evil spirits to corrupt humans, lead them astray, and to cause suﬀering through illness (10:8,12). Evil, identiﬁed with activities of the spirits of giants, is characterised as something which only operates by divine permission; therefore, evil powers are ultimately limited (10:13) and their ultimate defeat is assured (10:8). 61 This is especially the case if in 7:5 Noah’s prayer implies that the giants’ spirits, alongside the watchers, were active before the ﬂood.
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 D.3. The Watchers’ Instructions An echo of the sort of learning ascribed to the giants and angels in the ‘Pseudo-Eupolemus’ fragments may be observed in the sort of knowledge attributed to and taught by the watchers in Jubilees. Similar to ‘the angels’ who instructed Enoch in the Pseudo-Eupolemus fragment 1 (9.17.9), their teaching has an astrological content, though in Jubilees this instruction is rejected as divination (11:8; cf. 8:3).62 Moreover, as in the euhemeristic fragments, there is drawn a line of continuity, though excluding Enoch, Noah and Abraham, from the time of the watchers to the post-diluvian, Chaldean descendants of Noah (so Cainan, Noah’s great-grandson through Shem; cf. 8:1–4)63 all the way to the time of Nahor, Abraham’s grandfather (11:8). In Jubilees there is the admission that the watchers may have originally been good, as they were initially commissioned by God to descend to the earth in order to given instructions to human beings (4:16; cf. 5:6). Only as they attempt to carry out their mission does their knowledge become skewed, this being on account of their sexual union with the women; hence the content of their teachings about the understanding of heavenly bodies (which inter alia advocates the wrong calendar) is to be rejected. Whereas the Pseudo-Eupolemus fragment 1 (9.17.9) ﬁnds a link between the knowledge of the angels and Enoch without any concern to specify whether these angels were good or bad, Jubilees, once the watchers have become disobedient to their mission on earth, makes every eﬀort to distinguish sharply between two tracks of learning: on the one hand, there is reprehensible astrological knowledge which was taught by the watchers in the time before the ﬂood and was eventually transmitted to Nahor; on the other hand, there is the correct knowledge of movements of 62 See A. Lange, ‘The Essene Position on Magic and Divination’, in M. Bernstein, F. García Martínez and J. Kampen (eds.), Legal Texts and Legal Issues. Proceedings of the Second Meeting of the International Organization for Qumran Studies, Published in Honour of Joseph M. Baumgarten, Leiden 1997, 377–435, esp. 401–403. 63 Cainan’s knowledge occurs through the discovery of an inscribed stone which contained the watchers’ teaching concerning divination through observations of heavenly bodies (8:3; cf. 11:8). This learning is kept secret from Noah in order not to incur the latter’s anger (8:4). In this way, the two tracks of knowledge, both good and bad, are kept distinct from one another so that they do not overlap in their respective lines of transmission. Concerning the later possible confusion between the tradition about Cainan’s discovery and the existence of the Book of Giants, see Reeves, Jewish Lore in Manichaean Cosmogony, 44–45 and n.’s 100–101 and Stuckenbruck, The Book of Giants from Qumran, VII.
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 heavenly bodies from which agricultural cycles and calendrical reckonings should be derived. This latter, non-divinatory form of knowledge about the sun, moon, and stars is bound up with the 364-day solar calendrical system uncompromisingly supported by the author(s). Such legitimate knowledge of the luminaries is ﬁrst taught to Enoch by the (good) angels (4:18,21); subsequently, it is presumably transmitted through Noah and his family who escaped the ﬂood and then ﬁnally re-emerges as a component of the piety attributed to Abraham (12:16). In addition to teaching Enoch about the luminaries and their movements, the angels instruct Noah in the knowledge of herbal medicine (10:10,13). This instruction is in response to Noah’s petition that God deliver his oﬀspring from the evil spirits who have been corrupting them after the great ﬂood (10:1–6). The use of herbs to combat aﬄictions caused by malevolent spirits contrasts markedly from the Enoch tradition in the Book of Watchers, according to which the cutting of roots is unequivocally ascribed to the fallen angels (8:3a). Just as in the Enochic traditions, Jubilees derives good and bad knowledge, respectively, from good and bad angels. However, just what it is that distinguishes the good from the bad is diﬀerent. Whereas the Book of Watchers has condemned the use of medicines by attributing them to the fallen angels who have eventually generated the giants that became oppressive evil spirits (1 En 8:3; 15:8–11), in Jubilees such knowledge is revealed by good angels in order to combat the attacks of the evil spirits which have originated from the giants.64 D.4. Locus and Timing of the Watchers’ Rebellion Instead of narrating the fall of angels as a rebellion that took place in heaven (so Book of Watchers), Jubilees locates the inception of the watchers’ disobedience on earth.65 In this way, the origin of evil is
 
 64 Concerning this contrast, see B. Kollmann, ‘Göttliche Oﬀenbarung magischpharmakologischer Heilkunst im Buch Tobit’, ZAW 106 (1994) 289–99, esp. 298–9. The Book of Tobit, especially the longer recension, reﬂects a positive attitude towards ‘pharmacological’ means applied against demonic and physical aﬄictions, especially as this is revealed by God’s angel (so e.g., Codex Sinaiticus to 6:1–9; 11:7–12). 65 This is similar to the view later adopted by Lactantius (early 4th cent. C.E.) in his Institutes 2.15: God initially sent these angels to protect and cultivate the human race, before they deﬁled their heavenly nature through intercourse with women.
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 further removed from heaven where the God of Israel reigns. The earthly setting for the angels’ rebellion serves to keep the heavenly and earthly spheres separate, with the result that boundaries between them are not violated in the same way as according to 1 Enoch 15:8–11. Finally, what the angels have done inter alia through both their sexual union with women and their teachings serves, by way of negative example, as a warning for anyone who would behave in the same way. Thus the document has Noah exhort his children to ‘preserve themselves from fornication and pollution and from all injustice’ (7:20), three activities which the watchers and the giants are then described as having spread to humankind (7:22–24). It is because the sins of the angels and giants have caused humanity to do the same that the ﬂood was sent upon the earth (7:21a,25). This emphasis on human responsibility in Jubilees mirrors the culpability of the angels who steered away from the mission they were originally given by God (cf. 7:21). Conclusion The biblical tradition of Genesis 6:1–4 is suﬃciently ambiguous to have allowed for a wide range of interpretations with respect to the character of the ‘sons of God’, the ‘Nephilim’, and ‘the mighty men’. As we have observed, however much the euhemeristic adaptations of early biblical history thought that the giants were destroyed or punished for their activities (whether on account of their ‘impiety’ or having built a tower), such did not become a caricature for them as a whole. According to the ‘Pseudo-Eupolemus’ fragments, one or more of them were thought to have escaped the deluge. Thus the fragments imply that the giants came to play an important role in disseminating culture from the pre-diluvian period down to Abraham. The apocalyptic traditions retold the myth in a variety of ways, each of which denied the giants and their progenitors any role in the spread of learning that is divinely sanctioned. The internecine conﬂicts among the giants and destruction through the ﬂood were important, paradigmatic events of the past in which divine action against the increase of evil on the earth was believed to have been tangibly demonstrated. In documents composed after the Book of Watchers, the ﬂood took on increasing signiﬁcance as an event which signiﬁed the eradication of the giants. The Book of Giants interpreted the ﬂood as a past, yet proleptic, sign of divine judgement, and in
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 Jubilees the deluge operated as an interruption to the increase of evil among humankind and put into eﬀect a partial judgement that anticipates completion at the end of time. For the Animal Apocalypse the ﬂood simply spelled the end of the giants, who are not given any further role to play in the remainder of the subsequent retelling of history, while punishment of the fallen angels is reserved for the end. This diversity of traditions bequeathed a legacy that lasted well into the ﬁrst two centuries of the Common Era.66 A number of traditions maintained, with the Animal Apocalypse, that the giants were simply destroyed by the ﬂood, sometimes, unlike the Animal Apocalypse, not even addressing the status of the fallen angels. Thus the writer of 4QExhortation Based on the Flood (= 4Q370) aﬃrms the view that, along with evil humankind and other creatures, ‘the gi[ant]s did not escape (wflmn awl μy[ywb]gh)’ the deluge (col. i,6).67 A similar emphasis is preserved by the writer of 3 Maccabees 2:4: the prayer attributed to the high priest Simon addresses God as the one who ‘destroyed (di°fyeiraw) those who perpetrated wickedness in the past, among whom were the giants who were convinced by (their own) strength and conﬁdence, bringing upon them immeasurable water’. According to the Wisdom of Solomon 14:6 the escape of Noah (‘the hope of the world’) through divine help was taking place ‘while arrogant giants were perishing (épollum°nvn Íperhfãnvn gigãntvn)’. In the Greek and Slavic recensions of the later 3 Baruch at 4:10, a large numbers of giants were destroyed by the ﬂood along with ‘all ﬂesh’ 66 With apocalyptic tradition, Philo (1st cent. C.E.) regarded the ‘giants’ of Gen. 6:4 as evil. However, his views, preserved through his work de Gigantibus, acquire a much diﬀerent basis. Without concern for eschatology or biblical chronology, Philo used Gen 6:4 (‘And there were giants on the earth [g¤gantew §p‹ t∞w g∞w] in those days’, from the LXX) in order claim that the author (Moses) was wishing to distinguish between people who are (a) earth-born (oﬂ . . . g∞w), (b) heaven-born, and (c) God-born (58–67). While he regards the learned Abraham as an example of categories b and c (62–64), it is Nimrod who exempliﬁes the one who is ‘earthborn’ (63–66). Nimrod’s name (given as Nebr≈d) is interpreted as ‘desertion’ (leaving a better for a worse place), a meaning which corresponds to his willingness to take up arms in war against his own friends. Such activity of ‘desertion’ is, so claims Philo, actually inaugurated by Nimrod since ‘he began to be a giant on the earth’ (LXX to Gen 10:8). Philo, therefore, dissociates Abraham from any identiﬁcation with giants (contra the ‘Pseudo-Eupolemus’ fragments), while adapting for his own purposes an exegetical tradition which at least associated Nimrod with the prediluvian ‘giants’. 67 See C. A. Newsom, ‘4Q370: An Admonition Based on the Flood’, RevQ 13 (1988) 23–43 and in E. Tov et al. (eds.), Qumran Cave 4 XIV: Parabiblical Texts, Part 2, DJD XXIII, Oxford 1995, pp. 85–97 (esp. 90–91, 95).
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 (Greek) or ‘every ﬁrstborn’ (Slavic).68 More veiled allusions to punishment through the deluge may be reﬂected by the language of Ben Sira 16:7 (‘he [God] did not forgive the giants of old’, oÍk §jilãsato per‹ t«n érxa¤vn gigãntvn) and the Damascus Document in CD Ms. A ii,19–20 (‘. . . and their sons whose height was as the height of cedars and whose bodies were as mountains [were caught] because they fell. All ﬂesh which was on dry land decayed and became as if they never were.’).69 Other traditions allowed—similar to the Book of Watchers, Book of Giants, Jubilees—for the giants to persist beyond death, perhaps alongside the fallen angels, in a disembodied form of existence as spirits.70 This is presupposed in the sapiential songs document in 4Q510 fr. 1,5 and 4Q511 fr. 35,7, where the ‘spirits of the bastards’ (see above) are reckoned as powers with which the righteous still have to contend. In the later Christian Testament of Solomon (5:3; 17:1), the link between the post-diluvian demons and the giant oﬀspring of the fallen angels is made explicit (see n. 34). This raises the possibility that would require more analysis than is possible here, namely, that mythological traditions about the giants may already have been adapted in passages of the gospels in which the desire of spirits to enter into human bodies is presupposed (so e.g. Mk 5:1–20; Mt 12:43–45//Lk 11:24–26). 68 Cf. the parallel recensions translated by H. E. Gaylord, ‘3 (Greek Apocalypse of ) Baruch. A New Translation and Introduction’, in Charlesworth (ed.), The Old Testament Pseuepigrapha, 1.666–7. While the Slavic version numbers the giants killed at 104,000, while the Greek version has 409,000. 69 The passage in Sib.Or. 2.227–232 is ambiguous, as it is not clear that the Titans and giants are included among ‘such ones that the ﬂood destroyed’: eﬁw
 
 kr¤sin êjei eﬁd≈lvn tå mãlista palaigen°vn TitÆnvn ±d¢ te Gigãntvn ka‹ ˜saw eÂlen kataklusmÒw (cf. the text edition of J. Geﬀcken, Die Oracula Sibyllina, Leipzig
 
 1902, 39). 70 Concerning the inﬂuence of these traditions on early Christian ideas regarding demonology, see n. 35 above. Further, as Pearson has shown (‘Resurrection and the Judgment of the Titans’, 37), several texts among the Greek translations of Jewish scriptures adapt the term ‘Tartarus’ from Greek mythology (the place where the Titans are bound and imprisoned following their conﬂict with Zeus, according to Hesiod, Theogony, 718); although these passages (LXX Prov 30:16; Job 40:15; 41:23); though they do not speciﬁcally refer to the giants, the terminology may reﬂect a belief in a holding place for the dead. See also 2 Pet 2:4 in which the Greek verb tartarÒv denotes the casting of the sinful angels into a temporary location in the netherworld in anticipation of the ﬁnal judgement. The imprisonment of the giants/fallen angels in a place beyond the time of the ﬂood may also underlie 1 Pet 3:19 in which, however, the ‘spirits in prison’ probably refer to human beings who were disobedient before the ﬂood.
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 The later early Jewish and Christian traditions are clear-cut in associating the ‘sons of God’ and their progeny in Genesis 6:1–4 with evil, whether or not some were thought to have been destroyed in the past or to have persisted as malevolent powers into the present. By contrast, the earlier authors of apocalyptic traditions could not take such a view for granted; they found it necessary to delineate a position that contrasted with those ideas which were fusing the early biblical story with accounts of the history and origins of culture. Along these lines, they dissociated divine knowledge revealed to Enoch, Noah and Abraham from other traditions which they thought illegitimately aligned these righteous patriarchs with reprehensible areas of learning. Against the backdrop of a horizon informed by an apocalyptic expectation that evil powers and instructions will be eradicated once and for all, the apocalyptic authors considered here in eﬀect denied any allowance for ambiguity in the biblical tradition and did not place the biblical tradition in service of debates concerned chieﬂy with the history and superiority of one culture over others. The apocalyptic authors contributed to a trajectory which moved towards a conception of reality within a decidedly dualistic framework in an eﬀort to draw clear lines of demarcation between the faithful and unfaithful in the community of Israel. This overriding concern shaped their reading of the biblical tradition. Correspondingly, good and bad angels and, respectively, the areas of learning attributed to them, were kept distinct.
 
 THE DOWN-THROW OF THE DRAGON IN REVELATION 12 AND THE DOWN-FALL OF GOD’S ENEMY* Hermann Lichtenberger Chapter 12 of the Apocalypse of John (Rev 12),1 is sometimes said to be one of the few mythical passages in New Testament, if not the only one. In fact, since the Religionsgeschichtliche Schule ﬂourished during the early 20th century,2 non-Christian and non-Jewish mythical texts have been used by scholars to interpret this puzzling text. After such eﬀorts, however, all attempts to derive Rev 12 from a single mythical text or pattern remain impeded by the narrative structure of the text itself: At least two diﬀerent stories are combined with each other. The ﬁrst is the story of a woman giving birth to a child who is in danger of being devoured by a hostile dragon, and the second involves the battle of the angels and the down-throw of the dragon. As the dragon in Rev 12:9 and 20:2 is identiﬁed with the “ancient serpent” called “Devil” and “Satan”, we may also speak of the downfall of Satan. The tradition of the down-fall of Satan is referred to in both early Jewish (e.g. Vita Adae et Evae 15–16) and New Testament (Luke 19:18; John 12:31) texts, while the down-fall and expulsion of * A ﬁrst draught of this paper was written and presented as a Fellow of the Institute for Advanced Studies of the Hebrew University in Jerusalem. I am most grateful to the director and the staﬀ of the Institute for their assistance and to the Hebrew University for the privilege of conducting research there during 2000–2001. 1 The most recently published monographs on this passage are by P. Busch, Der gefallene Drache: Mythenexegese am Beispiel von Apokalypse 12, TANZ 19, Tübingen 1996; J. U. Kalms, Der Sturz des Gottesfeindes: Traditionsgeschichtliche Studien zu Apokalypse 12, WMANT 93, Neukirchen 2001; amongst the earlier studies see especially H. Gollinger, Das ‚Große Zeichen‘ von Apokalypse 12, SBM 11, Würzburg 1971; A. Y. Collins, The Combat Myth in the Book of Revelation, HDR 9, Missoula 1976. The most comprehensive commentary of the last years comes from D. E. Aune, Revelation 1–5, 6–16, 17–22, Word Biblical Commentary 52A–C, Nashville 1997–1998; H. Giesen, Die Oﬀenbarung des Johannes, Regensburger Neues Testament, Regensburg 1997; see also my forthcoming commentary Die Apokalypse, Theologischer Kommentar zum Neuen Testament, Stuttgart 2002. 2 W. Bousset, Der Antichrist in der Überlieferung des Judentums des Neuen Testaments und der alten Kirche: Ein Beitrag zur Auslegung der Apocalypse, Göttingen 1895; H. Gunkel, Schöpfung und Chaos in Urzeit und Endzeit: Eine religionsgeschichtliche Untersuchung über Gen 1 und Ap Joh 12, Göttingen 1921, 2nd edition.
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 angels are encountered in the context of Satan’s down-fall insofar as they are his army and are defeated together with him (e.g. in 1QM), or in traditions that present the expulsion of special angels or groups of angels (e.g. 1 En 10:1ﬀ.—here Isa 34:4 might be of inﬂuence, cf. 1 En 86); in the New Testament, in addition to Rev 12, it is only preserved in 2 Pet 2:4. In a broader sense, all these stories form part of the widespread notion of the “Downfall of God’s Enemy” to which we will turn in section 2 of this study. 1. Revelation 12 1.1. The First Scene (Rev 12:1–5) The ﬁrst scene takes place “in heaven” (so according to 11:19). A ﬁrst “great sign appeared in heaven”:3 “a woman clothed with the sun; the moon was beneath her feet, and upon her head was a crown of twelve stars” (12:1). Astral traits are evident, and the relation of this image to Isis is obvious: “She was pregnant and cried out in labour, in the throes of childbirth” (12:2). The text goes on to describe another sign in heaven: “And behold, a great red dragon with seven heads and ten horns and seven diadems upon his heads. His tail swept down a third of the stars of heaven and cast them down to the earth” (12:3–4a). Here too astral traits are discernable even if single elements remain incomprehensible. In the character of the dragon, ﬁgures such as Leviathan (cf. Ps 74:13f.) or Python of the Leto-myth (Hyginus) or Typhon in the Isis-myth might be discernable, though there is no completely satisfactory analogy.4 The confrontation between the subjects of the two “signs in heaven” develops into a cruel conﬂict: “Now the dragon stood before the woman who was about to give birth, so that when she gave birth he might swallow her child” (12:4b). “Then she bore a son (Isa 7:14), a male child (Isa 66:7) who will drive all the nations with an iron crook (Ps 2:9)” (12:5a). The messianic character of the child is here quite obvious (in spite of Rev 2:27). The newborn messianic child is, for the sake of his deliverance, taken up to God and his throne 3 Translation of Revelation according to D. E. Aune, Revelation 6–16, Word Biblical Commentary 52B, Nashville 1998. Aune, Revelation 17–22, 1998. 4 For a discussion of the mythological references see besides the commentaries (most explicit Aune) Y. Collins, Combat Myth; Busch, Drache; Kalms, Sturz.
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 (12:5b), a special translation into the heavenly realm. This enthronement is his appointment to heavenly rule. The woman, still threatened by the dragon, escapes to the desert to a place prepared by God “that she might be taken care of there for 1260 days” (12:6).5 Thus at this point of the passage, the child is located with God and his throne, the dragon is still in heaven, and the woman on earth is in the desert. The dragon in heaven forms the exposition for the second scene (12:7–12), while the woman in the desert becomes the subject of the third scene (12:13–17), as she is confronted with the dragon who has been thrown down from heaven to the earth. 1.2. The Second Scene (Rev 12:7–9[12]) In the second scene we encounter the tradition of the down-fall of Satan who is identiﬁed as the “ancient serpent”, the “Devil” and “Satan”. At the same time, however, the down-throw and expulsion of angels takes place: Satan “was cast down to the earth, and his angels were cast down along with him” (12:9b). These angels, who had fought alongside the dragon against Michael6 and his angels (12:7), were expelled from heaven (“were unable to prevail, nor was there a place for them any longer in heaven”, 12:8) and thrown down to the earth. Despite the role played by the heavenly army of the dragon or Satan, the attention of the text is focused on Satan himself. His down-throw has two consequences: 1. In heaven the salutary rule of God and his Christ can already be proclaimed; Satan, the heavenly accuser has been deprived of his place in heaven and his function: “Therefore rejoice, O heaven, and those who dwell therein” (12:12a). 2. The dragon now can only exercise his fatal power on the earth, the place to which he was thrown (third scene 12:13–17[18]), he “is very angry (. . .) because he knows that he has only a short time” (12:12b). 5 God’s caring and protective activity in the desert is reminiscent of the Exodus. The duration of 1260 days, which are an equivalent to three and a half times, see Rev 12:14, where we can ﬁnd also the means of the ﬂight, the wings of a large eagle. 6 Concerning Michael see D. D. Hannah, Michael and Christ: Michael Traditions and Angel Christology in Early Christianity, WMNT, 2, 109, Tübingen 1999; still fundamental is the hundred years earlier study by W. Luecken, Michael: Eine Darstellung und Vergleichung der jüdischen und morgenländisch-christlichen Tradition vom Erzengel Michael, Göttingen 1898); see further Aune II, 693–695.
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 1.3. The Third Scene (Rev 12:13–17[18]) In the third scene the dragon pursues the woman and, after her miraculous deliverance, it wages war “with the rest of her children who kept the commandments of God and maintained their witness to Jesus” (12:17b). The duration of his activity will last until 20:1–3, according to which he will be enchained and held prison in Abyssos for a thousand years. “When the thousand years are completed, Satan will be released from his prison and will go to deceive the nations that are at the four corners of the earth, Gog and Magog, to assemble them for battle. Their number is like the sand of the sea” (20:8). They surround “the encampment of the people of God, the beloved city”, but ﬁre comes down from heaven and consumes them (20:9). This event also signiﬁes the end of the dragon. “And the devil who deceived them was cast down into the lake of ﬁre and brimstone where the beast and the false prophet were, so that they were tormented day and night for ever” (20:10). Now, ﬁnally, the dragon is deﬁnitively deprived of his power and thrown into the lake of ﬁre and brimstone, which is described as the ultimate, “the second death, the lake of ﬁre” (20:14b). Regarding the dragon’s identity and activities, several features may be noted: 1. While the dragon commands an army of angels, he himself is not called an angel. Rather, he is identiﬁed as the serpent from Paradise which, in turn, is identiﬁed as the Diabolos and Satan (12:12; see 20:2). Michael, head of an army of angels, acts as the adversary by whom he is defeated. Michael, as the Prince of the angels, might act alone (e.g. Dan 12:1) or with his army, as in 1QM (War Scroll ) from Qumran. According to the War Scroll he ﬁghts with his angelic army against Belial and his army of angels and comes to deliver the “Sons of Light” as they engage in battle against the “Sons of Darkness”. 2. The down-throw of the dragon actually leads to his deprivation of power in the heavenly world. This means that he loses his place and function as an accuser—here the old meaning of Satan is still valid. Now he rages on the earth to which he has been cast (for this tradition see also T.Job 16:3; cf. 1 En 86, Apoc.El. 34). 3. The dragon directs his anger immediately against the woman who is saved by the wings of an eagle (see Exod 19:4) that transport her into the desert (tradition of the Exodus) where she is cared
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 for during a period of three and a half times. The serpent turns into a fountain and spews water from his mouth like a river in order to wash the woman away (12:15). “Yet the earth helped the woman, and the earth opened its mouth and swallowed the river which the dragon spewed out of his mouth” (12:16). 4. In his anger at not being able to exterminate the woman, the dragon wages war against the rest of her children (12:17). 5. The dragon gets helpers in the ﬁgures of the beast out of the sea (13:1ﬀ.) to whom he gave “his power and his throne and great authority” (13:2), and in the beast ascending from the earth (13:11). The second beast is the propagandist for and representative of the ﬁrst beast whose number is 666 (13:18). 6. Only later is the dragon, ﬁrst temporarily (1000 years, 20:1–3) and then ﬁnally, after a short activity (20:7–9), deprived of his power (20:10). The application of the dragon myth is performed in the verse connecting chapters 12 and 13: “He (the dragon) stood on the sand of the sea” (12:18). The dragon (= Satan) confers his power to the “beast out of the sea”, that is, to the Roman Empire or his representatives (13:2). They perform the threat and the persecution in concrete historical acts that isolate the believers from society (13:17) and lead them into distress (7:14) that may result in death (e.g. 2:13; 6:9–11; 13:9f.; 14:13; 17:6; 20:4). These activities continue until the beast and its propagandist are overcome in the Messianic battle and thrown into the sea of ﬁre and brimstone (19:19f.). From the ﬁrst (1:4) through the last (22:20) page, Revelation proclaims the reign of Christ and insists that believers should not compromise with the “satanic” world.7 The seer’s utopian alternative to this world expects, on the one hand, a salutary participation for true believers in a new world, the heavenly Jerusalem (chapters 21 and 22), and the successive destruction of the world, its powers and representatives (dragon, beasts), which leads to the disappearance of the old world (20:11). In this way, the myth of the dragon opens up to the church hope for the future.
 
 7 See H.-J. Klauck, “Das Sendschreiben nach Pergamon und der Kaiserkult in der Johannesoﬀenbarung,” Biblica 73 (1992) 153–182; J. Kerner, Die Ethik der JohannesApokalypse im Vergleich mit der des 4. Esra, BZNW 94, Berlin 1998.
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 2. God’s Enemy—A Typology 8 Satan is God’s enemy katÉ §joxÆn. He seduces humankind and is the instigator of all evil. Those who follow him are, just as he, enemies of God. In Judaism of antiquity there developed a certain typology for the one who assumes the role of “God’s enemy”. This typology refers mostly to angels or human beings, but there are a number of common traits between Satan as God’s enemy and angels or human beings as the enemies of God. In what follows I oﬀer a typology of the character of God’s enemy by focussing on recurring elements and motifs. In doing so, considerable attention is drawn to 2 Macc, were Antiochius IV Epiphanes is treated as the embodiment of God’s enemy. The evidence goes further than what is relevant for Rev 12, but it might be useful to acquire a rather comprehensive synopsis. 2.1. The Usurpation of Divine Power and Attributes – Exaltation to the Stars The prototype is to be found in Isaiah 14:13f., a text to which we will return again and again: (13) But you said in your heart: ‘I will ascend to heaven; I will raise my throne above the stars of God, And I will sit on the mount of assembly In the recesses of the north.’ (14) ‘I will ascend above the heights of the clouds; I will make myself like the Most High.’
 
 Further evidence may be found in the following texts: Daniel 8:9 (9) And out of one of them came forth a rather small horn which grew exceedingly great toward the south, toward the east, and toward the Beautiful Land. (10) And it grew up to the host of heaven and caused some of the host and some of the stars to fall down to the earth, and it trampled them down.
 
 8 After completion of this article, the following study has been published by J.-D. Gauger, “Der ‘Tod des Verfolgers: Überlegungen zur Historizität eines Topos”, Journal for the Study of Judaism 33 (2002) 42–64; see further the bibliography cited in n. 22 below.
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 (11) It even magniﬁed itself to be equal with the Commander of the host; and it removed the regular sacriﬁce from Him, and the place of His sanctuary was thrown down.
 
 PsSal 1:4–8 (4) Their wealth was extended to the whole earth, and their glory to the end of the earth. (5) They exalted themselves to the stars, they said they would never fall. (6) They were arrogant in their possessions, And they did not acknowledge (God). (7) Their sins were in secret, and even I did not know. (8) Their lawless actions surpassed the gentiles before them; They completely profaned the sanctuary of the Lord.9
 
 In this context Revelation 12:3–4 is pertinent: (3) Then another sign appeared in heaven. And behold, a great red dragon with seven heads and ten horns and seven diadems upon his heads. (4) His tail swept down a third of the stars of heaven and cast them down to the earth.10
 
 In the New Testament see further Luke 10:18: I was watching Satan fall from heaven like lightning §ye≈roun tÚn satançn …w éstrapØn §k toË oÈranoË pesÒnta.
 
 John 12:31 Now judgment is upon this world; now the ruler of this world shall be cast out nËn kr¤siw §st‹n toË kÒsmou toÊtou, nËn ı êrxvn toË kÒsmou toÊtou §kbhyÆsetai ¶jv.
 
 – God’s Enemy Pretending or Doing Adynata Again Isaiah 14:13–14 is the basic text: Thou that hast said in thine heart, ‘Heaven will I scale; Above the stars of God
 
 9
 
 Translation OTP II, 651. Translation according to Aune II, 650. Aune II, 685: “This probably alludes to Dan 8:10, where it is said that a king, represented by the little horn, ‘grew great, even to the host of heaven; and some of the host of the stars it cast down to the ground, and trampled upon them’.” 10
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 Will I set on high my throne, That I may sit (enthroned) in the Mount of Assembly, In the recesses of the North: I will ascend over the summits of the clouds, Will be like the Most High.’11
 
 Compare 2 Macc 9:8: The man (sc. Antiochus IV) had gone in his boastfulness beyond what beﬁts a human being, for he had been thinking of giving orders to the waves of the sea12 and had been planning to weigh the peaks of the mountains in a balance. This same person fell to the ground and was being carried in a litter as a demonstration to all of the manifest power of God.13
 
 2 Macc 5:21 Hence, Antiochus, after carrying oﬀ one thousand eight hundred talents from the temple, hastened back to Antioch, thinking in his arrogance that he had made the land navigable and the sea passable by foot, so high did his vain imagination soar.
 
 Humans must be fully aware of what is impossible for them; so according to the archangel Uriel in 4 Ezra 4:3–11: ‘I have been sent to show you three problems. If you can solve one of them, I also will show you the way you desire to see, and I will teach you why the heart is evil.’ I said, ‘Speak on, my lord.’ And he said to me, ‘Go, weigh for me the weight of ﬁre, a measure for me a measure of wind, or call back for me the day that is past.’ I answered and said, ‘Who of those that have been born can do this, that you ask me concerning these things?’ And he said to me, ‘If I had asked you, ‘How many dwellings are in the heart of the sea, or how many streams are at the source of the deep, or how many streams are above
 
 11 Translation according to G. B. Gray, The Book of Isaiah, ICC, Edinburgh 1962, Vol. 1, 249. 12 See Isaiah 40:12 as reference text: “Who has measured the water in the hallow of his hand, and marked oﬀ the heavens by the span, and calculated the dust of the earth by the measure, and weighed the mountains in a balance, swelling of the sea; when its waves rise, Thou dost still them.” See further Psalms 107:25–32. In contrast, see Mark 4:35–41; Matt 8:24–27; Luke 8:22–25 (Mark 4:41: “Who then is this, that even the and the hills in a pair of scales?” Only God is the sovereign over the sea; Ps 89:10: “Thou dost rule the wind and the sea obey him?”). 13 Translation according to J. A. Goldstein, II Maccabees: A New Translation with Introduction and Commentary, The Anchor Bible 41A, New York 1984, 343. In all further citations of 1 and 2 Macc, I quote Goldstein.
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 the ﬁrmament, or which are the exits of hell, or which are the entrances of Paradise? Perhaps you would have said to me, ‘I never went down into the deep, nor as yet into hell, neither did I ever ascend into heaven.’ But now I have asked you only about ﬁre and wind and the day, things through which you have passed and without which you cannot exist, and you have given me no answer about them!’ And he said to me, ‘You cannot understand the things with which you have grown up; how then can your mind comprehend the way of the Most High? And how can one who is already worn out by the corrupt world understand incorruption?’ When I heard this, I fell on my face and said to him, ‘It would be better for us not to be here than to come here and live in ungodliness, and to suﬀer and not understand why.’
 
 Pompey, however, did not respect the conﬁnes of human power; see PsSal 2:25–30: (25) Do not delay, O God, to repay to them on (their) heads; to declare dishonourable the arrogance of the dragon. (26) And I did not wait long until God showed me his insolence pierced on the mountains of Egypt, more despised than the smallest thing on earth and sea. (27) His body was carried about on the waves in much shame, and there was no one to bury (him), for he (God) had despised him with contempt. (28) He did not consider that he was a man (oÈk §log¤sato ˜ti ênyrvpÒw §stin), for the latter do not consider (this). (29) He said: ‘I shall be lord of land and sea’ (§gΔ kÊriow g∞w ka‹ yallãsshw ¶soma‹); and he did not understand that it is God who is great, powerful in his great strength. (30) He is king over the heavens, judging even kings and rulers.14
 
 – God’s Enemy Is a Yeomãxow In the religion(s) of the Greeks those semi-gods, titans and humans who are inimical towards certain gods or deities are called yeomãxoi (in addition to other designations such as yeom¤shw), while the one who does not care about the gods is a êyeow or énÒsiow.15 One of the prominent (semi-gods) yeomãxoi is Heracles. In Greek tragedy the yeomaxe›n is a dominant topic, and the tragic poets intend
 
 14 15
 
 Translation according to OTP II, 653–654. See W. Speyer, Art. Gottesfeind, RAC XI (1981), 1004–1007.
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 to teach that ﬁghting against the gods is in vain and devastating to humanity,16 because the gods seek vengeance against contempt and hostility. In Jewish tradition representatives of the yeomãxow idea— without the Greek terminology—include Cain, the generation of the ﬂood, the Sodomites, the Egyptian Pharaoh and the Egyptians, Korah and his assembly (Num 16), Israelite Kings like Ahab and his wife Jezebel, Haman and Holofernes, Herod the Great, Gaius Caligula, Vespasian, Titus, Hadrian, and especially Antiochus IV. In relation to the last-mentioned, the verb yeomaxe›n explicitly occurs: sÁ d¢, mØ nom¤s˙w éy“ow ¶sesyai yeomaxe›n §pixeirÆsaw
 
 (2 Macc 7:19 “You, however, think not to escape unpunished after having dared to contend with God”).17
 
 In Acts Luke uses the term in the speech of Gamaliel (5:34–39): “Stay away from these men and let them alone, for if this plan or action should be of men, it will be overthrown; but if it is of God, you will not be able to overthrow them; or else you may even be found ﬁghting against God (mÆpote ka‹ yeomãxoi eÍrey∞te, Acts 5:38–39).18 In Acts, moreover, Saulus Paulus is depicted—without using the term—as a yeomãxow (see especially Acts 9:1–19; 22:3–21; 26:9–20), and it is not by chance that the closest parallel to the victory of Christ over his adversary Saulus Paulus is the Heliodoreepisode in 2 Macc 3. Later on the enemies of the dogma of the deity of Jesus Christ are called xristomãxoi,19 as they are indeed God’s enemies. In Jewish and Christian tradition Agrippa I dies the death of God’s enemy ( Josephus, Ant. 19, 343–352; Acts 12:19–23; Eusebius, H.E. 2.10.1).
 
 16
 
 Speyer 1011: “Wenn die Tragiker den G(ottesfeind) zum Thema wählten, so wollten sie lehren, daß ein Kampf gegen die Götter vergeblich u(nd) verderblich ist.” 17 Speyer 1026: “Unter Einﬂuß der griech(ischen) yeomãxow-Idee übersetzte Symmachus das hebr. refa-im an folgenden Stellen mit diesem Wort: Ps 88,11; Job 26,5; Prov 9,18; 21,16.” 18 See the addition in Acts 23:9 in M(ehrheitstext): “if a spirit or angel has spoken to him mØ yeomax«men.” 19 Speyer 1028–1029.
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 2.2. The Claim of Dominion Over Nature Dominion over Nature is Part of the Ideal of Hellenistic-Roman Sovereigns.20 The enemy of God was thought to usurp divine power. Pompey is the representative of this arrogance: “He said, ‘I shall be lord of land and sea’” (PsSal 2:29). See the ironic contrast: He who boasted of becoming lord over land and sea lies “pierced on the mountains of Egypt” (2:26), and “his body was carried about on waves in much shame” (2:27). He who said: “I shall be lord of land and sea” (2:29) is “more despised than the smallest thing on earth and sea” (2:26); he “did not understand that it is God who is great, powerful in his great strength. He is king over the heavens, judging even kings and rulers” (2:29–30). The sweeping down of a third of the stars is part of this usurpation of divine power (Rev 12:4). 2.3. Arbitrariness and Tyranny Towards Humanity – Unlimited Dominion and Arbitrariness Near the beginning of the story of the mother and her seven sons in 2 Macc, it is stated: “At that time seven brothers, too, with their mother were arrested, and the king tortured them with whips and tongs in an eﬀort to force them to partake of pork contrary to the prohibitions of the Torah” (2 Macc 7:1). See earlier on Eleazar: “Repeatedly they tried to force him to open his mouth and eat pork” (2 Macc 6:18). Antiochus is rebuked by the ﬁfth son: “You wield power among men and work your will, but you are mortal . . . You wait and see His great might when He puts you and your seed to torture” (2 Macc 7:16–17). – Cruelty The cruelty of Antiochus is vividly depicted in chapters 6 and 7 of 2 Macc.
 
 20 For Herod see A. Lichtenberger, Die Baupolitik Herodes des Grossen, Wiesbaden 1999, passim.
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 Lord over Life and Death For example, 2 Macc 6:10: “Two women were brought to trial for having circumcised their children. Their babies were hanged from their breasts, and the women were paraded publicly through the city and hurled down from the walls.” See also chapters 6 and 7 of 2 Macc, as well as the description of Antiochus’ expressed intention: “When I reach Jerusalem, I shall turn it into a mass grave of Jews” (2 Macc 9:4). – Religious Suppression 2 Macc 6:1–7: (1) Not long thereafter, the king sent Geron the Athenian to compel the Jews to depart from their ancestral laws and to cease living by the laws of God. (2) He was also to deﬁle both the temple in Jerusalem and the temple on Mount Gerizim . . . (3) The execution of the wicked project brought suﬀering and indignation to all. (4) The gentiles ﬁlled the temple with debauchery and revelry, as they lolled with prostitutes and had intercourse with women in the sacred courts and also brought forbidden things inside. (5) The altar was ﬁlled with forbidden oﬀerings excluded by the laws. (6) No one was allowed to observe the Sabbath or keep the traditional festivals or even to confess he was a Jew. (7) On the monthly birthday of the king Jews were compelled to partake of the meat of the pagan sacriﬁces. When a festival of Dionysos was celebrated, they were forced to put on wreaths of ivy and march in the procession in honor of the god. (8) A decree was published in the neighboring Greek cities, on the proposal of the citizens of Ptolemais, that they proceed against the Jews in the same manner and compel them to partake of the meat of pagan sacriﬁces (9) and that they butcher those Jews who refused to go over to the Greek way of life.
 
 2.4. The Rebuke – Rebuke by God or an Angel The intervention of an angel: On various occasions angels intervene in 2 Macc to hinder God’s enemies to carry out their evil deeds or they serve as helpers for the Jewish people: Heliodoros (2 Macc 3:25–27.33–34); the Epitomator’s reﬂections on the reasons why Antiochus was not hindered in the same way from robbing the temple as was Heliodoros (2 Macc 5:18); heavenly armies (2 Macc 5:2–4). Help from God in history is also mentioned: Senacherib (2 Macc 8:19; 15:22; 15:8–9); from the Torah and the prophets; in the battles themselves (e.g. 2 Macc 8:20; 10:16; 10:24;
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 10:38; 12:15; 12:28; 12:36; 13:10–12; 13:15; 13:17; 14:15; 14:34–36; 15:21; 15:25–29; 15:34); angels in help of Judas (2 Macc 10:29–30; 11:8–10); praying to God to send a “good angel” (2 Macc 11:6 (9); 15:23); Agrippa, God’s enemy, dies struck by an angel of the LORD (Acts 12:23). – Rebuke by the Tormented Ones This is repeated mentioned in 2 Macc 7. 2.5. Conversion and Repentance – They Save His Life and Transform Him into a Messenger of God’s Power This is not in the case of Antiochus, despite his promise to become a Jew and to proclaim God’s power everywhere, he does not receive grace. However, the situation is diﬀerent with Nicanor, who becomes nolens volens a proclaimer of the God of the Jewish people (2 Macc 8:34–36): (34) The heinous sinner Nicanor, who had brought one thousand dealers to sell them Jewish slaves, (35) through God’s help was humiliated by those whom he had regarded as beneath contempt. Putting oﬀ his splendid garments and dismissing his attendants, he ﬂed cross-country like a runaway slave and was especially lucky to reach Antioch, considering that his army had been destroyed. (36) The man who had undertaken to raise the full amount of the tribute from the proceeds of selling the captivity of the people of Jerusalem now proclaimed that the Jews possessed a Champion and were invulnerable because they followed the laws which were His commandments.21
 
 – They Are in Vain Antiochus in his agony and stench confesses: ‘Right it is to submit to God and for a mortal not to think to vie with a deity.’ The bloodstained murderer made vows to the LORD, Who would no longer show him mercy. The wretch said, ‘I shall proclaim Jerusalem a free city’ (the same holy city toward which he had been hastening with the intention of razing it to the ground upon his arrival and turning it into a mass grave!). ‘I shall give all Jews privileges equal to those enjoyed by the Athenians’ (the same Jews whom he had
 
 21
 
 Translation according to Goldstein II, 320.
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 resolved to deny even the right of burial: he would have cast their bodies, with those of their little children, to be devoured by birds and beasts!). ‘I shall embellish the holy temple with the ﬁnest votive gifts, and I shall make many-fold restitution for the sacred vessels, and I shall provide from my own revenues the sums required for the sacriﬁces’ (the same temple which he had previously plundered!). ‘Furthermore, I shall become a Jew and shall make a tour of the entire inhabited world, telling of the might of God.’ All this, however, brought no relief for his torments. Indeed, God’s righteous judgment had come upon him (2 Macc 9:12–18).
 
 2.6. Illness, Torment and Death Antiochus dies many on the one hand, of cerning its progress; real, causes that are
 
 deaths; in relation to his ﬁgure we have reports, diﬀerent physical causes of his death and conon the other hand, there are additional, more traced back to his enmity against God.
 
 – The Typical Illness Antiochus suﬀers the typical death of God’s enemy: it results from a disease of the intestines that involves being eaten up by worms (“Würmerkrankheit”). Since Wilhelm Nestle22 this has been regarded as one of the favourite deaths of God’s enemies.23 The most famous example in Herodotos is the queen Pheretime, who because of her utmost cruelty oﬀended the gods and was eaten up by worms (Herodotos IV, 165–167 and 200–205).24 A similar fate is suﬀered by Kassandros,25 the murderer of Alexander’s mother and sons Herakles and Alexander: while yet alive, his body was ﬁlled by worms (eÎlai).26 With Lucian’s report on Alexander from Abonuteichos we
 
 22 W. Nestle, “Legenden vom Tod der Gottesverächter”, in: ARW 33 (1936), 246–269, see especially W. Speyer, “Gottesfeind”, RAC XI (1981), 1017ﬀ.; further P. van der Horst, “Hellenistic Parallels to the Act of the Apostles: 1 1–26”, in: ZNW 74 (1983) 17–26, see 24; G. L. Prato, “La persecuzione nell’ ermeneutica maccabaica: l’ellenismo come paganesimo”, in Israele alla ricerca di identità tra il III sec. A.C. e il I sec. D.C., Atti del V convegno di studi veterotestamentari, ed. G. L. Prato, Ricerche storico bibliche 1, 1989, pp. 99–122, see: 111–114 (“La morte del persecutore”). 23 “Von der, wie wir sehen werden, Gottesverächter mit Vorliebe heimgesucht werden”; so Nestle, “Legenden”, 249–250. 24 Ibid., 253. 25 Ibid., 257. 26 An additional feature will be that as he had rooted out the family of Alexander his own family will be exterminated (see below).
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 encounter an especially religious dimension of the worm-disease; in contradiction to his own oracle which gave him 150 years to live, he died before 70 years had passed: “his leg rotten up to the genitals and swollen of worms” (Lucian, Alexander 59).27 The other favourite illness ordained by the Gods is “lice-disease” (fyeir¤asiw).28 Preferably those who lead a licentious life and despise the gods are the ones who die of it. Both illnesses are, to be sure, ordained by the gods, but they are “natural” diseases. Their speciﬁc characteristic consists in the fact that they reﬂect a process of dissolution after death that is already taking eﬀect during lifetime.29 For this Antiochus is a most impressive example: Worms swarmed from the eyes of the impious man; and while he still lived, he suﬀered agonizing pain as his ﬂesh rotted away. The stench of his decay was disgusting to his entire army. Shortly before, the man had been thinking of touching the stars of heaven; now no one could stand to carry him, so unbearable was the stench (2 Macc 9:9–10).30
 
 Herod Agrippa I, too, dies the typical death of God’s enemy. This is described in two passages: Josephus, Ant. 19,343–352: (343) After the completion of the third year of his reign over the whole of Judaea, Agrippa came to the city of Caesarea which had previously been called Strato’s Tower. Here he celebrated spectacles in honour of Caesar, knowing that these had been instituted as a kind of festival on behalf of Caesar’s well-being. For this occasion there were gathered a large number of men who held oﬃce or had advanced to some rank in the kingdom. (344) On the second day of the spectacles, clad in a garment woven completely of silver so that its texture was indeed wondrous, he entered the theatre at daybreak. There the silver, illumined by the touch of the ﬁrst rays of the sun, was wondrously radiant and by its glitter inspired fear and awe in those who gazed intently upon it. (345) Straightway his ﬂatterers raised their voices from various directions—though hardly for his good—addressing him as a god.
 
 27 “Daraus geht wieder hervor, daß diese abscheuliche Krankheit für Menschen, die gegen die Religion frevelten, wie es bei dieser Karikatur eines yeiow anhr der Fall war, als besonders passend erachtet wurde“ (Nestle, “Legenden”, 258). 28 Plutarch gives a list of those fallen ill of it; see Nestle, “Legenden”, 253. 29 Ibid., 258. 30 Translation according to Goldstein II, 343–344; see D. R. Schwartz, Agrippa I. The Last King of Judaea, TSAJ 23, Tübingen 1990; Kalms, Sturz, 166–167.
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 ‘May you be propitious to us,’ they added, ‘and if we have hitherto feared you as a man, yet henceforth we agree that you are more than mortal in your being.’ (346) The king did not rebuke them nor did he reject their ﬂattery as impious. But shortly thereafter he looked up and saw an owl perched on a rope over his head. At once, recognizing this as a harbringer of woes just as it had once been of good tidings, he felt a stab of pain in his heart. He was also gripped in his stomach by an ache that he felt everywhere at once and that was intense from the start. (347) Leaping up he said to his friends: ‘I, a god in your eyes, am now bidden to lay down my life, for fate brings immediate refutation on the lying words lately addressed to me. I, who was called immortal by you, am now under sentence of death. But I must accept my lot as God wills it. In fact I have lived in no ordinary fashion but in the great style that is hailed as true bliss.’ (348) Even as he was speaking these words, he was overcome by more intense pain. They hastened, therefore, to convey him to the palace; and the word ﬂashed about everyone that he was on the very verge of death. (349) Straightway the populace, including the women and children, sat in sackcloth in accordance to their ancestral custom and made entreaty to God on behalf of the king. The sound of wailing and lamentations prevailed everywhere. The king, as he lay in his lofty bedchamber and looked down to the people as they fell prostrate, was not dry-eyed himself. (350) Exhausted after ﬁve straight days by the pain in his abdomen, he departed this life in the ﬁfty-fourth year of his life and the seventh of his reign . . . (352) He derived as much revenue as possible from these territories, amounting to twelve million drachmas, but he borrowed much, for, owing to his generosity, his expenditures were extravagant beyond his income, and his ambition knew no bounds of expense.31
 
 Acts 12: 20–23: (20) Now he was very angry with the people of Tyre and Sidon; and with one accord they came to him, hand having won over Blastus the king’s chamberlain, they were asking for peace, because their country was fed by the king’s country. (21) And on an appointed day Herod, having put on his royal apparel, took his seat on the rostrum and began delivering an address to them. (22) And the people kept crying out, ‘The voice of a god and not of a man!’ (23) And immediately an angel of the Lord struck him because he did not give God the glory, and he was eaten by worms and died.
 
 Agrippa dies the death of God’s enemy because of his hubris and because he does not reject the acclamation of himself as a god by
 
 31
 
 Translation LCL.
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 the people. Thus, as in the case of Antiochus his destruction has a double reason: (1) his hubris of being equal with God and (2) the persecution of God’s people, here the adherents of Jesus Christ: “Now about that time Herod the king laid hands on some who belonged to the church, in order to mistreat them” (kak«sai tinaw t«n épÚ t∞w §kklhs¤aw; Acts 12:1). Note that in Gen 15:13 (see Acts 7:6) kakÒv is used in the prediction to Abraham of Israel being mistreated by the Egyptians (see also Acts 7:19 §kãkvsen toÁw pat°raw ≤m«n).32 Finally the end of Apion, the anti-Jewish agitator may be mentioned, as recounted in Josephus, contra Apionem II 143–144: (143) I cannot, therefore, but regard the penalty which Apion paid for maligning his country’s laws as just and appropriate. An ulcer on his person rendered circumcision essential; the operation brought no relief, gangrene set in and he died in terrible tortures. (144) A wise man’s duty is to be scrupulously faithful to the religious laws of his country, and so refrain from abuse of those of others. Apion was a defaulter to his country’s laws and told lies about ours. Such was his end, and here let me bring my remarks [upon him] to a close.33
 
 Apion has violated the holy laws of his own Egyptian tradition and has spread lies over Jewish belief, therefore he rightly dies the death of an enemy of God. And Eusebius, H.E. 8,16,3–4, concerning the death of the persecutor of the Christians Galerius, reported the following: A divinely-sent punishment, I say, executed vengeance upon him, beginning at his very ﬂesh and proceeding to the soul. For all at once an abscess appeared in the midst of his privy parts (per‹ tå m°sa t«n éporrÆtvn toË s≈matow), then a deeply-seated ﬁstular ulcer; which could not be cured and ate their way in the very midst of his entrails. Hence there sprang an innumerable multitude of worms, and a deadly stench was given oﬀ, since the entire bulk of his members had, through gluttony, even before the disease, been changed into an excessive quantity of soft fat, which then became putrid and presented an intolerable and most fearful sight to those that came near it. As for the physicians, some of them were wholly unable to endure the exceeding and unearthly stench, and were butchered; others, who could not be of any assistance since the whole mass had swollen and reached a point where there was no hope of recovery, were put to death without mercy.
 
 32 33
 
 Kalms, Sturz, 166–167. Translation LCL.
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 – The Addition of Causes of Death The descriptions of the death of God’s enemy often oﬀer additional grounds to explain why such had to happen. Again, this is evident in the case of Antiochus IV.34 Besides the account of his violent death as a temple-robber in the temple of Nanaia (2 Macc 1:13–17), we hear about incurable diseases. These are given below: a) Depression (1 Macc 6:8–16) Hearing in Persis the news that his army had been routed in Judaea and the Jews had destroyed the abomination which he had built upon the altar in Jerusalem, and they had surrounded the temple as it was before with high walls (1 Macc 6:7), he (the king) was thunderstruck and so deeply dismayed that he took to his bed and sank into melancholia because his plots had been foiled. There he lay for many days as his great distress grew worse. Finally he realized that he was dying. He summoned all his Friends and said to them, “Sleep has ﬂed from my eyes and the weight of anxiety has broken my heart. I have said to myself, “How deep have I sunk in distress! How great is the tempest which has now come upon me, kind though I was and popular in my realm.” Now, however, I remember the wicked deeds which I perpetrated in Jerusalem which I took all the silver and gold vessels there and for no cause sent orders to exterminate the inhabitants of Judah. I have come to understand that because of these deeds these evils have come upon me as I die in great agony on foreign soil (8–13).35 After giving orders for his last will the king died (16).
 
 b) No distinct disease (2 Macc 9:21–22) In Antiochus’ letter to the Jews: I have been ill, but I remember you with aﬀection. While returning from the regions of the Persis I have fallen seriously ill . . . I have not despaired of my own survival; on the contrary, I continue to have great hope for my recovery.
 
 34
 
 Kalms, Sturz, 160–163. Translation according to J. A. Goldstein, I Maccabees: A New Translation with Introduction and Commentary, The Anchor Bible 41, New York 1976, 306. 35
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 c) Disease of intestines36 (2 Macc 9:28) Thus the murderer and blasphemer ended his life, with a most miserable death in the mountains on foreign soil after suﬀering the most terrible agonies, equal to those he had inﬂicted on others.37
 
 Closely related to intestinal disorders are diseases of the genitals as is, for example, the case with Apion ( Josephus, contra Apionem II.143). d) Accident (2 Macc 9:7–8) e) No speciﬁc death In Daniel it is presumably brought on by war (Dan 7:26–27; 8:23–25; 11:40–45). That there are several manners of death for God’s enemies is widespread; see, for example, Judas Iscariot: Matthew 27:5—suicide by hanging—and Acts 1:18 Now this man acquired a ﬁeld with the price of his wickedness; and falling headlong, he burst open in the middle and all his bowels gushed out.38
 
 f ) The addition of further causes of death 2 Macc 9 reports in one story two diﬀerent reasons for Antiochus’ death: In order to turn Jerusalem to a mass grave he hastens to come there (9:4), But the all-seeing LORD, the God of Israel, smote him with a disease beyond remedy, one never seen before. Antiochus had just ﬁnished speaking when incurable pain seized his viscera and excruciating tortures his internal organs, a punishment entirely ﬁtting for the man who had inﬂicted many horrifying tortures upon the viscera of others. He, however, far from abandoning his insolence, became still more arrogant as he breathed out against the Jews the ﬁre of his rage and gave orders that the journey be further speeded up. At that moment he fell from his careening chariot. His body whizzed through the air and made a hard landing, and when he tumbled, all the members of his body were racked out of joint39 (9:5–7).
 
 36 37 38 39
 
 For 2 Macc 9:5 see above. Translation according to Goldstein II, 345. Note that here also death is related to intestines. Translation according to Goldstein II, 343.
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 Thus two causes of his death are presented: the incurable disease and the accident with his chariot. g) Disease that corresponds to the torments inﬂicted on others Most representative of this view is the the following reﬂection on Antiochus’ death by the epitomator of 2 Macc: Thus the murderer and blasphemer ended his life, with a most miserable death in the mountains on foreign soil after suﬀering the most terrible agonies, equal to those he had inﬂicted on others (2 Macc 9:28).
 
 The king merited torture since he had tortured the (seven) brothers: “You wait and see His great might when He puts you and your seed to torture” (2 Macc 7:17). h) Torment and death that corresponds to the torment and death brought upon others As Antiochus had mutilated the brothers in torture, so his corpse is also mutilated: “After dismembering and beheading the corpses they threw them out to the men outside” (2 Macc 1:16—at the robbery in the temple of Nanaia). i) Death at a place corresponding to his evil deeds Antiochus, the temple robber of Jerusalem, dies in the pagan temple of Nanaia as he intends robbery there (2 Macc 1:16). j) Dying alone, whether in a foreign country, in the desert, or on the mountains The death will take place in a foreign country, as indicated in Dan 11:45 (Egypt); see also Dan 7:26f.; 8:23–25. See also 1 Macc 6:13: “I have come to understand that because of these deeds these evils have come upon me as I die in great agony on foreign soil.” (§n gª éllÒtri&). To this motif the location of ‘mountains’ may be added, as is mostly explicitly found in 2 Macc 9:28: “A most miserable death in the mountains on foreign soil (§p‹ j°nhw §n to›w ˆresin) after suﬀering the most terrible agonies he had inﬂicted on others.” The notion of death on foreign soil in itself is disgraceful;40 in addition
 
 40
 
 See Kalms, Sturz, 165.
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 his corpse will be thrown on the mountains. Such a climax is bliblical: “and I will lay your ﬂesh on the mountains” (Ezek 32:5 on Pharaoh); and in Isaiah 14:19, LXX adds, “But you have been cast out of your tomb like a rejected branch, clothed with the slain who are pierced with a sword on the mountains (§n to›w ˆresin). This corresponds quite well to Pompey’s death at the seaside, in the mountains (§p‹ t«n Ùr°vn AﬁgÊptou) of Egypt (as in PsSal 2:26).41 The inﬂuence of Ezekiel 32 on PsSal 2 may also be seen in calling Pompey drãkvn (2:25) as Pharaoh is characterized in Ezekiel 32:2. 2.7. No Sepulchre No sepulchre is reported after the mutilation of the corpse. In this vein, 2 Macc 1:16 and 9:29 (“Philip . . . escorted the corpse homeward”) do not refer to a burial. Pompey also suﬀers the fate: ka‹ oÈk ∑n ı yãptvn (PsSal 2:27—“His body was carried about on the waves in much shame, and there was no one to bury him, for he— God—had despised him with contempt”).42 – Corpse Deﬁled and Devoured by Beasts (sometimes with classical enemies of God) The prototype of a notoriously evil one being torn apart by animals is Actaion.43 The topos of birds devouring the corpses of God’s enemies occurs in the Old Testament tradition (so Ezek 37:17–20). This same tradition extends into the New Testament, where it is picked up and alluded to in Rev 19:17–21, which functions as a cruel contrast to the marriage supper of the Lamb in the previous passage in 19:9.44
 
 41
 
 See Kalms, Sturz, 165 and n. 116. No burial for Menelaos; cf. 2 Macc 13:3–8. 43 See Nestle, “Legenden”, 251–52. 44 The practice in Iranian religions of exposing corpses on towers to be maimed and devoured by vultures is observed to purify ﬁre, water, and earth; thus there is nothing here that has anything to do with shame or punishment of the dead person. See on this W. Speyer, “Geier”, RAC IX (1976) 431–32. 42
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 – Corpse Mutilated by Men45 The corpse of Nicanor is deﬁled: 2 Macc 15:30–35 (36): (30) The man who in every way had played the chief role, body and soul, in the struggle of his fellow Jews, the man who had throughout maintained his youthful love for members of his people, ordered that Nicanor’s head and his arm up to his shoulder be cut oﬀ and brought to Jerusalem. (31) On his arrival there, he called together the members of his nation and had the priests stand before the altar. Then he summoned the men from the Akra (32) and showed them the head of the abominable Nicanor and the hand of the blasphemer, which he had boastfully stretched forth against the sacred house of the Almighty. (33) Cutting out the tongue of the impious Nicanor, he said he would feed it to the birds, bit by bit, and he ordered that the arm be hung opposite the temple as retribution for Nicanor’s mad audacity. (34) All oﬀered praises toward heaven, to the LORD Who had manifested Himself, saying, ‘Blessed is He Who has preserved His Place from deﬁlement.’ (35) He had the severed head of Nicanor hung from the Akra as a clear and evident token for all of the LORD’s succor.46
 
 2.8. No Resurrection In contrast to the hope of resurrection held by the mother and her seven sons, there will be no resurrection for Antiochus. The fourth son is made to say: “Better it is to pass away from among men while looking forward in hope to the fulﬁlment of God’s promises that we will be resurrected by Him, for you shall have no resurrection unto life” (2 Macc 7:14). On the contrary, the brothers and Razis expect to get back in resurrection the limbs they are bereaved of through their torture and death. The third brother: “On demand, he promptly put forth his tongue and cheerfully held out his hands. His words were noble: ‘I received these from Heaven, and for the sake of His laws I hold them cheap. From Him I hope to receive them back’” (2 Macc 7:10–11). Or Razis: “He was already almost completely drained of blood when he pulled out his intestines, and grasping them in both hands, he ﬂung them on the troops and prayed to Him Who is master of life and of the spirit to restore them(?) to him” (2 Macc 14:46). Finally in the words of the mother: “Surely, then, the Creator of the universe, Who shaped man’s coming into 45 46
 
 See above 2 Macc 1:16. Translation according to Goldstein II, 476.
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 being and fathomed the fashioning of everything(?!), with mercy will restore spirit and life to you, inasmuch as you now hold your very selves cheap for the sake of His laws” (2 Macc 7:23; see also 7:28). 2.9. Extermination of the Family Isaiah 14:21 Prepare a butchery for his sons, For the iniquity of their fathers, That they rise not and possess the earth, And ﬁll the face of the world.47
 
 Extermination is not predicted for Antiochus’ family, as his son became king after his death. However, torture is foretold in relation to his descendants: “You wait and see His great might when He puts you and your seed to the torture” (2 Macc 7:17). 3. Isaiah 14 as the Model for the Figure of God’s Enemy48 (4b) How hath the Tyrant ceased, The Terror (?) ceased! (5) Yahweh hath broken the staﬀ of the wicked, The rod of the rulers; (6) Which smote the peoples in wrath, With smiting unceasing, Which angrily trampled (?) on nations, With ‘trampling’ (?) unrestrained. (7) All the earth is at rest, is quiet, They have broken forth into a ringing cry; (8) The ﬁr-trees, too, have rejoiced at thee, The cedars of Lebanon‘Since thou hast lain down, there cometh not up The feller against us.’ (9) Sheol beneath is thrilled at thee, Meeting thine advent; Arousing for thee the shades, All the bell-wethers of Earth, Making rise up from their thrones All the kings of the nations.
 
 47 48
 
 Translation according to Gray I, 250. For the importance of this text see Kalms, Sturz, 144–147.
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 hermann lichtenberger (10) They shall all of them answer And say to thee, ‘Thou, too, art made weak as we, Unto us art made like.’ (11) Brought down unto Sheol is thy pomp, The music of thy lutes; Beneath thee maggots are spread, And (of ) worms is thy coverlet. (12) How art thou fallen from Heaven, O Shining One, son of the dawn! ‘How’ art thou hewn down to the earth, . . . of ‘all’ nations! (13) Thou that hadst said in thine heart, “Heaven will I scale; Above the stars of God Will I set on high my throne, That I may sit (enthroned) in the Mount of Assembly, In the recesses of the North: (14) I will ascend over the summits of the clouds, Will be like the Most High.” (15) Yet to Sheol shalt thou be brought down, To the recesses of the Pit. (16) They that see thee look narrowly at thee, To thee give attention‘Is this the man that caused earth to thrill, That caused kingdoms to quake; (17) That made the world like a wilderness, And overthrew its cities?’ (18) All the kings of the nations, They all have lain down in glory, Each one in his house; (19) But thou art cast forth ‘tombless’, Like an abhorred ‘untimely birth’ (?) . . . the slain, That are thrust through with the sword, That go down to the stones of the Pit, As a corpse trodden under foot. (20) Thou shalt not be joined with them in burial, ... (20b) For thy land hast thou ruined, Thy people hast thou slain. Never more shall it be named, The seed of evil-doers. (21) Prepare a butchery for his sons, For the iniquity of their fathers,
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 That they rise not and possess the earth, And ﬁll the face of the world.49
 
 According to Gray, “The poem expresses the exultation over the fall of a Tyrant who had treated the peoples of the world with unsparing and unremitting severity.”50 The poem may be structured as follows: 4b–8: “The Relief of the World at the Fall of the Tyrant”51 9–11: “The Tyrant’s reception in Sheol”52 12–15: “The Tyrant attains, not to the heaven of his ambition, but to the lowest hell”53 16–20a: “The once all-conquering tyrant lies on the battleﬁeld where he fell, a rotting and unburied corpse”54 20b–21: “May no descendant of the Tyrant survive to repeat his career.”55 It is not the place here to discuss the question of whom the image of the tyrant in the tradition of Isaiah 14 immediately had in mind. It is, nonetheless, evident that mythological elements are used to depict a ﬁgure in history, for Isaiah 14 the (a?) king of Babel. The dominant ideas of the passage include “rising” and “downfall” (respectively, —— and ——, énaba¤nv and kataba¤nv; Isa 14:8.13.14 and 11.15.19), as well as other verbs of rising and falling. They are accumulated in the central verses 12–15 (according to LXX): How have you fallen (p«w §j°pesen) from Heaven, O rising morning-star! (ı •vsfÒrow ı prv‹ énat°llvn), How are you hewn down to the earth (sunetr¤bh eﬁw t∞n g∞n), he who sent to all nations! (ı épost°llvn prÚw pãnta tå ¶ynh). You that had said in your heart: To heaven I will rise, (eﬁw tÚn oÈranÚn énabÆsomai), Over the stars of heaven I will set my throne, (§pãnv t«n êstrvn toË oÈranoË yÆsv tÚn yrÒnon mou),
 
 49 50 51 52 53 54 55
 
 Translation according to Gray I, 248–250. Ibid., 250. Ibid., 252. Ibid., 253. Ibid., 255. Ibid., 257. Ibid., 261.
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 hermann lichtenberger I will sit on a high mountain, on the high mountains of the north; (kayi« §n ˆrei Íchl“ §p‹ tå ˆrh tå Íchlå tå prÚw borrçn), I will ascent over the clouds, (énabÆsomai §pãnv t«n nefel«n), I will be like the Most High. (¶somai ˜moiow t“ Íc¤stƒ). Now you will descend to Hades, (nËn d¢ eﬁw údou katabÆs˙) And to the foundations of the earth (ka‹ eﬁw tå yem°lia t∞w g∞w).
 
 In the image of the fallen star the reversal of the conditions created by the tyrant is being expressed: The tyrant who threw others down will himself be thrown down.56 The myth of the rising to heaven and the ultimate downfall of God’s enemy in Isaiah 14 form a kind of model for the image of God’s enemy. Antiochus IV in his hubris and downfall is described with the following imagery: 3.1. The Claim to have Superiority over the Stars The basis text in Isaiah 14:13. See also Dan 8:10–11: “And it grew up to the host of heaven and caused some of the host and some of the stars to fall to the earth, and it trampled them down. It even magniﬁed itself to be equal with the Commander of the host . . .” Concerning Antiochus IV, 2 Macc 9:10 states, “Shortly before, the man had been thinking of touching the stars of heaven; now no one could stand to carry him, so unbearable was the stench.” In Slavic Enoch (2 En 29:4), this motif is applied to one of the rebellious archangels: “But one from the order of the archangels deviated, together with the division that was under his authority. He thought up the impossible idea, that he might place his throne higher than the clouds which are above the earth, and that he might become equal to my power.”57 According to the Life of Adam and Eve 15:2–3, Satan refuses to worship Adam. “And Michael asserted, ‘Worship the image of God. But if now you will not worship, the LORD God will be wrathful with you.’ And I (Satan) said, ‘If he be wrathful with me, I will set my throne above the stars of heaven and will be like the Most High.”58
 
 56 57 58
 
 Kalms, Sturz, 200–203. Translation according to OTP I, 148. Translation OTP II, 262.
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 3.2. Rise and Downfall The fallen enemy of God’s abode is Sheol/Hades (2 Macc 14:15). This is also applied to Rome in SibOr 5:177–178: “Remain alone, lawless one. Mingled with burning ﬁre, inhabit the lawless nether region of Hades.” 59 More generally, SibOr 5:72 makes such a reference to Egypt: “You have fallen from the stars, you will not go up to heaven.” 3.3. Eaten by worms The central text is Isaiah 14:11: “Maggots are spread out as your bed beneath you, and worms are your covering.” Worms form part of the description of Antiochus IV in 2 Macc 9:9: “Indeed, worms swarmed from the eyes of the impious man; and while he still lived, he suﬀered agonizing pain as his ﬂesh rotted away.” The author of Ethiopic Enoch (1 En 46:4–6) envisions this end for the recalcitrant rulers of the earth: “This Son of Man whom you have seen is the One who would remove the kings and the mighty ones from their comfortable seats and the strong ones from their thrones. He shall loosen the reins of the strong and crush the teeth of the sinners. He shall depose the kings from their thrones and kingdoms. For they do not extol and glorify him, and neither do they obey him, the source of their kingship. The faces of the strong will be slapped and will be ﬁlled with shame and gloom. Their dwelling places and their beds will be worms. They shall have no hope to rise from their beds, for they do not extol the name of the Lord of the Spirits.”60 Herod Agrippa, according to Acts 12:23, meets this kind of death: “And immediately an angel of the LORD struck him, because he did not give God the glory, and he was eaten by worms and died.” 3.4. Mockery Isaiah 14:12 exempliﬁes this: “How are you fallen from heaven . . . How are you hewn down to the earth . . .! The mockery of Antiochus IV is expressed in 2 Macc 9:8–10: (8) The man had gone in his boastfulness beyond what beﬁts a human being, for he had been thinking of giving orders to the waves of the 59 60
 
 Translation OTP I, 397. Translation OTP I, 34.
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 hermann lichtenberger sea and had planning to weight the peaks of the mountains in a balance. This same person fell on the ground and was being carried in a litter as a demonstration to all of the manifest power of God. (9) Indeed, worms swarmed from the eyes of the impious man; and while he stilled lived, he suﬀered agonizing pain as his ﬂesh rotted away. The stench of his decay was disgusting to his entire army. (10) Shortly before, the man had been thinking of touching the stars of heaven; now no one could stand to carry him, so unbearable was the stench.
 
 See further 2 Macc 9:13–17 (of which only excerpts are given): (14) ‘I shall proclaim Jerusalem a free city’ (the same holy city toward which he had been hastening with the intention of razing it to the ground upon his arrival and turning it into a mass grave!) . . . (17) Furthermore, I shall become a Jew and shall make a tour of the entire inhabited world, telling of the might of God.
 
 The courageous acts and replies of the brothers in 2 Macc 7 likewise bear the traits of mockery of the king. So, for example, the words of the third brother (2 Macc 7:11): On demand, he promptly put forth his tongue and cheerfully held out his hands. His words were noble: ‘I received these from Heaven, and for the sake of His laws I hold them cheap. From him I hope to receive them back.’” A ﬁnal example of ridiculing the enemies is provided through the ﬁgure of Razis in 2 Macc 14:37–42, especially verse 46: “He was already almost completely drained of blood when he pulled out his intestines, and grasping them in both hands, he ﬂung them at the troops and prayed to Him Who is master of life and of the spirit to restore them to him.
 
 3.5. Disgraceful Death (see above) 4. Summary Regarding the downfall of Antiochus IV, the following points may be stressed: Firstly, Antiochus is God’s enemy katÉ §joxÆn. Most of the traditions of God’s enemy are cumulated for portraying his hubris and disgraceful end: – the death of the temple robber – the death of the one claiming God-like power
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 – the death of the suppressor of the peoples and especially of God’s people. Secondly, the portrait of Antiochus is reminiscent of the mythological Helel ben Schachar of Isaiah 14 (:12), insofar as many traits from Isaiah 14 recur in the description of his rise and downfall. However—and this comes as a surprise—despite the allusions to biblical texts otherwise, Isaiah 14 is nowhere explicitly cited. Thus Isaiah 14 oﬀers a model, but it does not function as a reference-text. This may be due to the inﬂuence of Greek traditions of the yeomãxow, which have been merged with the image of the mythical enemy of God in biblical tradition. Thirdly, the description of the end of Antiochus IV, especially that of 2 Maccabees, will later on serve as a model for representations of other enemies of God in Jewish and Christian tradition. We realize this on the one hand in the later reports on Antiochus, on the other hand in his “successors” like Herod Agrippa I or persecutors of Jews or Christians. It is an irony of history that the very one who wanted to be a second Alexander and a “Kulturbringer” ended up becoming the prototype of the destroyer of what his opponents regarded as true culture and civilization. 5. Final Remarks: The Downfall of God’s Enemy and Rev 12 In the view of the believers God’s enemy must be destroyed by a disastrous catastrophe. This is as true for human representatives of the transcendental adversary as it is for the ungodly adversary himself. Human imagination has produced the cruel end of human representatives of evil and for the personiﬁcations of evil as well. The trans-human personiﬁcations only suﬀer in a condensed way what human beings under their dominion are to expect. But this is not the only message of Revelation. The true proclamation of Revelation surpasses the fantasies of retribution and revenge; it brings Good News about the reign of Christ, the Lamb, who in his universal ministry has redeemed “a huge crowd which no one could even begin to number, from every nation and tribe and people and language” (7:9).
 
 THE DEMONIC DEMIURGE IN GNOSTIC MYTHOLOGY Gerard P. Luttikhuizen Gnostics regarded their supreme or true God as a completely transcendent or metacosmic entity. They distinguished between this God and the creator of the world. The creator God (the demiurge) was visualized as a cosmic God.1 In itself, the distinction between a purely transcendent divine principle, on the one hand, and a cosmic God (or a plurality of cosmic Gods and powers), on the other, was not a Gnostic invention. Gnostics may well have adopted this idea—and quite probably did—from Greek philosophy.2 What made their distinction between two Gods typically Gnostic was the idea that the creator and ruler of the world is not only a cosmic but also a demonic ﬁgure.3 In this essay we will examine how (and why) Gnostics attributed all the evils and suﬀerings experienced by them to the demiurgical God. Indeed, in the classic Gnostic myth the creator God assumes the role of the adversary of the true God. Gnostic mythology could therefore do without the ﬁgure of the Devil.
 
 1 The Gnostic myth explains how this cosmic God came into existence and how he engendered or created the other cosmic Gods and powers (see below). 2 Greek philosophers were not monotheists. In Aristotelian philosophy in particular, a distinction was made between the nature (purely noetic) and the activity (merely theoretical) of the transcendent Nous and of the cosmic Gods (ethereal and practical, respectively). Although Gnostic philosophers are likely to have borrowed this distinction from Greek philosophy, they insisted that the idea of transcendent reality was the proprium of the Gnostic world view, cf. e.g. the opening section of The Letter of Eugnostos, Nag Hamm. Cod. III, 70–73 and V, 1–3 (a parallel to this passage may be found in The Sophia of Jesus Christ, Nag Hamm. Cod. III and BG ), D. M. Parrott, Nag Hammadi Codices III,3–4 and V,1 (Nag Hammadi Studies 17), Leiden 1991, 42–61. 3 M. A. Williams, ‘The demonizing of the demiurge: The innovation of Gnostic myth’, in: M. A. Williams, C. Cox, and M. S. Jaﬀee (eds.), Innovation in Religious Traditions. Berlin 1992, 73–107, esp. 81; J. van der Vliet, L’image du mal en Egypte: Démonologie et cosmogonie d’après les textes gnostiques coptes, Diss. Leiden 1996, 139–266. The question of whether, in earlier Greek philosophy, there was a tendency to attribute negative moral qualities and bad intentions to cosmic Gods needs further examination.
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 Basically, the cosmic God was blamed for keeping a portion of divine light substance in his dark regions outside the celestial world. This caused conﬂict between representatives of the true God and the forces of evil, a conﬂict commanded by the demiurgical God himself. The Secret Book of John4 and related classic Gnostic writings explain how, by design of the true God, the lost divine spirit or light substance entered into the ﬁrst human beings so that humanity became God’s instrument to save the light from the lower world. But the creator God and his powers tried to control humanity and to prevent the light from returning to its home in the world above. The myth is told with the help of various biblical traditions. In particular, the Genesis accounts of the creation and the early history of humanity are used and reinterpreted as episodes in a long-lasting battle between the forces of good and evil over the lost divine light substance. Obviously, the relationship between the two Gods is antagonistic rather than hierarchical.5 Nevertheless this theological dualism has a monistic background. After all, in the Gnostic thought system everything springs from the highest God. Apart from being a narrative about the loss and the salvation of divine light, the Gnostic myth is an attempt to explain how the imperfect reality of the lower world is related to the highest God. Of course this is not an easy task. In order to explain the emergence of imperfection from perfection, matter from spirit, darkness from light, and, notably, evil from goodness, Gnostic myth-tellers resorted to rather complicated stories about a process of decline, starting somewhere in the environment of the supreme Deity itself and ending up in the world below, the place where light substance belonging to the highest God is detained by the demiurgical God and his forces. Gnostics explained the downward trend of this process as the eﬀect of faulty decisions made by mythical persons. The demiurge ﬁgures prominently in this negative development but he is not the only one and not even the primary one. In several versions of the myth, for example in the detailed narration of The Secret Book of John, the demiurgical God is viewed as the son or creation of a mythical being of 4
 
 This writing will be introduced below. Cf. G. A. G. Stroumsa, Another Seed: Studies in Gnostic Mythology (Nag Hammadi Studies 24), Leiden 1984, 172. 5
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 high rank, Sophia (‘Wisdom’).6 Actually, this female ﬁgure initiated the series of calamitous events described in the Gnostic myth. Therefore, after a brief introduction to our main source, The Secret Book of John, I will ﬁrst pay attention to the story of Sophia and the error she committed as a divine being living within the spiritual household of the highest God. In scholarly literature her error is often referred to as ‘the fall of Sophia’.7 We will then examine the nature and the deeds of the Gnostic demiurge, the main adversary of the true God. The Secret Book of John The Secret Book of John survives in four Coptic manuscripts.8 Three of the fourth century Nag Hammadi codices open with this relatively long writing. The fourth Coptic text is part of a related manuscript dating to the ﬁfth century, the so-called Berlin Codex.9 In addition, Bishop Irenaeus of Lyons quotes or summarizes an early Greek version of the ﬁrst main part of The Secret Book in his work Adversus Haereses composed in about 180.10 This provides us with a terminus ante quem for the composition of the original Greek text of The Secret Book. This writing, the Gnostic Bible as it is sometimes called,11 pretends to contain a revelation granted by the risen Christ to his disciple John. One of the mysteries revealed to the apostle concerns the origin of the inferior demiurgical God and his powers. This story belongs to the ﬁrst part of the revelation. The second part is also
 
 6 A detailed (and slightly complicated) description of the many aeons who emanated from the highest God, and who together form the divine household, is given in the ﬁrst part of The Secret Book. 7 See e.g. H.-M. Schenke, Der Gott ‘Mensch’ in der Gnosis, Göttingen 1962, 67f.; G. W. MacRae, ‘The Jewish Background of the Gnostic Sophia Myth’ in: id., Studies in the New Testament and Gnosticism, Wilmington 1987, 184–202, esp. 198–202. 8 M. Waldstein and F. Wisse, The Apocryphon of John. Synopsis of Nag Hammadi Codices II,1; III,1; and IV,1 with BG 8505,2 (Nag Hammadi and Manichaean Studies 33), Leiden 1995. 9 Abbreviated as BG (Berolinensis Gnosticus). The manuscript is younger but the text seems to represent an earlier phase in the literary history of this writing. As a rule my quotations are from BG. 10 Adv. Haer. I 29. 11 M. Tardieu, Écrits gnostiques. Codex de Berlin, Paris 1984, 26: ‘la Bible gnostique par excellence’; cf. M. Williams, Rethinking ‘Gnosticism’. An Argument for Dismantling a Dubious Category, Princeton 1996, 8 and 198.
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 important for us because it deals with the role of the creator God and his powers, the archons, in the creation of humanity and in the history of the ﬁrst generations. A Fall or Failure in the Spiritual World Sophia is the last divine being to emanate from the highest God. Unlike the cosmic demiurge, she is not an evil ﬁgure but she is not fully perfect either. In fact she is pictured as an ambivalent and tragic character. It was her error that caused the coming into existence of the inferior cosmic God and, through him, the creation of the perishable material world. But Sophia repented and wished to make good her failure.12 In structuralist terminology she is a mediating ﬁgure.13 Interestingly, the Christ of The Secret Book of John tells how, after her mistake, she moved about between the two worlds (see below). From The Secret Book we gather that in spite of her spiritual nature, Sophia was deluded by psychic impulses.14 This suggests a descent from spiritual to psychic existence. Sophia conceived a thought and wished to bring forth a likeness out of herself,15 but she did so without the consent of the highest God. So, above all, it was an act of hybris and insubordination. She also acted without the co-operation of her celestial male consort (her syzygos). Consequently, the source of the mythical ﬁgure brought forward in this way was exclusively female. Without God’s blessing and without male parent he was doomed to be a deﬁcient and imperfect ﬁgure: And her product came forth imperfect, foreign in his appearance, because she had made him without her consort. And he was not similar to the likeness of the Mother, for he has another form (. . .),
 
 12 Van der Vliet, o.c. (see n. 3), 31. Cf. the concluding statement about Sophia, ‘the Mother’, in BG 76,2–5; III 39,19–21: ‘she had rectiﬁed her seed’ (or: ‘her defect’). 13 Cf. C. Lévi-Strauss, ‘The Structural Study of Myth’, in: Structural Anthropology I (Penguin Books 1972), 206–31, esp. 224. 14 According to BG 37,11 (cf. 51,4), Sophia was driven by ‘the prounikon which is in her’. For the meaning of the Greek term prounikos (impetuous, lustful, lascivious?) see the discussion by A. Pasquier and M. W. Meyer in: K. L. King, Images of the Feminine in Gnosticism, Philadelphia 1988, 47–70, and A. H. B. Logan, Gnostic Truth and Christian Heresy, Edinburgh 1996, 123. 15 BG 36,16–37,11.
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 gerard p. luttikhuizen having the 16 of a snake and the face of a lion. His <eyes were> shining with ﬁre. She cast him away from her, outside those places, that none of the immortal ones might see him, because she had given birth to him in ignorance. She joined a luminous cloud with him, and placed a throne in the middle of the cloud that no one might see him (. . . .) And she gave him the name Yaldabaoth. This is the Chief Ruler. He took a great power from the Mother. He removed himself from her, and moved away from the place in which he was born.17
 
 Thereupon Yaldabaoth engendered for himself other cosmic beings: the astral and planetary Gods and numerous angelic powers. These cosmic forces would help him to control the lower world as he wished. Yaldabaoth, the Chief Ruler, is identiﬁed with the creator God of Genesis. According to The Secret Book, he had no knowledge at all of the divine world above him.18 Nevertheless he is reported to have created and established the visible world after the pattern of the world above. But, not surprisingly, the copies modelled by him and his powers and his organisation of the world lacked the perfection of the celestial models.19 When the creator God saw his creation and the multitude of angels serving him, he said ‘I am a jealous God; there is none beside me’.20 Here, and in other passages in The Secret Book, ego-proclamations of the biblical God21 are quoted by the Gnostic Christ to demonstrate the inferior qualities of the demiurge: his jealousy, arrogance, ignorance and even his maliciousness. The Saviour relates how Sophia, when she heard the arrogant and blasphemous statements of her son, began to move about between
 
 16
 
 Cf. II 10,9. BG 37,13–38,19 (Waldstein and Wisse, 60,62). 18 Cf. the quotation of BG 45,19–46,6 below (n. 27). 19 Cf. the more explicit statement by the Gnostic Christ in The Letter of Peter to Philip (Nag Hamm. Cod. VIII,2 p. 136,7–15): when the mortal creatures made by the demiurge and his powers came into being, they turned out to be unlike the ‘idea’ that had appeared to them. 20 BG 44,14–15. 21 Ex 20:5; Isa 45:5–6 (Deut 4:35; 5:9; 32:39; Isa 43:10–11; 44:6; 45:18,21f.; 46:9; Hos 13:4; Joel 2:27). G. W. MacRae, ‘The Ego-Proclamation in Gnostic Sources’, in: o.c. (see n. 7), 203–17; M. Waldstein, ‘The Primal Triad in the Apocryphon of John’, in: J. D. Turner and A. McGuire, The Nag Hammadi Library after Fifty Years, 154–87, ibid. p. 184. 17
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 the world of pure light and the dark regions below.22 The Coptic text uses the Greek verb epipheresthai. This is a clear reference to the moving of the Spirit in the LXX version of Gen 1:2, where the same verb is used.23 John asks Christ what epipheresthai means. The Saviour smiles and says to John: Are you thinking that it is as Moses said, “above the waters”? No, but she (Sophia) saw the wickedness and rebellion that would happen through her son. She repented. And moving about in the darkness, she began to be ashamed. And she did not dare to return, but she was moving about. Now her moving about, this is epipheresthai.24
 
 The psychic nature of the cosmic Gods Whereas Sophia has a spiritual nature but was yet driven by psychic impulses when she wished to exteriorise her own thought, Yaldabaoth, her hideous son, is entirely ‘psychic’ (for the contrast spiritual-psychic see n. 25), even though for some time he possessed a portion of pneumatic substance (see further below). That the demiurge himself and the cosmic powers engendered by him had a psychic nature is evident from the story about their creation of humanity in The Secret Book of John. First, Christ tells how they moulded a form out of themselves. Then he says that they created psychic bone, psychic sinew, psychic ﬂesh, psychic marrow, psychic blood, psychic skin, and psychic hair. Each of the seven planetary gods created a part of the human’s ‘psychic body’ out of their own substance.25 As a result, the human soul was supposed to share the characteristics of the various planetary gods. Within the present context, this ancient astrological idea explains why human beings are possessed by demonic passions. 22
 
 BG 44,19–45,5. The identiﬁcation of the (female) Spirit of God (in ancient Jewish and Christian imagery God’s spirit was a female being; this idea had its background in Semitic languages in which the word for spirit, ruah, ruha, is grammatically feminine) and Sophia, ‘the Mother’, is not uncommon in Gnostic mythological literature. 24 BG 45,8–19. 25 BG 48,16–17 and 49,9–50,11 (cf. BG 52,3–8). The implications of this report are twofold: 1) the planetary Gods have a psychic nature whereas the highest God and his divine household have a spiritual nature); 2) the soul is a (ﬁne-material?) body. The cosmic powers created the psychic body from their own substance but they made the physical body out of the four sublunary elements (cf. BG 55,3–6 quoted below). 23
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 I shall now return to an earlier mythical event. Yaldabaoth received or removed a portion of spiritual substance from his Mother, Sophia, and then engendered the other astral and planetary gods. However, he did not share this light substance with them: Yaldabaoth (. . . .) shared with them of his ﬁre, which belongs to him, and his power. But of the pure light and the power which he had drawn forth from the Mother, he did not give them any of it.26
 
 So the demiurge was the only one to possess the light substance outside the divine world until, that is, he was enticed by angelic representatives of the true God to blow this power into Adam’s psychic body. It has been in human beings ever since. It is noteworthy that at the time when he still possessed a portion of divine substance, Yaldabaoth was not aware of the existence of the highest God and the world above: When the Arrogant One took a power from the Mother, he was ignorant of the many (things) that surpassed his Mother. For he thought about his Mother that she alone existed.27
 
 This report intimates that the demiurgical God possessed the spiritual power just as a potential, a sleeping capacity. Apparently it remained in him in this condition until he blew it into Adam. After that, no trace of true Divinity was left in Yaldabaoth. He and his cosmic powers were entirely qualiﬁed by psychic properties: jealousy, greed, sexual desire, thoughtlessness, anger, despair, etc. Above, we noted that, in the conviction of the Gnostics of The Secret Book, the human soul was created by these cosmic powers out of their own psychic substance. To these Gnostics this meant that their souls were open to the evil inﬂuences of the cosmic Gods. However, they certainly had to keep their spiritual nature free of these ‘psychic’ inﬂuences. In the concluding section of The Secret Book Christ aﬃrms to John that those human beings will be saved who devote themselves exclusively to Incorruptibility ‘without anger, or envy, or fear, or desire, or insobriety’.28
 
 26
 
 BG 42,10–18. BG 45,19–46,6. 28 BG 65,11–16; ‘insobriety’ is my translation of the Greek word plêsmonê (cf. the parallel in cod. II and IV: ‘greed’). It is somewhat confusing that in BG 65–70 and the parallel passages mention is made of the redemption of ‘souls’. No doubt the reference is to the spiritual core of the souls (the divine light power in human souls). 27
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 These observations are of great relevance to the much-debated question of Gnostic ethics.29 As people who in the innermost centre of their souls belonged to the highest God, Gnostics had to live a life in conformity with their spiritual nature. They had to ﬁght the cosmic powers who always were threatening them. The Gnostics of The Secret Book are likely to have associated evil with the ‘psychic’ level of reality, outside and inside themselves. The deeds of the creator God and his forces In classic Gnostic mythology, the creator of the world is regarded as a Satanic ﬁgure. This is clear from the description of his outer appearance (a lion-faced serpent), from the ‘psychic’ nature attributed to him and, above all, from the stories about his actions against spiritual humanity. But we shall see that not all his actions were successful, partly due to his own ignorance and partly to the saving actions from the supramundane world. What follows is a systematized survey of these stories as they are related in The Secret Book of John. 1. The imprisonment of the light power. When the demiurge had blown ‘the power of the Mother’ into Adam, he was still able to realize that the intelligence of his creature was now superior to that of himself and of all the cosmic Gods and angels. The cosmic powers then seized Adam (i.e. Adam’s soul-body with the transcendent light element in it) and brought him deep down into the dark cosmos where they imprisoned him in a physical body created from the four sublunary elements: They brought him (Adam) into the shadow of death. They made a form once more, but from earth and water and ﬁre and wind ( pneuma) (. . . .)30 This is the fetter. This is the tomb of the form of the body with which they clothed the man as the fetter of matter.31
 
 29 On this point the information of the heresiologists, particularly Epiphanius of Salamis, is misleading. Cf. K. Rudolph, Gnosis. The Nature and History of Gnosticism, New York 1987, 117f. (German original Gnosis. Wesen und Geschichte einer spätantiken Religion, Leipzig 2nd ed. 1980, 136f.) and chaps 7–8 in Williams, Rethinking (above, n. 11). 30 In the omitted passage the four elements are allegorized as matter, darkness, desire, and contrary spirit. 31 BG 55,2–6, 9–13.
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 This passage clearly reveals how Gnostics valued their bodily existence in the terrestrial world: the physical body was supposedly created by cosmic powers with a view to fastening humanity’s divine potential to the lowest part of the cosmos and to imprison, or even bury, it in dark matter. The material aspect of their existence just meant suﬀering to these Gnostics.32 2. The creation of an opposing spirit. The deeds of the demiurgical God and his powers were countered by saving acts from the world above. When Adam was imprisoned in a physical body which tied him to the earth, a celestial helper was sent to him to inform him about his divine nature. This female revelation ﬁgure who is designated by several names—Epinoia, Pronoia, ‘the Spirit’—appears time and again in the stories about Adam and his oﬀspring.33 But, in turn, the sending of a spiritual bringer of revelation provoked a countermove: the creator God and his powers decided to create a ‘counterfeit’ or ‘opposing spirit’ (antimimon or antikeimenon pneuma): They all arrived at a plan to create the counterfeit spirit since they remembered the Spirit who had descended.34
 
 The task of this contrary spirit was to lead Adam astray so that he might not know his perfection (BG 56,14–17), and to draw the soul to the works of evil and to cast it into forgetfulness (BG 69,1–5; cf. 63,5–9; 67,15–18).35
 
 32 In a later section (BG 72,2–12; cf. the longer text in II 28,11–32 and IV 43,24–44,20), the Christian Saviour makes the planetary Gods responsible, too, for the establishment of fate (heimarmenê). Through fate they govern humanity and enchain it in fear and forgetfulness. 33 Cf. the story of her rescuing Noah and his fellow spirits from the Flood, summarized below. 34 BG 74,6–10; cf. the wording of the parallel passages. 35 The antimimon pneuma ﬁgures also in a later (3rd century?) Coptic Gnostic text, Pistis Sophia; cf. the word index in C. Schmidt, Koptisch-gnostische Schriften I, 3rd ed. rev. by W. Till, Berlin 1959, 389. In the opposing spirit we can recognize features of the Devil or Satan as he appears in various ancient Jewish and Christian texts, in particular where he is described as a tempter or seducer of humankind; see e.g. Matth. 4:3 (here the Devil is introduced as ‘the Tempter’). In the literature of Qumran and elsewhere we ﬁnd the concept of two opposing spirits, the one guiding man to do ‘what God has desired’, the other inciting him to sin; cf. 1QS III 17–IV 26 (text ed. with English translation in: F. García Martínez and E. J. C. Tigchelaar, The Dead Sea Scrolls Study Edition I, Leiden 1997, 74–79). Similar ideas occur in The Testaments of the Twelve Patriarchs and in other early Jewish and Christian texts. In rabbinical literature the two spirits developed into two internal tendencies in human beings, the inclinations to good and to evil.
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 3. An attempt to take the spiritual power away from Adam. The demiurgical God and his forces had imprisoned Adam’s divine element within a physical body but the fact remained that Adam—and not the demiurge—possessed the light power. Strange as it may seem, the biblical story of the creation of Eve was used by the authors of The Secret Book to report how the creator God tried to take this power away from Adam: And he (the demiurge) wanted to bring out the power which had been given to him (Adam). And he cast a “trance” over Adam, etc.36
 
 But at best his attempt was only partially successful. One result of this action was that Adam gained a female consort with the same spiritual nature as he had. This was more in Adam’s interest than in that of the demiurge but, on the other hand, it probably suited the purpose of the demiurge (see the next point) that the spiritual substance given to Adam was now divided over two human beings. 4. The further dispersion of the light power. After the creation of woman, the creator God continued along the same lines: his aim was to spread the light substance out over more and more human beings (putting into practice the maxim divide et impera). In The Secret Book of John it is the serpent in paradise who teaches Eve about sexual desire.37 There can be little doubt that in this narration the animal is speaking on behalf of the creator God.38 Later on in The Secret Book another story is supposed to explain the sexual desire in human beings. We are told that the demiurgical God seduced Eve and thereby implanted sexual desire in humanity:
 
 36 BG 58,10–14: Cf. my discussion of the slightly confused rewriting of the relevant Genesis story in The Secret Book, ‘The Creation of Man and Woman in The Secret Book of John’, in: G. P. Luttikhuizen (ed.), The Creation of Man and Woman. Interpretations of the Biblical Narratives in Jewish and Christian Traditions (Themes in Biblical Narrative 3), Leiden 2000, 140–155. 37 BG 58,4–7: ‘The serpent taught her about sexual desire, about pollution and destruction, because these are useful to him’. 38 Logan, o.c. (see n. 14), 235. In The Testimony of Truth (Nag Hamm. Cod. IX,3) the serpent in paradise is a representative of the true God but here it is the creator God who commands the ﬁrst human couple to multiply (cf. Gen 1:28; 9:1.7). This command is even regarded as the sum and apex of the Old Testament Law (p. 30, 2–5). Cf. my article ‘A Resistant Interpretation of the Paradise Story in the Gnostic Testimony of Truth’, in: G. P. Luttikhuizen (ed.), Paradise Interpreted. Representations of Biblical Paradise in Judaism and Christianity (TBN 2), Leiden 1999, 140–52.
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 gerard p. luttikhuizen The Chief Ruler saw the virgin who stood by Adam (. . . . And he) deﬁled her and begot in her two sons. (. . . .) These he called with the names of Cain and Abel (. . .) Now up to the present day, sexual intercourse continued due to the Chief Ruler. He planted sexual desire in her who belongs to Adam. And he produced through intercourse the copies of the bodies (. . .)39
 
 5. Covering and mixing the light substance with darkness. When Adam ‘knew’ Eve, a human son was born, Seth, who, like his parents, possessed the light power.40 All human generations inherited the spiritual element from him.41 The superiority of the human race continued to be a nuisance to the creator God. The authors of The Secret Book used the biblical traditions about the Great Deluge and the intercourse of the sons of God and human females (Gen 6:5ﬀ. and 6:1–4; in this order) to relate how the demiurgical God intervened in the history of the ﬁrst generations with a view to detaining and polluting the light power: The Chief Ruler realized that they surpassed him in the height of their wisdom and he wanted to seize their intention, since he was ignorant, not knowing that they were wiser than he. (. . . .) And he repented for all that had happened through him.42 He plotted to produce a Flood over all the oﬀspring of man. . . .’43
 
 The Flood tradition is interpreted allegorically as an attempt by the creator to cover humanity with darkness (‘darkness was falling over everything upon earth’, BG 73,16–18). But Noah and several others were saved in a luminous cloud by an envoy of the true God (who is called Pronoia, ‘Providence’).
 
 39 II 24,8–30; cf. BG 62,3–63,9. One of the pieces of information which I left out in my abridged quotation of this passage is that the two sons are depicted as demonic cosmic powers just like their father. Their true names are allegedly not Cain and Abel but Eloim and Yahve. They were set by their father over water and earth and over ﬁre and wind, respectively, the constituent elements of the physical body (‘the tomb’ of the spiritual element). See further my contribution to the volume Eve’s Children, ‘Themes in Biblical Narrative’ 5, Leiden 2003, 203–18. 40 BG 63,12–14. 41 Every human being possesses the light power (cf. BG 67,4–7) but not everybody develops this potential (BG 69,12–13: not every soul acquires knowledge and thus becomes perfect and is saved); cf. my article ‘The Creation of Man and Woman’ (see n. 36), 147–9. 42 Or: ‘had come into existence through him’. 43 BG 71,14–72,2.12–16.
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 When the demiurge observed that not all humans were covered with darkness, he tried to mix the light in the saved ones with darkness: He made a plan with his angels. They sent their angels to the daughters of men, that they might raise oﬀspring from them for their enjoyment. And at ﬁrst they did not succeed.44
 
 Because this attempt was not successful, the cosmic angels devised a scheme: they changed their appearance into the likeness of the husbands of the women, ‘ﬁlling them with the spirit of darkness (. . .) and with evil’.45 But apparently this second attempt was not completely successful either. The context and purport of the story require that the mythical ancestresses of the Gnostics did not fall victim to these temptations—they must have kept their spiritual nature free from the darkness of the demonic angels. Conclusion In the teachings of The Secret Book of John, the creator of the world is presented as the enemy of spiritual humankind. The cosmic powers engendered by him serve as his tools. A section of central importance in connection with the theme of this contribution deals with the creation of the human soul by the demiurgical God and his powers out of their own psychic substance (BG 48,10–50,11).46 From this mythological story we may conclude that the Gnostics of The Secret Book believed that, in his soul, the human is consubstantial to the cosmic rulers and that the motions of the soul are caused and controlled by these demonic authorities.47 They were convinced that they could sense the wickedness of the cosmic demiurge and his accomplices in themselves. It was therefore their duty to neglect psychic inclinations and to devote themselves exclusively to spiritual reality.
 
 44
 
 BG 73,18–74,5. II 29,28–30 and IV 45,30–46,2 (cf. BG 74,13–16). The version contained in II and IV adds that they (those who descended from this illegitimate union) died without having found truth and without knowing the God of truth’ (II 30,3–4; IV 46,11–13). 46 It should be recalled that the divine power in man (the pneuma) was supposed to be something essentially diﬀerent from the soul. 47 Cf. BG 67,13–14: the soul can be led astray into evil. 45
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 Apparently these Gnostics felt that they were basically free to choose: either to let themselves be guided by their psychic impulses— and so to share in the ignorance and the wickedness of the demiurgical God and his powers—or to keep the spiritual core of their being immune to these inﬂuences. In the concluding part of The Secret Book, this fundamental choice is highlighted by the doctrine of the two guiding spirits: the one coming from the world above informs humanity about the divine truth, the other, who was created by the cosmic rulers, incites him to do evil works. When the demiurgical God had blown ‘the power of the Mother’ into Adam and he realized that his creature had become spiritually superior, he forced him to live in a body made of the four elements and so tied him to the material world. In The Secret Book, the terrestrial world is imagined as an underworld and the creator and ruler of this world has some of the features of Satan. The creation of the physical body marked the beginning of a series of various evil deeds committed against spiritual humanity. We may conclude that the demiurgical God threatens the divine light in humanity in two diﬀerent ways. First, he prompts human beings to forget their spiritual nature and to live as mere psychics. Second, he created the supposedly distressful situation in which human beings live, making every eﬀort to prevent the divine light in humanity from returning home. He incites humans to sin and he is responsible for humanity’s present condition. In his wickedness and ferocity the Gnostic creator and ruler of the world even surpasses the Satan of apocalyptic Jewish and (non-Gnostic) Christian traditions.
 
 DIE ENGELSTURZMOTIVE DES UMM AL-KITÀB. UNTERSUCHUNGEN ZUR TRÄGERSCHAFT EINES SYNKRETISTISCHEN WERKES DER HÄRETISCHEN SCHIA Bärbel Beinhauer-Köhler Summary: The fallen angel motif is well known in Islam. The Quran includes several Suras where Iblìs refuses to worship Àdam. Furthermore the so called umm al-kitàb of the extreme Shia in southern Mesopotamia of the 8th century A.D. holds an ample cosmogony which is dominated by two sequences about falling angels. In the ﬁrst one the universe comes into existence because 'Azàzi"ìl claims to be like God seven times and is each time thrown to a lower celestial sphere until he ends up on earth. Mankind is created by a similar process: some rebellious angels gave several times way to their sexual desires, against God’s warnings. He makes the immaterial rebels materialize ﬁrst as silhouettes then as shadows and ﬁnally as men. Thinking about the creators of these motifs and submotifs gives us a closer idea of their functions: The group must have been multicultural in language (there are Arabic, Persian and Aramaeic termes) and religion (we ﬁnd orthodox and heterodox Jewish, Mandaean, Zoroastrian and Shiite submotifs). The stylistic form hints to people of middle class origin who did not receive any higher education. They might have lived in the cities (especially al-Madà"in and Kùfa) as well as in the countryside. A twofold inner structure seems to have been their only institution. Their polemics shows a distance towards other Muslims like the orthodox and chiliastic politically active Shiites. Their own creed is quietistic like the Gnostics’ before. As part of their soteriology they practiced a strong inner loyalty towards the male ‘brethren’ and lived sexually ascetic. As a whole the motifs of the fallen angels have the function to form a dualistic world which parts mankind in the damned unbelievers and the Shiite Gnostics who are potentially on their way to collective redemption.
 
 1. Die Rezeption vorislamischer Religionen im häretischen Islam des 8. Jahrhunderts Salman Rushdie läßt seinen Roman Die satanischen Verse bezeichnenderweise mit einem Engelsturz beginnen: ‘Gibreelsaladin Farishtachamcha, condemned to this endless but also ending angelicdevilish
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 fall . . .’1 Die zwei indischstämmigen Protagonisten stürzen als Folge persönlicher Verfehlungen aus einem Flugzeug und verwandeln sich dabei äußerlich in deﬁzitäre, weil nichtmenschliche, Wesen: der eine in einen Engel, der andere in einen Teufel. Dies ist die unheilvolle Ausgangssituation, deren Auﬂösung die Romanhandlung bestimmt. Die Anklänge an religiöse Kosmogonien sind augenscheinlich: Durch Abwendung von Gott kommt es zum Fall, entsteht das Unheil der Welt und das Böse im Menschen. So bemerkenswert Rushdies Rezeption dieser Motivik ist, so liegt mit diesem Beispiel sicherlich kein ferner Nachhall dualistischer Einﬂüsse auf den Islam vor. Rushdie hat als Literat vielmehr bewusst eklektizistisch diverse religionsgeschichtliche Motive zu einem Gesamtgeschehen komponiert, für das das gnostische2 Drama den passenden Rahmen liefert. Allerdings wird ihm als Muslim das Motiv des Engelsturzes besonders vertraut sein, denn dieses wird schon im Koran, z. B.3 in Sure 38:71–88 erwähnt: Ein Engel namens Iblìs—ein Synonym für ”aitàn— weigert sich, den von Gott geschaﬀenen Menschen Àdam anzubeten, woraufhin er von Allàh aus dem Paradies vertrieben wird. Das Motiv erklärt im Islam die Existenz des ”aitàn auf Erden, wo er die Menschen zu verführen trachtet. Es dient hier nicht zur Begründung des Bösen als Gegenkraft zu Allàh, denn im Islam ist Gott über beide Bereiche, Gut und Böse, erhaben, beide sind auf seinen freien Schöpfungswillen und seine unerklärliche Weisheit zurückzuführen. Insofern knüpft der Hochislam also nicht an die gnostischen, und hier speziell die manichäischen, oder zoroastristischen dualistischen Traditionen an, die in vorislamischer Zeit im Mittelmeerraum und mittleren Orient stark verbreitet waren. Dennoch wissen wir vom Fortleben dieser letztgenannten Traditionen in islamischer Zeit. Es scheint sich um eine mal mehr und mal weni-
 
 1
 
 Salman Rushdie, The Satanic Verses, London 1988, 5. Dieser Begriﬀ wird hier bezogen auf die historischen Religionen verstanden, denen ein ausgeprägt dualistisches Weltbild eigen ist, innerhalb dessen der einzelne durch Erkenntnis Erlösung i. S. eines seelischen Aufstiegs aus der negativ konnotierten Welt sucht. Übertragen auf den Islam ist damit nicht, wie verschiedentlich getan, ahistorisch ein esoterischer Islam gemeint, wie er in bestimmten Richtungen der Ismà'ìlìya oder innerhalb des Suﬁsmus gepﬂegt wird. Islamische Gnosis meint explizit die historischen Erscheinungen, in denen eine Verbindung zur geschichtlichen Gnosis nachweisbar ist. 3 Siehe darüber hinaus u. a.: 7:10–12, 15:28–35, 17:63–66, 38:71–88. 2
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 ger zu Tage tretende Unterströmung4 gehandelt zu haben, welche verstärkt am Ende des 8. Jahrhunderts n. Chr. als Gefahr für das islamische monotheistische Dogma empfunden wurde. Manifest wird dies an einer Verfolgungswelle von häresieverdächtigen Zindìqs, Dualisten. Meist handelte es sich bei den so bezeichneten um Manichäer.5 Dieser frühen Periode des Islam soll mein eigentliches Augenmerk gelten. Zum einen liegt dazu mit dem sogenannten ‘Urbuch’ (arab. umm al-kitàb, im folgenden U.K.) eine persisch-arabische Originalquelle6 vor, in der ausgiebig ein Engelsturz samt seinen kosmogonischen Folgen aufgerollt wird. Es handelt sich um ein Dokument, das uns einmalige Einblicke in die Vorstellungswelt gnostisch geprägter Muslime, und zwar im südlichen Mesopotamien, ermöglicht. Zum anderen läßt sich damit an die im Symposion verfolgten Traditionslinien anknüpfen, denn auch im U.K. werden biblische Motive rezipiert. Das Werk entstand in Kreisen, die man der islamisch-apologetischen Wertung zufolge auch in der westlichen Wissenschaft als ©ulàt, Übertreiber, bezeichnet. Dieser Terminus wurde auf verschiedenartige Häretiker angewandt, solche, die an die Möglichkeit irdischer Manifestationen Gottes glaubten, die die Wiedergeburt oder Zeitzyklen lehrten oder einen oﬀenen Antinomismus predigten.7 Die speziﬁschen Glaubenssätze, die das Credo der zu untersuchenden Gruppe geprägt haben, weichen im Detail von diesem Katalog ab. Allgemein wird insbesondere die ehemalige Sasanidenhauptstadt Seleukeia-Ktesiphon, arab. al-Madà"in,8 als Nährboden derartiger 4 Annemarie Schimmel, Die Zeichen Gottes; Die religiöse Welt des Islam, München 1995, 288, wo die Autorin Mu˙ammad Iqbàl zitiert. Er interpretiert Iblìs als eine böse Macht, welche die Gläubigen mit dem inneren ]ihàd zu bekämpfen haben. 5 Georges Vajda, ‘Die zindiqs im Gebiet des Islam zur 'Abbasidenzeit’ (1938), in: Geo Widengren (ed.), Der Manichäismus, Darmstadt 1977, 418–463; Carsten Colpe, ‘Anpassung des Manichäismus an den Islam (Abù 'Ìsà al-Warràq)’ (1959), in: Widengren, Manichäismus, 464–476; Michael Browder, ‘The Formulation of Manichäism in Late Umayyad Islam’, in: Gernot Wießner, Hans-Joachim Klimkeit (eds.), Studia Manichaica; II. Internationaler Kongreß zum Manichäismus (Studies in Oriental Religions 23), Wiesbaden 1992, 328–333. 6 Der Titel ist in Anlehnung an den Koran gewählt, der von Muslimen als irdisches Abbild eines göttlichen, alle Geheimnisse bergenden, gleichnamigen Buches verstanden wird. Edition: Wladimir Ivanow, ‘Ummu ’l-kitàb’, in: Der Islam 23 (1936), 1–132; Pio Filippani-Ronconi (Übers.), Ummu ’l-Kitàb, Neapel 1966; Heinz Halm (Übers.), Die islamische Gnosis, Zürich/München 1982, 125–194. 7 Heinz Halm, Die Schia, Darmstadt 1988, 186. 8 Maximilian Streck, Seleuceia und Ktesiphon (Der Alte Orient 16, 3 u. 4), Leipzig 1917.
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 islamfremder Traditionen angenommen. Denn dort lebte bis in islamische Zeit hinein ein religiös sehr vielschichtiges Bevölkerungsgemisch aus Zoroastriern, Manichäern, Juden und Nestorianern sowie Bewohnern mit hellenistischem Hintergrund. In unserer Quelle spiegelt sich zudem die Nähe des damaligen Zentrums der Schia, Kùfa, wider. Weiter nördlich beﬁnden sich mit Na[af und Kerbelà" bedeutsame Wallfahrtsorte der Schia. Seit 762 entwickelte sich die neue 'abbàsidische Hauptstadt Ba©dàd zum politischen und religiösen Zentrum des Islam. Im ländlichen Gebiet, dem sogenannten Sawàd, lebten Mandäer.9 Die gesamte Region bot durch ein Netz von Kanälen, die Euphrat und Tigris verbinden, zahlreiche Kontaktmöglichkeiten. Über diese religionsgeographischen Bezüge hinaus ist bisher recht wenig über die Trägerschaft des U.K. bekannt. Die folgenden Überlegungen sollen dazu dienen, diese Kreise anhand des Textes und vor dem Hintergrund neuerer religions- und islamwissenschaftlicher Arbeiten näher zu bestimmen. Als Ausgangspunkt dient die Erzählsequenz vom Engelsturz:10 2. Die Engelsturzmotive im U.K. Ein am Anfang der Schöpfung vom „Erhabenen König“ (malik-i ta'àlà), Allàh, mit einer ganzen Geisterhierarchie ins Leben gerufener Geisterfürst 'Azàzi"ìl schaﬀt mit Hilfe des Erhabenen Königs weitere Geisterwelten und beansprucht dafür eigene Göttlichkeit. Allàh ruft als Folge eine zweite, eine ihm treue Geisterhierarchie hervor. Deren Anführer Salmàn wird 'Azàzi"ìls Gegenspieler und übt von nun an die Funktion des Demiurgen aus. Er erhält von Mal zu Mal den göttlichen Auftrag, den sich Allàh widersetzenden 'Azàzi"ìl in eine tiefere Sphäre zu verbannen. Dies geschieht, indem er dem aus Licht bestehenden 'Azàzi"ìl im Fallen eine bestimmte Farbe entzieht. Diese Farbe bestimmt dann den jeweiligen zurückliegenden Dìwàn. So entstehen sieben pneumatische Sphären, und ähnlich geht auch die Schöpfung der materiellen sublunaren Welt vor sich, mit Ausnahme der Schaﬀung des Menschen, die einen gesonderten Vorgang bildet. Bereits im bisher Gehörten lassen sich verschiedene religionsgeschichtliche Einﬂüsse festmachen: 'Azàzi"ìl taucht in etymologisch wie 9 10
 
 Kurt Rudolph, Die Gnosis, 3. Auﬂ., Göttingen 1990, 379–394. Ivanow, dort MS-Angabe 122–215; Halm, Gnosis, 156–184.
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 religionsgeschichtlich verwandter Form in Lev 16:10 auf, wo von einem Sündopfer für Azazel die Rede ist. Dieser Name ist im Judentum kontrovers interpretiert worden, u. a. topographisch als Wildnis bzw. Ort der Dämonen, als Name eines Dämonenfürsten oder fallender Engel.11 Den meisten dieser Deutungen ist eine Zuordnung des Azazel zu einer dämonischen Sphäre gemeinsam. So ist es durchaus denkbar, daß über die jüdischen Konvertiten al-Madà"ins eine direkte Traditionslinie zum U.K. verläuft. Auch die apokryphe jüdische Tradition des äthiopischen Henochbuches könnte im Hintergrund stehen. In I Hen 10:4–5 gibt es eine zu 'Azàzi"ìl und Salmàn parallele Konstruktion: Der Engel12 Raphael vertreibt 'Azàz"èl13 aus der menschlichen Sphäre. Ein weiterer möglicher Überlieferungsweg nähme den Umweg über die Mandäer, die im Ursprung jüdisch geprägt sind. Sie kennen einen fast gleichnamigen Dämon namens 'Azàzìl.14 Salmàn trägt den Namen des berühmten islamischen Prophetengenossen Salmàn al-Fàrisì. Der war ein früher iranischstämmiger Konvertit, mit dem sich besonders die persischen Muslime, die mawàlì, identiﬁzieren konnten. Seine vermeintliche Grabstätte liegt wohl nicht ganz zufällig bei al-Madà"in,15 und vermutlich gab es auch bereits zur Entstehungszeit des U.K. dort einen kleinen Schrein. Mit dem Namen Salmàn an so prominenter Stelle wird sicherlich auch in unserem Text ein nichtarabischer, und zwar persischer islamischer Einﬂuß spürbar. Insgesamt scheint das mythologische Motiv eines frühen Geschöpfes, das selbst Göttlichkeit beansprucht, gnostisch, man denke etwa an die Sophia Valentinus’; auch die Mandäer kennen eine Variante, in der das Böse der Welt durch einen abgefallenen Widersacher der Lichtwelt, dort namens Rùhà, entstanden sein soll.16
 
 11
 
 Shmuel Ahituv, Art. ‘Azazel’; in: EJ III, Jerusalem 1971, 999–1002. Auch Salmàn sowie die ihm treuen Geister werden manchmal im U.K. als Engel (malà"ika) bezeichnet, beispielsweise Ivanow, dort MS-Angabe 65; Halm, Gnosis, 141. Zwischen Engeln und Geistern (arwà˙) wird nicht explizit getrennt. Beide bestehen aus Licht und sind immateriell. 13 Siegbert Uhlig, Das äthiopische Henochbuch ( Jüdische Schriften aus hellenistischrömischer Zeit V,6), Gütersloh 1984, 462–780, hier 527, eine Erklärung für schwankende Schreibweisen des Namens 'Azàz"èl 520f. Siehe auch Metthew Black, The Book of Enoch or I Enoch, Leiden 1985, 30. 14 E. S. Drower, R. Macuch, A Mandaic Dictionary, Oxford 1963, 11. Siehe auch Halm, Gnosis, 95f. 15 Halm, Gnosis, 19. 16 Rudolph, Gnosis, 345f., 384. 12
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 Der die immer niedrigeren Sphären hervorbringende Dualismus zwischen 'Azàzi"ìl und Salmàn erinnert—ohne daß eine nähere Eingrenzung möglich wäre—an sämtliche17 dualistischen Systeme, in denen die Welt als aus dem Ringen von Gut und Böse entstanden gedeutet wird. An einer Stelle macht sich insbesondere zoroastrischer Einﬂuß bemerkbar: Im Zusammenhang mit dem Sturz 'Azàzi"ìls auch aus dem siebten, dem untersten pneumatischen Dìwàn auf die Erde wird in einem kleinen inhaltlichen Exkurs auf die zeitliche Omnipräsenz des Bösen unter unterschiedlichen Namen hingewiesen. Dabei fällt für die vorislamische Periode der Name Ahrimàns;18 die zoroastrische Tradition wird also in das System der ˝ulàt integriert. Im U.K. folgt nun ein zweiter Engelsturz.19 Er nimmt seinen Anfang in der guten Hälfte des Kosmos, und zwar im untersten Rang der Gott Treuen, den zwar zweifelnden, sich jedoch in letzter Konsequenz immer wieder zu Allàh bekennenden sogenannten Widersetzlichen (arab.-pers. Sg. mu'tari∂, hier pers. Pl. mu'tari∂àn. Aus ihnen läßt der Erhabene König u. a. eine bestimmte Gruppe niederträchtiger Engel hervorgehen. Deren Führer Iblìs fällt ab und widersetzt sich nachdrücklich, als der Erhabene König Àdam erschaﬀt und von den Engeln verlangt, diesen Menschen als ihnen überlegen anzuerkennen. Als Iblìs und seine Anhänger sich weigern, verwandelt Allàh sie in Schatten mit weiblichen Geschlechtsmerkmalen. Als solche verführen sie eine weitere Gruppe widersetzlicher Geistwesen, die die Form von Schemen haben. Zur Strafe werden auch letztere zu weiblichen Schatten. In dieser Form lassen sie sich erneut von den Scharen des Iblìs verführen. Nun wirft Allàh die ehemaligen Schemen in menschliche Körper. Wie zuvor die Widersetzlichen sind diese Menschen20 nun reuig und fragen nach Möglichkeiten der Buße, die in einer im Text folgenden Soteriologie erläutert werden.21
 
 17
 
 Auch manichäischer Einﬂuß ist nicht auszuschließen. Vgl. Halm, Die Schia, 187. Ivanow, dort MS-Angabe 167; Halm, Gnosis, 170. 19 Ivanow, dort MS-Angabe 190–215; Halm, Gnosis, 155–184. 20 Bemerkenswerterweise wird die Menschheit zweimal geschaﬀen, einmal in Form Àdams und einmal als Nachkommen der Schemen. Beide Formen stehen unkommentiert nebeneinander. 21 Ivanow, dort MS-Angabe 215–248; Halm, Gnosis, 185–194. 18
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 Dieser zweite Engelsturz lehnt sich am Beginn eng an die koranische Erzählung an, welche auch immer wieder zitiert wird.22 Die koranische Tradition selbst ist älter und besitzt in der apokryphen Schrift Vita Adae et Evae ihren Vorläufer.23 Die Hybris Iblìs’ besteht im U.K. wie in Koran und Vita Adae et Evae darin, sich als Engel und frühes Geschöpf dem aus Lehm gemachten Menschen für überlegen zu halten. Im Koran besteht seine Strafe allerdings nur darin, aus dem Paradies vertrieben zu werden. Im U.K. entsteht aus diesem ‘Fall’ die Menschheit in ihrer Körperlichkeit und Geschlechtlichkeit. Das Motiv der Schatten erinnert an den Nag Hammadi Kodex II 99:2–22, die sog. Schrift ohne Titel. Dort entstand aus dem Schatten der Sophia die Materie, und zwar durch eine negative Empﬁndung des Schattens, der neidisch bemerkte, daß noch Stärkeres als er existiert.24 Von der Konstruktion her ist die Beschreibung im U.K. ähnlich: durch negativ angesehene aﬀektive Regungen „verdichten“ sich quasi Schemen zu Schatten und diese zu Menschen.—Die gynophobische Tendenz dieses Motivs im U.K. läßt sich kaum genauer einer Quelle zuweisen, sie scheint auf allgemeine in der Spätantike in verschiedenen Kontexten zu ﬁndende Haltungen zurückzugehen. Dabei muß festgehalten werden, daß das U.K. noch keine theologische Systematisierung derartiger Ideen aufweist, etwa in dem Sinne, daß Frauen generell mit der Sexualität und dem Bösen zu identiﬁzieren seien. Dagegen spricht vor allem das Vorkommen Fà†imas—historisch die Tochter des Propheten Mu˙ammad—als eine göttliche Manifestation. Denn innerhalb der zweiten Engelsturzsequenz erleben die Schemen eine Vision Fà†imas als göttliche Königin.25 Erst die syrischen Nußairì haben die gynophobische Tendenz im U.K. weiterentwickelt:
 
 22
 
 Sure 7:11–17. Vita Adae et Evae XII–XVI: R. H. Charles, The Apocrypha and Pseudepigrapha of the Old Testament; II. Pseudepigrapha, 6. Auﬂ., Oxford 1969, 137; Gary A. Anderson, Michael E. Stone (eds.), A Synopsis of the Book of Adam and Eve (Early Judaism and its Literature 17), 2. verb. Auﬂ., Atlanta 1999, 15–18. 24 Vgl. Rudolph, Gnosis, 82. 25 Ivanow, dort MS-Angabe 211f.; Halm, Gnosis, 183f. Dieses Bild ähnelt stark ApkJoh 12, 1. Hermann Lichtenberger stellt für das „Weib“ der Apokalypse einen Bezug zu Isis her. Das gleiche kann auch von der Fà†ima-Vision vermutet werden. Vgl. den Beitrag Hermann Lichtenberger. 23
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 Sie identiﬁzieren Frauen explizit mit der die Männer gefährdenden Sexualität und dem Satan und halten sie für erlösungsunfähig.26 3. Die Träger des U.K. Die Kosmogonie weist mit ihren Engelstürzen zahlreiche augenscheinliche Parallelen zu religionsgeschichtlichen Einﬂußgebern wie orthodoxen und häretischen Juden, Mandäern, Zoroastriern und natürlich Muslimen auf. Diese Gruppen waren, wie wir uns aus dem ersten Abschnitt erinnern, sämtlich im Entstehungsraum des Werkes ansässig. Weiterführende Überlegungen sollen nun dazu verhelfen, die Trägerkreise des U.K. noch genauer einzugrenzen. Am Rande müssen dazu über den Engelsturz hinaus allerdings auch weitere Passagen des Werkes herangezogen werden, denn im Text sind die Engelstürze unauﬂöslich in einen größeren Kontext eingebunden. 3.1. Die sprachliche und religiöse Zuordnung Eine erste Frage ist bisher regelrecht kontrovers beantwortet worden, die nach der sprachlichen Zuordnung der ursprünglichen Trägerschaft des Werkes. Gemeinhin geht man davon aus, daß die früheste Schia arabisch geprägt war, während Ende des 7. Jahrhunderts die steuerlich deprivilegierten zweitbekehrten Mawàlì in den Vordergrund traten. Heinz Halm nimmt an, daß auch die Zirkel der ˝ulàt in al-Madà"in und Kùfa nahezu ausschließlich durch persische Mawàlì geprägt waren. Dies schließt er vor allem aus den Namen und Viten der bekannteren ˝ulàt.27 Auch das U.K. ist in seiner in Manuskripten greifbaren Fassung wesentlich persisch mit kurzen arabischen Einschüben, überwiegend sind dies Koransuren und feste Formeln, die naturgemäß in der lingua sacra des Islam erscheinen. Islamwissenschaftler haben ausgiebig die Frage nach einer Urfassung und damit natürlich auch einer kulturellen Zuordnung diskutiert. Joseph v. Ess schloß dabei in durchaus überzeugender Weise aufgrund philologischer Besonderheiten auf eine arabische Urfassung.28
 
 26 Bärbel Beinhauer-Köhler, Fà†ima bint Mu˙ammad; Metamorphosen einer frühislamischen Frauengestalt, Wiesbaden 2002, Kapitel VII. 27 Halm, Die Schia, 187f. 28 Joseph v. Ess, Rez. ‘Pio Filippani-Ronconi: Ummu’l-Kitàb’, in: Der Islam 46 (1970), 95–100; zur Diskussion siehe Halm, Gnosis, 117.
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 Möglicherweise hilft der Inhalt des Werkes die Frage nach der kulturellen und sprachlichen Zuordnung näher zu klären: Der gute Gegenspieler des ersten fallenden Geschöpfes ist wie bereits erwähnt Salmàn, der auf persische Trägergruppen schließen läßt. Ihm folgen in der Hierarchie der positiv besetzten Geistränge Wesen, die die Namen weiterer Prophetengefährten und Anhänger 'Alìs tragen. Sie sind arabischer Abstammung.29 Dies deutet auf mögliche Rezipienten des Textes aus gleichermaßen arabischen und persischen Kreisen. Wenn wir die Gesamtheit der Motive und der sie prägenden Religionen mit in die Überlegung einbeziehen, ﬁnden wir neben den arabischislamischen Bezügen, den persisch-islamischen sowie den persischzoroastrischen und manichäischen Ideen sogar noch einen dritten großen Bereich, denjenigen, der auf ursprünglich jüdische bzw. mandäische aramäisch sprechende Bevölkerungsteile zurückverweist. Der aufständische Geisterfürst 'Azàzi"ìl geht auf diesen Einﬂuß zurück. Der Inhalt läßt somit keine Reduktion oder Zuordnung allein zu Sprach- oder Religionsgruppe zu. Der Versuch einer solchen Zuordnung des Werkes erscheint bei näherer Betrachtung monokausal. Das Milieu, in dem das U.K. entstand, zeichnete sich eben dadurch aus, daß mindestens drei Sprachgruppen und noch mehr Religionen aufeinander stießen, wobei sich die Sprachen nicht immer einer Religion zuordnen ließen. Zugespitzt könnte man sagen, daß ein kultureller Synkretismus die Norm darstellte. Im Übrigen ist die Bevölkerung bis heute in der iranisch-irakischen Grenzregion häuﬁg zweisprachig. Die Bestimmung der Sprache des Urtextes verriete uns also nicht viel über die ursprünglichen Träger. 3.2. Die soziale Herkunft Heinz Halm gibt uns einen ersten Ansatz zur Bestimmung des sozialen Umfeldes des U.K. Er geht von einem mittelständischen städtischen Milieu als Trägerschaft der islamischen Gnosis insgesamt aus.30 Mehrere Führungsgestalten der ˝ulàt wie Abù l-›a††àb oder 'Abd Allàh ibn Sabà" sollen Händler gewesen sein.31 Betrachten wir den
 
 29 Miqdàd ibn Aswad al-Kindì, Abù Darr al-˝ifàrì und an anderer Stelle als Engel zusätzlich noch 'Ammàr ibn Yàsir, Kumail ibn Ziyàd, Abù Huraira, ]undub ibn Zuhair. Nähere Angaben bei Halm, Gnosis, Fn. 278. 30 Halm, Schia, S. 187. 31 Halm, Gnosis, 33–42; M. G. S. Hodgson, Art. ‘'Abd Allàh ibn Saba"’, in: EI 2 I, Leiden/London 1960, 51.
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 Stil der Engelsturzpassagen näher, so bestätigen die bildreiche Sprache und Motivik mit ihren Geisterhierarchien mit Dìvs und ”aitànen, die farbenprächtige Schilderung der immer niedrigeren Dìwàne diese Annahme. Hier wird keine intellektuelle Elite angesprochen, sondern weniger gebildete Schichten, gleichwohl mit einem breiten mythologischen Grundwissen. Zum Vergleich sei an die etwa zeitgleich in Kùfa entstehende theologische Schule der Mu'tazila erinnert. Hier wurde durch Theologen mit Zugang zum griechischen und lateinischen Kulturerbe bewußt rational z. B. über die Attribute Gottes diskutiert. Dabei herrschten abstrakte Vorstellungen vor; die bildreiche Sprache des Koran wurde ganz bewußt transzendiert. Zwischen einer solchen Herangehensweise und dem U.K. mit seiner Metaphorik, seinen kosmischen Sympathie-Spekulationen und seinen unzähligen logischen Brüchen besteht ein deutlicher Unterschied. Darüber hinaus bietet der Text jedoch keinerlei Anhaltspunkt dafür, daß es sich bei seinen Trägern ausschließlich um Städter gehandelt habe. Vielmehr deuten vor allem latente mandäische Einﬂüsse in Richtung ländlicher Bevölkerung.32 Dies entspricht Hans G. Kippenbergs Analyse der gesellschaftlichen Organisationsformen der Spätantike in Die vorderasiatischen Erlösungsreligionen in ihrem Zusammenhang mit der antiken Stadtherrschaft. Darin behandelt er quasi als einen Ausläufer der Spätantike auch das Entstehungsgebiet der Schia.33 Kippenberg betont das Patronatssystem ( patrocinium) als bedeutenden Ordnungsfaktor im Vorderen und Mittleren Orient: Grundbesitzer und zunehmend einﬂußreiche städtische Beamte scharten durch Patronage—den Schutz der ihrerseits Treue schwörenden Bauern—ländliche Bevölkerungsteile um sich und bildeten so ein gewisses Gegengewicht zu den städtischen politischen Zentren.34 Augenscheinlich handelte es sich bei der Patronage um eine Organisationsform, die Stadt und Land verband. Wir wissen, daß dieses Prinzip auch im vorislamischen Mesopotamien bestand, und wir ﬁnden vor allem Beispiele, daß es mit dem sich durchsetzenden Islam auf die neue Situation übertragen wurde: Die
 
 32 Verschiedentlich taucht mit außerordentlich positiver Konnotation das Element Wasser auf. Für die Mandäer ist zumindest das ﬂießende Wasser von hoher ritueller Bedeutung. Siehe zum Beispiel Ivanow, dort MS-Angabe 222 (die erlösungsrelevante Herzkammer des Wassers), Halm, Gnosis, 187. 33 Hans G. Kippenberg, Die vorderasiatischen Erlösungsreligionen in ihrem Zusammenhang mit der antiken Stadtherrschaft, Frankfurt 1991. 34 Kippenberg, Erlösungsreligionen, 427–433.
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 nichtarabischen Konvertiten suchten in großer Zahl die Patronage arabischer Herren, und im Kontext der Schia wurde einem Imam oder seinem Treuhänder die Treue geschworen; immer bildeten sich ganz neuartige Loyalitäten, die Ordnungskriterien Stadt und Land galten in jener Zeit voller Umbrüche kaum. Grundsätzlich wird dieser Rahmen auch für die Träger des U.K. gegolten haben. 3.3. Institutionen Wieder ist es Hans G. Kippenberg, der einen weiteren Ansatz zur näheren Bestimmung der Trägerschaft des U.K. bietet. In seinem o. g. Werk beschäftigt er sich u. a. mit einem Wandel der städtischen Organisationsstruktur und ihren Institutionen. In der Spätantike hätten sich größere Städte zu reinen Zusammenschlüssen von Stadtvierteln entwickelt, was mit einem Rückgang der öﬀentlichen städtischen Räume einhergegangen sei. Die einzelnen Viertel seien jeweils durch eine Religion mit ihrem sakralen Zentrum und einer eigenen Gerichtsbarkeit geprägt gewesen.35 Vor diesem Hintergrund kann festgehalten werden, daß von den ˝ulàt des 8. Jahrhunderts über ihre Textzeugnisse hinaus keine Spuren geblieben sind. Sie haben wohl kaum im Sinne Kippenbergs einem Stadtviertel al-Madà"ins oder Kùfas, etwa in Form einer eigenen Gerichtsbarkeit, ein Gesicht verliehen. Diese Funktion übernahmen jeweils andere Religionsgemeinschaften, sehr wahrscheinlich handelte es sich bei den ˝ulàt um nominelle Muslime. Derweil übten sie wie zuvor häretische christliche Gemeinschaften und inzwischen Manichäer die Geheimhaltung des eigenen Bekenntnisses, arab. taqìya.36 Das U.K. enthält an einer Stelle außerhalb der Engelsturzpassagen einen direkten Aufruf zu einem solchen Verhalten.37
 
 35 Kippenberg, Erlösungsreligionen, 433–438. Hier entsteht leicht die falsche Assoziation, zwischen den Vierteln habe kein Austausch bestanden. Dies muß gleichwohl der Fall gewesen sein, denn gerade in Mesopotamien weiß man von großen kulturellen Transferleistungen etwa im Gebiet der Übersetzungen. Kippenberg bezieht sich zunächst auf das äußere Bild der Städte. 36 Siehe auch zum jüdischen Kontext Hans G. Kippenberg, ‘Geheime Oﬀenbarungsbücher und Loyalitätskonﬂikt im antiken Judentum’, in: Christoph Elsas, Hans G. Kippenberg (eds.), Loyalitätskonﬂikte in der Religionsgeschichte; Festschrift für Carsten Colpe, Würzburg 1990, 258–268. 37 Ivanow, dort MS-Angabe 46–48; Halm, Gnosis, 135.
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 Bereits dieser Mangel an öﬀentlichen Institutionen und das damit verbundene Fehlen jeglicher öﬀentlicher theologischer Kontrollinstanz wird dafür verantwortlich sein, daß die Gruppe auch inhaltlich kaum feste und dauerhafte Traditionen ausbildete und eine große Aﬃnität zu synkretistischen Weiterentwicklungen aufwies. Allein eine organisatorische Grundform ist aus unserem Text ablesbar: Wie in anderen gnostischen Gruppen, d. h. in diesem Falle dem in der Region fest verwurzelten Manichäismus, kannte man eine Zweiteilung in Laien und Erleuchtete, im U.K. pers. Sg. muta'allim und 'àlim.38 Der Text selbst scheint sich mit seinem fortlaufend betonten Geheimcharakter wesentlich an die fortgeschrittenen Gnostiker, die 'àlimàn zu richten.39 Dafür sprechen wesentlich die Sequenzen, die Heinz Halm in seiner Übersetzung durch Petitdruck als Schicht B gekennzeichnet hat und die hochspekulatives, esoterisches—wohl tatsächlich nur durch Gnosis zugängliches—Gedankengut enthalten. Auch die Engelsturzpassagen weisen solche schwer verständlichen Einschübe auf. 3.4. Theologische Positionen Häuﬁg geben auch polemische Anspielungen oder Dämonisierungen bestimmter Größen Aufschluß über Abgrenzungsbedürfnisse gegenüber nahestehenden Religionen. Dazu fällt auf, daß direkte Polemiken im U.K. vor allem gegen Muslime anderer Richtungen gewandt sind. Im Rahmen der Engelsturzsequenz erläutert 'Azàzi"ìl sein Gottesbild als absolut transzendent. Er sagt zum Erhabenen König: . . . du bist wie ich, du kannst nicht unser Gott sein. Es gibt einen wahren Gott, doch der ist in jenem hohen Dìwàn. Er ist ohne Wann und Wie, und er ist jenseits jeder Beschreibung und jeden Attributs.40
 
 'Azàzi"ìl äußert sich in einer Weise, die auch ein orthodoxer Theologe wählen könnte. Der Verweis auf die Attribute (pers.-arab. ßifàt) erinnert sogar speziell an die oben erwähnte Mu'tazila. Auf die Betonung der Transzendenz Allàhs durch 'Azàzi"ìl folgt im Text eine Erläuterung des Gottesbildes der ˝ulàt durch den 5. Imàm. Al-Bàqir führt aus, daß Gott keineswegs vollkommen transzendent zu denken sei, son-
 
 38 39 40
 
 Z. B. Ivanow, dort MS-Angabe 9f.; Halm, Gnosis, 127. Ivanow, dort MS-Angabe 3–6, 119; Halm, Gnosis, 125f., 155. Ivanow, dort MS-Angabe 147.
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 dern daß er sich vielmehr in seinen irdischen Manifestationen und den damit sympathetisch verbundenen Zeichen zeige.41 An diesem Beispiel sehen wir, daß die Träger des U.K. ihr Dogma deutlich von dem des entstehenden Sunnitentums abgrenzen. Zudem macht eine Passage außerhalb der Engelsturzmotivik deutlich, daß sich die hier untersuchten ˝ulàt auch von anderen Schiiten distanzierten, nämlich von solchen, die eschatologische Züge entwikkelten und den Imàm ihrer Zeit zum Mahdì erklärten.42 Bekanntermaßen gelangten die 'Abbàsiden im Schwunge einer solchen Bewegung in den 50er Jahren des 8. Jahrhunderts an die Macht. Sicherlich bestand die Idee in den Jahrzehnten darauf, zur Entstehungszeit unseres Werkes, noch in der Region fort. Die Träger des U.K. wollten sich jedoch deutlich davon abgrenzen und predigten eine quietistische Religion, mit der Begründung, daß das Ende der Zeit noch lange nicht gekommen sei. Die übrigen in der Region bekannten Religionen werden dagegen rezipiert, ohne daß ihnen gegenüber eine distanzierte Haltung eingenommen würde. Beispielsweise waren 'Azàzi"ìl und A˙rimàn bereits im Judentum und im Zoroastrismus negativ belegte Größen. Uminterpretationen wie bei den iranischen bösen Dèvs und unseren Dämonen und den älteren indoeuropäischen Formen dyaus und deus ﬁnden sich im U.K. nicht. Auch die Erdteile, Länder und Inseln, die im Prozeß der immer tieferen Stürze der Scharen 'Azàzi"ìls entstanden, lassen keine Zuordnungen zu. Sie spiegeln annähernd die damals bekannte Geographie wider und umfassen auch die Heimatregionen der Träger des U.K.43 Dies bestätigt einzig die vorangestellte Annahme, daß es sich bei ihnen um einen kleine esoterische Gemeinschaft handelte, die aus ihrer Sicht umgeben von einer Mehrheit von Unwissenden lebte. 3.5. Soziale Normen Die gynophobischen und leibfeindlichen Momente der Engelsturzmotivik lassen weitere Schlüsse zu: Unabhängig von der nur spekulativ zu beantwortenden Frage, ob auch Frauen zu den ˝ulàt zählten—
 
 41 Ivanow, dort MS-Angabe 149; Halm, Gnosis, 164; siehe auch Ivanow, dort MS-Angabe 93; Halm, Gnosis, 148. 42 Ivanow, dort MS-Angabe 43–48, 119; Halm, Gnosis, 134f. 43 Ivanow, dort MS-Angabe 177; Halm, Gnosis, 173.
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 namentlich ist keine bekannt—waren sie vermutlich kaum diejenigen, die das Konzept von den negativ belegten weiblichen Schatten geprägt haben. Als die dafür Verantwortlichen sind eher Männer denkbar, und zwar solche mit einer Aﬃnität zu jüdischem und christlichem oder gnostischem Gedankengut, wo man ähnliche Tendenzen kannte. Aus dem Katalog der soteriologisch wirksamen Maßnahmen der ˝ulàt im Anschluss an die Kosmogonie des U.K. erfahren wir zudem, daß es geboten war, Luxus und Wohlleben zu meiden sowie sexuelle Askese zu üben. Dies ist eine Tendenz, die allgemein im Islam immer abgelehnt und als christlich-mönchische Tradition wahrgenommen wurde. In der Soterologie des U.K. wird ferner gefordert, vorhandenen Besitz brüderlich zu teilen, brüderlich zueinander zu stehen. Dieser Gedanke wird mit verschiedener Begriﬄichkeit sooft wiederholt, daß sich die Vorstellung einer ‘Bruderschaft’ geradezu aufdrängt. 4. Die Funktion der Engelsturzmotivik Der Umweg über die Trägerschaft des U.K. bietet folgenden Vorteil: Er ermöglicht im vorliegenden Fall einen Zugang zur anzunehmenden ursprünglichen Funktion der Engelsturzmotivik eines Textes. Diese besteht, wie wir sahen, zunächst in einer dualistischen Weltdeutung, die eng mit der Soteriologie verbunden ist. Im Gegensatz zu anderen Muslimen wissen die extremschiitischen 'Àlimàn um das Böse in der Welt und in sich. Sie stehen damit ganz besonders in gnostischer und weltabgewandter Tradition und weniger in der schiitischen äußerst politischen Tradition ihrer Zeit. Im geheimen Verbund mit ihren Brüdern folgen sie ganz konkreten Handlungsanweisungen, um im persönlichen44 seelischen Aufstieg zu Gott die verhängnisvollen Geschehnisse um die Engelstürze rückgängig zu machen. Auch viele andere Engelsturzmotive der biblischen und damit verwandten Traditionen ermöglichen grundsätzlich ähnliche Zuordnungen: Für Träger oder Rezipienten konstituiert die Motivik eine dualistische Weltdeutung, und zwar unter Einbettung der eigenen Gruppe in die „gute“ oder potenziell „gute“ Seite. Trotz dieses Grundmusters
 
 44 Hier lassen sich religionspsychologische wie soziologische Vorgänge kaum trennen. Die Soteriologie wirkt am Einzelnen, muß von ihm durchlaufen werden. Allerdings ist die Zugehörigkeit zur Gruppe eine unabdingbare Voraussetzung dafür.
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 bleibt jedoch eine Fülle speziﬁscher Funktionen derartiger Engelsturzmotive: Mittelalterliche christliche Theologen nutzten die Motivik zur Häretisierung unliebsamer Gruppen;45 in Jes 14 wurde dadurch eine religiös-politische Abgrenzung im Prozeß des entstehenden Judentums möglich;46 im Fall des U.K. wurde dadurch die Zuordnung der eigenen kleinen Gemeinschaft als erlösungsfähig begründet.
 
 45 46
 
 Siehe die Beiträge von Bernd-Ulrich Hergemöller und Christoph Auﬀarth. Siehe den Beitrag von Matthias Albani.
 
 BLACK SABBATH MASSES: FICTITIOUS RITUALS AND REAL INQUISITIONS Bernd-Ulrich Hergemöller As you know, three schools for heretics were discovered in the city of Trier. There they burned to death a certain Lucardis, who was said to spend an almost saintly life. She cried incredibly and lamented Lucifer, who had been expelled from heaven by injustice, but she looked forward to deplore [meet?] him again in the heaven . . . (Nam exusta est ibi quedam Lucardis, que sanctissime vite putabatur, que incredibili lamentatione lugebat Luciferum iniuste de celo extrusum, quem volebet replorare denuo in celum.)1
 
 Furthermore, other heretics were said to encourage anabaptism, desecrate the Host, call in question the exclusiveness of the spiritual power as well as to proclaim the doctrine, that the corporal mother could be perceived carnally by her own son at the price of 18 denarii (pence). With this words the unknown author of the fourth Continuatio Gestorum Treverorum illustrates the details about the activities of Konrad of Marburg and his assistants Konrad Dorso and Johannes ‘Luscus’ (“the one-eyed”) in the years 1231 and 1232. He leads us back to the times of the juridical minded pope Gregory XI and the last emperor of the Staufer dynasty, Friedrich II., to the times of the sainted landgravine Elisabeth of Thüringen and the miracle writer Caesarius of Heisterbach, member of the Cistercians, to the times of the archbishops of Mainz, Trier and Cologne, Siegfried III. of Eppstein, Dietrich II. of Wied and Heinrich I. of Molenarken. In these years, some so-called Praedicatores verbi dei (preachers of the divine Word) appeared for the ﬁrst time in the north of the Alps, to trace out socalled heretics by means of quasi-inquisitorial competence, being plaintiﬀ and judge in one person, and leave them to the bracchium seculare (“secular arm”) and the “vengeful” ﬂames of ﬁre. 1 Gestorum Treverorum Continuatio IV. In: Annales aevi Suevici (Supplementa tomorum XVI et XVII). Gesta saec. XII., XIII. (Supplementum tomorum XX– XXIII). Hg. v. Georg Waitz u.a., Hannover: Hahn’sche Buchhandlung 1879, Nachdr. Stuttgart: Hiersemann 1975 (Monumenta Germaniae Historica Scriptores, XXIV), pp. 400–402.
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 Konrad of Marburg, originally a simple priest, whose early biography is not known, ﬁrst distinguished himself as zelotic-sadistic father confessor and as considering guardian ( procurator) of the young widow Elisabeth, landgravine of Thuringia. On 11th of October 1231, few weeks before the death of his spiritual daughter, Konrad was advised by the pope to lead inquiry against suspected persons and against their supporters and sympathetics, to declare excommunications and interdicts as well as appeal to the secular powers for help. The following two years he led a ﬁerce struggle against people of high and low rank, which he charged by the oﬀsprings of his fantasy, as already demonstrated in the example of Lucardis. After having sentenced numerous Christians to death by ﬁre, he was killed on a public road, presumedly by the knights of Count Heinrich of Sayn, whom he had accused of riding through the air on a crawﬁsh. In the middle of June 1233, Konrad of Marburg impetrated the Littera Apostolica (Papal letter) Vox in Rama (“Voice in Ramah” resp. “Voice on the hills”), which introduces into the atmosphere of the childmurder of Bethlehem whith respect to Matthew 2,18 after Jeremiah 31,15: Vox in Rama audita est, ploratus multus et ululatus; Rachel plorat—videlicet pia mater ecclesia— ﬁlios, quos diabolus mactat et perdit. (A Voice is heard in Ramah, lamentation and bitter weeping, Rahel—that means the pious mother, Church— is weeping for her sons, who are butchered and killed by the devil.)2
 
 With these Apostolic Letters, dispatched in several copies, the Pontifex Maximus tried to inﬂuence emperor Friedrich II. and his son, king Heinrich (V.) as well as the bishops of the central-regnum with a large-scale enrolement of apocalyptic metaphors, to proclaim of new cruisade “against the enemies of the right faith”, who were more dangerous and wide-spread than any other sect before. 2 Vox in Rama. Littera Gregorii papae IX de haereticis extirpandis Episcopis per Maguntinam provinciam constitutis: 1233, XVIII. Kal. Iulii. Editio nova ex: UB Basel Cod. B X 13, fol. Xv–XIIIv. In.: Bernd-Ulrich Hergemöller: Krötenkuß und schwarzer Kater. Ketzerei, Götzendienst und Unzucht in der inquisitorischen Phantasie des 13. Jahrhunderts, Warendorf: Fahlbusch-V. 1996, pp. 25–29.
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 That is to say, these “sons of wickness” practised a series of diabolic rituals when initiating a new member called novitius. They kissed a big toad in the jaw and oﬀered a pale skeleton and a black cat the kiss on the anus just to afterward, the lights extinguished, turn to give themselves to the “dirty work of fornication, not considering marriage, kinship and the diﬀerence of sex”, as it is referred to Romans 1:26: If it happens that the number of males, who gathered there, will surpass the number of females, they turn to the passions of wickness, inﬂaming in carnal desire to each other; men will dishonour men and women will leave the course of nature preferring unnatural ways.
 
 Moreover, they received the consecrated Host every year at Easter, just to carry it home in their mouth and right after spit it into the latrine, and they defame the ruler of the celestial bodies with their dirty lips, and they go so far as to mantain the illusion, that the Lord of Heaven had casted down to hell Lucifer by injustice, by means of tricks and restraints. . . . And they pretend him (Lucifer) to be the creator of all celestial things; he would return to his glory, after having vanquished the Lord. Together with Lucifer and by his help and assistance, though not before his arrival, they hope to enter the reign of eternal happiness.
 
 These “sons of wickness” are not properly named in the Letters Vox in Rama. But in a parallel text, in the record on the inquisition of a certain ‘Lepzet’ (Lepret, Lebzer) of Cologne, which is found in a Codex of Sankt Gallen monastery from about 1300 C.E., there is written about ‘Cathars’, because it says in the beginning: Error Katerorum de alte vita. (Errors of the Cathars of the high life).
 
 This record of articles at ﬁrst repeats the herectic-apocalyptic explanations of the Vox in Rama to afterwards enlarge them in an inventive manner: Furthermore they believe, that the Sun and the Moon together will procreate a Boy, who will be the Anti-Christ; with his assistance will be beaten Michael and the Lord of Heaven and all his Angels, und he will support the Reign of Lucifer.
 
 And it is added, that these heretics suﬀer severe penance in the praise of Lucifer, “like the besaid Lepzet, who confessed in the public
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 inquiry, that he had carried for ﬁve years a hair-shirt in the obedience of Lucifer.” These statements of the Lepzet-text, which talk of Lucifer’s fall and of his glorious return, were mainly spread by the “Passauer Anonymus”, which today is known in about 50 copies. It is a collection for use in inquisitions dating from 1260/61, which includes theological authorities, heretic partitions and individual supplements for practical help in argumentation against jews, pagans and heretics. The fragments of the “Passauer Anonymus” report by turns of ‘Cathars’ or, referring to Augustine’s treatise “De haeresibus”, of ‘Manichees’, without there being a concrete relation to the historical reality. Heterogeneous aspects, the topos of ‘conspiracy’, the notion of demonical ritual and fornication versus nature, as well as apocalyptic fragments, amalgamate in these sources with the juridical concept of a heretic adversary to create a new mental image of wide-ranging importance, that one of the heretic, fornicating slave of the devil. As said above, there is no evidence about that Konrad’s ideas refer to real phenomena of small urban heretic groups, but nevertheless it might be possible to lead back the including theories about Lucifer’s fall and his apocalyptic triumph to the inquisitional notion about the heretics. In doing so, the heretic theories by means of simpliﬁcation and distortion were pressed into a model of the absurd world. The Catharic doctrine, that the creation of the world assigns to a negative power or to a “deuthéros theos” (second god), was correspondingly turned into a confession of the devil as creator of the world. The notion, that the quality of temporal existence, including the procreative sexuality was to be qualiﬁed as negative, was turned into a general opposition against the marriage as a holy sacrament and into an invitation to adultery, incest and homosexuality; and the belief, that the real aim of humanity was to escape the circles of temporary existences by means of ascetism and abstinence, was amalgamated with stories about murder and suicide among the Cathars. Penance, which in monastic context was considered a sign of piety, was, when practised by the cathars, considered a hypocritic service to the Lord of the underworld and his demons. Whereas the French and Italian cathars for their most part advocated a sort of reincarnation-theory, in these texts the so-called cathars mutate to apocalyptic antagonists of the archangel Michael and the Lord of the Last Judgement; they generate the antichrist announced
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 in the 2nd letter to the Thessalonians, the eschatological incarnation of the “mystery of wickness” (mysterium iniquitatis). They are the “sons of deterioration and treason”, as it is said in Vox in Rama with reference to the 2nd letter to the Thessalonians (2 Thess 2,3), the sons who at the recurrence of Our Lord will be “extinguished by the breath of his mouth”. This explains the assertion, that the heretics trust in the salvation through a child, born by sun and moon, primarily deriving from the Revelation of John: A great portent appeared in heaven: a woman clothed with the sun, with the moon under her feet, and on her head a crown of twelve stars. She was pregnant and was crying in birth pangs, in agony of giving birth (Rev 12,1f.).
 
 The apocalyptic woman and her child, in the typology of the Middle Ages being interpreted as Mary and Jesus, anticipate in their existence the triumph over the power of the stars, the pagan idols. The reminiscence to the fourth eclogue of Vergil might also play a role, as the vision of salvation by the unborn boy. Consequently, the so-called heretics prepare themselves for the decisive battle, for the apocalyptic Harmagedon, but according to the words of the Revelation they will be besieged and defeated by Michael and his angels (Rev 12:7–8). In the Vox in Rama the apocalyptic fragments are combined with the idea of Luciferianism yet through several other aspects: For the ﬁrst, it is stressed in a very striking manner, that the black cat extinguishes a light, shining from a pillar, before there will be celebrated the “mystery of wickness”. Later on it is consequently said, that the animal lights the ﬁre again. The cat is described as the Lord over the light; it is the messenger of the fallen “bringer of the light”, of the archangel Lucifer. A second bringer of light in this event is, just by his name, qualiﬁed as such: “Fulgidus”, the Shining. According to Vox in Rama he cares for the novices at the end of their convention, introducing them to the service of the Devil: And now the Master tears oﬀ a part of the novice’s vestment, and addresses the ‘Shining’, ‘Master, I’m handing over to You everything that I’ve got by myself.’ And the ‘Shining’ responds, ‘You’ve been a good servant till now, and You surely will become a better one. I commit to the your charge, what You have handed over to me.’ And hereafter he suddenly retires.
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 The ‘Fulgidus’, however, is a hybrid and cross ﬁgure: The upper part of his body shines brighter than the sun, his abdomen is as shaggy as a cat’s. The description of this ﬁgure follows nearly word for word the description of the ancient God Pan by the Englishman Walter Map(es).3 But it also shows the signiﬁcant corporal characteristics of the fallen angel: On the one hand, the ‘Shining’ sheds a supernatural light, which by itself reveals its origin in the sphere of the metaphysical light, on the other hand he has got the stigma of the fallen and greedy pagan God: shaggy abdomen and claw-shaped feet. In uniting with the demons in oral-anal intercourse and in being admitted to the kingdom of evil by a binding dialog with a messenger of Lucifer, the heretics change to servants and subordinates of the fallen angels. They abandoned and quit the sphere of salvation history and entered the kingdom of the underworld, which inhabitants prepare themselves for the Harmagedon against the archangels and the arrays of the heavenly army. In this scopos lies the most important function of Vox in Rama and the other texts, who seemingly are composed of loosely connected heterogenous elements. One of the contemporary recipients of this idea was the so-called “Stricker”, a pseudonymous Austrian poet und writer, author of an epos about Charlemagne, an Artus-ﬁction and comprehensive epic and didactic poetic works. In his “Klage” (“Lamentation”) this theologically well-educated poet carries forward polemics against the “sodomiten”, which he, as they are not reckoned as real men, calls “maennelaer”, half-males or manikins. He abuses them of being the “right murderers”, because by their false “Minne” they murdered all these children, who could have been procreated otherwise. But these half-males in his meaning stand in close connexion with the devil, because they “do believe in the Great one, who was expelled out of heaven und who is burning in the hell.”: und sie glouben an den grozzen der von himele wrde verstozzen, der da brinnet in der helle.4 3 [Walter Mapes, Arch-Deacon in Oxford, died 1209/10]: Walter Map: De Nugis Curialium—Courtier’s Triﬂes, edited by Montague Rhodes James a. o., Oxford: Clarendon Press 1983 (Oxford Medieval Texts). 4 Die Kleindichtung des Strickers, Bd. V: Gedicht Nr. 139–167 und Nachwort, hg. v. Wolfgang Wilfried Moelleken, Gayle Agler-Beck u. Robert E. Lewis, Göppingen: Kümmerle-V. 1978 (Göppinger Arbeiten zur Germanistik, 107/V), Nr. 158, Z. 511–513.
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 This formulation seems nearly to be a translation of the text of Vox in Rama, where the same thought is expressed like this: in hunc etiam credunt miseri et ipsum aﬃrmant celestium conditorem. (These wrechted people believe in this one, an they aﬃrm him to be the creator of all celestian things.)
 
 Furtheron, the “Stricker” adds a train of thought, which doesn’t follow any literary pattern: beidiu er und sin geselle, den er zehimal da lîe, die zwene sin gewesen îe, si hu(o)ben ein unminne; do het ir got die sinne und also grozze diumu(o)t, daz erz naeme fu(e)r gu(o)t, daz er in stiezze her aber . . .5 (Both of them, he himself and his companion, whom he held by these times, they both are those who established a non-love. Then the Lord made up his mind and purposed intentionally that it would be the best to throw him down . . .)
 
 It was for this “un-minne”, which the devil practised with his companion, that God had cast him down to hell. Thus the fallen archangel Lucifer himself is declared the progenitor of all sodomitic sinners. From this follows logically, that all the people practising sodomy could be called servants and children of the devil. By this means, the identiﬁcation of Satanic cult, unnatural fornication and heresy in the texts of 1233 were carried on and stressed. It must be added, though, that the attempt to assimilate sodomy to the myth of the fall of angels was not taken up by “Stricker’s” contemporaries. They on the contrary preferred to ﬁt the texts of 1233 into the heresiological context. This is clearly shown in the sermons of the Bavarian Franciscan friars and popular preachers (Volksprediger) Berthold of Regensburg (died 1272) and David of Augsburg.
 
 5
 
 Stricker V, Nr. 158, Z. 515–521.
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 David of Augsburg, as he tells in his treatise De inquisitione hereticorum (shortly after 1252) dedicates his preaches to convert the “Poor of Lyon”, that means the Waldensians. The Waldensians diﬀered from the Cathars in that point, that they lacked a consistent dogmatic counter-model and that they didn’t in their way of life consider the idea of reincarnation. It matches the common picture of the Waldensians that David rejects the notion, that the people he had missioned in their convents were kissing poisoning animals and practising prohibited fornication in the mid of the night. This rather happened among on other sect, which was by far more disgusting and ridiculous than the “Leonists”. “Its members prayed to Lucifer and longed for his return in glory”.6 This proofs, too: Though David had got acquaintance with the textual tradition of 1233, he didn’t know anything about the historical existence of Luciferians. On the contrary, Berthold of Regensburg, his wellknown colleague, undertakes equalization of Waldensians and Luciferians. In his Latin sermon against the Leonists there is a small chapter, which could be taken from Vox in Rama or from the “Passauer Anonymus”, with the diﬀerence, that he leads back the roots of this doctrine to Mani and that he drops certain points. Sixth point: That the devil could be released. Mani was the ﬁrst who taught things like this . . . The devils themselves know very well that they cannot be released, according to our Lord, who addressed in the Holy Bible to the condemned: ‘Go away from me, confounded people!’ Furtheron these stupids assume that Lucifer had been cast down to hell by injustice; and they send out their prayers to him, they fast and cruciate themselves, because they hope to get released by him. But they won’t get any other proﬁt by this as the laughter the demons will burst into. As I’m told, there are some of them, who use to gather for practising the dishonour in the darkness . . . Furtheron, they presume that all things they can touch had been created by the evil god, whereas the good creator had produced the spirit; our bodies were made by the devil, our souls by god . . .7
 
 6 Quanto autem adorent Luciferum vel eum sperent restituendum in gloriam, alterius secte est: [David von Augsburg]: Der Traktat des David von Augsburg über die Waldesier, hg. v. Wilhelm Preger. In: Abhandlungen d. Historischen Classe der KöniglichBayerischen Akademie d. Wissenschaften, 14/1 (1878), pp. 181–235, see: p. 210f. 7 Anton E[manuel] von Schönbach: Studien zur Geschichte der altdeutschen Predigt, 3. Stück: Das Wirken Bertholds von Regensburg gegen Ketzer, Wien: Carl Gerold’s Sohn 1904, Nachdr. Hildesheim: Olms 1968 (Sitzungsberichte d. Kaiserl.
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 The German sermons, known under Berthold’s name, shift this focus of theory of the fall of angels towards a social-ethic sphere. In the sermon Von zehn Koeren der Engel unde der Krisenhait (“The ten choirs of angels and the Christianity”) the compiler of exegesis of Matthew 13,44–52 sketches an analogy between the ten choirs of angels and the numerous orders of society. He scotches a complete analogy beween the heavenly and the worldly hierarchy, with the aim to remind the poeple of their respective duties according to their class. He pays special notice to the tenth choir of angels: this choir is said to have been rebellious and faithless to the almighty God in the early phase of Genesis, when the Lord “had non yet ﬁxed the angels at their place” (die heiligen engel dannoch niht gevestent), and thereafter was changed into the devil and banned to hell. This tenth choir was to be compared with those people, who “change honour and advantage” (die Gut für Ehre nehmen), that is to say with the Gumpelleute, Geiger und Tamburen (actors, violinists, tambour-players). These musicians (Spielleute), who got faithless because of their mendacity (Trügenhait), should toddle of their fellows, to the “apostate devils”, who just had left their names to them: Lasterbalg, Schandolf, Hagedorn, Höllenfeuer und Hagelstein.8 In the application of the following inquisitorial processes these preconceiving elements were reactivated more or less strongly. This might be illustrated on a few examples: In the year 1315 in Krems (Austria) a group of so-called heretics was discovered, who was charged of having coupled twins being worshipped as saints. Above all, the Kremser heretics taught that Lucifer at the end of times would triumph over Michael and the heavenly arrays. Moreover, every year two of them were allowed entrance to paradise to get the (spiritual) power to bind and free ( potestas stringendi et absolvendi) out of the hands of Eliah and Enoch.9 Akademie d. Wissenschaften, Wien, Philosophisch-historische Klasse, Bd. CXLVII, Abh. 5), p. 6. 8 Berthold von Regensburg: Vollständige Ausgabe seiner (deutschen) Predigten, 1. Bd.: Vollständige Ausgabe seiner Predigten, hg. v. Franz Pfeiﬀer, Wien: Braumüller 1862, Nachdr. Berlin (West): De Gruyter 1965, Nr. X, pp. 140–156; cf.: Jürgen Brandhorst: Spielleute—Vaganten und Künstler. In: Bernd-Ulrich Hergemöller (Hg.): Randgruppen der spätmittelalterlichen Gesellschaft. Ein Hand- und Studienbuch, 2. Auﬂ., Warendorf: Fahlbusch-Verlag 1996, S. 157–180, p. 159s. 9 M[argeret Annie Eugenie] Nickson: The “Pseudo-Reinerius” treatise, the ﬁnal stage of a thirteenth century work on heresy from the diocese of Passau. In: Archives d’Histoire doctrinale et littéraire du Moyen Age 42 (1967), pp. 255–315, Appendix B: The inquisition at Krems 1315, pp. 303–314.
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 In the same year the so-called “Waldensians” of Schweidnitz (Swidnice, Silesia, Poland) expressed themselves in a similar way: “All of them believe, that Lucifer will return to heaven and that Jesus Christ together with You—the inquisitors—will descend to the underworld. Furtheron he confessed, that they according to the tradition of their teachers are allowed to have intercourse with everybody . . . And he added: When they had been cleaned in their confessions, they would be conducted on a wonderful maedow, where they looked at the face of Lord in all his glory.”10 In these fragments the texts of 1233 are not only loosely cited but also enlarged by speciﬁc views, which in part show a local eﬀect. They negate the human longing for salvation and stress the ability to individual admittance to paradise and the representatives of the apocalyptic secrets more distinctly than the Vox in Rama. This is also shown in the account about the so-called “Putzkeller” in Barth (small territory in Pommern), which is cited as a last exemplum of this series. When being discovered in the year 1438 the Barther were said to have uttered, that on Judgement Day Christ would be expelled from heaven by the devil and he himself and his followers would take possession of heaven; over there he would reign as long as Christ did before him. Did not the devil himself come to the “Putzkeller” to rape a noble virgin of Datemberger kin?11 After having dealt with these texts, taken from the internal ecclesiastical-theological sphere it might be a bit surprising that we turn to a secular ﬁgure, to the Roman Emperor Karl IV. (1316/1346/1378), at the same time king of Bohemia (Karel I.), king of Lombardia and king of the Arelat. Versed in the Scriptures and polyglott, this monarch understood himself as theologian and author. One of his early teachers was the Benedictinian abbot Pierre de Fecamp, the later pope Clemens VI. Karl IV. himself wrote or dictated the ﬁrst ﬁfteen chapters of his autobiography, which contain three extensive sermons on parables of the Gospel of Matthew. Besides, he took part in a new
 
 10 Alexander Patschovsky: Waldenserverfolgung in Schweidnitz 1315. In: Deutsches Archiv 36 (1980), pp. 137–176. 11 Dietrich Kurze (Hg.): Quellen zur Ketzergeschichte Brandenburgs und Pommerns, Berlin (Wet)/ New York: Walter de Gruyter 1975 (Veröﬀentlichungen d. Historischen Kommission zu Berlin, Bd. 45, Quellenwerke, Bd. 6), Nr. XXI, p. 207; cf. ibidem: Nr. XIII, p. 167; Dietrich Kurze: “Ketzer-Angermünde”. Zur Bezeichnung der Stadt und zum Inquisitionsprozeß des Jahres 1336. In: Jahrbuch für Brandenburgische Landesgeschichte 51 (2000), pp. 30–51.
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 composition of an Oﬃcium on the Bohemian national saint Wenzel (Václav) as well as in the composition of liturgical poetry for the feast of the Holy Lance. Together with his chancellor Johann of Neumarkt or his protonotarius Nikolaus of Riesenburg he established good conditions for the evolution of artistic and literary energies, which were in part carried by the thoughts of the Italian Renaissance and humanism. In the “Opus Caroli Quarti Latini”—to coin a term for the entire literary productions of the court of Karl IV.—the topos of the fall of angels is taken up more than once. Amongst the sermons, which the young count and king let weave into his Vita, there is an exegesis of the parable of the ﬁshnet from Matthew 13:47–50: “Again, the kingdom of heaven is like a net that was thrown into the sea and caught ﬁsh of every kind . . .” To get the spiritual meaning of the text, Karl employs a method, which he calls “mystic” and which from today’s point of view could be deﬁned as typological or tropological: Every name, every term of the scripture Karl matches with one or two corresponding terms which refer to the New Testament or, if they themselves derive from it, to the moral state of contemporary conduct. The exegete concludes, that the aim of real ﬁshing was to complete the ﬁxed number of saints. Karl has a ﬁrm notion of the prelapsarian destruction of the total number of God’s saints and of the necessity to complete the number of the predestined souls in preparation for the Parousia.12 He expounds these thoughts expressis verbis in an unﬁnished collection, which still bears the inappropriate denomination “Moralitates”, using the examples of the Gospel of Luke. The “Moralitates” are a bulk of heterogenous fragments like collections of quotations, excerpts, homilies and theological notes, which in the last phase of Karl IV. or in the early phase of his son and successor Wenzel, around 1378, were brought together by the Prague court chancellery, probably to serve as a material base for later homilies, prayers, arengae (prooemia) or guides for letter-writing. Until now nobody among the hundred of Karl’s scholars paid any attention to this substantial collection. This is not only due to the antiquated methods of history, which favour the political more than the literary sources, but also due to the diﬃculty to interprete these unﬁnished overly-ornate biblical12 Vita Caroli Quarti. Die Autobiographie Karls IV. Einführung, Übersetzung und Kommentar von Eugen Hillenbrand, Stuttgart: Fleischhauer & Spohn/Darmstadt: Wiss. Buchgesellschaft 1979, p. 156.
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 theological texts in an adequate way. This requires what I called the “medieval exegesis”: a further hermeneutic devolopment of the historical-critical method, which does not only make use of the traditional “tools of the Historian” (Ahasver von Brandt) but also takes care of the medieval interpretation of the Scripture (Schriftauslegung) and of the insights of current theological exegesis. Those are the most interesting texts, which derive from the inner homiletic context: a reﬂection of the so-called St. John’s Gospel including many parallels to the Vita, as well three homilies on Luke: In the instructive explanation to the pericope of the healing of the ten lepers after Luke 17 the didactic scopos of the miraculous healing is soon changed to a heresiological reﬂection on the dogmatic consequences of the doctrine of Lucifer’s fall and the descent of Christ to hell (descensus ad inferos). To achieve this, the author constructs a daring analogy between the ten lepers and the ten choirs of angels. After this a rhetorical question is attributed to a heretic: ‘Why the Lord of the heavenly castle did not save the fallen choir of angels in the same way as the sinful mankind, that is by the incarnation of his own Word?’13 The answer is attributed to a “judge” (iudex) and is paraphrased like this: The hell’s choir has lost the right of redemption forever because it had been on its own free will given up the sacred original status, that means the position in front of God viewing him face to face. Humanity on the other hand was created in God’s image and it fell into the status of sin not by the decree of its free will, but by the temptation of the Devil. God himself had never given up the aim of salvation and re-establishment (reparatio) of the decimated arrays. This reparation could not be carried through otherwise as through the incarnation of his son, because “humankind was made in His image”. So the Lord decided to heal the human lepers (i.e. to redeem the postlapsarian humankind) but not the fallen choir in hell. Such a statement presumes the idea of the pre-existence of the Logos, which in the middle ages and in the “Opus Caroli Quarti Latini” deduces from the Pluralis Deliberationis in the Genesis and
 
 13 Moralitates Caroli quarti Imperatoris, hg. v. Karl Wotke. In: Zeitschrift des Vereins für die Geschichte Mährens und Schlesien I/4, Brünn 1897, pp. 41–76, p. 70: dicat nunc haereticus: cur pater ab arce non misit verbum, id est ﬁlium, ad sanandam lepram malorum angelorum sicut hominum?.
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 the fourth Gospel ( John 1:1ﬀ.). Accordingly, humanity could be created in the model of the son, because from the beginning of time the Son had formed a trinity together with the Father and the Holy Ghost. In this way the doctrine of the fall of angels is ﬁrmly tied to the doctrine of redemption by God’s own son. This ﬁctive dialogue logically presumes that the author wanted to allude the discussion about the signiﬁcance of Christ’s act of salvation: The questions being suspected as heretic were of the one part those, which denied humanity’s need for redemption and for the other part those, which denied God’s willingness to redeem humankind referring to the fallen angels. It is diﬃcult to decide, whether this should again remind the reader of the heretics, who did not believe in the redemptional quality of Christ’s living on earth (especially the cathars), or whether this should refer to one of the other heresiological discourses named above. The speciﬁc groups of heretics prosecuted under Karl IV. consisted of the so-called “beguines”, “beghards” and the “sect of the free Spirit”. According to the emperor’s edict of Lucca in 1368, the pope and the emperor entrusted some Dominicans under the guidance of a certain Magister Walter Kerlinger with the inquisition in the German territories. The prosecution of the “beguines” was based on the decree Ad nostrum of Clemens V., which in its ﬁrst article touches on the said problematic issue: It condemns the notion, that man during his temporal existence could reach such a grade of perfection, that he did not require any further grace; moreover, in theory there could be found a person who had been reached a higher grade of perfection than Jesus Christ. Some of the records from the times of Kerlinger inquisition, especially the one of the weaver and spinner Hartmann of Oßmannstedt (Thuringia) from 1367, prove that especially the wish of being like God (Selbstvergöttung) stood in the focus of the contemporary inquisitions.14 The christological focus increases in the following text, in the socalled “Lucifer-homily”, which had been elaborated under silent reference to Luke 10:18: “He said to them: ‘I watched Satan fall from heaven like a ﬂash of lightnight . . .’” To re-establish the heavenly
 
 14 Edition: Martin Erbstösser/Ernst Weber: Ideologische Probleme des mittelalterlichen Plebejertums. Die Freigeistige Häresie und ihre sozialen Wurzeln, Berlin (Ost): Akademie-V. 1960 (Forschungen zur mittelalterlichen Geschichte, Bd. 7), pp. 136–153.
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 battle array, which had been decimated by Lucifer’s pride (superbia), God created the “ﬁrst Adam”, as proved by the Genesis: “The God said: ‘Let us make humankind in our image, according to our likeness’” (Gen 1:26). The use of plural, as the homily indicates, refers to the innertrinitarian discussion, which resulted in the decision to delegate a “second Adam”, this is God’s own Son. Yet the creator, the highest clay-builder, had created mankind out of the most ignoble substance, out of clay, to prohibit a repeated rebellion of his creatures. The redeemed mankind was appointed to restitute the destroyed number of the heavenly arrays, together with the dead righteouss men of the Old Testament. During the forty days of his descent to hell the son had also encompassed them into the work of redemption and re-establishment. If then the fall to hell is brought into logical connection with the descent to hell, Jesus Christ’s part in the salvation of humanity gets a new dimension and it describes a line from the pre-existence of the Logos to his descent to hell and to his Parousia in the end of times. The third Luke-homily of the “Moralitates” shows that, despite their imperfectness, these texts have a certain inner unity. In free exegesis on the verse Luke 11:27: “Blessed is the womb that bore you and the breasts that nursed you” the analogy between the ﬁrst and the second Adam is now completed by one between the ﬁrst and the second Eve: “When Lord Jesus Christ expelled the mute demon by the ﬁnger of God and defeated gloriously the adversary of mankind, armed to the teeth, when he took oﬀ the adversary’s weapons and distributed the booty, when he preached to all people ordering them to return to the desire and longing to the acquaintance of eternal happiness, which they had lost since the times of temptation of Eve by the snake, in this moment a woman rose her voice shouting: ‘Blessed is the body that bore you and the breasts that nursed you!’ as though she wanted to say: ‘You’ve been born by the blessed Mother, because You are leading home the displaced children of Eve.’”15
 
 15 Cf.: Bernd-Ulrich Hergemöller: Carolus Quartus Latinus. Karl IV. als literarisches Ego, als gestaltender Urheber und als geistige Autorität. in: B.-U. Hergemöller: Cogor adversum te. Drei Studien zum literarisch-theologischen Proﬁl Karls IV. und seiner Kanzlei, Warendorf: Fahlbusch-Verlag 1999 (Studien zu den Luxemburgern und ihrer Zeit, Bd. 7), pp. 221–418 (Moralitates: pp. 293–311).
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 When trying to compare these textes from the 13th and 14th centuries, the topos “Fall of Angels” or “Lucifer’s Fall” reveals a series of views and functions: 1. The topos “Fall . . .” deﬁnes the theological topography of mankind. By the fall to hell the original undivided unity of the heavenly court was destroyed. This caused the spiritual and topographic dichotomy of heaven and hell, light and darkness. Humankind was created to restitute the decimated battle arrays. Because of the original sin, mankind was expelled from Eden and located midway between underworld and heaven. In contrast to the fallen angels, humanity is spared by the curse of general damnation, but on the other hand, in contrast to the holy angels, it is not able to take part in the eternal glory of God before Christ’s Parousia. 2. The topos “Fall . . .” supports the dogmatic foundation of the christology and soteriology. It leads to the notion of a deﬁcient structure of the heavenly arrays and to the doctrine of the need to restore and reﬁll the lacking numbers. This restitution cannot be achieved by humanity itself, because it is condemned to a state of postlapsarian sinfulness (concupiscentia). The salvation of humanity on the other hand must be carried out by the same being, which formerly had created it, that is the eternal heavenly Trinity. Thus the Son was involved in the creation from beginning, as medieval theologians deduced with suﬃcient certainty from Genesis. 3. It establishes the medieval Satanology. In the Satanic doctrine the superhuman power of the devil is deduced from his origin in the rows of the archangels. The devil reigns a topsy-turvy world, which lasts forever (longer than the Parousia). The image of the devil is characterized by the insignia of the fallen angel. The early medieval image of a fantastic dragon changes to a ﬁgure of human shape with trestle leg, claws, tail, horns, fur and other attributes, which reminds of its origins in the counter-world of dragons. 4. It establishes the notion of a hierarchical angelogy and a parallel demonology (including the icongraphy). The idea is based on the doctrine, that the devil was not banned from heaven as an individual, but as the head of a larger group of demons, as Innocent III. proclamed at the IV. Lateranense in 1215: “The devil and the other demons had been created by God in a good nature, but they fall in wickness by themselves”.16 With reference to Pseudo-Dionysius 16
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 there was established the doctrine, that the heavenly choir of angels could be devided into three triads: Seraphim, Cherubim and Thrones, Masters, Powers and Forces; Princes, Archangels and Angels. On the other side no ﬁxed nomenclature of infernal hierarchy became accepted, so that the corresponding names stand in the favour of theologists and poets. 5. It serves the medieval battle against real and ﬁctitious theories, which degrade the value of the materia and negate the teleological sense of the sequence of generations, which do not believe in the redemption by Jesus Christ and in the need of salvation by cruciﬁcation. The antiheretic theology of the later middle ages changes the reference of the creation to a negative principle into a profession to the omnipotence of Satan. The rejection of the Augustinian doctrine of marriage and the negation of the necessity to contract a marriage ﬁnds its way into and eﬀects stories about secret orgiastic rituals, laying highest attention on the accurate elaboration of scatological elements and sexual sins. Beyond this, to stress the importance of persecution, the apocalyptic characteristics from the Revelation of John, the second letter to the Thessalonians and from other books of the Scripture were transferred into the heretics. In the 14th century these luciferian speculations and fantasies were attributed to the so-called sects and heretics, which under reference to the decree on the “Beguines” by the council of Vienne were proclaimed for prosecution. In a wider sense, the vocabulary from this context is incorporated by the anti-heretican polemic, for example by Karl IV. In the summer of 1350 he wrote a letter to Cola di Rienzo, in which the selfproclaimed senator of Rome and alleged relative of the emperor is classed with “the Lords of Darkness in the knighthood of Lucifer” and deﬁned as one of those, who want to adopt the brightness of God’s glory to equalize himself to God and to split the Princes and Orders of the angels.”17
 
 hg. v. Heinrich Denzinger u. Adolf Schönmetzer, 34. Auﬂ., Barcelona/Freiburg (Breisgau)/Rom: Herder 1965, Nr. 800: Diabolus enim et alii daemones a Deo quidem natura creati sunt boni, sed ipsi per se facti sunt mali. 17 Briefwechsel des Cola di Rienzo, hg. v. Konrad Burdach u. Paul Piur, Berlin: Weidmann 1912 (Vom Mittelalter zur Reformation, 2. Bd: Briefwechsel des Cola di Rienzo, 3. Teil: Kritischer Text, Lesarten und Anmerkungen), Nr. 51, S. 214–219: Karl IV. an Cola di Rienzo, Prag, Juli 1350: cum principibus tenebrarum societatis Luciferi, qui specie glorie simulata Deo voluit similari et dividere principatus et ministeria angelorem.
 
 ANGELS ON EARTH AND FORGERS IN HEAVEN: A DEBATE IN THE HIGH MIDDLE AGES CONCERNING THEIR FALL AND ASCENSION Christoph Auﬀarth 1. Angels among Angels: the Angelic Life of the Religiosi (Monks) During the early years of the First Crusade, in 1099, a group of monks (who would later become known as Cistercians) left the famous monastery of Cluny. They founded a new order that was decidedly diﬀerent from those convents for which Cluny had served as a model for religious life. In eﬀect, Cluny had restricted participation in religious life to a community of younger sons of families from the noble class. Religious life was restricted to a community of younger sons of the noble families. Not only at Cluny, but also among those monasteries that would later on be called Benedictine, noble monks would have felt their dignity compromised by duties that involved manual work. Instead of such labour, Cluny earned her money by celebrating rites for the souls of the departed. In particular, it was the Spanish Catholic kings who, acting as their donors, provided the economic backbone for the largest monastery the Middle Ages ever saw. The Cluny monastery itself mirrored the feudal society outside its walls: there were the nobility patres headed by an abbot who also ruled over a majority of working fratres and even slaves. At her doors, Cluny sustained hundreds of poor and inﬁrm people by providing them with food and by granting thirty portions for each departed pater, an ever growing duty that eventually threatened the ﬁnancial survival of even the richest monastery.1 However, at the turn of 1100 the Cluniac monks lived as noblemen; they had large rooms, enjoyed luxurious meals and the best wines of the Bourgogne, were attired in ﬁnest clothing with fur collars, and were waited upon by servants. The secession by the Cistercians amounted to an attack against the Cluniac model of perfect Christian life. The Cistercians instead set up a new order that sought to restore the rules of the ﬁrst monks 1
 
 J. Wollasch, “Konventsstärke und Armensorge”, Saeculum 39 (1988) 184–199.
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 in the Egyptian desert. Though they themselves were noblemen, they devoted themselves to planting vegetables and to planning and digging carp ponds with their own hands. They were dressed in white (un-dyed) scratchy linen cloth, and banned any luxury among themselves.2 The centuries-old practice of having a monastery for the nobility was now being challenged by a revolutionary alternative model. The Benedictines of Cluny defended their luxurious lifestyle by going on the counter-attack. They claimed that the Cistercians were arrogant and were in danger of falling prey to hubris: for the Cistercians white clothing symbolised that they lived as angels among angels, that is, that they were claiming to live a life of perfection that only angels in Paradise would be capable of. The Cistercians even thought that they were chanting the prayers of angelic choirs with the angels themselves.3 But in everyday life perfection cannot be realized. So Bernard of Clairvaux, their abbot, was whipping his monks in order that they might reach perfection in the Christian life. The Benedictines, on the other hand, interpreted the black colour of their own pin-striped habit as indicative of the mourning they do when performing penance for others and for themselves. They thought of themselves as guardians of the memoria through which they preserve the communion between the living and the dead for eternal life. The Cistercians, by contrast, thought they were already living out an angelic life among the angels.4 However, such a notion of ideal communion, which could result in attaining an angelikos bios, was a model taken from ancient monastics.5 Beginning with the early Middle Ages, the early church’s ideal for Christian life was no longer 2 A. H. Bredero, Cluny et Cîteaux au douzième siècle. L’histoire d’une controverse monastique, Amsterdam 1985. 3 L. Intorp, “Engel”, Lexikon des Märchens 3, 1981, 1413–1430, esp. 1418; R. Hammerstein, Die Musik der Engel, Bern 21990; idem, Diabolus in musica; Studien zur Musik im Mittelalter, Bern 1974; B. J. Tammen, Musik und Bild im Chorraum mittelalterlicher Kirchen 1100–1500, Berlin 2000. 4 Bernard of Clairvaux, “Sermo super Canticum” 7, 4 (Sancti Bernardi Opera, ed. J. Leclercq & H. Rochais, vol. 1, 33) and passim. See further Chr. Auﬀarth, “Wüste und Paradies; zur Wüstenvätertradition bei den Zisterziensern”, in B. Scholkmann & S. Lorenz (eds.), Von Cîteaux nach Bebenhausen, Tübingen 2000, 41–60 and U. Köpf, “Kloster Bebenhausen und zisterziensische Spiritualität”, ibidem, 21–40. 5 See K. S. Frank, Angelikos Bios. Begriﬀsanalytische und begriﬀsgeschichtliche Untersuchung zum ‚Engel-gleichen Leben‘ im frühen Mönchtum, Münster 1964; David E. Linge, “Leading the Life of Angels: Ascetic Practice and reﬂection in the writings of Evagrios of Pontus”, Journal of the American Academy of Religion 68 (2000) 537–568.
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 the goal; on the contrary: such communion was suspected of being coniuratio, that is, it was regarded as a prohibited, criminal form of union.6 Salvation was obtained through Christ, but the saints of each local community intercede for and bring into heaven those who had donated most to their cause. In other words, getting into heaven could be but a reﬂection of one’s social status. Salvation was more something to seize upon than to live out. But during the 11th and 12th centuries a general shift was occurring that shows the Cistercians were not alone: a holy life was once again becoming conceivable. Such holiness expressed itself through living a life in which one could, as the apostles had done, follow Christ without family and children, without house and money, and even without the Church and the sacraments. Prominent among these wandering ascetics, who were admired by people as they roamed throughout Europe, were the Cathars. 2. John the Baptist versus John the Evangelist: The Biblicistic Dualism of the Early Cathars and Waldensians 2.1. The resurgent ideal of living an apostolic life posed a challenge to the traditional church: what good, after all, is the church with her expensive buildings, untrustworthy priests, bishops leading troops in battle, and monks living in luxurious hotels? The growing anticlericalism of the period was discovering an alternative to all of this in the apostolic model. Bernard was asked to preach against the new apostles, who called themselves “the pure ones” (Cathari ). He preached, he shouted, and he threatened, but with little success. The Cathars lived out a convincing ascetic life like the perfect life of the monks ( perfecti ); much in contrast to the priests, who were appointed by local authorities, their authority was conferred from the outside. They were, in eﬀect, regarded as intruders, “Roman” priests. The Cathars undergirded their ideas and lifestyle by appealing to biblical authority. Their criticism of the Roman church’s sacraments
 
 6 Otto Gerhard Oexle, “Coniuratio und Gilde im frühen Mittelalter. Ein Beitrag zum Problem der sozialgeschichtlichen Kontinuität zwischen Antike und Mittelalter”, in Berent Schwineköper (ed.), Gilden und Zünfte. Kaufmännische und gewerbliche Genossenschaften im frühen und hohen Mittlelalter (VuF 29) Sigmaringen 1985, 151–213.
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 adopted strong dualistic language from the Gospel of John, which contrasted sharply between darkness and light, as well as between unjust Jews, on the one hand, and righteous and true Christians, on the other. Were the Cathars not right to reject a rite in which children were baptized with water? This sort of baptism had been the practice of the pre-Christian John the Baptist who had said, “I baptize you with water for repentance. But he who comes after me will be stronger than I . . . He will baptize you with the Holy Spirit and with ﬁre” (Matt 3:11–12; John 1:26–33; cf. Acts 1:5, etc.). Christian baptism should, therefore, no longer be performed with water.7 Instead, the Cathars practised “the baptism with ﬁre and the Holy Spirit by the laying on of hands”, a rite called the consolamentum. This was the way the apostles, including St. Paul, had baptized (cf. esp. Acts 8:14–17).8 Thus they wanted to imitate the apostles, much more than they wanted to become angels.9 For them the institutional Church—with its priests who claimed the authority to oﬀer grace by means of their oﬃce rather than through being called by God— was loathsome. The Cathars claimed for themselves and for the Roman Church yet another identity: while the Cathars regarded themselves as angels (i.e. as ascending angels), they regarded the Roman Christians as fallen angels. According to St. Augustine, the heavenly population was diminished by the fall of Satan and his angels. He believed that in order to ﬁll up and complete the ideal number of citizens in his city, God will choose and naturalise some humans as angels; these are the boni Christiani, the electi.10 The same self-designation is attested among the Cathars who, giving almost the same explanation, called themselves boni Christiani or boni homines (not cathari). According to them, the devil tried to ascend to heaven but was repelled by the good angel Michael. Falling down to the earth, he dragged with him
 
 7 They claimed that Satan inaugurated baptism with water by instructing Eliah through the person of John the Baptist (Interrogatio V 157–168). 8 C. Vogel, “Handauﬂegung I (liturgisch)”, RAC 13 (1986) 482–494; D. Korol, “Handauﬂegung II (ikonographisch)”, ibid., 494–519. 9 Discipuli Johannis (sc. Baptistae) nubunt . . .; Discipuli mei non nubunt, sed sunt sicut angeli Dei in celo. The Interrogatio V 188 is here quoting Matthew 22:30 where the saying about eunuchs follows. 10 A. Zumkeller, “Augustinus über die Zahl der Guten bzw. Auserwählten”, Augustinianum 10 (1970) 421–457. G. Madec, “Angelus”, Augustinus-Lexikon 1 (1986–1994) 303–315.
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 a number of good angels. These beings are imprisoned in the body, and live together with other creatures of the devil. However, the good angels (and only these) will be allowed to ascend again into heaven from the “hell” of this world.11 The Cathars and Waldensians had found superior arguments from biblical tradition to support their views; the Roman Church, which had formed a coalition with the king of Paris and his vassals, had on its side tradition, institution, and political control. The Roman Church, despite being in the minority, forced the “apostles” and their adherents into submission. Of interest for the present discussion is not so much the ostensible, institutional means of this subjugation, but rather the theological rhetoric used in the conﬂict. Here I would like to concentrate especially on the years around the turn of the 13th century. 2.2. The Cathars made use of the story about the fall of the angels in their criticism of the Church. According to them, the angels had actually learned how to praise God in heaven before they fell, but after their fall they could not do this correctly any more. For example, they did not have a proper understanding of the Lord’s Prayer, in which the main problem manifested itself in the ﬁrst petition “Give us today our daily bread!” The bread mentioned here does not refer to mundane nourishment required by the body (quotidianum); rather, they translated the Greek term epi-ousion to mean super-substantialem.12 This understanding did not therefore have anything to do with the bread of the Lord’s Supper, as did the Roman Church; instead it denoted for the Cathars “the Bread of Life” that is, the Christ of the Gospel of John (6:35—not the “heavenly bread of Moses”, so 6:32). In their central rite, they passed on the Lord’s Prayer to their ordinands as they took upon themselves anew the “orders” of the holy ones. It is possible to infer from preserved traditions about this rite that a single sheet inscribed with the Lord’s Prayer was placed on the head of the novitiate and, with the particular Catharite interpretation, was formally transferred to him.
 
 11 In later (i.e. marginalised and radicalised) Catharism, narratives of this content are often told; the version recounted here is taken from a cross-examination in the inquisition’s trial. Registrum Jean Duvernoy (ed.) Le registre d’Inquisition de Jacques Fournier 2 (1965), 33–35. 12 The Vulgate translates the same Greek word §pi-oÊsion in Matt 6:11 with the expression panem superstantialem, while in Luke 11:3 the rendering is given as panem cotidianum.
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 2.3. For the Cathars, the tradition about the fall of the angels functioned as a way of explaining both the world as irredeemably evil and their own exceptional status.13 From the very beginning the world was divided into good and evil, and nothing can be done to change this basic fact. The good God created a world of light, along with his angels, while the devil fashioned his own evil world of darkness. The devil, however, attempted to conquer the world of light. With his own angels he “ascended into heaven” (ascendit in coelum; p. 51,15) and fought there a battle against the archangel Michael; defeated, he fell and managed to take with him a third of the stars of heaven into his world of darkness. The Cathars found this idea in the Johannine Apocalypse chapter 12, and also detected therein a ﬂicker of gnostic ideas. Only the fallen creatures of the good God will be restored to their original home in heaven; and this will not happen until they have been temporarily housed in the hell of this world and made to wander from body to body (infernus et ignis aeternus sive poene aeternae in isto mundo tantum et non alibi; p. 52,6). All remaining creatures have to remain where they are, whether in the world of darkness and hell or in the world of light. Redemption is thus restricted for those people who were originally created as good; it is these who, after their temporary life in hell, will one day return to heaven. 2.4. In response to the Cathars’ belief that they were predestined for salvation, the Roman Church came up with a new means to salvation: purgatory. This idea had already been known for a long time in Christian tradition, but between 1170 and 1180 it was introduced into the sermons of the new orders as a central element of preaching against the local churches, especially against the Cathars in southern France (Langue d’Oc) and Italy.14 Salvation was no longer to be conferred through local saints, but was from now on to be bound up with the church as an institution, that is, the Roman Church. In this way those unworthy priests, who here and there were rebelling
 
 13 Raynerius Sacconi, an Italian renegade of the Cathars, summed up in 1250 the faith of his former religion in “Summa de Catharis”, François ”anjek (ed.), Archivum Fratrum Praedicatorum 44 (1974) 31–60, here p. 51. 14 See Chr. Auﬀarth, “Mittelalterliche Eschatologie, Religionswissenschaftliche Studien”, Diss. theol. Groningen 1996, 91–127, for a discussion of LeGoﬀ, Geburt, Paris 1981 (German tr. 1984); now again in: Chr. Auﬀarth, Irdische Wege und himmlischer Lohn. Religionswissenschaftliche Studien zu Kreuzzügen, Jerusalem, Fegefeuer (VMPIG 144), Göttingen 2002, pp. 151–198.
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 amongst the local churches, were no longer regarded as a problem. No longer the priests, but Christ himself provided the means of salvation. Those who were distributing the sacraments could never be as perfect as the Saviour himself; it did not matter whether the human mediator was a sinner. The biblical authority behind this new teaching was weak, as was especially apparent in the notion that hell does not exist as a realm in the power of the devil but is rather organised and managed by the Church as a temporary abode on the way to heaven. The dualistic gulf between a heaven and hell in which, respectively, one is irreversibly either saved or lost in eternity was now bridged by the possibility of entering heaven by passing through a third place, a little hell restricted in time. The argument goes: though you may be lost at the moment, you can nevertheless come to the point of being saved, that is, through the Church’s treasury. Until now it had not been the Church’s teaching that one could be saved by living through one’s own goodness, but rather by an act of God’s grace which could sometimes be mediated through payment—or, to put it crudely, a bribe or indulgence—made to a local saint. Now, that is, after the Lateran Council of 1215, the way to salvation was articulated as threefold: 1) Each year a “little judgement” is to be held in an inner court ( forum internum) held before God and the Roman priest of the parish. Herewith sins committed during the previous year could be corrected when penance for them is deemed satisfactory. 2) After death, a judgement of the individual takes place, in which the archangel Michael weighs the good and bad deeds of the person on a scale. In this scenario the old marketplace tricks—that, for example, depicted little devils trying to draw down the soul to hell while Michael, looking on, draws the soul upwards—were no longer sanctioned. Salvation cannot be achieved by trickery or “guesstima-tion”. A strict double list in a book of deeds, good and bad respectively, was imagined, much like that of newly introduced accounting practices for banking in towns. The outstanding balance (that is, where sins still outweighed good deeds) could still be redressed after a person’s death; this could happen in the form of an advanced payment into the thesaurus ecclesiae or through a reckoning of a period of torment to be spent in purgatory. 3) The last judgement would, then, be the ﬁnal stage at which one’s previously acquired status would be conﬁrmed.
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 2.5. Various ways of ensuring the success of this newly designed means of salvation were introduced. The narrative plausibility of otherworldly reality was enhanced by the genre of visionary accounts, which involved journeys from one sphere to another. One such account was the travels into the beyond by a peasant called Thurkill. According to this story, Thurkill’s travel guides, the archangel Michael together with the guide of the pilgrims to Santiago, had compelled him to make his vision public. These guides also are said to have corrected inaccuracies in the vision, and a priest-confessor wrote it up in Latin, thus being in a position to censor its content. This understanding of salvation was also visually illustrated and communicated. The picture of the archangel Michael holding the scales, though traditional, now signiﬁed purgatory, the post-death judgement of the individual that preceded the universal, ﬁnal judgement. As purgatory itself was visually depicted at a relatively late stage,15 the image of hell suﬃced at this point to represent both temporal and eternal punishment by ﬁre. The following illustrations depict the fall of the angels. They are taken from the Hortus deliciarum16 which was collected by nuns of the monastery at Hohenberg/Saint Odile in Elsass around the year 1190.17 These images show inter alia how much such iconography did not always or necessarily serve the interests of orthodox theology. Along these lines, several features relating to the motif of the fall of the angels are worth noting: 1) The notion of angels coming into being on the ﬁrst day of creation reﬂects a long-existing exegetical tradition in the western world. In the phrase ﬁat lux, it is God who separates light from
 
 15 Dinzelbacher: Fegefeuer 1997. Jezler 1994: Himmel. Vorgrimler: Hölle. Göttler: Fegefeuer. V. Villiger; A. A. Schmid (eds.): Hans Fries: Ein Maler an der Zeitenwende, München 2001. 16 Hortus deliciarum/voluptatis is a rendering of the Hebrew gan 'eden ('eden I “delight”; see E. Noort, “Gan-Eden in the Context of the Mythology of the Hebrew Bible”, in Luttikhuizen [ed.], Paradise, Leiden 1999, 21–36, here p. 21 n. 7. 17 f 3r/v. For an edition that reconstructs the original manuscript, which had been destroyed in 1870 in Strasbourg, see R. Green, M. Evans, C. Bischoﬀ, M. Curschmann (eds.), Herrad of Hohenburg, Hortus deliciarum, London;/Leiden 1979 and Cattin/Faure 2000, 151, commentary to Pl. 81/82. Concerning the monastery, cf. R. Bornert, “Odilienburg”, LexMA 6 (1993) 1350f.
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 Fig. 1. Pantocrator (Ezechiel 28): Herrad of Landsberg, Hortus deliciarum, f. 3r.
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 Fig. 2. Revolution in Heaven (Isaiah 14 and Apoc. 12): Hortus deliciarum, f. 3v.
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 Fig. 3. Hell: Hortus deliciarum, f. 225v.
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 darkness; however, it is not God who is responsible for transforming the darkness into evil. Instead, evil, because it threatens to overthrow the created order, must be punished and destroyed. This is why hubris is so necessary; the combination of motifs from Ezekiel 28, Isaiah 14 and Revelation 12 into a single scene produces a story in which a sinister plan to ascend to power is broken by an expulsion from the power and status held to begin with. In its presentation of images the Hortus deliciarum relies heavily on Byzantine sources. In the discussion below concerning the inﬂuence of heretical doctrines stemming from Byzantium, we ﬁnd the same sources at work in the orthodox iconography. In Byzantine iconography the fall of angels motif is very diﬀerent from the way it is presented in western tradition. In the east, it is the task of the angels to guard the realm of light from the world of darkness; they are to prevent sinners from forcing their way into the light with their three-pronged forks. This notion seems to have been taken from Enochic tradition. Traditions relating to the ﬁgure of Enoch suddenly burst into the scene of traditional European dualism when the search began to ﬁnd new arguments in favour of orthodox and Catharic dualism. 3. Radical Dualism and the Influence of Manichaeism
 
 3.1. An early book ascribed to Enoch, commonly known as 2 Enoch or Slavonic Enoch, was translated into Slavonic as the Slavs were being Christianised.18 In this book, the impact of the Greek language of the still existing institutions of the Eastern Roman (“Byzantine”) Empire may be observed in the nomenclature used to describe the fallen angels: they are called Grigori, a Greek loanword used for the Roman fawning courtiers, Egregii, that is, the most honourable “Eminent Ones.”19
 
 18 Christfried Böttrich, Das slavische Henochbuch ( JSHRZ 5/7), Gütersloh 1995, 800: 10th/11th century. The best evidence is the liber Ioannis or interrogatio Ioannis of the Bogomils, which came ca. 1190 from Bulgaria to Upper Italy. There are clear quotations in this work from 2 Enoch; see Böttrich, Weltweisheit, Menschheitsethik, Urkult (WUNT II/50), Tübingen 1992, 95–97. 19 For the fall of angels in Slavonic Enoch, see esp. ch. 18; the tradition is also mentioned in ch. 7; 29:4; and 31:4. Concerning the Grigori, see Böttrich, Henochbuch, 850.
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 3.2. The copyist of a Latin manuscript of an upper-Italian Catharic work called Interrogatio claimed, as an inquisitor, that this book had been imported from heretics of Bulgaria.20 Whether or not the scribe’s designation, “Catechism of the Bogomiles,”21 is correct cannot be inferred with certainty from the excellent edition of Bozóky. Whatever its relation to this most prominent book among the Bogomiles, we at least know that it appeals to a Book of Enoch. This occurs as, in the Interrogatio, the Fourth Evangelist, by means of questions and answers, describes the story of salvation in terms of “creation” and “apocalypse” (see the Latin text and translation below). The use of Enoch tradition, however, constrasts sharply with the tradition itself. Whereas in Slavonic Enoch the sage is introduced by God to the mysteries of the cosmos and is asked to convey these to humankind, Enoch is in the Interrogatio transformed into a servant of the Devil.22 Whereas the Bogomile tradition ﬁnds in Enoch the recipient and tradent of divinely revealed knowledge, here the source of Enoch’s instruction is a wicked Anti-God who commissions him to record seventy-six books and to transmit them to humanity. And so, with this Bible in hand, Enoch delivers instructions concerning, for example, how and where the worship of the Devil is to be celebrated. The Devil in this account is acting as an impostor for God when he claims, “There is no other god besides me!” This interpretation is taken to mean that the Cathars have taken over an anti-nomistic, anti-Jewish condemnation of the Hebrew Bible and the Roman Catholic Church, the “Synagogue of Satan.” After all, Christ had apostles, not priests, bishops, or prelates! The distinction between the Sons of Light and the Sons of Darkness is clear-cut: As the former, the Cathars are Christ’s apostles while, as the latter, the Roman Church is comprised of servants of the Devil.
 
 20 Interrogatio D 256f.: Explicit secretum haereticorum de Concorresio portatum de Bulgaria Nazario suo episcopo plenum erroribus. 21 On this designation for Interrogatio, see É. Turdeanu, Apocryphes slaves et roumains de l’ancien testament (Studia veteris testamentis Pseudepigrapha 5), Leiden 1981, 9; see also E. Bozóky, Le livre secret des Cathares. Interrogatio Iohannis. Apocryphe d’origine bogomile. Édition critique, traduction, commentaire, Paris 1980, esp. tableau II, pp. 200–202. For further comments, cf. Turdeanu, “Apocryphes bogomiles et apocryphes pseudobogomiles”, RHR 138/139 (1950), 22–52; 176–218 as well as the supplementary notes in Turdeanu, Apocryphes slaves et roumains, 1–74; 436–7; ﬁnally, see idem, Études de litterature roumaine et d’écrits slaves et grecs des principautés roumaines. Leiden 1985. 22 Interrogatio V 136–143 D.
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 The Latin text and translation of the Fourth Evangelist’s questions and answers in the Interrogatio are given, with explanatory notes, as follows: Text 1: Et iterum ego Iohannes interrogavi dominum dicens: Quale erit hoc seculum? a Et dixit mihi: b Ex quo cecidit diabolus de gloria patris et propriam gloriam voluit seditque supra nubes et posuit ministros suos ignem urentemc et in terra < ad > homines ab Adam usque ad Enoc. Et < Sathanas > misit ministrum suum et assumpsit eum supra ﬁrmamentum et ostendit ei deitatem suam et precipit illi dari calamum et atramentum; et sedens scripisit septuaginta VId libros. Et precepit ei eos deferri in terram. Et tulit autem Enoc libros et tradidit ﬁliis et docuit eos facere formam sacriﬁciorum et locum sacriﬁciorum. Et fecerunt ita et clauserunt regnum celorum ante homines.e Et dicebat eis: Videte quia ego sum Deus et non est alius deus preter me.f (Interrogatio Iohannis V 136–144) a. God allowed Satan(ael) to reign on earth during the seven ages (V 130). b. The basic structure of the Interrogatio is, ﬁrstly, questions asked by the Beloved Disciple of Jesus, i.e. the Evangelist of John, during the “secret supper” (cena secreta, i.e. mÿstikos deîpnos in Greek) and, secondly, the answers given by the Lord Christ (dominus) himself (V 1–9). c. Cf. Psalm 104:4; Heb 1:7. d. Manuscript D reads here “LXVII”. e. Cf. Matt 23:13: Jesus complains that the scribes and Pharisees block the way of people to heaven. f. An allusion to the ﬁrst commandment of the Decalogue (Deut 4:35).
 
 Again I, John, questioned the Lord in this manner: “What will be the nature of this period [of seven ages]?” And He said to me: “From the time when the devil fell from the glory of the Father and desired his own glory, he took his seat among the clouds and sent forth his ministers, a searing ﬁre men from Adam until Enoch.” And he [Satan] sent his minister and caused him [Enoch] to be taken up above the ﬁrmament and showed him his divine nature. He then commanded that he be given a quill and ink; and he sat down and wrote seventy-six books. And he bade him to take them to the earth. And Enoch took the books and transmitted them to his sons and taught them how to observe the form and place of the sacriﬁcial rites. This they did in such a way as to “shut the kingdom of heaven to men.” And he [Satan] said to them, “See, I am God and there is no other god besides me!”
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 After establishing his reign on earth, the Devil then attempts to gain control over the reign of heaven and the universe. To support this part of the story, the Catharic author draws on the biblical parable about the unjust steward in Luke 16:1–9 (see the Latin text and translation of the parable in the Appendix). The passage that records the Devil’s attempt, with explanatory notes and translation, is provided below: Text 2: Sathanas ascendit ad angelum qui erat super aërem et ad illum qui erat super aquasa dicens eis: Omnia sunt mea. Si me audieritis, ponam tronum meum super nubes et ero similis altissimo.b . . . Regnabo vobiscum in secula seculorumc. Et hoc dixit angelis et ascendebat ad illos celos, subvertens d angelos invisibilis patris et dicens singulis eorum: Quantum debes domino tuo?e Et primus respondit: C chados olei. Et dixit ei: Accipe cautionem tuam et sede et scribe L! Et ali dicit: Tu vero quantum debes domino tuo? Qui ait C choros tritici. Et ait illi: Tolle cautionem tuam et sede et scribe cito octuaginta! Et ascendebat usque ad quintum celum seducens angelos invisiblis patris. Et exivit vox ex trono patris dicens: f Quid facis deiecte? subvertens angelos patris? Factor peccati, cito fac, quod cogitasti ! g (Interrogatio Iohannis V 33 and 40–52). a. These two angels are iconographically represented in the Hortus deliciarum. b. Cf. Isaiah 14:13–14. c. Cp. Rev 11:15; 22:5. d. The opposite of conversio, i.e. to convert away from faith. e. What follows is—with minor diﬀerences the parable of the unjust steward; see Luke 16:5–7. f. Rev 19:5. g. See John 13:27.
 
 Satan ascended to the angels who were above the air and to the one who was above the waters. He said to them, “All things are mine. If you obey me, I will put my throne above the clouds and I shall be like the Most High. . . . I shall reign with you forever and ever.” He said this to the angels and ascended to those heavens, and sub-verted them from the invisible fathers and said to each one of them, “How much do you owe your master?” And the ﬁrst angel replied, “A hundred jars of oil.” And he said, “Take your bond and sit down and scribe out ﬁfty!” And he said to another, “How much do you really owe your master?” And he answered, “A hundred kors of wheat.” And he said to him, “Take your bond and sit down and write out eighty!” And he ascended to the ﬁfth heaven, seducing the angels from their invisible fathers. And a voice went out from the throne of the Father saying, “What
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 abominable thing have you done? Subverting angels from the fathers? O cause of sin, do quickly what you are devising!” 3.3. The parable of the unjust steward had been used by those who had propagated the doctrine of purgatory. Those who were opposed to such a teaching argued, on the contrary, that the books of bonds did not exist in heaven; and so, the doctrine was simply a tool, invented as a new tool for obtaining salvation. Until then, it had been possible for sinners to reduce their bonds of debt by doing acts of penance and through the grace of God. However, after the second “birth” of purgatory,23 these bonds could even be reduced after death by oﬀering payments of money and having the church correct the books of bonds in heaven. An important document that used the parable of the unjust steward in order to justify the church’s correction of heavenly bond records was a sermon by Pope Innocent III given on the 9th Sunday after Trinity. It is to be remembered that Innocent III was the pope who fought against heretics by proclaiming purgatory and organising the Inquisition.24 The text drawing on the parable is given below with translation and notes: Text 3: LAUDAVIT (sc. Deus) non quod fuisset iniquus, sed
 
 QUIA
 
 PRUDENTER FECISSET, QUIA FILII HUIUS SAECULI PRUDENTIORES FILIIS LUCIS IN GENERATIONE SUA SUNT. Filii huius saeculi sunt, qui deserviunt huic saeculo; ﬁlii vero lucis in hoc loco dicuntur hypocritae, qui cum sint angeli Satanae, transﬁgurant se in angelos lucisa et faciunt justitias suas, ut videantur ab hominibus.b Unde alibi dicuntur stellae de coelo cadentes.c Verum FILII HUIUS SEACULI, id est amatores mundi, peccant propter amorem saeculi, PRUDENTIORES
 
 23 LeGoﬀ was incorrect in his assertion that before 1170/80 the doctrine of purgatory did not exist; however, he did demonstrate the success of the preaching of purgatory after this decade of the 12th century. See Chr. Auﬀarth, Irdische Wege und himmlischer Lohn, 157–8. 24 Sermo 26 ed. MPL 217, 427–434. See W. Inkamp, Das Kirchenbild Innozenz’ III. 1198–1216 (Päpste und Papsttum 22), Stuttgart 1983, 64–67 and 143 A. 261 who only mentions it in passing. Michael Krämer, Das Rätsel der Parabel vom ungerechten Verwalter Lk 16, 1–13. Auslegungsgeschichte-Umfang-Sinn. Eine Diskussion der Probleme und Lösungsvorschläge der Verwalterparabel von den Vätern bis heute. (Biblioteca di scienze religiose 5) Zürich 1972, treats Innocent on p. 22 in connection with Anselm, but he seems unaware of Moneta. For Anselm, de casu diaboli, cf. R. W. Southern, Anselm of Canterbury, Cambridge 1990, 65 n.; 172–174; and 208–10 and idem, Freiheitsschriften, übersetzt und eingeleitet von H. Verweyen (FC 13) Freiburg 1994, 122–249.
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 SUNT FILIIS LUCIS,
 
 id est hypocritis, IN GENERATIONE SUA, id est in statu suo. Quia licet illi plus insistant illicitis, et isti plus a licitis abstineant: illi tamen recognoscunt quandoque se malos et convertuntur a malo; isti vero, quia semper volunt videri boni, raro convertuntur ad bonum. Innocent III, Sermo 26 on Luke 16 (ed. MPL, 431D–432A)
 
 a. 2 Cor 11:13. Innocent conﬂates two verses: the Pseudoapostoli, servants of Satan disguised as Christ’s apostles (14) and Satan himself disguised as the angel of Light (15). Thus it is not a big step when his servants are disguised as the servants of justice. b. Matt 6:1. c. Rev 12:4 the classical passage about the fall of the angels, because the dragon throws down a third of the stars from heaven with his tail. SMALL CAPITALS ITALIC are used for citations from the parable Luke 16; small capitals are for other citations from the Bible.
 
 God did not PRAISE the evil administrator because he was unjust, but BECAUSE HE HAD ACTED WISELY, BECAUSE THE SONS OF THIS WORLD ARE WISER THAN THE SONS OF THE LIGHT IN THEIR GENERATION. The sons of this world are those who serve this world, the sons of light are called deceivers here, because they, though satan’s angels, disguise themselves as angels of light and act justly, in order to be seen by men. This is why in another passage they are called stars that fall down from heaven. But THE SONS OF THIS WORLD, i.e. those who love the world, are sinning on account of their love of the world; but they are WISER THAN THE SONS OF LIGHT, i.e. the deceivers, IN THEIR GENERATION, that means in their oﬃce. It may be true that they stand closer to the forbidden whereas the other ones keep away from what is allowed. But in this way they realise when they have become evil and they convert from the evil; the other ones, in contrast, since they always strive to appear as good, only rarely convert to the good.
 
 3.4. Concerning Text 2 above, some further observations are in order. Since the Devil has access to the archives of heavenly knowledge, he gives his servant instructions to forge the accounts-books kept there.25 Every promissory note or bond is, according to the
 
 25 Interrogatio V 43–52 ~ D 41–48. Bozóky ad locum identiﬁes correctly the quotation of Luke 16:5–7. He even hints at Moneta (Le livre secret des Cathares, 111; cf. also commentary, p. 110 A. 57). But in Moneta a polemic against the unjust steward extends throughout the entire chapter.
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 Devil, to be reduced by a half. The text then cites the awkward parable of the unjust steward from Luke 16. In the Interrogatio the Devil is called as ordinator (V 13), a term which corresponds to the oikonomos of the Enoch tradition. Moneta of Cremona, however, immediately recognises herein an allusion to Jesus’ parable. As one intimately acquainted with Catharic teaching, the Dominican Moneta composed a handbook (ca. 1241)26 for the inquisitors of his order as an aid in their disputes with the heretics. Herein he devotes a discussion to the unjust steward, called vilicus iniquitatis.27 Since this designation only occurs in the Vulgate at Luke 16 and nowhere else, there is little doubt that he is here referring to the untrustworthy manager of the biblical passage.28 With great learning, Moneta produces arguments against an allegorical interpretation of the parable, which is too readily interpreted in combination with Ezekiel 28, Isaiah 14, and any other biblical passage that might have something to do with the Devil and his fall. In every case Moneta calls the Devil vilicus iniquitatis, “the untrustworthy household manager.” Moneta argues without compromise against any sort of ﬁgurative interpretation. At the end of his long chapter (I 3, pp. 37–44), he concludes:29 “There is no possible argument against me, for Christ speaks according to literal truth (quoad litterae veritatem) about a master and his household manager, not about God, the Father of a just people, or about the Prince of this world, as you fancy.” Such an argument for literal meaning, by way of historical criticism, was unusual during the medieval period, in which most interpreters regarded allegorical understanding as the preferred Christian way of explaining the Bible—whereas Jews, it was thought, did not understand the deeper meaning by reading the letters and no more (hence to do historical criticism would be labelled with the term judaizare). Here, however, Moneta forbids allegorical interpretation for the speciﬁc reason that it allows the heretics to ﬁnd in the unjust steward
 
 26
 
 Moneta of Cremona died ca. 1260; cf. Edith Pasztor, LexMA 6 (1993), 755. The editio princeps by T. Ricchini published in Rome in 1743 (Venerabilis patris Monetae Cremonensis Adversus Catharos et Valdenses libri quinque) has still not been superseded. 27 For an overview of the history of the interpretation, see Stephen L. Wailes, Medieval Allegories of Jesus’ Parables, Berkeley 1987, 245–253. The parable of “the unjust steward” follows the parable about “the prodigal son” (Luke 15:11–32). 28 Novae concordantiae . . . iuxta vulgatam (ed. B. Fischer), Stuttgart-Bad Canstatt 1977. 29 Moneta treats the parable in Luke 16 as the last of his examples, but his interpretations of other examples in the Bible which relate to Lucifer are dealt with under the heading vilicus iniquitatis.
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 a personiﬁcation of the church. This created a problem, as Pope Innocent himself had in fact interpreted the Lukan parable allegorically: he too regarded the steward as a personiﬁcation of the church, but a positive one! How could he come up with this? 3.5. Right at the beginning of the homily Innocent identiﬁes the “Lord” of the parable with God or Christ, who sits in judgement at the end of time. Like this ﬁgure in the story, God is a hard judge while, at the same time, he is able to pardon. In the parable God is presented as tough in that he gets rid of the manager; however, he gives pardon when he praises him when the manager has deceived him. Transferred to the church, the rich Lord (homo dives) is understood as Christ, and the unjust steward (vilicus iniquitatis) corresponds to the vicar of the parish (rector ecclesiae [427 C]). Some of Christ’s many servants are reliable, some are not. One of Christ’s servants did not protect the church’s good reputation; he is suspected (i.e. “gets a bad reputation”, diﬀamatus in v. 1) “as if ” he had squandered money—Innocent translated the phrase quasi dissapasset not as a reference to indirect, but rather to unreal speech (428 B). But here comes the decisive turn in interpretation: the Lord gives the manager notice (v. 2). Innocent understands this action in a surprising manner. The notion that the manager would not carry out his duties any further is for Innocent a euphemism that he will die (429 B). And now this manager stands in the heavenly court; he stands naked in front of the angels and the saints. He feels ashamed. His nakedness signiﬁes that he has been stripped of the garment of his good deeds (429 C). How could he “get into the houses” (v. 4), which is here understood as gaining admittance into heaven? Innocent appeals to the allegorical meaning already given in verse 9, where reference is made to “the eternal habitations” (aeterna tabernacula). It is the obligation of every vicar to ask each servant concerning his debts (since every sinner is laden with a bond of debt). Allegorically (mystice), this means that the priest must ask those doing penance about the quantity and quality of their sins because it is through such interrogations that confessions are more likely to be extracted (the harsh word used here is extorqueri [430 A], which is related to the term tormentum, i.e. “torture”). Priests are thereby able to reduce a sinner’s debt, in accordance with the Church’s control over the keys (430 D/431 A—John 20:23 is quoted: “Whatsoever sins you forgive, they shall be forgiven them . . .”).
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 Fig. 4. Flight of Simon the Magician: Autun, St. Lazare, capital.
 
 211
 
 212
 
 christoph auffarth
 
 Fig. 5. Fall of Simon the Magician: Autun, St. Lazare, capital.
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 This brings us to the other main part of Innocent’s interpretation: a sinner’s debt is corrected on an earthly receipt. Innocent takes the command “Take your bond!” to mean “Write it down on the tablets of your heart, preventing it from being erased or otherwise corrected!” (431 A). The Cathars are then explicitly criticised in the argument, since for Innocent this is required by the phrase “the sons of light and the sons of the world” in verse 8.30 “The sons of light” was a self-designation of the Cathars, and Innocent does not change the referent by claiming the title for himself and for the Roman church. Rather, he argues that the “sons of light” are hypocrites since, disguised as angels of light, they are in fact angels of Satan (cf. 2 Cor 11:13,15); they merely behave as if they are righteous people in order to feign justice (Matt 6:1). Innocent maintains that elsewhere the Cathars are called “the stars that fell from heaven” (cf. Rev 12:4). By contrast there are “the sons of the world,” nomenclature which signiﬁes that people who love this world are going to slip and, simply because they love this world, are not without sin. Nevertheless, these are more clever in their generation—that is, in their task— than the sons of light who are hypocrites. Granted the Roman Catholic clergy slip up more often into forbidden activities than the Cathars who keep their distance from them. However, at least the clergy are able to admit when they have behaved badly and so turn away from evil. Since the Cathars like at all times to be deemed as good, they—accordingly—seldom ever actually turn to the Good (431 D/432 A). “Become friends with Mammon” means, according to Innocent, winning a chance to gain a house in heaven by spending money in the form of almsgiving. If one compares Innocent with the interpretation of Anselm of Canterbury from a hundred years earlier, it is possible to discern a point of disagreement:31 Anselm also identiﬁed the unjust stewards with the church’s priests (here praepositi ecclesiae). Though one of them does not act correctly, he is able to correct himself. Thus by his good example he ends up being even more clever than those who initially were and
 
 30 This phrase is found only here in the synoptic gospels. “Sons of light” is the famous self-designation of the Essenes and of the Gnostics; in the New Testament, it also occurs in John 12:36, 1 Thess 5:5 and Eph 5:8; cf. H. Conzelmann, ThWNT 9, 302–349, esp. 318ﬀ. and 344ﬀ.; H. Ritt, phôs, EWNT 3, 1071–75; and O. Böcher, “Licht und Feuer”, TRE 21 (1991), 83–113. 31 Homilia 12 = MPL 158, 655–660.
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 christoph auffarth remained good the whole time. A bad reputation does not matter in relation to the opinion of people on earth, but counts rather when it comes from the angels in heaven as they recite deeds in the presence of God (ab angelis coram Deo recitantur opera ipsius [655 D/656 A]; quidquid enim operamur, quasi in libro scribimus, ut in die iudicii coram Christo recitetur [657 C]; litterae enim quas scribimus, actiones nostrae sunt, quas divinae memoriae assignamus, sive bonas, sive malas [658 B]). For Anselm, therefore, the bonds are written in heaven. The interpretation of Innocent is decidedly diﬀerent in the following two points: (1) The book of deeds and the bonds owed to God are now noticed in human hearts, not in heaven. This is maintained in order to give answer to the question: who ascended to heaven and forged God’s records? (2) The sons of light are no longer identiﬁed as priests who have realised and turned from their mistakes, but refer rather to the pretentious super-Christians, the Cathars.
 
 3.6. To which problem, then, was Innocent’s sermon ultimately trying to respond? Moneta was, on the basis of scripture, attempting to rule out the possibility that the household manager of the parable ascended into heaven. For him, none of the many passages in the Bible about Lucifer, Satan etc. should be understood as an allusion to an ascension. On the other hand, the Cathars—and not only they, but also Anselm—thought that notices of the good and evil deeds of humans were written down in heaven. This tradition is preserved in Jubilees and the Slavonic or 2 Enoch (19:5).32 When the church claimed to be able to reduce punishments for sins, this meant that someone had to have ascended into heaven to correct (or, for the Cathars, to forge) the central records. In addressing this view, Innocent located the records of debts owed to God on the tablets of human hearts, that is, on tablets that are at ﬁrst earthly (in accordance with what is done) but which then will become heavenly at the time of the Last Judgement. Thus the notion of a forger who ascends to heaven and gains impermissible access to the records of good and evil deeds is no longer necessary. 3.7. To sum up thus far: The polemical debates between Cathars and Roman Catholics took on a new dimension when the church invented purgatory. Purgatory was directed against the “Pure Ones” and “the Apostles”, though these latter had distanced themselves
 
 32 The motif of the angels keeping records in heaven and as prosecutors in court, see Peter Schäfer, Rivalität zwischen Engeln und Menschen. Untersuchungen zur Rabbinischen Engelvorstellung (Studia Judaica 8), Berlin-New York 1975, 30–31.
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 from those “perfect” Christians like the Cistercians who thought they were already members of the angelic army that dwell in heaven. Cathars aimed at conducting a Christian life that corresponded to what is taught in the Bible. They had no church-like institution, no priests, no bishops, no pope, and no sacraments of the sort that the Roman Church oﬀered. Moreover, they believed that many priests of the church were not behaving in a Christian manner. For them the parable of the unjust steward amounted to a condemnation of the procedure introduced by the Catholic church to win salvation by purgatory; from the Cathars’ point of view, Catholic priests were claiming for themselves the right to alter records of good and evil deeds. According to the parable the servants, who they thought were seduced by the Devil, forge the bonds of debt in order to deceive God. The conclusion was, then, that the Church and her priests are the Devil’s friends, that is, the servants of the parable or—more grossly in the Enoch-tradition preserved in the Interrogatio—the Devil is the one who founded the church, the priests, the Bible, and the worship of himself, and it is the Devil who allows the bonds in heaven to be forged. Innocent III in his interpretation agreed with the Cathars that Jesus was talking in the parable about purgatory and the bonds of sins. He also admitted that some priests are unfaithful. However, when the Lord praises the steward in the end, Jesus is shown to have agreed with the new procedure. The records of sins and good deeds—that is, the decisive diﬀerence in the interpretation—are written not in heaven but in the hearts of people. 3.8. Big Brother. A long time later, as the inquisition was reaching its zenith, the Catholics built a cathedral in Albi, one of the centres of Catharism. This ediﬁce looked like a fortress on the outside, a monument that signiﬁed the triumph of the Catholic Church over the Cathar Church of Langue d’Oc. In the cathedral choir, a painting of the Last Judgement was commissioned.33 It depicts people, while being resurrected from their graves, bearing open records of their sins on their breasts. The interpretation of Innocent III had won. The priests of the church act on earth as prosecutors on God’s behalf. A cross-examination takes place in an internal court ( forum internum) where the records of bad and good deeds are kept, that is, in the heart. These records may be changed because God has allowed
 
 33
 
 Emile Mâle, La cathédrale d’Albi, Paris 1950.
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 Fig. 13. The Book of Good and Evil Deeds: Albi, Cathedral Apse.
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 Fig. 14. The Book of Good and Evil Deeds [Detail]: Albi, Cathedral Apse.
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 the Church (and nobody else) to extirpate the deeds that have been confessed and expiated. There is no forgery in heaven. The oﬀspring of the heretics carry a sign code on their foreheads, and in this way they can be spotted by the priests of the Roman Catholic Church who work on God’s behalf. 4. Creaturae separatae in the Dogmatic Arguments of Thomas of Aquinas 4.1. Theologians came to be understood as angels on earth who possess the knowledge of divine wisdom.34 This was above all applied to two professors in the Paris order: the Doctor angelicus whose worldly name was Thomas of Aquinas (1224–1273) and the Doctor seraphicus of the Franciscans, the great Bonaventure (1221?–1274) who had been able to achieve harmony between the spiritual and the main order. 4.2. Thomas himself regarded choral prayer as a prayer of human angels among angels. At the beginning of this brief treatise on angels, he justiﬁes his own theological study in the following way: Since we cannot attend the angels’ celebrations, the time of piety should not pass in vain. Absence in the psalmic prayers of the choir should be compensated for by the eagerness to write.35
 
 4.3. From this time onwards, by appealing to Aristotelian logic, it became possible to ignore controversial arguments derived from passages of the Bible. On the one hand, narrative doctrine was being constructed around one biblical citation after another. This involved a considerable degree of allegorisation that did not pay any attention to historical context which was regarded as a form of “Judaizing”, that is, as an understanding based on the letter that kills instead of on the life-giving Spirit. On the other hand, a theo-logic made it possible to posit a great, overarching “sum” from which everything else can be deduced. This sum could thus be expressed in a polemic against the heretics, against Islam, and against Christians of the Eastern Church. In their role as Church “police”, the Dominicans took up the arguments of their opponents before refuting them. 34 Jean-Pierre Torell, Initiation à saint Thomas d’Aquin, translated into German by Ruedi Imbach, Magister Thomas. Leben und Werk des Thomas von Aquin, Freiburg 1995, 337–38: initially in the 15th century? 35 Thomas, De substantiis separatis (Ed. Lonina 40, 41–80), here from the prologus.
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 4.4. Thomas adopted the theories of Plato and Aristotle. In doing so, he found himself able to disentangle the problem of evil from God in the hierarchy of natural order. It is not God’s good nature that is responsible for evil. And yet, human beings themselves do not as such personify evil either, since if they did, they would be ineligible for salvation. Rather, dualism is relocated to an intermediate position, that is, to a place between God and humanity. The notion of two gods, one good and one evil, is unnecessary. One can distance the human being and the woman from any “anthropodicy” or “gynaecodicy” while, at the same time, retaining the existence of evil as a principle. Evil, which existed beforehand and will continue to exist until the eschaton, is thus a reality that has to be combated fervently and with vigour as long as the human race is around. This argument is served by the existence of angels who as “separate creatures” are active on a level between God and humanity. They are neither derivatives (emanationes) from God—that is, having a divine nature but in a diﬀerent form—nor are they simply creatures as all the other beings. There is a God-given hierarchy within nature:36 Lifeless as a stone, alive though motionless as plants, alive and in motion as animals, alive, in motion, and gifted as human beings, alive, in motion, gifted, and spiritual as angels; all in all as God.
 
 The question remains, however, why, in contrast to the natural upward movement of creation, some of the angels decided to move in the other direction? Unfortunately, at this point of the argument Thomas simply breaks oﬀ.37 5. Summary and Conclusion 5.1. The Cathars were widely regarded as a non-Christian religion. It was thought that Catharism had been imported from the East. As other religions from Asia, the Cathars were renouncing concern
 
 36 The tradition is outlined by A. O. Lovejoy, The Great Chain of Being, Cambridge MA 1936. 37 Torell, Thomas 1995, 235–36.
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 for the aﬀairs of this world. The extent of their inﬂuence was characterised with the metaphor of epidemic (so Rottenwöhrer and Lambert); as a spreading outbreak of inﬂuenza, this religion was gripping whole regions of Europe. 5.2. Western Europe found itself in the position to mobilise all its political, religious, and economic forces to overcome the dangers posed by this sect. Catharism had become so attractive that it even threatened to become the religion of Europe. Many were convinced that were this to happen, Europe would become poorer (without capitalism) and more human (without hell; so Borst). 5.3. However, the view adopted in the sermon of Pope Innocent III triumphed. In his explanation of the parable of the “unjust steward”, he argued against any notion that the children of the world could win over the children of light. To be sure, dualism is deeply rooted in Christianity; but compared with Eastern Christianity, the social and dogmatic structures of European religion stressed a dualism between priests and lay-people, and correspondingly, between heaven and hell. 5.4. In the parting of the ways, Catharism evolved into a distinct religion. Both sides were laying claim to a new means of salvation, purgatory on the Roman Catholic side, and the Enoch tradition on the Cathars’ side. Both sides reproached the other with the accusation of trying to ascend to heaven without gaining admission: the Catholics, in order to falsify the heavenly records of debts, and the Cathars as angels, in order to return to their original home after having shed the burden of their material bodies. 5.5. These respective views were re-enforced through the telling of stories on both sides. Disputes concerning, for example, the proper understanding of the parable of the unjust steward could not be resolved. The decisive victory ended up being the invention of a new kind of argumentation: theo-logic. In a manner echoing Aristotle’s logical deductions from an a priori premise, Roman theologians, especially those of the Dominican order, claimed convincingly to be able to deﬁne what is wrong and what is right (i.e. what is orthodox). The capacity to deﬁne evil and the (legitimate) annihilation of evil were regarded as one and the same. The deﬁnition of religion depended here once again on an a priori account about God’s creation of the world. By creating the world, God was himself in a position to deﬁne what nature is; and by creating the human being, God was able to deﬁne God.
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 5.6. The dispute that had hovered over interpretations of the story of the unjust steward was resolved by a new category introduced by Thomas of Aquinas: angels are neither God nor human. Appendix Luke 16:1–9—A Steward Manages His Compensation Dicebat autem et ad discipulos suos: Homo quidam erat dives qui habebat vilicum/ et hic diﬀamatus est apud illim quasi dissipasset bona ipsius. 2et vocavit illum et ait illi/ quid hoc audio de te/ redde rationem vilicationis tuae/ iam enim non poteris vilicare/ 3ait autem vilicus intra se/ quid faciam quia dominus meus aufert a me vilicationem/ fodere non valeo/ mendicare erubesco/ 4scio quid faciam! ut cum amotus fuero a vilicatione recipiant me in domos suas/ 5 convocatis itaque singulis debitoribus domini sui/ dicebat primo/ quantum debes domino meo/ 6at ille dixit/ centum cados olei/ dixitque illi/ accipe cautionem tuam et sede cito scribe quinquaginta/ 7deinde alio dixit/ tu vero quantum debes/ qui ait/ centum choros tritici/ ait illi/ accipe litteras tuas et scribe octoginta/ 8 et laudavit dominus vilicum iniquitatis quia prudenter fecisset/ quia ﬁlii hujus saeculi prudentiores ﬁliis lucis in generatione sua sunt. 9Et ego vobis dico: Facite vobis amicos de mammona iniquitatis, ut cum defeceritis, recipiant vos in aeterna tabernacula. And he also said to his disciples, “There was a certain rich man who had a steward, who was reported to him as squandering his possessions. 2And he called him and said to him, ‘What is this that I hear of you? Make an account of your stewardship, for you can no longer be a steward.’ 3And the steward said within himself, ‘What shall I do, seeing that my master is taking the stewardship away from me? To dig I am not able; to beg I am ashamed. 4I know what I shall do; when I am removed from my stewardship they may receive me into their houses.’ 5And he summoned each of his master’s debtors and said to the ﬁrst, ‘How much do you owe my master?’ 6 And he said, ‘A hundred jars of oil.’ He said to him, ‘Take your bond and sit down at once and write ﬁfty.’ 7Then he said to another, ‘How much do you owe?’ He said, ‘A hundred kors of wheat.’ He said to him, ‘Take your bond and write eighty.’ 8And the master commended the unjust steward, in that he had acted prudently; for the children of this world, in relation to their own generation, are more prudent than the children of the light. 9And I say to you, Make to yourselves friends of the mammon of unrighteousness so that, when you fail, they may receive you into everlasting habitations.”
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 Émile Turdeanu, Apocryphes slaves et roumains de l’ancien testament. (Studia veteris testamentis Pseudepigrapha 5) Leiden 1981. Émile Turdeanu, “Apocryphes bogomiles et apocryphes pseudo-bogomiles”, in RHR 138/139 (1950), 22–52 and 176–218; for supplementary notes, see Turdeanu 1981, 1–74; 436–37. Émile Turdeanu, Études de litterature roumaine et d’écrits slaves et grecs des principautés roumaines. Leiden 1985. Herbert Vorgrimler, Geschichte der Hölle. München 1993. Stephen L. Wailes, Medieval Allegories of Jesus’ Parables. Berkeley 1987.
 
 Many thanks to Loren Stuckenbruck for the improvement of the English text and to Alexandra Wisniewski.
 
 ZUR NARRATIVEN PLAUSIBILITÄT DES BÖSEN Burkhard Gladigow Summary. The narrative about “the fall of the angels” is a very impressive story which, however, is in tension with the theological principle of monotheism. Why, then, is it tempting to believe in such a story? And how can one integrate it into a monotheistic model without doing away with it altogether? The plausibility of the supernatural, extra-human world can be easily enhanced by narratives about this other world that are analogous to human experience. Such a narrative consists usually of a storyline concerned with more than one person, while pantheism cannot be narrated at all. Thus a story about a restricted number of gods is organised according to the model of a family, through hierarchical relationships or through, for example, a royal framework: a retired grandfather, a king in oﬃce, a queen, a prince and one who is keen on establishing a reign of terror through a violent overthrow. The potential threat to a good reign by an evil tyrant is narrated in two models: A spatial model places the threat either at the margins of society, that is, geographically beyond the guarded borders, or—closer to the centre— directly beneath the foundations of the palace (or, in the story, the house of God). A temporal model assigns the threat before and after the present time. In a struggle for life or death, the deity defeats the misanthropic tyrant, whose descendants, however, are prepared to intervene again. This attack, however, is warded oﬀ. Or the other way round: After a golden age in the beginning the reign of the evil takes possession of the world, and then the liberation achieved in the ﬁnal battle re-establishes the reign of Good. Despite its departure from the strict notion of a single god, this narrative structure—consisting of battle, rule, threat, and happy end—is plausible enough to shape understanding of the world. Monotheism, however, is not ﬂexible enough to allow one to imagine an alternative, especially the attractive features of the “reversed world”.
 
 Für eine religionshistorische Einordnung religiöser Traditionen ist nicht allein die Frage der Genese einer Tradition oder ihre Funktion in einem vorgegebenen Deutungskontext von Bedeutung—dies der übliche Zugang für diesen Gegenstand—, sondern in gleichem Maße die Frage ihrer Tradierbarkeit. Die unterschiedlichen Strategien einer Professionalisierung von Religion1 lassen sich auch daraufhin auswer1
 
 Die Religionswissenschaft hat die Frage nach einer professionellen Kontrolle
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 ten, dass bestimmte Elemente eines Traditionskomplexes unterschiedlich ‚plausibel‘ sind, d.h. unterschiedlich leicht weitergegeben und rezipiert werden können. Eine professionelle Kontrolle von Tradition muß sich dann regelmäßig gegen vordergründige Plausibilitäten und auszuschließende Variationen verwahren, wenn Alternativen, Pluralismen oder Erweiterungen als ‚systemstörend‘ oder gar als für das religiöse System destruktiv angesehen werden. Prozesse von Kanonisierung und Zensur2 werden regelmäßig dann virulent, wenn die auszuschließenden Alternativen ‚eigentlich‘ attraktiv und plausibel sind. 1. Narrativität und Rezeption Während die Frage nach der Tradierbarkeit von Religionen (auch innerhalb der religionswissenschaftlichen Diskussionen) eher über die theologischen Diskurse einer Dogmatisierbarkeit von Religionen lief, verändert der nun anders gewählte Rahmen die Fragerichtung auf Akzeptanz und Rezeption3 hin. In dieser Veränderung der Fragerichtung oder des Bezugssystems liegt ein Potential für Beschreibung und empirische Konkretisierung, das sich plakativ unter dem allgemeinsten Horizont der Frage „Was glaubt man gern?“ zusammenfassen ließe. Wie für religionswissenschaftliche Ansätze grundsätzlich geltend, bleibt die ,Wahrheitsfrage‘ hierbei außerhalb des wissenschaftlichen Zugangs und Zugriﬀs. Der hier einmal vorgeschlagene Beschreibungsmodus der Plausibilität und—dann konkreter—narrativen Plausibilisierung, also nach Elementen und Mustern innerhalb einer Religion, die Zustimmung, Akzeptanz, und—in Konkurrenz zu anderen—eine Präferenz ﬁnden, umfaßt schließlich auch die Phänomene einer Bahnung kultureller Muster von religiöser Erfahrung oder für religiöse Erfahrungen. Plausibilisierung und Plausibilität sollen in dem hier vorgeschlagenen Sinne beide Perspektiven umfassen: Das Faktum einer Rezeption und von Tradition weithin auf die Kontrolle einer Texttradition und einer Deutungskompetenz verengt. Zu den Prämissen einer Tradition über Texte B. Gladigow, Von der Lesbarkeit der Religion zum iconic turn, in: G. Thomas (Hg.), Religiöse Funktionen des Fernsehen?, Wiesbaden 2000, 107–124. 2 Hierzu die Beiträge bei A. und J. Assmann (Hgg.), Kanon und Zensur, München 1987. 3 Hier liegen die Berührungspunkte zu der bereits etablierten Konstanzer Rezeptionsästhetik, dazu der Überblick bei R. Warning (Hg.), Rezeptionsästhetik. Theorie und Praxis, München 41994.
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 das speziﬁsche ‚setting‘ in einer Kultur, das Erfahrungen in einer bestimmten Weise erst ermöglicht. Unter diesen Beschreibungsbedingungen ist dann nicht so sehr eine professionell vertretene ,Lehrautorität‘ das dominante Transfermedium, sondern sind akzeptable Deutungsmuster, plausible Modelle und überzeugende Schemata die Modi einer allgemeinen Kommunikation, über die religiöse Traditionen weiterlaufen—oder unter veränderten Ansprüchen variiert werden können. Gegenstand der folgenden Überlegungen soll nicht die Frage nach der Plausibilität einer bestimmten Religion im Unterschied (oder in Konkurrenz) zu anderen sein,—das wird gegenwärtig unter dem Stichwort der ‘rational choice theory’ zwischen P. L. Berger und Rodney Stark vielfältig diskutiert4—sondern die unterschiedliche Plausibilität einzelner Elemente, Muster oder Modelle innerhalb eines religiösen Systems oder zwischen Religionen. Mit der Frage nach Plausibilität in dem hier vorgestellten Sinne5 ist mit einer strukturellen Notwendigkeit der Modus der Narrativität verbunden. Das Begriﬀsfeld von Plausibilität war zunächst vor allem in der Wissenssoziologie angesiedelt: „Die subjektive Wirklichkeit ist also immer an besondere Plausibilitätsstrukturen gebunden, das heißt also: an die gesellschaftliche Grundlage und die gesellschaftlichen Prozesse, die für ihren Bestand erforderlich sind“ (Luckmann).6 Darüber hinausgehend soll das Stichwort ,Narrativität‘ auch die Grenzen zu Sprachpragmatik und Rhetorik auf verschiedenen Ebenen überschreiten und diese Bereiche mit zur Deutung heranziehen. Narrativität ist in den letzten Jahrzehnten vor allem im Rahmen der Geschichts- und Literaturwissenschaft diskutiert und rezipiert worden, mit Hayden White als Protagonisten, und hat in diesem Kontext Perspektiven und Horizonte gewonnen, die auch für religiöse Erzählungen speziell und narrative Sinnstiftung allgemein7 bedeutsam sein 4 W. Stark, W. S. Bainbridge, A Theory of Religion, New York 1987; dazu S. Bruce, Choice and Religion. A Critique of Rational Choice Theory, Oxford 1999. 5 Zu unterscheiden von Sonderformen, Überzeugungen in einem rationalen Rahmen zu gewinnen, wozu J. L. Kvanvig, Credulism, in: International Journal for Philosophy of Religion 16, 1984, 101–109, im Anschluß an W. L. Rowe, Religious Experience and the Principle of Credulity, in: International Journal for the Philosophy of Religion 13, 1982, 85–92. 6 P. L. Berger, Th. Luckmann, Die gesellschaftliche Konstruktion der Wirklichkeit. Eine Theorie der Wissenssoziologie, Hamburg 51977, S. 165. 7 Dazu die Beiträge bei K. E. Müller, J. Rüsen (Hgg.), Historische Sinnbildung, Frankfurt 1997.
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 könnten. Wenn White in seiner ‘Metahistory’ von 1973 eine „Poetik der Geschichte“ fordert und sich mit diesem Ziel dem „unvermeidlich poetischen Charakter der Geschichtsschreibung zu nähern und das präﬁgurative Moment zu erfassen <sucht>, aus dem die theoretischen Begriﬀe historischer Forschung stillschweigend ihre Legitimität ziehen,“8 ließe sich dieses Modell ohne Mühe auf Religionen und ihre Texttraditionen übertragen. Hayden White orientiert sich in seinem Entwurf an der antiken Rhetorik, ihrer Figurenlehre (Tropologie), und läßt historische Erkenntnis durch sie präﬁguriert sein: „ Jede dieser Erkenntnisweisen ist die Grundlage eines sprachlichen Protokolls zur Gliederung des historischen Feldes, so daß sich dann wiederum spezielle ,Erklärungs‘-Strategien anwenden lassen.“ In einem weiteren Rahmen sind rhetorische Figuren (Metapher, Synekdoche, Metonomie und Ironie) als ,Modellvorstellungen‘ bereits in wissenssoziologischen Ansätzen angesprochen worden und haben analytische und deskriptive Muster vorgegeben. Solche Modellvorstellungen (oder Interpretationsmuster)9 sind etwa von Heinrich Gomperz, Ernst Topitsch und Karl Stachowiak (in ideologiekritischer Hinsicht) vielfach herangezogen worden, eine strukturelle Einbindung der Plausibilitätsschemata in religiöse Superstrukturen10 ist aber noch nicht versucht worden. 2. Rezeption und Plausibilität Die kognitiven und narrativen Schemata dieses Bereichs ziehen ihre Plausibilität zunächst aus—in der Terminologie von Ernst Topitsch— soziomorphen oder intentionalen Modellvorstellungen. Ausgangspunkt und Grundmuster der Praxis, „die Dinge und Vorgänge der täglichen Lebenswirklichkeit als Modellvorstellungen für das Weltverständnis“11 zu wählen, ist das soziomorphe Deutungsmuster (in der 8 H. White, Metahistory. Die historische Einbildungskraft im 19. Jahrhundert, Frankfurt/M. 1991, 11. 9 Dazu allgemein B. Gladigow, Interpretationsmodelle, in: HrwG 3, 1993, 289–298. 10 Ansätze bei L. D. Kliever, Fictive Religion: Rhetoric and Play, in: Journal of the American Academy of Religion 49(4), 1981, 658–669; A. Dundes (Hg.), Sacred Narrative. Readings in the Theory of Myth. Berkeley 1984. 11 E. Topitsch, Ursprung und Ende der Metaphysik (1958), München 1972, 10. Gute Zusammenstellung der verschiedenen Ansätze bei P. Payer, Zur Strukturanalyse von Weltanschauungen, in: K. Salamun (Hg.), Sozialphilosophie als Aufklärung. Festschrift E. Topitsch, Tübingen 1979, 51ﬀ.; ‘The Anthropomorphic World of Words’ behandeln W. W. Spradlin, P. B. Porterﬁeld, The Search for Certainty, New York 1984, 21ﬀ.
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 Terminologie der Rhetorik wären soziomorphe Deutungsmuster ein System von Metaphern aus dem Bereich sozialer Kommunikation). Sozialbeziehungen werden als Modell für eine Deutung nicht-sozialer Verhältnisse herangezogen; die weiteste Extension dieses Ansatzes deutet die Welt in ihrer Gesamtheit als ein soziales Rollenspiel. Die Gegenseitigkeitsbeziehungen von Göttern auf familialer Ebene auf der einen Seite und hierarchisierte und politisierte Relationen von Göttern untereinander und gegenüber der Welt auf der anderen Seite geben dann den äußeren Rahmen für Deutungen von Institutionen, ,Geschichte‘ und ,Welt‘ ab. Das soziomorphe Deutungsschema gipfelt in der Konzeption eines polytheistischen Pantheons mit einer voll ausgebildeten Mythologie. Familienbeziehungen und Genealogien12 liefern für den Zeithorizont früher Kulturen das komplexeste Deutungsschema für umfassende Konzeptionen von Welt und Göttern. Herrschaft von Göttern über andere Götter und Befehle von Göttern an ,Einzeldinge‘ oder Menschen charakterisieren die Deutungspotentiale insbesondere polytheistischer Religionen, die in unterschiedlicher Weise soziale, politische und rechtliche Innovationen aufgreifen. Welt wird vor allem als „vergesellschaftetes Persönlichkeitssystem“ (K. Eder)13 plausibel und ist auf diese Weise zugleich mit kulturellen Entwicklungen14 kompatibel. Das gilt in besonderem Maße für politische Innovationen wie Herrschaft und Hierarchien, in denen nun eine Ordnung der Welt nach dem Modell staatlicher Organisation gedacht wird. Eine räumliche Verteilung von Ordnungsgewalt—in den Flächenstaaten des Alten Orient zuerst erprobt—und die zeitliche Sicherung von Herrschaft über Legitimation und Sukzession bilden zugleich die Schemata, nach denen eine plausible Verteilung der Götter über die Welt präsentiert wird.
 
 12 P. Philippson, Genealogie als mythische Form (1936), in: E. Heitsch (Hg.), Hesiod. Darmstadt 1966, 651–687. 13 K. Eder, Die Reorganisation der Legitimationsformen in Klassengesellschaften, in: ders. (Hg.), Die Entstehung von Klassengesellschaften, Frankfurt/M. 1973, 288–299. 14 Die Korrelationen von gesellschaftlichen Verhältnissen und Präferenzen von Deutungsschemata betont R. Döbert, Zur Logik des Übergangs von archaischen zu hochkulturellen Religionssystemen, in: K. Eder (wie Anm. 13), 330–363. Zur Ausweitung des Vorgangs auf ‚symbolische Sinnwelten’ P. L. Berger, Th. Luckmann, Die gesellschaftliche Konstruktion der Wirklichkeit, Frankfurt/M. 51977.
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 3. Plenitudo deorum. „Alles ist voller Götter“ Den grundsätzlichen Regionalisierungen polytheistischer Panthea15 entsprechend sind die Götter so über die Welt verteilt, wie sie auch ‚auf der Erde‘ Regionen, Herrschaftsbereiche und Länder ‚füllen‘.16 ‚Herrschaftsfreie‘, von Göttern nicht beherrschte Räume gibt es im strengen Sinne weder auf der Ebene von Regionen, noch in der ‚Welt‘,17 wohl aber Bereiche, die bedeutungslos sind, vor allem aber Zonen, die ‚an den Rändern liegen‘, ausgegliedert und gefährlich sind. Den territorialen Schemata von Herrschaft entsprechend kann es dann Zonen und Bereiche geringeren Prestiges, aber besonderer ‚Gefährlichkeit‘ geben: Das ‚Unten‘ und das ‚Außen‘18 sind die Bereiche, deren Lebens- und Weltabgewandtheit sich in der ‚Qualität‘ der Götter spiegelt, die über sie herrschen. Auﬀallend ist, dass eine Zuordnung von Göttern zu jenen peripheren Bereichen regelmäßig in Prozessen ihrer Verdrängung oder ihres Sturzes dargestellt wird. Beide Muster ziehen ihre Plausibilität aus Situationen prekärer und schließlich gesicherter Herrschaft des ‚Götterkönigs‘: Bedrohung der Herrschaft von Außen oder von Innen, ‚Invasionen’ oder ‚Palastrevolutionen‘, liefern die Muster, durch die Ordnung und Herrschaft in Frage gestellt, zugleich aber in ihrem Bestand legitimiert werden können. Für eine Dynamisierung solcher Ausgrenzungsprozesse ist ‚Kampf‘ das über die Jahrtausende plausible Modell: Vordergründig spiegelt sich hier die soziale und politische Erfahrung, dass die Stärkeren und Glücklicheren auch die ‚besseren Plätze‘ gewinnen, strukturell das Problem, dass Welt als ‚System der positiven Dinge‘ (H. Fränkel) über die Möglichkeit und Existenz der negativen gedacht werden kann. Die unterschiedlichen Mythologien haben grundsätzlich Kämpfe für den Bestand der Welt von Kämpfen um den Bestand der Welt
 
 15
 
 B. Gladigow, Polytheismus, in: HrwG 4, 1998, 321–330. Dazu jetzt B. Gladigow, Plenitudo deorum. Fülle der Götter und Ordnung der Welt, in: A. Lange, H. Lichtenberger, D. Römheld (Hg.), Die Dämonen, Tübingen 2003, 3–22. 17 Es ist das Verdienst von Arthur O. Lovejoy, The Great Chain of Being. A Study of the History of an Idea, Cambridge, Ma. 1933 (deutsch unter dem Titel: Die große Kette der Wesen. Geschichte eines Gedankens, Frankfurt/M. 1985), die kosmologische, theologische und metaphysische Bedeutung des ‚Gedankens’ der plenitudo herausgestellt zu haben. 18 Zu den Grundschemata von Orientierung G. Baudy, Orientierung, in: HrwG 4, 1998, 293–301. 16
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 voneinander geschieden:19 In Kämpfen am Anfang dieser Welt, Kämpfen etwa gegen einen ‚Urweltdrachen‘ oder Himmel-ErdeTrennungsmythen,20 wird Welt überhaupt erst ermöglicht. Dem stehen die Kämpfe der Götter (oder in ihrer Stellvertretung des Königs) gegenüber, die die Welt oder das ‚Reich‘ ständig gegen eine Bedrohung ‚von außen‘ sichern müssen. Der Kampf der germanischen Götter gegen die ‚Riesen‘ und des Pharao gegen die Bedrohung durch Seth repräsentieren solche ‚Sicherungsleistungen‘, die sich auch rituell in Jagd und Krieg konkretisieren können. Solche mythologisch ausdiﬀerenzierte Dualismen oder implizite Dualisierungen bieten unterschiedliche Möglichkeiten, die existierende Welt über Antagonismen und Antinomien zu begründen: Nur wenn die Welt nicht alternativelos ‚gut‘ ist, läßt sich erzählen,21 wie sich ihr jetziger Zustand aus Bedrohungen, Kämpfen, Risiken, Alternativen und Siegen ergeben hat. Mit allen jenen Implikationen, die eine Überlagerung von time models und space models22 mit sich bringen kann. 4. Plausible Alternativen und drohende Revisionen Ein Grundmodell und ein Grundproblem der narrativen Diﬀerenzierung der Welt über Kämpfe von Göttern23 liegt in der Attraktivität, die latente Revisionen oder explizite Rebellionen in sich bergen: Solche Alternativen lassen sich leicht erzählen und sind ein Element
 
 19 G. S. Kirk, Myth. Its Meaning and Functions in Ancient and Other Cultures, Cambridge 1970 und die Beiträge bei H. v. Stietencron (Hg.), Dämonen und Gegengötter, Saeculum 34, 1983, 225–382. 20 Zum Grundmodell M. K. Wakeman, God’s Battle with the Monster, Leiden 1973, zu Transformationen Th. Podella, Der „Chaoskampfmythos“ im Alten Testament. Eine Problemanzeige. In: Mesopotamica—Ugaritica—Biblica. Festschrift Kurt Bergerhof, hg. v. M. Dietrich; O. Loretz, aoat 232. Neukirchen-Vluyn 1993, 283–329; für die HET-Mythen immer noch wichtig W. Staudacher, Die Trennung von Himmel und Erde, Diss. Tübingen 1942. 21 Allgemein E. Tonkin, Narrating Our Pasts. The social construction of oral history. Cambridge 1992; D. Carr, Time, Narrative and History. Bloomington, Indiana UP 1986; speziell B. C. Sproul, Primal Myths. Creating the World, London 1979; A. Dundes (Hg.), Sacred Narrative. Readings in the Theory of Myth. Berkeley 1984. 22 Diese Begriﬀe stammen von M. K. Wakeman, God’s Battle (wie Anm. 20). 23 Dass vor allem eine Mehrzahl von Göttern Erklärungspotentiale für ‚Evil and Theistic Explanation’ bietet, bleibt bei R. Prevost, Probability and Theistic Explanation, Oxford 1990, gänzlich unbeachtet.
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 komplexer Mythologien.24 Über eine Dauer von Kämpfen—die Titanomachie dauert bei Hesiod mehr als 10 Jahre—oder Kämpfe an der Grenze von Weltaltern werden die möglichen Alternativen sichtbar, zumindest denkbar: Welche Welt wäre das, wenn die Titanen gesiegt hätten, was, wenn der ‚Fürst dieser Welt‘ seine Herrschaft behielte? Die Zuordnung aller Ereignisse eines Zeitkontingents (Reich, Epoche, Ära) zu einem (guten oder bösen) Herrscher oder einem (guten oder bösen) Gott, erlaubt es, Epochencharakteristika für Königszeiten, Weltreiche, Weltzeitalter zu entwerfen,25 deren Abfolge einer gewissen Plausibilität oder Logik unterliegt. Die Drei-Reiche-Lehren des Alten Orients und apokalyptische Epochengliederungen sind Beispiele dafür, wie mit dem Bruch der Ordnung, dem gegenwärtigen Herrschen einer gestörten Ordnung, und der Errichtung einer neuen (Wiedererrichtung einer alten guten) Ordnung Darstellungsmodi von Dramatisierung und Temporalisierung verbunden sind. Eindringen und Überhandnehmen ,des Bösen‘ (nicht: der Sünde) sind in Stadienmodellen verzeitlicht: Konﬂikt in der Ausgangsphase, zeitweilige Dominanz des einen Prinzips, endgültiger Triumph des anderen guten. Die interpretatorischen Potentiale dieser Modelle, ihre Plausibilität für die Deutung jeweils aktueller Probleme und Diskrepanzen, sind eng mit der Initiierung des ,zweiten Stadiums‘, der zweiten Epoche oder des zweiten Reichs verbunden: Provokation und Konﬂikt leiten sie ein, Suspension der Entscheidung (Krisis), Retardationen, Verkehrung der Verhältnisse, Inversionen charakterisieren sie: Synchronisationspunkt ist meist eine unheilvolle Gegenwart, die in Degenerationsmythen noch überboten werden kann, in Sonderfällen durch ,Akzeleration der Zeit‘26 aber sehr schnell in eine neue Aetas übergeht.
 
 24 Vgl. B. Gladigow, Mythische Experimente—experimentelle Mythen, in: R. Schlesier (Hg.), Faszination des Mythos, Basel 1985, 61–82. 25 B. Gatz, Weltalter, Goldene Zeit und sinnverwandte Vorstellungen, Spudasmata 26, Hildesheim 1967, und B. Gladigow, Aetas, aevum und saeclorum ordo. Zur Struktur zeitlicher Deutungssysteme, in: D. Hellholm (Hg.), Apocalypticism in the Mediterranean Word and in the Near East, Tübingen 1983, 255–271. 26 E. Benz, Akzeleration der Zeit als geschichtliches und heilsgeschichtliches Problem, Abhandlungen der Akademie Mainz, Geistes-und sozialwissenschaftliche Klasse 1977, 2.
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 Besonders folgenreich sind Deutungsmuster, die ihre Plausibilität aus höchst konkreten, emotional besetzten sozialen Erfahrungen ziehen und Gegenseitigkeitsbeziehungen wie soziale Verpﬂichtung, Liebe und Rache zu einem Grundschema von Welt erheben.27 Eine Gesamtdeutung der Welt aus Austausch- oder Rechtsbeziehungen hat bereits Anaximander programmatisch vorgestellt;28 schon vor ihm hatten mythische Modelle des Alten Orients die Welt als Ergebnis eines Zusammenwirkens oder von Konﬂikten der Götter ,erklärt‘.29 Konﬂikte von Göttern entsprechen nicht nur ‚Alltagserfahrungen‘ unterschiedlichster Kulturen,30 sondern erlauben in ihrer narrativen Ausgestaltung zugleich Dramatisierung und Parteinahme über kulturelle Wandlungsprozesse hinweg: Nicht nur der siegreiche Götterkönig hat die Sympathien der Hörer von Mythen auf seiner Seite, sondern auch rebellische Titanen,31 wie Prometheus, ‚herausgeworfene‘ Götter, wie Hephaistos, ‚Trickster‘ wie Loki, oder ‚Grenzgänger‘,32 die zwischen den großen Bereichen wechseln können. Dass unterlegene Götter nicht endgültig depotenziert werden, ist notwendiger Teil der dramatischen Suspension und der potentiell oﬀenen Handlungsstruktur. Selbst vom Rande der Welt oder aus dem Bereich unter der Erde können sie eine Bedrohung darstellen, die Ordnung der Dinge stören,—zugleich aber auch die bestehende Ordnung über ihre potentielle, aber doch nicht realisierte Negation ‚stützen‘.33 Ein grundsätzlicher Wechsel der religiösen Grundkonstellationen deutet sich an, wenn in einer Diﬀerenzierung von Gottesvorstel-
 
 27 Für Rache und Vergeltung vorgeführt von H. Kelsen, Vergeltung und Kausalität (1943), den Haag 1946. Zu ‚Gefühlsregungen’ von Göttern B. Gladigow, Gottesvorstellungen, in: HrwG 3, 1993, 40–49. 28 Dazu H. Fränkel, Wege und Formen frühgriechischen Denkens, München 2 1960, 186–197. 29 Allgemein hierzu H. G. Kippenberg (Hg.), Struggles of Gods, Religion and Reason 31, Leiden 1984; zur grundsätzlichen Bedeutung von Antagonismen in der Götterwelt die Beiträge in H. v.Stietencron (wie Anm. 19). 30 Zu den paradoxen Leistungen des Anthropomorphismus D. L. Schoen, Anthropomorphic Concepts of God, in: Religious Studies, 26, 1990, 123–139. 31 Dazu der Beitrag von J. Bremmer, Remember the Titans!, in diesem Band. 32 Siehe G. Ahn, Grenzgängerkonzepte in der Religionsgeschichte, in: G. Ahn; M. Dietrich (Hgg.), Engel und Dämonen, FARG 29, Münster 1997, 1–48. 33 Chr. Auﬀarth, Der drohende Untergang. „Schöpfung“ in Mythos und Ritual im Alten Orient und in Griechenland am Beispiel der Odyssee und des Ezechielbuches, RGVV 39, Berlin; New York 1991, 1–77.
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 lungen destruktive, gefährliche, ‚böse‘ Götter nicht mehr ‚out of place’ angesiedelt werden,34 sondern in der Nähe der Menschen bleiben, schließlich gar ‚in‘ ihren wirken. Eine Vorstufe dieser Situation ist erreicht, wenn ‚kleine‘ grundsätzlich ‚nahe‘ Götter dam Ort sind, und sich die großen, für den Bestand der Ordnung und der Welt zuständigen Götter immer mehr entfernen. Diese ‚Ferne‘ kann sich in Kultzentren wiederspiegeln, die nicht mehr für jeden erreichbar sind, oder in der Konzeption eines anspruchsvollen Kultus der rite nicht mehr von jedem erfüllbar ist. Wenn die niederen, kleinen, nahen Götter aus einem hierarchischen System ‚herausfallen‘, oder vielleicht nie in einem Pantheon angesiedelt waren, unterliegen sie faktisch auch nicht mehr dem ordnenden Zugriﬀ der ‚großen‘ Götter. In genealogischen oder theologischen Spekulationen mögen sie den großen Göttern unterworfen, von ihnen abhängig, ihnen tributpﬂichtig sein: Die mythische Narrative stellt sie aber regelmäßig von der konsequenten Subordination frei und zieht die Spannung der Erzählung aus den kleinen Insubordinationen. 6. Zusammenfassung: Emotionale Metahistory Privilegierter Darstellungsmodus für die angesprochenen Deutungsmuster sind Erzählung, mythische Narrative oder Bericht, die jeweils ihre Plausibilitäten aus allgemeinen Erfahrungen und tradierten Schemata ziehen. Der wiederholte Bericht, die gleichbleibende Erzählung, der rezitierte Mythos liefern eine narrative Vergewisserung und Orientierungsmuster: Narrativität und Sinngebung verhalten sich komplementär zueinander: Der sinnhafte Aufbau der Welt geschieht vor allem in sprachlicher Form:35 the story shaped world. Die Wiederholbarkeit der Texte ist die Vorbedingung ihrer normativen Interpretierbarkeit, Erzählung und Wiederholung sind reziprok aufeinander bezogen. Dualisierungen der Möglichkeiten und Dramatisierungen der Entscheidung zwischen ihnen sind die klassischen Darstellungsmodi und
 
 34 Zur Lokalisierung von Dämonen J. Z. Smith, Towards Interpreting Demonic Powers in Hellenistic and Roman Antiquity, in: ANRW II 16,1 (1978), 432–439. 35 Zu diesem Prozeß G. Dux, Wie der Sinn in der Welt kam, und was aus ihm wurde, in: K. E. Müller, J. Rüsen (Hgg.), Historische Sinnbildung, Frankfurt/M. 1997, 195–217.
 
 234
 
 burkhard gladigow
 
 Modellvorstellungen, die nun das ganze Spektrum zwischen der Konstitution eines grundsätzlichen Konﬂiktes, den Modi seiner Bewältigung und den weiterreichenden Folgen abdecken. Als da sind: Widerstand, Provokation, Auﬂehnung, Rebellion, Kampf, Sturz, Fall, Statusverlust, Degradation, Vertreibung, Marginalisierung, Errichtung einer neuen Ordnung, Sicherung der Herrschaft, und: Ausschluß anderer Möglichkeiten. In Konkurrenz zur Plausibilität narrativer Figuren steht oﬀensichtlich, nun in ein etwas anderes System eingeordnet, die ,Faszination‘, die von dem Trick des Tricksters ausgehen kann, die Erschütterung, die eine dramatische Wende im Kampf des guten gegen den bösen Gott auslöst, das Bedauern über ausgeschlossene Möglichkeiten der Existenz: Eine emotionale Metahistory zur ,bloßen‘ narrativen Plausibilität. Zur Faszination der Kampfschilderungen, der Dramatisierung des Ausgangs, der Suspension der Entscheidung, gehört auch, in den religionshistorischen Analysen kaum beachtet, ein Element der ,möglichen Alternative‘, des ,anderen Ausgangs‘.36 Was wäre, wenn in dem die Herrschaftsordnung begründenden Kampf zwischen Seth und Horus—Seth, der ,Gegengott‘, gewonnen hätte? Was, wenn in der Titanomachie oder Gigantomachie des griechischen Mythos nicht Zeus, sondern die Titanen oder Giganten die Oberhand behalten hätten? Was gar, wenn Marduk nicht gesiegt hätte? Was für Welten und Weltordnungen wären das gewesen? Je länger, ausführlicher und prekärer die Kampfsituationen geschildert werden, 10 Jahre (oder noch viel länger) dauert die Titanomachie, umso näher liegt für den Hörer die Frage: Was hätte der andere, so lange mögliche Ausgang bedeutet? Eine Welt der Kyklopen? Mit dem Unterhaltungswert solcher ausführlicher und dramatischer Schlachtschilderungen verbindet sich eine latente Reﬂexion über eine andere Welt, möglicherweise eine Gegenwelt, wie sie in bestimmten Bereichen noch existiert,37—oder wieder auftreten kann. Es ist nicht zu übersehen, dass die Konﬂikte, die in ausführlichen Erzählungen, oder nur in narrativen Abbreviaturen, zu einer Ausdiﬀe-
 
 36 Im Blick auf den Mythos B. Gladigow, Mythische Experimente (wie Anm. 24); für die Geschichte A. Demandt, Ungeschehene Geschichte. Ein Traktat über die Frage: Was wäre geschehen wenn . . ., Göttingen 32000; K. Brodersen (Hg.), Virtuelle Antike. Wendepunkte der Alten Geschichte, Darmstadt 2000; in einem weiteren Rahmen B. Wicker, The Story-Shaped World. Fiction and Metaphysics. Some variations on a Thema, London 1975. 37 Zur epischen Lokalisierung einer ‚Welt der Titanen‘ Chr. Auﬀarth, Der drohende Untergang. (wie Anm. 33), 292–344.
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 renzierung des Bösen oder der Bösen führen, im Rahmen von Hierarchien angelegt oder gelöst werden. Auf der Wortebene ist dieser Satz eigentlich eine Tautologie: Hierarchía erscheint zum ersten Mal in der Spätantike bei Ps.-Dionysios Areopagita als neuplatonische Applikation auf die christliche Engellehre. Dahinter verbirgt sich das weiterreichende Problem, dass insuläre Monotheismen in einer polytheistischen Umwelt38 nur über mitlaufende polytheistische Substrukturen ,plausibel‘ gemacht werden konnten. Was Wunder, dass die ,heidnische‘ Polemik gegen das Christentum, etwa bei Kelsos, den Christen einen uneingestandenen, aber praktizierten Polytheismus vorwarfen! An den Positionen von expliziter Mythenfeindlichkeit, von negativer Theologie oder—um noch weiter auszugreifen—der Attributenlehre des Islam ließe sich zeigen, wie traditionelle Plausibilitätsschemata zurückgedrängt, zugleich aber Grenzen der Darstellbarkeit im Rahmen einer Professionalisierung durchbrochen werden. Pointiert gesagt, Monismen lassen sich zwar gut denken, Dualismen und Antagonismen aber weit besser erzählen. Ein Pantheismus, ohne dramatische Opponenten und Alternativen, bleibt schließlich gänzlich ohne zugehörige Narrative: Er kennt nicht das Böse, man kann ihn nicht ,erzählen‘!
 
 38 Dazu B. Gladigow, Polytheismus und Monotheismus—Zur historischen Dynamik einer europäischen Alternative, in: M. Krebernik; J. van Oorschot (Hg.), Polytheismus und Monotheismus in den Religionen des Vorderen Orients, Münster 2002, 3–20.
 
 DAS BÖSE. SYSTEMATISCHE ÜBERLEGUNGEN IM HORIZONT DES CHRISTLICHEN WIRKLICHKEITSVERSTÄNDNISSES Eilert Herms Summary. Christian understanding of reality is based on the following premise: All that happens in the world—animate and inanimate objects and events—derives from one and only one creator, maintainer, and ruler. This includes the way human beings experience the world from day to day. To speak of the “Creator” in this context is to refer to an authority who has exercised power in originating this process; in this sense, the authority is personal: it determines, maintains and controls the existence and the deﬁniteness of this process solely by making deliberate choices out of the universe of all possibilities of which he is the originator. By virtue of being in the Creator’s image, human beings have likewise been given the ability to make choices out of a range of possibilities. No further being can do this. However, evil can gain power over the actions of human beings since one’s own action depends on the actions and behaviour of other people. And vice versa. In this way anyone can be an angel and a devil at any time; anyone can become the cause for other people’s blindness as well as for overcoming blindness by truth. The long tradition of images of angels and devils within Christianity does not prove that such beings compatible with this actual world actually exist. The belief in such beings tends to be heretical.
 
 Die Frage nach dem Bösen, seinem Ursprung, seiner Existenz und Wirkungsweise wird hier nicht historisch, sondern systematisch behandelt. Das geschieht nicht in der Illusion, als könne man irgendwie— etwa im Denken—aus der Geschichte und aus dem geschichtlichen Werden aussteigen. Aber es ist oﬀenkundig, dass man sich in der Geschichte auf verschiedene Weise bewegen kann—auch in der Geschichte der Weltanschauungen und Religionen, oder kurz: in der Geschichte der praxisleitenden ontologischen Konzepte, der praxisleitenden Wirklichkeitsverständnisse.1 Man kann einerseits fragen
 
 1 Die Ausdrücke „Weltanschauung“, „Religion“, „praxisleitende Ontologie“, „praxisleitendes Wirklichkeitsverständnis“ werden hier—angesichts der Tatsache, dass in jedem Fall mit unterschiedlichen Elaboriertheitsgraden gerechnet werden muss—als gleichbedeutend gebraucht. Das geschieht gegen die insbesondere in der Religions-
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 nach dem Werden und Gewordensein solcher Konzepte in komplexen inner- und zwischengesellschaftlichen Zusammenhängen des Zusammenlebens, in der dafür immer grundlegenden Kommunikation dieser Konzepte, in ihrem Überliefert- und dabei Verändertwerden. Das ist der historische Zugang. Man kann aber auch eines dieser in der Geschichte lebenden Konzepte herausgreifen und dieses auf seine eigene Struktur, seinen eigenen Ansatz, auf seine Entfaltung dieses Ansatzes und auf seine Pointe hin befragen. Das geschieht in der systematischen Betrachtung. Die setzt—nach dem Gesagten—also voraus, dass jeweils ein Exemplar von praxisleitender Ontologie ausgewählt wird, um es dann auf seine sachliche Kohärenz hin zu durchdringen.2 Folglich stellen sich gegenüber solcher systematischen Arbeit stets zwei Fragen: 1. Wie verhält sich die systematische Durchdringung eines ontologischen Konzepts zu der Durchdringung anderer, und unter welchen Bedingungen ist auch eine systematische Bestimmung des Verhältnisses zwischen verschiedenen Konzepten möglich? Kann das etwa aus einer übergeschichtlichen Vogelperspektive heraus gelingen? Und 2. Wie wäre das Lebensverhältnis zwischen historischem und systematischem Umgang mit innergeschichtlich aufgebauten und im Werden begriﬀenen praxisleitenden Ontologien, die unvermeidliche Wechselwirkung zwischen beiden, genauer zu bestimmen? Hier können diese Fragen nicht beantwortet, sondern nur gestellt werden. Wenigstens das aber tue ich, um dem Vorwurf der Naivität vorzubeugen, wenn ich mich nun auf die Bearbeitung einer ganz engen und beschränkten Teilaufgabe zurückziehe, nämlich auf einen Versuch, die Frage zu beantworten, ob und wie in der ontologischen
 
 wissenschaft immer wieder unternommenen Versuche, dem Ausdruck „Religion“ einen Gegenstandsbereich zuzuweisen, der sich von dem durch die drei anderen Ausdrücke bezeichneten unterscheidet. Ich kenne keinen derartigen Versuch, der erfolgreich gewesen wäre. Nicht erfolgreich ist insbesondere der jüngste mir bekannte derartige Versuch: D. Pollack, Was ist Religion? Probleme der Deﬁnition, in: Zeitschrift für Religionswissenschaft 3 (1995), 163–190. Wissenschaftsgeschichtlich läßt sich zeigen, dass alle derartigen Versuche selbst impliziten ontologischen, epistemologischen und daher dann auch wissenschaftstheoretischen Annahmen verhaftet sind, die ihrerseits geschichtlich kontingent und keineswegs selbstverständlich sind. Eine gründliche ontologische, epistemologische und wissenschaftstheoretische Reﬂexion macht auch deutlich, dass derartige Apartsetzungen der Semantik des Ausdrucks „Religion“ gegenüber den drei anderen nicht gelingen kann. 2 Die Wahrheitsfrage kommt damit zunächst nur insoweit ins Spiel, als sie identisch ist mit der Kohärenzfrage.
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 Gesamtsicht, also im Ganzen des nichthäretischen Christentums, das Böse in konsistenter Gestalt als existent und wirksam behauptet werden kann. Der Ansatz des christlichen Wirklichkeitsverständnisses, den ich dabei unterstelle, ist folgender: Der Gesamtprozeß des Geschehens dieser Welt, der je mir in meiner erlebten Lebensgegenwart erschlossen und dadurch zugänglich ist—und zwar als derjenige, in welchem auch meine erlebte Lebensgegenwart steht—hat einen einzigen Schöpfer, Erhalter und Regierer. Dabei meint „Schöpfer“ eine Instanz, die in einer bestimmten Weise Macht über den Ursprung dieses Prozesses ist, nämlich in personaler Weise, d.h. so, dass sie die Existenz und Bestimmtheit dieses Prozesses setzt, erhält und steuert ausschließlich durch Wahl aus ihren eigenen Möglichkeiten, Urheber von Wahlen zu sein—und zwar Urheber aller überhaupt möglichen Wahlen. Diese Beschreibung des christlichen Schöpfungsverständnisses ist nicht vollständig (wie die bloße Erinnerung an I Kor 8,6 zeigt) und sie mag in dieser Unvollständigkeit (Abstraktheit) auch auf das ontologische Konzept anderer Traditionen zutreﬀen (etwa auf das der jüdischen oder der islamischen). Aber sie reicht für die Bearbeitung des hier gestellten Problems zunächst einmal3 aus.
 
 Zu untersuchen ist, ob und wie im Rahmen dieser Überzeugung daran gedacht werden kann—und zwar in konsistenter Weise—, dass „das Böse“ als eine wirksame Macht im geschaﬀenen Weltprozeß auftreten und eine eigene Wirksamkeit entfalten kann. Als „böse“ sei dabei alles bezeichnet, was dem Wollen und Wirken des Schöpfers entgegenstrebt und entgegenwirkt, sei es ein Einzelereignis oder das Auftreten und die Wirksamkeit einer Reaktionsregel oder auch eine Entschlossenheit des Wollens. Und die Redeweise, dass innerhalb des Weltgeschehens „ein Ereignis auftritt“, besagt unter der skizzierten Voraussetzung (des christlichen Schöpfungsverständnisses) immer dies: zu erlebbarer Gegenwart wird der Eﬀekt eines Wahlaktes, dessen Urheber unter den Möglichkeiten seines eigenen Urheberseinsvon-Wahlen (und zwar eben der von ihm vollziehbaren Wahlen) auswählt. Dabei kann dieser Eﬀekt sein: sowohl lediglich eine einzelne
 
 3 Am Schluss wird sich zeigen, dass dieser Ansatz nur dann das Auftreten und Wirksamwerden des Bösen in konsequenter Weise zuläßt, wenn er sich von sich aus für bestimmte Konkretisierungen zugänglich erweist, die in jede konkrete Beschreibung des christlichen Wirklichkeitsverständnisses auch mit eingehen müssen.
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 neue Bestimmtheit der Wahlgegenwart als auch eine Regel für weiteres Wählen oder auch eine Entschlossenheit des Wollens (eine neue Bestimmtheit des gesamten Worumwillens des eigenen Wählens). Wer kommt nun als eine derart wahlfähige Instanz in Betracht? Auf jeden Fall der Schöpfer. Und zwar auf der Ebene des kreatorischen Wählens er allein. Aber es fragt sich, ob nicht im Zusammenhang des geschaﬀenen Geschehens Instanzen existieren (da-sind, leben), die in gleicher Weise wahlfähig sind und daher auch als Urheber des Auftretens von Ereignissen in Betracht kommen. Das ist nach christlicher Überzeugung der Fall. Der Mensch ist ein derart wahlfähiges Geschöpf, er kann Ereignisse auftreten lassen, eine Reihe von selbst anfangen,4 er kann Regeln für seine Verhaltenswahl wählen und durch Befolgung in Geltung erhalten. Er kann sich zu Willenshaltungen entschließen. So gibt es also jedenfalls zwei Initiativzentren, die Ereignisse wählen, ins geschaﬀene Weltgeschehen einspeisen und in ihm wirksam werden lassen können: Gott und Mensch. Jedoch, gibt es noch weitere derartige Initiativzentren? Das hängt davon ab, wie man die Annahme der Existenz von Engeln beurteilt. Drei Fragen sind hierfür entscheidend: Läßt sich das nachvollziehbare Motiv für diese Annahme angeben? Ist der angenommene Sachverhalt im vorausgesetzten Rahmen möglich? Ist seine Annahme unabweisbar? Die Beantwortung ist schwierig, weil die inhaltliche Bestimmtheit der Vorstellungen von Engeln variiert, zwar weniger hinsichtlich ihrer Funktion, aber stark hinsichtlich ihrer Seinsart.5 Ich beschränke mich auf die Vorstellung, dass Engel geschaﬀene Personen sind, die zwar nicht den physischen Bedingungen dieser Welt unterworfen sind (insbesondere nicht den Bedingungen der Körperlichkeit dieser Welt), aber in deren geschaﬀenem Geschehenszusammenhang dennoch wirksam sind. Diese Vorstellung tritt dann in zwei zu unterscheidenden Versionen auf: Engel, die frei von den physischen Bedingungen dieser Welt („körperlos“) geschaﬀen sind (und allenfalls ad hoc einen Körper
 
 4
 
 I. Kant, Kritik der reinen Vernunft, B 561. Vgl. B 473, B 580, B 582. Das ist schon im biblischen Schrifttum der Fall, vgl. H. Seebaß, Art. Engel II, TRE 9, 583–586; O. Böcher, Art Engel IV, TRE 9, 596–599. 5
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 annehmen, sich den Bedingungen dieser Welt unterwerfen können), und Geistwesen, die ihr Dasein unter den Bedingungen dieser Welt verloren haben: die Verstorbenen. Erstere haben ihren Ort im „Himmel“, die anderen in der „Unterwelt“. Damit sind zwei ontologische Orte genannt, deren Eigenart zu bestimmen ist. Die zweite Vorstellung—die Vorstellung von der „Unterwelt“— antwortet auf die Frage nach dem Ort der Toten. Die Annahme ist im Rahmen des vorausgesetzten (christlichen) Wirklichkeitsverständnisses möglich, und sie—bzw. die Annahme eines Äquivalents—ist unabweisbar, wenn das Vergangene nicht als inexistent hingestellt werden soll.6 Die zweite Vorstellung—von Engeln als frei von den physischen Bedingungen dieser Welt geschaﬀenen personalen Wesen—ﬁndet sich zwar nicht in den biblischen Schöpfungserzählungen, wohl aber in der christlichen Dogmatik von Origenes7 bis Schleiermacher8 und erst recht in prädogmatischen Lebenszeugnissen des Christentums in Hülle und Fülle.—Um so auﬀälliger ist das Fehlen in der Schöpfungsgeschichte der Bibel. Das spricht dafür, dass hinter der Entstehung der Vorstellung eine sekundäre Motivation steht, und zwar eine sekundäre systematische Motivation. Diese ist auch erkennbar. Sie betriﬀt die menschliche Erfahrung des Ungehorsams gegenüber dem Schöpfer: In diesem Ungehorsam ﬁndet der Mensch sich vor, und zwar erlebt er ihn als etwas, das er nicht selbst gewählt hat, und daher als eine Macht, die ihn beherrscht. Andererseits kann er aber ihre Wirksamkeit nicht dem Schöpfer zuschreiben (aus Gründen, die später zu erläutern sind). Folglich ist die Annahme erforderlich, dass eine dritte Instanz im Spiele ist, und zwar eine andere als menschliche, wie schon Gen. 3 belegt.9 Oﬀen bleibt jedoch, um wen es sich dabei handelt. Eine Antwort gibt die Vorstellung vom Engelsturz.10 Sie arbeitet mit der Hinter-
 
 6
 
 Die Vorstellung ist—nota bene—nicht ipso facto „animistisch“. De principiis, Praef. 5–6. 8 Der christliche Glaube nach den Grundsätzen der evangelischen Kirche dargestellt, 2. Auﬂ. 1830/31, Berlin, 71960, § 42–43. Beachte: Schleiermacher reproduziert nicht einfach, sondern untersucht und interpretiert diese Vorstellung. 9 Wie immer die Figur der „Schlange“ interpretiert werden mag, jedenfalls geht die Versuchung zum Zweifel nicht von einem Menschen aus. 10 Darauf werden gedeutet: Ezek 28,11–19, Jes 14,12–22; vgl. Origenes, De principiis I, 5, 2–5. 7
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 grundsvorstellung von geschaﬀenen „körperlosen“ personalen Wesen.11 Ist diese Vorstellung mit dem vorausgesetzten Wirklichkeitsverständnis vereinbar? Das scheint mir zunächst davon abzuhängen, wie der Eﬀekt des Schöpferwirkens Gottes (der Ursprungsmacht) gesehen wird. Dafür gibt es in der christlichen Tradition zwei Möglichkeiten. Beide setzen ein Verständnis von schöpferischem Wirken voraus, welches seine Eﬀekte „aus nichts“—verstehe: aus nichts außer Gott—schaﬀt.12 Für die eine—ich möchte sagen: die klassische—Sicht bestehen nun diese Eﬀekte in nichts anderem als in der geschaﬀenen Welt, und zwar dieser geschaﬀenen Welt. Eine zweite Sicht nimmt eine Doppelung des Schöpfungswerkes an: Der Schöpfer schaﬀt durch freie Wahl aus seinen Möglichkeiten (das ist das All des Möglichen überhaupt) sowohl einerseits den Möglichkeitsraum, aus dem durch freie Wahl diese Welt zu schaﬀen ist, als auch andererseits diese Welt selbst. Hier wird also mit einer Doppelung der schöpferischen Akte und Eﬀekte gerechnet.13 Ob diese zweite Sicht stichhaltig—also vor allem mit dem vorhin skizzierten Verständnis vom Schöpfer und seinem Schöpferwirken kompatibel—ist, lasse ich vorerst einmal oﬀen. Ich will zunächst darauf hinweisen, dass oﬀenbar von der Unterstellung der einen oder anderen Sicht der primären Eﬀekte der Schöpfertätigkeit die Antwort auf die Frage nach der Möglichkeit von geschaﬀenen Personen abhängt, die nur akzidentell den Bedingungen des In-dieser-Welt-Seins (also der Bedingung der Körperlichkeit) unterworfen sind. Nicht vereinbar ist diese Vorstellung der Sache nach mit der klassischen Sicht. Denn für diese gibt es außer14 dem ewigen schöpferischen Leben in Gott nur die Sphäre des geschaﬀenen Werdens 11
 
 Vgl. Origenes, De principiis, Praef. 5–6. Zur systematisch-theologischen Ausarbeitung dieser Lehre in Auseinandersetzung mit den Traditionen des Platonismus in patristischer Zeit vgl. die grundlegende Monographie von G. May, Schöpfung aus dem Nichts: die Entstehung der Lehre von der creatio ex nihilo, Berlin (Arbeiten zur Kirchengeschichte, Band 48), 11978. 13 In jüngster Zeit ist eine solche Sicht insbesondere von Jürgen Moltmann entwickelt worden in Aufnahme der jüdischen Lehre vom „Zimzum“: Gott schaﬀt zunächst das Nichts, aus dem er dann die Welt schaﬀt. Vgl. J. Moltmann, Trinität und Reich Gottes, 1980, 123–127 (im Anschluss an Gershom Sholem [und durch diesen vermittelt: an Isaak Luria]: Die jüdische Mystik in ihren Hauptströmungen, 1967, 285ﬀ.; ders., Schöpfung aus Nichts und Selbstverschränkung Gottes, in: EranosJahrbuch 1956, 87–119). Zum Problembereich vgl. auch E. Jüngel, Gottes ursprüngliches Anfangen als schöpferische Selbstbegrenzung (1984), in: ders., Wertlose Wahrheit, 1990, 151–162. 14 Natürlich nicht räumlich zu verstehen. Der Ausdruck besagt nur soviel wie „unterschieden von“. 12
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 dieser Welt. Folglich gibt es auch außer der schöpferischen Personalität Gottes nur geschaﬀene Personen in dieser Welt und unter ihren Bedingungen. Anders stehen die Dinge, wenn entweder das Schöpfungswerk noch gar nicht radikal antiplatonisch als Schöpfung aus nichts außer Gott15 gedacht wird oder wenn es gedoppelt gedacht wird als Schöpfung des Möglichkeitsraums des Nichts (Zimzum) und dieser Welt. In beiden Fällen besteht dann die Möglichkeit, dass es Geschaﬀenes gibt, welches nicht den Bedingungen dieser Welt unterliegt, sondern nur denen jenes Möglichkeitsraums (des Zimzum), und dann scheint es auch möglich zu sein, in konsistenter Weise auch mit geschaﬀenen Personen zu rechnen, die nicht den Bedingungen dieser Welt unterliegen. Aber bei genauerem Zusehen erweist sich diese Möglichkeit als Schein im negativen Sinne, und zwar aus zwei Gründen: Erstens wären geschaﬀene Personen—auch wenn man annimmt, dass sie nicht den physischen Bedingungen dieser Welt unterliegen—nicht kompatibel mit jener geschaﬀenen Sphäre eines reinen Raums bloßer Möglichkeiten von Geschaﬀenem—einer Sphäre von nichts Wirklichem—außer Gott. Denn entweder wird diese Sphäre strikt als Sphäre bloß von möglichem Geschaﬀenem, also als Sphäre von nichts wirklichem Geschaﬀenem gedacht, dann kann es in ihr auch nichts Wirkliches geben, also auch keine geschaﬀenen Personen jenseits der Konditionen dieser Welt. Oder man bevölkert diese Sphäre mit derartigen Wesen— dann ist diese Sphäre ipso facto nicht als Möglichkeitsraum konzipiert, sondern als eine erste geschaﬀene Welt, die sich von dieser unserer Welt dadurch unterscheidet, was dann auf nichts anderes hinausläuft als auf eine Vorwelt oder Hinterwelt vor bzw. hinter dieser geschaﬀenen Welt. Diese Vorstellung ist zwar in vielen bekannten Weltbildern enthalten, etwa in der griechischen Mythologie, und sie ist durch die platonische Philosophie philosophiefähig geworden. Aber sie ist es auch, die—etwa bei Nietzsche16—als schlechte Metaphysik kritisiert worden ist. Und jedenfalls ist sie auch mit der klassischen christlichen Sicht der Eﬀektivität des Schöpferwirkens nicht vereinbar. Denn: Das christliche Verständnis der Schöpfung aus nichts ist systematisch unvereinbar mit dem Konzept einer gedoppelten—nämlich
 
 15
 
 Das scheint bei Origenes der Fall zu sein. F. Nietzsche, Menschliches, Allzumenschliches, Erster Band, I, 90 (= ders., Werke in drei Bänden, hg. von K. Schlechta, I, 452; vgl. auch aaO., I, 450–452). 16
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 in eine geschaﬀene Sphäre der Möglichkeiten des Geschaﬀenen und in diese geschaﬀene Welt gedoppelten—Schöpfung. Das kann man sich durch folgende Überlegung klarmachen: Das Schöpferwirken ist das Setzen von Wirklichem aus nichts außer Gott. Diese Annahme schließt keineswegs aus, sondern positiv ein, dass dieses „nichts außer Gott“ der Möglichkeitsraum ist, aus dem eben diese Welt schöpferisch gesetzt wurde. Wohl aber ist die Annahme selbstwidersprüchlich und daher logisch falsch, dass diese Sphäre reiner Möglichkeit (also diese Sphäre von nichts geschaﬀenem Wirklichem) außer Gott ist. Wäre sie als geschaﬀene Sphäre außer Gott, wäre nicht nichts außer Gott. Sie kann nicht außer Gott nichts-außer Gott sein. Kurzum: Das „nichts außer Gott“, das die Möglichkeitssphäre ist, aus der durch kreatorisches Wirken diese Welt gesetzt ist, kann— wenn diese schöpferische Setzung aus nichts außer Gott erfolgt— nicht außer Gott, sondern nur in ihm existieren. Nur diese klassische Sicht ist vereinbar mit demjenigen einzigartigen Merkmal schöpferischen Wirkens, das bereits Luther genau auf den Punkt gebracht hat: Schöpferisches Wirken ist genau und nur dasjenige, das die Bedingungen seines Wirkens allein durch sich selbst setzt, so dass sie auch nur in es fallen können.17 Natürlich schließt diese Sicht, genau besehen, die in der christlichen Tradition und insbesondere in der christlichen Volksfrömmigkeit weitverbreitete Vorstellung vom Himmel als Überwelt aus. Sie erlaubt nur eine Vorstellung von Himmel als des Seins aller Schöpfungseﬀekte (also alles Geschaﬀenen) vor Gott, wie dieses Sein durch die kreatorische Tätigkeit Gottes selbst gesetzt und konstituiert ist; und dies auf Grund von Gottes Entschlossenheit zum kreatorischen Tätigsein als einer Entschlossenheit Gottes „eis aei“, „auf Dauer“, also einer Entschlossenheit zu einem kreatorischen Wirken, das alles, was schon vergangen ist, und ebenso alles, was vergangen sein wird, vor ihm vergangen sein lassen wird. Das ganze Werden und Vergehen der „Gestalt dieser Welt“—und zwar samt ihrem Vergangensein—existiert nur in dem Sein vor Gott, das dieser kreatorisch gesetzt hat und unterhält aus nichts als der Fülle der Möglichkeiten seines kreatorischen Lebens heraus. In dieser von Gott aus Gott geschaﬀenen Gegenwart vor ihm existiert auch die Gegenwart dieser Welt, an der die Gegenwart je meines Lebens Anteil hat.
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 M. Luther, De servo arbitrio, WA 18, 616, 2–7.
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 eilert herms Dieses Verständnis des Himmels als die in Gott existierende Gesamtsphäre des von Gott geschaﬀenen Seins vor Gott ist bereits von Luther in bekannten Passagen seiner Schrift „Vom Abendmahl Christi. Bekenntnis“ von 1528 skizziert und zum Fundament seiner Ubiquitätslehre gemacht worden,18 die dann zum Streitpunkt der Auseinandersetzung mit der reformierten Theologie wurde, die ihrerseits an den Himmelsvorstellungen der Volksfrömmigkeit festhielt und daraus dann ihre scharfsinnigen (aber dennoch schon im Ansatz verfehlten) antilutherischen Schlüsse zog.
 
 Dies Ergebnis dieser Überlegungen zu Himmel und Engeln hat nun unsere Frage nach der Macht des Bösen, ihres Auftretens und Wirksamwerdens in dieser Welt, einerseits vereinfacht, andererseits aber auch erschwert. Vereinfacht ist die Lage, weil nun deﬁnitiv nur noch zwei Initiativzentren in Betracht kommen, denen das Auftreten und das Wirksamwerden dieser Macht in der Welt zugeschrieben werden kann: Der Schöpfer selber und die geschaﬀenen Personen, die von Anfang an unter den Bedingungen dieser geschaﬀenen Welt existieren. Erschwert ist die Lage, weil damit keineswegs der Befund beseitigt ist, dass wir und unseresgleichen das Böse als eine Macht erleben, der wir uns unterworfen ﬁnden, ohne selbst bewußt Böses gewählt zu haben: weder eine einzelne böse Tat noch eine böse Maxime noch eine böse Willenshaltung. Andererseits ist uns jedoch durch unsere vorherigen Überlegungen auf die Frage nach der Instanz, der das Auftreten und Wirksamwerden des Bösen als Macht in der Geschichte zuzuschreiben ist, die herkömmliche Antwort aus der Hand genommen. Der Engelsturz als Abfall eines himmlischen Wesens scheidet aus. Dann muss das Auftreten und Wirksamwerden des Bösen als Macht in der Geschichte entweder Gott zugeschrieben werden oder uns und unseresgleichen. Ist das möglich? Fragen wir zunächst: Kann dieses Ereignis einer kreatorischen Initiative Gottes zugeschrieben werden? Im Rahmen des vorausgesetzten christlichen Verständnisses von Schöpfung und vom Bösen kann darauf nur mit „Nein“ geantwortet werden. Unter der Voraussetzung des o.a. Verständnisses vom Bösen und vom Schöpfersein Gottes ist ein göttliches Wählen des Bösen ausgeschlossen.
 
 18
 
 M. Luther, Vom Abendmahl Christi (1528), WA 26, 241–509, bes. 326–349.
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 Denn: (1) Das Schöpfersein Gottes ist seine Entschlossenheit durch ihn selbst zu demjenigen kreatorischen Wirken, dessen Eﬀekt das Sein der Gegenwart dieser unserer Welt vor ihm (und darin eingeschlossen: unserer Gegenwarten vor ihm) ist. (2) Das Böse ist eine Entschlossenheit des Wollens sowie ein ihr entsprechendes Wählen—sei es von Maximen oder von Einzelereignissen—, die gegen die Eﬀekte des kreatorischen Wirkens Gottes, gegen sein kreatorisches Wirken und gegen seine Entschlossenheit zu diesem kreatorischen Wirken sind. (3) Position 2 ist der kontradiktorische Gegensatz zu Position 1. (4) Daher ist die gleichzeitige Behauptung von 1 und 2 die Behauptung eines kontradiktorischen Widerspruchs. Wer also von Gott als Schöpfer im Sinne von Position 1 eine Wahl des Bösen im Sinne von Position 2 aussagt, sagt von Gott logischen Unsinn aus, also gar nichts. Position 1 schließt Position 2 rein logisch aus. Jedoch—und dies ist nun für alles weitere von ausschlaggebender Bedeutung—ist mit Position 1 keineswegs unvereinbar, dass der Eﬀekt des göttlichen Wollens und Wirkens—eben die Gegenwart dieser Welt vor ihm—die Möglichkeitsbedingungen des Bösen enthält. Vielmehr ist eben dies die Bedingung dafür, dass die geschaﬀene Gegenwart dieser Welt die geschaﬀene Gegenwart von personaler Freiheit einschließt—also einer Freiheit, die das Ebenbild von Gottes Freiheit ist. Und genau das gehört zu der hier immer vorausgesetzten christlichen Rahmenüberzeugung hinzu. Unter dieser Voraussetzung ist es nun auch durchaus möglich, das Auftreten und Wirksamwerden des Bösen als Macht, der wir uns schon vor unserem eigenen bewußten Wählen unterworfen ﬁnden, auf menschliche Entscheidungen und ihre faktischen Eﬀekte (unterschieden von den intendierten Eﬀekten) zurückzuführen. Das schließt ein, dass dieses Auftreten und Wirksamwerden des Bösen jedenfalls auf menschliches Wählen zurückgeht, das als solches immer verantwortliches Wählen19 ist. Es schließt aber aus, dass dies ein Wählen „sehenden Auges“ ist. Denn ein solches Wählen „sehenden Auges“ könnte nicht Ursprung für das Auftreten des Bösen als Macht sein, dessen Einﬂuss wir uns schon vor unserem eigenen Wählen ausgesetzt ﬁnden.
 
 19
 
 Also das Wählen unter den Möglichkeiten des Urheberseins der eigenen Wahlen.
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 Für ein solches Wählen, das nicht „sehenden Auges“ geschieht, gibt es zwei Möglichkeiten: unbewußtes Wählen oder Wählen, das unter Täuschungen erfolgt. Zunächst zum unbewußten Wählen. Darunter kann der Sache nach zweierlei verstanden werden: umgangssprachlich „bewußtlos“ genanntes Wählen oder ein „unreﬂektiertes“ Wählen. Unter „bewußtlosem“ Wählen ist im Zusammenhang unserer Betrachtung der Sache nach zu verstehen: ein Wählen, das überhaupt nicht unter den Bedingungen der Selbsterschlossenheit und damit auch Verantwortungsfähigkeit steht. Ob ein solches Wählen überhaupt Handeln, also verantwortungsfähig ist, kann gefragt werden. Meines Erachtens nicht. Keinesfalls kann es einer wählenden Einzelperson zugeschrieben werden. Bewußtloses Wählen im skizzierten Sinne scheidet also als Ursprung, als Quelle für das Auftreten des Bösen aus. Als „unreﬂektiert“ sei hier ein Wählen verstanden, das zwar unter den Bedingungen der Selbsterschlossenheit (und damit ipso facto auch der Verantwortungsfähigkeit) steht, das jedoch—und soweit es—bedingt ist allein durch das Erleiden dieser Selbsterschlossenheit,20 ohne dass von den dadurch für die endliche Person gesetzten Möglichkeiten des eigenen Wählens schon Gebrauch gemacht worden wäre. Im Blick steht also Selbsterschlossenheit, die—und soweit sie—nichts anderes ist als (mit den Worten Schleiermachers): „eine Bestimmtheit des unmittelbaren Selbstbewußtseins“,21 durch welche die Akte der Selbstbestimmung möglich gemacht sind, auf die aber derartige Akte noch nicht zurückgekommen sind und die daher auch nicht durch solche reﬂektierenden Akte gesetzt oder bestimmt sind; oder, in der Terminologie der späteren Phänomenologie: Selbsterschlossenheit in der rein passiv konstituierten Weise der „Beﬁndlichkeit“ oder „Gestimmtheit“.22 Die unter dieser elementaren Bedingung des bloßen „Selbstgefühls“, der bloßen Beﬁndlichkeit, der bloßen Gestimmtheit stehenden eigenen Wahlen einer Person sind ohne Zweifel Handlungen, verantwortungsfähig—was sich in der Gewissensreaktion auf das Selbsterleben solcher Wahlakte zeigt—und darum auch zuschreibungsfähig. Die entscheidende Frage ist jedoch, ob solche Handlungen als Ursprung des Bösen in Betracht kommen können, also ob sie faktisch 20 Also der Erschlossenheit des Inbegriﬀs von Möglichkeiten seines Urhebers von eigenen Wahlen. 21 AaO. (Anm. 8), § 3. 22 Vgl. M. Heidegger, Sein und Zeit, 91960, 130–142.
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 (nicht sehenden Auges) aus-sein können auf eine Negation der kreatorischen Setzungen, des kreatorischen Wirkens und der kreatorischen Entschlossenheit des Schöpfers. Nur aufgrund eines derartigen Ausseins-auf, nur aufgrund eines derartigen Gerichtetseins, können sie ja böse Wahlen und Wahlen des Bösen sein. Die Antwort auf diese Frage hängt davon ab, was als Ursprung für solche Bestimmtheit des unmittelbaren Selbstbewußtseins bzw. solche Gestimmtheit in Anschlag gebracht wird: Soweit es sich bei diesen Bestimmtheiten ausschließlich um solche handelt, die von der jeweiligen Einzelperson bloß erlitten werden, scheidet die jeweils in dieser Gestimmtheit lebende Einzelperson als Ursprung aus. Ursprung der von Einzelpersonen lediglich erlittenen Gestimmtheit können nur sein: Gott oder andere Personen. Die Annahme, dass Gott selbst Ursprung dieser Gestimmtheit ist, scheidet aus den oben genannten Gründen aus: Sie würde wieder den Unsinn behaupten, dass das Schöpfersein zugleich Entschlossenheit zum Seinlassen dieser Welt vor dem Schöpfer und Entschlossenheit zum Nicht-Seinlassen dieser Welt vor dem Schöpfer ist. Die zweite Möglichkeit—dass andere Personen und ihr Handeln Ursprung einer solchen bösen Gestimmtheit sind—, kann nur dann als reale in Betracht kommen, wenn tatsächlich ein bestimmender Einﬂuss anderer Personen auf die Gestimmtheit jeder Einzelperson stattﬁndet. Das aber ist nun auch tatsächlich der Fall: Die von jeder Person radikal passiv erlittene Selbsterschlossenheit (Bestimmtheit des unmittelbaren Selbstbewußtseins, der Beﬁndlichkeit, der Gestimmtheit) ist ja stets die Erschlossenheit einer leibhaften Person, einer Person, die in der Welt ist, und d.h. auch: einer Person, die mit anderen Personen da-ist. Das von jeder einzelnen Person rein passiv erlittene—also bloß erlittene—Erschlossensein ihrer selbst ist ja jeweils das Erschlossensein eines Selbst-mit-anderen-Selbsten. Erlebt, unmittelbar erschlossen, ist dabei gerade die Individualität des Selbst, sein Unterschiedensein von und sein Gleichsein mit anderen seinesgleichen, die ebenfalls unter den Bedingungen der rein passiv konstituierten Selbsterschlossenheit, der Beﬁndlichkeit und der Gestimmtheit, stehen. Diese Gestimmtheit der anderen—und alles, was in ihr eingeschlossen ist und aus ihr hervorgeht: also Handeln—wird von jeder einzelnen Person miterlebt. Wir wissen nicht nur theoretisch, wir denken es nicht nur, dass die kopräsenten anderen je eine Person sind, dass sie also handeln, selbstbewußt frei und jeweils so oder so gestimmt sind, sondern das
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 erleben wir: Es ist immer schon mit eingegangen in den Inhalt unseres Selbsterlebens, insofern dieses das Miterleben-des-Erlebensvon-anderen ist, ihrer Beﬁndlichkeiten, ihrer Gestimmtheiten, ihres Ausseins-auf und ihrer auf diesem Boden stehenden Handlungen als intentionaler und verantwortungsfähiger eﬀektiver Wahlakte. Schon unsere rein passiv konstituierte, bloß erlittene, Selbsterschlossenheit ist immer das Erschlossensein unseres Bestimmtseins durch das erlebte Verhalten anderer unseresgleichen, das wir als den Ausdruck ihres Wollens und ihrer Gestimmtheit erleben. Dadurch hat immer schon das Handeln und das sich im Handeln ausdrückende Wollen und stimmungsmäßige Aussein-auf der mitseienden anderen Personen Einﬂuss auf die Bestimmtheiten unseres unmittelbaren Selbstbewußtseins, unserer Beﬁndlichkeit und unserer Gestimmtheit, genommen. Wo immer wir uns mit anderen ﬁnden, ﬁnden wir uns selbst gestimmt durch die Gestimmtheit der mitseienden anderen und das Aggregat ihrer jeweiligen Gesamtheit. Von daher erklärt sich auch die systematische Diﬀerenz zwischen dem Erleben des Zusammenseins mit einer anderen Person und dem Zusammensein mit mehreren anderen Personen. Nur im ersten Fall besitzt und wahrt das Erleben des Mitseins individuelle Gestimmtheit. Hingegen wird das Erleben des Mitseins mit vielen anderen stets zum Erleben einer überindividuellen gemeinsamen Stimmung. Beispiel: A erlebt den Kollegen B als Individuum bei einem vertraulichen Gespräch und dann erlebt A denselben Kollegen B im Rahmen einer Fakultätsratssitzung. Im ersten Fall erlebt A sich mitgestimmt allein durch die Gestimmtheit von B. Im zweiten Fall erlebt A zweierlei zugleich: einerseits die individuelle Gestimmtheit von B, aber zugleich andererseits die aus dem Zusammensein aller Mitglieder des Fakultätsrats resultierende Stimmung der Gesamtsituation und d.h. dann immer die Gebrochenheit dieser Stimmung durch das Gestimmtsein der einzelnen, aber auch die Gebrochenheit der Gestimmtheit der einzelnen durch die herrschende Gesamtstimmung. Es kommt also zum Wechselspiel zwischen der Gestimmtheit der einzelnen und der Stimmung des Ganzen, weil auch das Verhalten einzelner stets Einﬂuss nimmt auf die Stimmung des Ganzen und— weil alle einzelnen durch das Erleben der Stimmung des Ganzen gestimmt sind—auch wiederum auf die Gestimmtheit aller einzelnen. Diese—in jeder Gremiumssitzung faßbaren—Mechanismen des Wechselspiels zwischen der Gestimmtheit der einzelnen und der Stimmung der kopräsenten Gesamtheit sind es, die in den berühmten al fresco Gemälden der Massenpsychologie zur Darstellung gekommen sind.23 23 G. Le Bon, Psychologie der Massen (1895), dt. 6. Auﬂ. 1932; vgl. E. Pankoke, Art. Masse II, in: HWPh 5, 828–832.
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 Unvermeidlich ist also das Gestimmtsein jedes einzelnen durch das Handeln der anderen als Ausdruck ihres Wollens, ihrer Entschlossenheit und ihrer Gestimmtheit. Das hat seinen Grund in dem Faktum, dass die Selbsterschlossenheit individueller Personen unhintergehbar die Erschlossenheit ihres Selbstseins-im-Mitsein-mit-anderen-leibhaftenSelbsten ist. Dass dieser Charakter der Selbsterschlossenheit unhintergehbar ist für in der Welt seiende Personen, heißt, dass er nicht durch das Handeln irgendeiner individuellen Person gesetzt ist, sondern nur für sie alle durch das Handeln derjenigen Instanz, die die Selbsterschlossenheit von uns und unseresgleichen als eine für uns und unseresgleichen unhintergehbare Bestimmtheit dieser Welt gesetzt hat. Sie kommt also nur als ein Eﬀekt des kreatorischen Wirkens des Schöpfers in Betracht. Wie ist diese Lage richtig beschrieben? Etwa wenn man sagt: Der Schöpfer ist Ursprung der Gestimmtheit aller Einzelpersonen durch das Handeln der mitseienden anderen? Nein. Richtig beschrieben ist die Situation nur, wenn man sagt: Der Schöpfer ist Ursprung der Bedingung dafür, dass auf die Gestimmtheit jedes einzelnen das Handeln der von ihm miterlebten anderen einen eﬀektiven Einﬂuss hat. Er ist Ursprung der Bedingung dafür, dass nicht nur wir selbst, sondern immer auch die von jedem von uns und unseresgleichen, also von jeder innerweltlichen (leibhaften) Einzelperson miterlebten anderen unseres- bzw. ihresgleichen Ursprung der Bestimmtheiten unseres/ihres unmittelbaren Selbstbewußtseins, ihrer Beﬁndlichkeit, ihrer Gestimmtheit sind. Soviel zu der Herkunft der jeweiligen Bestimmtheit unserer ausschließlich erlittenen Selbsterschlossenheit als leibhafte—in der Welt seiende, mit anderen seiende—Personen. Nun wieder zurück zu der Frage, ob ein „unreﬂektiertes“ Handeln, also ein Handeln, das allein aus einer „Bestimmtheit des unmittelbaren Selbstbewußtseins“ (der Beﬁndlichkeit, der Gestimmtheit) der beschriebenen Art hervorgeht, böse sein—und darüber hinaus auch als solches der Ursprung des Bösen als transpersonal wirkender Macht sein kann. Das einzelne Handeln ist böse, wenn es gegen die Eﬀekte des kreatorischen Wirkens und der kreatorischen Entschlossenheit des Schöpfers gerichtet ist. Das heißt: In eben diesem Sinne böse ist es schon dann, wenn es aus einer Gestimmtheit hervorgeht, die ein solches Gerichtetsein gegen die Eﬀekte des kreatorischen Wirkens und die kreatorische Entschlossenheit des Schöpfers ist. Ursprung eines
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 derartigen antikreatorischen Ausgerichtetseins einer Einzelperson auf der Ebene des Ausseins-auf (des Aﬀekts) ist nicht die derart ausgerichtete Einzelperson selbst; sie kann es ja voraussetzungsgemäß gar nicht sein. Ursprung eines derartigen Ausgerichtetseins kann voraussetzungsgemäß nur sein: Gott oder ein kopräsenter, miterlebter anderer.—Gott selbst als Ursprung dieses antikreatorischen Ausgerichtetseins scheidet aus, weil diese Annahme—wie gezeigt—unsinnig ist.—Bleibt immerhin die andere Möglichkeit, dass eine als kopräsent miterlebte andere Person Ursprung der antikreatorischen Bestimmtheit des unmittelbaren Selbstbewußtseins, der Beﬁndlichkeit, des Gestimmtseins, des unmittelbaren Ausseins-auf ist. In diesem Sinne kann also tatsächlich mit einem menschlichen Ursprung einer bösen Gestimmtheit und damit auch eines bösen Handelns gerechnet werden, nämlich genau desjenigen Handelns, das böse ist, weil es Ausdruck jener bösen Gestimmtheit (jenes bösen Ausseins-auf, jenes bösen Aﬀekts) ist. Unreﬂektiertes Handeln kann böse sein, weil die Gestimmtheit, durch die dieses Handeln (also Wählen) bestimmt ist, selbst böse ist. Freilich heißt das dann, dass nicht dieses Handeln (Wählen) der Ursprung des Bösen ist, sondern die es bestimmende Gestimmtheit. Und der Ursprung dieser bösen Gestimmtheit ist nicht der in ihr handelnde Mensch, sondern das böse Handeln eines als kopräsent miterlebten anderen, welches bestimmenden Einﬂuss auf die Gestimmtheit dessen hat, der diesen anderen als kopräsent miterlebt. Dabei ist der konkrete Befund dieser: Zwar kann das unreﬂektierte Handeln einer Person böse sein. Aber Ursprung des Bösen kann nicht diese unreﬂektiert handelnde Person selber sein, sondern nur das einen bestimmenden Einﬂuss auf sie nehmende Handeln eines anderen. Wenn also der Mensch Ursprung des Handelns sein soll, muss jeweils das Wählen dieses anderen der Ursprung des Bösen sein. Dieser Befund schließt also zweierlei ein: (1) Mit dem Ursprung des Bösen in menschlichem Handeln kann in der Tat gerechnet werden. (2) Aber in gewisser Hinsicht ist es dabei möglich, dass nie das eigene Handeln der einzelnen Ursprung des Bösen ist, sondern immer ein Handeln von anderen. Damit ergibt sich eine paradoxe Situation:24 a) Das Böse hat seinen Ursprung im menschlichen Handeln. Gleichzeitig gilt b): Keiner 24 Das ist eine Situation, die so beschrieben werden kann, dass die Beschreibung einen Widerspruch ergibt; oder: die widersprüchlich zu sein scheint.
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 ist es gewesen. Keine Person, niemand ist es, dessen Handeln das Böse entspringt, der selbst böse gehandelt hat. Immer ist es ein anderer gewesen. Paradox ist diese Situation und dennoch wohl bekannt. Eben sie ermöglicht nämlich die Situation, dass in einer Gemeinschaft, die an dem in ihr mächtig gewordenen Bösen zugrunde gegangen ist—das ist beispielsweise (und nun halten Sie bitte genau fest: nicht nach meinem, sondern nach biblischem Urteil:) das vorexilische Königtum in Israel und (nach meinem Urteil) der Untergang des römischen Reiches und ebenso, nach meinem Urteil, die deﬁnitive Katastrophe Deutschlands durch den Nationalsozialismus—, einerseits vollmundig und im Ton der vehementen moralischen Anklage auf den Ursprung des Bösen im menschlichen Handeln hingewiesen werden kann (also auf den Ursprung des Bösen in einem Wählen unter den Bedingungen der Selbsterschlossenheit und darum auch der Verantwortlichkeit), dass jedoch zugleich gilt: kein einzelner ist es gewesen—es sei denn, man könnte den einzelnen ausﬁndig machen, der zwar wie ein Mensch wirkt, aber von dem post festum klar ist, dass er nicht zur menschlichen Gemeinschaft hinzuzuzählen ist, sondern als die Inkarnation des transpersonalen Bösen aus ihr auszustoßen ist: Hitler, Himmler, Mielke etc. Wir haben es also mit einem Paradox zu tun, das uns wohlvertraut ist und eine speziﬁsche Chance bietet: nämlich den menschlichen Ursprung des Bösen anzuerkennen, ohne Gefahr zu laufen, es jeweils selbst auch nur gewesen sein zu können. Freilich: Jedes Paradox lebt von einem Schein. Jedes Paradox läßt sich auﬂösen. Auch dieses. Und mit seiner Auﬂösung verschwindet auch die Chance, die das unaufgelöste Paradox uns bietet: die Chance, zwar einerseits, durch Anerkennung des menschlichen Ursprungs des Bösen zum Moralisieren berechtigt zu sein, aber andererseits den Ursprung des Bösen immer nur im anderen ﬁnden zu können. Diese Chance verschwindet in dem Moment, in dem damit ernst gemacht wird, dass jeder der andere für andere ist. Erst dieser Befund aber ist der konkrete. Jeder ist nicht nur er selbst, sondern auch ein anderer, nämlich jeweils der andere für seine anderen. Wenn jeder andere für seinen anderen der Ursprung einer bösen Gestimmtheit und deshalb auch eines bösen Handelns sein kann, dann kann auch im Handeln (im selbstbewußt-freien, verantwortungsfähigen Wählen) jeder Person der Ursprung des Bösen liegen. Wenn der Ursprung des Bösen in dem unter der Bedingung von Selbsterschlossenheit
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 stehenden, verantwortungsfähigen Wählen des Menschen liegen kann, dann muss er auch in solchem eigenen Wählen eines jeden Menschen liegen können. Aber kann er das wirklich? Und inwiefern kann er es? Man könnte diese Frage als eine Ausﬂucht einschätzen und sie deshalb abzuweisen versuchen: Man könnte sie als die Ausﬂucht einschätzen, nach der in dem Moment gegriﬀen wird, in dem mit der Einsicht, dass jeder selbst der andere für seine anderen ist, die Möglichkeit des Moralisierens im Stil der Anklage anderer umschlägt in die Unausweichlichkeit einer moralischen Anklage gegen jeden, also auch gegen sich selbst. Jedoch—diese Einschätzung der aus der Auﬂösung des Paradoxes resultierenden Situation ist zwar richtig, aber sie reicht für die Erkenntnis des Ursprungs des Bösen nicht aus. Denn es muss sichtbar werden, eingesehen werden können, wie das Handeln jedes einzelnen Ursprung des Bösen sein kann.
 
 Wie also kann das Wählen jedes Menschen Ursprung des Bösen sein—und zwar Ursprung des Bösen als einer Macht, deren bestimmenden Einﬂuss die einzelnen sich schon vor ihrem eigenen Wählen ausgeliefert ﬁnden? Dafür ist—wie gezeigt—zweierlei erforderlich: Erstens muss überhaupt im menschlichen Willen der Ursprung des Bösen gefunden werden können, und zweitens muss darüber hinaus auch gezeigt werden können, dass und wie dieses aus menschlicher Wahl entspringende Böse als Macht auftreten und wirksam werden kann, durch deren Einﬂuss sich der Mensch vor seinem Wählen bestimmt ﬁndet. Wir sind immer noch auf der Suche nach dem ersten: nach der Möglichkeit, dass überhaupt das Böse, welches dann als das jedermann vor seiner eigenen Wahl eﬀektiv beeinﬂussende Böse auftritt und wirkt, aus menschlichem Wählen entspringen kann. Diese—den Menschen schon vor seiner Wahl eﬀektiv beeinﬂussende Macht des Bösen—kann, wie wir uns zu Anfang klargemacht haben, nicht das „sehenden Auges“ gewählte Böse sein, weil es dann nur dasjenige Böse wäre, welches den Menschen nicht vor seinem Wählen, also hinterrücks, bestimmt, sondern das überhaupt nur durch seine sehenden Auges vollzogene Wahl auftritt und wirksam wird. Als das „sehenden Auges“ gewählte Böse könnte es auch nicht gewählt, also vermieden, werden, ist also— eben wegen dieser Möglichkeit des Nicht Gewähltwerdens—auch nicht eine den Menschen hinterrücks bestimmende Macht. Wie gezeigt, kann das Böse als Macht nur einer Wahl entspringen, die zwar unter der Bedingung der Selbsterschlossenheit und der Verant-
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 wortungsfähigkeit getroﬀen, aber dennoch nicht sehenden Auges getroﬀen wird. Wie wir dann weiter gesehen haben, kann das nicht nur nicht ein unbewußtes Wählen sein, sondern auch nicht ein unreﬂektiertes. Vielmehr muss das gesuchte Wählen eines sein, das erstens reﬂektiert ist, aber zweitens dennoch nicht „sehenden Auges“ geschieht. Es muss reﬂektiert sein. Das heißt, es muss aus einer Bestimmtheit unserer Selbsterschlossenheit hervorgehen, die nicht wie alle unmittelbaren Bestimmtheiten unserer Selbsterschlossenheit (Beﬁndlichkeiten und Gestimmtheiten) durch das Wählen anderer Instanzen als wir selbst, insbesondere durch das erlebte Handeln mitseiender Personen, resultiert, sondern eine Bestimmtheit, die jeweils aus dem eigenen Wählen jedes einzelnen resultiert. Nur so kann jeder einzelne für alle seine anderen der Ursprung desjenigen Bösen werden, das aus dem unreﬂektierten Handeln aller dieser anderen hervorgeht, also aus dem eﬀektiven Beeinﬂusstsein ihrer Gestimmtheit durch ihn.—Also reﬂektiert muss das gesuchte Wählen schon sein. Aber „nicht sehenden Auges“ muss es auch sein. Und so erhebt sich die Frage: Gibt es ein reﬂektiertes Wählen, das dennoch ein Wählen ist, welches „nicht sehenden Auges“ geschieht? Das ist in der Tat möglich. Es tritt immer dann auf, wenn und solange alle die Akte, durch die wir reﬂektierend auf uns selbst zurückkommen und uns damit eﬀektiv bestimmen, nicht das konkrete Ganze unseres leibhaften Personseins—d.h. das konkrete Ganze unseres Existierens in Selbsterschlossenheit als leibhafte Wesen in der Welt—erfassen. In all diesen Fällen geschehen diese Akte reﬂektierender Selbstbestimmung zwar stets als unsere eigenen unter der Bedingung von Selbsterschlossenheit und Verantwortungsfähigkeit, aber auch immer als solche Akte, die nicht von Anfang an und uno intuito das Ganze unseres leibhaften Personseins im Blick haben; genau insoweit geschehen sie „nicht sehenden Auges“. Erst im Verlauf und Gesamtzusammenhang aller Akte unserer reﬂektierenden Selbstbestimmung kann unser leibhaftes Personsein überhaupt für unser Wählen in den Blick kommen und von ihm ergriﬀen werden. Um im Bild zu bleiben: Erst im Verlauf unserer reﬂektierenden Selbstbestimmung bekommen wir überhaupt sehende Augen. Der Gesamtzusammenhang unserer eigenen—im Lichte von Selbsterschlossenheit stehenden und verantwortungsfähigen—Akte reﬂektierender Selbstbestimmung und ihr Gesamtzusammenhang können sich also gar nicht anders vollziehen, als zunächst „nicht sehenden Auges“. Sie gelangen nur nach und nach zur angemessenen Sicht
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 unseres Personseins. Folglich können sie sich gar nicht anders vollziehen als stets—zunächst mehr, dann weniger—„nicht sehenden Auges“, nicht anders als immer—zunächst mehr, später weniger— blind.25 Diese „nicht sehenden Auges“ vollzogenen Akte sind kraft ihrer Blindheit zwar alle in gewisser Hinsicht unangemessen und zum Scheitern verurteilt, aber sie sind keineswegs alle böse. Unter einer bestimmten Bedingung jedoch sind sie es in der Tat; nämlich dann, wenn sie kraft Blindheit de facto gegen die Eﬀekte des kreatorischen Wirkens und der kreatorischen Entschlossenheit des Schöpfers gerichtet sind. Das aber sind sie genau insoweit, als sie kreatorisches Wirken nicht ausschließlich dem Schöpfer zusprechen, sondern faktisch irgendeiner anderen, d.h. einer geschaﬀenen Instanz, und dies kraft der natürlichen, zunächst herrschenden und nur zur sukzessiven Überwindung bestimmten Blindheit. Böse sind also nur diejenigen eigenen Wahlen, die eben kraft dieser Blindheit irgendeine andere, geschaﬀene, Instanz als den Urheber der Eﬀekte kreatorischen Wirkens und als das Subjekt kreatorischer Entschlossenheit ergreifen, also alle Akte des „Götzendienstes“.26 Die Erfahrung zeigt, dass—dort wo und solange, wie Blindheit herrscht—solche kreatorische Macht innerweltlichen Vorgängen zugesprochen werden kann. Besonders naheliegend ist es, diese derjenigen innerweltlichen Instanz zuzusprechen, die den Schöpfer qua Personalität—qua Befähigung zu eigenem Wählen aus den Möglichkeiten des eigenen Urheberseins zu eigener Wahl—ähnlich ist. Diese Ähnlichkeit lädt zur Verwechslung förmlich ein. Wo diese Verwechslung herrscht, verliert unser Handeln zwar erstens nicht den Charakter des eigenen Wählens, aber zweitens vollzieht es sich nicht sehenden Auges, und drittens wählt es das Böse. Solch ein Handeln ist faktisch ein aktives Verstehen von Geschaﬀenem—von der Welt, von sich selbst oder von beidem—als Schöpfer und negiert damit das Schöpfersein dessen, der es in Wahrheit ist. Damit haben wir gefunden, was wir suchten: Nicht nur kann das Handeln jedes Menschen böse sein, weil es aus einer Gestimmtheit hervorgeht, die böse ist durch den bestimmenden Einﬂuss des bösen 25 Die Geschichte jedes einzelnen ist die Geschichte des Geöﬀnetwerdens seiner Augen. Die Geschichte der Gattung ist die Geschichte des Geöﬀnetwerdens ihrer Augen. 26 Röm 1, 22–23.
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 Handelns anderer. Vielmehr kann auch das eigene Wählen jedes Menschen faktisch Ursprung des Bösen sein, nämlich sofern es in Blindheit ein götzendienerisches Wählen ist. Dann bleibt die weitere Frage: Kann dieser faktische Ursprung des Bösen im götzendienerischen Wählen der Menschen auch das Auftreten und Wirksamwerden des Bösen als Macht sein, durch die die Menschen sich schon vor ihrem eigenen Wählen bestimmt ﬁnden? Das muss bejaht werden. Denn von jedem Menschen gilt eben stets dreierlei zugleich: (1) Das eigene (im Licht der Selbsterschlossenheit stehende und verantwortungsfähige) Wählen jedes Menschen kann Ursprung des Bösen sein, weil es stets nur ein Handeln sein kann, das stets nur mehr oder weniger blind ist. Es ist böse, soweit es überhaupt in solcher Blindheit Eﬀekte von geschaﬀenem Wirken und geschaﬀener Entschlossenheit für Eﬀekte schöpferischen Wirkens schöpferischer Entschlossenheit hält, einschätzt und behandelt. (2) Gleichzeitig gilt aber für dieses eigene Wählen jedes Menschen, dass es in jedem Fall auch einen bestimmenden Einﬂuss auf die Gestimmtheit derjenigen andern Menschen nimmt, die ihn und sein Handeln miterleben. (3) Schließlich steht das eigene (kraft Selbsterschlossenheit verantwortungsfähige) Wählen jedes Menschen nicht nur unter der Bedingung seiner natürlicherweise mehr oder weniger großen Blindheit, sondern auch unter der Bedingung eines Gestimmtseins, das aus dem Miterleben des Handelns anderer und damit auch des bösen Handelns anderer resultiert. Vermöge des Befundes (1) ist menschliches Wählen der Ursprung des Bösen, vermöge der Befunde (2) und (3) ist dieser Ursprung des Bösen zugleich der Ursprung seines Auftretens und Wirksamwerdens als Macht, durch die sich alle Menschen schon vor ihrem eigenen Wählen bestimmt ﬁnden. So zeigt sich also in der Tat, dass das geschaﬀene sein menschlichen Personen als leibhaftes Personsein in der Welt so verfaßt ist, dass von ihm gilt: (1) Es kann nicht anders, als eigene (kraft Selbsterschlossenheit verantwortungsfähige) Wahlen zu vollziehen (die immer auch Akte der Selbstbestimmung sind). (2) Es ist gleichwohl so verfaßt, dass seine eigenen Akte stets nur mehr oder weniger „sehenden Auges“ geschehen können und damit auch der faktische Ursprung des Bösen sein können und sind.
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 (3) Es ist so verfaßt, dass dieser faktische Ursprung des Bösen im eigenen Wählen der Menschen zugleich das Auftreten des Bösen als Macht ist, deren Einﬂuss sich alle Menschen schon vor ihrem eigenen Wählen ausgesetzt ﬁnden. Diese Verfassung des menschlichen Personseins als leibhaftes Personsein in der Welt ist nicht der Eﬀekt des eigenen Wählens leibhafter Personen. Sie ist der Eﬀekt des Wählens des Schöpfers. Er ist also in der Tat der Ursprung dieser Welt, die für uns unhintergehbar durch das leibhafte Personsein von Menschen bestimmt ist. Damit aber ist er auch Ursprung eines geschaﬀenen Prozesses, in dem das Böse aus dem eigenen Wählen leibhafter Personen entspringt und damit zugleich auch als Macht auftreten und wirksam werden kann, welche leibhafte Personen schon vor ihrem eigenen Wählen beeinﬂusst. Der Schöpfer ist Ursprung eines geschaﬀenen Prozesses, in dem geschaﬀene Personen genötigt sind zu einem eigenverantwortlichen Wählen, von dem beides zugleich gilt: Kraft der natürlichen mehr oder weniger großen Blindheit, unter der das eigene Wählen geschaﬀener Personen steht, ist es Ursprung des Bösen. Kraft seines Beeinﬂusstseins durch das Erleben des bösen Handelns anderer ist es von diesem Bösen, das aus dem Wählen anderer entspringt, vor seinem eigenen Wählen schon beeinﬂusst. Das kann man auch so ausdrücken: Die natürliche Blindheit ist von der Art, dass sie gar nicht anders kann, als sich noch einmal als intersubjektiver Verblendungszusammenhang zu verstärken. Natürliche Blindheit und Intersubjektivität sind also die beiden in der geschaﬀenen Verfassung des Menschseins liegenden Bedingungen dafür, dass das eigene Handeln der Menschen der Ursprung des Bösen ist und zugleich des Auftritts des Bösen und seiner Wirkung als eines jeden Menschen schon vor seinem eigenen Wählen bestimmenden Verblendungszusammenhangs. Nur diese Sicht ist im Horizont des christlichen Schöpfungsverständnisses (Wirklichkeitsverständnisses) konsistent. Sie bewährt sich als zutreﬀende Explikation erlebter Lebenszusammenhänge. Sie schließt zweierlei aus: Erstens, den Ursprung des Bösen im Schöpfer zu suchen, zweitens, ihn menschheitsjenseitigen Engeln— und ggf. Chaosmächten—zuzusprechen. Der Realismus dieser Sicht besteht darin, dass sie gegen jeden Versuch, den Menschen zu entschuldigen, den Ursprung des Bösen (auch als Macht) dort sucht, wo er wirklich liegt, nämlich im menschlichen Leben. So gesehen ist jeder Bestreitungsversuch zugleich ein Entschuldigungsversuch. Genau
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 dies liegt auch jeder Bestreitung an der Stirn geschrieben. Und eben darum muss ihr immer neu widerstanden werden. Widerstanden werden muss auch dem Versuch, der Entschuldigung der Menschheit dadurch eine konsistente Form zu verleihen, dass man zwar auf den Unsinn verzichtet, den Schöpfer selbst zum Ursprung des Bösen und das heißt: zum Nichtschöpfer zu erklären, aber wenigstens darauf insistiert, dass die von ihm gewirkte conditio humana wenn schon nicht als positiv böse, so doch zumindest als deﬁnitiv nicht gut zu beurteilen ist—und zwar deshalb, weil diese die Bedingung sei nicht nur für den möglichen, sondern auch für den unvermeidlichen Ursprung des Bösen im menschlichen Wählen (und zwar auch für das Böse als Macht). Demgegenüber ist jedoch an dem biblischen Urteil festzuhalten, dass diese geschaﬀene Kondition einschließlich der beschriebenen negativen Möglichkeit gut ist. Denn dass zur geschaﬀenen conditio humana die natürliche mehr oder weniger große Blindheit gehört, ist eine unvermeidliche Implikation dieses Personseins als eines geschaﬀenen und damit durch seinen Ursprung auf die Aposteriorität allen seinen Erlebens, Wissens und Könnens festgelegten. Dass diese Situation unbeschadet dessen dennoch gut ist, zeigt sich daran, dass diese natürliche Blindheit des Menschen darauf angelegt ist, und zwar von Anfang an, sukzessive überwunden zu werden, abzunehmen und überzugehen in das—natürlich ebenfalls aposteriorische, aus dem Erleben des Daseins resultierende—Oﬀenbarsein der Existenz der Geschöpfe als einer solchen, die im Wollen und Wirken des Schöpfers gründet, das von sich aus auf sein Oﬀenbarwerden für die Geschöpfe und auf seine versöhnende und versöhnte Gemeinschaft mit den Geschöpfen zielt. Ebenso unvermeidlich ist die zum geschaﬀenen, leiblichen innerweltlichen Personsein gehörende Intersubjektivität. Und auch diese ist deﬁnitiv gut. Denn sie ist ja nicht nur die Bedingung dafür, dass sich das aus natürlicher Blindheit stammende Böse als intersubjektiver Verblendungszusammenhang geschichtlich auswirkt, sondern auch die Bedingung dafür, dass sich die Überwindung der natürlichen Blindheit und damit die Überwindung des Bösen ebenfalls nicht nur in der Privatheit von einzelnen, sondern als intersubjektiver Erleuchtungszusammenhang vollziehen und geschichtliche Wirksamkeit erlangen kann. So bleibt es aus christlicher Sicht dabei, dass der Eﬀekt des kreatorischen Wirkens und der kreatorischen Entschlossenheit des
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 Schöpfers, also diese Welt des Menschen, nicht nur nicht böse sind, sondern dass sie deﬁnitiv gut sind. Gut jedoch nicht in dem Sinne, dass sie unseren irgendwo bereitliegenden natürlichen Maßstäben des Guten entsprächen, sondern gut in dem Sinne, dass sie die Bedingungen dafür sind, dass wir Maßstäbe des in Wahrheit Guten gewinnen können. Diese Bedingungen für das Gebildetwerden der Menschheit sind: dass die geschaﬀenen Personen nicht als isolierte einzelne, sondern als Gemeinschaft existieren und dass diese Gemeinschaft der Wahrheit teilhaftig wird, indem sie von Blindheit befreit, und dass sie des Heils teilhaftig wird, indem sie vom Bösen erlöst wird. Gut ist das kreatorische Wollen und Wirken des Schöpfers, weil es auf die volle Gemeinschaft der geschaﬀenen Personen mit der schöpferischen Person zielt. Zu widerstehen ist auch jedem Versuch, die Macht des Bösen in der Welt irgendwo anders zu suchen als in den zur conditio humana selbst gehörenden Bedingungen der Intersubjektivität. Diese Bedingungen sind es, durch die das in verblendeten Wahlen entspringende Wählen des Bösen auftritt und die Wirksamkeit des Bösen als Macht, nämlich als intersubjektiv wirksamer Verblendungszusammenhang, zustande kommt.27 Nur wenn wir darauf verzichten, das Auftreten und die Wirksamkeit des Bösen als Macht irgendwo anders zu suchen als dort, wo sie wirklich stattﬁndet, nämlich in unserem Zusammenleben, nur dann täuschen wir uns nicht darüber, wo das Böse entspringt, nämlich in jedem von uns; und nur dann täuschen wir uns auch nicht darüber, woher das Gute als Überwindung des Bösen zu erhoﬀen ist, nämlich nie von irgendeinem Menschen. Nur dann können wir realistisch wahrnehmen, dass die uns unhintergehbar vorgegebenen Bedingungen leibhaften Personseins in leibhafter Interpersonalität, die Bedingungen für das Auftreten des Bösen sind und zugleich die Bedingungen, unter denen es überwunden werden soll. Nur dann werden uns die Augen für das entscheidende discrimen zwischen dem Bösen und dem Guten geöﬀnet: Für das discrimen zwischen denjenigen interpersonalen Kommunikationszusammenhängen, die die Verblendung verbreiten, und denjenigen, die der Verbreitung der Wahrheit dienen. Dann sind wir auch imstande, zur richtigen Beurteilung jedes einzelnen Menschen, einschließlich der eigenen
 
 27 Das hat in exemplarischer Deutlichkeit Kant gesehen, vgl. ders., Die Religion in den Grenzen der bloßen Vernunft (1793), 128.
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 Person, nämlich als Instrument im Verblendungs-Zusammenhang und als Instrument im Zusammenhang seiner Überwindung. Dann erschließt sich uns auch der gute und unvermeidliche christliche Sinn der Vorstellung von Engeln und Teufeln. Wir alle—jeder von uns—kann jederzeit beides sein: Instrument der intersubjektiven Verbreitung von Verblendung und ihrer Überwindung durch die Wahrheit; und wir sind es, freilich nicht nach eigener Wahl. Dann werden wir auch erkennen, wem wir als einem Verführer und einer Unheilsﬁgur in unserem Leben zu widerstehen haben, aber auch, wem wir Erlebnisse der Wahrheit verdanken, wer also für uns zum angelus interpres unseres eigenen Lebens geworden ist. Ich schließe mit einer kurzen Bemerkung zu dem in dieser Skizze eingeschlossenen Bild Gottes als des Schöpfers: Dieser Schöpfer ist allmächtig, aber er ist eben der allmächtige Schöpfer dieser Welt. Er ist also nicht abstrakte Willkürallmacht, wie seit Celsus28 und bis in die Tagespresse unserer Zeit29 eingewendet wird, sondern—wie nun ebenfalls schon seit Origenes30 und Augustin31 erwidert wird—durch sich selbst bestimmte32 und damit durch sich selbst gebundene Allmacht. Nämlich durch sich selbst—durch seine eigene Wahl aus dem Inbegriﬀ seiner kreatorischen Möglichkeiten— zum kreatorischen Bewirken eines geschaﬀenen Prozesses, zu dessen geschaﬀener Bestimmtheit es gehört, geschaﬀene personale Initiativzentren und deren freie Eﬀektivität einzuschließen. Die Bestimmtheit des Schöpfers zur kreatorischen Bewirkung eines solchen personalen Lebens ihm gegenüber im geschaﬀenen Weltgeschehen schließt die Bestimmtheit seiner selbst zum Erleiden aller Eﬀekte des geschaﬀenen Personlebens ein, also auch zum Erleiden des Bösen. Das skizzierte Konzept schließt das Bild eines Schöpfers ein, der gar nicht anders kann als zu leiden. Allerdings ereilt ihn dieses Leiden nicht hinterrücks, sondern aufgrund seiner eigenen Entschlossenheit zum kreatorischen Bewirken eines geschaﬀenen Geschehens, das in sich selbst
 
 28
 
 Vgl. Origenes, Contra Celsum, 3,70. Vgl. B. Müller, Die vergifteten Augen des Lamms. Das Christentum ist mehr als die Summe seiner sündigen Geschichte: Es ist eine falsche Idee, in: Berliner Zeitung, 6. 1. 2001. 30 Origenes, Contra Celsum, l.c. 31 Augustin, sermo 213 (PL 38,1060f.), sermo 214 (PL 38, 1066f.). 32 Das Verständnis des durch sich selbst Bestimmtseins des Schöpfers erübrigt alle Spekulationen über eine göttliche Selbstbegrenzung; das ist gegen die oben Anm. 13 genannten Texte zu erinnern. 29
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 das Geschehen von Versöhnung ist und der durch Versöhnung hindurch erreichten Vollendung von Gemeinschaft. Dabei geschieht die zur Gemeinschaft führende Versöhnung genau und nur dadurch, dass der Schöpfer selbst das Böse, die Sünde der Welt „trägt“ (Hebr 1,4).33 Dieses Tragen geschieht kraft und vermöge seiner Entschlossenheit, Schöpfer dieser Welt sein zu wollen. Also ein masochistischer Gott? Ein Gott, dessen Masochismus so funktioniert, wie jeder Masochismus, nämlich als Sadismus gegenüber dem andern? Nein, sondern nur die Entschlossenheit des Schöpfers zum kreatorischen Bewirken eines Geschehens, das in sich selbst als Werden von Gemeinschaft qualiﬁziert ist: als das Werden von Gemeinschaft zwischen der schöpferischen und den geschaﬀenen Personen; und zwar einer Gemeinschaft, die unter den skizzierten Bedingungen überhaupt nur durch ihn versöhnende und versöhnte Gemeinschaft sein kann. Denn mit derselben Notwendigkeit, mit der das Schöpfersein des Schöpfers sein Nichtschöpfersein ausschließt, mit derselben Notwendigkeit schließt das Werden von Gemeinschaft Leiden ein: nämlich genau das Erleiden der andern: das Erleiden der Eﬀekte ihrer Initiativen. „Liebe“ nicht als Sentimentalität, sondern als Entschlossenheit zur Gemeinschaft ist notwendig Entschlossenheit zum Erleiden des freien Wirkens des andern und damit zugleich zur Versöhnung. Fazit: Das Böse und seine Macht können verstanden werden rein aus der geschaﬀenen conditio humana, ohne Rückgriﬀ auf übermenschliche Wesen, Engel oder Teufel. Was sagen wir angesichts dessen zur weiten Verbreitung von Engelsvorstellungen im Christentum? Diese Vorstellungen sind tendenziell häretisch. Man kann sie hegen, solange man weiß, was man tut. Häresien sind verständlich, sie haben oft respektable Motive, sie können Erleichterungen sein, aber bei genauem Zusehen geht es auch ohne sie, ja besser. Der Verzicht auf übermenschliche personale Geschöpfe lädt uns dazu ein, die Geschöpfe, die unser Leben verwirren und schwächen, und die, durch die uns Klarheit und Kraft erreicht, dort zu suchen, wo sie anzutreﬀen sind: mitten unter uns.
 
 33 Oﬀenbar geworden ist dies im Christusgeschehen. Vgl. H. Gese, Zur biblischen Theologie: alttestamentliche Vorträge, Tübingen, 21983, 53f.; vgl. ders., Vom Sinai zum Zion (BevTh 64), 11974, 194–196.
 
 THE INVISIBLE MADE VISIBLE: GLIMPSES OF AN ICONOGRAPHY OF THE FALL OF ANGELS Christoph Auﬀarth One of the aims of the Themes in Biblical Narrative series is to restore narrative from biblical tradition as a speciﬁc medium for religious understanding. Christian tradition, especially Protestant theology, has based religious authority on “the word” (sola scriptura, sola ﬁde). This view has led in the history of the church during the Reformation and post-Reformation period to a destruction of religious images in Christian buildings of worship.1 The groundwork for this representation of Christianity was laid by the application of a certain “theologic” and by the streamlining of the diverse voices within the biblical narratives themselves as interpreted in diﬀerent social and cultural contexts. In the medieval period, the Aristotelian presentation of God in logical terms was, as elaborated in my contribution (pp. 192–223), directed against the multitude of voices heard in the various religious movements and churches labelled later as “Cathars” and “heretics”, who claimed to be supported by diﬀerent biblical narratives. Studies of religious ideas, with only a few exceptions, do not generally make use of pictorial interpretations. Fritz Stolz has discussed how the variation of media in communication aﬀects the nature of the message:2 the interpretive possibilities of actions are very high (polyvalent semantic), the range of interpretation for visual presentation is moderate, while possibilities for understanding ideas expressed through language in diﬀerent ways are low. However many the interpretations, there still seems to be but one meaning in “the” message produced by the sender. Burkhard Gladigow has gone a step further
 
 1 See H. Bredekamp, Kunst als Medium sozialer Konﬂikte, Frankfurt 1975; M. Warnke (ed.), Die Zerstörung des Kunstwerks, München 1973 and Frankfurt 1977; C. Dupeux, P. Jezler, and J. Wirth (eds.), Bildersturm. Wahnsinn oder Gottes Wille? (Catalogue of an exhibition), Bern and München 2000; and W. Faulstich, Die Geschichte der Medien, 6 vols., Göttingen 1996–, vol. 1: Das Medium als Kult, 1997. Concerning early medieval iconoclasm, see H. Feld, Der Ikonoklasmus des Westens, Leiden 1990. 2 F. Stolz, “Hierarchien der Darstellungsebenen religiöser Botschaft”, in H. Zinser (ed.), Religiöser Religionswissenschaft. Eine Einführung, Berlin 1988, 55–72.
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 in the paper he read for the Tübingen Graduiertenkolleg; he calls for an “iconic turn” in the study of religion, an approach that follows upon linguistic and cultural frameworks for analysis.3 At the moment there is relatively little eﬀort devoted to visible religion, which had enjoyed a long and later innovative tradition (inspired by Hans G. Kippenberg) in Groningen.4 Even a programme like the one outlined in “Religions-ästhetik” in 1988 by Hubert Cancik and Hubert Mohr has yet to be carried through with material examples.5 The growing importance of images for the observation and study of religion, especially that in mass media, demands scholarly attention. Hubert Mohr is opening this new ﬁeld, which involves some of the following: perception, semantics, aesthetics, censure and cutting (away parts of ) ﬁlms, camera-perspectives, door-keepers, ﬁnance, political correctness, and hidden messages.6 The iconography of evil is not the subject of this brief essay, though the depiction, for example, of the rise of the marginal deity Pan becoming the image of the evil anti-God would be of considerable interest. Here I simply would like to open a chapter in the iconography about the fall of the angels. Some of the pictures are directly connected with and commented on in Auﬀarth’s contribution, namely, Figures No. 1–5; 13–14. Further illustrations (Figures No. 6–9) are selected and commented on because of their communicative force: the visions of Hildegard in the Scivias, which at a later time were translated into images that correspond more or less to the visions in narrative form. The ﬁnal two Figures, No.’s 10–12, depict another meaning behind the fallen angel after the Reformation. With respect to the rise of Satan as Mephistopheles, represented in its classic form in Goethe’s Faust, I have selected three images by
 
 3 B. Gladigow, “Von der Lesbarkeit zum iconic turn”, in G. Thomas (ed.), Religiöse Funktionen des Fernsehens? Medien-, kultur- und religionswissenschaftliche Perspektiven, Wiesbaden 2000, 107–124. 4 The Groningen programme “Visible Religion” has made an attempt to launch this ﬁeld of study by publishing year-books under this title (i.e. Visible Religion: Annual for Religious Iconography. Institute for Religious Iconography, State University Groningen, Leiden [Brill], vol. 1—1982, 3—1984, 4/5—1985/1986, 6—1988, 7—1990). 5 H. Cancik and H. Mohr, “Religionsästhetik”, in H. Cancik; B. Gladigow; K.-H. Kohl (ed.), Handbuch religionswissenschaftlicher Grundbegriﬀe 1, Stuttgart 1988, 121–56. 6 C. Auﬀarth, J. Bernard, H. Mohr (eds.), Metzler Lexikon Religion. Gegenwart, Alltag, Medien, 4 vols., Stuttgart 1999–2002, esp. H. Mohr, “Wahrnehmung” in vol. 3 (2000), 620–33 and “Vision”, 570–77. Cp. Tübinger Medien-Projekt (ed.), Islam in den Medien, Gütersloh 1994.
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 Blake and Füssli, respectively.7 On the one hand, Satan recedes in importance from being a personal ﬁgure to occupying a conceptual place in theological argumentation (Figure No. 10). This development is represented, for example, in the contribution to this volume by Eilert Herms. On the other hand, Satan becomes a devilish conversation partner representing himself as a human being (Figure No. 11–12). Lucifer Claiming to be God, Followed by Lucifer’s Fall The representation is from the Hortus deliciarum8 by the nuns of the convent Hohenberg/Sainte Odile from the region of Alsace, dated to around A.D. 1190:9 The picture on f 3r (Fig. 1) shows Lucifer in the lower register being served by the angels. This picture marks a contrast with the court of God, the Pantocrator/omnipotens dominus, whose angels are depicted wearing clothes of a colour completely opposite to those of Lucifer’s entourage. Christ is given a seated position, which means that he is superior and he reigns through his word alone. He endowed his servant Lucifer with extraordinary powers as indicated by the following insignia: a globe, a sceptre, and a sash (the Loros). The clothing and insignia reﬂect Late Roman-Byzantine court ceremony. The banner links his image to that of the enthroned king in paradise, as told in Ezekiel 28, where God says, Tu Cherub extentus et protegens. Posui te in monte sancto Dei (“I have set you on the holy mountain of God” [Ezek 28:14]). The back of the same folio f 3v (Fig. 2) the narrative continues in the upper register. It depicts the rebellion in heaven told in Isaiah 14.
 
 7 See the volumes by Jeﬀrey Burton Russell, The Devil. Perceptions of Evil from Antiquity to Primitive Christianity, Ithaca and London: Cornell 1977; Satan. The Early Christian Tradition, 1981; Lucifer. The Devil in the Middle Ages, 1984; and Mephistopheles. The Devil in the Modern World, 1988. 8 Hortus deliciarum/voluptatis renders the Hebrew gan 'eden 'eden I means “delight”; s. Ed Noort: Gan-Eden in the Context of the Mythology of the Hebrew Bible, in Luttikhuizen, Paradise (1999), 21–36, here 21 n. 7. 9 f 3 r/v. An edition reconstructing the original manuscript which had been destroyed in 1870 in Strasbourg, by Rosalind Green; M Evans; C. Bischoﬀ; M. Curschmann (ed.), Herrad of Hohenburg, Hortus deliciarum (London; Leiden, 1979). Cattin/Faure 2000, 151 commentary to pl. 81/82. Concerning the monastery, s. R. Bornert: Odilienburg. LexMA 6 (1993), 1350f. Kanonissenstift.
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 Fig. 1. Pantocrator (Ezechiel 28): Herrad of Landsberg, Hortus deliciarum, f. 3r.
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 Fig. 2. Revolution in Heaven (Isaiah 14 and Apoc. 12): Hortus deliciarum, f. 3v.
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 The banner quotes from Isaiah 14,13: In caelum conscendam (“I will ascend into heaven”). There the rebel par excellence stands on the mountain; close to his head are the words similis ero altissimo (“I will be like the most High”), which express his hubris. These words are the reverse of the meaning of the name given to the good archangel Michael (“Who is like God?”) who subordinates himself to God and will soon appear as God’s ﬁghter. The heading gives the throne pretender a name taken from Isaiah 14: Lucifer. To his feet are placed the brief captions consilium percipit contra creatorem (“he devises a plan against (his) creator”) and pravitas mali consensus reperta est in quibusdam angelis (“The wickedness of the evil agreement can be seen in some angels.”). The latter comment diverges from the biblical tradition: the word pravitas (“wickedness”), a contemporary catchword, has been used to update the image. Pravitas is the word for a heretic, and inquisitio haereticae pravitatis is the complete title of the Inquisition.10 However, the image is carried even further in the register below: Here, the fall of the angels is depicted through an allusion to Revelation 12 where Satan appears as a draco et angeli who are defeated by Michael and his angels in a cosmic ﬁght and are thrown down from heaven. In iconographic terms, Lucifer, though keeping his insignia, has lost his wings, what has made him and his companions tumble into depth. His hair is tousled and ugly, his previously lovely mouth aggressively bares his teeth, and his extremities are transformed into claws. From above, Michael (Michael, the archángelos from Rev 12:7) and his angels prevent the evil angels from climbing back by pushing their heads down with tridents. In the iconography of hell this is usually the task of the lower rank-devils. When the abyss of hell is incapable of swallowing the mass of what has to be devoured and runs the risk of choking, there are little servant-devils at hand who push the sinners down with shovels or the classic tridents. Here, however, it is the angels as in the great image of the doomsday in Hortus at f 225v (Fig. 3). Figure 3 is the portrait of hell by Hortus f 225, which in Rev 12:9 and 20:2 equates Satanas with Lucifer. Much in contrast to the iconographic representation of Pantocrator sitting on Mary’s lap, the Antichrist is placed on the lap of Lucifer. Here in hell, we see not only robber barons (milites armati) and Jews, nicely separated, but also 10 A. Dondaine, Practica inquisitiones heretice pravitatis auctore Bernardo Guidonis. Paris 1886.
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 Fig. 3. Hell: Hortus deliciarum, f. 225v.
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 heretics as a special category of those who are to be eternally punished. One from the heretics is shown worshiping a devil, another is kissing a toad, and another is riding a devil and devouring money, as living from money-lending was regarded as a crime that heretics were often accused of. Thus, what we have here is an “orthodox” interpretation. The fall of the angels in Hortus deliciarum is regarded as the beginning and the end of world history: The separation between light and darkness at the beginning of creation repeats itself as a cosmic battle in the end of time in the apocalyptic ﬁght between Michael and Lucifer. However, this conﬂict also represents everyday struggles in the present, that is, the time inbetween. The fall of the angels happened on the ﬁrst day of creation, the ﬁat lux, “Let there be light! And God divided the light from the darkness.” It was common in Early Scholasticism to consider both, the creation and the fall of the angels, as the ﬁrst act of creation:11 First, God created the universe. Then, already on the ﬁrst day, there is the division of darkness from the light, that is, of good from evil. Although God divides, it is thought that the darkness also divides itself from God. Both Isaiah 14 (hubris and the fall of Lucifer) and Ezekiel 28 (the king on the throne of the Almighty) are thus made to correspond to a narrative depiction of the division of darkness from light, of the evil God-pretender Lucifer who disputes God’s right to power without being God’s equal. The present is presented in hardened dualistic terms. The only logical diﬃculty exists where the beginning of this dualistic principle has to be explained: If God has created everything, God must also have created the darkness; if God is almighty, then why has God given evil the freedom to act as a dualistic counter-force in the present? This question is shifted to the beginning: Where does the evil come from? Whether it derives from two gods or one God from which a second, negative god (to be sure, God’s creature) derives, does not make any diﬀerence in the present. It is worthwhile here to emphasize several points: • Assigning the fall of the angels to the ﬁrst day of creation complies with a long exegetic tradition fostered in the Western world.
 
 11
 
 Petrus Comestor, Historia scholastica MPL 198, 1053–1644.
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 With the Fiat lux, God divides the light from the darkness, but it is not God who turns the dark into the evil; it is the evil that threatens to overthrow God’s order and therefore has to be overthrown itself. • This is why hubris is such a necessary component as it is introduced in the conﬂation of the scenes from Ezekiel 28, Isaiah 14 and Revelation 12. Evil’s plot to ascend to power results in its expulsion from power. • In its use of images, the Hortus deliciarum draws heavily from Byzantine sources. When we come to discuss the importation of heretical doctrines from Byzantium, we will ﬁnd the same source in the orthodox iconography (see page 213f.). • The fall of the angels in Byzantine iconography is remote from the Western tradition to the extent that the angels themselves take care of protecting the world of light against the darkness of hell by preventing the sinners with their tridents from forcing their way back into the world of light. This seems to be taken from the Enoch tradition. Enoch suddenly re-emerges in traditional European dualism when the search for new arguments for the orthodox and the cathar dualism begins. Simon the Magician: Model for the Cathars (Fig. 4/5) The narrative of the Acta Petri stylizes the magician Simon as Peter’s antagonist (cf. Acts 8), the leader of the heretics against the leader of the Christians. He tries to harm the ﬁrst pope and to alienate his followers by replying to Peter’s miracles with counter-miracles of his own.12 Irenaeus from Lyon13 considered Simon to be the originator of all heresies: ex quo universae haereses substiterunt. A woman named Helena was his chosen companion who made him come up with the idea to create angels und archangels. The angels, however, torment
 
 12 G. Poupon: Les actes de Pierre et leur remaniement. ANRW II 25, 6 (1988), 4363–83. Gerard P. Luttikhuizen; Tamás Adamík in Jan N. Bremmer (ed.), The Apocryphal Acts of Peter. (Studies on the Apocryphal Acts of the Apostles 3) (Löwen, 1998). 13 Irenaeus of Lyon, Adversus Haereses 1. 23,2.
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 Fig. 4. Flight of Simon the Magician: Autun, St. Lazare, capital.
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 Fig. 5. Fall of Simon the Magician: Autun, St. Lazare, capital.
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 Helena by imprisoning her in a body, thus preventing her from returning to Simon. At the end of his year-long dispute with the angels, Simon had to admit defeat. This is when he attempts his ﬁnal plan: he wished to ﬂy to heaven to become the genuine son of God. The ascent in Acta Petri 31–33 is told as follows:14 In order to show his superiority to the Christians, Simon announced: “Romans! Tomorrow I will leave you ungodly (and faithless) ones and will ascend to God whose ‘power’ I am although having become weak. If you have fallen, I am the one standing. And I will ascend to Father ( John 20:17).” The following day on the Via sacra Simon deﬁed Peter one more time: “If your God is almighty, let he whom the Jews have killed—they have also thrown stones at you, his chosen people—prove that his faith comes from God. . . . For I will now ascend to heaven and prove to all those people who I am.” Indeed, he rose towards heaven, while the Christians were looking terriﬁed at the miracle and to Peter. Peter cried out to God to make Simon fall to the ground, although not dead. And Simon crashed down from above. Just barely an object of the people’s admiration, he was now made a laughing-stock. His most devoted supporter saw him lying on the ground and concluded: “Simon, if God’s strength is broken, will not the God himself, whose strength you are, prove to be a fake?”, and he converted to Christianity. Simon, however, was operated by a magician-doctor “and so the angel of the devil gave Simon the end of life.” The ﬂight and the fall of the magician Simon is ﬁrst represented in the Church of Old-St. Peter in Vatican/Rome, then in the church of St. John in Müstair (9th century), and ﬁnally in the antiphonar from the monastery of Prüm. At the pedestal of a Peter-statue (the central portal-statue of the Trumeau), Simon, with a full bag of money bound around his neck, serves Peter as his footstool in Chartres’ southern portal.15 The images ﬁgures 4–5 show two capitals in St. Lazare, Autun (dating from approximately 1130–1145):16 On one capital, Simon Magus is rising to the sky, his feet buoyed by winged shoes, just like the ones that Hermes, the messenger of 14
 
 German Translation in NTApo II 5 [1989], 284f. LCI 4 (1972), 158–160. 16 Fig. 88 in Cattin/Faure, 2000, 152. Bernhard Rupprecht, Romanische Skulptur in Frankreich (München, 1975) ﬁg. 178/179. 15
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 the gods, usually wears in order to travel through air. He also has wings ﬁtted to his arms with strings like Icarus that carry him up to the sky. From behind, two saints on the earth (on rocks, the foundations of the church) are looking on. These ﬁgures, who represent Rome, are Peter with the oversized key in the front and, behind him, probably Paul. On the other capital, Simon Magus falls down from heaven. He has already lost his wings. His eyes are wide open and ﬁlled with horror. His tongue is hanging down from his mouth as he screams, scared to death. The devil with a tail and horns watches his success with satisfaction. His eyes are also wide open and his tongue is hanging from his mouth. He, however, is not screaming but baring his teeth. The overly long, pointed and claw-ﬁngered extremities as well as the shaggy hair once more symbolise his evil nature. Instead of catching the falling Simon his hands point downwards into the inﬁnite depth. Peter and Paul, both with orderly hair and terriﬁed as indicated by their slightly bent bodies, look at the falling “angel”. Peter’s hand follows the direction of the fall. Just as Simon acts as a model for the arrogance of a heretic who, having fallen prey to the devil, has failed because of his pretensions, so also Judas’ suicide is portrayed on another capital. The strings that hang Judas are pulled by devils; again, a purse (bag ﬁlled with money) burdens Christ’s traitor.17 Hildegard of Bingen, Scivias: Vision I 6 The Choirs of Angels18 fol. 38 (Fig. 6) The choirs of angels are arranged in concentric circles. They increase in rank from the outside to the inside. In the middle, the blazing centre is represented by God. Already the golden background shows the extraordinary distance between this scene and the world.
 
 17 Fig. 181 in Rupprecht 1975, 113. The Monography bei Kathryn Eberle Wildgen, Saint Judas, Apostle and Martyr. Passion Theology, Politics and the Artistic Persona in a French Romanesque Capital. (Studies in the Humanities 52) (New York, 2000) dates the capitals as the work of Gislebertus (as he gives his name in the inscription on the Tympanon of St. Lazare) to 1125–1135, the ﬂight and fall of Simon is described on page 146. 18 Lieselotte E. Saurma-Jeltsch, Die Miniaturen im “Liber Scivias” der Hildegard von Bingen. Die Wucht der Vision und die Ordnung der Bilder (Wiesbaden, 1998) 78–86. Heinrich Schipperges, Die Welt der Engel bei Hildegard von Bingen (Freiburg, 1995).
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 Fig. 6. Choir of the Angels: Hildegard of Bingen, Scivias, f. 38v.
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 • In the outermost, lowest ring the angels are depicted in the classical manner, that is, in the shape of human beings only equipped with wings. • The second ring already diﬀers from the ﬁrst one as the angels have an image of Christ on their chests, which means they wear him “inside”. • The colour of the reﬂected portrait on the chest, probably silver, is also the colour of the faces in the following, third circle. In her vision, Hildegard regarded this rank as the Virtutes. • The following, fourth rank shines so brightly that the visionary is incapable of recognizing the faces of the angels. These are the potestates forces. • In the ﬁfth rank there are the principatus, principalities. They were more white than marble and there were torches burning above their heads. These angels are the heavenly equivalents of the principes on Earth, the earls and the princes. • The sixth rank of angels is clothed in silver armaments and, according to the vision, wears the robes of the martyr-witnesses, one of their hands resting on the chest as if indicating that they testify to the truth. • The seventh rank of angels is separated from the others through a blue starry sky and round thrones. This kind of depiction of the thrones in the heavenly court makes one expect the twelve apostles, but the ﬁgures are neither depicted here as personalities nor does the number ten ﬁt with the twelve apostles. • Set apart within both the innermost circles are the four-winged cherubs with additional eyes on the wings like their innermost superiors which are represented in an even more intensive red. The cherubs are responsible for disseminating knowledge from God. • In the innermost, glowing circle there are the seraphim who are anxious to see God himself who constitutes the white centre of pure brightness and who cannot be looked at. The miniature illustration has to be seen in the context of the following one, as the light of the ﬁrst day of creation is the angels’ essence.
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 Fig. 7. Creation of the World, Fall of Men, Redemption: Hildegard of Bingen, Scivias, f. 41v.
 
 the invisible made visible
 
 277
 
 Hildegard of Bingen, Scivias: Vision II 1: The Creation of the World, the Fall, and Redemption19 fol. 41v ( Fig. 7) Whereas the six-day creation is commonly represented in registers either in a day-by-day sequence or in a circle with six medaillons, here it is composed in the following way: In the middle of the ﬁrmament of stars there is a dark rim with six circles representing the six elements of creation. The dark rim or margin is placed between two bright circles representing God. The dark ﬁrmament is reminiscent of the apocalyptic representations of heaven from the Spanish Beatus-Apocalypses. At the top on the left hand side God is creating light (the ﬁat lux), shown by the presence of angels, as already seen in the previous miniature 9 (ﬁg. 6). Beside God, to the right, there is depicted the second day on which God creates the ﬁrmament by dividing water, heaven and earth. In the left locket at the water we see plants and trees. These are followed at the right by the stars, the sun, the moon and the planets. Beneath, to the left, there are birds and ﬁshes; to the right all the other animals of the land, between them the head of a human being forms itself from a red clod of clay. From the upper circle a tongue is ﬂashing in silver among the deeds of creation: God’s word lightens the darkness and calls the creation into existence. From the lower circle of light emerges another story that also casts light on the dark band in the middle: redemption. The ﬂower of purity, the lily, pleases the man who sinks from the light into the darkness. He sinks into the dark, and he falls. Below, he reappears as an old man. The redeemer has worked his way through the darkness to the ﬂashing bright circle of redemption.
 
 19 Saurma-Jeltsch, Die Miniaturen im “Liber Scivias” der Hildegard von Bingen. 87–95; Heinrich Schipperges, Die Welt der Engel bei Hildegard von Bingen (Freiburg 1995).
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 Fig. 8. Pantocrator: Hildegard of Bingen, Scivias, f. 122v.
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 Fig. 9. The extinguished stars: Hildegard of Bingen, Scivias, f. 123r.
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 fol. 122v and 123r Hildegard of Bingen, Scivias: Vision III 1: The Pantocrator and the Fallen Angels as Extinguished Stars20 ( Fig. 8/9) On the pages facing each other there is a representation of the pantocrator (ﬁg. 8) on the left hand side. This is portrayed in accordance with the vision of Hildegard who saw an iron-coloured stone (here depicted being round probably because it is seen from bird’seye or rather God’s view from above). Above, shaped as a white ring and at the same time the throne of the ruler of the world, dwells the wisdom of godly perception in the shape of a cloud. Christ’s majesty is represented in a traditional way. Like the ﬁrmament, the mandorla (i.e. God’s visible glory shaped like an almond) is covered with stars. Hildegard calls it “the living, beaming with the wonderful glory”. His footstool, the reddish cloud, can be interpreted as the dawn that is spoken of in the vision. Since the nimbus is not represented in the form of a cross, the Majestas can also be understood as a trinitarian statement: the ghost has entered the dawn like he entered the humble young woman (Mary). Figure 9 on the opposite page carries the vision further. Hildegard saw a huge stone and many sparks emerging from God, turning away from him and coming together, though simultaneously going out, cooling down and ﬁnally turning into black coal. God is the life-giving light on one side, while on the other side are the lights in the sky that have come from him. As the little stars above are still shining round the big star, they are being captured by the blue cyclone. In the ﬁeld beneath these stars have turned into black, star-shaped forms, while below in the picture the cold pieces of coal disappear invisibly. This double-picture represents the beginning of creation when the creator of the world in the shape of the life-giving light has also established himself as the eternal ruler of the world, while the big star turns into the opposite, the darkness. Some angels in heaven crash down to earth.
 
 20 Saurma-Jeltsch, Die Miniaturen im “Liber Scivias” der Hildegard von Bingen, 129–133. Schipperges, Die Welt der Engel bei Hildegard von Bingen. Friedrich Ohly, “Die Gestirne des Heils. Ein Bildgedanke zur Heilsgeschichte von der Schöpfung bis zum Jüngsten Tag”, in Euphorion 85 (1991), 235–272 [repr. in F.O.: Neue Studien zur Literaturgeschichte und zur Bedeutungsforschung (Stuttgart; Leipzig, 1995)].
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 Fig. 10. Expulsion of the Rebel Angels: William Blake, on Milton, Paradise Lost VI 851 f.
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 The Expulsion of the Rebel Angels21 (Fig. 10) Christ is kneeling in the form of an archer within an enormous, rose-tinted circle that is surrounded by angels. He is pulling the string of his great bow taut in order to release the arrows of his wrath upon the falling angels. The angels, having dropped their “idle weapons”, are falling “drained, exhausted, spiritless, aﬄicted, fallen.” (Paradise Lost VI 839). William Blake (1757–1827) was a son of a dissenter family. He studied the works of Böhme, Swedenborg and Oetinger. Angels and the world beyond are favourite subjects in his pictures throughout his life. The representation of Christ here resembles Renaissance images of the ideal man: his arms form the diameter of the circle. The circle is bursting of ﬁre and light. It is the light that shoots its arrows against the dark angels by itself. In Milton’s poem, this circle is the spacious gap (VI 861), through which the rebel angels fell. The motif of the chariot as God’s throne, found repeatedly in Milton, and the placement of four angels on it are not included by Blake in this illustration (but in e.g. Ezekiel’s vision Clausberg, ﬁg. 12). The falling angels are nude, their bodies are contorted, and some are clutching their heads. One is wearing a crown and a monk’s cowl—a reference to the Satanic alliance of State and Church. Satan Burst forth from Chaos (Fig. 11) The Swiss painter Füssli ﬁrst studied theology, but when, as an ordained pastor, he revolted against a tyrant, he was forced to go into exile. First he went to Italy, but later on he spent most of his life in England. Füssli was fond of Milton’s Paradise Lost. A translation by his friend J. J. Bodmer in his father’s town Zürich was forbidden and not to be published. The Calvinist church authority argued that Milton’s
 
 21 Werner Hofmann (ed.), William Blake, 1757–1827. [Kunst um 1800; Exhibition Hamburger Kunsthalle], (München, 1975). Karl Clausberg, Kosmische Visionen. Mystische Weltbilder von Hildegard von Bingen bis heute, (Köln, 1980), 32–57. Pamela Dunbar, William Blake’s Illustrations to the Poetry of Milton, (Oxford, 1980), 64–68. Peter J. Sorensen, William Blake’s recreation of gnostic myth: resolving the apparent incongruities, (Lewiston, 1995) (Salzburg studies in English literature: Romantic reassessment 118). Peter Ackroyd, William Blake. Dichter, Maler, Visionär, 1995, German tr. (München, 2001).
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 Fig. 11. Satan Bursts Forth from Chaos: J.H. Füssli, on Milton, Paradise Lost II 1010.22
 
 depiction of Satan was too attractive and too modern, the erotic allusions in a Bible’s poem being immoral. Füssli painted a series of more than 50 paintings and 100 drawings for a Milton gallery which was exhibited in London three times. In the present drawing the powerful Satan is represented as ascending from the chaos, from the dark Ocean into the light of heaven. Or rather like a rocket bursting up. Behind him many angels are falling down into the darkness of chaos. The ocean-like Chaos is formed by a crowd of awkward ﬁgures, personiﬁcations like “insinuations”, “accident”, and “confusion”. The assembly is ironically
 
 22 Christoph Becker, Johann Heinrich Füssli, Das verlorene Paradies, (Ostﬁldern, 1997), esp. p. 35f. Werner Hofmann; Gert Schiﬀ (ed.), Johann Heinrich Füssli 1741–1825. [Exhibition at Hamburg] (München, 1974). Gert Schiﬀ: Images of Horror and Fantasy, (New York, 1978). Gert Schiﬀ, Johann Heinrich Füssli 1741–1825. (Œuvrekatalog Schweizer Künstler) 2 vols. (Zürich, 1972), Vol. 1, 189–223; Vol. II, Nr. 1020.
 
 284
 
 christoph auffarth
 
 Fig. 12. Satan Flees Touched by Ithuriel’s Spear: J.H. Füssli, on Milton, Paradise Lost IV 1776.
 
 depicted as ridiculous fools in sharp contrast to Satan, who is an athletic young man armed with a spear and having enormous wings that enable him to leave the darkness and heaviness behind. Satan Flees Touched by Ithuriel’s Spear 23 (Fig. 12) This drawing is a sketch for the monumental painting that became the starting point for the ﬁrst exhibition in London and made Fuseli famous England. Like the preceding ﬁgure 11 Fuseli illustrates a passage from Milton’s Paradise Lost: Satan comes close to the couple lying on the ground. Adam and Eve have fallen in love and are embracing one another: an erotic scene. Satan is going to seduce them by telling that there is just another world outside paradise. Satan, however, does not achieve his goal because Ithuriel has watched the scene and drives him away.
 
 23
 
 Becker, Johann Heinrich Füssli, Das verlorene Paradies, pp. 19–22.
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 The diﬀerence from illustrations of Satan seducing Adam and Eve is striking: Satan is not defeated. Like a hero he is jumping up with his enormous wings into heaven. Light and darkness are not divided in a manner that Satan is the dark angel. It is not a female snake, but an athletic man with all the attractive features of an ancient naked hero’s statue. The couple representing mankind is here not expelled from paradise, but seduced to leave paradise by themselves and to discover the world outside. Making love is the moment of ambivalence between Good and Evil; one cannot decide which it belongs to.
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