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Presentation of the Text 
  
Introduction 
 
On the following pages, I provide my own translation of GPhil, interpreted and 
presented as notes for a baptismal instruction.  

The Coptic text used is that of Schenke’s 1997 commentary. He stayed close to 
Layton’s critical text edition in the Coptic Gnostic Library, but suggested 
reconstructions in line with his conclusion that all passages could in fact somehow be 
related to sacramental catecheses. I have reviewed his suggestions and translation 
choices on the basis of the interpretative framework provided by the baptismal 
instruction hypothesis. Where I deviate from Schenke’s Coptic text, this is noted in 
the footnotes. Where I adopt his or other corrections of the text, these are all noted 
explicitly.  

In the context of this study, the source language is more important for analysis of 
textual markers and sub-compositions than the English translation. For this reason the 
translation will be somewhat concordant and maintain the original word order as 
much possible. Some exegetically important words have not been translated and are 
given in italics, for example cosmos and psyche, except when they are used as names 
(Messiah, Christ, Sophia). As gender is an important concept in GPhil, I have often 
retained the feminine, even for words that would be referred to with ‘it’ in English, 
like psyche, Truth and Love. 
 
The three parts are preceded by a header, as is each of the twelve textual units. Each 
textual unit starts on a new page. The structure of each unit is reflected in the partition 
of the text. For reference purposes, I use the page and line numbering of Layton’s text 
in the Coptic Gnostic Library, as well as Schenke’s paragraph numbers. Apart from 
the headings, the following editorial signs are used: 

 
[...] Lacuna in the Coptic text 
[text] Proposed reconstruction of a lacuna 
{text} Apparently duplicated in the Coptic text 
‹text› Proposed correction of the Coptic text (additions and modifications) 
(text) Normal font: normal use to indicate a side-remark in a longer passage 
(text) Small font: Words added in English to smoothen or clarify the text 
italics Original word in the text retained in translation, like psyche; or for emphasis 
abc-abc Right hand upper corner: proposed structure of a text unit  
§1  Small font: Schenke’s paragraph number  
51.29 Superscript: page and line numbers in Layton’s critical text edition 
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Outlines for Pre-baptismal Instructions 
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1. Procatechesis                abc-abc 
 
§1 51.29A Hebrew man produces Hebrews 30and such [peop]le are then called 31proselytes. But a 
p[rose]lyte does not 32produce proselytes. [For some indeed] 33are as they [came into be]ing 
34and produce oth[ers. For the others,] 52.1[however, it o]nly befits them that they will 2come 
into being.  
§2 The [sl]ave only seeks to be 3free and does not seek for the domain 4of his lord. The son, 
however, is not only 5son, to the contrary: he claims the inheritance of the 6father.  
 

§3 Those who inherit 7from the dead ones, they too are dead, 8and they are heirs from the 
dead. Those 9who inherit from the living one, they are alive; 10and they inherit from the 
living one and from the 11dead ones. Those who are dead do heirs 12of no-one. For how shall 
one who is dead inherit? 13If the dead one inherits from 14the living one, he shall not die, to 
the contrary: the dead one 15will rather come alive.  
 

§4 A gentile man 16does not die, because he never came alive so that 17he would die. The 
one who believed the truth came 18alive, and this one runs the risk to die, because he lives 
19since the day that Christ came.  

 
§5 ‘Created is 20the cosmos,  
            cosmeticised the cities,  
            21carried out the one who’s dead.’ 

  
§6 In the days that we 22were Hebrews, we were orphans, 23having our mother. But when we 
became 24Christians we received father and mother. 
 

§7 25Those who sow in the winter, harvest in the summer. 26The winter is the cosmos; the 
summer is the other aeon. 27Let us sow in the cosmos, so that 28we shall harvest in the 
summer. Therefore it is necessary 29for us not to pray in the winter. Out 30of the winter the 
summer (comes forth). And if someone harvests 31in the winter, he will not harvest but he will 
32pluck out, §8 like that sort that will not yield 33fruit [to him]. Not only does it come 34out [in 
the winter], but in the other sabbath, 35[his field] is without fruit. 
 

§9 Christ came, 53.1for some indeed to buy them, but for others 2to save them, others to 
ransom 3them: 
- Those who are alien he bought. He 4made them his own.  
- And he set apart 5his own, whom he had given as a deposit 6according to his will.  

(Not only ‘when he 7appeared he laid down the psyche 8willingly’, but since the day that 
the cosmos is, 9he laid down the psyche at the moment that he wanted. 10Then he came 
first, in order ‘to take her back’ because 11she was given as a deposit. She found herself 
among robbers 12and was taken captive, but he saved 13her.)  

- Both the good ones in the cosmos, 14as well as the evil ones, he ransomed.  
 
§10 Light and darkness. 15Life and death. Those on the right and left 16are each other’s 
brothers, it is impossible that are separated 17from each other. Therefore, neither are the 
good ones 18good, nor the evil ones evil; 19neither is life alive, nor death dead. 20Because of 
all this everyone will dissolve 21into his first principle; but those above 22the cosmos are 
indissoluble, 23they are eternal. 

 
 
52.33 Layton: [naF] 
52.34 ebo/[l HN tprw] 
52.35 Isenberg: [teFswve o]uÖatkarpos 
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2. Proposition                            abc-abc 
 
§11 The names which are given to the 53.24cosmic ones contain a great 25error, for they divert 
their hearts 26from those who are stable to those that are unstable. 27And the one who hears 
‘God’ does not think 28of the one who are stable, but he thinks of 29the one who is unstable. 
Likewise with ‘Father, 30Son and Holy Spirit’, 31‘the life’, ‘the light’, and ‘the resurrection’, 
32‘the church’ and all the others, - 33they do not think of the ones who are stable, but they 
34think of the unstable ones, unless they have learned about 35the ones who are stable. The 
names that are heard 36are in the cosmos. [Let no one be] 54.1misled: if they were in the aeon 
they would 2not be mentioned in the cosmos at any 3time, nor have been set among the 
4cosmic things. They have an end in 5the aeon. 
  

§12 One name is not proclaimed 6in the cosmos: the name that the Father gave 7to the Son. It 
is above everyone, as this is 8the name of the Father. (For the son 9would not become father, 
unless he clothed himself with 10the name of the father.) This name, - 11those who have it 
indeed think of it, but they 12do not pronounce it. And those who do not have it 13do not 
think of it. 
 

But Truth brought forth 14names in the cosmos because of us, who are not able 15to learn 
about her without the names. A single One 16is Truth, - she is also manifold because of us, 
who 17learn about this One, lovingly, through 18many. 

 
§13 The rulers wished to mislead 19Man, since they saw that he has 20a kinship with those who 
are 21truly good. They took the name of those who are 22good. They gave it to those who are 
not good 23so that through the names they will mislead 24him and bind them to those who are 
25not good and after that - as if they 26did them a favour – remove them 27from those who are 
‘not good’ and 28place them among those who are ‘good’ that they 29‘knew’. For they wished 
to 30take the free one and make him their 31slave forever.  
§14 There are powers 32who give [food] to Man - 33not wishing that he be saved -, so that they 
34[have their fill]. For if Man is 35saved, there are no sacrifices 36[to the powers]. And animals 
were offered up 55.1to the powers, for were animals 2who offered up to [them]. Indeed, they 
offered 3them up alive, but when they were offered 4up, they died. As for Man, he was offered 
5up dead to God, and he came alive. 
 

§15 6Before Christ had come, there was no bread 7in the cosmos, as in paradise, the place 
8were Adam was: it had many trees 9to feed the animals (but) there was no grain 10to feed of 
Man; Man ate 11like the animals. But when Christ 12came, the perfect man, he brought bread 
13from the heaven, so that Man would be 14fed with the food of Man.  
§16 The 15rulers thought that according to their power and their 16wish they did what they 
did. 17But the Holy Spirit secretly 18worked everything through them 19as he wished.  
 

Truth is sown 20in every place, – she who is from the first. 21And many see her being sown, 
but 22few are they who see her being reaped. 

 
 
 
 
 
 
 
 
 
 
 
54.32 Schenke (mentioned in Layton): H[re µ] 
54.36 Layton (‘also possible’): [Ndunamis] 
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3. Proof:  The debate about the Son and the resurrection                       i, ii, iii 
 

§17 55.23Some say that Mary conceived by 24the Holy Spirit. They are in error. 25They do not 
know what they say: 
- When did 26a woman ever conceive from a woman? 27Mary is ‘the virgin that no 28power 

defiled’. It is a 29big anathema for the Hebrews (that is the 30apostles and the apostolics): 
31this virgin that no power 32defiled is [spiritual]; the powers 33defiled themselves. 

- And the Lord would not have said, 34‘My Father who is in the heavens’, 35unless he had 
another Father; 36but he (would have) said simply: [‘my Father’]. 

- §18 37The Lord said to the disciples, [‘Take] 56.1out of every house’ (and) ‘bring into the house 
2of the Father’, but on the contrary, ‘Do not carry them in the house 3of the Father’ (and) ‘Do 
not take out’. 

 
§19 ‘Jesus’ is a name 4that is hidden; ‘Christ’ is a name that is revealed - 5therefore, indeed, 
Jesus does not exist not 6in any language, but his name is ‘Jesus’, 7just as he was called. 
Also ‘Christ’ is 8his name: in The Syrian language it is ‘Messiah’, 9but in Greek it is 
‘Christ’. 10Surely all the others have it 11according to everyone’s own language. 12The 
‘Nazarene’ is the revealed 13of the hidden one. §20 Christ has everything 14within him, be it 
man or angel, 15or mystery, and the Father. 

 
§21 The ones who say, that 16the Lord died first and (then) 17rose, are in error. For he rose 18first 
and (then) he died. If someone does not acquire 19the resurrection first, will he not die? 20As 
(true as) God lives, this one would ... 
 

§22 Nobody 21will hide a great object that is precious 22in something great. But many times, 
23one has cast innumerable myriads 24into a thing worth an assarion. This is how it is with 
25the psyche, which is a precious thing: she came to be 26in a despicable body. 

 
§23 Some are 27afraid, lest they rise naked. 28This is why they wish to rise 29in the flesh! And 
[they] do not know that those who 30wear the [flesh] are naked. 31It is those who [are able to] 
strip 32[themselves] that are not naked.  
‘Flesh 33[and blood will] not inherit the kingdom 34[of God]’. Which (flesh) is this that will 
57.1not inherit? That which is upon us. And which (flesh), 2moreover, is this that will inherit? It 
is that of Jesus 3and his blood. For this reason, he said, 4‘He who does not eat my flesh and 
drink 5my blood does not have life within him’. What 6is it? His flesh is the logos, and his 
blood 7is the Holy Spirit. He who has received these has 8food and he has drink, and clothing. 
9I find fault with the others who say 10that it will not rise; or, rather, both 11are wrong. You say 
it: 12‘The flesh will not rise’, - but tell me 13what will rise, so that we may pay respect to you. 
14You say, ‘The spirit in the flesh’. 15And even this is a light ‘in the flesh’! 16Even a logos is 
something which is ‘in the flesh’. Whatever you will say, 17you say nothing outside the flesh. 
18It is necessary to rise in this flesh, as 19everything is within it. 
 

§24 In this cosmos, 20those who clothe themselves are better than the clothes. 21In the 
kingdom of heavens, the clothes are 22better than those who have put them on. 

 
 
 
 
 
 
 
 
 
 
55.32 ou[pn·a te a]ndunamis 
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4. Proof: Baptism and salvation, eucharist and communion              ab-ab 
 
§25 Through 57.23water and fire the whole place is cleansed: 24the revealed ones through the 
revealed ones, 25the hidden ones through the hidden ones. There are some 26who are hidden 
through the revealed ones. 27There is water in water, there is fire 28in chrism. 
 

§26 Jesus took them all up by stealth. 29For he did not appear as 30he was, but he appeared 
31in the way that they would be able to see 32him. [And all of these] he appeared 33to. He 
[appeared] to the 34great ones as great. He appeared to the 35small ones as small. He 
[appeared 58.1to the] angels as an angel, and 2to men as a man. Therefore, his 3logos was 
hidden from everyone. Some, 4indeed, saw him, thinking they saw 5themselves! But when 
he appeared 6to his disciples in glory 7on the mount, he was not small. He 8became great, but 
he (also) made his disciples 9great, so that they would be able to see 10him in his greatness. 

 
He said on that day 11in the eucharist, ‘You, who have united 12the perfect light with the Holy 
Spirit, 13unite the angels with us also, 14the images’.  
§27 Do not look down upon the lamb. For without it, 15it is not possible to see the king; no one 
16will be able to approach the king, while 17naked. 
 

§28 The Man from heaven has many more children 18than the Man from the earth. If the 
children of Adam 19are numerous, even though they die, 20how much more the children of 
the perfect Man. 21These do not die, but are being born 22every time.  
§29 The father produces children, 23but the child is not able to produce 24children. For 
someone who has been born is not able 25to give birth, but the child acquires 26siblings, not 
children.  
§30 Those who are 27born in the cosmos 28are all born in the physis. 29And in [the place] 
where they were born the others 30[eat]. 31Man [receives] food from the 32promise about the 
place above. 33If he [were born] from the mouth [34of God] – where the logos comes from -, 
59.1he would eat from the mouth and 2he would become perfect.  
§31 For the perfect 3conceive through a kiss and give birth. Therefore, 4we too kiss one 
another, 5receiving conception from the grace that is within 6one another. 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
58.33-34 [eneujpo] µ/moF~ ebol Hnt~tapro [µpnoute] e/plogos ei ebol µmau 
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5. The spirit                     abc-abc 
 
§32 There were three who walked with 59.7the Lord all the time: Mary his mother, 8and her 
sister, and Magdalena, 9who is called ‘his partner’. 10For Mary is his sister, and she is his 
mother, 11and she is his partner.  
§33 The ‘Father’ and the ‘Son’ 12are single names. The ‘Holy Spirit’ 13is a double name, for 
they are 14everywhere. They are above, they are below. 15They are in what is hidden, they are 
in those who are visible. 16(So too) the Holy Spirit: he is in the one who is visible, - 17he is in 
the one below. He is in the one who is hidden, - 18he is in the one above. 
 

§34 The holy ones are served 19by the evil powers. 20For they are blinded by the Holy Spirit, 
21so that they would think that they are serving 22their people whenever they do it for the 
holy ones. 23Therefore, - (when) a disciple 24asked the Lord one day for a 25thing of the 
cosmos, he said to him ‘26Ask your mother and she will give you’, - 27from another one’s 
(goods).  
 

§35 The apostles said 28to the disciples: ‘May our entire offering 29acquire salt’. 30They 
called Sophia ‘salt’, without her 31no offering is acceptable. §36 And Sophia 32is ‘barren’, 
‘[without] children’. Therefore 33she is called [‘deserted’], inasmuch as ‹she is› 34salt. 
Where they will [become children] 35alike, the Holy Spirit [will give birth to them], 60.1and 
‘many are her children’.  
§37 That which belongs to 2the father, belongs to the son. But regarding him, 3the son: as 
long as he is small he is not 4entrusted with his possessions. When he 5becomes a man, his 
father gives him 6all his possessions. 

 
§38 O wanderers! Those who are 7born of the spirit, wander off again 8because of him. 
Therefore: by one and the same wind (=spirit), 9the fire is kindled and extinguished.  
§39 10Echamoth and Echmoth are two different (things). 11Echamoth is simply Sophia. 12But 
Echmoth is the Sophia {of death, which 13is the one} who knows 14death, who is called 15‘little 
Sophia’. 
 

§40 There are animals 16that obey the man, like the bull 17and the donkey and others of this 
sort. 18There are others that do not obey, 19living solitary in the deserts. Man plows 20the 
field with the animals that obey, 21and from this he feeds himself and the 22animals, be it the 
ones that obey or the ones that 23do not obey. Likewise the perfect 24Man: with powers that 
obey 25he plows, preparing everyone to come into existence. 26For because of this the whole 
place stands, 27be it the good ones or the evil ones, 28indeed the right ones as well as the left 
ones. The Holy Spirit 29shepherds every one, and he rules 30over [all] the powers, the ones 
who obey 31and the ones that do not [obey], as well as the ones who stand solitary. 32For 
even [them he watches. He] shuts them in, 33so that, [if they] wish, they cannot 34[go away]. 
 

§41 [The one who] is created ‘was [35very good.’] Would you find his children to be 
61.1creations of noble descent? If he had not been 2created but was begotten, you would find 
3his seed to be of noble descent. 4But now he was created (and then) he begat. What 5sort of 
noble descent is this?  
§42 First adultery 6came, afterwards murder. And 7he was begotten in adultery, for he was 
the son 8of the snake. For that reason he became 9a manslayer, like his father, and 10he 
killed his brother. And every partnership, 11which has occurred between those who are not 
like one 12another, is adultery. 

 
59.33 ero[s je erhmo]s epei ‹so› NHmou; cf Gal. 4:27. 
59.34 pma etounavëÄ[wpe µmau] n\vë[hre] 
59.35 [najpoou] 
60.32 kai gar FCwvï[t erou] F/wtp~ µmoou eHÖoun~ 
60.35 ne[nanouF mate  n]; or Schenke: ne[swF alla  n] (translate: ‘…is beautiful, but…’). 
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6. Proof: Baptism with or without transformation       abcdefedcba 
 
§43 God 61.13is a dyer. As with the good dyes 14that are called the true, - they 15die with those 
that are dyed -, 16so it is with those who are dyed by God. Inasmuch as 17his dyes are 
immortal, 18they become immortal through his pharmacy.  
- 19But God baptizes the ones that he baptizes 20in water. 
 

§44 It is not possible 21for someone to see anything of those who stand, 22unless this he 
becomes like 23them. Unlike Man 24in the cosmos: he sees the sun, without being a sun. 
25And he sees the heaven and the earth and all the 26other things, but he is not these. 27Is this 
how it is in the Truth? To the contrary, you 28saw something of that place and you became 
29those. You saw the Spirit and you 30became spirit. You saw Christ and you became 
31christ. You saw the [Father and you] will become father. 32Therefore [in these places], 
indeed, you see 33everything, and only yourself you do not [see]. 34But in that [place] you do 
see yourself. For what 35you see is what you will [become]. 
 §45 Faith receives, love gives. [Nobody will be able to 62.1receive] without faith. Nobody 
will be able to give without 2love. §46 Therefore, indeed, in order to receive 3we believe. But 
in order to truly give...  
- For 4if someone gives without love, he has no benefit 5from what he has given. He who has 
not received 6the Lord is still a Hebrew. 
§47 The apostles 7before us called out this way: 8‘Jesus, the Nazoraean, Messiah’, 9which is 
‘Jesus, the Nazoraean, Christ’. The last 10name is ‘Christ’; the first is ‘Jesus’. The one in 
11the middle is ‘the Nazarene’. ‘Messiah’ 12has two meanings: both ‘the christ (=the anointed)’ 
13and ‘the measured one’. ‘Jesus’ in Hebrew is ‘14Salvation’, ‘Nazara’ is ‘Truth’, 15The 
Nazarene, then is (the one from) the Truth. It is Christ 16who was measured. The Nazarene and 
Jesus 17are the ones who were measured. 
 

§48 The pearl, when 18thrown in the dung, 19{does} not {become} greatly despised. 
20Neither when anointed with balsam oil, 21will it become valued. But it has 22value with its 
lord 23always. This is how it is with the children of 24God in the (situations) that they may get 
into: 25they still have value with their father. 

 
§49 26If you say, ‘I am a Jew’, 27no one will be shaken. If you say, ‘I am a 28Roman, no one 
will be upset. If 29you say ‘I am a Greek’, ‘a barbarian’, ‘30a slave’, ‘[a] free man’, no one 
31will be troubled. [If] you [say], ‘I am a Christian’, 32the [one over there] will tremble.  
- May it be, 33that I [receive one] like that, 34whose name [the one over there] will not be 
able to endure [35hearing]. 
§50. God is a man-eater. 63.1That is why Man is sacrificed 2to him. Before, when Man was 
sacrificed, 3they sacrificed animals. For they were 4not gods to whom they sacrificed.  
§51 5Glass vessels and earthenware vessels 6come into being through fire. 7But when glass 
vessels 8break, they are made over; for they 9came into being through a wind (=spirit). 
Earthenware vessels, 10however, when they break are destroyed; 11for they came into being 
without breath. 
§52 A donkey 12going around (tied) to a millstone, went a hundred miles 13walking. When he 
was released, 14he found that he was still in the same place. 15There are people who go 
walking at length, 16and they never make progress to 17any place. When evening falls on 
them, 18they have seen neither city nor 19village, neither structure nor nature, nor 20power, 
nor angel. For nothing did the wretches 21toil. 
 

- §53 The eucharist is Jesus, for he is 22called in the Syrian language ‘Pharisatha’, 23which is 
‘the one spread out’. 24For Jesus came to be crucified to the cosmos.  
§54 25The Lord went into the dye-works 26of Levi. He took seventy-two colours (and) 27threw 
them in the cauldron. He took them out 28all white and said, ‘This 29is how the Son of Man 
came to her: 30as a dyer’. 
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7. Proof: The difference between gnostic and mainstream Christians              i, ii, iii 
 
The hidden difference 
 
§55 Sophia 63.31who is called ‘the barren’, she 32is the mother of the angels and the partner 33of 
the saviour. As for Maria Magdalena: 34the [saviour loved] her 35more than the disciples. [As 
she saw him, he] 36greeted her (with kisses) on her [mouth, many] 37times. The other [disciples 
were 64.1angry] with [her. They questioned,] they said to him, ‘2Why do you love her more 
than all of us?’ 3The saviour answered, {he said 4to them}, ‘Why do I not love you 5like her?’.  
§56 A blind (person) and one who sees, 6while they are both in the dark, are not different from 
one another. 7When the light comes, then 8the one who sees, shall see the light, - and 9the one 
who is blind shall remain in the dark.  
§57 10The Lord said, ‘Blessed is he who is 11before he had yet become’, for he who is 12was 
and shall be. §58 The superiority 13of Man is not visible, but 14it is hidden. Therefore he is lord 
15over the animals that are stronger than he, that are big, 16according to what is visible. And 
what is hidden... 17And this one gives them continuation! But if 18Man separates from them, 
they kill 19one another and devour one another. 20And they ate one another because they had 
not found 21food. But now they have found food, because 22Man worked the earth. 
 
The difference in baptism 
 
§59 If someone 23goes down into the water, and comes up without having 24received anything, 
and says ‘I am a Christian, (then) 25he received the name at interest. But if he 26receives the 
Holy Spirit, he has 27the name as a gift. From him who received a 28gift, it is not taken (back). 
But he who borrowed 29at interest, is charged.  
This is how 30it is with us, §60 if someone comes into being in 31a mystery. The mystery of 
marriage 32is great, for [without] it the cosmos 33would [not be]. For the composition of 34the 
cosmos are people, and the composition [35of people] is marriage. Think about the 36undefiled 
partnership, - 37how much power it has! Its image 65.1exists in defilement.  
§61 The appearances of 2unclean spirits are as males and 3females. The males indeed partner 
4with souls that inhabit 5a female appearance. And the females 6are those who are mingled 
with the (souls) in a male appearance, 7promiscuously. And nobody 8will be able to escape 
these when they seize him 9unless he receives a male power and 10a female: the bridegroom 
and the 11bride. But one receives (them) from the 12imaginary bridal chamber. 
Whenever the 13foolish women see a male sitting 14alone, they jump on him, they 15tease him 
(and) defile him. This way, 16too, if foolish men see a 17woman sitting alone, beautiful: 18They 
persuade here and violate her 19as they wish, defiling her. But if they see 20a man with his wife 
sitting 21together, the women are not able to go down 22on the man, neither are the men 23able 
to go down on the woman. This is how it is 24if the image and the angel unite with one 
another: 25neither will anybody be able to (even) dare 26to go down on the man or the woman. 
 
 
 
 
 
 
 
 
 
 
63.31-33 Punctuation follows Sophia’s titles in Hippolytus’ Refutation VI,34.3. 
63.35-36 aµmaqht[hs esnau eroF aF]aspaze µmos atesää[tapro NHaH] Nsop~ 
63.37-64.1 apkeseepe µä[maqhths Cont+] erosä [au]r+Ö[aith]ma; the last word is an earlier suggestion by 
Schenke, listed by Layton. 
65.07 Layton’s translation of the rare ebol HitN ouat €twt €.  
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The difference after death 
 
27He who comes out of the cosmos 28cannot be seized anymore because he was in 29the 
cosmos. It is manifest that he is above 30the lust of [death]. He [is free] from fear. 31He is lord 
over [creation]. He is better than 32envy.  
If [anybody else] comes, they seize 33him (and) strangle [him]. And how will he 34be able to get 
away from the [great seizing powers]? 35How will he be able to [hide himself from them? 
Often] 36there are some who [say], ‘37We are believers’. How is it (then) that [they fear] 
66.1[unclean spirits] and demons? 2For if they had the Holy Spirit, 3no unclean spirit would 
cleave 4to them.  
§62 Do not fear the flesh and 5do not love it. If you fear it, it will be lord 6over you, - if you 
love it, it will swallow and strangle you.  
§63 7Either he lives in this cosmos, or in the resurrection, 8or in the places that are in the 
middle. 9May it not happen that they find me there! This 10cosmos, - there is good in it (and) 
11there is evil. Its good things 12are not good, and its evil things 13are not evil. But there is evil 
after 14this cosmos that is truly evil, 15which is called ‘the Middle’. It 16is death. As long as we 
are in this cosmos 17it is necessary for us to acquire the resurrection, 18so that when we strip 
naked of the flesh 19we are found in the Rest, and do not 20walk in the Middle, for many go 
astray 21on the way. For it is good to come out 22of the cosmos before Man has 23sinned.  
§64 There are indeed some who neither wish 24nor are able (to come out). But others, 25if they 
wish, do not benefit because they 26did not act. Does then wishing make them 27sinners? But 
(also) if they wish not: righteousness 28will hide from the two of them: 29both from the ‘wish-
not’ [and] from the ‘act-not’. 
§65 An apostolic (man) 30saw in a vision some (people) 31shut up in a house of fire, and 32bound 
with [chains] of fire, lying 33on fire[wood], [scourged] with 34[scourges] of [fire]. And they 
said to them, ‘[35These were] able to save [36their psyches], but they did not wish (it). They 
received [3this place of] punishment, that which is called 67.1‘the [outer] darkness’, for it [is 
there]. 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
65.30 Fjose atepiqumia µ/p//[mou] F/[o bol] N//q//®te 
65.31 Fo Njoeis at/k[ti]s/[i]s, following the quote from Valentinus in Clement’s Stromateis IV,89.3: ‘For if 
indeed you dissolve the cosmos, you are not dissolved yourself: you are lord over creation and all corruption’ 
(emphasis added). 
65.31 Isenberg: evje/ [kelaa]uÄ ei 
65.37 Hopw[s seHote] 
66.33 [eCl;]m;ü NkwHt 
66.33-34 [eumasti]gÄou µmoou HN [Henma]sti[x] N/[kwHt]; the last part is suggested by Schenke in his 
commentary 
67.01 Schenke (in commentary): je Fµ/[mau] 
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8. The mystery of turning inside                                    abcdcba 
 
§66 67.2From water and fire the soul 3and the spirit came into being; from water and 4fire and 
light the son of 5the bridal chamber ‹came into being›. The fire is the chrism. The light 6is the 
fire, - I do not speak of that fire 7that has no form, but of the other whose 8form is white, 
which lights beautifully 9and which gives beauty. 
  

§67 Truth did not come 10into the cosmos naked, but she came in 11types and images. He will 
not receive her in another manner. 12There is being born again and an 13image of being born 
again. It is truly necessary 14to be born again through the image. What 15is the resurrection 
and the image? Through the image 16it is necessary to rise. The bridal chamber and the 
image: 17through the image it is necessary to come into 18Truth, that is the restoration. 19It is 
necessary for those who do not only receive the name of ‘20Father, Son and Holy Spirit’. 
21But they themselves are acquired by you. If one does not acquire them, 22even the name 
shall be taken from him. 23And one receives them in the chrism with the [resin] 24of the 
power of the cross (this (power) the apostles 25called ‘the right and the left’). 26For this one is 
no longer a Christian but 27he is a christ. §68 The Lord [did] everything through mystery: 
28baptism and chrism 29and eucharist and redemption 30and bridal chamber. 
   

§69 [Therefore he said], ‘31I came to make [those from below] like 32those from above, [and 
those from the] outside 33like those from the [inside]’. And to join them 34there, [he works] 
here 35through types [and images].  
36Those who say, ‘[There is an earthly man and] 37there is one above [him]’ are wrong. 
38[For] the one who is visible [to them] 68.1is the one there who is called ‘2the one who is 
below’. And the one to whom the hidden one 3belongs, is the one there who is above him. 
4For it is better that they say, ‘The inner, 5the outer, and the one outside 6the outside’.  
- Because of this, the Lord 7called the destruction ‘the darkness on the outside’. 8There is 
nothing else beyond it. 

He said, ‘9My Father who is in the hidden one’. He said, ‘10Go into your chamber and 
close 11your door behind you, and pray to your Father 12who is in the hidden one’, which 
is the one who is within 13all of them.  

- And that which is within 14all of them is the plerôma. After 15that, there is nothing else on 
its inside. Of this 16it is said that it is ‘the one above 17them’.  
§70 Before Christ, some 18came out from where they could no longer 19go into, and they 
went to where they could no longer 20come out. But Christ came. Those who 21had gone in, 
he brought out. And those who 22had gone out, he brought in. §71 When 23Eve was [in] 
Adam, death did not exist. 24When she separated from him, death came into being. 25Yet 
again: if he goes in and if he receives himself, there 26will be no death. 
  

§72 ‘My God, my God! Why, 27o Lord, have you left me behind?’ He spoke 28these (words) on 
the cross, for he separated in that place. [29The Lord] was born from 30the one who [was 
born] by God. 31The [Lord rose] from the dead. [32He did not go as he] was, but [33his body 
became completely] perfect. [34It has] flesh, but this [35flesh, indeed, is a] true flesh. [36Our 
flesh, however,] is not true, but 37a [fleshly] image of the true. §73 69.1There is no bridal room 
for the animals, neither 2is it for the slaves or defiled wom‹e›n; 3but it is for free men 4and 
virgins. §74 Out 5of the Holy Spirit we, indeed, are born 6again, but we were begotten by 
Christ 7twofold. We are anointed by the 8Spirit. When we were born, we were united.  
 

§75 Nobody 9will be able to see himself, neither in water nor in 10a mirror without light. 
Neither, again, will you be able to you 11see (yourself) in light without water or mirror. 12For 
this reason, it is necessary to baptise twofold, 13in the light and the water. And the light is 14the 
chrism.  
      67.38 g[ar ebol eroou] 
67.05 Schenke (in Layton) adds ‹vwpe›  68.23 Layton: [H]n\  
67.34 I follow Schenke but use eF®Hwb not eei®Hwb. 68.29-30 [p]jö[oeic] ... pet[aujpo µmoF e]b/oäl 
67.37 [ouN oueiµpkaH auw]; cf §28.   69.03 NsHime e‹u›joHm 
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9. The mystery of the bridal chamber              aba-aba 
 
§76 There were three houses where 69.15to offer sacrifice in Jerusalem. The one 16opening to the 
west was called 17the ‘Holy’. The other one, opening to the south, 18was called the ‘Holy of 
19the Holy’. The third one, opening to 20the east, was called the ‘Holy 21of the Holies’, the 
place where only the high priest 22goes into. Baptism 23is the Holy house. Redemption is the 
Holy 24of the Holy. The Holy of the Holies 25is the bridal chamber. Baptism has 26the 
resurrection in the redemption, being the redemption 27in the bridal chamber, and the bridal 
chamber 28in that which is above [it, to which we belong]. 29You will find nothing like it. 
[Those who receive it] 30are those who pray [in spirit and truth. They do not pray in] 
31Jerusalem. [There are some in] Jerusalem [indeed praying in] Jerusalem, 32[but] waiting [for 
the mysteries] 33that are called the Holy 34of the Holies. [This is that (house) whose] veil 35was 
rented. [Our] 36bridal room [is nothing else] but the image [of the bridal chamber that is] 
70.1above. Because of this, its veil 2was rent from above to 3below. For it was necessary for 
some 4from below to go to the above.  
§77 5Those who are clothed with the perfect light, 6the powers do not see, 7and they are not 
able to seize them. 8One will clothe himself in this light in 9the mystery in the union. 
 

§78 Had not the 10woman separated from the man, she would not die 11with the man. His 
separation 12became the beginning of death. Therefore 13Christ came, so that the separation 
that 14existed from the first will be ended 15and to unite them both again, and to give life to 
those who 16have died in the separation, 17and to unite them.  
§79 And the woman 18unites with her husband in the bridal room. 19And those who have 
united in the bridal room will no longer 20be separated. That is why Eve 21separated from 
Adam, because she had not united with him 22in the bridal room.  
§80 The psyche of Adam 23came into being from a breath. Her 24partner is the spirit; that 
which was given to him 25is his mother. They took his psyche (and) they gave 26him their  
[spirits] in her place, for when 27he was united he spoke words that are superior 28to the 
powers. They envied him. 29[They separated once again his] spiritual partner 30[from psychic 
flesh]. They [clothed] the hidden (flesh) [31in skin].  
 

Then came [32Christ to save them and restore them] to themselves. [33He revealed to them the] 
bridal room, so that [34men would be saved.] 
§81 Jesus revealed [35in the] Jordan the plerôma 36of the kingdom of heavens: 
- He who [37was born] before the all, 71.1was born again.  
- He who was anointed at first, 2was anointed again.  
- He who was redeemed, 3redeemed again.  
 
 
 
 
 
 
 
 
 
 
 
 
69.28 ero[F et]n\[v]oop/ n/[aF]  
69.29 eteäF[He netvwäp/ µmoF] 
70.26 Layton: Nnou[pn+a+ e]pesma, but I do not adopt his proposal to read it as a singular. 
70.29-30 [aupo]rj on NteFH[wt® µpneuma[tikh e]uÖs/a/[rx µyuci]kh 
70.30-31 teqhp au[T Hûwws Nvaar...;  
70.31-32 ... a]F/ei Ce NCi pe[c±s+ eFnaHmou NFnto]uÖ nau ouaau  
70.33-34 [aFouwnH ebol nau µp]a/stos vina [nrwme eunanaH]mäou. 
70.35 Schenke finds in the double p of pplhrwma an assimilated N, which allows this translation. 
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§82 How necessary it is to speak of a 4mystery! The Father of the all united 5with the virgin 
who had come down and 6a fire enlightened him on that day. 7He revealed the great bridal 
room. 8Therefore his body came into being 9on that day. It came from the bridal room 10as one 
who came into being 11from the bridegroom and bride. This 12is how Jesus established the all 
13in himself through these. And 14it is necessary that every one of the disciples 15walks into his 
Rest. 
 

§83 16Adam came into being from two virgins, 17from the Spirit and from 18the virgin earth. 
That is why 19Christ was born from a virgin, 20so that the Fall that was 21in the beginning 
will be corrected by him.  
§84 22There are two trees growing [in] paradise. 23The one begets [animals], one begets 
24people. Adam [ate] from the tree 25that begets animals. [He] became an animal (and) 26he 
begets animals. For this reason 27the children of Adam worship [animals]. 28The tree, 
[whose] 29fruit [he ate], is [the Tree of Knowledge. For] 30this reason [sins] became 
numerous. [If he had] 31eaten the [fruit of the other tree, the] 32fruit of the [Tree of Life, 
which] 33begets people, [the animals would worship] 34Man.  
§85 [As in the beginning] 35God created Man [as to have] Man 72.1‹worship› God, - likewise 
in the cosmos, 2men create [gods] and worship 3their creations: it was necessary to have the 
gods 4worship men. 
 

§86 As it is 5the Truth: the works of Man 6come forth out of his power. 7Therefore they are 
called ‘powers’; 8they are his works. His children 9come forth out of Rest. Therefore 10his 
power is active in 11his works, but Rest 12is manifest in the children. And 13you will find that it 
applies to the image - 14and that is the man who is an image: 15he does his works out of his 
strength 16and out of Rest he begets his children.  
§87 17In this cosmos the slaves 18serve the free. In the kingdom 19of heavens the free will 
20minister to the slaves: the children of 21the bridal chamber will minister to the children 22of 
marriage.  
§88 [The] children of the bridal chamber 23have [one single] name: Rest. 24[When] together, 
they do not need 25[to acquire forms. They have] the contemplation [26of the wisdom of] 
perception. They are more than [27… church?] in those who are in the [28 … …] the glories of 
the glories [29… ...] them not.  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
71.34  n\[qe HN teHoeite a] 
72.01 Schenke corrects ‹tameie› to read ‹ouwvt› 
72.26 [Ntsofia Naisq]hsis 
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10. The mystery of going down into the water    a – bcdcb – a – bdb – a – bdb - a 
  
§89 72.30[It was necessary that Jesus] went down into the water [31to fulfil it] and to cleanse it. 
[32Likewise have been] fulfilled, those who have [33received baptism] in his name. For he 
said, ‘[34This is the way] we shall fulfil all righteousness’. 
 

§90 73.1Those who say that they will die 2first and (then) will rise 3are in error. If they do not 
first receive the resurrection, 4while they live, they will receive nothing when they die. 
5This way too when they speak about 6baptism, saying ‘Baptism is great,’ 7as if they who 
receive it will live. 

 
§91 8Philip the apostle said, ‘9Joseph the woodworker planted 10a paradise, because he 
needed 11wood for his craft’. He is the one who 12made the cross from the 13trees that he 
planted! And its seed 14hung from what he had planted. Its seed was 15Jesus, and the 
plant was the cross.  
§92 But the Tree 16of Life is in the middle of the paradise 17and (it is) the olive tree from 
which the chrism came forth, (and) 18through (the chrism) the resurrection. 

§93 19This cosmos is a corpse-eater. 20All things that are eaten 21in it, they die as well. 
Truth 22is a life-eater. Therefore, nobody 23of the ones who eat of Truth will die. Jesus 
24came out from that place, and he brought 25food from there. And to those who 
26wished, he gave [to eat], so that 27they do not die. 

§94 God [planted] a paradise. 28Man [lived in the] paradise. 29There are [… …] exist 
30with [... …] 31of God.  
In the [… …] truth(?). 32Those in it [I will eat as] 33I wish. This paradise [is the place] 
where it 34will be said to me, ‘[O, man, eat] 35this or do not eat [that, as you] 74.1wish’. 
That is the place where I will eat everything 2as the Tree of 3Knowledge is there. That 
one there killed Adam, but here, 4the Tree of Knowledge made Man alive.  
5The law was the tree. It can 6give the knowledge of good 7and evil. It neither removed 
him from 8what is evil, nor set him in what is good, 9but it produced death for those 
who ate 10from it. For by saying, ‘11Eat this, do not eat this’, it became 12the beginning 
of death. 

 
§95 The chrism is lord 13over baptism. For because of the chrism 14we are called 
‘Christians’, not because of 15baptism. Also Christ was called (thus) 16because of the chrism. 
For the Father anointed 17the Son, and the Son anointed the apostles, 18and the apostles 
anointed us. He who 19is anointed has the all. He has20 the resurrection, the light, the cross. 
§96 21As to the Holy Spirit, the Father gave him this 22in the bridal chamber (and) he 
received (him). The Father came to be 23in the Son, and the Son in the Father. 24This is the 
kingdom of heavens. 

 
Inclusion: §89 with §97 on next page 
 
 
 
 
 
 
 
 
 
 
 
72.30-32 Restoration suggested by Schenke in commentary: ne[vve etre i·h·s b]wk epitN epmo[ou 
eFnajokF] ebol eFnasotF . NteeiHe aujw]k ebol NCi nentaH[ji baptisma] Hµ peFran.  
73.29-35 The partition of the passage assumes two paradises (one cosmic paradise and one sphere of Truth) with 
two trees of knowledge, cf. On the Origin of the World NHC II,110.2-111.8. 
73.32 Kasser (in Layton): netNHht[F Tnaouomou Nqe e]Touwv  
73.34 Isenberg: j[e prwme ouom]   
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§97 Well 25said the Lord, ‘Some went into the kingdom 26of heavens laughing, and came out 
27laughing’. [And another one, ‘He is] a Christian’. 28[Furthermore, he now said], ‘And at 
once, 29[when this one went down] into the water, he came 30[up as lord] over the all’. Not 
because 31[redemption is a] farce, but 32[because he despised] this old cloth, 33[he came into] 
the kingdom of 34[heavens laughing]. When he despises 35[the body] and despises it as a farce, 
36[he will come out] (of it) laughing. 
 

§98 This way too it is 75.1with the bread and the cup and the oil, 2even though there is 
something else superior to these. 
 

§99 The 3cosmos came into being from a transgression. 4For he who made it wished to 
make it 5incorruptible and immortal. 6He failed and did not realise his hope. 7For 
incorruptibility did not belong to 8the cosmos, neither did 9incorruptibility belong to 
the one who made the cosmos. 10For incorruptibility does not belong to 11works, but 
to children. And no work 12will be able to receive incorruptibility, if it does not 
13become a child. He who is unable 14to receive, - how much more will he be unable 
to give! 
 

§100 The cup 15of prayer contains wine (and) it contains 16water, for it serves instituted as 
the type of 17his blood, over which eucharist is said, and 18which fills up with the Holy 
Spirit, 19and it is that of the wholly perfect Man. When we 20drink it we receive the perfect 
21man. 

 
§101 The living water is a body. 22It is necessary that we clothe ourselves with the living man. 
23Therefore, if one is about to go down into the water, 24he strips himself so that he will clothe 
himself with this one. 
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Inclusion: §109 with §101 on previous page 
 
§102 25A horse begets a horse. A 26man begets men. A god 27begets god. This is the way 
bridegrooms 28and also brides come forth 29from the [bridegroom and the bride]. 30No Jew 
[was born] 31from [Greeks since the cosmos] exists, 32And [we too did not come forth] 
33from the Jews, [but we were born] 34as Christians.  
A [different race came into existence], and 35these [blessed ones] are called ‘36the elected 
[spiritual] race’, 76.1and ‘the true Man’, and ‘the Son 2of Man’, and ‘the Seed of the Son of 
Man’. 3This true race is named (thus) 4in the cosmos. (But) these are (of) 5the place where the 
children of the bridal chamber are.  
§103 6The union in this cosmos exists as 7man and woman, the place of strength and 
weakness. 8In the aeon the likeness of the union is different, §104 9although we call them 
by these names. But they 10are different things, they are superior to every name 11that is 
named (in the cosmos). And they 12are superior to the strong one. For where there is violence, 
13there are the mighty elect. 14The ones over there are not this one and the other 15one, 
rather they are both one 16single thing. This is what not will ‘come up 17in the heart of 
flesh’. 

 
§105 Does not everyone who has 18the all, need to know 19all of them? Some, indeed, 
when they do not come to know 20them, will not enjoy the things that 21they have. But 
the ones who have learned them will enjoy 22them. 
 

§106 Not only 23will it be impossible that the perfect man is seized, 24but (also) that they see 
him; for if they see 25him, they will seize them. In no other manner 26will one be able to 
acquire this grace, but 27that he clothes himself in the perfect light, 28[and] that he himself 
becomes perfect light. 29[The one who has clothed] himself with it shall go [30into the 
light].  
This is the perfect [31light] §107 [and it is necessary for us] that we become [32perfect light 
completely], before we come [33out of the cosmos]. One who has [not] received the all 
[34through images] from these places, will [not] be able to [35take part in] that place. But he 
will [36go to the Middle] as imperfect. 77.1Only Jesus knows the end of this one.  

 
§108 2The holy man is completely holy, even 3in his body. For when he has received the bread, 
4he blesses it as holy, - or the cup, 5or all the rest that he receives. 6As he cleanses them, how 
then will he not cleanse 7the body too?  
§109 As Jesus fulfilled 8the water of baptism, so he has 9poured out death. Therefore, we 
indeed go down 10into the water, but we do not go 11down into death, so that we are not 
emptied 12in the spirit of the cosmos. When 13he blows, it becomes winter. 14When the Holy 
Spirit blows, 15it becomes summer. 
 
 
 
 
 
 
 
 
75.29 Suggestion by Schenke in commentary: au[vw]pe ebol Hµ pn[numfios m]n\ [tnumfh], taking auvwpe as 
a Praesens II. 
75.30-31 ne mN ioudaioö[s eteujpo µmoF] ebol HNNHe[llhn jiµpkosmos] voop; the form ioudaios (cf 
NHC II,40.24) is inconsistent with the other occurrences in GPhil, but strongly suggested by the oö that follows.  
75.32-33 auw anö[on Hwwn anvwpe] ebol HNNioud[ai an alla aujpon] Ncristianos 
76.30-31 Ménard in Layton: [eHoun epouoein] ... [Nouoein auw vve] 
76.32 N[teleios ouein pant]ws 
76.34 petaji pterF [an HitN NHikwn] aneeima  
76.35 Schenke in Layton: Fnav®[metece an a]pma etµmau 
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Outlines for the Exhortation 
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11. Homily on ‘you shall know the truth, and the truth shall set you free’    (John 8:30-36) 
                   ab - i,ii,iii - ba 

 
§110 He who has 77.16Knowledge of Truth is free. 17And the free one does not sin, 18for ‘he who 
sins is the slave of sin’.  
 
19Truth is the mother but Knowledge is 20the ‹father›.  
 
Knowledge of the Truth needs to go together with undivided spiritual Love 

  
Those who are not allowed to sin, - 21the cosmos calls them ‘free’, 22these who are not allowed 
to sin! ‘23Knowledge of Truth makes high-hearted…’, 24that is: ‘she sets them free’ 25and she 
makes them superior to the whole place -, ‘...but Love 26builds up’. And he who has become 
free through 27Knowledge is a slave because of Love 28to those who have not yet been able to 
bear the 29freedom of Knowledge. But Knowledge 30makes them capable, [causing them] 31to 
become free. Love [does not say of] 32anything that it is hers, [even though the All] 33is hers. 
She does not [say, ‘this is mine’,] 34or ‘that is mine’, [but (she says:) ‘all things mine] 35are 
yours’.  
§111 Spiritual Love 36is wine and fragrance. They enjoy 78.1it all, those who will anoint 
themselves with her. 2They too enjoy it who stand 3on their outside, as (long as) the anointed 
ones are standing (there). 4When those anointed with ointment leave them 5and go away, these 
who are not anointed, 6merely standing at their outside, 7remain again in their (own) evil smell. 
The Samaritan 8gave nothing to him who was struck down but 9wine and oil, - it is nothing 
else but 10the ointment. And it healed the wounds, 11for ‘Love covers a multitude of sins’. 
 
§112 12As to him whom the woman loves, - the ones that she will 13give birth to, look like him. 
If he is her 14husband, they look like her husband. If he is an adulterer, 15they look like the 
adulterer. Often 16when a woman sleeps with her 17husband out of necessity while her heart is 
with the adulterer 18with whom she has intercourse, - the one whom 19she bears, she bears him 
looking like the adulterer. 20But you, who are with the Son 21of God, do not love the cosmos, 
22but love the Lord so that those that you will 23give birth to will not be looking like the 
cosmos, 24but will be looking like the 25Lord.  
§113 Man mingles with man, 26the horse mingles with the horse, the donkey 27mingles with the 
donkey. The members of a race have mingled 28with their fellow-members of (their) race. This 
is the way that the 29spirit mingles with the spirit and the logos 30has partnership with the 
logos, [31and the light] has partnership [32with the light. If you] come into being as man, it is 
[33the man who will] love you. If you come into being [34as spirit], it is the spirit who will 
unite with you. If you 35come into being as logos, it is the logos that 79.1will mingle with you. 
If you come into being as light, 2it is the light that will have partnership 3with you. If you 
come into being from as one from above, 4those from above will lie themselves to rest 5upon 
you. If you come into being as horse, 6or donkey, or cattle, or dog, or sheep 7or another from 
the animals who are outside 8and are below, 9neither the man, nor the spirit, nor 10the logos, 
nor the light will be able to love you. Neither will those from 11above, nor those from the 
inside 12be able to lie themselves to rest in you, 13and you have no part among them.  
§114 He, who 14is a slave against his will, will be able to become free. 15He, who has been 
made free by the 16grace of his lord and sells 17himself into slavery, will no longer be able to 
become 18free. 
 
 
 
 
 
 
 
 
77.20 Schenke corrects the obviously corrupt ptwt to read p‹ei›wt 
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§115 Farming in the cosmos 19(is) through four forms. Harvest is gathered 20into the storehouse 
through water, 21earth, wind and light. 22And, likewise, God’s farming is 23also through four: 
through faith, 24hope, love and 25knowledge. Our earth is the faith in which we 26take root, 
[and] the water 27is the hope through which [we] 28feed. The wind is the love [through] which 
29we grow, and the light [is] 30the knowledge [through] which we [ripen].  
§116 31Grace is [fourfold: it is] 32a man from earth, it is a [man from heaven, it is a spirit in] 
33the heaven of the heaven, and [it is] in [Truth].  
 
Knowledge is to be disclosed only according to each one’s level 
 
[Blessed] 34is he who did not [grieve] 80.1a soul. This one is Jesus Christ. He was all around 
2the place and he did not burden anyone. 3Blessed, therefore, is this 4type (of man), because he 
is a perfect man.  
§117 For thát 5the logos asks us. How difficult it is 6to establish it! How shall we be able to 
accomplish 7this great thing? How will he give rest 8to everyone?  
§118 Before everything, it is not right 9to grieve anyone, neither great nor small, 10unbelieving 
or believing, and then to give rest 11to those who are in comfortable means. 12Some (things) 
are useful to give rest 13to him who is rich. He who does 14well cannot 15give rest to these, for 
he ‹gives› not what pleases ‹them›. 16And he cannot grieve (them), as he 17does not cause them 
to be distressed. But he who becomes 18rich sometimes grieves them. 19He is not like this, but 
it is their evil 20that grieves them. He who has 21the nature gives pleasure to him who is good. 
22But some are grieved badly by this. 
 
§119 A householder had acquired 24everything, be it children or slaves or 25cattle, or dogs, or 
pigs, or wheat, 26or barley, or chaff, or grass, or [27...], or meat and acorns. But he was wise 
28and he knew everyone’s (proper) food. 29Before the children, indeed, he placed [ready-made] 
bread [30and meat]. But before the slaves he placed [31coarse bread and] grain. And before the 
cattle [32he threw barley] and chaff and grass. 33Before the dogs he threw bones [34and to the 
pigs] he threw acorns 81.1and mouldy bread.  
This is how it is with the disciple 2of God. If he is wise and 3perceptive in discipleship, the 
bodily forms 4will not mislead him, 5but he will observe the disposition 6of everyone’s soul 
and speak 7to them (accordingly). There are many animals in the cosmos 8that are in the form of 
man. If he 9recognizes these as pigs, indeed, he will throw acorns to them, 10but to the cattle 
he will throw 11barley and chaff and grass. To the dogs 12he will throw bones. To the slaves 
13he will give the primary (things), to the children he will give 14the perfect (things). 
 
§120 There is the Son of Man 15and there is the son of the Son 16of Man. The Lord is the Son 
of 17Man, and the son of the Son of 18Man is he who creates through (the power of) the Son 19of 
Man. The Son of Man received 20from God (the ability) to create. He (also) has (the ability) 21to 
beget.  
§121 He who has received (the ability) to 22create is a creature (himself); he who has received (the 
ability) 23to beget is (himself) begotten as one who is born. He who creates cannot 24beget; (but) he 
who begets can create. 25They say that he who creates begets, 26but his begotten one is a 
creature, [because] 27the begotten ones are not his children, but [his works]. 28He who creates 
works [visibly] 29and he himself is [visible.] 30He who begets, begets [secretly] 31and he is 
hidden [as he is superior to] 32the image. Again, the one who creates, [creates] 33visibly, but 
the one who begets, [begets] 34children secretly.  
 
 
 
 
 
79.32-33 so ®r[µµpe so µpn+a+ HN] tpe Ntpe auÖÖ[w s]Hn\ [tme...] 
80.15 Correct the obviously corrupt Fi to FT and HnaF to Hnau 
80.31 Jacques Van der Vliet suggested to me the following reading: ki[barion Harwou Hi e]bre 
81.31 Isenberg (in Layton): [e]F/[o]ua[tbe para] 
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§122 [Nobody will be able to] 35know [when the man] 82.1and the woman have partnership with 
one another, 2except they alone. For mysterious 3is the cosmic marriage of those who have 
taken 4a wife. If the marriage of defilement is hidden, 5how much more is the undefiled 
marriage a 6true mystery! It is not fleshly, 7but it is pure. It does not belong to desire 8but to 
will, it does not belong to the darkness 9or the night, but it belongs to the day and 10the light.  
If a marriage is stripped naked 11it has become prostitution. And the bride, - 12not only when 
she receives the seed of another man, 13but also when she leaves her bedroom 14and is seen -, 
has prostituted herself. Let her only 15show herself to her father and her 16mother, and to the 
friend of the bridegroom and the 17children of the bridegroom. These are allowed 18to enter 
daily into the bridal chamber. 19But let the others desire just 20to hear her voice and have the 
pleasure of (smelling) 21her ointment. And let them feed from the 22crumbs that fall from the 
table, - like 23dogs. Bridegrooms and 24brides belong to the bridal chamber. No one will be 
able to 25see the bridegroom with the bride unless 26[he becomes] this (himself).  

 
Evil must be rooted out 
 
§123 [And] when Abraham 27[received] (the ability) to see what he will see, 28[he circumcised] 
the flesh of the foreskin, showing 29us that it is necessary to destroy the flesh. 30[Most (beings)] 
of the cosmos, - for as long as their 31[inner parts] are covered, they stand firm and alive. [32If 
they are exposed], they die, according to the 33[example] of the visible man: [34as long as] the 
intestines of man are hidden, man lives. 83.1If his intestines are uncovered, 2and come out of 
him, man will die. 3This is also the case with the tree, - as his root 4is covered he sprouts out 
and gets strong. When his 5root is exposed, the tree withers. 6This is how it is with all who are 
born in the cosmos, 7not only the visible 8but also the hidden ones. For as long as the root 9of 
evil is hidden, it is strong. But if it is recognized, 10it is dissolved. And if it is revealed, 11it is 
destroyed. 
Therefore, the logos says, ‘12Already the axe is laid at the root 13of the trees.’ It will not cut 
(as) what 14will be cut will sprout again. But the axe 15digs deep down, until it 16brings up the 
root. And Jesus pulled out 17the root everywhere, but others (did so only) 18in part. As for 
ourselves, let every 19one of us dig for the root 20of Evil, which is in him, and pull it 21out of 
his heart to the root. And it will be pulled out 22if we recognize it. But if we 23are ignorant of 
it, it takes root in 24us and it brings forth its fruits 25in our hearts. It is lord over us, (and) 26we 
are slaves to it. It takes us captive 27in order that we ‘do what we do [not] want, 28and the 
things we want, we do [not] do’. It 29has power because we have not recognized it. As (long as) 
[it exists], 30it works indeed. 
 

- - - 
 
[Ignorance] 31is the mother of [everything evil.] 32Ignorance will lead to [death, because] 
33those who are from [Ignorance,] 34neither were, nor [are,] 35nor will become. [But those 
who belong to Truth] 84.1will be completed when the whole Truth 2will be revealed. For 
Truth, in the (opposite) way of 3Ignorance, - when she is hidden, indeed, she is resting4 in 
herself. But when she is revealed 5and is known she is given glory as 6she has power over 
Ignorance and Error. 7She gives freedom.  
 

The logos says, 8‘As you know the truth, 9the truth shall set you free.’ 10Ignorance is a slave. 
Knowledge is 11freedom. Knowing Truth, 12we will find the fruits of Truth within 13us. 
Uniting with her, she will receive our plerôma. 
 
 
 
 
83.05 Jacques Van der Vliet made the suggestion to me that the unknown leHht may derive from nh üd to be 
strong; cf Werner Vycichl Dictionaire Étymologique de la Langue Copte (Leuven 1983), pg 102. 
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12. Peroration                   ababa 
 
§124 84.14Now we hold to the visible things 15of creation. We say, ‘16They are the strong, that 
are honoured and the hidden things 17are weak, they are despised’. This is how it is with the 
visible things 18of Truth: they are weak and 19despised and the hidden things are the strong 
and the honoured. 20And the mysteries 21of Truth are visible as types and images.  
§125 But the bedroom 22is hidden. It is the Holy in 23the Holy. 
 

The veil, indeed, 24was closed at first. How (else) would God govern 25creation? But if the 
veil is torn 26and the inner parts are revealed 27this house will be left behind, 28being 
desolate. Even more, it will be destroyed. 29And the whole godhead will flee 30from these 
places (but) not in the Holies [31of the Holies]. For it will not be able to mingle with the 
unmingled light 32and the plerôma without [33fault. But] it will be under the wings of the 
cross [34and under] its arms. This ark will be [35their] salvation when the flood 85.1prevails 
over them.  If 2some are of the priestly tribe, 3these will be able to go 4inside of the veil, with 
the high priest. 5For this reason, the veil was 6not torn at the upper side only (inasmuch as it 
would 7only have opened up to the ones above), nor 8was it torn at the lower side only 
(inasmuch as 9it would be reveal to the ones below alone). 10But it was torn from above to 
below.  

 
The ones 11above have opened up to us the ones from below, 12so that we will go into the 
hidden one 13of Truth. This truly is the honoured one 14that is strong. But we will go into that 
place 15through types that are despised and weaknesses. 16They are indeed despised compared 
to the glory that is perfect. 17There is glory that is superior to glory; there is power that is 
superior 18to power. Because of this the perfect ones have opened up 19to us, - and the hidden 
ones of Truth. And the Holies 20of the Holies have been revealed, and 21the bedroom has 
invited us in. 
 

As long, 22indeed, as it is hidden, Evil is indeed idle. But she has not been taken out 23of the 
midst of the seed of the Holy Spirit; 24they are slaves of Evil. But when 25it is uncovered 
then the perfect light 26will flow upon every one 27and all those inside it will receive 
chrismation. 28Then the slaves will be free and 29the captives will be redeemed.  
§126 ‘Every plant that was not 30planted by my Father in the heavens, will be 31pulled out.’ 
The separated ones will be united, the [empty, ones] 32will be filled. Every one who will go 
33into the bedroom will light his [lamp,] 34for it is like weddings which are [hidden things; 
they] 35take place at night. The fire [lights up at night (and)] 86.1is extinguished (again). But to 
the contrary, the mysteries 2of this wedding are completed in 3the day and the light. That 
day, 4or its light, does not set.  

 
§127 If one becomes a 5son of the Bridal Chamber, he will receive the light. 6(But) if one does 
not receive it while he is in these places, he will not receive it 7in the other place. He who will 
receive that light, - 8they will not see him, nor be able to seize 9him. And nobody will be able 
to torture 10this sort of man, even if he inhabits 11the cosmos, - and also when he comes out 
12of the cosmos. Already he has received Truth in 13images. The cosmos has become aeon. 
14For the aeon is the plerôma to him. 15And it is this way. It is visible 16to him alone, it is not 
hidden in darkness and night, 17but it is hidden in a perfect day 18and a holy light. 
 

 

The Gospel 19according to Philip 
 
 
 
 
85.02 Literally: holy tribe 
85.22 ‘it’ (masc) cannot refer to ‘Evil’ (fem), it refers either to ‘bedroom’ or to ‘seed’. 
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4. Rhetoric 
 
In the previous chapters, I developed the hypothesis that GPhil originated as notes for 
a series of baptismal instructions, consisting of twelve units. If this hypothesis is 
correct, then these units together must reflect an appropriate rhetorical strategy. I will 
test that idea in this chapter.  
 
4.1 Classical rhetorical analysis and current scholarship 
 
Past decades have seen an increasing awareness of rhetoric as an important aspect of 
classical and late-antique literature. George Kennedy and Vernon Robbins have 
advocated methodologies analyzing biblical and early Christian texts from a rhetorical 
perspective.124 In this chapter I will focus on classical rhetorical analysis, as defined 
by Kennedy. Robbins’s socio-rhetorical programme includes a number of additional 
analyses, which to a significant extent are reflected in the whole of this study.125 
 
4.1.1 Kennedy’s classical rhetorical analysis 
 
Classical rhetorical criticism of biblical texts aims to bridge the gap between form and 
redaction criticism on the one hand and literary criticism on the other. Unlike form 
and redaction criticism, it interprets the text as it is. And unlike modern literary 
criticism, it interprets the text from a classical point of view. The analytical 
framework derives from works on rhetoric by Graeco-Roman authors.126 Kennedy 
suggests four reiterative phases of analysis:127 
1. Determination of the rhetorical unit. The unit must at least have a beginning 

(proem), a middle (body) and an end (epilogue). This can be determined on 
several levels, as various units may function as parts of a larger rhetorical unit. 

2. Determination of the rhetorical situation. Who are the actors, what are their 
situations and relationships, and what response does the speaker seek from the 
audience? What problem(s) must be overcome to achieve this? 

3. Determination of species and stasis. What species of rhetoric is dominant: 
deliberative (advising a course of action), epideictic (suggesting a moral 
evaluation) or judicial (pleading a judgment: punishment or acquittal)? The term 
stasis refers to the point of dispute in judicial rhetoric but can also be applied to 
deliberative rhetoric.128  

4. Arrangement of material. What are the subdivisions, what are their persuasive 
effects and how do they work together to execute the rhetorical strategy? 

 

                                                
124 Kennedy (1984), New Testament, and (1980/1999), Classical Rhetoric; Robbins (1984), Jesus the Teacher, 
(1996), Tapestry, and (1996), Texture. 
125 Robbins (1996), Texture p 3, discusses five angles for socio-rhetorial analysis: inner texture, intertexture, social 
and cultural texture, ideological texture and sacred texture. In my study I have moved from composition (inner 
texture) to genre, rhetoric and ritual (intertexture). The chapters on context and provenance touch on intertexture as 
well as social, cultural, ideological and theological textures. 
126 Cf Aristotle’s Rhetoric and Rhetoric to Alexander (spurious), Cicero’s De Oratore and Ad Herennium 
(spurious), and Quintillian’s Institutio Oratoria, Menander Rhetor’s two treatises On Epideictic and the corpus of 
(pseudo-) Hermogenes (Invention, Method, Types of Style, and Issues). 
127 Kennedy (1984), New Testament, p 74. 
128 With regard to stasis, the question must be asked what the discussion is about. Quintillian groups all stases into 
only three areas of dispute: fact (did he kill him?), definition (yes he killed him, but was that self-defence or 
murder?), and quality (yes, legally it was murder, but need it be punished as such as the ‘victim’ had terrorized the 
defendant’s family?). In complex cases more than one stasis can be in dispute. 
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It is important to note that various ancient writers concentrated on judicial rhetoric; 
this was the most developed type of rhetoric. The trial context was clear and 
understood by all, and the result was immediately measurable by the judgment and 
verdict. The handbooks advised a five to sevenfold division (not counting possible 
digressions). One might start with an exordium to secure the goodwill of the audience, 
and then follow with a narration to set out the situation. After this, the speaker could 
state the proposition (e.g. ‘my friend is not guilty’) and proceed further with a 
partition in which the order of the arguments is announced, then continue with the 
various proofs, and a refutation of the arguments of the opposition. A closing 
peroration should secure the consent of the audience.  

The situation of the city council politician is a standard example of deliberative 
rhetoric, where the benefits of a proposed policy or action were to be demonstrated. It 
is often restricted to the foursome exordium, proposition, proof and epilogue. The 
epideictic speech was typically delivered at a funeral, inauguration or festival. It did 
not require a proposition, although additional descriptions or comparisons might be 
added. One could choose from a great variety of arrangements for standard public-
speaking situations.  
 
4.1.2 Painchaud’s rhetorical analysis of the Gospel of Philip 
 
Painchaud analyzes the arrangement of the text in the second part his article, using the 
six textual units he has identified on the basis of textual markers.129 He characterizes 
these sections as follows: 
 
Section Function Description 
51.29-52.35 exordium short series of enigmatic antitheses 
52.35-55.23 narration the truth is hidden from the world and is difficult to recognize 
55.20-23 proposition only a few can gain access to the truth 
55.24-77.15 proof part 1: refutations, aphorisms, etymologies, parables  

part 2: the hidden sense of sacraments 
77.15-84.13 exhortation stay with the truth, do not love the world, root out evil 
84.13-86.17 peroration summary, metaphor of the veil and eschatological conclusion 
Table 4.1 
 
Painchaud notes that the characteristics of the various parts and the transitions from 
one part to another are relatively vague, but notes that the same applies to several 
other writings that scholars have analyzed under these headings. In closing he 
discusses the type of rhetoric employed and concludes this is epideictic rhetoric, 
‘comme toute la prédication chrétienne’ (p. 64).130 

Painchaud does not follow Kennedy’s steps. Firstly, he does not provide a 
comprehensive rhetorical analysis, nor does he discuss the rhetorical unit or the 
rhetorical situation. His analysis begins with his identification of inclusions. But, as I 
demonstrated in chapter 2.2 above, some improvements can be made to Painchaud’s 
identification of textual units. Prior to discussing the species of rhetoric employed he 
has classified the arrangement of units. This leads to the odd situation that he uses a 
judicial arrangement, whilst classifying the overall rhetoric as ‘epideictic’. He then 
goes on to qualify one unit as an ‘exhortation’. I agree with him that this particular 

                                                
129 Painchaud (1996), ‘Composition’; the first part concerns textual markers and is discussed above in chapter 
2.1.3. 
130 For a similar generic statement, see Kennedy (1997), ‘Genres’, p. 47. 
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section might be characterized as an exhortation, but according to the rhetorical 
handbooks an exhortation is not a part of an arrangement, but a complete work in its 
own right.  

It is not clear how Painchaud believes his proposition (‘only a few can gain access 
to the truth’) would work in epideictic rhetoric, which typically is concerned with 
assigning praise and blame. Here we see why the convention that all Christian 
preaching is epideictic is not a useful statement. Christian homilies, with the 
exception of panegyrical sermons for festivals like Passover and Epiphany, almost 
never resemble what Aristotle or Quintillian wrote about epideictic rhetoric. It seems 
as if epideictic rhetoric has become the catch-all name for the category ‘other’, and 
has thereby lost its specific meaning.131 One of the few surviving handbooks on 
epideictic rhetoric, by Menander Rhetor, was written as late as circa 300 CE. 
Menander does not provide a general structure for epideictic rhetoric, but discusses a 
wide range of literary genres, each with their own particulars.132 As a pagan writer, he 
does not include sermons or baptismal instructions.  

Whether a Christian sermon is epideictic should follow on from the text, not from 
convention. Kennedy categorizes Jesus’ Sermon on the Mount in Matthew 
deliberative ‘as a whole’.133 He also notes that sermons can be either judicial or 
deliberative ‘if [the preacher] is seeking to persuade a group to receive baptism or to 
give up drinking, for example’.134 As Alexander Olivar puts it, ‘One and the same 
homily may well belong to various branches of rhetoric, or to none of the 
acknowledged types’.135  
 
4.2 Early Christian instruction and preaching 
 
Ancient works on rhetoric focus on public speaking in the polis, which is quite 
different from the focus of the texts that biblical scholars work with. There is 
considerable doubt whether early Christians received enough rhetorical training to 
warrant a division of their work into classical rhetorical structures. Moreover, 
Christian instruction and preaching represented a new development in classical 
rhetoric, as Kennedy also observes.136 

Folkert Siegert discusses the rhetoric of the homily and panegyrical sermon in the 
context of rhetoric in Hellenistic world.137 He shows that they are distinct from 
‘standard’ panegyric and diatribe. In the synagogue or church a homily was used to 
explain a sacred doctrine or text. But in the pagan world the interpretation of sacred 
texts was not a subject of public speaking. Therefore the homily form was of no 
concern to pagan teachers of rhetoric. Siegert uses the word homily for a speech in 
private or in the setting of a small group. In Greek, the word homily means 
conversation and indeed the homily developed from an interactive exposition in the 
setting of a small household church. Even when churches had outgrown the domestic 
setting to become the size of basilica, the style of the homily retained some 
                                                
131 Interestingly, Plato seems to have had such a category in mind in his Sophist; quite correctly, then, he uses the 
designation colloquial (pros-homiletic) instead of epideictic (222c). He does not give a structure for such speeches 
(as cannot be expected for such a undefined category). 
132 Some have likened the homily to Menander Rhetor's λαλια (II.4, p 388b-394). But the talk does not have a 
fixed structure. Menander only gives a structure for a talk on the occasion of marriage, and this structure does not 
resemble the judicial structure.  
133 Kennedy (1984), New Testament, p 45. 
134 Kennedy (1984), New Testament, p 74, emphasis added. 
135 Olivar (1998), ‘Preaching’, p 23. 
136 Kennedy (1980/1999), Classical Rhetoric, pp 155-182. 
137 Folkert Siegert (1997), ‘Homily’, pp 421-444. 
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conversational features, through which the speaker converses with his audience. A 
sense of familiarity remained between the audience and speaker, their pastor. The 
rhetoric of the early homily cannot be characterized as purely epideictic, in the sense 
of attributing praise or blame. Nor can it be deemed purely deliberative, as it does not 
concern a single point of persuasion. There is instead a pastoral concern that the 
audience should understand the meaning of a scriptural passage or a certain ritual, and 
apply its moral teaching in their lives.  

The colloquial style, however, is not particularly suited to mastering the acoustic 
challenges of open air theatres and market places. When educated orators like the 
Hellenistic Jewish preachers in the great synagogue of Alexandria or the Christian 
bishop Melito of Sardes employed their skills in huge synagogues and churches, 
Siegert uses the term ‘panegyrical sermon’ to describe their orations. In Christianity, 
panegyrical sermons became very popular in the fourth century and especially on 
festive occasions when the bishop addressed a larger crowd. When such a sermon 
actually did adhere to the principles of rhetoric we can speak of a religious panegyric, 
in which epideictic rhetoric often was dominant.  

During the second to fourth centuries, increasing numbers of better educated 
people joined the church. According to Steven Oberhelman, many of them claimed to 
have denounced rhetoric, yet they kept using their considerable rhetorical skills. 
Tertullian used prose rhythm. Ambrose delivered sermons in a plain style but added 
embellishments before publication. Yet now, they applied these more to style than 
structure:138  
 

The formal characteristics of rhetoric were minimized; instead, vivid imagination, 
sound play, parenthesis and antithesis, vignettes, rhyme, paratactic cola and all other 
elements typical of colloquial speech and the popular novel were used. 

  
The relationship between Christian oratory and classical rhetoric is ambivalent. 

Christian orators both denounced and used elements of classical rhetoric. The various 
formal divisions of classical rhetoric may still be useful in analyzing Christian texts, 
but they should not be imposed on them; their applicability should follow from the 
analysis of the texts themselves and should be adapted where necessary. Mary 
Cunningham and Pauline Allen (1998), History, discuss in their introduction the 
topics concerned in a recent collection of studies on early Christian homilies. These 
concern: 
- text: which stage is represented by the extant text: preparation, delivery, 

redaction/transmission? 
- context: the identity of the speaker, the composition of the audience, the type of 

location, and the liturgical circumstances 
- literary aspects: genre, style and means of persuasion  
- content: subject matter and interpretation/exegesis.139 
 
In the following sections, I will assess the available means to analyze the rhetoric of 
early Christian instruction. As a structure for this assessment, I will follow the 
division that Quintillian uses in his Institutio oratoria. As he states in 3.3, every 
theory of rhetoric addresses five topics: inventio (what is the situation, what is the 
dispute/question and what can be said about it), dispositio (the order in which things 
                                                
138 Oberhelman (1991), Rhetoric, pp 124-125. 
139 For comparison: In the present study, chapter 2 deals with the text of GPhil, and chapter 3 with the genre. This 
fourth chapter is concerned with style and the means of persuasion. Chapters 5 to 9 discuss various aspects of 
context and content. 
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will be said), elocutio (the style in which things will be said), memoria (how the 
speaker commits the speech to memory), and actio (how the speaker best delivers the 
speech). What, for each of these topics, are specific features of early Christian 
instruction and preaching? 
 
4.2.1 Inventio.  
 
Aristotle says the public determines the kind of rhetoric at hand. If people came 
together to be advised, they wanted a deliberative speech. If they came to pass 
judgment on someone, they wanted a judicial speech. If they gathered for pleasure or 
commemoration, they wanted an epideictic speech. In early Christianity, people came 
together to be encouraged and instructed. The aim was to understand a portion of 
scripture or a ritual and apply its moral lessons. Various subgenres developed that 
were geared more towards specific situations, for example, initial catechesis, 
baptismal instruction, exposition of scripture, thematic homilies, sermons on the 
occasion of a particular festival, or for the commemoration of certain martyrs.  

Given the need of the audience, the next important thing in the rhetorical 
handbooks was to determine the dispute or question at hand. In instruction and 
preaching, however, not the dispute but the text or ritual is prominent. The listeners 
had already accepted the preacher’s authority. Now, as Augustine says, the preacher 
should be aware of how interesting the subject matter is, whether it raises doubts, and 
whether it is difficult to live up to. What is the appropriate mix of pleasing, teaching 
and persuading for a particular situation?140 

Another aspect concerns the means of persuasion. Logic, ethos (authority) and 
pathos (sentiment) were used both in Hellenistic and early Christian rhetoric. But 
early Christian persuasion often relied heavily on the authority of the sacred text. As 
Kennedy puts it, ‘What dialectics is to rhetoric in Aristotelian rhetoric, hermeneutics 
is to homiletics in Christian rhetoric.’141 Other things to be considered included the 
relationship between audience, speaker and subject matter. Except in the case of 
epideictic rhetoric, ancient orators were in competition with other orators for the 
judgment of their audience. In contrast, the Christian preacher had a relationship of 
trust and authority with his audience. This reduced the need to establish a favourable 
relationship in the exordium, although an introduction to the subject matter was 
nonetheless required. Furthermore, a Christian homily was embedded in liturgy, 
including rituals, readings, singing and prayer. Sometimes the function of exordium or 
peroratio was fulfilled by other elements of the liturgy. 
 
4.2.2 Dispositio 
 
In section 4.1.1 above, I discussed typical ways how judicial and deliberative speech 
could be organized. But ancient orators could and did intentionally adapt the standard 
organization. Quintillian advises orators to occasionally skip the exordium or 
narration.142 A separate proposition was not always required, nor a partition 
(especially if the element of surprise was important in a speech). Digressions could 
also be added. In non-standard situations and in other genres of speech and literature 

                                                
140 On Christian Doctrine IV.4(6), 19(38)-23(52), NPNF I vol 2, pp 576, 587-593.  
141 Kennedy (1980/1999), Classical Rhetoric, p 157. 
142 Institutio oratoria book IV 1.72-75 (exordium), 2.4-9 (narratio), 3.16 (digressio), 4.1-2 (propositio), 5.4-6 
(partitio). 
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we find arrangements quite different from the five or six-part speeches usually given 
in a court of law.  

The typical arrangements are not recognized in the rather different setting of early 
Christian homilies. That does not mean, however, that a Christian preacher never 
introduced his subject, or failed to emphasize, illustrate or prove his point, or never 
summarized the matter in a conclusion. But it does mean that the overall structure was 
governed by different conventions and influenced by the liturgical setting. With 
regard to baptismal instructions, a three-part structure became popular, as seen in 
chapter 3.2.2 above.  

The ideas, examples and arguments had to be ordered within the specific parts and 
units. They could be treated in various orders, including chronological, natural, 
progressive, inverted, chiastic or concentric, or in alternations of two or more orders. 
Such arrangement facilitated memorization.143 But some degree of apparent 
spontaneity was necessary as well and therefore orators were advised to use a mix of 
structures and sometimes to diverge expressly from a chosen order. This was no 
different in early Christianity. Often the underlying text, ritual, prayer or creed 
already suggested a natural order, which could guide the exposition. Also, early 
Christianity inherited a certain predilection for chiasms from Judaism.144   
 
4.2.3 Elocutio 
 
The use of correct, clear, eloquent and fitting language was necessary for effective 
public speaking. The educated audiences of the Graeco-Roman world developed a 
delicate appreciation for each of these ‘virtues’. Augustine, employed as a teacher of 
rhetoric in the fourth century, acknowledged that early Christian literature did not 
meet the high standards of contemporary literary conventions. However, he does not 
consider this a disadvantage, but claims that Christianity had a distinctive approach to 
rhetoric and style. As Paul, with a fine taste in rhetoric, puts it in I Corinthians 2:1-5: 
 

When I came to you, brothers and sisters, I did not come proclaiming the mystery of 
God to you in lofty words or wisdom. For I decided to know nothing among you 
except Jesus Christ, and him crucified. And I came to you in weakness and in fear 
and in much trembling. My speech and my proclamation were not with plausible 
words of wisdom, but with a demonstration of the Spirit and of power, so that your 
faith might rest not on human wisdom but on the power of God. 

 
Augustine reflected on this in the fourth book of his fundamental work On Christian 
Doctrine. He regards rhetoric as a tool used to convey both truth and falsehood. He 
believed the study of rhetoric to be useful, but it was not as important as the study of 
true wisdom. Both eloquence and wisdom can be learned simultaneously by listening 
to Christian preachers and memorizing scripture. In this way, the appreciation of 
biblical styles changed for those who became educated in its idiom. According to 
Augustine, the duty of a Christian orator was to teach through narrative, overcome 
                                                
143 Aune (2003), Dictionary, pp 427-428 (under the heading Ring Composition). For textual markers as aides-
mémoire, see Quintillian Institutio oratoria 11.27-33. He discusses one type (30-31), which he disapproves of, but 
there were others including even visual markers on the notes themselves. Unfortunately, even though chiastic 
structures of entire passages (more popular in Jewish and Christian works) were also used in literary texts and 
sometimes in epideictic works, they are not discussed in the rhetorical handbooks, which—with the exception of 
Menander—are more geared to the arrangement of the judicial and deliberative genre. Cf also Quintillian’s brief 
remarks on the arrangements and style of the historical and ceremonial genres in Institutio oratoria 9.4.129-130 
144 Meynet (1999), Rhetorical Analysis, p 351f. He ascribes this to the Semitic influences on the Christian 
scriptures and the oral setting of early Christian literature. 
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doubts through reasoning and rouse emotions through entreaty, exhortation and 
castigation. He notes that teaching can take place without persuasion, if the audience 
is already willing to accept the teaching. At the same time, however, consent is 
absolutely necessary for teaching to be effective. Following Cicero, Augustine 
believes the orator ‘must not only teach so as to give instruction, and please so as to 
maintain attention, but he must also sway the mind so as to subdue the will’ (4.29). To 
this end, the orator should choose a combination of the three varying styles as 
required by the situation:  
• he should instruct in a plain style,  
• he should please in an agreeable or middle style, and  
• he should win the hearts and minds of his audience in a grand or vigorous style.  
 
While Cicero wrote about rhetoric in a civic setting, Augustine wished to confine 
himself to ecclesiastical questions. Note also that he did not use or recognize the 
divisions of forensic speech in Christian literature or oratory. Augustine does analyze 
the style of various biblical passages and, appropriate to our subject, the sacramental 
instructions by Cyprian and Ambrose. The latter two use the plain style when 
instructing those who are already willing to accept their teaching. When, on the other 
hand, such writers exhort their flocks to a more holy lifestyle they employ both plain 
and grand styles. Augustine advises not to overuse the grand style; variation is 
required in order for the style to remain effective. The introduction should be 
presented in an agreeable style in order to obtain a willing ear. Complicated things 
should be explained in the plain style. Elsewhere, Augustine advises that the contents 
and style of the instruction should vary according to the social background, religious 
history, sex and age of the audience.145 
 
4.2.4 Memoria and Actio 
 
Classical rhetoric lays great emphasis on the natural delivery of a great speech. While 
being highly polished, speeches should avoid artificiality. The speech was committed 
to memory using the mnemonics provided in the dispositio. In fact, speeches had to 
be memorized in such a way that the delivery sounded natural. Voice, posture and 
other aspects of non-verbal communication were also attended to closely. 

In early Christian preaching and instruction, it was likewise deemed important to 
speak naturally, and not to read from a written text. Mnemonics were used as memory 
aids. But because of the more colloquial style of early homilies, speeches were often 
prepared in bare outline form. There was more interaction between audience and 
preacher, especially in the case of instructions, probably far more than found in public 
speaking. For instance, the instructions given by Cyril of Alexandria could often last 
hours, whereas the transcript would only take about forty minutes to read out loud. 
 
4.2.5 Clement on the rhetoric of instruction 
 
When Augustine speaks of instruction, he uses the term neutrally. But instruction of 
baptismal candidates is a specific type of teaching that must contribute to the 
transformation of the initiate. One of the first to comment on this type of Christian 
rhetoric is Clement of Alexandria (around 200 CE). In the opening chapters of his 

                                                
145 On the Catechising of the Uninstructed 8-9(12-13), concerning the initial instruction of those who profess the 
wish to become a Christian. 
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Instructor, he discusses the paedagogia of the divine word. Clement distinguishes 
three types of discourse that form the ‘children of faith’:146 
• Hortatory discourse is aimed at forming good habits, a practical piety which, ‘like 

the ship’s keel, is laid beneath as the foundation for building up faith’. We can 
consider this a form of epideictic rhetoric. 

• Preceptive discourse is aimed at defining the specific actions the audience should 
undertake. With this objective, it is a form of deliberative rhetoric. 

• Persuasive discourse aims at soothing the passions. This type of discourse is also 
more than epideictic. If someone must be convinced of his (past) sinfulness 
persuasive discourse may borrow elements from judicial rhetoric; when someone 
is being urged to (emotionally) trust in God it is akin to deliberative rhetoric. 

 
According to Clement, Christian paedagogia is not cognitive instruction; it is 
‘practical, not theoretical’. Its objective is to ‘improve the soul, not to teach; and to 
provide training for a virtuous, not an intellectual life’. That does not mean that 
Clement disregards the (spiritual) intellect. On the contrary, he identifies a fourth type 
of discourse: 
• Didactic discourse is aimed at ‘explaining and revealing matters of doctrine’. This 

has a spiritual quality. Clement does not reduce the intellect to what is called ratio 
in modern discourse, but sees it as a human faculty to perceive the divine. 
Didactic discourse is therefore ‘powerful and spiritual, observing with precision, 
occupied in the contemplation of the mysteries’.147 Such discourse is not for new 
recruits (‘let it stand for the present’); it follows later on in the mystagogy, and 
continues after the candidates have been enlightened by that ritual.  

 
This type of instruction for initiates clearly needs more than Augustine’s plain style, it 
needs transformative language. As Stevan Davies argues in the case of the healings of 
Jesus, metaphorical language may help to create a state of altered consciousness, 
which is conducive to the transformative experience.148 
 
4.3 Analysis  
 
For my analysis I will make use of the four steps proposed by Kennedy. I will not 
only look at deliberative, epideictic and judicial rhetoric, but will include Clement’s 
categories of hortatory, preceptive, persuasive and didactic discourse. I will also use 
Augustine’s distinction between the plain, the agreeable and the grand style. Under 
the assumption that GPhil consists of notes, we cannot observe all aspects of style, 
but it is possible to look at the use of metaphors and compositional techniques as 
indicators.  When evaluating these, we should take into account that a typical 
instruction would last considerably longer than reading out these notes would require. 
With the added text in the delivery and the interplay of questions and answers, the 
real style may well have been more plain than the resulting text suggests. 
 

Step 1: Determination of the rhetorical unit(s) 
 
In chapter 2.3, I concluded that GPhil is divided into three main parts with 
respectively seven, three and two textual units. Some units are organized in 
                                                
146 Clement, Instructor 1.1; ANF vol 2, p 209. 
147 Clement, Instructor 1.3; ANF vol 2, p 211. 
148 Davies (1995), Jesus, chapters 9-13. 
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subsections, for instance in two similar sections (abc-abc). If GPhil is a baptismal 
instruction, than the three main parts will have been spoken at different times, before, 
during and after the initiation. Within a main part, the units may have functioned as 
individual instructions that were possibly also be separated in time. We can therefore 
analyze the rhetoric of GPhil on three levels: 
 
Macro-text Gospel of Philip 
Main Part pre-baptismal instructions mystagogy exhortation 
Unit 1 2 3 4 5 6 7 8 9 10 11 12 
table 4.2 
 

Step 2: Determination of the rhetorical situation 
 
If GPhil consists of a series of notes pertaining to baptismal instructions, then these 
instructions are to be situated as part of an initiation ritual. As anthropologists have 
indicated, these rituals serve to initiate a person into a new phase of life or into a new 
group of people.149 Thereby the initiate assumes a new identity. In order to do so the 
initiate must pass through at least three phases. In the first phase the person is 
‘disoriented’, which is often achieved with the help of fasting, loss of sleep, 
subjection to the unknown, and so forth. In the second phase the person is given a 
new identity, which process is assisted by undergoing intense experiences often 
shared with other initiates. In the last phase the initiate is awarded the attributes of his 
new status together with the concomitant responsibilities. The three-part structure of 
baptismal instructions correlates with the phases of the transformation process. The 
instructions were delivered before, during and after the baptism rite itself. The 
speaker is a person of authority in the group, assigned to instruct the baptism 
candidates.150 The initiates had already been instructed in certain beliefs and concepts, 
if not the instructions would have been incomprehensible to them.151 
 
The other side of the rhetorical situation concerns not the baptismal setting, but the 
background of the audience. In the prologue of his Great Catechism, Gregory of 
Nyssa makes this point more explicit:152 
 

A system of instruction is indeed necessary for the presiding ministers of the mystery 
of piety, ... 
Not that the same method of instruction will be suitable in the case of all who 
approach the word. The catechism must be adapted to the diversities of their religious 
worship; with an eye to the one aim and end of the system, but not using the same 
method of preparation in each individual case. The Judaizer has been preoccupied 
with one set of notions, one conversant with Hellenism, with others; while the 
Anomoean and the Manichee, with the followers of Marcion, Valentinus, and 
Basilides, and the rest on the list of those who have wandered into heresy, each of 
them being prepossessed with their peculiar notions, require different tactics with 

                                                
149 See Moore (2001), Archetype, pp 184-186. 
150 Perhaps another speaker delivered the homiletic third part, which continues the earlier themes but is recorded in 
a different style. It may also be that a different liturgical setting or method of note taking is the explanation behind 
these stylistic differences. In all cases, however, the discourse belongs to the same ‘transformation program’. 
151 Contemporary mainstream Christianity admitted to baptismal instruction only those who had already received 
instruction in Christian beliefs, values and practice. Tertullian, Against the Valentinians 1 (1.1-4), claims that 
Valentinians trained their recruits for considerable time before initiating them into their mysteries. 
152 Prologue (lines 1-2, 5-16, 23-36); NPNF II, vol 5, p 473-474 with some emendations. 
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each of their several opinions. The method of recovery must be adapted to the form of 
the disease...  
It is necessary, therefore, as I have said, to regard the opinions which the persons 
have taken up, and to frame your argument in accordance with the error into which 
each has fallen, by advancing in each discussion certain principles and reasonable 
propositions; that thus, through what is agreed upon on both sides, the truth may 
conclusively be brought to light. 

 
In GPhil, as we will see in the analysis of the first part (the first seven units), the 
audience consists of recruits from mainstream Christianity. Apart from the general 
injunction to receive baptism, many of them need to be persuaded that gnostic 
Christian baptism is superior to mainstream Christian baptism, - indeed, that 
mainstream Christian baptism does not lead to salvation. But the other extreme, that 
baptism of the body is superfluous, must be avoided too. In addition, as we will see in 
the middle part (units eight, nine and ten), the candidates needed some kind of 
mystagogy to have the appropriate experience of the force of the rites. In the third 
part, likely spoken to a wider audience, the newly baptised and the community were 
to be reaffirmed and encouraged in their gnostic Christian lifestyle. 
 

Step 3: Determination of species and stasis 
 
Each of the three parts has a distinct combination of rhetorical species. In the first 
part, the rhetoric is mostly deliberative. The candidates have already expressed their 
interest in baptism but have not yet been informed as to what it entails. The first main 
part is therefore aimed at providing them with sufficient information (instruction) and 
argument (persuasion) to make their final decision. There is quite a bit of polemical 
discourse in these units directed at mainstream Christians. In the middle part, the 
instructive element is dominant and there is little or no polemic. We could 
characterize the rhetoric as epideictic but that category does not work well here: there 
is little praise or blame. It is more useful to apply the categories mentioned by 
Clement. In his system, the first part contains persuasive discourse (with elements of 
prescriptive and didactic discourse), whereas the middle part consists mainly of 
didactic discourse. The final part is homiletic rather than instructive. There is an 
agreeable style throughout suggesting that the proclaimed values are already shared 
by the audience. The rhetoric in this part is mostly epideictic. In Clement’s terms it is 
dominated by hortatory discourse. 

The issue of stasis is only relevant in the deliberative part. As there is no real 
discussion between opponents, we can only look at the implied or suggested dispute. 
The main, but imaginary, opponents implied in part one seem to be mainstream 
Christians. According to unit two, the evil powers have deceived many by means of 
incorrect and harmful interpretations of a number of key Christian doctrinal concepts. 
Some examples are given in unit three. But the main question is not so much whether 
one should be baptised, nor what defines or constitutes baptism (GPhil seems to use 
the same ‘apostolic’ ritual, as we will see in chapter 5), it is rather the question which 
baptism is effective. Without inner gnosis, mainstream Christian baptism is harmful. 
The primary stasis is therefore one of quality.  

A minor dispute seems to be with other gnostic Christians who have denounced the 
physical ritual of baptism (see the discussion of §23, 27, 107-108 in chapter 5.4.1 
below). They may have practised a less physical rite (in which case the stasis is that of 
definition: what is baptism?) or even no baptism at all. In this secondary dispute, the 
stasis is one of fact: is physical baptism required for resurrection or salvation? 
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Step 4: Arrangement of material  

 
There is nothing to indicate that the macro-text is arranged in the classical parts of 
either judicial or deliberative rhetoric. It is rather divided into three parts, as dictated 
by the conventions of the genre and the liturgical setting (prior to, during and after 
baptism). Each part has its own function, as in Daniélou’s division of baptismal 
instructions: Explicatio, Demonstratio, and Exhortatio.153 It seems that the first unit 
functions more or less as the introduction to the macro-text, and the last unit as its 
conclusion.  
 

Part I. Explicatio 
 
Part I can be characterized as deliberative rhetoric, which suggests the fourfold 
division of exordium (unit 1), proposition (unit 2), proofs (units 3 to 7) and epilogue 
(partly reflected in unit 7).  
 

1. Procatechesis. Unit one functions as the introduction to both the macro-text as 
well as to Part I, like the procatechesis in the instructions of Cyril of Jerusalem. 
Consistent with Augustine’s advice, the introduction is crafted carefully to 
please the audience. The speaker seems to use the agreeable style: Painchaud 
has defined some microstructures, and the overall structure is ruled by an abc-
abc pattern. The introduction does not have to be a formal exordium, which 
would be superfluous given the rhetorical setting. The relationship between 
preacher and audience was already established and quite likely some liturgical 
elements had already prepared the audience for the instruction. But unit 1 
nevertheless functions as an agreeable introduction to the series. In line with its 
repetitive patter, it proposes three main points which will be the subject of the 
entire text of GPhil: 
a) Mainstream Christians are merely Hebrews, and slaves. Gnostic Christians 

are true Christians and legitimate sons.  
b) Mainstream Christians will only inherit and harvest in this cosmos, which 

means that they will inherit nothing real. One should want to inherit and 
harvest in the other aeon, as gnostic Christians. 

c) Christ came to transform people to the state of gnostic Christians. 
This message is presented in coded language, that is somewhat familiar to the 
audience but sufficiently ambiguous to keep them guessing: ‘Is the preacher 
saying what I think he is?’ This makes the audience eager to hear more. Its 
repetitive structure enables the preacher to state his message twice, albeit in 
different metaphors. This impresses the proposition in the minds of the hearers 
more firmly for a longer period of time, which is sensible considering they had 
to listen to the remaining instructions over a number of days.  

 
2. Proposition to part I. The second unit introduces the theme of the first part 

proper. Again the agreeable style is used in a carefully crafted abc-abc structure. 
The proposition announces polemic, transformation and instruction in the truth:  
a) The evil powers use names like God, Father, Son and Holy Spirit, and 

concepts like ‘resurrection’, to deceive mainstream Christians.  

                                                
153 Daniélou (1960), ‘Catéchèse’, p 29, see 3.2.2 above. 
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b) Gnostic Christian transformation is to clothe oneself with the name of the 
Father and to be nourished by the ‘food’ of Christ; he was killed by the evil 
powers, but they were secretly led to this by the Holy Spirit and – contrary 
to their plans – he lives.  

c) Truth is to be learned through many symbols, but only those who are 
initiated will see it harvested in the other aeon.  

 
3. The Son and the resurrection. This unit proves the first polemical point of the 

proposition: mainstream Christianity has been deceived by the evil powers in 
their understanding of God - ‘Father, Son and Holy Spirit’ - and of the 
resurrection. The style is plain and the structure follows the line of a familiar 
argument (see chapter 8.2.3 below), which consists of three disputes, all of them 
introduced by a simple statement about people who ‘say’ something but who are 
in error. It is clear that the logic employed here is for internal use only. There is 
no real debate going on, the preacher is repeating arguments that he and his 
audience share in their rejection of mainstream Christianity. The argument about 
the true nature of the resurrection is based on the premise that the body is 
despised, hardly a premise shared by his opponents. ‘Logic’ is therefore not the 
primary means of persuasion but is used here at the start to establish ‘ethos’, or 
the superiority of the gnostic Christian teacher over his mainstream opponents. 
Henceforth he will be able to state with authority various points contradicting 
mainstream Christianity without applying formal logic to prove them. In the end 
he turns to the more personal ‘you say’, and addresses gnostic Christians who 
conclude from the previous point that physical baptism is unnecessary. Here he 
uses real logic, on the basis of shared premises with his opponents. They assert 
that they will be resurrected spiritually, which seems to be linked implicitly with 
the understanding that baptism of the body would not be required. Although the 
‘you’ may refer to another group of gnostic Christians, it is clear that the 
thought could well resonate within the audience of baptismal candidates whom 
the preacher genuinely wants to convince.  

 
4. The sacraments and salvation. The mostly instructive fourth unit is 

appropriately in a plain style. The structure is simple. The sacraments of 
initiation are discussed and alternated with some related soteriological points. It 
builds on the previous unit. Most points are made on the basis of ethos but some 
points are supported by logic. There is even a bit of pathos in the warning that 
other gnostic Christians who despise the physical sacrifice of the Lamb will not 
be able to see the king. 

 
5. The spirit(s). The fifth unit combines instruction and polemic. It proves both the 

point about the deceptive use of the name Holy Spirit, as well as the point that 
the Holy Spirit secretly works through the powers. There is something of a 
repetitive structure, but the structure has no clear textual markers and it seems 
that the speaker uses the plain style. There is not a strict repetition of the 
message, but rather a progression of thought along the same exegetical 
framework (exegesis from names, reference to the powers, offspring of the two 
spirits). The final metaphor contains some nasty polemics. A gnostic Christian 
interpretation of the story of Cain and Abel, already known to the audience, 
underlies the argument. Cain (mainstream Christianity) is the issue of the 
adultery between Eve and the Serpent. The polemics of Jesus against the 
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Pharisees in John 8 are here applied to mainstream Christians. Ethos is the 
dominant means of persuasion. 

 
6. Sacraments with and without benefit. The sixth unit is again more instructive 

and sets out to prove the point in the proposition about being clothed with the 
name of the Father. It has a carefully crafted concentric composition (abcde-f-
edcba), which suggests that the speaker has returned to the agreeable style, 
possibly intended to give the audience a breather between the vigorous polemics 
of the previous unit and the one to follow. In a concentric structure, the 
inclusion and centre are often especially important. Here the enclosing 
paragraphs compare baptism and eucharist to the transformative work of God 
(the Demiurge) and of Jesus, so the whole unit should be read in that light. The 
central section reveals that the highest God sees his children (gnostic Christians) 
in this world as precious. Mainstream Christian Christians have not received the 
Lord and will perish when they give up their body. Gnostic Christians, however, 
have believed the truth and have received the Lord, so that they can give up their 
body in baptism. Apart from the pervasive ethos, there is more logic in this unit, 
including etymological proofs and even a little pathos, when the preacher 
exclaims in §49 that he hopes to receive a name as Christian that the Demiurge 
will not be able to endure hearing. 

 
7. Differences. The seventh unit proves the point in the proposition that despite the 

invitation of Christ, few will see the Truth being reaped. This unit displays none 
of the pleasant literary structures that this speaker uses for an agreeable style. It 
seems the speaker has switched to what Augustine would call a grand or 
‘vigorous’ style, aimed at swaying the minds of the audience. The vigour lies in 
the strength of the metaphors, which are strung together as an escalating series 
of polemical situations. The first two are in line with the previous units, which 
establishes credibility. But the last one goes far beyond the level of polemics 
seen so far; the element of surprise heightens the pathos, which is the main 
means of persuasion in this unit:  
i. Mary Magdalene is the only one, who has responded to Jesus’ invitation, 

the other disciples are blind like the Pharisees in Matthew 15:14 and, 
perhaps, John 9:39-41. Mainstream Christians are animals. GPhil claims 
that only the presence of the gnostic Christian ‘man’ among them prevents 
them from eating each other (cf Paul’s warning in Galatians 5:15).  

ii. Mainstream Christians do not receive the Holy Spirit in baptism, but are 
defiled by unclean spirits.154 Gnostic Christians, however, cannot be 
approached by unclean spirits, because they are united with their angel in 
baptism. 

iii. A gnostic Christian has come out of the cosmos and has entered the 
resurrection. Mainstream Christians also ascend, but are seized in the 
Middle by the evil powers, that will torture them.  

 
Although the climax in pathos in unit seven constitutes something of a conclusion, it 
is nevertheless not enough in terms of an epilogue of a deliberative speech. But in the 
case of baptismal instruction in a liturgical setting, this is understandable. After this 
instruction, the candidates were asked whether they are definitely sure they want to be 

                                                
154 Cf the warning in ExcTh 83-85. 
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baptised. Given the fact that they were already interested in baptism and the 
effectiveness of the rhetoric employed to convince them (witnessed by the fact that 
the notes for this speech were transcribed apparently for the use of other instructors), 
most if not all the candidates did consent. That liturgical and festive moment is the 
conclusion of part I. 
 

Part II: Demonstratio 
 
Just before actual baptism, the candidates received the last instructions. As noted 
earlier, the character of this part is different: there is a concentration of explicit 
sacramental language and polemic is almost absent. There is nevertheless continuity 
with part I in the use of structuring techniques and in the continuation of metaphorical 
language. But now these metaphors are not intended to ‘rouse the passions’ but to 
‘elevate the mind and soul’, and bring them to contemplate the divine; - Clement 
would characterize this as didactic discourse (see chapter 4.2.5 above). The rhetoric of 
part II is neither deliberative nor judicial, which means that the arrangements of these 
genres should not be forced upon Part II. It is better to approach these three units 
without a predefined arrangement in mind. 

 
8. The mystery of turning inside. The unit is carefully set out in a concentric abc-d-

cba structure, using various minor embellishments indicative of the agreeable 
style. This is an appropriate opening of a new part. The image of a mirror is 
used and we can imagine that the candidates can see their faces reflected in the 
baptismal water in the light of the candles. The inclusor is clearly recognisable 
for the audience and functions as the proposition and conclusion of this unit. Its 
key point is that baptism and chrismation are necessary for transformation. This 
is then proven through demonstration of the parallel between the ritual and the 
transformation: both imply a journey from the visible symbol to the hidden 
reality. The central section is a mini-chiasm itself and its key sentence is a 
command of the Lord himself: ‘Go into the inner chamber’ (quoted from 
Matthew 6:6). This inner chamber is the subject of the next unit.  

 
9. The mystery of the bridal chamber. In an alternating ababa structure, there are 

three discussions about the bridal chamber and two about Adam and Eve. The 
style is plain. The bridal chamber is the plerôma, the cult room of the group 
(‘our bridal chamber’) is an image of the plerôma. The idea is that the bridal 
chamber repairs the separation that occurred when Eve was taken out of Adam, 
and that every disciple should follow Jesus’ example and submit to baptism.  

 
10. Final preparation. The third unit is double the length and contains a mystagogy 

for the mysteries (a first section is about baptism and anointing, a second about 
the eucharist, and a third about the bridal chamber and the ascent. Each of these 
sections displays an agreeable style; in their combination something of a grand 
style is developed: Each section seems to outdo the one before, while the 
mystagogue returns four times to his mantra, ‘when we go down into the water’. 
Whereas the first section re-affirms the correctness of their decision vis-á-vis 
mainstream Christianity, the third section does so with regard to those other 
gnostic Christians who seem not to submit to baptism. At the time of speaking 
the candidates were very possibly standing before the actual baptismal water 
(they are ‘about to go down’, says §101). This colourful unit was intended to 
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best prepare their minds for the transformative experience. The repeated key 
phrase heightens expectations: it confirms that the candidates had made the right 
decision, that they will indeed turn to the Father, and that they now should ‘go 
down into the water.’ 

 
There is no conclusion to this part, - the rite of baptism itself fulfils this role.  
 

Part III: Exhortatio 
 
Following baptism, the newly initiated were received into the community, and a 
eucharist was celebrated together. The exhortatio would have been spoken to both the 
newly initiated as well as to the members of the group who had been initiated on 
previous occasions. The division between the end of part II and the start of part III is 
indicated by a marked difference in style, as Turner has observed (see chapter 2.1.2 
above). The passages are longer and the structure less tight. Explicit sacramental 
language is no longer present. The two units build on the teachings and metaphors of 
the previous parts, but can also be understood in their own right, which is appropriate 
in case of a larger audience. 
 

11. Homily on ‘You shall know the truth, and the truth shall set you free’. The 
lengthy first unit is enclosed by allusions to John 8:32, which act as the 
proposition and conclusion:  ‘the truth shall set you free’. As there are more 
references to a limited number of passages from ‘the Word’, it may well be that 
some passages were actually read out prior to the delivery of this homiletic text. 
In fact, all references to ‘the Word’ as scripture occur in this unit (see chapter 
7.2.3). Three main sections can be discerned: 
i. knowledge of the truth must be combined with spiritual love,  

ii. knowledge should not be disclosed to those who cannot handle it, and  
iii. the audience must continue to fight ignorance in themselves, as it is the 

root of evil.  
No new course of action is urged. This is clearly an exhortation to live up to the 
values that the speaker and the audience share, but quite appropriately reminded 
of in the presence of the newly initiated. The style is conversational, alternating 
between the agreeable style and the plain instructive style. The means of 
persuasion are ethos, related several times to the authority of New Testament 
quotes, and logic.  

 
12. Peroration. The second unit is brief and an appropriate conclusion to the homily 

as well as to the baptismal instruction as a whole. It is in the agreeable style, 
with several grand highlights. It connects eschatological teaching (the actual 
restoration of the plerôma) with the mysteries. It both looks back on the 
mysteries and forward, which would fit subsequent celebration(s) of the 
eucharist. Through weak images, the initiates have entered the truth.  

 
4.4  Conclusion 
 
Painchaud uses a division that corresponds largely with the divisions of judicial and 
deliberative rhetoric practised in the courts and councils of the Graeco-Roman world. 
Such arrangements are, in their pure form, seldom found in early Christian works, not 
even when we look specifically at Christian oratory. A Christian homily was 
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embedded in a liturgy, including rituals, readings, singing and prayer. Sometimes the 
function of exordium or peroration was fulfilled by other elements of the liturgy. I 
have therefore presented an analysis in this chapter that takes into account something 
of the specific conventions that would apply to baptismal instructions. 
 
In the table below I compare the arrangement proposed by Painchaud (see chapter 
4.1.2 above) with the results of analyzing GPhil as a baptismal instruction: 
 

Painchaud  Baptismal instruction 
1-6 Exordium  1 1-10 Procatechesis 
7-16 Narration/ 

proposition 
 2 11-16  Proposition 

3 17-24  Polemical proof 
4 25-31  Instructive proof 
5 32-42  Mixed proof 

17-58 Proof, part 1  

6 43-54  Instructive proof 

Part I 

7 55-65  Polemical proof 
8 66-75  Mystery of turning inside 
9 76-88  Mystery of the bridal chamber 

59-109 Proof, part 2  
Part II 

10 89-109  Mystery of the sacraments 
110-123 Exhortation  11 110-123  Homiletic exhortation 
124-127 Peroration  

Part III 
12 124-127 Peroration  

table 4.3 
 
The three parts of the GPhil have each a distinct combination of rhetorical types: 
• In the first part, the rhetoric is mostly deliberative. The candidates have already 

expressed their interest in baptism, but have not yet been informed as to what it 
entails. The first series of instructions is therefore aimed at providing them with 
sufficient information (instruction) and argument (persuasion) to make their final 
decision.  

• The instructive element is dominant in the second series. We could characterize 
the rhetoric as epideictic, but that does not tell us much; there is little praise or 
blame. More informative is Clement’s term ‘didactic discourse’: it is powerful and 
spiritual. It aims to enhance the experience of the initiands. 

• The final part is homiletic rather than instructive. The values proclaimed are 
already shared by the audience and the rhetoric in this part is mostly epideictic. In 
Clement’s terminology, it is dominated by hortatory discourse. 

 
There are no beginners among the audience. The speaker has only to allude to 
concepts to bring them to mind. Only what is useful for final persuasion, for 
experiencing the mystery and for exhortation is briefly touched upon. The instructions 
are connected well. The arrangement is consistent with the hypothesis that we are 
dealing here with a baptismal instruction. The rhetoric employed is effective in a 
context of instructing candidates who come from – and to a large extent still live in – 
a larger mainstream Christian environment. 
 




