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CHAPTER ONE

C O N C E P T S AND M E T H O D S
A summary of previous research and the aim of this study
1.1

Clement's sources and previous research

One of the characteristic features of the work of Clement of Alexandria
is the presence of borrowed material, in other words phrases or passages,
often extensive ones, taken more or less accurately from other authors.
For this reason, Clement's work is, like that of Eusebius of Caesarea
several generations later, a rich mine of fragments of Greek literature,
some known from other appearances, others transmitted only by Cle
ment. Within Clement's work, the Stromateis are preeminently the
writings in which such borrowings are incorporated. While they have
successfully served in this role as a source for the works of other writers,
the Stromateis have long given difficulties as coherent compositions in their
own right. Not only have scholars interpreted them very differently, but
unwary general readers have also been discouraged by their hetero
geneous texture. The abrupt shifts from Clement's own thoughts to
the alien material, which is often rather awkwardly integrated into the
flow of the text, make continuous reading a difficult task Transitions are
not always clearly distinguished, and acknowledgement of sources is
scarce at best; most of the time Clement connects a thought 'from
outside' by no more than a single word, a brief formula, a hidden allu
sion or a mere hint.
The various quotations, paraphrases and reminiscences are drawn from
a colorfully disparate array of sources In addition to the Bible and Early
Christian and heretical writings, material is culled from every nook and
cranny of the nearly thousand-year span of Greek literature, whether it
be philosophy, history, rhetoric, tragedy, epic, lyric poetry, mythology
1
or even tall stories, oracles and proverbs. The indices to these borrow-

1
W Krause, Die Stellung der fruhchnstlichen Autoren zur heidnischen Literatur, 1958, ρ 126,
has given a numerical survey of quotations in the early C h n s t i a n literature, it includes
quotations from the Old and New Testament and C h n s t i a n , Greek and R o m a n
literature Apparently, Clement offers an unusual picture, not only with regard to Greek
literature, but also to his biblical usage

2

CONCEPTS AND

METHODS

ings have become very bulky in the course of the centuries, and they may
well be amplified by new discoveries in the future. Already in the second
edition of Clement's work published in 1592 in Heidelberg, Fr. Sylburg
included an inventory of quotations from the Bible and from profane
authors. The Oxford edition of 1715 by Potter infused a substantial
number of new references, particularly to Philo; it had an amplified and
improved version published in Venice in 1757, which was the basis for
Migne's edition, PG VIII/IX, Paris 1857 (reprinted 1890/1891).
When Otto Stählin was instructed by the Kirchenväter-Kommission
der Königlichen Preussischen Akademie der Wissenschaften to re-edit
Clement, he enlarged and enriched the identifiable borrowed material
with great erudition. In his first publications of the text, which appeared
from 1905 to 1909, this material was inserted in the annotations, and
ultimately it was brought together in an index volume, which came out
in 1936. 2 This extension of Clement's sources was greatly aided by
Stählin's contact with other contemporary editors of ancient authors;
Cohn-Wendland's work on Philo was particularly relevant for the present purpose. 3 H e also was in touch with scholars engaged in identifying
borrowings in earlier Greek writers. Thus "entstand eine Ausgabe, die
höchsten Ansprüchen genügte und die Anerkennung der erfahrensten
Kritiker fand." 4 In the translation of Stählin in the 'Bibliothek der Kirchenväter', which appeared at the same time as his index, the river of
sources was swelled even further by more references. The process of identification continued in the later editions of Friichtel and Treu, which contained supplements to Stählin's index.
In studies on Clement, the problem of his sources has been examined
from different perspectives. When the influx of critical editions at the end
of the last century gave better access to texts of early authors, attention

Irenaeus
Hippolytus
Clement
Origen

O. T.

N. T.

Christ.

Greek

Roman

457
194
1002
552

865
269
1608
934

—
61
152
6

16
118
966
39

—
—
1
—

The statistics in this survey, which includes many more authors, give only an approximation, because Krause has based his compilation on the indices of the various editions,
which are achieved in different ways, Krause, p. 125, (in my opinion his numbers of
Origen seem inaccurate). The survey offers, moreover, the direct quotations; for the relationship between direct and indirect quotations, see Krause, p. 128.
2
St-Fr, Einleitung, p. XII; Stählin, BKV 7, Einleitung, p. 421T.
3
See p. 232.
4
St-Fr, Einleitung, p. XII.
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was directed first to identifying pre-existing material in Clement. 5
Analysis then went on to the question of how this borrowed materiell had
turned up in his work. Hypotheses were formulated about one or more
writings that Clement had drawn on more or less consciously. For some,
these writings would have forjned the very backbone of his work; in this
view, Clement became little more than a copyist. 6 The role of
intermediary sources came into favor and was extensively discussed; in
comparisons with other writers, groups of similar quotations could be
identified, and it was conjectured that these parallel groups stemmed
from a common source or sources. It was hypothesized that these sources
were collections like handbooks, excerpts and florilegia. In this view, Cle
ment, who would have made great use of these intermediaries, was not
just a copyist but rather an independent compiler. 7
The most provocative attempt to reconstruct the way in which this
compendious material was transmitted to Clement was made by Wilhelm
Bousset. 8 Discussion was long dominated by his theory of the so-called
'Pantaenus-Quelle': namely, that in parts of his work like the Excerpta,
the Eclogae and the Stromateis VI and VII Clement used and published
notes of his teacher Pantaenus. This 'Pantaenus-Quelle' was distin
guished from another intermediary source that appears in Stromatets I and
V and that is centered on the traditional theme of the 'theft of the Greeks'
(in essence, the idea that Plato is dependent on Moses). In this theory,
Bousset tried to bring forward a solution to the obvious contradictions
and difficulties in composition found in Clement's work T h e theory as
such did not find favor in the eyes of later scholars and has been
discredited, particularly by the dissertation of J . M u n c k . 9
In the nineteen thirties, the study of Clement changed course and in
a certain sense curved back to Clement himself by posing the questions
of what purpose the borrowings served and how they function in Cle
ment's thought. The change in viewpoint might have been caused by a
more positive assessment of the symbolic way of thinking characteristic
of Alexandrian writers in general. Not only their hermeneutical approach
but also their attitudes toward spirituality and their ideas about the
5
For a historical survey of the question of quotations and sources m Clement, see
Stahhn, BKV 7, Einleitung, ρ 47ff and with regard to the Paedagogue, Ρ J С Güssen,
Het leven in Alexandrie, 1955, ρ 5,8f
6
Ρ Wendland, Quaestiones Musonianae, 1886, in this book Wendland argues that Paed
II and III was simply a copy of a Stoic writing dedicated to Musonius J Gabnelsson,
Über die (¿uellen des Clemens Alexandrtnus, Vol I 1906, Vol II 1909, II ρ 437, supposes
one underlying source dedicated to Favonnus
7
A Elter, De gnomologiorum Graecorum historia atque angine, Progr Bonn (1893, 1894,
1895), Η Diels, Doxographi Graect, 1879, ρ 244ІГ
β
W Bousset, Jùdisch-Chnstluher Schulbetneb in Alexandria und Rom, 1915
9
J Munck, Untersuchungen über Klemeps von Alexandria, 1933
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sacraments and the church were involved in this more favourable
appraisal. 10 The books of Walter Volker on Philo, Clement and Origen
form a monumental demonstration of this renewed theological interest. 11
In the study of Clement's use of sources as well, the interest shifted
from the form of the quotations and their derivation to the more authentic Christian content that Clement imparted to the materiell, a focus that
appears in the book that F. Quatember wrote on the Paedagogue.12 P . J . C .
Güssen investigated the borrowings and their sources in the Paedagogue
from a somewhat different angle but with similar presuppositions,
namely that Clement should be treated within his own context and that
it should be established how the borrowings function within his argumentation. 13 T o this end he used the literary method of comparing the borrowings individually in form and content and meticulously defining the
alterations of meaning in their setting in Clement. Gussen's approach,
however, is not theological but cultural; everyday life in Alexandria is the
focus in his work. In connection with this method, the studies of N .
Zeegers-vander Vorst must be mentioned; 14 she drew Clement into her
investigations of citations from Greek poets in Christian apologists and
both established formal classifications and explored the usage and effect
of the citations. F. Castincaud also distinguished an extensive system of
categories to test and describe quotations from profane Greek writers in
the

Paedagogue.1Ъ

10
H Lewy, Sobria ebrielas (Beih Z N T W 9), 1929, R Arnou, Platonisme des Pères,
i n Z m C X I I , с 2258-2392, 1933, H U von Balthasar, Le mysténon d'Origene, in RSR
26 (1936), ρ 513-526, 27 (1937), 38-64, Idem, Geist und Feuer, 1938, R Cadiou, Introduc
tion au système d'Origene, 1932, Idem, La jeunesse d'Origene, 1936, T h Camelot, Les idées
de Clément d'Alexandrie sur l'utilisation des sciences et de la literature profane, in RSR
21 (1931) ρ 38-66, Idem, Clément d'Alexandrie et l'utilisation de la philosophie grecque, in ibid ρ 541-569, A J Festugière, L'idéal religieux des Grecs et l'Evangile, 1932, H
Koch, Pronoia und Paideusis, 1932, M Lot-Borodme, La doctrine de la déification chez
les pères grecs, in RHR 105-107 (1931-1933), E Molland, Clement of Alexandria on the
origin of Greek philosophy, in Symbolae Osloenses 15/16 (1936) ρ 57-85, Cl Mondésert,
Le symbolisme chez Clément d'Alexandrie, in RSR 26 (1936) ρ 158-180, H Rahner,
Taufe und geistliches Leben bei Orígenes, in ZAM 7 (1932), ρ 205-232, Idem, Die
Gottesgeburt, in ZKTh 59 (1935) ρ 313-418, see also his Symbole der Kirche, 1964, ρ 1987, К Rahner, Le début d'une doctrine des cinq sens spirituels, m RAM 13 (1931), ρ
113-145 For a bibliography see A Lieske, Du Theologie der Logosmystik bei Orígenes ( M B T h
22), 1938, ρ VIIfT Literaturverz , Η Steneker, Petthous Demwurgia, 1967, ρ Xlllff

" W Volker, Das Vollkommenheitsideal des Orígenes ( B H T h 7), 1931, Idem, Fortschritt und
Vollendung bei Philo von Alexandnen, 1938, Idem, Der wahre Gnoshker nach Clemens Alexandnnus
( T U 57), 1952
12
F Quatember, Die christliche Lebenshaltung des Klemens von Alexandnen nach seinem
Padagoçus, 1946
13
Güssen, sec note 5
14
N Zeegers-vander Vorst, Les citations des poètes grecs chez les apologistes chrétiens du Ile
siècle, 1972
15
F Castincaud, Les citations d'auteurs grecs profanes dans le Pédagogue de Clément d'Alexandrie, (mémoire pour la maîtrise, Poitiers) 1976
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Studies in the relationship between Philo and Clement

The fact that Clement, particularly in the Stromaieis, is dependent on
Philo, was established in the critical editions of both authors and has been
reconfirmed by many modern studies. This dependence has been des
cribed in various widely divergent ways. First of all, there have been
general pronouncements which simply assert that Clement is dependent
to an unspecified degree on Philo; these vague affirmations, which occur
more than once, do little, of course, to illuminate the relationship. 1 6 Sec
ond, individual issues are discussed; philosophical concepts have been
frequent points of comparison. One of the foci of attention has been the
concept and description of God; another is the doctrine of the logos, a
traditional meeting point in the relationship between the two writers. 1 7
Hermeneutics, biblical exegesis and allegorical interpretation have also
been examined. 1 8 Philo and Clement are compared in studies of detail
16

Volker, Wahre Gnostiker, points this out with some examples, ρ 65 note 1
" For the older literature up to 1956, see S Lilla, Clement of Alexandria, a study in Chris
tian Platomsm and Gnosticism, 1974, ρ 199 note 6, further E Molland, Clement of Alex
andria on the origin of Greek philosophy, see note 10 above, H A Wolfson, Clement
of Alexandria on the generation of the Logos, in Church History 10 (1951), ρ 3-11, J
Quasten, Der gute Hirt in hellenistischer und frühchristlicher Logostheologie, in
Festschrift I Herwegen, 1938, ρ 51-58 Further A Le Boulluec, Clement d'Alexandrie,
Stremate V, t I I , ρ 43, 85, Η Chadwick, History and Thought of the Early Church (a reprint
of articles), 1982, earlier published in The Cambridge History of later Greek and early medieval
Philosophy, {cd Α Η Armstrong), 1967, ρ 137-157 (Philo and the beginnings of Chris
tian Thought), ρ 168-181 (Clement of Alexandria), С Colpe, Von der Logoslehre des
Philon zu der des Clemens Alcxandnnus, in Kerygma und Logos (Festschrift С Andresen)
1979, ρ 89-107, Η D o r n e , Platonica Minora, 1976, J Egan, Logos and emanation in the
writings of Clement of Alexandria, in Trinification of the world (Festschrift F E Crowe),
1978, ρ 176-209, E Fascher, Der Logos-Chnstus als gottlicher Lehrer bei Clemens von
Alexandrien, in TU 77, 1961, ρ 193-207, F R Gahbauer, Die Erziehcrrolle des Logos
Christus in der Ethik des Klemens von Alexandrien, in Λ ί Γ Ζ 3 1 (1986) ρ 296-305, W
Kelber, Die Logoslehre von Heracht bis Orígenes, 1961, В Mondin, Filone e Clemente, 1968,
Idem, Fede cristiana e pensiero greco secondo Clem Aless , in Evangelizzazione e cultura
II, 1976, ρ 132-142, E F Osborn, The philosophy of Clement of Alexandria, 1957, Idem,
The beginnings of Christian Philosophy, 1981, H Robberts, Christian Philosophy in Clement
of Alexandria, in Philosophy and Christianity (ded to Prof H Dooyeweerd), 1965, С J de
Vogel, Platomsm and Christianity, m VigChr 39 (1985), ρ 1-62 (Philo, ρ 1-17, Clement,
ρ 21-22), J Η Waszink, Der Piatonismus und die altchristlichc Gedankenwelt, Entre
tiens sur l'antiquité classique, tome III, 1955, ρ 137-179
18
W den Boer, De allegorese in het werk van Clemens Alexandrmus, 1940, Idem,
Hermcneulic problems in early Christian literature, in VigChr 1 (1947), ρ 150-167, Ρ
T h Camelot, Foi et Gnose, 1945, ρ 73ff , I Christiansen, Die Technik der allegorischen
Auslegungswissenschaft bei Philo von Alexandrien, 1969, L Copellotti, L'influsso di Filone su
Clemente nell'esegesi biblica (diss T o n n o ) , 1956 (unfortunately after repeated requests not
available), J Daniélou, Typologie et allégone chez Clément d'Alexandrie, in StPatr IV
(TU 79), 1961, ρ 50-57, H D o r n e , Z u r Methodik antiker Exegese, in ZNTW65
(1974),
ρ 121-138, R Ρ С Hanson, Allegory and Event, a study of the sources and significance of
Ongen's interpretation of Scripture, 1959, I Heinemann, Philons griechische und judische Bildung,
1932, Ρ Heinisch, Der Einfluss Philo 's auf die älteste christliche Exegese, 1908, H de Lu bac,
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that describe either a single passage or a single book; 19 Wendland has
used such a comparison in order to confirm the accuracy and coherence
of the text of Philo and to establish the sequence of a number of his
treatises. 20 Where the two writers have been brought together in studies
of single words or concepts, 21 the relationship has rarely been projected
systematically into a broader perspective.
It is self-evident that a hoard of valuable information can be found
scattered in translations, introductions and commentaries 22 Ever since
Cohn/Wendland incorporated the close parallels in Clement in the notes
to their edition of Philo , Philonic scholarship has continued to bring forward new perspectives on the relationship. Commentaries, monographs
and articles in reference books like dictionaries also make valuable contributions. 23 Occasionally, comparisons are made from more remote
fields of study. Valuable observations can be found for example in discussions of Pythagorean speculation on numbers, the Platonic idea of
assimilation to God, the concept of 'anapausis' in Gnosticism or even the
concept of 'darkness' in Dionysius Areopagita. 24 Many other examples
" T y p o l o g i e " et " A l l é g o n s m e " , in RSR 34 (1947), ρ 180-226, В L Mack, Exegetical
traditions in Alexandrian Judaism, SPh 3, 1974/75 ρ 71-112, A Méhat, Clément
d'Alexandrie et les sens de l'Ecriture, in Epektasis (Mélanges J Damélou), 1972, ρ 355365, Cl Mondésert, Clément d'Alexandrie, 1944, Idem, Symbolisme, in RSR 26 (1936) ρ
158-180, R. Mortley, Connaissance religieuse et herméneutique chez Clement d'Alexandrie, 1973,
ρ 4 3 f f , J Munck, Christus u n d Israel, in Acta Jutlandica X X V I I I , 1956, V Nikiprowetzky, L'exégèse de Philon d'Alexandrie, in RHPhR 53 (1973), ρ 309-329, Idem, Le com
mentaire de l'Ecnture chez Philon d'Alexandrie, ( A L G H J 11), 1977, J Pépin, Mythe et allegorie,
les origines grecques et les contestations judéo-chrétiennes, 1976 (2e ed ), Philon, ρ 231-242, Clément, ρ 265-275, Idem, Remarques sur la théorie de l'exégèse allégorique chez Philon,
in PAL, ρ 131-167, С Siegfried, Philon von Alexandnen als Ausleger des Alten Testaments,
1875, M Simonetti, Profilo Storico dell'esegesi patristica, 1981, U Treu, Etymologie und
Allegorie bei Klemens von Alexandnen, in StPatr IV ( T U 79), 1961, ρ 191-211
19

For example К P r u m m , Glaube und Erkenntniss im zweiten Buch der Stromata
des Klemens von Alexandria, in Scholastik 12 (1937), ρ 17-57, J С M van Winden,
Quotations from Philo in Clement of Alexandria's Protrepticus, in VigChr 32 (1978) ρ
2 0 8 - 2 1 3 ^ Damélou, Typologie, ρ 50-57
го ρ Wendland, Philo und Clemens Alexandnnus, in Hermes 31 (1896), ρ 435-456
21
Dispersed examples may be found in the works of Ρ Ih Camelot, Foi et Gnose,
1945, J Damélou, Message Evangélique et culture hellénistique, 1961, ρ lOOff ,219ff .SOOff ,
W Volker, Wahre Gnostiker, see note 11
22
see ρ 231
23
For example V Nikiprowetzky / A Solignac, art Philon d'Alexandrie / Philon
chez les Pères, in DSp X I I 1, col 1352-1374, 1984
21
This is an arbitrary selection to show that the subject can be extended without
limitations For the above mentioned examples, see A Delatte, Etudes sur la littérature
pythagoricienne, 1915, ρ 229-245, J Helderman, Die Anapausis im Evangelium Veritatis,
1984, Η Merki, Όμοίωσις θεώ, von der platonischen Angleichung an Gott zur Gottahnlichkeit
bei Gregor von Nyssa, (Paradosis 7), 1952, ρ 44-59 (esp ρ 51), Idem, art Ebenbildhchkeit, in RACh 4 (1958), ρ 467-479, Η C h Puech, La ténèbre mystique chez
Pseudo-Denys l'Aréopagite et dans la tradition patnstique, in EtCarm X X I I I (1938), ρ
33-53 (Clément, ρ 46-48)
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could be added to this arbitrarily selected handful. Strikingly, there have
been separate studies on both Philo and Clement, like those of Pohlenz
and Völker, that have dedicated little systematic attention to the relationship between the two. 25
The following survey will generally leave out the above-mentioned
categories of study and will concern itself with those that have attempted
to analyze Clement's use of Philo thoroughly and consistently. The
various methods and presuppositions of these studies will be discussed,
and a comparison of their results will be attempted.
1.2.1

Heinisch

The first to make a major comparative study of both authors was Paul
Heinisch in 1908. 2e Heinisch, originally an Old Testament scholar, gave
his book the title: Der Einfluss Philos auf die älteste christliche Exegese {Barnabas, Justin und Clemens von Alexandria), and as a subtitle: "ein Beitrag zur
Geschichte der allegorisch-mystischen Schriftauslegung im christlichen
Altertum." He built on a study of С. Siegfried dedicated to Philo's
allegorical interpretation of the Bible, a work that had introduced the
Fathers of the Church into the discussion in sketchy fashion. 2 7
Heinisch deals first with the development of allegorical exegesis in
Greek, Jewish and Christian writers. 2 8 The Christian series begins with
Clement of Rome and continues through Barnabas, Justin, Theophilus
of Antioch and Ircnaeus to conclude with Clement of Alexandria. Some
of these authors, like Barnabas and Justin, reappear regularly in the
course of the book, although Clement of Alexandria is cited most fre
quently in comparisons with Philo. Heinisch then discusses Philo's influ
ence on ancient Christian hermeneutics. 2 9 Important themes are the con
cept of inspiration, the various senses of Scripture and the hermenéutica!
rules; these rules include word-derivations, interpretation of proper
names, symbolic interpretation of men, animals and lifeless things. An
important principle is also the unity of Scripture. Finally, Heinisch

25
M . Pohlenz, Philon von Alexandreta, [Nachr von der Akad. der Wiss. in Göttingen,
Phil.-Hist Klasse], 1942,1; Idem, Klemens von Alexandma und sein hellenisches Christentum
[ibidem], 1943, 3, W. Völker, Wahre Gnostiker, p. 617ff., however, has given a brief
appendix at the end of his book on the subject, where he gives a survey of various themes.
See also J Daniélou, Sacramentum Futuri, 1950; Idem, Philon d'Alexandrie, 1958; Idem,
Message évangélique et culture hellénistique aux Ile et lile siècles, 1961; Idem, Typologie, cf.
note 18.
26
P. Heinisch, Der Einfluss Philos auf die älteste christliche Exegese, 1908.
27
C. Siegfried, Philo von Alexandria als Ausleger des Alten Testaments, 1875.
28
Heinisch, Einfluss, p. 1-42.
29
Heinisch, Einfluss, p. 42-125.
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delves into Philo's influence on the interpretation of the Old Testament,
his special field of interest. 30 He describes this influence on concepts of
God, the logos, creation, the patriarchs, the history of Moses and the
law; Heinisch subdivides the last into ritual, moral and civil laws.
In his concise summary, a line of development is pursued from Philo
through Justin and Clement up to Origen. 3 1 Heinisch concludes that Clement was entirely guided by his Jewish master. Clement renounced an
independent exegesis of the Old Testament and satisfied himself with
copying Philo's interpretation, which he often reproduced literally. In
those passages in which Clement seemed to make his own contribution,
he was dependant on Philo methodologically. In his allegorical explanation of the New Testament he manifested himself as a good pupil of
Philo. Heinisch, however, appends rather weakly that Clement was not
"ein blosser Plagiator"; apparently he directs himself to scholars of his
time, like Wendland and Diels, who had an even lower opinion of Clement as an independent thinker. 32 Contemporarily with Heinisch's
book, Gabriclsson published a study that passed an extremely negative
judgement on Clement's originality. 33
From a methodological point of view, several approaches are intertwined in Heinisch's work. On the one hand, in a method that might be
called analytical, he bases himself on fragments, which he treats as
unified 'blocks' and which he juxtaposes with passages from other
authors. In his section on ritual laws, 34 for example, he pairs Philo's De
Vita Mosis II with Stromateis V 32-38, or in dealing with the subject of civil
laws, 35 he puts parts of De Virtutibus next to Stromateis II 84-100. In what
might be called a thematic approach, on the other hand, Heinisch starts
from a set of dogmatic conceptions for which texts are found as a kind
of illustration. Examples can be found in the parts of his book that deal
with God and logos, creation and matter, mankind and the Fall.
Heinisch's agenda leads to a double track which proceeds analytically via
the search for sources and the comparison of texts and at the same time
systematically through the comparison of thoughts; a track that is pursued less convincingly than the first.
The ambiguity of his approach may be the reason why later scholars
like Völker and Lilla have given such contrasting appraisals of Heinisch's
work. 36 For Völker, Heinisch does not go beyond juxtaposing externals
30

Heinisch, Einfluss, p. 125-291.
Heinisch, Einfluss, p. 291-292.
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Wendland, Diels, see note 6-7.
33
Gabnelsson, see note б
34
Heinisch, Einfluss, p. 23Iff.
35
Heinisch, Einfluss, p. 281ff.
36
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and merely tacks together parallels. Lilla, on the contrary, is more
positive; Heinisch's book offers "the most accurate and precise inquiry
which has ever been made on the exact correspondances, in the single
passages, between Clement and Philo."
1.2.2

Mondésert

In the course of the nineteen thirties the study of Clement took a different
direction and focused more sharply on Clement's adaptation of his
sources. In the vanguard of this movement was Claude Mondésert, who
dedicated a systematical study to Clement's theology. 37 This publication
was a pioneering effort to base a new understanding of Clement on his
use of Scripture. Mondésert, who gives his book Clément d'Alexandrie the
subtitle: "Introduction à l'étude de sa pensée à partir de l'Écriture",
states, that when one considers the way in which Clement treats his
borrowings from the Bible, one gains a better idea of the intention of his
theological thinking in general.
With sharp and sensitive insight, Mondésert has shed light upon
various aspects of Clement's theology, exemplified in numerous passages
that he includes in translation. He discusses issues like the 'esoteric' character of Clement's work, Scripture as a continuous revelation and a living tradition, the role of the auditor and receiver of this tradition, the
unity of the Old and the New Testament and other apologetic themes.
H e discusses symbolism and thinking in symbolic terms as well as more
technical questions like the way in which Clement quotes, the biblical
books he uses and the relationship between Clement's text and the Septuagint. He furthermore describes the distinctions between the various
senses of Scripture and develops his own system of categories for this purpose. Mondésert concludes with a review of the main points of Clement's
theology, which he groups around revelation, the incarnation of Christ,
and salvation.
Within this framework, Mondésert has included a chapter on the relationship of Clement and Philo in which he investigates Philo's influence
on Clement's use and interpretation of the Bible. 38 He inserts a marginal
note on the opinion, which is as widespread as it is unnuanced, that Philo
has been Clement's model, and he tries to formulate the relationship
more accurately. 39 Delatte had already pointed out that not all the
references in Stählin's edition were equally important. He had written a
37
38
39

С Mondésert, Clément d'Alexandrie, 1944.
Mondésert, Clément, p. 163-183.
Mondésert, Clément, p. 166.
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study on Pythagorean literature published in 1915 that involved Clement
in a passage dealing with speculations on numbers. 4 0 In a similar way,
Mondésert expresses his doubts about Stählin's frequent references to
philosophical formulae, which do not all represent direct or even indirect
borrowings from Philo. 41 He applies the same prudence to biblical interpretations that run parallel in Philo and Clement in which a definite
dependence is hard to establish. Even when the point of origin may be
traced to Philo, it is not simple to decide if the material came directly or
via an intermediate channel.
Mondésert, however, identifies unmistakable borrowings that are not
mere quotations As an example he has included a translation of the
passage from the fifth book of the Stromateis in which the furnishing of the
temple and the vestments of the high priest are described. 42 Clement's
passage is projected against Philo's wording, and the different scriptural
senses form the keys to the comparison. Thus he distinguishes historical,
theological, prophetic, philosophical and mystical senses. 43 A second
method of comparison, which is placed in the margin of the text just as
the distinction of senses is, concerns itself with a distinction of themes;
he makes a distinction between a Philonic theme, a Pauline theme and
a Christian theme.
O n the grounds of this comparison, Mondésert concludes that in the
beginning of the passage Clement has close links with Philo but that he
evolves gradually to a more mystical or even messianic level, an evolution that signifies an independent course. Mondésert explains that his
chapter on Clement and Philo represents only the engagement of a starting gear in an exploration of the relationship between the two authors. 44
Generally speaking, Mondésert is relatively sceptical about Philo's influence; he states that Clement might owe much to Philo in philosophical
terms but that in the interpretation of the Bible his dependence on Philo
is limited. It is confined to a few standard exegeses and allegorical interpretations, which may have been either copied or remodeled, some
numbers and names, the decalogue and the above-mentioned passage
40

Delatte, see note 24, cf Chapter V I I , ρ 201-205
Mondésert, Clément, ρ 167
Mondésert, Clément, ρ 172-181
43
For Mondésert's distinction of the senses of Scripture, see ρ 155-162 the
'historical' sense is related to the facts of the biblical stones, the 'theological' sense
includes the ethical concepts, T h e 'prophetical' sense is distinguished in a merely pro
phetical and a typological component, the 'philosophical' sense t a n be understood as
cosmica! and psychological and the 'mystical' sense refers itself to the way of the soul to
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about the temple and the high priest. Mondésert, moreover, states that
these subjects are not of great interest either for Clement or for us (!). 45
As far as a comparison on a larger theological scale is concerned,
Mondésert comes to similar conclusions, without, however, supplying
much more evidence. Thus Philo reveals little historical sense; historicity
is reduced in his writings to a few pieces of biblical data, just enough to
be a law-abiding Jew. His religious philosophy is timeless and
immaterial, according to Mondésert, " p u r e psychologie de la recherche
de Dieu dans la prière et l'effort moral, dans la réflexion et par la
pensée."* 6 Clement is characterized as the contrary, as someone for
whom the history of salvation is to be found in the Bible. It unfolds itself
for both Greek and Jew in continuous stages from the divine revelation
up to the incarnation of Christ. In Clement, the literal sense, therefore,
is as important as the spiritual or mystical scriptural sense, or summarized: "Clément garde partout un sens historique; Philon ne Га pres
que jamais. Clément est avant tout religieux et chrétien, Philo surtout
philosophe et moraliste." 4 7
Methodologically important is Mondésert's initiation of a more
directed and critical kind of comparison of the two Alexandrians. He
developed this technique by examining not only the text but also the context of a passage whose dependence on Philo was unmistakable. As a
standard for the comparison he set up a system of categories formed by
scriptural senses and themes. He, moreover, pointed out that Stählin's
references should not be used without caution and that parallels did not
necessarily equal dependence.
A difficulty in Mondésert's characterization of the relationship
between Philo and Clement is his distinction between philosophical and
biblical usage, which he alludes to more than once. 48 It is questionable
if such a distinction is justified: that is, if one can detach the philosophical
language from the interpretative biblical language in both authors to this
extent. These problems will be brought up in the current inquiry, particularly when Clement's criteria of selection from Philo and his attitude
toward him are discussed.
1.2.3

Wolfson

For this author for whom Philo had been the basis of interest but who
in addition had described the church fathers, including Clement of Alex<5
46
47
48
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andria, the role of philosophy was of decisive importance. Harry Wolfson
represents Philo as a philosopher, who, by his well-considered system, as
it were a well-constructed building, used the important philosophical
schools, based on Plato, Aristotle and the Stoa, as building material. 4 9
He considers Philo to be the embodiment of the Jewish version of Greek
philosophy. In his preface to The Philosophy of the Church Fathers, Wolfson
is quite explicit about the method he uses to compare Philo with Chris
tian writers. Employing the systematical approach he developed to reveal
the structure of Philo's thought, he analyzes the church fathers in order
to describe the succeeding seventeen centuries of religious philosophy up
to Spinoza.
Wolfson legitimizes his undertaking with the pronouncement that the
material involved requires similar 'points of attack': " t e r m s , formulas
and analogies scattered throughout the writing in this case not of one but
of many other men of successive generations. These we tried to piece
together into a unified and continuous system". 5 0 Of special interest is
Wolfson's idea that the person who has experience in the history of phi
losophy is better equipped than anyone else to survey the points at issue,
even better than the very person who uttered the thoughts and took the
effort to write them down; "words, in general, by the very limitations of
their nature, conceal one's thought as much as they reveal it, and the
uttered words of philosophers, at their best and fullest, are nothing but
floating buoys which signal the presence of submerged unuttered
t h o u g h t s . " 5 1 The task of historical research then is to retrieve and
co-ordinate these conceptions.
Wolfson can be eminently trusted with that kind of work; he describes
his patristic subject with enormous erudition and with an eloquently clear
argumentation. Yet he remains confined within the systematic structure
that he had previously set up for himself. 52 Even the divisions which he
made in his major book on Philo are adapted in TL· Philosophy of the
1
Church Father ;. The first part of The Philosophy ., for example, is not only
entitled " F a i t h and R e a s o n " , just as it had been in his book on Philo but
is also treated in a generally similar way. 5 3 The chapters on the incarna-

« H A Wolfson, The Philosophy of the Church Fathers, 1956, Preface, ρ V, cf L W
Schwartz, Wolfson of Harvard, portrait of a scholar, Philadelphia, 1978, D Τ R u m a ,
History of Philosophy in the grand manner, the achievements of H A Wolfson in PhRef
49 (1984) ρ 112-133
50
Wolfson, Philosophy, ρ VI
51
Wolfson, Philosophy, ρ VII
52
Η A Wolfson, Philo I/II, 1947
53
Wolfson, Philo I, ρ 87-289, various titles of sections reoccur in his book on the early
Christian writers
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tion of Christ and the Trinity can, self-evidently, not be brought in a
direct correspondance with Philo, yet because of the differentiation that
WolfSon introduces to the problems surrounding the logos, the chapters
are related to a Philonic background in an indirect way.
As for the relationship between Philo and Clement, in one sense, a
great deal but, in another, very little can be found. The major comparable passages, like the description of the temple and the vestment of
the high-priest, are present, located under the heading of the allegorical
interpretation. 54 The story of Hagar and Sarah, which allegorically
represents the relationship between philosophy and Scripture, is
classified in a separate chapter entitled " H a n d m a i d e n of Scripture". 5 5
Most of the references, however, are scattered throughout the book.
A serious difficulty is that Wolfson has imposed Philo's influence on
the other writers, whether it be Tertullian, Irenaeus, Origen, Eusebius
or Arius, so strongly that all these authors, who are so different from one
another, are pervaded by Philo. It is difficult for these reasons to come
to a satisfactory definition of the relationship between these writers on the
basis of Wolfson's discussion.
1.2.4

Méhat

In the nineteen sixties André Méhat had the courage to renew the attack
on the literary and compositional problems of the Stromateis, which had
been, to all appearances, exhaustively examined by De Faye, Bousset,
Munck and Lazzati earlier in the century. 56 Two books were the result
of his investigations: Etude sur les Stromates de Clément d'Alexandrie, published in 1966, and Kephalaia, recherches sur les matériaux des Stromates de Clément d'Alexandrie et leur utilisation, an unpublished complementary thesis of
the same year. 57 The abundance of the material presented in these works
competes to a degree with the voluminosity of the subject dealt with.
In his Etude Méhat uses various approaches. In the first part, 58 , he
discusses problems like the literary genre to which the Stromateis belong,
the author's biographical background, the question of the trilogy, the
title of the work and its table of contents; this section is largely based on
54

Wolfson, Philosophy, p. 46ff
Wolfson, Philosophy, p. 97ff
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Clement's own words. In the second part, 5 9 , which Méhat has called the
'tissue' of the Stromateis, he works primarily through literary insights. He
thereby develops a method that is new to the study of Clement. He concludes his book with a third section in which his results are gathered
together and brought into a more theological setting. 60 Special attention
is given in this section to the didactic purposes and the character of the
audience for which the Stromateis were intended.
Given the anthological character of the Stromateis, Méhat starts from
the idea that the technical and literary problems are mostly formed by the
transitions between the divers units that have been assembled. Méhat has
developed a system of categories to distinguish between these differing
parts. His technique is a detailed literary analysis; thus he recognizes
words or groups of words that form transitions, that point out contradictions and that give explanations. He also identifies formulas that terminate or anticipate, and he studies the order in which the words or formulas occur.
Méhat distinguishes three literary categories that represent a progression according to their range, 'capitula' or 'kephalaia', 'séquences' and
'sections'. By 'capitula' or 'kephalaia' Méhat means a group of borrowings, either of biblical or non-biblical derivation, that offer a condensed
formulation or summary and that have argumentative value. Within this
category, the borrowings from Philo take up a special position. 61 The
'séquences' represent several 'capitula' together, which are interrupted
but yet closely connected. As the longest and most homogeneous
'séquence', Méhat again gives an example derived from Philo: namely,
the passage in which Clement has taken over parts of Philo's De Congressu, which are interrupted by quotations from Proverbs 62 'Section'
forms the last category, which has an even larger frame of reference than
'séquence'.
The above-mentioned categories are worked out in Méhat's thesis, which
is, moreover, given the title: " K e p h a l a i a " . His general objectives were
to investigate the conditions under which and the methods by which the
Stromateis were composed as well as the audience and purpose for which
they were intended. 63 Thus with the 'capitula'-theory as a working
method, the usage of the Bible, exegetical collections and profane authors
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are analysed, among the last are anthological collections from poets like
Homer and Euripides and philosophers, above all, Plato Two writers
particularly, Tatianus and Philo, are distinguished because, in Méhat's
opinion, they have been used in a more first-hand way Méhat dedicates
a separate chapter of his thesis to them 64 In the case of Philo, the usage
has been direct, but not necessarily literal Often a condensation, an
abbreviation, a summary or a recombination of various lines may occur
in Clement processes in which the meaning often becomes enigmatic 65
Méhat characterizes Clement's way of working as recapitulation,
sometimes this means reinterpretation Borrowed material may be subtly
altered, at times in connection with a polemical situation, at times to
align it with a more up-to-date philosophical trend or again to give it a
more Christian content He exemplifies these various cases In this way
he observes that the Platonic distinction between body and soul has been
emphasized less strongly in Clement than in Philo 66 Méhat identifies
several examples of relatively strong dependence on Philo He observes
that the examples in this category have a primarily biblical and exegetical
line of connection He cites the passages on the temple and the high priest
in Stromateis V, on which he, like Heinisch and Mondésert, dwells extensively 67 He also brings in the passages on the use of culture and
philosophy 68 and on the life of Moses in the first book of the Stromateis 69
He further cites the excerpts from Philo's De Virtutibus in the second book
of the Stromateis 70 In this last instance, he goes on to analyse the purposes
of the selection closely Beyond these passages, Méhat observes affinities
to Philo in the realms of speculation on numbers and of psychology influenced by the Stoa, and, by extension, in ethical ideas culminating in
apatheia 71 Further kinships emerge in the Platonic concept of the
assimilation to God, in the idea of following God, and in the various ways
of speaking about God Mchat considers Philo's ideas about the logos,
on the other hand, of lesser influence on Clement
Méhat observes that Clement has no constant working method in his
adaptations of other sources but that he varies his technique according
to the character of the borrowed material 72 He thus distinguishes a difference between the sources on which Clement 'embroiders' and those
64
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against which he struggles. A similar observation had been made on Clement's usage of the Bible; quotations are put forward in different ways
in accordance with different purposes. In approaching the question of the
genre to which the Stromateis belong, Méhat suggests that they are a
climax to their kind, which they almost seem to define. Few comparable
writings can be found, although various lost books had the same title.
Some of Plutarch's works might merit comparison for their eclectic composition. Plutarch, moreover, represents a fellow Middle Platonist, again
among the few whose works survive. 73
In contrast with De Faye, who considered the allegorical method
characteristic of the Stromateis, Méhat has proposed the series of 'capitula'
as the feature that offers the greatest insight into Clement's techniques
and purposes. As far as working methods are concerned, Méhat has
developed an excellent lens for viewing this materiell that has enabled not
only him but also later investigators to bring many details into sharper
focus Concerning Clement's purposes in using Philo, Méhat is much
more cautious. Why Clement takes over this materiell and how he adapts
it and links it to his own argument is difficult to distil from the abundance
of data that Méhat offers in his work.
1.2.5

Lilla

With the book of Salvatore Lilla, 74 the methodological problems in comparing Philo and Clement again come up, and the presuppositions
behind such a comparison also need close examination. Lilla's book,
which is marked by its clear style, deals with Clement as a representative
of his time and his surroundings; in his view, Clement is a bearer of
vestiges of Middle Platonism, Alexandrian Judaism and Gnosticism,
especially the version associated with Valentinus. In three chapters he
draws on Clement's ideas about the origin and value of philosophy, his
ethics and his Christian philosophy; this last part takes the form of a compound chapter, entitled: "pistis, gnosis, cosmology and theology."
Clement emerges as an eclectic, although that does not imply that he
borrows from Greek philosophy arbitrarily. His own contribution is
valued positively, and Lilla describes him as a constructive thinker. " H e
wanted to transform his religious faith into a monumental philosophical

73
M é h a t , Etude, ρ 104, cf Η D o r n e , Die Stellung Plutarchs im Platonismus seiner
Zeit, in Philomathes (in hon Ρ Merlan) Den H a a g , 1971, ρ 36-56, J Whittaker,
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system, to which he allotted the task of reflecting the absolute t r u t h . " 7 5
It is not surprising to find a reference to a pronunciation of A. von Harnack in this context. In the process of hellenization, Philo has been Cle
ment's teacher in many respects. Lilla not only traces Philo's influence
in the realms of philosophy, culture, biblical interpretation and
allegorical method, but also in ideas about the origin of the world, the
interpretation of Genesis, the logos as a metaphysical principle, the
transcendence of God and the concept of G o d . 7 6 Likewise Lilla points out
differences between Philo and Clement, as when, for example, Clement
represents a later and more advanced position in various lines of thought.
Clement seems to parallel Philo when he equates απάθεια with όμοίωσις
as the ultimate objective. 7 7 With the idea of the resemblance or assimila
tion to God, moreover, the logos as a personal mediator becomes rele
vant. Unlike Philo, Clement has the logos intervene directly in the pro
cess that moves towards απάθεια and όμοίωσις. Another change is detected
by Lilla in the passage in which the entrance of the high priest is des
cribed (Str.V 39,3ff.). Lilla draws the conclusion that Clement's for
mulation goes far beyond the realms of Philo's thought or of Platonism
and can be better explained in terms of Gnosticism. 7 8 In Clement's des
cription of matter another significant variation occurs; 7 9 Philo had called
it ουσία, while Clement, on the other hand, termed it μή δν, a terminology
which seems to reflect a more advanced phase of Platonism.
When we compare Lilla's book in broad terms (the only possibility here)
with other studies on Clement, a clear-cut difference emerges in the
various starting points. Lilla starts, as it were, on the opposite side from
Mondésert, Völker and Méhat. He does not take the elements in Clement's work related to the various philosophical schools as adventitious
but as integral. He puts them into a perspective in which they reinforce
each other; Philo, Middle Platomsts and Neo-Platonists
become
witnesses for the prosecution. Lilla states 80 that his objective is an exact
75
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determination of Clement's relationship to others, but the question
emerges if a method that attaches Clement so firmly to several disparate
traditions does justice to Clement's own identity.
An underlying problem for this kind of comparative study also arises;
what normative weight do the various sources have in an assessment of
the author who is our point of reference; do these sources reinforce Cle
ment's position and raise his standing as a Christian thinker or, on the
contrary, do they weaken his position? A further difficulty is posed by the
criteria for establishing a comparison. If the field of research is limited
to common elements, the conclusions will tend to stress kinship, and the
investigation will not produce more than the presupposition allows.
Lilla points out, 8 1 for example, that Philo's ideas about the relationship
between philosophy and theology, described in De Congressu, influenced
Clement directly in Sir. I 30, 1-2. The observation is justified and can
be supported not only by the word-for-word dependence in the individual
fragments but also by the sequence in which the borrowings occur. In
attempting to reinforce the relationship of dependence, however, Lilla
argues that Philo gives exactly the same definition of philosophy and
wisdom as Clement does. This definition is that "wisdom is the
knowledge of divine and human things." Albinus is also drawn into the
argument when Lilla says: " I n Middle Platonism Albinus expounds
practically the same views: in perfect agreement with Philo and Clement,
he maintains that philosophy consists in longing for wisdom, defines
wisdom as 'scientific knowledge of divine and human things', and con
siders theology as the highest part of philosophy." 8 2
The definition in itself is a philosophical commonplace, which indeed
had, in this case, been taken over by Clement from Philo. O n other occa
sions, however, Clement used this topos outside a Philonic sphere of
influence. It is possible that the commonplace was transmitted through
Philo, but it is even more likely that Clement knew it quite well
independently and that he—reasoned the other way around—has chosen
the passage from Philo just because it contained an generally-accepted
formula around which to build. A similar phenomenon can be observed
when Clement takes passages from Philo that surround biblical quota
tions. 8 3 When these two categories of material, philosophical common
places and biblical citations, occur in Philo, they can function as 'eyecatchers' for Clement. In the case of a philosophical topos, particularly
when several other possible sources for it are known, restraint must be
showed in concluding influence or dependence.
81
82
83

Lilla, Clement, ρ 59
Lilla, Clement, ρ 59
ρ 108, 220ff
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Another methodological problem comes up in this connection; Lilla
compares detached sentences so frequently that it seems as if, as Méhat
pointed out, 84 Clement had been a writer of aphorisms. If one assumes,
as Lilla does, that the Stromateis are well conceived and well composed
works rather than a bundle of stray notes, then the context into which
borrowings are absorbed should assert its rights and should cast light on
the purpose of such borrowings.
In spite of the reservations that one may have, Lilla's study has
clarified both by its many revealing references and by its clear style how
much Clement had related himself to his cultured background, to the
Platonic philosophy of his days and to contemporary currents in
Gnosticism. Whether the many correspondences that Lilla has observed
between Clement and writers like Philo, Albinus and Plutarch are indeed
as 'unified' as he maintains, remains in our opinion an open question.
1.3

Method and objectives of this study

The overall problem that emerges from the literature discussed above is
the variety of methods that have been devised for comparing Philo and
Clement and the different results to which they lead. A first line of studies
aims at demonstrating a common way of thinking in the two writers.
Identical or at any rate similar material is detached from its context and
put together in a process akin to stamp collecting, as Eric Osborn has
called it. 95 A strong thematic tendency in the arrangement of material is
related to this approach, and intentionality of intellectual patterns is
emphasized; patterns tend to be interpreted so as to form a coherent
philosophical system. In different ways Wolfson and Lilla are representatives of this 'systematic' approach.
Contrary to this is the approach of scholars like Méhat who work on
the basis of literary rather than philosophical concepts. Méhat supposes
a contextual and compository order in the Stromateis, but he does not
understand this as a system of thoughts but as a structure of literary
units. In this literary approach the systematic way of thinking recedes
into the background. An intermediate position also emerges, represented
first of all by Heinisch. This scholar presents a certain ambivalence in his
study; he displays an interest both in literary exegesis and conceptual
assemblage. While Heinisch does not achieve a satisfactory synthesis,
Mondésert does manage to incorporate and integrate both approaches.
H e offers an extensive passage in Clement as an illustration of his
method; the scope of his study, however, does not allow him to develop
his views beyond the relatively few examples that he discusses in depth.
94
85

A. Mchat, review in RHR 183 (1973), p. 73.
Osborn, Beginnings, p. 279.
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The problem that confronts any new investigation is to find a framework
within which comparison between Clement and Philo may take place.
Stählin's index with its additions has been chosen as the point of departure for this study. Because of the extensive material not all of Clement's
works could be dealt with. The Stromateis, those 'bulky writings' that are
less widely known but theologically more important appeared to be the
most appropriate for an investigation. More than once, however, the
question has come up of how best to exploit this multitude of references
and of how to assess their value individually. In his preface to the German translation of the Stromateis in the 'Bibliothek der Kirchenväter'
Stählin remarks 86 that, although Clement mentions Philo only a few
times, " e r ihn in weitem Umfang zu eigen gemacht h a t " , especially for
the use of allegorical interpretations of the Old Testament. By Stählin's
count, he used him on more than three hundred occasions, of which some
are, at least in part, literal quotations.
O u r study intends to review all the material from Philo that is included
in the Stählin-edition, to reorganize it to reflect the perspective of Clement himself and to assess its importance for Clement. Attention will be
directed towards the form of the borrowing and the technique of citation.
The attempt will be made to recreate Clement's working methods: as it
were, to look at him at his desk. It will be asked what books were on the
desk at a given time, and how accurate or inaccurate was he in using
them. What was his technique of writing when he adapted this material
from Outside'? Was it directly from outside or did it already belong to
his cultural and intellectual baggage? Because we deal with one source
here, namely Philo, and not a variety of authors, it is possible to develop
a framework that is made to measure for the situation. In this case, an
important part of the framework is testing for the degree of literality in
a borrowing. The question is posed whether or not the borrowing
represents a real quotation, one in which the adapted source is clearly
recognizable even if not totally literal or a paraphrase.
In our definition, a quotation need not be entirely literal in the modern
sense, but the wording should largely follow that of the source. The same
words may be present in different cases, and equivalent words may be
substituted. A paraphrase distinguishes itself from a quotation in that
only a few (perhaps only one or two) words are unmistakably present.
Reminiscences, in turn, are distinguished from paraphrases in that they
present no literal correspondences but merely resemblances in theme or
thought with the source. The different types of borrowing will be
observed as they function and relate to one another in Clement's work;
Stählin, BKV 7, p. 5If.
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their usage will be investigated to see if they are associated with special
situations. The context of the passage must be investigated, both in
Clement and in his source.
If a literal or nearly-literal quotation is found, the size, the break-off
point and the alterations must be considered. The structure and the tenor
of the passage as a whole must be included in the discussion. It must be
determined how Clement adapts the borrowing for its new context and
if a significant conceptual difference is hidden behind even slight alterations. If a reminiscence rather than a quotation or paraphrase is
involved, other data must be observed. It will be important to find out
if parallels in other writers are known or if other references to Philo are
present in the same environment. In the case of reminiscences, biblical
texts play a considerable role in resolving doubtful cases; if, for example,
a philosophical commonplace occurs in company with a biblical text that
is common to both writers, the likelihood of dependence is much
stronger.
By placing all the proposed cases of influence into this framework, it
is hoped that a more fully objective comparison can be achieved. This
method works differently from a comparative study of themes and
thoughts in arriving at an understanding of Clement's dependence on
Philo. By making an arrangement based on Clement's technique of borrowing, the materiell as a whole can be surveyed more conveniently from
most points of view. It is a formal approach, however, that makes it
impossible to go into every topic deeply; the material is too comprehensive and refractory for that. In theory, the arrangement recomposes
traditional all-inclusive or undifferentiated inventories on the basis of
methods of quotation.
The starting point is of course the most accurate quotations from Philo,
which are a secure basis on which to work. These literal borrowings
turned out to occur in such extended sequences that, as a practical matter, individual blocks of quotations are described in single chapters.
Paraphrase and reminiscence are interleaved with quotation in these
blocks, but the succession of borrowings occurs in such density and in
such regular patterns that it seemed of overriding importance to maintain
the unity of the blocks.
In these blocks similar structures are present, and consequently, the
build-up of the chapters has been kept similar. A translation is given in
which italicization designates the words taken over from Philo. A rough
sketch of the context is given; then the passage is broken down into
smaller units in which detailed juxtapositions of the two authors are
made. The text from Philo will also be investigated in its setting. A con-
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elusion accompanies the blocks and summarizes both the technical
implications and the content of the passage. T h e isolated references from
the index to Stählin's edition will be investigated separately in a catalogue
raisonné found in chapter VII. Such a large percentage of these citations
proved to be of dubious relevance that the group has been rated in terms
of a scale of four possibilities. An A means certain dependence (quotation
and paraphrase); а В signifies probable dependence (paraphrase and
reminiscence with support from context); а С represents unprovable
dependence (reminiscence) and a D non-dependence on Philo.
The method, as described above, tries to combine and adjust the two
lines that were distinguished in previous writers on the relationship
between Clement and Philo: the literary and the systematical. O n the
basis of the literary approach, an attempt will be made to answer the
systematical question about the derivative character or the originality of
the theological concepts involved. Several limitations are dictated from
the beginning, first of all by the selection of the material itself. As men
tioned above, the basis of the selection has been formed by the indices
of Stählin/Früchtel/Treu, amplified by discoveries from recent literature
or newly added here. In consequence, a systematic description of Clement's theology is not intended; the 'system' of Clement is only
deepened as far as it appears from the parallels in Philo. If it is necessary
to put the theological ideas under discussion into a broader setting, this
has to be done either on the basis of comparable but non-Philonic
passages elsewhere in Clement or of secondary literature.
In this way, the attempt will be made to learn more about how Clement
uses Philo both in a technical and theological sense in the Stromateis. A
background objective is to investigate a concrete example of the relationship between a Jewish and a Christian writer in the hellenistic tradition.
This relationship between two authors a century and a half apart in time
is a valid subject for comparison for more than one reason. There may
be a special kinship in their common situation of confrontation with a
surrounding culture that they simultaneously took seriously enough to
encounter as a partner. This confrontation involved both resistance and
rejection as well as an effort to appropriate and adapt useful elements.

CHAPTER TWO

T H E H A G A R AND SARAH M O T I F
Sir. I 28-32
1.1

Introductory remarks

The setting for the main themes
An important problem that Clement confronts in the first book of the
Stromateis is to define the role that philosophy and Greek culture can play
in faith. In the introductory paragraphs, he touches on the occasion that
gave rise to his work, the difference between written and unwritten tradi
tions and reminiscences of his own teachers. In paragraph 15 he then
turns his attention to the main problem. He promises that he will make
use of what is best in philosophy and other preparatory culture. In deal
ing with their role throughout this and the succeeding books, he evokes
two pervasive images to illuminate the issue. First, there is the image of
growth; watered with the thoughts of the Greeks, the earth will receive
the spiritual seed cast upon it and cause that seed to grow. Clement com
pares his work to that of the farmers who direct this process. 1 In another
passage, he compares preparatory culture and philosophy to showers; the
rain falls everywhere, on good land and bad, and the resulting growth
is correspondingly rich or meager; both weeds and grain spring up. Con
nected with this imagery, which illustrates Clement's idea of the role of
philosophy, is the parable of the sower; there is only one sower, but
through different ages his various seeds can bring forth a wide variety of
plants. 2
The second image in which Clement encapsules his theme is that of
concealment. The Stromateis will, says Clement, contain the truth
mingled with philosophy or rather, covered over and hidden by it, as is
3
the edible part of the nut in the shell. It is appropriate that the seeds of
truth are kept only for the farmers of faith. Clement continues that he
is not oblivious to the cackling of people, who in their ignorance are
frightened by every noise and who say that one must occupy oneself with

1
г

3

Str. I 17,4.
Sir. I 37,Iff.
Str. I 18,1.
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what is most necessary and indispensable for faith. They think that philosophy was introduced into life by the force of evil to ruin people. In this
polemical setting, Clement tries to refute the arguments of his adversaries by saying that one cannot declare that something is useless or evil
by nature without a basic knowledge of it. Philosophy is not put forward
for its own sake but because it leads people to reflection and prepares
them for comprehending the truth. 4
Principal themes of the passage
This passage, which covers chapter 5 of the first book, describes in
greater detail how philosophy functions as preparation for faith. In the
construction of the passage, three components can be distinguished: 5 the
theme, as described in Clement's own words, quotations from Proverbs,
and quotations and reminiscences of Philo's De Congressu. The quotations
from Proverbs are largely concentrated in a first group, the material from
Philo in a second area. He precedes, separates and concludes these two
groups of borrowings with exposition, adaptation and commentary in his
own words.
Clement's theme
At the very beginning of chapter 5, the theme is announced; " T h u s
before the advent of the Lord, philosophy was necessary to the Greeks
for justification, and now it becomes useful for piety, being a kind of
preparatory training for those who reap the fruit of faith through proof
by argument." 6 Shortly thereafter, he presents the following formulation: " F o r just as the law brought up the Hebrews, so this (philosophy)
brought up the Greek world to Christ. Philosophy, therefore, is a
preparation, paving the way for him who is perfected in Christ." 7
Between the quotations from Proverbs and from Philo, we read
" W h e n Scripture says 'Be not much with a strange woman', it
admonishes us, indeed, to use but not to linger and spend time with
secular culture. For things that are bestowed at seasonable times on each
generation for its advantage are a preliminary training for the word of
the L o r d . " As a clear termination 8 of the passages from Philo, the theme

• Ar
5
See
6
Str
7
Ar
8
Ar

I 20,3; 80,5; 9 9 , 1 , cf. Camelot, Idées, p. 5 1 .
1.2, schematic overview, p. 26-27
I 28,1.
I 28,3; cf II 37,2.
I 29,9: και ταΰτα μέν ταύττ)...; cf Mchat, Etude, ρ 256.
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returns. 9 " W e say it now plain and simple: that philosophy has the task
of searching for the truth and the nature of things (this is truth of which
the Lord himself said ' I am the truth'): and again that the preparatory
training for rest in Christ exercises the mind and stimulates the
intelligence that generates an inquiring shrewdness, through true phi
losophy." 1 0
In a development of his thought that was apparently evoked by a
polemic situation, Clement defends the use of Greek philosophy. H e calls
philosophy as necessary for the Greeks before the advent of Christ as the
law was for the Jews. Philosophy has been given to each generation in
due time. After the advent, it becomes useful but is not indispensable;
it is a kind of preparatory training that paves the way for him who will
be perfected in Christ. 1 1
Relationship of this theme to the borrowings from Proverbs and
Philo's De Congressu.
O n e of Clement's arguments in support of philosophy is that it protects
wisdom, rendering it inaccessible to the assaults of sophistry. H e uses,
therefore in Sir I 28,4, the image of the wall drawn from Proverbs; 1 2 in
a later passage, Sir I 100,1, he employs the image of the fence and the
wall, recalling the parable of the vineyard. 1 3 H e continues that there is
only one way of truth, but into it streams pour from all sides as into an
ever-flowing river, 1 4 and he illustrates how wisdom takes on many forms
and is prepared in different ways by quoting again from Proverbs. In his
own words he explains how these preparatory approaches to wisdom are
15
represented by the law, the prophets, and philosophy. The advent of
Christ rearranges this scheme and gives the law and philosophy a new
position.
Clement's adversaries, who compare Greek paideia with a woman of
16
pleasure and say, quoting Proverbs, " B e not much with a strange
w o m a n " , do violence to the text, according to Clement. One may use
philosophy, but one should not waste too much time on it. From this
train of thought, Clement comes to another image that he borrows from
9
10
11
12

Sir I 32,4 φαμέν τοίνυν ένθένδε γυμνώ τώ λόγω...
Sir Ι 32,4
Str Ι 28,3
Prov 4 8a 9b περιχαράκωσον αυτήν, καί υψώσει σε...<ηεφάνω δε τρυφής ύπερασπίστ]

σου.
13
14
15
16

M t 21 33, Mk 12 1, cf note 19
Str I 29,1
Méhdt, Étude, ρ 500
Prov 5 3, 5 20, the last is a key text, cf Str I 29,6 9, 31,1
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Philo's De Congressu. The relationship of the encyclical studies to philosophy and of philosophy to wisdom is expressed in terms of servant and
mistress. In De Congressu this relationship is linked to the Hagar and
Sarah story, which Philo turns into a long and sometimes difficult
allegory. Clement takes over some fragmentary elements from the text
of Philo but rearranges them; wisdom is mistress of philosophy, which
in turn has propaideia at her service. After a series of digressive elaborations on the different names of the patriarchs and their wives, into which
reminiscences of Philo are woven, Clement returns to the Hagar and
Sarah motif borrowed from De Congressu. He then concludes with his own
theme.
1.2

Schematic overview

Clement's own theme

Quotations from Proverbs

Str
Sir
Str
Str
Str

Str
Str
Str
Sir
Ar
Sir
Str
Ar

I
I
I
I
I

28,1
28,3
29,9
32,1
32,4

I
I
I
I
I
I
I
I

27,2-3
28,1
28,4
29,2
29,3
29,6-9
31,1
32,2

—
—
—
—
—
—
—
—

Prov
Prov
Prov
Prov
Prov
Prov
Prov
Prov

2
3
4
4
4
5
5
3

3-7
23
8a 9b
lOac 11a 21a
18a
3 5 8 9 11 20
20
11-12

The following table gives an overview of the references to Philo. Here,
as in all such following tables, it is based on the index of Stàhlin and the
critical apparatus of the Stählin edition. Additions are indicated by an
asterisk. Material that is not referrable to Philo with a high degree of certainty is designed with a question mark. The first numbers (2.1 ; 2.2 etc.)
correspond to the numbers of the individual passages in section two.
Quotations and reminiscences of Philo
2 1
22
23
24
25
26
2 7
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Ar
Ar
Ar
Ar
Ar
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28,4
29,4
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Congr
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Demonstrable sequence in:
23
2.4
28
2 10
2 11
2 12
2 13

2

Str
Sir
Ar
Str
Str
Str
Ar

I 29,10
I 30,1-2
I 31,2-4
131,6
I 32,1
I 32,2
I 32,2

—
—
—
—
—
—
—

Congr 77-78
Con^r 79-80
Congr 35-37
Con^r 124-125
Congr 153-154
Congr 158
Con^r 177

Individual passages

2.1

Sir I 28,4 - Agr.

15f.

I 28,4 "Now says Solomon: 'Defend wisdom and it will exalt you, and
it will shield you with a crown of pleasure' (Prov. 4-8a 9b). For when you
have strengthened it with a wall by philosophy, and with right expenditure, you
also will keep it unassailable by sophists".11
The idea that philosophy protects wisdom from the assaults of sophistry
by forming a barrier around it is expressed by Clement in two later
passages. In Str. I 100,1, he uses the image of a vineyard, recalling, as
mentioned above, the parable of the vineyard, enclosed by a fence
(φραγμός) and a wall (θριγκός) the very word that was employed in the
passage under discussion. 1 8 In Str VI 81,4, Clement discusses dialectics,
which he compares to a wall that prevents truth from being trampled
under foot by sophists. 1 9 For this passage, Stählin gives a reference to
Plato's Republic.20 In all three cases, the word θριγκός is found in connec
tion with the defense against sophists
Philo had developed this idea in his own way in De Agricultura. O n the
one hand, a reminiscence to that work in our text could be suspected in
the form ύπεροχυρώσας. Philo takes the position in Agr 15 that the logical
part of philosophy forms a φρουρά όχυρωτάτη for the other two parts, the
ethical and physical, by refuting ambiguous approaches and false
arguments. O n the other hand, the key word θριγκός is missing in Philo,
while he and other authors frequently use the terms όχυρός/όχυρόω. The
composition ύπεροχυρόω apparently occurs only in Clement.

17

Str I 28,4 αύτίχα 'τήν σοφίαν' ó Σολομών 'περιχαράκωσον' φησίν, 'xoù υπερυψώσει at·
στεφάνω δε τρυφής υπερασπίσει σε', έπεί και συ τω θριγκώ ύπεροχυρώσας αυτήν δια φιλοσοφίας
και πολυτελείας ορθής άνεπίβατον τοις σοφισταΐς τηρήσαις.
18
Mt 21 33, Mk 12 1, cf Pohlenz, Klemens, ρ 111 note 1
19
Marrou, History, ρ 210, 415 note 47
20
Plato, Rep VII 534e
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In essence then, a reminiscence to Philo cannot be excluded in this
passage, but the Platonic background is even more evident. From the
time of Plato and Isocrates onward, as Marrou pointed out, philosophic
tradition had continuously invoked the idea that dialectics or philosophy
is a protection against rhetoric. Clement, furthermore, elaborates the
idea in his own way. T h e word τρυφή of the quotation from Proverbs
recalls the word πολυτέλεια in our passage, and these two expressions had
long formed a regular combination in literature, an illustration of which
can even be found in Clement himself in Paed. II 120,б. 2 1
2.2

Str. I 29,4 - Somn II 250
I 29,4 "'Jerusalem, Jerusalem, how often would I have gathered your
children, as a hen her chickens' (Mt 23:37; Lk 13:34). And Jerusalem is
interpreted as vision of peace. He therefore shows prophetically, that those
who peacefully contemplate sacred things are in manifold ways trained to
their calling " 2 2

More than once, Philo had described Jerusalem as ορασις ειρήνης and
Israel as δρασις θεοϋ. 23 These etymologies could have been derived from
certain passages in Ezechiel that speak of the prophets of Israel foreseeing
visions of peace for Jerusalem. 2 4 A large part of the borrowings from
Philo is formed by etymologies. Later on in this study we will deal with
the importance of this category and its stereotyped use in Clement. 2 5
Clement's 'Jerusalem quotation', which introduces this etymology, falls
into the text in a strangely abrupt way. From time to time Clement
26
repeats the quotation, but with a changing purpose. Here he stresses
that people can be trained for their vocation through many experiences.
The idea of gathering (έπισυναγαγεΐν) and the image of the hen who col
lects her chicks in the Gospel quotation underline the multiform and
encompassing character of vocation. A comparable interpretation of this
'Jerusalem quotation' may be found in Irenaeus, Adv Haer. IV 36,8,
where he cites the text and then writes that the same word of God that
visited the patriarchs through the prophetic spirit also calls us by the
advent of Christ. In Irenaeus, the multiplicity of vocation is stressed by
this quotation, as it is in Clement.
21

Stephanus s ν , πολυτέλεια and τρυφή Polyb 7,1,1, Xen Mem 1,6,10
Sir 129,4 '"Ιερουσαλήμ 'Ιερουσαλήμ, ποσάκις ηθέλησα έπισυναγαγεΐν τα τέκνα σου ώς
δρνις τους νεοσσούς".'Ιερουσαλήμ δε "δρασις ειρήνης" ερμηνεύεται, δηλοΐ τοίνυν προφητικώς
τους είρηνικώς έποπτεύσαντας πολυτρόπως είς κλήσιν πεπαιδαγωγησθαι.
" Somn II 254, Ehr 82, Con/72, Fug 8
24
Not cited by Stahlin Ez 8 3, 13 16, 40 2
25
Chapter V I I I , ρ 221f
26
Paed I 14,4, 76,1, 79,2
22
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Str I 29,10 - Congr 77 (78)
I 29,10 a) "For already some, ensnared by the charms of handmaids, have
despised their mistress philosophy and have grown old, b) some of them in music,

some in geometry, others in grammar, most of them in rhetoric " 2 7
This borrowing consists of a literal quotation (a) and a paraphrase (b),
which is introduced by οι μέν ... οι δέ, a construction that we encounter
in Philo as well. The passage from which the literal quotation is derived
treats one of the central themes in De Congressu. Philo describes the rela
tionship between the εγκύκλιος παιδεία and philosophy in terms of ser
vants and mistress. 2 8 It has been pointed out that behind this association
lies a tradition of allegorical exegesis of H o m e r ' s myths. In Cynic-Stoic
circles, those who stop at the preparatory schooling are compared to the
suitors around Penelope, who settle for the servants instead of competing
for the hand of the mistress herself. 29
The wording of this passage is from Philo rather than from earlier
sources; the proof lies in the words τοις φίλτροις δελεασθέντες. Philo uses
these same words elsewhere to describe the relationship between
encyclical studies and philosophy. In this other occurrence, Ebr 50, he
tells the story of Rachel, Lea and Laban. The difference in age between
the two sisters, Rachel and Lea, and not the difference in rank, as in the
Hagar and Sarah story, is the reference point in the treatment of the
theme of subordination.
Clement attacks the position of those who are contrary to the study of
philosophy. He introduces this quotation from Philo to illustrate his view
that secular culture is useful as a preparatory training for the word of the
Lord when this training is not over-prolonged. He inserts, however, the
word 'already' in front of the quotation; we may hear an cautionary
overtone in the word as if the situation had taken place and some people
still remain irreparably fixed in their positions.
In the paraphrase (b), in which Clement makes a selection from the
general formative studies, he cites music, geometry, grammar and
27
Sir 129,10 "ήδη γάρ τίνες τοις φίλτροις των θεραπαινίδων διλίασθέντες ώλιγώρησαν τής
δεσποίνης, φιλοσοφίας, χαί κατεγήρασαν" οι μέν αυτών έν μουσική, οι δέ έν γεωμετρία, άλλοι
δέ έν γραμματική, οι πλείστοι δέ έν ρητορική.
29
The terminology vanes, Philo ή εγκύκλιος παιδεία, αί έγκύκλιαι έπιστήμαι, αί
έγκύκλιαι θεωρίαι, τα έγκύκλια προπαιδευματα, τα έγχύχλια, ή εγκύκλιος μουσική, τα έγκύκλια
μαθήματα, ή εγκύκλιος μελέτη, τα έγκύκλια παιδεύματα, ή εγκύκλιος χορεία τε και παιδεία
Clement ή εγκύκλιος φιλοσοφία, τα έγκύκλια μαθήματα, αί έγχύχλιοι μαθήσεις, ή εγκύκλιος
παιδεία; ή κοσμική παιδεία. Cf Camelot, Idées, ρ 411Τ
29
Aristón of Chios in Stobaeus I, ρ 246 (Hense) = SVFl 350, ρ 78, Diog Laert
II 79, SVG I 349, ρ 78, see also Bion of Borysthenes in Plut Мот 7C, cf Alexandre,
Congr (FE 16) Intr ρ 62f
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rhetoric. In the comparable passage, Philo mentions grammar,
geometry, music and 'ten thousand other things'. 3 0 In the treatment of
these general studies, neither Philo nor Clement establish a consistent
catalogue. 3 1 Various choices were made and grouped differently, and the
length of the lists varies. G r a m m a r and rhetoric, geometry, which is
occasionally supplemented with arithmetic, and the theory of music are
the most frequently mentioned by both Dialectic appears more often in
Clement than in Philo. 3 2 Independent inclusions appear, as when Cle
ment mentions the wisdom of magicians and the art of sorcery. 3 3 In the
paraphrase, Clement emphasizes rhetoric by saying most of the people
were spending their time in rhetoric.
Philo does not mention rhetoric explicitly, but in the following section,
Congr 78, he says that each art has its charms, its powers of attraction,
by which some are beguiled (ψυχαγωγούμενοι). The word itself may
allude to rhetoric, and the suggestion may well have influenced Cle
ment's more compact formulation. 3 * The surprising stress he puts on
rhetoric justifies the question what function rhetoric has here and
whether or not there is a negative overtone in its treatment.
In both authors, the context for ρητορικός-ρήτωρ usually has positive
connotations. 3 5 Only in certain situations in Philo, as for example when
rhetoric is associated with defending for payment, is the judgement
negative. 3 6 Clement makes a similar distinction; rhetoric as such can be
used in a neutral and technical way, 3 7 but when it is linked with sophistry
and disputation, it takes on a negative charge 3 8 In this case, however,
it is difficult to prove that there is a pejorative flavor to the term It may
be no more than a simple statement that most people are devoted to
rhetoric without implying any judgement whatsoever.
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Cf Colson IV, ρ 578 par 77
Camelot, Idées, ρ 41ff , Bréhier, Idées, ρ 281 note 5, Alexandre, Congr (FE 16),
Introd ρ 34·
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Camelot, Idées, ρ 51
33
Str II 2,3
34
Different opinion in Méhat, Kephalam, ρ 244 "l'idée est la même, sauf l'insistance
sur la réthonque, marque d ' u n e expérience personelle Les deux phrases suivantes sont,
chez Philon.une amplification oratoire de la précédente Clément l'a omise, comme tout
ce qui présente le caractère oratoire "
35
Philo Cher 105, Л ^ 13 18, Congr 11 17 18, Somn l205,Contemp
31, (¿G III 2 1 ,
Clement Str I 39,3, 44,2, 79,3, II 49,2, VI 16,1 Alexandre, Congr (FE 16), ρ 37, 42,
points out both the suspicion of rhetoric and praise (éloge) for it but she does not find
this contradictory, cf Bréhier, Idées, ρ 289, Camelot, Idées, ρ 54
36
Agr 13
37
Ar II 49,2, VI 16,1
38
Str I 39,3, 79,3, Clement often has contradictory viewpoints,for example about
dialectics, cf Str I 39,4 5, VI 156,2, D e Paye, Clément, ρ 195
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79.80

I 30,1 a) " B u t as the cycle of studies contributes to philosophy, their mistress,
so also philosophy itself co-operates for the acquisition of wisdom b) For philosophy
is the study < of wisdom > and wisdom is the knowledge of things divine and human
and their causes c) Wisdom is therefore mistress of philosophy, as philosophy
is of preparatory education.
I 30,2 d) For if philosophy promises us control of the tongue and the belly and
the parts below the belly, and if it is to be chosen on its own account, it will appear
more worthy of respect and of more authority if practiced for the honor and
knowledge of God " 3 9
This entire block of borrowing touches the central issue of De Congressu.
It is, in addition, a good example of the way in which Clement adapts
Philo's text: partly quoting literally and partly by paraphrasing.
Sentence a) is an almost literal quotation of Philo's description of the
triad of encyclical studies, philosophy and wisdom. He thereby expresses
the generally accepted idea that the encyclical studies form the
appropriate preparation for philosophy. 4 0 At the same time, Philo adds
a third factor, wisdom, which is not only the fullfillment of philosophy
but also distinct from it in rank. 4 1 Encyclical studies stand in the same
relationship to philosophy as philosophy stands to wisdom; the one is a
preparation for the other. This scheme is taken over by Clement in an
integral fashion. T h e distinction between encyclia and philosophy is
accentuated further by adding 'their mistress'.
As amplification, sentence b) gives definitions of the concepts philosophy
and wisdom; these definitions were traditional and had a wide area of dif
fusion in antiquity. 4 2 T h e definitions appear several times in Clement's
work. 4 3 This is an extended version of the formula, but most generally
39
Str I 30,1-2 άλλ' ώς τα έγκυκλια μαθήματα συμβάλλεται προς φιλοσοφίαν τήν δέσποιναν
αυτών, οΰτω χαί φιλοσοφία αυτή προς σοφίας χτήσιν συνεργεί, εστί γαρ ή μεν φιλοσοφία
έπιτήδευσις < σοφίας > , ή σοφία δε επιστήμη θείων και ανθρωπίνων και των τούτων αιτίων.
κυρία τοίνυν ή σοφία τής φιλοσοφίας ώς εκείνη της προπαιδείας.
2 εί γαρ έγχράτειαν φιλοσοφία επαγγέλλεται γλώσσης τε και γαστρος και τών ύπο γαστέρα, καΐ
εστίν δι' αυτήν αιρετή, σεμνότερα φανεΐται και κυριωτέρα, ει θεού τιμής τε και γνώσεως ένεκεν
έπιτηδευοιτο
40
Colson IV, ρ 452, Goodenough, Light, ρ 247f , Bréhier, Idées, ρ 280f , Alexandre,
Congr (FE 16), Introd ρ 28, Dillon, Middle Platomsts, ρ 141 note 1
41
Bousset, Schulbetrieb, ρ 105, Pohlenz, Philo, ρ 430, Alexandre, Congr (FE 16),
Introd ρ 71, Dillon, Middle Platomsts, ρ 141
« Some parallels Cicero, De Off II 5, Seneca, ер 8 8 , 8 9 , 4 , 5 ^ 1 1 3 5 - 3 6 ^ 15,1017,
ρ 304 (Aetius, Placito and Sext Empt , Adv Math ), Albinus 152,4, Plut Mor 874E,
Aristobulos fr 5 in Eus PE XIII 12, 12-13 Philo QG I 6, III 43, Alexandre refers to
IV Mace 1 16-17, Alexandre, Congr (FE 16), ρ 242, Volker, Wahre Gnostiker, ρ 310
note 3
" Paed I 25,3, Ar I 35,3, 177,1, IV 40,3, 163,4, VI 54,1, 133,5, 160,2, VII 70,5,
Alexandre, Congr (FE 16), ρ 241f (X), Lilla, Clement, ρ 73 note 1

32

THE HAGAR AND SARAH MOTIF

it is used in truncated fashion; wisdom is the knowledge of things divine
and human. T h e formulation also varies, for example, by adding after
ανθρωπίνων the nouns πραγμάτων or αγαθών or else amplifying θείων with
ουρανίων. Wisdom can be supplemented with τελεία or reinforced by
44
γνώσις.
It is clear that Clement employs the nucleus of the formula not only
in a variety of forms but also in various contexts. The question arises
whether Philonic influence is always present. T h e answer must be
negative; most of the time, nothing seems drawn from Philo specifically.
It therefore does not seem justified to conclude that Philo was Clement's
principal inspiration or that he transmitted the formula to Clement. H e
was, indeed, the source for the borrowings in this particular passage, but
given the diffusion of the formula within Clement's work and far beyond
it, one should not elevate this case into a general rule, as Lilla does.* 5
T h e situation may well be just the reverse; the presence of a com
monplace in the Philonic passage may have led him to choose it. More
over, may he not have made this choice in part because the commonplace
would also have struck a responsive chord in his audience? After having
put together this and many other examples of such 'double borrowings',
as we will come to call them, we will address the question of what func
tion they have and whether they contain any genuine expression of the
thoughts of the writer himself. A similar question arises at the end of our
passage, where biblical material dominates the block of quotations;
presumably, the biblical texts in the stream of Philo's words caught Cle
ment's eye. T h e principle seems to be the same as it had been in the
philosophical commonplaces.
In sentence c) Clement gives a paraphrase in which he reverses the line
of thought of Philo. While Philo starts at the bottom, designating
preparatory culture as servant of philosophy, which in turn is servant of
wisdom, Clement prefers to start at the top, calling wisdom mistress of
philosophy and philosophy mistress of preparatory culture. The word
46
κυρία stands out in this passage, not only because it signifies a shift away
from Philo, but also because in the last sentence d) σεμνότερα is reinforced
by inserting the word κυριωτερα. In itself the latter is a common enough
term in a comparison, 4 7 but here it may echo κυρία, which is itself
repeated in Sir I 31,5.
44

For σοφία, επιστήμη, γνώσις as synonyms see Volker, Wahre Gnosltker, ρ 3081Ϊ
Lilla, Clement, ρ 59, stresses the dependence of authors on the basis of such for
mulas, cf Méhat, Kephalaia, ρ 245, who speaks of ' u n e définition banale'
46
Of the words δέσποινα, γυνή, άστη (γυνή), κυρία, Clement only lacks άστη
47
Cf Arist Eth Nie I X 8 1168 b 30
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In the last sentence d), one finds the greatest number of alterations, yet
the structure of Philo's text is clearly recognizable. Clement makes a conditional construction by inserting ει at the beginning. H e exchanges
άναδιΒάσκει for επαγγέλλεται, which strengthens the conditional aspect of
his interpretation. 4 8 As mentioned above, κυριωτερα is added, and
αρεσκείας is replaced by γνώσεως. It seems clear that Clement wants to
avoid αρέσκεια here. The word occurs only once in his works, and then
it has the meaning of coquetry. 4 9 Philo is one of the few who use the word
αρέσκεια with a positive connotation as service to G o d . 5 0 This meaning,
which is normal for the verb αρέσκω, gets a disreputable sound in forms
derived from the present stem; 5 1 changing αρεσκείας to γνώσεως must be
intended to avoid such overtones.
With another alteration Clement gives an entirely different perspective
to the passage he borrows from Philo. Philo stated that philosophy
teaches control, εγκράτεια. By repeating this word three times, he puts a
very strong emphasis on it. 5 2 These powers of control attained as result
of philosophy are said by Philo to be desirable in themselves but even
more worthy of respect when practiced for the honor and service of God.
In Clement it is not control hut philosophy that determines the subject; phi
losophy is that which is more worthy of respect and of more authority,
κυριωτερα, if cultivated for the honor and knowledge of God. The major
religious significance that is applied by Philo to 'control' is transferred
by Clement to philosophy itself.53
Moreover, it becomes clear why Clement adds the conditional aspect
if to this sentence; his own view is patently contrary to that which he takes
over in adapted form from Philo. In Str I 20,3; 37,1; 99,1, we can read
that philosophy is not to be chosen for its own sake but rather as an aid
in understanding t r u t h . 5 4 Changes like adding the word if or substituting
'philosophy' for 'control' have more significance than appears at first
sight. They intentionally alter the meaning and integrate the borrowings
into Clement's own line of thought. Later we will return to this problem
in dealing with the fact that when the concept 'virtue' crops up in De Congressu, Clement converts it to a concept derived from 'wisdom'.
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Méhat, Kephalma, ρ 246, Étude, ρ 220
« Paed III 57,2
50
Opif 144, SacT 37, 53, Нет 123, Fug 88, Somn I 66, Spec I 176, 205, 297, 300, 317
51
Koerster in TWNT I, ρ 455ff , s ν
52
Cf Bréhier, Idées, ρ 295 note 2
55
Cf Alexandre, Congr (FE 16), ρ 158 note 3
54
But Méhat, Elude, ρ 445, Kephalata, ρ 246 gnosis is preeminently desirable for its
own sake
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Str. I 30,3-4 - Congr. 1 ?
I 30,3 " A n d Scripture will afford a testimony to what has been said by
this; Sarah was at one time barren, being Abraham's wife. Having no
child, Sarah assigned her maid, by name Hagar the Egyptian, to Abraham
in order to get children.
I 30,4 Wisdom, therefore, that dwells with the man of faith (and
Abraham was reckoned faithful and righteous) was still barren and without
child in that generation
"55

P h i l o , whose p r o g r a m was to explain G e n e s i s 16:1-6 o n a w o r d for w o r d
basis, begins De Congressu with t h e first two verses of G e n e s i s 16. C l e m e n t
takes u p the s a m e biblical text, b u t h e restates it in his o w n w o r d s a n d
fills it o u t w i t h o t h e r m a t e r i a l from G e n e s i s . 5 6 T h e r e is n o overt indica
tion from the w o r d i n g of the passage t h a t h e c a m e to the biblical text by
w a y of P h i l o . O n t h e o t h e r h a n d , to avoid leaving the p r e v i o u s section
d a n g l i n g a n d to clarify w h o is m e a n t b y mistress a n d servant, C l e m e n t
t u r n s to the H a g a r a n d S a r a h story, with which Philo started his b o o k .
I n t h a t sense, it is fair to say that C l e m e n t leans o n P h i l o . F o r m a l l y , how
ever, it is a free r e m i n i s c e n c e d r a w n from m e m o r y .
C l e m e n t a d d s t o this r e m i n i s c e n c e a n etymology of the n a m e
A b r a h a m ; A b r a h a m , h e says, m e a n s 'faithful a n d r i g h t e o u s ' . 5 7 T h e
b a c k g r o u n d for the etymology c o m e s from a n o t h e r passage of G e n e s i s
widely cited b y C l e m e n t a n d his c o n t e m p o r a r i e s ( G e n . 15:6). T h e p r o m i 
n e n c e of this text is clearly d u e to P a u l ' s c o m m e n t a r y o n t h e
r i g h t e o u s n e s s of faith in R o m . 4 , w h e r e he d r a w s o n G e n . 15:6 for the
e x a m p l e of A b r a h a m ' s faith.

2.6

Sir. I 30,4 - Congr. 20 ?
I 30,4

" B y Egyptian the world is designated

allegorically." 5 8

T h i s is a n etymological r e m i n i s c e n c e of P h i l o , w h o e q u a t e s the w o r d
E g y p t or E g y p t i a n in v a r i o u s passages of his work with t h e b o d y , senses
o r p a s s i o n s . 5 9 P r o b a b l y C l e m e n t h a s in m i n d Congr. 20 because t h e r e , as

55
Sir I 30,3-4: των είρημένων μαρτυρίαν παρέξει ή γραφή δια τώνδε·. Σάρρα στείρα ην
πάλαι, 'Αβραάμ δέ γυνή. μή τίκτουσα ή Σάρρα τήν εαυτής παιδίσκην ¿νόματι "Αγαρ τήν
Αίγυπτίαν εις παιδοποιίαν επιτρέπει τω 'Αβραάμ.
4. ή σοφία τοίνυν ή τω πιστώ σύνοικος (πιστός δέ έλογίσθη 'Αβραάμ και δίκαιος) στείρα ην
ετι και ατεκνος κατά τήν γενεάν έκείνην...
56
Gen. 11:30; 156.
57
Abraham has been called σοφός, τέλειος or πιστός by Philo, but not δίκαιος.
™ Str. I 30,4: Αίγυπτος δέ ó κόσμος άλληγορεΐται. Cf. Str II 47,1; 88,2; VII 40,2.
59
Colson-Еагр X, p. 303f.; U. Treu, Etymologie, p. 200; J. Munck, Christus und
Israel, Acta Jutlandica XXVIII (1956) p. 49 Anm.
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in Clement, a connection is made between Egypt and Hagar. In Congr
20fT., Philo declares that encyclical studies are connected with Hagar,
who is Egyptian. At the same time, preparatory schooling is associated
with the sensible world or κόσμος αισθητός, which can only be perceived
by the senses: the eyes, the ears and the other physical faculties. Sense
perception, being the most bodily or physical part of the soul, is, accord
ing to Philo, riveted to the vessel of the soul, and this soul-vessel is sym
bolically called Egypt.
Clement does not equate Egypt with σώμα but instead with κόσμος, a
striking and significant change in usage. At first sight, it is not totally
clear why Clement does not take up the relationship of Egypt and body
established by Philo. There is a comparable passage in Str V 7,4, where
Clement, in opposing sensible to spiritual reality, does speak about earth
ly body, γεώδες σώμα. There he declares that we, bound to our earthly
bodies, apprehend sensible objects with the body and spiritual objects
through the intellectual faculty. An explanation for Clement's substitu
tion of 'world' for 'body' in our passage could be that σώμα in isolation
(that is, not in the context of the antithesis sensible-spiritual) evokes a dif
ferent meaning that the word often has in Clement: as body of Christ or
the spiritual body representing the Church. Following a tradition that
goes back to the New Testament, Clement can use κόσμος here with the
meanings 'world of evil', transitoriness and hostility to G o d . 6 0
In Philo, the situation is reversed; there, σώμα is just the term from
which passions, lusts and all manner of evil may derive, 6 1 while in his
admiration for the unity, the beauty and the perfection of the universe,
the word κόσμος cannot have this pejorative sense. Douwe Runia is struck
by the fact that the Platonic concept σώμα του κόσμου is rarely heard in
Philo; 6 2 this strengthens the supposition that for Philo the word σώμα is
strongly connected to the terrestrial realm. It is hard to say from this
single passage if the change of words actually represents a more substan
tial change in ideas about earthly reality. In examining passages that deal
extensively with Clement's attitude towards the world and the origin of
evil, it will be of value to keep this reminiscence in mind.
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Sasse in ГИ^ЛГГ III, ρ 889, s ν , Mondésert, Clément, ρ 198f , 203f , for σώμα in
a positive sense cf Paed III 20,5, Méhat, Etude, ρ 377 note 194, Pohlenz, Klemens, ρ
131
61
Leisegang s v. σώμα, Volker, Fortschrttt, ρ 75
62
R u m a , Philo, ρ 198, a similar alternation of κόσμος and χτίσις occurs, see Sir VI
142,4
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I 31,1

-

Congr 20 ?
Congr. 2 ?

I 31,1
" A n d Philo interprets Hagar to mean 'sojourning' For it is said in
connection with this. 'Be not much with a strange woman' (Prov 5 20).
Sarah he interprets to mean 'sovereignty over me' He then who has received
previous training is at liberty to approach to wisdom, which is sovereign,
63
from which grows up the race of Israel "
It is n o t e w o r t h y t h a t C l e m e n t m e n t i o n s P h i l o as his source h e r e , w h i c h
he d o e s only rarely, a n d also t h a t this a c k n o w l e d g e m e n t occurs in the
m i d d l e of this g r o u p of b o r r o w i n g s r a t h e r t h a n at the b e g i n n i n g 6 4 T h e s e
i n t e r p r e t a t i o n s of t h e n a m e s H a g a r a n d S a r a h o c c u r often in P h i l o . 6 5 As
b a c k g r o u n d for H a g a r , o n e could t h i n k of Congr 20, because t h e r e she
is also c o m b i n e d w i t h E g y p t . F o r S a r a h , Congr. 2 is a possibility b e c a u s e
h e r n a m e is c o n n e c t e d with the increase of the people of Israel, as it is
in C l e m e n t .
It is difficult, h o w e v e r , to prove C l e m e n t h a s these specific passages in
m i n d . E t y m o l o g i c a l equivalencies like these, m o r e o v e r , h a v e a l r e a d y
b e c o m e so s t e r e o t y p e d in his work t h a t t h e y arise, as it were, spon
t a n e o u s l y . I n a n y case, the usage is b a s e d o n reminiscences a n d loose
associations of v a r i o u s Philonic e l e m e n t s . 6 6 A good e x a m p l e of h o w Cle
m e n t himself plays w i t h these w o r d s is his use of σοφία άρχικωτάτη in the
following s e n t e n c e , in w h i c h he echoes t h e idea of S a r a h as αρχή Also
in r e p e a t i n g P r o v 5:20, a n essential text for C l e m e n t , it a p p e a r s how he
is c a p a b l e of w e a v i n g c o m p l e x m a t e r i a l from o u t s i d e i n t o the m a i n s t r e a m
of his t h o u g h t .

2.8

Str

I 31,2-4

-

Congr
Congr

35-37
51 ?

I 31,2
" T h e s e things show that wisdom can be acquired through instruc
tion, to which Abraham attained, passing from the contemplation of heavenly
things to faith and righteousness according to God

63
Str I 31,1 ερμηνεύει Ы ό Φίλων την μέν "Αγαρ παροίκησιν (ενταύθα γαρ ειρηται· "μή
πολύς Γσθι προς άλλοτρίαν"), την Σάραν δε αρχήν μου. ενεστιν ούν προπαιδευθέντα έπί τήν
άρχικωτάτην σοφίαν έλθεΐν, άφ'ής το Ίσραηλιτιχον γένος αΰξεται
и
Ar I 72,4, 153,2, II 100,3
65
Sarah Leg III 244, Cher 3, 5, 7, 41, Нет 258, Congr 6, Mut 77, Abr 99, Hagar
Leg III 244, Sacr 43
66
Chadwick, Alexandrian Christianity, ρ 19 "The Miscellanies is a baffling and
enigmatic work to read because Clement is constantly passing from one subject to
another, leaving hints and allusions unexplained and undeveloped"
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I 31,3 And Isaac is shown to mean 'self-taught'; wherefore also he is
discovered to be a type of Christ He was the husband of one wife Rebecca,
which they translate 'Patience'.
I 31,4 And Jacob is said to have consorted with several, his name being
interpreted 'Exerciser'. For many and various are the truths, in which practice finds
its exercising ground, whence also he is called Israel who is really endowed with
67
the power of seeing, having much experience and being fit for exercise."
The ingredients of this passage are to be found in the part of De Congressu
describing Isaac. Clement uses the material freely and is inclined to con
tinue the series of etymological equivalences that he had started with the
interpretation of the name Egypt. These loose reminiscences can be
traced back to Congr 35-37 because they appear in combination. As
68
always with these names, they occur elsewhere in Philo in isolation.
Curiously enough among all these fragments, one sentence is reproduced
69
literally.
In Philo the primary interest is evoked by the fact that Abraham and
Jacob married various women while Isaac had only one wife and no con
cubines at all. Here as elsewhere in Philo the patriarchs personify attain
ment of virtue, and in a long and complicated allegory, the possession
of women and concubines and the paths to virtue are linked to each
other. T h e various ways of approach are formed by μάθησις (Abraham),
φύσις (Isaac) and ασκησις Qacob), Philo thereby adapts a scheme for
reaching virtue through learning, nature and training that had a long
previous history in Greek philosophy. T h e scheme ultimately goes back
to Aristotle, but since the time of Antiochos it had been generally
accepted in Platonism. 7 0
Clement misses the point of this elaborate allegory and takes up only
some disconnected explanations of a series of names. Philo's sequence
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Str 131, 2-4 έξ ών δείκνυται διδοκτιχήν είναι τήν σοφίαν, ην μετηλθεν 'Αβραάμ, έκ της
τών ουρανίων θέας μετιών εις τήν κατά θεόν πίστιν τε και δικαιοσύνην.
3 'Ισαάκ δε το αύτομαθές ενδείκνυται· διό και Χρίστου τύπος ευρίσκεται, ούτος μιας γυναικός
άνήρ της 'Ρεβέκκας, ην ύπομονήν μεταφράζουσιν.
4 πλείοσι δε συνέρχεσθαι ó 'Ιακώβ λέγεται ώς αν ασκητής έρμηνευόμενος (δια πλειόνων δέ και
διαφερόντων αϊ ασκήσεις δογμάτων), όθεν και 'Ισραήλ ούτος μετονομάζεται ό τω δντι διορατικός
ώς αν πολύπειρος τε και ασκητικός
68
Isaac Sacr 6, Det 30, Deus 4, Ebr 94, Sobr 65, Con/ 74, Mut 1, Somn I 168,
Rebecca Leg III 88, Sacr 4, Det 30,45, Plant 169, Migr 208, Fug 194, Somn I 46,
Goodenough,Z.igAi,p 1531Τ
69
δια πλειόνων δέ και διαφερόντων αί ασκήσεις δογμάτων
70
Boussct, Schulbetneb, ρ 108, Volker, Fortschritt, ρ 154, Pohlenz, Philo, ρ 433,
Wolfson, Philo II, ρ 197, Bréhier, Idées, ρ 273ff , Lilla, Clement, ρ 66f , Dillon, Middle
Platomsts, ρ 152
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Abraham-Jacob-Isaac is replaced in Clement by the usual chronological
succession Abraham-Isaac-Jacob. When an etymological explanation
like 'Jacob means exerciser' does not seem clear, he expands with a brief
literal quotation from Philo. He inserts his own elaborations as well; thus
Isaac is not described only by the Philonic etymology, το αύτομαθές, from
which γένος is omitted, but he is also discovered to be a préfiguration of
Christ. Abraham, who represents διδακτική σοφία, is in addition the one
who passes from contemplation of heavenly things to faith and
righteousness. 7 1
Here Clement alters the underlying idea; Philo says that Abraham
pursues the virtue that comes through instruction. Clement substitutes
wisdom for virtue. Even though we are dealing with a reminiscence and
not an extended quotation, the change is unmistakable. 7 2 The concept of
virtue, which plays such an explicitly important role in De Congressu,
drops from prominence in Clement and is replaced by wisdom. The same
kind of alteration had taken place in the previous section, and the
phenomenon will occur again in the following passage.
T h e series of patriarchal names ends with a characterization of Israel
as 'he who truly looks through' because of his experience and training.
The word διορατικός is unparalleled in Philo, who associates Israel with
δρασις or όρων or όρατικός. 73 Clement's image surely derives from Philo,
but the compound is his own innovation, as is the use of πολύπειρος, by
which he extends the etymology.
2.9

Sir I 31,5- Somn I 167 ?
Abr 52 ?
I 31,5 "Something else may also have been shown by the three
patriarchs, namely that the seal of knowledge, which consists of nature,
education and exercise, is sovereign " 7 4

In his richly layered method of exposition, Clement follows the
individual etymologies with a reminiscence of the three patriarchs as a
group. The idea that these patriarchs represent nature, learning and
training had already occurred in the previous passage. 7 5
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Volker, FoTlschnlt, ρ 177 note 4, cf Chapter VII on Str V 8,5, VI 80,3
Camelot, Clément, ρ 556f
Cf Congr 5 1 , Israel Leisegang Ι, ρ 13, Colson-Еагр Χ , ρ 334, for this passage
cf Clement, Paed I 57,Iff, for the etymologies Paed I 77,2, Sir II 20,2, IV 169,1, Den
Boer, Atlegorese, ρ 96
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Str I 31,5 ίϊή δ' ¿tv τι καί άλλο δηλουμενον δια των τριών προπατόρων, κυρίαν είναι τήν
σφραγίδα της γνώσεως, έκ φύσεως και μαθήσεως και ασκήσεως συνεστώσαν
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see note 70
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In Philo, the patriarchs and the three ways to reach perfect virtue are
described in Somn. I 167 and in abbreviated form in Abr. 52. In De Somniis
Philo says that virtue is attained through nature, training or learning and
that for this reason all three patriarchs of the nation are described as wise.
In De Abrahamo, Philo connects the tripartition with the Graces; 7 6 for, as
he says, they are also three in number. H e stresses that these three
powers have been given as a gift of God's grace, χάρις. 7 7 In De Somniis
Philo unobtrusively makes the link between virtue and wisdom by calling
the patriarchs 'wise'; in De Abrahamo he stresses that not only human
abilities are operative in attaining virtue but even more that these
abilities are gifts. Both concepts are important for the comprehension of
Clement's reminiscence.
Returning to Clement, the emphasis of the sentence is not on being
trained for or having learned or being allotted virtue; he stresses the cen
tral part of the sentence (the indirect statement in the infinitive), in which
Clement says that the seal of knowledge is sovereign. The repetition of
sovereign (κυρία) has already been pointed out above in section 2.4. 7 8 In
a similar construction, the seed of knowledge replaces the concept virtue,
which had been used by Philo in De Somniis. It is not so easy to under
stand what Clement means with this central phrase.
The number three and the word seal (σφραγίς) launch us on a certain
track. From other texts, it appears that Clement usually is thinking about
Baptism when he uses the term seal. His point of reference is probably
not so much the rite itself as it is the concept of Baptism as a starting
point of Christian life. 79 In his book The Seal of the Spirit, Lampe gives an
extensive survey of the various possible meanings for Clement's use of
this term. The presence of the number three, which also occurs in Philo's
allegories of the patriarchs and the Graces, seems to indicate that Cle
ment has in mind a formula connected with that number. If this is the
Trinitarian formula, which is convenient from many points of view, or
some other cannot be resolved from the context. The expression of a for
mula as a stamp or a mark may have, as Lampe shows, a magical
background. 8 0
In a passage of Origen's Contra Celsum, the Old Testament titles God
of Abraham, God of Isaac and God of Jacob are used in that very way:

76
77
78

79
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Abr 54.
Goodenough, Light, p. 136; Wolfson, Philo I I , p . 198
ρ 31fî
Lampe, Seal, ρ 153ff ; Hanson, Allegory, p. 316-318.
Lampe, Seal, p. 287.
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as powerful n a m e s t h a t were p r o n o u n c e d to o v e r c o m e d e m o n s . 8 1
W h e t h e r c o n n e c t e d with t h e n a m e s of the F a t h e r , t h e S o n a n d the H o l y
Spirit o r linked to a n invocation f o r m u l a , as in Contra Celsum, the m e a n 
i n g of C l e m e n t ' s s e n t e n c e is that for the G n o s t i c or for the G n o s t i c soul,
t h e seal of gnosis is p r i m a r y (κυρία). C o m p a r a b l e texts in C l e m e n t clarify
w h a t is b e i n g said h e r e in very c o m p r e s s e d f o r m ; 8 2 people a r e c a p a b l e
t h r o u g h their n a t u r a l capacities o r by l e a r n i n g o r t r a i n i n g to m a k e their
o w n c o n t r i b u t i o n . P r i m a r y a n d c e n t r a l , h o w e v e r , is t h e fact t h a t w i s d o m
o r the t r u t h a r e u l t i m a t e l y a t t a i n e d as a gift o r t h r o u g h g r a c e .
P r e s u m a b l y , the seal of k n o w l e d g e m e a n s that B a p t i s m o r the a n s w e r of
t h e p e r s o n w h o is b a p t i z e d is c o n s i d e r e d a seal which confirms the act;
it leads to k n o w l e d g e in its first p h a s e a n d o p e n s the way to further
perfection t h r o u g h ability, l e a r n i n g a n d t r a i n i n g .

2.10

Str

I 31,6 - Congr. 124-125

I 31,6
" Y o u may have also another image of what has been said, in
Thamar sitting at the cross-roads and presenting the appearance of a harlot, on whom
the studious J u d a h (whose name is interpreted as 'powerful'), who left nothing
unexamined and uninvestigated, looked; and turned aside to her, preserving his pro
fession towards God. " 8 3
T h e story of T h a m a r a n d J u d a h , w h i c h takes u p a passage of Philo in
f r a g m e n t e d form, is inserted b y C l e m e n t to develop his s t r e a m of
i m a g e r y at this p o i n t . T h e passage from P h i l o ' s De Congressu s t a n d s in the
background
unmistakably;
Clement's words
are more than a
r e m i n i s c e n c e o r p a r a p h r a s e , they are a c o m p r e s s e d , edited version of his
P h i l o n i c m o d e l . P h i l o discusses a n d digresses on G e n . 16:4: " h e w e n t in
u n t o H a g a r . " After h a v i n g c o m p a r e d this to the relationship b e t w e e n
t e a c h e r a n d p u p i l , he c o m e s to speak a b o u t T h a m a r . I n o r d e r to identify
a n d test i n q u i r i n g m i n d s , T h a m a r veils h e r face so that h e r b e a u t y a n d
h e r virginal m o d e s t y will be revealed to the lovers of l e a r n i n g w h o unveil
her.
Scarcely a n y t h i n g of this allegory r e m a i n s in C l e m e n t ' s version; w h y the
T h a m a r story h a s b e e n inserted h e r e will be o b s c u r e for the r e a d e r w h o
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Orígenes, Cels 5,45
Str I 34,1, 38,4, II 75,2, IV 124,1, VI 95,5, 96,3, VII 19,3, 64,6, cf Pohlenz,
Klemens, ρ 116
83
Str 131,6 εχοιςδ' äv και αλλην εικόνα των είρημένων τήν Θάμαρ έπί τριόδου καθεσθεισαν
και πόρνης δόξαν παρασχοϋααν, ην ό φιλομαθής 'Ιούδας (δυνατός δε ερμηνεύεται) ό μηδέν
ασκεπτον και άδιερεύνητον καταλιπών έπεσκέψατο και "προς αυτήν έξέκλινεν", σώζων τήν προς
τον θεον όμολογίαν
82
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does not know Philo. In this closing passage, it seems that Clement
accelerates his flight across the text of Philo and, in a bird's eye view,
gives a few more examples from De Congressu in highly abbreviated
fashion. The etymology J u d a h equals δυνατός cannot be found in Philo;
yet Philo terms J u d a h the highest military commander and king. 8 4 Cle
ment takes over the complementary explanation that J u d a h preserves his
profession towards God (cf. Gen. 29:35).
2.11

Str. I 32,1 - Congr. 153-154

I 32,1
"Wherefore also, when Sarah was jealous at Hagar, who sur
passed her in favour, Abraham, as choosing only what was profitable in
secular philosophy, said 'Behold, the maid is m your hands deal with her as it
pleases you' (Gen. 16.6a), manifestly meaning: I embrace secular culture as
younger and your handmaid, but your knowledge I honour and revere asfullgrown
mistress '^ 5
Turning back to the first Hagar and Sarah allegory and to his original
theme that only the useful part of philosophy must be chosen, Clement
reinforces the position with some borrowings from the last part of De Con
gressu. Propaideia is called κοσμική παιδεία, as it had already been in Sir
I 29,9 and Str. I 30,4; in this passage, Clement also speaks about κοσμική
φιλοσοφία. A striking feature of these last borrowings is that they consist
in large part of biblical quotations that had been used by Philo. They are
technically comparable to the 'double borrowings' in 2.4b. Here they
take the form of compressed notations in an almost telegraphic style
centered on a biblical text.
2.12

Str. I 32,2 - Congr 158
I 32,2
" 'and Sarah afflicted her' (Gen. 16:6b); which is equivalent to corrected
96
and admonished her."

Toward the end of De Congressu, the text of Gen. 16:6 was the occasion
for Philo to elaborate the verb έκάκωσεν. Clement chooses only the
biblical text and that part of the explanation that follows immediately, in
which the position of έσωφρόνισε and ένουθέτησε is reversed.

M

Congr 125, Somn II 44
Ar I 32,1 δια τούτο και 6 'Αβραάμ, παραζηλοόσης τής Σάρρας τήν "Αγαρ
παρευδοκιμοΰσαν αυτήν, ώς αν τα χρήσιμον έκλεξάμενος μόνον τής κοσμικής φιλοσοφίας, "ιδού
ή παιδίσκη έν ταΐς χερσί σου, χρω αύτη ώς αν σοι άρεστον ή' ' φησί. δηλών οτι ασπάζομαι μεν
τήν κοσμικήν παιδείαν και ώς νεωτέραν και ώς σήν θεραπαινίδα, τήν δε έπιστήμην τήν σήν ώς
τελείαν δέσποιναν τιμώ και σέβω
86
Ar Ι 32,2 "και έκάκωσεν αυτήν Σάρρα" ίσον τω έσωφρόνισε και ένουθέτησεν
115
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Str. I 32,2 - Congr. 177

I 32, 2 " I t has therefore been well said 'My son, do not despise the correction
of God, nor faint when you are rebuked by him For whom the Lord loves, he chastens
and he scourges every son whom he receives' (Prov. 3:llf.; Hebr. 12:5f.).
I 32,3 And the aforesaid Scriptures, when examined in other places, will
be seen to exhibit other mysteries." 87
Before Clement closes the passage he makes a last borrowing from De
Congressu, which probably was evoked by the verb νουθετέω in the
previous sentence. It is a double borrowing: a quotation within a quota
tion; Philo is citing two verses from Proverbs. The same two verses are
also transmitted in the Epistle to the Hebrews, a coincidence that may
well have captured Clement's attention. There is a difference between
the Septuagint and the Philonic version of this text from Proverbs; the
text of Hebrews follows the Septuagint. 8 8 In part Clement follows the
Philonic version, by putting παιδείας θεού at the beginning of the
sentence; in part he draws on the Septuagint version by writing μηδέ and
παιδεύει instead of και μη and ελέγχει. In another passage, Paed. I 78,2,
Clement cites the same text from Proverbs; there, however, he follows
the Septuagint version exactly. This difference in wording shows con
clusively that Clement came to the quotation in the section here via
Philo's De Congressu.
As he does so often, Clement concludes by saying that there are more
possible explanations; other mysteries can be pointed out. It is not right
89
to take this as literally as Den Boer does when he states that only the
texts under discussion are subject to further elucidation and that it is
unfortunate that Clement does not return to them. For Clement it is
more a matter of method to interpret on every possible level; he not only
declares this frequently, but he practices it systematically.
3

Conclusions

In surveying this extensive and complex material, a few recurrent pat
terns that are partly formal and partly thematic can be identified. First,
a few conclusions about Clement's technique of borrowing can be drawn.
Alterations of his sources will then be traced and the differences will be
set in a somewhat broader context.
87
Str I 32,2 (continuation) ευ γοϋν εφηται "παιδείας θεοϋ, υιέ, μή ολιγωρεί, μηδέ έκλυου
ΰπ' αύτοΰ ελεγχόμενος· ον γαρ αγαπά κύριος παιδεύει, μαστιγοΐ δε πάντα υίόν Βν παραδέχεται"
3 κατ' άλλους μέντοι γε τόπους έξεταξόμεναι αί προειρημέναι γραφαί άλλα μυστήρια μηνύουσαι
παρίστανται.
88
Heinisch, Einfluss, ρ 191; Alexandre, Congr (FE 16), ρ 227 note 3.
89
Den Boer, Allegorese, p. 121
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Technique of borrowing

In section 1.1 it has been pointed out that Clement fits the borrowings
from Proverbs and Philo's De Congressu into his own line of thought. 9 0 He
weaves this external material through his own themes, where it takes a
subordinate position. This is an important fact when attempting to
discover what the functional aspects of these borrowings are, not only in
their technique but also in their content.
Borrowings generally stay in the sequence in which they occurred in
the original source. This sequence is more clearly identifiable within the
quotations from Proverbs than in the borrowings from De Congressu.9' Yet
even in the latter, a certain sequence can be discerned, as in the impor
tant borrowing from Congr. 77-80. These consistent sequences occur
when the quotations are literal or almost literal. The sequence disappears
when Clement quotes so loosely that he must be working from memory,
as in the etymological equivalences, where only one sentence is
reproduced literally from an earlier part of Philo's text, Congr. 35-37. At
the end in the borrowings from Congr. 124, 154, 158, 177, the sequential
principal emerges again. The biblical quotations within these last bor
rowings, it should be noted, are the determining element for Clement's
selection.
Different kinds of borrowings were encountered simultaneously.
While the material from Proverbs was quoted literally, that from Philo
was absorbed in a variety of ways. More-or-lcss literal use, paraphrase
and reminiscence could be identified. In our definition, the difference
between paraphrase and reminiscence is that paraphrase is achieved
intentionally while reminiscence comes u p , as it were, spontaneously.
Paraphrases usually occur in a context of and in combination with a
literal quotation.
All along the line, Clement's choice of material seems to have been
made for a definite purpose, but this purpose is not always easy to
retrace. Quotations erupt frequently unexpectedly, as, for example, the
Jerusalem quotation in Str. I 29,4 or the story of T h a m a r and J u d a h in
Str. I 31,6. The associations Clement must have had and which must
have been evident to his audience are rather obscure for us. Yet in other
cases, it seems fairly apparent what Clement's intention was; this
emerges most clearly in the additions, omissions and alterations that he
makes in his borrowed material.
Addition, for example, was encountered in his 'widening' of an
etymology. Isaac, who is connected with το αύτομαθες γένος in Philo, is
90
91

p. 24f.
Méhat, Etude, p. 233 note 77.
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enlarged by Clement to become a type of Christ. 9 2 J u d a h , who is
φιλομαθής for Philo, gets the added name δυνατός. Abraham is not only
called πιστός but also δίκαιος. Sometimes Clement strengthens the ter
minology adapted from De Congressu with borrowings from other works
of Philo, as in the case of the three patriarchs.
T h e omissions are more difficult to identify because Clement often
takes over small fragments in which much is already left out. The most
obvious omission is the background against which Philo puts his
etymologies. In these etymologies, Clement applies the formula a equals
b without indicating the context in which they occurred in Philo. The lost
context is replaced by material of Clement's own composition. O n e of the
underlying themes for Philo in De Congressu is that the wives of the
patriarchs, especially Sarah, represent wisdom and virtue and the ways
of achieving them. Clement does not make this theme explicit; only by
etymologal equivalences are we reminded of it, as by a distant echo.
The alterations of the borrowed material confirm this view; in several
cases, Clement avoided the term virtue and directed the concept into the
realm of wisdom. 9 3 Sometimes the meaning of a sentence was shifted
radically by a minor alteration of the wording, as in Sir. I 30,2, where
the verb was changed and the mood turned conditional by inserting if.
By inserting such an apparently innocent word Clement seems to ques
tion his source. Alteration of a different kind occurred in translations of
a word, as αρέσκεια by γνώσις, and σώμα by κόσμος. These alterations
must be intentional, but the question must be left open whether the
substituted word always incorporates a new or different meaning. It is
quite possible that Clement's translation or interpretation, as in the case
of σώμα and κόσμος, gives what is to his ears a more appropriate verbid
form for a similar underlying thought.
3.2

Changes in content

Comparison first reveals a difference in starting points. Clement moves
in a polemical framework; he repeatedly indicates that there are people
who resist the use of philosophy. The controversy is developed through
the interpretation of certain biblical texts. Clement's opponents had
apparently compared Greek paideia and its use with a woman who pro
stitutes herself. Clement adapts part of the quotations from Proverbs in
refutation of this negative view: Str. I 29,6—Prov. 5:3; Str. I 29,9—Prov.
5:20; Ar. I 31,1—Prov. 5:20. The story of T h a m a r in Sir. I 31,6—Gen.
92
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Ar. I 30,2; 31,2; 31,5.

THE HAGAR AND SARAH MOTIF

45

38:14-16 can probably be related to this polemical position. As pointed
out above, the stance is not peculiar to this passage alone but permeates
the entire first book and the succeeding ones as well. When Greek paideia
is under discussion, Clement seems to defend himself in a serious way
from the attacks of his adversaries. 94
Philo starts from a different situation. 95 His defense of philosophy against
sophistry has polemical overtones, but this is a standard device drawn
from the 'philosophical koine', as Henry Chadwick calls it. 96 Philo's program is primarily to give an exegesis of Scripture, in this case, six verses
from the book of Genesis. He follows his chosen text step by step and
after his many digressions takes it up again in orderly fashion. He tries
to bridge the gap between paideia and the Jewish heritage. He describes
with approval his own progress through the classiceli education that was
proper for him as a member of a wealthy family. In such an enterprise
of mediation, we can discern some pedagogical or protreptical elements
but hardly anything truly polemical. With all his erudition and intellectual curiosity, Philo combines and adapts existing scholarly techniques
and philosophic ideas and applies them to the interpretation of Scripture.
He found a tradition of allegorical interpretation of Homer, which he
draws on when he adapts the Penelope motif to the Hagar and Sarah
story. 97 Many attempts have been made to derive components of Philo's
thought from individual philosophers or philosophical schools. Useful
philosophical models were at hand in Middle Platonism, which had been
influenced by Stoicism and Pythagoreanism and which already had a
religious strain. This latter aspect is important for understanding the
screen upon which Philo projects his concept of wisdom and the various
stadia to obtain it. New is the choice Philo makes of these heterogeneous

94
Camelot, Clément,ρ 559, Volker, Wahre Gnostiker, ρ 342 note 3, Chadwick, Alexan
drian Christianity, ρ 19, Méhat warns against a too 'massiF idea of this polemic, one must
not mix it with other discussions T h e attacks against the sophists are more important
according to Méhat, Etude, ρ 322íf
95
Wolfson, Philosophy, ρ 99f
96
Chadwick, Thought and Tradition, ρ 6 "As early as Philo, we see that the current
intellectual coin of the more literate classes of society is this blend of Stoic ethics with
Platonic metaphysics and some Aristotelian logic Like the form of Greek spoken in the
hellemstic world, it is a philosophical koine, and Philo simply takes it for granted "
97
At the end of De Congressu Philo himself indicates that it is necessary to allegorize
the story of Sarah and Hagar, otherwise, as he says, nothing is left but a story of two
quarreling and jealous women Involuntary one thinks of the one other known allegory
on the Hagar and Sarah story, that of Paul in Gal 4 21 if He deals with the contrast
between the slave and the free woman, between Ishmael and Israel, and ultimately
between Judaism and Christianity. Except (or the allcgorization of the same story there
are no similarities between Philo and Paul
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elements and the use he makes of them to interpret the Mosaic law. This
process took place in a different context than that in which Clement
moved a century and a halflater, when he had to defend himself against
people within his own circle who on principle entertained suspicions of
or even rejected Greek culture.
Another major difference emerges within the concept of wisdom. As
touched on above, in Clement virtue as an autonomous concept had to
make way for wisdom. In Philo virtue and wisdom remain separate; the
way to virtue, in fact, forms a fundamental issue in De Congressu. T h e two
concepts are closely related through their religious component. T r u e
wisdom points toward true piety and the knowledge of God as its ultimate
objective. 9 8 This process is represented by the word that came to Moses
by way of revelation. This is the law or, as he also calls it, the beloved
word in the life of believers; just as wisdom is connected with virtue, so
it is also connected with the word.
In Clement virtue is not separate from wisdom but rather taken up
within it. T o express the idea of wisdom a row of synonyms emerge;
wisdom and truth, true wisdom and true philosophy may be variously
juxtaposed, but they are interchangeable. These concepts are ultimately
extended in a Christological direction, and just as the logos is determined
by Christ, so truth and true wisdom are. Wisdom is no longer, as in
Philo, linked to the law but to Christ. Clement determines the rank of
his concepts to a significant degree on the basis of time: that is, whether
they are before or after the advent of C h r i s t . " Law and philosophy are
ranked together since they belong to the earlier phase. They are
necessary before the advent and useful but not indispensable after it. 1 0 0
Philo, as already noted, placed encyclical studies, philosophy and
wisdom, expressed through the law of Moses, in an ascending series. The
law of Moses, the keystone of Philo's structure, is devalued in a certain
sense by Clement when he puts the law on the level of worldly culture
as a preparatory phase and makes the two, so to speak, a pair of sym
metrical buttresses for the essential edifice. 1 0 1
Diagrammatically expressed:
Philo
Clement

98

εγκύκλιος παιδεία
(εγκύκλιος παιδίία)

—
—

philosophy
philosophy and law

—
—

wisdom (law)
wisdom (Christ)

Alexandre, La culture profane chez Philon, in PAL, ρ 127
Pohlenz, Klemens, ρ 109
Sir I 99,1, cf Sir VI 159,9, VII 11,If , Pohlenz, Klemens, ρ 110, G Bardy,
L'église et l'enseignement pendant les trois premiers siècles, in RevSR XII (1932), ρ 5
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Reflections and prospects

In conclusion it seems clear that the themes of Philo and Clement are
related. It could also be established that Clement stands in a Jewish
apologetic tradition in which the polemic elements are stressed much
more strongly than they had been in Philo. Clement uses this tradition
in an independent way; he turns words and thoughts to his own purposes
so that the results are related while showing substantial differences.
There are, as it were, parallels at different degrees of latitude. Later on
after examining other passages, his motives for inserting the Philonic
material will be discussed. 102 Stated in extreme terms, the question is
whether the borrowings dealt with here give direction to Clement's own
line of thought or whether they merely form a flavorful filling for his
capacious Stromateis.
102

Cf. p. 217-220.

CHAPTER THREE

T H E STORY O F M O S E S
Str. I 150-182
1.1

Introductory Remarks

Summary of the contents and their relationship to the preceding
section
Clement here deals with the life of Moses: the story of his birth, some
details of his life up to early manhood, and aspects of the exodus from
Egypt. In addition, titles and functions are attributed to him. Plato's
relationship to Moses and an exposition of the law and its significance are
also discussed. The passage continues a previous section, 1 in which Clement creates chronological tables interrelating the principal events of
Greek and Jewish history. He compiles extended lists, for example, of
judges, kings and prophets and connects not only Greek and Jewish
events but also other historical facts like the dates of Persian and Macedonian kings. He concludes with the Romans up to the death of Commodus
and calculates the birthdate of Christ. Between the chronological part
and the story of Moses, Clement inserts the account of the translation of
the Septuagint. 2 These units stand in a larger apologetic context, which
intends to show that Hebrew philosophy is older than any other wisdom
and that Plato is dependent on Moses or on the Jewish law written in
Greek. 3
Borrowings in general
Borrowings from Philo dominate our passage up to Str. I 165. Since Clement's Stromateis are pervaded by quotations, fragmentary quotes,
paraphrases and reminiscences, everyone, who is acquainted with these
writings, is aware that he rarely refers to one single source. Other
extended borrowings, which appear simultaneously in this passage with

1

Sir I
Ar. I
course of
3
Sir I
2

101-148.
148, 149. In Philo the story of the translation of the LXX is inserted in the
VM II 25-41.
101,1; I 150.
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those from Philo, draw on Eupolemos, Artapanos and the tragic poet
Ezechiel, while in the immediately preceding section Aristobulos had
4
been mentioned. All these sources derive from a Jewish-Hellenistic
environment. As far as one can judge from these fragments, a similar
apologetic tradition already existed in which Moses was recognized as a
teacher of other nations: the Egyptians, the Phoenicians and the Greeks
in particular. After Sir I 165, Philo's influence recedes into the
background and that of Platonism becomes paramount.
1 2
2
2
2
2

Schematic overview 5
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Individual passages: Str I 150-157 and 158-182

2 1

Str I 150,4-5 - VM I 1
I 150,4
" A n d N u m e m u s , t h e P y t h a g o r e a n p h i l o s o p h e r , w r i t e s explicitly.
for w h a t is P l a t o b u t M o s e s s p e a k i n g in A t t i c G r e e k ' ' T h i s M o s e s w a s a
t h e o l o g i a n a n d p r o p h e t , and as some say, an interpreter of sacred laws

4
In the first century В С Alexander Polyhistor compiled anthologies of the works
of these three writers Flavius Josephus, Clement and Eusebius have drawn from this
source Eupolemos is a Hcllenizcd Jewish writer of the second century В С , cf F
Jacoby, Die Fragmente der Griechischen Historiker, 1958, 3 С nr 723, E Schurer, Geschichte
des judischen Volkes, 1901(4), 3, ρ 469, 474-477, Ρ Dalbert, Die Theologie der hellemstischjudischen Missionshteratur unter Ausschluß von Philo und Josephus, 1954 Artapanos is an Alexandrian Jewish writer of the second century В С , Fr Gr Η nr 726, Schurer 3, ρ 477480, Dalbert, ρ 42-52, N Walter, Judisch-hellenistische Literatur vor Philon von Alexa n d n e n unter Ausschluß der Historiker, ιη/1Λ7?Ι4ΊΙ 20,12, 1987, ρ 67-120, Artapanos,
ρ 98-99 Ezechiel is an Alexandrian Jewish poet of the second century В С , J
Wieneke, Ezechtelts Judaet poetae Alexandrini jabulae quae inscnbitur Exa^oge fragmenta, 1931,
A Kappelmacher, Zur Tragödie der hellenistischen Zeit (Wiener Studien 44), 1924-25, ρ 6996, Schurer 3, ρ 469f, 500-503, Η Jacobson, The Exagoge of Ezechiel, 1983 N Walter,
Judisch-hcllenistische Literatur vor Philon von Alexandncn unter Ausschluß der
Historiker, in ANRW l\ 20,12, Ezechielos, ρ 107-109 Aristobulos is an Alexandrian
Jewish writer, presumably of the second half of the second century В С , N Walter,
Der Thoraausleger Aristobulos ( T U 86), 1964, Idem, Zur Überlieferung einiger Reste früher
jüdisch-hellenistischer Literatur bei Josephus, Clemens und Euseb, StPatr V I I (TU 92),
1966, ρ 314-320
5

see ρ 26
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I 150,5 His family and his deeds and life are reliably related by the Scrip
tures themselves, but have nevertheless to be stated by us also as briefly as
6
possible "
7

A direct quotation is formed by the sentence " a n d as some say, an inter
preter of sacred laws." This fragment comes from the very first sentences
of Philo's De Vita Mosis. The beginning of this retelling of the life of
Moses is divided into two parts: " O f Moses, whom some describe as a
legislator of the Jews, others as an interpreter of sacred laws, I purpose to
write the life." T h e division some,., others disappears in Clement's text
and is preserved in a rudimentary form: as some say.
Before Clement goes on to speak of Moses separately, he mentions him
8
as a fixed reference point in his historical tables. T h e birth year of Moses
and the year of the exodus were used to compare greatly divergent
chronologies, whose apologetic intent has already been pointed out. Cle
ment here describes Moses by some of his titles: theologian, prophet and
interpreter of sacred laws. He will go on to develop the significance of
these titles later in Sir I 158ff., and we will discuss them in connection
with that passage. T h e only title of Moses that occurs uniquely here is
that of theologian. There is another passage in the Stromateis where
Orpheus is given the same designation. 9 Liddell and Scott, in fact,
distinguishes two meanings of the word θεολόγος: a) one who discourses
of the gods of poets such as Hesiod and Orpheus, of cosmologists like the
Orphies, of diviners and prophets, and b) theologian equals Moses.
In Clement, both meanings are employed. T h e word comes into com
mon, standardized use in Christian writers only in the fourth century. 1 0
Even in Philo, from whom the second usage derives, the title appears
rarely; only twice the word theologian can be found in his works: in one
case certainly, in the other probably applied to Moses. 1 1
After the quotation from Philo, Clement alludes to the Holy Scriptures
where the life of Moses is reliably recorded. That notwithstanding, Cle6

Str I 150,4 Νουμήνιος δέ á Πυβαγόρειος φιλόσοφος δντικρυς γράφει· "τί γάρ έστι Πλάτων
ή Μωυσης άττικίζων," οδτος ό Μωυσης θεολόγος και προφήτης, ώς Sé τίνες νόμων ιερών
¿ρμηνευς ήν.
5: το γένος αυτού και τάς πράξεις και τόν βίον αξιόπιστοι κηρυσσουσαι αύται αί γραφαί, λεκτ£ον
8ε όμως και ήμίν ώς 8τι μάλιστα <δι' ολίγων > .
7
Apart from the various cases required by the grammatical constructions
8
Str I 79,2, 101,1, 101,5, 102,4, 105,1, 106,2, 109,2, 113,4, 121,4, 124,4, 130,2,
136,3, 142,1, 147,2
» Str V 78,4
10
In Euscbius, Athanasius and Basilius, see Lampe s ν
11
VM II 115, Ртает 53, cf Colson VI, app 609
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m e n t finds it w o r t h w h i l e to r e c a p i t u l a t e t h e facts. T h e allusion parallels
a n a r g u m e n t a t i o n in De Vita Mosis. P h i l o , h o w e v e r , gives a clear e x p l a n a 
tion of w h y h e b e g i n s w i t h a b i o g r a p h y . H i s a r g u m e n t a t i o n is essentially
a n apologetic o n e ; P h i l o asserts t h a t the laws of M o s e s a r e s p r e a d o v e r
t h e e n t i r e i n h a b i t a b l e w o r l d , b u t t h a t the m a n himself is scarcely k n o w n
P r o b a b l y t r o u b l e d by j e a l o u s y , l e a r n e d G r e e k s refused to h o n o r M o s e s ,
w h o w a s t h e g r e a t e s t a n d m o s t perfect p e r s o n in every sense, a n d w a s t e d
their abilities

on misguided

undertakings.

Drawing on written

and

u n w r i t t e n s o u r c e s , P h i l o retells t h e life to u n d o this m a l i c i o u s n e s s . F u s i n g
b o t h these sources, P h i l o believes h e is giving a m o r e correct p i c t u r e of
M o s e s ' s life

I2

I n stressing

the venerable

a g e of the law

of M o s e s , C l e m e n t is

apologetic in a g e n e r a l sense, b u t he does n o t t a k e o v e r P h i l o ' s a p o l o g e t i c
a r g u m e n t h e r e ; h e does n o t e l a b o r a t e t h e q u e s t i o n of w h y it is n e c e s s a r y
t o e n t e r into t h e details of M o s e s ' life, a n d t h e δμως d a n g l e s r a t h e r inex
plicably.

13

I n conclusion, it c a n b e said t h a t in Str I 150, 4-5

P h i l o ' s De Vita Mosis

is q u o t e d literally a n d t h a t t h e u s e of t h e t e r m s t h e o l o g i a n a n d p r o p h e t
is inspired by P h i l o ; t h e m e n t i o n of t h e S c r i p t u r e s as a n essential s o u r c e
for the life of M o s e s c a n also b e traced b a c k to P h i l o . T h e r a t i o n a l e for
this m a t e r i a l , h o w e v e r ,

r e m a i n s in the b a c k g r o u n d a n d c a n o n l y be

u n d e r s t o o d by t u r n i n g to P h i l o .

2 2

Ar

I 151-152 - VM I 5-17

I 151,1 "Moses originally of a Chaldean family, was born m Egypt, his ancestors
having migrated from Babylon into Egypt because of a protracted f amine Born in the
seventh generation and having received a royal education, his story proceeded as follows
I 151,2 T h e Hebrews having increased in Egypt to a large population, and the
king of the country, being afraid of a plot from the horde, ordered all the f emale
children born to the Hebrews to be brought up {women being unfit for war) but the
male to be destroyed, since he was suspicious of stalwart youth
I 151,3 But being of noble family, the child was nursed secretly by his
parents/or three months, since natural affection was superior to the m o n a r c h ' s
cruelty. But at last, dreading lest they should be destroyed along with the child,
they made a basket of the papyrus of the region, put the child in it and
exposed it on the banks of the marshy river The child's sister stood at a distance and
watched what would happen.
12

13

VM I 1-5

λεκτέον δε δμως χαί ήμΐν ώς δτι μάλιστα ^ ι ' ¿λίγων > St , <διά βραχέων> Wi, cf
A Méhat, Etude, ρ 263, note 128 Méhat denies the necessity of Wilamowitz's correction, which has been taken over by Stahhn, Méhat considers the sentence as a hidden
transitional formula
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I 152,1
T h e n , the king's daughter, who for a long lime had not been pregnant
though she longed for a child, came that particular day to the river for bathing and
besprinkling, and hearing the child cry, she ordered him to be brought to her and
touched with compassion, asked for a nurse.
I 152,2
At that moment, the child's sister ran up and said that if she wished,
she could procure as a nurse a Hebrew woman, who recently had born a child.
And on her consenting and requesting her to do so, she brought the child's
mother to be nurse for a stipulated fee, as if she had been some other person.
I 152,3 Thereupon, the princess gave the baby the name of Moses,
etymologically, because he had been taken up from the water—for the Egyptians call
water 'mou'—in which he had been exposed to d i e . " 1 4
T h e r e can b e n o d o u b t t h a t C l e m e n t uses P h i l o very directly in this sec
t i o n . B o r r o w i n g is often w o r d for w o r d , a n d at o t h e r times the c o n s t r u c 
tions h a v e c h a n g e d b u t the w o r d s h a v e the s a m e stem o r a r e c o g n a t e .
Clement

abbreviates Philo's

story

drastically, b u t

he preserves

the

s e q u e n c e of his m o d e l . H e r e a n d t h e r e he takes a w o r d , b o r r o w s a whole
sentence, or j o i n s scattered sentences, t h e r e b y c o n d e n s i n g the n a r r a t i v e
without being incomprehensible.
P h i l o , o n the o t h e r h a n d , tells t h e story verbosely a n d with a great feel
i n g for detail a n d m o t i v a t i o n . I n short, h e tells a m i d r a s h c o m p a r a b l e t o
t h a t of Flavius J o s e p h u s in his story of M o s e s in t h e Antiquitates

Judaicae.15

T y p i c a l of this e x p a n s i v e n e s s a r e his first c h a p t e r s , w h e r e Philo digresses
o n the i m p o r t a n c e of the Nile for a g r i c u l t u r a l p r o d u c t i o n before m o v i n g
on to his subject p r o p e r . 1 6 T h e n a r r a t i v e a r o u n d M o s e s ' s birth is s p u n
o u t in all sorts of psychological r e a s o n i n g s .
p a r e n t s b e g i n to b e c o m e a p p r e h e n s i v e

14

When,

for i n s t a n c e , t h e

a b o u t possible b e t r a y a l ,

Philo

Sir I 151,1-152,3: Μωυσής <ουν> άνωθεν το γένος Χαλδαΐος ών έν Αίγυπτω γεννάται,
των προγόνων αύτοΰ δια πολυχρόνιον λιμον έκ Βαβυλώνος είς ΑΓγυπτον μεταναστάντων. έβδομη
γενεά γεννηθείς και τραφείς βασιλικώς περιστάσει κέχρηται τοιαύτη.
2. είς πολυανθρωπίαν έπιδεδωκότων έν Αίγύπτω των 'Εβραίων δείσας ó βασιλεύς της χώρας τήν
έκ του πλήθους έπιβουλήν των γεννωμένων έκ των 'Εβραίων κελεύει τα μεν θήλεα τρέφειν αυτούς
(ασθενές γαρ είς πόλεμον γυνή), διαφθείρειν δέ τα άρρενα εύαλκή νεότητα ύφορώμενος.
3. εύπατρίδην δέ τον παϊδα όντα τρεις εφεξής κρύπτοντες ετρεφον μήνας οι γονείς νικώσης της
φυσικής εύνοιας τήν τυραννικήν ωμότητα, δείσαντες δέ ύστερον μή συναπόλωνται τώ παιδί, έκ
βίβλου τής έπιχωρίου σκεΰός τι ποιησάμενοι τον παϊδα ενθεμένοι έκτιθέασι παρά τάς οχθας του
ποταμού έλώδους δντος, έπετήρει δέ το άποβησόμενον £πωθεν έστώσα του παιδός ή αδελφή.
ίοϊ,ί.Ιννη&α. ή θυγάτηρ του βασιλέως, συχνω χρόνω μή κυΐσκουσα, τέκνων δέ επιθυμούσα,
εκείνης άφικνεΐται τής ημέρας έπί τον ποταμον λουτροϊς και περιρραντηρίοις χρησομένη,
έπακούσασα δέ κλαυθμυριζομένου του παιδος κελεύει προσενεχθήναι αύτη και κατοικτείρασα
έζήτει τροφόν.
2. ένταΰθα προσδραμοΰσα ή αδελφή του παιδος εχειν εφασκεν Έβραίαν γυναίκα μή προ πολλού
τετοκυϊαν παραστησαι αύτη τροφόν, ει βούλοιτο· της δέ συνθεμένης και δεηθείσης παρήνεγκε τήν
μητέρα τήν του παιδος τροφόν έσομένην ώς τίνα Αλλην ούσαν έπί ρητω μισθώ.
3. είτα τίθεται τώ παιδίω δνομα ή βασιλίς Μωυσήν έτύμως δια το έξ ίίδατος άνελέσθαι αυτό (το
γαρ ύ'δωρ μώυ όνομάζουσιν Αιγύπτιοι), είς δ έκτέθειται τεθνηξόμενος.
15
Antiq Jud II 217ff.
16
VM I 5-6.
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enlarges on their feelings of regret and guilt at having kept the child
17
alive. Another example is the state of mind of the princess: having no
children and longing for them, particularly for a son, over a long period.
Just this particular situation fits in so well with the adoption of the
exposed child. 1 8 Philo seems to develop the whole story as the manifesta
tion of a divine plan. 1 9 The idea of divine intervention is absent in Cle
ment, but one finds it even more strongly emphasized in Flavius
Josephus. 2 0
In comparing Clement, Philo and the Septuagint, a certain 'syn
chronism' between the three seems evident. The parallel is a matter of
the content and the course of the narrative rather than a literal one. In
Philo, the basket is missing. Clement does not report the child's beauty,
the presence of the slaves, or the child's identification as Jewish. 2 1 In
Philo as in Clement, verses one, the end of nine and the beginning often
of the Septuagint are missing. 2 2 In conclusion, it seems clear that Cle
ment begins his Moses story in Str. I 151,1-2 borrowing exclusively from
Philo. Thereafter, from Str I 151,3 on, he continues to make use of the
words of Philo but follows the biblical story closely. Scattered sentences
from Philo arc the means he chooses to fill out the framework supplied
by the Bible.

17

VM I 11, as a traditional theme, cf Colson VI, app 603 par 11
VM I 13-14
19
VM I 12, 17· κατά ео προμηθούμενον — έπινοί? θεού
20
Antiq Jud II 218,219, the promise of God, 219,220, the guarantee, that the promise
is true, 221, salvation by God, 222, his divine completeness versus the h u m a n weakness,
223, the power of God, 224, G o d ' s care, 229, G o d ' s prediction
21
In Josephus, Antiq Jud II 226, the issue has a funny overtone, because the Jewish
child refuses the breast of a non-Jewish mother
22
Ex 2, 1-10
18

vs

LXX

Clement

Philo

1
2
3
4
5

X

—

X

—
χ (— αστείος)

X

X

χ ( + άστειοτέραν)
χ (— basket)

X

X

χ

χ (ίδοοσα)

χ (έπαχούαασα
— slaves)

6
7
8
9
10

X

—

χ (θεάσασθαι
+ slaves)
χ ( + Jewish child)

X

X

χ

X

X

χ

X

χ (— end)
χ (— beginning)

χ (— end)
χ (— beginning)

X

Heinisch's contention that Clement is closer to the text of the L X X seems questionable,
Heinisch, Einfluss, ρ 215
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Str. I 153, 2-3 - VMl

23

I 153,2 " H a v i n g reached the proper age, he was taught arithmetic and
geometry, rhythm and harmony as well as metrics and music by those who excelled in
these arts among the Egyptians, and in addition, philosophy, which is conveyed by sym
bols, which they point out in hieroglyphics The rest of the usual course of instruction,
Greeks taught him in Egypt, a royal child as he was, as Philo says in his Life
of Moses;
I 153,3 in addition, he learned the letters and documents of the Assyrians and
the knowledge of the heavenly bodies from the Chaldeans and the Egyptians, whence
in the Acts he is said to have been instructed in all the wisdom of the
Egyptians " 2 3
This borrowing

is in great p a r t a r e p r o d u c t i o n of P h i l o ' s text; the

s e q u e n c e a n d m u c h of t h e p h r a s e o l o g y is the s a m e even t h o u g h P h i l o ' s
text is m o r e extensive. It is i m p o r t a n t to n o t e t h a t C l e m e n t refers to P h i l o
explicitly h e r e . T h e r e a r e few o t h e r places w h e r e C l e m e n t m e n t i o n s h i m
by n a m e . 2 * I n this case, he acknowledges his d e b t well into the course of
the b o r r o w i n g .
T h e differences a r e a m a t t e r of detail; the l e a r n e d E g y p t i a n s are called
οί λόγιοι by P h i l o , b u t oí διαπρέποντες by C l e m e n t . W h e n Philo c o m e s to
speak a b o u t E g y p t i a n symbols, h e m e n t i o n s the 'so-called holy t e x t s ' .
C l e m e n t echoes h i m with his ' h i e r o g l y p h s ' . At the e n d of the passage,
C l e m e n t states t h a t the k n o w l e d g e of the h e a v e n l y bodies derives from
t h e C h a l d e a n s as well as from the E g y p t i a n s . Philo only m e n t i o n s t h e
C h a l d e a n s as e x p e r i e n c e d in these m a t t e r s , b u t o n e sentence later, he
r e m a r k s t h a t M o s e s was t a u g h t μαθηματικήν b y the E g y p t i a n s . C o l s o n
t r a n s l a t e s this as astrology; the F r e n c h a n d the G e r m a n t r a n s l a t i o n s as
m a t h e m a t i c s . I n view of the d i c t i o n a r y definition of the w o r d ,

both

t r a n s l a t i o n s a r e acceptable, b u t C l e m e n t seems to confirm C o l s o n ' s opin
ion by c o n d e n s i n g t h e two sentences a n d t a k i n g the C h a l d e a n s a n d Egyp
tians together.
2.4

Str. I 153,5 - VMl

25.32

I 153,5
" A n d moving himself eagerly toward his own origin, he increased
his wisdom, being ardently attached to the culture of his kinsmen and ancestors. ' п ъ
23
Sir I 153, 2-3 έν δε ηλικία γενόμενος άριθμητικήν τε και γεωμετρίαν ^υθμικήν τε και
αρμονικήν ετι τε μετρικήν (ίατρικήν L) Αμα και μουσικήν παρά τοις διαπρέπουσιν Αιγυπτίων
έδιδάσκετο και προσέτι την δια συμβόλων φιλοσοφίαν, ην έν τοις ίερογλυφικοΐς γράμμασιν
έπιδείκνυνται. την δε όίλλην έγκύκλιον παιδείαν 'Έλληνες έδίδασκον έν Αίγύπτω, ώς αν
βασιλικόν παιδίον, ή φησι Φίλων έν τω Μωυσέως βίω,
3 προσεμάνθανε δε τα 'Ασσυρίων γράμματα και τήν των ουρανίων έπιστήμην παρά τε Χαλδαίων
παρά τε Αιγυπτίων, δθεν έν ταΐς Πράξεσι "πάσαν σοφίαν Αιγυπτίων πεπαιδεΰσθαι" φέρεται.
24
Str Ι 31,1, 72,4, II 100,3
25
Sir Ι 153,5· εις δε τήν ανδρών φύσιν αξας επέτεινε τήν φρόνησιν, τήν συγγενικήν και
προγονικήν ζηλώσας παιδείαν...
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In one sentence two short borrowings are put together. It is significant
for Clement's method that he succeeds in fusing these widely-separated
fragments into a unit.
The beginning of Sir. I 153,5, εις δε τήν ανδρών φύσιν, creates a problem
which has consequences for the meaning of the sentence as a whole. T h e
text of Stählin proposes ανδρών based on a conjecture of Hiller. Früchtel
suggests αύτοΰ (L αυτών) in his critical apparatus. Hiller's reconstruction
of Clement's text—"grown up to the age of boyhood"—seems defensible
by comparison with Philo's—"when he was now passing beyond the
term of boyhood." 2 6 If, however, this sentence of Clement is related to
the Menander fragment, as Früchtel suggests, there is a new possibility.
The comedy of Menander from which the borrowing could derive deals
with a somewhat similar situation; a foundling is adopted and the
possibility of his noble origin is discussed. 27 Früchtel's solution seems
preferable for a number of reasons. It changes the text less than Hiller's
does. It fits well into the narrative context. T h e verb άίσσω, moreover,
comes up prevalently in poetic literature.
Between the passages VM I 25 and VM I 32, which Clement links so
ingeniously, Philo digresses on the subject of good sense, temperance and
self-control in contrast with unbridled lusts and passions. Moses is
presented as a model of one who is able to control and reduce these
powerful emotions to mildness. At this point, this material cannot be
found in Clement, but later on he touches on it in a different context,
and he calls the former virtuous qualities 'royal'. 2 8 These notions, how
ever, are so commonly accepted that they can hardly be considered as
example of immediate influence.
2.5

Sir. I 156,3-157,1 - VM I 60, 143, 146
I 156,3 " H e fled from there and fed sheep, being thus trained beforehand for
leadership by leading sheep For the shepherd's life is a preparation for kingship, for
one who is destined to command the tamest flock of men, just as also the chase is a
preparation f or those who are by nature warlike. And God brought him from there
to be commander of the Hebrews.
I 157,1 Then the Egyptians, often obtuse, were admonished many times; the
Hebrews, however, became spectators of the calamities which others suffered, learning

without danger the power of God." 2 9
26

VM I 25 ήδη Ы τους δρους της παιδιχής ηλικίας υπερβαίνων...
Menander, Epitrepontes 105, 106 (Loeb ρ 322, 323) A complicating fact is that in
the Mcnandcr-fragment φξας is corrupt, for the conjecture see F Leo, Bemerkungen ¿u
den neuen Bruchstucken Menanders in Nachr Kon Ges Wiss Gottingen, Phil Hist Klasse,
Berlin 1907, ρ 320
28
Ar I 159,2f
29
Sir I 156,3-157,1 φεύγει δή εντεύθεν και ποιμαίνει πρόβατα προδιδασκόμενος εις
27
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Three different borrowings from Philo can be discovered here. The first
is a nearly literal quotation about Moses as a shepherd. The differences
between Philo and Clement are minor: a synonym or a different case.
Problematic, however, is the form ποιμενική. Given the close relationship
to Philo's text, it might even be an error of transcription. Mangey, how
ever, attaches so much value to Clement's text that he proposed ποιμενική
in the text of Philo as a conjecture. In this short fragment, four functions
of Moses are mentioned again; three of them are borrowed from Philothe roles of leader, shepherd and king-while Clement himself adds the
role of commander. 3 0
T h e second borrowing, in which the Egyptians are summoned, can be
a reminiscence of VM I 143, since the Septuagint does not make use of
the verb νουθετεω. T h e plagues, 3 1 about which Philo is quite expansive,
are scarcely discussed by Clement; they are touched on only in this
sentence.
The third borrowing, which describes the Hebrews as spectators, is
literal again except for the а.с i. construction. Toward the end of the text
of Philo there is a gap, which has been filled in by Cohn with Clement's
reading. Mangey wants to insert only τοΰτο. Whatever the case may be,
Philo goes on to state that the Hebrews learned piety (ευσέβεια) from the
events of which they were witnesses. This detail is missing in Clement;
he only speaks about the power of God, which is learned painlessly by
the Hebrews. This sentence again presents an example of how
ingeniously Clement joins scattered quotes into a continuous sequence.
2.6

Str I 157,2-4 - VM I 141f.
I 157,2 "
and the Hebrews going away thereafter, departed carrytng
off much spoil from the Egyptians not in avance as their accusers say (for God
did not persuade them to covet other people's property),
I 157,3 but, fust of all, they took a just wage for all the time they had served
the Egyptians, and then in a way, they vexed the Egyptians in return,
avaricious as they were, afflicting them by removing the booty, as they had
afflicted the Hebrews by enslaving them

ηγεμονίαν ποιμενική- προγυμνασία γαρ βασιλείας τώ μέλλοντι της ήμερωτάτης των ανθρώπων
έπιστατεΐν αγέλης ή ποιμενική καθάπερ και τοις πολεμικοΐς τη φύσει ή θηρευτική. άγει δε αυτόν
εντεύθεν ó θεός έπί τήν των 'Εβραίων στρατηγίαν.
157,1 έπειτα νουθετούνται μεν Αιγύπτιοι πολλάκις οϊ πολλάκις ασύνετοι, θεαταί δε 'Εβραίοι
έγίνοντο ων έτεροι κακών ύπέμενον ακινδύνως έκμανθάνοντες τήν δύναμιν του θεοΰ.
30
Cf Ε R Goodenough, The political philosophy of hellenistic Kingship, in Yale
Classical Studies 1 (1928), ρ 55-102, ρ 66, in a fragment of Diotogenes, preserved in
Stobaeus IV ρ 263-270 (Hense) the roles of the king are described in a threefold way
as military leader, judge and priest
31
VM I 94Г
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I 157,4
One should say that this happened either as if in war, claiming under the
law of victors then enemies' property, as the stronger do from the weaker (and
the cause of the war was justified; because of famine, the Hebrews came
as suppliants to the Egyptians, but they, reducing their guests to slavery, com
pelled them to serve them as captives, giving them no recompense), or as if
in peace, taking the spoils as wages against the will of those, who for a long period
had given them no recompense, but rather had robbed them. ' ' 3 2
As a whole, VM I 141ff. is a p p a r e n t l y p r e s e n t as a source for C l e m e n t .
M a n y w o r d s a r e t a k e n o v e r in the s a m e declension o r c o n j u g a t i o n ,

but

also n e w forms a p p e a r . T h e o r d e r is c h a n g e d a few t i m e s : in line 5, μισθόν
άναγκαΐον, a n d in line 8-13, είτε . . . είτε S o m e w o r d s a r e inserted in a dif
ferent position, as άντιλυποΰντες in line 6 a n d καταδουλευσάμενοι in line 11.
Also the m e a n i n g of this last sentence is altered; P h i l o a r g u e s t h a t t h e
H e b r e w s take the spoils as c o m p e n s a t i o n in spite of the fact that a real
c o m p e n s a t i o n is n o t possible for slavery a n d t o r t u r e . M a t e r i a l

damage

a n d suffering, as Philo says, a r e q u a n t i t i e s t h a t c a n n o t be c o m p a r e d to
o n e a n o t h e r ; they a r e of different

n a t u r e s . C o n n e c t e d with this,

stresses the idea of t h e justified a n d legitimate action of the

he

Hebrews.

T h e s e a r g u m e n t s d o n o t r e a p p e a r in C l e m e n t in the s a m e form.

The

p a s s a g e states baldly that the H e b r e w s t a k e t h e spoils as c o m p e n s a t i o n .
As has b e e n r e m a r k e d a b o v e , Philo a r g u e s with m o r e n u a n c e a n d with
more

psychological

sense.

His

observation,

for

example,

that

the

H e b r e w s defended themselves not with w e a p o n s but with the shield of the
J u s t c a n n o t b e found in C l e m e n t . T h e w o r d ήμύναντο, which h a d occur
r e d at the e n d of the p a s s a g e in Philo, is d r o p p e d in the m i d d l e of Cle
m e n t ' s text (line 6) for n o a p p a r e n t r e a s o n .
I n contrast with the p r e v i o u s b o r r o w i n g s , this e n t i r e passage gives a n
u n t i d y i m p r e s s i o n . T h i s m a y b e caused b y t h e a l t e r a t i o n s of εϊτε . . . έν
π ο λ ε μ ώ , εϊτε . . . έν ειρήνη. F r o m t h e p o i n t of view of b o t h n a r r a t i v e techni
q u e a n d c o n t e n t , the passage s e e m s

32

confused.

Str I 157,2-4· ιίστερόν τε έξιόντες oí 'Εβραίοι πολλήν λείαν των Αιγυπτίων έκφορήσαντες
άπήεσαν, où δια φιλοχρηματίαν, ώς οί κατήγοροι φασιν (ουδέ γαρ αλλότριων αυτούς άνέπειθεν
έπιθυμείν ó θεός),
3 άλλα πρώτον μέν ων παρά πάντα τον χρόνον υπηρέτησαν τοις Αίγυπτίοις μισθόν άναγκαΐον
κομιζόμενοι, έπειτα δέ και τρόπον τινά ήμύναντο άντιλυποϋντες ώς φιλάργυρους Αιγυπτίους τή
της λείας έχφορήσει, καθάπερ εκείνοι τους 'Εβραίους τη χαταδουλώσει.
4. εΐτ' ούν ώς έν πολέμω φαίη τις τοΰτο γεγονέναι, τα των έχθρων φέρειν ήξίουν νόμω των
κεκρατηκότων ώς κρείττονες ήττόνων (καί του πολέμου ή αιτία δικαία· ίκέται δια λιμέν 'Εβραίοι
ήκον προς Αιγυπτίους· οϊ δέ τους ξένους καταδουλωσάμενοι τρόπον αιχμαλώτων ύπηρετεΤν
ήνάγκασαν σφίσι μηδέ τόν μισθόν αποδίδοντες), εϊτε ώς έν ειρήνη, μισθόν ελαβον τήν λείαν παρά
ακόντων των πολύν χρόνον ουκ αποδιδόντων, άλλα άποστερούντων.
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Str. I 158,1 - VM II 3 ?
I 158,1 "Moses then stands before us as a prophet, a legislator, skilled
in military tactics and strategy, a politician, a philosopher."33

Only the titles prophet and legislator are paralleled in the passage cited
by Stählin. The other titles 34 are either not used by Philo or not used in
the same sequence. In other words, this sentence could be compared with
any other part of De Vita Mosis II since the book is built around the titles
legislator, high priest and prophet. The title of high priest is missing
altogether in the passage of Clement under discussion here. There is no
clear-cut parallel and no evident borrowing in this passage. Clement's
text may have been inspired by Philo in a general sense, but the development must be charged to Clement's account.
2.8

Str. I 160,4-5 - VM I 164 ?
I 160,4 "Moses, on leading the people forth, suspecting that the Egyptians would pursue, left the short and direct route and turned to the desert
and marched mostly by night.
I 160,5 For another purpose was also involved, namely, that the
Hebrews were trained by great solitude and protracted time to believe in
one God alone, having become accustomed by the wise discipline of
endurance." 35

In this fragment a description of the journey through the desert is given.
There seems to be scarcely any possibility of comparison between the two
texts; there are no literal correspondences other than the fact that both
authors describe the same events. Philo mentions two reasons for the
Hebrews to depart from the most direct route; first, as precaution against
meeting resistance and being forced to return, thereby exchanging one
slavery for another. This is an argument that can also be found in the
Septuagint. Next, Philo calls the journey a test of loyalty for the
Hebrews. This idea can be found in Clement as well, but elaborated in
a different way; educated by the expedition, the people will be trained
and disciplined in their belief in God. As a sequel, both Philo and Clement have the account of the cloud. It might be noted that for the cloud,
33
Ar. I 158,1 : "Εστίν οΰν ό Μωυσής ήμΐν προφητικός, νομοθετικός, τακτικός, στρατηγικός,
πολιτικός, φιλόσοφος.
34
Comparable passages in Clement with series of titles: Str. I 168,4; II 19,4 (in Stoic
context).
35
Str. I 160,4-5: Μωυσης τον λαον έξαγαγών ύποπτεύσος ίπιδιώξειν τους Αιγυπτίους την
όλίγην καΐ σύντομον άπολιπών όδόν έπί την ερημον έτρέπετο και νύκτωρ τα πολλά τΐ] πορεί?
έκέχρητο.
5. έτερα γαρ ην οίχονομία, καθ' ην έπαιδεύοντο 'Εβραίοι Si' έρημίας πολλής και χρόνου μακρού,
εις μόνον το πιστευειν τον θεόν είναι St' υπομονής έθιζόμενοι σώφρονος.

THE STORY OF MOSES

59

Philo has νεφέλη, Clement στύλος (Str I 161,3), and the Septuagint στύλος
της νεφέλης.
2.9

Str I 166,5 - FM II 4 ?
I 166,5 " . in accordance with which, namely, good opinion, some have
called law, right reason, which prescribes what is to be done and forbids
what is not to be done " 3 6

The fragment forms a Stoic commonplace, which occurs in both authors
several times. It is hard to decide or to prove what role Philo plays in
transmitting such a common expression to Clement. 3 7
2.10

Str I 167,3 - ИМ I 162; II 4 ?
I 167,3 "Now Moses, to speak comprehensively, was a living law, gov
erned by the good word " 3 e

Stählin refers to two passages in Philo where Moses is called the living
law. The term originally seems to have come from Neo-Pythagoreanism
and the Stoa of Chrysippos and was taken up by Philo , but it also relates
to conceptions in Plato, Aristotle and Scepticism. 39 Philo does not link
the concept of the living law uniquely to Moses; in Abr 5 he uses it in a
more general sense. 40
36
Str I 166,5 f¡ τίνες ακολούθως δηλονότι τη χρήστη δόξη λόγον ορθόν τον νόμον εφασαν,
προσταχτικον μεν ων ποιητέον, άπαγορευτικον δε ών où ποιητέον.
37
Cf in Philo Proem 55, Migr 130, Deus 53, /os 29, in Clement Paed 1 8 , 3 , 6 5 , 2 ,
Str II 34,4, HI 84,1, Stoic sources SVF III ns 314-325, 332, Cicero, De Leg I 18,
Stobaeus, Flor II 7, 11, (Wachsmuth) I ρ 44, Colson V I I I , ρ 454 par 55 Heinisch,
Einfluss, ρ 227, asserts without argumentation that Clement takes over this Stoic de
finition from Philo Lilla, Clement, ρ 75, agrees with this and sees Philo as intermediary
in the use of ορθός λόγος. Lilla proceeds from the idea that Clement's definition
of nomos is identical with that of Philo because in both authors the Mosaic law is
merely a manifestation of the divine logos A spark of this logos is left in the h u m a n mind,
in defining φρόνησις Clement resorts to Stoic terms similar to those he used in clarifying
nomos Since φρόνησις is an intellectual activity and reason derives directly from the
divine logos, the functioning of φρόνησις can be described by terms usually appropriate
to nomos, as Lilla indicates (p 76, λογισμού γάρ έστιν επιστήμη ών τε δει ποιεΐν ών τε μή)
Lilla discovers the same views in Philo and Clement, he points out, however, thai similar
definitions are available in the works of others (p 76, esp note 2) This last argument
tends more, in our opinion, to tone down the interdependence of the two authors than
to strengthen it If one wants to prove dependence of Clement on Philo through such
common ethical notions, it would be preferable to find more clear-cut points of com
parison
38

Str I 167,3
Μωυσης δέ συνελόντι ειπείν νόμος έμψυχος ήν τω χρηστω λόγω
κυβερνώμενος.
39
Goodenough, Kingship, ρ 63ff
40
W Richardson, T h e Philonic Patriarchs as Nomos Empsychos, SlPatr I ( T U 63),
1957, ρ 512-525 Idem, Nomos Empsychos Marcion, Clement of Alexandria and St
Luke's Gospel, StPatr V I ( T U 81), 1962, ρ 191-196
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Clement certainly takes the words as a title of Moses from a Philonic
tradition, but they are not always employed in this sense and with this
derivation. Elsewhere, in Sir. II 18,4, he puts the words 'living law' in
a Platonic setting, when the Eleatic guest declares a royal and political
man to be a 'living law'. The wording itself, however, is not to be found
in Plato.* 1
2.11

Str. I 176,1(2) - VM II 2; 46f. ?
I 176,1 "The Mosaic philosophy is accordingly divided into four parts:
into the historic part, and that which is strictly called the legislative part,
which two properly belong to ethics, and the third part, which relates to
liturgy, belongs to physical science, and, above all,
I 176,2 in the fourth place the theological part, the vision, which Plato
says belongs to the truly great mysteries, while Aristotle calls this species
metaphysics."42

In Clement's analysis, Moses's 'philosophy' is divided into four
segments: a historical, a legislative, a liturgical and a theological part.
Stählin makes reference to VMll 2, which is concerned with the titles of
Moses; these titles of king, lawgiver, high-priest and prophet, however,
are the basis for the entire second book. One can make the same remark
as in 2.7 that a reminiscence is present in a general sense but that no
special point of reference is to be found and many other Philonic passages
could be cited. Stählin's second reference to VM II 46 shows a closer
point of comparison; Philo does make a division of the books of Moses,
but he distinguishes only a historical and a legislative part. Similar divisions can also be found elsewhere. For example in Praem. 1-2, he gives
a tripartite division of the words of Moses concerning the creation of the
world, history and legislation.
In the literature, attention is often called to this passage in Clement. 43
The problem for the reader is how to interpret the classification because
several schemes seem to be intertwined here. As mentioned above, Clement separates the Mosaic law into four sections, a division that seems
to be inspired by Philo. He substitutes theology for Philo's last category
41

Cf. Stählin on Str. II 18,4.
Str. I 176,1-2: Ή μέν ούν κατά Μωυσέα φιλοσοφία τετραχή τέμνεται, εϊς τε το ιστορικόν
και το κυρίως λεγόμενον νομοθετικόν, απερ αν είη της ηθικής πραγματείας ίδια, τό τρίτον δε εις
το ίερουργικόν, 8 έστιν ήδη της φυσικής θεωρίας·
2. και τέταρτον έπί πάσι τό θεολογικον είδος, ή εποπτεία, ήν φησιν ό Πλάτων των μεγάλων όντως
εΓναι μυστηρίων, 'Αριστοτέλης δε το είδος τούτο μετά τα φυσικά καλεί.
43
Heinisch, Emßuss, p. 228-229, Den Boer, Allegorese, p. 54ff.,135; Camelot, Fn, p.
107; Wolfson, Philosophy, ψ. 52-55; De Lubac, Exégèse médiévale, Ι, ρ 171-177; Méhat,
Kephalaia, 246ff.; Idem, Etude, p. 201; Idem, Clément d'Alexandrie et les sens de
l'Ecriture, 1er Stromate 176,1-179,3, in Epektasis (mei. J. Damélou), 1972, p. 355-365.
42
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of prophecy and interrelates the four categories with a tripartite scheme
of Platonic origin, which is divided into ethics, physics and dialectics. He
connects the historical and the legislative parts with ethics, the liturgical
part with physics. The theological part, which he first identifies with
spiritual vision, is linked in the following passage with Plato's dialectics
and then called true dialectics. He uses the names of Plato and Aristotle
to endorse this last unit. Stählin observes that there is no literal borrowing from Plato and that Andronicos should be substituted for Aristotle.
We can visualize the divisions through the following diagram:
Philo
historical
legislative
liturgical
prophetical

Clement
historical
legislative
liturgical
theological

Platonic
ethics
physics
dialectics

The first problem connected with this diagram is whether Clement uses
a purely formal division, as Den Boer44 suggests, in which the Mosaic
philosophy merely reports historical facts, rules and prescriptions, the
practice of sacrifice and spiritual experiences. Others, like Wolfson and
Méhat, interpret the divisions as a hermeneutical scheme which is related
to a dynamic movement and reflects the idea of progress from literal
understanding up to spiritual knowledge. 45 In the latter case, the question arises of how to identify Clement's 'theological' with Philo's 'prophetical' part.
A related problem is the changing terminology of Clement in defining
the different senses of Scripture, of which Mondésert says so strikingly:
"S'il y a une terminologie compliquée et anarchique, c'est bien celle qui
concerne les divers sens possibles de l'Écriture." 4 6 It is not so difficult to
point out general correspondences and resemblances in the relationship
between Philo and Clement, but this may do scant justice to Clement's
own thought process. The term εποπτεία, for example, that has been used
in this passage does not occur in Philo. Clement, indeed, appears to be
a pioneer in the use of the term in a Jewish and Christian context. 4 7
With regard to our comparison it seems safest not to claim too much
for this passage or to use it as a basis for elaborate theoretical structures.
In the course of his writing and speaking, Clement brings up a variety
of schemes and is able to connect them with each other. Clement's
4

* Den Boer, Allegorese, p. 54-60.
Wolfson, Philosophy, p. 56, Méhat, Étude, p. 201.
46
Mondésert, Clément, p. 153.
47
Επόπτης is used only once in Apol pro Jud (Hypothetica. Eus Ρ E V i l i 7,9), cf.
Praem. 53-56.
45
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scheme in the diagram above has clear Philonic overtones but he also
holds on to his own distinctive topics: in this case εποπτεία, true dialectics
and true philosophy.
3

Evolving methods

From the detailed study of individual passages above, a clcarcut dif
ference seems to emerge between the references to Philo in Str. I 150-157
and those in Str. I 158-182.
3.1

Sir. I 150-157

In this part we come across extensive, often literal borrowings. It also
seems clear that Clement follows the sequence of De Vita Mosis
scrupulously, as the table on p. 49 makes clear.* 8 We could not find
noteworthy differences between the two authors. Most of the differences
were matters of detail: the substitution of a word, the use of a related
word or a synonym, or a change of construction. At times there were
paraphrases. In all cases, a drastic abbreviation of the Philonic text could
be observed; lesser or (more often) greater parts of the model were left
out. It is difficult, however, to draw conclusions from quotations that an
author does not make.
Sometimes the omissions have been indicated when they seemed
obvious. The next question to be posed is whether the omissions arc
intentional amputations of inessential or unwanted material or if they are
simply a product of the above-mentioned practice of shortening the
Philonic text. It seems clear that Clement sets out to reproduce the birth
story and the course of Moses's life concisely, for which he leans
predominantly on Philo, but because the genre happens to call for an
accumulation of sources, Clement tells without hesitation the same story
of Moses again with the words of the tragic poet Ezechiel. If one counts
all sorts of longer and shorter quotations from and allusions to Scripture
in connection with Clement's own thoughts, then one knows why this
work is called Stromateis: patchwork, indeed!
It is hard to explain why he made this selection from De Vita Mosis, why
he admitted one detail but not another, why he left out most events and
restricted himself to the titles, birth, paideia, ancestry, career as shepherd
and a part of the exodus. Apart from the biblical story of the birth, a cen
tral element of course which he tells with Philo's words, the further selec
tion seems arbitrary. Some of the options will return in the succeeding
With exception of the last fragment, Str. I 157,2-4 - VM I 141f.
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sections, where he dwells at length on the titles. The observation which
Mondésert made about Clement's use of the Bible may also apply to
these non-biblical borrowings. Mondésert states that when Clement
quotes from a single book he gives the impression of unrolling a scroll. 49
In view of the sequential, literal borrowings from Philo, it seems quite
evident that Clement had a copy of his work at hand. The state of affairs
gives a remarkable opportunity to observe Clement practically in the act
of writing.
In summary, it can be said that the distinguishing feature of the
passage is a tendency to abbreviate Philo rather drastically while making
a somewhat arbitrary choice of material. It is a narrative passage,
extended with explanations and embellishments drawn from other
sources, which, in view of Clement's own way of thinking, seem to be
of no fundamental importance. 5 0
3.2

Str I 158-182

In this section, a comparison with Philo necessarily travels along different
lines than it had previously, due, as noted above, to the absence of direct
borrowings. It is, nevertheless, worthwhile looking at a number of
themes that both authors have in common, particularly since this section
is so clearly the continuation of the preceding. It is important to note not
only the common elements but also the context in which these themes are
employed. First, the comparison will be made between Str I 158-165 and
VM II 1-12, the preface of De Vita Mosts II, and then between Str. I 165182 and VM II 12-66, the section that deals with Moses as legislator.
a)

Str I 158-165 - VM II Iff.

Starting from the Platonic train of thought 51 that argues that states can
make progress only if kings become philosophers or philosophers kings,
Philo speaks about Moses as legislator, high priest and prophet. All these
functions are united in one and the same person, Moses. He explains this
as follows; it is a royal task to command what is right and to forbid what
is wrong. It belongs to the law to ordain what has to be done and to forbid
what must not be done.
From this it follows that the king is a living law and the law a just king.
A king and a legislator pay attention not only to human but also to divine
49
50
51

Mondésert, Clément, ρ 73
Méhat, Étude, ρ 201
Plato, Rep V 473d

64

T H E STORY OF MOSES

affairs. These matters are the proper concern of the high priest. Prophecy
concludes these functions of Moses because of the numerous matters
human as well as divine that are hidden from and inaccessible to the
human mind. Therefore a harmony of the four functions of king,
legislator, high priest and prophet is necessary, according to Philo.
In his typical fashion, Clement accumulates material, going on to add
several other functions to this list. Moses is not only prophet and
legislator but also strategist, commander and statesman. 5 2 After a bare
mention of the function of prophecy, Clement promises to speak further
about it in a later section. 5 3 The function of the high priest is con
spicuously missing in this enumeration. If we survey the use of άρχιερεύς
in Clement, it appears that this is reserved for Christ or the logos. In one
other passage, the archangels are called by this appellation 5 4 , but it seems
clear that Clement will not make use of the title of high priest for Moses
here.
Clement develops the idea of kingship further. As in Philo, this forms
not only the entry point, but all other functions are also dependent on
it. Several different types of king are distinguished. In a circular reason
ing, Clement starts with divine kingship and goes on to characterize
good, mediocre and bad kings; the former have courageous spirits while
the latter are concerned only with their own desires. He connects, this
series of kings, especially the last, with a discussion of the passions and
their control by virtue. It is a royal gift to practice the virtues applying
them with intelligence, wisdom and tact. The kingship is reserved for
Christ and the end of the discussion thereby returns to its starting point.
This whole train of thought has little in common with Philo's introduc
tion to his De Vita Mosis II. Yet Clement seems to use the Philonic scheme
of titles and functions of Moses as a basis for his ideas. Kingship, from
which all other functions depend, stays explicitly at the beginning, as in
Philo, but it receives an emphatically Christological interpretation. No
compelling point of comparison can be discovered in the following
passage {Str. I 160-165), in which Clement discusses Moses as a general
and points out how Greek generals imitated Moses's generalship. The
succeeding passage about pillars of fire (and other pillars), which is
illustrated with many poetical citations, must be charged entirely to Cle
ment's account.

52

see fr. 2. 5.
Str. IV 2,2; 93,1; V 88,4.
54
Exc. 27,3; B. Botte, La vie de Moise par Philon, in Cahiers Sioniens VIII/2-3-4
(1954), p. 60; Sagnard, Exc. (SChr. 23) Append. D, p. 220-223.
53
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Str I 165-182 - VM II 12-66

Clement's last paragraphs deal with lawgiving. They are thematically
comparable with the corresponding part of Philo, in which Moses is des
cribed in his function as legislator. Three themes that are important for
both writers will be discussed briefly: the role of Moses, the extraordinary
and divine character of the law, and the concept of law in relationship
to some philosophical currents.
The role of Moses
It may be clear in advance that in dealing with the role of Moses, Philo
and Clement will go different ways. Philo dedicates a whole book to the
subject, which is turned into the saga of a hero comparable to other
ancient characterizations of ideal man. 5 5 In this connection the idea of a
divine character or a messiah comes up. It is hard to say, however, to
what degree messianic elements are present in Philo's description of
Moses since the theme is not developed explicitly. Various complex ques
tions are related to the messianic issue the possibility of a divine element
in Moses himself, 56 the logos as a personell power and the possibility of
identifying Moses and the patriarchs with the logos Wolfson correctly
states that if there is a messianic element, it is connected more with the
victory of the Mosaic law in the world than with the person of Moses. 5 7
Moses is clearly the mediator between God and m a n in Philo. H e is the
embodiment of the perfect man to whom the functions of king, legislator
and prophet are allotted by divine providence. H e forms a perfect model,
and although there is no historical justification for some of the functions
attributed to him (Moses was neither a king nor a high priest), he is
turned into the exemplar of all these roles.
Clement takes over this inventory in part and extends it with the titles
just, holy and friend of G o d . 5 8 The main difference is that for Clement
55

Botte, loc cit , mentions Plutarch's Vitae Parallelae, Dillon, Middle Platomsts, gives
examples of Neo-Pythagorean writers who could have been used as a model for Philo,
see also Goodenough, Light, ρ 223ff , idem, Kingship 64f , Bréhier, Idées, 18fl T h e
fragments of Diotogenes, Stemdas and Ecfantes are mentioned by the last scholars These
writings, however, are difficult to date and their relationship to Philo's concept is therefore hard to determine, see Dillon, Middle Platomsts, ρ 154
56
Goodenough, Light, 223ff, elaborates this question fully, see also Η Leisegang, Der
Heilige Geist, 1919, ρ 145, Bréhier, Idées, ρ 6, Wolfson, Philo II, ρ 415, Idem, Churchfathers, ρ 177, W A Meeks, T h e Divine Agent and His Counterfeit in Philo and the
Fourth Gospel, in Aspects of Religious Propaganda in Judaism and Early Christianity (ed E
Schusslcr Fiorenza), 1976, ρ 43-67, esp ρ 45-49
" Wolfson, Philo Ι, ρ 419
58
'Friend of G o d ' is a term that is important in Philo as well as in various
philosophical currents, cf Y Amir, Die hellenistische Gestalt des Judentums bei Philon von Alexandrten, 1983, 21 Iff , see also below, chapter V I I , ρ 181
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Moses is not a unique and exclusive model for them. Clement says that
59
if we find these qualities in Moses, then we may truly call him wise.
Both writers have in common that the legislative function is not con
60
cerned with punishment but with education and rehabilitation. This
task, embodying the law among men and preparing people for virtue, is
connected by Clement with the task of the shepherd, a role previously
attributed to Moses. 6 1 The real shepherd is the good shepherd, who is the
good legislator of a unique herd. When he speaks about the just law, he
makes a connection with St. Paul's spiritual law, which leads to hap
piness. H e who is the real lawgiver not only announces what is good and
noble, but understands it. The real lawgiver, as Clement concludes, is
the only-begotten Son. 6 2
The extraordinary and divine character of the law
In both Philo and Clement, the extraordinary and divine character of the
law of Moses is emphasized; this uniqueness is acknowledged everywhere
by Greeks and non-Greeks alike. 6 3 There are clear-cut differences in the
views of the two authors. Philo underlines the idea that the law of Moses
is taken over by all nations at the same time that these nations reject each
others laws. In contrast with this 'positive' apologetic position, Clement
takes a negative stance. The law is given by God as κανών or θέσις, but
the Greeks misunderstood the law because of their lack of faith; they do
not recognize the truth. In both writers it is stated that the law has a
divine character. The emphasis in Philo is above all on the unity of
creator and lawgiver. The laws are given in order to live in consonance
with the harmony of the cosmos. Evil and injustice disrupt this universal
harmony. In Philo, the punishments are of cosmologica! nature like
floods or fire from heaven. In Clement, the divine character of the law
obliges man to be focused on one God and to act in a just way. Although
he mentions the cosmologica! harmony in this connection, he clearly con
centrates on another point: looking to G o d . 6 4
The law within a philosophical perspective
Philo and Clement both engage in an implicit dialogue with some of the
philosophical currents of their time, especially with Platonism and
59

Str I 168,4
Ar I 168,2-3; 172,2; KM II 50-51
61
T h e role of the shepherd is also connected with the role of the king in Plato, Pohhcus
265d ) 268a, Goodenough, Kingship, p . 60ff , 84.
62
For the relationship between Moses and Christ, see also Str II 21,1.
63
Wolfson, Philo I I , ρ 192
60
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Str I 165,2-3 προς ϊνα θεάν άφοραν, ... εις αυτόν αφορώντας.
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Stoicism. Philo first describes two kinds of legislator: those who establish
what is allowed and what is forbidden and those who found a state
according to the logos and fit it out with the appropriate laws. Moses
chooses another direction; he does not act by commanding but by
stimulating; he considers it beneath the dignity of the law to start with
a state built by human hands, therefore he begins with the rise of the
greater state, the universe, of which the law is an image. As already
noted, the emphasis is placed on universal harmony. People who revolt
against the virtues are not only enemies of humanity, but also of heaven
and the universe. The punishments are analogous: cosmic punishments
which return periodically like water and fire.
In this discussion Clement works in a more diffuse and less clearly
defined way. Various disparate terminologies well up in his treatment.
T h e law is called by him χρηστή δόξα and αληθής; both terms are clear
reminiscences of Plato's Minos.65 Some have interpreted this χρηστή δόξα
as ορθός λόγος; a stoic vocabulary thereby emerges that had been taken
over into Platonism well before Clement's time. Clement's interest is not
cosmologica!, as it had been for Philo, who tried to make a synthesis
between the Mosaic account of creation and various philosophical
elements. Clement's point of orientation is spiritual vision or contempla
tion, the θεωρία. This orientation appears once again at the end of this
passage when Clement has Moses function as a teacher of Plato in dialec
tics. For Clement, the aim of true dialectic, which is connected with true
philosophy, is to ascend to God: that is to the God of the cosmos and to
the knowledge of divine and heavenly affairs. This knowledge leads to
real wisdom which is a godly power.
3.3

Final remarks

In viewing the relationship between Str. I 151-157 and 158-182 as a
whole, a Philonic influence can be traced in both parts but in different
forms. In the first part, which is narrative, material is borrowed quite
literally from VM I. The borrowed material is transferred in highly con
densed or reduced form, but its original sequence is respected. In the sec
ond part, literal borrowings could not be found, but philosophically
tinted commonplaces and classifications could be identified in which a
Philonic substratum is recognizable. A few themes from VM I I , which is
based upon the titles and functions of Moses, can also be retraced. The
impulse to raise the exegesis of VM II to another level, namely, to make
it more ethically and philosophically directed in contrast with the nar65

Plato, Minos, 313c; 314e; 315a.
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rative form that is a distinctive feature of VM I, is an impulse present in
Clement as well.
Clement seems to use Philo in both the first and second part as a
blueprint. In the first case he reduces the narrative of De Vita Mosis I to
some identifiable fragments with the apparent intention of reproducing
this 'historical novel' as briefly as possible. 66 In the second part he uses
Philo only schematically. In content and development, however, the two
writers go different ways. Philo operates within more readily surveyable
limits within which all kinds of digressions are possible. Clement borrows
some basic ideas, but his thought process tends to snowball; he
accumulates more diverse and less tightly related kinds of material,
which he takes up, returns to and digests as he encounters it in his crisscrossing path.
66

Arnaldez a. o., VM M I (FE 22), Introduction p. 14ff.

CHAPTER FOUR
T H E LAW A N D T H E V I R T U E S
Str. II 78-100
1.1

Introductory remarks

At the beginning of the second book of the Stromateis, Clement describes
the task that he sets himself, saying that he will discuss faith, knowledge
and science, hope and love, repentance and temperance and, above all,
the fear of God (Str. II 1,1).1 He places the virtues in a very broad context
and he connects them with the opinions of various philosophers on final
objectives and the principal good. Méhat points out that this arrangement presents all the traditional themes of ethics grouped in various
blocks. For example, our passage (Str Π 78-100) is involved with virtues,
a succeeding passage is focused on the πάθη (Str. II 105-127) and another
with final objectives (Ar. II 127-136). 2 In spite of a certain progression,
Clement has not organized his material in as orderly a fashion as this
scheme suggests; many digressions lead away from any underlying
system. The digressiveness emerges, for example, when Clement
anticipates themes that he will deal with more extensively later.
In this passage (Str. II 78-100), he repeatedly takes u p the πάθη and
leaps ahead to teleologica! questions, as in Str. II 80,5 and 97,1; both
examples are, as it happens, connected with a borrowing from Philo. All
these issues surrounding faith and knowledge or faith and virtues belong
to the baggage of a person who is on the way toward true gnosis As Cle
ment himself points out, the profile of the Gnostic is defined by the exer
cise of θεωρία, the fulfillment of precepts and the preparation of good men
(Str II 46,1). Interconnections constantly erupt into Clement's discus
sions of individual points. T h e reader's attention is primarily directed to
questions connected with faith and virtues because those issues emerge
in all their ramifications in the second part of book two, and it is also
there that Clement gives a cursory reading from Philo's De Virtutibus.

1

This synopsis is a point of departure that applies to the first part but gives an
incomplete view of the contents as a whole, the book is less transparent from a composi
tional point of view than Clement suggests in these few lines
2
Méhat, Étude, ρ 373, note 172

70

T H E LAW

A N D T H E VIRTUES

Much has been written about the various influences on Clement's ethical
conceptions. 3 H e is, indeed, able to elaborate his material with
impressive erudition, and his descriptions of virtues often go back to pre
existing definitions or catalogues of definitions. These descriptions may
be from one of the various philosophical traditions, whether Aristotelian,
Chrysippian or otherwise, and there is a tendency in the literature to
attach Clement to one of these traditions or influences above all others.
This passage is distinguished by individual descriptions brought
together into 'lists of virtues': Str. II 78,1; 79,5; 80,1; 80,4-5; 84,5; 86,4;
87,2; 96,4; 97,1. Two of these lists are identified as direct, though
fragmentary quotations from Chrysippus: 4 Str II 79,5; 80,4-5. Two
others derive via Philo: Sir. II 84,5; 96,4; the rest may be credited to Cle
ment himself. T h e identification of sources is only a step in assessing this
material; the context must be investigated carefully to determine how
these lists function in Clement's own line of thought.
Str II 78-100 offers a cursory reading from Philo's De Virtuttbus. T h e
scheme in section 1.2 shows that Clement runs through his source from
beginning to end in an orderly way. De Virtuttbus consists of four separate
treatises, which have courage, humanity, repentance and nobility as
titles and of which humanity is the longest. 5 Although not originally
counted among the virtues, the concept of humanity (φιλανθρωπία)
appears to have come into prominence in Platonism and in the Stoa by

3
J Stelzenberger, Die Beziehungen der frühchristlichen Sittenlehre zur Ethik der Stoa, 1933,
M Spanneut, Le Stoïcisme des Peres de l'église, de Clement de Rome à Clément d'Alexandrie, 1957,
W Richardson, T h e basis of ethics Chrysippus and Clement of Alexandria, in StPatr
I X ( T U 94), 1966, ρ 87-97, О Prunel, La morale de Clément d'Alexandrie et le Nouveau Testament (XHPhR L X I ) , 1966, D Paulsen, Ethical individualism in Clement of Alexandria,
in CTM ХІЛІІ (1972) ρ 3-20, R Hoffmann, Die Einheit von Theorie und Praxis bei Klemens
von Alexandnen, 1974, A M Ritter, Christentum und Eigentum bei Klemens von Alexandrien auf dem Hintergrund der frühchristlichen Armenfrommigkeit und der Ethik der
kaiserzeithchen Stoa, in ZKG L X X X V I (1975) ρ 1-25, D J M Bradley, T h e transfor
mation of Stoic ethic in Clement of Alexandria, in Aug X I V (1974) ρ 41-66, С J
Classen, Der platonisch-stoische Kanon der Kardinaltugenden bei Philo, Clemens Al
und Orígenes, in Kerygma und Logos (Festschr С Andresen), 1979, ρ 68-88, R Hoff
m a n n , Geschichte und Praxis, ihre prinzipielle Begründung durch Klemens von Alexandnen, ein
Beitrag zum spatamken Piatonismus (Die Geistesgeschichte und ihre Methode III), 1979, F
R Gahbauer, Die Erzieherrolle des Logos Christus in der Ethik des Klemens von Alexa n d n e n auf dem Hintergrund der (mittel) Piatonismus und stoischen Anthropologie, in
MTZll
(1980), ρ 296-305
4

Marrou points out that Von Arnim attributes the stoicizing passages in Clement
directly to Chrysippus, although there is not always a parallel text as evidence, Paed I
(SChr 70), Introd ρ 50 note 8
5
φιλανθρωπία; Colson VIII, ρ 194 note a, explains that ' h u m a n i t y ' seems the best
word to describe the virtue in general but that in a number of cases 'benevolence', 'kind
ness' or ' c h a n t y ' would be a better translation
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way of popular ethics. It also gains a certain significance in Hellenistic
Jewish writings, in contrast to the New Testament, where the word
appears only once (in Tit.3:4). Philo presents one of the earliest surviving
efforts to integrate the presumably Hellenistic Greek concept of
φιλανθρωπία into a larger context. Φιλανθρωπία is linked to the law in
Philo, and it plays a role in his attempt to show that Jewish law and
customs are not hostile to creation but congenial to it, an objective that
he shares with Flavius Josephus.
It is not certain if Philo originally intended the four components of the
treatise to be arranged in this order. In Virt. 1, Philo states that he has
already discussed 'justice' elsewhere; the interrelationships between his
various treatises on virtues is a question that has been discussed exten
sively but still remains open. By taking the fragments from De Virtutibus
in this order Clement offers primary evidence for re-establishing Philo's
6
sequence and grouping. Wendland places as much weight on the one
manuscript of Clement as he does on the rest of the Philo tradition.
From the point of view of content, Philo offers disconnected precepts
from the law of Moses, which he amplifies and enlivens with case
histories that illustrate the application of these principles. Rules are
presented that not only prescribe proper behaviour toward brothers,
foreigners and travellers but also respect toward slaves, animals and
plants. The four virtues, courage, humanity, repentance and nobility
form a convenient series of pegs on which he can hang various rules from
Mosaic Law. Of decisive importance for the overall orientation of the
four treatises are the passages from the Bible on which he draws and
which he reproduces in his own words.
Clement's selection of material from De Virtutibus displays clear and
consistent standards. T h e selection as a whole and the motivation for the
continuous and progressive readings from De Virtutibus have to do with
his vision of the law and his conception of God, and they are strongly
propelled by a polemic directed specifically against Marcion. These
issues will be dealt with further in the succeeding sections.
1.2

Schematic overview 7
2.1
2.2
2.3
2.4

6

7

Str.
Str.
Str.
Str.

II
II
II
II

78,2-3
80,5-81,2
81,3-4
82,1-83,1

—
—
—
—

Virt. 34-35
Virt. 8-9
Virt. 18-20
Virt. 28-31

Wendland, Philo und Clemens, p. 443ÍT.; Colson VIII, p. XII.
see p. 26.
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25
26
27
28
29
2 10
2 11
2 12
2 13
2 14
2 Π
2 16
2 17
2 18
2 19
2 20
2 21
2 22
2 23
2 24
2 25
2 26
2 27
2 28

Ar
Ar
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir
Sir

II 83,3-84,1
II 84,4-5
II 85,1
II 85,2
II 85,3-86,2
II 86,3
II 86,5-86,6
II 87,3
II 88,1
II 88,2
II 88,3
II 88,4-89,2
II 90,1-3
II 91,3
II 92,1
II 92,2
II 92,3-93,1
II 93,2-4
II 94,1-2
II 94,3-5
II 95,1
II 95,1
II 95,2-3
II 96,3-97,1
II 97,2
II 97,3-98,2
II 98,3-99,2
II 99,3
II 100,2

(34)41 45
82-85

—

Viri

—
—
—
—
—
—
—
—
—
—
—
—
—
—

Viri
Viri
Viri
Viri
Viri
Viri
Viri
Viri
Viri
Viri
Viri
Viri
Viri
Viri

—
—
—

Viri
Viri
Viri

—
—
—

Viri
Viri
Viri

131-133
134-140
142-143
145-147
148-149

—
—
—
—
—
—
—
—

Viri
Viri
Viri
Viri
Viri
Viri
Viri
Viri

156-159
165-168
168-172
183-185
201-210
211-219 ?
215-217

88
89

90-91
95f

97 99 100
96
103
106
109
110-115
116-119

122-124
126
129

150

passages8

2

Individual

2.1

Str I I 78,2-3 - Virt 34-35
I I 78,1 " I t is then clear also that all the other virtues described in Moses
supplied the Greeks with the starting point of their moral system, I mean
courage and temperante and prudence and justice and endurance and
patience and dignity and self-restraint, and over and above them, piety.
I I 78,2 With reference to piety, it is clear to every one that it teaches lo
worship and honor the highest and oldest cause,
I I 78,3 and the law itself puts justice and wisdom into the mind in an
educative process, by abstinence from sensible idols and attachment to the
creator and father of the universe, from this notion as from a spring, all intelligence
increases " 9

8
The division of the vanous passages is made on the basis of Philo's Viri , cf Cohn
Ι, ρ LXXXIII Méhat prefers a division based on the Slromatets, and he therefore
distinguishes more individual passages, Etude, ρ 238
9
Str II 78, 1-3 Προφανείς μεν ouv καί πάσαι < α ! > αλλαι άρεταί, αϊ παρά τω Μωυσεΐ
άναγεγραμμέναι, αρχήν "Ελλησι παντός του ηθικού τόπου παρασχόμεναι, άνδρείαν λέγω καί
σωφροσύνην καί φρόνησιν καί δικαιοσυνην καρτερίαν τε καί ύπομονήν καί τήν σεμνότητα καί
έγκράτειαν τήν τε έπί τούτοις εύσέβειαν.
2 άλλ' ή μεν ευσέβεια παντί που δήλη το άνωτάτω καί πρεσβύτατον αίτιον σέβειν καί τιμάν [καί]
διδάσκουσα.
3 καί δικαιοσυνην δε αυτός ó νόμος παρίστησι παιδεύων τήν τε φρόνησιν δια της τών αισθητών
ειδώλων αποχής καί της προς τόν ποιητήν καί πατέρα τών όλων προσκληρώσεως, άφ' ής δόξης
οίον πηγής πάσα σύνεσις αϋξεται
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Philo's first treatise within De Virtutibus deals with courage. H e discusses
the form of courage that is manifest in combat, and he declares that death
is preferable to life without honor. In this connection he narrates the
story of the Midianite women who seduced the Hebrews. As cause of the
conflict between the Midianites and the Hebrews, Philo names the belief
of the latter in the unique God. For strategic reasons, namely to disrupt
the unity of their belief, the women were sent to ensnare the Hebrew
men. Scriptural source: N u m . 25:1-18; 31:1-12; cf. VM I 295-311. 1 0
Clement points out in Str. II 78,1 that the virtues of the Greeks are
dependent on the law of Moses. In the list of virtues he offers at this
point, he names courage, temperance, prudence and justice, the four car
dinal virtues, and he adds to them endurance, patience, dignity, selfrestraint and piety toward God, a virtue on which he places special
emphasis." As a closer circumscription of the veneration due to God,
Clement borrows from Philo the idea that piety teaches the worship and
the honor of the highest and oldest cause. The law not only promotes
piety but also educates in justice and prudence by abstaining from sensi
ble idols and adhering to the creator and father of the universe. 1 2 This
is again a borrowing from Philo, just as is the following words that "from
this notion as from a spring" all intelligence increases.
Clement weaves scraps of Philo's text through his own theme in a
paraphrase studded with literal components. We could characterize this,
at best, as a cut and paste technique. At times it leads to strange results,
as in the case of άφ'ής δόξης (p. 154 line 5). Philo uses δόξα as 'honor of
the one God through which the Hebrews are united with an indissoluble
bond. In Clement's version, the word is used in the less pregnant sense
of'notion' or Opinion'. Clement connects δόξα not only with God, as did
Philo, but even with the rest of his previous sentence (which points out
that the law educates in justice and wisdom by abstaining from sensible
idols and adhering to God). The borrowed image of δόξα as a spring has
much less point in this new context.
Clement here is primarily interested in giving a description of God in
Philo's words, but he does so in the framework of his own theses that the
Greeks are dependent on the law of Moses and that the law educates in
virtue. The context and the point of Philo's story of the Midianite women

10

Cf. Colson VIII, p . 184a; p . 443 par. 34.
Volker, Wahre Gnostiker, p . 298, note 3.
12
προσχληρώσεως (based on Philo) Potter/Stàhlin;
Sylburg, cf. Lazzati, Introduzione, ρ 80.
11

προσκλήσεως L; προσχλίσεως
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is e l i m i n a t e d b y C l e m e n t . L a t e r he will a g a i n t o u c h on the story as he
r e - e n c o u n t e r s it in the course of his p r o g r e s s i o n t h r o u g h P h i l o . C l e m e n t
stresses the idea t h a t it is the law itself t h a t inculcates j u s t i c e . T h e c o n c e p t
of j u s t i c e also forms the c o n n e c t i n g link to the q u o t a t i o n s from P r o v e r b s
t h a t follow this b o r r o w i n g from P h i l o . T h i s e m p h a s i s on justice is related
to C l e m e n t ' s i n t e n t i o n of d e m o n s t r a t i n g to his adversaries t h a t the law
is j u s t a n d good a n d t h a t the S c r i p t u r e s as a whole form a n i n t e g r a l
m a n i f e s t a t i o n of v i r t u e .
2.2

Str. I I 80,5-81,2 - Virt. 8.9
I I 80,5
" . . . w e are prepared for conduct of life that follows God con
sistently, becoming like the Lord as far as possible for us, mortal in nature
as we are.
I I 81,1 And this is being just and holy with prudence; for the divinity needs
nothing and suffers nothing; and for this reason it is not, strictly speaking,
self-restraint; for it is never subject to emotion, over which it has to exercise
control, while our nature, being full of emotion needs self-control; thereby
disciplining itself to need nothing, it tries according to its condition to
approximate the divine nature.
I I 81,2
For the good man, who has Jew needs, stands at the boundary between
immortal and mortal nature; he has wants because of his body and his birth itself
but is taught by rational self-control to have few needs." 1 ''

T h i s b o r r o w i n g from Philo stems from a n earlier p a r t of De Virtutibus t h a n
the p r e v i o u s f r a g m e n t . Philo begins his treatise a b o u t c o u r a g e with the
s t a t e m e n t t h a t t r u e c o u r a g e is k n o w l e d g e o r w i s d o m {Virt. 1.5.8). T h e r e
a r e m a n y c i r c u m s t a n c e s that d e m a n d c o u r a g e : especially

poverty

or

sickness. Sickness c a n b e o v e r c o m e b y b e i n g c o n t e n t e d with w h a t n a t u r e
offers, b u t h i g h e r w e a l t h is bestowed by w i s d o m . V i r t u e s free t h e soul
from a n inclination t o w a r d e x t r a v a g a n c e a n d e n g e n d e r in it a desire for
assimilation to G o d . T h e difference b e t w e e n G o d a n d m a n is t h a t G o d
h a s n o w a n t s a n d is all-sufficient in himself. M a n always longs for some
t h i n g m o r e , b u t the m a n of w o r t h h a s few w a n t s , a n d he s t a n d s b e t w e e n
m o r t a l i t y a n d i m m o r t a l i t y . Because of his mortili b o d y , he has w a n t s , b u t
b e c a u s e of the v i r t u e of his soul, w h i c h desires i m m o r t a l i t y , h e can b e
satisfied with little.
13

Sir II 80,5-81,2: τήν έπομένην ακολούθως τώ θεώ πράξιν στελλόμεθα, εξομοιούμενοι τώ
χυρίω κατά το δυνατόν ήμίν, έπιχήροις τήν φύσιν ύπάρχουσιν.
81,1: τούτο δέ έστι 'δίκαιον και οσιον μετά φρονήσεως γενέσθαι', άνενδεές μεν γαρ το θείον και
απαθές, δθεν ουδέ εγκρατές κυρίως- où γαρ υποπίπτει πάθει ποτέ, Ίνα καΐ κρατήστ) τοΰδε- ή δε
ημετέρα φύσις εμπαθής ούσα εγκράτειας δείται, δι' ής προς το όλιγοδεες συνασχουμένη
συνεγγίζειν πειράται κατά διάθεσιν τη θεία φύσει.
81,2: ó γαρ σπουδαίος όλιγοδεής, αθανάτου και θνητής φύσεως μεθόριος, το μεν ενδεές διά τε
το σώμα διά τε τήν γένεσιν αυτήν έχων, ολίγων δε δια τήν λογικήν έγκράτειαν δεΐσθαι
δεδιδαγμένος.
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Clement also discusses the difference between divinity and humanity and
the role of the virtues in this connection. H e particularly stresses the
importance of self-restraint (εγκράτεια), which can curb emotions (πάθη).
Divinity needs nothing (άνενδεές) according to Philo and is without emo
tion (απαθές), as Clement himself adds, so that God, unlike man, never
has to exercise self-control. By training m a n tries to come close to the
divine nature within the limitations of his human condition. 1 * Clement
uses several terms to express the idea of homoiosis; he connects it here
not with God, as Philo does, but with the Lord. As synonyms of
εξομοιούμενος, we find μιμητικός (line 9) and επόμενος (line 10); he also
uses συνεγγίζω (line 16). As in Philo, the man who takes the consequences
of this imitation seriously stands between immortality and mortality;
because of his body and his created being itself he has needs, but by
rational self-control he is taught to want little.
This reference consists of a paraphrase with literal components. Clement
has changed some prefixes; άνεπιδεής becomes άνενδεής in line 13, and
έπιδεής becomes ενδεής in line 18. Both Philo and Clement describe the
difference between God and man, and the possibility for man to
assimilate himself to God; yet it is notable that Clement replaces θεός with
κύριος.15
A striking change turns u p between the two authors. In Philo the soul
desires immortality overtly while it is placed midway between mortality
and immortality-a distinction with strong Platonic overtones. Clement
takes over this distinction but is much more cautious in developing the
idea of longing for immortality. When he says (with Philo) that man has
wants because of his body, he alters the sentence by saying (unlike Philo)
that man is, however, taught by rational self-control to want few things.
The conception of the soul that desires immortality is entirely left out by
Clement, and its place is taken by the theme of self-control and domina
tion of emotions. 1 6 In addition, the words κατά το δυνατόν (line 11) show
how carefully Clement touches on the concept of homoiosis. He says
that, " a s far as possible for u s " , we assimilate ourselves to the Lord, and
he adds the further qualification, " m o r t a l in nature as we a r e " . The

14

Méhat, Etude, ρ 265, points out that this is an anticipation, as m Str II 97,1 and
II 100,3. T h e passage proper follows in Ar II 127-136, see also M a r r o u , Paed I (SChr.
70), Introd ρ 37
15
Cf Vólker, Wahre Gnosliker, ρ 288 note 2, who calls the attention to this shift and
the related idea of following Christ
16
Volker, Wahre Gnosltker, ρ 592, La Tradizione dell'Enkraleia, motivazioni ontologiche e
protologtche, Atti del Congresso Internazionale Milano, 20-23 aprile 1982, pubblicati a
cura di U Bianchi, 1985
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restriction " a s far as p o s s i b l e " (κατά το Βυνατον) derives from a n i m p o r 
t a n t text of P l a t o t h a t lies b e h i n d C l e m e n t ' s t r e a t m e n t h e r e {Theaet
176ab).
I n this p a s s a g e C l e m e n t plays on a pre-existing t e r m i n o l o g y a n d con
c e p t u a l s t r u c t u r e b r o a d e r t h a n t h a t p r o v i d e d b y Philo a l o n e . 1 7 T h e
P l a t o n i c c o n c e p t of homoiosis, w h i c h is offered, a m o n g o t h e r s , by P h i l o ,
is n u a n c e d b y t h e use of various s y n o n y m s a n d is limited b y clear restric
tions. U n l i k e P h i l o , he c o m b i n e s h o m o i o s i s with the Stoical concept of
t h e απάθεια of G o d a n d stresses the h u m a n subjection to the π ά θ η . 1 8

2.3

Sir

I I 81,3-4 - Vin

18.20

I I 81,3
" F o r what reason is there in the law's prohibiting a man from wear
ing woman's clothing7 Is it not that it would have us to be manly, and not
to be effeminate neither in person and actions, nor in thought and w o r d '
I I 81,4 For it would have the man who devotes himself to truth to be
masculine both in acts of endurance and patience in life, conduct, word and
discipline by day and by night even if the necessity overtook him of testimony
by shedding his b l o o d . " 1 9
As first of t h e sets of rules a r o u n d which P h i l o h a s a r r a n g e d his treatise
o n c o u r a g e , he speaks of the precepts g o v e r n i n g clothing. H e states t h a t
the law desires to t r a i n t h e soul in c o u r a g e 2 0 so m u c h t h a t it lays d o w n
rules even a b o u t the k i n d of clothing to b e w o r n . It severely forbids m e n
to w e a r w o m e n ' s clothes in a c c o r d a n c e with n a t u r e , w h i c h m a k e s it
o b v i o u s even in t h e i r outlines h o w different m e n a n d w o m e n a r e . T h e
' r e a l ' m a n is s u p p o s e d to m a i n t a i n m a s c u l i n i t y in his clothes, which he
w e a r s b y d a y a n d by n i g h t , a n d he is n o t allowed to suggest a n y t h i n g
u n m a n l y . Philo gives prescriptions for w o m e n in the s a m e way, w a r n i n g
a g a i n against c o m m i n g l i n g the a t t r i b u t e s a n d b e h a v i o u r of the sexes.
Scriptural source: Deut. 22:5.

17

Volker, Wahre Gnostiker, ρ 592 note 4, Méhat, Étude, ρ 374fT , Marrou, Paed I
(SChr 70), Introd ρ 41
18
άνενδεής of God Clement Str II 28,2, V 68,2, VII 14,5, Quis dives 27,5, Irenaeus
Adv Haer IV 14,1, Od Sal IV 9, Charlesworth ρ 22, απαθής of God Clement Ar II
40,2, 72,2, IV 151,1, VI 73,6, 137,4, Eel 52,2, Spanneut, Stoïcisme, ρ 248ff , Volker,
Wahre Gnostiker, ρ 183ff , Τ Ruther, Die sittliche Forderung der Apatheia in den beiden ersten
Christlichen Jahrhunderten und bei Klemens von Alexandnen, 1949
19
Ar II 81,3-4 έπεί τίνα λόγον έχει το άπειπεΐν τον νόμον άνδρί γυναικός άμπεχόνην
άναλαμβάνειν, ή ουχί άνδρεΐζεσθαι ήμας βούλεται μήτε κατά το σώμα και τα έργα μήτε κατά
τήν διάνοιαν και τον λόγον έκθηλυνομένους,
81,4 ήρρενώσθαι γαρ τον άληθεία σχολάζοντα εν τε ύπομοναϊς εν τε καρτερίαις κάν τω βίω κάν
τω τρόπω κάν τφ λόγω κάν τη ασκήσει νύκτωρ τε και μεθ' ήμεραν και, ει που μαρτυρίου δι'
α'ίματος χωροΰντος έπικαταλάβοι χρεία, βούλεται.
20
ανδρεία both virility and courage
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In Clement the transition between this and the preceding sections is very
abrupt and illogical, but the organization and meaning become some
what clearer when the Philonic background is understood. Clement
introduces the borrowing on clothing with a question about the sense of
the prescription (έπεί τίνα λόγον έχει), as if he is opening a discussion with
his source or his audience. 2 1 H e adapts the passage on manly behaviour
to the present by introducing ημάς and he varies Philo's ήρρενώσθαι with
his own άνδρεΐζεσθαι.
He explains that someone who behaves in a masculine way is someone
who devotes himself to the truth with an endurance and patience that can
be sustained to the extreme of martyrdom. Various virtues are inter
twined here, and Méhat has observed a method in this process, which he
calls assimilation. 22 It seems more likely, however, that ανδρεία is not the
link concept to martyrdom, as Méhat maintained, but rather that ανδρεία
is assimilated to υπομονή and καρτερία. The last two concepts evoke mar
tyrdom quite regularly in Clement, as in Str. II 103,If.; IV 19,3f.; IV
78,2f.; IV 79,2; IV 104,1.
Technically, Clement has taken over two halves of disconnected
sentences from Philo's discussion, in which the second fragment is
curiously distorted. Philo states that a 'true' man has to behave in a
manly fashion (ήρρενώσθαι γαρ τόν γε προς άλήθειαν άνδρα). Clement
adapts this to read that the man who devotes himself to 'truth' behaves
in a manly fashion (ήρρενώσθαι γαρ τον άληθεία σχολάζοντα). 23
The refocusing underlines a general difference between the two writers
in treating this material. Although Philo apparently presupposes in Virt.
18 that these disconnected rules were given to train the human soul and
implicitly applies them to the soul, on the overt level he works differently,
describing concrete situations more than he does in his other writings. 2 4
Allegory is excluded in these treatises, quite in contrast to his usual
approach. Clement on the contrary, rises almost immediately to a dif
ferent level of meaning, as we see quite clearly in his adaptation of this
and many of the following regulations from the Old Testament.
Another difference of outlook is revealed in Philo's statement that the
rules of the law are given according to nature; in Clement, we do not find
this specific interest.

21
22
23
24

see 3 \,p
110
Méhat, Etude, ρ 362 note 97, Volker, Wahre Gnostiker, ρ 470 note 5
Volker, Wahre Gnostiker, ρ 472
Colson V I I I , ρ X V I I I , Arnalde/, Delobre a о , Viri (FE 26), ρ И
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Str II 82,1-83,1 - Virt 28-31
I I 82,1 " A g a i n it (scripture) says, 'if any one who has newly built a house and
has not previously inhabited it, or cultivated a newly-planted vine and not yet partaken
of thefruit, of is engaged to a girl and has not yet married her', the humane law orders
that they be relieved from military service,
II 82,2 for military reasons in the first place, lest, bent on their desires,
we turn out sluggish in war, for they encounter perils more boldly if they are
free m their impaires,
I I 82,3 and m the second place, for motives of humanity, since, in view of the
uncertainties of war, the law reckoned it not right that one should not enjoy his
own labours, and another should, without incurring fatigue, receive what belonged
to those who had laboured.
II 83,1 The law seems also to point out manliness of soul, by enacting that
he who planted should reap the fruit, and he who built should inhabit, and he who
was engaged should marry, for it does not provide vain hopes for those who train
themselves to live according to the Gnostic word " 2 5

After the prescriptions on clothing, Philo starts a new subject in Virt 22:
courage in wartime. After a description of cowardice, he goes on in Viri
28 to discuss the exemptions from military service detailed in Deut 20.
Philo shows the humanity of the law with these three regulations: the
exemptions for those who have just built a house, planted a vineyard or
gotten married. H e distinguishes two reasons for the exemptions. O n e (a)
is that the issues of war are uncertain and that people should enjoy the
fruits of their own labor Another (b) is the interaction between body and
soul; if the body fights, the soul must not be hanging back; both must
be present and without distraction (cf. Virt 27 and 32). Without an inter
val for enjoyment, the situation would be disturbingly tantalizing for the
warrior. Scriptural sources: Deut. 20:5-7; cf. Agr.

148ff.

Clement moves on to the exemptions of Deuteronomy, signalling his
change of topic with the transitional word πάλιν. T o illustrate the
humanity of the law, he also gives two reasons. T h e first (b in Philo), is
strategic; people distracted by their desires serve in war unwillingly. He
adds in Philo's words that those who have to confront perils without

25

Str II 82,1-83,1 πάλιν ε" τις, φησί, νεωστί δειμάμενος οίκίαν ούκ εφθη είσοιχίσασθαι,
ή αμπελώνα νεόφυτον έργασάμενος μηδέπω τοΟ καρπού μετείληφεν, ή παρθένον έγγυησάμενος
οΰδέπω εγημεν, τούτους άφεΐσθαι της στρατείας ó φιλάνθρωπος κελεύει νόμος,
82.2 στρατηγικώς μέν, ώς μή περισπώμενοι προς τάς επιθυμίας απρόθυμοι τω πολεμώ
έξυπηρετώμεν (ελεύθεροι γαρ τάς ορμάς οι άπροφασίστως τοις δεινοΐς έπαποδυόμενοι),
82.3 φιλανθρώπως δε, επειδή τα κατά τους πολέμους άδηλα, αδικον είναι λογισάμενος τον μεν
μή ονασθαι των αΰτοΰ πόνων, ϋτερον δε τα των καμόντων άταλαιπώρως λαβείν.
83,1 εοικεν Ы ò νόμος καί τήν της ψυχής ςμφαίνειν άνδρείαν, δεΐν νομοθετών τόν φυτευσαντα
καρποΰσθαι καί τον οίκοδομησάμενον οίκεϊν καϊ τον μνώμενον γαμεΐν, ού γαρ ατελείς τάς ελπίδας
τοίς άσκήσασι κατά τον λόγον τον γνωστικόν κατασκευάζει·
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hesitation must be free in their impulses. The second (a in Philo) is
humanitarian; the uncertainty of battle might deprive hard-working men
of the fruits of their labors. Clement adds that the law seems to indicate
the manliness of the soul because it does not let the expectations go
unfulfilled of those who train themselves according to the Gnostic
teaching. The starting point of this thought comes from Philo, but Cle
ment transforms it by introducing the issue of Gnostic teaching.
Clement gives a paraphrase with literal elements in which Philo's text is
greatly compressed. As in the previous fragment, he gives his own
explanation of what the law presents about the manliness of the soul. H e
adapts this to the expectation of the Gnostic Because of an uncertainty
in the manuscripts of Philo in Virt 28 (all texts have φιλανθρωπίαν όμοΰ,
except A, which offers φιλανθρώπως όμοϋ) Cohn, following Wendland,
opts for the conjecture φιλανθρώπως όμοΰ < χ α ί στρατηγικώς> on the
grounds of Clement's reading 2 6 Colson thinks that this conjecture is
based on a misunderstanding, a position that he supports with various
arguments. 2 7
From a close analysis of Clement's text, it is possible to reinforce Colson's point of view Clement has articulated Philo's ένεκα δυοΐν by
characterizing them as στρατηγικώς μεν and φιλανθρώπως δέ then going on
in a close approximation of Philo's words. The sequence of Philo's
arguments (a and b) has been reversed. The reproduction of b is strongly
abbreviated, while a (Virt 29) remains highly recognizable. An inversion
28
of arguments in a borrowing from Philo occurred also in Str I 157,2-4.
For that reason it seems reasonable to follow Colson in attaching Philo's
φιλανθρωπία νόμου to Clement's adaptation in Sir II 82,2: ό φιλάνθρωπος
κελεύει νόμος.
2.5

Sir II 83,3-84,1 - Virt (34f.) 41.45
?

II 83,3 "But I ask you Did not the women of the Midiamtes by their
beauty seduce the Hebrews who made war against them from prudence into
godlessness through incontinence?

II 83,4 For having taken them as friends, they seduced them from a
respectable mode of life into meretricious pleasures, and they made them
insane to the point of idol sacrifices as well as foreign women, and overcome
by women and by pleasure at the same time, they fell away from God and
from the law, and the whole people was within a little of falling under the
power of the enemy through female stratagem, until fear by its admonitions
pulled back those who were in danger
26
27
28

Wendland, Philo und Clemens, ρ 445
Colson VIII, ρ 178 note 2, app ρ 442 par
see ρ 56f
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84,1 Then the survivors, valiantly undertaking the struggle /or piety, began to
dominate their adversaries." 29
After the regulations governing exemptions in war, Philo tells the story
of the Midianite women; both are purportedly employed to support his
position that body and soul have to be in good condition to take part in
combat (Virt. 32). In Philo's extended narrative, the honor that the
Hebrews render God (Virt. 34-35: see also fr.2.1) and the fact that God
is their ally (Viri. 45-47) are given great emphasis.
The women are involved in the war for the strategic purpose of dissolv
ing Hebrew unity, created by a common love of God; the tactic was
seduction, to which the women were incited in a rousing adress.
Elaborate rhetorical arguments are presented by Philo; the apparent
prostitution involved could be justified since the souls of the female war
riors would remain virgin, and the Midianite men, who feared a
gruesome defeat, held out hope of a glorious female victory without
bloodshed.
Philo is here at his best as a story-teller; he enriches the tale with
rhetorical and psychological dimensions in a way that is comparable to
his treatment of the birth and youth of Moses in De Vita Mosts.30 Scrip
tural sources: N u m . 25:1-18; 31:1-12; cf. VM I 295-311
In Clement, the change of subject is abrupt; the transition is formed by
the words τί δέ; H e summarily states that the Midianite women distracted
the Hebrews from their prudence and discipline so that they turned away
from both God and the law and ran the risk of being totally lost. Fear,
however, pulled them back from the brink of disaster. As reinforcement,
Clement adds two quotations from Proverbs; 3 1 the association is made by
two words θεοσέβεια and φόβος, which correspond to ευσέβεια and φόβος
in the borrowing from Philo.
In his own words, Clement gives a highly abbreviated summary of
Philo's reworking of the story. He concludes the borrowing with two half
sentences that are quoted almost literally; he alters only the tense of κιν
δυνεύω and changes φόβω to φόβος. In Philo, it is God who conducts the
25

Str II 83,3-4 τί δέ, ουχί βί Μαδιηναίων γυναίκες тф κάλλει τω σφών πολεμοΰντας τους
'Εβραίους έκ σωφροσύνης δι' άκρασίαν εις άθεότητα ύπηγάγοντο,
83,4 προσεταιρισάμεναι γαρ < αύ >τους έκ της σεμνής ασκήσεως εις ήδονάς έταιρικάς τω κάλλει
δελεάσασαι έπί τε τάς των ειδώλων θυσίας έπί τε τάς αλλοδαπός έξέμηναν γυναίκας· γυναικών
δέ αίμα και ηδονής ήττηθέντες άπέστησαν μέν του θεού, άπέστησαν δέ και του νόμου, και μικρού
δεΐν ò πας λεώς υποχείριος τοις πολεμίοις γυναικεία) στρατηγήματι έγεγόνει, έ'ως αϋτους
κινδυνεύοντας άνεχαίτισε νουθετήσας φόβος.
84,1: αύτίχα οι περιλειφθέντες φιλοκινδύνως τον υπέρ ευσέβειας αγώνα άράμενοι κύριοι
κατέστησαν των πολεμίων.
30
sec ρ 51ff
31
Рго 9 10; 19 23

T H E LAW

AND T H E

VIRTUES

81

saving action ( Virt. 40,41,45-50), but using φόβος as subject, Clement has
the Hebrews themselves gain mastery over their enemies. In the sequel
a motive for Clement's change emerges; he states polemically that people
who suppose that the law produces fear are not able to understand the
law and have in reality failed to comprehend it (Str. II 84,2). This state
ment is connected with Clement's conviction that the fear of God has a
positive effect, a position that is developed more extensively in Str. II
32
32-40.
2.6

Str. II 84,4-5 - Virt. 82-84
II 84,4 " I n regard to sharing and contributing, though much might be
said, let it suffice that the law prohibits from lending to a brother on interest
(designating as a brother not only him, who is born of the same parents but also one
of the same stock and one of the same mind and who has participated in the
same word) deeming it right not to take interest on money but to give graciously with
open hands and heart to those in need.
II 84,5 For God is the founder of such grace, now he who shares also
takes suitable interest, namely the most precious things among men, mildness,
gentleness, magnanimity, an honourable name and a good reputation " , 3

T h e long treatise that begins at Virt 51 deals with humanity or philan
thropy, a virtue that, as Philo says, is the sister and twin of piety. Philo
gives a series of examples of the virtue that are drawn from the latter part
of the life of Moses and then from the Mosaic Law. Humanity, in the
sense of kindness toward not only human beings but also animals and
plants, is centered on prescriptions from the law. Lending money with
out interest forms the subject of Virt 82-87. Biblical sources: Ex. 22:24;
Lev. 25:36.37; Deut. 23:20; cf. Spec II 74ff.
As introduction, Clement says that the following remarks about sharing
and charitable contribution scarcely need to be made, and thereafter the
borrowings begin. T h e law forbids asking interest from one's brother.
For Philo a brother is not only someone of the same parents but also
someone belonging to the same people. Clement largely accepts this

32

Cf Sir II 32-40; Volker, Wahre Gnostiker, ρ 274, Pohlenz, Klemens, p. 139, Méhat,
Etude, ρ 414
33
Sir II 84,4-5 περί те της μεταδόσεως και κοινωνίας πολλών όντων <λόγων > άπόχρη
μόνον τοϋτο ειπείν, ότι ó νόμος απαγορεύει άδελφω δανείζειν (άδελφόν όνομάζων ού μόνον τον
έκ των αυτών φόντα γονέων, άλλα και 'ός αν ομόφυλος ή όμογνώμων τε και του αυτοϋ λόγου
κεκοινωνηκώς), où δίκαιων εκλέγειν τόκους έπΐ χρήμασιν, άλλα άνειμέναις χερσί και γνώμαις
χαρίζεσθαι τοις δεομένοις.
84,5 θεός γαρ ó κτίστης τοιασδε χάριτος· ήδη δε ό μεταδοτικός και τόκους αξιόλογους λαμβάνει,
τα τιμιώτατα των έν άνθρώποις, ήμερότητα, χρηστότητα, μεγαλόνοιαν, εύφημίαν, εΰκλειαν.
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definition (while omitting the term citizen, αστός), but he supplements it
with the amplification that a brother is like-minded and participates in
the same word (λόγος)
Following Philo, one has to give to those in need with a free hand and
an open heart because, as Clement adds, God is the originator of such
grace 3 4 The one who shares will have as interest the most precious things
among men mildness, gentleness, magnanimity, good name and
honorable reputation This list is taken over from Philo with the omission
of the term charitable contribution (κοινωνία)
Technically speaking, Clement quotes almost literally, his expansions
are, moreover, related to the context in Philo Philo does not say that
God is the originator of grace, but he does speak about the wealth of God,
which is contrary to wordly wealth H e elaborates as follows, the wealth
of virtue lies in the hegemonikon or sovereign part of the soul The purest
part of existence, that is heaven, and God, the parent of all, claim it as
their own
A similar interest in the soul in relationship to heaven and God is mis
sing in Clement H e selects only material that can be paralleled in the
Bible, which he restates in Philo's words H e does adopt Philo's sum
mary list of virtues, and he introduces two relatively minor
amplifications
2 7

Str II 85,1 - Vtrt 88
II 85,1: " D o you not think this command is characterized by philanthropy,
as is also the following, 'to pay the wages of the poor on the very day'? It teaches
the necessity to discharge without delay the wages owed for service, for as I think
the eagerness of the poor person/or the future is paralyzed when he has suffered
зъ
lack of food "

In connection with Deuteronomy, Philo provides two reasons for the
regulation that the wages of the poor have to be paid on the day the ser
vice was rendered first, because of the work itself and second, to main
tain the employee's willingness to perform hard physical labor Scriptural
sources Lev 19 13, Deut 24 14 15, cf Spec IV 195
After his introduction with the words άρ'ού δοκεΐ σοι and in transition to
this fragment, Clement takes over bits of the beginning of Virt 88 more
34

Volker, Wahre Gnostiker, ρ 487 note 2
Str II 85,1 ΤΑρ' ού δοκεΐ σοι φιλανθρωπίας είναι το παράγγελμα τοΰτο ώσπερ κάκεϊνο,
'μισθον πένητος αυθημερόν άποΒιδόναι', ανυπερθέτως δεΐν διδάσκει έκτίνειν τον έπί ταΐς
ύπηρεσίαις μισθόν παραλύεται γαρ, οΐμαι, ή προθυμία του πένητος άτροφήσαντος προς τούπιόν
35
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o r less literally, a n d h e p a r a p h r a s e s the rest. F r o m the p o i n t of view of
c o n t e n t , C l e m e n t chooses t h e m o s t necessary e l e m e n t s c e n t e r e d a r o u n d
P h i l o ' s version of the biblical texts; while h e leaves o u t P h i l o ' s psycholo
gical r e a s o n i n g s . T h e use of t h e v e r b διδάσκει gives a p e r s o n a l n o t e of Cle
m e n t ' s own; the law t e a c h e s a n d e d u c a t e s . 3 6

2.8

Str. I I 85,2 - Virt

89

I I 85,2
"Further it says, 'let not the creditor enter the debtor's house to take the
pledge with violence', but let the former ask him to bring it out, and let not the latter,
if he has it, stay back."31
Philo describes the p r e s c r i p t i o n

from

Deuteronomy

24:10f.

that

a

creditor m a y n o t e n t e r t h e h o u s e of his d e b t o r to take w h a t is o w e d h i m
violently.
C l e m e n t gives a p a r a p h r a s e with literal e l e m e n t s in w h i c h he c o m p r e s s e s
the source m a t e r i a l greatly. T h e t r a n s i t i o n exi φησί is t a k e n o v e r from
Philo.

2.9

Str

I I 85,3-86,2 - Virt

90.91

II 85,3
"And in the harvest, it (the law) prohibits the owners from taking up
what f alls from the grasp, as also in reaping, it enjoins a part to be left unreaped,
thereby training excellently the proprietors for sharing and good-heartedness,
by giving up something of their own to those who are in want, and thus providing
means of nourishment for the poor
II 86,1 You see how the law proclaims at the same time the justice and
the goodness of God, who dispenses food to all ungrudgingly
II 86,2
And in the vintage, it prohibits the grape-gatherers from going
back again for what had been left and from gathering the fallen grapes, and the
same injunctions are given to the olive-gatherers 3 β
A prescription a b o u t g l e a n i n g a n d picking follows; it is enjoined

that

fallen g r a m should b e left u n g a t h e r e d a n d t h a t a p a r t of the field s h o u l d

36

see 3 2, ρ 112
Str II 85,2 ετι, φησί, δανειστής μή έπιστί] χρεώστου οίκί?, ίνέχυρον μετά βίας ληψόμενος,
άλλ' δ μέν εξω προφέρειν κελευέτω, δ Ы έχων μή άναδυέσθω.
38
Ar 1185,3-86,2 εν τε τω άμήτω τα άποπίπτοντα των δραγμάτων άναιρεΐσθαι κωλύει τους
κτήτορας, καθάπερ κάν τω θερισμω ΰπολείπεσθαί τι παραινεί ατμητον, δια τούτου εΰ μάλα τους
μέν κτήτορας είς κοινωνίαν και μεγαλοφροσύνην συνασκών έκ του προιέναι TU των ιδίων τοις
δεομένοις, τοις πένησι δε άφορμήν πορίζων τροφών.
86,1 οράς δπως ή νομοθεσία τήν του θεοΰ δικαιοσύνην δμα και αγαθότητα καταγγέλλει, τοΰ
πασιν άφθόνως χορηγοΰντος τάς τροφάς;
86,2. εν τε αυ τη τρυγή το έπιεναι πάλιν τα καταλειφθεντα δρεπομένους και το τάς άποπιπτούσας
ρώγας συλλέγειν κεκώλυκεν τα δ' αυτά καϊ τοις έλάας συλλέγουσι διατάσσεται.
37
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remain uncut, in that way rich people can share their wealth with and
encourage the poor, who should be allowed to enter and gather the
residue The same principle governs the harvest of grapes and olives
Philo compares the law with a very loving and very just father, some of
whose children live in wealth while others live in poverty The father
invites some of the latter to take property from their fortunate brethern
without shame just as if the property was theirs as well Scriptural
sources Lev 19 9f , 23 22, Deut 24 19f
The transition between this and the previous part is abrupt in Clement,
he starts this new subject without any warning The subordinate parts of
this section are, on the other hand, linked by τε αΰ (line 13), Philo had
used πάλιν ( Vtrt 91) The borrowing process greatly reduces the Philomc
material in a way that shifts the center of gravity onto the text from
Leviticus In this paraphrase, which is once again studded with literal
elements, Clement takes over the essential and eliminates the frills H e
replaces κατασκευάζω with συνασκέω 3 9
The argumentation is somewhat different in Clement than in Philo, in
Clement, the poor have the chance to get real food by gleaning the
residue while in Philo their morale is improved Clement continues in
lines 11 and 12 with the explanation that the law proclaims the justice
and goodness of a bountiful God This explanation suits his purpose of
maintaining the unity of the law, a central issue in his implicit polemical
confrontation w 'h the Marcionites Cf Str II 86,5
2 10

Sir II 86,3-4 - Virt 95f

II 86,3 "Indeed, the tithes of thefiuttsand theflockstaught both to reverence
the divinity and to refrain from grasping everything greedily, but to share with
one's neighbour in a humane way For from these first fruits, I believe, the
priests were maintained
II 86,4 Therefore, do we thus understand that we are instructed in piety
and in sharing and in justice and in humanity by the law 1 Isn't it?" 4 0
Philo here describes the regulation on tithing agricultural products and
animals, this is done to the honor of God and to refrain from turning
everything to profit Philo states that such action is ornamented with

39

Cf Sir II 98,3
Str II 86,3 4 vol μήν και at δεκαται των τε καρπών καΐ των θρεμμάτων εύσεβειν τε είς
το θείον και μη πάντα είναι φιλοκερδείς, μεταδιΒοναι δέ φιλανθρώπως και τοις πλησίον έδίδασκον
έκ τούτων γάρ, οΐμαι, των απαρχών και οι ιερείς διετρέφοντο
86,4 ήδη οίν συνίεμεν είς εΰσεβειαν και είς κοινωνίαν και είς δικαιοσύνην και είς φιλανθρωπίαν
παιδευομένους ήμας προς του νομού, ή γάρ,
40
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piety a n d h u m a n i t y , t h e leaders of v i r t u e s
27 30 32, N u m 18 21 24, cf Spec I 132f

S c r i p t u r a l sources

85
Lev

In C l e m e n t , t h e t r a n s i t i o n t o t h e n e w subject is f o r m e d b y ναι μήν καί
T h e law does not o r d e r u s , as in Philo, b u t t e a c h e s us C l e m e n t a d d s t h a t ,
41
in his o p i n i o n t h e priests w e r e fed with these first fruits
W i t h the com
m e n t that t h e real i n t e r p r e t a t i o n of t h e p r e s c r i p t i o n c a n ' n o w ' be
achieved ήδη ouv συνίεμεν, h e e x t e n d s t h e p r e s c r i p t i o n to his o w n circle by
saying that we a r e e d u c a t e d by the law in piety, s h a r i n g , j u s t i c e a n d
h u m a n i t y T h e b o r r o w i n g is, as u s u a l , a p a r a p h r a s e t h a t h a s b e e n
r e d u c e d to a b a r e m i n i m u m b u t that is p u n c t u a t e d w i t h w o r d s q u o t e d
literally T h e virtues involved a r e e x p a n d e d , for P h i l o , t h e l e a d i n g vir
tues h a d b e e n piety a n d h u m a n i t y C l e m e n t shifts t h e d i r e c t i o n
significantly in his c o n c l u d i n g c o m m e n t , n o t o n l y does h e u s e a g r o u p of
four virtues, b u t m o r e significantly he alludes t o t h e P a u l i n e c o n c e p t t h a t
42
the law e d u c a t e s us for C h r i s t , as t h e w o r d i n g m a k e s clear
H e makes
this reference m o r e explicit later

2 11

Sir

I I 86,5-6 - Vtrt

97

99

100

I I 86,5 " D o e s it not command the land to be left fallow in the seventh year,
and did it not order the poor to use the fruits that grow by God's will without
fear, for nature is farmer for all who w a n t ' How then is the law not good and
a teacher oí justice1'
I I 86,6 Again it orders the performance of the same thing in the fiftieth year as
m the seventh, restoring to each one his own land if by any circumstance he had been
deprived of it in the meantime, and setting bounds to the desires of those who
covet possessions by measuring the period of enjoyment, and preferring
that those who suffered protracted penury should not be punished for their
entire life " 4 3
F r o m Virt
the fiftieth
w h a t fruit
25 3f , cf

41

97 o n , Philo deals with the rules g o v e r n i n g the seventh a n d
y e a r s , l a n d m u s t he u n c u l t i v a t e d so t h a t t h e p o o r c a n r e a p
it n a t u r a l l y b e a r s S c r i p t u r a l sources E x 23 10 1 1 , L e v
Spa II 86-109

Cf Spec I 133
Volker, Wahre Gnostiker, ρ 262, 266
43
Str 1186,5-6 ούχι δια μεν τοΟ εβδόμου ?τους άργήν άνίεσθαι τήν χώραν προστάττει, τους
πένητας δέ άδεώς τοις κατά θεον φυεΐσι καρποΐς χρήσθαι έκέλευεν, της φύσεως τοις βουλομένοις
γεωργούσης, πώς ούν <ού> χρηστός ό νόμος καί δικαιοσύνης διδάσκαλος,
86,6 πάλιν τε αυ τώ πεντηκοστώ ?τει τα αυτά έπιτελεΐν κελεύει, α και τώ έβδόμω,
προσαποδιδους έκάστώ το ίδιον ει τις έν τώ μεταξύ διά τίνα περίστασιν άφηρέθη χωρίον, τήν τε
¿πιθυμίαν των κτάσθαι ποθούντων περιορίζων χρόνω μεμετρημένω καρπώσεως τους τε πενίςι
μακρ? υποσχόντας δίκην μή δια βίου κολάζεσθαι έθέλων
42
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T h e transition for Clement is formed by ή γάρ. In heavily paraphrased
form he takes the essence of the prescriptions and adds that the law is
both good 4 4 and also a teacher of justice. The same polemical idea occur
red earlier in Sir II 86,1, where the good law as διδάσκαλος of justice leads
in the direction of Christ; 4 5 this line of thought also anticipates the later
passage, Str II 90,1, in which Clement associates the precepts of the law
with the Lord himself, and it becomes even more outspoken in Str. II
95,1, where he alters χρηστός νόμος into χρηστός λόγος.
Clement follows his material from Philo with a triple citation from Pro
verbs; he seems to center the citations around έλεημοσύναι/έλεών. This
may be related to Philo's use of έλεεΐσθαι in Vtrt. 100: that is, in close pro
ximity to the passage Clement borrows. Clement does not include the
word in his paraphrase, but its presence nearby may have suggested a
theme for his use of Proverbs. H e reinforces the last quotation from Pro
verbs ( " o n e who pities the poor shall be blessed") with the explanation
that the one who shows love to one's fellow does so because of love for
the creator of humankind. Again the tone is anti-Marcionite, as it had
been even more explicitly in Str II 9 1 , 1 . 4 6
T h e insertion of αγάπη, a word that finds no parallel in Philo, is
expanded in Str II 87,2, where it is found to be the underlying element
in a number of virtues. 4 7 In a transitional sentence, Sir II 87,1, Clement
suggests that other, more 'physical' explanations of the previous
prescriptions exist; 4 8 he alludes to the ideas of rest and recovery of
inheritance, but he postpones the discussion. T o know more about these
interpretations, we have to search the Stromateis to find passages like Str
V 40,1 or Str VI 141,3.
2.12

Str. II 87,3-88,1 - Virt. 96

II 87,3
"Again it says, 'if you see a beast belonging to one of your relatives or
friends or m general to anybody you know, wandering in the wilderness, take it back
and restore it, and if the owner is far away keep it carefully with your own until he
returns and restore it' As a natural partnership, it ( t h e law) t e a c h e s to r e g a r d what
is found as a deposit a n d n o t to b e a r m a l i c e to a n e n e m y .
44
Clement has χρηστός here, which he borrows from Philo (Viri 97) and adapts for
his own thoughts, cf Str II 86,1 (άγαθότης)
45
διδάσκαλος, see M a r r o u , Paed I (SChr 70), Introd ρ 9, for the difference between
διδάσκαλος and παιδαγωγός
46
Volker, Wahre Gnostiker, ρ 487
47
Cf Str IV 53,1, 54,1, 55,3, these virtues have partly parallels in the Ν Τ πραότης,
χρηστότης, υπομονή, αφθονία Not for άζηλία, άμισία, άμνησικακία (άμνησίκακος, I Clem
2,5), Camelot, Strom II (SChr 38), ρ 104 note 2, Méhat, Étude, ρ 237
48
Den Boer, Allegorese, ρ 60f , Volker, Wahre Gnostiker, ρ 317 note 5, Méhat, Étude,
ρ 201
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II 88,1 'The command of the Lord being a fountain of life' truly 'causes
49
to turn away from the snare of death'."
In relation to his treatment of first fruits and offerings of young animals,
which included property rights connected with herds, Philo discusses lost
animals. Biblical sources: Ex. 23:4; Deut. 22:1-3.
Clement adapts this passage almost literally from Philo, even taking over
his transitional word πάλιν; the sequence, however, is interrupted; after
a long progression he momentarily takes a small step backwards (cf. sec
tion 1.2, schematic overview). In line 22 of page 159, Clement's text is
somewhat deformed; φυσικήν κοινωνίαν might well need a preposition
(διά, as is conjectured by Hiller) or else το
λογίζεσθαι as subject, and
φυσικήν κοινωνίαν as object, as is suggested by Friichtel. A third solution
could also be to consider φυσικήν κοινωνίαν as a predicative acccusative,
while the law is subject. The position of άπόδος (Philo: άποδίδως) has,
moreover, been shifted. Again the verb διδάσκει is emphasized.
Prov. 14:27 concludes the borrowing, as usual with such biblical cita
tions, to expand the implications.
2.13

Sir. II 88,1 - Viri. 103
I I 88,1 "But I ask you, does it not command to love strangers not only as friends
and relatives but as ourselves both in body and soul?"i0

In Viri 102 a new subject appears: the foreigner. Foreigners who leave
their country must be supported. First because they change their land for
a better home, and second because they abandon idols to worship the
" o n e and truly existing G o d " . All arc requested not only to regard the
newcomers as friends but also to love them as one loves oneself. Biblical
sources: Ex. 22:20; 23:9; Lev. 19:33f.; N u m . 15:14-15; cf. Spec. IV 178.
Clement introduces the borrowing with τί δε; and quotes in a literal
fashion the most essential elements of his Philonic model.
2.14

Sir. I I 88,2 - Viri. 106
I I 88,2 " E v e n more, it honors the gentiles and bears no grudge against those
who have done ill Accordingly it says, 'You will not scorn an Egyptian, for you were

49
Ar II 87,3-88,1 πάλιν 'έάν ΐδης' φησί 'των οίκείων ή φίλων ή καθόλου ών γνωρίζεις
ανθρώπων έν έρημία πλανώμενον ύποζύγιον, άπαγαγών άπόΒος. κάν ούν τύχη μακράν άφεστώς
ó δεσπότης, μετά των σαυτοΰ διαφυλάξας άχρις αν κομίσηται άπόδος.' φυσικήν κοινωνίαν
διδάσκει το εϋρημα παρακαταθήκην λογίζεσθαι μηδέ μνησικακεϊν τω έχθρω.
88,1. 'πρόσταγμα κυρίου πηγή ζωής,' ώς αληθώς, 'ποιεί έκκλίνειν έκ παγίδος θανάτου.'
50
Sir II 88, 1 τί δέ, ουχί τους έπήλυδας αγαπάν κελεύει, ού μόνον ώς φίλους καϊ συγγενείς,
αλλ' ώς εαυτούς, κατά τε σώμα και ψυχήν,
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a sojourner in Egypt', designating by the term Egyptian either one of that
51
nation or anyone who belongs to the world "
In

the

course

of

discussing

the

precepts

about

foreigners,

Philo

d i s t i n g u i s h e s b e t w e e n foreigners w h o a r e co-religionists a n d those w h o
a r e n o t , w h o m he t e r m s ' c o - h a b i t a n t s '
a

gift

in itself to b e

admitted

H e e x p l a i n s t h a t a l t h o u g h it is

in a foreign

country,

the

previous

i n h a b i t a n t s d o not h a v e the right to t r e a t the n e w people b a d l y , n o m a t t e r
w h a t t h e i r b a c k g r o u n d is; in this c o n n e x i o n , Philo q u o t e s D e u t . 23 8 . 5 2
T h e t r a n s i t i o n in C l e m e n t is formed by ναι μην καί. H e b e g i n s by s a y i n g
t h a t t h e law h a s also h o n o r e d the gentiles. After the q u o t a t i o n from D e u t
2 3 : 8 b o r r o w e d from P h i l o , C l e m e n t i n t e r p r e t s the n a m e E g y p t as a gen
tile or as a p e r s o n w h o leads a wordly,
Technically,

Clement

gives

an

almost

i e
literal

a non-spiritual
quotation

in

life. 5 3
which

μνησικακεϊν is c h a n g e d to μνησιπονηρεΐν. T h e e t y m o l o g y of Egypt is miss
ing in this p a r t of Philo a l t h o u g h it c a n b e f o u n d elsewhere t h r o u g h o u t
his w o r k s .
2.15

a) Str

I I 88,3 - Virt

b) Str

II 88,4-89,2 - Virt

109
110-115

I I 88,3 " A n d enemies, even if they are standing before the walls attempting to
take the city, are not regarded as enemies until they are summoned to peace by Ike voice
of a herald
I I 88,4 Yes indeed, it forbids intercourse with a female captive as rape, but
'allow her1, it says, 'thirty days to mourn according to her wish, and later let
her change her clothes and come together with her as your lawful wife' For it
regards it not right that this should happen either in wantonness or for hire
like harlots, but only f or the birth of children Do you see humanity combined
with continence' 1
I I 89,1 T h e master who has fallen in love with his captive maid is not
allowed to gratify his pleasure, but it (the law) obstructs his lust by specify
ing an interval of time, and furthermore it cuts off the captive's hair, in order
to discourage disgraceful love, for if it is reason that induces him to marry
he will cleave to her even after she has become disfigured
I I 89,2 T h e n if one having satisfied his desire, does not care to consort any longer
with the captive, it ordains that it shall not be permitted to sell her, or to have
her any longer as a savant, but desires her to be free and released from service in the
house, lest on the introduction of another wife, she bear any of the intolerable miseries
caused by jealousy " 5 4

51
Str II 88,2 vol μήν καί τα έθνη τετίμηκεν καί τοις γε κακώς πεποιηκόσιν ού μνησιπονηρεΐ.
άντικρυς γοΰν φησιν 'où βδελύξη Αίγύπτιον, δτι πάροικος έγένου κατ' ΑΓγυπτον,' ήτοι τον
έθνικον η καί πάντα τον κοσμικον Αίγύπτιον προσειπών
52
Philo quotes the LXX literally, л rare event, for the concept of πάροικος, R A Bit
ter, Vreemdelmgschap bij Philo van Alexandrie, een onderzoek naar de betekenis van πάροικος, 198
53
Cf chapter Π, 2 6 ρ 34f
54
Ar II 88,3-89,2 τους τε πολεμίους, καν ήδη τοις τείχεσιν έφεστώτες ώσιν έλεΐν την πόλιν
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a) Philo indicates clearly in Virt. 109 that he progresses from one subject,
treatment of foreigners, to another, treatment of captives. Here he
discusses who is regarded as an enemy and what is the legitimate starting
point for hostilities, and he sets very scrupulous and formal tests for
suspension of the rules of peace and friendship. Biblical source: Deut.
20:10; cf. Spec. IV 219-221.
In Clement the introduction to this quotation, which is literal, is formed
by τους τε πολεμίους; a very abrupt way to introduce a new subject. The
reflection of Philo is excessively abbreviated.
b) Philo dedicates an ample discussion to the relationships of captive
women and their captors. A captive should be left alone for thirty days
in order to mourn for the family from which she had been separated. T o
give expression to her mourning, her hair will be shaved. Probably from
the same motive, her fingernails will be cut, and her former clothes
replaced.
After the period of mourning, she can be taken as a lawful wife either
for love and companionship or for the birth of children. Philo introduces
various arguments to justify these regulations: to prevent unbridled lust,
to test whether the m a n ' s love is inspired by passion or by reason, and
to show pity for the captive, who has fallen into such unfortunate condi
tions. If the relationship should come to an end, her freedom and her
right to depart must be granted. Scriptural source: Deut. 21:10-14.
The transition is formed by ναι μήν καί. Clement takes over these regula
tions to show that they represent for him φιλανθρωπία μετ'έγκρατείας. The
borrowing is a paraphrase that alters both the order and the wording of
Philo's text. Among the differences, βασανίζω is replaced by δυσωπέω. 55

πειρώμενοι, μήπω νομίζεσθαι πολεμίους, αχρις αν αυτούς έπικηρυχευσάμενοι προσκαλέσωνται
προς είρήνην.
88,4 ναι μήν καί τη αίχμαλώτω ου προς ΰ'βριν όμιλεΐν κελεύει, άλλα " τ ά ς λ' ημέρας έπιτρέψας"
φησί "πενθήσαι οΰς βουλεται, μεταμφιάσας ύστερον ώς γαμετή νόμω συνέρχου·" οΰ'τε γαρ έφ'
ίίβρει τάς συνουσίας ουδέ μήν δια μισθαρνίαν ώς εταίρας, άλλ' ή δια μόνην των τέκνων τήν γένεσιν
γίνεσθαι τάς ομιλίας άξιοι, οράς φιλανθρωπίαν μετ' εγκράτειας,
89.1 τω έρώντι κυρίω της αιχμαλώτου γεγονότι ούκ επιτρέπει χαρίζεσθαι τή ήδονη, ανακόπτει
δε τήν έπιθυμίαν διαστήματι μεμετρημένω καί προσέτι άποκείρ της αιχμαλώτου καί τάς
τρίχας, 'ίνα τον έφυβριστον δυσωπήση έρωτα - ει γαρ λογισμός άναπείθει γημαι, καί γενομένης
αίσχράς άνθέξεται.
89.2 έπειτα έάν τις της επιθυμίας κατάκορος γενόμενος μηκέτι κοινωνεΐν τη αίχμαλώτω
καταξίωση, μηδέ πιπράσκειν ταύτην έξεΐναι διατάττεται, άλλα μηδέ ετι θεράπαιναν εχειν,
έλευθέραν δε είναι καί της οίκετίας άπαλλάττεσθαι βουλεται, ώς μή γυναικός ετέρας
έπεισελθούσης πάθη τι των κατά ζηλοτυπίαν ανήκεστων.
" ρ 161 1 If , cf Ar II 92,3
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By his exclusions, C l e m e n t t e n d s to e m p h a s i z e control of the passions.
A u n i o n is n o t b a s e d b o t h o n love a n d p r o c r e a t i o n , as in P h i l o , b u t
exclusively o n the l a t t e r .

56

C l e m e n t does not m e n t i o n c u t t i n g the

finger

nails a n d t h e e x p l a n a t i o n of the h a i r c u t is b a s e d o n anti-esthetic r e a s o n s ;
h e r u n a t t r a c t i v e n e s s will p u t a b r a k e o n u n b r i d l e d
2 16

Str. I I 90,1-91,1 - Virt

passion.

116-119

I I 90,1
" W h a t m o r e ' The Lord enjoins to relieve and raise up enemies' beasts
when they are labouring beneath their burdens, teaching us from a distance not to
indulge injoy at one's neighbour's misfortune, or exult over our enemies in order
to teach us, who are trained in these things, to pray for our enemies
I I 90,2
For he does not allow us either to be jealous and to grieve at the good
fortune of him who lives near us or to rejoice at our neighbor's ills And if you find
any enemy's beast straying, you are to set aside the incentives of your disagreement and
take it back and restore it. For forgetfulness is followed by goodness, and the latter
by dissolution of enmity.
I I 90,3
From this we are fitted for concord, and this conducts to felicity
And should you suppose one habitually hostile, and discover him to be
unreasonably malicious either through lust or anger, turn him to goodness.
I I 91,1 Does the law then which conducts to Christ appear h u m a n e and
benign? And is not the same God good with justice from the beginning to
the end dealing suitably with each generation to bring it to s a l v a t i o n 3 " 5 7
More

injunctions

oppressed

t h a t call for k i n d n e s s

a r e given by

Philo.

Beasts

by their b u r d e n s m u s t be raised u p ; o n e should not t a k e

p l e a s u r e in a d v e r s i t y , a n d even if it is a n e n e m y ' s beast t h a t is suffering,
o n e is u r g e d t o relieve it so that m o r e a n i m o s i t y a n d envy is n o t stirred
u p . T h r o u g h all these r e g u l a t i o n s , the p r o p h e t ( M o s e s ) strives to c r e a t e
u n a n i m i t y a n d a n a t m o s p h e r e of n e i g h b o u r l i n e s s , w h i c h will t h e n lead
to h a p p i n e s s . P h i l o states t h a t the rules live in ' o u r ' p r a y e r s b u t t h a t t h e y
will b e c o m e reality if G o d g r a n t s t h e m fruitfulness.

Scriptural

sources:

E x . 23:411., D e u t . 22:Iff.
56

Cf Str II 137,1, Pohlenz, Klemens, ρ 144, Marrou, Paed I (SChr 10), Introd ρ

57
57
Sir II 90,1-91,1 Tí δ£, και έχθρων υποζύγια άχθοφοροΰντα συνεπικουφίζειν και
συνεγείρειν προστόσσει πόρρωθεν διδάσκων ήμας ό κύριος έπιχαιρεκακίαν μη όσπάζεσθαι μηδέ
έφήδεσθαι τοΤς έχθροΐς, 'ίνα τούτοις έγγυμνασαμένους υπέρ τών έχθρων προσεύχεσθαι διδάξη.
90,2: οΰτε γαρ φθονεΐν και έπί τοις πέλας άγαθοΐς λυπεΐσθαι προσήκεν ουδέ μην έπί τοις τοΰ
πλησίον κακοΤς ήδονήν καρποΰσθαι. "καν πλανώμενον μέντοι", φησίν "έχθροΰ τίνος ύποζύγιον
είίρης, τα της διαφοράς παραλιπών ύπεκκαύματα άπαγαγών άπόδος." τη γαρ άμνηστίρ έπεται
ή καλοκαγαθία, και ή ταύτη της έχθρας διάλυσις.
90,3 εντεύθεν εις ομόνοιαν καταρτιζόμεθα, ή δέ είς ευδαιμονίαν χειραγωγεί, καν τίνα έξ εθους
έχθρον ϋπολάβης, παραλογιζόμενον δέ τούτον άλόγως ήτοι έπιθυμί^ ή και θυμω καταλάβης,
έπίστρεψον αυτόν είς καλοκάγαθίαν.
91,1 ΤΑρα ήδη καταφαίνεται φιλάνθρωπος και χρηστός ó νόμος, "ό είς Χριστον παιδαγωγών,"
θεός τε 6 αυτός αγαθός μετά δικαιοσύνης,άπ' αρχής είς τέλος έκάστω γένει προσφυώς είς
σωτηρίαν κεχρημένος,
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The transition in Clement is formed by τι δε;, and the subject of the
sentence is not Moses, as in Philo, but the Lord, who teaches us, while
we are trained to pray for our enemies. In this section, Clement makes
use of a number of words that are characteristic of his own vocabulary,
as Méhat has pointed out and tabulated. 58 The position of έπεται is
curious; Clement links it with αμνηστία, while in Philo's text it is part of
the following sentence (Virt. 118). The pair of borrowed words is handled
freely. In a paraphrase with literal components, Clement thus joins scat
tered words together to form new sentences, and yet the essence of
Philo's text is preserved.
Clement adds a section, Str. II 91, 1-2, in which he maintains that the
law, which educates to Christ is humane and good. As part of his polemic
against Marcionite dualism, he goes on to say that the same God is good
and just. Behind the unstated questions of why the law has a continuous
influence and why the concept of the one God must be sustained, seems
to lie the unstated answer that the same God works from the beginning
to the end, from generation to generation. Thus he puts these concepts
in the broad perspective of the history of salvation. H e reinforces this
argument with a synopsis of various gospel texts, which he had found in
just this order in the first Epistle of Clement. 5 9

2.17

Str. II 91,3 - Virt. 122-124
II 91,3 "Furthermore it (the law) prohibits those who are in servitude for
their subsistence to be treated dishonorably, and to those who have been reduced
to davery through money borrowed, it gives a complete release in the seventh year. Fur
ther it prohibits suppliants from being given up to punishment." 6 0

In Virt. 122 Philo starts a new section; the previous rules were applied
to free men; here slaves and suppliants are discussed. A person reduced
to a condition of servitude by poverty must be liberated in the seventh
year, and even those who were born in slavery must not be rejected if
they come as suppliants. Philo points out how fate is unpredictable and
how respect must be showed even to those in a miserable condition.
These rules are illustrated by applying them to various cases. Biblical
sources: Ex. 21:2; Lev. 25:39-43; Deut. 15:12ff.; cf. Spec. II 79.

58

ασπάζομαι, έγγυμνάζομαι, καρπόομαι, Ευρίσκω, αμνηστία, καταρτίζω, χειρογωγέω;
Méhat, Étude, p. 220-221.
59
1 Clem 13,2
60
Sir II 91,3 "Ετι τους <έπί> τροφή δουλεύοντας άτιμάζεσθαι κωλύει, τοίς τε έκ δανείων
καταδουλωθεΐσιν έκεχειρίαν την εις παν δΐδωσιν ένιαυτω έβδόμω. αλλά και ίκέτας έκδιδόναι εις
κόλασιν κωλύει.
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embellished

the transition
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is f o r m e d

by

ετι, a n d

with a short anthology from P r o v e r b s .

the b o r r o w i n g
61

is

Slaves a n d sup

p l i a n t s m u s t b e t r e a t e d well, and the l a t t e r a r e n o t allowed to be h a n d e d
o v e r ( a c c o r d i n g to Philo) for p u n i s h m e n t ( a d d e d b y C l e m e n t ) . O n l y a
s e n t e n c e a n d a half of P h i l o ' s text is r e c o g n i z a b l e , while the rest of the
s e n t e n c e is f o r m e d by a p a r a p h r a s e with o n e a d d i t i o n .

2.18

a) Sir

I I 92,1 - Viri

b) Sir

I I 92,2 - Viri. 129

126

c) Sir

II 92,3-93,1 - Viri

131-133

I I 92,1
" A n d Pythagoras, in my opinion, derived his mildness towards
irrational creatures from the law. For instance, it ordered abstention from
the immediate use of the young bom in the herds of sheep, goats and cattle, not even
under the pretext of sacrifice, both on account of the young and of the mothers. It
educates man to gentleness starting from below with the irrational
animals
I I 92,2
'Resign accordingly', it says, 'the young one to its mother at least for the
first seven days' For if nothing takes place without a cause and if milk comes
m a shower to animals that have given birth for the nourishment of the pro
geny, he who tears away the newborn from the supply of milk, dishonors
nature
I I 92,3
Let the Greeks and whoever else inveighs against the law then
feel ashamed if it shows mildness even in the case of irrational animals,
while they expose the offspring of men, even though long ago and pro
phetically, the law in the above-mentionned commandment obstructed
their cruelty
I I 92,4
For if it prohibits the progeny of the irrational animals to be separated
from the mother before sucking, much more in the case of men does it provide
beforehand a cure for cruel and savage mentality, so that even if they despise
nature, they may not despise teaching.
61

Cf Prov 17 3, 19 11, 14 23, 17 12, (9 6'), 16 8
Sir II 92,1-93,1 Έμοι δέ δοκεϊ και Πυθαγόρας το ήμερον το περί τα άλογα ζωα παρά
του νόμου είληφέναι. αΰτίκα των γεννωμένων κατά τε τάς ποίμνας κατά τε τα αίπόλια και
βουκόλια της παραχρήμα άπολαύσεως, μηδέ έπί προφάσει θυσιών < λαμβάνοντας, άπέχ£σθαι>
διηγόρευσεν, έκγόνων τε Ενεκα και μητέρων, εις ήμερότητα τον άνθρωπον κάτωθεν από των
αλόγων ζώων άνατρέφων.
92,2: "χάρισαι γοΰν", φησί, "τη μητρί το εκγονον καν επτά τάς πρώτας ημέρας" ει γαρ μηδέν
άναιτίως γίνεται, γάλα δέ έπομβρεϊται ταις τετοκυίαις εις διατροφήν των έκγόνων, < ό >
άποσπών της του γάλακτος οικονομίας τό τεχθέν ατιμάζει τήν φυσιν.
92,3: δυσωπείσθωσαν οΰν 'Έλληνες και ει τις ετερός έστι του νόμου κατατρέχων, ει ó μεν και
έπ' αλόγων ζώων χρηστευεται, οϊ δέ και τα των ανθρώπων έκτιθέασιν έ'κγονα, καίτοι μακρόθεν
και προφητικώς ανακόπτοντος αυτών τήν αγριότητα του νόμου δια της προειρημένης εντολής.
92,4 ει γαρ τών αλόγων τα ?κγονα διαζεύγνυυθαι τής τεκούαης προ τής γαλακτουχίας
απαγορεύει, πολύ πλέον έπ' ανθρώπων τήν ώμήν και άτιθάσευτον προθεραπεύει γνώμην, Ι'ν' ει
και τής φύσεως, μαθήσεως γοΰν μή καταφρονώσιν.
93,1 έρίφων μέν γαρ και άρνών έμφορεϊσθαι έπιτέτραπται, χαί τις Γσως απολογία τω διαζευξαντι
τής τεχούσης το εκγονον ή δέ του παιδιού ϋκθεσις τίνα τήν αίτίαν ϊχει,
62
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II 93,1 For they are permitted to satiate themselves with kids and lambs,
and perhaps there might be some excuse for separating the progeny from
its mother, but what cause is there for the exposure of a child?" 6 2
a) In Viri. 125 Philo passes from the legislation about compatriots and
foreigners, friends and enemies, slaves and free into rules in which he
deals with moderation and kindness toward 'irrational' animals. Mother
and off-spring must not be separated either for human nourishment or
sacred sacrifice; the belly might be satisfied but the soul will be distressed
by such an unnatural meal. Biblical sources: Ex. 22:29; Lev. 22:27.
As a preliminary remark Clement refers to Pythagoras; this suits his
ongoing thesis that the Greeks in their conception of the virtues are
dependent on the law of Moses. The borrowing proper is introduced by
αύτίκα: newborn animals are not allowed to be eaten, not even on the
pretense of sacrifice.
The borrowing is literal with omissions. O n the basis of Philo's text,
editors have inserted < λαμβάνοντας, άπέχεσθαι>. As for άπέχεσθαι, the
conjecture makes sense because of the genitive της ... άπολαύσεως, which
asks for a corresponding verb. Clement stresses the pedagogical idea by
adding άνατρεφων. The contrast between belly and soul is omitted, as is
the idea that the young animal is taken away for food; sacrifice is the only
motivation that is left.
b) Kindness to animals includes respect for the natural provision of milk
for the new born ; the offspring is to be left with its mother at least for
seven days. Nature did not distribute these gifts to be destroyed; these
are benefits prepared by a profound providence. Scriptural sources: Ex.
22:29; Lev. 22:27.
Clement takes over the ordinance to leave the young animal to its mother
for a few days and amplifies to the effect that if nothing takes place with
out a cause, someone who interrupts a natural process dishonors nature.
T h e borrowing is a smooth paraphrase that incorporates a few words
taken over literally. Philo has connected nature with providence; Cle
ment puts his source into question by inserting '(ƒ' (ει), without clarifying
63
which way his own opinion leans.
c) Threatening words and unflattering epithets are pronounced by Philo
against people who expose their children and thus become the murderers
of their own offspring. If nature does not, may teaching instil love of
63

3 1.4 p. 109.
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family, sighs P h i l o .
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N a t u r e h a s given t h e suitable

means,

and

the

lawgiver looks carefully to see t h a t t h e gifts of G o d , which b r i n g welfare
a n d safety, will not b e o b s t r u c t e d . Cf. Spec. I l l

108ff.

C l e m e n t j u x t a p o s e s the law of M o s e s a g a i n s t the ' G r e e k s ' ; the f o r m e r is
good a n d b e n i g n , while t h e latter a r e cruel in e x p o s i n g t h e i r c h i l d r e n .
Clement

characterizes

t h e law

as a g u a r d i a n

against a savage

and

u n r e s t r a i n e d m e n t a l i t y . T h e b o r r o w i n g is largely p a r a p h r a s e d , b u t s o m e
w o r d s c a n be traced b a c k to P h i l o . 6 * Both a u t h o r s polemize; P h i l o d o e s
n o t m e n t i o n a n o p p o n e n t b y n a m e while C l e m e n t levels his criticism at
the G r e e k s . T h e c o r r e l a t i o n b e t w e e n n a t u r e a n d law is o m i t t e d by Cle
m e n t while p r o c r e a t i o n as the m o s t i m p o r t a n t function in m a r r i a g e h a s
been added.65
2.19

a) Str. I I 93,2-4 - Virt

134-140

b) Str. II 94,1-2 - Virt. 142-143
I I 93,2
"Again the good law forbids sacrificing the offspring and the mother
together on the same day. Thence also if a pregnant woman is condemned to death,
Romans do not allow her to undergo punishment until she is delivered.
I I 93,3 T h e law too expressly prohibits'the slaughtering of all pregnant animals
until they have brought forth, from a distance restraining the unscrupulous conduct of
those who do wrong to man.
II 93,4
T h u s also it has extended its clemency even to irrational animals so that
by training ourselves on creatures of different species we might proctite humanity in a
fuller measure toward beings like ourselves.
I I 94,1
Those too that kick bellies of certain animals before parturition,
in order to feast on flesh mixed with milk, make the womb created for birth
of the foetus its grave, although the law expressly commands, 'but neither
shall you cook a lamb in its mother's milk'.
I I 94,2
The nourishment of a living animal, it says, should not become the season
ing of the animal after its death, and that which is the cause of life may not co-operate
m the destruction of the body."66
" 3 1 2 ρ 108
see note 56 above.
66
Sir II 93,2-94,2. πάλιν αΰ ó χρηστός νόμος απαγορεύει ήμέρ? τη αύτη συγκαταθύειν
εκγονον και μητέρα, εντεύθεν και 'Ρωμαίοι, ει καί τις έγκυος καταδικασθείη τήν έπί θανάτω, ου
πρότερον έώσιν ύποσχεΐν τήν τιμωρίαν πριν ή έκτεκεΐν.
93,3· άντικρυς γούν και δσα τών ζώων κυοφορεί, ó νόμος ουκ επιτρέπει αχρις αν άποτέκη
σφαγιάζεσθαι, μακρόθεν έπιβχών τήν εύχέρειαν τών είς ανθρωπον άδικοΰντων.
93,4 οδτως δχρι και τών άλογων ζώων το επιεικές άπέτεινεν, Ίνα έν τοις άνομογενέσιν
άσκήσαντες πολλή τινι περιουσία φιλανθρωπίας έν τοις όμογενέσι χρησώμεθα.
94,1: οΐ δε καί περιλακτίζοντες τάς γαστέρας προ της άποτέξεως ζώων τινών, 'ίνα δή γάλακτι
άνακεκραμένην σάρκα θοινάζωνται, τάφον τών κυοφορούμενων τήν είς γένεσιν κτισθεΐσαν
μήτραν πεποιήκασι, διαρρήδην του νομοθέτου κελεύοντας "άλλ' ούδε έφήσεις αρνα έν γάλακτι
μητρός αϋτοΰ"·
94,2 μή γαρ γινέσθω ή τοΰ ζώντος τροφή ήδυσμα τοΰ άναιρεθέντος ζώου, φησίν [ή σαρξ], μηδέ
το τής ζωής αίτιον συνεργον τη τοΰ σώματος καταναλώσει γινέσθω.
65
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a) In Viri. 134, a new aspect of the law related to kindness to animals is
developed; mother and offspring are not to be killed on the same day,
neither as a sacrificial offering nor as simple nourishment. O n the same
principle, animals should not be killed while they are pregnant. Philo
touches on other legislators who have forbidden pregnant women con
demned to death to be executed before the child is born. H e continues
to say that Moses elevates the law further by extending this fair treatment
even to irrational animals. Scriptural source: Lev. 22:28.

The transition in Clement is formed by πάλιν αΰ while the subject of the
first sentence is ό χρηστός νόμος. The prohibition to slay pregnant animals
is reinforced by the argument that the Romans did not execute pregnant
women before delivery. By this elaboration Clement makes the theme of
dependence on the law of Moses much more explicit. Clement extends
the borrowing with an atrocious description of the killing of a foetus. This
description is not taken from Philo but it can be paralleled in a tradition
of which traces can be found in Plutarch. 6 7
Of the three pages of text to which Clement refers, a mere three lines
are taken over literally, and only one more reappears in a paraphrased
form. Philo's generic mention of other legislators is given a definite label;
for Clement the ' R o m a n s ' fill in the empty blank. According to the
references that Cohn offers, 68 however, it appears that Clement gives too
limited an idea of the diffusion of this law; in reality it must have been
quite widespread.
b) The prohibition against separating the young from its mother or kill
ing both of them on the same day is extended by a related law that forbids
cooking the lamb in its mother's milk. If anyone wants to boil flesh in
milk, he must do it without cruelty; he otherwise lacks a sense of compas
sion, which, according to Philo, is the most vital of emotions and most
nearly akin to the rational soul. Biblical sources: Ex. 23:19; 34:26; Deut.
14:21.

Clement has chosen this fragment around the biblical passage, which he
69
quotes more completely than Philo by including the word αύτοΰ. The
borrowing is a fragmented paraphrase with literal components.

67

Cf. Plut. Mor. 997Α.
Cohn V, p. 308 note 12; Colson VIII, p. 447 par. 139.
«» Cf. 3.1.2. p. 108.
68
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145ff.

I I 94,3 ' 'And the same law commands 'not to muzzle an ox while it is treading
out the corn'; for also 'the worker must earn his food'
I I 94,4 And it prohibits that an ox and an ass be yoked in the plough together, poin
ting perhaps to the dissimilarity of the animals, and at the same time it makes
clear that wrong should not be done to any one of another race nor bring him under
the yoke when there is no other cause to allege than difference of race, which is no cause
at all, being neither wickedness nor the effect of wickedness
I I 94,5 T o me, the allegory also seems to signify that the farming of the
word is not to be allotted equally to the clean and the unclean, the believer
and the unbeliever, for the ox is clean, but the ass has been reckoned among the
unclean animals " 7 0
F r o m the law a g a i n s t m u z z l i n g the ox while t r e a d i n g out the c o r n , Philo
discusses first t h e beneficial work of o x e n in a g r i c u l t u r e . T h e n h e comes
to a n o t h e r similar law t h a t forbids y o k i n g a n ox a n d a n ass t o g e t h e r for
p l o u g h i n g . H e i n t e r p r e t s the dissimilarity of the a n i m a l s n o t only as
i n c o n g r u i t y of n a t u r e , since the ox is clean a n d the ass belongs to the
u n c l e a n , b u t also as disparity of s t r e n g t h , a n d he explains that the law
has b e e n given to p r o t e c t the w e a k e r . Finally Philo p o i n t s o u t that for
those whose souls h a v e ' e a r s ' , it b e c o m e s clear t h a t the u l t i m a t e m e a n i n g
is not to d o w r o n g t o m e n of o t h e r n a t i o n s . Biblical sources· D e u t . 22:10;
25:4; cf. Spec. I V 204-206.
A n a b r u p t t r a n s i t i o n from the p r e v i o u s to the p r e s e n t b o r r o w i n g is
formed b y ό δε αυτός νόμος διαγορεύει. C l e m e n t c o m b i n e s the O l d
T e s t a m e n t a l text of the ox t r e a d i n g o u t the c o r n with the G o s p e l passage
in which the l a b o u r e r is worthy of his w a g e s . 7 1 H e found t h e two already
linked in 1 T i m . 5:18, b u t the w o r d w a g e s ( r e w a r d ) is altered into food.
I n dealing w i t h P h i l o ' s idea that a n i m a l s should n o t b e yoked if they
a r e of u n e q u a l s t r e n g t h , C l e m e n t inserts ' p e r h a p s ' ( τ ά χ α ) , as if he has
r e s e r v a t i o n s a b o u t i t . 7 2 P h i l o ' s e x p l a n a t i o n not to d o w r o n g to m e n of
o t h e r n a t i o n s is amplified with the c o n s o n a n t i m a g e of not b r i n g i n g t h e m
u n d e r the yoke. T h a t C l e m e n t is n o t completely satisfied with the
allegory passed t h r o u g h Philo b e c o m e s clear from his c o n c l u d i n g inter70

Ar II 94,3-5 ό δε αυτός νόμος διαγορεύει "βουν άλοώντα μη φιμοΟν"· δει γαρ και "τόν
έργάτην τροφής άξιοΟσθαι"
94,4: απαγορεύει τε έν ταύτώ καταζευγνύναι προς άροτον γης βουν καί δνον, τάχα μεν και του
περί τα ζώα ανοικείου στοχασάμενος, δηλών δ' αμα μηδένα τών έτεροεθνών άδικεΐν καί ύπο ζυγον
αγειν, ουδέν έχοντας αίτιάσασθαι ή [δτι) το αλλογενές, όπερ εστίν άναίτιον, μήτε κακία μήτε από
κακίας ¿ρμώμενον.
94,5: έμοί δε δοκεΐ καί μηνυειν ή αλληγορία, μη δεΐν έπ' ίσης καθαρώ καί άκαθάρτώ, πιστώ
τε καί άπίστω της του λόγου μεταδιδόναι γεωργίας, διότι το μέν έστι καθαρόν, ό βοϋς, όνος δε
τών ακαθάρτων λελόγισται.
71
Cf Mt 10 10, Lk 10 7
" Cf 3 1 4, ρ ПО
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pretation. 73 In this, Clement states as his own opinion that the allegory
points to the 'farming' of the word, a favourite image for Clement. 7 4 Not
everyone participates in this farming to the same degree; some have been
counted among the clean, others among the unclean animals.
Clement centers his selection around the material paralleled in the Bible.
To a large extent, the borrowings are literal In a certain sense Clement's
exegesis deforms Philo's interpretation. The latter urges the necessity of
an equal treatment in an unequal situation, and he focuses this on an
interpretation with strong anti-discriminatory overtones. After borrowing the Philonic interpretations, Clement concludes, oddly enough, that
inequalities are necessary, although not based on race but on belief.75
2.21

Sir II 95,1 - Virt. 148-149
II 95,1

"But the benign word, abounding in humanity, teaches that neither

is it right to cut down fruit trees nor to cut down the ear of com before the harvest
for the sake of mischief, nor to destroy cultivated fruit at all, whether it is of fruit
of the soil or of the soul. For it does not even permit devastating the land of the
enemies" (cf. fr 2 22) 76

In the previous section, kindness to people and animals had been
enjoined, in its continuation, Philo turns his attention to rules about
vegetation. The transitions between the various subjects are lucidly and
fluently handled. The treatment of fruit trees forms the first subject;
Philo supports a wise administration of the environment, not only for an
essential food supply but also for a comfortable life.
Clement plunges into this material without any introduction or transition
and proceeds in a disconnected way. The subject of the sentence is not
73
In this passage Méhat, Etude, ρ 220-221, identifies Clement's own vocabulary in
μηνύω, μεταδίδωμι, λογίζομαι, αλληγορία, πιστός, άπιστος, γεωργία This is not quite cor
rect because all the above mentioned words occasionally do occur in Philo as well
μετανοέω (Str II 97,S and passim) and τιμάω {Sir II 98,2) are even taken from Philo's
passage directly Methodologically it seems more secure to use the texts as a comparison
and as a basis for looking for alterations or additions
'* Rather often Clement uses the image of γεωργία to refer to the growth and the
harvest of philosophy, whether this is Greek or Christian cf Str 17,1,37,1/1 (connected
with the comparison of the sower), 43,Iff (on occasion of J o h n 15 1, the vine), VI 67,2
In Str II 96,1 he summarizes by saying that the image of the farming (6 της γεωργίας
τύπος) is a way of teaching (διδασκαλίας τρόπος)
75
Cf Ar V I I 109,1 T h e theme ot secrecy and concealment occurs throughout Cle
ment's works
76
Ar II θ 1 ), 1 Δαψιλευόμενος δέ τη φιλανθρωπία ó χρηστός λόγος μηδέ δσα της ήμερου ίίλης
εστί, δενδροτομεΐν ταύτα προσήκον είναι διδάσκει, μηδέ μην κείρειν έπί λύμη στάχυν προ τοϋ
θερισμού, άλλα μηδέ συνόλως καρπον ήμερον διαφθείρειν μήτε τον γης μήτε τον της ψυχής ουδέ
γαρ τήν των πολεμίων χώραν τέμνειν έα.
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M o s e s or the law as in Philo, b u t s u r p r i s i n g l y e n o u g h ó χρηστός λόγος;
for C l e m e n t , the b e n i g n w o r d t e a c h e s . H e c o n c l u d e s with the amplifica
tion t h a t t h e cultivated fruit is i n t e r p r e t e d as e i t h e r fruit of the soil o r fruit
of the soul.
T h e borrowing
is a n almost literal q u o t a t i o n c o m p o s e d
of
d i s m e m b e r e d sentences. T h e law or M o s e s is a l t e r e d t o ó χρηστός λόγος,
a n d προ καιρού is replaced by προ τοΰ θερισμοϋ (cf. Str I I 85,3). It is
r e m a r k a b l e t h a t C l e m e n t h e r e refers to t h e fruit of the soul; o n m a n y
o t h e r occasions w h e n P h i l o h a d t o u c h e d on t h e c o n c e p t of the soul, Cle
m e n t n e v e r a d o p t e d it. I n this case, h o w e v e r , P h i l o did n o t m e n t i o n t h e
h u m a n soul.

2.22

a) Str
b) Str

II 95,1 - Virt 150
I I 95,2-3 - Virt 156-159

I I 95,1
" F o r it does not even permit devastating the land of the enemies.
II 95,2
Indeed, even farmers derived advantage from the law m such
things. For it orders newly planted trees to be nourished three years in succession and
the superfluous growths to be cut off to prevent them being loaded and pressed down and
to prevent tfuir strength being exhausted from want by the nutriment being frittered
away, (it enjoins) tilling and digging round them so that nothing mischievous may
spring up at their side and hinder their growth
I I 95,3 And it does not allow imperfect fruit to be pluckedfrom immature trees, but
only after three yeart, dedicating the first-fruits to God in the fourth year after the tree
has attained maturity
I I 96,1 This image of husbandry may be taken as a mode of instruction,
teaching that we ought to eradicate the suckers of sins and the barren weeds
of the mind, which spring up alongside the productive fruit, until the shoot
of faith has matured and grown strong.
I I 96,2
For in the fourth year, since time is also needed to instruct the
person firmly, the quartette of virtues is consecrated to God, while the third
stage already borders the fourth abode of the Lord
I I 96,3 And a sacrifice of praise stands above burnt offerings " 7 7
77
Str II 95,1-96,3 ουδέ γαρ την τών πολεμίων χώραν τέμνειν έα.
95.2 ναι μην και γεωργικοί παρά τοΰ νόμου και ταΰτα ώφέληνται· κελεύει γαρ τα νεόφυτα τών
δένδρων έπί τριετίαν έξης τιθηνεϊσθαι τάς τε περιττός έπιφύσεις άποτέμνοντας, ύπερ τοΰ μη
βαρυνόμενα πιέζεσθαι και υπέρ τοΰ μή κατακερματιζομένης τής τροφής δι' ενδειαν έξασθενεΐν,
γυροΰν τε και περισκάπτειν, ώς μηδέν παραβλαστάνον κωλυη τήν αΰξησιν.
95.3 τόν τε καρπον ούκ έα δρέπεσθαι ατελή έξ ατελών, άλλα μετά τριετίαν ετει τετάρτω
καθιερώσοντα τήν άπαρχήν τω θεώ μετά το τελεωθήναι το δένδρον.
96.1 εϊη δ' αν ούτος ό τής γεωργίας τύπος διδασκαλίας τρόπος, διδάσκων δεΐν τάς παραφύσεις
τών αμαρτιών έπικόπτειν και τάς συναναθαλλούσαω τω γονίμω καρπώ ματαίας τής εννοίας πόας,
εστ' αν τελειωθή και βέβαιον γένηται το ερνος τής πίστεως.
96.2 τω [τε] γαρ τετάρτω ετει, έπεϊ και χρόνου χρεία τω κατηχουμένω βεβαίως, ή τετράς τών
αρετών καθιεροΰται τω θεώ, τής τρίτης ήδη μονής συναπτουσης έπί τήν του κυρίου τετάρτην
ύπόστασιν.
96.3 Θυσία δε αϊνέσεως ύπερ ολοκαυτώματα.
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a) Not only one's own natural resources must be respected, but it is even
forbidden to devastate the land and the trees of the enemy in wartime,
since enemies may in the future turn into friends. Plants arc not hostile
but pacific and serviceable, and the cultivated kinds are particularly so
since their fruits are essential for human life. Scriptural source: Deut.
20:19.
Clement quotes half of one of Philo's sentences literally.
b) From Virt 155 onwards Philo gives an extensive description of the
treatment and nursing of trees and fruit. After three successive years the
newly planted tree is strong enough so that in the fourth year it will be
able to bear perfectly (τελειογονεΐν), in harmony with the perfect number
four. This first fruit must be dedicated to God. Scriptural source: Lev.
19:23f.; cf. Plant. 95,117.
The transition in Clement is made by ναι μην καί. He borrows according
to the usuili scheme; an almost literal part at the beginning is followed
by a paraphrased continuation. Towards the end of the borrowing (Str.
II 96,Iff), Clement gives his own interpretation introduced by the
phrase εΐή δ'αν, the standard opening words of one of his own allegories.
Clement explains first that the image derived from agriculture signifies
a method of instruction 7 8 that teaches cutting off the proliferation of sin
and the useless weeds of the mind until the shoot of faith has attained
durability and strength. This explanation is continued by a cryptic last
sentence in which Clement says: " F o r in the fourth year, since time is
also needed to instruct the person firmly, the quartette of virtues is con
secrated to God, while the third stage already borders the fourth abode
of the L o r d . "
The period of three years and the number four, a perfect number
according to Philo, may have been the hinges on which Clement's
allegory turns. Two parts of the allegory can be distinguished; one that
touches on the growth of faith by instruction and another that refers to
Gnostic perfection. In the first, our attention is attracted by the combina
tion of the fourth year, the neccesity of time and the word τω κατηχουμένω. From writers more or less contemporary with Clement, it is
known that the first phase of the instruction in faith could have been a
79
period of three years, which was followed by a second, much shorter
78

Cf note 74, τύπος is connected to γεωργίας and τρόπος to διδασχαλίας Differently
M a y o r and Stahlin, see BKV XVII, ρ 220
79
Η J Auf der Mauer/J Waldram, Uluminatio Verbi Divini-Confessio Fidei-Gratia
Baptismi, in Fides Sacramenti, Sacramentum Fidei (Mel Ρ Smulders), 1981, ρ 51
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phase. The latter may correspond with Clement's term 'in the fourth
year'. The longer period is not associated specifically with the number
three, but the implication is clear. In the preceding borrowing from
Philo, moreover, the period of three succeeding years had been men
tioned explicitly. Furthermore, it is known that an essential part in this
first phase was dedicated to instruction in and practise of the virtues. 8 0
Thus it appears that the first section of Clement's allegory alludes to the
preparation connected with catechism. 8 1
In the second part of the allegory, the idea of the number four surpass
ing the number three returns. According to Prestige, the term
'hypostasis' must not be understood as a philosophical concept but as a
word that has the meaning of 'station' or 'stop'; in this sense it is paired
with another word in the sentence: abode (μονή). This word occurs rather
frequently in passages in which the ascent to Gnostic perfection is alluded
to. Sometimes these 'homes' are characterized as heavenly or holy, in
other cases, they are called the first ' h o m e ' . Biblical sources like J n .
14:2 must have inspired the usage. 8 2
The connection between the word 'abode' and the number three can be
found throughout Str. VI 105-114. In Sir. VI 114,1-3, for instance,
various abodes are discussed, which differ according to the dignity of the
believers. In the temple of God, there are lower parts, upper parts and
a conceptual superlative part for the Lord. These three abodes are linked
with the numbers thirty, sixty and one h u n d r e d . 8 3
Another passage may be connected with the preceding; in Str. VI
107,2, Clement relates the ranks in heaven with the dignities of the
church below; the grades of bishops, presbyters and deacons are imita
tions of the angelic glory. The link between the number three and the
abodes is also apparent in Str. VII 40,4, in which Clement speaks about
the union of the Gnostic and God through prayer. H e says that those who
are experienced in the threefold hours for prayer (the third, sixth and
ninth hour), also know about the triad of the holy abodes.
The question arises of how the two parts of Clement's allegory are con
nected. In a comparable passage, Str. VI 109,Iff., the two segments,
paideia and achievement, are mentioned within one movement. Clement

80

Auf der Mauer/Waldram, ibidem, p. 53.
С. L. Prestige, Clement of Alexandria, Stromata 2,8, and the meaning of
'hypostasis', i n / Ш X X X (1929), p. 270-272; Camelot, Stnmates II (SChr. 38), p. 107
note 1 (end); Méhat, Étude, p. 221.
82
Cf. Sir IV 166,1; V I 105,1; 109,1; 1 0 9 , 3 ^ 1 1 9 , 4 ; 57,5; 88,3. In Str. IV 37,1 Clement links the theme with Plato, Phaedo 114bc.
83
Cf. Irenaeus, Adv. Hoer V 36,2.
81
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is w o r k i n g in a two-phased s t r u c t u r e , in w h i c h he m a k e s a d i s t i n c t i o n
b e t w e e n πίστις a n d γνώσις t h a t parallels t h e difference b e t w e e n b e i n g
saved a n d the highest h o n o r after b e i n g saved. I n a similar way in o u r
p a s s a g e , Str. I I 96,1-2, two p h a s e s are described in o n e r i s i n g m o v e m e n t ;
t h e first is c o n n e c t e d with t h e p r e p a r a t o r y i n s t r u c t i o n for faith a n d the
second m o v e s into t h e G n o s t i c perfection of faith. T h e n u m b e r four a n d
the concept of perfection form t h e b i n d i n g e l e m e n t s b e t w e e n the t w o . 8 4
C l e m e n t ' s s t a t e m e n t t h a t a sacrifice of p r a i s e 9 5 is s u p e r i o r to b u r n t offer
ings seems lost in this context. At first sight it is not at all clear if the
s e n t e n c e is m e a n t to b e conclusive or i n t r o d u c t o r y ; the latter choice is
m a d e b y S t ä h l i n , j u d g i n g b y his layout of the text. T h e biblical allusions
b e h i n d the p a s s a g e , h o w e v e r , suggest t h a t the s e n t e n c e is a c o n c l u s i o n .
T h e t r e a t m e n t of the t r e e s , t a k e n over by C l e m e n t in P h i l o ' s w o r d i n g ,
is b a s e d on L e v . 19:23. T h e following verse, L e v . 19:24, m a k e s m e n t i o n
of the fourth y e a r in w h i c h all the fruit " shall b e holy to praise the L o r d "
(... πας ó καρπός αύτοϋ οίγιος αίνετος τ ω κυρίω). I n a n o t h e r place in P h i l o ,
Plant. 9 5 , the two biblical verses also o c c u r t o g e t h e r . W h e t h e r C l e m e n t ' s
c o n c l u d i n g p h r a s e h a s b e e n inspired by the S e p t u a g i n t directly or by w a y
of P h i l o m u s t b e left a n o p e n q u e s t i o n .
2.23

Str. II 96,3-97,1 - Virt. 165-168
I I 96,3
" 'For he', it says, 'gives you strength to get power'. And if your affairs
are enlightened, get and keep strength and acquire power in knowledge
II 96,4
For thereby it is shown that both good things and gifts are sup
plied by God, and that we, becoming ministers of the divine grace, ought
to sow the benefits of God and make those who are near us noble and good;
so that asfar as possible, the temperate may make others continent, the courageous make
them noble, the wise may make them intelligent, and the just may make them
just.
II 97,1 This is the Gnostic, who is after the image and likeness of God,
who imitates God as far as possible, deficient in none of the things which contribute
to the attainable likeness, practising self-restraint and endurance, living
righteously, reigning over the passions, sharing what he has as far as he can,
and doing good both in word and d e e d . " 8 6

84

Marrou, Paed I (SChr 70), Introd ρ 31
θυσία αίνέσεως, Ps 49 23 / Hcbr 13 15 (both θυσία αίνέσεως and καρπός)
Sir II 96,3-97,1 "ούτος γάρ σοι", φησί, "δίδωσιν ίσχυν ποιήσαι δύναμιν". εάν δε
φωτισθη σοι τα πράγματα, λαβών και κτησάμενος ίσχυν έν γνώσει ποίει δύναμιν.
96,4 εμφαίνει γαρ δια τούτων τά τε αγαθά τάς τε δωρεάς παρά του θεού χορηγεϊσθαι και δεϊν
ήμας, διακόνους γενομένους της θείας χάριτος, σπείρειν τάς του θεοΰ εύποιίας και τους
πλησιάζοντας κατασκευάζειν καλούς τε καί αγαθούς, 'ίνα ώς οτι μάλιστα ό μεν σώφρων τους
εγκρατείς, ό δε ανδρείος τους γενναίους συνετούς τε ό φρόνιμος καί δίκαιος τους δικαίους έκτελή.
97,1: Ουτός έστιν ό "κατ' εικόνα καί όμοίωσιν", ό γνωστικός, ό μιμούμενος τον θεον καθ' δσον
οίον τε, μηδέν παραλιπών των εις τήν ένδεχομένην όμοίωσιν, έγκρατευόμενος, υπομένων,
δικαίως βιούς, βασιλεύων των παθών, μεταδιδους ών έχει, ώς οίος τέ έστιν, ευεργετών καί λόγω
καί έργω.
85
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In accordance with the words from D e u t e r o n o m y — " h e gives you
strength to make power"—Philo gives an explanation of the gift of
power. He distinguishes two possibilities in using power; the first deals
with people who become rich themselves and make others poor, while the
second refers to the opposite: wise, good and worthy people who impart
these qualities to others. Philo describes what he understands by real
δυνάμεις and what their aim is; they appeal to the rational part of the soul
in its attempt to imitate God and to leave nothing undone that could pro
mote such assimilation. Scriptural source: Deut. 8:18.
Clement moulds Philo's concept of 'strength for power' to his own ideas.
The new focus appears from the alterations in wording: εύρωστη becomes
φωτισθη while έν γνώσει is added. 8 7 Other manifestations of his point of
view appear in a word like χορηγεϊσθαι and the explanation that we as
ministers of divine grace must show the benefits of God. H e also inserts
the words συνετούς τε ό φρόνιμος in the double series of virtues. When this
elaborate structure of adaptation and addition is sorted into its separate
components, it becomes evident how skillfully Clement makes Philo's
thoughts shade off into his own; the process is one of editing not copying.
The element of intentional reworking becomes even more clear when
Clement, referring to Gen. 1:26, gives a description of the Gnostic; 8 8 he
is not only, in Philo's words, imitating and assimilating, but also, in his
own words, self-restraining, enduring, living justly, king over his emo
tions, sharing and doing good.
The passage is a paraphrase with various literal elements, which are
woven into Clement's own line of thought in a complex way. This
method of work is necessitated by the different approaches of the two
authors. For Philo, the rational nature is the central point around which
his attention revolves; Clement, on the other hand, focuses himself on the
Gnostic, understood within a Christian framework.
2.24

Str. II 97,2 - Virt. 168-172
II 97,2

" 'He is the greatest', it says, 'in the kingdom, who shall do and

teach', imitating God by freely bestowing benefits of the same kind; f от God's gifts
are for the common good. " "

God gives his benefits to men, and men themselves are able to do like
wise. The benefits must be used and enjoyed but not misused by harming
87

Cf. P r ü m m , Glaube und Erkenntnis, p . 50 A n m . 50.
Marrou, Paed. I (SChr. 70), Introd. p . 41; Völker, Wahre Gnostiker, p. 11 Iff.
89
Ar. II 97,2: ούτος ''μέγιοτος",
φησίν, "έν τη βασιλεία δς αν ποιή xai διδάσκτ)"
μιμούμενος τον θεόν τώ παραπλήσια χαρίζεσθαι- κοινωφελείς γαρ αϊ τοΰ θεού δωρεαί.
ββ
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o t h e r s . In c o n t i n u a t i o n , P h i l o touches o n a r r o g a n c e a n d p r i d e , vices t h a t
h a d b e e n m e n t i o n e d e a r l i e r in Virt. 161; to reinforce this t h e m e he q u o t e s
N u m . 15:30. 9 0
C l e m e n t a d d s to the p a s s a g e a b o u t the i m i t a t i o n of G o d a verse from the
gospel of S t . M a t t h e w ; " H e is the greatest in the k i n g d o m w h o shall d o
a n d teach ( M t . 5 : 1 9 ) . " T h i s biblical text j o i n s a n d amplifies the
p r e v i o u s s e n t e n c e . P h i l o ' s definition of G o d as ó πρώτος ήγεμών is con
cisely replaced b y θεός. As t h e e n d of P h i l o ' s treatises c o m e s i n t o sight,
t h e b o r r o w i n g s b e c o m e m o r e a n d m o r e a b r u p t . T h i s is evident in Str. II
9 7 , 3 from μετανοεϊν o n w a r d s ; these w o r d s a r e b o r r o w e d from P h i l o ' s n e x t
treatise De Paenitentia ( c o r r e s p o n d i n g with Virt. 183), while the p r e v i o u s
p a r t of C l e m e n t ' s s e n t e n c e refers to De Humanitate ( c o r r e s p o n d i n g with
Virt. 171-172); in a n i n g e n i o u s way, the two f r a g m e n t s a r e c o m b i n e d in
o n e s e n t e n c e . T h e last f r a g m e n t s testify o n c e a g a i n h o w biblical
references catch C l e m e n t ' s eye in m a k i n g a selection.

2.25

Str. I I 97,3-98,2 - Virt. (171-172) 183-185

1 1 9 7 , 3 ' " Whosoever sets his hand to do anything with presumptuousness provokes
God', it is said. For arrogance is a vice of the soul, of which as of other sins, he
commands us to repent, by adjusting our lives from a state of derangement to a change
for the better by these three things: mouth, heart and hands.
I I 98,1
These are symbols: the hands of action, the heart of volition, the mouth of
speech. Beautifully, therefore, has this word been spoken about penitents; ' You
have chosen God today to be your God, and the Lord has chosen you today to be his
people'. For him who is eager to serve the Existent, being a suppliant, God adopts to
himself.
I I 98,2 And though he be only one in number, he is honored equally with the
people. For being a part of the people, he becomes complementary of it,
being restored from what he was, and the whole is named from a p a r t . " 9 1
I n this treatise, o r p e r h a p s s e r m o n , a b o u t μετάνοια, 9 2 P h i l o insists t h a t
r e p e n t a n c e is within r e a c h . H e calls for c o n v e r s i o n from disobedience to
90

See also fr. 2.25.
Str. II 97,3-98,2: "δς 8' Sv έγχειρή τι πράσσειν μεθ' ύπερηφανίας, τον θεον παροξύνει,"
φησίν αλαζονεία γαρ ψυχής ¿στι κακία, άφ' ής και τών άλλων χακιών μετανοεϊν κελεύει
άρμοζομένοις τον βίον έξ άναρμοστίας προς την άμείνω μεταβολήν δια τών τριών τούτων,
στόματος, καρδίας, χειρών.
98,1: σύμβολον δ' αν εϊη ταΰτα, πράξεως μέν αϊ χείρες, βουλής Ы ή χαρδία και λόγου < τ ο >
στόμα, καλώς ούν έπί τών μετανοούντων ειρηται το λόγιον εκείνο· "τον θεον εΐλου σήμερον είναι
σου θεόν, καϊ κύριος εϊλετό σε σήμερον γενέσθαι λαόν αύτω." τον γαρ σπεύδοντα θεραπεύειν τα
ον ϊκέτην όντα έξοικειοΰται ¿ θεός.
98,2: καν εις ή τον αριθμόν, έπ' ίσης τω λαώ τετίμηται· μέρος γαρ ών τοΰ λαοΰ συμπληρωτικός
αύτοΰ γίνεται, αποκατασταθείς έξ ου ην, καλείται δέ και έκ μέρους τό πάν.
92
See note 73.
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obedience to the law, which according to the words from Deuteronomy
is not far off, not too high, nor at the other side of the sea, but nearby
in our mouth, hand and heart. The choice made by an individuell person
is done in interaction with God, according to another passage from
Deuteronomy, in which it is said that mankind chooses God and God
chooses mankind to be his people. Philo explains that one honest and
sincere person has a value equal to that of a whole nation. He adopts for
this purpose the image of a pilot on a ship, or a general in an army, who
alone is worth as much as all the others together: his failure may be
equivalent to the destruction of the entire force. Biblical sources: Deut.
30:11-14; 26:17.
Clement reflects Philo's thoughts in a paraphrase colored with literal
components. T h e transition is ingeniously fitted in (cf. fr. 2.24), and the
selection is defined by the passages from Deuteronomy. Clement diverts
Philo's explanation of the second biblical reference by leaving the ethical
realm and moving into an eschatological dimension. Philo's concept of
singularity and multitude is adapted by Clement to the idea of the
restauration of mankind.
The additional words αποκατασταθείς, μέρος and συμπληρωτικός make
this evident 9 3 . Other comparable passages in Clement clarify his purpose
in using these terms, cf. Str. II 134,2; IV 132,1. Especially close cor
respondences are found in the latter passage, in which the building of the
body of Christ, the unity of the faith and the fullness of Christ are dis
cussed as a commentary on Eph. 4:Uff. Clement thereby describes the
Gnostic on his way to perfection and his return to the fullness of Christ.
Thus Philo's concept of singularity and multitude, applied to one wise
person who is in worth equal to a whole nation, is transposed by Clement
to the unity and diversity of the believers and the admission in the
fullness of Christ. T h e connection between ευγένεια (see Str. II 98,3, fr.
2.26) and άποκατάστασις is made in Str. IV 132,1 as well as when Clement
says εις την άποκατάστασιν της τω δντι τελείας ευγενείας...
2.26

Str. II 98,3-99,2 - Viri. 203-210

II 98,3 "But nobility itself is exhibited in choosing and practising what
is best. For what benefit to Adam was such nobility as he had? Λ^ο mortal
was his father; for he himself was father of men that are born.
II 98,4 Following his wife he readily chow the dishonourable things and
neglected what is true and good; on which account he exchanged his immortal life
for a mortal life, but not for ever.
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II 99,1 And Noah, whose origin was not the same as Adam's, was saved
by divine care For he took and consecrated himself to God. And Abraham,
who had children by three wives, not for the indulgence of pleasure, but in the hope,
as I think, of multiplying the race, was at first succeeded by one alone who was
heir of his father's blessings, while the others were separated from the family;
II 99,2 and of the twins who sprang from him, the younger having won his
lather's favour became heir and received his prayers, and the elder served him. For
it is the greatest benefit to a bad person not to be his own master."9*
Philo's brief treatise about repentance ends in Viri. 186; from Virt. 187
onwards the value of the nobleness of birth forms the topic. T r u e nobility
is based on wisdom and cannot be transmitted by virtuous ancestors to
their offspring. There is no justification for nobility since we do not
inherit these gifts. In Virt. 203 the first h u m a n beings appear; although
their parent was not mortal but the eternal God, they went wrong, and
Adam had to exchange his immortality for mortality. Philo continues his
theme of inheritance with various examples of good parents and
degenerate sons, as also of malicious ancestors and virtuous descendants.
The conclusion in Virt. 226/227 is that everyone will be judged by his
conduct and not by his descent.
Giving a kind of bird's-eye view, Clement makes excerpts from various
passages of Philo's last treatise, which is illustrated with stories about the
patriarchs. Clement makes his selections around Adam, Noah, Abraham
and Abraham's descendants, ευγένεια is demonstrated by choosing and
practising excellence. 9 5 H e omits Philo's idea that this virtue is found in
the sovereign part of the soul and is directed toward wisdom. With
Philo's words, Clement acknowledges that Adam made the wrong
choice, but in his own words he adds that Adam had followed his wife
and neglected what was true and good. Adam's choice, however, was not
definitive, and he was not abandoned for ever. 9 6 Noah dedicated himself
to God, and Abraham had only one successor, άποδείχθη is altered to
διαδέχεται.
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Яг II 98,3-99,2 αύ'τη Ы ή ευγένεια έν τω έλέσθαι καί συνασκήσαι τα κάλλιστα
διαδείκνυται. έπεί τί τον 'Αδάμ ώφέλησεν ή τοιαύτη αυτού ευγένεια, πατήρ δέ αΰτοΰ θνητός
ουδείς· αυτός γαρ ανθρώπων τών έν γενέσει πατήρ.
98,4: τα μεν αισχρά ούτος προθύμως εϊλετο επόμενος τη γυναικί, τών δε αληθών καί καλών
ήμέλησεν έφ' οίς θνητόν αθανάτου βίον, αλλ' ούκ εις τέλος, άνθυπηλλάξατο.
99.1 Νώε δέ ó μή οΰτω γενόμενος ώς ó 'Αδάμ επισκοπή θεία διασώζεται· φέρων γαρ αυτόν
άνέθηκε τω θεώ. τόν τε 'Αβραάμ έκ τριών παιδοποιησάμενον γυναικών ού δι' ηδονής άπόλαυσιν,
δι' ελπίδα δέ, οίμαι, τοΰ πληθΰναι το γένος έν αρχή, είς μόνος διαδέχεται κληρονόμος τών
πατρώων αγαθών, οί δε άλλοι διωκίσθησαν τής συγγενείας·
99.2 εκ τε αΰτοΰ δίδυμων γενομένων ó νεώτερος κληρονομεί εύάρεστος τω πατρί γενόμενος, καί
τάς εύχας λαμβάνει, δουλεύει δε ό πρεσβύτερος αύτώ· αγαθόν γαρ μέγιστον τω φαυλψ το μή
αύτεξούσιον
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96
See also Irenaeus, Adv Нает I 28,1-2, III 23,1-8, Bradley, Transformation, ρ 48

106
2.27

T H E LAW

A N D T H E VIRTUES

Str. II 99,3 - Virt. 211-219 ?
II 99,3 "And this arrangement was prophetical and typical. It clearly
indicates that all things belong to the wise when it says 'Because God has
had mercy on me, I have all things'. For it teaches that we are to desire
one thing, by which are all things and that what is promised is assigned to
97
the worthy."

In the context of bad parents and good children Philo speaks about
Abraham being a descendant of parents who were astrologers and
idolaters; his life and personality, however, are standards of virtue and
nobility.
Clement focuses on the idea that everything belongs to the wise and links
this idea with Gen. 33:11. No immediate parallel to and hardly any
reminiscence of the Philonic passage presents itself. Clement's use of
Gen. 33:11, which is the earliest in the Christian tradition, however,
reveals a more distant influence from Philo (cf. Str. II 20,1; the same
biblical verse is quoted in Philo, Sacr. 42).
2.28

Str. II 100,2 - Viri. 215-217
II 100,2 "and again, teaching that the wise man is king, it introduces
people of different race saying to him (Abraham) 'you are a king before
God among us'; since the subjects obey the good man voluntarily because
of his desire for virtue." 9 8

Abraham who is regarded as a king represents the faithful and virtuous
man. Philo alludes to Gen. 23:6 (cf. Mut. 152; Somn. II 244; Abr. 261,
where he quotes this part of the biblical verse literally). Abraham is not
a king by appearance but because of the greatness of soul. Philo says that
his spirit is the spirit of a king.
Clement seems to reflect Philo's passage in his own way. Some words like
αρχομένων, αρετής, υπακουόντων and τω σπουδαίω may have been taken
over from the Philonic context. Clement quotes Gen. 23:6 more overtly
than Philo has done in the texts that parallel Virt. 215-217. Clement is
again the earliest in the Christian tradition to quote this biblical verse.
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Ar. II 99,3: ή δέ οικονομία αΰτη και προφητική και τυπική. 8τι δέ του σοφού πάντα ¿στί,
σαφώς μηνύει λέγων "Βιότι ήλέησέν με ó θεός, εστί μοι πάντα." ενός γαρ δεΐν όρέγεσθαι
διδάσκει, δι' ου τα πάντα γέγονεν και τοις άξίοις τα έπηγγελμένα νέμεται.
9β
Ar. II 100,2: πάλιν τε αύ βασιλέα τον σοφον διδάσκων τους μή ¿μοφυλους ποιεί λέγοντας
αΰτω- "βασιλεύς παρά θεού συ έν ήμΐν εί," έθελουσίω γνώμη των αρχομένων δια ζήλον αρετής
υπακουόντων τω σπουδαίω.
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Unlike the previous section, a clear reminiscence of Philo's treatment is
present.
Clement concludes with a Christian elaboration; a heir is a good person
who takes the citizenship of the kingdom seriously. The people who lived
in a just way under the law and before the law was given also have a
chance. This explanation concludes the sequence of borrowings from
Philo and forms the transition to a new subject, the description of the
'final objective' according to various philosophical schools. The name of
Philo turns up in this transitional section; Clement evokes him as a supporter of Pythagoras, cf. Str. I 72,4. The reference is unexpected because
it had been so conspicuously absent in the entire previous passage. The
transitional section itself is inserted in chapter VII (cf. sub Str. II 100,3),
because no special reminiscence to De Virtutibus is apparent.
3.

Conclusions

3.1

Technique of borrowing

3.1.1

Frequency and sequence

Clement's borrowings from Philo's De Virtutibus fidi into a standard,
almost rhythmic pattern from a technical point of view. In the previous
units we already saw this technique, but nowhere had it been carried
through as steadily as h e r e . " Underlining the parts of Philo's text that
Clement takes over first the frequency of the borrowings appears, then
their regular spacing and finally and perhaps most strikingly, their progressive sequence. O n almost every page of a modern text, some lines
have been used in a continuous reading. The first selection is made at
a point halfway through the treatise on courage, but then Clement jumps
back to the beginning of the treatise to continue borrowing from there.
This 'anticipatory technique' has already been noted in previous
chapters. Mondésert's suggestion about Clement's use of the Bible,
namely, that he seems almost to be scrolling and unscrolling the source
manuscript before him as he works on his own text, functions equally
well for Clement's use of Philo. 100 The schematic overview in 1.2
demonstrates this method quite clearly. After a relatively brief 'anticipation', he returns to the beginning of his scroll and advances steadily
through it thereafter.
99
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Méhat, Étude p. 234, 238.
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Focus of the selection

Of the four treatises of Philo on virtues, which are entitled courage,
101
humanity, repentance and nobility, the largest is that on humanity.
From this treatise, Clement has taken over almost all the prescriptions;
only the introduction, which describes the last days of Moses, has been
omitted from consideration. 1 0 2 A limited harvest has been taken from the
first treatise on courage, and his collection from the last two on repen
tance and nobility are progressively sparser. A similar method of
exploitation with varying degrees of intensity has been seen earlier. 1 0 3
Clement's choice seems to be centered on the biblical prescriptions
submerged in Philo and which he takes over in Philo's words. The text
of the Bible may not always be present literally in the Philonic passage,
but a biblical content and structure lies in the background unmistakably.
When the biblical content fades too far into the distance, for example by
conflation of several scriptural passages, as in the story of the Midianite
women, then Clement's adaptation seems to be much freer (cf. Sir II
83,3-84,1). It is striking that at times Clement seems to pursue the
thought of the biblical passage even farther than Philo does, as in Str II
96,3, where he probably goes into the verse of Leviticus beyond the one
used by his model. In one case where Philo quotes the Septuagint
literally, Clement quotes the passage even more fully (in Str II 94,1).
Clement has given this cursory reading from Philo to reinforce his posi
tion that there is one law, which is good and just throughout. He treats
the well-sorted and well-adapted material that he finds in Philo as essen
tially equivalent to a direct reading from the Bible, and he gratefully uses
it as a reliable biblical synopsis convenient for his purposes.
3.1.3

Formal structure

Clement moves rapidly across his model detaching scraps of sentences
104
from their original contexts. It is obvious that the product of this kind
of a working method will often be fragmented and difficult to interpret.
Only after comparison with the original source, can transitions, develop
ment and conclusions of the borrowings be seen in their intended
perspective. In a number of cases, transitions are very abrupt. These
harsh juxtapositions of abbreviated thoughts are partly caused by Cle101
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ment's disconnected manner of excerpting, but they are also caused in
part by the rich complexity of the source material itself, since Philo brings
so many different biblical rules under one common denominator. Abrupt
transitions were observed in Str. II 81,1; 83,3; 85,3; 88,3; 90,1-2; 94,3;
95,1; 96,3.
Still, Clement regularly gives these abbreviated fragments an
introductory phrase; he does this in a declarative form: for example,
παντί που δήλη (Str. II 78,2); or περί τε της μεταδόσεως ... άπόχρη μόνον
τοΰτο ειπείν (Str. II 84, 4); έμοί δε δοκεϊ (Str. II 92,1). He may also use an
interrogative form of introduction: for example, έπει τίνα λόγον έχει (Str.
II 81,3); άρ' ου δοκεϊ σοι (Str. II, 85,1); τί δε; (Str. II 88,1; 90,1); ή γάρ;
(Str. II 86,5). 1 0 5
Clement also employs single transitional words like πάλιν (Str. II 82,1;
86,6; 93,2; αύτίκα Str. II 84,1; 92,1); αυ (Ar. II 86,2); ναι μήν (καί) (Str.
II 86,3; 88,2; 88,4; 95,2); έπειτα (Str. II 89,2); ετι (Str. II 91,3). Some
times these transitions are taken over from Philo's text, like ετι (Str. II
85,2); πάλιν (Str. II 87,3). In some cases Clement introduces his subject
by using 'headlines' like περί τε της μεταδόσεως καί κοινωνίας (Str. II 84,4);
τους τε πολεμίους (Str. II 88,3); Νώε δε (Str. II 99,1); τόν τε 'Αβραάμ (Str.
II 99,1).
The borrowing itself may be of varying degrees of fidelity, but the dif
ferent types may well be combined in a single passage. Their sequence,
moreover, tends to fall into a regular pattern within a passage. A distinc
tion must be made between literal use, paraphrase with literal com
ponents and reminiscences. These categories form a diminishing pro
gression in which the Philonic substratum is less and less recognizable.
T h e paraphrase with literal components is the most common technique,
and within this technique, a certain development takes place; Clement
often starts literally and finishes by paraphrasing.
The dilution of the Philonic content also takes place in a broader con
text; as we approach the end of De Virtutibus, Clement's borrowings often
become looser and more abrupt. Loosening of form is broadly
characteristic of Clement's working methods; his attention is attracted by
the core, which he adapts carefully, while he is relatively indifferent to
its trappings. Not only the beginning and the development, but also the
conclusion of a borrowing have characteristic forms.
Often Clement gives his borrowing an additional explanation, mostly
in the form of an allegory. He can allegorize with a short formula, as in
Str. II 81,2; 81,4; 88,2; 93,1; 94,5; 95,1; 98,2; sometimes the form is
more extensive: Str. II 96,1/2; 99,3. In a few cases, Clement explains the
Méhat, Etude, p. 232 identifies spoken language here
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borrowing with an etymology or thought that he may have derived from
a different passage in Philo Str II 84,5, 86,3, 88,2
A different kind of conclusion is formed by the quotations from Pro
verbs, which are seeded throughout the Stromateis, in this passage, they
occur in Str II 78,4, 83,2, 84,1, 86,7, 88,1, 91,4 1 0 6 The reference to
Barnabas, as the Ν Τ 'dossier' from the first epistle of Clement, is a
similar sort of concluding element These scriptural and post-scriptural
references are introduced to reinforce the material from Philo Some
times the link to the previous material may be evident, but on other occa
sions the connection is very tenuous 1 0 7 Sometimes Clement accom
panies his conclusion with a final phrase like ήδη ούν συνίεμεν {Str II
86,4), οράς {Sir II 89,1), άρα ήδη καταφαίνεται (Str II 91,1)
3 14

Alterations in general

The Philonic model can be altered in various ways In the previous sec
tion, 3 1 3 , examples have been given of supplementary explanations
concluding a borrowing These comments, which usually transpose the
material onto a Christian level, can occur not only at the end of the bor
rowing but at almost any point during its course as well Clement puts
his example in a different light either with a single word or with a more
elaborate thought H e does this not only by rephrasing in his own words
but also by introducing remimscenses of the Ν Τ In addition to the
places mentioned in 3 1 3, examples of this phenomenon occur in Str II
83,1, 84,4, 86,1, 86,4, 86,7, 89,1, 90,1, 90,3, 91,4, 96,2, 96,4, 97,1
A special position is occupied by the additions in which Clement seems
to question his source έπει τίνα λόγον έχει (Str II 81,3), ει (Str II 92,2),
τάχα (Str II 94,4) The altérations that arise by compression or abbreviation have already been touched on in the preceding section, the omission
of themes that are essential for Philo will be discussed in the following
section since this is more a matter of content than technique Substitutions remain to be considered, these verbal transpositions can involve the
use of synonyms in which no significant shift of meaning occurs
Examples of this appear in Sir II 81,1/2, 81,3, 85,3, 88,2, 89,1, 90,2,
90,3, 95,1, 97,2 Intentional alterations of meaning by the use of another
word or, more subtly, by the use of the same word in another case or as
another part of speech occur in Str II 78,3, 80,5, 81,4, 83,4, 96,3/4,
99,1
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Alteration of content and points of comparison

The many changes that appear in Clement's handling of material taken
from Philo have their roots in the different starting positions of the two
authors. These positions influence the course of each author's thought
continuously. The theoretical problem is therefore one of comparing two
different categories. Philo's intentions are, moreover, uncertain to some
degree; his four heterogeneous treatises, which cover in Cohn's edition
about seventy pages, may not necessarily have been intended by the
author to be arranged as they are at present.
Clement does not adapt more than one seventh of Philo's text and,
moreover, infuses it with all sorts of materiell of his own and from other
sources. Yet in spite of dissimilarities of purpose, background and sheer
length, there is one important binding factor, which is objectively
demonstrable; both writers have numerous partial or complete sentences
in common, and these common elements are, in fact, substantial enough
to form a good basis for a comparison even though their contexts may
be different.
Philo's point of departure seems to be an apologetic one; this intention
generally emerges between the lines rather than overtly, but in Virt. 141,
he protests openly against slanderous ideas to the effect that Jewish laws
were asocial and particularistic. His book is in large part occupied with
giving examples to demonstrate the contrary. Bringing many, often
unrelated laws under the common denominators of a few virtues must
have been motivated by these outside attacks.
Just as Clement does, Philo focuses on general virtues like justice,
prudence, temperance, courage and self-restraint, to which he adds piety
and humanity. Philo develops a kind of doctrine of virtues from
apologetic motives on the basis of the law of Moses. The concept of doctrine must be understood in a restricted sense, however, since the abovementioned virtues are an arbitrary series that can be extended or
abbreviated at will. Most of the biblical texts are lodged under the title
of humanity. The prescriptions of the law represent the virtues and not
vice versa; the virtues are attributes of the law, labels that make the
qualities of the law recognizable in broader terms. The law offers people
a primary training that leads them on their way to God.
It is striking that Philo in De Virtutibus did not find an occasion to
allegorize in the way that is so familiar from his other works. He does
not find it necessary to transpose the law onto any other level. The law
as such incorporates the virtues and leads to knowledge. A few general
philosophic concepts like this are stated unobtrusively or lie semi-hidden
between the lines.
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At the very beginning, he points out that courage is identical with
knowledge ( Virt. 1). In other places, the equation between the virtues and
wisdom reappears; for example in Virt. 190, where he uses the image of
the fool, who has no home nor city and is expatriated from virtue, the
native land of the wise. Knowledge leads the wise on his search for God.
Philo uses several terms to designate God: generally, 'the one', but also
'theoldest', 'uncreated', 'creator of all', 'fatherofall spiritual and visible
things', 'highest and oldest cause'.
A human being, who consists of body and soul, is directed along the
highest part of the soul, now called λογική ψυχή or λογικόν now
ήγεμονικον, to know and imitate God. These various thougts, here briefly
touched on, are the general philosophical substratum of Philo's exposi
tion in De Virtutibus. His essential orientation, however, is determined by
the rules of the law, along which he has grouped his treatises and which
he transmits in his own words. T h e entire composition is an attempt to
pull the law of Moses out of its isolation and to give it a respected position
within the thought of his time and environment.
Clement, on the other hand, has a motivation that is more polemical than
apologetic. H e wants to show that law and faith form a unity. No separa
tion is allowed since God is simultaneously good and just; 1 0 8 this identity
is valid from beginning to end. The concept that the same law is just and
good forms a recurrent refrain: Sir. II 78,3f.; 86,1; 86,6; 91,1; 95,1. In
order to maintain this unity within the law, Clement actualizes it for his
audience and on the other hand develops allegorical interpretations of it.
Clement says explicitly that we ourselves are addressed by the law. The use
of the first person plural is an intentional and necessary element in Cle
ment's transposition; Str. II 81,3; 82,2; 86,4; 90,1; 96,4; 100,1.
T o give form to this actualization and to develop his initial polemic
theme, he goes on to say that the law educates for virtue; the verbs
παιδευω/παιδαγωγέω and διδάσκω are employed for this end. In the first
pair, he employs the Pauline idea (Gal. 3:24) that the law educates unto
Christ, διδάσκω is repeatedly inserted to reinforce the prescriptions from
the law; the law teaches: Sir. II 78,2; 85,1; 86,3; 86,5; 87,3; 90,1; 95,1;
96,1; 97,2; 99,3. Clement thereby offers a variation on Philo, who in
addition to διδάσκω makes regular use of verbs that express a command.
Not only does the law educate to Christ but a reversal also takes place
in which it is the Lord himself who teaches (Str. II 90,1) and in which
the χρηστός λόγος takes the place of the χρηστός νόμος (Str. II 95,1); the
108
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benign word is rich in humanity and teaches the prescriptions of the law,
in this case, the rules for cultivating and pruning trees. 109
In addition to his efforts to actualize, Clement applies the technique
of allegory to the individual rules, which he takes over so abundantly
from Philo, in order to transpose them into a new spiritual context. T h u s
as indicated in 3.1.3, he can do this in several ways; he may use a short
supplementary phrase; in Sir. II 81,4, for example, he alludes to martyrdom in connection with courage, or in a more elaborate allegory in Str.
II 96,1/2, he makes a link occasioned by the numbers three and four,
with the time of preparation and accomplishment of faith.
The role of the virtues is not easy to characterize in the passage
centered on Philonic material. Clement has not developed a coherent
system of virtues any more than Philo had. The virtues alternate with
each other in various series: cf. 1.1. He does, on the other hand, have
distinct preferences, and he applies combinations that tend to fall into
fixed patterns, as Méhat has started to map out. 110 In our passage,
εγκράτεια and σωφροσύνη, υπομονή and καρτερία occur prominently; in a
more polemical setting, δικαιοσύνη is an important notion, and in connec
tion with De Virtutibus, ευσέβεια, κοινωνία and φιλανθρωπία are dominant.
It seems too easy to suggest, as some authors do, that for Clement the
virtues represent a lower stage in the development of the believer while
knowledge prevails on a higher level. 1 1 1 Knowledge (γνώσις) is too much
a matter of both head and heart for him, and it is, therefore, not easy
to detach from other important elements of his theological thought.
O u r passage subtly reveals Clement's conception of the role of the vir
tues in the development towards gnosis. In Str. II 86,7; 87,2, he gives an
interpretation in which αγάπη, love for one's neighbour, forms the key
word. Clement explains this concept of love, expanding it with synonyms
like χρηστότης and with other words in order to flavour the concept.
Apparently this key word has an over-all function, and it is defined by
Clement as undivided (αμέριστος), undistinguished (αδιάκριτος) and com
municative (κοινωνική). In Str. II 87,2, Clement has, as it were, gathered
and elevated the various virtues to the level of αγάπη, where there is no
longer any need to distinguish them. T h e question whether individual
virtues are fused together and assimilated to other concepts similar to
αγάπη (like faith and hope) would be interesting to investigate, but
answers lie beyond the present passage.
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When Clement's adaptation is held up to the light of its Philonic source,
it becomes evident that Clement uses Philo's treatises entirely in service
of his own objectives: that is, to show within a Christian polemical situa
tion directed against Marcion and his followers that law and faith cannot
be detached from one another. 1 1 2 H e has chosen De Virtutibus as
characteristic examples of the law extracted from their original setting,
and he treats this extract as equivalent to a direct and continuous reading
of the Bible. The Philonic borrowings represent a useful synopsis of
essential material that lies ready to hand. Because Clement's attention is
centered on the biblical texts lying behind Philo's words, he eliminates
the peripheral Philonic material. Philo had developed his argument
around these biblical concepts for the purpose of showing the outside
world that the law of Moses stands in harmonious connection with the
ideas and customs of the Hellenistic world.
T h e differences in perspective obviously lead to other differences, like
the attitudes of both authors toward the philosophical currents of their
days. Both have lines of communication with the Stoa that are evident
in their lists of virtues and in the way that the virtues are mutually
engaged. Clement, however, emphasizes the idea of conquering the πάθη
by εγκράτεια; this relationship, although not entirely absent, is played
down in Philo. T h e latter, on the other hand, describes the human being
along Platonic lines with special stress on the subdivision of the soul; the
articulation of the soul plays almost no role in this part of Clement.
Similar observations can be made with regard to Philo's interest in
describing the function of divine providence, the role of the one God and
the concept of national community; the link he makes between law and
nature is also missing in Clement.
T h e most important difference between the two Alexandrians, how
ever, lies in their conception of the law and the relationship between vir
tues and knowledge within it. For Philo it is the unallegorized law that
incorporates the totality of the virtues and that leads in a dynamic move
ment to knowledge. Virtues and knowledge, although distinguished, are
at the same time interchangeable. In Clement, a different relationship
emerges between law, virtues and knowledge. The law and the virtues,
which are incorporated in the law, form an essential condition to travel
the way that leads to knowledge, which stands at a higher stage. T o
express this progressive relationship, Clement needs the allegorical inter-
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Harnack, Marcion, p. 102f.; 245ff.; Mondésert, Clément, p . 146; В. Aland, Mar
cion, Versuch einer neuen Interpretation, in ZThK 70 (1973), p . 420-447; R. Riedinger,
Zur antimarkionitischen Polemik des Klemens von Alexandreia, in VigChr 29 (1975), p .
15-32.
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pretation, here passed over by Philo; only in this way can Clement move
from the precondition for travelling the way up to its result, or in other
words, bridge the gap between possibility and final realisation.

C H A P T E R FIVE

T H E TEMPLE, VESTMENTS AND T H E HIGH PRIEST
Sir. V 32-40
1.1

Introductory remarks

Clement's description of the temple and the vestments of the high priest
stands in a long tradition, whose Old Testament background is formed
mainly by Ex. 26-28. T h e first chapters of this passage of Exodus
carefully detail the framework and covering of the tabernacle and the
screens that separate its various parts. Colors and kinds of materials, and
measures, sizes and quantities are specified; these numerical specifica
tions form a striking aspect of the description. T h e liturgical furnishings
and finally the vestments of the high priest with their elaborate and
precious ornaments receive a similar detailed and colorful treatment.
Philo and Flavius Josephus seem to follow an established tradition in
taking up this subject matter and giving it a symbolic development not
found in Exodus. 1 Already traditional is the use of the tabernacle and the
priest's vestments as an image for the surrounding universe with stars
and planets, evoked by the gold and the variety of colors in the original
biblical text. T h e treatments of this in Philo and Josephus, however, dif
fer greatly. Josephus's description of the construction is extensive while
his symbolic interpretations are, in contrast with Philo, rather meager.
The most important passages in Philo dealing with this material are VM
II 71-135, the background text of Clement's passage, Spec I 66-97 and
QE II 51-124. In addition, there are shorter passages like Leg. II 56; III
119; Cher. 101-106; Ebr. 87; Migr. 102f.; Her. 215f.; Congr. 117; Fug.
108ff.; Somn I 214f.; Spec. I 296f. T h e Epistle to the Hebrews carries the
theme into the specifically Christian realm. 2 As in Jewish writers, the
heavenly high priest and his heavenly sanctuary appear; in this case, the
high priest is fully identified with Christ. In the Apostolic Fathers, 3 in

1

Josephus, Anliq I I I 102-224, Bell V 184-237, next to Philo and Josephus sec also
18 24, Sir 45 6-13
1
For the literature see Herbert Braun, Handbuch zum NT 14, 1984, Exe 17 ρ 71,
Jesus der himmlische Hohepriester, (Test X I I and Qumrantexts are included)
3
1 Clem 36,1, 61,3, 64,1, Ign Phld 9,1, Pol 12,2, Mart Pol 14,3, cf Schrcnk, in
TWNT III, ρ 284
Sap
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Justin and in various Gnostic teachings the tradition lives on, basically
nourished by the Epistle to the Hebrews. 4
Clement stands in this line of descent and manages to incorporate
material from all these radiating traditions and, at the same time, is able
to make his own distinct contribution to them. He provides symbolic
interpretations of the temple and the vestments both as a whole and in
their different parts. The passage of Exodus lies in the background of his
treatment, but he introduces another descriptive theme, namely the
entrance of the high priest, whose basis is supplied by Leviticus 16. 5 In
Clement's interpretation of this liturgical action, the high priest
represents Christ who becomes visible to the world by the creative power
of the logos and by his coming into human being. At the same time, the
high priest represents the Gnostic who moves upward to an unceasing
contemplation.
Philo's description of the temple and the vestments is propelled by a
cosmologica! preoccupation; he develops a scheme in which the universe
in its totality is ruled by God and revolves around God and his powers.
The way in which God reveals himself to men like Abraham and Moses
is also determined in cosmologica! terms. In Marguerite Harl's formulation, " L e savoir cosmologique est le plus haut enseignement de la révélation divine." 6 Cosmology and anthropology are extensions of each other;
mankind as the most important element of creation is compared to a
sanctuary. The human soul represents a second sanctuary after a first
sanctuary, which is the universe; the second sanctuary is transformed
into a microcosm in tune with the cosmic harmony. 7 The purpose of God
for the world as a whole and his intention for mankind are two related
sides of the same principle; insight into the origins and the harmony of
the cosmos may provide man knowledge of God himself.
In Clement, the emphases are different; he avails himself of
cosmologica! models and terms but puts the accents elsewhere.
Ultimately his motivation is the idea that the faithful rise up to a spiritual
reality above time and space, to which Christ gives the dimension. The
reverse of this rising movement is the incarnation of Christ; the ascent
of man is only possible through the descent of Christ. Cosmology is pres-

4

See BiPatr I, 519-524.
Lev. 16 4.
6
M Harl, Cosmologie grecque et représentations juives dans l'oeuvre de Philon
d'Alexandrie, in PAL, 1967, ρ 189-203; H. F. Weiss, Untersuchungen ZUT Kosmologie des
hellenistischen und palästinischen Judentums (TU 97), Berlin 1966
7
Cf Cher 101-106, ЕЬт 87; VM II 135; Qß II 51
5
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V 32,1
" I t would lead too far to go through all the prophets and the Law,
picking out what is expressed through enigmas, for almost the entire Scrip
ture speaks through inspiration in this way For any one of intelligence it
may suffice, I think, to select a few examples to prove the point at hand
V 32,2
Now, connected with concealment is the special meaning of what
is told among the Hebrews about the seven circuits around the old temple,
and also the equipment on the robe, whose multicolored symbols allude to
celestial phenomena, which indicates the agreement from heaven down to
earth " 9
о See ρ 26
9
Str V 32,1-2 Μακρόν δ' αν εΐή πάντα έπεξιέναι τα προφητικά και τα νομικά τα δι'
αινιγμάτων εΐρημενα επιλεγόμενους, σχεδόν γαρ ή πάσα ώδε πως θεσπίζεται γραφή άπόχρη δ',
οιμαι, τω γε νουν κεκτημένω εις ενδειξιν του προκειμένου ¿λίγα τινά εκτεθέντα παραδείγματα.
32,2 αύτίκα ομολογεί τήν έπίκρυφιν ή περί τον νεών τον παλαιόν των επτά περιβόλων προς τι
αναφορά παρ' Έβραίοις ίστορουμένη ή τε κατά τον ποδήρη διασκευή, δια ποικίλων των προς τα
φαινόμενα συμβόλων τήν άπ' ουρανού μέχρι γης αϊνισσομένη συνθήκην.
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In VM II 66-187, Philo describes Moses in his function as high priest.
Of particular interest in this connection is the first part, VM II 66-140,
in which Philo deals with the construction of the sanctuary and its furnishings, the ark, the altar of incense, the candlestick, the table and the
altar of offerings. Subsequently, he describes the vestments of the high
priest and their meaning, and he concludes with an exposition on the
construction of the bronze basin. In presenting the clothing of the high
priest, Philo first describes the elements that make up the outer
appearance: the gown or tunic, 10 the cape that covers the shoulders, 11
their colors, their materials and their ornamentation (109-116).
He then proceeds to their meaning (117-135); 12 the costume has to be
considered both as a whole and in its components as a representation of
the cosmos and its parts. The full length gown is violet because it is an
image of the air, which is naturally black. T h e air stretches out everywhere from below the moon to the ends of the earth, the gown therefore
covers the entire body from the chest to the feet (118). The relationship
between the cosmic elements, earth, water and air, is brought in; Philo
states (119ff.) that they are mutually interdépendant and that they are in
harmony with the all. 13
Clement continues the theme of hidden meanings that had occupied him
in the previous section by introducing the seven circuits around the temple and the ornamentation of the clothing of the high priest as examples
of hidden meanings in Scripture. Strikingly, he does not give any further
mention of the tantalizing seven circuits. They do not appear in any
other source known to us, 1 4 but in Str V 33,3, he refers to a circuit as
a place for people who are excluded from the temple's interior. The vestment of the high priest symbolizes both the heavenly bodies, and by
extension the covenant (συνθήκη) between heaven and earth. This might
have been inspired by the Epistle to the Hebrews, in which Christ, who
is called the high priest, will make a new covenant (διαθήκη) with the
15
house of Israel.
10
Philo gives several words for this gown ó ύποδυτης (ΚΛί II 109), ó ποδήρης (VM II
117), ó χιτών (VM II 118), it appears from VM II 117,118, that for Philo ποδήρης is
equivalent to χιτών In the L X X these two are considered to be different, cf Ex 28 4
" This is also called 'ephod'
12
In Josephus a similar way of treatment occurs first the external description and
then the symbolic meaning
13
Background text Ex 28 Parallels in Philo Spec I 85-95, Migr 102f , cf Josephus,
Antiq III 184
14
Cf Le Boulluec, Str V (SChr 279), ρ 135
15
H e b r 8 8 10, 9 15, also in Clement is the term διαθήκη as covenant with God a
more common term than συνθήχη, cf Stahlm, Clemens Al IV ( G C S 39), 1936, s ν
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No literal material passes from one author to the other. At most it
could be called a distant echo, δια ποικίλων των προς τα φαινόμενα
συμβόλων (ρ. 347 1. 5/6) can be associated with Philo's entire passage con
necting the vestments with the cosmic elements, while άπ'ούρανου μέχρι
γης (p. 347, 1 6) forms a comparison with άνωθεν άπο των μετά σελήνην
άχρι των γης ... περάτων (C-W IV, ρ. 227, 1. 20). A major variation on
the distant Philonic model is formed by Clement's reference to the cove
nant between heaven and earth in order to explain the priest's colorful
clothing. While Philo does not speak about such a covenant, he does give
an extended cosmologica! speculation on the three elements, their mutual
interdependence and their relationship to living creatures that is missing
in Clement.
2 2

Яг V 32,3 - VM II 87*-88
V 32,3 "The cooenng and the veil were stitched with various colors, with
blue and purple and scarlet and linen, these hinted at the revelation of God, since
the nature of the elements contains them 1 6 For purple comes from water, linen
from earth, blue being dark is like air, as scarlet is like fire."17

In his description of the building of the tabernacle, Philo speaks of the
multicolored fabrics lavished on it (VM II 88-89). Not only does he
repeatedly mention the four colors blue, purple, red and white, but he
also calls attention to the numbers 4, 5, 9, 10, 28 and 40. The enumera
tion of both colors and numbers form important elements in the
background text (Ex. 26). While he follows the biblical text for the colors,
Philo goes off on his own in mentioning the numbers 9 and 40, which
are missing in Exodus. The Septuagint, on the other hand, uses the
numbers 11 and 50, which are not found in Philo.
In the terminology of the various fabrics, Philo also diverges from the
Septuagint. 1 8 As a general term, he uses woven work (ύφάσμα(τα): VM
16

επέχει with the meaning of 'containing' according to the reading of L, cf Méhat,
Kephalaia, ρ 231, Le Boulluec, Str V (SChr 279), ρ 135, for more examples of this
meaning see Str IV 39,3, VI 138,2
17
Ar V 32,3 τό τε κάλυμμα και παραπέτασμα ΰακίνθω και πορφυρή κόκκω τε και βύσσω
πεποίχιλτο, ήνίττετο δ' äpa, ώς ή των στοιχείων φύσις περιέχει, την άποκάλυφιν τοΰ θεοΰ έξ
ύδατος μεν γαρ ή πορφύρα, βύσσος Ы έκ γης, υάκινθος τε ώμοίωται αέρι ζοφώδης ων, ώσπερ
ó κόκκος τω πυρί
18
Ex 26 Iff
αύλαίαι
(idem Philo)
Ex 26 7
δέρρεις
Ex 26 14
κατακάλυμμα
επικαλύμματα
Ex 26 31
καταπέτασμα
(idem Philo)
Ex 26 36
έπίσπαστρον
(κάλυμμα Philo)
cf A Pelletier, Le grand rideau du vestibule du Temple de Jérusalem, in Syria X X X V
(1958), ρ 218-226, Idem, La tradition synoptique du Voile déchiré, in RSR 46 (1958),
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II 84,93); subsequently, he distinguishes the curtains (αύλαίαι: VMII 84,
85, 86, 87), of which there are ten according to the Septuagint, as well
as the covering (κάλυμμα: VM II 87) by which the outer part of the sanc
tuary is shielded from view, and the veil (καταπετάσμα: VM II 80, 86ff.)
19
with which the inner part of the sanctuary is covered. All these textiles
have the four above-mentioned colors that allude to earth, water, air and
fire because, as Philo concludes, the fabric of the temple built by h u m a n
hands refers to the basic elements from which the Creator has made the
cosmos.

20

Without any real introduction to the theme of the tabernacle, Clement
launches himself into the covering and the veil; his terms are κάλυμμα
and παραπέτασμα. As in the Septuagint and Philo, these textiles arc
worked with four colors, and in the footsteps of Philo, they are linked
with the elements, which are characterized by just these tints. In Cle
ment, however, the nexus of colors and elements stands in the sign of the
revelation of God; this theme gives a new direction to the Philonic model.
Technically, Clement gives a paraphrase with literal components from
VM II 87-88. T h e sequence of Philo's text is preserved. Almost literal is
the mention of the colors (p. 347, 11. 7-8), but he varies κόκκινος (Sep
tuagint and Philo) with κόκκος, and he reverses the order of βύσσος and
πορφύρα on their second appearance (p. 347, 11. 9-10).
p. 161-180. T h e temple schematically presented by U. Früchtel, Die kosmologischen
Vonteilungen bet Philo von Alexandnen, 1968, p. 77:

ΑΔΥΤΑ
ΝΟΗΤΑ
χαταπέτασμα

4 pillars

ΠΡΌΝΑΟΣ
κάλυμμα
ΑΙΣΘΗΤΑ

5 pillars

προπόλαιον
ΪΠΑΙθΡΟΝ

19

T h e similar terminology easily caused confusion; cf. Le Boulluec, Str. V (SChr.
279), p. 136, in which παραπέτασμα and χαταπέτασμα are confused. Clement speaks on
p. 347 1. 12 of παραπέτασμα (Aquila's version of Ex. 37:3) and on p . 347 1. 15 of
χαταπέτασμα. Philo only uses χαταπέτασμα, according to the L X X , (see previous note) in
VM II 80, 86, 87 (2X), 95, 101.
20
Background text: Ex. 26; for the color scheme in this order, cf. Ex. 37:3. Parallels:
Congr. 117; Fug. 110; Q £ Π 85; cf. Josephus, Bell. V 212-213; Antiq III 124, 183.
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I n t h e distinction of covering a n d veil ( p 347, 1 7) C l e m e n t follows
P h i l o very closely b u t v a r i e s the P h i l o n i c καταπετασμα with παραπέτασμα
in a c c o r d a n c e with A q u i l a ' s version of E x 37 3 2 1 T h e reference to t h e
cosmic e l e m e n t s is p a r a p h r a s e d in C l e m e n t , c o m p a r a b l e is τοις στοιχείοις
ισαρίθμους έξ ών άπετελέσθη ó κόσμος ( C - W I V , ρ 2 2 1 , 11 1-2) t o C l e 
m e n t ' s a d a p t a t i o n ήνίττετο δ'αρα ώς ή των στοιχείων φύσις περιέχει (ρ 347,
11 8-9) A v a r i a n t c a n also be distilled from ποικίλλειν (ρ 347, 1 8) (to
e m b r o i d e r with v a r i o u s colors) a n d the P h i l o ' s συνυφάνθαι (VM II 87)
( w e a v i n g t o g e t h e r ) , to which c a n b e a d d e d ποικίλοις ύφάσμασι as a
r e m i n i s c e n c e ( C - W I V ρ 219,11 20-21) T h e e x p l a n a t i o n ζοφώδης ών (ρ
347, 1 IO) 2 2 is a v a r i a t i o n on P h i l o ' s φύσει γαρ μέλας ούτος ( C - W I V ρ
2 2 1 , 11 4-5)
C l e m e n t opts for a d e s c r i p t i o n of κάλυμμα a n d παραπέτασμα a c c o r d i n g
to the P h i l o n i c v e r s i o n of the S e p t u a g i n t m a t e r i a l , he a b b r e v i a t e s it
strongly a n d leaves o u t the s p e c u l a t i o n s o n n u m b e r s entirely
A
theologically significant shift in c o n t e n t is the e m p h a s i s on t h e idea of
revelation F o r P h i l o w i t h his interest in t h e c r e a t i o n of G o d , t h e
cosmologica! c o n t e x t is of p r i m a r y i m p o r t a n c e , b u t for C l e m e n t ,
cosmology is d o w n p l a y e d , a n d the r e v e l a t i o n of G o d 2 3 is the c e n t e r of
attention

2 3

Str

V 33,1-3 - VMU

101
105?

V 33,1
" I n the midst of the covering and the veil where the priests were
allowed to enter was situated the altar of incense, as a symbol of the earth
placed in the middle of this cosmos, from where the vapors came
V 33,2 And that place intermediates between the inner veil, where on
prescribed days the high priest alone was permitted to enter, and the exter
nal curtain surrounding it, 2 4 accessible to all Hebrews, they say that this is
the middlemost point 2 5 of heaven and earth But others say it is the symbol
of the intellectual and sensible world
V 33,3 T h e covering then, as a barrier against popular unbelief, was
stretched over the five pillars, keeping back those in the surrounding
space " 2 6
21

Cf Méhat, КерШаіа, ρ 232
Cf Str V 37,1 (fr 2 10) Stoic theme, for sources see Le Boulluec, Ar V (SChr
279), ρ 136
23
Identified by Méhat as term from Clement's vocabulary, Méhat, Etude, ρ 220
2
* Stahlm has translated αυλή instead of αυλαία, BKV XIX ρ 146
25
According to L
26
Str V 33,1 3 άνα μέσον δέ του χαλύμματος και του παραπετάσματος, ϊνθα τοις ίερεϋσιν
έξην είσιέναι, θυμιατήριον [τε] εκείτο συμβολον της έν μέσω τώ κόσμω τώδε κείμενης γης, έξ ής
αϊ αναθυμιάσεις
33,2 μέσος δέ χαί ó τόπος εκείνος τοΰ τε εντός του καταπετάσματος, ένθα μόνω τώ άρχιερεΐ
22
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Philo treats the several units that are mentioned in Exodus systematically
without, however, following the sequence of Exodus. The discussion of
the colorful fabrics is extended in a catalogue of the furnishings of the
tabernacle. After the ark and its covering, called the mercy seat, he deals
with the other three articles of furnishing from VM H 101 onward: the
altar of incense, the candlestick and the table. These three objects stand
in the space called the πρόναος, which is between the four and five pillars
and is shut off by the two woven screens, the κάλυμμα on the outside and
the παραπέτασμα on the inside.
The altar of incense is, according to Philo, placed in the middle as a
symbol of thankfulness for what earth and water bring forth. These
elements, earth and water, have been assigned a position in the middle
of the cosmos. In VM II 105, Philo interprets the candlestick and the altar
of incense as a representation of heaven and earth; the candlestick had
earlier been called a symbol of the sun, and here he designates the altar
of incense as the earth, from which vapors arise. 2 7
Clement also gives a connected but concise discussion of the furnishings
of the temple. At the basis of his approach are the following distinctions;
there is a space for priests, which borders both the holy of the holies, the
space that only the high priest may enter, and the place assigned to the
Hebrews, who he elsewhere identifies as the λαϊκή απιστία (p. 347, 1. 19).
His interest in the various ranks and restrictions also appears in words
like: έξήν είσιέναι (p. 347, 1. 12); ένθα μόνω .. έπετέτραπτο είσιέναι (ρ. 347,
1. 15); the play on words κάλυμμα - κώλυμα (p. 347, 1. 19); εΐργον ... (p.
348, 1. 1). This interest derives from Clement's theme: the necessity to
conceal truth that is intended only for insiders 2 8 Different sources can
be distinguished, as is made clear by φασί (p. 347, 1. 17) and άλλοι
λέγουσιν (p. 347, 11. 17-18). In the latter, θυμιατήριον is explained as sym
bol of the intellectual world and world of sense.
In this section Clement apparently has in mind Philo's VMll 101 since
the symbolism of the altar of incense as cosmic centerpoint docs not exist
in the other sources known to us, the Septuagint and the Epistle to the
Hebrews. In elaborating this reminiscence, however, Clement proceeds

έπετέτραπτο ρηταΐς ίίσιέναι ήμέραις, και της ϊξωθεν περικειμένης αυλαίας της πασιν άνειμένης
Έβραίοις· διό μεσαίτατον ουρανού φασι και γης· άλλοι δέ κόσμου του νοητού και τοΰ αισθητού
λέγουσιν είναι σύμβολον.
33,3 το μεν οΰν κάλυμμα κώλυμα λαϊκής απιστίας έπίπροσθε των πέντε τετάνυστο κιόνων,
εΓργον τους έν τω περιβόλω.
" Background text Ε'Χ 30 If Parallels Нет 218η, Spec I 285ГГ , QE II 91fr, cf
Josephus, Anttq III 147
28
Cf Den Boer, Allegorese, ρ 134ff , Méhat, Étude, ρ 492ff , Lilla, Clement, ρ 144ff

124

THE TEMPLE, VESTMENTS AND THE HIGH PRIEST

in his own direction In Philo, the altar of incense symbolizes
thankfulness for earth and water Clement takes over the symbolism of
earth but leaves water out, and earth is characterized not by fruitfulness
but by vapors, an attribute mentioned slightly later by Philo (cf VM II
105) αύλαία(ρ 347,1 16) is a variation of Philo's κάλυμμα (VM II 101)
Clement has adapted the idea of the centerpoint for a different purpose,
Philo means it as a cosmologica! center τον γαρ μέσον ταύτα του κόσμου
τόπον κεκλήρωται Clement, on the contrary, seems to speak about a more
exclusively spiritual locus, which is accessible in varying degrees He
calls this the centerpoint of heaven and earth, but this characterization
is connected less with cosmologica! position than with human position,
people are related to that middle point as insiders and outsiders 2 9
This 'esoteric' element is missing in the corresponding context in
Philo When he speaks about the hierarchy of priests, the division of tasks
and obligations is primarily at issue (cf VM II 174ff ) Clement's second
level of interpretation of the altar of incense as image of the sensible and
intellectual world is difficult to attribute to a specific source The paired
concepts represent a familiar Platomzing distinction which may be little
more than a commonplace both in Clement and in Philo Clement,
indeed, suggests that he has taken various sources into consideration, but
it is hard to determine if they are in the form of documents on his table
or recollections in the back of his mind
2 4

Str V 33,4 - VMU

8P
(101*)

V 33,4 "So, very mystically, five loaves are broken by the Saviour and
fill the crowd of the listeners For great is the crowd that adheres to the
things of sense as if they were the only things in existence
V 33,5 'Cast your eyes round and see', says Plato, 'that none of the
uninitiated listen Such are they who think that nothing else exists but what
they can hold tight with both hands but do not admit as part of existence
actions and processes of generation and the whole of the unseen'
V 33,6 For such are those who cling only to the five senses Inaccessible
to the ears and similar organs, however, is the perception of God " 3 0
In the course of his speculation on the numbers fifty and five, Philo
explains five as the number of the senses, which are directed to two sides,
29

Den Boer, Allegorese, ρ 69fr
Str V 33,4 6 ταύτη τοι μυστικώτατα πέντε άρτοι προς του σωτηρος χαταχλώνται χαί
πληθυνουσι τω δχλω των άκροωμένων πολύς γαρ ó τοις αίσθητοϊς ώς μόνοις οδσι προσανέχων
33.5 "αθρει δη περιοκοπών," φησίν ό Πλάτων, "μη τις των άμυήτων έπακούη. είσί δέ ούτοι
οί ουδέν άλλο οίόμενοι είναι ή ou αν άπρίξ τοΐν χειροϊν λαβέσθαι δύναιντο, πράξεις δέ και γενέσεις
και πάν το άόρατον ουκ αποδεχόμενοι ώς έν ουσίας μέρει "
33.6 τοιούτοι γαρ οί τη πεντάδι των αισθήσεων προσανέχοντες μόνη δβατον δέ άκοαΐς και τοις
όμογενέσιν ή νόησις τοΰ θεού
30
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namely, inside and outside (VM II 81). According to Philo, this is the
reason why the five pillars are placed on the boundary between inside
and outside. They symbolically represent the border between the realm
of mind and the realm of sense. 3 1
T h e five columns in the description of the furnishings of the tabernacle
are connected by Clement with the five loaves in the miracle of the
multiplication of the loaves and fishes32 and, further on, with the five
senses. 3 3 The passage exemplifies well Clement's way of piling on extra
material, in this case through association with a number, while he sticks
to his themes. Alain Le Boulluec characterizes this practice as 'discur
sive', but it could also be termed 'association on different levels'.
On the first level, there are insiders and outsiders; on the second, con
trasting sensible and noetic realms; on the next level is the description of
the temple, and finally come numbers. In Clement, all these different
layers flow into one another. The distinction between sensible and noetic
reality, to which Clement alluded in V 33,2 (fr. 2.3), has a continuation
here in a quotation from Plato's Theaetetus.3* Clement's particular
interest in the 'insiders' who have access to the noetic world and the 'out
siders' who cling to the sensible world is reinforced by the use of the
Platonic text; further on, Clement will call on St. Paul as support for the
same idea. 3 5
In Sir V 34,1-3, Clement elaborates the idea that the Son as πρόσωπον
of the Father became flesh for the five senses; 3 6 he is the logos who voices
the specific character of the Father. This is already a prelude to the
important concluding part of the whole passage from Str V 38,5
onwards, in which Clement gives a Christian construction to some of the
elements under discussion and in which the references to Philo recede in
favor of citations of St. Paul. The apostle is also quoted in this section
(V 34,2) to reinforce the concepts of living according to the spirit and
walking by faith as opposed to walking by sight.
The number that emerges through the discussion of the five pillars is
for Clement the stimulus to continue further on other arithmetic
31

Parallels Op 62, Plant 133, Mtgr 201ff (five senses), Somn I 27
Mk 6 38, J n 6 9
33
Cf Ar VI 134,2
34
Theael 155e, Le Boulluec, Sir V (SChr 279), ρ 137, indicates the ' i r o n i r ' o v c r t o n e
of this text, which has been adapted by Middle Platonism in a serious way Wyrwa,
Platonaneignung, ρ 255, wrongly maintains that the quotation serves " d i e Vorlaufigkeit
des Glaubens in einem Nebengedanken fest zu halten
» Gal 5 25, 2 Cor 5 7
36
Cf Paed I 57,2, Ar VII 58,3 (Ps 23 6 πρόσωπον equals Christ), Exe 10,6,12,1,
23,5, Le Boulluec, Str V (SChr 279), ρ 138
32
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e x a m p l e s : five loaves, five senses. I n Ar. V 34,4, the four pillars i n t r o 
d u c e a similar sort of speculation a n d a c c u m u l a t i o n . T h e c o n n e c t i o n of
the n u m b e r five with the five senses is w i d e s p r e a d ; we can find m a n y
o t h e r e x a m p l e s b o t h in P h i l o a n d C l e m e n t . T h e link b e t w e e n five pillars
a n d senses m a y h a v e P h i l o ( F M I I 81) as its s o u r c e , b u t no firm e v i d e n c e
s u p p o r t s t h e i d e a . I n a n y case, C l e m e n t e l a b o r a t e s this q u i t e
i n d e p e n d e n t l y o n t h e basis of the t h e m e of t h e sensible a n d noetic world
c o n n e c t e d with t h e i d e a of the insiders a n d o u t s i d e r s .
P h i l o t r e a t s t h e c o n c e p t of αϊσθησις differently in VM I I 8 1 ; h e says
expressly t h a t it h a s a d o u b l e function in m a n ; it works not only exter
nally b u t also i n t e r n a l l y , t h a t is, t o w a r d the r e a l m of the m i n d , to which
it is s u b o r d i n a t e b y the laws of n a t u r e .
2.5

Sir. V 34,4-7 - VM I I

114f.?
(101*)

V 34,4
" B a c k to the veil of the entrance into the holy of holies there are
four pillars, a sign of the sacred tetrad of the ancient covenants.
V 34,5
Furthermore there is the mystic name of four letters, which was
affixed to those alone to whom the adytum was accessible; it is called Jahwe,
which is interpreted as 'Who is and shall be'.
V 34,6
Among the Greeks too the name of God contains four letters.
V 34,7
H e alone will c£>me into the intellectual world who has become
lord over his emotions, 3 7 reaching the knowledge of the ineffable and ascen
ding above every name that is made known by the sound of a v o i c e . " 3 8
I n VM II 114f. P h i l o speaks a b o u t a gold plate in the form of a c r o w n
in w h i c h four letters a r e e n g r a v e d ; it shows a n a m e which m a y b e h e a r d
o r p r o n o u n c e d only in the holy place b y those whose cars a n d t o n g u e s
are purified. P h i l o c o n n e c t s the letters with the n u m b e r s o n e , t w o , t h r e e
a n d four, with t h e geometrical categories a n d with the h a r m o n i e s in
m u s i c . I n a parallel-text, VMll
132, Philo also speaks a b o u t the golden
plate a b o v e t h e t u r b a n of the priest. T h e g r a v e n shapes of four letters
i n d i c a t e , " a s w e a r e t o l d " , the n a m e of H i m w h o is. T h i s m e a n s t h a t it
is impossible for a n y t h i n g that is to subsist w i t h o u t invocation of H i m . 3 9
37
Reading according to L, without the conjecture 'άρχιερεύς' Ma and 'Sta' Po; cf
Méhat, Kephalaia, ρ 234, Fruchtel in St-Fr Nachtrage ρ 534/348,20f
38
Sir V 34,4-7 πάλιν το παραπέτασμα της εις τα άγια τών άγιων παρόδου, κίονες τέτταρες
αυτόθι, αγίας μήνυμα τετράδος διαθηκών παλαιών,
34,5 άταρ και το τετράγραμμον δνομα το μυστικόν, δ περιέκειντο οίς μόνοις το αδυτον βάσιμον
ην λέγεται δε Ίαουε, δ μεθερμηνεύεται ó ών και ό ίσόμενος.
34,6: και μήν και καθ' 'Έλληνας θεός το δνομα τετράδα περιέχει γραμμάτων.
34,7 εις δε τον νοητον κόσμον μόνος ó κύριος <άρχιερεύς> γενόμενος εϊσεισι, <διά> τών
παθών εις την του αρρήτου γνώσιν παρεισδυόμενος, ύπερ "παν δνομα" έξανοχωρών, δ φωνή
γνωρίζεται.
39
Background text Ex 39 30 Parallels Mtgr 103, cf Josephus, Bell V 235; Antiq
III 178.
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Schematically Clement develops παραπέτασμα in combination with the
number four, as in the previous part, Str V 33,3-34,4, he had set forth
κάλυμμα connected with the number five. In fact the scheme goes back
to Philo's VM II 101, in which the four and the five pillars, shut off by
two woven screens, inside and outside, are mentioned, πάλιν (p. 348, 1.
15) indicates that Clement takes up this schematic line. H e applies the
number four to the four covenants, the tetragrammon and the name of
God in Greek, θεός, which consists of four letters as well.
The associations are concluded by an allegorical explanation of the
'insider'; only the person who masters the emotions or passions, the
Gnostic, is allowed to enter the noetic realm. The allegory may be evoked
by πάθη, which, as counterpart of the four virtues, traditionally is linked
to the number four. 4 0 This sequence fits into Clement's usual pattern of
concluding with a Christian allegory, after mentioning a number of other
examples.
The point of comparison between Philo and Clement is the four letter
inscription on the gold plate of the turban of the high priest. The Hebrew
name of God is engraved in the plate as if on a seal, according to the Sep
tuagint tradition in Greek, the name is replaced by (άγιασμα) κυρίου (Ex.
28:36). The explanation that Clement gives of the tetragrammon cor
responds to Philo's words in VM II 132 and ultimately goes back to Ex.
3:14, which may be the most commented text of the Old Testament: έγώ
ειμί ó ών. The addition that Clement gives, ó έσόμενος, could bc a
reminiscence of Apoc. 1:4.8; 4:8, (cf. Is. 41:4), ó ών και ό ην και ó
έσόμενος, but the verb in the Apocalypse is ερχόμενος. Another solution
for the addition of έσόμενος can be that Clement supplements the Sep
tuagint version of Ex. 3:14 with the translations of Aquila and Theodotion; both have εσομαι (ος) εσομαι. The use of these revised versions, if
this is the case here, probably came to Clement by way of an earlier
Christian or Judeo-Christian source, as it had in other such cases. 4 1
Philo is, therefore, unlikely to be Clement's source here. Another
reason for excluding Philo's influence at this point is the connection of
the four pillars with the four ancient covenants. In Christian tradition,
these convenants with Adam, Noah, Abraham and Moses represented
42
the sum of preceding humanity.
*0 Cf Paed I 98,2, O n g , Sel tnjer
51,21, also according to gnostic traditions, see
Hippol , Haer 6 32,5
41
Méhat, Kephalaia, ρ 232, for a detailed study of Clement's use of the L X X and the
revised versions, see О Stahlin, Clemens Alexandnnus und die Septuaginta (Gymn Progr ),
Nürnberg 1901, Idem, BKV VII, ρ 50 note 1
42
Cf Clement, ¿ÏW 51,2, see A Luneau, L'histoiredu salut chez les Pères de l'église CThH
2), 1964, ρ 111-112, a different development in Irenaeus, Adv Haer III 11,8, Lc
Boulluec, Ar V (SChr 279), ρ 140 also mentions Aphraates, Demonstr 11,11
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V 34,8-35,2 - VM II 102.103

V 34,8
' ' The candlestick, too, was placed to the south of the altar of incense,
which shows the motions of the seven light-bearing stars that perform their revolutions
towards the south
V 34,9 For three branches rose on either side of the candlestick and on them
were lights, since also the sun, like the candlestick, set in the middle of the other planets
dispenses the light to those above and below it according to a kind of divine harmony
V 35,1 T h e golden candlestick has another enigma of the sign of Christ,
not only by its form but also by its casting light at many times and in many
ways on those who believe and hope in him and look at him through the
service of the 'first-created' beings.
V 35,2
And they say that the seven eyes of the Lord are the seven spirits
resting on the rod that springs from the root of Jesse " 4 3
After d e s c r i b i n g h o w t h e altar of i n c e n s e , t h e candlestick a n d the table
w e r e placed in the vestibule of the t e m p l e (cf. fr.2.3 VM II 101), Philo
e l a b o r a t e s further o n t h e candlestick. It is placed in the south, t h e r e b y
figuring the m o v e m e n t s of the stars, b e c a u s e t h e s u n , the m o o n a n d the
o t h e r celestial bodies r u n their courses in t h e s o u t h . Because of this s a m e
a s t r o n o m i c a l parallel, the candlestick h a s six a r m s , t h r e e on each side;
t h e y issue from the c e n t r a l l a m p s t a n d , w h i c h b r i n g s the n u m b e r u p to
seven. O n all these a r e set seven l a m p s , symbols of t h e p l a n e t s . T h e s u n ,
like the shaft of the c a n d l e , has t h e fourth place in the m i d d l e of the six
o t h e r h e a v e n l y bodies a n d s p r e a d s light to t h e t h r e e a b o v e a n d the t h r e e
below it, so t u n i n g to h a r m o n y a n i n s t r u m e n t of m u s i c truly d i v i n e . 4 4

C l e m e n t gives a n a b b r e v i a t e d version of his e x a m p l e , d o w n p l a y i n g
P h i l o ' s cosmology a n d a d v a n c i n g a christological i n t e r p r e t a t i o n ; t h e
g o l d e n candlestick r e p r e s e n t s the sign of C h r i s t , n o t only in form b u t also
in t h e i l l u m i n a t i o n it sheds on believers. T h i s r a d i a n c e is m a d e possible
— C l e m e n t c o n t i n u e s with a cryptic a d d i t i o n — b e c a u s e of the service of
those w h o a r e first c r e a t e d ; he m e a n s t h e so-called ' p r o t o c t i s t e s ' , h i g h e r

43

Str V 34,8-35,2 ναι μην ή τε λυχνία έν τοις νοτίοις εκείτο τοΰ θυμιατηρίου, δι' ής αί των
επτά φωσφόρων κινήσεις δεδήλωνται νοτίους τάς περιπολήσεις ποιούμενων.
34,9 τρεις γαρ εκατέρωθεν της λυχνίας έμπεφυκασι κλάδοι και έπ' αύτοΐς οι λύχνοι, έπεί καί
ό ήλιος ώσπερ ή λυχνία μέσος των Αλλων πλανητών τεταγμένος τοις τε ύπερ αυτόν τοις τε ΰπ'
αυτόν κατά τίνα θείαν μουσικήν ένδίδωσι του φωτός.
35.1 έχει δέ τι και δλλο αΓνιγμα ή λυχνία ή χρυσή τοΰ σημείου τοΰ Χρίστου, ου τω σχήματι
μόνω, άλλα και τω φωτεμβολείν "πολυτρόπως και πολυμερώς" τους εις αυτόν πιστεύοντας
ελπίζοντας τε και βλέποντας δια της τών πρωτοκτίστων διακονίας.
35.2 φασί δ' εΓναι "επτά οφθαλμούς" κυρίου τα "επτά πνεύματα", < τ ά > έπαναπαυόμενα τή
¿άβδω τη άνθούση "έκ της ^ίζης Ίεσσαί".
44
Background text Ex 25 31 ff , 38 ІЗГГ Parallels Her 218ff , Spec I 296fT , QE II
73ίΓ , cf Josephus, Antiq III 144
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spriritual beings, who are put in a hierarchy above angels and archangels
and contemplate the Son directly as the face of the Father. 4 5
We can interpret the role of the seven 'first created' or 'seven spirits'
from a parallel in Clement, Exc 10, in which the celestial hierarchy is dis
cussed. The association of these seven spirits with the candlestick here
has more than one text in the background. In Apoc. 5:6, the lamb with
the seven horns and the seven eyes represents the seven spirits of God
sent out into the earth (cf. Apoc. 1:4). In Zech. 4:2.10, which had
already been of influence on the Apocalypse, the seven-branched
candlestick (!) is called the seven eyes of the Lord.
The number seven and the images of light and radiance form the con
necting links between the borrowing from Philo and the Christological
aenigma. Clement uses the number as a guide that leads him to the idea
of the protoctistes, who are here mentioned for the first time in the
Stromateis. A variety of biblical overtones accompanies the images. 4 6 The
whole allegory is centered on Christ, as appears from the traditional
images of the lamb and the root of Jesse. 4 7
The original text of Philo is clearly recognizible in Clement; technically,
it is a paraphrased borrowing with literal components and omissions.
T h e introduction and the transition back to his Philonic source is formed
by ναι μην. Clement preserves the original order, but some alterations
occur; in Sir V 34,8, he has δεδήλωνται while in VM II 102, Philo has
αίνίττεται. Clement uses the word αίνιγμα, but places it in a new setting in
his Christological interpretation in Str. V 35,1. Another difference
appears in numbering. Philo has an extensive series; besides the numbers
three and seven, the six arms of the candlestick and the fourth place of
the sun are mentioned. Clement restricts himself to three and seven; the
latter is directly applied to the light-bearing stars; Philo had introduced
it as the sum of the three double arms plus the middlepart of the
candlestick.
Clement returns to Philo as a guide for the description of the temple
furnishings and the vestments of the high priest, which he passes over as
quickly as possible in order to move on to his own interpretation. For that
purpose he minimizes the strong cosmologica! setting of this part of Vita
Mosis I I . Even in VM II 133-135, where Philo introduces a human ele* 5 T h e imagery of the " P r o t o c t i s t e s " might come from a Jewish-Apocalyptic
background, see Le Boulluec, Str V (SChr 279), ρ 143-144, cf Hermas, (SChr 53 bis)
Vis III 4, 1, ρ 108f , Sim V 3, ρ 236, also J Daniélou, Message, ρ 221-222, Idem,
Théologie, ρ 139, Sagnard, Exc (SChr 23), ρ 77 note 2
46
H e b 1 1, Apoc 5 6, Zech 4 10, Is 11 If
47
Parallels Exc 10-12, 27,3, Ed 51,1-52,1, 56,7, 57,1
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m e n t , m a n r e m a i n s a t t a c h e d to t h e g r e a t e r s u r r o u n d i n g u n i v e r s e . C l e 
m e n t h a s a m u c h s t r o n g e r h u m a n focus. H e i n t e r p r e t s the candlestick as
C h r i s t in his r e l a t i o n s h i p to m e n , w h o a r e d e s c r i b e d as believers h o p i n g
a n d w a t c h i n g . T h e h i g h e r spiritual b e i n g s , w h o are r a n k e d in a d i v i n e
h i e r a r c h y , r e n d e r assistance to m a n k i n d . T h u s C l e m e n t uses P h i l o ' s
cosmologica! ideas b u t t u r n s t h e m i n t o a history of salvation.

2.7

Str. V 35,3 - VM II 104
V 35,3 "North of the altar of incense was placed a table on which was the
exposition of the loaves, for the most nourishing winds are those of the North.
V 35,4 Seats of churches might possibly be signified, which 'breath
together' to form one body and one assembly.
V 35,5 And the things recorded of the sacred ark signify the noetic realm
which is hidden and closed to the many.
V 35,6
Indeed, those golden figures, each of them with six wings, signify
either the constellations of the two Bears, as some will have it, or rather the
two hemispheres And the name cherubim meant 'much knowledge'
V 35,7 But both together have twelve wings and by zodiac and by time,
which moves on it, point out the world of sense " 4 B

I n VM I I 104.105, P h i l o declares t h a t t h e table with the b r e a d a n d salt,
is p u t at t h e n o r t h . T h i s position is related to the n o r t h w i n d s , w h i c h
b r i n g r a i n a n d t h e r e b y p r o v i d e food. Alain L e Boulluec p o i n t s o u t a text
in P o r p h y r i u s , Antro 28, in which t h e r e is a play o n t h e w o r d s βόρεια-βορά
(food). T h e association m a y therefore h a v e b e e n t r a d i t i o n a l . 4 9 Philo
explains that b e c a u s e food c o m e s from h e a v e n a n d e a r t h in t h e form of
r a i n a n d seeds, symbols of h e a v e n a n d e a r t h were set on the sides of the
t a b l e ; h e a v e n is signified b y the candlestick a n d e a r t h b y the v a p o r s of
t h e a l t a r of i n c e n s e . 5 0
C l e m e n t uses P h i l o ' s w o r d i n g o n t h e position of the table in the n o r t h
w i t h o u t specifying the functions of t h e n o r t h w i n d . O f the i n g r e d i e n t s o n

48
Str V 35,3-7 προς δέ τοις βορείοις του θυμιατηρίου τράπεζα είχε τήν θέσιν, έφ' ής ή
παράθεσις των άρτων, ¿¡τι τροφιμώτατο των πνευμάτων τα βόρεια.
35.4 εϊεν δ' &ν μοναί τίνες εις εν σώμα και σύνοδον μίαν συμπνεουσών εκκλησιών.
35.5 τά τε επί της αγίας κιβωτού ίστορούμενα μηνύει τα του νοητού κόσμου του άποκεκρυμμένου
και άποκεκλεισμένου τοις πολλοίς.
35.6 ναι μήν καϊ τα χρυσά εκείνα αγάλματα, έξαπτέρυγον έκάτερον αυτών, είτε τάς δύο άρκτους,
ώς βούλονταί τίνες, εμφαίνει, είτε, όπερ μάλλον, τά δύο ημισφαίρια, έθέλει δε το δνομα τών
Χερουβίμ δηλοΰν έπίγνωσιν πολλήν.
35.7 άλλα δώδεκα πτέρυγας άμφω έχει καϊ δια τοϋ ζωδιακού κύκλου καϊ τοΰ κατ' αυτόν
φερομένου χρόνου τον αίσθητον κόσμον δηλοϊ., cf Daniclou, Message, ρ 22Iff
49
Le Boulluec, Ar V (SChr 279), ρ 148
50
Background texts Ex 25 30, 29 23f , Lev 24 5-9 (salt), Num 4 7, cf Josephus,
Antiq II 139
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the table, he mentions the bread but not the salt. The bread, however,
is touched on in the phrase 'exposition' of the loaves, παράθεσις των
άρτων, a term used only once by Clement with this meaning. 5 1
From the Philonic borrowing, Clement j u m p s on to the interpretation
of the bread; it signifies the one body and the joining together of the
individual churches. 5 2 τίνες should probably not be translated as 'some'
but with a more indefinite term like the Latin 'fere' or the G e r m a n
'etwa'. A variety of biblical passages he behind the brief remark that 'the
shew-breads signify the body of Christ'. 5 3 Parallels within Clement
clarify this concise allegory and show how Clement brings together the
eucharistie bread and the spiritual church in harmony with the terrestrial
church. 5 4
Comparison reveals that this is a rather short borrowing from Philo
that is absorbed into Clement's own allusive way of thinking; it occurs
in the same sequence in Clement as in Philo. Technically, it represents
a paraphrase with literal components, in which Clement alters and varies
a few words like: είχε την θέσιν instead of τίθεται and δτι for επειδή. Cle
ment does not mention the salt and stresses the shewloaves; it is possible,
as Alain Le Boulluec suggests, that various Septuagint-texts are evoked
in this connection. Clement may here have been influenced by the New
Testament, especially Hebr.9:2, where the presentation of the loaves is
mentioned in the description of the temple.
2.8

Sir V 35,5 - VM II 82.95?
(For the translation see fr. 2 7)

Stählin refers to VM II 95ff., in which the ark is described; the symbolic
meaning that Philo gives to it is the gracious power of God. In QE II
68ff., in which the relationship between God, the divine logos and the
other powers is discussed, Philo calls the ark, as Clement does here, symbol of the noetic world. 55
Although a Philonic echo is present in Clement, this borrowing is not
directly from him. Clement has the noetic world shut off from the
multitude; thus he projects the imagery from his own viewpoints.
51
T h e term is uncommon, one would expect πρόθεσις των άρτων cf Ex
24 8, Mt 12 4, М к 2 26, Lk 6 4, H e b 9 2, a l s o P M o in Congr 168, Fug
is linked to texts like 4 Κι 6 23, 2 Chron 1 1 1 1 , Prov 6 8
52
С Mondésert, A propos du signe du Temple, un texte de Clément
in RSR 36 (1949) ρ 580-584
53
Eph 4 4, J n 2 19-21, Col 1 21, 1 Petr 2 5, Didache 9,4
54
Cf fr III Contra Jud , Stahlin III ρ 218, 24ff , also Sir VII 32,4,
55
Background text Ex 25 10-22 Parallel QE II 6

29 23f , Lev
185 παρόθεσις
d'Alexandrie,

88,3.
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Sir V 35,6 - VM II 97ff.
(For the translation see fr. 2 7)

T w o winged creatures, called cherubim in Hebrew, are placed on the
cover of the ark (VM II 97f.). Philo gives what is presumably a traditional
terminology in Greek, έπίγνωσις και επιστήμη πολλή, and adds a symbolic
meaning; the two creatures signify the two hemispheres, one above the
earth and one below it. This interpretation is attributed by Philo to others
(τίνες μέν φασιν). His own allegorical explanation (έγώ δ'αν ειποιμι
δηλοΰσθαι) is that the two cherubim represent the two highest powers of
God, which he distinguishes as a creative and a kingly power. 5 6
In Cher. 2Iff. Philo alludes to a similar image; the cherubim and the
flaming sword between them represent the revolution of the entire vault
of heaven, in which the stars have their position and in which the planets
have their course. In addition, Philo offers alternative interpretations of
the cherubim as the two hemispheres (Cher. 25) or as the highest divine
powers; the latter is a more personal or, as he calls it, more inspired
reading ήκουσα .... μαντευεσθαι) (Cher. 27); this time he distinguishes the
powers as άγαθότης and εξουσία, which are kept together by a third power,
called logos, symbolised by the sword. In QE II 62 the etymology
έπίγνωσις πολλή is used, and the two powers are distinguished as creative
and royal, a symbolic meaning similar to what they had in VM II 99. 5 7
Clement allots six wings to the cherubim, thereby introducing the
58
number twelve, and gives a tightly-packed capsule of allusions; the two
superior beings suggest the Great and the Little Bear and the two
hemispheres. H e gives the etymology of the name, έπίγνωσις πολλή as it
occurs in Philo, and the number twelve of the wings is applied to zodiac
and time, which together signify the visible world. The passage is con
cluded and embellished with a quotation from a tragedy. 5 9
No text of Philo can be clearly identified in the background of Cle
ment's words; only some parallels in general ideas occur. Both writers
have in common the etymology of the name and the reference to the two
hemispheres; Philo, however, attributes the interpretation of the
hemispheres to Others', so that it has to be considered as 'common pro
perty'. Etymologies of names also have to be treated carefully; they may
56

M Harl, Cosmologie, ρ 193
Fruchtel, Griechische Fragmente, ρ 114 Background texts Ex 25 18ff, parallels
Cher 25-27, (¿E II 62
58
Cf Is 6, where the Seraphim have six wings
59
Eurip An/A fr 594, A Nauck / В Snell, TrGF I ρ 171, cf Le Boulluec, 5/r V
(SChr 279), ρ 147
57
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well be traditional. T h e constellation of the two Bears and the explana
tion of the twelve wings are missing in Philo, but he does have the zodiac:
for example, in the description of the branches of the candlestick in QE
II 76 and with the stones on the vestments of the high priest in Spec. I
87; VM II 124. The last passage mentions the zodiac in connection with
the two hemispheres. T h e images and allegories are intertwined and
interchanged. In Philo, for example, the two cherubim signify God and
his powers; Clement, on the contrary, applies this idea to the ark {Str.
V 36,3).
Both writers have in common that they mention a variety of interpreta
tions in a tentative way, expressing their own preferences and indicating
which interpretations are their own inventions. Philo offers a more
coherent picture while Clement chops his up with manifold alternative
interpretations, sometimes contradicting himself in the process. In Str. V
35,7 he explains that the cherubim, because of their twelve wings, signify
the realm of sense. In the next paragraph, in Str. V 36,4, however, the
same beings seem to be identified with the noetic realm; their face is the
rational soul, the wings are powers and the voice is glory in ceaseless con
templation.
T h e fragments 2.8 and 2.9 are closely related to the (non-Philonic)
passage Str. V 36,3-4, where Clement discusses the ark and says that the
Hebrew word for κιβωτός is θηβωθά. He interprets this word as one
instead of one in all places (εν άνθ'ένος πάντων τόπων). This interpretation
60
is apparently unique in Clement. Clement also suggests alternative
meanings; " W h e t h e r it (the ark) is the eighth region and the world of
thought or God, all-embracing and without shape and invisible, we may
for the present defer." In any case, as Clement states, it signifies
'anapausis' that dwells with the adoring spirits, the cherubim. Clement
makes an attempt to draw the contours of an eschatological reality evoked
by the ark and the cherubim. As he frequently does, he only touches on
the various interpretations without developing his underlying idea fully.
The technique may even be a rhetorical means of leaving the interpreta
tion loose, open and yet opaque.
It has been pointed out that the ark is also a symbol of the noetic world
in Philo but is not related to the number eight. In Philo, the number
seven has similar significance, while eight is not of any special interest.
Clement, on the contrary, attaches great importance to eight, an interest
that is paralleled in various Gnostic traditions, particularly the Valenti-

60

Le Boulluec, Str. V (SChr. 279), p. 148.

134

THE TEMPLE, VESTMENTS AND THE HIGH PRIEST

n i a n s , to w h o m h e is o p p o s e d . 6 1 I n t e r m s of s p a c e , it refers to the e i g h t h
h e a v e n , in t i m e , to the eighth d a y , t h e d a y of the L o r d a n d the d a y of
t h e r e s u r r e c t i o n B e y o n d space a n d t i m e , it signifies the s u m m i t a n d the
t e r m i n u s of r e p o s e a n d b e a t i t u d e . I n C l e m e n t , the n u m b e r eight is
usually c o n n e c t e d with the n u m b e r seven; seven h a s to b e t r a v e r s e d to
r e a c h eight.
T o s u m m a r i z e , C l e m e n t seems to reflect a P h i l o n i c influence in the
o p e n i n g of his i n t e r p r e t a t i o n of the a r k , w h i c h , as in Philo, r e p r e s e n t s the
noetic w o r l d ; schematically, the i m a g e r y of the supercelestials h a s cor
r e s p o n d e n c e s . Yet C l e m e n t develops the t h e m e in such a different w a y
t h a t h e s e e m s h e r e to be essentially i n d e p e n d e n t ; echoes m a y reflect only
a broadly c o m m o n tradition.
2 10

Str

V 37,1 - VM II 117.118* ?

V 37,1
" L e t it suffice that the mystic interpretation has advanced so far
T h e high priest's robe is the symbol of the world of sense, and the seven
planets are represented by the five stones and the two carbuncles, for
Cronos and Selene The former is southern, moist, earthy and heavy, the
latter aerial, whence she is called by some Artemis, because she is
aerotomos (cutting the air), 6 2 and the air is dark
V 37,2
And co-operating as they did in the production of things here
below, those that by divine providence are set over the planets are rightly
represented as placed on the breast and the shoulders, and by them was the
work of creation, namely, the first week. T h e breast is the seat of the heart
and soul.
V 37,3 Differently, the stones might be the various phases of salvation;
some occupying the upper, some the lower parts of the entire saved body
V 37,4 T h e three hundred and sixty bells suspended from the robe are
the space of a year, 'the acceptable year of the Lord', proclaiming and
sounding the magnificent epiphany of the Saviour
V 37,5
But also the gold cap that points upward indicates the regal power
of the Lord, since 'the head of the church' is the Saviour
V 38,1 T h e cap on the head is, then, a sign of most absolute power, and
otherwise we have heard it said - ' T h e head of Christ is the God and Father
of our Lord Jesus C h r i s t ' . " 6 3
61
Cf Sir VI 108,1, 138-141, VII 57,1-5, Exc 63,1 F J Dolger, Die Symbolik der
Achtzahl in der sonstigen Literatur des christlichen Altertums, in Anttke und Christentum
4, 1934, ρ 175ÎÏ , R Staats, Ogdoas als ein Symbol für die Auferstehung, in VtgChr 26
(1972), ρ 29-52, A Quacquarelli, L'ogdoade patristica e suoi reßessi nella liturgia e nei
monumenti, Bari, 1973
62
Artemis άεροτόμος, cf Le Boulluec, Str V (SChr 279), ρ 154
63
Str V 37,1-38,1 'Απόχρη μέχρι τούδε προχωρήσαι τήν μυστικήν έρμηνείαν· τοΰ δε
όρχιερεως ό ποδήρης κόσμου εστίν αισθητού σύμβολον, των μέν επτά πλανητών οι πέντε λίθοι
χαί οι δύο άνθραχες διά τε τον Κρόνον χαί τήν Σελήνην- δ μέν γαρ μεσημβρινός χαί υγρός χαί
γεώδης χαί βαρύς, ή δε άερώδης· δια "Αρτεμις προς τίνων εϊρηται άεροτόμος τις ούσα, ζοφερός
δε ό άήρ.
37,2 συνεργοΰντας δέ εις γένεσιν τών τηδε τους ίφεστώτας τοις πλανήταις κατά τήν θείαν
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After having described the clothing of the high priest according to its out
ward appearance (VM II 109-116), Philo passes on to its symbolic mean
64
ing; it represents the world in the totality of its individual parts.
Clement first allegorizes the furnishings of the tabernacle, and then
moves on to the clothing of the high priest, which he links to the visible
or sensible world. Mentioning the five stones and the two carbuncles,
which together represent the seven planets, has no parallel either in Philo
or in Exodus; the latter is followed more closely by Philo than by Cle
ment. Philo only discusses two stones that he identifies as costly
emeralds. Only shortly thereafter, in Str. V 38,2ff, Clement takes up
Philo's two stones in his description of the breast and the shoulder of the
vestments (see fr. 2.12-2.14). Clement has no apparent compunctions
about placing different interpretations of the same thing next to one
another.
This passage is centered on the number seven; as he has done else
where, Clement connects it with the seven ruling archangels, 6 5 the seven
planets, and the seven days of creation. A second focus is formed by the
chest and shoulder areas of the clothing, which are associated with
activity and which ultimately point to creation. In the next section, Str.
V 38,2.4, Clement explains that the shoulder is the beginning of the arm
or hand, the limb with which work is done. Clement then offers a Chris
tian interpretation of the stones; they are fixed in a hierarchical position
on the upper and the lower parts of the body that has been saved.
The idea that the variegated stones represent ways of salvation accord
ing to the rank of members of the spiritual body, that is, the church, fits
well into an underlying theme of the passage; throughout, Clement has
stressed the different grades of 'insider'. The number of the bells, 360,
finds no correspondance in other writers; Justin and Irenaeus mention

πρόνοιαν έπί τε τοΰ στήθους χαί των ώμων είκότως ίδρΰσθαι διαγράφει, δι' ών ή πράξις ή
έπιγενεσιουργός, ή έβδομάς ή πρώτη· στήθος δ' οίκητήριον καρδίας τε καί ψυχής.
37,3: εΐεν δ' αν καί άλλως λίθοι ποικίλοι σωτηρίας τρόποι, οι μέν έν τοις ύπεραναβεβηκόσιν, οι
δ' ¿ν τοις ύποβεβηκόσιν ιδρυμένοι παντός του σωζόμενου σώματος.
37,4 οι τε τριακόσιοι έζήκοντα κώδωνες οι ¿πηρτημένοι του ποδήρους χρόνος εστίν ενιαύσιος,
"ένιαυτος κυρίου δεκτός", κηρύσσων καί κατηχών την μεγίστην του σωτήρος ίπιφάνειαν.
37,5: άλλα καί ό πίλος ό χρυσούς ó άνατεταμένος τήν έξουσίαν μηνύει την βασιλικήν του κυρίου,
εΤ γε "ή κεφαλή τής εκκλησίας" ό σωτήρ.
38,1: σημεΐον γοΰν ήγεμονικωτάτης αρχής ό πίλος ό υπέρ αυτήν δλλως τε άκηκόαμεν, ώς
εΓρηται- "καί του Χρίστου κεφαλή ό θεός" "καί πατήρ τοΰ κυρίου ημών Ίησοΰ Χρίστου".
64
Background texts: Ex. 28:411 ; Sap. 18:24. Parallels: Abr 205; QE II 85; cf.
Josephus, Anttq III 184-187.
« Cf. Sir V 106,3; 107,1; VI 138,5; 142,4-143,1; Exc 10,1 (Sagnard, SChr. 23, p.
77 note 2); 10,3; 10,5; 11,4-12; 27,3; 27,5; cf. R. Cadiou, Introduction au système d'Origene,
1932, p. 34-35.
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the number twelve. 66 Philo, following the Septuagint, does not mention
any particular number, and he connects the bells with the harmony of
earth and water. In Clement, they are linked with the timespan of one
year. This year is associated with the 'acceptable year' of the Lord,
whose arrival the bells sonorously announce. Heinisch 67 points out that
a possible correspondance with Justin is formed by the sound if not the
numbering. Justin interprets the sound of the twelve bells as the
preaching of the twelve apostles.
This passage of Clement is characterized by highly individual, even unique interpretations. It may be merely that the sources he uses are no
longer traceable, but on the other hand, he may not have been dependant
on outside sources at all. Clement is clearly comfortable manipulating
and interpreting numbers. Numerical patterns had, in any case, played
an important role in Exodus, the underlying model for both Philo and
Clement. Clement is able to modify numerical patterns and interpretations to suit his particular situation, program and taste.
There is no clear indication that Clement has used Philo directly here.
Philo follows roughly the order of the Septuagint, but some of the
numbers he picks up are different, and the mythological names are missing. Stählin makes his comparison on the basis of general themes like the
robe representing the universe. Such cosmologica! imagery pervades the
whole passage in Philo (cf. VM II 88, 135). Creation, however, is not discussed as such but in relationship to the Creator. In performing his functions, the high priest represents creation and order in the universe, and
his example deserves imitation (VM II 134,135). 6e
Clement, on the contrary, speaks about the robe as the κόσμος αισθητός;
this signifies a considerable shift from Philo, for whom the universe was
the cosmos in its totality, both αισθητός and νοητός. When Philo discusses
the sensible world, for example, in connection with the five pillars (VM
II 81f.) or the logeion (VM II 127), he always pairs it with the noetic
world. For Stählin, the dark color of the air is another reference to Philo;
the darkness of the air also appeared earlier, in Str. V 32,3 (fr. 2.2), in
connection with the colorful curtains. In the present case, Clement takes
one of the stones to represent the moon; it cuts the air—a play on the
name 'Artemis'—and thereby divides the air into bright and shady
regions.
In Str. V 32,3 (fr. 2.2), there had been a clear dependence on Philo
in a related matter, the colorful curtains, and the darkness idea therefore
·* Justin, Dial. 42,1; Ircnaeus, Ado. Haer. I 18,4.
67
Heinisch, Einfluss, p. 235.
Bréhicr, Idées, p. 170-175.
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must have formed part of the borrowing. In this passage, however, the
parallel is much less evident; Philo, indeed, has mentioned on various
occasions that the air is dark: VM II 88; QE II 85 (curtains); VM II 118
(robe); Abr 205 (hemispheres). In the absence of any further points of
comparison, however, the idea of the color could have been taken from
any of them or even from other sources, since it was probably not limited
to Philo and Clement. 6 9
2.11

Str V 37,5-38,1 - VM II 131.116?
For the translation see fr 2 10

After discussing the meaning of the high priest's vestments (VM II 109130), Philo deals with his headdress, which he calls κίδαρις, a kind of a
persian turban. 7 0 Philo states that a turban instead of a diadem on the
priest's head expresses the judgement that whoever is consecrated to God
is superior to all others, not only to ordinary laymen but also to kings. 7 1
Clement indicates that the gold hat, which he calls πίλος, signifies the
royal power of the Lord as head of the church; a small florilegium of texts
from the epistles of St. Paul 7 2 that use the word 'head' forms the leitmotif
for this passage; Christ is the head of the church, while God is the head
of Christ. The theme of the 'head' also returns in the succeeding passage
(Str V 38,2.5.6).
Except from the general idea, self-evidently evoked by the elevation of
the hat, no parallel with Philo can be found in Clement's handling of the
image.
2.12

Sir V 38,2 - VM II 130?
VMll
122
V 38,2 "Moreover there was a chestpiece (peristetion) consisting of the
ephod (epomis),73 which is the symbol of work, and the logeion (logion),74
the latter indicates the logos and is the symbol of heaven, made by the
word, and subjected to Christ, the head of all things, inasmuch as it moves
in the same way and in a like manner

69
Chrys SVFll,fr
phys 562, ρ 177, Plut Мот 381D, cf Le Boulluec, Ar V (SChr
279), ρ 171
70
Cf Plut Vüae 1025E (κίτοφις)
71
Background text Ex 28 37 (μίτρο), cf Josephus, АпЩ III 172
72
Eph 5 23, Col 1 18 (cf Paed II 73,3, Str III 103,3), R o m 15 б, 1 Cor 11 3, 2
Cor 11 31
73
έπωμίς or ephod signifies the shouldercovering
74
λογεΐον or λόγιον signifies the breastplate
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V 38,3
The luminous emerald stones, therefore, in the ephod, signify the sun and
the moon, the co-workers of nature.
V 38,4
The shoulder is, I think, the beginning of the arm The twelve
stones set m four rows on the breast, describe for us the circle of the zodiac, in the
four changes of the year
V 38,5
It was otherwise requisite that the law and the prophets, who
represent the righteous in both Testaments, should be placed below the
Lord's head For we are justified in saying that the apostles were at once
prophets and righteous, 'since one and the same Holy Spirit works in all'
V 38,6
As the Lord is above the whole world, even above the world of
thought, so the name engraven on the petalon has been regarded as being
'above all rule and authority', and it was inscribed with reference both to
the written commandments and the sensible manifestation (of Christ)
V 38,7
It is the name of God that is expressed, since the Son works, see
ing the goodness of the Father, being called God Saviour, first principle of
all things, which was modeled after the invisible God, the first and before
the ages, and which moulds all things that came into being after it " "
I n VMW

130 Philo deals with the m e a n i n g of t h e logeion or b r e a s t p i e c e ,

h e m a k e s the obvious link between logeion a n d logos (cf. VM II 125ff. ;
Leg I I I 119; Spec I 88)

H e explains the significance of the ' l o g e i o n ' as

follows; w o r d s d o n o t h a v e any value, if n o t followed by deeds in accord
ance with t h e m

Therefore

the logeion

is fastened

to the e p h o d

or

s h o u l d e r p i e c e , b e c a u s e the shoulder is c o n s i d e r e d to be a symbol of deeds
a n d activity. T h i s last i m a g e r e t u r n s m o t h e r w o r d s in Mut

193 as well;

t h e s h o u l d e r is t h e symbol of labor.
C l e m e n t starts the next section with ναι μήν. I n his version, the chestpiece
consists of t h e e p h o d a n d the logeion. T h e idea of the s h o u l d e r evokes
work,

75

76

a n d the logeion is explained t h r o u g h logos. I n his c o n t i n u a t i o n ,

Str V 38,2-7 ναι μήν το μεν περιστήθιον εκ τε έπωμίδος, ή έστιν έργου σύμβολον, εκ τε
τοΰ λογίου (τον λόγον δε τοΰτο αίνίσσεται) [ω] συνέστηκεν και εστίν ουρανού είκών τοΰ λόγω
γενομένου, του υποκειμένου τη κεφαλή των πάντων τώ Χριστώ <καί> κατά τα αυτά καί
ωσαύτως κινουμένου.
38,3. οι ουν έπΐ της έπωμίδος σμαράγδου φωτεινοί λίθοι ήλιον και σελήνην μηνύουσι τους
συνεργούς της φύσεως.
38.4 χειρός δέ, οίμαι, ώμος αρχή. οι δε έπί τω στήθει τέτραχα τεταγμένοι δώδεκα τον ζωδιακον
διαγράφουσιν ήμΐν κυκλον κατά τάς τεσσάρας του έτους τροπάς.
38.5 άλλως τε έχρήν τη κεφαλή τή κυριακή νόμον μέν καί προφήτας ύποκεΐσθαι, δι' ών ο! δίκαιοι
μηνύονται καθ' έκατέρας τάς διαθήκας προφήτας γαρ αίμα καί δικαίους είναι τους αποστόλους
λέγοντες ευ αν εΓποιμεν, ένας καί τοΰ αύτοΰ ένεργοΰντος δια πάντων αγίου πνεύματος.
38.6 ώσπερ δε ό κύριος υπεράνω τοΰ κόσμου παντός, μάλλον δέ έπέκεινα τοΰ νοητού, οίίτως καί
το έν τω πετάλω εγγραπτον δνομα "υπεράνω πάσης αρχής καί εξουσίας" είναι ήξίωται,
εγγραπτον δε διά τε τάς έντολάς τάς εγγράφους διά τε τήν αίσθητήν παρουσίαν.
38.7 όνομα δέ εΓρηται θεοΰ. έπεί, ώς βλέπει τοΰ πατρός τήν αγαθότητα, ό υιός ένεργεΤ, θεός
σωτήρ κεκλημένος, ή των όλων αρχή, ήτις άπεικόνισται μέν έκ "τοΰ θεοΰ τοΰ αοράτου" πρώτη
καί προ αιώνων, τετύπωκεν δε τα μεθ' έαυτήν άπαντα γενόμενα.
76
Cf Str V 37,2 (fr 2 10) and V 38,4 (fr 2 14)
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Clement gives a Christological interpretation; the logeion is the symbol
of heaven, made by the logos and submitted to Christ, the head of all.
In spite of the associations shoulder/work and logeion/logos that the two
writers have in common, no conclusive evidence for a direct dependance
can be found; the associations are obvious, and since they are not formulated in very similar terms, they could derive from a common
background, even though that background cannot be precisely defined.
Stählin mentions" that the distinction between chestpiece (περιστήθιον)
and logeion is based on a misunderstanding since both words describe the
same object. The cause for this confusion dates back to the Septuagint
itself, because the Hebrew word іфП is represented by two different
Greek words. In Ex. 28:4 for example, it is translated as περιστήθιον but
in Ex. 28:15.22 as logeion. Philo used both words but did not understand
them as two different things. Another distinction, according to Stählin,
comes up in the imagery. In Philo, the shoulderpiece symbolizes heaven,
while the breastpiece represents the stars. In another passage, Spec. I 94,
however, Philo mentions the περιστήθιον as ούρανοΰ μίμημα; this variation
shows how the imagery of the various parts of the vestments of the high
priest is not fixed even in Philo.
Be this as it may, it appears that Clement takes up the Philonic thread
at VM II 122, rather than at VM II 130, as Stählin indicates. Clement's
confusion about the chestpiece and logeion is hard to explain. It might
be a matter of sloppiness in borrowing, a trait which Clement has
displayed on other occasions. It could, alternatively, be a matter of confusion in the later manuscript tradition, considering the problems with
φ and κινούμενα, and the addition of καί proposed by Stàhlin.
2.13

Str. V 38,3 - VMll

122

For the translation see fr. 2.12
Philo first gives a tentative interpretation of the shoulderpiece as a
representation of heaven. In support of this, he then presents what he
calls a common view that the two circular emerald stones signify sun and
moon. He himself prefers the interpretation that they represent the two
hemispheres of the sky; just as the stones are equal to each other, so is
the hemisphere above equal to that below the earth. 7 8
In contrast with Str. V 37, 2ff., where he follows a different tradition,
Clement here makes use of a piece of Philo. In his adaptation of the text,
" Stahlm, BKV XIX, ρ 151 note 10
Background text Ex 28 off
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he substitutes έπωμίς for the Philonic άκρώμιον and brings up the
brightness of the emeralds while leaving out their number. Of the two
symbolic options that Philo gives, Clement chooses the sun and the
moon, entitling them 'co-workers of nature', while Philo had called them
'rulers of the day and night'. In a separate sentence, Clement, as he had
previously, mentions the meaning of the shoulder as a symbol of work,
calling it the beginning of the arm or hand (cf. fr. 2.10-2.14). The word
'co-workers' (συνεργούς) may be connected with this idea.
2.14

Str. V 38,4 - VMll

124

For the translation see fr. 2.12
After the shoulderpiece Philo deals with the stones on the breast. 7 9 They
are distributed into four rows of three and signify the zodiac circle and
the seasons of the year. 8 0
Clement prunes Philo's description down to bare essentials; he omits the
colors and the number three (cf. Str. V 35,7, fr. 2.9, where the zodiac
is also mentioned). In interpreting the twelve stones, Clement adds a
Christian dimension by bringing in the prophets and apostles in connec
tion with the number twelve. 8 1 H e tends to cling to the visual aspect of
the image; the shoulderpiece and the breastpiece are literally put below
the head as well as figuratively subordinated to it, since the verb
ύποκεΐσθαι is used twice (p. 352 1.3; 1.10).
A more general theme occurs in this connection, namely the unity of
the old and the new covenant; both the prophets and the apostles are put
on one level and brought into one continuous history of salvation. The
line of thought is dear to Clement; its frequent appearance is stimulated
by his opposition to the Marcionites.
Appendix:
Translation of Ar. V 39,1 - 40,4
V 39,1 "Furthermore the logeion signifies the prophecy which cries by
the Word and proclaims the judgment that is to come; since it is the same
Word which prophesies and judges and discriminates all things.
V 39,2 And they say that the robe prophesied the ministry in the flesh
by which he was made visible to the world directly.
V 39,3 So the high priest, putting off his consecrated robe—the world
79
80
81

πρώτον VM II 122; έπειτα VMM 124.
Parallels: VM II 130; Spec. I 87; QE II 114.
Cf. J . Daniélou, Les douze Apôtres et le Zodiaque, in VigChr 13 (1959), p . 21.
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and the creation in the world are consecrated by him who assented that
what was made was good—, washes himself and puts on the other tunic,
a holy-of-hohes one, so to speak, which is to accompany him into the
adytum
V 39,4 It signifies, as seems to me, that the lévite is also Gnostic as the
chief of the other priests—those bathed in water, and clothed in faith alone,
and receiving their own individual abode—himself distinguishing the
objects of the intellect from the things of sense, rising above the other
priests, hasting to the entrance of the noetic realm, to wash himself from
the things here below, not in water as formerly one was cleansed on being
enrolled in the tribe of Levi, but already by the Gnostic Word
V 40,1 But purified in his whole heart and having directed his mode of
life to the highest pitch, grown beyond the size of the ordinary priest,
briefly, being sanctified both in word and life, and having put on the bright
array of glory, and having received the ineffable inheritance ofthat spiritual
and perfect man, 'which eye has not seen and ear has not heard and which
has not entered into the heart of m a n ' , having become son and friend, he
is now replenished with insatiable contemplation face to face For there is
nothing like hearing the Word Himself, who by means of the Scripture
inspires fuller intelligence
V 40,2 For so it is said,'And he shall put off the linen robe that he had
put on when he entered into the holy place and shall lay it aside there and
wash his body in water in the holy place and put on his robe'
V 40,3 But in one way, as I think, the Lord puts off and puts on by
descending into the realm of sense, and in another, he who through H i m
has believed puts off and puts on, as the apostle intimated, the consecrated
stole
V 40,4 Thence after the image of the Lord, the most appropriate were
chosen from the sacred tribe to be high priests, and those elected to the
kingly office and to prophecy were anointed " 8 2
62

Sir V 39,1-40,4 ναι μην το λόγιον τήν προφητείαν τήν έκβοώσαν τω λόγω και
κηρύσσουσαν και τήν κρίσιν τήν έσομένην δήλοι, έπεί ό αυτός έστι λόγος ό προφητεύων κρίνων
τε άμα και διακρίνων έκαστα
39.2 φασί δέ καί το ϊνδυμα, τον ποδήρη, τήν κατά σάρκα προφητεύειν οίκονομίαν, δι' ην
προσεχέστερον εις κόσμον ώφθη
39.3 ταύτη τοι άποδύς τον ήγιασμένον χιτώνα ό άρχιερευς (κόσμος δέ καί ή έν κόσμω κτίσις
ήγίασται προς του καλά συγκαταθεμένου τα γινόμενα) λούεται καί τον άλλον ενδύεται άγιον
αγίου ώς ειπείν χιτώνα, τον συνεισιόντα εις τα άδυτα αύτώ,
39.4 έμοί δοκεΐν έμφαίνων τον Λευίτην καί γνωστικόν ώς &ν των άλλων ιερέων άρχοντα, ΰ'δατι
άπολελουμένων εκείνων και πίστιν ένδεδυμένων μόνην καί τήν ιδίαν έκδεχομένων μονήν, αυτόν
διακρίναντα τα νοητά των αισθητών, κατ' έπανάβασιν τών άλλων ιερέων σπεύδοντα έπΐ τήν τοΰ
νοητού δΐοδον, τών τήδε άπολουόμενον οΰκέτι ΰδατι, ώς πρότερον έκαθαίρετο εις Λευιτικήν
εντασσόμενος φυλήν, αλλ' ήδη τώ γνωστικώ λόγω.
40,1 καθαρός μέν <οΰν> τήν καρδίαν πάσαν, κατορθώσας δ' ευ μάλα καί τήν πολιτείαν έπ'
άκρον, πέρα του ιερέως έπΐ μείζον αύξήσας, άτεχνώς ήγνισμένος καί λόγω καί βίω,
έπενδυσάμενος τό γάνωμα της δόξης, του πνευματικού εκείνου καί τελείου ανδρός τήν απόρρητον
κληρονομίαν απολαβών, "ην οφθαλμός ουκ είδεν καί ούς ούχ ήκουσεν καί έπί καρδίαν άνθρωπου
ούκ άνέβη," υιός καί φίλος γενόμενος, "πρόσωπον" ήδη "προς πρόσωπον" έμπίπλαται της
ακόρεστου θεωρίας ουδέν δέ οΐον αύτοΰ έπακοΰσαι τοΰ λόγου, πλείονα τόν νουν δια της γραφής
ένδιδόντος
40,2. λέγει γαρ ώδε "καί έκδύσεται τήν στολήν τήν λινήν, ην ένδεδύκει είσπορευόμενος εις τα
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Conclusions

3.1 In the last paragraphs (from Str V 38,6 onwards), a syndrome that
had occurred in embryonic form earlier emerges in its fully-fledged state;
Christian allegories, which had seemed to be interjections, are revealed
to be preludes to the decisive, concluding Christian interpretation.
Individual elements of the description of the furnishings of the temple
and the vestments are constructed in a way that seems symmetrical with
the construction of the passage as a whole; each is concluded with a
Christian allegory. The allegories vary in their emphasis in directions
that might be characterized as salvational, Christological, Gnostic or
eschatological. 8 3
In the last paragraphs, Clement weaves in some colorful threads from
the previous passages, like the 'petalon' in Sir V 38,6, the 'logeion' in
Sir. V 39,1, and the vestments as a whole in Str V 39,3. The 'petalon',
in which the name of God is engraved (cf. Sir V 34,5;fr. 2.5), is linked
to the name of Christ with words drawn from St. Paul. 8 4 O n the one
hand, it shows Christ as the image of the invisible God and as the one
who impresses his image on creation, while on the other hand, it shows
him as the one who leads to salvation; salvation and creation are closely
linked in this connection. The 'logeion' is defined as the word that speaks
through the prophets and that will judge all things; 8 5 the unity of the
history of salvation, in this case from a eschatological perspective, is
thereby affirmed.
The interpretation of the vestments is expanded in a new direction.
The high priest takes off his clothes, washes himself and puts on a special
linen garment. The basic text for this description is Leviticus 16, 8 6 which
substitutes the text of Exodus 28, on which Clement had drawn up to this
point. Clement introduces a theme in which the words 'to wash', 'to take
off and 'to put on' clothes form the keywords.
Two parallel movements reveal themselves; on the one hand, there is
an assimilation of the high priest with Christ; the image of changing
δγια, και άποθήσει αυτήν εκεί. και λούσεται τό σώμα αύτοϋ ϋδατι έν τόπω άγίω και ένδύσεται
την στολήν αύτοΰ."
40,3: άλλως δ', οϊμαι, ό κίριος άποδύεταί τε και ενδύεται χαπιών εις αΐσθησιν, άλλως ό δι' αυτού
πιστεύσας άποδύεταί τε και επενδύεται, ώς και ό απόστολος έμήνυσεν, τήν ήγιασμένην στολήν.
40,4 εντεύθεν κατ' εικόνα του κυρίου αρχιερείς άπο της άγιασθείσης ijpoüvro φυλής οι
δοκιμώτατοι και οι εις βασιλείαν και οι εις προφητείαν εκλεκτοί έχρίοντο.
83
Cf Mondésert, Clément, ρ 182
84
Eph 1 21, Phil 2 9
85
Heinisch, Einfluss, ρ 237f , points out that διακρίνων joints Ex 28 15 30 το λογεΐον
της κρίσεως
86
Also Philo has used this biblical text in Leg II 56 and Somn I 216 H e interprets
the clothes that are layed off as the outside opinions and impressions with which the soul
is clothed For a comparable interpretation in Clement, see Exc 27
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clothes suggests his descent into the realm of the senses. O n the other
hand, the Gnostic who has come to faith through Christ is the one who
changes clothes. By the descent of Christ the ascent of the believer is
made possible, and the hinge on which both movements turn is purifica
tion. The terminology alludes strongly to Baptism; the reference is made
clear by a row of verbs; not only by 'wash', 'take off and 'put o n ' , but
also by 'anoint'. 8 7
A parallel for these last paragraphs can be found in another writing of
Clement, Exc. 27, in which the entrance of the high priest is also dis
cussed. F. Sagnard has given evidence for the parallel; 8 8 groups of
analogous words are present in both passages. Exc. 27 discusses the
ascent of the soul inspired by the logos up to the highest level, that of
angels and archangels; the soul in its purified form is, as it were,
spiritually incorporated in this part of the celestial hierarchy by the
logos. 8 9 Leaving open the question whether the passage in Exc 27
represents a heterodox position, as some would have it, 9 0 or Clement's
own views, a clearcut difference between the two parallels is the focus on
the incarnation of Christ and the reference to Baptism evident in Str. V
39 and 40. Exc 27 does not address itself to either of these topics but
merely to the ascent of the Gnostic soul up to the highest vision.
T h u s the line of thought developed in fragmented form in our passage
(Str V 32-38) is a prelude to the following paragraphs (Str V 39-40), in
which Christ comes down, 9 1 undresses himself and dresses himself to
sense perception and in which the Gnostic rises up, undresses himself and
is newly dressed to see and to contemplate.
3.2 Before asking how Philo influenced Clement's line of thought, this
line itself together with its digressions must be retraced. The starting
point for the passage was the hidden meaning of things: that is, how and

87
άποδύς, λούεται, ενδύεται, ύ'δατι άπολελουμένων, π£στιν ένδεδυμένων μόνην, κατ'
έπανάβασιν, καθαρός, έπενδυσάμενος, έχρίοντο T h e first detailed report on the ritual of Bap
tism is found in Hippolytus, Traditio Apostolica 2 1 , ed Botte, 1963, ρ 45-59, Dix 2nd ed ,
1968, ρ 33-39 n 21-22, the Greek text of this passage, however, is lost so that a close
comparison of words is not possible Dix has pointed out that in the last paragraphs of
Exc (77-86) a ritual of Baptism that parallels the Traditio Apostolica is also presupposed,
cf Sagnard, Exc (SChr 23), App F ρ 230-239, for the terminology see also Hort and
Mayor ρ LV
86
Sagnard, Exc (SChr 23), ρ 117 note 4
89
Exc 21,Ъ
90
Lilla, Clement, ρ 175ff
91
Méhat, Etude, ρ 465, has the opinion that the high priest is not linked to Christ but
to the gnostic, this is only partly right since the two concepts are connected, see also Str
V 40,3 άλλως δ ' , οιμαι, ό κύριος...άλλως ó δι' αΰτοϋ πιστέυσας..., in which a clear division
in two parts is perceivable
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why divine things were wrapped up in figures.
As an example of
figurative language in the Bible, Clement offers the description of the fur
nishings of the temple and the vestments of the high priest. He presents
this in a setting of symbolic speech among the Egyptians and Greeks,
including both poets and philosophers.
This focus on the hidden explains why Clement stresses the distinction
between the Outsiders' for whom the deeper meaning of the biblical
words is hidden and the 'insiders' who have access to it. 9 3 As in Philo,
the description is divided into two parts, the furnishings of the temple
and the vestments of the high priest. In Clement's introductory sum
mary, he curiously fails to mention the temple as such; he promises
instead the seven circuits around the temple, a subject that does not reap
pear again.
The parts of the temple on which Clement dwells are the covering, the
veil, the altar of incense and its position, the five and the four pillars, the
candlestick, the table, the ark and the golden figures. This design is
roughly comparable to that of Philo and Josephus. This framework, how
ever, is interrupted by some substantial digressions on the four and the
five pillars (fr. 2.4 and 2.5). The numbers lead to an accumulation of
allegorical associations like the five loaves from the miracle of the
multiplication of the loaves and the fishes, the five senses and the incar
nation of Christ, who has become visible for the five senses. A similar
method is applied to the number four; the four covenants are evoked, the
name of God in Hebrew (the tetragrammon), the name of God in Greek
and the Gnostic, who on his way to gnosis conquers the πάθη ; the last
allegory can be explained because πάθη are, like the virtues, connected
with the number four. The digressions on the four and the five pillars are
concluded by Christian interpretations that return in the important
paragraphs at the end of the passage. The pillars are related, on the one
hand, to the incarnation of Christ and, on the other, to the Gnostic at
his entrance into the noetic realm.
In describing the candlestick and the table, Clement returns to his
Philonic source. Following his usual method, he then continues with a
Christological interpretation; the candlestick signifies the outward
appearance of the cross, which is interpreted as the enlightenment that
the believers receive through the ministry of the highest spiritual beings.
The position of the table and the shew-breads signify the assembly of the
spiritual body and the terrestrial church. In describing the ark and the
golden figures, the Philonic scheme is abandoned in favor of one inspired
92
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Cf Str VI 125,If , Den Boer, Aliébrese, ρ 69ff , Volker, Wahre Gnostiker, ρ 18
Str V 33,2f, 33,4f , 34,7, 35,5
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by various other sources. 9 4 Clement tries to sketch the outlines of the
highest spiritual spheres through allegorical interpretations. The terms in
which he approaches this lofty subject are tentative; he cautiously offers
various alternatives. H e leaves open whether the ark with the cherubim
signifies the ogdoas or God. In any case (πλην), as Clement puts it, it
represents eternal rest in its various aspects, and the individual parts of
the cherubim, in turn, have symbolic meanings related to this idea.
The high priest's robe, the second part of Clement's description,
initially does not have a Philonic background. The stones on the breast
and shoulders, seven in number, have a cosmological function and refer
to creation. In an additional Christian interpretation, they signify the dif
ferences of the believers in rank. The melodious bells allude to the arrival
of Christ, and the golden hat is connected simultaneously with the head
and the power of Christ.
This idea is pushed further; Christ is mentioned in all his 'head' func
tions: as head of the church, head of law and prophets, head of creation
and head of the universe. God is mentioned as the head of Christ, a rela
tionship that remains quite vague in Clement and that is usually
expressed through biblical quotations, here one from St. Paul. 9 5 Only
from fr. 2.12 onward does Philo come to the surface again. The borrow
ing is followed by an interpretation that brings out the unity of the Bible.
The law, the prophets and the apostles are all put under the 'head' of
Christ, who has inspired the word of the Scripture as a whole.
3.3 Philo's immediate influence on Clement seems to be restricted to
providing formal guidelines. While Clement passes over some of what he
encounters along these guidelines, he stops at a few points of interest,
which he adapts in an abbreviate, sketchy fashion.
Thus the borrowings fall into three blocks:
a) Sir V 32,2-33,3
b) Sir V 34,8-35,3
c) Str V 38,2-38,4
Other references indicated by Stählin, like etymologies
monplaces, are too vague to be considered valid parallels.

and

com-

Clement takes over a few cosmological elaborations without placing the
same emphasis on them that his source had. He remodels Philo's
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cosmology in a Christological, Gnostic and eschatological sense; in the
various concluding allegories, there is a continuous concern with the
history of salvation. From these allegories we can infer Clement's own
interests in the temple's furnishings and the high priest's vestments.
They are centered on two complementary themes that form two sides of
the same coin: the incarnation of Christ and the rise of the Gnostic to the
higher regions. This higher realm is at times described according to the
Gnostic perspective as ceaseless contemplation and at times as eternili
rest, in which the highest spiritual beings reflect the divine reality.
Clement does not seem interested in cosmology as such and for that
reason transforms the cosmology that had been, in part, transmitted
through Philo. The universe and the construction of the universe are
sanctified by Christ; in this connection Clement refers implicitly to Gen.
1:31, when he says that H e (Christ) assents that what was made was good
(Ar V 39,3). 9 6 Ultimately, the attire of the high priest represents the
distribution of salvation, which had been made accessible to the world
through the logos (Christ). 9 7
Apart from Philo, other influences are demonstrably present; in part
they are acknowledged explicitly. The influence of the Apocalypse and
the Epistle to the Hebrews color Clement's descriptions from time to
time. Noteworthy in this connection is the absence of the idea of sacrifice
in Clement. In both Philo and the Epistle to the Hebrews it plays an
important role; in the latter, as the unique offering of Christ himself. St.
Paul also has a considerable importance, especially toward the end of the
passage; the predominance of St. Paul is, however, generally
characteristic of Clement's use of the Bible.
Jewish or Judeo-Christian influences, furthermore, make their
appearance; they can be identified with a certain degree of probability
through the use of alternative versions of the Septuagint. Speculation on
numbers is in part drawn from Philo, but some of it may also be con
nected with traditional Early Christian sources; these latter passages tend
to have a somewhat artificial flavor.98 Influences from Gnostic exegesis
may also be inferred, this material was presumably taken over from his
opponents by Clement.
In summary, then, Philo supplies part of the structure through which
Clement moves, in which he lingers and from which he digresses. This
96
Cf Ar II 53,2, VII 83,3, in this positive assessment of creation an anti-gnostic
tendency is involved, cf Volker, Wahre Gnostiker, ρ 195, sec also De Faye, Clément, ρ
256ff Ì R В Tolhnton, Alexandrine Teaching on the Universe, four lectures, 1932, M a r r o u ,
Paed I (SChr 70), Introd ρ 37f, 58, speaks about an anthropocentnc universe
" Ar V 39,2
98
Cf Mchat, Kephalata, ρ 240
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structure is a formal matter that does not determine the specific direction
of his thought. The pole of attraction emerges clearly in the last
paragraphs and is signalled by individuili allegories throughout the whole
passage.

CHAPTER SIX
THE SHORT

1.

SEQUENCES

Introductory remarks

A p a r t from the m o r e e x t e n d e d sequences that h a v e been a n a l y z e d in the
p r e v i o u s c h a p t e r s , four m o r e concise s e q u e n c e s a r e e x a m i n e d h e r e . T h e y
a r e p u t together in this chapter not b e c a u s e of their c o n t e n t , b u t because
of their size. T h e i r subject m a t t e r is only partly related. T h e first a n d the
last s e q u e n c e deed with the p r o b l e m of k n o w l e d g e of G o d a n d with the
a n t h r o p o m o r p h i c w a y of speaking a b o u t G o d found in the Bible. T h e
second s e q u e n c e describes the ascent of the G n o s t i c soul on its way to
c o n t e m p l a t i o n ; this passage p r e s e n t s a n extensive disquisition on
n u m b e r s a n d is characterized by a strongly ethical t o n e . T h e third
s e q u e n c e deals with the Gnostic soul in its relationship to G o d . All these
passages h a v e in c o m m o n that they a r e built o n biblical texts that h a d
a l r e a d y been used by P h i l o .
T h e a p p r o a c h to the individual passages is similar to t h a t of the
p r e c e d i n g c h a p t e r s . First a translation is given, which is followed by a
s c h e m a t i c overview. T h e individual u n i t s a r e t h e n a n a l y z e d within the
context in which they a p p e a r . Finally, the two a u t h o r s a r e c o m p a r e d . A
m o r e general conclusion like those p r o v i d e d in p r e v i o u s c h a p t e r s was not
feasible given the diversity of the m a t e r i a l in this section.

1.2

O v e r v i e w of the passages
2.1
2.2
2.3
2.4

2
2.1

Ar
Str.
Str.
Str.

II
II
V
V

5,3-6,4
46,2-52,4
67,4-68,3
71,5-74,1(4)

—
—
—
—

Post 5-18
Congr 83-106; Post 22-29
Sacr. 95-100
Post 14-20; Somn. I 63-66

I n d i v i d u a l passages
Sir. II 5,3-6,4 - Post. 5-18
I I 5,1 "Accordingly, the Barbarian philosophy, which we follow, is
really perfect and true. So it is said in the book of Wisdom: 'For he himself
has given me the unerring knowledge of things, to know the constitution
of the world', and so forth, down to 'and the natural properties of roots'.
Among all these he comprehends natural science, which deals with all the
things that have come into being in the world of sense.
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I I 5,2
And in continuation he alludes also to the spiritual things, when
he continues 'What is hidden or manifest I have known, for wisdom, the
artificer of all things, taught m e ' You have in brief the program of our phi
losophy
I I 5,3
T h e learning of these branches, when pursued with right conduct,
leads through wisdom, the artificer of all things, to the Ruler of all, something
that is difficult to grasp and apprehend, since it always recedes and withdraws from
him who pursues it
I I 5,4
But he who is far off has come very near, oh ineffable marvel 'I
am a God who draws near', says the Lord He is remote in essence, for how
could what is begotten have ever approached the Unbegotten, but very near
m power, by which he holds all things in his embrace
II 5,5
'Shall one do things in secret, and shall I not see him''', Scripture
says, for the power of God is always present, taking hold of us through the
faculty of contemplation, beneficence and instruction
II 6,1 Whence Moses, convinced that God is never to be known by
human wisdom, says 'Show yourself to me' and he is pressed to enter into the
darkness, where God's voice was, that is into the inaccessible and invisible conceptions
of the Existent For God is not in darkness or in space but above both space and time
and peculanties of created things
I I 6,2
Wherefore neither is he ever in some particular part, since he contains all
and is not himself contained by anything, either by limitation or by section
I I 6,3
For 'what house will you build to me says the Lord' But he has
not even built one for himself, since he cannot be contained, and though
heaven be called his throne, not even thus is he contained, but he rests
delighted in the creation
I I 6,4
It is clear then that the truth has been hidden from us and if that
has been already shown by one example, we shall establish it little after by
several more " 1
1
Str II 5,1 6,4 ή μέν ουν βάρβαρος φιλοσοφία, ην μεθέπομεν ήμεΐς, τελεία τώ δντι καΐ
αληθής φησί γοΰν έν τη Σοφίι); "αυτός γάρ μοι δέδωκεν τών δντων γνώσιν άψευδή, είδέναι
σύστασιν κόσμου" και τα έξης ϊωζ "και δυνάμεις ριζών " έν τούτοις άπασι τήν φυσικήν
έμπεριείληφε θεωρίαν τήν κατά τόν αίσθητόν κόσμον απάντων τών γεγονότων
5.2 έξης δέ καί περί τών νοητών αίνίττεται δι' ών επάγει "δσα τέ έστι κρυπτά και εμφανή
εγνων ή γαρ πάντων τεχνΐτις έδίδαξέ με σοφία " ίχεις έν βραχεί τό επάγγελμα της καθ' ήμας
φιλοσοφίας
5.3 ανάγει δέ ή τούτων μάθησις, μετά ορθής πολιτείας ασκηθείσα, δια της πάντων τεχνίτιδος
σοφίας έπί τον ηγεμόνα του παντός, δυσάλωτόν τι χρήμα καί δυσθήρατον, έξαναχωροΰν άεί καί
πόρρω άφιστάμενον του διώκοντος
5.4 ό δέ αυτός μακράν ών έγγυτάτω βέβηκεν, θαΰμα άρρητον "θεός έγγίζων έγώ," φησί
κύριος πόρρω μέν κατ' ούσίαν (πώς γαρ αν συνεγγίσαι ποτέ το γεννητόν άγεννήτω,), έγγυτάτω
δέ δυνάμει, ή τα πάντα έγκεκόλπισται.
5.5 "ει ποιήσει τις κρύφα", φησί, "τι, και ούκ έπόψομαι αυτόν," καί δή πάρεστιν άεί τή τε
εποπτική τή τε ευεργετική τή τε παιδευτική άπτομένη ημών δυνάμει δύναμις του θεοΰ
6.1 δθεν ό Μωυσής οΰποτε άνθρωπίντ) σοφία γνωσθήσεσθαι τον θεον πεπεισμένος, "έμφάνισόν
μοι σεαυτον" φησί καί "εις τον γνόφον", ου ην ή φωνή τοϋ θεοΰ, είσελθεϊν βιάζεται, τουτέστιν
εις τάς άδυτους καί άειδεϊς περί του δντος εννοίας ου γαρ έν γνόφω ή τόπω ό θεός, αλλ' υπεράνω
καί τόπου καί χρόνου καί τής τών γεγονότων ιδιότητος
6.2 διό ούδ' έν μέρει καταγίνεται ποτέ δτε περιέχων ού περιεχόμενος ή κατά όρισμόν τίνα ή κατά
άποτομήν
6.3 "ποίον γαρ οίκον οικοδομήσετε μοι," λέγει κύριος άλλ' ουδέ έαυτώ ώκοδόμησεν αχώρητος
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Schematic overview
Ar.
Sir
Str
Sir
Str
Sir.

II
II
II
II
II
II

5,3
5,4(5)
6,1
6,1
6,2
6,3-4

Post
Post
Post
Post
Post
Post

18
20
16
14
7
5

(paraphrase with literal elements)
(reminiscence)
(biblical quotation)
(biblical quotation and continuation)
(quasi-literal citation)
(reminiscence)

Philo, Post. 1-24
At the beginning of De Posteritate, Philo takes as his point of departure
Genesis, 4:16a " C a i n went out from the face of G o d " . He rejects an
anthropomorphic and overly literal interpretation of the 'face' of God
{Post. 1-4). Similarly, he takes up the spatial implications of the passage;
any 'place' of God does not have a three-dimensional locus because God
contains everything and is not contained by anything {Post. 5-7);2 a
figurative interpretation is clearly necessary {Post. 7). Alluding to several
biblical passages, Philo concludes that even if the wise man who is long
ing to see God does not fully realize this aim, the goal is sufficient in itself
to give a foretaste of joy {Post. 21). 3
T h e passages are a paraphrase of Ex. 20:21; " S o see him enter into
the darkness where God w a s " , a quotation from Ex. 33:13; " H e says,
show yourself to m e " , and a quotation from Gen. 22:4; " H e sees the
place from afar". These texts give biblical shape to Philo's Platonizing
conception of the soul on its way to attaining knowledge of God. It
appears that all that can be said about God's nature can be contradicted
by an opposite conception, and yet both terms may be simultaneously
valid. Philo works with negative terminology; for example, God is άειδής,
αόρατος and ασώματος. Yet examined more closely, his approach is really
more antithetical than negative.
The nature of the universe is included in these conceptions of God and
has an integral relationship to them. For example, in Post. 6-7 he says:
"Yet God has left nothing empty...but has completely filled all things;

ών, καν " ó ουρανός θρόνος" αύτοϋ λέγηται, οΰδ' οίίτω περιέχεται, επαναπαύεται δέ τερπόμενος
TÍ¡ δημιουργία.
6,4 δήλον συν ήμΐν έπιχεκρύφθαι τήν άλήθειαν, ή και έξ ενός παραδείγματος ήδη δίδεικται,
μικρόν δ' ύστερον και δια πλειόνων παραστήσομεν.
2
Cf. Philo, Соя/ 136, Somn I 185; Past H e r m a e 26 (Mand 1,1), SChr 53bis ρ 144,
Irenaeus, Adv Ноет I V 20,2 (Hermas); Dem 4, Clement, Str VI 39,3 as quotation from
Kerugma Petrou, E Klostermann, Apocrypha I (Kleine Texte 30), ρ 13-16, O n g , Dial с
Her 2, 12, cf W R Schoedel, Enclosing not Enclosed, the early Christian doctrine of
God, in Early Christian Literature and the Classical Tradition (in hon. R M Grant), 1979,
p. 75-81), G . L Prestige, God in patristic Thought, 1936, ρ 32-33.
3
Sec Colson V, ρ 586 par. 7
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...he contains everything and is not himself contained by anything." In
Post. 14: " F o r the cause of all is not in the darkness, nor locally in any
place at all, but high above both place and time. For he has placed all
creation under his control, and is contained by nothing but transcends
a l l " . In Post. 19: " . . . whereas the heavenly bodies as they go past moving
objects are themselves in motion, God who outstrips them all, is
motionless...he is at once close to us and far from u s " .
God's nature is impossible to fathom, even with a purely spiritual
approach. Yet Philo speaks of other means of apprehending God beyond
speculative knowledge: namely, through his powers {Post. 14,20) and
through the divine words {Post. 18). By these powers, which Philo
describes as formative (ποιητικός) and corrective (κολαστήριος), God takes
hold of mankind. Contact with God may be obtained both through the
creation of the cosmos and through the law; he is accessible and nearby,
but an absolute knowledge is not possible, and in this respect he is
remote.
Clement, Str. II 5-6
The perfect truthfulness of the βάρβαρος φιλοσοφία is exemplified with
citations from the book of Wisdom. This truth encompasses knowledge
of both sensible and spiritual reality. Wisdom connected with the right
course of conduct leads ultimately to God. Following the quotations from
Philo's De Posteritate, Clement declares that it is impossible to reduce God
to a concept. Yet he is present in power and is therefore very near but
concealed. The idea of the proximity of God is reinforced by a quotation
from Jer. 23:23: " I am a God at hand and not a God far off." This
power manifests itself in three ways: through contemplation, beneficence
and instruction.
In these borrowings Clement orients himself on three biblical quota
tions in Philo; the texts are Ex. 20:21, 33:13 and Gen. 22:4. Clement
replaces the last, which had been the centerpiece of the discussion of
God's proximity and distance, with Jer. 23:23 (see above), and he adds
the next verse, Jer. 23:24. This substitution may well have a purpose
here. It certainly downplays God's remoteness and stresses his closeness
and tends to give this emphasis to the whole discussion. When the issue
of God's dwelling place comes up in the course of this discussion, Cle
ment gives as an illustration Is. 66:1, a text that has been quoted in Acts
7:49; Philo himself does not quote the Bible here. According to the posi
tion of λέγει κύριος, the text seems to be brought in via Acts. 4
4

Cf. Str. V 74,5; on the contrary, Sir V 124,1.
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T o the material that he borrows from Philo Clement links a theme of
his own: namely, the hidden character of truth. This theme is not iden
tical with the hiddenncss of God and the impossibility of apprehending
the nature of God. Clement here assumes the latter as essentially selfevident (Str. V 5,4; 5,5). The concealment of truth is related to the
imperfection of human knowledge. In addition, it has the paedagogical
intention of training and stimulating a person who makes the effort to
learn the truth. 5
As appears from the schematic overview, these parts of Stromateis II 5 and
6 follow a sequence in borrowing from Philo. The first two phrases, 1820, function as a unity, while the others are traversed in reverse order.
This time Clement evidently did not go forward through his scroll of De
Posteritate but turned it backwards.
Clement has chosen Philo as one jumping-off point from which to
develop his thoughts, first, on how the human soul comes to God through
wisdom and, second, on how to articulate the concept of God. H e moves
along the biblical markers seeded throughout Philo. He compresses
Philo's elaboration and reinforces it with other biblical texts. The prox
imity of God is stressed more strongly than the idea of his remoteness;
in this instance, remoteness is equivalent to the unknowability of God's
nature, which is tacitly understood by Clement {Sir. II 5,4; 5,5).
In these borrowings, the biblical texts are partially wrapped in scraps
of Philonic elaboration. Some subtle alterations are made to the wording
of this skimpy packaging; in Philo (Post. 20; cf. Post. 14), the powers
through which God reaches mankind are in the plural (δυνάμεις); Cle
ment, on the other hand, adapts this as a singular power of God (δύναμις)
(Str. II 5,4; cf. Str. V 71,5). In another case, when Moses enters the cloud
of darkness in which God is present (Post. 14), Clement changes ' G o d '
into the 'voice of God' (Str. II 6,1). Again, Philo describes God as το αί
6
τιον (Post. 14); Clement alters this to ó θεός (Str. II 6,1).
Basically, both of them are working around the same issue: how to
attain God by wisdom or knowledge. A shift appears when Clement
infuses his own theme of the hidden character of the truth, an aspect of
the problem that is entirely missing in this context in Philo.
2.2

Str. II 46,2-52,4 - Congr. 83-106
Post. 22-29
II 46,1 " T o these three activities therefore, our philosopher attaches
himself: first, contemplation; second, the performance of the precepts;

5
6

Str II 5,2; 6,4, 7,3; 8,1
Cf., however, Str V 71,5, where Clement docs take over πρώτον αίτιον.
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t h i r d , t h e t r a i n i n g of g o o d m e n , these in c o n c u r r e n c e , form t h e G n o s t i c
W h e n e v e r o n e of t h e m is m i s s i n g , k n o w l e d g e l i m p s
II 46,2
W h e n c e t h e S c r i p t u r e says divinely 'And the Lord spoke to Moses,
saying, speak to the sons of Israel and you shall say to them, I am the Lord your God
II 46,3
You shall not act according to the customs of the land of Egypt, in which
you have dwelt, and you shall not act according to the customs of the land of Canaan,
into which I bring you,
II 46,4
and in their usages you shall not walk You shall perform my judgements
and keep my precepts and walk in them I am the Lord your God
II 46,5
And you shall keep all my commandments and do them T h e m a n that does
them shall live m them, I am the Lord your God'
II 47,1
W h e t h e r t h e n E g y p t a n d t h e l a n d of C a n a a n b e t h e s y m b o l of t h e
w o r l d a n d of deceit o r of p a s s i o n s a n d vice, t h e s a y i n g s h o w s u s w h a t m u s t
be a b s t a i n e d from a n d w h a t , b e i n g d i v i n e a n d n o t w o r d l y , m u s t b e
observed " '
II 49,3
" F o r t h e h i g h e s t d e m o n s t r a t i o n t o w h i c h w e h a v e a l l u d e d as a n
objective a c q u i r e d b y u n d e r s t a n d i n g , p r o d u c e s faith b y t h e a d d u c i n g a n d
o p e n i n g u p of t h e S c r i p t u r e s t o t h e souls of t h o s e w h o d e s i r e to l e a r n , t h i s
m i g h t well b e k n o w l e d g e
II 49,4
F o r if w h a t is a d d u c e d in o r d e r t o p r o v e t h e p o i n t at issue is
a s s u m e d t o b e t r u e , as b e i n g d i v i n e a n d p r o p h e t i c , m a n i f e s t l y t h e c o n c l u 
sion a r r i v e d a t b y i n f e r e n c e f r o m it will c o n s e q u e n t l y b e i n f e r r e d t r u l y , a n d
rightly for u s t h e d e m o n s t r a t i o n m i g h t well b e k n o w l e d g e β
II 50,1
When t h e n the memorial of the celestial and divine food w a s c o m m a n d e d
to be consecrated in the golden pot, it was said, 'The omer was the tenth of the three
measures' For by the three measures a r e i n d i c a t e d three m e a n s of j u d g e m e n t in
ourselves, sensation for objects of sense, language for spoken things, both names and
words, and the mind for intellectual objects
II 50,2
T h e G n o s t i c , t h e r e f o r e , will a b s t a i n from e r r o r s in l a n g u a g e a n d
t h o u g h t a n d s e n s a t i o n a n d a c t i o n , h a v i n g h e a r d t h a t ' h e w h o looks in lust
h a s c o m m i t t e d a d u l t e r y ' , a n d reflecting t h a t ' b l e s s e d a r e t h e p u r e in h e a r t
for t h e y shall see G o d ' , a n d k n o w i n g t h i s , ' t h a t n o t w h a t e n t e r s i n t o t h e
m o u t h defiles b u t t h a t w h a t c o m e s forth b y t h e m o u t h defiles t h e m a n , for
o u t of t h e h e a r t p r o c e e d t h o u g h t s '

7
Str II 46,1-47,1 Τριών τοίνυν τούτων αντέχεται ό ημεδαπός φιλόσοφος, πρώτον μέν της
θεωρίας, δεύτερον δε της τών εντολών έπιτελέσεως, τρίτον ανδρών αγαθών κατασκευής· α δή
συνελθόντα τόν γνωστικόν επιτελεί S τι δ' αν ένδέη τούτων, χωλεύει τα της γνώσεως.
46.2 όθεν θειως ή γραφή φησί' " κ α ι είπεν κύριος προς Μωυσην λέγων λάλησον τοις υίοΐς
'Ισραήλ και έρεϊς προς αυτούς έγώ κύριος ό θεός υμών
46.3 κατά < τα > επιτηδεύματα γης Αιγύπτου, έν ή κατωκήσατε έν αυτή, ου ποιήσετε και κατά
τα επιτηδεύματα γής Χαναάν, ε(ς ην έγώ εισάγω ύμδς έκεϊ, ού ποιήσετε
46.4 και τοις νομίμοις αυτών ού πορεύσεσθε- τα κρίματά μου ποιήσετε καί τα προστάγματα μου
φυλάξεσθε, πορεύεσθαι έν αύτοΐς έγώ κύριος ό θεός υμών
46.5 και φυλάξεσθε πάντα τα προστάγματα μου, καί ποιήσετε αυτά ό ποιήσας αυτά όίνθρωπος
ζήσεται έν αύτοΐς έγώ κύριος ό θεός υμών "
47,1 εϊτ' ούν κόσμου καί άπατης είτε παθών καί κακιών σύμβολον ΑΓγυπτος καί ή Χανανΐτις
γή, ών μεν άφεκτέον, όποια δε έπιτηδευτέον ώς θεία καί ού κοσμικά, έπιδείκνυσιν ήμΐν το λόγιον
8
The optative plus αν in a m a m clause, cf 4 M a t e 1 1 5 7 8 10, Acts 26 29, Hort
and Mayor ρ 365 373, irreali!. Blass-Debrunner-Rehkopf, par 385,1
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I I 50,3 This is, as I think, the true andjust measure according to God by which
measurable things are measured that is, the number ten, which com
prehends man, that the three above-mentioned measures point out sum
marily
I I 50,4 T h e ten might be body and soul, the five senses, the faculty of
speech, the power of reproduction, the intellectual or the spiritual faculty
or whatever you choose to call it
I I 51,1 And we must, in a word, ascending above all the others stop at
the mind, just as indeed in the universe we must go beyond the nine parts, the
first consisting of the four elements put in one place for equal interchange, then
the seven wandering stars plus the one that wanders not, the ninth part, to reach to
the perfect number, which is above the nine, the tenth part, to the knowledge
of God, to speak briefly, desiring the Creator beyond the creation
I I 51,2
Wherefore the tithes both of the epha and of the sacrifices were
presented to God, and the paschal feast began on the tenth day, being the
transition from every passion and the entire realm of sense
I I 51,3 T h e Gnostic is therefore fixed by faith, but he who thinks himself
wise does not attach himself to the truth voluntarily, moved as he is by unstable
and wavering impulses
I I 51,4
It is therefore reasonably written, 'Cain went forth from the face of
God, and dwelt in the land ofNaid, over against Eden' Naid is interpreted as 'commo
tion' and Eden 'delight',
I I 51,5
now faith and knowledge and peace are delight, from which he
who has disobeyed is cast out, but he who thinks himself wise will not even
begin with listening to the divine commandments, but self-taught, throwing
off the reins, he plunges voluntarily into a billowing commotion, sinking
down in mortal and created things from the knowledge of the uncreated,
holding various opinions at various times
I I 51,6
'Those who have no guidance fall like leaves', reason and the
governing principle, remaining unmoved and directing the soul, is called
its pilot For access to the Immutable is obtained by a truly immutable means
I I 52,1 T h u s 'Abraham was standing before the Lord and approaching spoke', and
to Moses it is said 'But (do) you stand there with me'
I I 52,2 And the followers of Simon wish to be assimilated in manners to
the Standing (τω Έστώτι), whom they adore
I I 52,3
Faith, therefore, and the knowledge of the truth render the soul
that chooses them always uniform and equable
I I 52,4 Shifting, changing and turning away is congenial to falsehood, as
are calmness and rest and peace to the Gnostic " 9
9

Str II 49,3 52,4 ή γαρ άνωτάτω άπόδειξις, ην ήνιξάμεθα έπιστημονικήν, πίστιν ίντίθησι
δια της τών γραφών παραθέσεως τε και διοίξεως ταΐς τών μανθάνειν όρεγομένων φυχαΐς, ήτις
αν ειη γνώσις
49,4 ει γαρ τα παραλαμβανόμενα προς το ζητούμενον αληθή λαμβάνεται, ώς αν θεία δντα και
προφητικά, δήλόν που ώς και το συμπέρασμα τα έπιφερόμενον αύτοΐς ακολούθως αληθές
έπενεχθήσεται και ειη αν ορθώς ήμΐν άπόδειξις ή γνώσις
50.1 Ήνίκα γοΰν τής ουρανίου καί θείας τροφής το μνημόσυνον εν στάμνω χρυσώ καθιεροϋσθαι
προσετάττετο, "το γόμορ" φησί "το δέκατον τών τριών μέτρων ήν" έν ήμΐν γαρ αύτοΐς τρία
μέτρα,τρία κριτήρια μηνύεται, αϊσθησις μεν αισθητών, λεγομένων δε <καί> ονομάτων και
βημάτων ó λόγος, νοητών δέ νους.
50.2 ó τοίνυν γνωστικός άφέξεται μεν τών κατά λόγον καί τών κατά διάνοιαν καί τών κατά
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Schematic overview:
a)

b)
c)
d)
e)

0
a)

Ar
Ar
Str
Ar
Ar
Ar

II
II
II
II
II
II

46,2-5
47,1
50,1
50,3
51,1-2
51,3-52,1

—
—
—
—
—
—

Congr 86
Congr 83
Congr 100
Congr 101*
Congr 102-106
Post 22-30, Cher 12

Str. II 46,2-5 - Congr. 86

In this part of De Congressu, which is basically a commentary on Gen.
16:1-6, Philo has reached verse 3, where Abraham, after dwelling ten
years in the land of C a n a a n , takes Hagar as his wife. Philo offers the
following interpretation; in the time of childhood we are governed by
physical concerns, but on our way toward maturity the faculty of discern
ing between virtue and vice ripens. According to this moralizing scheme,
Egypt, as country of childhood, symbolizes sense, and Canaan, as counαΓσθησιν και ένέργειαν αμαρτημάτων, άχηκοώς οπως " ό ΐδών προς έπιθυμίαν έμοίχευσεν,"
λαβών τε έν νω ώς "μακάριοι οι καθαροί τη καρδία, δτι αυτοί τον θεον οψονται," κάκεΐνο
επισταμένος 8τι "où τα εισερχόμενα εις το στόμα χοινοϊ τον ανθρωπον, άλλα τα εξερχόμενα δια
του στόματος εκείνα κοινοί τον ανθρωπον έκ γαρ της καρδίας εξέρχονται διαλογισμοί. ' '
50,3: τοΰτ', οΐμαι, τό κατά θεόν άληθινόν και δίκαιον μετρον, ω μετρείται τα μετρούμενα, ή τον
ανθρωπον συνέχουσα δεκάς, ην έπί κεφαλαίων τα προειρημένα τρία έδήλωσεν μέτρα.
50,4· είη δ' αν σώμα τε και ψυχή αϊ τε πέντε αισθήσεις και το φωνητικον και απερματικόν και
τό διανοητικον ή πνευματικόν ή όπως και βούλει καλεΐν.
51,1: χρή δέ ώς έπος ειπείν των άλλων πάντων ύπεραναβαίνοντας έπί τόν νουν ϊστασθαι, ώσπερ
άμέλει κάν τω κόσμω τάς εννέα μοίρας ύπερπηδήσαντας, πρώτην μεν τήν δια των τεσσάρων
στοιχείων έν μΐφ χώρ^ τιθεμένων δια τήν ίσην τροπήν, έπειτα δέ τάς επτά τάς πλανωμένας τήν
τε απλανή ένάτην, έπί τόν τέλειον αριθμόν τόν υπεράνω των εννέα, τήν [δέ] δεχάτην μοΐραν, έπί
τήν γνώσιν άφικνεΐσθαι τοΰ θεοΰ, συνελόντι φάναι μετά τήν κτίσιν τόν ποιητήν έπιποθοΰντας.
51,2: δια τοΰτο αϊ δεκάται του τε οΐφι των τε ίερείων τω θεώ προσεκομίζοντο, χαί ή τοΰ πάσχα
εορτή από δεκάτης ήρχετο, παντός πάθους και παντός αισθητού διάβασις ούσα.
51,3: πέπηγεν ούν τη πίστει ό γνωστικός, ό δέ οίησίσοφος εκών τής αληθείας ουχ Χπτεται,
άστάτοις και άνιδρύτοις όρμαΐς χεχρημένος.
51,4: είκότως ούν γέγραπται· "έξήλθεν δέ Κάιν άπό προσώπου του θεοΰ και ωκησεν έν γη Ναίδ
κατέναντι Ε δ έ μ · " ερμηνεύεται δέ ή μέν Ναίδ σάλος, ή δέ 'Εδέμ τρυφή·
51,5: πίστις δέ και γνώσις και ειρήνη ή τρυφή, ής ό παρακούσας έκβάλλεται, ό δέ οίησίσοφος
τήν αρχήν ουδέ έπαΐειν βούλεται τών θείων εντολών, άλλ' οίον αύτομαθής άφηνιάσας εις σάλον
χυμαινόμενον έχων μεθΐσταται, εις τα θνητά τε χαί γεννητά καταβαίνων έκ της τοΰ άγεννήτου
γνώσεως, άλλοτε άλλοΐα δοξάζων.
51,6: 'ΌΓς δέ μή υπάρχει κυβέρνησις, πίπτουσιν ώσπερ φύλλα·" ό λογισμός και τό ήγεμονικόν
απταιστον μένον και καθηγούμενον της ψυχής κυβερνήτης αυτής εΓρηται- όντως γαρ άτρέπτω προς
τό άτρεπτον ή προσαγωγή.
52,1: οϋτως '"Αβραάμ έστώς ήν απέναντι κυρίου και έγγίσας εΐπεν" και τώ Μωυσεΐ λέγεται
"συ δέ αύτοΰ στήθι μετ' έμοΰ."
52,2: οί δέ άμφΐ τόν Σίμωνα τώ Έστώτι, δν σέβουσιν, έξομοιοϋσθαι < τ ό ν > τρόπον βούλονται.
52,3: ή πίστις ουν ή τε γνώσις της αληθείας αίεί κατά τα αυτά και ωσαύτως εχειν κατασκευάζουσι
τήν έλομένην αΰτάς ψυχήν.
52,4: συγγενές δέ τω ψεύδει μετάβασις < κ α ί > εκτροπή χαί άπόστασις, ώσπερ τώ γνωστιχω
ηρεμία χαί άνάπαυσις και ειρήνη.
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try of adolescence, vice. The holy word, which knows exactly where the
native land of our mortal race is located, sets before us what we should
do and what is good. Philo drops the passage from Lev. 18:1-5 into this
setting, and he adds that true life is the life of the person who walks in
the judgements and ordinances of God. H e concludes in Congr 88 that
only after a proper interval of time, expressed by 'ten years', can man
profitably desire paideia.
In Clement, the borrowed passage, which forms a quotation within a
quotation, covers Lev. 18:1-5. The passage is identifiably from Philo
rather than directly from the Septuagint for several reasons; it occurs in
a series of borrowings from Philo, Clement is the only Early Christian
writer to draw on this passage, and it has the same overall length as in
Philo. The wording of the passage varies in minor ways from the Sep
tuagint in a way that also reveals the Philonic origin. In Lev. 18:5, how
ever, an additional influence is required to explain a variation that goes
beyond Philo; Septuagint: α ποιήσας άνθρωπος ζήσεται έν αύτοΐς; Philo: ó
ποιήσας αυτά ζήσεται έν αύτοΐς; Clement: ό ποιήσας αυτά άνθρωπος ζήσεται
έν αύτοΐς. Clement offers a combination of the two; this could simply be
a conflation, but it also reflects a quotation of the Septuagint in the N . T . ;
in several codices of Gal. 3:12, one finds; ό δε νόμος ούκ εστίν έκ πίστεως,
αλλ' ό ποιήσας αυτά άνθρωπος ζήσεται έν αύτοΐς.
b)

Str II 47,1 - Congr. 83
The position of this fragment has already been discussed in a)

The biblical background plays a clear role; from this background Philo
builds up a coherent, if variable multi-level picture. Egypt at times
signifies πάθη, in other cases σώμα or γεώδες σώμα; the two may also coex
10
ist. For Philo, Canaan signifies vice. In his description of the soul's
passage from Egypt (the emotions) to Canaan (vice), Canaan is linked
to adolescence. 1 1
Clement gives a free reminiscence of the Philonic etymologies. He leaves
the choice open (εΐτε/εϊτε); one may interpret the image either by κόσμος
12
and άπατη or by πάθη and κακία. H e consistently replaces Philo's word

10
Parallels in Philo Congr 20 (as characteristic of the μέση παιδεία), Congr 85 (as πάθος
of childhood), Congr 118 (revolt against God), Congr 163f
11
Parallels Congr 81-88, 121
12
For a parallel within the Stromateis of the etymology Egypt equals cosmos, see Str
I 30,4, II 88,2, VII 40,2
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σώμα with κόσμος, as we have seen above. 1 3 άπατη represents an extension
of the etymology that is not found in Philo. The explanations of names
have been used by Clement as equivalencies that are self-evident; they
are employed as commonplaces, often being interjected almost
arbitrarily, and lack the freshness and functionality that they have in
Philo's explanations. Clement starts the passages in Str. II 46,1 with a
program of the Gnostic, whom he calls 'our philosopher'; he is occupied
with three activities: contemplation, performance of the precepts and for
ming of good men.
The quotation from Lev. 18:1-5 has been used as reinforcement of the
second activity, that of following precepts. Thereafter, Clement takes u p
a suggestion from the ζήσεται in the biblical text, and restates his Gnostic
program. A polemical intention is perceptible; Clement seems to direct
himself against an anti-nomistic tendency. H e stresses that the law works
for Hebrews and their neighbors, who he puts on the same level. In his
explanation, Clement says that we ourselves are the neighbors for whom,
as for the Hebrews, life means training and education. The law remains
equally valid for both. T h e emphasis suggests that this passage derived
from Philo is being applied with a highly contemporary significance.
Following the divine precepts leads to the search for God and is closely
linked to the latter (Str. II 47,4). For this effort to know God, a variety
of terms drawn from disparate traditions, like θεωρία and εποπτική
(επιστήμη), are used in an almost synonymous way. A striking aspect of
his treatment of gnosis and the Gnostic is his very tentative terminology,
exemplified by his use of αν with the optative (see St-Fr. p. 138, 11. 12,
13, 17 (24); p. 139, 11. 8, 11).
c)

Str. II 50,1 - Congr. 100

After preliminary allusions to the number ten (Congr. 81 onwards), Philo
attacks it directly in Congr. 89; the 'crucial' examples are given. These
examples from the Pentateuch illustrate the perfection of the number.
Noah was the tenth descendant from Adam; Abraham appeared as the
tenth warrior against the nine kings, and a tithe was presented as a
thank-offering for his victory (Congr. 90-93). T h u s , according to Philo,
the number of ten is connected with God and the number nine with the
mortal human race.
He digresses on the subject of the tithe; a tenth part of all first-fruits
is an obligatory offering; this injunction applies to everything the earth
has to offer, whether animals or fruit, and, in an original development,
13

see p. 35.
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also to whatever lives in mankind, whether sensible or spiritual As one
of his examples of the number ten, Philo quotes Ex 16 36, " T h e gomor
was the tenth part of three measures " Philo gives life to this seemingly
obscure metrological formula by relating it, as a kind of corollary, to the
divine mandate to preserve the m a n n a in a golden jar, which had occur
red nearby (Ex 16 32ff ) O n this basis he is able to construct a powerful
allegory, the three measures of fine flour signify things of sense, of speech
and of thought, of which, as it were, a tithe has to be offered (Congr
100-101)
Clement's excerpt from this material forms a nearly literal quotation
centered on Ex 16 36 Some minor alterations are made to the Philomc
component turning το μνημεΤον into το μνημόσυνον, changing καθιεροΰτο
into καθιεροΰσθαι because of the requirements of the grammatical con
struction, and making changes in the word order Clement abbreviates
on his way and gives an interpretation εν ήμΐν γαρ αΰτοΐς τρία μέτρα, τρία
κριτήρια μηνύεται,....
After a digression about pistis, gnosis and apodeixis (Str II 48-49), in
which the tone is strongly colored by a display of philosophical argumen
tation, 1 4 this Philomc borrowing is dropped very abruptly into the verbal
flow Any reader must be completely mystified by the relationship it has
to the preceding section T h e only relationship, in lact, seems to be that
Clement is quoting in sequence from Philo's De Conçressu and feels
prompted to resume the process at this point
He then develops the borrowing independently by interpreting the
senses, language and mind in an ethical way, the Gnostic has to refrain
from transgressions in sensation, speech and thought as well as in overt
action This line of thought is reinforced by some evangelical texts (Mt
5 8 28, 15 11 18)
d)

Sir II 50,3 - Congr 101
For the contents of this passage of De Congressu, see the previous section (c)

Clement has compressed phrases from two of Philo's sentences into one
of his own Based on the text of Ex 16 36, Clement first mentions the
number three and then passes over to ten, the perfect number He maintains that the latter binds a human being together, and he designates as
man's ten constituent parts the body, soul, five senses, language, pro14
For the terminology cf J С M vati Winden, Le commencement du dialogue entre
la foi et la raison, in Kynakon (Mei J Quasten), 1970, Ι, ρ 205 213, Osborn, Philosophy,
ρ 146ff
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creation and spiritual faculties. In Sir. VI 134,2, the anthropological
treatment of the number ten is modified slightly; man's components are
the five senses, speech, procreation, the spiritual faculty infused at the
creation, the reasoning part of the soul and, last and tenth, the distinctive
character of the holy spirit that comes through faith. In this latter
passage, soul and body are missing, and spiritual faculties are more
strongly articulated.
Comparison between Philo and Clement c) and d)
With the help of various biblical texts, 1 5 Philo gives a dossier on the
number ten; his examples are not always easy to understand, but they
are in some sense interrelated. They are at least a selection of texts of the
Bible connected both with this number and with tithing. H e then links
man's faculties to these concepts. From αισθησις, λόγος and νους, the last
also termed ' m a n inside m a n ' or 'the immortal within the mortili' (Congr.
97), have to be offered tithes to God, who gives fertility to reason.
He thus applies the biblical examples as stepping stones in a
theological movement that follows the reciprocal relationship of man and
God, who is assimilated to the number ten. Divine generosity must be
answered through ritual gratitude and honor in both the material and the
spiritual sense. The interpretation extends the rules of the law
theologically, and therefore lacks a purely ethical component in spite of
the many imperatives affirmed.
In Clement, the connections between the biblical quotations and the
interpretation are strained to the limit. Only with the text of Philo in the
background is it possible to retrace the jumps in thought, especially that
from the number three to the number ten. Clement interprets three by
αϊσθησις, λόγος and νους, and he links them with sins (αμαρτήματα); in
doing this, he gives a strong ethical accent to his treatment. The perfect
number ten, moreover, is linked to mankind, which is held together by
ten elements. These different foci make it clear that the liturgical and
theological interpretation of Philo is replaced by a more ethical and
anthropological interest.
e)

Str. II 51,1-2 - Congr. 102-106

O n the basis of two biblical texts (Ex. 29:40; Lev. 6:13) in which a tithe
of flour is prescribed for offering, Philo gives an 'explication raisonnée'
15

Ex 16 36, 29 40, Lev 6 13.
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of the numbers ten and nine. Ten indicates once more perfection and the
sphere of God while nine represents the world of sense. To reach this per
fect number and to worship God, the number nine has to be surpassed.
He connects the numbers to cosmology. The universe is composed of
nine parts, of which heaven has eight: the planets, of which one is
motionless while the other seven move through space. The ninth part is
formed by three natural elements that are connected: namely, earth,
water and air. Most people honor the nine parts and the world that is
formed from them, but he who reaches perfection honors God, the tenth,
who is above the nine and is their maker.
In Congr. 106 he begins a new series of examples that elucidates the
meaning often, in this case without connecting it with tithing. He starts
with the Passover (πάσχα), which he interprets as the passover of the soul
crossing from the realm of sense and passion to the tenth, which is the
realm of the mind and of God. The biblical background of this example
is Exodus 12:3, in which the sacrifice of a young sheep on the tenth day
of the month is prescribed.
In Clement, the passage consists of a paraphrase of his Philonic example.
Various words or groups of words are tciken over unaltered or with only
minor variations, like ύπεραναβαινοντας (-τες in Philo); τάς επτά τάς
πλανωμενας τήν τε άπλανη ένάτην (different order in Philo); τον υπεράνω
των εννέα; δια τοΰτο; παντός πάθους και παντός αισθητού διαβάσις. Some
times Clement substitutes equivalents within the Philonic matrix: for
example, κτίσις (έργον in Philo); τήν Ι'σην τροπήν (μία συγγένεια τροπάς in
Philo); ποιητής (τεχνίτης in Philo). Units that are spread out in different
sentences in Philo are compressed to one single phrase in Clement.
Significant distortions occur because of this telescoping, as in the treat
ment of the Passover. In Philo, it had heralded a new and discrete series,
while Clement attaches it almost as it were absent-mindedly to the
previous material and then drops it abruptly without the development it
had had in Philo.
A shift in meaning occurs in his use of τέλειος. In Philo, it indicates
the perfect human being, who in contrast with the mass honors God, the
tenth. Clement does not take τέλειον as referring to man but attaches it
to αριθμόν, the perfect number ten. The perfect ten does not correspond
directly to God, as it had on various occasions in Philo, but instead to
reaching the knowledge of God. Another alteration occurs in the descrip
tion of the heavenly bodies. Philo starts with the stars and descends to
the earthly elements: earth, water and air. Clement, on the contrary,
rearranges the order; he starts explicitly (πρώτην μεν τήν) with the lowest
unit, which he subdivides into four unspecified units that we can easily
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reconstruct as earth, water, air and fire, and then proceeds in ascending
order.
In general then, Philo describes the universe as nine-partite in descen
ding order from celestial to terrestrial; the perfect man jumps over this
hierarchy in a contrary, ascending movement to the tenth position. The
numbers ten and one form a pairing because the tenth is simultaneously
the perfect multiplicity and the One, namely the Creator. Clement
describes the world in an ascending line, beyond which mankind rises,
without mentioning a descent. The image of the reciprocal movement
and the equalization of one and ten is, therefore, dispensed with. H e does
mention the Creator, but does not give him the qualification of μόνος.
God, moreover, as ultimate objective is displaced by the knowledge of
God.
f)
fl)
f2)
ß)
f4)
ß)
ffi)

Str. II 51,3-52,1 - Post. 22-28; Cher. 12
Sir
Str
Str
Str
Ar
Str

II
II
II
II
II
II

51,3
51,4
51,5
51,6
52,1
52,1-4

—
—
—
—
—
—

Post
Post
Post
Post
Post
Post

22
1, Cher 12
25
27b
27a
28-30

T h e treatise De Posterìtate begins with a quotation from Gen. 4:16: " A n d
Cain went out from the face of God and dwelt in the land of Naid over
against E d e n . " In Post. 22ff., Philo interprets the country to which Cain
is going as 'tossing'. He compares this state (in both senses of the word)
with a person who is dependent on wavering and unsettled impulses like
a ship that is tossing at the mercy of the stormy sea. H e then moves on
to a favorite theme that God stands firmly and represents rest, while creation, on the other hand, is subject to continuous movement and change.
He continues to elaborate the theme with other biblical quotations
(Deut. 28:65,66; 21:23) that are connected by an emphasis on the verb
to hang (κρεμάννυμι), which is connected with floating, unstable condi
tions. M a n is described in his ambiguity; the foolish man (άφρων) is
directed towards creation, always on the move without a fixed principle,
while the man of worth is inclined to God, the unchanging one. By way
of other biblical texts that share an emphasis on the word to stand (ϊστημι)
(Gen. 18:22; Deut. 5:31), Moses and Abraham are taken as examples for
the steadfast soul who has access to the unchanging God and who stands
close to the divine power.
From a technical point of view, Clement's borrowings consist of three
disconnected fragments that are almost literal quotations (fl, f3, f4) and
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three literal quotations that contain a biblical text (f2, f5, f6). Generally
Clement follows the order of his source, but one disruption occurs in Í2,
where he jumps backwards in a way that has on occasion been seen elsewhere. 16 He introduces the beginning of Philo's treatise (Post. 1 / Gen.
4:16) as a clarification of the previous quotation, which thereby receives
its necessary setting. It is as if he suddenly realized that material he had
omitted was, in fact, essential. Unlike Post. 1, Clement continues the
biblical quotation with the etymologies of the names Naid and Eden.
These etymologies do occur elsewhere in De Posterilate, including a
passage a few lines later, but only in another book of Philo, Cher. 12, are
they directly linked with this biblical text, and Clement's treatment here
may have ultimately been inspired by it.
Clement makes a few alterations. He replaces πρόσοδος with προ
σαγωγή, and he leaves out ψυχτ), which had been connected with
άτρέπτω, 1 7 and θεόν, which had been connected to τον ατρεπτον; instead
of the latter he fills in with το ατρεπτον. As a result, the remains of Philo's
sentence are more apophtegmatic and neutral in character. In addition
to these literal quotations, characteristic words from De Posterilate are also
scattered through the passage: Str. II 51,5/ Post. 22, κυμαινόμενον; Str. II
51,6 / Post. 22, απταιστον; Str. II 52,4 / Post. 29, μετάβασις; Str. II 52,4
/ Post. 23,24,28 ηρεμία; Str. II 52,4 / Post. 24, άνάπαυσις; Str. II 52,2 / Post.
23, τω Έστώτι. Other words recall De Posterilate only somewhat less
specifically: Str. II 51,3 / Post. 22,24 οίησίσοφος/αφρων, φαύλος; Str. II 52,4
/ Post. 28, γνωστικός/σπουδαΐος. Similar images may occur, like Str. II
51,6, which can be compared with the end oí Post. 22. T h e diction of the
whole passage is evidently inspired by these parts of Philo.
From the point of view of the content, the dependency is just as strong.
Clement begins with the statement that the Gnostic is fixed through faith;
the fool, on the contrary, does not have a grip on the truth, and he is
therefore moved hither and thither. The scheme of loose and fixed, connected with a double-sided image of man is taken over from Philo. The
limits to the dependency are, however, just as evident; after establishing
the double-sided anthropological scheme, Clement moves off on his own.
He is not so interested in spinning out the contrast between God and
creation or in describing God as unchangeable and the 'standing' one
(Post. 23 τω έστώτι, έστώς).
A bit further on (Str. II 52,2) Clement applies this latter term to a
totally different context when he says that the followers of a certain
Simon adore the 'Standing' (Έστώς), to whom they want to be
16
17

see p. 107.
L reads άτρέπτως.
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assimilated. The concept of assimilation can also be found in Philo {Post
23); apparently Clement came across this association in reading Philo but
did not adapt it to God within a contrast of God and the human soul but
to a sectarian movement. 1 8 Once again Clement's attention seems to
move in an almost capricious way. The effect is evidently connected with
his associative way of thinking. Because we have the text of Philo at hand
we can retrace some of the verbal basis for Clement's intellectual
acrobatics.
There is, of course, a basic tension created by the different orientation
of Clement and his source; Clement's interest is clearly directed to man
and not to God. If he refers to God it is almost incidental and connected
with the two biblical quotations, Gen. 18.22; Deut. 5:31, that he has
taken over from Philo.
It is worth noting that the two other biblical quotations in Philo are not
quoted by Clement. In these texts the crucial word is κρεμαννυμι (to hang
or to be uncertain), which is used as a term of calamitous misfortune:
Deut 28:(65),66; " y o u r life shall be hanging before your eyes", and
Deut. 21:23; " h e who hangs on a tree is cursed of G o d . " We may
assume that there are serious grounds for a Christian author to avoid
mentioning these texts in this kind of setting. They (or one of them) had
been incorporated in an already-traditional collection of testimonia in
which the word κρεμαννυμι plays a significant role. Daniélou has shown
how this collection had given new dimensions to the theology of
salvation 19
Within the Philonic scheme fixed/loose, Clement focuses primarily on
mankind and its choice, which is directed toward the ascent to God. This
ascent is made possible by faith and knowledge (γνώσις) of the truth.
These two combine to give stability to the soul. Philo's contrast between
God and creation turns in Clement to the opposition between gnosis and
false gnosis. Philo's emphasis on the concept of God is shifted to the
Gnostic or the Gnostic soul.

18
A Hilgenfeld, Die Ketzerçeschichte des Urchristentums, 1884, repr 1963, ρ ISlff, Η
Wait?, Simon Magus in der altchnstlichen Literatur, in ZNtWЪ (1904), ρ 141, for the
concept of standing and stability see M A Williams, The immovable race (Nag H a m m a d i
Studies, vol 29), 1985, the standing one and Simon Magus Lampe s ν ϊστημι A l b ,
J M A Salles-Dabadi, Recherches sur Simon le Mage, [CRB 10] (1969), J Fossum,
The name of God and the angel of the Lord, 1985, ρ 121
19
See also Gal 3 13, cf Sir V 72,3, J Daniélou, Typologie et allégorie chez Clément
d'Alexandrie, m StPatr IV ( T U 79), 1961, ρ 521Г , E des Places, U n thème platonicien
dans la tradition patnstique, le juste crucifié, in StPatr I X , 3 ( T U 94), 1966, ρ 30-40,
W С van Unnik, Der Fluch des Gekreuzigten, Deut 21,23 in der D e u t u n g Justins des
Märtyrers, in Theologia Crucis-Signum Crucis (Festschr E Dinkier), 1979, ρ 483-499
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Str

V 67,4-68,3 - Sacr

95-100

V 67,1
" N o w the sacrifice which is acceptable to God is unwavering
detachment from the body and its passions This is the real, true piety
V 67,2
And it might be that, on this account, philosophy is rightly called
by Socrates the practise of death For he who neither employs his eyes in
the exercise of thought nor draws anything from his other senses, but uses
pure mind itself to apprehend things, practises the true philosophy
V 67,3 This is, then, the import of the five years of silence prescribed by
Pythagoras, which he enjoined on his disciples that, abstracting themselves
from the objects of sense, they might with the mind alone contemplate the
Deity It was from Moses that the eminent Greeks drew these
philosophical tenets
V 67,4 For he commands burnt offerings io be skinned and divided into parts For
the Gnostic soul must be consecrated to the light, stript of the hide of mat
ter, devoid of the fnvolousness of the body and of all the passions, which are
acquired through vain and lying opinions, and divested of the lusts of flesh
V 68,1 But most men, clothed with what is perishable like snails,'20 and rolled
all round in a ball in their excesses, like hedgehogs, entertain the same ideas of the
blessed and immortal God as of themselves
V 68,2 But it has escaped their notice, though they be near us, that God
has bestowed on us ten thousand things m which He does not share birth, being
Himself unborn, food, He wanting nothing, and growth, He being always equal, and
long life and happy death, He being immortal and incapable of growing old
V 68,3
Therefore let no one imagine that hands and feet, mouth and eyes,
going in and coming out, anger and threats are said by the Hebrews to be pas
sions of God By no means' But that some of these expressions are used more
sacredly in an allegorical sense, which, as the discourse proceeds, we shall
explain at the proper time " 2 1
20
Philo here chooses an unfortunate image, since the snail is clad in a highly perma
nent shell
21
Str V 67,1-68,3 Θυσία δέ ή τω θεώ δεκτή σώματος τε και των τούτου παθών
αμετανόητος χωρισμός ή αληθής τω οντι θεοσέβεια αΰ'τη.
67.2 καί μή τι είκότως μελέτη θανάτου δια τοΰτο είρηται τω Σωκράτει ή φιλοσοφία ó γαρ μήτε
τήν δψιν παρατιθέμενος έν τώ διανοεΐσθαι μήτε τινά των άλλων αισθήσεων έφελκόμενος, άλλ'
αύτώ καθαρώ τώ νώ τοις πράγμασιν έντυγχάνων την αληθή φιλοσοφίαν μέτεισιν
67.3 τοΰτο δρα βοΰλεται καί τώ Πυθαγόρα ή τής πενταετίας σιωπή, ήν τοις γνωρίμοις
παρεγγυ^ί, ώς δή άποστραφέντες τών αισθητών ψιλώ τω νώ το θείον έποπτεύοιεν ** παρά
Μωυσέως τοιαύτα φιλοσοφήσαντες οί τών Ελλήνων δκροι
67.4 προστάσσει γαρ "τα ολοκαυτώματα δείραντας εις μέλη διανειμαι", επειδή γυμνήν τής
υλικής δοράς γενομένην τήν γνωστικήν ψυχήν άνευ τής σωματικής φλυαρίας καί τών παθών
πάντων, δσα περιποιοΰσιν αϊ κεναΐ καί ψευδείς υπολήψεις, άποδυσαμένην τάς σαρκικός επιθυμίας,
τώ φωτί καθιερωθήναι ανάγκη
68.1 οι δε πλείστοι τών ανθρώπων τό θνητον ένδυόμενοι καθάπερ οί κοχλίαι καί περί τάς αυτών
άκρασίας ώσπερ οί έχΐνοι σφαιρηδόν είλουμενοι περί τοΰ μακαρίου καί άφθαρτου θεού τοιαύτα οια
καί περί αυτών δοξάζουσιν
68.2 λέληθεν δ' αυτούς, καν πλησίον ημών τυχωσιν, ώς μυρία δσα δεδώρηται ήμΐν ό θεός, ων
αυτός αμέτοχος, γένεσιν μεν άγένητος ων, τροφήν δέ άνενδεής ων, καί αυξησιν έν ϊσότητι ων,
εύγηρίαν τε καί εϋθανασίαν αθάνατος τε καί άγήρως υπάρχων
68.3 διό καί χείρας καί πόδας καί στόμα καί οφθαλμούς και εισόδους και εξόδους και οργάς καί
άπειλάς μή πάθη θεού τις ΰπολάβη παρά Έβραίοις λέγεσθαι, μηδαμώς, άλληγορεΐσθαι δέ τίνα
έκ τούτων τών ¿νομάτων όσιώτερον, 5 δή καί προϊόντος του λόγου κατά τον οίκεΐον καιρόν
διασαφήσομεν
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Schematic overview
a)
b)
r)

Str V 67,4
Str V 68,1
Ar V 68,2-3

a)

—
—
—

Sacr 84
Sacr 95
Sacr 98,100,96

Str. V 67,4 - Sacr 84

Philo offers an interpretation of the prescription in Lev. 2:14 that the
offering of first fruits has to be new, roasted, sliced and finely ground
(Sacr. 76); 'sliced' or 'divided' he takes to mean a careful analysis and
classification of thoughts, and 'pounded' means persistent practice and
exercise of what the mind has grasped (Sacr. 82-88). Philo enriches the
context with an excerpt from Lev. 1:6: " w h e n the burnt offering 22 has
been skinned, it shall be divided into its l i m b s . " He interprets this
related prescription to mean that the soul should be seen bare and with
out a skin of false conjectures and that it should then be 'divided' as its
members demand.
The 'whole' (όλον) evoked by 'burnt offering' (ολοκαύτωμα) is virtue.
This adds a further level of abstraction to the interpretation. The divi
sion, whether of the soul or of the virtuous soul, distinguishes prudence,
temperance, courage and justice. The whole and the parts are closely
linked with each other. This structure is then applied in a similar way to
the idea of reason so that the ethical interpretation flows into an intellec
tual one; reason must be trained by being divided under the proper
headings by arguments and demonstrations; it will thereby be relieved
from disorder and obscurity.
From this speculation on the soul, virtues and reason, Clement selects
only the soul. The soul is qualified with the title γνωστικός, and is linked
to a discussion of the passions rather than of virtues. Philo's word
23
σκεπασμάτων (Sacr. 84) is reflected by Clement with των παθών. The soul
is described as a willing instrument of carnal lusts, whose corporeal
aspect is stressed emphatically. 2 4 The soul therefore must be stripped
both from materiality and passions, so that it can be consecrated to the
light in its naked form.

22

Both Philo and the L X X have it in the singular, Clement in the plural.
Lilla, Clement, p. 86 note 2, observes a contradiction in Clement because he takes
over these Stoically-tinted terms from Philo, and by doing so he contradicts his own view
on πάθος
24
Sir V 67,4 της σωματικής φλυαρίας, των παθών πάντων, τάς σαρκικάς επιθυμίας
23
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In Philo, the whole system, which departs from a cluster of biblical texts,
seems to work within a context of logic, ethics and anthropology; practic
ing the virtues is an extension of the use of reason.
Clement, on the contrary, takes over a fraction of Philo's arguments.
This fraction, which, as usual, is centered on a biblical quotation, is
placed into a purely ethical framework. This framework is based on the
contradiction between the sphere of the σώμα and the πάθη and the sphere
of the νους, and to a degree it dictates the selection of material. 2 5
b)

Sir V 68,1 - Sacr 95

The problem of God swearing an oath, a subject evoked by Ex. 13:11-13
(Sacr. 89), is dealt with in an apologetic perspective by Philo from Sacr.
91 onwards. This divine action must be seen as a concession to the
human incapacity to form a valid conception of God; Philo states with
the words of N u m . 23:19 that God is not like man. He then develops the
themes of differences between man, God and human conceptions of God
(Sacr 95,96). As an illustration of human limitations, he gives the images
of the snails and the hedgehog; mortal man cannot step outside himself
in his conceptions. Blessed and immortal things are conceived in terms
of man's own nature.
A scrap of this passage of Philo leaps abruptly into Clement's work. One
of the biblical texts, ( N u m . 23:19), a favorite of Philo, is left out, while
the other is taken over. What remains is repeated almost literally; he
varies it only by adding άχρασίας and θεοϋ. By stressing human excess,
the first of these insertions, on the other hand, allows the ethical outlook
of Clement to come into sharper focus, and it changes Philo's idea that
mankind is locked in himself. The second addition changes Philo's
indirect way of speaking about God into a more direct one; 'the blessed'
and 'the immortal' becomes the blessed and immortal God.26
c)

Str V 68,2-3 - Sacr 98,100,96

Philo, who is thoroughly explaining Ex. 13:11-13, deals in Sacr 97 with
27
its beginning: "if God gives such and such to you, you shall separate
25
Elsewhere a difference between ethical theory and ethical practice has also been
observed, see ρ 114f above It may be that a different attitude to the Stoa is involved,
as Lilla, Clement, ρ 86 note 2, points out It also may be connected with a different posi
tion towards the law For Philo, ethical behaviour is much less a problem because it is
already fixed and ordained Unlike Clement who has to allegorize the law and who is
looking for a basis of ethical practice
26
Cf Str V 68,3 πάθη θεοϋ / Sacr 96, πάθη του αίτιου, Str II 6,1 φωνή του θεοϋ/ Post
14 το αίτιον
27
See also, Sacr 89
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t h e m " (Ex. 13:11). In his interpretation, he restates a familiar theme;
man can give only what is already given by God. In 98-100, God's giving
is extended explicitly to the gifts of nature, and a distinction is made
between αδιάφορα and αγαθά. Nature means the divine power that
establishes all these things; in this formulation, nature is practically
equivalent to God. T h e second part of the biblical verse, which is focused
on the idea of separation, Philo takes as an injunction to separate the con
cept of God from the lower, more profane and more human thoughts
about him. Speaking about God anthropomorphically means improper
use of words, an error that comes about through the weakness of human
beings.
Philo gives a special turn to the gifts of nature. Some of the specifically
good gifts are distinguished sexually; the male group is generative and
conceiving and the female group is travailing and bringing to birth. In
Sacr 102-103, these gifts are adapted to the working of the soul and its
response to nature's gifts, which is also characterized sexually. The male
offspring of the soul represents the good things ευπάθεια and αρετή while
the female part is less fortunately allotted κακία and πάθος. 2 8
Clement paraphrases the idea of the divine gifts from Sacr 98 and
telescopes previous and succeeding thoughts from the Philonic passage
into it without their original articulation {Sacr. 100,96). An alteration
occurs (πάθη) τοΰ αιτίου in Philo {Sacr 96) turns into (πάθη) τοΰ θεοΰ in
Clement {Str. V 68,3). More striking, however, is the exchange of nature
(φύσις) for God {Sacr. 98 - Str V 68,2). Philo had repeatedly equated
29
physis as originating power with God;
this fits partly into an
30
Aristotelian tradition and partly into a Stoic tradition that knows physis
as principle of growth in the universe. 3 1 Clement was well-acquainted
with the definitions of physis in the different schools and must have inten
32
tionally avoided leaving it equivalent to G o d .
Another point of difference is the treatment of anthropomorphisms in
speaking about God. Philo accepts them as inevitable, arguing that this
33
improper use of language comes about through human weakness. Cle28
R A Baehr, Philo's use of the categories male and female, 1970, for the concept of
ευπάθεια, cf J Dillon and A. T e n a n , Philo and the Stoic doctrine of ευπάθεια, in SPh 4
(1976-77), ρ 17-24
29
Leisegang s ν θεός 3 θεός est φύσις vel hac voce intellegitur, R A Horsley, T h e
law of nature in Philo and in Cicero, in HThR 71 (1978), ρ 35-59
30
Anst Met 1014 b 16, Gael I 4, 270b, 271 a 33, I 11, 291 b 13
31
For example, Seneca, De benef IV 7, С J de Vogel, Greek Philosophy, 1950-1959,
vol III, ρ 66
32
Ar V 100,4, Fragm IV in St-Fr III ρ 219, 11 19,26, see also Ch VIII ρ 226
33
see Colson II, ρ 486 par 121, R u m a , Philo, ρ 438
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m e n t , o n the o t h e r h a n d , a r g u e s t h a t a n t h r o p o m o r p h i c i m a g e s of G o d
m u s t b e allegorized b e c a u s e G o d is n o t subject to πάθη

H e does n o t

accept a n t h r o p o m o r p h i s m s b u t i n s t e a d p r e s e n t s a technical solution for
dissolving t h e m
2 4

Str

V 71,5-7'4,1 - Post

14-20, Somn

/64-66

V 71,4
" F o r m and motion, standing, throne, place, right or left of the
father of the universe are not at all to be conceived, although it is written
so But what each of these means will be shown in its proper place
V 71,5
The first cause is not then in space but above both space and time and
name and conception Therefore also Moses says 'Show yourself to me',
intimating most clearly that God is not capable of being taught, or expressed
in speech by man For the inquiry is formless and invisible, but the grace of
knowledge is from Him by the Son
V 72,1 Most clearly Solomon shall testify to us, speaking thus ' T h e
prudence of man is not in me, but God gives me wisdom and I know holy
things'
V 72,2 Now Moses, describing allegoncally the divine prudence, called
it the 'tree of life', planted in paradise, this paradise may be the world, in
which all things proceeding from creation grow
V 72,3 In it also the Word becoming flesh blossomed and bore fruit and
gave life to those who had tasted of his graciousness, since it was not with
out the tree that He came to our knowledge For our life was hung on it,
in order that we might believe
V 72,4 And Solomon again says 'It is a tree of immortality to those who
take hold of it'
V 72,5 Wherefore he says 'Behold, I set before your face life and death,
to love the Lord your God and to walk in His ways and hear His voice and
trust in life But if you transgress the statutes and the judgments which I
have given you, you shall be destroyed with destruction For this is life and
the length of your days, to love the Lord your G o d '
V 73,1 Again 'Abraham, when coming to the place that God told htm of, looking
up on the third day, sees the place from afar'
V 73,2 For the first day is that which is constituted by the sight of good
34
things, and the second is the desire of the soul for the best, on the third,
the mind perceives spiritual things, for the eyes of understanding are opened by
the teacher who rose on the third day T h e three days may be the mystery
of the seal, 3 5 by which one believes in Him who is really God
V 73,3 It is consequently from afar that he sees the place For the region
of God is hard to attain, God whom Plato called the region of ideas, having
learned from Moses that He is a place which contains all kinds of things
and their totality
V 73,4 But it is seen by Abraham from a distance, of course, because of
his being in the realm of generation, and he is initiated by an angel next
to him
34

<τών> αρίστων St, άριστης L, ή ψυχής <τής ουσίας τής> αρίστης επιθυμία Fr, cf
Protr 117,1
35
Of baptism
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V 74,1
F o r t h a t r e a s o n t h e a p o s t l e says ' N o w we see as t h r o u g h a m i r 
ror, but t h e n face to f a c e ' , by those sole, pure and incorporeal applications o/ike
3 6
intellect "

Schematic overview
Str
Sir
Str
Ar
Str

V
V
V
V
V

71,5
73,1-2
73,3
74,1
74,5

F o r Post

Post
Post
Somn
Post
Somn

14-16
17-18
I 63 ι
20
I 64-66 ?

14-20, see a b o v e , section

2.1

Somn I 61-71
In Somn I 61, Philo interprets the word τόπος, basing himself on the
phrase απήντησε τόπω from Gen. 28:11, but reinforcing his ideas with
36

Str V 71,4-74,1 σχήμα δε χαί κίνησιν ή στάσιν ή θρόνον ή τόπον ή δεξιά ή αριστερά του
των 8λων πατρός οϋδ' δλως ίννοητέον, καίτοι χαί ταΰτα γέγραπται άλλ' δ βούλεται δηλοΰν
αυτών εχαστον, κατά τον οΐκεϊον ¿πιδειχθήσεται τόπον.
71,5 οίίκουν έν τόπω το πρώτον αίτιον, άλλ' υπεράνω και τόπου και χρόνου και ονόματος και
νοήσεως, δια τοϋτο και ό Μωυσής φησιν "εμφάνισαν μοι σαυτόν", εναργέστατα αίνισσόμενος μή
είναι διδακτάν προς ανθρώπων μηδέ ^ητον τον θεόν, άλλ' ή μόντ) τή παρ' αυτοϊί δυνάμει γνωστόν.
ή μέν γαρ ζήτησις άειδής και αόρατος, ή χάρις δέ της γνώσεως παρ' αύτοϋ δια του υίοΰ.
72.1 σαφέστατα δε ό Σολομών μαρτυρήσει ήμΐν ώδέ πως λέγων ''φρόνησις άνθρωπου ούκ εστίν
έν έμοί, θεός δέ δίδωσί μοι σοφίαν* ¿ίγια δε έπίσταμαι."
72.2 αύτίκα την φρόνησιν θείαν άλληγορών ό Μωυσής "ξύλον ζωής" ώνόμασεν έν τω
παραδείσω πεφυτευμένον, δς δή παράδεισος και κόσμος είναι δύναται, έν ω πέφυκεν τα έκ
δημιουργίας ίίπαντα.
72.3 έν τούτω και ό λόγος ήνθησέν τε και έκαρποφόρησεν σαρξ γενόμενος και τους γευσαμένους
τής χρηστότητος αΰτοΰ έζωοποίησεν, έπεί μηδέ άνευ τοΰ ξύλου εις γνώσιν ήμΐν άφΐκται·
έχρεμάσθη γαρ ή ζωή ημών εις πίστιν ημών.
72.4 και 6 γε Σολομών πάλιν φησίν "δένδρον αθανασίας εστί τοις άντεχομένοις αυτής."
72.5 δια τοϋτο λέγει· "ιδού δίδωμι προ προσώπου σου τήν ζωήν και τον θάνατον, το αγαπάν
χύριον τον θεόν χαί πορεύεσθαι έν ταϊς όδοΐς αυτού χαί τής φωνής αύτοϋ άκούειν και πιστεύειν
τή ζωή έάν δέ παραβήτε τα δικαιώματα χαί τα χρίματα α δέδωχα ύμΐν, άπωλεί? άπολεΐσθε'
τοΰτο γαρ ή ζωή και ή μακρότης τών ήμερων σου, το αγαπάν κύριον τον θεόν σου."
73.1 πάλιν " ό 'Αβραάμ έλθών εις τον τόπον δν εΓπεν αύτω ό θεός τή τρίττ) ήμέρι^ άναβλέψας
όρςί τον τόπον μακρόθεν."
73.2 πρώτη μέν γαρ ή δι' δψεως τών καλών ημέρα, δευτέρα δέ ή ψυχής < τ ώ ν > αρίστων
επιθυμία, τή τρίτη δέ ό νους τα πνευματικά διορ^, διοιχθέντων τών τής διανοίας ομμάτων προς
τοΰ τή τρίτη ήμερα διαναστάντος διδασκάλου, εΐεν δ' αν και αί τρεις ήμέραι τής σφραγΐδος
μυστήριον, δι' ής ό τω δντι πιστεύεται θεός.
73.3 μακρόθεν ουν ακολούθως όρςί τόν τόπον δυσάλωτος γαρ ή χώρα του θεοϋ, δν χώραν ιδεών
ό Πλάτων κέκληκεν, παρά Μωυσέως λαβών τόπον είναι αυτόν, ώς τών απάντων χαί τών όλων
περιεκτιχόν
73.4 άτάρ είχότως πόρρωθεν όράται τω 'Αβραάμ διά τό έν γενέσει είναι, κα'ι δι' αγγέλου
προσεχώς μυσταγωγεΐται.
74,1 εντεύθεν ό απόστολος "βλέπομεν νύν ώς δι' έσόπτρου" φησί, "τότε δέ πρόσωπον προς
πρόσωπον", κατά μόνας έκείνας τάς ακραιφνείς και ασωμάτους τής διανοίας έπιβολάς.
Literature Daniélou, Typologie, ρ 50-54, Volker, Wahre Gnostiker, ρ 92ff , De Faye, Clément, ρ 222f
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other biblical texts in which the word occurs. He distinguishes first a
place that is filled by a material form (σώμα), then the place of the divine
word (ó θείος λόγος), which is filled by God with incorporeal powers
(ασώματοι δυνάμεις), and finally the place of God himself. This is called
'place' because God contains everything and is contained by nothing; in
that sense H e himself is a place. Philo then quotes Gen. 22:3,4, which
also had been used in Post. 17 and was later to reappear in Clement.
Philo's two versions of the verses differ slightly from each other as well
as from the Septuagint. The reading in Post. 17 varies from the Sep
tuagint more than does that of Somn. I 64. Clement's adaptation of the
biblical text is clearly derived from Post. 17.
For Philo, the Genesis text had presented an apparent contradiction;
how can someone who has already reached a place be able simultaneously
to see the same place from afar? Philo gives a two-part solution to the dif
ficulty; 'place' first means the divine logos and then God before the logos
(SomnA 65). The person who reaches the first (the logos) under the
guidance of wisdom only sees the second (God) from afar. This person
is not capable of contemplating God; he sees only that God is far away
from all created things {Somn.I 66). God, however, sends his λόγοι as
helpers for virtuous people to heal and to strengthen them through train
ing (SomnA 69). Some paragraphs later, Philo again uses the image of the
divine logos, this time in the singular; it offers itself as a travelling com
panion to the lonely soul (Somn. I 71). 3 7
T h e passages dealing with the locality of God in De Posteritate and De
Somniis may be concerned with the same subject, but they approach it
from different angles. In De Posteritate, the place (τόπος) is described from
the viewpoint of the soul in ascent and in contemplation. In De Somniis,
the problem was posed as a more theoretical problem in the definition of
God.
An ambiguity in the interpretation of τόπος can be observed that stems
from Philo's two contradictory starting points; on the basis of biblical
sources, God is, on the one hand, described as place who stays in rela
tionship to the person H e meets; this relationship between God and man
is clarified particularly by the revelation of God to the patriarchs. O n the
basis of philosophical conceptions, God is, on the other hand, defined in
impersonal, conceptual terms like αόρατος and ακατάληπτος. These two
approaches remain juxtaposed in Philo. By adding intermediary powers,
he seems to suggest a solution that can soften the above-mentioned
ambiguity. In an absolute sense it is impossible to know God; man can
not proceed further than knowing that God exists while remaining
37

προτείνω: (literally) it stretches forward.
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ignorant of what he is. In terms of relationship, however, a contact is
established. 3 8
Although it is not entirely fair to say that the first option, namely, the
impossibility of seeing or knowing God, is un-biblical, the Pentateuch
does approach the problem differently. The Bible is not interested in pos
ing theoretical problems involving means of knowledge nor in developing
theoretical solutions to them; the concept of knowledge and knowing is
simply out of place in the narrative world of the Pentateuch. This is
clearly a critical moment for Philo in his deeding with the two traditions:
that is, as he tries to graft a Greek shoot onto a Jewish stem; in order to
be recognizable and understandable to the Greek world to which he
belongs, he must reconcile its conceptuality with the personalized, rela
tional matrix of the Bible.
Clement's introduction and the first borrowing from Post. 14-16
Clement starts in Str. V 71,1 in a perspective apparently quite different
from that of Philo. H e takes up the distinction between the small and the
great mysteries; the first have the function of education and preparation;
the latter move into real contemplation. 3 9 Clement has the movement
toward contemplation proceed in ascending stages. H e distinguishes a
first phase, that of purification, which he connects with confession (a
possible reminiscence of Baptism). The second phase moves toward con
templation by means of intellectual abstraction; this deductive reasoning
means sifting diversity of conceptions from the unified core, a process
that ultimately leads to the discernment of unity; this reductive method
is analogous to the negative way of approaching the concept of God that
was wide-spread in philosophical circles of Clement's time. 4 0 With them,
Clement declares that divine reality can be known only in a negative
sense: not by what it is but by what it is not {Str. V 71,3). The ultimate
unity or objective achieved through the process is not conceived as a
localized point (σημεΐον) but a position in thought. Some of the
philosophical wording in this formulation, as Stählin has pointed out, 41
may ultimately derive from Aristotle.
Clement then 'translates' the spiritual process into Christological
terms; the object of contemplation becomes Christ, who appears as a
38

Sandmel, Philo, p. 9 1 ; Runia, Philo, p. 436f.
Dependence on Philo in a more general sense is, however, present; see chapter VII
on Str IV 3,1.
40
Cf. Le Boulluec, Str V (SChr. 279), p. 244ff.
41
Cf. Str VI 90,4, see also Anst. De Anima I 4, 409 ab; Anal post I 27, 87 a 36;
Nicom Geras. Introd anthm II 3.
39
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mediator of divine revelation. In the final phase, the soul progresses by
means of sanctification to a divine abyss or infinite opening: το αχανές
άγιότητι (Str. V 71,3; cf. Str. V 81,3, where the abyss is called βυθός). Cle
ment expands some of the epistemologica! problems he had dealt with the
help of Philo's terminology. It is impossible to know God; He can be
apprehended only through his power, δύναμις, 42 which exists in the gift
of knowledge by the Son.
He moves into the question of anthropomorphisms that had engaged
Philo; biblical formulations, like form, throne or place, should not be
understood in conventional earthly terms; Clement promises to come
back to this issue at a more convenient moment. 4 3
T h e argumentation around the locality of God might have been
evoked by Clement's preoccupation with certain ideas of the Valentinians, as Alain Le Boulluec pointed out. They connected the concept of
locality with the demiurge and the negative powers linked with him (cf.
Exc. 34,1-2; 38,1-3; 39). This may well explain why Clement fastens on
the problem of locality in his selection from Philo; Clement's concern
with the Valentinian problem also seems underlined by the qualification
of χώρα του θεοΰ as region of ideas in Str. V 73,3; the concept, it might
be noted, »ultimately derives from Plato, but also has Philonic
implications. 4 4
Christological exposition in Str. V 72
Between the first borrowing from Post. 14-16 and the second one from
Post. 18-20, Clement sandwiches a paragraph in which he improvises on
the theme of the tree of knowledge and the tree of life. This insertion is
extensively analysed by J e a n Daniélou; 45 Clement associates the tree of
life in paradise 46 with the incarnate word that flowers and bears fruit.
The tree of life also is connected with the wood of the cross. In varying
Deut. 28:66, Clement says that the life of man is hung in order to come

42

Note, singular.
" Cf. Ar V 68,3; Méhat, Étude, p. 36ff., has tabulated 33 passages in which Clement
promises to clarify the issue at a more appropriate time.
44
See chapter VII on Sir IV 3,1; Clement mentions Plato in Str. V 73,3 by name;
this citation, however, is linked to a need, not felt by Philo, to put labels on and to set
thoughts in an 'offirial' context; J a a p Mansfeld has observed that Clement seems to
perceive himself in front of an ignorant audience more than Philo does.
45
Daniélou, Typologie, p. 50ff., Idem, La vie suspendue au bois, in Etudes d'exégèse
Judéo-Chrétienne ( T h H . V), 1966, ρ 53-75.
46
For parallels in Philo {Leg I 18, 59; III 17, 52; Plant. 10; QG I 11), see Daniélou,
Typologie, p . 50f.
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to belief; the use of the verb κρεμάννυμι is striking in this connection, 4 7
and the biblical text from which the formulation derives presumably
belongs to a collection of testimonia, as Daniélou has pointed out.
With a few images, Clement is able to evoke a complexity of
theological ideas. Traces of the imagery can be found in predecessors like
Barnabas, Justin and Irenaeus. 4 8 The gifts of faith and knowledge are
connected with the crucified Christ. H u m a n beings are put in the
footsteps of Christ in suffering to come to life, and they are led to the tree
of knowledge. Clement illustrates the ideas of life connected with death
and man's free choice in the matter by quoting Deut. 30:15-20, a passage
that seems to belong to traditional material as well. 49

Resumption of Post. 17-20
With the traditional word πάλιν, Clement moves back to Philo. H e starts
with the Philonic rendering of Gen. 22:3-4 and allegorizes on the phrase
'on the third day'. In a Platonizing distinction, the first day is interpreted
as the sight of good things; the second shows the desire of the soul for the
best, and the third day, the contemplation of spiritual things. 5 0 Clement
applies Philo's words to describe this contemplation as illumination, and
he projects it to the resurrection of Christ on the 'third day'. In a similar
way, he adds another allegory, introduced by the usual formulation eïev
δ'αν καί..., that alludes to the ritual of Baptism. 5 1 Layers of association
are supperposed densely on the brief biblical phrase in a method that is
comparable to Philo's, namely, by subdividing a text and building in suc
cessive steps on each unit.
The next unit is concerned with the second half of the text, the 'place
from afar'. According to Clement, Moses, for whom God is a 'place',
finds a successor in Plato, who calls God the 'place of the ideas'. In Str.

47
Daniélou has given a survey of the usage of Deut. 28:66, a text that may already
belong to a collection of testimonia used from Melilo of Sardis onwards; Daniélou,
Typologie, p. 52 Philo has also employed the text in the environment of Post. 24, not in
Post 8-9, as Daniélou, Typologie, p. 53, indicates, in explaining move versus rest; in this
explanation κρεμάννυμι signifies to be floating, unstable, insecure.
48
T r e e of life-Jesus: Justin, Dial L X X X V I 1. 4; tree of life-cross: Ignatius, Trail X I
2; Justin, Apol I 55,3; tree of life-gnosis Clement: hoc loco. An interesting parallel can
also be found in Ev Ver. 18,24-26, which adapts the imagery to the gnosis; see, Puech,
Quispel, van Unnik, The Jung Codex, 1955, p. 116; κρεμάννυμι (Deut. 28:66): Paed II
73,3, further Melilo of Sardis, Pasc 444; Irenaeus, Dem 79; Adv Ноет IV 10,2, V 18,3;
Tertullian, Adv lud 13,11; Cyprian, Testm II 20.
49
Cf. StT II 12,1; Irenaeus, Adv Нает. IV 39,1; for individual verses see BiPatr I, p .
119f.
50
Cf. Symp. 210-211; Phaedr 251-256.
51
See σφραγίς, chapter IV, p. 39
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IV 155,2, Clement had already made this thought explicit, there χώρα
ιδεών is made equivalent to νους and νους to God The idea can also be
found m Philo's De Sommis (Somn I 65ff ), where the place is now the
divine logos, now God before the logos The equation of place of God
and χώρα ιδεών is not necessarily derived from Philo, 5 2 but on this occa
sion it is likely to be Clement has connected the thought to the Jewish
apologetic position that Plato is dependent on Moses Both Clement and
Philo, moreover, link the equation to Gen 22 3-4 The use of this
biblical text is in itself important testimony for influence from Philo since
Clement is the only Christian writer of his day to do so 5 3
In explaining the words 'from afar' Clement takes up the technique of
a pseudo-dialogue, an affirmation is made that seems to imply a previous
question, he states but of course (Str V 73,4) he was seeing from a distance
He then explains that Abraham's condition of being at a distance was
due to his attachment to created things (άταρ είκότως πόρρωθεν όράται τω
'Αβραάμ δια το έν γενέσει είναι) A mediating figure of an angel is
transposed by Clement from a somewhat later verse (Gen 22 11) to
initiate Abraham A beloved text of St Paul (I Cor 13,3) underlines how
clear this ultimate vision becomes while a quotation from Post 20
specifies that the contact is pure and incorporeal 5 4
Clement also cites Plato as one who offers an incorporeal method of
attempting to perceive God and paraphrases Republic, VII,532a-b In his
exposition against material perceptions or definitions of God, he returns
to Moses, he did not permit images in the temple and led the people to
an idea of God through the veneration of His name The Gnostic Moses
made clear, according to Clement, that God is unlimited (άπερίληπτος),
invisible (αόρατος) and not to be circumscribed (απερίγραπτος) (Sir V
74,4)
Philomc influence
Clement returns to the Philonic idea of locality in Str V 74,5 when he
says that the temple of God should not be conceived in terms of a con
crete place As an example, he cites Is 66 1, a text that had already been
used in Str II 6,3 5 5 Judging by the position of λέγει κύριος, Clement
probably quotes it via Acts 7 49, in which the verse from Isaiah appears
32

See chapter VII, on Str IV 155,2, cf Str V 16,3
See BiPatr I, ρ 83
54
In Philo negative, in Clement positive
55
Str V 74,5 άλλα γοϋν κωλύων ó λόγος τάς τε των ιερών κατασκευας και τάς θυσίας
άπάσας το μη εν τινι είναι τον παντοκράτορα αίνίσσεται δι' ών φησι "ποίον οίκον οικοδομήσετε
μοι, λέγει κύριος ό ουρανός μοι θρόνος και τα έξης
See above, ρ 151
53
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In the succeeding passage, Str V 78,3, another reminiscence of Philo
emerges through a reference to Ex 20 21 This text, as mentioned
above, formed the substratum for Post 14ff , which had been taken over
by Clement in Str II 6,1 5 6 It is, moreover, cited by no other author of
his time In this case, Clement gives a different interpretation of γνόφος,
God stands in the darkness because the unbelief and the ignorance of the
masses blocks off the truth With the help of Ex 19 12, the masses are
identified as those to whom it was not allowed to ascend the mountain
with Moses (Str V 78,2) This interpretation is related to a favorite
theme of Clement namely, the concealment of truth from the multitude
Philo does not cite Ex 19 12 nor does he offer the kind of interpretation
Clement does, instead he links the darkness (γνόφος) to the darkness of
God's nature, which is formless, invisible and incorporeal
Comparison between Philo and Clement
As in Str II 5-6, Clement harks back to Post 14-20 in his description of
the knowledge of God While in Ar II 5-6 Philo's sequence was reversed,
it is here followed in a forward progression It is noteworthy that Clement
borrows from the same passage of Philo in two different ways A few
Philonic words or sentences are common to both treatments, he uses the
phrase ουκουν έν τόπω το πρώτον αίτιον άλλ' υπεράνω και τόπου και
χρόνου
, he quotes from Ex 33 13, he repeats the word δυσάλωτος, he
also links Is 66 1, not cited by Philo, to the idea of the locality of God
(see Str II 5-6)
Clement presents the borrowings from Philo in this passage in a more
philosophical tone than they had been in Str II 5-6, the role of Plato in
creating this environment is explicitly cited (Str V 73,3, 74,2) H e is, in
addition, more heavily preoccupied with the question of τόπος/χώρα (Sir
V 71,5, 73,1, 73,3, 74,4, 74,5) As in Str II 5-6, the impossibility of
knowing God is affirmed God can only be perceived through his δύναμις
Unlike Philo, this is understood as a singular phenomenon (see Str II 56) Clement interprets δυναμις as the gift of knowledge by the Son (Str
V 71,5) H e elaborates this idea by inserting the Christological passage
about the tree of life (Str V 72) between the borrowings from Philo
The second block, Str V 73,1-74,1, continues on the theme of locality
De Posteritate was clearly the basis for Clement's borrowing here, but the
version of the same material in De Sommis must have run through the
back of his mind A few parallels in Somn I 64-66 are strikingly close For
See above, ρ
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example, περιέχομαι (Sir V 73,3 - Somn I 64) and the idea that Abraham
is linked to created things (Sir V 73,4 - Somn I 66); Gen 22:3 is also
mentioned in Somn I 64.
άταρ είκότως πόρρωθεν... (Str V 73,4) might be related to the question
that Philo puts in both De Postentate and De Sommis in connection with the
Genesis text: " h e sees the place from afar". In Philo's words, the ques
tion is " H o w can it be far off if he is already t h e r e " . By his choice of
words, Clement almost seems to be giving an answer to Philo's question.
This phenomenon, a kind of implicit dialogue with his source, has been
noted elsewhere. 5 7
δι' αγγέλου in Str V 73,4 can be paralleled with λόγοι (Post 18) or
δυνάμεις (Post 14.20). By transposing Philo's 'powers' to one angel, Cle
ment brings the story back to the biblical proportions. 5 8 It is, however,
clear throughout these borrowings that Clement wants to avoid the
divine powers in the plural by using the singular (cf. Str V 71,5; 73,4;
also Str II 5,4; 5,5).
Clement quotes literally the phrase κατά (μόνας) έκείνας τάς ακραιφνείς
και ασωμάτους της διανοίας έπιβολάς, but he uses it to mean something
quite different. Philo stated in a negative way that even with the pure
spiritual contact of understanding we cannot touch God. Clement adapts
this positively to reinforce the words of St. Paul. T o I Cor. 13:12—"now
we see as in a mirror but then face to face"—Clement attaches Philo's
"with the pure spiritual contact of u n d e r s t a n d i n g " . 5 9 This seems to be
an intentioncil misunderstanding by Clement; it is as if he found Philo's
words too beautiful not to misapply.
57

See ρ 44
Osborn, Philosophy, ρ 41 f
59
I C o r 13 1 2 , R Mortley, T h e Mirror and 1 C o r 13,12 in the Epistemology of Cle
ment of Alexandria, m VigChr 30 (1976), ρ 109-120, Mortley, ρ 118-119, does not
discuss the influence of Philo in Str V 74,1
58

CHAPTER SEVEN
T H E ISOLATED R E F E R E N C E S
Introductory remarks
As stated in chapter one above, 1 many of the references to Philo listed
in Stählin's index do not form part of a sequence of borrowings, and their
assessment is more problematic than that of the more securely Philonic
material previously examined. These isolated citations in Stählin's index
will be reviewed and graded in terms of the likelihood of their derivation
from Philo; an A signifies certain dependence (quotation); a В means
probable dependence (paraphrase and reminiscence with support from
the context); а С represents a case in which dependence is unprovable,
and a D signifies non-dependence on Philo.
A question mark in this chapter, in contrast with those in the previous
chapters, means that the reference in the register of Stählin or in the
additions made by his successors does not offer any correspondence with
the passage in Philo. Occasionally it has been possible to retrace the
passage that was evidently intended, and in these cases, the correction is
supplied.
All the references in Stählin's register to the Stromateis will be reviewed.
A telegraphic style will be used for the isolated references; an exhaustive
treatment of every possible parallel will not be presented because of the
large quantity of material involved. It is important, however, to survey
the material as a whole since a comprehensive survey is a better tool for
testing and a better basis for further exploration than a partial one is.
When a high degree of completeness has been achieved, it will be possible
to quantify the relationships not only between the differing levels of value
in the register but also between the differing weights that the various
themes taken from Philo have in Clement's work; what was most important to Clement in Philo can emerge with much greater certainty and
balance. To gain a comprehensive survey, the material from the extensive sequences will also be reviewed and graded; in these cases, each
individual component of the sequence will be rated on its own so that
most elements will receive an A, but some with less securely identifiable
material will receive а В or С.

1

See p. 22.

178

T H E ISOLATED REFERENCES

The final calculations resulting from this review, which are tabulated
in chapter VIII, 2 are based on the sum of individual Philonic parallels
in the StTomateis. Every calculation, however, is dependent on the way in
which one divides the various units, and the exact numbers should not
be taken in too absolute a sense. In particular, a sequence falls apart in
a number of units, but these units can be distinguished in various ways,
and these different methods produce different totals. The organization of
Stählin's register determines the basic guidelines for an accounting, but
it is possible to subdivide or combine some of these citations in various
ways. Stählin himself calculated more than 300 borrowings, as he mentions in the introduction to his German translation. 3 According to our
calculations, there are 205 individual units in the Stromateis.
Book I
Str. I 1,2

—

Somn. II 134

D

Clement juxtaposes παΐ8ες σωμάτων-ψυχής Ы εγγονοί oí λόγοι. In Philo,
good thoughts are, as it were, εγγονοί of the young soul in training.
Stählin gives a reference to Plato, Symp. p. 209 ad; Phaedr. p. 278a;
Theaet. p. 150d and Arist. Eth. Nie. I X 7,3 p. 1168 A 1-3. Philo and
Clement have in common that there is no reminiscence of Plato's
maieutics; this is not valid for the passage from the Phaedrus. Clement and
Philo take over different motifs. Clement stays within the idea of the written word; Philo speaks of good thoughts and their 'brothers'. There is
no positive indication of a borrowing from Philo. Clement seems to have
borrowed the idea of the written word from Plato directly.
Str. I 1,3

—

Prob. 13

В

T h e general drift is the same in Philo and Clement; wisdom must be
transmitted ungrudgingly. Both use κοινωνικον (subst. neutr.) as an
attribute of σοφία and not of a person (cf. Str. II 87,2 in a Philonic con
text). In Ps.Plato Def. p. 41 le the same is again valid, but the word
κοινωνικός has a different meaning: namely, social equality, σοφία seems
not to be linked to κοινωνικός elsewhere.
Str. I 12,2

—

Gig. 25

D

A proverbial comparison that appears in a comparable context, but there
is no indication that Clement borrows it from Philo.
2

3

see p. 2 2 3 .
Not only in the Stromateis but throughout Clement's works, see Stählin, BKV VII,

p. 17.
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Str. I 19,1-2

—

Migr 15
Con/. 15

?

Str. I 21,2

—

Her. 15
Abr. 15

?

Str. I 28-32

—

(see chapter II) 7
4
2

A
В
С

Str. I 29,6

—

Ζ)?«: 8

D

A biblical commonplace in a different context; Clement does not speak,
as does Philo, of the children of the πόρνη.
Str. I 38,4

—

Con/ 159

С

Cf. Clement, Str. I 32,4; V 10,3; VI 55,4. T h e combination στοχασμός—
αλήθεια is relatively rare in both authors (Philo 3x, Clement 4x). In Cle
ment, its context deals with the relationship between Greek philosophy
(στοχασμός) and Christian truth (αλήθεια). 4 In Philo the two are regularly
opposed to one another; 5 cf. Op 72; Ebr. 167; Somn I 23; Spec IV 50;
this opposition also appears in the text to which Stahlin refers, Con/ 159,
in which στοχασμός has a negative tone. In that sense the comparison is
not felicitous. Better would be a reference to Spec I 38, in which a usage
similar to Clement's occurs. In this case, στοχασμός is not opposite, but
comes in a second place after the perception of truth (φαντασίας δ'άληθοΰς
δεύτερα έστιν εικασία και στοχασμός..). In the context Philo also discusses
philosophy. Dependence, however, still does not seem proven.
Str. I 67,3

—

Str. I 72,4

—

VM 11,4

?
D

T h e mentioning of Philo's name; cf. Str. I 31,1; 153,2; II 100,3.
Str I 100,1

—

Agr

14-15

Cf. Sir I 28,4 (chapter II p. 00) and VI 81,1.

• Cf Le Boullucc, Str V (SChr 279), ρ 67-69
5
πολέμιος, in the meaning of 'hostile', see Liddell and Scott

С
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Str. I 100,2

—

Fuga 57

?

Str. I 150-182

—

Sir. I 168,2

—

(see chapter III) 9
2
3
Con/. 171

A
В
С
В

Cf. Plato, Protag. 324b; 325c; Gorgias 480cd; 525b; Philo, Sacr. 27.131;
Agr. 40; Con/. 171; Spec. II 196; Clement, Str. I 171,1.4; 173,5; VI 99,2;
Chrys. fr. mor. 332, SVF p. 81. The words διόρθωσις and έπανόρθωσις are
practically synonymous, but the authors have their preferences; διόρθωσις: Plato lx, Philo lx, Clement passim; έπανόρθωσις: Plato 3x, Philo
passim, Clement lx. κατόρθωμα does not include the idea of improve
ment, but of good life; cf. Philo, Sacr. 131; VM I 154; Orig. Princ. I l l
1,23. The combination of κόλασις and διόρθωσις only occurs in Philo, Cle
ment (2x) and Chrysippus (a fragment, however, that is totally
reconstructed on the basis of Clement); later it occurs in Julianus Apost.
Or. 3. Context: Philo deals with God's goodness and severity, which is
an aspect of his lawgiving and thus his beneficial power; Clement states
that the good law is also severe. Both have been influenced by Plato, who
did not pair these two words. Plato asks if the judge who condemns is just
and therefore good. The two authors found the idea of measure (μέτριος)
in Plato; the distinction between guilt that can or cannot be justified; if
the guilty person is not improved by punishment, then at least bystanders
will be improved through seeing it. It would appear that Clement draws
on Plato directly: the comparison with the doctor is emphasized more
than might be expected from Philo's fugitive allusion; the summary of
the punishments does not fit into his context, and the word παράδειγμα
appears. Yet because of the formulation of the question and the pairing
of the two words, it is clear that Clement also has Philo in mind. The set
ting, moreover, is Philonic, see chapter III p. 49; Clement has been
inspired by Philo to the point of taking over some of his words, but he
also carries the argument a step further.
Sir. I 182,2-3

—

QG III 42

В

Cf. Philo, Con/. 137; Mut. 29; Abr. 121; VM II 99; Clement, Protr. 26,1;
Str. I 167,1; IV 151,3. Clement knows various derivations for the word
θεός, a.ο.: θεός-θεσμός, see Str. I 167,1; θεός-χίθημι/θεσις, hoc loco; θεόςθεω, see Prolr. 26,1; Str. IV 151,3 (cf. Plato, Crai. 397d). Also in Philo the
accepted derivation θεός-τίθημι occurs, see Con/. 137; Mut. 29; VM II 99. 6
6

Cf. Schmid-Stählin I 2 (HA VII. 1. 2), p. 614 Anm. 5; Heinisch, Einfluss, p. 88f.;
Prestige, God in Patristic Thought, 1936, p. If.; Den Boer, Allegorese, p. 75; Treu,
Etymologie, p. 92f.
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A reminiscence of Philo is likely because both use the word
διακόσμησις/διακοσμέω in the etymology (Abr. 121; VM II 99), both have
the same interpretation of Gen. 17:4 (QG III 42) and in both authors God
is called διαθήκη ((¿G III 42).

Book II
Str. II 5-6

—

(see chapter VI) 6

A

Str. II 9,4

—

Congr. 140

D

A Stoic commonplace, cf. Clement, Str. II 47,4; 76,1; VI 54,1.
Str. II 14,2

—

Fug. 10

D

A philosophical-historical commonplace.
Str. II 18,4

—

VM I 162; II 4

С

Cf. Clement, Str. I 167,3; Str. II 19,2; Str. II 100,1. A conception that
also occurs in Neo-Pythagorean circles: in Diotogenes, who is hard to
date, probably first century B.C.; also in Musonius, first century A . D .
In Str. I 167,3 it is applied to Moses and occurs in a Philonic context;
for the idea without this terminology see Str. II 100,1. 7
Str. II 20,1*-2

—

Congr. 51
Abr. 57

В

Cf. Clement, Paed. I 57,2; Str. II 99,3 (chapter IV above). The three
patriarchs, Abraham, Isaac and Jacob, are described allegorically.
Abraham is φίλος: cf. Jas.2:23; Philo, Sobr. 56; Clement, Paed. III 42,3;
Str. II 103,2; Str. IV 105,3; 106,1 (from 1 Clem. Ad Cor. 10,1; 17,2). 8
Jacob (Israel) is όρων; also Clement, Paed. I 77,2; Str. I 31,4; IV 169,1;
Exc. 56,5. This derives from Philo, see: Ebr. 82; Congr. 51; Abr. 57. Isaac
is called ίερεΐον, cf. Philo, Sacr. 110. The first (Abraham) is a common
Jewish and Christian allegory; the second (Jacob) only occurs in Philo,
while the third (Isaac) is not to be found in Philo, but belongs to a Jewish

7
W. Richardson, Νόμος "Εμψυχος: Marcion, Clement of Alexandria and St. Luke's
Gospel, in StPatr. ( T U 81), 1962, p. 191.
8
For Abraham, see E. Fascher, Abraham φυσιολόγος und φίλος θεοΰ, in Mullus
(Festschr. Theodor K l a u s e r J / l C E l ) , 1964, p. 111-124; for 1 Clemens, see Z a h n , Suppl.
Clem., p. 151f.; Knopf, Ар. Valer, p. 59 note 1; Stählin, BKV V I I I , p. 146 note 3.
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and Christian tradition. 9 The combination of reminiscences, which are
creatively recomposed by Clement, makes dependence probable for all
three.
Str. II 27,2

—

Post. 26
Abr. 14

С

ß G I 79
Cf. Clement, Str. II 41,1; also Ps.Plato, Defin. 416c. 10 A philosophical
formula: with άγαθοΰ in the singular, Clement stands closer to Ps.Plato
than to Philo, who repeatedly speaks of αγαθών; in Str. II 41,1, however,
Clement does use the plural, κτησις is proper to Clement. It is hard to
determine if Clement borrows this thought via Philo. The argument in
favor: Clement borrowed from this part of Post, elsewhere (see chapter
VI, Str II 51,3).
Str. II 28,2

—

(incorrect, actually Str. II 28,3)

Str. II 28,3

—

Deus 55
Plant. 106

С

Cf. Clement, Paed. I 97,3; Str. II 81,1 (Philonic context); V 68,2
(Philonic context); VI 39,3 (Kerugma Petri); VII 14,5; 31,6; also Just. Dial.
23,2. It belongs to a Jewish apocalyptic tradition. Clement is not
interested in the description of the abstract concept of God, but of God's
relationship to people.
Str. II 41,2

—

QGl

17

D

A philosophic commonplace attributed to several people (Zeno,
Pythagoras). Unlike Philo, Clement does not mention an author but
presents it as his own. The contexts are different. 11
Str. II 46-52

—

(see chapter VI) 6

A

Str. II 54,4

—

VM II 228

?

Str. II 61,4

—

Somn. I 247.248

A

9

Bamabas 7,3, Melito of Sardis, Pasch 431,499; Irenaeus, Adv Ноет IV 5,4; Тегtullian, Adv Мате III 18,2, Adv lud 10,6; 13,20; cf. J . Daniélou, Sacramentum Futuri,
1950, ρ 110-111
10
Bultmann, art. ΙΧπίς, in Τ WNT Π, ρ 515ff.
" A Otto, Die Sprichworter und sprichwörtlichen Redensarten der Romer, 1890, repr. 1964,
ρ 26
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A paraphrase with literal components; έπιστραφεΐσαν diverges from the
Septuagint-version of G e n . 19:26 (έπέβλεψεν), but parallels Lk. 17'31.
The usage of διοραν and (especially) στήσας is striking: a typically Philomc
word in a comparable context. 1 2 In the development of the allegory Philo
and Clement go different ways. In Philo the motif is the στήλη, which is
melted (by the rain) if one is not directed towards knowledge or virtue.
In Clement the h u m a n condition is the subject; if one looks back to
wordly values, one will be unable to proceed further. T h e στήλη is
explained in a positive sense (in Protr. 103,4, however, it is negative).
There might be a polemical overtone directed against the negative
explanation of Philo.
Str II 69,4-70,1

—

Migr

127f.

В

The concept of following God in combination with Gen. 12:4a. T h e pair
ing is unique in both Philo and Clement. Clement's use of the first half
of the biblical verse is the earliest in the Christian tradition.
Ar. II 70,3

—

QG I 82

A

QGI 82 forms the basis for Clement here; the texts are literal equivalents
In both Philo and Clement, the context deals with virtues, and for both
moral conversion effects improvement of life; 13 cf. Philo, АЬт 17-18,
where Philo develops Enoch as an example of μετάνοια, on the basis of
Gen. 5:24.
Ar. II 71,3

—

Migr 8

В

A Jewish apologetic tradition; the combination of γνώθι σεαυτον and
πρόσεχε σεαυτω in reference to Moses makes dependance likely. 1 4
Str II 72,1

—

Spec. II 185

D

A Stoic definition of χαρά, see Diog. Laert.VII 116, SVF III 431;
Andronicus, περί παθών 6, SVF III 432. This type of definition of virtues
15
and vices is well-known to Clement, see Paed I 101,1.
12
13

App Colson V, ρ 605 par 244
Fruchtel, Griechische Fragmente, ρ 112f , Camelot, Ar II (SChr 38), ρ 89 note

8
14

γνώθι σεαυτόν in general Ρ Courcelle, Connais toi toi-même, de Socrate a Saint-Bernard,
1974-1975, ρ 39-43 (Philo), ρ 77-80 (Clement), A J Festugière, Le Dieu cosmique, 3,
1940, ρ 579-581, H J o n a s , Gnosis und spatantiker Geist, 1954, t II, ρ 42, A Nazzaro,
Il gnoti seauton nell'epistemologia filoniana, in Annali della Facoltà di Lettere e Filosofia di
Napoli X I I , 1969-1970, ρ 49-86
15
M Spanneut, Le stoïcisme des pères de l'église, de Clément de Rome à Clément d'Alexandrie
(PSorb 1), ρ 234f

184

T H E ISOLATED

REFERENCES

Str. II 78-100

—

(see chapter IV) 27
1

Str. II 100,3

—

VMI

22

A
В
A

It is notable that Clement mentions Philo here by name (as a
Pythagorean) and cites one of his writings. 1 6 H e presents Philo's words
freely and adds the words γυμναί παθών; instead of επιστήμη, αλήθεια is
inserted, an alteration that makes it impossible to use καινοτομεω, which
has been replaced by εύστοχέω. The context is Philonic, see chapter IV,
p. 72; 107.

Str. II 100,4-101,1

—

Migr. 131.127

В

Cf. Philo, Leg. II 22; Clement, Str. V 94,6; 95,1; Chrys. fr. mor. 9, SVF
III p. 4. Clement links όμοίωσις to the idea of following God and to Deut.
13:5; this biblical text only occurs once in Philo (to reinforce έπομαι θεώ)
and twice in Clement; the other occasion on which Clement uses the text
is also within a Philonic context. The philosophical idea κατά την φύσιν
ζην, here ascribed to the Stoics by Clement, must derive from Philo
because of this combination of factors. Clement's attitude towards the
Stoic concept is different from Philo's. Clement polemizes against people
who label God as φύσις.17

Str. II 102,6

—

Opt/. 69

С

Cf. Clement, Str. II 38,5; V 94,4; VI 114,4 (a combination of Gen. 1:26
with νους and the idea of dissimilarity). Gen. 1:26 is the starting point
for both; image and similitude are not distinguished. Both writers stress
that image and similitude must not be conceived in a corporeal form but
in the νους which has a dominant function (ήγεμών, άρχω). 1 8 Both are
polemic, but against different targets; Philo opposes an anthropomophic
conception of God; to overstate the case, Clement attacks theomorphic
ideas of h u m a n s . 1 9
16

Cf. Ar. I 31,1; Sir. I 72,4 as Pythagorean; Str. I 153,2.
Mondésert, Clément, p. 169; see also chapter V I I I p. 226.
Unlike Irenaeus, who relates it to the whole h u m a n being; cf. A. Orbe, Antropologia
de San Ireneo, 1969, p. 108-110; Orbe identifies dependency between Philo and Clement
but does not mention these specific texts.
19
A. Mayer, Das Gottesbild im Menschen nach Clemens von Alexandrien (StAns 15), 1942,
p. 33; Mondésert, Clement, p. 171 note 2.
17

1β
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Str II 103,2

—

Sobr. 55

D

Cf. Clement, Paed. I l l 12,4; Str. II 20,2, see above. A Jewish and Chris
tian commonplace; the influence of Philo is unprovable and improbable
here.
Sir. II 105,1

—

Spec. IV 101

В

Cf. Lev. 11:7; Deut. 14:8. εγκράτεια, connected with the prohibition
against the consumption of pork. T h e prohibition is taken literally rather
than allegorized. As justification, Clement cites the good flavor, which,
as it were, 'drips' from it. Although the argumentation is different, the
idea may well derive from Philo. Clement is the first of his days to use
the underlying biblical texts. Cf. Paed. I l l 73,3; Sir. II 67,3; V 51,2; V I I
33,1.

Str. II 105,3

—

Spec. IV llOf.

D

Also in Lev. 11 (see previous text) ύς (vs. 7) is followed by των èv τοίς
ΰδασιν (vs. 9). Clement continues the argument while Philo allegorizes.
Str. II 106,2

—

Congr. 79 ff.

В

For the concept and the words γάστρας και των ύπο γαστέρα κρατητέον, see
Str. I 30,2 (chapter II); there it occurs in a Philonic setting.
Str. II 106,3

—

Agr. 142
QGl 41

D

Cf. Diog. Laert. II 85;86; Eus. P.E. X I V 18,32; Plut. Мог. 673В; 786С;
1087Е; 1122Е, cf. Epic, fragm. 411. A philosophical-polemical com
monplace. There is no indication that Clement borrows from Philo. In
Agr., Philo is unaware of the unfavourable tone of the formula.
Str. II 110,4-111,4

—

Plant. 11-12
Leg. II 22-23
Her. 137-138
Deus 43 (35-48)

В

Cf. Chrys. fi. phys. 714, SVFli p . 205; Orig.De Orat.6,1. A chain of Stoic
commonplaces about the tripartition of έξις, φύσις, ψυχή, connected with
ορμή and φαντασία. In Philo (Deus 46-48), the high rank of m a n is
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expressed within the theme of κίνησις; mankind has a voluntary move
ment in which the (lower) δύναμις may be freely used. Clement adapts
this to express the relationship between πάθη as κίνησις and its control.
The larger contexts are different in Philo and Clement while the smaller
are similar. Unless this whole complex occurs elsewhere, dependency
seems likely.
Str. II 141,5

—

Contempi 62

В

Cf. Plato, Leges VI p. 774; Philo, АЬт 136; Spec. I l l 39. Both express
Plato's idea that the polis is damaged by a lack of children. The wording
σπάνις ανδρών also occurs in Dem. От 25,31 and Aeneas Tact.40,4. Both
Philo and Clement link the shortcoming to the unwillingness to beget
children, whether through pederasty or enkratism. Both might have
derived σπάνις ανδρών from Demosthenes, but this is improbable because
he was not speaking about the destruction of marriage; for that reason
the influence seems to have come from Philo.
Str. II 143,2

—

Ebr Fr. 6

В

A comparison between farmers, who are supposed to be sober when they
sow, and the procreation of m a n . 2 0
Book III
Str. I l l 36,5

—

Somn 11117.118

D

Cf. 2 Масс. 5:21; Herod. VII 54; Isoer. Paneg (IV) 89. Clement,
presumably, has the text of 2 Mace.· in mind and adds a complement;
he gives a moral interpretation. The idea of rising above nature also
occurs in 2 M a c e , Philo and Isocrates. Clement has no words in com
mon with Philo.
Str III 44,3

—

QG I 11

В

Cf. Philo Op. 53. What the eye is in the body, knowledge is in the mind.
Presumably a philosophical commonplace, see also Arist. Торге. I 17 p.
108a 11; Eth. Nie. I 4 p . 1096b 29; Celsus in Origen, Contra Celsum VII
45. The texts of Philo and Clement, however, are closely related. See
Früchtel, Griechische Fragmente, p. 113.
20
T h e passage is linked by Fruchtel to a fragment of Philo, which had been identified
by Ρ Wendland, Neuendeckte Fragmente Philos, 1891, ρ 23f
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Sir III 45,3

—

Dec 58
Spec I 112

С

Cf Plato, Rep. 546a; Phd 95d; Phi 55a; Arist. Pkys V 5 p. 229b 13,
Galenus, De San I. A common philosophic concept in a stylized formula;
the concept exists in Plato. Philo (Spec 1112) has about the same compact
phrase.
Str. I l l 57,3

—

VM II 69

В

Cf. Ex. 24:18; 3 4 2 8 ; Deut. 9-9.18. A midrash on the story of Moses (on
the mountain). Both take the idea of fasting from Ex or Deut. In Philo,
Moses did not think about eating and drinking. Clement goes a step fur
ther; Moses did not suffer from hunger or thirst. Both deal with εγκράτεια
in the context and in both the idea of χάρις θεοΰ occurs.
Sir III 83,2

—

VM II 84
Spec III 33.109
Aet 66
Legat 56

D

Cf. Clement, Str. IV 150, 2. Apparently a fixed metaphor Philo
indicates twice that he is quoting, although the source is unclear. 2 1 Cle
ment treats it as a self-evident equivalent to the womb.
Str III 87,4

—

Dec. 119

С

Cf Str VI 147,4 (no reference to Philo is made here). An almost iden
tical thought applied in a totally different way. T h e replacement of
υπηρέτης by διάκονος may be explained by the fact that Clement fre
quently uses υπηρέτης in an unfavourable sense.
Ar III 90,1

—

(incorrect, actually Ar I I I 90,3)

Sir III 90,3

—

Jos

43

D

Cf. Deut 23:18; Philo, Spec III 51. They have only the word πιπράσκω
in common (in Philo, Spec III 51): a general reference to a law or custom
among the Jews. 2 2

21
22

Colson IX, ρ 231 note a
Colson VI, ρ 162, VII, ρ 507
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—

QG I 53

D

The material comes to Clement by way of Cassianus. 23 Stählin refers to
Philo because of the same explanation of Gen. 3:21, but without Cassianus's enkratic dualism.

Str. Ill 99,1

—

Jos. 59
Ebr. 220.224
Mut. 68

В

Cf. Plato, Theaet. 150c; άγονος σοφίας were words applied by Socrates to
himself as an explanation of his maieutic. Clement (άγονος αληθείας) and
Philo attach them to a biblical eunuch and interpret them allegorically;
the word άγονος in this sense is rare. T h e step from the phrase of Socrates
to a contemptuous usage in connection with an ευνούχος could only have
been made by a non-Greek. Of Abraham the contrary has been said by
Philo; he was ουκ άγονος σοφίας (Л/и/. 68).

Book IV
Str. IV 3,1

—

Sacr. 62

В

Cf. Philo, VM I 62; Cher. 49; Abr. 120ff.; Leg. I l l 100; Clement, Str. I
15,3; V 71,1; VII 27,6. The mention of the greater and lesser mysteries
forms a metaphoric comparison, which is used ironically in Plato, Gorgias
497c. In Middle Platonism it is treated as a topos and indicates the
distinction between preparatory knowledge that precedes philosophy and
philosophy itself. In Clement, it is transposed into a Christian sense. Cf.
Plut. F!to668A; Mor. 382D; Chrys. fragm. 42, SVFll, p. 16/34-17/2 in
Plutarch; Iambi. Protr. cap. 2; Albinus, Did. p. 182,8f. The formulation
oí Str. IV 3,1 (varying word order aside) is highly similar to Sacr. 62; the
contexts are also comparable. Both have πρό instead of πρίν as in Plato.
The doubling of μυηθέντες μυστηρίων seems unique. In Philo, both μικρά
and μεγάλα μυστήρια are actually προπαιδεία of the concept of God. In
Chrysippus and Plutarchus, the same holds true for the latter; i.e., the
μεγάλα μυστήρια, but not for the former, the μικρά μυστήρια.24

23

About whom the only source seems to be Clemens Str III.
Bornkamm in TWNTW,
p. 815 note 54, p. 816/3, Lilla, Clement, p. 190; Dillon,
Middle Platomsts, p. 300; Le Boulluec, Ar V (SChr. 279), p. 242; Wyrwa, Platonaneignung,
p. 123f.
24
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Str. IV 5,3

—

Gig. 64

В

Cf. N u m . 20:17; Philo, Post. lOlf.; Deus 159; Migr. 146; Spec. IV 168;
QG IV 226; Clement, Str. VII 73,5; 91,5. T h e story of the royal way
from Numbers is transposed by Philo to the way of wisdom and true phi
losophy. Clement seems to have taken over this image from Philo; there
is no indication that it is a commonplace; Clement is the first of his day
to quote Num. 20:17. In favor of direct dependence are Str. IV 5,3, δντως
- Gig. 64, τω δντι, and the metaphoric congruities between Str. VII 73,5
and Deus 159. 2 5
Str. IV 38,3

—

Post. 71

D

A proverb, in which there is scarcely any similarity in terminology
between Philo and Clement. 2 6
Str. IV 49,4-56,4

—

Probus 22; 96; 105ff.

В

Str. IV 49,4 — Probus 22
Eurip. Fr. ine. 958; quoted also by Plut. Mor. 34B as from Euripides.
The quotation is identical both in Philo and Clement.
Str. IV 50,1 — Probus 96
Cf. Ambros. Ер. 37,34. This fragment represents the category of
'tall stories' about philosophers. Compared to Philo it forms a
paraphrase with literal components. A larger part of the story of the
death of Caíanos is preserved in the letter of Ambrose. The story is
also described in Strabo X V 1.68.

Str. IV 56,1-4 — Probus 105-109
The subject is steadfastness under torture. Various examples,
parallels for which exist in other authors, are mentioned by Clement;
cf. Plut. Mor. 1051 D; 1126 DE; Diog. Laert.IX 27,59; Cicero, Tuse.
II 52; Tert. Apol. 50; Dio Chrys. 37,45. No literal dependence on
Philo occurs in this fragment.

25
Michaelis in TWVTV,
p . 60ff; J . Passcher; Ή ΒΑΣΙΛΙΚΗ ΟΔΟΣ, 1931; Völker,
Fortschritt, p. 35 note 1; Pohlenz, Philon, p. 461.
26
O t t o , Sprichwörter, p. 316.
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Conclusion of Ar. IV 49,4-56,4; a sequence reveals itself and some
of the words in the first two fragments are literally comparable. Since
the parallels are traditional material like poetic quotations and 'tall
stories' of philosophers, a judgment about dependence must be made
cautiously. O n the one hand, it is possible that both Philo and
Clement use a common source independently. O n the other hand,
it cannot be excluded that Clement is dependent on Philo directly
and that he gives hiw own development towards the end of the
passage. In favor of the latter option is the sequence in which the
material occurs.
Str. IV 59,5

—

Leg. II 38

D

A general statement without kinship in words or ideas.
Str. IV 117,4

—

Agr. 130

С

T h e contexts are totally different. In both authors the word μωμοσκόπος
occurs only once. According to Stephanus-Dindorf, Thes.gr.s.v., the only
early occurrences are in Philo and Clement.
Str. IV 150,2

—

VM II 84
Spec. I l l 33.109
Aet. 66

D

Cf. Clement, Str. I l l 83,2. A quotation from an unknown author (Aet.
27
66); Philo does not feel obliged to specify his source. Clement presents
it as a self-evident equivalent for the womb.
Str. IV 151,3

—

Con/. 137

D

Cf. Plato, Crai. 397d; Clement, Protr. 26,1; Str. II 5,4; V
Etymology θεός, see Str. I 182,2-3.
Str. IV 155,2

—

Cher. 49

81,3.

С

Philo, Opt/. 20; Post. 18; cf. Plut. Mor. 882D (θεός is here equivalent to
νους, not to χώρα). For the concept see Clement, Str. IV 159,2 p.
318/3Iff. Based on a Middle Platonic commonplace. It cannot be proven

27

Colson I X , p.

231a.
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that Clement's combination of God as νους or λόγος with χώρα ιδεών
derives from Philo, but cf. Str. V 73,3. 2 8
Str. IV 155,3

—

QG IV 2
Somn. I 233

D

There is no indication that Philo was the intermediary for this borrowing
from Homer. T h e Homeric material may have been in common usage
in philosophical schools and may have been derived from that tradition.
Philo made the effort to look it up in Homer himself, Clement manages
to mix in a bit of Plato. T h e contexts are totally different in the two. 2 9
Str. IV 158,2-3

—

Spec. I 112f.

D

Cf. Lev. 21:2-3; both reflect the text of Lev. (Philo also adds vs. 11-12).
Philo takes it literally while Clement interprets uncleanness as referring
to sin caused by unbelief. Nothing in the context suggests a borrowing
from Philo. 3 0
Str. IV 161,1

—

QGIV

99

В

Cf. Philo, Posi. 133. An elaboration of Gen. 24:16 based on doubling the
significance of παρθένος, which is explained as virginity of body and soul.
T h e length of the biblical verse 16a is the same as in QG, and again Cle
31
ment is the first of his day to quote this verse.
Sir. IV 161,2

—

los. 57
Place. 135

D
32

Cf. Aristeas, Epist. 216, 261 (without ειρήνη); 1 Clem. 61,1; 65,1 . In
Philo the group of words has a secular implication, connected with
political tranquility. In 1 Clem, it is transposed to the church and by Cle
ment to the individual condition. The etymology in the first part of the
sentence, Rebecca equals δόξα, is not to be found in Philo.
28
Cf. chapter VI, p. 173f.; A. Méhat, Le "lieu supracéleste" de Saint Justin à
Origene, in Forma Futuri (Mei. Mich. Pellegrino), 1975, p. 292 note 35; Wolfson, Philosophy, p. 267; Le Boulluec, Ar V (SChr. 279), p . 85, 252.
29
For borrowings from H o m e r in general, see Güssen, Leven in Alexandrie, passim;
Daniélou, Message, p . 73-101, G. Glockmann, Homer in der frühchristlichen Literatur bis
Justinas ( T U 105), 1968; Zeegers-vander Vorst, Citations, passim.
30
For literal use of the individual laws by Philo, see chapter IV above.
31
Mercier, QG (FE 34A), p . 49.
32
R. Knopf, Die Apostolische Vater ( H N T , Erg.-Bd) p. 147; Foerster, in TWNTIl,
p.
409.
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Leg. I l l 79

D

Cf. Gen. 14:18; Hebr. 7:1,2. Material readily available via H e b r . 3 3
Str. IV 162,2

—

(incorrect, actually Str. IV 161,2)

Str. IV 163,1

—

Plant. 17.20

В

Cf. Clement, Protr. 63,4.; ultimate source Plato, Tim. 90a-d. Clement
puts the thematic material, which Philo had borrowed directly or
indirectly from Plato, in a different perspective; 3 4 the corporeal also con
tributes to contemplation. The terminology in Philo and Clement is too
closely related to be a coincidence.

Str. IV 163,4

—

Leg. I 72
QGl 13

D

Cf. Plato, De/. 41 ld; Albinus, Did. 182,32-34. Ultimately derived from
Plato; Clement's wording is closely related to Albinus, though in
shortened form. All three have συμφωνία in contrast with Plato. Clement
did not have to borrow it from Philo. 3 5

Str. IV 169,1

—

Ehr. 82
Congr. 51
Abr. 57

В

Cf. Clement, Paed. I 77,2; Sir. I 31,4; II 20,2; Exe. 56,5. See under Str.
II 20,2.

Book V
Str. V 8,5-7

—

Cher. 4-7

A

Cf. Philo, Leg. I l l 83; Gig. 62-64; Mut. 66; Abr. 82; QG III 43. Clement,
Str. VI 138,2. Etymologies of Abraham and Abram. Largely a literal
quotation interrupted by an excursus that deals with the possibilities of

33
G. Bardy, Melchisédech dans la tradition patristique, in RB 35 (1926), p. 496-509;
36 (1927) p. 24-45; J . Daniélou, Bible, p. 196-201.
34
Runia, Philo, p . 323ff.
35
Friichtel, Clemens und Albinus, in PhWЫ (1937), p. 592; Volker, Wahre Gnostiker,
p. 291; Lilla, Clement, p. 80.
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understanding: άναβλέψίχς εις τον ουρανόν (Gen. 15:5). έξειλεγμένος
represents an alteration (Philo: έπειλημμένος, but Gig 64: έξειλεγμένος).16
Str V 22

—

Contempi. 16

С

Cf. (χρόνου φείδου) Max. Sos. in Stobaeus 111,173. A proverb.
Str V 30,5

—

Prob 13

D

Cf. Plato, Phaedr. 247a; Philo, Spec II 249; reminiscences: Fug 62.74;
Leg I 61; 111,7; Clement, Str V 19,2. Clement quotes verbatim from
Plato. 3 7
Str V 31,2

—

Prob 2

С

Cf. Clement, Str IV 5,3; VII 91,5. A partial list from Diog. Laert. VIII
17. The expression is used by others as well. 3 8 A dependence on Philo
is hard to prove. It might have been traditional in protreptic education.
Str. V 32-40

—

(see chapter V) 9
5

A
С

Str. V 52,5

—

Leg. II 99
Somn II 267.269

A

Cf. Philo, Agr 82f; Ebr 111. Ex. 15:1 is linked with πάθη and ήδοναί.
Clement is the only Christian writer of his day who quotes this biblical
verse. The passage strongly recalls two places in Philo where not only the
biblical text is used but also the qualifications of πάθος are comparable:
namely, πολυσκελές, κτηνώδες and όρμητικόν.
Str. V 53,2

—

Deus 157
Agr. 37

see the following

Str. V 53,2-4

—

Det 6-9
Somn I 219-225

В

36

39

Cohn (C-W), Prol Ι, ρ LX, Harl, Heres (FE 15), ρ 158
Petit, Probus (FE 28), ρ 14 note 1
38
For other sources and literature, see Petit, Probus (FE 28), ρ 137 note 5, Le
Boulluec, Str V (SChr 279), ρ 133
39
Fruchtel (Add St-Fr sub ρ 362) bases his comparison on ποικίλος χιτών and λάκκος,
even better is a comparison ol the allegorical interpretation as a whole ποικίλος χιτών con
nected with the story of Joseph
37
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Cf Gen 37 23-24, Clement is the first of his day to quote the verses
separately, for this biblical quotation in Philo, see los 14 The figure of
Joseph is treated in an ambivalent way by Philo 4 0 because of his role as
statesman and his stay in Egypt The multi-colored coat first indicates
unstable knowledge, which he has because of his position, and then
becomes a key for interpreting his personality As a person, Joseph can
be linked in a negative sense to φιλοπαθής, φιλοσώματος and the ηδονή
{Deus 17, 111) Clement develops this ambivalence in a positive sense
by allegorizing the multi-colored garment as γνώσις (cf Paed II 113,3,
where the garment of Christ alludes to wisdom) The well and the
removal of the coat are worked out independently (Str V 53,3) In
another interpretation, the multi-colored coat signifies έπιθυμίαι. This
can derive from Philo's negative characterization of Joseph Philo does
not, however, use the word επιθυμία. The double direction of Philo's
allegory has taken root in Clement The positive side is developed as
γνώσις and the negative as επιθυμία, the two allegories stand next to one
another without being connected
Str V 65,2

—

Deus 55
Mut 14
Somn I 184

D

General platomzing concepts, dependence not demonstrable
Str V 67,4-68,3

—

(see chapter VI) 3

A

Ar V 71,5-74,4

—

(see chapter VI) 4

A

Str V 78,2

—

Leg III 141-142
VM II 70-71

В

Moses's ascent of the mountain linked with contemplation or initiation
the combination seems to be found only in Philo 4 1 Ex 19 12 20 appear
in Clement but not in Philo
Str V 78,3

—

Post 14

В

Cf Ex 20 21, Philo, Mut 6-7, VM\ 158, Clement, Str II 6,1, V 71,5,
see chapter VI above Clement has certainly derived the equation of
40
41

Colson/Earp Χ, ρ 351 357
Le Boulluec, Ar V (SChr 279), ρ 258
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γνόφος with the invisible God from Philo, 4 2 yet they have hardly any
words in common. Philo works this out in Mut. 6-15, where he speaks
(in 14-15) about the impropriety of names for God and where he uses the
word άρρητον. According to the BiPatr , Ex. 20:21 is used only by Philo
in the above-mentioned places and by Clement in this place and in Str
II 6,1 (see chapter VI above).
Str V 79,4

—

Op

171-172

С

Cf. Plato, Tim 31a. An almost literal quotation from Plato. T h e unity
of the world is connected with the unity of God. Note the shift of ουρανός
and κόσμος. The formula is a topos; there is no definite evidence that
Philo has influenced Clement here.
Str. V 80,3

—

Sacr. 59-62

A

Cf. Gen. 18:6; Ex. 12:39; Philo, Sacr. 62; Spec II 158. Clement has inac
curately summarized Philo. Philo uses two allegories: that of M a m r e
(three measures of meal; God and his two powers) and that of the
unleavened bread from the story of Exodus. In Clement, all this is com
pressed into one, but the 'powers' do not relate to their new context. It
is a literal quotation from Sacr 60 with an insertion (άζύμους) from Sacr
62.
Str V 81,3

—

Conf 137

В

Cf. Philo, Plant 7; Congr. \Ъ2; Aet. 66; Clement, Str II 5,4; 113,2; Exc
7,3; Irenaeus, Adv Haer. IV 20,б. 4 3 J o h n 1:18 and the concept of κόλπος
play a considerable role in Valentinian gnosis, where interest tends to
focus on the emanation of the aeons from the bosom (cf. Exc 7,3; also,
Irenaeus, Adv. Haer. I 1,1; Gospel of the Egyptians, 40,1, Robinson p. 195;
idem 42-43, Robinson p. 196). Yet one passage from Valentinus 4 4 is
closely related: Epiph. Haer 31,2. The word έγκολπίζω in this religious
sense occurs only once in Philo and Clement. 4 5 The first part of the
sentence (with τινές) refers to the Gnostics, and the question arises
whether or not the second part also reflects their ideas. Against this influ42
Η C h Puech, La ténèbre mystique chez le Pseudo-Denys PAréopagite et dans la
tradition patnstique, in En quête de la Gnose I, 1978, ρ 134-135
43
Sagnard, Exc ( S C h r 2 3 ) , p 69, notes 3-4, A Orbe, En los alteros de la exegesis lohannea
(Estudios Valentinianos II), 1955, ρ 156-157, Volker, Wahre Gnostiker, ρ 480f
44
In Epiphanius, Haer 31,5, G C S Epiph I (Holl), ρ 392
45
Philo Зх, Clement Ix without this significance
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enee is the phrase ώς αν, which is characteristic of Clement, 4 6 and the
formula τα πάντα έγκεκόλπισται, which also appears in Ar. II 5,4.
Clement has probably borrowed the formula from Philo; he alters τα δλα
into τα πάντα, which had been used by Philo some lines before.
Sir. V 81,5

—

Post. 3

D

A philosophic commonplace with some individual nuances.
Str. V 82,1

—

Legat. 6

С

Cf. Justin, Apol. II 6,1; Theophilus, Aut. I 3; Max. Туг. Or. II 10;
Cicero, Nat. Deorum I 12,30. The impropriety of applying names to God
is a topos found both in philosophical currents and in the Christian
apologists. Elements of the idea also appear in Philo.
Str. V 93,4-94,2

—

Opif. 13-16;25*;26*;
29;36;38;55

В

Cf. Gen. 1:1.2a.3. A Platonizing interpretation of Genesis. Similarities
are: μονάς as the first day; the number six connected with procreation;
linking the words αρχέτυπος, απεικονίζω (Clement, είκών) and παράδειγμα.
Gen. 1:2a occurs both in Opif. 29 and Str. V 93,5, see also V 90,1; this
part of the biblical verse is not used elsewhere in Philo. The idea of a vis
ible and an invisible creation (Opif. 29ff.; Str. V 93,5f.) also occurs in
Theophilus, Aut. II 13. Clement offers a capsule version of Opif,
47
including both the basic philosophical structure and the biblical texts.
T h e whole passage is scarcely intelligible without Philo in the
background.
Sir. V 94,2-6

—

Opif. 139
Leg. I 31ff.; 39
Her. 231

В

A Platonizing interpretation of Genesis: there are vague verbal
similarities to Philo, but no single Philonic passage serves as basis. T h e
similarities represent altered reminiscences. 4 8 Philo, moreover, exploits

•6 Cf. Sagnard, Exc. (SChr. 23), Introd. p . 50.
47
R u n i a , Philo, p . 169f.
4$
Le BouUuec points out that Clement, in contrast to Philo, does not differentiate
between G e n . 1:26-27 and G e n . 2:7, Le Boulluec, Ar. V (SChr. 279), p. 303.
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Plato tacitly in a description of the creation of mankind; Clement
explicitly points out the analogies between the Bible's account and
Plato's (especially Timaeus 30cd).
Str. V 94,6-95,1

—

MigT. 127f.;131

В

A general philosophic idea (όμοίωσις) in combination with a biblical text
(Deut. 13:5). Clement is the first of his days to quote this verse. Dossier,
see Str. II 100,4. T h e passage as a whole, Str. V 93,4-95,4, moves from
a clear Philonic influence to a general Philonic tone. As often happens
the Philonic source is diluted as Clement proceeds with the idea.
Str. V 105,2

—

los. 126

D

Cf. Plato, Rep. VII p. 521c; Phaedo p. 95d. No clear parallel with Philo
presents itself.
Str. V 106,3

—

Deus 12

С

Cf. Philo, Mut. 179-180. Λειμών as σφαίρα απλανής linked with the
number seven. Clement goes on, as usual, to the number eight. In the
complex of problems around hebdoas and ogdoas it is important to con
sider influences from Gnosticism, where the number eight has a special
prominence; compare Clement's treatment of the temple and the high
priest 4 9 and Str. VI 139,4-145,5. Here the construction on seven and
50
eight echoes Plato {Rep. X 616b), and Philo's influence is hard to prove.
Str. V 134,1

—

Deus 157

?

Book VI
Str. VI 31,4

—

Somn. I 141

С

T h e powerful ψυχαί moving between God and the world are discussed in
a comparable context. Clement speaks about natural powers and Philo
about souls.

49

Str. V 36,3, see chapter V, p . 133.
Since much is altered between Plato and Clement, Le Boulluec suggests the influ
ence of Philo here, Le Boulluec, Str. V (SChr. 279), p. 326; see also Corp. Herrn. X I 19;
further Daniélou, Théologie, p . 134; Message, p . 120; Sagnard, Gnose, p . 378-382; Helderm a n , Anapausis, p . 141.
50
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Str. VI 32,3-4

—

QE II 45.47

D

Cf. 1 T i m . 6:16; Aristob.in Eus. P.E. VIII 10, 12-17. The passage Str.
VI 32,3-33,1, which is based on fragments from Exodus, is as a whole
more influenced by Aristobulos than by Philo; see specifically the quota
tion from the former in Str. VI 32,5-33,1. T h e σάλπιγγες άνευ οργάνων,
Str. VI 32,3, also go back to Aristobulos; see Eus. P. E. V i l i 10,5. In
common with both Aristobulos and Philo is the contamination of the bur
ning bush (Ex. 3) and the fire on Mount Sinai (Ex. 19-20). The Greek
fragments of QE II 45. 47 do not offer many other points of contact; 5 1
Philo has the image of the fire as divine δύναμις but allegorizes in a dif
ferent way. T h e comparable word απρόσιτος is here attached to the moun
tain and not, as in Clement, to the light; cf. 1 Tim. 6:16.
Ar. VI 33,2-5

—

Decaí. 33-35

D

Popular tales of acoustical illusions in remote places. 52 For the first story
see also Plut. Mor. p . 419E.
Str. VI 34, 1-3

—

Migr. 47-48

В

Cf. Clement, Str. VI 45,1. The concept of the voice of God as a sound
without form is linked to Deut. 4:12b. Philo stresses the difference
between hearing and seeing; seeing the word of God means seeing with
the eye of the soul. Clement develops the idea that God is able to produce
a sound beyond natural possibilities. Clement is the one and only writer
of his day to quote, like Philo, Deut. 4:12; the fact makes dependence
probable. 5 3
Str. VI 60,3

—

Leg. I l l 190-191

В

Cf. Gen. 25:26; 27:36. An etymology of the name of Jacob based on the
biblical texts. More than one passage of Philo is comparable, πτερνίζωπτερνιστής: Leg. II 99; Sacr. 42.135; Migr. 200; Her. 252; Somn. I 171; Leg.
I 61; Leg. II 89.99; Leg. I l l 15.93.180; Mut. 8 1 . The etymology is usually
interpreted in a ethical way in connection with πάθη or κακία. Clement
presupposes the etymology and attaches it to the elected as υίοί του
'Ιακώβ. 5 4 The tradition passes on by way of Origen to later times. 5 5
51

52

53
54
55

Petit, QE (FE 33), p. 269.

Mondésert, Clément, p. 171 note 3.
Mondésert, dément, p. 171 note 3.
Heinisch, Einfluss, p. 110.
For example Cojoh I 35, 260; Lampe s. v. πτερνίζω and πτερνιστής.
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Sir VI 78,3

—

Congr 142

D

Cf. Chrys. Fr MOT. 197, SVFlll p . 197. T w o related but somewhat dif
ferent philosophical commonplaces.
Sir VI 80,3

—

QG III 3

A

Cf. Philo, Spec. II 45; III 1. A description of the soul that is elevated and
travels around the heavens. T h e texts are partly literal equivalents. Philo
deals with the physiologos, Clement with the Gnostic. 5 6
Str VI 81,4

—

Agr

14ff.

С

Cf. Str. I 28,4; I 1 0 0 , 1 "
Str VI 84,5-6

—

Congr 88.90
Post 173

D

Str. VI 84,7-85,4

—

QG I 91

A

All the elements are present in Philo's QG I 91, cf. also (compared to Str
VI 85,4) Opif 108f.; QG II 2,5; IV 27. None of these numerical serieses,
however, fits in with Clement's text as well as QG I 91 does. 5 8 Clement
gives an abbreviation of his Philonic example. Unless the relevant text
59
of QG should prove to be an interpolation, dependence is certain.
Str VI 86,2

—

VMII

128

D

There are similarities in wording but probably coincidental ones; the
terms are generally used in technical descriptions. Philo is describing the
logeion of the high priest, Clement the ark in the context of Gen.
6:14-16.
56
Recorded in the apparatus fontium St-Fr, sub ρ 471, 27-29, b u t not mentioned in
the Index or Addenda etc , cf Fruchte!, Griechische Fragmente, ρ 114
" Cf Albinus, in С F H e r r m a n n , Plato VI, ρ 162, 19f , Fruchtel, Clemens Al und
Albinus, in PhW Ы (1937) ρ 591, M Pohlenz, Klemms, ρ 111 note 1
58
К Stachle, Die Zahlenmystik bei Philon, 1931, ρ 81-82, F E Robbins, T h e tradition
of Greek anthmology, in CPh 16 (1921), ρ 97-123, Idem, Arithmetic m Philo J u d a e u s ,
in ibidem 26 (1931), ρ 343-361, О Arndt, Zahlenmystik bei Philo, Spielerei oder Schnftauslcgung, in ZRGG 19 (1967), ρ 167-171, Η Moehring, Anthmology as an exegetical
tool in the writings of Philo of Alexandria, in SBL Seminar papers (1978, series 13), ρ 191227, for QG IV 27, cf Fruchtcl, Griechische Fragmente, ρ 114, a Jewish element in this
arithmetic material is the reference to N u 8 24 and the seven months'children
59
T h e identical treatment makes one suspicious since Clement hardly ever quotes
literally, he normally vanes or abbreviates, Méhat, Kephalaia, ρ 241 note 2
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Str. VI 93,1

—

MigT. 184-186
Somn. I 53-57

С

Cf. Clement, Str. V 8,5; VI 80,3 (Abraham); also, Tat. Or. ad Gr.
27,2-3; 6 0 Irenaeus Adv. Нает. II 28,2. Clement knew Philo's allegorization of Abram/Abraham, and the beginning of Str. VI 93,1: τί γαρ ό'φελος
είδέναι τάς αιτίας... may allude to it. In all probability, however, Cle
ment's basic concern is a traditional Jewish and Christian preoccupation
with the utility of a scientific research in general (here Philo limits himself
to astronomy).
A r VI 110,3

—

Decaí. 66

С

Cf. Deut. 4:19; Justinus, Dial. 121,2. Instead of faith, God has given the
sun, the moon and the stars to honor as a way for the heathen not to
become fully irreligious. Justin also uses Deut. 4:19 in this sense, stress
ing even more strongly than docs Clement the positive role of the cult of
the heavenly bodies. Clement has no words in common with Philo, but
comparable is the idea of the lesser error and the veneration of the ser
vants rather than the master.
Str. VI 125,5

—

Abr. 208

D

Cf. Sext.Emp. Adv. Mathem. I X 124.
Str. VI 132,3

—

Migr. 93
Contempi. 78

В

The concept of the σώμα των γραφών occurs both in Philo and Clement.
T h e latter starts with a double presentation of Moses's earthly end as an
assumption and a burial, a conception whose source must have been the
Assumptio Moysis.6i This concept presupposes that Clement knew Philo's
double image. In Clement's formulation it is composed of the λέξεις and
the ονόματα, which are opposed to the διάνοιαι. In Philo, the basic idea
is presented in terms of the opposition between a σώμα that is composed
of τάς ρητάς διατάξεις and a ψυχή that is its invisible comprehension. This
interpretive structure, which is passed on by Origen to later periods and
which was to play such an important role in hermencutics, must have
been borrowed by Clement from Philo, in so far as available evidence
indicates. 6 2
60

61
62

E. J . Goodspced, Die ältesten Apologeten, 1914, p. 293.
A. H. Charles, APOT II, p. 408.
Schweizer s.v. σώμα, in TWNT V I I , p. 1052.
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Str. VI 134,1

—

Her. 167

В

Cf. Clement, Str. VI 136,4. T h e dichotomy of the soul is related to the
two tables of Moses. This division is also present in St.Paul (2 Cor. 3:3)
but there differently applied to both the tables of stone and the fleshly
tables of the heart.
Str. VI 134,2

—

Mut. I l l

D

The number ten is related to the senses; the usual five senses are joined
by the voice, procreation, the spirit working in creation (Gen. 2:7), the
hegemonikon and the Holy Spirit; see also Str. II 50,3-4, a slightly dif
ferent version in a Philonic context. Cf. Chrys. fr. phys. 827ff., SVF II
p. 226. The construction, though usually connected with other numbers,
is presumably a Stoic commonplace, which is also related to the number
seven by Philo. 6 3
Str. VI 136,4

—

Her. 167

В

—

QG III 43

A

Cf. Str. VI 134,1
Str. VI 138,2

The light of truth is the spirit of God enabling one to obtain knowledge
of real existences. 6 4 T h e texts of Philo and Clement are closely related;
Clement offers an abbreviated version of Philo's words.
Str. VI 139,4-145,5

—

Leg. I 2-20

В

Introduction. In this passage in which the ten commandments are
interpreted, Clement is mainly occupied with the commandment to
keep the seventh day as a day of rest. T h e number seven is the focus
of attention, but six and eight are also taken u p . As appears from
other passages in which numbers form points of reference 6 5 a com
plex of sources lie behind his thoughts. In several places, Aristobulos
is present; Str. VI 137,4-138,4; 141,7-142,1.4. 66 In Stählin's annota63

Opif. 117; Leg. I 11; Del. 168; (¿Gl 75; Heinisch, Einfluss, p . Ktëff. (numbers 7 and
10); Pohlenz, Phiìon, p . 453.
64
Cf. Früchtel, Griechische Fragmente, p . 114.; Mercier, QG (FE 34A), p . 98.
65
See chapter V, passim; cf. A Quacquarelh, Recupero della numerologica per la
metodica dell'esegesi patristica, in Annali di Storia dell'Esegesi 2 (1985), p . 235-249.
66
N. Walter, Der Thoraausleger Aristobulos ( T U 86), 1964, p. 3, 30 note 5, 74 note 2,
106, 169.
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tions, Philo, especially his Opif. and Leg , is the second most important source. Delatte 67 is opposed to the 'onesidedness' of Stählins
references, and he contests Philo's share in this passage. Delatte has,
moreover, pointed out other parallels, among which are Gnostics,
particularly Marcos, who is known through Irenaeus, Adv Haer I
14,7. How far Philo is involved will be investigated section by section, keeping in mind the arguments brought into the discussion by
Delatte. A conclusion will be added after the individual sections have
been examined. A consecutive sequence of borrowings in the proper
sense does not occur, and so the passage is included in this chapter
rather than the preceding.
Str. VI 139,4

—

Leg. I 4

В

The number six in the creation in six days is interpreted in an
allegoric sense as the directions of movement of living creatures, as
had Philo. Liking the number six to the directions of movement is
a philosophical commonplace. 6 8 Philo stresses the living creatures
with the words όργανικον σώμα. In Clement, they are probably
indicated by the term γενικώταται; the combination of both the
commonplace and the interpretation makes dependence probable.
Str VI 140,1

—

Leg I 15

С

Cf. Philo, Opif 99f.; Her. 170; VM II 210. A Pythagorean
commonplace; the number seven is άμήτωρ; Clement interprets it as
sabbath (also Philo, VM II 210-212) and άνάπαυσις. 69
Str VI 141,7

—

Leg. I 5

В

A Jewish topos: namely, the idea that God does not stop creating.
It appears in Aristobulos, in Eus. PE. XIII 12,11. Aristobulos is
satisfied with an answer about the order of creation while Philo and
Clement carry the question a step further and focus on a concept of
God. For Philo it consists of ποιεϊν, for Clement of άγαθοεργεϊν. 70 This
extension of the discussion in both Philo and Clement is strongly
suggestive of influence.
67

A Delatte, Etudes sur la littérature pythagoricienne, 1915, ρ 231-247 (Clement)
Cf Mart Capella VII 736, Colson Ι, ρ 148, Delatte, Études, ρ 234f
69
Delatte, Etudes, ρ 236 more parallels, for ogdoas, see Le Boulluec, Str V (SChr
279), ρ 149, A Dupont-Sommcr, La doctrine gnostique de la lettre 'Waw' d'après une lamelle
araméenne inédite, 1946, ρ 40-50, Sagnard, Gnose Val , ρ 366, 378
70
A rare word, cf Str VI 159,4 (άγαθοποιέω), but then of people For the fragment
of Aristobulos, see H Schenkl, in RMP 66 (1911), ρ 400ÍT , Walter, Thoraausleger,
Anstobulos Fr 5, Register ρ 265
68
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Str. VI 142,2

—

Opif. 13
Leg. I 2*

С

A Jewish topos; everything is created at once, but the various days
are mentioned because of the order. Aristobulos, in Eus. P.E. X I I I
12,11-12 also presents this reasoning. Clement adds that not
everything is similar in value, an observation that is missing in both
Aristobulos and Philo.
Str. VI 142,4

—

Leg. I 2

В

God does not need time; with creation time also came into existence.
Philo and Clement have a very similar thought expressed in slightly
different terms. Philo speaks of κόσμος and Clements of κτίσις. 71 The
thought is a continuation and elaboration oí Str. V I 142, 2, in which
the problem of simultaneity and various days of creation was brought
up. Philo and Clement carry the idea further than Aristobulos, in
whose admittedly few remaining fragments this issue is not
discussed. (Note: Str. VI 142,4 end, p . 504 1.17-18 literally from
Aristobulos (P.E. XIII 12, 13), cf. Str. V 107,l(-4), with the same
words).
Str. VI 143,1

—

Leg. I 8

С

Cf. Philo, Opif. 114f. ; Spec. II 57. In the explanation of the number
seven, Clement brings in the 'protoctistes' and the heavenly bodies,
including the planets, the Pleiades, the Great Bear and the moon.
Without the 'protocistes' 7 2 the development on seven is a
commonplace, also used by Philo. His treatment of the theme in Leg.
offers all these various celestial entities; the other parallels in Philo
offer a selection.
Str. VI 143,2

—

Opif. 101

С

A probable topos concerning the four phases of the moon; no literal
parallels in Philo, but the same phenomenon is described.
Str. VI 144,2

—

Leg. I 12

С

Cf. Philo, Opif. 119. A probable topos describing the seven senses;
no words in common; Clement is closer to Leg.
71

"

Clement alters κόσμος, see chapter II, p. 35; chapter V I , p. 156f.
See chapter V (Ar. V 35,1), p . 128ff.

204

T H E ISOLATED

Str VI 144,3-6

—

REFERENCES

Opt/ 104

С

A fragment of Solon, cf. Anatolios peri dekados, in Monac Graec 384
f.58v; 73 Presumably this fragment had been used by Anstobulos,
who could have found it in a Pythagorean anthology on numbers. 7 4
That Aristobulos included this fragment may be concluded from
Clement, Str V 108,1, where Solon is mentioned in connection with
a quotation from Aristobulos; this seems to be an allusion to the very
fragment of Solon that Clement quoted in book VI! Given the
variety of sources available, it cannot be proven that Clement
derived the Solonic fragment via Philo.
Str VI 145,1

—

Leg I 13

С

Cf. Philo, Op 125. A topos in which the number seven is connected
with the process of a disease.
Str VI 145,4-5

—

Leg. I 20-21

В

Cf. Philo, QG I 1. Some words are the same or have the same root.
χρόνω, ποιεΐν, ύπολάβωμεν, αόριστον (QG I 1, Leg I 20, διορίζων);
striking is the reference to Gen. 2.4: δτε έγένετο. Dependence on
Philo seems very probable. 7 5
Conclusion oiStr VI 139,4-145,5: Aristobulos is certainly present in
some of the passages (Str VI 137,4-138,4; 141,7-142,1.4 and
possibly in the fragment of Solon 144,3-6); Delatte's conclusion,
however, that the passage as a whole could have been based on
Aristobulos seems unlikely. 7 6 There are clear indications that
Clement used Philo in Str VI 145,5 and to a lesser degree in VI
139,4; 141,7; 142,4. Delatte is right that Clement has drawn on
other sources in treating the number eight; this number does not play
any role in Philo. T h e remaining passages are mostly
commonplaces, but given the many Philonic parallels, it cannot be
excluded that Clement used Philo as his main source. In fact, the
combination of cases of probable dependence and cases of possible
though not strictly probable dependence reinforce one another and
73

G Borghorst, De Anatolit fontibus Beri Diss 1905, herausg von J L Heiberg,
Annales intern d'histoire Congrès de Pans 1900 5a section, Diehl, fr 19
74
Philo may also have used this putative anthology, Stahlin, BKV X I X , ρ 338 note
1, Walter, Thoraausleger, ρ 169, Le Boulluec Str V (SChr 279), ρ 329
" Fruchtel, Griechische Fragmente, ρ 114, Petit, QG (FE 33), ρ 41, J С M van
Winden, The first fragment of Philo's Quaestiones in Genesim, in VigChr 33 (1979), ρ
313-318
76
Against Delatte, Études, ρ 233
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build a strong position in favor of believing that Philo lies behind this
passage as a whole. If Clement used Philo as his point of departure,
parallels in Leg. are closer to Clement's text than those from Opif.
The only material in Opif. that is unparalleled in Leg. is the fragment
from Solon. Although Clement follows no strict sequence from Leg.,
the parallels all seem to be drawn from the first twenty paragraphs.
The general context for this material in clement and his Jewish
predecessors is the creation in six days and the seventh day. The
theological implications of this issue are more developed in Philo
than they are in Aristobulos. Traces of this extension can be found
in Clement as well.

Str. VI 168,3

—

Her. 259
QG IV 196

В

Clement takes over aspects of Philo's idea that the prophet is a musical
instrument who is played on by God and who therefore has no command
over his own words; cf. Philo, Migr. 84. Since the image does not occur
elsewhere, 7 7 it seems probable that Philo's influence is at work. This con
ception of ecstatic inspiration, in fact, is heavily loaded with negative
associations in the Christian tradition because of its association with
Montanism; cf. Miltiades (in Eus. HEW 17,1-3), who polemizes against
ecstasy; also Orígenes, Princ. Ill 3,4.
Book VII
Str. VII 2,1

—

VMll

67

В

Cf. Philo, Abr. 50; Virt.184. The veneration of the true God. Clement
uses the doubling θεοφιλής and φιλόθεος only here and shortly thereafter
(Str. VII 3,6; 4,1). Philo offers the probable point of departure; the
contexts are also comparable: Clement, τον τω οντι θεον—Philo, το προς
άλήθειαν δν, and Clement, θρησκεύοντα—Philo, θεραπεύειν/θεραπείαν.

Str. VII 3,1-4

—

Contempi. If.

С

Cf. Clement, Paed. 1 1 , 1 . Some similarity in ideas, but no unmistakable
points of contact.

" See Lampe s.v. δργανον.
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—

Opt/. 141

D

A magnet and its various rings of force; the image is already classic; cf.
Plato, Ion 533de, where the power of the Muses (θεία δύναμις) is compared
to the magnet. In Philo, man becomes weaker the farther he moves from
his source of strength while Clement does not touch that aspect but
speaks of the attraction of the Holy Spirit (cf. Sir II 26,2, where he again
uses the image but with a different development). Both Clement and
Philo drew the image from Plato.
Str. VII 16,6*

—

Her. 231

С

Cf. Plato, Rep. X 597e; Α.Orbe calls attention to this passage. 7 8 A
Platonizing interpretation of Genesis turning around the image of God
(Gen. 1:26-27). Both Clement and Philo are dependent on Plato; the title
παμβασιλεύς that Clement attributes to God suggests immediate influence
from Plato. This term makes only one certain appearance in Clement (in
Str VII 54,4 it is a conjecture of von Wilamowitz-Moellendorf).
Str. VII 19,4-20,2

—

Congr 79f.

D

Cf. Clement, Str I 30,1; 93,5; VI 80,Iff. See chapter II sub I 30,1, where
it occurs in a Philonic context.
Str. VII 40,2

—

The etymology of Egypt.
Str VII 44,6

—

Congr 20

С

Deus 93

В

79

εύθικτος (Hort and Mayor: quick, ready, usually with the tongue, but
also with the eye or other faculty); it occurs a few times in Philo (Leg I
55; Post 79.80; Deus 93; Legat 57.168), however, in combination with
προσβολή, only in Deus 93. In Clement, εύθικτος with this meaning of
quick or clever appears only here. Liddell and Scott lists only Philo as an
example of the combination έ. with π. Clement was probably inspired by
that previous use of the word. In Philo, it signifies the natural disposition
for rapid insight; in Clement, it refers to the condition of the Gnostic. 8 0
78

A Orbe, Antropologia de san Ireneo, 1969, ρ 108
See chapter I I , cf Colson/Earp Χ , ρ 303c, T r e u , Etymologie, ρ 200, J
Christus und Israel, Acta Jutlandica X X V I I I , Aarhus, 1956, ρ 49 Anm
eo
A shift from quick witted to gnostic
79

Munck,
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Str. VII 53,1-2

—

Cher. 14-15
QG IV 204

D

An ethical commonplace with no evidence for direct dependence. 8 '
Str. VII 64,6

—

Somn. I 167
Abr. 52

D

A commonplace (see Str. I 31,5) with no evidence for direct dependence.
Str. VII 70,1

—

Contempi. 34

С

In Philo, the image is closely linked to the story that deals with the way
of construction of the monastery of the Essenes. Clement uses the com
bination θεμέλιος and εγκράτεια only here and in Str. II 105,1 (where
Philonic influence is present; the idea without θεμέλιος also: Str. II 80,45). In Philo, however, θεμέλιος is frequently used in combination with the
virtues. 8 2 Influence is hard to fix precisely.
Str. VII 73,5

see

Str. IV 5,3

В

Str. VII 74,1

—

Leg. I l l 250
QG I 150

С

The combination of τρίβολοι and σκόλοπες occurs only once in Clement
and is apparently not found in other writers. Related combinations not
only appear in Philo but also have an extensive biblical background.
τρίβολοι cf. Gen. 3:18; 2 Ki. 12:31; Pr. 22:5; Н о . 10:8; Mt. 7:16; Hebr.
6:8. σκόλοπες: Nu. 33:55; Si. 43:19; Н о . 2:8; Ez. 28:24. ακανθαι: J e r .
4:3; Ez. 28:24; M t . 7:16; 13:7.22; Hebr. 6:8. Clement and Philo have
in common their application to the vices.
Str. VII 91,5

—

see Sir. IV 5,3

В

Str. VII 105,4

—

Plant. 134

С

The etymology of the name of Judas, here, however, not 'Ιούδας but 'Ιου
δαία! (see also under C h . I I , Str. I 31,6, there within a Philonic context). 8 3
Cf. Colson I I , p. 482, app. par. 15.
See Indices Leisegang and Mayer s. v.
Heinisch, Einßtiss, p. I l l ; Colson/Earp X , p. 357.
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Str. VII 109,2-110,1

—

REFERENCES

Agr. 142ff.

D

Cf. Clement, Paed. I l l 76, If; Str. V 51,4. A traditional Jewish and Early
Christian theme incorporated within a section largely borrowed from
Irenaeus Adv. Haer. V 8,3. e 4
Book VIII
Str. VIII 32,2

—

Somn. II 164-168

D

With the exception of οργή there are no words in common; the idea is
distantly related.
Dossier, see Hort and Mayor, p. 192-193.

CHAPTER EIGHT

CONCLUSIONS
1. Introductory remarks
The StTomateis of Clement of Alexandria are one of the first approaches
to the problems of fundamental and therefore systematic theology from
a Christian point of view. The work tries to establish relationships
between, on the one hand, Hellenistic culture and philosophy and, on the
other, Scripture and Christian faith. Clement was well equipped to
undertake the enterprise of bridging these opposites since he was
evidently a highly educated and erudite man 1 with access to the resources
of the most famous library of antiquity. Yet he was not the first to
approach this mediating task; he had been preceded by the Jew Philo,
who had paved the way of Hellenization for Christian thinkers. 2 Philo's
role was well-recognized even in antiquity: he was praised by later
theologians like Eusebius, Jerome and Augustine for his trail-blazing
work and he was heavily used by many other authors like Origen,
Ambrose and the Cappadocian fathers in a tradition reaching on to later
times. 3
Philo had adapted concepts from the Platonic and Stoic heritage for the
explanation of Scripture. The latter consisted for him almost exclusively
of the five books of Moses, the Pentateuch. Only occasional references
are made to other biblical books, like those of the prophets, the Psalms,
or the books of wisdom, while the Pentateuch is interpreted almost line
by line. It is uncertain if Philo was the first Jewish writer to make this
kind of a systematic attempt to link Platonizing concepts and the Stoic
interpretative method to the explanation of the Bible. Philo seems to have
occupied an exceptional position within Judaism; 4 he has little in com1

Marrou, Paed. (SChr 70), Introd. p. 67fT.
H . Chadwick, Philo and the beginnings of Christian thought, in The Cambridge
History of Later Greek and Early Medieval Philosophy ed. A. H . Armstrong, 1967, p. 137-192;
S. Sandmel, Philo of Alexandria, an introduction, 1979, p. 148-163 (Philo and Christianity); M . Alexandre, Congr. (FE 16), Introd. p. 83-97 (esp. the influence of Congr. on
the Christian authors from Clement onwards).
3
Cf. Cohn, in C-W I, p. LXXXXVff. (Testimonia de Philone ciusque scriptis). Once
again it must be pointed out that Philo's writings were preserved and transmitted by
Christians, not by Jews; only in the 16th century did Jews start to show interest in Philo,
cf. Sandmel, Philo, p. 14 note 24.
4
Sandmel, Philo, p. 127ff.,147.
2
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mon either with earlier Jewish apologetic writers, some of whom are
known from fragments preserved in Clement and Eusebius, or with the
Judaism of Midrash and Talmud. Students of Philo have attempted to
distinguish his various types of exegesis and to connect them with earlier
traditions; it is evident that he drew on different antecedent traditions,
but in the absence of substantial evidence, it is of dubious value to
speculate about the scope and the literary level of preceding work. Philo,
on the other hand, exploited an important and relatively recent develop
ment in philosophy; a phase in Platonic thought that is called Middle
Platonism and that probably originated in Alexandria some generations
earlier. His interpretative method is unlikely to antedate this
development.
M a n y of Philo's writings survive, with only a few represented as
fragments; he and Origen can be rated as the two most productive
authors of Alexandria. It appears that Clement refers to the majority of
the thirty-two known treatises: namely, twenty-five of them, that
means seventy percent of Philo's works. This figure is arrived at on the
basis of the parallels between Clement and Philo that are rated with an
A or В in chapter seven above: that is, those parallels that reveal a certain
or probable dependence on Philo. The books from which Clement quotes
literally or almost literally in sequential and coherent passages in the
Stromateis are, however, limited in number; they consist of De Posteritate
(12x), De Congressu (15x), De Vita Mosis (22x), De Virtuttbus (27x). Other
certain references to Philo occur only in isolation. In addition to the
above-named works, they derive from Legum Allegonae, De Cherubim, De
Sacrifiais Abehs et Caini, De Sommis and Quaestiones in Genesim; the last
5
source, however, is problematic. The number of treatises that Clement
consulted carefully as direct sources is, therefore, relatively limited. H e
apparently had knowledge of a larger quantity of Philo's works, but he
has drawn on them from memory in a less scrupulous way. T h e two
forms of reference suggest interesting problems for Clement's working
methods. In the case of relatively meticulous use of Philo, he may either
have had the scrolls themselves before him, or else he worked from notes.
5
Philo's QG and QE have been transmitted to later times indirectly in an Armenian
translation, which probably dates from the 5th century In addition, a n u m b e r of Greek
fragments have been identified, which are preserved m catenae and anthologies A minor
part is handed down in an ancient latin translation (for the editions, see above ρ 232)
O n e ot the many problems connected with the QG and QE is the uncertainty about the
previous text on which the Armenian translation is based In most cases a comparison
is not possible because the Greek is missing Mistranslations in passing from the Greek
to the Armenian may have taken place Also the Greek of the text on which the Armenian
is based may have been interpolated and modified, for example, under the influence of
Christian writers
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Any excerpts, capsule versions or outlines must have been made by Clement himself. He infuses the borrowings into his own text in such an
appropriate way, and he displays such an accurate knowledge of what his
source was saying in the environment of the borrowed material that it is
hardly conceivable that he was working from a pre-existing anthology.
2. The method of investigation reviewed
The extensive register of Stählin, which was later enriched by
Friichtel/Treu, provided a rugged and intractable terrain; it had to be
landscaped, weeded and pruned. In this research, therefore, one of the
first objectives was to find a consistent method for assessing the raw
material. In a preliminary phase, the register was rearranged from its
traditional organization in terms of Philo's works to a listing based on
their order in Clement. A distinction then came to the fore quickly: that
between the sustained and the scattered borrowings. The sustained
passages with their numerous borrowings derived from a single book of
Philo showed a curious associated phenomenon; in shorter or longer
form, a progression usually appeared in Clement's borrowings that
reflected the material's original order in Philo. In one case, conversely,
the order was regressive. The phenomenon, which has been called
'sequence', appeared in its clearest form in Sir. II 78-100 6 , where Clement went through Philo's treatise De Virtutibus from beginning to end.
Every page of the treatise, had it been in the form of a book, would have
been represented by a few lines. It goes without saying that this working
method has consequences for the content; while the borrowed materiell
seems almost to give body to its new setting, parts cannot be taken over
in fragmentary form without distorting the intention of the originili
whole.
The sustained passages show Clement drawing on Philo with unique
clarity and reveal the most characteristic aspects of his exploitation of this
source. They thereby became a measuring rod for assessing, in the narrower sense, the material in the register, and, in the larger sense, important aspects of the relationship between the two writers. Because the sustained passages showed a standard pattern, that of sequenced borrowing
from one single Philonic treatise, they were treated in a similar way. In
separate chapters for each major sequence, the borrowed material was
compared with the original and the contextual setting in both writers was
reviewed. In addition, isolated, unsequenced parallels had been identified; these were described in the seventh chapter above. Unlike the sus6

chapter Г

above.
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tained passages they proved to be of varying degrees of value, and it was
much more difficult to establish a reliable system to rate them. It would
have been possible to develop an elaborate system of distinctions, but a
relatively limited number of categories (four) was selected to render the
raw material manageable and more easily surveyed. From this method
it was at last possible to quantify the relationship between certain, pro
bable and uncertain dependence as well as to determine the incidence of
non-dependence among the previously indexed parallels. The first and
last possibilities (designated A and D) are the clearest and easiest to
decide, and the results are the most reliable. In the intermediate situa
tions (cases В and C, of either probable or unprovable dependence), it
is easier either to misplace the emphasis or to remain in the realm of
uncertainty. Even if a passage is not demonstrably dependent,
dependence does theoretically remain possible. Yet the shifts between В
and С probably tend to balance one another statistically. The numbers,
moreover, should not be taken in too absolute a sense since this, like
every tabulation, is dependent on the criteria of arrangement. In spite of
these restrictions, it has seemed possible to create a manageable instru
ment with which a number of essential questions can be assessed: what
was Clement's technique in borrowing from Philo, what were his pur
poses, and what were the criteria for his selections.
Compared to the methods discussed in the first chapter, that employed
here does not attempt to review the theology of either Clement or Philo
in a broad sense. This study, moreover, does not attempt to enter into
some aspects of their thoughts deeply or systematically. Only those prob
lems are discussed that are connected with the parallel passages under
examination. This is a limitation of the method and one can even con
sider it a shortcoming; the benefits, however, are that the abundant
parallel material was rendered digestable and a possible basis for further
research was created.
A methodical starting point was formed by the more technical aspects
of borrowing, and only thereafter were the substance and the meaning
of the material reviewed. First, the true parallels had to be circumscribed
and the alterations had to be defined, and only thereafter could the con
tents be compared. In previous literature on the subject, one of the
stumbling blocks to a satisfying description of the relationship between
the two writers appeared to be the ways in which they were compared.
Content was generally made the starting point while efforts to work from
a more formal or technical base, on the other hand, were not carried
through as far as they could have been. T h e methodological problem
involved here is related to a more general one in studies of comparison
that transgresses the borders of this particular study; the problem is that
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of comparing two authors to one another without introducing ideas that
are inessential, irrelevant or even alien to them. By first comparing
words and phrases on a strictly technical basis a solid framework for further advances is created. Passages were analysed in detail, and attention
was directed to the construction of sentences and to the usage and meanings of words. The passages were then compared for shifts of grammar
or vocabulary. The borrowings were next reviewed within Clement's
own line of thought. The question was raised of what Clement's intentions had been in absorbing this material into his own work. An underlying conviction was that by knowing his intentions a clearer view might
be obtained about Clement's own contribution to the borrowed material.
In the larger sense, this perspective is equivalent to an insight into the
varying operation of Jewish and Christian hermeneutics.
In this way the formal transpositions were evaluated on the basis of
their content. When a similar phenomenon turned up several times, a
pattern could be defined. T o accurately delimit these patterns it was
necessary to study the borrowed material as a whole. The investigations
were limited, however, to the Stromateis where Philo was most frequently
alluded to and where he, indeed, played a dominant role among the
sources, but the same method could well be applied to the rest of Clement's works.
It was preferable to work through the method consistently since a comparison is easier to make when each unit of analysis has a similar
framework. In the course of this study, it became evident that Clement
did not always use Philo for the same reason. These variable motives
make it more difficult to discover patterns in the content. Clement may
lean on Philo in a traditional apologetic theme, or he may use him
polemically. His polemical intentions, moreover, are not always the
same. Yet in spite of these varying circumstances, the method brought
to the fore a consistently biblical component that was relevant not only
for the form but also for the content. In deeding with Clement's criteria
for selecting material from Philo, this biblical element will be discussed
more extensively.
In summary then, the method of investigation has been to review and
to assess the large body of potentially Philonic material. Clement's
technique of working has been examined at close range in cases of certain
Philonic borrowing. Attempts have been made to give a clearer view of
Clement's intentions in this process, to characterize his method of selection and to uncover hermeneutic distinctions and alterations. Whether or
not this approach achieves its intended objectives is up to the reader to
decide.
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3. Clement's technique of borrowing
As mentioned above, the existence of continuous sequences was most
surprising. Méhat has already called attention to this phenomenon, but
he has not worked out the consequences of this discovery for all possible
passages. 7 Mondésert has pointed out a similar process at work in the
biblical citations. 8 At the beginning of each chapter the sequences are
presented in a schematic way. The four major sequences are dealt with
in individual chapters while four shorter progressions are treated together
in a single chapter. To have a balanced comparison with the isolated
references, individual units within the sequences are rated by the same
standards as the isolated ones are. This rating is tabulated in chapter
V I I . A total number of 206 putative borrowings were examined; 86
formed parts of sequences, and 120 were isolated units.
Beyond the mere fact of a progression and a derivation from one book
in Philo, all the sequences are characterized by literal correspondences
between Philo and Clement. Two passages, StrAV 49,4-56,4 and Str. VI
139,4-145,5, showed features of the sequential ones; they are not, however, grouped among them but are dealt with in the seventh chapter,
dedicated to the isolated references. In the first passage there is a
sequence, and words are literally comparable, but since the comparanda
are groups of traditional material like poetic quotations and stories about
philosophers, a judgment about dependence must be made cautiously. It
is possible that Philo forms the underlying source for Clement, but it is
also conceivable that both have drawn on a pre-existing anthology, which
could have stemmed from a school tradition. The second of these
'dubious sequences' presents a more complicated situation; the
references are mainly formed by commonplaces, and literality is largely
absent. Ultimately, the two passages have been given a В (for possible
dependence), but they have not been included among the other
sequences because of these major dissimilarities.
From a technical point of view, some repeated phenomena can be
identified. In all instances, the original Philonic example is considerably
abbreviated. Abbreviated fragments from successive paragraphs may
present a condensed form of a section of Philo. O n one occasion Clement
explicitly announces the principle of abbreviation; at the beginning of his
account of Moses's life-story, Clement says " H i s family and his deeds
and life are reliably related by the scriptures themselves, but have never
theless to be stated by us as briefly as possible." He did not, moreover,
worry excessively about accusations of plagiarism since Clement's phrase
7

9

Mchat, Kephalaia, p. 242.

Mondésert, Clément, p. 73.
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" b y u s " actually means with the words of Philo. Another characteristic
of his technique is the abrupt way that material borrowed from Philo
jumps into his text. These discontinuities give a strange flavor to his
sentences and lead to illogical turns of thought. In these various ways,
therefore, Philo's original text is nearly always presented in a damaged
and defective form. Repeatedly, confusion and disorder appear; words
are shifted strangely, and sentences are chopped into cryptic fragments.
The development of Clement's thought would be entirely incomprehensible in these sections if Philo's text was not at hand. This applies
not only to the readers of today but must also have held true for his own
contemporaries. The readers for whom the Stromateis were intended may
well have had some knowledge of the underlying texts of Philo. The
material that forms the basis for the Stromateis could well have been
presented as part of a course of study; the teacher's basic notes could
have functioned independently in a educational situation, and he
presumably provided some explanation himself. The Stromateis as we
know them cannot have been these notes, as some have proposed; in spite
of their difficulties, they are well composed and polished writings.
Apparent traces of the direct or spontaneous use of language have been
pointed out, but these arguments are inconclusive since in the Greek of
Clement and other writers of his period many artificial devices are
employed. It is hard to determine whether the use of spoken language is
a rhetorical device or records an actual situation. 9
One cannot say that Clement did his work badly or amateurishly. In
spite of his cut-and-paste technique, his illogical insertions and his abrupt
transitions, there are clever and ingenious inventions as well. Clement
was capable of subtly turning the words of Philo to serve his own purposes. Material was transposed in converted and rearranged form. An
impressive ability to vary and juggle words manifests itself persistently.
Characteristic of his technique is also the way that borrowings tend to
move away from their source in a distinct pattern. Clement often started
in a relatively literal fashion, but quotation tended to turn into
reminiscence or even less as he went on. Via introductory or transitional
phrases one can pick up the thread of the Philonic source again. Various
techniques thus tend to weave themselves into a single passage.
A curious technique is the 'jump backwards'. Occasionally Clement
started his borrowing well into Philo's treatise, then leaped back to the
beginning and thereafter proceeded in a steady forward direction. The
phenomenon has a psychological or even practical explanation; if one
author wants to use another's text, the book or scroll will be taken and
9

Mchat, Étude p. 32Iff., 283ff.
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leafed through. In the course of the search for a specific text, the adaptor
may become so interested that not only the passage he had in mind but
also other material that just struck his eye is taken over. The new
discoveries can be developed more extensively than the original objective
and may be recorded in a telegraphic style or in brief notes. This procedure is clearly taking place in the backward jumps of the Stromateis. The
phenomenon makes it almost possible for the spectator of today to look
over the shoulder of an ancient author at work.
Another distinctive technique occurs when Clement addresses himself
to his source. This implied dialogue makes it clear that Clement questions his model and uses it critically; he keeps his source at a certain
distance. The implied dialogue may take the form of a conjunction or an
adverb that turns the borrowed material into a hypothesis rather than an
assertion. He may likewise frame it as an interrogative sentence. These
additions, which are usually quite short, have a considerable effect on the
content of the borrowing. 10 In this case as well, the transformations can
be understood only if the Philonic substratum is at hand.
Another distinctive manner of composing could be called a process of
accumulation. This process is characteristic of Clement's working
method in general; it is found when citations from other authors as well
as Philo are involved. It is often an associative way of working in which
one word, as it were, evokes the other without being supported by a
logical connection; various layers of imaginative thought are piled on
each other. This occurs particularly in the construction of allegories.
Schematically described, Clement usually has a biblical starting point; a
first layer of allegories is introduced, in our case derived from Philo, and
thereafter other interpretations follow that may either have been taken
over from other sources or invented by Clement himself. He usually
closes with a distinctly Christian allegory. The link between the images
is often vague, frequently no more than a specific number, around which
the allegories are grouped.
In general, then, Philo is used in a sketchy way by Clement, and in
the sequences, while the degree of sketchiness may vary, the borrowings
form a kind of framework or template on which Clement works. In spite
of the free elaboration on his model many aspects of the process of borrowing retain an almost physical presence, as we watch the writer at his
desk turning through his source manuscript. An analysis of his techniques of borrowing also provides a clue to the understanding of his
motives in using Philo.

10

see p. 110.
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4. Parallel and diverging intentions
At the end of the second chapter it was asked whether it was possible to
appraise the influence of Philo on Clement." This question took shape
as a choice between two alternatives; did Philo give direction to Clement's thought, or did Philonic borrowings merely form a flavorful filling for the capacious Stromateis? In the light of this study it now seems
possible to provide an answer or perhaps answers. A positive response
seems merited where the intentions of the two coincide, but, as could be
seen from the sustained passages, Clement did not always work according to a uniform plan. Clement proved to have objectives similar to
Philo's in some cases, but in others he used Philo's words for quite
dissimilar purposes. Literal borrowing, which appears in both situations,
does not always mean that the thoughts of both authors actually tend in
the same direction. 12
In the allegory of Hagar and Sarah, analyzed in chapter two, Clement
directs himself to fellow Christians who reject Greek culture and philosophy. He uses Philo polemically to answer this rejection. He chooses Philo
especially when the latter had linked an allegorical interpretation of a
biblical passage to a philosophic scheme. These combinations have been
frequent foci of Clement's attention in the isolated references as well,
where numerous examples occur. 13 The intentions of Philo and Clement
are kindred; Philo also had to defend the value and justify the attraction
of Greek culture against the suspicions of his coreligionists. 14 Clement
seems to have a sharper tone than Philo did in this defence; this sharpness
seems evident in his image of the prostitute, which is not found in Philo.
T h e differing tones reflect the difference between measured apology and
combative polemics. Yet the situations are similar enough to make the
relationship very substantial.
In the various borrowings from Philo's De Virtutìbus, examined in
chapter IV, a polemic intention is present as well. In these cases,
followers of Marcion, who wanted to make a distinction between the law
of Moses and faith in Christ, are the implied antagonists. Clement
defends the belief in one God who is the same and indivisible from beginning to end. To demonstrate that the law of Moses is not contrary to
faith, Clement allegorizes all its prescriptions that are offered to him by
Philo's treatise. Curiously enough, Philo does not allegorize in De ітtulibus; for him, the various rules can stand as they are. In this case Cle11
12
13
14

chapter I I , p . 47.
Osborn, Beginnings, p. 12, 279.
See overview, p. 224.
Alexandre, Congr. (FE 16), p. 79ff.
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ment exploits Philo for entirely different purposes and for benefits that
Philo could not have suspected. Philo's general intention may have been
to make clear to the outside world that Jewish laws and usages were not
asocial or unfriendly towards others. 1 5 Clement cites the same laws and
prescriptions to convince his Christian opponents of the unity of law and
faith.
In addition to using him in polemics against anti-philosophic groups
and against followers of Marcion, Clement calls on Philo's help, as dis
cussed in chapter three, to retell the life story of Moses. He thus engages
in a traditional type of Jewish biblical interpretation. Burton Mack, who
distinguishes several major types of interpretation in Philo, 1 6 calls this
type encomium, " . . . a kind of description of the patriarchs which retells
the biblical story in such a way as to minimize or overlook offensive traits
or deeds and idealize those which can illustrate certain virtues. Because
the old stories are changed in this way one may certainly see a kind of
interpretation achieved here. But this interpretation is accomplished
without setting up a contrast between the biblical text and the interpreta
t i o n . " T o a degree Clement's approach here fits well into the tradition
of encomium; he retells the story with the words of Philo yet without
departing far from the biblical background. Clement leans on Philo in
both the narrative part, in which dependency is very close, and in its con
tinuation, in which he makes use of him in a more schematic way. In this
latter section, Moses's functions as a prophet and lawgiver are taken
over, but his function as a high priest is, however, left out. Clement,
moreover, takes new steps in developing the functions of lawgiver and
prophet. Philo's purpose in writing the De Vita Mosis may have been to
give a first introduction of Jewish ideas to sympathetic pagans. Clement's
intentions are apologetic as well; they present a traditionell argument that
maintains that Hebrew philosophy is older than any other wisdom and
that Plato is dependent on the Jewish law written in Greek. The one
apology is dependent on the other even in spite of the shifts in focus. By
taking over Philo's Life of Moses in abbreviated form Clement plays a con
siderable role in transmitting the Jewish-Hellenistic tradition to later
times. 1 7
In chapter five above, in which the functions of the temple and the
vestments of the high priest were described, Philo provides, as in the

15

Viri 141.
Mack, in SPh 3, ρ 81fT.
17
For Philo's intentions, see Amaldez, Mondésert а о , VM I (FE 22), ρ 13, for the
continuous tradition, see Gregory of Nyssa, The Life of Moses, trans A J Malherbe/E
Ferguson, 1978, Introd ρ 6
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story of Moses, a formal guideline. Once again the Philonic material
parallels the Bible so closely that Philo seems almost to have served as a
cursory or alternative biblical reading for Clement. Along this Philonicbiblical line Clement projects his own further interpretations. There are
elements drawn from many other sources in this passage as well, since
the theme of the temple and the clothing of the high priest has a long
tradition. As in previous Christian interpretations, the high priest is
equivalent to Christ. In a novel way, Clement introduces the interpretative concept of the descent of Christ and the ascent of the Gnostic
soul; the two movements are described as the nucleus of the history of
salvation.
Some of the same patterns surface again in chapter six (VI 2; VI 3),
where the theme of spiritual ascent was observed. In the background text
here Philo also alludes to the ascent of the soul, as does Clement. The
symbolism of numbers again plays a major role, as it had in the discussion of the temple. In both passages, however, the two writers diverge
in their intentions in much the same way. The theocentric and
cosmologie outlook of Philo is turned in a salvational and anthropological
direction in Clement.
The concept of God was another occasion for Clement to consult Philo.
As pointed out in chapter six (VI 1; VI 4), he borrows Philo's words to
give a further elaboration of this concept. Burton Mack has distinguished
the anti-anthropomorphic apology, to which he counts the Philonic
passages, as a major type of interpretation. 18 " T h i s kind of interpretation
does not appear to have produced a systematic corpus of interpretation
of the Pentateuch as a whole, but does occur regularly where
anthropomorphic statements about God are encountered in the Pentateuch
Philo often uses these traditional topoi to argue for the
necessity of allegorical interpretation of the Pentateuch, but this appears
a later rationelle." Philo has linked the anthropomorphic way of speaking
about God in the Bible with the philosophical problem of the possibility
(or rather impossibility) of knowing God. In this sense, he was Clement's
predecessor, since it is along this same line that Clement has proceeded.
In Clement, the anthropomorphic way of speaking does not appear to
have been a focus of attention. From the passages dealt with in chapter
six, his point seems to turn around how it is possible to obtain knowledge
of God and how God's locality must be understood. The intentions of
Philo and Clement are similar in an overall sense, but the emphasis is
different; Clement, for example, changes the word God into knowledge of
God on several occasions.
1B

Mack, in SPh 3, p. 81.
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In this way Clement has taken over various themes, most of them
apologetic, from Philo. Some were traditional, and they stay traditional
in Clement's treatment. They are transposed from a Jewish to a Christian setting but remain closely related in their basic roles. Other ideas are
used by Clement for his own purposes. In all cases, as will be discussed
infra, shifts in content occur. Even in these highly Philonic passages, Clement reveals his own themes, as it were, between the lines. This infiltration was not limited to one single passage but was a pervasive technique
throughout. These characteristic messages are the unity of the Old and
the New Testament, the difference between believers and unbelievers
and the intentional concealment of the truth. 1 9
Throughout all the varying purposes for which Philo is used, one constant manifested itself clearly: namely, the focus on the biblical texts. This
phenomenon is not, however, a question of Clement's intentions in
adapting Philo but is related to his criteria for selecting material from
him. The question of intentions approaches the problem of borrowing
from a broader contextual setting, while the problem of selection emerges
from a narrower focus on the transposed material itself.
5. Clement's criteria for selection
In both the sustained and the isolated passages, again and again biblical
quotations form part of the material taken over from Philo. The presence
of a biblical background, in fact, appears to be a key element in Clement's selection. The tabulation in the following section demonstrates
the frequency with which this embedded biblical material is passed from
the one writer to the other. As pointed out above in the analyses of the
sustained passages, Clement sometimes leaps from one biblical text to the
next in Philo so that his use of Philo amounts to a kind of doubled borrowing. 20 This practice gives Clement's loose organization an extra element of jumpiness. The biblical excerpt is frequently identical in both
writers; that is, the quotation begins and ends with the same words, even
when it is only fragmentary. Clement, moreover, was often the first
Christian writer to introduce some of these texts and frequently the only
one of his time to use them. In some cases this biblical material presents
unusual elements whose purpose or meaning is not at all obvious; this
obscurity makes dependence on Philo seem all the more probable; why
else would he have chosen such a text than from the fact that Philo cites
it? In the isolated references particularly, the uniqueness of the quotation
was a decisive argument for dependence. In the more traditionell biblical
19
20
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texts, identity of the excerpt and its combination with a specific theme
could tip the balance in favor of a Philonic origin. Recurrent is the fact
that Clement selects texts from the Old Testament incorporated in Philo
that had already been taken over in the New Testament. The 'resonance'
of these texts probably played a considerable role in Clement's selection.
The biblical material is not always given in the form of a quotation;
sometimes it is only a paraphrased biblical story or a generic biblical
reminiscence. This materiell fits into two patterns that correspond to two
different functions. Clement may use Philo simply to retell the biblical
story or parts of it (chapters three and five above); here the tenor of the
passage hardly differs from that of the Bible itself. At other times, Philo
has provided pre-selected combinations of texts that could be used in an
argumentation or interpretation (chapters two, four and six above). In
both cases, Philo is treated as if he had been a cursory reader; Clement
goes through Philo as if relevant biblical texts had been underlined
expressly for his benefit.
Clement's principles of selection from Philo have been assessed on the
basis of passages that are rated with an A or В. A more accurate idea of
the role of the Bible has been formed in relation to distinctive themes.
A distinction has been made between passages in which the interpreta
tion of Scripture is central and those in which philosophical-theological
considerations are dominant. 2 1 The distinction is a formal one; in reality,
of course, the texts give a more nuanced picture in which the two are not
always easily distinguished. Yet this articulation reflects the two main
streams from which Clement's selection is nourished.
In the following section where the results of this research are tabulated,
the figures are revealing about the relative importance of the various
principles involved in Clement's selections from Philo. The calculations
are based on a total of 205 parallels. The passages that are rated with an
A or а В are 125. In 35 of these cases the Bible is interpreted allegorically.
Another 26 cases involve biblical interpretation but do not make use of
the allegorical method. Counting these two categories together, Clement
employs Philo for biblical interpretation on a total of 61 occasions; this
corresponds to nearly half of all borrowings (49%).
The allegorical methods used by Clement are described in the
individual chapters and were referred to briefly in the section on his
technique of borrowing. 2 2 A biblical element to which little attention has
been given in this study is formed by formulaic interpretations of names;
these are usually termed etymologies. The interpretation of names was
21
22

See schematic survey p. 223f
See p. 214Г1
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very common in antiquity, not only in Jewish and Christian circles but
also in the Greek world. Clement has taken over various of these tradi
23
tional etymologies of classical origin, and it is not surprising that Philo
was an eagerly-used source in the interpretation of Hebrew names.
These Hebrew etymologies, however, present a very mixed bag, and
tracing their origins is by no means simple or certain. For good reasons
it has been supposed that various traditions had already come together
in Philo. This becomes clear through the fact that some of the
etymologies suppose a good knowledge of Hebrew while others, on the
contrary, reveal a weak and faulty command of the language. Another
group seems to have been invented by Philo, while others are due to Cle
ment himself. 24 Most of the etymologies in our comparisons occur not in
isolated passages but in extended, securely Philonic contexts. At times
the parentage is revealed by a change from a full and vivid statement in
Philo to a truncated and stereotyped rendition in Clement. Etymologies
can also be enlarged; Clement may supply further alternatives, which are
of uncertain parentage. 2 5 These etymologies, in any case, make up a
substantial presence within the biblical stream.
The second main stream is formed by borrowings that focus on
philosophical or theological concepts. They amount to 59 of the 125
instances. No distinction is made between theology and philosophy
because Clement does not make such a distinction himself. The largest
percentage (21 cases) turns around ways of speaking about God; twelve
of these cases are linked with the biblical background while in nine the
concept of God occurs in isolated form. After the concept of God, Cle
ment's attention is drawn (in descending order of frequency) to ideas
about knowledge and wisdom and then to Platonizing interpretations of
Scripture, in which the Bible functions as illustration of the philosophical
concept; thus for example, the two-part division of the soul is compared
to the two tables of the law of Moses. Slightly less frequent are borrow
ings that describe ascent and contemplation or homoiosis and following
God. Even in the philosophical stream, 31 of the total of 59 cases are
linked in one way or another to a biblical background: that is, in half of
the occurrences. Thus Philo has also been Clement's teacher in the
application of philosophical thoughts to biblical material as he had been
in the realm of more strict biblical interpretation. A few borrowings
involve the virtues and various other themes, as can be seen in the follow
ing tabulation. A final component is formed by philosophical
classifications.
23
24
25

T r e u , Etymologie, p. 192ίΓ.
A. Hanson, Philo's etymologies, in JThS X V I I I (1967) p. 128-139.
Sir. I 31,6.
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In conclusion, it seems fair to say that the interpretation of Scripture
has been Clement's most important focus of attention in the writings of
Philo. Next in importance are a number of philosophical and theological
concepts, of which the concept of God was the most strongly represented.
In this last category as well, half of the cases have biblical connections.
The total of borrowings involving biblical quotations or biblical
reminiscences, in fact, proves to be three-quarters of the total, and the
importance of a biblical background for Clement's selection could hardly
be more strikingly evident.
6. Schematic survey
6.1.

Total number of units
Sequences
A
В
С

205

(listed in chaptei VII)

86
69
10
7

Isolated references
A
В
С
D
?

119
7
39
32
41
6

Totals
A
В
С
D

205
76
49
39
41

A + В = 92%
С - 8%

А + В = 39%
С + D = 61%

А + В = 61%
С + D = 39%

6.2.1 General division of themes
(* means in combination with biblical material)
Sequences
philos /theol conceptions

A + В = 79

14
• 13
* 52

biblical interpretations
Isolated references
philos /theol conceptions

Totî
27
52

A + В = 46

•
*

biblical interpretations
rest

14
18
9
5

32
9
5

6.2.2. Subdivision of themes
Sequences
philos /theol
God

A + В

conceptions

79
27
8
7

Total

15
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knowledge/wisdom
•
ascent/contemplation
images
categories

•
•

virtues
•
Isolated references
philos /theol conceptions
God

A + В = 46
32
1
'
5
6
1
•
1
3
2
•
3
1
•
3
1
2
•
3

knowledge/wisdom
ascent/contemplation
homoiosis/following
elucidations
images
categories
virtues

6.3.

2
1
2
2
1
1
1
2

3
2
2
2
3
Total

Division of themes in totals and percentages
Sequences and isolated references
philos /theol conceptions
of which

God

biblical interpretations
of which allegorical
non-allegorical
rest
Total use of the Bible

*
*
*

125
22%
25%
7%
10%

28
31
9
12

=
=
=
=
=

35
26
5

=. 28%
= 21%
= 4%

A + В

Total
59 = 47%
61 - 49%

5 = 4%
92 = 74%

7. Themes and shifts in meaning
In examining the individual passages, both additions to and alterations
of the borrowed Philonic material were identified. Setting aside subjects
that turn up only once, regular patterns emerge in the way Clement
reshapes Philonic themes. The principal common topics are the concept
of God, the creation of the cosmos, the position of the law, the virtues
and wisdom.
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7.1 God and creation
In the narrative parts, as in the story of Moses and that of the Midianite
26
women, God appears to be much more active in Philo's treatment than
in Clement's. God has a combative role; he intervenes to save the unity
of the people; he has national features and acts in agreement with pro
vidence and according to a clear plan. In the non-narrative parts, in
which the philosophical tone is accentuated, Philo and Clement are much
closer to each other. They present a concept of God that has similar
features although there still are some shifts of emphasis. In Philo, for
example, the liturgical element is stressed; his God has to be honored and
served. Philo also struggles more overtly with the language of the Bible
in places where God is spoken about in anthropomorphic terms. 2 7 T h e
difficulty or impossibility of transposing this biblical language into
philosophical terminology is addressed squarely.
In comparable passages in Clement, a more abstract approach
emerges. Repeatedly the Philonic concept of God was turned into the
idea of the knowledge of God. In dealing with the problem of
anthropomorphisms, Clement takes over a few aspects of Philo's treat
ment without giving them real coherence. Honor and service to God are
played down by Clement in favor of rational knowledge. From his Jewish
predecessor, however, he learns that this knowledge has to be considered
a gift. The powers with which God manifests himself to mankind are con
sistently translated by Clement into the singular, thereby converting
them into a single power. It is striking that the concept of logos hardly
plays any role in the passages in which Clement leans on Philo. O n one
of the few occasions in which the logos is discussed, its appearance is selfevident; the logeion as part of the clothing of the priest is allegorically
interpreted as logos. Repeatedly, Clement gives all these themes a
Christological dimension. H e adapts the logeion in this way, and the
alteration of δυνάμεις into the singular δύναμις is likewise determined by
a Christological intention; in creation, the Philonic powers actively main
taining contact between God and the created world are reduced to a
singular power, which Clement centers on Christ.
Philo has a wide range of alternatives for the name of God: God, Lord,
Monad, The One, T h e Really Existent, That Which Is, He Who Is, The
28
First Cause. Clement tends simply to adopt θεός. In one instance θεός
is replaced by κύριος; the latter might reflect either the title of Christ or
26

See p. 79fr.
See note 18 above.
28
Sandmel, Philo p. 91fT.; Dillon, Middle Platonists, p. 155; N. A. Dahl and A. F.
Segal, Philo and the Rabbis on the Names of God, mJSJ9 (1978), p. 120.
27
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that of God in the Septuagint. Calling God απαθής represents a shift away
from Philo and may be connected with a later development in Middle
Platonic thinking, a development that took place under the influence of
29
the Stoa.
Another intentional shift occurs when Clement replaces the word φύσις
with θεός. The ideas behind this change are decidedly complex, and it is
necessary to review the background briefly. In Philo, God and φύσις are
very closely related and are treated as equivalents. This equivalence is
connected with Philo's idea that the creation of the cosmos is the first and
fundamental revelation of God. T h e order and organization of the
cosmos reflects the divine order, which is by implication the order of the
divine logos. Not only does the cosmos reflect the logos but, as noetic
reality, the cosmos also is the divine logos in its creative power. 3 0 By con
templating the cosmic order the soul can advance as far as possible
toward the contemplation of God. T h e cosmos and the human soul
thereby lie in each other's extension; the human soul is a microcosm that
is built up according to the same principles as the macrocosm. Philo's
most evident contribution to this line of thought is that the creator, who
is at the same time lawgiver, has conceived the law in harmony with the
order of creation. Like the logos, the law is not only supposed to be an
immanent factor in God's conception 3 1 but an active principle in crea
tion. Philo has attempted in this way to bring the Jewish law, as source
of philosophical activity, into relation with philosophical conceptions; in
other words, to link the story of creation in Genesis with Greek phi
losophy.
Clement alters Philo's words in ways that give them a new perspective.
While Philo can use φύσις as equivalent for God, Clement obviously tries
to avoid this equation. The reason that Clement replaces the word φύσις
is, however, not entirely because of a rejection of Philo's doctrine per se.
32
In Ar. II 10,2; 115,1-2; IV 89,4 and Exc. 54-57, he denies that salvation
comes from nature. Clement polemicizes openly against followers of
Valentinus and Basilides and attacks their ideas, or at least his vision of
their ideas, in which pneumatici will find natural salvation. This
polemical attitude of Clement may well be the explanation why Clement
avoids φύσις here as a tainted word and replaces it with θεός. Apart from
the verbal substitution, there is a notable conceptual change as well. This
stems from their changing interpretations of the history of creation.
2

' See chapter I (Lilla) p. 17; chapter IV (2. 2) p . 74Π".
J . C. M . van Winden, T h e world of ideas in Philo of Alexandria, an interpretation
of De Opificio Mundi 24-25, in VigChr 37 (1983), p. 211.
31
Van Winden, see previous note, p. 209.
32
Cf. Ircnaeus, Adu Ноет. I 6; II 29,2.
30
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As for Philo, the revelation for Clement lies in creation and in the word
of God, but it also lies in the Son. Clement's Christological focus
intervenes repeatedly to create major structural differences from Philo's
system. In chapter V above, Philo's cosmologica! intentions were
transformed by Clement in a similar way; because of the role of Christ,
the history of creation is converted into a history of salvation. Such
transformations evidently have consequences for the concept of God
itself.
The central position that God has in Philo, shifts in Clement in favor
of Christ, who takes over the salvational and personal aspect of divine
operation; he is called image of God and is presented as the object of the
highest contemplation. This shift may be the reason why Clement's con
cept of God takes on a rather abstract and impersonal tone; this flavor
is further accentuated by adding his theme of concealment of truth. An
intentional obscurity around the concept of God is created by this highly
individuell interest of Clement. His Philonic passages, however, include
only a fraction of all the passages in which he speaks about God. They
represent, so to speak, only some of the frames, whose images can be cor
rected or completed by the rest of the film. It is not enough to suppose,
as some have done, 3 3 that Clement merely consolidates and renames the
Philonic concept of the powers of God, the δυνάμεις, the λόγοι or the
λόγος, by superposing a Christological meaning; the centre of gravity
within the concept of God itself seems to have shifted.
7.2 Law, virtues and knowledge
Philo links the Greek idea that right understanding leads to right
behaviour with the Jewish premise that the standards for right behaviour
are given in the Pentateuch. The law of Moses consists of prescriptions
and rules in which all the virtues are incorporated. Unlike so much
biblical material dealt with by Philo, these prescriptions are not to be
allegorized, a fact that is related to the law's central position. The
divinity of the law is posited; as has been pointed out above, it is given
in accordance with the unwritten law of nature. By knowing and follow
ing the law one can achieve knowledge of God as far as is possible in
h u m a n terms.
Clement, who's thoughts are comparable schematically, has built up
his scheme from different components. Differently from Philo, the law is
not the basis of his thinking but has a subordinate role. It forms a
preparation for knowledge and wisdom in the same way that philosophy
» For example Wolfson, Philosophy, ρ 177fT, 204fT
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does. Clement accepts the law and defends it against people who want
to get rid of the law in a kind of exaggerated Paulinism. More than once
Clement emphasizes the idea that the law educates to Christ without,
however, rejecting the law. In the shift from νόμος to λόγος, which has
been dealt with in chapter IV above, the educating role of the law is dis
cussed. The law leads to Christ, but simultanuously is given and
accomplished by Christ. Following the example of Philo, Moses is put on
the stage by Clement as lawgiver, shepherd and prophet but is rather
quickly replaced in these roles by Christ. The function of the high priest,
to which Philo dedicates a large section of his book on Moses, is com
pletely left aside by Clement, since this role has such clearly
Christological implications in the Christian realm.
There is no trace of a negative attitude toward the law in Clement. H e
defends the position of the law against the attacks of the followers of Marcion. H e does not, moreover, echo the negative valuations that are well
known from other Christian writers, nor does he interpret the law
exclusively as a préfiguration of Christ. 34 Yet Clement has to face difficulties in dealing with the law similar to those other Christian writers
before him had. How is it possible to incorporate and interpret the diversity of Jewish rules and prescriptions in the books of Moses: prescriptions
like the prohibition against eating pork, against a m a n ' s wearing
women's clothes or against muzzling an ox while it is treading out the
corn. Unlike Philo, Clement's solution in dealing with these prescriptions is to allegorize them.
From the material under discussion, it is difficult to define what
substitute Clement offers for the virtues that for Philo are based in the
law. Filling a void left by a fulfilled law is a problem of which an
awarenes, in a general sense at least, already emerges in the theology of
St. Paul, when he declares freedom from the law as a matter of principle
and substitutes for it the general precept of loving each other. T h e question is for Clement, as it had been in earlier days, where to find the standards for normal everyday life? As it appears from the Paedagogue, the
Stoa was of considerable influence in assessing standards and values,
particularly in a negative sense. Marrou has pointed out that ethics in
Clement are transfigured by adding a Christian perspective. O n the one
hand, the range of virtues that derive from the Greek world can be
extended infinitely; when the Christian transposition takes place, on the
other hand, Clement's ethics are limited to the idea of following Christ,
the incarnate Word, as enjoined in the Gospels.
34
For example in Tertullian, who has a rather rigoristic and anti-Jewish approach,
with perhaps the exception of Adv. Marcionem, the law is interpreted almost exclusively
as a préfiguration of Christ.
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In Clement the concept of virtue is strongly assimilated to his concept
of wisdom. Marrou has termed this rational ethics. 35 In the Philonic borrowings, Clement repeatedly replaces virtue with knowledge, while in
Philo the two had equal value. The outlines of the process by which either
the rational soul or the Gnostic reach the highest knowledge are basically
similar in Philo and in Clement. In this process, however, the position
of the law is shifted; for Philo, it represents the point of departure and
forms the basis for the concepts of virtue and of God. For Clement, the
basis is Christ and following or imitating Christ, and the final objective
of knowledge is also conceived in a Christological sense, while the law has
a preparatory function. When Clement draws the line of ascent to the
ultimate goal, he projects it, in the cognitive realm, toward the
knowledge of God and, in the realm of virtuous action, toward the
ultimate form of following Christ: martyrdom. Martyrdom represents an
element in Clement's theology whose importance can hardly be
overestimated; in the passages that he takes over from Philo, however,
it does not play a significant role. 36
8. Final remarks
All the variations and alterations that have been touched on above in the
concept of God, in creation, in the position of the law, in knowledge and
virtues have in common an important component of Christology. In their
schematic outline, the tracks along which knowledge and wisdom can be
achieved seem comparable. In both writers the subdivision of the human
soul is described in similar terms. These are, however, almost peripheral
matters when the final goal, an even more fundamental issue, appears to
be conceived so differently. In a certain sense, Clement did not need
Philo for drawing these general pathways; he was aware of other
philosophical traditions in which these mechanisms could have been
found. Philo, however, was his master in the use and interpretation of
the Pentateuch, skills that other traditions did not provide. In addition,
Philo's vision that made it possible to link philosophical concepts with the
biblical message was of great influence; this vision itself must be considered as " a step of monumental significance in the history of thought,
a step with greater consequences for the development of philosophy and
religion than its author could possibly have foreseen." 37 O n this track
Philo found a follower in Clement; the latter hungrily swallowed Philo's
" Marrou, Paed. I (SChr. 70), p. 60.
36
Particularly in Str. IV; the only occasion on which it occurs in this context, see
p. 76f.
37
Runia, Philo, p. 544.

230

CONCLUSIONS

words and eagerly absorbed his thoughts; he used Philo's inventions and
misused them to provide his own. M a n y of the twisting threads of Clement's theological thinking are taken from Philo but they are woven into
a very different tapestry.
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SAMENVATTING
In het onderzoek Clemens van Alexandrie en zijn gebruik van Philo in de Stromateis zijn de volgende hoofdstukken te onderscheiden: hoofdstuk I, probleemstelling, methode van onderzoek en literatuurbespreking; hoofdstukken II t/m VI, analyse van samenhangende plaatsen; hoofdstuk VII,
beredeneerde index van geïsoleerde plaatsen; hoofdstuk VIII, conclusies
en getalsmatige uitkomsten.
Hoofdstuk I. De tekstuitgaven van het werk van Philo en Clemens van
Alexandrie geven in hun annotaties een grote hoeveelheid verwant materiaal aan. Wat Clemens betreft, werden reeds in de 18e eeuw door J o h n
Potter op ruime schaal parallelplaatsen verzameld. Het proces van identificering is sindsdien doorgegaan, maar het is vooral aan de huidige textuitgave van Otto Stählin en diens opvolgers te danken, dat het materiaal
aanzienlijk werd uitgebreid en toegankelijk gemaakt. De belangstelling
richtte zich bij de bestudering allereerst op het opsporen van bronnenmateriaal in de tekst van Clemens; pas later en slechts sporadisch werd de
vraag gesteld, hoe Clemens deze ontleningen in zijn gedachten inpast en
welke functie zij in zijn werk hebben.
De huidige studie beoogt alle plaatsen, die in de registers van de
Stählin-editie zijn opgenomen, te behandelen en op hun waarde en afhankelijkheid te toetsen. Indien er van afhankelijkheid sprake is, worden
de volgende categorieën onderscheiden: citaat of bij na-citaat, parafrase
en reminiscentie. Van citaat wordt gesproken, wanneer Philo duidelijk
herkenbaar in de Clemenstekst aanwezig is, van parafrase als slechts enkele woorden uit Philo overgenomen zijn en van reminiscentie als alleen
de gedachte verwant lijkt. Deze laatste categorie kan versterkt worden
door andere kenmerken, bijvoorbeeld wanneer beiden een bijbeltekst gemeenschappelijk hebben. Omdat de methode uitgaat van de registers,
wordt het materiaal als het ware 'gedicteerd'; de onderwerpen worden
geselecteerd door de manier waarop Clemens, direct of indirect, aan Philo refereert. Bepaalde thema's, die vanuit de literatuur bekend zijn en die
gebaseerd zijn op een vergelijking van ideeën komen hierdoor niet aan
bod. Het materiaal vertoont een grote verscheidenheid in thematiek,
waardoor niet in extenso op ieder onderwerp ingegaan kan worden. In
eerste instantie is getracht een overzicht van de probleemgebieden te
geven.
Van de literatuur worden in het kort de studies van P.Heinisch,
Cl.Mondésert, H.Wolfson, A.Méhat en S.Lilla beschreven. Omdat één
van de hoofdproblemen van een vergelijkend onderzoek er uit bestaat

264

SAMENVATTING

een toetsbare methode te vinden, waarmee schrijvers met elkaar vergeleken kunnen worden, wordt de literatuur vanuit deze optiek besproken.
Getracht wordt na te gaan welke methodische opzet de individuele studies hebben en hoe deze zich ten opzichte van elkaar verhouden.
Hoofdstuk II behandelt StrÄ 28-32. In deze passage heeft Clemens fragmenten uit Philo's geschrift De Congressu overgenomen en wel op zo'η
manier, dat de volgorde van de Philoonse tekst bewaard is gebleven. De
opeenvolging is in deze studie sequentie genoemd. Het is een verschijnsel,
dat regelmatig terugkeert en dat iets onthult van Clemens' feitelijke ma
nier van werken. In Str. I 28-32 ontleent Clemens de allegorie van het Hagar en Sara-verhaal aan Philo. Deze vergelijkt Abraham met de onder
zoekende geest, die eerst de slavin of Hagar of de εγκύκλιος παιδεία moet
passeren, voordat hij tot de meesteres of Sara of de filosofie kan komen.
De voorbereidende kennis is nodig om de filosofie en vervolgens de ware
filosofie te bereiken.
Elementen van deze gedachten zijn ook buiten de joods-christelijke
omgeving aanwezig, zoals in een interpretatie van Homerus-verhalen,
waarbij Penelope en haar slavinnen allegorisch als filosofie en voorberei
dende kennis uitgelegd worden. De driedeling — voorbereidende kennis,
filosofie en wijsheid — komt eveneens voor in een filosofische traditie, die
door de Stoa geïnspireerd is. Philo's aandeel bestaat eruit een bijbels gegeven voor de interpretatie te hebben benut. Een ander, die het Hagar en
Sara-verhaal allegorisch heeft uitgelegd, is Paulus geweest, zonder dat
beider allegorieën overigens enige verwantschap vertonen. Clemens, die
in uiterst verkorte vorm de fragmenten uit Philo's De Congressu weergeeft,
plaatst deze binnen zijn eigen gedachtenlijn. Hierbij polemiseert hij tegen mensen, die gekant zijn tegen het gebruik van de Griekse filosofie
of deze ronduit afwijzen. Clemens' stelling is, dat de Griekse filosofie
nuttig is voor het zoeken naar de waarheid; vóór de komst van Christus
was ze zelfs noodzakelijk. Hij stelt daarbij de filosofie op gelijke hoogte
met de wet. Beiden zijn gegeven om respectievelijk de Joden en de Griekse wereld tot Christus te brengen.
Clemens gebruikt Philo dus in een polemische situatie. Enerzijds staat
hij daarbij op gelijke lijn met Philo en neemt hij diens bedoelingen over.
Beiden ijveren ervoor om de Griekse filosofie te verdedigen en binnen de
eigen denkwereld een plaats te geven. De lijnen, waarlangs de ware kennis of wijsheid bereikt kan worden, lopen bij beiden parallel. Anderzijds
wendt Clemens zich aanzienlijk van Philo af, doordat hij één van diens
belangrijkste vooronderstellingen devalueert. Bij Philo staat de hoogste
wijsheid gelijk aan de kennis, het onderhouden en vervullen van de wet.
Bij Clemens wordt de wet gezien als een, weliswaar belangrijke, maar
toch ondergeschikte tussenfase om tot ware kennis te komen. Clemens
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past de allégorie van Hagar en Sara in een heilshistorisch perspectief en
hij vult het einddoel van ware kennis christologisch in.
Hoofdstuk III. In Str. I 150-182 verhaalt Clemens met woorden, die ontleend zijn aan Philo's geschrift De Vita Mosis, de levensloop van Mozes.
Het is opmerkelijk, dat Clemens zijn ontleningen zo inkort, dat het
raamwerk van het bijbelverhaal overblijft, m.a.w. Clemens vertelt
Ex.2:l-10 met de woorden van Philo. De laatste staat in een joodse traditie van bijbelinterpretatie, waarin de aartsvaders en hun deugden als
ideaalbeeld beschreven worden. Philo's bedoeling is wellicht om aan
geïnteresseerde buitenstaanders een inleiding in de joodse gedachtenwereld te geven. Clemens volgt deze apologetische traditie en hij plaatst de
passage in een context, waarin hij argumenteert, dat de joodse filosofie
ouder is dan welke wijsheid ook, en dat Plato afhankelijk is van de joodse
wet.
Clemens neemt niet alleen het 'historische' verhaal van Mozes' levensloop over, maar ook Philo's 'onhistorische' uitwerking, waarbij de
titels en de functies van Mozes centraal staan. In De Vita Mosis komt
Mozes als wetgever, hogepriester en profeet naar voren. De functie van
hogepriester laat Clemens weg, waarschijnlijk omdat deze rol in zijn visie
aan Christus toebehoort. De Vita Mosis kan als een blauwdruk voor het
tweede deel van Clemens' passage beschouwd worden, waarbij de
uitwerking geheel zelfstandig is. Het belang van deze passage is op
zichzelf niet groot en moet vooral gezocht worden in het doorgeven van
dit genre literatuur naar latere tijd, vgl. bijvoorbeeld De Vita Mosis van
Gregorius van Nyssa.
Hoofdstuk IV. In Str. II 78-100 heeft Clemens op grote schaal geselecteerd uit Philo's De Virtutibus. Van bijna iedere bladzijde van dit tractaat,
ware het een moderne uitgave, neemt Clemens enkele regels over en zo
doorloopt hij Philo's geschrift van paragraaf 8 tot 217. Ook oorspronkelijk niet verbonden zinnen worden door Clemens tot één zin samengevoegd. De reeks ontleningen geeft een goed inzicht in Clemens'techniek
van citeren. De context laat zien, dat hij polemiseert tegen mensen, die
een onderscheid maken tussen de wet van Mozes en het geloof in
Christus. Kennelijk richt hij zich hier tegen volgelingen van Marcion.
Clemens verdedigt het geloof in één God, die dezelfde is en ondeelbaar
van begin tot eind. O m aan te tonen, dat de wet van Mozes niet tegengesteld is aan het geloof, allegoriseert Clemens de bijbelse voorschriften,
die hem door Philo's tractaat worden aangereikt. Het is opvallend, dat
Philo in De Virtutibus juist niet allegoriseert; de geboden en voorschriften
gelden voor hem, zoals ze er staan. Philo's bedoeling is om aan de buitenwereld duidelijk te maken, dat de joodse geboden sociaal-vriendelijk
zijn en dat ze mens en dier dienen. Clemens, daarentegen, heeft een an-
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dere intentie en citeert dezelfde voorschriften om de eenheid tussen joodse wet en christelijk geloof aan te tonen. Het lijkt erop, alsof Clemens
Philo hier gekozen heeft als een alternatieve bijbellezing, waarbij uiteenlopende teksten gesorteerd en makkelijk voor de hand klaar liggen.
Hoofdstuk V. In Str. V 32-38 worden tempel en kleding van de hogepriester beschreven; Philo's De Vita Mosis II is één van de bronnen, waarop Clemens terugvalt. De context behandelt het verhullend spreken en
het gebruik van beelden in verschillende culturen. Het thema van tempel
en hogepriester heeft een lange voorgeschiedenis en Clemens slaagt er in
draden van verschillende tradities samen te weven. Philo vormt daarbij
een enigszins formele leidraad, die Clemens van tijd tot tijd opneemt en
waaraan hij allegorieën en associaties toevoegt. Wederom zijn de teksten
zo gekozen, dat ze parallel lopen met bijbelse gegevens.
De afsluiting van de passage maakt duidelijk, dat Clemens de hogepriester met Christus identificeert. In een dubbele beweging worden de
afdaling van Christus en de opstijging van de gnostische ziel beschreven
in termen, die een sacramentele inslag hebben. Philo's interesse is
cosmologisch gericht; bij Clemens wordt deze interesse heilshistorisch
omgebogen. Beiden hebben een uitgebreide getallenspeculatie aan hun
uiteenzettingen verbonden.
Hoofdstuk VI. De analyse van samenhangende plaatsen wordt besloten
met een aantal kleinere passages. Deze zijn vanwege hun lengte ondergebracht in één hoofdstuk en laten wat thematiek betreft een gevarieerd
beeld zien. Str.Il 5-6 en Sir.Il 46-52 behandelen het Godsbegrip en het
anthropomorfistisch spreken over God. De discussie speelt zich af op het
raakvlak van de filosofische Godskennis en het bijbels taalgebruik. Bij
Philo is het anthropomorfistisch spreken uitgangspunt voor zijn verdere
gedachtenbepaling; bij Clemens zijn het vooral de filosofische implicaties, die naar voren komen. De indruk bestaat, dat Philo de bijbelse achtergrond meer aannemelijk moet maken tegenover zijn tijdgenoten dan
Clemens.
Str.V 67-68 en Str.V 71-74 hebben als thema de opstijging van de
gnostische ziel. Evenals in Str.V 32-38 wordt hierin uitgebreid gespeculeerd over getallen. Clemens heeft Philo's theocentrische en cosmologische benadering anthropologisch en christologisch omgebogen.
Hoofdstuk VII. De losse referenties, die geen deel uitmaken van de sequenties, worden samen met de sequenties ondergebracht in een 'catalogue raisonné'. Allereerst wordt getracht vast te stellen in hoeverre er
sprake is van afhankelijkheid; hierbij worden vier onderscheidingen gemaakt: zeker (A), waarschijnlijk (B), niet te bewijzen (C), niet (D). Omdat iedere plaats een eigen problematiek met zich meebrengt, wordt niet
getracht om ieder onderdeel uitvoerig te bespreken, maar eerder om een
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totaaloverzicht te geven. Zo veel mogelijk wordt kort beargumenteerd,
waarom de waardering is gegeven.
Hoofdstuk VIII. Concluderend worden in dit slothoofdstuk de technische aspecten en de bedoelingen van Clemens' ontleningen besproken.
Voorts worden zijn selectiecriteria en de verschuivingen in thematiek beschreven en worden de absolute en relatieve uitkomsten van het onderzoek getalsmatig in kaart gebracht. Uit deze getallen komt naar voren,
dat in driekwart van de gevallen, waarin Clemens in de Stromateis, zeker
of waarschijnlijk, van Philo afhankelijk is, een bijbelse passage in de Philoonse tekst voorhanden is; deze conclusie geldt zowel voor sequenties als
voor geïsoleerde plaatsen. Dit toont aan, dat niet zozeer de (Midden)
Platoonse gedachtenpatronen, die bij beiden aanwezig zijn, maar veeleer
de bijbelse interpretatie, eventueel verbonden met een filosofisch concept, voor Clemens de blikvanger is geweest bij het ontlenen uit Philo.
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STELLINGEN
behorende bij het proefschrift van J . L . VAN DEN HOEK, Clement of
Alexandria and his use of Philo in the Stromateis
I
Dat de Stromateis van Clemens van Alexandrie zo moeilijk toegankelijk
zijn, is voor een deel te wijten aan zijn manier van associëren. Dit stijlmiddel, dat willekeurige woorden, begrippen en voorstellingen met
elkaar verbindt, heeft meer affiniteit met poëzie of muziek dan met
redenerend denken.

II
Uit het volgende voorbeeld blijkt, hoezeer de Engelse spelling
diachronisch en etymologisch van aard is en hoe weinig ze bepaald wordt
door fonetische middelen. Het woord 'fish' zou fonetisch door ghoti
weergegeven kunnen worden, wanneer men de letterklanken onleent aan
de woorden, laufh, women en na/гоп.
Voorbeeld toegeschreven aan G. B. SHAW

III
De serie Biblia Patristica. Index des citations et allusions bibliques dans la lit
térature patristique (Paris, 1975- ) blijkt een effectief werkapparaat te zijn.
Niet alleen voor text-critisch onderzoek van de bijbel en voor de
geschiedenis van de exegese, maar ook voor een vergelijkend onderzoek
tussen twee of meer auteurs in de vroege kerk biedt de serie unieke
mogelijkheden.

IV
Het is aan te bevelen de denominatie 'Nederlands Hervormd' in de
Verenigde Staten te handhaven en niet te vertalen door 'Dutch
Reformed', aangezien de hervormde kerken van Nederlandse afkomst in
de nieuwe wereld hun eigen weg zijn gegaan en niet zomaar met de
Nederlandse situatie gelijkgesteld kunnen worden.

ν
Het bouwplan van de S. Stefano Rotondo in Rome (468-483) kan
beschouwd worden als een opzienbarende conceptie in de vroeg
christelijke architectuur. De uitvoering van het interieur, in het
bijzonder van de ionische kapitelen, is in de literatuur negatief
gewaardeerd en beschreven ais één van de laatste, beklagenswaardige
pogingen een gebouw met gelijkvormig nieuwe kapitelen uit te rusten.
In werkelijkheid echter, bieden de kapitelen een interessant overzicht van
wat verschillende ateliers van de tweede tot en met de vijfde eeuw produceerden.
Beat BRENK, Spatantike und Frühes Christentum (Propyläen Kunstgeschichte Suppl.I),
Frankfurt am Main, 1977, p.66

VI
De advertentie " G o d loves you and has a wonderful plan for your bank
account" geeft aan hoezeer in de Verenigde Staten charisma en Wall
Street op elkaar afgestemd zijn.
O m e g a ministries, in The Saturday Evening Post, Indianapolis, Febr.'87, p.39

VII
De Egyptische hoofdsteun kan de antieke versie van een modern hoofdkussen genoemd worden. De houding van het lichaam is echter beperkt
tot 'zijligging', waarbij de schouder als het ware een buffer vormt tussen
hoofd en lichaam; gelegen op de rug zou men, vanwege de hoogte van
de hoofdsteun, een uiterst oncomfortabele slaap genieten.
Lexicon der Ägyptologie, Wiesbaden, 1979, s.v. Kopfstütze

Vili
In Nederland wordt een vrouw, die haar eigen familienaam voert, door
instellingen als verzekeringsbanken of nutsbedrijven veelvuldig
aangeschreven met " D e H e e r " ; dit verschijnsel wordt nog versterkt,
indien haar naam voorzien is van een titel. O m die reden lijkt het raadzaam haar identiteit met haar voornaam te bekrachtigen.

IX
Haplografieën mogen in het onderzoek naar de verwantschap van handschriften niet veronachtzaamd worden. Een relatief hoog aantal coïncidente haplografieën in twee handschriften vormt een overtuigende
'Bindefehler'.
Paul MAAS, Textkritik, Leipzig, 3 1957
Giorgio PASQUALI, Storia della tradizione e critica del testo, Firenze, 2 1952

X
When God created man, She was just practising.

