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“BE PLEASING TO GOD, AND YOU WILL NEED NO ONE”

THE CONCEPT OF RELIGIOUSLY MOTIVATED
SELF-SUFFICIENCY AND SOLITUDE IN THE
TEACHINGS OF SILVANUS 97,3-98,22 (NHC VIL4)
IN ITS LATE ANTIQUITY CONTEXT*

Dmitrij F. BumazaNov

The statement of The Teachings of Silvanus (= Silv)' 98,18-20 “Be
pleasing to God, and you will need no one” is an unusualty radical
appeal for detachment from society? which calls for further exarnination.
Because the passage Silv 97,3-98,22 to which the sentence belongs is
partly transmitted also apart from Silv, we shall first study the state of
transmission of this passage. Then some observations concerning the
place of Silv 98,18-20 in the history of the Christian asceticism in its
broader Late Antiquity context shall be presented.

* The works and names of the classic Greek authors are abbreviated according to the
abbreviation list in H.G. LIDDELL, R. ScoTT, A Greek-English Lexicon revised and aug-
mented throughout by H.8. JoNEs, Oxford, 19899, p. XVI-XXXVIII, for the ecclesiastic
ones we used the abbreviation system of G.W.H. LAMPE, A Patristic Greek Lexicon,
Oxford, 1972, p. IX-XLIIL.

! The only copy of Silv known so far is a part of the Coptic codex VII found in Nag
Hammadi. General introductions inte Silv and the problems of its interpretation are
numerous; we find useful M.L. PEBL, J. ZANDEE, “The Teachings of Silvanus™ from the
Library of Nag Hammadi (CG VH: 84, 15-1]18, 7), in Novum Testamentum 14 (1972},
p. 294311, Y. JANSSENS, fntroduction, in Les Legcons de Silvanos (NH VII, 4). Texte
établi et présenté par Y. JANSSENS (Bibliothégque Copte de Nag Hammadi Textes 13),
Québec, 1983, p. 1-23, M. PeaL, Introduction to VII4 The Teachings of Silvanus, in
B.A. PEARSON (ED.), Nag Hammadi Codex VII (Nag Hammadi and Manichean Studies
30), Leiden ot al, 1996, p. 249-276 and H.-M. SCHENKE, W.-P. FUNK, Die Lehren des
Silvanus (NHC VII4), in H.-M. SCHENKE et al. (eds), Nag Hammadi Dewtsch. 2. Band:
NHC V2-XiI1,1, BG I und 4 (Griechische Christliche Schrifisteller. Neue Folge 12),
Berlin, 2003, p. 601-608.

2 W.R. SCHOEDEL, Jewish Wisdom and the Formation of the Ascetic, in R.L. WILKEN
(ed.), Aspects of Wisdom in Judaism and Early Christianity, Notre Dame — London, 1975,
p. 183, finds it “more radical” than 1 Cor 7:29-31 and the Stoic exhortations to detach
from “externals”; the English translation of Silv 98,1820 is by Schoedel himself, op.
cit., 179.
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1. Sy 97,3-98,22 AND RELATED TRADITIONS

1976 Wolf-Peter Funk published a Coptic text written on the recto
side of a single parchment sheet (10"-11" century) from the British
Museum (BM 979) which corresponds to Silv 97,9-98,22%. On its top
the passage bears the author’s name: ama anawnIoch. In the same
article, Funk pointed out that another cognate text is known as part of
the so-called Spiritualia docinenta (= SD) atiributed likewise to St
Antony the Great. In order to discuss Funk’s theses concerning the mu-
tual relations of these three texts they shall be presented in full; SD 34,
the Arabic text, which was not available to Funk, is cited according to
the Cairo edition of 1899. In the English translation, places of BM 979a
and S different from Silv 97,9-98,22 are set in italics.

1.1. Texts
Ant BM 979 (ZAS 103, 11-12 Funk)

'ama anawnioc
FMmpt Noywaxe Fumownupia 2n (1)

TEKTNWMH
Fpwme rap niM MmonHpoc Ifgp-  (2)
BAAIITE] MITE(2HT

oy'pwme rap NaeHT @agBwk  (3)

Foyarg epoyn emeqopdp
PoypwMe ae Ncodoc gcoloyn

NTE(2TH. qz[in MHaTe:]

@) FPoypwme ncodoc: wagerMe ete-

oypwme ae I"waeut maqgapez  (5) FoypwMe mMATCBW: Meqapeg ey

ewaxe MPMycTHPION: walxe mMyc] FrHpion:

oypwme Neoldoc Magnex waxe  (6) oypwMe Ncodoc: MeqNex [Waxe]
NIM €BOA PniM eBoA 21MaT o
Maara  guagome Npeqeew!Ppr (7)) aaaax  waqtyTHg  e[neTcw]tT
NNETCWTM- cpooy: :
MTpNex Swaxe NIM EBOA (8) MWEpPOYENT waxe NIM eB[oA

¥ To cite this text, we use further the abbreviation BM 979a.

* W.-P. PuNg, Ein doppelt iiberliefertes Stick spitigyptischer Weisheir, in Zeitschrift
fiir dgyptische Sprache und Altertumskunde 103 (1976}, p. 10-12.

® W.-P. FUNK, Weisheit (cf. n. 4 above), p. 15. Spiritualis documeniu are easily avail-
able in Patrologia Graeca, vol. 40, col. 1073—1084 in the Latin translation of Abraham
Ecchellensis from the Arabic. For the Arabic transmission of this text, see G. GRAF,
Gleschichte der christlichen arabischen Literatur, Bd. I Die Ubersetzungen (Studi ¢ testi
118), Citd del Vaticano, 1944, p. 457-458. Following B. CoNTzen, Die Regel des
heiligen Antonius, in Schulprogramm Humanisi. Gymn. Metten fiir das Schuljahr 1895/
96, p. 7, W.-P. FuNg, Weisheir (cf. n. 4 above), p. 9 speaks about “ein arabischefs]
Manuskript” of SD “aus dem 8. oder 9. Jahrhundert”,
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ek2HN €20Y IVeNeTKCOOYN MMOOY
AN

k2 OYMHH®@E NAK NQBHP
MaAAl: NPMNWOXNE AN-
apr PaofiMaze N@oPm
HPMN@oxNE:

pwMe rap MiM Pewaqrwpyw MmpT-
actog-Pmoywaxe Men poreb Nee
Mumesiw- meyHT Ae Mez PNea-
AEBOPON:

20Tan rap PeywanMeeye xe ay-
wwl e NweHp eqTaxpociT Fro-
Te 2N oYKpoq cenakol®roy epox
Ncen-oXK emTH Pemsopeopoc:
MITPTaN20YTK MMN A2y R@BHP
FImeikocMoc rap THPq NP raquo-
€ 2N OYKPO(Q-

ayP{w pomle NiM equTpTa(pl
Benmxin]xH-

2w MIM [N]T[€] P 'nkocMoc 2en-
2HOY AN NE:

Paxaa eywwre 2n oymergoyFert
MN A2XY <NBHP> OYAE MN CON-
Fepemoya moya wine Hca Pre-
quogpe:

MAWHpE

MTIPISKa PaOME NIM NAK 2WC WBHP
Fexwanxmnog ae

MIpraak FNTooTy:

TaaK NTOOT( MPIINOYTE OYaaq
awc elwT Payw pwe werp

pwme rap MM eyMoowe 2N oy-
Kpog-

2mrkag  THpPY
BMgag-

NAT EMN 2HY N2HTOY

Hegwne exoywwe €p meklPage
EKCOPART

MITpPMOOWe FPMMN Ay

kan exganmol’owe NMmMay
wwre ewxe " NTMOOWE K-
wwre ekpl®anag MTINOYTE

ayw NrNa®pxpela an Haaay-
apmoalTeye M meXc

ayw guanagPMek-

MITEK

€qME? W2Iice 71
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NagpN] TNETCOOYN MMOOY AN

K32Y NaK THPOY [NWEHP]
EMITEpPKAAY A€ NAK NPEQXTWQOXHE
Mapeqwwme PEgXONT  NTOOTK

N O PIT:

MITEPTANZOYTK MN A2y H@BHP:
MKOCMOC FAP THPQ €qCMONT Mon
[oyxplog:

AYWw pWME NIM WTPTWP: ENXINXH

Payw empa:
{MN @BHP AY} MN WBHP AYW MN CON
Prapa Tegnogpe

0 TAWHPE
MITEPKA POME NiM [MNaK 2wC @BHP:
CKWANKW A€ NAK:
MmepliPTangoyTK NMMAQ:

Garwwk ernoyTe: PMM[a]TE:
N8€ NOYTWT MN OYWBHP:
epepwMe NiM ITMooWe 2N 0YKPO(

AYW TKA2 THPq Mep [npice 21
MPA:

21 MTETIpa:

ceqwre Koywyw Pep mekwn? 2N
oyG6PpaT:

€7e MTTEPTW?2 MN A2aY[:]
Pek@anTw? ae

APT TTECMOT EWXE N<I>THZ AN:
Moyww eHpanag emnoyTeE:

AYW NINAWOOT a8 Puaaay:
TOAITEYE MN TTEXC

Ay guaNAZPPMK
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Sidv 97,3-98,22

(1)

2) F

(3)
1
(5)

(6)
)

(8}
@

(10)
(1)
(12)

(13)

(14)

(15)
(16)

(I7)
(18)

(19}
(20}

(21)

F Do not put a word * of maliciousness
(rovnpie) in your judgment (yvipn)
for (yap) every malicious (movnpdc)
<man> [® harms his heart.
" For {yép) only a foolish man goes I* to
his destruction,

? but (8¢) a wise (Go@dg) man knows [0
his way,
And (8£) a foolish I'' man does not guard
against speaking 1'? <a> mystery (H0GTH-
pLov).
A wise (cogoc) man, <however,> I'3 does
not blurt out every word,
1 but (3AAG) he will be discriminating
(Be@mpeiv) |** toward those who hear.
Do not mention 1'* everything
being together with 17 those whom you do
not know.,
"8 Make a great number of friends,
' but (@A) not counsellors.
P First, examine (Soxdletv) your B!
counsellor,
for (yép) do not 2 honour anyone who flat-
ters. 1** Their word, to be sure (pév), is
sweet as [* honey, but (88) their heart is
full % of hellebore (£212Bopov).
For (y&p) whenever (61av) ¢ they think
that they have become 7 a reliable friend,
¥ then (vé1e) they will deceitfully tum 12
against you, and they will cast you down *°
into the mire (Boépfopoc).
Do not trust P any friend,
P for (yap) this whole world (xoouoc) 2
has become deceitfully,
and " every [man)] is troubled I [in vain].
All things [of] %! the world (kdopog) are
not profitable,
Pbut (GAAa) they happen in vain.
P There is neither <a friend> nor (o88) a
brother,
i* since each one is seeking I° his own ad-
vantage.

Ant BM 979a
Apa Antonius

(1)
2
(3
)

© F

(6)
(7

(8
&

(10)

(11) ¥
Be ke (ie. your adviser) P tested by you °

(12)

(15)
(16)

(17)

(20)

21

P [Only] a wise (copég) man knows his
wlay].

An ignorant man does not keep a word of
mystery (QuoTr plov).

I* A wise (5opdg) man does not 1P blurt out
every word like that,

but {GAA() he pays attention toward those
who hear 15 if.

Do not speak out everything

in the presence of 17 those whe do not un- -

derstand i.
Make @il to be your friends,
but (6£) do not make them advisers.

first.

Do not trust ['° any friend,

for (yép) this whole world (kbopioc) is es-

tablished ! in deceitfulness,
and every man is troubled in vain

12 gud for nathing.
There is neither a friend nor a brother

I'* beyond (ropd) his own advantage.

22)
@3)
24)
(25)
(26)
@7)
(28)

(29)

(30
(1)
(32)
(33)

(34)
(33)
(36)
(37

(38)
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My son, 22y My son,
do not |°have anyene as (tg) a friend. (23} do not have anyone |'* as (g} a friend.
I"But (6) if you do acquire one, (24) But (8£) if you do,
do not entrust yourself  to him. (25) do not entrust I"® yourself to him.

Entrust yourself to I God alone (26) Entrust yourself to God ' alone

as (g) father 1" and as ((g) friend. (27) as father and friend.

For (vép) everyone 1! goes along deceit-  (28) Everyone 17 goes along deceitfully,
fully.

2 The whole earth is full of suffering and  (29) and the whole earth is full ' of suffering

i pain — and pain
things m which there is no profit. (30) and vanity.

P*If you wish to pass your [P life in quiet,  (31) Tf you wish I to pass your life in quiet,

do not keep company |6 with anyone, (32) then do not get along with anyone.
And if (kiiv) you do keep I company with ~ (33) 1P But (84) if you do,
thern,

be as if I you do not, (34) have the appearance as if you do not.

Be pleasing 1" to God, (35) * Strive to please God,

and you will P not need {(ypeie) anyone. (36) and you will not be lacking [ for anyone.
Live (rohitebew) ' with Christ (Xpt- (37) Live (molitehew) with Christ (Xpiotdc)
a1ds), )

and He will save 2 you. - (38) and He will save ¥ you

Ps. Ant., Spiritualia docomenta 3-4 (146,214, Cairo 1899)°

e Do b bl b () UL oty 38 (6) S b 3m S ey (@)

Or () lilS e Yl L (8) LT e R b By Yo a1 WS e (5)

IR B (12) e ol wglad Yy (1D) bl Wl Sl el (10) L N
sl &l gl Ol (24) clidol o Jf_ﬁ Jef Yy (23) B e 2 S
Coling Maly 121 N o) o 20) sS4 j e Wl oY (16) o b e (25)
uj:\m =L U 0Y (28) asl oy e 27) L DY Gully (26) Ol
(30) uuyb UL e SNt 2N (29) e e T M Ll
M\ Llaa 2 (32) 5ud® § daall O£ s b S8 0k (31) Sl
<8 ol (35) it Bl a8 056 (34) BNl B e Gl (33) St

mjmﬁ(as)wmm)wwmwjul#

(4) A wise man knows the way of his travelling.
(6} Therefore he does not hurry up with speaking,
(7) but considers what he speaks and hears.

® The Arabic Text is quoted according to ANBA MURQUS AL-ANTONI, Kitab raudat al-
nutus £ rasa’l al-qiddis Anfiniyfs, Kaire 1899. For the Latin translation, see Patrologia
Graeca, vol. 40, col. 1077A-B.

7 Probably, to be read as ,.ull.

A misspelling of +,a4l.
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(3) But an uncultivated man does not take care of secret things spoken to hiin
(8) My son, do not make known your words
(9) 1o someone who does not understand them.
(10) Make ail people <your> friends,
(11) but do not make them advisers.
(12} Rather subject <them> first of all 1o a test in your own interest.
(23) And do not make all people your friends.
{24)  And if you get friends,
{25) do not trust them,
(16) for the world is established in deception;
(20) but make your friend one brother fearing the Lord,
(26} and adhere to God alone
(27) like a son to his father.
(28) For the people altogether go along in deception except a small insignificant
<number> of them,
(29) and the earth is full of vanity, trouble
(30) and sadness.
(31) Then, o my son, if you like the life in quietness,
(32) do not associate with those who are concerned in vain things.
(33) And if you happened to be associated,
(34) then do? as someone who is not associated with them.
(33) If you like to please God, o my son,
(37) serve Christ,
(38) and so He will save you and make you free.

1.2. W.-P. Funk’s hypothesis

Funk rightly observes that in all cases when Silv and BM 979a differ,
SD follows not Silv, but BM 979a; on the other hand, SD and Silv have
no or almost no readings in common missing, at the same time, in BM
979al¢. Funk’s conclusion is that, in terms of textual criticism, we can
only speak about relationship between BM 979a and Silv on the one
hand, and between BM 979a and SD on the other''. Then Funk states
that SD adapts the most radical advice found in Silv and BM 979a to the
needs of the monastic “organised asceticism”, as in verses 15, 17-19,
29, 32 and, especially, in 20212, So, according to Funk, SD is a defi-

9 Literally: be.

10 3 _P. Fung, Weisheit (cf. n. 4 above), p. 18,

1y __p. Tunk, Weisheit (cf. n. 4 above), p. 18.

12 W -P. Fung, Weisheit {cf. n. 4 abave), p. 18. The reference to verses (v.) means
numbers set in brackets. The simple reference to $ilv (e.g. Silv 98,22) means the page and
tine(s) in the 7% Nag Hammadi codex marked within the text.
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nitely later version than Silv and BM 979a despite its transmission in a
manuscript older than BM 979a.

Then Funk analyses the relationship between Silv and BM 979a
which is, in his opinion, less evident. He notes that Silv has more text at
three places, namely in v. 1-4; 13-14 and 18-19"*, Whereas v. 1-4 are
indisputably original and were omitted in BM 979a in a secondary way,
the two other passages deserve a thorough examination.

As for v. 13-14, Funk understands the passage as an explanatory note
on the “advisors” (v. 11-12) on the part of the author of Silv and re-
marks that it is somehow stylistically unfitting'*. The presence of
“mire” n v. 14, the word which occurs several times in Silv, is in
Funk’s eyes a further indication that the hand of the Silv’s author was at
work in v. 13-14%. Verses 18-19 are, according to Funk, likewise a sec-
ondary addition “ad vocem vanitatis” in v. 17'¢. So, though Funk shows
himself less certain than in the case with v. 1-4, he eventually sees v.
13—14 and 18-19 as secondary additions to the original text of BM 979a.

This leads Funlk to the conclusion that the whole passage Silv 97,3—
98,22 is a text composed earlier than Silv — presumably, in the 3" cen-
tury as a part of an unknown sapiential writing — and incorporated in
Silv in the 34" century"’. Funk reconstructs the original form of the
passage taking over verses 1-4 from Silv and reading the rest according
to BM 979a.

2. W.-P. FUNK’S HYPOTHESIS RECONSIDERED

Looking closely on Funk’s argumentation concerning the “mire” in
v. 14, one could observe that it is valid only if the rest of the passage in
question (Silv 97,3-98,22), except presumably “Silvanic” additions at
v. 13 and v. 18-19, does not have much in common with the main body
of Silv in terms of style and content. Otherwise v. 13-14 can be ex-
plained much more convincingly either as being a later omission in BM
979a or as a later scribal addition in Silv inspired through related places.
The same 1s also true for v. 18--19: to decide whether or not these verses

B W.-P. Funk, Weisheit (¢f. n. 4 above), p. 18,

¥ W.-P. FUNK, Weisheit (cf. n. 4 above), p. 19: “Bxkurs apropos,Ratgeber’, der auch
stilistisch etwas aus dem Rahmen falle.”

15 W.-P. Fung, Weisheir (of. n. 4 above), p. 19.

16 W.-P. Funk, Weisheit (of. n. 4 above), p. 19.

17 WP, Funk, Weisheit (cf. n. 4 above), p. 19.
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tell us anything about the provenance of whole passage Silv 97,3-98.22,
one has to analyse the latter in the context of the whole Silv.

Not pretending to exhaust this subject, we will try in the following to
specify some details sufficient, in our opinion, to decide the question
whether Silv 97,3-98,22 is really an independent text added to Silv as
suggested by Funk. In particular, we will see how Silv 97,3-98,22 does
fit in its nearest context and whether or not it shares common themes
with the rest of Silv. Finally, the question whether this passage has lexi-
cal peculiarities which set it apart from Silv shall be dealt with.

As for the immediate context of Silv 97,3-9822, this passage is
placed!® between an exhortation to accept Christ in Silv 96,19-97.3 on
the one hand, and Silv 98,2228, on the other, a passage which provides
arguments for another exhortation to live with Christ formulated in Silv
98,2022, Thus, the main part of Silv 97,3-98,22 is framed with two
appeals to accept Christ and to live with him: Silv 96,19-97,3 and Silv
93,20-28, the second of which has two common verses with the passage
in question, namely, Silv 98,20-22.

The first of these two exhortations, Silv 96,19-97.3 reads as follows:

Silv 96,19-97,3 (NAMS 30, 308,19-310,3 Peel)*?
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Silv 93,1222 (NHMS 30, 306,12-22 Pee])”

FSZMprie Ngel egoyn @apok [Bumc-
MOT MWeT kwpw- Mpwe @eHp MMe
eqxw MPmoc xe TpeyMBoyreye IFnax
ENETNANOYOY: NToK ["ae emmekeime
eMMNT ¥manoyproc Mmal ewxe uTa-
KXITq Nak N@sHp MPPMe- MMeeye rap
eoooy FFlqnoyxe Mmooy emekznT
Powe HETNANOYOY:

<> P Jest (nmag) he (ie. the Adversary)
come in to you I'* in the guise of a flatterer, ['* as
(Bg) a true friend, saying, 1 “T advise (Gup-
Bouvietewy) 1 for you good things.” 117 But (3£)
you did not recognize the ¥ deceitfulness (na-
vobpyoc) of this one when 1" you received him as
a frue friend. P° For (vép) he casts into your heart
[ evil thoughts I* as () good ones.

P91x; g®pok MmEXc mai eyN Gom
MPlMoq eBoAk €BOA- TENTAq X1 epog
NNKOTE MTETMIPMaYy: XeKAXC 21TN Naf
eq*NaPkaTaAye MMoqg 2N oYPKpog: mai
rap 1€ Tppo eTelfoynTakq emayxpo
epoq PNaaay Noyoelw- maf eMnPaaay
nag T oyeHg oyl¥ae exe @waxe Nag
mal e Prekppo ayw miekerwT PlaMi
MeET'TNTWN rap epog- Prclaly Neeloc
qHaT[Hk NoylP*loely MiM (O NBOH-
ooc- TWPMHT' A€ €POK €TRE TNO(PE

[+961% Accept PChrist (Xp1o16c) who is able [P0
set you free, and who has Ptaken on the devices,
of that one®® [*so that through these he Ez“might:__
destroy (katarbaly) him by Pidecsit. For (yapy:

this is the king **whom you have who is invinci

ble Forever, against whom no one will be able’
to fight nor (o08£) Psay a word. This is Fyour:
king and your father, F'for (y&p) there is no one®
like him. P2 The divine (Beioc) teacher is with
[yoJu [P*"always. He is a helper (fon®dc), [Fand:;
{8%) he meets you because of the good Pwhich is

PeTNZHTK- In you.

Hereby the author of Silv closes a sequence of warnings about the
Adversary in Silv 94,33-96,18. In one of these he says:

18 M.L. PERL, J. ZANDEE, “The Teachings of Silvanus™ (cf. n. 1 above), p. 299-300
provides a brief outline of the content of Silv.

19 Translation by M. Peel and J. Zandee slightly adapted.

® Te. of the Adversary (dvrikeipevoc), of. Silv. 95,1.

Despite Pell and Zandee’s translation of Silv 95,12 nge1 €20yN
WapokK as “he come into you™”,” we are of the opinion that the situa-
tion described in this passage presupposes not a pure spiritual creeping
in of sinful thoughts inspired by the Adversary. A medium in this proc-
ess is a fellow human being through whom the evil one acts. This false
friend, coming as a “flatterer”,?* is mistaken for a ““true friend”#* and in
this way gets the chance to give his seemingly good advice® which turns
out to be “evil thoughts”?%. Silv emphasizes how difficult it is not to be
taken in by this and similar tricks?” and sees the only efficient remedy in
accepting Christ™.

- Turning back to Silv 97,3-98,22, we can observe that the sequence
“warning about (false) friends — acceptance of Christ (or, respectively,
God) as the solution™ has evident parallels in this passage. Cf. e.g.

Silv 95,12~15 Silv 96,1921

He (ie. the Adversary) comes in to you in the  Accept Christ who is able to set you free.
guise of a flatterer, as a true friend, saying, “I ad-

vise for you good things.” Silv 97,18-22

Make a great number of friends, but not counsel-
lors. First, examine your counsellor, for do not
But you did not recognize the deceiffulness of this  honour anyone who flaiters.

one when you received him as a true friend.

Silv 95,17-19

Translation by M. Peel and J. Zandee slightly adapted.

The correction “in to” is ours.

B Cf. Silv 95,13.

 Cf. Silv 95,14.19.

5 Cf. Silv 95,15-16.

% Cf. Silv 95,21-22.

# Cf. silv 94,33-95.4; 96,14-19.

Cf. Silv 96,19-25: “Accept Christ who is able to set you free, and who has taken
on the devices of that one so that through these he might destroy him by deceit.”
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Silv 68,5-8.10-11 Silv 98,20-22

My son, do not have anyone as a friend. But if  Live with Christ, and He will save you.
you do acquire one, do not entrust yourself to
him. <...> For everyone goes along deceitfully.

Another parallel is the stability and uniqueness of one’s relationship
with God and Christ as opposed to the untrustworthiness of interper-
sonal relations, cf.
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Christ or God as friend:

Silv 98,8-10: Entrust yourself to God alone as father and as friend.
Silv 90,33: [Accept] Christ (Xp1ot6g), [this true] friend’:.

(Spiritual) profit (Coptic: 2HY):

Silv 97,35-98,1; 98,12-13: All things [of] the world are not profit-
able (2eN2HOY an nNe); the whole earth is full of suffering and pain
-— things in which there is no profit (2HY).

Silv 96,29-57,1

This {= Christ) is your king and your father, for
there is na ane like him. The divine teacher is with
[vo}u always. He is a helper.

Silv 98,8-10; 98,1820

Entrust yourself to God alone as father and as
friend.

Be pleasing to God, and you will not need any-
one.

Sitv 117,23-25; 118,6-7: Gain profit (2HY) for yourself, my son, by
not proceeding with things in which there is no profit (2HY); God’s way
is always a profit (PHY)*.

Finally, two passages bear strong resemblance, Silv 103,13-19 and
Silv 98,10-18.20-22, which we present in full, setting the corresponding

Thus, in several of its ideas and to some degree also in its structure,
Silv 97,3-98,22 seems to be a sort of variation on the previous passage
Silv 94,33-97.3. At the same time, the end of Silv 97,3-98,22, namely
Silv 98,20-22, fits well into the next section (Silv 98,221f) dealing with
accepting Christ as a true light, cf.

Silv 98,20-23 (NHMS 30, 314,20-23 Peel *

PEDy pimoAIPlTeye M TTEXE ayw gua- P2 Live (rolwrebev) P! with Christ (Xpio-
NaglPMek: NTog rap e royolPern MMe  <dg), and He will save P you, For (yap) He is the
AYW TIPH MTTWNY true light i and the sun of life.

The general impression is that Silv 97,3-98,22 can be easily under-
stood as an integral part of its immediate context. The same is also true
with regard to the whole text of Silv: the number of common themes
and ideas which Silv 97,3-98,22 shares with the rest of Silv is consider-
able, and it should be enough to adduce here only some of them.

Testing the words before uttering them:

Silvy 97,12—13: A wise man does not blurt out (NOYX, €BOA) every

word (WAXE NIM).
Silv 117,30-32: Put all words (waxe Nim) to the test first before

you utter (NOYyX €B0A) them™.

2 Translation by M. Peel and J. Zandee slightly adapted.
10 gily 117,30-32 (NHMS 30, 366,30-32 Pecl): ap1aofiMaze NWOPT NQaXe
NIM 226H eM[TTA]TEKNOXOY €BORA, iranslation by M. Peel and 1. Zandee.

terms in italics.

Sitv  103,13-19 (NHMS 30, 326,13-328,18
Peel)®

AYW MTIPKA TOOTK EBOA EKMOOWE 21
OIH MITEXC MOOWE NPHTC XEKAC €K-
NAX] TIEMTON NHEKZICE: EXWANMOOWE
7N K€ OYEl TEPIH ETKNAAAC MMN 2HY
NPHTC

And do not cease walking (Moowe) in the way
of Christ. Walk (Moo@e) in it so that you may
receive rest (MTON) from your labours (21ce). If
you walk (Moowe) in another <way>, the way
you will go will be without profif (pHy).

Silv 98,10-18.20-22 (NHMS 30, 314,10-18.20-
22 Peel)

PIIME TAP NIM EYMOOW@E 2N OYKPO(:
MKA2? THPY €(ME? NZICE 21 MKa2 Nai
€MN 2HY NZHTOY: €WOIE €KOYWW®E
EP TEKAZE €KCOPART MITPMOOWE MMN
A3QY- KAN EKWANMOOWE NMMAY WWTE
EWXE NIMOOWE AN <...> APINOAITEYE
MN TTEXC AYW (NANAZMEK:

For everyone goes along (Mmoowe) deceitfully.
The whole earth is full of suffering (p1c€) and
pain — things in which there is no profit (2HY).
If you wish to pass your life in guiet (C6pagF),
do not keep company (Moowe} with anyone.
And if you do keep company (Moowe) with
them, be as if you do not (Moowe). <...> Live
with Christ, and He will save you.

31 silv 90,33 (NHMS 30, 296,33 Peel): [x1 eplok mMmexc [milws{Hp MMel,
translation by M. Peel and J. Zandee. Cf. also Silv 110,14-15.

3 Bilv 117,23-25 (NHMS 30, 366,23-25 Peel): 6N 2HY MMOK TIAWHPE
ENKMOOWE AN 2N NETEMMHN 2HY NHHTOY. Silv 118,6-7 (NHMS 30, 368,6-7
Peel): oyzHOY Nolylo€1d NIM Te Te€2iH Mmnoy[T]e, translation by M. Peel and

I. Zandee slightly adapted.

3 Translation by M. Peel and I. Zandee slightly adapted.
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We give here also the results of the lexical analysis of Silv 97,3-98,22
which we restricted to the question whether this passage does show any
lexical peculiarities absent in other parts of Silv. We could find seven
words which occur only in Silv 97,3-9822: esiw (honey): 97,24;
earepopon (hellebore): 97,25; rangoyT (trust): 97.30-31; X1 N-
XH (vanity): 97,35; @oyelr (vain): 98,2-3; age (life) 98,15; p
xpela (need): 98,20 _

Given, that, according to the indexes in the edition of Y. Janssens,
about 140 Coptic lexemes and about 100 Greek borrowings are used on
34 pages of Silv only once, the 7 hapax legomena on two pages (Silv
97,3-98,22) are clearly below the average. To be noted is also that two
of them — eB1w in 97,24 and earesopon in 97,25 — should not be
taken into consideration because they occur in the lines which Funk
holds to be an interpolation on the part of the author of Silv*. We can
also state that Silv 97,3-98,22 do not have more words which could be
regarded as “non-Silvanic” than other parts of Silv.

Our final observation has to do with the second place which Funk
considers to be a “Silvanic” interpolation, namely Silv 97,33-98,3. We
bring this passage together with its counterpart from BM 97%a:

ayPw pomle nim eqTpralpPen-  (17) ayw pwMe NIM QTPTOP: EMXINXH
XIN]XH:

swe nim [M]T[e] PPHTKOCMOC 2€N-

2HOY AN NE- Zaym empa:

PAAAA EYWEOTIE 2R OYTETWOY eI

and P* every [man] is troubled I [in vain].  {17) and every man is troubled in vain
All things [of] IF*%! the world (kdopog) are

not profitable,

2 but (GAAG) they happen in vain. [2 and for nothing.

V. 17 (= Silv 97,33-35) coincides with BM 979a completely; for
v. 18-19 (= Silv 97,35-98,3) we find only ayw enpa (and for nothing)
which corresponds semantically with 2N oymeTgoyerT (in vain) in
v. 19 (= Silv 98,2-3). This evidence opens the possibility — though no
more than that — that the text of Silv 97,35-98,2 (= v. 18-19) could
have been omitted in BM or in its Vorlage and, if so, shall be considered
as original.

34 Cf. above, n. 15.
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Summarizing the evidence one can say that the analysis of the nearest
and the general context of Silv 97,3-98,22 speaks against the hypothesis
that this passage is an interpolation in the text of Silv. Therefore, letting
aside the question about the provenience of Silv 97,21-30 and Silv
97.35-98,2 (= v. 13-14 and 18-19) where Silv has more text than BM
979 a®, we will in the following consider Silv 97,3-98,22 as an integral
part of Silv. :

3. SELE-SUFFICIENCY AND SOLITUDE ACCORDING TO SILVANUS.
AN IMMANENT ANALYSIS

The conclusion to which we have come in the previous section is of
great importance for the analysis of Silv 97,3-98,22 and its concept of
self-sufficiency and solitude: unlike W.-P. Funk who drew several par-
allels from the pagan Egyptian literature of early dynasties in order to
elucidate some ceniral themes of the passage’®, we shall first of all try to
understand this text from Silv itself, paying a special attention to Silv
98,18-20: “Be pleasing to God, and you will need no one™. '

As it seems, what one could call “the concept of self-sufficiency and
solitude of Silv”*7 is embedded into the general conception of this writ-
ing about the right spiritual way of human beings. This way has two di-
mensions or sides: an outward and an inward one, cf. Silv 117,25-28%%:
“My son, {26) first purify vourself toward the outward life (moiiteio)
(27) in order that you may be able (28) to purify the inward.” As for ex-
ternal behaviour, Silv gives only a few suggestions; the texts cited
above continues®: “And (29) be not the merchants (30) of the Word of

# In the second case, as we showed above, the later omission in BM 979a or in its
Vorlage cannot be excluded and has probably more chances to be the preferable explana-
tion than an interpolation into Silv; in the first case, neither possibility seems more prob-
able than the other.

36 W.-P. FUNK, Weisheir (cf. n. 4 above), p. 20.

37 Silv 97,20~98,22,

¥ Silv 117,25-28 (NHMS 30, 366,25-28 Peel): mawHPe TOYBOK NQOPIT
ETTOAITIA €T 21BOA XEKAAC EKNAW OM 60M NTOYEE TadroyN- Translation
by M. Peel and J. Zandee.

#* Sily 117,28-32 (NHMS 30, 366,28-32 Peel): ayw MIAPWOITE €K0 NNEWWT"
MITQAXE MITNOYTE: APLAOGIMAZE NWOPTT NWAXE NIM 2A0H €M[TAlTEK-
NOX0Y €BOA, translation by M. Peel and J. Zandee slightly adapted. J. ZaNDEE, The
Teachings of Syivanus (Nag Hammadi Codex VII, 4). Text, Translation, Commentary
(Egyprologische Ultgaven 6), Leiden, 1991, p. 479 suggests quite unfounded that the sub-
Jject of Silv 117,25-30 is “the purity of inner man”.
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God. Put (31) all words to the test (Soxwualeiv) first (32) before you

utter them.”
We already know a similar admonition from Silv 97,10-21:

And (3%) a foolish I man does not guard against speaking |'* <a> mystery
(uostiplov). A wise (copdg) man, <however,> [* does not blurt out
every word, ['* but (G2Aé) he will be discriminating (Bepeiv) (15 toward
those who hear. Do not mention 11 everything being together with |7 those
whom you do not know. '® Make a great number of friends, I*® hut (i)
not counsellors. ?° First, examine (doiapélety) your ! counsellor.

Because the “Word of God” (Silv 117,30) and “mystery” (Silv 97,
12) are mentioned, little doubt can be about the main concern of Silv: he
does not simply provide some rules of wise behaviour but is instructing
his fellow Christians how to speak about their faith. Though we are not
informed about his reasons, Silv’s tenor stressing the need of precaution
points towards some considerable external difficuities accompanying the
preaching of his form of Christianity*’. Accordingly, cantion and pru-
dence are the chief attitude recommended for relations with unknown
people. The main adversaries to the spiritual life are, after death and
ignorance, the evil counsels*; quite comprehensibly, the audience is
invited to hear and follow the author’s — and not somebody else’s —
advice®.

Surprisingly, Silv deals far less extensively with the religious and
mundane everyday contacis of his audience than with those with stran-
gers. Silv has almost nothing to say about community and church®, mis-
sion™, friendship and marriage®, helping the poor, showing love and
mercy®S etc. In his usage, father, mother, brother, friends are not desig-
nations of real people but labels for death, ignorance, evil counsels*’ or,
conversely, for God, wisdom and angels*.

A sart of confrentation within seme large Christian group is as easily imaginable as

the situation of persecution; te the last point see W.-P. Fung, Weisheli (cf. n. 4 above},
. 20.

T RoyMBoyAla eeooy cf. Silv 90,1927 (NHMS 30, 294,19-27 Peel), quotation
Silv 90,25-26. _

2 Gilv 91,2021 (NHMS 30, 296,20-21 Peel): cc0TM TAWHPE ATACYMBOYAIX.

43 Though silent about the Church as community, Silv presupposes a certain commu-
nity with angels (cf. Silv $1,25-32 and 114,1-13). OYON HIM €TOY22E in Silv 114,
112172 can be algo understood as referring net to the angels but to the saints in heaven.

# Some sort of pasitive teacher-pupil refationship is, however, given through the situ-
ation of Silvanus’ teaching his audience.

45 Much attention is, however, paid to avoidance of the mopveia, cf. Silv 104,31
105,17.

4% Sily §7,8-10 admonishes doing good without any specification.

41 Cf. Silv 90,23-27.

“ Cf, Silv 91,14-16.25-32.
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As one could guess, Christ in Silv has little chance to be with those
coming together in his name; the experience of the Lord according to
Silv is a highly personal and inward one: “Let him (i.e. Christ) dwell in
the temple which is within you.”* With that, the focal point of Silv —
namely, the inward dimension of the spiritual way and the role of Christ
therein — is reached.

Silv is often speaking about the way of Christ or of God, as e.g. at two
places cited above, cf. Silv 103,13-15.17-19: “Do not cease walking in
the way of Christ. <...> If you walk in another <way:>, the way you will
go will be without profit” and Silv 118,6-7: “God’s way is always a
profit”. The following quotation shows that God’s way is understood as
a completely internalized one™®:

He (i.e. Christ) 1% is the Life, the Power (80vayuc), I’ and the Door. Ie is
the Light, I’ the Angel (fyysiog), and * the Good Shepherd. Entrust
1*? yourself to this one who became P? all for your sake. Knock *! en your-
self as upon *2 this Door, walk downward | yourself as (®g) on a straight
way. I For (vap) if you walk on the way, I’¥ it is impossible for you to go
astray (RAGVORVY).

Thus, the way of Christ is the way within oneself, cf. Silv 103,11-
155t “Do not tire (12) of knocking on the door of Word (Loyoc),
(13) and do not cease (14) walking in the way of (15) Christ.” This
way is more or less identical with “knocking on yourselt” (Silv 106,30—
34} which, at the same time, is the knocking “on the door of Word
(LOyog)” (Silv 103,12)*2. Such identifications are only possible if one
believes that the human mind is of divine nature, which is, in fact, the
case with our author®. Summarizing, one can say that, as Christ is the

¥ 8ilv 109,17-19 (NHMS 30, 344,17-19 Peel): MApPe(2MOOC 2M TTEPTE
€T WOOT 2Pal NZHTK, translation by M. Peel and J. Zandee.

0 Silv 106,24-35 (NHMS 30, 336,24-35 Peel): NTOQ me M@NZ AyW TAYNA-
MIC: AYW TTPO- NTOM ITE MOYOEIN AYW WMAFFEAOC AYW TMEWC ET NANOYY]:
TAAK NTOOTY MDAl NTAQWWTE MITTHPG €TBHHTK: T®ZM €20YN EPOK
OY2AK N@E€ NHIPC: AYW® NrMooWme 2pal NZHTK 2W0C 21H €(COYTN-
EKWANMOOWE rap 21 TE2I[H] MMN WOGOM NrprAanNa: Translation by M. Peel
and J. Zandee slightly adapted.

5L Silv 103,11-15 (NHMS 30, 326,11-15 Peel): MTTP2ECE EXTWYM E20YN ETTPO
MITAOrOC: AYW MTTPKA TOOTK €BOA €EKMOOWE 21 ©1H MmeXc- Translation by
M. Peel and J. Zandee slighily adapted. Cf. also Silv 103,25-26 (NHMS 30, 328,25-26
Peel): X1 €poK MITEXC TEPIH ET AOXY:

52 Cf. the latter identification expressis verbis in Silv 117,7-9 (NHMS 30, 364,7-9
Pecl): TWP2M €20YN EPOK OYAAK XEKAAC EPETMAOroc NaoyYWN Nak: “Knock
on yourself that the Word (AOyog) may open for yow.” Translation by M. Peel and J.
Zandee. The quotation shows that the Word does not mean the human reason.

3 Cf. Silv 92,25-27 (NHMS 30, 300,25-27 Pecl): TNOYC MEN NOE€IOC OYNTA(
MMAY NOYOYCi1a €BOA 2M Tecion: “The divine (Belov) mind (vots) (+ péV) has
substance (ohoiw) from the divine {Beiov)”. Translation by M. Peel and J. Zandee. Cf.
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Word™, the way of Christ leads one into the depth of his or her own di-
vine inteflect.

Quite surprisingly, Silv maintains that this way has to replace any
positive relation with other human beings. Christ is unique and remains
always with His believer™, therefore He is the faithful friend*® and one
has to entrust himself to Him*’. Silv 97,3-98,22, the passage we are in-
terested in, echoes these themes moving the stress to human acquaint-
ances: they are not reliable® and cannot be trusted™, so that the only
real friend is God Himself*'. Seen in this light, the general conclusion of
Silv 97,3-98,22, “live (toAittedelv) with Christ, and He will save you”,
and its counterpart in Silv 88, 15-17% sound like an invitation to dissolve
all possible ties with other people. It is God Who shall satisfy the long-

ing for contacts with humans: “Be pleasing to God, and you will not

need anyone.”

4. SILVANUS® CONCEPTION OF SELE-SUFFICIENCY AND SOLITUDE IN THE
CONTEXT OF LATE ANTIQUITY

Though Silv does not appeal directly for withdrawal from society, he
certainly has in view some sort of interiorized solitude which he under-

also Silv 90,20-30 and 91,34-92,2 and R. vaN DEN Brogx, The Theslogy of the Teach-
ings of Sitvamus, in: R. VAN DEN BROFR, Studies in Gurosticism and Alexandrian Christi-
anity (Nag Hammadi and Manichean Studies 39), Leiden et al., 1996, p. 255.

3 Sily 106,23-24 (NHMS 30, 336,23-24 Peel): nTO( rap ne Tcoda NTog oN
ne nmaoroc- “For (yap) he (ie. Christ) is Wisdom (coein); he is also the Word
{(hévog).” Translation by M. Peel and J. Zandee.

55 Cf. the passage Silv $6,29-97,1 which already has been cited above: “This (i.e.
Christ) is your king and your father, for there is no one like him. The divine teacher is
with [yolu always. He is a helper.” o .

% Silv 110,14—-16 (NHMS 30, 346,14-16 Peel): HIM e MEXC COYWNY AYW
HNTXTTOg NAK NQ@EHP: TAT rap we MewsHp €TNzoT - “Know who Christ is, and
acquire him as a friend, for (vép) this is the friend who is faithful.” Translation by M.
Peel and J. Zandee. _ B

57 Cf. Silv 106,28-30 cited above: “Entrust yourself to this one (Taak NTOOTY
MTa1) who became all for your sake.”

3% Cf. Silv 98,3~5: “There is neither <a friend> nor a brother, since each one is seek-
ing his own advantage.”

39 Cf, Silv 98,5-8: “My son, do not have anyone as a friend. But if you do acquire
one, do not entrust yourself to him (MTpTaak nrooTq).” Cf. Silv 106,28-30: “En-
trust yourself to this one (Taax HTooTY mmal) who became all for your sake.”

80 Cf. 8ilv 98,8-10: “Entrust yourself (Taak NTo0Tq) to God alone as father and as
friend” and the previous note. _

sl ity 98,2022, cf. Silv 88,15-17 (NHMS 30, 288,153-17 Peel): apimmoArTreye 2M
MEXE AYW KMAXTTO NAK NNOYago 2N Tre: “Live (moAirgdew) in Christ, and
you will acquire a treasure i heaven”, translation by M. Peel and J. Zandee.

% Silv 98,18-20.
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stands as the goal of the Christian life and recommends as the only way
to avoid the difficulties of living in the world. To see his ideas in the
proper light, we now have to compare Silv’s conception of solitude with
several other notions of self-sufficiency and solitude which circulated in
Late Antiquity. Incomplete and unsystematic regarding the whole range
of ancient solitude understandings as it 1s, this outline shall open some
new perspectives on the questions studied in the previous section. We
shall start with some pagan solitude notions, then a number of Christian
ones shall be dealt with.

4.1 Some pagan parallels

Starting the construction of his imaginative polis in Plato’s Repubiié,
Socrates says: “I think <...> a city comes to be because none of us is
self-sufficient, but we all need many things. <...> And because people
need many things, and because one person calls on a second out of need
and on a third out of a different need (ypeiq), people gather in a single
place many partners and helpers. And such a settlement is called a
city.”®* Arguing along the same line® Aristotle formulates his famous

c

definition®: #vOpomoc ¢icel moltikdov {[Mov, kol 6 drolig S
@Ooy kol od 814 toyNVv fiTol eadbios Eotiv §j kpelttov 1 dvlporog.

Thus, both for Plato and for Aristotle, the idea of mutual dependence
of human beings based upon the necessity to supply one another’s needs
was a fundamental principal rooted in human nature itself. As Aristotle
put it, “he who is unable to live in society, or who has no need becanse

83 PL, R. 369b—c: Tiyvetal tolvov <> mohig, dg dyduat, radh) toyyéver fudy
gxgotog ok abthpkng, dAAL mokhdy <Bv> Evlsng <...> Obrw 87 dpe wepuiopl-
Béavov Bikog Bikov, 3n° hdhov, tov 87 &n” BAlov y peig, nokdév Seduevol, moAaloig
gl plov ofkmow dyeipoavreg xowovolg te kal Ponbods, tadbrn Tf ovvolkin
E0&pelo méAy Svopo Quotation according to . Burnkr (ed.), Platonis opera, t. IV
(Scriptorum Classicorum Bibliotheca Oxoniensis), Oxford, 1957, p. 369; translation ac-
cording to PLATO, Republic, translated by G.M.A. GRUBE, revised by C.D.C. REEVE,
Indianopolis — Cambridge 1992, p. 44 with small modifications.

% Though not using the word ypsia, Aristotle, when speaking about the very begin-
ning of a polis, expresses the same opinion in Pol. 1252a 26-27 (BSGRT, 22627
Tmmisch): &vayxrn 87 npdrov cuvbudleslol tobg dver Grlhfiov PN Suvapévoug
eivat, “In the first place there must be a union of those who cannot exist without each
other™; text: O. ImMIscH (ed.), Aristoteles. Politica (Bibliotheca Scriptorum Graecorum
et Romanorum Teubneriana), Leipzig, 1929, p. 2; translation according to ARISTOTLE,
The Politics edited by S. BvErsoN, Cambridge ot al., 1988, p. 2.

5 Arist., Pol. 1253a 24 (BSGRT, 3,2~4 Immisch): “man is by nature a political ani-
mal. And he who by nature and not by mere accident is without a state, is either a bad
man or above humanity”, translation according to S. BVERsow, (cf. n. 64 above), p. 3. For
the interpretation of this place see W. KULLMANN, Der Mensch als politisches Lebewesen
bei Aristoteles, in Hermes 108 (1980), p. 419-443.
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ted in Clitarchus, Porphyry and the Pythagorean Sentences™. Like god
in Aristotle™, the wise man in the sources cited does not need anything
except god himself and, to a certain degree, is elevated to the same level
as god’. In Late Antiquity, the tradition of setting the wise one apart
from human society and associating him closely with the divine sphere
had a well-established classical heritage: “Die Weisheit wird in der
ganzen Antike als eine Seinsweise aufgefasst, als ein Zustand, in dem
der Mensch sich in seinem Sein radikal von anderen Menschen unter-
scheidet, eine Art Ubermensch darstellt. <...> In jeder [philosophischen]
Schule ist also die Gestalt des Weisen die transzendente Norm, welche :
die Lebensweise des Philosophen bestimmt.”"? 2

An illustrative series of glimpses into an understanding of the wise in
Late Antiquity is to be found in the Sentences of Sextus. The wise man |
is an image of God™, he is to be honoured afier God”, he knows the
things divine in a proper manner’® and presents Divinity to human
kind”’, God likes him most of all His works™ and shares with him His

he is sufficient for himself, must be either a beast or a god: he is no part

of a state.”®

Against this background, Silv’s staternent®” “Be pleasing to God, and
you will not need (xpeie) anyone™ seems odd. Yet, taken by itself, it
clearly belongs to a line of ancient thinking intimated in its core already
in Aristotle’s words saying that a god does not need to live in society
because he is “sufficient for himself”8, This line can be pursued further
if we look closely at some parallels to Silv’s maxim found in the sen-

tences of Sextus and Clitarchus and in the so-called Pythagorean Sen-
69

tences

Sent. Sext. 49 (TaS 5, 18,49  Sent. Clit. 4 (TaS 5, 764  Pythag. sent. 3% (TaS 5,
Chadwick) Chadwick) 87,39a Chadwick)

b piv Osodg oddevdg deltar & 0 pdv Bedg obdevog Seitar & Bedg Seltan of)éavég‘ GopOg
8¢ mioTog povor Beolr 3 copog povou Beot 32 povou deitan Beol

God does not need anything  God does not need anything  God does not need @ymmg
(or: no one), the faithful man (or: mo one), the wise man  (or: no ong), the wise man

<needs> only god <needs> only god. needs only god. " H. CHADWICK, [nternal Evidence, (cf. above, n. 69), pp. 147, 157.

Henry. Chadwick rightly points out that the reading “meTog” in Sent.
Sext. 49 is a Christian interpolation for the original “c0@dg™ transmii-

6 Arist., Pol, 1253a 27-29 (BSGRT, 4,27-29 Tmm.): & 82 pf B\Jv(xusvog Kotymvsﬁv
A pdiv dedpevog OU abrapietav onliv pépog moksag, dote fj dnplov 1 0s6g,
Translation according to 8. Everson, (cf. n. 64 above), p. 4.

§7 Silv 98,18-20.

88 §1° abtaprstay, of. quotation in the footnote 66.

69 Sextus’s sentences are generally thought to be compiled in the 2‘1.“ century AD by
a Christian editor, probably on the basis of some non-Christian collection or co_]lectmns,
of. TI. CHADWICK, Internal Evidence, in: The Sentences of Sextus., A Contribution r(_) the
History of Farly Christian Ethics by H. Crapwick (Texts and Studies 5), .Camb}tldge,
1959, p. 138, Two bibliographical lists of works about Sextus are to be found m_H.
CHADWICK, The Sentences of Sextus, p. 182183 and in The Sentences of Sextus. Edited
and translated by R.A. Epwarps and R.A. Wb (Society of Biblical Litem.ture. Texts
and Translations 22), Ann Arbor, 1981, p. 9-10. Whether Clitarchus’ ctl)llecnon of say-
ings was one of Sextus’ souzces or, rather, its compiler drew upon the main source Sextus
likewise was using, is a question which Chadwick leaves undecided, cf. H..CHAI?WTCK,
Internal Evidence, p. 158=159. Al yvédjon tév TIuBarvopslov are transmitted in two

Byzantine manuscripts of 10® and 15™ centuries and in some additional sources and show

many parallels to Sextus, cf. H. CHADWICK, Internal Evidence, p. 140-141. Apa.rt_from
these documents, the maxim is also known from Porphyry’s letter to Marcella 11 in the
form: Oedg piv yip Seitar oddevoe, copdg 58 povov Ogob, cf. PORPHYRE. _Vie de
Pythagare. Letire a Marcella. Texte établi et traduit par H. Das PLACES (Collection de.s
universités de France), Paris, 1982, p. 112,5-6. According to H. CHADWICK, Internal Evi-
dence, p. 148 both Sextis and Porphyry (who has much material closely yelated to Sextus,
Clitarchus and Pythagorean Sentenses) “drew independently upon a prior pagan collec-

tion.”

7L Cf. note 66 abave,

7 According to Heiorich Niehues-Probsting, the Cynic philosopher Diogenes of
Sinope, when imitating animal behaviour, chose a quite opposite model of antarky, cf.
H. NigauUEs-PROBSTING, Der Kynismus des Diogenes und der Begriff des Zynismus (Huma-
nistische Bibliothek. Abhandlungen 40}, Miinchen, 1979, p. 157 “Nach Aristoteles
reprisentieren die tierische und die gotliche Existenz die zwei Formen der fir den
Menschen unmdglichen individuellen Autarkie. Bei Diogenes orientiert sich die Autarkie
<...> nicht allein und nicht iiberwiegend an der goéttlichen Variante <...> Sein Leitbild ist
nicht so sehr die géttliche als vielmehr die animalische Existenz.” About Diogenes in
Late Antiquity, see D. KRUEGER, Symeon the Holy Fool. Leontius’s Life and the Late
Antigue City (The Transformation of the Classical Heritage 25), Berkeley — Los Angeles
— London, 1996, 72-89,

73 P. HaDOT, Wege zur Weisheil oder Was lehrt uns die antike Philosophie? , Frankfurt
am Main, 1999, p. 256. About the convergence of the image of the wise man with that of
gods in the classical philosophical tradition, cf. P. HADOT, La figure du sage dans
Antiguité gréco-lafine, in: Les sagesses du monde. Un colloque interdisciplinaire sous
la direction de G. GADOFFRE, Paris, 1991, p. 12: “on identifie la figure du sage & celle de
Dieu, et il en résulte que la description de Dieu dans les différentes écoles correspond &
I'idée que chacune se fait du sage.” For the influence of the image of the Stoic wise man
in early Christian literature, see ¥. STELZENBERGER, Die Beziehungen der frithchristlichen
Sittenlehre zur Ethik der Stoa, Miinchen, 1933, p. 277-306.

™ Sent. Sext. 190 (Ta$ 5, 34,190 Chadwick): c£fov copdv ivdpa dg slkdva Deol
{hoav.

75 Sent. Sext. 244 (Ta8 5, 40,244 Chad.): coeov tipa netd Bedv.

76 Sent. Sext. 250 (Ta$ 5, 40,250 Chad.): & ti ©ob Osob¥ dEimg i8bg copdg dvip.
Cf. also Sent. Sext. 415b-418,

7 Sent. Sext. 307 (Ta$ 5, 46,307 Chad.): co@dg dvilp Osov dvBpdrolg GuVicT.
Cf. also Sent. Sext. 24.

7 Sent. Sext. 308 (Ta$ 5, 46,308 Chad.): & Beog thv i8imv Epyav péniotov ppovel
&l Good.
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possessions™, the relations between God and the wise man are as close
as possible®™ so that the wise man acts almost as a second god®.

If, thus, Sextus says that the faithful one or, respectively, the sage
does not need anything but God®?, this statement is to be seen among
other sayings emphasizing the unique position of the wise man as sec-
ond after God. In Sextus, this position, however, does not imply the wise
man’s seclusion from the world. On the contrary, he is said to be the
ebepyéTng of his fellow human beings®, he purifies their souls through
the word of God®, and, though these relations are not always pleasant®,
their ideal goal is love between the sage and his audience®.

The only point of contact of Silv 97,3-98.22 with these ideas is
merely the name of the sage knowing his way®’. As we have seen, his
way leads him away from other people without any attempt to serve
them®®. Likewise, the relationship to God is different in both texts. In

™ Sent. Sext. 310 (TaS 5, 46,310 Chad.): do¢ Dcob krrpete, kel copds.

¥ Sent. Sext. 421 (TaS 3, 60,421 Chad.): copdg™. Cf. also Sent. Sext. 144,

8l Sent. Sext. 176 (Ta$S 3, 32,176 Chad.): copdg avijp sbepyétng petd Oedv.

2 See the quotation above.

# See note 77.

8 Sent. Sext. 24 (TaS 5, 14,24 Chad.}: yoyn , of. Sent. Sext. 307 (TaS 5, 46,307
Chad.) cited above: cogog avi)p Beov dvBpdrolg ooviartiy, “A wise man presents God
to humans.”

8 Sent, Sext. 246 (TaS 5, 40,246 Chad.): & tov gopdv ob duvepevog pEpely 10
dyafov ob d0vatal pépsty, “Wheever is unable to endure a sage is unable to endure
goodness”, translation according to R.A. EDWARDs and R.A. WILD, The Sentences of
Sextus (cf. above, n. 69), p. 45.

8 (Cf. Sent. Sext. 226 (TaS 5, 38,226 Chad.): copov, “Whoeever does not love a sage
does not love even himself”, translation according to R.A. EbwaArps and R.A. WILD, The
Sentences of Sextus {cf. above, n. 69), p. 43. This is not the place to attempt a compre-
hensive presentation of the social role of the sage according to the classical and post-clas-
sical Greek thought. It should suffice here to highlight that both Aristotle and the Stoics
saw the sage interwoven at least in small group of friends, ¢f. EN 11690 13-16: #itonoy
& Towg kai t& povdrnv molelv ToV pokdplov, quotation according to J. BURNET (ed.),
The Ethics of Aristotle (Philosophy of Plato and Aristotle), New York, 1973 [Reprint of
the 1990 ed.], 425,15-16; cf. also EE 1244b 16-17 ob ypnozig Evexa & pilog obo’
deelsiag, GAAY 8 * dpethv plhog uovog (Aristotle speaks here about the truly happy
man, cf. 1244510, which, in his uvnderstanding, is the sage in the same time; quotation
according to F. SuseMHL (ed.), [Aristotelis Ethica Eudemia] Eudemi Rbodii Ethica
(Bibliotheca Scriptorum Graecorum et Romanorum Teubneriana), Amsterdam, 1967,
p. 103,15-16) and EN 1169b3—1170b19. For the Stoics, cf, D.L. VII 121 nolitedoecbol
poot TOv co@ov v pr Tt xwibr, &g enol Xpboinmog, quotation according to
M. MARCOVICH (ed.), Diogenis Laertii Vitae philosophorum vol. 1, Libri I-X (Biblio-
theca Scriptorum Graecormm et Romanorum Teubneriana), Stuttgart — Leipzig, 1999,
p. 514,21-515,1. For the Neoplatonic notion see below.

87 Cf, the beginning of the passage: Silv 97,7-10: “For enly a foolish man goes to his
destruction, but a wise man (go@dc) knows his way.

B Cf Silv 98,14-16: “If you wish to pass your life in quiet, do not keep company
with anyone.”
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Sextus, the sage is in perfect harmony with the Divinity®, whereas in
Silv the contact with God is far from being well established and needs
permanent efforts on the part of the believers to whom Silv speaks®.
Thus, despite a few points of contact, Silv’s idea that anyone pleasing to
God does not need any kind of human relations seems not to be inspired
by a wise man concept like that found in Sextus.

In order to provide some more parallels to Silv’s notion of self-suffi-
ciency and solitude we shall now deal briefly with the question of how
the Late Antiquity thinkers — and especially the Neoplatonic ones —
understood the role of the philosopher in society?’. As in many other
cases, the formative paradigm was coined by Plato himself. The
dynamic of a philosopher’s life, according to Plato, is determined by
striving to contemplate the good. He describes this contemplation both
as an ascent experience and as a kind of escape from the material
world”. Though the natural desire of a philosopher would be to remain
in constant contemplation, Plato is of the opinion that a descent — even
against a philosopher’s own wishes — has to follow for the sake of
the community of human beings because, as Plato points out in his
Republic, an accomplished philosopher is, at the same time, the best
ruler®. The ascent and descent are likewise explored by Plato in his
famous allegory of the cave® where they represent the coming up out of
the cave of darkness into the light of knowledge and the return of the
liberated prisoner, the philosopher, into the cave in order to share this
newly acquired knowledge with his former fellow-prisoners.

8 Cf. Sent. Sext. 416 (TaS 5, 60,416 Chad.): cogeo® , “Through God the soul of the
sage is attuned to God”, translation by R.A. EDwaRrDS and R.A. WD, The Sentences of
Sextus (cf. n. 69 above), p. 69. .

% Cf, Silv 103,11~15: “Do not tire of knocking on the door of Word, and do not
cease walking in the way of Christ.”

%1 About the role of pagan philosopher in the Late Antiquity society, see e.g. E.C.
Hoges, W, WUELLNER {(eds), Protocol of the thirty-fourth colloquy: 3 December 1978
The Philesopher and Society in Late Antiquity [main communication by] P. BROWN (Pro-
tocol series of the colloguies of the Center for Hermeneutical Studies in Hellenistic and
Modern Culture 34, The Graduate Theological Union and The University of California,
Berkeley, California, 1980, 1. HAHN, Der Philosoph und die Gesellschaft. Selbstver-
stdndnis, éffentliches Auftreten und popnlire Erwartungen in der hohen Kaiserzeit (Heidel-
berger Althistorische Beitrdge und Epigraphische Siudien T), Stuttgart, 1989 and B.CH.
EwALD, Der Philosoph als Leithild. Tkonographische Untersuchungen an rémischen
Sarkophagreliefs (Mitteilungen des Dewtschen Archdologischen Instituts. Romische
Abteilung 34), Mainz, 1999,

2 PL., Tht 176b, R. 519%cd.

% R. 473c—d. The related questions are discussed by T.A. MAHONEY, Do Plato’s phi-
losopher-rulers sacrifice self-interest to justice?, in Phronesis 37 (1992), p. 265282,

* R. 514a-517d.
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Both ascent and descent motifs in their original Platonic notion of the
philosophical withdrawal from the material world and the following
return in order to serve the socicty are discernable also in the Neoplatonic
writings, whereas the main interest unmistakably rests on the former.
This feature clearly distinguishes the classical Platonic tradition with its
pronounced idea of social service of the philosopher from Neoplatonism
where the accent is moved to the withdrawal into the self*, In this latter
respect, one could compare the knocking on the door of the divine
Logos in one’s own mind in Silv®*® with Plotinus’ intellectual mysticism,
where the One “is always present™’ in the soul, which is potentially
identical with its divine ground and is called to come to itself and meet
the One™.

But, though the predilection for introvertive withdrawal clearly is a
common point of Silv and the Neoplatonics®, we find in Silv’s Teach-
ings no hint of reverse motion of descent from inward withdrawal back
to the people of the world. Yet the Neoplatonics, alongside of several
theoretical considerations on this subject!®, gave also some convincing
examples of the practical fulfilment of the descent'®!.

95 Willy Theiler called Plotinus characteristically “Plato ohne Politik”; cf. W.
THELER, Plotin zwischen Platon und Stoa, m Les sources de Plotin (Entretiens sur
Pantiquité classique 5), Genéve, 1960, p. 67.

% Cf. Silv 103,12 and Silv 106,30-34, both texts are cited above.

97 Plot. V1,9,8,34-35: “That One, therefore, since it has no otherness is always
present, and we are present to it when we have no othemess”, translation according to
Plotinus with an English translation by AH. ARMSTRONG, vol. VII, Enneads VI. 6-9,

Cambridge, MA — London, 1988, p. 333, Cf. VI.9,11,38 [# woyn] fife of)_lc gig #iro,
&My gle &avtiy and T0,8,6,40; VL9,7. For Plotinus’s introvertive mystic, see B.R.

Dopps, Pagan and Christian in an Age of Anxicty. Some Aspects of Religious Experience

from Marcus Aurelius to Constantine, Cambridge 1965, p. 83-91.

% For Plotinus’s concept of the immanent and in the same time transcendent presence
of the One in the soul and the world, see R, ARNOU, Le désir de Dieu dans la philosophie
de Plotin (Collection historique des grands philosophes), Paris, 1921, p. 156-187 and
AH. ARMSTRONG, The Apprehension of Divinity in the Self and Cosmos in Plofinus, in
AH. ARMSTRONG, Plotinian and Christian Studies (Variorum Reprint), London, 1979,
XVIIL
9 Silv’s attitude in this respect could be adequately described with Plotinus’s famous
definition of philosophical ife as puy™ pdvov npdg pdvoy (the flight of the alone to the
alone), cf. Plot. VI 9,11,50. For the backgrounds of Plotinus’s formula, see E. PETERSCN,
Herkunft und Bedeutung der MONOX HPOQX MONOLFormel bei Plotin, in Philolo-
gus 88 (1933), p. 30-41. .

190 plotinus’s distinction between “political” and “purificatory’ virtues, the latter being
achieved through the former on the way to the progressive divinisation of the soul, was
interpreted by J. DILLON, Plotinus, Philo and Origen on the Grades of Virtue, in H.-D.
BromE, F. Maxw (eds), Platonismus wnd Christentum, Festschrift fir H. Dérrie (Jahr-
buch fiir Antike und Christentum. Erginzungsband 10), Minster (Westfalen), 1983,
p. 101 as “an ethic for the world-renouncing sage of later Platonism”, cf. also J. DILLON,
An Ethic for the Late Antique Sage, in L.P. GERSON (ed.}, The Cambridge Companion to
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Apart from the Neoplatonic philosophers Sopater and Maximus who
were consulted by the emperors Constantine and Julian the Apostate!®?,
cne could recall Julian himself describing in one of his sermons a vision
of the god Helios he had been worthy to receive. During that vision,
Julian’s pleading to Helios for permission to stay with the gods was not
granted, instead he was sent back into the world as ruler with the prom-
ise to be admitted to the contemplation of Zeus some time later again'®,
An even clearer allusion to Plato’s teaching about a philosopher’s de-
scent can be found in 6™ century Platonic philosopher Boethins, who
distingnished himself at the court of the Goth emperor Theoderich'®
only to be eventually slandered and executed in 525. Seeking consola-
tion in prison and addressing himself to Philosophia, Boethius says'®:

It was you who established through the words of Plato the principle that
those states would be happy where philosophers were kings or their gover-
nors were philosophers. You, through that same Plato, told us that this was
why philosophers must involve themselves in political affairs, lest the rule
over the cities be left to the base and wicked, bringing min and destruction
on the good. It was in accordance with that teaching that T chose to apply in
the public administration what I learned from you in the seclusion of my
private leisure. You, and God, who has set you in the minds of philoso-
phers, know me well, and that I undertook office with no other motives
than the common purpose of all good men.

Summarizing this evidence, we can say that neither the philosophical
concept of the sage nor the notion of a Platonic philosopher’s ascent in
the realm of pure ideas can fully account for Silv’s understanding of a

Plotinus, Cambridge, 1996, 315-335. Yet D.J. O’'MEARA, Platonopolis. Platonic Political
Philosophy in Late Antiquity, Oxford, 2003, 4044, 73-81 correctly points out that nei-
ther Plotinus’s teaching about the different kinds of virtues nor its extended form in later
Neoplatonism should be interpreted as something preventing a Neoplatonic philosopher
from political and social actions, the model for the latter being the imitation of the Divine,
see D.J. O'MEARA, Platonopolis, p. 74-78.

0l Cf, the statement about social activity of one of the most “otherworldly”
Neoplatonics, Plotinus, by A.H. ARMSTRONG, The Apprehension of Divinity, XVIII,
p. 194: “Contemplation is primary, and is best pursued alone. Communication is second-
ary, and hinders rather than helps contemplation, though it is the philosopher’s duty to
impart what he has seen to others and help them to see it for themselves. <...> In prac-
tice, however, he {i.e. Plotinus) by no means withdrew from the world or shunned society
<...> However different his theory was, in practice philosophy seems to have been for
him almost as much of a soctal activity as it was for Plato.™

12 COf. Bun., VS, 462-463 (VI 2,1-12) (Sopater); 473478 (VII 1,1-4,15) (Maximus).

103 Jul, Or. V11,22 227c-234c.

1% 522 Boethius became Magister officiorum.

105 Boethius, Cons. 1,4,4-8. The last two examples and the slightly adapted translation
of the passage by Boethius are taken from D.J. O’MEARA, Platonopolis (cf. n. 100
above), p. 79-80.
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believer’s position in the world bereft of any positively judged contacts
with other human beings. Both an ideal sage as found in the sentences of
Sextus and a Platonic philosopher were supposed to serve humanity,
which is not the case with Silv’s audience.

4.2 Some Christian parallels

The opinion that Silv is in one way or another connected with early
monasticism has been expressed by several modern scholars without,
however, demonstrating any concrete cases of dependence'®. Though
no systematic examination of all possible points of contact can be pro-
vided here, we shall try in the following to compare Silv with three dif-
ferent notions of self-sufficiency and solitude found in the coenobitic
monasticism of St. Basil the Great as well as in the semi-eremitical and
eremitical monastic traditions in Egypt of the 4 century.

4.2 1 Coenobitical monasticism

Organizing monastic life in Asia Minor in the second part of the 4™
century, bishop Basil of Caesarea was confronted with several ascetical
excesses and abuses in his diocese!??, St. Basil’s answer thereupon was
the so-called monastic rules composed as dialogues with ascetics. Ques-
tion seven in the Long Rules reads as follows: “We consider it logical
to inguire whether one who retires from society should live in solitude
or with brethren who are of the same mind”. The bishop’s answer ad-
mits no altemnative: “I consider that life passed in company with a
number of persons in the same habitation is more advantageous in many
respects. Firstly, because none of us is self-sufficient as regards corpo-

M6 See o.g. ML. PEEL, The, decensus [sic] ad inferos' in the Teachings of Silvanus’
(CG VII, 4}, in Numen 24 (1979), p. 25-26, Y. JansseNs, Les Legons de Silvanos et le
monachisme, in: B. BARC (ED.), Collogue international sur les textes de Nag Hammadi
(Québec, 22-25 aoiit 1978) (Bibliothéque Copte de Nag Hammadi. Etudes 1), Louvain et
al., 1981, p. 352-361, A. VELLEUX, Monasticism and Gnosis in Egypt, in B.A. PEARSON,
1.E. GOBHRING (eds), The Roots of Egyptian Chrisitanity (Studies in Antiquity and Chris-
tianity), Philadelphia, 1986, p. 293-29% and R. VALANTASIS, Nag Hammadi and Asceti-
cism: Theory and Practice, in Studia Patristica 35 (2001), p.184-185.

107 Yt is general admiited that Basil was reacting against some ascetical groups whose
views had been condemned at the council of Gangres, cf. J. GRIBOMONT, Le monachisme
au sein de 'Eglise en Syrie et en Cappadoce, Studia Monastica 7 (1965), p. 20 and
J. GRIBOMONT, Le Monachisme au IV¢ s. en Asie Mineure: de Gangres au Messalianisme,
Studia Patristica 2 (1957}, p. 408, About the controversial date of the council {341 or
343), see A. LANTADO, Note sur la datation conservée en syriaque du Concile de Gangres,
in Orientalia Christiana Periodica 61 (1993}, p. 195-199,
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real necessities, but we require one another’s aid in supplying our
needs.” 1%

Two allusions to authoritative texts can be recognised in these lines.
First, St. Basil certainly had in mind the words of Socrates in Plato’s
Republic which we cited above: “I think <...> a city comes to be
because none of us is self-sufficient, but we all need many things.”’10?
Secondly, St. Basil’s speaking about the “life passed in company with a
number of persons in the same habitation” (tfiv &mi 10 @dTO OV
wheldvey dloymyn) reminds us of Act 2:44: “All the believers were
together and had everything in common.”19

Both allusions are valuable. Opposing independent monastic tenden-
cies, St. Basil founded his rules of ascetical life upon the basis of the
New Testament!!!, avoiding special monastic terminology and address-
ing himself not to a separate group, but to Christians as such''?. In this
context, any eremitical inclination is highly unwelcome, and, as we have
seen, Basil sought to exclude it by recalling the ideal of the original ap-
ostolic community from Acts 2 and by alluding to the classical philo-
sophical notion of the man as {{Hov woritikov. b is needless to say that
while Silv stresses that a human being, if he pleases God, does not have

any ypeia of other people!’”, Basil expresses a quite opposite point of
view.

1% Bas., reg. fus. 7: Ilpdg modrit ypnoipdrepe katapovBavo Ty &ri 1o abid 1dv
rAeldvey Srayayfv. Tpdrov piv, én obds mpog 1ig 1ol obputog ypeiag Fraotog
Audv Eavtd adtapxrs, GAL" &v 1) mopiopd thv dveykelov dAiilov yphlopsy.
Quotation according to Patrologia Graeca, vol. 31, col. 928C; translation from SAINT
BasiL, Ascetical Works. Translated by M. M. WAGNER (The Fathers of the Church 9),
Washington, 1970, p. 248.

199 PL, R. 369b— (SCBO, 369b—< Bumet): Myvetal tolvov <...> mélg, dg dyd-
Hot, Emeldn Tuyydvel fudv Ekacstog obic abtiping, AL noAidy dv 2vdetfg Trans-
lation frem Plato, Republic, Translated by G.M.A. Grugg, Revised by C.D.C. REEVE,
Indianopolis/Cambridge 1992, 44 with small modifications. Concerning the influence of
Plato’s Republic on ascetical writings of St Basil, see P. ScAzzos0, Reminiscenze della
Polis platonica nel Cenobio di §. Basilio, Milano, 1970 (non vidi).

0 mivieg 82 ol miotebovreg Roov &l 1d adtd kol siyov fmovia wowvd, transla-
tion according to the New International Version. Later in his answer, he brings also sev-
eral Old Testament quotations which likewise favour being together, e.g. Eccles 4:10
“Pity one who falls and has no one to help him up.” The text of Eccles 4:11 develops the
theme: “Also, if two lie down together, they will keep warm. But how can one keep
warm alone?”, translation according to the New International Version.

U Cf, J. GRIBOMONT, Les Régles Morales de saint Basile et le Nowveau Testament, in
Studia Patristica 2, 1957, p. 416-426.

2 Cf. J. GRIBOMONT, Saint Basile, in: Théologie de la vie monastique. Etudes sur la
Tradition patristique (Théclogie 49), Paris, 1961, p. 99.

13 Cf. Silv 98,18-20: “Be pleasing to God, and you will not need (ypeia) anyone.”
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4.2 .2 Semi-eremitical monasticism

Let us look now at two examples of semi-eremitical attitudes towards
relations with other human beings. In this regard of particular interest
are the writings of St. Paul of Tamma. According to all that we know
about him, Apa Paul must have lived in the second part of the 4™ century
in Middle Egypt''%. A small corpus of his writings edited in 1988 in the
original Coptic by Tito Orlandi'' is dedicated to the question of the
monastic life in the desert. Like Silv, Apa Paul is indebted to the Old
Testament sapiential tradition, sometimes being very close to the say-
ings found in Silv, cf., e.g., the admonition about rest and knowing his
own way in saying 50 from the tract De cella'®:

In fact (vép), the wisdom (cogia) of a sage knows his ways; his heart re-
joices (ebppoivelv) in God who gives him rest (MTon) in his cell.

and several passages from Silv:

<,..>but a wise (co@ds) man knows his way!'*?

If you wish to pass your life in quiet'™® <...>

Do ot tire of knocking on the door of Word, and do not cease walking in
the way of Christ. Walk in it so that you may receive rest (MToN) from
your labours!!.

114 Like Shenute of Atripe, he is only mentioned in the Coptic sources or in the Arabic
ones translated from Coptic. On the fife and work of this BEgyptian saint, see Koptische
Papyri theologischen Inhalts herausgegeben und in das [taliennische libersetzi von
T. OmLanDL, Wien, 1974, p. 155-156, R.-G. CoquIN, Pawl of Tamma, Saini, in
A.S. ATiva (ed.), The Coptic Encyclopedia, vol. 6, New York et. al., 1991, p. 1923-1925,
M. PrzmN, Nouveau fragment copte concernant Paul de Tamma (P. Sorbonine inv. 2632),
in Christianisme d’Egypte. Hommages a R.-G. Cogquin (Cahiers de la Bibliothéque Copte
9), Louvain, 1993, p. 15-20, E. Luccugst, Trois nouveaux fragmenis coptes de la vie de
Paul de Tamma par Ezéchiel, in U. Zanerry, E. LUCCHESI (eds), Aegyptus christiana.
Mélanges d’hagiographie égyptienne et orientale dédiés & la mémoire du P. Paul Devos
bollandiste (Cahiers d'orientalism 25), Gengve, 2004, p. 21 1-213 and E. LUCCHESI,
Entretiens d'apa Paul sur le discernement, in L. PancHAuD, P.-H. PORIER (eds), Coptica
_ Guostica — Manichaica. Mélanges offerts @ W.-P. Funk (Bibliothéque Copte de Nag
Hammadi. Etudes T), Louvain et. al., 2006, p. 529-533.

15 PAcLo DI TAMMA. Opere. Introduzione, testo, traduzione e concordanze a cura di
T. ORLANDI (Unione Academica Nazionale. Corpus dei Manoscritti Copti Letterari),
Roma, 1988.

116 pay] of Tamma, De cella 30 (94,50 Orlandi): wape Tcodia rap NOYCABE
€IME ENE(2I00YE TEYZHT €YPPANE 2M TTNOYTE (HAT MTOM NAG 2N TPI-

U7 Sily 97,9-10.

18 gilv 98,14-15. _

1% Sily 103,11-17 (NHMS 30, 326,11-17 Peel): MTIp2IcE €KTWIM €20YN
ETIPO MUAGIOC- AYW® MIIPKA TOOTK EBOA EKMOOWE 21 OIH MIEXC:
MOOCE N2HTC XEKAC EKMNAXI TTEMTON HNeK 2ice: Translation by M. Peel and
1. Zandee slightly adapted.
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But the similarities between De cella and Silv go beyond common
sapiential roots. We supply here only a few examples concemning Silv
97,3-98,20.

Like Silv 98,8-10'2" St Paul says that the withdrawal from society
makes one to be a friend of God, cf. De cella 69'%': “Blessed is a
wretched poor man who withdraws (Gvayopelv) <from the world>; he
is a friend of God like Abraham.”

Both texts advise their respective audiences to reduce contacts with
other people, cf. Silv 98,15-18: “Do not keep company with anyone.
And if you do keep company with them, be as if you do not” and De
cella 78-79'?: “Do not look at anyone, neither let anyone look at you.”

Finally, we find in De cella as well as in Silv the idea of living alone
with God, cf. Silv 98,15-16: “do not keep company (Moowe) with
anyone”; Silv 98,8-9: “Entrust yourself to God alone” and De cella
81: “You shall prove (oxiualeiv) the teaching according to which you
live walking (Moo we) alone whereas God is with you.”??

But unlike Silv, in Paul of Tamma this idea is not driven to its utmost
consequences. In De cefla 10 the monk is advised to attend Sunday serv-
ices'® and another saying, De cella 80, states that a counsellor should be
chosen out of a thousand men.

This statement is of particular interest for a comparison with Silv. On
the one hand, it contradicts directly Silv 97,18-19: “Make a great
number of friends, but not counsellors” implying that St Paul’s monks
had a close contact either with each other or with people from the
outside. No less important is also the source of this admonition,
Ecclesiastes 7:28: “I found one upright man among a thousand.”'® To-
gether with the allusion to the prophet Elijah being alone by the brook
Kerith in 1 Kings 17, in De cella 82 this biblical allusion provides a kind
of scriptural foundation for St Paul’s monasticism. The great difference
with regard to Silv is, therefore, that the latter text does not try to pro-
vide any support from the Christian holy books for its solitude theory
at all.

120 “Entrust yourself to God alone as father and as friend.”

11 Pay] of Tamma, De cella 50 (94,50 Orlandi): [ N]21aTq NOYZHKE NEBIHN
€QANIXWPI: OYWBHP MITNOYTE [ME N]BE€E NABPAZAM.

22 Paul of Tamma, De cella 78-79 (98,78-79 Orl.y: MmpSw[wT 2H]Tq NpwMe:
MTTP[KA] PWOME ON EGOWWT 2HTK:

123 Pani of Tamma, De cella 8 (98,81 Orl.): €KEAWKIMAZE NTECBW ETKOYH2
NCWIC EKMOOWE OYAK €PE TNOYTE NMMAK:

124 Cf. Paul of Tamma, De cella 10 (88-90,10 Crl.).

125 . also Sir 6:6.
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The same differences in the understanding of solitude are visible if we
look at some meodifications of Silv’s text which have been made in a
semi-eremitic milien similar to those of St. Paul of Tamma. They are
transmitted to us in SD. Instead of Silv’s admonition to not trust anyone,
in S we read that 2 monk shall have at least one friend who fears God.
The reason for this correction can be seen in SD, line 28: unlike the
original text of Silv, we learn here that not all people without exception
have gone astray:

Silv 97,5-8.10-11 SD

(22) My son,

(23) do not have anyone as a friend. (23} And do not make all people your friends.
(24) But if you do acquire one, (24)y And if you get friends,

(25) do not entrust yourself to him. (25)y do not trust them,

(16} for the world is established in deception;

(20} but make your friend one brother fearing

the Lord <...> :

(28) For everyone goes along deceitfully. (28) For the people altogether go aleng in decep--
tion except a small insignificant <number>:

of them.

Though the statements of SD are pessimistic enough, they are in full
accordance with the sapiential tradition represented e.g. by Sirach 6:6—
7: “Let your acquaintances be many, but for advisers choose one out of
a thousand. Tf you want to make a friend, take him on trial, and do not be
in a hurry to trust him”, cf. also Sirach 6:14-15: “A loyal friend is a
powerful defence: whoever finds one has indeed found a treasure. A
loyal friend is something beyond price, there is no measuring his
worth.”120

According to Sirach, however untrustworthy people in general may
be!?’, one can try and find a good friend among them. It is against this
background that the interpolator of SD rewrote the final lines of our pas-
sage from Silv, cf. Silv 98,18-20: “Be pleasing to God, and you will not
need anyone” and SD, . 35-37: “If you like to please God, o my son,
serve Christ.”

We can conclude that a semi-eremitic monk, according to our evi-
dences from De cella by St. Paul of Tamma and SD, was not so essen-
tially alone and self-sufficient as Silv had required of his audience,
These observations let us assume that, despite some striking similarities,

126 Translation. according to The New Jerusalem Bible.
127 Cf, also Jer 9:4-5.
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no direct line leads from Silv to the semi-eremitic monasticism in Egypt.
In my final section I will fry to show that neither can be claimed, at
least, for one “pure” Egyptian hermit, St. Onophrius.

4.2.3 Eremitic monasticism

We learn about him from the narrative attributed to a certain
Paphnutius which was written probably at the end of the 4™ or at the be-
ginning of the 5% century in Egypt'?. Paphnutius meets the holy man
after a long journey in the desert, listens to his story and, as Onophrius
dies shortly afterwards, buries his body. As Onophrius says to him, after
leaving the monastery where he had lived together with several brethren,
he spent sixty years alone in the desert without seeing anyone except an
old hermit who had instructed him about the eremitic way of life in
Onophrius’s very first year outside his monastery.

A remarkable passage in Onophrius’s talk deals with his reasons for
leaving the monastery. These are essentially the imitation of the Old and
New Testament holy men and trusting in God’s promise to help the af-
flicted likewise expressed in the Bible, cf. Vita Onophrii 1112%;

The great ones (i.e. the elders in the monastery) were perfect as the
angels of the Lord are perfect. I heard them speaking about our father
Elijah the Tishbite, saying that in every way he was powerful in God.
There lived in this desert also John the Baptist. <...> I said to them: My
fathers, aren’t then those who live in the desert the elect — more so than
we? Look, we see each other every day and we gather together for wor-
ship. <...> When we’re weak the brothers help us and when we want a
plate or a pot to eat from we serve each other out of love for God. <...>"

1% See R.-G. COQUIN, Onophrius, Saint, in A.S. Aniva (ed.), The Copiic Encyclope-
dia, vol. 6, New York et. al., 1991, p. 1841-1842, T. VIviaN, Paradise Regained: Saini
Onnophrius. Introduction, in Journeying into God. Seven Early Monastic Lives. Trans-
fated, with Introductions by T. Vivian, Minneapolis, 1996, p. 166-172, J. TuBacH, Die
FProlepsis des Eschatons in der Onnophrios-Vita, in W, BELTZ, J. TuBaCH {eds), Zeit und
Geschichte in der koptischen Frémmigkeit bis zum 8. Jahrhundert. Beitrige zur VIII.
Internationalen Halleschen Koptologentagung vom 15.-18. Mai 1998 (Hallesche Beilrige
zur Orientwissenschaft 26), HallefSaale, 1998, p. 89-95 and R. STIEGLECKER, Die Renais-
sance eines Heiligen. Sebastian Branmt und Onuphrius eremita (Gratia. Bamberger
Schriften zur Renaissanceforschung 37), Wiesbaden, 2001, p. 178-190. For further schol-
arly literature about St. Onophrius and his Vita, see R.-G. CoguiN, Onophrius, p. 1842
and J. TusacH, Die Prolepsis, p. 90, n. 5.

1% Translation from Histories of the Monks of Upper Egypt and The Life of
Onnophrius by Paphautius. Translated, with an Introduction by T. VIVIAN (Cistercian
Studies Series 140}, Kalamazoo, 1993, p. 132-153. For the Coptic text, see E.AW,
BupgGe (ed.}, Coptic Martyrdoms etc. in the Dialect of Upper Egypt. Coptic Texts, vol. 4,
Londoen, 1914, p. 210,28-212,7 (fol. 7a—9a).
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[They said to me],Indeed, when they begin their lives as anchorites they
greatly rejoice on account of hunger and thirst <...> If trouble overtakes
them <...> they immediately stretch out their hands and pray to Jesus
the King until his help quickly comes to them. <...> Have you not heard
that which is written: <...>,The poor man cries out. The Lord hears him
and rescues him from all his afflictions.**** :

According to this text, and quite opposite to St Basil’s opinion!*!,
needed help shall be provided to the anchorites not by the — in their
case — deficient fellow brethren, but by God Himself. Is, thus, the Life
of St Onophrius in a perfect agreement with Silv 98,18-20: “Be pleas-
ng to God, and you will not need anyone”? Yet, as in the case with
St. Paul of Tamma, the Life of Onophrius is unacquainted with the
spiritnal way into the depth of one’s mind which is decisive for Silv’s
concept of self-sufficiency and inward solitude. On the other hand, Silv,
as I mentioned above, does not argue with biblical examples of the soli-
tary life — the prophet Elijah and St John the Baptist — who are most
important for St Onophrius. Thus, we must conclude that neither semi-
eremitic nor eremitic monastic solitude ideals — as far as the evidence
analysed lets us see — seem to directly depend upon a spirituality akin
to that depicted in Silv.

5. SOME FINAL CONSIDERATIONS

As our previous analysis has hopefully shown, Silv’s self-sufficiency
and solitude concept is a sui generis development among the more or
less related ideas of Late Anfiquity!®2, Yet, what accounts for this rather

150 ps 34:6.

131 Cf. Bas., reg, fus, 7: “In the solitary life, what is at hand becomes useless to us and
what is wanting cannot be provided, since God, the Creator, decreed that we should re-
quire the help of one another.” Translation from M.M. WAGNER (trans.), Ascetical Works
(cf. n. 104 above), p. 248. For the Greek text, see Patrologia Grasca 31, col. 928D.

2 As 1 mentioned above, this analysis do not pretend to be exhaustive. So I allow
untouched the parallels to Silv concept of solitude and self-sufficiency from Clement
of Alexandria, Origen and Gnosis writings partly because an adequate treatment would
require a more or less separate study, and partly because I am not aware of any precise
parallels. The concept of solitude in Origen and in Gnostic writings is briefly dealt with
in D.F. BUMAZHNOV, Some Ecclesiological Patterns of the Early Christian Period and
Their Implications for the History of the Term MONAXOE (Monk), in A.A. ALEXEEV,
CH. Karakoris, U. Luz (eds), Einheit der Kirche im Neuen Testament. Dritte euro-
péaische orthodox-westliche Exegetenkonferenz in Sanks Petersburg 24.-31. August 2005
(Wissenschaftliche Untersuchungen zum Neuen Testament 218), Tiibingen, 2008, p. 255—
260, for Clement of Alexandria see e.g. W, VOLKER, Der wahre Gnostiker nach Clemens
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strange wish to see Christian men and women as independent and unre-
lated monads without any hint of a possible joining link?

‘When confronted with this problem, Wolf-Peter Funk proposed to see
the reasons of Silv’s Weltfremdheit in the general crisis of the 3 century
and, more specifically, in the situation of persecution to which Silv’s
Christian environment was probably exposed. Though uneither can be
simply discarded, we know a large number of Christian texts written in
sunilar circumstances, yet not disposed to take the pastoral steps like
those we find in Silv.

Though no exhaustive treatment of this problem can be proposed
here, I would like to suggest that one of the obvious reasons for Silv’s
reserved attitude to the contacts between human beings is his negative
view of the world, matter, and body in general. In his insightful article
about the Descensus ad inferos in Silv, Malcolm Peel has shown that
Silv identifies Christ’s incarpation with His descent into Hades and in
this way considers the present world to be helll*3. Silv’s devaluation of
matter and the body are considerable and verges on the Gnostic views,
though neither the “Gnostic” nor the “moderate Gnosticism™1?* labels
are particularly helpful to define its exact place in the history of the early
Christian theological thought. At the present stage of our knowledge
about this text, one would probably not be wrong by saying that, sharing
in the atmosphere of interiorised spirituality of his time'®, Silv took one
further step in this direction and closed behind himself the door on
which he as many others was knocking.

Alexandrinus (Texte und Untersuchungen 57), Berlin, 1952, pp. 153-160, 549559 and
F. HorMANN, Die Kirche bei Clemens von Alexandrien, in Vitae et Veritati, FS K. Adam,
Diisseldorf, 1956, p. 11-27.

133 MLL. PERL, The,decensus [sic] ad inferos® (cf. n. 106 above), p. 32-34.

13+ FL. SUMNEY, The Teachings of Silvanus as a Grostic work, in Studies in Religion
21 (1992}, p. 205.

133 A -J. FESTUGRRE, Personal Religion among the Greeks (Sather Classical Lectures
26}, Berkeley — Los Angeles, 1954, p. 53-67 illustrated this feature of the Late Antiquity
culture by analysing the term dvoympeiv. See also F. WILHELM, Plutarchos ITEPT
HXYYXIAY (Stob. IV 16, 18 p. 398f. H.), in Rheinisches Museum fiir Philologie 73
(1920-1924), p. 466482, G. FowneN, The Pagan Holy Man in Late Antigue Society, in
Journal of Hellenic Studies 102 (1982), 33-59 and esp. 57-58 as well as the article of
Maria Dzielska in the present Festschrift.
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