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Human beings in terms of their bodies are mere vapor.
But the name of a kind, loving person shall never be destroyed.

Ben Sira 41:11 (Masada 111:13; reconstructed with Ms B 11r 3).
For Lucas Brandon.
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... For this reason did I [myself | also just say
“my brother and my friend,”
SforIam also a fellow stranger,
like you.

The Acts of Peter and the Twelve NHC VI 3.8-11.
For Tracy Lemos and Matthew Neujahr.
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Introduction






CHAPTER 1

The Dead Sea Scrolls, the Nag Hammadi Codices,
and the Joys of Weak Comparison

Dylan M. Burns and Matthew Goff

The two most important textual discoveries of the twentieth century for the
study of ancient Judaism and early Christianity occurred at roughly the same
time—the codices found near Nag Hammadi (Upper Egypt) in 1945, and the
Dead Sea Scrolls, in the waning days of the British Mandate, uncovered near
Qumran in 1947.! The emergence of these texts sparked a great deal of interest
among scholars and the public at large. But despite the chronological proxim-
ity of the Qumran and Nag Hammadi discoveries, and the importance of both
finds, there has been relatively little scholarship that examines these corpora
in relation to one another. There are good reasons for this. Firstly, the artifacts
are of very different provenance, with the Qumran scrolls produced between
the third century BCE and the first century CE, and the Nag Hammadi Codices
made in late antiquity, probably in the fourth century.2 The evidence also takes
differing material forms: Jewish scrolls against Christian codices. Third, the
core languages needed to work with them at the appropriate philological level
are different (Aramaic and Hebrew, versus Greek and Coptic). Moreover, the
cultural, intellectual, and religious milieux in which these texts were written
are strikingly different. For instance, the view espoused in many Nag Hammadi
texts, that the God of the Septuagint who created the world is in fact an evil or
ambivalent demiurge, would have been unthinkable for members of the Dead
Sea sect.

But the fact that texts have stark differences does not mean they should not
be compared. It is a common issue in the comparative enterprise: diversity
within a data set is a feature, not a bug. Despite all the notable differences
between the Qumran and Nag Hammadi texts, there is a wealth of reasons
to compare them. Each corpus constitutes a rare example of ancient texts for
which the vast bulk of material evidence is actually ancient. This is atypical in

See the essay in the present volume by Markschies.

2 On the manufacture of the Nag Hammadi Codices in the fourth century or possibly later, see
Emmel, “Coptic Gnostic Texts”; now Lundhaug, “Dating and Contextualising.” For the dating
of the Qumran scrolls, see VanderKam and Flint, The Meaning of the Dead Sea Scrolls, 20—33.

© DYLAN M. BURNS AND MATTHEW GOFF, 2022 | DOI:10.1163/9789004517561_002
This is an open access chapter distributed under the terms of the cc BY-NC-ND 4.0 license.
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the study of early Judaism and ancient Christianity, disciplines which so often
rely on medieval copies of much older texts. Moreover, both sets of texts engage
a common scriptural tradition, allowing a context for comparison regarding a
range of issues such as biblical exegesis, genre, and scribal culture. In addi-
tion, there are a range of themes and issues that come up in both corpora.
Altogether, while it is important to be sensitive to the development of tradi-
tions, it is also true that it can be valuable to compare texts and communities
even if one does not posit some sort of direct, historical continuity between
them. As Jonathan Z. Smith has stressed, one can, by emphasizing not only
similarity but also difference, appreciate what sorts of new questions, perspec-
tives, and insights can be generated when two things are compared together.?

Earlier in the history of scholarship of the Dead Sea Scrolls and the Nag
Hammadi corpora there was some recognition of and initial exploration into
the possibilities of such comparative scholarship. The proceedings of the
famous 1966 Messina conference on the origins of Gnosticism includes a sec-
tion on “Lo Gnosticismo e Qumrén,” which contains three articles.* But over
the last fifty years or so there has been very little scholarship bringing these
two corpora together.> The present volume contains the proceedings of the
first conference devoted to an interdisciplinary, comparative exploration
of the Dead Sea Scrolls and the Nag Hammadi Codices. Funded by the Fritz
Thyssen-Stiftung, the meeting was held in Berlin, July 20-22, 2018, hosted at
the Faculty of Theology at Humboldt Universitét zu Berlin. The fact that no
such collaborative project took place until over seventy years following the
initial discovery of the manuscripts in question is itself in need of some reflec-
tion, a task that may usefully situate this volume in its scholarly context.

3 “Comparison requires the acceptance of difference as the grounds of its being interesting,
and a methodical manipulation of that difference to achieve some stated cognitive end. The
questions of comparison are questions of judgment with respect to difference: What differ-
ences are to be maintained in the interests of comparative inquiry? What differences can be
defensibly relaxed and relativized in light of the intellectual task?” (Smith, To Take Place, 14).
See also idem, “In Comparison A Magic Dwells,” 21; Altieri, “Close Encounters,” 66. Note also
Patton and Ray, A Magic Still Dwells.

4 Bianchi, Le Origini dello Gnosticismo, 370—410. The three essays are by Ringgren, Mansoor,
and Philonenko (see the bibliography below).

5 For survey of additional discussion of the Dead Sea Scrolls as related to the Nag Hammadi
Codices, see Lahe, Gnosis und Judentum, 128-34. Further examples can be found in
Franzmann, “Use of the Terms”; Scopello, “Apocalypse of Zostrianos,” 380—81; Trompf, “Jewish
Background,” 84-85. An important investigation making use of both corpora presents itself
in Pearson’s work on the figure of Melchizedek, who is portrayed as an eschatological holy
warrior in 1Q13 and NHC 1x,1 alike. See Pearson, “Introduction,” 33.
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Today it is common for scholars of the Qumran scrolls to know relatively
little about the Nag Hammadi texts, and vice-versa. This been the case for over
a generation of scholarship. This is a consequence, it seems, of how the signifi-
cance of these texts was conceptualized in early research. The Nag Hammadi
texts sparked intense scholarly interest in Gnosticism, which had been a major
topic of academic discussion prior to their discovery. When the codices came
to light it was common to understand Gnosticism as a form of religion that was
distinct and perhaps even older than Christianity.® An important aspect of this
perspective was making an association between Gnosticism and Judaism. The
notion of Jewish Gnosticism ( jiidische Gnosis), for example, was important for
Gershom Scholem in his construction of the history of Jewish mysticism.” Even
up to the previous generation of scholarship, leading Nag Hammadi experts
such as Birger Pearson argued that Gnosticism began as a type of pre-Christian
heterodox Judaism in philosophical circles in Alexandria.® The Nag Hammadi
Codices were regarded as significant because they were thought to provide
material confirmation for the existence of Gnosticism, as a discrete intellec-
tual and theological system that was often held to be older than Christianity
and thus a crucial context for understanding Christian origins.® Even though
the Nag Hammadi texts were produced in late antiquity, it was common to
interpret them in the context of their putative authorship, as preserving Jewish
Gnostic documents from the first century CE, as for example Pearson argued

6 See above all Jonas, Gnostic Religion. On scholarship about Gnosticism prior to the Nag
Hammadi discovery, see e.g. King, What is Gnosticism?, 55-148; Burns, “Gnosticism,” 9-10.
On the question of ‘pre-Christian’ Gnosticism, see the recent survey of Smith, “Ancient
Pre-Christian ‘Gnosticisms’”’

7 See Scholem’s influential Jewish Gnosticism. On ‘Jewish Gnosticism, see Burns, “Gnosticism,”
16. On Nag Hammadi and the history of Jewish mysticism, see idem, “Import.”

8 A Leitmotiv of Pearson’s collection of pioneering, influential essays, Gnosticism, Judaism, and
Egyptian Christianity, particularly “Friedlédnder Revisited” and “Jewish Elements.” This view
is still vital in scholarship (see e.g. Lahe, Gnosis und Judentum). Gilles Quispel also argued
vigorously and influentially, on many occasions, in favor of the pre-Christian, Jewish origins
of Gnosticism (see e.g., “Judaism and Gnosis,” 556-64). For a recent Forschungsbericht on
the alleged Jewish origins of Gnosticism, see Trompf, “Jewish Background.” For a different
hypothesis on the emergence of ‘the Gnostic religion’ that sees Judaism as only one of a set
of factors in a pre-Christian syncretism, see Rudolph, Gnosis, 275-94.

9 See e.g. Rudolph, Gnosis, 51-52. Cf. also Arthur Darby Nock’s remarks (“Coptic Library” [pub.
1958]), on the significance of the Nag Hammadi discovery: “The historical importance of this
discovery may fairly be set on a level with that of the Dead Sea Scrolls. The latter throws new
light on intertestamental Judaism and on Christian beginnings; the former does something
comparable for subsequent Christian development.” Notably, Nock found the notion of pre-
Christian, Jewish origins of Gnosticism (as argued by Quispel) to be unlikely (ibid., 322).
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with regard to the Apocryphon of John.'° So understood, the value of the Nag
Hammadi Codices was that they furnish a window into earliest Christianity’s
encounter with the pre-Christian Gnosticism, and thus offer invaluable data
on the background of the struggle with Christian strains of Gnosticism such
as Valentinianism. The extensive efforts to relate Gnosticism to Judaism
dominated an earlier generation of scholarship, when scholars such as Hans
Jonas and Mircea Eliade loomed large, and an overriding interest in the Nag
Hammadi texts was to develop overarching theological constructs and the
creation of systems of belief and doctrine. Such grand theories became natu-
ralized in twentieth-century scholarship and were a typical part of the intel-
lectual landscape in the study of antiquity.

These perspectives had implications with regard to historical understand-
ing of the social identities that lay behind the production of these newly-
discovered sources. If one presumes the existence of a distinct system of
theological beliefs called Gnosticism, it is an easy step to imagine communities
of people who held these beliefs—the Gnostics. There was similar excitement
about the Dead Sea Scrolls. Since the earliest days of the Qumran discoveries
the conviction that the scrolls are the products of an Essene sect of Judaism
animated interest in the material.!! The sense of the value of both corpora was
increased by the supposition that they are textual discoveries from heterodox
sectarian groups that were different from and opposed to mainstream, nor-
mative Judaism and Christianity.> As DeConick’s essay in the present volume
discusses, the production of this sort of scholarly knowledge was not simply
an objective assessment of new data but also involved the usage of key terms,
Gnostic and Essene, both of which have an important intellectual history as

10  Pearson, “Gnosticism as a Religion,” 217-18. Cf. further Pearson’s discussion of ostensibly
‘pre-Christian, Jewish Gnostic’ sources that may be discerned prior to their “Christianizing”
redaction extant in the Nag Hammadi Codices (“Jewish Sources”).

11 Collins, The Dead Sea Scrolls, 33—66.

12 Cf. the comparison suggested by Kurt Rudolph in his classic monograph on Gnosticism,
first published in 1977: “it is interesting to observe that these two discoveries show certain
parallels. Both belong to communities which stand at the fringe and took a critical view
of the official religion, the Qumran community (the Essenes) over against the Judaism
of Jerusalem, the Gnostics over against the orthodox church. Both collections of manu-
scripts were evidently concealed in times of crisis and under external pressure. In their
ideology, also, despite all the clear differences, there are certain points of agreement: both
communities cherish a dualistic way of thinking and stand in hostility over against the
world, they hope for a redemption either through an eschatological and apocalyptic vic-
tory of the ‘sons of light’ over darkness or through the liberation of the soul, the divine
spark, to the kingdom of light beyond this world” (Gnosis, 35 [Eng. tr. pub. 1987]; cf. also
Nock, “Coptic Library” 321).
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ciphers for communities that preserve lost or forbidden but legitimate esoteric
knowledge; this heritage was mapped onto and shaped the early study of both
the Qumran and Nag Hammadi writings.!3

The scholarly postures towards both terms—“Gnostic” and “Essene”—have
changed a great deal since those heady days of early research into the new
discoveries. It used to be the case that to be considered a legitimate Qumran
scholar one had to show adherence to the Essene hypothesis, the view that the
scrolls were written by an Essene sect. This position is based on valid parallels
between the Dead Sea Scrolls and classical accounts of the Essenes in Josephus,
Philo and Pliny; alternative hypotheses, like those offered by Norman Golb in
the 1990s, were regarded as iconoclastic and obtuse.* The tension between
these two alternatives—one orthodox, the other heterodox—was never for-
mally resolved. Rather, Qumran scholarship has expanded and become more
diversified in ways that move beyond a simplistic binary opposition regard-
ing the nature of “the Qumran community.” The full publication of the scrolls
roughly fifteen years ago has complicated and enriched our understanding of
the varieties of community organization attested in the scrolls in ways that do
not always map neatly onto the classical accounts of the Essenes, opening up
many lines of inquiry for which the Greek descriptions of the Essenes are of
little or no value.'

The shift in scholarly evaluation of the word “Gnostic” and related terminol-
ogy, above all their application to the Nag Hammadi Codices, has been much
more profound. Gnosticism as a category of academic analysis began to come
under serious critique in the 1990s. Michael Allen Williams articulated a sub-
stantial case against the view that Gnosticism denoted a single religious tradi-
tion or social entity from antiquity, and sounded a clarion call for abandoning
use of the term.1® Karen King argued in the 2000s quite successfully that schol-
ars of Gnosticism such as Hans Jonas were not recovering the lost testimony of
a forgotten religion but rather reinscribing as objective academic knowledge
the project of early Christian heresiologists, who described and condemned
“Gnostics.”’” Even though a case can be made that “Gnostic” still has value
as a term that describes a certain philosophical perspective that involves a

13 For an exploration of popular reception of the ‘Essene hypothesis’ in conversation with
Gnostic sources in one New Religious Movement, see Kreps, “Reading History.”

14  Golb, Who Wrote the Dead Sea Scrolls?

15  Collins, Beyond the Qumran Community. Some of these modes of research for which the
old Essene Hypothesis is not particularly important involve the conceptions of textuality
and authorship preserved in the scrolls, as discussed below.

16 Williams, Rethinking “Gnosticism.” See now also idem, “On Ancient ‘Gnosticism’”

17 King, What is Gnosticism?
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devaluation of the created, material world and a corresponding emphasis on
transcendent realities that are the true home of human beings—a perspective
that seems to have been espoused by ancient thinkers who called themselves
gnostikoi—the old-fashioned, grand narrative of “the Gnostic religion” that
helped frame the initial interest and scholarship on the Nag Hammadi dis-
coveries is no longer viable.’® To compound matters, the 1990s also witnessed
heavy and successful interrogation of the very notion of origins in the history
of religions,!® rendering moot the search for the “origins of Gnosticism,” within
Judaism or otherwise.

These intellectual developments help explain the relative absence of com-
parative scholarship on the Dead Sea Scrolls and the Nag Hammadi Codices.
Once the “grand narrative” of Gnosticism and the search for its origins col-
lapsed, so did the main conceptual framework scholars had employed to relate
the Nag Hammadi texts to Judaism. One unexpected consequence of this shift,
it seems, was a decline in appealing to Jewish texts or traditions when inter-
preting Nag Hammadi literature. While more recent years have witnessed a
burst of Nag Hammadi scholarship focusing more on the texts themselves and
less on scholarly reconstructions of Gnostic beliefs or practices, this new schol-
arship, despite its high quality, often includes relatively little comparative work
vis-a-vis ancient Judaism or, for that matter, the contemporary Judaism of late
antiquity.2°

At the same time, in recent years the study of ancient Judaism has blos-
somed. The field has progressed and become richly diversified. A major
defining feature of the last thirty or so years of scholarship has also been the
development of Second Temple Judaism as an independent field of study in
its own right. The Dead Sea Scrolls and the completion of the publication of
the full corpus in the 2000s play a crucial role in this story. Over time the view
became prominent that the corpus of Qumran scrolls was significant not sim-
ply for providing insight into a particular sect, but that the scrolls open up
a larger window into the Judaism of the late Second Temple period. Milik’s
important 1976 volume, The Books of Enoch from Qumran, demonstrated that
the Dead Sea Scrolls include manuscripts of Enochic texts that were produced

18 Burns, “Providence, Creation, and Gnosticism.”

19 Per the critique of Masuzawa, In Search of Dreamtime.

20  To take up two recent collections of essays—Lundhaug and Jenott, eds., Nag Hammadi
Codices; Crégheur, Painchaud, and Rasimus, eds., Nag Hammadi a 70 ans—not a single
contribution engages ancient Judaism in a sustained way. These volumes are literally
‘state-of-the-art,’ in both senses of the phrase: they are exemplary in terms of scholarly
quality, and they also reflect how far the trajectory of Nag Hammadi studies has traveled
away from the Judaisms of Roman and late antiquity.
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in the third century BCE, helping trigger the rise of scholarship on Jewish
apocalypses and apocalypticism that has been and remains a major scholarly
concern. This, as have the scrolls in general, helped usher in a strong interest,
among scholars and a broader readership, in ancient Jewish texts that are not
in the biblical canons of Western Christianity or Judaism, such as, for exam-
ple, Jubilees or the Temple Scroll. At the same time, these new sources do more
than provide new information about ancient Judaism. With every new piece
of data that emerges from the ancient world, the challenge is to discern not
only how this increases our knowledge of the ancient world, which is based
on very incomplete evidence, but also how it challenges and forces us to revise
our understanding of antiquity. The evidence of the scrolls for example has in
recent years, as exemplified in the work of Najman and Mroczek, prompted
scholars to re-examine their conceptions of textuality or authorship that they
bring to bear on the study of ancient texts.?!

But despite the current richness and intellectual vibrancy of the study
of the Dead Sea Scrolls, there is a ringing silence when it comes to the Nag
Hammadi corpus. One sign of the growth and development of the study of
Second Temple Judaism is that scholars of this literature have focused not only
on understanding texts from this time period in their own contexts. There is
also great interest in the transmission and reception of Second Temple themes,
texts and genres in later historical periods, bringing Qumran texts in conversa-
tion with a range of Jewish and early Christian texts. This is part of a broader
generational shift away from the study of origins of texts to their reception.
An interest in the origins of the Bible or of the Jesus movement do not serve
as driving catalysts of scholarly interest in the Qumran scrolls in the way that
they used to. There is a great deal of interest in showing how the evidence of
the scrolls improve our understanding of later texts and traditions. One of the
best examples of this type of scholarship is Annette Reed’s 2005 volume which
traces the use of Enochic literature in later Judaism and Christianity.?2 But in
such scholarship engagement with Nag Hammadi literature is on the whole
noticeably absent.

There are several reasons as to why Nag Hammadi is in general not on
the maps of scholars working on the reception of ancient Jewish sources in
early Christianity and late antiquity. Firstly, the situation may be a vestige and
consequence of earlier scholarship that relies on an implicit construction of
Christianity, despite a spate of current scholarship that problematizes the
“parting of the ways” between Judaism and Christianity and its reification of

21 Najman, Seconding Sinai; Mroczek, The Literary Imagination.
22 Reed, Fallen Angels.
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both as ontological wholes. There is an unexamined assumption that, how-
ever one defines Christianity, it does not include the Nag Hammadi texts. This
may be, as DeConick suggests in this volume, a form of implicit continuity
with older scholarship on Gnosticism and its reinscription of efforts by early
Christian heresiologists to identify Gnostics and their beliefs as heretical and
not authentically Christian. A second reason has already been mentioned in
the above: earlier scholarship on Gnosticism, Nag Hammadi, and Judaism
tended to focus on the question of “Gnostic origins” vis-a-vis Second Temple
Judaism. These lines of enquiry ultimately did not establish themselves as
scholarly consensus, and as questions of “origins” went out of fashion in reli-
gious studies in general, the complex “Nag Hammadi-ancient Judaism” fell by
the wayside as well. A third, no less significant factor is that the current flower-
ing of scholarship on Second Temple Judaism is taking place after Gnosticism
had already become a disputed category, as discussed above.

All three of these issues are evident, for example, in Reed’s excellent schol-
arship. She, along with John Reeves, has in recent years pushed scholars of
ancient Judaism to think beyond conventional definitions of our fields of
inquiry and encouraged them to explore other traditions and examine tra-
jectories of traditions evident in the scrolls beyond antiquity into not only
Judaism and Christianity but also Islam and Manichaeism.?3 But despite her
laudable promotion of new lines of inquiry and intellectual boundary cross-
ing, a lack of engagement with the Nag Hammadi material is noticeable. Her
groundbreaking study of the reception of Enochic literature in Judaism and
Christianity only brings up Nag Hammadi texts at the very end, even though
they include significant iterations of the watchers myth. Rather than engage
the Coptic texts on their own terms as receptions of the watchers myth, her
analysis of them is geared towards disputing the validity of Gnosticism as a
category.?* For scholars of ancient Judaism, the critique of the category cham-
pioned by scholars such as Williams or King did not lead to a new orientation

23 Reeves and Reed, Enoch.

24  Reed, Fallen Angels, 276. She expresses skepticism about the influence of Enochic litera-
ture on “Gnosticism,” using scare quotes. She encourages future scholarship to examine
the lack of engagement in the Nag Hammadi texts with regard to the figure of Enoch
and the watchers myth (cf. also Trompf, “Jewish Background,” 87). The absence of Enoch
in this corpus is indeed a valid subject of inquiry. But the watchers myth is attested in
important ways in the Nag Hammadi Codices, as the essays in this volume by Goff and
Losekam discuss.
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towards the Nag Hammadi texts but rather the opposite—keeping them on
the periphery, consigned to oblivion.?>

All this helps explain the relative lack of comparative scholarship, in recent
years and in the history of scholarship, on the Dead Sea Scrolls and the Nag
Hammadi Codices. Articulating this absence in turn provides an impression of
the value of our 2018 conference in Berlin and thus also the present volume. This
book is not about “Gnosticism and Judaism”; nor it is about “the Gnostics and
the Essenes”; and above all, it is not about “the Jewish origins of Gnosticism”!
Its focus is the comparative, interdisciplinary investigation of two textual cor-
pora, the Dead Sea Scrolls and the Nag Hammadi Codices. The current state
of affairs regarding the study of ancient Judaism, with its renewed interest in
later texts and traditions, should more robustly take the Nag Hammadi texts
into consideration, which has heretofore essentially not been the case. As for
scholars of the Nag Hammadi literature, the time is ripe for them to take a
renewed look at ancient Judaism, the scholarly understanding of which has
changed so dramatically since the days of Jewish Gnosticism. The study of
ancient Judaism has viability for these scholars not simply because the textual
dataset of late Second Temple literature has been expanded by the full publi-
cation of the Qumran scrolls but also because of the renewed critical scrutiny
going on in this field with regard to established topics that are also relevant for
Nag Hammadi specialists, such as scripture, exegesis, and the study of texts as
material artifacts produced by scribal cultures. Our 2018 Berlin conference was
borne out of the conviction that the comparative study of the Dead Sea Scrolls
and the Nag Hammadi Codices, a project in which there was some interest
when both corpora were initially discovered, is in genuine need of a reboot.

1 The Present Volume: Initial Forays

However one explains the lack of comparative studies on these corpora, this
lacuna offers for scholars today a very interesting opportunity—to explore
the relatively unexplored significance of the Dead Sea Scrolls for special-
ists of the Nag Hammadi texts and likewise the value of the Nag Hammadi
Codices for scholars of Second Temple Judaism. There is a need for this type
of research, grounded in the critical spirit of our own moment of scholarship,

25  To be fair, as noted above, the earlier scholarship on Gnosticism vis-a-vis Judaism did not
actually produce much direct study of Nag Hammadi vis-a-vis Qumran literature either,
perhaps because of its emphasis on overarching theological systems of belief—an unpro-
ductive line of comparison for these two corpora.
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which continues a long-standing interest in textual study but with a renewed
focus on issues of theory and method. The latter point is critical for the com-
parative study of texts, and Bruce Lincoln’s work on this subject is particularly
helpful.26 The goal of the present volume is to bring texts from the two corpora
together not in terms of what Bruce Lincoln calls “strong comparison”—the
pursuit of broad, universalist constructs (a la Mircea Eliade) but rather “weak
comparison”—comparison focused on discrete texts that is context-driven and
sensitive to the constructed nature of our categories of analysis. Weak com-
parison prioritizes the texts themselves, not their contribution to overarching
constructs. Lincoln’s mode of weak comparison encourages the comparative
study of texts from very different cultural and historical contexts, as he illus-
trates with an examination of the Middle Persian Bundahi$n of Zoroastrianism
and the Anglo-Saxon epic Beowulf?” The value of comparing them, he sug-
gests, is not to articulate their common Indo-European background or better
understand the diffusion of traditions across vast distances and historical peri-
ods. Rather, comparing them helps illustrate that they engage similar themes
which address inequities in their respective societies which the constructions
of reality in each text seek to legitimate.?® By comparing them in relation to
one another one can get a new angle or perspective on them both.

Lincoln’s call for “weak comparison” offers a model for scholars of the
ancient Mediterranean world and the Near East. Comparison should not be
restricted to issues of similarity or the articulation of direct lines of influence
of dependence. Comparing texts of different provenances has the potential to
be mutually illuminating. Studying texts from different contexts in relation to
one another can produce new insights whether one delineates some sort of
genetic relationship between them or not.

The interest among scholars of ancient Judaism in the reception of texts
and traditions should no longer exclude the Nag Hammadi texts. Conversely,
scholars of these Coptic codices can benefit from more appreciation as to
how the Qumran scrolls have enriched and complicated our understanding
of ancient Judaism and scripture. There are also other corpora that scholars of
both the Qumran and Nag Hammadi texts turn to, such as the writings of Philo
and Paul. One of the overarching rationales for this volume is the realization
that scholars in both fields are asking similar questions about different texts

26  See, for example, his Apples and Oranges, 11, 25—27. The starting point for reflection of this
sort in our own times has often been Smith, “In Comparison a Magic Dwells”; see also
idem, Drudgery Divine, esp. 36—53. Note also now Gil, The Proper Study of Religion.

27  Lincoln, Apples and Oranges, 27-33.

28  Ibid., 32—-33.
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and contexts and that it is of mutual benefit to ask them together. It is our
hope that the present volume serves as an initial foray of a kind of compara-
tive scholarship that will lead to new studies on both corpora that will achieve
better and more refined results.

If the present volume is a first step of interdisciplinary scholarship on the
Qumran scrolls and the Nag Hammadi Codices, what kind of first step is it?
What do the essays of this volume accomplish? They illustrate that there is a
range of topics germane to both corpora that are worth exploring in relation
to one another—revelation, scriptural exegesis, heavenly journeys, and the
ancient material production of texts. The essays of this volume, to invoke the
language of Lincoln, offer specific examples of successful “weak comparison”
between texts of the Dead Sea Scrolls and the Nag Hammadi Codices.

The first part of the volume after this essay (part 2), “New Antiquities: Initial
Receptions of the Qumran and Nag Hammadi Corpora,” includes three essays
that in different ways engage the issue of previously unknown ancient texts
coming to light in the modern world. “Artifact Migration and the Transport
of Ancient Knowledge into Modernity: The Role of Human Cognition in the
Process of Immigration,” by April D. DeConick, investigates the impact of
discoveries of ancient texts on contemporary culture. She theorizes the phe-
nomenon of artifact migration, or the transfer of knowledge from antiquity
to modernity. She emphasizes that this is not a simple or objective process
but involves understanding how the brain responds to new knowledge, which
includes mapping the discovered material onto existing cognitive templates,
which essentially transforms the new knowledge from however it was men-
tally processed in antiquity. DeConick robustly takes the “cognitive turn” and
successfully shows how a cognitive science approach complicates histories of
reception that rely upon notions of a neat, stable tradition or trajectory and its
journey throughout history. The article helpfully shows that how scholars and
the general public understood and were excited about the Qumran and Nag
Hammadi discoveries was modulated by established scripts and templates in
our social and cultural memory that involve Christianity and traditions estab-
lished earlier in the modern West regarding how the Essenes and the Gnostics
were associated with speculation about esoteric knowledge and the preserva-
tion of ancient wisdom.

Jorg Frey, in “The Impact of the Qumran and Nag Hammadi Discoveries
on New Testament Scholarship: Dualism in John and Jesus’s Eschatology as
Paradigms,” makes an important contribution to this volume by focusing on
the study of the New Testament. Both corpora have significantly impacted New
Testament studies, and so this discipline has a distinctive history of prolonged
orientation towards them both. The Dead Sea Scrolls forced a reevaluation
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of the Jewish cultural milieu out of which the earliest Christian movement
emerges and the Nag Hammadi texts offer crucial information about the early
reception of New Testament texts and may, as scholarship on the Gospel of
Thomas has stressed, contain texts that are older than the canonical gospels
and would thus be critical for research on the historical Jesus. Frey offers
an insightful review of the study of the New Testament in the middle of the
twentieth century, when the field was dominated by Rudolph Bultmann. For
Bultmann, Gnosticism—more than Judaism—constituted a crucial back-
ground for understanding New Testament texts, particularly with regard to the
Gospel of John and its prominent dualism, a topic for which now the Dead
Sea Scrolls are more important. Frey argues that the Qumran scrolls have
made a more extensive impact on the study of the New Testament than the
Nag Hammadi texts because of their chronological priority. In different ways,
he stresses, the impact of both corpora on the study of the New Testament
reflects the philosophical or theological interests of the scholars carrying out
the research.

Christoph Markschies, in his “Finding Stories: A Literary Critique of
Certain Themes in the Story of the Discovery of the Nag Hammadi Codices
and the Dead Sea Scrolls,” compares the origin myths of the Qumran and Nag
Hammadi texts. The historicity of commonly told stories of how both cor-
pora were discovered has been questioned in recent years, and Markschies
asks how they function as “legends” aside from the issue of how they were
actually discovered. In both cases the theme of local Arabs who do not prop-
erly understand the finds is prominent, and that they found them through
chance rather than skill or knowledge of the local terrain (the Bedouin, fella-
heen). In both stories a local priest, of a religious tradition differing from that
of the Arab discoverers, plays an important mediating role (Mar Samuel, al-
Qummus Basilyus ‘Abd al-Masih). In both contexts the quasi-legal antiquities
trade also is important, and scholars in these legends play an almost mythic
role of salvation, rescuing the texts from danger and oblivion by acquiring
and preserving them.

Part 3, entitled “Texts, Manuscripts, and Canons: Scripture, Scribes, and
Exegesis at Qumran and Nag Hammadi,” includes three essays that explore
ways both corpora contribute to our understanding of scripture and exege-
sis. The article by Hugo Lundhaug, “Material Philology and the Nag Hammadi
Codices,” illustrates the value of the Nag Hammadi texts as late antique mate-
rial objects. While the Tendenz of scholars has been to read these manuscripts
as a pure window into their putative original context in which the texts they
contain were written (often the first or second century CE), this intellectual act
often ignores the potential for extensive textual change in the gap between a
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text’s original context and the time in which the manuscript in which it is found
was produced. Changing the focus to the time of production centralizes rather
than ignores a context for which we have actual evidence, as advocated by a
material philology approach. Lundhaug extensively investigates paratextual
features of the Nag Hammadi texts, such as the tricolon or the paragraphus,
scribal corrections of texts, and glosses. Appreciation of the physical details
of the manuscripts allows us to better understand the late antique reception
of the Nag Hammadi texts and for such work, Lundhaug advocates, “Gnostic”
as a descriptor is less valuable than “monastic.” This approach opens up a new
range of productive investigations for understanding the Nag Hammadi texts
in the context of late antique Egyptian monasticism, a key issue long ignored
in the study of these documents.

Matthew Goff responds to Lundhaug in “Jewish Scrolls, Monastic Codices,
and Material Philology,” highlighting useful comparisons between materially
oriented philological approaches to the Dead Sea Scrolls and the Nag Hammadi
Codices. While such approaches to both corpora share a healthy interest in
scribal practices and the construction of the textual artifacts themselves, they
also differ with regards to practice in significant ways: perhaps most impor-
tantly, the scrolls are preserved in a more fragmentary state, while the Coptic
texts that are preserved enjoy a certain stability and clarity, relative to the
scrolls. On the other hand, the scrolls offer many cases of texts preserved in
many copies, attesting to comparable modes of textual fluidity highlighted by
Lundhaug in the Nag Hammadi Codices, and study of scribal practices such as
punctuation has been conducted on both corpora with reference to the greater
study of ancient Mediterranean scribal cultures.

Jens Schroter, in his “The Biblical Canons after Qumran and Nag Hammadi:
Some Preliminary Observations,” lays out the contribution of both sets of texts
to our understanding of the formation of the Jewish and Christian Bibles. Each
corpus of texts, he emphasizes, illuminates in its own way the social and reli-
gious contexts in which scripture was conceptualized in antiquity. Despite
the significant differences between the two groups of texts, the Qumran and
Nag Hammadi literatures have points in common. Both for example engage
scripture in ways that reflect an apocalyptic worldview and show an interest
in redeemer figures.

Part 4 is devoted to “Portrayals of Patriarchs in the Dead Sea Scrolls and
the Nag Hammadi Codices.” George J. Brooke, “From Adam to the Patriarchs:
Some Biblical Figures in the Dead Sea Scrolls and the Nag Hammadi Library,”
compares how biblical figures are utilized in each corpus. Figures such as
Adam, Noah, and Abraham are examined. In the Dead Sea Scrolls there are
some hints that Adam has some sort of cosmic or eschatological significance,
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whereas in the Nag Hammadi material Adam frequently has a prominent role
in complex metaphysical scenarios. With regard to Noah, comparison with the
Nag Hammadi material makes it easier to discern key issues regarding his por-
trayal at Qumran. Comparison highlights that interest in Noah in the scrolls
can relate to the pre-Aaronic foundation of the priesthood, and that Noah is
associated with the theme of proper occupation of the land, since this theme
is not prominent in the Nag Hammadi texts. The Dead Sea Scrolls also appeal
to the patriarchs as ethical models to be emulated; the Nag Hammadi texts,
by contrast, are more likely to legitimate claims based on their ability to offer
corrections and supplements to scripture (and offer what the truth ‘really’ is)
rather than claim they are following it.

The transmission and appropriation of Enochic traditions, as mentioned
above, is a vibrant topic of contemporary scholarship. While the figure of
Enoch is not a prominent figure in the Nag Hammadi corpus, the watchers
myth is adapted and reformulated in several texts of this find.2® While this
issue has been explored by Nag Hammadi specialists, it has by and large not
been touched on by scholars of ancient Judaism, despite all the current inter-
est in the reception of Enochic traditions. Three articles in this part explore
this issue in various ways. In “Celestial Landscapes and Heavenly Ascents:
The Slavonic Book of the Holy Secrets of Enoch the Just,” Florentina Badalanova
Geller analyzes the Slavonic Book of the Holy Secrets of Enoch the Just (2 Enoch)
against the background of data encountered by scholars prior and after the dis-
coveries of the Dead Sea Scrolls and the Nag Hammadi Library. She critiques
the peripheral status traditionally assigned to 2 Enoch in the study of ancient
Judaism, which she attributes to the views of scholars such as J6zef Milik.30
The author endorses the earlier scholarship of Madeleine Scopello, who
examined several intriguing parallels between 2 Enoch and the Sethian apoca-
lypse Zostrianos (NHC V111,1), and, on the basis of those affinities, suggested
that a Greek Vorlage of 2 Enoch was utilized in the composition of Zostrianos.
In Badalanova Geller’s view, engagement with Nag Hammadi literature
should prod us to transform our understanding of 2 Enoch. She passionately

29  The comprehensive treatment here remains Losekam, Die Siinde der Engel.

30  Thisis one thread in a complex scholarly landscape. R.H. Charles argued that 2 Enoch was
produced in the first century CE by a Hellenized Jew, probably from Alexandria, and that
the text likely influenced several early texts, including the gospel of Matthew, the Epistle
of Barnabas, and the Ascension of Isaiah. See Morfill and Charles, Book of the Secrets of
Enoch, xxi—xxii, xxvi. Some more recent scholarship has also argued for the antiquity of
at least portions of 2 Enoch. Bottrich, for example, contends that 2 Enoch 69 predates
the destruction of the temple in the first century cE. See his “The Book of the Secrets of
Enoch,” 56.
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contends that it should not be regarded as a late or derivative Enochic com-
position but that it rather contains extensive ancient and authentic material
and should be reconceptualized as an important and primary text of ancient
Judaism.

In “It Didn't Happen the Way Moses Said It Did: Exegesis, Creativity, and
Enochic Traditions in the Apocryphon of John,” Matthew Goff examines the
incorporation of the watchers myth into the Apocryphon of John, a major text
of the Nag Hammadi corpus. The essay also explores why this text presumably
utilizes some form of the Book of the Watchers but never cites it or invokes
Enoch as an authoritative figure. This issue affords an opportunity to examine
how the Apocryphon of John regards its source material and assess the recep-
tion of Enoch in late antique Egypt. The composition exhibits a loose and
creative style of exegesis in which material is freely adapted into its elaborate
cosmogonic scenario. That is more important in this document than appealing
to textual sources. Also Enoch in the era when the Nag Hammadi manuscripts
were produced was revered as an eschatological scribe, associated with the
final judgement. In that sense it is understandable that the Apocryphon of John
does not invoke him as a source of authority since the emphasis of the compo-
sition is not on the end of history but the origins of the cosmos.

Claudia Losekam in her “Enochic Literature in Nag Hammadi Texts: The
Enochic Myth of Angelic Descent as Interpretative Pattern?” offers an exten-
sive survey of the reception of the watchers myth in the Nag Hammadi corpus.
She focuses on three Coptic texts, the Secret Book of John (the Apocryphon of
John), the Nature of the Rulers, and On the Origin of the World. In various ways
these texts, and others, reformulate the first chapters of Genesis in ways that
include elements of the watchers myth. The Secret Book of John, for example,
adapts this Enochic myth to depict the archons as lustful and having sex with
women (so too A Valentinian Exposition), and On the Origin of the World and
Pistis Sophia (from Codex Askewensis) adapt the motif of the watchers giv-
ing illicit knowledge to humankind, including sorcery and idolatry. Losekam
argues that the core structural patterns in the adaptation of the watchers myth
in the Nag Hammadi corpus include: a thematic affinity between the Enochic
watchers and the archons, the adaptation of the trope of the watchers” having
sex with women to represent a form of oppression against the elect, and that
the theme of forbidden knowledge serves as a tool of control over humankind
by distracting them. These elements of the watchers myth contribute to an
overarching theme in the Nag Hammadi corpus, that evil cosmic powers are
constantly striving to keep humans from understanding their true nature.

Tuomas Rasimus, in his “Blenders of the Lost Arks: Noah’s Ark and the Ark
of the Covenant as One in Gnostic and Other Judeo-Christian Literature” (in
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the editors’ opinion, the best title in the volume), argues that the unusual itera-
tions of the story of Noah'’s flood in the Nature of the Rulers and the Apocalypse
of Adam, which include (in Nat. Rulers) the burning of the ark by a woman
named Norea, become intelligible by positing that both texts have ‘blended’
Noah'’s ark with the ark of the covenant. This terminology, as does Rasimus’s
article as a whole, draws extensively from the study of metaphors from a cogni-
tive science perspective, not unlike the essay in this volume by DeConick. From
this perspective the semantic work of a metaphor, understanding one thing in
terms of another, is a process in which one conceptual domain is mapped onto
another. This cognitive act can create a new, blended image. This is a genera-
tive, creative process and the production of the new images can often incor-
porate other factors beyond the two things being connected in a metaphor.
Rasimus illustrates that the blending of the two arks is a surprisingly common
phenomenon in ancient Jewish and Christian literature and he situates this
theme in Nag Hammadi literature in that broader context.

The final part of the volume, “Weak Comparison’ in Praxis: Interdisciplinary
Investigations of Themes in the Qumran and Nag Hammadi Literatures,” offers
a selection of specific studies on particular themes in the two corpora. Each
can be understood as a particularly clear example of the kind of scholarship
suggested by Lincoln’s model of “weak comparison.” Harold W. Attridge, in his
“Revealers and Revelation from Qumran to Nag Hammadi,” investigates the
various ways both sets of texts articulate a concern for “revealed truth” and
have a set of traditions that help them articulate how access is provided to it.
His study surveys broadly the various ways this issue is present across both
corpora. In the scrolls for example dream visions and their mediating figures
are important, and Attridge devotes particular attention to the raz nihyeh
(“the mystery that is to be” or “the mystery of existence”), the study of which
is central to the acquisition of revealed knowledge in 4QInstruction. As for
the Nag Hammadi texts, there is an emphasis on a divine first principle that
is removed from ordinary human experience, generally without an empha-
sis on the patriarchs as mediating figures, in contrast to the Dead Sea Scrolls
(the Apocalypse of Adam is an exception). The codices also include their own
rich array of figures who reveal knowledge, including angels, such as Eleleth
in the Hypostasis of the Archons or Derdekeas in the Paraphrase of Shem, or
Christ, as in the Second Discourse of the Great Seth. The Nag Hammadi texts
often exhibit more complex models of revelation than the Qumran scrolls.
Sometimes the revealer can be polymorphic and his appearance can change,
as in the Apocryphon of John or the Gospel of Philip, adding levels of complexity
to the issue of the physical form of the revealer of heavenly knowledge. Motifs
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from the New Testament can be integrated in this material with metaphysical
and epistemological thought, as in for example the Valentinian Gospe! of Truth,
to a degree that is not attested in the Dead Sea Scrolls.

Dylan M. Burns, in “There is No Soul in a Sect, Only Spirit and Flesh:
Soteriological Determinism in the Tripartite Tractate (NHC 1,5) and the ‘Vision
of Hagu' (4QInstruction),” offers a focused text study that nicely illustrates
the value of comparing the Dead Sea Scrolls and the Nag Hammadi Codices.
He offers a close study of the Valentinian Tripartite Tractate that investigates
how to understand its anthropology. The work divides humankind into three
“races,” spiritual, animate, and material, but Irenaeus suggests that this mode
of thought, in an eschatological context, has instead a bipartite anthropology,
those who will receive postmortem rewards and those who will not. Burns
argues that the animate category does not play a role in Valentinian escha-
tology, and that we can discern a shift from a tripartite anthropology, which
is important in this world, to a bipartite model, which dominates the next.
Why this is the case, he suggests, is better illuminated through comparison
with 4QInstruction, in particular its “Vision of Hagu” passage which divides
humankind into fleshly and spiritual types. The Valentinian anthropological
category which is the most ambiguous (the animate) has no counterpart in the
Hagu passage. He reasonably suggests that the anthropological reflection evi-
dent in 4QInstruction was shaped by its sectarian context. The sectarian mind-
set fostered an insider/outside dichotomy and this yielded a more consistently
bipartite anthropology, operative in the current world and the next alike. The
Tripartite Tractate by contrast was not produced by a sect with the same sort
of dynamics; the absence of such a dualizing sectarian mentality helps explain
why the anthropology of the Treatise is tripartite and has more ambiguity than
that of 4QInstruction.

Kelley Coblentz Bautch, in her “The Visionary’s View: Otherworldly Motifs
and Their Use/Reuse in Texts of Qumran and Nag Hammadi,” examines other-
worldly topoi in both corpora. Motifs such as visionary travels and interpreting
angels occur for example in the book of Ezekiel and the Enochic Book of the
Watchers. Coblentz Bautch suggests that such material in both the Qumran
and Nag Hammadi literatures were influenced by a broad set of early Jewish
traditions. This may be a context for understanding the trope of a vision-
ary experiencing an otherworldly journey evident in the Nag Hammadi text
Zostrianos. It may incorporate this tradition about vision journeys into a very
different thought-world that disparages the material cosmos, thus making
the seer experience a more “contemplative ascent” into an idealized Platonic
realm, as opposed to a physical heavenly ascent.
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Andrew B. Perrin, in his “Expressions of Pseudepigraphy in the Qumran
Aramaic Fragments and First Impressions of the Nag Hammadi Codices,’
offers an instructive exploration of the theme of pseudepigraphy, or the attri-
bution of authorship to someone else, often to an important figure from the
past. Pseudepigraphy and pseudepigrapha are topics that have been much cri-
tiqued in recent years, particularly the use of the latter as a basis of categoriz-
ing texts. Perrin, an established authority on the Aramaic texts from Qumran,
examines the theme of authorship in this material. It is common in this lit-
erature to attribute texts to important figures from the pre-Sinai past. Genesis
Apocryphon for example presents iterations of Genesis stories involving figures
such as Noah and Abraham, putting them in the first person, effectively mak-
ing the composition a kind of “pseudepigraphic anthology,” as Perrin argues.
He also emphasizes the attribution of Aramaic texts to priestly figures such
as Levi or Qahat. Perrin examines strategies of pseudepigraphic attribution in
the Apocryphon of John, addressing several authorization techniques evident
in the composition, such as the use of the first person, not unlike the Qumran
Aramaic texts, apostolic attribution, or the assertion that figures who disclose
information have preserved their knowledge in a book (the Book of Zoroaster).
Declining to attribute influence of the Dead Sea Scrolls on the Nag Hammadi
Codices, he suggests that the situation is better characterized as a set of com-
mon or similar scribal-authorial strategies evident in both corpora.

2 Directions for Future Scholarship

This proceedings volume was not designed to comprehensively examine all
the intersections and possible comparisons between the Dead Sea Scrolls and
the Nag Hammadi Codices. Rather it is hoped that this volume can encour-
age further scholarship and collaboration between these two fields. To this end
we briefly examine here (in alphabetical order) some possible directions for
future scholarship in which the two corpora of texts can be mutually enlight-
ening which are not taken up substantively in the present volume.

2.1 Apocalypses

Since the 1970s, with the publication of Semeia 14 and the Aramaic Enoch
texts from Qumran, the study of apocalyptic literature has blossomed, with
regard to Jewish and Christian texts alike. Semeia 14 even included a section on
“Gnostic apocalypses.”3! A great many Nag Hammadi texts—nearly half of the
entire corpus!—accord with the leading definition of an apocalypse developed

31 Fallon, “The Gnostic Apocalypses.”
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in Semeia 14.32 Scholars of the Nag Hammadi literature such as Madeleine
Scopello and Dylan Burns have started to situate these texts in the broader
context of apocalyptic literature.3® Among specialists of ancient Jewish apoca-
lyptic texts there is increasingly more willingness to examine the genre com-
paratively and analyze apocalypses from late antiquity, as evident for example
in the scholarship of Lorenzo DiTommaso, but this perspective has by and
large not been extended to the Nag Hammadi apocalypses. There are ample
opportunities to examine these writings and assess their contribution to our
understanding of ancient Jewish and early Christian apocalypticism.

2.2 Demonology

There is a wealth of scholarship on demonology in the Dead Sea Scrolls and
the importance of the Qumran corpus for understanding the development
of traditions regarding diabology, Satanology, and demons more generally
in ancient Judaism and earliest Christianity.3* The array of demons, authori-
ties, powers, and above all archons at Nag Hammadi is generally much less
well-understood.3> Comparison of demonological traditions in Qumran and
Nag Hammadi would undoubtedly yield fruitful and unexpected results. Such
investigation can also prove to be useful in understanding Manichaean sources,
and Badalanova Geller reminds us how important Gnostic and Manichaean
sources can be for understanding the portrayal of the Watchers in pseudepig-
rapha such as 2 Enoch.

2.3 Philosophy

A striking insight that came up on multiple occasions at the 2018 Berlin
conference—in papers and discussion alike—is the gulf between the Nag
Hammadi and Qumran texts as regards the Greek philosophical tradition. The
importance of the Nag Hammadi texts for the history not just of ancient reli-
gion, but of ancient philosophy, is well-known and has become a more vigor-
ous trajectory of investigation than ever.36 As several papers in this volume
(e.g., Schroter, Attridge, Burns, Coblentz Bautch) emphasize, the vocabulary,

32 For this reckoning, see Burns, “From the Gnostic Dialogues,” 345—46.

33  Seee.g, Scopello, “Youel et Barbélo”; eadem, “Apocalypse of Zostrianos”; eadem, “Contes
apocalyptiques et apocalypses philosophiques”; more recently, Burns, Apocalypse of the
Alien God; idem, “From the Gnostic Dialogues”; see further the contribution of Badalanova
Geller, in this volume.

34  Seerecently e.g, Keith and Stuckenbruck, eds., Evil; Reed, Demons; Stokes, The Satan.

35 For an early and still instructive effort, see Pagels, “The Demiurge”; see further Kaiser,
Hypostase, 138—41.

36 Primary remains the magnum opus of Turner, Sethian Gnosticism; see also Burns,
Apocalypse. More recently, see Miroshnikov, Gospel of Thomas; Linjamaa, Ethics.
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concerns, and exegetical intertexts and prooftexts of Greek and especially
Platonic thought are commonplace and important in the Nag Hammadi col-
lection, but for the most part without analogue in the Dead Sea Scrolls. Recent
scholarship on the Qumran texts has tried to read some of them as engaging,
or at least usefully comparable to, Greek philosophical ideas.3” A question we
were left with at the end of our conference—and one which the papers in this
volume pose—is if the Nag Hammadi texts, with their effusive Platonizing,
show us the limits of weak comparison between the Dead Sea Scrolls and
Greek philosophical literature.

2.4 Pseudepigraphy

Related but distinct to the question of the Nag Hammadi texts and the study
of apocalypses and apocalypticism is the study of these Coptic manuscripts
with respect to the greater history of biblical pseudepigrapha. Remarkably, in
the flagship collection of Old Testament Pseudepigrapha (ed. Charlesworth,
1983-1985), a single, lonely Nag Hammadi text—the Apocalypse of Adam
(NHC V,5)—is included. As the essays in this volume by Schroter and Perrin
make clear, pseudepigraphy is a practice that is widespread across the Nag
Hammadi corpus, but that has only begun to undergo evaluation in terms of
the study of biblical pseudepigrapha. Conversely, the contributions by Goff,
Losekam, and Badalanova Geller all show that even the relatively well-known
case of the reception of the watchers myth in Gnostic literature still has many
insights to yield under careful investigation. Further research along these lines
is also invited by recent efforts to read the Nag Hammadi texts not simply in
terms of the history of Gnosticism, but the history of Christian (especially
Coptic) apocryphal literature.38

2.5 Redeemer Figures

Redeemer figures are a central topic in the Nag Hammadi literature. Christ
plays a central role in the corpus, as do figures that are not obviously iden-
tified with the person of Jesus but may be related to him in some capacity
(such as the female redeemers of the long version of Apocryphon of John and
First Thought in Three Forms) or who may be avatars or incarnations of biblical

37  Two careful explorations of this direction can be found in Popovi¢, “Apocalyptic Deter-
minism,” 263—67; Najman, “Jewish Wisdom.” For an early suggestion of this trajectory
(with respect to Nag Hammadi), see Nock, “Coptic Library,” 320.

38  See e.g. Lundhaug and Jenott, Monastic Origins, 7, 265-66, passim; Burns, “From the
Gnostic Dialogues,” 369-75. Cf. now the ERc-funded project at the University of Oslo,
Storyworlds in Transition: Coptic Apocrypha in Changing Contexts in the Byzantine and
Early Islamic Periods (APOCRYPHA).
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figures (such as Seth).3? Thanks to the Dead Sea Scrolls, we now have impor-
tant new evidence concerning the ancient Jewish context out of which arose
the messianism that is central to Christianity. Messianic expectation plays a
role, although not necessarily a central one, in the sect associated with the
Dead Sea. The Community Rule for example expresses the expectation for
two messiahs, the messiah of Aaron and the messiah of Israel, a dual office in
which two distinct figures, one priestly, one Davidic, are combined together as
a pair (1Qs 1x, 11). The scrolls also illustrate that angels could play a messianic
role in helping implement the eschatological salvation of the righteous. The
archangel Michael, as the head of the heavenly host that destroys the forces of
Belial, in the War Scroll is called “the Prince of all the Congregation” (1QM v,
1) which is clearly a messianic title elsewhere in the scrolls (4Q285 5 4), and
Melchizedek destroys the lot of Belial according to 11QMelchizedek. Scholars
now have a fuller sense of ancient Jewish messianism, its chief concerns and
its variety. This can provide new context for understanding the utilization of
these traditions in Nag Hammadi texts with regard to how they articulate the
motif of redemption.

2.6 Wisdom and Pedagogy

While the wisdom genre has come under attack in recent years, it still has
value as an etic category and moreover there are instructional and didactic
texts from antiquity.*® The Dead Sea Scrolls include instructional texts that
have been classified as wisdom texts, such as 4QInstruction, and this has in
part prompted the re-evaluation of the genre.*! There are also Nag Hammadi
texts that have been usefully classified as sapiential, such as the Teachings of
Silvanus. The composition encourages the addressed to study and be guided by
reason. In keeping with the didactic spirit of the composition, Silvanus explic-
itly quotes the Wisdom of Solomon, showing engagement with an explicitly
didactic text that was part of the scriptural tradition it inherited. As the essay
by Lundhaug in this volume discusses, one new fruitful direction of scholar-
ship examines Silvanus and other related texts such as the Sentences of Sextus
as instructional writings within the context of Egyptian monasticism.*? The
extensive evidence that is available for pedagogy and the cultural status

39  Onthe female savior-figures Pronoia and Protennoia in Ap. John and First Thought, see the
contribution of Attridge in this volume. For Seth and his avatars in the Nag Hammadi and
related texts, see Attridge’s contribution, as well as Burns, Apocalypse, 78-86.

40  Kynes, An Obituary. See the rebuttal by Collins, “Wisdom as Genre.”

41 Goff, Discerning Wisdom.

42 On sapiential literature at Nag Hammadi in general, see also Burns, “Jewish Sapiential
Traditions,” 413—20.
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and roles of teachers and students, and the composition of texts specifically
intended to promote learning, in late antiquity is extensive and this is by and
large an under-utilized resource for scholars of Second Temple Judaism inter-
ested in these topics.

The personification of wisdom as a woman is an important trope in the
Nag Hammadi corpus. This is an established motif in ancient Israelite and
Jewish literature, perhaps best known from the book of Proverbs, where wis-
dom, reconfigured as a woman, urges people to love her and embrace a life
characterized by study, ethics and righteousness. Proverbs 8 also depicts the
figure of wisdom as giving eye-witness testimony to the divine creation of the
natural order. This articulates the idea that God made the world with wisdom,
as a way to understand the world as intelligible and having a coherent struc-
ture (Prov 3:19). This tradition is extensively appropriated and reconfigured
in Nag Hammadi literature, with Sophia (wisdom) playing an important role
in the cosmogonic teachings that are prevalent in this corpus.*® She experi-
ences a type of fall and is construed as the mother of the demiurge, giving a
decidedly negative interpretation to the older association evident in Proverbs
between personified wisdom and the cosmic order. The ancient Jewish testi-
mony for the personification of wisdom as a woman, however, is not limited
to Proverbs. There are extensive adaptations of this trope in Ben Sira and the
Wisdom of Solomon. While not extensive, some new evidence for this tradi-
tion is now available in the Dead Sea Scrolls, in particular 4QBeatitudes.** This
evidence opens up new opportunities to understand a Jewish tradition that
Nag Hammadi texts clearly draw upon.

2.7 Mysticism

Before concluding one brief comment on mysticism is in order. While compar-
ative scholarship that looks at issues pertaining to mysticism, such as heavenly
ascents, remains a subject with much potential, there is of course already ongo-
ing, important work on ancient Jewish and early Christian mysticism, some of
which engages both the Dead Sea Scrolls and the Nag Hammadi Codices.#> At
the same time, much of this work is consumed with the key task of debating
the contours and viability of the category of mysticism altogether. The study of
ancient Jewish and Christian mysticisms, and the relationships between them,

43  The classic treatment remains MacRae, “Jewish Background.” For an update, see Burns,
“Jewish Sapiential Traditions,” 420—25.

44 Goff, Discerning Wisdom, 198—229.

45 See, for example, DeConick, ed., Paradise Now; Davila, Descenders to the Chariot; Reed,
“Categorization.”
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is vital and should continue, but we, the editors, preferred to set it aside at the
conference out of which the current volume emerged, because a primary aim
of the symposium was to explore new and different avenues of comparison.

The papers collected here will, we hope, stimulate further comparative work
on both the Dead Sea Scrolls and the Nag Hammadi Codices, with respect to a
wide variety of topics—including those that, as we have noted here, the pres-
ent volume does not treat directly. For there are ample directions for compara-
tivist scholarship that can make substantive contributions to the study of both
of these very fascinating, and very ancient, corpora of texts.
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CHAPTER 2

Artifact Migration and the Transport of Ancient
Knowledge into Modernity: The Role of Human
Cognition in the Process of Immigration

April D. DeConick

How does ancient Gnostic spirituality transform American culture and reli-
gion? This is a complex question that has captured my attention and imagina-
tion. As I have studied this question, I have come to recognize the centrality
of artifacts—the tomes, stones, and bones studied by academic specialists
and scholars—and their migration into modern culture by academics, reli-
gious leaders, journalists, and other producers of media. Artifact migration is
a dynamic process that occurs when artifacts like texts or art objects that have
been produced in another time and place are transported into a foreign culture.

In modernity, we have witnessed the migration of previously unknown reli-
gious artifacts along two pathways. One is the consequence of globalization,
when locally familiar religious texts migrate to a new culture, such as occurred
with the Asian explosion in the Long Sixties.! The other is the rediscovery of
ancient religious texts like the Dead Sea Scrolls and the Nag Hammadi Codices,
texts that were lost and dropped from everyday use and erased from social and
historical memory. In both cases, we are challenged to understand how the
artifact’s new knowledge is transported into a foreign context and impacts reli-
gion in that cultural location. How might we begin to theorize the dynamics
of artifact migration, the transport of knowledge from antiquity into moder-
nity, and its intersection with contemporary religious discourse, identity, and
practice?

1 A Problem for Reception Studies

We might consider the migration of new cultural artifacts a problem for recep-
tion studies which focuses on the uptake of well-known traditions such as the
Bible and classical legacies in contexts beyond the authorial or intended audi-

ence. Reception history is a well-trod discipline in both biblical and classical

1 Paglia, “Cults and Cosmic Consciousness.”
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studies, mostly tasked with archiving and describing the accumulation of bibli-
cal and classical traditions in art, literature, and even pop culture.? Reception
studies are given the back seat in the biblical and classical guilds to historical
studies which, through their emphases on philology and comparative knowl-
edge of antique cultures, aim to recover the primary (i.e. true) meaning of
ancient texts which can only be known by studying their original language
and contexts. To do the work of reception is to do ancillary work on second-
ary meanings, often depicted as the degradation and warping of the original
meanings known to the academic expert who serves as a doppelganger of the
ancient author.3

This historical enterprise, however, is in the throes of a theoretical crisis,
challenged by post-modern literary approaches which destabilize the author
and challenge our notion of readers and hermeneutics such as formulated by
Gadamer, Iser, Jauss and Ricoeur. Reception history is at the center of this cri-
sis, given the formulation of an aesthetics of reception that emphasizes the
role of readers in determining the meanings of texts derived from texts that
are, in fact, themselves multivalent.* This has led to a new understanding of
the reception project in terms of focusing on the impact of the artifact on the
readers and their religion, politics, aesthetics, and other aspects of their soci-
ety and culture.®

This revisioning encourages the reception historian to identify readers as
the makers of meaning (since texts without readers have no meaning). While
it is important to describe different readers’ hermeneutics (what do they think
the text means?), it is more important now for reception historians to unpack
how various readers came to their interpretations. This necessitates critical
evaluations of their presuppositions, background, and pertinent personal
experiences. Reception historians are curious to understand how and why par-
ticular texts originated and survived, how and why they migrate to multiple
places from their origins to today. Reception historians question how and why
people feel the need to engage certain texts. They wonder how these engage-
ments create dialogues between the present and the past.

While reception historians emphasize the impact of texts on different cul-
tures, perhaps more interesting is learning what the uptake of certain texts
in different cultures might tell us about those cultures. Another interesting

2 Furey et al. Encyclopedia of the Bible; Kallendorf, Companion.

Gillingham, “Biblical Studies”; Harding, “Reception History”; Morgan, “Visitors.”

4 Avalos, The End; Aichele, Miscall, and Walsh, “Elephant in the Room”; Lyons, “Hope for a
Troubled Discipline”; Beal, “Reception History”; Moore and Sherwood, Invention; Crossley,
“Immodest Proposal”; Hurtado, “On Diversity.”

5 Hardwick and Stray, Companion to Classical Receptions; Burns and Renger, New Antiquities.
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shift is to see beyond the history of interpretation that texts create and ask
how texts become products of their own history of interpretation. Beyond
this, reception historians attempt to explain what it is about certain texts that
made their reception possible along the trajectories they took, and what is
it that determined these multiple configurations and their effects. When the
configurations and effects are harmful, reception historians have a responsi-
bility to try to understand what it is about certain texts and the way they have
been received by particular readers that supports either the invention, mainte-
nance, or justification of discrimination, injustice, and violence.

This reformulation of what reception historians do upends the traditional
approach in biblical studies which has understood texts and their original
meanings to be received by later people who edit, redact, adjust, pervert, and
corrupt them. Reception historians now understand that meaning is not trans-
mitted as we have traditionally understood this process, nor are some inter-
pretations “secondary” to a “primary” interpretation that scholars reconstruct.
Importantly, we are seeing that the interpretations that scholars make of
texts are part of their reception history more than they are exegeses of autho-
rial intent.

2 A Cognitive Turn

My own work on lost Gnostic tomes that have been rediscovered in moder-
nity has led me to think deeply about the uptake of Gnostic texts in modern
Western cultures. I have come to understand that these lost texts do not just
wander around new cultures like nomads.® They go through immigration. The
migration of newly discovered artifacts is not as simple as experts positing,
attesting to, or verifying the socio-historical context and meaning of the arti-
fact. Artifact migration is an active process of meaning construction, which
includes both knowledge transport and innovation. Because of this, the migra-
tion of artifacts is not only heavily dependent upon cultural locations, but also
the embodied cognitive processes of the human mind, something that recep-
tion studies has yet to theorize.

Over the last two decades, cognitive studies has been fostering an interdisci-
plinary approach germane to the humanities.” This approach focuses on how
human thought is produced, how meaning is produced, and how thought
and meaning are then reproduced within cultural settings. From such a

6 Cf. Breed, Nomadic Text.
7 Slingerland, What Science Offers.
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perspective, how and why the artifact is taken up in a particular cultural con-
text and spun in specific directions—particularly by journalists, religious lead-
ers, and scholars—can be explained more precisely than historical and social
models alone are able to do. The cognitive turn focuses on how human mental
processes might affect, limit, and even determine the ways in which artifacts
are migrated conceptually into new cultural contexts. In other words, the ways
in which cognition is enabled and disenabled affects how artifacts migrate into
new cultural contexts as new knowledge, especially given that our mental pro-
cesses rely heavily on cultural biases and generalized knowledge.®

In this regard, the work by Mark Turner and Gilles Fauconnier is particu-
larly useful, giving us a language to talk about cognitive frames, ideal struc-
tures, domains of knowledge, cognitive blending, and emergent structures.®
Also helpful is David Eagleman and Anthony Brandt’s presentation of creativ-
ity as brain processes (automatic and intentional) that either bend, blend, or
break old knowledge structures to create new knowledge.!° This information
is a basic starting point for a more robust cognitive-historical model of artifact
migration that tries to explain how objects and texts move in and out of differ-
ent cultural locations and impact knowledge.

3 Framing Fragments

At the start of my professional career, I was enraptured with the lost Gospel of
Thomas. I had, in fact, discovered it for myself in 1982 when I ran across Ron
Cameron’s volume, The Other Gospels.! I was keen to try to get a grip on the
meaning and significance of the Gospel of Thomas and found myself floun-
dering in scholarship divided on its importance and interpretation. There was
nothing to be done, I thought at the time, other than for me to learn the ancient
languages and study early Christianity more formally. That is how Ilanded in a
Ph.D. program in Biblical Studies. At the end of my graduate study, I defended
my dissertation on the Gospel of Thomas as a Syrian Christian text promoting
a program of Christian mysticism.!? Gilles Quispel was one of my judges. After
the defense, he and I had a chance to talk privately. I was burning to ask one

8 Fauconnier, Mental Spaces; idem, Mappings in Thought; Fauconnier and Turner, The Way
We Think; Evans and Green, Cognitive Linguistics, cf. Balkin, Cultural Sofiware, 274.

9 Fauconnier, Mental Spaces; idem, Mappings in Thought; Fauconnier and Turner, The Way
We Think.

10  Eagleman and Brandt, Runaway Species.

11 Cameron, Other Gospels.

12 DeConick, Seek To See Him.
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question, “What was it like to be one of the first people to hold the Gospel of
Thomas and read it in 2000 years?” He responded immediately, “Imagine April,
we didn’t know what we had. It took us time to understand what it was, what
it meant.

At that time, I did not know that I would get the chance to be among the
first to read another text that had disappeared in antiquity and was migrated
into modernity in 2006: the Gospel of Judas. I remember working through the
Coptic carefully, trying to establish the text and wondering at its unusual-
ness, with Jesus laughing at the disciples and Judas: on the one hand reveal-
ing secrets to his betrayer while on the other hand calling him the thirteenth
demon and insisting that Judas would never enter the place of the elect. I had
the same reaction that Professor Quispel had had with the Gospel of Thomas.
I kept asking myself, “What is going on here?” The text felt out-of-place to
me—even out-of-joint—because it did not fit what I thought I already knew
about the Gospel of Judas from Irenaeus and Epiphanius. This artifact felt unfa-
miliar and unknown.

When artifacts are migrated into unintended and new cultural locations,
they first emerge as fragments with little to no known context. Eleazar Lipa
Sukenik, one of the first scholars to read a Dead Sea Scroll, talked about this
moment of fragmentation: “My hands shook as I started to unwrap one of
them. I read a few sentences. It was written in beautiful biblical Hebrew. The
language was like that of the Psalms, but the text was unknown to me. Ilooked
and looked, and I suddenly had the feeling that I was privileged by destiny to
gaze upon a Hebrew Scroll which had notbeen read for more than 2,000 years.”3

Artifacts start as fragments. They survive in a state of fragmentation, torn
from their previous contexts, perhaps even physically damaged. As artifacts are
migrated, the fragments quite literally are framed in order to archive them. For
instance, to preserve fragile manuscript pages, it has been standard practice for
each leaf to be placed carefully between glass plates and secured around the
edges with tape. Some manuscripts, like the Gospe! of Judas, have additional
silhouette matting done, so that each page appears as an individual object of
art (Figure 2.1).

Museums further curate the fragments, setting them in exhibition spaces
that can provide significant new meaning and signal value. The Dead Sea
Scrolls, for instance, are curated within a dedicated shrine built to house the
first seven scrolls discovered at Qumran in 1947. The roof is shaped to repre-
sent the top of the jars in which the scrolls were buried and the display inside

13 https://www.deadseascrolls.org.il/learn-about-the-scrolls/discovery-and-publication
?locale=en_US.
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wraps the manuscripts around an enormous scroll. In this way, visitors are
presented with the fragments as sacred found objects of a lost Jewish history.
The national importance of the scrolls is signaled by the fact that the shrine is
situated next to the Israeli Parliament. By contrast, the Nag Hammadi Codices,
also discovered in the 1940s, remain sequestered in a wooden box in the back
of the Coptic Museum in Cairo. Occasionally a page from one of the codices is
on display among other Coptic artifacts, but their “heretical” status is empha-
sized rather than their value to the history of early Christianity.!* This fram-
ing is highly significant because it reflects not only how the culture values the
artifact, but how scholars do as well. This difference in framing the Dead Sea
Scrolls as valuable objects of a lost Jewish history versus the Nag Hammadi
Codices as lost objects of heretics goes a long way to explain why the Dead
Sea Scrolls have had enormous impact on reconfiguring our understanding of
early Judaism and Christianity, while the Nag Hammadi Codices have not.

Framing, however, extends far beyond the physical curation of the artifact.
Significantly, framing is a cognitive operation in and of itself. Charles Fillmore
explains that a frame is a category or system of concepts that are related in a
holistic sense.’> When we experience something new or unusual like a pre-
viously unknown artifact, our working memory recruits frame structures and
other knowledge otherwise located in long-term memory in order to make
sense of the new thing.!® Seanna Coulson explains that cognition involves lin-
guistic cues that prompt us to recruit a referential structure or frame in which
we fit relevant information about each of the entities of discourse.l”

How does this work in terms of emergent structure or new ideas? Analogy
is what enables the mapping of partial frame structures from two or more
domains of knowledge in order to produce new meaning. These frame struc-
tures are mappable because of their similarity with each other. The frames can
be envisioned as schema with specific slots. These slots are filled with elements
particular to each domain. When one domain maps onto another, structure
is projected from the domains, often partially. Innovations are created when
the newly constructed or target domain is expanded by extending the input
structures further, creating new structure in the target domain, or reinterpret-
ing the old structure in the target domain. This ability to extend the mental
structure is the most crucial component of innovative thinking.!® In the case

14  Cf http://www.coptic-cairo.com/museum/selection/manuscript/manuscript.html.

15  Fillmore, “Frame Semantics,” 373.

16 Fauconnier, Mappings in Thought, 22—23; Fauconnier and Turner, The Way We Think, 40.
17 Coulson, Semantic Leaps, 21.

18 Fauconnier, Mappings in Thought, 103—104.
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FIGURE 2.1 A page of the Gospel of Judas, Bodmer Library
PHOTO COURTESY OF APRIL D. DECONICK

of previously unknown artifacts, this means that the artifact is taken from its
state of fragmentation and framed mentally in ways that provide meaning and
control knowledge. While the process of framing as an ongoing cognitive oper-
ation determines the migration of artifacts, it is not willy-nilly, but is a process
that is constrained or limited by cognition’s own evolved and largely automatic
mental processes.

4 The Recursion Constraint

The first of these automatic mental processes is the recursion constraint.
Human cognition is recursive because it relies heavily on schematization and
analogical activities.!® In other words, we are not able to think without catego-
rizing or framing concepts, nor are we able to think without relying on knowl-
edge of preexisting concepts that serve as kinds of analogical templates.2? So
when we think, recursive knowledge in the form of cognitive frames is always

19 Lakoff and Johnson, Metaphors; Johnson, Body in the Mind; Lakoff, Women, Fire, and Dan-
gerous Things; Fauconnier, Mental Spaces; idem, Mappings in Thought; Fauconnier and
Turner, The Way We Think.

20 Trites, Literary Conceptualizations, 3.
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in play. The embedding of new knowledge in old knowledge structures means
that our cognitive processes are recursive. The way in which old knowledge is
already structured determines how the new cultural knowledge will be struc-
tured. The old recursive categories or frames influence the structuring of new
experiences and information, thus perpetually re-embedding the old knowl-
edge structures, whether partial or wholly.

We build frames and use them to understand a concept holistically and gen-
erally, so we do not have to store details of every concept or every event we
experience and can make quick automatic judgments when our life depends
on it (such as distinguishing predators from prey).?! Frames are knowledge
structures that we regard as ideal, not in the sense of identifying prescriptive
defining properties of a concept like CHAIR, but in the sense of recognizing
distinguishing features of CHAIR that differentiate chairs from another pieces
of furniture like couches. When we understand categories as distinguishing
rather than prescriptive, we see that categories are flexible and can accommo-
date new experiences and situations.??2 We recruit these frames when we are
confronted with new knowledge and situations, and use them to map informa-
tion analogically, so that we superimpose and compare the new experience
with our previous knowledge structures.?? Such metaphor-mapping can result
in cognitive blending and frame shifting, so that newly emergent structures
form, representing innovative even creative knowledge.?*

Rather than a regressive process, we might think of the recursive struc-
ture of frames as a ratcheting up of our knowledge, since previous knowledge
becomes a repeatable structure upon which new knowledge depends and
develops. I call this recursive process cognitive ratcheting.?® This ratcheting
model helps to explain the recursive nature of cognition as well as its complex-
ity. Human cognition involves more complex reflective and deliberative think-
ing, but only as it builds upon automatic schematization, analogic processes,
and other intuitive default processes.26

21 Fillmore, “Frame Semantics,” 373.

22 Lakoff, Women, Fire, and Dangerous Things, 68—76; Coulson, Semantic Leaps.

23 Coulson, Semantic Leaps, 21.

24 Coulson, Semantic Leaps; Fauconnier and Turner, The Way We Think.

25  DeConick, “Soul Flights,” 87—89. This model was inspired by Michael Tomasello’s (Cultural
Origins, 5) description of the “ratchet effect,” which is the process of cumulative cultural
evolution. Tomasello explains that inventions and their later improvements occur as they
are modified incrementally over time. Each time the new and improved tool, for instance,
is modified, it preserves somewhat faithfully its previous form. The process works like a
ratchet to innovate and move forward while preventing slippage backwards.

26  Automatic intuitive thinking depends on folk assumptions we make about physics, biol-
ogy, sociology, and psychology (DeConick, “Soul Flights,” 95-96). In terms of religion,
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While we might think that the way in which we migrate artifacts into new
cultural locations represents reasoned and deliberate arguments, what is run-
ning beneath the surface are all the automatic frames and assumptions we
share. Because of this, recursion regulates the migration of artifacts into new
cultural locations in ways that cannot be overemphasized. Interpretations
of the artifacts are never made out-of-the-box. Instead the artifacts are rou-
tinely fitted or integrated into pre-existing conceptual boxes such as we see for
example with the migration of Nag Hammadi materials into the pre-existing
categories we share for GOSPEL and BIBLE (Figure 2.2). When this type of
migration is made, the inferences from our GOSPEL or BIBLE frames are linked
to the new artifacts. In this way, ideas of scriptural authority and canonicity, for
instance, structure our perceptions of the artifacts without a second thought
(or argument).

The recursive propensity of cognition coincides with what Hans-Georg
Gadamer calls our preconceptions and prejudgments, which he says are nec-
essary for us to understand anything.2” Erving Goffman understood this recur-
sive tendency of cognition to be so significant that it shapes what we believe
is happening now and informs how we perceive reality.2® Cognitive recursion
may be related to Pierre Bourdieu’s idea of “habitus,” that the knowledge we
have as a society is self-reinforcing and self-sustaining. Bourdieu understood
that current practices and knowledge structures are shaped by past events and
the ways in which our thoughts and feelings have been structured as propensi-
ties and dispositions.2?

Cognition, however, is not simply a matter of reiteration. Human thought
can be idiosyncratic, innovative, and highly imaginative. So cognition is often
a matter of integrating important information and inferences from recursive
domains of knowledge in order to construct new meaning. There are times
when cognition is so innovative that it results in the formation of a new knowl-
edge domain or emergent structure. Emergent structures are not in themselves
present in the recursive domains, but innovations of them. One of these cre-
ative mental operations is creolization. Creolization is the mixing of discrete
elements from the artifact with recursive knowledge, leading to innovative
consequences. In the creolization process, aspects of the artifact are blended
with domains of knowledge recruited to make sense of it. The result is not the

these intuitive beliefs include (but are not restricted to) conventions about gods and
other supernatural agents, souls, mind-body dualism, out-of-body journeys, invisible
realms, and afterlives (Bloom, Descartes’ Baby; Pyysidinen, Supernatural Agents).

27 Gadamer, Truth and Method, 238—40.

28 Goffman, Frame Analysis.

29  Bourdieu, Theory of Practice.
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FIGURE 2.2 Popular book covers demonstrating migration of artifacts into pre-existing
conceptual categories like GOSPEL and BIBLE
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sum of the parts, but a new emergent structure, a novel understanding of the
artifact. Contravention, another creative mental operation, occurs when recur-
sive knowledge is recruited but violated in order to make meaning. In these
cases, the artifact is “read” transgressively and an innovative understanding of
it emerges.

Both creolization and contravention were operating when scholars and
journalists first began migrating the Dead Sea Scrolls into the CHRISTIANITY
frame. While the texts themselves said nothing about Jesus or the early
Christians, discrete elements within the texts (i.e. Teacher of Righteousness,
Messianic language, and the Teacher’s death) were associated with Jesus and
early Christianity so that the Scrolls became a testimony of early Christianity
rather than a peculiar Jewish sect.30

This is traditionally traced back to the work of André Dupont-Sommer
who suggested that the Teacher of Righteousness the unnamed founder of
the Essenes was a proto-Jesus, a Messiah-like figure who suffered at the hands
of a persecutor.3! Dupont-Sommer had been persuaded by Ernest Renan
that the Jewish pseudepigrapha had certain, characteristically Christian fea-
tures, so he treated the Dead Sea Scrolls likewise. Renan also understood
Christianity as a successful Essene movement, so this linkage is in the shadows
of Dupont-Sommer’s work, which presents Christianity not as Essenism but as
“an Essenism.” For Dupont-Sommer, the Essenes were a monastic group thatled
an intense spiritual and mystic life. He argued that other “quasi-Essene” groups
existed with this mystic orientation including the groups that sprouted around
John the Baptist and Jesus. According to Dupont-Sommer, their preaching of
repentance, confession of sins, imminence of the messianic era, baptism, and
the centrality of Isaiah all smack of communities very close ideologically and
practically to Essenism at Qumran.32

Dupont-Sommer, however, realizes that this comparison between the writ-
ings of a Jewish sect with early Christian documents is methodologically prob-
lematic. So he says, it is “out of scruples regarding method” that he refrained
from making the comparison between Essenism and Christianity until the
final chapter of his book, and only did so because of the numerous obvious
resemblances between the organization, rites, and dogmas mentioned in the

30  Beginning with Dupont-Sommer, Apergus préliminaires; Wilson, “Scrolls From the Dead
Sea.”
31 Dupont-Sommer, Jewish Sect of Qumran, 150.

32 Dupont-Sommer, Jewish Sect of Qumran, 148—51.
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Dead Sea Scrolls and in early Christian literature.2® Even a person untrained in
the Christian literature can see these resemblances, he remarks.34

It is clear from his rhetoric that Dupont-Sommer has academic reservations
about his thesis, yet he feels compelled to offer it nonetheless. A few lines later,
he tells us why, an explanation that is entangled in Christian biases. He felt
that the connection between the Essenes of Qumran and early Christianity
afforded the Dead Sea Scrolls “an importance which is truly unsurpassed.”s> In
this statement, it is clear that Dupont-Sommer understood the legitimizing
power that the Christian frame gave to ancient Hebrew artifacts as they were
being migrated into modernity. He is less open about the other side of this
framing, that the ancient Hebrew artifacts had the power to authorize a certain
narrative about Christian messianism. Yet Dupont-Sommer makes the com-
parison anyway, lobbying for a quasi-Essene identity for early Christianity to
deflect some of the methodological uncertainties. His investment in the power
of legitimacy that the artifacts afford appears to have overridden his concern
for historical method and academic scruples.

Dupont-Sommer’s thesis was popularized in 1955 by the journalist Edmund
Wilson, who wrote one of the most publicly influential pieces on the Dead Sea
Scrolls, first published in The New Yorker magazine and then in a small book
called The Scrolls From the Dead Sea. His writing clearly exposes the desire
to use the ancient Dead Sea artifacts as a way to authorize early Christianity
as a movement that ultimately transcends Judaism with a gospel of light and
purity consecrated by the Essenes. For Wilson, Qumran has become the cradle
of Christianity:

If, in any case, we look now at Jesus in the perspective supplied by the
scrolls, we can trace a new continuity and, at last, get some sense of the
drama that culminated in Christianity. We can see how the movement
represented by the Essenes stood up for perhaps two centuries to the
coercion of the Greeks and the Romans, and how it resisted not merely
the methods of Rome but also the Roman ideals. We can guess how, about
a half century before its refuge was burned together with the Temple of
the Jewish God, this movement had inspired a leader [Jesus] who was to
transcend both Judaism and Essenism, and whose followers would found
a church that was to outlive the Roman Empire and ultimately be identi-
fied with Rome herself. Under the goading of these agonizing centuries,

33  Dupont-Sommer, Jewish Sect of Qumran, 150.
34 Dupont-Sommer, Jewish Sect of Qumran, 150.
35 Dupont-Sommer, Jewish Sect of Qumran, 151.
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the spirit of the Essene brotherhood ... had already thus made itself free
to range through the whole ancient world, touching souls with that gos-
pel of purity and light to which the brotherhood had consecrated itself ...
The monastery ... is perhaps, more than Bethlehem and Nazareth, the
cradle of Christianity.36

It was not long before several scholars followed suit, linking John the Baptist
into the Essene Hypothesis, given that his ministry was proximate to the Dead
Sea site.3” And with John the Baptist came Jesus and Christian origins, argued
now with all the weight that the historical-critical method could muster.38 This
trend to read the Scrolls in relation to Essenism and early Christianity—the
Christian-Essene Hypothesis—was developed most dramatically by John
Allegro, Barbara Thiering, and Robert Eisenman.3® While Allegro, Thiering,
and Eisenman represent extreme views that no longer hold traction in scholar-
ship, in some arenas, the Christian connection remains operational.*?

This contravention has been extremely long-lived.#! Lawrence Schiffman
comments, “It is hard to believe that this approach prevailed for so long. Even
the most casual reader of the scrolls can see that they are clearly Jewish texts.
Yet that self-evident fact has not stopped scholars from producing an entire
genre of materials describing and analyzing the texts as though they were pre-
cursors of Christianity.”#? Even though scholars have shaken off this view, the
public remains confused. I cannot count the times when I have been asked
in social settings what I do and study. When I mention that I work on lost
early Christian gospels, the immediate reaction I get is, “Oh, yeah, the Dead
Sea Scrolls. I know about them.” When I explain that, no, I do not work on
Jewish texts but on Christian texts from the Nag Hammadi collection, I am
met with confusing stares that reveal my interlocutors have no idea what I am
talking about.

36  Wilson, Scrolls From the Dead Sea, 97—98.

37 Brownlee, “Comparison;” idem, “John the Baptist”; Robinson, “Baptism of John.”

38 Black, Scrolls and Christian Origins; Charlesworth, Jesus and the Dead Sea Scrolls.

39  Allegro, Dead Sea Scrolls;idem, Dead Sea Scrolls and the Christian Myth; Thiering, Redating
the Teacher; idem, Qumran Origins; idem, Jesus and the Riddle.

40  Le. Joseph, Jesus, Q, and the Dead Sea Scrolls and Jesus, the Essenes, and Christian Origins,
argued based on comparison of messianic expectations.

41 Cf. Eisenman, Dead Sea Scrolls and the First Christians.

42 Schiffman, Reclaiming the Dead Sea Scrolls, 17.
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5 The Coherence Constraint

Framing is a natural cognitive process that relies on both automatic brain pro-
cesses and reflective brain processes. A number of cognitive constraints limit
and shape the way we come to frame and interpret artifacts. One of the most
important cognitive constraints affecting artifact migration is the coherence
bias, the fact that cognition pushes toward coherence. We make sense of events
we experience, or as Frederic Bartlett put it, human thought is the “effort after
meaning.*3 This may explain why teleology is a cognitive operation. We think
in teleological directions, explaining our experiences as purposeful, as relevant
beyond random chance (whether or not they are).#4

This way of thinking is not only automatic for humans but is further trained
into scholars whose job it is to make sense of new artifacts and place them
coherently within the knowledge we already have. So, above all else, the migra-
tion of artifacts is fundamentally teleological, providing them with specific
purpose and power. This is illustrated visually (Figure 2.3), for example, by the
cover of John Allegro’s book The Dead Sea Scrolls, which gives the story of the
discovery of the Scrolls’ coherence, meaning, and power by referencing “their
momentous significance for students of the Bible” or Jean Doresse’s 1960 cover
for The Secret Books of the Egyptian Gnostics with its declaration to be “the first
full account of the spectacular recent finds in Egypt of forty-four third-century
manuscripts which have thrown important new light on early Christianity.”
A cover blurb reads that they are “comparable in importance to the Dead Sea
Scrolls and of even greater significance to students of the New Testament.”*
Similar teleological declarations are commonplace among other scholars who
migrated the Scrolls and the Nag Hammadi Codices.

Several mental operations are related to the coherence constraint. For
instance, the coherence constraint explains why we tend to be more tolerant of
memory inaccuracy than we are of incoherence.*6 We prefer to reduce cogni-
tive dissonance, even if this means rationalizations of irrational thoughts and
behaviors.#” When it comes to the migration of new artifacts into our culture,
this suggests that anything dissonant about the artifact has the potential to be
rationalized (even emended!), so that the artifacts are made to fit and support
the knowledge we already have about related subjects. If the artifacts are too

43 Bartlett, Remembering.

44  Tremlin, Minds and Gods.

45 Allegro, Dead Sea Scrolls; Doresse, Secret Books.

46 Anastasio, Ehrenberger, Watson, and Zhang, Individual and Collective Memory, 167—-68.
47  Festinger, Theory of Cognitive Dissonance.
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FIGURE 2.3 Popular book covers demonstrating how teleology, a cognitive operation that assigns
specific power and purpose to our experiences, affects the migration of artifacts

dissonant, revision of previous knowledge is possible, but this does not come
without entrenchment among scholars first and intense debate afterward.
Rationalization is fundamentally a product of cognitive refraction. Refraction
occurs when we bend, adjust, or distort the artifact through knowledge we
already have, so that the artifact is made to fit what we already know to be true.

As an example, I refer here to the initial migration of the Gospe! of judas,
when the text was literally emended and translated to conform to the informa-
tion we already had about the Gospe! of Judas from Irenaeus and Epiphanius
(Figure 2.4).48 Intense entrenchment and debate followed the publication of
counter-narratives like my own that called into question the original Coptic
transcription by the National Geographic team and their positivistic reading
of an heroic Judas as support for the heresiologists’ opinions.#® There is no evi-
dence that the team considered the possibility that the actual Gospel of Judas,

48 Kasser, Meyer and Wurst, Gospel of Judas; Robinson, Secrets of Judas; Ehrman, Lost Gospel
of Judas; Pagels and King, Reading Judas.
49 DeConick, Thirteenth Apostle.
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FIGURE 2.4 Popular book covers demonstrating how cognition works to reduce cognitive
dissonance via refraction which affected the initial migration of the Gospe!
of Judas
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when recovered, might be incoherent, by which I mean, that it would not fit
what we assumed we knew about the Gospe! of Judas from the heresiologists.

Sometimes, the artifact is made coherent by literally identifying the arti-
fact with something else. The cognitive operation syncretism is our tendency
to compare and match the meaning of two different items. This results in the
artifact taking on inferences that are linked to the other item. Syncretism is a
very prevalent operation in artifact migration, such as when ancient Gnosis is
described as Buddhism. This particular identification is so powerful that many
have even tried to make a historical argument to legitimize it. H.P. Blavatsky is
well-known for promoting this idea.5? She thought that Gnosticism incorpo-
rated Buddhism, where gnosis is vidya, the secret knowledge of the Brahman
from India that had been transmitted to Egypt when missionaries sent out by
King Asoka (268-232 BCE) from India to Greece, Asia, Syria and Egypt. This
secret wisdom influences first non-Christian Gnostics, whom Blavatsky identi-
fies as the Essenes, Therapeutae, Nazarenes, and Hermetics. From there, the
secret wisdom is transmitted to the Christian Gnostics.>!

This was not a new idea that Blavatsky had invented. She was populariz-
ing the opinion of Charles William King, who earlier had migrated a hoard
of ancient amulets from his own collection into a Buddhist-Gnostic narrative
that glorified Gnosticism.52 King likely did not originate this idea either. It had
been floated in scholarship at least as early as 1828 by Isaac Jacob Schmidt, who
wrote a booklet called Uber die Verwandtschaft der gnostisch-theosophischen
Lehren mit den Religionssystemen des Orients, vorziiglich dem Buddhaismus.>3
Once Gnosis was identified with Buddhism, a network of modern infer-
ences came into play including the contemporary Western understanding of
Buddhism as a non-institutional spiritual path more than a “churched” reli-
gion. This inference found immense purchase in The Gnostic Gospels by Elaine
Pagels, which presents Gnosticism as non-institutional, or, at least, in contrast
to the institutional church established by Irenaeus and others, as a movement
that has affinities with Buddhist ideas that might be traced to the missionary
work of the apostle Thomas in India.5*

50 Blavatsky, Isis Unveiled; eadem, Secret Doctrine.
51 Blavatsky, Isis Unveiled, 2:143, 158, 2:169.

52 King, Gnostics and Their Remains.

53  Schmidt, Uber die Verwandtschafft.

54  Pagels, Gnostic Gospels, xx—xxiii.
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6 The Compression Constraint

We are cognitively inclined to compress and decompress information. The
propensity of our thought processes is to bring big knowledge down to human
scale, to capture global insight in the smallest bits possible. This process is
comparable to creating a zip drive by reducing information into strings of
binaries clustered into eight bits or a byte. Decompression is the opposite men-
tal inclination. When knowledge is recruited, it is decompressed like the open-
ing of a zip drive. When this happens, the scaled down structure of knowledge
is opened back into the bigger mental network of related concepts, inferences,
and elaborations that remained linked to the structure even when it was in its
compressed state.

Two cognitive operations are byproducts of the compression constraint.
Generalization is the mental operation that reduces the details of the arti-
fact into a global and generalized whole. Consequently important details are
ignored or eliminated in favor of a big picture interpretation. We prefer to make
sense of the artifact holistically, as a part of a bigger picture, rather than as a
fragment on its own. This tendency toward generalization of knowledge can be
so reductive that it results in oversimplification and useless information about
the artifact. Related to generalization is condensation, when we compact the
meaning of the artifact into a smaller package, usually a word or phrase. When
this word or phrase is used in relation to the artifact, it decompresses larger
networks of meaning that then become attached to the artifact and force infer-
ential information on its interpretation. Both of these cognitive operations are
at play when we refer to the Nag Hammadi Codices as GNOSTIC and the Dead
Sea Scrolls as ESSENE, or connect both finds to the concept of a LIBRARY.

These operations network the artifact in very specific ways. Networking
occurs when artifacts are linked into a network of related ideas. The related
ideas and inferential information about them are brought to bear on the inter-
pretation of the artifact, interpretations that are more the consequence of the
network than of the artifact itself. In other words, to say that the Nag Hammadi
Codices are Gnostic brings to bear our definitions of Gnosticism on texts like
the Gospel of Thomas, the fragment of Plato’s Republic, and the Sentences of
Sextus, which may or may not have anything to do with Gnosticism. The same
is true of the Dead Sea Scrolls and their linkage into the network of our knowl-
edge about Essenes.

To identify either of these finds with a library (whether they were or not)
means that concepts of intentional (even precious) collections, institutions,
and archives, as well as activities such as preserving, systematizing, catalogu-
ing, and accessing texts is automatic inferential knowledge that has significant
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impact on the artifact’s migration. In other words, when the Dead Sea Scrolls
are called a library, certain inferences are assumed. It is taken for granted that
the library belonged to someone who produced it and preserved it. So it is not
surprising that right from the start, the first scholars assumed that there was
a nearby residential community of scribes and a scriptorium to produce, pre-
serve, monitor, guard, and deposit the scrolls in the caves.’® Early interpreta-
tions also linked the Essenes with this on-site residential community and the
Jewish Revolt with the precipitating event for secreting the Scrolls away in the
caves.>6 Decompressing the Dead Sea Scrolls within the mental network of a
LIBRARY made it difficult for other options to be considered. Other options
only came later in the interpretative process after much deliberation. The site
may have been a fortress for the Hasmoneans or settlement for other Jewish
dissidents, for instance.5? Or perhaps Qumran was the site of a wealthy villa
or part of an estate independent of the scrolls.58 Even with the rise of these
options that challenge the original narrative, the definition of a library con-
tinues to dominate scholarly speculations about the Scrolls. It has become
increasingly popular to follow Rengstorf’s opinion that the Scrolls did not orig-
inate from a residential community, but from a library which originated from
another Jewish library or libraries in Jerusalem which was hidden in the caves
as dissident Jews from Jerusalem fled the city ahead of the Roman invasion.5%
The same is true regarding the Nag Hammadi Codices. Once the codices
were framed as a library, decompression led to the Nag Hammadi Codices being
linked into a network of ideas that made it sound plausible that the books
were preserved and owned by monks in the nearby Pachomian monastery
and deposited under political duress in nearby caves for safekeeping.6® Even
though some scholars like Rodolphe Kasser and Martin Krause expressed res-
ervations about this story, evidence to the contrary was actively ignored.®! This
included the fact that the area in which the codices were buried is a cemetery
(Muhammad claims to have been digging for sabakh which is soil dug from
the remains of cemeteries or decayed buildings) and an early witness reported
that there was a skeleton lying next to the jar.62 This contrary evidence points

55 Milik, Ten Years of Discovery; Vaux, Archaeology.

56 Milik, Ten Years of Discovery; Vaux, Archaeology.

57 Rengstorf, Hirbet Qumran; Golb, Who Wrote the Dead Sea Scrolls; Cargill, Qumran through
(Real) Time.

58 Donceel and Donceel-Votite, “Les ruines de Qumran”; Stacey, “Archaeological Observations.”

59  Rengstorf, Hirbet Qumran.

60  Beginning with Robinson, Nag Hammadi Library in English, 21—25.

61 For Kasser and Krause’s disclaimer, see Robinson, Facsimile Edition, 3.

62 Doresse, Secret Books, 133; Robinson, “Discovery.”
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to a burial provenance, that is, the books were grave goods that belonged to the
deceased rather than the secret contents of a Pachomian library, a case made
most recently by Nicola Denzey Lewis and Justine Ariel Blount.63

While Brent Nongbri has criticized Lewis and Blount for having “overstated
their case,” the fact remains that a burial provenance within the vicinity of a
reported skeleton and a mortuary cliff was almost entirely ignored in the schol-
arship until relatively recently. When I met with Robinson in 2008, I asked him
point-blank about the presence of the skeleton in the report and what he made
of it. He told me to stop worrying about the skeleton, that the skeleton was not
important, because no evidence of it was found at the site.

To me, the fact that the skeleton was not found at the site does not mean
that there was no skeleton, but that the site Robinson identified as “the” site
likely was not it. The fact that the report of the skeleton was not important
to Robinson made a difference in the way he conducted the interviews and
wrote about them. Indeed, Robinson’s version of the origin story uncritically
accepted the narratives of shifting and conflicting stories about the location
of the find, none of which could be verified, stories which were highly suspect
to begin with, especially given the blood revenge story (whether a report of
criminal activity or a tale to dramatize the events). For me, the reported skel-
eton is highly significant because it connects the dots in an otherwise hard-
to-explain story. That the codices were found while digging for sabakh in the
vicinity of a mortuary cliff and a skeleton is more than suggestive that the Nag
Hammadi Codices were grave goods. For me, this is as conclusive as it gets. Yet
in spite of this contrary evidence, the inferences of a monastic library continue
to captivate scholarly imagination about the provenance of the Nag Hammadi
Codices.6

7 The Contemporaneity Constraint

Also significant for artifact migration is the fact that our cognitive and mem-
ory processes are oriented contemporaneously, in the direction of applicabil-
ity to the present situation, so that the needs of the present—both personal
and communal—affect and remodel the old knowledge that we recruit to deal
with the new knowledge.55 Alignment, as a function of personal and social

63  Denzey Lewis, “Death on the Nile”; Denzey Lewis and Blount, “Rethinking the Origins.”
However, cf. the discussion of Nongbri, “Finding Early Christian Books.”

64  Lundhaug and Jenott, Monastic Origins.

65  Anastasio, Ehrenberger, Watson, and Zhang, Individual and Collective Memory.
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memory, occurs when we align the artifact with our contemporaneous needs,
making it relevant to modern communities of people with modern concerns.
Aligning concepts to manage present issues generally takes the shape of a story
of progress and betterment.56 New knowledge is linked to old knowledge as if
it were always part of the story. The linkage of old knowledge to new knowl-
edge ensures relevance, as well as continuity with the past. Older knowledge
also authenticates and authorizes the new.

What happens then when artifacts produced within specific historical con-
texts are taken up by audiences in very different cultural locations, audiences
with their own pasts and presents and futures? The constraint of contempora-
neity means that the memories and needs of people within the new cultural
location determine the relevance of the artifacts for the contemporaneous
population and control their interpretation accordingly. Marvin Meyer per-
haps says it best in the opening to his book, The Gnostic Discoveries. He intends
to tell the story about “texts unearthed in the discovery of the Nag Hammadi
library” in order “to suggest the extent to which a new understanding of that
ancient world may impact our modern world.”6

While this certainly means that the artifacts and their interpretations are
dislocated and distanced substantially from the environments of the intended
users, it also means that the social groups controlling the interpretation of
the artifacts are advantaged to use the artifacts to confirm or reinforce par-
ticular metanarratives and hegemonies that are presently in play. In terms of
both the Dead Sea Scrolls and the Nag Hammadi Codices, what most controls
their migration is the hegemony of Christianity, so that the Dead Sea Scrolls
garnered worth because they reveal to us something new about Jesus and the
origins of Christianity and the Nag Hammadi texts because they revealed an
“unchurched” early Christianity that is more appealing to disenfranchised
modern Christians.

8 Scripting Knowledge

When groups interact with complex cultural knowledge over long periods of
time, cognitive scripts are generated.®® These scripts represent stereotypical
cultural knowledge that is instantly at our disposal and linked into a bigger

66 Anastasio, Ehrenberger, Watson, and Zhang, Individual and Collective Memory, 167—-68.
67 Meyer, Gnostic Discoveries, 1.
68 On intuitive cognition, see Tremlin, Minds and Gods, 179-81.
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network of metaphors, schemas, and societal knowledge.5 Cognitive scripts
represent stereotypical and routinized knowledge about specific subjects.
They develop as a matter of efficiency, so that we do not have to store details
of every concept or every event we experience.”® They are so immediate for
us that we do not consciously realize they are running while we are thinking.
These scripts form the basis for human understanding within complex cultural
settings.”! Cultures, in fact, privilege particular scripts.”? These scripts shape
our identity, giving rise to the normal, the canonical, and the appropriate in
particular cultural locations.” They also define for us deviance and legitimacy,
also within these cultural locations.”

Cognitive scripts impact the presentation and understanding of artifacts
being migrated into new cultural locations. For instance, when we are study-
ing religious artifacts like the Dead Sea Scrolls and the Nag Hammadi Codices,
our scripts about religious knowledge are particularly relevant to their migra-
tion. Because these cognitive scripts represent the assumptions we share in
our society about religion and religious knowledge, we default to running
these scripts without realizing it whenever we analyze or evaluate new reli-
gious texts. Our scripts about religion automatically run in our minds as we
judge and authorize new religious artifacts like the Dead Sea Scrolls and the
Nag Hammadi Codices. These scripts are responsible for our assumptions that
the best and most authoritative religion is religion that is old, uncorrupted by
secondary influences, and preserved by insiders, by which we usually mean the
insiders of whatever religion we consider our own.

What are some of these default scripts that have come to define the nor-
mative? We assume that the pure form of a religion is reflected in its origi-
nal state. But this state, we assume, was not maintained. Instead, we suppose
that the original state of the religion has been corrupted over time, especially
as the religion was institutionalized or experienced schisms. Another default
script identifies the best religion as ancestral, traditional, and old. Old religious
knowledge is considered more trustworthy than new religious knowledge.
Religious innovation and new revelation are suspect. To be authorized, reli-
gions must be associated with antiquity and the ancestors. Since we assume
that religions become corrupted with time, we also assume that the genuine
form of a religion may be lost or kept secret by an elite body of insiders. When

69 Cf. Trites, Literary Conceptualizations, 37, 53; Stephens, “Schemas and Scripts,” 14.
70 Herman, Story Logic, 89; idem, “Storytelling,” 306.

71 Schank and Abelson, “Scripts”; Oziewicz, “Restorative Justice Scripts,” 35.

72 Trites, Literary Conceptual[zat[ons, 39.

73 Balkin, Cultural Software, 210-11.

74  Balkin, Cultural Software, 191, 210.
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we run this script, we assume that religious knowledge that has been protected
and preserved from outsider influences did not undergo change or alteration.
So secret knowledge is scripted as authentic knowledge. There is also running
in our society the default script that oriental religious knowledge is superior
to occidental religious knowledge. This script runs because it is built upon
our association of antiquity with religious truth. For many people in our soci-
ety, Asian religions like Hinduism and Buddhism have an allure of antiquity
because they predate the rise of rabbinic Judaism and Christianity. Another
important default script is the perennial religion script, which assumes that
similarities in different religions must reflect the same revelation of truth.

9 Stocking Up on Stories

These automatic default scripts function as frames that allow for knowledge to
be ratcheted up further when they are run in particular instances, forming the
baseline structure for more extensive and targeted narratives. These narratives
reflect deliberate thinking, at least in their initial formation, but, with enough
time and repetition, they can turn into stock stories, and even take on mythic
status.”> The more these narratives are retold, reworked, and reoriented, the
more they become part of the fabric of our social memory and are used as
canonical benchmarks for comparison and as general indices through which
we come to understand what is happening to our culture and society.”® In this
way, repeated narratives structured on cognitive scripts can turn into stock sto-
ries that help us organize our experiences and understand our society’s reac-
tion to these experiences.”” What is so powerful about stock stories is their
ability to “make themselves true” through their persistent use.”® As certain
concepts and scripts are narrativized repeatedly into stock stories, constructing
and confirming our mental biases over and over again, culture self-replicates
these ideas as true.” Stock stories become one of the most influential sources
of personal and social power because we tend to render our experiences of our
world into confirmations of them.80 Because the stock stories resonate with us
at the most basic level (since they confirm our default scripts), they are both
powerful and versatile. Artifacts are migrated into them with ease.

75  Balkin, Cultural Software, 203.
76 Balkin, Cultural Software, 203.
77  Balkin, Cultural Software, 204.
78 Balkin, Cultural Software, 213.
79 Trites, Literary Conceptualizations, 147.
8o Balkin, Cultural Software, 213.
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If we return to the discussion of the migration of the Dead Sea Scrolls into
the CHRISTIAN frame, we might wonder like Schiffman why this was so eas-
ily done.8! It was accomplished almost effortlessly because a very popular
stock story about the Essenes had been operating for centuries among eso-
teric groups and scholars.8? The story had its roots in claims by the Catholic
Church that the Essenes were a Jewish monastic order that served to legitimate
Catholic monasticism by providing monasticism with a precedent from Jesus’
time. During the Reformation, Protestants rejected this claim, and instead said
that the Essenes were a non-Christian and non-biblical monastic order. Some
Catholics countered with their own story that the Carmelites were connected
to the Therapeutae in Egypt, who were for all intents and purposes Essenes.83
This meant, they said, that Carmelites and Essenes were the same and that
Jesus and his apostles were members of the Essenes. This story was based on
their understanding of Eusebius’s description of the Therapeutae.84 They read
his testimony so that they understood the Therapeutae to be representatives
of the first ‘Hebrew’ Christians in Egypt who led a Christian monastic life,
studying the Gospels, Paul’s letters, and other Christian literature. In this way,
the story of the Therapeutae and the Essenes were used by some Catholics to
fight Protestants who opposed monasticism. This contestation led to Catholics
making Jesus, Mary, John the Baptist, and the apostles into Essenes, and this
story has never vanished.85

Not only hasn't the story vanished, but it was popularized in scholarship and
fiction as a way for people during the Enlightenment to confront the problem
that Christianity always had been a revealed religion and Jesus was believed to
have gained his knowledge from a supernatural source.6 The idea that Jesus
belonged to the Essene order was used as a way to explain that he received
special training from the Essenes to do the astounding things he could do.
This was first floated by Johann Georg Wachter in De primordiis Christianae
(1713), which inspired Karl Friedrich Bahrdt to write two well-circulated and
popular novels giving rationalistic explanations to Jesus’ life and death, Briefe
itber die Bibel im Volkston (1782—1783) and Ausfiihrung des Plans und Zweckes
Jesu (1783-1785).87 In these novels, the Essenes were a secret order that taught
and groomed Jesus to be a special messiah who healed the sick by using secret

81 Schiffman, Reclaiming the Dead Sea Scrolls, 17.

82  Hanegraaff, Esotericism, 213—15; Hammer and Snoek, “Essenes,” 3g0b—43b.
83  Jotischky, Carmelites and Antiquity, 219.

84  Euseb. Hist. eccl. 2.17.

85 Hanegraaff, Esotericism, 213-15.

86 Kranenborg, “Presentation of Essenes.”

87 Kranenborg, “Presentation of Essenes.”
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medicines and techniques from Persia. He was opposed to the sacrificial cult
operating at the Jerusalem temple. Even his death was faked by the Essenes
who gave Jesus drugs on the sly so that he could convincingly die and resurrect
by leaving his tomb and walking up a mountain into low clouds so that onlook-
ers would think he had ascended into heaven. Bahrdt appears to have started
an avalanche of literature with comparable story lines and even forgeries of
Essene documents.88

At the same time, in reaction to the growing insistence on rationalistic
explanations for religion, an esoteric turn took place.8° The idea was bandied
around that true religion had been kept secret, with the ancient mystery reli-
gions as prime exemplars. The Essenes were conjured to be an ancient esoteric
order with roots going back to Pythagoras and Zoroaster. This lineage of secret
universal religious truth was linked to esoteric groups like the Freemasons who
modified Bahrdt to support and legitimate their own origin stories. Bahrdt's
account even made its way into scholarship, so that the link between Jesus and
the Essenes became a real intellectual fad for a time.90

H.P. Blavatsky’s writings most widely distributed the Christian-Essene story
into the twentieth century.®! According to Blavatsky, true religious wisdom orig-
inates with an esoteric form of Buddhism prior to Christianity. The Buddhist
emperor Asoka sent missionaries to Egypt and Greece. In Egypt, they founded
the Therapeutae as a hermetic fraternity. Later the Therapeutae became known
as the Essenes. According to Blavatsky’s rendition of the Christian-Essene story,
the Essenes were a monastic order, which prayed in seclusion and performed

88 For instance, Kranenborg, “The Presentation of Essenes,” 253-54, lists his influence on
Freemasons: Andreas Riem, Christus und die Vernunft (1792); Carl Friedrich Staudlin,
Geschichte der Sittenlehre Jesu (1799); Ignaz Aurelius Fessler, Versuch einer kritischen
Geschichte der Freymaurerey und der Freymaurer Bruderschaft von den altesten Zeiten bis
auf das Jahr 1802 (1803) Karl Heinrich Georg Venturini (1800-1802), Ndturliche Geschichte
des grossen Propheten von Nazareth (1800-1802).

89 Elukin, “New Essenism.”

9o  Elukin, “New Essenism.” For example, Elukin points out that in 1838 the French-Jewish
scholar Joseph Salvador in Jésus-Christ et sa doctrine asserts that Jesus was influenced by
Essene doctrines of mysticism and by the ascetic habits of the Essenes. In Wissenschaft
des Judentums (1870), Heinrich Graetz constructs a narrative of Jewish history that imbed-
ded mysticism deep within the Jewish past, finding its origins in a group of first-century
Essenes. He argued that the Essenes were the first to articulate a firm belief in the coming
of a Messiah. He said that John the Baptist was an Essene who lived near the Dead Sea and
that Jesus taught Essene principles such as chastity, suffering, humility, and self-denial.
The early Christians were really Essenes who changed their names to Nazarenes. This
historical narrative was used by Graetz to suggest that Christianity was a derivation of
Judaism, so that Judaism is the essential religion.

91 Particularly Blavatsky, Isis Unveiled.
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a ritual called “the remission of sins.” They read scriptures for their hidden
meanings and had extensive knowledge of herbs and medical therapies. They
believed that the immortal soul descended from the ether only to be incarcer-
ated within the body. Blavatsky wrote that the Nazarenes were an old order
within the Essenes, dating back to Moses and to the ancient Persian religion of
Zoroaster. The members of this group called themselves Nazarenes. John the
Baptist and Jesus were counted among them, although Jesus broke away from
John’s group because he felt that the Nazarenes had lost sight of the original
message. So Jesus’ aim was to restore the old Buddhist doctrine forgotten by
the Nazarenes.%2

Blavatsky’s Christian-Essene story became the basis for successive esoteric
writers and groups to assume its veracity and legitimating power. Edmond
Bordeaux Szekely (1905-1979) composed forgeries in a series of book publica-
tions he called the Essene Gospel of Peace. His forgeries showcase the Essenes
as forerunners of holistic health and natural foods.® Many Essene revival
movements in the twentieth century view Szekely’s discovery (forgeries) as
foundational for their movements. It should come as no surprise that all mod-
ern Essene revival movements are Christian.*

Given this Christian-Essene stock story, scholars who worked to migrate
the Dead Sea Scrolls into modernity did not formulate the Christian-Essene
Hypothesis through historical critical investigation. The Christian-Essene
story was already so familiar in Western culture, it was running on autopilot,
so much so that the stock story was “made true” through the historical critical
enterprise that migrated the Dead Sea Scrolls into the modern world.

Consider the discovery of the Nag Hammadi Codices as well. How easily
they were migrated into the stock story about early Christianity, a religion that
started as a pure religion and became corrupted over time with secondary
deviations and erroneous thought. This story is so old it goes back at least to
Irenaeus. While there are many modern scholars who have called into question
this stock story, the story is powerful and entrenched in our culture. Because
of it, the Nag Hammadi literature remains irrelevant to our scholarly narra-
tives about early Christian history which continue to privilege New Testament
literature with an occasional nod to Jewish pseudepigrapha or the Dead Sea
Scrolls. Even though we know otherwise—that early Christianity was not
homogenous in its origins but regionally diverse and rife with independent

92 For a collection of Blavatsky’s statements about the Essenes, Therapeutae, and Nazarenes,
see Spierenburg, H.P. Blavatsky, 40-74.

93  Kreps, “Reading History,” 154.

94  Kreps, “Reading History.”
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operators like Paul—New Testament texts are considered to reflect more origi-
nal (pure) Christian thought and Nag Hammadi literature is characterized as
late secondary perversions of this original Christian truth. This stock story
about early Christianity is one that reinscribes our own orthodoxy. It is not
based on a critical investigation of Christianity’s pluriformity, which if done,
would rewrite the dating of New Testament texts and the privileging of ortho-
dox readings as primary and authorial. The person who would emerge as the
“originator” of Christianity would likely be Marcion.

The marginalization of the Nag Hammadi literature is not an intellectual
debate, but a power struggle that supports canonical hegemony by devaluing
scholarship and scholars who study this material. It is hard to get hired when
you study Gnostic literature. So what student will take seriously its study? This
is a vicious circle of devaluation and marginalization. With the discovery of
the Jewish pseudepigrapha and the Dead Sea Scrolls, studies in early Judaism
have recognized that early Judaism is not defined by Rabbinics and Jewish
sectarianism is not heresy. The Dead Sea Scrolls and the pseudepigrapha have
been incorporated authentically into the academic discourse about Judaism
in a way that the Nag Hammadi texts have not been incorporated within the
scholarly investigation of Christianity.

For the Nag Hammadi Codices, this stock story is maintained I think because
of its versatility and the fact that it has been leveraged to great advantage
throughout Christian history. It has been used by the Protestants (who con-
sider themselves the reformers of original pure Christianity) to argue against
the Catholics (whom they consider heretics for corrupting the truth with their
doctrinal and sacramental traditions). It has been used by the Catholics (who
consider themselves the representatives of the original form of Christianity
started by Peter) to argue against the Protestants (whom they consider to be
late heretics who modified the religion).%5 It has been used by Blavatsky, who
migrated artifacts like the Pistis Sophia and other texts that became available
in the nineteenth century into the narrative that the Gnostic artifacts pre-
served the original pure Christianity and that the Catholics and the Protestants
are the heretics who corrupted it with their doctrines. Blavatsky’s treatment is
not so far removed from scholars who authorize Gnostic artifacts as recovering
some lost truth that demonstrated how damaging the Catholics or the devel-
opment of Catholicism was to Christianity’s original pluralism. Like Irenaeus’s
narrative, all of these narratives are variations of the same stock story. Artifacts
are migrated into this narrative so effortlessly because their migration vali-
dates our default scripts.

95  Williams, “Gnosticism Emergent,” 9.
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10 Immigration

Artifact migration is a complex problem that has yet to be theorized suffi-
ciently to be able to do work beyond cataloguing and describing cultural move-
ments of artifacts as if they were nomads on a journey. Much more needs to
be done to understand their immigration, including detailed work on scholars
and other individuals like Blavatsky, Jung, and Mead, who migrated lost arti-
facts into modern contexts. But in order to make these analyses, we need a
theoretical basis as a starting point, one that recognizes the immense role that
the constraints and operations of human cognition play.
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CHAPTER 3

The Impact of the Qumran and Nag Hammadi
Discoveries on New Testament Scholarship:
Dualism in John and Jesus’s Eschatology

as Paradigms

Jorg Frey

In the aftermath of World War 11, two textual discoveries were made which
can aptly be considered, even more than 7o years later, the most important
textual discoveries related to biblical scholarship in the twentieth century: the
discovery of the Dead Sea Scrolls in eleven caves near Khirbet Qumran from
1947 to 1956 and the discovery of the Nag Hammadi Codices in Upper Egypt
in 1945. Both corpora have provided scholarship and the greater public with
an enormous amount of hitherto unknown sources, and with them an even
greater number of new problems and persistent riddles. They have piqued the
interest of journalists and novelists, and even stimulated various and strange
conspiracy theories. Both discoveries have stirred up new waves of research
and inaugurated a new period in scholarship. Although their primary impact
was not entirely in the same fields of biblical research, New Testament schol-
arship in particular was affected by both waves of research. In some ways, the
influences from Qumran and Nag Hammadi research were opposed to each
other. So it is a good opportunity and a rarely undertaken move in scholarship!
to juxtapose the influence of both corpora and the related research on New
Testament scholarship. The organizers of the Berlin conference deserve thanks
for providing such an opportunity.

In order to describe the impact and perhaps even interference of both dis-
coveries on New Testament scholarship, we will first (1) call to mind a few gen-
eral aspects of comparison between the two discoveries, before (2) having a
brief look at the scholarly situation in New Testament debates at the time the
discoveries were made and initially evaluated. In the main part of the paper,
I will focus on two test cases for the scholarly impact of both corpora: (3) the

1 Mention should be made of a more popular presentation of the discoveries from Qumran
and Nag Hammadi, together with other textual discoveries, such as El-Amarna and Ugarit, in
Ekschmitt, Ugarit—Qumran—Nag Hammadi.
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issue of the history-of-religions background of the Gospel of John, in particular
its dualistic language and (4) the discussion on the eschatology of Jesus and a
‘non-eschatological’ Jesus. Finally, (5) the essay will conclude with a few reflec-
tions regarding the hermeneutics of history-of-religions work.

1 Some Common Circumstances of the Discoveries and Their
Evaluation

Two textual discoveries, made roughly at the same time, at hidden places in
the Middle East which were, at that time, still calm and almost untouched by
modernity, invite scholars to make comparisons between their various aspects
and circumstances.

(a) First of all, the stories of how the two corpora were discovered bear strik-
ing similarities;? they even invite the suggestion that there might be a kind of
common literary ‘genre’ of a discovery ‘legend.® Both stories sound mysteri-
ous and are full of riddles: there are unknown writings in a cave or under a
rock, hidden in jars, and found by locals, and only later do they receive schol-
arly attention. The writings are brought to clergymen and shown around to
various people to be sold. Parts of the discoveries were purchased by national
authorities or international institutions, but some portions remain hidden
or in private collections. Then, there is the complicated process of bringing
the material in its entirety under scholarly control. In both cases, there have
been problems of inadequate treatment of the artefacts, resulting in the loss
of textual material by people making sandals out them or burning them, and
the texts have also suffered decay from exposure to light or storage in bank
safes or fridges. In both cases, issues of ownership of the material remains and
the intellectual property of its evaluation were raised which have changed the
scholarly attitude toward such artefacts and their scholarly treatment.# In this
respect, both discoveries have changed scholarship in various fields and also

2 On the discovery stories, see the early report in Burrows, The Dead Sea Scrolls, and the more
extensive story by Trever, The Untold Story of Qumran; see also Fields, The Dead Sea Scrolls.
For Nag Hammadi, see the comprehensive history by Robinson, The Nag Hammadi Story,
as well as the earliest account by Doresse, Les [ivres secrets des Gnostiques d’Egypte (English
translation: The Secret Books of the Egyptian Gnostics).

3 See the contribution by Christoph Markschies in the present volume. Consult also Goodacre,
“How Reliable is the Story of the Nag Hammadi Discovery?”; Denzey Lewis and Blount,
“Rethinking the Origins.”

4 For Qumran, the legal case Qimron vs. Shanks about the intellectual property of the editorial
and reconstruction work was crucial; see Macqueen, “The Scrolls and the Legal Definition of
Authorship.”
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the way we deal with archaeological and textual discoveries today, although—
fortunately—the materials discovered and investigated in the 1950s were not
yet suspected to be modern forgeries, and a ‘forgery industry, as we have had
during the last one or two decades, did not yet exist. In both cases (but more in
the case of Qumran), the artefacts gained relevance with regard to the religious
history of the places of their discovery and also with regard to the ownership
of the material remains.

Both cases also stimulated a dynamic among the broader public which was
influenced by the idea that the church and established scholarship were caught
in ‘majority views’ which were decisively questioned by the new discoveries.
Qumran scholarship since the 1950s was confronted with the suspicion that
the church (i.e., first and foremost, the Vatican) or a clique of scholars were
hiding information that might question the traditional views about Jesus and
the early Christians. Likewise, the Nag Hammadi corpus was used to launch
the idea that apart from the canonical gospels, there were a large number of
other gospels of equal value which were suppressed or forbidden by the dog-
matic powerplay of shadowy clergymen. Such suspicions were particularly
effective for engaging a greater critical public and—especially—selling books.

(b) But apart from these various analogies in the circumstances of the dis-
coveries and their evaluation, there is also a striking analogy with regard to
their scholarly relevance: for the first time, the Qumran discovery brought to
light a relevant number of Hebrew and Aramaic Jewish texts from the turn of
the era, thus bridging the gap between the latest texts from the Hebrew Bible
and the Mishnah.® Previously, scholarship on Second Temple Judaism and
the Jewish world around the New Testament was almost totally dependent on
Greek texts (by Flavius Josephus and Philo) and some pseudepigraphic texts
transmitted mostly in secondary translations (Latin, Slavonic, Old Ethiopic,
etc.). Since the Qumran discoveries, scholarship can draw on texts that can
much better illuminate the language and thought of Palestinian Judaism of
that period (including the early Jesus movement) and demonstrate that a
number of terms, phrases, and ideas which had been considered un-Jewish,
Hellenistic, or even Gnostic were actually attested within (at least parts of ) the
Judaism of the time.®

5 The only major Hebrew text known from the period before the Qumran discoveries was the
Nash Papyrus with a compilation of some biblical passages, which before 1947 was consid-
ered the oldest biblical manuscript.

6 On the general relevance of the Qumran discoveries, see Frey, “Die Bedeutung der
Qumran-Funde”; idem, “The Impact of the Dead Sea Scrolls”; idem, “Die Textfunde von
Qumran und die neutestamentliche Wissenschaft”; idem, “Qumran.”
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Likewise, the Nag Hammadi Codices brought to light a large collection of
Gnostic or related original writings, though mostly not in their original lan-
guage but in a translated version, so that the accounts of ancient heresiologists
such as Irenaeus, Epiphanius, etc. could now be contextualized and compared
with views articulated by authors from that variegated movement. Whereas
before the Nag Hammadi discovery, only three Coptic Gnostic codices were
known,” and scholarship was almost totally dependent on the accounts by the
ancient heresiologists when describing the views of Gnostic groups, scholars
could now draw their pictures of emerging Gnosticism more precisely and in
critical distance from the mostly negative depictions of those authors. The
scholarly views about the origins and development of Gnosticism could be
revised on a completely new basis of sources.

(c) The impact of these discoveries, however, was felt in different fields of
biblical studies. Whereas the Qumran discoveries have changed Hebrew Bible
and New Testament studies, and—even more—the study of Early Judaism,
Hebrew and Aramaic language studies, etc., the Nag Hammadi corpus is rel-
evant for the study of the New Testament, but mostly as a source for the recep-
tion of biblical texts (particularly with respect to creation accounts, gospels,
apostolic texts) within developments in the second and third century. A direct
relation to New Testament texts could only be discussed with regard to the
Gospel of Thomas and, to a lesser degree, to some other texts—if one presup-
posed daring source-critical theories.

(d) There were notable differences with regard to the history of publica-
tion. The Nag Hammadi Corpus was published and introduced into scholar-
ship quite quickly, codex after codex, with a comprehensive English edition
published in 1977, just 32 years after the first discoveries. This was not only to
the merit of the international teams and their collaboration but was also pos-
sible due to the fact that the problems of lacunae and textual restoration were
not as complicated as with the thousands of Qumran fragments. The Qumran
corpus had a much more difficult publication history. Six of the seven big and
relatively well-preserved scrolls from Cave 1 were published quickly in the early
1950s,% and these texts determined the way of scholarship in the early years.
But the vast majority of small fragments from the other caves, in particular
Cave 4, posed tremendous problems regarding identification, preservation,

7 These codices are Codex Brucianus (Bruce Codex), purchased in 1769 in Egypt and eventu-
ally brought to the Bodleian Library; Codex Askewianus, of unclear provenance in Egypt,
purchased in 1785 by the British Museum; and Codex Berolinensis Gnosticus 8502, purchased
in 1896 by Carl Schmidt in Egypt.

8 Burrows, The Dead Sea Scrolls of St. Mark’s Monastery; Sukenik, The Dead Sea Scrolls of the
Hebrew University.
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and editing. Other factors, including the political situation after the 1967 war,
slowed down the publication process, so that only since the late 1980s and early
1990s, the bulk of the material became known to a wider public in scholar-
ship. Therefore, the inner diversity of the library and the majority of halachic,
calendric, sapiential, and liturgical texts could be appreciated and factored
into scholarly discourse only with a considerable delay. By that time, however,
the interpretations developed in the 1950s and 1960s had already become com-
mon, so that the scholarly views on the character of the library and the related
groups had to be revised in the last two or three decades in the light of that
‘new, or belatedly published, evidence.

2 The Situation of New Testament Scholarship in the Middle of the
Twentieth Century

It is important to briefly look at the situation of New Testament scholarship in
the time shortly after World War 11, when the discoveries were made public.®
At that time, critical biblical scholarship was still dominated by Protestant the-
ology, whereas Roman Catholics were still restricted in their participation in
the critical examination of biblical texts. Biblical scholarship was still domi-
nated by German and British scholars, with a change in German scholarship
due to the war, during which (or shortly thereafter) a number of important
scholars died,'® whereas others dropped out of the international debate due
to their involvement in ideological exegesis in the Nazi period.!! After the war,
Rudolf Bultmann and his school dominated the field in Germany.!?

9 For the following paragraphs, see the more extensive treatment in Frey, “Qumran Research
and Biblical Scholarship in Germany,” 529—34.

10  Thus Hans Lietzmann (in 1942), Hans von Soden (in 1945), Ernst Lohmeyer (murdered
by Russian occupation troops in 1946), Martin Dibelius (in 1947), and Julius Schniewind
(in1948).

11 Thus, e.g., Gerhard Kittel (1888-1948), who had inaugurated the Theologisches Worterbuch
zum Neuen Testament, and his student Walter Grundmann (1906-1976) who had both
been intensely involved in anti-Jewish writing, with Grundmann explicitly speculating
about a non-Jewish (i.e., “Aryan”) descent of Jesus. Grundmann, however, stayed active
in East Germany church service, writing influential commentaries on the Synoptics
and, together with Johannes Leipoldt, an influential textbook on the Umwelt of the
New Testament.

12 The school included, e.g., Ernst Kdsemann, Philipp Vielhauer, Herbert Braun, Erich
Grisser, Glinter Klein, but also the young Helmut Koester who moved in 1950 to North
America to become one of the major figures in the evaluati