PREPRINT — A.Y. Reed, “Beyond Revealed Wisdom and pocalyptic Epistemology:
Early Christian Transformations of Enochic Traditions about Knowledge,”
forthcoming in Early Christian Literature and I ntertextuality, ed. C.A. Evans and H.D.
Zacharias.

In recent years, research on early Judaism hasnd&cmted the traditional distinction
between “Wisdom” and “Apocalyptic.” Rather than dratizing the differences between
sapiential and apocalyptic writings in dichotomaesns, a growing number of scholars are
seeking to explore their many overlaps and commoncerns: Instead of categorizing
texts either as the products of this-worldly Wisdom teachens as the products of
apocalyptic visionaries, scholars have further speed about the shared scribal and/or
priestly settings that shaped multiple genres afyedewish literaturé.As a result, points
of contrast and conflict in our extant texts hawei profitably re-read in terms of the
complex dynamics of contact and competition amormgvish circles, schools, and
communities in Second Temple times$n the process, fresh analyses of sapiential and
apocalyptic writings have helped us to recover aemouanced understanding of early
Jewish cosmology, eschatology, and epistemofogy.

Arguably, this new perspective on “Wisdom” and “Ajyadyptic” has transformed our
understanding of early Judaism and Christian Osgin what follows, | would like to push
these insights a bit further, asking whether and timey might also shed light on second-
and third-century Christianity, in general, and thge of Jewish apocalyptic texts and
traditions by early Christian apologists and phalpkers, in particular. Towards this goal, |

* An earlier version of this paper was presentedha “Wisdom and Apocalypticism in Early Judaism
and Early Christianity” Section at the Society obBcal Literature Annual Meeting in November 2006.
am grateful to George Nickelsburg for his commeand critiques, and to Craig Evans and Danny Zaelsari
for inviting me to contribute to this volume.

! See, most recently, the essays collected in LWills and B. G. Wright, edsConflicted Boundaries
in Wisdom and Apocalypticisf@tlanta: SBL, 2005).

2 seminal works include M. E. Stone, “Lists of Relssh Things in the Apocalyptic Literature,” in
Magnalia Dei: The Mighty Acts of God: Essays on Bible and Archaeology in Memory of G. Ernest
Wright (ed. F.M. Cross, W. Lemke, and P.D. Miller; Gard@éity, NY, 1976), 414-52, and J. Z. Smith,
“Wisdom and Apocalyptic,” inVisionaries and their Apocalypsggd. P. Hanson; IRT 4; Philadelphia,
1983), 101-20.

% Especially notable is the lively and fruitful disssion ofl Enochand the Wisdom of ben Sira: R.
Argall, 1 Enoch and Sirach: A Comparative Literary and Ceptual Analysis of the Themes of Revelation,
Creation, and JudgmeniSBLEJLS 8; Atlanta: SBL, 1995); B. G. Wright, “BeSira and theBook of the
Watcherson the Legitimate Priesthood,” intertextual Studies in Ben Sira and Tofed. J. Corley and V.
Skemp; CBQMS 38; Washington, D.C.: Catholic Bibliggssociation of America, 2005), 241-54; idem,
“Wisdom, Instruction and Social Location in Ben &iand 1 Enoch,” imhings Revealed: Studies in Early
Jewish and Christian Literature in Honor of MichaEl Stone(ed. E. G. Chazon, D. Satran, and R. A.
Clements; JSJSup 89; Leiden: Brill, 2004), 105-2dem, “Sirach and 1 Enoch: Some Further
Considerations,” inThe Origins of Enochic Judaism: Proceedings of fiest Enoch Seminaned. G.
Boccaccini; Turin: Silvio Zamorani, 2002), 179-87.

* See e.g. J. J. Collins, “Cosmos and Salvation:iskewisdom and Apocalyptic in the Hellenistic
Age,” History of Religionsl7.2 (1977): 121-42; S. Burkes, “Wisdom and Apgpéktism in the Wisdom of
Solomon,”HTR 95 (2002): 21-44; G. W. E. Nickelsburg, “Enochidsdlom: An Alternative to the Mosaic
Torah?” iInHESED VE-EMET: Studies in Honor of Ernest S. Friesi¢ed. J. Magness and S. Gittin; BJS
320; Atlanta: Scholars Press, 1998), 123-32; BMMurphy, “Sapiential Elements in the Syriac Apocadgp
of Baruch,”JQR 76 (1986): 311-327.



will focus on ideas concerning human and divine Wiealge. First, |1 will consider the
combination of sapiential and apocalyptic attitudesvards knowledge in a Jewish
apocalypse from the third-centuBgk, namely, the EnochiBook of the Watcherd En.1-
36). Then, | will explore the creative applicatiar traditions from this text by Justin
Martyr, Athenagoras, and Clement of Alexandria, gneanturies later, in their discussions
about the profits and perils of Greek philosophy.

Past inquiries into Jewish precedents for earlyi€ian attitudes towards Greek
philosophy have tended to focus on the biblical ¥8im tradition and its Hellenistic Jewish
heirs®> When citing precedents for the early Christiaregration of Greek philosophical
ideas, for instance, scholars often point to Heieo Jewish interpretations of the biblical
figure of Wisdom Hokmah Sophig in the Wisdom of Solomon and to her assimilation
Middle Platonic ideas about thegosby Philo of Alexandrid.When investigating Jewish
models for early Christian attempts to defend Gharsty on philosophical terms, they
similarly turn to Greek Jewish authors like Philo.

The popularity of the early Enochic literature armgosecond- and third-century
Christians is well document&d.Nevertheless, scholars have rarely considered the
possibility that theBook of the Watcheralso shaped early Christian attitudes towards the
wisdom and learning of the Greeks. Consistent wité traditional distinction between
“Wisdom” and “Apocalyptic,” research on the earl@stian redeployment of Enochic and
other apocalyptic traditions has tended to focus tbeodicy, historiography, and
eschatology.

® E.g., C. SteadPhilosophy in Christian AntiquityCambridge UP, 1994), esp. 56-61, 97-103, 120-21,
150-54; R. DoranBirth of a Worldview: Early Christianity in Its Jésh and Pagan ConteXtanham, MD:
Rowman & Littlefield, 1999), 85-104; P. Fredriksand J. Lieu, "Christian Theology and Judaism,Tire
First Christian Theologians: An Introduction to Tdlegy in the Early Churched. G.R. Evans; Oxford:
Blackwell, 2004), 85-87.

® On the Wisdom of Solomon as a precedent for thdy e@hristian integration of Greek philosophy
into biblical models, see e.g. J. BaBiplical Faith and Natural TheologyOxford: Oxford UP, 1993), esp.
58-80. On Wisdom anHogosin Philo, see e.g. P. Schaféjrror of His Beauty: Feminine Images of God
from the Bible to the Early KabbalgPrinceton: Princeton University Press, 2002), 39-&nd on Wisdom,
Logos and Christology, e.g. J. D. G. Dun@hristology in the Making: A New Testament Inquiinyo the
Origins of the Doctrine of the IncarnatidiGrand Rapids, MI: Eerdmans, 1996), 163-212.

" This is exemplified by Hellenistic Jewish and ga@hristian traditions asserting Moses’ influenae o
Plato. On these Hellenistic Jewish traditions amelirt place in early Christian apology and historayghy,
see esp. A. J. Drogdjomer or MosesATubigen: Mohr, 1989). Jewish examples of thisptoinclude
Aristobulus apud Clement,Strom 1.15.72.4, 5.14.97.7, 5.14.99.3, EusebiBsep. ev.13.12.3-4; Philo,
Spec. leg4.61; Josephus;. Ap.2.167-69; cf. Pseudo-Eupolemapud EusebiusPraep. ev.9.26.1. On its
function within Hellenistic Judaism, see E. Gruéteritage and Hellenism: The Reinvention of Jewish
Tradition (Berkeley: U. of California Press, 1998), esp. B84 246-253.

8 See the surveys of the relevant references in.H.awlor, “Early Citations from the Book of Enoch.”
JPh 25 (1897): 164-225; idem, “The Book of Enoch ir thgyptian Church,Hermathena30 (1904): 178-
83; J. C. VanderKam, “1 Enoch, Enochic Motifs, aadoch in Early Christian Literature,” ifthe Jewish
Apocalyptic Heritage in Early Christianityed. J. C. VanderKam and W. A. Adler; Assen: Vaar€&im,
1996), 33-101; G. W. E. Nickelsburtj,Enoch 1: A commentary on the Book of 1 Enoch,pBdra 1-36; 81-
108 (Hermeneia; Minneapolis: Fortress, 2001), 87-95.

® Some scholars, in fact, seem almost embarrassatl @hnristian philosophers like Justin and
Athenagoras would appeal to the fallen angels. Mgibf the latter, for instance, L. W. Barnard rothat
“His account of the fallen angels is not so bizaaigethat of Justin,” and he seeks to locate thaitican in
“Greek Judaism” Athenagoras: A Study in Second Century Christianldgetic [Théologie Historique 18;



One notable exception to this pattern is Richarddkham’s 1985 article on the fallen
angels and the aetiology of philosophy in the wgs of Clement of Alexandrif.Building
on Bauckham’s findings, | will here ask whether dmv traditions about knowledge in the
Book of the Watchersmay have influenced other early Christian apoltggisand
philosophers. Can we find other cases in whichitiaus from theBook of the Watchers
were redeployed in the early Christian discourseualthe wisdom and learning of the
Greeks?

1. Sapiential and apocalyptic epistemologies in thigook of the Watchers

The Book of the Watchergss one of our earliest extant apocalypses. Inasmasg this
apocalypse resists the reduction of the origins aratives of the genre to apocalyptic
eschatology, it is also a striking example of thadequacies of the traditional distinction
between “Wisdom” and “Apocalyptic.” The concernsattpredominate in th8ook of the
Watchers are cosmological, oriented towards space rathan time: its speculative,
scientific, ethical, and even eschatological ins¢se are expressed in terms of an
overarching concern for the divinely-created stuues of heaven and earth and the proper
place of each of God’s creations — whether humangiels, trees, winds, or stdfsin
addition, its close connection with biblical andsptiblical Wisdom literature is suggested
by its pervading interest in ethics as well as ute of sapiential forms, themes, and
languag€e'? Furthermore, as George Nickelsburg has shownteaehings within théook

of the Watchersire presented, above all, as revealed wistfom.

Accordingly, the epistemology of thBook of the Watcherblurs the boundaries
between the attitudes towards knowledge traditignassociated with Wisdom and those
traditionally associated with Apocalypticism. Wisdditerature is usually associated with
insights gleaned from human experience and fromewoagion of the natural world, as
predicated on God'’s status as CreafdBy contrast, apocalypses are said to emblematize

Paris: Beauchesne, 1972], 114), following his argabthat Justin himself drew on a pre-existing 3mor
Jewish-Christian tradition linking the fallen angelith the gods of the Greek3dustin Martyr: His Life and
Thought[Cambridge: Cambridge UP, 1967], 106-7). Cf. A.Reed, “The Trickery of the Fallen Angels and
the Demonic Mimesis of the Divine: Aetiology, Denmwagy, and Polemics in the Writings of Justin
Martyr,” JECS12.2 (2004): 148-54 and n. 17.

19 R. J. Bauckham, “The Fall of the Angels as the rBewf Philosophy in Hermias and Clement of
Alexandria,”VC 39 (1985): 313-330. See also discussion below.

1 E.g. L. HartmanAsking for Meaning: A Study of 1 Enoch 1déund: Gleerup, 1979), 66-70; M.
Himmelfarb, Ascent to Heaven in Jewish and Christian Apocalggbkew York: Oxford UP, 1993), 72-78;
Nickelsburg,1 Enoch 1,38-39.

12 Nickelsburg,1 Enoch 1 38-39, 50-53, 58-61; HimmelfartAscent to Heaven75-76. Argall and
Nickelsburg have also noted the testamentary featur other Enochic book#\$tronomical BookBook of
Dreams Epistle of Enocly Argall, 1 Enoch and Sirach8-24; Nickelsburg,l Enoch 1 22-25; see also
Nickelsburg’'s more recent assessment in J. NeuandrA. Avery-Peck, edsGeorge W.E. Nickelsburg in
Perspective(Leiden: Brill 2003), 2:414-17. | here treat tB®ok of the Watcheras an apocalypse, rather
than as the core of an evolving Testament, for orasthat | explain further in “The Textual Identity
Literary History, and Social Setting of 1 Enoch:fRetions on George Nickelsburg’'s Commentary on 1
Enoch 1-36; 81-108,Archiv fur Religionsgeschichtg (2003) 279-96.

13 Nickelsburg,1 Enoch 1 50.

14 See further L. G. Perdu&yisdom and Creation: The Theology of Wisdom LitemratNashville,
Abingdon, 1994).



claims to knowledge rooted in revelatibhWhereas Wisdom texts express ambivalence
about the human capacity to know God’s aims, deads, creations (esp. Job 38) and
caution against the dangers of human speculatiep. (Qoh 3:21; Sir 34:1-8; 41:4), a
number of apocalypses — both early and late, ranfiom the early JewisAstronomical
Bookto the late antique Christiafdpocalypse of Pauand well beyond — enthusiastically
speculate into realities beyond the visible woridl dar into the future; many, moreover,
make totalizing claims about the capacity of certhumans to speak with angels and to
learn about God'’s plans and the structure of HEows.

At first sight, theBook of the Watcher¢l En. 1-36) may seems to be a “parade
example” of apocalyptic epistemology. The frametbis apocalypse locates its textual
authority in a pseudonymous claim to the receptind transmission of heavenly secrets by
Enoch; “from the words of the Watchers and holy sheéEnoch here claims, “I heard
everything and as | heard everything from them, | alsmlerstoodvhat | saw” (1.2)°In 1
Enoch 14-16, Enoch physically ascends to heaven, in® phesence of God, and he
receives a divine commission to rebuke the fallegeds. In1 Enoch17-36, he is taken by
angels on a tour of earth and heaven, visitingféneeorners of the cosmos. In the process,
ethical and cosmological wisdom — and, secondaydy significantly, insights into the
eschatological judgment and the end of history e @nveyed to the reader/hearer of the
apocalypse as knowledge vouchsafed by the othedlyojburneys of this antediluvian
sage.

Yet, in the Book of the Watchersve also find hints of a concern to delineate the
proper bounds of human speculatidrgkin to the assertion of the inscrutability of idie
wisdom and the critiques of speculative wisdom iblibal and post-biblical Wisdom
literature (e.g. Prov 30:1-4; Job 11:5-6; 28; 38-@bh 3:21; Sir 3:21-22; 20:30; 34:1-8;
41:4). Even as this apocalypse celebrates Enodteption and revelation of heavenly
secrets, it offers a negative paradigm for the gdnaission of heavenly secrets. It alleges
that, when fallen angels descended to earth to takean wives (cf. Gen 6:1-4), they
corrupted humankind by revealing knowledge aboutatmerking, cosmetology, spells,
and celestial divination:

Asael taught men to make swords and weapons areldshand breastplates and every
instrument of war. He showed them metals of theheand how they should work gold to
fashion it suitably, and concerning silver, to feshit for bracelets and ornaments for

5 On the dynamics of the Jewish apocalyptic focusrewvelation, understood in the broader Second
Temple context, see e.g. Stone, “Lists”; G. W. kcKelsburg, “The Nature and Function of Revelatiorl
Enoch, Jubilees, and Some Qumranic documentsPdaudepigraphic Perspectives: The Apocrypha and
Pseudepigrapha in Light of the Dead Sea Scr(did. E. G. Chazon and M. E. Stone; Leiden: BriB99),
96-99;idem “Revealed Wisdom as a Criterion for Inclusion abxclusion: From Jewish Sectarianism to
Early Christianity,” in“To See Ourselves as Others See Us:” Christiansysle'Others” in Late Antiquity
(ed. J. Neusner and E. Frerichs; Chico: Scholaes$r1985), 74-77; J. C. VanderKam, “Revealed hitge
in the Second Temple Period,” From Revelation to Canon: Studies in Hebrew Bibhel &econd Temple
Literature (JSJSup 62. Leiden: Brill, 2000), 1-30.

'8 Unless otherwise noted, English translationd &nochfollow Nickelsburg,1 Enoch 1

7 See Collins, “Wisdom, Apocalyptic,” 172; Gruenwaldpocalyptic 17-18; Argall,1 Enoch and
Sirach 74-76, 250. Interestingly, similar “anti-specuN&’ tendencies can be found in a much later
apocalypse, 4 Ezra, on which see P. Tiller, “Aribealyptic Apocalypse,” ifFor a Later Generation: The
Transformation of Tradition in Israel, Early Judais and Early Christianityed. R. Argall, B. Bow, and R.
Werline; Harrisburg: Trinity Press, 2000), 258-65.



women. And he showed them concerning antinomy dhdhanner of precious stones and
dyes. And the sons of men made them for themseblsed their daughters and they
transgressed and lead the holy ones astray. Anek tivas much godlessness on the earth,
and they made their ways desolate. Shemihazah tasjgdlls and the cutting of roots.
Hermani taught sorcery for the loosening of spaltgl magic and skill. Baragel taught the
signs of the lightening flashes. Kokabel taught sihgns of the stars. Zigel taught the signs
of the shooting stars. Arteqoph taught the signshef earth. Shamsiel taught the signs of
the sun. Sahriel taught the signs of the moon. #Mrely all began to reveal mysteries to
their wives and to their childre'i.(1 En.8.1-3).

When the archangels are called upon to punish fa#dan brethren, the teachings of Asael
are singled out for rebuke:

You see what Asael has done, who has taught inigypbn the earth and has revealed the
eternal mysteries that are in heaven, which thesssfrmen were striving to learnl (En.
9.6)

And all the earth was made desolate by the deedBeofeachings of Asael. And over him,
write all sins. { En.10.8)

In parts of theBook of the Watchershe rhetoric of secrecy and revelation thus takes
negative valence rarely found in apocalyptic litara (cf.1 En.10.2)*

How can we account for these negative views ofréwelation of heavenly secrets? To
answer this question, most studies have investig#éte origins of the tradition, paying
particular attention td Enoch6-11, a third-person account of angelic descentlvkeems
to have originated independently and which may emes some of the most ancient
material in theBook of the WatcherS A number of scholars have suggested that tradition
about the teachings of the fallen angels may refeeaesponse to Hellenistic culture,
pointing to the thematic resonances between therfadngels and the ambivalent culture-
heroes of Greek mytholody.

Most striking are the overlaps in the topics of ithestruction. The teachings
attributed to Prometheus and the ldaean Dactyl&rheek mythology, for instance, also
combine seemingly beneficial civilized arts with maosocially marginal “magical”

'® Note esp.l Enoch8.3h; 4QEnochiv 5, 4QEnoch 111 5: 1717 015 GrY™ dvokaAUTTEY T
nuotnpta. Contrastl Enoch41:3, where Enoch learns the “secrets of heavémgtuding “secrets of
lightening and thunder,” “secrets of wind,” and ¢sets of clouds and dew.” The use of the téfin 1
Enoch8.3h also contrasts with its positive use in eathata of the Book of Daniel (e.g. 2:16-19, 26-30;
4:9). On the use of the rhetoric of secrecy ancekstion in the apocalyptic literature, see M. Bociehl,
Revelation and Mystery in Ancient Judaism and ReulChristianity(Tubingen: Mohr, 1990), 31-40.

¥ Himmelfarb, Ascent to Heaven77-78; A. Y. Reed, “Heavenly Ascent, Angelic Dest, and the
Transmission of Knowledge in 1 Enoch 6-16,” ileavenly Realms and Earthly Realities in Late Auniq
Religions(ed. R. S. Abusch and A. Y. Reed; Cambridge: Caager UP, 2004).

'0n1 Enoch6-11 and its sources see G. W. E. Nickelsburg,déglyptic and Myth in 1 Enoch 6-11,”
JBL 96 (1977): 384-86; D. Dimant, “1 Enoch 6-11: A Metological Perspective 8BL Seminar Papers,
1978 (SBLSP 17; Chico: Scholars Press, 1978), 1:3233248; P. Hanson, “Rebellion in Heaven, Azazel,
and Euhemeristic Heroes in 1 Enoch 6-11B1 96 (1977): 195-233.

2L E.g. R. BartelemusHeroentum in Israel und siener UmwéRurich, 1979), 161-66; Nickelsburg,
“Apocalyptic and Myth,” 399, 403; ideml Enoch 1 191-93; D. Suter, “Fallen Angel, Fallen PriesheT
problem of family purity in 1 Enoch 6-16, HUCA 50 (1979): 115-35; F. Graf, “Mythical Production:
Aspects of Myth and Technology in Antiquity,” ifrom Myth to Reason? Studies in the Development of
Greek Thoughted. Richard Buxton; New York: Oxford UP, 1999p2328.



practices’ Accordingly, Nickelsburg has suggested that théemal associated with Asael
in 1 Enoch6-11 was shaped by Greek depictions of Promethand, he grounds the
plausibility of this reading in his related theotlgat the fallen angels symbolize the
Diadochi, whose wars ravaged the Mediterraneandviorithe fourth centurgce.?® David
Suter is even more specific: with reference bothltcEnoch 6-11 and to the later
interpretation of these chapters ih Enoch 12-16, he proposes that the Enochic
authors/redactors adopted and adapted the Pronsethgth as a deliberate “allusion to
Greek r&ythology” that expresses “both knowledge amid disapproval of Hellenistic
culture.’

In my view, these connections are intriguing anddoeabt point to the general cultural
context of the authors/redactors of the earliesvdhirc literature. In light of the quantity
and diffusion of similar traditions throughout titellenistic world®> however, | remain
wary to press any specific connections or to dreanfthem any concrete socio-historical
conclusions. In this regard, | am inclined to agne#h Fritz Graf; when surveying a variety
of Greco-Roman sources related to the teachingsetélworking and cosmetics by divine,
semi-divine, and human culture-heroes, Graf suggésat 1 Enoch 6-11 more likely
reflects its authors/redactors’ participation ihéteastern Mediterranean literary Koine,” as
opposed to their dependence on a single and spagitek myttf°® Rather than a critique
of Hellenistic culture, this tradition may speakite authors/redactors’ participation in a
shared discourse shaped by a growing ambivalengartts technology and the origins of
human culturé’

Whatever the precise origins of this tradition,istimportant to consider its place
within the redaction-history of thBook of the Watcher€lsewhere, | have suggested that
the ambivalence towards knowledgelirEnoch6-11 may point to the origins of this unit
within Jewish scribal circles whose attitudes tosdsaknowledge were more akin to Qohelet
than to the scribes responsible for the rest ofBbek of the Watcherd If so, then its
inclusion in theBook of the Watcherstands as another important witness to the cdltura

% |n Prometheus BoundPrometheus reveals a numbernte¢hnaito humankind apart from the will of
Zeus; these include metallurgy, divination, astnogo brick-making, wood-working, numbers, and wrgin
(see 446-504; cf. Hesio@p. 42-105). Diodorus Siculus reports that Ephoru€gie (4" c. BCE) similarly
described Dactyls are as “sorcerers, who practicearms and initiatory rites and mysteries” and taug
humankind about the “use of fire and what the netalpper and iron are, as well as the means of iwgrk
them” (V.64.4-5; see also PlinfiH 7.61).

% Nickelsburg,1 Enoch 1170-71.

2 suter also notes that the general associationrigfsis with teaching and proposes that such an
allusion could be intended to critique the mosthlyeptly Jerusalem aristocracy who were responsibte
“the Hellenization of Jerusalem society in the dhéentury B.C.E.” (“Fallen Angel,” 115, 132-35).

% As Nickelsburg himself admitsl(Enoch 1 193 n. 16), the limitation of the parallel betweAsael
and Prometheus is its inability to explain why athM#atchers are also depicted as teachers. Thisnyin
view, is why it is important to look at the wholermplex of Greek traditions surrounding these thenid®
Dactyls, for instance, provide an interesting plalakith regard to a group of semi-divine figurebavteach
bothtechnaiand “magic.”

% Graf, “Mythical Production,” 322.

2" For this, there are precedents, of course, in G@8-24 as well as Hesio@p. 109-201. For later
examples, see A. O. Lovejoy and G. BoBsimitivism and Related Ideas in Antiqui{Baltimore, 1997),
esp. 24-31; S. BlundelThe Origins of Civilization in Greek and Roman Tgbt(London, 1986), esp. 105.

% Reed, “Heavenly Ascent”; eadenkallen Angels and the History of Judaism and Cliaisity
(Cambridge: Cambridge UP, 2005), 24-57.



proximity between scribes who created, redacted, teensmitted apocalyptic and Wisdom
literature, contributing to our understanding oé tinansfer of traditions between competing
groups in the scribal cultures of Second Templeikmd.

For the integration of this material into the re$tthe Book of the Watcheyd Enoch
12-16 proves pivotal. The treatment of Enoch arelfdllen angels in these chapters serve
to situate any potentially “anti-speculative” seméints in1 Enoch6-11 within the context
of an apocalyptic epistemology founded on claim&now and transmit heavenly secrets.
These chapters read illicit angelic instructiortenms of a breach of the proper boundaries
between heaven and earth. Most notable is Godskebf the Watchers ih Enoch16.3:

“You were in heaven,

And there was no secret that was not revealed to yo

Unspeakable secrets you know,

And these you made known to women, in the hardoégsur heart.

And, by these secrets, females and mankind muétibévils on the eartt*

In the redacted form of thBook of the Watcheyshe contrast between the Watchers and
Enoch is thus used to explore the relationship betwsecrets in heaven and knowledge on
earth. Whereas the Watchers descend to earth aodglyr reveal heavenly secrets that
corrupt humankind and cause sin, Enoch ascendsdudn to receive heavenly secrets; his
revelation of these secrets, moreover, encouragesy pand steadfastness among
humankind. In the redacted form, the result is agpant reflection on the power of
knowledge. The interweaving of different traditiof@as resulted in the depiction of
heavenly and earthly knowledge as two distinctmealthe bridging of which is dangerous,
if pursued apart from God’s guidance.

For our present purposes, it suffices to make temts. First of all, whether or ndt
Enoch 6-11 draws specifically on a single Greek myth /andis meant to critique
Hellenistic culture, these chapters do resonaté Witeco-Roman traditions about culture-
heroes. Accordingly, it is perhaps not surprisihgttsuch resonances were later picked up
and developed by Christian readers like Clemento8ély, whether or not we can make
plausible suggestions about the redaction-histérithe Book of the Watchersn the basis
of its combination of apocalyptic and sapientiaditions, it remains that the combination
of different attitudes towards knowledge resultaipoignant and evocative ambivalence in
the redacted form of the text. Although the juxtsipion of different views likely reflects
the redactional integration of distinct sources aradlitions, they operate together within
the redacted form — the form in which later reademgsch as Justin, Athenagoras, and
Clement, seem to have encountered this text. Asshadl see, the interpretations of the
Enochic myth of angelic descent by early Christegpologists attest the rich range of

% Nickelsburg translates: “You were in heaven, amd mystery was revealed to you, but a stolen
mystery you learned...” 1 Enoch 1 267 and notes on p. 269). The above renderingdisBlack’s
reconstruction and translation of this ver3&€ Book of Enoch or 1 Enoch: A New English EdifleNTG
3; Leiden: Brill, 1985) 155), which follows Gr*™%""and ClementStrom.5.1.10.2 (contrast the Ge‘ez: “You
were in heaven, and hidden things still were neeeded to youWa-xebuat ‘adi ’i-takaStu lakemiy and
worthless secretarfennuna me#t] you knew...”). See my discussion of this verse Heavenly Ascent”
on why I think it is more plausible that a statermahbout the fallen angels’ access to all knowledges later
changed to a statement about their lack of anyemttb access to heavenly knowledge (compare, thg.,
textual history of Ezek 28:3, wherein later tranislas downplay the knowledge originally availabtethe
fallen King Tyre).



possible meanings generated by the polysemy oBthak of the Watchersnaterial about
the fallen angels. They also testify to the endyr@xplanatory power and flexibility of its
combination of apocalyptic and sapiential approadioeknowledge.

2. Justin Martyr: The Logos, the fallen angels, andhe wisdom of the Greeks

Elsewhere, | have discussed in detail how Justintylaredeploys traditions about the
fallen angels from theBook of the Watcheras part of his polemic against “pagan”
culture®® For our present inquiry, what proves significamthat Justin also draws on early
Enochic texts and traditions for epistemologicainsi he uses traditions about illicit
angelic instruction to propose a supernaturallyti@fced line for the transmission of false
and corrupting knowledge, which runs parallel anderse to the transmission of divine
wisdom by thd_ogos

Justin’s views about the transmission of divine deim are well known and much
discussed. On the one hand, he draws on Hellenistiash traditions about Moses in the
course of explaining the commonalities between grégand Christian beliefs (e.d.Apol.
69-70)3! On the other hand, he interweaves Greek philosapity Christian theology to
assert that, prior to the Incarnation, Christ is bapacity as.ogosspread seeds of truth
amongst Greeks and Jews alike (d.d\pol.44;2 Apol.8, 13)%? Justin thus presents Christ
as, always and everywhere, the sole source of beleefs, proper practices, and pious
ethics; not only is Christianity the true philosgpitvutall true wisdom — whether found in
Jewish scriptures or in Greek philosophical trezgtis actually belong to Christians (e2g.
Apol. 10, 13, 15). The ramifications are striking: ewas Justin’s arguments are oriented
towards defending Christian beliefs in terms cormpresible to Greek-educated “pagans,”
they simultaneously serve to co-opt Greek philogofdr Christians and to establish its
propriety for theological use, together with thevilh scriptures. In his epistemological
system, the truths contained in the former arequesd as clouded but as deriving from the
same divine source as the latter (2 gApol.13).

Nevertheless, Justin’s positive view of Greek p&ilphy cannot be understood apart
from its negative complement. Lest any Christian®agst his readers take his words as a
license to embrace all Greek wisdom, Justin alaoes another supernatural source behind
Greek literature and learning: he argues that sdpegan” traditions — particularly
mythological and ritual traditions — are demonigaispired (e.g.l Apol.5, 9-10, 14;2
Apol. 5). It is here that Justin draws on Enochic tiadi$ about corrupting knowledge,

% See Reed, “Trickery of the Fallen Angels,” 141-Fhllen Angels 160-89. See also H. WeRie
Funktionen der bdsen Geister bei den griechisch@oldgeten des zweiten Jahrhunderts nach Christus
(Winterthur: Keller, 1957), 7-10; E. Pagels, “Chiras Apologists and the ‘Fall of the Angels’: An tAtk
on Roman Political Power#TR 78 (1985): 301-325.

31 See further Drogedomer or Moses59-65.

%2 Hence, even prior to Jesus’ life, Justin purpdhat there were Christians. In thgologies the
paradigm of the pre-Christian Christian is Socrgesp.1 Apol.5, 46;2 Apol. 3, 7, cf. 10), consistent with
its ostensibly “pagan” intended audience (see, h@wnediscussion in R. M. Price, “Are there ‘Holy d&ms’
in Justin Martyr?” Studia Patristica31 [1997]: esp. 168-71). Enoch looms large amomng-@hristian
Christians described iDialogue with Trypho where the focus falls on pre-Abrahamic patriarcrl
prophets (e.gDial. 19, 45, 92); in fact, Justin sometimes calls taigire set of righteous men simply
“Enoch and the rest” or “Enoch and those like hifial. 23, 43).



weaving them together with other Jewish, Christimmd “pagan” traditions into a
distinctively Christian epistemology grappling wireekpaideia**

Interestingly, in2 Apology 5, we see hints of Justin’s dependence both on the
cosmology of theBook of the Watcherand on its traditions about the fallen angels (cf.
Dial. 79). He begins by celebrating the order of thentos created by God and governed
by divine law @ Apol.5.2). In a manner reminiscent of the nature pokat begins the
Book of the Watchergl En. 2-5)3* Justin establishes that the cosmos is governed by
divine intelligence, by appealing to the elementdi@aven, the fruitfulness of agricultural
produce, and the predictable rotation of the seag®dmpol.5.2; c¢f.1 En.5.1-2). It is in
this context that he outlines the distinct realnisangelic and human responsibility: God
“subjected earthly things to human beings&[emiysia avBpudTois umotakas], while
entrusting “the care of humankind and the thingslarnheaven to the angels whom He
appointed over them”thv HEV TV avbpdTwV Kal TV UTO TOV OUPGVOV TPOVOIV
ayyelois, ous eml TouTols eTafe, mapeSwke] (2 Apol.5.2). Justin thus describes the
fall of the angels as a transgression of the diwrger of the cosmos:

But the angels dyyelot], transgressing this ordermfpoafavrtes tvde v T&E1v],
succumbed to intercourse with women and begat mmldwho are those calledaimones
[0t Aeyouevor Saipoves]. (2 Apol.5.3)°

This approach to angelic sin recallEnoch15.3-7, which stresses the Watchers’ improper
adoption of human prerogativdsLikewise, his description of the results of theyafic sin
echoesl Enoch15.8-16.1 in its assertion that the children oé tiallen angels are the
demons that now roam the earth.

In describing the ramifications of these eventsstilumay also draw on Enochic
traditions about illicit angelic instruction:

...they afterwards subdued the human race to themsglvartly by magical writingsd[a
Haylkav ypodwv] and partly by fears and the punishments they sioreed, and partly by
teaching them to offer sacrifices, and incense, l@mations, of which things they stood in
need after they were enslaved by lustful passi@m among humankind they sowed
[Eomeipav] murders, wars, adulteries, intemperate deeds,aéindickedness.q Apol.5.4)

33 0n the Greek philosophical critique of Greek ridigand its influence on early Christian apology,
see R. P. C. Hanson, “The Christian Attitude todmaReligions Up to the Time of Constantine the Graa
Studies in Christian AntiquitgEdinburgh: T. & T. Clark, 1985), esp. 157-58, dbtbge,Homer or Moses
54-55 on Justin in particular.

3% Divine order is stressed throughout the NaturenPé®el Enoch2-5, as evident at the outset in 2.1:
“Contemplate [all] of His works and observe the Ww®of heaven, how they do not alter their pathsl dre
luminaries [of] heaven, that they all rise and s=tch ordered in its appointed time; and they appeahe
feasts and do not transgress their own appointddrdGr*™ ol mapafaivoustv Thv 18{av T&Ev].”

% Translations of Justin and Athenagoras are reviseah ANF, with reference to the Greek in E. J.
GoodspeedDie altesten ApologetefGottingen, 1915).

% |n adopting the interpretation of angelic sin adr@ach of cosmic order, Justin was no doubt
influenced by Platonic precedents as well (Fignaeus41-42); see WeyDie Funktionen der bésen Geister,
7-10. In light of Justin’s apparent familiarity Wwithe Testament of the 12 Patriarchs related traditions
(on which see O. Skarsaun€he Proof from Prophecy: A Study in Justin MartyPsoof-Text Tradition:
Text-Type, Provenance, Theological Proffjleeiden: Brill, 1987], 253-55, 270-72, 281, 29144345, 428-
29), it is likely that he also draws from an integfation of angelic descent akin to that foundrastament
of Naphtali 3. Justin departs from th&estaments however, in adopting the Enochic view of the
supernatural origins of earthly sin and cosmic tigo.



Justin’s assertion of the enslavement of humankhrdugh magical writings recalls the
Book of the Watcherglescription of the revelation of knowledge aboartcery, spells, and
celestial divination by the fallen angels En.7.1; 8.3; 9.7’ Furthermore, just as Justin’s
reference to their sowing of murders and wars eslibe descriptions of Asael’s teachings
of “swords of iron and weapons and shields and dirpkates and every weapon for war” in
1 Enoch 8.1, so his reference to their sowing of “adulteriand intemperate deeds”
resonates with this Watcher’s teachings about jewelosmetics, and other accoutrements
of feminine vanity in1 Enoch8.2. It may also be significant that Justin heceuses the
fallen angels of sowing “all wickednessdoav kakiav]” — an accusation that echoes the
Book of the Watchergsondemnation of Asael and other Watchers for béag “all iniquity

on the earth”{ En.9.6; GF*" mdoas Tas adikias ém TS ys).

Some precedent for Justin’s view that the fallegeds taught humankind the ways of
improper worship may be found InEnoch19.1. When Uriel there shows Enoch the prison
of “the angels who mingled with the women,” he wahim that “their spirits fvetuaTa],
taking on many forms, will harm humankind and lehdm astray, to sacrifice to demons
[¢mBUev Tols Sarpoviols], until the great judgment.” Interestingly, Enoch19.1 does
not equate fallen angels directly with demons; tstesit with the link between the souls of
the dead Giants and the “evil spirits” that stdlam the earth il Enoch15.8-16.1, the
spirits of the fallen angels are here said to |eachankind astray to worship demons.2n
Apology5, Justin appears to retain this same distinctita explains how the fallen angels
taught the practice of improper worship to humandkiwho then used these skills to serve
their demonic sons. The fallen angels may haveothiced false ritual knowledge to
humankind, and they may continue to inspire idglatsut their sons are the ones who
masquerade as the gods of the Greeks (cf. LXX P5)8%

The importance of these traditions for Justin’samter epistemology is signaled by his
use of the language of “sowingb[‘rsfpco] to describe the angels’ acts of teaching. This
language recalls his famous doctrine of gpermatikos Loggswhereby he explains all
pre-Christian truth — both Jewish and Greek — nnte of the revelations of Christ-Logos.
In 2 Apologyl3.5, for instance, Justin explains the naturéheftruths in Greek philosophy
by asserting that “All the writers were able to sealities darkly through the sowing
[omopas] of the implantedLogos [EudpUTou ToU Aoyou] that was in them.” A parallel is
thus drawn between thleogos who reveals all true wisdom, and the fallen asge&lho
transmit false and corrupting teachings.

Accordingly, throughout theApologies Justin warns that false knowledge can be
deceptively similar in appearance to true knowledm®d he stresses that the similarity of
appearance is the product of demonic efforts ttkthumankind and to frustrate the search
for the Christian truth (e.gl Apol. 9, 14, 23, 54-56, 622 Apol.5-6, 9)3° Just as the
redacted form of thdook of the Watcherfuxtaposes proper and improper knowledge
about celestial bodies (e.@.En 2.1 vs.1 En 8.3), so Justin here warns his readers that

37 Cf. Plato,Symposiun202e-203a on “magic” andaimones also R. Gordon, “Imagining Greek and
Roman Magic,” inWitchcraft and Magic in Europe: Ancient Greece aRdme(ed. B. Ankarloo and S.
Clark; Philadelphia: U. of Pennsylvania Press, 19998-81.

¥ See als® Apol.7.1. At times, of course, Justin lumps togetherlieked angels and demons when
discussing the present-day ramifications of angdBscent (e.g. 5.5-6), but it remains significamtthis
retelling of the angelic descent myth retains thigtinction.

% Reed, “Trickery of the Fallen Angels”; Drogdpmer or Moses57.
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false knowledge about Christ, the cosmos, and imlgy belief and practice can resemble
true knowledge in form, even though it differs ingn.

In effect, 2 Apology5 uses Enochic traditions to explain how suchtaasion came
about: just as th&ook of the Watchersontrasts the true wisdom revealed to Enoch with
the corrupting revelations of the fallen angels,Jsstin’s epistemology is predicated on
two conflicting supernatural sources, each claimiagourvey heavenly knowledge — the
Logos on the one hand, and the fallen angels and tth@monic sons, on the other. In
Justin’s system, the truths in the teachings ofe&nehilosophers derive from the formdr (
Apol. 46), while the lies of the Greek mythographers kEmatize the trickeries of the
latter (L Apol.23)*°

Whether or not we find allusions to Hellenistic wwk already in theéBook of the
Watchers Justin appears to have found these traditiondubder understanding and
explaining the patterns of similarity and differendetween “pagan” and Christian
traditions in his own time. Greek poets, after tdld myths of gods dead and riselnApol.
21); Greek philosophers spoke of the immortalitytlod soul and the unity of God @pol.
13-14, 20), and Greco-Roman mystery cults practitiecls that looked a lot like baptism
and the Eucharistl(Apol. 62, 66). Justin’s redeployment of the Enochic mgthangelic
descent helps to explain how Christians should epgn “pagan” texts, traditions, and
teachings, by contributing to his construction of epistemological system entailing the
cautious acceptance of Greek philosophy, on the loaved, and the radical rejection of
Greek mythology and Greco-Roman religion, on theeof!

3. Athenagoras: Cosmological wisdom and the truthand lies of the Greeks

For second- and third-century Christians, Justneisiterpretation of the Enochic myth of
angelic descent proved a powerful polemical t6dfis association of the fallen angels and
Giants/demons of the Enochic tradition with the gaif Greco-Roman polytheism was
picked up and developed by many Christian authams|luding Tatian, Athenagoras,
Irenaeus, Clement, Tertullian, Cyprian, Commodiand Minucius FeliX? Most relevant,
for our purposes, are the approaches of AthenagmdsClement, each of whom extended
— in distinctive ways — Justin’s redeployment oflgdnochic traditions about knowledge
when discussing whether and how Christians shouavdon the fruits of Greek learning.
Whereas authors like Tertullian and Cyprian focustlee implications of angelic descent
for sexual ethicd? Athenagoras and Clement explore its epistemoldgigmifications in
relation to Greek philosophy and mythology.

“0°0n the early Christian critique of “the poets” aitsl relationship to Greek philosophical arguments,
see Hanson, “Christian Attitudes,” 158-60.

*l See further O. Skarsaune, “Judaism and Hellenisdustin Martyr, Elucidated from His Portrait of
Socrates” inGeschichte—Tradition—Reflexion: Festschrift fir MarHengel zum 70. Geburtstag, Band IlI:
Frihes Christentun{ed. H. Cancik, H. Lichtenberger, and Peter Schéaféibingen: J.C.B. Mohr, 1996),
esp. 587-89 for a survey of scholarship on thisaop

2 See Pagels, “Christian Apologists,” on the poéticamifications.

*3For a survey, see Reedallen Angelsesp. 160-89; Bauckham, “Fall of the Angels,” 3AD-323-25;
L. R. Wickham, “The Sons of God and the DaughtdrMen: Genesis VI 2 in Early Christian Exegesi®)” i
Language and Meaning: Studies in Hebrew Language Biblical Exegesiged. J. Barr, W. A. M. Beuken,
et al.; Oudtestamentische Studién 19; Leiden: Bti@i74), 135-47.

*4 Reed,Fallen Angels177-80.
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In AthenagorasEmbassy for the Christianga. 176-180CE), early Enochic traditions
about the fallen angels serve as a nexus for dssens about proper and improper
knowledge. In addition, Athenagoras’ retelling dketangelic descent myth occasions the
articulation of a Christian cosmology in contradistion to Greek mythological and
philosophical traditions.

The main concern of thEmbassys to defend Christians against the charge ofiathge
by calling upon the witness of “pagan” philosopharsl poets alike (e.g=mbassy5-6).
Athenagoras proposes that their writings contamtshof their awareness both of the unity
of God and of the true nature of the Greek pantheeomerely a myriad host daimones
material forces, and deified men:

What need is there, in speaking to you who haverckea into every department of
knowledge, to mention the poets, or to examine iopis of another kind? Let it suffice to
say this much: if the poets and philosophers ditdaoknowledge that there is one God and,
concerning these gods, were not of the opinion thame aredaimones[ws mepl
Sauovaav], others are matterjs mept UAns], and others were once men, then there might
be some show of reason for us [i.e., Christiansh¢pdarassed as we are, since we employ
language which makes a distinction between God ayadter and between the natures
[oUcias] of the two. Embassy24.1f°

To explain how Christians can both believe in thafied rule of a single God and
acknowledge other forces, Athenagoras outlines asGan theology, demonology, and
cosmology in the language of Greek science andpbghy:

Just as we acknowledge a God, a Sonloigos and a Holy Spirit, united in essence — the
Father, the Son, the Spirit, because the Son islritaligence jous], Reason foyos],
Wisdom [podia] of the Father, and the Spirit an effluence, ghtifrom fire — so too do we
apprehend the existence of other poweéts§ueis], which exercise dominion over matter
and by means of itrfepi TV UAnv éxoloas kai 8i’ auTis]*® — and one in particular, who
is hostile to God. Not that anything is really ogpd to God... It is to the good that is in
God, | say, that the spirittbeupa] who is concerning matter, who was created by Gost,

as the other angelsifyehoi] were created by Him and entrusted with the cdndfanatter
and the forms of matter, is opposeHn(bassy4.2)

To explain the presence of evil, disorder, and iplittity on earth, he turns to the Enochic
myth of angelic descent. Like Justin, he prefacesdtcount with a re-assertion of the
divine order established in heaven:

This is the constitution of the angefs v ayytAwv cloTaois] — to exercise Providence
[mpovoia] for God over the things created and ordered byHso that God may have the
universal and general Providence of the whole, atlilile particular parts are provided for

“5 On the continuities between “pagan” and early €timn views ofdaimones see Hanson, “Christian
Attitudes,” 164-66 and citations there.

6 Cf. Embassyl10.5, where Christian beliefs in the Trinity andgals are used to deny the charge of
atheism; in the process, Athenagoras makes sinaiésertions about the angelic role in maintaining th
cosmic order: “Who, then, would not be astonisheth¢ar people who speak of God the Father, andoof G
the Son, and of the Holy Spirit, and who declaréhbiheir power in union and their distinction inder,
called atheists? Nor is our teaching in what reate the divine nature confined to these pointg, we
recognize also a multitude of angels and ministevthkpm God the Maker and Framer of the world
distributed and appointed to their several postdi/ Logos, to occupy themselves with the elemetits,
heavens, the world, the things in it, and the gomtering of them allfnv TouTwv eutaEiav].”
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by the angels appointed over them EMmbassyl0.5). Just as with human beings, who have
freedom of choice as to both virtue and vice... sis @mong the angelsEmbassy24.3-4§’

Athenagoras then outlines a two-fold angelic falkorresponding to Christian and
Jewish traditions about the fall of Satan and @iedf the angels before the Flood. He first
appeals to the rebellion of a single figure, thenge of matter, who was entrusted by God
with the regulation of the material world but themayed from his rolé® He then discusses
the fall of other angels, the fathers of the Gi&dd#gsmons. Both are presented as breaches of
the divine cosmic order by supernatural beings amedh like humankind, with free will:

Some, free agents, you will observe, such as thegewreated by God, continued in those
things for which God had made them and over whiah Hhd ordained them. But some
outraged both the constitution of their natur@q oucias] and the government entrusted
to them: [1] this ruler of matter and its variousrrhs and [2] others of those who were
placed about this first firmamentfepecoua] — you know that we say nothing without
witnesses, but state the things which have beenadst by the prophetsa[ 8¢ Tols
mpodnTats ekmepadvnTan]! — fell into impure love of virgins §is embuuiav TeocovTes
mapbeveov] and were subjugated by the flesh, and each becwygbgent and wicked in the
management of the things entrusted to hieughnooas kal movnpos mepl TNV TQV
TEMOTEVUEV®V YEVOUEVOS Sioiknatv]. (Embassy24.5)

The Watchers are described as lower celestial Iseimgho properly dwell in the first
firmament but who abandoned their posts to desdetadflesh for the sake of fornication.
At first sight, it seems that Athenagoras’ knowledgf Enochic traditions may have been
mediated by Justin. Closer analysis, however, satee possibility of his familiarity with
the Book of the Watcher® It is intriguing, for instance, that Athenagorasfehds the
veracity of his cosmology and demonology, not wappeal to Genesis 6:1-4 or to its
purported author Moses, but rather with referercehe declarations of “the prophets” (cf.
Embassy9). Especially in light of Jude 14-15, which ughke phrase “Enoch prophesied”
to introduce a quotation frorh Enochl.9, it seems plausible that — as James VanderKam
suggests — Athenagoras may be appealing specyitaltheBook of the Watcher&esp.1
En. 15.3); like Jude, Athenagoras may have understbisdtext as preserving the authentic
writings of the antediluvian prophet Enoth.

Throughout the Embassy Athenagoras cites passages from Greek poets and
philosophers to defend Christian beliefs and touarggainst the Roman persecution of
Christians. Here, however, he addresses the epibgnecal quandaries raised by these
parallels.Why are some Christian beliefs are similar those foumthe writings of Greek

*" The free will of the angels is also asserted bstidyDial. 102, 1412 Apol.6; Lactantiusnst. 25;
see Fergussomemonology 119-20.

“8 We may also find attempts to correlate traditi@b®ut the rebellion of Satan with traditions about
the angels who fell before the Flood in Jusiial. 45, 100, 102, 141, and Irenaeasy. Haer.1.15.6.

9 As Barnard notes, this figure is never called 8athe devil, or any other proper name of the sort;
Athenagoras112.

0 Athenagoras’ dependence on tBeok of the Watchers as opposed to the Enochic myth of angelic
descent more broadly or another version of theiti@d — has been recently established by Dgagadrei
Giulea, "The Watchers’ Whispers: Athenagorakégatio 25,1-3 and thé8ook of the Watcheyfs Vigiliae
Christianae61 (2007): 258-81.

L vanderKam, “1 Enoch,” 42. Notably, whereas Jusg@®ems at times to categorize Moses among the
prophets, Athenagoras distinguished between Mosesthe one hand, and “Isaiah and Jeremiah and the
other prophets,” on the otheEfbassy10).
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poets and philosophers? And, if they are indeedisular, are Gentile Christians free to
draw upon the texts and traditions in which manythe#m were educated, in combination
with — or in place of — the Jewish scriptures?

Athenagoras’ answer is occasioned by his refereadbe Giants. He anticipates that
many of his readers might notice the parallels v@tieek mythology.

From these lovers of virgins, therefore, were bégothose who are called Giants. And if
something has been said by the poets, too, abauGtants, do not be amazed! Worldly
wisdom and divine differ as much from each othertrash and plausibility: the one is of
heaven and the other of earth. And indeed, accgrtbrthe prince of matter: “We know we
often speak lies that look like truths” (Hesigktheog.27)>? (Embassy24.6)

Here, it becomes clear that Athenagoras does muplgi treat “pagan” and prophetic
literature as two sources of the same divine wisddor does he seek to offer an historical
explanation for their points of intersection. Rathiee draws a sharp contrast between the
two, which corresponds to his understanding of aasgy, ouranology, and the differences
between earth and heaven.

Christian beliefs are placed on the side of the tnusdom that comes from heaven, as
found particularly in the writings of prophets. Bhets, as he notes earlier in thebassy
did not pen words of their own accord; rather, tdd in ecstasy above the natural
operations of their minds by the impulses of thar® Spirit, [they] uttered the things with
which they were inspired, the Spirit making usehsdm just as a flute-player breathes into
a flute” (Embassyd).>® Greek poets may similarly claim to be inspiredthg Muses, but
their writings are merely “worldly wisdom.” Theirsaertions might strike some readers as
plausible. Yet, however much their wisdom might Kotike the truth, it remains
ontologically and epistemologically distinct. Jast Justin associates false knowledge with
the fallen angels and their demonic sons, so Atberes puts its source in the wayward
steward of the material world. The difference bedawgoets and prophets is underlined by
his allusion to the famous words of the Muses atlibginning of Hesiod'$heogony(27),
here framed as the words of the prince of this dot

Like Justin, Athenagoras then goes on to descthieeramifications of angelic descent
for the present day. Yet, in contrast to Justin,do@s not make any explicit appeal to
traditions about illicit angelic instruction. RatheAthenagoras’ approach develops an
element in theBook of the Watcherthat is less prominent in Justin’s interpretatidwe
articulates the results of angelic descent witbh@u§ on its cosmological significance (&f.
En. 15.7-10; 18-19, esp. 18.14-15, 19.1). First, heesdiow the fallen angels “haunt the
lower air frov agpa] and the earth1nv ynv] and are no longer able to rise to the upper

2 On earlier Greek uses of this line to critique&thoets,” see e.g. E. Belfigr&Lies Unlike the
Truth’: Plato on HesiodTheogony27,” Transactions of the APA15 (1985): 47-57.

3 At the beginning of this passage (iEmbassy9), he notes that if Christians only reasoned abou
God's unity from “pagan” sources, then “our dootsrmight by some be looked upon as human”; he bring
in the divine inspiration of Moses and the prophiatthis context.

* Tacit in this and similar citations is the belibft a reader who already knows the truth may He ab
to see it hidden, albeit in obscured and invertednf, in even the most pernicious of “pagan” wigsn
Through these writings, we glimpse the perspectf¢he ruler of the material world, who once dwarlt
heaven but now rebels from God’s goodness.
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heavens{[mepoupdvia]” (Embassy?25; cf.1 En.13.5; 14.5)° He then identifies “the souls
of the Giants” il T@v ylyavtwv Yuxai] with “the daimoneswho wander about the
cosmos frept Tov koopov]” (Embassy25.1; cf.1 En.15.11-16.1)°

For Athenagoras, the present location of theseowaribeings is important for
understanding their purpose and roles. From higréiss that the material realm is now
ruled by a fallen angel and from his placementhef test of the fallen angels addimones
on the earth and in the air below the firmamenteader might conclude that the earthly
realm is governed apart from God’'s heavenly gaze gmidance. To counter this
conclusion, Athenagoras begins by admitting thabdier appears, to many, to reign in the
earthly realm. For this, he quotes an otherwise-edaant fragment from Euripides: “Often
the anxious thought has crossed my mind, whethisrdhance or daimon[eite TUxo i Te
Satuwv] that rules the small affairs of men... How then,iletseeing these things [i.e.,
earthly injustice and disorder], can we say ‘Thexea race of gods,’ or yield to laws?”
(Embassy25.1-2)°" Unlike Justin, he refrains from drawing a contriastween Greek poets
and Greek philosophers. Rather, Athenagoras citegdile as emblematic of the view that
“the things below the heaven are not under the o&Rrovidence ®

These “pagan” perspectives serve as foils for Aflgamas’ subsequent assertion of
God'’s true rule over the cosmos. He proclaims thend order that supports the entire
cosmos, including the apparent disorder in eartaffairs. It is only because of the
influence ofdaimonesand the weaknesses imbedded in matter that huraergd can get
the mistaken impression that the earthly realmnis of disorder, irrationality, or chance:

But because the demonic movements and energiese@ding from the adverse spirit,
produce these disorderly affects and, moreover,enoen — some in one way and some in
another, as individuals and as nations, separatetyin common, in accordance with the
tendency of matter on the one hand, and of theniajfifor divine things fo 8e1a] on the
other, from within and from without — some who afeno mean reputation have therefore
thought that this universe is constituted withony aefinite order and is driven hither and
thither by irrational chancepoyw Tixn]. (Embassy25.3)

Appearance of disorder is thus contrasted with rigndity of order. What appears to be
earthly disorder, Athenagoras asserts, is actugdiyerned by a divine plan:

5 See Nickelsburgl Enoch 1 88, on these parallels. Compare later Jewishittoax$ about the fallen
angels being suspended between heaven and eaphnéshment; e.g. praeAggBer DeutRend;Midrash
Petirat Moshe Rabbenu

% Especially in light of Athenagoras’ quotation oslod inEmbassy24, it is interesting to note the
resonance with the assertion @p. 122-26 that the men of the Golden Age became, dfieir death,
daimoneswho protect humankind. In general, apart from tomsistently negative valence, Athenagoras’
view of daimonesis consistent with Greek ideas about these figumedN. Burkert's words, Daimon is
occult power, a force that drives man forward whem agent can be namedG{eek Religion trans. J.
Raffan [Cambridge: Harvard UP, 1985], 180).

> See E. T. Sage, “The Quotations of AthenagorasthadText of Euripides,Classical Philologyl
(1906): 292-293.

8 The view that Aristotle limited Providence to theavenly domains above the moon is voiced by a
number of “pagan” and Christian authors, e.g. Dioge Laertius 5.32; Clemengtrom 5.14, Hippolytus,
Ref. omn. haerEpiphanius,AH 3.31. For discussion, see A.-J. Festugidraéal religieux des grecs et
I'Evangile (Paris: Cerf, 1932), 221-63, esp. 232-33 on Atlgamas; D. T. Runia, “Festugiére Revisited:
Aristotle in the Greek Patres¥C 43 (1989): 1-34; A. P. Bos, “Clement of Alexandma Aristotle's
(Cosmo-)Theology (ClenProtrept 5.66.4),"Classical Quarterly43 (1993): 177-88.
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They [i.e. Euripides, Aristotle, et al.] do not wardtand that, of those things which belong
to the constitution of the whole world, there istmoag out of order or neglected. Rather,
each one of them has been produced by Rea3owcj], and therefore they do not
transgress the order prescribed to the®o[ oUd¢ TNV wplouévny €T aUTOlS
mapaPaivouot Tav]. (Embassy25.3)

Just as Athenagoras had earlier explained the prekey actions of the fallen angels
and their demonic sons with respect to their natuaed deeds, so he now asserts that
humankind too “is well ordered, by his original neg [pucei], which has one common
character for all, by the constitution of his boeghich does not transgress the law imposed
upon it, and by the termination of his life, whicgmains equal and common to all alike.” It
is, in fact, “according to the logic peculiar tavelf [rov ém auTh vouov],” together with
“the operation of the ruling prince and of liadlowers, thedaimones’ that human beings
are “impelled and moved in this direction or th@Embassy25.4).

It is only after this consideration of the meanimigangelic descent for the nature of
God’s governance of the cosmos that Athenagorasatevhat “those who draw people to
idols are the aforementionethimones who are eager for the blood of the sacrificed an
lick them” (Embassy26.1; cf.1 En.19.1; Justin2 Apol.5).>° This appeal to the demonic
inspiration of idol-worship allows him to explainhyw some people have claimed to see
evidence of these gods. He is thus able to andwegtestion first posed EBmbassy23.2:
“How is it that some of the idols manifest powdrthose to whom we erect the statues are
not gods?”

Athanagoras explains how such visions result frommweakness inherent in matter and
the daimonesvho take advantage to mislead humankind:

...this happens to a soul especially when it partakkeshe material spirit and becomes
mingled with it, looking not at heavenly things atiteir Maker, but downwards to earthly
things, wholly at the earth, as being now merehlesd blood and no longer pure spirit.
These irrational and fantastic movements of thel,sthen, give birth to empty visions in
the mind, by which it becomes madly set on idols heit thedaimones- who hover about
matter, greedy of sacrificial odors and the bloddvictims and ever ready to lead people
into error — avail themselves of these delusive ements of the souls of the multitude.
Taking possession of their thoughts, they causBoe into the mind empty visions, as if
coming from the idols and the statues. When, toso@ of itself, being immortal, moves in
accordance with Reasoidyikas], either predicting the future or healing the mes the
daimonesclaim the glory for themselvesEMmbassy27.1-2)

The daimonesin other words, take advantage of humankind’shdamature as flesh and
blood to inspire false visions in those who areented towards the material world and who
forget to look towards heaven and the Creator. hestimagine that Athenagoras here
dismisses all visionary knowledge as demonic imioti however, he adds that all people,
by virtue of the immortality of the human soul, atgle by themselves to see true visions of
the future and that all also have the power to .hEakn though thelaimonestry to take
credit for these wonders, their true source is Gaup has implanted these powers.

* Interestingly, Athenagoras harmonizes Justin’s a¢igm of daimonesand “pagan” gods with
euhemeristic approaches to Greek gods. He sugdleats‘the gods who please the multitude and whose
names are given to the images, were men, as mdgdraed from their history”Embassy?26.1), and he
posits that the names of these men were only ldepted bydaimones See WeyFunktionen,33-60, 226-
51, and on “pagan” and Christian euhemerism, Han%0hristian Attitudes,” 172-81.
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Like Justin, Athenagoras thus uses the Enochic mythngelic descent to discuss true
and false knowledge. Yet, interestingly, Athenagostands in continuity with thBook of
the Watchersn somewhat different ways than did Justin. Rattiean appealing to the
teachings of the fallen angels, Athenagoras loct#tesorigins of false knowledge in the
prince of the material world and his demonic folkrw. Yet, just as the redacted form of
the Book of the Watchergixtaposes the assertion of divine cosmic ordsp(& En. 2-5)
with traditions about the angelic disruption of shorder (e.g.1 En. 15; 18-19), so
Athenagoras appeals to angelic descent to expldiy tlve appearanceof disorder mars
God’s truly orderly cosmos (cL En.18.15).

Athenagoras’ epistemology, moreover, is tightlydtie his cosmology. Whereas Justin
concedes some truths in Greek philosophy, Athereggalismisses Greek philosophers
along with “the poets” as purveyors of earthly wosd that is tainted by its origins in a
material world ruled by a wayward prince and popediaby hungrydaimones In his view,
any appearances of similarity thus mislead. ForeAtgoras, the contrast is stark with the
heavenly wisdom seen by prophets in ecstatic vssidfuch like theBook of the Watcheys
then, Athenagoras asserts that the most trustwatlwyce of wisdom is the prophet with
special access to knowledge from hea%en.

4. Clement of Alexandria: Prometheus, fallen ange)Jsand the theft of truth

Clement of Alexandria redeploys these traditionsy@ another manner, which draws on
other elements from thBook of the Watcherand which results in yet another perspective
on the relationship between Christian truth and eBrehilosophy. Inasmuch as his
application of the Enochic myth of angelic descentGreek philosophy has already been
richly discussed by Bauckham, it will here suffiweoutline its contours and consider how
Clement’s redeployment of the Enochic myth of aigdescent relates to those of Justin
and Athenagoras.

In his Stromateis Clement presents four explanations for the spafksuth found in
“pagan” philosophy. Bauckham describes them a®vadt

(a) that common human reason has enabled philosspbediscern some truth, (b) that
divine inspiration, mediated by the angels of tlaions, has given truth to the barbarian
sages, (c) that the Greek philosophers have ‘stddeowledge from Moses and the Hebrew
prophets, and (d) that the fallen angels stole gsophy from heaven and taught it to
humankind®!

For the first three, precedents and parallels adodme fourth, however, appears to an
innovation on Clement’s part. Whereas Justin desgpltilosophy by distinguishing it from

“pagan” ritual and religious traditions that are ndmically inspired and whereas
Athenagoras associates both philosophy and mytlyoleigh fallen angels, Clement here

 |n Athenagoras’ epistemology, God is the only seuof truth, and prophecy the main criterion for
truth. Another path to heavenly knowledge, howevsrthe rationality that God implanted in humankind
which also allows for the perception of truth thghuthe examination of the divinely-created cosnibsis
path, however, is often obscured by the weaknesBesh and the pernicious activities dahimones See
further Barnard Athenagoras135-39.

®. Bauckham, “Fall,” 323. References to Clement follStromateis ed. and trans. M. Caster (SC 30,
38, 278-9; Paris, 1951-81).
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puts a surprisingly positive twist on Enochic tiamhs about illicit angelic instruction: he
uses them to posit the heavenly origins of Grealopbphy.

In Strom.1.16, Clement notes, in passing, how some of brgemporaries account for
the origins of Greek philosophy, alluding to twdfdrent views of the relationship between
philosophy and the demonic. The first is the ideat tphilosophy was set into motion by
the Devil (1.16.80.5¢k ToU SiafoAou Tnv kivnoiv ioxel; see also 6.8.66.1; 6.17.159.1).
This position is reminiscent of Athenagoras’ asation of all “pagan” wisdom with the
prince of the material world. The second is theiorothat “certain powers descended and
inspired the whole of philosophy” (1.16.80.5101 8¢ Suvauels Tivas umoPefnkuias
EuTVEVCON TNV Tacav drthocodiav umeiAndactv). Inasmuch as Clement here seems to
allude to the angels who fell before the Flood, de®ms to describe a position that is
similar to the view of Justin discussed above -e#lbxtending the association of the fallen
angels and “pagan” mythology to include “pagan”lpsophy as welf?

In Strom.1.17, Clement outlines his own position. Here,shiggests that “philosophy
was not sent by the Lord, but came stolen, or gibgra thief” (1.17.81; cf. John 10:18)
when “some power or angedvouis 1 ayyehos] — who had learned something of the
truth but did not remain therein — inspired thdseds and, after having stolen them, taught
them.” He accepts, in other words, that philosoplag its origin in angelic transgression.
What is surprising, however, is that he goes onatgue that “the theft that reached
humankind had some advantage” (1.17.81). Althoulgbs¢ who stole this knowledge
should be condemned, their actions were nonetheies&eeping with God’s will:
“Providence directed the products of this audacidesd to utility” (1.17.815 As a result,
“there is, then, in philosophy — although stolekelithe fire by Prometheus — a slender
spark capable of being fanned into flame, a trac&isdom and an impulse from God”
(1.17.81)%* When Plato and other Greek philosophers plagidrig®ses, they were thus
replicating the deeds of the founders of Greekgsduphy, namely, the fallen angels who
stole knowledge from heaven.

Clement’s debt to thBook of the Watchersecomes clear iBtrom.5.1:

We showed in the firsstromateusthat the philosophers of the Greeks are calledvibs,
inasmuch as they have taken without acknowledgntiegit principal dogmas from Moses
and the prophets.

To this we shall also add that the angels who hatdioed the superior rank, after having
sunk into pleasures told to the women the seomish had come to their knowledgei|[
ayys)\m EKEIVOL Ol TOV AV K}\npou sl}\nxoreg KaTo}\lOGr]cowTss els ndovas eEcimov
Ta amoppnTa Tols yuvaliv, 0oa YE €ls YOIV aUTAOV adikTo], whereas the rest of
the angels concealed them — or rather, kept thetihthle coming of the Lord.

From there emanated the doctrine of Providencethadevelation of high things and, since
prophecy had already been imparted to the philosoplof the Greeks, the treatment of
dogma arose among the philosophers. (Clen@imgm 5.1.10.2)

2 Bauckham points to Hermias’ assertion that phifiso“took its beginning from the apostasy of the
angels” (rrisio 1) as further evidence for this view; “Fall,” 31325.

% The appeal to Providence proves particularlyrfiti since he later suggests that the teachingbef t
fallen angels account for the existence of the doetof Providence among the Greel&rom.5.1.10.2).

% See above on scholarly theories about the possilileence of the Prometheus myth on the depiction
of Asael in theBook of the Watchers
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VanderKam and others have suggested that this gasgaraphrases the rebuke of the
Watchers inl Enoch16.3% Perhaps not surprising\trom.5.1 seems to presuppose a
Greek translation similar to that found in the Hitor sixth-century Egyptian Codex
Panopolitanu$®

If so, then Clement’s understanding of illicit ahig instruction proves particularly
intriguing. His overall approach, after all, resall Enoch12-16 in its choice to read
angelic sin primarily in terms of the transgressiminthe epistemological boundaries that
properly separate heaven from earth and angels ffamrmankind. To assert their
transgression of this boundary, however, is alsimply the knowledge that they knew and
transmitted was heavenly in source and nature.

This issue is not addressed in Beok of the Watchersret Clement is able to extend
its ramifications in interesting directions, inasthuas he appears to reddEnoch16.3
through the lens of a Christian salvation-histaMhereas thé&ook of the Watcherdrew a
clear line between heavenly and earthly knowledgkeement implies that this line was
temporary: from his description, it seems that skeerets stolen by the fallen angels were
meant to be revealed on earth, albeit only after ltincarnation. Clement notes that the
other angels continued to conceal this wisdom ftammankind, but he specifies that they
did so only “until the coming of the Lord’'Sfrom.5.1.10.2); now, knowledge once limited
to the angels is freely accessible to Christiansllowing Clement’'s epistemological
schema, then, Christians can feel free to drawhenttuths in Greek philosophy, since the
philosophical knowledge stolen by the fallen angatsl their Greek students was actually
meant, in the first place, to be openly revealddrahe Incarnation.

Whereas Justin develops the depiction of illicitgalnc instruction as corrupting
humankind inl Enoch6-11 and whereas Athenagoras builds on its desanias a breach
of cosmic order inL Enoch12-16, Clement explores the ramifications of theetation of
heavenly secrets by fallen angels who once dwefteiaven with appeal tb Enochl16.3. In
the process, however, he inverts the negative fiskeorhetoric of secrecy and revelation
in the Book of the Watcherand reads the teachings of the fallen angels tiro@reek
traditions about Prometheus: just as Prometheussiméted stolen skills and knowledge
that proved beneficial to humankind, so the fallmgels are here understood as thieves
whose pilfering of heavenly wisdom had happy resuWhereas Justin and Athenagoras
associate the fallen angels with corrupting knowgkedind earthly wisdom respectively,
Clement posits that their knowledge was actuallgvemly. Their sin was to remove it from
heaven and to reveal it to humankind at the wramget Even this transgression, however,
could not have occurred apart from the governinglgnoce of God’s Providence.

5. Conclusion

8 vanderkam, “1 Enoch,” 47. Clement’s familiarity twithe Book of the Watcherand its account of
angelic teachings is suggested by his other refereio Enoch and the fallen angels. Note &sp. 53.4:
“all the demons knew that it was the Lord who arafier the passion, for Enoch already said thatathgels
who sinned taught humankind astronomy, divinatiamg the other arts.”

 “You were in heaven. And you knewyvwTe] every secret that was not revealed to yamx|
HUOTAPIOV O oUk GvekaAudOn UWiv] and (every) secret from Godijotnpiov To ek Tou Beou]. And this
you informed funviocaTe] the women, in your hard-heartedness. And by theret Ev T puotnpicw],
females and mankind multiplied (c. pl.) evils or tharth.”
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It is intriguing, in my view, that Greek-educatedneerts to Christianity, writing many
centuries after the redactional formation of B@ok of the Watcherseem to have found
the Enochic myth of angelic descent to be so relevar their own situations. Although
living at times of persecution and seeking to ddf@fristianity on philosophical grounds,
Justin and Athenagoras tackled the challenge ofifgr a Christian epistemology that
allowed for apologetic arguments on the basis & $hmilarities between Christian and
“pagan” beliefs, while remaining true to Christialaims to a uniquely true understanding
of the heavenly knowledge that brings salvation.d@fense of Christian philosophy,
Clement later takes up the same task. For thisyafave seen, each drew on the angelic
descent myth in different ways. The result wasatéght answers to the question of how the
wisdom of the culture in which they were educateldtes to the wisdom of the religion to
which they converted.

Why this myth and not another? And why did it naffce merely to follow Philo in
simply stressing Plato’s indebtedness to Moses“ttapt, in my view, is the combination
of different approaches to knowledge in Beok of the Watchersvherein traditions about
the corrupting power of knowledge wrongly gainede anterwoven with traditions
celebrating human access to secrets about the edim® future, and God. Whatever the
precise origins of what seem to be “anti-speculdtisentiments in theBook of the
Watchers the redactional integration of these traditionshwmaterial expressing a more
classically “apocalyptic” epistemology has resulted a richly polysemous text, the
insights of which could be readily re-applied tomeircumstances when questions about
the precise nature and sources of true knowledgarbe — once again, for new reasons — a
matter of pressing concern.

In this inquiry, | have dealt only with those earGhristian authors who can be
plausibly thought to have known tiBook of the Watchersn some form and who use the
Enochic myth of angelic descent in the context tdfcdssions about the wisdom of the
Greeks. To get a fuller sense of the Christiachlebenof the different approaches to
knowledge in theBook of the Watcherone would have to consider other apologists, like
Tatian and Minicius Felix, who seem to have knowe angelic descent myth primarily via
Justin®’ Perhaps also relevant is the evidence of auttsureh as Irenaeus, Origen, and
Tertullian, who drew on Enochic texts and tradisdior other purposes (e.g., heresiology,
exegesis, sexual ethics). Happily, catalogues afye@hristian references to Enochic
literature are plentiful and comprehensive. Moredsto be done, however, to understand
how such traditions function within the theologiexgsmologies, and eschatologies of
specific authors.

This type of work has already been pursued, to sertent, in relation to the early
Christian redeployment of eschatological and histdr elements from early Jewish

®" Tatian, interestingly, transposes Justin's accafrangelic descent from the antediluvian era t® th
time of Creation; he equates pagan gods with demam$ credits them with introducing astrology to
humankind but calls them the host of the Serpem#&dOrat. 7-9). Minucius Felix equates the demons
with pagan gods and credits them with corruptingnaokind through prophetic mimicries, divination,
magic, and idolatry, but he nowhere makes exptio@ir connection to the fallen angel®dt. 26-27). Note
also the interesting approach of Lactanius, whoettgys the Christianized version of the myth witlpaal
to Jubilees Here, God sent the angels to earth to counteintheence of Satan, but Satan tempted them into
following him instead Ipst. 25); like Jubilees Lactanius limits his account of their teachingslyoto
magical artslfist. 27).
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apocalypses. The above survey suggests that mare @@ learned from exploring the
influence of the epistemological and cosmologickEneents as well. Past research had
tended to downplay such elements when studyingyedewish apocalypses, not least
because they did not fit with traditional views abdhe distinctions between “Wisdom”
and “Apocalyptic” worldviews. With the emergencerobre integrative perspectives in the
study of Second Temple Judaism, however, we may la¢sable to shed new light on the
early Christian reception, re-interpretation, ardeployment of these traditions.
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