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The Evil Angels in the Vita and the
Letters of St. Antony the Great

Some Observations concerning the Problem of the
Authenticity of the Letters

by Dmitrij F. Bumazhnov

In this article’, T will try to place in their respective historical contexts two
different traditions about the possibility of seeing evil angels which we find
in the Vita Antonii and in the Letters attributed to the saint. My suggestion
is that the most probable explanation for the theory in the Letters about
the invisibility of angels and God is to see them as polemics against the
opposite views expressed in other monastic documents of fourth century
Egypt. _ : S

I will proceed as follows. First, I will give some needed information
about the so-called Letters of St. Antony and a short report about the
current state of their research. Then I will present a passage from Letter
6, where the possibility of seeing evil angels is denied, and briefly discuss
some recent comments on it. The problems arising from these comments
will lead us to the last part of this article where I will attenipt to put the
Letters’s and the Vita’s views on evil angels in their proper contexts.

1. The "Letters of St. Antony”

As late as A.D. 392 St. Jerome knew about a collection of seven letters
written by the father of the monks?. According to him, the original language
of the Letters was Coptic, although Jerome himself read a Greek transla-
tion. A whole letter and fragments of two more are indeed transmitted as
the works of St. Antony in Coptic; in addition to this, Coptic quotations
from the Letters are preserved in the §% century Egyptian Christian writer

This article s a revised version of my paper given on 12% october 2006 at the Third
Annual Conference of the Pappas Patristic Institute on Evil and Suffering in the Patristic
Period, at Holy Cross Greek Orthodox School of Theology in Boston (Massachusetts).
I'would like to express my deep gratitude to Aaron Overby and Istvin Perczel for cor-
recting my English.

*  See Hier, vir. ill. 88 (TU 14, 45,8-13 Richardson).
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Besa®. The lost Greek text was still available in 1475 and was used by
Valerio de Sarasio, who prepared a Latin translation of the corpus, the best
known edition of which is to be found in PG 40, 977-1000. The Coptic
text provided the basis for the Arabic version of the Letters, which still
lacks a critical edition®. In 1909, Francois Nau edited the Syriac text of
the first letter’; then in 1955, Gérard Garitte made available the full old
Georgian version®,

No serious attempt to scrutinize the problems of the corpus was un-
dertaken until 1990 when Samuel Rubenson published the first edition of
his seminal study of the Letters based on the careful philological analysis
of all extant versions. Rubenson’s strong emphasis on the complete Anto-
nian authenticity of all parts of the Letfers led him to the question of the
historicity of the Life of the St. Antony by bishop Athanasius. Taking for
granted that St. Antony — as the Letfers suggest — was a wisdom teacher
acquainted with the theological thinking of Origen, Rubenson takes leave
of the Vita image of St. Antonv where he is depicted as a simple peasant,
taught by God alone”. This correction made for the sake of the “histori-
cal Antony” as well as Rubenson’s arguments for the authenticity of the
Letters succeeded in convincing almost everyone who was interested in
the subject®.

Among some few voices® expressing various degrees of disapproval of
Rubenson’s theses, the criticism of the present archbishop of Canterbury,

3 See for the Coptic text of the Letters: Letters and Sermons of Besa, CSCO 157 = CSCO.
C 21 [edited by K.H. Kuhn]; CSCO 158 = CSCO.C 22 bietet die englische versio [trans-
lated by K.H. Kuhn], Louvain 1956, 97.99-101, and Lettres de 5. Antoine. Version
géorgienne et fragments coptes, édités par G. Garitte, CSCO 148 = CSCO.1 5, Louvain
1955, 11£.41-46. A full account of all extant versions of the letters can be found in S.
Rubenson, Letters of St. Antony. Monasticism and the Making of a Saint, Minneapolis
21995, 15-22. In the following discussion, I will use the numbering of the Letzers in the
Coptic and Arabic version adopted by $. Rubenson.

¢ For the present article I used the edition Anba Murqus al-Antini, Kitab raudat alnufis
fi rasd’] al-giddis Antfiniyiis, Cairo 1899, a copy of which was kindly provided to me by
Prof. Samuel Rubenson, te whom I would like to express my deep gratitude.

5 F Nau, La version syriaque de la premiére letire de Saint Antoine, ROC 14, 1906, 282-
297.

6 TLettres de S. Antoine (see note 3).

7 Rubenson, Letters (see note 3}, 141-144,

8 Cf e.g. M. Puzicha, Art. Antonius der Rinsiedler, in: S. Dépp/W. Geerlings {eds.), Lexikon
der antiken christlichen Literatur, Freiburg im Breisgau/Basel/Wien 32002, 43; J.-M.
Mayeur/N. Brox (eds.), Die Geschichte des Christentums. Religion, Politik, Kultur, vol.
2. Das Entstehen der einen Christenheit (250-430), Freiburg im Breisgau/Basel/Wien
1996, 820.

®  Cf. A Khosroyev, Die Bibliothek von Nag Hammadi. Einige Probleme des Christentums
in Agypten wihrend der ersten Jahrhunderte, Minster 1994, 158-166. Khosroyev ex-
pressed his fundamental disagreement with Rubenson’s thesis about the authorship of the
Letters. G. Gould questioned the very dependence of the Letiers on Origen’s theology,
cf. G. Gould, The Influence of Origen on Fourth-Century Monasticism. Some further
Remarks, in: G. Dorival/A. Le Boultuec (eds.), Origeniana Sexta. Origéne et la Bible/
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Rowan Williams, is worth noting®®, Williams focuses on the conspicuous
lack of common ideas between the so-named “Letters of Antony” and
another corpus of monastic epistles attributed to Ammonas, generally
considered to be one of the pupils of the Father of the monks. To solve
this tension Williams proposes a redaction hypothesis. According to him, a
genuine Antonian nucleus of the present text of St. Antony’s Letters could
have been rewritten and extended by some monastic group interested in
propagating the theological ideas of Origen shortly before the outbreak
of the first Origenist Controversy in Egypt.

The great methodological advantage of this theory is that it does not
attempt to answer the difficult question of the authenticity of the seven
Letters with a simple “yes™ or “no”. Instead Williams invites his readers to
focus more deeply on the theological and historical context of the corpus
as well as on the evidence that does not conform to Rubenson’s theory.

What follows is an attempt to apply Williams’s approach to a passage
of Letter 6 while reconsidering the merit of Rubenson’s thesis ahout its
origin,

2. Letter 6,50-56 in modern scholarly discussion

The passage in question reads as follows!:

{50) If you seek, you will not find their [1.e. of the evil angels] sin and iniquities
revealed bodily, for they are not visible bodily. {51) But we are their bodies,
and our soul receives their wickedness. And in receiving them, it reveals them
- through the body in which we dwell. (52) So, therefore, my children, let us not
give them any place, lest we shall stir up the wrath of God against us, (53) and
they will mix themselves with our houses and laugh at us, since they know that
our destruction is of our neighbour and also our life is of our neighbour. {54)
For who has ever seen God so that he would rejoice with Him and keep Him

Origen and the Bible, Actes du Colloquium Qrigenianum Sextum, Chantilly, 30 aofit-3
septembre 1993, BEThL 118, Leuven 1995, 592 note 9: “it seems at least questionable
whether the parallels adduced by him [i.e. S. Rubenson) are of any great worth, even
taken together, as evidence of direct dependence on Origen’s writings”. For Rubensor’s
replay to Khosroyev, see 8. Rubenson, Origen in the Egyptian Monastic Tradition of the
fourth Century, in: W.A. Bienert/U. Kiihneweg {eds.), Origeniana Septima. Origenes in
den Auseinandersetzungen des 4. Jahrhunderts, BEThL 137, Leuven 1999, 321 rote 7.
See R.D. Williams, Faith and Experience in early Monasticism. New Perspectives on
the Letters of Ammonas, Festvortrag von Rowan Douglas Williams anlifflich seiner
Ehrenpromotion am Freitag, den 02.07.1999 in der Aula des Erlanger Schlosses, in: H.C.
Brennecke/R.D. Williams, Faith and Experience in early Monasticism. New Perspectives
on the Letters of Ammonas. Laudatio und Festvortrag anlifilich der Ehrenpromotion
von Rowan Douglas Williams durch die Theologische Fakultit der Universitit Erlangen-
Niirnberg am 02,07.1999 in der Aula des Frlanger Schlosses, Akademische Reden und
Kolloguien 28, Erlangen 2002, 19-36.

The passage is transmitted in three versions. For respective texts and their English trans-
lations, see Appendix 1.

10
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and He would not leave him but help him as <one helps> somebody who dwells
in this great heaviness? (55} Or who has ever seen a demon fighting against us
and preventing us from doing good and opposing us standing in some boc.hly
<perceivable> place so that he woulid frighten him and he would flee from him?
For they are hidden and we reveal them through our deeds. (56) For they_ are :all
from one intellectual essence, but through their flight from God, great diversity
has arisen between them because of their varying decds.

Rubenson observes that in verse 53 we find words very similar to the saying
known as the ninth apophthegma of St. Antony. Cf. Letter 6,53:

our destruction is of our neighbour and also our life is of our neighbour
and Apophthegmata Patrum, Antonins 9';

Efrre éuy, &1 Bk Tol whngiov foriv 1) Lo xai & Edvaros, E&w ydp kepdfiowuey
Tév &BeApdv, Tov Otdv kepBadvouey Ev Bt oxavbohiowpey Tov &BeAgsy, s XpioToy
ApapTEVOUEY.

{He also said: “QOur life and our death is with our neighbour. If we gaip our
brother, we have gained God, but if we scandalize our brother, we have sinned
against Christ.”)

As can be seen from Letter 6,50f. and 6,55f., the author not only asserts
that the demons cannot be perceived by human beings because of the spe-
cial qualities of their nature, but also clearly denies the very pgsgsibility of
their appearances in any form (Letter 6,55). That the last opinion c_ould
not be shared by the Antony of St. Athanasius’s Vita was rightly p01nt§d
out by Rubinson: “In the letters the demons are [...] bodiless and imqs-
ible and manifest themselves only in the deeds of men [...]. In the Vita
the demons can, on the contrary, be seen, they smite and run, they speak
and prophecy. They appear and transform themselves, they discuss and
plan, they are hurt and frightened”. As an explanation of the remarkable
difference Rubenson proposes “the creative hand of the author” of the
Vita Antonii'.

David Brakke seems to argue along the same line in his new book abqut
demons and the making of the monk in the 4™ and 5* century Egyptian
monastic tradition*. Following Rubenson, Brakke sees in the Letters our

1 Apophth. Patr., Antonius 9 {PG 65, 77B Cotelier). English transla_tion according to: B.
Ward, The Sayings of the Desert Fathers. The alphabetical Collection, Lonldon,’:Oj‘cfo_rd
1975, 2. About the apophthegsa and its interconnection with the cognate Vzta-.tradmon,
see Appendix 2. i

3 Rubenson, Letters (see note 3}, 139. Cf. also Rubenson, Letters (see. nqte_-_.’:),__. 87 In
contrast to the imagery of the Vita, where the demons are visible and audible; the :l_et_ters
present them as completely internalized”. Rubenson, Letters {see note 3), 87.note 5; notes’
in connection with Ath., v.Anton. 6,49-51: “In contrast to Athanasius he [i.e; the .gu_th.o_r-
of the Letters} explicitly denies that they {i.e. the demons} can be seen _a_m_i‘: -_hf:‘-_.l..l'_l_lpl.l.ﬁs_: :
that they need men as bodily instruments for activity”. R

1. Brakke, Demons and the Making of the Monk. Spiritual Combat in Ea.:_ly‘._ C ristian;
Cambridge (Massachusetts)/London 2006, 16£.23. e T R
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primary source about the theological views of St. Antony. This leads him
to ascribe — possibly more reservedly than Rubenson — the appearance
stories in the Vita to the pen of St. Athanasius'®. :

According to Brakke, St. Antony’s combat against the demons is a cross-
point of the martyrological imagery of the Vita, its apologetic dimension
and St. Athanasius’s theology of the power of Christ’s Cross. Given that for
him the Letters are genuine, Brakke didn’t need any further proofs of the
demonic appearances being a part of the Athanasian theological construc-
tions described by him. However, for one who doesn’t share Rubenson’s
thesis, Brakke’s analysis of the Vita’s demonology — though convincing in
other points — provides no reasonable ground to believe that the bishop
of Alexandria invented the appearance stories and did not borrow them
from his sources's,

Leaving aside the question whether the thesis about the alleged inven-
tion of the demonic appearances by the author of the Vita Antonii can be
supported with convincing arguments'” — something that, in my opinion,
both Rubenson and Brakke failed to do — we turn now to another equally
important problem. The question to ask is how plausible for the “historical
Antony” the idea about the visible appearances of the demons or, respec-
tively, about their absolute invisibility would have been.

* Brakke, Demons (see note 14), 42. Cf. also Brakke, Demons {see note 14}, 23: “Hardly
the subtle markers of the fault lines of differentiated existence traced by Antony himself,
Athanasius’s demons brutally attack Antony visually, vocally, and physically [...]7.
Surprisingly enough, in his earlier work, D. Brakke, Athanasius and the Politics of Asceti-
cism, Oxford Early Christian Studies, Oxford 1995, 225£ Brakke argues that, “when
Athanasius wrote the Life, he had already developed a mythical framework in which to
set the monastic lore of demonic conflict that he inherited”. Cf. also Brakke, Athanasius
{see note 16), 221: “Certainly Athanasius inherited these lurid depictions of demonic
apparitions from his monastic sources”,

The idea about the demonic presence in the Vita Artomii being the production of the
“creative mind” of bishop Athanasius is certainly due to Rubenson’s thesis about the
priority of the Tetters as a source. Previous scholarship was unanimous in seeing in
these kind of stories the influence of popular religion. Cf. R. Reitzenstein, Des Athana-
sius Werk fiber das Leben des Antonius. Ein philclogischer Beitrag zur Geschichte des
Mbnchtums, SHAD.PH 8, Heidelberg 1914, 12£.36; J. List, Das Antoniusleben des hl.
Athanasius d. Gr. Eine literarhistorische Studie zu den Anfingen der byzantinischen
Hagiographie, TBNGP 11, Athen 1930, 46f. See also U. Ranke-Heinemann, Das frithe
Mbnchtum. Seine Motive nach den Selbstzeugnissen, Essen 1964, 50f. for an overview
of the scholarly opinions before 1964 about the demonic visions in the Vira, M. Tetz,
Athanasius und die Vita Antonii. Literarische und theologische Relationen, ZNW 73,
1982, 20-22, trying to distinguish between the Athanasian additions to the story about
the appearance of the devil as a black boy in chapter 6 of the Vitz and the original
material states: “Den Bericht in <. 6 tiber die Erscheinung muf er fibernommen haben,
denn die Bezeichnung des Teufels als 6 péhas mois oder 6 uéhss, die die ganze Geschichte
bestimmt, ist fiir Athanasius singulir” (Tetz, Athanasius [see note 17], 21).

17
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3. Visible and invisible demons in the third-, fourth-century pagan and
Christian texts

Despite the regrettable fack of a systematic study about the demonology of
late antiquity™, there is absolutely no doubt about the fact that, in the first
centuries of the Christian era, the more or less standard way"® of thinking
about the evil demons’s ability to make themselves visible was the same
as the one expressed in the Vita Antonii, To say nothing about popular
beliefs finding their expression in, for example, magical papyri that were
often illustrated with pictures showing the demons and their activities®,
the idea that demons can appear and be seen with human eyes was com-
mon also among educated pagans such as Apuleius?!, Lucian®?, Maximus
Tyrius®?, and Porphyry. The later, for example, takes for granted that the
evil demons can change their forms and make themselves manifest if they

¥ It would be an impossible as well as unnecessary task to try to present here an exhaustive
bibliography of the demonology of Late Antiguity. Among a few helpful works should be
named F. Andres, Die Engellehre der griechischen Apologeten des zweiten Jahrhunderts
und ihr Verhiltnis zur griechisch-sdmischen Dimonologie, FChLDG 12/3, Paderborn
1914; M.P. Nilsson, Geschichte der griechischen Religion, vol. 2. Die hellenistische und
romische Zeit, HAW 5/2/2, Minchen 1961; EE. Brenk, In the Light of the Moon:
Demonology in the Early Imperial Period, ANRW 2/16/3, Berlin/New York 1986,
2068-2145; ]. Ries/H. Limet (eds.), Anges et Démons. Actes du collogue de Ligge et de
Louvain-la-Neuve 25-26 novembre 1987, HoRe 14, Louvain-la-Neuve 1989; E. Corsini/E.
Costa (eds.), autunno del diavolo. “Diabolos, Dialogos, Daimon”, convegno di Torino
17/21 ottobre 1988, vol. 1, Milan 1990; A. Monaci Castagno {ed.), 1l diavolo e i suoi
angeli. Testi e tradizioni (secoli I-10), BPat, Fiesole 1996.

1 Setting apart the popular beliefs, no overreaching generalization in the matters of de-
monology with regard to the educared authors of the early Imperial period seems pos-
sible, ¢f. Brenk, Light {see note 18), 2140: “philosophical authors treated the matter of
demonology with some hesitancy and as an area where there was great latitude of both
belief and skepticism™,

2 See e.g. Nilsson, Geschichte {see note 18), plate 7.

- Apul., Socr. 11 (BSGRT, 19,4f. Thomas): nemini bomimum temere visibilia [i.e. daemonum
corpora), nisi divinitus speciem sui offerant.

% Aremarkable parallel to the demonic appearances of the Viza Antonii is Lucianus Sophista,
Philops. 31 {SCBQ, 194,20-27 Macleod) where the ghost is seen by the philosopher Arj-
gnotos: épioTaTon 8 & Saducov [...] alyumpds kal wopTng kal veAdvTepos ToU dpou. kai &
Hév EmoTds ETaTTSTS pov, TavTayobey TposRdidwy & mobey kparAoaey, kud &pTi Py kboov
&p11 B8 Talpog yryvéuevos 1 Adwv. dyd Bt Tpoxapiodpevos THY epikwdeotdny imippnow
alyurmidZov T euvl] ouwiaoa kaTd@nv alTdv ds Tve ywvicy oxotawel olkduoTos.
A closely cognate story is told also in Plin., epist. VI 27,5-11 {BSGRT, 232,2-233,15
Schuster/Hanslik). Further parallels see in A.N. Sherwin-White, The Letters of Pliny. A
Historical and Social Commentary, Oxford 1966, 435-437.

#  Max. Tyr., Dissertationes IX 7 (BSGRT, 76,175-179 Trapp). It must be noted, however,
that Sciuoves here do not mean demons but, rather, the souls of the dead heroes. Maxi-
mus’s teaching about Sodyoves is shortly presented in T. Hopfner, Griechisch-igyptischer
Offenbarungszauber. Mit einer eingehenden Darsteliung des griechisch-synkretistischen
Daemonenglaubens und der Voraussetzungen und Mittel des Zaubers iiberhaupt und der
magischen Divination im besonderen, val. 1, StPP 21, Leipzig 1921, 9.
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want to”. The Christian apologist, Tatian, in the second century also held
the same opinion?.

An interesting parallel to the demonology of the Vita Antoni?® can be
found in the fourth-century Christian pseudoepigraphon The Testament
of Solomon”. By the magic virtue of his ring, the text’s hero, king Solo-
mon, makes a number of evil demons appear before him and tell about
their properties —e.g. the most effective exorcism measures — and then
dismisses them in order to begin building the First Temple. As in the text
of St. Athanasius, the evil demons of The Testament of Solomon can be
perceived and have either anthropomorphic or animal like form. Early
monastic sources such as Pachomian documents?®, Historia smonachorum?®®
and Historia Lausiaca® share this view.

¥ Porph., Abst. II 39 (BSGRT, 168,5-12 Nauck): kol eloiv oUpmravres ofitof 1e xed of Tfis
tvawvtiog Surdpewns &bportol T kol Tehéos duaictnTor alobfosov &vlpertrivas. of ydp oTepsdy
oddue TEpIPEPANUTON oUSE popehv TavTEs plav, AN Ev oyfjuaet TAsoow EkTuTolpeval of
yopoxTnpilovoar 1o Tvelpa abTédv popgal ToTE piv Emeaivovton, ToTE 8¢ dpowels ol
trioTe B2 kad perafdiiovor Tés popeds of ye xeipouvs.

25 Tat., orat. 15,6f. (PTS 43, 33,22-25 Marcovich): Acipoves B mwdvtes capxlov utv ol
KékTnvTal, Tveupamiky & doriv alTols f ouprnbis, ds mupds kal dépos. Mévers yolv Tols
TrvedpoT Qeol ppoupoupivols edoUvoTTa [xad] T& TGV Sopdveor ot otouata, Tols Acirols
& oUBanéss, Afyw BE Tols wuyikeis Cf also Tat., orat. 16,5 (43, 34,15-17 M.): BAémovTm
B¢ kot Umrd T wuyikdow of Saipoves, Fol &e Tols dvlpamoly kauTtous Eketvoov SelkwlvTooy,
fva Te vopobdow val Tt ) kad Tves PAGWwot kaldmrep woheulous [L.].

% Among many studies dedicated to the demons in the Vita Antondi, only J. Daniléou, Les
démons de Pair dans lz “Vie d’Antoine”, in: B. Steidle {(ed.), Antonius Magnus Eremita
356-1956. Studia ad antiquum monachismum spectantia, StAns 38, Romae 1956, 136-147
focused on the religious background of this motive. L. Keimer, E’horreur des égyptiens
pour les démons du désert, BIE 26, 1943-1944, 135-147 sees the demonology of the Vita
as a continuation of the old Egyptian beliefs, the comparison is, however, too general to
give an answer to concrete questions. .

27 The critical edition of the Greek text was provided by C.C. McCown, The Testament of
Solomon. Edited from manuscripts at Mount Athos, Bologna, Holkham Hall, Jerusalem,
London, Milan, Paris and Vienna, with introduction by C.C. McCown, UNT 9, Leipzig
1922. P. Busch, Das Testament Salomos. Die édlteste christliche Dimonologie, kommentiert
und in deutscher Erstiibersetzung, TU 153, Berlin/New York 2006, supplied his German
translation of the text with valuable remarks about its place in the context of pagan
demonological views of the period (Busch, Testament [see note 27}, 51-67) and proposed
to understand it as a document that had reacted to purely “spiritual”, i.e. non-authorized,
exorcisms and insisted on exorcismal practices being legitimated and carried out by the
ecclesiastical authority only (Busch, Testament [see note 27], 279-290). Daniélou, Les
démons (see note 26) does not take in account The Testament of Solomon.

% Cf. e.g. V.Pach. A 14 (SHG 19, 137,22 Halkin): &réornoay o0t Aeyeoves denudveov, and
V.Pach. bohairice scripta 21 (CSCO 89 = CSCO.C 7, 20,10, Lefort): ovoz avepguTc
RToveHg benoywng eBoA. “And they [i.e. the demons] began to fight against him [i.e. 5t.
Pachom] openly”. An angel vision is reported in V.Pach. bohairice scripta 22 (21,25-22,6
L.). About the ecstatic element in the Lives of St. Pachom see W. Bousset, Apophthegmata.
Studien zur Geschichte des édltesten Monchtums, Tabingen 1923, 236-246.

¥ Cf. e.g. [Ps.-]Pall,, h.mon. 1,38 (SHG 53, 23,245 Festugiére): vixtop o1éh EpioTovtan
Sadpoves; homon. 2,9 (53, 38,521, E): fidlov Tpos alrév v pavTaciy of Saipoves dyyerixds
otpoaméds EmbekvivTes. The good angels are considered to be visible as well, cf. h.mon.
11,7 (53, 91,321, E): éi8ov morAdmas puptddas &yytheov 16 Gedd TopesThTas.

3 Cf, e.g. Pall,, h.Laus. 16,2 (ViSa 2, 66,15f. Bartelink): waporyiveren & Saipeov &v vukeri [...]
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Coming closer to St. Antony’s tradition we can first point out that
Antony’s disciple, Ammonas, though silent about demoniac visits, considers
angel visions a necessary step in the spiritual development of a monk?®'. An
angel also shows St. Antony the right monastic way of life in the first Greek
apophthegma transmitted under his name?. In the 12 Greek apopbhthegma
of St. Antony, the demons show him in a vision what had happened to
a group of visitors some time before the group reached the elder. Telling
them that, Antony demonstrates his knowledge about the concern of his
visitors, namely the gquestion of whether the visions they were having came
from the demons*. Though not a vision description, this story — paralleled
by chapters 31f. and 62,1 of the Vita Antonii — presupposes an image of
the saint deeply engaged in audible and visible contacts with the demons™.
In a Bohairic apophibegma missing in the Greek collection, St. Antonius
speaks directly about a visible experience of a demon in his cell®.

Besides these witnesses, St. Antony’s activity as an exorcist, richly
exemplified in Athanasius’s Vita®, the Historia monachorum®, and the
Historia Lausiaca®® should also be mentioned. All these testimonies pre-

oxfjua £xoev otpomicdtow; Pall., h.Laus. 18,7 (82,58-60 B.): ‘ERfSounrovta dadpoves EERABov
els cuvédTnoty pou &md Tol knTroTagioy, PodduTes kol TTepuoTdevol dig KOPOKES KOTa TS
&ypedds wou. One of the numerous angel visions of the document is mentioned in Pall.,
h.Laus. 32,1 {150,5f. B.): Kafelopévew olv oy &v td omniaie defn &yyehos. Some
problems of spiritual combat and demonic afflictions in St. Palladius are dealt with in
N. Molinier, Ascése, contemplation et ministére d’apres I'Histoire Lausiaque de Pallade
d’Hélénopolis, SpOr 64, Abbaye de Bellefontaine 1995, 118-122.

% Ammonas, ep. 7,1 syriace (PO 10, 584,1-7 Kmoské). Abour St. Ammonas and his let-
ters see D.-J. Chitty, The Desert a City. An Introduction to the Study of Egyptian and
Palestinian Monasticism under the Christian Empire, Oxford 1966, 38; B. McNary-Zak,
Letters and Asceticism in Fourth-Century Egypt, Lanham/New York/Oxford 2000, 13-
20; Williams, Faith {see note 10}, 23-29.

#  Apophth. Patr, Antonius 1 (76A-B C.).

3 Apophth. Pase., Antopius 12 {77C C.), H. Dérries, Die Vita Antonii als Geschichtsquelle,
in: idem, Wort und Stunde, vol. 1. Gesammelte Studien zur Kirchengeschichte des vierten
Jahrhunderts, Gottingen 1966, 133, provides a comparison of this apophthegma with
the Vizz tradition.

3 F Graf, Saint Antony. Deconstructing a Visionary, ThZ 62, 2006, 300, argues that the
author of the Vita Antonii even reduced the amount of “uncontrofled ascetic ecstasy”
peculiar to the saint according to his apophthegmata. In the same time, Graf, referring to
Brakke, Athanasius (see note 16), 293, understands the apophthegimata “as just another
construct, ne more and no ess reliable than the other traditions™.

35 Monuments pour serviz a Phistoire de "Egypte chrétienne. Vie des saints Paul, Antoine,
Macaire, Maxime et Doméce Jean fe Nain, texte copte et traduction francaise par E.
Amélineau, AMG 25, Paris 1894, 40,6-41,4. It must be noted, however, that R.-G. Coquin
who studies the terminology of menastic clothing in this apophthegma, concludes that it
is “probablement tardif” (R.-G. Coquin, A propos des vétements des moines egyptiens,
BSAC 31, 1992, 9); See also Coquin, Vétements (see note 35}, 22.

% Cf eg Ath., v.Anton. 38,1f. (SC 400, 238,1-7 Bartelink); Ath., v.Anton. 62,1 (300,3-5
B.); Ath., v.Anton. 63,1-3 (300,3-302,12 B.); Ath., v.Anton. 71,1f. {318,1-320,9 B.); Ath.,
v.Anton. 72,5 (322,15, B.).

¥ Cf, [PsJPali, h.mon. 24,10 (133,40-44 E); vel. Rufin., hisc. mon. 31,16-18 (PTS 34,
382,67-77 Schulz-Fliigel). :

% Pall, h.laus. 22,9-13 (124,80-126,120 B.).
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suppose the saint’s close and frequent exorcismal contacts with possessed
persons and consequently also with impure ghosts, to which his fame to
a great part was due. This image is hardly compatible with that of the
author of the Letters, whose demons keep silent and never appear and are
to be defeated by the opening of the eyes of the heart (Letter 6,28), but
it perfectly corresponds with the apophthegmata witmesses about demon
and angel experiences discussed above.

We are, therefore, perhaps not wrong in drawing a preliminary conclu-
sion that the belief in evil angels’ ability to make themselves visible is more
plausible for the “historical Antony” than the opposite view formulated
in the Letter 6,50-56.

4, Letter 6,50-56 in its bistorical context

Against the background of the widespread belief that evil angels can be
seen if they want to be, the denial of this belief in Letter 6,50-56 needs
an explanation.

Origen, to whom the author of the Le#ters is indebted for an important
part of his angelology™, scems very reserved concerning the demons’s vis-
ible appearances. Surprisingly enough, Origen (to my knowledge) never
mentions them — positively or negatively — even in his sermons where he
addresses a public that had little formal education and was certainly famil-
iar with this subject*®. On the other hand, he contrasts the Divine nature
lacking any kind of corporeality with the evil angels’ bodies consisting of
air-like matter'’. So, according to Origen, angels and demons are invis-
ible but not bodiless what corresponds to the predominant views of the

# This is rightly pointed out by D. Brakke, The Making of Monastic Demonology: Three
Ascetic Teachers on Withdrawal and Resistance, ChH 70, 2001, 23,

% About Origen’s angelology see the classical work of C. Blanc, Langélologie d’Origéne,
StPatr 14, 1976, 79-109. The demonology of the Alexandrian teacher have been subject
of many excellent studies, <f. J. Daniélou, Art. Démon: dans la littérature ecclésiastique
jusqu’ Origéne, in: DSp 3, Paris 1957, 182-1889, and idem, Message évangélique et culture
hellénistique aux II¢ et I1I® siecles, BT.HD 2, Tournai 1961, 397-403; A. Monaci Castagno,
La demonologia di Origene. Aspetti filosofici, pastorali, apologetici, in: R.J. Daly (ed.},
Origeniana Quinta. Historica — Text and Method - Biblica — Philosophica - Theologi-
ca — Origenism and Later Developrments, Papers of the 5% International Origen Congress
Boston College, 14-18 August 1989, BEThL 105, Leuven 1992, 320-325; G. Sfameni
Gasparo, Eguaglianza di natura e differenza di condizione dei Aoyiwkol. La soluzione
origeniana nel contesto delle formule antropologiche e demonologiche greche del I e I
sec., in: Daly (ed.}, Origeniana Quinta (see note 40}, 301-319; T. Mikoda, A Comparison
of the Demonologies of Origen and Plutarch, in: Daly {ed.), Origeniana Quinta {sec note
40), 326-332; H. Crouzel, Le démoniague dans 'ceuvre d’Origéne, in: M. Lagrée et alii
(édd.), Figures du démoniaque, hier et anjourd’hui, PFUSL.CG 53, Bruxelles 1992, 31-
61, and idem, Diable et démons dans les homélies d’Origéne, BLE 95, 1994, 303-331.

4 See Or, princ. praefatio 8 (TzF 24, 96,12{. Gorgemanns/Karpp): non se [i.e. Christ]
habere tale corpus quale babent daemones (guod est naturaliter subtile quoddam et velut
aura tenue [...]).

The Evil Angels in the Vita and the Leffers of St. Antony the Great 509

period. The bodies of evil angels are especially heavy in accordance with
the distance of their removal from God*. In his commentary on 15am
28,8-14, Origen does not object that the ghost raised by the witch of
Endor and seen by Saul could not be a demon because of the evil spirits
general invisibility, but argues that demons never tell the truth®. After
comparing these passages dealing with demonic presence, it does not seem
likely that the teaching about demons in the Letters of Antony was simply
borrowed from Origen.

A comparison of Letter 6,54 with the saying transmitted as the tenth
apophthegma of St. Arsenius provides, in my opinion, a key for the un-
derstanding of the whole passage Letter 6,50-56. Ci. Lester 6,54:

For who has ever seen God so that he would rejoice with Him and keep Him
and He would not leave him but help him as <one helps> somebody whe dwells
in this great heaviness?

and Apophthegmata Patrum, Arsenius 10*:

Efrre wéhiw "Edv tov Oedv {nTricwuey, paviioeral Ty ke By alrrov kaTdoyopsy,
TopopeveEl Tipiv.

He also said, “If we seek God, He will show Himself to us, and if we keep Him,
He will abide with us.”*

It seems to me, that Letter 6,54 gives an answer to this saying or to a text
very closely related to it*. First, the author of the Letters denies the very

4 See about this issue an observation of Monaci Casragno, La demonologia (see note
40), 324 note 17, who argues that, according to the inner logic of Origen’s system, the
bodies of the evil angels should be more “corporeal” than the human bodies, because
their primordial sin and, accordingly, their removal from God was more considerable.
As Monaci Castagno states, Origen was hardly aware of this difficulty.

4 See Or, hom. in I Reg. V 4 (S5C 328, 182,30-37 Nautin): Aéys oy foopokéval kal
TS ipdmiov 16 epamikdy. Ofa 58 811 tvowtiou & Tol Adyou Myer «QU Balucr alrds yop
& oatovls petaoynuatilerar gy &yyehov pootds, OU péya obv, 6 kol of Sidkovor alrol
perooynpocrifovrar ¢ Sidkovol dikatooUvng.» ARG Ti EoTiv Omep «ElBev 1) yuvr»; «Tov
Zapoutiir, kat Six T oUx slpnTon Eidev f) yuun Soaudviov, & mrpocemolelTo elval Zauounih;
Or, hom. in I Reg. V 8 {200,15-18 N.}: TluvBdvopca 8¢ EmpogrTevoay T& UTTEpOUpayis;
‘Eydr 5t o Blvauon Si8évon Scapovie TnAmedThy Slvogly lva rpogrteln mepl ook kat
oot Tab Beol, kol TpognTedn Tepl Pactislas AoPlS &1 wéAhe Pagihelaw,

4 Apophth. Patr., Arsenius 10 (89C C.).

4 English translation with some modifications according to Ward, Sayings (see note
12}, 9.

4% The chronology of St. Arsenius’s life remains in many respects uncertain, see about it G.
Garitte, Une “Lettre de 5. Arséne” en géorgien, Muséon 68, 1955, 260 note 4. According
to J. David, Art. Arséne, DHGE 4, Paris 1930, 746, St. Arsenius withdraw in the desert
of Scetis “dans les derniéres années du IVF sigcle”; L. Regnault, Art. Arsenius of Scetis
and Turah, saint, in: The Coptic Encyclopedia 1, New York 1991, 240, thinks that “this
must be placed around 390”. Though we cannot be absolutely certain about the fact
that St. Jerome in 392-393 read the same text of Letter 6 which is transmitred to us,
the problem of the apophtegma possible postdating the Letfers is to be taken seriously.
If so, Letter 6,54 must have reacted against a very similar text the author of which is
unknown. Against the possibility that the influence relations can be seen in the opposite
way witnesses the polemical character of Anton., ep. 6,54.
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possibility of seeing God, which is put forward in the saying*”. Then, he
rejects that one can keep God, an idea also present and affirmed in the
saying®. Lastly, he proposes a reason for his polemic, pointing, in accor-
dance with an old Platonic tradition, to the human body as an obstacle
to a visual experience of spiritual realities and the Deity*.

Letter 6,55 can also be seen m the same light. As a background for
what the author has in mind, we can imagine a typical 4® century mo-
nastic story with a demon showing himself bodily to a monk in order
to frighten him*. The most obvious reason for the writer’s polemicizing
against this kind of beliefs is his anthropology, considering the human body
as a product of the fall of the intellectual substance and of its subsequent
coming in contact with matter’'. The author of the Letters is consequently
pessimistic about the body’s ability to perceive God or spiritual beings,
such as angels or demons.

Questioning visual experience of God and angels, the author of the
Letters opposes a widespread spiritual tradition in early Christian Egypt™.
The closest monastic parallel to his polemics is Evagrius of Pontus’s teach-
ing of “pure prayer”, presupposing that the human mind has to be freed
from mental images when praying. It is well known that, with this teach-
ing, Bvagrius reacted against practices and beliefs very similar to those
criticized in Letter 6,54°%. To illustrate the importance of these questions,
one needs only to recall that shortly after Evaprius’s death in 399, two
monastic groups began a vebement conflict known as the first Origenist
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man form and whether, therefore, he should be seen in prayer as having
a corporeal shape*.

'To summarize these observations, I would like to say that the historical
context in which the passage Letter 6,50-56 seems understandable is that of
the Egyptian monastic discussions about the mystical visions which led to
the so-called first Origenist Controversy. Whether or not St. Antony could
have participated in these discussions on the Origenist side is a complex
question that needs more scholarly efforts than could be presented in
this article. The conclusion that can be drawn from this treatment of the
problem is that the “historical Antony” is not likely to have shared the
views expressed in Letter 6,55, a statement that once again, should remind
us that the problem of the authorship of the Letters is still far from being
satisfactory solved®. As for the ninth saying of St. Antony partly transmit-
ted also in Letter 6,53, we can not consider it as a decisive criterion for
the Antonian authenticity of the whole passage because the possibility of
this saying’s direct dependence on Lefter 6 cannot be excluded®.

Appendix 1

Letter 6,50-56 according to the three extant versions® .

Anton., ep. 2,50-56 latin (= ep. 2,6f. in Anton., ep. 4,50-56 georgian (CSCO 148  Anton., ep. 6,50-56 arabic

Controversy, the main point at issue having been whether God has a hu- PG 40, 984B-C d= Sarasia} = CSCO.L 5, 23,11-24,4 Garitte) (35,3-13 Cairo 1899%)

(50)[61Caeterum et si quaesieris, (30) mgmgoe gdogdmyg, 6o J3mm Ge-  cund bbbl oo All 2y Llleatl (50)
TIOT inverlies peccatuim eoTum nec  pgse dowo ms mEbnmmgdoa aobibs  an slual pal Gud oF Lilsias Yy 3,0tk
iniquitatem corporaliter manifes pghomae™  Sodgogmor, Geodgnm  Jb b e dhas) oot o8 (51) gk
tam. ofie ofoob  Jeégogmer Lobgmggm, LU TR P PR QRCSPRE SUIY I TN

47 Cf. pavfyoeron fiuiv {Apophth. Patr, Arsenius 10 {89C C.])
#  Cf tw alrdv kordoxwopey, Tapayevel Niv (Apophth. Patr, Arsenius 10 [89C C.]}
# Cf. e.g. Pl, Phd. 65b-c (SCBO, 65b,9-65¢,9 Barnet)

3¢ Cf. notes 28-30 above.

51

See e.g. Anton., ep. 7,11. About the protology of the Leiters in general see A. Casiday,
“All are from One”. On St. Antony the Great’s Protology, StMon 44, 2002, 207-227.
Casidey seems, however, to underestimate the negation of the body and matter, at least
as it is proclaimed in the last six Lezters.

52 See about this tradition A. Guillaumont, Les visions mystiques dans le monachisme ori-
ental chrétien, in: idem, Aux origines du monachisme chrétien. Pour une phéneménologie
du monachisme, SpOr 30, Abbaye de Bellefontaine 1979, 136-147, and D. Bumazhnov,
Finige Aspekte der Nachwirkung des Ancoratus und des Panarien des hl. Epiphanius von
Salamis in der fritheren monastischen Tradition, Adamantius 11, 2005, 158-178.

% (f. e.g. G. Bunge, Palladiana I. Introduction aux fragments coptes de 'Histoire Lau-

siaque, Stion 32, 1990, 108, who mentions “la polemique (3 peine voilée} du traité De

Oratione d’Fvagre contre une conception matérialiste de la “vision de Diew’, i laquelle

avaient succombé des moines ‘anthropomorphistes’ de Scété”. Cf. also A. Guillaumont,

Les “Képhalaia gnostica” d’Bvagre le Pontique et I’histoire de I’Origénisme chez les grecs

et chez les syriens, PatSor 5, Paris 1962, 61. It must be noted, however, that Evagrius

clearly formulated his belief in the evil angels’s ability to become visible in a human-like
form, cf. e.g. Evagr. Pont., Kephalaia gnostica 1,22 (PO 28, 25,11-27,3 Guillaumont).

The position of the author of the Letters is, then, in this respect, more critical than that

of Evagrius,

: (51) Corpus enim est animae recip-  (51) smolge Boams bghsw Maedyjom suunll 3 58l lgispuemy

3 About the so-calied first Origenist Controversy in Egypt, cf. D, Bumazhnov, Der Mensch
als Gottes Bild im christlichen Agypten. Studien zu Gen 1,26 in zwei koptischen Queller
des 4.-5. Jahrhunderts, Studien und Texte zu Antike und Christentum 34, Titbingen 2006,
1-21; a biblicgraphy of the question is to be found in idem, Mensch (see note 54), 1
notes 1f.

55 For a view quite opposite to the ones expressed in the present article, cf. e.g. 1. Perczel,
Mankind’s Common Intellectual Substance. A Study in the Letters of Saint Antony and
his Life by Saint Athanasivs, in: B. Nagy/M. Sebdk {eds.), The Man of Many Devices,
who Wandered Full Many Ways ... Festschrift in honor of .M. Bak, Budapest 1999,
197-213, who argues that several passages of the Vitz depend on the Letter 7.

% See in connection with this last question Appendix 2 in the present article.

7 The respective editions are cited in full in notes 3f.

#  See note 4.

% According to Lettres de S. Antoine {see note 3), 23 note 29, to be read as pobbemy-
dengma,
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iens malighitatem eorum: quam
cum susceperit, tunc si velit, in
propatulo punit per corpus istud
in quo sumus inhabitantes. (52}
Nung itaque, filioli, non demus
ei locum ullum, alioquin nobis-
met Dei excitabimus iram, (53)
et illi permiscentur in domibus
nostris irridentes nos; quoniarm
hoe noverunt quod perditionis
est nostrae, quae tamen et ipsa
de proximo consistit, sicuti et
vita de prope. {54) Quis enim
unquam Deurn aspexit ut videns
congauderst ei de re tanta apud
semetipsum, ne forte aufugeret
eum, sed ut adindicaret®® etiam
velut habitanti in hoc pondere
tante? {55) aut quis aliquando
aspexit diabolum oppugnantem
nos, et prohibentem beneficia
adipisci, adversantem nobis et
stantemn in loco corporali se-
creto, ut praevidens fugeret ab
ipso? Sed illi quidem habitant
in occulto, nos autem propala-
mus eos per studia meliora.
{56}[7] Quoniam igitur ex uno
Creatore sunt omnes secundurmn
sensualem exstantiam eorum,
in fugiendo vero eos a Deo, et
multa diversitas est in illis ef-
fecta ob diversas operationes
ipsorum,

Dmitrij F. Bumazhnov

beagh gation Bomo Jmdggd, o Lmgoo
b gbo FoFyborigdl Buosbe ab e ggme-
Gigbalis, Gedgme Gogedl G50 y6sabgl
ogoba, 8580k gobiborgdmenam dmoyge-
bols opobo Jméegoms dom @mdgebs
Aok by dyme gedo. (52) bogem oFf,
Bgogbe, bedze gbizaim Jom sepoenba;
©4mgme ats, Bobbgse wddmoboe spm-
Fopehom mgmot! Bmgbes bywes, (53)
ws 0p06e Fotigomnh bobaw omols we
dganesbagueab Brogb, Goalbgomom glig ognok
@ondgoem Fodfylgmsn hngbe ugmbobs

PLE PR PEIE gﬂ'ﬁ Lpm s {32)
e ol a3 e

Mo e i ety Ly s pians crposiad (33}
ot Wa ol pselas pgils oS (e Tym sl
ey limay s

256 5@l oo goognaw boGgdoe bogho say il s La di a3 o, @il g oY (54)

Begembalss 306, (34) 306 bogs @dg@mo
obogna, ©s obedgdmal Joli mobs, ms
aoggbob opo mogels mmabs mobs,
Goams oGy gamedoeol ol s@adge
BpaFommgl 8L 50@(3:1)‘362 351 dolbs
gbmpgble Fobs Loddefghs? (55) sbo
406 bages 983540 obogns ddhdmenslis ol
doblis Beraghws dmis@iom, @o Haygbydb
Bop Bmgh ggmogmolgmase g ds3my-
b0k hogh, ws @pshms opo spaeErbs
Smdgogebs, Goems obs yrgBodmgol
o gogundmeon dol ok Goedgmm
opobo sMosb godmpmam, s Bmgb po-
Bergozbomgde Jom boddgma gob. (56)
Gopdpomm ghnobs gob sMosb 0go ym-
4860 3brdogrgdols ol ab sGbgdo-
bo; mo bogm@mmabs dob pob demols
@dcmolss 3ok Ifogagne mommgg@gboe
0d6s s8om Bmgdol memmisbobs Gal
memeb bogdobs Bomabe.

The English translation

Anton., ep. 2,50-56 latin (= ep. 2,61
in PG 40, $84B-C de Sarasio)

(50)[6] For the rest, even if you
will seek, youwill not find their
sins nor their iniguities revealed
bodily. (51) For it is the body
of the soul which receives their
wickedness. When <the body

of the soul:> receives it (i.e. the

60
al

as eogma.

of the versions

Anton., ep. 4,50-56 georgian (CSCC
148 = C5CO0.I 5, 23,11-24,4 Garitte)

(50) If you will seek, you will
not find their sin and iniguities
revealed bodily, for they are
not visible bodily. (51) But you
should know that we are their
bodies and our soul receives
their wickedness; for when

Probably to be understood as dgmeabis.

deanll Lin Bolims e dealsgy 4 oty ws
Jat!

gt il iy L ol o, ot (55)
Oy Aiall 3 ol bl o s e
(aflaly goa sl

lie sy shen pereny (36)

Anton., ep. 6,50-36 arabic {35,3-13
Cairo 1899)

{50} For the sins and misdeeds
which <comes from the de-
mons are not manifest and not
bodily because they (ie. the
demons) don’t have bodies so
that they could be seen, (51)
but we are bodies for them

Possibly to read: adinvarer. We owe this observarion to De 1. Perczel.
So without comments in Garitte’s edition {Lettres de 5. Antoine [see note 3]); to be read
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wickedness), ther it punishes
<them> {i.e. the demons), if
it wishes, openly through this
body, in which we dwell. (52)
So, therefore, my children, let
us not give it any place, lest
we stir up the wrath of God
against ourselves (53) and they
mingle themselvesin ourhouses
laughing at us, since they know
what serves our destruction
which itself comes from our
neighbour, just as our life is
from the neighbour®. (54) For
who has ever seen God, so that
seeing <Him: he would rejoice
in himself together with Him
about such a great thing, <and
so that> He would notleave but
hetp (2) him when he dwells in
this heavyweight? (55) Or, who
has ever seen a demon fighting
against us and preventing us
from doing good as he opposes
us and stands in a secret cor-
poreal place, so that he would
see him on time and flee from
him? <No,> but all of them
live hidden, and we reveal them
by good deeds. (56) [7] Forall
<beings> are, according to their
intellectual substance, fromone
Creator but in their (?} flight
from God [...] and great diver-
sity has arisen in them becanse
of their diverse activities.

it has received them (i.e. the
demons), then it brings them
here revealing <them> through
the body in which we dwell.
(52} Now, then, children, let
us not give them any place,
otherwise we shall stir up the
wrath of God against us. {53}
And they will move in <us as
in?> their home and laugh at
ws, since they know that our
destruction is of <our> neigh-
bour, and likewise our life is
of <our> neighbour. (54) For,
who has ever seen God and
will rejoice with Him and keep
Him with himself, so that He
would not leave him, but help
him <as one helps somebody
who:> dwells <in» his heaviness
of this kind? {55) or, who has
ever seen a demon <in> his
fighting <against> us here and
preventing us from doing good
and opposing us and stand-
ing <in some> bodily <perceiv-
able> place, so that he would
frighten us and we would flee
from him? For they arc hidden,
and we revea} them through
the deeds. (56) For they are all
from one intellectual essence,
but through their flight from
God great diversity has arisen
between them because of their
varying deeds.

and our soul receives from
them the thoughts of darkness.
And in the process of <ours
receiving of the <thoughts of
darkness> from them, they
(i.e. the demons} make them
(i.e. the thoughts) manifest in
<our> body. (52) Therefore,
my children, pay attention that
you may not provide them any
place inside you lest the wrath
of the Lord shall came upon us
{53} whereas they will be joyful
and will laugh at us and retire
from us. Now, not reject my
words. For they know that we
have our life from each other.
{54) Who has ever seen God
s0 that he could keep Him and
He would not leave him and
he would rejoice with Him and
He would deliver him from
refractoriness of this heavy
body? {55} Or, <who> has seen
the devil standing in front of
him bodily so that he should
flee from him? But the demons
are hidden, and we reveal them
by our deeds. {56) And they all
are one intellectual essence.

A tentative translation on the basis of all three versions

{50) If you seek, you will not find their sin and iniquities revealed bodily, for they are
not visible bodily. (51) But their bodies are we, and our soul receives their wickedness.
And in receiving them, it reveals them through the body in which we dwell. (52) Now,
then, children, let ns not give them any place, otherwise we shall stir up the wrath of
God against us, {53) and they will mix themselves with our houses and laugh at us,
since they know that our destruction is of our neighbour and also our life is of our
neighbour. (54) For who has ever seen God so that he would rejoice with Him and keep
Him and Fle would not leave him but help him as <one helps> somebody who dwells
in this great heaviness? (55) Or who has ever scen a demon fighting against us and
preventing us from doing good and opposing us standing in some bodily «perceivabie>
place so that he would frighten him and he would flee from him? For they are hidden
and we reveal them through our deeds. (56) For they are all from one intellectual
essence, but through their flight from God, great diversity has arisen between them
because of their varying deeds.

63 Ijteral: from near. Probably prope is a literal transtation of wéhas,
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Ct. to Letter 6,53 Apophthegmata Patrum, Antonius 9-

Efme wéhw, 61 & ol wAnoiov koriv 7 o xal & Sdvoros, "Edv Yap kepBriswpey
iy 3 I ] A I 2 b :

oV chtsAcpov, Tov Dby kepBaivopey tw Bk oxavlahiomuey Tov &BeAgdy, els XpioTéy

SUGPTEVOUELY, , ?

He also said, “Our life and our death is with our neighbour. If we gain our

brother, we have gained God, but i i
t . but if we scandalize our brother, i
against Christ.” e have sinned

Cf. to Letter 6,54 Apophtegmata Patrum, Arsenius 10

Eire Tror?\lv: liow Tov Bedv {nTrHcwuLey, paviioeTan Hiuty, kal 2w altov KOTATY PV
Trapopevel fuiv. ’

He Id I_f k < l].l ShO Hi | W
also sard, we seek Ge N] [ W W 1 lf t i
3 IS¢ 0O us, and lf £ keep H]_['Il,

Appendix 2

When comparing Antony’s Greek apophthegma 9 with Letter 6,53, Ru-
bfanson observes that “neither the saying nor the letter can be sz:id ;0 be
dlrectly_df:pt?ndent on the other; the similarities must go back td a com-
mon origin in Antony’s own teaching”®. The way of Rubenson’s citin
both witnesses show that he focuses his comparison only on the last ar%
of Letter 5,5 3 “our destruction is of our neighbour and also our liFe is
of our nelghbour” with which he contrasts the whole apophthegma 9
However, as it can be easily shown, the second part of the saying and of
Letter 6,54f. have quite the same function; namely, they are related as
comments to the words “life” and “death”, both in Letter 6,53 and in
the first part of the saying respectively. Therefore, the text of Le"trer 6 that
;l}lquld be C(i)lmpared‘ with the saying extends to the end of Letter 6,55
18 pos ing and
b L}Stt;s Otn fe(;g;e:iﬁ?n about the mutual dependence of the saying and
The following analysis is designed to identify firstly the exact meahin
of Lgiter 6,54f. in their relation to Lester €,53 in order to compare thiecs:r
relat}gn sqbsequently with the one we find in the saying, Finally some
;2;5;n:;3.tlons about the mutual dependence of the two texts will be
Qur stgrting observation is that the connection between Letter 6,53
and 6,54 is made with reference to 1John 4,20 in mind; as in the biblijcal
passage, the practical criterion of the true Christian life, is seen not in the
?elau‘on to the invisible God, but rather to one’s neighbour. Almost the same
idea is repeated in 1John 4,12: no man has ever seen God; His presence
however, is granted if we love each other. Life and death as’: consequence;

“ Rubenson, Letters (see note 3), 162.
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of our relationship to other people are put forward in 1John 3,14: fueis
ofSapey dT1 peToPePrikauey & Tol BavaTou € Thv Leatyv, 8T1 &y amddusy Tous
&Sehgous & iy dry Ty pével Bv TE Bawdrre.

Against the background of other borrowings from 1John in Letter
6,53f., it seems almost obvious that the words of 1John 3,14 were the
biblical reference for the passage in Lefter 6,53, “our destruction is of our
neighbour and also our life is of our neighbour”. Using the ideas from
1John 4, the verses 6,541, illustrate this thesis, stating that our life in no way
depends directly upon Divine appearances (Letter 6,54), and denying that
our death may be brought about by visible manifestations of the demonic
power {Letter 6,55); everything stands and falls with our relationship to
the people around us. Given that in Letter 6,54 we most likely are dealing
with polemics against the 10% apophthegma of St. Arsenius, which insists
upon the possibility of a visual experience of the Deity®, the recourse to
1John 4,12.20, where the opposite is stated, should be recognized as an
appeal to the authority of the Holy Scriptures in this polemic.

The second part of the ninth saying of St. Antony serves as an explana-
tion of life and death in its first part in the same way that Letter 6,54f. is
connected to life and death in Letter 6,53. However, in this explanation,
we find no connection to 1John 3f. and, accordingly, no polemics. The
scriptural basis for the second part of the saying is instead “gaining the
brother” from Matt 18,15. The word “brother” — though used both in
1John 3,14f. and in 1John 4,20 — signifies a certain shift in the apophtheg-
ma’s terminology, because the overlapping parts of the saying and Lezter
6,53 concern one’s “neighbour”.

This terminological shift and the lack of any connection to 1John 3f. in
the second part of the ninth saying of St. Antony — a connection which is
fundamental for Letter 6,53f. — pose the question about possibly different
origins for the first and second parts of the saying. The consequence of
these observations for the study of the Fetters is the following. The mate-
rial, that apophthegma 9 and Letter 6 have in common, is the last part
of Letter 6,53 “our destruction is of our neighbour and also our life is of
our neighbour” and the first part of the saymg “our life and our death
is with our neighbour”, and it is only with regard to these parts that we
can speculate about codependence between the Letter and the saying, or
about a common source. In this last complex of questions, all possibilities
remain open®,

¢ This problem is dealt with above.

6 The case of Anton., ep. 1,35-41, transmitted with minimal differenc<es also as Apophth.
Patr., Antonius 22, shows that a considerable portion of the Letters tradition could
be adapted for the collection of apaphthegmata. The case with the apophtbegma 9 is

certainly more complicated, but a direct dependence of the apophithegma on the Letter B

can, in my opinion, not be a priori excluded.




316 Dmitrij F Bumazhnov

ZUSAMMENFASSUNG

Das durch die Vita Antonii und eine betrichtliche Anzahl altkirchlicher Zengnisse
iiberlieferte Bild Antonius’ des Grofen zeigt thn als Dimonenkdmpfer und Exorzisten,
der — wie auch die iiberwiegende Mehrheit paganer und christlicher Autoren seiner
Zeit — von der Fihigkeit der Damonen, nach Belieben erscheinen zu kdnnen, tiberzeugt
sein mufite. Dieser Zug, dem eine historische Plausibilitir nicht abgesprochen werden
kann, steht im krassen Gegensatz zu der ebenfalls dem Antonius zugeschrieben Epistula
6,55, wo dic Erscheinungsfihigkeit von Ddmonen in etnem poletnisch aufgeladenen Kon-
text in Abrede gestellt wird. Wahrend die Polemik gegen die Moglichkeit der Sichtbarkeit
Gottes wie der Ddmonen in Epistula 6,50-56 auf einen historischen Zusammenhang mit
dem ersten origenistischen Streit in Agypten schliefen laft, wird durch die Diskrepanz
zwischen Epistula 6,55 und dem Rest der Antoniustradition der weitgehend etablierte
Konsens hinsichtlich der Echtheit der sog. Antoniusbriefe problematisiert,




