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Bardaısan of Edessa the Resurrection:
( Early Syriac Eschatology 1n 1tSs Religious-Historical Context

Bardaisan 154-222), the “ Aramean philosopher, ” W as nobleman wh flour-
iıshed al the royal in Edessa_ Bardaisan converted Christianıty AS

adult, and subsequently STIrOVeEe reconcıle hıs adopted faıth wıth the CONtLeEM-

POTaLY philosophy 1ın which he had een rained“ Bardaisan’s theology W d4s

ftormulated 1n late second-century Edessa, multi-cultural aın relıg10usly
diverse CIty at the intersection of Greek, Mesopotamıan, 4a19 Parthian cıvılıza-
tions. Bardaisan’s syncretistıc theology tound Ianı y admıirers, especıially
the local nobilıty, AN! he established Christian communıty that flourished 1ın
Edessa untiıl| al least the tifth century.‘

This title 1S o1ven Bardaisan by Ephrem 1n the Prose Refutations (hereafter quoted 4S

PR); 1L, , 8'8> an 225,25-26, ed ıth Engl Miıtchell, Bevan, and
Burkıtt, Ephraim’s Prose Refutations of Manı, Marcıon, an Bardaisan, ols London:
Wılliams and Norgate, 19 Za
Sextus Julius Africanus, Cestz I, 20,39-53, ed wıth French J- Vieillefond, Les
( DPcteos” de Julius Afrıcanus (Parıs: Dıiıdıier, Epiphanius, Panarıon 1-3, ed Holl,
Ebpiphanıus, vol 2! GIES 31 (1922); 336-343; Engl. Wılliams, The Panarıon of Epiphanius
of Salamais: Books B an EF (Leıden: Brill,
Bardaisan’s conversıon adult 15 presupposed by those rıters who ıke Eusebius
claım that he converted trom Valentinianism (ef 10 below). It 1s explicıtly stated by Theodore
bar Kon1 (DCN wh rCpOTrTS that C  atter he ha een brought al Edessa and had een
baptized an traıned 1N the Holy Scriptures, he received the ordinatıon the priesthood.”
(Liber scholiorum H; ed Scher, H® 6 9 Syr. 26 |Louvaın, 307,24-26, section also
ed Nau, PS Z reprint 1993], praefatio, 547} hıs claım 15 contirme by Agapıus ot
Mabbug (10c.), Kıtab al '"Unwan, ed Vasıliev, 77 519
On Bardaıisan’s syncretism, ct Drijvers, Bardaisan of Edessa (Assen: Van
Gorcum, 165; VWınter, Bardesanes UOoN FEdessa ber Indien Fın früher syrıscher T’heologeschreibt ber e1n fremdes and (Thaur, ustr1a: Verlagshaus Thaur, UZE
(In Edessa’s hıstory an culture, c$ Segal, Edessa “The Blessed City (Oxtord
Oxtord Universıity Press, 19/©0; reprint Pıscataway, NJ Gorg1as Press, Driyvers,
“atra: Palmyra und Edessa Die Stäiädte der syrısch-mesopotamischen Wuste 1n polıitischer,
kulturgeschichtlicher und relıg1onsgeschichtlicher Beleuchtung,” NRW F} 1977 799-906;
ıdem, Cults an Beliefs al Edessa (Leiden: Brall, 1980); Kırsten, “Edessa,” KAC (1959);
552-597.
The bıiographer of Rabbula, bıshop of Edessa trom 411/12 435, credits Rabbula wıth
suppressing the (Vıta Rabbulae, ed Overbeck, Ephraemi: 5Syrt, Rabbulae
ep1scopL Edessent, Balaeı alıorumqgue D selecta Oxtford: Clarendon, 1972 However,
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In the late second CENLUFY, varıety of Christian SrFOUDS ex1isted 1n Edessa,
including the Marcıonıites, the Gnostics, ATl the so-called “Palutijans.” The
Marcıonites had established themselves 1n Edessa ALl early date, an 1t W 9aS

thus partıally 1n conversatıon wıth Marcıon’s theology‘ that Bardaisan’s theo-
logıcal outlook emerged.’ Another possible influence uUDOIL Bardaisan’s theology
15 Valentinıian Gnosticısm, AS has een claimed by both patrıstıc wrıters an
modern scholars. “ Net Bardaisan consıdered himself be ın the maınstream
of Christian thought. In particular, hıs “orthodoxy” led hım embrace
explicıtly antı-Marcıonite position, ' and he 15 sa1d ave composed dialogues
agaınst the Marcıonites 1n Syriac. Furthermore, there 15 evidence of Bar-

acCo of Edessa (& 708) indicates the continumng ex1istence of Bardaisanıtes 1n thıs CıIty
hıs t1ime. ext quoted by Nau, Bardesanes, Liber legum reZ10nNUM, 12 reprint
1993), praefatio, 5172

Bauer, Orthodoxy and Heresy ın Earliest Christianity, German tirst edition 1954,
Engl. ed Kraft (Mifflintown, Sıgler Press, E  9 After Marcıon’s break
wıth the church 1n Rome, the Marcıonıite church rapıdly spread throughout the Roman
Empıiıre and beyond, and 1t posed lastıng challenge the normatıve church of antıquıity. In
the Syriac-speakıng Fast, 1n particular, Marcıonısm flourished tor centurıes. CI
Drijvers, “ Marcıoniısm 1n Syrıa: Princıiples, Problems, Polemics,” Second Century %
153-172; Bundy, “ Marcıon and the Marcıonites 1n Early Syriac Apologetics, ” Museon 101
(1988), 21-32; Fıey, “ Les marcıonıtes ans les TeXTes histor1ques de l’Eglise de Perse,”
Museon K (1970); 183188
COn Marcıon’s theology, ct ıc Harnack, Marcıon. Das Evangelıum Vvo fremden
OLL. Fıne Monographie ZUYT Geschichte der Grundlegung der hatholischen Kırche second ed
1924; reprint Darmstadt: Wıssenschaftliche Buchgesellschaft, Hoffmann, Marcıon:
On the Restitution of Christianity. An ESSAY +he Development of Radical Paulinıist T’heology
ın the Second Century (Chıco, Scholars Press, Aland, ‘Marcıon: Versuch einer

Interpretation, ” ZThHhK 74° 6® 420-447; eadem, “Sünde und Erlösung be] Marcıon
und die Konsequenz tür die SO$: beıden (3ötter Marcıons,” 1n Marcıon Un SeiInNeE Rırchenge-
schichtliche Wırkung, ed May and Greschat (Berlın: de Gruyter, 1E NSee
Iso the other CSday d 1n thıs volume.
C Drivers, “ Marcıonısm, ” 15357156
Eusebius reDOFrLS that Bardaisan had een Valentinian prıor hıs convers10n, but that “rthe
taınt of the ol heresy stuck hım the end.” Hıstorıa ecclesiastica 4.30.3, ed ıth French

Bardy, Parısi Cerf, Engl Wılliamson, revised by Louth
|London: Penguıin, Epıphanıus, the other hand, maıntaıns that Bardaısan “+tell 1ın
wıth the Valentinians” later, which led hım introduce 1Into hıs theology tirst princıples and
emanatıons, and deny the resurrection o the dead (Pan. 56;2.1 Eusebius’ versıon of
EVENTS 18 contirmed by Diıdymus the Blınd, who also claıms that Bardaisan Joıined the priesthood,
Commentar'y the Psalms, ed Gesche and Gronewald, Didymus der Blinde Psalmen-
hommentar (Tura-Papyrus), eıl (Bonn Rudolft Habelt, 182-184 On thıs Pasdapl, $

Brock, “Dıdymus the Blınd Bardaıisan, “ /TS )7 5505531
Among modern scholars, Aland has assOoc1ated Bardaısan ıth Gnosticısm (B Ehlers,
“Bardesanes VO Edessa eın syrischer Gnostiker: Bemerkungen AaUus Anlafß des Buches VO

Drijvers, Bardaisan of Edessa,” FKG 8 1 11970]; 334-351). Drijvers, the
other hand, denjes lınks between Bardaısan and Gnosticısm (Bardaısan, 224)
Eusebius, H. 4.50; other evidence 15 discussed below.
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daisan havıng eritic1zed the so-called “Palutians” 1ın Edessa, the ftorerunner of
the later orthodox Christian community.-

Of Bardaıisan’s wrıtiıngs, neıither hıs Dialogues agaınst AYCLON 1L1LOI AILYV
other treatıises AIC preserved, AI hıs thought needs be reconstructed from
few remaınıng fragments of hıs wrıtiıngs quoted by hıs opponents, ” from
summarıes 1in the antiı-heretical lıterature, an from the Book of the awWs of
the Countrıes, dialogue wrıtten by Bardaıisan’s discıple Phılıp, ın which the
Aramean philosopher 15 the maın interlocutor.” urther SOUICC for the
reconstruction of Bardaisan’s theology 15 the Adamantıus Dialogne, composed
1ın the late thırd early tourth 6  century, 1n which Bardaisanıte named
Aarınus explaıns his VIEWS in conversatıon wıth Marcıonıite, everal Gnostics,
Arı Adamantıus, representatıve of the orthodox church. Finally, the Life of
Abercıus speaks tavorably of Bardaisan, whom Abercıus 15 sa1d ave HH

hıs /  journeys.
Despıite the loss of hıs orıgınal treatıises an the relatıve paucıty of evidence

concernıng Bardaisan’s teachings, hıs antı-Marcıonite posıtıon 15 ell attested
by Eusebius, Ephrem, an the Book of the AaAWS of the C’ountrıes. Bardaıisan
stressed the unıty and Z00dness of God, clear rejection of Marcıon’s distinction
between GCREGE42FOTr God an the z00d God who SN Jesus Christ.® Moreover,

13 Cf Bauer, Orthodoxy, The Palutians WEeTIC named after bıshop Palut (Ca. 200) Ephrem
er1itic1ızes thıs NaMCe, noting that they cshould call themselves “Christians” 1n hıs Hymns agaınst
Heresıes (hereafter quoted ed wıth (GGserman Beck, Ephraem des Syrers Hymnen
Contra Haereses, SCO 169-170, Syr RLT (Louvaıin, 1957 Hymn 2 ‘9 Y COn the Palutians,
i Iso Bauer, ıbıd., I 2052

14 EphremN quotations 1n the Prose Refutations (n above) an the Hymns agaınst
Heresıes. (In Ephrem’s presentation of Bardaıisan’s teachings, ct. Beck, “Bardaısan und
seıne Schule be] Ephräm,” Museon 91 (1978), Z TEA

15 The 00R of the Laws of C’ountrıes: Dialogue 'Aate of Bardaisan of Edessa, ed wıth Engl.
Drijvers (Assen: Van Gorcum, also ed Nau, 12 reprint

Hereatter cıted asBl trom the Drivers edition.
16 Adamantıus, De ıIn Deum fıde, ed Vall de Sande Bakhuyzen, E (1901); Engl

Pretty: Adamantıus, Dialogne the Irue Faıth ın God (Louvaın: Peeters,
Pretty dates the dialogue between 280 anı A (ıbid., 16f.)
Lıife of Abercius 69-70, ed Nıssen, Abercıu 1ta (Leipzıg: Teubner, The uıta
dates trom the tourth CENLUrY Bundy, “'T'he Life of Abercius: Its Sıgnificance tor Early
Syrıac Christianıity, ” The Second Century e  9 170) Scholars have reached dıtterent
conclusions concerning the historicıty of the NCOUNLer wıth Bardaisan. Dryvers, Bardaisan,
170€. holds that there C  would SCCINM be TCAason doubt the hıstoricıty of thıs PassSapc 1n
the 1ıta of Aberkios.” Bundy, the other hand, oes NOTLT consıder the vita, which reflects
the sıtuatıon 1n fourth-century Phrygia, be 200d historical SOUTCE tor Syriac Christianity
(“The Life of Abercius,” 172 175) The Life of Abercius cıtes the funerary inscr1ıption of
Abercius, which SAn be dated before 215 whıich there 15 sıgnıfıcant aM OUNT of
scholarly lıterature, ct. Wıschmeyer, SIM Aberkiosinschrift als Grabepigramm, ” JAC 23
(1 ZRZUENS.

18 DBEG 433 a4'13 1O:12: 1221 In the Hymns agaınst Heresıes, Ephrem qUOLES Bardaisan’s
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Bardaısan dıttered ftrom arcıon by accepting the authority of the Old Testa-
MmMent scriptures. Epiphanius testifies: “(Bardaısan) SCS the Law AT the

2220Prophets, the Old an the New Testaments a cla1ım that 15 contirmed by
Ephrem.” Further evidence tor doectrinal CONLFOVEISY between the Marcıonites
an Bardaisan trom the Refutation of Al Heresıes by Hıppolytus

236); who that Marcıonıite named Prepon agalnst Bardaisan.““
CIn the other hand, there 4A16 certaın theological VIeWwS attrıbuted Bardaısan
which he held 1n COININOMN wıth Marcıon, such AS the denı1al that Chriıst took

human body, an the rejection of belief 1n bodily resurrection Al the
en of time.“ ımılar observatıons (  a be made wiıth reSPECL the Gnostics.
Eusebius records that Bardaisan, after hıs cConvers10n, vehemently refuted Man y
ıdeas of the Valentinian CGnostics whom he had tormerly belonged.” Bardazi-
san’s opposıtıon Gnosticısm, however, 15 NOLT eviıdent 1n hıs theology of the
resurrection, tor iıke hım INan y of the Cinostıic STOUDS rejected bodıly Uufr-

rection.
The subject of thıs 15 Bardaisan’s understandıng of the resurrection

2 1ts relation CONLEMPOFANCOUS SYSTEMS of thought. Can the peculiarıities
of hıs eschatology be attrıbuted relig10us iıdeas promiınent 1n late antıque
Edessa? Was 1T hıs traınıng 1n philosophy that suggested hım certaın modes
of thought? Or W as It Marcıonıite NOost1IC influence that led Bardaisan
deny bodıily resurrection? In order A4ANSWEeEeTr these quest10ns, the tirst part
of thıs 111 examıne ın detaıl Bardaisan’s eschatology; the second part

opposıtıon Marcıon’s dualism: E 18 ımpossıble that there be LW Gods, because (QIIE 15 the
HNAalllec, the substance (qnomd), of God.” GCCH 37> ct. 345° CIn thıs subject, ct.
Drivers, “Bardaısan’s Doetrine of Free Wıll, the Pseudo-Clementines, an Marcıonısm 1n
Syrıds ın Liberte chretienne el liıbre arbitre, ed. Bedouelle and Fatıo (Fribourg: Editions
Universitaires, 1994), 15-16, On Marcıon’s theology, ct. Harnack, Marcıon, T:

19 To what degree Bardaısan accepted the New Testament wrıtıngs CAll NOL ascertaın. In hıs
tiıme, the W as stıll 1n the PIOCCSS of Oormatıon (CE Schneemelcher, “Bıbel ERE
Entstehung des Kanons des Neuen Testaments und der chrıistlıchen Bıbel,” TRE 11980|
22-48; Künneth, “Kanon;“ IRE 119881, 562-570, wıth urther literature). 4O NOW-
ledge SUOUTITCECS eX1St that AaACCUSEC Bardaisan ot NOL accepting ALLY of the Scriptures generally
recogniızed al hıs time. We CAd  - ASSUMEC that Bardaısan W as tamılıar wıth and accepted the
Syriac Dı1atessaron; he presumably Iso knew al least SOIINNC of the Pauline epistles. (In the
early versıion of the New Testament 1n Syrıiac, ct Metzger, The Early Verszons of the
New Testament: Their Urıg1n, Transmıssıon, AaN Lımıitations (Oxford Clarendon,
3-63; Brock and Aland, “ Bıbelübersetzungen 1.4,” TRE (1980), 181-196

20 Epiphanıus, Pan 56272
Z Ephrem, PR H. 3,365-40; C: 21420
Z Hıppolytus, Refutatıio OMNLUM haeresium( ed Marcovich (Berlin de Gruyter,
T On Marcıons’s VIEW, cf. Tertullıan, Adversus Marcıonem 3:105; ed wıth Engl. Evans,

ols (Oxford: Clarendon, Harnack, Marcıon, 12075139 (In Bardaısan, ct. Ephrem,
{L, 145,22-147,17 (no 9-15).

Eusebius, AA
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111 discuss VIEWS death an atterlife prevalent 1n Bardaıisan’s rel1ig10Us
envıronment:; the third part 111 address the connectlons between Bardaıisan
aN! Graeco-Roman phılosophy; ATı the tourth part 111 COIMMDAIE Bardaisan’s
understandıng of the resurrection wıth that of CONLEMPOFAaLCY Christian STOUDS

Bardaıisan eschatology
The topıc of eschatology W as by margınal question 1n the second
CENLULCY. Rather, It stood Aı the Ceinzer of theological debate 1n Bardaisan’s
lıftetime, and 1t W asSs the late second-century controvers1ies that led the 1INCOr-
poratıon Into the creed of the phrase “resurrection of the flecsh ”?P Challenges

thıs belief WEeICcC brought forth by philosophers,“ by members of the
eccles1iastıica]l /  community,“ an by Varıo0us “heretical Zroups” such 45 Valenti-

25 The phrase oes NOL ın the New Testament, whıich instead speaks of the “resurrection
of the dead.” The Nıcene Creed Iso employs thıs termınology. The phrase “resurrection of
the tlesh” CIMECT SCS 4S dominant 1n the second CENLUFY, that local creeds (includıng the Old
Roman Creed, which emerged into the Apostles’ Creed) required the contession of resurrectıi0
CAYNLS. C$ Hıppolytus, Apostolic Tradıtıon ZEIA ed Botte, 1173 (second ed.,
The readıng of the Passapc 15 subject of debate, ct. Botte, “ Note SUr le symbole
baptısmal de saınt Hıppolyte,” 1n Melanges de Chellinck, vol Gembloux Duculot,

1897-200; Stewart-Sykes, Hıppolytus, On the Apostolic Tradıtion (Crestwood,
St Vladimuir’s Seminary Press, 115%. Further evıidence tor the terminology 15 Hıppolytus,
Commentar'y Danizel 4-5, ed Bonwetsch and Rıchard, Hıppolyt Werke,

1, Teıl 1, SCS Berlin: Akademıie Verlag, 110-112; Justın, Dialogue ıth
I'rypho 8015 ed Marcovich (Berlın: de Gruyter, C+t Bynum, The Resurrection
of the Body ın Western Christianity, 200-1336 (New ork: Columbia Universıty Press,
26; Daley, The Hope of the Early Church: Handbook of Patristic Eschatology (Cambrıdge:
Cambrıidge Universıity Press, Staats, “Auferstehung 1/4 Ite Kırche,” TRE (1979),
46/7-477; Davıes, “ Factors Leading the Emergence of the Belieft 1n the Resurrection of
the Flesh;” /ZS 274 )’ 448-455

26 Perhaps the IMOSLT promiınent er1ıt1c W as Celsus. Orıgen preserved hıs objections 1n
Contra Celsum 1 , ed Marcovich, UOrıgenes, Contra Celsum Librı ST Leiıden Brıll,

Celsus that 1t 15 NOLT according od’s nNnature FESUTTEeCT the body ABut,
indeed, neıther Can God do what 15 shameftul 11OT oe€es He desire hat 15 CONLrary nature.”
(Ir. Chadwick [Cambridge: Cambridge Universıity Press, On cCr1t1c1sm, ct
Iso Ps.-Justın, De resurrectione 67 ed wıth German Heımgartner, Pseudo-Justinber die Auferstehung (Berlın: de Gruyter, 2001).

D Cf. Justın, Dialogue S0; Tertullıan, De resurrectione CAYNAIS (ed wiıth Engl. LE vans,
Tertullian’s Treatıse the Resurrection London: SPCK: 1960]) Orıgen, Contra Celsum
3.14, quotes Celsus statıng: “The tact that.thıs doctrine 15 NOL cshared by SOINEC of VYOU
eWwSs and by SOINEC Christians shows 1ts repulsıveness (tr. Chadwick) CI
Van Unnıik, AI He Newly Dıscovered NOost1Ic ‘Epistle Rheginos’ the Resurrection, ”
JE o (1964), 157£€.
Expressing dıfferent 1eW the resurrection dıid NOLT necessarıly PutL OIlC outsıde the church
1n the second CENLUFrY. Justın, Dialogue 80.2, acknowledges that ON those wh “belongthe PUrC an P10US taıth” WECIC those wh. has diverse Op1ın10ns the resurrection. However,
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1an Gnostics and Marcıonıites. Yet 4S Carolıine Walker Bynum has convincingly
argued in her study The Resurrection of the Body, 1t W asS wıthın the CONTLEXT

oft martyrdom, NOLT primarıly 1n the Gnostıc challenge, that the
early church attirmed the resurrection of the body.“ She wrıtes: lche specific
adjectives, analogıes, and examples sed 1n treatises the resurrection SUuggeESL
that the palpable, vulnerable, corruptible body Christ redeems aN! ralses W as

quintessentially the mutilated cadaver of the Martyr.
Bardaısan upheld the Christian teaching of the resurrection of the indıvıdual,

yel he believed that only the human soul, NOLT the body, would rıse from
death Bardaisan believed that God created the world ftrom pre-exıisting sub-
LANGCes (’itye),  S0 an he expected the order of creatıon, gıven by God,
remaın “1ntil the COUISEC 15 completed an CS 25a number ave een
fulfilled.”” God created humankınd wıth free will, an capable of keeping
the divıne commandments.” Bardaisan emphasızed that the tultillment of the
commandments depends neither one’s bodıily constıitution, LLOTI profes-
s10nal k:l socı1al TAatus, but merely the indıvıdual’s free wr 11 On the
last day, Judgment ll take place. Bardaıisan oes NOL explicitly that
God 111 be the jJudge, but thıs trom the COHNLEXT Based the

he later 1n the section qualifies thıs STALCINECNLT by regardıng those wh; e  Say there 1$
resurrection of the dead, an that theıir souls, when they dıe, ATC taken heaven,” NOLT
wıthın the bounds of orthodoxy (tr. Coxe, ANF [reprint 1989]) In the tourth CENLUFY,
Gregory of Nazıanzus stil] acknowledges that the resurrection 1$ I: those tOP1CS
which theological debate and varıety of pOos1t10ons 1$ permissıble. Errors thıs anı several
other themes AIC “wıithout danger,’ i Cog they do NOL ımply heresy. (Oratıon 27A0 | Fırst
T’heological Oratıon|, ed wiıth French Gallay, 750 [Parıs, $ Gallay’s

96f.;, f Van Unnıik, “ Epistle Rheginos, ” 1338 remarks that .. ILLalLY people who WEeTC

accused of holding dıffering VIEWS about the resurrection still elonge the Church 1n the
second century.

78 Bynum, Resurrection, 4A45
29 Ibid., e Ephrem the Syrian’s detense of the bodıly resurrection takes thıs poınt A4AS well ın

the second part of the 'Armına Nisıbena (hereafter quoted AS GCNIS); ed ıth German
Beck, Des heiligen Ephraem des Syrers "AYrMINA Nisıbena, zweıter Teıl, SCYG) 240-241,

Syr. H02103 (Louvaın, 1963), Hymn 4/,10
The /  ıtye from which the world W as created ATC, fire, aln and lıght Darkness Iso
played role Bardaıisan’s substances slightly ditter trom the Empedoclean elements (earth,
„ fire, alr). Ca OE of hıs zo0odness made humankınd 1n the image of God “ Because (a
human being) 15 made 1n the image of God, because of thıs these thıngs ATC o1ven hım OUuL
of kındness, that they should hım tor tiıme, aM 1t W 4S o1ven hım lıve by hıs OW')

tree will.” (BEC 2,10-13; c 0.12-13; 12241
31 BECG 38,3-4

Bardaısan iıdentities the commandment wıth the Golden ule of Mt fl  D “ Hor LW COI11-

mandments A1C a1d UupDOIL u oncordant wiıth that lıberty, and Just. One, that chall keep
clear of all that 15 evıl, which would NOLT wiısh betfall ourselves. And the other, that
chall do what 15 700d, hat 15 pleasant an which desıre be done ourselves
also BEG, 14,25-16,4, Dryvers).

33 BEGC ‚6-1
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LISE which people had made of their free 111 whether OT NOLT they had kept
the commandments they would be judged 45 eıther righteous ou1lty ÄAt
the en! of UNGC; thıs 111 CCASC;, an 111e world 111 COINEC be
Bardaisan, wh understood COSMOSZOLNY A PTOCCSS of INIXII1LS of substances
characterized thıs L1C A different IHLETIHHXLEUTEG an he described
1L 45 ollows In the CONSIILULLON of that ‚80 world all evıl impulses 111
ave ceased allı ll rebellions 111 ave ended AF there 111 be tranquilıty

953an through the oift of the Lord of all HNALUHFes

The CX TANt ME GeEsSs thus ımply that Bardaısan © the eschatological EVents

NOr of apocalyptic IMAaASCS 4A5 tumultuous GCITS18 final orand
battle between the forces of z00d an evıl Rather for the Aramean philosopher
the eschaton ll begın al the appoıinted LIME there ll be Judgment A

orderıng of the MNILVEISC, an there ll be FESUTTECHON of the iındividual
Bardaisan eschatology 45 far 4S the FEINALLLULIL evidence PErMILIS generalıza-
LION 15 representat1ve of that kınd of eschatological hope tormulated
of relatıve anı prOSperIiLYy, eschatology which 15 ordered doctrine
of the last thiıngs personal expectanon of tinal UuSLICE A retriıbution
personal longıng for resi Arl satıstactıon He ıte that 111 begın G:

death 3536

According Bardaisan, al the He of death the body disıntegrates, aAM the
soul CXPCIICNCES kınd of death A4aSs ell understood 4S shadowy ESXTSTEHGCE

the underworld but the TESUFTecCcLION of the indıyıdual the
human soul only, NOL the human body The CXTATIE SOUICCS3, unfortunately,
ATIC sılent the whether Bardaıisan belıieved the resurrected soul
would be clothed SOINC kınd of spirıtual body In order defend hıs VICW,
Bardaisan an hıs tollowers SE torth LW of The first

of arguments W 4S theological and scrıptural ı Nature; the second
of argumenNts TEW natural phılosophy.

(Dür INaıln CT GeE tor Bardaisan’ theological arguments agyalnst bodily
FESUTTECLHON 15 Ephrem the Syrıan, who had tirst hand ACQUAINTLANCE wıth hıs

34 Thıs retference tate
35 BEG 15 18
216 Daley, Hope In ot ODDICSSION and PCX'SCCUUOI'I, eschatological tended emphasıze

apocalyptic LLL1LA9CS and CEXPECLALLILONS of violent COSINIC struggle
f Ephrem Memra Agaımst Bardaısan (PR {{ 143 169) focuses the of the resurrecCcLi10n

hıs also challenges Bardaısan christology Bardaısan apparently believed Christ dıd
NOL 4ASSUT11lEC human body, but “heavenly body The Adamantıus Dialogue takes the

of Bardaisan christology well (tr Pretty; 1474 52$') Ephrem understands both
aSpECLIS be closely related The ın  Oon, Christ human body, already indicates
the value of the body and that 1L MUST be resurrected I1 145 44 146 1 Ino ITE 'Nıs
49 'Nıs 46$$ present lengthy defense of the bodıly resurrection includiıng arguments
trom Nnature an Scripture C Daley, Hope Bynum, Kesaurrection 78
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ideas, tor he admıts havıng read book of Bardaisan which denies the
bodily S  resurrection;” AT he QUOLES from Bardaisan’s 7  writings.” Apparently,
Bardaisan supported hıs den1al of the bodily resurrection wıth arguments
trom Scripture. Bardaısan referred Jesus’ words 1n the Gospel of John
*Everyone wh keeps word ll HOL death forever” (Joh 8:54) an
he observed that, despite thıs promıse of immortalıty, the tollowers of Jesus
had physıcally died He theretore concluded that Jesus ere MUST ave sed
the word “death” reter the death of the soul.” He interpreted Jesus’
teachıng 4S promıse that the souls of those wh kept hıs word 111 ascend
heaven wıthout experiencıng the hindrance that had prevented theır TELn
S1INCE the fa]] of dam Ephrem qUOLES:

“Theretfore,” |Bardaısan SaYyS,| .  OoOur Lord taught
that ‚everyone who keeps word
death torever he chall NOL taste’,
that hıs soul 111 NOL be hindered
when 1t CI-:-OSSES al the crossing-place,
ıke the hıindrance oft O
wherewiıth the souls WEeIC hındered
betore (T Savıor had G:

>>

It the Bible (T US«C the word «de th” refer the death of the soul,; Bar-
daisan MUST ave reasoned, then IT (DA  - uUuse the word “resurrection” reter
the resurrection of the soul Bardaisan found Support tor thıs conclusıon in
the of Christ’s descent into Sheol The idea, that Al hıs death Christ
descended into Sheo] lıberate the souls of the dead righteous trom the or1p

38 Ephrem, 'Nıs 531,2-5
39 The Memra Agaınst Bardaısan contaıns five quotations of Bardaısan marked by c 7=Ä» (PR H;

143,17-24; 1625230 164,23-25; 34_83 n  S It 15 unclear whether these AT quoted
trom INCIMOLY trom Bardaısan’s book the subject.

4(0 Ephrem twıce PrESCIVCS Bardaısan’s quotation of John 8:51 (PR H: 164,20-22 nOo 80] and
165,10-12 ıno B31): HCcE he qUOLES part of the (PR I 64,36f. Ino 81]) The FeXT

quoted SCr the Saminlle vocabulary but devıates slightly 1n the SYNLaAX the Sina1ıt1cus
manuscrı1pt (which ıtfers trom the Peshitta aM Harklean vers1o0ns whıich employ (< LU iınstad
of sed 1ın the and Sınalticus). S} Kıraz, Comparatıve Edition of the 5SyrLaC
Gospels: Alıgning the Sınaltticus, Curetonianus, Peshittä an Harklean Versions, ols (Leiden
Brıull, 1996 John .31 oes NOL 1n Ephrem’s Commentar'y the Diatessaron, ed

Leloıir, Saınt Ephrem, Commentaire de l’Evangıle Concordant (Dublıin: Hodges Fıgg1s,
1963); Engl McCarthy, Saınt Ephrem’s Commentar'y +he Diatessaron Oxtford:
Oxtord Universıity Press, 1993

41 The phrase “death of soul  K (mx=_aıı c a>9) OCcGuUTS 1n I (no Z9), which 111 be
quoted 1n :ull below.

47 , 165,9-19 (nOo 63 In the SE CONTLEXT, Ephrem qUuOLeES Bardaisan Aas sayıng: “ Bor
behold, OUT Lord sa1d that everyone who keeps word 111 NOL death torever,’ but
wh: kept (1t) ave died.” (PR s 164, 182725 nOo 80]) + 1L, 164,33-40 (no 81)
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of the deviıl; played promınent role 1n early Syriac Christian literature, ”
where 1t W 4S often combined wıth the Adam-Christ typology employed by
the Apostle Paul ın Corinthıians 1544 Bardaisan accepted the Adam-Chriıst
typology al the of Christ’s descent iInto Sheol, but he wondered: CM
Lord, wh W 4S raısed, why did he NOT ralse all theır bodies, that 4S

theır destruction W as by Adam, theır reconstruction chould be by OUrTr

L0rd >„45 And 1n another Iragment: OT ıf (it 1S) through dam that AT

dyıng the death of ere below, 1t would be right that he wh CAH1IC 16
Christ) cshould AaVe o1ven ıte ere below, for he W 4S putting OoOWN the —

tor the punishment.” Ephrem summarızes hıs opponent’s 1e W Si1G-

cinctly:
Bardaisan Ins1ısts that ı+ (1t) WL

that these bodies died ın Adam,
1t W as right tor OUT Lord who Carkie

that he cshould ralse the bodies ftrom the>
but ı$ he dıd NOL ralse the bodıies,
ıt 15 clear that by hıs S1INS
dam brought ın the death of the soul ( aır v< a.>9),

423 It OCCULS, tor instance, 1n the Odes of Solomon 42.11, Gl (ed wiıth Engl.
Charlesworth TCHICO. Scholars Press, )) the CES of Thomas (ed Wright, ÄpDo-
cryphal Cts of the Abpostles I/11 / London, 1871; reprint Hıldesheim: Olms, LEXT

80,9-11, 155 and Ephrem, 'Nıs 36-41; iıdem, Sermo de Domino NOSLTO (ed Beck,
SC 270-271, yr 116-1 1/ |Louvaın, 1966]) C4 Murray, Symbols of Church and Kıngdom:

Study In Early 5yrıaC Tradıtion (Cambrıdge: Cambrıidge University Press, 234-236,
324-329; Feghalı, S descente A4AU  c enters dans Ia tradıtıon syrı1aque, ” ParOr F5 (1988-1989),
214 ‚on Old an New Testament and Aphrahat]; Teixidor, 4A theme de la
descente AU.  e enters che7z Ssaınt Ephrem, 2 OrSyr ÜE 25-40; McCarron, The TO=-
priatıon of the Theme of Christ’s escent Hell ın the Early 5yrı1aC Liturgical Tradıtion,

Dıss Catholıic Universıity of meri1ca (Washington, C’ McecCarron that
E7znık of Ko er1ıti1c1Zzes the Marcıonite uUus«e of thıs motıve (ıbıd., 70)

Brock makes the essenti1al observatıon that tor Ephrem, rist’s descent into Sheo] 15 part
of sacred tiıme, HO: wıthın historical ordinary time. T °he PULDOSC oft the doectrine
of the descent of Chriıst Into Sheol 1S precisely chow that the incarnatıon etfects all
historical t1ime anı all yeographical D To achijeve thıs, however, 1T has speak 1n
of sacred time and sacred 9 and accordıingly the descent (  — only be described 1n
story-lıke and mythopoeı1c IIHAET something that Ephrem oes wiıth dramatıc ettect
1n the second haltf of the cycle of Niıisıbene hymns.” The Lumınous Eye The Spirıtnal World
Vısıon of Saınt Ephrem |Kalamazoo, Mich Cistercıan Publications, 30) Bardaisan

ave lacked understandıng of thıs “sacred ımension” of the descent Into Sheol,
point stressed by Ephrem iın hıs refutatiıon FE 167,30-168,24 nOo 21-931)

44 “ For SINCe death Camne through human being, the resurrection of the dead has also COIINC

through human being; tor 4A5 al] die 1ın Adam, all will be made alıve 1n Christ.” Cor
15:21

45 Er 162,32-39 (no 7/4)
46 IL, 143,17-24 (no. 2
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tor the souls which he brought OoOWn Sheol
COQUT Lord brought ıth him

Sınce Christ’s descent iInto Sheo] apparently did NOT result 1ın bodily 1=

rect10n, Bardaıisan argued, 1t surely MUST aV @ been the souls that Chrıiıst
raısed Consequently, Adam’s death IMUST ave resulted ın the death of
souls, NOL bodies. Bardaisan’s interpretation that Christ’s descent into Sheol
resulted ın hıs resurrecting only the souls would be directly contradıcted by
Matthew ZEDZ: which records that “+rhe tombs also WECIC opened, AT Ial y
bodies (OWUATO,) oft the saınts wh had tallen asleep W O16 raised.”“* Bardaisan,
however, INa Y aV read the FGXT. ın thıs torm The PadsSsapc under discussıion
1S part of the Matthean Sondergut and W 4S incorporated into Tatıan’s Diıatessa-
VOTIL, which ( 2A11 ASSUTILIEC 4Ave been avaılable Bardaisan. The Di1atessaronıc
CCXTs however, did HOL coincıde wıth that preserved 1ın the canonıcal Matthew.
As Petersen has shown, the older vers1o0ns of the Dıatessaron sed
earlier versıon of Matthew than the canoniıcal ONC, an spoke of those raısed
4S “rthe dead” instead of many bodies of the saınts.” Only oradually did the
wordıing 1ın the Dıiatessaron assımılate the canonical Matthew ” 'The Dı1ates-
Aaron1ıc BEX 1 of Mt 2J=5) thus dıd NOLT DOSC challenge Bardaisan’s theology
of the resurrectlon, tor hıs ınterpretation of “rhe dead” AS “dead souls” W as

easıly applicable thıs periıcope 4S ell
Accordıng Ephrem’s Prose Refutations, Bardaısan sed OE urther CXEDZEL-

1cal SuppoOrt hıs cla1ım that the death due dam 4A7ı the UuT1-

rect1on due Christ pertaıned the soul He observed that, accordıng the
(zenesI1s ACCOUNT,; dam dıd NOT die bodıly death rıght after he sinned. The
punıshment of iımmediate death, threatened by God 1n en Z W as NOT
executed ” In tact, It W asSs NOL Adam, but bel Jaın by Can who W as the first

die Therefore, Bardaıisan claımed, the CONSCYUCMNCE of Adam’s SIN could
NOT aVe een the death of the body, but MUST AVe een the death of soul?”

IL, 64,5-16 (no. 7)7 $ I 167,30-35 (no 91
48 Mt. 27252 e NRSV.
49 Petersen, Tatıan’s Diatessaron: Its Creatıon, Diıisseminatıon, Szgnificance, an Hıstory

ın Scholarship (Leıiden: Brıll, 1994), 404 -414 (n the early 1n Syrl1ac, ct Metzger,
Early Versi:ons n 19 above).
On thıs, + Albertz, “hr werdet se1ın Ww1e€e (SOÖtt. (Gen 3)5)’„ 1n Was ıst der Mensch
Beıträge ZUY Anthropologze des Alten Testaments, ed Crüsemann, FS Wolfft (München:
Kaıser, 1992); PTE CSP

51 Ephrem discusses the subject 1ın b 151 11+1522 (no < 1n IL 153,20-154,2 (no
I he attrıbutes the Bardaisan. Ephrem’s COUNterargumen TunNs siımılar
that agaınst Bardaisan’s interpretation of the descent Sheol “Reasonıing that of all bodies
that dıe, only the body of OUr Lord LOSC, Bardaısan erred and thought that 1T W as the souls
that OUr Lord raised anı he dı NOL consıder that also the death of dam has reigned 1n
dam tirst, and atter 1ne undred the leaven of 1T had spread 1n generations.”
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Bardaıisan’s reasonıng 1about “ Abel died first” tound ILal y ftollowers st1l] 1n
Ephrem’s tiıme, Al Ephrem ACCUSECS5 hım of misleading the sımple folk

Besides employıng Scripture Support hıs understandıng of the
resurrection Aa pertaınıng the soul alone, Bardaisan brought torth argumenNts
from natural philosophy substantıate hıs 1eW TOom Ephrem’s Memra
Agaitnst Bardaisan, learn that “Bardaisan declared that EVEN wıthout the
transgression of Adam, the body would Lurn 1ts dust, that flesh oe€es NOT
cleave spırıt, that the dregs Kr downward an the clear AiIC runnıng
upward.”” The body, by Mature heavy, Call NOL cleave the soul, which 15
light.” At the tiıme of death, Bardaısan argued, the soul,; the lıght Part, departs
C  and ike breath 1t 15 tor while an flies AWAY lightly  »99 Unfortunately,
much of the remaınıng LeX T 15 ıllegible, but these briet references indicate that
Bardaisan regarded bodıly death AS natural;, inevıtable OECHTIETIECE that dıd
NOLT result from Adam’s S1IN.

Further elucıdation of Bardaıisanıte reasonıng from natural philosophy Can

be yaıned from the Adamantıus Dialogue, composed around the VCar 300 In
certaın9 thıs dialogue reflects much later of the discussion an
(  a thus NOT be sed AS SCHUHUFGE of Bardaisan’s thought. hıs 15 the CaAdC, tor
example, for 1ın which the Bardaisanıte interlocutor arınus CS

argumentTs about bodily identity that AT drawn trom Methodius of Olympus’
treatıse (In the Resurrection, where they CXAPICSS the 1eW of the UOrıigenist
Aglaophon.” Other secti1ons of the Adamantıus Dialogne, however, cshow
parallels wıth Bardaisan’s veneral philosophical outlook, aAM Can perhaps shed
lıght hıs eschatology.

In the dialogue, the Bardaisanıte arınus maıntaıns that the human body 15

(PR I 167,30-42 Ino 911 Ephrem Iso discusses the tOp1C 1n CDiat, Prayers 3’ ed Leloıir,
DE (n 4() above). Ephrem vehemently objects Bardaisan’s eXeZESIS, and 1n he
dıstinguıishes between the of death dam an Abel died dam died trom Just1ice, but
Abel W as kılled ACCOUNLT of tree 111 EK 151 22-152:23 no 33-36])
“ For NOT small 15 the harm that has entered through Bardaisan, tor sımple people wh ave
hearkened have uttered loss of the merchandise of theır lives.” CPR IK 15535,25-31 ıno 40])
Ephrem Al  resses the question Iso 1n 'Nıs 510935%
PKRAL ‚1-9 (no 1)

IL 154,28-39 (no 44); 155,32-42 (no. 48)
55 I 160,14-16 (no 65)
56 For example, Marınus objects the bodıly resurrection by noting that the human body oes

NOLT remaın the Samne but 15 ın CONtant of tlux, changing ftrom childhood old ASC The
simılarıities wıth Methodius’ treatise ATICc noted by Pretty, 168 COn Orıgen’s understanding of
the resurrection, ct. Chadwick, “ Orıgen, Celsus, and the Resurrection of the Body,”HITIHR 41 (1948), 3-1 Crouzel, Sa doectrine orıgenıenNNe du P ressuscıte, ” Bulletin
de litterature ecclesiastique 81 1980), 175-200, 241-266; iıdem, Orıgen, Worrall (Edın-
burgh: Clark, E 235-266; Bynum, Resurrection, 63-/1; Daley, Hope, 47-64 On
Methodius, ct Patterson, Methodius of Olympus: Divine Sovereıignty, Human Freedom,
an Life In Christ (Washington, Catholic Unıiversıity oft merı1ca Press, 141-199
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composed of the four Empedoclean elements earth waler, fıre, aM Alr At the
LiıMeEe of death the body SOCS 1NTIO dissolution an the elements, which the
body ex1isted torm of M1IXTUFre, each TeIUTrn theır orıgınal the Dart
that (TG trom tire RCEUTAS fıre, AI He asks “HOow then (  S

humans who aAiICcC composed of mıingled together 1156 the resurrection?”
arınus objection, takıng COINMNMNOIN GT1 GC1STER of bodıly resurreCUON,;
contirms Ephrem STatements about Bardaisan thought: The human body
15 made trom 1XEUTC of substances, aAM AT death these dissolve an retiurn

theır rESPECLIVE elements.”
Bardaısan’ argumenNts trom natural philosophy A standard objections made

by philosophers agaınst Christianıty e SIVC Just OE example, let
(35 the words of Bardaısan conternporary Celsus

For hat SOTT of body, atter being entirely corrupted could reLiurn 1TS orıgınal NAaLure and
that SAaImne condıtion which 1L has betore 1T W as dissolved? For the soul miıght be able

provıde everlastıng lıfe; but Heraclitus 5Sd Y S, COTDSCS ought be thrown AWdY A

God would neıither desıre LLOT be able make 1Lthan dung As tor the tlesh
everlastıng rEeASON

Behind thıs CONCEPLON stands the disregard tor the body 45 10 essenti1al
part of human HAature; an the 1CW that 1T would be God NAature

TESIN TE thıs body
How then, dıd Bardaıisan the tate of the soul after death? And

what dıd he thınk CONCCEININS the soul resurrection? Hıs arguments outlined
1above make 1L sufficıently clear that he thought that 2ACCGCOURT of dam
SINM, the soul underwent kınd of death In thıs regard Bardaısan 15 agreement
wıth bıblical thought which oes NOT ıke Greek philosophy, the
immortalıty of the soul The biblical PETrSPECLIVE, rather, 15 that death 15

al CNCOMLDASSINS and Call include the soul A ell Bardaisan termınol-

Z Adamantıus Dialogue 15 Pretty, KL hıs W AsSs brought torth by Urıigen also,
but (MECWTS earlier wriıters, 1T 15 clear that 1L Ooes NOT Orı1gınNale ıth Urıgen

55 DPs Justın, De resurreclio0ne observes that CTIEIGS of bodıly resurrection cla1ım that 1L

impossıble cthat the bodıly p  > which dissolve 1NTO 1TSs CONSTLILUCNHNLIS, CAall be reassembled
torm the SAamMne body
The only ditfference between Bardaisan and Marınus STLAaLEMECNTS 15 that Bardaısan postulated

of slıghtly ditferent tour elements (water, fıre, ARKE lıght)
60 It chould be noted that the iıdea that the body of ftour elements oes NOT by NECESSILY

result denı1al of the resSUurreGßTt: Ephrem, 4S well 4A45 ILLALLY Greek Chriıstıan authors,
chared thıs 1CW They belıeved that 15 possible tor God assemble the body trom these
elements Ephrem STLAaLeEeS that human beings ATC composed of the tour elements {{
156 hıs resurrection theology developed 'Nıs 45 P

61 Orıgen, C’ontra Celsum 14 Chadwick
@1 Cullmann, “Immortality of the Soul Resurrection of the Dead?” Immortalıty
an Resurrection, ed Stendahl (New ork Macmaiullan, 1965 IT (German Y first
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0y of “death of soul?” might also be conditioned by hıs effort adhere
Pauline theology 45 expressed in COr 15 which understands “death” 4S the
result of Adam’s SIN. The death of the soul; accordıng Bardaısan, 15 HOE

complete destruction OT decomposıition, Aa the death of body, but CONsIsts 1n
being prevented from rsıng ItSs PTODCI place. Atter person’s ıte ends, the
soul lingers 1n the underworld, while the body 15 oıven Aı dissolution.
Ephrem summarızes Bardaıisan’s V1EeW of salvatıon history:

According the teaching of Bardaısan
the death that dam brought ın
W as hindrance the souls,
1n that they WG hindered AT the crossing-place whias)
because the SIN of dam hıindered them
“And the lıfe,” |Bardaısan saıd,] “rhat ()UTI Lord brought ın
15 that he taught truth and ascended,

63aM allowed them Pads NMOGT iInto the kingdom
Through Christ. the soul 15 agaln able VE into the kıngdom, which
Bardaısan also desceribes ASs the bridal chamber of lıght, ımage hıghly popular

the Syrıan authors.”“

Vıews death an afterliıfe ın Bardaisan’s relı2104us envLIrONMENT

Bardaisan’s understanding of the resurrection W as tormulated wıthın the relı-
210USLy aAN! culturally diverse climate of late antıque Edessa,” Anı <hall 116

published 1n T’heologische Zeitschrift 12 |19561, 126-156). Cullmann refers, tor example,
Mt. 10:28

63 H: 164,41-165,8 (no 8)’ c 1L, 164,33-40 (no 81) and 65,9-19 (no 83) quoted above.
“And the] word the argument of which 1s something else he makes iınto stuff tor hıs>
tor he consıdere. about thıs Samnle death that the Souls which AL hindered ın place in ll
depths and Limbos, and that ‘have kept the WOT'| d of OUT LOord-Bardaisan of Edessa on the Resurrection: Early Syriac Eschatology  13  ogy of “death of soul” might also be conditioned by his effort to adhere to  Pauline theology as expressed in 1 Cor. 15, which understands “death” as the  result of Adam’s sin. The death of the soul, according to Bardaisan, ıs not a  complete destruction or decomposition, as the death of body, but consists in  being prevented from rising to ıts proper place. After a person’s life ends, the  soul lingers in the underworld, while the body is given over to dissolution.  Ephrem summarizes Bardaisan’s view of salvation history:  According to the teaching of Bardaisan  the death that Adam brought in  was a hindrance to the souls,  in that they were hindered at the crossing-place (xdhizs>)  because the sin of Adam hindered them.  “And the life,” [Bardaisan said,] “that our Lord brought in  is that he taught truth and ascended,  »63  and allowed them to pass over into the kingdom  .  Through Christ, the soul is again able to cross over into the kingdom, which  Bardaisan also describes as the bridal chamber of light, an image highly popular  among the Syrian authors.“  2. Views on death and afterlife in Bardaisan’s religious environment  Bardaisan’s understanding of the resurrection was formulated within the reli-  giously and culturally diverse climate of late antique Edessa,”” and I shall now  published in Theologische Zeitschrift 12 [1956], 126-156). Cullmann refers, for example, to  Mt. 10:28.  63  PR II, 164,41-165,8 (no. 82), cf. PR II, 164,33-40 (no. 81) and 165,9-19 (no. 83) quoted above.  64  “And [the] word the argument of which is something else he makes into stuff for his argument,  for he considered about this same death that the Souls which are hindered in every place in all  depths and Limbos, and that “have kept the word of our Lord’”, ... from within the Body, are  exalted to the Bridal chamber of Light!” (PR II, 164,29-40 [no. 81], tr. Mitchell). In the  Gospel of Philip (NHC 11,3), the “bridal chamber” is the as yet mysterious place of eternal  bliss (84.20-23, 86.4-7), Engl. tr. W. W. Isenberg, in The Nag Hammadi Library in English,  ed. J. M. Robinson, third edition (San Francisco: HarperCollins, 1990). Cf. Daley, Hope, 27f.  65  Besides Judaism and Christianity, there existed a large number of pagan religious cults in  second-century Edessa. The diverse pagan pantheon reflected the cultural and ethnic variety  among the population. The Edessan deities can be subdivided roughly into three groups.  First, the ancient Bablylonian gods Bel and Nebo played a prominent role in the city’s  religious life. They were the traditional gods of Edessa and came to be assimilated to the  Greek gods Hermes/Mercurius and Apollo. The great altar, which still stood in the city in  the fourth or fifth century, was the site where Nebo, Bel, and other deities were venerated at  the time of the spring festival. The traditional gods of the local Aramaic population form a  second group within the Edessan pantheon. In the second and third centuries, the most  prominent one of these was the goddess Atargatis (Tar‘atha), the Dea Syria of Hierapolis,trom wıthın the Body, AT
exalted the Brıdal chamber of Light!” LA LE 164,29-40 no 81]> Miıtchell). In the
Gospel of Phiılıp (NHE 13); the “bridal chamber” 15 the A yeLr myster10us place of eternal
blıss 84.20-23, 86.4-7), Engl Isenberg, 1ın The Nag Hammadı Library In Englısh,
ed Robinson, thırd edition (San Francısco: HarperCollıns, 1990 G+ Daley, Hope, D7

65 Besides udaısm an Chrıistianıity, there ex1isted large number of relig10uUs cults 1n
second-century Edessa The diverse pantheon reflected the cultural anı ethniıc varıety
I: the populatıon. The Edessan deıties ( A  — be subdivided roughly into three STOUDS.
Fırst, the ancıent Bablylonıian zods Bel and Nebo played promiınent role 1n the CIty s
rel1ig10us ıte They WEEIC the tradıtional Zods of Edessa and CaImnle be assımılated the
Greek Zods Hermes/Mercurıius an Apollo. The altar, which still stood 1n the CIty 1n
the tourth tıfth CENLUFrY, W a4asSs the sıte where Nebo, Bel,; and other deıities WECIC venerated al
the tiıme of the spring testival. The tradıtional Zods of the local ramaıc populatıon torm
second wiıthin the Edessan pantheon. In the second and thırd centurıies, the IMOST

promınent OMNEC of these W AS the goddess Atargatıs (Tar‘atha); the Dea 5yrıa of Hiıerapolis,
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examıne the prevalent notions death an atterlife in Bardaisan’s envıronment,
ın order TT clearly SC the oft hıs eschatology. Does Bardaisan’s
eschatology SCCI1I be indebted Mesopotamıan ıdeas the subject? Does
he SCGEIHN be intluenced by AaILY ot the non-Chriıstıian monotheistic taıths?

Ancıent Mesopotamıan religi0n understood death 4A5 iınevıtable fate tor
al of humankınd, aM the tor iımmortalıty W SCCIH 4S tutiıle. In the
Gilgamesh EDOS; read

Gilgamesh, whither FrOVeSst thou?
The ıte thou thou chalt NOL ınd
When the zods created mankind,
Death tor mankınd they SeT. asıde,
ıte 1n theıir OW') hands retainıng.

The notion of afterlıfe, OL salvatıon, W as 1absent from ancıent Mesopotamıan
religion.” Human beings WEeICcC created primarıly the 20ds, aın theır
mortalıty W as NECECSSaAL Y avo1d AaILY human revolt. Aftter death, humans AWGEG

thought reside Orever 1ın the underworld, the ‘“land of return.” It INaYy
be noted ere that the ancıent Greeks sımılarly thought that SOINC part of the
human PCISON continued eX1St atter death, eıther 1n the tomb beneath
the earth 1ın the “ House of Hades,” AS Homer calls 11  69 Beliefs about POSL-
mMOortem shadowy ex1istence 1n the underworld WEEIC thus COMMON the
z maJor civiliızatiıons that shaped FEdessan culture, an 1t oes NOLT surprıse

NCOUNTE them iın Bardaıisan. Overall, however, the tollowers of the ancıent
Mesopotamıan relig10ns held VIEeWS markedly ditferent trom Bardaıisan’s, an
IT Oe€es NOLT aPPCal likely that they directly influenced hıs eschatology.

whose cult spread tar into the Roman Empıre. Thıird, F.dessan residents venerated Zods of
rab TOVCNANCE, 1n partıcular Arzızo0s and Monımos, the 4SSCSS50O15 of Helıio0s the Sul god CI
Drı vers, Cults

66 Gilgamesh Epos, Tablet X3 Pritchard, ncıent Near Eastern Texts Relatıng the
Old Testament (Princeton: Princeton Universıty Press, 1969), C: Gilgamesch E.pDOS, Tablet
111.4, Pritchard,

6/ ( Davıes, Death, Burial anı Rebirth In the Relıgions of Antıquity London Routledge,
19993 and ch $ 47-59, CSD 5 , Cooper, “ T.he Fate ot Mankiınd: Death and
Atterlite 1n nNcıent Mesopotamıa, ” 1n Death an Afterlıfe: Perspectives of World Relıgions,
ed Obayashı (New ork: Greenwood Press, 19923 19-33, CSP 24-26; Yamauchı, *Lıfe.
Death, and the Atterlite 1n the nNcıent Near Kast,” Life In +he Face of Death: The Resurrection
Message of +he N e Testament, ed Longenecker (Grand Rapıds, Mich Eerdmanss,

Za The mMatter W aAs ditferent tor the 7ods, however. There AT Near FEastern deıties
wh: W 1 C believed aVve undergone death and risen agaın. G} Mettinger, The Rıddle of
Resurrection: “Dyıng an Rısıng Gods?” ın the Ancıent Near ASst (Stockholm: Almgvıst
Wıksell, 2001

68 Davıes, Death, Burial an Rebirth, 592
69 Homer, The Odyssey . ed wıth Engl. Murray, vols., KL: (London: Heınemann,

CT North, “Death and Afterlife 1n Greek Tragedy and Plato,’ 1n Obayashı,
Death AAan Afterlıfe, 49-64
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Our maın SOUHUTGE tor the understandıng about death Ar afterlife ın
late antıque northern Mesopotamıa 4A16 the tunerary inscr1pt10ns,
almost all of them Pasalı, tound in and around Edessa.”” The epigraphic evidence
dates largely ftrom the second aMn thırd centurı1es, the time 1n which Bardaisan
Hourished. Most of the INSsCr1pt10Ns make reference alıy kınd of UurfT-

rection OT atterlıfe, tact that contirms the results obtained above concerning
the absence of such beliefs 1in Mesopotamıan paganısm. Most tunerary INSCI1D-
t10NS AL of commemoratıve Nature; they merely ıdentify the PEISON buried
A the sıte (JE the tigure depicted funerary relief ”” everal iNscr1pti0ns,
often tound the tunerary MOSAI1CS from the thırd CENLUFYV, reter the tomb
A4AS “house of eternıty” (\'O=IÄÄ du—), phrase which functions ASs SYNONYIN

C  tomb  » (wiaz0 du) The phrase “house of eternity” alludes the
desıire explicitly stated ın SOINEC epiıgraphs that the person s COIDSC NOr be
removed trom the (In tunerary inscr1ption, possibly datıng from the
second ()I: third century, ” ftound the of iırk agara outsıide of
Edessa, the tollowıng words ATC inscribed:

I’ Gayyu, daughter of Barsuma, made tor mysel{£ thıs tomb. ask yOUu comıng later who
ere' do NOL TEINOVEC bones trom the sarcophagus. And whoever FEeEINOVECS bones, INa Y
he ave latter and ® and INay he be cursed by Maralahe. Remembered be Barsuma SO© of
Walel ®

e COMICGcET H for the buried bones oes NOLT reflect hope 1n resurrectlon, but
indicates that “rhe tomb 15 the VCLY place where the lıvıng OILCS mmeel the dead,
where the visual representations AaN! the iNscr1pt1ons CXDICSS the bonds between
them, and where the dead AT present ın the torm of their COTrDSCS and effigies.”””

The Syriac inscr1pt10ns ave een ed wıth Engl. Drijvers and Healey, The
Old 5Syrıac Inscriptions of Edessa an Osrhoene (Leiden Brill, All 5Syriac epıgraphic
evidence 15 quoted trom thıs edition.

7 For example, As3, As6, As12, Ast13. As16-As19, s24
For example, inscr1ption As7 reads: «L Rabbay S() of ‘AbSalma, courıer, made tor myselt
thıs house of eternity, tor myselt and tor children and tor heırs and tor Gannaya,
Son  - (tr. Drivers and Healey). Gr As9 (dated 209 D: aN! the INSCrY1IPt10NS the
OSAI1CSs Am1-Am3, Am5-Am7, m10 The dated OSA1Cs ALLIG trom RZE

vn Payne Smith translates sepulchrum 1n the Thesaurus Syr1aCus, vol
(Oxtford Clarendon, 1879), 495 Several iNSCr1pt10Ns uUus«e the SYHNOJNY IN ( 100 (As16,
As20, As55, Am9)
Segal, Edessa, 59
Syrıiac \'<A'\'\.u Drivers and Healey translate “afterlife.”
s20 The dıyvınıty called UDOI 1n the inscr1ption, Maralahe “Lord of the gods”), has een
assocı1ated wiıth the L11NOOMN god Sın, whose veneratıon W 4S promiınent al Harran, but 1t ILLA Y
Iso reter Bel, whose cult dominated 1n Edessa. C+ Drijvers an Healey, Old 5SyrLaC
Inscriptions, Liıterature the subject 15 lısted ere. On the identitication ot the de1ity
Bel, ct. Drivers, Cults, f

B Drivers, Cults: 189
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Curse tormulas ftound other tunerary INSCrYIpt1ONS contirm thıs observation.
An epıgraph tomb ATl Serrıin the Euphrates, dated DE D
STAaTtTes Whoever Z1VES thanks, ILLAY all the Z0ods bless hım an CIIMANECIICE
an ıte INa Y he ave Whoever ATl destroys thıs work an16  Possekel  Curse formulas found on other funerary inscriptions confirm this observation.  An epigraph on a tomb tower at Serrin on the Euphrates, dated 73 A. D.,  states: “Whoever gives thanks, may all the gods bless him and permanence  and life may he have. Whoever comes and destroys this work and ... these  bones ... may he have no tomb and may children to throw dust upon his eyes  not exist for him ...”’* Potential vandals of the burial site are threatened with  not having a proper tomb and no posterity. The concept of a resurrection or  an afterlife of body or soul is not explicitly mentioned.  One funerary mosaic and two stone reliefs on tombs depict a banquet  scene”” which, as Drijvers observes, “does not bear upon a religious or meta-  physical concept of, e. g., a meal in the beyond or a meal held in honor of the  dead, who are supposed to be present. On the contrary, the scene illustrates  »80  the happiness and wealth of a man in the midst of his famıly ...  Finally,  two third-century mosaics deserve attention, since their iconography — one  depicts the Phoenix bird, the other Orpheus — evokes the idea of immortality.“”  Scholars have generally assumed pagan authorship of these mosaics (dated  A. D. 235/6 and 228, respectively).” Drijvers interprets their symbolism as  follows: “Both mosaics  express the expectation of an after-life for the  human soul that will even go beyond the existence of this world ... They  attest to the spread at Edessa of motifs and ideas from the Greco-Roman  world which became part of local culture.”®  It is thus not in conversation with ancient Mesopotamian or local Edessan  religious cults that Bardaisan formulated his theology of the resurrection. It is  rather, as will be argued in more detail below, the Graeco-Roman influence  that shaped his thought.  The oldest monotheistic religion to express belief in a bodily resurrection  was Zoroastrianism, and it appears probable that Bardaisan would have been  familiar with this. Although no direct evidence seems to have survived for a  presence of Zoroastrianism in Edessa, for several reasons it appears likely that  the followers of Zarathushtra (fl. ca. 1200 B. C.) spread to northern Mesopota-  mia: Armenia, located not far to the north of Edessa and in cultural contact  with the city,‘* “was a predominantly Zoroastrian land” during the later Parthian  78  Bs2, tr. Drijvers and Healey.  79  These are Am8, As12, As14; also depicted in Drijvers, Cults, Pl. XVII, XVIII, XIX.  80  Drijvers, Cults , 188.  81  Am6 and Am7. For a discussion of this symbolism, cf. Drijvers, Cults, 189-192 with bibliography  in the notes; A. Rusch, “Phoinix 5.VIIL.” PRE 20.1 (1941), 422.  82  Drijvers, Caults, 192.  83  Ibid., 192  84  Segal, Edessa, 10.these
bones16  Possekel  Curse formulas found on other funerary inscriptions confirm this observation.  An epigraph on a tomb tower at Serrin on the Euphrates, dated 73 A. D.,  states: “Whoever gives thanks, may all the gods bless him and permanence  and life may he have. Whoever comes and destroys this work and ... these  bones ... may he have no tomb and may children to throw dust upon his eyes  not exist for him ...”’* Potential vandals of the burial site are threatened with  not having a proper tomb and no posterity. The concept of a resurrection or  an afterlife of body or soul is not explicitly mentioned.  One funerary mosaic and two stone reliefs on tombs depict a banquet  scene”” which, as Drijvers observes, “does not bear upon a religious or meta-  physical concept of, e. g., a meal in the beyond or a meal held in honor of the  dead, who are supposed to be present. On the contrary, the scene illustrates  »80  the happiness and wealth of a man in the midst of his famıly ...  Finally,  two third-century mosaics deserve attention, since their iconography — one  depicts the Phoenix bird, the other Orpheus — evokes the idea of immortality.“”  Scholars have generally assumed pagan authorship of these mosaics (dated  A. D. 235/6 and 228, respectively).” Drijvers interprets their symbolism as  follows: “Both mosaics  express the expectation of an after-life for the  human soul that will even go beyond the existence of this world ... They  attest to the spread at Edessa of motifs and ideas from the Greco-Roman  world which became part of local culture.”®  It is thus not in conversation with ancient Mesopotamian or local Edessan  religious cults that Bardaisan formulated his theology of the resurrection. It is  rather, as will be argued in more detail below, the Graeco-Roman influence  that shaped his thought.  The oldest monotheistic religion to express belief in a bodily resurrection  was Zoroastrianism, and it appears probable that Bardaisan would have been  familiar with this. Although no direct evidence seems to have survived for a  presence of Zoroastrianism in Edessa, for several reasons it appears likely that  the followers of Zarathushtra (fl. ca. 1200 B. C.) spread to northern Mesopota-  mia: Armenia, located not far to the north of Edessa and in cultural contact  with the city,‘* “was a predominantly Zoroastrian land” during the later Parthian  78  Bs2, tr. Drijvers and Healey.  79  These are Am8, As12, As14; also depicted in Drijvers, Cults, Pl. XVII, XVIII, XIX.  80  Drijvers, Cults , 188.  81  Am6 and Am7. For a discussion of this symbolism, cf. Drijvers, Cults, 189-192 with bibliography  in the notes; A. Rusch, “Phoinix 5.VIIL.” PRE 20.1 (1941), 422.  82  Drijvers, Caults, 192.  83  Ibid., 192  84  Segal, Edessa, 10.INaV he AVe tomb aN! INa Y children throw ust uDON hıs CYVCS
NOLT EX1ST tor hım16  Possekel  Curse formulas found on other funerary inscriptions confirm this observation.  An epigraph on a tomb tower at Serrin on the Euphrates, dated 73 A. D.,  states: “Whoever gives thanks, may all the gods bless him and permanence  and life may he have. Whoever comes and destroys this work and ... these  bones ... may he have no tomb and may children to throw dust upon his eyes  not exist for him ...”’* Potential vandals of the burial site are threatened with  not having a proper tomb and no posterity. The concept of a resurrection or  an afterlife of body or soul is not explicitly mentioned.  One funerary mosaic and two stone reliefs on tombs depict a banquet  scene”” which, as Drijvers observes, “does not bear upon a religious or meta-  physical concept of, e. g., a meal in the beyond or a meal held in honor of the  dead, who are supposed to be present. On the contrary, the scene illustrates  »80  the happiness and wealth of a man in the midst of his famıly ...  Finally,  two third-century mosaics deserve attention, since their iconography — one  depicts the Phoenix bird, the other Orpheus — evokes the idea of immortality.“”  Scholars have generally assumed pagan authorship of these mosaics (dated  A. D. 235/6 and 228, respectively).” Drijvers interprets their symbolism as  follows: “Both mosaics  express the expectation of an after-life for the  human soul that will even go beyond the existence of this world ... They  attest to the spread at Edessa of motifs and ideas from the Greco-Roman  world which became part of local culture.”®  It is thus not in conversation with ancient Mesopotamian or local Edessan  religious cults that Bardaisan formulated his theology of the resurrection. It is  rather, as will be argued in more detail below, the Graeco-Roman influence  that shaped his thought.  The oldest monotheistic religion to express belief in a bodily resurrection  was Zoroastrianism, and it appears probable that Bardaisan would have been  familiar with this. Although no direct evidence seems to have survived for a  presence of Zoroastrianism in Edessa, for several reasons it appears likely that  the followers of Zarathushtra (fl. ca. 1200 B. C.) spread to northern Mesopota-  mia: Armenia, located not far to the north of Edessa and in cultural contact  with the city,‘* “was a predominantly Zoroastrian land” during the later Parthian  78  Bs2, tr. Drijvers and Healey.  79  These are Am8, As12, As14; also depicted in Drijvers, Cults, Pl. XVII, XVIII, XIX.  80  Drijvers, Cults , 188.  81  Am6 and Am7. For a discussion of this symbolism, cf. Drijvers, Cults, 189-192 with bibliography  in the notes; A. Rusch, “Phoinix 5.VIIL.” PRE 20.1 (1941), 422.  82  Drijvers, Caults, 192.  83  Ibid., 192  84  Segal, Edessa, 10.Potential vandals of the burıial sıte ATC threatened wıth
NOLT havıng PTODCI tomb an posterIity. The CONCEDL of resurrection

afterlife of body (1 soul 15 NOLT explicıtly mentioned.
One tunerary MOSAI1C AT LW reliefs tombs depict banquet

SCCI'IC79 whıiıch, A4AS Drivers observes, “does NOL ear upON relig10us OT mefta-

physıcal CONCECDL of, S> meal 1n the beyond meal held 1ın honor of the
dead, wh AT supposed be PrESECNL. On the NIrarYy, the iıllustrates

55530the happıiness an wealth of INnan 1ın the mıdst of hıs tamıly16  Possekel  Curse formulas found on other funerary inscriptions confirm this observation.  An epigraph on a tomb tower at Serrin on the Euphrates, dated 73 A. D.,  states: “Whoever gives thanks, may all the gods bless him and permanence  and life may he have. Whoever comes and destroys this work and ... these  bones ... may he have no tomb and may children to throw dust upon his eyes  not exist for him ...”’* Potential vandals of the burial site are threatened with  not having a proper tomb and no posterity. The concept of a resurrection or  an afterlife of body or soul is not explicitly mentioned.  One funerary mosaic and two stone reliefs on tombs depict a banquet  scene”” which, as Drijvers observes, “does not bear upon a religious or meta-  physical concept of, e. g., a meal in the beyond or a meal held in honor of the  dead, who are supposed to be present. On the contrary, the scene illustrates  »80  the happiness and wealth of a man in the midst of his famıly ...  Finally,  two third-century mosaics deserve attention, since their iconography — one  depicts the Phoenix bird, the other Orpheus — evokes the idea of immortality.“”  Scholars have generally assumed pagan authorship of these mosaics (dated  A. D. 235/6 and 228, respectively).” Drijvers interprets their symbolism as  follows: “Both mosaics  express the expectation of an after-life for the  human soul that will even go beyond the existence of this world ... They  attest to the spread at Edessa of motifs and ideas from the Greco-Roman  world which became part of local culture.”®  It is thus not in conversation with ancient Mesopotamian or local Edessan  religious cults that Bardaisan formulated his theology of the resurrection. It is  rather, as will be argued in more detail below, the Graeco-Roman influence  that shaped his thought.  The oldest monotheistic religion to express belief in a bodily resurrection  was Zoroastrianism, and it appears probable that Bardaisan would have been  familiar with this. Although no direct evidence seems to have survived for a  presence of Zoroastrianism in Edessa, for several reasons it appears likely that  the followers of Zarathushtra (fl. ca. 1200 B. C.) spread to northern Mesopota-  mia: Armenia, located not far to the north of Edessa and in cultural contact  with the city,‘* “was a predominantly Zoroastrian land” during the later Parthian  78  Bs2, tr. Drijvers and Healey.  79  These are Am8, As12, As14; also depicted in Drijvers, Cults, Pl. XVII, XVIII, XIX.  80  Drijvers, Cults , 188.  81  Am6 and Am7. For a discussion of this symbolism, cf. Drijvers, Cults, 189-192 with bibliography  in the notes; A. Rusch, “Phoinix 5.VIIL.” PRE 20.1 (1941), 422.  82  Drijvers, Caults, 192.  83  Ibid., 192  84  Segal, Edessa, 10.Fınally,
z third-century moOsaIl1cs deserve attention, SINCEe theır 1COonography OMNEC

depicts the Phoenix bırd, the other Orpheus evokes the iıdea of immortality.”
Scholars ave generally assumed authorship of these MOSAI1CSs (dated

aM 228, respectively).”“ Drivers interprets theır symbolism A

ollows: “Both MOSAI1CSs CXDICSS the expectation of after-lıfe tor the
human soul that 111 EVCAN beyond the ex1istence of thıs world16  Possekel  Curse formulas found on other funerary inscriptions confirm this observation.  An epigraph on a tomb tower at Serrin on the Euphrates, dated 73 A. D.,  states: “Whoever gives thanks, may all the gods bless him and permanence  and life may he have. Whoever comes and destroys this work and ... these  bones ... may he have no tomb and may children to throw dust upon his eyes  not exist for him ...”’* Potential vandals of the burial site are threatened with  not having a proper tomb and no posterity. The concept of a resurrection or  an afterlife of body or soul is not explicitly mentioned.  One funerary mosaic and two stone reliefs on tombs depict a banquet  scene”” which, as Drijvers observes, “does not bear upon a religious or meta-  physical concept of, e. g., a meal in the beyond or a meal held in honor of the  dead, who are supposed to be present. On the contrary, the scene illustrates  »80  the happiness and wealth of a man in the midst of his famıly ...  Finally,  two third-century mosaics deserve attention, since their iconography — one  depicts the Phoenix bird, the other Orpheus — evokes the idea of immortality.“”  Scholars have generally assumed pagan authorship of these mosaics (dated  A. D. 235/6 and 228, respectively).” Drijvers interprets their symbolism as  follows: “Both mosaics  express the expectation of an after-life for the  human soul that will even go beyond the existence of this world ... They  attest to the spread at Edessa of motifs and ideas from the Greco-Roman  world which became part of local culture.”®  It is thus not in conversation with ancient Mesopotamian or local Edessan  religious cults that Bardaisan formulated his theology of the resurrection. It is  rather, as will be argued in more detail below, the Graeco-Roman influence  that shaped his thought.  The oldest monotheistic religion to express belief in a bodily resurrection  was Zoroastrianism, and it appears probable that Bardaisan would have been  familiar with this. Although no direct evidence seems to have survived for a  presence of Zoroastrianism in Edessa, for several reasons it appears likely that  the followers of Zarathushtra (fl. ca. 1200 B. C.) spread to northern Mesopota-  mia: Armenia, located not far to the north of Edessa and in cultural contact  with the city,‘* “was a predominantly Zoroastrian land” during the later Parthian  78  Bs2, tr. Drijvers and Healey.  79  These are Am8, As12, As14; also depicted in Drijvers, Cults, Pl. XVII, XVIII, XIX.  80  Drijvers, Cults , 188.  81  Am6 and Am7. For a discussion of this symbolism, cf. Drijvers, Cults, 189-192 with bibliography  in the notes; A. Rusch, “Phoinix 5.VIIL.” PRE 20.1 (1941), 422.  82  Drijvers, Caults, 192.  83  Ibid., 192  84  Segal, Edessa, 10.They
ATLeStT the spread al Edessa of motiıfts AT iıdeas from the Greco-Roman
world which became part of local culture.”®

It 15 thus NOT 1n cConversatıon wıth ancıent Mesopotamıan Or local Edessan
relig10us cults that Bardaısan tormulated hıs theology of the resurrection. I; 15
rather, as ll be argued 1n IOI detaıl below, the Graeco-Roman influence
that shaped hıs thought.

The oldest monotheistic relig10n CXDICSS belief ın bodıly resurrection
W as Zoroastrianısm, AT It APPCAaIs probable that Bardaisan would 4AVeEe been
tamıliar wıth thıs. Although direct evidence AVe survıved tor

of Zoroastrianısm 1ın Edessa, tor evera|] LCAasSOINS f AaPDPCars lıkely that
the tollowers of Zarathushtra 12700 spread northern Mesopota-
mM1 Armenıa, ocated NOL tar the north of Edessa anı 1n cultural CONFACGCT
wıth the Ci fy,84 WAas predominantly Zoroastrıan land” durıng the later Parthian

78 Bs2; Drivers and Healey.
/9 These AT C Am8, As12; As14; also depicted 1n Driyvers, Cults, A NAEL METDE

Drivers, (Sults: 18
8 1 Am6 and Am7 For discussion of thıs symbolısm, cf. Dryvers, Cults, 189-1972 wıth bıbliıography

1n the9 Rusch, ‘Phoinix NVALLAPRE 0) 1 (1 AT
Drijvers, Cults, 192

85 lbıd., 1907
Segal, Edessa,
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period.” FEdessa W as ruled by Wa’el bar Sahru (  3-1  ’ Parthian puppet.86
Pers1ian colonists practiced their Zoroastrıan taıth AS far AWAY trom their OmMe-
and AS Cappadocıa and Lydıa In Asıa Mınor, where their CUSTOMS WE1E observed
by Strabo (fırst ©&-) an Pausanıas (} 150 D); respectively.”
'Textual an ep1graphic eviıdence Zoroastrıan 1n Antioch aMn
1ts VICINITY, 4S ell 4S 1ın Hierapolis 1n the second and thırd centuries® Moreover,
Syrıiac literature chows x0o0d knowledge of Zoroastrianism.” Consıidering
the wiıde spread of Zoroastrianısm, 1t 15 lıkely that educated residents of Edessa
WEeIiIC acquaıinted wiıth the basıc ECHEELS of thıs taıth hat thıs 15 iındeed IrUEe of
Bardaısan becomes evıdent 1n the Book of the aws of the Countrıes, which
demonstrates Bardaıisan’s tamılıarıty wıth the Zoroastrıan CUSLOM of marryıng
close relatives.”

Zoroastrıan eschatology teaches that AF the time of death people ATrC judged
accordıng theır deeds AT whether they contrıibuted the of Z0o0odness
1in theır lıves. Judgment takes place Al the “Bridge of the Separator” OT “ Account-
Keeper’'s Bridge” (Chinvat-Bridge): those whose xo0d deeds suffice ATC led
ACTOSS the bridge the House of 5Song (paradıse), whereas those whose evı]
deeds prevaıl tall into the House of 1es (hell) DPersons wıth equal AaAMOUNT
of z00d ABal evı] deeds s the Place of the Mixed Ones, where they ead
shadowy existence.” Later Zoroastrıan also specıfy that there 111 be
second Judgment, for which all human beings 111 be re-unıted wıth theır
bodies. hıs second Judgment results 1n the destruction of al ev1l] an
everlasting ıte of happıness for the x00d.”

There H elements 1ın Bardaıisan’s eschatology which ave parallels 1n Zoroas-

X Boyce, Zoroastrians: Their Relig104us Belıefs an Practıces (London Routledge,
Drivers, Cults. 122 Only numısmatıc eviıdence eX1ISTtS tor Wa’el’s reign (ıbıd., 137 Several
tunerary OSAl1Cs ftound 1n Edessa ATIC representatıve ot the so-called “Parthıan P  art, although
thıs oes NOL necessarıly iındicate Parthian cultural intluence. COIn thıs subject, ct.
Drivers, A omb tor the L ıfe of Kıng: Recently Discovered FEdessene Mosaıc Wıirch
Portrait of Kıng Abgar the Great,” Museon 95 (41982% 168, CS iıdem, Cults, 4Af
Strabo, Geography ed ıth Engl Jones, ECE vol London Heınemann,
1961); Pausanıas, Description of Greece 5-6, ed ıth Engl. Jones and
UOrmerod, BL: vol. (London: Heınemann, Cr Boyce, LZoroastrıans, (In ep1graphic
evidence of Zoroastrıan 1n Cappadocıa, + Drivers, Cults,

XX Boyce and Grenet, Hıstory of LZoroastrıanısm, vol. Zoroastrıianısm under Macedonıian
and Roman ule (Leiden Brill, 1991 3542357
Drı vers, Cults, 3 9 Teıix1idor, “Reflexiones
181-185 bre el Zoroastro Sir1aco, ” OCP Z(

BL 42,21-44,1; Boyce, Loroastrıans, 97
91 For discussıon of Zoroastrıan eschatology, ct. Boyce, Zoroastrıans, 27-29; Clark, Z0or0as-

ETLANASM.: An Introduction ncCLENT Faıth (Brighton: SuUussex Academıc Press,
597-75; Ma’‘sumıan, Life After Death Study of +he Afterlıfe In World Relıg10ns (Oxtford:
Oneworld, 16-27; Davıes, Death, Burtal, an Rebirth, 4()-46
Clark, Zoroastrıianısm, 6 , 69-75; Boyce, Zoroastrıans, ASAZO:



18 Possekel

tr1an teachings. Bardaisan’s ıdea of crossing-place (v<&fi:n>.‘:::),  923 tor example,
oes NOLT take biblical imagerYy, but 15 remıinıscent of Zoroastrıan iıdeas. On
the other hand, he oes NOLT take the CONCCDL of bodily resurrection,
which W 9asSs also proposed by /Zoroastrıans. hıs that ıt there WWG

Zoroastrıan iınfluence Bardaıisan’s thought, 1t would be rather imited. The
notion of Crossıng place, obstacle (or several) which the soul 1tSs
heavenward Journey MUST AaDPCAarS also 1n everal] Middle Platonıc
A nNOost1IC the ASEGENTE of the sou] through the planetary spheres,
which 311 be dealt wiıth below

Judaısm, by the t1ime of Bardaısan, also stated the hope of resurrectilon.
The Hebrew Scriptures only late CaHIG CXPICSS belief iın the resurrectlon;
earlier 1eW the dead ASs longer 1n communıty wıth (35 The dead
WEere bel1ıeved ead shadowy, much diminished form of ex1istence 1n Sheol,;
where God 15 NOLT (Ps 6:6; SIr. The iıdea of resurrection W AaS 1absent. In
the later wrıtiıngs, however, the 1e W of death changes Al 1O od’s
15 explicitly SG A extending beyond lıfe, such 45 1in od’s promıse Israel
in Isa 26°:19 SASOUT dead <hall lıve, theır COTDSCS chall r1se,18  Possekel  trian teachings. Bardaisan’s idea of a crossing-place (xhi=s>), ” for example,  does not take up biblical imagery, but is reminiscent of Zoroastrian ideas. On  the other hand, he does not take up the concept of a bodily resurrection,  which was also proposed by Zoroastrians. This suggests that if there were a  Zoroastrian influence on Bardaisan’s thought, it would be rather limited. The  notion of a crossing place, an obstacle (or several) which the soul on its  heavenward journey must surmount, appears also in several Middle Platonic  and Gnostic texts on the ascent of the soul through the planetary spheres,  which will be dealt with below.  Judaism, by the time of Bardaisan, also stated the hope of a resurrection.  The Hebrew Scriptures only late came to express a belief in the resurrection;  earlier texts view the dead as no longer in community with God. The dead  were believed to lead a shadowy, much diminished form of existence in Sheol,  where God is not (Ps. 6:6; Sir. 17:27). The idea of a resurrection was absent. In  the later writings, however, the view of death changes and now God’s power  is explicitly seen as extending beyond life, such as in God’s promise to Israel  in Isa. 26:19: “Your dead shall live, their corpses shall rise, ... and the earth  will give birth to those long dead.””*  In the first century B. C., the problem of martyrdom increased eschatological  hope of a resurrection (2 Makk. 7), but the doctrine was not unanimously  accepted. Whereas the Sadduccees rejected belief in a resurrection (Mk. 12:18),  the Pharisees defended it, and it was under Pharisean influence that the doctrine  was included in the Eighteen Benedictions (Amidah) and became a central  part of Jewish eschatology.”  Overall, the influence of local religious cults on Bardaisan’s eschatology  was rather limited. Apart from the general idea of a shadowy existence after  death, which was widespread in both East and West, and the Zoroastrian  93 PRII; 165:2 and 165,15:  94 The hope of a resurrection is also expressed in Dan. 12:2f.; Isa. 25:8. On the understanding of  death and afterlife in the Old Testament, see for example B. Janowski, “Die Toten loben  JHWH nicht. Psalm 88 und das alttestamentliche Todesverständnis,” in Auferstehung — Re-  surrection, ed. F. Avemarie and H. Lichtenberger (Tübingen: Mohr Siebeck, 2001), 3-45  (further bibliography in n. 93-94 and passim); G. Stemberger, “ Auferstehung I/2. Judentum,”  TRE 4 (1979), 443f.; H. W. Wolff, Anthropologie des Alten Testaments, third ed. (München:  Kaiser, 1977), 150-176.  %5  Ethiopic Enoch 51:1, tr. E. Isaac, in The Old Testament Pseudepigrapha, ed. J. H. Charlesworth,  vol. 1 (Garden City, NJ: Doubleday, 1983), 36; IV Ezra 7:32, tr. B. Metzger, in Old Testament  Pseudepigrapha, 538. Some Jewish authors under Hellenistic influence, such as Philo, expressed  their eschatological hope in terms of immortality of soul, rather than a bodily resurrection.  American reform Judaism rejected belief in a bodily resurrection and favored the immortality  of the soul in the Pittsburgh Platform (1885). Cf£. Stemberger, “Auferstehung,” 444-450.and the earth
111 o1ve birth those long ea d 2274

In the first CENTLUFY ( the problem of martyrdom increased eschatological
hope of resurrecti1on (2 Makk 7 but the doctrine W 4S NOT unanımously
accepted. Whereas the Sadduccees rejected beliıef in resurrection (Mk9
the Pharisees defended it: an It W AasSs under Pharisean influence that the doectrine
W as included iın the Eıghteen Benedictions (Amıda Al became central
part of Jewısh eschatology.”

Overall,; the intluence of local relig10us cults Bardaisan’s eschatology
W as rather i1mited. Apart ftrom the general ıdea of shadowy ex1istence atter
death, which W as wiıdespread 1n both ast An West, an the Zoroastrıan

93 H. 1652 and
The hope of resurrection 15 Iso expressed in Dan 1228 Isa 25  O (n the understandıng of
death and atterlite 1n the Old Testament, 5G tor example Janowskı, A JIe Toten loben
JHWH nıcht. Psalm XS un!: das alttestamentliche Todesverständnis,” ın Auferstehung -
surrection, ed Avemarıe anı Lichtenberger (Tübingen: Mohbhr Sıebeck, 445
further bıbliography 1n 93_94 and passım); Stemberger, “ Auferstehung 1/2 Judentum,”
TRE (1979); 443{f.; Wolff, Anthropologie des Alten Testaments, thırd ed (München:
Kaıser, 19773 150=1

95 Ethiopic Enoch 511 ISsaaC, 1n The Old Testament Pseudepigrapha, ed Charlesworth,
vol (Garden Cıty, NJ Doubleday, 3 ‘9 Ezra (3 Metzger, 1n Old Testament
Pseudepigrapha, 538 Ome Jewiısh authors under Hellenistic influence, such Phılo, expressed
theır eschatological hope 1n of iımmortalıty of soul,; rather than bodily resurrectlon.
Amerıcan retform udaısm rejected belief 1n bodily resurrection and avored the iımmortalıty
of the soul 1n the Pittsburgh Platform (1885) (S% Stemberger, “ Auferstehung, ” 444 -450
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CONCEDL of Crossıng place, specıfic parallels between these relıg10ns an
Bardaısan Canl be observed.

Bardaısan’s eschatolog'y an Hellenistic philosophy

Ephrem calls Bardaısan the ‘Aramean phılosopher, ” an although neıther
NOW what kınd of phiılosophy Bardaisan studied, 1LLOT where,” NOTr whether
he Al ll assocıi1ated wıth al V partıcular school of late antıque philosophy, the
OL GES do quıte clearly 1e W hım A OIlLC traıned in rhetoric aM philosophy.”
Bardaısan’s teachıngs 1n general chow simılarıties wıth the philosophy of hıs
age, aAN! c<hall that hıs understandıng of the resurrection 15 rooted 1n

anthropology that 15 indebted Greek philosophy. Space permıits ere
only brief discussıon of SOMMEC aASPDECTS of Bardaisan’s anthropology which
diverge trom VIEWS espoused by bıblical authors, but coincıde wıth VIEeWS held
by CONLEMPOFALCY Greek philosophers, especılally those of the Middle Platonic
tradition.”

Bardaisan’s belief that only the soul 111 be resurrected 15 based
anthropology which OCates human identity exclusively in the soul mınd
He STAates that by being endowed wıth free will, humankınd has een raised
the level of 100  angels. Thereby, hıs 1eW of human NatLure aM human identity
deviates from bıblical anthropology, which generally regards personhood 45

body-soul synthesıs, integrated unıty, aM oe€es NOT EqUaLE the STAatus of

96 Teixidor consıders the cıtıes ot Antioch, Apamea, an Babylon places 1n whıich Bardaısan
poss1ıbly could ave receıved hıs philosophical traınıng (Bardesane d’Edesse: Ia dremıere
philosophie syr1aque (Parıs: Ce: S

9/ Bardaisan’s philosophical and rhetorical skılls aATrCc noted DYy Ephrem, I 224,19-20, Eusebius,
4.30, an Epiphanıus, Pan SN

98 Dıhle, SIr Schicksalslehre des Bardesanes;’ 1ın Kerygma und Logos: Beıträge den
geıistesgeschichtlıichen Beziehungen 7zwıschen Antıke un Christentum, ed Rıtter,

Andresen (Göttingen: Vandenhoeck Ruprecht, 123-135, emphasızes connections
between Bardaisan’s ıdeas and Middle Platonıc philosophy 4A5 well wiıth Alexander of
Aphrodisı1as’ On 'ate NSee also Drivers, ‘Bardaısan of Edessa and the Hermetica:
The ramaıc Philosopher and the Phiılosophy of hıs Tıme,” 1n Jaarbericht VO  > het
Voorazıatisch-Egyptisch Genootschap, x rıente Lux 21 (Leıiden, 1970), 190-210; reprıint 1n
iıdem, ast of Antıoch: Studies ın Early 5Syrıac
f

Christianity (London: Varıorum, 1984),

99 OIn Middle Platonısm, ct. Dıllon, The Middle Platonists: S0 LO 220 revised
edıtıon (Tthaca; Cornell Universıty Press, Dörrie, Platonica MINOYA (München:
Wıilhelm Fınk Verlag, CSP 154-360

100 BL& 10,14; 2.283:25 In the BEG, Bardaısan AN e C  soul” and C  mınd” virtually interchangeably.
Hence he (1 al times locate free will 1n the sou]l BLG L6;8:; 18,4), an at other t1imes ın the
mınd (BEC,: 16,6-/7; 9  a  ,
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angels aN! human beings. ” Plato Al MOST of hıs tollowers 1n late antıquıity,
102the other hand, viewed the soul 4S the essent1al part of human being.

They regarded the body 4S the soul’s tool during Ifs ex1istence ın the COSI'I'IOS.1  O
Any CONCEPL of general resurrection al the en! of time W as foreign Greek

104thought.
Concerning the soul’s orıgın AN! tinal destinatıon, Plato’s Timaeus seit torth
model influential 1n later t1mes: the indivıidual souls ATIC tashioned by the

demiurge an A of the SAaInlle substance 4S the world soul They travel OWN
through the heavenly spheres, an durıng theır Journey they AlTC impressed
wiıth certaın features. ”  D The souls ZeL attached body, but after death the
DUrC souls ascend agaın theır place of origin. ” In the Phaidros, Socrates
ArZUCS that the souls of the IMNMOTEC distinguished people rıse the spheres
of the STars; whereas those of lesser quality - the underworld.” Cicero

that whether souls AIC composed of fire OT alr, after death, by virtue of
theır natural OvementTs, they AL carrıed upwards the heavenly reg10NS.
The Middle Platonist Alcınous (probably 26:) expounds the doctrine of the
Timaeus aM in the Didaskalikos about the creation of the human K AOGE

that
the CC AT of the unıverse sent OoOWnNn earth the souls of thıs KG 1n number equal the
S  y aN! mountıng each uDOI ItSs kındred STLar as uDOI chariot, he expounded them the

109laws ot tate20  Possekel  angels and human beings.'” Plato and most of his followers in late antiquity,  102  on the other hand, viewed the soul as the essential part of a human being.  They regarded the body as the soul’s tool during its existence in the cosmos.‘”  Any concept of a general resurrection at the end of time was foreign to Greek  104  thought.  Concerning the soul’s origin and final destination, Plato’s Timaeus set forth  a model influential in later times: the individual souls are fashioned by the  demiurge and are of the same substance as the world soul. They travel down  through the heavenly spheres, and during their journey they are impressed  with certain features. ” The souls get attached to a body, but after death the  pure souls ascend again to their place of origin.“® In the Phaidros, Socrates  argues that the souls of the more distinguished people rise to the upper spheres  of the stars, whereas those of lesser quality go to the underworld.‘” Cicero  notes that whether souls are composed of fire or air, after death, by virtue of  their natural movements, they are carried upwards to the heavenly regions.‘”  The Middle Platonist Alcinous (probably 2c.) expounds the doctrine of the  Timaeus and notes in the Didaskalikos about the creation of the human race  that  the creator of the universe sent down to earth the souls of this race in number equal to the  stars, and mounting each upon its kindred star as upon a chariot, he expounded to them the  109  laws of fate ...  101 On biblical anthropology, cf. Wolff, Anthropologie (n. 94 above); W. G. Kümmel, Man in  the New Testament, tr. J. J. Vincent (London: Epworth, 1963); R. Albertz, “Mensch. II.  Altes Testament,” TRE 22 (1992), 464-473; H. Hegermann, “Mensch. IV. Neues Testament, ”  TRE 22 (1992), 481-492 (with literature).  102  Plato, Protagoras 313a-c; Gorgias 493a; Phaidon 70c, 80b-81e, 115c; Nomo: 959a, ed. with  German tr. G. Eigler, Platon, Werke, 8 vols. (Darmstadt: Wissenschaftliche Buchgesellschaft,  1990). For the view of later Platonists, cf. H. Dörrie, Der Platonismus in der Antike, vol. 6.1:  Die philosophische Lehre des Platonismus. Von der “Seele” als der Ursache aller sinnvollen  Abläufe (Stuttgart: Frommann-Holzboog, 2002), 251, n. 5. Antiochus of Ascalon regarded  the essential human person as a 0vvapOtEQOV of soul and body. Cf. ibid., 251, n. 4. The  Middle Platonic view is also reflected in Cicero, Tusculan Disputations 1.52, ed. with Engl.  tr. J. E. King, LCL (London: Heinemann, 1927). Plotinus explicitly identified human self  with the soul (Enneads4.7.1,20-25; cf. Dörrie, ibid., 58).  103  Dörrie, Platonismus, vol. 6.1, 252.  104  A. Oepke, “Auferstehung II (des Menschen),” RAC 1 (1950), 932.  105  On the question why the souls descend and are joined to bodies, see J. Dillon, “The Descent  of the Soul in Middle Platonic and Gnostic Theory,” in The Rediscovery of Gnosticism,  vol. 1: The School of Valentinus, ed. B. Layton (Leiden: Brill, 1980), 357-364.  106  Plato, Timaeus 41d-44d.  107  Plato, Phaidros 248a-249a.  108  Cicero, Tusc. Disp. 1.40-41.  109  Alcinous, Didaskalikos 16.2, ed. with French tr. J. Whitaker, Bude (Paris: Les Belles Lettres,  1990); Engl. tr. J. Dillon, Alcinous, The Handbook of Platonism (Oxford: Clarendon, 1993).  Cf. Plato, Timaeus 41£f.101 On biblical anthropology, ct. Woltt, Anthropologze (n above); Kümmel, Man ın
+he New Testament, 1ıncent London Epworth, 1963); Albertz, “Mensch E
Altes Testament, ” TRE (1992), 464-473; Hegermann, “Mensc Neues Testament,; ”
TITRE (1992% 481-497) (wıth lıterature).

1072 Plato, Protagoras a-C; Gorg14s 497 3a; Phaidon FOC: 80Ob-381e, 115€; Nomoı: 939a ed ıth
German Eigler, Platon, Werke, ols (Darmstadt: Wissenschaftliche Buchgesellschaft,
1990 For the 1eW of later Platonists, c+t Dörrıe, Der Platonıismus In der Antıke, vol 6.1
Die philosophische Lehre des Platonısmus. Von der “Seele” als der Ursache aller sinnvollen
Abläufe (Stuttgart: Frommann-Holzboog, Z I1. Antiochus of Ascalon regarded
the essenti1al human PCISON OUVAUWOOTEQOV of soul an body. G ıbıd., Z The
Middle Platonic 1eW 1$ Iso retlected 1n Cicero, Tusculan Disputations KSZ ed ıth Engl.

Kıng, L: London: Heınemann, Plotinus explıicıtly iıdentitied human selt
ıth the soul (Enneads4.7.1,20-25; ct Dörrıe, ıbıd., 58)

103 Dörrıe, Platonismus, vol 6:, JT
104 QOepke; “ Auferstehung 11{ (des Menschen),” (1 9372
105 (3n the question why the souls descend an! A joined bodies, N Dıllon, “'CThe escent

of the Soul 1n Miıddle Platonic aM NOost1iCc Theory,” 1n The Rediscover'y of Gnosticısm,
vol The School of Valentinus, ed Layton (Leiden: Brıill, 1980), 215/-364

106 Plato, 1IMAPCUS 41d-44d
107 Plato, Phaidros 24812-2492
108 Cicero, Tusc. Dıisp.Z
109 Alcınous, Didaskalıikos 16:2. ed wıth French VWhitaker, Bude (Parıs: Les Belles Lettres,

19903; Engl. Dıllon, Alcınous, The Handbook of Platonısm Oxtord: Clarendon, 1993
S Plato, 1IMAPCUS A414t
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Numenius of Apamea (2 D.) by SOINEC consıdered be Neopythagorean
rather than Platonist, held that «by nature, bodies ATC dead AT
stable 110 'The soul,; immater1al 1n Nature, descends through the COSINOS

be unıted body, takıng impress10ns during the Journey which ftorm the
irrational SOUlL 'These LW souls, accordıng Numen1us, AIC engaged 1n
struggle, but both AL viewed ASs ;mmortal.

Did Bardaisan chare thıs Platonıic V1eW of the orıgın of the soul? The CXTAN%

OUTICCS AT lımited, but section iın Ephrem’s Hymns agaınst Heresıes poı1ints
1ın thıs direction. Exposing hıs tellow Christians the CHEGLS of the Bardaisanıtes,
the Syrıan DOECL wrıtes:

But of necessIity, love compels YOU,
brethren, endure the repetition o theıir words

regardıng the beings and the obstructing princıples,
the aM the S12NS of the zodiac,
regardıng the body, that derıves ftrom evıl,  1113
regardıng 1$ resurrecti1on which ll NOLT be,
regardıng the soul,;, that derives trom the D  $

114
NOL speak of the SGSE

Drijvers understands Ephrem’s remarks AS indicatıng that Bardaıisan held the
soul orıgınate from the planetary POWCLIS; the reference the “ OD-
structing princıples” he ınterprets Aa the PDPOWCLIS that prevent the soul from
returnıng 1ts place of 9  origin, - notion much developed 1n Gnostıic lıterature.

Bardaisan’s understandıng of the orıgın A NAaillrte of the soul, thus, 15 IMOTEC

indebted Middle Platonısm than biblical theology. The peculiarities of
hıs eschatology G the results of hıs efforts synthesıze thıs philosophical
understandıng of human NALHTEe an the human soul wıth the Christian belief
1n resurrectlon. Hıs understandıng of the human soul 15 insofar iıntluenced
by biıblical anthropology 45 he allows tor the possıbıilıty of the soul’s death
understood AS rather lımıted, shadowy existence in the underworld whereas

110 Numenius, Frgm. 4a, ed wıth French des Places, Numenı14s, Fragments, Bude (Parıs:
Les Belles Lettres, 1973 On Numenı1ius’ teachıings, SC Dıllon, Middle Platonists, 361-5379;

Frede, “ Numen1us, ” NRW (1987); fl Numenı1ius’ 1e W of IMatLtier 15
derived trom hıs dualısm: he SCCS IMAakLter as “{u1d and wiıithout quality, but yeLl posıtively
evı] torce.” Dıllon, Middle Platonaists, 373)

111 Numenıius, Frgm. aMn 43; ct. Dıiıllon, Middle Platonists, 375$
1 Numenı1us, Frem. 43, 4 ‚ 46C, 4 9 ct. Dıllon, Middle Platonists, 376 Dıllon po1nNts OUTL that

the CONCCDL of LW warrıng souls 15 rather un-Platonic, and that Numen1ius’ posıtion 15
influenced by Gnosticısm.

1469 Ephrem ere reters NOL the doctrine of Bardaıisan, but the eliefs of hıs tollowers, who
apparently deviate: ftrom Bardaisan’s 1eW of body part ot od’s 200d creation.

114 Ephrem, 53,4, quoted trom Drivers, Bardaıitsan, 132+t.
115 Drivers, Bardaısan , 153
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MOST phılosophers advocated belief 1n the iımmortalıty of the soul The iımmor-
talıty of the soul W as clearly expressed 1n the Platonic dialogues, ' an held
by MOST later Platonists. Ci1icero’s G Tusculan Disputations, tor
instance, reflecting Middle Platonic teachıng, contaın lıst of LG42aSO1S tor the
soul’s immortality. ” In the second CENLUFY, Alcinous’ Didaskalıkos sımılarly
included lıst of AargumentTts tor the iımmortalıty of the soul.® In Roman
ımper1al tımes, philosophers entered lengthy debates a4aSs whether only the
rational part of the soul could be consıdered immortal. ”” Philosophers of the
schoo] of Epıicurus, however, denıed the ıdea oft alıy atterlife ()7 resurrectlon,
holding that mınd AaSs ell 4S body 15 mortal, aN! that al death a1] disıntegrates
into HS constıituent which then ın turn AIC free form H6 forms of
ife  120 Bardaıisan’s general tamıliarity wıth the basıc tenets of Hellenistic phılos-
ophy would ımply that he W as acquaınted wiıth the philosophers’ belief 1n the
soul’s iımmortalıty. Hıs SLALeMNNECNES 1bout the soul’s death, 4S CONSCQUECNC of
Adam’s S1N, ATITC be ınterpreted 4S deliberate efforts hıs part tormulate

Christian theology wıthın the phılosophical anthropology that he had adopted
prıor hıs convers1o0n. In hıs theology of the last things, Bardaisan produced

synthesıs of thıs philosophically-oriented anthropology wıth bıblical
about the Fall. 1about death 45 the CONSCQUCNCE of S1N, about Jesus promıise
that hıs discıples would NO death (John 8:51), ATı about Christ’s descent
iInto Sheol Sınce hıs anthropology, however, W as predominantly shaped by
Greek phılosophy rather than by Scripture, hıs theological conclusions deviated
from those of the emergıng normatıve Christianity which although likewise
iındebted Greek thought W asSs INOTIC tırmly orounded ın bıblical anthropol-
05y

Bardaisan’s eschatology IN ıEs Christian CONLEXT

As W as noted above, Bardaiısan W as NOT the only second- third-century
theologian who rejected the iıdea of bodily resurrectlion. The Marcıonites 4S

116 Plato, Phaidon 71d-72e, S0e-8
E Cicero, Tusc. Dıisp.x ct. Emilsson, “Platonic Soul-Body Dualism 1n the Early

Centurıes of the Empıre Plotinus,” NRW ))eDıllon, Middle
Platonists, G

118 Alcınous, Did. 251
119 G Dörrıe, “ Kontroversen die Seelenwanderung 1mM kaıserzeıitlichen Platonismus, ”

Hermes X 5 (19573; 414-435; reprint 1n Platonica MINOYA, 420-440
120 Lucretius, De NALUTA, ed wıth Engl. Kouse and Smith, second ed.,

KL 151 (London: Heınemann, 1966
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ell 4s Nost1ic ZrOUDS expressed sımılar thoughts, aAM both STOUDS WEeTC ell
represented 1n Edessa

According the dualist Marcıon, the human body W asS produced trom evı]
ImmMaLler by the CTECALOT God, AM 15 iıtself evil.““ It oes NOT constıitute essent1al

123
part of human Hature; an 1tSs resurrection 15 unthinkable. According
Marcıon, the resurrected PCISON 15 NOT lackıng substance, but 11 be “lıke the
»124  angels. Whıile thus both Bardaısan an arcıon locate human identity 1ın
the soul alone, the underlyıng Le64S0O118 SG quıte different. For Marcıon, the
body belongs the ev] realm of ma(tter; ıt Cr  b HOT be saved because 1t
entirely belongs the creator.”'  9 For Bardaisan, the other hand, the body
15 part of the creatıiıon of the OMNC God, an 15 NOLT evı] 1n ıtselft. It 15 EXIFranEeOUS

the soul, whiıch tully reEPFrESENLS the essenti1al human DECISON., TO TESLHIFEGE

the body would be poıntless, an the laws of NAature Bardaısan’s
posıtıve 1e W of body manıtests ıtself also in hıs apprecıation of marrıage an
sexualıty. Unlike INanıy of the early Syrıac Christians, he W as NOLT orıented
owards sexual asceticısm. These underlyıng dıfferences SuppOrt the above
thesıs that the peculiarıties of Bardaisan’s eschatology ATIC be explained by
hıs philosophical anthropology. An attrıbution Marcıonıite iınfluences AaPDPCaIs
unlıkely, especılally ın lıght of Bardaisan’s explicıt antı-Marcıonıite attıtude.

Among the Gnostics, VAarlı0us VIeEWS of the resurrection MAÄCT-C h ld‚126 but
ONEC of the CXTAHT Gnostıc OUTITCCS STAates belief ın the resurrection of the

1258flesh !” The Gospel of Philip, 1ın which the ımage of bridal chamber UOCCUTIS,
VIeWwSs the resurrection A that needs be attaıned already ın thıs ıte
“Whıile ATIC 1n thıs world 1t 15 fıtting for HS acquiıre the resurrectl1on,
that when str1ıp off the flesh IA Y be tound in BESE an NOT alk In the

121 On the Marcıonıites, ct above. The NOSst1C Ququites, who WEeIC saı1d AaVe denıed the
resurrection, tHourished 1n Edessa around 160; ct. Drivers, FQuq aM the Ququites:
An unknown SECT 1n Edessa 1n the second CENLUCY D Numen (1967); 104-129%, CSP
108, 1428 Ephrem, Z The 1ta Rabbulae refers the ex1istence of the nostı1ic
Borborians 1n thıs CItYy, ed Overbeck, 194,5 (In thıs TOUD, ct. Fendt, “Borborıianer, ”
AC) (1 5102513 Note, however, Rudolph’s observatıon that COQUT evidence tor
libertine traıts of nost1ic SrOUDS only trom the heresiological9NOL from the
recently discover: nostıc emselves (“Gnosıs und Gnostizısmus, ” 1n ıdem, (7NOS1S
UN spätantıke Religzonsgeschichte: Gesammelte Aufsätze / Leıden: Brıull, 5 orıgınally
publıshed 1n Zeichen der eıt 38 984|, 9! 217220

1202 Tertullian, Adv. Marc. LD 14A5 5.6/11; ct Harnack, Marcıon n above), Dl 102f
172 Cr Harnack, Marcıon, 136
124 Tertullian, Adv. Marc. 3.9.4; ct. Harnack, Marcıon, 136t.
125 Tertullan, Adv Marc. 3.6:11; SA On Marcıon’s anthropology, ct Iso Hoffmann, Marcıon

(n above), 180-183, TT
126 For Overvi1eWw, + Rudolph, Dıiıe (71NOSIS:! Wesen Un Geschichte einer spätantıken Religion,

second edition (Göttingen: Vandenhoeck Ruprecht, 1980), Daley, Hope, ch
LA Staats, “ Auferstehung, ” A
128 Gospel of Phılıp 67,16; 625229 Isenberg, 1n Nag Hammuadı Library.
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mıddle24  Possekel  middle ... Those who say they will die first and then rise are ın error. If they  do not first receive the resurrection while they live, when they die they will  receive nothing.””” In the Exegesis on the Soul, the resurrection of the soul is  viewed as ascent to the heavenly place of origin: “And she (i. e., the soul)  received the divine nature from the father for her rejuvenation, so that she  might be restored to the place where originally she had been. This is the  resurrection that is from the dead.”” The Treatise on the Resurrection, also  known as Letter to Rheginos, deals with the subject in detail.””" Originating  from a Valentinian Gnostic milieu in the late second century,” the treatise  explains that the resurrection comes through the Son of Man who transformed  himself into an imperishable aeon, raised himself up,'” and restored the plero-  ma.'* As the Gospel of Philip, the Treatise on the Resurrection advocates a  realized eschatology, that is the notion that the Gnostic can obtain the resur-  rection already in this life.‘” On the other hand, the treatise also expresses  belief in a future resurrection, understood as reentry into the pleroma. Through  knowledge of the truth proclaimed by the Savior, ° the Gnostic believer will  be “drawn to heaven by him (i. e., Christ), like beams by the sun.”” This  ascent into the aeon will not extend to the body.“”* Some Gnostic texts elaborate  on the details of the soul’s journey to the aeon, and the obstacles the soul  encounters when meeting the archons, who strive to hinder the soul from its  return. Celsus apparently accused the Christians of trying to prepare themselves  for the encounter with the seven archontic demons by memorizing secret  129  Gospel of Philip 66,16-21, 73,1-4, tr. Isenberg. See also the following statement: “If one does  not first attain the resurrection he will not die.” (56,18-19, tr. Isenberg). The Gospel of Philip  also associates the resurrection with baptism: “Baptism includes the resurrection [and the]  redemption; the redemption (takes place) in the bridal chamber.” (69,25-27, tr. Isenberg).  130  Exegesis on the Soul(NHC 11,6), 134,9-12, tr. W. C. Robinson, in Nag Hammadı Library.  1531  Treatise on the Resurrection (NHC 1,4), tr. M. L. Peel, in Nag Hammadıi Library, 54-57.  Further discussion of the eschatology of this treatise can be found in Van Unnik, “Epistle to  Rheginos” (n. 27 above); Rudolph, Gnosis, 209-212; E. Pagels, ““The Mystery of the Resur-  rection’: A Gnostic Reading of 1 Corinthians 15,” JBL 93 (1974), 276-288.  132  Peel, 53; cf. Van Unnik, “Epistle to Rheginos,” 144.  133  Treatise on the Resurrection 45,17-23.  134  Ibid. 44,30-33. The pleroma is discussed also in 46,35ff., 49,4-9. Van Unnik understands this  to mean that Christ restored humankind to the pleroma (“Epistle to Rheginos,” 145). The  author of the 7reatise on the Resurrection claims a special revelation, but the book does not  have the form of a secret teaching, or of a partial exposition, as does for example the Letter  to Flora. Cf. Van Unnik, “Epistle to Rheginos,” 147.  135  Treatise on the Resurrection 49,15-16. A realized eschatology was probably advocated by  some Christians in Corinth, whom Paul addresses in 1 Cor. 15.  136  Treatise on the Resurrection 43,33-44,3; 44,14-17.  137  Ibid. 45,36-38.  138  “Why will you not receive flesh when you ascend into the Aeon? That which is better than  flesh is that which is for it (the) cause of life.” (Ibid. 47,6-10, tr. Peel).Those wh Sa V they 11 dıe first AT then rıse A 1n 1t they
do NOLT first eCcelve the resurrection whıile they lıve, when they dıie they 111
recelve nothıng. 129 In the Exegesıs the Soul, the resurrection of the soul 15
viewed A 2SC@enNL the heavenly place of Or1g1n: “And che (1 C the soul)
receıived the divine Natllıre trom the tather tor her rejuvenatıon, that che
might be restored the place where originally che had been hıs 15 the
resurrection that 1S trom the e3.d 150 The Treatıse the Resurrection, also
known Aa Letter Rheginos, deals wıth the subject ın detail.*” Orıginating
trom Valentinıan NOost1Ic miılıeu 1ın the late second century, ”“ the treatıse
explaıns that the resurrection through the Son of Man wh transtormed
himseltf into iımperishable ACOITIL, raised hımselt 1355  up, an restored the plero-
ma.  154 As the Gospel of Phılıp, the Treatıse +he Resurrection advocates
realiızed eschatology, that 15 the notion that the CSnostıic (  e obtaın the Uu1-

rection already iın thıs ife  155 (3a the other hand, the treatıse also CXDICSSCS
belief 1ın future resurrection, understood Aas FEeECNIFY into the pleroma. Through
knowledge of the truth proclaımed by the Savior, * the nost1ic believer ll
be “drawn heaven by hım (1 C.y Christ), ıke beams by the Sun  »” hıs
aSCEeNT Into the 4COIMN ll NOLT extend the b0dy 138 Some CGinostic elaborate

the detaıls of the soul’s Journey the aCON, A the obstacles the sou]
NCOUNLeErS when meeting the archons, wh str1ve hınder the soul from 1ts
PFeLIUTN. Celsus apparently accused the Christians of tryıng PICDAIC themselves
tor the HNCOMUNLE wıth the archontic demons by memorı1zıng SCCEEL

129 Gospel of Phılıp 66,16-21, /3,1-4, Isenberg. See Iso the tollowıng STatement “If OIMC Oes
NOT tirst attaın the resurrection he wıill NOL die.” (56,18-19, Isenberg). The Gospel of Phılıp
Iso aSsOcC1ates the resurrection ıth baptısm: “ Baptısm includes the resurrection and he]
redemption; the redemption (takes place) 1n the bridal chamber.” (69,25-27, Isenberg).

130 Exegesıs the Soul (NHC 11,6), 34,9-12, Robinson, 1ın Nag Hammuadı Library.
131 Treatıse the Resurrection (INTIC I’ )’ Peel,; 1n Nag Hammuadı Library, BA=5S

Further discussıon ot the eschatology of thıs treatıise Call be tound 1n Van Unnıik, “Epistle
Rheginos” (n above); Rudolph, GnO0SI1S, 209-212; Pagels, C ‘Th Mystery of the Resur-
rection’ nNOost1ic Readıng of Corinthians 15 7B 973 (1974), 276-288

132 Peel, ID ct. Van Unnik, “Epistle Rheginos,” 144
138 Treatıse the Resurrection 45,17-23
1 34 bıd 44,30-353 The pleroma 15 discussed Iso 1n 46,3541{.; 49,4-9 Van Unnik understands thıs

1L1CAIN that Chriıst restored humankın. the pleroma (“Epistle Rheginos,” 145) The
author of the Treatıse the Resurrection claıms specı1al revelatıon, but the book oes NOL
have the torm of seCTET teachıng, of partıal eXpoOsI1t10N, 4S oes tor example the Letter

Flora. (F Van Unnıik, “ Epistle Rheginos,” 14/
135 Treatıse the Resurrection 49,15-16 realızed eschatology W a4as probably 1advocated by

SOINC Christians 1n Corıinth, whom Paul addresses 1ın Cor.
136 Treatıse the Resurrection 43,33-44,3; 44,14-17
13/ bıd 45,36-38
F3 CC Why 111 yYyOUu NOLT recelve flesh when yOUu ascend INnto the Aeon? hat which 15 better than

tlesh 1$ that which 15 tor IT the) of lıte.” (Ibid >6_1 , ee.
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formulas. Orıgen denıed that such practices ATE tound Christians an
1359attriıbuted them the Ophiıites.

Bardaisan’s understandıng of the resurrectl1on, A 1t 15 preserved ın the CX AT

OUICC3S, the ON hand cshows number of simılarıtıies wiıth the nost1ic
belıefs, but the other hand lacks elements central the nost1c lıterature.
Bardaısan, much ıke the author of the Treatıse +he Resurrection, thıinks the
soul 111 eventually Journey heavenwards Its place of orıgın. The soul has

Pass the “crossing-place, ” for which 1t needs Christ. He also resembles
(C3nostics in rejecting bodıly resurrectl1on, aAs has already een noted. However,
there A sıgnıfıcant ditferences A4ASs ell Bardaisan oes NOL speak of pleroma,

CONCEPL essenti1al MOST nNostıc SYSLTCMS. Neither oes he uphold realızed
eschatology, 45 do the maJor1ıty of the CGinostic surveyed 1above. And
tınally, Bardaıisan oes NOLT divide humankınd into ditfferent classes, only SOINC

of which ave the YVOOLG that leads the resurrection. “  U Rather, Bardaisan’s
theology 15 strongly egalitarıan iın character. Everyone has the possı1ıbilıty
achieve salvatıon by keeping the commandments.”  1 These differences 1n the
respective thought SYSLTCEMS AT fundamental an outweıgh the po1nts
LIG
of connectlion; hence Bardaıisan’s eschatology cshould NOLT be abeled Aa CSTOS-

Bardaisan’s theological approach had SLIrONg ethıical COMPONCNL, an iıke
the orthodox wriıters of hıs time‘ he closely lınked ethıcs and the resurrecti1on:
“And 1It 15 also o1ven (a human being) lıve by hıs < free will, an do all
that he 15 able do, ıf he wıll, (1 NOLT do It ıt he 111 NOT; an he 111 Justify
hımself OF become ouilty  »145 Most patrıstic authors would wıth thıs
StatementT, but since theır anthropology dıffered, dıid theır conclusıons COMN-=

cerning the resurrectlion. Bardaıisan’s later Ephrem,; ftor example,
also stressed the necess1ity of tultillıng the commandments, but he S: the
body’s contrıbution 4S dec1ısıve. The body 15 essenti1al in works of cCharity,
Ephrem argued, an ıt 15 atfected by the ascetical life. ”“ The body COOpPeEraLES

139 UOrıgen, C’ontra Celsum 6:30£; /.40; ct Rudolph, GNnOSIS, 187t. Poimandres 24-726 describes
the soul’s aSCEeNT and purıfication, ed Nock and A.-] Festugıere, Bude (Päarıs; 1945-1954),
Engl. Copenhaver, Hermetica (Cambridge: Cambrıdge Universıity Press, 1992 On
the soul’s heavenward Journey, ct. Bousset, “ Dıe Hımmelsreise der Seele,” ARW
S 136-169, 22927 3, wh ALSUCS tor Iranıan orıgın of this CONCEDL 169 and
passım).

140 hıs 1eW 1S expressed 1n the Irıpartıte TIractate (NHC I’) 118,14-21; 119,16-34,
Attriıdge and Mueller, 1n Nag Hammuadı Library. Irenaeus records 1T 1n Adv Aaer. LD
ed Rousseau and Doutreleau, 264 (Parıs, $ Poimandres

141 DE 16,8-1 87
147 Nee below 152 ıth VEXT:

143 BEG Z 41215
144 Bardaisan 1$ OILC of the few early Syr1ac authors who 15 NOL orıented towards sexual ascet1c1sm.



Possekel

in lıvıng ethically GOLTEGT lıfe, an 1t suttfers 1n martyrdom. He asks «1f the
soul would COr 2AN! fast, an be rewarded, 1t 15 right that also the body, which
fasted wiıth it: be rewarded 2 According Ephrem’s anthropology, human
ıdentıity ENCOMDASSCS body, miınd, An soul He attacks Bardaısan tor divıiding
the human PCISON A takıng AaWAVYV ONEC part of its the b0dy 146 genuıne

5»14/resurrect1i1on, Ephrem STAaLeS, MUSLT include the body, “+the soul’s companıon.

Conclusion

The second AN early thırd centurıies WEeIc tıme in which varıety of
eschatological models A s tormulated, rangıng ftrom Tertullian’s tirm belief
in the resurrection of the flesh the Marcıonıite } Bardaıisanıte assertion that
the resurrection of the individual 11l NOT extend the body. Underlyıng
these ditferent beliefs about the last thıngs WEeIC dıffering assumpt1ons about
human MAartre and human identity that by necess1ıty led partıcular conclusıions
about the resurrection.

Bardaisan, havıng been traiıned AS philosopher AT only converted Chris-
tianıty Aat later tıme 1n lıfe, encountered the Gospel wıth certaın preconceptions
about human Hature an identity. Although 1n hıs eschatology he STrIOVEe

take 2ACCOUNT of the essential biblical beliefs the subject, an indeed held
much in COININOIMN wiıth CONLEMPOFALY representatiıves of normatıve Christianıty,
he remaıned iındebted Greek philosophy in everal Like INanıy
Platonists, he ave thought of the soul 245 Journeyıng through the
heavenly spheres before 1T becomes unıted wıth body. Hıs understandıng of
hıuman ıdentity, poıint central the conception of 1ts restoratıon, remaıned
largely based the philosophical rather than the biblical tradıtion. Bardaısan
dıd NOT adopt the scriptural understandıng of human NATIITE A psychosomatıc
unıty that exper1ences death 45 whole 2M 15 resurrected 4A5 whole, but ıke
MOST of the philosophers ocated human ıdentity exclusively 1n the soul Ephrem
already clearly iıdentitied thıs 4S hıs central Manı, Marcıon, Al Bardaısan
“read (Scripture) an dıd HOr understand that the whole form of PECISON 311
be established AT the resurrection.  »148 The Gnostics an Marcıon, wh lıkewise
rejected belief 1n bodily resurrection, sımılarly based theır eschatology
anthropology that dıid NOLT take 24CCOUNE of the bıblical unıtied 1e W of human-
kınd Their respective anthropologıes, however, differed fundamentally from

145 Ephrem, 'Nıs 45,1; ct. 4 y 65
146 Ephrem, $ 17
14/ CNızs 51,4; c 519
145 CNzs46,8; 521
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Bardaisan’s, that direct iınfluence of Ginosticısm BIE Marcıonısm Bardaıt-
san’s theology oes NOLT AaPPCal likely. 'The resemblances between
these schools of thought ALG better attrıbuted the sımılar philosophical
miılieu ın which they WLLE formulated.”

Whereas Bardaıisan’s anthropology clearly chows the influence of (Sraeco-
Roman philosophy, 1T 15 based bıblical ASs ell Hıs ıdea that the
soul undergoes certaın kınd of death 2ACGCOUBHE of Adam’s SIN dırectly
ODDOSCS the 1e W held by Man y philosophers concernıng the immortalıty of
the soul an ıllustrates hıs ettort tormulate biblically based theology. ”
Bardaıisan would ave agreed wıth the exclamatıon by hıs older CONLEMPOFCAFrY,
Tatıan: e sou]l 15 NOLT 1ın ıtself immortal, IC  — of Greece, but mortal ! »151
Wırth reESPECL Bardaisan’s understandıng of the resurrection, the 1bove analysıs
has chown that MUST take ser10usly hıs etforts tormulate Chrıstian
eschatology. Like ll contemporary Christians, Bardaısan asserted the belief
ın the resurrection of the indivıdual, ıdea rather opposıte the prevallıng
beliefs Fdessan Pagans He maıntaiıned that death entered through
Adam’s SIN 2AN: W 4S by Christ, whose redeeming actıon DaVC .  Tre-
Ctor the punıshment.” Bardaısan also upheld the ıdea of final jJudg-
mentT, and he closely connected ethıics wıth the resurrectlon, stressıng iındıyıdual
responsibılıty and each person s capabılity tulfill the divıne commandments.
In that regard, Bardaıisan’s theology resembled that of the second-century
apologısts Justin an Athenagoras. Athenagoras attırmed that Christians AL

hopıing tor the reward they “<hall recelve from the Judge for yentle,
„152

NCIOUS, aN! modest ıte
The shortcoming 1ın Bardaıisan’s theology of the last things, AS W 4s$s SOON

recognized by the emergıng normatıve church iın Syrıa, consısted 1n locatıng
human iıdentity exclusively ın the soul,; Ahn? NOLT CONCeILVe of human HA Fe

ASs psychosomatic unıty. Bardaisan’s LCAaSONS for domg > however, AT:6 1n
ıtselt theologically motivated A should NOT be attrıbuted uncritical
aAaCCEPDPLANCE of philosophical premıisses. As the Book of the AWS of the (Jountrıes
demonstrates, Bardaısan W AasSs primarıly concerned wıth defending human free-
dom agalnst tatalısm, aM he dıd by entirely excludıng the human soul an
human tree ll trom AILY OVEINANCE of tate, but conceding that fate has

149 The degree which Marcıon W as indebted Greek phılosophy 15 disputed, ct Harnack,
Marcıon; Gager, “Marcıon and Philosophy,” Vıg Chr (1972) 53-59; Norrelli,;
“ Marcıon: eın christlicher Phiılosoph der ein. Christ die Philosophie?” Marcıon
Un SeINE kırchengeschichtliche Wırkung (n above), E13:1530

130 C4 Cullmann, “Immortality.”
151 Tatıan, (OQratıo ad YAaecos 134 ed. anı Whıittaker Oxtord: Clarendon, 1982
1572 Athenagoras, Tea 1 9 Rıchardson, Early Christian Fathers (New ork: Macmiıllan,

CT Justın, Fırst Apology 43, ıbıd
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certaın influence VACT: the body. He shared thıs COMHNCETI H OPPOSC tatalıstic
world 1eW wiıth other Christian wriıters of hıs CIaA, such 4S Justin artyr, who
stressed that “punıishments and x00d rewards A o1ven accordıng the quality
of each man’s act10ns. It thıs W.GTIE NOLT 5 but al things happened in accordance
wıth destiny, nothing al all would be eft 1128  Possekel  certain influence over the body. He shared this concern to oppose a fatalistic  world view with other Christian writers of his era, such as Justin Martyr, who  stressed that “punishments and good rewards are given according to the quality  of each man’s actions. If this were not $So, but all things happened in accordance  with destiny, nothing at all would be left up to us. ... And if the human race  does not have the power by free choice to avoıd what is shameful and to  choose what is right, then there is no responsibility for actions of any kind.””  Bardaisan’s solution to the question of the role of fate consisted in limiting  the power of the stars to those seemingly arbitrary events of life such as  sickness or health, poverty or wealth, a long or short life — events that pertain  to the body but are beyond both human control and natural law. Since the  body was to a certain degree subject to the influence of fate, and Bardaisan  wished to maintain human freedom, he located human identity exclusively in  the soul and defended the consequence that only the soul will be resurrected.  153 Justin, First Apology 43, tr. Richardson. On the question of fatalism and its rejection in  antiquity, cf. D. Amand de Mendieta, Fatalisme et liberte dans ’antiquite grecque (Louvain,  1945; reprint Amsterdam: Hakkert, 1973).And ıf the human BA

oes NOLT ave the by tree choice avo1d what 15 chameftul ar
choose what 15 riıght, then there 15 responsıbility for act10ns of AILY lnd 155
Bardaisan’s solution the question of the role of tate consıisted 1n lımıting
the of the those seemıingly arbitrary CXCDES of ıte such AS

sickness OT health, POVeErTLY (31° wealth, long chort ıte GYEGHNES that pertaın
the body but AL beyond both human control an natural law Since the

body W as certaın degree subject the iınfluenc of tate, an Bardaısan
wiıished maıntaın human treedom, he ocated human iıdentity exclusively 1n
the soul aN! detfended the CONSCYUCHICC that only the soul ll be resurrected.

153 Justın, Fırst Apology 43, Rıchardson. On the question of tatalısm and 1ts rejection 1n
antıquıty, ct. Amand de Mendıieta, Fatalisme liıberte dans l’antiquite STECGQHE (Louvaın,
1945; reprint Amsterdam: Hakkert, 1973


