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Abstract: The article examines the impact of Plato’s views on atheism and impiety, relayed in the
Laws, on Clement of Alexandria. Clement employed the adjectives godless (atheos) and impious (ase-
bés) often in his writings as accusations against pagan philosophers and/or heretics, but also in his
defence of Christians against the very charge of atheism on account of their rejection of pagan gods
(Stromata7.1; cf. Tertullian’s Apologia 10). I argue that Clement, perceptive of Plato’s defence of philo-
sophical contemplation (thedria) and its civic benefits in the Laws, reworked the latter’s association of
disbelief with excessive confidence in fleshly pleasures (Leges 888A) in tandem with his stipulation
of virtue as the civic goal of his ideal colonists of Magnesia who ought to attune to the divine prin-
ciples of the cosmos. Thus, Clement promoted the concept of citizenship in the Heavenly kingdom,
secured through contemplation and its ensuing impassibility. For Plato and Clement, atheism was
the opposite of genuine engagement with divine truth and had no place in the ideal state. Although
Clement associated the Church with peace, his views were adapted by Firmicus Maternus to sanc-
tion violent rhetoric against the pagans in the fourth century when Christianity became the official
religion of the Roman Empire.

Keywords: atheism; impiety; Plato; Laws; Clement of Alexandria; heavenly citizenship; religious
violence; Firmicus Maternus

Introduction

This article examines Plato’s views on atheism and impiety,’ as expounded in the
Laws ([ed. Bury (Loeb)] 888A-D), and their reception by Clement of Alexandria whose
theological legacy (using edns. from Sources Chrét.) shaped the early church and remains
important to the Orthodox tradition to this day (cf. Yingling 2009, p. 93). I argue that
Clement drew on Plato’s Laws to defend Christians from the accusation of atheism that
was allegedly levelled at them during the early days (Stromata [hereafter Str] [ed. Boul-
luec] 7.1.1.1—2).2 Influenced by the civic context in which Plato rejected atheism,®> Clement
emphasized faith in the Christian God as a key credential for gaining entrance in the Heav-
enly kingdom. While Clement did eventually refer to pagans as atheists (Protrepticus [here-
after Protr] [ed. Mondésert] 10.93.1-2),* his refutation of their error remained a dialecti-
cal exercise of moderate tone (Str 4.1.2.3), typically urging the “ignorant” and “unjust”
to convert to the Christian God. Clement’s argument, in line with his own experience of
the persecution of Christians at Alexandria under Septimius Severus, is nonviolent (Protr
10.93.1-2, with Eusebius, Historia ecclesiastica 6.1).° By the fourth century, however, Chris-
tian thinkers, likely inspired by the newly-found proximity of state and religion promoted
under Constantine and his sons, employed explicitly violent language against the hetero-
dox as a means of safeguarding the Christian faith (Van der Heever 2018, p. 302; Drake
2011; Whitmarsh 2015, pp. 163-70). Thus, in the final section of this essay, I discuss the
adaptation of Clement’s Plato-inspired views on impiety by Firmicus Maternus, a Chris-
tian polemicist who urged the emperors Constantius and Constans to stamp out paganism
completely (Marcos 2013, pp. 9-10; Riipke 2014, pp. 192-200). His aggressive language,
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however, did not necessarily aim at instigating physical violence; when placed in context
(Van Nuffelen 2020, pp. 517-19; cf. Mayer 2013; Bremmer 2014), Firmicus Maternus’ opin-
ions seem to be inspired by contemporary political realities, primarily by his need to com-
mand the attention of the emperor(s).

1. Defending Contemplation: Impiety and Atheism in Plato’s Laws

In earlier dialogues, especially the Euthyphro® and the Apology,” Plato comments on
Socrates” indictment for impiety and his subsequent execution in 399 BCE.® Plato spoke
of the gods in abstract terms, promoting Socrates’ daimonion and often citing tales about
the traditional gods as examples of people’s misapprehensions regarding what constitutes
piety and/or impiety. In the late Laws, however, written in the shadow of his failed involve-
ment in Sicilian politics (Brisson 2020; cf. Anagnostou-Laoutides 2020a), Plato unequivo-
cally admitted the existence of gods, stating that “god controls everything, and alongside
god, chance and occasion control all human affairs” (Leges [hereafter Leg] 709B7-8: Q¢ 8e0¢
UEV TTAVTX, K&l LETA Oe0U TUXM K&l KaLpdg, TAVOPWTVX SLXKVPBEPVOOL CUUTXVTX).
Further, he acknowledged the traditional pantheon (745B-E; 771D; 828B-D; 848D; 920D-
921D; 946A-E), the gods of the Underworld and Moira (799D), as well as the cults of an-
cestors and heroes, all of which ought to be diligently honoured in the proposed colony of
Magnesia. In the Laws, Plato described at length the legal code of the colony’s constitution —
a second model of the ideal city next to the Kallipolis of the Republic (hereafter Resp] [us-
ing ed. Shorey])’ and its day-to-day application(s), designed to support the educational
model of the city and its goal of enabling its citizens to attune to the divine principles of
the cosmos.'” Education in Magnesia relied on music as a main means of dispensing civic
ethical training (Anagnostou-Laoutides 2022, pp. 12-13, 17). Since nomos meant both law
and song/musical genre (Anagnostou-Laoutides 2022, p. 19, with n. 72) harmony, infused
through civic education, should be also reflected in the laws of the city. Thus, the legal code
of Magnesia was underpinned by profound belief in the existence of gods whose virtue the
citizens ought to emulate (Leg 906 A3-B4):

Since we have agreed among us that heaven is full of many good things, but also of
their opposites, and that the not good things are more numerous, we say that such a
battle is immortal, and needs incredible alertness (¢UvAokg OxvuxoThg deopévn);
for the gods and daemons are our allies (cUpporxoL 6& uiv) and we the possession
of the gods and daemons (fjpeig & o0 kTR Bev Kol dortpdvwv); and injus-
tice and insolence combined with folly destroys us (@B8¢eipet 6& uag adikio kit
OB pLg peTa d@poovyng), but justice and thinking soundly saves us combined with
the wisdom (oCet 8¢ dikaxtoovVN Kl W PPOCTVLVN HeTA POV oewG) which re-
sides in the animate powers of the gods (¢v Taig T@Vv Bev éupvxolg olkovoxL
dvuvdueorv), while some small trace of them may be clearly seen here as also resid-
ing in us.

Plato’s statement accords with his definition of the human mission to become as god-
like as possible, as famously expounded in the Theaetetus (176B2-3),'! but in the Laws
Plato’s conviction about the existence of the gods links human nature with political rule
more explicitly, since the city-state provides the context in which citizens are required
to nourish the divine elements of their souls. Thus, in Leg 712B5-8 Plato invoked “the
presence of the God in the establishment of the state (@e0v &1 Tpog TNV TNG TOAEWG
KXToKELNV EmkaAwpedo), so that he may hearken, and hearkening he may come, pro-
pitious and kindly to us, to help us in developing the state and its laws” (0 8¢ akovoeLév
Te, Kl Akovoag Aewg evpe Vg Te ULV EABOL oL VLXKOOUToWY THV TE TTOALY KXL TOUG
vouovg), while in 713A2-5 he added: “... if the State ought to be named after any such
thing, it should be given the name of the God who truly rules over those who are sensible”
(TO TOU &ANOQE TV TOV VOOV €XxOVTWY deomdLoVvTog B0l Ovopo Aéyeodal).

Accordingly, Plato famously referred to impiety as a disease dangerous for the city (888B10:
TV TV véoov €xovteg), arising from “greed for pleasure” (888A4: UmO Actpopylog
160vTg) and corrupting the minds of those suffering from it (888A7: Toig oUtw T v dtaxvolxv
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Ste@Oappévolg). Plato distinguished three types of impious men:'? atheists who deny the ex-
istence of gods altogether and hardly ever maintain their youthful delusion until later in life
(888C2-3: 10 undévo mwmote AxPOvTa [...] TXOTNV TV 80&xv mepl BV, wg ovK eloty,
drateAéoat TPOG YNpog HelvavTo €V TaUTn Th) dtxvorjoet); those who believe that gods ex-
ist but do not care about men (888C5-6: 10 ToUg Be0Ug eivat HéV, @PovTICeLY d& 0VOEY TV
avBpwmrivawv); and those who undermine the gods by thinking it is easy to bribe them with
offerings (888C7-8: wg @povTiCovot puév, evmapapvnTotd’ eloty B0pxoLy ki evxxig). To-
tal denial of the gods is less common compared to the other two types of atheism. Importantly,
the debate about the existence of the gods ought to be entrusted to the legislator (888C10-D6).'

Furthermore, Plato compares the lawgivers with musicians, and therefore with philoso-
phers, whom he claims, were skilled in “the greatest form of music” (Phaedo [hereafter Ph]
[ed. Fowler] 61A4-5; cf. Resp 591C1-D3; Laches 188D3-9; Anagnostou-Laoutides 2021a; 2022,
p- 19 and n. 73; 2023). Plato was adamant that before becoming absolutely god-fearing (Leg
967D4-5: Befatwg Beooe 1), people ought to be convinced of two truths: first, “that the soul
is oldest of all things that partake of generation” (967D6-7: puxn) Te w¢ £0TLY TP o BOTATOV
amavTwy 60x Yovig HeTeiAn@ev), “and is immortal and rules over all bodies” (d0dvatdv
Te ApxeL Te 0N CWHATWY TTAVTWY); second, that “reason controls what exists among the
stars” (967D10: TOV ... év Tolg &oTpolg vouv Twv Ovtwy), and that “the connection of
these things follows the principles of music” (967E2: Té Te kxTo TI)V HOVO XY TOVTOLG TG
kowvwvixg) which societies should “apply by fitting together moral practices and customs”
(967E3-5: xprjonTot 7Tpog T TV OV EMTNOEVUXTH KXL VOULILX CVVXPHOTTOVIWG),
“while being able to give a rational explanation of all that admits of rational explanation”
(60 Te AOYOV €XeL, TOUTWYV dSLVAXTOG 1) dovval TOV Adyov). Earlier in the dialogue Plato
had noted that legislating the use of such music “would be the task of a god or godlike man”
(657A10-11: ToUTo 8¢ Beov 1) Belov TIVOg Avopog av ein: cf. 669C-673D; 799A-B). Thus,
Magnesia’s legislators were also envisaged as philosophers since they were expected to en-
gage in what philosophers typically dedicate their lives to—becoming godlike.

For Plato, the goal of becoming godlike during life involved limiting as much as possi-
ble the interference of the body in our perception of virtue as preparation for embracing the
survival of the soul after death. Thus, philosophers, striving to exceed the confines of the
senses so to “behold truth with the eyes of the soul alone” (Ph 66D10-E1: ki x0T 1) Ypux
fextéov avTax TA MPAypate; Anagnostou-Laoutides 2022, pp. 23-29, with ns. 38-39),
posed as the antithesis of atheists whose error, according to Plato, is rooted in their mis-
placed belief in materialism (Leg 891C-892B). Through constant and systematic contempla-
tion, the philosophers (Ph 68C6-D1),' keen to participate in the politics of the heavenly city
alone (Resp 592B),'> were uniquely placed to advise the city on its progress. In Magnesia,
philosophical thedria'® would be practised by the Nocturnal Council and their designated
theoroi. The members of the Council, we are told, would dedicate their lives to examining
the ethical principles of law by studying the nature of virtue and its various manifestations,
such as self-control, courage, justice, and wisdom (Leg 964B3-6; 965C9-D3; Anagnostou-
Laoutides 2022, p. 18). Above all, the members of the Council would be responsible for
debating theological matters, starting with the vexed question about the existence of gods
and our ability to grasp their powers (Leg 966C1-D3), and moving on to the issue of the
divine origin of the soul and the rational principle that brought about the order of the
universe (966D10-E5)."” In addition, the Nocturnal Council would appoint citizens recog-
nized for their wisdom as thedroi; the latter would be entrusted with tracing exceptional
thinkers across good and bad cities for the privilege of conversing with them before re-
porting their opinions back to the Nocturnal Council for further deliberation (951B5-8). In
essence, the theoroi would enable the regular reviewing of Magnesia’s constitution with the
additional input of their external discussants. Plato deems this kind of reflection (theéria)
as paramount for maintaining the perfect status of the city.'® Moreover, Plato made provi-
sions for Magnesia’s average citizens to engage in thedria, not only through their musical
education, as discussed above (and highlighted in Resp 349C5-D2), but also through the
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so-called Test of the Wine. Characterized as “Dionysus’ thedria” (650A1), the Test was de-
signed to encourage citizens to continuously monitor their ethical development.!’

Notably, Plato insisted on the importance of addressing those who suffer from the
disease of atheism “mildly and dispassionately” (Leg 888A: év mpaéot Adyolg; 888A7-9:
npdwg, oféoavteg 1OV Bvudv), like a father or a teacher trying to admonish or teach
a child (888A1: vovBetwv dux diddokerv; 888A10: Q mat), aiming first and foremost
at persuading them (890D). Nevertheless, he was conscious that provisions ought to be
made for the punishment of obstinate atheists. Plato distinguished between atheists by
nature and those whose atheism was the result of being enslaved to desires (899D-900C;
cf. 864B). He deemed the damage inflicted by the latter as graver, since tyrants tend to
rise from among this group of atheists: such examples result in weakening the cohesion
of the citizenry, undermining its identity, and clouding its moral orientation. In his view,
again, those who believe that the gods are indifferent to humans or easily bribed do so
either out of folly or because they are evil. In all cases, however, convicted atheists should
be removed from the civic group. First, they should be punished by imprisonment, while
also closely coached by the Nocturnal Council that would oversee their progress, aiming
at persuading them to change their minds and be rehabilitated in society. If, however,
all else failed, atheists should be punished by death (908B1-910D). Hence, while not the
preferred solution, Plato did allow for violence against atheists to be enshrined in the laws
of Magnesia as the ultimate means of safeguarding the city against their insolence.

Clement, a thorough reader of Plato, further developed the civic framework of faith
as analysed in the Laws, arguing that Christians ought to defend the law entrusted to
them by God in anticipation of gaining citizenship in the heavenly Kingdom (Anagnostou-
Laoutides 2022, pp. 26-27).

2. Plato’s Laws, Impiety and Atheism in Clement of Alexandria

Clement of Alexandria expanded on Plato’s rejection of atheism by developing the
notion of the heavenly city and its connection to our inner constitution in ways that, in
my view, had a profound impact on the concept of citizenship in Christ, as a projection
of Christian collective identity. Clement undertook a painstaking study of pagan intel-
lectual traditions, in which Plato features prominently, often claiming that Greek philos-
ophy was a corruption or an offshoot of the Mosaic Law.?’ The idea is introduced at the
start of Clement’s Stromata/Stromateis, a title that alludes etymologically to the “layers” of
meaning that he proposed to uncover for his discerning readers.”! According to Clement,
“Moses was a prophet, a legislator, a military tactics expert, a war strategist, a politician,
and a philosopher” (5tr1.24.158.1: "EoTiv o0v 6 MwvoT|g 1)ULV TTPO@NTIKOG, VORODETLKAG,
TAKTLKOG, OTPATNYLKOG, TIOALTIKOG, @AGTO@Oog). His description aims to present Plato’s
connection of legislation and civic religion, as we saw it in the Laws, as originating in Mo-
saic law. After comparing the wisdom that orders the divine things to the political skill
that rules human affairs (1.24.159.4-5: ta pnév Bl 1) co@ix, Tot AVOPWTELX SE 1) TTOALTLKT)),
Clement portrayed God as “a king who rules according to the laws and possesses the skill
to rule over willing subjects” (1.24.159.5-6: BxTLAe LG TOLVLY €0TLY O APX WY KT VOLOUG
O TNV TOL &pXELY EKOVTWY €moTuny €xwV). In a universe regulated by God’s kingly
skill, passions can be mastered through virtue and reason: by acquiring “self-restraint and
moderation with holiness and sound knowledge with truth” (1.24.159.3-4: éykpatetay
K&t cw@pooLYNY Hed OTLOTNTOG Kl YVWoLy ayadrv pet” aAnbeing), the faithful attain
piety toward God (10 TéAog eig eVoéR ety dvapépwy Beov). Despite claiming that the
Greeks are but children compared to the wisdom of the Jews, Clement cited both the States-
man and the Laws (the latter is, in fact, cited six times by name in the Stromata) in praise of
Plato’s appreciation that both natural and civic law derive from God.?” Importantly, like
Plato, Clement was explicit that the law ‘attunes’ (recognizing the affinity of the legislator
and the musician, see below n. 22) and further ‘conducts’ those who follow it to God.”
Accordingly, he explicitly compared a pagan city governed by law to the Church ruled
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by the logos, making reference to the Heavenly model that inspired Plato’s ideal state and
(presumably) likewise the kingdom of God. Clement wrote (Str 4.26.172.2-3):

For a city is an important thing (orovdaiov yap 1) OALg), and the people a deco-
rous body (kai 6 dfpog doTeldv TL ovotur), and a multitude of men regu-
lated by law as the Church by the Word (kai mAf8og avBpdnwv Vo vépov
dotkovpevov, kabdmep 1) ékkAnolo OO Adyov)—a city on earth impregnable,
free from tyranny (&moAtdpknTtog atvpavvnTog mOALG EmiyTg), a product of the
divine will on earth as in heaven (8éAnux Betov émt yng wg €v ovpav). Im-
ages of this city the poets create with their pen (eikévag THode TG TMOAe WG Kl
ol omTat ktiCovot ypaovteg). For the Hyperboreans, and the Arimaspian
cities, and the Elysian plains, are polities of just men (ai yop Ymeppfopeot kat
Aptpaometol OAeLg ket T HAVOLx medio dikaiwv moAttevpata). And we
know Plato’s city placed as a pattern in heaven (iouev 8¢ kai v ITAdTwvog
TIOALY TTXPASELY L €V OVPAVQ KELULEVTV).

Thus, Clement wishes for the spirit of Christ to transport him to the heavenly Jerusalem (Str
426.172.2: éyw de av eVEIUNY TO TTVED o TOL XPpLoToL mTepond pe eig TV TepovooAnp
TV £urv). According to Clement, Plato’s aspiration of becoming godlike was perfectly compati-
ble with Scripture and the Mosaic Law (2.19.100.3-4; 5.14.94.3-95.20), and a sound way of achiev-
ing piety to the true God.”* Furthermore, as I have argued elsewhere (Anagnostou-Laoutides
2022, pp. 26-27), Clement believed that the true gnostic (that is the wise Christian) would be con-
ducted to the Heavenly kingdom through persistent practice of contemplation (thedria), which
would act as purification from the senses, leading to impassibility.”” Although Christian thedria
ought to be mediated by faith,?® the gnostic conducts himself like Plato’s philosopher in the Phae-
drus”’ and the Phaedo (Anagnostou-Laoutides 2021b, pp. 219-24; 2023, pp. 29-33). Thus, through
theoria he is able to reach better places and perfect his citizenship in God (Str 4.25.155.2).%% Plato
had reiterated this idea emphatically in the Laws, where he asserted that “when the soul achieves
union with divine virtue (6mtétav pév apetr) Oeia mpoopei& o), it becomes eminently vir-
tuous (ytyvntou StocpepdvTwg Totordtn) and moves to an eminent region, transported by a
holy road to another and better region” (Stx@épovTa Kl HETEPAAEV TOTOV dylov GAoY,
petakoptofelonx eig apelvw Tiva ooV E€Tepov; Leg 904D8-E1). Similarly, Clement affirmed
in Str7.3.13.1-2 that:

the gnostic souls (Tag yvwoTikag Ppuxag) which surpass in the grandeur of con-
templation the mode of life of each of the holy ranks (t1) peyodompemeia Thg
Oewplog VepPatvovong EkAoTg dylag TaEewg TNV moALTelorv), are assigned
by lot among whom the blessed abodes of the gods (kx8’ dg «l pokaprat Oewv
olknoels dStwptopévat drake kA pwvTat), reckoned holy among the holy (aytog
€v aylotg AoytoBeiong), transferred entire from among the entire (petakoptofet
oag OAxg €& OAwv), reaching places better than the better places (eig dpeivovg
apelvovwy ténwv TOmovs a@kopéveg), embracing the divine vision (tr)v 8ew
play aomalopuévog TV Beiav) [...] in the transcendently clear and absolutely
pure insatiable vision which is the privilege of intensely loving souls (¢ vapyr) 6¢
WG EVL LAALOTO Kol AKPLR QG ELALKPLYT) TNV AKOPETTOV UTTEP QUG AY XTICIOXLG
Puxaig EoTiwpévoeg B€xv), holding festival through endless ages (atdiwg &idtov
eVPPOOVVNY AKOPeTTOV KXPTIOLEVXG), remain honoured with the identity of
all excellence (eig TOUG ATEAELTTOVC XIWVAG TXVTOTNTL TG UTTEPOXT|G ATIAOXKG
TeTLUNHEVOG dtaepévelv). Such is the vision attainable by the pure in heart (Ot
TOV KaBapwv T Kapdia 1) KoeTaAnTrTikr) Oewplor).
As Dominic O’Meara (2003, p. 162) notes,

To become members of the Church, the “initiated” must receive instruction in the
‘divine way of life’ (1] &v0eog moAlTeix) so as to live this life, purifying them-

selves of the life of vice (1] €v kakia oAlteix). They thus require teaching and
a moral reform, followed by purification which leads to a contemplative mode
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of life exemplified at its highest level, in the order of the ‘initiated,” by the rank
of monks.

In this context, Clement defined the purpose of book 7 of the Stromata as demon-
strating that “the gnostic alone is truly pious” (7.1.1.1: pévov dvtwg eivat Beooe 1) TOV
YVWoTikOV), a notion he reiterated a paragraph later, where we read that the true Gnos-
tic “alone is holy and pious, and worships the true God in a manner worthy of Him”
(7.1.2.1: ... pOvVOV TOV YVWOTLKOV OO0V Te Kol eV0EPT), Beompemmg TOV T OVTL Bedv
Bpnokevovta). Accordingly, Clement attacked pagan philosophers as “unworthy of par-
taking of the power of believing” (7.1.1.2: undénw a&iovg éxvTolg peTaAXB LV TG TOD
motevoot duvapewg apeoxrkaot). He further added (7.1.4.3) that,

He ... who is persuaded that God is omnipotent (0 Toivvv 0e0v memeLopévog
elvat mxvTokpatope) and has been instructed in the divine mysteries from His
only-begotten Son (kai T&x Oelx pLOTPLX TP TOD LOVOYEVOUG TIXLOOG XVTOU
ékpaBav),” cannot be an atheist (g o0Ttog &beog;). “An atheist is someone
who believes that God does not exist (A0eog pév yap 6 pur) vopllwyv etvot 8edv)
and is superstitious because he dreads the demons (bctodaipwy 8¢ 6 dediwg
T dSaxpdviw); it is him who deifies all things, both wood and stone (6 mdvtx
fetalwv kot EVAOV kot AiBov); and reduces to bondage spirit, and man who
possesses the life of reason” (kaxt TveDpo AvVOPWTOV TOV <UT> AOYLKQWG BLODVTX
KoTadeSOVAWUEVOY).

Clement employed the same rhetoric against those he regarded as heretics, such as those
who followed Valentinus, Marcion, or Basilides, and many others (Str 7.17.108.1-2), whom
he described as “mystagogues of the soul of the impious” (7.17.106.3: pvotaywyot TAg
Twv daoePwv Puxng). Their followers, he warned, will not enter the kingdom of God
(7.17.106.1-2):

Those, then, who adhere to impious words (Ot Tolvuv T@V doeBav amtdpevol
Adywv) and dictate them to others (&AAoig te €EapyxovTeg), without applying
the divine words correctly but erroneously (unde v toig Adyolg Toig Oelolg,
AAAa EEnpopTnévawg ovyxpwpevotl), neither themselves enter into the king-
dom of heaven (oUte avTOL eioloolv elg TNV PaotAeixy TOV oVPAVOV), nor
allow those whom they have deceived to attain the truth (oUte obg é&€nmdtnoxv
EOLY TUYXAVELY TNG AANOelng).

Furthermore, Clement is of the opinion that the divine constitution (the entheos po-
liteia) must be ruled by laws that aim to teach as much as to punish (1.27.171.1). Clement
resorts once more to Plato and the Laws to support the view that “the unbeliever is one
to whom voluntary falsehood is agreeable” (6 ¢ dmiotog, © @idov Peddog EkovaLov; Str
4.18.1—2).29 Such men are senseless, faithless, and ignorant. Clement quotes Laws 730C4-7
(cf. 705A) where the Athenian Stranger claims that “the man who loves the voluntary lie
is untrustworthy (6 8¢ dmotog @ @idov Peddog ékovolov), while the man who loves the
involuntary lie is senseless” (6t 8¢ dkovoLov, &dvovg),” adding that “everyone who is ei-
ther faithless or foolish is friendless” (&@tAog yap 1) mag 6 ye amiotog kot apadrig). Such
men corrode the coherence of the civic group. Unlike them, Clement argues (Str 4.18.3-4),

those who believe in Christ both are and are called Chrestoi (good) (xvTike ot
elg TOV XpLoTOv TemoTevkdOTEG XPNOTOL Te £lol Kol AéyovTat), as those who
are cared for by the true king are kingly (¢ T@ 0vTL BocotAtkol ol pxoIAEL pepe
Anpévol) ... those who belong to Christ the King are kings, and those that are
Christ’'s Christians (wg yap ol co@ol co@ia elol co@ol Kal ot vOpLpotr vouw
voppot, oUTWG ol XpLot@ BactAel BactAeig kol ol XpLoTov XpLoTiavol).

Clement cites here Plato’s authority once more to argue that “following the law” is a way

to actively emulate God and achieve assimilation with him. Unlike the great natures that
are free from passions and can immediately grasp the truth, average people must rely
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on observing the law. Furthermore, the divine law trains man especially to self-restraint,
laying this as the foundation of the virtues (cf. Str 1.24.159.3-6 cited above).

Thus, Clement follows Plato in associating impiety with faithlessness and atheism (see
Resp 580A),%! a heinous crime that lawgivers must eliminate from the ideal society, following
the example of God who converts his enemies by chastising them. In Stromata 7.16.102.4-5
Clement insists that God, acting like a teacher or like a father (AAN” wg TPOG TOU SLdxoKAAOL
1) TOL TTpOC ol Tideg), as we saw in Plato’s Laws, does not punish but chastises. For, while
punishment is retaliation for evil (¢oTt yop 1] Tipwpia kaeko dvtamddootg), chastisement is
for our benefit, collectively and individually (koA&Cet pévToL Tpog TO XPrioLUOY Kl KOLVT)
kat i Totg koAaopévolg). Using Platonic vocabulary Clement explains that “the source
of all transgressions are two, ignorance and weakness” (7.16.101.6: 500 eioiv apxai maong
apapTiog, dyvolx kat aofévelw; cf. 7.16.102.6), and God intervenes as a doctor to heal those
willing to lend their ears to him. The unabashed, Clement comments, “have the penalties that
are on record” (7.16.105.6: éyypa@a €xovot T émtinte). Of course, Clement realizes that
fear of punishment or hope for reward are not genuine enough motives for the true Gnostic
who aims to practice piety for the sake of the good alone (4.22.145.2),°” nevertheless it is an
efficient means of keeping the average Christian alert to the ever-lurking danger of sin.

Clement explicitly refers to fear of punishment as fundamental and deeply pedagog-
ical (2.6.30.3-4),%* especially since the divine plan involves the salvation of both believers
and unbelievers (7.2.6.6); punishment is, in fact, presented as the way to conversion which
is preferable to death. Citing once more Plato’s Laws (=715E8-716A3), Clement further
stresses the association of fear with the divine Law, referring to justice as the “avenger of
those who rebel against the divine Law” (Str 2.22.132.2-3):

Thus, he says in the Laws (¢v Toig Nopolg-); God indeed, as per the ancient saying
(cbomep kot O TorAoetog AGYog), occupying the beginning, the middle, and the end
of all things (6 pev 81 0edg ... ApxNV Te Kal HETK KXl TEAEVTIV TV TTAVTWY
éxwv), brings them straight to their natural end while encircling them (e00¢etorv
Mepaivel KT EUOLY TrepLopeLOUeVOG)- and he is always attended by justice
(T 8¢ adel EvvémeTan dikn), the avenger of those who rebel against the divine
law (T@V amoAetmopévwy ToL Belov vonov Tinwpdg). You see how he also as-
sociates fear with the divine law (0pa¢ 6w Kl xUTOG EVAAPELXY TIPOOKRYEL
TQ Oelw vOuw).

Furthermore, while persistently discussing Plato’s analysis of marriage laws, now elabo-
rated with Scriptural examples, Clement summarizes the capital punishments for adultery,
aimed at checking the impulsiveness of the passions (2.23.147.1: mpOg AVXOTOATV THg
eveTLpopiag Twv axBwv), before concluding ominously that “the law is not at variance
with the Gospel, but agrees with it” (2.23.147.2: o0 81 paxetal T eVoryyeAiw 6 vouog,
ovvadet 6¢ avTQ). Importantly, although in the Protrepticus Clement refers to the “peace-
ful soldiers of Christ” (Protr 11.116.3—4: TOUG £lpNVIKOUG OTPXTLOTXG TOUG £€XxUTOV), in
Stromata 3.4.32.1 we are assured that those who disobey the laws become hated both “to
human lawgivers and to the law of God” (161 8¢ kol TOlg &AVOpwWTIVOLE VOHODETXLG Kol TG
Beiw vOuw amexBavovtat mapavopwg Bovv émavnpnpévol); Clement cites here the Old
Testament Book of Numbers (25:7-14; cf. 25:17) where “the man who thrust his spear into
the fornicator is evidently blessed by God” (Str 3.4.32.2: 6 YOUV €KKEVTIOXG TOV TTOPVOV
€VAOYOUHEVOG TIPOG TOVL BeoD delkvuTal év Tolg AptBpoig). Similar views are expressed
in Clement'’s fragments, for example his comments of the Epistle of Jude or the First Epistle
of John 2.2, which at the same time illustrate the reception of his views in later Christianity;
for example, Cassiodorus in the sixth century refers to Clement’s comments in his Adum-
brationes in Epistolas Catholicas (Dainese 2016).

3. Clement and the Violent Turn of Religious Rhetoric in Late Antiquity

Clement defined scepticism as the result of the “changeability and instability of the
human mind” (Str 8.7.22.1-2: ... €v p&v TO TTOAVTPOTIOV Kol &ACTATOV TN AVOpwmivng
yvwung) in conjunction with “the discrepancy that exists in things” (devTepov 8¢ 1) €v
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To1g ovot dtx@wvin). This is why, Clement argued, God, “having equipped some of the
barbarians with the commandments and some with philosophy” (7.2.11.2: Toig uév yap
€vTOoAdg, Tolg 8¢ @LAoocopiay mxpxoxwv), “he shut up on all sides the disbelief in his
advent” (oLVEKAeLOEY TNV ATILOTIXY €lg TV oepovoiay), “on account of which anyone
who does not believe is inexcusable” (60ev &vamoOAGYNTOG £0TL TTAG 6 ) mLoTevoog). >
Repentance is the only avenue Clement afforded to sinners to escape their predicament
(Str 7.2.12.5). His position, embraced by members of his immediate circle such as his stu-
dent Origen (Contra Celsum 1.71), was notably influential among Christian authors. Hence,
Clement’s views are well-known to Eusebius, certainly the fifth book of the Stromata that
focuses on faith and is excerpted in PE 13.13, but also to Athanasius™ and later to Cyril of
Alexandria (Grant 1964). The latter adopts a notably hard line in his works, for example in
his Commentary on John, determining that those who do not believe in Jesus are bound to
“die in their sins”.*® Cyril’s language is, on this occasion at least (Crawford 2023), notably
hostile and threatening against those who do not believe in Jesus, anticipating the violent
expulsion of the Jews from Alexandria in 415.%” These were volatile times during which
individuals and communities face numerous crises and feel the need to display their iden-
tities in dramatic ways (Anagnostou-Laoutides 2024). Furthermore, this is the time when
Christianity, having found a champion in Constantine, is preoccupied with resolving its
dogmatic disputes; the process left little room for the theological debates of the second
and third centuries when Christianity posed as a philosophy, or rather as the “true philos-
ophy” (Lohr 2010, pp. 168-70) and Christian teachers were confident in engaging with the
intellectual traditions of the heterodox.*

In my view, these new circumstances that demanded of Christians to negotiate the
ways in which the State would promote and even enforce Christianity dictate the style of
Firmicus Maternus’ polemic Error of the Pagan Religions. However, although he draws as
we shall see on Clement and ultimately on Plato’s views on atheism and impiety, Firmicus
is more intent on attracting the attention of the emperors by using bold language. In his
work, the philosopher assured the emperors that “ordered by the law of the Greatest God,
your (i.e., their) severity should prosecute the evil deeds of idolatry” (29.1-2: hoc vobis dei
summi lege praecipitur, ut severitas vestra idolatriae facinus omnifariam persequatur). Further-
more, closely paraphrasing the Book of Deuteronomy 13 on worshipping other gods® he
urged the leaders of the Byzantine theocracy to:

Hear and perceive with your holy senses what God commands you about this
deed (de isto facinore): do not to pity either the son or the father, and through
the loved members of a spouse, he thrusts the vindicating sword (Nec filio iubet
parci nec fratri, et per amata coniugis membra gladium vindicem ducit). He also per-
secutes the friend with lofty severity and all the people are armed for breaking
up the bodies of the sacrilegious (Amicum quoque sublimi severitate persequitur, et
ad discerpenda sacrilegorum corpora omnis populus armature) (Errore 29.1 [ed. Oster,
p. 133]).

The Old Testament God, Firmicus continues, further adapting Deuteronomy 13 (at 29.2
[p. 116])*" sanctioned even the extermination of whole cities when suggestions of worship-
ping new, unfamiliar gods were put forward:

killing (interficiens), you shall murder everyone who is in the city with a destruc-
tion by the sword (necabis omnes quiqui sunt in civitate caede gladii) and you shall
burn the city with fire (incendes civitatem igni) and it shall be without habitation
(et erit sine habitaculo) and nothing shall be built there forever (non aedificabitur
in aeternum).

Notably, Clement, on whom Firmicus often relied (Turcan 1982, pp. 51-52; cf. Wag-
ner 1971, p. 212, n. 5), quoted Deuteronomy 13:4 twice in the Stromata (2.19.100.3-101.1;
5.14.94.3-95.2), while discussing Plato’s views on our aptitude to become godlike. The dif-
ference in tone between the verses quoted by Firmicus and Clement is striking. Clement,
in his usual style, weaved together pagan philosophical tenets (especially Platonic), with
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the Mosaic Law and Scriptural paradigms to defend the correlation of civic and divine
law across intellectual traditions, with emphasis on the open-mindedness and peaceable
nature of those perceptives of divine principles (St 2.19.100.4):

For the law says (pnotyap 6 vopog), Walk after the Lord your God (0mticw kvpiov

TOL Beov LUWY Mopeveobe) and keep my commandments (kxl TG EVTOALG HOL

@eVA&&eTe = Deut. 13.4). For the law defines assimilation (i.e., the Platonic assimi-

lation) as following (tr)v pév yap é&opolwotv 0 vopog dkoAovBiav ovopdlet)-

and such following assimilates those who follow the law as far as possible (1] 6¢

oLV AKoAOLOIX KT SUVauLY é&opotoi).*! Become, says the Lord, merciful

and compassionate (yiveofe, pnolv 0 kUplog, EAerjuoveg kat oikTippoveg), like

your heavenly father is compassionate (wg 0 TorTr)p DUWV 6 OVPAVLOG OIKTIPHWY

€0TiLV).
Despite using Proverbs 2:21-22 to warn his readers that “the transgressors shall be rooted
out from the earth” (2.19.102.2-3: ol 6¢ mxpxvopoLvTeg €£0A00pevOT)oOVTHL AT XVTHG
[i-e., T1g YN¢]), Clement also insisted that it is “the image of God is really the man who does
good” (2.19.102.2: T yop OVTL eikwV ToL B0l avBpwTog evepyetv). He also cited a
prophecy according to which God ascertains that he will look “on him who is mild and
gentle, and trembles at his words (2.19.101.2: émpA&Ppw ... €L TOV TPAOV Kol 1)OVXLOV
Kl TPEUOVTA pov Toug Adyoug). This assimilation, he continued, refers to people’s abil-
ity to approximate the mind and reason of God (2.19.102.6: kot&x YOOV K&l AOYLOHOV),
rather than His appearance, and is reflected both on doing good and, importantly, on
ruling over others (2.19.102.6-7: @ kol TIV TPOG TO VEPYETELV KXL TNV TTPOG TO APXELY
opoLdTN TR TPOoNKOVTWG O KVPLog Evoppayiletat). Clement concludes his chapter with
a reference of notable Platonic hue to the contribution of holy men to the management of
cities and households (2.19.102.7: BovAxi¢ yap avOp@v O0lwV €0 HeV OLKODVTXL TIOAELG,
€0 &’ oikog).

Clement also cited Deuteronomy 4:12 where Israel is reminded of their duty to be
loyal to their God (Str 4.26.170.4):

now what does God your Lord require of you (vOv, TopanA, ti kOptog 6 8¢dg oov
attetto toepa 0ov) but to fear God your Lord (@of elofot kUpLlov 1oV 06V oov)
and walk in all His ways (ki opevecBat €v mdoalg Txig 600lg xvtoD), and
love Him (kat dyamav avtov) and worship Him alone? (kai Aotpevety avt
HOV().

However, not only did Clement cite here numerous additional paradigms from the Pythagore-
ans, the Stoics, and Plato (see Str4.26.172.2-3 cited above), alongside pagan poets such as Euripi-
des, always interspersed with examples from Scripture, but he insisted that it is Israel who has
“the power of choosing salvation” (<ToUTO> xiTelTOLL TTXPAX GOV, TOV T1)V €£0V0iXY EXOVTOG
ENéoDo TNV cwtnplery). Clement returned to the issue of free will in Book Five of the Stro-
mata, claiming that faith is a choice: “for who is such a god-denier to disbelieve God and de-
mand of him proof as from men?” (5.1.6.1: Tig o0V 0UTWG &BE0C <WE> ATLOTELY Be@ KXLTAG
amodei&elg wg mapd avOpwmwy drontelv Tob 0eov).*? A few paragraphs later, Clement
cited Deuteronomy once more, this time 6:4, reiterating to Israel that “God is one and you shall
worship only Him” (Str 5.14.115.5: dkove, noiv, TopanA, kOplog 6 0edg oov elg E0TLY, Kal
aOTQ OV Aatpevoels). But Clement, “a particularly irenic thinker, who affirms seeds of
truth wherever he finds them” (Kovacs 2009, p. 263), would have never gone so far as to imag-
ine the imperial army led by Constantine and/or his sons, as the extended hand of the Lord’s
punishment against the heterodox (Gassman 2020, pp. 66-75). Unlike Firmicus Maternus who
rejected vehemently philosophical allegories (Gassman 2020, pp. 57-61), intent “to develop
a new approach to anti-pagan polemic, which treats Christianity and traditional cult as op-
posing theological and ritual systems” (Gassman 2020, p. 67), Clement repeatedly referred
to Christianity as the “true philosophy” (Str 5.11.82.2).* Thus, it seems, by the time of Firmicus
Maternus there was need for Christianity to be translated into clear-cut dicta that emphasized



Religions 2024, 15, 727 10 of 16

its superiority and did not tolerate the interfaith erudition put on display by Clement and his
followers.

Conclusions

As Socrates claims in the Apology (23D), people typically assumed that philosophers,
too preoccupied with providing a rational explanation to everything and crafting fanciful
arguments, “do not believe in gods” (8eovg ur) vouiCerv). Plato seems to respond to this
accusation in the Laws where he defends the civic benefits of philosophical contemplation,
now entrusted in the Nocturnal Council and their appointed theéroi. He went further by
inviting the average citizens to engage in this kind of theoria through the practical Test of
Dionysus which would allow them to monitor their ethical stamina, while urging them to
contribute to the city’s goal of emulating the virtue of the gods reflected in the cosmic order.

Clement painstakingly employs Plato’s views to counter-suggest the Kingdom of God,
the New Jerusalem, as the ideal state that Christians should aspire to, provided they fol-
lowed the law of the Christian God and were willingly faithful to him. However, contem-
plation, philosophical or Christian, is an activity that accords with the educated elites that
typically claimed senatorial positions. From this perspective, the crowds incited to vio-
lence by Firmicus Maternus —unlikely to be trained, interested, or trusted with decipher-
ing philosophical allegories, appear to be pawns in a battle between Senate and Church
representatives vying for securing influence on the emperors (Gassman 2020, pp. 116-17).
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Notes

1

N.B.1Tam grateful to the three reviewers of the article for their generous and constructive feedback which has helped me sharpen
my arguments. For a definition of atheism in Plato’s Laws (understood as not believing in the existence of god/s), see Soneira
Martinez (2020, pp. 313, 326) (with Soneira Martinez 2018, pp. 34-35; Roubekas 2014; Bremmer 2020a, p. 58) who prefers
the term unbelief as more compatible with ancient religiosity: “The modern notion of atheism as a phenomenon outside of
the religious sphere—or opposite to it—cannot be applied in Ancient Greece, nor can a romanticized view of it as a subversive
phenomenon”. Also see (Meert 2017, pp. 47-49) claiming that Plutarch (Superst. 165c) was the first ancient author to use the term
&0edtng with a meaning close to that of modern atheism, in connection with apistia (disbelief) and the notion of denying divine
Providence. Plutarch borrows atheotés (meaning “godlessness” or “ungodliness”) from Plato (for which see n. 4 below). Meert
cites the work of (Fahr 1969; Buckley 1987; Rankin 1983). On &oéPeix and related terms meaning impiety in ancient Greece,
see (Soneira Martinez 2020, p. 320) with n. 44 citing among others (Cohen 1988; Bowden 2015). Plato explores the meaning of
impiety in the Euthyphro relating the events prior to Socrates’ trial of 399 BCE.

Clement, Stromata [hereafter, Str], 7.1.1.1-2: “so that by learning who is a true Christian (tig é¢0T1v 6 T@® dvTL XploTiavdg), the
philosophers may realize their own ignorance (tn¢ éxvT@V Apxdicg kxtoryvawval) in rashly and haphazardly persecuting the
[Christian] name (eikT) pév kol wg ETUXEY dtwkovTg Tovvopn), and falsely calling impious those who know the true God”
(L&TNV 8¢ AB€0VG ATTOKXAOV VTG <TOVG> TOV T OVTL BeOV EYVWKOTKG). See (Anagnostou-Laoutides 2020b, p. 81, n. 1) with
more bibliography; also, (Kovacs 2016, pp. 337-41); however, as (Whitmarsh 2017, esp. p. 290) notes, “the accusation of atheism
develops primarily within a Christian discourse, rather than being levelled at Christians from the outside”.

As Meert (2017, p. 48) claims, in Plato’s Statesman 309A atheotés denotes lack of virtue and self-restraint. In the Laws (967A-B),
again, Plato relates atheotés to denying the immortality of the soul and naturalism; he further ascribes a combination of both
meanings to the sophists in book 10 of the Laws (888D-889; 890A, 908C-908D). Buckley (1987, p. 9) and Rankin (1983, p. 135)
stress the connection of ancient Greek atheism with “taking different views of deity from one’s fellow citizens”. For atheos in
connection to impious behaviour toward organized Greek religion, see Pindar, Pythian Odes 4.164; Aeschylus, Eumenides 151;
Sophocles, Trachiniae 1036; Euripides, Andromache 491, relying here on (Meert 2017, p. 48, n. 106).

The text reads: “Let us convert and change (netavorjowpev o0V kal peToeot@pev) from ignorance to knowledge (¢& dpaBing
elg ¢moTtrunv), from insensibility to sensibility (€& &@poovvng eig @podvnoLy), from incontinence to continence (¢& dkpaotiog
elg &ykpdTelxv), from injustice to justice (€& &dikiog eig dSitkxtoovvnv), from atheism to God” (¢§ dBedtnTOG €ig OedV); following
(Bremmer 2007, pp. 21-22; Karamanolis 2012, 2021, p. 109); cf. (Herrero de Jauregui 2008, pp. 19, 47, 145-47, 161, 184-85,
195-96, 245).
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10

11

18

19

(Moss 2020, p. 584; Bremmer 2020b, pp. 58-59, ns. 65-66). Although Clement accuses those who refuse martyrdom as heretics
with “an impious and cowardly love of life” (Str 4.4.16.3: TLveg 8¢ TV AlPETIKQWV TOL KUPLOL TTXPAKNKOOTEG A0EBWG dpa KXl
detdag @holwovot), he becomes increasingly critical of those too willing to become martyrs, trying to defend a middle position;
(Middleton 2006, pp. 18-25, 28-30).

See Euthyphro 5D-6B with (Soneira Martinez 2020, pp. 322-3); cf. Euthyphro 15A; see also (Rosen 1968; Cohen 1971; Edwards 2016).

See Apology 35B-D with (Burnyeat 2012); Also see (Van Harten 2011, p. 182) with n. 43 on Socrates’ belief that the gods are good;
cf. (Lannstrom 2013; Filonik 2013, pp. 52-57).

(Bremmer 2007, pp. 14, 19; Whitmarsh 2015, pp. 91-99). On Socrates’ trial, also see (Soneira Martinez 2020, p. 331, n. 112) citing
(Ferguson 1913; Connor 1991; Brickhouse and Smith 1989, 2002, 2004; Ralkowski 2013).

I am very grateful to Prof. Daryl Kaytor for pointing out that while in the Republic we come across the famous myth of the Cave
(514A-520A), the Laws begins precisely with three elderly men walking to the cave of Zeus on Mt Ida in Crete (625A-B). Thus,
while it exceeds the scope of the present paper, it seems that Plato is here preoccupied with the same agenda as in the Republic.

Plato had developed the connection between the political and the natural cosmos already in the Respublica (hereafter Resp) (e.g.,
430D-432A), while in the Laws he explicitly claims that the gods pitying human misery bestowed on them “the pleasurable
perception of rhythm and harmony” as a means of ethical training (653C8-9: dedwkdTog TV EVPLOUOV Te Kl Evapudviov
aioBnowy ped’ ndovng) which allows us to become the “fellow-dancers” (665A5: Tovg 8eolg ovyxopevTag) of our divine choir
leaders, Apollo, the Muses, and above all Dionysus (665A5-7); cf. Leg 653A7-654A5. Also see (Anagnostou-Laoutides 2021a,
2023, pp. 29-33).

Doy 8¢ opoiwotg Beq KXTA TO SLVATOV- OpOlWOLg d¢ dlkatov Kol 600V LeT @poviioews YevéoBat (“and to escape [from
material bonds] is to become godlike, as much as possible; and to become godlike is to become just and blessed with wisdom”).
See n. 24 below on Clement’s reception of Plato’s text.

Leg 885B7-10: AAA& €V 81) TL TV TPLOV TTAOXWY, T} TOUTO, OTteP €10V, OUYX 1YOUUEVOG, 1] TO deVTEPOV GVTXG OV @POVTILELY
&vOpanwy, 1) TpiTov evmxpaxpvONTOLG elval Buotloig Te kol e xig moporyopévoug. Note that the first category is alluded to as
“those who disagree with what I just said”, without explicitly admitting the existence of atheists, something he adds a few lines
further, at 885C6-11, with the excuse of an imagined counterargument: TxOTx TAX &V EPeOXNAOVVTEG EITIOLEY ... UV YAP
oL L&V TO TIXpATIary BeoUG 0Vd g voullopey, [...], ot 8¢ olovg Vueig Aéyete (“let’s imagine what they would say in derision
... Some of us do not believe in gods at all; others believe in gods such as of the kind you mention”).

The text reads: Ileptpeveig, Avaokony eite oUTwg elTe AAAWG ExEL, TLVOXVOLEVOC TTOLPA TE TV AAAWY Kl 1) Kl HAALOTX
K&l toepd Tov vopoBétou (“wait, while considering whether the matter stands thus or otherwise, making enquiries alongside all
others especially from the lawgiver” ... eLpaTé0V Y&Xp T TOUG VOUOUG 0OL TLOEVTL VOV KL £lG xDOLG SIOAOTKELY TTEPL XVTWV
ToUTWYV wg éxet. (“... for it must be the task of him who sets the laws both now and in hereafter to instruct you how these
matters stand”).

Plato writes: OUkoUV ki 1] cw@pocL VT, )V K&l ol ToAAOL OVORALOVOL CWPOTVLVNY, TO Tepl Tag mbuping pur) émronodo
GAN" OALYpwg Exely Kal Koopiwg, &p’ oL ToUTOLG HOVOLG TIPOOTIKEL, TOLG HAALOTX TOU CWUXTOG OALYWPOLOLY Te Kol €V
@A ocoia Cwouy; (“therefore sophrosyné, what the many also refer to as sophrosyne, that is, not being excited by the passions but
be indifferent to them and behaving in a seemly manner, does it not suit uniquely those who despise the body above all and pass
their lives in philosophy?”). For philosophy as preparation for death, also, see Ph. 81A2: peAét Oaxvatov; cf. 63E9-64A8; 67E4).
Socrates insists that only philosophers are keen to achieve the separation of the body from the soul; Ph. 65E6-66A8: 0p0ag, kol
TO HEAETN X XVTO TOUTO E0TLY TV PLAOCOQ WY, AVOLG KL XWPLoHOG PuxXNG amo cwpxtog- and 67d5-9: Avewy §€ ye a0y,
[...], mpoBvpoDVTAL del HAALOTX Kol (HOVOL OL QLAOTOPOVVTEG.

The text reads: “... perhaps there is a pattern of it [i.e., the ideal city] laid up in heaven (¢v oUpxv@ lowg maxpAadelypax dvdkeltat)
for him who wishes to contemplate it (@ fovAopévep 6pav) and so beholding to constitute himself its citizen (ko Op@vTL
£avTOV KortotkiCerv). But it makes no difference whether it exists now or ever will come into being (Stax@épet 6& ovdeV eite
mov 0Ty eite €otat). The politics of this city only will be his and of none other” (ta yap TaxUtg pdévng v mpaéetev, AAANG
d¢ oLdEULAG).

(Hull 2019); for thedrialepopteia in the Phaedrus where Plato employs the language of the mysteries to refer to philosophical
meditation, a necessary stage for gaining philosophical insight, see (Anagnostou-Laoutides 2022, pp. 10-12, 17-21) with more
bibliography; also (Anagnostou-Laoutides 2024).

Given that in Euthypho 6A Socrates claims that his gods are perfectly just and good, the “debate” that Plato mentions here as a key
duty of the Nocturnal Council is about ensuring that the city aligns constantly to divine virtue and the core belief in the existence
and providence of the gods; cf. (McPherran 2010, p. 117). From this perspective, Plato’s principle of philosophical/theological
contemplation would be appealing for Clement.

(Anagnostou-Laoutides 2022, p. 17) citing Leg 951C3-5 where the Athenian Stranger concludes: “without this inspection and
enquiry” (&vev yap tavg g Bewplag ki (Ntoewg), “the city will not remain perfect for ever” (o0 pével mote TeAéwg
TOALG).

Plato encouraged the citizens to drink wine to determine their alcohol consumption limit. Fearful of the ridicule they would
endure if seen drunk publicly, the citizens were likely to leave a dinner party before exceeding their limit. Thus, they would train
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27

28

29

themselves in self-control initially with regard to wine drinking but gradually with regard to all civic matters. See (Anagnostou-
Laoutides 2022, pp. 11-12).

Str 1.1.10.2: €v yovuv Ttoig Nopotg o €& Efpaiwv @adoopog ITAatwy keAevet (“and do in the Laws Plato, the philosopher
who learned from the Jews, commands ...”); 1.22.150.1: kxtnkoAovdnke d¢ kot 6 ITAGTwy 0 Kk’ fuag vopobeoia (Plato also
followed the laws imparted to us); 1.25.165.1-166.1: TIAdtwv 8¢ 6 PLAGCOPOG €k TV Mwvoéwg T Tept TV vopoBeoiov
weeAnbdeig (“Plato the philosopher having benefited by the books of Moses about legislation ...”). The notion is frequently
repeated throughout the Stromata; e.g., Str.1.26.170.3; 1.28.176.1; cf. 5.5.28.4; 5.5.30.1; 5.11.67.3-4; 5.14.97.7).

Following Numenius, Clement presented Plato as a Pythagorean who spoke in allegories for fear of being misunderstood by
the uninitiated; see Numenius, Frg. 24, . 57-62 (ed. Des Places, p. 64 = Eusebius, Preparatio Evangelica [hereafter, PE] 14.5.7
= Patrol. Graec. [hereafter, PG] vol. 21, cols. 1197a6-13). Clement reported that Numenius (whom he also described as a
Pythagorean) had compared Plato to “Moses speaking in Attic Greek” (Str 1.22.150.4 = Frg. 8 [p. 51]: Tt yap éott [IAGTwv i)
Mwvong attikiCwv; cf. Eusebius. PE [col. 873b9-14]).

Str1.29.182.1-2: “Whether then, it be the law which is received at birth (tov dua 19 yevéoel ... vouov) or that given afterwards
(Tov avBig do0évTx), but from God (A1) v €k Beov), both the law of nature and that of instruction are one (6 te g Uoewg 6
Te TG pabrioewg vopog, eig). Thus, Plato also says in The Statesman that the lawgiver is one (g ki ITAGTwv €v TQ IToALITIKY
&vatov vopobétnv enoiv); and in The Laws, that he who shall understand music is one (¢v §¢ Toig Népoig éva 10V ovvrjoovTa
TV povotkwv); teaching by these words that the Word is one (5t tovtwv ddaokwy TOV Adyov eivat évx), and God is one”
(kot TOV B0V €var).

Str 1.26.167.1-2: kai To0TOV KLPLWG BeTUOV (...) TOV VO Beov dx Mwvoéwg maxpadedouévov. €xel yoOv TV AywynV &ig
70 Belov; cf. 7.3.19.4-7.3.20.2: “For the laws of the state are perchance able to restrain bad actions (ot vépot yop ot moArtikol
poxOnpag lowg mpaéelg émoxetv); but persuasive words, which but touch the surface (ot Adyot oi 7teLoTikol EmméAxiol OVTEg),
cannot produce a scientific permanence of truth (o0d¢ ... émompovikny Thg aAnbelag dtxpoviv mapdoxotev av). Greek
philosophy, as it were, purges the soul, and prepares it beforehand for the reception of faith (pltAoco@ix 5¢ 1) ‘EAAnvikr) oiov
mpokaBaipel ki tpoeBilet TV Puxmv elg mxpadoxnv miotewg), on which Truth builds up the edifice of knowledge” (¢¢’ i)
TNV YVQOLV ETOLKOSOUEL 1] AAT|0ELKX).

Clement presents Plato’s Theaetetus (Str 2.9.45.4-7) as compatible with Matthias” now lost (gospel-like) Paradoseis, noting that one
is assimilated to God “I mean, God our Saviour, having served the God of all things through his high priest, the Logos, by whom
we distinguish which are the just and honest things according to the truth; for piety is a practice that follows and corresponds
to God” (k@0 ki OpolovTAL TG e, Be@ Aéyw TQ cwTNPL, OepamedWV TOV TV OAWY Be0V dLx TOL dpxLepéwg Adyov, dU
o0 kaxBopatat Ta Kt AANPetoy KaAd ki dikox. eVoéPelx ot mpa&lg Emopévn ki akdAovBog Be@). Clement returns to
Plato’s “escape/flight from the world” in Str. 2.22.133.3—4; cf. n. 11 above.

Clement refers to complete or perfect(ed) persons of faith as true Gnostics; see (Rankin 2022) discussing how Clement revamps
the term that was typically reserved for those deemed heretics; cf. (Le Boulluec 2022). On the problem of Gnosticism in the early
Church and Clement’s response to it, see (Chadwick 1966, pp. 7-9, 53-64), and (Kovacs 1978) discussing the antithesis between
Clement’s true Gnostic and the Valentinian Gnostics who claimed superior access to gnosis unlike most Christians who simply
followed the church'’s teaching and observed the inferior god of the law. For Clement, faith not gnosis/esoteric knowledge is the
key to salvation. Also, see (Anagnostou-Laoutides 2022, p. 27) with Str 4.6.40.1: “when he who partakes gnostically of the holy
quality (6Toev ... 0 YvwoTik@g pneTéxwv g dyiag mowdtntog), dedicates himself to contemplation (¢voiatpipn 1) Oewpla)
by connecting purely with the divine (t¢ 6elw kaBxpwg 6WA@YV), he comes closer to identifying with the state of impassibility”
(mpooexéoTepov v EEelyiveTal TavTOTNTOG AtedoUg). For more references in Clement insisting on the importance of theoria to
see God “face to face” (Str 1.19.94.6; 5.11.74.1; 7.10.57.1 in (Anagnostou-Laoutides 2022, p. 24), also see Str 6.17.154.4; 6.17.155.3;
7.10.56.5-6 and 7.3.13.1-2 (cited below). Cf. Str. 5.11.67.2 where the gnostic’s impassibility follows the example of Christ and
the apostles. For gaining the heavenly kingdom through impassibility, see Str 3.6.59.2; 3.7.59.4; 3.15.99.4; 4.6.34.6.

In Str. 2.22.136.6, Clement argues that “through assimilation to God a man becomes as far as possible just and holy with insight”
(tr)v éEopoiw oy Tolvuy T¢ e eig 600V 0OV Te )V dikxLOV KXl GO0V et @poviioews yevéobat), adding that “he lays down
the aim of faith, for the end is the restitution of the promise which is effected by faith” (ckomov T mioTe wg VmoTiBeTAKL, TéAOG
d& TNV &ml TN miloTeL TNG EmaryyeAixg amokotAoTaov). (Anagnostou-Laoutides 2022, pp. 26, 54, n. 93) for more references to
how Clement distinguishes between the vanity of pagan philosophers and the true gnostic; cf. n. 34 below.

Socrates repeatedly refers to himself and those philosophizing as initiates (Phaedrus [hereafter, Phdr.] 249C8-9; 250B7-C1; 250E1;
251A3; 253C3) linking mystic mania with Dionysian feletai (25B4: AtovOoov 6¢ TeAeoTIkNV ... porviav). (Anagnostou-Laoutides
2022, p. 48, ns. 41-42).

The text reads: “Plato rightly says (eikétwg o0V kal ITAGTwy ... pnot) that the man who devotes himself to the contemplation
of the ideas (Tov TV dewv BewpnTikov) will live as a god among men (Beov év avBpwrmolg (fjoecbuai); now the mind is the
place of ideas (voug 8¢ xwp«x ide@wv), and God is mind (vovg 8¢ 6 Bedg). Thus, he has said (eipnkev) that he who contemplates
the unseen God (T0v <o0v> dopdTov Beob BewpnTikoV) lives as a god among men” (0e0v év &vBpwmolg (VTw).

The whole text reads: “Plato the philosopher, too, says in the Laws (&AAx kat ITAéTwv 6 @Adoopog €v toig Nopols ... noiv)
that he who will be blessed and happy (Tov péAAovTa paxkapldv te kai evdxipova yevéoOat), must be right from the beginning
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a partaker of the truth (g aAnBeiag €& apxng eVOVG elval pétoxov xpnvat), so as to live true for as long as possible ((v" g
TAELOTOV XPOVOV aAndng wv dtxfBugm); for he is a man of faith (motog yap). But the unbeliever is one to whom voluntary
falsehood is agreeable (6 5¢ amioTog, @ @idov Pevdog ékovotov); and the man to whom involuntary falsehood is agreeable is
senseless (6T 8¢ akov ooV, dvoug); neither of which is desirable (v o0 (QoV oVdéTepoV 00V (NAWTOV). For he who is devoid
of friendliness, is faithless and ignorant” (&gtAog yap mag 6 ye amotog kot apadrig). (Osborn 1994, p. 5).

On the remarkable difference between Plato’s endorsement of the “noble lie” in the Republic and his outright rejection of the
voluntary lie in the Laws, see (Williams 2013, esp. p. 389) claiming that Plato ought to reject the use of lies/myths in Magnesia to
make it more functional than his Kallipolis.

Cf. 580A discussing the qualities of the tyrannical man: &vdaykn kal eivat kol €Tt paAAov yiyveoBatl avt@ 1) mpdTepov S
TNV ApXNY @O0VEPQ, ATioTw, Adikw, A@iAw, dvooiw kal Taong Kakiag mavdokel Te kKol Tpo@el (“he is necessarily and likely
to become even more than before because of his power envious, faithless, unjust, friendless, impious, a vessel and nurse of
all iniquity”).

Clement writes: ‘O 6¢& PIAT) kAN)oeL KOO KEKANTAL DTTXxkOVWY 0VTE dtx OB ov oUte dux 1)dovag Emi v yvwolv {etat- (“he
who obeys the call, as he is called, plainly neither for fear, nor for pleasures, is on his way to knowledge”).

The text reads: “For love (1] u&v yap ayamm), because of its affability with faith (t1) Tpog 1) v mioTLv @LAlq), makes men believers
(Tovg ToTovg motel); and faith (1) 8¢ mioTig), the foundation of love (€dpaxopx dyamnmg), advances in turn the doing of good
(avTemaryovox TNV evmoLiay); since fear (6te Kxi 0 ... 6P0og), the pedagogue of law (Tod vopoL MaLdxywydg), is also believed
to be fear by those by whom it is believed” (&g’ @v moteveTan, kai @oBog eivo motevetal); cf. Str 6.6.46.2—4: “since God’s
punishments are saving and pedagogical (é7mel cwTrplot Kol TdeLTIKo i KOAdoeLg ToL Beov), leading to conversion (eig
émotpoet)v dyovoat), and choosing the repentance of a sinner rather than his death (ki ) v petdvolory To0 ApXPTWAOD
paAdov 1) tov 0dvatov aipovuevat); and the souls that are released from their bodies (Twv cwuatwy ANy uévwv Ppuxwv)
are able to perceive these things more clearly (taUtx kxBxpwtepov dtopav dSuvvapévwy), despite being darkened by passions
(k&v maBeorv émokoTwvTal), because they are no longer obstructed by the flesh” (dix T0 unkétt émmpoobeicfat cxpkiw).
Also, see (Van den Hoek 2016, pp. 183-85) on Clement’s inspiration from Proverbs 1:7 referring to “fear of god as the beginning
of wisdom” (&px1) copixg @bépog Beov).

Thus, Clement continues, God “leads to perfection through faith through different pathways of progression, Greek as well as
barbarian” (&yetyap €& éxatépog mpokormg EAANvikng Te ki BopBapov emithv St mioTewg TeAeiwotv). However, he adds
(Str7.2.11.3) “If any of the Greeks (Ei 6¢ Tig EAAjvwY), crossing over from Greek philosophy which arose beforehand (O7tepB g
TO TTPONYOUpEVOYV TNG @LAocoiog TG EAAnvikng), embraced the true doctrine straightaway (e00éwg Wppnoev émi v dANOn
ddaxokaAiov), (...), he left the others well behind him (Umtepediokevoev o0TOG), since he has opted for the shortcut of salvation
by faith that leads to perfection” (tr)v énitopov tMg cwmping dix ioTew eig TeAelwoLy EAOHEVOG).

Christian authors such as Athanasius also had independent knowledge of Plato; (Meijering 1968, pp. 114-31).

Cyril of Alexandria, Evangelium loannis Commentaria 2.18 (=John 8:24): Eimov o0v Oulv 61t amobavelobe €v TXig apopTiong
vuwv (“For I said that you will die in your sins”); on which he adds (2.19): detv yap maviwg év apxptiatg amodxvetv
TOUG ATELOODVTAG PN OL, TO 5& TEOVAVXL TTEQOPTLOUEVOV TOLG TAT|UUEAT|LAOLY, OTL QAOYL T TTAHPAYW THPXOWDTEL TV TOD
avBpwmov PuxT)v, ovk ap@idoyov. Eav yap un motevonTe 6Tt &yw eipt, amoboveiobe év Taig apaptiatg vuwv (“for he said,
that in any case those who disobey him will die in their sins, their death having been burdened by their errors, for it is beyond
dispute that he will deliver the soul of man to the all-consuming fire. If you do not believe that I am (the Messiah), you will die
in your sins”; my trans.).

Kaplow (2005), discusses three violent conflicts in the fourth and early fifth century Alexandria: one resulting in the death of
the Arian bishop George of Cappadocia in 361 BCE, one resulting in the destruction of the Serapeum in 391 CE, and finally, the
conflict of Cyril with the Alexandrian Jews resulting in the death of Hypatia. The author warns against placing these events
“into a narrative of the triumph of Nicene Christianity”, pointing instead to “an interplay of relations” between the various
communities which are unable to “to resist retaliating and to turn the other cheek” (p. 2).

Lohr (2010, pp. 176-80, 185-87) also noting that once Christian philosophical schools stopped existing, an irreparable breakage
happened between Christianity and practising the philosophical bios, an experience now reserved for monks and their ascetic life.
[LXX] Deut. 13:6-10: éav 5¢ mapakaAéon oe 0 adeA@dg oov €k TTPOG GOV 1] €K UNTPAG COV 1) 0 LIOG oov 1) 1) BuydTNP COV
N1 yovn 1] €v kOATIw gov 1) 6 QiAo O loog TG PUXNG ooV AdBpa Aéywv Badlowpev kat Aatpevowpey Beols €Tépols og
OUK 1)dELG OV Kl Ol TATEPEG TOV ATIO TV Be@V TWV E0VAY TV TEPIKVKAW VRV TV €Y YLLOVTWY 00L 1) TV HLAKPAY ATO
00U AT’ AKPOV TNG YN WG AKPOV TG YNG OV CLVOEAOELG XVTQ KXL OUK ELOAKOVOT) ADTOD Kl 00 peioeTas 0 0pOaAudg oov
&M a0Tw 0VK ETTLmtofnoelg 7T aVTw 008 0V UT) OKETTATNG ADTOV QVayYEAAWY dvayyeAelg mepl kDTOD al XeLPEG TOV ETOVTAL
&7 aVTOV &V TTPWTOIG ATTOKTEIVXL AVTOV Kol ol X€eLPEG TAVTOG TOD Axov 7T éoxatw Kal AtBoBoAnoovoy adTov év Aifolg Kl
ATT00XVEITKL 6TL ECATHOEV ATTOTTAORL 0€ ATTO KUPLOV ToD Be0D 00U TOD ECayayovTog o €k yng Alyvrttov &G oikov dovAeing. (“if
your brother from your father or mother, or your son or daughter, or the wife you hold in your embrace, or the friend you love
as yourself urges you, by asking you to deviate from your path and worship alien gods, unknown to you and your fathers, gods
of nearby nations that live close to you or gods of far off nations from one side of the earth to the other, do not consent to them,
do not obey them. Your eye will not spare them, you will not be overwhelmed with emotion for them, you will not cover them. Revealing,
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you will reveal about them and your hands will be cast upon them to kill them first, and the hands of all the people will be cast upon them last.

They will kill them by stoning, and they will die for they tried to stir you away from the Lord, your God who rescued you from the slavery of

Egypt”; my trans. and my emphasis).
40 [LXX] Deut. 13:12-18: éarv 8¢ akovoNG €V HLd TWV TOAEWY 00V WV KUPLOG 0 Bedg 00V SIdW TV 0OL KXTOLKELY 0€ EKELAEYOVTWYV
ENABoo Y Avdpeg MxpAvopoL & DUV KXL ATIECTN OOV TTAVTOG TOUG KXTOLKOUVTXG TNV TTOALY XUTWV AéyoVTeG TOpeLOEY
Kol AaTpevowpeV Beolg ETEPOLG OUG OUK TOELTE Kl EPWTNOELG Kol EPXVVIOELG OPOdPpa Kl 6oL AANnOTc oopwg 6 Adyog
YEYEVNTAL TO BOEAVY X TODTO €V VULV AVALPQWY AVEAELG TIAVTXG TOUG KATOLKOUVTG €V T TTOAeL EKELVT) €V POV porX xip g
VBTl AVAOEUATELTE AVTNV Kol TTAVTX TX €V aXOTI) KXL TTAVTAR T OKUAX otOTNG OLVAEELS €16 TAG dLOSOVG arDTNG Kol
EUTIPT|OELG TNV TTOALY €V TUPL Kol TTAVTX TX OKDAX ot0TNG TI VN el EvorvTiov Kupiov Tov Beob oov Kot E0ToL AOIKNTOG €1G
TOV XlWVX OVK AVOLKOdOUN BT TeTAL ETL OV TTPOOKOAANBTTETOL €V TT) XELPL OOV OVOEV ATIO TOL AVABEUXTOG (VA ATIOOTPOoLPT)
KUPLOG Ao BUHOD TG OPYNG XUTOL Kol dwoel ool EAeog Kal EAerjoel oe kol TANOLVEL o€ OV TPOTOV WHOOEV KUPLOG TOLG
MXTPAOLY 0OV €X'V AKOVOTG TG PWVTG KUPLOL TOD 80D GOV QUAATTELY TTACKG TAG EVTOAXG VTOD O0XG EYw EVTEANOpa
OOL OTJLEPOV TIOLELY TO KXAOV K&XL TO APe0TOV EVXVTioV Kuplov To 8ol cov. (“If you hear reports that in one of the towns
which the Lord your God gives you to inhabit unlawful men arose among you and led astray everyone living in the city, by
saying, ‘let us go and worship other gods’, whom you have not known, then you must question and investigate it thoroughly,
and if verify clearly that the report is true that this disgrace has been committed among you, you must take it upon yourself and
put to the sword all who live in that town. You will devote the city and everything in it to destruction, and you will gather all
its plunder in its streets, and you will burn the city and all its plunder by fire in one mass in the face of the lord your god. And
this city will remain uninhabited forever and will not be rebuilt and none of the accursed things shall be found in your hands so
that the Lord will turn from his fierce anger and will give you mercy and have compassion on you and increase your numbers
in the way he swore to your fathers; if you listen to the voice of the lord your God to keep all of his commends that I give you

today, do what is good and right in the eyes of the lord your god”; my trans).

4 Clement reiterates his views in Str 5.14.94.6-5.14.95.2: “if you wish to grasp the assimilation [to God] by another name (étépcw &’

el BovAet mapodaBelv ovouatL Y éEopoiwoiy), you will find it in Moses where it is called a divine following (eGpoig &v morpax
T Mwvoel v dkoAovBiay dvopalopévny Oelorv). For he says (enot yap)- Walk after the Lord your God (o7ticw kvpilov To0
0eo0 VU@V mopeveoBe), and keep His commandments (ki TG EvToAdag avtov @uAGEate). And Iregard all the virtuous (oipat
... TAVTEG oL EvapeTol) as servants and followers of God (akdAovBoL &’ ... ki Bepamevtai Beov). Hence the Stoics say that the
end of philosophy is to live agreeable to nature (évTev8ev ol pev LTwikol TO TEAOG THG PLAOTOPIXG TO AKOAOVOWG T @UTEL
(nv etpnkaot); and Plato, likeness to God, as we have shown in the second book of the Stromata” (ITA&éTwv d¢ oOpoiwotv Be@
WG &V TQ SEVTEPQ TTAPECTHOXEY LTPWHXTEL).
42 Clement argues that the gnostics arrive at faith through contemplation (Str5.1.1.5: yvwoTikoi 8¢ 00 Adyw, €py o ATOY pXPOUEVOL,
AAN a0ty T Bewplia); also, see 5.13.83.5 and esp. 5.1.7.1 on free choice: Emet 5¢ ol uév dmiotot, ot 8¢ épLoTikoi, oL TAVTEG
TUYXAVOUOL TG TEAELOTNTOG TOU AYxBOD. oUTE Yap &VeL MPOoxLpéoewg TUXELY oldV Te ... (“but since some people are un-
believing, and some are disputatious, not all achieve the perfection of the good. For it is not possible to attain it without free

choice ...”).

4 See also Str. 5.11.67.2, citing Socrates” description of philosophy as preparation for death: kot urj Tt eikdTwg peAétn BxvdTov

d1x TOUTO elpNTAL TQO LWKPATELT) @LAOCOQPIX- O YOorp HTE TV OPLY TRPATIOEUEVOG €V TQ dLaVOELoD XL UITE TLVA TWV GAAWYV
alofnoewv EQeAKOHEVOG, AAN oVUTQ KAXBXPE TQ V@ TOIG TPAYUXOLY EVTUYXAVWY TIV &ANOn @ldocopiay uétetory; cf. n.
14 above; also, see Str 1.18.90.2; 1.29.182.3; 2.11.48.1; 3.18.110.3; 5.14.141.4; 6.1.1.1; 6.11.89.3, etc.
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