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Abstract 

 

My thesis argues that Christian authors of the second and third centuries used the account of the Fall 

of the Angels, as well as its wide-ranging consequences, to critique the Roman society in which they 

were treated as outcasts and revolutionaries. This account finds its root in Jewish pseudepigrapha, and 

describes an antediluvian union between fallen angels and human women. This union led not only to 

the birth of the demons, who plague mankind even to the Christians’ own day, but also to the 

invention of various technical skills and the subsequent birth of civilisation. Ultimately, this union led 

to the enslavement of mankind to the worship of idols and the demons who inhabited them; an act 

which further deepened this illicit union between wicked spirits and the world of matter. 

 

By tracing such a beginning to the Fall of the Angels, these early Christian apologists argued for the 

foundational corruption of human society, as well as Roman society which partook of it. For human 

society was founded by wicked and lascivious men who were, in some sense, fathered and influenced 

by the wicked and rebellious demons. The nations are in turn founded upon the rebellious desire to 

thwart the will of God and to exert power of the natural world and its inhabitants. Such ambition puts 

these nations directly at odds with the Christian movement, and thus shows its persecution to be both 

foreseen and explainable. While such arguments benefit immensely from 1 Enoch and the Jewish 

textual tradition, they also bear the unmistakable signs of being written by pagan converts to 

Christianity. The language of their writings are replete with references to giants, titans, and the 

various historical traditions surrounding Babylon, Egypt, Greece, and Rome. In writing so, these 

Christian authors support their arguments with evidence that their opponents also valued, and provide 

a vision of human culture and society which is not destroyed by adopting the Christian faith, but is 

nevertheless changed to serve the true king of heaven and earth. 
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Introduction: Roman Civilisation and its Discontents 

 

Let us again read the early sources of the Christian Church of the second and third 

centuries. It seems naive to think that one may do so with fresh eyes, but we can hope to do 

so at least with bright eyes, and a desire to understand what set the authors of these texts at 

odds with their contemporary Roman civilisation. This is a rather difficult problem, and will 

require an investigation into both the works of Christians and their non-Christian detractors 

during this period. Even further, it seems to me to require an investigation into the 

imaginative and narrative frameworks which underpinned the arguments that both Christians 

and Pagans made against the other. One can formulate this in two salient questions: how did a 

Christian, or at least a Christian author, understand themselves and their Roman context in 

the earliest centuries of the Church? Additionally, how did these figures understand these 

things given that the vast majority of them were raised within the Classical tradition? These 

questions provide the driving force of my thesis. It therefore consists not of an inquiry into 

the strength or weakness of this or that argument of the Christians, but into the imaginative 

and symbolic structures within which each of these arguments find their proper place.  

 

I cannot claim that I have been able to answer each of these questions with the 

fullness they deserve in this thesis. Indeed, my thesis is best thought of as a series of notes 

and observations which, I hope, someone wiser may be able to make better use of than I. Yet 

my inquiry into these questions has led me to some rather fascinating and rich discoveries. As 

the title of my thesis suggests, I will argue that early Christian writers saw Roman society as 

deeply at fault in the same way that all pre-Christian society tended to be. Namely, that in it 

was intended by its greatest architects to be a means of circumventing and overthrowing the 

rule of heaven in favour of that by lesser, earthy powers. Like a venerable Jewish prophet, the 

Christian authors and their fellow faithful brought not only curses but also blessings to their 

contemporaries. The first is outlined above, while the latter appeared in the hope for such 

sinful structures presaged in both the Christian authors’ writing and in their persons. An 

overwhelming number of these same authors were themselves citizens of Rome by birth and 

by upbringing, converting only late in life and well into their maturity. This meant that while 

they placed their native nations such as Greece and Rome within the Biblical narrative and 

criticism, the language which they used to do so is suffused with Classical myth. So we find 
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Aeschylus’ Prometheus falling from heaven with the angels and Hesiod’s titans and giants 

building Babel. 

 

These issues require more analysis and explanation. So I will return us to those early 

written sources of the Christian Church during the second and third centuries, and those 

bright eyes with which we are to view them. Quickly, on reading them, we may first notice 

that a great number of works written by Christians during this period are apologetical, 

oftentimes modelled on defence speeches delivered in a Roman courtroom.1 They are 

comparable in genre and style to Socrates’ famous Apology for his philosophy before the 

courts at Athens, a model which was influential for early Christian authors looking to defend 

their own beliefs and customs.2 Ironically, one of the primary problems in such works is that 

Christians were not allowed a hearing such as Socrates was. Instead, they claimed that they 

were punished “inconsiderately without trial”,3 “without knowledge of investigation”.4 Even 

when there was a trial, they argued that their guilt was already assumed. The judges 

“block[ed] the way of defence” and refused to let them receive a proper hearing.5  And so, 

without justice or defence, the Christians are “harassed, plundered, and persecuted” by their 

neighbours.6 Such is the “hatred of the Christian name”.7 In the absence of a formal court, 

note too to whom each of the apologies are addressed: “To the emperor”,8 “[to] the 

magistrates of the Roman Empire”,9 “to the sacred senate”,10 “[to the] Greeks”.11 Thus the 

case begins to come into focus. The defendant, the Christians, are the downtrodden and the 

marginal. Their prosecutors are not only their neighbours, but their emperors, and their 

nobles, and their judges. There are Christians, and then there is everyone else: Christus 

contra mundum. 

 

                                                
1 Jörg Ulrich, ‘Apologists and Apologetics in the Second Century’, in Jakob Engberg, Anders-Christian Jacobsen, and Jörg 

Ulrich (eds.), In Defence of Christianity, Frankfurt, 2014, p.7. 
2 See section on St Justin Martyr in the Introduction below. 
3 Justin Martyr, The First Apology 5, trans. Thomas B. Falls, St Justin Martyr: The First Apology, The Second Apology, 

Dialogue with Trypho, Exhortation to the Greeks, Discourse to the Greeks, The Monarchy of the Rule of God, Washington 

D.C., 1948, p.37. 
4 Minucius Felix, Octavius 28:1, trans. T. R. Glover and Gerald H. Rendall, Tertullian: Apology, De Spectaculis; Minucius 

Felix: Octavius, Cambridge, MA; London, p.401. 
5 Tertullian, Apology 1:2, trans. T. R. Glover and Gerald H. Rendall, Tertullian: Apology, De Spectaculis; Minucius Felix: 

Octavius, Cambridge, MA; London, p.3. 
6 Athenagoras, A Plea on Behalf of Christians 1, trans. B. P. Pratten, in Alexander Roberts et. al. (eds.), The Ante-Nicene 

Fathers, Vol. 2, New York, 1885, p.129. 
7 Tertullian, Apology 1:4, trans. Glover and Rendall, p.5. 
8 Justin Martyr, First Apology 1, trans. Falls, p.33; See also Athenagoras, Plea 1. 
9 Tertullian, Apology 1:1, p.3. 
10 Justin Martyr, First Apology 1, trans. Falls, p.33. 
11 Tatian, Address to the Greeks 4, trans. J. E. Ryland, in Alexander Roberts et. al. (eds.), The Ante-Nicene Fathers, Vol. 2, 

New York, 1885, p.65. 
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While the written defences of the Christians might begin with some opening remarks, 

the accused soon moves to present the most important facts and actors of their case. In doing, 

they have the opportunity to reframe and re-present evidence already given by their 

prosecutors. What exactly are the Christians being accused of that causes them to be treated 

in the fashion outlined above? The apologist Athenagoras summarises the major charges just 

so: “These things are alleged against us: atheism, Thyestean feasts, Oedipodean intercourse”.1 

The first of these charges is the most common and most serious, and encompasses the 

remaining two. The Christians were said neither to honour the gods of the Roman Empire, 

nor sacrifice for the wellbeing of its emperor.2 For the non-Christian prosecutor, this was 

sheer novelty. The Christians were clearly rejecting the framework of belief and action 

believed “from the beginning”, as Celsus put it, handed down carefully and faithfully by 

one’s ancestors.3 The Christians were therefore, as the pagan interlocutor within Minucius 

Felix’s dialogue puts it, “Puffed up with pride and impious conceit of wisdom”.4 So 

Christianity was swiftly categorised by the Roman authorities as superstition, superstitio. 

This was a harmful category of belief that threatened to damage the covenant between the 

Roman Empire and the gods who protected it.5 Worse than an invasion of foes, the Christians 

were deemed spiritual revolutionaries who threatened the very heart of the Roman world’s 

peace and justice. 

 

The second and third of the great charges against Christians, their practice of 

“Thyestean feasts [and] Oedipodean intercourse”, also amount to an accusation of an 

attempted Christian revolution. For therein they are accused of not only degrading the proper 

relationship between the gods and the state, but also that between parent and child, husband 

and wife. In the former, the accusation is that Christian religious rites require one to become 

as a new Thyestes in devouring innocent children. So Minucius Felix has the pagan opponent 

of the Faith, Caecilius, speaking of an uninitiated Christian “novice” made to unwittingly 

killing an infant encased in dough. The resulting bread then forms the congregations’ meal: 

                                                
1 Athenagoras, Plea 3, trans. Pratten, p.130. See also David Rankin, Athenagoras, Farnham, England; Ashgate, VT, 2009, 

pp.1-2. 
2 Tertullian, Apology 10:1; Justin Martyr, First Apology 5; Minucius Felix, Octavius 8:4; Tatian, Address 4; Origen, Contra 

Celsum 8:65, trans. Henry Chadwick, Cambridge, England, 1953. 
3 See Origen, Celsum 1:14; Minucius Felix, Octavius 6:1, p.327. The charge that the Christians were rejecting a universal 

manner of belief can also be found in the writings of Porphyry c.270AD. Christopher P. Jones, Between Pagan and 

Christian, London; Cambridge, MA, 2014, p.79. 
4 Minucius Felix, Octavius 8:1, trans. Glover and Rendall, p.335. 
5 Jakob Engberg, ‘Condemnation, Criticism, and Consternation: Contemporary Pagan Authors' assessment of Christians and 

Christianity’, in Jakob Engberg, Anders-Christian Jacobsen, and Jörg Ulrich (eds.), In Defence of Christianity, Frankfurt, 

2014, pp.207 and 215. 
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“The blood- oh, horrible- they lap up greedily… and over the victim they make league and 

covenant”.1 After such an “impious feast”,2  when the Christians have gorged themselves, 

they play next at embodying the character of Oedipus: “They turn out the light and each man 

has sexual intercourse with the first woman he meets”.3 Instead of solidifying his relationship 

with the divine, his “sacred rites are more foul than any sacrilege”.4 To be a Christian is to be 

one who degrades and detests both god and man. Indeed it is to be a barbarian, whose 

startling vices and sheer strangeness of custom placed them outside the limits of Roman 

civilisation.5 Whatever unity they have amongst themselves as a result, the pagan critic 

Celsus writes, stems from their opposition to this civilisation and to the once-held beliefs of 

their ancestors: “Unity in revolt”.6 Even so, were not the Christians even at war with 

themselves, and unable to keep from fragmenting into manifold sects and factions?7 Thus, the 

spread of this wicked and rebellious faith is perhaps the gravest threat to the stability of the 

Roman Empire. These unified crimes of revolt and moral degeneracy form the heart of the 

case against the early Christians. 

 

After summarising such charges which have been commonly laid against them, the 

literature of the apologists then turns to answering them. It is this answer, so simple and yet 

so strange, that I am interested in fleshing out within this thesis. This thesis argues that the 

Christian authors and apologists argued simply that they and their brethren were precisely, 

somehow, the opposite of what they are being accused of. Instead of being atheists, 

Christians were the true worshippers of the king of heaven.8 Their tradition, drawing as it 

does from the life and teachings of Moses and Abraham, predates the central pagan traditions 

by many years.9 Instead of cannibals and adulterers, they are in fact chaste and virtuous, 

“despis[ing] the things of this life”.10 Their sacred feasts are places of love and sobriety, 

where they pray to God to be “good citizens and observers of the law”.11 Indeed, they go on 

                                                
1 Minucius Felix, Octavius 9:5, trans. Glover and Rendall, p.339; See also Tertullian, Apology 7:1 and Origen, Celsum 6:7. 
2 Athenagoras, Plea 31, trans. Pratten, p.145. 
3 Origen, Celsum 6:27, trans. Chadwick, p.343. See also Minucius Felix, Octavius 9:6; Athenagoras, Plea 31; Justin Martyr, 

First Apology 26; Theophilus, Theophilus to Autolycus 3:4, trans. Marcus Dods, in Alexander Roberts et. al. (eds.), The 

Ante-Nicene Fathers, Vol. 2, New York, 1885; Tertullian, Apology 7:1. 
4 Minucius Felix, Octavius 9:5, trans. Glover and Rendall, p.339. 
5 Mark Edwards, ‘Some Early Christian Immoralities’, in Mark Edwards (ed.), Christians, Gnostics, and Philosophers in 

Late Antiquity, Farnham, 2012, pp.74 and 77. 
6 Origen, Celsum 3:14, trans. Chadwick, p.136. 
7 Origen, Celsum 3:10. 
8 See Section 1b p.30. 
9 Theophilus, Autolycus 3:20; Tatian, Address 36; Tertullian, Apology 19. 
10 Athenagoras, Plea 32, trans. Pratten, p.146; Theophilus, Autolycus 3:13; Clement of Alexandria, Christ the Educator, 

1:2:6, trans. Simon P. Wood, Washington D.C., 1953. 
11 Justin Martyr, First Apology 65, trans. Falls, pp.104-5. 
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to argue that Christians are being accused of the same deeds that the prosecutors themselves 

are guilty of. This form of argument is precisely the twist in Christian theological history 

which helps to explain what made their beliefs so divergent from their contemporaries. For 

they thought of their enemies as those true revolutionaries against the divine will of heaven, 

whereas they themselves were subservient to it. It is the non-Christian who tends to be 

promiscuous and licentious.1 It is also they who kill their own infants in the womb with 

“medicinal draughts”, or after they are born have them “exposed to wild beasts and birds”.2 

The gods that they worship, embodiments of the great Roman ideals, are themselves impious 

adulterers and cannibals.3 One can feel the perspective shift when reading the speeches of the 

apologists, until finally their non-Christian opponents themselves are in the dock with a list of 

charges attached to their name. 

 

There are many other arguments and proofs that these Christians bring forth to 

support this case, and these will form much of the material for this thesis as it progresses. But 

simply arguing that one’s opponent is completely wrong in their accusations is not enough; 

one must explain how such wild and strong accusations materialised in the first place. How, 

then? The Christian authors believed they came from true enemies, indeed their true 

prosecutors, the demons. It is they who are the authors of the absurd reversal which sees the 

just punished by the unjust. They are the sources of the fabulous accusations made against the 

Christians, and they who corrupt their pagan followers to respond with such unreasoning 

fervour against them.4 Behind these beings stands the chief accuser of the Christian, Satan 

himself, who “wars against” the Christian “using as its battleground [the pagans’]… minds”.5 

He is the great archetypal rebel against God, the spirit who seeks only to corrupt creation and 

twist it against its creator.6 It is he and his followers who truly sit upon the imperial throne 

and direct the movements of those beneath it. As a consequence, the basis for legitimacy of 

the Roman Empire is tainted by this wicked rule.7  

 

                                                
1  Athenagoras, Plea 34; Tatian, Address 22; Tertullian, Apology 15. 
2 Minucius Felix, Octavius 30:2, trans. Glover and Rendall, p.407; See also Athenagoras, Plea 35. Tertullian, Apology 9:8. 
3 Athenagoras, Plea 32. 
4 Minucius Felix, Octavius 28:2; Justin Martyr, First Apology 5; Origen, Celsum 4:32, trans. Chadwick, p.208; See also 

Elaine Pagels, ‘Christian Apologists and "The Fall of the Angels"’, The Harvard Theological Review, 78, 3-4, 1985, p.307. 
5 Tertullian, Apology, 27:4, trans. Glover and Rendall, p.82. 
6 See Section 1b p.37-8. 
7 Pagels, p.301; See also Walter H. Wagner, ‘Interpretations of Genesis 6.1-4 in Second-Century Christianity, The Journal of 

Religious History, 20, 2, 1996, p.141. 
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So the perspective has shifted once again, and it is as if the frame that the Christians 

have placed around their sufferings has suddenly grown to span the cosmos. The persecution 

of the Christians is simply another iteration in a long history of demonic rebellion against 

God.1 I believe that understanding this overarching narrative frame, both in its meaning and 

its application, is essential for understanding the experience of the Christian writers of the 

second and third centuries. It allowed them to locate and understand their exclusion from 

unimpeded life as citizens of the Roman Empire, and thereby formed the heart of their 

response to it. I will argue below that Christian apologetical works were believed by their 

authors to be the most appropriate responses to their particular historical setting, as well as a 

means of defining and describing the Christian story within that setting. So the Roman 

hostility to Christianity was framed as simply another episode of human history up until that 

point, certainly long foreshadowed and with many precedents. I propose that analysis of 

Christian apologetics during these early centuries must take heed of this theology of history, 

lest it become too displaced from the early Christian context to be useful. Their authors, 

providing the only voice we have for the Christian marginalised and martyrs of this time, did 

not simply describe and delineate their struggles and the particular emotions that were stirred 

by them. Their struggle, far from being a small footnote or even an unprecedented rupture in 

history, was one suffused with intense and powerful meaning. So instead they saw 

themselves, as I shall argue below, as actors within a cosmic rather than a merely earthly 

stage; their persecution was not only an act against the Church, but an act against God and the 

will of heaven for earth. This is therefore the realm of symbol, meaning, and imagination 

more than one of reason, though the apologists frequently used the faculty of reason, 

correctly or incorrectly, in their argumentations. But we cannot forget that it is only within 

the contours of human imagination, using all that one has carefully stockpiled therein, that 

one is able to think or argue coherently at all. This philosophy of history informed and 

directed their actions and their energies, and ultimately prepared many of them to die for their 

Lord. 

 

In order to understand such a view and the effects that it had upon Christian authors, I 

have conducted a detailed examination of the literature produced during the second and third 

centuries AD. Because of some considerations of context which I have outlined below, 

almost all of the works which have come under consideration for this thesis can be 

                                                
1 Annette Yoshiko Reed, Fallen Angels and the History of Judaism and Christianity, Cambridge; New York, 2005, p.174. 
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characterised as ‘apologetics’ or ‘apologetical literature’. The primary period which I am 

examining begins roughly with the Apology of St Aristides in c.125 AD, seen by modern 

scholars as the first of this Christian apologetical genre.1 It ends with the great Contra Celsum 

of Origen in 248 AD, a work which brought to culmination many of the themes and 

arguments of the apologetical work of the second and third centuries.2 I will spend the next 

few pages introducing each of the major sources I have used, and explain how each of these 

has contributed to my argument and understanding of early Christian writings. 

 

The first of the sources I will introduce here is perhaps the most important for my 

thesis, and yet it is the only one of these which falls outside of the timeline I have set myself 

above. This is the Jewish pseudepigraphical text 1 Enoch. This document was exceedingly 

influential within early Christian apologetics, providing much of the essential framework that 

Christian authors used to reframe and re-present the Classical tradition to their hostile 

opponents. While bearing a single name, 1 Enoch seems to have been composed of multiple 

different literary traditions surrounding the mysterious antediluvian prophet Enoch from the 

third century BC to the first century AD.3 The oldest of these, the Book of the Watchers, 

comprises the first 36 chapters of this larger work and is the most important part of it for this 

thesis. This work records the earliest origins of human civilisation as a result of the fall of 

various angels from heaven. These angels lust after human women, and after sleeping with 

them give them secret and hidden knowledge about the workings of the earthly and heavenly 

spheres. At the same time, their union with humans produces the race of giants and the 

demons who haunt human civilisation. James VanderKam writes that this work was almost 

universally recognised by Christian authors as being among their Holy Scriptures and 

prophetic books in the first three centuries.4 Its use was widespread in Christian communities 

over the empire: it can be found quoted in Gaul by St Irenaeus, in Rome by St Peter, and in 

Syria-Palestine by authors such as St. Justin, Tatian, and St Jude.5 Only the chronicler Julius 

                                                
1 Everett Ferguson, ‘Aristides (Second Century)’, in Everett Ferguson et. al. (eds.), Encyclopedia of Early Christianity, 

Second Ed., New York; Oxfordshire, 2010, p.111. 
2 Henry Chadwick, ‘Introduction’, in Origen, Contra Celsum, trans. Henry Chadwick, Cambridge, England, 1953, pp.xiv-v 

and ix. 
3 E. Isaac, ‘1 (Ethiopic Apocalypse of) Enoch’, in James H. Charlesworth (ed.), The Old Testament Pseudepigrapha, Vol. 1, 

7th Ed., Peabody, MA, 2020, p.7; Reed, p.17. 
4 James C. VanderKam, ‘1 Enoch, Enochic Motifs, and Enoch in Early Christian Literature’, in James C. VanderKam and 

William Adler (eds.), The Jewish Apocalyptic Heritage in Early Christianity, Assen, Netherlands, 1996, p.60. 
5 VanderKam, p.87. 
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Africanus, and then Origen later in his exegetical career, show any real reservation about the 

status or importance of this book- though neither of them reject it outright.1  

 

To illuminate the significance of this work for early Christians, this thesis has drawn 

upon a wide variety of historians and theologians who have closely examined and interpreted 

1 Enoch and its related traditions within Jewish pseudepigrapha. Some of the most important 

of these within this area are Annette Yoshiko Reed,2 Archie Wright,3  Paul D. Hanson,4 

George Nickelsburg,5 and Amar Annus.6 At the same time Reed and other scholars such as 

Richard Bauckham,7 James VanderKam,8 and L. R. Wickham9 have provided detailed 

analyses of the reception of this literature among the early church fathers. There is truly an 

abundance of material relating to this fascinating text, and I have no real designs here on 

either correcting or confirming it. However, I have noticed that within this great corpus there 

remains a rather important absence. With some small exceptions,10 none of these scholars 

have discussed how Christians used 1 Enoch in their discourses, nor its influential 

implications for Christian responses to the Greco-Roman world. As I hope to prove here, this 

has meant ignoring a theme in Christian apologetics which is vitally important to 

understanding the tensions in this early period of Christianity, when it was outlining its first 

response to a wider, non-Jewish culture. 

 

The remaining works which have come under consideration for this thesis are those 

which are influenced by 1 Enoch, or else which contribute to the early Christian philosophy 

of history which it influenced. These can generally be characterised as ‘apologetics’ or 

‘apologetical literature’. There is both a specific and general definition of this genre: 

 

                                                
1 VanderKam pp.80-1 and Julius Africanus, Chronographiae F23, trans. William Adler, Iulius Africanus Chronographiae, 

Berlin; New York, 2007; See also Bauckham, p.320 and Reed, p.197. 
2 Annette Yoshiko Reed, Fallen Angels and the History of Judaism and Christianity, Cambridge; New York, 2005. 
3 Archie T. Wright, The Origins of Evil Spirits, 2nd Ed., Tübingen, 2015. 
4 Paul D. Hanson, ‘Rebellion in Heaven, Azazel, and Euhemeristic Heroes in 1 Enoch 6-11, Journal of Biblical Literature, 

96, 2, 1977. 
5 George W. E. Nickelsburg, 1 Enoch 1: A Commentary on the Book of 1 Enoch, Vol. 1, Minneapolis, 2001. 
6 Amar Annus, ‘On the Origin of Watchers: A Comparative Study of the Antediluvian Wisdom in Mesopotamian and Jewish 

Traditions’, Journal for the Study of the Pseudepigrapha, 19, 4, 2010, pp.277-320. 
7 Richard Bauckham, ‘The Fall of the Angels as the Source of Philosophy in Hermias and Clement of Alexandria’, Vigilae 

Christianae, 39, 4. 
8 James C. VanderKam, ‘1 Enoch, Enochic Motifs, and Enoch in Early Christian Literature’, in James C. VanderKam and 

William Adler (eds.), The Jewish Apocalyptic Heritage in Early Christianity, Assen, Netherlands, 1996. 
9 L. R. Wickham, ‘The Sons of God and the Daughters of Men’, in A. S. Van Der Woude (Ed.), Language and Meaning, 

Leiden, 1974. 
10 Elaine Pagels, ‘Christian Apologists and "The Fall of the Angels"’, The Harvard Theological Review, 78, 3-4, 1985. 
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1). The first has ‘apologetics’ referring specifically to a detailed defense of a certain belief or 

doctrine. David Rankin differentiates between this genre and the ‘protreptic’ or ‘exhortation’ 

literature written by authors such as Clement of Alexandria and Tatian, the former being 

essentially defensive and the latter offensive.1 

 

2). In the general sense, the terms refer rather to a genre, whether defending Christian beliefs 

or attacking pagan ones, which is characteristic of a group which is a minority within a 

hostile setting.2 This is a kind of literature which seeks to explain and, in some fashion, 

reconcile the differences between two major belief systems. One of these, here Christianity, is 

held by the author and the other as not. Speaking about a piece as ‘apologetic’ as opposed to 

‘protreptic’ may describe something of a differing emphasis between the two. However it 

misses the fact that both genres included strong comparisons between Christian and non-

Christian views, while greatly favouring the former. I am therefore more prone to using this 

second, more general sense of the term ‘apologetic’. 

 

This apologetical literature, like its authors, is greatly influenced by both Jewish and 

non-Jewish traditions. For the former, an author such as Josephus who defended the antiquity 

and philosophical underpinnings of his faith seems to have laid much of the groundwork for 

later Christians.3 For the latter we can see in the apologetical works of St Justin Martyr, 

himself an important and influential author of this genre, a self-conscious attempt to model 

his apologies on the famous Apology of Socrates before the Athenian court.4 Modern scholars 

tend to be divided concerning whether the intended audience was pagan or Christian.5 I lean 

towards the latter of these two positions, where such works were primarily meant to bolster 

the struggling faith of believers, and show the manner in which a faithful Christian can locate 

themselves within the Roman Empire. However, for the purpose of this thesis this question is 

relatively unimportant. Whether or not St Justin or others intended the emperor to read his 

apology does not change the fact that it is written as if it were meant for him. These works 

therefore still represent serious attempts to wrestle with the classical tradition in a manner 

which would be convincing to a non-believer. 

                                                
1 Rankin, p.1; Anneweis Van Den Hoek, ‘Apologetic and Propreptic Discourse in Clement of Alexandria’, in Antonie 

Wlosok et. al. (eds.), L’apologétique chrétienne gréco-latine à l’époque prénicenienne, Genève, 2005, pp.69 and 75; 

Michael McGehee, ‘Why Tatian Never "Apologized" To The Greeks’, Journal of Early Christian Studies, 1, 2, 1993, p.145. 
2 Grant, p.9; Rankin, p.1. 
3 Grant, p.12. 
4 Mary Sheather, ‘The Apology of Justin Martyr and the Legatio of Athenagoras’, Scrinium, 14, 2018, p.130. 
5 See Jörg Ulrich, ‘Apologists and Apologetics in the Second Century’. 
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The contours of my thesis can first be discerned when one notes the Christian authors 

of the second and third centuries that I will not discuss (or will use only sparingly). I have not 

cited early second century Christians such as St Ignatius of Antioch, Hermas, and Pseudo-

Barnabas. This is because each of these authors tended to be writing either for a Christian or 

for a Jewish audience. So Oskar Skarsaune writes of the “Jewish-monotheistic spiritual 

territory” of the first century and early decades of the second century Christian writings. 

These writings may seek to defend the superiority of Christian beliefs, but they are doing so 

for readers who are Jewish, or at least greatly influenced by a Jewish worldview.1 The works 

of these early Christians therefore touch very little on the nature of the Roman Empire or 

manner in which the Christians lived to interact with its literature and culture. Others such as 

St Aristides of Athens (second century),2 Hermas (second century),3 or the anonymous author 

of the Epistle to Diognetus (second or third century)4 appear only in the following thesis in a 

limited capacity. Unlike previous examples, each of these Christian writers falls firmly into 

the category of an apologist. Yet each of these authors’ works are either too brief, or else 

contain nothing concerning the Enochic tradition or the Fall of the Angels, as in the case of 

Diognetus and Aristides’ Apology. The focus of my thesis is therefore not only apologetical 

works directed against Greek and Roman pagans, but a particular thematic strand within these 

same works. 

 

This thematic strand is typified by St Justin Martyr (d.c. 165).5 This author and 

Christian martyr was born in Samaria, though travelled frequently and had close contact with 

Christians in Rome.6 He is especially important because of the manner in which he turned the 

story of the Fall of the Angels from 1 Enoch into an apologetical framework. He is the first 

surviving Christian author to do so, and thus seems to have had a great influence on the 

apologists who followed after him.7 St Justin is also important for his incorporation of the 

Stoic theory of the Passions into an explanation not only of angelic sin, but also of the human 

sin which resulted from it. Attached to the name of this Christian philosopher are a myriad of 

                                                
1 Oskar Skarsaune, ‘Judaism and Hellenism in Justin Martyr, Elucidated from his Portrait of Socrates’, in Hubert Cancik, 

Hermann Lichtenberger, and Peter Schäfer (eds), Geschichte-Tradition-Reflexion, Tübingen, 1996, p.609. 
2 Ferguson, ‘Aristides’, p.111. 
3 Bauckham, p.332. 
4 Everett Ferguson, ‘Diognetus, Epistle to’, in Everett Ferguson et. al. (eds.), Encyclopedia of Early Christianity, Second Ed., 

New York; Oxfordshire, 2010, p.332. 
5 Theodore Stylianopoulos, ‘Justin Martyr (d. ca. 165), in Everett Ferguson et. al. (eds.), Encyclopedia of Early Christianity, 

Second Ed., New York; Oxfordshire, 2010, pp.647-8. 
6 Stylianopoulos, pp.647-8. 
7 Reed, p.160. 
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different apologetical works, of which the First Apology, Second Apology, and Dialogue with 

Trypho at least seem to be genuine.1 Others such as the Exhortation to the Greeks, Discourse 

to the Greeks, and The Monarchy of the Rule of God, though long attributed to St Justin, have 

instead been attributed by modern scholars to a Pseudo-Justin of unknown identity.2 In any 

case, each of these documents seem to find an origin in the second and third centuries, and 

thus are all important for understanding the Christian beliefs of this period.3 I have thus seen 

fit to include rather than reject them in my account of early Christian apologetics. These have 

been attributed to a ‘Pseudo-Justin’ more from a desire to avoid unnecessary debate than to 

make a definite argument as to their authorship. 

 

Two of the more prominent authors who were influenced by the apologetics of St 

Justin Martyr were the second century authors Athenagoras and Tatian.4 While the dates and 

details of their lives are unknown, modern scholars have argued that both authored their 

respective apologetical works in the late second century.5 The first of these was reportedly a 

Christian philosopher of Athens, and in keeping with this tradition his Plea on Behalf of the 

Christians shows a great sensitivity to the Hellenistic tradition.6 Tatian hailed from Syria, and 

seems to have met and been converted by St Justin Martyr himself.7 In later life, however, St 

Irenaeus of Lyons claimed that he apostatised and founded a rigorist sect opposed to 

marriage.8 Both theologians feature prominently throughout this thesis, and an understanding 

of 1 Enoch is essential to understanding their apologetical works. Athenagoras seems to be 

unique among his contemporaries in a preservation of the traditions of the Fall of the Angels 

without mentioning anything of the technical skill that they were said to have passed on to 

mankind. Tatian, by contrast, strays into the opposite, and it is sometimes only by small hints 

and suggestions that one may piece together that he has the narrative of 1 Enoch in mind at 

all. 

 

                                                
1 Thomas B. Falls, ‘Forward’, St Justin Martyr: The First Apology, The Second Apology, Dialogue with Trypho, Exhortation 

to the Greeks, Discourse to the Greeks, The Monarchy of the Rule of God, Washington D.C., 1948, p.15. 
2 Falls, p.15. 
3 Falls, p.15. 
4 Hendrik F. Stander, ‘Athenagoras (Latter Half of the Second Century)’, in Everett Ferguson et. al. (eds.), Encyclopedia of 

Early Christianity, Second Ed., New York; Oxfordshire, 2010, p.140; Fredrick W. Norris, ‘Tatian (Second Century)’, in 

Everett Ferguson et. al. (eds.), Encyclopedia of Early Christianity, Second Ed., New York; Oxfordshire, 2010, p.1105. 
5 Stander, p.140;Norris, p.1105. 
6 Stander, p.140. 
7 Norris, p.1105. 
8 Irenaeus of Lyons, Adversus Haereses 1:28:1, trans. Alexander Roberts and William Rambaut, The Writings of Irenaeus, 

Vol.1, Edingurgh, 1968. 
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St Irenaeus of Lyons (c.115-202)1 and St Theophilus of Antioch (second century)2 

both have smaller roles in this thesis than these other apologists. St Irenaeus wrote 

predominantly against those he considered heretics, which is to say authors who tended to be 

more deeply invested in the Christian scriptures than non-Christians. However, this father has 

a place in this thesis predominantly for his preservation of some of the important strands of 

the Fall of the Angels myth. However he, unlike St Justin and the other apologists, does not 

apply this tradition to a critique of his pagan contemporaries. St Theophilus, though a 

conventional apologist against the pagans, like St Justin and others, shows no evidence of 

influence from the material of 1 Enoch or its traditions. His importance, rather, seems to lie in 

the wealth of apologetical arguments his works contain, as well as references to an early 

Christian theology of history which set the stage for the historian and chronicler Julius 

Africanus. 

 

The Sibylline Oracles 1-2 (c.150 AD)3 are the first of a group of fourteen writings, 

which are perhaps the most curious of the sources which I have used in this thesis. They 

appear to be Jewish and Christian imitations of the kind of oracles given by the pre-Christian 

Sibyls, ecstatic prophetesses who were closely associated with the gods.4 The first two from 

this collection contain a long retelling of the events of Genesis and the generations of men, as 

well as the events leading up to the coming eschaton. Alfons Kurfess has convincingly 

argued that these texts often prove, in their language at least, to be pastiches of the epic 

poetry of Homer and Hesiod, here turned to a Christian theme.5 Both of these texts also seem 

to have had a prehistory as Jewish works before appearing heavily redacted by Christian 

authors.6 Yet as J. L. Lightfoot has written, there is no good way of proving which piece of 

each text is Jewish and which is Christian.7 The fact remains that the texts which have come 

down to us only exist as Christian works, and whatever seems to have survived of the Jewish 

texts does so because it serves the concerns of these later Christian editors. This Jewish 

prehistory is again a theoretical concern more than one which impacts the arguments within 

this thesis. I have found these texts, especially the first of the oracles, invaluable for 

                                                
1 Mary T. Clark, ‘Irenaeus (ca.115-ca. 202)’, in Everett Ferguson et. al. (eds.), Encyclopedia of Early Christianity, Second 

Ed., New York; Oxfordshire, 2010, p.587. 
2 Fredrick W. Norris, ‘Theophilus of Antioch (Second Century)’, in Everett Ferguson et. al. (eds.), Encyclopedia of Early 

Christianity, Second Ed., New York; Oxfordshire, 2010, p.1122. 
3 J. J. Collins, ‘The Sibyline Oracles, Books 1 and 2’, in James H. Charlesworth (ed.), The Old Testament Pseudepigrapha, 

Vol. 1, 7th Ed., Peabody, MA, 2020, p.332. 
4 Collins, p.317. 
5 Alfons Kurfess, ‘Homer und Hesiod im 1.Buch der Oracula Sibyllina’, Philologus, 100, 1, 1956. 
6 J. J. Collins, p.330-1.  
7 J. L. Lightfoot, The Sibylline Oracles, Oxford; New York, 2007, p.viii. 
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understanding early Christians’ views on the origins of human civilisation and the importance 

of the Greco-Roman figure of the titan and the giant in their understanding of it. They 

preserve perhaps the most complete and strange marriage of Judeo-Christian and Classical 

traditions during this early period. 

 

The Egyptian fathers Clement of Alexandria (c. 160-215) and Origen (c.185-251) by 

contrast both feature heavily in this thesis.1 In either case, there are many similarities between 

the works of these two theologians and this is why I have found them useful for the 

arguments below. Both, like St Justin, owe a linguistic debt to the Stoic theory of human 

emotions and write detailed works defending their faith and responding to a hostile culture. 

Both, especially Clement, have a lot to say about the twin practices of idolatry and idolcraft. 

Yet unlike St Justin, both authors show a subtler influence from 1 Enoch and the Fall of the 

Angels. Even so, the tension between heaven and earth, spirit and matter, is deep and ever-

present in their writings. Lastly, I have also found Origen especially useful for the arguments 

preserved in his masterwork, Contra Celsum, a book which is a witness to a non-Christian 

response to this movement. This work quotes extensively from The True Logos written by the 

critic Celsus, who seems to have written it in the mid second century.2 Robert Grant writes 

that this pagan author seems to have been familiar with many Christian teachings of this early 

period,3 and thus he is useful for his outside perspective on Christianity. In some places, 

Celsus points out themes and symbols in Christian apologetics that the modern reader might 

otherwise miss, while in others, such as in the preceding introductory material, he simply 

provides good background on the kind of hostility that Christians were experiencing within 

the Roman Empire. 

 

Two important contemporaries of Clement and Origen are the North African 

Christians Tertullian (c.160-212 AD)4 and Minucius Felix (Late Second to Early Third 

Centuries AD).5 Both provide a unique, Latin perspective on the Christian faith compared to 

the aforementioned Greek authors. Their writings serve as a valuable witness to the 

                                                
1 Walter H. Wagner, ‘Clement of Alexandria (ca. 160-215)’, in Everett Ferguson et. al. (eds.), Encyclopedia of Early 

Christianity, Second Ed., New York; Oxfordshire, 2010, pp.262; and Robert J. Daly, ‘Origen (ca.185-ca.251)’, in Everett 

Ferguson et. al. (eds.), Encyclopedia of Early Christianity, Second Ed., New York; Oxfordshire, 2010, p.835. 
2 Grant, p.133. 
3 Grant, p.138. 
4 Robert D. Sider, ‘Tertullian (fl.200)’, in Everett Ferguson et. al. (eds.), Encyclopedia of Early Christianity, Second Ed., 

New York; Oxfordshire, 2010, p.1107. 
5 Michael P. McHugh, ‘Minucius Felix (Late Second or Early Third Century)’, in Everett Ferguson et. al. (eds.), 

Encyclopedia of Early Christianity, Second Ed., New York; Oxfordshire, 2010, p.753. 
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widespread nature and influence of Christian apologetics during the second and third 

centuries. Tertullian is especially useful for his application of the traditions surrounding the 

Fall of the Angels, as well as for his attack on practices associated with idolatry. James 

VanderKam argues that he more than any other Christian author was shaped and influenced 

by 1 Enoch.1 Besides this he is a fiery author, useful for the modern reader in how he states 

his perspective in the strongest and clearest language. Minucius Felix, while somewhat less 

prominent as regards my arguments, remains an invaluable source of Christian apologetics. 

His dialogue Octavius preserves many of the criticisms that Christians received from their 

unbelieving contemporaries, as well as their responses on a wide range of topics. 

 

Julius Africanus (c.160-240 AD)2 is the last of the major primary sources that I have 

considered for this thesis. He was likely born in Roman Palestine,3 but besides this fact most 

of the details of his life are unknown. What is known is that he was among the earliest 

Christian historians and chroniclers, and his Chronicles shows both his remarkable affinity 

for pagan historiography and for a vast wealth of information about the Christian and Jewish 

traditions of the eastern Mediterranean.4 Much of this information was gathered personally, 

for Africanus was widely travelled and had connections in Syria, Alexandria, and Rome.5 

Within my thesis, Africanus has a prominent place as the main source of the Christian 

narratives concerning the rise of postdiluvian human civilisation. His historical writing 

records and adopts many traditions concerning the earliest ancestors of Babylon, Greece, 

Rome, and Egypt. Earlier Christian writings may record some attempts to convert pre-

Christian historiography into something usable within their own framework. However 

Africanus’ chronicle, though existing now only in fragments, represents the fullest expression 

of these attempts during the first three centuries. 

 

Besides being apologetical, the vast majority of the Christian literature produced 

during the second and third centuries also comprised what I have called ‘convert literature’. 

By this phrase I mean to point out two things: 

 

                                                
1 VanderKam, pp.69-70; 
2 Michael P. McHugh, ‘Julius Africanus, Sextus (ca.160-ca.240)’, in Everett Ferguson et. al. (eds.), Encyclopedia of Early 

Christianity, Second Ed., New York; Oxfordshire, 2010, pp.644-5. 
3 ‘Julius Africanus, Sextus’, p.644. 
4 Martin Wallraff et. al., ‘Introduction’, Iulius Africanus Chronographiae, Berlin; New York, 2007, pp.v and xiii. 
5 Wallraff et. al., pp.xiv-xv. 
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1). Firstly, and most obviously, a majority of the Christian authors of this period were 

themselves converts from Greco-Roman forms of polytheism. This can be seen in the cases 

of St Justin Martyr,1 Tertullian,2 Tatian,3 St Theophilus,4 and Clement of Alexandria.5 Even 

these examples represent a substantial portion of the most important authors of the second 

and third centuries. Some of these, such as St Justin and Clement, proved themselves to 

likewise be important influences on the genre and arguments of the Christian authors who 

followed them. 

 

2). Because of its particular thematic quality, as well as in the identity of its authors, one can 

broadly classify much of the Christian literature of this early period as ‘convert literature’. 

This is to say that almost all of the Christian apologies, chronicles, and letters that my thesis 

discusses are deeply concerned with integrating Greek and Roman literature with the texts of 

the Old and New Testaments. This concern is typical of pagan converts during this period, 

and it is not a concern which can be found abundantly in Christian literature before this time. 

The difference can be illustrated with an example: St Paul may make manifold arguments for 

the fact that Christ is the long-awaited Jewish messiah, but he doesn't spend any time arguing, 

as St Justin does, that He is the true Son of God that Hercules and Asclepius only hinted at.6  

 

Within each of these Christian authors one can discern, with only occasional 

variation, a unified narrative of human history in which they and their contemporaries 

participate. This was inspired greatly by their shared literary heritage in the books of Genesis 

and 1 Enoch. For some such as Africanus and the Sibyllist, describing this narrative thread is 

one of the primary bases of their writing efforts. However, for most authors this is not so, and 

such a theology of history tends to lie behind their arguments rather than in the foreground, 

flashing out at times like a fire only to simmer unseen elsewhere. Together, as I shall argue, 

these pieces of evidence reveal a rich and detailed Christian view of the origins of human 

civilisation. By ‘civilisation’ I refer to the material structures and human practices which 

facilitate or govern the manner in which people interacted with one another and the world 

around them. 

                                                
1 Justin Martyr, Dialogue with Trypho 8,  trans. Thomas B. Falls, St Justin Martyr: The First Apology, The Second Apology, 

Dialogue with Trypho, Exhortation to the Greeks, Discourse to the Greeks, The Monarchy of the Rule of God, Washington 

D.C., 1948. 
2 Sider, p.1107. 
3 Tatian, Address 29. 
4 Theophilus, Autolycus 1:14 and 2:24 
5 John Ferguson, ‘Forward’, Clement of Alexandria: Stromateis, Books 1-3, Washington D.C., 1991, p.3. 
6 Justin Martyr, First Apology 21. 
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This is a story which begins with the Fall of the Angels in the time before the Flood. 

These heavenly beings see the beauty of mankind and, seized with lust and a desire to have it, 

descend upon the earth and mate with its women. At the same time they teach mankind all 

manner of technical skills and speculative knowledge, including metallurgy, astronomy, and 

philosophy. In this manner the wicked angels sought to enlist mankind into their rebellion 

against the lord of the heaven from which  they descended, for each of these arts enslave 

mankind to these angels and bear within themselves the seeds of their corruption. This has 

enormous implications for the history that follows; for this act of rebellion present at the 

founding of human society as such, also reappears in the founding of each of the individual 

societies it encompasses, namely those of Egypt, Assyria, Athens, and Rome. Each of these 

nations are founded by individuals who, like the angels, seek to dominate the earth and use it 

as a means of satisfying their wicked desires. This development of human civilisation 

ultimately culminates in the creation and the worship of the idol, a thing which cements the 

marriage between mankind and the fallen powers, and deepens the corruption of mankind that 

such a union inevitably brings. This was the explanation that Christian authors of the second 

and third centuries gave for why they, who taught the truth and served the true God, were 

treated so harshly and vehemently by their opponents. For the Roman Empire, being one of 

the most recent renditions of human civilisation, was intended in its earliest origins to rebel 

against the rule and will of heaven. 

 

The divisions of my thesis will generally follow the most important points of this 

account of human history in a chronological fashion. I have intended to retell the narrative 

theology of these early Christians episodically, stopping in between to provide detailed 

explanation and thematic analysis. This narrative begins with the early Fathers’ retelling of 

the origins of human civilisation by means of the Fall of the Angels and before the Flood. 

This naturally leads onto the origins of the individual nations following the Flood, and then 

finally into the origins of the practices of idolatry. In each of these three sections I am 

especially interested in the fashion in which the Christian authors of the second and third 

centuries consciously modified and responded to aspects of Greco-Roman myth and literary 

traditions. For this reveals that the theology of history which these same authors espoused 

was not intended simply to condemn their opponents, but also to convert and indeed embrace 

much of the tradition in which both parties were formed. Yet, as I hope I have adequately 

proved below, understanding this narrative is vitally important to understanding an early 
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Christian sense of self within their non-Christian world. That is, what it meant to undergo a 

Christian conversion for these first recorded examples of converts. What was changed? What 

was retained? What, in the end, separated the early Christian from their contemporary 

Pagans? This seems to me to be a lofty goal, and one which has implications far beyond Late 

Antique or Roman history. Again, however, I am comforted by the fact that my analysis is 

not intended to exhaust or encapsulate its sources. May it be a useful inquiry into these 

questions from a new angle, but it is only a small beginning. 
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PART 1: The Fall of the Angels 

1a. 1 Enoch and the False Union of Heaven and Earth 

I shall begin my case by returning to that which the apologists made against their 

opponents. Claiming as they did that the demons were the true prosecutors of Christians may 

seem to the modern reader to be just the kind of bland, ad hominem attack of one’s opponents 

characteristic of a persecuted religious community. It may also seem to be a simple claim, 

intended only to convey the wickedness of the non-Christians’ accusations and therefore the 

accusers themselves. My aim therefore necessitates that we first understand what a ‘demon’ 

was for the Christian authors of the second and third centuries, as well as how and when they 

were thought to have become rulers over the affairs of mankind. This brings us back to the 

Fall of Angels, and to one of the most mysterious passages of Genesis: 

 

“[Before the Flood,] When men began to multiply on the face of the ground, and 

daughters were born to them, the sons of God saw that the daughters of men were fair; 

and they took to wife such of them as they chose. Then the Lord said, “My spirit shall 

not abide in man for ever, for he is flesh, but his days shall be a hundred and twenty 

years.” The Nephilim were on the earth in those days, and also afterward, when the 

sons of God came in to the daughters of men, and they bore children to them. These 

were the mighty men that were of old, the men of renown” (Genesis 6:1-4, RSV) 

 

Again I emphasise that this text is vitally important in the understanding of the imaginative 

framework behind the apologetical critique of the Roman Empire its culture. If we have the 

eyes to see it, we can discern in this strange and enigmatic story almost the entire shape of 

Christian apologetics concerning the Roman Empire that they dwelt within. 

 

The modern reader may gain such understanding using the lens of 1 Enoch, especially 

its chapters 6-10. Here, the text recounts the events in the time: “When the children of man 

had multiplied, [and] it happened that there were born unto them handsome and beautiful 

daughters”.1 In this text the “sons of God” of Genesis 6 are identified as the “angels, the 

                                                
1 1 Enoch 6:1, trans. E. Isaac, in James H. Charlesworth (ed.), The Old Testament Pseudepigrapha, Vol. 1, 7th Ed., Peabody, 

MA, 2020, p.15. 
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children of heaven”, also known as the “Watchers”.1 They look upon the beauty of the 

“daughters of man” and, lusting after them and desiring children, follow the lead of the angel 

Semyaz to descend from heaven upon Mt Hermon in Syria.2 Their children, the “Nephilim” 

of Genesis 6, are the great and cannibalistic “giants” who devour all living things upon the 

earth.3 Indeed, the same conclusion was also drawn by the translators of the Septuagint 

Genesis that Christians used, who translate Nephilim as γίγαντες.4 At the same time, the 

angels, in this action led by Azaz’el, teach their wives and children many kinds of secret 

knowledge and incantation.5 So corrupt does conduct become upon the face of the earth 

because of these two actions that God resolves to send the Flood of Genesis 7 to destroy 

them.6  

 

Let us then rarefy this story by noting how the Christians retold it, and how they used 

such a retelling. This can be found in single lines in the pastoral letters of St Jude and St Peter 

shared amongst Christians, to extended arguments within the apologetical works of St Justin 

and Tertullian.7 These references not only draw from, but also add to the Book of the 

Watchers. There is some variation amongst these textual remains, but these are usually in the 

inclusion or exclusion of certain angelic teachings passed on to man. There are only one or 

two minor examples wherein true contradictions between different accounts can be found.8 

Therefore, one can fairly confidently retell a complete and coherent account of the Fall of the 

Angels as follows:9  

 

In the beginning, God assigned his angels to watch over all of his creation and over 

human beings.10 However, an unnumbered and unnamed group of these angels caught sight 

of human women and lusted after them.11 In so doing the angels rebelled against their charge, 

                                                
1 1 Enoch 1:5; 6:2, trans. E. Isaac, pp.13 and 15. 
2 1 Enoch 6:2-6, trans. E. Isaac, p.15. 
3 1 Enoch 7:2-5, trans. E. Isaac, p.16. 
4 Wright, p.81; Septuagint Genesis 6, The Septuagint Version, Grand Rapids, MI, 1970, p.7. 
5 1 Enoch 8:1-3. 
6 1 Enoch 9:1 and 10:2. 
7 For the former see 2 Peter 2:4; and Jude 6; Reed, pp.104-6. For the latter, see the discussion below. 
8 See sections below and in section 1e for conflicting origins of demons and veracity of some aspects of techne. 
9 The following list is not meant to be a comprehensive exposition of all that Christian authors say on this theme, and only 

marks one reference to each item per author. 
10 Justin Martyr, The Second Apology 5, trans. Thomas B. Falls, St Justin Martyr: The First Apology, The Second Apology, 

Dialogue with Trypho, Exhortation to the Greeks, Discourse to the Greeks, The Monarchy of the Rule of God, Washington 

D.C., 1948; Athenagoras, Plea 24. Irenaeus of Lyons, The Demonstration of the Apostolic Preaching 11, trans.J. Armitage 

Robinson, London; New York, 1920;  
11 Tertullian, The Apparel of Women 1:2:1, trans. Edwin A. Quain, Tertullian: Disciplinary, Moral, and Ascetical Works, 

Washington D.C., 1959; Clement, Educator, 3:2:14; St Justin, Second Apology 5. Tatian, Address 7. Athenagoras, Plea 24. 

Irenaeus, Adversus 1:10:1; Minucius Felix, Octavius 26:8. 1 Enoch 6:2. 
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and after descending from heaven they coupled with the women. This produced a race of 

tyrannical giants, who devoured the produce of the earth and then the rest of mankind.1 At the 

same time that these fallen angels coupled with women, they also taught their consorts many 

secrets. These were metallurgy,2 the crafting of cosmetics,3 magic,4  divination,5 medicine,6 

Idolatry,7 and astronomy.8 Lastly, in a detail unique to the Christian retelling of the story, 

they passed on the first seeds of the knowledge of philosophy.9 As in 1 Enoch, the assessment 

of the consequences of this teaching was thoroughly negative. Each new art serves only to 

spread the wickedness of mankind, and this first civilisation is destroyed at the zenith of its 

evil when God sends the flood.10 Yet, the Christian apologists would add, these waters may 

have washed the world clean but not the arts of the angels. Their teachings are stained by 

these events and the method of the transmission, and so all the nations which followed 

participated in this same story in their use of them. 

 

At the same time, this cosmic event also produced the race of demons who plague 

humanity. One of the theories given by the apologists is inspired by 1 Enoch, and is that the 

demons are the offspring of the angels and their consorts, perhaps even the disembodied 

spirits of the giants themselves.11 The other popular explanation among Christians is that the 

name ‘demon’ becomes the new name of those angels who violated their natures through 

their fall.12 In any case, one should not emphasise the difference between the two theories of 

                                                
1 Athenagoras, Plea 24. Irenaeus, Apostolic Preaching 18; Sextus Julius Africanus, Chronographiae F23. 1 Enoch 7:2. 
2 Tertullian, Apparel 1:2:1; Irenaeus, Apostolic Preaching 18; 1 Enoch 8:1; Justin Martyr, Second Apology 5 seems to imply 

this teaching when it speaks of angels “engendered murders [and] wars”. See Crawford, ‘“The Hostile Devices of the 

Demented Demons”: Tatian on Astrology and Pharmacology’, Journal of Early Christian Studies, 29, 1, 2021, p.36. 
3 Tertullian, Apparel 1:2:1; Irenaeus, Apostolic Preaching 18; 1 Enoch 8:1-2. Justin Martyr, Second Apology 5 speaks of the 

angels causing “adulturies”. See Crawford, p.36. 
4 Tertullian, Apparel 1:2:1; Justin Martyr, Second Apology 5. Irenaeus, Apostolic Preaching 18. Africanus, Chronographiae 

F23. The Sibylline Oracles: Book 1 96, trans. J. J. Collins,  in James H. Charlesworth (ed.), The Old Testament 

Pseudepigrapha, Vol. 1, 7th Ed., Peabody, MA, 2020. Note that the angels here are presented as men, but clearly modelled 

on the angels. 1 Enoch 8:3 
5 Clement of Alexandria, Excerpts of Theodotus 53, trans. William Wilson, in Alexander Roberts et. al. (eds.), The Ante-

Nicene Fathers, Vol. 8, New York, 1886; Irenaeus, Apostolic Preaching 18; 1 Sibylline 95. 1 Enoch 8:3. 
6 Tertullian, Apparel 1:2:1; Tatian, Address 17; St Irenaeus, Apostolic Preaching 18. 1 Sibylline 96; 1 Enoch 8:3. 
7 Tertullian, On Idolatry 4, trans. S. Thelwall, New Advent, https://www.newadvent.org/fathers/0302.htm; Justin Martyr, 

Second Apology 5; Irenaeus, Apostolic Preaching 18; Minucius Felix, Octavius 26:8; Clement of Alexandria,  Exhortation to 

the Greeks 1, trans. G. W. Butterworth, Clement of Alexandria, Cambridge, MA; London, 1919; 1 Enoch 19:1. 
8 Tertullian, Idolatry 9; Tatian, Address 8. Africanus, Chronographiae F23. Clement, Excerpts 53; 1 Sibylline 95, ; 1 Enoch 

8:3. 
9 Clement of Alexandria, Stromateis 1:81(4), trans. John Ferguson, Clement of Alexandria: Stromateis, Books 1-3, 

Washington D.C., 1991; Hermias, Derision of Gentile Philosophers 1, trans. J. A. Giles, Tertullian, 

https://www.tertullian.org/fathers/hermias_1_satire.htm. 
10 St Irenaeus 4:36.4, p.30. Africanus, Chronographiae F23. 1 Enoch  9:1; 10:2. 1 Sibylline 130-1;  
11 Tertullian, Ad Nationes 2:13, trans. Peter Holmes, New Advent, https://www.newadvent.org/fathers/0306.htm; Justin 

Martyr, Second Apology 5; Athenagoras, Plea 24 explicitly states the latter. 
12 Theophilus, Autolycus 2:28; Tatian, Address 7; Possibly also Minucius Felix, Octavius 26:9; Origen, De Principiis 1:5:4 

and 1:5:5, trans. Frederick Crombie, New Advent, https://www.newadvent.org/fathers/0412.htm; Origen also seems to 

hesitate in this description, and not provide any certain explanation for their origins. See Martin, p.676. 
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demonic origin. So Dale Martin seems to go too far in differentiating between fallen angel 

and demon, writing that the first given origin of the demon predominated until the writings of 

Tatian explicitly equated the two.1 Yet this argument does not seem to adequately describe 

the ambiguous and generic nature of the ‘demon’ for early Christians and their pagan 

contemporaries, a fact which elsewhere the scholar argues for convincingly.2 So one can even 

find St Justin using the term to refer to both the fallen angels and their offspring together 

without clear differentiation.3 In any case, in their interactions with mankind the demons 

participate in the overall pattern of the Fall. This is most evident in the fact that the demons 

are also said to be the sources of new kinds of knowledge and artistry. They inspire the great 

feats of pagan poetry from Orpheus down to the Athenian tragedians.4 So too do they bring 

about popular public entertainment in the arena, the circus, and on stage.5 Either as sons of 

the angels or the angels themselves, the demons continue their descent throughout history 

amongst the nations of the earth. 

 

Thus the story stands. By examining more closely the differences between the Fall of 

the Angels in 1 Enoch and in the Christian retellings of it, we may understand why and how it 

served as an important critique of the Christians’ own opponents. In such a fashion, we may 

also gain a glimpse into the self-understanding of early Christian authors and apologists 

during the second and third centuries. I shall begin by pointing out that there seems to be 

intentional ambiguity in the Christian Fall of the Angels surrounding when this event took 

place. Only three of the Christian authors of this period locate it as occurring specifically 

before the Flood. Two of these, the Sibyllist and Africanus, are concerned with writing 

chronicles of human history, for which an omission of this detail is hardly possible. At the 

same time, the Flood is not the only piece of context that Christian apologists choose to admit 

when presenting the Fall. These include details concerning the names of the angels and the 

location of this illicit meeting of heaven and earth, Mt Hermon in Syria, both of which are 

important within 1 Enoch. The effect of all these omissions is that the Fall loses its grounding 

in a certain time or place, and thus gives the story a universality and applicability that it might 

otherwise lack. This would also explain the way in which Clement and Tatian are happy to 

                                                
1 Dale Basil Martin, ‘When Did Angels become Demons?’, Journal of Biblical Literature, 129, 4, 2010, pp.676-7. 
2 Martin p.662. Also See… below. 
3  Justin Martyr, First Apology 5 and 21 where he attributes the actions of the angels earlier in the apology to “daemons”. 
4 Origen, De Principiis 3:3:3; Theophilus, Autolycus 2:8; Clement, Exhortation 1; Justin Martyr, First Apology 23; 

Athenagoras, Plea 24.. 
5 Tertullian, De Spectaculis 6 and 10, trans. T. R. Glover and Gerald H. Rendall, Tertullian: Apology, De Spectaculis; 

Minucius Felix: Octavius, Cambridge, MA; London, 1932; Clement, Exhortation 3. 
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claim that angelic arts such as medicine and astronomy were invented in nations which only 

began to exist after the Flood.1 For them, the teaching of the angels takes place within an 

ongoing relationship between human and spiritual societies. As St Justin puts it, the 

interactions between evil spiritual beings and human society have occurred “from ancient 

times” without any significant rupture.2 This does not mean that the union of angels of man 

did not occur before the Flood, but simply that it did not cease after it either. It is less a single 

event and more a pattern of human history, and its influence can be felt and found throughout 

Christian writings from this early period. 

 

Another important difference between the appearance of the Fall of the Angels 

narrative in 1 Enoch and Christian discourse is the different elements of the story which the 

latter emphasised.  In that influential text, there were two parallel kinds of union between 

heaven and earth:3 

 

a). The sexual union of angel and man which leads to the birth of the giants and the demons, 

led by Semyaz 

 

b). The teachings that the angels and the demons bestow upon mankind, led by Azaz’el 

 

Reed has written an important work on the use of the Enochic tradition in later Jewish and 

Christian writings. One of her major arguments is that second and third century Christian 

authors emphasised b) much more than earlier Jewish authors did. Indeed, It became an 

essential component of the Christian retelling of Genesis 6, as well as for the apologetic 

strategy which relied upon it.4 Of all the Christian authors who recount the story of the Fall of 

the Angels during this period, only Athenagoras does not mention the second kind of union. 

By contrast, only about half of these same authors focus on the sexual union of angel and 

man and resulting offspring.5 These Christian authors also continued to add to the list of 

angelic teaching found in 1 Enoch. Hitherto unseen items such as philosophy, poetry, and 

public entertainment were all linked back to these fallen spiritual powers. This emphasis on 

                                                
1 Tatian, Address 1; Clement, Stromateis 1:74(2) and 1:75(2). 
2 Justin Martyr, First Apology 5. 
3 See Wright pp.29-37 for a good summary of scholarly views on this division in the text. 
4 Reed, p.185. 
5 See footnotes on p.20. 



 

 

22 

the angelic teachings associated with the Fall of the Angels is our first major clue as to the 

apologetical role of this story for early Christian authors. 

 

We may press our sources further: what does it mean to say that the angels and 

demons taught mankind? One might naturally imagine that the Christians saw these beings as 

having descended upon the earth and teaching as a man would another, purely within the 

realm of physical causality. But if the angels were teachers in the same way that one can say 

that humans were, then this account of the Fall of the Angels quickly becomes 

incomprehensible. For example Tatian, as mentioned above, accredits the invention of 

astronomy to the Babylonians in one place, and in another speaks of it coming to mankind 

through the angels.1 Or, as Bauckham points out, Clement bewilderingly lists four different 

origins of philosophy: The Fall of the Angels, mankind’s own observation of the natural 

world, figures such as Plato stealing from the Jewish tradition, or at the instigation of the 

angels assigned by God to the nations.2 The key to understanding these apparent 

contradictions is to understand the teaching of the angels and demons as a kind of inspiration. 

This seems to be how the Christians themselves saw it: Clement writes that the angels taught 

philosophy “by way of inspiration (ἐνέπνευσε)”.3 Tertullian speaks of the demons as having 

“inspired” (inspirasse) demonic idol-worship.4 As regards the gift of poetry, this can be seen 

in the manner that multiple Christians compare the demons to the muses.5 The nature of this 

inspiration is mysterious and mostly unexplained; the fact of the angelic source of human 

knowledge is more useful for understanding what the early Christian authors saw as the 

meaning of these teachings rather than simply how they came to be. 

 

Yet in dividing the Descent of the Angels into two strands, the sexual union of angel 

and woman and the teaching of the angels, one can easily miss the strong parallels between 

them. Indeed, there is a sense in which these two themes were symbolically synonymous in 

the writings of the early Christians. For in both the sexual union and the passing on of stolen 

teachings, they perceived an illicit union between heaven and earth. In the former, this is in a 

union of persons; in the latter, a union of the knower and the known. Both unions involved 

the same actors, for the angels were said to have passed their teachings onto their consorts.6 

                                                
1 Tatian, Address 1 and 8. 
2 Bauckham, p.323. 
3 Clement, Stromateis 1:81(4), trans. Ferguson, p.85; Migne, vol.8, p.797. 
4 Tertullian, Spectaculis 10, trans. Glover and Rendall, pp.260 and 261. 
5 Athenagoras, Plea 24; Theophilus, Autolycus 2:8.  
6 1 Enoch 9:9. 
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Besides this, there is good evidence to support the fact that Christian theologians during these 

early centuries saw a close connection between the sexual act and the act of knowing.1 This 

can be seen in the manner in which the story of Genesis 3, wherein Eve was tempted with the 

fruit of the Tree of Knowledge, was re-presented by early Christian authors. J. R. C. 

Cousland argues that there are multiple places in the New Testament and beyond where this 

temptation of knowledge was likened to sexual seduction.2 The best example of this can be 

found in the Stromateis of Clement, in which he claims that “scripture” refers to the sexual 

union as “knowledge” (γνῶσις),3 and speculates that the eating of the fruit of the tree may be 

an allegory for improper sexual union.4 The account of the teaching of the angels found in 1 

Enoch, and subsequently adopted by Christians, is therefore more a commentary or 

explanation of the mysterious passages from Genesis 6 than an outright novelty. For the early 

Christian writers, the angels were both seducers and teachers in their illicit union with 

mankind. The thematic connection between these two unions, and the resulting stain that the 

sexual union had upon the teachings, gets close to the heart of the apologists’ imagination 

concerning the nature of human civilisation. This shall become more evident later in this 

thesis, where I shall explain the connections that Christians made between technological 

prowess and illicit desires. 

 

I have hitherto alluded to the fact that the account of the teachings of the angels was, 

in some form, an account of the beginning of human civilisation. This may seem like a bold 

step when one hears of the list of these teachings recorded above, diverse and disorderly as 

they appear. Yet, Clement provides an important key to understanding the nature of the 

angelic teaching when he writes: “Already Enoch had said, that the angels who transgressed 

taught men astronomy and divination, and the rest of the arts (τέχνᾱς)”.5 Bauckham, in an 

illuminating article on the Fall of the Angels, argues that Clement’s choice of words reveals 

that all the manifold arts taught by these angels were thought to be examples of techne 

(τέχνη).6 This term also appears in Tatian, where he writes that the angels draw men away 

                                                
1 This connection between sex and knowledge corresponds closely to the wording of LXX Genesis account used by early 

Christians. For it states that: “Adam knew (ἔγνω) his wife”, see Septuagint Genesis 4:1, p.5.  
2 J. R. C. Cousland, ‘Adam and Evel: Did Satan Sleep with Even in the Greek and Latin Lives of Adam and Eve?’, The 

Journal of Theological Studies, 71, 1, 2020, p.140-1; 2 Corinthians 11:2-3; Epistle to Diognetus 12, trans. Maxwell 

Staniforth, Early Christian Writings, London; New York, 1968, p.150 talks about Eve being “seduced” by the devil. 
3 Clement, Stromateis 3:81(5), trans. Ferguson, p.306; see also 3:104(1), p.322; See J. P. Migne, Patrologia Graeca, vol.8, 

Paris, 1857, p.1208. 
4 Clement, Stromateis 3:94(3). 
5 Clement, Excerpts 53, trans. Wilson, p.65; J. P. Migne, Patrologia Graeca, vol.9, Paris, 1857, p.724. 
6 Bauckham, p.322. 
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from God “by their art (τέχνῃ)”.1 Similarly, the Latin-speaking Tertullian writes of the angels 

teaching “numerous other arts (artes) that were only faintly revealed”.2 Both techne and artes 

refer to this same kind of knowledge, which is to say practical or technical knowledge which 

helps one to survive and thrive in the world.3 This is knowledge most often oriented towards 

producing, or facilitating the production of, some tangible product or effect upon the natural 

world. This can be seen in some of the more abstract skills, such as astronomy which was 

something essential for seasonal knowledge and agriculture.4  

 

Among the arts taught by the angels and the demons, the only two exceptions to this 

rule seems to be that of philosophy and poetry. However, the attribution of the former 

appears only in the works of two Christian authors during the second and early third 

Centuries, appearing neither before nor after.5 The latter is more common, as seen in the 

repeated comparisons between the demons and the muses of the poetic tradition mentioned 

above and in other places besides. 6 The demons were said to have provided their chosen 

poets with false ideas about the nature and actions of the divine. This causes them to compose 

poems “commemorating deeds of violence… [while] bringing stories of sorrow into 

worship”.7 Even with the two exceptions of poetry and philosophy, the vast majority of the 

angelic teaching consists of, as Bauckham writes, “technical knowledge rather than 

speculative wisdom”.8 As I have outlined in the introduction, this amounts to a criticism of 

human civilisation as a whole. That is, the structures of human life which are dependent upon 

technical prowess for anything from building walls to cultivating fields. 

 

We can now begin to describe the importance of the Fall of the Angels to Christian 

apologetics. It seems to have served as an interpretive framework of human history, a mythic 

pattern which provided meaningful explanations for the Christian experience within the 

Roman Empire. So Peter Brown writes about the Fall of the Angels as “a map on which they 

plotted the disruptions and tensions around them”.9 There seems to me to be two major means 

in which this story fulfils this function: 

                                                
1 Tatian, Address 17, trans. Ryland, p.72; J. P. Migne, Patrologia Graeca, vol.6, Paris, 1957, p.844. 
2 Tertullian, Apparel 1:2:1, trans. Quain, p.119. See Bauckham, p.322 on the equivalency between Artes and Techne. 
3 David Roochnik, ‘Of Art and Wisdom: Plato’s Understanding of Techne’, University Park, Pa., 1996, p.40. See also 

Bauckham, p.322.  
4 Roochnik, p.33. St Justin affirms this in Second Apology 5. 
5 Bauckham, p.323. See also VanderKam, p.66. 
6 Clement, Exhortation 1; Tertullian, Spectaculis 10. 
7 Clement, Exhortation 1, trans. Butterworth, p.9. 
8 Baukham, p.322. 
9 Peter Brown, The Making of Late Antiquity, Cambridge, MA, 1978, p.75. 
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1). In the first sense, the Fall of the Angels and its consequences served as a summary for all 

of human history. This can be seen not only in the fashion in which the demons continued the 

same process begun by the angels, but also in the manner in which that first union is 

presented as a kind of timeless myth by Christian authors. Thereby, it can better serve as an 

explanation for the pagan injustice and wickedness that Christians claimed to be suffering in 

the second and third centuries. It is not simply a single event that occurred once, but one that 

occurs continually. 

 

2). In the second sense, I have alluded above to the manner in which the process by which 

techne was imparted to mankind is also a critique of its use. The Fall of the Angels recounts 

that the arts which are essential to the growth and maintenance of human civilisation were a 

result of mankind’s sexual union with wicked spirits. The connection that the early Christian 

authors made between these two factors does not seem to me to be either arbitrary or 

accidental. The story of the Fall was, as Brown again writes, an explanation for the “baffling 

and ambivalent quality of human culture” which were caused by “the skills that brought 

tension and confusion on the human community”.1 

 

For the first half of this thesis, it will be my goal to explain the meaning of these two 

implications of the Fall of the Angels. As almost all of the Christian authors which give 

evidence for this were converts, or writing in a fashion that sought to explain Christian beliefs 

using non-Christian terms, this will also involve comparing this particular mythic accounts to 

others which shaped the Mediterranean imagination. 

  

                                                
1 Making of Late Antiquity, p.75. 



 

 

26 

 

1b. Daemons and Demons 

I shall begin with a discussion concerning the nature and character of the demons. 

Here, it is useful to remember the courtroom setting that this thesis began by describing. As 

akin to defendants in a court case, the Christian apologists and writers of the second and third 

centuries respond to their accusations by claiming that their persecutors have been corrupted 

by the Fall of the Angels. Such evidence constitutes a different interpretation of the facts of 

the case, but that is not the same as an entirely new series of facts unknown by the court. The 

prosecutors accused Christians of standing in opposition to the traditions passed on by their 

shared ancestors. The response of the Christian authors of the second and third Century is to 

draw from this same tradition in the explanation of their beliefs and faith to prove that this 

was not the case. As Vadim Wittkowsky has demonstrated, the early Christian apologists 

were especially willing to use the Greco-Roman tradition, and their works contain frequent 

and numerous citations from non-Christian texts.1 Yet this is not to argue that these authors 

used the Greco-Roman textual tradition in the same way as their contemporaries. Instead, it 

was re-presented in such accounts as the Fall of the Angels and used to criticise the enemies 

of the Christians.  

 

The second important fact is that the vast majority of the authors of this period are 

pagan converts, as I have pointed out in this thesis’ introduction. Guy Stroumsa writes at 

length of the important intellectual shift that was involved in the process of such a 

conversion. This meant finding one’s place within a new story, a reorientation within a new 

historical and theological framework.2 So when one speaks of a person who has converted, 

one must remember that it is a life and therefore a personal history that has undergone the 

change. Stroumsa compares this to an act of memory: the community of converts must decide 

what to do with all they have learned and done before their conversion. As educated men, the 

Christian authors whose work comes down to us have at the least a familiarity with great pre-

Christian figures such as Homer, Hesiod, Plato, and Herodotus, a fact which will be evident 

as this thesis progresses. They were also once participants in the cultural and religious acts of 

their former communities performed in the temple, the theatre, and the colosseum. For the 

                                                
1 Vadim Wittkowsky, Warum zitieren frühchristliche Autoren pagane Texte?, Berlin; Boston, 2015, p.88. 
2 Guy G. Stroumsa, ‘Cultural Memory in Early Christianity’, in Johann P. Arnason, et al. (eds.), Axial Civilizations and 

World History, Leiden; Brill, 2005, p.297.  
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convert, each of these experiences and figures presents an important choice: what should be 

retained, and what should be forgotten in light of it?1 Many of these decisions depend on 

individual judgement; St Justin, for example, shows a love for the person of Socrates that 

would have made Tertullian scoff.2 Yet these figures do not disagree nearly as much as they 

agree, for they are united in their attempts to use a common Christian tradition to convert a 

common Greco-Roman one. These attempts do not seem to be cynical or artificial. Many 

Christians were deeply interested in proving that they were the true heirs of the non-Christian 

culture of their youth, and that by converting it to Christ they were saving it also.3 

 

With these considerations in mind, we can turn to discussing the mysterious figure of 

the Christian demon. These beings have a prominent place in the Fall of the Angels narrative, 

either as its instigators or its most significant consequence. The term ‘demon’ is an anglicised 

one, and as such can easily disguise its long prehistory as the ‘daemon (δαίμων)’ of Greek 

literature. Martin has done clear work in charting both the continuities and discontinuities 

between the demon and the earlier daemon. He argues that the term was used predominantly 

as a generic, catchall term for various spiritual powers. For Greek and Roman writers, a 

‘daemon’ could be a god, a lesser being between gods and man, or the soul of a dead man.4 

When speaking of the demons and their relationships with man, each of these various 

connotations were drawn on by early Christian authors to support their case. We have already 

seen how the demon was often considered to be the soul of a dead giant. At the same time, as 

we shall soon see, Christians also readily affirmed the fact that the demons were the gods that 

the nations worshipped. Yet they were also lesser beings, far beneath the dignity of the true 

God. While each of these understandings of the ‘daemon’ was shared between Christian and 

non-Christian, the crucial difference lay in the former arguing that these spirits were also 

wicked. Like thieves they stole the worship of mankind, and styled themselves as the good 

and benevolent ‘daemons’ of pagan poetry and philosophical speculation. Therefore the very 

centrality and importance of the daemon within contemporary myth and religion becomes, 

when re-framed by the Christian account of the Fall of the Angels, damning evidence for the 

corruption of the societies that produced and practiced them. 

 

                                                
1 Stroumsa, p.297. 
2 Justin Martyr, First Apology 5; Tertullian, Apology 66:5. 
3 Jean Danielous and Henri Marrou, The Christian Centuries, Vol. 1, London, 1964, p.92. 
4 Martin, p.662. 
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The first, and one of the oldest, senses of the word ‘daemon’ is that which belonged to 

the gods of Greek myth. Martin points out that in the poems of Homer and Hesiod, the term is 

occasionally used synonymously with theoi (θεοί).1 Andrei Timotin adds that the later Stoics 

and the Middle Platonists, who had a complex and well-developed demonology, also 

identified the traditional gods with the daemon.2 This in turn influenced the translators of the 

Septuagint, which the early Christians read and used. Reed argues that this influence can be 

best seen in the translation of Psalm 95:5:3 “For all the gods of the heathen are devils 

(δαιμόνια)”.4 Though there are several other examples of this term used to refer to non-

Jewish gods, it is this verse that was most often used by early Christian authors.5 So for 

Tertullian the gods Venus and Bacchus are “demons (daimonia) of drunkenness”.6 Tatian 

even writes that Zeus is the head of the demons, clearly filling in for Satan.7 So universal is 

the understanding that the demons, the spawn of the angels or the angels themselves, are 

worshipped by the non-Christian nations that it would be tedious to list all such examples.8 

So far at least, the Christian use of the term daemon may not raise any objection from the 

pagan interlocutor.  

 

Whereas the sense of ‘daemon’ as being at least partially interchangeable with ‘theos’ 

stems from the poetic tradition, the second sense, that of a secondary or intermediary being, 

seems to find its origin in the philosophical tradition. From at least Plato’s Symposium 

onwards, ‘daemon’ gained a rather technical meaning of secondary or lesser deity, even a 

mediator between man and the gods:9 “Being intermediate between the other two, they fill the 

gap between them, and enable the universe to form an interconnected whole”.10  In the 

writings of the Neoplatonists, contemporary with many of the early Church Fathers, the 

daemon was part of an orderly and well-developed system of mediation between man and 

god.11 These later philosophers would agree with Christians that those beings commonly 

                                                
1 Martin, p.662. Clement picks up on this in Clement, Exhortation 4. 
2 Timotin, p.275. 
3 Reed, p.165, n.8.  
4 Septuagint Psalms 95:5 and the English translation on p.756. 
5 Both Clement, Exhortation 4 and Justin Martyr, Trypho 83 refer to this verse specifically. Origen uses it frequently in 

Celsum 3:2, 3:37, 4:29, 7:65, 7:69, and 8:3. 
6 Tertullian, Spectaculis 10, trans. Glover and Rendall, pp 258 and.259. 
7 Tatian, Address 8. 
8 E.g. Clement, Exhortation 3; Minucius Felix, Octavius 27:6; Athenagoras, Plea 26.; Justin Martyr, First Apology 5; Note 

that there is some suggestion that some of the gods of the nations might be either personified abstractions Origen, Celsum 

1:23. or else completely fictitious (e.g. Minucius Felix, Octavius 25:6). 
9 Martin, p.662. 
10 Plato, The Symposium 202e, trans. Christopher Gill, London; New York, 1999, p.39. 
11 Rankin, pp.63-4;. Clement, Exhortation 1 and Athenagoras, Plea 23 show an awareness of this philosophical tradition. 
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called gods in ancient poetry are in fact the mediator daemons.1 Again, multiple Christian 

authors during the second and third centuries AD draw explicitly from this tradition in 

explaining what they meant in their discussions of demons. Both Minucius Felix and Origen 

draw from Plato’s Symposium as a source of information concerning the demons.2 For 

example, the first of these speaks of the demon as a “substance intermediate between mortal 

and immortal”.3 We can again see much common ground between Christian apologists and 

their non-Christian opponents, stemming from a shared debt to the terms and arguments of 

their Hellenistic heritage. 

 

Yet this does not mean that the demon was identical with the pre-Christian daemon. 

First of all, while the apologists were happy to concede that demons were somewhere 

between God and man, they did not believe that they mediated between them. That is, these 

were wicked beings who did not serve the good God. Secondly, while Christian authors 

freely acknowledged that the gods of the Pagans existed as demons, they acknowledged that 

naming these beings ‘theoi’ is only out of deference to common belief.4 This is a marked 

contrast with the beliefs of pagan intellectuals, whose identification of the gods with daemons 

was by no means a comment on their moral character.5 However for the apologists, to call a 

being a ‘theos’ implied a kind of immortality and transcendence that the gods of poetry and 

popular belief did not have.6 Indeed, what made it impossible that the demons could either be 

mediators or divine themselves was that they were always and everywhere evil beings. Their 

wicked desires and actions prove that they are not of God, and, therefore being his enemies, 

are rivals and not mediators for the worship rightfully offered to him.7  This was a conception 

of the ‘daemon’ which the poets and especially the philosophers could not brook.8 It seems, 

furthermore, to be one of the primary dividing points between Christians and their Greco-

Roman contemporaries during this early period.  

 

                                                
1 See Clement, Exhortation 2 and Athenagoras, Plea 23 for Christians referring to this fact. 
2 Minucius Felix, Octavius 26:12; Origen, Celsum 4:39. Origen is vaguer about what the myth of the origin of the daemon 

Eros is meant to convey. 
3 Minucius Felix, Octavius 26:12, trans. Glover and Rendall, p.397. 
4 Irenaeus of Lyons, Adversus Haereses 3:5:3, trans. Alexander Roberts and William Rambaut, The Writings of Irenaeus, 

Vol.2, Edingurgh, 1968; Clement, Exhortation 2. Other references to this view on the gods can be found Clement, 

Exhortation 2; Tertullian, Apology 10:2. Justin Martyr, First Apology 5-6. 
5 Timotin, p.275. 
6 E.g. Aristides, The Apology of Aristides on Behalf of the Christians 7, trans. J. Rendel Harris, Piscataway, NJ, 2004; 

Athenagoras, Plea 22; Theophilus, Autolycus 2.4. 
7 Clement, Exhortation 2; Athenagoras, Plea 21. 
8 Martin, pp.663. 
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Yet, even in considering the daemon to be an evil being at war with mankind, early 

Christian writers were still appealing in part to the pre-Christian tradition. This can be found 

in the ambiguous nature and actions of many of the gods of the poets and philosophers. They 

demanded sacrifice from their followers, and were capable of being the source of both good 

and evil for their followers.1 The manifestation of the latter could often be seen in how the 

daemon or god can be the cause of plague and malady, such as can be found caused by 

Apollo at the beginning of the Iliad.2 This fact was picked up on within the Septuagint, where 

in one telling passage the Hebrew word conventionally translated as disease is replaced with 

daemon:3 “The pestilence that stalks in darkness, or the demon (δαιμόνοιν) that wastes at 

noonday.” (Psalm 91:6).4 This association was readily taken up by Christians, and became a 

standard claim within second and third century apologetics. Demons were considered the 

causes of illnesses and even natural disasters which befall mankind.5 In arguing thus, these 

early Christian writers could point to at least some evidence of the classical tradition to 

support their claims that demons were wicked beings who sought the destruction of their 

worshippers.  

 

  

                                                
1 Martin, p.663. 
2 Homer, The Iliad 1:43-53, trans Richmond Lattimore, London; Chicago, 1961; Martin, pp.662-3. Crawford, p.45; Frederick 

E. Brenk, ‘"A Most Strange Doctrine." Daimon in Plutarch’, The Classical Journal, 69, 1, 1973, p.11. Note that Plutarch 

does not agree with his contemporaries in this belief. 
3 Martin, p.661. 
4 Martin, p.661 (I have used his translation with “destruction” swapped for “demon”). 
5 Tertullian, Apology 22:4.; Tatian, Address 16; Minucius Felix, Octavius 27:2; Origen, Celsum 1:31. 
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1c. Prometheus and the Origins of Techne 

Another important source of evidence that Christian authors drew from to support 

their story of the Fall of the Angels is that of the myths of Prometheus and the titans. While 

the classical daemon was fruitful ground for apologetics, there seems to have been nothing in 

the classical tradition that gave evidence for the Christians’ insistence that such beings were 

cosmic rebels against heaven. The titans, on the other hand, are perhaps the greatest example 

of this archetype from the pre-Christian Mediterranean.1 Furthermore the story of the being 

Prometheus, who is numbered amongst this group, seems to have been directly and indirectly 

referenced by authors such as Clement, Tatian, and the Sibyllist to describe and support the 

account of the fallen angels’ teaching. It was useful, as with the daemon and the titan, for 

providing evidence for this Christian account of mankind’s history, as well as for the 

importance of the gift of techne. Again, the Christian converts of the second and third century 

seem to have availed themselves readily of these particularly striking pieces of their own 

classical education. 

 

The first account I shall examine is that of the myths associated with Prometheus. In 

the oldest extant version of the myth, the poet Hesiod traces the origins of religious sacrifice 

and fire back to the titan Prometheus. “When the gods and mortal men were reaching a 

settlement” concerning the relationship between heaven and earth, Prometheus tricked Zeus 

into accepting a meal of fat and bones rather than fine meat:2 “And ever since then the tribes 

of human beings upon the earth burn white bones upon smoking altars for the immortals”.3 

Zeus then accused the titan of having used “deceptive craft (τέχνᾱς)”,4 and in return denied 

the secret of fire to mankind. So Prometheus again sets himself against the father of the gods 

on behalf of humanity:  

 

“The good son of Iapetus fooled [Zeus] by stealing the far-seen gleam of tireless fire 

in a hollow fennel stalk. It gnawed deeply at high-thundering Zeus’ spirit and enraged 

his very heart, when he saw the far-seen gleam of fire among human beings”.5 

                                                
1 Jan M. Bremmer, ‘Remember the Titans!’, in C. Auffarth, and L. T. Stuckenbruck (eds.), The Fall of the Angels, Leiden; 

Boston, 2003, p.35. 
2 Hesiod, Theogony 535-41, trans. Glenn W. Most, Theogony, Works and Days, Testimonia, Cambridge, MA, London, 2018. 
3 Hesiod, Theogony 556-7, trans. Most, p.47. 
4 Hesiod, Theogony 547, trans. Most, pp.46-7. 
5 Hesiod, Theogony 565-9, trans. Most, p.49. 
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In both these two thefts, Prometheus acts as humanity’s first great culture hero. He is 

responsible for laying down the foundations for mankind’s relations both with heaven above 

and the earth around them.  

 

For later poets, it was Prometheus’ theft of fire which had particular importance for 

the beginnings of human history. Even within Hesiod it is clear that this act is of momentous 

and symbolic significance. For fire is the “means of life” of mankind,1 by which labour is 

rendered far easier and more fruitful.2 Later authors would elaborate upon this theme and 

draw out more of the implications of Prometheus’ theft. Aeschylus writes in his play 

Prometheus Bound that the titan, elevated to a level of nobility not clearly found in Hesiod, 

taught woodworking, astronomy, mining, animal husbandry, medicine, and the understanding 

of dreams and omens.3 In this way, Prometheus rebels against the divine order by raising man 

close to the level of godhood. For these skills, and especially divination, give them an 

understanding and a skill once reserved only for the gods.4 Plato gives another famous 

account of the myth of Prometheus in his Protagoras. There, the titan steals from Hephaestus 

and Athena, the gods associated with material craft, “technical wisdom along with fire”.5 

From these gifts man is able to make idols and altars, as well as construct houses, till the 

earth, and use language.6 In both of these accounts, fire either stands in for techne or allows it 

to reach its fruition in shaping matter to serve mankind’s needs. Finally, the fullest expression 

of the importance of techne within the Prometheus myth is found in the written tradition that 

the titan was the creator of mankind. Crafting them from earth and from water, this great 

benefactor then completes his creation with the gift of fire.7 The act of invention and 

reshaping the natural world is analogous to, and indeed itself somehow continuing, the very 

means by which humans were themselves created.  

 

In all of the iterations of the myth, as can be found first in Hesiod, Prometheus acts as 

he does to give aid and succour to a childlike humanity unable to survive in a harsh world. 

                                                
1 Hesiod, Works and Days 42, trans. Glenn W. Most, Theogony, Works and Days, Testimonia, Cambridge, MA, London, 

2018, p.89.  
2 Hesiod, Works and Days 43-46. 
3 1 Enoch 1: A Commentary, 192-3. 
4 Sarah Iles Johnston, ‘Oracles and Divination’ in Esther Eidinow and Julia Kindt (eds.), The Oxford Handbook of Ancient 

Greek Religion, Oxford, 2015, pp.478-9. 
5 Plato, Protagoras 321c, trans. James A. Arieti and Roger M. Barrus, Lanham, MD., 2010, p.14. 
6 Plato, Protagoras 322a. 
7 Apollodorus, The Library of Greek Mythology 1:45, trans. Keith Aldritch, Lawrence, Ka, 1975; Ovid, Metamorphoses 

1:78-83, trans. Frank Justus Miller, Vol 1, Cambridge, MA; London. 
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This sets him against Zeus’ heaven, where knowledge and techne are hidden. For Aeschylus, 

the life of humans was “random confusion”, and they lived “underground, like tiny ants, in 

the sunless recesses of caves”.1 Even more than this, the Zeus hated them and “wanted to 

obliterate the entire race altogether and create another new one”.2 His play seems to set out 

the strongest case in Greek poetry for the goodness of techne, and his Prometheus gains an air 

of tragedy and heroism which cannot be found in the crafty titan of Hesiod.3 In Plato’s 

Protagoras, Zeus and the gods are by no means similarly vilified. Instead it is the 

forgetfulness of Epimetheus, the brother of Prometheus responsible for distributing “powers” 

to created beings, that leaves mankind “naked and shoeless” and therefore in need of techne.4 

Note, however, that Prometheus is praised by the poets and by Plato for being a good servant 

of men and their necessity. The titan became overshadowed by his children and their feats of 

technical skill. Thus the surviving accounts of Prometheus and his gift stand, and already one 

may discern many intriguing parallels between it and the Fall of the Angels. 

 

Indeed, the similarities between the rebellion of Prometheus and that of the fallen 

angels are often pointed out by contemporary scholars.5 Nickelsburg even goes so far as to 

claim that the author of the Book of the Watchers was influenced by the myth of Prometheus.6 

Yet this conclusion isn’t necessary for accounting for the similarities between the two 

traditions. Both Hesiod and the author of the Book of the Watchers find a common familial 

influence in the myths of Mesopotamia.7 Therefore, in comparing the myths of the ancient 

Greeks and those of the Jews of the Second Temple Period we are exploring the relationship 

between two closely related imaginative frameworks. Reed speaks about comparing the 

events of 1 Enoch to those of classical myth as exposing “the matrix of cultural connotations 

therein presupposed”.8 The fact that the two stories deal with many of the same topics and 

issues is therefore unsurprising. We could make a list of the most prominent parallels as 

follows: somewhere in mythic time, without a clear date or place of action, a heavenly 

being(s) stole certain teachings against the will of their ruler. These teachings constitute the 

beginnings of human society and, with it, the beginnings of the present state of affairs. Like 

                                                
1 Aeschylus, Prometheus Bound 450-53, trans. Alan A. Sommerstein, Persians, Seven Against Thebes, Suppliants, 

Prometheus Bound, Cambridge, Mass., 2009, p.493. 
2 Aeschylus, Prometheus Bound 232-3, trans. Sommerstein, p.469. 
3 E. R. Dodds, The Ancient Concept of Progress, Oxford, 1973, pp.6-7. 
4 Plato, Protagoras 321c, trans. Arieti and Barrus, p.48.  
5 Examples include: Reed, 39; Hansen, 226. George W. E. Nickelsburg, ‘Apocalyptic and Myth in 1 Enoch 6-11’, Journal of 

Biblical Literature, 96, 3, 1977, p.403; Lightfoot, p.355. 
6 ‘Apocalyptic and Myth’, p.403. 
7 Hansen, p.226. Reed, p.49; See also Wright, pp.36-7;119. 
8 Reed, p.40. 
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Hesiod seeking to explain the origins of the farmers’ toil in his Works and Days, the 

apologists too believed that the cause of their own suffering in Roman society could be 

explained by the rebellion of proud spirits, and their misplaced gift of techne. Specifically, 

both the angels and Prometheus were responsible for the origins of metallurgy, astronomy, 

medicine, divination, and practices of pagan worship. Indeed the arts of metallurgy and 

cosmetics, both of which are especially emphasised in 1 Enoch and Christian apologetics, 

require the usage of fire that the titan is said to have stolen.1 Furthermore, both Prometheus 

and the fallen angels are punished by the ruler of heaven by being imprisoned within the earth 

until some later date.2  

 

These parallels between the two accounts are strong enough that they necessitate no 

further examples to prove that Christians likely had Prometheus in mind when writing 

concerning the demons. Yet, there are also two clear places in the writings of the second and 

third centuries wherein the Fall of the Angels and the rebellion of Prometheus are explicitly 

compared. The first of these comes from Clement, who writes that the philosophy taught by 

the angels was: “Stolen as it were by Prometheus, a little fire which blazes up helpfully into a 

useful light”.3 The second parallel can be found in Sibylline 1. Therein the Sibyllist, alongside 

familiar examples of astronomy, divination, medicine, and magic, writes of one of the 

Watchers: “Discovering how to till the earth with plows, another, carpentry, another was 

concerned with sailing”4 Lightfoot points out that each of these examples, excepting the use 

of plows, finds an easy parallel in Aeschylus’ Prometheus Bound, as I have explained above.5 

Yet even as regards the plow Lightfoot seems to have missed its somewhat subtle attribution 

to the rebellious titan. In the Prometheus Bound the eponymous hero claims to have taught 

man how to “bring beasts under the yoke”, something essential for the use of the animal-

drawn plow.6 So the work of the Sibyllist and that of Clement shows good, clear evidence for 

the use of the Prometheus myth in Christian apologetics.  

 

This early Christian effort to reframe the myth of Prometheus in the Fall of the Angels 

can also be seen in the manner in which the wicked angels and demons were frequently 

compared to the titans as a whole. These were a group of pre-Olympian powers and rulers of 

                                                
1 1 Enoch 1: A Commentary, 193, n.15. 
2 Wright, p.118.  
3 Clement, Stromateis 1:87(1), trans. Ferguson, p.88. 
4 1 Sibylline 93-4, trans. Collins, p.337. 
5 Lightfoot pp.354-5 and 357-8. 
6 Aeschylus, Prometheus Bound 462-3, trans. Sommerstein p.493. 
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creation including figures such as Cronus, Oceanus, and Prometheus. Indeed, this comparison 

was made not only by Christian authors, but also their opponents who sought to prove 

Christianity was a corruption of older, purer traditions. So when Celsus sought to respond to 

the charges of the Second Century apologists, he wrote that their accounts of Satan and 

Angels were little more than misunderstood and “blasphemous” retellings of the myths 

concerning the titans.1 Among other examples he gave, these are the ancient myths which 

speak of the rebellion of Ophioneus and the titans against heaven, the myths of a later 

rebellion of “Titans and Giants” against Zeus, and the Egyptian story of the rebellion against 

Osiris by his brother Typhon/Seth.2 Celsus saw that the Christians demon, “a being opposed 

to God”, was in some sense the same kind of being as the Hellenistic titan, who is the 

archetypal rebel against heaven.3  While he is by no means vilified to the same extent as his 

fellows in the myths of Hesiod, Prometheus fulfils the role of the titan in his subversion of the 

rule of Zeus. Just as the titan Cronus rebelled and overthrew the first divine king Ouranus 

(heaven), so does Prometheus, nephew of Cronus, seek to elevate mankind in opposition to 

Zeus.4 For Celsus, the Christian description of a daemon appeared to be simply another, 

albeit more vulgar, variation on this same myth of succession and rebellion. 

 

Celsus clearly had a good intuition here, for other Christian authors also make the 

same connection between demon and titan. In his response to the arguments of Celsus, 

Origen agrees with him on the parallels between the two groups, even though he would argue 

that the plagiarism and misunderstanding went the other way.5 Indeed, he makes this 

comparison himself multiple times in his work, writing that: “[Demons] drag men down from 

the true conception of God, like the Titans or Giants of mythology”.6 Such examples from 

this Church Father of the third century participate in a long appropriation of the category of 

‘titan’ by Christian theologians. It was applied not only to the demons, but also to the fallen 

angels, with whom they share some mysterious relationship. It can be found as early as the 

Second Epistle of St Peter, where the fallen angels are said to be consigned to Tartarus 

                                                
1 Origen, Celsum 6:42, trans. Chadwick, p.357. Though he speaks of Satan alone here, on p.358 he calls Satan “a devil who 

is a daemon”. 
2 Origen, Celsum 6:42, trans. Chadwick, pp.357-8. See also G. S. Kirk et. al., The Presocratic Philosophers, Second ed., 

Cambridge; New York, 1983, p.67 for some discussion on whether Cronus or Ophioneus is the challenger to the other, who 

is the ruler of the gods. 
3 Origen, Celsum 6:42, trans. Chadwick, p.357. 
4 See Apollodorus, Library 1:3; Hyginus, Fabulae CL, trans. Mary A. Grant, The Myths of Hyginus, Lawrence, 1960. See 

Wright p.75 for Ouranos being akin to a god in Orphic myths. 
5 Origen, Celsum 6:43, trans. Chadwick, p.360. 
6 Origen, Celsum 4:32, trans. Chadwick, p.208. See also 4:92. 
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(ταρταρώσας),1 the traditional prison of the titans in Greek myth.2 Tatian writes of the 

demons “mak[ing] war” on God, adding that: “If it were possible, they would without doubt 

pull down heaven itself with the rest of creation”.3  In the light of such evidence, it seems as 

though Celsus was correct in his arguments for the connection between the demons and the 

titans. For the Christians seeking to present their beliefs to the pagan world, the titan was a 

very useful archetype with which they might explain the significance of the wicked powers. 

This has the benefit of allowing them to re-interpret the term ‘daemon’ as referring to a 

rebellious being, a meaning it did not otherwise seem to have for the Greco-Roman world. 

Such a connection seems again to have been intended to convince the non-Christian of the 

veracity of the Christian story of the Fall of the Angels and the spiritual warfare that 

followed.  

 

The parallels between the titans and the fallen powers of the Christian account can 

also be seen when one considers the role of Satan, whom Christians claim to have led the 

demonic rebellion. For Celsus, in his leadership of the demons he is akin to both Ophioneus 

and Cronus, both of whom led the titans against the forces of heaven. He, more than any 

other figure, is the archetypal “adversary to God” in Christian writings, the one who is 

“hostile to God” in all his works and actions.4 As Theophilus writes, he is the great “dragon” 

(δράκων) who is “Revolting from God (ἀποδεδρακέναι)”.5 For the Christian writers, this 

being’s nature and interactions with mankind bore a close resemblance or connection to that 

of the fallen angels. He too was a fallen angel who chose to meddle with the affairs of earth.6 

Like those who later lusted after mankind, he “Lost his wings and fell from the blessed 

state”,7 after having been “cast out of Heaven”.8 He appeared as the Serpent before Adam and 

Eve in Eden, and offered them forbidden knowledge which they took.9 It is after this time that 

he became the leader of the demons and the director of their assault against humanity.10 

Tatian even seems to indicate that the angels saw his rebellion and sought to imitate it with 

                                                
1 The Greek New Testament 2 Peter 2:4, Kurt Aland et. al. (eds.), London, 1966, p.809. 
2 Bremmer, p.35. 
3 Tatian, Address 16, trans. Ryland, p.72. 
4 Origen, Celsum 6:44, p.361; Athenagoras, Plea 24. 
5 Theophilus, Autolycus 2:28, trans. Dods, p.105. 
6 Tatian, Address 7; Theophilus, Autolycus 2:28; Justin Martyr, Trypho 79; Irenaeus, Adversus 5:24:3; Origen, Celsum 6:44. 
7 Origen, Celsum 6:44, trans. Chadwick, p.361. 
8 Pseudo-Justin Martyr, Exhortation to the Greeks 28, trans. Thomas B. Falls, St Justin Martyr: The First Apology, The 

Second Apology, Dialogue with Trypho, Exhortation to the Greeks, Discourse to the Greeks, The Monarchy of the Rule of 

God, Washington D.C., 1948, p.410. 
9 Justin Martyr, First Apology 28.Tatian, Address 7; Clement, Exhortation 1. Theophilus, Autolycus 2:28 claims that Satan 

spoke through the Serpent; Irenaeus, Adversus 5.21.1; Origen, Principiis 3:2:1. 
10 Tertullian, Apology 22;.Tatian, Address 7; Justin Martyr, First Apology 28; Origen, Celsum 4:65; Mark 3:22; Matt 12:24; 

Luke 11:15. 



 

 

37 

their own.1 In any case, perhaps both because of this leadership and the similarities between 

the two rebellions, the name of this arch-rebel is used as a shorthand for the combined force 

of the demonic powers.2 As the first architect of the cosmic rebellion, he is the Christian 

equivalent of both Cronus and Ophioneus of earlier myth. 

 

However, one must again account for the dissimilarities as well as the similarities 

between demon and titan. The rebellion of the demons was first of all far more similar to that 

of Prometheus than that of Cronus. While Cronus succeeded in dethroning Ouranus from 

heaven, Satan had no such success with God. Instead, like the crafty son of Iapetus, the 

rebellion of him and his followers takes the form of attempting to frustrate the will of heaven 

concerning humanity; indeed, in teaching techne they attempt to remove human reliance upon 

God.3 Secondly and most importantly, while the ruling gods of myth are morally ambiguous 

figures, there is no such ambiguity with the Christian God. Aeschylus and even Hesiod seem 

to have believed that the wrath of Zeus against mankind was unjust, and that therefore the 

rebellion of crafty Prometheus was likely a good thing. Yet again, no early Christian writer 

claims that the rebellion of the demons is good either in intention or result. The Christian 

interaction with Pagan myth referenced above was therefore neither appropriation nor 

approval. To claim either would be to remove the sharp difference between Christian and 

non-Christian so clearly maintained by the former in their works of apologetics. Instead, 

these apologists were engaging in an ongoing conversion of the non-Christian literary 

tradition. This, as can be seen in the earlier examples of the daemon and the titan, allowed for 

a stronger re-presentation of their worldview to a new and suspicious Roman audience. 

  

                                                
1 Tatian, Address 7; Wesley Carr, Angels and Principalities, London; New York, 1981, p.151; Reed, p.175, n.29. 
2 E.g. So in Tertullian, Apparel 2:5:3; he is blamed for teaching cosmetic-craft. In Clement, Stromateis 1:83(2) he is 

accredited with teaching philosophy. 
3 See Section 1e. 
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1d. Rebellion and the Fall of the Angels 

In examining the language that the Christian authors used, we can see that they 

considered the Fall of the Angels to be a rebellion performed by spiritual powers which were 

both hostile to and revered by mankind. Let us now journey a little deeper by asking: how 

exactly did Christians think that the Fall of the Angels was such a rebellion? Why was the 

union between angels and the daughters of man, both as spouses and students, an evil? The 

response to these questions can be summarised briefly in a phrase penned by Athenagoras: 

the angels “outraged both the constitution of their nature and the government entrusted to 

them”.1 Yet this is a strange and knotty saying, and an explanation for it must cut it in two. 

As regards the first part: “the constitution of their nature”, this phrase hints at a deep, 

fundamental rupture present in the Fall of the Angels. It was a Christian theological 

commonplace, found as far back as the Gospel of John, to speak of Christ as the Logos of 

God. This is a tricky term to translate, but it is akin to speaking of something like God’s 

‘word’, ‘reason’, or ‘speech’.2 It is through the Logos that the apologists saw that God first 

made all things and ordered the cosmos.3 Within this act of creation, the Logos also made 

various roles and distinctions for creation, and these serve as laws which forbid some things 

and require others in keeping with each’s nature.4  Clement summarises the importance of the 

Logos beautifully in his claim that He is a word of song: 

 

“It is this [song] which composed the entire creation into melodious order, and turned 

into concert the discord of the elements, that the whole universe might be in harmony 

with it”.5 

 

Of the major categories set forth by the Logos, the apologists consistently speak of the two 

oldest and most important as being “heaven” and “earth”, the realms of spirit and matter.6 It 

is the distinction of these two realms that the angels confuse by their mingling with mankind, 

both in teaching or in sexual union. In doing so, the angels violated both their nature and the 

                                                
1 Athenagoras, Plea 24, trans. Pratten, p.142. 
2 Anthony Preus, Historical Dictionary of Ancient Greek Philosophy, 2nd ed., New York; London, 2015, pp.187-8. 
3 E.g. John 1:1-3; Theophilus, Autolycus 2:10-11; Tatian, Address 7; Tertullian, Apology 21:10; Athenagoras, Plea 6; 

Irenaeus, Adversus 1:22:1. 
4 Tatian, Address 7; Theophilus, Autolycus 2:10 refers to Christ as the “governing principle”. Justin Martyr, Second Apology 

10. Origen, Homilies on Genesis 1:1, trans. Ronald E. Heine, Homilies on genesis and Exodus, Washington D.C., 1981. 
5 Clement, Exhortation 1, trans. Butterworth, p.11.  
6 Origen, Homilies 1:2; Theophilus, Autolycus 1:7; Tatian, Address 5, trans. Ryland, p.67 refers to these as “things visible 

and invisible”, or man and angel. 
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nature of mankind.1 If creation was harmonised in music then the Fall of the Angels 

represents a discordant note, indeed a violation of the original pattern of the cosmos set forth 

by the divine Logos. 

 

The impetus for the angels tarnishing that heavenly “constitution of their nature” was 

that of lust for the beauty of mankind. This desire that the angels had for the “daughters of 

men” (Gen 6:2) is essential for understanding the Fall of the Angels, and thus appears in 

almost every single account of the Fall of the Angels in the second and early third centuries. 

Among the Greek-speaking authors especially, this fall is therefore described as the angels 

and demons succumbing to their passions (πάθη). For Clement, the demons were 

fundamentally “slaves of their passions (παθῶν)”.2 Other Christians wrote of the demons as 

being “overpowered by the same passions (πάθεσιν) as men”,3 and “slaves of their lustful 

passions (πάθεσιν)”.4 In this way, many of the early Christian writers were influenced by the 

Stoic’s emotion theory, a fact most easily seen among the Alexandrians Clement and Origen, 

and the Christian philosopher Athenagoras.5 In essence, this means a belief in four main 

passions: pleasure (ἡδονή), fear (φόβος), desire (ἐπιθυμία), and sorrow (λύπη).6 The object of 

each of these desires is some perceived earthly or bodily good. So we see in the Fall of the 

Angels that a sexual desire drove these beings from heaven and towards the earth. Such as 

desire, as well as those of pleasure, fear, and sorrow, are the emotional stirrings upon which 

all beings make their judgements.  

 

The problem that the Christian theologians had with the passions was not necessarily 

that such things were wicked in themselves. Instead, they seemed to agree with the Stoics that 

the problem was more when one elevates these stirrings over the use of one’s reason. Thereby 

one can be seriously and harmfully misled, and also become habituated to a life lived 

according to their whims.7 Again, the problem of the Fall of the Angels was that the desires 

of these beings drove them to rebel against the law of reason (λόγος). Such an act led to great 

and innumerable evils for mankind and the governance of its society. Tertullian captures the 

                                                
1 ‘Rebellion in Heaven’, p.198; Ronald S. Hendel, ‘Of Demigods and the Deluge’, Journal of Biblical Literature, 106, 1, 

1987, p.23; p.25; Reed, p.46. Making of Late Antiquity, p.74; Wright, p.74. 
2 Clement, Exhortation 2, trans. Butterworth, p.73. 
3 Tatian 8, trans. Ryland, p.12; Migne, vol.6, p.824. 
4 Justin Martyr, Second Apology 5, trans. Falls, p.124. Migne, vol.6, p.452. 
5 Peter Brown claims that Clement was most influenced by Passion-theory. Peter Brown, The Body and Society, New York; 

1988, pp.130-1. See also Origen, Celsum 7:35 and 8:51; Rankin, pp.157-60;  
6 Michael Pope, ‘Emotions, Pre-Emotions, and Jesus’ Comportment in Luke 22:39-42’, Novum Testamentum, 62, 2020, 

pp.25-6. Richard Sorabji, Emotion and Peace of Mind, Oxford, 2000, p.29. 
7 Sorabji, pp.41-2. 
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problem in a somewhat different sense when he writes the following in his critique of Roman 

public entertainment: 

 

“Where there is pleasure, there is eagerness… where there is eagerness, there is 

rivalry… where there is rivalry, there also are madness, bile, anger, pain, and all the 

things that follow from them… incompatible with moral discipline”.1 

 

This war between passions and Logos, between heaven and earth, is referenced or can be felt 

in innumerable places throughout the Christian literature of the second and third centuries. As 

this thesis will demonstrate, even when not using the language of the passions the Christian 

authors from this period are universal in comparing and condemning an overindulgence of 

bodily desires and ambitions against the rule of God. This seems to be an essential and 

universal point to the Christian apologetical arguments against the Fall of the Angels and the 

resulting nations which followed from it, regardless of the philosophical language used.  

 

In regards to Athenagoras’ second claim, that the angels violated the “government 

entrusted to them”, this relates to the original role of guarding and guiding mankind into 

holiness. This idea seems to be something closely connected with the traditional account of 

the Fall of the Angels as it appears in the Enochic tradition. In 1 Enoch, when the eponymous 

prophet is sent to intercede with God and obtain mercy for the Fallen Angels the heavenly 

reply is: “It is meet (for you) that you intercede on behalf of man and not man on your 

behalf”.2 The second century BC book Jubilees,3 which elaborates upon 1 Enoch, is more 

explicit in this regard by recounting that the angels were sent to earth by God that they might 

rule them and teach them good conduct,4 but that in succumbing to lust they “corrupted their 

way and their ordinances”.5 The Christian account substantially agrees with this tradition. 

The angels were first intended by God to “exercise providence” over all of creation,6 “men 

and all things under heaven”.7 This relationship was both mutual and hierarchical: angels had 

                                                
1 Tertullian, Spectaculis 25, trans. Glover and Rendall, p.271. 
2 1 Enoch 15:2, trans. E. Isaac, p.21. 
3 O. S. Wintermute, ‘Jubilees’, in James H. Charlesworth (ed.), The Old Testament Pseudepigrapha, Vol. 2, 7th Ed., 

Peabody, MA, 2020, p.44. 
4 Jubilees 4:15 and 5:6, trans O. S. Wintermute,  in James H. Charlesworth (ed.), The Old Testament Pseudepigrapha, Vol. 

2, 7th Ed., Peabody, MA, 2020. 
5 Jubilees 5:2, trans. Wintermute, p.64. 
6 Athenagoras, Plea 24, trans. Pratten, p.142. 
7 Justin Martyr, Second Apology 5, trans. Falls, p.124. 
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some governance over mankind before they fell, but both groups were fellow workers and 

rulers over the earth.1 All were under the mandate of God in an ordered cosmos. 

 

So we see the final great dissimilarity between the Fall of the Angels and the Myth of 

Prometheus. For the Angels did not see mankind in weakness as the titan did, but were 

motivated to descend after they saw them in their “beauty”.2 They did not come as servants of 

mankind, but came desiring their service instead. So in a kind of adulterous compact, the 

Sons of God seduce and lead astray the Daughters of Men. At minimum this meant 

distracting them from the true worship of God,3 and at most an explicit act of worship of the 

demonic powers themselves. It is for this reason that idolatry appears frequently and 

prominently in the lists that Christians make of the teachings of the fallen angels. By this 

term, they referred to an act of worship in which a lesser creature is accredited with the power 

and glory of the creator.4 To the accusation of atheism, the apologists therefore respond that 

their accusers are the true atheists.5 This worship meant that the Pagan is the servant of the 

demonic powers, fulfilling their plans and their intentions. In Christian apologetics, this 

servitude is one of the most common and consistent images used to define the state of being a 

pagan itself; “they strive to make you their slaves and servants”, writes St Justin in his First 

Apology.6 Through them, Satan himself has “bound” mankind to himself by getting them 

embroiled with “transgression and apostasy”.7 Like Prometheus with his fat-covered bones, 

the demons re-organise the relationship between heaven and earth, and steal honour away 

from the king of heaven. As the malevolent Christian demon replaced that of the classical 

daemon, so there is little ambiguity surrounding the wicked intentions of the angels when 

compared to the noble Prometheus. 

 

The apologists recognised that the primary means of drawing mankind into this false 

worship was less the technical arts taught by the angels, but the speculative arts of philosophy 

and poetry. Poetry especially bore responsibility for this, for the poems of Homer and Hesiod 

gave honour to the demons, ascribing to them marvellous and fictitious deeds and lofty 

                                                
1 Irenaeus, Apostolic Preaching 11. 
2 Tertullian, Apparel 1:2:4, trans. Quain, p.120; Clement, Educator 3:2:14, trans. Wood, p.211. 
3 Andrei Timotin, ‘Gott und die Dämonen bei Taitan’, in Heinz-Günther Nesselrath (ed.), Gegen falsche Götter und falshe 

Bildung, Tübingen, p.277. See also the arts below... 
4 See for example Tertullian, Idolatry 4; Clement, Exhortation 2.  
5 Athenagoras, Plea 5; Clement, Educator 2:10:100. 
6 Justin Martyr, First Apology 14, trans. Falls, p.47. 
7 Irenaeus Vol 2, 5:21:3, p.113. 
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genealogical descent.1 Clement writes of the early poets as men who: “were the first to lead 

men by the hand to idolatry”.2 Philosophy in turn gave a veneer of reason to inherently 

unreasonable demon worship. Did not the father of philosophy, Socrates himself, devote 

himself to the will of an attending daemon, and command that a cock might be offered to the 

god Asclepius?3 Where philosophy did not necessarily explicitly support the worship of the 

demonic powers, it also caused many to worship created things such as water, fire, or air.4 

Lastly, and on the opposite spectrum, certain branches of philosophy minimise or expel the 

presence of the divine from human affairs entirely.5 In either case, the philosophers and their 

students lower their eyes from heaven and fix them upon the earth. If nothing else, this 

removes the protection of God which might otherwise keep them from demonic enslavement 

and influence.6 

 

It is here that the apologists reach one of the most crucial parts concerning their 

critique of the Roman Empire that has so vehemently criticised them. For through their 

servitude and idolatrous worship of the fallen powers, the pagans come to resemble them in 

their conduct as well. Minucius Felix seems to write most clearly on this connection, when he 

speaks of the demons: “Drag[ing] men downwards from Heaven, call[ing] them away from 

the true God to material things”.7 Here, like the angels themselves, mankind falls earthward 

from its heavenly heights through the worship and attention that they give to the angels. Their 

minds and their hearts are led away from heaven wherein dwells God, and instead are fixed 

upon purely material and earthly concerns. This was based on an almost axiomatic 

connection by the Christian apologists between worship and imitation. It is for this reason 

that they argued firstly that the description of the lustful gods by artists and poets provoked 

imitation in their worshippers.8 As Clement writes of this connection: 

 

“They adorn their chambers with painted tablets… regarding licentiousness as piety; 

and, when lying upon the bed, while still in the midst of their own embraces, they fix 

their gaze upon the naked Aphrodite, who lies bound in her adultery”.9 

                                                
1  Athenagoras, Plea 17; Tatian, Address 1; Theophilus, Autolycus 2.8. Aristides, Apology 11; Clement, Exhortation 6. 
2 Clement, Exhortation 1, trans. Butterworth, p.9. 
3 Tertullian, On the Soul 1:4, trans. Rudolph Arbesmann et. al., Tertullian, Apologetical Works and Minucius Felix, 

Octavius, Washington, D. C., 1950; Minucius Felix, Octavius 26:9. Theophilus, Autolycus 3:2; Origen, Celsum 6:4. 
4 Hermias, Derision 6-8; Clement, Exhortation 5; Tertullian, Nationes 2:3. Diognetus 8. 
5 Tertullian, On the Soul 2:2; Clement, Exhortation 2. 
6 Clement, Exhortation 4. 
7 Minucius Felix, Octavius 27:2, trans. Glover and Rendall, pp.398-399. 
8 Tertullian, Apology 9:16; Tertullian, Spectaculis 22; Tatian, Address 22. 
9 Clement, Exhortation 4, trans. Butterworth, pp.137 and 9. 
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Secondly, it is behind their criticism of idol-worshippers growing to resemble the 

insensibility of their dead idols.1 In worshipping such things, just as with the demons or gods 

behind them, the pagan acknowledges their authority and worthy example of conduct and 

behaviour. 

 

This imitation was the ultimate goal of the evil powers, for through it they recruited 

unwitting mankind into their rebellion against God and His Logos. Like Prometheus, the 

demonic powers do not oppose God directly, but instead “make war” upon him and his will 

“by means of the lower matter”.2 Like that crafty Son of Iapetus, the angels seek to make 

mankind alike to the gods with their teaching. However, one must remember the the so-called 

gods were little more than imposter demons for early Christian authors. One could add to this 

charge the accusation that Tertullian makes of Satan: “This rival artist...he who by 

wickedness transformed the spirit of man”.3 Where the titan Prometheus formed mankind out 

of clay, the demons reshape the moral life of mankind with false teachings. Both do so with 

their knowledge of craft and techne. In the former example this appears in a direct sense with 

the titan both forming man and then teaching him to form his environment. In the latter 

Christian example this appears in an indirect sense with the titan-like angels teaching man to 

shape his environment to serve, and exacerbate his already corrupted nature. So indeed that 

beauty that first enticed the holy angels from heaven, the beauty of man as a pure creation, 

starts to fade. The demons therefore resemble the titans in the way in which they seek to gain 

control of humanity, causing them to become their servants and followers. For the Christian 

this seems to have been especially achieved through the hidden teachings which came to 

earth as a result of the Fall of the Angels.  

  

                                                
1 Theophilus, Autolycus 1:10; Clement, Exhortation 10; Diognetus 2. 
2 Tatian, Address 8, trans. Ryland, p.68. 
3 Tertullian, Apparel 2:5:3, trans. Quain, p.136. 
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1e. The Consequences of Techne 

The relationship between techne and corruption shall be examined in this section. 

Christian theologians of the second and third centuries claimed the same gifts that the angels 

taught, which were essential in forming human civilisation, also caused their users to 

resemble these first teachers. Indeed, in teaching mankind techne these angels caused man to 

be “united with them in sin against God”.1 This seems to be the reason why Minucius Felix 

speaks of the demons causing mankind to fixate upon “material things” above, for all techne 

is concerned with the manipulation and understanding of the physical world. But Minucius 

Felix also wrote that in doing so man historically turned “away from the true God”, and he 

was by no means alone among the Christians for pointing out this tension.2 This seems to be 

why poetry and philosophy were attributed to the angels alongside a long list of technical 

skills. For it was within a relationship of worship, begun with these speculations on the nature 

of the divine, that the behaviour of man was directed as regards his use of techne. It is in 

exerting his dominion over the material world, an act which replaced the dominion held by 

God, which caused him to most resemble the fallen powers. Indeed, it was in the material 

world that, after the Fall of the Angels, these wicked beings dwelt and ruled.3 Because of 

their passions and their desire for rule over mankind they are invested in matter and earthly 

affairs.4 Satan himself could be called the “prince of matter”.5 For Tertullian, he is the “rival 

artist” in another sense. For, working through the skilful craft of wicked men, he: 

 

“Changed the whole material world… along with man to be perverted against the 

creator… his object was to make man in it guilty before God and in it to establish his 

own power”.6 

 

Here we might rightfully ask: In what sense did the early Christian authors believe that 

techne such as metallurgy or even medicine bring mankind into closer relationship and 

likeness with the demons? 

                                                
1 Tertullian, Apparel 1:2:4, trans. Quain, p.120; 
2 Origen, Celsum 4:92 and 5:5; Justin Martyr, First Apology 58; Athenagoras, Plea 27. 
3 Athenagoras, Plea 25; Origen, Celsum 3:29; 3:37; 4:32; 4:92. 
4 Minucius Felix, Octavius 26:8; Clement, Exhortation 4; Origen, Celsum 8:60; Tatian, Address 16; See also paragraph on 

sacrifices below.  
5 Athenagoras, Plea 25, trans. Pratten, p.142. 
6 Tertullian, Spectaculis 2. 
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Let us begin by considering the example of medical knowledge. For the apologists, 

this is the knowledge of the usage of “roots and herbs” and “sinews and bones” to cure 

various bodily ailments.1 The apologists were divided concerning whether this was a 

legitimate art, or merely a farce perpetrated by the demonic powers to tie mankind more to 

themselves. In the first camp, St Irenaeus and Tertullian write of the angels teaching “the 

virtues of roots and herbs” or “the natural properties of herbs”.2 In the second, Athenagoras 

argues that the demons would simply claim credit for healings and cures that came about 

naturally.3 Tatian argues that the “sinews and bones” used in medicine are not in themselves 

efficacious, but are used by the demons to effect cures.4 The demons are, as Matthew 

Crawford writes, “directly responsible for creating this area of knowledge” and the 

relationship between root and cure is unnecessary and arbitrary.5 Even Tertullian in another 

place writes of the demons causing disease themselves and then prescribing cures which are 

“new or contradictory” to their worshippers.6 Once these have been taken, they cease their 

operations and therefore encourage faith both in themselves and their prescriptions.7 Whether 

medical knowledge was a legitimate form of techne or not, its problem for the early Christian 

authors was its propensity to: “turn men aside from the pious acknowledgement of God, 

leading them to place confidence in herbs and roots”.8 By becoming fixated on the health of 

the body, the students of the demons forget the health of their spirits, which are themselves ill 

from the proximity to the rebellious powers.  

 

The next example is that of metallurgy, an art most essential for the growth and 

development of human civilisation. For the early Christian authors however, this art was 

taught by the angels primarily for the means of bringing about violence and bloodshed. They 

claimed that the teaching and influence of the angels was therefore a direct cause of murder,9 

of wars,10 and even the popular entertainments of the arena.11 Each of these actions allowed 

the angels to receive a kind of sacrifice, “drink-offerings of a savage character”, from their 

                                                
1 Irenaeus, Apostolic Preaching 18, trans. Robinson, p.86; Tatian, Address 17. 1 Enoch 8:3 seems to connect this art to 

magic. 
2 Irenaeus, Apostolic Preaching 18, trans. Robinson, p.86; Tertullian, Apparel 1:2:1, trans. Quain, p.119. 
3 Athenagoras, Plea 27. 
4 Tatian, Address 18, p.73.. 
5 Crawford, pp.46-7. 
6 Tertullian, Apology 22:11. 
7 Tertullian, Apology 22:11. 
8 Tatian Address 17, trans. Ryland, p.72. 
9 Justin Martyr, Second Apology 5; 1 Enoch 9:1. 
10 Justin Martyr, Second Apology 5; Tatian 19, p.73; Clement, Exhortation 3.  
11 Clement, Exhortation 3; Tertullian, Spectaculis 29, trans. Glover and Rendall, p.279. 
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worshippers. That is, human blood itself.1 Of the three examples above, the one most 

referenced in early Christian apologetics is that of the violence and warfare of the gladiatorial 

conquests. Here, metalcraft better allowed violence against both man and beast for the 

pleasure of crowds. This misuse of techne caused the spectator to resemble the demon in two 

ways. The first is most obvious: he, like the Fallen Angels, takes “delight in the blood of 

men”.2 In the second instance, this use of metallurgy brings one into proximity with the 

demons through again enslaving them to their passions and lower desires. For Tertullian, 

watching such spectacles “fans the sparks of lust”, and gives one “a passion for murderous 

pleasure”.3 Tatian writes of the observer of the arena, rather than the accused Christian, 

becoming a gluttonous Thyestes feasting his eyes on a: “Cannibal banquet for the soul, 

nourishing it by the most impious bloodshedding”.4 These vicious spectacles were a direct 

result of the Fall of the Angels and their teaching of metallurgy; they were “equipped”, as 

Tertullian puts it, “from the devil’s stores”.5 

 

In the example of the making of cosmetics, we see the angelic craft that most clearly 

formed its users in the likeness of the Fallen Powers. For the apologists, the category of 

cosmetics was broad, including the use of gemstones, jewellery, make-up, creams, and dye 

for clothing.6 Yet for many early Christian authors, each of these contributed to the 

flourishing of adultery and other sexual sins upon the earth.7 In this way, that “very gift of 

woman’s natural beauty” became, through the gift of the demons, “the cause of evil” in 

provoking lust and pleasure-seeking.8 Clement in particular castigates this techne and those 

who use it. In using creams and brooches, women “excite [their]... passions”, especially those 

of lust and vanity.9 At the same time, the appearance of physical beauty means that these 

women are distracted from attending to their spiritual beauty, or lack thereof.10 In all these 

ways, the “ingenious devices” of cosmetics cause their users to “do violence to God”.11 

Against the accusation that Christians engage in “Oedipodean intercourse”, authors such as 

                                                
1 Clement, Exhortation 3; See also Tertullian, To Scapula 2, trans. Rudolph Arbesmann, Tertullian: Apologetical Works and 

Minucius Felix: Octavius, Washington D.C., 2008; Origen, Celsum 3:37; Athenagoras, Plea 26. 
2 Tertullian, Spectaculis 19, trans. Glover and Rendall, p.279. 
3 Tertullian, Spectaculis 25, trans. Glover and Rendall, pp.289 and 291. 
4 Tatian, Address 23, trans. Ryland, p.75; Athenagoras also implies the pagan a cannibal rather than the Christian in their 

delight in the arena. Athenagoras, Plea 35. 
5 Tertullian, Spectaculis 24, trans. Glover and Rendall, p.289. 
6 1 Enoch 8:1; Tertullian, Apparel 1:2:1 and 2:5:2; Irenaeus, Apostolic Preaching 18; Clement, Educator 3:11:71. 
7 See especially Justin Martyr, Second Apology 5; 1 Enoch 8:2. 
8 Tertullian, Apparel 1:2:4, trans. Quain, p.120. 
9 Clement, Educator 3:11:71 and 3:2:8, trans. Wood, pp.253 and 206. 
10 Clement, Educator 3:11:64. 
11 Tertullian, Apparel 2:5:3, trans. Quain, p.136. 
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Clement and Tertullian retorts that it is the non-Christians who, from time immemorial, have 

embraced sexual licentiousness by their suggestive apparel and appearances. Furthermore, 1 

Enoch and in Christian writings this techne is always paired with metallurgy.1 Its use serves 

as a feminine counterpart to the more masculine sins of warfare and murder, together 

signalling a kind of generalised corruption of all of the totality of mankind. As the angels 

degraded the relationship between heaven and earth, so this techne that they taught degrades 

the relationship between woman and man. 

 

Each of these examples are unified by a common criticism that the Christian 

apologists had for the use of techne in human history. This relates very closely to the 

significance of techne as a means for its users to more easily change and affect the world 

around them. So they argue that cosmetics can be used to augment the natural beauty of 

women, and metallurgy increases one’s strength and power. The problem lies in two essential 

corollaries to this fact: 

 

1). The tendency of the mastery of the natural world to cause one to fixate upon it, to the 

expense of the spiritual or moral world. 

 

2). The simple fact that while techne allows a moral individual to affect good changes more 

easily, it also greatly enhances the immoral individual’s capacity to affect evil upon the earth. 

 

Ultimately, both of these factors seem to be the reason why the apologists emphasised that 

the fallen angels not only taught mankind technical skill, but also corrupted them with lusts 

and caused them to become enthralled by worship. This meant that techne became, at its first 

advent on the earth, closely bound with the enacting of wickedness. It is this fact that causes 

Tertullian to write that: “The veins of the arts are many as are the concupiscences of men”,2 

or Clement to write of idolatry that: “the moment art (τέχνη) flourished, error increased”.3 

Therefore we can see that for the apologists these teachings allow the rise of a civilisation 

built upon domination and division. Each of its citizens are as a result rendered more free and 

able to follow their passions, and inevitably to become enslaved to them. 

 

                                                
1 1 Enoch 8:1; See Section 1a and the footnotes on p.20.  
2 Tertullian, Idolatry 8, trans. Thelwall. 
3 Clement, Exhortation 3, trans. Butterworth, p.103 
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The cumulative effects of the angelic techne, passed on by the same culture and 

civilisation they gave rise to, was then connected by the apologists to the same treatment he 

was currently receiving at the hands of his enemies. The contemporary prosecutors of the 

Christians were also slaves to their passions, and therefore also to the demonic powers which 

nourished them. The pagan authorities are said to make their decisions against Christians “not 

by fair judgement but by passion”,1 indeed in all life they are “led by unreasonable passion 

(ἀλόγῳ πάθει)”.2 The influence of the demons manifests in their lives through: “The 

corruption of the mind in foul bursts of fury and insanity”.3 Enslaved to their passions and 

arrayed against the servants of heaven, their contemporaries were participating in the same 

rebellion against the divine Logos of which the angels were accused. Origen speaks most 

clearly of this when he writes of the critics of Christianity as being:  

 

“Like Giants or Titans, because of their wickedness wish to join Celsus and those who 

are accursed in waging war on the God who in countless ways showed the truth about 

Jesus… [who is] the Logos”.4 

 

This rebellion, which would make giants and titans of men, is the unifying principle of pagan 

civilisation for the Christian. As its inhabitants used techne to feed their passions at one 

another’s expense, this alone remains consistent. It is the non-Christians, not the Christians, 

who only have their “unity in revolt”.5 

 

Yet in placing the proliferation of human wickedness in parallel with the development 

of civilisation, these Christian converts again seem to draw evidence from the mythical 

tradition of their contemporaries. In his Works and Days, Hesiod writes that man began in the 

reign of the titan Cronus, there was a Golden Age of ease and simplicity, where humans lived 

“just like the gods”.6 After his own dethronement by Zeus, this is followed by a greatly 

diminished Silver Age filled with impiety, and then an Age of Bronze, a time of violence.7 

After a brief reprieve with the Age of Heroes,8 Hesiod speaks of the final age of his own 

generation: the Age of Iron. Therein, humans “will not cease from toil and distress” and they 

                                                
1 Justin Martyr, First Apology 3, trans. Falls, p.35. 
2 Justin Martyr, First Apology 5, trans. Falls, p.37. Migne, vol.6, p.336. 
3 Tertullian Apology 22:6, p.119. 
4 Origen, Celsum 8:11, trans. Chadwick, p.460. 
5 See Introduction p.4. 
6 Hesiod, Works and Days 109-111, trans. Most, p.95. 
7 Hesiod, Works and Days 127-55. 
8 Hesiod, Works and Days 156-73. 



 

 

49 

“give more honor to the doer of evil” than to just men.1 Significantly, each of the ages of man 

after that of the Gold and Silver are characterised by an increase of techne. For it is the 

characteristic of the Age of Bronze that men first “cared only for the painful works of Ares” 

and made weapons of bronze, which the men of the Iron Age later substitute with those of 

“black iron”.2  

 

The parallels between the Five Ages of Man and the consequences of the Fall of the 

Angels will be, by now, readily obvious.3 The strongest usage of Hesiod’s myth can be found 

in 1 Sibylline, and is the second good reason to believe in such an intentional parallel. Within 

this text, the Sibyl speaks of the five distinct races, or generations, which existed before the 

coming of the Flood. The first of these refers to Adam, Eve, and their children. These are 

“great-hearted mortals” who nevertheless “sinned, smitten with folly” and passed away.4 In 

their time one sees the first examples of techne in “houses...cities and walls”, something 

seemingly inspired by the Biblical Cain’s role as the founder of the first city.5 The second 

generation corresponds to the fallen angels, the “watchers” of 1 Enoch, here euhemerised as a 

race of enterprising and inventive men.6 As previously mentioned, they are responsible for 

the invention of the ploughshare, carpentry, sailing, astronomy, divination, medicine, and 

magic, many of which can be found in catalogues of the skills learned in the Silver, Bronze, 

and Iron Ages found in later poets.7 The final three races of the Sibyllist too are: “overbearing 

terrible men”, “bloodthirsty, indiscriminate”, and “crooked ones, abominably pouring forth 

slander”.8 Such descriptions of the descent of man’s civilisation, as well as the rest of 1 

Sibylline, were read and valued by a variety of apologists such as Clement, St Justin, St 

Theophilus, and pseudo-Justin in their re-presentation of the Faith in a Hellenistic context.9 It 

is certainly likely that it was therefore also an influence on their presentation of the Fall of the 

Angels. 

                                                
1 Hesiod, Works and Days 176-7 and 191, trans. Most,  p.103 
2 Hesiod, Works and Days 145-6 and 151, trans. Most, p.99; Apollodorus, Library 1:46 associates the Bronze Age with the 

age that Prometheus first brought fire to man. 
3 1 Enoch 1: A Commentary, p.192. 
4 1 Sibylline 72 and 74, trans. Collins, p.336. 
5 1 Sibylline 68, trans. Collins, p.336. Genesis 4:17. 
6 1 Sibylline 88 and 98, trans. Collins, p.337. 
7 Ovid, Metamorphoses 132 and 138; Virgil, Eclogue 4:26-55, trans. C. Day Lewis, The Eclogues and the Georgics, Oxford; 

New York, 1983. 
8 1 Sibylline 105, 110, and 124, trans. Collins, p.337. 
9 Bard Thompson, ‘Patristic Use of the Sibylline Oracles’, The Review of Religion, 16, 3-4, 1952, pp.134-6. 
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PART 2: The Fall of Man 

2a. The Origins of the Nations 

In their description and explanation for the Fall of the Angels, the Christian authors of 

the second and third centuries have outlined the heart of their critique of their 

contemporaries. They had been accused of rebellion against the Roman Empire, as seen in 

both a refusal to participate in its worship and in constant violations of its social mores. The 

response of the apologists was to reverse these charges: pre-Christian society and culture is 

bound together through knowledge and techne taught by wicked spirits in rebellion against 

heaven and its laws. By following such teachers the non-Christians have grown to resemble 

them, and this governs how they use this stolen knowledge. They have become rebellious 

against the highest society, that of heaven. They have violated and offended reason itself in 

their passion-bound and licentious behaviour. The Christians’ case only seems to become 

stronger when they show that this pattern is present in the origin histories of the individual 

nations which form the Roman Empire. Hitherto we have heard how the description of the 

Fall of the Angels can be used as a framework for reinterpreting the ancient myths 

concerning the origins of techne. This has given a view of human history predominantly from 

the perspective of the Fallen Angels, in which all of human civilisation was orchestrated 

consciously as an attempt to rebel against God. To see how the apologists claimed that this 

played out in more concrete examples, we need to move from a mythical framework to a 

historical one.  

 

As antediluvian human history began with and was framed by the story of the Fall of 

the Angels, so now we must examine a new Christian framing narrative in the form of the 

Tower of the Babel. I have already discussed at length the manner in which the Fall of the 

Angels allowed the Christian convert to reinterpret and re-present the myths so central for 

their opponents’ self-understanding. Here again the story of the Tower of Babel was similarly 

useful, though here for supplying a new context to works of the non-Christian historians. The 

account of this tower is as follows: 

 

“Now the whole earth had one language and few words… And they said to one 

another, “Come, let us make bricks, and burn them thoroughly.” And they had brick 
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for stone, and bitumen for mortar. Then they said, “Come, let us build ourselves a 

city, and a tower with its top in the heavens, and let us make a name for ourselves, lest 

we be scattered abroad upon the face of the whole earth.” And the Lord came down to 

see the city and the tower, which the sons of men had built. And the Lord said… 

“Come, let us go down, and there confuse their language, that they may not 

understand one another’s speech.” So the Lord scattered them abroad from there over 

the face of all the earth, and they left off building the city. Therefore its name was 

called Babel, because there the Lord confused the language of all the earth” (Gen 

11:1-9) 

 

Within the Genesis narrative, one can see this as the founding of the first postdiluvian city in 

ancient Assyria, as well as the resulting founding of the nations of the earth.1  

 

For the early Christian writers, the frame of Genesis 11 bore some startling 

similarities with that of Genesis 6. Both run parallel to each other either side of the Flood of 

Genesis 7, the latter occurring a century before it and the former several generations after it. 

As the angels descend from heaven in the latter to bring technical skill to mankind, so here 

does man use the same technical skill, which we can see in forming of “bricks” which are 

“burn[ed] thoroughly” and the “bitumen for mortar”, to attempt to illicitly ascend into 

heaven. So Origen writes of the Tower: 

 

“They desire to collect material things and to join what cannot naturally be joined to 

heaven, in order that by means of material things they may conspire against 

immaterial things”.2 

 

Again, with the use of techne the material world is used to rebel against heaven, so much so 

that the theologian compares it to an illicit and unnatural union. The Tower, appearing as it 

does in the aftermath of the Fall of the Angels, shows the rebellious nature of mankind after 

the pattern of these angels. This same act of rebellion leads to the formation of the nations 

and spreading of such errors over the face of the earth. 

 

                                                
1 See the Table of Nations in Genesis 10; Irenaeus, Apostolic Preaching 23; Origen, Celsum 5:29. 
2 Origen, Celsum 5:30, trans. Chadwick, p.287. 
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The builders of the Tower of Babel were also described in exactly the same kind of 

mythic language that was used by Christian converts for the Fall of the Angels. This can be 

seen clearest in 1 Sibylline: 

 

“[After Noah] another grievous, mighty second race of earthborn men (will arise), the 

Titans. Each individual will have a similar form, appearance, and size; there will be 

one nature and one language, as God previously put into their breasts, from the first 

generation. But they also will have a proud heart and finally rushing toward 

destruction will plot to fight in opposition against the starry heaven.”1 

 

Like the builders of the Tower in Genesis 11, these beings have “one language”, and so too 

do they “plot to fight in opposition against the starry heaven”. Alongside this, both Origen 

and Pseudo-Justin recount the manner in which Homer plagiarised from the Tower narrative 

to write about the giants Otus and Ephialtes, the sons of Aloeus, a connection which Celsus 

also makes to prove the reverse. 2 These creatures, seeking to lay siege on heaven, pile 

mountain upon mountain: “[They] were minded to pile Ossa on Olympos, and above Ossa 

Pelion of the trembling leaves, to climb the sky”.3 Both examples show the Christian 

converts’ attempts to reframe their Classical education as a vehicle for communicating a 

Christian account of human history. 

 

Other Christian authors from this early period elaborate upon the story of the Tower 

and give specific names to its builders. The chronicler Africanus writes: 

 

“From the tribe of Shem [son of Noah] arose a man of the race of giants. He was 

given the name Cronus by his father, after the planet of that name. He first revealed 

how to rule and exercise kingship over the Assyrians.”4 

 

Here the chronicler takes Cronus, that leader of the titans in Greek myth, and shows him to be 

the Biblical giant Nimrod by another name.5 This figure is introduced in Genesis 10:8-11 as 

                                                
1 1 Sibylline 307-14, trans. Collins, p.342. 
2 Pseudo-Justin Martyr, Exhortation 28; Origen, Celsum 4:21. See also Ovid, Metamorphoses 150-55. 
3 Homer, The Odyssey 11:315-6, trans. Richmond Latimore, New York, 1965, p.176. 
4 Africanus, Chronographiae F24a, trans. Adler, p.53. 
5 Africanus p.53 n.2. See Theophilus 2:31, p.96 for early Christian belief that this figure was king of Babylon. 
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the founder of the city of Babylon, synonymous in the text with Babel,1 and of the nation of 

Assyria. A similar account can be found in the apologetical writings of Tertullian and St 

Theophilus. Drawing from 3 Sibylline, which appears to be a Jewish text from mid-second 

century BC,2 they write of Cronus as one of the three leaders of the nations after the 

confusing of the tongues in Assyria:3 “When the tower fell...then was the tenth generation of 

articulate men, from the time when the Flood came upon the men of old. Cronus and Titan 

and Iapetus reigned”.4 While Cronus appears here as only one of the former inhabitants of 

Babel/Babylon rather than its founder, the connection between the tower and the titan is 

plain. The titan is taken from his first home in myth, and placed within a fixed place and time 

in human history within the framework of Genesis 11 and the Tower of Babel 

 

While I reserve the majority of my explanation of these stories for the next section, it 

seems prudent here to pause to clear up a couple of points of confusion. The first concerns the 

relationship between the titans and the giants in pagan and Christian writings. The latter 

concerns how these monstrous beings can be considered the ancestors of human beings. In 

answering both these questions I want to again draw attention to the description that 

Africanus gave of Cronus: “From the tribe of Shem [son of Noah] arose a man of the race of 

giants (ἄνθρωπος γιγαντογενής). He was given the name Cronus by his father.5 This may 

seem like a mistake of the chronicler, for Cronus was in fact a titan rather than a giant in 

classical myths. But even there one must understand that the differences between these two 

beings in the same myths is only slight. Both groups of beings come about through a union of 

heaven and earth, the beings Ouranos and Gaia.6 Both also are known for revolting against 

the will of heaven and were resoundingly defeated.7 Indeed, as early as the Fifth Century BC 

the two figures were treated as synonymous in surviving literary works.8 Both the terms for 

‘titans’ and ‘giants’ therefore convey the same image of an impious and rebellious being 

before the face of God. 

 

                                                
1 K. van der Toorn and P.  W. van der Horst, ‘Nimrod before and after the Bible’, The Harvard Theological Review, 83, 1, 

1990, p.2 and n.3. 
2 J. J. Collins, ‘The Sibylline Oracles, Book 3’, in James H. Charlesworth (ed.), The Old Testament Pseudepigrapha, Vol. 1, 

7th Ed., Peabody, MA, 2020, p.355. 
3 Tertullian, Nationes 2:12. Theophilus, Autolycus 2:31. 
4 The Sibylline Oracles: Book 3 108-110, trans. J. J. Collins, in James H. Charlesworth (ed.), The Old Testament 

Pseudepigrapha, Vol. 1, 7th Ed., Peabody, MA, 2020, p.364. 
5 Africanus, Chronographiae F24a, trans. Adler, pp.52-3. 
6 Robin Hard, The Routledge Handbook of Greek Mythology, Eighth Ed., London, 2019, p.86. cf. ‘Apocalyptic and Myth’, 

p.395. 
7 Hard, p.87. Origen, Celsum 6:43. 
8 Reed, pp.54-5.  
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This particular interpretation of the figures of both the titan and giant is supported by 

the manner in which neither term was used by the apologists and Christian authors as a kind 

of zoological classification. Remember that Africanus referred to Cronus as a “man” 

(ἄνθρωπος) from the lineage of Shem and Noah, rather than a beast or a creature outside this 

line of generation. This may seem to be another unfortunate error by the chronicler, given 

that this seems to contradict the title immediately following this: “of the race of giants 

(γιγαντογενής)”. But it is here that the English translation I have used, made by William 

Adler, that renders γιγαντογενής as “race of giants” is unhelpful. The -γενής from which he 

derives “race” does not necessarily refer to a social group based on shared biology more than 

one with shared cultural or communal practice.1 To read the term otherwise would cause a 

strange and unnecessary muddle with Africanus’ preceding description of Cronus as both an 

ἄνθρωπος and one “from the tribe of Shem”. In a similar way, the Christian Sibyllist refers to 

the titans as a “second race (γένος) of earthborn men (ἀνθρώπων)”.2 The decision by such 

authors to call the earliest founders of human civilisation ‘titans’ or ‘giants’ seems better to 

describe their rebellious behaviour and wicked conduct rather than their physical nature. As I 

shall explain below, this is the same behaviour which characterised the Fallen Angels, who 

are described under very similar terms. Already however the story of the origin of the 

nations, framed again by Genesis, has many points of connection with that of the Fall of the 

Angels. 

 

Returning to the Early Christian chronology of human history, we find that Cronus 

and his family became the forerunners of all the nations of the earth. Africanus writes that 

Cronus ruled in Assyria for some time, but, as in the Theogony, he is “Forced out of his 

kingdom” by his son Zeus, also named Picus.3 He flees from his son westward, and so 

becomes the first king of “all Italy”.4 This violent uprising therefore corresponds to the 

confusion of tongues and the scattering of the nations in Genesis 11. This can also be seen in 

the manner in which Africanus recounts the names of the kings and queens who followed:5 

                                                
1 Henry George Liddell and Robert Scott, ‘γένος’, A Greek-English Lexicon, 

https://www.perseus.tufts.edu/hopper/text?doc=Perseus%3Atext%3A1999.04.0057%3Aentry%3Dge%2Fnos. 
2 1 Sibylline 308, trans. Collins, p.342; Kurfess, p.151. 
3 Africanus, Chronographiae F24a, trans. Adler, p.55. 
4 Africanus, Chronographiae F24a, trans. Adler, p.55. 
5 Africanus, Chronographiae F24b. 
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What he gives appears to be a strange admixture of the names of Greek, Mesopotamian, and 

Roman gods and kings. The presence of both such groups together is intentional, for the early 

Christian writers saw the gods also as noble ancestors honoured with worship by their 

contemporaries.1 Examples from Africanus’ genealogy include Astynome and Afer, a 

Phonecian goddess and the ancestor of the Africans respectively.2 Others, such as Zeus/Picus, 

Ares/Baal, and Faunus/Hermes bear names of the gods of multiple nations together. That 

Zeus/Picus bears the names of both a Greek and a Roman god shows how both peoples can 

trace their lineage back to him, and so too for the other examples. Africanus’ king list reflects 

the familial bond of the nations, as well as the consequences of the rebellion of Babel under 

Cronus.  

 

When they were recounting the first rulers of Egypt, these early Christian authors also 

described them with language recalling the rebellious titans. Alongside Assyria, Greek 

historians had long written of this nation as an ancient civilisation which, in some sense, was 

the source of their own.3 This presented something of a problem to early Christian authors: 

was Assyria or was Egypt the original and progenitor nation of the nations of the earth? Here, 

the chronicler Africanus strikes something of a minority position. Drawing from the history 

of the Egyptian priest Manetho, he gives a chronology of the mythical antediluvian kings of 

Egypt:4 

 

 

                                                
1 See Section 2b below. 
2  Africanus p.53, n.6 and n.7. As such, there is a curious resemblance between Cronus/Nimrod and Noah, whose three 

children were the progenitors of the nations of Europe, Africa, and Asia. 
3 Truesdell S. Brown, ‘The Greek Sense of Time in History as Suggested by their Accounts of Egypt’, Historia: Zeitschrift 

für Alte Geschichte, 11, 3, 1962, p.266. 
4 Africanus, Chronographiae F43a; Heinrich Gelzer, Sextus Julius Africanus und die byzantinische Chronographie, Vol. 1, 

Leipzig, 1885, p.193.  Manetho, History of Egypt E(arm), trans. Gerald Verbrugghe, Berossos and Manetho, Ann Arbor, 

1996, pp.130-1. See n.2, 3, 5, and 6 for the correspondences between the gods in Manetho and other writings from this 

period. 
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a). Hephaestus/Ptah 

b). Helios/Ra 

c). Osiris  

d). Typhon/Seth1 

e). Horus/Apollo 

 

Similar to the previous list of kings, the chronicler gives names for these early kings drawn 

from both Greek and Egyptian gods.2 Both Greeks and Egyptians therefore find common 

descent in this ancient nation.3 Africanus even claims explicitly that the Athenians were 

descended from Egyptian settlers, an assertion drawn from the historian Theopompus.4 Other 

Christian writers, while giving a similar place to Egypt as the progenitor of Hellenic society, 

either place it following Babel or pass no explicit judgement on which is older. The apologist 

St Theophilus, who writes of Babylon as the postdiluvian “beginning of cities and kings”, 

claims also that the first king of Argos, Danaus, was born in Egypt.5 Athenagoras makes no 

surviving judgement concerning the first civilisation, though he writes that “almost all the 

names of the gods came into Greece from Egypt”.6 He follows after Herodotus in claiming 

that the ancient king Osiris was also named Dionysus, and that he had a son, Apollo, by his 

consort Isis/Io.7  

 

Whether or not the Tower of Babel or the kingdom of Egypt is the source of the other 

nations, both share a similar nature as being the work of ancient titans wielding techne and 

other hidden knowledge. Both kingdoms are therefore very alike in their founders and, 

therefore, their origins. This may not seem evident at first glance of the Egyptian king lists 

above; only Typhon seems to fit this description. Recall that Celsus listed the rebellion of 

Typhon against the reign of his brother Osiris among other acts of rebellion, such as those 

performed by the titans Ophioneus and Cronus against the powers of heaven.8 This is because 

in Greek myth he was a sibling of the titans and the giants, born by a wrathful Earth to cast 

                                                
1 The last two names have been swapped by some ignorant scribe in the extant version. See Gelzer, p.193. 
2 Hephaestus and Helios are Greek, as well as Typhon the giant. 
3 How is this so? There are two possibilities: the first is that Egypt was somehow preserved from the flood and then 

populated Greece, and the second is that this was not so, but that both nations can simply trace themselves back through 

Noah to these early kings. The latter seems more supported by Africanus, Chronographiae F44. 
4 Africanus, Chronographiae F34. 
5 Theophilus, Autolycus 2:31 and 3:20, trans. Dods, pp.106 and 117. 
6 Athenagoras, Plea 28, trans. Pratten, p.144. 
7 Athenagoras, Plea 28. 
8 See Section 1c p.36; See also Aristides, Apology 12; for an Apologist retelling this story. 
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Zeus down from heaven.1 By placing all of these early kings in the antediluvian period, 

Africanus further associates them with the giants that resulted from the Fall of the Angels.2 

Furthermore, recall that the founder of the Egyptian dynasty in the Chronicles is that of 

Hephaestus, the smith god. The Egyptian Manetho, who was Africanus’ source for this 

history,3 even credits this figure with the Promethean feat of discovering fire.4 The last and 

most explicit piece of evidence comes from the pen of St Theophilus: “[Hesiod] declares that 

certain very dreadful men were spring,- the race (γένος) of the Titans and the Cyclopes, and a 

crowd of giants, and of the Egyptian gods”.5 He does not here mention Typhon by name, and 

he need not. For St Theophilus, all the kings of Egypt can be counted together as of a like 

nature and character, indeed a γένος. They are therefore, along with the builders of Babel, 

figures who can be characterised by impiety and rebellion against heaven. 

 

It is also deeply significant that both Assyria and Egypt, both of which are founded by 

titans, are also known to be the sources of technical skill and knowledge for the 

Mediterranean world. As mentioned previously too, this by no means precludes the story of 

the Fall of the Angels nor the role of the demonic powers in teaching the technical arts, as 

well as philosophy and poetry, to humans.6 It does, however, seem to describe this same 

process from a more anthropocentric perspective. Among early Christian authors, Egypt is 

especially important in this role. The people of this nation are said to have invented 

calendars,7 geometry,8 medicine and ritual purification,9 masonry,10 history-writing,11 and 

linen-weaving.12 Lastly, one tradition preserved by Clement of Alexandria is that Homer, the 

foremost poet of Greece himself, was an Egyptian.13 Because of the shared antiquity of both 

Assyria and Egypt, other examples are attributed doubtfully to either or to both of them. 

Early Christian authors have no consensus about which of these nations invented astrology or 

writing.14 Lastly, Clement also claims that the Assyrians and Egyptians were among the first 

                                                
1 Hesiod, Theogony 820-52; Apollodorus, Library 1:6; Hyginus, Fabulae CLI. 
2 Africanus, Chronographiae F23. 
3 Africanus, Chronographiae, p.95, n.1. 
4 Manetho, History of Egypt E(arm), p.130. 
5 Theophilus, Autolycus 2:6, trans. Dods, p.96; Migne, vol.6, p.1056. 
6 See section 1a, p.23. 
7 Clement, Stromateis 1:74(2). 
8 Clement, Stromateis 1:74(2); Tatian, Address 1. 
9 Clement, Stromateis 1:74(2) and 1:75(2). 
10 Africanus, Chronographiae F46. 
11 Tatian, Address 1. 
12 Clement, Stromateis 1:76(9). 
13 Clement, Stromateis 1:66(1).  
14 Clement, Stromateis 1:74(2). Origen calls the “chaldeans” the teachers of Astrology in Origen, Celsum 6:79; Theophilus, 

Autolycus 3:30. 
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forerunners of philosophy, and were important influences for Plato:1 “So philosophy reached 

a climax long ago among non-Greeks as something precious, and shone brightly through the 

peoples and later reached the Greeks.”2 Just as the fallen angels, the rebellious nations 

founded by giants and titans are also characterised by their advanced technical skill and 

culture. 

 

The pattern underlying the foundation of Assyria and Egypt can also be discerned in 

Christian narratives concerning the societies of Athens and Rome. Athens seems to find its 

beginning in the mythical king Ogygus, who in ancient tradition was a titan believed to be the 

first king of Attica.3 St Theophilus even writes that he fought alongside Cronus against his 

usurper son.4 The titan’s reign is brought to a close by a flood in Greece, a fitting end 

considering the manner in which it resembles the aftermath of the Fall of the Angels.5 It is 

therefore also fitting that in the aftermath of this destruction, other titans rise to prominence 

in Ogygus’ kingdom. These are the brothers Prometheus and Atlas, here placed during the 

reign of the first king of Athens, Cecrops, with Africanus even making the two the sons of the 

king.6 The first of these is remarked as being a great philosopher, the second a great 

astronomer, and both therefore practitioners of skills attributed to the Fall of the Angels by 

other Christian authors during this period. 7 Between them, the twin titans are forerunners for 

the cultural and intellectual heights that Athens was to attain in its later history. They, 

alongside Ogygus, model the same historical pattern which saw Cronus and Typhon as great 

kings in Assyria and Egypt. 

 

The final example of the rebellious origins of the nations given by the Christian 

authors is that of the first kingdom of Italy. Africanus writes that Cronus, the great founder of 

the nations himself, flees from his son Zeus and became the first “king of all Italy”.8 The 

Latin apologists elaborate upon the disgraced titan’s rise to power here by drawing on the 

writings of historians such as Thallus, Diodorus, and Nepos.9 After travelling to Italy, Cronus 

                                                
1 Clement, Stromateis 1:66(3) and 1:68(2-3). See also Tertullian, On the Soul 2:3. 
2 Clement, Stromateis 1:71(3), trans. Ferguson, p.76. 
3 Wacholder, Ben Zion, ‘Biblical Chronology in the Hellenistic World Chronicles’, The Harvard Theological Review, 61, 3, 

1968, p.473; Sextus p.79. Theophilus, Autolycus 3:29 puts him in the army of Titans arrayed against Zeus. 
4 Theophilus, Autolycus 3:29; Tomislav Bilić, ‘Locations of Mythical Exile’, Mnemosyne, 66, 2013, p.255.  
5 Africanus, Chronographiae F34. Tatian, Address 39. Note that Africanus recounts that the Titan mysteriously survived the 

flood. Theophilus, Autolycus 3:29 writes about him being exiled to Tartessus following his defeat by Zeus. 
6 Tatian, Address 39; Africanus, Chronographiae F54a. Cf. Clement who makes him a “Phyrgian” and an “African”, 

Clement, Stromateis 1:73(2). 
7 Africanus, Chronographiae F34, trans. Adler, p.83; Africanus, Chronographiae F34, trans. Adler, p.83. 
8 Africanus, Chronographiae F24a, trans. Adler, p.55.  
9 Minucius Felix, Octavius 21:4. 
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found the land inhabited by the mythical king Janus and his people, though they were merely 

“untutored rustics”.1 The titan therefore introduced “many arts” to its people.2 These included 

writing, the minting of coins, and the “making of implements”.3 All of Italy was unified by 

this titan’s arts, and the land was named Saturnia after him, following his Latin name 

‘Saturn’.4 His reign was subsequently a time of great economic prosperity, indeed a new 

Golden Age.5 Africanus picks up the story here: he records the tradition that king Zeus 

“withdrew from the Assyrians” after a time and sought out his father in the west. There, 

seemingly after submitting to his father’s rule at last, he was allowed by Cronus to rule after 

him as king in Italy.6 In time Zeus too was succeeded by his son, Faunus/Hermes, who was 

known for being “eloquent and fond of learning”.7 This is proved when he furthered the 

wealth of the westerly kingdom by: “Discover[ing] for mankind the art of making gold from 

metals”.8 As I shall soon argue, from the perspective of the many Christian authors Italy, 

more than any other nation, continued the legacy of Babel in the person of its first king, 

Cronus, who twice was king in both East and West. 

  

                                                
1 Minucius Felix, Octavius 21:5, trans. Glover and Rendall, p.375; Tertullian, Apology 7:7; Tertullian, Nationes 2:12. 
2 Minucius Felix 21:5, Octavius 21:5, trans. Glover and Rendall, p.375; 
3 Minucius Felix 21:5, Octavius 21:5, trans. Glover and Rendall, p.375; Tertullian, Apology 7:8. 
4 Tertullian, Apology 7:8 Tertullian, Nationes 2:12. 
5 Tertullian, Nationes 2:13. 
6 Africanus, Chronographiae F24a. 
7 Africanus, Chronographiae F24a, trans. Adler, p.56. 
8 Africanus, Chronographiae F24a, trans. Adler, p.56. 
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2b. Titans, Giants, and the Founding of the Nations 

Previously, a rather important quotation from Tertullian concerning Satan was used to 

illustrate the role of the demonic powers in reshaping both one’s moral life and the society 

that they form as a consequence: “This rival artist...he who by wickedness transformed the 

spirit of man”.1 In describing the origins of the nations, the Christian authors of the second 

and third century presented their evidence of this process. As I have referred to above, for 

authors such as Africanus, Tertullian, and the Christian Sibyllist this means a rich and 

detailed account of early kings such as Cronus and the progenitor city of Babylon. For others, 

such as St Theophilus and Athenagoras, this can mean little more than several short 

references to the titan Ogygus ruling over Attica, or Cronus being among the earliest rulers of 

mankind. Yet even in these cases, the evocative power of the names ‘titan’ and ‘giant’ that 

these first kings bore was just as potent an indictment of themselves and their peoples. 

Alongside this, these figures and the nations they founded are known for their great strength 

and technical skill. Both these factors situate the origins of the nations within the greater 

narrative of the angelic rebellion, tangibly revealing the manner in which humans participate 

in this same rebellion. 

 

Yet one must again be careful in not taking the connection between the ante- and 

post-diluvian giants in too straightforward a manner. That is, there does not seem to be any 

familial or biological connection between the two groups. Nowhere amongst these early 

Christian authors is there the suggestion that the founders of Babel were antediluvian 

refugees, a thesis which can be found in the earlier, non-Christian histories of Eupolemus and 

Alexander Polyhistor.2 Nor is there any evidence from Christian writings during the second 

and third centuries that there were continued acts of sexual union between angels and 

mankind. Tertullian writes of the human parents of Cronus.3 Africanus writes that he is 

descended from “the tribe of Shem”, and mentions “his father” without hinting at any angelic 

nature this father might have.4 Instead, the common names of ‘titan’ and ‘giant’ that the first 

kings of the nations share with the offspring of the angels shows their common character. 

When Africanus calls Cronus “a man from the race of giants” he is intentionally drawing a 

                                                
1 Tertullian, Apparel 2:5:3, trans. Quain, p.136. 
2 Eusebius of Caesarea, Preparation for the Gospel 9.17 and 9.18, trans. E. H. Gifford, Eugene, Or., 2002; Wacholder, 

p.466. 
3 Tertullian, Nationes 2:12. 
4 Africanus, Chronographiae F24a, trans. Adler, p.53. 
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connection between this king and the giants of which he earlier speaks of as born from the 

angels before the Flood.1 But this is a connection of meaning rather than descent; the 

chronicler here is simply declaring that the first rulers of mankind bear a close resemblance to 

the wicked children of the demons. This connection provides a means for understanding the 

titanic founders’ techne as the same kind of knowledge first taught for man’s corruption. 

 

The use of techne is therefore one of the strongest connections between the Fall of the 

Angels and the origin of the nations. There are abundant examples from the account above: 

this begins with the building of Babel using the art of brickmaking in an attempt to assault the 

heavens directly. It notably continues with the titan Cronus descending into Italy like one of 

the angels, unifying it with the arts of coin making, writing, and metallurgy. There are three 

possible explanations for this: either the first technical skills survived the deluge and were 

passed down to Cronus and the titans, they were discovered without the aid of the demonic 

powers, or else they were indeed retaught by them. The first of these finds some support 

within pre-Christian tradition, but appears nowhere in these early Christian writings.2 The 

second of these likewise appears nowhere explicitly, and would seem to break the narrative 

framework of the Fall of the Angels rather than reveal it. The third and final option instead 

seems to be the most plausible. Already mentioned above have been the arguments of 

Clement and Tatian that both the angels and later human nations were the inventors of 

medicine and astronomy.3 Tertullian too is especially strong in his arguments that all techne 

finds its source in the Fallen Angels: “Whatever is born, that is the work of God. Obviously, 

then, anything else that is added must be the work of the Devil.”4 Even without such a 

Christian perspective on the rise of the nations, the simple fact that the nations of Assyria, 

Egypt, Greece, and Italy were founded and ruled by titans should be enough to inform the 

reader about how they understood them. 

 

Amidst their labours to build the nations, these ancient founders embodied the same 

passions that drove the angels from heaven before them. So Jan Bremmer writes that the 

titans occupied an important space as the rival or “wild gods” of Greco-Roman myth.5 Like 

the fallen angels, they were associated with sexual deviance, passions, hedonism, and lawless 

                                                
1 Africanus, Chronographiae F23. 
2 E.g. Jubilees 8:3. 
3 See Section 1a p.23. 
4 Tertullian, Apparel 2:5:4, trans. Quain, p.136. See also Tertullian, Spectaculis 10, where the author makes an interesting 

statement claiming that all the divine inventors of the arts were men inspired by the demons. 
5 Bremmer, p.35.  
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behaviour.1 Even more strikingly the Biblical number 666, the designation of the Antichrist 

and one who is responsible for “all sorts of iniquity and of every deceit”, was conjectured by 

some of the Fathers to add up to the word ‘Titan’.2 The same could also be said of the giants: 

Otus and Ephialtes, those great giants who placed Mt Ossa on Mt Olympus to ascend into 

heaven, were in great part motivated by their lust for the goddesses Hera and Artemis.3 The 

Christian Sibyllist writes of the giants, whom he makes the Second Generation of mankind,4 

that they: “had a sleepless mind in their hearts and an insatiable personality”.5 He goes on to 

say that when the angel Uriel will come to break open the “gates of Hades” at the end of time, 

it is “especially..[the] ancient phantoms, Titans and… Giants” who will be led to their 

judgement.6 Last of all, there is the description of the children of the angels from the 

influential 1 Enoch, which shows them to be unscrupulous and cannibalistic. 7 Such gluttony 

and low passions also characterised the demons, whom some early Christians saw to be the 

spirits of these dead giants, who continually enticed mankind to follow this wicked example. 

As such, by making the titans and giants the founders of the nations, the apologists were 

employing figures known for being motivated solely by the passions. 

 

Given such animality in the nature of these giants, their association with the origins of 

civilisation can seem like a strange or even arbitrary one. One might expect these monstrous 

giants to be the antithesis to civilised life rather than its originators. Yet the connection made 

by these early Christians between civilisation, and the giants seems by no means an arbitrary 

one, and is again related to the relationship between the giants and techne. In order to 

understand this, we must first examine the significance of the term γίγας (giant). To ancient 

ears, this word seems to have been a kind of pun because of its similarities with γηγενεῖς, or 

“earthborn”. So close are the similarities that some scholars argue that the term γίγας was 

derived from γηγενεῖς.8 Der Neue Pauly recounts that the term was both an epithet and a 

synonym for the giants throughout Greek texts of the ancient world.9 Recall, for example, the 

                                                
1 Bremmer, p.35. 
2 Irenaeus, Adversus 5:29:2 and 5.30:3; Hippolytus, The Antichrist 50, trans. J. H. MacMahon, New Advent, 

https://www.newadvent.org/fathers/0516.htm; Bremmer, p.35. 
3 Apollodorus, Library 1:36 and 1:54; Hyginus, Fabulae xxviii. 
4 The identification of the Second Generation as giants is somewhat subtle, but referenced later in the text in 1 Sibylline 123. 

See p.337, n.i. Kurfess, p.150 notes that the description of this generation in line 100 is taken completely frp, Theogony 153, 

where it is used to describe the monstrous Hundred-Handers, who were also children of Ouranus and Gaia.  
5 1 Sibylline 99-100, trans. Collins, p.337. 
6 The Sibylline Oracles: Book 2 227-232, trans. J. J. Collins, in James H. Charlesworth (ed.), The Old Testament 

Pseudepigrapha, Vol. 1, 7th Ed., Peabody, MA, 2020, p.351. 
7 1 Enoch 7:3-5, trans. E. Isaac, p.16;  
8 Wright, p.22. Hard, p.25. 
9 Johannes Scherf, ‘Gegeneis’, Der Neue Pauly, https://referenceworks.brillonline.com/entries/der- 

neue-pauly/gegeneis-e420500?s.num=151&s. rows=100&s.start=100. 
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manner in which the Christian Sibyllist referred to the titans of Babel as a “second race of 

earthborn men” after the mould of the giants appearing earlier in the account.1 Such an 

association can also be found in the origin stories of both the pre-Christian and Christian 

giants. In Hesiod, it is not only the titans who are formed by a union of Ouranus and Gaia. So 

too the giants after them are born out of the earth after drops of blood from the castrated 

Ouranus fall upon it.2 In the Christian account, it is women upon the face of the earth who 

give birth to the giants by the fall of the angels from heaven. It is only with the association 

between the earth and the giants in mind that we can understand their relationship with 

techne. 

 

The reason for this should now not be mysterious. I have hitherto claimed that one of 

the critiques that the apologists had for techne was its propensity to encourage or allow a 

corrupt mankind to dominate and control the earth. Given the giants, and by extension the 

titans, were closely associated with both the earth and with the passions, that they were also 

associated with techne seems like a reasonable next step. We have already seen in 1 Enoch, 

just as in the works of the Christians who read it, the symbolic parallels between the two 

relationships that the angels had with the daughters of men.3 The first of these is that which is 

between two lovers, and the second between teacher and pupil. These parallels frame techne 

itself as a form of knowledge historically connected to the satisfaction of illicit desires and 

rebellious ambitions. By following this argument to its end we may note the parallel between 

the giants, the fruit of the first union, with the students of this teaching, the object of the 

second. And indeed, it is not uncommon to find the image of fatherhood used to describe a 

teaching relationship in Christian writings during these early centuries.4 This also seems to be 

the reason why 1 Enoch identifies the giants as both the children and the students of the 

angels.5 The connection between giants and technical knowledge in Hesiod is somewhat 

more straightforward, and appears in two accounts. In the first place, they are born after their 

mother fashions the first instrument, a sickle of adamant, to be used by Cronus to castrate his 

father.6 In the second place, when they are born they appear: “shining in their armor, holding 

                                                
1 1 Sibylline 307-8, trans. Collins, p.342. 
2 Hesiod, Theogony 185. 
3 See Section 1a p.23-4. 
4 Cousland, p.142 gives one good example of this in the figure of Cain, who was called the son of Satan in multiple early 

Christian writings because of his murderous actions towards Abel. See also Irenaeus, Adversus 1.15.6; Clement, Stromateis 

1:11(3). 
5 1 Enoch 8:1; See note a on p.16 of the Isaacs translation. The text is somewhat corrupt, but the reading which makes the 

“chosen ones” of this passage the giants corresponds to later passages, in which both techne and the giants are accused of 

causing “oppression” of mankind. See 1 Enoch 9:6 and 10. 
6 Hesiod, Theogony 161-2. 
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long spears in their hands.”1 These monstrous earthborn, those who seek to control and 

dominate all things upon the earth, are surely deserving of such an association with techne. 

 

So much for clear examples of titans such as Cronus or Ogygus, but what of their 

children, who bear the names and characters of the gods of the nations? One can find 

Christian criticisms of specific figures such as the “drunk and raging Bacchus”,2 or Zeus “the 

unrestrained, the lawless”.3 Yet what is more striking than this is the manner in which all of 

these deified men, like the titans who fathered them, were accused by Christian authors of 

living manifestly wicked lives. They were all “slaves of their passions” in life;4 all of them 

were guilty of sexual sins, murder, and theft.5 Furthermore, the apologists seem to make no 

real distinction between the actions of titans such as Cronus and the so-called gods who are 

their descendants. Athenagoras gives long lists of the the sins of the gods, including “the 

amours, the murders, the thefts, the castrations”, as well as “their “impious feasts and 

forbidden intercourse”.6 St Theophilus lists the cannibalism of Cronus alongside the 

dalliances of Zeus and the suicide of Herakles.7 All the so-called gods therefore show 

themselves to be true children of the titans and giants, following in their footsteps even as 

they increase and develop their inheritance. 

 

One cannot forget the rather obvious fact that these first rulers bear the names of the 

gods, which is to say that they were worshipped by their descendants. Besides ignorance of 

the true God, 8 there were two major causes given by the apologists for such veneration: 

 

1). The so-called gods, like the angels from 1 Enoch, were endowed with great learning or 

craft which they bestowed upon their people.9  

 

2). Similarly, that the ‘god’ was once a ruler of their people who either ruled well enough that 

they were honoured by their subjects in this way, or else were tyrannical enough to force their 

cult on them.10  

                                                
1 Hesiod Theogony 186, trans. Most,  p.17. 
2 Theophilus, Autolycus 1:9, trans. Dods, p.91. 
3 Clement, Exhortation 2, trans. Butterworth,, p.79. 
4 Clement, Exhortation 2, trans. Butterworth, p.73. 
5 Tertullian, Apology 11:12. See also 1 Aology 25, p.60 and Aristides, Apology 8 for more indictments of the gods. 
6 Athenagoras 30, 31. 
7 St Theophilus, Autolycus 1:9. 
8 Tertullian, Apology 10:10; Athenagoras, Plea 28; Justin Martyr, First Apology 5; Minucius Felix, Octavius 6:1. 
9 Tertullian, Apology 8; Athenagoras, Plea 30; Origen, Celsum 1:37 and 1:67. 
10 Athenagoras, Plea 28; Clement, Exhortation 4; Minucius Felix, Octavius 21:1. 
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At the same time, both reasons posit that the deification of these rulers was contemporaneous 

with the life of these same rulers. In this way, like the demons themselves, these first rulers 

and their example become a replacement for the true authority of heaven. For in worshipping 

these passion-enslaved kings and queens of old, the pagan acknowledges their actions and 

examples as worthy of imitation.1 This means nations which are set up in opposition to the 

fundamental ordering of the cosmos, in which God rules and man is obedient to this rule. The 

fallen angels too, who were the spiritual fathers of these so-called gods, sought such a 

dominion on the earth. 

 

Because of the harmful nature of this worship, it should come as no surprise that the 

apologists also saw the hands of the demons in this custom of deifying ancestors. This fact 

explains the seeming contradiction between their claims that the gods of the nations were 

both demons and human beings at the same time. Their solution to this problem? They 

claimed that the names that the demons bear are simply “the names of dead men” which they 

have stolen.2 In the first instance, the names of these honoured ancestors are used by the 

demons to hide their malicious nature during the interactions with their worshippers.3 In the 

second instance, by interacting with their worshippers under these same names the demons 

thereby strengthen the cult that these same figures once inspired by their lives and deeds.4 

These titanic founders are thereby rendered little more than puppets for the whims of the 

demons. Their knowledge and their deeds are first inspired by them, and after their deaths, 

fittingly, their very names are stolen and used to further the corrosive relationship between 

demons and mankind. It is therefore relatively unimportant whether Cronus or Ogygus 

intended to rebel against the Logos in founding the nations, for they inadvertently participated 

in an older, greater rebellion. 

 

So Christian authors such as Africanus, Tertullian, and Africanus have used the 

Tower of Babel to explain and frame the origins of nations such as Assyria and Italy. In these 

same authors, and many others besides, the figures who have a direct role in founding and 

ruling these nations are described using language from classical myth concerning the titans 

                                                
1 See Section 1d p.43.  
2 Theophilus, Autolycus 1:9, trans. Dods, p.91. See also Athenagoras, Plea 24. Origen, Celsum 3:22 and 25; Clement, 

Exhortation 2, trans Butterworth p.87 and note g;  
3 Hanson, pp.181-2. Reed, p.175, n.32. 
4 See for example: Athenagoras, Plea 26. 
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and the giants. Both of these factors work in tandem to identify the founding of the nations, 

like the Fall of the Angels itself, as an act of rebellion. In the image of Babel, we can again 

see in each nation an attempt to supplant and replace the rule of heaven by earthly rulers. This 

was an aspect of human civilisation which Tatian especially saw and criticised in the art of 

medicine. He argued that its users become more reliant upon their own power, or even the 

powers of the demons which gave them such knowledge, than those of their True Authority.1 

In the language reminiscent of the titans and giants we can discern the image of the rebellious 

angels, the fathers of these rulers in some mysterious sense, more directly. Like their parents, 

the proliferation of techne becomes a means of extending their domination over the earth and 

satisfying their wicked passions and lusts. Finally, the third strand of this identification of the 

founding of the nations with rebellion is that of the worship that their founders received. This 

is the strongest and clearest act of rebellion against the authority of heaven, and leads to 

peoples who seek to imitate acts of injustice over those of justice. These factors lead to a 

series of nations which, in the Christian universal history as in the Jewish tradition it sprung 

from, are known for their brutality and oppression of the innocent throughout time.2  

 

It is in this final piece of evidence, the fundamental congruence between the manner 

in which the nations acted throughout time and the manner in which they were begun, that we 

can answer a rather important question. Why, we may ask on understanding all this, was it 

ultimately important to the apologists and early Christians to prove that the nations were 

founded with the intention to replace the rule of their God? As in their description of the 

origins of techne, the reason and argument behind such history-writing is simple: the origins 

of these things can be used to determine their later character. By writing the story of Cronus 

or Ogygus, they were comparing the nations of the Roman Empire in which they dwelt to 

Babel of old. When they were stating, for example, that metallurgy was taught in an act of 

passion they were also making an important argument for the connection of this art to the 

excessive and unreasonable violence that the use of this art assisted. Evidence for this same 

strategy being used as regards the origins of the nations can be found most clearly in three 

places. The first can be found above, in the efforts that the apologists made to show that the 

divine models for pagan behaviour were wicked and sensual. The second is from the writings 

of Tertullian, who believed of the nations that: “The origin characterizes all that comes after 

                                                
1 See Section 1e p.46. 
2 Africanus, Chronographiae F34 and; Origen, Celsum 5:21; Hippolytus, The Antichrist 23-24 and 49. 
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it”.1 The last piece is perhaps the clearest of all, and comes from the description of Babel 

found in 1 Sibylline. Following a rich description of the postdiluvian titans and their 

rebellion, the Sibyllist writes: “Then indeed the son of the great God will come, incarnate…”2 

Here the many centuries between Babel and the Incarnation are collapsed into a single, 

symbolically rich act. The fact that Christ’s descent takes place immediately following the 

building of the Tower of Babel is a way of showing that all pre-Christian civilisation was, 

like it and somehow in it, intended for rebellion against the will of God. 

 

This Christian critique of Roman society has important implications for the 

importance of Cronus being the founder of the nation that would become the seat of this 

empire. He who was, for many Christian authors, the founder of the first nation of mankind 

was also the first king of Italy. This titan united the divided peoples of Italy just as the 

Romans would later unite the nations of Europe and Africa. Indeed Cronus, that great founder 

of postdiluvian civilisation, appears as the best exemplar of titanic excess. For the Christian 

apologist, this was a man who was guilty of the three great charges brought against 

Christianity: “atheism, Thyestean feasts, Oedipodean intercourse”.3 To begin with the last of 

these, which stood in for incestuous relations, Cronus was known in myth and in Christian 

chronology to have married his sister, Rhea.4 For the second, Cronus again was known to 

devour his own children in a fruitless attempt to prevent his own overthrow. This criticism of 

the titan is perhaps the most common association that the Christian apologists had with him.5 

Cannibalism, especially of one’s children, stands for perhaps the starkest example of 

excessive destructiveness and violence. Lastly, Cronus’ “atheism” can be seen in the fashion 

in which the titan was one of the builders of Babel, perhaps even its chief architect. By this 

act he denied the divinity and the power of God, and sought himself to ascend to supplant 

Him. As the leader of the titans and the architect of human civilisation, Cronus himself 

embodies the worst criticisms that the Pagans had for the Christians. In doing so, his person 

serves as a strong critique of the character of the Roman Empire throughout time. 

  

                                                
1 Tertullian, Nationes 2:12, trans. Holmes. 
2 1 Sibylline 324, trans. Collins, p.342. 
3 Athenagoras, Plea 3, trans. Pratten, p.130. 
4 Hesiod, Theogony 453.  
5 Theophilus, Autolycus 1:9; Tertullian, Apology 9:4; Tatian, Address 25; Athenagoras, Plea 20; Aristides, Apology 9; 

Minucius Felix, Octavius 30:3; Origen, Celsum 4:48. 
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2c. Pagan History or Christian? 

The early Christian authors’ arguments concerning the improper origins of the nations 

draws most of its evidence from non-Christian sources. This again should come as no 

surprise, for it also characterised their presentation of the Fall of the Angels. In this case it 

can be more easily discerned, especially in the form of the gods and titans who populate these 

accounts. However, even in presenting these same figures as ancient human rulers, the 

Christian chroniclers and apologists were treading well-worn ground. In particular, they 

followed after the great Greek mythographer Euhemerus (c. 340-260BC),1 a figure of 

profound influence upon the interpretation of myth and its relationship to history.2 Truesdell 

Brown provides a summary of his work, which was an account of a voyage to the legendary 

island of Panchaea. There, the author discovers the homeland of the titans and Olympian 

gods, who were once human rulers.3 As such, Euhemerus is another example of a scholar 

who was critical of popular religion, and sought to provide a more suitable allegorical 

interpretation for myth.4 Besides Euhemerus, the early Christian authors drew from a wide 

plenitude of pagan historians to write these histories. Instead of denying or hiding the 

presence of these influences, they would frequently mention them as proof that their 

arguments for Christian orthodoxy were nothing wholly new. So we hear of names such as 

Diodorus Siculus,5 Castor,6 Thallus,7 Varro,8 Herodotus,9 and Cassius Severus.10 Even the 

legends which made Cronus the titan the forerunner of Rome can be traced back to the 

influence of these historians.11 The early Christian authors again were eager to furnish 

themselves with the classical tradition, and used it to elaborate upon sacred texts such as 

Genesis 11. 

 

                                                
1 Marek Winiarczyk, The Sacred History of Euhemerus of Messene, trans Witold Zbirohowski-Kościa, Berlin, 2013, p.1 
2 Hanson, p.176. 
3 Truesdell S. Brown, ‘Euhemerus and the Historians’, The Harvard Theological Review, 39, 4, 1946, pp.259-61. However, 

he only ascribed divinity to rulers as opposed to inventors or others Nickolas P. Roubekas, ‘Which Euhemerism will You 

Use? Celsus on the Divine Nature of Jesus’, Journal of Early Christian History, 2, 2, 2012, p.85. 
4 Harry Y. Gamble, ‘Euhemerism and Christology in Origen: “Contra Celsum” III 22-43’, Vigilae Christinae, 33, 1, 1979, 

p.12. 
5 Tertullian, Apology 10:7; Minucius Felix, Octavius 21:4; Africanus, Chronographiae F34; Pseudo-Justin Martyr, 

Exhortation 9. 
6 Africanus, Chronographiae F34; Pseudo-Justin Martyr, Exhortation 9. 
7 Tertullian, Apology 10:7; Theophilus, Autolycus 3:29; Minucius Felix, Octavius 21:4; Africanus, Chronographiae F34; 

Pseudo-Justin Martyr, Exhortation 9. 
8 Tertullian, Nationes 2:1. 
9 Athenagoras, Plea 17. 
10 Tertullian, Apology 10:7; Minucius Felix, Octavius 21:4. 
11 Tertullian notes this in Nationes 2:12. 
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Another example of this conversion of the pre-Christian tradition is the criticisms that 

the Christian authors had for the conduct of the titans and gods. These criticisms may at first 

appear to set these Christians apart from their contemporaries. But here again they show 

themselves to be receptive and responsive to an atmosphere of unease among educated 

pagans.1 As far back as the writings of the philosopher Xenophanes of Colophon in the sixth 

century BC we can find expressions of distaste for the anthropomorphic passions and sexual 

licentiousness commonly attributed to the gods.2 His criticism reached a fuller flowering in 

Plato, whose proposal for a greatly censored canon of poetry was directly in response to such 

lewd descriptions. He criticised Homer and Hesiod directly for lying about the gods and their 

natures.3 The tendency to seek allegorical interpretations for the classical canon also reflects 

this unease. The Stoics especially sought to provide allegorical explanations for these events.4 

Celsus too writes of the punishment of rebellious Hera by Zeus, referenced in Iliad XV, as an 

account of creation and the ordering of primal chaos.5 He shared with his Christian opponents 

a distaste for many of the aspects of the foundational works of Greco-Roman culture and 

society.  

 

Yet even here we can discern several major innovations that the Christian account of 

the nations’ origins introduced into this philosophical and historical tradition. The first is that 

while Plato and his followers tended to think that the poets were simply liars, or that Homer 

and Hesiod were to be understood by the lens of allegory, Christians tended to reject both of 

these explanations. They tended to believe that the pre-Christian poets were liars almost 

exclusively in ascribing divinity to fallible men. The poetic descriptions of untoward conduct 

that they supplied for those gods were therefore very useful for understanding how these 

figures once lived.6 In fact they could be used as evidence, as Euhemerus himself seemed to 

use them, that the gods must have been ancient humans.7 However, the Christian apologists 

were unlike the Greek historian in the manner in which they argued that all these gods were 

once men. Euhemerus and the historians who followed him instead tended to believe that the 

Olympian gods fell into the category of deified mortals.8 Finally, the Christian account of the 

                                                
1 Ulrich, p.14. Hanson pp.157-8. 
2 Fritz Graf, ‘Myth in Christian authors’, in Ken Dowden and Niall Livingstone (eds), A Companion to Greek Mythology, 

Chichester, West Sussex; Malden, MA, 2011, p.323. 
3 Plato, The Republic 2:377d, trans. Tom Griffith, Cambridge, 2000. 
4 Jesper Hyldahl, ‘Clement of Alexandria’, in Jakob Engberg, Anders-Christian Jacobsen, and Jörg Ulrich (eds.), In Defence 

of Christianity, Frankfurt, 2014, pp.156-7. 
5 Origen, Celsum 6:42. 
6 Theophilus, Autolycus 1:9; Tertullian, p.40) 
7 Athenagoras, Plea 28, p.412; Clement, Exhortation 2 and 4. 
8 ‘Euhemerus and the Historians’, p.263; Roubekas, p.83. 
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demons was a particularly Christian addition to this historical tradition. For the Christian, 

they were ultimately responsible for the elevation of the lowest characters and behaviour to 

the places of honour in pagan storytelling. Their consistent inspiration ensured that a series of 

errors, crudities, and vain flatteries performed by innumerable poets formed a coherent part 

of man’s long rebellion and moral decline. 

 

What ultimately differentiates these early examples of Christian universal history 

from pre-Christian works of the same genre is therefore the manner in which they are framed 

by the Fall of the Angels and the Tower of Babel. Presumably, for example, the pagan 

historians Thallus and Diodorus did not conclude that the Roman Empire, or even civilisation 

itself, was an act of rebellion against heaven. Yet they are the sources which Christian writers 

used to argue that the titans Cronus and Ogygus were men, as well as the great founders of 

the kingdoms of Italy and Attica. They differed from these historians in two major respects: 

 

1). They used the account of Genesis 6 to describe the giants as technically-advanced 

children of the rebellious angels, indeed as children of their first act of rebellion itself. This, 

because of the close connection of the two in classical myth, had the same effect on the 

figures of the titans who first founded civilisation. So I have argued that Africanus called the 

titan Cronus a “man from the race of giants” to liken this founder to the antediluvian children 

of the angels. 

 

2). Similarly, they used the account of Genesis 11 to situate the origins of nations such as 

Italy and Attica as participating in the Tower of Babel. This great attempt to dethrone God in 

the biblical narrative was declared to be the work of the titans. These are the same figures 

who later went on to found their own nations after its toppling, and who lived lives marked 

by unnatural and unreasonable lusts and ambitions. 

 

In these two ways the early Christian authors converted the historical tradition to conform to 

a Christian pattern of history. This again should not be seen cynically- there is no reason to 

believe that this reframing was purely apologetic or contrived. After all, these authors were 

converts themselves, and much of their writing seems to be an attempt to show that the work 

of their contemporaries finds a full flowering and completion within the bounds of their new 

faith. 
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2d. The Origins of Idolatry 

So far we have examined the means by which second- and third-century Christian 

authors and apologists have criticised pre-Christian civilisation and culture. The framing 

narrative for this critique was the Fall of the Angels, an origin story for the knowledge of 

techne which wed it at its first with moral degradation. This meant that the architects and 

founders of the great nations, from Assyria down to the Roman Empire, were founded by 

men both technically advanced and wicked. These were the titans and the giants, those men 

of great name at war with heaven and with their natures. There is one final example given by 

these early Christians for the corrupt and rebellious nature of the societies they lived in. This 

is the story of the origins and development of the art of idolatry. This was the strongest 

example that the apologists gave of the depths of corruption that those at war with Logos 

would descend to. Idolatry is, as Tertullian writes: “The principal crime of the human race, 

the highest guilt charged upon the world, the whole procuring cause of judgement”.1 Idolatry 

was one of the angelic teachings which appears most commonly in the writings of the 

second- and third-century Christians, as well as those who continued to use 1 Enoch after 

them. Though one of the long list of such teachings, I shall argue that in some sense the 

apologists believed that idolatry contained all the other angelic arts. In the growth and 

development of this techne they could see a recapitulation of human history before the 

coming of Christ. Indeed, for the early apologists, idolatry was both the source and the 

summit of the rebel societies of their contemporaries. The Tower of Babel was again 

represented in each idol which stood in every home and upon every street corner.  

 

I have previously defined this term as the early theologians did: the worship of a 

lesser creature, an object or a being who is not God.2 It is not among the list of techne 

imparted by the angels in 1 Enoch 7-8, but rather makes a later appearance in 1 Enoch 19:1.3 

There it is recounted that the “spirits of the angels” influenced mankind to “offer sacrifices to 

the demons as unto gods”.4 Depending on whether Nickelsburg’s thesis concerning the Greek 

influence on 1 Enoch is correct, this art may also have been attributed to the angels by 

Christians because of the manner in which non-Christian worship was associated with 

                                                
1 Tertullian, Idolatry 1, trans. Thelwall; See also Tertullian, Spectaculis 2, trans. Glover and Rendall, p.237. 
2 See Section 1d p.42. 
3 1 Enoch 1: A Commentary, p.287. Bauckham, p.322. 
4 1 Enoch 19:1, p.23. Martin, p.667 recounts that it was another Christian innovation to claim that the demons influenced 

mankind to worship THEMSELVES, as this text seems to separate the spirits of the angels from the demons. 
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Prometheus in Hesiod’s myth. In either account, idolatry can be counted among the numerous 

other examples of techne because of the manner in which this worship outwardly manifested 

in the use of sacrifices, as well as incense, libations, and a priesthood to administer them.1 

Idolatry may have necessitated that the worshipper believed in the deity of the object they 

were worshipping. Yet it is the act of this worship, manifesting in outward actions of 

sacrifice, which constitutes idolatry itself.   

 

This definition, of idolatry as the general worship of a created thing, is useful as it 

stands. Yet for greater clarity in this matter we must differentiate between two different 

senses of the term. The first is this general definition of the term, recorded previously in this 

thesis as used by Christians to refer to worship of the demons, often hidden behind other 

creatures such as human heroes. The second sense is that in which idolatry encompasses both 

the worship and construction of statues created from materials such as wood, stone, or 

precious metals.2 This is the definition of idolatry favoured by Reed, and it leads her to argue 

that only St Irenaeus clearly attributes this custom to the fallen angels.3 Yet even with such a 

distinction, we must be careful not to distinguish too finely between the two kinds of idolatry. 

Both, as J. C. M. Van Winden writes, were perceived to be “points of contact” that the 

demons use to interact with worshippers in the realm of sense and matter.4 I have already 

argued above at length concerning the manner in which Christian authors saw these 

rebellious powers hidden behind the names of the first rulers of the nations, and in a similar 

fashion they also hid within statues which bore their form.5 In this final section, we shall see 

that the manufacture of idols strengthened the bond between the demons and their 

worshippers. 

 

Initially we need to assess the basic story that the Christian apologists offered for the 

origins of idolatry and idolcraft. Much of the ground has already been laid here; I have 

already recounted the Christian views concerning the worship of natural elements and human 

rulers, as well as of the demons that lurked behind both. What is notable, however, is that 

during these early ages the apologists did not believe that idolcraft was employed by the 

worshippers in these practices. The one important exception seems to be that of the chronicle 

                                                
1 Justin Martyr, Second Apology 5; Tertullian, Idolatry 2. 
2 See Clement, Exhortation 4; Tertullian, Idolatry 3; Minucius Felix, Octavius 27:1. 
3 Reed, p.176, n.34. 
4 Van Winden, p.110. 
5 Van Winden, pp.110 and 112. 
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of Africanus, which records the followers of the king Ares/Baal of the Assyrians worshipping 

him “after erecting a monument”.1 For all others, there seems to be a consensus: idols are 

“but of yesterday”;2 “Idol in ancient times there was none. Before the artificers of this 

monstrosity had bubbled into being, temples stood solitary and shrines empty”.3 This does 

not, of course, negate the fact that the men of these early ages remained enthralled to the 

demons. After all, temples and shrines were still erected in some sense, even if they were 

“empty”. Even so and as Robin Jensen writes, for the apologists idolcraft was a late 

development and an accretion to pagan society and worship.4  

 

Some of the Christian authors during this period differentiate between the kinds of 

natural elements that were worshipped by mankind. For Origen and Clement especially, one 

of the earliest kinds of idolatry was the worship of heavenly bodies, and was thus paired with 

astronomy. Origen, following Deuteronomy 4:19, speaks of God assigning “all the world of 

heaven”, indeed the “sun, moon and stars” for the worship of the various nations after the 

failure of the Tower of Babel.5 Clement writes that in the first mankind: “Gazed at the 

movements of the heavenly bodies, and in wonder deified them”.6 Yet as we have seen 

previously in the pattern of the Fall of the Angels, in time mankind turned its eyes from 

heaven and towards the earth. This generally follows the early Christian philosophy of history 

outlined in this thesis, in which the development of human civilisation is paired with moral 

decay. After their attention falls to the earth, mankind worships the “cultivated fruits of 

plants”, then personified abstractions of human emotions, and finally human heroes and 

rulers.7 In the later stages of the worship of human beings and earth especially, we can see the 

stage being set for idolcraft. For the first supplied the form, and the latter the substance, of the 

crafted idol. In the case of the first, it was the form of the honoured dead that supplied the 

visible image of the idol.8 For the second, as Clement again writes, the Greek philosophers 

who worshipped “earth” did so to the “mother” of the idols.9 

 

                                                
1 Afriancus 24a, p.57.  
2 Athenagoras, Plea 17, trans. Pratten, p.136. 
3 Tertullian, Idolatry 3, trans. Thelwall. 
4 Robin M. Jensen, ‘Aniconism in the First Centuries of Christianity’, Religion, 47, 3, 2017, p.415. 
5 Origen, Celsum 5:10, trans. Chadwick, p.270. 
6 Clement, Exhortation 2, trans. Butterworth, pp.51 and 3. 
7 Clement, Exhortation 2, trans. Butterworth, pp.51 and 3. 
8 Tertullian, Spectaculis 12;  
9 Clement, Exhortation 5, trans. Butterworth, p.145. See also Aristides, Apology 3. 



 

 

74 

The consequences of this shift for the Christian authors is articulated best by 

Tertullian in his On Idolatry. For this North African theologian, human society had become 

intimately bound up with idols: “The evil one has so surrounded the world with idolatry”.1 In 

the first instance, the calendar by which each person would organise their day was devoted to 

idolatry. Not only does this mean days and festivals sacred to each of the gods worshipped 

publically, but also birthdays commemorating the creation of particular idols. The idols are 

“wreathed with flowers” and gifts exchanged in their honour by all in either case.2 Likewise, 

marriage and name-days are solemnised with sacrifice, and so too are infected by the “breath 

of… idolatry”,3 But let us suppose that the Christian need not worry about celebrating any of 

these on a particular day. If he is to walk out of his door, he need only look upon the gates 

and doors of his neighbours to find wreaths hung and lamps lit in honour of the gods of 

doors, hinges, and thresholds.4 Let us suppose he is going to a public bath: there he will find 

not only every entrance, but even the shapes of the taps adorned with the image of a god.5 Let 

us to suppose instead that he is going to ply his trade as a merchant or artisan. He had best be 

careful in the first instance, lest anything he sell be used to adorn or adore an idol such as 

libation wine, sacrificial animals, or incense.6 In the second, he must not work in any way as 

a craftsman or an architect that supports or enables the idolatry of his contemporaries.7 So, 

with examples even more numerous than these, the Latin author concludes: “The streets, the 

market, the baths, the taverns, even our houses, are none of them altogether clear of idols. 

The whole world is filled with Satan and his angels”.8 In this way civilisation became wed to 

idols, and the everyday life of its citizens to their worship.  

  

                                                
1 Tertullian, Idolatry 16, trans. Thelwall. 
2 Tertullian, Idolatry 10 and13. 
3 Tertullian, Idolatry 16, trans. Thelwall. 
4 Tertullian, Idolatry 15. 
5 Tertullian, Idolatry 15; Stéphanie E. Binder, ‘Jewish-Christian Contacts in the Second and Third Centuries C.E.?’, in Dan 

Jaffé (ed.), Studies in Rabbanic Judaism and Early Christianity, Leiden; Boston, 2010, p.204. 
6 Tertullian, Idolatry 11; Binder, p.212. 
7 Tertullian, Idolatry 11; Binder, p.212. 
8 Tertullian, Spectaculis 8, trans. Glover and Rendall, pp.253 and 255. 
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2e. The Culmination of Civilisation 

 

I have thought it important to close the arguments of this thesis on a short inquiry into 

the history of idolatry. For the apologists especially, the growth of idolcraft represented both 

a culmination and a recapitulation of the history of human civilisation before the coming of 

Christ. There seems to me to be three major reasons why early Christian authors believed this 

to be the case: 

 

1). The idol strengthened the union between demons and mankind that was begun with the 

antediluvian Fall of the Angels. 

 

2). Christians saw idolatry as repeating the illicit union between the fallen powers and 

mankind. 

 

3). Like the Tower of Babel or the Roman Empire, the idol utilised and built upon the techne 

taught originally by the angels. Indeed, it in some sense encompassed everything taught by 

these powers. 

 

The story of the idol is thus a fitting close to the twin accounts of the Fall of the Angels and 

the origin of the nations that it led to. It repeats the lofty and historically distant patterns 

found in these stories on the level of the everyday. For, as Tertullian attests, no Christian 

living in the Roman Empire could avoid some contact with an idol, for civilisation was built 

on and for such things. 

 

How, then, did the average non-Christian experience idols and their worship? Van 

Winden’s arguments concerning the idol as the “point of contact” only partly accounts for 

this. As Nijay Gupta writes, when the idolater entered into the presence of his statue it was 

the same as if he was doing so for the god that it resembled.1 So the idols were called by the 

names of their prototypes, and authors such as Lucian recount tales of these statues moving, 

pacing their temples, sweating, bleeding, and responding to petitions.2 Worshippers could 

                                                
1 Nijay K. Gupta, ‘“They are not Gods!” Jewish and Christian Idol Polemic and Greco-Roman use of Cult Statues’, The 

Catholic Biblical Quarterly, 76, 2014, p.710. 
2 Gupta, p.708; p.715. Philip Kiernan, Roman Cult Images, Cambridge, 2020, p.196; Jones, p.49. 
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show their devotion to their gods by cleaning and adorning the idol in finery.1 They could 

even go so far as to share a meal with their idols in the form of entrails from sacrifices, fruits, 

cakes, and libations.2 The idol therefore provided worshippers with an experience that could 

not be found in the “solitary” and “empty” shrines that Tertullian writes of.3 Philip Kiernan 

writes of the “direct form of communication with the divine” that the Romans believed that 

they had through their idols; they allowed them to have a kind of intimacy and nearness with 

their gods.4 At the same time, this worship of idols contained in miniature the social order of 

the Roman Empire. Like mortal patrons, the gods were honoured and given small gifts in 

return for their care and protection.5 Idolcraft was therefore a very grounded and practical 

profession for the non-Christian world. In their temples, as well as in their homes, the gods 

had descended in a particular place and time to be with their worshippers.  

 

It is generally on these same terms that Christians also criticised the practice and its 

devotees. The difference chiefly remained in their disagreement with non-Christians 

concerning the nature and character of the gods. So we read of idols having “the names and 

shapes” of the demons,6 or else “Satan and his angels” themselves.7 So Tertullian, as well as 

his fellow apologists, were willing to concede that these same demons were able to utilise the 

idols to have greater interaction and communication with their worshippers.8 Athenagoras too 

admits that “certain effects” are wrought by idols and the demons that use them.9 Indeed, it 

seems to be because the idol allowed an unparalleled contact with these so-called gods that 

Tertullian wrote of it as the “principal crime of the human race” and the source of 

innumerable evils for it.10 Furthermore, idols gave the practice of idolatry both a “name and a 

development” that they did not have when man worshipped elements of the natural world.11 

For by serving as an object of worship which was both fixed and circumscribed by the 

devotees, idolatry was able to spread and practised with greater ease and clarity throughout 

the empire. 

 

                                                
1 Kiernan, p.201. 
2 Kiernan, p.207; Jones, p.49. 
3 Kiernan, p.200. 
4 Kiernan, p.200. 
5 Kiernan, p.220. 
6 Justin Martyr, First Apology 9, trans. Falls, p.41. 
7 Tertullian, Spectaculis 8, trans. Glover and Rendall, p.255. 
8 Van Winden, p.111.  
9 Athenagoras, Plea 23, trans. Pratten, p.140. 
10 Tertullian, Idolatry 1, trans. Thelwall; Tertullian, Spectaculis 4. 
11 Tertullian, Idolatry 3., trans. Thelwall. 
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Notably, as Richard Hanson writes, Christian apologists tended to also agree with 

their contemporaries that sacrifice to idols somehow fed and “nourished” the demons within 

them.1 There are many appearances of this fact throughout Christian literature during this 

early period, most notably in the numerous mentions within the Contra Celsum.2 This 

consumption of the sacrifice appears either in the smell of incense and blood,3 or somehow 

their capacity to “lick” or otherwise interact physically with the offering.4 However, 

Hanson’s assessment is too vague or neutral to entirely encompass the apologists’ perspective 

on this fact. Instead we should note that the image of the gluttonous giant of 1 Enoch, 

consuming all aspects of creation, seems to lurk behind Christian writings on this issue. As I 

have written above, for some of the apologists the demons were nothing less than the spirits 

of the dead giants given new bodies in crafted idols. In any case, the demons were said not 

only to be “nourished” with such food, but they needed it. St Justin writes that after becoming 

“slaves of their lustful passions” in their union with the daughters of men, the angels 

introduced idolatry and sacrifice to continue to satisfy their corrupted desires.5 It therefore 

manifests as a kind of gluttony or disordered passion towards earthly goods which has so 

typified the interactions of such beings with the world.6 At the same time, such violent desire 

for sacrifice also showed the demons’ hatred for, and desire to corrupt or destroy, created 

things. This culminates in their desire for human sacrifice, a fact again well argued for in 

multiple Christian sources.7 The techne of idolcraft and idolatry is again closely associated 

with the domination and control of matter.  

 

So much for the idol as the linchpin of pagan society. Yet the early Christian 

apologists had a deeper criticism for practises of idolcraft and idolatry. This criticism again 

follows logically from the identity of those wicked spirits who taught these customs to 

mankind. For this twin pair of techne again repeated the pattern of the Fall of the Angels 

within the societies in which they flourished. In the first and most obvious sense, this can be 

seen in the manner in which these examples of techne replaced the worship of the true God of 

the Christian. Origen’s criticism of the builders of the Tower of Babel could be applied just 

as easily in this circumstance: “They desire to collect material things and to join what cannot 

                                                
1 Hanson, p.166. 
2 Origen, Celsum 3:29, 3:37, 4:32, 7:35, 7:64, and 8:30; See also for example Athenagoras, Plea 26. 
3 Tertullian, Apology 22:6; Clement, Exhortation 2. 
4 Athenagoras, Plea 26, trans. Pratten, p.141. 
5 Justin Martyr, Second Apology 5, trans. Falls, p.124. 
6 See Clement, Exhortation 2; Origen, Celsum 3:29; Tertullian,  Scapula 2 contrasts God who does not need sacrifices with 

the demons. 
7 Clement, Exhortation 3; Tertullian, Apology 9; Theophilus, Autolycus 3:5. 
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naturally be joined to heaven”.1 Like the Fall of the Angels, idolcraft also frustrated and 

confused the essential barrier between heaven and earth, unseen and seen, divine and human.  

“Why have you forsaken heaven to pay honour to earth?” writes Clement, “[why] did you 

blaspheme highest heaven and drag down piety to the ground by fashioning for yourselves 

gods of earth?”.2 The imagery of a wicked descent from heaven to earth, here manifesting in 

the heart of the idolator, should by now be familiar. So again Athenagoras writes of the 

idolater’s eyes falling from looking upward to their creator and “downward to earthly things”. 

3 In sum, such criticisms of pagan idolatry and idolcraft stemmed from a deeper criticism of 

pre-Christian society encapsulated by the account of the Fall of the Angels. As with all other 

examples of techne, idolcraft caused its users and followers to imitate the ancient angels in 

rebelling against heaven with all the powers of earth.  

 

This connection can again be seen in the fashion that the worship of idols leads 

swiftly to moral decay in the character of the worshippers. They, like the craftsmen 

themselves, begin to resemble the demons that first instructed them in this wicked techne. 

This is akin to another seduction of mankind by these spirits. So Minucius Felix writes: 

 

“The fancy and judgement of the uncritical is at the mercy of artistic finish, dazzled 

by the glitter of gold, lulled to rest by the sheen of silver, and the whiteness of ivory”.4 

 

So if it is by sight that angels were said to have been moved by lust for the beauty of 

mankind, so with the idol a false veneer causes the worshipper to lust for the demons that 

inhabit them. Clement writes of Pygmalion and others like him that “their sight was beguiled 

by the art (τέχνης)”, for no-one who had their “senses” would fall in love with a demon.5 So 

too were the practices associated with idol-worship made party to this degradation of the 

human spirit. In Tertullian’s On Idolatry, as well as in Jewish early polemics against idolatry, 

the explicit connection between idol worship and sexual immorality was made. Stephanie 

Binder argues that this largely seems to be influenced by the Bacchanal and other such lewd 

practices of worship.6 In all these ways, by association with idols the pagan worshippers 

                                                
1 Origen, Celsum 5:30, trans. Chadwick, p.287. 
2 Clement, Exhortation 4, trans. Butterworth, p.129. 
3 Athenagoras, Plea 27, trans. Pratten, p.143. 
4 Minucius Felix, Octavius 21:1, trans. Glover and Rendall, p.377. 
5 Clement, Exhortation 4, trans. Butterworth, p.133. 
6 Binder, p.203 and n.68. 
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focus too much on the visible and earthly rather than the invisible and heavenly.1 Indeed, in 

worshipping things of earth, stone, and metal the idolaters have even lost their capacity to 

differentiate between things that are created and the God who is uncreated.2 Once again, like 

their teachers the angels, mankind forgets about the Logos of heaven and seeks after the 

merely physical and earthly aspects of life. This was the same rebellious desire that led to the 

building of Babel and the foundation of the nations. 

 

Yet this is not to say that Christian criticism of idols was necessarily unprecedented 

within the Roman Empire. As with their criticism of the character of the gods of Homer and 

Hesiod, the apologists drew from an extensive philosophical tradition. Gupta provides a 

useful distinction between the views of educated elites and common citizens concerning 

idols. While the latter seemed to genuinely believe the idol was “a unique ontology... a bridge 

between two worlds”, there are abundant examples of the former emphasising the distinction 

between idol and deity.3 This scepticism of idols can be most easily found in the 

commonplace assumption among contemporary philosophers that the divine was imageless 

and unable to be adequately or accurately represented in idols.4 Even Celsus mocks the “utter 

infants” who confuse the images of the gods for the gods themselves.5 The difference, as 

Pagels argues, seems to be in the fact that educated pagans tended to be less extreme than 

Christians or even Diagoras in their rejection of idols. They still tended to believe that 

participation in the ancient practice of idolatry was a pious and worthy action to take towards 

the divine.6 Though they might agree with the Christians on many of their criticisms of idols, 

this meant reinterpreting rather than rejecting the ancient and unbroken tradition they lived 

within. 

 

Finally, idolcraft seems to have been considered by the Christian apologists as the 

culmination of pre-Christian history because of the manner in which it encapsulates almost 

all other aspects of the teaching of the angels. In their writings there is a constant association 

between these teachings, techne, and idolcraft. I have already written at length concerning the 

teachings of poetry, astronomy, and philosophy being used by the demonic powers to 

engender the worship of lustful men. This in turn led to the creation of idols to solidify and 

                                                
1 Tatian, Address 8; Athenagoras, Plea 27; See Origen, Celsum 5:6. 
2 Athenagoras, Plea 15. 
3 Gupta, pp.706 and 719. 
4 Jensen, p.412.  
5 Origen, Celsum 7:62, trans. Chadwick, p.447. 
6 Pagels, p.314. 
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spread the same worship throughout pagan society. There is also good reason to believe that 

these Christians thought that all of the angelic arts were intended to lead mankind to worship 

them. St Justin speaks about the fallen angels having “subjected the human race to 

themselves” in their teachings.1 Tertullian, with his characteristic fire, writes that “the arts” 

are “consecrated” to the worship of the demons in idolcraft.2 In a slightly more obscure sense, 

this can also be seen in the works of Christians such as Minucius Felix who didn’t ascribe 

techne to the angels. Instead, their works seem to summarise or gloss over the events of 

Genesis 6 by simply claiming that the angels taught mankind idolatrous practice.3 That such a 

description was seen by them as an adequate summary of these events, however, shows the 

close connection between techne and idolatry in the early Christian imagination. 

 

Of the skills which the early Christian authors attributed to the angels, we can already 

see the significance of astronomy, philosophy, and poetry. Each of these foster the false 

worship of the nations which finds its fullest fruit in idolcraft, as I have outlined above. Of 

the remaining arts, it is easiest to see how metallurgy and the crafting of cosmetics were 

subsumed by idolcraft. Metallurgy was a necessary prerequisite for the creation of tools for 

shaping wood and stone, as well as for the creation of idols made from precious metals such 

as silver or gold.4 Idols were also adorned with perfumes, oils, paint, and clothing by their 

worshippers as a form of honouring the divinity which dwelt therein.5 Both these associations 

can be found clearly in the writings of the apologists. Indeed, both can be found in the 

writings of Tertullian alone. The North African theologian castigates both the “moulder”, 

“carver”, and embroiderer for their roles in this techne.6 Thereby he includes both those who 

work in “gold, brass, silver, ebony, [and] wood”,7 as well as who add to them both “dress and 

ornament”.8  Yet it is not enough that the image be created, but it must also be consecrated to 

the god to become an idol.9 This is where the techne of magic enters into idolatry; in 

numerous places, Origen refers to the “certain rites and magical spells” which are used by his 

contemporaries to bind a demon within an image.10 All three of these examples of the angelic 

                                                
1 Justin Martyr, Second Apology 5, trans. Falls, p.124. 
2 Tertullian, Spectaculis 10, trans. Glover and Rendall, p.261. 
3 Minucius Felix, Octavius 26:8. 
4 See Minucius Felix, Octavius 21:1. 
5 Kiernan, pp.201, 204, 205-7. 
6 Tertullian, Idolatry 3, trans. Thelwall. 
7 Tertullian, Spectaculis 2, trans. Glover and Rendall, p.237. 
8 Tertullian, Idolatry 1, trans. Thelwall. See also Clement, Educator 3:2:5. 
9 This distinction can be found in Tertullian, Idolatry 4. 
10 Origen, Celsum 3:34, trans. Chadwick, p.151; See also 7:64 and 7:69. 
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art are used within idolcraft, which itself is the completion and twin to the teaching of 

idolatry. 

 

The last set of three angelic teachings are those of medical knowledge, divination, and 

the techne associated with public entertainment. Each of these is associated less with being a 

cause and more a consequence of idolatry and idolcraft. For in crafting idols, the devotees of 

the demons ensured that each of these arts would be strengthened and developed by 

rebellious patrons. The first of these, medical knowledge, I have already discussed at some 

length above.1 This art, as Athenagoras writes, was often connected to the worship of idols 

and the communication of remedial solutions by their demons.2 A similar case could be made 

for divination. In the time of the Christians this term referred primarily to the means by which 

a mortal was brought into close proximity and conversation with a god, oftentimes through 

signs or omens.3 This again was often associated with idols, for just as they provided a 

stronger connection between worshippers and their so-called gods, so too were they better 

able to communicate with each other by the use of idols. Minucius Felix even writes of the 

demons in idols, much as other wrote of herbs or the accoutrements of medical knowledge: 

“animat[ing] the fibres of entrails, govern[ing] the flight of birds, determin[ing] lots, and 

[being]... the authors of oracles mostly wrapped in falsehood”.4 Finally, we can return to 

Tertullian again in his description of the origins of the public spectacles. As regards the 

circus, he writes of the: 

 

“Long line of images, the succession of statues, the cars, chariots, carriages, the 

thrones, garlands, robes. What sacred rites, what sacrifices, come at the beginning, in 

the middle, at the end; what guilds, what priesthoods, what offices are astir”.5 

 

So the great movement of human civilisation, beginning as it does with the Fall of the 

Angels, finds its end and conclusion in the formation of the idol. Each of the examples of 

techne and other forms of knowledge that these rebellious powers teach finds its completion 

in the worship of idols.  

  

                                                
1 See Section 1e. 
2 Athenagoras, Plea 27. See also Crawford, p.44 for the cult of Asclepius and temple pilgrims appealing to the god for aid. 
3 Johnston, p.479. 
4 Minucius Felix, Octavius 27:1, trans. Glover and Rendall, p.397. 
5 Tertullian, Spectaculis 7, trans. Glover and Rendall, p.249. 
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Conclusion: The Revolution 

 

I have argued that Christian works of the second and third centuries used the account 

of the Fall of the Angels, as well as its wide-ranging consequences, to critique the Roman 

society in which they were treated as outcasts and revolutionaries. I have therefore pointed 

out that this account of the origins of the relationship between human and demonic societies 

forms a large part of an imaginative narrative which formed and shaped early Christian 

arguments concerning the nature and fault of non-Christian society. This was begun with the 

passing on of the angelic teachings, especially techne, which quickly became vital for the 

development of human civilisation. But in this initial act of teaching, the seeds of human 

corruption were sown. For these same teachings were intended by the fallen powers to enlist 

mankind into a long rebellion against heaven and its laws, and each was used by men to fulfil 

and further their passions and misplaced desires. Even following the great Flood of Noah, 

appearing in this Christian narrative to wash away this abortive early civilisation, the union 

between mankind and the demons remained. It manifests again in the Tower of Babel, a great 

act of rebellion which led to the formation of many nations. Once again, as I have argued, for 

the literary Christians this process found its great culmination in the practises associated with 

idolatry. This act and art, taught again by the angels, was said to contain within itself all the 

fault and evils of human history, both a great sin and summation of civilisation. By it the 

marriage between non-Christian and demon was also brought to its fullness. Finally, the early 

Christian authors argued, it was the combined magnitude of such a history which gives 

context to the persecution which they suffered at the hands of their pagan neighbours. For 

when, they argued, had these neighbours and their ancestors ever not rebelled against the will 

of God? How is the martyrdom of his most recent servants, sent by Him into the Roman 

Empire to convert it, therefore a surprise or break with long-established custom? 

 

However, even such a criticism did not seem to be a central part of the apologetical 

aim of so many of these authors. Instead, it is a prelude, a preparation for the exposition of 

the Christian faith which these early Christians saw to be the solution to this long history of 

the defeat of the human soul. If we have followed their early arguments, we should, as dutiful 

and attentive readers, be left with the question: what then is the solution to this bent in human 

history, or to the problem of human civilisation? In the end, again if we have been attentive, 

the answer found within these Christian writings should not surprise us: it is a flood.  But this 
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is not now a deluge of water meant to destroy the material works of the earth, but rather 

Baptism intended to wash the hearts of mankind, freeing them from corruption and 

enslavement to the fallen powers.1 This act, this conversion, also freed them also from the 

great human enslavement passions and low desires, and prepared them for the right worship 

of Christ.2 For He is the true king and ruler of the world from its very beginning.3 He, not 

those antediluvian powers, is the true angel who descended from heaven for love of man.4 

Therefore, He is also the true teacher of mankind, showing them the way of righteousness 

and of right behaviour in the world.5 He, not the giants and the titans, is the true son of the 

divine and the proper union of heaven and earth.6 In this way, Christians indeed argued for 

revolution as their pagan contemporaries feared. But this was a revolution in the manner in 

which one speaks of the revolution of a celestial sphere: a wheeling return to an initial place 

of departure. Thus, as Clement writes, the new Christians and their society become so very 

unlike those who were before them, those old men who were “hard of heart” and burdened by 

the long death of their shared history:7 

 

“[This] new people, in contrast to the older people, are young, because they have 

heard the new good things. The fertile time of life is this unaging youth of ours in 

which we are ever at the prime of intelligence, ever young, ever childlike, ever new”.8 

 

 

  

                                                
1 Tertullian, Apparel 1:2:4; Clement, Exhortation; 1; Pagels, p.324; Theodoor Korteweg, ‘Justin Martyr and his Demon-

Riden Universe’, in Nienke Vos and Willimein (eds), Demons and the Devil in Ancient and Medieval Christianity, Leiden; 

Boston, 2011, pp.152-8.  
2 Crawford, pp.52-9; Reed, p.170. Korteweg, pp.152-3, and 155. Clement, Exhortation 11; Justin Martyr, First Apology 61. 
3 Reed, p.173. Clement, Exhortation 1. 
4 The angel was one of the means of describing Christ among early authors such as Hermas and St Justin. See: J. N D. Kelly, 

Early Christian Doctrines, 5th ed., London; New York, 1977, p.95; Justin Martyr, Trypho 34. 
5 Clement, Educator 1:7:51. 
6 Reed, p.220 argues that both Christians and Pagans saw a symbolic similarity between the sexual union of angels and 

women and the virginal conception of Christ, something which led in part to the former distancing themselves from the 

Enochic literature. 
7 Clement, Educator 1:5:19; Clement, Exhortation 10. 
8 Clement, Educator 1:5:20, trans. Wood, p.21.  
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Ulrich, Jörg, ‘Apologists and Apologetics in the Second Century’, in Jakob Engberg, 

Anders-Christian Jacobsen, and Jörg Ulrich (eds.), In Defence of Christianity, Frankfurt, 

2014, pp.1-34. 



 

 

91 

VanderKam, James C., ‘1 Enoch, Enochic Motifs, and Enoch in Early Christian 

Literature’, in James C. VanderKam and William Adler (eds.), The Jewish Apocalyptic 

Heritage in Early Christianity, Assen, Netherlands, 1996, pp.33-100. 

Van den Hoek, Anneweis, ‘Apologetic and Propreptic Discourse in Clement of 

Alexandria’, in Antonie Wlosok et. al. (eds.), L’apologétique chrétienne gréco-latine à 

l’époque prénicenienne, Genève, 2005, pp.69-102. 
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