


MANICHAEISM IN MESOPOTAMIA
AND THE ROMAN EAST

BY

SAMUEL N.C. LIEU

SECOND IMPRESSION

BRILL
LEIDEN - BOSTON - KOLN
1999






This senes Relygions in the Graeco-Roman World presents a forum for studies in the social and cul-
tural function of religions in the Greek and the Roman world, dealing with pagan religions both in
ther own night and in ther interaction with and influence on Christiamity and Judaism during a
lengthy period of fundamental change. Special attention will be given to the religious history of regions
and cities which illustrate the practical workings of these processes.

Enquines regarding the submission of works for publication in the series may be directed to Professor
H. 7 W. Drijvers, Faculty of Letters, Unwersity of Groningen, 9712 EK Groningen, The Netherlands.

This book is printed on acid-free paper.

Library of Congress Cataloging-in-Publication Data

Liecu, Samuel N. C.

Manichaeism in Mesopotamia and the Roman East / by Samuel N.C.

Lieu.
p. cm. — (Religions in the Graeco-Roman world, ISSN

0927-7633 ; v. 118)

Includes bibliographical refcrences and index.

ISBN 9004097422

1. Manichaeism—Irag—History. 2. Manichaeism—Rome—History.
3. Irag—Religion. 4. Rome—Religion. 1. Title. II. Series.
BT1410.L46 1994
299°.932—dc20 93-48493

CIpP

Die Deutsche Bibliothek - CIP-Einheitsaufnahme

Lieu, Samuel N.C.:
Manichaeism in mesopotamia and the Roman east / by Samuel
N.C. Lieu. — Leiden ; Boston ; Kéln : Brill, 1994
(Religions in the Graeco-Roman world ; Vol. 118)
ISBN 90-04-09742-2
NE: GT

ISSN 0927-7633
ISBN 90 04 09742 2

© Copyright 1994 and 1999 by Koninklijke Brill NV, Leiden, The Netherlands

All rights reserved. No part of this publication may be reproduced, translated, stored in
a retrieval system, or transmitted in any form or by any means, electronic,
mechanical, photocopying, recording or otherunse, without prior wnitten
permission from the publisher.

Authorization to photocopy items for internal or personal
use is granted by Bnll provided that
the appropriate fees are paid divectly to The Copyright
Clearance Center, 222 Rosewood Drive, Suite 910
Danvers MA 01923, USA.
Fees are subject to change.

PRINTED IN THE NETHERLANDS






To the memory of two Wolfsonians
Sir John Addis, KCMG
and

Sir Ronald Syme, OM, FBA






CONTENTS

o8 (] . (o1 TP ix
ADDIEVIALIONS....uuiiiiiiiiie et ees e et e eete e e e eaieseennaarnaaanns xi
I. Mani and the Magians - CMC 137-140 (with Judith M. Lieu) .......... 1
The identity Of the SECL ......ccooiiiiiiiiiiiiiiiiiiiieicieccireeceeeeene 3
Text and INEerpretation .........ccccccooviiiiiorernnneeiireeniieeenneeeeenans 4
The setting of the €NCOUNLETr .........cooovvieeeiriiiiiiiiiirenneeeeeeeeneenens S
The Jews in Manichaean Literature .............cccccoeeiveeeiiirrvnneeeenn. 12
Chaldaeans in Manichaean Literature .............cccceceevieevencneennnn. 14
Whose “‘Synagogue”? .....c..coouiiiiiiiiiiiiiiniie et 14
The Leader of the SeCl ....ccccvviiiiiiiiiiiiiiiiiiieeier e 15
The “leaching of the fathers” ............ccccoiiiiiiiiiiiiiieeneeeeee 16
Magic in the “Synagogue ...................................................... 18
Conclusion ........... et eenreeteee e e eaenaesanneeeans aeneneneeenns 21

II. From Mesopotamia to the Roman East - The Diffusion of Manichaeism
in the Eastern Roman Empire (with a contribution by Dominic A. S.

MONESEITAL) ..ietiiiiiiiiiiieeei et eerte e eeteeraaeenertneeesneeraneessnernnnns 22
1. Manichaeism as a missionary religion ...........ccccccceevevueeennnennne 22
2. The earliest missions to the Roman Empire ..........ccccccceeeeene 26
3. Manichaeism in Roman Mesopotamia and Syria ........c..cccceu... 38
4. Manichaeism in Palestine and Arabia ..........cccccceeiiiinniceennnne. 53
S. Manichaeism in Egypt ........occooviiiimiiiiiiiiiiceeceeee e 61
5.1 Fragments in Syriac from Oxyrhynchus and others ................ 62
5.2 The Manichaean codices from Medinet Madi ........................ 64
5.3 The Cologne Mani-Codex ...........cccooeeevoiiaioeieannionncannanns 78
5.4 The new finds at Kellis (D. Montserrat) .........c.cccceveveeenunenn. 87
5.5 History of Manichaeism in Egypt .......ccccooviiiiiiiinninnnnnnnes 89
6. Manichaeism in the Balkans and Asia Minor .........c.cccceuenee. 105
III. Fact and Fiction in the Acta Archelai .........ccccoeeveviuvievicviennnee. 132
L. INtrOdUCLION ...ooiiiiiiiiiieiiie et ea e 132
2. Date and original 1anguage .............ccocceeeviiiieiiinneecenienennes 136
3. Charra, Carchara, Chalcar and Caschar ............cccccoevueeeennee. 140
4. The debate, the letters and the vita ...........cccceevvevveevieeeninnnnn. 146
5. CoNCIUSION iiiiiiiiiiiieeeeee e 152

IV.“Felix conversus ex Manichaeis” - a case of mistaken identity? (with
Judith M. Li€U) ..eeiiiiiiieiiiiiiiiiiee et sivaaeaea e 153

V. Some themes in Later Roman anti-Manichaean polemics ............. 156
L. INrOdUCHION ..eiiiiiiiiiireeeeeee et e e e e e e e e e e 156



viii

VI

MANICHAEISM IN MESOPOTAMIA AND THE ROMAN EMPIRE

2. Polemics against Mani and the Title of the Sect .................... 160
3. Polemics against the person of Mani ........ccccceeveeevueeevnvennnen. 161
4. Refutation of Mani’s SyStem .......cccccevvervveervinvneeesieensnnens 169
5. The Problem of Evil .....ccccocvviviviicriiiennnniiinetene e 182
Appendix: List of the main anti-Manichaean worksin Greek and Latin
(3rd-6th CEentUrY) ....cccccveeeeeeeiieiiiiiieeieeeeeeeeerereeiesaeneeseesesssaenens 197

An early Byzantine Formula for the renunciation of Manichaeism - The
Capita VII Contra Manichaeos of <Zacharias of Mitylene>. Introduction,
text, translation and commentary

1. INErOdUCLION ..ccoviimiiiiiiiiiieii e seeeeee e e e s e rereeeeseeennnns 203
The abjuration of heretical beliefs in the Late Roman Church ...... 203
The “Anathemas of Milan” .........ccccccviiiniinniinnnnneccneniennen. 207
The Latin Anathema Formulas .........ccccccceveeiivieninienecneencnenen 208
The Greek Anathema Formulas ...........cccccvvviviiiiinnnenncnncnnen 210
The new text from AthOS .....ccoooiriiiiiiiiiiiiceiinieeeecee e 219
CONCIUSION  ..eveiiiieieieieiiireee e e e e e e e sar e s e s aneas 233
2. Texts and translations of the Seven Chapters and of the Long
Formula ... e e s 234
3. COMMENLATY ..oooviiieiiiiiiieeiceeeeee e e e e ee e e e e e e e e e e e e e e eeeaeeeeeeaaeas 256
7N 0 012 1 1o (ol YN 297
1. Anathemas against “latter day Manichaeans” (i.e. Paulicians) in the
Long (Greek) Abjuration Formula ...........ccccoeoiivniiiinnenenneens 297
2. The Short (Greek) Abjuration Formula ..........cccccovvevenvvncncen. 299
3. The Milan Anathemas ...........cccccccecvieiiiicreninriennienseenenennns 300
4. The Commonitorium Sancti AUGUSHINE ................ccuuvveenvenn. 301
Index Of PrOPEr NAMES .......ccocvcveiieivviiiiiniiieieineeese e se e 306

INAEX Of SOUICES ....covveieieiiiiiiiie e eeae s ee e sere e sesens 312



PREFACE

This volume contains one hitherto unpublished monograph article (Article
1) and a selection of five of my articles which, with the exception of IV,
deal mainly with the history of Manichaeism in the Eastern Roman Empire.
The reasons for including a hitherto unpublished article in a volume of
collected studies are given in the introductory note to the article. The
seemingly endless stream of new discoveries of Manichaean texts and sites
and the continuing work on the conservation of and decipherment of
Manichean texts from what was Roman Egypt and the Silk Road have
meant that the articles have all been fully revised and updated and in many
cases expanded.

I would like to thank first my wife Judith, Lecturer in Christian Origins
and Early Judaism at King's College London, who co-authored two of the
articles (I and IV) in this volume. Her critical judgement and her deep
knowledge of both Jewish and Christian sources of the first two centuries
A.D. were always ready at my disposal. I am grateful to the British
Academy, the Royal Swedish Academy, the Leverhulme Trust, the Society
of Antiquaries, the Spalding Trust, the Seven Pillars of Wisdom Trust and
the Research and Innovation Fund of Warwick University for co-funding the
international project: Data-Base of Manichaean Texts from Roman Egypt
and Central Asia (1990-94 now succeeded by the Corpus Fontium
Manichacorum). The generous financial assistance received from these
bodies has enabled me to co-ordinate the research on Manichaean texts by a
team of internationally distinguished scholars as well as younger researchers
from Belgium, Denmark, Germany, Sweden, the U.S.A. and the UK. I
would like to thank in particular my Warwick colleague, Dr. Dominic
Montserrat, who was the chief research-officer of the project from 1991-93
and who has kindly contributed a section on the discovery of the Manichaean
texts from Kellis in this volume (pp. 87-89). I am also grateful to Dr. I. M.
F. Gardner (Edith Cowan) and Dr. R. G. Jenkins (Melbourne) for giving me
access to some of the many still unpublished Manichaean texts from Kellis,
especially texts found in the 1992-93 season. I also greatly appreciate the
assistance given to me in research on the Manichaean texts from the Roman
East as well as data-processing and proof-reading by other members of the
team, notably Mrs. Caroline Lawrence (London), Dr. Erica Hunter
(Cambridge), Mr. Mark Vermes (Warwick) and Mrs. Sarah Clackson
(Cambridge). Mrs. Jean Dodgeon and Mrs. Sheila Vince undertook once
more the arduous task of proof-reading a multilingual manuscript and I am
supremely grateful to their vigilance and stylistic sense.

I owe much to Prof. Han Drijvers, the co-editor of the series: his
outstanding contribution to the study of the history of Manichaeism and of
Syrian Christianity is a constant source of encouragement and information. |
thank him for the interest he has shown in my work over the last two
decades and his generous invitation to me to contribute a volume of my
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selected studies to a series of which he is co-editor. Most of the research for
Article I and some of Article II was carried out in Universitit Tiibingen in
the academic year of 1989-90 when both my wife and I were Visiting
Fellows at the invitation of Prof. Martin Hengel, FBA, at the Institut fiir
Antikes Judentum und hellenistische Religionsgeschichte. We would both
like to thank Prof. and Mrs. Hengel and Prof. and Mrs. Bohlig for their
hospitality. We are grateful too to the Humboldt Stiftung for the generous
grant of two stipendia which made our stay in Germany possible.

Finally I would like to thank Prof. A. van Tongerloo (Leuven) and Dr.
Peter Bryder (Lund), editors of Manichaica Selecta and Manichaea Studies
respectively, for permission to reprint Articles I and III from the two named
publications, and to the editors of Jorurnal of Theological Studies, Buelltin
of the John Rylands University Library of Manchester and Jahrbuch fiir
Antike und Christentum for their kind permission to reprint up-dated
versions of Articles IV, V and VI.

Centre for Research in East Roman Studies,
Classics and Ancient History,
Warwick University.
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I. MANI AND THE MAGIANS @)
CMC 137-140*

with Judith M. Lieu

After his decisive break with the “baptists” of Southern Babylonia in whose
midst he had spent the first twenty-four years of his life, Mani, according to
the CMC, wandered with his father Pattikios and a small number of
disciples in Mesopotamia and Media, performing miracles and winning
converts. A recurrent theme in Manichaean missionary literature is the
victory of Mani and his disciples over the teachings of other sects which
they encountered. In a section of the CMC, from a witness whose name
unfortunately has not been preserved, we find Mani entering a village called
C.[..... ..] where he entered into debate with a leader of the sect (0 ap]hmyoc
Tfic aipécewc]) with the usual triumphant result for the newly self-
ordained prophet and apostle. The latest edition of the relevant part of the
CMC (137,2-140,7) reads!

{N.N.]

(quinque primae lineae huius excerptionis perditae sunt) ---P37-2pev
Ao . ] Iuéxpr..[.... ABov] I* 8E eic xdpnlv Twve ko] lAovpévny
Cl......] | xai elcéfnv elic ™v cu]lvaym’yﬁv @[V ..... .. JBov oV
xl‘xx[ ......... 11 mc alneeuxc [xoi 0 ap]lxnydc tfic aip[écewc E]imoc
sls'yev [mpoc épé- *n] I'2 d& axpife(i tiic 818a]lcxcxhac [Mpdv 1édv
R ITEPOV [covee . lkiav ég[..... ..... .] '6tnc [ e .. 1i8ov [--- (post
lineam sequentem cuius nihil nisi vestigium unius litterae exstat sex lineae
perditae sunt) --- {138:2[ Swa]Aoyov él[moincev m]poc sps
Eul4npocBev) av8pmv 100 aul[ton 807]Ipa1:oc év mic | [8& firt]nbn kol
Yéhol[ta dor]ncev dc xail B [eB6vov] xai kaxioc mAnl[cBRvon). xai

* First published in A. van Tongerloo and S. Giversen (edd.), Manichaica
Selecta, Studies presented to Professor Julien Ries on the occasion of his
seventieth birthday (Leuven-Louvain, 1991) 203-23.

1 Der Kélner Mani-Kodex. Uber das Werden seines Leibes. Kritische Edition
aufgrund der von A. Henrichs und L. Koenen besorgten Erstedition, heraus-
gegeben und iibersetzt von L. Koenen und Comelia Rémer, Abhandlungen der
Rheinisch-Westfdlischen Akademie der Wissenschaften, Sonderreihe, Papyro-
logica Coloniensia 14 (Opladen, 1988), 98 and 100. The authors of this article
arc gratcful to the cditors for complimentary cditions of the CMC as well as a
machine-readable version of this latest edition which greatly lightens the task of
type-setting. They would also like to thank Dr. Rémer for the opportunity to
examine the relevant pages of the Codex itself.
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xatd v | [poyeiav] xaBecBeic énel[Aadncev] énedac tdv 112 [..... ..
av)tod ovrep | [...........] énéﬁovl[t.... ..] xat mAal[.... ...] ExSRv 116
) mpocl[... e EUREV ] [ e e 1. coul [—-— (sex lineae
perditae sunl) Veee I"”1 [ ............... . Olimwc...[ ... .) 16 Mottixio[c .....

) B oyaiverd xafi tadta) | obtex msl{ulnccv ¢limcndov S [.....

..] | xaxioe dc x[oi 10 Bov]BAnpua ad1od [katapm)Bivar. 6co yalp
sxpﬂcato] I adtoc 1oic €[nediow) | Adyorc, o Sec[namic pov) I'2 avslucev
[odtod ThHv] | kaxiav. [kai ropav]ltd xora[rrc @eby éxeillvoc &
&lcparéctatdc] 116 pov [cdfuyoc ..... Jrafecn e oo i [---.(post
quinque lineas perditas et unarn vestigia sola pracbentem Manichaeus narra-
re pergit;) 11402 . .. .]. év xal[um ..]).cov avexm)-4[..] eic Papit’ Thv |
[r6)Aw aAnciov tfic | [viicJov 1dv Maial{vav]. |

137,7-8 Mayovcai]lwv vel XaAdai]lov vel ‘lovdailiov 8 xax| vel
xai[; possis xax[oAoywv vel xax[nydpwv quamquain haec voces spatio bre-
viores videntur 10-11 aip(éceoc : ad[ixiac ed. pr. 10-11 &]ivoc (10 Eroc ed.
pr.)

138.2-3 ¢lfrovicato spatio longius ut videtur 12 fort. natépev av]tob

139,1-3 §]ixec --- Tlartixioc, cum sectae princeps arli magicae
operari videatur, non dubitamus quin morbi in Patticium repente ingruentis
mentio fiat . 3 cogitaveris de &g fo¢ Gp1) 12 [avtob potius quamn [avtdv 13
xaxwav: cod.

The translation offered by Koenen and Romer for this section isZ
[N.N.]

(Die ersten 6 Zeilen sind zerstdrt; Mani berichtet; p. 137:) ... bis ... [Ich
kam] in [ein) Dorf namens S. und ging [in die] Versammlung der [Magu-
saier], der [Verleumder (?)]) der Wahrheit. Das Oberhaupt der [Sekte] sprach
[zu mir: “Die] genaue Erfassung der L.ehre {unserer Viter] ...” (Nach 10
verlorenen Zeilen, p. 138:) [Er filhrte ein] Streitgesprich mit mir vor den
Minnern seines Glaubens. In allen Punkten [unterlag] er und [zog sich)
Geliichter zu, so daB [Neid] und Bosheit ihn véllig libermannten. Er setzte
sich, wie es [die Magier tun], und sang Beschwdrungen seiner [Viter (?)],
deren ... singend ... und voli ... Beschwérung ... zu ... sagte:

dein...” (6 Zeilen sind zerstxt; anscheinend singt der Filhrer der Gruppe eine
Beschworung gegen Pattikios; 139,1) ... damit (Pattikios), der bis jetzt ge-
sund ist, (piotzlich krank werde). [Dies sagte] und beschwor er in [seiner
(7)) Bosheit. Daher wurde seine Absicht zunichte. Denn in dem Mage, wie er

2 Ibid. pp. 99 and 101.
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selbst [die beschwoérenden] Worte [sprach], machte mein Herr (sc. der
Syzygos) [seine (?)] Bosheit zunichte. [Sogleich flog jener], mein [véllig
unfehlbarer Syzygos herab und erschien (?)] ... (8 Zeilen sind nicht erhal-
ten).

(p. 140) [Nachdem wir (?)] im [Dorf ... ] fiir ein paar Tage geblieben waren
(7)], wo (?) (Pattikios ?) sich erholt hatte (?), [gingen wir (?)] nach Pharat,
der Stadt bei der Insel der Leute von Mesene.

The identity of the sect
As the manuscript page is damaged and no lines are preserved in their
entirety, the identity of the sect on p. 137 of the CMC is a matter equally of

academic conjecture and of textual reconstruction. The diplomatic text for
CMC 137 gives:3

1

pev Ao

pexpt . . .[....nABov]
4 8e ew xopn[v ... .xa]

Aovpevnv c...[

Kot exePnv €[ic Tqv ov)
vayoynyv tolv
8 owviov xoak|
mc akneew_fc. [xon 0 ap)
xmyoc ™c a |
noc eAeye ¥(
12 3¢ axpiBe(ra tnc 1]
oxaAclac [
tepov [
aav égl
16 tc. |
Bov [
A

The name of the sect is lost, and the evidence for identifying it is almost
entirely the circumstantial evidence provided by the distinctiveness of the
surviving terms. However, according to the conventions followed by the
scribe, the line break before the genitive plural ending demands that the

3 Der Kolner Mani-Kodex, Abbildungen und Diplomatischer Text, heraus-
gegeben von L. Koenen und Cornelia Rémer, Papyrologische Texte und
Abhandlungen, Bd. 35, Bonn, 272 suggests for lines 7-8: tw[v payovcai]lov
oder to[v XaAdai]lwv oder auch tw[v lovdai]lwv.
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preceding letters be a diphthong.4 On this basis the editors reconstruct
“Magusaeans”, although “Chaldaeans” or “Judaeans” (Jews) are also given as
alternatives in the apparatus. The purpose of this article is to discuss the
weight of evidence for and the significance of each suggested reading.

Text and interpretation

While the major obstacle to the identification of the group involved is the
lacuna in 1.7, other clues also depend on the reconstruction of incompletely
preserved text. In 137,10 the latest edition describes Mani’s opponent as
“the leader of the sect” (aipéoig); the term otherwise occurs in p. 102,6-9 in
an implicitly negative context, ‘all the religions and all the sects are
adversaries of the good’. Although the word was originally neutral, by the
second century it is being used by Christian authors in a negative sense of
schismatic groups with beliefs unacceptable to the “majority”. In this sense
we might expect it to be used of a group which was felt to stand in some
relation to the “baptists” or to Mani’s own followers. However the reading
“aipéoic” is uncertain and perhaps unlikely; examination of the manuscript
itself supports the suggestion of the diplomatic text, &d[ (conceivably
ad[ixiac), or possibly a[ , although a suitable term for the second alterna-
tive is more difficult to find. The first alternative reading does nothing to
mitigate the negative view of the group, but it does introduce a different way
of looking at it, and makes it clear from the start that this is an encounter
between irreconcilable opposites and that there will be no chance of
persuasion or reconciliation. However, this negative presentation may not
be there two lines earlier as is implied by the editors. The edition further
defines the members of the synagogue as “the slanderers (?) of the truth”
(1dv xax|..... .... ] 1 tfic aAnBeiac), following the suggested reconstruction
xax[0ASywv or kax[nyépwv. However, the final letter is not certainly a x
and could well be an A. In their earlier foot-note Henrichs and Koenen had
reconstructed xot, and compared the construction t@v xai, “also called”,
for which there are both general parallels and the specific example of the
Miletus theatre inscription where, as the text stands, “the Jews” are being
further defined as “also called the godfearers”.5 With an A we might suggest
xaAovpevav although the length of line would only allow something such
as ot to follow - “those called ‘those of the truth.” We should also note that
in 138,10 payelav, producing the translation ‘taking a seat according to

4 Henrichs and Koenen, ZPE 48 (1982) 11.

5 Henrichs and Koenen, ZPE 44 (1981) 27S. There is an extensive biblio-
graphy on the interpretation of the Miletus inscription; see H. Hommel, *‘Juden
und Christen in kaiserzeitlichen Milet”, Istanbuler Mitteilungen 25 (1975) 167-
9S.
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the magic’, is a reconstruction with only the formula and letter count to
help; as we shall see, it does not produce clear sense.

The setting of the encounter

After his break with the “baptists”, Mani first travelled to the Sassanian
capital city of (Seleucia-)Ctesiphon (109,16-17), the conurbation which was
the winter-capital of the Sassanians. His father later found him in a village
called Naser outside the city in an [éx]xAncia t®v &[yiwv].6 The next
extract finds Mani and some followers in Ganzak (Gonzak, a town near the
famous fire temple of Adur Gusna3p) in Media where he cured a maiden
from her illness (121,4 - 123,14). His Syzygos then took him to a well-
watered and fertile land where he encountered a hairy ascetic (126,4
129,17). At a place far from [Seleucia-Ctesiphon] the Syzygos encouraged
Mani to instruct a king and his princes at the hunt and finally to convert
them (129,18 - 136,16). This is then followed by the episode with which
we are concerned (136,17 - 140,7). At the end of the story, Mani reached
Mesene (the southermmost region of Mesopotamia) where he preached in an
“assembly” of “baptists” (140,8 - 143,12). From the port of Pharat Mani
travelled with merchants under the leadership of Og[gias (?)] as far as
(Fars?). There someone from the Armenian city of [ Jistar came to him
(143,13 - 147.15).

The account of the debate with this unidentified sect is therefore
sandwiched between Mani’s journey to Media and his eventual arrival at the
port of Pharat in Mesene, then the gateway to India.” Since the journey
from the villlage of the debate to Pharat only lasted a few days, we may
assume that the village too was situated in Mesene.® For most of the
Parthian period, Mesene was an independent kingdom with Charax Sapsinou
as its chief city until it was superseded by Pharat.? Its importance as a centre
of trade is well attested and the presence of merchants from both east and
west undoubtedly contributed to the religious diversity of the region.
Christianity too might have had an early foothold in the region as it lies on
a well-established east-west itinenerary, although the claim by the

6 For discussion on the identity of this group, see Henrichs and Koenen, ZPE
44 (1981) 275-76.

7 On Mesene and Pharat (Forat) see A. Oppenheimer, Babylonia Judaica, TAVO
(Wiesbaden, 1983) 252-254.

8 Cf. C. Rémer, “Manis Reise durch die Luft”, in L. Cirillo ed., Codex Mani-
chaicus Coloniensis, Atti del Secondo Simposio Internazionale (Cosenza, 1990)
80.

9 On Charax see esp. J. Hansman, “Charax and the Karkheh”, Iranica Antiqua 7
(1967) 21-58. See also K. Kessler, Mani, Forschungen iber die manichdische
Religion, 1 (Leipzig, 1889) 90-84.
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controversial Chronicle of Arbela that Mesene had a bishop by 224 must be
treated with scepticism.!? The region was incorporated into the Sassanian
Empire in 221/2 by Ardashir who killed its last king (Bandu) and made his
kingdom into a province.!! A Sassanian provincial governor of Mesene,
istanddar of Mesan, is known from Jewish sources.!2 An important
personage in Manichaean missionary history is Mihrshah, the Shah of
Mesene and the brother (?) of Shapar, whom Mani converted to his religion,
probably after the prophet’s return from his journey to India.}3 This local
dignitary has not been securely identified from other sources as he is not
among those listed in the official Sassanian inscriptions, and it is hazardous
therefore to assume that Mesene was already ruled by a member of the royal
family from the time of Ardashir.!4 The presence of Sassanian adminis-
tration at Mesene, however, would have undoubtedly given impetus to the
diffusion of Zoroastrianism in this area of Mesopotamia as Ardashlr was
said to have been a devotee and celebrant of the rites of Ahuramazda.!S Many
fire temples were built in the Eranshar during his reign and the Magians also
rose in importance as a priestly caste.!¢ One may infer, however, from the
following statement in Kirdir’s inscription that the position of the
Zoroastrian religion under the first two Sassanian King of Kings was far
from widespread and that the social position of the Magians was also far
from exalted:

And after Shapdr, King of Kings, went to the place of the gods and his son
Hormizd, King of Kings, established himself in the kingdom, Hormizd,
king of kings, gave me cap and belt and made my position and honour
higher, and at court and from province to province, place to place,
throughout the empire made me likewise in (the matter of) the rites of the
gods more absolute and authoritative, and named me “Kirdir the Mobed of
Ohrmezd” in the name of the god Ohrmezd. Then also at that time from
province to province, place to place, the rites of the gods were much

10 Die Chronik von Arbela, ed. P. Kawerau, CSCO 467 (Syr.199) 31, trans.
CSCO 468 (Syr. 200) 51. Mesene is much mentioned in legends concerning the
establishment of Christianity in Persia. Cf. M.-L. Chaumont, La Christian-
isation de I'Empire iranien des origines aux grandes persécutions du IV€ siécle,
CSCO 499, Subs. 80 (Louvain, 1988) 11, 21-22 etc,

11 Tabari, Annales (Ta'rik ar-rusul wa-l-mulik ), ed. M. de Goeje et al. (Leiden,
1879-1901) II, 818; trans. T. Noldeke, Geschichte der Perser und Araber zur Zeit
der Sasaniden (Leiden, 1879) 13.

12 Cf. Qiddushin 72b, cited in Oppenheimer, op. cit., 243.

13 Cf. M47, ed. and trans. MMTKGI 10, pp. 102-103.

14 The account is very stylized and the historicity of this person is very much
in deubt. Cf. W. Sundermann, “Studien zur Kirchengeschichtliche Literatur der
Manichier III”, AoF 14 (1987) 62-63.

15 Cf. Agathias, historiae, 11,26,3, ed. R. Keydell (Berlin, 1967) 75,11-12.

16 Ibid. line 13 and see also sources cited in Chaumont, op. cit., 55, n. 4.
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increased, and many Vahram fires were established and many Magians
(mowmard) were (made) content and prosgerous. and many charters (relating
to) fires and Mages (mowun) were sealed.

As an important trading centre, there were undoubtedly Zoroastrian
communities in Southern Mesopotamia. In the late Sassanian period, when
the administration of the Zoroastrian fire-cult was organized along
geographical lines which closely resembled those of the secular
administration, we know of a Mobed of Mesene, Bafarrak, whose name and
title are attested on a seal.!® But the question which concems us is whether
the religion of a ruling minority was so widespread by the last days of
ArdasHir that a gathering of them could be found outside the main centres of
administration. We rarely hear of the activities of Zoroastrian priests in
Mesopotamia in sources on this period. They feature prominently however,
in the Syriac acts of Christian martyrs in the Persian Empire from Shapur II
(309-379) onwards, usually in their role as inquisitors and persecutors.
Nevertheless, in the earlier acta they are mainly encountered in court or in
the entourage of the Shahanshah.!® Only in the acta from the mid-Sassanian
period do we hear of their conflicts with Christians at a village level,
especially in villages on the Iranian plateau, indicating perhaps the growing
importance of both Christianity and Zoroastrianism in the countryside. The-
heroic struggle by the martyr Narse to put out the magian fire which had
been placed in his church thereby converting it into a Zoroastrian temple
took place in a village near Seleucia—Ctesiphon called Bet Razikaje during
the reign of Yezdigird (399-420).20 From the acta of another martyr, an
erstwhile Zoroastrian priest called Iasdapanah, we learn that many Magians
lived in his home village of 5038 near Karka de Ladan, a city founded by
Shapdar II in Bet Huzaie, and the village was consequently famous for its
Magianism.2! But this is hardly surprising as the martyrdom of Iasdapanah
took place in the reign of Khusrau I, Angshirvan (531-579), and his home
village was on the Iranian plateau, the heartland of Zoroastrianism. One is
less certain of the existence in the mid-third century of similar communities

17 Kirdir's Inscription at Nagsh-i Rustam, § 5, rans. D. N. MacKenzie, in G.
Hermmann, Iranische Denkmidiler, Lief. 13, Reihe II (Berlin, 1989) 57.

18 Cf. E. Herzfeld, Paikuli, Monument and Inscription of the Early History of
the Sassanian Empire (Berlin, 1924) 81. See also A. Christensen, L'/ran sous les
Sassanides, 2 nd edn. (Copenhagen, 1944) 118.

19 See for example the passio of Symeon bar Sabbae et al. (BHO 698) 15ff.,
Patrologia Syriaca 11, col. 742ff.; of Pusai (BHO 698) ed. P Bedjan, Acta
Martyrum et Sanctorum Syriace, 11 ((Paris and Leipzig, 1891) 212,21 ff.; and the
Testimony of the captives of war (from Bezabde), ed. Bedjan, ibid. p. 318,2 ff.

20 pgssio of Narses (BHO 786) ed. Bedjan, ibid., IV, p. 173,5ff.

21 lasdapanah et Awida, (BHO 432), ed. P. Bedjan, Histoire de Jabalaha et de
trois autres Patriarches (Paris, 1895) 395,14-16.
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in S. Mesopotamia - an area with only a handful of known sites of Fire-
temples even in the late Sassanian period.22

Jews had been present in S. Mesopotamia since the time of the
Babylonian Exile. While a great deal can be learned about their history in
Babylonia from Talmudic sources, Mesene lies to the south of the so-called
“Area of Pure Lineage™ and our information on Jewish communities there is
very much less plentiful than on their co-religionists to the north. The
Jewish teachers in Babylonia scomnfully referred to the area as “dead Mesene”
in contrast to “healthy Babylonia”; this does not mean that there were no
Jews there but rather that they were there but had not kept dependable
genealogical records.?? But there is no denying that the Jews were an
important part of Mesenian society. It was at Charax Spasinou, according to
Josephus, that Izates, the prince of Adiabene, was converted to Judaism by
Ananias, a Jewish merchant, in the first century.24 In general, Jews in
Mesene played a major role in commerce, especially as traders, bankers and
money changers. Their special relationship with Adiabene would have
undoubtedly been a commercial asset.Z

The term Chaldaeans is generally used in Graeco-Roman literature to
designate either the inhabitants of ancient Babylonia or the priests of the
semitic religions of the area who were particularly noted for their
astrological learning. We know of no evidence that they and their followers
met in small groups in villages to celebrate their rites. By this period,
Chaldaeanism (if one could use such a term) was confined mainly to mantic
arts derived from book learning.26 The image is well illustrated already by
the book of Daniel which assumes that Nebuchadnezzar as King of Babylon
had in his court “enchanters, charmers, Chaldaeans and astrologers” (Daniel
S:11, cf. 2:10,21), as well as by Lucian’s identification of a “Magus” as one
of the Chaldaeans, quoted below. The historical possibility of Mani en-
countering a group of Chaldaeans in Mesene in the first half of the third
century must be remote. In the Islamic period, the equation of the term

22 Cf. M. Morony, Iraq after the Islamic Conquest (Princeton, New Jersey,
1984) 283.

23 Cf. J. Maier, “Zum Problem der jidischen Gemeindem Mesopotamiens im 2.
und 3. Jh. n. Chr. im Blick auf den CMC”, in L. Cirillo and A. Roselli (edd.)
Codex Manichaicus Coloniensis, Atti del Simposio Internazionale (Rende-
Anatea 3-7 settembrel984), (Cosenza, 1986), 44-46; Oppenheimer, op.cit.
254. On the geographical distribution of Jews in pre-Islamic Mesopotamia see
M. Morony, op. cit. 306-12, esp. 307-09 where references to Jews in Mesene are
given.

24 Apciquities XX,34-35.

25 Cf. Oppenheimer, op. cit., pp. 254-255.

26 Cf. W. J. W. Koster, art. “Chaldder” in Reallexikon fir Antike und
Christentum, cols. 1018-20.
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Sabians with Chaldaeans because of their common astrological learning, has
led at least one source to assert that there were “Chaldaeans™ who lived in
the swamps between Wasit and Basra.2” This might have arisen from the
appellation of the Mughtasilah as the “Sabians of the Marshes” in the
Islamic period.28

The Magians | Magusaeans in Manichaean literature

The preference of the editors of the latest edition for the [Magusaeans] in
their translation is explained in a long footnote:

Auch sonst finden sich Anzeichen fiir die heftigen Auseinandersetzungen mit
der iranischen Religion der Magier. Beispielsweise war in der verlorenen
koptischen Schrift historischen Inhaltes die Verhandlung beschrieben, in der
Mani von den Mayovoaiot vor dem Koénig (Bahram I) angeklagt wurde:
“Mani hat gegen unser Gesetz (vépog) gelehrt” (S. Schmidt und H. Polotsky,
SPAW 1933, 28). Nach Kustaios waren die Magier die Inkorporation der
Plang&, des Irrtums, gegen die Mani ausgesandt worden war (Hom. pp.
11,23ff.; 25,30ff.). Aber die Erwihnung der Magier an unserer Stelle ist
unsicher; es kénnten auch eine Versammlung der Juden gemeint sein

Throughout the published Coptic Manichaean texts the Magusaeans
(mactozcasoc = Gk. payovoaiog) are the priests of Ahuramazda, and they
consistently have the worst press among leaders of other religious groups
because of the role which Kirdir, the Chief Mobed, played in Mani’s
humiliation before the Shahanshah Vahram, leading to his execution.?® In
one of the Coptic Psalms of the Béma (to be sung at the most holy of the
festivals of the Manichaeans which commemorates the martyrdom of Mani)
the Maguseans are equated with the Jews whom the Manichaeans held
responsible for the crucifixion of Jesus:

I have heard concerning you, O Magusaeans (payovoaiot) the priests of
the

fire that you seized my God in your foul hands,

impious (&@oePric) men, mad and godless, the brothers

of the Jews (‘lovdaiog), the murderers of Christ. A fire...30

21 Mas'odi, Tanbih, p. 161, cited in Morony, op. cit., 409.

28 Cf. Al-Nadim, Fihrist, trans. B. Dodge, I (New York, 1970) 811.

29 For a detailed discussion of the extant sources on the last days of Mani see
W. Hinz, “Mani and Karder”, in La Persia nel Medioevo, Accademia Nazionale dei
Lincei, Anno CCCLXVIII, Quarderno N. 160 (Roma, 1971) 485-502. For the
depiction of the Magians in Manichaean literature see esp. W. Sundermann,
“Studien III”, 46.

30 ps..Bk., p. 15,9-12 (trans. Allberry).
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Vahram’s decision to imprison and later torture and execute Mani is
seen by the same psalmist as motivated by his desire to placate the
Magusaeans who had found new prestige and influence under the new
Shahanshah:

The lover of fighting, the peaceless one (i.e. Vahram II) roared in
flaming

anger, he commanded (xgAevewv) them to fetter the righteous one
(8ixatog)

that he might please the Magusaeans, the teachers of Persia (tépoig),

the servants of fire.3!

An account of a discussion (or dispute) between Mani and a Magian
(mwy) which appears to have taken place at the Sassanian court during the
short reign of Hormizd, can be reconstituted, according to Sims-Williams,
from four Sogdian fragments in Leningrad first published by Ragoza (L60,
68, 69, 83, and 87).32 Through parables Mani informs a Magian why he
and his associates had the wisdom to remain calm despite their precarious
situation. The Magian intends to report Mani’s words to the Mobed
[Kirdir?). He also proposes to take Mani to Lord Ptw (= 8a a1?) but when
he refused the Magian declared that the business should be taken before the
Shahanshah himself.33

The majority of the references to Magusaeans in Coptic Manichaean
literature are found in accounts of Mani’s death. An exception is found in a
discussion between Mani and one of his students preserved in a very
fragmentary section of the Kephalaia on the “Teaching of the Magusaeans”
NNomoC Nmamarovzcasoc on the dragon with fourteen heads.*® Mani
was undoubtedly familiar with Zoroastrian teachings and the most likely
source from which he acquired this knowledge would have been through
debates with the Magusaeans even Ithough Mani and his followers did not
regard the Magusaeans as rightful heirs to the teaching of Zoroaster.

31 Ibid. p. 16,19-22.

32 .68, lines 59, 66, ed. A. N. Ragoza, Sogdijskie fragmenty Central'no-
Aziatiskogo Sobranija Instituta Vostokovedenija, (Moskau, 1980) 43, 68-69
and 57. Revisions and corrections by N. Sims-Williams, “The Sogdian
fragments of Leningrad”, BSOAS, 44 (1981) 231-240 and idem, “The Sogdian
Fragments of Leningrad II: Mani at the court of the Shahanshah”, Bulletin of the
Asia Institute, 4 (1990) 284-85. See also W. Sundermann, “Studien zur
kirchengeschichtlichen Literatur der iranischen Manichder 1", AoF 13/1 (1986)
60. In the Ps.-Bk. (ed. cit. p. 43,24) Mani is said to have confounded the 'Error
(rAdavn)' of the Magusaeans prior to his torture and execution.

33 Sims-Williams, “The Sogdian Fragments of Leningrad II”, 283-85.

34 Keph. C, pp. 251-53.

35 Cf. Hom. p. 11,7-22. On this see esp. W. B. Henning, “The Murder of the
Magi’, JRAS 1944, 134-37. Mani appears to have derived his knowledge of
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The term is a distinctive one. The Coptic Psalm-Book itself uses a
different term, aavtoc , for the Magi of Matthew 2;3 the underlying Greek,
uéyog, is the standard word in both Christian and non-Christian literature
both for the Persian priests and for the astrologer or magician of popular
Graeco-Roman imagination.3” Assuming a Greek version lies behind the
Manichaean Coptica, we should note the rarity of the word payovoaiog in
Greek literary sources, as well as its use in the Greek translation of
Bardaisan’s The Book of the Laws of Nations originally composed in
Syriac.38 It seems likely that the term is a transliteration of the Syriac
mgu¥ (Kxor>, pl. Kx62>),3? although this could have equally been
translated by péyos, as it is in the later Greek versions of the Syriac Acts of
Persian Martyrs.40 It is also worth noting that there are apparently no earlier
examples of the word in Greek, and that the later sources which do use it
speak only of them as a religious group originating from Persia and not as
magicians.4!

Zoroaster from Gnostic literature, cf. W. Sundermann, “Bruchstiicke einer
manichdischen Zarathustralegende”, in R. Schmitt and P. O. Skjaerve (edd.),
Studia Grarmmatica Iranica. Festschrift fiir Helmut Humbach, (Miinchen, 1986)
462-67. On the relationship between Manichaeism and Zoroastrianism see also
the perceptive remarks of N. Sims-Williams in “The Sogdian fragments of the
British Library”, /ndo-Iranian Journal, 18 (1976) 47-48.

36 See e.g. Ps.-Bk., p. 122,28 and 31. The same term is used in the Coptic New
Testament.

37 For a study of the use of the term *“magus” in Graeco-Roman literature see
the classic study by A. D. Nock, “Paul and the Magus”, in F. Jackson and K. Lake
(edd.), The Beginnings of Christianity, V (London, 1933) 164-188, reprinted in
Z. Stewart (ed.), A. D. Nock, Essays on Religions and the Ancient World, 1
(Oxford, 1972) 308-30. (See below n. 57). See also E. M. Yamauchi, “The
Episode of the Magi”, in J. Vardaman and E. M. Yamauchi (edd.) Chronos,
Kairos, Christos, Nativity and Chronological Studies Presented to Jack Finegan
(Winona Lake, 1989) 15-39, esp. 23-30.

38 Eusebius, Praep. Evang. V1,10,16; Ps.Clem., Rec. 1X,21,1 (Rufinus:
Magusaei). See parallel texts with the Syriac of Bardaisan in GCS 51, ed. B.
Rehm, Die Pseudokementinen II (Berlin, 1965) 276-7.

39 S0 Bardaisan, op.cit., 29. However the -aiog ending may reflect a plural
«xizg as in the Palestinian Syriac Lectionaries of the Gospels (ed. A. S. Lewis
& M. D. Gibson, London,1899). Cf. also J. Bidez and F. Cumont, Les Mages
hetlénisés, 1 (Paris, 1938) 35, n. 2. See also P. Gignoux, “Titres et fonctions
religeuses sasanides™ in J. Harmatta (ed.), From Hecataeus to Al-Huwarizmi
(Budapest, 1984) 191-203 for an important discussion of Zoroastrian religious
titles in Syriac and Middle Iranian.

40 Cf. H. Delehaye ed., Les versions grecques des actes des martyrs persans,
Patrologia Orientalis I1/4/9 (Tumhout, 1905) 442,14.

411t is not given in LSJ; the other few examples are fourth century and later,
see Lampe and texts in C. Clemen, Fontes Historiae Religionis Persicae
(Bonn, 1920).86-7.
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The Jews in Manichaean Literature

As already noted in the passage from the Psalm-Book cited above, the
Magusaeans were put on a par with the Jews. In an uncompromising
denunciation, the Jews are labelled, by implication, as impious, mad and
godless and, explicitly, as more than this, as the “murderers of God™":

Woe unto them, the children of fire; for they sinned against thy holy body
(copa).

I was speaking of the Magusaeans (payovcaioi) who looked [upon] thy
blood.

They loved the evil-genius of the Jews, the murderers of God.42

In Manichaean references to the crucifixion of Jesus, the responsibility
is laid fully on the Jews while Pilate and the Romans are cleared of guilt as
far as was possible.* However, it is not clear how far this sharp hostility is
inspired by contemporary Manichaean relationships with the Jews. Interest
in the crucifixion is often in the context of accounts of the death of Mani,
and, once having isolated the Jews as the prime enemies of Jesus, there
would be an inevitable tendency to further blacken them as models of the
enemies of Mani, who styled himself the Apostle of Jesus. Moreover, this
tradition against the Jews did not originate in Manichaeism, but begins in
Christian tradition. The charge that the Jews had “murdered God” goes back
to Melito of Sardis, where it accords with his ascription to Jesus of the
activity and attributes of God, rather better than it does with Manichaean
Christology:* The tendency to stress the role of the Jews in the crucifixion
of Jesus and correspondingly to excuse Pilate is widely attested in second
century Christian literature. The Manichaean references are particularly close
to the apocryphal Gospel of Peter which is usually dated to the mid or late
second century in Syria or possibly Asia Minor. In particular we can
compare the following two passages:

(1) M18 (Parthian)
Hymns on the crucifixion
... ‘[In} truth he is the Son of God.' And Pilate replied, ‘Lo! I have no share
in the blood of this Son of God!® The centurions (kattriéndn = Syr. qntrqn’
Ksaido cf. Peshitta Matt. 27:54) and soldiers (istratiyotar = Syr.

42 ps..Bk., p. 43,1520 (trans. Allberry).

43 See esp. M4574, ed. and trans. W. Sundermann, “Christliche Evangelien-
texte in der Uberlieferung der iranisch-Manich#ischen Literatur”, M/O XIV
(1968), 400-01, M4525, cd. and trans. MMTKGI (1005-1015) p. 72 and M4570,
ibid. (1117-1205), 76-79. See also Hom. p. 91,28-31.

44 Melito, Peri Pascha § 96: “God is murdered. The King of Israel is killed by
an Israelite right hand"”.
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"strywt’ «Opa, Vo) received from Pilate the command saying: ‘You are
commanded to keep this secret.” The Jews themselves gave reckoning (?).43

(2) Evangelium Petri 11.45-48.

When the centurion’s men saw this they hurried by night to Pilate,
leaving the tomb which they were guarding, and recounted evrything they
had seen, greatly disturbed and saying, ‘Truly this was (a) Son of God’.
Pilate answered, ‘I am clear of the blood of the Son of God. This was your
decision’. Then they all came and begged and entreated him to order the
centurion and soldiers to say nothing of what they had seen. ‘It is better for
us’, they said, ‘to incur the greatest sin before God than to fall into the
hands of the people of the Jews and be stoned.’ Then Pilate ordered the
centurion and soldiers to say nothing.4¢

This strongly suggests that the Gospel of Peter, which makes the Jews the
main actors in the death of Jesus, was known to the Manichaeans, whether
or not as part of the Gospel harmony they used; it would have facilitated, if
it did not create, the focussing of hostility on the Jews as prototypes of
Mani’s own enemies. More problematic is the contribution of contemporary
Judaism to this hostility. As a significant religious group in Mesopotamia,
and as one which may have had some links with the “baptist” sect in which
Mani was reared, we would expect the Jews to have been the target of
Mani’s charges of desertion of the religion’s true origins. Yet Judaism
figures rarely in extant Manichaean literature outside the contexts already
quoted. It is true that Mani attacked the God ‘who spoke with Moses, the
Jews and the priests’, but at the very most this results in making ‘Jews,
Christians and gentiles one and the same’.4? Certainly Christian authors
take the attack as directed against themselves and their retention of the “Old

45 Reader, bw, p- 126 (cf. HR ii, 34): (H) drwbdgyftyg b%h'n (Recto) (pd)
r'styft bgpwhr st ‘'wi| pyltys wy'wrd kw 'z wnwh | 'c ‘ym bgpwhr gwxn byy'd |
'hym oo - qtrywn'n ‘wd ‘strtywt'n | (5) 'c pyltys frm'n 'wh pdgryft | kw ‘ym r’z 'ndrz
dryd 'wt | yhwd'n wxd dhynd pdky3g oo Henning, “Word-List” p. 86 gives
“vindication, requital”, for pdky3g. Boyce, Word-List, p. 68 gives “account,
reckoning (?)”. See also MMTKGI, p. 167 s. v. “pd(q)y3t”.

46 ed. M. G. Mara (SC 201) 60-61: tadta id6vteg ot mept OV Kevivpiova
vuxtoe Eoncvoav npdg IMeidatov agévieg tOv tagov dv épvAacoov, xai
tEnyfoavto mavta Grep €1dov, dyoviavte, MeydAwg xai AéyovTeos
“aAndidg vidg fv Oeod”. aroxpiBeig 6 Merddrtog Eon- “éyd xabapeve 10D
viod 10 Oeob, buiv 8¢ 10vt0 Edokev”. elta mpooeABovieg mavreg Edéovto
avtod xai rapexdAovv keAedoar T xevtvpiwvi xal Tolg OTpATIOTALG
undevi eineiv & eldov: “cvpéper yap”, aciv, “fuiv deAficar peyliotnv
apaptiav #unpocBev 100 Beod xai pfy épureceiv eig xeipag tob Aaod TdV
'lovdaiov xai MBacBivar”. éxélevoev odv 6 Meldatog 1@ kevrvpiovi kai
to'ig otpatioralg undév cineiv.

47 (Hegem.], Arch. 124.
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Testament’.4® This means that an encounter with a Jewish synagogue is not
impossible but has no other attestation in Manichaean sources, and in
particular might not justify the hostile presentation in our text.

Chaldaeans in Manichaean Literature

In Manichaean missionary and polemical texts we do occasionally find
references to idol-worshippers*® but one is doubtful whether they would
have been termed Chaldaeans (Syr. «1\a). Moreover, the term is unattested
in extant Manichaean literature, and the group does not have clear enough a
profile to make them suitable actors in a purely literary construction.

Whose “synagogue” ?

The reconstruction of the word [cv]lvaywynv in lines 6-7 is fairly
secure and entirely apposite to the context. Although the term can be used
non-technically for any gathering it seems probable that in the present
context it is deliberately chosen with reference to the group involved. On
three other occasions the CMC uses the alternative term éxkAnoia, twice
for a “community of the saints” (111,15; 116,14), perhaps a “baptist”
community, whom Mani seeks to win over, and then, in the excerpt
following ours, explicitly of the “baptists” (140,14) to whom he preaches.
éxxAnoia appears to be the term used by the Manichaeans for their own
community, perhaps adopted from the “baptists”, and the use here of an
alternative term, although by another tradent, almost certainly represents a
different word in the original and points to a different type of community;
the Syriac equivalent would be knasa <z aus 50

However, ovvaywyn is not a word commonly associated with
Magians or Magusaeans in Greek literature. It is true that in p. 81, 10-11 of
the Homilies Polotsky has reconstructed [aNTcaT9c NamalroTcaloc
(‘die ganze [Gesellschaft der] Magier’). This word cawgc, (Sah. coowgc)
is used to translate cuvayoym with reference to a gathering in the Sahidic
version of Obadiah (13),5! but it is not used of the synagogues of the New

48 On Manichaean attitudes to the Old Testament, especially to the Mosaic
institutions see Lieu, Manichaeism?, 155-56.

49 Cf. M219, MM ii, 311-12. See also the account in Uighur of the Mozak Mar
Ammo&’s encounter with a pagan (not Magian, cf. Sundermann, “Studien I"”, 61))
priest on his missionary journeys. T II D 177, ed. and trans. W. Bang,
“Manichiischer Erzdhler”, Le Muséon, 44 (1931) 17-21.

50 So Henrichs and Koenen, ZPE 44 1981) 274-6.

51 Crum, W. E. (ed.) A Coptic Dictionary (Oxford, 1939) 373b. The word is
used commonly in the Homilies t0o mean congregatio, especially those of the
Manichaeans. Cf. Ibid., index verborum, p. 12*b.
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Testament texts. Similarly, the Coptic word here is used as a generic term
and not describing a special gathering of the Magusaeans at court. Moreover,
the word in this instance is entirely the editor’s reconstruction. The term
knosea is found in Syriac vita of lasdapanah to denote a gathering of
Zoroastrian priests but in the context it clearly means a synod in which
important decisions were made.

There is ample evidence from both Jewish and non-Jewish sources for
cvvayeyn as the characteristic designation for the Jewish community,
both as a religious gathering and for the community and social aspects of
their life.52 Although the date and circumstances of the origin of the
synagogue are disputed, their presence is securely attested both in Palestine
and in the Diaspora by the first century. The term is used initially of the
gathered community and then also of the building. However, a purpose-built
construction was not essential; no doubt many early and/or village
“synagogues” occupied part of an ordinary house and would have little to
distinguish it - not least to the modem archaeologist! As a symbol of
Judaism Christians in particular use the term of Judaism in sharp
contradistinction to the “church” (éxxAnoio), a distinction, as noted above,
echoed by the CMC.

The Leader of the Sect

In calling the leader of the sect an apynyds theCMC may be reading its
own favoured terminology onto the organisation of the sect. The tern is
used for Alchasaios as founder or leader of the “baptist” rule (94,11), of the
leaders of that sect (9,3), of religious leaders in general (104,2), and also of
Mani himself, hailed by some “baptists” as a new leader and teacher (85,20).
In Manichaean literature the term is used both of Mani himself and of
subsequent leaders of the sect.5® The term may then offer no clue as to
leadership terms in the group itself. However, in the later Greek translations
of the Syriac Acts of the Persian Martyrs, the leader or Mobed (Syr.
N\9ma= = Ir. *magupati) of the Magoi is normally translated o
apyipayog and very rarely 6 1@v péyov apxnyos.34 In the Greek version

52 See J. Juster, Les Juifs dans L' Empire Romain (Paris, 1914) I, pp. 456-72,
esp. 456h - 458 on the use of the term ovvaywn); E. Schurer, The History of the
Jewish People in the Time of Jesus Christ, rev.ed. G. Vennes & F. Millar
(Edinburgh, 1973-89) II, 423-54, esp. 429-31.

53 See G. Luttikhuizen, The Revelation of Elchasai, Texte und Untersuchungen
zum Antiken Judentum 8 (Tbingen, 1985) 161-3.

54 *Apyipayog, cf. H. Delehaye ed., Les versions grecques des actes des
martyrs persans, Patrologia Orientalis 11/4/9 (Tumhout, 1905) 423,10, 459,9,
4853, 489,9 etc. b @V paywv apynyog. is attested only in the rec. IV of
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of the tri-lingual inscription of Shapar I on the Kaaba of Zoroaster, the term
péyog is used to render the term herbad (‘hrpty, the title of one of the two
main groups of Zoroastrian clerics under the Sassanians) in the Parthian
version.%’

Among the various terms in both literary and epigraphic sources for
Jewish community leadership &pynyog does not appear to be attested. They
speak of “elders”, npecPutépor, “rulers of the syngaogue”, apyicuvéymyor,
and of “rulers”, apyovteg.56

However, the term may not be being used as a leadership title. If we
prefer the reading 0 &pymy0g Tiig ad[wkiag), the central opponent is being
described in a common idiom as the author of the unrighteousness which is
so well illustrated by the events which follow. It is the language of polemic
and not of structural organisation. We would then only know that this group
stood in unreconcilable hostility to Mani and his followers.

The “teaching of the fathers”

Equally distinctive is the appeal to the axpiBe[ix tfig 180]cxadioc
[hudv 1dv no]tépav. '

In Zoroastrianism, priesthood was hereditary and full religious teaching
was therefore handed down in the priestly families by the father to those of
his sons who were destined to suceed him in his office.37 This hereditary
passage of Zoroastrian teaching was noted in the Book of the Laws of
Nations of Bardaisan who says that wherever the Magusaeans went, “they
were guided by the laws which their fathers had given them.’8 Basil too
notes that the Magusaeans passed on their teaching from father to son

Acepsimas, loseph et Aeithalas, p. 534,18, 536,10 etc. - a text which employs
both terms.

55 Parthian line 28 = Greek line 66. Cf. M. Back, Die sassanidischen
Staatsinschriften, Acta Iranica III/8 (18) (Leiden, 1978) 364. On the titles of
Zoroastrian priesthood and their Greek equivalents see esp. S. Wikander, Feur-
priester in Kleinasien und Iran (Lund, 1946) 23-51.

56 Schirer, History, 11, 433-39.

57 Cf. ]. Duchesne-Guillemin, ‘Zoroastrian Religion’, in E. Yarshater ed.,
Cambridge History of Iran, III/2 (Cambridge, 1983) 897 and M. Boyce,
Zoroastrians, their Religious Beliefs and Practices (London, 1979) 48-49.

58 29, ed. cit., P- 277: ‘u‘&m \nw]mo(.\ Koo umyv Kmovu Goa Cf.
Eus., praep. V1,10,16: napadidévreg tobg avtobg vépovg xai & #0n toig
téxvorg xatd Swadoyxnv. Ps.-Clem. 1X,21,2 (Rufinus): qui (sc. Magusaei)
omnes incestae huius traditionis formam indeclinabilem servant ac posteris
custodiendam transmitwunt ... Ephraim in his refutation of Mani also says that
Magianism agrees with its tradition. Cf. Ephraim’s Prose Refutations against
Mani, Marcion and Bardaisan, edd. C. W. Mitchell et al., II (London, 1921), p.
209,22-24: ©lsus (KdaxdFio ..y «=nlx (lrans. p. xcix).
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without books, relying purely on an “unreasoning” upbringing to transmit
the faith.% It is a feature of Manichaean polemic to claim that all religions
received revelations from the same source at the beginning (i.e. the same
sourcc as that of Mani’s rcvclation) and the obscrvable diversity between the
sects was due to corruption of the original teachings of the true prophets
(e.g. Seth, Zoroaster and Jesus) by their followers some of whom were false
prophets.$? If such a charge was indeed levelled by Mani against a group of
Zoroastrian priests, it would not be out of place for the latter to defend
themselves by underscoring the accuracy with which they had preserved the
teachings of their fathers.

However, the same terms are even more reminiscent of Judaism.
Josephus uses axpifeia to characterise Judaism in general (c. Apionem
I1,149) and the sect of the Pharisees in particular (Vita 191; BJ 1,110, 191;
11,162).6! The currency of the term is independently confirmed by the New
Testament: Luke makes the Apostle Paul say he was educated at the feet of
Gamaliel ‘according to the strict manner of the law of the fathers’ (Acts
22,3; cf. Acts 26,5 where, as in Josephus, aipéci is used of the Pharisaic
“sect”).62 It has been suggested that the name “Pharisees”, whose original
etymology is disputed, may have come to be understood as “specifiers”,
using the Hebrew equivalent of axp1péw.83 As the reference to Acts 22,3
shows, the appeal to ancestral tradition is equally distinctive and is
supported by Josephus® and by other Jewish sources. The same would be
true if we were to adopt the reading npecPutepav - Mark 7,5 asserts that
the Pharisees and all the Jews observe “the traditions of the elders”.
Although the word di8acxalia is not used in these passages, its presence

59 Ep. 258, cited in Clemens, op. cit., p. 86: obte yap PifAia #ot1 map’
adtoig oVte S18dcxalor Soypdtwv, GAAL #0er aAdY® cvvipégovial, maig
napa motpdg Sradeydpevor thv acéPerav. Cf. Nock, art. cit., p. 168 [311] :
‘It is well worthy of note that among the various charges brought by Basil
against the payovoaior who inherited their tradition magic does not appear.’

60 Cf. Henning, art. cit. (above n. 34) 136.

61 c. Ap. I1,149: 81 tdv vopwv fpiv mPoocTETOYHEVO KOl RPATTOMEVO
petd méaong axpiBeiag Vo' Hudv; Vita 191: tiig 8 dapoaiov aipécews, ol
nepl ta matpre voppa doxodow tdv dAdwv axpifeiq Sragépewv.. BJ
[,110: daprsaior ... Soxodv .. xai tobg voépovg axpiféotepov Go-
nyeicBar. /bid. 11,162: daprsaiot ... pet’ axpifeiag Soxovvreg £€nyeicBan
T voppa.

62 Acts. 22,3: &yd eipt avip 'lovdaiog, yeyevvnuévog év Topod Tiig
Kilixiag, avoteOpoppévog 8¢ év i mdéAer tadtn, mapdk todg mddog
TFopaAthA nerandevpévog xatd axpiferav 10d matp@ov vépov , {ndwrng
dnépyov 10d Beod xabbdg ndvreg bueig Eote onpepov.

63 A. Baumgarten, “The Name of the Pharisees”. Journal of Biblical Literature
102 (1983) 411-28.

64 Ang. XII,408: xai tdv vopipwv ... dv elohveyxav ot dapioaior xotd
v ratpdav rapddociv.
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would not be alien to a Jewish context. If there is a degree of stylisation in
the encounter, as seems likely, the language would equally belong to an
outsider perception of Judaism, particularly one with Christian roots.

Infact the “baptists”-also make similar claims. In 71,6-11 thcy asscrt
that they have repeated the spiritual experience and revelation from their
forefathers; their debate with Mani is regularly punctuated by their attempt
to uphold that which they have received from “their rule and fathers” 5 and
by their charges against him for seeking to anull it (87.4; 91,4-9).66 The
role of teachers is equally central to the debate (88,5: ‘our fathers and
teachers have ensured ...”).

Magic in the “Synagogue”

The course of events in the “synagogue” is obscured by the damaged state of
the manuscript of 138-39. It stants with what is surely rightly reconstructed
as a debate between Mani and the leader of the community in the presence of
others of its members; patently worsted in the debate the leader is filled with
malice. There follows the singing of songs or chants which have some
consequence for Pattikios’ health, yet which, by the intervention of Mani’s
Syzygos, are ultimately rendered ineffective. The editors reasonably interpret
this bare framework not of the harmless singing of religious songs but of
the use of magical incantations, although these are apparently directed not
against Mani but against his father, with some effect. Even so reconstructed
there are problems; in fact the only reference to Pattikios’s health is the
positive term “is well” (byraiver), and the ” must assume that this is what
he was when threatened with sudden sickness. Despite the help given to
Mani which destroys the malice of his opponent, two days are needed for
Pattikios to recover.5” Particularly problematic, in order to effect his curse
the leader must take a seat “in accordance with the [magic]” which both
sounds banal and is difficult to parallel. Of course the reading payeiav is
largely derivative from the reconstruction of the community as one of

65 CMC 71,6-11, p. 48: tovtov 8¢ ydlpwv é8evtepdeapev alfnd t@v npo-
yovov fqua(v] | ratépov v 1e dpralmv adt@dv xai aroxdAviyiv Evdc
£Exactov,

66 Ibid. 86,21-87,6, p. 60: “[avacth]ceral 1ic W10elloc éx péclov Hpdv
xai | [818bcxa]hoc véoc n[po]cel 87.1 Aedcetan @ xal xwvficat | fpdv 1o
nav 86ypa, ov | tpémov oi mpdyovor udv P ratépec é@BéyEavto | mepi
tfic avaradvcewc | 1oV évdopatoc.” Ibid., 91,2-9, p. 64: 1dv pév yap
x(até)pa | cov S peyictne Tl pAc Exopev. tivoc odv | xapv viv
xataddeic | 10 Banticpo t0b vépou | fudv xai tdv matélBpav év o
avoctpeedpeBa éx raday;

67 140,2-3. The editors in their footnote (p. 101, n. 1) acknowledge that this
implies that the curse was more effective than we might have assumed.
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Magusaeans who practise magic, and may well be wrong. Despite these
problems a more important question is how far the sequence of events helps
us to define the nature of the community.

In a Greck text and as a litcrary modcl this would not be strange. The
association of the Magi with magic and with incantations is well established
in Christian and pagan sources. Lucian vividly pictures the incompre-
hensible chanting of the Babylonian magus (one of the Chaldaeans) whom
Menippus hires to take him to the underworld (Menippus 6-7); Origen
speaks of the sudden loss of magical power suffered by the Magi at Jesus’s
birth as they seek to exercise their usual power “through certain chants and
magic”.6® These incantations are the énwddg of our text. Perhaps with
greater realism, Strabo, this time in a Persian setting, also speaks of the
Magi making their incantations for long perods of time, but this is their
chanting over their offerings or in their fire temples (XV,3.§14,15).6?
Moreover, literary imagination rarely finds such Magi in gatherings in
villages!

It is here that the question is most sharply focussed of the relationship
between historical reality and literary model in this encounter. As the latter,
a contest in which each side appeals to their supra-human powers would not
be unusual, and Mani’s opponents could be “enchanters” of some sort. We
would not be surprised to find them designated “magoi” or, less probably,
“Chaldaioi” - the Chaldaeans usually appear as astrologers rather than
workers of magic. More problematic is whether they would be designated
“Magusaeans”, since, as we have seen, the Greek term is unusual and not
generally associated with magical practices. It is of course possible that the
translator (like the editors!) chose the term because of its use in another
Greek translation (?) of Manichaean texts from Syriac,’ and of the well-
known hostility between the Magusaeans and Mani. This might suggest
that literary typos has overlaid any historical reality, although in Mani’s
other encounters with Magusaeans, enchantment plays no role and it would
have been more appropriate if here it had remained a heated debate over their
ancestral teaching. That the encounter is dominated by the power of magic,
if indeed this is a cormrect reconstruction, may then indicate that the
opponents were not the Magusaeans of the other Manichaean texts.

However, besides the Magi of literary imagination, other groups too
might fit in this model. The use of magic need not exclude a Jewish

68 ¢. Cels. 1,60, p. 111,8-10, GCS: ot toivuv pdyor 1& ovvifn mpdrrewv
0éAovteg, dnrep mpdtepov S1& Tvov Enddv xal payyaveldv émoiovv,
tntncav v aitiav, peydAnv adthv eivar texpaipdpevotl... Compare
also Hipp., ref. omn. haer. 1V,28.

69 See Bidez and Cumont, Les Mages, 1, 90-91

701e. the putative Greek behind the Manichaean Coptica (see above).
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community. Recent scholarship has increasingly recognised the variety and
prevalence of a Jewish magic which has left its traces through a range of
texts as well as through the magic bowls from Mesoptamia.”} While
traditional understandings of orthodoxy have relegated such beliefs and
practises to heterodox or syncretistic groups, new readings of the evidence
suggest that they could belong to those who at least considered themselves
normal practising Jews. The texts, such as those brought together under the
title Sepher ha-Razim (The Book of the Mysteries) were apparently edited by
‘more “traditionally” or rabinnically oriented scribes.’’2 A recent study of
the magical bowls has remarked on the limited Zoroastrian influence
detectable in them; those in Judaeo-Aramaic, containing as they do both a
substantial amount of material drawn from the Hebrew Scriptures and
distinctively Jewish post-Biblical elements, are unlikely to be the work of
people merely attracted by or influenced by Judaism. While their clients may
or may not have been Jewish, the writers of the bowls ‘were in all proba-
bility practitioners of magic who belonged to the Jewish community’.
Indeed the authors go so far as to suggest that magic ‘may have been
considered to some extent a Jewish specialization’ and that both pagans and
Zoroastrians would have turmed to Jews when in need of magic help.”
Clients would seek magical aid to remedy unsuccesful or thwarted love,
to overcome sickness or pain, to exorcise demons from person or property,
and of course both to inflict and counteract curses on or from others. While
such magic could involve particular actions, rituals, concoctions or
abstention, the power of the curse and of the proper formulae or
combination of sounds or words, or of the appeal to the appropriate
heavenly powers or divine names is everywhere evident. Bodily posture is
sometimes prescribed, although such references usually are to standing and
not sitting.”® The closest parallel to our text is that implied by one of the
Aramaic bowls which renders ‘overturned is the curse of the mother and of
the daughter, of the daughter-in-law and of the mother-in-law, overturned is
the curse of men and women who stand in the open field and in the village,

71 See P. Alexander in E. Schirer, History of the Jewish People, 111, 342-79; P.
Schiffer, “Jewish Magic Literature in Late Antiquity and Early Middle Ages”,
Journal of Jewish Studies 4 (1990) 74-92.

72M. A. Morgan, Sepher ha-Razim (Chico,1983) 11.

73J. Naveh and S. Shaked, Amulets and Magic Bowls: Aramaic Incaruations of
Late Antiquity (Jerusalem, 1985) 17-18.

74 E.g. Sepher haRazim, ed. cit., 30, “then stand facing the sun™; 37, “stand
facing the moon™; 38, “stand facing a tomb™.
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and on the mountain and the temple(s) and the synagogue(s). Bound and
sealed is the curse which she made.’”

Conclusion

None of the readings proposed by the editors is without difficulty, and each
would be important for the history of Manichaeism. The first, the
Magusaeans, is probably the most imaginative. For it picks up both an
important tradition and a distinctive term from other Manichaean texts. If
correct, it would bring the hostility between Mani and the Zoroastrian
priesthood into an earlier stage of his ministry. Its chief difficulty is that
neither the community nor the response and behaviour implied seem
historically appropriate. The alternative, Jews, fits well both community
structure and response. However, it is not supported by any other certain
traces of conflicts with Jews in Mesopotamia in Manichaean literature; of
course, if true, it would be the more significant as evidence of this. The
Chaldaeans seem least likely. The incident described does not fit either the
Chaldaeans of history or of literary imagination. Neither do they seem to be
an obvious or attested target for Manichaean polemics. Of course the
historical reality has no doubt been overlaid to some degree by literary
model. Moreover, the terminology and concermns of Manichaeism may be
being read back into the sect concemed. Nonetheless, comparison with
Mani’s encounters with other religious groups suggests that the dis-
tinctiveness of this one is a pointer to a historical reality.

Presumably a number of other names of sects could be proposed. Both
Christian and Arabic sources could provide a variety of suggestions, while it
would not be surprising if the CMC was the only testimony to an otherwise
unknown group. What should be considered is whether the group involved
might be another sect not identical with (cf. synagogue) but not very
different from the “baptists” among whom Mani was brought up. It would
not be difficult to imagine such a group calling themselves a “synagogue”,
as do the Ebionites according to Epiphanius,’¢ appealing to the accuracy of
the ancestral tradition or practising magic. It would be easy to think of the
Nasoreans with one of whom Mani later debated.” But such an alternative
reconstructed reading would invite another paper.”®

75 Naveh and Shaked, Amulets and Magic Bowls, no. 2, p. 134: mow 35 23y
TR 31 kw31 ... The editors note that although the basic formula is
paralleled, the terms “in the temple and in the synagogue™ are not (p. 139).

76 Epiphanius, haer. XXX,18,2.

T1Cf. Keph. LXXXIX, pp. 221-23.

78 The authors would like to record their thanks to Prof. and Frau M. Hengel
for their hospitality and and to Dr. Werner Sundermann for much useful
discussion.



[I. FROM MESOPOTAMIA TO THE ROMAN EAST -
The Diffusion of Manichaeism in the Eastern Roman Empire

. . N . . *
with a contribution by Dominic Montserrat
1. Manichaeism as a missionary religion

A remarkable feature of Mani’s religion is its extraordinarily swift spread
from Persian-held Mesopotamia, the land of its origins, westwards to the
Roman Empire. This westward diffusion was achieved within a century of
the founder’s death in 276. The religion was also well established in the
eastern parts of the Sassanian empire by the end of the third century.! This
missionary success was brought about by the extraordinary evangelistic zeal
of its founder. Mani was portrayed in Manichaean sources as an indefatigable
missionary, travelling the length and breadth of the Sassanian Empire to
proclaim his special revelation. He began his first missionary journeys
shortly after he had received his second revelation in April 240.2 He first

* In this hitherto unpublished article, full account has bcen taken of the
significant progress made in the last decade in the study of the Coptic
Manichaean codices from Medinet Madi, the more recently published missionary
texts in Middle Iranian from Turfan and some of the newly discovered texts from
Kellis. Dr. Montserrat is responsible for section 5.3. 1 am grateful to him and to
Mrs. Caroline Lawrence, Mark Vermes, Sarah Clackson and all the other
members of the international Data-Base of Manichaean Texts Project (based at
Leuven, London, Lund and Warwick Universities) which I had the privilege to
direct from 1990-94, for valuable assistance. I am grateful too to Dr. N. Sims-
Williams, FBA and Dr. S. P. Brock, FBA, for generous advice on matters Sogdian
and Syriac respectively. I am immensely thankful to Dr. I. M. F. Gardner and Dr.
G. Jenkins for giving me access to some of the newly discovered texts from
Kellis and for his generous effort in keeping up-to-date with the disoveries. A
considerably abridged version of this article will appear in German translation
(by Prof. H. -J. Klimkeit) as the first six sections of a joint-monograph article
with Prof. Klimkeit (“Manichdismus - II. Die Verbreitung des Manichéismus im
rémischen Reich”) in H. Temporini and W. Haase (edd.) Aufstieg und Niedergang
der romischen Welt. The German version, however, had been proof-read before
the new material from the subsequently published facsimile volumes of the
Medinet Madi codices and from the new Kellis finds could be included.

1 On the eastward spread of Manichaeism see W. B. Henning, “Neue
Materialien zur Geschichte des Manichdismus”, ZDMG 96 (1936) 1-8 and my
Manichaeism in the Late Roman Empire and Medieval China, 2nd edn.
(Tubingen, 1992) 219-30.

2 Cf. A. Henrichs, “The Cologne Mani Codex Reconsidered”, Harvard Studies
in Classical Philology, 83 (1979) 340-41 and 347.
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visited Gonzak, one of the summer residences of the Sassanian kings.3 The
purpose of this visit might have been to persuade Ardastir, the then
reigning Shahanshah, to grant him official permission to preach his new
religion. However, Ardastr was noted for being a devotee of Zoroastrianism
and patron of the Magian class.* He was therefore probably impervious to
new ideas in the sphere of religion. Extant Manichaean sources inform us
that during the last years of the reign of Ardashir, Mani visited India.> The
journey was made in the merchant ship of a certain Oggias who was
probably an early convert to the religion.6 He landed probably at Deb on the
Indus delta, which was already a major commercial port.”

Mani then returned to Babylonia by sea and on his way converted the
Shah of Taran to his religion.? According to a fragment of Manichaean

3 CMC 121,4-15, edd. Koenen and Romer, P. 86 (cf. ZPE 1982 p. 13): 6AL’
gl... N nupau[ ...... ovx E]luewva. éx §[E tiic xwpac] | 1dv MAdwv
[uc tovc év) 8 Fovvafax ad[edgoic] | éropevBnv. M[Goc &' éxel] |
vrRpYEV xaﬂ[tts]lpou onnvix[a 8¢ eic) | 12 l‘avagax v n[olw
¢)lpB&capev, ot cb[v toic &]IdeAgoic pep[ipvidviec] | mept mic [][.... ]
Cf. Henrichs, art. cit. 247.

4 Agathias Scholiasticus, Historiae 11,26,3, ed. Keydel] CFHB: nv o5& e
omog (sc 'Aptaéapng)m paytm xatoxog u:po'upyla xal (l‘u‘tO\)p'YOg oV,
anoppfitev. 1adTd t0t kai t® payikdv @VAov Eyxpatég E§ éxeivov yéyove
xai ayépwyov, dv pév #dn xal mpdtepov xail éx maAaiod tNvde thv
enixAnow &noc®fov, obrw S& &g ToVvto TIHfg TE Xl mappnoiag NnppHévov,
&AL’ dmoiov Vmd t@v év téAer Fotv | xai nepopacBar. Cf. A. Cameron,
"Asgathias on the Sassanians”, Dumbarton Oaks Papers, 23 (1969) 136-37.

Keph. 1, p. 15,25-26.

6CMC 144,3-145,14, edd. Koenen and Rﬁmer. 102-04 (cf. ZPE 1982, pp. 34-
6): nv 3¢ 1f [.... . &lv dapat’ 'Qyl[... 1 ov]oua &v(Bpwn)oc énil[cnpoc
e]m ™M avtod | [Suvapsl] xal e&oocun wv 8 [ ... - av8pmv |
[e18ov 8] tolc éumbpouc | [bc éni 1dv] mAoiwv eic l'Ispl[cac xal e]tc YIv-
dovc el [pmleuco]vtec tcppallyrcav 1@ dvi]a adtod odl[x aipovrec
floc avier | [o.... ... Jroc Qe[ ... .Juévov | --- (lineae octo
e?uemes omnino fere perdltae sunt. Manichaeus cum Oggia colloqul videtur:) |
1452 oc gc..[oveen ... ] I adtov e..[... B cou 10[15 gon mpodc] | épé -

“BodA[opar aviévai] | eic cxaqao[c xal nopsu]lenvm gic 'I[v-8ovc, iva] |
Scﬁmpa[l .......... ]I enuv obvt[..... ... ]." | Epnv 8¢ [mpdc avtév]- |

Eym ct an[ n ceav[ 1.[... J s [ ] I abdr[---
.V --- (novem lineae desunt quarum duae primae minimas reliquias exhibent).

7M4575 R 11 1-6, MMTKGI (654-59), 4a.1, pp, 56-7: fry'ngn kw kd 'm'h|
pydr 'c hyndwg'n "gd 'wd | 'w ryw’rdx8yhr §hryst'n | gd "dy’ny% (p)tyg ms'dr | 'd hnyy
br'dr ‘w hyndwg'n | 'w dyb fr¥wd ... Cf W. Sundermann, “Zur frithen mission-
arischen Wirksamkeit Manis”, Acta Orientalia ... Hungaricae, 24 (1971) 82-87.

8 Cf. art. cit., 103-104 and idem, “Weiteres zur frihen missionarischen
Wirksamkeit Manis”, AOH 24 (1971) 372-73. See also Boyce Reader, Text e,
34-37. 1 am grateful to Dr. Sundermann for pointing out to me that the return
journey was unlikely to have been made by land. The account of the conversion
of a king and his court in CMC 130,11-135,6, pp. 92-93 (cf. ZPE 1982, pp. 23-
27) may have been the Greek version of the story of Taran Shah.
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history in Parthian, when Mani arrived at the city of R&v-Ardashir in the
province of Fars on his return journey, he was met there by his father
Pattikios and a disciple by the name of Innaios. He sent them both to India
to consolidate the work which he had begun in that country.® The need for
such a back-up visit shows that Mani must have achieved considerable
success on this his first major missionary (journey?) and that the newly
established communities required further pastoral aid.

Mani’s encounter with Shapdr I took place sometime after Mani’s
return from India, and it opened a new and decisive chapter in the missionary
history of his church. According to Manichaean sources he was granted an
audience with Shapar through the good offices of his brother Peroz who was
then the governor of Khurasan.!® The success of the audience led to his
being admitted to Shapar’s entourage and, having won the personal
friendship of the King of Kings, he was in a unique position to disseminate
his message. He travelled with the Sassanian court throughout both Fars and
Parthia. He even visited Adiabene and other territories bordering on the
Roman Empire.!! The special relationship which Mani enjoyed appears to
have been sealed in writing. In a recently published fragment of a Mani-
chaean historical/ homilectic text in Parthian, Mani, on receiving his letter
of approval from Shapdar, blessed him and turning to his “children” (i.e.
disciples) said: ‘To a higher degree than many rulers King Shapdr is very
violent and harsh. And people ascribe to him evil deeds and sins in all
countries. But I would say to you in truth, that, if he remains in this
disposition and he maintains this kindness towards me and does not(?)
command anything evil concerning my children and preserves (them) from
enemies in this [....] beneficence, which [.....] souls will find life, more
likely than all churches, which persevere in deceit, who lie against God,
deny the Light, against his power [....] and also mock the wisdom which
was proclaimed through the Apostles and persecute the Elect.’12 One Greek
source tells us that he later accompanied Shapar on his campaigns and

9 See above n. 7.

10 Cf. al-Nadim, Fihrist, trans G. Flugel, Mani. Seine Lehre und seine
Schrifien (Leipzig, 1862) 85.

1 Keph. 1, p. 15,29-16,2.

12 MMTKGI 1662-1686, p. 107: 'sk'dr | 'c cwnd 3hrd'rn §bw(h)[r] | ¥h
syzdynystr ‘'wt | ‘stftystr "st 'w§ pd | hrwyn 3hr'n bzqr 'wt | (‘st'rgr xrws(ynd) oo byc
| w'cn'w 3m'h pd | r¥tyft kw 'g (p)dd 'ym | prm'ng pt(w'h) o u ‘ym | wx3yfi
nyrd mn d'r()h 'wt | cy8 [ 24 ] ()br (m)[n] Z'dg['n ny(?)] Ifim’y'h o 'wi[’](c
d)[w]Em)[yn] | dth pd'y(m)[ 5-7 ]Iqy(rbg c)y(.)[ 7-10 ]| ( 3-6 )(w)lcn J()w
O3mh) | [pd r')E)y(E)t kw ‘sitym hw] | gy'n jywhr wynd’h o 'sk(dr) | 'c hrwyn
dyn'n ky pd wdyftgft | st{y]nd o ky pd bg drwjynd | pd hw rw¥n 'byst'wynd | 'w§ pd
zZw(r)[ 24 ](.)ynd o 'wt | hm'w jyryft cy pt | (frySig'’n wyfr¥t bwyd | ‘sxndynd o u
'w 'rd'wyft | ‘8krtynd o Cf. W. Sundermann, “Studien zur kirchengeschichtlichen
Literatur der iranischen Manichier III", AoF XIV/1 (1987) §174, 80-81.
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presumably witnessed some of the great victories which the latter achieved
at the expense of a tottering Roman Empire.!? Above all, he was now well
placed to conduct missionary activities both inside Persia and across the
frontier into the Roman Empire.

The Sassanian Empire was a meeting point of religions and cultures.
Although the official religion of the ruling dynasty was Zoroastrianism,
Judaeo-Christian sects and Semitic pagan cults jostled with each other in
splendid confusion in Mesopotamia.!4 To these was added a strong Jewish
presence in Babylonia and Adiabene. It had been established since the first
century.!S The victories of Shapar I brought large numbers of captive
Romans to residence in the Sassanian Empire and many of them were
Greek-speaking Christians from conquered cities like Antioch.!®¢ Further-
more, Buddhism had also exerted considerable influence on the cultural and
religious life of eastern Iran, especially areas conquered by the Sassanians
from the Kushan Empire.!7 It was as a “Buddha” that Mani was received by
the Shah of Taran.!®

13 Alex. Lyc., c. Manich. opin. 1, ed. Brinkmann (Leipzig, 1895) 4,19-20:
avtdg 8¢ Ent Ovalepravod piv yeyovévar Aéyetal, cvotpatedoal Zanwpw
<® Iépon, npooxpovoag 8¢ 1t toltw &norwAévar.

14 On the religious scene in Sassanian Mesopotamia in the third century see,
e.g. O. Klima, Manis Zeit und Leben (Prague,1962) 119-156 and K. Rudolph, Die
Mandder, 1 (Gottingen, 1960) 80-101. Much useful information can also be
found in G. Morony, Iraq after the Islamic Conquest (New Jersey, 1984) 280-
430. On the relationship between Manichaeism and Christianity in the Parthian
and Sassanian territories see esp. M. Hutter, “Mani und das persische
Christentum”, in A. van Tongerloo and S. Giversen (edd.), Manichaica Selecta
(Lovanii, 1991) 125-35.

15 Josephus, Ant. XVIII, 310-379. Cf. J. Neusner, A History of the Jews in
Babylonia, 1 (Leiden, 1965) I, passim. See esp. 10-14 and 53-61. There were
also communities of “baptists” as Mani received gifts from them. Cf. M4575 V |
1-3 (MMTKGI 663-65), p. 57: (7-9 ")c 'bswd(g'n) | p'db'rg ‘(mw)st 'w¥ cy | ‘ndy¥'d
ny bwd oo On a possible visit by Mani to the area round the Roman city of
Nisibis, see below p. 149.

16 Chronique de Séert 2, ed. and trans. A. Scher, PO 4(1908) 221. Cf. J. M.
Fiey, Jalons pour une histoire de I Eglise en Irag, CSCO 310 (Louvain, 1970) 32-
43, M.-L. Chaumont, “Les Sassanides et la Christianisation de I'Empire iranien
au ITIéme siécle de notre ére”, Revue de l'Historie des Religions 165 (1964) 165-
202 and F. Decret, “Les conséquences sur le christianisme en Perse de
I'affrontement des empires roman et sassanide de Shapir I** a Yazdgard I°™,
Recherches Augustiniennes, 14(1979) 92-152, esp.102-24.

17, Cf. R. N. Frye, “The Significance of Greek and Kushan Archcology in the
History of Central Asia”, Journal of Asian History, 1 (1967) 37-38.

18 M8286 I R 12-13, cf. Sundermann, “Zur frithen missionarischen Wirk-
samkeit”, 103.
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2. The earliest missions to the Roman Empire

Between 244 and 261, Mani sent out a succession of missions from his base
at Veh-Ardashir the Sassanian capital adjacent to the twin<cities of Seleucia-
Ctesiphon. Among them was a sortie into the Roman Empire led by a
leading disciple called Adda and a namesake of his father, Paak.!? We know
from a Greek source that Pappos, a close disciple of Mani, went to Egypt
and he was followed in his steps by a disciple called Thomas.?® According
to a fragment of Manichaean missionary history in Sogdian, another early
disciple by the name of Gabryab was active in the city of Erevan in
Armenia.2!

Of these missionary journeys we know most about the activities of
Adda and Paak in the Roman Empire as we possess several fragmentary
accounts of them in Middle Iranian. The fullest version is in Middle Persian
which also gives the story of the first major missionary venture into the
eastern parts of Iran under the leadership of Ammd who could speak
Parthian. The part concerning Adda is worth citing in full

‘... become familiar with the writings!" They went to the Roman Empire (and)
saw many doctrinal disputes with the religions. Many Elect and Hearers were
chosen. Pafig was there for one year. (Then) he retumed (and appeared) before
the Apostle. Hereafter the Lord sent three scribes, the Gospel and two other
writings 10 Adda . He gave the erder: ‘Du not take it (urther, but stay there
like a merchant who collects a treasure.” Adda laboured very hard in these
areas, founded many monasteries, chose many Elect and Hearers, composed
writings and made wisdom his weapon. He opposed the *dogmas™ with these
(writings), (and) in everything he acquitted himself well. He subdued and
enchained the “dogmas”. He came as far as Alexandria. He chose Naf¥a for the
Religion. Many wonders and miracles were wrought in those lands. The
Religion of the Apostle was advanced in the Roman Empire.22

19 See below notes 22-24.

20 Alex Lyc. 2, p. 4,16-19: npdtdg yé tig Ianog tobvopa npdg Huog
¢yéveto tHg tob aGvdpdg d6Eng EEnmTig xal perd todtov Bwpdg xai
Twveg ETepor pet’ avtovg

21718224 (Sogdian). See below, n. 30.

2Z2M2 1 R 11-33, (Reader h,1-2) MM ii, 301-02: nbyg'n 'ndws bw'd o | {h 1)
Swd hynd 'w hrwm | dyd ws hmwg phyk™ o | 'b'g dyn'n oo prhyd |®) wcydgn w
nyws'g'n o | weyd oo ptyg yk s’r | 'nwh bwd b'c|'md pys prystg oo | ps xwd'wn o
sh dbyr (!9 *wnglywn oo 'ny dw | nb!g 'w 'd’ prystyd oo | prin'd kw ‘'wrwn m’ | 'wr
'n'y ‘nwh pty | o ny¥n 'y w'c'rg'’n K!9) ky gnz hrwbyd oo {h 2} 'd’ | pd 'wyn 3hr'n
ws | mz bwrd oo n¥'st | ws m'nyst'n'n o | wcyd prhyd weydg'n w 1 nyws'g'n oo
Iczsrd nbyg'n | 'wd whyy hs'xt zyn| pdyrg qy8'nrpt | b'g 'wy¥'n pd | hrwtys bwxt oo
K% sr'x8ynyd 'wd ‘ndrxt [ 'w qy%'n oo d' 'w | 1xsyndrgyrd md ool np8’ 'w dyn wcyd ol
prhydwdymwS tyh 39 *wd wrc pd "wyn $hr'n | qyrd oo wpr'yhyst| yn 'y prystg pd |
hrwm oo - oo Cf. add. comm. ap. MMTKGI, p. 17. Eng. trans. Asmussen,
Manichaean Literature, 21.
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The less well preserved Parthian version of the same story adds a number of
interesting minor details:

And when the Apostle (i.e. Mani) was (in) Veh-Ardashir (i.e. the refounded
Seleucia), he sent from there [Pafig] the Teacher, Adda the Bishop, [and M]ani
the scribe to Rome. [And] four instructions [....] to [...] there [..] from [...
who] gathers [a treasure]. [And Adda founded] many mon(asteries (m’nyst h)
and he composed ... ] and writings of Light. [And] he grasped (?) [wisdom for]
the refutation of the dogmas. He devised many [ways] and fashioned them [as
weapon] against all the dogmas. And he defeated the [eachin§s and put them
all to shame like someone who [wielded] a powerful weapon.2

The relevant part of the Sogdian version of this well-known mission reads:

... Which riding-animal is faster than the wind?' Mar Adda gave as answer to

them: ‘I have good thought [...] conscience, whose [way of life (?)...] is
faster [than the wind]. And I have [a religion.(?)] the radiance of which is
[brighter] than the sun. And I have (as) provisions divine profit (?) I have
[divine (?)] the taste of which is [sweeter] (than) honey." The ministers (?)
then asked Mar Adda: ‘O Lord, [what] form does the soul take?” Mar Adda
ans[wered]them thus: ‘The soul is comparable to the body, which is divided
(into five) limbs, (a head), two (arms) and two feet. The soul too [is] just like
that: [life] is seen as the [first] limb of the soul, power [is counted as the
second limb, light is counted [as the third] (limb), [beauty] is counted as the
(fourth) [limb] and fragrance is counted as the fifth [limb]. And its form and
manner are an image [of the body] (?), just as [Jesus (?)] has said: ‘It cannot
be seen with a fleshly eye, the fleshly ear does not hear <it>, it cannot be
held with a fleshly hand nor with a [flesh]ly tongue can it be completely
explained.’ And [Mar Ad]da [expended] there in the Roman Empire much
effort. [He purified many Hearers. [...] and in large [...] the west[ern ...] and
many scriptures [...] and [....] wrote [...] struggle [...] and (the) divine [profit]
arose upwards through him [and] (spread ) in all the Roman lands and cities
right up to the [gr]eat Alexandria.2

23 M216¢ R 8 - V 13, MMTKGI (170-187), 2.5, p. 26: 'wd kd frystg | ['nd](r)
w(hy] rdhSyr bwd o ‘b'w | [ptyg] ()mwcg o 'd’ ‘spsg | ['wd m]()ny dbyr oo 'w
(Hrwm | [frswd 0o '} (w)d cfr "bdys [ ] (Verso) 1730 'w ]| "wwd[ ] 1'[ 1) ]|
[m)w(rd)y(d) oo ()[ + /2] 180) ws m'n(y)[st'’n 6-8 ] | [w]s (x)[wd'y]In [+ 1, ]| wd
nb(yg')n (rw)¥(n o) [ 3-4 g)(ryD[t pd] | pswx (c)y dyn'n p(d) ws g(w)[ng zyn] | qyrd
‘wd wyr'st pdy(c h)[rwyn] 1183 dyn'n oo "w8 hrwyn ‘(m)[wg jd(?)] | 'wd 3rmjd kyrd
"hyn(d o)[o cw'gwn ] | qyc ky zyn hynZ'(w)[r d'ryd 0-3 ]

24 18220 = T.M. 3890, MMTKGI (360-95), 3.2, pp. 36-41 (This and other
Manichaean missionary texts in Sogdian reproduced here are cited from the
electronically published Data-Base of Manichaean Texts. These contain some
new readings by Prof. D. N. MacKenzie and Dr. N. Sims-Williams, FBA): kt'm
ZY x[c](y) 'wnkw B'r'y-cyk ky ZY cnn w't | try-try xcy rty-8n ZK mr™tt' w'n'kw |
ptcy-ny kw(n)[t](') 3yr’k 'Sm’'r'’kh ZY-my xcy | [....J(n)k "[...]. m'nprm’t'’k ky
ZY-8y ZK | [sw'mnt’k *cnn w')(t) try-uy xcy rtmy ZK 1$385) { §yn](h) xcy ky ZY-
8y ZK 'r8'y-p | cnn xwr [rxw3ntr]ly xcy rtmy ZK py3"Br | BJ(y)['n'lykh
(p)(rtry’](k)h xcy ky ZY-8y ZK 'z-B’ B | c](n)n 'nkwpy(n) [nmrr](y) (xcgy orty ZK
wrz- yrt ZKn | mr'tt’ w'nkw ‘prs'nt ZK rw'n ZY By[ kt'm]-krsn’k 1370) xcy risn
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All three versions of Adda’s mission were followed by an account of that of
Mar Ammo to the Abra3ahr (i.e. the upper or northern lands) in which he
was accompanied by a Parthian prince.25 This close association of the two
missions is borne out by a number of remarkable similarities, especially in
the spelling of personal and place names, shared by Manichaean texts in
Coptic and in Parthian.?6 Since the similarities are strongest in the Parthian
and Coptic accounts of Mani’s martyrdom, they appear to suggest that close
links between the Manichaeans in Parthia and in the Roman Empire were
maintained after the death of Mani.

The success of Manichaean mission in Egypt is acknowledged in
Roman sources and confirmed by the recovery of genuine Manichaean texts
from Medinet Madi and Lycopolis - the latter being the possible discovery
site of the Cologne Mani-Codex (see below, p. 92). The Manichaean
missionaries most probably made maximum use of the established trade-
routes between Rome and the Persian Gulf. One fragment of Manichaean
history in Sogdian concerning the missionary activities of Adda recounts his
successful cure of a sick lady called Naf$3a whose sister was the wife of a
Caesar (Sogd. kysr):

... Naf¥a herself [pleaded] with (Jesus): [“Hel]p (?) me, beneficent God! [...]
for this reason, because in your [...] in the midst of the followers of
<foreign> religions and [... the Lord Man]i (?), the apostle openly descended
into the presence of Naf3a, and he laid his hand upon <her>, and straight away
Nafs8 was healed, and sbecame wholly without pain. Everyone was
astonished at this great miracle. And <there were> many people, who
accepted the truth anew. Also Queen Tafi, the sister of Naf8i, wife of the
emperor, (kysr) with great [ ......... ] came before Mar Adda and from him
[ ] received the truth. And Mar Adda up tof .............. ] went. And
[when (?)] he arrived, the people [who] were devoted [to the veneration of the

ZK mr'u’ w'nkw p’()[cyn](y) | kwnt' ZK rw'n ZY m'yd m'n'wk’ xcy c'nkw ZY |
(ZI(K) tnp'r ky (Z)[Y ](pr) (pnc) py¥'y-t 'nP'y-tk skwty | [Z)(K) [s}(r)y '&w’
B'@)[- ']yt ZY 6w’ p'6’k ZK rw'n | ZY ms 'ny-wn m'yd[ *xcy ]'prt[my](k) 'ndm'k
ZKnrw'n (379 ZK ['zw'n]h pt@m)[yrtl(y) 5B tyk 'ndm’k z-'wr | [pt8myrty *%tyk
'nd](m')k rxwiny'kh ptsmyrty | [c]t[B'r)(my)k ‘ndm['k ]J(k)[r]3n'wty'kh pt&myrty
pncmyk | ['n]8m'k?w8h ptEm)yrty rt8y ZK kr¥n ZY ZK 186’ yn'’k .[..... ]ptk’'r’kh
xcy m’yd c’nkw 380) (ZY YZKn ['ys}(w) (pr)m't 'YKZY pr'ptyn’kw c3my | L(")
wy-t Bwt rtxw 'pt’'yn’k y-w8 L' pty-wit | pr'pt'yn’k dstw L'"c'y-t L' ZY ms pr |
['pt’yIn’k 'z-B’k 'spt’kw prf’yr't B wt o rtxw | [mr"t](t)’ w8'yd ZKwy Pr’wmy y-rf
y-npnh (385 [Briw-8'rt *rty Z](Kw y)[-T](B) ny-' w&'kt w's’wc | [ ...]Jyn rty pr RBK’
I'[ ...]JC)kh ZKw xwrty-"yz-l[cyk ]. ity ZKw y-1f np'ykt | [ ]. [ZK](n) 8[yn'y](k)ty
ZY ZKn (3% [ ] np’xstw- | [8rt ]Cn)xwnch | [ ].[ ...]Bty rty | [Z](Kh B )y-
'n'y(k)[ prtry’]Jkh pr ZKn &stw ptrwsty | [ZY }(p)r8B'y-"t-&'(r)[t Jpr my-wn
Brwm'y'n ‘'wt'kt ZY 13%5) (kn)t mrxw 'k(w)[ R]Bk’ rxsy-nt'y-kyrd prm.

25 The accounts of Mar Amma&'s mission to Abrashar which follow that of
Adda in the texts are here omitted,

26 Cf. Sundermann, “Studien zur kirchengeschichtlichen Literatur der iran-
ischen Manich#er 1", AoF 13/2 (Berlin, 1986) 246-50.
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demons (?)] said: ‘We shall {a]llow you because [... te]jmple where [...] And in
the night the voice and [...] as had been said by them, and [...] stood totally
amazed because [...] the walls of the houses of idols in [...] was, so that an
exit could be found (?) immediately [...] And the door was sealed with the
emperor’s seal and there was no house in the vicinity. Without delay Mar
Adda stood in supplication and prayer there, and he said to the apostle: ‘I
would like to obtain the explanation of this information.” And immediately it
was revealed and the Apostle came and explained to him, that there are twelve
classes of men who never speak to one another. And for each individual man
(of) [ ] channels (?) are dug from [ ], right up [to ...] where the idols sit.
[...] are twelve men who [...] eat, make music [..the channels (?)] hold the
moisture (?). And go [... to the] Caesar and to him the secret [ ... ...] holy [...]
[wr]ite [having perverted religion (?)] <and> having little understanding in [
] behaviour, [ ] And no one should be disobedient, following his own desire
and will, so that his effort and wouble should not be without reward.” And at
the end he gave them all the commandments, morals and habits, laws and
rules, conduct and behaviour, fully and completely by numbers <viz.>: Five
commandments [in ten] divisions. Three seals in six divisions. Five
[garments in (ten) divisions. Watchfulness and zeal [...];. (Twelve)
Dominions in sixty-two divisions. [...] each in five each [...] each one in
seven [... expo]sitions; Seven hymns [...] and five expositions [... each] one
in seven prohibitions and [seven (?) c](onfessions, each) one in [...] [...]
(they are. And) for that reason they are called believing Hearers, and they
participate in the religion, and their commandment is manifest. And these,
now, who are Hearers and remain mixed (?) in earthly things, immature
saplings (?) they are and children who drink milk. and their food is the milk
of the spirit. For them too a commandment and order [are] manifest in the
church, because they themselves are [in] the c[hurch] and from the living soul
[...] Holy Ghost, who in [...] they worship, and also [...] are of he Glory of
the Religion who [ ] is. And by divine [grace (?)] they (= the “perfect”
Hearers?) are counted [amongst the full-grown] trees. [...] and the command
is thus [...)27

2718223 (= T.M. 389c) + 18222 (T.M. 389c) MMTKG/ (441-515) 3.3, pp.
41-5: [ ..)J(y) nB% xwty "kw Cysw)I[s't BI(r)y-t ZY my Syr'krt’k fy-" 1 [ Jcy-
wy-8 py-8'r prZY prew’ | [ ..Jk ZKwy Syn'ykty my-8'ny rty 1443 [ ].[..Ky)
Bry-stk 'nkm’'ny "'wx3t ZKwy | np§’ pt'y-cy rixw 8stw cwpr w'sty rty ywnyd | ZK
nfs' py’'mt’ ZY kxt' "ny-t' kw 'pw | xwy-ch rty ZK my-wn mrtxm'y-t pr Rk’ wrz |
krz wy8'(s)'nt rty y-1f "8°y-t ky ZY ptnw’kw (450 r&ty’kh peyy-' z-'nt rims ZKh
'8yyh xwt'ynh | nf8' xw’rh ZKn kysr 88 'mpnwh pr RBk’ | [Z}(K)n mr"t’ pl:{y-cy
"y -t risc ZKwh | [ ]rsty’kh pey-y'zrty ZK mr'w’ | [kw  ..Jt 't xrt o o rty 1455 [
] pr’y -t rixw mrtxm’y-t | [ky *ZY *pr *§ywmyc pcl(kw)yr "r'y -ty-t wm't'nt | [ ]
wBntm'xwZY B’k I [ w](')c’'ymk’m cy-wy-8 py-8'r | [ By ](y)'st’ny ky ZY 8y
ZKw 1460) [ ]| rtcnn "x3py’ ZK wnxr ZY '[....] | ¢'nkw ZY ¥n wy-t'k wm't rtfy
] 1I'ny-t k'n8’ stk "wit't cy-wy-8 .[ ] 1’yz-tyskt'’k ZKh &'tth pr'[... ] 1465 wm't
w'nkw ZY sny knph cp&’ [...J(.t) ri8y | ZK 6Bry pr kysr t'p’k tBt'k 'skwy rtSw pr
c'B Ic’B pcP'nty "8cw x'n’kh L' wm't rty ywnyd | ZK mr't’’ pr ymkw ZY " fry-wnh
"wE)rtrty | kw (B)r'y-stkw s'r ptyskwy w'nkw ZY cy-my-8 wnxrs 470 ~z'nt
Byr'n rty ywn'yd p’y-wyd ZY "y -1 ZK { Br'y-8t'k n3y Bripdy’kh & Br w'nkw 12- |
pOBr'k mrixm'y-t ‘skw’'nt ky ZY 'yw ‘M 8(B)[tyk L'] | "wsxwn’y-t xnt rt¥n mrt
mrt c[n](n) [ )| mwry-"y-t knt'’k xcy mrxw '[kw ] 1479 kw ZY ZK ptkr'y-t
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The word kysr in Middle Iranian is normally used to denote a Roman
sovereign and as Septimius Odaenathus, the Prince or Emir of Palmyra, was
granted the title of Caesar by Gallienus following the former’s victory over
the invading forces of Shapar I, and as the “Queen (of) Thadamor
eaaamwp” (Tadmor being the Semitic name of Palmyra) appears in a
fragmentary Manichaean historical text in Coptic and she might well have
been none other than the redoubtable Zenobia who took over the reins of
government after the murder of her husband.2 A recently deciphered portion
of the same text tells us that Abijesus the Teacher, another of Mani’s early
disciples, was well received by Queen Thadamor. He sent Sethel and
Abzakya to a place called the Tower of Abiran (a8ipan Towpwe) and the
miracles they performed there attracted the attention of the emir Amaro, the
son of Lahim (i.e. the Lahkmids at Hira, see below p. 36). He invited the
Manichaeans to his kingdom on grounds of their skill as healers. He then
became a great protector of the sect and granted the missionaries help and
protection in a public manner in all the parts of his kingdom.29 This new
information clearly illustrates the importance of Palmyra as a stopping place
for mission, not just for the access it gave to Roman Syria but also the area
between the two Empires dominated at this moment by the Arab allies

nyst'y-t [ ]1xnt 12nw mrty-tt ky Z(Y)[ ] I xwr'nt z- {ty 'kh z-yn'nt [ ] |ZKw

z-y-r&rntrixw[ ]I kysr3w' riSy rz-y’(n) [ ] (430 z(pr)[t 100100 ]!
(np’)ys p(tkw)[n-8](y-n'k) kPnptz-'n'y-t p(r) p(.3.y) | 3w'm’'nt’k rly "3k ptpt'yn
xwiryz-'k ZY | xwik'm’k n’ 'skw't w'nkw ZY ¥n ZK y-npnh ZY 1485) wiyh pw
By)'k L fto ortd3n kw 'ny'm | ZKw s't cx¥’ p& nd'yk ZY prxm nwmh ZY
ZKwh | pdkh 'skw'mch ZY ZKw prxz-'m'nt’kw 'nw’st'’kw | ZY "nB’rt’kw pr s’kh
SPrtw-8'rt o pnew cx¥'pd | pr 18(s](’) wkrw o '6ry U'p'kw pr wxwiw wkrw o pncw
1490} [ #pr (10) wkrw o wy-r'tU'ky’kh ZY 'nspst'kyh | [... 1](2) 3xr8 ryPt pr 62
wkrw o | [...  ].kh wy-spw (pr pnc pnc | [... Jh ‘yw ‘yw prw ‘Bt’ |
[ xwyclk'wko'Bt p'sykh I49) [, )kh ZY pnc xwy-ck'wko [ *yw
"lywpr Bt’ pexw'khZY I[  x]w'sy(w' nyﬁta'w) yw pr Il )OI 1!(Cskw'nt rty
cy)-wy-8 py-8°r wrnky-[n ny'w](3)’kt 1090 'z y_*yri'y-t Bnt rtSn ZKwy 6ynyh
(c)ntr pty'pw |'sty ZY ¥n ZK cx¥'pd wy-n'ncyk xcy rty nwkr | mysn ky ny- ‘ws'kt
xnt ZY ZKwyh kt'yBryh | wyrdt'y-t "skw'ntw Bry-'m'k 'st’kt xnt ZY | *x8'yPt-
xw'r’k ry-nc’kt rt8n ZK xwrt 1699 w'x3'yk *x&'yBty xcy mysn ZY ms ZKwy
Synyh | ZK cx¥'pd ZY ZKh prm’'nh wy-n'nc(yk) [xcy] | cy-wy-8 py-8'r prZY ms

xwty ZKwy (8)[ynyh cntr] I xnt ZY cnn 'z-w'nt’k CWRyh [ ] | w'x§ ywz-txr ky

ZY ZKwyh | ] 510) *spy&'nt-" skwn rums p.[... ] | xnt ZKn 8y-ny-pm ky

ZY | ] I'skwty rtcnn (Sﬁz ykh [ ] | wnty' pt3mrt’y-t xn[t 11 ZY
) .8

prm’'nh sty w'nk(w)[

N. Sims-Williams, FBA )
28 Mani-Fund 28-29. The text in question is P. (Berol.) 15997 (v. infra p. 73).
2 MCPCBL 11, pl. 99, lines 20-35, ed. and trans. M. Tardieu, “L’arrivée des

manichéens 2 al-Hira”, in P. Canivet and J.-P. Rey-Coquais (edd. ), La Sryie de

Byzance a U'lslam Vlle -Vllle siécles, Actes du Colloque intemnational Lyon-

Maison de 1'Orient Méditerranéen, Paris - Institut du Monde Arabe 11-15 Sept.

1990 (Damas, 1992, publ. 1994) 16-17.

] (Eng. trans. includes improvements by Dr.
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which was not easy to reach because of the manner in which the frontier
defences between the two states were aligned.

The missionary achievements of Gabryab, the other outstanding miss-
ionary of this early period of mission, are celebrated in a number of
fragments of Manichaean historical texts in Sogdian. They describe his
contest with Christian leaders at the court of the King of Revan (= Erevan in
Armenia?):

[If T through] the mercy of the Gods can heal the girl [of the illness,] then [I
shall requir]e this of you: ‘Turn away from the Christian religion, and accept
the religion of the Lord Mar Mani!" At that he [turned] around and said to the
Christians: "Christ was a god who could work miracles. The blind as well as
the lame and cripples(?) he healed of (their) disease. Similarly he also revived
the dead. And it is a rule, that the son has the traits of the father and that the
pupil shows the mark of the teacher. If you you really and truly are the
disciples of Christ, and the mark and trait of Christ are upon you, then all
come <here> and cure the girl of <her> disease, just as Jesus said to the
disciples: “Where you lay your hand, there will I work improvement through
God’s hand!" If you do not do so, then I (by God's) [power] shall heal the girl
of the disease, and [then] [you] (sc. Christians) shall go [from] the kingdom
of Revan.’ The Christians said: ‘We will not be able to heal her, you make the
[girl] healthy (?) <instead>." Thereupon, on the fourteenth day <of the
month> Gabryab with his [assistants] [stood] in supplication and praise, and’
towards evening, when Jesus (= moon) rose, Gabryab stood in prayer before
Jesus and spoke thus: ‘You are a greal god [and] bringer of life and a rue
resurrector of souls, help me this time, beneficent lord! Make this girl better
and help her through my hand, so that your divinity is visible before the
whole people, and the fac that we really (are) your true servants’. And straight
away he called for oil and water (and) blessed (them) with the [blessing of
(i.e. in the name of) the] Father, of the Son and of the Holy Spirit, and he
ordered <them> to rub in the oil [and] to pour [the] water over <her>. And
immediately on the spot the girl was purified of this impure illness. And all
night long Gabryab and his helpers stayed with the girl. They sang hymns
and performed the [....] praise, until mor[ning] <came> and the sun rose. And
he stood before the magnificent, huge [Mithra (i.e. sun) god] in praise. And
with a loud voice he said: ‘You are the bright eye of [the] whole world and you
are the great ford and gate for all departed souls. Unworthy and unhappy (are)
the dark beings who do not believe in you and who have averted their eyes
and their gaze from you. Help me, great light god, and by our hand give help
and improvement to this girl, so that she may receive grace, and that there
will be a new gate and a land of liberation for the patient souls, for whom
redemption is at hand.” And he called for oil and water <and> blessed <them>.
And he commanded for <them> to rub it on <her>, and at the same time he
ordered her to take some of it. And immediately the girl was [healed] of the
illness on the spot <and] was> without defect, and her body [...] stood there
just as if her [.....] had not been [sick(?)]. And Gabryab introduced (?) the [...]
King [of Re]van and his wife, the [mother] of the girl, [and] also the girl
herself with the [consecrated (?)] oil, into the congregation of the Hearers.
[And he] commanded: ‘From now on do not be [ru]le in such a way as to serve
the heretics [and] idols and worship of demons.” And Gabryab withdrew from
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the citadel into the town amid great praise and manifestation of honour. (And)
he chose many people for the elect, and <there were> many, who renounced
their heresy. And when Gabryab went from there to another region to preach,
the fasting month of the Christians was beginning. And it came to their day
when they preach of Christ being raised on the cross. And the Christians
urged (?) the (King) of Revan, (pleading) that he should come to the church on
(this) day. And the king of Revan agreed. But Gabryab heard this, and he came
hurriedly a second time to that place. And the king of Revan stepped forward
(?) and ... 30

30 18224 = T.M.389d (Sogdian), MMTKGI, 3.4 (517-597) pp. 45-49: pl(r) By-
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The dating of Adda’s mission poses several difficulties. Sundermann
once suggested 241/2 but this is on the basis of wrongly identifying the
Pattikios who accompanied Adda as the same person as Mani’s father whom
we know to have been sent to India by Mani on his return from that sub-
continent.3! However the CMC identifies the Pattikios who was Mani’s
father as otxodecndmg (= Pe. mas'r'r) whereas it seems that the Pattikios
who went to Rome was designated as “Teacher” (Pth. 'mwcg).32 The
terminus ante quam is fixed by a reference to the arrival of two Manichaean
missionaries Adda and Abzakya in the acts of the Christian martyrs of the
city of Karka de Bet Selok, (i.e. the city of the house of Seleucus (Nicator))
on the Lesser Zab, a tributary of the Tigris, and the chief city of Bet
Garnai. Composed in Syriac, the document which traces the history of the
city to Babylonian times and its Christian community to the time of
Hadrian says:

But in the time of Shapdr, Mani, the vessel (mana) of all kinds of evil, spat
out his satanic gall and let two seeds flourish, which were called Addai and
Abzakya, the sons of evil.33

The date of the arrival of the Manichaean “pollution” is given earlier in the
text as the twentieth year of the reign of Shapar, which would have been
261/2* and unless we have here a different Adda, we have to assume that
Mani had sent him to B2t Garmai on a separate mission with Abzakya. He

[ZY )(Z)Kn yz-U'ys ptkr'y-t ZY ZKn §ywmy-c pckwyr | ['J(s)py-8'yd rixw kfry-xp
cnn ptr’wpw pr RBK’ 1085) y-wB ty-"kh ZY ptPyw ZKwy §'ry-st'ny cntr ty -t(y) |
(rty) ZKwh y-1p mrtxm’y-t pr 'rt'wy’kh | wey-tw-8'rt rtms y-rf ky ZY cnn
"y’ npnyh | "stw’t-8’r'nt 0 o rty c'nkw (Z)K | kBry-xp cy-wyd kw 'nyw (‘wt)’kh
s'r pr (999 wy8B'y xr(t) rty ZKn trs’kty ZK p(cyk) | m'xh ty-ty rtsn xwn'k myS
™y -t c'nkw ZY | cnn m¥y-x’ pt§'nkyh sny prf’ yr'nt rixw | trs'kt ZKn ryf'n
x(wt)'w 8xw Brep'nt | wnkw ZY p(ry-w)y-8 myd kw kr'ysy’kh s'r 3w'y I595) rixw
ryf'n xwBw m'yd xws'nt 'krty rixw | kB ry-xp pt'y-y-ws rty ywn'yd pr pdp r
SPptyw | wd'yd "y-t rtxw ryp’ n xwPw '‘Bst’tk ZY. (Both text and translation
include improvements suggested by Dr. Sims-Williams.)

31 Sundermann, “Zur frithen missionarischen Wirksamkeit Manis"”, 94-5.

32CMC 98,9, p. 108. See esp. comm. ad loc. (pp 166-171).

33 Historia Karkae de Beth Selok, AMS, Il, p. 512,11-14: wusi20
Kiw oo Zw odhn (Cwa) o\ hxzas wlar rsn K> li0ox
25y H@iua aadn 1 @@iemxy yod German translation, J. G. E.
Hoffmann, Auszige aus syris?hen Akten persischer Mdrtyrer (Leipzig, 1880)
46.Cf. H.-Ch. Puech, *“<Les premiéres missions manichéennes dans 1'Inde et en
Egypte>" (The original article is untitled, a title was subsequently given in Prof.
Puech’s list of publications), Annuaire de I'Ecole pratique des Hautes Etudes Ve
section: Sciences-religieuses, 80-81 (1973-4) 329. On Karka de Bzt Selok see N.
Pigulcvskaga, Les villes de !’ état iranien aux époques parthe et sassanide (Paris-
the Hague) 38-47 and J. M. Fiey, “Vers la réhabilitation de !'Histoire de Karka de
Bet Sloh”, Analecta Bollandiana, 82 (1964) 189-222.

3 Historia Karkae de Beth Selok, 512.9.
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could have undertaken this after his sojourn in the Roman Empire, but it is
equally possible that his first main missionary journey was within the
Sassanian Empire. As Mani claimed to be the “Apostle of Christ”, it would
have been logical that one of his first targets of evangelism should have
been an established centre of Christianity. Shapar, like the Achaemenid
Kings of the bygone past, often displayed royal power in moving
populations from one centre to another. We are told by the Acts of the
Martyrs at Karka de Bet Selok that Shapar moved ninety families there from
Mesene and some of them were worshippers of the *“spirit” Nanai.35 (It is
not uninteresting to note that among those who needed to be purged of
heresies by the bishop Sabhorbaraz in the fifth century were the members of
Iranian families which Seleucus had moved to the city from Isfahan (i.e. in
the 3rd century BC)!)36 Since it was near Mesene that Mani grew up among
the Elchasaites, it is not inconceivable that Adda and Abzakya might have
travelled to Karka de Bet Selok in their company. The presence of such a
large immigrant population from S. Babylonia would have also given cover
to the Manichaean missionaries.It seems that the two missionaries succeeded
in establishing Manichaean communities at B&t Garmai. According to the
same local acta, the Manichaeans later played the role of villain in the
Sassanian persecution of the Christians and, despite being persecuted
themselves, they survived at Karka Bet Selok into the time of Khusrau I
Anastirvan (531-79).37

Adda’s sojourn in the Roman Empire secems to have been a long one
and he acquired the reputation of being a prolific writer. According to
Photius, Diodorus of Tarsus who directed a work of his against the “Living
Gospel” of Mani was in fact attacking a work of Adda called “Modius”.3® He
was regarded by Augustine as the same person as Adimantus who wrote a
work against the authority of the Old Testament which was modelled on the
Antitheses of Marcion.? It seems unlikely that Adda could have achieved all

35 Ibid., 516,9-10.

36 bid., 518,1-4. It is worth pointing out that according to Theodor bar Kom,
Liber Scholiorum XI, ed. A. Scher, CSCO 55, p. 345,1-5, the founder of the sect
of Dositheans (i.e. Mandaeans) in Mesene was a beggar from Adiabene called A
do (Syriac: o« "dw) and one of his brothers was called Awizha™(«a1.ax« 'byzk').
Both names are remarkably similar to those of the Manichaean missionaries to
Karka de Bet Selok and the fact that Ado was active in Mesene might have been
no mere coincidence. Cf. Fiey, art. cit., 197-8 and J. B. Segal, Edessa, The
Blessed City (Oxford, 1970) 66, n. 1.

3 Historia Karkae de Beth Selok, 516,15-517,10. Cf. Fiey, art. cit., 198.

38 Bibliotheca, cod. 85, ed. Henry, ii, pp. 9,13-10,1 (cited below, n. 355). On
the literary activities of Adda see esp. P. Alfaric, Les écritures manichéennes, 11
(Paris, 1991) 98-99.

39 Aug., contra adversarium Legis et Prophetarum, 11,42,PL 42.666. See also
idem, c. Faust., 1,2, ed., J. Zycha, CSEL 25/1 (Vienna, 1891) 252,2 and idem,
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this by a short stay in the Roman Empire. Furthermore, as we have noticed,
the Middle Persian Fragment M2 also says that he eventually reached
Alexandira in the course of his travels. Egypt was an important venue for
traders and it would have been easy for Adda to reach it either by land or
more probably by sea via Eilat. We must not forget that for a brief period in
the third century Egypt fell under the political orbit of Palmyra. Zenobia’s
general Zabdas plundered it in 269 while she herself claimed to be a
descendant of Cleopatra.#? This Palmyrene involvement in Egypt might
have opened up opportunity for missionary work in the Nile Valley.

There might have even been a Manichaean mission to Iberia (mod.
Georgia, the former USSR). Two badly preserved fragments in Parthian
(M216b and M2230) recount the story of the conversion of Hbz' the Shah
of Warut - a kingdom which has been identified as Iberia from the Great
Inscription of Shapar in which 'IBepiav in the Greek version corresponds
to wlwc'n in the Middle Persian version.*! A slightly better preserved
fragment of Manichaean missionary text in Uighur (Old Turkish) gives what
appears to be part of an account of the conversion of the same Hbz the
Warutan-Sah:

After that a [...] having heard, after that [...] Mani Burxan (i.e. the Buddha)
[...] kind [...] he deigned [...] himself was [...]. And the beloved son of the
god Nomaquti (i.e. Nous) HBz', the King (and?) Sad of Waru&an was in the city.
And [..] To the temple of the [...] came [...] at the gate of the temple [...] there
were [...] All the lame, the blind, the injured, the lame-hipped, lichen-covered
(and) scabrous people have come, if they drink that water [...] they are cured
of their illnesses. Furthermore, in that temple sat a naked man. That man had
bound his feet and arms with sharp metal chains. In one year (?) [..]32

Two observations may be made on the activities of the earliest
Manichaean missionaries in the Roman Empire. First, Mani clearly did not
view his missionary work within a political context.He was primarily an
evangelist who saw the frontiers between nations as barriers to be crossed.

retract., 1,21,1, ed. P. Knoll, CSEL 36 (Vienna,1902) 100,10. Cf. Decret,
L'Afriquell, 69, n. 1. On the Antitheses of Marcion see A. Hamack, Marcion.
Das Evangelium vom Fremden Gott (Leipzig 1924) 256*-313*.

40 Zosimus,1,44,1 and SHA, trig. tyr. 30,2.

41 M216b and M2230, MMTKGI 2,3 and 2,4 (130-161) 24-25.

42 U237 + U295, ed. P. Zieme, Manichdisch-tiirkische Texte (Berlin, 1975),
21 (441-463), pp. 50-51: ... &l bir a/... | ... i8i-dip 6trit m/... | ... mani burxan
... 1449 rrl-ig ... | ... yrlqadi y// kntd 4rti | ngyny p'rdy nwym'yw wx8y m'yw
| [several lines left blank] | ym4 nom quti tngri-nng amraq | oyul-i hvz-a wruz-an
il-ig 1(459) ¥ad bal-iqda 4rti : yma [verso ('.?2 tngrilikingdri k/ ... | tngrilik
qapyinta ... | ... bar &rti : o/ ... | ... /il yidi/... 149%) qamy ay saq tglitk britk | b&&l-
ig U-rmén uduz ki8i | -14r kdl-ip : ol suvuy i&sdr | ... igi-ntd 6-ngédiir-lar | ... :
tagi ol tngri-lik 1460 igins4 bir yal-ng 4r ol-url-mi% ol ar kntil buti-n | gol-in yiti
tmr baya bkril | bami® 4rti : bir yil i¢intd
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Neither Palmyra nor Armenia was on the friendliest of terms with the early
Sassanian Kings. Moreover Manichaean missionaries under the leadership of
Mar Ammo were active within Mani’s lifetime in the “Upper Country”
(Abrasahr) which would have included Parthia and Media.*? The argument
which has often been put forward by scholars that Shapar granted per-
mission to Mani to spread his teaching in the hope that the new religion
might act as an ideological bond for his diverse empire* is clearly not borne
out by the political consequences of Manichaean missions. Shapor I never
openly acknowledged his support for Mani. He was depicted on his imperial
inscriptions as a devotee of Zoroastrianism.4> We must remember that
Sassanid Persia was not a theocratic state like the Byzantine Empire. The
missionary journeys of the earliest Manichaeans, even if they were
encouraged by Shapar, did not have the same political undercurrents as the
conversion of the Slavs by the Byzantine missionaries Cyril and
Methodius.*6 In fact, the success of Mani’s missions in the buffer kingdoms
between Rome and Persia contributed to his downfall. When Mani paid his
last visit to the Sassanian court he was accompanied by a certain Baat (Pth.
b't, 47 Coptic 8a & 1)*® who was evidently a vassal of Vahram.4? Klima has
shown that this Baat or Badia could have been a king of Armenia and his
conversion to Manichaeism was clearly a source of displeasure to Vahram 50
Faced with a renewal of war against the Romans, Vahram justifiably viewed
the missionary success of Manichaeism in the buffer states and in Khurasan
as a divisive factor. However, the success of Manichaean missionaries in the
border states also ensured the survival of the religion after the execution of
Mani. Among the Manichaean letters in Coptic recovered from Medinet
Madi but lost since the end of the Second World War there were several from

43M2 R 134 -116, ed. and trans. MM i, 302-03 (=Boyce, Reader, h 3, p. 40).
En; trans., Asmussen , op. cit., 21.

4 See e.g. W. Seston, “L’Egypte manichéenne”, Chronique d’Egypte, 14
(1939) 364-5. See however, below n. 312.

45 Res gestae Divi Saporis (Gr.) 37-8,314-6. See also Shapar’s inscription at
Hajjiabad, ed. and trans. E. Herzfeld, Paikuli, 1 (Berlin,1924) 87-8 and his
inscription at Naqgs i Rajab, ibid., p. 86, Gr. lines 1-2.

46 On Byzantine missions to the Slavs see e.g. G. C. Soulis, “The Legacy of
Cyril and Methodius to the Slavs”, Dumbarton QOaks Papers, 19 (1965) 45-66.

47 M6031 (T ii D 163) A 7, ed. and trans. W. B. Henning, “Mani’s Last
Journey”, BSOAS, 4 (1942) 443.

48 Hom., p. 44,22.

On Mani’s death see esp. Klima, op. cit., 370-66.

50 Jdem, “Baat the Manichee”, Archiv Orientdlni 26(1958) 67-8. We now
possess more information, albeit fragmentary, on this enigmatic figure. He
fcatures at the end of a discussion (intertogation?) between Mani and a Magian
which took place during the brief reign of Hormizd the Bold. Cf. N. Sims-
Williams, “The Sogdian Fragments of Leningrad II: Mani at the court of the
Shahanshah™, Bulletin of the Asia Institute, 4 (1990) 284-85.
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a certain King Amaro to Narses (reigned 293-302), beseeching him to end
the persecution of the Manichaeans.>! As Schaeder has pointed out, this
Amard was probably the same person as the ‘mrw which Herzfeld had noted
on the Paikuli Inscription and known to us from Tabari as ‘Amr ibn ‘Adi,
the king of the Arab kingdom of Hira on the west bank of the Euphrates.>2
His patronage of Manichaeism might have provided the Manichaeans with
much-needed shelter as well as enabling some to escape to the adjacent parts
of the Roman Empire, like Palestine and Arabia.

Second, the spread of Manichaeism from Persia to Rome was
considerably facilitated by the active commercial contacts between the two
empires. Seleucia-Ctesiphon was a major centre for the distribution of
luxury goods, especially Chinese silk, from the Far East. The Syrians were
among the most active traders along the frontier and Syrian and
Mesopotamian cities like Edessa, Palmyra and Nisibis benefited greatly
from their activities.53 Similarly, the Manichaean texts in Coptic abound in
mercantile motifs. The Apostles of Light are described as ‘living merchants,
the preachers of light’ and as ‘who [shal]l come up from [a coun]itry with
the doubling of his great cargo; and the riches [of his tr]lading.’4 It is not
surprising therefore that from the Panarion of Epiphanius, an expert on
heresies who wrote in the fourth century, we lean that one of Mani’s
heretical predecessors was a certain merchant called Scythianus, a Saracen
who traded in goods and erroneous ideas between India and Egypt via the
Persian Gulf and the Red Sea.55 This connection between Manichaeism and
commerce would manifest itself again in the east with the conversion of the
Sogdians as it was through their role as the conveyor of western religions
and cultures that Manichaeism found a home in China and, more
importantly, in the Kingdom of the Uighur Turks which adopted it as its
official religion.5$

51 Mani-Fund 27. On the source of the negotiations which is part of a
historical text in Coptic from Medinet Madi and which many scholars have
assumed to be among the leaves lost from Berlin in 1945 see below, n. 233.

52H H. Schaeder, Review of Mani-Fund in Gnomon, IX/1 (July, 1933) 345.

Exposmo totius mundi et gentiun 22, ed. Simisantoni (Monachi,1972) 22.
Cf. N. Pigulewskaja, Byzanz auf den Wegen nach Indien (Berlin, 1970) 49-50
and 150-171. On the role of Nisibis as one of the few officially designated
centres for exchange between the two empires see Fragmenta Petri Patricii 14,
ed. C Miiller, Fragmenta Historicorum Graecorum, 1V (Paris, 1862) 189.

Keph I, 11,18-20, trans. Gardner (unpublished). Cf. V. Amold-Dében, Die
Bildersprache des Manichdismus (Leiden-Ké6ln, 1978) 62-3 and R. Murray,
Symbols of Church and Kingdom (Cambridge, 1975) 175.

5 Epiph., haer. LXVI,1,8-12, ed. K. Holl, revised by J. Dummer, GCS37
(Berlin, 1985) 16,4-17,9. Cf. Mani-Fund13-14.

56 Cf. 0. Maenchen-Helfen, “Manichaeans in Siberia”, in Semitic and
Oriental Studies presented to William Popper, University of California
Publications in Semitic Philology 11 (Berkeley, 1951) 323-6.
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The persecution of the Manichaeans in Mesopotamia after the death of
Mani had the effect of driving many of them into the Roman Empire. The
subsequent history of Manichaeism in the Roman Empire is reconstructed
mainly from Classical and Patristic sources supplemented by finds of
Manichaean texts. The story of its diffusion is best studied on a regional
basis.

3. Manichaeism in Roman Mesopotamia and Syria

Manichaean missionaries, as we have noted, were already active on the
Syrian frontier as early as the 260’s. Mani himself claimed to have visited
Adiabene which bordered on to the Roman-held regions of Mygdonia and
Arzanene. He may have visited Upper Mesopotamia in the company of
Shapar’s victorious arries.5? In a fragmentary missionary (?) text, the place
name of Arwayistan, the later Sassanian frontier province created after 363
with its metropolis at Nisibis, coinciding with the Nestorian see of Bet
‘Arbhaye, is mentioned.’®8 However, the context is too unclear for us to
ascertain whether it was an incident in which Mani was personally involved.
That the Roman-held cities of Upper Mesopotamia were early centres of
Manichaean mission is not in doubt. The Cologne Mani-Codex has
preserved an excerpt from some writings of Mani addressed to Edessa
(ancicnt and modern Urfa), the chief city of Osrhoenc, in which he stresscs
unequivocally the divine nature of his message and the uniqueness of the
revelation which he has received:

For we lmow, brethren, the exceeding greatness of his wisdom for us through
this coming [of the] Paraclete of [truth]. [We acknowledge] that he did not
receive it from men nor from listening to books, as our father himself says in
the writings he sent to Edessa. He says as follows:

The truth and the secrets of which I speak as well as the laying on of hands
which is mine I did not receive from men or worldly beings, nor from the
reading of books. But when [my] most blessed [father] who called me to his
grace and did not [wish] me and the others in the world to perish, saw and
pitied me, with the purpose of [offering] well-being to those who were ready
to be chosen by him from the religions, then by his grace he took me away
from the council of the multitude which did not know the truth. He revealed to
me his secrets and those of his undefiled father and of the whole world. He
revealed to me how they (?) existed before the creation of the world, and how

57 ¢f. H.-Ch. Puech, Le Manichéisme. Son fondateur - sa doctrine (Paris,
1949) 47.
58 M464a I 2. S 2. Cf. MMTKGI, Text 5.3, pp. 9495: [ 47 In'wd

rw'yst'(n)
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the foundation for all works good and evil, was laid, and fashioned from the
mixture in those [times].5®

An unmistakable imitatio Pauli (esp. Galatians 1,11-15) pervades the
passage and the original letter was clearly modelled on the Pauline Epistles
and its recipients were probably the Manichaean missionaries at Edessa and
their first converts. Mani saw his relationship with the emergent local
Manichaean centres in the same personal terms as Paul did with the early
Christian churches in that he also claimed to have had a unique revelatory
experience, similar to that of Paul on the road to Damascus, which
guaranteed his Apostleship. As Schaeder has put it succinctly : ‘Er (sc.
Mani) ist weniger Stifter als Missionar. Sein ganzes Lebenswerk, seine
Reisen, seine Schriftstellerei sind Mission; dass ihm dabei Paulus als
Vorbild vor Augen stand, mussten wir aus seiner Lebensfiihrung schliessen,
selbst wenn wir nicht die Beweise dafiir hatten.’¢0

Edessa had witnessed the presence of Christianity since the time of
Septimius Severus.®! In the fourth century, it was well-known throughout
Christiandom for its special connection with Jesus through the Abgar
Legend. Jesus, unable to accept the offer of shelter from Abgar, was alleged
to have sent his disciple Thaddaeus or Addai to Edessa to cure her king of a

59 cMC 63,1622 : tmwctépeda | 10. & adeMgoi, © blrep)IBarhov Tiic
cogiac [o]Icov tuygdver 10 pléye]l?%oc npoc fpac ke[t tad)limv v
aeé[iv 1od na]lpaxiitov tifc dAnBei)lac, fiv [cvlvyrv[dexopev] 164.1 4y
134 avepmnmv avtov | mpocdedéxfor und’ e§ axonc v Pifrov,
xal*Bbc xol avtoc O m(at)hp Hipdv encv év toic cuyypéplpaciy oic
anécteikev eic | “Edecav: léym y(‘xp ovtac-1 8 tﬁv dlﬁeemv xal 1&
Gindppnta Gnep Slalcyolp.m xol 1 xetpoescux I oVlca map’ époi ovx E§
dv(Gpa’m)va 12 abdthv napélaBov fi coplxikdv nlacpatmv GAL’
ovl8¢ éx tdV o;ulm)v tdv | ypagdv. GAL' omnvixo '€ Gso)pncuc HE
ou:-npév | [pc] o puxaplmmtoc I [r(at)hp] 6 xakécac Ke eic | [th)v xapw
abd1ob xai ph 129 [BovA]nBeic pe dmoAécOor | [xcu] tobc Aowmovc tovc |
[év = x]oc;mn Snex opel[ﬁm mv) eugm[tav] #xeilf5:lvoic to(i)c Etoiporc
txAelyfivarl avtdl éx tdv dolypdtov, xoi 16te thHL 4 adtod xdpiti an-
écnalcé pe and 10D cuvedpiov | 109 nAHBovc 10D v a&lAqBerav
un ywaxkovi®roc xai anexdAvyé por | 1& te avtod dndppnta | xai n(a-
7)p(0)c av1od TOd dypdvitov xail mavidc 10b k6l 2cpov. EEfonve B pou |
xa0' v bnﬁpxov tpénov | mpiv xataBoAic xécpou | xai Ov tpénov étéen
1 16 xpnnic 1dv cpymv navltov ayaemv te xal pavllev xal moimt tpdrwr
| £1:£x10[ve]'ucav1:o 0 [&x] 120 tiic cvyxpace[mc xatd] | tovtovc t[odc
..... ] lpovc xat x[..... ...].| On Mani’s Pauline view of his apostleship see esp.
L. Koenen, “Augustine and Manichaeism in the light of the Cologne Mani
Codex”, Illinois Classical Studies 3 (1978) 171-5.

60H. H. Schaeder, “Urform und Fortbildungen des Manichiischen Systems”,
Vortrdge der Bibliothek Warburg 1924-5 (Lcipzig, 1927) 129.

8! Chronicon Edessenum 1 (513), ed. 1. Guildi, Chronica Minora, CSCO 1
(1903) Textus, p. 2,4 and Versio, p. 3,24-5 mentions a Christian building being
damaged by the River Daisan bursting its banks.



40 FROM MESOPOTAMIA TO THE ROMAN EAST

disease.2 This Thaddaeus or Addai became the founder of the Christian
Church in Edessa. Alfaric has suggested that the resemblance in the names
of the Manichaean and the Christian missionaries may not have been purely
accidental. “Son nom risque fort d’étre un par pseudonyme, emprunté,
comme les précédents, a des milieux chrétiens.”®® The latter was circulated
in the fourth century to aid the followers of Palut in their claim to apostolic
preeminence among the various heterodox sects in Edessa.®* When the great
Syrian theologian Ephraim arrived there after his native city of Nisibis had
been handed over to the Persians after the treaty between Jovian and ShapQr
II in 363, he found the city under the spell of Marcionites, Manichaeans and
the followers of Bardaisan, a local eclectic Christian thinker.55 The extent of
the influence of these three heresiarchs on the religious scene of Edessa is
shown by the fact that their dates of birth or apostasy are listed in the
Edessan Chronicle which interestingly makes no mention of the Christian
Addai or the episcopacy of Palut.%6

Drijvers has hinted at a different form of link between the Manichaean
Adda and the Doctrina Addaei. The latter could have been an anti-Manichaean
work, making Adda, the chief Manichaean missionary to the Roman
Empire, the harbinger of the true faith to Edessa. The cordial relationship
between Adda(i) (the Syriac form of both Adda and Addai must have been
«1«<) and Abgar was a mirror-image of that which the Manichaeans had
portraycd as cxisting between Mani and Shapar 1.57 However, we must bear
in mind that Manichaean missionary histories which concentrated on the
conversion of kings and nobles are themselves based on apocryphal
Christian Acts of Apostles, a genre of literature to which the Doctrina

62 We possess two main versions of the story, one in Greek and the other in
Syriac. Cf. Eusebius, hist. eccl. 1,13,1-22, ed. E. Schwartz, GCS59/2 (Leipzig,
1903) 82,21-97,10 and The Doctrine of Addai the Apostle, ed. and trans. G.
Phillips (London 1876). On this and other traditions on the evangelization of
Edessa see Segal, op. cit., 62-82.

63 Alfaric, op. cit., II, 97.

64 Cf. W. Bauer, Rechtglaubigkeit und Ketzerei im dltesten Christentum, 2nd
edn., ed. G. Strecker (Tiibingen, 1964) 6-48.

85 Historia sancti Ephraemi, ed. T. J. Lamy, Sancti Ephraemi Syri Hymnes et
Sermones, 11 (Mechliniae, 1886) col. 64.

66 The defection of Marcion: Chronicon Edessenun 6 (anno 440), Textus, p.
3,23-4, Versio, p. 4,26. The date of birth of Bardaisan: ibid. 8 (anno 465)
Textus, p. 3,25, Versio, p. 4,32 and the date of birth of Mani: ibid. 10 (anno
55 1;. Textus p. 3,28 and Versio, p. 4,35.

67 H. J. W. Drijvers, The Cults and Beliefs of Edessa (Leiden 1980) 195-6. See
also idem, “Addai und Mani, Christentum und Manichdismus im dritten
Jahrhundert in Syrien"”, Oriernzalia Christiana Analecta, 201 (1983) 171-18S.
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Addaei also belonged.$® Since Manichaeism was widely condemned in the
Roman Empire once its presence was strongly felt, one wonders if such a
veiled and indirect attack on Mani through Christianizing the Adda-Legend
was necessary. Moreover, if Adda was indeed a principal figure for the
introduction of Manichaeism into Edessa, it seems strange that his name
was not more mentioned by Ephraim in his writings against the sect.

Drijvers has also drawn our attention to Ode of Solomon 38 which he
believes is another concealed polemic against the Manichaeans. The fact that
they were not explicitly named by the Psalm is clearly directed against a
heretical group whose leader saw his relationship with his sect as
“Bridegroom” (Syrian htn’ «.d.) and “Bride” (kl! d\s). The followers are
described as given to drink their wine of drunkenness” and they go about
“like mad and corrupted men”.%? The Bride-Bridegroom is frequently found in
Manichaean writings and the reference to the followers of error being mad
(pgrin) strikes one as a pun on Mani’s name in Greek Mavg = paveig.”0
One must nevertheless bear in mind that the date of the Odes is still very
much an open question and it is hazardous to say that they are of the late
third century purely on a piece of concealed polemic against the
Manichaeans. Though it is true that the imagery of Bride and Bridegroom is
common in the Coptic Manichaean texts, it ultimately originates from the
New Testament and was used in similar fashion by the early Syriac Father
“Aphrahat”.” Lastly, the Ode makes hardly any attack on Manichaean
technical terms like the Virgin of Light or the “ two roots” or on stock
themes like dualism or the imprisonment of Light by Darkness. In short,
the attack is so heavily veiled as far as it is directed against the Manichaeans
that one can legitimately doubt its usefulness.

The refutation of Manichaeism together with the teachings of Marcion
and Bardaisan provides Ephraim with the theme for a long prose work?2 and

68  On Manichaeism and apocryphal Christian literature see esp. P. Nagel,
“Die Apokryphen Apostelakten des 2. und 3. Jh. in der manichdischen Literatur”,
in K. W. Tréger ed., Gnosis und Neues Testament, (Giittersloh) 149-82.

69 “Odes of Solomon and the Psalms of Mani”, in P. Van den Broek and M. J.
Vermaseren ed., Studies in Gnosticism and Hellenistic Religions (Leiden, 1981)
117-130. Cf. The Odes of Solomon 38, ed. and trans. J. H. Charlesworth, 2nd
edn. (Missoula, 1977) 129-38.

70 Ode 38,14b, p. 130 Cf. Epiph., haer. LXVI,1,4, p.15,1-2.

M Demonstratio X1V,39, ed. R. Graffin, Patrologia Syriacal (Paris, 1894)
cols. 681,26-684,1. Cf Murray, op. cit., 131-42.

72 Ephraim’s Prose Refutations of Mani, Marcion and Bardaisan, ed. and trans.
C. W. Mitchell completed by A. R. Bevan and F. C. Burkitt, 2 vols. (London
1912-1921). This contains the text of all but one of the discourses. The text of
the latter, i.e. “First Discourse to Hypatius” is to be found in S. Ephraemi Syri
aliorumque opera selecta, ed. J. J. Overbeck (Leiden, 1865) 21-58. For the
hymns see Des Heiligen Ephraem des Syrers Hymnen contra Haereses, ed. and
trans. E. Beck, CSCO 169-70 (Louvain 1957). On Ephraim’s anti-Manichaean
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also a collection of poems (memra)’ In them he depicted the Manichaeans
as the successors to the teaching of Bardaisan although they were unwilling
to admit it.” They claimed that precedents for their teaching could be found
in other religions. As Ephraim says: ‘For they (sc. the Manichaeans) say
about Hermes in Egypt, and about Plato among the Greeks, and about Jesus
who appeared in Judaea, that “they are Heralds of that Good One to the
world.”75 Ephraim was quick to point out that if Hermes, Plato or Jesus
had indeed known of Mani’s teaching, and if Jesus Himself had ‘proclaimed
to them the refining in Judaea, and if He taught the worship of the
Luminaries that Mani worships, he who they say is the Paraclete, that
comes after three hundred years: and when we have found that the teachings
of these or their followers agree the one to the other, or those of one of the
to those of Mani, there is justification!’76

It emerges clearly from Ephraim’s polemical writings that Manichaeans
made a strong impression on the Edessenes through their extreme asceticism
and Ephraim was impelled to warn the faithful against admiring them for it.
The proximity of the Manichaean ascetical ideal to that of the Christians
made it easy for Manichaeans to present themselves as exemplary Chris-
tians. As Ephraim wams: ‘For their works are like our works as their fast is
like our fast, but their faith is not like our Faith. And therefore, rather than
being known by the fruit of their works they are distinguished by the fruit
of their words.'77 The womenfolk in particular seemed to be at risk because
they were more easily impressed by what Ephraim regarded as false

writings see esp. E. Beck, Ephrims Polemik gegen Mani und die Manichder,
CSCO 391 (Louvain, 1978) and D. D. Bundy, “Ephrem’s critique of Mani: the
limits of knowledge and the nature of language”, in J. Ries et al. (edd.)
Gnosticisme et monde Hellénistique, Publications de 1'Institut Orientaliste de
Louvain XXVII (Louvain-la-Neuve, 1982) 289-98.

73 Hymni 56 contra haereses, ed. E. Beck, CSCO 169 (1957).

74 Prose Refutations, 1, p.122,26-31, trans. p.xc. On Mani's relationship
with Bardaisan see H. J. W. Drijvers, “Mani und Bardaisan™ in Melanges d'His-
toire des religions offerts a Henri-Charles Puech (Paris, 1975) 459-69 and B.
Aland, “Mani und Bardesanes™, in A. Dietrick ed., Syncretismus im syrisch-
persischen Kulturgebiet (Gottingen, 1975) 123-43 and E. Beck, “Bardaisan und
seine Schule bei Ephrdam”, Le Museon, 91 (1978) 324-333. On Mani and
Marcion see esp. H. J. W. Drijvers, “Marcion’s reading of Gal. 4,8: Philo-
sophical background and influence on Manichaeism”, in W. Sundermann and F.
Vahman (edd.) A Green Leaf, Papers in honour of Professor Jes P. Asmussen,
Acta Iranica XXVIII, Hommages et Opera Minora XII (Leiden, 1988) 339-48,
esp. 346 ad fin..

73 Prose Refutations, 11, p. 208,21-9; trans. Mitchell, ibid., p. xcviii:

10mas Hwddl daxs Mo in dusy @A Ma L @igor waTne AN W

2\ «a), oer W Cois i) ‘Bms

76 1bid. p. 209,5-18; trans. pp. Xcviii-xcix.

77 Ibid., 1, p. 184,28-39, trans. p. cxix.



FROM MESOPOTAMIA TO THE ROMAN EAST 43

sanctimonious acts: ‘and also today he (the demon) seduces the simple
women through diverse pretenses: he catches one by fasting, the other by
sackcloth and leguminous plants.’”

An aside of Ephraim appears to point to lands further east than Iran as
the source of his teaching on asceticism: ‘And Mani was overcome by the
Lie from India: for he introduced two powers which war against each
other’.” As Mani had visited India on his travels, the apparent similarities
between Manichaean and Buddhist asceticism have not escaped modemn
scholars. However before accepting this piece of apparent evidence at face
value we must ask ourselves how much Ephraim, who spent his entire life
in Upper Mesopotamia, would have known about Indian asceticism in order
to make a valid comparison. Moreover, as Beck has rightly wamed us,
Ephraim had a tendency to use the term “Indian” to deride anything Oriental.
In his Hymnen Contra Julianum, the army of Shapar II which besieged
Nisibis was variously described as Persian, Babylonian and Indian:

Truth was its wall and fasting its bulwark.

The Magians came threatening and Persia was put to shame through them,
Babel through the Chaldaeans and India through the enchanters.

For thirty years truth had crowned it

(but) in the summer in which he established an idol within the city

mercy fled from it and wrath pursued and entered i1.30

" Hymni c. haereses. XXII1,7,5-10, CSCO 159, p. 88,21-4, Versio, p. 85,1-
4:
Yaaml Suamra fUicun
’(‘M o ¢
@) 1»(_‘ o(:wn::ﬁ du
mdile <amov dukn
Eng. trans. A. V6dbus, A History of Asceticism in the Syrian Orient, I, CSCO
184 (Subs. 14) (Louvain, 1958) 163.
7 Hymni c. haereses 11,7, Textus, p. 12,12, Versio, p. 13,10-11:
OU®@ \J Kwnzx ao0d uno *\xn
CwTy Al @id Ay
Cf. J. Sedlar, India and the Hellenic World (New Jersey, 1980) 230.
80 Hymni c. Julianum, 11,20, ed. E. Beck, Des heiligen Ephraem des Syrer
Hymnen de Paradiso und contra Julianum, CSCO 174 (Louvain, 1957) 79,25-28:
minz ) o(:nnju ®iar Kom Kdxoo
w019 (gm3 ddoan 0dda o LxidT
Kxius oumo  GaAAS dao
oMs oo Kdxao \(.xx ‘3\33\
o g Koo @d ad3 @1 Qo
AN Q@1 KNI um oy
Trans. J. M. Lieu ap. S. N. C. Lieu (ed.) The Emperor Julian: Panegyric and
Polemic (with contributions by M. Morgan and J. M. Licu), Translated Texts for
Historians 2, 2nd edn. (Liverpool, 1989) 114. Cf. Beck, op. cit. p. 25. It is
possible of course that the *“Indians” here referred to were the mahouts of the
Persian war-elephants which played a particularly distinctive role in the first
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Ephraim also confirms what we know of the artistic activities of the
Manichaeans from the Iranian sources. Adda was accompanied in his
mission by a scribe (dbyr) also called Mani and when Mar Ammd set out for
Abarsahr he too was accompanied by artists.8! According to Ephraim, the
Manichaeans illustrated their teaching with vivid drawings and these
certainly must have made a strong impact on their illiterate followers:

So also Mani painted in colours on a scroll - as some of his disciples say - the
likeness of the wickedness which he created out of his mind placing on
hideous (pictures) the name of the Sons of Darkness that it might declare to
his disciples the ugliness of the Darkness that they might abhor it, and,
placing on beautiful things the name of the Sons of the Light ‘in order that
its beauty may in itself indicate to them that they should desire it’, as he said,
‘I have written them in books and pictured them in colours; let him who hears
them in words also see them in an image, and let him who is unable to leam
them from words learn them from pictures.” And perhaps he actually worships
these likenesses which are pictured there.82

Mesopotamia also provided the background for one of the most important
anti-Manichaean works, the Acta Archelai attributed to Hegemonius, which
enjoyed great popularity in the Later Roman Empire.®3 It purports to be the
record of a cross-frontier visit by Mani to a place called Charchar in the
Roman Empire where the fallaciousness of his teaching was mercilessly
cxposcd by the local bishop Archclaus. The disappointed prophet then
returned to Persia where he failed to heal the crown-prince of Persia and was
consequently put to death. Appended to the Acta is a polemical version of
Mani’s life showing how he was a freed slave of a certain widow who had
inherited some heretical books from a succession of rogue-prophets.®4 This
version of Mani’s origins was so popular that it became standard in the
writings of Christian heresiologists throughout the Patristic Age and

siege of the city in 337. Cf. Julianus (Imp.) or. I1,62C/D (II1,11.10-12, ed.
Bidez, p. 132).

81 M2l6c R 5, see above note 31 and M2 R II 1-7, see above n. 22.

82 Prose Refutations, 1, pp. 126,31-127,18, trans. p. xciii: 1 w» 9K Qo
Kdhrdwr Kdhazin ya) Heewndd BV o ik e kAN AN dosimo
Koy Kanxu w23 (40)]  nx  Kduim AN i 11 aAn & Ko
Kdhiaxr A (45)| A VO @ gAY v .Kanxwd Khouw roounddd
wr o) ,{\:r(.ud\n ®9ax (p.127) Ak n) WK K vl Koo u31 Kz
.«Qn> ‘ml A€ o | .FAama ® 1 dio Kismo o dodas K
(lege AJ%) KAYE & K 10 | AP T r(§1 uo ous 9K LT L L O
Kdine 1 WK
83%d. C.‘i-l. Beeson, GCS 16 (Leipzig, 1906). For bibliography see J. Ries,
“Introduction aux études manichéennes (2)", Ephemerides Theologicae
Louvaniensis, 35(1959) 395-8 and J. Quasten, Patrology, 11l (Washington
1960) 397-8. On the Acta see also my article reproduced infra, pp. 132-52.

84 [Hegem.], Arch. 62,1-65.9, pp. 90,8-95,7.
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remained our only substantial account of Mani’s Life until Fliigel discovered
a more reliable version in the Fihrist of al-Nadim towards the end of the
nineteenth century. s

The identification of the place where the debate took place remains
uncertain. Socrates the historian says that Archelaus was the bishop of
Kaoyép,¥ which would suggest a place of that name in S. Mesopotamia
which later became an important Nestorian episcopal see where in the eighth
century Theodor bar Koml wrote his Liber Scholiorum containing an
important chapter on Manichaeism.®” However, the Romans had had no
suzerainty over that part of Mesopotamia since Trajan. The view of Kessler
that Charax Spasinou was closely associated with the early history of
Manichaeans and the name later came to be transposed northwards and
became the location of the debate is interesting but impossible to prove.8?
Fiey’s identification of Charchar with the former Macedonian colony of
Carrhae (Harran) fits the geographical and political implications of a cross-
frontier debate.8% However, one cannot entirely ignore the fact that Carrhae,
even in the fourth century, was renowned as a centre of paganism% and the
Emperor Julian chose to stay there on his ill-fated Persian expedition of 363
instead of in the more Christianised Edessa.?! It seems odd therefore that it
should have been chosen as the venue for this fictional debate between Mani
and a Christian bishop. It may be that behind the name Charchar lies simply
the Syriac word «aia krk’ (city) which we encounter frequently in Syriac
place names such as Karka de Bet Selok, Karka de Lebdan and Karka de
Maisan, etc. So the name of Charchar might have been intended to mean
any city along the Syrian frontier.

85 See below notes 101-35. Prior to Fliigel's major discover, accounts of
Mani’s life entail the critical use of the Acta. See, eg, J. H. Blunt, Dictionary of
Sects, Heresies, Ecclesiastical Parties, (London, 1874) 286-88, N. Lardner, The
Credibility of the Gospel History, in The Works of Nathaniel Lardner, 111
(London 1827) 303-327 and J. A. Fabricius, Bibliotheca Graeca, rev. G. C.
Harles (Hamburg 1790-1812) V, 289-320.

86 Socrates Scholasticus, hist. eccl. 1,22,13, ed. R. Hussey, 3 vols.
(Oxford,1853) I, 128.

87 On Kalkar (Wasit) see J. M. Fiey, Assyrie Chrétienne, 111 (Beiruit,1968)
151-187.

88 K. Kessler, Mani. Forschungen uber die manichdische Religion, 1 [only
one volume published] (Berlin, 1889) 89-97.

89 Fiey, op. cit., 152-5.

90 See esp. infra, pp. 141-42.

91 Theodoret, hist. eccl. 111,26,1-2, ed. L.Parmentier, rev. F. Scheidweller,
GCS (Berlin,1954) p. 205,4-11. Cf. ibid., 1V,18,14, p. 242,16-22. See also
Itinerarium Egeriae 20,8 (49-56) ed. A. Franceschini and R. Weber, CCSL175
(Tumhout, 1965) 63. I owe this last reference to my pupil Mr. C. D. Elvery.
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Another equally complex problem conceming the Acta is its original
language of composition. We only possess a Latin version of this work but
a long excerpt from it in Greek is preserved in the Panarion of
Epiphanius.?2 According to Jerome, the Acta was written in Syriac and then
translated into Greek.?3 Kessler has tried to prove this by laboriously
turning some of the less fluent phrases in the Greek and Latin versions of
the work into Syriac to show that they are Semiticisms in origin.%¢
However, Jacobi has earlier shown that the Greek version of the Acta
preserved in the Panarion of Epiphanius manifests few traces of Semitic
influence. Moreover, the compiler of the Acta shows a poor grasp of
Mesopotamian geography for a Syrian. Moreover, in the Acta Mani was
accused of being the speaker of a barbarous tongue, a Babylonian language.
This is an odd accusation if the editor was a Syrian since Mani spoke a
dialect of Aramaic which was very close to Syriac.?S To this we must add
the observation that if there was a Syriac original to the Acta it would have
certainly been used by other Syriac polemicists. However, the version of
Mani’s life in Theodor bar KOml’s Liber scholiorum which is based on the
Acta contains personal names like bdws waoan (Bados), sqwntyws
wauduanm (Skythianus) trwbntws wondinoid (Terebinthus) etc.,
which seem to have been transliterated into Syriac from Greek.% The
question of the original language of the Acta is finely balanced between
Syriac and Greek, but the fact that we still do not possess any substantial
exerpt of it in Syriac nor do we find it widely used among Syriac
polemicists has inclined us more towards the Greek rather than Syriac. The
recent suggeston by Tardieu that the disputation was conducted in Aramaic
but the acta were recorded in Greek presupposes that the events described in
them were historical - a hypothesis which runs counter to the communis
opinio that the acta were polemical fiction.?

As for the date of composition, it is less of a problem. It uses the word
homoousios as a Christological term which means that it is post-Nicaean
(i.e. after 325).% Its terminus ante quem is fixcd by a clear borrowing from

92 (Hegem.], Arch. (Latin) 5,1-13,4, pp. 5,25-22,15 = Epiph., haer.
LXVL6,1-11, pp. 25,14-27,16 and 7,5, p. 28,15-20 and 25,2-31,5, pp. 53,19-
72,8.

93 Hieronymus, De viris illustribus 72, PL, 23.719.

94 Kessler, op. cit., 106-157.

95 J. L. Jacobi, “Das urspriingliche Basilidianische System", Zeitschrift fiir
Kirchengeschichte, 1 (1877) 493-7. Cf. I. de Beausobre, Histoire de Maniché et
du Manichéisme, 2 vols. (Amsterdam, 1734 and 1739) I, 152.

9 XI, p. 311,20-21 and p. 312,5.

7 M. Tardieu, “Archelaus”, Encyclopaedia Iranica 11 (London, 1987) 280.

98 [Hegem.], Arch. 36,8, p. 52,4. Cf. Quasten, op. cit. II, 357.
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it in the Sixth Catechesis of Cyril of Jerusalem (about 348-50).99 The fact
that earlier Eusebius did not use the Acta in discussing Manichaeism in his
Historia ecclesiastica which he wrote between 326-330 might also help us
to fix the terminus post quem of the work.!00

The work enjoyed a wide circulation in its Greek form, as demonstrated
by the use made of it by church historians like Socrates!?! and Theodoret!%
and by Byzantine heresiologists like Peter of Sicily!93 and Photius.!™ It
was translated into Coptic as we possess fragments of it in that language!05
and into Latin.!% In short, it became the main source of information on the
person of Mani and the early history of the sect until Westermn scholars
began the systematic study of the relevant non-Patristic sources.07

Antioch, the metropolis of Syria Coele and a major centre of military
and civilian communications, must have been an early centre of the sect’s
activities although we have no clear evidence as to when Manichaeism was
first established there.!% John Chrysostom, who was a priest there from
368 to 398, often alluded to the sect in a condemnatory manner in his
sermons and homilies.!%® By 400 we find a Manichaean Electa by the name

99 Cyrillus Hierosolymitanus, Catecheses ad illuminandos V1,20-35, ed. W. K.
Reischl and J. Rupp, Cyrilli Hierosolymorum archiepiscopi opera, (Munich,
1848-60), 1, 182-206.

100 y[[,31,1-2, p. 716,1-15 ed. Holl. On Eusebius’ account of Mani and his
tcaching, scc below n. 130.

101 pist. eccl. 1,22,1-15, ed. cit., i, pp. 124-29.

102 Theodoret Cyrrhensis, haereticarum fabularum compendium 1,26, PG
83.322-81. Cf. Klima, op. cit. 288-90.

103 perrys Siculus, historia Manichaeorum 48-77, edd. Ch. Astruc et al., “‘Les
sources grecques pour I'histoire des Pauliciens d'Asie Mineure”, Travaux et
Mémoires 1V (Paris, 1970) 23,28-35,22. This account is based on Cyril of
Jemgalem's adaptation of the Acta.

104. photius Constantinopolitanus, narratio de Manichaeis recens repullu-
lantibus 38-53, ed. Astruc et al., art. cit., 131,30-9.15.

105 Cf, W. E. Crum, “Eusebius and Coptic Church Historians”, Proceedings of
the Society of Biblical Archaeology I, Feb., 1907, 76-77 and H.-J. Polotsky,
“Ko&atische Zitate aus den Acta Archelai”, Le Muséon 45 (1932) 18-20.

106 The complete work only survives in a Latin translation. On the
manuscriptal tradition of this version see the important observations of L.
Traube, “Acta Archelai. Vorbemerkung zu einer neuen Ausgabe”, Sitzungs-
berichte der Kéniglichen Bayerischen Akademie der Wissenschaften zu
Miinchen, Phil-Hist. Klasse, 1903, 533-49.

107 See above n. 85 and sources cited in A. Harnack, Geschichte der
altchristlicher Literatur bis Eusebius, 2 vols. (Leipzig, 1893) II, 54041.

108 On Antioch as a centre of Roman military operations against Persia see
Libanius, Oratio XI (“Antiochikos™) 177-8 and Joannes Malalas, Chronographia
XII, CSHB, 307,20-21.

109 See, e.g., Homilia in Mt. 26,39: “Pater, si possibile est etc."et contra
Marcionistas, et Manichaeos, etc., PG 51.31-40 and Homiliae in Matthaeum, PG
58.975-1058 passim.
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of Julia who went from Antioch to spread the faith in Gaza in Palestine.!'?
This practice would in due course be followed by Severus, the Monophysite
Patriarch in the City (sedit 512-538), who cited extensively from a work of
Mani in his Cathedral Homilies in order to refute it systematically. The
homily was originally delivered in Greek, but has only survived in two
Syriac translations.!!! Despite their being translated from Greek, the
citations constitute a major source for the reconstruction of a lost
Manichaean work which is also used by Theodoret and Titus of Bostra:

From where did the Manichaeans, who are more wicked than any other, get
the idea of introducing two principles, both uncreated and without beginning,
that is good and evil, light and darkness, which they also call Hyle?112 ..

But he [Mani] says: Each one of them is uncreated and without beginning,
both the good, which is light, and the evil, which is darkness and Hyle. And
there is no contact between them.!!3 ...

The good, which they have called light and the Tree of Life, occupies the
regions in the East, West and North, but the Tree of Death which they also
called Hyle, being very wicked and un-created, occupies the regions towards
the South and the meridian.!14 ...

110 Marcus Diaconus,Vita S. Porphyrii Gazensis 85,1-2, ed. and trans. H.
GréFoire and M.-A. Kugener, Marc le Diacre, Vie de Prophyre (Paris, 1930) 66.

111 Severus Antiochenus, Homilia 123, ed. Rahmani, Studia Syriaca 1V,
Documenta de antiquis haeresibus (Beirut, 1909) pp. \, s-«n (trans. of Paul of
Callinicum) and Homélie catéchetique (contre les Manichéens) (trans. of Jacob of
Edessa), ed. and trans. M. Briére, Les Homiliae Cathédrales de Sévéere d’ Antioche,
PO 29 (1961) 124 (628) - 188 (692) (wrans. of Jacob of Edessa). See also the
edition of M. A. Kugener and F. Cumont Recherches sur le Manichéisme, lI,
Extrait de la CXXIIl Homélie de Sévére d’'Antioche (Brussels,1912) 89-150 and
study and translation by J. Reeves, Jewish Lore in Manichaean Cosmogony,
Studies in the Book of the Giants Traditions (Cincinnati, 1992) 165-83.

112 t1om. 123, ed. Britre, p. 148,23-25: A2 Ja dily Nisew Kaik
Khuay ) Kdhouxi \(dﬁdn C AN \nm.;d\.u( As N4 udua o i

Qow 81 dus o) | Konxwo Ko | Kxa3a Ka\, \nl;.a e Qoo
Mmooz

113 Ibid. p- 150,8-10: «dan dus Kuax QO A o w da K K
81 dus 0 Kxua IK0 | Ko Hoaduky dus o KA\, 9K  Hmodud Kz
¥ i dn) wod duk dukSdoxm Mo hoodud Qoo 3K Kaaxw  Cf.
Thdt. haer. 26, PG 83.377B: Obtog 8%0 aGyevvAtoug xai didiovg Epnoev
elval, Beov xai “YAnv, xai mpoonydpevse tOV piv Beov ddg, thv O
“YAnv Ixétog- xoi 10 piv ddg 'AyoBov, 10 8¢ Ixdtog, Kaxédv- émréBerxe
8¢ xai dAla 6vépara. Tit. Bostr., adv. Manich. 1,6, p. 4,14-18 (ed. Lagarde):
IFpagwv toivuv éxeivog avtdg 6 yaAenwratog Maveig apyetan IMavtayod
Av Bedc xoi "YAn, ddc xat Ixdtoc, 'Ayofdv xoi Kaxdv év 1oig méowv
Gxpwg évavtia ¢ xatd undiv émixowveveiv O&tepov Batepw, dyévntd te
xat Lovia Guow.

1 Ibid. P- 152,14-16: 8« «Kimgs V@K1 dus 0@ (K3, ?a am
Lo a0 Kwavn dada ‘_\m Khnid) Hoows Kl &K
am A W g Kdamin e@ GAK iode  asiud gt @)
Khuay o Khxzoo wg@r o o) Cf. Thdt. 377B: To pév yép ddg
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The difference and gulf between the two principles are as great as that
between a king and a pig. The one moves in a royal palace in chambers fitting
for him, the other wallows like a pig in filth, feeds on its foul stench and takes
pleasure in it, or [is] like a snake, coiled inside its den.!!5 ..

The [beings] which have existed for ever and at all time from the beginning
- he is speaking about Hyle and about God - each one of them exists in its own
nature. Thus is the Tree of Life, which is decorated there with all its beauties
and with all its shining splendours, which is filled and clothed with all its
excellence, which stands fast and is fixed in its nature: its territory includes
three regions, that of the North which is external and below, [that] of the East
and [that] of the West which is external and below. There is not anything
which is penetrated or occluded by it from below, not even in one region, but
it (swretches) infinitely outside and below. No foreign body is around it [the
Tree of Life] or below it, nor at another place of the three regions, but below
and outside belong to it, to the North, to the East and to the West. There is
nothing which surrounds and encloses it on these three sides. But it is in
itself, of itself and to itself, arrayed in itself with its fruits. And the Kingdom
consists of it..116 .

And it (i.e. the Good) is not seen in the southern region, and that is because
it is hidden in that which is within its bosom (the Region of Light); for God
has built a wall around that place.!!7

Its light and its grace are invisible, so that it does not give the Evil Tree,
which is in the South, an occasion for desire, and so that it should not be the
cause for it to be provoked and harrassed and to get into danger. But it is

ovopace Oévdpov dyalov, dyaldv nenAnpwpévov kapndv: thv 8¢
“YAnv, O8évdpov «xaxdv, ocvuPaivoviag tfi piln oépov xapmoic.
'Aq»:omxévm e "Ylng fpnoe tOv BOedv, xal mavianaciv Qyvoelv, xai
abvtov 'mv ’quv xal mv "Ylnv avtdv- xai oxe'iv. 10V uév B¢edv, 10 1€
Gpx1@a pépm, xai 1@ E@a, xai & Eonépra, mv &¢ ’Yknv ta vona- Tit.
Bosr. 1,11, p. 6,3-4: Au 16 10 peonuPpvov pépog tf kaxiq d180vteg. See
also Chron. Maroniticum, ed. 1. Guidi, Chronica Minora, CSCO Ser. Syr. 3
(Pans 1903) 60,10-13.

5 Ibid.,, p. 152,20-23: ‘13\ @mw KJ\nAJ:an <a\uaxr roadud Ko ©Aas
Kdusbra 137dhn Kalsi duaon WK J a@n . utuin el 9K Ko ezl
oidhdn Khwimon Kums MAnds Kuw dao Q1 o to)n Kdudiio
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116 [bid., p. 154,7-18: inx & @osdud @ldaan dudumdr (o Do
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enclosed in splendour and gives no occasion because of its goodness. But it
has preserved itself by its righteousness and is in this splendour, existing
continually in the nature of its greatness in these three regions. The Tree of
Death, however, according to its nature has no life or any fruits of goodness
on its branches. It is always in the southern region. It has its own place,
which is above (?) it.118 ..

The Tree of Death is divided into many [trees]. War and embitterment exist
in them. They are strangers to peace and are full of all wickedness and never
have good fruits. It [the Tree of Death] is divided against its fruits and its fruits
too stand against the Tree. They are not at one with the one who produced
them, but they all produce the worm for the destruction of their place. They are

not subject to the one who produced them, but the whole tree is bad. It never
does any ggood but is divided in itself and each individual part destroys what is
nearby.!

For they also wrote these strong words: [Let this be said] about the Hyle and
about its fruits and members. Because of the unrest - therein was the reason - it
happened, that they ascended even to the worlds of light. For these members
of that tree of death did not even know each other, and were not even aware of
each other. For none of them knew more than its own voice and saw only that
which was before their own eyes. And when it [the voice] called out
something, then they heard it and were aware of it and set off to the voice with
violence. They did not know anything else. And so they were stimulated and
spurred on by each other to press forward even as far as the frontiers of the
splendid land of light. But when they realized that its wonderful and
exceedingly beautiful appearance was far better than their own, then they
assembled - i.e. that dark Hyle - and took counsel against light to mix
themselves with it. Because of their madness they did not know that a strong
and powerful God dwelt therein. But they strove to ascend to the heights,
becuse they had never recognized anything of the excellence of the Godhead,
nor had they realized who God was. But they looked there, full of foolishness,
urged on by the desire for the appearance of those blessed worlds and believed
that it would belong to them. There arose therefore all the members of that

118 Ibid., pp. 154,26-156,8: wdnal,o dus mimiu .madud ruludsy KN
AN\ Kocun (faTuda dukr 0B Kz oo A oy AN Adu Ay Kua
Qo iKusaxs 3w 00 A< . womown) «hio (audzio I@IGdur o) omd
Wweoa rooduko tmdnmwa @) oe VN A colv Kdnayy, A\ A\ o
Y 0% 3o iy &\ ‘lm: .mdhndin Kuad dukund roadud 1 .uanx
& P Kdaalyr (@ «Asdo tody uas s @) A idaziv ik
K1 @) dud @) 38ko .Kduvud B s dukumid ;madud o®o r@nodm
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Tree of Darkness, that is Hyle which creates ruin, and ascended with many,
countless armies. But they were all clad in the Hyle of fire.!20

The members however [of the Hyle] were varied. Some had a firm body and
were of infinite size, the others incorporeal and untouchable, having a keen
oerception like the demons and apparitions of phantoms. When, now, the
whole Hyle had arisen, it ascended with its winds and storms, with water and
fire, with its demons and apparitions, the archons and powers - and this was
while they were all in the depths, so that they could associate themselves with
the Light. Because of this disturbance, which was prepared out of the depths
against the Land of Light and against the holy fruits, it was necessary that a
part should come out of the Light and be mingled with the evil ones, so that
the enemies would be captured by this mingling, and the good would have
peace and the nature of the good would be preserved, after that blessed nature
had been delivered out of the fire of the Hyle, and out of that ruinous decay,
and thereby again the luminous ones would be divested of the Hyle by the
power which has been inter-mingled, so that the Hyle will be destroyed from
the midst and the Tree of Life be god in all and over all. For in that world of
light there is no burning fire, to be set against evil, nor cutting iron, nor
water, which drowns, nor any other evil which is like it. For everything is
light and free space. And no harm comes to it. But rather this exodus or
crossing-over takes place in order that, by virtue of the part which came from
the light, the enemies, being scattered, might cease their attack and are
captured by the mingling.!2!
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(You (i.e. Mani) say) "that this portion (of light) was given to Matter in the
guise of tempting bait and a deception, so that after this 'the mixture' - as you
say - ‘'would be purified’, or rather 'the light would be found pure’, as if you are
supposing that you are devising a discourse about dregs mixed in wine, and not
about God! 'And after the purification' - I am also saying this according to you
- 'Matter will be completely reduced to destruction’! For with these very words
we have set you forth above as saying, 'so that Matter would be obliterated
from the midst™ 122
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The once commonly accepted hypothesis of Cumont and Kugener that we
have here citations from the lost Manichaean canonical work, the Book of
the Giants,'?3 must now be called into doubt. The Book of the Giants, as
shown from extant Turfan fragmcnts, shows the distinctive influcnce of the
Book(s) of Enoch and this has been confirmed by Milik’s identification of a
prototype of the Manichaean work among the Enochic fragments from
Qumran (1st C BC - 1st CE).!2* The lost work behind the citations gives
one of the most abstract and most demythologized versions of Manichaean
cosmogony and it is not inconceivable that it was a Christianized version of
a Manichaean work utilised by heresiologists for the refutation of the
teachings of the sect.

4. Manichaeism in Palestine and Arabia

According to Epiphanius, the first Manichaean to arrive in his hometown of
Eleutheropolis in Palestine was a veteran by the name of Akouas at the time
of Aurelian (270-5). Hence those who became followers of the faith called
themselves Akouanitans.!? His status as a veteran has led De Stoop to see
a similarity between Manichaeism and Mithraism in that both of these
religions appealed to the Roman army serving on the frontier.126 This
Akouas, however, may be identified with one of Mani’s disciples Mar Zaku
who was also venerated by the Manichaeans in the East.!?7 If this is so, he
could hardly have been merely a soldier on garrison duty in the frontier cities
who came to the religion through the army. In any case, the strong
prohibition against the taking of life was very strict in Manichaeism and its
appeal to soldiers in general would have been limited.!8 Mar Zaku was

.\,A.uw K'\)v& A&,?n n® v\n( Kimmu oM wadzy \nASK:a PICETEER T 3)
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123 K ugener—Cumont, op. cit. II, 160-61. e

124 Cf, Reeves, op. cit., 172.
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126 £ De Stoop, Essai sur la diffusion du Manichéisme (Ghent.1909) §7-8.

127 M6 R 11 60, ed. and trans. MM iii, 866.

128 Cf. F. Cumont, “La propagation du manichéisme dans I'Empire romain”,
Revue d'Histoire et de Littérature Religieuses, N. S. 1 (1910) 39. See also P. R.



54 FROM MESOPOTAMIA TO THE ROMAN EAST

most probably a Roman soldier who was taken into captivity in Persian-
held Mesopotamia in one of Shapdr I’s raids on Roman territories.
Furthermore, Tardieu has made the important observation that the word
ovEtpavog could mean a monk or an ascetic. Thus, Akouas-Zaku might not
have any military background and his title of veteranus might signify
nothing more than his senior position in the Manichaean community.!2?

One of the earliest testimony we possess on Manichaeism from a
source within Roman Palestine is to be found in the Ecclesiastical History
of Eusebius of Caesasea, the first edition of which was completed before
300:

At that time also the madman, named after his devil possessed heresy, was
taking as his armour mental delusion; for the devil, that is Satan himself, the
adversary of God, had put the man forward for the destruction of many. His
very speech and manners proclaimed him a barbarian in mode of life, and,
being by nature devilish and insane, he suited his endeavours thereto and
attempted to pose as Christ: at one time giving out that he was the Paraclete
and the Holy Spirit Himself, conceited fool that he was, as well as mad; at
another time choosing, as Christ did, twelve disciples as associates in his
new-fangled system. In short, he stitched together false and godless doctrines
that he had collected from the countless, long-extinct, godless heresies, and
infected our empire with, as it were, a deadly poison that came from the land
of the Persians; and from him the profane name of Manichaean is still
commonly on men’s lips to this day.!30

When Cyril, the bishop of Jerusalem, delivered his famous catechetical
lectures around 347, he singled out Manichaeism for special condemnation.
He devoted most of his Sixth Catechesis to the heresy, basing his

L. Brown, “The Diffusion of Manichaeism in the Roman Empire”, in Religion
and Society in the Age of Saint Augustine (London 1972) 96-7.

129 M. Tardieu, “Vues nouvelles sur le manichéisme africain?", Revue des
Etudes Augustiniennes 81 (1979) 253.
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J. E. L. Oulton, Eusebius, Ecclesiastical History, II (London, 1927) 246.
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knowledge of it almost entirely on the Acta Archelai.'3' The fact that
Manichaeism was specially condemned in these lectures rather than any
other heresy seems to suggest that Manichaeism had made a stronger impact
on his diocese than any other heresy. Perhaps it was through endeavours of
zealous priests like Cyril that the Manichaeans in Palestine round about 364
felt threatened and sought a champion for their cause in the famous sophist
Libanius of Antioch, who on more than one occasion had pleaded with the
authorities to show more tolerance towards non-Christian religions. Our
evidence for this is a letter addressed to Priscianus, who was then Governor
of Palestina Prima:

Those who venerate the sun without (performing) blood (sacrifices) and
honour it as a god of the second grade and chastise their appetites and look
upon their last day as their gain are found in many places of the world but
everywhere a few only. They harm no one but they are harassed by some
people. I wish that those of them who live in Palestine may have your
authority for refuge and be free from anxiety and that those who wish to harm
them may not be allowed to do so.!32

Although the letter does not specifically mention the Manichaeans by name,
most scholars since Valesius (1603-76) have regarded them as the sect in
question.!33 The sun was indeed a god of the second grade in Mani-’
chaeism,!34 they refrained from slaying animals 135 and the fact that they
were in many places but nowhere numerous also suits the Manichaeans. The
sect had been put under a ban since 302 by the Emperor Diocletian but the
force of his edict was probably ignored by the early Christian Emperors.!36
Thus it was possible for Libanius to make the plea for toleration on their

131 See above note 99.

132 Ep. 1253, ed. R. Foerster Libanii opera 12 vols. (Lelpzxg. 1909-27) XI,
p. 329: Ot tdv ifAlov obot ecpansvovteg avev aipatog xal ﬂpwvreg Oeov
npoonyopia devtépqa xal v yaotépa xoAralovieg xail év xépdet
nowovpevol v 1f¢ TeAevtiig hpépav noAdayxod pév cior 1ﬁg yﬁg.
navtayod Ot 6M'ym xal adikovot p.ev ovdéva, Avrodviar 88 Vr’ éviwv.
Boolop.al Y 1oug v Hukamnvn 10TV ﬁlatptﬁowag ‘t'I‘]V onv apsmv
Exewv xa‘mqa\)mv xai elvai ogowv &deav xai pfy éEgivar 1oig
BovAopuévorg eig avrtovg bPpilewv. Cf. O. Seeck, Die Briefe des Libanius
zeitlich geordnet (Leipzig, 1906) 244-45 and W. Bang, “Aus Manis Briefen” in
Aus den Forschungsarbeiten der Mitglieder des ungarischen Instituts ... in
Berlm Dem Andenken Robert Graggers gewadmel (Berlin, 1927) 66, n. 1.

33 H. Valesius, Annot. in Socr 1,22, repr. in PG.67.137-8.

‘34 Cf. J.-P. Asmussen, Xastvanift. Studies in Manichaeism (Copenhagen,
1965) 206.

Aug., haer., 46,11 (106-9), ed. R. V. Plaetse and C. Beukers, CCSL 46
(Tumhout,1969) 316.

136 Cf. E. H. Kaden, “Die Edikte gegen die Manichier von Diokletian bis

Justinian”, Festschrift Hans Lewald (Basle, 1953) 57-8.
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behalf. Once the laws against them were issued in quick succession in the
Theodosian era (379-95), such a plea would almost certainly have fallen on
deaf ears.

At the turn of the fourth century, a Manichaean by the name of Julia
arrived in the city of Gaza to disseminate the new religion. We possess a
remarkable account of her ill-fated mission from the life of the local bishop
Porphyry written by Mark the Deacon.!3? Gaza was favoured by Julian the
Apostate because of its strong attachment to paganism.!32 Hence, when
Porphyry became bishop, he had a hard task in evangelising the city. The
challenge from Julia who was seeking converts from the neophytes, i.e.
those new to Christianity, was therefore most unwelcome.!3® The account
of her arrival is worth citing in full as it yields much interesting insight
into Manichaean missionary techniques:

About that time, a woman from Antioch named Julia arrived in the city; she
confessed to the abominable heresy of those known as Manicheans; now,
discovering that among the Christians there were some neophytes who were
not yet confirmed in the holy faith, this woman infiltrated herself among
them, and surreptitiously corrupted them with her impostor’s doctrine, and
still further by giving them money. For the inventor of the said atheist
heresy was unable to attract followers except by bribing them. In fact, the
said doctrine, at least, for those in their right minds, is full of every kind of
blasphemy, damnable things and old wives’ tales, only useful for attracting
feeble women and childish men, short on reasoning and intelligence. This
false doctrine of different heresies and pagan beliefs was created with the
treacherous and fraudulent intention of enticing all kinds of people. In fact
the Manichaeans worship many gods, thus wishing to please the pagans;
besides which, they believe in horoscopes, fate, and astrology in order to be
able to sin without fear since, according to them, we are not really
accountable for sin, it is the result of a fateful necessily.140

137 Marcus Diaconus, Vita Porph. Gaz. 8591, pp. 66-71. Cf. F. C. Burkitt,
The Religion of the Manichees (Cambridge, 1926) 7-11 and esp. F. R.
Trombley, Hellenic Religion and Christianization, c. 370-529, Pt. 1, Religions
in the Graeco-Roman World 115/1 (Leiden, 1993) 229-34.

138 Cf. Sozomenus, hist. eccl. V.3, 6-7, ed. J. Bidez, rev. G. C. Hansen, GCS ,
p-196,4-14.

139 Vita Porph. Gaz. 85 (3-7), 66-7.
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Mark then remarks that they were Christians in name only but declined to
give more detailed description of their mythical teaching:

They also confess Christ, but claim that he was only apparently incarnate. As
well as that, they who claim to be Christians themselves only appear to be
so. I leave aside that which is ridiculous and offensive in order to avoid
filling my audience’s ears with the sound of scandalous words and monstrous
suggestions. For they constructed their heresy by mixing the fables of the
comic Philistion, Hesiod and other so-called philosophers with Christian
beliefs. Just as a painter obtains the semblance of a man, an animal or some
other object by mixing colours to delude the viewers, so that fools and
madmen believe these images are real, whereas sensible people will only see
in them shadows, illusion and human invention: in the same way, the
Manichaeans have created their doctrine by drawing on many beliefs: or, in
other words, they have mixed the venom from various reptiles to make a
deadly poison capable of destroying human souls. For as I have said, on the
arrival of this pestilential woman, some Christians allowed themselves to be
taken in by her false teaching.!4!

Grégoire and Kugener, the editors of the vita, have made the important
observation that Mark’s ideas on Manichean heresy are apparently obtained,
through the intermediary Porphyry, from the Panarion of Epiphanius. Many
passages from the article on the Manichaeans are duplicated in chapters 85
and 86 of the vita Porphyrii. For example, Epiphanius, who chose the
amphisbcne as a symbol of Manichaeism, says that this snake is multi-
coloured, resembling various objects, to deceive human eyes, and hides its
sting beneath it, which is a source of poison drawn from cverywhere. Mark
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nowdv, aroterel doxfoer &vBpwnov f| Bnpiov i &AXo T mpdg andmyv TV
Ocwpodviwv, iva 86&n toig piv pdporg xai avontolg GAndf tuyyxdver,
101l 8¢ vodv Exovol oxid xai ardatn xai énivoia GvBporivy, obviwg xai
ot Maviyaiol, éx Sagdpev doypdtov aviAficavieg, anetédecav thv
avtdv xaxodofiav, upaAlov 8¢ éx Swaedpwv Epret@v 1OV idV
ovvayayévieg xal pi€avieg, Bavamedpov @dpuaxov xategxebacav npdg
avaipesiv avBporiveav yuxdv. Q¢ 3¢ mpoeipntar, évdnunodong 1fg
Aopo@dpov yuvaixkdg, Tiveg T aratwder avthg Sdacxalria cvvan-
NxBnoav.
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borrows from this passage the two images in his incoherent passage in
chapter 86: ‘a mixture of colours intended to deceive the onlooker, and a
mixture of poisons drawn from various snakes.’ But the certain proof of
Mark’s subordinate relationship to Epiphanius is the mention of Philistion
and Hesiod (beginning of ch. 86). Philistion is a mimographer at the time
of Augustus. It is widely supposed that the Manichaeans were able to use
his works to create their cosmogony. Now, Epiphanius, in quoting
Philistion, says simply this: ‘Who would not burst out laughing at the
story of their beliefs, crying out that Philistion’s farces are more serious
than their own mimes.’'42 Epiphanius’ observation is quite correct, for it
concerns the truly ridiculous fable of the demon Omophoros, the
Manichaean Atlas, who changes shoulders every thirty years, thus causing
earthquakes. As for Hesiod, this is the context in which Epiphanius
mentions him: ‘Unmask yourself, O comic Menander: for your protest is in
vain, you are Menander in person, since you tell us stories of adultery and
drunkenness! They are the poetry of the Hellenes and not the truth that you
are trying to introduce to us, and whose purpose is to lead astray those
whom you entice. Of course, Hesiod, the poet of Theogony, Orpheus and
Euripides, were no more sensible than you. There is no point in their stories
being ridiculous, everyone knows very well that poets tell of things that do
not exist, whereas you believe in the reality of the yam you are spinning to
us.’'** Remembering these passages inaccurately, the good Mark put the
famous author of the Theogony and Philistion the mimographer on the
same footing.!44

To return to the story of Julia. Porphyry, the bishop, duly summoned
Julia and entreated her to depart from her “satanic” beliefs.!4® Julia, far from
being cowed, threw down the gauntlet of a public debate : ‘Speak and listen.
Either persuade or be persuaded.’46 The challenge was accepted and the next

142 Epiph., haer. LXVI,22, p. 50,1-3: Ta 8¢ GAAa eixeiv tig odx éx-
yeAdoeiev. @g Téxa 1@ tod Photiovog eival avaykaidtepa §| Ta Thg
ToUtov pipoAoyiag;

143 Ibid. 46,11-12, p. 84,26: Exapdv cov td mpocwneiov, & xwpdorord
Mévavdpe. éxeivog yap Bv ceavtdv oxexalerg, poydv Epya dinyoduevog
xai pébng- obdiv yap év ool xaBéamxe. tdv yap ‘EAAAvev 1 momjpata
avti 1fig aAnOeiag maperspépwv whavig tobvg VRO 6oV Aratnuévoug.
tGya yap vndp ot ‘Hoiodog éppdvnoe ta mepi thig Beoyoviag momtedpata
dinynodpuevog, 1éyxa 'Opeetdg, tdxya Evpwridng. éxeivor yap xdév
xatayéhaota Sinyfoavio, dfroi eicwv 811 mowmrtai Urépyovieg
¢rowntevoavto t& ovx Ovia: ov O dg Ovta Sinyfi, iva thv mAdvnv
neplocotépav Epyao.

44 Grégoire-Kugener, ed. cit., 67-72, n. 1.

145 Ibid 87 (8-10), p. 68: Elta Aéyer tfi yvvauxi- 'Anmdoyov, &deAon,
tavtng thg xaxodoiag: catavikh yap tuyxaver.

146 Tbid. (10-11), p. 68: “H 8¢ amexpivato- Aéye xai Gxove, xai §
neiberg f neiby.
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day she arrived accompanied by four companions, two men and two women.
Mark describes them as “meek” and *“pale” which may indicate either the
effects of frequent fasting on their physiognomy or the extent to which their
lives were dominated and regulated by their Electa.'? The proceedings of the
debate, according to Mark, were recorded by a scribe who knew the short-
hand system of Ennomos, with Mark and another priest acting as
memorizers. Unfortunately Mark decided not to include even a summary of
the debate in his vita of Porphyry as he had intended to make it the subject
of a separate work.!4% We can only surmise from the way the debate
concluded that it was a heated exchange as Julia suffered a stroke and died
her ascetic lifestyle had not prepared her for such an intense encounter.!49
Her abrupt departure left her companions defenceless in the hands of the
victorious Porphyry. He duly made them anathematize Mani and received
them back into the church as catechumens, !50

In the vita of Euthymius by Cyril of Scythopolis we leam of another
Palestinian holy man who played an active role in ferreting out a small
Manichaean cell (c. 422). Before becoming a famous abbot in Jerusalem, the
monk Euthymius (377-473) was accustomed to taking long walks with a
few companions in the desert regions west of the Dead Sea. On one of these
journeys which he undertook sometime before 411 he cured the son of the
headman (rpwroxwpnmmg) of the village of Aristoboulias at Ziph, who was
afflicted by an evil spirit. When the news of this miraculous cure got about,
the grateful villagers of Aristoboulias built a small monastery for

147 1bid. 88 (1-3), pp. 68-9: Tfj 8¢ émabdpiov napayiverar i yuvi, Exovoa
ped’ Eavtiig dvdpag 8Yvo xai trocabvrag Iuva'ucag- ficav 8¢ vedrepor xai
£ve1delg, wypol 8¢ mdvreg, 7| 8¢ 'lovAia nv mpoPefnxvia.

148 1bid. 88 (12-23), p. 69: "H 8¢ #HpEato Aéyewv. 'O 8¢ &dergog Kop-
vijdlog & didxovog 6 mpd Bpayéog 6vopaabeig, Emotapevog & 'Evvopov
onpeEla, EmMITPAREIG maApd 10V paxkapl@Tatov Emioxdémov mwhvia 1h
Aeydpeva xail avritifépeva Eonperodto, £pod xal 100 ddeApod Bapwya
vropvpoxévtwv. Tov O Sradoyov ovx Eypaya év 100t 1@ PifAio Sia
w0 elvar péyav, BovAdpevog év émitopfi moificacBar thv mapodvoav
ovyypagnyv, tv etépe 8¢ PBifAip avtov éEeBéunv toig BovAopévorg yvavar
v te gogiav thv doBeicav napd Beod 1o dGrwtdTE MMopeupie xai tobg
ypadderg pvBovg odg épAvdpnoev f tepatoAdyog xai gappaxdg 'lovAia,
fiviwa petiABev 1) Beia 8ixn 6Efwg.

149 Ibid. 90 (6-11), p. 70: Ot 8¢ obv adrfi Bcacdpuevor & vréotn, époP-
Bnoav opédpa- Eyvyaydyovv 8¢ avtiv xai énfidov eig 10 obg avtig, xai
ovk flv gwvh xai obx v dxpdacig. [loficaca 8t épav ixavhv dewvog
napédoxev thv yuynv, areABovoa eig 6mep étipncev oxdtog, Pdg abvtd
hyrlscauévq.

150 Ibid. 91 (6-11), p. 71: 'O 8¢ paxdprog Emoincev maviag Gvade-
paticar tov Mavnv tov dpxnydv 1fig avidv aipéoewg, £f ob xal
Mavigaiot éxAfBnoav, xal xatnyfoag advtobg dedviwg émi mAeiotag
nuépag npoofiyayev i ayia xaBoAixfi éxxAncia. Mpopacer 8¢ éxeivov
xai @Alor t@v GAAoeBvdv peravoncavieg éputicBnoav.
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Euthymius and his companions and saw to their needs. We leamn from Cyril
that ‘some of the Zipheans who had formerly accepted the ‘eponymous
heresy of madness” were so inspired hy the teaching of Euthymius that they
apostasised from the heresy, and, after they had anathematised Mani the
founder of this impure heresy, were instructed in the catholic and apostolic
faith by the holy man and received the baptism.’15!

Arabia too felt the impact of Manichaeism in the fourth century. The
province was penetrated by Manichaean missionaires based at Palmyra under
the leadership of Abiesus, using the important trade route from Hit to Bostra
via Palymra.!52 Our knowledge of its presence is derived from Titus, bishop
of Bostra, who is best remembered for his being accused by Julian the
Apostate for failing to maintain religious harmony in the city.!3 Titus is
the author of the longest extant polemical work in four books against the
Manichaeans by a Greek writer, but only the first two books and twenty-
nine chapters of the third have survived in Greek and the rest are available to
us only in a Syriac translation.!3* Like Ephraim, Titus knew Manichaeism

151 Cyril. Scyth., v. Euthym. 12, pp. 22,22-23,3, ed. Schwartz: xai Tivig
v Zigainv v g paviag érwvvpov aipeciv eicde&apevor to npiv ua
¢ évBéov abtod Sidaokariag g dxabdprov aipécewg droctdvteg OV
tavtng yevwntopa Mdavnv adveBepdticav, thv ¢ xaBoAixnv xai
anogtohixiiv nictiv S18ayfévieg épwricOnoav. On this episode, see esp.
Stroumsa, “Gnostics and Manichaeans in Byzantine Palestine”, Studia Patristica
XV, Papers of the 1983 Oxford Patristic Conference (Kalamazoo, 1985) 276.
See also Cyril. Scyth., v. Sabae 36, p. 124,27-28 where an Origenist monk was
accused of having taught secretly the *“doctrines of impious pagans, of the Jews
and of the Manichaeans.”

152 On the trade routes between Hit and Bostra see A. Poidebard, La trace de
Rome dans le désert Syrie, 1 (Paris 1934) 104-114. See also above, n. 29.

153 Julianus Imperator, ep. 52, ed. F. Cumont and J. Bidez, Juliani imperatoris
leges poemata fragmenta varia (Pans 1922) 114, p. 177,20-24.

154 Titus Bostrensis, adversus Manichaeos, ed. P. De Lagarde, Titi Bostreni
quae ex opere conira Manichaeos editio in codice Hamburgensi servata sunt
(Berlin 1859). This contains the Greek text of Bks.1-3,7. The text of 3,7-29
edited with a German translation of the corresponding sections of the Syriac text
can be found in P. Nagel, “Neues griechischer Material zu Titus von Bostra”,
Studia Byzaniina, Folge II, ed. H. Ibscher (Berlin, 1973) 285-348. For the Syriac
translation of the whole work see P. de Lagarde ed., Titi Bostreni contra
Manichaeos libri quatuor syriace (Berlin 1859). On the complex textual tradition
of the Greek version see esp. A. Brinkmann, “Die Streitschrfit des Serapion von
Thmuis gegen die Manichider”, SPAW 1894, 479-91, R.P. Casey, “The text of
the Anti-Manichaean Writings of Titus of Bostra and Serapion of Thmuis”,
Havard Theological Review, 21 (1928) 97-111 and P. Nagel, Die anti-
manichdischen Schriften des Titus von Bostra, Habilitationschrift
Halle/Wittenberg 1967, 6-12. On Titus in general see R. P. Casey, art. “Titus v.
Bostra”, in Pauly-Wissowa, Real-Encyclopddie der classischen Altertums-
wissenschaft, Reihe 2, Band 6 (Stuttgart, 1957) cols. 1586-91, and J.
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at first hand and he cited frequently from Manichaean writings. Besides
ridiculing the Manichaean myth and defending the Christian scriptures
against Manichaean interpretation, he was one of the earliest Christian
polemicists to grapple with the dualist solution to the age-old problem of
“Whence comes evil and why?"!55 His reply to the Manichaean challenge
was a reaffirmation of the Christian belief that evil had no independent
existence of its own. It was the product of sin and could be overcome
through ascetical and stoical living.!56 His work was well received by his
contemporaries and was used by Epiphanius in writing his chapter on the
Manichaeans in his Panarion and may have even been consulted by a later
pagan critic of Manichaeism (infra, p. 107).!57

S. Manichaeism in Egypt

The abundance of classical and Patristic evidence for the early diffusion of
Manichaeism in Egypt and the recovery of Coptic Manichaean codices from
Medinet Madi!%8, of the Greek Mani-Codex from Lycopolis(?)!%? and of
innumerable text-fragments on papyri and on wooden-boards from Kellis
have shown beyond doubt that the religion was well established in Egypt.
The early missionaries could have travelled over land via the Gaza route or
by sea from Ferat or Eilat to Berenice.!®®¢ We know from Alexander of
Lycopolis, a pagan philosopher who wrote against the sect, that the first
Manichaean missionary to Egypt was called Pappos and he was then
followed by Thomas.!¢! The name of Pappos is confirmed as one of the
principal disciples of Mani from the Medinet Madi texts'62 and Thomas is

Sickenberger, Titus von Bostra, Studien zu dessen Lukashomilien (Texte und
Untersuchungen 21/1, Leipzig 1901) 1-16,111-18 and 253-9.

155 See esp. Bk. II, (Gr) ed. cit., pp. 25,35-66,26. Cf. 1,4, p. 3,26-7. Sce also
Quasten, op. cit. III, 359-61.

156 See e.g. I1,13-24, 31,33-42,30. On Titus as polemicist see below pp. 183-
87 and G. Stroumsa, “Titus of Bostra and Alexander of Lycopolis: a Patristic and
a Platonist refutation of Manichaean dualism”, in J. Bregman ed., Neoplatonism
and Gnosticism (Albany, 1991) 337-48.

157 Cf. C. Riggi, Epifanio contro Mani (Rome 1967) 57-76 and 410.

158 Cf. Mani-Fund 8-17.

159 Henrichs—Koenen, “Vorbericht”, 97-103 and A. Henrichs, “The Cologne
Mani Codex reconsidered”, Harvard Studies in Classical Philology 83 (1979)
340-354.

160 Cf. Periplus maris Erythraei 18-19, ed. C. Miller, Geographi Graeci
Minores, 1 (Paris 1855) 272-3.

161 Alexander Lycopolitanus, contra Manichaei opiniones disputatio 2, p.
4,17-19 (ed. Brinkmann): npdtdg yé tig [anog tolivopa npdg fpag Eyéveto
g 100 avdpdg 8GEng €EnMmTh¢ xai petd todtov Bwpag xai Tiveg ftepot
petr’ avtovg.

162 psalm Book CCXXXV, p. 34,22. Cf. Mani-Fund 25.
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also known to us from a list of genuine Manichaean disciples found in an
“anathema” text by Zachariah Mytilene.!63

The study of Manichaeism in Roman Egypt has been transformed in the
second half of this century by the discovery of genuine Manichaean texts
from Egypt. These consist of fragments of texts in Syriac already
mentioned, a cache of papyrus-codices in Coptic from Medinet Madi, a
minute parchment codex in Greek from Lycopolis(?) containing an auto-
biography of Mani compiled by his students and texts in Coptic, Greek and
Syriac on wooden boards and on papyri from excavated houses at Kellis. For
reasons of convenience, the texts will be discussed according to their
geographical origin.

5.1 Fragments in Syriac from Oxyrhynchus and others

These are mainly scraps from a variety of sources in Egypt which have
been identified as Manichaean because of the texts were written in a script
which is similar in a number of points to the highly distinctive Estrangela
script developed by the Manichaeans in Central Asia for texts in Middle
Iranian, Bactrian, Tocharian B and Old Turkish. These fragments have been
collected together and discussed by Burkitt in an appendix to the text of his
Donellan Lectures for 1924.164 They fall into three groups on account of
their provenance:

1. A fragment consisting of the inner part of two conjugate vellum
leaves (Brit. Mus. Or. 6201 c¢ (1)).!65 No continuous translation of the text
is possible because the length of the lines is unknown. A 3 in Burkitt’s text
contains a form of punctuation which is typical of Manichaean texts from
Turfan. The occurrence of the phrases <auau <[] (Beloved [brother]s (?)) in
D 8 and of 1o\ e [ | )5n aaxa (That M(ani] said thus: ‘Do *?[...]) in
A 9-10 suggests that it was part of a homily. Burkitt has noted that the text
also contains a number of stylistic features typical of Edessene Syriac -
another pointer to the importance of Edessa as an early centre of the
diffusion of Manichaean literature.

2. Five tiny vellum scraps belonging to W. E. Crum. These come
originally from Middle Egypt and appear to have been used to bind some
ancient Coptic mss. Text A col. v 1 contains an interesting word 'yIt’
meaning “eclipse” or “‘dragon” as an astronomical term. Since Burkitt’s
publication, the word “dragon™ (Pe. 'zdh’g, 'wzdh’g) has been testified in

163 Zacharias Mitylenensis Rhetor>, Capita VIl contra Manichaeos 2 (36),
ed. M. Richard, CCSG.1 (Tumhout, 1977) p. xxxiv (for text and translation v.
infra 234-55).

164 Burkitt, op. cit., 111-19.

165 First published with photography in W. E. Crum, “Manichaean Fragment
from Egypt”, Journal of the Royal Asiatic Society 1919, 207-8
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Manichaean texts from Central Asia!®¢ and in one case in precisely the
context suggested by Burkitt.!¢7. Text C contains the important Manichaean
cosmogonic term (from Gr.) «\,aa3< (Archon) which is also attested in
the writings of Ephraim,168

3. The Oxyrhynchus Fragments. Now in the Bodleian Library, Oxford
(Syr. d 13 P, 14 P), the fragments, consisting of ten small strips of
papyrus, were first published by Margoliouth.!®® Unfortunately his
mistranscription of one of the Manichaean alphabets has rendered his text
and translation both partially invalid and misleading. Bodl. Syr. d 14 (1)
contains part of a quotation from 2 Cor. 5:21 and it is interesting to note
the Peshitta variant \nad\\,>: (on your account) for bnép nudv of the
standard critical Greek authorities. The translatable parts of the remaining
sirips of this group, viz.:

Like a man afflicted oppressed and persecuted [...]

before a man good true and [...]
For to whom else have I to say [...]!70

and

... There was afflicted every righteous man in [the world from]) Adam even unto.
the Saviour [ ]. But I say ... as I [have] said [...]!"!

166 *wzdh')g M79841=el Vii 26 {Rd. y 39} and 'zdh’'g M7983 I =d 1 V i 22
{Rd. y 50}; cf. MM i, p. 194 and 200. See also the phrase 'zdh’g 'y mzn
(gigantic dragon) in line 224 the semi-canonical work the Sabuhragan. Cf. D. N.
MacKenzie, “Mani's Sabuhragan”, BSOAS 423 (1979) 513.

167 The term “two dragons” dw 'zdh'g is used in M98 I R 2 {Rd. y 1} of the
nodes of the moon. Cf. M. Hutter, Manis kosmogonische Sabuhragan Texte,
Studies in Oriental Religions 21 (Wiesbaden, 1992) 10.

168 Cf, Prose Refutations 1, (sg. form) 122,48, (pl. form) 13.10,15, p. 67.22,
etc.

169 D, S. Margoliouth, “Notes on Syriac papyrus fragments from Oxyrhyn-
chus”, Journal of Egyptian Archaeology, 2 (Oct. 1915) 214-16.

170 Bodl. Syr. d 14 (1, lines 2-3), cf. Burkitt, op. cit., p. 116:

Qe ads ‘)K ) v T [
Ja (sic) Qpaxzo @\, =\ i) T |
Porkzad ) dud i A ) T o & QA
171 Bodl. Syr. d 14 (3, lines 2-5), cf. Burkitt, op. cit., pp. 116-17:
2 € As _‘AKJ\K
] Kuun) e
| wnk v A
] waa wr
Margoliouth’s reading of «icu=) in line 3 is almost certainly an error but a
forgivable one given the importance of Mahoza (i.e. the Seleucia-Ctesiphon
region) to the early history of Manichaeism.
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seem to belong to homiletic texts in which Mani or his successor Sisinnius
admonishes the faithful that suffering was the price they had to pay for
being possessors of a unique revelation. The enumeration of the righteous
from Adam to Jesus is paralleled in the Coptic Kephalaia.'? The first of
the two fragments cited also bears some resemblance to a genre of
Manichaean writings in Parthian known as “Crucifixion hymns” (wyfr’s
d’rwbdgyftyg). i.e. hymns on the death of Mani - an event which his
followers commemorated as a form of crucifixion imitaito Christi.'” These
were almost certainly translated direct from Parthian into Syriac and
belonged to the same early generation of Manichaean writings as the
Homilies in Coptic.!” The Estrangela script of these fragments exhibit
many distinctive orthographic features which would become fully developed
into an elegant scribal hand in Central Asia. (E.g. « for «, s2for m,w
for =a, « for =, a for s, a for o, 3'for . and & for ). Manichaean
works in Syriac therefore would have been highly distinctive in appearance
and it is surprising that none of the religion’s opponents remarked on this
fact other than to reluctantly compliment on the quality of the calligraphy of
Manichaean books.!?%

5.2 The Manichaean codices from Medinet Madi

The discovery of genuinc Manichacan codices in the Sub-Achmimic B
Dialect of Coptic language from Medinet Madi, Egypt in the Fayyum, is a
story which could almost have come directly from the pages of the “Tales of
the Arabian Nights”. Sometime in 1929, local workmen digging for
fertilizer in the ruins of an ancient house in Medinet Madi discovered a cache
of papyrus codices still with their wooden covers in a chest. This was
offered for a trifle to a local antiques dealer. The latter then divided the hoard
into three parts. One part was held in the Fayyum (3 codices), one sent to
Cairo (3 codices) and the last (2 codices) in the province. One of these
codices was shown to the Danish Egyptologist H. O. Lange by the well-
known dealer Maurice Nahman on 29 November 1929 in Cairo, but Lange

172 Keph. 1, p. 12,11-21. On the Kephalaia see below nn. 201-03.

173 See e.g. M4570, MMTKGI 4a18, pp. 76-7.

174 On the Coptic Homilies see below n. 181.

175 The fine quality of Manichaean codices, especially their beautiful binding,
was mocked by Augustine, ¢. Faust. XIII,6 and 18, CSEL 25/1, 384,11-14:
Haesitantibus uobis et quid respondeatis non inuenientibus conspiciuntur tam
multi et tam grandes et tam pretiosi codices uestri et multum dolentur labores
antiquariorum et saccelli miserorum et panis deceptorum. Ibid. 18, pp. 400,10-
13: Incendite omnes illas membranas elegantesque tecturas decoris pellibus
exquisitas, ut nec res superflua uos oneret, et deus uester inde soluatur, qui
tamquam poena seruili etiam in codice ligatus tenetur.
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was not interested.!”® The next year, Prof. Carl Schmidt, in the course of
searching for Biblical and early Christian manuscripts for the Prussian
Academy, made a stop at Cairo while on his way to Palestine with a
research party. Here he visited a number of antique dealers who were already
well-known to him. In one of their shops, he chanced upon one of these
codices which was in a very poor condition. Nevertheless the first page of
the section which he could separate bore the header of Rkepaaaion in
Coptic and the beginning of a section had the didactory clause: ‘The
Enlightener (pwcTHp) spoke again to his disciples ...’. By sheer
coincidence, Schmidt had been checking the proofs of the edition of the
Panarion of Epiphanius of the late Karl Holl for the series Die griechischen
christlichen Schriftsteller der ersten drei Jahrhunderte and Schmidt recalled
the passage in Epiphanius in which the title of KepdAoa is given as one
of those works which the young Cubricus/Mani had inherited from the
merchant Scythianus who traded in exotic goods as well as heretical beliefs
(see below, p. 135). The didactic character of the literary context also points
unmistakably to a prophetic teacher with a close circle of disciples, which
confirms what we know of the early history of the sect from polemical
sources. Schmidt immediately notified Prof. Adolf von Harnack, the then
doyen of the study of early Christianity, of his extraordinary discovery.
However, the news of “die Auffindung von original Werken des Mani” was
greeted in Berlin with great scepticism, and Schmidt continued with his visit
to Palestine. It was on his retumn visit to Cairo that he leammed of the interest
shown in the “Manichaean” manuscript-codices by Chester Beatty, an
American philanthropist and manuscript collector of Irish descent. To
prevent the collection from disappearing into private hands, Schmidt made
an urgent request for funds for its purchase. With the Weimar Republic in
the throes of a deep economic and financial crisis, the funds, which had to be
raised by private subscription, were long in coming. In the meantime
Chester Beatty had purchased part of the hoard (two codices and parts of two
others) from dealers both in the Fayyum and in Cairo. The remaining
codices of the hoard in the country were eventually located and purchased by
Schmidt (three codices and parts of two others) and were brought back to
Berlin. Some pages of the Kephalaia were purchased by Prof. A. Grohmann
of the Osterreichische Nationalbibliothek and are to this day still in
Vienna.!7”? The manuscripts in the Chester Beatty collection were also sent

176 . Giveresen, “The Manichaean texts from the Chester Beatty Collection™”
in P. Bryder (ed.), Manichaean Studtes (Lund 1988) 271-72.

177 Cf. 1. M. F. Gardner’s edition of Coptic Theological Papyri Il, Edition,
Commentary, Tanslation, with an Appendix: The Docetic Jesus, 2 vols.
Mitteilungen aus der Papyrus-sammlung der Osterreichsicehn Nationalbibliothek
XXI (Vienna, 1988) 54. The pages in Vienna appear to constitute pp. 311-332 of
the Kephalaia, including ch. 132.
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to Berlin where they were conserved together with the Berlin material by Dr.
Hugo Ibscher. The news of this major new manuscript discovery was made
public by Carl Schmidt and his assistant, Dr. H. J. Polotsky, in their now
famous article “Ein Mani-Fund in Agypten - Originalschriften des Mani und
seiner Schiiler” - a work which, owing to the unfortunate subsequent history
of the Berlin codices, has acquired the status of a primary source in the study
of the subject because it contains some textual material which remains
unpublished.!”® The Stuttgart-based publisher Kohlhammer - itself a
subscriber to the fund for the purchase of the codices - was commissioned
with the publication of the texts and a special Coptic font was cut to
resemble the original orthography.

The ruins of Medinet Madi, the site of the original discovery of the
texts, lie in a large depression in the southwest of the Fayyum to the
northwest of modern Gharak (Ptolemaic Kerkeosiris). It was formerly a
Ptolemaic settlement known in papyri as Narmouthis in the circuit of
Polemon - one of the three circuits into which the Fayyum was divided
under the Ptolemies. The settlement was Coptic-speaking in the Late
Empire and remained so after the Islamic invasion as few fragments in
Arabic have been found and the personal names in the Arabic papyri are
thoroughly Coptic and Christian. The chest was found in a cellar and
because of the high humidity of the soil (the entire region was swampy and
was subjected to flooding by the nearby Lake Moeris), the texts would have
almost certainly perished had they not been placed inside a chest. The pages
of the papyrus-codices, however, were not only worm-eaten: they also acted
as a kind of filter for the highly saline flood-water with the result that they
were encrusted in salt. The encrustation was particularly dense at the edges
of the pages; this, together with the fine quality of the papyrus material,
made separation into individual pages extremely difficult.!” The dark colour
of the papyri meant that the deciphering of the writing has to be done with
the help of mirror and magnifying glass.!80

178 Mit einem Beitrag von Dr. (h. c.) H. Ibscher, SPAW, 1933, I, 4-90. See
also C. Schmidt, Neue Originalquellen des Manichdismus aus Aegypten, Vortrag
gehalten auf der Jahresversammlung der Gesellschaft fiir Kirchengeschichte in
Berlin am 9. November, 1932 (Stuttgart) = Zeitschrift fir Kirchengeschichte, N.
F. 3, LII/1, (1933) 1-33.

179 Cf. Mani-Fund 8-9 and H. Ibscher, ap. Psalm-Book, pp. VIII-IX. The most
detailed statement on the fate of the codices is J. M. Robinson, ‘“The Fate of the
Manichaean Codices 1929-1989", in G. Wie8ner and H.-J. Klimkeit (edd.) Studia
Manichaica, Il. Internationaler Kongrefi zum Manichdismus, Studies in Oriental
Religions 23 (Wiesbaden, 1992) 19-62, see also idem, The Manichaean Codices
of Medinet Madi (Unpublished typescript, updated version, Claremont, May-
June, 1991).

180 Cf. Grosis 111, 12.



FROM MESOPOTAMIA TO THE ROMAN EAST 67

The find was estimated to have totalled two thousand leaves and, as the
cache was broken up by the first dealer, reassigning the separated quires into
their original codices was far from easy. By 1933, the date of the epoch-
making publication of Schmidt and Polotsky, seven codices were identified
as follows: (in the Berlin collection) (1) the Letters of Mani, (2) the
Kephalaia of the Teacher (i.e. Mani), (3) the Synaxes codex which appears
1o be a commentary (?) on the Living Gospel - a canonical work of Mani,
(4) a historical work which gave a life of Mani and the early history of the
sect - the so-called Acta codex; (in the Chester Beatty Collection in London)
(5) the Homilies, (6) the Psalm-Book (7) the Kephalaia of the Wisdom of
my Lord Mani .

The first major publication of texts to appear from the Medinet Madi
cache is a critical edition with German translation by H.-J. Polotsky of the
first 48 leaves (i.e. 96 pages) of the so-called Homilies codex in the Chester
Beatty Collection.!8! The codex was divided into two parts before its sale -
the greater part was acquired by Schmidt (P. 15999) and a smaller portion by
Beatty (Beatty Codex D). The pages published by Polotsky contain four
logoi: (1) a prayer-sermon (naocvoc ancancn) on the death of Mani (pp.
1,1-7,7). The original title of this may have been (mepjHNOCNCAAMAIOC
as indicated by a detached page-header.'#2 Salmaios (‘the Ascetic’), a disciple
of Mani,!®3 is known to us in a number of Greek anti-Manichaean sources
and probably also in the CMC '8 (2) “Kustaios's Sermon on the Great
War” (naoroc ANNAG mToAemoc NKoTcTaloc) (pp. 7,8-42.8).
Kustaios, who has the epithet of the “Son of the Treasure of Life” in the
CMC .'%5 was presumably also a close disciple of Mani. The work
originates from the period immediately after the death of Mani (i.e. the last
decades of the 3rd C.) when the community was undergoing severe
persecution by the Sassanian authorities and when eschatological hopes kept
alive the fledgling spirit of the sect. (3) “The Section of the Account of the
Crucifixion” (nmepocanteovogaTcTaTpwcic) (pp. 42,9-85,34) gives
one of the most important accounts of the death of Mani. Although the
latter died of torture in prison, his death was regarded by his followers as a
form of “Crucifixion” imitatio Christi. (4) a paecan on Mani’s entry into the
Kingdom of Light and praise for the Manichaean pantheon (pp. 86,1-96,27).
The part in Berlin identified by Schmidt as of the same codex was in a very

181 Manichdiische Homilien, ed. and trans. H. J. Polotsky (Stuttgart, 1934).

182 1pid. pp. XIII and XV.

183 Cf, Ps.-Bk. p. 34,12.

184 On Salmaios see below p. 82.

185 114,6 (edd. Koenen and Ro&mer p- 80): Kovctaioc 6 vidc tov
Oncavpod thc Zofc
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poor state of preservation. It was nicknamed *“the wig” (die Penicke) and was
among the texts lost at the end of the Second World War.!86

Work on the codices in the Chester Beatty collection was first entrusted
to the distinguished British Egyptologist, Sir Alan Gardiner and then Sir
Herbert Thompson. It was however a younger British Classical scholar and
Copticist, C. R. C. Allberry, who was to make a signal contribution to the
publication and study of the Manichaean texts from Medinet Madi. In 1933
Allberry published his much-admired edition and translation of the second
part of the Psalm-Book in the Chester Beatty collection (Beatty Codex
A).'¥7 The codex was already divided into two parts when it was acqured and
Allberry was still working intermittently on the first part (estimated to
contain about 155 leaves) before his tragic death in action in the Second
World War in 1941. The work as published by Allberry begins with Ps. 219
of the numbered psalms and contains (a) Psalms of the Beéma (Psalms 219-
241), (b) untitled psalms (Psalms to Jesus ?) (242-276), (c) Psalms of
Heracleides (277-286), (c) Miscellaneous (asap’ = Siagopor) psalms (287-
289) (d) Psalms (to Jesus ?, pp. 115-32), (e) waamoscaparwTon (pp.
133-86), (f) another group of Psalms of Heracleides (pp. 187-202), (g)
Psalms of Thomas (pp. 203-227), (h) stray psalms (pp. 228-34), (h) Index
(pp. 229-33).188

The Psalm-Book was and still is the largest collection of early hymns
on papyrus. Some of them are clearly composed to be sung antiphonally and
some contain repetitive and mnemonic refrains, especially the yaasos
capakwTwn, which suggests that they might have been “marching-songs”.
If the word capakwTe doecs mean “wanderer” as Allberry surmised, we have
here the continuity of the Syrian tradition of wandering monks, ‘ksny’
(Kuma< from Gr. Eévoc) - a feature of asceticism which had come to be
incorporated into Manichaeism.!89

186 Cf. A. Bohlig, “Die Arbeit an den Koptischen Manichaica”, in idem,
Mysterion und Wahrheit, Gesammelte Beiirdge zur spdtantiken Religions-
geschichte (Leiden, 1968) 185-86. [Originally published in Wissenschaftliche
Zeitschrift der Martin-Luther Universitat Halle-Wittenberg 10 (1961) 157-61.]

187 A Manichaean Psalm-Book, 1, Pt. 2, ed. and trans. C. R. C. Allberry
(Stuttgart, 1938).

188 The practice of compiling indices of incipits is also found in other
Manichaean hymncollections. See below n. 245. For a study of the Coptic
Psalm-Book from the point of view of the development of hymnology in
Antiquity see esp. M. Lattke, Hymnus. Materialien zu einer Geschichte der
antiken Hymnologie, Novum Testamentum et Orbis Antiquus 19 (Géttingen,
1991) 192-206.

189 Cf, Ps.-Bk. Intro. p. xxii and P. Nagel, “Die Psalmoi Sarakoton des mani-
chdischen Psalmbuches”, Orientalische Literaturzeitung, LXII (1967) cols. 123-
30 and A. Villey, Psaumes des errants, Ecrits manichéennes du Fayyom (Paris,
1994) 14-20. The latter also contains a new translation with full commentary.
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The collection entitled the “Psalms of Thomas™ in the Coptic Psalm-
Book from Medinet Madi contain psalms which bear striking rescmblance to
sections of Mandaean liwrgy,c.g.

Manichaean Psalm of Thomas:
My brethren, love me with your heart. Do {not please me
with your lips: the children of the lip are blotted
out, the children of the heart abide. Do not
be like the pomegranate, whose rind is gay
outside; its rind is gay outside but (8¢) its inside
is full of ashes (? or “dust™).!90

Mandaean prayer:
My brothers,
speak truthfully, not with lying lips
prevaricate. Be not like a pomegranate: (rym'n’)
which on its outer face is sound,
outwardly sound is its surface,
but inside it is full of dry husks (qwm'n’).19!

As Sdve-Saoderbergh has well noted, the play on the words “pomegranate™
(Mand. rumana = Syr. <un4) and “husk” (Mand. qumana = <3>3 00
“sced-pots, mildew”) is central to this parable and it is most effective in
Mandaic, less well in Syriac and not at all in Coptic.!92 The repetition of
the phrase “the outer face is sound” in both Manichacan and Mandaic
versions strongly suggests a common source. Moreover, the parallels are
not isolated; for in the same psalm we find another strong echo to the same
Mandaean prayer:

Manichaean Psalm-Book:
I would have you be like a jar of
wine, firmly set upon its stand; for the outside
indeed (pév) is a piece of pottery covered with pitch, while (8¢)

190 ps .Bk. p. 220,1-6: NACNHT AEPIT' QNNETHOHT . AnlwpPenHT |
¢NNMETNCTIATOT : HWHpe NTCNaTOoT WaTh(wiTe aBar NwHpe
ANMIHT WATMOTN abar:mlnwp!| xr nTA[N]TN ANAEgMEN . €TEPE
TeYROTKEPA [TTII 2IBAA : TEYKOTKE pATT 2IBAA . MYCANQOTN A€
YlaHg NKwpmle) . Trans. Allberry.

191 Canonical Prayer Book of the Mandaeans, ed. E. S. Drower (Leiden, 1959)
text p. 178,9-13 (Prayer 155): "h’y | bkwst’ mlyl wl' byspy’ dByqr’ ty3yqryn
I'tyd'myn Iwt (y?) lrtwm'n’ (Lidzbarski: lrwm'n’) | dmn 1b’t ‘nph r'wzy’ mn Ib'r |
ryzy’ ‘'nph wmn g'wh qwm'n’ mly’. Trans. Drower, op. cit. p. 134. | am gratcful
to Dr. Erica Hunter (Cambridge) for advice on Mandaic palaeography.

192 T Sive-Séderbergh, Studies in the Coptic Manichaean Psalm-Book
(Uppsala. 1949) 116.
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inside it is a fragrant wine.!93

Mandaean Prayer:
Re like a wine jar full of Azmiuz wine;
its outside is clay and pitch
but inside it is Azmiuz wine.!

The similaritics have led at least onc major Manichacan scholar of the
Uppsala School of Religionshistoriska, Prof. Geco Widengren, 1o suggest
that Mani spent the first two decades of his life in a Mandacan or proto-
Mandacan community.!% That the Mandacans, prior (o their modem
diaspora, flourished in S. Iraq would have also fitted the gcographical
location of the Mughtasilah as given by al-Nadim. Howcever, a sect which
pits John the Baptist (the King Yahia Yuhana)!® against Jesus the “pscudo-
Messiah™197 or “Christ thc Roman”!% would have provided an unlikely
nurturing ground for somconc who would later style himsclf the “Apostlc of
Jesus Christ™.'%9 On the other hand, the Elchasaites of S. Babylon and the
Mandeans of modem S. Iraq both had their origins in the gnostic baptising
movements (Jewish and Christian) of the first century C.E. Numecrous
mythological motifs arec common to both Manichacism and Mandacism,
indicating their common devclopment in a culturally and religiously
syncretistic environment.2% Information on the Mughtasilah in the Islamic
period provided by Ibn al-Nadim was clearly confused with that on the
Mandeans showing that to the outsider, the two baptising sects were not
casily distinguishablc.20!

The Kephalaia, the text which initally caught the eye of Schmidt, is
divided into parts (P15996 in Berlin and Codex C in Dublin) - belonging

193 ps.-Bk. p. 220,21-4: K1 NTANTN MHI NOTWAWOT NIHpH :
€EYCMANT eyKH dANNEYyacaN : xe ncanNlBar men ov8Ahxe ne
NAamxeTr : A [NCclaNgoTN aeoTHPNINCTN [OT)ye ne:

198 Loc. cit. lines 14-16: ‘dmyn ly'hbh h'mr’ dmly’ h'mr | ‘zymywz mn bt
h'sr' wqyr' mn g'wh h'mr’ “zmywz. Trans. cil.

95 Mani und Manichéismus (Stuttgart, 1961) 31-33.

19 Loc. cit. (text) 140(d),20-21, (trans.) 106.

197 Loc. cit. (text) 158,11, (trans.) 119.

198 Cf. Rudolph, Die Gnosis. Wesen und Geschichie einer spilantiken
Religion, 3rd cdn. (Gottingen, 1990) 394. For references see E. S. Drower and R.
Macuch, A Mandaic Dictionary (Oxford, 1963) 430 (s. v. rumaia)

199 On the anti-Christian polemics of the Mandaeans, scc esp. K. Rudolph,
Die Mandder, | Prolegomena: Das Mandaer--problem (Gé6ttingen, 1960) 48-53.

200 5ee examples listed in Rudolph, op. cit., 92-93.

201 The Fihrist of al-Nadim, trans. B. Dodge, 11 (New York, 1970) 811. CT.
Rudolph, op. cit. 41-43 and G. P. Luttikhuizen, The Revelation of Elchasai,
Investigations into the Evidence of a Mesopotamian Jewish Apocalypse of the
Second Century and its Reception by a Judaeo-Christian Propagandist, Texic und
Studien zum Antiken Judentum VIII (Tibingen, 1985) 167-71.
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probably to two separate works. By 1940, pages 1-244 of the part in Berlin
were published in a critical text edition with a German translation. Work by
Polotsky on the text was halted by the advent of National Socialism to
power in Germany. After Polotsky’s departure for Jerusalem, it was
continued after an interval by A. B6hlig.202 Another 47 pages were
published by Bohlig in 1966, but the work was essentially completed in
1943.203 An additional single page was published by Bohlig in 1985,
bringing the total of published pages of the “Berlin” Kephalaia to 291.204
Vestiges of few leaves (pp. 311-30 still unpublished) were acquired by a
certain Prof. Grohmann (Prague). These were conserved by Ibscher in Berlin
and are now housed in the Osterreichische Nationalbibliothek, Vienna
(K11010a-h).205

The published parts of the “Berlin” Kephalaia consist of 122 kephalaia
(or chapters). These show Mani in the role of an apostolic teacher,
explaining, instructing, and interpreting, in a conversational manner, the
often highly sophisticated and more elaborate points of his revelation to his
innermost circle of disciples. In this he regularly employs the catechetical
method, giving the answers to questions proposed by his disciples - his
purpose being ostensibly that of introducing his followers into the more
profound aspects of his religion, which they are later to disseminate.2% This.
style is already known to us through the so-called Epistula Fundamenti
preserved in part in the anti-Manichaean writings of Augustine. The epistle,
according to the author, was occasioned by a question from a “Brother”
Pattikios2?7 - presumably the same person who initially accompanied Adda

202 Kephalaia, edd. and transs. H.-J. Polotsky and A. Bohlig (Stuttgart, 1940
ff.). Polotsky was responsible for the first two fascicles (pp. 1-102) and Bohlig
the rest (pp. 103-244).

203 Kephalaia, Zweite Hilfte, ed. A. Bohlig (Stuttgart, 1966).

204 “J3 ynd Amen in maniché#ischer Deutung”, ZPE 58 (1985) 59-70.
Reproduced in idem, Gnosis und Synkretismus, Gesammelte Aufsdtze zur
spdtantiken Religionsgeschichte, Wissenschaftliche Untersuchungen zum Neuen
Testament XLVII (Tabingen, 1989) II, 638-53.

205 Cf. I. M. F. Gardner, op. cit., Textband 53-55.

206 C. Schmidt, Neue Originalquellen des Manichiismus aus Aegypten,
Vortrag gehalten auf der Jahresversammlung der Gesellschaft fiir Kirchen-
geschichte in Berlin am 9. November, 1932 (Stuttgart, 1933) 8 [Article also
appeared in Zeitschrift fiir Kirchengeschichte, N. F. 3, LII/1, (1933) 1-33.]

07 Epistula fundamenti, frag. 4b (ap. Aug., c. epist. fund., 12, ed. J. Zycha,
CSEL 25/1 (Vienna, 1891) 207,25-208,2): De eo igitur, inquit, frater dilec-
tissime Pattici, quod mihi significasti dicens nosse te cupere, cuiusmodi sit
nativitas Adae et Euae, ... Cf. E. Feldmann, Die “Epistula Fundamenti” der nord-
afrikanischen Manichder. Versuch einer Rekonstruktion (Altenberg, 1987) 10.
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on his missionary visit to the Roman Empire.2%® In one instance in the
Kephalaia, the words Mani used in praising his student are strikingly similar
to those of the prologue in a Buddhicized Chinese Manichaean treatise from
Tunhuang in which the interlocutor was none other than Adda.

Coptic (Kephalaia):

Then the Apostle speaks to t[his di]sci[ple as follows]: You have asked
intelligently (Copt./Gr. xaA@g) about this lesson. B[ehold], I [will explain]
about it [to you). Know this: ... 209
Chinese (Traktat Pelliot):

Then the Envoy of Light spoke to A-to (Adda) as follows: Excellent,
excellent! It is fortunate for the countless numbers | of living beings that you
were able to ask this question, which has an extraordinarily profound and
mysterious significance. You are now a “righteous friend” of the blind and
confused living creatures in the whole world. So, I will explain everything
point by point, so that the net of your doubts should be torn for ever, leaving
nothing of it remaining.2!0

The Kephalaia initially gives the impression of being the summa
theologia of Manichaean grosis as it purports to be the ipsissima verba of
Mani’s esoteric instructions to his inner group of disciples. Though
apocryphal in terms of Mani’s canon of scripture, the Kephalaia undoubtedly
belonged to the first generation of Manichaean writings as it is given as a
text to be “wept over” in the Homilies.?!'! Although the material is
presented in the form of a record of the oral tradition of the lectures of the
master Mani, transcribed according to his wishes,2!2 a great number of these
kephalaia had clearly been edited in order for them to come closer to their

208 See above, n. 19. Feldmann’s commentary on the name Patticius (op. cit.,
p. 35) was written before the two Patticii (i.e. Patticius the father of Mani and the
Bishop Patticius) were differentiated by Sundermann.

209 Keph. LXXXVI, pp. 214,31-215,1: TOTE NAXE MAMOCTOAOC JWWY
ANIAAIOHITHC ANMIPHTE] KAAWC KWINE cd nIicexe (vacat)
elicte] tiNaToTHoTleTK] apay
" 210 Mo-ni chiao ts'an-ching REJEBIRSE lines S5-8 (transcribed from
photograph of ms., see also text in Taisho shinshu daizokys KIESHERKMEP
(The Tripitaka in Chinese, Tokyo, 1924-29, no. T2141B, LIV, p. 1281a,26-29:
WRens FAOY BRARR XANSTETE Mol EFEXAR kS
R —OHM Wk PEABNM RBARPINE R SUREXFER
Adda enjoys a similar reputation in Middle Iranian texts as the disciple who
poses thought-provoking questions to the master. See above n. 24.

211 Hom. p. 18,6: eipime NAKeDpaAMION.

2121n the inwoduction, Mani urged his disciples to write down his verbal
teaching as a safeguard against future corruption of his teaching. Cf. Keph.
Introd., p. 6,20-29. Kephalaic material is also found in Parthian which almost
certainly went back to Syriac originals. Cf. MMTKGI 13.1 (M6041, cf. Keph.
102) 113-14 and W. Sundermann, “Iranische Kephalaiatexte?” in WieBner and
Klimkeit (edd.) op. cit., 305-18.
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essential nature and the true intention of the teacher. The main purposc of
the work was instruction - to familiarise believers with the myth using
pictures and numbers,2!3 for example by opposing the four hunters of light
to the four hunters of darkness. An obvious aim of such a catechetical task
is cenainly the preparation of the followers for debates with ecclesiastical
authorities (both Christian and Zoroastrian).2!'4 The first chapter gives a
summary of Manichaean cosmogony and the achievements of a succession
of apostles culminating with what was revealed to Mani by his Divine Twin
or Paraclete (nnprR&c).2!5 The next twenty or so kephalaia dcal with major
points of doctrine. From then on the chapters are held together by the most
tenuous links. They deal with a range of problems of the world in general
which are posited in terms of the Manichaean myth and explained by it. The
intention is to show how the whole cosmos is, in itself, a unity permeated
by dualism and how therefore each happening is related to another. Frequent
recourse is made to the gnostic and the astrological world picture for
explication.2!6

The outbreak of the Second World War put the brakes on the work on
the Coptic Manichaean texts. Allberry, who had volunteered for active duty
after a spell in code-breaking, was killed on a bombing mission in 1943. At
the time of his death he was working on the first and less well-preserved part
of the Psalm-Book in the Chester Beatty collection then housed in London.
The work was never completed and his notes (if there were any) were never
found. H. Ibshcer, the principal conservator of the codices also passed away
in the same year. His son R. Ibshcer moved some of the material from the
Chester Beatty collection to their home in Bavaria. After Soviet forces had
entered Berlin, the codices of the Berlin collection which had spent much of
the time in a reinforced bunker under a flak-tower, were taken East. The train
carrying the manuscripts was believed to have been looted in Poland.
Among the texts which were unaccounted for when the collection was

213 On Manichaean numerology see the useful dissertaion of M. Heuser, Der
manichdische Mythos nach den koptischen Quellen (Bonn, 1992) 120-29.

214 Cf, M. Tardieu, Le Manichéisme, Que sais-je ? 1940 (Paris 1981) 68-9.

215 Keph. 1, pp. 9.15-16,31. This chapter is of great importance both for the
biographical information on Mani as well as the revelatory basis of his gnosis.
See esp. H.-Ch. Puech, “La conception manichéenne du salut”, in idem, Sur le
Manichéisme et autres essais (Paris, 1979) 18-24.

216 For studies on the Kephalaia see esp. A. Bohlig, “Probleme des
manichiischen Lehrvortrages” in idem, Mysterion und Wahrheit (Leiden, 1968)
228-44 and idem, “Eine Bemerkung zur Beurteilung der Kephalaia” in op. cit.,
245-51. See also K. M. Woschitz, Woschitz, K. M., “Der Mythos des Lichtes
und der Finsternis. Zum Drama der Kosmogonic und der Geschichte in den
koptischen Kephalaia: Grundmotive, Ideengeschichte und Theologie”, in M.
Hutter, K. Prenner and K. M. Woschitz., Das manichdische Urdrama des Lichtes
(Graz, 1989) 14-150, esp. 20-43.
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finally rctumed to Berlin were Mani’s Letters (P15998) (save for 28 Icavcs,
including thrcc which cmerged in Warsaw) and the Acts codex (P15997)
(save for a fcw conscrved Icaves now in Berlin and onc which was taken by
Ibscher and sent to Dublin in crror after the war.)2'? The hiatus in the work
on the Coptic tcxts sadly continucd long after the post-war recovery. From
1951 10 1956 R. Ibscher worked periodically in London and Dublin on the
Chester Bcatty manuscripts but no major publication came out of his
work.2!'® It was not until thc mid-1980s that two scparalc intcrnational
projects were finally launched, onc under a Europcan committee, to publish
thc remaining texts in the Chester Beatty collection (now in Dublin) and
another, under the gencral dircction of Prof. James Robinson (Claremont,
U.S.A)), 1o continuc work on the texts in Berlin. A major achicvement of
the European committee is the publication under the cditorship of Prof. S.
Giversen of the facsimile cditions of the texts in the Chester Beatty Library
which include the hitherto unpublished first part of the Psalm-Book and the
“Dublin” Kephalaia as wcll as that of the //omilies and the sccond part of
the Psalm-Book.?"?

Of these new publications, the rcadablc parts of the “Dublin” Kephalaia
(Codex C) has causcd the most cxcitement. The lowest numbcer of kephalaia
lbscher could find was 221 which gives the impression of the collection a
continuation of the “Berlin” Kephalaia.??® Whilc the Berlin codex carries
running header of “The Kcphalaia of the Tcacher” (fikepaaaron Ancag),
the Dublin codex has “The Kephalaia of thc Wisdom of my Master
Manichacus (= Syr. mry mny u—n ,in)” (Nkedpaaason Nrcodra
&ARnazaic nanxc).22! The format of the chapters is also different. In the

217 Cf. Robinson, art. cit., 51-57. The leaves of the Acts codex now in Dublin
are published in facsimile in MCPCBL 11, pl. 99-160.

28 All that emerged in print of his work on the Chestcr Beatty texts is the
brief abstract of his paper *“Wiederaufnahme und neuester Stand der
Konservierung der Manichdischen Papyruscodices™ in Proceedings of the
Twenty-Third International Congress of Orientalists, Cambridge 21st-28th
August, 1954 (London, 1956) 359-60 and a discussion of the method of
conservation he employed: “Wandlungen in der Methodik und Praxis der
Papyruskonservierung”, in Actes du X¢ Congrés Iruernational de Papyrologues,
Varsovie-Cracovie, 3-9 septembre 196/ (Wroclaw-Varsovie-Vracovie, 1964)
253. Some of his unpublished reports are cited in Robinson, art. cit., 26-31.

219 See MCPCBL in List of Abbreviations.

220 The exact number of chapters of the Berlin codex will not be known until
the remaining parts are conserved and examined. However, the codex had 22
quires which would yield ca. 528 pages and ca. 210/20 kephalaia. Cf. W.-P.
Funk, “Zur Faksimileausgabe der koptischen Manichaica in der Chester-Beatty-
Sammlung”, Oriertatia 59/4 (1990) 527.

221 Cf. A. Bohlig, “Neue Initiativen zur ErschlieBung der koptisch-
manichédischen Bibliothek von Medinet Madi”, Zeitschrift fir die Neutesta-
mentliche Wissenschaft, 80 (1989) 249.
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Berlin codex, the chapters are in the main monologues by Mani usually in
response to a question by an “enlightened” inerlocutor. In the Dublin codex,
there is more evidence of group involvement; discussion, dispute, brief
exposés of doctrine and summaries are the norm. Much more information is
given about the interlocutors and many of them appear not to be
Manichaeans.222 One catechumen bears the distinctively Iranian name of
Pabakos who gave in discussion a citation from the “Law of Zarathustra”
(nomoc N3apaanc), which may indicate that he was a convert from
Zoroastrianism - a type of conversion which would later give particular
offence to the Shahanshahs and Mobeds.22 Of particular interest among the
names appearing in the text is tos Nxnw 224 who is almost certainly the
same person who appears in a Parthian Kephalaia-type text as Gwndys. As
the discussion between him and Mani in the Parthian text begins with him
stating that there are three scripts: Indian, Syriac and Greek, and him asking
Mani was the oldest, Sundermann has suggested that Gwndys is of Indian
origin. The appearance of this person in the entourage of Shapdr I in the
Dublin codex, however, appears to imply that he was not an Indian sage
who encountered Mani while the latter was a wandering preacher in India in
the last years of Ardaslhir, and various Iranian origins of the name have now
been suggested.2?5 One cannot completely rule out the possibility that
Gwndy$ was a Buddhist priest in the entourage of the Shahanshah as he
lauded Mani as “Buddha and Apostle”.226 Another previously known name
from Iranian sources is Kerder the son of Ardawan (Pe. kyrdyr ‘y 'rdw’ng’'n)
which in Coptic is kapaeA nwHpe Raptaban)??’ who was present at
Shapar’s audience with Mani which also featured cow nxny. This Kardel
(not to be confused with the Chief Mobed with the same name) was also
present at the royal court when Mani appeared before Vahram 1.228 The
occurance of the name of rownxsHw in Parthian and Coptic sources is
highly significant in that it underlies the common Syriac source to so much

22Cf, M. Tardieu, “La diffusion du Bouddhisme dans 1'Empire Kouchan, }'Iran
et la Chine d’aprés un Kephalaion manichéen inédit”, Studia Iranica 17/2 (1988)
159-60.

223MCPCBL 1, pl. 278,4. Cf. Funk, art. cit., 529.

224 See e.g. MCPCBL 1, pl. 246,6, 255,11 etc. For the Parthian version see
M6040 R 16, MMTKGI 4b.1, 1325 and M6041 R 16, 4b.2, 1375 etc., pp. 87-8.

25 Cf. Tardieu, art. cit. 160. See also W. Sundermann, “Iranische”
Kei)halaiatexle?" in Klimkeit and WieBner (edd.) op. cit., 308, n. 19.

26 M6041 R 14-16, MMTKGI 1403-05p. 89: *wd'w’s z'n'm | [p]d r'Styft kw
bwt | ['Jwd frystg 'yy. Cf. Sundermann, art. cit., 308, n. 19. For the Coptic
equivalent (which makes no reference to Buddha) see MCPCBL 1, pl. 276, lines
11-13.

271 MCPCBL 1, pl. 275,15. For forms see Tardieu, art. cit., 160.

228 M3 R 19. Cf. W. B. Henning, “Mani’s last journey”, BSOAS 10/4 (1942)

950.
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of Manichaean literature in these two languages. Manichaean texts in
Parthian are characterised by frequent loan-words from Syriac, esp. words of
a Christian origin: e.g. ‘skym Pth. ‘form, shape’ (Gr. oxfpc, Syr.
>uaea ), MM iii n 1, ‘Skrywt’h ‘Iscariot’ (<), nu950a) MM iii k 40, i
75, ‘spsg ‘bishop’ (loan translation of <.z == Henning), ‘strtywtn
‘soldiers’ (O 0i); 1 )0) MI8 R 4, hygmwn (iomaem) MI132a R 5,
q'rwz ‘herald’ (<i032) MM iii g 39, pylty[s ‘Pilate’ (waoda) M132a R
5, qtrywn’n ‘centurions’ («un1)\,.0) M18 R 4, s''n ‘Satan’ («\,00) MM iii
i 43, k 6, k 37, smyl Sammael’ (5&!:0) MM iii k 7, sryl ‘Isreal’
(D.ama.) MM iii i 76, etc. Many names of deities in Parthian texts are
also translations and sometimes even transliterations of the Syriac. Such
Syricisms are rarely found in Manichaean texts in Middle Persian in which
names of gods and demons are often adopted from Zoroastrian sources.22
Manichaean missionaries evidently took the same Syriac originals with
them both into Parthia and Roman Egypt. The similarities in the accounts
of Mani’s Passion which could not antedate the late 270s in both Coptic and
Iranian sources?3® indicate that Manichaean missionaries / refugees still
operated from Mesopotamia after the death of Mani.

The publication of the first part of the Psalm-Book has drawn less
auention.?! Important identification has been made by Dr. I. M. F. Gardner
of the first lines of verses from earlier versions of two psalms (57 - badly
preserved - and 68) on wooden board among the new Manichaean texts from
Kellis (infra, p. 88 and 97).

Appended to the facsimile edition of the Homilies are two pages of the
Acts Codex (P15997) which were sent from the Berlin collection in error to
London and thence to Dublin.232 These contain material on the history of
the sect after the death of Mani, especially on the cessation of persecution
against the sect brought about by a meeting between Innaios, the archegos
of the sect after Sisinnios, and the reigning Sassanian monarch (Vahram II

229 See the important study of W. Sundermann, “Namen von Géttern,
Démonen und Menschen in iranischen Versionen des Manichiischen Mythos",
AoF 6 (Berlin, 1979) 99-100 and 110-14.

230 For an important comparative study of the body of sources see W.
Sundermann, “Studien zur kirchengeschichtlichen Literatur der iranischen
Manichéer II", AoF 13/2 (Berlin, 1986) 253-62.

231 For sample translations see S. Giversen, “The inedited (sic) Chester Beatty
Mani Texts”, in and A. Roselli (edd.), Codex Manichaicus Coloniensis, Atti del
Simposio Internationale (Rende-Amantea 3-7 semembre, 1984) (Cosenza, 1986)
376-79 and idem, The Manichaean Papyri of the Chester Beatty Library,
Proceedings of the Irish Biblical Association 11 (Dublin, 1987) 13-16.

232 MCPCBL 2, pls. 99-100.
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?7) at Huzistan (?).233 This text had long been thought to have bcen among
those lost from Berlin after the end of the War. There are seven other
surviving leaves of this work in Berlin.234

Also appended to the /{omilies arc facsimiles of thirtcen uncdited Icaves
from the Synaxeis codex (Beatty Codex B) - a work was divided into two
parts before it was acquired by Chester Beatty. 25 The latter had arranged for
the codex to be conserved in Berlin. The main part of the work now in
Berlin holdings includes 125 leaves conserved under glass, some fragments
and the fragile remainder of the unconserved book-block containing 70 to
120 leaves. According to Prof. P. Mirecki, who is a member of the
international team assigned to work on the Synaxeis-Codex, at least 31
damaged leaves from various places had been randomly removed by the
antiquities dealer before the codex was purchased by Beatty. These 31 leaves
were later acquired by Schmidt (P. 15995), and until the Reunification of
Germany were housed in the Statc-Museum Berlin-DDR while the book-
block and the other conserved leaves were in West Berlin. The lost
pagination of the conserved pages causes major problems to any
codicological reconstruction of the text and the leaves of the book-block
cannot easily be separated without damage to the writing. A model
suggested by Prof. Mirecki is that the Synaxeis Codex contains at least two
texts: the first remains unidentified (a lengthy promium to the sccond
text?) and the second is generally understood to be a series of homilies (Gk:
synaxeis) which reflect the structure and contents of the lost Living Gospel
of Mani.236

Among the texts in Berlin to be edited for publication are the remaining
leaves of the “Berlin” Kephalaia. The fascicle produced by Béhlig after the
war brings the number of published pages of this major Manichacan work to
290pp. with pp. 291-92 published separately.23? A report by Dr. W.-P.
Funk gives an estimate of the total number of surviving pages as 504 (this
figure includes the few leaves in Vienna and in Warsaw). Headings of the
unpublished sections include important and familiar doctrinal themes such
as: Ch. 136. On the begetting of two men: “Old Man” and “New Man” (p.
337), 140. The just man should not give up preaching (p. 343), Ch. 141.
How the soul departs from the body (pp. 343-45), 159. [What] the height of

233 Cf. Mani-Fund, 49-50. For a partial translation see S. Giversen, The
Manichaean texts from the Chester Beatty Collection™ in Bryder (ed.) op. cit.,
269.

234 Cf, Robinson, art. cit., 53.

235 MCPCBL 11, pls. 101-26.

236 p. A. Mirecki, “The Coptic Manichaean Synaxeis Codex: Descriptive
catalogue of Synaxis chapter titles”, in Bryder (ed.) op. cit., 135-45

237 See above, note 204.



78 FROM MESOPOTAMIA TO THE ROMAN EAST

the day is, and [what] the depth of the night (pp. 397-98).238 Undoubtcdly,
when published, these remaining “Berlin” kephalaia will add even more to
our knowledge of the development of Manichacan didactic skills at an carly
stage of the history of the scct. One can only hope that the new discovcerics
at Kcllis will not distract the scholars involved in cditing and publishing the
rcmaining texts from Mcdinct Madi from complcting the work morc than
half a century after their discovery and acquisition.

5.3 The Cologne Mani-Codex

The so-called Cologne Mani-Codex (hercafter CMC for short)23 became an
ovemight sensation through the preliminary publication of its contents by
Henrichs and Koenen in 1970.240 [ts initial conscrvation and deciphcrment
as later recounted by Henrichs have all the clements of a modem thriller:

The initial identification did not take place at the University of Cologne,
where the text is kept, but in a suburb of Vienna. On Junc 14, 1969, I arrived
in Vicnna carrying an inconspicuous cigar box which would tum out to be a
“cave of trcasures.” I was met at the station by Dr. Anton Fackelmann, the
cminent restorer of ancient manuscripts. Once at the Fackelmann home, we
opened the box and removed four small and fragile lumps of conglutinated and
parched vellum from their cotton wrappings. The largest and thickest lump
mcasured four by four centimeters, or an inch and a half crosswise and
lengthwise. It was smaller than the palm of a hand and could be lifted casily
with two fingers. After a bricf ecxamination of the fragments, Fackelmann
shook his head in disbelief and despair. He tumed to me and told me that he
had never scen such a mess. ... (This is followed by a detailed description of
the condition of the document which then existed in five fragments or
“lumps”) ...

Here I was with the mysterious fragments and with the one person able to
make them legible, only to be told by him that he was more than sceptical

238 “On completing the cdition of the Berlin Kephalaia Codex™, Acts of the

London Manichaean Symposium 1992 (forthcoming).

239 The cdition of the CMC uscd throughout this article is Der Kélner Mani-
Kodex (Uber das Werden seines Leibes), Kritische Edition aufgrund der von A.
Henrichs und L. Koenen besorgten Erstedition, herausgegeben und ibersetzt von
L. Koenen und Comeclia Rémer, Abhandlungen der Rheinisch-Westfilischen
Akademic der Wissenschaften, Sonderreihe, Papyrologica Colonicnsia, Vol. XIV
(Opladen, 1988). Scc also editio major by A. Henrichs and L. Koenen, ZPE 19
(1975) 1-85, 32 (1978) 87-199, 44 (1981) 201-318 and 48 (1982) 1-59;
diplomatic text by L. Koenen and C. Rémer, Der Kolner Mani-Kodex,
Abbildungen und Diplomatischer Text, Papyrologische Texte und Abhandlungen
35 (Bonn, 1985). Scc also the most recent translation of L. Koenen and C.
Rémer in Mani. Auf der Spur einer verschollenen Religion (Frciburg im
Breisgau, 1993) 45-103

240 A Henrichs and and L. Koenen, “Ein gricchischer Mani-Codex (P. Coln.
inv. nr. 4780)", ZPE V/2 (1970) 97-216.
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about the outcome. But the miracle happened, and happened fast. Within a
few hours of my arrrival, and with the help of a chemical solvent
manufactured in the United States, Dr. Fackelmann managed to soften the
brittle material. When he finally separated the first vellum leaf unharmed
from the bulk of fragment three, it turned out to be a detached remnant of the
preceding quire. It was later identified as the last leaf of the quire two, pages
47 and 48 of the codex. From then on the pages came off much faster than I
could transcribe them. By the end of the first afternoon, several conjugate
leaves had been separated, each containing four pages of Greek text.

The particular section of the codex which we had uncovered happened to
contain long quotations from the five different apocalypses, each under the
name of a different Adamite. The first is ascribed to Adam himself and the last
to Henoch, and their content is new but repetitious. Only later did it become
clear that this part of the codex constituted long digression and was untypical
of the rest, and that the five revelation texts were in fact not Manichaean in
origin but were borrowed from Jewish sources.

But the truth was just round the comer. On the moming of June 15, 1969, I
finished my transcription of the apocalypses. The emphasis on divine
revelation continued on the next two pages with relevant quotations from St.
Paul. A couple of pages further on I found another quotation, this time from a
letter which “our father” had sent to Edessa. Edessa was the most cultured city
in eastern Syria, the cradle of Syrian Christianity, but who was “our father™?
The next page brought the answer. The crucial sentence on p. 66 reads: ‘He
said in the Gospel of his most holy hope: “I, Mani, the apostle of Jesus.
Christ through the will of God, the Father of Truth, from whom I was born.”" I
found it difficult to believe my eyes. The author who introduced himself in the
manner of St. Paul was no less a man than Mani himself, the founder of
Manichaeism, a world religion which rivaled Christianity from the middle of
the third century down to the Arab conquest. The quotation which solved the
mystery of the codex is the beginning of Mani’s gospel, one of his five
canonical books. What follows on the next four pages of the codex is the
longest surviving excerpt from that important missionary work which
outlined Mani’s message of salvation to the world.

A few hours later I called Professor Koenen, then curator of the Cologne
papyrus collection. I told him that the restoration had been successful, that
the content of the codex was new and Manichaean, and that it was a
sensation, a scholar’s dream. But it took several more weeks before we knew
that the new Manichaean text was actually the earliest part of a continuous
biography which has thrown unexpected light on the darkest period of
Mani’s life, his first twenty-four years.24!

Measuring only 38 x 45 mm. with a single column of an average of 23
lines per page, the text is one of the smallest codices to have survived from
Antiquity. In size it approximates to Christian amulets like P. Ant. ii 54
(26 x 40 mm. Pater Noster) or, P. Oxy. xvii 2065 (Ps. 90) but with nearly
200 pages it had the largest number of quires (eight as against one). But the
wearing of (complete?) gospels as amulets is mentioned by Chrysostom and

21 “The Cologne Mani Codex reconsidered”, Harvard Studies in Classical
Philology, 83 (1979) 342-49.
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the Cologne Mani-Codex might not therefore have been unique in its
day.?2 The palaeographical observations of the late Prof. Sir Eric Tumer
(revised by Prof. Parsons) is worth citing:

The tiny page has been carefully ruled for each line and for the left and right
margin (the ruling is still visible in places), and is inscribed in a
correspondingly tiny script (most letters are less than Imm tall). When
enlarged to normal size the writing can be seen to be a standard sloping
roughly bilinear hand, whose chief features are (a) the contrast of wide and
narrow letters; (b) the heavy contrast of thick and thin strokes; (c) the
omamentation of some horizontal and oblique strokes with heavy terminal
blobs or short verticals. ... Besides the main hand, ... a different but similar
hand supplied the first quire and parts of the eighth, and several others
corrected the text throughout. The first editors note how few the errors were,
and how correct the orthography; ... Sporadic accents and breathings, and
regular use of initial trema, give the reader considerable help in dividing
words; and there is punctuation by high, middle and low stop. .... A most
unusual feature is the running title which heads every other double spread
(rept C YEVVNIC / 10V Ccopatoc ovtov).243

Running headers, in fact, are a characteristic feature of Manichaean texts in
Central Asia which are also copied on lined paper, often with delineated
margins. Some of the texts even have special headers for each section.244
Interestingly, the detailed index of first lines which accompanies the Coptic
Psalm-Book is also parallclcd in a collcction of Hymns from Central Asia,
compiled in the ninth century and two double pages of which have
survived.?S The provenance of the text is unknown and little information is
given on how the text came into the possession of the Papyrussammlung of
the Universitit K6In. The closest we have from the editors to a statement on
the history of the discovery and acquisition of the text is an apology to the
inquirer from one of the text’s initial editors:

Ancient manuscripts which antedate the Byzantine period are almost never
identified at the place of their original discovery, and more often than not the
circumstances of their disinterment are shrouded in obscurity and secrecy. The
Cologne Codex is no exception. Rumour has it that the remains of the codex
were located several decades ago in Luxor, and it is a reasonable guess that
they were found in the vicinity of ancient Lycopolis, a stronghold of

242 In Mt. hom. 83, PG 58.669.

23 Greek Manuscripts of the Ancient World, Bulletin of the Institute of
Classical Studies Supplement 46 (London, 1987) 129

244 5ee e.g. D. N. MacKenzie (ed. and trans.) “Mani's Sabuhragan™, BSOAS 42
(1979) 504, 506 etc. See also M7984 R H, V H etc., MM i, 177.

245 M1, lines 228-445, ed. and trans. F. W. K. Mauller, Ein Doppelblatt aus
einem manichdischen Hymnenbuch (Mahrndmag), APAW, 1912, 18-28. On this
see esp. M. Boyce, A Catalogue of the Iranian manuscripts in Manichaean Script
in the German Turfan collection (Berlin, 1960) 1.
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Manichaeism in Upper Egypt. in other words, next 1o nothing is known
about the fate of the Mani Codex before it reached Cologne.246

The preliminary publication already contains precious and sensational
information about the early life of Mani pieced together from the witness of
some of Mani’s closest disciples such as Salmaios the Ascetic, Baraics the
Teacher, Timothcos, Abiesus the Teacher, Innaios the brother of Zabed,
Za[cheas?], Kustaios the Son of the Treasure of Life and Ana the brother of
the disciple Zachcas. There are also citations from Mani's writings (e.g. the
Evangelium and his Letter to Edessa (see above, p. 38) as well as from the
writings of St. Paul and several hitherto unattestcd apocalypses. The
impression given to the source-critic is that works under the names of thesc
individual authors had circulated separately, perhaps in the period
immediately after the death of Mani which saw the production of works likc
the Homilies. A later compiler then excerpted sections (some substantial)
from these works and then edited them in a more or less chronological
sequence. Though the Greek style is clear and unomamented, the Semitic
original of the text is occasionally revealed by some odditics such as: 84,15
1@dv 1e0opfol[pélvov (sc. bdatwv) “terrified water” (cf. Mandaic mia
tahmia “the muddy water”, a meaning which apparently is due 10 a
confusion of the Aramaic roots thm “deep”, and tmh “amazed, stunncd”);
101,16 &ig p[i]lav mAevpav meaning ‘to one side’ = Syr. 2\, 2w\
109,18 use of the word ‘OdAacca’ to mean a river which is attested in
Aramaic and Mandaic; and most eye-catching of all, tag noAerg, to denote
the Twin Cities (i.e. the capital city complex of Selcucia (i.c. Vth-Ardasifir)
and Ctesiphon = Syr. ‘m..dﬁd\).z‘”

The codex confirms what we know from Arabic and Syriac sources, that
Mani spent the formative years of his life in a baptising sect in S.
Babylonia.?*® He was the recipient of special revelations which sct him
apart from his fellow ‘baptists’. He avoided the picking of fruit and
vegetables and collecting fire-wood for fear of damaging the Living Soul (?)
which was in them and refused also to practise the ritual washing of the
vegetables and bodily ablution so as not to pollute the water. The most
startling of the new information the codex provides is found in a scction
excerpted from the Testimony of Za[cheas ?] a series of anecdotes conccrmning

246 Henrichs, art. cit., 349.

27 Cf. L. Koenen, “Manichédische Mission und Kléster in Agypten”, in Das
romisch-byzantinische Agypten, Aegyptiaca Treverensia (Mainz am Rhein,
1983) 94.

248 Arabic: The Fihrist of an-Nadim, uans. Dodge, p. 775, see also G. Fligel,
Mani. Seine Lehre und seine Schriften (Leipzig, 1862) 84. Syriac: Theodorus bar
Konai, Liber Scholiorum XI, CSCO 66, p. 311,13-19.
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an apymyos of the scct called Alchasaios whosc cxamplc in the avoidance of
bathing and baking was cilcd as a prccedent by Mani:

‘If you now make accusations against me concerning baptism, carry on
then, and I will show you by your own Rule and the revelations which were
granted to your lcaders, that you must not baptisc yourelf.’

For Alchasaios, the founder of your Rule, expounds this. You see, when he
(once) went to wash in some water, hc saw a man appear in the spring of
waters. This apparition said to him: ‘Is it not cnough that your animals abusc
me? Even you yoursell mistrcat [my place] and offend against my water!” So
Alchasaios [was amazed] and spoke to the apparition: ‘The fomication, the
filth and the impurity of the world are thrown at you, and you make no
objection. But on account of me you arc grieved!” It answered him: ‘It may be
that all these have not recognised who I am. But why have you not held me in
honour, you, who claim to be a servant of God and a just man?' Then
Alchasaios was taken aback and did not wash himself in the water.

Again, a long time after, he wanted to wash in a stretch of water and told his
disciples to look for a place [with little] water, so that he could wash there.
His disciples [found the] place for him. As he [was preparing] himsclf to
wash, again he saw in that spring also thc apparition of a man. It spoke to
him: ‘We and thosc other waters in the lake (literally: *“sca” i.c. lake or river)
arc onc. Now you have come here to offend against us and to abuse us.’
Alchasaios, in grcat alarm and agitation allowed the dirt to dry on his hcad
and then [shook] it off.

[Again] (Mani) cxpounded how Alchasaios kept ploughs [lying rcady] and
went [to] them. [The carth] however made its voice heard and said to him:
‘[Why] do you make your profit from me?’ Then Alchasaios took clods of the
carth which had spoken to him, wept, kissed them, took them to his bosom
and began to spcak: “This is the flesh and blood of my lord ™ (acc. Matth. 26,
26-27)

Again (Mani) said, that Alchasaios came upon his disciples as they were
baking brcad and the bread thercfore spoke to him. He then ordered that there
should be no more baking of bread.249

29 CMC 94,1-97,10, pp. : Za...[---] | “Ei toivuv mepi 10b Pantilcpatoc
xatnyopeite | pov, 18ob nmdAv éx 100 (4 vopov vpdv Seixvulut vuiv xai ¢E
ixciveov tav | anoxalvgBéviav toic | peiloctv bpdv 611 ob 1B Séov écti
BantifecBar.” I"deixvuct yap ‘Adyacaioc | 6 dpynyoc tob vopov vlpdv-
nopevopévou 1'2 yap avtod AovcacBor eic | $8ata cixwv avdpoc @lebn
adtdr éx tic nnllylic t@v bdatwv Aéyovl'6[ca] mpdc adtév: ‘odx
avl[tap]kwc i:'&m ¢ £ cov | [nAdrtew pe; ARG xai | [avtoc) cb
xataroveic 120 [pov tov toén]ov kai ta Hi[datd pov djcePeic.’ écl[te Bav-
paclar tov ‘Adyallcaiov xai elineiv npoc 1951 adriv- [f] mnopveia
xai N prlapdétne xai i dxaBapcia | 10d xdcpov Empintel tai cor xal ovx
arnavdac, | én' époi 8¢ Avmf.' £en | mpoc avtév: ‘el xail obror | maviec
ovk Eyvacav B pe tic tuygdve, cb 0 | packov Adtpnc elval | xai Sixaroc
10 1l ovx tlpvAakdc pov v tl'Zpqv;’ xat t6te xwnBelic o] |
'Adlyacaioc ovk tAovc[allto eic & Vdara.” “xai r[&]lAwvv perd moAbvv
ePov[An]I'60n AovcacBar cic t[d Vdajlta xal évereilat[o toic] |
pabntaic avtfod émun)lphicar ténov Eylovial 120 $data Jm cvxva ival
| Aoventar- g[bpov &' oi] 122 paBnrai a[vtod tov 16]1%¢Irmov altdt.
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Chwolsohn, one of the pioneers in the study of the Mesopotamian
pagan (?) sect known as the Sabians, speculated that the sect of the
Mughtasilah in which Mani grew up was founded by the Jewish-Christian
leader called Elchasaios from the evidence provided by al-Nadim in a separate
article on the sect in his “catalogue’

The Mughtasilah. These people are very numerous in the regions of al-
Bata'ih; they are [called] the $abat al-Bata'ih (i.e. Sabians of the marsh-
lands). They observe ablution as a rite and wash everything which they eat.
Their head is known as al-Hasih and it is he who instituted their sect. They
assert that the two existences are male and female and that the herbs are from
the likeness of the male, whereas the parasite plants are from the likeness of
the female, the trees being veins (roots). They have seven sayings, taking
the form of fables. His (al-Hasih's) disciple was named Sham'‘tin. They agreed
with the Manichaeans about the two elemental [principles], but later their
sect became separate.250

The CMC gives apparent support to such an identification. However, al-
Nadim’s description of the beliefs and practices of the Mughtasilah (i.e.
“those who wash themselves”) appears to have combined material from
Manichaean and Mandaean sources. The ‘baptists’ of the CMC certainly
washed everything they ate. They may have been dualists or at least they
would have been imputed as such because of their links with Manichaeism.
The name of the founder and of the disciple Simeon would have almost
certainly come from Manichaean sources in Syriac or Aramaic. Moreover,
the Mandaeans styled themselves the “Sabians of the Marshes” in the
Islamic period in order to receive protection as a “people of the book” by the
Muslims.25! We know that the Mandaeans were already in existence as a

ps[llov]ltoc 8¢ avtod lm)[caceat] | méddv éx Seutspou ml“tpen avtd
eixwv avidpodc éx ‘tT]C rnyfic £K£l|V‘I’]C Aéyovca avtd: 1’“,181( | xaxeiva ta
Bdata & 18 év T Oakaccn tv wyxuvolpev AM0ec obv xal évhaiba &-
popticat xol | mAfEor fpdc. mévv 8t 112 tpopdcac xal mvnleelc o
'Alyacaloc tOV nnl[k]ov v ért tic xeeal[Af]c adtod elacev
§npavl16[9n]vm xail otwc dmeltiv]agev.” I[xalw 8Jeixvuciv Stu ell[xev
up]otpa o Alxacaloc 120 [&moxeip)eva xat Emopedl[Bn eic a]m:a
étpesyéaln[to 5 n i Aéyovca adt(- 1P7.1 “1i] mpért[e)te 33 Epod |
[1:]r]v epyacww vpadv;” | [0 B8] Alxacouoc 8£§apel"‘voc YOOV Ex 'mc
Tic clxawnc ¢ Xalncacnc | npoc autov xAaiwv xaltetpllnce xal
enéBnke B tdr xéAnwr xai fipEato | Adyewv: “abtn dctiv 4 | capE xou alpa
100 x(vpio)v pou" (sec Matth. 26,26- 27) | Epn 8' ad malv St edpev 12
TobC puenrac abvtod | Akxucouoc néntoviac | &provc Gc xai lakncal
| tov aptov npoc tov ['AA)I'6yacaiov. Oc 8t évere[ila)lto pnkén
nénter[v]. |

250 Trans. Dodge. 811. Cf. D. Chwolsohn. Die Ssabier und der Ssabismus, I (St
Petersburg, 1856) 543-44.

251 K. Rudolph, Die Mandder, 1, Prolegomena: Das Manddierproblem
(Géttingen, 1960) 36-43.
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distinctive community in the early Islamic period because Theodor bar Korm
cites in his chapter on the Kanteans a passage from an important Mandaean
work known as the Left Ginza.252 No founder by the name of 'lks, however
is known from Mandaean sources. On the other hand, the Mandaean Right
Ginza castigated as “zandiqgia” (i.e. heretics = Arab. zndyq, heretic, esp.
dualist) the followers of Mar Mani (undoubtedly the eponymous founder of
the Manichaeans) who belong to the “gate” (i.e. religion) of the Messiah,253
The confusion of the two sources might have been due to the Mughtasilah
also claiming the protective name of the Sabians in the Islamic period rather
than a merger of the two sects.

The Elchasaios known to us from heresiological sources is inseparably
linked to the “Book of Elxai” a work which is known to us almost entirely
from excerpts found in Christian sources, especially the writings of
heresiologists like Hippolytus of Rome and Epiphanius of Salamis. Its
teaching on re-baptism, according to Hippolytus, first came to the notice of
the Church in Rome when it was preached by Alcibiades, a native of
Apamea in Syria, during the pontificate of Callistus (217-22). The book on
which his teaching was based he claimed to have originally been received
from (the) Seres (= silk-merchants?)by a certain “righteous man” called
Elchasai. He in tum transmitted it to a certain Sobiai (or a community of
baptists, Aram. §b*‘= to baptise) as a book revealed by an angel of gigantic
proportions.254 Hippolytus makes no mention of Elchasai as a founder of a
sect nor whether he was a Jew or a Christian of Jewish origin. That
Alcibiades was a Christian there is no doubt, but there is nothing
specifically Christian in the surviving excerpts of the “Book of Elxai”.255

252 On the Manichaean Simeon see Fihrsit, trans. Dodge, p. 755 and CMC
106,19 (?) [.vped]v.

B3 See e.g. Right Ginza, IX,1, ed. H. Petermann, Thesaurus s. Liber magnus
vulgo “Liber Adami” appellatus opus Mandaeorum surmmi ponderis (Leipzig,
1867) 228,9-18, trans. M. Lidzbarski, Ginza, Der Schatz oder das grofie Buch der
Mandder, Quellen der Religionsgeschichte (Gdttingen, 1925) 229,17-27. For
another example of Mandaean anti-Manichaean polemic see The Canonical
Pra!erbook of the Mandaeans, 357,10, ed. cit., text p. 379, trans. p. 251.

254 Hipp., ref. omn. haer. 1X,13,1-2, p. 357, ed. Marcovich: Tobtov (odv)
xatd nravia tOv xéopov dinynBeiong tfig Sidacxalriag, évidov thv
npaypateiav aviip 86Aio¢ xai anrovoiag yépwv, 'AAxiPiddng tig
xalobpevog, oixdv év ‘Amapeiq thg Zvpiag, yopydtepov Eavtdv xai
evguéotepov év xufeiarg xpivag 100 KaAliotov, émiABe tfi ‘Poun @épwv
BipAov tiva, @doxwv tavtnv and Inpdv thg MNapbiag mapeiinpévar tvéa
avdpa Bixaiov (O0vépat) 'HAgacai: fiv mapédwxév tivi Aeyopéve
ToPiai, ypnuaticBeicav brd &yyéAov.

5 With the exception perhaps of the description of a vision of two celestial
figures of gigantic proportions which finds a Jewish Christian parallel in the
Ascensio Jesajae, 1X,27-40, ed. Tisserant. Cf. G. Stroumsa, “Le couple de 1'ange
et de I'espirit”, reprinted in idem, Savoir et Salut (Paris, 1992) 25-26.
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By the time of Origen (c. 245 AD), however, the Elchasaites were attested
as a troublesome sect and they were characterised by their rejection of the
teaching of Paul?5¢ - a dominant feature of the “baptists” of the CMC for
whom to have rcad Paul was to havc “gonc over to the cnemics” and “caten
Greek bread”.257 The historical figure of Elxai emerges more distinctly in
the Panarion Epiphanius (c. 377). We are told that he was of Jewish origin
and his beliefs were Jewish but he did not live according to the Law.28 He
was said to have joined a Jewish-Christian sect called the Osseans (also
known as the “Sampseans™) and his name means “hidden power”.25? As
additional biographical data, Epiphanius adduces two sisters called Marthous
and Marthana who claimed descent from Elxai and who were venerated as
goddesses. 260

The new material on A/Elchasaios provided by the CMC has given
major impetus to research in the history of Jewish Christianity and the
Judaeo-Christian roots of Manichaeism.26! On the other hand, the shadowy
and sometimes contradictory nature of the evidence on Elxai in the
heresiological sources has led one Dutch New Testament scholar, Gerard

256 gp. Eusebius, hist. eccl. V1,38, p. 592,16-22: élt’]l'oesv T1g émi 100
napdvtog péya gpovadv Eni tc}') SdovacsBar npech\'Jt:w yvoung aBéov xai
doePecdrng, xuloupcvqg Elxuoauwv VEQGTL enavmwuevng tutg
txxAnoioig. éxeivny f yvoun ola leysx KoK, napaenoopm uuw. iva un
cuvupnacncee &Betel Tiva Gnd méong ypacpng, xéxpnral pnrolg méAw
and mdong madaidg te kai euuwclumg. tdv andotodov tédeov dBetel.

257 CMC 87,19-21, p. 60: omo[c ¢llctiv 6 éxBpdc 1o[d vépov) | fudv."
xal ot pg[v eleyov] I‘clc ‘ra t0vn PBovAletar no]i20pevBijvar xai
‘Eﬂknvucov] | &ptov gayeiv;”

Eplph haer. X1X,1,4-5, p. 218,4-10: cuveypawuto 8¢ obtog Btﬁhov
5f0ev xatd mpoenteiav f mg xatd EvBeov cogiav . ysyovs 13 o'otog o
GvBponog menmdavnuévog 1OV 1pbémOV AraTnAdg THVY yvdunv, and
'lovdaiwv 6pp.u')p£vog xai 1@ 'lovdaiwv @povadv, xatd vopov O& pn
nolxteuépsvog. ftepa avl' Etépov mapercpépwv xai [thv] idlav abtd
mgcow nAdocag, ...

59 Ibid., XIX 110, p. 219.5-10: Outog pév odv (d¢) dve (elpntm)
GuVAHnTOL m npocxpnpevn a\pccm i tov 'Occaiov xalouucvn, fig 1
Aeiyava xai dedpo Umapyer év 1 avtfi NaPatitdr yi i xai Mepaiq
npdg i MwaPitdi- Onep yévog vuvi Zapyaiov xadeitar. pavialoviar ¢
dM0ev xaleiv 10btov SVvaplv amoxexaAvppévnv, Six 10 fiA xaAeicBat
Sovapy, Eat 8¢ xexaAvppévov.

260 Ibid. XIX,1,12, p. 219,13-16: i‘fwg uév yap Kovotavtiov éx 10 yévoug
avtod 1od 'HALal MapBoig g xai Mupﬂava dbo adedoai dv tij avrdv
1Opg avti Oedv npoccxuvouvro. 8tu dn0ev éx 100 oméppatog t0V
xp%lpnpcvou 'HAEal bnnpyov.

See esp. L. Cirillo, Elchasai e gli Elchasaiti. Un contributo alla storia
della communita giudeo-cristiane, Studi e ricerche I, Universitadegli Studi della
Calabria, Centro interdipartimentale di scienze religiose (Cosenza, 1984) and
idem, “Elchasaiti e Battisti di Mani: i limiti di un confronto detile fonti”, in idem
and Roselli (edd.), op. cit. 97-139.
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Luttikhuizen, to sound a note of waming on accepting too readily the link
between the Mughtasilah and the Elchasaites of the Church Fathers. While
the existence of a Jewish apocalyptic work compiled under Trajan called “the
Book of Elxai” which was used by a number of Jewish Christian texts is
amply attested, that of a Jewish Christian leader called Elchasaios is less so
as the heresiological accounts give the impression of a developing myth.262
There is little to link the beliefs and practices of the Elchasaites of the
heresiologists with the “baptists” of the CMC. The second baptism taught
by Alcibiades allegedly from the “Book of Elxai” has nothing in common
with the daily ablutions and ritual washing of food practised by the
“baptists”. Moreover, there are no citations from the Book of Elxai in the
CMC and there appears little in common between the teaching it contains
and that of the “baptists” save for the doctrine of the cyclical rebirth of the
True Prophet.263

The discovery by Sundermann of the name ’Ixs’ in a biographical text
of Mani in a Parthian text suggests that the Alchasaios of the CMC was not
an ordinary leader of the sect.264 This rules out the possibility of
Manichaean missionaries active in the more Christianised parts of
Mesopotamia and the Roman Empire “inventing” the Alchasaios anecdotes
to strengthen the sect’s link with Christianity. In any case the Manichaeans
were hardly likely to have chosen to connect themselves with a heretical
figure of shadowy existence for missionary purposes. Though the name of
the founder of the sect of the “baptists” is consistently spelt with an alpha
rather than an epsilon, there are plenty of examples of such vowel changes
in papyri especially if the name was transliterated from a Semitic source.265
Furthermore, as Merkelbach has shown, if the search for Elchasaite
influences on Mani is widened to what is known of Manichaeism in general
from western sources rather than focusing narrowly on the CMC, there are
many to be found. Both sects put great emphasis on apocalyptic literature,
on the call to repentance and on the cyclical reappearance of Christ. Both
reject the Mosaic Laws and the writings of Paul. Both also believe in all
matter and plants and animals possessing souls and in the transmigration of

262 The Revelation of Elchasai, Investigations into the Evidence of a
Mesopotamian Jewish Apocalypse of the Second Century and its Reception by a
Judaeo-Christian Propagandist, Texte und Studien zum Antiken Judentum 8
(Tubingen, 1985) 210-20 and 225-26.

263 Op. cit. 222.

264 The text is very fragmentary but the autobiographical nature is clearly
because of the word ymg “Twin” on the previous line. M1344 + M5910,
MMTKGI 2.2, 25-27, p. 19: ]J()rynd 'w’s tw y(mg) | [.... ....](.) oo ’lxs’
oy QLI 1Cmnn (p)

265 Cf. F. T. Gignac, A Grammar of the Greek Papyri of the Roman and
Byzantine Periods, 1 (Milan, 1976), 235 and 242-49.
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souls.266 Though none of these similarities is in itself conclusive of a
definite link, they do suggest a similar Jewish Christian background
between the Elchasaites and the “Baptists” of the CMC, especially when one
takcs into account Mani’s one-sided representation of the teaching of a sect
whose teaching he rejected.

5.4 The new finds at Kellis

Scholarship of the diffusion of Manichaeism through the Roman East
in the third and fourth centuries has been further revolutionised by the recent
(and, in 1993, still progressing) excavations at the site of Ismant el-Kharab,
which lies within the oasis of el-Dakhleh, Egypt, about 800km. south-
south-west of Cairo and 280 km. due south-west of Asyut along the desert
road. The modem town of Asyut covers the site of the ancient Lycopolis,
which has long been known from the Panarion of Epiphanius and other anti-
Manichaean sources as a hotbed of the religion.267 As part of a large-scale
international project to survey and record the archaeological sites of the
whole Dahkleh oasis, a series of preliminary surveys, site plans and limited
excavations at the site of Ismant el-Kharab was commenced during the
digging season of winter 1982 and, when the results seemed promising,.
more extensive excavations were begun in 1986.268 Subsequent seasons of
fieldwork at the site, starting in 1988, were to yield something as yet
unparalleled in the history of Manichaeism - an extensive and coherent series
of both literary and documentary written material, apparently produced by a
Manichaean community and associated with a securely datable archaeological
context.

The Arabic Ismant al-Kharab means “Ismant the Ruined”, testimony to
the extensive surface remains of buildings at the site which had attracted the
attention of a number of early travellers to Egypt. The extent and nature of
the surface remains at the site impressed a visitor in 1916: ‘Cette localité est
ancienne: le sol couvert de tessons est d’une superficie de SO feddans
environs: on y voit quelques ruines de maisons ... vers I'ouest, au milieu
des maisons, subsiste un temple en pierre, sans plafond, ayant environs 3
metres de longueur, 2 metres et demi de hauteur. L’entrée de la muraille

266 R. Merkelbach, “Die T#ufer, bei denen Mani aufwuchs”, in Bryder (ed.),
105-33.

261 For references to Lycopolis as a Manichaean centre, see P. van Lindt, The
Name of Manichaean Mythological Figures. A Comparative Study on Termin-
ology in the Coptic Sources. Studies in Oriental Religions 26, (Wiesbaden,
19923 227-28 and nn. 68-76.

268 Early stages of work at the site are documented by C. A. Hope,
Mediterranean Archaeology 1 (1988) 160-61 and nn. 4-10.
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ouest sont (sic) démolies; sur les murs nord et sud il y a des peintures ...
aucune inscription n’est visible sur ces murs.’259

The house where the Manichaean texts were found, labelled by the
excavators as House 3, was the largest in a block of three abutting mud
brick houses in the residential quarter of the site designated as Area A. The
dig director, C. A. Hope, commented that ‘the quantity of material
remaining on the floors throughout House 3 was staggering ... it includes
basketry, palm rib containers, a plethora of pottery vessels ... inscribed
papyrus in great abundance, fragmentary and complete inscribed wooden
boards and complete codices.’?70 As far as present evidence suggests, House
3 was occupied from the late third century to the early 380’s, at about the
time that the desert sand began to encroach on the site, eventually all but
submerging it.

Among about 3,000 fragments of papyrus inscribed in Coptic and
Greek, those of relevance to the diffusion of Manichaeism included frag-
ments of a Coptic discourse on Agape, possibly part of the lost letters of
Mani himself, and a text of Romans 2:6-29, maybe part of some kind of
lectionary. Manichaean writings make frequent use of Paul, and it may be
significant that the text of Romans they were using was apparently the
vulgate. Even more interesting were the Coptic texts on the wooden boards.
One may have once contained as many as six Manichaean psalms and an
eschatological prayer providing an account of the redeemed soul’s path to
salvation, perhaps exhortatory material in the face of death.2’! Another
board preserved parts of Psalm 222, one of the so-called “Psalms of the
Bema”, which seems to represent an earlier stage in the textual dis-
semination of the Psalm-Book and thus perhaps reinforces the links between
the Manichaeans at Kellis and the Medinet Madi texts.?’2

Of a surprisingly large corpus of Greek textual material found in House
3, one item is demonstrably, indeed profoundly, Manichaean: a palimpsest
wooden board, once part of a codex like others found at the site, cleaned and
reused to write a complete cycle of anaphoric prayers, entitled edyhy t@v
npoBoAwv or “Prayer of the Emanations”. The other Greek texts, though
more disputably of Manichaean origin, certainly utilise many of the
religion’s termini technici and generally demonstrate a higher level of
linguistic sophistication than one might expect in a remote place like
Kellis.Z3 If these Greek texts are indeed Manichaean, this may suggest that

269 G, E. Elias, ASAE 17 (1917) 141.

210 C, A. Hope et al., “Dakhleh Oasis Project: Ismant el-Kharab 1991-92",
JSSEA 19 (1993) 4.

271 1. M. F. Gardner, “A Manichaean Liturgical Codex Found at Kellis”,
Orientalia 62 (1993) 36 ff.

272 Gardner, op. cit., 34-36.

213 Gardner. op. cit.. 33.
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there was a more widespread use of Greek among believers in Egypt than the
writings previously known had indicated.

A few pieces of inscribed material in the Manichaean script of Syriac
provided what is prima facie the most persuasive evidence for Manichaean
activities in House 3 at Kellis. One wooden board contains Coptic and
Syriac versions of what seems to be the same eschatological text written in
parallel columns, another fragment of a bilingual Coptic-Syriac board was
found in Room 2 of the house, and the address of a Greek letter has been
inscribed in Syriac. The interpretation of these Syriac texts is equivocal. It
has been argued that the bilingual Coptic-Syriac texts represent a stage in
the translation of Syriac works into Coptic without an intermediate Greek
version,2” or that they record ‘a series of lemmata from a running Syriac
text, which were then orally glossed into Greek (as the intermediate
language between the two persons involved) and then glossed into Coptic
from the Greek by an informant.’?’S Whether these arguments are plausible
or not - the discovery of Syriac material in House 3 really implies no more
than that it was inhabited at one stage by people who could read Syriac - it
is certainly surprising to find Syriac writings in such close association with
Manichaean liturgical texts, and tempting to come to the conclusion that
they are linked.

What are the the implications for the spread of Manichaeism of this
mass of written material? With the present state of our knowledge, the new
evidence from Kellis seems to fit the conventional picture of diffusion very
neatly. The preponderance of multilingual texts with strong Manichaean
overtones, taken in conjunction with their apparent date (early to mid-fourth
century), and the position of Kellis up-country from the Manichaean centre
of Lycopolis are circumstantial vindications for House 3 at Kellis func-
tioning, at some stage in the fourth century, as a “safe house” for
Manichaeans fleeing persecution in the Nile Valley, and possibly as a
proselytising centre where religious material was translated. Whether this
theory will be corroborated by further excavation and scholarly enterprise
remains to be seen.

5.5 History of Manichaeism in Egypt
The discovery of Manichaean texts in three languages attests to the

missionary zeal of the Manichaeans in overcoming linguistic barriers. The
traditional view is that from Syriac the texts were translated into Greek and

274 Gardner, op. cit., 33.

215 R. G. Jenkins, Newly Discovered Manichaean Texts from Kellis in the
Dakhleh Oasis, Acts of the London Manichaean Symposium 1992
(forthcoming).



90 FROM MESOPOTAMIA TO THE ROMAN EAST

from Greek into Coptic. This second stage explains the apparent number of
Greek loan-words found in the Coptic texts.2’¢ The documents from Kellis
shows beyond doubt that bilingualism (i.e. Greek and Coptic) was a
common social phenomenon in Upper Egypt and there would have been no
shortage of translators within the Manichaean communities.2?” Epiphanius
tells us for instance that at Leontopolis there was an ascetic called Hierax
who was fluent both in Greek and Coptic and was a composer of psalms and
a calligrapher.2’8 A person with his qualifications would have been ideal as
a translator and copyist of the Manichaean texts. Scholars have long
assumed that texts like the Kephalaia and the Psalm-Book were translated
from the Greek. Technici termini like apxwn (Gpywv), npoBoAH
(npoPoAn), cTepewma (ctepénpa), NcTorxX elwn (cToyeia), herro-
kaToxoc (Peyyokatoyog), bwcTHp (pocthp), and wmodopoc
('Quooopog) in the Coptic are words obviously of Greek origin and they are
also found in anti-Manichaean writings in Greek. The last term listed is of
particular significance as a Coptic translator working independently from
Greek versions might not have assimilated the Manichaean divinity known
only as “the supporter” in Syriac (Jara) to the same Greek mythological
figure.2”? In the CMC we appear to have precisely a rare example of the
intermediary between Manichaean texts in their now largely lost Syriac
originals and their Coptic translation.28 The assumption is also based on
Greek being undoubtedly the lingua franca for most of the areas in the
Eastern Roman Empire in which the Manichaean missionaries were active
and the presumed difficulty of translating direct from Syriac into Coptic.
Nevertheless scholars have pointed to eccentricities and ‘howlers’ in the
Coptic which are only explicable if the translator had utilised a Syriac rather
than a Greek original 28!

The discovery of Manichaean texts in three languages (i.e. Syriac,
Greek and Coptic) at Kellis reopens the question of the original language of

276 Cf. A. Henrichs, “The Cologne Mani Codex Reconsidered”, 353-4 and
Klima, op. cit,, 109-111.

277 See e.g. Sancti Pachomii vita prima graeca 94, ed. F. Halkin (Brussels,
1932) 67,4-10.

278 Epiph. haer. LXVIL,3,7, p. 136,8-10. On calligraphy see also Mani-
Fundd4.

219 Cf. A. Bohlig, “Probleme des manichiischen Lehrvortrages”, in idem,
Mysterion und Wahrheit. Gesammelte Beitrdge zur spdtantiken Religions-
geschichte (Leiden, 1968) 229.

280 Cf. A. Henrichs, “Mani and the Babylonian Baptists: a historical
confrontation”, Harvard Studies in Classical Philology, 77 (1973) 36.

281 Cf. A. Baumstark, “Ein “Evangelium-Zitat der manichiischen Kephalaia”,
Oriens Christianus, 34 (1937) 169-71, P. Nagel, “Der Parakletenspruch des Mani
(Keph. 14,7-11) und die altsyrische Evangelienlibersetzung”, Mitteilungen der
Agyptischen Sammlung 8 (Berlin, 1972) 312.
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the Coptic Manichaean texts. One of the texts discovered on one side of a
wooden board in 1989 (inventory no. 31/420-D6-1/A/5/196) contains a
doctrinal text (on eschatology ?) in four columns, two in Syriac in the
distinctive Manichaean Estrangela and two in the same dialect of Coptic as
found in the Medinet Madi texts (i.e. Sub-Achmimic B). The text contains a
number of Manichaean technici termini and there is not the slightest doubt
that the Coptic version is a direct translation of the Syriac without a Greek
intermediary.282 On the other hand, a text like the “Prayer of the
Emanations” (evyn t®v npofoAwv), as already mentioned (supra, p. 88),
shows such a high degree of linguistic sophistication that it is unlikely to
have been translated from Syriac. Detailed linguistic and literary study of the
Medinet Madi texts also supports the emergent hypothesis that the early
Manichaean missionary communities in Egypt were trilingual, and large
collections like the Psalm-Book contain translations from both Syriac and
Greek. As Nagel has observed, the group of psalms known as the “Psalms
of Thomas” in the Psalm-Book (pp. 203-27) does not begin with a Greek
heading as do most other groups of psalms and the psalms themselves show
little awareness of Greek conjugations and declensions. Moreover, the metre
and format of the Psalms of Thomas are typical of Semitic poetic form.283
The existence of a pair of doublet psalms in the “Psalmoi Sarakoton™ which
is not merely an editorial repetition is intriguing and detailed comparison of
the two texts shows that the differences between them can only be explained
by their being translated from two different originals, possibly even in two
different languages.284 A Greek original may also lie behind a Coptic
accrostic psalm in the first part of the Psalm-Book in the Chester Beatty
Library.285 An experienced translator would have had little difficulty in
turning an alphabetic hymn from Greek into Coptic as the two languages
share many of the same letters and Coptic contains a large number of Greek
loan-words. The task would have been much more difficult had the original
been in a Semitic language. Moreover, as we have already noted (supra, p.
11), both Greek forms of the word for Magi occur in transliteration in the
Psalm-Book: payog (Ps.-Bk. 122,28, 31) for the Magi who visited Christ
and payovoaiog for the Magians who persecuted Mani (15,9, 16,21). The

282 | &0 Depuydt, “A Manichaean Bilingual in Coptic and Syriac from the
Dakhleh Oasis”, Acts of the Second International Manichaean Symposium,
Leuven, 1990 (forthcoming).

283 P, Nagel, Die Thomaspsalmen des koptisch-manichiischen Psalmen-
buches (Berlin, 1980) 15-18.

284 ps -Bk. 162,21-163,32 and 177,31-178,6. I am grateful 1o Dr. G. Wurst
for allowing me to consult his important paper “Uberlegungen zum Problem der
Originalsprache des manichdischen Psalmenbuches™, Acts of the Third
International Conference of Manichaean Studies, 30 Sept. - 4 Aug. , Manichaean
Studies (Leuven, forthcoming).

285 MCPCBL 11, pls. 150-52 (Ps. 107)
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distinction is entirely apt in their respective contexts although the same
Syriac word Kzan, pl. Kxoxzs, would have been in the original for
both usages. Another important feature of trilingualism can be observed in
the New Testament citations found in the CMC. Since the text, as we have
already noted, exhibits a number of Semiticisms, one would expect the
Gospel citations to display Diatessaronic influence and the citations from
Paul’s letters to bear some familiarity with the Peshitta versions. On the
contrary, the Manichaean compiler or redactor appears to have taken care to
cite from the commonly accepted Greek versions of the time and did not
translate the Biblical quotations direct from Syriac.286

The translation of Manichaean technici termini into Coptic is not
always consistent and comparative study of the Kephalaia and the Psalm-
Book has led Dr. P. van Lindt to the conclusion that the two works were
translated independently.287 This raises the interesting issue of whether the
Manichaeans penetrated Egypt along two distinct routes - by land through
Palmyra and the Sinai and by sea from the Red Sea ports like Eilat, or even
from Ferat (a port which Mani himself had used) on the Persian Gulf to
Berenice and then overland to the Nile Valley. The former is the most likely
route to have been taken by Adda and Patik and the second might have been
utilised by missionaries who eventually arrived at Lycopolis (Asyut) where
they caught the attention of Alexander the Neo-Platonic philosopher who
notcd that the first Manichacan missionary to Egypt was callcd Pappos and
was succeeded by Thomas.28% Their missionary activities seem to be
unattested in Manichaean missionary texts in Middle Iranian and may have
been part of a separate mission. It is important to note that, according to
Epiphanius, Scythianus the proto-Manichaean merchant settled in Hypseles
(7km. south of Asyut) which was a Coptic- and especially Sub-Achmimic-
speaking area in the Late Empire and it was in this dialect that we possess
almost all extant Manichaean texts in Coptic.28% There is little doubt that

286 H. D. Betz, Paul in the Mani Biography (Codex Manichaicus Colon-
iensis)”, in Cirillo Roselli (edd.), op. cit., 226. See also important
observations by G. Strecker, “Der Kélner Mani Kodex, Elkesai und das Neue
Testament”, in D. Papandreou et al. (edd.), Oecumenica et Patristica, Festschrift
fiir Wilhelm Schneemelcher zum 75. Geburtstag (Stuttgart, 1989) 130 and 134,
n. 25.

287 Op. cit., 231.

288 Alex. Lyc., ¢. Manich. opinion. 2, p. 4,17-19.

289 The hypothesis of J. Vergote (“L’expansion du manichéisme en Egypte” in
C. Laga et al. (edd.) After Chalcedon. Studies in Theology and Church History
offered to Professor Albert van Roey for his seventieth birthday, Orientalia
Lovaniensia Analecta 18 (Leuven, 1985) 475) that the evangelisation of the Nile
Valley was ‘une initiative personnelle, due 2 un manichéen qui visite 1'Egypte,
renonce, pour I’amour d'une femme, a ses voyages et son commerce et se met a
propager sa doctrine dans la Thébaide, ou des cenwres gnostiques offrent un
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Lycopolis, which had been an important centre of Christianity and
gnosticism in the third century as attested by Porphyry in his life of Plo-
tinus, soon became a centre of Manichaeism.2%9 It is very probable that the
Manichaean community at Kellis was an offshoot of that at Lycopolis and
Lycopolis is also the most likely place of origin of the CMC and copied at
the end of the fourth or beginning of the fifth century.29!

In the anti-Manichaean treatise of the Neo-Platonic philosopher Alex-
ander of Lycopolis, we possess an important source of information on
Manichaeism in Egypt.292 He sees the religion as basically unphilosophical
and, like Christianity, relied entirely on revelation and the authority of
scriptures.?93 He endeavours to reject evil as a separate principle and argues
at length that the Manichaean doctrine of evil as “random motion”
(Graxtog xivnoig) is metaphysically unsound.?4 In all his arguments he
demonstrates a sound basic kmowledge of the opponent’s views and teaching.
His summary of the Manichaean doctrine is a model of precision and is
valuable because it was compiled from a pagan philosophical standpoint.??5
It is interesting that he equated Manichaeism with Christianity in the
importance the sect gives to the apodicitic utterances of its founder.2%¢ He
was called a bishop by Photius but there is nothing in the treatise to show
that he was a Christian.29” He was probably regarded in later times as a
Christian because he wrote against Manichaeism.

According to Alexander, those Manichaeans who were familiar with
Greek literature reminded the pagans of their own mythological tradition.
They compared the dismemberment of Dionysus by the Titans to the
dividing up of the divine power into matter. They also alluded to the battle
of the giants as told in Greek poetry to prove that the Greeks were not

champ d’action favorable.’, may seem over-fanciful but rightly spotlights the
historical elements behind the apparent polemic.

290 porphyry, vita Plotini, 16, p. 19 (edd. Henry-Schwyzer). On Lyco or
Lycopolis as the birthplace of Plotinus, see Eunapius, vitae sophistarum 455.

291 1, Koenen, “Zur Herkunft des Kislner Mani-Kodex", ZPE 11 (1973) 240-41.
On the problem of dating the CMC on palaeographical grounds see also infra n.
339.

292 See above note 159. On Alexander see esp. R. Reitzenstein, “Eine wertlose
und eine wertvolle Uberlieferung tiber den Manichiismus”, Nachrichten von der
Gesellschaft der Wissenschaften zu Géttingen 1931, 45-6 and idem, "Alexander
von Lycopolis”, Philologus 86/2 (1931) 196-8. See also P. W. Van Der Horst
and J. Mansfield, An Alexandrian Platonist Against Dualism (Leiden, 1974) 4-6.

293 Alex. Lyc.. ¢. Manich. opinion. S, p. 8,22-9,2.

294 1bid.,7-8, 11,10-13,2. Cf. L.Troje, “Zum Begriff &taxtog xivnoig bei
Plaion und Mani*™, Museum Helvericum 5 (1948) 96-115.

295 Ibid. 2-S, pp. 4.23-9,16. Cf. Schaeder, art. cit., 107-110.

296 [bid. 1-2. pp. 3,14.22.

27 Photius, narr. 37, p. 131,234,
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altogether ignorant of aspects of the Manichaean cosmogonic myth.298
What amazed him was that some of his fellow philosophers were drawn
towards the religion by the sect’s facile use of Greek literature.299 This
implies that Manichaean missionaries were also active among pagan
intellectuals and this may explain why the “Prayer of the Emanations”, the
most important Greek Manichaean text from Kellis, is singularly lacking in
Christian terminology.

In one area of Egyptian life Manichaeism appears to have made a strong
impact. Like Syria and Mesopotamia, the Egyptian desert was becoming a
major centre of Christian asceticism in the fourth century and Manichaean
teaching on sexual abstinence and vegetarianism as essential for salvation
might have appeared to some as a higher form of self-denial.3%0 The name
Hierax was denounced by Byzantine texts as that of a commentator and
exegete of Manichaeism.30! If he was the same person as Hierax of
Leontopolis, then we have an interesting example, as Wisse has so well
argued recently, of an ascetic who cared for orthopraxy more than orthodoxy
and who used heretical works, especially those of Gnostics and Mani-
chaeans, to support his own extreme forms of asceticism.302

Koenen, one of the co-editors of the CMC, has drawn attention to the
fact that in the Codex Mani’s father Patticius is given the title of
oixodeondtng, a term which is strongly reminiscent of the title of a
Manichaean monastic official in Central Asia (Pe. mansarar, Chinese: Fa-
t'ang chu ¥K%®F) 303 The similarity between the term oixodeonétng and

298 ¢, Manich. opinion. S, p. 8,5-11: Ot 8¢ &v tovtoig yapréctepor xai
EAANVIKOV OVK GRELPOt ADYWV GVOVHIPVHGKOLOLY Nukg £k T@V oikeiwv,
&x pEv T@V TeAET@V tOV xatatepvopevov Atdvvcov 1@ Adyw émgonuilovreg
vnd t@v Tiwtavev, xabénep Aéyovoiv adtol thv Oeiav Sdvapwv
pepilecBar eig thv YAnv-. Cf. Reitzenstein, “Alexander”, 196-98 and idem,
“Eine wertlose und eine wertvolle Uberlieferung”, 43-4 and Villey, Alexandre de
Lyco;mlis. 190-91.

299 Ibid. S, p. 8,11-20.

300 Cf. De Stoop, op. cit., 77-8.

301 Cf. Quo modo haeresim suam scriptis oporteat anathematizare eos qui e
Manichaeis accedunt ad sanctam Dei Catholicam et apostolicam Ecclesiam (viz.
The Long Greek Abjuration Formula) 3, PG 1.1468B and Petrus Siculus, Historia
67, p. 31,27-8 and Photius, Narratio SO, p. 137, 15-16. He is also mentioned on
his own in <Zach. Mityl.>, Capita VII contra Manichaeos 2 (40) p.xxxiv.

302F. Wisse, “Gnosticism and Early Monasticism in Egypt”, in B. Aland
(ed.g. Gnosis. Festschrift Hans Jonas (Gottingen, 1978) 438-440.

303CMC 899: ixdhecav 8 xail tov oixodelexdémv IMarrixov xal |
gimov abtd- See esp. comm. ad loc. (166-71). Cf. Koenen, “Manichsische
Mission”, 99. See also the earlier study of J. A. L. Vergote, “Der Manich#éismus
in Agypten”, trans. E. Leonardy in G. Widengreen, ed., Der Manichdismus
(Darmstadt, 1977) 384-99; originally published as a “Het Manichaisme in
Egypte”, Jaarbericht van het Vooraziatisch-Egyptisch Genootschap, *Ex Oriente
Lux”, 9 (1944) 77-83. See also S. N. C. Lieu, “Precept and Practice in
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the word used in Christian asceticism oixiaxdg (house manager) can hardly
be ignored.3%¢ The question then is to what extent Manichaean cenobitism
influenced the early development of Christian monasticism in Egypt.
Koenen sees the Manichaeans as the transmitters of Essenic cenobitism as
evidenced in Qumran through their Elchasaite origins.30> Pachomius, the
founder of Christian Monasticism, as Koenen surmises might have seen the
activity of a Manichaean monastery and influenced by hearsay about
institutions of groups of baptists in the Jewish-Christian tradition, imitated
the Manichacan form of cenobitic life but replaced its theology with that of
the orthodox Christianity.3% Such a conjecture is very hard to substantiate
from our existing sources. The stories conceming the Christian ascetics and
Manichaeans which I have cited depict the Manichaeans as rivals and
practitioners of a less perfect form of asceticism or one which is based en-
tirely on wrong theological premises.397 The relationship between Mani-
chaean and Christian cenobitism might have been competition and rivalry
rather than conscious imitation of one by the other. We need to know much
more about early Manichaecan monasticism in the West before we can
unreservedly assert a Manichaean origin to Christian asceticism. The
community at Kellis must have had the service of a scriptorium for the
copying of their texts and such a centre would serve other communal ascetic.
activities such as the eating of vegetarian meals. An intriguing piece of new
evidence on this is the occurence of the word for monastery (geneTe) in one
of the Kellis texts and the word also survives in the modem place-name of
Teneida at the eastern extremity of the oasis. 308

The reaction of the Christian church to the new sect was swift. One of
the earliest examples of Christian polemics against Manichaeism in Egypt
is a circular letter preserved on papyrus now in the John Rylands University
Library of Manchester. It probably originates from the chancery of Bishop

Manichaean Monasticism™, JTS, N.S. 32/1 (1981) 153-59, Bo Utas, “Manistan
and Xafiaqah” in A. D. H. Bivar (ed.) Papers in Honour of Professor Mary Boyce,
Acta Iranica, Hommages et Opera Minora 11-12 (Leiden, 1985) 655-64 and
Fitschen, op. cit., 7-9.

304 gee e.g. Sancti Pachomii vita prima graeca 95, p. 61,22.

305 Koenen, “Manichdische Mission”, 99-100.

306 /bid., 101-05 and idem, “Manichaean Monasteries in Egypt and their
influence on the origin of Christian monasticism™ (unpublished typescript), 22-

307 For earlier and more cautious views on the relationship between
Manichaean and Christian monasticism see Asmussen, XYastvanift, 260, n.14
and A. Adam, review of V88bus, op. cit. I, in Gottingische Gelehrte Anzeigen,
213 (1960) 127-45, see esp., 129-33.

308 Kellis A/2/76+77 recto 6-7.
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Theonas.?® In it he warned his faithful flock against door-to-door evangel-
ists who misinterpreted St Paul on the subject of marriage and disseminated
erroneous views on the procurement of food. He even tried to frighten them
with what he knew to be their more obscene practices such as the
ceremonial use of menstrual blood. The legible part of the papyrus reads:

Again the Manichees speak [falsely against marriage saying that] he does
well [who does not] marry. [Paul] says that the man who does not marry [does
better;] but that adulterer and forni[cator are evil is manifest from the] Holy
Scriptures, from which we learn (that marriage is honoured by God, but that
He abominates forni]cators and adulterers. Whereby it is manifest [that He
condemns] them also that worship the creation who [... have committed
adultery] with sticks and stones. Not but what God commandeth us [to
chastise the man that doeth] evil: in these words [If there be found man or
woman] in God and hath worshipped [the sun or any of the host of heaven,] it
is an abomination unto the Lord thy God. Every one that doth [these things is
an abomination unto the Lord] thy God.

And the Manichees manifestly wor[ship the creation (? and that which they
say)] in their psalms is an abomination to the Lord [... (saying) ‘Neither]
have I cast it (sc. the bread) into the oven: another hath brought me this and I
have eaten it without guilt.” Whence we can easily conclude that the
Manichaeans are filled with such madness; especially since this “Apology to
the Bread” is the work of a man filled with much madness.

As I said before, I have cited this in brief from the document of the madness
of the Manichaeans that fell into my hands. that we may be on our guard
against these who with deceitful and lying words steal into our houses, and
particularly against those women whom they call “‘elect” and whom they hold
in honour, manifestly because they require their menstrual blood for the
abominations of their madness.

We speak what we would not, seeking not our own profit, but the profit of
many that they may be saved. May therefore our God, the all good and the all
holy, grant that you may abstain from all appearance of evil and that your
whole spirit and soul and body be preserved blameless in the presence of our
Lord Jesus Christ. Greet one another with a holy kiss. The brethren with me
greet you. I pray that you may be well in the Lord beloved, cleansing
yourselves from all filthiness of the flesh and spirit.3!

309 Cf. C. H. Roberts, Catalogue of the Greek and Latin Papyri in the John
Rylands Library Manchester, III (Manchester, 1938) 39.

310 p, Rylands Greek 469, ed. and trans. Roberts, op- cit. 38-46. Text
reproduced in Adam, Texle, 52-4: avtoi ndAewv oi Maviy[el)c xatal-
[veu&ovmt 100 yapov &c O pn) yuumv xaA®dc moel: Tdv KN yopovvi[ta
xpeiccov moieiv [Mad]doc Aéyer, 6t 8¢ o HowEv®Y xal O nopl[ve\)mv
xaxdc dfdov éx t@)v Beiwv ypa(pmv a<p ov paveavopsv | [67v tipwoc &
yapoc, répvoluc 8¢ xai poqouc pewct o 0(ed)c, Gn?‘ov I [Ectwv adtdV
xatakpive]wv xai tobc thv xticwv cefalopuévovuc, | [otrep ... époixev]cav
0 §u[l]ov xal tov M[O]ov od pfv | [aAAd xokut;cw Tov 1t01ou]v1:a 10
ROV POV npocruccel obtec | [¢av 8¢ ebpedR avnp | yuvn] év @ tdv
néAedv cov, bV x(uplo)c o O(ed)c | [818u)c1 coy, oc nomcem 0 novnpov
£]vavtt x(vpio)v tod B(e0)d cov: mpockuvadv 1@ | [HAie § ravii t@v éx



FROM MESOPOTAMIA TO THE ROMAN EAST 97

At almost the same time as this letter was circulated among the faithful
in Egypt, the Emperor Diocletian who was at Alexandria in 302 pro-
mulgated an edict against the sect in reply to Julianus the governor of Africa
Proconsularis, who had informed him of the sect’s activity in his
province.3!! Diocletian’s reply which was couched in strongly patriotic
terms recommended death for the sect’s leaders, the burning of their books
and heavy penalties for its followers.3!2 His decision may have been made
on the basis of what he himself was able to find out about the sect in
Egypt. The edict brought forth the first crop of Manichaean martyrs in
Egypt whose unmistakably Egyptian names like Jmnoute, Panai, Pshai and
Theona are celebrated in the doxologies of the Coptic psalms found in
Medinet Madi.3!3 The community in Kellis might well have been refugees
from Lycopolis. That they possess earlier version of psalms also found in

100 xocpou B]8éAvyua éctiv x(vpi)e ‘rtp 9(5)(p [c]Jov, mag-ro1@V [tradra
Bﬁeluypu éctiv x(vpi)]@ 1@ 9(e)cp xai ot Maviyic 8nlovou npocxvl-
[vodcr tnv xTicwv ] cv taic éraowdaic PdéAvypa éctiv x(opl)a) [.....
ovd]¢ eic xkuBa[vov Balov GAL]Joc por nve[yxc tavta, &yo)] |
av(a]i[tim]c eqaayov 80ev eixdroc ec[t]w yvu)vcu 6t nolknc pavxlac
nsnkn[p]aw-rm ot Mavmxlc xal péricta, émi xal f mpdc 1OV Gptov |
adtdv anoloyia Epyov éctiv av(Bpdr)ov moAAfc paviac rerAnpwipévov:
tadta, ©c mpoeimov év cuviOpE, mapeBéunv and | 10d mapepmecdvroc
dyypdgov thc paviac td@v Mavixéov: | v’ émunpdpev tobe év andraic
xai Adyoic yevdécr eicdivovituc eic the oixioe: xai palicta tac
Aeyopévac map’ avroilc éxAextac, | Gc év Tipf Exovciv d1& 10 dnlovém
1pilev adtobe t0d amd | thic G@édpov ailpatoc adtdv eic T& THC
paviac abtdv puclypata- & ph Bélopev, Aarodpev: o Lntodvtec | 10
tavtdv copgopov, GAAR 10 1@V mOAADV, iva cwbBdciv: mapdcyor
Toyapodv 6 mavayaBoc xat mavéaywc 0(ed)c Wudv and mavtoc | eidovc
novnpod anexopéveov dudv. cdlecBar bpdv OAOxAnipov kai 1O mvedpa
xal v yuxiiv xai 10 copa apépuntoc | év T mapovcigq tod x(vpio)v
Apov ‘'I(nco)d X(picto)d. acracacBar dAAnAovc | év ayie @iAfpartt:
acralovtar bpdc ot cdv époi adergoi- | EppdcOar bpdc év x(vpi)e
eVyopar, dyanntoi, xabBapevoviac | dnd mavtdoc poAvcpod capxdc xai
nveoparoc. Eng. trans. Roberts, op. cit. 43.

311 Lex Dei sive Mosaicarum et Romanarum legum collatio XV,3, ed. J.
Baviera et al., Fontes luris Romani Anteiustiniani, 11 (Florence 1940) 580-1. Cf.
E. Volterra, *“La costituzione di Diocleziano e Massiminiano contro i
Manichaei”, in Persia e il mondo greco-romano (Accademia dei Lincei, anno
363, quaderno 76, 1966) 27-50 and H. Chadwick, “The relativity of moral codes :
Rome and Persia in Antiquity” in W. R. Schoedel and R.L. Wilken ed., Early
Christian Literature and the Classical Tradition in Honorem R.M. Grant (Paris
1979) 134-53. On the date of the edict see J. D. Thomas, *“The Date of the Revolt
of L. Domitius Domitianus”, ZPE 22 (1976) 261-2 and T. D. Barnes, “Imperial
Victories”, Phoerix 30/2 (1976) 174-93.

312 coll. XV,3,6, P- 581. On Seston’s fantastic theory thait Manichacans were
involved in the Revolt of Achilleus (cf. art. cit., 363-72) see the criticisms of
Chadwick, art. cit., 144-5 and Decret, L' Afrique, 1, 162-65.

313 See Ps.-Bk. Index, p. 44*.
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both the published and the unpublished parts of the Psalm-Book from
Medinet Madi strengthens this view.3!4 The Dakhleh Oasis offered more
shelter for the sect, probably because it was less overseen by imperial
administrators and also less Christianised.?!s That the wooden board con-
tains only the beginnings of the psalms suggests that they were used for
prompting in worship in which the members were expected to leam the
whole psalms by heart. The private letters of the community found in the
1992-93 campaign in House 4 give the impression that its followers were
well integrated into normal village-life and they never referred to themselves
as “Manichaeans” - a term of opprobrium coined by their opponents.316

The extent of Manichaean penetration among the clergy and monks in
Egypt so alarmed the ecclesiastical authorities that, according to Eutychius
(Said ibn Batriq), Patriarch Timothy (380-85) had to administer a sort of
food test by refusing to replace the eating of meat with the eating of fish.3!7
By the “eating of meat”, says Eutychius, he meant the sacrifice, and fish is
not a sacrifice. The Manichaeans who were known as “Hearers” ate fish
(hence Sammakini) because it was not a sacrifice, but they forbade the
“eating of meat” because it was a sacrifice. The Righteous Ones (i.e. the
Elect) fasted always (at all times) and only ate what the earth produced
(hence Saddikeni). The Hearers fasted on certain days of the month. When
they became Christians they were afraid that, if they continued to eat no
mcat, they would be discovered and killed. So they sct for themsclves times
of fasting: at Christmas, at the feasts of the Apostles and of the Assumption
of the Virgin Mary. During these times of fasting they did not eat meat. By
this means they divided the year up with (times of) fasting without running
the risk of being recognised because of their refusal to eat meat.3!8

The extreme asceticism of the Manichaean Elect must have been viewed
by some Christians and would-be Christians as exemplary. It was therefore

314 See esp. Gardner, art. cit. 34-42. Kellis A/5/6 = Ps.-Bk. p. 8,6-19 and
Kellis A/5/S3B 27-52 (Text A2) = MCPCBL 111, pll. 97-98.

315 The oasis boasts the remains of one of the largest extant temples to the
Egyptian god Tutu which, according to epigraphical evidence, was still an active
centre of worship in the third century.

316 The author is extremely grateful to Drs. R. G. Jenkins and 1. M. F. Gardner
for much information on the unpublished texts from Kellis, especially to Dr.
Gardner for information on the newly discovered letters of the sect. The style and
form of greeting of these letters have similarities with a 4th C. letter found at
Oxyrhynchus, ed. and trans. J. H. Harrop, “A Christian letter of commendation”,
Journal of Egyptian Archaeology, 48 (1962), 133-34, which greets “the
brethren with you, both elect and catechumens™.

317 Das Annalenwerk des Eutychius von Alexandria, 213-15 ed. and trans. M.
Breydey, CSCO 472 (Ser. Arab. 45, Louvain, 198S5), (text) 834, (trans.) 68-9.
See also Eutychius, Annales trans. Lat., E. Pococke, PG 111.1023A.

318 Ibid., trans. Breydey, loc. cit., trans. Pococke,. col. 1023C and 1024C.
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important for Christian writers to warn the faithful to distinguish between
Christian and Manichaean asceticism. Thus Athanasius, in his Life of
Antony, explicitly mentions the fact that the saint in his sojourn in the
desert shunned any contact with the Manichaeans.3!? However, other holy
men were less exclusive. We know of one anonymous Desert Father who
actually welcomed an itinerant Manichaean priest. The warmth of the
reception so overwhelmed the Manichaean that he concluded from it that the
Christian was a “true servant of god” and was thus converted.32? The story
was possibly directed at discrediting Manichaean hospitality since a cardinal
virtue which the sect tried to encourage was the care of wandering
preachers.32! Ascetics and holy men too tried to debate with Manichaeans to
expose their error; since we only possess orthodox Christian sources for
this, the reports of such encounters are invariably one-sided. We leam from
Philostorgius that a Manichaean preacher by the name of Aphthonius
became so well-known for his eloquence that the famous Arian leader Aetius
had to make a special journey from Antioch to Egypt to debate with him.
He met the same fate as Julia as he took ill in the course of the debate and
died shortly afterwards.?22 An even more dramatic account of an encounter
between a Manichaean and a Desert Father is found in the collection of

319 Athanasius Alexandrinus, Vita Antonii 68, PG 26.940B.

320 Verba Seniorum XII,11, PL 73.945: Eral quidam senum in Aegypto,
habitans in deserto loco; erat etiam alter longe ab eo Manichaeus, et hic erat
presbyter ex his quos ipsi uocabant presbyteros. Qui cum uellet pergere ad
quemdam ejusdem erroris hominem, comprehendit eum nox in illo loco, quo erat
uir ille sanctus et orthodoxus, et anxiabatur uolens pulsare, ut maneret apud eum;
sciebat enim quia cognosceret quod esset Manichaeus, et reuocabatur a
cogitatione sua, ne forte non acquiesceret suscipere eum, compulsus autem
necessitate pulsauit. Et aperiens senex, et cognoscens eum, suscepit cum
hilaritate, et coegit eum orare, et reficiens eum collocauit ubi dormniret:
Manichaeus autem cogitans in se nocte, mirabatur, dicens: Quomodo nullam
suspicionem habuit in me? uere iste seruus Dei est. Et surgens mane cecidit ad
pedes ejus, dicens: Ab hodie orthodoxus sum, et non recedam a te. Et deinceps
permansit cum eo. Cf. de Stoop, op. cit., 78-9.

321 Cf. Keph. LXXX, p. 193,2-3 and LXXV, p. 209,12-212,17. See also Hom.
p- 38.

322 philostorgius, hist. eccl. 111,15, ed. J. Bidez, rev. F. Winklemann, GCS
(Berlin 1972) 46,23-7,8: pet’ ob moAd yovv ‘A@Bovidg 1, ¢ Maviyaiov
Adoong mpoegtdg kai peyGAnv mapd moddoig émi cogiq xai Sevdtnt
Adyov oépov tnv 86&av, &v tfj xat' Alyvmiov avtd 'AdeEavdpeiq
ovpnAéxetal. xal yap fixe npdg avtov € 'Avtiogeiag 0 'Aétiog, bmd Mg
nEpl avTOV QUG EAxOpEvog. @¢ &' elg @uiddav @AAnAoig xatéctmoav,
ovdt moAdfg xatavalwBeiong SiedéyEewg, ei¢ dpwviav ouveddoag 6
'Aétiog tOov 'A@Obéviov ix peydAng 86&ng eig peydAnv aloxvvnv
xotfveyxev. 810 xai 1@ arnposdoxnitw PapvBupfcag thig fiting, vocov te
ineondoato yalennv xai 1fi véce mépag 6 Bdvatog Av ovdE mepaitépw
1dv EnTd Npepdv Srapkécavtog toV cdpatog and Th¢ mANYHG.
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saints’ lives known as Historia monachorum in Aegypto. There we leam
from the Life of Copres that he once encountered a Manichaean in
Hermopolis Magna who was attracting a large crowd of listeners through his
eloquence. Knowing that he was no match for the Manichaean in debate,
Copres challenged him to a trial by fire. The crowd readily voiced their
approval. A large fire was lit and the holy man entered it and remained in it
for half an hour without suffering any ill-effects. The frightened Manichaean
had to be dragged into the fire where he suffered terrible burns and was later
expelled from the city.32

Not all encounters between holy men and Manichaeans were so
dramatically conceived. Didymus the Blind gives us an account of a more
low-key discourse between him and a Manichaean who tried to gain the
upper hand through sophistry. This account is found in the newly discovered
Commentary on Ecclesiastes (9.9a) in the papyrus codices from Toura :

And once I also said this to the Manicheans: ‘Look, how great this chastity
is! He runs no risk of a punishment if he comes together with his wife at the
right time; it will bring him no reproach; for it is not counted as offending
against the law. As he himself however has gone beyond this law and has
yielded himself up to another law intended for angels, that is why he refrains
from it as from something which is not fitting for him.'

Like a sophist (the Manichean) questioned me (by way of a) premise; he said
to me: “What is the will of Jesus?"’ He wanted me to say,for example, “Not to
marry.”, so that he himself could then quote the ancient fathers in the case.
He says: ‘What is the will of Jesus?’ I say : ‘That one should do the works of
Abraham and believe in Moses.’ Instantly his sophism was dissolved. (...)
said the word and says to me: ‘You have brought together the fist-fighter and

323 X,30-35 (190-225), ed. A.-J. Festugizre (Brussels, 1961) 87-9: xateA@ov
yap mote év Tfi mOAer ebpov dvdpa Tivda Maviyaiov todg SMpovg drmo-
nAavioavia. @¢ O0¢ meifewv avtov dmposiq ovk Mdvvaunv, ortpageig
npdc 10 mAfOog elnov: “IMupav peydAnv eig v mAatelav dvawate xoi
eioepxdpeba Gpow év i @hoyi. xai Botig AUGV GeAdyIcTog Swapeivy,
obtog Exer thv xaAfv mictwv.” dg 8¢ yéyovev 10010 kai ot GxAor Thv
nuplv év omovdfi aviiyav, ellkov avtdv pet’ Epavtod eig 10 mup. & ¢
gonow- “Elg ¥xactog fudv xatapdvag eiceAbdatw, xai mpdtog, onoiv,
bpeiderg eiceMeiv adtog g mpootdag”. g &t év dvépatt Tov Xpiotod
xotacepayiodpevo; eiceAnAv0a, 7| PAOE @O xdaxel SrapeproBeica ob
rapnvayAncév por Npudpov &v adth Swatpiyavta. 18évteg 8¢ ot GyAou
10 Batpa avefénoav xai fvayxalov makiv éxeivov eig Thv mupav
eiceABeiv. 6 B¢ dg oVx 1i0edev dedudg, AaBdvieg abtdv ot Sfipor eig péoov
@Bnoav xai neprpAoyiabeig 6Aog atipwg 1 noredg éEcppion t@dv dMpwv
xpalévtav: “Tov mAdavov Ldvta xatakavoate”. Epé Ot avalaPovreg ot
SxAor xal evenuovvieg eig v éxxAnciav npoénepyav. Cf. Latin version:
Rufinus, /Historia monachorum 9, 7,9-15, ed. Schulz-Flugel, PTS 34, 320-21 (PL
21.426C-7B) and Syriac version: Ananisho, Paradise of the Holy Fathers, ed.
and trans. E. A. Wallis Budge, 2 vols. (London 1904) II, (text) 415-6 and (trans.)
567-68.
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the tragedian.’ (I say) to him: ‘I have not brought the fist-fighter together
with the tragedian nor the tragedian with the fist fighter, but I have put the
tragedian with the tragedian and the fist-fighter with the fist-fighter; for I
make every effort to be a fair adjudicator.’324

Didymus was also the author of one of the earliest treatises against
Manichaean doctrines. It consists of eighteen short chapters and the extant
text may represent only an excerpt or summary from another work.3 The
author nowhere cites any Manichaean texts nor shows any real knowledge of
Manichaeism. He endeavours to show the illogicality of metaphysical
dualism and defends the human nature of Christ and the divine origins of the
human body. An anti-Manichaean discourse along similar lines was
composed by another Egyptian Father, Serapion of Thmuis.326 His work
also displays a minimal knowledge of Manichaeism and attacks dualism in a
general manner, developing in detail by a series of suppositious claims and
objections which he imagines his opponents might advance at each stage of
the argument.3??

It was also in Egypt that we first witness the term “Manichaean” being
used as an epithet of opprobrium in theological debates. The foremost
controversy of the fourth century was centred on the views of Arius, who
believed that the Son of God was created from a similar but different

324 Didymus Alexandrinus, Expositio in Ecclesiastes 9,9a, ed. M. Grinewald,
Didymus der Blinde, Kommentar zum Ecclesiastes (Tura Papyrus, Bonn 1979)
274, 18-275, 2, 8-10: todto moge xai | m[poc] 1obc Maviyaiovc eirov
( > 6t ‘cxbémncov, olov péye@dc totv | 1afdltne tiic coppocivic: ph
yap xoAdcer brnofaAAetar, Eav cuvéi\.ﬁn i yovauki tawtod 140 év [xa]Ap
Kop@- pui yap yoyov adtd q)EpEl pn yap napavopxa avTd koytf;ctat
tnedn 8t | adr[t]oc vrepavéfn tov vop.ov T00t0v Kai GAAQ vo;,up tautodv
£xdédwxev ayycluc(p. [ 81[0. 1]0\)1:0 anéyetar TOVTOV ®C AVOlKELOV
npaypatoc coqncnmoc obv fpdncév pe | [ v npétucw- £Aeyév por-
'L 10 Boulnpa 00 'l(nco)dv’; neelev 8¢, iva eiro olov 10 Gyapeiv’, |
[a'o‘t]Qc 3 Iovc narepac npoaza-m 10Vc maAaovc. Afyerr 'ti 10 Bo{)l.nua
100 'l1(noo)d’; Aéyo- 'roreiv 12 [1a ap'ya 7Job 'ABpadp xai mictedewv mc
Mocéa. l.ékutat avtob evBéwc 1o coqncpa b [.......].... . nyloxev tov
Adyov xai lcyu pot 611 'tov moxTnV 1® tpay(p&p | [eulﬁuc Aéyw] mmp
‘008t Eméa 1OV moxITMV 1® tpay«p&q» 0vdE oV tpayedov | (p. 275) 1@
noktn, aAra tov 'rpaymﬁov P Tpa [w]&@ covélevEa kol tov mbxn[v
1:(pJ | moxty - aBAcBétnc y&p creddw elvar Gweyctoc .

25 Didymus Alexandrinus, Contra Manichaeos, PG 39.1085-1110. Cf.
Quasten, op. cit., 88.

326 Serapion Thmuitanus, Liber adversus Manichaeos, ed. R. P. Casey,
Serapion of Thmuis Against the Manichees (Harvard Theological Studies 15,
Cambridge, Mass., 1931), trans. K. Fitschen, Serapion von Thmuis, Echte und
unechte Schriften sowie die Zeugnisse des Athansius und anderer, PTS 37, 164-
204.

327Cf. Casey, op. cit., 18 and listing of Mani-citations in Fitschen, op. cit.
27-35.
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substance to God the Father and was therefore inferior. He regarded those
who believed in the Son and the Father as being of ‘“‘one substance”
(bpoova106) as verging on Manichaeism since in the Manichaean cosmogony
the prince of the Kingdom of Light emanated from the Mother of Life, who
was in tum an emanation of the Father of Light. 322 Athanasius, one of the
staunchest opponents of Arianism saw a strong parallel between Mani-
chaeism and Arianism as both sects confessed a good God but neither was
able to point out any of his works and in failing to do so denied the role of
Christ as a Creator-God.32 It was probably the frequent use of the term
“Manichaean” in theological debates that spurred the Emperor Constantine
to commission one of his bilingual officers, Strategius Musonianus, to
investigate the sect.330 The outcome of the inquiry is not known to us, but
the fact that we possess no edict against the sect issued by Constantine (or
by his immediate successors) seems to show that he did not deem it
worthwhile to break the religious peace he had inaugurated after the Battle of
the Milvian Bridge (Oct. 312) merely to persecute Manichaeans. Athanasius
also claims that he was persecuted by a high ranking military commander
(dux) by the name of Sebastianus who was a Manichaean.33! According to
Ammianus he was later nearly declared Emperor by his troops.332 It strikes
one as odd that a cult which strictly forbade the taking of any form of
animal life should find a follower in a commanding officer.333 His personal
convictions sccmingly attest to the rcligious tolcrance of the Roman army.

328 Ep. ad Alexandrinum, apud Epiph., haer. LXIX,7,6, p.158,12-13.

329 Ep. ad episcopos Aegypti et Libyae 16, ed. W. Bright, The Historical
Writings of St Athanasius (Oxford 1881) 121. On the role of Manichaeism in the
Arian Controversy see esp. R. Lyman, “Arians and Manichees on Christ”, JTS,
N. S. 40/2 (1989) 493-503.

330 Cf. Ammianus Marcellinus, res gestae XV,13,2: Constantinus enim cum
limatius superstitionum quaereret sectas, Manichaeorum et similium, nec
interpres inueniretur idoneus, hunc sibi commendatum ut sufficientem elegit;
quem, officio functum perite, Musonianum uoluit appellari, ante Strategium
dictitatum, et ex eo percursis honorum gradibus multis, ascendit ad praefecturam,
... On Strategius Musonianus see esp. A. H. M. Jones e al. ed., The
Prosopography of the Later Roman Empire, I (Cambridge 1971) 611-12. On
Constantine and Manichaeism see F. Dolger, “Konstantin der Grosse und der
Manichdismus™, Antike und Christentum (Miinster, 1931) 306-14.

331 Athanasius Alexandrinus, Apologia de fuga sua 6,5, ed. H. G. Opitz,
Athanasius Werke, 2,1,4 (Berlin and Leipzig, 1936) 72,10-13 and idem, Historia
Arianorum 59,1 ed. Opitz, op. cit. 2,1,8 (1940) 216,11-13.

332 Amm. Marc. XXX,10,3. Cf. Brown, art. cit., 109.

333 It may be that Athanasius labelled him a Manichaean because of his lack of
mercy. Cf. Historia Arianorum 613, p.217, 22-24. Manichaeans had the
reputation of lacking in compassion. Cf. Aug., Conf. 1l[,x,18, and idem, De
moribus Manichaeorum XV,36, PL 32.1360-61, Theodoret, Haer. fab. comp.
1,26, PG 83.380C and <Zach. Mityl.>, Capita VII contra Manichaeos 7 (187-
88), CCSG 1, p. xxxviii (v. surpa n. 163).
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However, he was not called a Manichaean in pagan sources and it is just
possible that we are here witnessing a derogatory use of the title of the sect
by Athanasius in return for the wrongs he endured at the hands of Sebas-
tianus and his troops.33*

We know little about the history of Manichaeism in Egypt in the early
Byzantine period. A tantalising but controversial piece of evidence is the
account of the sad fate of two Manichaean merchants as given in a sermon
on the Feast of Cana by the Patriarch Benjamin of Alexandria (626-62). He
claims to have met two ‘foreign’ merchants who, having escaped from
persecution in Alexandria to Upper Egypt, had camouflaged their heretical
beliefs by trafficking in pseudo-relics and the Elements. The mention of the
name of a dux called Shenuti puts the story to c. 643335 (he must not be
confused with the fourth century Coptic saint with the same name).336 The
Patriarch heard them crying out ‘Give what is holy to the holy!’ in the
middle of the night. They later confessed to Benjamin that they had been on
the road for nearly five years after bribing their way out of their own country
where they were persecuted. They managed to acquire relics in their new
country by illicit means and had them consecrated to evil forces. They had
been peddling these until they found themselves chained by an unknown
force in the oratory which had given shelter to both them and the Patriarch..
Far from feeling compassion for these persecuted heretics, Benjamin wrote
to the Dux Shenute at Antinoopolis, giving him the full facts and a
discourse on the evil of selling the Lord’s Body. He then sent them in irons
to Antinoopolis. When the Dux had read the letters, he ordered a copper
cauldron to be brought and filled with oil and pork fat, and a fire lit
undemeath it until the flames leapt very high. He tied up the merchants and

334 Ath., Hist. Ar. 59,1-61,3, pp. 216,23-217,20. See also Opitz, comm. ad
op. cit. 59,1, p. 216. Sebastianus is labelled as a Manichaean only in Christian
sources. Cf. Theodoretus Cyrrhensis, hist. eccl. 11,13,6, ed. L. Parmentier, GCS
19 (Leipzig 1911) 216,2-6, Socrates, hist. eccl. 11,28,6,ed. cit., I, p. 271 and
“L’Histoire de Barhadbesabba Arabia” 10, ed. and trans. F. Nau, PO 23 (1932)
237,8-9. Besides Ammianus, Sebastianus is known to us from a number of other
pagan sources, notably Libanius (cf. ep. 350) and Eunapius (cf. frag. 47, FHG,
IV, 34-5) and neither of them mentions his adherence to Manichaeism. On
Sebastianus see also Jones et al., op. cit. I, 812-13.

335 He was dux Thebaidis. Cf. J. R. Martindale, The Prosopography of the
Later Roman Empire, IIIb (Cambridge. 1992) 1121-22 (Senuthius 1).

336 Cf. I. Rochow, “Zum Fortleben des Manichdismus in Byzantinischen
Reich nach Justinian I”, Byzantinoslavica, 40 (1979) 15-16, A. Grillmeier,
Jesus der Christus im Glauben der Kirche, Bd. 11/4: Die Kirche von Alexandrien
mit Nubien und Athiopien nach 451, unter Mitarbeit von Theresia Hainthaler,
Freiburg, 1990, p. 171, n. 4. See also W. Klein, “Ein koptisches anti-
manichaikon von Schenute von Atripe” published in G. WieBilner and H.-J.
Klimkeit (edd.) Studia Manichaica, Studies in Oriental Religions 23 (Wiesbaden,
1992) 373-74.
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threw them in. And the fire bumed their whole bodies, and nothing at all
remained of them.3¥

There is no conclusive proof that these merchants were Manichaeans
and not simply heretics branded with the stigma of Manichaeism. The
Arabic version of the same sermon does not mention the victims as
Manichaeans.3? It is clear, however, from the scarcity of such stories from
the seventh century that the Justinianic persecutions had probably reduced
the Manichaeans to small pockets. All the more incredible therefore is the
recent attempt by two scholars to date the CMC on palacographical grounds
to the 7/8th C.33% The distinctive style of the writing, termed “die
rechtsgeneigte Spitzbogenmajuskel paldstinischen Duktus”, is typical,
according to the two scholars, of texts produced in the early Islamic period
and, in particular, liturgical texts with Syriac and/or Arabic. The similarity
is specially marked in a number of letters (a, 8, £, p, v, @, ¥, ©) especially
in the alternation of thick and thin strokes and the distinctive use of serifs in
the letter ©.340 The historical problems confronting such a late dating are
considerable. The CMC, apart from the Biblical citations, shows clear
Semitic influence which is characteristic of an early stage of textual
diffusion. The codex could of course have been merely a prophylactus in
which the text copied is of little importance. But the high quality of the
calligraphy and the trouble the scribes took to ensure legibility (even in its
minutc format) down to the very strict rules obscrved by the scribes in line-
breaks involving long words, implies that it is designed to be read. Maybe
there was a final renaissance of Manichaeism in Egypt in the early Islamic
period with new texts imported from Mesopotamia. In the time of AbQ
Ja'far al-Mansur (754-775), a Manichaean from Africa, Abn Hilal al-Dayhori
became the Imam (i.e. archegos) of the sect at al-Madain (formerly Seleucia-
Ctesiphon) - the traditional seat of the supreme head of the Manichaean
church. He also healed a major division of the sect caused by the teaching of
a certain Miglas on matters of religious practice.3#! That a Manichaean from
Africa could be chosen for the most prominent office in the land of the
sect’s origins within a century of the Arab conquest shows either how

37 Homélies coptes de la Vaticane 1, ed. H. de Vies (Hauniae, 1922) 80-88

338 Cf. C. D. G. Muller, Die Homilie iiber die Hochzeit zu Kana und weitere
Shriften des Patriarchen Benjamin I, von Alexandrien (Heidelberg, 1968) 162
and 184. See also D. W. Johnson, “Coptic reactions to Gnosticism and
Manichaeism”, Le Museon 100/4 (1987) 209.

339 B. L. Fonki¢ and F. B. Poljakov, “Paliographische Grundlagen der
Datierung des Koélner Mani-Kodex”, Byzantinische Zeitschrift, 83/1 (1990) 22-
30.

340 oy, cit., 25-6.

341 Al.Nadim, Fihrist, trans. Dodge, 794. Cf. Decret, L' Afrique 1, 232-33.
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quickly the religion re-established itself in Africa (including possibly Egypt)
or how resilient it was to Christian persecution.

6. Manichacism in the Balkans and Asia Minor

Antioch-on-the-Orontes was the gateway to Asia and the Balkans. Once
Manichaeism had secured a firm foothold in this great metropolis, its
passages to the inland cities of Asia Minor and the Aegean seaboard would
have been relatively straightforward. However, our knowledge of the early
spread of Manichaeism in these regions is sparse. The most concrete piece
of evidence is the simple tombstone of a Manichaean Electa discovered at
Salona (near modem Split) in Dalmatia which reads

(Bassa, a virgin (=Electa)?4? from Lydia, a Manichaean ....)34?

The rest of the stone is lost but the surviving lines are easily legible. The
fact that she was a Lydian and buried in Dalmatia suggests that like Julia
she was a missionary. The date of her death must be in the first half of the
fourth century when the sect was still not officially proscribed by the
Christian emperors. Otherwise she would not have been buried with the title
of her sect emblazoned on her tombstone. Interestingly Christian funerary
inscriptions from Salona reveal that some of the leaders (and martyrs) of the
Christian community there in the early fourth century had connections with
Nisibis, the major frontier city between Rome and Persia and an early centre
of Christianity.3* It seems that Christian and Manichaean missionaries had
taken similar routes in their westward journeys.

A story from the Historia Lausiaca of Palladius tells how the Egyptian
monk, Sarapion the Sindonite (i.e. “wearer of the loin-cloth”) in his various
wanderings came to Greece and heard that one leading citizen of
Lacedaemonia (i.e. Sparta) was a Manichaean together with his household,
although he was virtuous in all other aspects. Sarapion sold himself as a
slave to this man and within two years converted him and his wife from the

342 On napBévog = Electa see Hom. p. 22.6.

343 BACCA | MAPBENOC | AYAIA | MANIXEA. Cf. R. Egger et al. (edd.)
Forschzuungen in Salona (Vienna, 1926) II, 52-3 and 73, Inscription 73. See
also Kugener—Cumont, op. cit., IIl, 175-77 and R. Egger, “Das Mausoleum von
Marusinae und seine Herkunft”, in Romische Antike und frihe Christentum
(Klagenfurt 1962) I, 186-88 and A. Hamnack, Die Mission und Ausbreitung des
Christentums, 4th edn. (Leipzig 1924) II, 796, n3. On Nisibis as an early centre
of Christianity see the Inscription of Abercius, line 10, ed. W. Ramsay, Cities
and Bishoprics of Phrygia, 2 vols. (Oxford 1895). II, 73 (Inscription 657).

344 Cf. R. M. Grant, “Manichees and Christians in the Third and Early Fourth
Centuries”, in Ex Orbe Religionum Studia Geo Widengren oblata (Lieden, 1975)
437,
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heresy and brought him to the church.345 The presence of Manichaeans in
Greece in the early fourth century is hardly surprising in view of the fact
that Manichaean missionaries like Bassa were active in the Balkans. The fact
that the convert was a leading citizen of his city and a much admired person
illustrates the Manichaean tactic of directing their missionary efforts at the
highest ranks of the society. In Persia, they tried to convert princes and local
magnates and in Roman cities the -equivalent would have been leading
members of the curial class. One can understand why the Acta Archelai
depicts an unsuccessful attempt by Mani to convert Marcellus, a leading
citizen of Carchar to his faith.

Asia Minor had long been a thriving centre of theological activity. In
the fourth century, like Egypt, it was deeply affected by Arianism and a
great deal of the polemical skills of the Cappadocian Fathers were directed
against it. However, the danger of Manichaeism was not entirely neglected.
Asia Minor was also experiencing rapid growth in the monastic movement
and there was a need to warn the ascetics against Gnostic and Manichaean
teaching on the evil origins of the body. Thus we find Nilus (d. 430),
founder of a large monastery near Ancyra reproaching a certain priest by the
name of Philon for preaching the fable of the Manichaeans in a remotely
situated church.346 Basil of Caesarea (c. 330-79), another famous theologian
and ascetic, was the author of a work against Manichaeans which is now
lost but some quotations from it are given in Augustine’s refutation of the
Pelagian Julian of Eclanum.3*? His treatise Quod Deus non est auctor
malorum may have been composed with the refutation of the Manichaean
doctrine of an uncreated evil principle in mind.3*¢ His commentary on the
Hexameron is also a defence against the Manichaean view of the creation of

345 palladius, Historia Lausiaca 37,8, ed. G. J. M. Barterlink, Palladio La
Storia Lausiaca (Rome, 1974) 186-87 (64-71): 'EABdv 8% eig tobg mepl
Aaxedaipovag té6rovg Nxovoé tiva t@v mpdTeV THG ndOAtwg Maviyaiov
elvar Gpa mavti 1 oik@ abtod, évapetov Ovia tad dAAa. Todte méAw
nénpaxev Eavidv xard 10 npdtov dpapa- kol évidg Vo £tdv arocmoag
avtdv tiig atpécewg xal thv tovtov EAevBépav mpooiiyaye T éxxAnoic.
Téte abdtov ayanioavieg ovkéTt @g oikétnv AL’ d¢ yvAolov &deApdv f
natéém elxov xai é86Ealov tov Bedv. Cf. Trombley, op. cit., Pt. 1, 180-81.

346 Nilus Ancyranus, ep. 321, PG 79.355. De Stoop, op. cit. 72, places this
letter in Arabia following the traditional view that the saint was at one time an
ascetic in that country. I have relocated the letter following the more commonly
held view of his vita. Cf. K. Heussi, Untersuchungen zu Nilus dem Asketen (TU
42/2, Leipzig, 1917) 28-30. See also, p. 114, n.1.

347 Aug., c. Julianum Pelagianum 1,v,16, PL 44.650.

348 Homiliae et sermones 9, PG 31.329-54. The homily is listed under
“Adversus Manichaeos” in the “Index Methodicus™ of Patrologia Graeca, ed. F.
Cavallera, col. 131. Cf. Quasten, op. cis. III, 219-20.
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the world by a divine being other than God the Father.3*® Gregory of Nyssa,
Basil’s younger brother, saw Arianism as a covert channel for the
introduction of Manichaeism into the church. In his refutation of the
extreme Arian Eunomius, he maintains that if the Father and the Son are
not of the same substance, one is in danger of making the created and the
uncreated First Principles, in the same way that the Manichaeans made Good
and Evil First Principles.35 ‘Thus’, he says, ‘will the Manichaean heresy
creep in, two opposite principles appearing with counter claims in the
category of Cause, separated and opposed by reason of difference both in
nature and in will. They will find, therefore, the assertion of diminution (in
the Divine being) is the beginning of Manichaeism, for their teaching
organises a discord within that being, which comes to two leading
principles, ..... namely the created and the uncreated.’35! For Gregory the
Eunomians were worse enemies of divine truth than the Manichaeans. While
Mani tried to separate evil from a good God by attributing it to an evil First
Cause, the extreme Arians, in saying that the Son possesses a nature foreign
to its maker, were implying in an absurd fashion that there could be a good
principle which is opposite to the nature of the good and yet derives its
nature from the good itself.352 This analogy between Arianism and
Manichaeism is both facile and contrived but it goes some way to show
how readily a grossly simplified version of Mani’s teaching could be used as
a negative standard in theological debates.

Epiphanius (c. 315-403), Bishop of Salamis in Cyprus, devoted one of
the longest chapters of his digest of heresies, the Panarion (*the medicine
chest”) to the refutation of Manichaeism. However, despite his claims to
write a definitive history of the sect, Epiphanius derived almost all his
knowledge of the sect from a Greek version of the Acta Archelai.353 He also
borrowed material from Titus of Bostra in his refutation of Mani’s

349 Basilius magnus Caesareae, Homiliae 1-9 in Hexameron, PG 29.3-208. See
esp. Hom. 8,1, 164C-165D.

350 Gregorius Nyssenus, Contra Eunomium 1,503-523. ed. W. Jaeger, Gregorii
Nysseni opera 2 vols. (Berin 1921) I, pp. 171,24-178,2. See also II1,9,1-9, pp.
264,3-267,14.

351 Ibid, 1,507, p. 172,24-29: xai oVte 10 1EV Maviyaiov Séypa map-
eigdvoetar, dbo tvdv dvavtiov GAAnAoig év td Adye TR apxiig avti-
pavéviev, 1@ SwAldccovti tfg QUOEwg xal thHg npoaipécewg mpdg o
aviikeipevov SatunBévtov. xai yiverar adtoig N Mg EAartdocwg
xatackevh) t@v Mavigaix®v Soypdtev apyn. 10 yap g ovoiag
Gobpgwvov elg dbo &pydg meprictnot 0 ddypa, xabag 6 Adyog unéderle,
1@ xT101Q® xai 1§ axriote Sinpnpévac.

352 1pid, 1, 519-23, 176,21-8,2.

353 See above n. 92.
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teaching.35¢ Besides Epiphanius, we know of a number of theologians in
Asia Minor who had composed refutations of Manichaeism from Photius’
Biblotheca but none of their works has survived. The most important was
Heraclian of Chalcedon (f1. 6th C.?) who wrote an anti-Manichaean work in
twenty books in which he refutes the Gospel, the Book of the Giants and
the Treasures. The relevant section of the Bibliotheca is worth citing in full
as it gives much important information on the diffusion of Manichaean
literature in the Roman East as well as the panic which it caused:

Read the twenty books of Heraclianus, bishop of Chalcedon, Against the
Manichaeans. His style is concise, free from redundancies, lofty, not wanting
in clearness, at the same time tempered with dignity. He combines atticism
with ordinary language, like a teacher of boys entering into a contest of
superatticism. He refutes the Gospel, the Book of the Gians and the Treasures
of the Manichaeans. He also gives a list of those who wrote against the
Manichaean impiety before him - Hegemonius, who wrote out the
disputation of Archelaus against Manes (i.e. Mani); Titus, who was supposed
to be an opponent of the Manichaeans, whereas he rather attacked the
writings of Addas; George of Laodicea, who uses nearly the same arguments
as Titus against the impious heresy; Serapion, bishop of Thmuis; lastly,
Diodorus, who wrote twenty-five books against the Manichaeans, in the first
seven of which he imagines that he is refuting the Living Gospel of Manes,
instead of the work of Addas named Modion (i.e. Bushel, cf. Mk. 4.19), as is
really the case. In the remaining books he explains and clears up the meaning
of certain passages in the Scriptures which the Manichaeans were in the habit
of appropriating to support their own views. Such is his account of
Diodorus.355 Any statements in the works of these Fathers (as the pious
Heraclian calls them) that do not appear to be sufficiently emphatic, he
briefly confirms, carefully supplies what is missing, and quotes with
approval in their entirety passages which are adequate for the purpose, adding
further reflections of his own.

The man is full of philosophical vigour, and is admirably equipped with the
theoretical lnowledge of other branches of leamming. Hence he energetically
combats and overthrows the trifling fables of Manichaeus, and from the
consideration of what exists refutes the fabulous nonsense about Being.

This treatise against the Manichaeans was written at the request of a certain
Achillius, whom the author calls his faithful and beloved son. This Achillius,
seeing that the Manichaean heresy was growing, begged that it might be
publicly refuted, and this work was written, an unexceglionable triumph over
impiety. This most pious Heraclian flourished in ... 35

354 See above note 139. Epiphanius gives a valuable list of earlier anti-
Manichaean writers in Epiph., haer. LXVI, 21,3, pp. 48,18-49 4.

355 To the list of anti-Manichaean writers in Photius we may add Apollinaris
of Laodicaea who is listed in Epiphanius, loc. cit., p. 49.3.

356 Jbid. 85 (65a/b) 9-10: 'Aveyvdodn 'HpaxAeiavod émioxémov KaAyn-
86vog xatd Mavigaiwv év BipAiorg x'. YEotur 8¢ v @pdowv ouv-
teTpnpuévog xal anéprrtog xai bLymAdg, oLdE 10D 6agovg ExxAivev: GAAL
coyxpatog abvtod 1@ ueyéBer N cogfvela, &te xal 1@ GTTIKIOH® 1O
xaBopidAnpévov piyvdviog xoi raidov fiyovpévov eig &uiddav
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Much of our extant information on Manichaeism in Roman Asia Minor
concerns the fifth and sixth centuries, especially the new capital city,
Constantinople. The Arian controversy had by then given way to a more
localized but equally passionatc disputc on the nature of Christ. The
Monophysite view of Christ having one single nature which is both divine
and human could easily be labelled as “Manichacan” by the sect’s opponents
since the Manichaeans were insistent on Christ’s never having had a true
human existence. Manichaeism therefore was again adopted as an extreme
negative standard against which the contestants in an unrelated controversy
could judge the position of their opponents. Eutychius, an extreme
Monophysite, was reinstated to his see at the Council of Ephesus in 431
after he had condemned Mani, Valentinus, Apollinarius, Nestorius and all
those who said that the flesh of our Lord and God Jesus Christ came down
from heaven.357 However, this disavowal of Mani was never seen by his
opponents as adequate and the Eutychians were nicknamed “Manichaeans” by

xabiotapévav 1@ (g v eiror 11g) repattikiopd. ‘Avatpéner 8t 10 mapd
toilg Maviyaiolg xadovpevov evayyédiov xai thv Myavreov Bifrov xai
tobg Onoavpovs. Katadéyer xal Goor mpd avtod xatdk THG TOD
Maviyaiov ovvéypayav dBedtntog, ‘Hyepdvidv te tdv tdg ‘ApyeAdov
npdg advtov avtidoyiag avaypayavta, kxai Titov o¢ £doEe pév xatd
Mavixaiov ypayar, Eypaye 8& paddov xatd tav “"Addov cvyypappdtwv,
#11 8¢ xal 1OV Aaodixéa Tedpyov, toig adtoic axedov ol 6 Titog xata
Mg doePeiag xexpnuévov émyeipnpact, xai Zeparniova tOv g Bpovéag
énioxonov, kal 1ov Aédwpov, év x' xai &' PifAiog 1ov xatdk Maviyaiov
Gydva dyovicapevov, o¢ S piv 1dv nportwv PifAriov Entd oletar pév 1o
100 Mavigaiov {@v evayyéliov avatpémewv, ov tuyraver 8¢ éxeivov,
GAAX Gvatpéner 10 brnd “Adda yeypappévov, 6 xaAeitar Mddiov- Sra O¢
v épeEng thv tdv ypagixdv pntdv, & ol Maviyaior éEowxerodviar npdg
10 oogior BePovAnpévov, avaxaBaiper yxpficwv xai Sracagel. Kai 6 uiv
Abdwpog oVtw. Tovtwv 8t tdv (bg avtdg enow & OeocePectactog
‘HpaxAgiavdg) matépov pviunv nemownkwg, 8ca piv acbevadg abvroig
eipntay, émonpaivépevog mapatpéxer, Sca 8¢ EAhwnag, evAaPdg
avanAnpol, kai Goa &pxovviwg, adexactwg Gmodexdpuevog S gvonuiag
moleltal, ocvviattwv avtolg kai érep avtd Sievondn. “Eoti 8¢ 0 avip
nvéov xal v ard e@ilocoeiag ioyxvv, kai THV and TdvV GAAwv
pabnudtov nilovidv Bewpiav: 816 xai 1 mapaAdyeg pvboromBévia 1@
Mavigaie eig 10 cpodpdtatov davatpéner, €€ avtng g 1dv Sviwv
Oewpiag thv mepl 100 Sviog avtg® pepvBoroynuévnv anedéyywv
elvapiav. 'Eypaen 8¢ avtd N eixocaPifro¢ aVtn N xata tav
Maviyaiov npdg ‘AxilAwov aitnodapevov, O6v xai motov  xal
noBewvétatov amoxalel téxvov: O yap 'AxiAdiog, OpdV THV 1dV
Mavigaiov eig nldatog émdidodoav dacéBerav, fitnoe thv xat’ avrfg
avaypagfivar othAnv, xal eig arapdypantov avayéypantar Opiapfov.
‘Hv 8’ oltog 6 OcocePéotatoc ‘Hpaxhewavog xatk tovg xpévove ... Eng,
trans. J. H. Freese, The Library of Photius, 1 (London, 1920) 151-52.

357 Libellus apellationis Eutychis ad Papam Leonem, ed. E. Schwartz, Acta
Conciliorum oecumenicorum, I1/1 (Berlin, 1932) 34,20-25.
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Severus of Antioch who adhered to a less extreme Monophysite position.358
Julian of Halicamassus was another Monophysite who was labelled a
Manichaean by Severus because he reckoned the voluntary saving passions
of Christ to be a fantasm.35? Since Severus has shown in one of his
Cathedral Homilies that he had a first-hand knowledge of Manichaean
literature,360 the readiness with which he stigmatized his extreme Mono-
physite opponents as “Manichaeans” on Christological issues is all the
more surprising. However, Severus himself was accused by Antiochene
monks of being a Manichaean in the Synod of 536 for not believing that
Mary was the Mother of God.3¢! In short, the term was used as an epithet of
opprobrium with little theological definition. The Emperor Anastasius was
also habitually called a “heretic and Manichaean” by Macedonius the
Patriarch of Constantinople (Patriarch from 496-571) because of his
upholding of the Henotikon of Zeno.362 It may have been in reaction to this
accusation that he issued a particularly harsh decree against the Manichaeans,
inflicting on them the death penalty for the first time.3¢3

The desire to depict Monophysitism as a form of Manichaeism may
have encouraged the production of certain alleged Manichaean documents in
early Byzantium. These take the form of Letters of Mani to his disciples and
we possess a number of them from a variety of Byzantine sources. In all of
them Mani asserts that Christ had only one nature and uses different
scriptural incidents as illustrations:

(1) Letter to Addas:

The Galileans affirm that Christ has two natures but we pour rude laughter on
them. For they do not know that the substance of light is not mixed with
another matter but is pure, and cannot be united with another substance even

358 See e.g. The Sixth Book of the Select Letters of Severus, Patriarch of
Antioch, ed. and trans. E. W. Brooks, 2 vols. (London, 1903) II, 316 (Syriac
text).

329 Zach. Mityl,, Historia ecclesiastica 9,16, ed. E. W. Brooks, CSCO 83-84,
87-8 (Syr. iii, 5-6, Louvain, 1921-29) Textus, ii, p. 128,15-17, Versio, ii, p.
88, 9-11.

30 See above, n. 111f.

361 Actes du Concile de Constantinople de 536 4, ed. M. A. Kugener, PO 2
(1904) 349,5-11.

362 ¢y, Evagrius Scholasticus, hist. eccl. 111,32, edd. J. Bidez and L.
Parmentier The Ecclesiastical History of Evagrius (London 1898) 130,10-12 and
Zach. Mityl., hist. eccl. VII,7, Textus, i, 40,6-7, Versio, ii, 27,16. See also
Theophanes, chron., A. M. 5983, p. 136,13-16 and A. M. 5999, pp. 149,28-
150,1 for Anastasius’ heretical lineage and his patronage of a “Syro-Persian
Manichaean™ painter.

363 CJ 1.5.11, p. 53. On the problem of dating this edict see P. R. Coleman-
Norton, Roman State and Christian Church, 3 vols. (London 1966) III, 941. Cf.
De Stoop, op. cit., 81 and J. Jarry, Hérésies et factions dans I'empire byzantin du
iv au vii siecle (Cairo, 1968) 335-36.
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if it gives the impression that it is joined to it. The title of “Christ” is a name
which is loosely applied and does not give any indication of form or being.
But the Highest Light, remaining one with his own, revealed himself as a
body among earthly bodies, being completely of one nature.3%4

(2) Letter to the Saracen Kundaros:

When the Jews desired to stone Christ and to put into action the daring of
their blasphemy, the son of the highest Light manifested his nature clearly,
and he walked through their midst without their seeing him. For the
immaterial form was not visible nor tangible, as matter has nothing in
common with the immaterial. His (i.e. Christ's) nature is one throughout
even though his bodily form was visible.365

(3) Letter to Scythianus:
The son of the eternal light manifested his own being on the mountain since
he did not have two natures, but one nature, both visible and invisible.366

(4) Letter to his disciple Zabinas:

The nature of light is entirely one and does not suffer and its power is one.
For the light shines in the darkness and the darkness did not overcome it. The
light touched not the substance of flesh, but was veiled only with a likeness
and form of flesh, lest it should be overcome by the substance of the flesh,
and suffer and be spoiled, the darkness spoiling its operations as light.
However therefore could it (i.e. light) have suffered since neither did darkness.
overcome it or darken its power.

364 Fragmentum epistulae ad Addam, ap. Eustathius Monachus, Epistula de
duabus naturis adversus Severum, PG 86, col. 904A. Cf. Fabricius-Harle, op.
cit., VII, 316 and Adam, Texte, p. 33. German trans. F. Baur, Das manichdische
Religionsystem nach den Quellen neu untersucht (Tibingen, 1831) 391: Tov
Fahdaiov dvo @ivoeg Ovopaléviwv Exewv tOv Xprotov, nrAatdv
xatayéopev yélota, ovx €eidotwv, OtL | ovoia TOV Qwtdg Etépq oY
piyvotar $An, GAA' Eotwv axpoargvig, Evebiivar Etépa oV pf
Sdvuvapévn, xav doxfi tadta ovviigbar. | 8¢ 100 Xprotod mpoonyopia
Svopd éam xaraxpnonxév, obte eidovg obte ovaiag vnrapyov
mw.avnxov w0 8¢t avaratov q)ii)g toig Eavtod ouvo\)moﬁpevov ide1&ev
sa\mp £v 101G VAIXOIG CWHAGL Gdpa, pia dv avtdg eI 1O nav.

365 Fragmentum epistulae ad Condarum, ap. F. Diekamp, ed. Doctrina patrum
de incarnatione verbi 9 (MUnster 1907) 64, Adam, Texte, p. 33: 'lovdaiwv
Bo'ulopcvcw ABdcar roté 10v Xprotdov xai mg napavo;nag avtav mv
1okpav &ig epyov ayayew eSatée oacpcng v Eavtod ovoiav 6 TOv
Avetdtov 9eTog vidg xai pécog avtdv SieAldv oy @pato. N yap GHAog
HOPER cvoxMuaticapévn TO E1d0¢ TR Capxdg Opath pEv ovk Mv,
tymAogato d¢ ovdapdg dix 1o pndepiav Exewv xowwviav v VAnv npdg
10 GbAov. pia yap evoig 10 SAov, €l xai capkdg @Pato popem.

366 Fragmentum epistulae ad Scythianum. ap. Justinianus, ¢. Monophysitas
91, ed. E. Schwartz, Drei dogmatische Schriften lustinians (Milan, 1973) 38,35-
36: 'O 8t 10b aidiov @wtdg Yidg thv idilav ovoiav év 1@ Sper
tpavépwsev, ob dvo Exwv @ocelg GAAR plav év Opatd e xal dopaiw.
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A single nature did not die and a semblance of flesh was not crucified. For
the light remained in possession of one nature, one activity which suffered
nothing from the veil of flesh which does not have a nature which is
overcome.367

The first three letters were cited by the Emperor Justinian in his theological
work Contra Monophysitas which was addressed to Alexandrian monks.368
Two of them also occur in the writings of Eulogius, a staunch opponent of
Monophysitism, as preserved by the Patriarch Photius.3¥*The fact that they
occur in groups and in unambiguously polemical contexts is a strong
argument for their being forgeries, in which certain popularly-held notions
about Manichaean Christology were made to express the views of extreme
Monophysites like those of the followers of Eutychius.3” It seems that the
theological climate of Constantinople was particularly conducive to the
production of apocryphal Manichaean literature as it was from the same city
that Julian of Eclanum had earlier procured a copy of an alleged letter by
Mani to Menoch, with which he tried to show that Augustine like the
Manichaeans believed that concupiscence is a sin.3”! Not surprisingly
Augustine claimed that he had never come across this letier before.372

On 4th April, 527, Flavius Justinianus was crowned co-emperor with
the ageing Justin 1. The latter had shown considerable moderation in
religious affairs, but Justinian’s accession to the throne marked the
beginning of a determined campaign against heretics as well as pagans, Jews
and Samaritans. In a tersely worded edict issued in the same year, the two
Emperors delivered a blistering attack on the Manichaeans, forbidding them
to appear anywhere, as they defiled anything that came into contact with
them. If they were caught in the company of others, they would be subjected
to capital punishment.3”® All magistrates were warned of the consequences

367 Fragmentum epistulae ad Zabinam, ap. Diekamp, op. cit. 41, p. 306. Cf.
Bang, art. cit., 66: Mio 1oV @wtdg éativ anAn xai arabBhg f) p¥c1g xai pia
adtol 1 évépysta. 10 ¢('I)g yixp év i oxotig qxxivm xal 7 oxotia avtd ov
xatskast oV y&p oumag fiyato capxég. GAA’ opouopan xai cxmxan
oapxo; somaoﬁn iva pn xpamBf S Tiig ouowu; 24113 capxog xai naen
xai q»eapn g oxonou; q>9mpm>ong adtob THv t':vépyetav mv qumewnv
rdg odv Enabe, pfte tfig ox1dg xpatovpévng pfte the évepyelag abvtod
oxotioBeiong; "AnAfi @Voi1g odx amoBvfioxer xai oxidk capxdg ob
otavpodtat. piav olv Exov Epcive v @UOWV xai v évépyelav 10 dg
unddv nabodoav 1® Emoxidopatt THg capkxdg odk Exovit QOO
xpatovpévnyv.

368 Cf. Schwartz, op. cit. 38.

369 Bibliotheca, cod. 230 (273241-68), ed. Henry, V (Paris 1967) 26-27.

370 cf. Alfaric, op cit. 11, 75.

371 Aug., c. Jul. op. impf 111,166, col. 1316. See above, n. 347.

372 Ipid., 111,172, cols 1318-19. Cf. Alfaric, op. cit. II, 74.

33CJ 1,5,12,2-3, p. 53. Cf. Theophanes, Chron., A. M. 6016, p. 171,2-3.
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to co-operate in the careful observation of any dereliction of duty on the part
of provincial govemors.37*

Shortly after the enactment of this law, a public debate was held by
imperial command between a Manichaean leader called Photeinos and a
Christian called Paul the Persian.375 This Paul may have been the same
person as Paul of Nisibis who was described by Junilius Africanus, the
quaestor of the sacred palace, as a Persian by race who had been educated in
the famous theological school of Nisibis where ‘the divine law was taught
by the public masters in the same systematic manner as in our profance
studies of grammar and rhetoric.’37¢ At the request of a certain African
bishop, Primasius, Junilius translated an introduction to the Scriptures by
this Paul into Latin.377 The date usually given for this translation is
sometime between 541 and 548/9 because Primasius was among the African
bishops who visited Constantinople in 551in connection with the affair of
the Three Chapters.3’® We also know of a Paul who became head of the
School of Nisibis after Mar Abas had been elevated to the Catholicos at
Seleucia-Ctesiphon. He was later (after 540) appointed to the see of Nisibis
and held it until 571.3% To add to this, we know of a Paul the Persian from
Bar Hebracus who was celebrated for his knowledge both of ecclesiatical
science and pagan philosophy and was the author of an introduction to
Aristotelian Logic. He then aspired to become metropolitan of Persis (i.e.
Fars) but was unsuccessful and decided to become a convert of Zoro-
astrianism.380 On the other hand, ‘Abdiso’ in his catalogue of ecclesiastical

37141 1,5,12,22, p. S5.

375 Paulus Persa, Disputatio cum Manichaeo, ed. A. Mai, Nova Patrum
Bibliotheca (Rome 1844-71) IV, pt. 2, 80-91 (= PG 88.529-551C). Cf. Ries,
“Introduction (2)”, 400 and Jarry, op. cir., 210-12 and 331-39 and G. Mercati,
*“Per la vita e gli scritti di ‘Paulo il Persiano’. Appunti da una disputa di religione
sotte Guistino e Giustiniano”, idem, Note di letteratura biblica e cristiana (Studi e
Tuti, 5, Rome, 1901) 180-206 and W. Klein, Die Argumentation in den grie-
chisch-christlichen Antimanichaica, Studies in Oriental Religions 19
(Wiesbaden, 1991) 30-32.

376 Paulus Persa, Instituta regularia divinae legis, praefatio, ed. H. Kihn,
Theodor von Mopsuestia und Junilius Africanua als Exegeten (Freiburg im
Breisgau, 1880) 467, 11-8,4.

377 Ibid, 468,11-469,2.

378 Cf. Mansi, ix, col. 199.

379 “The Chronicle of Arbela”, 20, ed. A. Mingana, Sources syriaques
(Leipzig, 1908) 75,48-49, ed. and trans. P. Kawerau, Die Chronik von Arbela,
Textus, CSCO 467 (Syr. 199, Louvain, 1985) 80,3-4 and Versio, 468 (Syr. 200)
107. Cf. A. V6bus. History of the School of Nisibis, CSCO 266 (Louvain,
1965) 170-72.

380 Bar Hebraeus, Chronicon Ecclesiasticum 111, ed. and trans. J. B. Abbeloos
and T. Lamy, 2 vols. (Louvain, 1872 and 1877) I, col. 79. For Logica Pauli
Persae see J. P. Land, Anecdota Syriaca, IV (Leiden, 1875) Textus, 1-32, and
Versio, 1-30.
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writers names Paul of Nisibis as the author of a “Commentary of Scripture”
and a “Disputation against the Caesar (i.e. Justinian)”.3¥! There has been
much speculation on how these various Pauls from Persia could be narrowed
down to one or two persons.32 Justinian’s appointee for the debate could
have been the same Paul whose commentary on the Scriptures was
translated by Junilius and he may have even been the one mentioned by Bar
Hebraeus who later apostasised to Zoroastrianism. He is unlikely though to
have been the same person as Paul of Nisibis who debated with Justinian as
such an encounter would have most probably taken place after the signing of
a more pennanent peace treaty between Byzantium and Persia in 562.383

The debate between Paul the Persian and Photeinos the Manichaean in
527 was presided over by the Prefect Theodore (Teganistes)3®* and was in
three sessions, spread over a number of days. The first debate concerned the
creation of souls and in his arguments Paul the Persian showed a thorough
knowledge of classical Greek philosophy.385 Photeinos opened the debate by
asking whether the human soul, which both the Christian and the
Manichaean would agree as being rational and intellectual, comes from a
divine substance. The Christian made the careful reply that he distinguished
between the “whence” (n60ev) and the “from what” (§x Twvog) and then
steered the Manichaean into a position of admitting that souls are derived
from an object.38¢ The Manichaean argued vehemently that souls could not
have been created out of things that do not exist since anything created out
of nothing will eventually dissolve into nothing. The Christian replied that
this fear would have been legitimate if it were not for the fact that creation
was the result of divine will and is sustained by divine power.387 He then
proceeded to attack the Manichaean view that human souls are made of
divine substance by arguing that divine substance is indivisible and without
sin. Therefore it is absurd to think that it can be divided into souls which are
capable of sinning.388 Like Augustine, Paul the Persian saw evil as the
capacity to sin and since the Manichaean could not bring himself to confess
that the human soul is entirely without sin, his belief that souls are of
divine origin was seriously impaired.

381 cf, Catalogus Librorum omnium ecclesiasticorum 65, ed. J. S. Assemanus,
Bibliotheca Orientalis, Vol. 3, Pt. 1 (Rome, 1725) 87-88.

382 Cf. Vosbus, School of Nisibis, 171-72.

383 Cf. A. Guillaumont, “Justinien et 1'église Perse”, Dumbarton Oaks Papers
23-24 (1969-70) 47-50.

384 On Theodorus qui et Teganistes see now esp. Martindale, Prosopography Il
A.D. 395-527 (1980) 1096 (Theodorus 57).

385 disp. Phot. 1, PG 88.529A-540B. Cf. Mercati, art. cit. 184-187 and 193-
194 and V&&bus, School of Nisibis, 171, n. 115.

386 disp. Phot.1, PG 88.529A-532B.

3871bid. 532B-33A.

388 Ibid. S33A-36A.
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The debate differs considerably in its intellectual outlook from the
debates between Augustine and the Manichaean leaders of N. Africa. Paul
the Persian clearly had only a vague notion of Manichaean teaching.
Photeinos was frequently invited to state his position. However, instead of
stating the Manichaean position on issues like Mani’s apostolicity or the
historicity of the cosmic drama of the Two Principles and Three Moments
based on the teaching of Mani, Photeinos began from the premise that
Manichaean dualism (esp. between spirit and body) was no longer
intellectually acceptable and had to be proved by means of syllogism. Paul
the Persian, a graduate of one of the foremost schools of philosophy and
theology, was able to expose with ease and panache the flimsiness of his
opponent’s arguments. If the inquisitor was indeed the same Paul who,
according to Bar Hebraeus, wrote an introduction to Aristotelian logic in
Syriac and later apostasised to Zoroastrianism, he would have been a
formidable and unscrupulous intellectual opponent for any heretic.

The second day of the debate was devoted to the subject of the two
principles. The Manichaean requested that he should be allowed to act as
inquisitor, to which the Christian consented.38® The famous gnostic
question ‘Who are we?’ inevitably surfaced. To which the reply was: ‘We are
human beings by nature.’3%0 This led to an interchange on whether the
human soul was created, if it was, by the same principle as that of the body.
The Manichaean’s attempt to prove from this that there were two principles
was rebuffed by the Christian who suggested that he needed more than one
principle for the creation of other beings such as plants and one could only
conclude that there was but one principle.3%! The Manichaean tried to regain
lost ground by arguing that it is not in our power to do evil as all things
which we think are in our power are in fact derivatives of pre-existent
essences; just as warmth in us does not exist in itself but by derivation from
the warmth of fire. The Christian could not have hoped for a better
opportunity to press home his attack by pointing out that evil is a
contravention of divine and human laws and does not occur by nature 392 As
a last resort, the Manichaean argued for the evil nature of Matter because of
its corruptibility, along lines which are strikingly similar to those followed
by Mani in his debate with Elchasaites:

The body of living things, when they are dead, decays. And before its decay it
gives off such a stench that friends and foe alike are revolted. No need to
mention that even before the stench, as the prelude to the future

389 1bid. 539C.
390 1bid. 541A.
391 Ibid. 541C/D.
392 [bid. 544C/D.
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decomposition, various foul smelling ulcers are found in our body. Moreover
faeces and urine stink like that.3?3

In his reply, the Christian points out that the Manichaeans are inconsistent
in their belief that the soul is less present in objects such as earth and wood
which do not decompose, but more present in objects which do decompose,
like vegetables and animals. Since the soul which makes the bodies cohere
is the cause of both its composition and decomposition, it cannot be argued
that the body is evil because of the stench of its decomposition nor because
of its digestive processes since the latter are not possessed by objects like
wood and stone which are said to have less soul present in them.3%4

The third and last day of the debate was devoted to topics related to the
Two Testaments. The Pauline admonition of “flesh and blood may not enter
the kingdom of God” (1Cor. 15,50) was construed as support for the
Manichaean position that the body was entirely evil. The reply was that by
“flesh and blood” Paul signified the body of the past which will not be
saved.395 The record of the debate ended abruptly in the middle of a
discussion between the two contestants on Free Will and we have no idea as
to whether Photeinos abjured his heretical beliefs as did Felix.

The brash pronouncements by Justin and Justinian on the Manichaeans
were not empty threats. According to Malalas, many Manichaeans were put
to death by Justinian and among them was the wife of a certain patrician by
the name of Erythrius.3%6 However, we learn from John of Nikiu that this
Erythrius was known as a disciple of Masedes (i.e. Mazdak) and we may
assume that his wife was also a follower of his teaching.397 It seems
unlikely that some sort of alliance would have been forged between

393 Ibid. 545A: Tav {dwv 1 cdpa teBvnxdtov @heipetar: xai mpd Tig
oBopag tolwabtnv amonvel dvowdiav, dote @ilovg dpa xai EéxBpobg
xatatoederv: iv' édow Ot xal npb ¢ Suoco&iag npooipiov ovomng Tig
SLaXucsmg €Ak Tve 51)00)511 év 1@ nuetép(p capatt cvpPaiver: xai 6n
xénpog fitor 8¢ xai odpa mmumg o&png exop,t:va

Cf. CMC 81,5- 82,5: dpate 8¢ dc émdv tic xabalpicy eamou mv
eﬁmﬁnv I xai taumc petakaﬁn H188n BcBantlcpévnc. q)mlvctm mzuv én

xal ¢ avltfic yivetar alpa xai | xoAh xai nv(edp)ota xai cxdl!2Baia
tc aicydvnc xai | tod codpatoc ;,uapétnc. I el 8¢ Tic xatacyor 1
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BSe]lzolupomtoc éAAg[irovta) | xai ucttpouvr[a év 1) | copan- éafv
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394 Ibid. 545B.

395 Ibid. 545C-48A. Cf. Klein, op. cit., 104-05.

396 Malalas, Chronographia XVIII, p. 423,16-18.

397 The Chronicle of John of Nikiu, 90,55, trans. R. H. Charles (London
1916) 139.
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Manichaeans and Mazdakites in the early Byzantine Empire simply because
both sects were exiled from Persia. What we witness here is another
example of the confusion of names which has bedevilled the detailed study
of Manichaeism in the sixth century. Some Mazdakites might have managed
to escape to the Byzantine Empire from the persecutions under Kawad.
Furthermore, according to Bar Hebraeus, another religious group which
escaped from Persia at this time were the Messalians (mlywny’ <ueu\=3) an
ascetical sect which he regarded as a branch of the Manichaeans. They
occupied monasteries and held mixed nocturnal meetings. There, after having
put out the light, they took hold of whichever woman it happened to be
even if she were the man’s mother or sister.398 It is worth noting that a
similarly worded accusation was made against the Manichaeans in a post-
ninth century Greek abjuration formula. It anathematizes those who have
intercourse with their sister or mother-in-law or daughter-in-law and those
who ostensibly gather for a feast (i.e. the Feast of the Bema) in spring and
after much drunken revelry turn out the light and submit themselves to
debauchery without regard to sex, kinship or age.3?

The severe censure of Manichaeism in the edict of 527 was reinforced
by other legal enactments in the next few years after Justinian had become
sole emperor. One of them confirms the ineffectiveness of wills made by
Manichaeans and the illegality of their gifts made during their lifetime.400
Another law of this period stresses the enormity of the crime of false
conversion from Manichaeism and decrees the death penalty for those who
relapsed and secretly rejoined the sect. It also calls for the buming of
Manichaean books and a diligent search for Manichaeans who held imperial
office. Nevertheless, the same law indicates that these drastic measures were
ordained only after sufficient warnings and grants of amnesty had been given
by the imperial authorities.*?! One person in high office with an interest in
Manichaeism and magic but who seems to have been exempted from the
effects of the punitive measures was Peter Barsymes, successively comes
sacrarum largitionum and praefectus praetorio who was undoubtedly the
financial genius behind the early successes of Justinian’s reign.402 It is
interesting that Manichaeism was still being linked with magic in the sixth
century when it was more generally regarded as an archetypal Christian
heresy. However, we cannot be certain how precisely Procopius, our source
for this piece of information, used the term *“Manichaeism”. Elsewhere in
his Arecdota he tells us that in his native country, the majority of the
people adopted Christianity in order to avoid trouble from the law, but when

398 Bar Hebraeus, Chron. Eccl., I, cols 219-221.
399 The Long Abjuration Formula S, PG 1.1469C.
400 Cj1,5,15, p. SS.

401 1bid. 1,5,16, pp. 55-56.

402 procop., anecd. 22.,25.
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people adopted Christianity in order to avoid trouble from the law, but when
the chance was offered they instantly reverted to the Manichaeans and to the
Polytheists.493 It is highly improbable that Manichaeism was still a
thriving movement in Palestine given the successes of bishops like
Porphyry of Gaza against the sect in the previous century. By “Mani-
chaeism” Procopius might have meant paganism or more probably Mono-
physitism. 404

Our knowledge of Manichaeism in early Byzantium has been
considerably augmented by the discovery of two anti-Manichaean works by
Zachariah Rhetor, a famous church historian and the biographer of Severus
of Antioch, who eventually became Bishop of Mitylene in Lower Armenia
after his conversion to orthodoxy.495 The first of the two texts was
discovered in the second half of the last century by Demetrakopoulos in a
Greek manuscript in Moscow (Cod. Mosquensis gr. 394) and is a refutation
(antirresis) in 65 short paragraphs of a “proposition” contained in a Mani-
chaean pamphlet.4% The most interesting and most often cited part of this
document is in fact its preface, which tells us that when an edict against the
Manichaeans was promulgated in Constantinople, one of the sect deposited a
pamphlet laying out the Manichaean position on dualism in a bookshop
situated in the imperial palace. The bookseller then tried to find someone to
refute the Manichaean tenets as laid down in the pamphlet and the task was
eventually undertaken by Zachariah Rhetor of Mytilene who had earlier
demonstrated his polemical skills in seven chapters of anathematisms
against the sect.*07 It has been observed by Honigmann that Zachariah’s
biography of Severus of Antioch also mentions someone being given a
heretical pamphlet by a bookseller in the royal portico and asked to refute
it.*® The whole incident might have been nothing more historical than a
well-tried literary motif which enabled the author to add authenticity and
cogency to his refutation.4%®

The content of the inflammable pamphlet which occasioned such
excitement and prompted such swift and considerable reaction from the royal
bookseller may have been the same as the propositio found at the beginning
of an anti-Manichaean treatise attributed to Zachariah Mitylene and

403 Ibid., 11,26-30.

404 Cf. W. H. C. Frend, The Rise of the Monophysite Movement (Cambridge,
19725) 152-53.

405 On Zachariah Mitylene see esp. E. Honigmann, “Zachariah of Mitylene”,
in idem Patristic Studies (= Studi e Testi, vol. 173, Rome, 1953) 194-204.

406 A, Demetrakopoulos, Bibliotheca Ecclesiastica, 1 (Leipzig) 1-18.

407 Ibid. Introduction 5-8. Trans. infra p. 119.

408 Vita Severi, ed. M.-A. Kugener, “Vie de Sévére par Zachaire le
scholastique”, PO 2/1 (1907) 7,5-8.

409 Honigmann, art. cit., 200.
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published in 1866 from a manuscript in Moscow by Andronikos
Demetrakopolos, the then priest of the Greek congregation at Leipzig:

Since opposites are not said to be set against themselves, it is necessary that
they are set against others. For example, “the above™ (10 &vw) is not said to
be contrasted to itself but to “the below™ (10 xdtw) and bravery (avdpeia)
not to itself but to cowardice (8e1Aia). In other words, for whatever may be
the (nature) of one side of the opposites, by necessity the same is true of the
other contrasted to it. Thus if “the above™ is essential (or: is an essence), “the
below” also by necessity is essential. How, therefore, if the wicked (10
novnpodv) is opposed to the good (10 &yaBbv) and the good to the evil, and
the noble (10 xaAoOv) to the disreputable (10 xaxoOv), is it not necessary that
since the good and the noble exist so also do the evil and the disreputable?
For if, on the one hand, there is the good and the noble, but on the other hand
there is not the wicked and the disreputable, what can the good or noble be
compared with, if that which is contrasted with it neither exists nor is able to
be spoken of in that sense? What nonsense. How could there be true
dichotomy, (the good) placed against the evil, if one is substantial and the
other is not? If this is so as indeed truth testifies, and the aforesaid
demonstrates, how should they who deny the two unbegotten principles not
be lying, but if those who do away with the two principles lie, how is it
possible for those who strive to live according to truth not to have to assert
the existence of two first principles?4!0

The decision of Zachariah, the invited polemicist, to compose a
theological treatise in the form of Anathemas need not surprise us as the use
of Anathemas had by then become standard in conciliar decrees against
heresies and in theological polemics. Cyril of Alexandria summarized his

410Zach. Mytil., adv. Manich. (Antirrgsis), pp. 1-2, ed. Demetrakopoulos: Ei
t& pdv dvavtia adta Eavtoig ob Aéyetar davrikeioBar: mpdg GAAnAa 8
avta avayxn avukeiofar; olov 10 dve ob Aéyetar mpog Eavtd
avrikeiofol, GAAL mpdg 1O k&tw: xai | avdpeia ob mpdg Eavtiv, GAAL
npdg thv deidiav: dAAwote xal ola dv ein t& dviikeipeva, towadta
avéykn xal t& 1ov101g dvridiacteAAdpeva- olov el 10 dve ovoia,
avayxn xai 10 x@tw ovoia: ei 8¢ cvpPePnxdg 10 Ev, avayxm Odrepov.
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¢ott piv 10 dyaBov xal 1O xaldv, 10 8¢ movnpdv ovk EoTi kal 1O kaxdv,
npog ti Sdvatar avrikeioBar 10 dyaBov §i xaAdv, 100 dvridiaipovpévov
avtd pnte Svrog, pite mpdg tovto AéyeaBar Suvapévov; Omep dtomov.
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novnpdv, 100 piv 8viog, tod 8¢ pn Bviog; ei 8¢ Eviavba obrwg Exel, g
xai 10 &AnBig paprupel xai 1@ eipnpéva rapictno, ndg obd webddovtan ot
Aéyovieg un elvar dpydg 8vo Gyevvitovg; el 8t weddoviar ot tag Svo
apxag avaipodvieg, mdg oVx Avaykn 10Vg MEtd THg GAnOeiag CRv
tonovdaxdtag dvo Gpydg Soypatilew;
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disagreements with Nestorius in the famous Twelve Anathemas.*!! while
the teaching of Origen was condemned by the Council of Constantinople
(553) in fourteen Anathemas.4!2 In the West, the teachings of Priscillian and
of Mani were condemned by the Second Council of Braga (563) in seventeen
Anathemas.4!3 However what is unusual is that the Seven Chapters not
merely lists the salient features of the heresy to be anathematized but also
here and there, tries to refute the Manichaean position and o convict those
being converted from the heresy of their former error.

The second text was published for the first time in 1977 by the late
Abbé Marcel Richard and is a formula for the abjuration of Manichaeism in
seven chapters which he discovered in an Athos manuscript (Cod.
Vatopendinus 236).4'4 The text is anonymous but Abbé Richard pro-
visionally suggested Zachariah as its author since we know from the preface
to his Antirresis that he was also the author of *“seven chapters or
anathematisms™ against the Manichaeans.4!S The contents of these
anathematisms are not entirely unknown to us as they had been abridged in
Byzantium at a post ninth-century date and transformed with the addition of
new anathematisms into a formula for the abjuration of Paulicianism.416

In the first chapter we are given an accurate list of Mani’s disciples and
more significantly, in the second chapter, the author demonstrates a sur-
prisingly detailed knowledge of Manichaean cosmogony as he was able to
list many names of Manichaean deities which are known to us only in
Syriac or Coptic. These include the Father of Greatness who is four-faced
(rerpanpdcwnog), the Aeons, the Aeons of Aeons, the Primal Man, the
Crown-Bearer, the Virgin of Light, the Custodian of Splendour, the
Demiurge, the Just Judge, the Image of Glory, the Messenger, Saklas and
Nebrod.4!7 The Seven Chapters also gives a detailed statement of
Manichaean Christology and calls for particular condemnation on its
undisguised docetism.4!8 Though free from polemics against other sects, the

411 Cyrilli tertia epistula ad Nestorium 12 (ACO 1,1,1, pp. 40,22-42,5). On
this see A. Grillmeier, Christ in Christian Tradition 1I/1 (London 1975) 485-6
and Frend, op. cit., 19-20.

412 Jystiniani edictum contra Originem, ACO 3, pp. 213,13-214,9.

413 Mansi, ix, cols. 774-76.

44 cf CCSG 1, P. xxxi (v. supra n. 163)

415 Cf. Demetrakopoulos, op. cit., intro., pp. y'-8". and Richard, op. cit., p.
XXXi.

416 The Long Abjuration Formula, PG 1.1461C-1472A. Cf. Adam, Texte, 97-
103. See also J. Gouillard, “Les formules d'abjuration”, in Astruc et al., art. cit.,
p. 188 and 203-207, and N. Garsoian, The Paulician fHeresy (The Hague, 1967)
28-29 and 53.

417 Capita VII contra Manichaeos 3 (56-87) xxxiv-xxxv. Cf. M. Tardieu,
“prata et ad ur chez les Manichéens”, ZDMG 130/2 (1980) 341, n. 11.

418 Capita VII 4-5 (105-39) xxxv-XXXVi.
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author may have kept an eye on the more extreme Monophysites when he
denounces the Manichaean view that Jesus became a divine being only after
his baptism as it was the Jesus of Light who came out of the waters of
Jordan. A similar accusation can be found in the letter to the Monophysite
leader, Peter the Fuller, ascribed to the Patriarch Acacius in which the author
drew pointed comparisons between Monophysite and Manichaean
Christologies.*!?

The new text also condemns the works of two latter-day Manichaeans,
Agapius and Aristocritus.*?® The former is known to us from Photius who
had read his heretical writings in twenty-three “fables™ (Aoy06pict) and one
hundred and two other chapters. First to draw fire from Photius was his
apparent dualism:

He lays down and affirms every principle contrary to the Christians, He
establishes against God for evermore a wicked, self-subsisting principle,
which sometimes he calls nature, sometimes matter and sometimes Satan and
the Devil and the ruler of the world and God of This Age and by countless
other names. He maintains that men stumble by necessity and against their
will, and that the body belongs to the evil portion but the soul to the divine
and (alas what madness!) is of one substance with God. And this miserable
man mocks the Old Testament, Moses himself and the Prophets and also
disdains the Forerunner (i.e. John the Baptist). He attributes them and
everything said and done in the Old Testament (Oh the impiety!) to the evil
principle which stands opposed to God.42!

419 Cf. Ps.-Acacii ep. ad Petrum (Fullonem) episcopum Antiochiae, ed. E.
Schwartz, ACO 3, p. 18,14-18.

42 Capita VII 7 (222-234) xxxiv. On the suggestion that parts of his work
may have been preserved in the Theosophy of Tiibingen see A. Brinkmann, “Die
Theosophie des Aristokritos”, Rheinisches Museum fiir Philologie 51 (1896)
273-80. See however E. Schurer (revised by G. Vermes, F. G. B. Millar and M.
Goodman), The history of the Jewish people in the age of Jesus Christ, 111.1
(Edinburgh, 1986) 628-29 and H. Lewy, Chaldaean Oracles and Theurgy, new
edn. rev. M. Tardieu (Paris 1978) 16, n. 41.
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xai menpaypéva (6 thg GBedtniog) tfi xeipovi xal avrikeipévn 1@ Oed
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His Christology manifests many orthodox Christian elements but for
Photius these were no more than a disguise:

In his telling of marvels, he also says that Christ is the Trec in Paradise
whom he professes with his lips to honour but whom by his deeds and beliefs
he blasphemes more than words can tell. The accursed one also says that he
confesses the Trinity to be consubstantial, but impiously and with evil
intent, in order only that by his words he may mislead from their piety those
who approach him too ingenuously or ignorantly, and that, having, so to
speak, and sweetened with this kind of mixture the fatal arrow of his teaching
which is completely stceped in the poison of his error.. Thus indeed he says
that he honours and preaches the body of Christ crucified, and the Cross and
baptism and entombment of Christ and his Resurrection and the Resurrection
of the Dead and the Judgement, and in short, by transferring and bestowing
almost all the words of piety among Christians from other ideas, strange and
abominable or monstrous and stupid or incongruous and anomalous, he seeks
thus to strengthen his own impiety. And his godlessness with deceit has been
brought by him to such a degree of practice that, while maintaining a hatred
without restraint and a war without truce against the ever-virgin Mary and the
Mother of Christ our Lord, nevertheless he fashions for it (his godlessness)
the name of Mary and has no fear of God nor any shame at all to speak of it
marvellously as the mother of Christ. And so, casting countless insults at the
precious and saving Cross of Christ and cursing it as the protection of the
Jews, nevertheless he is shameless in saying that he thinks the Cross of
Christ worthy of honour and worship but indicating matters by names of
different kinds in his evil intent.

Thus he tells tales of the body and blood of Christ not as we, the Christians,
know it, but what his raving and frenzied mind has recast, saying the same
words as the true believers but howling against the facts themsleves, and he
shamelessly speaks of the sun and the moon as gods and announces them as
consubstantial with God, claiming marvellously, the senseless fool, that
their light is not perceptible to the eye but to the mind. Wherefore, harping
on them as incorporeal and without form and colour, he affords them
worship.422
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tepatoloyel, Ov xai yeideot piv tipav dporoyel, Epyorg 8¢ xai 8o6&aig
o¥8’ fot1 Adyog napactiicar doov PAacenuei. Kai Tpiada 8¢ dpoodaiov
6 xatdpato¢ Aéyer piv dpoloyelv, Al dvooePadg xai xakolpywg, va
pévov xAéyn thg ebvoePeiag tolg Prpact tobg ardovotepov adtd A
apaBéctepov mposidviag, xai tOv 6AEBplov tob Séypatog idv todrorg
otov yluvxdvag xai xepacdpevog &Bpdov tiig adrod mAnpdop Adpng.
Obtw 8N xol cdpa Aéyer Tipav xail xnpiccewv Xpiotov, xai Xpiotov
totavpopévov, xal otavpdv xai Pantiopa xai taehv Xpiotod xai
AvAoTasY Kal VEXPAV Gvactactv xai kpicv: xai anidg oxedov Gravia
ta ¢ evoePeiag xail maph Xpiotiavoig dvépata, én’ @Adlaig | éxtéroig
xai PdeAlvxtaic 7 GAloxdtorg xai pepaic §i Gvappbdortolg kai
avaxoroiBorg évvoiarg petapépav xai meprtiBeig, obtw thv oikeiav
aoéferav mepatar xpatdvewv. Kai tocodtov avtd 1 &Beov petd tod
SoAdiov peperétntal, dote picog Goyetov xai méAepov Gomovdov Exovtt
xatd tg aei napBévov Mapiag xai untpdg t0d Xpiotod 10d Oeod Hpuav,



FROM MESOPOTAMIA TO THE ROMAN EAST 123

He puts great store by fasting and abstention from conjugal relationships
and the drinking of wine - all, according to Photius, arising from his
confusion of the rightful purpose of such activities with their unlicensed
misuse.423 Photius calls him a Manichaean although Agapius professed to
be a Christian and believed in the historical Jesus. From what we can deduce
of this teaching presented so far, Agapius seems to have been a free-thinking
theologian with a Gnostic as distinct from explicitly Manichaean trait, with
the exception of his belief in the sun and moon as deities.42* Much closer to
the Manichaean position, however, are his views on the elements:

The wretched man speaks of the air as a god, celebrating it as a pillar and as a
man. But he abominates fire and earth, putting them together in the more evil
section; and having brought together many other foolish bits of babble also
from Greek superstition, and having moulded them from his own quackery, he
presents a mishmash of evils and the height of impiety, i.e. his own private
belief.

And tearing off some words of the holy gospel and of the letters of St. Paul,
he attempts to twist them and drag them towards his private impiety; he is
shown to rely on the Acts, so called, of the Twelve Apostles and of Andrew
especially, and 1o derive from them the presumption that he has displayed.
And he insists also on the transmigration of souls, releasing into God those
who have advanced to the height of virtue, presenting to fire and darkness
those who have reached the ultimate of evil, and returning back to bodies
those who have somehow lived in between.425
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Photius also tells us that Agapius opposed the teachings of Eunomius
(bishop of Cyzicus in Mysia from 360 (?) - distinguished student of Aetius
whom we have already met as an active opponent of Manichaeism). What is
not clear is whether he was a contemporary of this important Arian
theologian. As the Seven Chapters which contains the oldest condemnation
of Agapius was compiled in the reign of Justin, a 4th/Sth C. date for
Agapius is entirely possible. Although the case for his being labelled as
Manichaean appears strong, nevertheless the specifically Manichaean
elements of his teaching as listed by Photius give the impression of having
been derived from Christian polemical works. The belief that Christ was the
Tree in Paradise features prominently in the Acta Archelai.*?¢ His
veneration of air as a god and celebrating it as a pillar and as a man reminds
us of the Manichaean belief, expressed in the Acta Archelai, that the
Column of Glory is also called the Perfect Man (reading a<v>np for anp
“Air”).47

Aristocritus was the author of a work entitled Theosophy in which he
apparently tried to show that Judaism, Christianity, paganism and
Manichaeism were one and the same.4?® To disguise his Manichaeism,
according to Zachariah, he pretended to condemn Mani. Bearing in mind the
reverence with which the person of Mani was held among his followers, it
is hard to imagine how anyone could be disrespectful towards the prophet
and rcmain loyal to his prophecy; Aristocritus may have been a thcosophist
or syncretist whose teaching was regarded as Manichaean by his opponents
and his disavowal of Mani was to no avail.

The early years of Justinian’s reign witnessed the passing of the main
centres of pagan leaming in the Byzantine Empire, namely the philosophical
schools in Athens. We have seen that Manichaeism drew fire from the Neo-
Platonist Alexander of Lycopolis shortly after its first arrival in the Roman
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426 [Hegem.], Arch. 11,1 p. 18,1-5 (from Epiph., haer. LXVL,29,1, p. 66,6-
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427 Cf, (Hegem.], Arch. 8,7, p. 13,11-12 (from Epiph., haer. LXVI,26,8, p.
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Fund, p. 67.

428 See below, pp. 295-96.
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Empire. Augustine himself was greatly helped by the writings of Plotinus
in the Latin translation of Marius Victorinus in his attempts to seek an
alternative to the Manichaean solution to the problem of evil.42% It is not
without interest to find that, in the twilight of their existence, the
philosophical schools in Athens also devoted some of their residual intel-
lectual energy to preventing dualism from gaining intellectual respectability.
Proclus, the last of the great Neo-Platonists, devoted a treatise (De
subsistentia malorum) to the problem of evil.430 Although he did not
mention the Manichaeans by name he probably had the philosophical
implications of Manichaean cosmogony in mind.*3! His pupil Simplicius,
was more explicit about the identity of the enemy. In his commentary on
the Encheiridion (Manual) of Epictetus he, though still mentioning no
names, has given us an accurate summary of Manichaean cosmogony as a
classic example of the wrong solution to the problem of evil.432 We can be
certain that his polemics were directed against the Manichaeans as he
condemned the followers of the teaching which he had outlined for
literalism, a Manichaean trait which had also come under attack by
Alexander and Augustine.433

Simplicius begins his defence by showing the absurdity of the claim
that there could be two opposing first principles. Differences do not imply
contrariety. Black and white, hot and cold, are opposites because they share
common genera. But evil as an original principle cannot be the oppostie of
good as it will presuppose the existence of a common genus between two
first principles:

If someone were to assert that Evil is a first principle, he would imply that
there are two first principles of being, one good and one evil. This gives rise
to a great deal of absurdity. Whence does the rank of first principle come save
the one cause which pertains to both opposing forces as it is the same and
common (cause) to both (principles)? How can these (viz. good and evil) be

429 Cf. Aug., conf. VIL,ix,13. On this see P. Henry, “Augustine and Plotinus”,
JTS 38 (1937) 1-23.

430 Ed. H. Boese, Procli Diadochi Tria Opuscula (Berlin 1960) 172-265. The
entire work survives only in a medieval Latin translation by Guilielmus de
Moerbeka.

431 Cf. M. Erler, Proklos Diadochos, Uber die Existenz des Bosen (Meisen-
heim am Glan, 1978) x-xi.

432 Simplicius, In Epicteti Encheiridion 27, ed. F. Dibner, Theophrasti
Characteres... Epicteti Enchiridion cum Commentario Simplici (Paris, 1840)
69,40-72, 35. Cf. Adam, Texte 71-74. On Simplicius see K. Praechter, Article,
“Simplicius”, PW 3A/1 (Munich, 1927) cols. 204-213. See esp. cols. 208,24-
9,6.

433 Simplicius, In Epict. Ench. 27, p. 71,44-72,15. Cf. Alex. Lyc., c.
Manich. opinion. 10, p. 16,14-19, Aug., c. Faust. XX,9, p. 544,17-545,11 and
idem, c. ep. fund. 23, p. 220,28-221,1.
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put into opposite categories if there is no common ground between them?
Differences do not always imply contrariety. Therefore no one would say that
white is the opposite of hot or cold. Only those things which differ greatly
with each other, yet remaining within the same genre, are (genuine)
opposites. White is the opposite of black because their common genus is
colour and they are both similarly colours. Hot is the opposite of cold as
both their qualities can be felt by touching. Therefore it is impossible to
postulate opposing first principles as it necessitates the pre-existence of a
common genus between them. Indeed the one must come before the manifold
because each part of the manifold exists by the participation of the one or
else nothing will exist at all. Furthermore, if it is necessary that the One
Principle (Monad) should exist before every individuality and every
individuality which is distributed in many things is brought into existence
by this one principle, just as all good things proceed from god who is the
good principle and every truth originates from the one holy truth, the many
principles are therefore linked by upward tension to the One First Principle
which is not merely some partial principle but the Principle of Principles,
peerless, all-embracing and at the same time supplying this highest quality
by community of nature and with suitable diminution to all things. So it is
sheer folly to say that there can be two or more first principles.434

He then points out that those who argued for evil as an originating principle
believed in a God who was less than omnipotent and certainly not prescient
as he was unable to prepare himself against an attack from evil:
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