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INTRODUCTION

THE LIGHT AND THE DARKNESS:
STUDIES IN MANICHAEISM AND ITS
WORLD

PauL Mireckl AnD Jason BEDuUHN

This is the second volume of scholarly studies in Manichaeism which
were originally presented before the Manichaean Studies Group of
the Society of Biblical Literature from 1997 through 1999. Like its
predecessor, Emerging from Darkness: Studies in the Recovery of Manichaean
Sources NHMS 43; Brill, 1997), this volume presents the latest inter-
national scholarship from leading researchers in the growing field of
Manichaean studies. Here we move from the continuing foundational
work of recovering Manichaean sources to the necessary task of un-
derstanding the relationship of Manichaeans to the larger world in
which they lived. That relationship took several distinct forms, and
the contributions in this book analyze those forms, examining the
relationship of Manichaeism with diverse cultural, social and religious
traditions.

The Manichacan community was a self-contained entity, holding
itself apart from the world by fostering internal cohesion. To main-
tain this seclusion, the Manichaean leadership employed several tech-
niques. One of the earliest was initiated by its founder Mani, who
himself wrote letters encouraging others in the faith, providing in-
struction, correcting error, and warning of harmful ideas that might
infiltrate the community from the outside. Like nearly all of Mani’s
writings, the majority of his letters have been lost. lain Gardner, in
“The Reconstruction of Mani’s Epistles from Three Coptic Codices
(Ismant el-Kharab and Medinet Madi),” surveys the few surviving
Coptic fragments of those letters and how such scarce texts can take
us directly to the teachings of Mani himself and within defined so-
cial and political contexts. Gardner indicates that the recovery of such
information is the necessary precursor to understanding the origins
and development of Manichaeism and its relationship to its world.
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Geoffrey Harrison and Jason BeDuhn discuss another possible let-
ter of Mani in “The Authenticity and Doctrine of (Ps.?)Mani’s Letter
lo Menoch”™ a letter quoted by Julian of Eclanum in his treatise against
Augustine of Hippo. Harrison and BeDuhn argue that the preserved
portions of the letter discuss the principal topic of the differences
between Manichaean and Bardaisanite understandings of sin and the
nature of the body, showing close relations between the two religions.

After Mani’s death in 277 C.E., his successors employed additional
means of defending and nurturing the community. The efforts of
Manichaean leaders to settle internal disputes and defend the com-
munity against intrusive ideas from the outside world are the sub-
ject of a papyrological study by Peter Zieme. He joins together two
fragments containing a Manichaean debate in runic script, the text
of which he then edits and interprets in “A Manichaean Turkish
Dispute in Runic Script.” Werner Sundermann’s first of two contri-
butions in this book, “A Manichaean Liturgical Instruction on the
Act of Almsgiving,” examines an Iranian Manichaean text for what
it can tell us about the role of ritual interdependence in the
Manichaean community. The text, argues Sundermann, contains part
of a script for the ceremony in which the laity brought offerings to
the Elect.

The Manichaean response to the world was more complex than
simple rejection. Mani considered all of human history moving to-
ward the same goal his religion envisioned, and so Manichaeans took
what was useful from surrounding cultures and made it their own.
In art history, the Manichaeans appropriated and adapted existing
artistic techniques. In “Reconstructing Manichaean Book Paintings
through the Technique of Their Makers,” Zsuzsanna Gulacsi not only
discerns the methods and stages of artistic production among East
Central Asian Manichaean artists, but uses that understanding to
repair, in our imagination, the ravages of time upon a rare surviv-
ing example of Manichaean art. In his study, “Manichaean Allusions
to Ritual and Magic: Spells for Invisibility in the Coptic Kephalaia,”
Paul Mirecki continues his discussion of the Manichaean knowledge
and use of rituals typically found in the magical papyri. He demon-
strates a Manichaean familiarity with the details of popular ritual,
as well as the diversity of Manichaean theory and practice concern-
ing such forbidden religious practices. Yet Manichaeans also showed
interest in antecedent cosmological traditions and in the popular genre
of the fantastic, as illustrated by Werner Sundermann in his second
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contribution to this volume, “*On Human Races, Semi-Human Be-
ings and Monsters.” In many ways, Manichaeans prove to have en-
gaged in religious, hiterary and artistic practices that transcended cultic
boundaries and were part of the larger cultural heritage of the an-
cient world.

Manichaeism also related to its world as it dealt with religious and
social issues common to all people. In recent decades, researchers
have begun to study attitudes toward the body, sexuality and gen-
der roles in ancient society. To find a clear answer to the question
of Manichaeism’s view of women, J. Kevin Coyle surveys relevant
sources and outlines the priorities and possibilities of research in a
first scholarly analysis of this issue in “Prolegomena to a Study of
Women in Manichaeism.” As part of the contemporary scholarly
interest in ancient attitudes toward the human body, Jason BeDuhn
offers a systematic answer to the question of Manichaeism’s view of
the body in “The Metabolism of Salvation: Manichaean Concepts
of Human Physiology.” His discussion takes a few unexpected twists
in its treatment of how the body interacts with the soul in Manichaean
anthropology; but even these twists place Manichaeism comfortably
within the interactive medical and philosophical views of the ancient
world.

Finally, the partisan outsiders’ view of Manichaeism adds yet an-
other dimension to the still emerging story of Manichaeism’s rela-
tionship to its world. This topic is dealt with in two contributions by
Byard Bennett. In his study, “Didymus the Blind’s Knowledge of
Manichaeism,” he examines references to Manichaeism in the works
of the fourth-century Christian theologian Didymus the Blind of
Alexandria. Bennett demonstrates that Didymus had a limited un-
derstanding of some basic features of Manichaean thought, that he
confused Manichaean ideas with those of some of Origen’s oppo-
nents (Hermogenes and the Marcionites), and that modern rescarchers
like J. Leipoldt had misidentified Didymus’ unnamed opponents as
Manichaeans, when in fact they belonged to other groups, such as
the Valentinians. In Bennett’s second contribution, “fuxta unum latus
eral terra tenebrarum: The Division of Primordial Space in Anti-
Manichacan Writers’ Description of the Manichaean Cosmogony,”
he reevaluates the long-standing hypothesis of Cumont and Kuegner
that certain Greek antiManichacan writers had access to a lost Syriac
work of Mani, probably the Book of Giants. Bennett argues that the
unidentified source document used by antiManichaean writers was
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instead a Greek text known in Western Manichaean communities
from the first half of the fourth century onward, and may have con-
tained materials excerpted from Mani’s lost Living Gospel.

It is in the nature of the scarce Manichaean sources currently
available that all of these studies are partial, preliminary and, in some
cases, seminal. The field of Manichaean studies is characterized by,
indeed dominated by, fragmentary texts and fragmentary art, accu-
mulated data with problematic gaps, and ancient testimonies which
are biased, ambiguous and often contradictory. The contributors to
this volume, even in the recognized diversity of their approaches and
interests, share an optimism and a determination to proceed to the
questions one would ask about any religious tradition, and to rise to
the challenges offered by problematic sources. These studies exhibit
a cautious and conservative attitude toward interpretation so that
questions can be asked and answers can be elicited which provide a
secure base for future scholarly investigations, as the story of
Manichaeism and its relationship to its world continues to emerge.

Paul Mirecki and Jason BeDuhn
Boston, November 1999



THE METABOLISM OF SALVATION:
MANICHAEAN CONCEPTS OF HUMAN
PHYSIOLOGY

Jason BEDuHN

The Manichaeans were thoroughgoing materialists. That aspect of
their religion must be taken seriously and followed in its impact on
all areas of Manichaean doctrine and practice. This study pursues
the implications of Manichaean materialism inside the Manichaean
body itself to see how it actually functions, and specifically how phys-
iology is related to the path of salvation Manichaeans see themselves
traveling. It begins with an overview of the human person in terms
familiar to those who study Western religious traditions, that is, the
person as constituted of body and soul. But these comfortable dis-
tinctions quickly break down, since Manichacism defines soul as a
substance beside others in the body and in the world, impacting upon
and in turn impacted by them. The heart of this study examines the
physiological production, dissemination, and recycling of soul in both
ordinary and Manichaecan bodies. From this discussion, the study
concludes with some observations on the integral value of physiolo-
gy for the Manichaean doctrine and practice of salvation and, con-
sequently, for the understanding of Manichaeism as a system by
modern researchers.'

Body and Soul

[t is appropriate to begin with one of the rare surviving writings of
Mani himself, the Middle Persian Sabuhragan. The portion of the

" In the pages that follow, I make frequent references to one or another indi-
vidual chapter (kephalaion) of the Coptic Manichaean work known collectively as the
Kephalaa, for which the reader is here referred to lain Gardner, The Kephalaia of the
Teacher, Leiden: EJ. Brill, 1995. Other frequently cited works are the Cologne Man
Codex (CMC), for which see L. Koenen and Cornelia Romer, Der Kilner Mani-Kodex:
Uber das Werden seines Leibes, Opladen: Westdeutscher Verlag, 1988; and the Prose
Refutations of Ephrem Syrus, for which see C. W. Mitchell, S. Ephraim’s Prose Refuia-
tions, London: Williams and Norgate, 1912.
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composition dealing with the character and operation of the human
body has been edited and translated recently by Manfred Hutter, and
reads as follows:

And when (the human child) is born, it nourishes the body and soul
from these very miscarriages of the devs and from the mixture of the
gods, and (by these means) it lives and reaches maturity. And it be-
comes a garment for Az and a vessel for desire. And water, fire, wind
and the (living) creatures—its own family—it strikes and torments. And
Az and desire become happy through it, because it fulfills their will and
instruction. But neither water nor fire nor wind nor (living) creatures
become happy through it, because it is their enemy and tormenter. And
according to the hour and the constellation in which that child is born,
no affliction comes to it from the companions which are greater than
it, as long as that child lives and exists, until vengeance and affliction
reach (it); then that child dies. And it ascends, and for atonement of
its own deeds it is purified. And human beings, male and female, who
are born in the whole world, are all a construction of Az. And from
water, plants, and nourishment of every kind, which through humans
reach Az and are consumed by her, that 4z forms and builds that child
by means of her delusion. And whenever that water and (those) plants
are found at (various) places on mountains and steppes, and do not
come to humans and to Az, then the human (child) will not be born.
Whatever comes to humans, however, there Az arranges and builds
that child by means of her deception... (Sabukragan, lines 1204-1273)?

The human exists ordinarily as an instrument of evil, guided by greed
and desire, governed by astrological forces, taking nourishment from
plants and animals which are themselves “the mixture of the gods”
containing both light and darkness, and reproducing on the basis of
this same nourishment which is appropriated by the personified greed
Az and formed into another useful vessel for her purposes.

In the Coptic Kephalaion 4, we are told that “the five fleshes” and
“the five senses” of the human body derive from Hyle, the same per-
sonified evil called Az in the §ébukragdn. These fleshes and senses are
distinct for male and female bodies, and yet are drawn together by
the common forces of “the fire and the lust in the human body.”
The list of five fleshes is known widely in the Manichacan literature:
bones, flesh, skin, veins, and sinews/tendons. A slightly expanded list

? Manfred Hutter, Manis kosmogonische Sabuhragan-Texte, Wiesbaden: Otto Har-
rassowitz, 1992, 105-109.
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of seven body substances appears in Aephalaion 42: marrow, bones,
sinews/tendons, flesh, veins, blood, skin. This longer list shows strong
points of comparison with lists found in Plato’ and in Zoroastrian
literature.”

Manichaeans also produced more anatomically precise descriptions
of the body’s parts, as in Kephalaion 38, which mentions head, neck,
ribs, navel, abdomen, loins, shins, and feet on the outside of the body,
and heart, liver; lungs, spleen, kidneys, skin, gall-bladder, intestine,
and veins within it. Due to manuscript damage, neither of these lists
is complete. Another list of body parts can be found in Kephalaion 70
in association with a system of macrocosm/microcosm correspond-
ences. The macrocosmic matches of the body are those of the Man-
ichaean mythic cosmos, and will not be detailed here. But the body
is said to consist of head, neck and chest, heart, lower torso, geni-
tals, abdomen (?) and thighs, shins, and soles of the feet. The pas-
sage goes on to say that the liver, flesh, and blood of the body cor-
respond respectively to the vessels of fire, wind, and water which
operate in the larger cosmos to purify light from darkness. Yet an-
other exercise in Listenwissenschafi in this fascinating kephalaion divides
the body into four “worlds.” The neck and head constitute the first
world, ruled, it is said, by two eves, two ears, two nostrils, and the
mouth. The upper torso is the second world, ruled by two arms, two
breasts, two “eyes” of the heart, and the gullet, The abdomen occu-
pies the position of third world, ruled by fat, lung, spleen, liver, gall-
bladder, and two kidneys. Finally, the fourth world is that of the lower
body, ruled by two buttocks, two testicles, two loins, and penis.

Clearly, these are ad hoc systems concocted for specific lessons with
no lasting dogmatic function within the Manichaean faith. We can
derive from them only two general points. First, that the human body
held a fascination for the adherents of the religion, and was consid-
ered worth knowing in detail. Second, that the body was intimately
connected to the larger universe, and i fact mirrored it in great detail.
In Rephalaion 64 Mani goes even further, characterizing the human
body as, in effect, the key to the secrets of the cosmos. The evil forces
model Adam on a divine form, and then scrutinize what they have
made for a better understanding of what they have seen. Even though

% Plato, Timaeus: marrow, skin, veins, sinew, bone, flesh, hair.

* Zatspram: marrow, bone, flesh, fat, veins, skin, hair; Denkart M. 278.7: mar-
row, blood, veins, sinews, bone, flesh, hair; Greater Bundahishn 189.8f1.: skin, flesh,
bones, veins, blood, stomach, hair.
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they are the body’s creators, they act in ignorance and sheer imita-
tion, without knowing what they are making. The human remains
mysterious to them, most of all because it does not operate the way
it is supposed to, that is, as their servant and a prison for light. The
human body is supposed to be a permanent receptacle for the trapped
light. Instead, the body is a battleground of contrary forces, and the
body’s operation is just as apt to lead to the liberation of light as to
its continued imprisonment.

When we talk about Manichaean physiology, we must talk about
the Manichaean soul, and that fact might surprise the reader. But
this necessity is a direct consequence of Manichaean materialism.
The distinction between matter and spirit is not the key one in Man-
ichaeism; rather light and darkness, good and evil, are the distinc-
tions of consequence. There are fairly solid elements among the good,
and fairly non-corporeal, ethereal forces among the evil. Everything
is a substance, even God. The soul is very much a part of physiolo-
gy, or vice versa, as we shall see. In the Manichaean view the hu-
man soul is not a discrete, eternal monad, but simply a fragment or
piece of the same soul substance that pervades the entire universe,
and all living things in it. The human can most properly be said to
have a quantity of soul stuff, rather than to have an individual soul.
This depersonalized concept of the soul goes hand in hand with a
traducian view of soul formation—that is, a belief that the soul with-
in an individual is produced in the reproductive process, and is in-
herited from one’s parents.”

Mani said: “You yourselves must be purifiers and redeemers of
your soul, which is established in every place, so that you [may be count-
ed] to the company of the fathers of light” (Kephalaion 26, 77.18-20).
What does it mean to have one’s soul “established in every place™?
According to the Manichaean myth as related by Theodore bar
Konai, when Jesus descends to awaken Adam, he shows Adam his
soul (napseh) spread out in the world. In the Manichaean account
Adam perceives that his soul is but a fragment of an original, larger
soul invested in the whole cosmos (contrast Augustine, who sees all
human souls as fragments of Adam’s original soul). This universal
entity is called the Living Soul or the Living Self. This entity is dis-
persed through the world, but a higher concentration of divine ele-
ments within Adam, and following Adam all humans, creates a crit-

* See, e.g., Augustine, De mor. man. 50: “Your idea that all the souls of animals
come from the food of their parents...”
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ical mass for consciousness. “As for Adam, the formation of his soul
fits over the correct distribution of the elements; therefore, he has
intelligence surpassing that of the other creatures and beasts” (Kepha-
laion 64, 157.12fF)). When Manichaean sermons and hymns call upon
the believer to “remember”, he or she is to remember not a story of
a personal soul’s life in heaven and subsequent fall, but the common
story of the five elements as a collective self, torn and tossed and
mixed in with evil. One remembers that one is identical to a greater
whole, a being suffering from fragmentation.

For the Manichaeans, therefore, the soul is simply that divine sub-
stance which has become enmeshed with darkness and evil and in
that mixed condition has produced all that we see around us in the
cosmos. This divine substance is usually described in terms of five
elements: ether, wind, light, water, and fire. These living, energized
materials are what sustain the universe, and when we look inside
ourselves, they are what sustain us as well. The Turkic Xuastuanisfi
says simply, “the five gods, our soul” (I B), and in fact it is a sin “if
we should have said, ‘Our self is different from the sun and moon™
(IT C). This materialism, which sees soul as well as body as a sub-
stance and insists that the soul must be a substance to affect the body,
is common to Manichaeism and Stoicism. According to the Stoic
Chrysippus, “Not only is every soul a fragment of the world’s soul,
but each soul is a bit of unified pneuma, and all psychic phenome-
na—including the passions and emotions—are states of this pneu-
ma.”® The Chrysippean notion of xpaotg (or ui€ig)—a blending of
two substances which retain their distinctive identity—was postulat-
ed expressly to explain how pneuma interpenetrates the body,” and
was adopted by the Manichaeans to account for the mixture and co-
existence of light and darkness in the body and the world without a
loss of the distinctive character of the hight—a distinction that must
be maintained if redemption of the light was to be possible.

Modern researchers have been too quick when they see the word
“soul” (psyche) in Western Manichaean texts to think of it as an indi-
vidualized, immortal spirit. A close examination of the words for
“soul” used in other parts of the Manichaean world shows how far
off the mark the usual understanding has been. In Iranian, for ex-
ample, the Manichaeans used three different terms roughly equiva-
lent to “soul™: gy’n, gryw, and rw’n. Fortunately, we actually have en-

b Josiah Gould, Philosophy of Chrysippus, Leiden: E. J. Brill, 1970, 159.
" Gould 1970, 111.
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tire picces of literature dedicated to this subject in Iranian. If we
read the Songs of the Liwving Self (where “self” translates gryw), we dis-
cover that these songs are entirely devoted to the tragedy of the five
divine elements struggling to free themselves from darkness. Nothing
in them reflects the ruminations of an individual human soul. Werner
Sundermann has given us an edition and translation of the Iranian
versions of the Sermon on the Light Nous.® Here, in the clearest terms,
we read about the formation of the first human bodies by the forces
of evil, the entrapment of the five divine elements in them as the
soul, and their accompaniment by five evil elements meant to be a
kind of anti-soul that dominates and controls the body. Dr. Sunder-
mann’s recent edition and translation of the Sermon on the Soul (Gy’n
Wafr’s)? has shown conclusively that the Manichaeans saw all life-forces
in the universe as intimately connected, and that the same five di-
vine elements were believed to percolate in all things. The text in-
forms us that if we are to be saved, we must know the names of the
soul, What are they? Ether, wind, light, water, and fire.

These five elements are themselves merely five manifestations of
a single universal soul that was captured and cut into pieces by the
forces of evil at the dawn of time. All of the differentiations of pro-
fane existence derive from evil, especially that most significant dif-
ferentiation between male and female, but including “all the likenesses
and images of every shape” (Kephalaion 40, 105.7).

For all these names [...] are a single [...] since the beginning... but they
separated into all these parts in this first contest. They became set in
all these altered forms, and these many names. Of course, if now all
these varieties are laid bare, and stripped of all these appearances
(n.schema), [and] parted from all these names, they will gather together
[and] make a single form, and a single name, unaltered and unchange-
able forever in the land of their original essence, from which they were
sent forth against the enemy. (Kephalaion 72, 178.13fT)

Ephrem Syrus reports that the Manichaeans insist that “honor and
dignity should not be given to humanity alone, but rather to all the
portions of light because they all derive from a single great and glo-
rious essence” (Prose Refutations, 115.9-18).

¥ Werner Sundermann, Die Sermon vom Licht-Nous, Berliner Turfantexte 17. Ber-
lin: Akademie Verlag, 1992.

? Werner Sundermann, Die Sermon von der Seele, Berliner Turfantexte 19. Turn-
hout: Brepols, 1997.
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The ordinary “person of the world” does not possess integrity,
because he or she is constituted of mixed elements. The demonic
drive, Az, is “mixed into this body... (and) scans for what her
concupiscenses and passions can provoke” (M 801;'" cf. Augustine,
C. Faustum 20.15). The “damaged vessel” scatters the mind, and is
filled with spirits which “draw him hither and thither” (Kephalaion 38).
The buffeted divine identity within prays to the gods to “put my self
in order (grywom’n wynr’h)” (M 680.23)."" Salvation requires that the
body be trained, like a king’s horse (CMC' 14), unul it becomes a fully
functioning instrument (organon: CMC 22). As a divided entity, the
individual contains fragments of the five elements mixed in with all
kinds of contrary forces. The sheer quantity of divine material in the
human does allow a certain level of consciousness to emerge, but that
consciousness is always being coopted by the brute drives. Contact
with the world means contact with elements of both good and evil.
These contrary forces travel everywhere together, We are born from
their mixture in reproduction, and we sustain our lives by eating food
which itself has both qualities in it.

The soul does not stand apart from the body or the world, nor is
its history distinct from physiology and the larger processes of na-
ture. At one and the same time, the Manichaean soul is more, and
less, than what we in the West are used to thinking of as the soul.
And this means that the Manichaean soul, in its involvement with
physiology, is open to imports from the larger world, and itself con-
tributes exports to it.

Imports and Exports of the Body and Soul

Imports into the soul come primarily from three sources. First of all,
humans are connected to the zodiac through channels sometimes

(LI

called “roots”," “life-lines”, “pneumatic veins”,'* “bindings”, or “con-

" W. B. Henning, Ein manichiisches Bet- und Beichtbuch, APAW 1936, phil.-hist. KI.,
Nr.10).

" E. Waldschmidt and W. Lentz, Die Steliung Jesu im Manichéismus, APAW 1926,
phil.-hist. K1, Nr.4), 94-97.

'* According to Kephalaion 46 the “root” of a person is bound up with his or her
zodiacal sign (118.3).

" A fragmentary passage from the Sogdian manuscript M 363 reads: “...in the
world they hecame excited and irritated, for their life-lines (xw jw'nmye ptfind) and
the connections of their pneumatic veins (w’tynyy r'ktyy xw [ptfjnd) are joined to the
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nections”,'* and often designated in Coptic texts by the otherwise
unknown word flihme."> Astrological thinking applies here, and the
signs to which one is connected in the zodiac shape human physiol-
ogy and psychology.'® One account of the manner in which the zo-
diac aflects living creatures (in this case the sea giant) applies to hu-
man beings as well.

The sea giant had stamped upon him the seal of the seconds [and the
hours], the seal of the days [and the months and] years, the impres-
sion of the stars and the signs of the zodiac... The images and the seals
and the aspects and doctrines and counsels of [...] were sealed upon
the body of that giant, because he is the residue of them all. Conse-
quently, each star that will shine, and each sign of the zodiac that will
turn: of one he shall be the inducement, and of another its confirma-
tion. (Kephalaion 44, 114.12-20)

Like Adam, “the sea giant... was molded and sculpted by the power
of the lust inside him from many doctrines and counsels that belong
to the residue of the wheel of the sphere” (Kephalaion 44, 115.1-4).
In his Sabuhragan, Mani describes the crucial moment in the crea-
tion of Adam when Az “connected to him bindings (nwnysn) and con-
nections (pywn) from the sky above, from Mazans and Asreshtars and
constellations and planets, so that wrath, desire, and sin from the
Mazans and constellations would rain down upon him and fill his
mind, so that he would become thievish, monstrous, greedy, and

sphere (of the zodiac: “nxrwznyy)” (W. B. Henning, “The Book of the Giants”, BSOAS
11: 71).

" Sgbuhragan, line 1004 (Hutter 1992, 88).

" Rephalaion 86 mentions lihme alongside of roots, both being attached to the
heavens. According to Aephalaion 49 these lihme are not cut or tangled by the spin-
ning of the zodiac, because they are not solid physical channels but spiritual (in-
corporeal) in nature.

" “The occasion when an upheaval will arise before [him] and he is disturbed,
this upheaval comes into him in [two ways]. First through his zodiac and his stars,
which are troubled, which... as they go around him, and they move him, and they
disturb him in lust and wrath and gloom and grief... There is another occasion when
you find the [powers of the] sky stll, quieting him...” (Kephalaion 85, 215.11T.). Kepha-
laton 64 makes clear that Adam’s interconnection to the zodiac is a reciprocal ar-
rangement; he is not just the passive victim of astrology. “The creators, who set
him in order, gathered them (i.c., “the teachings and counsels and the seal of all
the powers above and below”) and sealed them in him. He and his consort Eve
became a dwelling and a home for the signs of the zodiac and the stars, and the
months, the days and the years. For the seal of the entire universe is stamped upon
Adam. Indeed, due to this, heaven and earth moved because of him” (157).
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lustful” (lines 999-1013)."” What flows down the likme from the zo-
diac is described in the Coptic Kephalaia as the dark substances be-
ing gradually eliminated from the world above through the spinning
of the zodiac, something like a centrifuge at work.'®

The association of particular parts of the macrocosm with specific
parts of the human microcosm was not limited in Manichaean think-
ing to form and appearance, but also involved function and interac-
tion. The Manichaeans incorporated the science of melothesia, that
is, the impact on parts of the body by astrological signs, in their
appropriation of ancient astrological concepts. Rephalaion 70 offers
two distinct systems of Manichaean melothesia.'® In the first, the head
is influenced by Aries, the neck and shoulders by Taurus, the arms
by Gemini, the upper torso by Cancer, the stomach by Leo, the belly
by Virgo, the spine and intestines by Libra, the genitals by Scorpio,
the loins by Sagittarius, the knees by Capricorn, the shins by Aquarius,
and the soles of the feet by Pisces. In its general scheme, this melothesia
matches that of the first century authority Manilius (I, 453-465),%
but it differs in some details which find parallels elsewhere in ancient
astrology.?!

' Hutter 1992, 88-89.

" According to Kephalaion 47, the zodiac is the midpoint between heaven and
earth, and forces of evil are bound up in it. Purified light passes through the zodiac
on its ascension; and the darkness being swept from above is distributed below by
the spinning of the zodiac. Rephalaion 48 discusses three [ihme connecting the evil
forces above (bound to the zodiac) to the earth, plants, and animals. Waste descends
from above through them into the earth, plants, and animals.

" This subject has been explored previously by Ernst Nagel, “Anatomie des
Menschen in gnostischer und manichaischer Sicht”, in Studien zum Menschenbild in
Gnosts und Manichéismus, Halle: Martin-Luther-Universitiat, 1979, 85-92.

G P Goold, Manilius: Astronomica, Cambridge: Harvard University Press, 1977.

' In the Manichaean scheme Leo is paired with the stomach, against Manilius
who pairs Leo with the flanks, but in agreement with the Liber Hermetis (Codex Har-
leianus 3731, A.-]. Festugiére, La Révélation d’Hermes Trismégiste, Paris: Société d’édition
les belles lettres, 1983, 129), and with the fourth century writer Firmicus Maternus
(Jean Rhys Bram, Ancient Astrology Theory and Practice: Matheseos Libri VIII by Firmicus
Maternus, Park Ridge: Noyes Press, 1975, 56). Libra is paired with the spine and
intestines, against Manilius’ choice of the loins, but similar again to Firmicus Mater-
nus, who connects the sign with the spine and kidneys (Bram 1975, 56). Sagittarius
is paired with the loins by the Manichaeans, while Manilius and Firmicus Mater-
nus match that sign with the thighs. Firmicus Maternus does have differences with
the Manichaean melothesia; the latter ascribes both neck and shoulders to Taurus,
and assign the arms to Gemini, while Firmicus Maternus limits Taurus to the neck
alone, ascribes the shoulders to Gemini, and ignores the arms completely (Bram
1975, 36). On melothesia in the Platonic, Gnostic, and Zoroastrian traditions,
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A second system of melothesia preserved in Rephalaion 70 is formed
by placing the human figure within the zodiacal circle, so that the
signs descend on one side of the body and ascend on the other, rather
than following a simple course from head to feet. In this scheme, then,
the right temple is influenced by Aries, the right shoulder by Taurus,
the right arm by Gemini, the right ribs by Cancer, the right stom-
ach by Leo, the right reproductive organs by Virgo, something on
the left side (lost in a lacuna) by Libra, the left ribs by Scorpio, the
left breast and kidney by Sagittarius, the left elbow by Capricorn,
the left shoulder by Aquarius, the left temple by Pisces. The links
on the two sides of the body are not exact mirror-images of each
other, and the system is peculiarly unsystematic. Nevertheless, it must
be supposed that in either model of melothesia subtle channels link the
human body to the zodiac, and that imports of substance flow into
the body by these channels.

A second source of imports is food. For the Manichaeans you are
what you eat, and food contains both light and dark substances in
relatively random combinations. If the food one eats just happens
to predominate in dark substances, it will disturb one’s physical and
psychological health, and abet the strength of evil within.?? If the food
happens to have a preponderance of light substances, it will contribute
to the health and stability of that new and improved person that
Manichaeism promotes.*® Certain kinds of food, such as meat, were

see R. Van den Broek, “The Creation of Adam’s Psychic Body in the Apocryphon
of John”, in Studies in Gnosticism and Hellenistic Religions presented to Gilles
Quispel on the occasion of his 65th Birthday, Leiden: E. J. Brill, 1981, 38-57.

* Ephrem, Prose Refutations, 51.11-12: “They assert that evil collects and increases
within us from foods™; cf. T 11 D 173d (A. Von Le Coq, Tirkische Manichaica aus Chotscho,
I, APAW 1911, Anhang 6, 15-17) on conjunction between evil in food and inher-
ent evil in the body.

# “There is another occasion when you find the [powers of the] sky still, quiet-
ing him, and... [a] troubled limb comes into him in the food that he has eaten, or
rather in the roots (?)... or in the water that has been drunk... disturbed and troubled.
And the wrath increases in him, and the lust multiplies upon him and the gloom
and the grief because of the food of the bread that he eats and the water that he
drinks, which are full of troubling limbs, a hardening counsel. They shall enter the
body, [mixed in] with these foods, and they become blended also with the evil limbs
of the body. And the sin that is in him, changes into wrath and lust and gloom and
gricf, these wicked thoughts of the body... There is an(other) occasion, however, when
you shall find that the food that comes into you is pure [...] excelling in light and
life; the error, however, being scarce in it, and the bad less [in it]... And they find
you quiet, at rest, well-governed (pofitene) in your behavior (anastrophaue) because of
[the] living limb, which excels in the light of these justified souls that are in it, the
ones that have perfected their deeds. Their dues have ceased, while their soul is light-
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avoided due to their known preponderance of negative qualities.”

The Manichaean concern with the positive and negative effects
of food fit perfectly with what amounted to an international obses-
sion with dietetics in Hellenistic and Late Antique times. One of the
most influential physicians of ancient Greece, Praxagoras of Cos,
focused almost exclusively on dietetics in his medical practice and
writing. For him, the body’s health or lack thereof was largely at the
mercy of the food one ate. Illness resulted from an excess of certain
humors in the body, but “there is no indication of a special activity
of the body m the formation of the humors in general. What hap-
pens in the body is in direct proportion to what is thought of as be-
ing contained in the food.”” “The humors which arise within the
body are not any specific new and unknown substances, but they are
all present in some way in the food that is being taken.”?® Texture
and taste were keys to identifying the characteristics of food for
Praxagoras, as they were for the Manichacans.””

The third major source of imports to the soul are the senses. Each
of the sense organs has a memory storchouse associated with it, de-
positories of both the good and the evil in the world (Kephalaton 56,
138.201F.). Everything one experiences through sight, sound, smell,
taste, and touch enters into these sensory repositories in the body
and shapes one’s overall attitudes and behaviors.”® All of these ex-

weight (not “carefree”™!) [...] They become associates with these living souls that exist
in you. Because of this you find them quiet in a rest, and they come out of you
without disturbance. And you are found healthy in your body, your deeds also or-
derly, well established in their fashion, and your wisdoms established, your words
[...] your soul light-weight to you, ascending like a bird” (Aephalaion 86, 215.11F.).

A fragmentary list of the negative effects of meat-cating gives the following:
“fourthly, the soul is sullied; fifthly, it increases lust; sixthly, (the consumer) becomes
evil-mouthed; seventhly, it scandalizes many people; eighthly, the purification of the
pious gifts is neglected; ninthly, the ‘poor’ are left without alms™ (M 177, see FW.K.
Miiller, Handschrifien-Reste in Estrangelo-Schrift aus Turfan, Chihnesisch-Turkistan, 11. Teil,
APAW 1904, Anhang 2, 88-90). The reasoning behind the eighth and ninth points
is that the Elect (the ‘poor’ of the text) are prohibited from eating meat, and so the
alms-service of the Manichaean Auditors is undermined when they expend their
resources on meat production or purchase, rather than the acquisition of vegetari-
an foods from which the Elect can liberate the light.

# Fritz Steckerl, The Fragments of Praxagoras of Cos and his School, Leiden: E.]. Brill,
1958, 12

% Steckerl 1938, 32.

“" An unusually systematic assessment of the qualities of food and consequent
effects on the body was worked out by the Hellenistic dietician Diphilos of Siph-
nos, whose views are fragmentarily preserved in Athenaeus’ Deipnosophistae.

# “For everything that his perceptions and elements will receive externally, there
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periences become part of the individual, but the regime within the
body determines which memories, the good or the evil, are to be
consulted and used. When the body is under the regime of evil, the
senses are prone to take in and focus upon experiences that foster
negative attitudes. In the Sogdian confession script for the Elect in

M 801, it 1s said,

If T have left open my eyes to sight, my ears to sound, my nose to smell,
my mouth to improper food and ugly speech, and my hands to im-
proper contact and touch, (so that) the demonic Az, who has built this
body and enclosed herself within it, produces through these five gates
constant strife, (and) brings the inner demons together with the outer
ones, between which a portion (of light) is destroyed daily, if T thus
should have kept my gates open and Az should have provoked all of
the desire-affected spiritual demons, so that the soul-treasure, the Liv-
ing Self, has gone astray from me: for all these things, (grant) forgive-
ness!”

When the Light Mind takes over, the sensory censorship works in
the opposite way, being inclined to take in positive experiences that
fill up the repositories and to concentrate on those experiences so
that they influence us towards the good.? But in either case, these
sensory repositories are part of physiology, and contribute contents
to an individual’s character and soul.

The openness of the soul, and its interaction with the outside world
means that the soul also has exports. These exports take a number
of forms, but can be categorized roughly as exports into the surround-
ing earthly world and exports into the heavenly world. All actions

are internal storehouses and repositories and cavities; [and] what is received into
them is stored in them™ (Aephalaion 56, 138,20-29). Everything that is seen, good or
evil, is kept in “houses and cavities and repositories and stores within.” Likewise
everything that is heard, everything that is smelled, everything that is tasted, and
everything that is touched (140.16-19). These constitute the “thought of the eyes,
the thought of the ears, the thought of scent, the thought of taste, the thought of
touch.” “And the thought of the heart that rules over them all is much the most
like this (i.e., as a kind of repository). Everything that these five thoughts will re-
ceive and put in store for the thought of the heart it shall receive and guard” (141.21T).
So who masters this heart is the key to the whole sensory process. The “thought of
the body” sets watchmen at the gates of the senses (141.15T), who only open to
their own (i.e., evil sights, sounds, etc.).

* In Kephalaion 56, Mani describes how the Mind of Light institutes a reform of
the senses (142.12T), and places its own watch over the gates, now only opening
them to good sights, sounds, etc.
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of the individual involve exports into the surrounding earth.* These
include the more obvious exertions of force on fellow human beings
and animals, but also involve acts as subtle as touching a leaf, or a
bit of snow, walking on grass or bathing in a stream (cf. M 801). Every
time one comes into contact with things around him or her, it seems,
one leaves a bit of soul like a fingerprint. Humans become linked
with these objects in the responsibility and consequences of our ac-
tions. Most usually, these linkages hold one back from attaining lib-
eration; they are a burden that must be rectified.”’

For the ordinary human, digestion is a crucial part of exporting
soul to the surrounding world. Our actions are made possible by the
energy that we get from food. Even the bit of nutriment that is not
expended in this way gets recycled in reproduction, and a child is
one of the more obvious, concrete exports of body and soul mto the
world.?? But for the reformed, perfected bodies of the Manichaean
Elect, metabolism does not end in reproduction or in deeds inflicted
on surrounding things; instead it is redirected and becomes a totally
different sort of export, namely, the ascension of soul back to the realm
of light.*

Another kind of soul export occurs at death. But we will delay a
treatment of this topic until we have understood better the metabolic
process that manages the imports and exports of the body and soul.

This brief survey of the soul’s imports and exports indicates how
different the Manichaean soul is from the traditional Western con-
cept. The location and extent of the “soul” defies our own cultural

“ Augustine, De mor. man. 37: “Some portion of that divine part escapes in the
eating of vegetables and fruits; it escapes while they undergo the affliction of rub-
bing, grinding, or cooking, as well as biting and chewing, It escapes, too, in all motions
of animals, in the carriage of burdens, in exercise, in toil, or in any sort of action.
It escapes, too, in our rest, when digestion is going on in the body by means of
internal heat.”

" We must be careful not to turn technical descriptions of physical processes
into metaphorical moral maxims, as in the following case: “You have... [told] us
that every person shall follow after his deeds, whether to life or else to death™ (Repha-
laion 90, 224.8-9). As the passage continues, Mani spells out how “deeds” are re-
deemed from the world as substances.

# “And as the divine nature escapes in all these ways, some very unclean dregs
remain, from which, in sexual intercourse, flesh is formed” (Augustine, De mor. man.
37); cf. Kephalaion 104 on the five “births” from food.

# *The souls that ascend... together with the alms that the catechumens give, as
they are purified in the [holy] church™ (Aephalaion 2, 20.21-23), *This soul that comes
into him in the metabolism of his food day by day, shall be made holy, cleansed,
purified, and washed from the adulteration of the darkness that is mixed in with
it” (Kephalaion 79, 191,16fF).
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expectations. All of one’s actions are an investment of soul stuff into
the larger world, back into mixture from which it is trying to free
itsclf. This is why the Elect practice “the rest of the hands” and ceasc
to act upon the world as much as possible. All of the substances and
energies of our physical presence, those we are born with and those
which build us up through eating, are part of the “soul” for which
we are responsible. One’s “soul” is not complete without an account
and a “collection” of all these deeds, the behaviors that are the mani-
festation of one’s self. '

The Melabolism of Soul in the Body

Digestion, of course, figures largely in this Manichaean physiology
of psychic imports and exports. As I have indicated, food contains a
combination of light and dark substances, which means that any meal
will involve imports potentially having both positive and negative
effects on the body.** Dark substances in food will naturally join and
supplement dark substances in the body; and likewise light substances
in food will work together with light substances in the body. So one
of the things that happens in digestion—and here any modern sci-
entist would agree with the Manichaeans in principle—is that food
is broken down into its constituents, and these constituents are em-
ployed in the body in different ways and to different ends. Ancient
physicians such as Galen thought along the same lines: the two ba-
sic operations of metabolism are the assimilation of what has affin-
ity (oixelog) and the expulsion of what is alien (GAAOTPLOG).* One
way of describing digestion that we find in Manichaean texts, is that
the grosser, more corporeal substances are stripped off of the sub-
tler, less corporeal substances. These stripped off’ byproducts of di-
gestion produce all kinds of ill effects in the body in the manner of
toxins, or we might say, cholesterol.™ But the more incorporeal com-

* In Kephalaton 110, Mani states that 250,000 (light) seals are extracted from food
and 250,000 (dark) rulers purged from it and expelled.

¥ Galen, On the Natural Faculties, trans. By A. J. Brock, Cambridge: Harvard
University Press, 1916, 45.

* One account is given in Kephalaton 94, which makes clear that one divine ele-
ment, Ether/Air, is not bound with evil, but the other four are encased in it, and
through digestion strip ofl” these evil accretions: 1. from fire: blood, anger, and hu-
mors; 2. [rom water: lust, bitterness, and fever; 3. from light: flesh, gloom, and ob-
stinacy; 4. from wind: “winds of shame”, [...], and [...]. There is no obvious rhyme
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ponents of food, what we would call the caloric energy, includes not
only light substances, but also dark substances, so that this energy
might come out in good thoughts or bad thoughts, in good deeds or
evil deeds. Remember, there are two wills at war in the body. So
portions of this raw energy will be supplied to both sides. And as
long as soul material is bound up with evil substances, it is in dan-
ger of being exported in a harmful way.

The reformed, perfected Manichaean body is so well mastered and
governed that the light substances get the upper hand, and so the
whole process of digestion not only strips off the corporeal compo-
nents of food in a relatively safe manner—we might say, locks the
toxins in the liver or binds oxidizing free radicals—but also allows
for the safe separation of the negative psychic elements, the spirits
of evil which find expression in anger, impatience, greed, fear, and
lust. These join their “soul-mates” locked in parts of the body under
the hegemony of the Light Mind. Only the purest light elements
complete the traversing of the digestion process within the Mani-
chaean Elect and, at its end, either join and reinforce the hegemony
of the good over the body (the New Human Being),*” or flow out of
the body through the songs, pravers, or meditations of the Flect.?

or rcason to this list. For another account, see CMC 80ff. The Stoics, influenced by
Greck medicine, spoke in similar terms: “A fragment of Chrysippus who, as we know,
studied Praxagoras, states (V. St frg. 11, frg, 88h): Aundv, 9éBov, dpyiic, Buol are
poAota forms of didvoray nebdv which arisc as a sort of dvabupicoig. The
passions are explained in this passage as discases were explained by Praxagoras and
Hippocrates... The Stoics could apparently refer to the medical authorities of their
times in propounding their materialistic interpretation of the passions. The soul is
an dvaBupiooic of the blood” (Steckerl, 43-44). Plato also, in the Timaeus, con-
tends that “diseases of the soul are caused by bodily condition”, including folly, mad-
ness, stupidity, and excessive pleasure or pain. He states that vapor from bile and
phlegm mixes with the soul and produces irritability, depression, timidity, forgetful-
ness, and dullness (86-87). Striking a note very closely emulated by the Manichae-
ans, Plato asserts that *no one wishes to be bad, but a bad man is bad because of
some flaw in his physical makeup and failure in his education™ (7imaeus 86).

" In the words of Kephalaion 85, alms are “purified in the image of the saints”
(212.15-16).

M “These... elements... are gathered in (and) are found by the metabolism of this
soul food [that] enters the body. When they enter the body, they are cleansed and
purified and established in their living image, which is the New Man. They shall
live [...] and receive the Light Mind and be purified in their image; and they come
forth, being cleansed and holy. They attain their original rest. So, when they shall
ruu_h the Elect, this is how lhcv shall be cleansed and go up [10| the land of the
living ones; but these that come to [...] the sinners and pass through them and [...
in sins. Their end will occur in metaggismos and spirit.” (Kephalaion 94, 239.24{1)
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These purified exports make use of the channels, the lime, to ascend
above, no doubt passing the impure materials flowing down these
same channels.

The perfected body of the Manichaean Elect is one that has been
given over entirely to a total and precise regimen of dietetics. The
reader may object that the parallels between a religious discipline
and a medical regimen are superficial at best. But I would urge such
an objector to look more closely at the state of affairs in the ancient
world, wherein the great masters of medicine urged a total dedica-
tion to a strict dietetic regimen for the healthy as well as the sick, in
order to bring the body to a peek efficiency of operation. The exact
same goal was enunciated by any religious tradition that did not es-
chew the body as irrelevant to spiritual practice; and one would be
hard pressed to identify an ancient religion that held to the latter
position. Ludwig Edelstein captures the religion-like fervor of the
ancient dieticians when he writes,

Their demand at first glance may sound reasonable enough. Yet it seems
less convincing as soon as one begins to realize its implications. Since
health was considered a balance of the various constituents of the hu-
man body, at every moment upset by man’s actions, by his taking any
food or drink, it had at every moment to be restored consciously. Con-
sequently, a healthy person had to watch himself continuously, he had
to subject himself to minute rules, he had to guard against any devia-
tion from the prescribed regimen,*

Edelstein’s words easily could be lifted from his discussion and placed
unchanged in an account of the life of the Manichaean Elect.

A physiology which may sound peculiar to those steeped in the
typical Western body-soul dualism was well at home in its own cul-
tural environment. The Manichaean concept of an extraction of soul
from food and its gradual purification as it passes through the body
can be compared with the system of Praxagoras of Cos. Praxagoras
believed the body to be animated by preuma, which was the active
product of digestion (the non-active product being the material sub-
stances that build up the mass of the body). He considered the pro-
duction of this prneuma in the form of bubbles in the blood stream to
be a normal everyday process involved in the metabolism of food.*’

" Ludwig Edelstein, Ancient Medicine (Baltimore: Johns Hopkins University Press,
1967), 358.
" Steckerl 1958, 20. This idea appears to have been widespread. For example,
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These bubbles move in the blood which flows from the digestive
system through the veins, which in turn ramify into the arteries, thus
linking the two systems.*' The peculiar view of Praxagoras was that
the arteries, full of pneuma, become nerves which direct the motion
of the body.

[TThe (pneumatic) arteries are the means of communication through
which the impulse of the intentional, voluntary movement is imparted
to the body... [N]erves are tendons which lead to the extremities... [T]he
confusion of nerves with tendons was very general at this time... The
whole theory that the air-filled arteries turn into nerves apparently is
the result of the opinion that the nerves (the tendons) as the movers of
the bones must be connected anatomically with the apparatus of the
pneuma, the initiator of movement.**

As proof of his theories, Praxagoras pointed to the evidence of the
pulse.*® The beating of the heart, as well as the independent pulse
of the arteries, is caused by the passage of bubbles of pneuma from
digestion. The pulse is an activity of freeing pneuma from the bub-
bles.

Examination of corpses found the arteries of the dead to be empty
of blood, while the veins were full of it. Logically, then, the veins
transmitted the cruder substance of blood, while the arteries passed
on the refined preuma freed from the blood by the pulse. Praxagoras
concluded that “the mechanical destruction of the bubbles by the
arterial walls is the source of air in the arteries.”* He demonstrated
that the pulse is not linked to breathing, since suspension of breath
does not alter the pulse, nor is the pulse at the same rhythm as breath.
Therefore the pneuma in the arteries is not inspired, and must be
produced by the body’s metabolic processes.*> This latter conclusion
is supported by the fact that internal illnesses will affect the pulse.
Praxagoras theorized that such variations of the pulse in acute ill-

Zeno, the founder of Stoicism, also held that the soul is fed by exhalation from the
blood, and that this was just an anthropological variant on a universal system by
which the higher elements of the cosmos were nourished by exhalations from the
lower elements. Cleanthes likewise identified the human soul with the cosmic ae-
ther and called them both preuma.

*' Steckerl 1958, 21.

2 Steckerl 1958, 18.
3 Steckerl 1958, 23.
# Steckerl 1958, 25.
* Steckerl 1958, 25.

-
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ness were caused by morbid gases entering the arteries from defec-
tive digestion.*®

This complete physiological system allowed Praxagoras to account
for epilepsy, paralysis, and other failures of human mobility, coordi-
nation, and function as due to blockage of pneumatic flow. In many
cases, a chilling of the system by food or climate causes a failure in
blood and preuma production with all sorts of dire consequences.*’
Without any recourse to supernatural explanations, Praxagoras built
a complete physiology that bears striking similarity to that employed
by the Manichaeans. Some of the vocabulary of the Manichaean
system seems a bit more suited for religious discourse; some of the
elements involved become somewhat personified. Yet even Mani-
chaean physiology stays close to natural, physical processes of the
body. Human ills are largely a result of food and digestion. The
addition of astrological influences to this system sets it apart from
the medicine of Praxagoras, but not from the medical thought of
Mani’s own time, which was also heavily caught up in astrology. What
is distinctly Manichaean in the physiology employed by this religion
is the view that the body is inherently defective, that by its very na-
ture it produces harmful vapors and humors that affect the functioning
of both body and soul.

The Manichaean intention to liberate the elements in nature and
especially in food, is thwarted so long as the individual is dominated
by evil.

Because of the evil deeds and sin we incur agony upon our own selves,
and the light of the five gods, which we in the course of the day have
eaten, goes to the evil place, because we ourselves, our souls, lived
according to the love of the insatiable and shameless demon of desire...
looking with its eyes, hearing with its ears, speaking with its tongue,
seizing with its hands, walking with its feet. (Xuastuanisfi XV B-C)

The Manichaeans believed that the body not only was antagonistic
to good congenitally, but also was prone to rebellion once it had been
pacified by Manichaean disciplines. The never-ending “battle for the
body” is described in great detail in Kephalaion 38. Mani describes
sinful impulses as “rising up” in the body, and one would expect from
such language an image of sin starting deep down in the body and

' Steckerl 1958, 26.
7 Stecker] 1958, pp. 80T,
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coming to the surface. But when the reader charts the step-by-step
course of this “rising” through the five constituents of the body, it
becomes clear that these sinful impulses actually move in the oppo-
site direction, that is, from the surface into the depths of the body:
from skin to flesh to vein to sinew to bone. Although it is not made
explicit in this kephalaion, 1 think it likely that this course of human
corruption is directly connected to the Manichaean view that evil
within the body has to be supplemented and abetted by evil outside
of the body in order to dominate the human individual. However
docile the Manichaean body may be, it is constantly subjected to
imports which upset its hard-won and carefully maintained balance
of power.

Birth means further division and entrapment of the light substances.
For Manichaeans, true selthood is not the individual but the collec-
tive, the reunification from the many to the one:*®

The birth by which we are made male and female, Greeks and Jews,
Scythians and Barbarians, is not the birth in which God effects the
formation of man; but... the birth with which God has to do, is that in
which we lose the difference of nation and sex and condition, and be-
come like him who is one, that is Christ. For “all are one in Christ”
(Gal. 3.27-28). Man, then, is made by God not when from one he is
divided into many, but when from many he becomes one. The divi-
sion is in the first birth, or that of the body; union comes by the sec-
ond, which is immaterial and divine. (C. Faustum, 24)

This second, divine birth is a conversion which allows some control
over the body by overthrowing and suppressing the negative forces

# Salvation is the restoration of “homomorphic” (f'meyhrg) light (M 2.R.i.4, 20,
24; see Mary Boyce, A Reader in Manichaean Middle Persian and Parthian: Texts with Notes,
Acta Iranica 9, Leiden: E.J. Brill, 1975, 84.); “the nature (hsing) will be separated
from the lightless, its name will be ‘one-form’—in this religion, this is called deliv-
erance” (Compendium, section 1; see G, Haloun and W.B. Henning, “The Compen-
dium of the Doctrines and Styles of Mani, the Buddha of Light”, Asia Major 3 [1952]
194). According to the Chinese Hymnseroll (see Tsui Chi, “Mo ni chiao hsia pu tsan:
The Lower (Second?) Section of the Manichacan Hymns”, BSOAS 11 [1943-46]
174-219), this saved condition is one in which “Every thought and reflection ob-
tained and all intentions in mind/Are mutually shown and observed, and no suspi-
cion and misunderstanding exist” (stanza 318), all dwell “harmonious in mind” (stanza
320), “every one of them looks the same without exceptional appearance” (stanza
334), “all natures and forms are equal; and all places bear no differences” (stanza
336); cf. al-Biruni, India, 19: The living bodies obtained in heaven “do not differ
from each other in weakness and strength, in length and shortness, in form and
beauty; they are like similar lamps” Eduard Sachau, Alberunt’s India, London: K. Paul,
Trench and Trubner, 1888, 39).
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within it. The Light Mind awakens the sleeping and gathers the scat-
tered (Kephalaion 11, 44.11-12) and takes control of the gateways of
the body (Kephalaion 56, 142.12ff.). Frecing and gathering the light
within the body, the Light Mind puts it into shape, adds comple-
mentary qualities, and thus forms the New Man. The ideal form of
this new life is that of the Elect, who by complete mastery of their
behavior are able to perform the all-important task of liberating the
divine elements from food offered to them at the ritual meal.*

The process of liberation is a massive undertaking for which the
entire cosmos is organized. The best summation is that of Augus-
tine: “This purification and liberation of good from evil is brought
about, according to their doctrine, not only by the forces of God
throughout the world as a whole, and as regards all its elements, but
also by their Elect, through the food which they take to themselves...
This in their view is purified in their Elect as a result of the way of
life adopted by the Elect of the Manichaeans™ (De haer. 46).°

¥ Returning to the microcosm/macrocosm correspondences of Kephalaion 70, we
find that the discipline of the Elect establishes five watch posts over the body, which
are paired with five posts in the macrocosm supervised by members of the Man-
ichaean pantheon. The Elect control and subdue the face (like Splendor-holder in
the watch post above “the zone”); they master the heart (like King of Honor in the
watch of the seven heavens); they master the genitals (like Adamant of Light in his
watch over matter (hylé); they subdue the stomach and its fire (like King of Glory
who watches the three wheels that turn); they master the feet (like Porter in the watch
of the abysses).

" A more elaborate, insider account is found in Kephalaion 86, 215.14F.: “The soul
that wears the body, when the Light Mind will come upon it in the power of wis-
dom and obedience, shall be purified and sealed and made a New Man. There is
no trouble in it, nor confusion nor disturbance... (At other times) the wrath increases
in him, and the lust multiplies upon him, and the gloom and the grief, because of
the food of the bread that he eats and the water that he drinks, which are full of
troubling limbs, a hardening counsel. They shall enter the body, [mixed in] with
these foods, and they become blended also with the evil limbs of the body. And the
sin that is in him changes into wrath and lust and gloom and grief, these wicked
thoughts of the body... There is an(other) occasion, however, when you shall find
that the food that comes into you is pure [...] excelling in light and life; the error,
however, being scarce in it, and the bad less [in it]... And they find you quiet, at
rest, well-governed (politee) in your behavior (anastrophaue) because of [the] living
limb, which excels in the light of these justified souls that are in it, the ones that
have perfected their deeds. Their dues have ceased, while their soul is light-weight
[...] They become associates with these living souls that exist in you. Because of
this you find them quiet, in a rest, and they come out of you without disturbance.
And you are found healthy in your body, your deeds also orderly, well established
in their fashion, and your wisdoms established, your words [...] your soul is light-
weight to you, ascending like a bird.”
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For the Manichaeans, “This soul that comes into him in the me-
tabolism of his food day by day, shall be made holy, cleansed, puri-
fied, and washed [rom the adulteration of the darkness that is mixed
in with it” (Kephalaion 79, 191.16ff.). And further:

These... elements... are gathered in (and) are found by the metabolism
of this soul food [that] enters the body. When they enter the body, they
are cleansed and purified and established in their living image, which
is the New Man. They shall live [...] and receive the Light Mind and
be purified in their image; and they come forth, being cleansed and
holy. They attain their original rest. So, when they shall reach the elect,
this is how they shall be cleansed and go up [to] the land of the living
ones; but these that come to [...] the sinners and pass through them
and [...] in sins. Their end will occur in transfusion and spirit. (Kephalaion
94, 239.2441.%!

Just as in all bodies, digestion supplies the body of the Elect with the
substance and energy it requires; but by controlling how those sub-
stances and energies are used, the Elect can transmit the Living Soul
to its proper heavenly home.

According to Kephalaion 114, food coming into the body is proc-
essed through three images: (1) the fleshly (somatic), the realm of dark
and evil substances, (2) the psychic, for materials which cannot be
incorporated in the New Man because they are not suitably prepared
to be liberated, (3) the spiritual (pneumatic), the New Man itself,
“which the Light Mind forms in him.” At each stage, the food sloughs
off the nutriment appropriate to each image; the rarefied and pure
substance that reaches the spiritual image is on its way to liberation.

Then a [Light] Virgin [comes and] reveals [the] spiritual image that
is [there], which [is] the New Man. That Virgin acts as a guide. [She]
goes on before it and it is extended to the heights above, [and] receives
it into this spiritual image. And she sculpts it and adorns it in the New
Man within. It is sealed with all the limbs of this Light Virgin who is
present and dwells in the New Man. So this is how the living limb shall
be [purified] and live, the one that comes into the body of [the] right-
eous onc from without through the digestion of food of various kinds
in this way. The living soul is cleansed entirely every day and traverses

' Cf. Kephalaion 2, 20.21-23: “The souls that ascend... together with the alms
that the catechumens give, as they are purified in the [holy] church”; Kephalaion 835,
212.15-16: Alms are “purified in the image of the saints.”
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these three images. So it shall divest itself of the body, which is not its
own, in the corporeal. It shall also divest itself of the souls that are not
its own, those that are mixed with it in the psychical [...]: anger and
desire and [...] and foolishness and envy and strife; and these other
wicked knowledges that are not its own. However, in [the] spiritual
image it lives and is joined with patience, perfection, faith, and love
that reigns over them all. It is the Virgin of Light who robes the New
Man and who shall be called ‘the hour of life.” (Kephalaion 114, 269.34T.)

Remember, this is all just an account of digestion!™

The blending of what the West came to divide into distinct spir-
itual and physical realms is characteristic of the dominant cosmo-
logical and anthropological models of the ancient world. The posi-
tion of Hippocrates on preuma can be summed up as, “health comes
from its free flow, and disease from its impeded flow.”*® Pneuma was
regarded as a vapor (GvoBupiooig) of digestion by Aristotle, Philis-
tion, Diocles, and at least partly so by Galen. The traducian theory,
according to which the soul of the child derives directly from the
pneuma of its parents, was also widely held, for example by the Sto-
ics® and by the Aristotelian Straton.” In Stoic philosophy, as in
Manichaean religion, the activity of preuma within the human body
is merely a stage in a much larger process involving as well the ex-
halations of the earth and plants. Galen even held a theory of pneu-
matic exports from the human body, a process of exudation, or ekp-
tosis, from the top of the head.”®

But if the generic Living Soul or Living Self'is released from bond-
age through the digestive services of the Elect, what about the hu-
man individual?

** Galen employed a similar model of a tripartite refinement of digested mate-
rial into pnewma physikon, pneuma zitikon, and pneuma psychikon; this model was the re-
sult of a fusion of ideas in Plato’s Timaeus with the Greek medical traditions. The
Manichaean idea, expressed in Kephalaion 114, that there are fragments of psyche which
cannot yet be integrated into the pneumatic perfection of the New Man perhaps
reflects a similar model to that of the Stoic Chrysippus, who believed that the hu-
man scul (psyche) was constituted of preuma, but that this unified substance splinters
into distinct preumata or air currents with specialized functions within the body (Gould
1970, 102).

" W.H.S. Jones, The Medical Writings of Anonymus Londinensis, Cambridge: Cam-
bridge University Press, 1947, 37.

# Gould 1970, 111.

T, Clifford Allbutt, Greek Medicine in Rome. New York: B. Blom, 1970, 228.

* Rudolph E. Siegel, Galen on Psychology, Psychopathology, and Function and Diseases
of the Nervous System, Basel: Karger, 1973, 94; idem, Galen on Sense Perception, Basel:
Karger, 1970, 4, 77.
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Recycling Soul between Bodies

Because the bady is interconnected with the larger physical processes
of the world, through links to the zodiac, sensory experience, and
the ingestion of food, it cannot isolate itself as a pure vessel, but must
endure the indignities of intrusion, impingement, and inconstancy.
That is why the baptismal practices of the Elchasaites or the naive
asceticism of the Christians cannot solve the problem. One can never
totally escape imports into the soul. Manichaean practice focuses
instead on control over one’s exports of soul, avoiding the re-invest-
ment of it into the world, and channeling it along a path towards
liberation.

Death is the ultimate export of soul. At death, the elements which
make up the soul of an unrepentant, unreformed individual flow out
into a process known as “transfusion.” Kephalaion 90 distinguishes fif-
teen paths on which the substance of the dead person is sorted and
processed. “Four paths are pure and belong [to the] light, leading
up to life” (223.25-26). So the forces of good manage to extract some
particles of light even involuntarily from the ordinary mortal. The
bulk, however, is recycled within the mixed cosmos.

Eight other paths are [mixed], leading above from that place. The light
shall go up and become free through them, be purified and go in[to
the] ships (of light). But the waste is separated and thrown [down] to
transfusion (metaggismos). (223.26-30)

Finally, a portion of the deceased is irredeemable. “The other three
paths of [... are] discharged to the gehennas” (223.30-31). They are
“drawn from the fleshes”, and consist of 1. “the appetite for lawless-
ness of all flesh”; 2. “slaughter, with which all flesh is consumed”; 3.
“damaging word which harms the Cross of Light... together with the
error and blasphemy that wounds the gods™ (223.31 - 224.6). No-
tice that these paths are not described as individual ways of individual
souls, but paths for various deeds and elements.

For the Manichaean Auditor, “transfusion” also awaits, heading
in its many different directions. Most of the light elements of the
Auditor’s soul are still enmeshed with dark elements, which means
that together these mixed substances will be recycled as other lives
upon earth, to continue the struggle to separate one from another.”’

7 “The Auditors are not all alike, one to another. There are complete Auditors,
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But the Auditor also contributes some quantity of purified soul as
an export to final rest in the realm of light, which shows yet again
how different the Manichaean soul is from the expected monad. It
is a quantity of material that may be separated into discrete portions.®
Furthermore, the Auditor has started down a path which, over the
course of many lifetimes, will gradually liberate all of that individu-
al’s soul exports in the surrounding world.>® A link is maintained
among all the bits of soul that have been exported and spread
throughout the world —a link that will facilitate their common sal-
vation when one bit of them finds the right path to liberation.® This
combination of facts—the divisibility of the individual’s soul on the
one hand, and the continued links between the embodied soul and
the dispersed traces of one’s deeds on the other—is why I say that
the Manichaean soul is both more and less than the idea of a soul
commonly found in Western cultures.

In Aephalaion 90 Mani enunciates the peculiarly Manichaean view
of the dispersion and “collection” of the soul for his chosen ones. At
the time of conversion, all former deeds “shall be freed from every
place wherein they are bound and snared... from the heaven and the
earth, from the trees and the fleshes” (226.13-17). The three places
named from which the “deeds” are withdrawn correspond to the
anchor points of the three lhme. The passage goes on to say:

[W]hen he (the apostle of light) chooses them and makes them free from
the error of the sects, all their deeds that occur in madness come to

and there are such as are well-intentioned, and there are such as love the religion.
And the ascending of their souls to the zodiac, the transforming (tagilmak), and their
changing into another body, their ascent and descent is not a single change” (T 11
D 173b, 2 verso.8fL.; see Albert von Le Coq, Tiirkische Manichaica aus Chotscho, 111,
APAW 1922, Nr.2, 11-12); cf. Kephalaion 92 where Mani says exactly the same thing,

% Acta Archelai 10: 1 shall tell you also this, how the soul is transfused (metaggizetar)
into five bodies. First of all some small portion of it is purified...” The passage goes
on to specify that the soul itself has five constituents: intelligence, reflection, pru-
dence, consideration, and reasoning.

* See Kephalaion 90, 225.8-29, quoted below.

50 “For his deeds shall not continue outside, awaiting him in each place, until he
comes out of the body and frees them all and sends them to the heights. That Cat-
echumen has the ability to free all his deeds by his own hand, while being in his
body™ (Kephalaion 90, 226.23-27). “There are some among his limbs and his deeds
that shall be purified while he is set in the body. They are cleansed in [the] firma-
ments of the heavens and go before him. There are some also among his limbs that
shall be freed with him, at the time when he comes out from his body. There are
others that shall be freed after him from the bonds of the carth and of the creatures.
[They] go and reach him in the land of the living” (Kephalaion 90, 227.19-26).
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him through transfusion. The angels shall guide them to the places
wherein they will be purified; because for the catechumen, none of his
deeds shall go to the gehennas, on account of the seal of the faith and
the knowledge that is stamped on his soul... Rather, they shall be drawn
only to the transfusions and suffering. Afterwards they come into the
hands of the angels and are purified... (Aephalaion 90, 225.8-29)

This process is further described later in the same text:

They shall loosen their bond and ascend from heaven and earth, from
the trees and the fleshes. They are loosened from every place wherein
they are and go to the heights with this [irst fasting and this first prayer;
the principal (portion) of all his deeds... They are cleansed in [the|
firmaments of the heavens and go before him. There are some also
among his limbs that shall be freed with him, at the time when he comes
out from his body. There are others that shall be freed after him from
the bonds of the earth and that of the creatures. [They] go and reach
him in the land of the living... He is healed, so that he will be gath-
ered in, all of him, and go up to the land of the living. (Kephalaion 90,
296.16-20, 227.20 - 228.2)

Let us be honest to our earnest Auditor: when the Manichaean au-
thorities say that “he” or “she” will be purified, given a light form,
and transported to heaven, whom do they actually mean? A close
examination of what the Manichaeans are saying reveals that nothing
like a fixed identity passes through this process. Ordinary humans,
even Manichaean Auditors, do not experience metempsychosis at death,
that 1s, their intact souls do not transmigrate to other bodies. Rather,
the separable divine elements are reprocessed into new forms through
“transfusion” (metaggismos). The individual identity of the Auditor is
disassembled in the metaggismos and recycled through a multitude of
pathways to a variety of destinies. This 1s why Mani begged off the
obligation to depict the destiny of the Auditor in his Picture Book.
The fate of the Elect and the inveterate sinner can be shown quite
clearly: unified salvation and unified damnation respectively. But the
post-mortem experiences of the soul of the Auditor cannot be shown,
“because he shall not be purified in a single place” (Kephalaion 92,
236.111.). By definition, an Auditor is an as yet unresolved mixture
of good and evil forces. If the person in his or her own lifetime fails
to sort these contrary forces out, then separation will occur after life,
through metaggismos, which will stir the mixture, so to speak, in an
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attempt to produce a life more capable of successful liberation of good
from evil.

The “souls™ of Auditors are reprocessed into plants or into a hu-
man life as an Auditor once again (Acta Archelai 10) or an Elect (Homi-
lies, 27.11-18). But this is not rebirth or reincarnation or metempsy-
chosis or transmigration. The material which constitutes the human
soul does not cohere in the ordinary passage from life to life.
Manichaeans taught a traducian theory of the generation of personal
identity, i.e., the personality of the child derives from the reproduc-
tive material of the parents, and does not enter into an independ-
ently formed body from elsewhere. The physical and psychical prop-
erties of a child arise together through the ordinary process of hu-
man reproduction, ultimately descending from the material which
constituted the parents’ bodies, that is, food. That is why the reproc-
essing of what we can only loosely call the souls of ordinary people
follows exactly the pattern by which the Elect reprocess the divine
elements in their food.

Augustine remarked on more than one occasion, with typical
sarcasm, that the Manichaean Auditors wished and prayed for a
kind of transmigratory shortcut into the vegetables that the Elect
would eat and purify.®! But what Augustine and the North Afri-
can Manichaeans were expressing in the language of a popular
devotionalism actually has very clear foundation in the exact and
technical description of “transfusion” in surviving Manichaean
primary texts. In Kephalaion 91, where unusually disciplined and able
Auditors are said to potentially achieve liberation at the end of their
life, rather than passing into the usual “transfusion” pathways, we
are told:

When they come forth from their body, they travel on their way and
pass by in the place above, and go into the life. They shall be purified
in the heavens. In just the way that this alms-offering that passes over
to the Elect is given likeness in many forms, is purified, and goes into
the land of the living, so the souls of the Catechumens who shall not
enter a body (again) resemble them.” (Kephalaion 91, 230.12-19)

This is just a special case within the normal process of “transfusion”,
where, the passage continues, the typical Auditor

51 Contra Faustum 5,10; De haer. 46.
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is purified, whether indeed above or below. He shall be purified ac-
cording to the worth of his deeds, and cleansed and washed and
adorned. Afterwards, he is sculpted in a light image, and he glides up
and reaches the land of rest. (234.3-8)

This rhetoric of being collected, purified, formed and sculpted ac-
cording to an ideal image is exactly the same as that used to describe
what happens to food in the bodies of the Elect.®” Even those fortu-
nate Auditors who gain liberation without the necessity of entering
new bodily forms, do so in the manner of the substance of the ritual
meal. The elements in nature are saved through the digestions of the
Elect. The elements of the ordinary individual are processed in a
similar way, so much so that the Manichaecan Auditor prays for the
good fortune of being reprocessed into fruits and vegetables that will
be brought to the ritual meal of the Elect.

The divine elements within the human body are liberated and
saved just as are their counterparts dispersed in the larger world. The
Iranjan term ‘mwrdysn is employed for both meditative solidification
of identity within the individual Manichaean Elect and delivery and
processing of alms-offerings in the ritual meal (cf. M 6650.V.3-6%%;
Pothi-Book 28-33, 226-231%%). This conflation of natural processes of
salvation and personal ones is found throughout Manichaean and
anti-Manichaean literature; but modern scholarship has ignored the
unity of this system by artificially personalizing human salvation in
line with Judaeo-Christian concepts of soul and selfhood.

As a conglomeration of divine substance, concentrated in sufficient
quantity to cross the threshold to consciousness, the human soul
possesses the potential to hold itself together and continue along a
process of ever-increasing re-unification. If it fails to hold on to that
consciousness, or if it fails to find “the open gate” through which it
can continue its ascent, that soul will, at death, fly apart once again
into its separate components. It needs to find a form, a permanent
cohesiveness that survives mortality, a “body” divested of the pol-
lutants which undermine its unity and clarity. This is the need Mani

“ “In this way also Righteousness (the Elect) gathers the Five to it. So it shall be
chosen by the teachers [and the] Elect; and they gather it in and ornament it... [and|
it is well established” (Kephalmon 108, 261.26-29).

“ E. Waldschmidt and W. Lentz, Die Stellung Jesu im Manichiismus, APAW 1926,
Nr4, 115-116.

“ L. Clark, “The Manichean Turkic Pothi-Book”, Altorientalische Forschungen 9 (1982)
168, 173-4, 181, 187.
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proposes to resolve. He brings the true “commandments of the savior,
[so that you] may redeem the soul from [annihilation] and destruc-
tion” (CMC 85). Salvation comes by means of establishing an integ-
rity for the self, an identity beyond contingency.

The Manichaean Elect form a perfected soul within themselves,
that is, a full collection of all of the soul substance within their bod-
ies, solidified and sealed in its ideal form, and so able to hold to-
gether as a packet at death and ascend directly to the realm of light,
without any part passing through “transfusion.” The Elect form the
soul or self through a rigorous process of sorting out the psychic
constituents of their bodies (cf. Kephalaion 70, 172.4{1.). Manichaean
practices identify, mark, define, promote, circumscribe, and valor-
ize particular traits of the human body, specific sensations and
thoughts within human experience; these are “collected” as a uni-
fied self that, by its emergence from mixture with other, non-approved
traits and experiences, attains self-consciousness. Only in Manichaean
funeral hymns do we find the voice of what we might call an indi-
vidual soul, at its moment of crisis, trying to preserve its unity against
the onslaught of divisive forces, wishing to save itself from dismem-
berment and destruction.®® According to the Chinese version of the
Sermon on the Light Nous: *If there is one from the pure Elect who...
until the end of life does not fall backwards, then after death that
person’s Old Man with the dark, non-luminous force of its mob of
soldiers will fall into hell from which it will never come out. At the
same moment, the beneficent light, rousing the pure kinsmen of its
own luminous army, will go completely straight into the world of
light.”®®

The analogy between digestion and death is maintained consist-
ently throughout the Manichaean literature. This is yet another ex-
ample of how processes within the human individual are made to
replicate larger cosmic processes in the Manichaean system.%’ But
this 1s more than mere analogy, and more than just a parallel con-

Y See, e.g., M. Boyce, The Manichaean Hymn Cyeles in Parthian, London: Oxford
University Press, 1954.

5 E. Chavannes and P. Pelliot, “Un traité manichéen retrouvé en Chine”, Jour-
nal asiatique, 10 sér., 18 (1911) 554-555.

“" According to Rephalaion 70 wisdom circulates in the body, corresponding to
the Maiden of Light. Moreover, love, joy, faith, and truth in the body correspond
to the two light ships, based on the following analogy: “For the Living Soul should
go up in them and become free through them; and it ascends from the abysses be-
low and arrives at the heights above™ (172.26-29).
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struct in the system. Death and digestion are actually interrelated in
the functioning of the cosmic machine.”® In fact, all of the soul’s
imports and exports are joined together through the “transfusion”
system that recycles the substances of the cosmos. The souls of the
dead and the soul stuff liberated from food travel on the same path-
ways, and are perfected in the same ways.®” When one donates food
as alms to the Elect, the result, Mani tells us, is that you have saved
the “souls” in that food from further travails in “transfusion.””"
Ephrem Syrus grasped this interconnection, which led him to the
objection that the individual’s soul should flow out with the light lib-
erated from food, since there was nothing to distinguish the one from
the other, and they were in fact the same substance.”!

% This is made perfectly clear by the identical function of the Maiden of Light
with regard to the soul of the perfected Elect at death, and with regard to the per-
fected soul stufl of metabolism in the body. “Then a [Light] Virgin [comes and]
reveals [the] spiritual image that is [there], which [is] the New Man. That Virgin
acts as a guide. [She] goes on before it and it is extended to the heights above, [and]
receives it into this spiritual image. And she sculpts it and adorns it in the New Man
within. It is sealed with all the limbs of this Light Virgin who is present and dwells
in the New Man. So this is how the living limb shall be [purified] and live, the one
that comes into the body of [the] righteous one from without through the digestion
of food of various kinds in this way. The living soul is cleansed entirely every day
and traverses these three images. So it shall divest itself of the body, which is not
its own, in the corporeal. It shall also divest itself of the souls that are not its own,
those that are mixed with it in the psychical [...]: anger and desire and [...] and
foolishness and envy and strife; and these other wicked knowledges that are not its
own. However, in [the] spiritual image it lives and is joined with patience, perfec-
tion, faith, and love that reigns over them all. It is the Virgin of Light who robes
the New Man and who shall be called ‘the hour of life™ (Kephalaton 114, 269.34T).

% Rephalaion 2 sets out the path to the heavens in five stages, which have both an
internal and an external form (the five mentalities and the more familiar five points
of travel from church to pillar to moon to sun to the aeons of light). These five
stages serve “for the souls that ascend... together with the alms that the catechu-
mens give, as they are purified in the [holy] church™ (20.12-31).

" “They release that soul [in the food], and it comes out from this affliction to
breadth. This Living Soul, then, which has been freed because of this other soul,
and it, that Living Soul which has been rescued in the name [of] that man, and it
has been rescued, purified, and [established in] its original essence, it becomes [his
fellow] assistant, and it entreats for the soul of the one who has been freed from his
body™ (Kephalaion 115, 279.18-25). The soul in the food, the Living Soul, has also
been going through the process of “transfusion.” Therefore, “a great good [it is that]
you bring for this Living Soul, the one that has [wandered] in the metaggismos...
which you rescue from a thousand afflictions and ten thousand metaggismoi, and you
cause it to reach this brother” (280.9-14).

I See esp. Mitchell 1912, xxxi,



34 JASON BEDUHN

Conclusions

One can spend a lifetime scarching for parallels and antecedents to
Manichaean ideas in the surrounding cultures. There are, indeed,
dozens of parallels between Manichaean physiology and the medi-
cal traditions found from the Roman West to India and beyond. But
to devote modern research to the goal of establishing a single, clear-
cut source for a particular Manichaean doctrine, that is, to pursu-
ing the question of from where Mani borrowed his ideas, would be
largely a waste of time. In most cases, a particular Manichaean con-
cept differs in some small way from its supposed antecedent, a dif-
ference that must be attributed either to a lost intermediary source,
or to the originality of Mani’s own mind. Even when an exact match
can be established for a particular Manichaean doctrine, the source
for the next doctrine must be searched for elsewhere, with the result
that Manichaeism looks like a bizarre patchwork quilt, and we must
imagine Mani having access to the equivalent of a modern research
library to account for his vast knowledge of every philosophical and
medical school of the ancient world.

But the majority of people of Mani’s time, like those of our own,
knew medicine and other sciences not by a close intellectual study
of them, but by hearsay. The ancient world had its own “common
knowledge™ that can explain many of the parallels between elabo-
rated systems quite remote from each other in time and place.”
Manichaeism displays strong similarities with Stoicism and heavily
Stoicized Middle Platonism. The ancient opponents of Manichaeism
also recognized this similarity, and many of the philosophical argu-
ments employed by Alexander of Lycopolis, Augustine of Hippo, and
others derive from originally anti-Stoic argumentation. For a Neo-
Platonist like Augustine, Manichaeism represented quite simply the
last gasp of a bygone era of thinking. David Hahm has character-
ized the situation aptly:

™ “Philosophy included what the ancients called ‘physics’, a rational account of
the physical universe; and just as in our own time most educated people have some
ideas of atoms and molecules, and even of more fundamental particles, and of the
theory of evolution, so in Ptolemy’s day the cultured man had an eclectic philoso-
phy drawn from many schools, which made up a general picture of himself and his
world™ (S. J. Tester, A History of Western Astrology, Woodbridge: Boydell, 1987, 58-
59).
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For half a millenium Stoicism was very likely the most widely accepted
world view in the western world... from the third century B.C. to the
second century A.1). more people in the Mediterranean world seem
to have held a more or less Stoic conception of the world than any
other... in fact, in view of its pervasiveness, it may not be much of an
exaggeration to say that the Stoic physical world view was the ancient
counterpart of our current, popular, scientific world view.”

Mani’s actual sources must have been the popular and popularizing
philosophical and medical digests which get so little attention in
modern scholarship precisely because they are unoriginal and often
distort the original views of the great thinkers we really want to know
about. These digests are themselves products of an extensive oral
tradition of instruction that must have produced dozens of permu-
tations of every idea. Religious writers, astrologers, and other mem-
bers of a huge amorphous category of literati incorporated and
adapted physiological models in their own tracts. This was the in-
tellectual climate in which Mani lived.

Mani communicated his ideas in a sort of koine intellectual lan-
guage of his time. Similarly, a modern metaphysician scarcely can
write on the nature of reality without addressing quarks, quantum
mechanics, or the Big Bang. The popular science of the day is the
necessary starting point from which anyone wishing to describe re-
ality must begin, however far they intend to depart from the normal
application of the existing models. Mani obeyed this principle, and
the publicly accessible terminology and imagery to which he appealed
can be called neither marginalia nor essence of his teaching. They
are, rather, the exigencies of expression, the dynamics of the language
available to him; and in their connections to contemporaneous dis-
courses they offer the modern researcher an avenue by which to access
Mani’s as yet poorly understood conceptualization of the human. But
great caution must be taken in the use of these pathways to Mani’s
system, for Mani appears to have employed a constant habit of
catachrests in his appropriation, redefinition, and reapplication of the
intellectual materials of his age. Just as any new philosophical or
scientific paradigm redefines elements and data by placing them in
a system different from their previous home, so Manichaeism con-
trols the sense presumably familiar terms can have when used by a

" David E. Hahm, The Origins of Stoic Cosmology, Columbus: Ohio State Univer-
sity Press, 1977, xiii.
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Manichaean, rather than by a Stoic philosopher, or a Hellenistic
physician, or a Roman astrologer.

So if we can assert anything about the origins of Manichaean phys-
iology, it is that Mani was a man of his time, breathed the intellec-
tual atmosphere around him, and communicated his original ideas
in language and images available to him. His concern to safeguard
his insights into truth from corruption and distortion led him to cul-
tivate strict literalism in his followers, and a devotion to his formu-
lations as the last word on every subject. This made Manichaean
concepts about the cosmos vulnerable to the advances or supposed
advances of science.”* Mani’s attempt to mold all of reality into a
single system and to incorporate all knowledge into a great truth,
and his necessary use of models and understandings of the human
body or of the cosmos current in his own time and environment, need
not be fatal to the religion for all of its factual errors, so long as the
compelling idea and the captivating image rather than the brute fact
shapes human lives.

We see a determined consistency in the Manichaean conception
of salvation—not just human salvation, but the salvation of all life
from death (food in the Elect, “soul” in the individual, all elements
at the eschaton). All the elements of life, then, are processed in analo-
gous ways: extracted, collected, purified, unified, formed, and so in
the perfected form of “souls” or “angels” transmitted to the divine
realm. The analogy between these processes is not accidental, or
merely formal; it is a consequence of the fact that all of these proc-
esses are part of a vast apparatus of purification operating on a cos-
mic scale. As centered as Manichaean discourse is on the human,
and the essential role played by humans in universal salvation, Mani
also enunciated a cautionary note, found in Kephalaion 112: regard-
less of our pretensions, the human is the least of all things in the
universe. Naturally, as humans we must focus on our role in cosmic
salvation, and that is what Mani and the other prophets and their
religions are all about. Nevertheless, the universe is sorting itself out
and the elements and agents of light are working out their own sal-
vation all around us, with or without our help. The metabolism of

* Tt must be said, however, that someone like Augustine used scientific knowl-
edge very selectively, ridiculing Manichaean ignorance about the scientific relationship
between the sun and moon, while himself embracing all kinds of irrationalities and
unscientific beliefs.
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salvation is merely an alignment of the human body with these larger
natural forces of salvation.

So we come back to the principal insight of Hans Schaeder in his
classic work Urform und Forthildungen des manichiiischen Systems,” namely,
that Mani strove always for a unified system. In this, we may say
that Mani was a product of his culture. In the words of a recent study
of Mesopotamian astrology, “correlating all possible things was a
pastime in which Babylonian scholars excelled.”” Everything had
to be interconnected completely, and it is especially so that Mani-
chaean anthropology reflects Manichaean cosmology and vice versa.
But, to quote Schaeder, “The work of light-liberation is not an im-
age of individual salvation projected onto the cosmos, but in Mani’s
mind one is permitted to say rather the opposite, that this individual
salvation represents only a partial process of the real cosmic light-
liberation.””” The research reflected in this study, and in my book
The Manichaean Body in Discipline and Ritual’® has merely elaborated
and followed out the consequences of Schaeder’s point, and has made
it impossible for us to go back to a spiritualized or metaphorical under-
standing of these very concrete and physical operations at the center
of the Manichaean path to salvation.

7 H.H. Schaeder, “Urform und Fortbildungen des manichiischen Systems”,
reprinted in Studien zur orientalischen Religionsgeschichte, Darmstadt: Wissenschaftliche
Buchgesellschaft, 1968, 15-107.

% Ulla Koch-Westenholz, Mesopotamian Astrology, Copenhagen: Museum Tuscu-
lanum Press, 1995, 178.

77 Schacder 1968, 74.

" ].D. BeDuhn, The Manichaean Body in Discipline and Ritual, Baltimore: Johns
Hopkins University Press, 2000.



DIDYMUS THE BLIND’S KNOWLEDGE OF
MANICHAEISM

ByarD BENNETT

Greck Christian anti-Manichaean writings have often been used as
sources of information about Manichaean belief and practice, com-
plementing and supplementing the reports found in the extant
Manichaean texts. At the same time, there has been little systematic
analysis of these anti-Manichacan writings, so that their value as
historical sources has yet to be critically assessed. Before informa-
tion from an anti-Manichaean writer is used in reconstructing as-
pects of Manichaean belief and practice, three questions should be
asked:

(1) How much did the writer know about Manichaeism and how
did he arrive at that knowledge? For example, had the writer met
or debated with proponents of Manichaeism? Did the writer claim
to have access to Manichaean writings or was his knowledge of
Manichaeism derived from another anti-Manichaean work (or works)?

(2) Were the beliefs which the writer attributed to the Manichaeans
substantially correct or did he confuse the Manichaeans’ beliefs with
those of other groups?

(3) Did the writer’s reliance on earlier heresiological works shape
how he understood and responded to Manichaean claims?

This essay will examine the references to Manichaeism in the works
of the fourth-century Christian ascetic theologian Didymus the Blind
of Alexandria.' The three critical questions listed above will be ap-

! Didymus’ treatise Contra Manichaeos (hereafter abbreviated CM) will be cited by
the section and line numbers of the critical edition found in B. Bennett, “The Origin
of Evil: Didymus the Blind’s Contra Manichaeos and Its Debt to Origen’s Theology and
Exegesis” (Ph.D. diss, Univ. of Toronto, 1997), 287-301. K. Staab (Pauluskommentare aus
der griechischen Kirche [Minster: Aschendorff, 1933], XX) has argued that a catena
fragment on Romans 7 ascribed to Didymus was originally part of the Contra Manichaeos
(cf. Bennett, “Origin”, 263-266); this fragment will be cited by the page and line numbers
of the critical edition provided by Staab (1-6). In referring to Didymus’ biblical
commentaries, it is useful to distinguish between the fragments transmitted by the catenae
and the text of the commentaries given in the papyrus codices found at Tura. Thus,
Comm. Gen., Comm. Job, Comm. Ps., Comm. Act. Apost, and Comm. 2 Cor. will be used to
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plied to the case of Didymus: How much did Didymus know about
Manichaeism? Was his account of Manichaean beliefs accurate? Did
Didymus’ familiarity with Origen’s writings shape his understand-
ing of Manichaeism and affect the accuracy of his presentation of
the Manichaean position?

The investigation of these questions will fall into four parts. First,
I will examine Didymus’ discussion of the Manichaean account of
evil in the Contra Manichaeos and the ten passages in Didymus’ bibli-
cal commentaries where the Manichaeans are mentioned by name.?
From these accounts, it will be seen that Didymus had a limited
understanding of some of the basic features of the Manichaean ac-
count of evil. Didymus’ contact with members of the Manichaean
community will then be examined. Next, I will note Didymus’ ten-
dency to confuse the teachings and exegesis of the Manichaeans with
those of certain heterodox figures opposed by Origen (namely,
Hermogenes and the Marcionites). I will conclude by examining some
additional passages in Didymus’ biblical commentaries in which the
opponents are not identified, but which the editors of Didymus’ com-
mentaries have assumed to be references to Manichaeism.* I will
suggest that these passages refer not to the Manichaeans but to other
groups (Valentinians, Marcionites, Platonists and Epicureans).

Didymus regarded Manichaean doctrine and exegesis as one of

designate the catena fragments on Genesis, Job, Psalms, Acts and 2 Corinthians ascribed
to Didymus; see respectively, E. Petit. La chaine sur la Génése. Edition intégrale (Louvain:
Peeters, 1991-1996); U. Hagedorn and D. Hagedorn, D dlteren griechischen Kalenen zum
Buch Hiob, v. 1, PTS 40 (Berlin: W. de Gruyter, 1994), v. 2, PTS 48 (Berlin: W. de
Gruyter, 1997); E. Miihlenberg, Psalmenkommentare aus der Rateneniiberligferung, P1'S 15-16
(Berlin: W, de Gruyter, 1975-1977); J.A. Cramer, Calenae graccorum Patrum in Novum
Testamentum, v. 3 (Oxford: E Typographeo Academico, 1838); Staab, Pauluskommentare,
14-44. Comm. Gen.T. and Comm. Zech.T. will be used to indicate the commentaries on
Genesis and Zechariah found at Tura: see respectively P. Nautin and L. Doutreleau,
Didyme UAveugle. Sur la Genése, SC 233,244 (Paris: Cerf, 1976-1978) and L. Doutreleau,
Didyme UAveugle. Sur Zacharie, SC 83-85 (Paris: Cerf, 1962). Comm. Job'T,, Comm. Ps.T,
Comm. Feel. T will be used to designate the commentaries on Job, Psalms and Ecclesiastes
found at Tura and edited in the Patristische Texte und Abhandlungen series.

2 Comm. Gen.T.167.19 (=Comm. Gen. 1:2); Comm. Ps.T. 286.22-23; Comm. Fed. T, 88.9;
274.18; 302.13; Comm. JobT. 64.13 (=Comm. Job 3:8); 134.20-21; 288.35; Comm. Jech.T.
309.22 (4.125); Comm. 2 Cor. 11:13-15 (Staab, 40, line 12). One further reference is
found in the commentary on the Catholic epistles (K. Zoepfl, Didymi Alexandrini in epistulas
canonicas brevis enarratio [Miinster: Aschendorfl, 1914], 66, line 13), a work which has
been ascribed to Didymus but is actually composed ol citations Irom various authors
of different periods; see Bennett, “Origin™, 27-33, 58-61.

* See J. Leipoldt, Didymus der Blinde von Alexandria, TU 29.2b (Leipzig: J.C. Hinrichs,
1905), 16 and the notes to the PTA and SC editions of the Tura commentaries.
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the most important threats to the orthodoxy of his day. In his Com-
mentary on Ecclesiastes, for example, he remarked:

Thus, “by the things” which one “removes, one ventures into danger.”
You know that impious doctrines have grown up at the side—those of
the Arians and Manichaeans [and] those of Eunomius-—and many
people remove passages from the confine of truth and of Seripture and
transfer impious thoughts into other ones. And “by” these very pas-
sages which they removed do they “venture into danger.”

Since Didymus was concerned about the dissemination of Mani-
chaean teachings and exegesis, it is therefore not surprising to find
references to Manichaeism interspersed throughout Didymus’ bibli-
cal commentaries.

Didymus’ works show that he was aware of some of the principal
features of the Manichaean account of evil.” He knew that the
Manichaeans rejected the Christian position that God was the crea-
tor of all beings and argued that if God had created the Devil, God
himself would be the origin of evil and responsible for all the harm
that ensued. Thus, in Didymus’ Contra Manichaeos, his opponents asked,
“Why did the good God bring into existence one who was going to
be so harmful and destructive?”® In his Commentary on Ecclesiastes,

¥ Comm. Eecl. T.302.12-16. The editors suggest that the manuscript’s reading 1pypov
(i.e. €lpypod, “confine”) in 302.14 is a mistake and propose the emendation gippod
(“[logical] sequence™).

? In referring to the Coptic Manichaean codices found at Medinet Madi (Egypt),
the following conventions will be observed. References to the Kephalaia (hereafter
abbreviated K) will indicate the chapter number followed by the codex page and line
numbers, as reported in the edition of H.J. Polotsky, Manichéische Handschrifien der Staatlichen
Museen Berlin. Band 1: Kephalaia. 1. Hilfie (Lieferung 1-10) (Stuttgart: Kohlhammer, 1940)
and A. Bohlig, Manichiische Handschrifien der Staatlichen Museen Berlin. Band I: Kephalaia.
Lweite Hilfle. Lieferung 11712 (Seite 244-291) (Stuttgart: Kohlhammer, 1966). The Psaim
Book (hereafter abbreviated P) contains several different psalm-collections. In referring
to the main psalm-collection, the psalm number will be given, followed by the page
and line numbers in the edition of C.R.C. Allberry, Manichaean Manuscripts in the Chesier
Beatty Collection. Volume I1. A Manichaean Psalm-Book. Part 11 (Stuttgart: Kohlhammer, 1938).
In referring to the smaller psalm-collections (in which the psalms are generally
unnumbered), the name of the psalm-collection will be given (Heracleides, Thomas,
etc.), followed by the page and line numbers in Allberry’s edition. The Homalies (hereafter
abbreviated H) will be cited by the page and line numbers in the edition of H_J. Polotsky,
Manichiiische Handschriflen der Sammlung A. Chesier Bealty. Band I: Manichéische Homilien
(Stuttgart: Kohlhammer, 1934). The Coptic Manichaean papyri recently discovered at
Kellis in the Dakleh Oasis (=P. Kell. Copt.) will be cited according to the edition of 1.
Gardner, Kellis Literary Texts. Vol. 1 (Oxford: Oxbow, 1996).

5 CM 23.1-3 (PG 39, 1100D6-8).
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Didymus similarly recorded, “The Manichacans and their followers
say, “The Devil, who was created for the ruin of all, ought not to
have been created.””” When Didymus expounded his own view of
the Devil, he was therefore careful to repudiate the position which
the Manichaeans attributed to the Christians—namely, that God was
responsible for creating something evil which would cause harm.®

This line of argument appears to have been a staple of Manichaean
anti-Christian polemic. In the Acta Archelar, for example, Mani is rep-
resented as criticizing his Christian opponents for holding God to
be “the maker and contriver of Satan and his evil deeds.” Augus-
tine likewise observed, “Again they [sc. the Manichaeans] say, “‘Who
made the Devil?...God should not have made him if he knew that
he would sin.””!" In John of Damascus’ Contra Manichaeos, the Mani-
chaean opponent advanced a similar argument, asking, “Since he
foreknew that the Devil would be evil, why did God create him?”!!

Didymus was aware that the Manichaeans regarded good and evil
as unoriginate first principles. In his Commentary on Jechariah, Didymus
remarked:

Is their speech not spurious, that of those who posit two unoriginate
first principles, [one] of good and [one] of evil? (These are the Mani-
chaeans.)'?

T Comm. Feel. T 88.9-10.

% See Comm. Pr. 5:5-7 (PG 39, 1169C3-5; Miihlenberg, v. 1, 132, lines 1-2): “Since
this is true, evil is not from God, as those who posit that wickedness is substantial think.”
Compare Comm. JobT. 2.5-16: “Therefore a rational substance became a rebel against
God, ‘having exalted himself before the Lord Almighty.” This is the Devil, who was not
created a devil—for ‘God did not make death’—but perfect and virtuous—for ‘God
made all things very good’—who, having fallen from an upright condition and
blessedness, envies those who are turning towards this.”

9 Acta Archelai 5 (C.H. Beeson, Hegemonius. Acta Archelai, GCS 16 [Leipzig: ].C.
Hinrichs, 1906], 7, lines 6-7).

10" Augustine De Genest contra Manichaeos 2.28.42 (ur. of R_J. Teske, Saint Augustine on
Genesis: “Tivo Books on Genests Against the Manichees” and “On the Literal Interpretation of Genesis:
An Unfinished Book” [Washington, D.C.: The Catholic University of America Press, 1991],
139).

' John of Damascus Contra Manichaeos 34 (B. Kotter, Die Schriften des Johannes von
Damaskos IV Liber de haeresibus. Opera polemica, PTS 22 [Berlin: W. de Gruyter, 1981],
372, lines 1-2). Compare Zacharias of Mitylene Adversus Manichaeos pe’ (A.
Demetrakopulos, EKKAHEIAETIKH BIBAIOOHKH, v. 1 [Leipzig: O. Bigandou, 1866;
repr. Hildesheim, G. Olms, 1965], 12, lines 8-9)= Paul the Persian Capuita xlix contra
Manichaeos " (PG 88, 565D9-10).

12 Comm. Jech. T 309.21-23 (4.125); even if the words “These are the Manichaeans”
should prove to be a gloss, the identification of the opponents as Manichaeans is certainly
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Didymus also knew that the Manichacans associated evil with Darkness
and regarded this Darkness as the substance (0Voia) of the Devil."

Didymus asserted that the Manichaeans used two types of argu-
ments to defend their belief that good and evil were independent,
co-existing principles. In his Contra Manichaeos, Didymus referred to
his opponents’ use of Jesus’ teaching about the two trees (Mt
3:10;12:33) as a proof-text.'* This parable played an important role
in Manichaean literature, where it was understood as supporting the
Manichaean belief that good and evil were independent, co-existing
principles.'?

Didymus noted that the Manichaeans also defended their belief
in an independent evil substance by pointing to the existence of harm-
ful creatures: Since we recognize that certain creatures are harmful
in nature, we must regard these as evil substances and trace their
origin back to an original evil substance—i.e. Matter—rather than
to God.'® God’s opponent is likewise called “the Devil” (i.e. “Accuser”
or “Slanderer”) and “the Evil One”, indicating an evil substance."’

This type of argument is not attested in the published Egyptian

correct. In the catena fragment on Romans 7 edited by Staab (4, lines 29-30), Didymus
similarly repudiated the Manichaean position: “...the dominion of death was not without
a beginning nor was it unoriginate.” In Comm. P5.1. 77.24-26, Didymus probably also
had the Manichaeans in view when he remarked, “Ewvil, if it 1s not actualized, does not
exist at all, On this account, many scriptural passages teach that it does not exist. From
this it follows that there are not two first principles which are contrary in substance...”

5 Comm. 2 Cor. 11:13-15 (PG 39, 1724D2-9; Staab, 40, lines 9-14): “If one hears
that he who transforms himself into an angel of light belongs to the darkness, let him
not think that he [sc. the Devil] is such [i.e. darkness] in substance—for this Manichacan
opinion is impious—for the Devil is evil and darkness by his own design, as in turn it is
by his own purposive choice that he pretends to be the light for the sake of deceit, so
that he might be considered to possess virtue and knowledge.”

* CM 37.4-17 (PG 39, 1108B12-C15).

'3 See especially K 18;58.18-19 and P Sarakoton;162.31-163.1; compare P
248;56.21; 271;91.5-7; P Sarakoton;136.20-21; K 2;17.1-23. 14; Acta Archelai 19 (Beeson,
29 line 29-30.line 10); Augustine Contra Fortunatum 14; Contra belicem 2.2,

16 In Comm. Job 3:8 (PG 39, 1129D8-14; Hagedorn and Hagedorn, v. 1, 291 [no.
30], lines 14-18)=Comm. JobT. 64.5-14, Didymus argued that when the Scriptures
introduced the names of harmful creatures, they had in view not evil substances, but
the various voluntary activities of the Devil: “The different names of the Devil indicate
his different activities, not substances. For the Devil is called ‘adversary’, ‘Evil One’,
‘lion’, ‘serpent’, ‘snake’, and ‘sea-monster’ on account of his conduct, since he brings
about evil in different ways. This very fact refutes the Manichaean doctrine.”

7 CM 20.1-3; 21.6-7,16 (PG 39, 1097D6-10; 1100B5-6, C1). The names “sinner”,
“enemy” and “death” were similarly discussed in Comm. Ps. 10:15 (9:36 LXX) (PG
39,1617A3-8; Miihlenberg, v. 1, 160, lines 16-19); Comm. Ps.T78.8-14; and Comm. Eecl. T
319.3-4; 334.6-15. In these passages it is not clear from the context whether the
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Manichaean texts but can be paralleled in accounts of Manichaean
teaching found in Christian anti-Manichaean literature. The argu-
ment that harmful creatures are derived from the evil substance (i.e.
Matter) and are proof of the latter’s existence is found in Ephraem
Syrus, Titus of Bostra, Epiphanius and Augustine.'® In his De moribus
Manichaeorum, Augustine remarked:

For what other answer will you give to the question, What is evil? but
either that it is against nature, or that it is hurtful, or that it is corrup-
tion, or something similar? But I have shown that in these replies you
make shipwreck of your cause, unless, indeed, you will answer in the
childish way in which you generally speak to children, that evil is fire,
poison, a wild beast and so on. For one of the leaders of this heresy,
whose instructions we attended with great familiarity and frequency,
used to say with reference to a person who held that evil was not a
substance, “I should like to put a scorpion in the man’s hand, and see
whether he would not withdraw his hand; and in so doing he would
get a proof, not in words but in the thing itself, that evil is a substance,
for he would not deny that the animal is a substance., '

The argument concerning the names of the Devil is more diflicult
to document. It is clear from the published Coptic Manichaean texts
that the principal evil power was designated “the Devil” and “the
Evil One” and was held to have been formed from the original evil

Manichaeans were in view; in each instance, Didymus observed that the names referred
not to an evil substance, but to a quality arising from purposive choice.

'8 According to Ephraem Syrus’ Fourth Discourse lo Hypatius, the Manichaeans pointed
to “harmful creeping things” (such as serpents) as evidence for the existence of a separate
evil principle (C.W. Mitchell, S, Ephraim’s Prose Refutations of Mani, Marcion and Bardaisan,
v. | [London: Williams and Norgate, 1912], 108-111 [Syriac|; Ixxxiii-lxxxiv [Eng.]).
The same argument is given in greater detail in Titus of Bostra Adversus Manichaeos 1.3
and 2.41 (P. de Lagarde, Titus Bostrenus syriace et graece [Berlin, 1859; repr. Osnabriick:
O. Zeller, 1967], 3, lines 16-19; 50, lines 22-29), whose remarks are reiterated in
Epiphanius Panarion 66.17.4-7. See also Augustine’s presentation of the argument in
Contra Faustum 21.1,4,10,12-13 and De moribus Manichaeorum 11, 14, 18. Compare also P.
Kell. Copt. 2, line 37 (Gardner, Kellis, 37), which is fragmentary; John the Grammarian
Second Homily Against the Manichaeans 16 (M. Richard, Iohannis Caesariensis presbyteri et
grammatici Opera quae supersunt, CCSG 1 [Turnhout: Brepols, 1977], 99, lines 251-252,
erroneously published under the name of Paul the Persian in PG 88, 576D14-15);
Zacharias of Mitylene Adversus Manichaeos nC' (Demetrakopulos, 13, lines 3-4)=Paul
the Persian Capita xlix contra Manichaeos 03" (PG 88, 568B8).

19" Augustine De moribus Manichaeorum | 1; tr. of R. Stothert, Augustine, Works; A New
Translation. Vol. 5: Writings in Connection with the Manichaean Heresy (Edinburgh: T& T Clark,
1872), 57-58.
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substance, i.e. Matter.?’ It is not clear, however, whether the
Manichaeans combined these two beliefs in the interest of anti-Chris-
tian polemic, treating the names of the evil power as proof of the
existence of an evil substance.?!

Didymus may also have been familiar with the Manichaean be-
lief in the primordial invasion of the realm of Light by the powers
of Darkness. In the Contra Manichaeos, Didymus alluded to his oppo-
nents’ belief that the Devil had risen up against God and, by assail-
ing the Godhead, claimed a portion for himself.?? Didymus did not
clarify what he meant by “portion” but a part of the Godhead (i.e.
the divine substance) seems to be intended.?

Didymus knew that the Manichaeans believed that, as a result of
this assault, souls of the same substance as God had been joined to
bodies.”* At the same time, Didymus acknowledged that he was not
familiar with the details of the Manichaean account.”® Didymus did
recognize, however, that if two opposing natures were present in each
agent, two contrary inclinations-—one toward good and one toward
evil—would necessarily arise within each agent.”®

20 “The Devil™; K 63;156.33; 89;222.31; 89;223.2-3,6; 109;264.11-12; 115;272.10;
P 250;59.7; “the Evil One”: K 1;12.29; 80.4. For the formation of the King of Darkness
(=the Devil) from the evil substance, see K 6;31.8-16.

?!" Compare the words of Fortunatus the Manichaean in Augustine Contra Fortunatum
14 (J. Zycha, Sancti Awreli Augustini..., CSEL 25 [Vienna: Tempsky, 1891], 91, lines 15-
17): Hine uero constat et ratione rerum, quod duae sunt substantiae in hoc mundo, quae speciebus et
nomintbus distant... The Coptic Manichaean Psalm-Book also affirms that after the final
victory of good over evil, “no name of sin shall be uttered again™ (P Thomas 2;207.13-
14). It is not clear, however, whether such passages indicate a broader polemical or
apologetic interest in the names of the evil power.

2 CM 30.6,9-10 (PG 39, 1104B12; 1104B15-C1). Compare ps.-Athanasius Sermo
contra omnes haereses 7 (PG 28, 513A5,7-9).

* Compare Epiphanius Panarion 66.9.6 (K. Holl, Epiphanius [Ancoratus und Panarion].
Dritter Band. Panarion haer. 65-80, GCS 37 [Leipzig: J.C. Hinrichs, 1933], 30, line 7-8).

2 Comm. JobT. 288.34-289.5: “[The soul] has been coupled with [the body] not in
the way Mani thought, but...having followed....in other....the Creator joined it [to the
body which had been made for] union with it....” The catena fragment on Romans 7
alludes to “the good God...[sending] down souls which are consubstantial with himself
into our bodies” (Staab, 4, lines 35-36). It is not clear why Didymus spoke of God as
being responsible for the soul’s descent and union with the body. Didymus may have
been assimilating Manichaean teaching to his own Platonic/Origenist framework; for
the use of kotaméumery in this context, see the remarks of J. Dillon, Alinous: The Handbook
of Platonism (Oxford: Clarendon Press, 1993), 137 and compare Albinus (Alcinous)
Didaskalikos 16.2; Hermetic Corpus Exc. 24.3-4; Epictetus Diss. 3.22.59; and Tripariite Tractalte
(NH 1.5) 105.35-37.

2 Staab, 4, lines 37-38.

% See the catena fragment on Romans 7 (Staab, 4,line 34-5,line 4) and Comm. Ps.'T.
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Didymus knew that the Manichacans associated the inclination
toward evil with one’s fleshly body. He recognized that they viewed
the flesh as evil in nature but the spirit (i.e. the entrapped particles
of Light) as good in nature.?’” Didymus was also aware that the
Manichaeans viewed marital intercourse as evil because it produced
bodies of sinful flesh.?®

Didymus recognized that this negative view of the flesh led the
Manichaeans to adopt a docetic Christology.*® According to Didymus,

286.16-31. In both passages, Didymus regarded these two inclinations (the Manichaeans’
gvBupnoelg) as two opposing wills and attempted to show that this idea led to
unacceptable conclusions. In the first passage, Didymus argued that if’ the body were
evil, then it would naturally follow the evil will and perform evil actions, while the good
will associated with the soul would always remain ineffective; the fact that virtuous
actions do occur, however, shows that this cannot be the case. In the second passage,
Didymus argued that if, as the Manichaeans asserted, every human being had two
wills, then Christ (as a human being) would also have had two wills, one good and one
evil; the idea that Christ had an evil will is then rejected as impious.

27 CM 10.6-7 (PG 39, 1093B4-5), Didymus asserted that the Manichaeans defended
their belief that the flesh was evil by referring to the Pauline phrases “flesh of sin”
(Rom. 8:3) and “body of sin” (Rom. 6:6); see CM 7.6 (PG 39, 1092C1-2).

In the catena fragment on Romans 7 edited by Staab (1, lines 4-6; 2, lines 2-3,7-8; 4,
lines 31-36; 5, lines 13-16), Didymus’ opponents also advanced as proof-texts Rom.
7:17-18 and 7:23-24. The important role played by citations from Rom. 7 in the
arguments of Augustine’s Manichaean opponents has been noted by E Decret (Aspects
du manichéisme dans UAfrique romaine: Les controverses de Fortunatus, Faustus el Felix avec saint
Augustin [Paris: Etudes Augustiniennes, 1970], 174; “Liutilisation des Epitres de Paul
chez les manichéens d’Afrique” in ]. Ries ef al., Le Epistole paoline nei manichei, i donatisti e
il primo Agostino [Rome: Istituto Patristico Augustinianum, 1989], 52). Sec especially
Augustine Confessions 5.10.18 (where Augustine is apparently satirizing the Manichaean
interpretation of Rom. 7:17,20) and Contra Fortunatum 21 (where Rom. 7:25-25 is cited
as a proof-text by Fortunatus); compare also Augustine’s incidental remarks about the
Manichaean interpretation of Rom. 7 in his De diversis quaestionibus ad Simplicianum 1, q.
I, 16. For the use of Rom. 7:18,24 in Manichaean polemic, see also Anastasius of Sinai
Hodegos 14.2.43-48 (K.-H. Uthemann, Anastasii Sinaitae Viae dux, CCSG 8 [Turnhout:
Brepols, 1981], 260); Rom. 7:23,24 are cited to support the Manichaean position in
Disputatio wz Photini Manichaei cum Paulo Christiano (PG 88, 548C15-D8).

Didymus’ treatment of Eph. 2:3 in CM 1.1-2.2 (PG 39, 1089B) suggests that his
opponents had also appealed to this as a proof-text, perhaps to show that the soul, by
being bound to the flesh, came to possess an evil nature and was therefore alienated
from God. A similar interpretation of Eph. 2:3 by the Manichaean Fortunatus is found
in Augustine Confra Fortunatum (Zycha, 95, lines 9-26); see J. Mchlmann, “Natura filii
wae”. Historia inlerpretationis Eph. 2.3 ejusque cum doctrina de peccato originali nexus (Rome:
Pont. Inst. Biblic., 1957), 41 n.5, 173.

% CM 14.1-2,6-7,14-21 (PG 39, 1096B9-C1,C5-6, C14-D8). In his response,
Didymus treated his opponents as failing to distinguish marital intercourse from
fornication (CM 14.17-20; PG 39, 1096D4-7); a similar characterization of the
Manichaean position is found in Augustine Contra Felicem 1.7-8 (Zycha, 809, lines 6-18;
810, lines 19-20,27-28).

2 CM 13.10,20-21 (PG 39, 1096A8; B5).
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they supported this position by referring to Rom. 8:3, where Paul spoke
of Jesus receiving “the ltkeness of sinful flesh.”* The Coptic Manichaean
Psalm-Book offers a similar account, asserting that when God became
man in Jesus he received the “likeness of the flesh (eine NTcapz), the
oyfuo [material shape] of [manhood].”*! The expression €1Ne NTCapZ
is reminiscent of the phrase eine Ncapz, which the Coptic versions of
the Bible used to render opotopo copkodg in Rom. 8:3.

Didymus was aware that the Manichaeans rejected the Old
Testament.*? In the Contra Manichaeos, for example, he criticized the
Manichaeans for appealing to the words of John the Baptist, since John
was a prophet belonging to the Old Testament dispensation, whose
authority the Manichaeans refused to recognize.*® The repudiation of
the Old Testament was a staple of Manichaean anti-Christian polemic.

0 CM 12.1-13.3 (PG 39, 1093D2-9). In Zoepfl’s edition of the Commentary on the
Catholic Epistles, which contains some material derived from Didymus’ Old Testament
commentaries, there is an anonymous Greek catena fragment which deals with the
Manichaeans’ docetic Christology: “There were certain persons who said that the Lord
had come down from heaven in the appearance of a man, whose opinions the
Manichaeans further asserted” (Comm. I Jn. 4:2-3; Zoepfl, 66, lines 10-13). Whether
this fragment is to be ascribed to Didymus or some other writer will only be known
when the contents of the Commentary on the Catholic Epistles have been further analyzed.

31 P Heracleides;194.1-3. For the use of oyfiuc in the Coptic Manichaean texts
from Medinet Madi to indicate the “material shape” which the historical Jesus assumed
for the duration of his apostolate and then put off, see Paul Van Lindt, “Remarks on
the Use of oxfijpo in the Coptic Manichaica”™ in Peter Bryder (ed.), Manichaean Studies.
Proceedings of the Furst International Conference on Manichaeism, Lund Studies in African and
Asian Religions | (Lund: Plus Ultra, 1988), 95-103; see also Gardner, Kellis, 5 and
compare Acta Archelai 8.4 (Beeson, 12, lines 24-26)=Epiphanius Panarion 66.26.5 (Holl,
59, lines 5-8). In discussing P Heracleides; 194.1-3, Van Lindt (“Remarks”, 100) suggests
reading N[TANTPWME] “of [manhood]” (cf. P 226;19.27-28) at the end of the passage.

2 See P 248;57.3-14 (with Allberry’s note); Aecta Archelai 15.9-10 (Beeson, 24.line
30-25,line 5); Serapion of Thmuis Adversus Manichaeos 25 (R.P. Casey, Serapion of Thmuzs
Against the Manichees [Cambridge: Harvard Univ. Press, 1931], 41, lines 8-18); Titus of
Bostra Adversus Manichaeos 3.2 (Lagarde, 67, lines 18-20); 3.8.1 (P. Nagel, “Ncues
griechisches Material zu Titus von Bostra [Adversus Manichaeos 111.7-29]” in J. Irmscher
and P. Nagel, Studia Byzantina. Folge Il [Berlin: Akademie-Verlag, 1973], 300, line 6);
Ephraem Syrus Hymnen contra haereses 51.14 (.. Beck, Des heiligen Ephraem des Syrers “Hymnen
contra omnes haereses”, CSCO 169 [Scriptores Syri 76] [Louvain: Secrétariat du
CorpusSCO, 1957], 198, lines 18-23); Secundinus £pistola 3 (Zycha, 896, line 15-897 line
2); Augustine De haeresibus 46; Ep. 236.2; Contra Adimantum 13.4 (Zycha, 146 line 28-
147 line 19); Contra Faustum 4.1; 6.2; 15.1; 18.2; and the passages cited in A. Anthony
Moon, The “De natura bont” of Saint Augustine: A Translation with an Introduction and Commentary
(Washington, D.C.: The Catholic University of America, 1955), 175. See also A. Villey,
Alexandre de Lycopolis. Contre la doctrine de Mani [Paris: Cerf, 1985], 194 and W. Klein, Die
Argumentation in den griechisch-christlichen Antimanichaica(Wiesbaden: O. Harrassowitz, 1991),
176-189.

3 CM 31.10-13 (PG 39, 1104D9-1105A2); see Lk. 16:16 and compare Mt. 11:13.
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Augustine, for example, remarked, “For you well know that the
Manichees move the unlearned by finding fault with the Catholic Faith,
and chiefly by rending in pieces and tearing the Old Testament...”**
This kind of polemic may have originated at an early date within the
Manichaean community. The short and long formulae for the abjuration
of Manichaeism asserted that Mani’s book of Mpysteries contained a
refutation of the Law and the Prophets.*” The Seven Chapters attributed
to Zacharias of Mitylene and the long formula for the abjuration of
Manichaeism also referred to a similar refutation written by Adda, the
disciple whom Mani had sent to establish Manichaean communities in
the Roman Empire.*®

In the Contra Manichaeos, Didymus asserted that the Manichaeans
disparaged the Jewish people by pointing out that John the Bapust had
referred to Abraham’s descendants as “serpents” (Mt. 23:33) and the
“offspring of vipers” (Mt. 3:7).” Augustine asserted that a similar
polemical identification of the Jewish people with the serpents
mentioned in Mt. 3:7 and 23:33 was found in the treatise of his
Manichaean opponent Adimantus.”

3 Augustine De utilitate credendi 4 ; tr. of ' W.]. Oates, Basic Whitings of Saint Augustine, v.
1 (New York: Random House, 1948), 401.

% S.N.C. Lieu, "An Early Byzantine Formula for the Renunciation of Manichaeism”,
Jahrbuch fiir Antike und Christentum 26 (1983) 179, 215; compare the testimony of Peter
Siculus in C. Astruc et al., “Les sources grecques pour histoire des Pauliciens d’Asie
Mineure” in Travaux et mémoires 4 (Paris: Editions E. de Boccard, 1970), 25, lines 3-4;
133, lines 5-6.

% Lieu, 178, lines 46-48; 179 [1466D]. According to these texts, the book in question
was written by “Adda and Adeimantos.” It is unclear whether these were two names of
the same person or whether the book is to be identified with the treatise refuted by
Augustine in his Contra Adimantum. Nonetheless, Augustine appears to have identified
this Adimantus with Addas, the disciple of Mani; see Contra adversarium legis et prophetarum
2.12.42.1321-1322 (K.-D. Daur, Sancti Aurelii Augustini Contra aduersartum legis et prophetarum,
CCSL 49 [Turnhout: Brepols, 1985], 131); Retractationes 1.22.1.2 (A. Mutzenbecher,
Sancti Aurelii Augustini Retractationum libri II, CCSL 57 [Turnhout: Brepols, 1984], 63).

7 CM 34.1-4,18 (PG 39, 1105B5-8, C11).

# Augustine Conira Adimantum 5.1 (Zycha, 124, lines 3,9-10); compare Confra
adversarium legis et prophetarum 2.5.17. Cf. also Augustine Fp. 236.2: “They [sc. the
Manichaeans] speak evil of the patriarchs and the prophets” (tr. of J.P. Asmussen,
Manichaean Literature: Representative Texts chiefly from Middle Persian and Parthian Writings
[Delmar, New York: Scholars’ Facsimiles and Reprints, 1975], 15). Abraham’s character
was also called into question by the Manichaeans Faustus (Contra Faustum 22.5; 32.4)
and Secundinus (Epistola 3; Zycha, 896, lines 22-23); compare Acta Archelai 45.6 (Beeson,
66, lines 17-18), the Seven Chapters auributed o Zacharias of Mitylene and the long
formula for the abjuration of Manichaeism (Lieu 180, lines 90-91; 181). In his Tathbit
dala “il al-nubuwwa, the tenth-century Mu‘tazilite theologian ‘Abd al-Jabbar also alluded
to the Manichacans’ criticism of Abraham and their association of him with the evil



48 BYARD BENNETT

Didymus recognized that the Manichaeans’ rejection of the Old
Testament also involved a repudiation of the Law.”” In the catena
fragment on Romans 7, for example, Didymus’ opponents noted that
Paul spoke unfavorably of the Law, describing it as “the law of sin
and death” (Rom. 8:2) and “the law which wars against the law of
my mind” (Rom. 7:23) and asserting that the commandment pro-
vided sin with opportunities to deceive him (Rom. 7:11).* Similar
exegesis was advanced by Augustine’s Manichaean opponent Faustus,
who distinguished three laws, of which the first was “that of the
Hebrews, which the apostle calls the law of sin and death”;*! Rom.
7:23 was likewise advanced as a proof-text by Fortunatus, another
one of Augustine’s Manichaean opponents.*?

From the material that has been examined above, it is clear that
Didymus was familiar with some of the basic features of the Mani-
chaean account of evil and that some of the proof-texts and argu-
ments he attributed to the Manichaeans are attested in other accounts
of Manichaean polemic. At the same time, there is no evidence that
Didymus knew the names of the various mythological figures who
appeared in the Manichaean account of evil and redemption. This
suggests that Didymus had not read any Manichaean literature or
any anti-Manichaean work which contained a detailed account of
Manichaean beliefs (for example, the Acta Archelai used by Epiphanius
and Cyril of Jerusalem). Didymus’ discussion therefore centers around
a more basic question—namely, how one can account for the origin
of evil in a way that recognizes the necessity and importance of ascetic
practices yet maintains a satisfactory theodicy.

power; see Guy Monnot, “Quelques textes de ‘Abd al-Jabbar sur le manichéisme”,
Reuvue de Uhistoire des religions 183 (1973) 4.

¥ See P 251:60.18-19; 256:68.13; 281;102.10; P Heracleides; 192.20; H 2.27;
11.4,10; compare Acla Archelai 44.6 (Beeson, 65, lines 3-6); Augustine Contra Faustum
15.15 18.2. In Comm. Ps. 118:51 (PG 39, 1569C11-14; Miihlenberg, v. 2, 282), Didymus
may have had the Manichaeans in view when he remarked: “When the heterodox
made false claims against the Law by slandering it, I vehemently held fast to the
observance of it, not allowing my assent to it to waver to any extent.”

" Staab, 2, lines 2-3; 3, lines 31-34; 4, lines 13-16; sce Alexander Bohlig (“Die Bibel
bei den Manichiaern™ [Diss., Evangelisch-theologischen Fakultit der Westfilischen
Landesuniversitit zu Miinster i. W., 1947], 17), who discusses the relation of this exegesis
of Rom. 8:2 to the Manichaean reinterpretation of Paul’s concept of the “old man.”
Paul’s strident denunciation of the Law is also alluded to in the Coptic Manichaean
Psalm-Book: “The axe of the Law (vopocg) is Paul the Apostle” (P Heracleides;192.20).

' Augustine Contra Faustun 19.2 (tr. of Stothert, 327). Compare Acta Archelar 45.1
(Beeson, 65, line 30).

2 Augustine Conira Fortunatum 21 (Zycha, 103, lines 17-20).
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Although Didymus’ knowledge of Manichaeism was admittedly
limited, it is possible that some of it was derived from contact with
members of the Manichacan community. Didymus claimed to have
conversed with a Manichaean on at least one occasion. In his Com-
mentary on FEcclesiastes, Didymus alluded to a discussion he had had
with a Manichaean regarding the propriety of marital intercourse
and the value of the Old Testament. Although the passage has a
number of lacunae and in some places its sense is obscure, the broad
lines of the argument remain clear.

In the passage in question, Didymus was commenting upon Eccl.
9:9a (“And experience life with a wife, whom you have loved”) and
therefore discussed the place of marital intercourse in the Old Tes-
tament and in contemporary Christian practice. Didymus recognized
that the Old Testament saints had had intercourse with their wives,
but emphasized that this was only for the acceptable end of procrea-
tion, not for the base end of seeking pleasure.** Didymus argued that
a marriage characterized by this kind of continence was not inferior
to virginity, He then alluded to a discussion he had once had with a
Manichaean about this subject:

This I also once said to the Manichacans...: “Consider how great this
chastity is! For a man is not subjected to punishment if he has inter-
course with his own wife at the right time [i.e. at a time when concep-
tion can take place]. No blame is attributed to him, for no transgres-
sion is ascribed to him. But since he transcended this law and devoted
himself to another, angelic law, for this reason he abstained from this
[1.e. marital intercourse] as an act inappropriate [for him].”

Then in a sophistical manner he [sc. the Manichaean| questioned me...
premise. He said to me, “What is the will of Jesus?” He wished that I
might say, e.g., “To be celibate” and he might bring forward the an-

¥ Compare Origen Hom. Gen. 3.6; 5.4 (L. Doutreleau, Origéne. Homélies sur la Genése,
SC 7 bus [Paris: Cerf, 1976], 134, lines 8-9; 172.line 34-174,line 44; 174, lines 51-54);
Comm. Rom. 2.13 (G.P. Hammond Bammel, Der Rimerbriefkommentar des Origenes. Kiitische
Ausgabe der Ubersetzung Rufins. Buch 1-3 [Freiburg: Herder, 1990], 167, lines 439-442);
Hom. Lk. 6.1 (M. Rauer, Origenes Werke. Neunter Band. Die Homilien zu Lukas in der Ubersetzung
des Hieronymus und die griechischen Reste der Homilien und des Lukas-Kommentars, 2 ed., GCS
49 [Berlin: Akademie-Verlag, 1959], 32, lines 14-20; H. Crouzel, E Fournier and P.
Périchon, Origéne. Homélies sur S. Luc, SC 87 [Paris: Cerf, 1962], 142); Comm. I Cor. 7:8-
12 (C. Jenkins, “Origen on 1 Corinthians. 1", Journal of Theological Studies 9 [1908)
503, line 48). For the previous use of this distinction in Stoic diatribe and the early
Christian apologists, see H. Crouzel, Virginité et mariage selon Origéine [Paris: Desclée de
Brouwer, 1963), 79-80 n.9.
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cient fathers [i.e. the Old Testament patriarchs]. He said, “What is the
will of Jesus?” 1 said, “To do the works of Abraham and to believe in
Moses.” Immediately was his sophism resolved.....the word and said
to me, “You [have brought together| the boxer and the tragedian.” [I
said] to him, “I have not brought together the boxer and the trage-
dian or the tragedian and the boxer but I have paired the tragedian
with the tragedian and the boxer with the boxer. For I am eager to be
a truthful judge.”*

Despite the obscurity of the passage, it is clear that Didymus was
claiming to have conversed with a Manichaean, who was promoting
abstinence from marital intercourse and questioned the value of the
Old Testament, taking a negative view of the patriarchs.*” Since these
positions are attested in Manichaean literature and were elsewhere
attributed to the Manichaeans by Didymus, Didymus’ claim to have
conversed with a Manichaean is plausible.

In the discussion above, it has been shown that Didymus was fa-
miliar with some of the basic features of the Manichaean account of
evil and may even have had some contact with members of the
Manichaean community. At the same time, Didymus’ reports of
Manichaean teaching need to be treated with caution, since their
testimony is not uniformly accurate. To illustrate this point, it will
be useful to translate and discuss three passages in Didymus’ Old
Testament commentaries in which the beliefs and exegesis attributed
to the Manichaeans actually belonged to earlier figures opposed by
Origen.

M Comm. Kecl.T.274.18-275.2. Compare Comm. Ps.T.210.22-25; Comm. Gen.T. 235.2-
7=Comm. Gen. 16:2-3 (K. Petit, La chaine sur la Genése. Edition intégrale Il Chapitres 12 4 28
[Louvain: Peeters, 1995, 74; cf. K Petit, La chaine sur la Genése. Edition miégrale IV, Chapitres
29 a 50 |Louvain: Peeters, 1996], 27 [fr. 1560, lines 1-2]). See also Comm. Eccl.T. 75.3-
10 and 278.22-279.1, where Didymus further developed these ideas.

* Presumably the Manichaean argument is to be reconstructed as follows: We
commend those who take up the ascetic life in obedience to the commands of Jesus
and practice celibacy; what then are we to make of the Old Testament patriarchs who
married and had sexual relations with their wives? Compare Titus of’ Bostra Adversus
Manichaeos 3.7.12 (Nagel, “Neues”, 298, line 12), where the fecundity (roAuvyovia) of
the Old Testament saints is sufficient to show them worthy of blame.

The argument advanced by Didymus’ Manichaean opponent was clearly intended
to leave Didymus in an awkward position, compelling him either to embrace the ascetic
ideal and abandon the Old Testament or embrace the Old Testament and abandon
the ascetic ideal. An argument of similar design appears in CM 38.1-39.12 (PG 39,
1108D1-1109A10), where promise and punishment are opposed to one another in
such a way that the Christian will be obliged to give up one of his or her beliefs to save
the other.
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The first passage appears in Didymus® Commentary on Job, where
an argument for the co-existence of an evil principle with God was
discussed. In commenting upon Job 5:18 (“For he causes one to be
in pain and restores one again; he struck and his hands healed”),
Didymus observed:

Moses himself....says, “I kill and I will cause to live, I will strike and I
will heal” (Dt. 32:39). For it is not, as the Manichaeans hold, that one
causes the suffering of pain but another heals. For there is one who
heals, who also permitted the introduction of hurtful things, guiding
the evil spirits according to the aim of providence....they introduce the
things connected with affliction with a view to health....”*

Despite the lacunae in the text, the character of the argument at-
tributed to the Manichaeans is clear: In administering justice, the
God of the Old Testament causes harm by inflicting corporal pun-
ishment and death; since only an evil being is capable of producing
harmful effects, harm must be traced back to an evil principle, not
to God.

The argument that Didymus here attributed to the Manichaeans
is remarkable because there is no evidence that the Manichaeans used
either Dt. 32:39 or Job 5:18 as proof-texts. Dt. 32:39 was used by
the Marcionites, however, to demonstrate the existence of an agency
which was separate from God and responsible for worldly evils.
Tertullian reported that Marcion had adduced this passage in his
Antitheses to establish the capricious character of the Demiurge (i.c.,
the being who created the world) and thus to show the need to posit
a God superior to the latter.*’ Origen similarly asserted that Dt. 32:39
was used by the Marcionites to demonstrate the cruel and inhumane
character of the God of the Law and the Prophets.*® Origen also

¥ Comm. JobT 134.17-31,

Y Tertullian Adversus Marcionem 1.16.4; 2.14.1; 3.24.1; 4.1.10; 5.11.4 (E. Evans,
Tertullian: Adversus Marcionem |Oxford: Clarendon Press, 1972], 42, 124, 246; 260, 578;
R. Braun, Tertullien: Contre Marcion, v. 1, SC 365 [Paris: Cerf, 1990], 176, line 28; v. 2,
SC 368 [1991], 92, line 2; v. 3, SC 399 [1994], 202, line 7). See also E.P. Meijering,
Tertullian contra Marcion: Golleslehre in der Polemik “Adversus Marcionem™ I-IT (Leiden: E.J.
Brill, 1977), 51-52, 124. Dt. 32:39 also appears in the Marcionite antitheses which are
put in the mouth of Simon Magus in pseudo-Clementine Homily 17.4.2 (B. Rehm and
J. Irmscher, Die Pseudoklementinen I: Homilien, GCS 42 [Berlin: Akademie-Verlag, 1953],
230, lines 19-22); compare also pseudo-Clementine Recognition 2.43.1-2 (B. Rehm and
E. Paschke, Die Pseudoklementinen II. Rekognitionen in Rufins Ubersetzung, GCS 51 [Berlin:
Akademie-Verlag, 1965], 77, lines 15-21).

% Origen Contra Celsum 2.24 (M. Borret, Origéne: Contre Celse, v. 1, SC 132 [Paris:
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linked Dt. 32:39 with Job 5:18, the same combination of texts which
appears in Didymus but is not found in other Greek writers of the
first four centuries.*” This suggests that in writing his Commentary on
Job, Didymus reproduced exegetical material from Origen; through
some confusion or lapse of memory, however, Didymus attributed
the views discussed there not to the Marcionites, but to opponents
of his own day who held analogous beliefs.

The argument which Didymus attributed to the Manichaeans is
also remarkable because in the Coptic Manichaean Kephalaia Mani
explicitly rejects the Marcionite position when it is set forth by one
of his opponents.’” Mani instead defends a position similar to that
of Didymus, arguing that God, as a just judge, rightly condemns the
wicked and sees that they suffer the appropriate penalties. This fur-
ther supports the thesis that Didymus was not reporting Manichaean
arguments but instead drawing upon Origen’s earlier discussion of
the Marcionite position.

Two passages in Didymus’ Commentary on Genesis appear to involve
a similar confusion. The first passage deals with the interpretation
of Gen. 1:2:

But one must not think, as the Manichaeans do, that the word ‘was’
(Gen. 1:2a) indicates the unoriginate character [of matter].”’

Cerf, 1967], 350, lines 24-26,30-31,36-38); Hom. Jer. 1.16 (P. Husson and P. Nautin,
Origéne. Homélies sur Jérémie, v. 1, SC 232 [Paris: Cerf, 1976], 232 line 18-234.line 21;
234, lines 30-31); Hom. Lk. 16.4-5 (Crouzel, Fournier and Périchon, 240-242); Comm.
Mt 15.11 (E. Klostermann, Origenes Werke. Origenes Malthéuserklirung I, GCS 40 [Leipzig:
J.C. Hinrichs, 1935], 378 line 14-379,line 12); Comm. Rom. 6.6 (C.P. Hammond Bammel,
Der Rimerbrigfkommentar des Origenes. Kritische Ausgabe der Ubersetzung Rufins. Buch 4-6
[Freiburg: Herder, 1997], 481, lines 44-47; cf. A. Ramsbotham, “The Commentary of
Origen on the Epistle to the Romans. I1”, Journal of Theological Studies 13 [1912] 368 [fr.
34, lines 7-10]). See A. von Harnack, Der kirchengeschichtliche Ertrag der exegetischen Arbeiten
des Origenes. I1. Teil: Die beiden Testamente mil Ausschlufl des Hexateuchs und des Ruchterbuchs,
TU 42.4 (Leipzig: J.C. Hinrichs, 1919), 66.

* Origen Contra Celsum 2.24; Hom. Jer. 1.16; 16.6; Comm. Mt. 15.11; Comm. Rom. 6.5
(Hammond Bammel, Rimerbriefkommentar.. Buch 4-6, 474, lines 57-59). Only one other
occurrence of this combination of Dt. 32:39 and Job 5:18 is listed in the first five
volumes of the Biblia Patristica (Paris: C.N.R.S., 1975-1991): Basil of Caesarea Hom. in
Ps. 39 (PG 29, 313C14-D4). Since Basil appears to have been reproducing material
from Origen (Hom. Jer. 1.16; 16.6) and Didymus is not known to have read Basil’s
works, this exception can be set aside as irrclevant to the present inquiry.

50K 89;221.18-223.16 (especially K 87;22.14-15) and compare K 82;199.24-26;
99;250.20-30. )

3 Comm. Gen. 1:2 (Petit, La chaine sur la Genése. Fdition intégrale I, 11-12). Since the
section of the Tura papyrus containing this passage (Comm. Gen.'T. 3A.4-5) had been
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The second passage concerns the interpretation of Gen. 6:12:

But one must not think, as the Manichaeans do, that the unqualified
matter which has been left behind causes the “corruption of the earth”
by revolving around it. For this would make people blameless, if what
was unable to be set in order by God caused the spoiling.>

These two passages are remarkable because the information they
provide is not attested in the published Manichaean texts but can
be paralleled in accounts of the views held by earlier figures.

As Nautin and Doutreleau have noted, the interpretation of Gen.
1:2a given in the first passage belongs not to Mani or the Manichaeans
but to Hermogenes of Carthage, a Christian writer who flourished
around 200 A.D. and was heavily indebted to Middle Platonism.>
Both Hippolytus and Tertullian, who are the principal sources for
reconstructing Hermogenes’ thought, asserted that Hermogenes had
taught that matter was unoriginate and thus contemporaneous with
God.** Tertullian also recorded that Hermogenes had interpreted the
word “was” in Gen. 1.2a as “indicating that it [sc. matter| has al-
ways existed in the past, being unborn and unmade”, an interpreta-
tion which appears to have been unique to Hermogenes.”

badly damaged and Petit’s edition of the catena fragment had not yet been published,
Nautin and Doutreleau were obliged to restore the text of the Tura commentary by
reference to Procopius’ epitome (PG 87, 41C4-7), which reads, “But the enemy of God
Mani says that the word ‘was’ (Gen.1.2a) indicates the unoriginate character of matter.”

 Comm. Gen.T. 167.18-23,

# Nautin and Doutreleau, v. 1, 25-26, 39 n.

 Hippolytus Refutatio 8.17.1-2 (M. Marcovich, Hippolytus. Refutatio omnium haeresium,
PTS 25 [Berlin: W. de Gruyter, 1986, 336-337); Tertullian Adversus Hermogenem 1.4;
4.1; Theodoret Haer 1,19 (PG 83, 369B). The idea that matter was contemporaneous
with God (o0ygpovog t@ Be®d) was regarded by the doxographers as a Platonic doctrine;
see Hippolytus Refutatio 1.19.4 (Marcovich, 76, lines 12-13) and compare Adamantius
De recta fide in Deum 4.4 (W.H. van de Sande Bakhuyzen, Der Dialog des Adamantius [Leipzig:
J-C. Hinrichs, 1901], 144, line 6; Vinzenz Buchheit, Tyrannit Rufini librorum Adamantu
Origenis adversus haerelicos interpretatio [Munich: W. Fink, 1966], 62, line 9). Unformed
matter was also described as “unoriginate™ by the Middle Platonist Atticus (in Proclus
Comm. in Tim, 1.276.30-1.277.7; 1.283.27-29; cf. Eusebius Praep. evang. 15.6.3-4); compare
Plutarch (De animae procreatione in Timaeo 5 [1014B]) and Calcidius (Comm. in Tim. 293),
who say simply that matter was always available to the Demiurge.

3 Tertullian Adversus Hermogenem 23.1 (tx. of J.H. Waszink, Tertullian: The Treatise against
Hermogenes [Westminster, Maryland: The Newman Press, 1956], 57); compare 27.1
and Gerhard May, Schipfung aus dem Nichts: Die Entstelung der Lehre von der “creatio ex nihilo”
(Berlin: W. de Gruyter, 1978), 147 (ET “Creatio ex nikilo”: The Doctrine of “Creation out of
Nothing’ in Early Christian Thought, tr. by A.S. Worall [Edinburgh: T&T Clark, 1994].
144). It is likely that all the known instances of this interpretation in Greek writers can
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There is no evidence that Didymus had read either Hippolytus
or Tertullian; Theodoret, however, reported that Origen (whose works
Didymus is known to have read) had also written against Hermo-
genes.” This suggests that in writing his Commentary on Genesis Didymus
reproduced exegetical material from Origen but ascribed the oppo-
nent’s position to a group of his own day who held a similar view.

The second passage from Didymus’ Commentary on Genests contains
two ideas which are attested in Middle Platonic interpretation of
Plato’s Timaeus and also appear to have been endorsed by Hermo-
genes:

(1) Prior to being ordered by the Demiurge, matter was unqualified
(&morog);

(2) The Demiurge did not set in order all this unqualified matter.
Fach of these points will be examined in turn.

The idea that matter was “unqualified” (Gmolog) was a Stoic
doctrine.”” This term was subsequently adopted by the Middle Platonists,
who used it to describe the character of matter prior to its reception of
any form, treating o106 as similar in meaning to the phrase Gpopgov
ov éxeivav arnac®dy tdv 1dedv found in Timaeus 50D.%* Hermogenes
also appears to have regarded matter as being unqualified before it was
set in order.”

be traced back to Hermogenes, whose views were known through the critical accounts
given by Hippolytus and Origen. See Origen’s commentary on Gen. 1:2 in Eusebius
Praep. evang. 7.20.1-9 (G. Schroeder and E. des Places, Eusebe de Césarée. La préparation
évangélique. Lire VII, SC 215 [Paris: Cerf, 1975], 270-276); Adamantius De recta fide in
Deum 4.4 (Sande Bakhuyzen, 144, lines 6-9; Buchheit, 62, lines 9-14); and Ambrose
Hexameron 1.7.25 (C. Schenkl, Sancti Ambrosii episcopi Mediolanensis Opera 1. Exameron [Milan:
Biblioteca Ambrosiana, 1979], 54). Hermogenes’ interpretation of ﬁv (“was”) in Gen.
1:2a may have a Platonic background. Compare Plotinus Enneads 3.7.6.50-57, where
the word fv (“was”) in Timacus 29E1 was similarly discussed; see M. Baltes, Die
Weltentstehung des Platonischen Timaios nach den antiken Interpreten, v. 1 (Leiden: E.J.Brill,
1976), 133-134.

% Theodoret Haer. 1.19 (PG 83, 369C5).

3 See Diogenes Laertius 7.134.

% See Plutarch De animae procreatione in Timaeo 6 (1014F-1015A); Albinus (Alcinous)
Didaskalikos 8.2-3; 11.1; Hippolytus Refutatio 1.19.3; and Calcidius Comm. in Tim. 310,
319, 331. Compare Methodius De autexousio (A. Vaillant, Méthode d’Olympe. Le “De
autexousiy”, PO 22.5 [Paris: Firmin-Didot, 1930], 743, line 5; 755, lines 1-2; 757, line
14).

3 Tertullian’s discussion of this point is admittedly rather vague. It is clear from
Adversus Hermogenem 23.1 that Hermogenes interpreted the words “invisible and
unfinished” in Gen. 1:2a as meaning that matter was “shapeless.” Tertullian understood
this to mean that matter lacked form (Adversus Hermogenem 25.1; 26.1; 28.1; 30.2) and
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The belief that the Demiurge set in order only a portion of the
existing matter was held by some Middle Platonists.®” Hermogenes
also believed that only a part of matter had been set in order:

Seeing it [sc. matter] boiling in the manner of a heated cauldron, he [sc.
the Demiurge| divided it into two parts and, taking one from the whole,
he tamed it, but the other he let move in a disorderly manner. He [sc.
Hermogenes| says that this one that has been tamed is the x6opog [i.c.
world or order] but the part which remains wild [and disordered] is called
unordered (Gxoopov) matter.”!

Didymus also attributed to his opponents a further view which, for
the purposes of analysis, can be divided into two parts:
(3) The motion of the matter which was not set in order caused the
corruption of the earth;
(4) Matter effected this corruption by revolving around the earth.

Since Didymus’ account of his opponents’ position is exceedingly
brief and provides no information about the opponents’ reason for
holding these views, any reconstruction of the opponents’ position is
necessarily hypothetical. Nonetheless, like points (1) and (2), points (3)
and (4) can plausibly be understood against the background of the
Middle Platonic interpretation of the Timaeus. It is uncertain, however,
whether (3) and (4) can be attributed to Hermogenes; while Hermogenes
may have endorsed a position similar to (3), there is no evidence to
show that he endorsed (4). Nautin and Doutreleau’s suggestion that the
position discussed in the second Commentary on Genesis passage be ascribed
to Hermogenes therefore cannot be decisively confirmed from the extant
evidence.®?

The belief that the motion of unordered matter was responsible for

thus presumably also quality. By analyzing the Middle Platonic background of Adversus
Hermogenem 35-37, Waszink (Treatise, 5-6) concluded: “As to the condition of matter, it
may be regarded as certain that he [sc. Hermogenes] asserted it to be without any
quality.”

% See Calcidius Comm. in Tam. 298 (reporting the views of Numenius) and Plutarch
De Iside et Osiride 49 (371A-B).

5 Hippolytus Refutatio 8.17.2 (Marcovich, 336, lines 6-10); compare also 8.17.1 and
Terwullian Adversus Hermogenem 38.2-4. The likening of turbulent, unformed matter to
boiling water may have a Platonic background; the comparison of unformed matter to
fluid in motion is also found in Numenius (in Calcidius Comm. in Tim. 296 and Euscbius
Praep. evang. 15.17.2).

52 Nautin and Doutreleau, v. 1, 26.
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the corruption and evils found in the terrestrial realm can be understood
against the background of the Middle Platonic interpretation of the
Timaeus. The Middle Platonists held that prior to being ordered by
the Demiurge, matter was characterized by disorderly motion.%® This
belief was based upon the Middle Platonists’ interpretation of 7imaeus
30A:

Desiring, then, that all things should be good and, so far as might be,
nothing imperfect, the god took over all that was visible—not at rest, but
in discordant and unordered motion (oDx flovyioyv Gyov GAAL
Kwovpevoy TAnppekdg kol drdktog)—and brought it from disorder
into order, since he judged that order was in every way the better.**

Hermogenes similarly held that before matter was set in order, it was
characterized by wild and disorderly motion (Gel...crypiog kol aTaxTOg
eepopévny).>

Those Middle Platonists who believed that the Demiurge had not
wholly ordered matter naturally held that disorderly motion persisted
after the formation of the cosmos and was therefore a potential source
of corruption and worldly evils. Numenius, for example, asserted that
since the Demiurge was only able to form matter to a limited ex-
tent, he was unable to eliminate the disorderly motion by which
matter resisted Providence and produced evils.®® Hermogenes may
also have taken a similar position. According to Tertullian, Hermo-
genes had claimed that unordered matter, by its disorderly and ir-
regular motion, aimed at formlessness®’; this has usually been un-

55 Plutarch Quaestiones conviviales 8.2 (719E); Platonicae quaestiones 4 (1003A); De animae
procreatione in Timaeo 5 (1014B); Albinus (Alcinous) Didaskalikos 12.2; 13.3; Calcidius Comm.
i Tim. 300-301.

" Plato Timaeus 30A (tr. of EM. Cornford, Plato’s Cosmology: The “Timaeus™ of Plato
[London: Kegan Paul, Trench, Trubner and Co., 1937], 33. I have altered Cornford’s
“is visible™ to “was visible” to more accurately render Plato’s fiv. Sec also Timaeus 34A,;
43B; 52C-53B (especially 52E) and 69B. For a brief summary of Plato’s account of
disorderly motion, see E. Zeller, Die Philosophie der Griechen in threr geschichtlichen Fntwicklung,
5 ed. (Leipzig: O.R. Reisland, 1922), 719-744.

% Hippolytus Reftatio 8.17.2. Compare Tertullian Adversus Hermogenem 41.1; cf. 43.1.

5 See Caleidius Comm. in Tim. 298-299 (=Numenius, fr. 52 Des Places); R. Beutler,
“Numenius” in A.F. von Pauly, G. Wissowa, W. Kroll and K. Mittelhaus, Paulys
Realency-lopiidie der classischen Altertumswissenschaff, Supplement 7 (Stuttgart: J.B. Metzler,
1940), 674; and ].C.M. van Winden, Calcidius on Matter: Fis Doctrine and Sources. A Chapter
in the History of Platonism, 2 ed. (Leiden: E.J. Brill, 1965), 118.

57 Tertullian Adversus Hermogenem 42.1. For matter’s resistance to the formative power
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derstood to mean that Hermogenes held the unformed portion of
matter and its disorderly motion responsible for corruption and
worldly evils.%

The idea that matter effected this corruption by revolving around
the earth is more difficult to understand. Presumably, Didymus’
opponent(s) regarded some of the celestial bodies which revolved
around the earth as exercising a malignant influence upon the ter-
restrial realm and associated these celestial bodies with matter and
its disorderly motion. A similar position is found in a passage in
Calcidius® Commentary on the Timaeus, in which the Middle Platonist
Numenius discussed the Stoics’ treatment of astrological fatalism:

So, according to Plato, the world received its good things from the
munificence of God as a father; evil clung to it through the evilness of
matter, its mother. And thus we understand why the Stoics vainly put
the blame on a certain ‘perversity’ when they say that things happen
by virtue of the stars. Now the stars are bodies (viz., heavenly fires),
and of all bodies matter is the foster-mother, so that also the unhappy
confusion caused by the movement of the stars seems to originate from
matter, in which there is much instability, blind impetuosity, change
and arbitrary recklessness,%

Similar ideas appear in the Peratic system refuted by Hippolytus, which
presents an idiosyncratic amalgam of Middle Platonic and astrological
concepts. In the Peratic system, matter was regarded as unqualified

of the Demiurge and his providential designs, see Porphyry De antro nympharum 5 and 9
with the remarks of Jean Pépin, “Porphyre, exégete d’'Homere™ in H. Dérric et al.,
Porphyre: Huit exposés sutvis de discussions, Entretiens sur I'antiquité classique 12 (Geneva:
Vandoeuvres, 1965), 244-245 (especially 245 n.1).

5 See A. Neander, Antignostikus; or The Spirit of Tertullian, tr. J.E. Ryland (London:
H.G. Bohn, 1851), 451, 453; G. Uhlhorn, “Hermogenes” in ].J. Herzog and A. Hauck,
Realencyklopidie fiir protestantische Theologie und Kirche, 3 ed. (Leipzig: J.C. Hinrichs, 1899),
757; ].H. Waszink, “Observations on Tertullian’s Treatise against Hermogenes”, Vigiliae
Christianae 9 (1955) 134. Compare Plato Politicus 273B-D and Methodius De autexousio
(Vaillant, 753, lines 7-8).

% Calcidius Comm in Tim. 298=Numenius, fr. 52 (Des Places) (tr. of van Winden,
114-115). On the translation and interpretation of this difficult passage, see also J. den
Boelt, Calcidius on Fate: His Doctrine and Sources (Leiden: E.J. Brill, 1970), 76. This passage
in Calcidius appearsin the middle of a section which reports Numenius” “Pythagorean”
responses to Stoic teaching; see Comm. in Tim. 295-297 and 299, where Numenius is
mentioned by name. In Comm. in Tim. 298, immediately after the section quoted, Pytha-
goras is invoked as an authority when the interpretation of the 7Timaeus is being discussed.
This suggests that 298 may also report the views of Numenius and his reflections upon
Stoic teaching, as van Winden (115) holds.
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(amotog) and the stars were held responsible for the corruption and
destruction occurring in the terrestrial realm.’”” The Peratic explanation
of how these two points were related is rather obscure, but it is clear
that the power of corruption was likened to water in motion and was
believed to move around the celestial sphere in (or among) the wandering
stars.”!

In summary, although the second passage from Didymus’ Com-
mentary on Genesis poses some challenges for the interpreter, the pas-
sage appears to make use of terminology and concepts found in the
Middle Platonic interpretation of Plato’s Timaeus. Parallels were noted
in the works of Hermogenes and Numenius and in the Peratic sys-
tem discussed by Hippolytus.

Didymus’ ascription of this Middle Platonic material to the Mani-
chaeans is puzzling, but could be explained if one assumed that Didymus
knew that his Manichaean contemporaries were interested in astrology
and that astrological lore played a certain role in Manichaean
mythology.”? According to the Coptic Manichaean Kephalaia, the five

0 Hippolytus Refutatio 5.14.5; 5.16.6; 5.17.2 (Marcovich, 179, lines 27-28; 183, lines
30-31; 185, line 11).

"' Hippolytus Refutatio 5.16.2-3 (Marcovich, 182, lines 7-13); compare 5.14.1-14.
There may be an echo of these Peratic ideas in the Mandaean conception of the “black
waters.” In the accounts of the Mandaean cosmogony given in the Ginza Rba, the black
waters are the primordial stuff out of which the world is made; after the creation of the
world by the demiurge Ptahil, they encircle the earth. Seething with a turbulence like
that of boiling water, the black waters are the source of evil and, together with the
seven planets and the twelve constellations, bring about corruption in the terrestrial
realm. See M. Franzmann, Living Water: Mediating Element in Mandaean Myth and Ritual
(Adelaide: Charles Strong Trust/Australian Association for the Study of Religions,
1989), 2, 9 n.14; I am indebted to Brian Mubaraki of the Mandaean Research Centre
for sending me a copy of this monograph.

™ See V. Stegemann, “Zu Kapitel 69 der Kephalaia des Mani”, Zeitschrift fiir die
neutestamentliche Wissenschafl und die Kunde der dlteren Kirche 37 (1938) 214-223; R. Beck,
“The Anabibazontes in the Manichaean Kephalaia”, Jeitschrifi fiir Papyrologie und Epigraphik
69 (1987) 193-196; J. Tubach, “Spuren des astronomischen Henochbuches bei den
Manichiern Mittelasiens™ in P. Scholz and R. Stempel (eds.), Nubia et Oriens Chrishianus.
Festschrifi fiir C. Detlef G. Miiller zum 60. Geburtsiag (Kéln: J. Dinter, 1987), 73-95; S.N.C.
Lieu, Manichaeism in the Later Roman Empire and Medieval China, 2 ed. (Tiibingen: J.C.B.
Mohr, 1992), 177-179; ES. Jones, “The Astrological Trajectory in Ancient Syriac-
Speaking Christianity (Elchasai, Bardaisan and Mani)” in L. Cirillo and A.. van
Tongerloo (eds.), Manichacan Studies III. Atti del Terzo Congresso Internazionale di Studi
“Manicheismo e Oriente Cristiano Antico” (Louvain: Brepols, 1997), 183-200; A. Panaino,
“Visione della volta celeste e astrologia nel Manicheismo” in Cirillo and van Tongerloo,
249-295. Cf. also the canons ascribed to Maruta of Maipherqat: “They [sc. the
Manichaeans| proclaim the seven [planets| and twelve [constellations]. They say that
there are thrums and lots and the signs of the zodiac. They persevere in the chaldaean
art” (tr. of A. Voobus, The Canons ascribed to Maruta of Maipherqat and Related Sources,
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planets and the twelve signs of the zodiac were formed from and
belonged to the five worlds of Darkness;”® as such, they were creatures
of Matter and, being evil in nature, gave rise to worldly evils (war, hunger,
lust, etc.) and spiritual error.”* In forming the cosmos, the Demiurge
(i.e. the Living Spirit) had imposed important constraints upon these
evil agents, seizing and binding them and affixing them to the wheel of
the stars, i.e. the celestial sphere.” According to the account given in
the Rephalaia, the zodiacal signs were suspended from the celestial sphere
and rotated with it, while the planets moved upon the sphere.”® By this
motion, particles of light which had been trapped in fleshly bodies were
drawn up to the powers affixed to the wheel of the stars; these light-
particles were then plundered and taken away by the good guardian
(€ntitpomog) who had been set over the sphere.”’ The light which had
been plundered was then apparently passed to the sun and moon for
purification.”® The waste resulting from the purification of the light
then flowed down to earth via the wheel of the stars;’® this downpouring
of waste gave rise to evils in the terrestrial realm.*” The Manichaeans
believed that over time this removal of light and return of waste had an
important cumulative effect, producing a gradual decline in vitality in

CSCO 440 [Scriptores Syri 192] [Louvain: Peeters, 1982], 19, lines 14-16).

K 69;167.23-30; 69;168.1-7; 69;169.9-13. Presumably the two lunar nodes (K
69;168.7,13; 69;169.14), whose character and activities resembled those of the planets
and zodiacal signs, had the same origin.

K 4;27.14-20; 15;48.34-35; 47;120.12-18; 69;167;32-33; 69;168.12-16; cf. K
4,26.11-13,17-18; 46;117.34-118.8; 64;157.23-32. Compare also Alexander of
Lycopolis’ summary of Manichaean mythology, where the stars are said to be
“moderately evil” (A. Brinkmann, Alexandri Lycopolitani. Contra Manichaei opiniones disputatio
[Stuttgart: B.G. Teubner, 1895], 6, line 12).

K 47;119.2-17; 69;167.3-9; 69;168.16-26; 69;169.9-11; 70;173,24-30.

%K 47;119.3,10-12,17; 69;167.11-13,

7T K 47;119.17-20; 48;121.22-24; 48;121.35-122;5; 69;167.20-22; 69.168.26-168.8;
cf: K 47.119.24-120.20. Compare also P. Kell. Copt. 1, lines 6-8 (Gardner, Kellis, 56).

® K 69;169.17-22; cf. 48;121.3-5,11-12,22-24; 48;121.35-122.4; 48;122.10-11;
48;123.12-15; 48;124.25-31. Due to the obscurity of these passages, my reconstruction
of this point is conjectural.

9 K 47:119.20-23; 48;121.6-11,25-30.

80K 48;121.25-32; of. K 69;168.26-169.8; 86;215.15-29; 86;216.14-21. It is not
clear precisely how this downpouring of waste was supposed to produce these evils; the
answer appears to lie in part in the fact that the planets and zodiacal signs had
corresponding agencies which dwelt in the human body and produced bodily corruption
(K 70;175.6-24; cf. K 70;172.30-32). The connection between the “rulers” or “leaders™
on the celestial sphere (i.e. the planets and the signs of the zodiac) and those in the
body is nonetheless not clearly explained; see K 4;27.10-12; 48;121.18-20; 48:122.6-8;
64:157.23-32; 86;215.5-11.
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the terrestrial realm.®! If Didymus was aware that such concepts played
a role in the Manichaean account of evil, this might explain why he
attributed to the Manichaeans Middle Platonic material containing
broadly similar ideas.

In conclusion, from the three passages from Didymus’ biblical
commentaries which have been analyzed above, it is clear that Didymus’
reports of Manichaean teaching were not uniformly accurate. In each
case, views belonging to earlier figures were seen to have been
erroneously ascribed to the Manichaeans. These incorrect attributions
may have arisen from the fact that the views espoused by these earlier
figures were in some respects comparable to those later held by the
Manichaeans. In two of the three cases examined, Origen’s writings
could plausibly be regarded as the source of Didymus’ information.

The editors of Didymus’ works have suggested that some further
passages, in which the opponents are not identified, are also refer-
ences to Manichaean teaching. These passages can be sorted into
four groups on the basis of their content. The first group of passages
addresses the question of whether human action arises from one’s
nature or constitution or from one’s purposive choice. By analyzing
the concepts and terminology found in these passages, it can be seen
that Didymus was referring not to the Manichaeans but to the
Valentinians, whose views were known to Didymus through the writ-
ings of Origen.

The most detailed and interesting of these passages is found in
Didymus’ Commentary on the Acts of the Apostles:

Since after he became an apostle of Jesus Paul says that he himself
believes in the God of his forefathers and in the Law and the proph-
ets, he makes it plain that he recognizes one God of the Old and New
Testaments. For this reason, he also agrees with the Pharisees who also
themselves hope for the resurrection of all people, the just and the
unjust. And since some heretics say that resurrection pertains not to
the body but to the purified soul, one must inquire what they will say
about the unjust persons who are resurrected, since, according to them,
those who are earthly are by nature not purified. For Paul said that
the unrighteous are raised; is the resurrection indicated not of bodies?
Then they say about the intermediate state—which indeed they call
the psychic nature—that in this case this intermediate state undergoes
a change, which indeed is called “raising”, as what is written above

8l Cf K 57;144.22-146.22; 57;147.1-17.
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shows: “And some of the scribes, rising up, contended, ‘We find noth-
ing evil in this man™ (Acts 23:9). And again they say that the “raised”
are more advanced because of their speaking perverted things (cf. Acts

20:30).%

In this passage, Didymus has thrown together beliefs belonging to

the Valentinians and the Marcionites in a rather careless fashion. The

first two premises are to be ascribed to the Marcionites:

(1) The God who spoke through the Law and Prophets is different

than the God who revealed himself in the New Testament;*

(2) There will be a resurrection not of bodies, but of purified souls;*

The remaining premises, however, are to be ascribed to the Valentinians:

(1) The earthly (xoix6g) nature is unable to be purified;™

(2) The intermediate state (pesdtng) or psychic nature (yoyixn pUOLG)

is capable of undergoing change;"

(3) This change can be described as “raising” or “awaking” (€yepoig).*’
Several other passages in Didymus’ biblical commentaries which

have been thought to refer to the Manichaeans actually concern the

Valentinians. In these passages Didymus referred to “those who

82 Comm. Act. Apost. 24:15 (Cramer, v. 3, 378, lines 4-18).

83 Irenaeus Adversus haereses 1.27.2; Tertullian Adversus Marcionem 1.19.4-5; 4.34.15;
ps.-Tertullian Contra omnes haereses 6.1-2; Epiphanius Panarion 42.4.1-2; A. von Harnack,
Marcion. Das Fvangelium vom fremden Gott, 2 ed., TU 45 (Leipzig: ].C. Hinrichs, 1924),
106-117. According to Irenacus Adversus haereses 1.7.3, Valentinus offered a different
analysis, asserting that the contents of the Old Testament were derived from three
different sources; a threefold division is also found in Ptolemaecus Epistula ad Floram (in
Epiphanius Panarion 33.4.1-2; 33.5.1-7; 33.6.1-5). Didymus’ confusion may have arisen
from acquaintance with a heresiological work which attributed the Marcionite position
to Valentinus; see, for example, Hippolytus Refutatio 6.35.1.

8 Trenaeus Adversus haereses 1.27.3; Tertullian Adversus Marctonem 1.24.3; Hippolytus
Refutatio 10.19.3; Adamantius De recta fide in Deum 5.20 (Sande Bakhuyzen, 214, lines 3-
10); Epiphanius Panarion 42.3.5; Harnack, Marcion, 136-137.

8 Irenacus Adversus haereses 1.6.1-2; 1.7.5.

9 See Irenacus Adversus haereses 1.6.1; 1.6.4; 1.7.1; 1.7.5; Clement of Alexandria
Strom. 4.13.91.2; Prolemacus Epistula ad Floram (in Epiphanius Panarion 33.7.4-3).

% In early Christian literature #yepoig (“raising” or “awaking”) was used as a
synonym for ava.otaoig (vekp@v) (“resurrection [of the dead]™), a usage which appears
already in the New Testament itself (Mt. 27:53). The persons to whom Didymusreferred
appear to have believed in a spiritual resurrection occurring in this present life, through
which one received knowledge and became enlightened. See Excerpta ex Theodoto 3.1-2;
7.5 and the Nag Hammadi Treaiise on the Resurrection (NH 1.4) 49.15-26 with the parallel
passages cited in M. Malinine ef al., De resurrectione (Zurich: Rascher Verlag, 1963), 42
(on 49.15-16); MLL. Peel, The Lpistle to Rheginos: A Valentinian Letter on the Resurrection
(Philadelphia: The Westminster Press, 1969), 96; J.E. Ménard, Le traité sur la Résurrection
(Québec: Les Presses de 'Université Laval, 1983), 79-81; H.W. Auridge, Nag Hammadi
Codex I (The Jung Codex) (Leiden: E.J. Brill, 1985), 205-206.
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introduce the natures” (01 10.¢ UGELS E1GGYOVTES), a stock phrase which
Didymus, like Origen, used to designate the Valentinians.*® In discussing
this idea of “natures”, Didymus attributed to these opponents beliefs
which he held to be characteristic of Valentinian thought: There are
certain persons who possess a spiritual nature;* those who have such a
nature are incapable of vice and are saved by nature.” Other persons
are evil by nature as a result of their constitution;”' the latter are
incapable of virtue and salvation.” In some cases, Didymus alluded to
these views simply as a foil, contrasting the idea of being evil by nature
with his own conviction that evil originated from an agent’s purposive
choice.” This suggests that Didymus was not combating contemporary
opponents but reproduced material from Origen about the Valentinian
idea of fixed natures whenever this facilitated the introduction and
development of his own views about the moral nature of human agents.

The second group of passages deals with the ascription of the Old
Testament to a God other than the Father of Jesus Christ; these
passages are probably to be ascribed to the Marcionites rather than

8 Didymus Comm. Gen.T. 143.14-15; Comm. Act. Apost. 10:10 (PG 39, 1676B-D;
Cramer, v. 3, 175-176); Comm. Act. Apost. 16:16 (Cramer, v. 3, 269-270); Comm. Act.
Apost. 18:9-11 (Cramer, v. 3, 304); Comm. Zech.T. 133.1 (2.175). Compare Origen Contra
Celsum 5.61 (= Philocalia 16.3); Expositio in Proverbia (PG 17, 189D7-8); Comm. Mt. 10.11;
Comm. Jn. 20.8.54; 20.17.135; 28.21.179; 28.21.183; Comm. Eph. fr. 9, line 220 (JA.F.
Gregg, “The Commentary of Origen upon the Epistle to the Ephesians: Part 117, Journal
of Theological Studies 3 [1902] 404). Origen’s description of the Valentinian account of
salvation history in terms of fixed natures is discussed by W.A. Léhr, “Gnostic
Determinism Reconsidered”, Vigifiae Christianae 46 (1992) 381-390.

89 Didymus Comm. Gen.T. 144.2,4; Comm. Act. Apost. 18:9-11 (Cramer, v. 3, 304).

" Didymus Comm. Gen.T. 144.1-2; Comm. Zech.T. 133.2-3 (2.175); Comm. Act. Apost.
9:15 (PG 39, 1672C-1673A; Cramer, v. 3, 157-158). Cf. Irenaeus Adversus haereses 1.6.2;
1.7.5; Clement of Alexandria Strom. 4.13.89.4; Excerpta ex Theodoto 56.3; Tripartite Tractate
(NH 1.5) 119.16-18; . Sagnard, La gnose valentinienne et le témoignage de Saini Irénée (Paris:
Librairie Philosophique J. Vrin, 1947), 137; Luise SchotrofY, “Animae naturaliter salvandae:
Zum Problem der himmlischen Herkunft des Gnostikers” in W. Eltester, Chrisientum und
Gnosis (Berlin: Tépelmann, 1969), 82-96. Compare also Second Apocalypse of James (NH
5.4) 59.9-10.

9 Didymus Comm. Act. Apost. 8:22 (PG 39, 1668D-1669A; Cramer, v. 3, 139-140);
Comm. Act. Apost. 13:10 (Cramer, v. 3, 215-216); Comm. Act. Apost. 13:10-11 (Cramer, v.
3, 216). Compare Comm. Ps.T.250.13.

92 Comm. Gen.T. 143.15-144.1; 144.3-4; Comm. Jech.T. 133.2 (2.175); Comm. Act. Apost.
10:10 (PG 39, 1676B-D; Cramer, v. 3, 175-176). Compare Irenaeus Adversus haereses
1.6.1-2: 1.7.5; Excerpta ex Theodolo 56.3; Tripartite Tractate (NH 1.5) 106.6; 109.18-19;
Origen Comm. jn. 32.19.246; Corpus Hermeticum 9.5.

* Didymus Comm. Ps. 2:8 (PG 39, 1160B; Miihlenberg, v. 1, 124, lines 7-30); Comm,
Ps. 22:3a (PG 39, 1289C; Miihlenberg, v. 1, 236); 52:4 (PG 39, 1401D; Mihlenberg, v.
2, 6).
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the Manichaeans. Didymus summarized his opponents’ beliefs as
follows:

Many of the heretics divide the Godhead, saying that there is one god
who made the world and another who is the Father of Christ. For this
reason, having also divided Scripture, they say that the Old Testament
belongs to the one who made the world, but the New Testament be-
longs to the Father of Christ, In accordance with their impious opin-
ion, they say that these two gods and their scriptures are opposed to
one another, so that those who flee to the Lord for refuge are enemies
of the one who created the world and are better than he, as in turn
the people who belong to the one who created the world are at vari-
ance with Christ and his teaching.™

The proclamations of the God of the Law and the Prophets, it was
claimed, show his arbitrary and vengeful character:

When Jesus said to Paul, “Saul, Saul, why are you persecuting me?”,
he became a cause of his not seeing, though the heretics denounce the
one who said, “Who made the sighted and the blind? Was it not I, the
Lord God?” (Ex. 4:11h). Such passages reduce to perplexity those who
say that there are different gods and denounce the one as the cause of
not seeing, but favorably receive the other because he furnishes sight.”

The opponents also claimed that the legislation produced by this erratic
and wrathful deity was a cause of death:

The heterodox also use this passage to slander the Old Testament,
saying that that scripture brings death, but the New [Testament] brings
life, since it helongs to the life-giving Spirit.”®

With the advent of Jesus, who revealed the good God, the procla-
mations and legislation of the Demiurge were to be abandoned,
having been replaced by the Gospel:

M Comm. Act. Apost. 4:24-25 (PG 39, 1664A3-14; Cramer, v. 3, 79, lines 22-31).

9 Comm. Act. Apost. 9:6 (PG 39, 1669D1-1672A1; Cramer, v. 3, 152, line 33-152,
line 53), reading xotnyopovvtog with Wolf at PG 39, 1669D6 (=Cramer, v. 3, 153, line
3). Cf. Comm. Act. Apost. 13:10-11 (Cramer, v. 3, 216, lines 25-26): “This passage also
refutes the view of those who say that making one sighted and blind does not belong to
the good God.”

N Comm. 2 Cor. 3:4-6 (PG 39, 1693C10-13; Staab, 22, lines 1-4).
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And if one says that “the old things” (2 Cor. 5:17) are the books of the
Law and the prophets, these passed away when the Gospels succeeded
them, though these old and new books differ not in subject but in con-
ception. For the same teaching belongs to the two testaments, at one
time in a veiled manner, at another time plainly.*’

One must not pay attention to those heterodox persons who say that
those who are apostles in Christ are teaching in opposition to the god
who is other than the Father of the Savior, i.e. “We utter things con-
trary to him.”%

Harnack has noted the importance of Didymus as a source for
documenting Marcionite beliefs.” In the passages translated above,
beliefs can be observed which were held by the Marcionites but not
by the Manichaeans. In the first passage quoted, for example, the
being who made the world is opposed to the good God who is the
Father of Jesus. No such opposition existed in Manichaecan mythol-
ogy, since the Manichaeans believed that the world had been cre-
ated by emanations of the good God in accordance with the divine
purpose. The remark that those who flee to the good God are bet-
ter than the Demiurge is also intelligible in terms of Marcionite be-
lief; the Marcionites held that the Demiurge was not evil, strictly
speaking, but only inferior in character.

The proof-texts cited in the above passages are also attested in
reports of Marcionite exegesis but are not found in Manichaean texts.
Origen’s discussion of Ex. 4:11b, for example, strongly suggests that
that verse had been used as a Marcionite proof-text.'”” The Mar-

97 Comm. 2 Cor. 5:17-19 (PG 1708A2-7; Staab, 29, line 20-24). Cf. Comm. 2 Cor. 3:17
(PG 39, 1697B2-7; Staab, 23, lines 28-32): “By thesc words is refuted the fable of those
who cut God’s scripture in two, For there is one [scripture] which at one time is veiled
in types and shadow, but at another time appears without any veiling, seeing that we
receive the revelation of it from the Lord’s spirit, believing that ‘the Spirit of the Lord’
is ‘freedom.”

B Comm. 2 Cor. 2:17 (PG 39, 1692C4-7; Staab, 20, lines 25-27).

# See the remarks of Harnack (Marcion, 96* n., 352; Neue Studien zu Marcion [Leipzig,
J-C. Hinrichs, 1923], 30, 34) on Didymus Comm. 2 Cor. 2:17 (Staab, 20,line 25-26, line
9

190 Origen Hom. Num. 17.3. For the identification of Ex. 4:11b as a Marcionite
proof-text, see A. Méhat, Origéne. Homélies sur les Nombres, SC 29 (Paris: Cerf, 1951), 345
n.1; E, Junod, Origéine. Philocalie 21-27. Sur le libre arbitre, SC 226 (Paris: Cerf, 1976), 165
n.1. Origen elsewhere suggested several different ways of resolving the difficulties posed
by this verse. See Comm. Gen. 3 (=Philocalia 23.11; Eusebius Praep. evang. 6.11.51); Comm.
M. 13.6; Hom. Lk. 16.8; and compare W. Schubart, “Christliche Predigten aus Agypten”,



DIDYMUS THE BLIND’S KNOWLEDGE OF MANICHAEISM 65

cionite Marcus in the dialogue De recia _fide in Deum likewise identi-
fied the “old things” which have passed away (2 Cor. 5:17) with the
books of the Law and the Prophets.'”! In conclusion, it appears that
the second group of passages should be understood to refer to the
Marcionites rather than the Manichaeans.

In Didymus’ Commentary on job, there are two passages which allude
to persons advocating the doctrine of transmigration:

For it was fitting for the saint to pray for rational beings to push on
toward virtue and no longer suffer a return to an inferior condition—
for it is not the same [condition] [i.e. terrestrial life], as those who in-
troduce transmigration think.'%?

...then that when a man has died, he will not, as many men hold, come
to spend time here again.'"

While it is true that the Manichaeans did believe in transmigration,
there is no evidence to show that Didymus has the Manichacans in
view in the above passages. The idea of transmigration was accepted
by a wide variety of groups in the ancient world, including the
Pythagoreans, Platonists, and a number of figures who have often been
grouped under the rather vague rubric of “Gnosticism.”'" Furthermore,
the word used by Didymus in these passages is petevooudtooic, the
word used in the Platonic tradition, rather than petoryyiouoc, the word
which appears in Manichaean texts and the principal anti-Manichaean
sources.'™ There is thus no compelling reason to interpret Didymus’

Mitteilungen des Deutschen Instituls fiir dgyptische Altertumskunde in Kairo 1 (1930) 97, lines 35-
48.

190 Adamantius De recta fide in Deum 2.16 (Sande Bakhuyzen, 90, lines 34-35).

192 Comm. Job'T. 59.23-29.

103 Comm. Job 7:9 (Hagedorn and Hagedorn, v. 1,423 [no. 146], lines 7-8). A similar
remark is found in a catena fragment on Job 10:21 which has been ascribed to Didymus
(PG 39, 1145D5-8): “And he teaches a most noble kind of doctrine, that he who has
once departed from life no longer returns to this life, as those who maintain the fantastic
theory about transmigrations relate.” This latter fragment, however, belongs not to
Didymus but to Olympiodorus; see U. and D. Hagedorn, Olympiodor. Diakon von Alexandria.
Kommentar zu Hiob, PTS 24 (Berlin: W. de Gruyter, 1984), 109, lines 7-9.

" TFor a critical discussion of the meanings that have been assigned to the word
“Gnosticism”, see M.A. Williams, Rethinking “Gnosticism™: An Argument for Dismantling a
Dubious Categery (Princeton: Princeton Univ. Press, 1996). I owe this reference to Prof.
Paul Mirecki.

105 See P 218.6-7; Epiphanius Panarion 66.55.1; the Seven Chapiers atiributed to
Zacharias of Mitylene (Lieu, “Early”, 184, lines 169-170); the long formula for the
abjuration of Manichaeism (Lieu, “Early”, 185 [1465B]); compare the use of petory-
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remarks about transmigration as references to Manichaean teaching.

Two passages in Didymus’ Commentary on the Psalms which deal with
the denial of providence have also been interpreted as references to
Manichaean teaching. In the first passage, the Devil is said to have
been responsible for

decreeing a lack of providence (drpovonoia). He [sc. the Devil] per-
suaded many people, at any rate, to lay down the doctrine that the
world is without a guardian, having himself previously departed from
the correct view about God’s administration and judgment.'’

Didymus made a similar parenthetical remark in the second passage:

Contemplating the previously-mentioned things, men, who long ago
attested to their own cleverness, [were troubled], no longer abiding by
the deluded opinions which were held by the sophists, being seized with
fear on account of their assent to impious doctrines of this sort. For
they were learning from them that there would be no providence, since
all things are moved spontaneously (éx Tavtopdtov)...'"7

It is likely that both of these references concern the views of the
Epicureans rather than the Manichaeans. The word anpovoneic, which
appears in the first passage, is routinely used in doxographical literature
to indicate the Epicurean position.'"

The same is true of the phrase €k Tovtopdtov which appears in the
second passage. Aristotle had attributed to the atomists the view that
things were moved “spontaneously” (i.e. of themselves, not by an
external agency in accordance with a conscious purpose)'’?; from
Plutarch onwards, this phrase was routinely used to describe Epicurus’
atomism, an account of the world in which divine providence played
no part.!" In his Commentary on Ecclesiastes, Didymus himself likewise

yileoBur in Acta Archelai 10 (Beeson, 15, line 6). According to Seneca (Ep. 108.19),
the use of petoyyiopdg (literally, “pouring from one vessel into another”) to indi-
cate transmigration was a Pythagorean innovation.

105 Comm. Ps. 9:25-27 (PG 39, 1201C12-D1; Miihlenberg, v. 1, 157, lines 29-31).

197 Comm. Ps. 63:8 (Miihlenberg, v. 2, 49, lines 4-8).

108 See, for example, Alexander of Aphrodisias De fato 31 (203.11 Bruns=R.W.
Sharples, Alexander of Aphrodisias on Fate [London: Duckworth, 1983], 205) and Socrates
Scholasticus Historia ecclesiastica 3.16.11 (G.C. Hansen, Sokrates. Kirchengeschichte [Berlin:
Akademie-Verlag, 1995], 211, lines 9-10). For Didymus’ own account of providence,
see Comm. Ps. 21:9 (PG 39, 1277C; Miihlenberg, v. 1, 225).

199 Aristotle Physics 2.4 (196a25-26).

10 Plutarch De defectu oraculorum 19 (420B); De sera numinis vindicia 3 (549D).
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attributed to Epicurus the opinion that things were moved spontaneously
rather than by divine providence.''" It is therefore likely that the two
passages from Didymus’ Commentary on the Psalms refer to Epicurean
rather than Manichaean teaching.

In conclusion, by examining Didymus’ references to Manichaeism,
it can be seen that Didymus had a limited knowledge of some of the
principal features of the Manichaean account of evil. This knowl-
edge of Manichaean teaching may have been derived in part from
interaction with members of the Manichaean community, since
Didymus claimed to have conversed with a Manichaean on at least
one occasion. Didymus’ testimony regarding Manichaean beliefs and
exegesis is nonetheless not uniformly reliable. Didymus’ attribution
to the Manichaeans of beliefs and exegesis actually belonging to earlier
figures opposed by Origen was noted. Finally, a number of passages
were examined in which Didymus criticized the views of certain
unnamed opponents, whom the editors of Didymus’ works had ten-
tatively identified as Manichaeans. This identification was rejected
and these passages were instead seen to refer to other groups; in some
cases, Didymus’ references to these groups reflected his dependence
upon Origen.

"1 Didymus Comm. Feel. 209.26fT. (cf. 24.7).



IUXTA UNUM LATUS ERAT TERRA
TENEBRARUM: THE DIVISION OF
PRIMORDIAL SPACE IN ANTI-MANICHAEAN
WRITERS’ DESCRIPTIONS OF THE
MANICHAEAN COSMOGONY

Byarp BEnNNETT

In 1912 Franz Cumont and Marc-Antoine Kugener noted some
striking parallels in the descriptions of the Manichaean cosmogony
given by three Greek anti-Manichaean writers—Titus of Bostra,
Severus of Antioch and Theodoret of Cyrrhus.! Cumont and Kugener
noted that among the material cited by these three writers were cer-
tain quotations which had been excerpted from an unidentified Syriac-
language work (or works) of Mani.? Cumont and Kugener hypoth-
esized that Titus had access to a collection of Manichaean texts,
probably in the original Syriac, and that the source document used
by Titus, Severus and Theodoret was in fact one of Mani’s princi-
pal works, namely the Book of Giants.®

In this essay I will evaluate Cumont and Kugener’s hypothesis by
reexamining one of the sets of parallels noted in their study, namely
reports about the Manichaean division of primordial space into four
quarters corresponding to the four cardinal directions. It will be seen
that Titus, Severus and Theodoret are not the only writers to dis-

" E Cumont and M.-A. Kugener, Recherches sur le manichéisme 11, Extrait de la CXXIile
Homélie de Sévére d’Antioche. Réfutation de la doctrine manichéenne (Brussels: Lamertin, 1912).

¢ CF Titus Adversus Manichaeos 1.17 (PA. de Lagarde, Titi Bostreni quae ex opere contra
Manichaeos edito in codice Hamburgensi servata sunt graece [Berlin: C. Schultze, 1859; repr.
Osnabriick, 1967], 10, line 13): ...ypdeer [Mdavng] th ZOpav @avil xpoduevoc...

# Cumont and Kugener, 153, 159, 161: “L'exposé succint du Traité contre les hérésies
permetd’aflirmer que Sévére a suivi dans ses extraits le texte de Mani, sans en troubler
I'ordre et sans y faire de coupures considérables....La seule conclusion probable c’est
que les deux écrivains ecclésiastiques [sc. Severus and Theodoret] ont mis & contribution,
pour combattre ses doctrines, un des livres capitaux du prophéte....II [sc. Titus] semble
bien, en effet, avoir eu sous les yeux un recueil d’écrits manichéens, peut-étre méme les
originaux syriaques—car 1'évéque de Bostra connaissait certainement cette langue
comme le nabatéen...Sans que nous prétendions aflirmer positivement, il nous parait
donc probable que les extraits reproduits et réfutés par Sévére sont tirés du Livre des
Géants.”
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cuss this division, suggesting that the source document used by these
three authors was also available to other anti-Manichaean writers.
All the extant reports about this division of primordial space into four
quarters will be collected and translated. From an analysis of this
material it will be argued that the source document used by these
writers was in Greek (not Syriac), was in use in Western Manichaean
communities from the first half of the fourth century onward, and,
although not itself a work of Mani, may have contained some mate-
rial excerpted from Mani’s Living Gospel.

Most of the anti-Manichaean writers who provide details about
the Manichaean cosmogony assert that the Manichaeans believed that
primordial space was divided into four quarters corresponding to the
four cardinal directions (north, east, west, and south). This division
is reported by a number of writers who are not obviously depend-
ent upon one another. Theodoret of Cyrrhus, writing c. 453, re-
marked:

"Ageotkévar theg “YAng Epnoe tov Beov kol movidnooty dyvoelv kol
adtov TV “YAnv kod Ty “YAnV otV kol oyelv tov pgv Bedv td te
aprTdo pépn kol 1o EQo kol 1o Eonépro, TV 88 "YANV té voTio.

He [sc. Mani] said God stands aloof from Matter and is wholly ignorant
of Matter and Matter of him and God occupied the northern, the eastern
and the western parts, but Matter occupied the southern ones.”

Severus of Antioch (Monophysite patriarch from 512-518) also re-
ported:

And they [sc. the Manichaeans] say: That which is Good, also named
Light and the Tree of Life, possesses those regions which lie to the east,
west, and north; for those (regions) which lie to the south and to the
meridian belong to the Tree of Death, which they also call Hyle [i.c.
Matter], being very wicked and uncreated.’

! Theodoret Haer. fab. 1.26 (PG 83, 378B9-13). For the dating of this work, see O.
Bardenhewer, Geschichte der altkirchlichen Literatur, v. 4 (Freiburg im Breisgau: Herder, 1924,
244,

* Severus Homily 123 (M. Briére, Les Homiliae cathedrales de Sévére d’Antioche, PO 29
[Paris: Firmin-Didot, 1960], 153, lines 16-20); tr. of J.C. Reeves, Jewish Lore in Manichaean
Cosmogony: Studies in the Book of Giants Traditions (Cincinnati: Hebrew Union College
Press, 1992), 167. The words “to the south and to the meridian” reflect the Syriac
translator’s uncertainty about how to render the Greek adjective peonufpivog (10
peonpuPpvov==the southern part” while 6 peonuBpvog [kOxAog]="“the meridian™).
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The Neoplatonic philosopher Simplicius, writing in the second quarter
of the sixth century, similarly observed:

“Onwg &’0v Ex1) T0UT0, TPO 10V KOGHOV TTap” ovTolg Yevéshat g év vij
THY S10VOUTV TO10VGT, T6 HEV TPLEL HEPT, TO AVOTOALKOV KoL duTIKOV
kel Bopetov, 1@ dryoBd S186vteg, 10 88 peonuPpvov 1@ kok.

However this may be, before the world, in their judgement, came into
being, they [sc. the Manichaeans] make the division as if they were making
it on earth, because they give three parts—the eastern, western and
northern—to the good, but the southern one to evil.®

In the Debate of John the Orthodox with a Manichaean (sixth to eighth century),
we find the following exchange:

0. AmpficBon thy YAnv kai 1ov Bedv 18ioig témorg oido, ToAAGKLG
axnkoog rapt T@v Moavigoiov, kel og 10 pév votiov Tf VAY, 10 88
Bopetov kai dvatohkdy kol dutikdy mpoovépeton 16 dyodd Oed.

M. OVtwg yop Opoloyoluev.

O, I know, having heard many times from the Manichaeans, that Matter
and God were separated in their own places, and that the southern part
belongs to Matter, but the northern, eastern and western parts are allotted
to the good God.

M. For thus do we confess.”

The Chronicon Maroniticum, written in Syriac in the eighth century by
a Maronite writer who was dependent upon Greek sources, asserted:

Mani says in his teaching that there were two original beings: God and
Hyle [i.e. Matter]. The former was good and possessed the eastern,
northern, western and upper regions; and the latter being, which he
called Hyle which was evil, possessed the southern regions.?

* Simplicius Commentarius in Enchiridion Epicteti 35 (1. Hadot, Simplicius Commentaire sur
le Manuel d’Epictéte |Leiden: E,J. Brill, 1996], 324, lines 62-63).

7 John the Orthodox Disputatio cum Manichaeo 9-10 (M. Richard, lohannis Caesariensis
presbyten et grammatict Opera quae supersunt, CCSG 1 [Turnhout: Brepols, 1977], 118, lines
35-39).

L Guidi, Chronica minora. Pars secunda, CSCO Scriptores Syri ser. 3, v. 4 (Leipzig: O.
Harrassowitz, 1903), 60 (text); 48 (Latin tr.); Eng. tr. of Reeves, 177 n.20 (slightly adapted).
As Reeves notes, this notice is reproduced in essentially similar terms in the universal
chronicle of Michael the Syrian (J.-B. Chabot, Chronigue de Michel le Syrien patriarche
Jacobite d’Antioche [1166-1199], v. 4 [Paris, 1910; repr. Brussels: Culture et Civilisation,
1963], 118 [text]). For the identification of the Chronicon Maroniticum with a lost historical
work of Theophilus ibn Tuma (695-785), a Maronite writer conversant with Greek
literature and astrological writings, see M. Brevdy, Geschichte der syro-arabischen Literatur
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An abbreviated report of the teaching about the four quarters, iden-
tifying the southern region as the abode of the evil one, appears in
Cyril of Jerusalem, Titus of Bostra and Grigor Abu’l-Faraj [bn al-
‘Ibri (Bar Hebraeus), who again are not obviously dependent upon
one another. Cyril, writing in 348, attacked the Manichaeans with
the following words:

Koi BAéne thv 1000V dvonoiov. [Toté pév Aéyovot 1ov movnpov undev
Exev xovov mpdg Tov dryalBov Bedv eig v 10D kdooL dnpovpyiay,
noté 8¢ Aéyoustv adTOV T0 TETEPTOV HEPOG HOVOV EXELV.

And consider their [sc. the Manichaeans’] want of understanding; at one
time they say that the evil one has nothing in common with the good God
in regard to the creation of the world, but at another time they say that he
[sc. the evil one] has only the fourth part.”

In Titus of Bostra’s Adversus Manichaeos, written sometime between 363
and 378, we find the following remark:

ADB1¢ 1O peonuPpvov pépog T kaxig didovieg, dg
Ovap the dnuovpyiog draypaeovot. mod yop NV
peonuPpto npo peonpPpiag;

Again, by assigning the southern part to evil, they
describe it as if it were a dream of creation. For
where was the South before there was a south?!’

Grigor Abu’l-Faraj al-‘Ibri (Bar Hebraeus), in his History of Dynasties, an
Arabic abridgement of his Syriac chronicle which he produced shortly
before his death in 1286, remarked:

Then evil moved to the south to establish a world there and rule over
P 1
1t.

Since the reports presented above are consistent in content but do

der Maronalen vom VII. bis XVI. Jahrhundert (Opladen: Westdeutscher Verlag, 1985), 93
n.12; 132-138.

9 Cyril Catech. 6.13 (W.C. Reischl and ]. Rupp, Cynilli Hierosolymarum archieprscopi Opera
quae supersunt omnia, v. | [Munich: Lentner, 1848; repr. Hildesheim: G. Olms, 1967],
172-174.

% Titus Ado. Manich. 1.11 (Lagarde, 6, lines 3-5).

"' Grigor Abu’l-Faraj Ibn al-‘Ibri (Bar Hebraeus) Mukhtasar tarikh al-duwal (A. Salhani,
Tarikh mukhtasar al-duwal [Beirut: Catholic Press, 1890], 130). 1 am indebted to my friends
Mohammad Hassanzadeh and Raad Abdullatif for supplying me with a translation of
the Arabic.
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not display obvious literary dependence upon one another, it is rea-
sonable to assume that they are all summaries of information found
in some common source document. All of the early citations are found
in Greek writers and there is no evidence that these writers were
conversant with Syriac;? it is therefore reasonable to assume that the
source document was in Greek. Furthermore, this source document
must have been produced before 348, the date of the earliest extant
citation.

The identity of this source document remains unclear, although
it is not necessary to identify it with one of Mani’s works. The anti-
Manichaean writers who quote from this source document constantly
oscillate between summary statements beginning, “The writer says”
or “The Manichaeans say...” and illustrative quotations beginning,
“For Mani said...”'® This suggests that the source document was a
summary which contained some citations attributed to Mani, but was
not itself identical with one of Mani’s works.'*

This hypothesis would also explain why Titus of Bostra was able
to describe his source only by using the most circuitous of phrases.
In Adversus Manichaeos 1.20, for example, he calls his source simply

"2 Cumont and Kugener (159) had assumed that as bishop of Bostra Titus would
have been familiar with Nabataean, a Western Aramaic dialect which was the written
langauge used by the Arabic-speaking tribes of northern Arabia until the third century
A.D. Cumont and Kugener then speculated that Titus would have had little difficulty
in reading Syriac, an Eastern Aramaic dialect. This chain of inference rests upon a
faulty premise. In Titus’ day, both the spoken and the written language of Bostra would
have been Arabic; the last dated inscriptions in Nabataean script, which belong to the
first half of the fourth century, are almost entirely in Arabic. There is thus no reason to
think that Titus was conversant with either Nabataean Aramaic or Syriac.

¥ Thus, for example, Severus usually refers to “the Manichaeans” (Briére, 149, line
27:cf. 151, line 7; 153, lines 13,22-23,28,31-32; 163, line 6; 165, line 12) or “the writer”
(i.e. the author of the document presenting the Manichaeans’ views: 167, line 25; 169,
line 22; 171, line 6), but in a few cases cites sayings which are attributed to Mani and
said to be found in one of his writings (155, lines 4,7,24-26,30; 157, lines 16-17; 159,
line 31; 161, lines 16-17,33; cf. 171, lines 11,18-19). In Titus of Bostra one finds the
same dichotomy between sayings of Mani (1.6 [Lagarde, 4, line 15]; cf. 1.17 [10, line
13]; 1.19 [11, line 39]) and views which are ascribed ta the author “who deseribes the
[doctrines] of Mani” (0 t& 10D povéviog cvyypdeamv) (1.21 [13, line 2]; cf 1.21 [12,
line 22]; 1.22 [13, lines 6-7]) or, more vaguely, to “those who issue from Mani” (ot £k
100 pavéviog oppopevor) (1.16 [9, line 2]; cf. 1.9 [5, line 9]; 1.11 [6, lines 4-5]). It
appears that in a few cases the origin of the citations given in the source document was
not clearly indicated, forcing Titus to take a more cautious approach; in Ade. Manich.
3.4 (68, lines 10-11), for example, Titus introduces a quotation with the words, “He [sc.
Mani] or another one of his followers (£tepog T1g 1@v 0’ kelvov) says....”

' Reeves (170-174) has shown that Cumont and Kugener’s identification of this
summary with the Manichaean Book of Giants is unconvincing for other reasons.
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“the book in their [sc. the Manichaeans’] hands”; in 1.22, he is forced
to describe it as “the same writing from which we have provided the
[sayings] issuing from Mani.”!® Had the source document been a
Greek translation of a well-known work by Mani, such carefully
qualified phrases would not have been necessary. Cumont and
Kugener’s assumption that the source document was itself a work of
Mani must therefore be rejected.

Nonetheless, Cumont and Kugener are probably correct to assume
that the source document was a Manichaean text rather than a hos-
tile account by a Christian writer. The source document’s descrip-
tion of the Manichaean cosmogony contains no obvious distortions
or polemical elements. Furthermore, it corresponds quite closely to
the description of the Manichaean cosmogony given in Augustine’s
Contra epistulam fundamenti, where Augustine quoted from the Epistula
Jundamenti and referred to certain other writings attributed to Mani.

Augustine’s description of the Manichaean cosmogony arose out
of his discussion of the following passage from the Epistula fundament::

On one side of the border of the shining and sacred region was the
region of darkness, bottomless and boundless in extent.'®

Augustine remarked that this idea was expounded in greater detail
in other writings of Mani; these teachings, however, were revealed

by the Manichaeans only to the most attentive and studious in-

quirers.'’

" Adp. Manich. 1.20; 1.22 (Lagarde, 12, line 22; 13, lines 6-7).

' Augustine Contra epistulam fundamenti 15, 25 (]. Zycha, Sancti Aureli Augustini..., CSEL
25 [Vienna: Tempsky, 1891], 212, lines 9-11; 224, lines 28-30); cf. Contra Fel. 1.19 (Zycha,
824, lines 16-17)=E. Feldmann, Die “Epistula Fundamenti” der nordafrikanischen Manicher.
Versuch einer Rekonstruktion (Altenberge: Akademische Bibliothek, 1987), 14, fr. 6a-b. The
translation is that of R. Stothert, The Works of Aurelius Augustine... Vol. V: Writings in Connection
with the Manichaean Heresy (Edinburgh: T&T Clark, 1872), 123. The realms of Light and
Darkness are also said to share a border in the accounts of the Manichaean cosmogony
given in the ninth-century Zoroastrian polemic Skand-gumantk vicar (51; EW. West, Pahlavt
Texts, v. 3 [Oxford: Clarendon Press, 1885], 246) and the Muslim writers al-Nawbakhti
(cited by Ibn al-Jawzi in G. Vajda, “Le témoignage d’al-Maturidi sur la doctrine des
Manichéens, des Daysanites et des Marcionites”, Arabica 13 [1966], 13); "Abd al-Jabbar
(cited in Vajda, 116); Ibn al-Nadim (B. Dodge, The Fihrist of al-Nadim [New York:
Columbia Univ. Press, 1970], 777-778, 787-788); al-Shahrastani (ID. Gimaret and G.
Monnot, Shakrastani. Livre des religions el des sectes, v. | [Louvain: Peeters, 1986], 636 [621]);
al-Maturidi (G. Monnot, Islam et religions [Paris: Maisonneuve et Larose, 1986], 151);
and the Jewish theologian Sa‘dyah b. Yusuf al-Fayyumi (cited in Vajda, 9).

" Augustine Conira epistulam fundamenti 21, 23 (Zycha, 219, lines 5-6; 220, lines 4-6).
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Augustine then summarized the description of the Manichaean
cosmogony given in these other writings. Augustine’s account of the
cosmogony coheres with the Greek and Arabic accounts translated
above but also provides some additional information which helps one
to form a more accurate picture of the cosmogony as a whole. The
four cardinal directions were evidently understood as being inscribed
on a vertical plane; Augustine’s discussion seems to presuppose that
north and south are to be identified with above and below respec-
tively and this identification is made explicit in the accounts of the
Manichaean cosmogony given by Titus of Bostra and a number of
Arabic Muslim writers.'?

Like the Greek and Arabic sources, Augustine affirmed that the
realm of Light was thought to extend through infinite space in every
direction except down (=south).'” Below (i.e., to the south of) the realm

1% Compare the illustration given by Augustine in Contra epistulam fundament: 21 (Zycha,
218, linc 22-219, line 3) with Titus Adversus Manichaeos 1.9,11 (Lagarde, 5, lines 23-24;
6, lines 3-5); cf. the passage from the Chronicon Maroniticum translated above, where the
author recognized that the northern and upper regions were associated with the realm
of Light. One also finds Light associated with north and above and Darkness with
south and below in the reports of the Manichaean cosmogony given by the Muslim
writers al-Nawbakhti (cited by Ibn al-Jawzi in Vajda, 13); Abu ‘Isa al-Warraq (cited by
‘Abd al-Jabbar in Vajda, 113); al-Biruni (cited in Vajda, 22); al-Shahrastani (Gimaret
and Monnot, 656 [621]); Ibn al-Murtada (cited in Vajda, 14); al-Maturidi (cited in
Vajda, 32); see D.N. MacKenzie, “Mani’s Sabuhragan,” Bulletin of the School of Oriental and
African Studies 42 (1979), 529 n.186. The association of the realms of Light and Darkness
with above and below respectively is also attested in a number of other sources:
Alexander of Lycopolis Contra Manichaei opiniones disputatio 2, 9 (Brinkmann, 5, lines 1 1-
13; 14, lines 18-21); the Nestorian History (A. Scher, Historie Nestorienne [ Chronique de Séert],
PO 4,3 [Paris: Firmin-Didot, 1908], 227); Ibn al-Nadim (Dodge, 778, 788); al-Biruni
(cited in M. Browder, “Al-Biruni as a Source for Mani and Manichaeism” [Ph.D. diss,
Duke Univ., 1982], 57); al-Maturidi (cited in Monnot, 147, 148); al-Mutahhar b, Tahir
al-Maqdisi (cited in Vajda, 10); Ibn Hazm (cited in Vajda, 11); Al-Qasim b. Ibrahim
(cited in Vajda, 21).

" Augustine Contra epistulam fundamenti 19-21 (Zycha, 216, lines 13-14; 217, lines 13-
15; 218, hine 25-219, line 1); De vera religione 49 (96) (J. Martin, Sanctt Aurelts Augustini De
doctrina christiana, De vera religione [ Turnhout: Brepols, 1962], 249, lines 36-37); Conf 5.10.20
(L. Verheijen, Sancti Augustini Confessionum libri XIII [ Turnhout: Brepols, 1981], 68, lines
50-51,55-57). Cf. the Nestorian History (Scher, 227); Ibn al-Nadim (Dodge, 778, 788);
‘Abd al-Jabbar (cited in Vajda, 115); al-Maturidi (Monnot, 147); al-Shahrastani (Gimaret
and Monnot, 661 [*629]); al-Murtada (cited in Vajda, 14); ‘Abd al-Qahir al-Baghdadi
(cited in Vajda, 11); Ibn Hazm (cited in Vajda, 11); Ibn Abi l-Hadid (cited in Vajda, 13);
the anonymous commentator on al-Ash‘ari’s Aitab al-Luma * (cited in Vajda, 23); and
the Christian theologian Mahbub (Agapius) of Mabboug (cited in Vajda, 9). Allusions
to the Manichaean belief that the realms of Light and Darkness are at once unlimited
and infinite and yet also limited and finite are found in Augustine (Confra Faustum 25)
and the Zoroastrian polemic Skand-gumanik vicar (16.4; West, 243); see also



PRIMORDIAL SPACE IN ANTI-MANICHAEAN WRITERS 75

of Light lay the realm of Darkness, which was infinite in depth and
length;* since the realm of Darkness occupied the lowest quarter of
space and was thus bordered on two sides by the Light, Augustine
compared it to a wedge.”'

Augustine also added one further detail which is not explicitly
mentioned in the Greek sources translated above but is found in the
accounts of the Manichaean cosmogony given by Arabic Muslim
writers: Above the realm of Darkness was a void which was infinite
in extension and separated the realm of Light from the rcalm of
Darkness.”?

Although Augustine does not identify the writings in which this
account of the cosmogony was presented, one can formulate a rea-
sonable hypothesis by comparing his testimony with that of Titus of
Bostra and the Muslim doxographer al-Shahrastani. Describing the
infinite extension of the realm of Light in every direction save that
in which it was bounded by the realm of Darkness, Augustine com-
mented that this doctrine was expounded in certain writings of Mani
which were known to only a few of the elect.”” Al-Shahrastani’s re-
port is more explicit, indicating that this doctrine was set forth in

E. Chavannes and P. Pelliot, “Un traité manichéen retrouvé en Chine,” Journa! Astatique
ser. 10,v. 18 (1911), 527.

0 Augustine Contra epistulam fundamenti 21 (Zycha, 218, lines 18-19; 219, lines 2-3);
De morthus Manichaeorum 9 (PL 32, 1351); Ibn al-Nadim (Dodge, 778, 788). Cf. the Nestorian
History (Scher, 227); Ibn Abi I-Hadid (cited in Vajda, 13); the anonymous commentator
on al-Ash‘ari’s Kitab al- Luma * (cited in Vajda, 23); compare also the Mandacan Right
Ginza 7 (Lidzbarski, 277, line 27). This unequal allocation of primordial space (with
the forces of evil initally occupying only one quarter) may explain the curious remark
in Alexander of Lycopolis about “the measure of God’s goodness far surpassing that
of the evilness of matter” (C. Man. opin. 2; Brinkmann, 5; tr. of PW. van der Horst and
J. Mansfeld, An Alexandrian Platonist against Dualism [Leiden: E.J. Brill, 1974], 52).

' Augustine Contra epistulam fundamenti 21-25 (Zycha, 218, lines 21-22; 219, line 12;
220, line 11; 222, lines 3-4; 224, line 21); Contra Faustum 4.2 (Zycha, 271, lines 2-3); De
vera religione 49 (96) (Martin, 249). For the division of space into quarters, see Contra
epistulam_fundamenti 21, 23 (Zycha, 218, lines 23-24; 219, line 2; 220, lines 9-10).

2 Augustine Contra epistulam fundamenti 21, 22, 26 (Zycha, 218, lines 19-20; 219, lines
3-4,13-14,18; 225, lines 8-9); compare the reports of ‘Abd al-Jabbar (cited in Vajda,
116 and G. Monnot, Penseurs musulmans et religions wraniennes: ‘Abd al-Jabbar et ses devanciers
[Paris: Vrin, 1974], 153-154); Ibn al-Murtada (cited in K. Kessler, Mani. Forschungen iiber
die manichdische Religion [Berlin: G. Reimer, 1889], 351); and al-Maturidi (Monnot, Islam,
151). The Zoroastrian polemic Skand-gumanik vicar (52; West, 246) and the Muslim
historians Ibn al-Nadim (Dodge, 777-778, 787-788) and al-Shahrastani (Gimaret and
Monnot, 656 [621]) were apparently not familiar with this idea; they inferred from the
fact that the Light was bounded by the Darkness that these two realms must be
contiguous.

* Augustine Contra epistulam fundamenti 25 (Zycha, 224, lines 23-27).
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the first chapter (chapter alaf) of Mani’s Living Gospel and in the be-
ginning of his Skabuhragan.* Titus of Bostra believed that the Greek
sourcc document’s Mani quotations were derived from a Syriac-lan-
guage work of Mani?’; if he was correct, one could plausibly iden-
tify this latter work with the Living Gospel.?®

This identification cannot be confirmed from the extant Eastern
Manichaean texts, which include only a few fragments of the Living
Gospel and provide relatively limited information about the primor-
dial state which existed before the invasion of the realm of Light by
the forces of Darkness. At the same time, the description of this pri-
mordial state (as reported by the anti-Manichaean writers) is unlikely
to have been a teaching formulated and introduced by Western
Manichaean communities of the Roman Empire.

There is instead reason to assume that this description of the pri-
mordial state arose in a Persian milieu and this may provide some
incidental support for the hypothesis that it was ultimately derived
from one of Mani’s writings. Greek and Latin writers were quick to
reject the idea that the domains of good and evil occupied divisions
of primordial space which were infinite in extension but finite at their
point of contact; lacking the frame of reference necessary to under-
stand or appreciate this teaching, they regarded it as nothing more
than a curious barbarian superstition. There are, however, some
remarkable parallels for this teaching in both the Mandaean and
Zoroastrian cosmogonies, suggesting that this teaching may have been
formulated for an eastern audience who had the background beliefs

* Al-Shahrastani (Gimaret and Monnot, 654 [*619]) asserted that his information
was derived from a (now lost) work of the Shi’ite scholar Muhammad ibn Harun Abu
‘Isa al-Warraq (d. 861?), an exponent of dualism who had originally been a Zoroastrian
and was well-informed about Manichaean teaching; cf. ‘Abd al-Jabbar (cited in Vajda,
117); Ibn al-Nadim (Dodge, 804); and al-Biruni (cited in Browder, 61-62), Regarding
al-Warraq’s knowledge and use of Mani's Shabuhragan, see C. Colpe, “Der Manichiismus
in der arabischen Uberlieferung” (Phil. diss., Gottingen, 1954), 218-220. This same
teaching was also attributed to the Living Gospel and the Shabuhragan by Ibn al-Murtada
(cf. Vajda, 14), who was also dependent upon al-Warraq (Colpe, 245). As Gimaret and
Monnot (660 n. 36) note, Mas‘udi, likewise drawing upon al-Warraq, offered an
abbreviated version of this report, omitting the reference to Mani’s Living Gospel, “Abd
al-Jabbar (cited in Vajda, 121) reproduced this abbreviated report, making the same
omission.

“ Cf Titus Adv. Manich. 1.17 (Lagarde, 10, line 13).

“If Titus’ testimony is accepted, the Shabuhragan, which was written not in Syriac
but in Middle Persian and consequently remained little known in the Western
Manichaean communities, could not be regarded as the origin of the Mani quotations
given in the Greek source document.
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necessary to comprehend and value it. The interpretation of the four
cardinal directions as lines inscribed on a vertical plane (so that north
and south are identified with above and below respectively) is found
in the Mandaean cosmogony.?’ Several other features can be paral-
leled in Middle Persian accounts of the Zoroastrian cosmogony:

(1) light above and darkness below;*

(2) light and darkness being unlimited in all directions except that in
which they meet;*

(3) the separation of the light and darkness by the interposition of a
void.*

These parallels suggest that the description of the primordial state
found in anti-Manichaean writers’ accounts of the Manichaean cos-
mogony was formulated in a Persian context and did not originate
in the Western Manichaean communities of the Roman Empire. The
hypothesis of a Persian origin for this description of the primordial
state would cohere with the claim of Augustine and al-Shahrastani
that it was derived from Mani’s writings.

In conclusion, Cumont and Kugener were correct to recognize
that Titus of Bostra, Severus of Antioch and Theodoret of Cyrrhus
reproduced reports about the Manichaean cosmogony which were
drawn from a common source. Their hypothesis about the nature
of this source document was evaluated by analyzing one of these sets

# North and south are identified with above and below respectively in the Mandaean
Right Ginza 1.11; 12.6-7 (M. Lidzbarski, Ginza. Der Schatz oder das Grosse Buch der Mandaér
[Géttingen: Vandenhoeck and Ruprecht, 1925], 7, line 3; 277, lines 16-17; 280, lines
3,32-33; 281, line 17). This identification may have arisen from the use of north and
south as astronomical references (i.e. “north”=toward the north pole star;
“south”=toward the south pole star); compare Mas‘udi Kitah al-tanbih wa-al-ishraf 4.21
(B. Carra de Vaux, Magoudi. Le livre de Uavertissement el de la révision [Paris: Imprimerie
Nationale, 1897], 221), where the religious practices of the marsh-dwellers of southern
Iraq are discussed.

% Selections of Zadspram 1.1; cf. Bundahishn 1.3.

* Bundahishn 1.5. For the idea that the evil realm is infinite in depth and length, cf.
also the Mandaean Right Ginza 12.6 (Lidzbarski, 277, line 27).

" Bundahishn 1.4-5; Selections of Zadspram 1.1. The source document’s description of
the invasion of the realm of Light by the forces of Darkness, which lies outside the
scope of this study, also contains a number of features which can be paralleled in
Zoroastrian and Mandaean texts: the good is aware that the evil one exists but the evil
one is not initially aware of the existence of the good (Bundahishn 1.8-9; Selections of
Zadspram 1.2; cf. the Mandaean Righ! Ginza 12.6 [Lidzbarski, 277, lines 19-23; 278,
lines 23-24; 279, lines B-14]); the evil one discovers the light accidentally while venturing
near the border (Bundahishn 1.9; Selections of adspram 1.3; cf. the Mandaean Right Ginza
12.6 [Lidzbarski, 279, lines 15-16]); the evil one invades, believing that the good is
helpless and lacks the means to resist him (Bundahishn 1.15); etc.
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of parallels, namely reports about the division of primordial space
into four quarters which were unequally allotted to the realms of Light
and Darkness. Contrary to Cumont and Kugener, it was argued that
this source document was in Greek (not Syriac) and was a summary
of Manichaean teaching which contained some quotations attributed
to Mani but was not itself identical with one of Mani’s works. Au-
gustine’s description of the Manichaean cosmogony was seen to par-
allel the accounts found in the Greek and Arabic anti-Manichaean
writers. Augustine’s account also provided some additional details
which facilitated the reconstruction of the Manichacan division of
primordial space between the realms of Light and Darkness. By com-
paring the testimonies of Augustine, Titus of Bostra and al-
Shahrastani, it was suggested that the Greek source document’s Mani
quotations might have been ultimately derived from Mani’s Living
Gospel. Although this hypothesis could not be confirmed from the ex-
tant Eastern Manichaean texts, it was shown that the source docu-
ment’s account of the division of primordial space was most likely
formulated in a Persian milieu; this would cohere with the claim of
Augustine and al-Shahrastani that this account was derived from
Mani’s writings.



PROLEGOMENA TO A STUDY OF WOMEN
IN MANICHAEISM

J. Kevin CovLE

The word “prolegomena” did not find its way lightly to my title, but
it is apt. There was even a moment when I thought of adding “Vir-
gin Territory” as a subtitle and a means of emphasizing how inat-
tentive scholars have been to the place of women in a religion asso-
ciated in the modern mind with extreme dualistic asceticism. This
scholarly oversight strikes me as strange for several reasons. First,
because it is as much a commonplace to hold Augustine of Hippo
responsible for much of current Christianity’s perceived shortcom-
ings where the role of women is concerned,' as it is to ascribe his
own perceived “misogyny” to his never-quite-repudiated Manichaean
loyalties.” Yet no one has bothered to winkle out what Manichaeism
itself really had to say on the subject of women.

A second reason why the silence is puzzling is the attention scholars
have devoted in recent decades to women and the feminine in Gnos-
ticism.? Whether or not Manichaeism really constitutes Gnosticism'’s
final performance on the stage of late classical antiquity,* there are

I' See, for example, V.L. Bullough, The Subordinate Sex: A History of Attitudes toward
Women (Urbana: University of Illinois Press, 1973) 97-120.

? See E. Pagels, Adam, Fve, and the Serpent (New York: Random House, 1988) chap.
5; J. van Oort, “Augustine and Mani on concupiscentia sexualis” in Augusiiniana
Traiectina: Communications présentées au Collogue international d’Ulrecht, 13- 14 novembre 1986
eds. J. den Boeft and ]. van Oort (Paris: Etudes Augustiniennes, 1987) 137-152; and
Bullough, The Subordinate Sex 118.

 For example, see |.]. Buckley, Female Fault and Fulfillment in Gnosticism (Chapel
Hill: University of North Carolina Press, 1986); the articles collected in Images of the
Feminine in Gnosticism ed. K.L. King (Philadelphia: Fortress Press, 1988); and G.
Casadio, “Donna e simboli femminili nella gnosi del I1 secolo™ in La donna nel pensiero
eristiano antico ed. U, Mattioli (Genoa: Marietti, 1992) 305-329 (including an inter-
esting bibliographical note).

* This is the view of K. Rudolph, “Mani und die Gnosis” in Manichacan Studies:
Proceedings of the First Conference on Manichaeism, August 5-9, 1987, Department of History
of Religions, Lund University, Sweden ed. P. Bryder (Lund: Plus Ultra, 1988) 194: “Ergebt
sich ohne Zweifel, da3 Mani der christlich-gnostischen Tradition verpflichtet ist.
Daher ist in den letzten Jahren mit Recht um Manichiaismus als einer gnostischen
Weltreligion gesprochen worden.”
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undeniable points of similarity between the two,” but so far the af-
finities have failed to move anyone to compare their understanding
of women. And a third component in the mystery is that the authors
of those studies which address women in medieval “Neo-Manichaean”
sects have not attempted to ferret out parallels among the Manichaean
roots whence the medieval groups purportedly sprang.®

Still, the “Manichaean” (or “Neo-Manichaean”) label at least serves
to remind how readily conventional wisdom affixes it to any méprise
of women, the body, and sexuality.” One might be excused, there-
fore, for concluding that the usual accusations against a movement
as ascetical as this one is considered to have been—particularly in
its cosmogony and related moral code—must imply an undervalu-
ing of woman as both symbol and reality.? Such seems to be the in-
ference of Henry Chadwick’s curt summation: in the Manichaean
creation theory, he says, “the differentiation of gender [is] a particu-
larly diabolical invention.”™

But what do modern assertions such as this have to do with the

> So D. McBride, “Egyptian Manichaeism”, Joumal for the Society of the Study of
Egyptian Antiquities 18 (1988) 80-98, esp, 92-93.

“ See R. Abels and E. Harrison, “The Participation of Women in Languedocian
Catharism”, Mediacval Studies 41 (1979) 215-251 (with numerous bibliographical
references); also G. Koch, Frauenfrage und Ketzertum im Mittelalter: die Frauenbewegung
im Rahmen des Katholizismus und des Waldensertums und threr sozialen Wurzeln, 12. - 14.
Jahrhundert (Forschungen zur mittelalterlichen Geschichte 9, Berlin: Akademie-Verlag,
1962); J. Duvernoy, Le Catharisme: la religion des Cathares (Toulouse: Privat, 1976) 264-
265; and esp. A. Brenon, Les femmes cathares (Paris: Perrin, 1992).

7 For instance, L.F. Cervantes, in “Woman”, New Catholic Encyclopedia 14 (New
York: McGraw-Hill, 1967) 994, confines his remarks on the subject to the follow-
ing: “The irony of accusing the early Church of antifeminism is that there was a
curious and powerful force in the world, outside and in opposition to, historical Chris-
tianity, that was undoubtedly antisexual, antifeminine, and antifamilial. This was
Manichaeism...” See also P. Brown, The Body and Soctety: Men, Women and Sexual Re-
nunctation in Early Christianity (New York: Columbia University Press, 1988) 200-201
and 391-392.

# Again, there is surprisingly little literature that directly addresses Manichaean
asceticism, a topic most seem to have taken for granted. See J.K. Coyle, Augustine’s
“De moribus ecclesiae catholicae™: A Study of the Work, Iis Composition and Its Sources (Paradosis
25, Fribourg: The University Press, 1978) 194 n. 733, for bibliography available to
1975; and now S.N.C. Lieu, Manichaeism in the Later Roman Empire and Medieval China
(Wissenschaftliche Untersuchungen zum Neuen Testament 63, Tiibingen: J.C.B.
Mohr, 19922 80-187.

? H. Chadwick, “The Attractions of Mani”, Compostellanum 34 (1989) 213 n. 71,
repr. in iem, Heresy and Orthodoxy in the Early Church (Collected Studies Series, CS342,
Aldershot: Variorum Reprints, 1991). See also H.-C. Puech, “La conception mani-
chéenne du salut™ in his Le manichéisme et autres essais (Paris: Flammarion, 1979) 26-
27.
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reality of women Manichees? This question, as I see it, would ult-
mately engage three lines of inquiry: Manichaeism’s idea of female-
ness; its view of women in general; and the role(s) to which its female
followers were permitted access. The last line will be lightly addressed
here, in the framework of delineating considerations which need to
be taken into account in any serious scholarly approach to the ques-
tion. These considerations are: the data already available, the metho-
dology to be assumed, and the indicators for future research.

I. What is known

Despite the obvious difficulties in gleaning information from primary
sources which are now lacunary at best and which seldom seem to
give specific attention to the topic of women, some constants do
appear:

1.1. We know for a fact that there were women Manichees, and
that like their male counterparts they were divided into Hearers'’
and Elect.'" The existence of both groups is attested by Mani-

"0 Coptic Aephalaion 115 refers to female catechumens: see A. Bohlig, Kephalaia,
zweite Hilfte (Manichdische Handschriften der Staatlichen Museen Berlin I, Stutt-
gart: Kohlhammer, 1966) 279.14; English in I. Gardner, The Rephalaia of the Teacher:
The Edited Coptic Manichaean Texts in Translation with Commentary (Nag Hammadi and
Manichaean Studies 37, Leiden: Brill, 1995) 283, See also verses 342-344 of the
British Museum’s Chinese hymn-scroll (Or. 8210 / Or. 5.2659) entitled Mon: jiao
xta bu zan (“The Lower [or Second] Section of the Manichaean Hymns”) in H.
Schmidt-Glintzer, Chinesische Manichaica (Studies in Oriental Religions 14, Wiesbaden:
Harrassowitz, 1987) 53. In two Middle Persian documents from Turfan, the reader
finds niydsatin = “female hearer”, auditrix: M 801a in W.B. Henning, “Ein mani-
chiisches Bet- und Beichtbuch®™ Abhandlungen der Preussischen Akademie der Wissenschaflen
(= APAW) Jhg. 1936, Abh. 10, 25; and M. Boyce, A Reader in Manichaean Middle
Persian and Parthian: Texts with Notes (Acta Iranica 9, 3e série: Textes et mémoires,
vol. 11, Leiden: Brill / Teheran-Li¢ge: Bibliothéque Pahlavi, 1975) 153 and 156;
another German translation in H.-J. Klimkeit, Hymnen und Gebete der Religion des Lichts:
Iranische und tiirkische liturgische texte der Manichder Jentralasiens (Rheinisch-westfalische
Akademie der Wissenschaften Abh. 79, Opladen: Westdeutscher Verlag, 1989) 167
and 170; in English, Gnosts on the Silk Road: Gnostic Texts from Central Asia (San Fran-
cisco: Harper, 1993) 134 and 136. The other document is M 1 (8th/9th cent.) in
F.W.K. Miiller, “Ein Doppelblatt aus einem manichéischen Hymnenbuch (Mahrna-
mag)” APAW Jhg 1912, Abh. 5, 14-15 (see 34-36); another German translation in
Klimkeit, Hymnen 197. See also T.M. 164 (Proto-Turkish) R, line 6 and V, line 3
(neydsakand’), in A. von Le Coq, “Ttrkische Manichaica aus Chotscho 11T, APAW
Jhg. 1922, Abh. 2, 41-42.

I Electae are shown in frescoes (9710 cent.?) at Kara-Kotscho in Chinese
Turkestan: see H.-]. Klimkeit, Manichaean Art and Calligraphy (Iconography of Reli-
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chees themselves, as well as by Christian opponents.'?

1.2. On the other hand, nothing has yet come to light which un-
equivocally demonstrates that women held rank in the three-tiered
Manichaean hierarchy of presbyters, bishops, and apostles.'* Nor do
they appear to have shared the rootlessness which often characterized
male Elect,'* at least in the West.'> And no evidence has yet emerged

gions 20, Leiden: Brill, 1982) ill. 41a and 43, pp. 44-45; A. von Le Coq, Chotscho:
Facsimile-Wiedergaben der wichtigeren Funde der ersten kimiglich preussischen Expedition nach
Tuzfan in Ost-Turkistan (Berlin: Dietrich Reimer und Ernst Vohsen, 1913, repr. Graz:
Akademische Druck- und Verlagsanstalt, 1979) plate 3a; and idem, Die Manichéischen
Miniaturen (Die buddhistische Spitantike in Mittelasien II, Berlin: Dietrich Reimer,
1923, repr. Graz: Akademische Druck- und Verlagsanstalt, 1973) plate 2 and pp.
36- 37.

12 See Ephrem, in C.W. Mitchell, S. Ephraim’s Prose Refutations of Mani, Marcion
and Bardaisan 1 (London-Oxford: Williams and Northgate, 1912) 128.2; and the second
Greek formula of abjuration (PG 1, col. 1468). Augustine refers several times to
Manichaean sanctimoniales, even providing the name of one of them (De haeresibus
46, CCL 46, 315.73): “Eusebiam quandam manichacam quasi sanctimonialem...”
See the reference to women Elect in an anti-Manichaean letter written in Egypt
ca. 300 (Papyrus Rylands 469, ff. 31-32) in C.H. Roberts, Catalsgue of the Greek and
Latin Papyri in the John Rylands Library, Manchester 111 (Manchester: Manchester Uni-
versity Press, 1938) 42 and 45; also in A. Adam, Texte zum Manichéismus (Berlin: W.
de Gruyter, 1954) 33,

'3 On these ranks see Coyle, Augustine’s 348-351. In Turfan fragment M 801a
women Elect are named after all the ranking males, including male Elect: see
Klimkeit, Hymnen 172 (idem, Gnosis 137); and Henning, “Ein manichiisches™ 24-25.
The only text which might indicate higher ranks for women is the ambiguous pas-
sage (85 ¢22) of the Chinese treatise (ca. 900) first edited by Chavannes and Pelliot,
“Un traité manichéen retrouvé en Chine 1", Journal Asiatique X* série, t. XVIII (1911)
585: “and the community of the Four Groups, men and women...” (Schmidt-Glintzer,
Chinestsche 101), This document, known as the “Compendium of Mani, the Buddha
of Light”, (Moni quang fo jiao fa i liieh, British Museum Or. §.3969), and written in
731 C.E,, according to Schmidt-Glintzer, op. cit. 73, or in 724, according to G. Haloun
and W.B. Henning, “The Compendium of the Doctrines and Styles of the Teach-
ing of Mani, the Buddha of Light”, Asia Major n.s. 3, part 2 (1952) 198 n. 4, refers
to these groups (the fifth comprises the Hearers) again in verses 80 b27 - ¢6 (Schmidt-
Glintzer op. cit. 73; Haloun and Henning, op. cif. 195).

'* What Abels and Harrison affirm of Catharism (“The Participation” 226) also
seems applicable to Manichees, even if no true historical link exists between the
two groups: “Clearly, then, perfectae were far less active than their male counterparts.
A partial explanation may be in the nature of their respective activities. While the
perfecti, especially the bishops and deacons (positions filled only by men), traveled
extensively, preaching and administering the consolamentum, female perfects [...], by
and large, did not.” In fact, the Cathar perfectae seem to have become wanderers
only after the Inquisition made their settled communal lifestyle impossible.

'* One must therefore be wary of Brown’s assertion (The Body and Society 202)
that “throughout the late third and fourth centuries, Paul and Thecla walked the
roads of Syria together, in the form of the little groups of “Elect’ men and women,
moving from city to city. As members of the ‘Elect,” Manichaean women traveled
on long missionary journeys with their male peers.” What sources support this?
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that women exercised “special” ministries carried out by the Elect,
such as preacher, lector, scribe, or cantor.'®

1.3. Yet Manichaean literature offers no explicitly “misogynistic™
texts. There is none of the “devil’s gateway” rhetoric of a Tertul-
lian,"” nor even—whatever its intended meaning—the Gnostic symbol
of the female having to become male in order to attain perfection,
as in the Gospel of Thomas."® A well-known passage in a Coptic Mani-
chaean Jesus-psalm appears to be directed against the Christian doc-
trine of Incarnation, rather than against women and/or childbirth
per se:

Shall I lay waste a kingdom that I may furnish a woman’s womb?...
Thy holy womb is the Luminaries that conceive thee. The trees and
the fruits—in them is thy holy body."

While, as we have seen Chadwick observe, sexual differentiation was
to Manichaean thinking probably not a good thing,”” Manichees seem
to have resigned themselves to its inevitability; and women, their
childbearing capabilities notwithstanding,?' were not only tolerated
in the Coptic Manichaean tradition, but specific women were even
revered.? (Still, women do not figure very much in the Manichaean
“biographies” of their founder.)?

15 See Turfan fragment M 801a (Boyce, A Reader 158; Kiimkeit, Hymnen 172; tdem,
Gnosis 137). But see also below, note 24.

"7 Tert., De cultu_feminarum 1,1:2 (CCL 1, 343.16).

" Evang. Thom. logion 114. On this motif see K. Aspregen, The Male Woman: A
Feminine Ideal in the Early Church (Uppsala Women's Studies, A: Women in Religion
4, Stockholm: Almqvist & Wiksell, 1990) esp. chap. VIII; also F. Wisse, “Flee Femi-
ninity: Antifemininity in Gnostic Texts and the Question of Social Milieu” in King
(ed.), Images 297-307, repr. in Gnosticism in the Early Church ed. D.M. Scholer (Stud-
ies in Early Christianity 5, New York-London: Garland Publishing, 1993) 161-171.
This theme was apparently shared by Cathars: sce Duvernoy, Le Catharisme 98-99
and 265.

" C.R.C. Allberry, A Manichaean Psalm-Book, Part Il (Manichacan Manuscripts
in the Chester Beatty Collection II, Stuttgart: Kohlhammer, 1938) 121.29-32; see
also 52.22-26 and 122.19-25.

2 See Coptic Kephalaion 41 in C. Schmidt et al., Kephalaia: 1. Hlfte, Lieferung 1-
10 (Manichdische Handschriften der Staatlichen Museen Berlin I, Stuttgart:
Kohlhammer, 1940) 105.31-33; English in Gardner, The Kephalaia 110); and Au-
gustine, De continentia 10:24 (CSEL 41, 171.8-10).

“! On the Manichaean notion of conception and gestation see R. Kasser, “Sagesse
de Mani célée ou manifestée”, Bulletin de la Société d’Archéologie copte 30 (1991) 36-38.

22 Such is inferred in the Kellis materials: see 1. Gardner, “The Manichacan
Community at Kellis: A Progress Report” in Emerging from Darkness: Studies in the Recovery
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1.4. The absence of specifically “mysogynistic” literature suggests,
in fact, that Manichees were no more “anti-women” than any other
religious group of their time(s), and possibly less so than some. But
if there was no blatant “misogyny” as such in Manichaeism, there
also appears to have been less scope for female than male initiative.
There is no clear indication of a woman having authored any of its
major literature,** nor of women’s independent missionary activity.

1.5. In contrast to Gnostic speculation, the female figure Psyché/
Sophia of Manichaeism has never fallen.”> Here Douglas Parrott
suggests an interesting avenue of research, as he speculates on why
this figure was the one to fall in Gnostic reflection: “It seems to me
that the reason was that the Gnostics found that a basic conviction
about women converged with their basic attitude about the soul. They
were therefore able to use the story of a female to tell about the soul
[...] becoming male.”?®

If what he says rings true, might not the omission of a feminine

of Manichaean Sources eds. P. Mirecki and J. BeDuhn (Nag Hammadi and Manichaean
Studies 43, Leiden: Brill, 1997) 170 and 174.

% Jan Bremmer may have lapsed into generalization when he says, in “Why Did
Early Christianity Attract Upper Class Women?” in Fructus Centesimus: Mélanges offerts
a Gerard J.M Bartelink a [occasion de son soixante-cinquiéme anniversaire eds. A.AR.
Bastiaensen et al. (Instrumenta Patristica XIX, Steenbrugge, Belg.: in Abbatia S.
Petri, 1989) 39: “Mani also paid attention to women, who proved to be so impor-
tant for his religion that the Manichaean tradition related the simultaneous con-
version of his father Pattikios and an unnamed woman.” He refers here to the
Cologne Mani-Codex, 117, and the commentary of A. Henrichs and L. Koenen in
“Der Kolner Mani-Codex (P. Colon. inv. nr. 4780)" Zetschnf! fir Papyrologie und
Epigraphik 44 (1981) 308.

2 Although, on phonetic grounds, Peter Bryder considers verses 120-153 of the
Chinese hymn-scroll (Schmidt-Glintzer, Chinesische 26-29) to have been composed
by a Manichaean “teacher” named Maria, “contrary to earlier translations™ (E-mail
message of August 9, 1994, ID <01HFP6S66UJE000RC6$ gemini.ldc.lu.se>). Simi-
larly, Jason BeDuhn has identified the names of women at the end of two Iranian
Manichaean hymns in M 797 (Kanig Wilast at LR.7 and Isprahm Naz at IL.V,12)
as the authors of those hymns in “Appendix I: Middle Iranian and Turkic Texts
associated with Manichaean Art from Turfan”, in Zsuzsanna Gulacsi, Mediaeval
Manichacan Art in Berlin Collections (Turnhout: Brepols 1999) Text 13. One cannot,
of course, conclude from these possibilities that women authors were more widely
active in Manichaeism; but the subject should be explored.

% See J.K. Coyle, “Mary Magdalene in Manichaeism?”, Le Muséon 104 (1991)
54. On Sophia’s Fall in The Wisdom of Jesus Christ, see C. Barry, “La dynamique de
Phistoire dans un traité gnostique de Nag Hammadi, La Sagesse de Jésus-Christ”, Le
Muséon 105 (1992) 267-268; more generally, G.C. Stead, “The Valentinian Myth
of Sophia®, Journal of Theological Studies 20 (1969) 75-104; and P. Perkins, “Sophia
as Goddess in the Nag Hammadi Codices” in King (ed.), /mages 96-112.

25 D.M. Parrott, response to M. Scopello in King (ed.), fmages 93-94.
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symbol of a “fall” which, after all, Manichees held to be real, indi-
cate a different attitude toward both the soul and the female? How-
ever that question should be answered, one cannot exclude the
possibility of Gnostic influences on the role certain female figures
are given in Manichaeism, including Mary, Martha, Salome, and
Arsinoe.”’

2. Hermeneutical considerations

There are, of course, principles of interpretation to be applied in any
scholarly endeavor. But what principles are particularly germane to
a study like this, especially given the dearth of previous work on the
subject? Though far from exhaustive, here is a list of hermeneutical
considerations the researcher ought to bear in mind:

2.1. In 1992 Winsome Munro wrote: “Crucial to feminist schol-
arship is obviously its selection of subjects for investigation. Who and
what to notice or overlook, what questions to ask, what to leave
unasked, what to highlight or ignore, all have much to do with the
life stance, values, and interest of the researcher. Feminist scholars
consciously bring their stance with them into their scholarship. The
stance of androcentric scholars, on the other hand, is almost always
unconscious, because androcentrism is still the unacknowledged norm
that passes for objectivity in New Testament scholarship as elsewhere
in the academy.”?®

Conscious or not, androcentrism must be counted among the
hazards the would-be investigator could risk. There are other perils
as well; that, for example, of forgetting that Manichaeism was a
phenomenon marked by great geographical diversity and impressive
longevity, encompassing in both respects a vista more sweeping than
Gnosticism ever did. It would therefore be too much to expect to
find, throughout Manichaeism’s entire tenure, a single, homogene-

%7 They appear together in the Coptic Psalms of Thom (Allberry, 4 Manichaean
192.21-24 and 194.19-22). Mary, Salome, and Arsinoe are named together in Turfan
fragment M 18 (Parthian), verse 3 (Miiller, “Handschriften-Reste” 35; Boyce, A Reader
126; another German translation in Klimkeit, Hymnen 109; English in idem, Gnosis
70); and—probably influenced by Mark 16:1- “Mariam, Shalom, Mariam” arc
mentioned on the reverse side of the same fragment (Miiller, ibid., 34, Klimkeit, loc.
cit., and Boyce, loc. eit.).

2 W. Munro, “Women Disciples: Light from Secret Mark”, Journal of Feminist
Studies in Religion 8 (1992) 47.
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ous approach to a matter with such practical implications as the role
of women. Should evidence eventually come to light to alter the
observations made in the first section of this article, any definitively
identified witnesses must still be placed within a range of religious,
social, and anthropological assumptions differing according to the
contemporary societies of which Manichaeism was a component.

2.2. Careful reflection is also required before extrapolating from
the recoverable elements of defunct cultures to self-assured assertions
regarding a smaller group within those cultures. It is no exaggera-
tion to stress that the elements which particularize a smaller group
are precisely those which distinguish it from the larger, surrounding
community. We may not assume, for mstance, that we know all about
women in mystery religions simply because we have recovered con-
siderable data about women in Greco-Roman society; just as know-
ing about Collyridians would not necessarily provide much general
information about women of fourth-century Roman Arabia.

In the case of Manichaean women, the alternative would be to
assume that their coreligionists viewed them (or that they saw them-
selves) in the same way women lived and were regarded in contigu-
ous socictics of the ancient world. That would be an assumption in
search of a foundation, since the available details about Manichaean
social life are both sparse and inconclusive.?? Moreover, the assump-
tion, as phrased, itself supposes one or more of three implausible
scenarios: that women did not exercise different social roles in dif-
ferent areas of the ancient world; that they all shared the same or
similar views regarding their socictal role; and that such common
views remained constant throughout Manichacism’s entire existence,
from the 3rd to the 14th centuries, and in diverse cultural settings,
ranging from North Africa to China.

Besides, the assumption would merely lead to a still broader line
of interrogation: how did Manichaeism itself fit into those various
ancient societies wherein it moved? Or, as Francois Decret has put

' Pace Madeleine Scopello, who asserts in “Jewish and Greek Heroines in the
Nag Hammadi Library” in King (ed.), fmages 87: “It is a matter of fact that we lack
texts describing common gnostic ways of life, their habits and daily customs. So, it
is more difficult than with other groups of people, for example, the Manicheans
[sic], to learn about the style of life they lived and, as is our purpose here, to know
which roles women played in gnostic ‘society” and, more specifically, in the society
of their time.” Scopello goes on to suggest (90) that women would have been at-
tracted to Gnosticism in part “by a mythology where feminine figures played such
an important role.”
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it: “Nos nouveaux philosophes et théologiens, avec la formation plus
modeste qui est souvent la leur, tentent habituellement [...] de dresser
un systéme, unc sorte d’épurc doctrinale, dégagée des contingences
de I’histoire. Exercices fort vains, en réalité, que ces «montages»
prétendent, a travers des opuscules, présenter, exposer le manichéisme,
un manichéisme coupé de tout substrat d’époque et de région, un
manichéisme a-historique et de nulle part. Or, I’hérésiologue Saint-
Epiphane ne qualifiait-il pas la secte d’«hérésie a plusieurs tétes» et
de «serpent polychrome se confondant avec le milieu qui I'entoure»
[Haer. 66:87, PG 42, c. 171]? Au lieu d'un essai de synthése accolant
des éléments disparates, d’époques diverses et provenant de milieux
différents, il importe, pour une étude cohérente, de situer le mouve-
ment manichéen dans I'histoire des mentalités, au coeur des patri-
moines culturels de populations ot il s’est diffusé, avec des bonheurs
inégaux, qu’il a, peu ou prou, marqués et dont il porte lui-méme
’empreinte.”*"

Decret’s warning should be heeded, not because the experience of
women in any particular group would have gone totally unrelated
to the experience of women in other contemporary groups within
the same society, but because ancient authors who broached (how-
ever marginally) the topic of women and their activities must have
operated from rather precise (and perhaps unchallenged) premises
regarding the particular societal role women were expected to play,
a role defined according to an ideological perspective which surely
did not always represent the views nor the experience of women
themselves, and was not overly concerned with referring to wom-
en’s own language, symbols, or frames of reference.

Indeed, even what we know about women (or the feminine) in
Manichaean literature is usually applicable only to a narrow band
of time and space. For example, more than other Manichaean lit-
erature, the Coptic Manichaica single out individual women for spe-
cial mention, be they figures borrowed from Christian writing,*' or
heroes from Manichaeism’s own martyrology.*” And doxologies which

0 F. Decret, “Saint Augustin, témoin du manichéisme dans I’Afrique romaine”
in Internationales Symposium tiber den Stand der Augustinus-Forschung vom 12. bis 16. April
1987 im Schloff Rauischholzhausen der Justus-Liebig-Universitiit Gieflen eds. CG. Mayer and
K.H. Chelius (Cassiciacum 39/1, Wiirzburg: Augustinus-Verlag, 1989) 87-88 (au-
thor’s emphasis).

' The influence of apocryphal Acts of apostles on the Coptic Psalmbook is in-
teresting in this regard; see Coyle, “Mary Magdalene™ 45.

# Coyle, “Mary Magdalene” 51.
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consistently speak of women—and always one particular woman—
appear to be a feature confined to the Coptic Manichaean Psalm-
book.*

2.3. As Isaac de Beausobre pointed out long ago, the reports of
their adversaries have to be distinguished from what Manichees them-
selves taught and believed.?* Yet, if an ancient society held to the
view that women should play no role in public life, while Manichaean
adherents to the same society entertained a different perspective on
that 1ssue, we would expect that adversaries would have lost no time
in publicizing the fact. This seldom seems to have been the case.
Augustine, for one, confines himself mainly to portraying women as
victims of Manichees, even in those passages—of dubious worth, one
might add—where he speaks of their participation in obscene ritu-
als.® Augustine’s sympathetic approach was not, of course, shared
by all Manichaeism’s adversaries. In a statement that smacks more
of rhetoric than reality, Jerome in 384 informed the young woman
Eustochium that “virgins such as are said to associate with diverse
heresies, and those in league with the vile Mani, are to be consid-
ered not virgins, but prostitutes.”® Writing some twenty years ear-
lier, Ephrem was scarcely kinder. His Fifth Discourse to Hypatius com-
pares “those idle women of the party of Mani—those whom they call
‘the Righteous Ones’ (zaddigatha)” to “those vain mourning women
who were bewailing the god Tammuz [cf. Ezek. 8:14].”%

¥ Coyle, “Mary Magdalene” 51-53. One name which appears in every (legible)
doxology of the Psalmbook is that of Marthamme; next in frequency is that of Theona.
On this, McBride, “Egyptian Manichaeism” 91, observes: “When one considers that
the references to Mary and Theona are more than double those of all the other
members of the Manichacan church, one may conclude that these women occu-
pied a position of great importance in the Manichaean church in Egypt [...]. This
stands in marked contrast with Manichaeism outside of Egypt which, while certainly
affording women the roles of Elect teachers and missioners, did not go so far as to
venerate historical women in their liturgy.”

3 See Histoire critique de Manichée et du manichéisme, for example t. I (Amsterdam:
Bernard, 1739) 404-418 (on the formation of the human race).

2 See Aug., De moribus Manichaeorum 19:67-20:75 (CSEL 90, 148-156), some of
which is repeated in De haeresibus 46:5 and 9-10 (CCL 46, 314-317). Sce also De
continentia 12:27 (CSEL 41, 177); De natura boni 45-47 (CSEL 25/2, 884-888); and
Contra Fortunatum 3 (CSEL 25/1, 85). The comments on this issue by Beausobre,
Histoire eritigue 725-762, are interesting. On the ritual allegations, see also H.-C. Puech,
“Liturgie et pratiques rituelles dans le manicheisme” in idem, Le manichéisme 241-247
(compte rendu d’un cours fait au Collége de France en 1954-55).

6 Jer., Epist. 22 38 (CSEL 54, 204.17 = PL 22, ¢. 422): “...uirgines, quales apud
diuersas hereses et quales apud inpurissimum Manicheum esse dicuntur, scorta sunt
aestimanda, non uirgines.”

97 In Mitchell, 8. Ephraim’s 128.3-6 (English, p. xciii).
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3. Future avenues of investigation

3.1. The preceding points suggest that one approach to the task would
be to tear a leaf from Margaret MacDonald’s recent study of pagan
views of women in ancient Christianity and attempt to discern how
adverse criticism targetting Manichaean women might have affected
the movement’s own view of them.”

3.2. Another question inviting exploration must surely be the sig-
nificance of female entities of the Manichaean cosmogony. What does
it mean, for instance, that in this cosmogony, at least as the Iranian
sources have it, Az (or her Greek counterpart Hyl)* is “the bad
mother of all the demons”, the personification of the powers of dark-
ness,'” which can themselves be male or female,*' and which were
created as counterparts to the male and female emanations or fig-
ures of the God Narisah?*? And what is the purpose of allusions to
the “Virgin of Light”,*3 the “Mother of the Living” (or “of Life” or

# M.Y. MacDonald, Early Christian Women and Pagan Opinion: The Power of the
Hysterical Woman (Cambridge: Cambridge University Press, 1996).

¥ On Az see van QOort, “Augustine and Mani” 143-144,

0 Turfan fragment S 9 (Middle Persian) in W.B. Henning, “Ein manichéischer
kosmogonischer Hymnus™, Nachrichien von der Gesellschaft der Wissenschaften zu Giltingen,
Philosophisch-historische Klasse Jhg. 1932, 215-220; repr. in Selected Papers, 1 (Acta Iranica
14, Teheran-Liége: Bibliothéque Pahlavi, 1977) [50]-[55]; German also in Klimkeit,
Hymnen 69 (English in idem, Gnosts 38). And (I thank Peter Bryder for drawing my
attention to this reference) see T 11 D 169 (Old-Turkic), verses 12-21 (A, von Le
Coq, “Tiirkische Manichaica aus Chotscho, 11", APAW Jhg. 1919, Abh. 3, 11;
Klimkeit, Hymnen 229-230; English translation—amended here—in idem, Gnosis 293):
“She [the demoness of darkness] sits down on his breast and makes him dream... /
She comes, a deceptive, hoary old she-demon, covered with hair; / Like a hail-cloud
she is tongi- (?) browed, like a bloody bcana (?) is her glance; / The nipples of her
breasts are like black pegs,... / A gray cloud billows from her nose; / Black smoke
issues from her throat; / Her breasts consist entirely of snakes—ten thousand of
them.”

W Turfan frag. M 3 (Miiller, “Handschriften-Reste™ 82; Boyce, A Reader 45); T
MID260 IR Ma(=M7983) 1V Il and e (= M 7984) 1 v II (Middle Persian) in
Boyce, A Reader 100-101, W.B. Henning, “Mitteliranische™ I, 186 and 194 [12 and
20], and M. Hutter, Manis kosmogonische Sabuhragan-Texte: Edition, Kommentar und
literaturgeschichtliche Einordnung der manichéisch-mutlelpersischen Handschriften M 98/99 I und
M 7980-7984 (Studies in Oriental Religions 21, Wiesbaden: Harrassowitz, 1992)
84 and 94; S 13 (Middle Persian): German translation in Klimkeit, Hymnen 69-70
(English in idem, Gnosis 38-39).

*2 Turfan fragments M 98 [ R, in Boyce, 4 Reader 61, Miiller, “Handschriften-
Reste” 38, and Hutter, Manis 10; and T TII D 260 e (= M 7984) I V T in Henning,
“Mitteliranische™ I, 193 [19], and Hutter, op. eif. 82.

¥ Asin Turfan fragments M 2 a V I (Henning, “Mitteliranische™ 11, 852 [279];
M 90 (Parthian), in E. Waldschmidt and W. Lentz, “Manichiische Dogmatik aus
chinesischen und iranischen Texten” Silzungsberichte der Preussischen Akademie der
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“of the Just”)," or the “Mother of the Truthful?”*

3.3. Douglas Parrott says that, unlike Gnosticism, early orthodox
Christianity had “no negative characteristic branded as feminine, that
was enshrined in the cosmic order.”*® The same may not be true of
Manichaeism, which presents the great pristine war'’ as occurring
between a Principle of Light, referred to in male terms (e.g., the Father
of Greatness), and a Principle of Darkness, often referred to in the
female terms we saw earlier (Az or Hylé). Still, it should not be sim-
ply taken for granted that this gender-specific discourse had direct
repercussions on Manichaeism’s view of women.

3.4. Now, what sort of woman would have been drawn to
Manichaeism? This is a question which may be answerable only af-
ter further investigation of Manichaean methods of proselytization.
So, too, might be the related question: What in the Manichaean
doctrine itself would have encouraged the active, if limited, partici-
pation of women in the religion?

3.5. If women did, indeed, take some active role in this religion,
we may be nearer to answering this related question: What would
have drawn any woman to Manichaeism? Here we would need to
stress the importance of distinguishing the Elect from the Hearers,
and therefore we should take Peter Brown’s caveat to heart: “It is
extremely difficult to know what Manichaeism meant to the aver-
age supporters of the church of Mani. It is easy to exaggerate the
extent of the impact upon them of Mani’s powerful myths. They were
not expected to view themselves or to attempt to behave in the same
manner as did the austere Elect.”*

Wissenschaften, Philosophisch-historische Klasse (Jhg. 1933) 555; another German trans-
lation in Klimkeit, Hymnen 165 (English in idem, Gnosts 129); M 311 (Miiller, “Hand-
schriften-Reste™ 67); T.M. 147, R, line 2 (Le Coq, “Tiirkische” I1I, 6); T II1 D 176,
lines 14 and 21 (ibid. 15); and CL/U 6818 v in P. Zieme, Manichiische-tiirkische Texie:
Schriften zur Geschichte und Kultur des Alten Orients (Berliner Turfantexte V, Berlin:
Akademie-Verlag, 1975) 33.

# See the references in Coyle, Augustine’s 35-43, passim.

* Turfan fragments M 2 a V I (Henning, “Mitteliranische” 111, 852 [279]); M
77 (Parthian) R-V (Henning, op. cit. 887 [314]; Boyce, A Reader 117); German also
in Klimkeit, Hymnen 94 (English in idem, Gnosis 57); M 21 (Parthian) in Henning, op.
cit. 891 [318]; Boyce, op. eit. 59). In T IIL D 260 e (= M 7984) [1 R II she is called
“the one who appears in womanly form” (Henning, “Mitteliranische” I, 178 [4]
n. 5; Hutter, Manis 30).

¢ Parrott, response to M. Scopello, in King (ed.), mages 93.

* On which see F. Decret, “L’utilisation des Epitres de Paul chez les manichéens
d’Afrique” in Le Epistole paoline nei Manichei 1 Donatisti e il primo Agostino eds. J. Ries et
al. (Sussidi Patristici 5, Rome: Istituto Patristico Augustinianum, 1989) 69-79.

* Brown, The Body and Society 201.
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Still, the Manichaean use of apocryphal “Acts” of apostles may
provide a clue to Manichaeism’s drawing power. These writings seem
to argue for a wider attraction to ascetical practices which included
Gnostics as well as Christians—and some of the same practices were
certainly in use in Manichaean circles.* If Virginia Burrus and oth-
ers are correct, the ascetical movement offered “autonomy through
chastity.”" The force of that movement would have accelerated with
the coming of Constantine, i.e. shortly after Manichaeism reached
the Eastern Mediterranean provinces.”' It is not unlikely that the
appeal of Manichaeism fits into the larger attraction to ascetical
movements within the Roman Empire, particularly during the fourth
century.”? In fact, this avenue seems especially promising for under-
standing Manichaeism’s success, in particular, for explaining its at-
traction for women.*

¥ Coyle, Augustine’s 149 n. 612. See also G. Petersen-Szemerédy, Jwischen Weltstadt
und Wiiste: Rimische Asketinnen in der Spitantike. Eine Studie zu Motivation und Gestaltung
der Askese christlicher Frauen Roms und auf dem Hintergrund ihrer Zeit (Forschungen zur
Kirchen- und Dogmengeschichte 54, Gottingen: Vandenhoeck & Ruprecht, 1993)
103-104.

50N, Burrus, Chastity as Autonomy: Women in the Stories of Apocryphal Acts (Studies in
Women and Religion 23, Lewiston, NY: The Edwin Mellen Press, 1987); also R.S.
Kraemer, “The Conversion of Women to Ascetic Forms of Christianity”, Signs 6
(1980) 298-307, esp. 301-307. On the role of the apocryphal Acts in this regard,
see G.P. Corrington, “The ‘Divine Woman’? Propaganda and the Power of Chas-
tity in the New Testament Apocrypha”, Helios n.s. 13/2 (1986) 151-162. But Kraemer
may be in error when she deems the apocryphal Acts to be indicative rather than
exceptional, speculative, or merely wishful in this regard: see Bremmer, “Why Did”
43.

1 See J.A. McNamara, “Sexual Equality and the Cult of Virginity in Early
Christian Thought”, Feminist Studies 3 (1976) 145-158, esp. 150-152; A.C. Wire, “The
Social Function of Women’s Asceticism in the Roman East” in King (ed.), /mages
308-323 (with E. Schiissler Fiorenza’s response, 324-328); and Coyle, Augustine’s chap.
V, esp. 226-232.

3 See e.g., J. Simpson, “Women and Asceticism in the Fourth Century: A Ques-
tion of Interpretation™, Journal of Religious History 15 (1988) 38-60; repr. in Scholer
(ed.), Women in Early Christianity 296-318. (However, much of this article is taken up
with accusing Elizabeth Clark and Rosemary R. Ruether of writing revisionist his-
tory.) As Samuel Licu astutely remarks (Manichaeism 180), “the diffusion of
Manichaeism coincided with the Christianisation of the Empire and an important
feature of the latter was the increasing popularity of the practice of asceticism.” Lieu
alludes to Ephrem as claiming that women were being “seduced” into Manichaeism,
“one by fasting, another by sackcloth and vegetables™: Hymni 56 contra haereses 23:7,
5-10 (CSCO 169, 88.21-26). But the context of Ephrem’s statement is unclear.

" In this regard Jerome’s report that women who appeared ascetic were styled
“Manichaean” may be indicative: see his Epist. 22 ad Eusiochium 13 (CSEL 54, 161.4-
5 = PL 22, col. 402): “Et quam uiderint tristem atque pallentem, miseram et
monacham et manicheam uocant.” At a more general level, opponents of ascetical
practices also labelled them ‘Manichaean’: see idem, Epist. 48 (49) ad Pammachium
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3.7. Of course, the likelihood exists that individuals had their own
reasons to be attracted, just as the possibility exists that motivation
varicd from onc culturc to another, and from one historical period
to another. For instance, Daniel McBride has argued that some in
Egypt perceived in Manichaeism a reflection of “three specific Egyp-
tian variants found in traditional religious expression: negative con-
fessions, apocalypticism, and heliocentrism.”>* In such an event, would
women have been attracted for the same reasons as men?

3.8. Wherever these inquiries may lead, Henry Chadwick raises
an interesting issue when he asserts that “the religion of Mani was
going to be attractive only to those who were at least touched by
Catholic communities and wanted some form of Christianity.”*® This
could only be true for areas where Christianity (in whatever guise)
already enjoyed a discernible presence. The reason(s) for joining
Manichaeism in predominantly non-Christian areas like Chinese
Turkestan and, later, China itself might have to be sought elsewhere.

3.9. As a conclusion, I refer to my opening remarks on Augustine
and Manichaeism in order to suggest the following prospect: should
it transpire that Manichaeism’s stance on women was actually more
positive—or at least no more hostile—than that of rival religious
movements in the Roman Empire, one would need to seriously con-
sider that Augustine’s own position on the issue was less negative than
so often claimed; or, if indeed negative, that its origin would lie else-
where than in the Manichaean affiliation of his youth.

2-3 and 8 (CSEL 54, 352-355 and 361 = PL 22, cols. 494 and 498), 712 ad Augustinum
14 (CSEL 55, 384 = col. 925), and 733 ad Clesiphontem 9 (CSEL 56, 254 = col. 1157).
> McBride, “Egyptian Manichaeism™ 81-88 and 93.
35 Chadwick, “The Attractions” 214



THE RECONSTRUCTION OF MANT’S
EPISTLES FROM THREE COPTIC CODICES

(ISMANT EL-KHARAB AND MEDINET MADI)

Iain GARDNER

This study should be treated as work in progress, an attempt to out-
line the direction of my current research on the remnants of Mani’s
Epistles preserved from three separate Coptic codices. The most ex-
tensive remains derive from that codex, known for over sixty years
but never edited, belonging to the so-called Medinet Madi collec-
tion. However, the starting point for my research was the identifica-
tion, whilst working with the still on-going excavations at Ismant el-
Kharab,' of leaves from two further codices that contain (at least some)
of these canonical Epustles. These latter remains are not as extensive
as the former; but are nevertheless significant. This identification from
Ismant el-Kharab then led to a rewarding and close collaboration
with W.-P. Funk, who had already begun work on the Medinet Madi
codex; so that we now work jointly on all three documents.’

The fact that Mani wrote Fpistles (somewhat in the style of Paul
as an “Apostle of Jesus Christ”) has long been known. The title oc-
curs regularly in the canonical lists of Mani’s scriptures, both in pri-
mary and secondary sources.” Augustine quotes at some length, and

! The excavations are directed by C. A. Hope, and are held under the aegis of
the Dakhleh Oasis Project (A, J. Mills).

? This article was originally read at the SBL annual meeting (“Manichaean Studies
Group”) in New Orleans, November 1996. It should be emphasised that it relies
heavily on collaborative work in progress with W.-P. Funk, and that I owe much
that is new here to his contribution. Of course, the article in itself is my own work;
and I take responsibility for the form of the provisional translations as quoted here.

3 E.g., the references collected by S. N. C. Licu, “An Early Byzantine Formula
for the Renunciation of Manichacism”, in ibid. Manichaeism in Mesopotamia and the
Roman East, Leiden 1994: 271; J. C. Reeves, Jewish Lore in Manichaean Cosmogony,
Cincinnati 1992: 9-19. Mention of the Epistles in the edited Medinet Madi codices
is known [rom: The Kephalaia of the Teacher 5, 25 (ed. H,]. Polotsky and A. Béhlig,
Stuttgart 1940); 353, 15-18 (ed. W.-P. Funk, Stuttgart 1999); The Homalies 25, 4 and
probably 94, 20 (ed. H. J. Polotsky, Manichiische-Homilien, Stuttgart 1934); The Psalm-
Book 46, 31 and 140, 8 (ed. C. R. C. Allberry, A Manichaean Psalm-Book 11, Stuttgart



94 IAIN GARDNER

controverts, the “Fundamental Epistle.”* Letters also play an impor-
tant role in the (at least partly) fictional narrative of the Acts of
Archelaus;? and indeed various perhaps spurious letters of Mani were
utilised in the heresiological literature, both Latin and Greek.® Par-
ticularly important is the list of titles that an-Nadim provides (in
Arabic and from the tenth century) in his account of Mani and his
teachings in the Fihrst.

Amongst primary sources discovered during the present century,
there are fragments identified as from the Epistles in the Turfan col-
lection, which evidence a genre of literature wherein quotations from
Mani’s letters are anthologised.” Also, the Greek Mani-Codex quotes
from the ‘Letter to Edessa’.? Thus there is substantial evidence that
the Epistles were widely known throughout the Manichaean commu-
nities, from North Africa to Central Asia; and that they survived as
a corpus in various languages and, it can be presumed, at least for
the best part of a millennium.

So, the first point to be made is that for the Epustles there are sig-
nificant remains; and indeed there is enough here for us to be able
to establish a clear idea of the format, content and style of one of
Mani’s canonical scriptures. This will be a major step forward in the
study of Mani and the religion that he founded; because, notwith-
standing important quotes found elsewhere from these scriptures,
notably the beginning of the Living Gospel, it is worth emphasising that
contemporary scholarship does not have a clear knowledge of any
part of the Manichaean canon (excepting perhaps the rather anoma-

1938). There are certainly also references in the stll unedited codex entitled: The
Kephalaia of the Wisdom of My Lord Mani (facsimile ed. S. Giversen, The Manichaean
Coptic Papyri in the Chester Beatty Library, 1, Geneva 1986), e.g., pl. 325, 5 and 13 (?).

* See infra on the status of this document; also E. Feldmann, Die Epistula Fundamenti
der nordafrikanischen Manichder, Altenberge 1987,

5 E.g., S. N. C. Lieu, “Fact and Fiction in the Acta Archelai”, op. cit.: 149-151.

% Ibid., “From Mesopotamia to the Roman East”, op. cit: 110-112. On the
unresolved question of the authorship and status of the Tebessa codex, especially
noting the suggestion that it may belong to the Epistles, sce R. Merkelbach, “Der
manichiische Codex von Tebessa”, in Manichaean Studies, ed. P. Bryder, Lund 1988:
232-234; and, more recently, J. BeDuhn and G. Harrison, “The Tebessa Codex: A
Manichaean Treatise on Biblical Exegesis and Church Order”, in Emerging from
Darkness: Studies in the Recovery of Manichaean Sources, eds. P. Mirecki and J. BeDuhn,
Leiden 1997: 38-39.

7 See the signatures ascribed to the “Letters™ in M. Boyce, A Catalogue of the Iranian
Manuscripts in Manichaean Seript in the German Turfan Collection, Berlin 1960: 147,

8 Mani-Codex, 64, 3-65, 22.
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lous case of the Shabuhragan). This, despite all the advances made
during this century right up to the Cologne Mani-Codex. 1 believe this
point deserves to be emphasised.

As regards the remains of the Episiles in Coptic: From Ismant el-
Kharab (Roman Kellis) there is, firstly, a single codex leaf with the
inventory number “ex P 30 / P 55 / P 59B.” I have reconstructed
this leaf from fifteen papyrus fragments, with one tiny scrap I can
not place. Continuity of sense makes it apparent that only a couple
of letters are missing from the end of each column; and so the great
majority of the text is recoverable, certainly from the lower two-thirds
of each page. The content concerns love (agape), and wisdom (sophia).
That is, Mani, as the presumed author, appeals to the mysteries and
wisdom that he has revealed, and calls for love and harmony amongst
the community that he is addressing. A parable concerning a vine-
yard and a husbandman is introduced.

No running title or other information, such as page numbers, is
apparent. The original size of the codex can not be known. Thus,
to assign the leaf to the Epistles can only be conjectural, although 1
argue that it is the most likely context given the present state of knowl-
edge. One possible identification is with the letter titled, according
to an-Nadim, ‘to / of Aba, Love.”” However, no weight can be placed
on this suggestion.

Secondly, also recovered from Ismant and much more extensive,
there are the approximately 100 fragments collected together under
the inventory number “ex P 93C et al.” Various codicological prob-
lems remain with the reconstruction, so one needs to be slightly cau-
tious about what is claimed. However, there are substantial remains
of at least eight leaves, that is, sixteen pages of text. The extent to
which these can be arranged into bifolia, and then perhaps even
sequenced to give some kind of quire structure, requires further re-
search. Sull, it is apparent that the fragments come from a limited
number of pages. For instance, in one case | have reconstructed sev-
enteen separate fragments to produce what is essentially a single
complete codex leaf. It appears unlikely that the fragments come from
a great many leaves; nor from widely dispersed parts of the presumed
codex, for some continuation across the leaves can be demonstrated.

The identification of this codex as containing the Epistles is virtu-
ally certain from style and content; and in particular what appears

9 Fihrist, tr. B. Dodge, New York, 1970, II: 799,
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to be the opening of a letter which can be reconstructed and read
as follows:

Mani, apostle of Jesus Chrestos (i.e., Jesus the ‘good’'’) and all the other
brothers who are with me; to N.N.;'" my loved one, and all the broth-
ers who are with you, each one according to his name. Peace through
God the Father, and our lord Jesus Chrestos, be it upon you my loved
one; and may it guard you and ... you, your body and your spirit. The
Father, the God of truth ...

and so on.

Again, it is notable that there is no running header (unlike the
Medinet Madi codex). It has also not been possible to identify with
certitude any titles, despite what appear to be a couple of endings
and beginnings of separate letters. Still, at one point Mani seems to
speak about two letters that he has written: one concerning “the
conduct (pl. dvaotpogn) of righteousness”, and the other “the
judgement of righteousness.”'? It seems conceivable that these are
echoed in the two titles given by an-Nadim as fourth and fifth in his
list, and translated by Dodge'? as “the well-being of righteousness™
and “the jurisdiction of justice.”

Secondly, from elsewhere in the codex and perhaps a different
letter, again some help in identification may be taken from an-Nadim.
He lists the title of a letter as concerning “the ten words”,'* whilst
in the Ismant el-Kharab codex what appears to be the conclusion
of an epistle reads as follows:

Indeed, my loved one, I was obliged to write a mass of words to you
this time; but God himself knows that these young people, whom you
sent and who came, found me in some pain. For I was sick ... For all
of thirty years to the day I was never sick like this occasion; and these
young people who had come, I wished merely to proclaim the news to

19 This form is said to have been used by the Manichaeans according to Alexander

of Lycopolis, ¢. Manich. 34, 18-21.

" The section containing the presumed single name of the recipient is extremely
poorly preserved, but may end — s. There is space for perhaps eleven letters. Given
that the name could be preceded by an honorific title or something similar, the
possibilities are too numerous for worthwhile speculation.

2 From P 93C et al., provisionally read: NANACTPODH NTAIK[AIJOCTNH /
JIQEN NTAIBMI[OJCT[NH

13 Fihrist, ibid., II: 799.

" Fihrist, ibid., II: 799.
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them, and by mouth send to you without letter. However, my heart
was grieved by the words of the brothers who are ill; because of this I
myself was oppressed, (and) in great pain have I written to you these
ten sayings that I might comfort your heart my child. I myself suffered
... Know therefore that these words I heard' in suffering, you too
receive them in joy and confirmation; and you understand them.

In sum, and with suitable qualifications, it appears that this Ismant
el-Kharab codex contains a clear beginning to one letter, addressed
to a single person; an allusion to a pair of letters concerning “right-
eousness (dikortoovvn)”; and the conclusion of the letter on “the ten
words.” Codicological work is now needed to place these and other
hints in some kind of sequence.

To turn now to the research in Berlin on the Medinet Madi Epis-
tles codex, the identification of this work amongst the seven Mani-
chaean Coptic codices brought to Europe in 1930 was announced
in the famous 1933 study by C. Schmidt and H.]. Polotsky: Ein Mani-
Fund in Agypten. At that time already some description of the co-
dex was made, including the quotation of the opening phrase of the
Third Epistle to Sisinnios (this leaf no longer appears to be extant).
It is known that the codex was similar in format to the Kephalaia,
including running headers and the titles of the separate letters by
Mani. However, the codex was not amongst those that began to be
systematically edited in the 1930s; and it is now commonly supposed
to have been substanually lost in the aftermath of the Second World
War, although some hope remains that the changed political reali-
ties of central and eastern Europe may bring some good news. Any-
way, various references over the last half century to the codex and
its fate have been collected together by Professor Robinson,'" and 1
will not repeat all those details here. Instead, let us concentrate on
what is available for present research.

Unfortunately, to my knowledge no account survives or was made
of the original size of the codex. However, if we calculate from an-
Nadim'’s list about fifty separate epistles'’ perhaps multiplied by five

15 Perhaps read ‘wrote’.

16 J. M. Robinson, “The Fate of the Manichaean Codices of Medinet Madi 1929
1989, in Studia Manichaica, ed. G. WieBner and H.-]. Klimkeit, Wiesbaden 1992:
19-62. A more detailed typescript is kept in the Agyptisches Museum und
Papyrussammlung in Charlottenburg, Berlin.

7" An-Nadim first lists 52 titles by “Mani and the imams after him”, and then a
further 24 “in addition to these.” The status of the respective groupings remains
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to six pages per letter, we reach a possible total of 300 pages of text
or 150 codex leaves. Of course, this has a vast margin for error, but
it serves to suggest a sizeable original codex that is average for Medinet
Madi. Now (and here I am heavily indebted to W.-P. Funk who is
responsible for tracking and detailing these), there survive twenty
leaves or portions (on occasion very little is readable at all) of forty
separate pages of text. Fifteen leaves are conserved and housed cur-
rently under the inventory number Berlin P. 15998; together with
other Medinet Madi leaves that presumably do not belong to the
codex. One more leaf is housed with the Aephalaia (“Keph. o. No.
A/B”), and four leaves are in Warsaw.

I can here announce that a first draft of these twenty leaves has
been prepared, initially from photographs by W.-P. Funk and now
(not quite yet complete) confirmed or corrected or improved by myself
on the basis of the originals. This draft is provisional. We intend, I
emphasise, to proceed to a critical edition that will be printed by
Kohlhammer.

So early is the work that it would be rash of me to include much
of it here. However, the following titles have been read, together with
the names of those addressed by Mani:

(B. 24) “The Seventh Letter of Ktesiphon: that about the vigils
(movvuyxiopog'®)’; addressed to (amongst others) Sethel, Abezachias'
and Simeon.

(£. 13) “The Fifth Letter of the Churches of N.N.”; no names read.
The ending of the previous epistle, i.e., as preserved above this title
sequence, reads:

unclear; as well as the number of titles that should be counted in the canonical
collection of Epistles (if ever any definitive listing was established), with the remainder
supposed to be sub-canonical or later additions. The average of five pages per
document is a rough approximation derived from the frequency of titles and
concluding sequences in the extant leaves. Some individual letters may have been
merely notes, whilst others were probably rather extensive; this variation is indicated
by an-Nadim’s comments.

' See G. Wurst, Das Bemafest der dgyptischen Manichéer, Altenberge 1995: 24n.1,
28 - 30.

9 An Abezachias, son of Zachias (?), “the interpreter (Eppevevtic)” appears in
the Aets codex (information kindly provided by W.-P. Funk); and also we should
probably read the same name in association with Sethel the deacon as the two
disciples sent to Abiran, the watch-tower (facs. ed. S. Giversen, op. cit. II: pl. 99,
25-26). On the names of Mani’s disciples, see now also J. Tubach, “Die Namen
von Mani’s Jiingern und ithre Herkunft”, in Manicheismo ¢ Oriente Cristiano Antico, ed.
L. Cirillo and A. van Tongerloo, Louvain 1997: 375-393.
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.. to the brothers and the sisters, my children, my loved ones who are
in that place: Live and be safe! Pray over my son Koustaios, ..."" writes
this letter in our Lord. Live and ... in my spirit and my love ... for ever
and ever. Amen.

(£. 8) “The Letter to M...”; no names read.
To these can be added the now lost opening to the “Third Letter to
Sisinnios’, as read by Polotsky and quoted in the original study:
(f. 2?) “The Third Letter to Sisinnios’; from Mani and Koustaios.

I will now turn from this summary of the formal details that sur-
vive to some matters of content. Since we can be virtually certain, I
would argue, that these passages represent the actual canonical words
of Mani himself, they are of supreme importance for recovering the
origins and core concepts of the religion. I repeat, the great major-
ity of Manichaean texts that survive are sub-canonical (e.g., the
Kephalaia), or are products of the community (e.g., the Psalm-Book);
and we cannot be certain how closely they represent the teaching of
the founder himself. Various questions occur, such as: How exactly
did Mani understand his role as “Apostle of Jesus Christ”, and thus,
how Christian are Manichaean origins? Again, how much of the
incredible doctrinal detail, and (for instance) the schematic formu-
lations of series of divine beings and such like, is actually attribut-
able to Mani himself? Or perhaps, to phrase it better, how should
these teachings be positioned in the overall context of Mani’s mis-
sionary purpose?

For such questions, the evidence provided by the Epistles is com-
pelling. For example, from the Medinet Madi codex, “The Seventh
Letter of Ktesiphon’, we read (B. 24):

2 It is tempting to read “the one who”, which would strongly suggest that
Koustaios (Kus*tai) acted as Mani’s personal scribe. This disciple is also named
elsewhere in the Epistles: see C. Schmidt, H. Ibscher and H.]. Polotsky, op. cit.: 23-
26; he appears as the author of the “Sermon of the Great War” in the Homlies, see
H.]. Polotsky (ed.), op. cit.: xvi, 7-42 (header); and he is attributed as a witness in
the Mani-Codex, 114, 6f, where he is termed ‘the son of the treasure of life’.
Interestingly, he is also named in the Middle Persian text M 3 (r. 2f) followed by
traces of a word which Andreas read as dbyr “Schreiber™; but see the discussion in
W. Sundermann, Mitteliranische manichdische Texte kirchengeschichtlichen Inhalts, Berliner
Turfantexte XI 1981: 130-131. Also, e.g. the references in G. Wurst, op. cit.: 37.
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... on account of (?) our good saviour, our god (?) Christ Jesus, by whose
name I chose you (pl.). I have gathered you in by his hope; I have caused
you to be waven together by his sign and his good; T have perfected
you by his understanding; I have made you strong by <his> faith; I
have made his wisdom and his knowledge shine forth in your teach-
ings like the sun. His is this blessed name and this strong power. He is
the one who can bless you all, my children, my loved ones.

He can set his love in your head (?), [which (?)] is the Light Mind. His?!
great faith he?” [can set (?) in] your guarding thoughts; his perfection
he can establish [in your] good insights; and his long-sufferingness he
[can ...] in your good counsels; his wisdom [...] also he can perform in
your sharp considerations.

Now, the importance of this passage is not only the emphasis upon
‘our good saviour ... Christ Jesus’; but also the fact that here we find
clear canonical authority for the listing of the five virtues and five
intellectual qualities. These products of the coming of the Light Mind
are familiar from a good variety of sources;*® with the same termi-
nology, indeed with the same order. Now we can be certain that such
are Mani’s own formulation.

The emphasis upon the authority of Jesus is a striking feature
throughout the Epistles. Whilst it is true that scholarship in recent
decades has in general returned to a more ‘Christian’®* understand-
ing of Manichaean origins, e.g., rather than Iranian and Indian,
nevertheless I believe that Mani’s own sense of the personal author-
ity of Jesus still needs further emphasis and discussion. This then
impacts upon his self-understanding as regards his own evangelistic
mission; and (further along) upon the self-perceptions of early
Manichaean communities such as existed in the late Roman period
village of Kellis.

To quote now from the Epistles recovered from Ismant el-Kharab,?
Mani writes: ‘I will proclaim to you, my loved one: My good sav-
iour, the witness who is my father, ... he is my redeemer ..."; and
elsewhere: ‘Indeed, [I] pray for you in the goodness of our lord Je-
sus Chrestos’. In one of the better preserved passages Mani quotes

21 Or, “its (i.e., of the Light-Mind’s)”, passim?
22 Or, “it (i.e., Light-Mind)”, passim?
* E.g., Psalm-Book 166, 38-167, 8; 174, 12-18; Kephalaia of the Teacher 96, 30-97,

24 Or “Judaeo-Christian”, “gnostic”, etc.
 From P 93C et al.

]
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a logion in part familiar to us from John chapter 13:%°

The saying that our lord proclaimed by his mouth [has been| fulfilled
in me: “The one who eats [salt] with me [has] raised his foot against
me’. I (Mani) myself too, this has happened to me: One who eats salt
with me at the evening table, with my clothes upon his body, he has
raised his foot against me; just as an enemy would do to his enemy.
All these things have I suffered from my children and my disciples, they
whom I have saved from the bondage of the world and the bondage
of the body; whilst I bear them from the death of the world. I, all these
things, I have endured and suffered in their season from a multitude.

Here we find that an allusion to Psalm 41 (40), embedded in a logion
that the fourth evangelist had earlier utilised in his narrative with
regard to Jesus’ foreknowledge of his betrayal by Judas, is here re-
visited by Mani and applied to himself. It must be presumed that
the allusion comes to Mani through the gospel tradition, especially
as his own purpose is to align his experience with that of Jesus. The
obvious question is as to the form in which the tradition was known
by Mani. If it can be accepted that these are the canonical words of
the apostle, then here we have a firm basis [or discussing Mani’s own
knowledge of the gospels; i.e. not the use of such by the Manichaean
community at some unspecified or unknown point in time or space,
but rather something much more specific that can be firmly if not
exactly dated to the decades in the mid third century.

At this stage of research I do not propose an answer to this ques-
tion, for there are other logia in the codices of the Epistles; but rather
to highlight the possibilities opened up by these texts. In principle it
seems less likely, though perhaps not impossible, that Mani had
accessed a written version of John’s gospel. Is the particular form of
the logion, especially he ‘who eats salt with me’, merely a free quo-
tation or memory from oral tradition? How is the allusion to salt to
be mterpreted: is it indicative of the Diatessaron, or some non-canonical
sayings collection, or such-like? The more general interest relates to
Mani’s positioning of himself and his own mission with regard to the
authority of Jesus, our ‘good saviour’.

The Epistles help us to understand the central core or thrust of
Mani’s mission, free from highlighting by polemic. In this regard it

% See John 13:18 which quotes Psalm 41:9 (also at Qumran, e.g., A.'T. Hanson,
The Prophetic Gospel, Edinburgh 1991: 88).
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is noticeable (amongst the surviving leaves) how little space is given
to cosmogonical and cosmological speculations, or to the multiple
divinities and so forth, that attract so much attention elsewhere. Some
limited material of this kind does exist amongst the remnants of the
Coptic codices; but in general it seems that Mani’s concerns are
preeminently practical and pastoral.?’ Let it be clear that I am not
raising some revisionist thesis whereby the apostolic authority of such
speculations is denied. I am convinced that Mani was greatly inter-
ested in cosmogony, astrology and the other sciences; and that he
himself formulated the series of emanated gods including such as ‘the
Beloved of the Lights’ and so on. However, the Episiles may help us
better to position these teachings within the context of Mani’s mis-
sion and purpose.

From reading these texts it appears that the principal qualities
stressed by Mani are those associated with the ‘long-suffering(ness)*’
of the righteous. To quote again from the Ismant el-Kharab leaves:*

I reveal to you, my child, my loved one: Whoever wills life, and to add
life to his life, long-suffering is what awaits him; because without long-
suffering he will not be able to live. For, long-suffering has every thing
within it

It is this sense of endurance in the face of the world, of which Jesus
is the prime exemplar of pain and labour and rejection: This is the
authentic tone of Mani’s teaching.

What then of Mani’s gnosis, his revelation of the divine and cos-
mic mysteries? It is interesting to conclude, as a kind of addendum
to this paper, with a brief consideration of the “Fundamental Epis-
tle.” This text, as quoted and controverted by Augustine,” was one
of the prime sources for knowledge of Mani’s teaching prior to the
modern discoveries. Augustine clearly chooses this document as a
principal focus of his attack because it is a text he himself knows well
and read when he was an auditor, because he believes it to have
unimpeachable authority for the Manichaeans, and because it is a

7 See also, e.g., G. Widengren, Mani and Manichaeism, tr. C. Kessler, London
1965: 80 — 81.

% In particular the Coptic term TANTQAPWEHT. In this regard, perhaps see
also the discussion, facs. ed. S. Giversen, op. cit., II: 114-116.

2 From P 93C et al.

3 Augustine, ¢. Epist. Fund. et al., see Feldmann op. cit.; also Evodius, de fide.
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succinct and clear summary of Mani’s teachings. Modern scholar-
ship has generally not questioned its authenticity.

However, a question arises over the text’s exact status for the
Manichaean community. It begins in typical style: “Mani the living,
apostle of Jesus Christ ...” After the introductory sequence Mani takes
up the question of the birth of Adam and Eve; and to deal with this
goes back to the original status of the two kingdoms in the first eter-
nity, light and darkness, and then their conflict prior to the construc-
tion of the cosmos. This gives the impression of a summary of Mani’s
doctrine, which may indeed explain the title ‘fundamental’. The
question of status relates to the text’s position with reference to the
canon and the collection of Epistles. None of the various canonical
lists from other sources refer to a ‘Fundamental Epistle’, nor does
the title occur in an-Nadim.”!

Various solutions occur to this problem. For instance, perhaps this
was a regional title given by the North African and Latin speaking
community to one of Mani’s canonical writings, such as the Liing
Gospel;** or perhaps it was a localised handbook or conglomerate text
of some sort.*® As regards this present paper the interest is as to
whether the document should be counted amongst the Epsiles. The
cosmological detail found in the ‘Fundamental Epistle’ does not ac-
cord with the Epistles’ leaves recovered from Medinet Madi and
Ismant el-Kharab; although not much weight can here be given to
what is in large part an argument from silence.

In fact, there may be a clue in the Medinet Madi codex of The
Kephalaia of the Wisdom of my Lord Man** where there is an account of
the insignia of succession to be handed over to Mani’s successor
Sisinnios. Here it is possible to read and reconstruct:

Take my great Gospel, [my letter of] foundation (Bepédiog); and the
letter that I have [sealed; together] with my tunic ...

31 It would be possible to identify it with such as the very first title given by an-
Nadim: “The two sources” (various other candidates are also conceivable); see Fifirist,
op. cit. II: 799.

2 Of course, this hypothesis would have to account for the known prologue to
the Gospel as quoted in the Mani-Codex, 65, 23-68, 5.

¥ E.g., note: “The Ordinances of the Hearers”, referred to by an-Nadim; ibid.
II: 798 and n. 276 (Dodge).

3 Facs. ed. S. Giversen, op. cit., pl. 212, 12-14; and see M. Tardieu, “La nisba
de Sisinnios”, Altonentalische Forschungen, 18, 1991: 3-8.
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It must be emphasised that the passage is fragmentary. However, if
it is supposed that there are in fact three insignia,* this would pro-
vide some convincing evidence to identify the ‘Fundamental Epis-
tle” as a descriptive title for the Living Gospel.

In sum, the status of the ‘Fundamental Epistle’ remains uncertain;
i.e., whether it should be attributed to the Epistles as regards the canon.
I am inclined, until further evidence comes to light, to treat it sepa-
rately. Since the true authorship of other letters ‘by Mani’ quoted
in the heresiological literature is even more problematic (or they are
to be regarded as largely inauthentic fabrications and parodies), the
detailed recovery of the canonical work must begin with the Coptic
remnants from Medinet Madi and Ismant el-Kharab; then supple-
mented from an-Nadim’s list, together with the fragments preserved
in the Mani-Codex and from Turfan.

This study has attempted to evidence the possibilities of such re-
search; and I have particularly sought to stress how this can take us
directly to the person and teaching of Mani himself, and thus to a
defined context in time and place. Such will be the necessary pre-
cursor to understanding the actual development of Manichaeism as
a religion and a community. Inevitably, this present article must
conclude on a speculative note. The intention has been to provide
clear indications of research currently in process, and of the direc-
tions in which it seems it may lead. Real progress has been made,
and more is promised. All suggestions and contributions are warmly
welcomed.

# Thus M 5569; where the three are the Gospel, the Piciure-Book, and (Mani’s)
tunic. See W. Sundermann, op. cit., 1981: 30; M. Boyce, A Reader in Manichaean Middle
Persian and Parthian, Leiden 1975: 48 and n. 5; and J. Asmussen, Manichaean Literature,
New York 1975: 56.



RECONSTRUCTING MANICHAEAN BOOK
PAINTINGS THROUGH THE TECHNIQUE
OF THEIR MAKERS:

THE CASE OF THE WORK OF THE RELIGION SCENE
ON MIK III 4974 RECTO!

7ZsuzsanNA GULACSI

Book paintings retained on the Turfan fragments of Manichaean il-
luminated manuscripts constitute a significant pictorial source of
evidence on the 8th-11th centuries phase of Manichaeism in East
Central Asia. A large number of these paintings contain religious
scenes whose themes fall into the categories of doctrine, theology,
ritual, church institution and politics. The unfortunately poor con-
dition of these precious works of art—an obstacle well known among
specialists working with Manichacan materials—has prevented the
assessment of these primary pictorial sources. Many of the Turfan
book paintings are hopelessly torn and, due to their missing parts,
their contents are lost forever. Numerous others, however, preserve
intact compositions but have suffered considerable surface damage.
Naturally, the ambiguities of such damaged paintings can lead to
subjective interpretations and result in a false evaluation of their ico-
nography.

The goal of this paper is to demonstrate that much of the origi-
nal content of the surface-damaged scenes can be recovered if we
understand the basic techniques with which the Manichaean book
painter worked. To illustrate the effectiveness of such a reconstructive
process, I chose one of the most important Manichaean book paint-
ings from the State Museums of Berlin (housed in the Turfan col-
lection of the Museum of Indian Art), the intracolumnar miniature
on the recto of the codex folio MIK IIT 4974. My argument is or-

' A preliminary version of this paper was read by Dr. Jason BeDuhn, and my
discussion of the Work of the Religion theme in textual sources of Manichacan doc-
trine and rituals is built mostly on his scholarship. I am grateful for Jason’s ever so
patient and generous support of this project.
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MIK 111 4974 recto

T

LHEHRLAA R

MIK 11 4974 verso

Fig. 1. Reconstruction of the codex MIK IIT 4947 (Staatliche Museen zu Berlin -
PreuBlischer Kulturbesitz, Museum fiir Indische Kunst)
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ganized around three points. First, I describe the current condition
and verify the pictorial and literal content of this codex page. Sec-
ondly, in order to build back the lost layers of the miniature on MIK
IIT 4974 recto and authenticate its original finished condition, the
stages of the work of the Manichaean book painter are examined
based on a study of the currently known fifty-nine fully painted
Manichaean illuminated book fragments. Finally, I situate the ico-
nography of the reconstructed pictorial content in Manichaean doc-
trine,

The Condition of the Folio

MIK III 4974 is the most complete Manichaean illuminated folio in
Berlin (Fig. 1). Apart from the broken outer margins and two torn
holes in the inner section, the central area of the leaf i1s otherwise
intact. The recto contains bits from a header, a text in double col-
umns, a miniature inserted into the text, and a complex marginal
illumination (Fig. 2). As in all Manichacan book paintings discov-
ered in Turfan, the miniature and the figures of the marginal illu-
mination are oriented sidewise in relation to the writing. The heads
of the figures are towards the outer margin.? On the verso, where
wide blank margins surround the two columns, faint traces of an il-
luminated header remain (Fig. 3). A continuous Middle Persian lan-
guage passage is written on the two sides of the folio in Manichaean
script. The text, whose faded red headers and first few lines are hardly
visible anymore on either side, is a section from a benediction on
the sacred meal and the leadership of the community.’

Our understanding of the complex program that underlies the
painting on the recto is restricted, because large pieces have broken
off from the decorated margins and the brightness of the colors has
rubbed away from the painting surface.* Despite these damages, it
is clear that an elaborate marginal composition is integrated into the
illumination of this page. Although this marginal decoration is a sup-

% For the reconstruction of the folio, see Gulacsi 2000, where the perpendicular
orientation of the picture in relation to the writing as a characteristic feature of
Manichaean book illumination is described, too.

3 For the latest edition of the text see BeDuhn 2001, No. 36.

* For a color illustration of the recto see Le Coq 1923, Abb. 7/a, or Gulacsi
2001, No. 36, where both sides of the folio are reproduced.
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Fig. 2. The recto of the codex fragment MIK III 4974 (Staatliche Museen zu Ber-

lin — PreuBischer Kulturbesitz, Museum fiir Indische Kunst)
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Fig. 3. The verso of the codex fragment MIK III 4974 (Staatliche Museen zu Ber-
lin — PreuBlischer Kulturbesitz, Museum fiir Indische Kunst)
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plement to the miniature, it remains an independent decorative com-
ponent of the page. Its design, conveyed in red contour drawing,
incorporates two motifs of naked children, located one on each side
at the two upper corners of the miniature directly above the area of
the text. Of the child on the left, only his left leg, standing on a fully
open flower, remains visible. Stems and leaves curl along the side of
his body. The child on the right is complete, and his placement seems
to mirror the left one. One of his legs rests on a flower while the
other is lifted to the side. Music-making accompanies this dancing
movement, for the hands of the child play the strings of a round-
bodied, long-necked musical instrument.” The damaged margins
prevent us from seeing the connection between the child’s flower and
the ribbon-like decoration that stretches along the upper margin in
a long loop. At the bottom margin, however, a pond-motif is seen,®
with a pool of water from which a ribbon-like stem of a plant grows,
suggesting that this pool may be the source of the entire ribbon-like
decoration of the margins. Most likely, the semicircle of the pond
was complete on the intact page, and the flower supporting the child
was connected to the ribbon-like stem.

An intracolumnar book painting occupies the center of the page,
splitting the area of the column into an upper and a lower half. Al-
though much of the paint has rubbed away, two laymen in brown
clothing, a vessel filled with food, and two elects in white robes are
still clearly discernable against the remnants of the blue background.
Vaguely visible in the upper right, a divine right hand reaches into
the scene.” The figures and the hand are painted on scales that in-
crease according to spiritual rank: the smallest are the laymen, larger
are the elects, while God’s hand is painted on the largest scale. The
subject of this scene can be understood in light of the implements
portrayed with the figures. In the foreground, next to the laymen, a
bowl of food is found. Food, in connection with lay and priestly
members of the Manichaean community, is the key component of
Alms Service Scenes.® God’s hand, however, suggests that something more

? Much of my description is in agreement with those of Le Coq (1923, 46), and
Klimkeit (1982a, 39).

% Similar pool motifs frequently are seen in Turfan Manichaean book paintings,
see Guldcsi 1997, 197,

7 The presence of the hand had been pointed to by both Le Coq (1923, 46),
and Klimkeit (1982a, 39).

# Additional Alms Service Scene are found on three Manichaean codex fragments,
including M 559 recto, M 6290 b recto, and possibly MIK 111 6376 recto (see Gulacsi
2001, No. 37, No. 38, and No. 39).
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1s depicted here. Beneath the large hand, red-violet lines and a blank
area mndicate that the original scene contained more than what has
remained visible to us.’ The motifs in the damaged corner of the scene
can be interpreted in light of the basic methods of the Manichaean
book illuminator. As we shall see, the lines and the blank impres-
sion of crossing stripes on the blue background result from five dis-
tinct techniques applied by the painter in subsequent stages of his
or her work.

The Layers of the Painting

In the currently known corpus of Manichaean art, fifty-nine frag-
ments contain fully painted book illuminations (Appendix 1). Their
complex decoration consists of five layers, which roughly correspond
with the stages of the painter’s work: underdrawing, gilding, paint-
ing, detailing, and supplying the blue background. When a book
painting is intact the underdrawing is hidden and the layers of well-
integrated gilded and painted components are hard to distinguish.
Most Manichaean paintings, however, are damaged and expose layers
from the preliminary stages of the work.

Underdrawing

No matter how complex the sequence of the execution is, each fully
painted illumination begins with a preliminary line drawing on the
blank surface. This underdrawing accurately defines the shapes, sizes,
and locations of the figures, plants, and objects depicted in the paint-
ing. As a tool for planning, it is intended to be invisible in the final
product, and thus it is fully covered by paint or gold leaf. Since the
underdrawing reflects the accurate shape and size of the objects, it
offers the most help in reconstructing the original content of the
damaged scenes.

In most fully painted decorative designs and all fully painted figural
compositions, the underdrawing is made with a diluted, red-violet
line drawn by a medium thick pen. Such a red-violet underdrawing
can be seen in the badly damaged painting on MIK III 4956 a verso

? Le Coq interpreted the two white-robed figures as apostles or gods, and ex-
plained the scene as portraying their worship (1923, 46). Klimkeit offered an inter-
pretation based on identification of the two figures as elects (1982, 39).
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Fig. 4. The recto of the codex fragment MIK III 4956 a (Staatliche Museen zu Berlin
PreuBlischer Kulturbesitz, Museum fiir Indische Kunst)

(Fig. 4), which retains a section from the original fully painted outer
margin. The stems of the two plants that meander along the widths
of the margin, forming chains of figure-eights, were originally gilded,
as seen in the middle of the fragment, where parts of a gilded stem
remain intact. Only in a few instances of calligraphic headers and
their decorative designs can we find the preliminary lines of the un-
derdrawing in grey, as seen, e.g., on MIK III 4969 folio 2(?) verso
(Fig. 5). In fully painted figural compositions, however, the under-
drawing is always red-violet.

Rarely, the underdrawing can be seen beneath the damaged sur-
face of the paint. One such case is found in the miniature on the
recto of MIK III 4974 (Figs. 2 and 9 ), where the red-violet line of
the underdrawing is seen beneath the white color that coated the robes
of the two elects, and beneath the blue background around the shoul-
ders of the laymen. Regarding the shoulders and faces of the lay-
men, we notice that the underdrawing was somewhat larger than the
actual size of the figures defined in the final product. Outside the
body of the figures, the blue background covered up the red-violet
lines.
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Fig. 5. Detail of the decorative design on MIK T11 4969 folio 2(?) verso (Staatliche
Museen zu Berlin — Preuflischer Kulturbesitz, Museum fiir Indische Kunst)

In the upper right corner of the same scene, too, remnants of the
underdrawing are seen (Fig. 9). Discernible are a crescent shape and,
directly above it, a circle. To the right and the left of the circle, rem-
nants of additional small circles are seen. They all are executed in
the red-violet line, identical to the one seen around the bodies of the
figures. The combination of the crescent shape, the circle, and the
smaller circles above the figures, isolated from the rest of the scene,
suggests that celestial bodies are shown here—the moon in its wan-
ing phase, the sun, and possibly other luminous bodies represented
by the smaller circles. It is clear that these motifs, similarly to the
bodies of the figures, were executed in somewhat smaller scale in the
finished painting, as confirmed by the fact that their underdrawing
was originally covered up by the blue background.

Gilding
Gilding is frequently incorporated in large quantities into fully painted

Manichaean illuminations, as seen, e.g., on the detail of MIK III 4979
verso (Fig. 6). To prepare the gilding, the gold leaf is cut and glued
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Fig. 6. Detail of the intracolumnar figural composition on MIK IIT 4979 recto
(Staatliche Museen zu Berlin — PreuBischer Kulturbesitz, Museum fiir Indische Kunst)

over the underdrawing of the motif intended to be conveyed in gold.
Then, the shiny area is transformed into the desired motif by deli-
cate line drawing on its surface and/or overlapping layers of paint
around its edges. When pieces of gold leaves depart from the paint-
ing, they reveal blank areas, the forms of which reflect the actual shape
of the leafing. These are often crude and show no resemblance to
the original gilded motif of the scene. In paintings with blank back-
ground, delicate contours drawn on the surface of the roughly cut
leaf are employed to define the gilded motifs.

This is seen, e.g., on the close-up to MIK III 6258 b recto(?), which
shows disk motifs at the end of the blue and red scarves (Fig. 7). Their
gold leaves were cut in the shape of squares and then formed into
circles by red lines on their surfaces. Most often, overlapping layers
of paint aid in forming the desired shape for the gilded motifs, as
seen, e.g., in the case of the golden stole of the main figure on the
verso of MIK III 4979 (Fig. 8). Here, most of the undesired edges of
the gilding are still covered up by the pigments, but some flaking off
from the covering paint reveals the extent of the roughly cut gold
leaf beneath the hair and the hand of the figure. When such roughly
cut gold leaves depart from a painting with blue background, they
leave behind a distinct blank area, as shown by MIK III 4956 a verso
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Fig. 7. Detail of the decorative design on MIK III 6258 b recto(?) (Staatliche Museen
zu Berlin — PreuBischer Kulturbesitz, Museum fiir Indische Kunst)

(Fig. 4). Here, the stem of the plant was originally gilded as seen in
the middle of the fragment, where parts of the gilded stem remain
intact. The loss of the gilding on other parts of the stem allows us to
distinguish even the sections of the thin strips in which the gold leaf
was cut.

Similar blank stripes left behind by lost gold leaves are seen in the
upper corner of the intracolumnar painting on MIK III 4974 recto
(Fig. 9). The motifs of the celestial bodies originally were gilded, as
indicated by the blank area that became exposed after the gilding
vanished. Understandably, the blank stripes do not reflect the accu-
rate shapes of the original objects. The shape of the blank area dis-
plays that two short strips of gold-leaf were laid one atop the other
at a perpendicular angle to cover the approximate final size of the
set of these gilded motifs. Unpainted, their negative impression re-
sembles a cross on top of the sun and the moon.'” Their final size
were somewhat smaller than initially planned, and their large un-
derdrawing, together with the unnecessary parts of the gold leaves,
were covered up with the blue coating of the background.

Although in most cases gilding is applied directly on the under-
drawing, occasionally gold leafing can be scen on the surface of paint,
as well. Traces of two such instances are found on the chests of the

0 See Klimkeit 1982, 39.
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Fig. 8. Detail of the intracolumnar figural composition on MIK IIT 4979 verso
(Staatliche Museen zu Berlin — Preuflischer Kulturbesitz, Museum fiir Indische Kunst)

laymen portrayed on MIK III 4974 recto (Fig. 9). At the chest of
their caftan-like coats we can see red rectangular borders around a
gilded area, which resemble codices with elaborate metal covers held
by figures in other Manichaean miniatures and painted textiles.

Painting

The exact composition of the paints used by the Manichaean illu-
minators remains to be studied. The shiny, enamel-like surface of
the fully painted motifs, as on the recto of MIK I11 4983 (Fig. 10),
however, suggests that either albumin or a glue-base binds the hues
to the paper.'! The water soluble albumin, the complex protein found

" The use of albumin and glue as binders in early Persian book paintings was
discussed by Behzad (1938, 1921-1922); the properties of such paints are discussed
in The Harper Collins Dictionary of Art Terms and Techniques (1991, 132, and 176).
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Fig. 9. Detail of the intracolumnar figural composition on MIK III 4974 recto
(Staatliche Museen zu Berlin — PreuBischer Kulturbesitz, Museum fiir Indische Kunst)

in egg white, is the less likely binding medium of the two, since it
seems that some paints withstood minor water damage. More prob-
ably, glue-based binders were used, as indicated by the fact that the
pigments stick well to the surface of water-damaged fragments. Glue,
the hard and brittle gelatin, needs to be heated in water in order to
dissolve. On MIK III 4983, the binding substance penetrates the
paper, leaving the shapes of the motifs detectable as dark spots
throughout the upper margin of the verso. Furthermore, on the recto,
we notice a shiny, glue-like glaze of the round, red-violet flower be-
neath the header. The glue-like shiny surface of the paint looks very
similar to the quality of the glue-strip (seen along upper section of
the inner margin), which once adhered an extra piece of paper to
the bend in order to strengthen the binding of the bifolio.!”
Although the colors available were limited, their creative use re-
sulted in a large palette.'* Most of the fully painted decorative de-

' A preliminary analysis that aimed to verify the mineral content of the pig-
ments used on MIK II1 4983 (see Gulacsi 2001, No.15) confirmed the presence of
protein in the paint (personal communication with Joseph Riederer, Rathgen-
Forschungslabor, Berlin).

19 The richest palette among the Manichaean book paintings is found on the



118 ZSUZSANNA GULACSI

Fig. 10. Detail of the decorative design on MIK III 4983 recto (Staatliche Museen
zu Berlin — PreuBischer Kulturbesitz, Museum fiir Indische Kunst)

signs contain the illuminator’s favored color-set: three basic pigments
(red, red-violet, and blue) that are used in combination with the tints
of these pigments (light red, light red-violet, and light blue) and black
or white contours, as seen, e.g., on MIK III 6258 b (Fig. 7). To sculpt
the forms on the two-dimensional painting surface, both shades and
highlights are added to the base colors.'

The surface damage on the painting of MIK III 4974 recto (Fig.
2) has resulted in a significant portion of the colors being rubbed away,
including the white color that provided the base of the robes of the

two sides of MIK IIT 4979. Here, the color repertoire includes shades and tints of
black and white, as well as various hues such as, yellow, red, red-violet, blue, green,
and brown. This is the only folio whose pigments incorporate yellow (Gulacsi 2001,
No. 32).

'"* Shades are often employed to define the folds of textiles. Usually, the base
color of the textile is lighter, and folds are defined by the shade of the color, as
seen on the drapery of the dais on MIK III 4979 verso, and on the drapery of the
desks on MIK IIT 6368 recto. The folds on the white robes of the elect are cap-
tured in extremely diluted grey, as best seen on both sides of MIK IIT 4979, and
on the recto of MIK [1I 6368. Shades in combination with highlights define the
faces of the elects, as well as the naked body parts of the four guardians on MIK
IIT 4979 recto. A distinct use of white highlights can also be observed on the grapes
depicted in the center of MIK 11 4979 verso (see Gulacsi 2001, No. 32 and 40).
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elects, and the pinkish hue that filled in the faces and the hands. Better
adhered to the paper are the brown and the red pigments of the carpet
and the laymen’s clothing.

Drawing Fine Details

A distinct stage near the completion of the work was to supply the
details needed to depict the objects and figures in the scenes. Con-
sistently, the body parts are surrounded by a red contour line, as
shown, e.g., on the detail of MIK III 4979 recto (Fig. 6). The eye-
lids, the nose, the mouth, the chin, and the neck are conveyed using
the same red line, whereas the moustache, the eyes, and the eyebrows
are drawn in black. Such black lines together with the black lines
that define the folds of the white robes are always the thinnest lines
in the painting. Similar fine detail drawings in red are seen on the
surface of gold leaves."”

The sadly damaged condition of the miniature on the recto of MIK
III 4974 deprives us of most of the original fine drawings in this scene
(Figs. 2 and 9). Remaining are parts of the black lines in the con-
tours and the folds of the elects’ white rabes, and parts of red lines
that outline the faces, necks, and hands. The gesturing left hand of
the elect retains most of its contours, allowing us to discern a ges-
ture mirrored by God’s right hand: the thumb and the index finger
touching, while the rest of the fingers, as indicated by the middle
finger, are stretched straight ahead next to one another. In both cases,
the hands that originally were colored with a pinkish hue, are now
only discernable through remnants of their red contours.

Supplying the Blue Background

Only at the very final stage of the work was the blue background
added to the scene. On a better preserved book painting, such as
found on MIK III 4979 recto (Fig. 6), we can observe the delicate
care with which the painter used his or her brush to enclose the fig-
ures in solid blue, as shown by zooming in on the area where the

15 Similarity between the drawn details of Manichaean paintings allow us to ob-
serve stylistic correspondences. For example, the diamond-shaped contour in the
fold of the drapery is identical in the marginal figural scene on the recto of the
matched fragments MIK III 6265 & IIT 4966 c, and on the verso of MIK IIT 4979
(see Gulacsi 2001, No.29 and 32, respectively).
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blue background meets the contours of the elephant-headed figure
and the yellow rug. Similarly, the blue background must have been
the last addition to the scene painted on the recto of MIK 11T 4974
(Figs. 2 and 9), as indicated by parts of the underdrawing showing
through the faded blue coating around some of the painted figures
and gilded objects.

The Interpretation of the Scene

The ambiguous upper right corner of the miniature on MIK III 4974
recto becomes less mysterious in light of the understanding of the
stages of its production. The illuminator first drew the underdraw-
ing that outlined the shapes of the celestial bodies and the divine hand.
Next, strips of gold leaves were cut and glued across one another to
approximate the area indicated by the underdrawing. Then, paint
was applied to the hand. At this point, both of these surfaces were
ready to receive the necessary details in red ink, which gave the hand
and the celestial bodies their exact definitions. Finally, anything that
fell outside of these defining contours was neatly covered up by the
blue background.

The affects of wear and tear started to reverse the labors of the
Manichaean illuminator. The gold leaf came loose, taking with it all
the detailing on its surface, as well as parts of the blue background
that trimmed its angular corners. It left behind the cross-like shape
of its rough-cut components. Gradually, the blue background faded,
revealing the underdrawing. This deterioration exposed what the artist
had so skillfully hidden from the eyes of the beholder.

The above survey of the techniques used by the Manichaean book
painter allows us to overcome the obstacle of the surface damage to
the miniature on the recto of MIK III 4974, and thus recognize five
elements within the iconography of the scene: laymen, food, elect,
sun and moon, and God’s hand. The two laymen are found at the
lower right of the scene. They are seated on their heels on a red
carpet, each holding a book with a fancy cover in front of his chest.
Their sex is marked by their caftan-like lay garment that is tied at
the waist and has a slit along the side, which is always visible regardless
whether the figure is standing or sitting.'® The vessel of food in the

1% See the verso of MIK 11T 4958 and the verso of MIK 111 6368 in Gulacsi 2001,
No. 59 and 36, respectively.
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lower center is located in the foreground to the left of the laymen.
The sides of the originally gilded plate are fluted, as indicated by the
rhythmical curving lines of the underdrawing. Its flat body is sup-
ported on three short legs. Inside the vessel, the contours of round
fruits or vegetables are traceable. The two male elects on the left are
dressed in the usual uniform white robes and wear tall, conical head-
gear. They, too, are seated on their heels on a red rug. Their bodies
are executed on a scale twice as large as that of the laymen. The
arms of the elect on the left clasp one another beneath the sleeves of
his robe. The elect on the right is gesturing by raising his left fore-
arm to the side with palm turned upward while the thumb and in-
dex-finger touch. The sun and the moon are in the upper right cor-
ner, above the gesturing hand of the elect. The upper edge of the
waning moon crescent meets the lower rim of the solar disk. Origi-
nally both were gilded and it is most likely that other, smaller heav-
enly bodies were located along the two sides of the sun. God’s right
hand reaches into the scene at the upper right. The faded red con-
tour lines indicate the thumb and index-finger are about to grasp
the sun and the moon. The gesture of the divine right hand mirrors
the gesture of the elect’s left hand.

In light of textual sources on Manichaean doctrine, the combina-
tion of the five elements of the painting can be understood as a pic-
torial allegory, depicting what the Manichaeans themselves called
“the work of the religion”, wherein the light particles’ way to libera-
tion proceeds from (1) food to (2) the elect’s body to (3) the hymn
sung by the elect to (4) light vessels to (5) heaven.'’

The daily work of the religion, which daily ascends from the whole
election to the light vessels, and the gods commanding the vessels lead
it up [and] send it continually into Paradise.'®

The iconography of its pictorial representation is built up from three
sub-scenes: the alms service of the auditors to the elect; the sending
off of the liberated light to heaven, and God receiving the liberated
light. These three acts are narrated in the painting.

The first sub-scene, the alms service of the auditors to the elect
shows the most important duty of the Manichaean laity. The alms
service is a basic necessity for the elects’ existence and is depicted

17 See Asmussen 1975, 59-60.
1% Ch. 5555 (Sundermann 1985, Text b, line 120-124).
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on three other Manichaean book paintings, as well.'* In these scenes,
lay members of the community are shown providing the proper food,
which the elects use not only to sustain themselves, but also to fa-
cilitate the Manichaean mystery, i.e., to liberate light from the cap-
tivity of darkness. In all of these scenes, the food, being the essential
starting substance, is shown in the center and/or in the foreground.
In the miniature of MIK III 4974, the alms service episode is inte-
grated into a larger story in which the elects play a crucial role by
using their bodies as instruments of the liberation of light. Their
importance seems to be signaled by the volume of their bodies domi-
nating the central area of the scene.

In the second sub-scene an elect is shown sending the rescued light
on its way up to the sky to ultimately join the divine. I suggest that
this deed is indicated by the gesture of the elect’s upward turned left
hand. The focal role of this hand within the composition is signaled
by its positioning in isolation against the blue background. An iden-
tical hand gesture, seen in a Manichacan embroidered textile (MIK
[T 6251 [Fig. 11]), aids our interpretation. On this textile, the Light
Virgin, who is known in literary sources to assure the passage of the
liberated light to heaven, holds her hand in an identical fashion.?
Above her hand, and beneath a waning moon, a jewel-like motif sym-
bolizes the light. The context of this gesture leads us to translate the
hand signal as releasing the light on its way. On MIK III 4974 recto,
the same gesture is seen beneath the floating celestial bodies.

The third sub-scene depicts the freed light particles as they travel
across the universe in the celestial bodies and reach their ultimate
destination. The moon is called the “ship of the night” or “light ship
of the night”, while the sun is referred to as the “ship of the day” in
the Kephalaia.*! In our scene, it is not shown how the moon receives
the light and carries it. Instead, depicted is how the moon forwards
its light content to the sun through its waning phase. Ephrem in his
Prose Refutations describes the role of the moon by citing from a
Manichaean source:

1 These scenes are found on M 559 recto, M 6290 b recto, and MIK III 6376
recto (sce Gulacsi 2001, Nos. 37, 38, and 39, respectively).

20 On the Virgin of Light’s role in the Manichaean ritual system as one who
assists the passage of the liberated light from the body of the elect to Heaven, see
Kephalaion 114, 269.14 - 270.24 (Gardner 1995, 275-276).

2 Kephalaton 2, 20.25; and 90, 226.12-13 (Gardner 1995, 25 and 234).
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Fig. 11. Detail of the embroidered textile fragment MIK IIT 6251 (Staatliche Muscen
zu Berlin — PreuBlischer Kulturbesitz, Museum fiir Indische Kunst)
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The moon receives the Light that is refined, and fills for fifteen days,
and then proceeds to empty for another fifteen days.””

They greatly magnify and term it (the moon) “Ship of Light” which

conveys a cargo of their ‘refining’ to the ‘house of life’.*

The sun receives this Light from the moon.*

The moon was considered to transmit the liberated light particles to
the sun in its waning phase,” which is represented in our scene by
the waning crescent touching the solar disk. The painter also depicts
the sun carrying its light content to the Realm of Light:

They assert about the sun that it refines what is Evil, because it goes
and comes every day to the domain of Good, wherein is refining.”®

It is on account of its purity that it (the sun) goes and comes every day
to the ‘house of life,’as they say it.?’

God, the Father of Greatness, dwells in the Realm of Light, which
is the “domain of Good,” i.e., Heaven filled with aeons of light. He
is “the father who dwells in greatness, who is perfect in the aeons of
light [...] the Father, the God of truth, the great Mind of all the ae-
ons of glory.”” The reception of light in the “domain of God” is sym-
bolized in our book paintings by the divine right hand reaching for
the sun with its touching index finger and thumb. The Manichaean
application of the motif of God’s hand is analogous to that seen in
early Jewish and Christian art, for example on the wall paintings in
the synagogue at Dura Europos.?? The geographical and temporal
proximity of the parallels from Dura to the origins of Manichaeism
suggests that this motif was most certainly known and applied by the
Manichaeans already at the time of Mani, and retained until the
Turfan era of Manichaean art.

In summary, on the miniature of MIK III 4974, the most important
stages within the ultimate mission of the Manichaean religion are

2 Refutations 15.27-34 (Reeves 1997, 247).

23 Refutations 178.45-179.3 (Reeves 1997, 248).

2 Refutations 20,33-43 (Reeves 1997, 249).

255 See Kephalaion 2, 20.21-31 (Gardner 1995, 25).

2 Refutations 111.14-26 (Reeves 1997, 249-250).

2T Refutations 27.26-30 (Reeves 1997, 250).

- Kephalaion 2, 20.19 and 20.30 (Gardner 1995, 25)

% See, e.g., Weitzmann—XKessler 1990, Figs. 152, 177-179.
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depicted through a monoscenic narration of the alms service, the send-
ing off of the light, and God receiving the light.

The interpretation of this representation as a depiction of the Work
of the Religion is in harmony with the Middle Persian meal-hymn con-
tained on the two sides of this fragment.* Since such meal-hymns
were sung daily to celebrate the work accomplished, a loose connec-
tion can be recognized between the hymn and the scene preserved
on our codex folio. Understanding the techniques of the Manichaean
book painters permits us in this case, and hopefully in many others,
to recover parts of a lost Manichaean world. At the same time, it
enables us to shed light on a glorious episode of Mediaeval art in
East Central Asia.
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AprpPENDIX 1: HanDLIST OF MANICHAEAN Book FRAGMENTS

wrITH FuLLy PamntTeDp ILLuMINATION

# Accession Book Type of Last

Number Format Illumination Publication
1 81 TB60:01 scroll figural composition  Klimkeit 1996, 33; Turfan

Museum 1992, Fig, 222, 231;
Moriyasu 1991, PL17b

2 Kyoto fragment

(no accession number) codex decorative design Shiruku Rodo 1991, 63
3 530 codex decorative design Sundermann 1996, PL. 177 g, h
4 5449 codex decorative design Sundermann 1996, Pl. 183 ¢
5 549 codex decorative design Sundermann 1996, PL. 183 ¢
6 S50 codex decorative design Sundermann 1996, PI. 187 a, b
7 Kaa. 1070 codex figural composition  Moriyasu 1997, P, 2-3;
8 MI71 codex decorative design Gulacsi 2001, No. 6
9 M3A0ITF codex figural composition  Gulacsi 2001, No. 62
10 M 559 codex figural composition  Gulacsi 2001, No. 37
11 M396a-f codex figural composition  Guldcsi 2001, No. 47
12 M 694 codex decorative design Guldesi 2001, No. 21
13 M 797 codex decorative design Gulacsi 2001, No. 13
14 M 1156 codex decorative design Gulacsi 2001, No. 25
15 M 4831 codex decorative design Gulacsi 2001, No. 20
16 MIK III 36 codex figural composition  Guldcsi 2001, No. 42
17 MIK III 104 codex figural composition  Gulacsi 2001, No. 60
18 MIK IIT 134 codex figural composition  Gulacsi 2001, No. 43



19
20
21

RECONSTRUCTING MANICHAEAN BOOK PAINTINGS

MIK III 151 3rd layer codex

MIK I11 4943
MIK III 4947
& I15d

MIK 11 4956 a
MIK IIT 4956 b

MIK IIT 4956 ¢, d

MIK IIT 4958
MIK III 4959
MIK IIT 4960
MIK IIT 4962 a, ¢
MIK III 4962 b

MIK III 4964
MIK 11 4965
MIK III 4966 a
MIK III 4967 a
MIK III 4969
MIK III 4972 a - d

MIK IIT 4974
MIK I1I 4975
MIK 111 4976 a, ¢

MIK T 4979 a - d

MIK I1I 4983
MIK 11T 6257
MIK I11 6258 a
MIK III 6258 b
MIK II1 6265 &
IIT 4966 ¢

MIK 111 6284
MIK 11 6368

MIK 111 6374
MIK I 6376
MIK 111 6377 ¢
MIK 111 6377 a, b, d,
&I6379a &
111 6990 a

MIK 111 6378 d
MIK I 6379
b,e-h

MIK I 6379 d
MIK III 6626 &
116379 ¢

MIK III 6989 a
MIK IIT 7266
MIK 1T 7285
MIK III 7285
MIK II1 8259

MIK III 8260

codex

scroll
codex
codex

codex

codex
codex
codex
codex
codex

codex
codex

codex
codex

codex
codex

codex
scroll
codex

codex

codex
codex
codex
codex
codex

codex
codex

codex
codex
codex
codex

codex
codex

codex
codex

scroll

codex
codex
codex
codex

pustaka

figural composition
figural composition

figural composition
decorative design

decorative design &
figural composition
decorative design &
figural composition
figural composition
figural composition
figural composition
figural composition
decorative design &
figural composition
figural composition
figural composition
decorative design

figural composition
decorative design

decorative design &
figural composition
figural composition
figural composition
decorative design &
figural composition
decorative design &
figural composition
decorative design

figural composition
figural composition
decorative design

decorative design &
figural composition
figural composition
decorative design &
figural composition
decorative design

figural composition
decorative design

decorative design

figural composition
decorative design

figural composition
decorative design &
figural composition
figural compaosition
decorative design

figural composition
figural composition
decorative design &
figural composition
figural composition

Gulacsi 2001, No.
Gulacsi 2001, No.

Gulacsi 2001, No.
Gulacsi 2001, No.
Gulacsi 2001, No.

Gulacsi 2001, No.

Gulacsi 2001, No.
Gulacsi 2001, No.
Gulacsi 2001, No.
Gulacsi 2001, No.
Gulacsi 2001, No.

Gulaesi 2001, No.
Gulacsi 2001, No.
Gulacsi 2001, No.
Gulacsi 2001, No.

sulacsi 2001, No.
Gulaesi 2001, No.

Gulacsi 2001, No.
Gulacsi 2001, No.
Gulacsi 2001, No.

suliacsi 2001, No.
Gulacsi 2001, No.
Gulaesi 2001, No.
Gulacsi 2001, No.
Gulacsi 2001, No.
Gulacsi 2001, No.

Gulaesi 2001, No.
Gulacsi 2001, No.

Gulacsi 2001, No.
Gulacsi 2001, No.
suldcsi 2001, No.
Gulacsi 2001, No.,

Gulicsi 2001, No.
Gulacsi 2001, No.

Guléacsi 2001, No.
Gulacsi 2001, No.

Gulacsi 2001, No.
Gulacsi 2001, No.
Gulacsi 2001, No.
Guldcs1 2001, No.
Gulaesi 2001, No.

Gulacsi 2001, No.

72
58

66
24
31
64
59
34
57
55
23

51
45
53
11
30

36
67

32

33
35

29

61
22

63
46

68
26

52
28

69

127




THE AUTHENTICITY AND DOCTRINE OF
(PS.2)MANTI'S LETTER TO MENOCH

GEOFFREY HARRISON AND JasoN BEDunN
L. Introduction’

Augustine, formidable polemicist and bishop of Hippo, had been en-
gaged in controversy with his Pelagian opponents for a half-dozen years
when, in 418, he wrote the first book of De nuptiis et concupiscentia, dedi-
cated to the comes Valerius,” a high government official connected to
the court in Ravenna. Valerius had forwarded to Augustine a request
by Julian, a Pelagian and bishop of Eclanum in Italy, for an explana-
tion of Pope Zosimus’ condemnation of the Pelagians in his Fpistula
Tractoria of that same year. Julian obtained Augustine’s work and wrote
a rebuttal of it in four books, Ad Turbantium, to which Augustine pro-
ceeded to reply in a second book of De nuptiis el concupiscentia in 419.
More systematically, Augustine attacked Julian’s positions with the Con-
tra duas epistolas Pelagianorum (i.e., against two letters of Julian) of 419
and with the Contra Iulianum of 421, specifically directed against the Ad
Turbantium. Immediately Julian thundered back with a blunderbuss in
eight books, his Ad Florum.

Now at some point between 419 and 420, a Pelagian bishop,

I A shorter version of this paper was presented at the annual meeting of the Soci-
ety of Biblical Literature in Orlando, Florida, November 21-24, 1998. Our arguments
and conclusions remain much the same as they were then, when we had not yet been
able to consult Markus Stein’s edition of and commentary on the letter (Manichaica
latina, Bd. 1: Epistula ad Menoch, Abhandlungen der Nordrhein-Westfalischen Akademie
der Wissenschaften, Sonderreihe Papyrologica Coloniensia, Bd. 27.1, Opladen:
Westdeutscher Verlag, 1998), but have been expanded and developed in light of the
latter publication. That we have disagreed with Stein at various points in our work
should not be taken as evidence that we are unappreciative of the merits of this fine
and thorough volume.

2 Cf. Prosopagraphy of the Later Raman Empire, v.2, ]. R. Martindale, ed., Cambridge:
Cambridge University Press, 1980, s.v. Valerius 3: “It is not clear whether he held
office in Italy or in Africa, nor what office he held.” The Encyclopedia of the Early Church,
A. DiBeradino, ed. (Trans. by A. Walford), New York: Oxford University Press, 1992,

s.v. Julian of Eclanum, refers to him as “comes Valerius of Ravenna.”
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Florus,? deposed from his Italian see by Zosimus, visited Constanti-
nople. He delivered to Julian, now resident in Palestine where he had
sought refuge in 419 after being likewise deposed from /us see, a copy
of the Letter to Menoch, attributed to Mani himself (cf. Op. imp. 166).
One assumes that the Constantinopolitan version of the letter was
in Greek and that it was translated by Julian (or perhaps by Florus?),
but we do not know. Just how Florus obtained the letter is left mys-
teriously, and perhaps a little oddly, vague by Julian.* At any rate,
these two seem to have been working, and perhaps even travelling,
together. This document became one of the prime pieces of evidence
flaunted by Julian to convict Augustine of being a Manichaean in a
(Traducian) Catholic’s clothing (cf. Op. imp. 165). Of course, Julian
had already, in his earlier writings against Augustine, leveled the
charge that Augustine’s position on sin was, for all intents and pur-
poses, Manichaean. Perhaps in gratitude for the generous, and timely,
gift of this letter, Julian dedicated to Florus his final trumpet blast
against Augustine. The bishop of Hippo, whether because of the press
of other commitments or because he wished to answer Julian only
upon mature reflection, delayed composing his ultimate salvo until
429 and left it unfinished at his death in 430: the Contra secundam Iuliani
responsionem opus imperfectum, as it is known, a curious, dialogic, work
in six books alternating between extracts from Julian’s Ad Florum and
Augustine’s ripostes. The fragments of what purports to be a letter
by Mani appear in paragraphs 172 to 187 of book three.

These are the circumstances of the discovery and dissemination
of the Letter to Menoch in the western, Latin, tradition. But there is
one last piece of external evidence offered by a witness independent
of that tradition. In chapter nine, section one of the Fifrist of
Muhammad ibn Ishaq Ibn al-Nadim, the tenth century Islamic en-
cyclopedist, reference is made, in a list of Mani’s letters, to “the first
epistle of Maynaq (or Minaq) al-Farisiyah”, and “the second epistle
of Maynagq, (on) the Tithe and Alms.”® If Maynaq (or Minaq) and

3 This Florus has been identified (Patrologia Latina 48, 175 note a) as one of the
eighteen Italian bishops condemned for refusing to subscribe to Pope Zosimus™ Ep.
Tract.

* CL Op. imp. 166 and commentary,

5 B. Dodge ed. & trans., The Fihrist of al-Nadim, New York/London: Columbia
University Press, 1970, v. 2, 801, note 312, comments on the epithet al-Farisiyah: “This
very likely refers to a prosperous village not far from where Baghdad was built.” But al-
Farisiyah means simply a woman of Fars, i.e., a Persian (our thanks to Scott Alexander
for confirming this). A third letter appears in al-Nadim’s list, to “Ardashir and Maynaq”,
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Menoch are equivalents,® then al-Nadim, at the very least, confirms
the existence of letters to Menoch in what he considered the authentic
corpus of Mani’s works.

But modern scholars seem almost universally to have denied the
authenticity of this Letter to Menoch. Paul Alfaric regards it as a Christian
forgery calculated to besmirch the work of other Christian theolo-
gians with the taint of Manichaean heresy.” He leaves open the pos-
sibility that Julian of Eclanum used the letter in good faith, having
had its authenticity foisted upon him by the less scrupulous Florus.
Indeed, it is just possible that the Leiter to Menoch, devised as a weapon
with which to smite the crypto-docetic enemy, originated during the
early stages of the Nestorian or proto-Monophysite controversies in
Asia Minor.? G J.D. Aalders suggests that it was a pious fraud, an
example of Manichaean pseudepigrapha composed by some later
Manichaean as missionary propaganda in a Christian-dominated
milieu.? Peter Brown in his biography of Augustine calls it, “a frag-
ment of a commentary on Paul by a Latin Manichee, designed to
prove from Paul, as unambiguously as Augustine had proved it, that
concupiscence existed as a permanent evil force.”! This characteri-
zation, however, is not quite accurate, unless Brown is employing
the term “commentary” rather loosely. Samuel Lieu concurs with
Brown, but adds that, “Augustine was quick to deny its genuine-
ness.”'! Actually, he did no such thing.'?

It is now time to turn to the contents of the letter itself. It has been
thought advisable to include such contextualizing matter from the
Op. imp. as will make plain the views of Julian and Augustine about
1t

on which Dodge comments, ad loc., note 313: “As Ardashir was the king AD 226-40,
Maynaq must have been associated with Mani during the early part of his life.” But it
is naive to assume that the Ardashir of the letter must be the Persian shah, especially
since there is abundant evidence of a proliferation of the name Ardashir in the wake of
the shah’s ascent to supreme power in Iran.

® We have been informed by competent Arabists that they are.

7 Les écritures manichéennes, Vol. 2, Paris: Emile Nourry, 1918, 74.

* The views of Pelagius were often assimilated to those of Nestorius and other
castern “free-willers”; cf., e.g., B. R. Rees, Pelagius: A Reluctant Heretic, Woodbridge/
Wolfeboro: Boydell Press, 1988, xiv-xv and 86-88.

¢ “L'épitre & Menoch, attribuée a Mani”, Vigiliae Christianae 14 (1960) 245-249,

" Augustine of Hippo, Berkeley/Los Angeles: University of California Press, 1967,
370.

" Manichaeism in the Later Roman Empire and Medieval China, 2™ ed., Wissenschaftliche
Untersuchungen zum Neuen Testament 63, Tubingen: J. C. B. Mohr (Paul Siebeck),
1992, 210.

12 CL Op. imp. 172(1) and commentary.
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11. Text"® and Translation'*

(165)  Tul: ... lector... videbit enim ita in nullo Traducianos differre a
Manicheis...

(Julian): ...for thus he [i.e., the reader] will see that Traducians differ
in no way from Manichees...

(166)  Tul.: Sed quia post editionem illorum oratu tuo, beatissime pater Flore,
apud Constantinopolim Manichei epistula inventa est atque ad has
directa partes, opera est aliqua eius inserere, ut intellegant omnes,
unde haec pro traduce argumenta descendant.

Aug: [..]

(Julian): But since after the publication of those (books)" at your re-
quest, most blessed father Florus, at Constantinople a letter of Mani
was found and directed to these parts, it is worthwhile to insert some
of it so that all might understand whence these arguments on behalf
of the transmission [i.e., of souls] originate.

(172)  Tul.: “Mani'® apostolus Iesu Christi filiac Menoch. Gratia tibi et salus
a deo nostro, qui est re vera verus deus, tribuatur ipseque tuam mentem
illustret et iustitiam suam tibimet revelet, quia es divinae stirpis fruc-
tus.” Et post pauca: “Per quos et tu splendida”, inquit, “reddita es
agnoscendo, qualiter prius fueris, ex quo genere animarum
emanaveris, quod est confusum omnibus corporibus et saporibus et
speciebus variis cohaeret. Nam sicut animae gignuntur ab animis, ita
figmentum corporis a corporis natura digeritur. Quod ergo nascitur de
carne, caro est el quod de spiritu, spiritus est;'’ spiritum autem animam
intellege, anima de anima, caro de carne.”

(Julian): “Mani, apostle of Jesus Christ, to his daughter, Menoch.

"* The text is drawn from Sancti Aureli Augustini... Contra fubianum (Opus Imperfectum),
tomus prior: libri -III, rec. Michaela Zelzer. Corpus Scriptorum Ecclesiasticorum
Latinorum 85.1. Vindobonae: Hoelder-Pichler-Tempsky, 1974.

' A note on abbreviations, etc.: lul(ianus) = Julian; Aug{ustinus) = Augustine; [...]
= omission of Julian’s or Augustine’s words; round brackets include words that need to
be supplied for sense; italic type = biblical quotations; quotation marks enclose quota-
tions from the Letter to Menoch.

1% Le., the four books of Julian’s Ad Turbantium.

1% The form “Mani” is used here in the salutation of the Letter to Menoch; both Julian
and Augustine, however, habitually use the Latinized form “Manichaeus” elsewhere in
the Op. imp. If the letter is not authentic, it is at least interesting that the author or
compiler knew the non-Latin, original form of Mani’s name, and was careful to em-
ploy it in the salutation.

17 John 3:6 quod natum est ex carne caro est et quod natum est ex spiritu spiritus
est, Vulg. (Biblia Sacra iuxta vulgatam versionem.... rec... R. Weber, OSB, ed. tertia emendata,
quam paravit B. Fischer, OSB, et al., Stuttgart: Deutsche Bibelgesellschaft, 1984).
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May grace and salvation be granted to you by our God, who is in
truth true God, and may he himself illuminate your mind and reveal
his justice to you, since you are the fruit of the divine shoot.” And a
little bit later: “Through whom/ which'® you also”, he says, “have
been restored to splendor by perceiving how you were before, from
what kind of souls you emanated, which has been mixed in all bodies
and flavors and coheres in various outward appearances. For just as
souls are begotten by souls, so the form of the body is determined by
the nature of the body. What, therefore, is born from flesh is flesh and
what ts born from spirit is spirit (John 3:6); but understand that spirit (is)
soul, that soul (1s) from soul, (and) flesh from flesh.”

Aug.: (1) Si dicam tibi istam Manichei epistulam me omnino nescire,
quamvis verum dicam, omnino non credes et mecum vana, ut soles,
loquacitate contendes; sed si hoc dixit Manicheus, quid mirum est,
quod se ipse destruxit?

(Augustine): If I should say to you that I do not know at all this letter
of Mani, although I should speak the truth, you would not at all
believe me and would dispute with me in vain loquacity, but if Mani
said this, why is it amazing that he has contradicted himself?

(174)  Iul.: Ideo non solum eloquendo, sed etiam repetendo inculcat dogmatis
sul esse proprium traducem animarum putare, quod etiam per
similitudinem generantium corporum approbare conatur. “Sicut
animae”, inquit, “gignuntur ab animimabus, ita figmentum corporis
a corporis natura digeritur et sicut caro de carne, ita anima de animis.”
Sed pergamus ad reliqua: “Sicut ergo auctor animarum deus est, ita
corporum auctor per concupiscentiam diabolus est ut in viscatorio'?
diaboli per concupiscentiam mulieris, unde diabolus aucupatur non
animas, sed corpora.”

Aug: [...]

(Julian): Therefore not only once but often does he [i.e., Mani] affirm
that he thinks that the transmission of souls is essential to his doc-
trine, which he also tries to prove through a comparison with procre-
ating bodies. “Just as souls”, he says, “are begotten by souls, so the
form of a body is determined by the nature of a body and just as
flesh (is) from flesh, so soul (is) from soul.” But let us proceed to the

'" The antecedent of the masculine plural relative pronoun stood in the pauca (verba)
omitted by Julian, and is thus oddly left dangling. For a discussion, see the commentary.
Did Julian omit the passage because the antecedent referred to some element of the
Manichaean myth that Julian found embarrassing in a document he wished to sound
Augustinian?

" Late Latin and apparently (according to Lewis and Short's dictionary) a hapax
legomenon.
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rest: “Therefore just as the author of souls is God, so the author of
bodies, through concupiscence, 1s the devil, as in the snare of the
devil through the concupiscence of a woman, whence the devil lies in
wait not for souls but for bodies”,

Aug: [...]%

Tul. “sive per visum sive per tactum sive per auditum sive per odoratum
sive per gustum. Tolle denique malignac huius stirpis radicem et sta-
tim te ipsam spiritualem contemplaris. Radix enim, ait scriptura, om-
nium malorum concupiscentia.”" Vides, quo spiritu et propter quod dogma
Manicheus concupiscentiam carnis incessat hanc dicens legem esse
peccati, quae si a corporibus auferretur, spiritalem se filia eius, ad
quam scribit, factam videret, Quam opinionem quibus apostoli nitatur
confirmare sententiis audiamus: Caro emim adversatur spiritui, quia filia
concupisentiae est, ef spiritus carni,” quia filius animae est.”

Aug: [...]

(Julian): “whether through sight or through touch or through hearing
or through smell or through taste. In short, take away the rootof this
malign shoot and immediately you behold yourself spiritual. For ihe
rool, says Scripture, of all evils is concupiscence (1 Timothy 6:10).” You
see in what spirit and on account of what doctrine Mani attacks the
concupiscence of the flesh, saying that this is the law of sin, which if
it be taken away from bodies, his daughter, to whom he writes, would
see herself made spiritual. Let us hear with what thoughts of the
Apostle he strives to confirm this opinion: “For the flesh is opposed to the
spint, since it is the daughter of concupiscence, and the spirit to the flesh
(Galatians 5:17), since it is the son of the soul.”

Tul. Intellegis retectas esse Manichei dogmatis medullas, quibus fides
vestra concrescit. [am vero nos id est catholicos pergis arguere: “Quare
vide, quam stulti sunt, qui dicunt hoc figmentum a deo bono esse
conditum, quod certi sunt ab spiritu concupiscentiae gigni.”

Aug: [..]

(Julian): You understand that the marrow of Mani’s doctrine has been
uncovered, by which your faith grew. Now indeed, he proceeds to
rebuke us, that is, Catholics: “Wherefore, see how stupid they are
who say that this form was made by a good God, which they know
for certain was begotten by the spirit of concupiscence.”

20 Augustine interrupts the Letter to Menoch in mid-sentence at this point to com-
ment; the sentence continues in Op. tmp. 175 with no loss of content.

21

1 Tim. 6:10 radix enim omnium malorum est cupiditas, Vulg,

?2 (Gal. 5:17 caro enim concupiscit adversus spiritum, spiritus autem adversus
carnem, Vulg,
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(177)  Tul. “Cum animo nolente coeunt et secretis pudoribus gerunt, quo
tempore odio habent lucem, uti ne manifestentur opera eorum;** cuius rei gra-
tia ait apostolus: Non est volentis,”* ut subaudiatur: “hoc opus”. Sive
enim bonum generamus, non est carnis, quia manifesta sunt opera carnis,
quae sunt fornicatio, et cetera,? sive malum generamus, non est animae,
quia_fructus spiritus pax gaudium est.”® Denique clamat et ad Romanos
apostolus: Non bonum quod volo ago, sed malum operor quod exhorreo.”’ (2)
Videtis vocem animae contumacis contra concupiscentiam
defendentem libertatem animae. Dolebat enim, quia peccatum id est
diabolus operaretur in se omnem concupriscentiam.”® Legalis auctoritas indicat
malum eius, cum omnes elus usus vituperat, quos caro miratur et
laudat;** omnis enim amaritudo concupiscentiae suavis est animae,
per quam nutritur anima et ad vigorem accitur. Denique cohercentis
sc ab omni usu concupiscentiae animus vigilat, ditatur et crescit, per
usum autem concupiscentiac consuevit decrescere.” [...]

Aug: [...]

(Julian): “With an unwilling mind they come together and with secret
shame they act,™ at which time they consider light hateful, lest their
works be made manifest (cf. John 3:20-21; Ephesians 5:13); on ac-
count of which the Apostle says: It is not of one who wills (Romans
9:16), so that may be understood: “this work”. Forif we do good, it is
not of the flesh, since the works of the flesh are manifest, which are fornica-

7% John 3:20-21 omnis enim qui mala agit odit lucem et non venit ad lucem ut non
arguantur opera cius qui autem facit veritatem venit ad lucem ut manifestentur eius
opera, Vulg; cf. Eph. 5:13 omnia autem quae arguuntur lumine manifestantur omne
enim quod manifestatur lumen est, Vulg.

2 Rom. 9:16 igitur non volentis... Dei, Vulg,

% Gal. 5:19 manifesta autem sunt opera carnis quae sunt fornicatio..., Vulg

% Gal. 5:22 fructus autem spiritus est caritas gaudium pax..., Vulg.

7 Rom. 7:19 non enim quod volo bonum hoc facio sed quod nolo malum hoc ago,
Valg:; f. Rom. 7:15 quod enim operor non intellego non enim quod volo hoc ago sed
quod odi illud facio; 7.20 si autem quod nolo illud facio non ego operor illud sed quod
habitat in me peccatum, Vulg.

% Rom. 7:8 occasione autem accepta peccatum per mandatum operatum est in me
omnem concupiscentiam ..., Vulg.

¥ Cf. almost the same passage in Op. imp. 185 (which has been omitted below):
Nam postquam dixit: “Ne manifestentur opera eorum; propter quod apostolus”, inquit,
“clamat ad Romanos: Non bonum quod volo ago, sed malum operor quod exhorreo. Dolebat
enim”, inquit, “quia peccatum id est diabolus operabatur in eo omnem concupiscentiam,
legalis auctoritas indicat malum concupiscentiae, cum omnem eius usum vituperat,
quem caro miratur et laudat.” For afterwards he said: “Lest their works be made mani-
fest; on account of which”, he says, “the Apostle proclaims to the Romans: Not the good
which 1 wish do I do, but I perform the evil which I abhor. For he grieves”, he says, “thatsin, i.e.,
the devil, performs in himself every concupiscence, legal authority indicates the evil of
concupiscence when it censures every action of it, which the flesh admires and praises.”

0 Perhaps = “do it.”
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tion, (Galatians 5:19) et cetera, or if we do evil, it is not of the soul,
singe the fruit of the spirit is peace (and) joy (Galatians 5:22). Finally the
Apostle proclaims also to the Romans: Not the good which 1 wish, do 1 do,
but I perform the evil which I abhor (Romans 7:19). (2) You see the voice of
the contumacious soul defending the freedom of the soul against
concupiscence. For he grieves that sin, i.e., the devil, performsin him-
sell” every concupiscence (cf. Romans 7:8). The authority of the law
indicates its evil when it censures all its actions, which the flesh ad-
mires and praises;®! for all bitterness of concupiscence® is sweet to
the soul, through which the soul is nourished and brought to vigor. In
short, the mind of one who restrains himself” from every action of
concupiscence is vigilant, it is enriched and prospers, but through the
action of concupiscence, it becomes accustomed to decay.”

[ul. (1) Quid Manicheus dicit? “Per concupiscentiam corporum auc-
tor diabolus est; per hanc diabulus corpora, non animas aucupatur;
tolle”, inquit, “malignae stirpis radicem et spiritalis fies; de hac
apostolus clamat ad Romanos: Non bonum quod volo,* sed malum operor
quod exhorreo.” |...]

Aug: [..]

(Julian): What does Mani say? “Through concupiscence the author
of bodies is the devil; through this the devil lies in wait for bodies, not
souls; take away”, he says, “the root of the malign shoot and you will
become spiritual; concerning this** the Apostle proclaims to the Ro-
mans: Not the good which I wish, bul the evil which 1 abhor do 1 perform
(Romans 7:19).”

Iul. Nam cum nos arguisset, quia diceremus a deo fieri homines, quos
seminari fateremur per coeuntium voluptatem: “Stulti”, inquit,
“dicunt a deo esse conditum, quod certi sunt a concupiscentia gigni,
cum animo nolente coeunt.”

Aug: [..]

(Julian): For when he [i.e., Mani] had rebuked us for saying that hu-
mans are made by God, whom we profess are inseminated through
the pleasure of people copulating: “Foolish men”, he says, “say that
it was formed by God, which they know [or certain is begotten by
concupiscence, when they join® with unwilling mind.”

Iul. (1) [...] etiam Manicheus ita disseruit: “Operae”, inquit, “pre-

31 See note 29 above.

32
33
34
35

Le., “everything that is bitter to concupiscence.”

ago, found in the quotation of the verse in Op. imp. 177, is here omitted.
The feminine demonstrative refers to “concupiscence.”

Le., “copulate.”
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tium est advertere, quia prima anima, quae a deo luminis manavit,
accepit fabricam istam corporis, ut eam freno suo regeret. Venit man-
datum, peccatum revixit,*® quod videbatur captivum, invenit articulos
suos diabolus, materiam concupiscentiae in eam seduxit et per illam
occidit. Lex quidem sancla, sed sancta sanctae, ef mandatum el iustum el
bonum,*” sed iustae et bonae.” (2) Sic etiam in illa ad Patticium
epistula:® “Quasi de primae factum flore substantiae meliorem”, dicit,

“secutis.” [...]

(Julian): (1) [...] Mani also argued thus. “It is worthwhile”, he says,
“noting that the first soul which flowed from the God of light re-
ceived that fabric of the body so that it [i.e., the “first soul”] might
rule it [Le., the “fabric”] with its own reins. The order came; sin revived
(Romans 7:9), which seemed captive; the devil found his own limbs,
he seduced (cf. Romans 7:11) the matter of concupiscence in it [ie.,
the “fabric”] and through that [i.e., the “matter of concupiscence”]
he fell. The law indeed (is) holy, but (only) holy for the holy (soul),* and
the order (is) both just and good (Romans 7:12), but (only) for the just and
good (soul).”* (2) Thus also in the letter to Patticius: “As if (what was)
made from the flower of the first substance (was)”, he says, “better
than what followed.”

Aug: (1) ...Hinc est, quod animam primam dicit a deo lucis manasse
et accepisse istam fabricam corporis, ut eam freno suo regeret. Non
enim hoc de homine, sed de anima bona dicit, quam dei partem
atque naturam universo mundo et omnibus, quae in eo sunt, opinatur
esse permixtam, in homine autem per concupiscentiam decipi. (2)
(QQuam concupiscentiam, quod saepe inculcandum est, non vitium
substantiae honae, sed malam vult esse substantiam; mala non vacuum
fuisse dicit Adam, sed eius minus habuisse multoque plus lucis.

(Augustine): (1) Next he [i.e., Mani] says that the first soul had ema-
nated from the god of light and had received that fabric of the body,

% Rom. 7:9 ... sed cum venisset mandatum peccatum revixit, Vulg.
47 Rom. 7:12: itaque lex quidem sancta et mandatum sanctum et iustum et bonum,

Vulg,

3 Zelzer prints “ad Patricium”, but notes that ms C has “appaticium.” The correct
form is almost certainly “Patticium”; cf. Stein ad loc. This letter is presumably the so-
called Fundamental Epistle addressed to Patticus or Patticius of which Augustine began
to write a refutation (C. epist. fund.). His refutation does not reach as far as the sentence
quoted here by Julian, who must have had his own source for the letter. According to al-
Nadim’s list of Mani’s letters, the Letter to Futtug was indeed “a long one” (Dodge 1970,
799; for “Futtuq” = Patek/Patik, see ibid., 773).

% This commentary is perhaps an allusion to Titus 1:15: “all things are pure to/for

the pure.”

" The translation here is indebted to Stein ad loc.
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so that (the first soul) might rule (the fabric of the body) with its own
rein. However, he is not saying this about man, but about the good
soul, which part of and nature of god he thinks is thoroughly mixed
in with the whole world and all things, but in man is beguiled through
concupiscence. (2) Which concupiscence, because it must be incul-
cated often, he wishes to be not the fault of a good substance, but an
evil substance; (and) he says that Adam had not been free of evil, but
had less of it and much more of light.

Tul. (1) Persistit sane invehi in nos et adiungit: “Hi autem, qui
concupiscentiam istam contra evangelicos et apostolicos libros, quos
vacuo lectitant, bonum ausi sunt dicere, videas”, inquit, “sanctos
eorum nunc cum filiabus dormisse, nunc cum pluribus et concubinis
et uxoribus miscuisse negotium, nec hoc apostoli vident: Quae societas
luci et tenzbris, fideli el infideli, Christo el Belial?*' errant glomerati nubilo
concupiscentiae, cuius veneno ita fruuntur, ut amentia capti, cum
hoc gerunt, a deo id concessum putent, quasi ignorent apostolum
dixisse: Quae geruntur ab eis in lenebris, turpe est etiam dicere.*” (2) [...] Persistit
igitur erigi in nos faciensque apostropham: “Age tu”, inquit, “defen-
sor concupiscentiae, aperto sermone narra fructus et opera eius. Ecce
ego contra eam non timeo lucem, quam illa trepidat, quam illa odit.
Omnis enim, qui male agit, odit lucem el non venit ad lucem, ne manifestentur
opera etus.** Videsne concupiscentiam mali esse originem, per quam
miserac animae libidini serviunt, non sponte, quia hoc est, quod
nolente animo gerimus solum?” (3) [...] (4) [...]" Sed videamus, quid
aliud adiungat: “Denicue omne peccatum extra corpus est, quia actuale
est; qui autem fornicatur, in corpus suum peccal;*> omne enim peccatum,
antequam fiat, non est et post factum memoria sola eius operis, non
ipse species manet. Malum autem concupisentiae, quia naturale est,
antequam fiat, est, cum fit, augetur, post factum et videtur et
permanet.” (5) [...], in eadem Manichei epistula continetur id est: “si
peccatum naturale non est, quare bapitzantur infantes, quos nihil
per se mali egisse constat?” [...] (6) [...]; et hoc ergo ipsum hoc modo
tuus pracceptor exsequitur: “Qui his verbis mihi interrogandi sunt:
S1 omne malum actuale est, antequam malum quispiam agat, quare

412 Cor. 6:14-15 quae societas luci ad tenebras quae autem conventio Christi ad
Belial aut quae pars fideli cum infidele, Vulg,

#2 Eph. 5:12 quae enim in occulto fiunt ab ipsis turpe est et dicere, Vulg.

# John 3:20-21 omnis enim qui mala agit odit lucem ¢t non venit ad lucem ut non
arguantur opera eius qui autem [acit veritatem venit ad lucem ut manifestentur eius

opera, Vulg.; cf. Eph. 5:13.

" Videsne... solum?, from the end of (2), is repeated here.

¥ 1 Cor. 6:18 ... omne peccatum quodcumque fecerit homo extra corpus est qui
autemn fornicatur in corpus suum peccat, Vulg.
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accipit purificationem aquae, cum nullum malum egerit per se? Aut
sinecdum egit et purificandus est, liquet* eos naturaliter malae stirpis
pullulationem ostendere, illos ipsos, quos amentia non sinit intellegere,
neque quae dicunt neque de quibus affirmant.”* [...] (7) Audis, quomodo
convitiatur nobis? Amentes vocat nec intellegentes, vel quae dicamus
vel quae affirmemus, qui malae stirpis pullulationem negemus, cum
baptizemus etiam eos purificante aqua, qui malum nullum egerint,
id est parvulos. Posita sunt nempe de eius multa sententiis: sed nisi
Menoch filiam et Manicheum, qui se Christi apostolum nominat,
titulus indicaret, te omnino suum pollicerentur auctorem. [...]

(Julian): (1) Indeed he (i.e., Mani) continues to inveigh against us®
and adds: “But these men who have dared to call this concupiscence
a good thing, against the evangelic and apostolic books which they
read in vain, you may see”, he says, “that their holy men have slept
now with their daughters, now have had intercourse with more
women, both concubines and wives, nor do they see this statement of
the Apostle: What association is there between light and darkness, faithful and
unfaithful, Christ and Belial? (2 Corinthians 6:14-15). They wander balled
up in a cloud of concupiscence, whose venom they so enjoy that,
siezed by madness, when they do this, they think it granted by God,
as if they do not know that the Apostle said: What things are done by
them in darkness, it is shameful even to say (Ephesians 5.12).” (2) [...] And
so he continues to be aroused against us and, in an apostrophe: “Come
now”, he says, “you defender of concupiscence, in plain speech tell
of its fruits and works. Behold, I contrary to it (i.e., concupiscence),
do not fear the light at which it trembles, which it hates. For everyone
who does evil hates the light and does not come to the light, lest his works be made
manifest (John 3:20-21). Do you see that concupiscence is the origin of
evil, through which wretched souls become enslaved to lust, not of
their own accord, since this is what we do only with unwilling mind?”
(3) [...] (4) [...] Butlet us see what else he adds: “In short, every sin extsis
outside the body since it is actual; but the one who fornicates, sins against his
own body (cf. | Corinthians 6:18); for every sin, before it happens, does
not exist and after the fact, only the memory of its work, not the
thing itself, remains. However, the evil of concupiscence, since it is
natural, before it happens, does exist; when it happens, increases;
(and) after the fact, it both is seen and persists.” (5) [...], in the same

6 Reading liguet with Stein ad loc. against the licet printed by Zelzer (both have mss
authority), the latter of which seems not to make sense.

#7 1 Tim. 1:7 volentes esse legis doctores non intellegentes neque quae loquuntur
neque de quibus adfirmant, Vulg; we owe the identification of this biblical quote to
Stein ad loc.

* That is, “against us good Pelagian, and therefore orthodox, Christians.”
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letter of Mani there is this: “If natural sin does not exist, why are
infants baptized, who by themselves, it is agreed, have done no evil?”
[...] (6) [...]; and this very thing in this way your preceptor asserts:
“(Men) who in these words must be asked by me: If every evil is ac-
tual, before someone does evil, why does he receive the purification
of water, when he has done by himself no evil? Or if he has not yet
done (any) and must be purified, it is clear that they demonstrate the
sprouting of the evil shoot naturally, these very ones whom madness
does not permil lo understand either what they say or about what they make asser-
tions (cf. 1 Timothy 1:7).” (7) Do you hear how he assails us? He calls
us mad and stupid, in regard to what we either say or assert, we who
deny the sprouting of the evil shoot, when we baptize with purifying
water even ones who have done no evil, that is, the very young. To be
sure, many of his thoughts have been put down (here); but unless the
title indicated “daughter Menoch™ and “Mani”, who calls himself
the apostle of Christ, they would, without a doubt, claim you as their
author.

Aug. (1) Finisti tandem, quae de Manichei epistula, quam tui collegae
Flori orationibus adiutus te invenisse lactaris, contra nos putasti esse
dicenda, ubi certe Manicheus concupiscentiam carnis accusat, |...]

(Augustine): (1) Finally you have finished with whatever you thought
could be said against us from the letter of Mani, which you, aided by
the prayers* of your colleague, Florus, rejoice to have discovered,
where certainly Mani rebukes the concupiscence of the flesh...

1. Commentary

(165) This explains Julian’s reason for including the Letter to Menoch in
his polemic: there is no difference between Traducians and Manichees,
i.e., Traducians (those who believe the child’s soul is engendered in the
parents, and so in the possibility of transmitting original sin) are her-
etics, It is the Pelagians who are orthodox Christians. “Traducianism
drew attention in the 5" c., especially in the West, as a result of the
controversy with Pelagianism over original sin and its transmission in
every descendant of Adam. For the Pelagians (particularly Julian of
Eclanum), admitting the transmission of original sin involved accept-
ing the thesis of the transmission of the soul, against the established
Christian doctrine of creationism. Those who believed in original sin

A sneering reference to “oratu tuo” of Op. imp.166.
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were called, according to Augustine (Op. imp. ¢. lul. 1, 6), traduciani.”"

(166) The passive language here seems suspiciously vague, as if Julian
wishes to conceal something. Gerald Bonner says: “It was the Pelagian
bishop Florus who, at Constantinople, found the copy of Mani’s Letter
to Menoch...”>" N. Cipriani and I. Volpi, in their edition of Op. imp.
say: “Floro era un altro dei 18 vescovi, che si schierarono dalla parte
di Pelagio. Deposto dalla sede, ando in esilio a Constantinopoli, da
dove mando a Giuliano, ospite di Teodoro a Mopsuestia in Cilicia,
il libro II del De nuptits et conc., insieme al C. duas ep. Pelag. e a una
lettera manichea, invitandolo a scrivere contro Ag. Il suo nome ricorre
nella lettera che Nestorio invio al papa Celestino, per perorare la
causa dei pelagiani (PL 48, 175).”%% The letter of Nestorius was trans-
lated into Latin by Marius Mercator. But Julian does not say that
Florus found the letter nor even that Florus himself sent it to Julian.
Someone else (unnamed) found it. In other words, Florus had help
in Constantinople. One would very much like to know more about
how Florus obtained the letter and especially whether he was assisted
by a person or persons sympathetic to his cause. Was Theodore of
Mopsuestia involved? Perhaps not. “In 423 Julian... sought refuge
with Theodore of Mopsuestia, mistakenly supposing that he would
find him sympathetic to the Pelagian cause. We have no reason to
suppose that he was treated with anything but courtesy and kind-
ness by Theodore but his admiration for the learned bishop was not
reciprocated, and Marius Mercator, who had no great love for ei-
ther, records that, after Julian’s departure for Constantinople to try
his luck there, the Cilician bishop was persuaded by his colleagues
to concur in the decision of local synod which anathematised Julian
and his doctrine.” It is not clear why Rees wishes to distance
Theodore so far from Julian; and even he admits that Julian remained
with or near Theodore for a good long time: “Julian replies [to Au-
gustine] with his 7o Florus..., written in Cilicia while he is under the

S0 N Grossi, Encyclopedia of the Early Christian Church, s.v. “Traducianism.”

31 “Some R( marks on Letters 4* and G*",in Les lettres de Saint Augustin découvertes par
Johannes Diyjak. Communications présentées au ru!laqus des 20 et 21 Septembre 1982 (Paris: Etudes
Augustiniennes, 1983), 155-164.

2 Sant’ Agostino, Polemica con Ginliano 11, Opera Incompiuta. Nuova Biblioteca
Agostiniana—Opere di Sant’ Agostino, Parte |: Libri—Opere polemiche, v. 19, Roma:
Citta Nuova Editrice, 1993), 5, note 2.

% B.R. Rees, Pelagius: A Reluctant Heretic, Woodbridge/Wolfeboro: Boydell Press, 1988,
101.



LETTER TO MENOCH: AUTHENTICITY AND DOCTRINE 141

protection of Theodore of Mopsuestia.”* If Julian did not have good
reason to expect a sympathetic reception from Theodore, why did
he go to him in the first place? Why, if his expectation was wrong,
was he encouraged to stay with Theodore the considerable period
of time it would have taken to write a lengthy work against Augus-
tine? Would Theodore and/or other castern theologians, interested
in defending a “free will” position, have been so disinclined to assist
Julian as Rees implied above? It seems much more likely that
Theodore and/or his friends helped Julian and that one of their as-
sociates in Constantinople acted as research assistant to Florus. Ei-
ther this person (or persons) did not wish to be named, or Julian was
being discreet. Of course, this has no bearing on the authenticity of
the Letter.

The final clauses of the sentence continue the argument in 165
above: not only are Traducians no different from Manichees, Augus-
tine himself actually got his ideas from Mani’s letter (the implica-
tion surely being that Augustine is still a Manichee or, at the very
least, his theology of original sin is, for all intents and purposes,
Manichaean and thus heretical). It is to this specific slur (that he
borrowed from the Letter) that Augustine replies in 172(1); see be-
low.

(172) This form of address, imitating Paul,” is well attested for Mani’s
epistles, and even for the opening of his Gospel. Mani invariably in-
troduces himself as “an apostle of Jesus Christ” in all letter fragments
that have been preserved.”® The Fundamental Epistle begins:
“Manichaeus, apostle of Jesus Christ, by the providence of God the
Father” (Augustine, C. epist. fund. 6). Emphasis on “the true God” is
found also in the opening of Mani’s Gospel. His blessing on Menoch
is not exactly the same as that employed, e.g., in the Fundamental

M Ibid., 142,

5 Stein (1998, 12-13) adduces 2 Corinthians 1:1-2, which reads: “Paul, an apostle
of Christ Jesus... Grace to you and peace from God our Father...”

5 The Third Letter to Sisinnios, preserved among the Coptic finds of Medinet Madi,
opens: “Manichaios, the apostle of Jesus Christ, and Koustaios, the [...], and all of the
other brothers with me, to Sisinnios” (C. Schmidt and H. J. Polotsky, £in Mani-Fund in
Agypten. Berlin: Verlag der Akademie der Wissenschaften, 1933, 23). The Letter to Marcellus
contained in Acta Archelai 5 similarly begins: “Manichaios, an apostle of Jesus Christ
and all the saints with me, and the virgins, to Marcellus my beloved son™ (S. D. F
Salmond, *“Archelaus, the Disputation with Manes”, in A. Roberts and J. Donaldson,
eds., The Ante-Nicene Fathers, vol. 6. Grand Rapids: Eerdmans, 1987, 181).
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Epistle,”” or the Letter to Marcellus,”® but we have to assume some varia-
tion here.

Julian has omitted some portion of the opening benediction of
Mani’s letter, perhaps for the sake of succinctness, but possibly also
to eliminate language too distinctively Manichaean which would work
against Julian’s intention to have Mani sound as much as possible
like Augustine. The missing masculine plural antecedent of guos could
have been some set of Manichaean deities or salvational forces, or
perhaps the Elect.

The rest of 172 contains good, solid Manichaean language.
Figmentum is probably a translation of schéma, which is used in this
sense of bodily form or appearance throughout the Greek and Coptic
Manichaica. The reference to “every body and flavor” invokes some
of the well-known Manichaean pentads; there are five bodily sub-
stances, five categories of animal life, and five “flavors” in Manichaean
“Listenwissenschaft”.”® The author quotes John 3:6 (in a form that
differs slightly from the Vulgate). This biblical passage is fundamen-
tal to Manichaean dualism. It is cited by Fortunatus in his debate
with Augustine in refutation of the significance of Romans 1:1-4: what
Jesus was “according to the flesh” has no positive value for the
Manichaean (C. Fortunatum 19). Faustus uses the same passage to
defend the Manichaean position that only the spiritual human is cre-
ated by God, not the physical one (C. Faustum 24). Compare Ephrem
Syrus, Hypatius 82.22-31: “the sons of Darkness are corporeal because
the body also... as they allege, (but) the nature of the sons of Light is

57 “May the peace of the invisible God, and the knowledge of the truth, be with the
holy and beloved brethren who both believe and also yield obedience to the divine
precepts. May also the right hand of light protect you and deliver you from every
hostile assault, and from the snares of the world” (C. epist. fund. 13).

3 “Grace, mercy, and peace be with you from God the Father, and form our lord
Jesus Christ; and may the right hand of light preserve you safe from the present evil
world, and from its calamities, and from the snares of the wicked one” (Salmond 1987,
181).

* “Five storehouses have arisen since the beginning in the land of darkness. The
five elements poured out of them. Also from the five elements were fashioned the five
trees. Again from the five trees were fashioned the five genera of creatures in each
world, male and female. And the five worlds themselves have five kings therein, and
five spirits, [five] bodies, five [tastes]...” Kephalaion 6, 30.17-23 (1. Gardner, The Kephalaia
of the Teacher, Leiden: E. J. Brill, 1995, 34). The five tastes or flavors are detailed in
Kephalaon 33: salty, sour, pungent, sweet, and bitter; ¢f. M 840b, M 183, M 100 (all
collected in W, B Henning, “Two Manichaean Magical Texts”, Bulletin of the School of
Oriental and African Studies 12 [1947] 46, 55).
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spiritual, as they say, for this Light also is consubstantial with them.”%

(172) Aug.(1): Against what we take to be the opinio communis on this
passage, Augustine does not claim that the Leiter is a forgery; he merely
asserts that he has never seen it before, His sole purpose in saying
what he does is implicitly to deny the accusation of Julian in Op.
imp.166: that he derived his doctrine from Mani’s letter. While Au-
gustine may not have been an expert on Manichaean literature, he
must have been familiar with much that had been translated into
Latin. Thus that he finds no reason to suspect the letter’s genuine-
ness and, indeed, feels compelled to devote several pages to a point
by point refutation of Julian’s claims, may be of some significance
to the question of authenticity.

(174) Apparently continuing directly on the previous fragment, this
portion of the letter contains familiar Manichaean expressions of the
duality inherent in the human organism.®' Stein questions whether
the clause about women (“as in the snare of the devil through the
concupiscence of a woman”) is actually from the Letter to Menoch, or
indeed whether it is an authentic part of the Op. imp. at all.*?

(175) Mani invokes the well attested Manichaean concept of the “five
gates” of the senses, one of the principal avenues through which ex-
ternal evil bolsters the power of the internal evil inherent in the hu-
man body. The author quotes 1 Timothy 6:10 with one crucial vari-
ation from the Vulgate: concupiscentia instead of the Vulgate’s cupiditas.
Neither rendering is particularly close to the Greek philarguria. On
the language of “roots” compare Ephrem Syrus, Hypatius 86.5-13:
“(The case) is not as the apostates relate, namely, that ‘the body is
inherently sinful, derived from the evil nature’, nor is the soul, as
they say, ‘derived {rom a chaste root.””*

Galatians 5:17 is quoted in a form that owes little or nothing to the
Vulgate, and that departs as well from the Greek. Rather than “lusting

% John C. Reeves, “Manichaean Citations from the Prose Refutations of Ephrem”, in
P. Mirecki and J. BeDuhn, Emerging from Darkness: Studies in the Recovery of Manichaean
Sources, Leiden: E. J. Brill, 1997, 253-254.

b1 See J. BeDuhn, “The Metabolism of Salvation: Manichaean Concepts of Hu-
man Physiology”, in this volume, and J. BeDuhn, The Manichaean Body in Discipline and
Ritual, Baltimore: Johns Hopkins University Press, 2000.

2 Stein 1998, 62-65.

6 Reeves 1997, 251.
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towards/against” the spirit, the flesh is said simply to “oppose” the
spirit, and “lust” (concupiscentia) is moved from the biblical passage to
the interpretation: flesh is the “daughter” of lust, just as spirit is inter-
preted here to be the “son” of soul. In other words, the human body is
the product of evil (often personified in Manichaeism as the
archdemoness Az/Hylé), while the human spirit is a portion of the Liv-
ing Soul, the all-pervasive substance of good.

I Tim. 6:10 and Gal. 5:17 are brought together in a very similar
topical context to that of the Letter to Menoch in the debate between
Augustine and Fortunatus recorded in the C. Fortunatum. The paral-
lel is instructive both for the common ideology of the “root of all
evils” which underlies the two passages and for the distinct applica-
tion of that ideology by the two Manichaeans to the understanding
of 1 Timothy 6:10. Augustine quotes | Timothy 6:10 first, reading
with the standard Latin translations cupiditas, “avarice”, rather than
the concupiscentia of the Letter to Menoch (C. Fortunatum 21). Fortunatus
adheres to Augustine’s usage throughout, and does not challenge the
translation. Fortunatus replies:

We say this, that the soul is compelled by contrary nature to trans-
gress, for which transgression you maintain there is no root save the
evil that dwells in us; for it is certain that apart from our bodies evil
things dwell in the whole world. For not those things alone that we
have in our bodies dwell in the whole world and are known by their
names as good; an evil root also inheres. For you said that this avarice
that dwells in our body is the root of all evils; since therefore (by your
argument) there is no desire of evil outside of our bodies, from that
source (alone) contrary nature dwells in the whole world. For the Apostle
designated that, namely avarice, as the root of evils... But not in one
manner is avarice... understood, as if of that which dwells in our bod-
ies alone; for it is certain that this evil which dwells in us descends from
an evil author and that this root as you call it is a small portion of evil,
so that it is not the root itself, but is a small portion of evil, of that evil
which dwells everywhere (C. Fortunatum 21).5*

After explaining that the evil nature within us is responsible for sin,
and that the human soul only has agency and responsibility with the
coming of Jesus as savior, Fortunatus continues:

8 All quotations from the C. Fortunatum are taken from P, Schaff, A Select Library of
the Nicene and FPost-Nicene Fathers of the Christian Church, vol. 4, 109-124,
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For it is said by the Apostle that, “The mind of the flesh is hostile to
God; it is not subject to the law of God, nor can it be’ (Rom. 8:7).
Therefore it is evident from these things that the good soul seems to
sin not voluntarily, but by the doing of that which is not subject to the
law of God. For it likewise follows that, “The flesh lusts against the spirit
and the spirit against the flesh, so that you may not do the things that
you will’ (Gal. 5:17) (C. Foriunatum 21).

He concludes by quoting Romans 7:23-25. The fact that Augustine
cites 1 Timothy 6:10 according to the standard Latin translations, and
so reads cupiditas, may explain why Fortunatus disputes the surface mean-
ing of the verse. He argues that cupiditas is not really the root of all evils,
because it is not concupiscentia which is the root of all evils in the
Manichaean tradition, as in the Leiter to Menoch, in which the word
concupiscentra 1s intruded into | Timothy 6:10 itself (but removed, inter-
estingly, from Gal. 5:17). Fortunatus’s position is exactly that of the
Letter to Menoch: the evil in people is secondary or derivative (the “daugh-
ter”) of a more basic and pervasive evil in the cosmos.

(176) Julian implies that this section follows immediately on the preced-
ing one. While Christians in general affirmed God’s creation of the
human body, there was a wide spectrum of attitudes towards the body’s
inherent goodness. A very ascetic, anti-body view prevailed in many
quarters, perhaps most pervasively in eastern Syria. A notable excep-
tion in this environment were the Bardaisanites, who maintained a pro-
body position: “God in his goodness will(ed) to create man.”®

Because he (man) is created after the image of God, therefore is it given
unto him, out of goodness, that these things should serve him for awhile.
And it is also given him to lead his life according to his own free will,
and to do all he is able to do, if he will, or not to do it, if he will not,
justifying himself or becoming guilty.%

The reasoning of the position in the Letter to Menoch is paralleled by
Faustus, C. Faustum 24, where also John 3:6 is quoted in support of
a sharp distinction between body and soul. Faustus says:

In the humiliating process of ordinary generation we spring from the
heat of animal passion... [I]f it is when we are fashioned in the womb

5'? H.J. W. Drijvers, The Book of ihe Laws of Countries, Assen: Van Gorcum, 1965, 11.
5 Drijvers 1965, 13.
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that God forms us after his own image, which is the common belief of
Gentiles and Jews, and which is also your belief, then God makes the
old man and produces us by means of sensual passion, which does not
seem suitable to his divine nature... [T]he birth by which we are made
male and female, Greeks and Jews, Scythians and Barbarians is not
the birth in which God effects the formation of man... It is plain that
everywhere he [i.e. Paul] speaks of the second or spiritual birth as that
in which we are made by God, as distinct from the mdecency of the
first birth.

(177) This section appears to follow immediately on the preceding one.
The author continues to use passages from John 3 (or that portion of
the Duatessaron) and Paul’s letter to the Galatians, but begins a transition
into heavy use of Romans. The allusion to John 3:20 is conflated with
3:21, or even with Eph. 5:13. The brief quotations of Rom. 9:16 and
Gal. 5:19 agree with the Vulgate and the Greek, and Rom. 7:8 has
simply been adjusted to its use in the letter, but Gal. 5:22 varies more
significantly by the loss of “love” and the reversal of “joy” and “peace.”
In quoting Romans 7:19, the author has conflated the verse with Ro-
mans 7:15 which contributes the exhorreo (from Greek pio®; the Vulgate
at 7:15 has odi) and with 7:20 which contributes operor (as 7:20 reads in
the Vulgate).

If the letter is authentic then in its biblical exegesis this passage
would provide a very important contribution to our understanding
of the exact nuances of Mani’s teaching on the relation of soul to
sin in the body. The inherent duality of human behavior, or in the
expression of Augustine the “two souls” of the human being accord-
ing to the Manichaean view, is brought forward vividly in this part
of the Letter to Menoch. The absolute divide between attributing good
to one’s true nature and evil to some “other” within the body is the
classic Manichaean position. The phrases about good being “bitter”
to evil finds a very close parallel in a Manichaean work cited by
Ephrem.

Hear also another objection against them from their writing(s). If Dark-
ness passionately lusted for Light because (Light) pleased it, how can
they state that it (i.e., Light) is its adversary and eventually its tormen-
tor? And (if) Light has a ‘nature’ that is desirable and beautiful to
Darkness, how is there produced from that pleasant ‘nature’ that which
is bitter for Darkness?’ (Ephrem Syrus, Hypatius 2.161T.).%

67 Reeves 1997, 227.
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The two natures are totally alien and inimical to one another, and in
some sense “poison” one another.

(180) In this section of the Op. imp. Julian recaps by running together
three separate passages from the Letter to Menoch already quoted in 174,
175, and 177 respectively.

(183) Julian again recaps his presentation by requoting a passage that
was previously divided between Op. imp. 176 and 177.

(186) The way Julian introduces this passage may imply that some
portion has been omitted, and that he has jumped to another part
of the letter. On the other hand, the last biblical quotation of the
previously quoted section (177) was Rom. 7:8, and this section opens
with an allusion to Rom. 7:9 and proceeds immediately to Rom. 7:11-
12. In either case, this section provides the most difficult and pro-
vocative biblical exegesis of the Letter to Menoch. For that reason, we
thought it worthwhile to include the pertinent portion of Augustine’s
response to Julian, because there appears to be a disagreement be-
tween the two Christians over the interpretation of the letter at this
point.%®

Romans 7 provides the base text, in the words “the order came,
sin revived” (Rom. 7:9), “seduced” (Rom. 7:11), and “the law indeed
is holy... just and good” (Rom. 7:12), upon which the author builds
a narrative. His interpretation applies these words to “the first soul
which flowed from the God of light”, and he goes on to say that that
first soul “received that fabric of the body so that it might rule it with
its own reins.” Now this sounds very Catholic, and very Augustin-
ian, about the unfallen character of Adam, who was supposed to
control his body through reason, right down to the reproductive act.
It would be very unexpected for Mani to speak of Adam as “the first
soul” (which would normally be applied to the Primal Man and his
five “limbs”). Even if he were speaking of Adam, he would never be
able to countenance the positive view that Adam’s soul was given a
body with the intention of ruling and governing it. On the contrary,
the body, created by the forces of evil, was supposed to rule and
dominate Adam’s soul.

In the setting of Manichaean doctrine, however, the first soul that
receives the fabric of the body is not Adam but the Primal Man, who

5 Stein 1998, 75-77, also discusses this conflict of interpretation.
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“puts on” the five elements (ether, air, light, water, and fire) as his
“limbs” to go into combat against evil.®” In Manichaean anthropol-
ogy, four of the five elements constitute the positive constituents of
the human body, which is not, as might be assumed from this par-
tial discussion, wholly evil. But these good elements are mixed with
evil elements and dominated by the latter in the human body by
means of “the spirit of the body” which governs it.

Using Paul’s language from Romans 7, the author sets forth the
chain of events in the primordial combat between the Primal Man
and the forces of evil. The Primal Man was ordered into battle and
was successful at first.”” But evil regrouped with its own “limbs™ and
overwhelmed Primal Man, stripping off his own good “limbs” and
blending them with his own.”" From this catastrophe, the rest of world
history unfolds. The author continues quoting from the seventh chap-
ter of Paul’s Letter to the Romans, and verse 12 is given a whole
new twist by its employment here. In the Letter to Menoch the “law”
and “order” is God’s command which sent Primal Man into disas-
trous combat with evil. In his debate with Fortunatus, Augustine
objected that this God appears to doom his own by this command.
The author of the letter uses Paul to defend God’s actions. His use
of the verse implies that those who are (or that which is) “holy” and
“just and good” will successfully pass through world history to re-
turn to the land of light. For them, it will turn out well in the end. It
is only a tragedy for those who fail to negotiate the trials and temp-
tations of this world. Fortunatus handles this issue similarly in his
debate with Augustine. When the latter asked how God could issue
such an order, Fortunatus replies:

% See al-Nadim (Dodge 1970, 779).

" Ephrem Syrus says that “the Primordial Man cast his five bright ones into the
mouth of the sons of darkness in order that, as a hunter, he might catch them with his
[net]” (C. W. 8. Mitchell, 8. Ephraim’s Prose Refutations of Mani, Marcion and Bardaisan,
London: Williams and Norgate, 1912, vol. 1, Ixxix). This is very similar to the state-
ment made in the Letter to Menoch that “the first soul which flowed from the God of light
received that fabric of the body so that it might rule it with its own reins.”

' “Thereupon the Primordial Devil repaired to his five principles, which are the
smoke, flame, obscurity, pestilential wind, and clouds, arming himself with them and
making them a protection for him. Upon his coming into contact with the Primordial
Man, they joined in battle for a long time. The Primordial Devil mastered the Primor-
dial Man and took a swallow from his light, which he surrounded with his principles
and ingredients” (ibid., xliv).
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Just as also the Lord said to his disciples: ‘Behold, I send you as sheep
in the midst of wolves” (Mt. 10:16). Hence it must be known that not
with hostile intent did our savior send forth his lambs, that is his disci-
ples, into the midst of wolves... Hence also may appear the antiquity
of our times... that before the foundation of the world souls were sent
in this way against the contrary nature that, subjecting the same by
their passion, victory might be restored to God (C. Fortunatum 22).

Fortunatus had set forth an even stronger answer the previous day
by using the example of Jesus’s fatal mission in obedience to God
(C. Fortunatum 7-8).

Julian inserts here a fragment from another letter attributed to
Mani, to a certain Patricius, or more likely Patticius.”? It is not alto-
gether clear that the additional citation is pertinent, as the meaning
of the quotation remains ambiguous without more context. We cannot
trust that Julian has a full grasp of the subject under discussion in
this portion of the Letter to Menoch, and Augustine corrects him to a
certain degree. Augustine explains that the “first soul” is not the soul
of Adam, but the more comprehensive world soul or Living Soul that
pervades all things. The primordial narrative the author of the let-
ter constructs around Romans 7:9-12 precedes the misadventures of
Adam. Having made that point, Augustine comments on the sén-
tence from the Letter to Patticius by confirming that Mani believed that
Adam was “better than what followed” because more light was con-
centrated in him before it began to be subdivided in human repro-
duction.

Stein grants that Augustine makes the distinction between the “first
soul” and the “first man” in his interpretation of this section of the
letter, but then asks what the words of the letter in-and-of-themselves
mean.” That is, is the Letter to Menoch talking about Adam or the
Primal Man? Stein takes the demonstrative pronoun in the expres-
sion “that fabric of the body” to show conclusively that the human
body, and so Adam, is the actual topic of discussion here.”* He then
develops a somewhat elaborate argument to explain how the expres-
sion “first soul”, which properly belongs to the Primal Man, has here

2 Sece text and translation of this passage above, Op. imp. 186, with note. Although
there was more than one person named Pattik or Patteg in Mani’s inner circle, the most
prominent of these was Mani’s own father.

3 Stein 1998, 75.

* Ibid., 75-76.
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been transferred to Adam’s soul. But this whole avenue of discus-
sion seems to us to be a dead end.

Julian simply has misunderstood the Letter to Menoch in his drive
to read it consistently in line with Augustine’s thought. The latter’s
obsession with the Fall and Original Sin occupies the very center of
his conflict with Julian, and he in turn lets the shadow of those themes
cover the sense of this passage of the letter. Augustine corrects Julian’s
misinterpretation, but Stein apparently is unpersuaded. Nevertheless,
the author speaks of “that fabric”, i.e., the raw material of evil (in
the earliest stage of conflict) or of mixed quality (at a slightly later
phase of cosmogony), and not of “that body” specifically of Adam.
The Manichaean myth asserts that the intention of the original com-
bat was for Primal Man and his limbs (i.e., the “first soul”) to take
control of the substance of evil in some way. The apparent defeat of
the good soul in that initial combat is merely a strategem to inject
the soul into evil and ultimately to undermine it. In other words, it
“received that fabric of the body so that it (i.e., the soul) might rule
it (i.e., the fabric) with its own reins.” As a countermeasure, evil molds
the “fabric” into the body of Adam. At this later stage of history it
could never be said by a Manichacan that the soul “received that
fabric of the body so that it (i.e., the soul) might rule it (i.e., the fab-
ric) with its own reins”, since the purpose of manufacturing the hu-
man body in Manichaean myth is precisely the opposite, that is, to
control the soul by means of the body. This very complex drama
will be better understood once a systematic study is made of all the
cosmogonical and anthropogonical narratives of the Manichaean
tradition. At this point of research, however, we know enough about
the repeated reversals of fortune in the story to recognize that the
author of the Letter to Menoch has, in typical Manichaean fashion, pro-
jected the Fall back into primordial, cosmic history. His interest is
in the tragedy of the Primal Man, not the original sin of Adam. The
fact that Julian has misunderstood and misapplied the letter at this
point is one more decisive piece of evidence against the theory that
the letter is a pro-Pelagian forgery.

(187) This longest extract from the letter may follow immediately on
the preceding section, but is itself probably not a continuous whole.
There appears to be a definite break between subsection 4 and 5,
where Julian indicates that he is quoting from another part of the
letter. The author again develops his argument on the basis of Pauline
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passages. 2 Corinthians 6:14-15 has been freely reworked: the first
clause 1s retained intact, but the elements from the second and third
clauses have been extracted and simply placed in series with “light
and darkness”, in inverted order. Ephesians 5:12 also is quoted in a
form that varies from the norm, with “the things done in darkness”
substituted for “the things done in secret.” The variations in both of
these scriptural quotations suggest that the author is quoting from
memory. The transformation of a negative “secret” to “darkness” is
quite natural in a Manichaean milieu. John 3:20 is quoted in a dif-
ferent form here than in 177, closer to the Vulgate, but again im-
porting an element (“be made manifest” in place of 3:20’s “be re-
proved”) from either John 3:21 or Eph. 5:13. I Cor. 6:18 is abbre-
viated, but otherwise identical to the Vulgate and the Greek. The
author’s satiric allusion to | Tim. 1:7 is as close to the Greek as the
Vulgate, but chooses dicunt in place of the Vulgate’s loguuntur. The
generic reference to “evangelic and apostolic books™ without speci-
fying any gospel by name supports an attribution to Mani, since Mani
was probably using the Diatessaron (and the corpus of Paul’s letters).
The accusations of incest and polygamy sound gratuitous, and this
passage seems quite inexplicable in the context of either a late Western
Manichean pseudepigraphum or a pro-Pelagian forgery. Although
one could speak of Pelagians as “men who have dared to call that
concupiscence a good thing”, the accusation of incest would make
no sense here, all the more if we supposed the letter to be a pro-
Pelagian forgery (Alfaric’s supposition) simply intended to expose
Augustine’s virulent phobia towards sexuality. A pro-Pelagian forger
would want a passage condemning common monogamous marriage,
not marital practices unacceptable to much of the Roman world. To
whom, then, could this charge apply? In the Roman milieu, such
incest was a stereotypical attribute of the Persians. From the word-
ing of the passage, these would be Persian Christians who maintained
the culture’s distinctive form of incestuous marriage even after their
exposure to the “evangelic and apostolic books.” Were there such
Christians at the time of Mani? Or is the charge of incest and po-
lygamy nothing more than typical inter-religious polemic?
Bardaisan (154-223 C.E.) in the Book of the Laws of Countries insists
that the Christians of Persia did not conform to this practice: “For
behold, we all, wherever we may be, are called Christians after the
one name of the Messiah... and they who live in Parthia do not marry
two women... and they who live in Persia do not marry their daugh-
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" (BLC XX).” But when we look into the BLC, we discover a pe-

culiar feature of Bardaisan’s dissertation. The two marriage practices
criticized by Mani in the Letter to Menoch are precisely the two as-
sociated with Iranian peoples in the BLC:

Then the Persians have made themselves laws to take their sisters,
daughters and granddaughters to wife; some go even further and take
their own mother to wife.”®

Among the Parthians one man takes many wives and they all submit
themselves in chastity to his command, because of the law obtaining
in that country.””

Fate... does not prevent the Persians from marrying their daughters
and sisters... the Parthians from marrying many wives... But, as I have
already said, in each country and each nation people use the liberty
belonging to their nature as they please.”

In light of these passages, the comment of the letter begins to look

like

a polemic against Bardaisan using the latter’s own presentation

against him. Agreeing with Bardaisan that such marital practices are
wrong, the author points out that people are still driven to do them,
even—it is alleged—Bardaisan’s exceptional class of Christians. An-
other passage from the BLC is relevant here. Bardaisan says,

For desire is a different thing from love, and friendship something else
than joining together with evil intent. We ought to realise without dif-
ficulty that false love is called lust and that even if it gives a temporary
peace, there is a world of difference between that and true love, whose
peace lasts till the end of days, suffering neither trouble nor loss.”

Mani, and the author of the Letter to Menoch, would argue that it is
precisely lust which leads to these marriage practices, and that this

lust
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1s what Bardaisan considers to be “natural.”

It is man’s natural constitution to be born, grow up, become adult, pro-
create children and grow old... These things take place in each man’s
life, because they are inherent natural conditions... For this is the work

Drijvers 1965, 61.
Drijvers 1965, 43-44.
Drijvers 1965, 49.
Drijvers 1965, 53.
Drijvers 1965, 21.
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of Nature, which does, creates and produces everything as it is or-
dained.®

The body, then, is led by its natural constitution, while the soul suf-
fers and receives impressions together with it. But the body is not con-
strained by this Fate nor is it helped by it...%!

Bardaisan goes on to give the example of the natural ages of child-
bearing as determined by nature, regardless of Fate.

The union of male and female belongs to the field of nature, as also
the satisfaction of both parties. But from Fate come disgust and breaking
the community of marriage, and all impurity and immorality people
commit because of their passions, when they have intercourse together.
Having children belongs to the domain of nature. But through Fate
the children are sometimes deformed, they sometimes miscarry and
sometimes die prematurely.®

This portion of the Letter to Menoch goes on to distinguish between
“actual” sin and “natural” sin, and this discussion is an important
contribution to our understanding of Manichaeism if Menoch proves
to be authentic. Augustine works with a very similar two-fold cat-
egorization in his earlier anti-Pelagian tracts. The same sort of dis-
tinction is present already in the Bardaisanite Book of the Laws of Coun-
iries. Is there some Platonic, Aristotelian, or Stoic category lurking
behind this distinction? Perhaps Julian is right to suspect that Au-
gustine is ultimately dependent on the Manichaeans for this. The
author of the letter distinguishes between sinful deeds and sinful
drives/desires. His dismissal of the former is in line with the idea that
the soul does not actually commit sin, and is not really responsible
for it. For the Manichaeans, sin simply bursts out, and what’s done
is done. But the memory lingers on, it is said here, and that is the
only continued existence of the sin which is “actually” past. But
concupiscence is inherent in the body, and so when one yields to it
one “sins against his own body” (the author is quoting 1 Cor. 6:18,
and turning it in a uniquely Manichaean way). Augustine uses this
category in distinction from original sin, or the inherited guilt, or the
inherent concupiscence that an individual has from original sin. The
individual does not necessarily indulge that lust, but if he does, then

80 Drijvers 1965, 23.
81 Drijvers 1965, 33.
8 Drijvers 1963, 35.
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he adds to original sin the “actual” sin of his deeds. The passage from
the Letter to Menoch is similar, but seems to have a point, distinct from
Augustine’s, about the transience of actual sin, and the memory as the
only abiding place of past sin. This does not appear to be a formu-
lation characteristic of Augustine. The author’s opponents seem to
hold that all sin is “actual”, and he has adduced 1 Cor. 6:18 to show
that there is a second category of sin that is “natural.” His proof is
the practice of baptism itself, which the Manichaeans did not em-
ploy, but which their opponents here clearly do. The author sees a
contradiction in denying natural sin, and yet baptizing infants, just
as Augustine did in his Pelagian opponents.

The reference to baptism is a bit of a historical puzzle. Augustine
says this same thing more or less word for word many times.® It is
one of his favorite arguments. Of course, Julian is quoting Menoch to
show its similarity with Augustine. The problem is that the univer-
sal consensus among scholars is that the Christians of eastern Syria,
those presumably with whom Mani had contact and conflict, did not
practice infant baptism in the time of Mani. Baptism was reserved
for adults, and celibate adults at that. The testimony of Aphrahat
and Ephrem seems to make this clear. For the author to argue as he
does in the Letter to Menoch, there would have to be eastern Chris-
tians baptizing infants, If everything else in the letter stands up to
scrutiny, and thus a case can be made for its authenticity, this may
be a very important early testimony to infant baptism practiced among
the Syrian Christians, at least among the Bardaisanites.

IV. The Argument against Authenticity

Since the development of modern Manichaean studies, the Letter to
Menoch has been relegated to the category of spuria. As discussed in
the introduction of this study, there are two basic forms of this ver-
dict. The first regards the letter as a Christian forgery designed to
discredit certain rival Christians (among them Augustine) by making
them appear to echo Mani the renowned heretic. The second view
argues that the letter is a late Western Manichaean pseudepigraphum,
heavily Christianized in the manner typical of Augustine’s North Af-
rican opponents Fortunatus, Faustus, and Felix.

5 De pecc. menit., passim.
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The common view that the letter is not an authentic product of
Mani is supported primarily by the sense that it “presents a marked
tendency of adaptation to Christian terminology” of which Mani was
incapable due to his time and location.? The letter clearly shows great
famiharity with the Christian New Testament, and invokes it as scrip-
ture, and this seems more in line with the Christianized Manichaeism
of a Faustus than the primal tradition of Mani.?> Aalders draws at-
tention to the marked similarity of presentation in the Latin Tebessa
Codex, a point that certainly has much to be said for it. Alfaric, it
should be noted, suggests that the treatise in the 7ebessa Codex may
be an authentic work of Mani,"® a possibility taken seriously by
Merkelbach.?” But Aalders rejects this claim, and the present authors’
researches also cast it into doubt.%® A key difference between the two
texts, of course, is that nothing in surviving fragments of the 7ebessa
Codex attributes its contents to Mani, whereas the Letter to Menoch opens
with Mani’s name.

What is lacking in both Alfaric’s and Aalders’s earlier appraisals
is a systematic examination which works with specific criteria, or any-
thing that moves beyond sentiment and intuition. These desiderata
are supplied in Markus Stein’s recent monograph on the Letter to
Menoch. Stein’s admirable edition and study of the letter is easily the
most comprehensive to date, and in his commentary he focuses again
on the issue of authenticity.®” In doing so, he draws attention to three
kinds of relevant data within the content of the letter that must de-
termine whether it is an authentic composition of Mani, or not. In
our opinion, Stein has correctly identified the pertinent internal evi-
dence on which the question of authenticity rests, namely, (1) lin-
guistic evidence, especially the letter’s citation of scripture, (2) the
letter’s characterization of Mani’s Christian opponents, and (3) ref-
erences within the letter’s arguments to contemporaneous usages and

" Aalders 1960, 247.

8 Aalders 1960, 247.

8 “Un manuscrit manichéen”, Revue d’histoire et de littérature religieuses, n.s., 6 (1920)
91T

87 Reinhold Merkelbach, “Der manichiische Codex von Tebessa™, in P. Bryder,
ed., Manichaean Studies: Proceedings of the Furst International Conference on Manichaeism, Lund:
Plus Ulwra, 1988, 233.

% See J. BeDuhn and G. Harrison, *T'he "lebessa Codex: A Manichaean ‘Ireatise
on Biblical Exegesis and Church Order”, in P. Mirecki and J. BeDuhn, eds., Emerging
JSrom Darkness: Studies in the Recovery of Manichaean Sources, Leiden: E. J. Brill, 1997, 33-87.

89 Stein 1998, 23-43.
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practices. On the basis of this evidence, Stein concludes that Mani
could not be the author of the Letier to Menoch as we now have it,”
and he proceeds to explore the two remaining options, that is, whether
the letter is a late, Western Manichaean pseudepigraphum or a
Pelagian forgery composed with the sole intent of discrediting Au-
gustine.”’ Next we will take up and examine Stein’s reasons for dis-
missing the letter’s authenticity.

1. Does the Letter to Menoch betray dependence upon the Vulgate in its biblical
quolations?

According to the account of Julian of Eclanum, the Letter to Menoch
from which he quotes was sent to him from Constantinople at the
instigation of Florus. Presumably, the letter discovered there was writ-
ten in Greek, and either Florus, or his Constantinople contact, or
Julian himself translated it into Latin. So there is nothing peculiar
about the letter being quoted in Latin, nor any evidence either for
or against the letter’s authenticity to be derived from the grammar
and style of the Latin used. There is only one sort of linguistic evi-
dence at all pertinent to the issue at hand, and that is the quotation
of the Bible within the letter. A forger working in Latin might be
betrayed if it can be shown that biblical quotations follow the Vulgate
at variance with the Greek. Stein proposes that, while in general the
biblical quotations of the letter are loose and difficult to build a case
on, in a few instances the author shows a dependence upon the
Vulgate, and that this evidence constitutes the strongest case against
the letter’s authenticity.%?

If one compares the quotations from the New Testament in the
letter with the Vulgate, one sees that there is almost always at least
a slight variation between the two. However, in all cases but one (the
substitution of concupiscentia for the Vulgate’s cupiditas in the citation
of 1 Tim. 6:10 in Op. imp. 175, discussed below), the variants are not
of probative significance. Nothing in the letter’s citations could not
be from the Old Latin tradition as well as from a Vulgate tradition;
more important, we see nothing that could not have derived from
the Greek. Nothing in the biblical citations requires that we suppose
that the Letter to Menoch is wholly a Latin document in its origins.

% Stein 1998, 39.
9 Stein 1998, 40-42,
92 Stein 1998, 43 n.2.
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In fact, even if it could be demonstrated that the letter’s Latin
scriptural citations clearly derive from a Latin version, such a con-
clusion would still not militate against the authenticity of the docu-
ment. It is perfectly possible that a Latin-speaking translator of the
text, so steeped in the Latin Bible that its cadences were second na-
ture to him, would adapt the Greek text, perhaps not even consciously,
in ways and forms familiar to him. Indeed, that is what always hap-
pens when the (less well known) original of a text is read against a
well known and fully assimilated translation. Even were this not the
case, it is possible that a translator might adopt the familiar Latin
version, where it differed from the Greek, so as not to disturb his
Latin readers. Thus the Latin of the Letter to Menock’s scriptural quo-
tations helps us not at all in determining whether the letter is
pseudepigraphic.

The one case of a seemingly significant variant in the citation of
Christian scripture occurs in the portion of the Letter to Menoch con-
tained in Op. imp. 175, where 1 Timothy 6:10 appears in a form that
differs from both the Greek and the Latin Vulgate. The “root of all
evils” in the letter’s version is concupiscentia, in the original Greek
j}hifarguria, in the Vulgatr‘ .cyf)itfifa& Stein argues that the form of |
Tim. 6:10 found in the Letter to Menoch depends upon the Vulgate’s
rendering.” One can agree that there is a logical progression from
philarguria through cupiditas to concupiscentia, but such logic does not
necessarily chart the actual progress of the biblical verse in its trans-
formations.

Two pieces of evidence work against Stein’s assertion. The first is
that Mani already identified “Greed” and “Lust” as the principal
forces of evil in the cosmos in his Sabuhragan.** Since Mani obviously
was not dependent upon the Vulgate for the identification of either
cupiditas or concupiscentia as the “root of all evils”, the transformation
of the original philarguria must have occurred already in Syriac, or
in the mind of Mani independently of any biblical precedent. In ei-
ther case, the transformation of 1 Tim. 6:10 attested in the Letter to
Menoch can be accounted for on the basis of Manichacan ideology.

This leads to the second point. In his debate with Augustine some
three decades before Julian introduced the Letter to Menoch, the

% Stein 1998, 30-37.

" See the reconstruction of the cosmogonical and anthropogonical portions of this
composition of Mani in Manfred Hutter, Manis kosmogonische "Shuhragan- Texte, Wiesbaden:
Otto Harrassowitz, 1992,
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Manichaean Fortunatus objected to a strict reading of 1 Tim, 6:10
in the form found in the Vulgate. When Augustine quoted the verse,
using cupiditas, Fortunatus argued that while cupiditas might be the
most basic evil in humans, it was only one aspect of a more funda-
mental evil pervading the whole universe (C. Fortunatum 21). Fortunatus
neither accepted cupiditas as the root of all evils, nor took it to be a
variant term for concupiscentia, nor corrected Augustine’s text.” One
could say that this fact betrays that Fortunatus did not know the Letter
to Menoch, for if he had he would have responded in one of the three
ways just mentioned. This would seem to support the idea that the
letter is a later forgery. But at the same time, Fortunatus’ response
demonstrates a problem with assuming that concupiscentia would be a
natural or necessary development from cupiditas in a textual tradi-
tion. Rather, the two vices possessed distinct meanings. It is fair to
say that cupiditas is somewhat closer than concupiscentia to the original
philarguria in meaning, but that does not mean that the more remote
form must derive from the closer form, rather than being a more
radical independent variant deriving from the original.

Other than 1 Tim. 6:10, where the Letter to Menoch does not actu-
ally match the Vulgate but may possibly betray knowledge of it, the
biblical verses quoted in the letter never agree with the Vulgate against
the original Greek, and in most cases vary from the Vulgate in some
respects, either showing an independent rendition of the Greek, or
departing from both the Vulgate and the Greek where the latter two
agree. In light of these facts, it seems quite strange to maintain that
agreement with the Vulgate is the strongest evidence for the
mauthenticity of the Letter to Menoch. In short, this evidence does not
prove that Mani could not be the author of the letter.

2. Does the “Letter to Menoch”™ anachronistically describe Pelagian opponents?

Stein asks whether any Christian community existing in Mesopotamia
at the ume of Mani fits the characterization of opponents in the letter.
He draws upon the modern understanding of conditions in “East Syr-
ian” Christianity in the third century. It is believed that, in general, this
form of Christianity was ascetically oriented, and reserved baptism for
celibate adults.”® The opponents discussed in the letter evidently are

% Stein 1998, 37, cither misunderstands or misstates Fortunatus’s response to Au-
gustine.

% See R. Murray, “The Exhortation to Candidates for Ascetical Vows at Baptism
in the Ancient Syriac Church™, New Testament Studies 21 (1974-75) 59-80.
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not ascetic and practice infant baptism. But Stein cautions that other
strains of Christianity could have been introduced into Mani’s milieu
during his career, and that these might explain the references in the
letter. In particular, he brings forward the mass deportation of Chris-
tians from Antioch after the sack of the city by Shapur in the 250s, as
well as evidence that Armenian Christianity was not particularly as-
cetic.” Then there are the Elchasaite Christians among whom Mani
was raised. So the situation in which Mani worked was complex, and
Stein concedes that it is not impossible that a setting in Mani’s lifetime
could provide the opponents of the letter. Yet he thinks the references
to be much too specifically fitted to the Pelagian controversy to be the
happy coincidence of issues that Julian wants us to believe.

It must be admitted that the parallels to the Pelagian controversy
are remarkable. Even allowing for the fact that Julian quotes selec-
tively, the letter is just short of miraculous in its relevance to Julian’s
argument. Here Mani apparently condemns precisely a party of Chris-
tians who emphasize free will and honor sexual intercourse as part
of God’s natural, good creation, and marshals against them argu-
ments of the evil of concupiscence and the basic sinfulness of the body.
The argument varies in crucial points from Augustine’s, but it cer-
tainly sounds like Augustine in many places.

But Stein’s judgment, as Alfaric’s before him, is clouded by what
can only be described as the historical burden of Catholic apologetic.
We mean by this phrase the academic habit, which is deeply ingrained
and not always fully conscious, to see history from the victor’s stand-
point, in this case to assume that Augustine represents the mainstream
(and moreover is an honest and fair debater), and, conversely, that
the Pelagians represented a novel heresy (and that the party’s pro-
ponents can be suspected of unscrupulous methods in their argument
with Augustine). The reason that the opponents in the letter sound
so remarkably like the Pelagians, is that the Pelagians were, in fact,
the heirs of the Christian mainstream, and that the third-century
Christians were very much like them in their views. In the Pelagian
debate, it is Augustine who, by re-reading Paul, heightens original
sin to a novel prominence in Christian thought, undermines free will
to a degree previously unknown, and brings to the West an ascetic
strain that was poorly represented there before him. The Pelagians
so much matched the general Christian outlook in the East that the

97 Stein 1998, 38-39.
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Greek Church repeatedly refused to condemn them, indeed showed
great puzzlement over what all the fuss was about, and ultimately
declared Pelagians to be heretics only as the quid pro quo for the
Western condemnation of Nestorius at Ephesus.

That the opponents in the letter advocate free will and affirm God’s
creation as good by no means makes them thinly-veiled Pelagians.
The same characterization could apply to many Christian commu-
nities, from the second century on. It is only the similarity of the
author’s criticisms to Augustine’s that heightens the effect in hind-
sight and makes us think of the Pelagians. But that is as explainable
by Augustine’s intellectual debt to the Manichaeans, as it is to any
striking likeness between the letter’s opponents and the Pelagians.
Nevertheless, we must take up the challenge to identify a specific
Christian community that could have been known to Mani which
had these particular traits. Stein is completely correct that “East Syr-
ian” Christianity as it is currently characterized does not fit the case.
But he has overlooked a very obvious candidate; and to that point
we shall return when we address evidence for the letter’s authenticity.

3. Does the “Letter to Menach™ contain anachronistic references to Christian prac-
tices?

Stein points out two references in the letter which appear to be anach-
ronistic.” The first is an allusion to “gospels” in the plural, whereas
it has long been assumed that Mani, and indeed “East Syrian™ Chris-
tianity, knew only the single gospel of Tatian’s Diatessaron. The sec-
ond is Mani’s sarcastic mention of infant baptism as a practice of
his opponents, whereas such a practice is not well attested in Mani’s
time, and goes against the cthos of “East Syrian™ Christianity. Here
again, composition in a time and setting other than Mani’s seems to
be indicated. Stein is careful to remind his readers that the Antiochene
deportees brought to Persia by Shapur might account for both ref-
erences. Stein’s caveat can be further supported by the Acta Archelat,
which portrays Mani coming into contact with previously unknown
Christian material, such as the separate gospels, well into his career,
and developing his response to it as it became known to him (Acta
Archelar 54).% But the supposed anachronisms have even less cred-
ibility than Stein allows.

9% Stein 1998, 37-41.
9 Salmond 1987, 231-232.
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That Mani knew only the Diatessaron is at this date only a conjec-
ture and by no means certain. There are reports of a Memoria
apostolorum and/or a Gospel according to the Twelve Apostles in circula-
tion among the Manichaeans,'" as well as evidence that Mani knew
the Gospel of Thomas and perhaps even the Gospel of Truth. We cannot
assume that the allusion in the letter is to the canon as later Christi-
anity knows it. But a closer examination of the allusion itself reveals
that Stein has raised a non-existent issue. In the letter, Mani does
not, in fact, refer to “gospels”; rather he refers to “evangelic and ap-
ostolic books (evangelicos el apostolicos libros)” (Op. mmp. 187), a phrase
in which the plural noun “books™ refers to both gospels and epis-
tles, in either case of which there may be only one, but collectively
there are more than one.

The issue about infant baptism is a more vexed question, simply
because we know so little about Christian practice in Mani’s lifetime,
and especially in Mani’s environment. Such luminaries as Joachim
Jeremias and Kurt Aland could disagree strongly on precisely the
question of whether early Christians baptized infants.'”’ We know
that Christians in the Latin West did do so in the time of Mani:
Tertullian argues against the already established practice,'” and
Cyprian attests its universality two generations later.'”® Evidence from
the Christian East is less secure, but already Origen supported the
practice theologically.'™ The modern consensus among those who
study the development of the liturgy is that the practice was quite
common, but actually declined after the Constantinian peace as the
catechumenate was elaborated and the rite of initiation took on the
air of a mystery.'® In the final analysis, we cannot be so sure of our
facts about third century baptismal practice as to discredit the au-
thenticity of the letter on that basis.

Robert Murray has cautioned that our understanding of early

190" W. Schneemelcher, ed., New Testament Apocrypha, 2 vols., trans. by R. McL. Wilson,
rev. ed., Cambridge/Louisville: James Clarke & Co/Westminster-John Knox, 1991,
v.1, 376-379.

101" On this subject, see Stein 1998, 38 n.4, 39 n.1.

102 K 'W. Noakes, “From New Testament Times until St Cyprian™, in C. Jones et
al., eds., The Study of Liturgy (revised edition), London/New York: SPCK/Oxford Uni-
versity Press, 1992, 122; J.N.D. Kelly, Early Christian Doctrines (revised edition), San Fran-
cisco: Harper and Row, 1978, 209.

103 Noakes 1992, 123; Kelly 1978, 209-210.

10% J. Pelikan, Tthe Christian Tradition, vol. 1: The Emergence of the Cathaolic Tradition (100-
600), Chicago: University of Chicago Press, 1971, 290-291; Kelly 1978, 208.

105 See E. Yarnold, “The Fourth and Fifth Centuries”, in Jones 1992, 129-144.
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Syrian Christianity is based upon very limited sources which may
give a false impression: “Since it is the extant literature on which
we must base our picture, no other characteristic 1s likely to strike a
modern reader more immediately than asceticism, extreme or mod-
erate, dominating or at least coloring almost all the literature. The
writers are convinced celibate ascetics writing primarily for those who
share their conviction and commitment. The fact is that we have no
works expressing interest in the lay life as such.”!%

The key testimony of Aphrahat and Ephrem draws our attention
to a special elite of celibate adults who received baptism in connec-
tion with vows of celibacy. But this testimony leaves unclear the prac-
tice of ordinary Christians throughout Syria. “Some scholars have
viewed this... as a survival from a period when the only organized
church structure in this area was celibate and there was no married
laity; more likely it simply expresses the practice and ideology of the
Bnay Qyama, with no implication to be legitimately drawn for the
laity.”!"7 There is, on the other hand, rather strong evidence that
non-celibate varieties of Christianity, which could have been targets
of the criticisms in the Letter to Menoch, did exist in Syria at the time
of Mani. Having shown the predominance of ascetically-oriented
communities in Syria, Murray adds: “The exceptions are Bardaisan...
and the Pseudo-Clementines, which in several passages commend
marriage and speak of the sexual urge and its accompanying pleas-
ure as parts of God’s endowment of human nature, good in them-
selves and sinful only if abused... these relaxed references to marriage
and sexuality are strongly at variance with most early Syriac litera-
ture 1B

4. Is there any external evidence against the letter’s authenticity?

While we agree with Stein that the internal evidence must be the
deciding factor in determining the letter’s authenticity, we cannot
leave the question without at least glancing at supposed external
evidence on the subject. Stein himself devotes some attention to such
data. Alfaric and Aalders both suggest that Augustine challenged the

% Robert Murray, “The Characteristics of the Earliest Syriac Christianity™, in
East of Byzantium: Syria and Armenia in the Formative Period, ed. Nina G. Garsoian et al.,
Washington, D.C.: Dumbarton Oaks — Center for Byzantine Studies, 1982, 6.

197 Murray 1982, 8.

18 Murray 1982, 6.
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authenticity of the letter by mentioning that he did not know of it
prior to Julian introducing him to it. Aalders characterizes Augus-
tine’s comment as signifying that he “distrusts” the authenticity of
the letter.'” But Augustine merely admits that he had no prior knowl-
edge of the letter. His primary objective in this admission certainly
is to exonerate himself precisely of the charge made by Julian: that
Augustine is aping his heretical master. If Augustine did not know
the letter, he could scarcely have learned his thinking from it. There
may be a second intention at work in Augustine’s statement, namely
to raise an objection to Julian’s evidence in a typical courtroom ploy.
Julian is introducing evidence in his prosecution the veracity of which
cannot be confirmed by Augustine for the defense. It is a necessary
preliminary step for Augustine simply to object. But he goes on im-
mediately to take the letter seriously, and to treat it without ques-
tion as a representation of Mani’s views, to which he contrasts his
own. Augustine’s primary purpose in mentioning that he did not know
the letter was to acquit himself of the suspicion that he had been in-
fluenced by it in his own thought and anti-Pelagian argumentation.
He never actually rejects the letter as a fraud, nor raises any objec-
tion to its contents as being anything other than authentic Manichaean
doctrine. Indeed he works very hard to show the differences between
the letter’s point of view and his own. He even goes so far as to cor-
rect Julian’s misinterpretation of a portion of the letter (Op. wmp. 186),
which he is careful to read in accordance with his own insider infor-
mation on the doctrines of Mani,

Stein recognizes that Augustine’s statement is a rhetorical ploy in
his argument, and should not be given undue weight,'"” yet he con-
tends that as such a devoted and studious Manichaean, Augustine
would have known the letter if it had been authentic.''' This raises
a second question: even if Augustine does not actually cast asper-
sions on the Lelter to Menoch, does the mere fact that he was previ-
ously unacquainted with the letter, in and of itself, raise doubts about
its authenticity? Aalders maintains that Augustine had “a profound
knowledge of the writings of Mani and of the Manichaean litera-
ture.”'"? Peter Brown speaks of his “mastery of Manichaean doctrine”

199 Aalders 1960, 245, citing Op. imp. 172; Decret also takes this view, Aspects du
Manichéisme dans PAfrique romaine, vol. 2, Paris: Etudes Augustiniennes, 1970, 84 n.56,
citing Op. imp. 173.

10 Stein 1998, 29.

" Stein 1998, 41-42.

12 Aalders 1960, 245, a view shared generally by Decret.
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and notes that, “Mani’s great Letter of the Foundation lay to hand on
the bookshelves of Hippo; its margins filled with critical notes.”'"”
In fact, Augustine’s familiarity with Manichacan literature, despite
nine years as an auditor, was modest. His library was certainly de-
void of much besides Mani’s Letter of the Foundation and perhaps the
Treasury. Augustine, of course, was limited to works that had been
translated into Latin, and we simply do not know if this was done
systematically in the North African Manichaean community. Augus-
tine’s anti-Manichaean work is dependent for the most part on sec-
ondary literature such as Faustus’s Capitula. Augustine may have been
a dutiful auditor, and perhaps even copied Manichaean texts as part
of his service to the faith. But his anti-Manichaean corpus shows that
Augustine did not have an extensive Manichaean library, and he
certainly had not read all of Mani’s works. In this light it is no great
wonder that he did not know the Letter to Menoch.

V. The Argument for Authenticity

Doubts about the modern orthodoxy that dismisses the Letter to Menoch
as spurious have been expressed by F. Decret, who finds Aalders’
arguments “not at all convincing.”'"* But Stein’s careful presenta-
tion of the case against the letter provides the first opportunity for a
detailed and sustained defense of it as an authentic work of Mani.
We have external evidence for the existence of a Letter to Menoch
written by Mani. Al-Nadim, in his Fikrist, copies a list of Mani’s let-
ters, giving the addressee, and in some instances the topic, of each
letter. In this list, there are two letters addressed to Minaq or Maynaq.
In one of these, the recipient is specified as Minaq al-Farisiya, the
latter term being the feminine form for a person from Fars or Per-
sia. Although no explicit reference to Persia is made in the surviv-
ing Latin fragments, the Menoch of those fragments is indeed a
woman. Stein calls the identity of al-Nadim’s Minaq and Julian’s
Menoch into question, although the identification has been accepted
without question since the nineteenth century.''” Here he perhaps
is guilty of being overly scrupulous on every point of fact about the
letter; he has no concrete objection to propose, and there is none to

13 Brown 1967, 393 and n.11, citing Retract. 11, 28.
% Decret 1970, vol. 2, 84 n.56.
"5 Stein 1998, 41-42,
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be found.'" If the Latin Letter to Menoch is the work of a pscudepi-
grapher or a forger, the latter built upon an authentic letter, or at
least knew of the existence of such a letter.

Turning to internal evidence for the letter’s authenticity, we should
be concerned first to show that Mani’s statements therein are in
harmony with Manichaean doctrine as it is known to us from the
surviving Manichaean literature. This has been demonstrated in detail
in the commentary above, but it can be concluded here, as Stein also
reports, that nothing in the letter is at odds with the known tenets of
Manichaeism, and in fact many striking phrases find ample parallel.
Stein does raise one doubt about the doctrine expressed in the let-
ter, namely, did Mani actually teach an “original sin” doctrine so
much like Augustine’s as that found in the letter? In this case, it seems
Stein has not done justice to Augustine’s own objections. It is only
by imagining the opponents of the letter to be Pelagians that the let-
ter’s arguments seem so much like Augustine’s. The letter’s position
cannot be equated with the doctrine of original sin, and the latter
enters into the discussion only in relation to infant baptism, which
implies to the author some sense among his opponents that even an
infant has an inherent evil that needs to be purged. But while Au-
gustine heightened the significance of the original sin doctrine within
the Christian tradition, he was scarcely its inventor. In the early third
century, Origen already argued for infant baptism on the basis of
an original sin concept deriving from Paul.'"

Next we must address the letter’s use of Christian scripture. There
is nothing in the selection of passages, their mode of citation, or their
application which might suggest that Mani could not be the author
of the letter. It has long been recognized that Mani knew Christian
literature and that he was, as is the author of the letter, particularly
fond of Paul. The biblical books known to be rejected by the
Manichaeans, namely the book of Acts and the Old Testament in
its entirety, are not cited. All of the books which are cited in Menoch
find use as well in other Manichaean literature.

With regard to specific passages, John 3:6 and 3:19-21, Galatians

16 Since al-Nadim’s testimony communicates nothing other than the name Minaq,
the only possible objection to identifying this person with Menoch is the discrepancy in
the formation of the last syllable of the name, specifically in the vowel. Presumably, the
Persian woman'’s name was Minak/Menak, similar to the common Persian woman’s
name Dinak/Denak, with the root for “thought” replacing that for “religion.” Menak
would then be “the (little) thoughtful one.”

117 See note 104, above,
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5:17, and Ephesians 5:12-13 appear to be favorites among the
Manichaeans, if we can draw any conclusions from the very scanty
evidence at our disposal.''® The Letter to Menoch provides a system-
atic Manichaean reading of Galatians 5:17-22 which gives us no
surprises as it develops Paul’s incipient dualism. Romans 7, similarly,
would seem fruitful ground for Manichaean anthropology; it is al-
luded to in the Coptic Manichaean Psalm-Book'" and much of
Fortunatus’ argument with Augustine appears to be built upon it,
albeit with only a few explicit citations. Augustine’s own developing
reading of Romans 7 was taken by his Pelagian opponents as a move
towards Manichaeism. But until now we have had no material on
Manichaean use of the mid-section of Romans 7, and it is in pro-
viding this that the Letter to Menoch both yields the strongest evidence
of its authenticity and contributes most significantly to our knowl-
edge of Manichacan biblical interpretation.

In its use of Romans 7, the Letter to Menock begins with the con-
clusion of 7:19, which in the form given in Op. imp. 177 and 180 is
conflated with Romans 7:15 and 20. The condition of internal divi-
siveness in the human of which Paul complains is the result of a chain
of events which the author of the letter expounds in the section quoted
in Op. imp. 186, by interweaving Romans 7:9-12. The authenticity
of the Letter to Menoch, especially against the suspicion that it is a
Pelagian forgery, is strongly bolstered by the fact that Julian himself
misunderstands Mani’s application of Romans 7. Julian quite natu-
rally assumes that Mani is speaking of Adam in Op. imp. 186. It is
the former Manichaean auditor Augustine who recognizes that Mani
is speaking not of Adam but of the Primal Man and his primordial
combat with the forces of evil, and who corrects Julian’s misunder-
standing. Whatever his recollection of the instruction of his youth,
Augustine had been forcefully reminded by Fortunatus in their de-
bate that Manichaeans do not see the evil within the human body
as particularly unique. Rather it is part and parcel of a universal evil
with which good is mixed in all things. In the Letter to Menoch, the
“order” and “law” has nothing to do with the Law of Moses, or the

8 Both Fortunatus (C. Fortunatum 19) and Faustus (C. Faustum 24) cite John 3:6; the
Coptic Kephalaion 76 (184.11-12) cites John 3:19fI;; Fortunatus cites Gal. 5:17 (C.
Fortunatum 21) and Eph. 5:13 (€. Fortunatum 22).

19 “For... of the flesh will not allow us at all to do... while I am in the flesh, while [
am in the midst of... that surround us, the desires of many [kinds]|” (C. R. C. Allberry,
A Manichaean Psalm-Book, Part I1, Stuttgart: W. Kohlhammer, 1938, 135.11-16).
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Edenic command to “be fruitful and muluply”, but is the order God
gave to the Primal Man and his “limbs” to go out to combat with
evil. This order, of course, leads to catastrophic consequences for the
individual souls trapped in bodies dominated by evil—a fall ante-
cedent to the biblical story of Adam. Nevertheless, the author of the
Lelter to Menoch asserts that “the law is holy” just as Fortunatus in his
debate with Augustine defended it as just and necessary. The two
Manichaeans build their arguments independently, but to the same
point.

In this part of the Letter to Menoch, the author is qualifying the
dualism which in earlier sections of the letter was expressed by em-
ploying a body/spirit dichotomy. Both good and evil are substances
in the Manichaean view. Evil has a spirit, the “spirit of concupiscence”
referred to in Op. imp. 176, just as good has a “fabric” or, in the words
Julian quotes from another letter of Mani, “the flower of the first
substance™ (Op. imp. 186). Mani (or ps.-Mani) is commending to
Menoch the idea that there is something in the human frame, de-
fective as the latter appears to be, that 1s ulumately good and redeem-
able. This is shown by the good origin and original intent of the
human soul, as well as by the promise that the commandment which
sent it into mixture is “holy for the holy” and “just and good for the
just and good.” This puts an optimistic twist on an otherwise somber
assessment of the human condition.

If the Letter to Menoch is authentic, therefore, it offers a fascinating
new example of Manichaean biblical interpretation. What Mani does
with Romans 7 perhaps can best be characterized as creative. If
nothing else, it reminds us of how Manichaeism consistently projects
the events of human history into a primordial, cosmic myth. Just as
Manichaeism reads the crucifixion into the original “nailing of the
soul in every tree” (€. Faustum 20), so here the fall of Adam is
retrojected into the fall of Primal Man. So in its biblical interpreta-
tion, as in its overall ideology, the Letter to Menoch takes its place
squarely within the Manichaean tradition as we know it. If not writ-
ten by Mani himself, it was composed by someone in the deepest
harmony with the founder’s vision.

If we are to attribute this letter to Mani, we must reconstruct a
plausible scenario to explain the topics with which Mani is concerned
in the letter, and specifically to identily the opponents against whom
he writes. If the letter is to be considered genuine, then we must im-
agine a situation in which Mani would be addressing issues coinci-
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dentally similar to those in which the Catholic community found it-
self embroiled in the time of Julian and Augustine. Aalders’ theory
that the letter is a pious fraud by a Manichaean working in a pre-
dominantly Christian milieu, is based on the false assumption that
Mani’s original message was independent of Christianity, and that
only a Western, Christianized missionary would strike the same notes
as this letter does. We now know that Mani was able to quote Chris-
tian scripture and often expressed himself in Christian vocabulary.
In this, the Letter to Menoch and the epistle or treatise contained in
the Tebessa Codex are remarkably similar. Even Merkelbach was cau-
tiously willing to entertain the idea that the latter was a composition
of Mani, an idea first bruited by Alfaric.'?

We now are in a position to offer a suggestion as to the identity
of the opponents critiqued by the author of the Letter to Menoch. He
tells us that: (1) they ascribe the origin of the body to God, not the
devil (Op. imp. 176); (2) they are not celibate (177); (3) they call
concupiscence a good thing (187) and they are charged with practicing
incest and polygamy'?' (187); (4) they do not believe in the existence
of “natural” (original, inherent) sin (187); and (5) they practice bap-
tism, including that of infants (187).

Perhaps it is clear why scholars’ suspicions have been aroused.
These charges so well fit Augustine’s conflict with the Pelagians, and
so closely parallel charges and arguments Augustine makes against
them, that it seems too much to put down to coincidence. Points 2,
3 (first part), 4, and 5 apply very well to the Pelagians. Scholars also
habitually credit Augustine with honesty, and his opponents with
deception, so they exaggerate Augustine’s own questions about the
letter. But the coincidence can also be explained by the fact that simi-
lar debates had been going on for quite some time; and there was
an earlier group, from the right period, that had much in common
with the Pelagians.

One of the key communities with which Mani interacted and com-
peted was the Bardaisanite community of Syria and Armenia. He
devoted at least three chapters of his book, The Treasury, to refuting
the views of Bardaisan, as al-Nadim tells us. A passage quoted from
this work by al-Biruni explicitly criticizes the Bardaisanites’ pro-so-
matic views.

120 Merkelbach 1988, 233.
121 The words “concupiscence”, “incest” and “polygamy” are being used polemically;
Mani’s opponents surely would not have referred to their sexual attitudes and practices

in such terms.
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For he (Mani) also says: “The Bardesanites believe that the rising aloft
of the soul of life and its purification take place in the dead body (lit.:
carcass), and they show their ignorance of the fact that the body is hostile
to the soul and that it prevents her from rising up, that the body is a
prison for the soul and a torment. If the shape of this body were real-
ity, then its creator would certainly not allow that it gradually fell into
ruin and that corruption appeared in it, and he would certainly not
force it to propagate itself with semen in the womb’.'??

Bardaisan taught free will and rejected the notion of a natural, in-
born inclination to evil, just as the Pelagians did. In the dialogue
recorded in the Bardaisanite Book of the Laws of Countries, the inter-
locutor Awida “asserts that man sins... because of his natural consti-
tution, for if that were not the case, he would not do it.” But Bardaisan
insists that:

Man can lead his life in perfect liberty within the framework of the
possibilities comprised in his [nature]. He can eat meat or not; he can
have intercourse with many women, his mother and sisters included,
but he may also lead a chaste life.'*

In the words of H,J.W. Drijvers, “The key word for Bardaisan’s life
and world view is liberty... we met with the concept both in his an-
thropology and his cosmology, for the two are correlates.”'?* Mani
and Augustine, however, saw the will as seriously constrained by its
contact with evil. Al-Nadim already noted the contrast between the
two views in his Fihrist, where he states:

According to Mani, darkness is something active, concerned in the for-
mation of this world. According to Bardaisan darkness is blind, lacks
senses and is without knowledge, as contrasted with light.'*

Bardaisan, it seems, adheres more closely to an Aristotelian view of
matter as a passive substance molded by God’s will.

Evil itself has no power at all, but only consists in the disturbance of

the order willed by God. If man lives in agreement with this order,

evil has lost its power.'?

122 Eduard Sachau, Alberuni’s India, London: K. Paul, Trench, Trubner, 1888, 27.
128 H. J. W. Drijvers, Bardaisan of Edessa, Assen: Van Gorcum, 1966, 81.

124 Drijvers 1966, 219.

1% Quoted in Drijvers 1966, 122.

126 Drijvers 1966, 139.
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Mani, in contrast, followed the Platonic suggestion that matter has
inherent to it a “disorderly motion” that can produce its own effects.
This difference of opinion is the basis for the points raised in the Letler
to Menoch.

The Bardaisanites affirmed God’s creation of humans (note point
1 above), and indeed of creation in general. “Bardaisan has a posi-
tive attitude towards matter, and consequently towards sexuality,
which is a form of purification.”"” Many sources attest to Bardaisan’s
view that conception and birth was one of the principal processes of
spiritual purification.'” According to Drijvers, “During the existence
of the world, purification takes place through conception and birth,
in striking contrast with the Manichaean view, while at the end of
time a definitive purification will take place.”'?® Even more striking
in its aptness to the note struck in the Letter to Menoch, the Bardaisanite
position is that “sexual intercourse... lessens the sin in women.”!%
Since Bardaisan taught that darkness was totally passive and had no
mind or will,'"*" by implication, concupiscence would have to come
from God (note point 3 above). The Bardaisanites, therefore, are
perfect targets for the criticisms leveled in the Letter to Menoch towards
advocates of the natural goodness of concupiscence.

The Manichaeans and the Bardaisanites represented two funda-
mentally opposed options among Near Eastern Christian heterodoxy
in the third century. Drijvers has outlined the two groups’ basic points
of opposition with great skill:

Bardaisan’s creation is intended to drive out darkness as much as pos-
sible, Mani’s to liberate the particles of light. The contrast is between
an optimistic view of man and a pessimistic view, between an active
fighter against evil and a passive ascetic, between acceptance of exist-
ence and longing for salvation... The difference between the two is also
expressed in their view of purification. Mani looks upon sexual inter-
course as an obstacle hindering the particles of light from returning to
their source. Bardaisan thinks that it may be a form of purification,
and that the soul is purified in the body... The purification of the soul
in the body probably takes place because the soul, or the spirit which

127 Drijvers 1966, 205,

128 Among them Moses bar Kepha, Agapius, and Michacl Syrus: Drijvers 1966,
151-152, 190, 221.

129 Drijvers 1966, 110.

150 Drijvers 1966, 190.

31 Drijvers 1966, 121-124.
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1s linked with it, does what is right, according to Christ’s command.
Thus the soul is enabled to return to its source. Sexual intercourse also
‘dilutes’ the amount of darkness in the world, and so it 1s a form of
purification. Mani, on the other hand, regards the begetting of chil-
dren as a dispersal of the particles of light, whereby their return is made
more difficult.'#?

There were other points of contrast between the two religions.
Bardaisan spoke of Judaism with respect and used the Old Testa-
ment, which the Manichaeans decried for its approval of polygamy
and its encouragement of reproduction.'* What we would wish for
to completely settle the question is some clear indication of
Bardaisanite baptismal practices. But we are not so fortunate. Drijvers
reports that, “very little is known of baptism or ritual washing on
the part of the Bardesanites.”'** But the pro-sexuality and pro-re-
production attitudes of the Bardaisanites, as well as their emphasis
on human free will and the importance of living one’s life in con-
scious conformity to the commandments of God, permit the possi-
bility that infant baptism was practiced among them. We will have
to await positive confirmation of this surmise.

V1. Conclusion

A close examination of the contents of the Letter to Menoch supports
its authenticity as a composition of Mani. A careful consideration of
the milieu in which Mani worked points to the Bardaisanites as the
most probable targets of the letter’s criticisms. The continuities be-
tween the Syrian Bardaisanites of the third century and the West-
ern Pelagians of the fourth and fifth centuries produced a marked
parallelism between Mani’s attack on the former and Augustine’s
polemic against the latter. This, we think, is the best case one can
make for explaining the curious history of the Letter to Menoch. The
coincidence of position between the Bardaisanites and the Pelagians
has set the scene for the use of our letter in Julian’s debate with
Augustine. While Bardaisan has been forgotten here, Mani’s polemic
against him strikes an Augustinian note in voicing criticism of what

2 Drijvers 1966, 226; sce also 141-142.
95 Drijvers 1966, 178, 227.
3% Drijvers 1966, 42.



172 GEOFFREY HARRISON AND JASON BEDUHN

both thinkers considered a naive over-emphasis of the goodness of
God’s creation.

Whether the similarities between Mani and Augustine are due to
the logic of the positions they are combating, or do—as Julian con-
tends—betray a profound Manichaean influence on Augustine, is a
question best taken up in a more systematic analysis of Augustine’s
thought. We are not required to see in Julian’s use of the Letter to
Menoch a fundamental insight into Augustine. Rather, the benefit of
determining the authenticity of the letter is that it can be added to
the sparse and fragmentary remains of the lost Manichaean religion
as an important new source of information on Mani’s conception of
sin and his interpretation of Christian scripture.

To the basic question of whether the Letter to Menoch belongs to
the corpus of surviving Manichaean literature, we now can answer
with an unqualified yes. There is still room for doubt about its exact
origins and path of transmission, and the need for further study. If
the Letter to Menoch is not authentic Mani, or interpolated Mani, it
must be an authentic Manichaean pseudepigraphum. These are the
only possibilities that can be seriously entertained. The contention
that the letter is a simple fake, a forgery perhaps perpetrated by the
Pelagians in a malicious attempt to undermine their Catholic oppo-
nents and particularly Augustine, must be rejected as having no sup-
port whatsoever in the facts. We can trust the letter to provide us
with valid evidence of Manichaean views on the subjects it addresses.



MANICHAEAN ALLUSIONS TO RITUAL AND
MAGIC: SPELLS FOR INVISIBILITY IN THE
COPTIC KEPHALAIA

PauL MirEcKI
1. Manichaeans and Magic

The Manichaean polemic against magic is well-known. Scholarly dis-
cussions have focused on a Manichaean literary text in the Coptic
Rephalaia containing polemical statements regarding the teaching and
practice of magic.'

€TBE NMET +QWN ATOTTHNE N[N]ET MIA T[OT]|TETHNE B2
NAMACIA AN HQIK [M]TUKERE ETIEIAH TIPOME ETHAXICBW ApAT
NY[ET]TOT NYRA[KOT] XABAA ATEAH NTMA ETOTNAMOTP NPPO
[NINATIKERE [MME]T AN NEYGAM CENADMOTP MITAX E[TAINET
AN N[TW]TXH NIETAITOAITETE NQHTOT NY[MAIQE ¢H M[AATI |
NTITAANH EITE OTQATT JE €ITE OT [CQIME TET T€] TaIObacIC
ETATTEEC ATWAATC & [. . . . . A JBAA NQEM NTE NMNOTTE XK€
METHA [ ...... ] . ¢ AN Nnowppo.

Concerning this, I command you (pl.) all the time: Keep away from the
magic arts and enchantments of darkness! For any person who will be
taught them, and who does and accomplishes them; at the last, in the
place where will be bound the King of the realms of Darkness with his
powers, there they will bind that one also, the soul of whoever has lived
freely among them and walked in the magic arts of error. Whether it is a
man or a woman, this is the sentence given, cut [...] from God’s judge-
ment, that whoever will [...] with their King (Aeph. 6 [31:24b-33]).

However, a recently published documentary text, a fourth-century per-
sonal letter to a Manichaean enclave in Egypt’s Dakhleh Oasis town of

' On the Coptic Manichaean Kephalaia, see Manichdische Handschrifien der Siaatlichen
Museen Berlin, Band 1, Kephalaia, ed. H,J. Polotsky and A. Béhlig (Stuttgart:
Kohthammer, 1940); and I. Gardner, The Kephalaia of the Teacher: The Edited Coptic
Meanichacan Texts in Translation with Commentary (Leiden: Brill, 1995), and S. Giversen,
The Manichaean Coplic Papyri in the Chester Bealty Library. Vol. I: Kephalaia. Facsimile Edi-
tion (Cahiers d’Orientalisme, 14; Genéve: Cramer, 1986). In this study, all Coptic
texts are taken from Polotsky and Béhlig, Kephalaia; and English translations follow
those of Gardner, Kephalaia of the Teacher.
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Kellis, provides first-hand evidence for the Manichaean use of a popu-
lar religious ritual. The letter (P. Kell. Copt. 35) was first identified as
Manichaean by Iain Gardner.? The ritual text transmitted with that
letter conforms to the type “Trennungszauber: mustard curse”, else-
where found only in the Greek and Coptic magical papyri (P Laur. IV
148 and London Hay 10391).% The Kellis letter demonstrates that the
exclusionary ideals concerning forbidden ritual, as expressed in the
Manichaean Kephalaia, were in stark contrast to the actual practices of
Egyptian Manichaeans in fourth-century Kellis.*

The purpose of this study is to discuss two Coptic Kephalaia
texts which together demonstrate Manichaean allusions to yet another
specific ritual, a “spell for invisibility”. Such invisibility spells are well-
known in the Greck magical papyri. These Manichaean allusions to
such spells in the Kephalaia are polemical in nature and, as such, stand
in contrast to the Kellis letter which demonstrates actual Manichaean
acceptance and practice of such forbidden ritual. I will argue that the
allusions to such a spell in the Kephalaia provide further evidence for
Manichaean familiarity with the details of the generic form, function
and language of forbidden ritual, and further demonstrate the general
diversity of thought and action in regard to popular rituals among
Manichaean devotees.

2. Six Greek Magical “Spells for Invisibility”

There are six references to invisibility spells in the Greek magical pa-
pyri, and they are of two types. The quotes given below provide only
select phrases, as their larger literary contexts are not directly relevant
to our discussion.” The first type is twice attested and is specifically

? See P. Mirecki, I. Gardner and A. Alcock, “Manichaean Letter, Magical Spell”
in P. Mirecki & J. BeDuhn, eds., Emerging from Darkness: Studies in the Recovery of
Manichaean Sources. (Leiden: Brill, 1997) 1-32, pls. 1 & 2.

3 On the fragmentary Greek P, Laur. IV 148, see Dai Papiri delia Biblioteca Medicea
Laurenziana IV, ed. R. Pintaudi (1983) no. 148 (= Pap. Flor. XII). On Coptic Lon-
don Hay 10391, see Angelicus M. Kropp, Ausgewihlte koptische Jaubertexte, 3 vols.
(Brussels: Fondation égyptologique reine Elisabeth, 1930-31) 1.55-62; 2.40-53 (esp.
2.46), and Marvin Meyer and David Frankfurter, “The London Hay ‘cookbook™
in Marvin Meyer & Richard Smith, Ancient Christian Magic: Coptic Texts of Ritual Power
(HarperSanFrancisco, 1994) 263-69.

* On magic and Manichaeans in Kellis, see the discussion in Mirecki, Gardner
and Alcock, “Manichaean Letter, Magical Spell” 8-11.

5 In this study, all Greek texts are taken from Papyri Graecae Magicae: Die Griechischen
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used for becoming invisible so that the user can escape from binding or
prison:

Aver 8¢ ¢k deopdv [a]Aboect ppovpoipevov, Bhpag dvolyet, povpot,
Tvo undeig [k]oBoAov oe Bewnnon.

And he frees from bonds the one chained in prison, he opens doors, he
causes invisibility, so that no one at all will see vou (PGM 1.100-105).

[Tédag Aver, apavpol.
It loosens shackles, causes invisibility (PGM V.488).

The second type is attested four times and is of a more general nature,
so that invisibility can be acquired for any purpose, even love magic,
and not in reference to bonds or prison:

AR pooic Gvoykaio ... kol énideye dBedpntov pe moincov, kiple
“Hie ... dnévovtt tovidg avBpdrov dxpt Suopdv niiov.

Indispensable invisibility spell: ... and also recite, ‘Make me invisible, Lord

Helios ... in the presence of everyone until the setting of the sun...” (PGM
1.222b, 228b-230).

Kol mpoi avootd(g), mpiv Aadfig, éntheye i Ovopota, kol aBempntog
foel npog mhvtog,

And rising early, before you speak, recite the names, and you will be invis-
ible to everyone (PGM VIL.21-22a).

"H Bavpdorog dpovpd ... todto gopdv aBempntog fon tmAéymv 10
Gvoua.

The marvelous [spell for] invisibility: ... Wearing this you will be invisible
when you recite the name (PGM X1I1.234b-235a, 236b-237a).

The fourth and final example of this general type of invisibility spell
represents the same specific ritual that is alluded to twice in the
Manichaean Kephalaia. It is a focal point for this study and so we now
turn to that text.

Zauberpapyri, herausgegeben und tibersetzt von Karl Preisendanz; zweite, verbesserte
Auflage von Albert Henrichs, 2 vols. (Stuttgart: Teubner, 1973-74). Translations
are my own, but see also, The Greek Magical Papyri in Translation, ed. Hans-Dieter
Betz (Chicago: University of Chicago Press, 1986); see also the recent and impor-
tant update by William M. Brashear, “The Greek Magical Papyri: An Introduc-
tion and Survey; Annotated Bibliography (1928-1994)" ANRWIT 18.5 (1995) 3381-
3684.
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3. Structure of the “Spell for Invisibility” (PGM 1.255b-262)

The Greek ritual spell under consideration is given the title “Tested
spell for invisibility: A great work™. The first part of the spell involves
the ritualist’s instructions to mix various elements by rubbing them
(between the hands?), followed by his recitation of sacred names in
typical ego-proclamations (e.g., “I am Anubis”), and then followed
by the section that concerns us:

Apaupuxn{g) 60Kiun Méyu Epyov . éav 68 Bedfong Ggavtog yevécrﬁm

1PIoOV G0V TO péTOTOV H6VOV EX T0D cuvBépotog, kol dgavrog £o,

£g Boov xpdvov Béherg, dov 8t Bedfong sutpawecem and Sucamg

prousvog elg avatov Aéye 10 Gvopa 101710, Ko foel INAwTikdg kol
érontog naov avBponotg.

Tested spell for invisibility. A great work ... And if you wish to become
mvisible, anoint only your face with the mixture, and you will be invisible
for as long as you wish. And if you wish again to be visible, while moving
from west to east, say this name, and you will be obvious and visible to
everyone (PGM 1.247b, 255b-260a).

The structure of this ritual is clear in its a-b-c, a-b-c pattern:

Beginning ritual and result:
(1.a) desire of the ritualist: “if you wish to become invisible...”
(1.b) ritual action: “...anoint only your face with the mixture...”
(1.c) result: “...and you will be invisible for as long as you wish...”
Concluding ritual and result:
(2.a) desire of the ritualist: “if you wish again to be visible...”
(2.b) ritual action: “...while moving from west to east, say this
name...” ;
(2.c) result: “...and you will be obvious and visible to everyone...”

Note that the ritual consists of a simple two-step action. First, the ritu-
alist has the need and desire to become invisible, then he performs a
ritual action, followed by the desired result (invisibility). Second, this
result can be undone simply by the ritualist desiring to undo the result,
so then he performs another ritual action appropriate to reversal (mov-
ing [walking? turning?] from west to east while speaking a sacred name),
followed by a final result which restores the former condition (visibil-

ity).

5 The ritualist in this case acts on his own behalf, in other words, the ritualist is
not performing the ritual for a client.
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4. Allusions to the “Spell for Invistbility” in the Manichaean Kephalaia

In the Coptic Manichaean Azphalaia, there are two allusions to the
spell for invisibility in Aephalaia 6 and 27:

TICATT ETEQNEY WAYETIRAAEI [A]RWY OTAETY NgowIt 9N
NEYMATIA 2BAA NNEYUWBE[PE] NCAIT AN €T[EQINEY WAYGAAIY
2BaA ARN NEYGAM [NYJOTWNY Ap[aT].

When it pleases him, he can make an invocation over himself, and by his
magic arts be hidden from his companions. Again, when it pleases him,
he can be manifested over his powers and appear to them (Aeph. 6 [31.19b-
22al).

The structure of the spell in Aephalaia 6 is:

Beginning ritual and result:
(I.a) desire of the ritualist: “When it pleases him...”
(1.b) ritual action: “...he can make an invocation over himself...”
(1.c) result: “...and by his magic arts be hidden from his compan-
ions ...”

Concluding ritual and result:
(2.a) desire of the ritualist: “Again, when it pleases him...”
(2.b) ritual action: [assumed or omitted invocation]

(2.c) result: “...he can be manifested over his powers and appear to
them.”

The invisibility spell in Rephalaia 27 is:

NICAIT ETY[OTOWE WAYETIKAAET AAWY OTAETY] NYQWOIT ABAA
NEYGAM [TTCAN AN ETEQNEY | WAYOTANQY NET HBAA.

When he wishes, he shall make an invocation over himself, and hide from
his powers. When he wants, he shall show himself to them (Keph. 27
[78.14b-16]).

The structure of the invisibility spell in Kephalaia 27 is:

Beginning ritual and result:
(1.a) desire of the ritualist: “When he wishes...”
(1.b) ritual action: “...he shall make an invocation over himself...”
(1.c) result: “...and hide from his powers...”
Concluding ritual and result:
(2.a) desire of the ritualist: “When he wants...”
(2.b) ritual action: [assumed or omitted invocation]
(2.c) result: “...he shall show himself to them.”
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5. Performancial Variations Between the Greek and Coptic Versions

It is clear that the same popular ritual, but with slight variations, is
referred to in both the didactic Greek magical text and the two polemi-
cal Coptic Manichaean texts. These variations are due to the differing
performancial and mythological contexts of the rituals. The ritualist
who gladly follows the instructions of the didactic Greek text is there
portrayed as a positive character who performs a positive action for
himself and, presumably, for society, as there is no aggressive intent.
But the one who performs the same ritual in the polemical Kephalaia
texts is not a positive character, but is rather the leading antagonist of
Manichaean myth, the ominous “King of Darkness” (Keph. 6 [31.24]).7
This king uses the ritual in an aggressive manner in order to deceive
“his companions” who are “his powers”, as both he and his fellows are
constantly at war with each other. The king is portrayed as an evil ma-
gician performing forbidden ritual, indicating that in Manichaean theory
the demonic origin of magic was to be found in this King of Dark-
ness.” As a social critique of their religious competitors, the Manichaeans
apparently understood non-traditional ritualists (i.e., those labelled as
“magicians”) as derivative of the King of Darkness, who was both the
source of “the magical arts” (Aeph. 6 [31.25b]) and the exemplar of all
magicians.

The didactic Greek ritual employs the manufacture of a rubbed
mixture (of an eye, a rose, some lily oil) which is then smeared on
the face of the one who wishes to become invisible. However, in both
of the polemical Manichaean texts, the King of Darkness is not shown
making such a mixture, but rather there 1s a more appropriate and
equally efficacious ritual in which he simply speaks “an invocation
over himself”.? Then in the Coptic texts’ concluding ritual to restore

" It is apparently the King of Darkness who is twice described in the Coptic
Manichaean Psalm-Book as performing aggressive magic rituals involving the evil
eye. In a “Psalm to Christ”, the psalmist says, “From the time that the hated
one cast an evil eye on my kingdom” (R]RICHT €TAJNIMAECTOT PBANIEIPE
ATAMNT[P]PO). In a “Psalm of Thomas”, the Great Father is quoted as saying,
“Guard yourselves from the eye of the Evil One which has looked up” (paT¢ apwTH:
ATIBEA AIIEOAT ETAYGWWT aQPHT), in Manichaean Manuscripts in the Chester
Beatty Collection, Volume 1. A Manichaean Psalm-Book, Part 11, ed. C. R. C. Allberry
(Stuttgart: Kohlhammer, 1938) 117 and 204.

% Cf. “The watchers of heaven, who came down to the carth ... they did all the
deeds of treachery. They have revealed crafts in the world and have unveiled to
people the mysteries of heaven” (Keph. 38 [92.27b-31al).

? This indicates that invocations, in contrast to Manichaean prayers, are also
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visibility, the expected action of speaking “an invocation over him-
self” in the second part (in 2.b, above) is either omitted, in which
case the simple wish for visibility to be restored is sufficient, or, the
action is assumed to occur as it did in the first part (in 1.b, above),
and so no mention of it is made in the second part.'

The Greek ritual has a reference to the length of time during which
the ritual will continue to be effective: “for as long as you wish™;!!
but, the Manichaean texts make no such reference to time, except
to assume, perhaps, that it will last as long as the King of Darkness
desires.

The Greek text has a ritual for reversal of time (“while moving
from west to east, say this name”) which is also inappropriate for the
King of Darkness in the Manichaean text. The ritual of moving from
west to east is contrary to the movement of the sun, suggesting that
by such a ritual action one is able to restore a former condition in
relation to the movement of a major celestial body which progresses
in time from east to west.

The last variation is in relation to the final element concerning
who is affected by the power of the ritual, so that they temporarily
are unable to see the ritualist (whether the Greek magician or the
Coptic Manichaean King of Darkness). In the Greek text it is “eve-
ryone”, while in the Manichaean texts, it is “his companions™ and
“his powers”. These variants are functional equivalents in the struc-
ture of the ritual, and are simply due to the obvious fact that the
ritual of the Greek text is performed before the human public (eve-
ryone), while the ritual in the Manichaean text is performed before
an antagonistic mythological group (his companions who are his pow-
ers). In any case, the same ritual is found in the Greek magical text
and the Coptic Manichaean text.

As I noted at the beginning of this study, these Manichaean allu-
sions to invisibility spells are polemical in nature and, as such, stand
in contrast to the Kellis letter which demonstrates actual Manichaean

criticized as part of forbidden ritual; ¢f. “The words of magic and evil mysteries
have become loathsome in his presence” (Keph. 56 [143.14b-15]).

1" In the Greek and Coptic magical papyri, mention of certain repetitive and
stock elements in the spells is often omitted, or replaced with a brief allusion or even
a cipher, but the experienced ritualist understands what needs to be added. Such
condensed versions of spells are not necessarily the product of a desire for secrecy,
but may also result from a simple shortening of a text by a copyist who is pressed
for space or time.

""" On the duration of the effect of another invisibility spell, see PGM 1.222b, 228b-
230, quoted above, in which the effect will last *“until sunset™.
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acceptance and practice of such forbidden ritual. This study has
demonstrated that the two allusions to invisibility spells in the Agphalaia
provide further evidence for Manichaean familiarity with the details
of the generic form, function and language of forbidden ritual, and
further demonstrate the general diversity of thought and action in
regard to popular magical rituals among Manichaean devotees.'?

12 For further Greek magical texts dealing with other types of invisibility spells,
see PGM VII 619f.; XII1.235f, 267-277; and P. Oxy. 3931 (which appears to be a
fragment from a crude sourcebook, rather than an amulet; the similarities to PGM
1.228b-230 seem to have been overlooked in the editors’ interpretation).



ON HUMAN RACES, SEMI-HUMAN BEINGS
AND MONSTERS

WERNER SUNDERMANN, BERLIN

It is one of the incongruencies of the Manichaean doctrine that the
Manichees did not simply turn their minds towards their heavenly
home and hope, but took an interest in and even a sympathetic atti-
tude to life in this world. A case in point are the Coptic Bema Psalms
which praise the beauty of the awakening nature in spring time.! Also
a Bema Psalm, in my view, is the famous MP text fragment M 554
which H.FJ. Junker once called a “Liedchen ... voll siier Innigkeit.”
One might also quote the Parthian “Sermon on the Soul” which
explains in a systematic manner why this world has its good sides
and is not just a vale of tears.” Another symptom of engaged open-
mindedness 1s the claim of Mani’s message not only to reveal the
redeeming gnosis to mankind but also to explain the secrets of this
world to those who were ready to learn why the moon waxed and
waned, what made the earth tremble with earthquakes, or, and this
brings me to the subject of my paper, what kind of exotic creatures
were living in different regions of this world and in its remote parts
in particular,

Among the most spectacular curiosities of this world which always
and everywhere attracted the interest of people were the stories of
travelers, seafarers, narrators and visionaries about exotic men and
terrifying animals in mystrious countries far beyond the sphere of
everyday life. The texts I am going to publish here for the first time
prove that the Manichees did not disdain to pay their tribute to this
kind of popular entertainment.

The fragment So 20229 = K 29 is a nearly complete leaf of Sogdian
text in a rather coarse style of Sogdian script which makes its
decipherment an often difficult task. Similar letters like ’, n, r and z, or

" Allberry 1938, p. 8, 14-21; Wurst 1996, p.93, verse 8.

? Warter und Sachen 1929, p. 133.

* W. Sundermann, Der Sermon von der Seele, Berliner Turfantexte XIX, Turnhout
1997, pp. 28-29.
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s and § tend to merge. The Manichaean character of the text is not self-
evident. But it follows with certainty from the observation made by
Chr. Reck that it belongs to a number of other pieces of the same
manuscript. I confine myself to quoting her article “Annédherung an
eine soghdische manichiische Sammelhandschrift”® where all its
fragments are listed and described and the Manichaean contents of
the chapter about the purification of the “Elements and Gods”, i.e. the
Light Elements, and about a conversation of the Apostle with an electa
are established. Dr Reck quotes fragment So 20229 only in order to
determine the original measurements of the manuscript: 22.5 x 12.7
cm (at least) and the number of lines per page (21 + heading). But she
regarded So 20229 as not belonging to the aforementioned work. In
favour of this assumption one can state that the heading “Four Worlds”
is different from the title of those parts, and that the punctuation marks
differ, too. They are in the chapter on the Light Elements “schwarze
Doppelpunkte in einem roten Kreis”,” in the present text, however,
massive black dots with a little hook, mostly surrounded by a circle in
red colour and always followed by three small black points.®

The fragment belongs to a sermon on “The four worlds.” This can
either mean the quarters of the world as they extend over the four
directions, or the four upper layers of the eight storey building of the
world which the Manichaean cosmology sometimes calls “worlds”, too.
It is sometimes difficult to tell which is meant when Manichacan texts
speak verbatim of four worlds. My impression is, however, that normally
the regions of the four directions of this our world are meant. I
understood MP. shr ch’r as the parts of the world in the four directions.”
Parth. cfr $hr'n must be the four parts of the world, too.” In the same
sense a Coptic Bema Psalm describes “the mountains of the earths, the
rivers ... the waters, the four worlds (x66(10g) and the ... blossoming trees,

* Reck 1995, pp. 193-205.

> Reck 1995, p. 196, with n. 5.

5 Cf. note 23.

7 Called in MP. and Parth. sahr, cf. E.V. Williams Jackson, Researches in Manichaeism,
New York 1932, pp. 32-37. The four lower earths are called niramiin (Jackson 1932,
p. 50). In the Middle Persian cosmogonical text published by F.C. Andreas and W.
Henning, Mitteliranische Manichaica aus Chinesisch-Turkestan I, in: SPAWW, phil.-
hist. K1, Berlin 1932, p. 177, with n. 3, they are zmyg ch'r “four earths.”

# Sundermann 1973, p. 60, . 1137, with p. 59.

* Sundermann 1973, p. 76, L. 1515. In the same sense cfr $hr'n in F.C. Andreas,
W. Henning, Mitteliranische Manichaica aus Chinesisch-Turkestan III, in: SPAW,
Phil.-hist. KL, Berlin 1934, p. 879, text M 42, 1. 5.
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the gardens of fragrance”, etc." In all these texts the four quarters of
the world are meant, and Cumont has derived this concept from an old
Babylonian origin."' It is a priori likely that the Sogdian ctp’r ‘Be'npd
was understood in the same sense. Chr. Reck has correctly pointed out
that Man.-Sogd. ctf’r ’Be'npd has an equivalent in Buddh.-Sogd. ctf’r
"Be()npd.'? I think that the Buddhist equivalent confirms the meaning
of the term gained from the Manichaean terms in other languages.
The Buddhist equivalent renders Chinese Py % F (s tian xia) which in
turn translates Skr. caturdvipa,'® and this is “the four quarters or continents
of the world.”"* As for the Manichaean application of the term cf. also
M 5701, first page, 1. 3: IV ’fembdyy yxw’k “separation of the four
worlds” and second page, 1. 17: xwrsncyk fembd “the eastern world.”
So one can say that the exotic creatures described in our fragment do
not live hidden in underground caves but at the outskirts of this our
world.

The “Four Worlds” text is likely to belong to the homiletic/didactic
wydP'y literature, in the same way as another sermon, called I1I fembdy
wydP’y “Sermon on the Three Worlds.”'” The literary character of the
treatise could be determined more precisely if we were allowed to add
fragment So 18300 = [T I 'T.M. 418], the version of the story about the
pearl-borer in Sogdian script,'® to this manuscript. Chr. Reck dismissed
it because the number of its lines per page 1s 17 instead of 21, because
the punctuation differs and because the measurements of the column
are only 17 cm x 9.5 cm.'” But these are no insurmountable obstacles.
The punctuation is also different in the other parts of the manuscript.'
The text is not preserved in its full length. At its bottom end (rather
than at its head, as Henning assumed) one line is missing completely.
This does not bring us to 21 lines, but it allowes the assuption that the
fragment was 22.5 cm long (as So 20229 was). Its breadth, in any case,
was demonstrably 12.5 cm + a small portion of the other half of the

10 Psalm 37, 14-17, ed. Allberry 1938, p. 237, cf. Wurst 1996, p. 93, verse 8.

""" F. Cumont, M. Kugener, Recherches sur le Manichéisme II, Bruxelles 1912, p. 164.

12 Reck 1995, p. 198, n. 8.

13 D.N. MacKenzie, The Buddhist Sogdian Texts of the British Library, Acta Iranica
10, Leiden, Téhéran, Liege 1976, 11, p. 172b, no. 37.1.

" W.E. Soothill, L. Hodous, A4 Dictionary of Chinese Buddhist Terms, London 1937,

. 173b.

d 15 M 363, sccond page, 1. 17, publ. W.B. ITenning, The Book of the Giants, in:
BSOAS 11, 1943, p. 71.

'6 Published by Henning 1945, pp. 465-469.

17 Reck 1995, p. 196, n. 3.

" Two black dots in a red circle.
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Sa 20229 = K 29/R/(photo: Statsbibliothek zu Berlin, Preuflischer Kulturbesitz)

-
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So 20229 = K 29/V/(photo: Statshibliothck zu Berlin, Preuflischer Kulturbesitz)
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double page. I think therefore that So 18300 is one more part of the
same manuscript which was indeed a kind of “Sammelhandschrift.”
This observation is important because the text of So 18300 is attested a
second time in Manichaean script on the fragment M 135. M 135,
however, has convincingly been characterized as a text of the Kephalaia-
type,'” and this may well be true of the whole of the other manuscript,
too. If I may take up my theory about the relation between Iranian
homiletic texts and Coptic Aephalaia-texts,” I would say: the texts of the
Sogdian manuscript discussed here belong to a sequence of homiletic
instructions which include pieces of the Aephalaia-type, some of which
are attested in the Coptic Kephalaia-collections.
So 20229 = K 29 can be read and translated as follows:

Four Worlds
Four Worlds

hl/R/ () ctf’r ‘Benp(8)[ °]*'
hl/V/ () etB'r Blen] (pd °)%

R/

1/ [ 3-5 ]p'&k xcy ° rtenn

2/ [my8](’)n 'sky st mrxm’k rty

3/ [xc]y 'nyw ky' ZK CWRH mrixm’k
4/ [x]ey ZY §y p'Ot sty m'yd c’'nkw

is[  [|footed. And above the [waist] it
is a man. And

there is another (kind) whose body is
(like) a man and whose feet are like

5/ ZY ZKn 'stwp&k® rty 'nyw ky’

6/ [ZK](n)® 8sty ZY p'dt sty c'n’kw ZY

7/ [ZK](n) mrixm'yt ridy ZK sry m'y8

8/ [c’'n’kw ZY ZKn ’stwrp&’k © rty

9/ ['s](tyy ky’ ZK c3m’y 'yw xcy m'yd

10/ [¢']n)’kw ZY ZK prfB'yrt 8'r'm °

11/ [rty](m)s tym ‘skw’nt 'nyw z-nk'n

12/ (m)[r]()xm’yt ky ZY $n cnn my&'n
c’or

13/ v dw’ p'dt // /% sty c’'n’kw

14/ [Z](Y) mrixm’yt rtén cnn mydn?’ *sky

" Henning 1945, p. 466.

those of cattle. And there is another (kind)
whose hands and feet are like that

of men, but whose head is like

that of cattle, And

there is (a kind) whose eyes are (only)

one, so as [ have explained it.

[And] there are also other kinds

of men who below the waist

are two-footed like
(other) men, but above the waist

" W. Sundermann, Iranische Kephalaiatexte?, in: Studie Manichaica, ed. G.
WieBner, H.-J. Klimkeit, Wiesbaden 1992, pp. 305-309.

2 In red ink.
2 In red ink.

** The punctuation consists here and always in this text of a big dot with a hook
which may but need not be surrounded by a red circle, followed by three small points.

#* Mistake for 'stwrp&k.

% [ZK](n) evidently for wéfan “their”, Gershevitch 1954, § 1396.
% A word of three or four letters erased, probably a first sty.
7 So for want of space instead of my&n.
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15/ s'r e srtt=" sty © rty

16/ sty ky’ *w’ sry 'sty rty sty

17/ k(y) "8ry 8ry “sty ky’.*® pnew

18/ rty 'nyw c'f z-nk’'n ZY pr c'B
19/ [k]rén xnt ZKh wyin ‘nyw krin®
20/ &mh cw ZY pr wy'kt wy'kt

21/ (Z)Y pr w¥w¥yt w¥wi'yt

v/

1/ pr Myt kyeJng[* ZI(Y)[ 2:3 ]
(+5 )

9/s(.)[2-3](  10-12 )

3/ (wy)8(sn’y)kh (xcy ZY 7-8 )

4/ ZY wz-p’h (Bnt k)y ZY ( 5-6 )

5/ ()[JCy rjty sty ky’ s(r)y sty rty

6/ (styy ky’ nyst rty ()st(y) ky” -*'

7/ *sp(w)&ntk* sty cn’kiw Z)Kn
m(r)[txm]

8/ (ytly ZY dwnp’ mk ZKn ’stwrpd['k]

9/ vty sty ky’ ZY xow ryt p@)[n](y)[ -1*

10/ (x)cy wn'kw ZY sy ZK n’s

wynnc(y)(K]

11/ (n)yst rty sty ky’ ZY yr(B 8)[stt-]

12/ % ZY (BYz-Cy)t ‘skw'nt sty ky’

13 (ctf'r ctf’r (s)ty ky’ 53¢ 8t

14/ ZY *sty ky’ &s’ bs’ ZY §n 'dw’
p30)[K]

15/ 'sty © rty nwkr my$n ‘nyw krén

16/ &mbh ckn’c ZY Pn f* pryrt

they have many heads®. And

there is (a kind) which has two heads, and
which has three each, (and) which has
five. And many other kinds are in many
shapes. These creatures of other

shapes which [exist(?)] in different places
and on different islands®,

in [different regions] and [ ]

[ |

are astonishing and | ]

and terror are which [ ]

[ ] and there is (2 kind) which has

a head, and there is (one) which does not,
and there is (one) which has
*extremitie(s)* like men

and a tail like*' (that) of cattle.

And there is (a kind) whose face is broad,
so that its nose is not visible.

And there is (a kind) which has many
hands and arms, there is (one) which has
four each, there is (one) which has eight
each,

and there is (one) which has ten each, and
they have two feet.

And now these creatures of other shapes,
about whom I have explained you* that

2 What looks like a puncuation mark is certainly no more than a misspelled and
not cancelled letter. If it were a punctuation, the mark should be encircled in red
ink and three small dots should follow (cf. note 23). Besides, a punctuation within
this part of the phrase would be quite out of place.

" Seemingly kri'n, but what looks like an * is the top of the final tail of wy’kt in

line 20.

* Restored according to /V/18-19/.

3 Line-filler.

2 The third letter is either a small k or a small p. Instead of the 'nan § or s is

less likely.

% pdny does not go up to the end of the line, so I assume a final line-filler.
3 The isolated * at the beginning of line 12 is the last letter of the last word of

line 11 which was presumably 8stt’.
% On this letter cf. note 42.
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17/ &rm 'YKZY wy’kt wy'kt'y pr they exist in different places and on
18/ wiws'yt wyiwi('y)t ZY pr kyr'nt different islands, and in different
19/ kyr'nt 'skw’nt ZY pr'yw ZKn regions and (that) they do not (even)

BPt(y)[k]*™ resemble one another in one (thing),
20/ L’ mynnt rty s't cywSyn®’ z-"wr they are all born from those strong
21/ kynt'y "z-'y-tnt ky ZY cnn beings who from

The Sogdian fragment enumerates strange creatures which are either
half men and half animal (with human bodies and with animals’ feet,
with human extremities but with an animal’s head) or who are
equipped with the limbs of a human being, but in another number
than ordinary men commonly have them: creatures with one eye only,

36 Seemingly Syt(.)[. The second letter is probably a short B, abbreviated for want
of space at the end of the line.

7 Mistake for cywysn.

% The plural srtt-" (for sarta), unattested so far, is derived from the stem sar-. So
far a plural-formation from an extended -aka-stem sare, sryt, was known (Gershevitch
1954, § 970, Gharib, p. 360b).

99 T had first translated w¥w¥'yt wi’ws'yt as “ever different kinds” (cf. “individu-
ally 7, Gharib, p. 414a). Y. Yoshida, however, has recently proved that the word
means “island” which is certainly the best translation in the present context, even
if wi'wi should also mean “various.” Cf. Y. Yoshida, The Sogdian Dhata Text and
its Chinese Original, in: Bulletin of the Asia Institute 10, 1996, pp. 168-169.

# The reading of the word is doubtful (cf. n. 32), and my tentative translation is
not much more than a guess. If ispdande can be read, this could go back to an old
*us-paud- “to drive out”, from paud-, Parth. pwd- “run”, NP. piyidan “run”, and be
comparable with Khot. usphisti “remove” (H.W. Bailey, Dictionary of Khotanese
Saka, Cambridge 1979, p. 44a), cf. also pista- “driven” (L.c., p. 247b). My idea is
that arms and legs could be regarded as something “driving out (of the body)” like
a sprout, a shoot of a plant, cf. German “Ausldufer”, English (botanical) “runner”,
and as for the meaning of us-/uz- cf. Av. grab- “greifen™: uz-grab- “(die Hande)
ausstrecken, emporstrecken” (Bartholomae 1904, col. 528), Av. tan- “dehnen, recken’:
us-tan- “ausrecken, ausstrecken” (Bartholomae 1904, col. 633), Av. star- “sternere™:
us-star- “ausstrecken” (Bartholomae 1904, col. 1596). So the “*extremities, *limbs”
of the human body might be intended.

T regard mk as belonging to mgx[w]w and mkxw and, with n, mngxww,
mngx[w] “similar” (Gershevitch 1954, § 336; Gharib, p. 212a). Instead of the -xw
as the second part of the word(group) our text has ZKn ’stwrp&’k. The xw(x) of
maxww, etc., should be the 3rd.sg. Pronoun as was envisaged already by Henning
(1937, p. 103, on f 52). E. Benveniste, Notes sogdiennes IV, in: Eludes sogdiennes,
Wiesbaden 1979, p. 167 = [499].

* The Sogdian text has ZY Pn B of which the first ZY Pn is “(and) you™ ad-
dressing a plurality of hearers. If we regard the following B as an alternative of Bn
and connect it with ZY, oo, then the result is “(and) you™ addressing a single per-
son. It looks as if the Sogdian scribe was hesitant to decide whether the homily was
addressed to a congregation or to a chosen disciple (of Mani’s?). In that case the
text might be a translation from another language where no reference to the ad-
dressee was given.
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with many heads, or with no head at all, with many hands and arms
like an Indian god. Or they are marked by particular oddities: a broad,
flat face, i.e., in which the nose is not visible, or an animal’s tail.
The text does not specify where these creatures live. It says that
they can be found in different regions. This means surely in differ-
ent marginal regions of the four quarters of the habitable world.
Creatures of this kind are an essential part of the mythical rami-
fications of the antique geography and ethnography. The best sur-
vey I know (thanks to Peter Zieme) is H. Mode’s “Fabeltiere und
Damonen. Die phantastische Welt der Mischwesen” (Leipzig 1973).
Suffice it to refer to the dog-heads as described by Ktesias** and
Plinius.* The classical Persian literature knows the boz-giis' (having
goats’ ears) or bar-gis (having the ears on the chest), the sag-sar (dog-
heads), gurgsar (wolf-heads), narm-payan (having soft feet) or éarm-payan
(having leather feet) or dawal-payan (belt-feet).*® They appear e.g. in
the Sahname and the Garsaspname, but also in the Alf laila wa laila."’
Nearer in time and language to our text are of course the testimo-
nies of the Zoroastrian Pahlavi literature. The Bundahisn enumerates
along with existing peoples like the Iranians, Turks and Chinese the
war-gos (those having the ears on the chest), the war-dasm (having the
eyes on the chest), the 2k-pay (one-legged), those who have wings like
bats (sawag), people with tails and fur, and dwarfs.** The “contest-
poem” Draxt 7 asurig, which goes back to a Parthian model and is cer-
tainly an old piece of Middle Iranian Zoroastrian tradition, mentions
the widestig (dwarfs), the war-casm (those who have eyes on the chest),
and, as Nawwabi has recognized, in a lost verse, the sagsaran (dog-
heads) as people living in the region from India to Warkas.*® A third
text to report about exotic people is to be found in the apocalyptic
and to a certain degree cosmographic Ayadgar i jamaspig. It mentions
the war-casman, war-gosan, dawal-payan, widestigan and sagsaran, those

# Cf, note 39.

* Cf. Markwart 1930, p. 52, n. | and 2.

# (. Plinii Secundi Naturalis Historiae liber VII, ed. and transl. R. Koénig, G.
Winkler, 1975, part 2, pp. 26-27, 32-33. For more sources cf. Markwart 1930, p.
51, n. 4.

* Cf. in general Markwart 1930, pp. 36-41.

7 Cf. Dj. Khaleghi-Motlagh in: Encyclopedia Iranica IV, London, New York 1989,
p. 425; H. A'lam ibidem VII, Costa Mesa 1994, pp. 128-129.

8 Zand-Akasth. Iranian or Greater Bundahisn, ed. B.T. Anklesaria, Bombay 1956, pp.
134-135.

¥ M. Nawwabi, Manzume-ve deraxt-¢ asurig, [Tehran] 1346 h.3., pp. 72-73, verses
89-93.
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M 289> /R/, M 289c¢ /R/ (photo: Statshibliothek zu Berlin, PreufBischer
Kulturbesitz)

M 289b /V/, M 289c /V/ (photo: Statsbibliothek zu Berlin, PreuBlischer
Kulturbesitz)



ON HUMAN RACES, SEMI-HUMAN BEINGS AND MONSTERS 191

M 415 /1/R/, /11/V/ (photo: Statsbibliothek zu Berlin, PreuBischer Kulturbesitz)

M 415 /1/V/, /TI/R/ (photo: Statsbibliothek zu Berlin, PreuBischer Kulturbesitz)
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having the eyes or the ears on the chest, the belt-feet, the dwarfs and
the dog-heads.”

The Manichacan text presented here describes vaguely the same
subject. But it does not mention any of those creatures discussed above.
When it speaks of semi-human beings with an animal’s head (R/5-8/)
it does not call them “dog-heads.” Its description is of a more abstract
and generalized kind. Descriptions of creatures with many heads (R/
11-17/) or many hands and arms (V/11-15/) are conspicious. They
might be inspired by the model of Indian deities and Buddhist saints.
Exceptionally clear is the description of those who have a broad noseless
face (V/9-10/). But I do not know an equivalent in another tradition.
The creatures with one eye can be compared with the Cyclopes. But it
1s certainly more obvious to point to the mysterious people of the
"Apipaomot (and similar forms). The Greek writer Aristeas of Prokon-
nesos learned about them from the Skythians that they lived in a remote
area behind the Issedons, that they were in conflict with the griffins
who watched treasures of gold and who had only one eye. Herodotos
learned it from Aristeas, and we read it in his Histories.”’ The name of
the Arimaspot itself was explained by H.H. Schaeder as a Skythian word
meaning “only (one) eye.”” It is possible, I think, that the Manichaean
sermon takes up a local Central Asian tradition.

The fragment ends with the remarkable words: “they (the semi-
human beings and monsters) are all born from those strong beings
who from ...” It is very much to be regreted that we are not told
who the strong beings were and where they came from. My guess is
that the strong beings are the so-called egrégoroi or “watchers” who
from the Jewish Enoch-literature found their way into Mani’s “Book
of the Giants”, often called mazendaran-demons, but also adressed
under their original desgnation ‘yr.* The egrégoroz, it is well known,
begot with earthly women the race of the giants. Is it not possible
that they, lascivious and seducible as they were, also committed sodo-

0 G, Messina, Libro apocalittico persiano Ayalkar i Zamaspik, Roma 1939, chapter
IX, pp. 52-53. Cf. the German translation in G. Widengren, lranische Geisteswelt,
Baden-Baden 1961, pp. 44-45.

3 Das Geschichtswerk des Herodotos von Halikarnassos, tibertr. v. Th. Braun, 1956,
I, 116; IV, 13. 27.

52 H H. Schaeder, Iranica, AGWGC, Phil. hist. Kl. Nr. 10, Berlin 1934, pp. 16-
18.

* Cf. W. Sundermann, Manis “Book of the Giants” and the Jewish Books of
Enoch. A Case of Terminological Difference and What It Implies, in: frano-fudaica
[Il, ed. Sh. Shaked, A. Netzer, Jerusalem 1994, pp. 42-43.
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mite acts and procreated disgusting creatures, half man and half
animal or monstrosities in human shape?®*

The Sogdian text published here is instrumental in identifying and
partly reconstructing a related Middle Persian text which may even
belong to the same sermon. It consists (so far as I know) of three frag-
ments, M 289b, M 289c, M 415, which are parts of a double sheet.
Two of them are joining in the following way:

/I/R/i/ 1-97 : M 415 /1/V/ii/ 1-8/ : M 415

/1/R/i/ 1-7/ : M 289b /1/V/ii/ 1-7/ : M 289b

Somewhere in the lower part of /I/R/i/ M 289¢ /R/i/ (lines 10-
15) and of /1/V/ii/ M 289¢ /V/ii/ (lines 9-14) are to be located.
This follows from the contents of the fragments.

The establishment of this part of the joined fragment determinates
the rest of the text. /I/R/ii/ and /1/V/i/ first line is M 289b, the
rest of these columns is M 289¢ /R/ii/ and /V/i/. The other sheet
of the double sheet which I arbitrarily call the second one is solely
formed by M 415 /11/.

The text treats the apparent varieties of the human kind and even-
tually also semi-human beings in /I/R/1/. After first enumenaring
human races (white, black, red people) as they exist in and around
Iran, it mentions those mythical human creatures with animals’ heads
which seem to be missing in the Sogdian fragment, the pig-heads,
ass-heads and bull-heads, and the most popular dog-heads may safely
be assumed in a lacuna of the Middle Persian fragment.

The nearest parallel texts known to me are a New Persian and a
Sogdian fragment. The first one enumerates the ten kinds of men and
mentions i.a. palang-saran, sir-saran, Sotor-saran, sag-saran “panther-heads,
lion-heads, camel-heads, dog-heads.” The second one, kindly given
to me by Nicholas Sims-Williams, is the big magical text P 3 with a still
longer list: n’agas which are kyrmy sr'kw, ’spy sr’y, pySh sr'kw, $ryw sr'k,
myw sr’kw, pwr&'nk sry, k’s sr’kw, ’kwty sr'kw, Y'w sr’kw, xry sr'kw, mryy
sry, mrtxm’k sr'kw, Byy sr’kw, kpy sry, "y8kwy sry, znkznk’n nxdyr sr'’kw
“serpent-heads, horse-heads, elephant-heads, lion-heads, tiger-heads,
panther-heads, pig-heads, dog-heads, bull-heads, donkey-heads, bird-
heads, man-heads, god-heads, fish-heads, yaksa-heads(?), heads of many

T find confirmation of my assumption in Markwart’s observation that names
like sagsar and gurgsar are, in the Iranian tradition, “eigentlich nur Beiwérter von
Mazandaran™ (Markwart 1930, p. 45).

% Chr. Bartholomae, Die Zendhandschriflen der K. Hof- und Staatsbibliothek in Miinchen,
Miinchen 1915, p. 80.
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kinds of game.”*® These examples suffice to show that the defective
Middle Persian text could be restored in many ways.

/1/R/V/

1/ ’yd (r')y cy mrdwhm w(s) because mankind is of manifold
2/ cyhrg ws "yng hynd ° ° appearace and manner.

3/ cy’(sit mrdwhm ‘y ‘spyd For there are white men

4/ ’st'ysy'w ° sty and there are black ones and there

5/ swih)[r® °]()st ‘y hweyhr °©  are red ones. There are beautiful ones
6/ [](st) ‘y dwreyhr ©’(s)[t ‘y] and ugly ones. There are such who

7/ (qw)s” rwdq[ 8-12 ] [live in(?)] regions,* [at] the riverside, [ |
8/ ()N ] ( ]

9/ (I ] [ ]
(lacuna)

10/ ] 16)° [ ]

11/ 8-12 ](s)r°'wd [ Jheaded. And
12/ 6-10 ](s)r hwgsr [ Jheaded, pig-headed
13/ 6-10 §)(r°x [ head]ed, ass-headed,
14/ 12-16 ](q [ ] bull-
15/ [s1 812 ](.)° [headed ]
(lacuna)

/T/R/i/

170l ] [ ]
(lacuna)

2/ str(y)[ 8-12 ] sin[* ]
3/ ck()[ 812 ] of [ ]

4/ (y)[ 12-16 ] [ ]

% E. Benveniste, Textes Sogdiens, Paris 1940, p. 65, 1. 134-142.

7 Uncertain. Before the s the remains of a small letter (w, y?). Not more than
three letters. ws “much” seems impossible.

3% The word is so far attested only in Parthian, But Middle Persian has at least
p’vgws “region, district” (Boyce 1977, Pp- 53, 67).

" Certainly a derivation of astar “sin”, possibly a verbal form as it is ascribed to
Zoroastrian Pahlavi, namely dastaridan and astarenidan “to sin” (F.M. Kotwal, Ph.G.
Kreyenbroek, The Herbedestan and Nérangestan 11, Paris 1995, p. 132). What the
text does have is astar- (cf. Sundermann in: OLZ 91, 1996, col. 340), but that is a
related form, and a Manichaean astar- “to sin” is imaginable. But a nominal for-
mation like Parthian ’by ’st'ryft “sinlessness” would also be possible.
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5/ bzkr (b.m)[ 8-1 ] sinner [ ]
6/ prys(t)[ 1-2](.° )[ 6-10] sent| ]
7/ 101 ] [ ]

[ |
(lacuna)
VAVANATS
1/ [ 10) | ]
(lacuna)
2/ [ 8-12 |(-) bwy "wd | smell and
3/ [ 4-8 ’rdy](k)ryh™ 'wd [ bat]e(?) and
4/ | Tw [ |to
5/ [ 59 J(y udwj’g'(h)y* [ | and ignorance(?)*
6/ | (- n)y *w | ] not to
(lacuna)
/1N /S
1/ (nrimyy 'wd xwbyh u ny 'w
2/ “hyd kyn ry$q 'wd [to] humility and goodness, and not to
3/ ‘stptyh 'wd ‘s(tm)bgyh corruption, hatred, envy and
4/ °°’w h’m’wxyh 'w(d ny) 'w cruelty and tyranny,
5/ bxtgyy jnng hym(")[.** "Jwd to harmony and not to
6/ [ 24 ]()pin°'w hwnsndy )l u] conflict, war, ? and
7/ | 6-8 "J(w)d ny 'w "[z] [ ], tosatisfaction [and]
8/ | ](d)yy [ ] and not to greed,

[ ]
(lacuna)
9/ ’w(d.)| ]
10/ gwrsgy(h)[ ] and [ |

50" A word ending in |kryh or |xryh.

5 The reading of the whole line is quite uncertain. The d looks rather like a
final n. It can only be a d if its head was partly erased. At the end of the word one
expects -yy or -yh. But a simple -y could be an abrviated spelling for want of space
at the end of the line,

2 T do not know how to restore this word which, beside bxtgyy and jng should
mean “conflict, battle, competition”, or something else to that effect.

% Thus, if correct, against Pahlavi dusagahih “foolishness, stupidity” (MacKenzie
1971, p. 28) and dws’g’h in Middle Persian Turfan texts. But as for the spelling dwj-
(duz-) cf. in this text /1/V/ii/11/ dwjny’yy. Cf. n. 64.
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11/ dwjny'yy ° ()[wd
12/ wd n(y ")[w

137y Ol
14/ °° ()]

(lacuna)

/1/R/1/

1/ (d)y(y)
2/ ‘ym[

3/ c¢’(x)[

4/ st ° [

5/ gr mr(d)[
6/ ()l

7/ DO[

8/ myry|

9/ (kw)[

(lacuna)

/NN i/
1/ [
2/ [
3/ [
4/ [
5/(
6/ [
7/ [
8/ [
9/ [

WERNER SUNDERMANN

A S W—"

16)y(d)
1(k)w

In z’yynd
J(w)rzysn
1(Em’h

]

1()n
J()nyd
J(r)w

hunger [
*mockery(?)* and [
and not to |

of |

[

[

of [
from|

is. [

if a man|
(

[

die[

where [

—————————— —

]

] they are born

(S R T Y S

]

where
65
Jwork™

]you

]
]
]
|

[ said in the first part of my paper that to the best of my knowledge
the report about semi-human beings and monsters in So 20229 is
unique in the Manichaean tradition, and this may also be said about
the Middle Persian fragments which I have just discussed. But is there

o Word so far unattested. My tentative translation is based solely on an etymo-
logical consideration, namely its reading duZ-niydyih, and its derivation from *nigay-
“to sing, to praisc”, cf. Middle Persian njyayisn “prayer, praise™ (MacKenzie 1971,
p. 60). An “evil” praising could be to mock at someone, make someone ridiculous.

5 Or: they give birth.

5 Or: tillage.



ON HUMAN RACES, SEMI-HUMAN BEINGS AND MONSTERS 197

not the famous story in the Cologne Mani Codex of Mani’s encounter
with a hairy hermit whom Mani converts in the end?®” The descrip-
tion reminds one of the exotic beings of remote countries in our
Sogdian text. Still closer to the Greek legend is the Bundahisn which
mentions as one kind of exotic creatures people covered with fur.
But the Mani Codex further states that the hairy outfit of the her-
mit is not an inborn but an acquired one.® So he is not a descend-
ant of the spherical ggrégoroi. What cannot be excluded, however, is
that among the still unpublished Coptic Manichaean fragments a cor-
responding text will turn up.

Word Indexes

Sogdian Words

Pz-y-Unt V21 ctfr hIR, V, ~ ~ V(13)
Benpd hi(R), (V) cw R20

dry ~ R17 CWRH R3

3w’ R16, dw’ p'dk V(14) cywiyn V20

'nyw R3, 5, 11, 18, 19, V15

skw'nt R11,V 12,19

sky s'r R2, 14-15

spwd'nt’k V(7) (skw&nt’k?)

stwrp&k R5, 8. V(8)

sty R4, 6, (9), 15, 16, 16, 16, 17, V5, 5, (6),
6), (7), 9, 11, 12, 13, (13), 14, 15, 5. xcy
B~ V13

YKZY V17

‘yw R9, V19

BVie
Pz-yt V(12)
BnVI6

Pt V(4)

cBRIG, 18

cdrsrRI2

c'nkw R4, 6, (8), (10), 13, V(7)
ckn’'e V16

cnn R12, 14, V21, s rtenn
cim'y R9

&'mh R20, V16
&r'm R10, V17
8Puyk V(19)

0s' ~ V14
Sstt/’ V(11-12)
Ssty R6, 13
dwnp’ V8

wB R15, V(11)

krsn R19, (19), V15
ky R12, V(4), 21, ky’ R3, 5,9, 16, 17,
(17), V5,6,6,9, 11,12, 13, 14

kyrnt ~ V(1), ~ ~ 18-19

L'V20

m’yd R4, 7,9

mk V8

mrixm’k R2, 3, mrixm’yt R7, (12), 14,
mrtxm/yty V(7-8)

7 L. Kocnen, C. Rémer, Der Rilner Mani-Kodex, Opladen 1988, pp. 90-93.

% CF. the convincing analysis of the legend by C. Rémer, Manis Reise durch
die Luft, in: Codex Manichaicus Coloniensis. Atti del Secondo Simposio Internazionale, Cosenza
1990, pp. 82-87; eadem, Manis frithe Missionsreisen nach der Kilner Mantbhiographe,
Opladen 1994, pp. 41, 46-60.



198

ms §. rtyms

my&n R(2), 12, 14
mynnt V20

mysn VI5

n’s V10
nwkr V15
nyst V6, (11)

P&k R1, 5. 70w’ ~

p'8t R4, 6, 13

pony V(9)

pnew R17

prRI18,20,21, V1,17, 18, 19
prfyrt R10, pryrt V16
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15, 20, s. rtenn, rt3n, rtdy, rtyms

rtyms R(11)

ryt V9

sTR2,13, 15
s't V20

srit-" R15

sty R7, 16, V(5)

Middle Persian Words

"hyd I'Vii2

"yng IRi2

Yz IVii(7)

‘c [Rii3, ITRi3

‘er 1IRi5

‘rdykryh IVi(3)

sm’h [1Vii(5)

st IRi(3), 4, 4, (5), (6), (6), ITRi4
st'ry[ IRii(2)

‘w IVi(4), 6, IViil, 4, 4, 6, 7, (12)
‘wd IRil 1, 1Vi2, 3, 1Viil, 2, 3, (4), (5),
(7),(9),(11),12,s.u
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‘stmbgyh IVii(3)

‘stptyh 1Vii3

'y IRi3, 4, 5, 6, [6], IViil 3, 1IRi2

bwy IVi2
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tym R11
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wy&'sn'ykh V(3)

wyn’neyk V(10)
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wz-p’h V4
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z-'wr/kynt'y V20-21
z-nk'n R11, 18
ZKR3,7,9,10,V10,ZKh R19, ZKn R5,
(6), (7), 8, V(7), 8, 19
ZY (Konj.) R4, 6, 18, (21), V(1), (3), 4, 8,
12, 14, 14, 18, 19, (afler c'n’kw,
ckn’c, ew, ky, ky’, wn’kw) 5, 6, 8,
10, 12, (14), 20, V4,9, 10, 11, 16, 21

bxtgyy IVii5
bzkr 1Rii(5)
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cyhrg IR12

dwj'g’hy IVi(5)
dwjny’yy IViil 1
dwreyhr IRi6

@w/s'r IRi(14-15)
gwrsgyh IVii(10)

h’'m’wxyh IVii4
hweyhr IRi5
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hym’[ IVii(5)
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A MANICHAEAN LITURGICAL
INSTRUCTION ON THE ACT OF
ALMSGIVING

WERNER SUNDERMANN

The daily meal of the elect is the main part of the Manichaean com-
munal life and ritual.! The elect eat vegetarian food rich in the light
particles of the World Soul, and by way of their digestion they set
free the light particles and allow them to go their way back to the
world of light. So the common meal which was held once every day,
every evening perhaps,” amounts to a redeeming act, a step towards
the restitution of the deity in its entirety, and therefore it might be
called a sacramental meal.

The food they eat, the clothes they wear, the shelter they need
for the night is given to them by the lay followers of the church, the
“hearers.” Giving alms to the elect is the part of the hearers in the
redeeming work of the Manichaean church. It integrates them into
the community, makes them low-grade members of the church. To
put it in H.-Ch. Puech’s words: “On a constaté qu’en fin de compte,

!' The following abbreviated titles are used in this chapter: Andreas and Henning, 1933,
for Mitieliranische Manichaica aus Chinesisch-Turkestan II, in: SPAW, Phil.-hist. KI. Berlin,
pp. 292-363 (= W.B. Henning, Selected Papers I, Leiden, Téhéran, Liege 1977, pp. 191-
260). BeDuhn, 1996, for “The Manichaean Sacred Meal”, in: Turfan, Khotan und
Dunhuang, ed. R.E. Emmerick e.a., Berlin, pp. 1-15. Chavannes and Pelliot, 1913, for *Un
traité manichéen retrouvé en Chine”, in: J4 1913, pp. 99-199. Henning, 1944, for “The
Murder of the Magi”, in: JRAS 1944, pp. 133-144 (= W.B. Henning, Selected Papers 11,
Leiden, Téhéran, Liége 1977, pp. 139-150). Tajaddod, 1990, for Mani le Bouddha de
Lumuére, Paris. ieme, 1975, for “Ein uigurischer Text tiber die Wirtschaft manichéischer
Kloster im Uigurischen Reich”, in: Researches in Altaic Languages, Budapest, pp. 331-338.

? The rule, even in East Manichaean texts, is that this communal meal was held in
the evening (BeDuhn, 1996, p. 4). The Chinese writer Hong Mai (12th century),
however, attributes to the Manichaean elect one meal at mid-day (S.N.C. Lieu,
Manichaeism in the Later Roman Empire and Medieval China, Tiibingen 1992, pp. 289-290).
It is worth considering this as a local influence of the Buddhist on the Manichaean
communal regulations. Buddhist monks had also one meal a day which they were
obliged to hold before noon. Cf. K. Kudara, W. Sundermann, “Zwei Fragmente einer
Sammelhandschrift buddhistischer Satras in soghdischer Sprache”, in: AoF 14, 1987,
pp. 338-348, where a Buddhist Sogdian “Satra on the proper time (to eat the daily

i}

meal)” is published.
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les Catéchumeénes en viennent 4 étre inclus dans ’Eglise en raison,
et a raison, des actes mémes qui devraient, en théorie, les exclure ...
Les actes permis aux Auditeurs changent de sens du tout au tout,
tournent de mal en bien, dans la mesure ou ils sont exclusivement
accomplis en fonction, en faveur et au service de I’Eglisc ... Finale-
ment, c’est par le canal des Elus, et grace a I'assistance qu’ils leur
prétent, par leur «secours» leur «service», que les Auditeurs sont
intégrés dans I’Eglise de la Lumiére, ou plutt sont juxtaposés aux
Elus ... mélés 2 eux et méme ... «fondus» avec eux dans un esprit
d’amour.”

So the simple act of the delivery of the hearers’ alms to the elect
must have had its particular importance, and I can prove now what
was to be expected, that this act was performed in a ceremonial,
solemn manner, accompanied by words of address and by hymns.
As for the delivery of the alms, the meal of the elect, and their reli-
gious importance, reference can be made to the detailed, excellent
article by Jason D. BeDuhn, “The Manichaean Sacred Meal”,* which
supersedes all previous publications on this subject.

The document discussed here is the small Middle Persian Turfan
fragment M 546.

hl/ v/ * nwyst m(h)[r]()n *° Incipit: hymns

hl/ v/ * (bg)n r'y *® for the gods’

v/ 17 (p)re® ‘ye nyw ‘yg the noble gift,
2/ plwr driwd? * pdyrws tw full of health. Receive it,
3/ xw(d)’y u §d'" b’§ Lord, and be happy!

¥ H.-Ch. Puech, Sur le Manichéisme, Paris 1979, pp. 267-268.

¥ In BeDuhn, 1996, pp. 1-15.

3 In red ink.

® In faded red ink.

" bg'n is Parthian. It is not certain that the headlines of /v/ and /r/ belong
together and form a continuous text. If that is so “the gods™ might be the five di-
vine Light Elements who may have simply been called the gods and regarded as the
only deities involved in the affairs of this terrestrial world (cf. W. Sundermann, Der
Sermon von der Seele, Berlin 1997, pp. 86-87, 139, Sogdian text §§ 112-113, with note
113, 1). The gods of the Light Elements are ultimately consubstantial with the particles
of Light imprisoned in the alms, offered by the hearers and liberated by the elect.

¥ What seems to be the final point of the headline’s ornamental g is in fact the
diacritical point of the r, written in black and not in red ink.

* Letters partly erased, squeezed together. Only the p, both letters r and the
last w are certain.

' Not 8w,
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pron

M546 Recto

M546 Verso
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4/ 'w](E)'n (pwr u) hyl Bless them'! and forgive
5/ [s)ee' wj()dn the sin'? for ever!
(one line empty)
6/ 'md ’c b’'ny b{’r)[yst]" From the gods of paradise came'?
71100 ] [ ]
v/ 1/ ‘ymyn mhr'n 'y p'r[g] These hymns for the gifls, -
2/ rw'ng'nr'y k' pys when they'® bring them before
3/ $7rn “wrynd the chiefs, they'" sing for the
“soul-work™
4/ sr’ynd pd (w')[z] in a beautiful
5/ 'y x(w §) ** pd pdw’(c)['y] tune, in response'® [to]
6/ f{r)[y]C)ng'n *w[d 3-5]" the beloved”® and [ ]:*'
7/ [pd ny](w) mwr(’ u jd)g With a good omen and augury*

In what follows I shall comment on: (1) the alms-givers, (2) the re-
ceivers of the alms, (3) the alms, (4) the hymns, (5) the sequence of
the events, and the structure of the text.

The alms-givers

The alms are the gifts of the hearers, their contribution to the light-
redeeming work of the church. It is only natural to assume that they
themselves presented their offerings to a representative of the com-
munity of the clerics, even though the text does not specify it. This

""" The alms-bearers?

"> The margin of the fragment is folded so that the first letter is completely cov-
ered by two red dots.

'3 The sins of those who produced, procured and offered the alms?

" Title-line in red ink.

' The first line of the following hymn written as its title-line in red ink. The
second line follows in black ink. Only the top of one of its letters is preserved. It
suffices to show that this line did not simply repeat the preceding red line.

' On the identity of “them” ¢f. part 5 of my commentary, on the sequence of
events.

'” The chiefs.

' pdw’c (instead of pyw’c) is Parthian.

' The whole text of v/1-6/ in red ink.

2 “Beloved” certainly means those who offered the alms. “Beloved ones” may
also address the listeners to a sermon (cf. W. Sundermann, Mitteliranische manichiische
Texte kirchengeschichtlichen Inkalls, Berlin 1981, p. 56, with note 2).

2l Le., those who, on behalf of the lay-people, take the alms to the table of the
elect?

> The first line of a hymn in response to the hymns of the almsgivers.
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is also the result of BeDuhn’s comparative studies on the subject.??

It is only the so-called “Monastery Scroll” which seemingly contra-
dicts this conclusion. Its statement is: “When the Gods (i.e., the high-
ranking clerics) sit down at table, then two xrwx’n (i.e. the xréhxwanan
or preachers)? shall offer food and drink in standing position to the
'yty'ny zm’styk,?® then they shall sit down at table.”? But this detail
allows different explanations, e.g., that the auditors delivered their
gift beforehand and that it was then taken to the meal by the xrwx’ns
because the auditors had no access to this most solemn ceremony of
the Manichaean church. It seems that the same course of events took
place in our text.

The recewvers of the alms

The recto-page begins in lines /1-5/ with the solemn address of a
“lord” (xwd’y). This is not very precise. All one can say is that xuday
may certainly denote a high-ranking clergyman, whether he is an
archegos, teacher, bishop, presbyter, or even a xrohxwan. A good case
in point is the Middle Persian hymn fragment M 31 in honour of
the hierarchy, published by Andreas and Henning.?” The text, as it
is preserved, praises the archegos (sarar), the teacher and the bishop.

23 BeDuhn 1996, p. 5.

2 The xrahxwan (also xraxwan, xréhwan, in the Turkish text xraxan, as if it con-
tained the title xan “lord”) is, according to the Chinese “Compendium of the Doc-
trine and Styles of the Teaching of Mani, the Buddha of Light”, responsible for
admonition and instruction: “il s'occupe spécialement de récompenser et
d’encourager” which is well in keeping with the lit. translation of his title “caller of
the call.” CI. Chavannes and Felliot, 1913, p. 113, also Tajadded, 1990, pp. 62-63, 243.
The “Monastery Scroll”, however, ascribes to him a serving function which might
confirm Henning’s idea that the xrdhxwanan, being mentioned after the presbyters
and before the ordinary electi, may be identified with what Aungustine called the
deacons (Andreas and Henning, 1933, p. 324, n. 5, not accepted by H.H. Schaeder,
Tranica, Berlin 1934, p. 14).

** A new explanation of this title is to be expected in a forthcoming article by P.
Zieme.

% Zieme, 1975, p. 335. It is interesting to note that the xrwx’ns are admitted at
the table of the electi, but that the & ayyuci, the “superintendent”, lit. “speaker of
the work™ (possibly the same as Middle Persian kdr-framan, “having command over
the work”, i.e. “overseer”, “director”, cf. W.B. Henning, “Mitteliranisch”, in: Handbuch
der Orientalistik, Tranistik, Linguistik, Leiden, Kéln 1958, p. 49, n. 2) is not mentioned
in this respect. So the i ayyudi may have been a secular office attached to the mon-
astery.

T Andreas and Henning, 1933, pp. 327-330.
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They all are addressed as “Lord” (xwd’y).? In one brief hymn both
the teacher and the bishop are given the same indistinguishable ti-
tle: 'md nwg prh nwg dydym ’wd pymwg ‘y br'z”’g 'c whmn ’wd by
hmwc’g 'w py$ tw xwd’y * pdyrw$ pd pryh * §d b’s *wd wystyr * *wr’
pd §dyh 'w py$§ xwd’y nyw “New glory, a new diadem and shining
garment have come from Wahman® and the god Teacher, before
you, O Lord. Receive it in love, be happy and prosperous! Come in
joy before the noble Lord.”*" The first Lord (xwd’y) is the bishop, the
second one the teacher.®' The text as it stands is applicable to dif-
ferent ecclesiastical situations. It may address any member of the hi-
erarchy from the archegos to the bishop, and certainly also the pres-
byter and the preacher.

/v/3/ speaks of sararan “chiefs.” sarar figures in M 31 and else-
where as the archegos, head of the Manichaean church, also called
sarar 7 den “head of the church.”® But this cannot be what the word
means in our text which speaks of a plurality of sararan. There could
of course be only one archegos at a time. So sarar has to be under-
stood in its basic, non-technical meaning of “head, chief.” In M 546
these chiefs are the high-ranking clerics who are privileged to sit at
table, and are waited on by the serving brethren.

The alms

The alms are simply called parag “gift, present” in /r/1/ and /v/
1/, a word which in the negative sense means “bribe.”* It appears
as a positive term in Middle Persian M 59 I /v/12-13/: pd nwg rwc
‘(y) §dyh ('md) hynd p(d) p’rg (p)rystg’'n “At the New Year’s day of
joy the angels have come with gifts”, Middle Persian M 325 /v/7-
8/: p'rg ‘y ywjdhr bw'm “May I become a holy gift.” Cf. also Mid-
dle Persian M 727a /v/5-7/: ’wd p’rg d’sn *wd pdyst'wg’'n ny pry’dynd
pd h’n rwe ()[y] wdnng “And gift, present and promise do not help
at that day of distress.”

The better known word for alms, attested in /v/2/ is rw'ng’n
(Parth. also 'rw’ng’n). This might be explained as an elliptic term “(gift)

2 CF. the references given by Andreas and Henning, 1933, p. 349b.
¥ The Light Nous.

" Andreas and Henming, 1933, p. 329.

3 Andreas and Henning, 1933, p. 329, nn. 5 and 6.

32 f. Andreas and Henning, 1933, p. 327, n. 1.

33 Henning, 1944, p. 139, n. 5.
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for the soul”, rw'ng’'n (p’rg/d’$n). The Turkish parallel form izitliig
i “soul work”, however, recommends rather *rw’ng’n (k’r) “soul
work” 3 if not *rw’ng’n ‘sp’s “soul service.”” In any case, rw'ng’n is
more than just the daily alimentary offering of the hearers, it includes
all their other obligatory services: the construction of monasteries,
providing shelter and dress, etc.’® The Turkish X*astwanift mentions
seven kinds of “presents” (yuti tiirliig pusiz) without specifying what they
are).%

The hymns

Two hymns are mentioned in this fragment, and they evidently are
alms hymns. Only the first line of each hymn is preserved; but this
is enough, however, to attempt to identify them with hymn texts
possibly attested elsewhere in the bulk of the Turfan collection.
Unfortunately, my prolonged research did not lead to a fruitful re-
sult on this issue. The first hymn, Amad az ban © barist, was sung, if
my interpretation of the whole fragment is correct, by the almsgivers
while offering their alms to the elect. What one can say on its text is
that the phrases ban 7 barist “the Gods of the Paradise” and amad az
barist “from Paradise came” are amply attested and frequently re-
peated in Middle Persian hymns. Thus we have ”y'd zwr 'z b"n ‘y
b'ryst “strength may come from the Gods of Paradise” (M 68b 11 /
r/10-12/), thmyy pdyryd * ’c b’n ‘y b'ryst “receive strenqth from the
Gods of Paradise” (M 82 /r/10-12/ =M 235 1 /v/3-4/), ()[pw](r)ym
'w b’'n ‘y b’ryst “we praise the Gods of Paradise” (M 223 L. /257
nmbrym ’w b’n ‘y b’ryst “we worship the Gods of Paradise” (M 315
II /v/6/), fwr'ndwt b’n ’c b’rys(t) “the Gods may bless you from
Paradise™ (M 7421 /8/). As for the initial part of the phrase: 'md ’c
b’ryst rwén shry’r “from Paradise came the ruler of Light” (M 212 /
2/ =M 5756 /4-5/), 'md ’c b’ry(s)[t] (w)hmn wysp(wyh w)’x§ “from

' Henning, 1944, p. 143, n. 6.

# The {:xislcncc of such a term may be derived from the title arwanagan ispasag
“soul-work servant”, reconstructed from its Chinese deduction in the Compendium
(so Henning, 1944, p. 14“} n. 6, following E. Benveniste in: Etudes d’Orientalisme, Mélanges
Linossier I, Paris |932 pp. 155-158. This explanation supersedes Gauthiot’s old onc,
still upheld by Tajaa’dnd 1990, p. 242).

% Andreas and Henning, 1933, p. 317, n. 2.

37 J. Asmussen, X" astwanifl: Studies in Manichaeism, Copenhagen, 1965, pp. 176,
197, II. 221-222, 232.
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Paradise came the very best word of Wahman (or: Wahman, the very
best word?)” (M 234 /v/10-12/), 'md ’c b’rst pry(stg w)zrg “from
Paradise came the Great Messenger” (M 394 /r/9/ = M 468b
/6/). The phrase amad az ban t barist, however, seems not to be at-
tested another time. But even so, it is not superfluous to quote the
related formulas. One of them, M 68 11, explains what are the ban 1
barist. They represent, beside the sun and the moon, “the power of
the powerful” and Wahman, the Light-Nous, the first part of the four-
fold divine entirety.” The “Gods of Paradise”, it seems, are the re-
deeming deities whose origin (and place?) is above the spheres of the
sun and the moon.

The same is true of the second hymn, Pad néw murwah ud Zadag,
the response of the elect to the almsgivers, if I am correct. Compa-
rable formulas are 'md nwg [mw]|rw’ 'bzwn ’'wd j[dg ‘y hw|m’ywn
“A new good omen and increase and good luck has come™ (M 31 11
/t/19-20/ in: Andreas and Henning, 1933, p. 329), 'wr pd nwg jdg *wd
nyw mwrw’h(’) “Come with new good luck and good omen™ (Henning,
1937, 11. 409-410, M 7351 /1/), ’y’d pd nwg nyw’ mwr(w)" ** n(w)g
jdg 'wd nyw py§’r “May it come with new, good omen, new good
luck and a good leader” (M 339 /8-10/), nwg jdg nwg mwrw(’) *
“New good luck, new good omen” (M 797 I /v/6/), 'y'd nwg mwrw’h
pd jdg ‘y §dyy ’c yzd rwin zwr ‘'wd whyh “New good omen may come
with the good luck of joy from God, light, power and wisdom” (M
1863 /6-10/).

The sequence of the events, and the structure of the lext

What distinguishes M 546 from other similar pieces of the Turfan
collection is its detailed —as it were—Iliturgical stage direction on its
verso page, and the text of a formulaic prose address on the recto
page. All these components—the address, the hymns, and the de-
scription of a ritual act—taken together, accompany the act of an
almsgiving ceremony which is styled as a solemn ritual.

It is regrettable, so much the more, that the text is just a fragment,
inexact in its terminology and lacunous in its description of the modus
procedendi. Too often it happens that a clear cut noun is replaced by
a pronoun. This is not surprising. Evidently the writer and his read-

® CI. Andreas and Henming, 1933, p. 328, n. 2.
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ers knew who were the xuday, the sararan and the frivanagan and who
or what was meant by the pronouns “he”, “it” and “them.”

If we may presuppose that the use of the singular and the plural
pronouns in /r/2 and 4/ renders different objects, then the singular -as
might refer to the alms which appear in /r/1/ as the singular word
parag. The plural -san could well denote the hearers on whose behalf the
speaker(s) of these words beg for the remission of sins. The interceding
persons must be clerics, exempt from the sins of the hearers. The person
addressed by them is called “Lord” (xuday). He must have been a cleric
who was high in rank above the interceding persons. The situation
reminds one of the presentation of the alms in the so-called Uigur
“Monastery Scroll” quoted above: two xrékxwanan offer food and drink
in standing position to the enigmatic yty'ny zm’styk. The same or a
similar situation may be presupposed by /r/1-5/ of our text.

Next is the first line of a hymn. As /v/5-6/ points out, the other
hymn beginning with /v/7/ is a response to the chant of the friyanagan.
Because these “beloved ones” are certainly the hearers, the hymn
“From the gods of paradise came”, the hymn of the recto page, must
have been sung by these hearers who were still present at the cer-
cmony.

The verso page says that “they” bring “them” (or, “it”) before the
“chiefs.” This means, if we may apply the pattern of the “Monastery
Scroll”, that the xrohxwanan together with the 'yty'ny zm’styk take the
alms to the high-ranking members of the clergy. The community of the
elect welcome the alms with their hymn “With a good omen and
augury.” We can only guess that the part of the alms-givers has now
concluded, and that the sacred meal of the elect, which takes place to
the exclusion of the lay people, now begins.

You may be surprised not to have met in my interpretation the
one person of the Manichaean hierarchy who, according to the “Com-
pendium of the Doctrines and Styles of the Teaching of Mani, the
Buddha of Light”, was more than any other person responsible for
the right choice and treatment of the alms, the ¥ # {# % % %
chuanjiansaibosai, or *arwanagan-ispasag “servant of the alms”, as his title
has been reconverted into Parthian.” Let me say simply that the
arwanagan-ispasag does not appear in the Iranian Manichaean texts.

The Manichaean alimentary rites are now comprehensively de-
scribed and analyzed in Jason D. BeDuhn’s book The Manichaean Body
In Discipline and Ritual, Baltimore & London 2000.

M. Gf .. 35,



A MANICHAEAN-TURKIC DISPUTE IN
RUNIC SCRIPT

PETER ZI1EME

Introduction

Manichaean tales were used, among other things, for homiletic pur-
poses. A large quantity of Central Asian versions of such tales in
Middle Iranian languages is known from editions by F. C. Andreas,
W. B. Henning and W. Sundermann. There are also some parables
in Old Turkic translation edited by the explorer A. v. Le Coq him-
self and re-edited and discussed by W. Bang in his article “Mani-
chiische Erzihler”.'

Among the texts in Runic script from the Turfan oasis and
Dunhuang,? there are some which belong to Manichaeans who had
their communities in several oases.” The members of the Manichaean
communities were first Iranians or, better, Sogdians, but more and
more were Turks or Uigurs. These Uigurs used not only the Mani-
chaean script and the Sogdo-Uigur one, but also their old Runic
script. Although the origin of the old Runic script is probably the
Sogdian script, it is nevertheless a particular and specific script. Al-
ready in 1909, A. v. Le Coq edited the best specimens of this litera-
ture. Among those long known fragments, we have some Turkic as
well as Middle Persian texts. The use of the Runic script is a good
argument for suggesting that in later times it was the Uigurs who

! For bibliography, see G. B. Mikkelsen, Biblisgraphia Manichaica. A Comprehensive
Bibliography of Manichaeism through 1996 (Corpus Fontium Manichacorum. Subsidia
I: Turnhout 19971

2 See the general survey by O. F. Sertkaya, “Kagda yazih Goktiirk metinleri ve
Kagda yazili Goktiirk alfabeleri”, in: Giktirk tarihinin meseleler: (Ankara 1995), 277-
292. Not included is the important text BM Or. 8212-1692, which was recently re-
edited, see T. Moriyasu, “A Manichaean Runic Manuscript with Miniature
(Kao.0107) Housed in the British Library™, in: Studies on the Inner Asian Languages X11
(1997), 41-71.

* L. V. Clark, “The Turkic Manichaean Literature”, in: Emerging from Darkness.
Studies in the Recovery of Manichaean Sources, ed. P. Mirecki and J. BeDuhn (Leiden 1997)
89-141.
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were writing Manichaean texts in Middle Persian, Parthian or
Sogdian.

When O. Sertkaya edited some hitherto unpublished fragments
written in Runic script in 1985,* he did not compare them with those
edited by A. v. Le Coq.” Thus it escaped his notice that there is one
piece which can be joined directly with a previously edited text frag-
ment. I hope that this joined fragment can contribute to a better
understanding of the text.

A. v. Le Coq wrote on the fragment TM 342, which today is pre-
served in the Turfan Collection of the Berlin-Brandenburgische
Akademie der Wissenschaften under the number “U 57: “Das beste
unter den Manuskripten dieser Serie ist T.M. 342. Es bestcht aus
dem Doppelblatt eines Buches westlandischer Form; die GroBe eines
jeden Blattes mag etwa 17x11 cm betragen haben, in der Hohenachse
sind bei einem der Blitter noch 15 c¢m erhalten. Die Schrift ist groB3
und deutlich, so dafl man die Gestalt der Buchstaben und die Unter-
schiede zwischen ithnen und den uns in den Inschriften iberlieferten
Formen leicht zu erkennen vermag. Das Papier ist weil3, weich und
faserig, vielleicht aus Baumwolle hergestellt.”® The description con-
tinues: “Zwischen dem Inhalt der beiden Blitter ist ein direkter
Zusammenhang nicht nachweisbar. Es handelt sich auf der Riickseite
des zweiten Blattes um Beschwiérungen, in denen die Gestirne eine
Rolle spielen.”” On the origin of the fragment, he remarks: “Das Stiick
T.M. 342 wurde in Idiqut-Schiihri in der Ruine B (des GRUNWEDEL-
schen Plans) gefunden.”® Le Coq mentions that all fragments belong
to the finds of the first expedition.” Concerning the contents, the editor
says only that one cannot expect a continuous text written on the
two pages and he continues: “Es handelt sich auf der Riickseite des
zweiten Blattes um Beschwérungen, in denen die Gestirne eine Rolle
spielen.”!?

As I want to show in the following, it is possible to join the frag-

" O. F. Sertkaya, “Fragmente in alttiirkischer Runenschrift aus den Turfan-
Funden”, in: Runen, Tamgas und Graffiti aus Asten und Osteuropa, hrsg, von K. Rohrborn
und W. Veenker (Verdffentlichungen der Socictas Uralo-Altaica 19; Wiesbaden,
1985), 133-164.

" A.v. Le Coq, Kiktiirkisches aus Turfan (Manuskriptfragmente in kiktiirkischen “Runen”
aus Toyog und Idigut-Schihri [Oase von Tm‘)‘an}) (SPAW 1909), 1047-1061.

* Le Coy, Aiktirkisches aus Turfan, 1

" Le Coq, Koktiirkisches aus Turfan, 1057.

¥ Le Coq, Koktiirkisches aus Turfan, 1052,

? Le Coq, Koktiirkisches aus Turfan, 1052.

19 Le Coq, Koktiirkisches aus Turfan, 1057.
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ment Mz 383 (T II K), edited by O. Sertkaya without any comment
and translation, with page Il of U 5. Thus, linel of Mz 383 follows
linel2 of U 5. Counting the combined number of lines, we now have
20 lines altogether. The height of the leaf is thus more than 22 cm.,
much more than suggested by Le Coq. It is unclear how many lines
were originally on the folio.

How can we explain the different find signatures? Mz 383 bears
the remark “T II K”, that is, from ruin K by the second expedition,
on the paper margin of the recto side,'" while according to Le Coq’s
own statement quoted above, U 5 was found in the ruin 3 by the
first expedition. Given the assumption that both statements are true,
one can make the following remarks. On Grinwedel’s map of Idikut-
schahri, the ruin called K is situated in the middle of the old city,
while ruin B is a building on the utmost southwestern edge. A. Griin-
wedel writes on this ruin: “Dieser einst imposante Bau, dessen Haupt-
anlage an der Frontseite iiber 100 m, an den Langsseiten aber tiber
170 m miBt, war der Gegenstand meiner besonderen Aufmerksam-
keit.”'? “Die ganze Anlage B stellt ein gewaltiges Rechteck vor, dessen
schmilere Vorderseite, wie erwiahnt, nach Osten orientiert ist. Hier
war auch der Haupteingang in das Gebdude, welches tibrigens an
der Ost-, Siid- und Nordseite noch von einer ganzen Anzahl eigen-
artiger Anlagen umgeben war.”"?

Griinwedel identified each of the individual parts of the whole
complex with capital letters from A through L. Perhaps in this case
“K” refers to the ruin B. Otherwise, the letter “K” stands for the
“Klosterruine K”.'* The signature “T Il K” is notorious for its un-
certainties as already mentioned by M. Boyce. In reference to Le
Coqg’s “Fundliste” (in Vol. I of the Acta of the second expedition)
Boyce remarked, “In this find-list the same principle is followed as
in those of the first expedition. The packages are listed under the
site-signature D and each is given an individual number. Neverthe-
less a group of the Berlin fragments have simply the signature T 1I

" Verso side: O. F. Sertkaya, “Fragmente in alttiirkischer Runenschrift aus den
Turfan-Funden®, in: Runen, Tamgas und Graffiti aus Asien und Osteuropa, hrsg. von K.
Réhrborn und W. Veenker (Verdffentlichungen der Societas Uralo-Altaica 19;
Wiesbaden, 1985), 133-164.; cf. facsimile picture 3.

2" A. Griinwedel, Bericht iiber archiologische Arbeiten in Idikutschari und
Umgebung im Winter 1902-1903, Abhandlungen der K. Bayer. Akademie der Wiss.
I. KI. XXIV, Bd. I. Abt, (Miinchen 1905), 73.

¥ Griinwedel, Bericht iiber archiologische Arbeiten, 74.

' Griinwedel, Bericht iiber archiologische Arbeiten, 26-27.
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K (...). Some, if not all, of these, were evidently taken from packets
with D-numbers. Others have signatures with K + a number. From
the find-list it is clear that these numbers (...) represent packet-num-
bers of the general series.”'> Perhaps it was simply so that U 5 and
Mz 383 were lying together in such a “D” package. On the other
hand, it is not entirely out of the question to suggest that one of the
two fragments was transmitted to the other building by someone for
some unknown reason or by chance. It is strange that the statements
on the expeditions differ.

The other items also contain inconsistencies. While the third frag-
ment has nothing more than the uninformative “TM?” signature, “TM
333”,'% there is on the original of U 172 the find signature “T II D
67”. Pieces from the same package stem from ruin K, as the
“Fundliste” of the second expedition shows: “Man. MS. fgte K.”"
Thus, the origin from ruin K becomes obvious, but the problem why
the first piece was found in the ruin B remains unsettled.

Texts: transliteration, transcription, translation & commentary

There are now fragments of three double folios, but the reconstruc-
tion of their original arrangement has many difficulties. The texts of
sheet II, and my concern here is only this, can be read in the fol-
lowing way.

L. The joined fragment
I.1. Transliteration:

(recto)
(head line)  [x x Jk' [x x] =
01sik?:s'b'i
02n':weg®mis
03Pr":y*m':b'i
04r*i:n¢’ :*im

'S M. Boyce, A Catalogue of the Iranian Manuscripts in Manichean Secript in the German
Turfan Collection (Berlin 1960), p. xv.

15 Not TM 533 as Sertkaya (“Fragmente in alttiirkischer Runenschrift” 146) quotes
it with reference to the wrong indication on the glass plate.

"7 Cf. Boyce, A Catalogue of the Iranian Manuseripts, p. xxxiii.
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05is:mn’: k' wl'
06wl d'wk'wm:
07k! “meld " £
08k*Pig:y'wld
09wz:r’mis:y?
10m’:ik?in?¢?
Ilizr*zmé®: #im
12is:k'"mg'd'
13 k2 1Pig?: [xxxx]
14 y?*m’:wd? [x x x x|
1577y s! [xxx x %]
16 b'wll wr':y?>m ]
17 [We&] wné ::r?:né’:
18t2imis:k'’
19 [xx] d'’:r?k?
0 [xx%x:%x]; [xxx]
()

(verso)
(head line) : : [x x x x x x x|
0l y*’m’:b'w:s' b
02 g': n¢ k* : wz n?
03misl?r?:yig?
04:°1"g':b'wl wg'
05¢g'l"i:wn'"m’
06 d' wk'l'r":
07v'm’: y'wl't' wz
08 wg':we?we’ 171
09r°:né¢’:timis
0:mn:y'wl't!wz
NMwg:k''di:r?k?
121]ig:timis
153 [mn]:n*" W W
4 n:t)is®r?:y’m
B[ ix]ir:wllwg!
6 []ilPig2:b [}
17 [P i:yPm’: [xx]
18 [x]1ig?i[xx]
19 [x] tigi[n///]

20 [X X X X X X X X X X]

213
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1.2. Transcription:

(recto)
a (01-03) [bir ikinti]sikd savin 6¢asmis-lar
b (03-09) ymi biri an¢a temi§ min koluladukum kamagda irklig yultuz drmig
¢ (09-16) yma ikinti dr anca temi§ kamagda arklig [...] ymi od][...]a ays)iz
...] bolur
d (16-20) ym[a i¢]iin¢ 4r anc¢a temi§ ka[mag]da ark[lig ...]

(verso)
e (01-06) yma bo sa[bi]g in¢ak 6znamiilar yeg alig buluigali unamaduklar
f(07-13) ymi yultuzug tgiigh ar anéa temi$ m(A)n yultuzug kalt arklig temi$
m(ajn
g (13-20) na Gé¢iin tesar ym[éd blir ulug elig bar arti yma [...i]ligi .... tegin ...

1.3. Translation

(recto)
a [Each oth]er they were wagering.
b And one said thus: “This is what I have found: The mightiest of all are
the stars.”
¢ And the second man said thus: “The mightiest of all [are sun and moon,
because sun- and] moonl[ess] it will be [dark].”
d And the third man said thus: “The mightiest of all (...)”

(verso)
e And they argued on this subject in this way. They did not agree about
finding (it either) good (or) bad.
f And the man praising the stars said thus: “I have said that the stars are
the mighty.
g Why? And ... there was a great king. And ... the prince ...

1.4. Commentary
It is not necessary to discuss the previous translations because the
text could not be interpreted properly facing the enormous difficul-
ties arising from the lack of lines. Now it is obvious that the text is a
kind of tale in which three men appear who discuss the superiority
of celestial phenomena. First, these three persons present their items,
and in the second part each explains the reasons for choosing such
and such. Apparently some stories belong to the argumentation.
The celestial bodies are of great importance in Manichaean
dogma.'® Among others, one can refer to several kephalaia, where

% A. Panaino, “Visione della volta celeste e astrologia nel manicheismo™, in: Aiti
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we find discussions on the ten firmaments, the eight earths, the four
mountains, the three vehicles, and the sphere of the stars. In the
introductory part of Kephalaion 47 we read: “Wiederum sprach der
®dwotip: Das Rad der Sterne, das euch offenbar ist, ein groBes,
gewaltiges Ding ist es.”'” The man praising the stars reports a tale
of a king: “Siche, derart ist das Rad angeordnet. Denn die Michte,
die an dem Rad angeheftet sind, sind gleich einem Konig, der sein
Reich beherrscht durch dieses gewaltige Legionslager (Aeywov-) aller
Anfiihrer des Kénigreichs und die ganze Riistung des Kampfertums,
die zu ihm versammelt ist, und die Menge des Besitzes (xpfiuo) des
Reiches und die schone Gestalt der Begierde (¢mBupia) der Frauen,
die zu ihm versammelt sind sowic (...).”*" On the whole, there is no
direct dependence between these two groups of literature.

On the other hand, Werner Sundermann reminds me, and here
we have a more relevant comparison, of the story of the conversion
of the Taransah.?' Here it is told that Mani leads the 'rd’w into the
sky and asks him, “What is higher?” The 'rd’w answers: “my ‘spyr
is still higher”. Again, the apostle asks: “What is greater than this?”
The ’rd’'w answers: “The earth”. The apostle asks: “What is still
greater?” Answer: “The sky”. Question: “What is still greater?”
Answer: “Sun and moon”. Question: “What is still brighter?” An-
swer: “The wisdom of the Buddha”. Upon this the Taran-5ah ac-
knowledges Mani’s superiority.”

1.5. Some further remarks

The headline cannot be reconstructed as there are only slight traces
of some letters.

a. The form savin seems to be the instrumental, not the accusative
of the noun + possessive suffix of the third person. The reconstruc-
tion to [bir ikinti|sikd seems to be possible.

b. Very interesting is the syntagma miin (thus read also by G. Clauson,
ED 621b) which may reflect an old usage of the suffix -DUK as a

del Terzo congresso internazionale di studi “Manicheismo e Oriente Christiano Antico™ Arcavacata
di Rende - Amantea 31 agosto — 5 settembre 1993 (Louvain-Neapel, 1997), 249-295,

" A. Bohlig, Manichiische Handschriften der Staatlichen Museen Berlin. Kephalaia (Stutt-
gart, 1940).

20 Bohlig, kephalaia 119,

“I So far there is only a single small fragment of a Turkish translation of the
conversion story. In it the Taran-sah is called twr 'n 'ylyk = turan elig “King (of)
Turan” (Ch/U 8129 verso 3).

22'W. Sundermann, Mitteliranische manichéische Texte kirchengeschichilichen Inkalls (Ber-
liner Turfantexte XI: Berlin, 1981) 2.2, p. 21,
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finite verbal form. M. Mansuroglu (nach Kasgari): “als finites Ver-
bum nur bei den Suwaren, Kiptschaken und Oghusen gebriuchlich”
(Ph'TF I, p. 98); O. Pritsak (Ph'TF I, p. 559): “Indefinit II: -duq (nach
Kasgari hatten diese Form die Oyuzen, einige Qif¢aq und Sovarin)
ist nur im HmM. belegt; auch hier erscheint die Form nur vom
Hilfsverb 4- und in derselben Funktion, wie mi$ in den SD: ilgeriside
ike adam bar ikidn-duq ‘einst lebten zwei Menschen’, u kii¢ikla yolvaz
(< yolbars) ikan-diik ‘diese kleinen (Tiere) waren Tiger”.”

Erdal 1991, 210: “The only runic ex. (...) writes the word [i.e. turug]
with the voiceless velar, but that is a text with several errors:
koluladurum for koluladukum, ogiigali (with explicit A) for ogugli,
al()g for kahg, t(1)gd: for kaugdi. Curiously, three of these four er-
rors involve backvocalic /k/.” Unfortunately, Erdal does not give the
reasons for considering this text as full of errors. After examining the
manuscript again, one can see that these are not mistakes in the
manuscript, but those of interpretation. In the word koluladukum
the ninth letter is clearly a i, not an 4. The form 6giigli is spelt cor-
rectly, The third example of an error is dubious, I prefer the inter-
pretation as ahg. The word t(1)gdi appears not in this, but in another
fragment, 1.e., TM 326 (Le Coq 1909, p. 1058 verso 4).

In a discussion on the occasion of a small symposium in Gottingen
in 1997, M. Erdal pointed out that the DUK form is never used as
a finite verbal ending. In the case of koluladukum one may consider
to translate it as an infinite form: “(this is) what I have considered
(found)”, but unamaduklar is simply and only “they did not agree.”
Now see also T. Tekin, On the Old Turkic Verbal Noun Suffix
{dOk}, in: Tuprk Dilleri Arastirmalar1 7 (1997), 5-12.

e n¢ k? = (i)né(d)k < in¢a + ok . Although this reading is doubtful,
because one normally expects a letter for an initial vowel, it is (nearly)
the only one allowed by the ligature n¢. G. Clauson (ED 289a sub
ozne:-) reads “anca: (?sic, MS. ?encek)”.

e’ 1' g' = ahg “bad”, cf. UW 92b (only one item from the transla-
tion of Xuanzang’s life). In his translation of the whole sentence, G.
Clauson (ED 289a sub 6zne:-) regarded the word as a deverbal noun
from al- “to take™: “and they argued (?) on this way about this sub-
ject but did not agree in finding a good solution.”

e unamaduklar “they did not agree” is a finite verbal form, as ex-
plained above.
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2. Fragment of a second folio

There is a fragment of a second double folio, namely from its inner
part: U 172 (T IT D 67). From page II only the following letters are
visible:

(recto)
(headline) : : y* i [x x x]
0l wr'"ix[xxxxx]

()

(verso)
(headline) [ I o3
01 [x x x x x]I? % wr?

()

There 1s no way to give any interpretation of this piece.

3. Fragment of a third folio

A fragment from a third folio that possibly came from the same book,
is Mz 386 (TM 333).%* It contains only a part of page II. Thus, the
arrangement of recto and verso sides is given according to the ob-
servation that the right margin is of the same shape as that of frag-
ment | which contains both pages. There remains a great gap be-
tween the two pages.

3.1. Transliteration:

(recto)
(headline) . w bl rl [///]
1k2wr? wk?s?wz : k!
2wrlklintigh: K2 w
3r¥k?:wn®wr: [xx]
4i::wéwné: [xx]
S ot [k ]
6[x]:bw[xxxxxXx]
(verso)
(headline) [t 7] r*1°
139 K212 et w [gl]
O 7 St EiibliwE ¢l
3wl wrlPwg?:w/

0. T. Sertkaya, “Fragmente in alttiirkischer Runenschrift” 146-147.
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deg]welw/ g2t [i]
S[///]:wzwtsw
6[z:////Imis:[/]]

3.2. Transcription:

(headline) [td]ring obr[ug(?)]
recto
a (01-04) koruksiiz korkinéig kork {indir [art]i
b (04-05) uctin¢ [kin]inta [/////] bo [...]
Verso
¢ (01-02) [nigo]saklar tugar arti
d (02-06) bo t[u] tiirliig 6[¢as]arigh ar[lir] [...] tzitsi[z ...Jmi§ :

3.3. Translation:

The headline may be translated as “Deep valley”, but the reference is ob-
scure. Apparently it is not a book title, but, rather, a header for a chapter
or a section.

(recto)

a [...] ugly, terrifying figures came up.

b On the third day ... these ...

(verso)

¢ [audi]tors were born.

d These different men each other fighting ... were soulless ...

3.4. Commentary

The word obr[ug] in the header 1s a dubious word. KasyarT has al-
ready two variants of the word: ogrug and ovrug, and he says that
the latter one is the vulgar form. Cf. Totenbuch 1. 106: adgii oprag
arsdr tag Gniirl arsar.

a koriiksiiz korkincig kork iintir. Here we observe that the same word
is written in different ways: koriik and kork. The verbal form {inir
instead of normal {in-ar is worthy of consideration. It is difficult to
assume that it is a mistake, rather one is justified to consider it as a
dialectal peculiarity.

d This form, beginning with the back t-, shows that the compound
consists of two words: tu, cf. the discussion in T'T X,436 (tuyo) and
tirlig. For tokuz as proposed by Sertkaya, there is not enough space,
neither is it justified by the context.
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