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PREFACE

This volume contains one hitherto unpublished monograph article (Article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The reasons for including a hitherto unpublished article in a volume of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

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access to some of the many still unpublished Manichaean texts from Kellis,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

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

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

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

with Judith M. Lieu

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

[N.N.]

(quinque primae lineae huius excerptionis perditae sunt) ---1'37-2pev
A oones e o] T péxpr...[.... NABOV] ¥ 8 eic xdun[v Twvé xa]lAovpévny
Cl.....] | xoi eicéPnv efic v cv]ivayoyiy 18[v ... .. Bov v
5 RO 11 'mc aAnBeloc. [xai o up]lxn-yoc tiic aip[éceac E]imoc
eleyev [mpoc éué- “q] I'2 5 axpiBe[w Tfic 8t8a]lcxa?u.ac [Mpdv tdv
7] ltép@v [eeune o .. Nclow ol s o) 1*Ooc [ ...]lBov [--- (post
lineam sequentem cuius nihil nisi vesugmm unius l:lterac exstat sex lineae
perditae sunt) --- 1138.2[ . ... 81]Jhoyov él[moincev m]poc Epe
Eul[rpocBev] GvBpav 1od abl[0d Séyllpartoc. &v mécr | [8E fre]hBn xai
Yélol[ta deAlncev dc xai * [pBovov] xai xaxiac mAnl[cBivar]. kai

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

! Der Kélner Mani-Kodex. Uber das Werden seines Leibes. Kritische Edition
aufgrund der von A. Henrichs und L. Koenen besorgten Erstedition, heraus-
gegeben und iibersetzt von L. Koenen und Comnelia Rémer, Abhandlungen der
Rheinisch-Westfilischen Akademie der Wissenschaften, Sonderreihe, Papyro-
logica Coloniensia 14 (Opladen, 1988), 98 and 100. The authors of this article
arc gratcful to the editors for complimentary editions of the CMC as well as a
machine-readable version of this latest edition which greatly lightens the task of
type-setting. They would also like to thank Dr. R6mer for the opportunity to
examine the relevant pages of the Codex itself.
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Kool ‘l:'l]V | [noyetiov] xaBecBeic énel[AdAncev] énodac tav 112 [..... ..

abd]tod dvrep | [. .. .] Engdovl[r..... .....] kai mAnl[..... ..... ... ] éndnv 16
[ oo e e ] ﬂpocl[..... e’]m-:v I [" vee wueee weene). €OVI [---. (s€X lineae
perditae sum) .- 1391 [ .. 0]lmec..| ... 1o l'lom:tno[c .....

M u'ymcwat o xafi -ruma] I obtwc euel[oc)uncev ¢]imdndov Sk [.....
] | koxioe dc x[od ©o Bod]BAnpa adtod [katapym]lBivar. Sco yilp
sxpncmo] | ochtdc toic E[rediowc] | Mdyorc, 6 Sec[réme pov] 112 ave?mcev
[odtod thv] | kaxiav. [xod mopav]itd koto[ntic Gedn éxeillvoc &

afcoaréctotoc] 116 pov [cdlvyoc ..... .. J112°1 PO Jlo [---.(post
quinque lineas perditas et unam vestigia sola pracbentem Manichaeus narra-
re pergit:) 1402 . ... .]. év x@l[pn ..].cov avextn-1*[..] eic Papat’ v |

[m6]Aw mAnciov tfic | [viicJov 1év Muaicallvav]. |

137,7-8 Mayovcai]lov vel XaAdai]lov vel 'Tovdai]lov 8 xax| vel
xa1[; possis xax[oldywv vel xak[nyépwv quamquam haec voces spatio bre-
viores videntur 10-11 aip[écemc : &d[ixiac ed. pr. 10-11 £]imoc (xd Emoc ed.
pr.)

138,2-3 ¢l[romicato spatio longius ut videtur 12 fort. ratépav avjrod

139,1-3 §]inwc --- TMattikioc, cum sectae princeps arti magicae
operari videatur, non dubitamus quin morbi in Patticium repente ingruentis
mentio fiat . 3 cogitaveris de 8¢ Fwg &pt1] 12 [adrob potius quam [adtdv 13
xaxiay ' cod.

The translation offered by Koenen and Romer for this section is?;
[N.N.]

(Die ersten 6 Zeilen sind zerstdrt; Mani berichtet; p. 137:) ... bis ... [Ich
kam] in [ein] Dorf namens S. und ging [in die] Versammlung der [Magu-
saier], der [Verleumder (7)] der Wahrheit. Das Oberhaupt der [Sekte] sprach
[zu mir: “Die] genaue Erfassung der Lehre [unserer Viter] ...” (Nach 10
verlorenen Zeilen, p. 138:) [Er fiihrte ein] Streitgespriich mit mir vor den
Minnern seines Glaubens. In allen Punkten [unterlag] er und [zog sich]
Geliichter zu, so daB [Neid] und Bosheit ihn voéllig iibermannten. Er setzte
sich, wie es [die Magier tun], und sang Beschwérungen seiner [Viiter (7)],
deren ... singend ... und voll ... Beschwdrung ... zu ... sagte: “...

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

2 Ibid. pp. 99 and 101.
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selbst [die beschworenden] Worte [sprach], machte mein Herr (sc. der
Syzygos) [seine (7)] Bosheit zunichte. [Sogleich flog jener], mein [vollig
unfehlbarer Syzygos herab und erschien (?)] ... (8 Zeilen sind nicht erhal-
ten).

(p. 140) [Nachdem wir (?)] im [Dorf ... ] fiir ein paar Tage geblieben waren
(M1, wo (?) (Pattikios ?) sich erholt hatte (?7), [gingen wir (7)] nach Pharat,
der Stadt bei der Insel der Leute von Mesene.

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

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

1

pev Aof

pexpt . . .[....nABov]
4 8¢ e xopun[v ... xal

Aovpévny c...[

ko ewcefny e[ic mv ov]
vayeynv tolv

8 ovtov xak|
mc alnﬁ(—:w_fc. [xo 0 ap]
xmyoc e o [
noc eleye 1[

12 de axpife[e e d1dal
oxoAeroc [
tepov [

16 mc.[

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

3 Der Kélner Mani-Kodex, Abbildungen und Diplomatischer Text, heraus-
gegeben von L. Koenen und Cornelia Rémer, Papyrologische Texte und
Abhandlungen, Bd. 35, Bonn, 272 suggests for lines 7-8: tw[v payovcai]lov
oder 1o[v XaAdai]lov oder auch 1o[v Iovdai]lwy.
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preceding letters be a diphthong.4 On this basis the editors reconstruct
“Magusaeans”, although “Chaldaeans” or “Judaeans” (Jews) are also given as
alternatives in the apparatus. The purpose of this article is to discuss the
weight of evidence for and the significance of each suggested reading.

Text and interpretation

While the major obstacle to the identification of the group involved is the
lacuna in 1.7, other clues also depend on the reconstruction of incompletely
preserved text. In 137,10 the latest edition describes Mani’s opponent as
“the leader of the sect” (aip£oic); the term otherwise occurs in p. 102,6-9 in
an implicitly negative context, ‘all the religions and all the sects are
adversaries of the good’. Although the word was originally neutral, by the
second century it is being used by Christian authors in a negative sense of
schismatic groups with beliefs unacceptable to the “majority”. In this sense
we might expect it to be used of a group which was felt to stand in some
relation to the “baptists” or to Mani’s own followers. However the reading
“aipéorg” is uncertain and perhaps unlikely; examination of the manuscript
itself supports the suggestion of the diplomatic text, &8[ (conceivably
&d[wxioc), or possibly cA[ , although a suitable term for the second alterna-
tive is more difficult to find. The first alternative reading does nothing to
mitigate the negative view of the group, but it does introduce a different way
of looking at it, and makes it clear from the start that this is an encounter
between irreconcilable opposites and that there will be no chance of
persuasion or reconciliation. However, this negative presentation may not
be there two lines earlier as is implied by the editors. The edition further
defines the members of the synagogue as “the slanderers (?) of the truth”
(t@v xox..... .... 11 tfic dAnBeiac), following the suggested reconstruction
xmx[oloywv or xax[nydpav. However, the final letter is not certainly a x
and could well be an A. In their earlier foot-note Henrichs and Koenen had
reconstructed xoi, and compared the construction tév xoi, “also called”,
for which there are both general parallels and the specific example of the
Miletus theatre inscription where, as the text stands, “the Jews” are being
further defined as “also called the godfearers™.3 With an A we might suggest
xodovpevav although the length of line would only allow something such
as ot to follow - “those called ‘those of the truth.” We should also note that
in 138,10 poyeiav, producing the translation ‘taking a seat according to

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

5 Henrichs and Koenen, ZPE 44 (1981) 275. There is an extensive biblio-
graphy on the interpretation of the Miletus inscription; see H. Hommel, “Juden
und Christen in kaiserzeitlichen Milet”, Istanbuler Mitteilungen 25 (1975) 167-
95.
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the magic’, is a reconstruction with only the formula and letter count to
help; as we shall see, it does not produce clear sense.

The setting of the encounter

After his break with the “baptists”, Mani first travelled to the Sassanian
capital city of (Seleucia-)Ctesiphon (109,16-17), the conurbation which was
the winter-capital of the Sassanians. His father later found him in a village
called Naser outside the city in an [éx]xAncioe tdv a[yiwv].b The next
extract finds Mani and some followers in Ganzak (Gonzak, a town near the
famous fire temple of Adur Gusna3p) in Media where he cured a maiden
from her illness (121,4 - 123,14). His Syzygos then took him to a well-
watered and fertile land where he encountered a hairy ascetic (126,4 -
129,17). At a place far from [Seleucia-Ctesiphon] the Syzygos encouraged
Mani to instruct a king and his princes at the hunt and finally to convert
them (129,18 - 136,16). This is then followed by the episode with which
we are concerned (136,17 - 140,7). At the end of the story, Mani reached
Mesene (the southemmost region of Mesopotamia) where he preached in an
“assembly” of “baptists” (140,8 - 143,12). From the port of Pharat Mani
travelled with merchants under the leadership of Og[gias (?)] as far as
(Fars?). There someone from the Armenian city of [ Jistar came to him
(143,13 - 147,15).

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

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

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

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

9 On Charax see esp. J. Hansman, “Charax and the Karkheh”, Iranica Antiqua 7
(1967) 21-58. See also K. Kessler, Mani, Forschungen iiber die manichdische
Religion, I (Leipzig, 1889) 90-84.
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controversial Chronicle of Arbela that Mesene had a bishop by 224 must be
treated with scepticism.!? The region was incorporated into the Sassanian
Empire in 221/2 by Ardashir who killed its last king (Bandu) and made his
kingdom into a province.!! A Sassanian provincial governor of Mesene,
istanddr of Mesan, is known from Jewish sources.!? An important
personage in Manichacan missionary history is Mihrshah, the Shah of
Mesene and the brother (7) of Shapar, whom Mani converted to his religion,
probably after the prophet’s return from his journey to India.!® This local
dignitary has not been securely identified from other sources as he is not
among those listed in the official Sassanian inscriptions, and it is hazardous
therefore to assume that Mesene was already ruled by a member of the royal
family from the time of Ardaskir.!* The presence of Sassanian adminis-
tration at Mesene, however, would have undoubtedly given impetus to the
diffusion of Zoroastrianism in this area of Mesopotamia as Ardashir was
said to have been a devotee and celebrant of the rites of Ahuramazda.!5 Many
fire temples were built in the Eranshar during his reign and the Magians also
rose in importance as a priestly caste.!® One may infer, however, from the
following statement in Kirdir's inscription that the position of the
Zoroastrian religion under the first two Sassanian King of Kings was far
from widespread and that the social position of the Magians was also far
from exalted:

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

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

11 Tabari, Annales (Ta'rik ar-rusul wa-lI-mulak ), ed. M. de Goeje et al. (Leiden,
1879-1901) I1, 818; trans. T. Néldeke, Geschichte der Perser und Araber zur Zeit
der Sasaniden (Leiden, 1879) 13.

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

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

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

15 Cf. Agathias, historiae, 11,263, ed. R. Keydell (Berlin, 1967) 75,11-12.

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

As an important trading centre, there were undoubtedly Zoroastrian
communities in Southern Mesopotamia. In the late Sassanian period, when
the administration of the Zoroastrian fire-cult was organized along
geographical lines which closely resembled those of the secular
administration, we know of a Mobed of Mesene, Bafarrak, whose name and
title are attested on a seal.!® But the question which concerns us is whether
the religion of a ruling minority was so widespread by the last days of
Ardashir that a gathering of them could be found outside the main centres of
administration. We rarely hear of the activities of Zoroastrian priests in
Mesopotamia in sources on this period. They feature prominently however,
in the Syriac acts of Christian martyrs in the Persian Empire from Shapur II
(309-379) onwards, usually in their role as inquisitors and persecutors.
Nevertheless, in the earlier acta they are mainly encountered in court or in
the entourage of the Shahanshah.!? Only in the acta from the mid-Sassanian
period do we hear of their conflicts with Christians at a village level,
especially in villages on the Iranian plateau, indicating perhaps the growing
importance of both Christianity and Zoroastrianism in the countryside. The-
heroic struggle by the martyr Narse to put out the magian fire which had
been placed in his church thereby converting it into a Zoroastrian temple
took place in a village near Seleucia-Ctesiphon called B2t Razikaje during
the reign of Yezdigird (399-420).2° From the acta of another martyr, an
erstwhile Zoroastrian priest called Iasdapanah, we learn that many Magians
lived in his home village of Sa% near Karka de Ladan, a city founded by
Shapir II in Bet Huzaie, and the village was consequently famous for its
Magianism.2! But this is hardly surprising as the martyrdom of Iasdapanah
took place in the reign of Khusrau I, Anaskirvan (531-579), and his home
village was on the Iranian plateau, the heartland of Zoroastrianism. One is
less certain of the existence in the mid-third century of similar communities

17 Kirdir’s Inscription at Nagsh-i Rustam, § 5, trans. D. N. MacKenzie, in G.
Herrmann, Iranische Denkmdiler, Lief. 13, Reihe II (Berlin, 1989) 57.

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

19 See for example the passio of Symeon bar Sabbae et al. (BHO 698) 15ff.,
Patrologia Syriaca II, col. 742ff.; of Pusai (BHO 698) ed. P Bedjan, Acta
Martyrum et Sanctorum Syriace, I1 ((Paris and Leipzig, 1891) 212,21 ff.; and the
Testimony of the captives of war (from Bezabde), ed. Bedjan, ibid. p. 318,2 ff.

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

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

Jews had been present in S. Mesopotamia since the time of the
Babylonian Exile. While a great deal can be learned about their history in
Babylonia from Talmudic sources, Mesene lies to the south of the so-called
“Area of Pure Lineage” and our information on Jewish communities there is
very much less plentiful than on their co-religionists to the north. The
Jewish teachers in Babylonia scomfully referred to the area as “dead Mesene”
in contrast to “healthy Babylonia”; this does not mean that there were no
Jews there but rather that they were there but had not kept dependable
genealogical records.?? But there is no denying that the Jews were an
important part of Mesenian society. It was at Charax Spasinou, according to
Josephus, that Izates, the prince of Adiabene, was converted to Judaism by
Ananias, a Jewish merchant, in the first century.?4 In general, Jews in
Mesene played a major role in commerce, especially as traders, bankers and
money changers. Their special relationship with Adiabene would have
undoubtedly been a commercial asset.”

The term Chaldaeans is generally used in Gracco-Roman literature to
designate either the inhabitants of ancient Babylonia or the priests of the
semitic religions of the area who were particularly noted for their
astrological learning. We know of no evidence that they and their followers
met in small groups in villages to celebrate their rites. By this period,
Chaldaeanism (if one could use such a term) was confined mainly to mantic
arts derived from book learning.26 The image is well illustrated already by
the book of Daniel which assumes that Nebuchadnezzar as King of Babylon
had in his court “enchanters, charmers, Chaldaeans and astrologers” (Daniel
5:11, cf. 2:10,21), as well as by Lucian’s identification of a “Magus” as one
of the Chaldaeans, quoted below. The historical possibility of Mani en-
countering a group of Chaldaeans in Mesene in the first half of the third
century must be remote. In the Islamic period, the equation of the term

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

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

iven.
’ 24 Antiquities XX,34-35.

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

26 Cf. W. J. W. Koster, art. “Chaldéer” in Reallexikon fir Antike und
Christentum, cols. 1018-20.



MANI AND THE MAGIANS 9

Sabians with Chaldaeans because of their common astrological learning, has
led at least one source to assert that there were “Chaldaeans™ who lived in
the swamps between Wasit and Basra.?’ This might have arisen from the
appellation of the Mughtasilah as the “Sabians of the Marshes” in the
Islamic period.2®

The Magians | Magusaeans in Manichaean literature

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

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

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

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

fire that you seized my God in your foul hands,

impious (&oePng) men, mad and godless, the brothers

of the Jews ('lovdaiog), the murderers of Christ. A fire...°

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

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

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

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

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

anger, he commanded (xeAederv) them to fetter the righteous one
(8ixaog)

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

the servants of fire.3!

An account of a discussion (or dispute) between Mani and a Magian
(mwy) which appears to have taken place at the Sassanian court during the
short reign of Hormizd, can be reconstituted, according to Sims-Williams,
from four Sogdian fragments in Leningrad first published by Ragoza (L60,
68, 69, 83, and 87).32 Through parables Mani informs a Magian why he
and his associates had the wisdom to remain calm despite their precarious
situation. The Magian intends to report Mani's words to the Mobed
[Kirdir?]. He also proposes to take Mani to Lord Ptw (= 8aa.71?) but when
he refused the Magian declared that the business should be taken before the
Shahanshah himself.?3

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

31 Ibid. p. 16,19-22.

321,68, lines 59, 66, ed. A. N. Ragoza, Sogdijskie fragmenty Central'no-
Aziatiskogo Sobranija Instituta Vostokovedenija, (Moskau, 1980) 43, 68-69
and 57. Revisions and corrections by N. Sims-Williams, “The Sogdian
fragments of Leningrad”, BSOAS, 44 (1981) 231-240 and idem, “The Sogdian
Fragments of Leningrad II: Mani at the court of the Shahanshah”, Bulletin of the
Asia Institute, 4 (1990) 284-85. See also W. Sundermann, “Studien zur
kirchengeschichtlichen Literatur der iranischen Manichier I”, AoF 13/1 (1986)
60. In the Ps.-Bk. (ed. cit. p. 43,24) Mani is said to have confounded the 'Error
(rAdvn)' of the Magusaeans prior to his torture and execution.

33 Sims-Williams, “The Sogdian Fragments of Leningrad 11", 283-85.

34 Keph. C, pp. 251-53.

35 Cf. Hom. p. 11,7-22. On this see esp. W. B. Henning, “The Murder of the
Magi', JRAS 1944, 134-37. Mani appears to have derived his knowledge of
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The term is a distinctive one. The Coptic Psalm-Book itself uses a
different term, savoc , for the Magi of Matthew 2;% the underlying Greek,
péyos, is the standard word in both Christian and non-Christian literature
both for the Persian priests and for the astrologer or magician of popular
Graeco-Roman imagination.3’ Assuming a Greek version lies behind the
Manichaean Coptica, we should note the rarity of the word poyovoaiog in
Greek literary sources, as well as its use in the Greek translation of
Bardaisan’s The Book of the Laws of Nations originally composed in
Syriac.?® It seems likely that the term is a transliteration of the Syriac
mgu¥ (Kxodzn, pl. Kxadx),?® although this could have equally been
translated by pdyog, as it is in the later Greek versions of the Syriac Acts of
Persian Martyrs.*0 It is also worth noting that there are apparently no earlier
examples of the word in Greek, and that the later sources which do use it
speak only of them as a religious group originating from Persia and not as
magicians.*!

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

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

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

38 Eusebius, Praep. Evang. V1,10,16; Ps.Clem., Rec. 1X,21,1 (Rufinus:
Magusaei). See parallel texts with the Syriac of Bardaisan in GCS 51, ed. B.
Rehm, Die Pseudokementinen 11 (Berlin, 1965) 276-7.

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

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

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

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

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

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

They loved the evil-genius of the Jews, the murderers of God.#2

In Manichaean references to the crucifixion of Jesus, the responsibility
is laid fully on the Jews while Pilate and the Romans are cleared of guilt as
far as was possible.*> However, it is not clear how far this sharp hostility is
inspired by contemporary Manichaean relationships with the Jews. Interest
in the crucifixion is often in the context of accounts of the death of Mani,
and, once having isolated the Jews as the prime enemies of Jesus, there
would be an inevitable tendency to further blacken them as models of the
enemies of Mani, who styled himself the Apostle of Jesus. Moreover, this
tradition against the Jews did not originate in Manichaeism, but begins in
Christian tradition. The charge that the Jews had “murdered God” goes back
to Melito of Sardis, where it accords with his ascription to Jesus of the
activity and attributes of God, rather better than it does with Manichaean
Christology:* The tendency 1o stress the role of the Jews in the crucifixion
of Jesus and correspondingly to excuse Pilate is widely attested in second
century Christian literature. The Manichaean references are particularly close
to the apocryphal Gospel of Peter which is usually dated to the mid or late
second century in Syria or possibly Asia Minor. In particular we can
compare the following two passages:

(1) M18 (Parthian)
Hymns on the crucifixion
.. ‘[In] truth he is the Son of God." And Pilate replied, ‘Lo! I have no share
in the blood of this Son of God!" The centurions (kattridondn = Syr. qntrqn’
«iniadun cf. Peshitta Matt. 27:54) and soldiers (istratiyotad = Syr.

42 ps -Bk., p. 43,15-20 (trans. Allberry).

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

44 Melito, Peri Pascha § 96: “God is murdered. The King of Israel is killed by
an Israelite right hand”.
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"stitywt” (dyaid,1\,mar)) received from Pilate the command saying: ‘You are
commanded to keep this secret.” The Jews themselves gave reckoning (?).43

(2) Evangelium Petri 11.45-48,

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

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

45 Reader, bw, p. 126 (cf. HR ii, 34): (H) drwbdgyftyg bsh'n (Recto) (pd)
r’styft bgpwhr st 'wt| pyltys wy'wrd kw ‘'z wnwh | 'c ‘ym bgpwhr gwxn byy'd |
"hym oo - gtrywn'n 'wd ‘strtywt'n | (5) "¢ pyltys frm’'n "wh pdgryft| kw ‘ym r'z 'ndrz
dryd 'wt | yhwd'n wxd dhynd pdky$g oo Henning, “Word-List" p. 86 gives
“vindication, requital”, for pdky¥g. Boyce, Word-List, p. 68 gives “account,
reckoning (7)". See also MMTKGI, p. 167 . v. “pd(q)y3t”.

46 ed. M. G. Mara (SC 201) 60-61: Tadto i86vieg ol mepl OV kevivpiova
vuxtdos Eonrevoav mpdg IMertddtov doévieg 1OV tagov Ov LgpdAlaccov, kal
tEnynoavto mévta Hnep eldov, dyovidvies peydhog xal Aéyovieo:
“aAnbdg vidg fiv Beod”. amoxpifeig 6 Mekdtog fon: “éyd xobapedo 10D
viod tod Beod, bpiv 8t tovto ¥dokev”. eita mpooeABévieg mhvieg Edéovro
ab10V kol mapekdAovy keledoar T@ Kevivpiovi kol 10i¢ OTPOTIOTOLG
undevi eineiv & elbov- “ovpeéper yép”, gaoiv, “huiv d¢Afcar peyiotny
apaptiov EpnpocBev 10D Beod xai pf éuneceiv eig xeipag 100 Acod TdV
Tovdaiov xai MBacBiivar”. éxédevoev odv 6 Medatog td xevivpiove kol
tois otpotidtalg undiv einelv.

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

Chaldaeans in Manichaean Literature

In Manichaean missionary and polemical texts we do occasionally find
references to idol-worshippers#® but one is doubtful whether they would
have been termed Chaldaeans (Syr. «i1\a). Moreover, the term is unattested
in extant Manichaean literature, and the group does not have clear enough a
profile to make them suitable actors in a purely literary construction.

Whose “synagogue” ?

The reconstruction of the word [cv]lvayeoynv in lines 6-7 is fairly
secure and entirely apposite to the context. Although the term can be used
non-technically for any gathering it seems probable that in the present
context it is deliberately chosen with reference to the group involved. On
three other occasions the CMC uses the alternative term éxxAnoio, twice
for a “community of the saints” (111,15; 116,14), perhaps a “baptist”
community, whom Mani seeks to win over, and then, in the excerpt
following ours, explicitly of the “baptists” (140,14) to whom he preaches.
éxxkAnotio appears to be the term used by the Manichaeans for their own
community, perhaps adopted from the “baptists”, and the use here of an
alternative term, although by another tradent, almost certainly represents a
different word in the original and points to a different type of community;
the Syriac equivalent would be knii3td «dx s 30

However, cvvayoyn is not a word commonly associated with
Magians or Magusaeans in Greek literature. It is true that in p. 81, 10-11 of
the Homilies Polotsky has reconstructed [aNTcaT2c Mamalrowcaloc
(‘die ganze [Gesellschaft der] Magier’). This word cawg¢c, (Sah. coomgc)
is used to translate cuvayeyn with reference to a gathering in the Sahidic
version of Obadiah (13),5! but it is not used of the synagogues of the New

4% On Manichaean attitudes to the Old Testament, especially to the Mosaic
institutions see Lieu, Manichaeism?, 155-56.

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

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

51 Crum, W. E. (ed.) A Coptic Dictionary (Oxford, 1939) 373b. The word is
used commonly in the Homilies 10 mean congregatio, especially those of the
Manichaeans. Cf. Ibid., index verborum, p. 12*b.
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Testament texts. Similarly, the Coptic word here is used as a generic term
and not describing a special gathering of the Magusaeans at court. Moreover,
the word in this instance is entirely the editor’s reconstruction. The term
knosa is found in Syriac vira of Iasdapanah to denote a gathering of
Zoroastrian priests but in the context it clearly means a synod in which
important decisions were made.

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

The Leader of the Sect

In calling the leader of the sect an apynyods theCMC may be reading its
own favoured terminology onto the organisation of the sect. The term is
used for Alchasaios as founder or leader of the “baptist” rule (94,11), of the
leaders of that sect (9,3), of religious leaders in general (104,2), and also of
Mani himself, hailed by some “baptists” as a new leader and teacher (85,20).
In Manichaean literature the term is used both of Mani himself and of
subsequent leaders of the sect.’® The term may then offer no clue as to
leadership terms in the group itself. However, in the later Greek translations
of the Syriac Acts of the Persian Martyrs, the leader or Mobed (Syr.
N, 8mom = Ir. *magupati) of the Magoi is normally translated o
apyipoyog and very rarely 0 t@v payov apynyos.’* In the Greek version

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

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

54 'Apyipayog, cf. H. Delehaye ed., Les versions grecques des actes des
martyrs persans, Patrologia Orientalis 11/4/9 (Turnhout, 1905) 423,10, 459,9,
485,3, 489,9 etc. 0 tdv pdyov dpynyds. is attested only in the rec. IV of
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of the tri-lingual inscription of Shapir I on the Kaaba of Zoroaster, the term
payog is used to render the term herbad (‘hrpty, the title of one of the two
main groups of Zoroastrian clerics under the Sassanians) in the Parthian
version.”’

Among the various terms in both literary and epigraphic sources for
Jewish community leadership apymyds does not appear to be attested. They
speak of “elders”, npecBurépor, “rulers of the syngaogue”, apyrovviyayor,
and of “rulers”, &pyovteg.5

However, the term may not be being used as a leadership title. If we
prefer the reading 6 dpymyog tig ad[uicg), the central opponent is being
described in a common idiom as the author of the unrighteousness which is
so well illustrated by the events which follow. It is the language of polemic
and not of structural organisation. We would then only know that this group
stood in unreconcilable hostility to Mani and his followers.

The "teaching of the fathers”

Equally distinctive is the appeal to the axpife[ia tfig Si1da]ckadioc
[Mudv tév naltépav, ’ '

In Zoroastrianism, priesthood was hereditary and full religious teaching
was therefore handed down in the priestly families by the father to those of
his sons who were destined to suceed him in his office.57 This hereditary
passage of Zoroastrian teaching was noted in the Book of the Laws of
Nations of Bardaisan who says that wherever the Magusaeans went, “they
were guided by the laws which their fathers had given them.’® Basil too
notes that the Magusaeans passed on their teaching from father to son

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

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

56 Schiirer, History, 11, 433-39.

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

58 29, ed. cit, p. 21T: ynavdn gmimad) Kom it demou Goa Cf.
Eus., praep. V1,10,16: napadidévieg todg adtobg vopovg xai 1t £6n toig
téxvoig xatd Swadoynv. Ps.-Clem. IX,21,2 (Rufinus): qui (sc. Magusaei)
omnes incestae huius traditionis formam indeclinabilem servant ac posteris
custodiendam transmittunt ... Ephraim in his refutation of Mani also says that
Magianism agrees with its tradition. Cf. Ephraim’s Prose Refutations against
Mani, Marcion and Bardaisan, edd. C. W. Mitchell et al., II (London, 1921), p.
209,22-24: ©dono Kdoxmgio .. o <&ndx (trans. p. xcix).
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without books, relying purely on an “unreasoning” upbringing to transmit
the faith.5 It is a feature of Manichaean polemic to claim that all religions
received revelations from the same source at the beginning (i.e. the same
source as that of Mani’s revelation) and the observable diversity between the
sects was due to corruption of the original teachings of the true prophets
(e.g. Seth, Zoroaster and Jesus) by their followers some of whom were false
prophets.® If such a charge was indeed levelled by Mani against a group of
Zoroastrian priests, it would not be out of place for the latter to defend
themselves by underscoring the accuracy with which they had preserved the
teachings of their fathers.

However, the same terms are even more reminiscent of Judaism.
Josephus uses axpiPew to characterise Judaism in general (c. Apionem
11,149) and the sect of the Pharisees in particular (Vita 191; BJ 1,110, 191;
11,162).5! The currency of the term is independently confirmed by the New
Testament: Luke makes the Apostle Paul say he was educated at the feet of
Gamaliel ‘according to the strict manner of the law of the fathers’ (Acts
22.3; cf. Acts 26,5 where, as in Josephus, atipéoig is used of the Pharisaic
“sect”).52 It has been suggested that the name “Pharisees”, whose original
etymology is disputed, may have come to be understood as “specifiers”,
using the Hebrew equivalent of axpiBow.5® As the reference to Acts 22,3
shows, the appeal to ancestral tradition is equally distinctive and is
supported by Josephus® and by other Jewish sources. The same would be
true if we were to adopt the reading npecsPotepov - Mark 7,5 asserts that
the Pharisees and all the Jews observe “the traditions of the elders”.
Although the word Si18aoxadio is not used in these passages, its presence

59 Ep. 258, cited in Clemens, op. cit., p. 86: obite yap Pifria Eoti map’
avtoig obte Siddoxalor Soypdrov, aria #0er GAéye oguvvipégovrtal, maig
ropd ratpds Swxdeydpevor thy aoéfewav. Cf. Nock, art. cit., p. 168 [311] :
‘It is well worthy of note that among the various charges brought by Basil
against the payovoaior who inherited their tradition magic does not appear.’

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

61 ¢ Ap. 11,149: &1 thv vépwv fpiv npootetaypéve xal mpottdpeva
petd néong axpifeiag ve’ fpdv; Vita 191: tijg de daproainv aipioewg, ol
nepl & mdtpre vopipa Soxodow tdv HAlwov dxpiBeiq Swagépeiv.. BJ
1,110: dapisaior ... Sokodv .. xal tobg vopovg daxpiféotepov Go-
nyeiobar. Ibid. 11,162: dapioaior ... pet’ dxpiPeioag doxodvieg tEnyeicBar
T vopLpa.,

62 Acts. 22,3: éyd eim avhp 'Tovdaiog, yeyevvnuévog év Tapod tig
Kilikiag, éavateOpappévog 8¢ év 1fi méAer tadty, mapd todg mddag
FapoarhA rerardevpévog xatd axpifeiav 10d ratpoov vépov , {nlotig
Unépyov tod Oeod xabidg mévteg bueic fote ofpepov.

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

64 Ant. XII1,408: xai 1®v vopipov ... dv elofveyxay ot dapioaior katd
v ratpdav nopddociv.
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would not be alien to a Jewish context. If there is a degree of stylisation in
the encounter, as seems likely, the language would equally belong to an
outsider perception of Judaism, particularly one with Christian roots.

Infact the “baptists”-also make similar claims. In 71,6-11 they assert
that they have repeated the spiritual experience and revelation from their
forefathers; their debate with Mani is regularly punctuated by their attempt
to uphold that which they have received from “their rule and fathers” 55 and
by their charges against him for seeking to anull it (87.4; 91,4-9).5¢ The
role of teachers is equally central to the debate (88,5: ‘our fathers and
teachers have ensured ...”).

Magic in the “Synagogue"

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

65 CMC 71,6-11, p. 48: tobtov 8¢ yblpwv Edevtepdcapev alnd tdv mpo-
yﬁvmv nud[v] | ratépov v 1e apralyfiv adtdv kel drnoxdalvlyv Evoc
Exdctov,

6 /bid. 86,21-87,6, p- 60: “[&vacti]cetai Tic mﬂcl[oc £x ;.léc]ou fipdy
xai | [Blﬁox.v:o.]loc véoc n[po]cs] 87,10 edcetan de xai xvficor | fudv 1o
rav déypa, Ov | Tpdrov ot mpdyovor qudv I* matépec éobéyEavro | napt
tfic avaradceoc | tod evﬁuuatoc " Ibid., 91,2-9, p- 64: tov p.év yup
r(até)pa | cov Sl psytcmc T pijc Exnpev tivoc obv | x&pv viv
xotaddewc | 1o Bamtcpa 0% vépov | fudv xal tdv natél pov év b
avactpegopelfo éx maday

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

. In a Greek text and as a literary model this would not be strange. The
association of the Magi with magic and with incantations is well established
in Christian and pagan sources. Lucian vividly pictures the incompre-
hensible chanting of the Babylonian magus (one of the Chaldaeans) whom
Menippus hires to take him to the underworld (Menippus 6-7); Origen
speaks of the sudden loss of magical power suffered by the Magi at Jesus’s
birth as they seek to exercise their usual power “through certain chants and
magic”.%® These incantations are the én@dag of our text. Perhaps with
greater realism, Strabo, this time in a Persian setting, also speaks of the
Magi making their incantations for long perods of time, but this is their
chanting over their offerings or in their fire temples (XV,3.§14,15).59
Moreover, literary imagination rarely finds such Magi in gatherings in
villages!

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

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

68 ¢, Cels. 1,60, p. 111,8-10, GCS: oi toivuv pdyor t& ouvifn mpdrtewv
Oédovteg, dmep mpdtepov S Tvav éx?ﬁﬁw Kol poayyaveidv Emoiovv,
¢lntnoav thv aitiav, peydAnv adthv elvor texpoaipdpevor.... Compare
also Hipp., ref. omn. haer. IV,28.

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

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

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

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

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

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

Conclusion

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

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

75 Naveh and Shaked, Amulets and Magic Bowls, no. 2, p. 134: xnw=13 33
*7>k N°21 ®kw3*1 ... The editors note that although the basic formula is
paralleled, the terms “in the temple and in the synagogue” are not (p. 139).

76 Epiphanius, haer. XXX,18,2.

71 Cf. Keph. LXXXIX, pp. 221-23.

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



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

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

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

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

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

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

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

3 CMC 121,4-15, edd. Koenen and Rémer, p- 86 (cf. ZPE 1982 p. 13): air’
el... ) | mapap[.... .. obx E]lpewve. éx 8[E tiic xdpac] | tdv MAdov
[ eic tobc év) 8 I‘ouvagmc a8[eAgodc] | EmopetBnv. lt[ﬁoc &' éxel] |
vrfipyev xutt[tte]lpou omnvix[a 8t elc] |1 I'owagmc v n[olw
t]lpBdcapev, ot cv[v toic &]ldergoic pep[ipvavrec] | mept wic [][.-.. ..]I.
Cf. Henrichs, art. cir. 247.

4 Agathias Scholiasticus, Historiae 11,26,3, ed. Keydell, CFHB: v 8¢ ye
obtog (sc. 'Aprafdpng) 1fi payikii kétoxog iepovpyig xai abviovpydg Tdv.
dmoppﬁ‘mv. 10016 ToL Kai 1O uaytrbv ovAov éyxpatég £E éxeivov 7&510\:2
xal ayépoyov, Ov j.l.ev 1on xai ﬂpoupov xai £x nadood Ttvée TRV
smn?\.ncw o:r:ocrmgov, obmw && ég ':outo npm; e Kal mappnoiag fppévoy,
AL’ Onolov Umd 1@v év téder Fotwv | xai mepopacBor. Cf. A. Cameron,
“Agathias on the Sassanians”, Dumbarton Oaks Papers, 23 (1969) 136-37.

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

6 CMC 144,3-145,14, edd. Koenen and Romer, 102-04 (cf. ZPE 1982, pp. 34-
6): v 5¢ # ... . c]v ¢upat‘ ‘Qyl[... 10 dv]opa, &v(@pen)oc eml[cnpoc
gmi T m:toul [Suvéuat] xat ¢Eovciar wv B [ ... -]y avdpdv. |
[eldov 851] tobe Eumdpove | [dbe ént tdv] nhoiev eic I'[épl[cuc xai elic “Iv-
dove mel [pmlsuco]v'tec tcopdlfyicav @ dviJa adtod obdl[x aipoviec
€loc avhen | [... Jrec "QyItS[.... ... Juévov | - (lineae octo
e?uentes omnino ferc perdltac sunt. Manichaeus cum Oggia colloqm v1detur) |

2 oc ec..[... ) | aUtdY B s ] cor. 10[12 Eon npdc] | Epé-

“BovA[opat cwu:vm] | eic cxacpo[c xai nopeu]lﬁnvat el 'I[v-8ove, fva] 18
SéEopalt ... ... 11 érav obr[... ). | Eeny 8¢ [rpdc avtdv]- |
"o ct dn| 112c8av[.].[... 11 & [... RS 1
" --- (novem lineae desunt quarum duae pnmae minimas rellqulas exh:benl)

7M4575 R 11 1-6, MMTKGI (654-59), 4a.1, pp, 56-7: fry'ngn kw kd 'm’h|
pydr 'c hyndwg'n "gd "wd | 'w ryw'rdx8yhr Shryst'n | gd "dy’ny5 (p)tyg ms'dr | 'd hnyy
brdr ‘w hyndwg'n | 'w dyb frswd ... Cf W. Sundermann, “Zur friihen mission-
mschen Wirksamkeit Manis”, Acm Onentaim . Hungaricae, 24 (1971) 82-87.

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

Mani’s encounter with Shapir I took place sometime after Mani’s
return from India, and it opened a new and decisive chapter in the missionary
history of his church. According to Manichaean sources he was granted an
audience with Shapur through the good offices of his brother Peroz who was
then the governor of Khurasan.!? The success of the audience led to his
being admitted to Shapiir’s entourage and, having won the personal
friendship of the King of Kings, he was in a unique position to disseminate
his message. He travelled with the Sassanian court throughout both Fars and
Parthia. He even visited Adiabene and other territories bordering on the
Roman Empire.!! The special relationship which Mani enjoyed appears to
have been sealed in writing. In a recently published fragment of a Mani-
chaean historical/ homilectic text in Parthian, Mani, on receiving his letter
of approval from Shapiir, blessed him and turning to his “children” (i.e.
disciples) said: “To a higher degree than many rulers King Shapir is very
violent and harsh. And people ascribe to him evil deeds and sins in all
countries. But I would say to you in truth, that, if he remains in this
disposition and he maintains this kindness towards me and does not(?)
command anything evil concerning my children and preserves (them) from
enemies in this [....] beneficence, which [.....] souls will find life, more
likely than all churches, which persevere in deceit, who lie against God,
deny the Light, against his power [....] and also mock the wisdom which
was proclaimed through the Apostles and persecute the Elect.’'2 One Greek
source tells us that he later accompanied Shapir on his campaigns and

9 See above n. 7.

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

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

12ZMMTKGI 1662-1686, p. 107: 'sk'dr | 'c cwnd Shrd'rn bw(h)[r] | %h
syzdynystr 'wt | ‘stftystr st 'w% pd | hrwyn Shr'n bzgr 'wt | (st'rgr xrws(ynd) oo byc
| w¢n'w Sm’h pd | r¥tyft kw g (p)d ‘ym | prm'ng pt('wh) o u ‘ym | wxdyft
nyrd mn d'r()h 'wt | cys [ 24 ] (br (m)[n] Z'dg[n ny(M)] Ifrm'yh o 'will(c
d)(w](Em)[yn] | drh pd 'y(m)[ 5-7 ]lqy(@bg c)y() [ 7-10 J1( 3-6 J(w)[cn J()w
O)[8m) | [pd r)E)ty(Dt kw ‘s[tym hw] | gy'n jywhr wynd'h o ’sk(dr) | 'c hrwyn
dyn'n ky pd wdyftgft | 5t[y]nd o ky pd bg drwjynd | pd hw rw¥n "byst'wynd | 'w$ pd
z'w(r)[ 24 ]()ynd o 'wt| hm'w jyryft cy pt | (fry$tg'n wyfr'st bwyd | ‘sxndynd o u
'w rd'wyft | Skrynd o Cf. W. Sundermann, “Studien zur kirchengeschichtlichen
Literatur der iranischen Manichier III”, AoF XIV/1 (1987) §174, 80-81.
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presumably witnessed some of the great victories which the latter achieved
at the expense of a tottering Roman Empire.!? Above all, he was now well
placed to conduct missionary activities both inside Persia and across the
frontier into the Roman Empire.

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

13 Alex. Lyc., c. Manich. opin. 1, ed. Brinkmann (Leipzig, 1895) 4,19-20:
adtdg 8¢ émi Odadepravod piv yeyovévar Aéyeton, cvotpatedoor Zandpe
t® [Mépoy, npookpoboag 8E 1t tobtp anolwAévar

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

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

16 Chronique de Séert 2, ed. and trans. A. Scher, PO 4(1908) 221. Cf. I. M.
Fiey, Jalons pour une histoire de I'Eglise en Irag, CSCO 310 (Louvain, 1970) 32-
43, M.-L. Chaumont, “Les Sassanides et la Christianisation de 1"Empire iranien
au [Iléme siécle de notre &re”, Revue de I'Historie des Religions 165 (1964) 165-
202 and F. Decret, “Les conséquences sur le christianisme en Perse de
I'affrontement des empires roman et sassanide de Shapir I°* 4 Yazdgard I°™,
Recherches Augustiniennes, 14(1979) 92-152, esp.102-24.

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

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

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

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

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

19 See below notes 22-24.

20 Alex Lyc. 2, p. 4,16-19: npdtéc vé tig Ndnoc tobvopa mpdg fpoc
tyéveto tiig 100 avdpdg 86&ng EEnmthg xai perd todtov Bwpdg xai
Twveg Etepot pet’ avroig

21 18224 (Sogdian). See below, n. 30.

2M2 1R 11-33, (Reader h,1-2) MM ii, 301-02: nbygmn 'ndws bw'd o | {h 1}
$wd hynd 'w hrwm | dyd ws hmwg phyk™r o | 'b'g dyn'n oo prhyd |®) weydg'n w
nywE'g'n o | weyd oo ptyg yk sT | 'nwh bwd 'b'c|’md pys prystg oo | ps xwd'wn o
shdbyr|19 'wnglywn oo 'ny dw | nbyg 'w 'd’ prys tyd oo | prm’d kw 'wrwn m’ | 'wr
'n'y ‘nwh pt'y | o ny¥'n ‘y w'c'rg'n [19) ky gnz hrwbyd oo {h 2} d’ | pd 'wyn Shr'n
ws | mz bwrd oo n¥'st | ws m'nyst'n'n o | weyd prhyd weydg'n w |29 nyw¥'g'n oo
%rd nbyg'n | ‘wd whyy hs'xt zyn|pdyrg qy¥nrpt | 'b’g "wy¥n pd | hrwtys bwxt oo
) sr’x8ynyd "wd "ndrxt | 'w qy¥'n oo d' 'w | Ixsyndrgyrd md ool np§' 'w dyn weyd o
prhydwdymwstyh |39 'wd wrc pd 'wyn $hr'n| qyrd oo wpr'yhyst| yn 'y prystg pd|
hrwm oo - oo Cf. add. comm. ap. MMTKGI, p. 17. Eng. trans. Asmussen,
Manichaean Literature, 21.
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The less well preserved Parthian version of the same story adds a number of
interesting minor details:

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

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

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

them: ‘I have good thought [...] conscience, whose [way of life (?)...] is
faster [than the wind]. And I have [a religion.(?)] the radiance of which is
[brighter] than the sun. And I have (as) provisions divine profit (?) I have
[divine (?)] the taste of which is [sweeter] (than) honey.’ The ministers (?)
then asked Mar Adda: ‘O Lord, [what] form does the soul take?’ Mar Adda
ans[wered]them thus: ‘The soul is comparable to the body, which is divided
(into five) limbs, (a head), two (arms) and two feet. The soul too [is] just like
that: [life] is seen as the [first] limb of the soul, power [is counted as the
second limb, light is counted [as the third] (limb), [beauty] is counted as the
(fourth) [limb] and fragrance is counted as the fifth [limb]. And its form and
manner are an image [of the body] (?), just as [Jesus (?)] has said: ‘It cannot
be seen with a fleshly eye, the fleshly ear does not hear <it>, it cannot be
held with a fleshly hand nor with a [flesh]ly tongue can it be completely
explained.” And [Mar Ad]da [expended] there in the Roman Empire much
effort. [He purified many Hearers. [...] and in large [...] the west[ern ...] and
many scriptures [...] and [....] wrote [...] struggle [...] and (the) divine [profit]
arose upwards through him [and] (spread ) in all the Roman lands and cities
right up to the [gr]eat Alexandria.?4

23 M216¢ R 8 - V 13, MMTKGI (170-187), 2.5, p. 26: 'wd kd frystg | ['nd](r)
w[hy] 'rdhsyr bwd o b'w | [ptyg] ()mwcg o 'd’ ‘s;asg | 'wd m]()ny dbyr oo 'w
(Hrwm | [frswd 0o "] (w)d cfr 'bdys [ ] (Verso) I075) *w[ | *wwd[ ] 1'[ 11" ]I
[m]w(rd)y(d) oo ()[ + /2] 1139 ws m'n(y)[st'n 6-8 ]| [w]s (x)[wd'y]n [+ 1/5]|'wd
nb(yg)n (rw)i(no) [ 34 g](rgf)[l pd] | pswx (c)y dyn'n p(d) ws g(w)[ng zyn] | qyrd
*wd wyr'st pdy(c h)[rwyn] |89 dyn'n oo 'w& hrwyn (m)[wg jd(?)] | 'wd $rmjd kyrd
"hyn(d o)[o cw’gwn ] | gyc ky zyn hynz'(w)[r d'ryd 0-3 ]

24 18220 = T.M. 389, MMTKGI (360-95), 3.2, pp. 36-41 (This and other
Manichaean missionary texts in Sogdian reproduced here are cited from the
electronically published Data-Base of Manichaean Texts. These contain some
new readings by Prof. D. N. MacKenzie and Dr. N. Sims-Williams, FBA): kt'm
ZY x[c](y) 'wn'kw B'r'y-cyk ky ZY cnn w't | try-try xcy rty-8n ZK mrtt’ w'n’kw |
p'tey-ny kw(n)[t](') Syr’k 'Sm'r'’kh ZY-my xcy | [....]Sn k [...]. m'nprm’t’k ky
ZY-5y ZK | [sw’'mnt’k *cnn w’')(1) ury-try xey rtmy ZK 1493) [ §yn](h) xcy ky ZY-
8y ZK 'r&y-p | cnn xwr [rxwintr]ly xcy rtmy ZK pys"Br | B](y)['n’lykh
(p)[rtry’J(k)h xcy ky ZY -8y ZK 'z-B’ B | c](n)n "nkwpy(n) [nmrtr](y) (’“’3}’ o1ty ZK
wrz-'yrt ZKn | mr"tt’ w'nkw 'prs’nt ZK rw'n ZY By[ ki'm]-krén’k 1370) xcy rtsn
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All three versions of Adda’s mission were followed by an account of that of
Miar Ammo to the Abrasahr (i.e. the upper or northern lands) in which he
was accompanied by a Parthian prince.25 This close association of the two
missions is borne out by a number of remarkable similarities, especially in
the spelling of personal and place names, shared by Manichaean texts in
Coptic and in Parthian.?6 Since the similarities are strongest in the Parthian
and Coptic accounts of Mani’s martyrdom, they appear to suggest that close
links between the Manichaeans in Parthia and in the Roman Empire were
maintained after the death of Mani.

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

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

ZK mr'tt’ w'nkw p'(t)[cyn](y) | kwnt' ZK rw'n ZY m'yd m'n’wk’ xcy ¢'nkw ZY |
[Z)(K) mp'r ky (Z)[Y ](pr) (pnc) py¥y-t 'nf'y -tk 'skwty | [Z](K) [s}(r)y "W
B@)[- Iyt ZY 6w p'8’k ZK rw'n | ZY ms 'ny-wn m'y8[ *xcy ['prtimyl(k) 'ndmk
ZKn rw'n 1G79) ZK ["zw'n]h pt(m)[yrtl(y) SBtyk *ndm’k z-'wr | [ptimyrty *%tyk
"nd)(m’ )k rxw¥ny'kh pt&myrty | [c]t[B'r](my)k ndm[’k J(k)[r]sn'wty’kh ptSmyrty
pnemyk | ['n]ﬁm'k&wﬁh puEm)yrty ¥y ZK ki¥n ZY ZK | B&’yn'k .[..... ]ptk’'r'kh
xcy m'yd ¢'nkw 1380) (ZY )ZKn ['y5)(w) (pr)m't 'YKZY pr 'pt'yn'kw c3my | LC)
wy-t Bwt rtxw 'pt'yn’k y-w5 L' pty-wst | pr 'pt'yn’'k stw L' "c’y-t L’ ZY ms pr |
['ptyIn’k "z-f’k "sptkw prp’yr't Bwt o rtxw | [mr"t](1)’ wd'yd ZKwy Br'wmy y-rf
y-npnh 138 [Briw-8"rt *rty Z)(Kw )[-1](B) ny-' w¥'kt w's’we | [ ...Jyn rty pr RBK’
I[ ...]JC)kh ZKw xwrty-"yz-l[cyk ]. rty ZKw y-rf np'ykt | [ ]. [ZK](n) 8[yn’y](k)ty
ZY ZKn 18%) [ ] np’x8tw- | [8'rt JCn)xwnch | [ ]..[ ..]Bty rty | [Z](Kh B )y-
'n'y(k)[ priry’]kh pr ZKn §stw ptrwsty | [ZY ](p)rdf 'y-"t-8'(r)[t Jpr my-wn
Brwm’y'n 'wt'kt ZY 1395 (kn)8t mrxw 'k(w)[ R]Bk’ rxsy-nt'y-kyrd prm.

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

Cf. Sundermann, “Studien zur kirchengeschichtlichen Literatur der iran-

ischen Manichéer 1", AoF 13/2 (Berlin, 1986) 246-50.
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demons (?)] said: “We shall [a]llow you because [... tejmple where [...] And in
the night the voice and [...] as had been said by them, and [...] stood totally
amazed because [...] the walls of the houses of idols in [...] was, so that an
exit could be found (?) immediately [...] And the door was sealed with the
emperor's seal and there was no house in the vicinity. Without delay Mar
Adda stood in supplication and prayer there, and he said to the apostle: ‘I
would like to obtain the explanation of this information.” And immediately it
was revealed and the Apostle came and explained to him, that there are twelve
classes of men who never speak to one another. And for each individual man
(of) [ ] channels (?) are dug from [ ], right up [to ...] where the idols sit.
[...] are twelve men who [...] eat, make music [..the channels (?)] hold the
moisture (?). And go [... to the] Caesar and to him the secret [ ... ...] holy [...]
[wrlite [having perverted religion (?)] <and> having little understanding in [
] behaviour, [ ] And no one should be disobedient, following his own desire
and will, so that his effort and trouble should not be without reward.” And at
the end he gave them all the commandments, morals and habits, laws and
rules, conduct and behaviour, fully and completely by numbers <viz.>: Five
commandments [in ten] divisions. Three seals in six divisions. Five
[garments in (ten) divisions. Watchfulness and zeal [..];. (Twelve)
Dominions in sixty-two divisions. [...] each in five each [...] each one in
seven [... expo]sitions; Seven hymns [...] and five expositions [... each] one
in seven prohibitions and [seven (?) c](onfessions, each) one in [...] [...]
(they are. And) for that reason they are called believing Hearers, and they
participate in the religion, and their commandment is manifest. And these,
now, who are Hearers and remain mixed (?) in earthly things, immature
saplings (?7) they are and children who drink milk, and their food is the milk
of the spirit. For them too a commandment and order [are] manifest in the
church, because they themselves are [in] the c[hurch] and from the living soul
[...] Holy Ghost, who in [...] they worship, and also [...] are of he Glory of
the Religion who [ ] is. And by divine [grace (?)] they (= the “perfect”
Hearers?) are counted [amongst the full-grown] trees. [...] and the command
is thus [...J27

2718223 (= T.M. 389¢) + 18222 (T.M. 389c) MMTKGI (441-515) 3.3, PP-
41-5: [ ...](y) nBs xwty "kw Cysw) | [sT B1(r)'y-t ZY my Syr'krt’k By-" | [ Jey-
wy-8 py-8'r prZY prw’ | [ ..Jk ZKwy dyn'ykty my-8'ny rty 1443) [_]..[.1(y)
Br'y-3tk 'nkm’ny 'wxst ZKwy | npB 3’ pt'y-cy rixw §stw cwpr w'sty rty ywnyd | ZK
nPy’ py'mt’ ZY ket 'ny-t'kw 'pw | xwy-ch rty ZK my-wn mrixm’y-t pr RBK” wrz |
krz wy&'(s)'nt rty y-1p "8'y-t ky ZY ptnw'kw 1430 r¥1y’kh peyy-'z-'nt rtms ZKh
t'8yyh xwt'ynh | P xw'rh ZKn kysr 88 'mpnwh pr Rk’ | [Z](K)n mr™ut’ pt}r-cy
"y -t risc ZKwh | [ Jrsty’kh pey-y’z ity ZK mr'tt’ | [kw  ...Jt s'r xrt o o rty 1(455) [
] pr'y -t rixw mrtxm'y-t | [ky *ZY *pr *8ywmyc pe](kw)yr "r'y -ty-t wm't'nt | [ ]
whnt m'xw ZY Uk | [ w]()c'ymk’ m cy-wy-8 py-8r | [ By I(y)'st'ny ky ZY ¥y
ZKw 1480 [ || rtenn *x3py” ZK wnxr ZY T....] | ¢'nkw ZY 3n wy-tk wm't rtfy
]1'ny-U'k 'nd’st’k "wit'tcy-wy-8 [ ]I'yz-tyskt'k ZKh &tth pr'[... 11465 wm't
w'nkw ZY sny knph cp® [...](.t) rtSy | ZK 8Bry pr kysr U'p’k 1’k 'skwy riSw pr
¢'Blc’B pcPf nty "dew x'n'kh L' wm't rty ywnyd | ZK mr'tt’ pr ymkw ZY "Bry-wnh
‘wErtry | kw (B)r'y-8Ukw s'r plyskwy w'nkw ZY cy-my-8 wnxrs (470 *z' nt
Byr'n rty ywn'yd p’'y-wyd ZY "yt ZK | Br'y-8t'k ri¥y PripSy'kh & Pr wnkw 12- |
pdBr'k mrtxm'y-t "skw'nt ky ZY 'yw ‘M 8(B)[tyk L'] | "wsxwn'y-t xnt rt¥n mrt
mrt c[n)(n) [ ]! mwry-"y-t kn'k xcy mrxw ‘[kw ] 1479 kw ZY ZK pikr'y-t
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The word kysr in Middle Iranian is normally used to denote a Roman
sovereign and as Septimius Odaenathus, the Prince or Emir of Palmyra, was
granted the title of Caesar by Gallienus following the former’s victory over
the invading forces of Shapir I, and as the “Queen (of) Thadamor
eaaasawp” (Tadmdr being the Semitic name of Palmyra) appears in a
fragmentary Manichaean historical text in Coptic and she might well have
been none other than the redoubtable Zenobia who took over the reins of
government after the murder of her husband.?® A recently deciphered portion
of the same text tells us that Abijesus the Teacher, another of Mani’s early
disciples, was well received by Queen Thadamor. He sent Sethel and
Abzakya to a place called the Tower of Abiran (a8ipanN Torpwe) and the
miracles they performed there attracted the attention of the emir Amard, the
son of Lahim (i.e. the Lahkmids at Hira, see below p. 36). He invited the
Manichaeans to his kingdom on grounds of their skill as healers. He then
became a great protector of the sect and granted the missionaries help and
protection in a public manner in all the parts of his kingdom.29 This new
information clearly illustrates the importance of Palmyra as a stopping place
for mission, not just for the access it gave to Roman Syria but also the area
between the two Empires dominated at this moment by the Arab allies

nyst’y-t[ ]1xnt 12nw mrty-ttky Z(Y) 1!xwrnt z-yty'’kh z-yn'nt[ ] |1ZKw
‘zyr&rntrxw[ ] I kysrdw’ iy rz-y'(n) [ 1189z e[t 1I[ Q[ 1!
(np")ys p(tkw)[n-8](y-n'k) kBnptz-'n"y-t p(r) p(.5.y) | sw'm'nt’k rty "8k ptpt'yn
xwiryz-'k ZY | xwik'm’k n’ "skw’t w'nkw ZY ¥n ZK vy -npnh ZY 1435 wtyh pw
By)’k L' B'to o rt¥n kw 'ny'm | ZKw s't cx¥pdt 'nd’yk ZY prxm nwmh ZY
ZKwh | pdkh *skw'mch ZY ZKw prxz-'m’nt’kw 'nw’8t’kw | ZY "nf’rt’kw pr s’kh
SPrtw-8'rt 0 pnew cx8'pdl pr 16[s](") wkrw o 81y t'p’kw pr wxwiw wkrw o pncw
|(490) [ *pr J(10) wkrw o wy-r't'ky’kh ZY ’nspst’kyh | [... 1](2) ¥xr& ryt pr 62
wkrw o | [... ]kh wy-spw pr pnc pnc | [... 1.h "yw 'yw prw 'Bt’ |
[ xwyc]lk’wko'Bt p'sykh @99 [, ]1kh ZY pnc xwyck'wkol[ *yw
"yw pr Bt pexw'kh ZY | [ x]w'st(w‘nyﬂlglw) 'ywpr [ 1) 11 (Cskw'nt rty
cy)-wy-8 py-8°r wrnky-[n ny w](&)'kt 1090 'zy'yrt'y-t Bnt ri¥n ZKwy Synyh
(c)ntr pty’pw | sty ZY 3n ZK cx§'pd wy-n'ncyk xcy rty nwkr | mysn ky ny-"w¥kt
xnt ZY ZKwyh kt'yBryh | wyrdt'y-t *skw'ntw Bry-"m’k 'st’kt xnt ZY | *x¥ypt-
xwrk ry-nc’kt ri3n ZK xwrt 1095) w'x3'yk "x¥yBty xcy mysn ZY ms ZKwy
dynyh | ZK cx¥'pd ZY ZKh prm’nh wy-n'nc(yk) [xcy] | cy-wy-8 py-8'r prZY ms
xwty ZKwy (8)[ynyh cntr] | xnt ZY cnn "z-w'nt’k CWRyh [ 11 w'x¥ ywz-txr ky
ZY ZKwyh [ 11510 *spyent-’ skwn rtms p.[... ]! xnt ZKn 8y-ny-prn ky
ZY [ 1 ’skwty rtcnnsﬂ'!-'n' ykh [ ] | wnty’ ptdmrt’y-t xn[t 11ZY
prm'nh ‘sty w'nk(w)[ ] 1613 §[.. ] (Eng. trans. includes improvements by Dr.
N. Sims-Williams, FBA.)

28 Mani-Fund 28-29. The text in question is P. (Berol.) 15997 (v. infra p. 73).

29 MCPCBL 1, pl. 99, lines 20-35, ed. and trans. M. Tardieu, “L’arrivée des
manichéens a al-Hira", in P. Canivet and J.-P. Rey-Coquais (edd. ), La Sryie de
Byzance a I'lslam Vlile -Vlile siécles, Actes du Colloque international Lyon-
Maison de 1'Orient Méditerranéen, Paris - Institut du Monde Arabe 11-15 Sept.
1990 (Damas, 1992, publ. 1994) 16-17.
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which was not easy to reach because of the manner in which the frontier
defences between the two states were aligned.

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

[If I through] the mercy of the Gods can heal the girl [of the illness,] then [I
shall requir]e this of you: ‘Turn away from the Christian religion, and accept
the religion of the Lord Mar Mani!" At that he [turned] around and said to the
Christians: ‘Christ was a god who could work miracles. The blind as well as
the lame and cripples(?) he healed of (their) disease. Similarly he also revived
the dead. And it is a rule, that the son has the traits of the father and that the
pupil shows the mark of the teacher. If you you really and truly are the
disciples of Christ, and the mark and trait of Christ are upon you, then all
come <here> and cure the girl of <her> disease, just as Jesus said to the
disciples: “Where you lay your hand, there will I work improvement through
God’s hand!” If you do not do so, then I (by God’s) [power] shall heal the girl
of the disease, and [then] [you] (sc. Christians) shall go [from] the kingdom
of Revan.” The Christians said: “We will not be able to heal her, you make the
[girl] healthy (?) <instead>." Thereupon, on the fourteenth day <of the
month> Gabryab with his [assistants] [stood] in supplication and praise, and
towards evening, when Jesus (= moon) rose, Gabryab stood in prayer before
Jesus and spoke thus: *You are a great god [and] bringer of life and a true
resurrector of souls, help me this time, beneficent lord! Make this girl better
and help her through my hand, so that your divinity is visible before the
whole people, and the fac that we really (are) your true servants’. And straight
away he called for oil and water (and) blessed (them) with the [blessing of
(i.e. in the name of) the] Father, of the Son and of the Holy Spirit, and he
ordered <them> to rub in the oil [and] to pour [the] water over <her>. And
immediately on the spot the girl was purified of this impure illness. And all
night long Gabryab and his helpers stayed with the girl. They sang hymns
and performed the [....] praise, until mor[ning] <came> and the sun rose. And
he stood before the magnificent, huge [Mithra (i.e. sun) god] in praise. And
with a loud voice he said: ‘You are the bright eye of [the] whole world and you
are the great ford and gate for all departed souls. Unworthy and unhappy (are)
the dark beings who do not believe in you and who have averted their eyes
and their gaze from you. Help me, great light god, and by our hand give help
and improvement to this girl, so that she may receive grace, and that there
will be a new gate and a land of liberation for the patient souls, for whom
redemption is at hand.” And he called for oil and water <and> blessed <them>.
And he commanded for <them> to rub it on <her>, and at the same time he
ordered her to take some of it. And immediately the girl was [healed] of the
illness on the spot <and] was> without defect, and her body [...] stood there
just as if her [.....] had not been [sick(?)]. And Gabryab introduced (?) the [...]
King [of Re]lvan and his wife, the [mother] of the girl, [and] also the girl
herself with the [consecrated (?)] oil, into the congregation of the Hearers.
[And he] commanded: ‘From now on do not be [ru]le in such a way as to serve
the heretics [and] idols and worship of demons.” And Gabryab withdrew from
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the citadel into the town amid great praise and manifestation of honour. (And)
he chose many people for the elect, and <there were> many, who renounced
their heresy. And when Gabryab went from there to another region to preach,
the fasting month of the Christians was beginning. And it came to their day
when they preach of Christ being raised on the cross. And the Christians
urged (?) the (King) of Revan, (pleading) that he should come to the church on
(this) day. And the king of Revan agreed. But Gabryab heard this, and he came
hurriedly 2 l‘ft:c(:.n'u:l time to that place. And the king of Revan stepped forward
(7) and ...

30 18224 = T.M.389d (Sogdian), MMTKGI, 3.4 (517-597) pp. 45-49: pl(r) By-
ysty z-ren'wky'kh ZKwh 2knch | fcnn ¢ ByJh pymew kwn'n rty ¢'pk 'wn'kw |
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The dating of Adda’s mission poses several difficulties. Sundermann
once suggested 241/2 but this is on the basis of wrongly identifying the
Pattikios who accompanied Adda as the same person as Mani'’s father whom
we know to have been sent to India by Mani on his return from that sub-
continent.3! However the CMC identifies the Pattikios who was Mani’s
father as oixo8ecnotng (= Pe. mns’rr) whereas it seems that the Pattikios
who went to Rome was designated as “Teacher” (Pth. 'mwcg).32 The
terminus ante quam is fixed by a reference to the arrival of two Manichaean
missionaries Adda and Abzakya in the acts of the Christian martyrs of the
city of Karka de Bet Selok, (i.e. the city of the house of Seleucus (Nicator))
on the Lesser Zab, a tributary of the Tigris, and the chief city of B&t
Garmai. Composed in Syriac, the document which traces the history of the
city to Babylonian times and its Christian community to the time of
Hadrian says:

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

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

[ZY W(Z)Kn yz-T'ys pl.kr?v-t ZY ZKn dywmy-c pckwyr | ['](s)py-8'yd rixw kPry-xp
cnn ptr'wpw pr RBK’ 1085) y.wBty-'kh ZY ptByw ZKwy ¥'ry-st'ny cntr ty -i(y) |
(rty) ZKwh y-rp mrtxm’y-t pr 'rt’'wy'kh | wey-tw-8'rt rtms y -1 ky ZY cnn
"y ! npngvh I "stw't-8'r'nt 0 o 1ty ¢'nkw (Z)K | kPry-xB cy-wyd kw 'nyw (wt)kh
s'1 pr 1090 wy8B'y xr(t) rty ZKn us’kty ZK p¥(cyk) | m'xh ty-ty rtin xwn'k myd
™ -t ¢nkw ZY | cnin m¥y-x' pt8'nkyh sny prf yrnt rixw | trs’kt ZKn ryf'n
x(wt)'w $xw Brep’nt | w'nkw ZY p(ry-w)y-8 myd kw kr'ysy’kh s'r 5w’y 1595) rixw
ryf'n xwBw m'yd xws'nt krty rtxw | kBry-xp pt'y-y-wg rty ywn'yd pr pdpr
SBtyw | w8&yd "y-t rtxw ryp’ n xwBw B3t’tk ZY. (Both text and translation
include improvements suggested by Dr. Sims-Williams.)

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

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

33 Historia Karkae de Beth Selok, AMS, 11, p. 512,11-14: m.s:2a
i oo ZJ\.u.\,.m whrna (Swa) ogn, B T P T T G
Kxa31 @i Gaadn 5K @eiosxa yid German translation, J. G. E.
Hoffmann, Ausziige aus syn's?hen Akten persischer Mdrtyrer (Leipzig, 1880)
46.Cf. H.-Ch. Puech, “<Les premitres missions manichéennes dans 1'Inde et en
Egypte>" (The original article is untitled, a title was subsequently given in Prof.
Puech’s list of publications), Annuaire de I'Ecole pratique des Hautes Etudes Ve
section: Sciences-religieuses, 80-81 (1973-4) 329. On Karka de Bzt Selok see N.
Pigulevskaga, Les villes de I'état iranien aux époques parthe et sassanide (Paris-
the Hague) 38-47 and J. M. Fiey, “Vers la réhabilitation de I'Histoire de Karka de
Bet Sloh”, Analecta Bollandiana, 82 (1964) 189-222.

34 Historia Karkae de Beth Selok, 512.,9.
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could have undertaken this after his sojourn in the Roman Empire, but it is
equally possible that his first main missionary journey was within the
Sassanian Empire. As Mani claimed to be the “Apostle of Christ”, it would
have been logical that one of his first targets of evangelism should have
been an established centre of Christianity. Shapar, like the Achaemenid
Kings of the bygone past, often displayed royal power in moving
populations from one centre to another. We are told by the Acts of the
Martyrs at Karka de Bet Selok that Shapir moved ninety families there from
Mesene and some of them were worshippers of the “spirit” Nanai. (It is
not uninteresting to note that among those who needed to be purged of
heresies by the bishop Sabhorbaraz in the fifth century were the members of
Iranian families which Seleucus had moved to the city from Isfahan (i.e. in
the 3rd century BC)!)% Since it was near Mesene that Mani grew up among
the Elchasaites, it is not inconceivable that Adda and Abzakya might have
travelled to Karka de Bet Selok in their company. The presence of such a
large immigrant population from S. Babylonia would have also given cover
to the Manichaean missionaries.It seems that the two missionaries succeeded
in establishing Manichaean communities at B8t Garmai. According to the
same local acta, the Manichaeans later played the role of villain in the
Sassanian persecution of the Christians and, despite being persecuted
themselves, they survived at Karka Bet Selok into the time of Khusrau I
Aniishirvan (531-79).%7

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

35 Ibid., 516,9-10.

36 Ibid., 518,1-4. It is worth pointing out that according to Theodor bar Ko,
Liber Scholiorum XI, ed. A. Scher, CSCO 55, p. 345,1-5, the founder of the sect
of Dositheans (i.e. Mandaeans) in Mesene was a beggar from Adiabene called A
d6 (Syriac: o1« "dw) and one of his brothers was called Awizha («aax 'byzk’).
Both names are remarkably similar to those of the Manichaean missionaries to
Karka de Bet Selok and the fact that Ado was active in Mesene might have been
no mere coincidence. Cf. Fiey, art. cit., 197-8 and J. B. Segal, Edessa, The
Blessed City (Oxford, 1970) 66, n. 1.

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

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

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

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

After that a [...] having heard, after that [...] Mani Burxan (i.e. the Buddha)
[...] kind [...] he deigned [...] himself was [...]. And the beloved son of the
god Nomquti (i.e. Nous) HBz', the King (and?) Sad of WaruZan was in the city.
And [..] To the temple of the [...] came [...] at the gate of the temple [...] there
were [...] All the lame, the blind, the injured, the lame-hipped, lichen-covered
(and) scabrous people have come, if they drink that water [...] they are cured
of their illnesses. Furthermore, in that temple sat a naked man. That man had
bound his feet and arms with sharp metal chains. In one year (?) [...]42

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

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

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

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

42U237 + U295, ed. P. Zieme, Manichdisch-tiirkische Texte (Berlin, 1975),
21 (441-463), pp. 50-51: ... 8tril bir a/... | ... i§i-dip 6tril m/... | ... mani burxan
.. 1045) _ tiirl-tig ... | ... yrlqadi y// kntil 4rti | ngyny p'rdy nwym'yw wx3y m'yw
| [several lines left blank] | yma nom quti ngri-nng amraq | oyul-i hvz-a wruZ-an
il-ig 1459 gad bal-iqda &rti : ymé [verso (? J tngrilikingdrii X/ ... | tngrilik
qapyinta ... | ... bar #rti : u/ ... | ... /il yidi/... 143 qamy ay saq tglik brtiik | bXal-
ig O-rmin uduz ki8i | -ldr kil-ip : ol suvuy i&sér | ... igi-ntd 8-ngidiir-1ar | ... :
taqi ol tngri-lik I6? j&inzd bir yal-ng &r ol-url-mi¥ ol &r kntii buti-n | qol-in yiti
tmr baya bkrii | bami¥ #rti : bir yil i¢intd
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Neither Palmyra nor Armenia was on the friendliest of terms with the early
Sassanian Kings. Moreover Manichaean missionaries under the leadership of
Miar Ammo were active within Mani’s lifetime in the “Upper Country”
(Abrasahr) which would have included Parthia and Media.*? The argument
which has often been put forward by scholars that Shapir granted per-
mission to Mani to spread his teaching in the hope that the new religion
might act as an ideological bond for his diverse empire* is clearly not borne
out by the political consequences of Manichaean missions. Shapar I never
openly acknowledged his support for Mani. He was depicted on his imperial
inscriptions as a devotee of Zoroastrianism.*> We must remember that
Sassanid Persia was not a theocratic state like the Byzantine Empire. The
missionary journeys of the earliest Manichaeans, even if they were
encouraged by Shapar, did not have the same political undercurrents as the
conversion of the Slavs by the Byzantine missionaries Cyril and
Methodius.*6 In fact, the success of Mani’s missions in the buffer kingdoms
between Rome and Persia contributed to his downfall. When Mani paid his
last visit to the Sassanian court he was accompanied by a certain Baat (Pth.
b’t, 47 Coptic 8aaT1)*® who was evidently a vassal of Vahram.*® Klima has
shown that this Baat or Badia could have been a king of Armenia and his
conversion to Manichaeism was clearly a source of displeasure to Vahram.3
Faced with a renewal of war against the Romans, Vahram justifiably viewed
the missionary success of Manichaeism in the buffer states and in Khurasan
as a divisive factor. However, the success of Manichaean missionaries in the
border states also ensured the survival of the religion after the execution of
Mani. Among the Manichaean letters in Coptic recovered from Medinet
Madi but lost since the end of the Second World War there were several from

M2 R134-116, ed. and trans. MM i, 302-03 (=Boyce, Reader, h 3, p. 40).
En4g. trans., Asmussen , op. cit., 21.

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

45 Res gestae Divi Saporis (Gr.) 37-8,314-6. See also Shapir's inscription at
Hajjiabad, ed. and trans. E. Herzfeld, Paikuli, I (Berlin,1924) 87-8 and his
inscription at Nag3 i Rajab, ibid., p. 86, Gr. lines 1-2.

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

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

48 Hom., p- 44,22,

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

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

Second, the spread of Manichaeism from Persia to Rome was
considerably facilitated by the active commercial contacts between the two
empires. Seleucia-Ctesiphon was a major centre for the distribution of
luxury goods, especially Chinese silk, from the Far East. The Syrians were
among the most active traders along the frontier and Syrian and
Mesopotamian cities like Edessa, Palmyra and Nisibis benefited greatly
from their activities.3® Similarly, the Manichaean texts in Coptic abound in
mercantile motifs. The Apostles of Light are described as ‘living merchants,
the preachers of light’ and as ‘who [shal]l come up from [a coun]itry with
the doubling of his great cargo; and the riches [of his tr]lading.’>* It is not
surprising therefore that from the Panarion of Epiphanius, an expert on
heresies who wrote in the fourth century, we learn that one of Mani’s
heretical predecessors was a certain merchant called Scythianus, a Saracen
who traded in goods and erroneous ideas between India and Egypt via the
Persian Gulf and the Red Sea.> This connection between Manichaeism and
commerce would manifest itself again in the east with the conversion of the
Sogdians as it was through their role as the conveyor of western religions
and cultures that Manichaeism found a home in China and, more
importantly, in the Kingdom of the Uighur Turks which adopted it as its
official religion.®

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

52H H. Schaeder, Review of Mani-Fund in Gnomon, IX/[7 (July, 1933) 345.

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

54 Keph. 1, 11,18-20, trans. Gardner (unpublished). Cf. V. Amold-Dében, Die
Bildersprache des Manichdismus (Leiden-Kéln, 1978) 62-3 and R. Murray,
Symbols of Church and Kingdom (Cambridge, 1975) 175.

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

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

3. Manichaeism in Roman Mesopotamia and Syria

Manichaean missionaries, as we have noted, were already active on the
Syrian frontier as early as the 260’s. Mani himself claimed to have visited
Adiabene which bordered on to the Roman-held regions of Mygdonia and
Arzanene. He may have visited Upper Mesopotamia in the company of
Shapar’s victorious armies.3” In a fragmentary missionary (?) text, the place
name of Arwayistan, the later Sassanian frontier province created after 363
with its metropolis at Nisibis, coinciding with the Nestorian see of B2t
‘Arbhaye, is mentioned.’® However, the context is too unclear for us to
ascertain whether it was an incident in which Mani was personally involved.
That the Roman-held cities of Upper Mesopotamia were early centres of
Manichaean mission is not in doubt. The Cologne Mani-Codex has
preserved an excerpt from some writings of Mani addressed to Edessa
(ancient and modern Urfa), the chief city of Osrhoene, in which he stresses
unequivocally the divine nature of his message and the uniqueness of the
revelation which he has received:

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

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

57 ¢f. H.-Ch. Puech, Le Manichéisme. Son fondateur - sa doctrine (Paris,
1949) 47.

58 Md464a 1 2. S 2. Cf. MMTKGI, Text 5.3, pp. 94-95: [ 47 In 'wd
™w'yst'(n)



FROM MESOPOTAMIA TO THE ROMAN EAST 39

the foundation for all works, good and evil, was laid, and fashioned from the
mixture in those [times].3?

An unmistakable imitatio Pauli (esp. Galatians 1,11-15) pervades the
passage and the original letter was clearly modelled on the Pauline Epistles
and its recipients were probably the Manichaean missionaries at Edessa and
their first converts. Mani saw his relationship with the emergent local
Manichaean centres in the same personal terms as Paul did with the early
Christian churches in that he also claimed to have had a unique revelatory
experience, similar to that of Paul on the road to Damascus, which
guaranteed his Apostleship. As Schaeder has put it succinctly : ‘Er (sc.
Mani) ist weniger Stifter als Missionar. Sein ganzes Lebenswerk, seine
Reisen, seine Schriftstellerei sind Mission; dass ihm dabei Paulus als
Vorbild vor Augen stand, mussten wir aus seiner Lebensfiihrung schliessen,
selbst wenn wir nicht die Beweise dafiir hatten.’60

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

59 CMC 63,1622 : tmwctépedo | yép,  Gdergot, 1o [nepliBéArov Tic
copiac [B]lcov tuyxdver 10 p[éye]l?%Qoc mpdc fpdc xaltad tad]lltmy thv
€[ty 100 mallpaxAftov tifc dAnBeillac, Av [cv]vyv[dckopev] 1841 uh
¢E avBpdnov avtdv | rpocdedéxbor und’ &l dxodc tdv BiBfrev,
xalBbc xal abdtoc & w(at)hp Hlpdv encwv év toic cuyypdulpocy olc
anécteidev eic | "Edecav: Aéyer yap obroc- | ¥ thv alnfeiav xai t&
dindppnra dnep Sradéyolpon xat i yerpobecia 7 odlca map’ Epol ovx &£
av(Bpam)wv | 12 gdtiiv mapélaBov §i coaplkikdv mhocpdtov, GAA
oblt Ex 1dv dhdv tdv | ypagdv. &AL' drnvika I Bewphicac pe
oixtipév | [pe] 6 paxapidratoc | [n(at)np] 6 xarécac pe eic | [th]v xdpwv
adtod xai ph 20 [BovAlnOeic pe dmoAécBar | [xai] tobe Aowmodc tode |
[év 19 x]bcpor, rax 6pé|?§m mv] evloliav] éxeil®® ! vowc to(i)c Eroiporc
éxdelfivar avtd éx tdv dolypdtov, xai téte T 14 adtod yapimi -
écnalcé pe and 1od cvvedpiov | 100 wANRBovc t0d THY &lAfBerav
un yvacxoviBtoc xal drexdAvyé por | & te aldtob dndppnia | kal m(o-
1)p(d)c adtod 10d dypdvitov xal mavide tod x6l'Zcpov. EEégnve 8¢ pou |
xaf’ dv Unfpyov tponov | mpiv xataPfolrfic xécpov | xal dv tpémov tébn
1 1'6 xpnnic v Epyov ndvitev dyebdv 1e xal padllov xal molwt tpéran
| Erexto[ve]icavro & [éx] 120 thc cuyxphce[wc xard] | todrove tlode
..... ] lpove xai x[..... ...]. | On Mani's Pauline view of his apostleship see esp.
L. Koenen, “Augustine and Manichaeism in the light of the Cologne Mani
Codex", lllinois Classical Studies 3 (1978) 171-5.

60 H. H. Schaeder, “Urform und Fortbildungen des Manich#ischen Systems”,
Vortrige der Bibliothek Warburg 1924-5 (Leipzig, 1927) 129.

81 Chronicon Edessenum 1 (513), ed. 1. Guildi, Chronica Minora, CSCO 1
(1903) Textus, p. 2,4 and Versio, p. 3,24-5 mentions a Christian building being
damaged by the River Daisan bursting its banks.
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disease.52 This Thaddaeus or Addai became the founder of the Christian
Church in Edessa. Alfaric has suggested that the resemblance in the names
of the Manichaean and the Christian missionaries may not have been purely
accidental. “Son nom risque fort d'étre un par pseudonyme, emprunté,
comme les précédents, 2 des milieux chrétiens.”3 The latter was circulated
in the fourth century to aid the followers of Palut in their claim to apostolic
preeminence among the various heterodox sects in Edessa.% When the great
Syrian theologian Ephraim arrived there after his native city of Nisibis had
been handed over to the Persians after the treaty between Jovian and Shapir
II in 363, he found the city under the spell of Marcionites, Manichaeans and
the followers of Bardaisan, a local eclectic Christian thinker.55 The extent of
the influence of these three heresiarchs on the religious scene of Edessa is
shown by the fact that their dates of birth or apostasy are listed in the
Edessan Chronicle which interestingly makes no mention of the Christian
Addai or the episcopacy of Palut.%6

Drijvers has hinted at a different form of link between the Manichaean
Adda and the Doctrina Addaei. The latter could have been an anti-Manichaean
work, making Adda, the chief Manichaean missionary to the Roman
Empire, the harbinger of the true faith to Edessa. The cordial relationship
between Adda(i) (the Syriac form of both Adda and Addai must have been
«1«) and Abgar was a mirror-image of that which the Manichaeans had
portrayed as existing between Mani and Shapar 1.67 However, we must bear
in mind that Manichaean missionary histories which concentrated on the
conversion of kings and nobles are themselves based on apocryphal
Christian Acts of Apostles, a genre of literature to which the Doctrina

62 We possess two main versions of the story, one in Greek and the other in
Syriac. Cf. Eusebius, hist. eccl. 1,13,1-22, ed. E. Schwartz, GC59/2 (Leipzig,
1903) 82,21-97,10 and The Doctrine of Addai the Apostle, ed. and trans. G.
Phillips (London 1876). On this and other traditions on the evangelization of
Edessa see Segal, op. cit., 62-82.

63 Alfaric, op. cit., I, 97.

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

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

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

67 H.J. W. Drijvers, The Cults and Beliefs of Edessa (Leiden 1980) 195-6. See
also idem, “Addai und Mani, Christentum und Manichdismus im dritten
Jahrhundert in Syrien"”, Orientalia Christiana Analecta, 201 (1983) 171-185.
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Addaei also belonged.%® Since Manichaeism was widely condemned in the
Roman Empire once its presence was strongly felt, one wonders if such a
veiled and indirect attack on Mani through Christianizing the Adda-Legend
was necessary. Moreover, if Adda was indeed a principal figure for the
introduction of Manichaeism into Edessa, it seems strange that his name
was not more mentioned by Ephraim in his writings against the sect.

Drijvers has also drawn our attention to Ode of Solomon 38 which he
believes is another concealed polemic against the Manichaeans. The fact that
they were not explicitly named by the Psalm is clearly directed against a
heretical group whose leader saw his relationship with his sect as
“Bridegroom” (Syrian htn’ «.éw) and “Bride” (kI d\s). The followers are
described as given to drink their wine of drunkenness™ and they go about
“like mad and corrupted men”.%° The Bride-Bridegroom is frequently found in
Manichaean writings and the reference to the followers of error being mad
(pgrin) strikes one as a pun on Mani’s name in Greek Mavng = paveig.’®
One must nevertheless bear in mind that the date of the Odes is still very
much an open question and it is hazardous to say that they are of the late
third century purely on a piece of concealed polemic against the
Manichaeans. Though it is true that the imagery of Bride and Bridegroom is
common in the Coptic Manichaean texts, it ultimately originates from the
New Testament and was used in similar fashion by the early Syriac Father
“Aphrahat”.7! Lastly, the Ode makes hardly any attack on Manichaean
technical terms like the Virgin of Light or the “ two roots” or on stock
themes like dualism or the imprisonment of Light by Darkness. In short,
the attack is so heavily veiled as far as it is directed against the Manichaeans
that one can legitimately doubt its uscfulness.

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

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

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

70 0de 38,14b, p. 130 Cf. Epiph., haer. LXVL,1,4, p.15,1-2.

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

72 Ephraim's Prose Refutations of Mani, Marcion and Bardaisan, ed. and trans.
C. W. Mitchell completed by A. R. Bevan and F. C. Burkitt, 2 vols. (London
1912-1921). This contains the text of all but one of the discourses. The text of
the latter, i.e. “First Discourse to Hypatius” is to be found in S. Ephraemi Syri
aliorumque opera selecta, ed. J. J. Overbeck (Leiden, 1865) 21-58. For the
hymns see Des Heiligen Ephraem des Syrers Hymnen contra Haereses, ed. and
trans. E. Beck, CSCO 169-70 (Louvain 1957). On Ephraim's anti-Manichaean
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also a collection of poems (memra)’® In them he depicted the Manichaeans
as the successors to the teaching of Bardaisan although they were unwilling
to admit it.” They claimed that precedents for their teaching could be found
in other religions. As Ephraim says: ‘For they (sc. the Manichaeans) say
about Hermes in Egypt, and about Plato among the Greeks, and about Jesus
who appeared in Judaea, that “they are Heralds of that Good One to the
world.”*?5 Ephraim was quick to point out that if Hermes, Plato or Jesus
had indeed known of Mani’s teaching, and if Jesus Himself had ‘proclaimed
to them the refining in Judaea, and if He taught the worship of the
Luminaries that Mani worships, he who they say is the Paraclete, that
comes after three hundred years: and when we have found that the teachings
of these or their followers agree the one to the other, or those of one of the
to those of Mani, there is justification!’76

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

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

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

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

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

1W0ma3 w1 dnxs Mo o dusa \{\w Ao Ly 1 wataae AN W

el kal, nm.f.s:u‘; Kimia ) ‘:\nn
76 Ibid. p. 209,5-18; trans. pp. xcviii-xcix.
7 Ibid., 1, p. 184,28-39, trans. p. cxix.
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sanctimonious acts: ‘and also today he (the demon) seduces the simple
women through diverse pretenses: he catches one by fasting, the other by
sackcloth and leguminous plants.’”®

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

Truth was its wall and fasting its bulwark.

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

For thirty years truth had crowned it

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

mercy fled from it and wrath pursued and entered it.8°

78 Hymni c. haereses. XXIII,7,5-10, CSCO 159, p. 88,21-4, Versio, p. 85,1-
4:
YRaasad Sauasads oatun
KAuxad e AN\«
@ "‘J I‘bIL'IJ:I'I du
@Wediie Kams dudn
Eng. trans. A. V&&bus, A History of Asceticism in the Syrian Orient, 1, CSCO
184 (Subs. 14) (Louvain, 1958) 163.
™ Hymni c. haereses 1117, Textus, p. 12,12, Versio, p. 13,10-11:
oum (731 wox aod ums %Ltn
el ,,:L.u "’id\ An e
Cf. 1. Sedlar, India and the Hellenic World (New Jersey, 1980) 230.
80 Hymni c. Julianum, 11,20, ed. E. Beck, Des heiligen Ephraem des Syrer
Hymnen de Paradiso und contra Julianum, CSCO 174 (Louvain, 1957) 79,25-28:
@inz 13 nbm‘:n oinx Kom <dhxoo
WS (gea ddwan oo o, Ko
Kziuws pumo &S oo
®As oo Kh=zoo = NEAL)
a1a ma Kom pdh (1vdhs a1 Qouna
@) A M1 kg oo e
Trans. J. M. Lieu ap. S. N. C. Lieu (ed.) The Emperor Julian: Panegyric and
Polemic (with contributions by M. Morgan and J. M. Licu), Translated Texts for
Historians 2, 2nd edn. (Liverpool, 1989) 114. Cf. Beck, op. cit. p. 25. It is
possible of course that the “Indians™ here referred to were the mahouts of the
Persian war-elephants which played a particularly distinctive role in the first
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Ephraim also confirms what we know of the artistic activities of the
Manichaeans from the Iranian sources. Adda was accompanied in his
mission by a scribe (dbyr) also called Mani and when Mar Ammd set out for
Abarsahr he too was accompanied by artists.?! According to Ephraim, the
Manichaeans illustrated their teaching with vivid drawings and these
certainly must have made a strong impact on their illiterate followers:

So also Mani painted in colours on a scroll - as some of his disciples say - the
likeness of the wickedness which he created out of his mind placing on
hideous (pictures) the name of the Sons of Darkness that it might declare to
his disciples the ugliness of the Darkness that they might abhor it, and,
placing on beautiful things the name of the Sons of the Light ‘in order that
its beauty may in itself indicate to them that they should desire it’, as he said,
‘T have written them in books and pictured them in colours; let him who hears
them in words also see them in an image, and let him who is unable to leamn
them from words learn them from pictures.” And perhaps he actually worships
these likenesses which are pictured there.52

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

siege of the city in 337. Cf. Julianus (Imp.) or. 11,62C/D (III,11.10-12, ed.
Bidez, p. 132).

81 M216c R 5, see above note 31 and M2 R II 1-7, see above n. 22.

82 prose Refutations, 1, pp. 126, 31 127 18, trans. p. Xxciii: 3, wn 9K o
Khndwr oz ~<m.\ }mnwﬁd\ \?1 ‘ﬁzrﬁ y-‘u( f(&i_\b“:n A Ksaiean
Kowsv Kanxwu w33 (4 0)l Konx  WKduum A ‘Aamm 1A masa > K131
Khimxr Ay MS)I Al w0 @ @AY vl Kooz Khouw ooumnddd
u-‘n( A .{l:lr(..:d\.n om19nx (p.127) A&« ‘;n.\ \I:I.Il( L] \,‘u( Kimm w31 nx
Favr) mﬁh:nx1nm|d’.m‘:nm:.|‘1(5)|3nn CELT L ‘JKd\:J\n1 = e
(lege K_\::) KAYE e ‘u( (w)l A\ wam Kf'! dun Qomua ag .<.n( Chaad

r(er
i’.d C‘eH Beeson, GCS 16 (Leipzig, 1906). For bibliography see J. Ries,
“Introduction aux études manichéennes (2)”, Ephemerides Theologicae
Louvaniensis, 35(1959) 395-8 and J. Quasten, Patrology, III (Washington
1960) 397-8. On the Acta see also my article reproduced infra, pp. 132-52.
84 [Hegem.), Arch. 62,1-65,9, pp- 90,8-95,7.
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remained our only substantial account of Mani’s Life until Fliigel discovered
a more reliable version in the Fihrist of al-Nadim towards the end of the
nineteenth century.?

The identification of the place where the debate took place remains
uncertain, Socrates the historian says that Archelaus was the bishop of
Kooyap, which would suggest a place of that name in S. Mesopotamia
which later became an important Nestorian episcopal se¢ where in the eighth
century Theodor bar Koml wrote his Liber Scholiorum containing an
important chapter on Manichaeism.?” However, the Romans had had no
suzerainty over that part of Mesopotamia since Trajan. The view of Kessler
that Charax Spasinou was closely associated with the early history of
Manichaeans and the name later came to be transposed northwards and
became the location of the debate is interesting but impossible to prove.38
Fiey’s identification of Charchar with the former Macedonian colony of
Carrhae (Harran) fits the geographical and political implications of a cross-
frontier debate.®? However, one cannot entirely ignore the fact that Carrhae,
even in the fourth century, was renowned as a centre of paganism?® and the
Emperor Julian chose to stay there on his ill-fated Persian expedition of 363
instead of in the more Christianised Edessa.%! It seems odd therefore that it
should have been chosen as the venue for this fictional debate between Mani
and a Christian bishop. It may be that behind the name Charchar lies simply
the Syriac word <a4a krk’ (city) which we encounter frequently in Syriac
place names such as Karka de Bet Selok, Karka de Lebdan and Karka de
Mai3an, etc. So the name of Charchar might have been intended to mean
any city along the Syrian frontier.

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

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

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

8 K. Kessler, Mani. Forschungen uber die manichiische Religion, I [only
one volume published] (Berlin, 1889) 89-97.

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

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

91 Theodoret, hist. eccl. 111,26,1-2, ed. L.Parmentier, rev. E. Scheidweller,
GCS (Berlin,1954) p. 205,4-11. Cf. ibid., 1V,18,14, p. 242,16-22. See also
Itinerarium Egeriae 20,8 (49-56) ed. A. Franceschini and R. Weber, CCSL175
(Turnhout, 1965) 63. I owe this last reference to my pupil Mr. C. D. Elvery.
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Another equally complex problem concerning the Acta is its original
language of composition. We only possess a Latin version of this work but
a long excerpt from it in Greek is preserved in the Panarion of
Epiphanius.?? According to Jerome, the Acta was written in Syriac and then
translated into Greek.?3 Kessler has tried to prove this by laboriously
turning some of the less fluent phrases in the Greek and Latin versions of
the work into Syriac to show that they are Semiticisms in origin.?*
However, Jacobi has earlier shown that the Greek version of the Acta
preserved in the Panarion of Epiphanius manifests few traces of Semitic
influence. Moreover, the compiler of the Acta shows a poor grasp of
Mesopotamian geography for a Syrian. Moreover, in the Acta Mani was
accused of being the speaker of a barbarous tongue, a Babylonian language,
This is an odd accusation if the editor was a Syrian since Mani spoke a
dialect of Aramaic which was very close to Syriac.95 To this we must add
the observation that if there was a Syriac original to the Acta it would have
certainly been used by other Syriac polemicists. However, the version of
Mani’s life in Theodor bar Kori's Liber scholiorum which is based on the
Acta contains personal names like bdws wanaa (Bados), sqwntyws
wanudunoma (Skythianus) trwbntws wanduaoid (Terebinthus) etc.,
which seem to have been transliterated into Syriac from Greek.?® The
question of the original language of the Acra is finely balanced between
Syriac and Greek, but the fact that we still do not possess any substantial
exerpt of it in Syriac nor do we find it widely used among Syriac
polemicists has inclined us more towards the Greek rather than Syriac. The
recent suggestion by Tardieu that the disputation was conducted in Aramaic
but the acta were recorded in Greek presupposes that the events described in
them were historical - a hypothesis which runs counter to the communis
opinio that the acta were polemical fiction.%”

As for the date of composition, it is less of a problem. It uses the word
homoousios as a Christological term which means that it is post-Nicaean
(i.e. after 325).98 Its terminus ante quem is fixed by a clear borrowing from

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

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

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

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

9 X1, p. 311,20-21 and p. 312,5.

97 M. Tardieu, *Archelaus”, Encyclopaedia Iranica I (London, 1987) 280.

98 [Hegem.], Arch. 36,8, p. 52,4. Cf. Quasten, op. cit. III, 357.
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it in the Sixth Catechesis of Cyril of Jerusalem (about 348-50).9? The fact
that earlier Eusebius did not use the Acta in discussing Manichaeism in his
Historia ecclesiastica which he wrote between 326-330 might also help us
to fix the terminus post quem of the work.!®

The work enjoyed a wide circulation in its Greek form, as demonstrated
by the use made of it by church historians like Socrates'?! and Theodoret!®
and by Byzantine heresiologists like Peter of Sicily!9? and Photius.!™ It
was translated into Coptic as we possess fragments of it in that language!95
and into Latin.!% In short, it became the main source of information on the
person of Mani and the early history of the sect until Western scholars
began the systematic study of the relevant non-Patristic sources.!?

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

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

100 y11,31,1-2, p. 716,1-15 ed. Holl. On Eusebius’ account of Mani and his
teaching, see below n. 130.

101 pist. ecel. 1,22,1-15, ed. cit., i, Pp- 124-29.

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

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

- Photius Constantinopolitanus, narratio de Manichaeis recens repuliu-
lantibus 38-53, ed. Astruc et al., art. cit., 131,30-9,15.

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

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

107 See above n. 85 and sources cited in A. Harnack, Geschichte der
alichristlicher Literatur bis Eusebius, 2 vols. (Leipzig, 1893) II, 540-41.

108 On Antioch as a centre of Roman military operations against Persia see
Libanius, Oratio X1 (*Antiochikos™) 177-8 and Joannes Malalas, Chronographia
XII, CSHB, 307,20-21.

109 See, e.g., Homilia in Mt. 26,39: “Pater, si possibile est etc.”el contra
Marcionistas, et Manichaeos, etc., PG 51.31-40 and Homiliae in Matthaeum, PG
58.975-1058 passim.
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of Julia who went from Antioch to spread the faith in Gaza in Palestine.!1?
This practice would in due course be followed by Severus, the Monophysite
Patriarch in the City (sedit 512-538), who cited extensively from a work of
Mani in his Cathedral Homilies in order to refute it systematically. The
homily was originally delivered in Greek, but has only survived in two
Syriac translations.!’! Despite their being translated from Greek, the
citations constitute a major source for the reconstruction of a lost
Manichaean work which is also used by Theodoret and Titus of Bostra:

From where did the Manichaeans, who are more wicked than any other, get
the idea of introducing two principles, both uncreated and without beginning,
that is good and evil, light and darkness, which they also call Hyle?!12

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

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

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

11 Severus Antiochenus, Homilia 123, ed. Rahmani, Studia Syriaca IV,
Documenta de antiquis haeresibus (Beirut, 1909) pp. \ 8-« (trans. of Paul of
Callinicum) and Homélie catéchetique (conire les Manichéens) (rans. of Jacob of
Edessa), ed. and trans. M. Briére, Les Homiliae Cathédrales de Sévére d' Antioche,
PO 29 (1961) 124 (628) - 188 (692) (trans. of Jacob of Edessa). See also the
edition of M. A. Kugener and F. Cumont Recherches sur le Manichéisme, II,
Extrait de la CXXIII Homélie de Sévére d'Antioche (Brussels,1912) 89-150 and
study and translation by J. Reeves, Jewish Lore in Manichaean Cosmogony,
Studies in the Book of the Giants Traditions (Cincinnati, 1992) 165-83.

12 Hom. 123, ed. Bridre, p. 148,23-25: \a Ja hédm Nusw  Kaid -
Chusy ) Khmzsi hidt KAIN gmidud da o1 Wdur s aizn
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elvai, Oedv xail “YAnv, xoi mpoonybépevoe tov ptv Oeov ddg, thv 8¢
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8¢ xai dAla ovopata. Tit. Bostr., adv. Manich. 1,6, p. 4,14-18 (ed. Lagarde):
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The difference and gulf between the two principles are as great as that
between a king and a pig. The one moves in a royal palace in chambers fitting
for him, the other wallows like a pig in filth, feeds on its foul stench and takes
pleasure in it, or [is] like a snake, coiled inside its den.115 ..

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

And it (i.e. the Good) is not seen in the southern region, and that is because
it is hidden in that which is within its bosom (the Region of Light); for God
has built a wall around that place.!1”

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

avépace 8évdpov ayabov, dyaldv nenAnpopévov xapndv- thv B&
“YAnv, d8évBpov xaxdv, ocuvpPaivoviag tfi piln ¢épov xapmoic.
'Apeotnkévarl the “YAng Epnoc tov Gedv, kol maviamacily dyvoeilv, xol
avtov v “YAnv, kai thv “YAnv adtév- xai oxeiv, tov pév Oedv, 1d te
apxt@a pépm, kol 1 £@a, xai & Eomépra, thv 8¢ “YAnv ta véna- Tit.
Bostr. 1,11, p. 6,3-4: A%01g 10 peonuPpvov pépog 1§ xaxiq d186vteg. See
also Chron. Maroniticum, ed. 1. Guidi, Chronica Minora, CSCO, Ser. Syr. 3
(Paris, 1903) 60,10-13.
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enclosed in splendour and gives no occasion because of its goodness. But it
has preserved itself by its righteousness and is in this splendour, existing
continually in the nature of its greatness in these three regions. The Tree of
Death, however, accordmg to its nature has no life or any fruits of goodness
on its branches. It IS always in the southern region. It has its own place,
which is above (?) it.!

The Tree of Death is dwlded into many [trees]. War and embitterment exist
in them. They are strangers to peace and are full of all wickedness and never
have good fruits. It [the Tree of Death] is divided against its fruits and its fruits
too stand against the Tree. They are not at one with the one who produced
them, but they all produce the worm for the destruction of their plmce. They are
not subject to the one who produced them, but the whole tree is bad. It never
does any 1gg:iocl but is divided in itself and each individual part destroys what is
nearby.!

For they also wrote these strong words: [Let this be said] about the Hyle and
about its fruits and members. Because of the unrest - therein was the reason - it
happened, that they ascended even to the worlds of light. For these members
of that tree of death did not even know each other, and were not even aware of
each other. For none of them knew more than its own voice and saw only that
which was before their own eyes. And when it [the voice] called out
something, then they heard it and were aware of it and set off to the voice with
violence. They did not know anything else. And so they were stimulated and
spurred on by each other to press forward even as far as the frontiers of the
splendid land of light. But when they realized that its wonderful and
exceedingly beautiful appearance was far better than their own, then they
assembled - i.e. that dark Hyle - and took counsel against light to mix
themselves with it. Because of their madness they did not know that a strong
and powerful God dwelt therein. But they strove to ascend to the heights,
becuse they had never recognized anything of the excellence of the Godhead,
nor had they realized who God was. But they looked there, full of foolishness,
urged on by the desire for the appearance of those blessed worlds and believed
that it would belong to them. There arose therefore all the members of that
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Tree of Darkness, that is Hyle which creates ruin, and ascended with many,
countless armies. But they were all clad in the Hyle of fire,!20

The members however [of the Hyle] were varied. Some had a firm body and
were of infinite size, the others incorporeal and untouchable, having a keen
oerception like the demons and apparitions of phantoms. When, now, the
whole Hyle had arisen, it ascended with its winds and storms, with water and
fire, with its demons and apparitions, the archons and powers - and this was
while they were all in the depths, so that they could associate themselves with
the Light. Because of this disturbance, which was prepared out of the depths
against the Land of Light and against the holy fruits, it was necessary that a
part should come out of the Light and be mingled with the evil ones, so that
the enemies would be captured by this mingling, and the good would have
peace and the nature of the good would be preserved, after that blessed nature
had been delivered out of the fire of the Hyle, and out of that ruinous decay,
and thereby again the luminous ones would be divested of the Hyle by the
power which has been inter-mingled, so that the Hyle will be destroyed from
the midst and the Tree of Life be god in all and over all. For in that world of
light there is no burning fire, to be set against evil, nor cutting iron, nor
water, which drowns, nor any other evil which is like it. For everything is
light and free space. And no harm comes to it. But rather this exodus or
crossing-over takes p]ace in order that, by virtue of the part which came from
the light, the enemies, being scattered, might cease their attack and are
captured by the mingling.!2!
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The once commonly accepted hypothesis of Cumont and Kugener that we
have here citations from the lost Manichaean canonical work, the Book of
the Giants,'?* must now be called into doubt. The Book of the Giants, as
shown from cxtant Turfan fragments, shows the distinctive influence of the
Book(s) of Enoch and this has been confirmed by Milik’s identification of a
prototype of the Manichaean work among the Enochic fragments from
Qumran (1st C BC - 1st CE).!2% The lost work behind the citations gives
one of the most abstract and most demythologized versions of Manichaean
cosmogony and it is not inconceivable that it was a Christianized version of
a Manichaean work utilised by heresiologists for the refutation of the
teachings of the sect.

4. Manichaeism in Palestine and Arabia

According to Epiphanius, the first Manichaean to arrive in his hometown of
Eleutheropolis in Palestine was a veteran by the name of Akouas at the time
of Aurelian (270-5). Hence those who became followers of the faith called
themselves Akouanitans.!? His status as a veteran has led De Stoop to see
a similarity between Manichaeism and Mithraism in that both of these
religions appealed to the Roman army serving on the frontier.!26 This
Akouas, however, may be identified with one of Mani’s disciples Mar Zaku
who was also venerated by the Manichaeans in the East.!?” If this is so, he
could hardly have been merely a soldier on garrison duty in the frontier cities
who came to the religion through the army. In any case, the strong
prohibition against the taking of life was very strict in Manichaeism and its
appeal to soldiers in general would have been limited.!?® Mar Zaku was

M.H‘l K‘qu\ \Slb:mw owm v\n\' Kimm o wadhzy \nl_\n\':n LAETT R
idha @n AT o) dud wEda du Em Kedd A= ade iKamws
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123 Kugener—-Cumont, op. cir. II, 160-61. S

124 Cf. Reeves, op. cit., 172.

125 Epiph., haer. LXVL1,1, pp. 13,21-14,1: Mavigaior, {oi) xai 'Axov-
avitar Aeydpevor, Sid Tive ovétpavov amd 1fg péong TAV TMOTAPDV
EAB6v1a, 'Axodav olitw xalobpevov, év 1fi 'EAevbepomdrer évéyxavia
tadmy Ty 109 dnAntnpiov Tovtov mMpaypoteiov, obTol kaTd TOV KaLpdV
éxelvov 1@ Pio [adtdv] éxnpuvéav, péya 1@ xdope xaxdv petd v
ZaBeddiov travactavreg (oipeocw): év xpdvoig yap obror Adpniwavod
100 Zgamlémg yeyoévao, mepi £rog téraptov ¢ avtov Pacideioc.

126 E. De Stoop, Essai sur la diffusion du Manichéisme (Ghent,1909) 57-8.

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

128 Cf. F. Cumont, “La propagation du manichéisme dans 1’Empire romain”,
Revue d'Histoire et de Littérature Religieuses, N. S. 1 (1910) 39. See also P. R.
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most probably a Roman soldier who was taken into captivity in Persian-
held Mesopotamia in one of Shapidr I's raids on Roman territories.
Furthermore, Tardieu has made the important observation that the word
ovETpavog could mean a monk or an ascetic. Thus, Akouas-Zaku might not
have any military background and his title of veteranus might signify
nothing more than his senior position in the Manichaean community.!?°

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

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

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

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

129 M. Tardieu, “Vues nouvelles sur le manichéisme africain?”, Revue des
Etudes Augustiniennes 81 (1979) 253.

130 VII,31: 'Ev 1001 xoi 6 paveig tag ppévag Endvopdg te THg dapov-
wong oaipfoewg thv 100 Aoylopod mapatponiv xabwmAilero, 109
Saipovog, abdrod &f 100 Beopdyov catavd, ixi Adpp moAddv tov dvdpa
npoPefAnpévov. PapPoapog dfta tov Plov adtd Adye xai tpdme v 1E
ebowv Saipovikdg Tig Bv xai poviedng daxdérovBa todtog EyyxElpdv,
Xprotdv abtdv popedlecbar énerpdto, totd pdv 1dv mopdxAntov xal
adtd 10 mvedpa 1o dylov adtog Eovtdv GvaknpiTIOV Kol TVQOVREVOS YE
¢nl tfi povig, toté 84, ola Xpiotdg, pabniag Sddexa xowvwvoig 1ig
xawotopiag aipobpevog: 8dypatd ye pfiv yevdn xail dea éx pvpiov tdv
npéradat dnaoﬂnm’nmv aBéwv aipe’oamv oupneq:opnpéva xottooag, £x
tng Mepodv émi tqv x08’ fudg oixovpuévny mnep TV BavuquSpov iov
§mpop§a1:0. &g’ ob 81 10 Mcwtxa\mv S\JUUEBEQ dvopa 10|.g moAdoig elg
11 viv émumoddaler. 101.0.\)1'11 pév odv f xai t'qoﬁe g qu:‘uScov‘upou
yvéoewg vnobeorg, katd tobg dednlwpévouvg dmogueiong ypévouve. Trans.
J. E. L. Oulton, Eusebius, Ecclesiastical History, Il (London, 1927) 246.
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knowledge of it almost entirely on the Acta Archelai.'®' The fact that
Manichaeism was specially condemned in these lectures rather than any
other heresy seems to suggest that Manichaeism had made a stronger impact
on his diocese than any other heresy. Perhaps it was through endeavours of
zealous priests like Cyril that the Manichaeans in Palestine round about 364
felt threatened and sought a champion for their cause in the famous sophist
Libanius of Antioch, who on more than one occasion had pleaded with the
authorities to show more tolerance towards non-Christian religions. Our
evidence for this is a letter addressed to Priscianus, who was then Governor
of Palestina Prima:

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

Although the letter does not specifically mention the Manichaeans by name,
most scholars since Valesius (1603-76) have regarded them as the sect in
question.!33 The sun was indeed a god of the second grade in Mani-’
chaeism,!34 they refrained from slaying animals 35 and the fact that they
were in many places but nowhere numerous also suits the Manichaeans. The
sect had been put under a ban since 302 by the Emperor Diocletian but the
force of his edict was probably ignored by the early Christian Emperors.!3¢
Thus it was possible for Libanius to make the plea for toleration on their

131 See above mote 99.

132 Ep. 1253, ed. R. Foerster, Libanii opera 12 vols. (Leipzig, 1909-27) XI,
P- 329: Ot tdv 1iAov obror Bepanebovieg dvev afpotog xal Tipdvreg Bedv
npoonyopiq devtépa xai thv yaortépa xoAdafoviee kol Ev xépder
mowobpevor v ¢ tedevtiic Apépav moAdaxod pév eict ThH¢ YhC.
roavtayxov O& OAtyor. xail adikover piv ovdéva, Avmolvrar 8 bn' évimv.
Bovlopar 8¢ tobg év Madarstivy todtev Swtpifoviag thv ohv dpetnv
fxew xataguylv xal elvai ogow &dcwav xai ph EEeivar toig
Bovlopévorg eig adrobg LPpilewv. Cf. O. Seeck, Die Briefe des Libanius
zeitlich geordnet (Leipzig, 1906) 244-45 and W. Bang, “Aus Manis Briefen” in
Aus den Forschungsarbeiten der Mitglieder des ungarischen Instituts ... in
Berlin. Dem Andenken Robert Graggers gewidmet (Berlin, 1927) 66, n. 1.

133 Y. Valesius, Annot. in Socr 1,22, repr. in PG.67.137-8.

134 Cf. J.-P. Asmussen, XVastvanift. Studies in Manichaeism (Copenhagen,
1965) 206.

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

136 Cf, E. H. Kaden, “Die Edikie gegen die Manichder von Diokletian bis
Justinian”, Festschrift Hans Lewald (Basle, 1953) 57-8.
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behalf. Once the laws against them were issued in quick succession in the
Theodosian era (379-95), such a plea would almost certainly have fallen on
deaf ears.

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

About that time, a woman from Antioch named Julia arrived in the city; she
confessed to the abominable heresy of those known as Manicheans; now,
discovering that among the Christians there were some neophytes who were
not yet confirmed in the holy faith, this woman infiltrated herself among
them, and surreptitiously corrupted them with her impostor’s doctrine, and
still further by giving them money. For the inventor of the said atheist
heresy was unable to attract followers except by bribing them. In fact, the
said doctrine, at least, for those in their right minds, is full of every kind of
blasphemy, damnable things and old wives’ tales, only useful for attracting
feeble women and childish men, short on reasoning and intelligence. This
false doctrine of different heresies and pagan beliefs was created with the
treacherous and fraudulent intention of enticing all kinds of people. In fact
the Manichaeans worship many gods, thus wishing to please the pagans;
besides which, they believe in horoscopes, fate, and astrology in order to be
able to sin without fear since, according to them, we are not really
accountable for sin, it is the result of a fateful necessity.!40

137 Marcus Diaconus, Vita Porph. Gaz. 85-91, pp. 66-71. Cf. F. C. Burkitt,
The Religion of the Manichees (Cambridge, 1926) 7-11 and esp. F. R.
Trombley, Hellenic Religion and Christianization, c. 370-529, Pt. 1, Religions
in the Graeco-Roman World 115/1 (Leiden, 1993) 229-34.

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

139 Vita Porph. Gaz. 85 (3-7), 66-7.

140 Tbid. pp. 66-7: Kat’ éxeivov 8% tov xaipdv Emedfipnoev tfi wéAer
yuvn 115 'Avnidyicoa xalovpévn Iouha nng um]pxev Mg ;woapag
aipécewg 1OV ?u:yousvmv Maleaww kol Yvouoa TIvag VEOQWTioTOUG
elvar xal pnr:co zcmpwp.evoug &v 1:11 aylg mioter, dnewweAbodoa
onépBerpev u'u'rong S tfig 'yon'nxng avTig Btﬁaoxaltag. moAAL 5&: nAéov
01 ddoewg ypnudtwv. ‘O yap Egevpdv thv eipnpévnv &Beov aipeov,
ovk GAAwg NBuviOn Beledoar tivag ei pf dwd thg mapoxfic tdv
xpnpdtov. Kai yop 10 pdOnpe abdtdv, toig ye vodv éxovoiv, memAfpwrat
ndong Placgnpuiag xei xatayvdocog kel ypaddov pibev igeixopévov
yovaikdpux xai radidderg dvdpag xodgov Exovtag tév 1e Aoyopdv xal
v Sidvowav. 'Ex Swagdpuv yop aipécewv xai Soypdtev ‘EAAnvikdv
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Mark then remarks that they were Christians in name only but declined to
give more detailed description of their mythical teaching:

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

Grégoire and Kugener, the editors of the vita, have made the important
observation that Mark’s ideas on Manichean heresy are apparently obtained,
through the intermediary Porphyry, from the Panarion of Epiphanius. Many
passages from the article on the Manichaeans are duplicated in chapters 85
and 86 of the vita Porphyrii. For example, Epiphanius, who chose the
amphisbene as a symbol of Manichaeism, says that this snake is multi-
coloured, resembling various objects, to deceive human eyes, and hides its
sting beneath it, which is a source of poison drawn from everywhere. Mark

ovvigmoav tadtnv avtdv v xaxodoiav, PovAépevor mavoipymg xal
doriwg mavtag mpoohaPéobar. Beobg yap mordolg Aéyovoiv, iva
“EAAnow apésweow, ¥r1 8¢ xai yéveow xal eipappévnv xai dotpolroyiav
pdoxovewy, iv' adedg Gpapravdow, @¢ pn Ovtog év fpiv 10D
apapravew, GAL" £§ dvdyng tii¢ elpappévng.

141 1bid. 86, pp. 67-8: 'Opoloyodoiv 8 xai Xpiotdv, Sokfoer yap adtov
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Bewpodvrav, fva 8§6En tolg piv pdpoig xai dvoftoig dAnBf tvyrdvew,
toig 8¢ vodv #yovor oxik kol andtn xail énivolr dvBponivn, obrog xai
oi Mavixaior, éx dwagdpov doypdrav avirijcavieg, anetédecov thv
adtdv xaxodofiav, upaAdov B& éx Swxodpev Epretdv 1OV 1OV
ovvayaydvreg xal pi€avieg, Bavoamoedpov edppokov xateokebasav mpoc
avaipeow dvBporivov yuydv. ‘Q¢ 8¢ mpoeipntan, événunodong tiig
Alowpogdpov yuvarkdg, Tivig tfi aratdder adthg Sidaokalig cvvan-
fxOnoav.
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borrows from this passage the two images in his incoherent passage in
chapter 86: ‘a mixture of colours intended to deceive the onlooker, and a
mixture of poisons drawn from various snakes.’ But the certain proof of
Mark’s subordinate relationship to Epiphanius is the mention of Philistion
and Hesiod (beginning of ch. 86). Philistion is a mimographer at the time
of Augustus. It is widely supposed that the Manichaeans were able to use
his works to create their cosmogony. Now, Epiphanius, in quoting
Philistion, says simply this: “Who would not burst out laughing at the
story of their beliefs, crying out that Philistion’s farces are more serious
than their own mimes. 42 Epiphanius’ observation is quite correct, for it
concerns the truly ridiculous fable of the demon Omophoros, the
Manichaean Atlas, who changes shoulders every thirty years, thus causing
earthquakes. As for Hesiod, this is the context in which Epiphanius
mentions him: ‘Unmask yourself, O comic Menander: for your protest is in
vain, you are Menander in person, since you tell us stories of adultery and
drunkenness! They are the poetry of the Hellenes and not the truth that you
are trying to introduce to us, and whose purpose is to lead astray those
whom you entice. Of course, Hesiod, the poet of Theogony, Orpheus and
Euripides, were no more sensible than you. There is no point in their stories
being ridiculous, everyone knows very well that poets tell of things that do
not exist, whereas you believe in the reality of the yarn you are spinning to
us.”'%* Remembering these passages inaccurately, the good Mark put the
famous author of the Theogony and Philistion the mimographer on the
same footing.!44

To return to the story of Julia. Porphyry, the bishop, duly summoned
Julia and entreated her to depart from her “satanic” beliefs.!45 Julia, far from
being cowed, threw down the gauntlet of a public debate : ‘Speak and listen.
Either persuade or be persuaded.’'46 The challenge was accepted and the next

142 Epiph., haer. LXV1,22, p. 50,1-3: Ta 8¢ &AAa eineiv tic odvx éx-
yehdoetev. g taya té 100 Prhiotiovog elvar dvayxadtepa fi & Tfig
tovTov pipodoyiag;

143 Ibid. 46,11-12, p. 84,26: Emapbév cov 10 mpocwnciov, & xopedorord
Mévavdpe. éxeivog yap @v ceavtdv oxemdlelg, poyydv Epyo Sinyodpevog
xai pélng- obdev yap év ool xaBéomxe. tdv yap ‘EAAfivov té movjpata
avti tig dAnBeiag mopewcpépuv mhavig tobg Lmd cod Amarnuévouc.
Ty yap vntp of 'HoloBog Eppdvnoe té mepi 17g Beoyoviag momtedpata
diynodpevog, taya 'Opeevg, tayo Evpinidng. éxelvor yap xdv
xatayélaota dSimyfoavto, Sfloi eioiv 611 mowmrtal brépyovreg
growtedoavio T obvx dviar ob S dg Svia Sy, Tva thv mAdvny
REPIOCOTEPAY EpydoT.

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

145 1bid 87 (8-10), p. 68: Elta Aéyer 1 yovauxi- 'Amdoyov, adeAod,
tovtng thg xakodoéiag: catavikh yip Tvyydver

146 Tbid. (10-11), p. 68: “H Bt dmexpivato: Aéye xal &xove, xai f
neiberg f meibp.
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day she arrived accompanied by four companions, two men and two women.
Mark describes them as “meek” and “pale” which may indicate either the
effects of frequent fasting on their physiognomy or the extent to which their
lives were dominated and regulated by their Electa.'*” The proceedings of the
debate, according to Mark, were recorded by a scribe who knew the short-
hand system of Ennomos, with Mark and another priest acting as
memorizers. Unfortunately Mark decided not to include even a summary of
the debate in his vita of Porphyry as he had intended to make it the subject
of a separate work.!® We can only surmise from the way the debate
concluded that it was a heated exchange as Julia suffered a stroke and died -
her ascetic lifestyle had not prepared her for such an intense encounter.!4?
Her abrupt departure left her companions defenceless in the hands of the
victorious Porphyry. He duly made them anathematize Mani and received
them back into the church as catechumens.!3°

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

147 Ibid. 88 (1-3), pp. 68-9: Tfi 8¢ Enadprov mapayiveror i yuvi, Exovoo
ped’ tavtiic dvdpag dbo xai tocadrag yuvaikag- foav 8 vedrepor xai
eberdeic, aypol 8¢ mdvreg, | 8¢ 'TovAia Q npofefnxvic.

148 Tbid. 88 (12-23), p. 69: "H 8¢ #fipEato Aéyew. ‘O 8¢ &delgdg Kop-
vijliog O Sidxovog 6 npd Ppaxfog dvopacheig, émotdpevog & "Evvopov
onpeia, Envpaneic mapd 10D paxaplewtdtov Eémwokdémov wAvia T
Aeydpeva xoi avrminifépeva fonpeodro, Epod kol 10 ddeApod Bapwyd
vmopvnoxéviov. Tov 8 Sidhoyov odx Eypayo év tovte 19 Pifrin Sid
10 elvar péyav, Povddpevog év émtopii mowoaoBar thv mapodoav
ovyypagiv, év Etépe 8t Pifrio abdtov £EeOéunv 1ol Bovlopévorg yvdvor
v te cogiav thv dobeloav napd Oeod 1@ doretdte Mopeupiv xal Tobg
ypadderg pdbovg olg E@Avdpnoev f tepatoddyog xal gappaxdg 'TovAia,
fiviwve. petiABev 1 Oela dixn oEéwe.

149 Ibid. 90 (6-11), p. 70: Ot 8¢ obv adrii Oeacdpevor & dréotn, EpoPh-
Bnoav opddpa: Eyvyaydyovv 8 adthv xai énfidov cig 10 obg adtig, kal
obk fiv povi xai odx fiv dxpdacic. [omoaca 8t dpav ixaviv dowvog
napédokev thv yoxnv, dnedBodoo eig dmep Etipnoev oxdtog, @dg obTO
nynoapévn, ...

150 Ihid. 91 (6-11), p. 71: 'O 8t poxdpiog émoinoev méviag Gvade-
paticar tov Mévnv tov &pynydv tig abvidv alpéoewg, £§ ob xal
Mavioiot éxAnbnoav, kai xatnyfoag abvrobg dedvrwg &xi mAeiotag
nuépag mpoonyayev i Gyig xaBohixfi éxxAnoiq. Mpogdoer 8 Exeivov
xai BAMOL @V dAAoeBvdv petavofoavieg tooticOnoav.
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Euthymius and his companions and saw to their needs. We learn from Cyril
that ‘some of the Zipheans who had formerly accepted the ‘eponymous
heresy of madness” were so inspired by the teaching of Euthymius that they
apostasised from the heresy, and, after they had anathematised Mani the
founder of this impure heresy, were instructed in the catholic and apostolic
faith by the holy man and received the baptism.’!5!

Arabia too felt the impact of Manichaeism in the fourth century. The
province was penetrated by Manichaean missionaires based at Palmyra under
the leadership of Abiesus, using the important trade route from Hit to Bostra
via Palymra.'’2 Our knowledge of its presence is derived from Titus, bishop
of Bostra, who is best remembered for his being accused by Julian the
Apostate for failing to maintain religious harmony in the city.!5? Titus is
the author of the longest extant polemical work in four books against the
Manichaeans by a Greek writer, but only the first two books and twenty-
nine chapters of the third have survived in Greek and the rest are available to
us only in a Syriac translation.!3 Like Ephraim, Titus knew Manichaeism

151 Cyril. Scyth., v. Euthym. 12, pp. 22,22-23,3, ed. Schwartz: xai Tivig
tdv Zwpaiov v thg poviag éndvopov aipeow eicdeEdpevor 10 mpiv dui
1fig évBéov adtod Sidaoxariog thg dxabdptov aipéocwg dmootdvreg 1oV
tavtng yevviatopa Mdavnv aveBepdtigav, thv 8¢ xaBolixfiv xal
drootodikiiv niotwv S18ayBévrec fgwricOnoav. On this episode, see esp.
Stroumsa, “Gnostics and Manichaeans in Byzantine Palestine”, Studia Patristica
XVIII, Papers of the 1983 Oxford Patristic Conference (Kalamazoo, 1985) 276.
See also Cyril. Scyth., v. Sabae 36, p. 124,27-28 where an Origenist monk was
accused of having taught secretly the “doctrines of impious pagans, of the Jews
and of the Manichaeans.”

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

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

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

5. Manichaeism in Egypt

The abundance of classical and Patristic evidence for the early diffusion of
Manichaeism in Egypt and the recovery of Coptic Manichaean codices from
Medinet Madi'%®, of the Greek Mani-Codex from Lycopolis(?)!3? and of
innumerable text-fragments on papyri and on wooden-boards from Kellis
have shown beyond doubt that the religion was well established in Egypt.
The early missionaries could have travelled over land via the Gaza route or
by sea from Ferat or Eilat to Berenice.!®® We know from Alexander of
Lycopolis, a pagan philosopher who wrote against the sect, that the first
Manichaean missionary to Egypt was called Pappos and he was then
followed by Thomas.!6! The name of Pappos is confirmed as one of the
principal disciples of Mani from the Medinet Madi texts'62 and Thomas is

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

155 See esp. Bk. II, (Gr) ed. cit., pp. 25,35-66,26. Cf. 1,4, p. 3,26-7. See also
Quasten, op. cit. 111, 359-61.

156 See e.g. 11,13-24, 31,33-42,30. On Titus as polemicist see below pp. 183-
87 and G. Stroumsa, “Titus of Bostra and Alexander of Lycopolis: a Patristic and
a Platonist refutation of Manichaean dualism”, in J. Bregman ed., Neoplatonism
and Gnosticism (Albany, 1991) 337-48, '

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

158 Cf. Mani-Fund 8-17.

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

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

161 Alexander Lycopolitanus, contra Manichaei opiniones disputatio 2, p.
4,17-19 (ed. Brinkmann): np@tog yé tig [ldnog todvopa mpog fpag éyéveto
TG 10D avdpdg 8éEng tEnynthg xal petd tobtov Owpdg kai Tveg Frepol
pet’ avrove.

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

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

5.1 Fragments in Syriac from Oxyrhynchus and others

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

1. A fragment consisting of the inner part of two conjugate vellum
leaves (Brit. Mus. Or. 6201 ¢ (1)).1%5 No continuous translation of the text
is possible because the length of the lines is unknown. A 3 in Burkitt's text
contains a form of punctuation which is typical of Manichaean texts from
Turfan. The occurrence of the phrases K=uau <] (Beloved [brother]s (2)) in
D 8 and of ao\ «iam [| ] 2m«a (That M[ani] said thus: ‘Do *?[...]) in
A 9-10 suggests that it was part of a homily. Burkitt has noted that the text
also contains a number of stylistic features typical of Edessene Syriac -
another pointer to the importance of Edessa as an early centre of the
diffusion of Manichaean literature.

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

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

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

165 First published with photography in W. E. Crum, “Manichaean Fragment
from Egypt”, Journal of the Royal Asiatic Society 1919, 207-8
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Manichaean texts from Central Asia!%® and in one case in precisely the
context suggested by Burkitt.!9?. Text C contains the important Manichaean
cosmogonic term (from Gr.) «\,una3« (Archon) which is also attested in
the writings of Ephraim, 163

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

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

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

and

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

166 *wzdh'g M7984 1 = e 1 V ii 26 {Rd. y 39} and 'zdh'g M7983 I =d 1V i 22
[Rd. y 50}; cf. MM i, p. 194 and 200. See also the phrase 'zdh’g 'y mzn
(gigantic dragon) in line 224 the semi-canonical work the Sabuhragan. Cf. D. N.
MacKenzie, “Mani’s Sabuhragan”, BSOAS 42/3 (1979) 513.

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

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

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

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

Wlvn @l (O v T [
Jo (sic) dpazn @Y, =\ vw) T [
Aol D dud Gk s sl T s o Y|

171 Bodl. Syr. d 14 (3, lines 2-5), cf. Burkitt, op. cit., pp. 116-17:

b ma da Axde
] ) e e
] ik g1 G A
] ™k v
Margoliouth’s reading of «inu=\ in line 3 is almost certainly an error but a
forgivable one given the importance of Mahoza (i.e. the Seleucia-Ctesiphon
region) to the early history of Manichaeism.



64 FROM MESOPOTAMIA TO THE ROMAN EAST

seem to belong to homiletic texts in which Mani or his successor Sisinnius
admonishes the faithful that suffering was the price they had to pay for
being possessors of a unique revelation. The enumeration of the righteous
from Adam to Jesus is paralleled in the Coptic Kephalaia.'’? The first of
the two fragments cited also bears some resemblance to a genre of
Manichaean writings in Parthian known as “Crucifixion hymns” (wyfr's
d’rwbdgyftyg). i.e. hymns on the death of Mani - an event which his
followers commemorated as a form of crucifixion imitaito Christi.\ These
were almost certainly translated direct from Parthian into Syriac and
belonged to the same early generation of Manichaean writings as the
Homilies in Coptic.!” The Estrangela script of these fragments exhibit
many distinctive orthographic features which would become fully developed
into an elegant scribal hand in Central Asia. (E.g. « for « sz for m,us
for =, « for =, & for 4,  for o,>'for . and & for \). Manichaean
works in Syriac therefore would have been highly distinctive in appearance
and it is surprising that none of the religion’s opponents remarked on this
fact other than to reluctantly compliment on the quality of the calligraphy of
Manichaean books.!”%

5.2 The Manichaean codices from Medinet Madi

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

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

173 See e.g. M4570, MMTKGI 4al8, pp. 76-7.

174 On the Coptic Homilies see below n. 181.

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

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

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

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

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

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

130 Cf. Gnosis 111, 12.
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The find was estimated to have totalled two thousand leaves and, as the
cache was broken up by the first dealer, reassigning the separated quires into
their original codices was far from easy. By 1933, the date of the epoch-
making publication of Schmidt and Polotsky, seven codices were identified
as follows: (in the Berlin collection) (1) the Letters of Mani, (2) the
Kephalaia of the Teacher (i.e. Mani), (3) the Synaxes codex which appears
to be a commentary (?) on the Living Gospel - a canonical work of Mani,
(4) a historical work which gave a life of Mani and the early history of the
sect - the so-called Acta codex; (in the Chester Beatty Collection in London)
(5) the Homilies, (6) the Psalm-Book (7) the Kephalaia of the Wisdom of
my Lord Mani .

The first major publication of texts to appear from the Medinet Madi
cache is a critical edition with German translation by H.-J. Polotsky of the
first 48 leaves (i.e. 96 pages) of the so-called Homilies codex in the Chester
Beatty Collection.'®! The codex was divided into two parts before its sale -
the greater part was acquired by Schmidt (P. 15999) and a smaller portion by
Beatty (Beatty Codex D). The pages published by Polotsky contain four
logoi: (1) a prayer-sermon (naorvoc ancamncm) on the death of Mani (pp.
1,1-7,7). The original title of this may have been (nepjHNocNcaAmaIOC
as indicated by a detached page-header.!8? Salmaios (‘the Ascetic’), a disciple
of Mani,'®3 is known to us in a number of Greek anti-Manichaean sources
and probably also in the CMC.!184 (2) “Kustaios’s Sermon on the Great
War” (naoroc annae mnoiemoc nkowctailoc) (pp. 7,8-42.8).
Kustaios, who has the epithet of the “Son of the Treasure of Life” in the
CMC '35 was presumably also a close disciple of Mani. The work
originates from the period immediately after the death of Mani (i.e. the last
decades of the 3rd C.) when the community was undergoing severe
persecution by the Sassanian authorities and when eschatological hopes kept
alive the fledgling spirit of the sect. (3) “The Section of the Account of the
Crucifixion” (naepocanteovogaTtcravpweic) (pp. 42,9-85,34) gives
one of the most important accounts of the death of Mani. Although the
latter died of torture in prison, his death was regarded by his followers as a
form of “Crucifixion” imitatio Chrisi. (4) a paean on Mani’s entry into the
Kingdom of Light and praise for the Manichaean pantheon (pp. 86,1-96,27).
The part in Berlin identified by Schmidt as of the same codex was in a very

181 Manichdische Homilien, ed. and trans. H. J. Polotsky (Stutigart, 1934).

182 pid. pp. XIII and XV.

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

184 On Salmaios see below p. 82.

185 114,6 (edd. Koenen and Romer p. 80): Kovctaioc 6 vide tod |
Oncavpod tic Zofc
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poor state of preservation. It was nicknamed “the wig” (die Periicke) and was
among the texts lost at the end of the Second World War,1%6

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

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

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

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

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

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

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

Mandaean prayer:
My brothers,
speak truthfully, not with lying lips
prevaricate. Be not like a pomegranate: (rym'n’)
which on its outer face is sound,
outwardly sound is its surface,
but inside it is full of dry husks (qwm'n’).' 9!

As Sdve-Soderbergh has well noted, the play on the words “pomegranate”
(Mand. rumana = Syr. «i>n4) and “husk” (Mand. gumana = <=a=nan
“seed-pots, mildew”) is central to this parable and it is most effective in
Mandaic, less well in Syriac and not at all in Coptic.'®? The repetition of
the phrase “the outer face is sound” in both Manichaean and Mandaic
versions strongly suggests a common source. Moreover, the parallels are
not isolated; for in the same psalm we find another strong echo to the same
Mandaean prayer:

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

190 ps _Bk. p. 220,1-6: NACNHT MEPIT ¢NNETNOHT' . AN[WPPENHT |
¢NNETNCNATOT : NWHpe NTCnatTor wavh(wiTte abar NwHpe
RNOHT' WATAOTN 2BaA: Mlnop | X1 NTAINITH RNAECMEN . ETEPE
TEYROTKEPR [TTII 2iBaA : TEYKOTKE PATT 2IBAA . NJCANQOTN A€
qlmHg NKwpalel . Trans. Allberry.

191 Canonical Prayer Book of the Mandaeans, ed. E. S. Drower (Leiden, 1959)
text p. 178,9-13 (Prayer 155): 'h'y | bkwit’ m'lyl wl' byspy’ dSyqr' tyS3yqryn
I'tyd'myn Iw't (y?) | rwm'n’ (Lidzbarski: rwm'n’) | dmn IbTt ‘nph r'wzy’ mn Ib'r |
ryzy’ ‘'nph wmn g'wh qwm’n’ mly'. Trans. Drower, op. cit. p. 134. I am grateful
to Dr. Erica Hunter (Cambridge) for advice on Mandaic palaeography.

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

Mandaean Prayer:
Be like a wine jar full of Azmiuz wine;
its outside is clay and pitch
but inside it is Azmiuz wine.!%4

The similaritics have led at least onec major Manichaean scholar of the
Uppsala School of Religionshistoriska, Prof. Geo Widengren, to suggest
that Mani spent the first two decades of his life in a Mandaean or proto-
Mandaean community.'?® That the Mandaeans, prior to their modem
diaspora, flourished in S. Iraq would have also fitted the geographical
location of the Mughtasilah as given by al-Nadim. However, a sect which
pits John the Baptist (the King Yahia Yuhana)'? against Jesus the “pseudo-
Messiah™'?7 or “Christ the Roman”!% would have provided an unlikely
nurturing ground for somcone who would later style himself the “Apostie of
Jesus Christ”.'%? On the other hand, the Elchasaites of S. Babylon and the
Mandecans of modern S. Iraq both had their origins in the gnostic baptising
movements (Jewish and Christian) of the first century C.E. Numerous
mythological motifs are common to both Manichacism and Mandacism,
indicating thcir common development in a culturally and religiously
syncretistic cnvironment.2% Information on the Mughtasilah in the Islamic
period provided by Ibn al-Nadim was clearly confused with that on the
Mandeans showing that to the outsider, the two baptising sects were not
easily distinguishable.20!

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

193 ps._Bk. p. 220,21-4: x1 NTaNTH NHT HOTWAWOT NIHPT :
EYCAANT €YKH DANNEYya6aN : xe ncanlBar men ovBRxe ne
NAamzeTn : AlnclaNgoTN AeoTHPRNctN[oT]ye nme:

194 Loc. cit. lines 14-16: ‘d'myn ly'hbh h'mr’ dmly’ h'mr’ | "zymywz mn IbT
h‘sF wqyr mn g'wh h'mr’ ‘zmywz. Trans. cit

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

196 [ oc. cit. (text) 140(d),20-21, (trans.) 106.

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

198 Cf. Rudolph, Die Gnosis. Wesen und Geschichte einer spitantiken
Religion, 3rd edn. (Gouingen, 1990) 394. For references sce E. S. Drower and R.
Macuch, A Mandaic Dictionary (Oxford, 1963) 430 (s. v. rumaia)

199 On the anti-Christian polemics of the Mandaeans, see esp. K. Rudolph,
Die Mandder, | Prolegomena: Das Mandier—problem (Gottingen, 1960) 48-53.

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

201 The Fihrist of al-Nadim, trans. B. Dodge, Il (New York, 1970) 811. Cf.
Rudolph, op. cit. 41-43 and G. P. Luttikhuizen, The Revelation of Elchasai,
Investigations into the Evidence of a Mesopotamian Jewish Apocalypse of the
Second Century and ils Reception by a Judaeo-Christian Propagandist, Texte und
Studien zum Antiken Judentum VIII (Tibingen, 1985) 167-71.
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probably to two separate works. By 1940, pages 1-244 of the part in Berlin
were published in a critical text edition with a German translation. Work by
Polotsky on the text was halted by the advent of National Socialism to
power in Germany. After Polotsky’s departure for Jerusalem, it was
continued after an interval by A. Bohlig.2%2 Another 47 pages were
published by Bohlig in 1966, but the work was essentially completed in
1943.203 An additional single page was published by B&hlig in 1985,
bringing the total of published pages of the “Berlin” Kephalaia to 291.204
Vestiges of few leaves (pp. 311-30 still unpublished) were acquired by a
certain Prof. Grohmann (Prague). These were conserved by Ibscher in Berlin
and are now housed in the Osterreichische Nationalbibliothek, Vienna
(K11010a-h).205

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

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

203 Kephalaia, Zweite Hiilfte, ed. A. Bshlig (Stuttgart, 1966).

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

205 Cf, 1. M. F. Gardner, op. cit., Textband 53-55.

206 C, Schmidt, Neue Originalquellen des Manichiismus aus Aegypten,
Vortrag gehalten auf der Jahresversammlung der Gesellschaft fiir Kirchen-
geschichte in Berlin am 9. November, 1932 (Stuttgart, 1933) 8 [Article also

ared in Zeitschrift fiir Kirchengeschichte, N. F. 3, LII/1, (1933) 1-33.]

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

Coptic (Kephalaia):

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

Then the Envoy of Light spoke to A-to (Adda) as follows: Excellent,
excellent! It is fortunate for the countless numbers | of living beings that you
were able to ask this question, which has an extraordinarily profound and
mysterious significance. You are now a “righteous friend” of the blind and
confused living creatures in the whole world. So, I will explain everything
point by point, so that the net of your doubts should be torn for ever, leaving
nothing of it remaining.219

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

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

209 Keph. LXXXVI, pp. 214,31-215,1: TOTe MaXE NMANOCTOAOC QWWY
ANIIAXIGHITHC ATIPHTE] KAAWC KWINE ca mnicexe (vacat)
elicte] HNaTorNOTIETK] apay

210 Mo-ni chiao ts'an-ching MEEAFREE lines 5-8 (transcribed from
photograph of ms., see also text in Taishd shinshu daizokys RIEN#EXIE
(The Tripitaka in Chinese, Tokyo, 1924-29, no. T2141B, LIV, p. 1281a,26-29:
WRTsts FEY FRNE YAANSEETE Rml EFLE wS
PR —UtHfR Wik PEXRHE REATS SN B SBEEXNES
Adda enjoys a similar reputation in Middle Iranian texts as the disciple who
poses thought-provoking questions to the master. See above n. 24.

211 Hom. p. 18,6: eTpime NNKepAAAION.

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

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

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

214 Cf, M. Tardieu, Le Manichéisme, Que sais-je 7 1940 (Paris 1981) 68-9.

215 Keph. 1, pp. 9,15-16,31. This chapter is of great importance both for the
biographical information on Mani as well as the revelatory basis of his gnosis.
See esp. H.-Ch. Puech, “La conception manichéenne du salut”, in idem, Sur le
Manichéisme et autres essais (Paris, 1979) 18-24.

216 For studies on the Kephalaia see esp. A. Bohlig, “Probleme des
manichiischen Lehrvortrages” in idem, Mysterion und Wahrheit (Leiden, 1968)
228-44 and idem, “Eine Bemerkung zur Beurteilung der Kephalaia” in op. cit.,
245-51. See also K. M. Woschitz, Woschitz, K. M., “Der Mythos des Lichtes
und der Finsternis. Zum Drama der Kosmogonie und der Geschichte in den
koptischen Kephalaia: Grundmotive, Ideengeschichte und Theologie”, in M.
Hutter, K. Prenner and K. M. Woschitz., Das manichdische Urdrama des Lichtes
(Graz, 1989) 14-150, esp. 20-43.
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finally returned to Berlin were Mani’s Letters (P15998) (save for 28 lcaves,
including three which emerged in Warsaw) and the Acts codex (P15997)
(save for a few conserved Icaves now in Berlin and onc which was taken by
Ibscher and sent to Dublin in crror after the war.)?'7 The hiatus in the work
on the Coptic texts sadly continucd long after the post-war recovery. From
1951 1o 1956 R. Ibscher worked periodically in London and Dublin on the
Chester Bealty manuscripts but no major publication came out of his
work.2!® It was not until the mid-1980s that two scparatc international
projects were finally launched, onc under a Europcan commitice, to publish
the remaining texts in the Chester Beatty collection (now in Dublin) and
another, under the gencral direction of Prof. James Robinson (Claremont,
U.S.A)), to continuc work on the texts in Berlin. A major achievement of
the European committee is the publication under the editorship of Prof. S.
Giversen of the facsimile editions of the texts in the Chester Beally Library
which include the hitherto unpublished first part of the Psalm-Book and the
“Dublin” Kephalaia as well as that of the Homilies and the sccond part of
the Psalm-Book.?"?

Of these new publications, the readable parts of the “Dublin” Kephalaia
(Codex C) has caused the most excitement. The lowest number of kephalaia
Ibscher could find was 221 which gives the impression of the collection a
continuation of the “Berlin” Kephalaia.??° Whilc the Berlin codex carries
running header of “The Kephalaia of the Teacher” (Rkedpaaaion Ancag),
the Dublin codex has “The Kephalaia of the Wisdom of my Master
Manichaeus (= Syr. mry mny u> ,in)” (Nkepaaaron Nrcodra
Anaxzarc nAnxc).22! The format of the chapters is also different. In the

217 Cf. Robinson, art. cit., 51-57. The leaves of the Acts codex now in Dublin
are Published in facsimile in MCPCBL 11, pl. 99-100.

2I%  All that emerged in print of his work on the Chester Beatty texts is the
briefl abstract of his paper “Wiederaufnahme und neuester Stand der
Konservierung der Manichidischen Papyruscodices™ in Proceedings of the
Twenty-Third International Congress of Oriertalists, Cambridge 215t-28th
August, 1954 (London, 1956) 359-60 and a discussion of the method of
conservation he employed: “Wandlungen in der Methodik und Praxis der
Papyruskonservierung”, in Actes du X* Congrés International de Papyrologues,
Varsovie-Cracovie, 3-9 septembre 1961 (Wroctaw-Varsovie-Vracovie, 1964)
253. Some of his unpublished reports are cited in Robinson, art. cit., 26-31.

219 See MCPCBL in List of Abbreviations.

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

221 Cf. A. B&hlig, “Neue Initiativen zur ErschlieBung der koptisch-
manichiischen Bibliothek von Medinet Madi”, Zeitschrift fiir die Neutesta-
mentliche Wissenschaft, 80 (1989) 249.



FROM MESOPOTAMIA TO THE ROMAN EAST 75

Berlin codex, the chapters are in the main monologues by Mani usually in
response to a question by an “enlightened” inerlocutor. In the Dublin codex,
there is more evidence of group involvement; discussion, dispute, brief
exposés of doctrine and summaries are the norm. Much more information is
given about the interlocutors and many of them appear not to be
Manichaeans.??2 One catechumen bears the distinctively Iranian name of
Pabakos who gave in discussion a citation from the “Law of Zarathustra™
(nomoc N3apaaHnc), which may indicate that he was a convert from
Zoroastrianism - a type of conversion which would later give particular
offence to the Shahanshahs and Mobeds.?2 Of particular interest among the
names appearing in the text is rov nxHw 224 who is almost certainly the
same person who appears in a Parthian Kephalaia-type text as Gwndys. As
the discussion between him and Mani in the Parthian text begins with him
stating that there are three scripts: Indian, Syriac and Greek, and him asking
Mani was the oldest, Sundermann has suggested that Gwndys is of Indian
origin. The appearance of this person in the entourage of Shapar I in the
Dublin codex, however, appears to imply that he was not an Indian sage
who encountered Mani while the latter was a wandering preacher in India in
the last years of Ardashir, and various Iranian origins of the name have now
been suggested.??’ One cannot completely rule out the possibility that
Gwndy$ was a Buddhist priest in the entourage of the Shahanshah as he
lauded Mani as “Buddha and Apostle”.226 Another previously known name
from Iranian sources is Kerder the son of Ardawan (Pe. kyrdyr ‘y ‘rdw’ng’n)
which in Coptic is kapaeA nwxpe Naptaban)??’ who was present at
Shapar’s audience with Mani which also featured cornzHw. This Kardel
(not to be confused with the Chief Mobed with the same name) was also
present at the royal court when Mani appeared before Vahram 1.228 The
occurance of the name of rornxHw in Parthian and Coptic sources is
highly significant in that it underlies the common Syriac source to so much

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

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

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

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

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

22T MCPCBL 1, pl. 275,15. For forms see Tardieu, art. cit., 160.

228 M3 R 19. Cf. W. B. Henning, “Mani’s last journey”, BSOAS 10/4 (1942)
950.
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of Manichaean literature in these two languages. Manichaean texts in
Parthian are characterised by frequent loan-words from Syriac, esp. words of
a Christian origin: e.g. ‘skym Pth. ‘form, shape’ (Gr. oyxfijpo, Syr.
Kaama ), MM iii n 1, Skrywt'h ‘Iscariot’ (), na3ama) MM ii k 40, i
75, ‘spsg ‘bishop’ (loan translation of =>wx>: Henning), ‘strtywt'n
‘soldiers’ (\,0i), 3\, <) MI8 R 4, hygmwn (<unzmym) M132a R 5,
q'rwz ‘herald’ («i03.2) MM iii g 39, pylty[s ‘Pilate’ (mandM.a) M132a R
5, girywn’n ‘centurions’ (Kina)\,sn) M18 R 4, 't'n ‘Satan’ (<), a) MM iii
i43, k 6, k 37, smyl ‘Sammael’ (‘nmo) MM iii k 7, sr'yl ‘Isreal’
(ANuamas) MM iii i 76, etc. Many names of deities in Parthian texts are
also translations and sometimes even transliterations of the Syriac. Such
Syricisms are rarely found in Manichaean texts in Middle Persian in which
names of gods and demons are often adopted from Zoroastrian sources.?2?
Manichaean missionaries evidently took the same Syriac originals with
them both into Parthia and Roman Egypt. The similarities in the accounts
of Mani’s Passion which could not antedate the late 270s in both Coptic and
Iranian sources?*? indicate that Manichaean missionaries / refugees still
operated from Mesopotamia after the death of Mani.

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

Appended to the facsimile edition of the Homilies are two pages of the
Acts Codex (P15997) which were sent from the Berlin collection in error to
London and thence to Dublin.?3? These contain material on the history of
the sect after the death of Mani, especially on the cessation of persecution
against the sect brought about by a meeting between Innaios, the archegos
of the sect after Sisinnios, and the reigning Sassanian monarch (Vahram II

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

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

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

232 MCPCBL 2, pls. 99-100.
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?) at Huzistan (?).23? This text had long been thought to have been among
those lost from Berlin after the end of the War. There are seven other
surviving leaves of this work in Berlin. 23

Also appended to the Homilies are facsimiles of thirteen unedited Icaves
from the Synaxeis codex (Beatty Codex B) - a work was divided into two
parts before it was acquired by Chester Beatty.Z> The latter had arranged for
the codex to be conserved in Berlin. The main part of the work now in
Berlin holdings includes 125 leaves conserved under glass, some fragments
and the fragile remainder of the unconserved book-block containing 70 to
120 leaves. According to Prof. P. Mirecki, who is a member of the
international team assigned to work on the Synaxeis-Codex, at least 31
damaged leaves from various places had been randomly removed by the
antiquities dealer before the codex was purchased by Beatty. These 31 lcaves
were later acquired by Schmidt (P. 15995), and until the Reunification of
Germany were housed in the State-Museum Berlin-DDR while the book-
block and the other conserved leaves were in West Berlin. The lost
pagination of the conserved pages causes major problems to any
codicological reconstruction of the text and the leaves of the book-block
cannot easily be separated without damage to the writing. A modecl
suggested by Prof. Mirecki is that the Synaxeis Codex contains at least two
texts: the first remains unidentified (a lengthy pro6mium to the sccond
text?) and the second is generally understood to be a series of homilies (Gk:
synaxeis) which reflect the structure and contents of the lost Living Gospel
of Mani.?3¢

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

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

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

235 MCPCBL 1. pls. 101-26.

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

237 See above, note 204.



78 FROM MESOPOTAMIA TO THE ROMAN EAST

the day is, and [what] the depth of the night (pp. 397-98).2%% Undoubtedly,
when published, these remaining “Berlin” kephalaia will add even more to
our knowledge of the development of Manichacan didactic skills at an carly
stage of the history of the scct. One can only hope that the new discoveries
at Kellis will not distract the scholars involved in cditing and publishing the
remaining texts from Medinet Madi from completing the work more than
half a century after their discovery and acquisition.

5.3 The Cologne Mani-Codex

The so-called Cologne Mani-Codex (hereafter CMC for short)?3? became an
overnight scnsation through the preliminary publication of its contents by
Henrichs and Koenen in 1970.24° Iis initial conservation and decipherment
as later recounted by Henrichs have all the clements of a modermn thriller:

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

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

238 “On completing the cdition of the Berlin Kephalaia Codex”, Acts of the
London Manichaean Symposium 1992 (forthcoming).

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

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

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

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

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

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

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

The tiny page has been carefully ruled for each line and for the left and right
margin (the ruling is still visible in places), and is inscribed in a
correspondingly tiny script (most letters are less than 1mm tall). When
enlarged to normal size the writing can be seen to be a standard sloping
roughly bilinear hand, whose chief features are (a) the contrast of wide and
narrow letters; (b) the heavy contrast of thick and thin strokes; (c) the
ornamentation of some horizontal and oblique strokes with heavy terminal
blobs or short verticals. ... Besides the main hand, ... a different but similar
hand supplied the first quire and parts of the eighth, and several others
corrected the text throughout. The first editors note how few the errors were,
and how correct the orthography; ... Sporadic accents and breathings, and
regular use of initial trema, give the reader considerable help in dividing
words; and there is punctuation by high, middle and low stop. .... A most
unusual feature is the running title which heads every other double spread
(rept Tnc yevvne / Tov copatoc awtov).243

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

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

242 In Mt. hom. 83, PG 58.669.

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

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

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

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

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

246 Henrichs, art. cit., 349,

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

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

‘If you now make accusations against me concerning baptism, carry on
then, and 1 will show you by your own Rule and the revelations which were
granted to your leaders, that you must not baptisc yourelf.’

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

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

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

Again (Mani) said, that Alchasaios came upon his disciples as they were
baking bread and the bread therefore spoke to him. He then ordered that there
should be no more baking of bread.24?

29 CMC 94,1-97,10, pp. : Za...[---] | “Ei 1oivuv mepi 109 Pantilcparoc
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Chwolsohn, one of the pioneers in the study of the Mesopotamian
pagan (?) sect known as the Sabians, speculated that the sect of the
Mughtasilah in which Mani grew up was founded by the Jewish-Christian
leader called Elchasaios from the evidence provided by al-Nadim in a separate
article on the sect in his “catalogue”:

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

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

ué[Adov]itoc Bt avtod Aov[cacBor] | mdAwv éx devtépov B obn ovtd
eikdv avidpdc éx thic mmyfic éxeilvnc Aéyovca avtd- ‘hueic | xdxkeiva 1o
P8ata t& I* v 1§ Baldccy Bv toyxdvolpev. HABec odv xai évitadba &-
papticar xai | mAfifor fpac. mave 8¢ 1'2 tpopdcac xai xwnlfeic 6
"Adyacaioc tov =mnl[AJov tov énl 1fc xegal[Afi]lc adrtod elacev
Enpav!'6[Bfilvar xai oltwc anel[tiviatev.” I[réAwv Sleixvocy Stu ell[yev
dplotpa & 'Alyocaioc 120 [amoxeipleve xai émopedl[@n eic albtd.
toBEyEal??[to 8’ f vii Aléyovca avt[p: 17! “1i] mpdrifelte ¢E épod |
[tlqyv E::p‘fCI.CI'.CI.V bpav;” | [6 8]§'=Alxucaim deEapuel¥voc yodv éx Tiic
yic élxeivne thc Aadncbene | mpdc adtdv xhaiov xaltegilnce kol
énébmxe 1B 1d1 xOAnot xal HpEato | Aéyewv: “abtn éctiv | capE xal alpa
10D x(vpio)v pov” (sec. Matth. 26,26-27). | Een &' obd mdAw otu edpev 112
tobc pabnrdc abdrtod | "Adyocaioc méntovrac | prove dc xai AaAifcon
| tov dptov mpdc tov ['AA]'6yacaiov. 8¢ 8¢  évere[ilallto pnxét
nénter[v]. |

250 Trans. Dodge, 811. Cf. D. Chwolsohn, Die Ssabier und der Ssabismus, 1 (St
Petersburg, 1856) 543-44.

251 K. Rudolph, Die Mandder, I, Prolegomena: Das Mandéerproblem
(Géttingen, 1960) 36-43.
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distinctive community in the early Islamic period because Theodor bar Kori
cites in his chapter on the Kanteans a passage from an important Mandaean
work known as the Left Ginza.52 No founder by the name of 'lks, however
is known from Mandaean sources. On the other hand, the Mandaean Right
Ginza castigated as “zandiqia” (i.e. heretics = Arab. zndyq, heretic, esp.
dualist) the followers of Mar Mani (undoubtedly the eponymous founder of
the Manichaeans) who belong to the “gate” (i.e. religion) of the Messiah.?53
The confusion of the two sources might have been due to the Mughtasilah
also claiming the protective name of the Sabians in the Islamic period rather
than a merger of the two sects.

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

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

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

234 Hipp., ref. omn. haer. 1X,13,1-2, p. 357, ed. Marcovich: Tovtov (odv)
katd mavio tOv xbéopov dinynbeiong 1iic Sidaocxalriag, Eviddv 1hv
npaypateiav avip 86Awog xal dmovoiag yépwv, 'Alxifiddng tig
koAobuevog, oixdv &v "Anmapeiq T Zvpiag, yopydtepov Eavtdv xai
evguéotepov év xuPeiaig xpivag 1ob KaAriotov, énfidle tfi ‘Pédpn oépav
BifAov tiva, edoxev tadtnv dnd Inpdv tig Mopbiag napeidneévar Tive
&vdpo dikatov (dvépatt) 'HAyacai- fiv mapédoxév tivi Aeyopéve
ToPwi, ypnpancdeicav bnd dyyélov.

5 With the exception perhaps of the description of a vision of two celestial
figures of gigantic proportions which finds a Jewish Christian parallel in the
Ascensio Jesajae, 1X,27-40, ed. Tisserant. Cf. G. Stroumsa, “Le couple de I'ange
et de ’espirit”, reprinted in idem, Savoir et Salut (Paris, 1992) 25-26.
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By the time of Origen (c. 245 AD), however, the Elchasaites were attested
as a troublesome sect and they were characterised by their rejection of the
teaching of Paul?*¢ - a dominant feature of the “baptists” of the CMC for
whom to have rcad Paul was to have “gonc over to the enemics” and “caten
Greek bread”.257 The historical figure of Elxai emerges more distinctly in
the Panarion Epiphanius (c. 377). We are told that he was of Jewish origin
and his beliefs were Jewish but he did not live according to the Law.25¢ He
was said to have joined a Jewish-Christian sect called the Osseans (also
known as the “Sampseans”) and his name means “hidden power”.2%? As
additional biographical data, Epiphanius adduces two sisters called Marthous
and Marthana who claimed descent from Elxai and who were venerated as
goddesses. 250

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

256 gp. Eusebius, hist. eccl. V1,38, p. 592,16-22: élﬁlueev T1g éxi 10D
napdévrog péye @povav éri 19 Sdvacbar upecﬁaﬁew yvopng dbéov xai
uceﬂscétn;, mxloupqug E?u:o:cauwv VEOOTL euavmrupevqg taig
éxxAnoiog. éxeivn | yvoun om lsyet KOKG, nupaﬂnoopm upw iva pn
cuvupitu{_;qsﬂs dBetel Tva dnd mdong 'ypu.cpng, xéypnral pnroig médw
and mdong malondg Te kol euawehx-ng, tov dndotorov 1éheov dBetel.

257 CMC 87,19-21, p. 60: “o'uto[c ¢lletiv O &xBpdc 10D vépov] | Apdv.”
xai ot pi[v e?u:‘rov] |+ uc 1(1 #Bvn BobdA[etar n0]20pevBfivar xal
E?;Jlnvmov] | &prov eayeiv;”

8 Epiph., haer. XIX,1,4-5, p. 218,4-10: guveypdyato 8¢ obrog BifAriov
3f0ev kot mpognreiav §| G©g xatd EvBeov cogiav-... yéyove 8t odrog o
GvBpwnog mendavnuévog 1oV Tpémov dmatnddg THv yvoupnv, and
Tovdaiwv bppu’);.u:vog xai 1o ‘Tovdaiov g¢povdv, xata vépov 8 pn
nolnevouavo;. frepa avl' Etépov mapeiceépov xal [thv] idlav abvtd
aipecw mAdooag, ...

59 Ibid., XIX,1,10, P- 219,5-10: Outog pév odv (@) dve (atpntat)
ovviintal npompnpsvn atpsun i tov 'Occaiov m!\nupzvq, fis #n
lewavu kai debpo unu‘.pxat év m ovtii Napotitide yi tff xol Iepaig
npdg 17 Mmaﬂtn& Smep yévog vovi Zopyoiov xaleitor gavidlovrot 8¢
8Mfev xaleiv todtov Sdvapy droxexalvppévny, ik 10 AA xaAeioBar
Sovapv, Eot 8¢ xexalvppévov.

260 Ibid. XIX,1,12, p. 219,13-16: emg ptv yap Kovoravtiov éx 1od yévoug
adtod 1:01) "HAEat MapbBoig g Kol Mapﬁava dvo a8£lq>m iv 1f avtdv
xdpg dvti Oedv mposexvvodvio, Gt dfifev éx 1od oméppatog 10D
npggtpnpévou "HAEa1 bxfipyov.

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

The discovery by Sundermann of the name ’Ixs’ in a biographical text
of Mani in a Parthian text suggests that the Alchasaios of the CMC was not
an ordinary leader of the sect.2¢4 This rules out the possibility of
Manichaean missionaries active in the more Christianised parts of
Mesopotamia and the Roman Empire “inventing” the Alchasaios anecdotes
to strengthen the sect’s link with Christianity. In any case the Manichaeans
were hardly likely to have chosen to connect themselves with a heretical
figure of shadowy existence for missionary purposes. Though the name of
the founder of the sect of the “baptists” is consistently spelt with an alpha
rather than an epsilon, there are plenty of examples of such vowel changes
in papyri especially if the name was transliterated from a Semitic source.26
Furthermore, as Merkelbach has shown, if the search for Elchasaite
influences on Mani is widened to what is known of Manichaeism in general
from western sources rather than focusing narrowly on the CMC, there are
many to be found. Both sects put great emphasis on apocalyptic literature,
on the call to repentance and on the cyclical reappearance of Christ. Both
reject the Mosaic Laws and the writings of Paul. Both also believe in all
matter and plants and animals possessing souls and in the transmigration of

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

263 Op. cit. 222.

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

265 Cf. F. T. Gignac, A Grammar of the Greek Papyri of the Roman and
Byzantine Periods, I (Milan, 1976), 235 and 242-49.
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souls.?56 Though none of these similarities is in itself conclusive of a
definite link, they do suggest a similar Jewish Christian background
between the Elchasaites and the “Baptists” of the CMC, especially when one
takes into account Mani’s one-sided representation of the teaching of a sect
whose teaching he rejected.

5.4 The new finds at Kellis

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

The Arabic Ismant al-Kharab means “Ismant the Ruined”, testimony to
the extensive surface remains of buildings at the site which had attracted the
attention of a number of early travellers to Egypt. The extent and nature of
the surface remains at the site impressed a visitor in 1916: ‘Cette localité est
ancienne: le sol couvert de tessons est d’une superficie de 50 feddans
environs: on y voit quelques ruines de maisons ... vers 1’ouest, au milieu
des maisons, subsiste un temple en pierre, sans plafond, ayant environs 3
metres de longueur, 2 métres et demi de hauteur. L’entrée de la muraille

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

267 For references to Lycopolis as a Manichaean centre, see P. van Lindt, The
Name of Manichaean Mythological Figures. A Comparative Study on Termin-
ology in the Coptic Sources, Studies in Oriental Religions 26, (Wiesbaden,
1992& 227-28 and nn. 68-76.

263 Early stages of work at the site are documented by C. A. Hope,
Mediterranean Archaeology 1 (1988) 160-61 and nn. 4-10.
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ouest sont (sic) démolies; sur les murs nord et sud il y a des peintures ...
aucune inscription n’est visible sur ces murs.’26?

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

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

Of a surprisingly large corpus of Greek textual material found in House
3, one item is demonstrably, indeed profoundly, Manichaean: a palimpsest
wooden board, once part of a codex like others found at the site, cleaned and
reused to write a complete cycle of anaphoric prayers, entitled ebyh 1@v
npoPdiwv or “Prayer of the Emanations”. The other Greek texts, though
more disputably of Manichaean origin, certainly utilise many of the
religion’s termini technici and generally demonstrate a higher level of
linguistic sophistication than one might expect in a remote place like
Kellis.Z3 If these Greek texts are indeed Manichaean, this may suggest that

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

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

211 1, M. F. Gardner, “A Manichaean Liturgical Codex Found at Kellis”,
Orientalia 62 (1993) 36 ff.

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

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

A few pieces of inscribed material in the Manichaean script of Syriac
provided what is prima facie the most persuasive evidence for Manichaean
activities in House 3 at Kellis. One wooden board contains Coptic and
Syriac versions of what seems to be the same eschatological text written in
parallel columns, another fragment of a bilingual Coptic-Syriac board was
found in Room 2 of the house, and the address of a Greek letter has been
inscribed in Syriac. The interpretation of these Syriac texts is equivocal. It
has been argued that the bilingual Coptic-Syriac texts represent a stage in
the translation of Syriac works into Coptic without an intermediate Greek
version,27 or that they record ‘a series of lemmata from a running Syriac
text, which were then orally glossed into Greek (as the intermediate
language between the two persons involved) and then glossed into Coptic
from the Greek by an informant.’?’> Whether these arguments are plausible
or not - the discovery of Syriac material in House 3 really implies no more
than that it was inhabited at one stage by people who could read Syriac - it
is certainly surprising to find Syriac writings in such close association with
Manichaean liturgical texts, and tempting to come to the conclusion that
they are linked.

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

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

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

274 Gardner, op. cit., 33.

275 R, G. Jenkins, Newly Discovered Manichaean Texts from Kellis in the
Dakhleh Oasis, Acts of the London Manichaean Symposium 1992
(forthcoming).
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from Greek into Coptic. This second stage explains the apparent number of
Greek loan-words found in the Coptic texts.?’¢ The documents from Kellis
shows beyond doubt that bilingualism (i.e. Greek and Coptic) was a
common social phenomenon in Upper Egypt and there would have been no
shortage of translators within the Manichaean communities.?’’ Epiphanius
tells us for instance that at Leontopolis there was an ascetic called Hierax
who was fluent both in Greek and Coptic and was a composer of psalms and
a calligrapher.2’® A person with his qualifications would have been ideal as
a translator and copyist of the Manichaean texts. Scholars have long
assumed that texts like the Kephalaia and the Psalm-Book were translated
from the Greek. Technici termini like apxwn (dpyov), npoRoaAH
(npoBoAn), cTepewaa (otepéopa), NcTorceron (otoyeia), perro-
rkaToxoc (Peyyoxdtoyog), pweTHp (9poothp), and wmodopoc
("Quogopog) in the Coptic are words obviously of Greek origin and they are
also found in anti-Manichaean writings in Greek. The last term listed is of
particular significance as a Coptic translator working independently from
Greek versions might not have assimilated the Manichaean divinity known
only as “the supporter” in Syriac (Aam) to the same Greek mythological
figure.?’ In the CMC we appear to have precisely a rare example of the
intermediary between Manichaean texts in their now largely lost Syriac
originals and their Coptic translation.28° The assumption is also based on
Greek being undoubtedly the lingua franca for most of the areas in the
Eastern Roman Empire in which the Manichaean missionaries were active
and the presumed difficulty of translating direct from Syriac into Coptic.
Nevertheless scholars have pointed to eccentricities and ‘howlers’ in the
Coptic which are only explicable if the translator had utilised a Syriac rather
than a Greek original 28!

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

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

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

278 Epiph. haer. LXVIL,3,7, p. 136,8-10. On calligraphy see also Mani-
Fund4A4.

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

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

281 Cf. A. Baumstark, “Ein “Evangelium-Zitat der manichéischen Kephalaia™,
Oriens Christianus, 34 (1937) 169-71, P. Nagel, “Der Parakletenspruch des Mani
(Keph. 14,7-11) und die altsyrische Evangelieniibersetzung”, Mitteilungen der
Agyptischen Sammlung 8 (Berlin, 1972) 312.
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the Coptic Manichaean texts. One of the texts discovered on one side of a
wooden board in 1989 (inventory no. 31/420-D6-1/A/5/196) contains a
doctrinal text (on eschatology ?) in four columns, two in Syriac in the
distinctive Manichaean Estrangela and two in the same dialect of Coptic as
found in the Medinet Madi texts (i.e. Sub-Achmimic B). The text contains a
number of Manichaean technici termini and there is not the slightest doubt
that the Coptic version is a direct translation of the Syriac without a Greek
intermediary.?2 On the other hand, a text like the “Prayer of the
Emanations” (evyn 1@v npofoAwv), as already mentioned (supra, p. 88),
shows such a high degree of linguistic sophistication that it is unlikely to
have been translated from Syriac. Detailed linguistic and literary study of the
Medinet Madi texts also supports the emergent hypothesis that the early
Manichaean missionary communities in Egypt were trilingual, and large
collections like the Psalm-Book contain translations from both Syriac and
Greek. As Nagel has observed, the group of psalms known as the “Psalms
of Thomas” in the Psalm-Book (pp. 203-27) does not begin with a Greek
heading as do most other groups of psalms and the psalms themselves show
little awareness of Greek conjugations and declensions. Moreover, the metre
and format of the Psalms of Thomas are typical of Semitic poetic form.2%3
The existence of a pair of doublet psalms in the “Psalmoi Sarakoton™ which
is not merely an editorial repetition is intriguing and detailed comparison of
the two texts shows that the differences between them can only be explained
by their being translated from two different originals, possibly even in two
different languages.?®* A Greek original may also lie behind a Coptic
accrostic psalm in the first part of the Psalm-Book in the Chester Beatty
Library.285 An experienced translator would have had little difficulty in
turning an alphabetic hymn from Greek into Coptic as the two languages
share many of the same letters and Coptic contains a large number of Greek
loan-words. The task would have been much more difficult had the original
been in a Semitic language. Moreover, as we have already noted (supra, p.
11), both Greek forms of the word for Magi occur in transliteration in the
Psalm-Book: péayog (Ps.-Bk. 122,28, 31) for the Magi who visited Christ
and poryovooiog for the Magians who persecuted Mani (15,9, 16,21). The

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

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

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

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

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

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

287 Op. cit., 231.

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

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

In the anti-Manichaean treatise of the Neo-Platonic philosopher Alex-
ander of Lycopolis, we possess an important source of information on
Manichaeism in Egypt.22 He sees the religion as basically unphilosophical
and, like Christianity, relied entirely on revelation and the authority of
scriptures.??? He endeavours to reject evil as a separate principle and argues
at length that the Manichaean doctrine of evil as “random motion”
(&raxtog xivnolg) is metaphysically unsound.?%* In all his arguments he
demonstrates a sound basic knowledge of the opponent’s views and teaching.
His summary of the Manichaean doctrine is a model of precision and is
valuable because it was compiled from a pagan philosophical standpoint.2%5
It is interesting that he equated Manichaeism with Christianity in the
importance the sect gives to the apodicitic utterances of its founder.2%6 He
was called a bishop by Photius but there is nothing in the treatise to show
that he was a Christian.?*” He was probably regarded in later times as a
Christian because he wrote against Manichaeism.

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

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

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

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

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

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

294 Ibid.,7-8, 11,10-13,2. Cf. L.Troje, “Zum Begriff dtaxtoc xivnoic bei
Platon und Mani”, Museum Helveticum 5 (1948) 96-115.

295 Ibid. 2-5, pp. 4,23-9,16. Cf. Schaeder, art. cit., 107-110.

296 Ibid. 1-2, pp. 3,1-4,22.

297 Photius, narr. 37, p. 131,234,
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altogether ignorant of aspects of the Manichaean cosmogonic myth.2%%
What amazed him was that some of his fellow philosophers were drawn
towards the religion by the sect’s facile use of Greek literature.2?® This
implies that Manichaean missionaries were also active among pagan
intellectuals and this may explain why the “Prayer of the Emanations”, the
most important Greek Manichaean text from Kellis, is singularly lacking in
Christian terminology.

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

Koenen, one of the co-editors of the CMC, has drawn attention to the
fact that in the Codex Mani’s father Patticius is given the title of
oixodeondtng, a term which is strongly reminiscent of the title of a
Manichaean monastic official in Central Asia (Pe. mansarar, Chinese: Fa-
tang chu ¥&%=E) 303 The similarity between the term oixo8eondtng and

298 ¢. Manich. opinion. 5, p. 8,5-11: Ot 8¢ év todrorg yapiéctepor xai
EAANVIXK®Y 0Dk dmerpot Adyov dvavpipviiokovoly fudg éx tdv oikeiwv,
£x pEv TdV TEALTOV TOV Katotepvopevov Atdvooov td Adye Emgmuilovteg
vrd 1@dv Tudvev, xabBdnep Aéyovowv adtol 1hv Belav Sbdvopry
uepiesBon eig v YAnv-. Cf. Reitzenstein, “Alexander”, 196-98 and idem,
“Eine wertlose und eine wertvolle Uberlieferung”, 43-4 and Villey, Alexandre de
Lyco;;oiis. 190-91.

299 Tbid. 5, p. 8,11-20.

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

301 Cf. Quo modo haeresim suam scriptis oporteat anathematizare eos qui e
Manichaeis accedunt ad sanctam Dei Catholicam et apostolicam Ecclesiam (viz.
The Long Greek Abjuration Formula) 3, PG 1.1468B and Petrus Siculus, Historia
67, p. 31,27-8 and Photius, Narratio 50, p. 137, 15-16. He is also mentioned on
his own in <Zach. Mityl.>, Capita VII contra Manichaeos 2 (40) p.xxxiv.

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

303 CcMC 89,9: ixdhecav 8 xal 1OV oikodelcndétnv Mattixiov xai |
gimrov avtd: See esp. comm. ad loc. (166-71). Cf. Koenen, “Manichiische
Mission”, 99. See also the earlier study of J. A. L. Vergote, “Der Manichiismus
in Agypten”, trans. E. Leonardy in G. Widengreen, ed., Der Manichdismus
(Darmstadt, 1977) 384-99; originally published as a “Het Manichaisme in
Egypte”, Jaarbericht van het Vooraziatisch-Egyptisch Genootschap, “Ex Oriente
Lux”, 9 (1944) 77-83. See also S. N. C. Lieu, “Precept and Practice in
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the word used in Christian asceticism oixiokdg (house manager) can hardly
be ignored.3® The question then is to what extent Manichaean cenobitism
influenced the early development of Christian monasticism in Egypt.
Koenen sees the Manichaeans as the transmitters of Essenic cenobitism as
evidenced in Qumran through their Elchasaite origins.3%5 Pachomius, the
founder of Christian Monasticism, as Koenen surmises might have seen the
activity of a Manichaean monastery and influenced by hearsay about
institutions of groups of baptists in the Jewish-Christian tradition, imitated
the Manichaean form of cenobitic life but replaced its theology with that of
the orthodox Christianity.3% Such a conjecture is very hard to substantiate
from our existing sources. The stories concerning the Christian ascetics and
Manichaeans which I have cited depict the Manichaeans as rivals and
practitioners of a less perfect form of asceticism or one which is based en-
tirely on wrong theological premises.3” The relationship between Mani-
chaean and Christian cenobitism might have been competition and rivalry
rather than conscious imitation of one by the other. We need to know much
more about early Manichaecan monasticism in the West before we can
unreservedly assert a Manichaean origin to Christian asceticism. The
community at Kellis must have had the service of a scriptorium for the
copying of their texts and such a centre would serve other communal ascetic.
activities such as the eating of vegetarian meals. An intriguing piece of new
evidence on this is the occurence of the word for monastery (geneTe) in one
of the Kellis texts and the word also survives in the modern place-name of
Teneida at the eastern extremity of the oasis.308

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

Manichaean Monasticism”, JTS, N.S. 32/1 (1981) 153-59, Bo Utas, “Manistan
and Xafiaqah” in A. D. H. Bivar (ed.) Papers in Honour of Professor Mary Boyce,
Acta Iranica, Hommages et Opera Minora 11-12 (Leiden, 1985) 655-64 and
Fitschen, op. cit., 7-9.
See e.g. Sancti Pachomii vita prima graeca 95, p. 67,22.

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

306 Ibid., 101-05 and idem, “Manichacan Monasteries in Egypt and their
influence on the origin of Christian monasticism” (unpublished typescript), 22-

307 For earlier and more cautious views on the relationship between
Manichacan and Christian monasticism see Asmussen, XYastvanifi, 260, n.14
and A. Adam, review of Vddbus, op. cil. I, in Géttingische Gelehrte Anzeigen,
213 (1960) 127-45, see esp., 129-33.

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

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

And the Manichees mamfes;ly wor[ship the creation (? and that which they
say)] in their psalms is an abomination to the Lord [... (saying) ‘Neither]
have I cast it (sc. the bread) into the oven: another hath brought me this and 1
have eaten it without guilt." Whence we can easily conclude that the
Manichaeans are filled with such madness; especially since this “Apology to
the Bread™ is the work of a man filled with much madness.

As 1 said before, I have cited this in brief from the document of the madness
of the Manichaeans that fell into my hands, that we may be on our guard
against these who with deceitful and lying words steal into our houses, and
particularly against those women whom they call “‘elect” and whom they hold
in honour, manifestly because they require their menstrual blood for the
abominations of their madness.

We speak what we would not, seeking not our own profit, but the profit of
many that they may be saved. May therefore our God, the all good and the all
holy, grant that you may abstain from all appearance of evil and that your
whole spirit and soul and body be preserved blameless in the presence of our
Lord Jesus Christ. Greet one another with a holy kiss. The brethren with me
greet you. I pray that you may be well in the Lord, beloved, cleansing
yourselves from all filthiness of the flesh and spirit.310

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

310 p, Ryfands Greek 469, ed. and trans. Roberts, op- cit. 38-46. Text
reproduced in Adarn. Texre, 52-4: avtol maAew ol Mavq[n}c xatal-
[weu&ovtm 100 yapov dc & pn) 'yapmv XaAdC moiel- 70V pn yapoivi[ta
kpeiccov moieiv Mad]hoc Aéyer, 8t 8£ o poyedov xai o nopl[vauwv
xoxoc dfdov éx 1d]v Baw)v ypaoaw atp bv pnvﬁtivoul-:v | [611 tiproc &
yapoc, mopvolue 8¢ xai potxo‘uc pewci 6 B(ed)c, | 81110\; | [ctwv adrov
xataxpive]v xal tobe thy xticwv cePalopévove, | [oinep ... Epoiyev]cav
10 E6[AJov xail tov 'M[B]ov ob piv | [aAré xo?tach oV nmo*u]v'cu 10
movnpov a:poctucct-:t obtoc | [tav 8¢ ebpebi avr[p bl 'ruvn] &V ua Ttdv
ndredv cov, bV K(‘IJPI.O)C 6 O(ed)c | [5150):1 cot, bc 1:0111(.51 1) !tov'qpiw
Elvavtt x(vpio)v 10D B(e0)d cov: mpockvvav 1@ | [HAie f| mavrl tdv éx
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At almost the same time as this letter was circulated among the faithful
in Egypt, the Emperor Diocletian who was at Alexandria in 302 pro-
mulgated an edict against the sect in reply to Julianus the governor of Africa
Proconsularis, who had informed him of the sect’s activity in his
province.3!! Diocletian’s reply which was couched in strongly patriotic
terms recommended death for the sect’s leaders, the burning of their books
and heavy penalties for its followers.?!2 His decision may have been made
on the basis of what he himself was able to find out about the sect in
Egypt. The edict brought forth the first crop of Manichaecan martyrs in
Egypt whose unmistakably Egyptian names like Jmnoute, Panai, Pshai and
Theona are celebrated in the doxologies of the Coptic psalms found in
Medinet Madi.?'? The community in Kellis might well have been refugees
from Lycopolis. That they possess earlier version of psalms also found in

100 xbcpov P]8éAvypd tctwv x(vpi)o 1@ B(e)® [clov, nag-nmordv [tadta
Bﬁéln'rp.d gcTv lc(upi)]q) L1 9(5)6{)- xai ot Maviyic Snlovén npocxul-
[voder 111\: kticwv ] &v 1oic inaordaic Bdédvyud Ectiv x(vpi)e [.....
ov8]t eic xAeifalvov eBa?Lov. &AL]oc por_ five[yxe tadta, &yd] |
av[a]irie]c écpu'yov 60ev eixdrmc ac[-r]w -yvmvm, ém no)\.lnc poviloc
nsnln[p]mv':m ot Mavxxlc xai péAicta, éni xai r| npoc tov dprov |
avtdv anoloyia Epyov éctiv av(@pdr)ov moAAfic poviac menAnpolpévou:
tabta, dc mpoeimov év cvvtdpw, mapeféunv amd | tod mapepmecdvroc
Eyypdoov thc poviae tdv Mavigéov: | iv’ émunpdpey todc év andraic
xai Adyowc yevdéct eicdbvovitac eic tac oixioc: xui pdAwcrta Thc
Aeyopévac map’ odtolc éxAextde, | G év tpf Exovcv S 1O dnAovim
LPiikev adrobe 10 amd | thc Geédpov aipatoc avrdv eic T& Tfc
poviac abdtdv pucdlypota: & pq Bélnpev. Xalo%pev- ) Enrodvrec | o
tavT@dv c‘upq;opov dAld 0 t@v moAddv, iva cebdciv: mapdcyol
towor.pouv o nava’yaeoc Kai mavayloc 9(50)( Nudv dnd mavtoe | eibouc
navqpou aﬂcxouavmv 'ul.mw ccpf;acﬂm u;unv o?l,ox?\:nlpov Kot 10 mvebpo
xal v yoxhv xai 10 cOpa apéprtec | év 1j xapo-uaq 100 x(vpio)v
Npdv l(nco)u X(ptcm}u dcndcocBor dAAndove | év u'fup pUAnpatt:
&cndﬁovtm bdpac ol cbv Epoi u&al@ot | éppdcBor bpac év x(vpilo
euxopm.. ayarntoi, xoBapebovrac | and mavidc podvcpod capxdc woi
nvevpatoc. Eng. trans. Roberts, op. cit. 43.

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

312011, XV 3,6, p. 581. On Seston’s fantastic theory that Manichaeans were
involved in the Revolt of Achilleus (cf. art. cit., 363-72) see the criticisms of
Chadwick, art. cit., 144-5 and Decret, L' Afrique, I 162-65.

313 See Ps.-Bk. Index, p. 44*.
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both the published and the unpublished parts of the Psalm-Book from
Medinet Madi strengthens this view.?!* The Dakhleh Oasis offered more
shelter for the sect, probably because it was less overseen by imperial
administrators and also less Christianised.>!> That the wooden board con-
tains only the beginnings of the psalms suggests that they were used for
prompting in worship in which the members were expected to learn the
whole psalms by heart. The private letters of the community found in the
1992-93 campaign in House 4 give the impression that its followers were
well integrated into normal village-life and they never referred to themselves
as “Manichaeans” - a term of opprobrium coined by their opponents.16

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

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

314 See esp. Gardner, art. cit. 34-42. Kellis A/5/6 = Ps.-Bk. p. 8,6-19 and
Kellis A/5/53B 27-52 (Text A2) = MCPCBL 111, pll. 97-98.

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

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

317 Das Annalenwerk des Eutychius von Alexandria, 213-15 ed. and trans. M.
Breydey, CSCO 472 (Ser. Arab. 45, Louvain, 1985), (text) 83-4, (trans.) 68-9.
See also Eutychius, Annales trans. Lat., E. Pococke, PG 111.1023A.

31% Ibid., trans. Breydey, loc. cit., trans. Pococke,. col. 1023C and 1024C.
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important for Christian writers to warn the faithful to distinguish between
Christian and Manichaean asceticism. Thus Athanasius, in his Life of
Antony, explicitly mentions the fact that the saint in his sojourn in the
desert shunned any contact with the Manichaeans.'® However, other holy
men were less exclusive. We know of one anonymous Desert Father who
actually welcomed an itinerant Manichaean priest. The warmth of the
reception so overwhelmed the Manichaean that he concluded from it that the
Christian was a “true servant of god” and was thus converted.3?° The story
was possibly directed at discrediting Manichaean hospitality since a cardinal
virtue which the sect tried to encourage was the care of wandering
preachers.32! Ascetics and holy men too tried to debate with Manichaeans to
expose their error; since we only possess orthodox Christian sources for
this, the reports of such encounters are invariably one-sided. We learn from
Philostorgius that a Manichaean preacher by the name of Aphthonius
became so well-known for his eloquence that the famous Arian leader Aetius
had to make a special journey from Antioch to Egypt to debate with him,
He met the same fate as Julia as he took ill in the course of the debate and
died shortly afterwards.??> An even more dramatic account of an encounter
between a Manichaean and a Desert Father is found in the collection of

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

320 Verba Semiorum XI1,11, PL 73.945: Erat quidam senum in Aegypio,
habitans in deserto loco; erat etiam alter longe ab eo Manichaeus, et hic erat
presbyter ex his quos ipsi wocabant presbyteros. Qui cum uellet pergere ad
quemdam ejusdem erroris hominem, comprehendit eum nox in illo loco, quo erat
uir ille sanctus et orthodoxus, et anxiabatur uolens pulsare, ut maneret apud eum;
sciebat enim quia cognosceret quod esset Manichaeus, et reuocabatur a
cogitatione sua, ne forte non acquiesceret suscipere eum, compulsus autem
necessitate pulsauit. Et aperiens senex, et cognoscens eum, suscepit cum
hilaritate, et coegit eum orare, et reficiens eum collocauit ubi dormiret:
Manichaeus autem cogitans in se nocte, mirabatur, dicens: Quomodo nullam
suspicionem habuit in me? uere iste seruus Dei est. Et surgens mane cecidit ad
pedes ejus, dicens: Ab hodie orthodoxus sum, et non recedam a te. Et deinceps
permansit cum eo. Cf. de Stoop, op. cit., 78-9.

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

322 philostorgius, hist. eccl. IIL,15, ed. J. Bidez, rev. F. Winklemann, GCS
(Berlin 1972) 46,23-7,8: pet’ ob moAd yodv 'AeBdvidc Tic, ¢ Maviyaimv
Aboong mpoeotds kai peydAnv mapd modloig Enl cogig xai dewvdtnmi
AMoyov gépov Thv Séguv, tv 1 xat’ Alyvntov avt® ‘AAeEavdpeiq
ovpniéxetor. xal yap fxe npdg avtov £ 'Avtoyeiag 6 'Aétiog, bmod THC
nepl adtov @ung EAxopevog. g 8" eig apldav dAAnAorg xatéotmoav,
ovde moAdilg xatavarwbeiong diedéyéewg, eig dgeviav cuvveldoag o
'Aétiog tov 'AgBéviov Ex peydAng 86Eng elg peydAnv aloxdvnv
xativeyxev. 810 xai 1§ drpoodoxite PBapvbvpfoag thg fittng, vocov te
tneondoato yalennv xoi tf véo mépag O Bdvatog fiv oVdE nepantépw
t@dv Entd fpepdv dwapxécaviog 100 copatog And THe TANYAC.



100 FROM MESOPOTAMIA TO THE ROMAN EAST

saints’ lives known as Historia monachorum in Aegypio. There we learn
from the Life of Copres that he once encountered a Manichaean in
Hermopolis Magna who was attracting a large crowd of listeners through his
eloquence. Knowing that he was no match for the Manichaean in debate,
Copres challenged him to a trial by fire. The crowd readily voiced their
approval. A large fire was lit and the holy man entered it and remained in it
for half an hour without suffering any ill-effects. The frightened Manichaean
had to be dragged into the fire where he suffered terrible burns and was later
expelled from the city.3?

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

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

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

323 X,30-35 (190 225), ed AL Festuglére (Brussels, 1961) 87-9: xoteABdv
yap mote Ev 'rn néAer ebpov Gvdpa Tiva Mavquwv tobg Sfpovg dmo-
xlavnaavta g 8t meiBewv avrov quoatq ovx 'r|8'ovam|v. mpoupetg
npdg T n?mﬁog elnov- “Ilupav p,s-rui\.qv eig 'mv rAoteiav avayate kol
aluspxéueﬁu ay.cpm év ':'n oAloyl. xal 50’1.‘1(; npdv acplc'm.cl‘rog Smp.awn,
061:0; cxat v xalnv niotw.” o©g O 'reyovsv T0b10 xal ol oxloz mv
U pav sv cmcmﬁp avnqmv eldxov abdtov per’ Epavtod £l.g 10 nYp. O 8¢
onow- “Eig eumotog qpcov Katapdvag maammm xal rpdrog, enoiv,
opeiderg eloedleiv abdrdg dbg Rpoﬁtaf_,a; ] mg 3t &v ovopaﬂ 100 Xpmov
KOTOAOQPUYIOGUEVOC swalnluﬂa. 1] q;lb§ ®de wxdxel Stauaptuaewu o
napnvmxlnoév pot fpdprov v avtf Swrpivavia. 186\'1:5:; 8¢ ol oxlm
10 Baipa avcﬁénouv xai nvu-{\caCov maAwv Exeivov eig 1ﬁv TUpav
eioeABeiv. 6 8¢ bg odx fifehev Sediddg, J\.aﬁov‘:eg abtov ol Sfjpor atg pécov
dbnoav xal neproroyrobeic 6Aog dripamg Tng nolamg éﬁspptqm 1dv Snp.mv
xpalovrav: “Tov mAdvov {dvia xataxadoate”. éput & avalaPovieg ol
SxAor xai edbonpodvieg eig v éxxAnoiov :rpoézemvuv. Cf. Latin version:
Rufinus, Historia monachorum 9, 7,9-15, ed. Schulz-Fliigel, PTS 34, 320-21 (PL
21.426C-7B) and Syriac version: Ananisho, Paradise of the Holy Fathers, ed.
and trans. E. A. Wallis Budge, 2 vols. (London 1904) II, (text) 415-6 and (irans.)
567-68.
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the tragedian.’ (I say) to him: ‘I have not brought the fist-fighter together
with the tragedian nor the tragedian with the fist fighter, but I have put the
tragedian with the tragedian and the fist-fighter with the fist-fighter; for I
make every effort to be a fair adjudicator.”>?

Didymus was also the author of one of the earliest treatises against
Manichaean doctrines. It consists of eighteen short chapters and the extant
text may represent only an excerpt or summary from another work.3? The
author nowhere cites any Manichaean texts nor shows any real knowledge of
Manichaeism. He endeavours to show the illogicality of metaphysical
dualism and defends the human nature of Christ and the divine origins of the
human body. An anti-Manichaean discourse along similar lines was
composed by another Egyptian Father, Serapion of Thmuis.??® His work
also displays a minimal knowledge of Manichaeism and attacks dualism in a
general manner, developing in detail by a series of suppositious claims and
objections which he imagines his opponents might advance at each stage of
the argument.3?7

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

324 Didymus Alexandrinus, Expositio in Ecclesiastes 9,9a, ed. M. Grinewald,
Didymus der Blinde, Kommentar zum Ecclesms:es (Tura Papyrus, Bonn 1979)
274, 18-275, 2, 8-10: 1o%to motg xai | w[poc] toic Mavtxmonc einov
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ndxTn, GAAL OV -:pawp&ov ® Tpa [cp]ﬁq: covilenfa xail  tov mbxtnv
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5 Didymus Alexandrinus, Contra Manichaeos, PG 39.1085-1110. Cf.
Quasten, op. cit., 88.

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

321 Cf. Casey, op. cit., 18 and listing of Mani-citations in Fitschen, op. cit.
27-35.
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substance to God the Father and was therefore inferior. He regarded those
who believed in the Son and the Father as being of “one substance”
(bpoovorog) as verging on Manichaeism since in the Manichaean cosmogony
the prince of the Kingdom of Light emanated from the Mother of Life, who
was in turn an emanation of the Father of Light.328 Athanasius, one of the
staunchest opponents of Arianism saw a strong parallel between Mani-
chaeism and Arianism as both sects confessed a good God but neither was
able to point out any of his works and in failing to do so denied the role of
Christ as a Creator-God.3?? It was probably the frequent use of the term
“Manichaean” in theological debates that spurred the Emperor Constantine
to commission one of his bilingual officers, Strategius Musonianus, to
investigate the sect.33® The outcome of the inquiry is not known to us, but
the fact that we possess no edict against the sect issued by Constantine (or
by his immediate successors) seems to show that he did not deem it
worthwhile to break the religious peace he had inaugurated after the Battle of
the Milvian Bridge (Oct. 312) merely to persecute Manichaeans. Athanasius
also claims that he was persecuted by a high ranking military commander
(dux) by the name of Sebastianus who was a Manichaean.?3! According to
Ammianus he was later nearly declared Emperor by his troops.332 It strikes
one as odd that a cult which strictly forbade the taking of any form of
animal life should find a follower in a commanding officer.?3* His personal
convictions scemingly attest to the religious tolcrance of the Roman army.

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

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

330 cf. Ammianus Marcellinus, res gestae XV,13,2: Constantinus enim cum
limatius superstitionum quaereret sectas, Manichaeorum et similium, nec
interpres inueniretur idoneus, hunc sibi commendatum ut sufficientem elegit;
quem, officio functum perite, Musonianum uoluit appellari, ante Strategium
dictitatum, et ex eo percursis honorum gradibus multis, ascendit ad praefecturam,
... On Strategius Musonianus see esp. A. H. M. Jones et al. ed.,, The
Prosopography of the Later Roman Empire, 1 (Cambridge 1971) 611-12. On
Constantine and Manichaeism see F. Dolger, “Konstantin der Grosse und der
Manichiismus”, Antike und Christentum (Miinster, 1931) 306-14.

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

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

3331t may be that Athanasius labelled him a Manichaean because of his lack of
mercy. Cf. Historia Arianorum 61,3, p.217, 22-24. Manichaeans had the
reputation of lacking in compassion. Cf. Aug., Conf. III,x,18, and idem, De
moribus Manichaeorum XV,36, PL 32.1360-61, Theodoret, Haer. fab. comp.
1,26, PG 83.380C and <Zach. Mityl.>, Capita VII conira Manichaeos 7 (187-
88), CCSG 1, p. xxxviii (v. surpa n. 163).
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However, he was not called a Manichaean in pagan sources and it is just
possible that we are here witnessing a derogatory use of the title of the sect
by Athanasius in return for the wrongs he endured at the hands of Sebas-
tianus and his troops.33*

We know little about the history of Manichaeism in Egypt in the early
Byzantine period. A tantalising but controversial piece of evidence is the
account of the sad fate of two Manichaean merchants as given in a sermon
on the Feast of Cana by the Patriarch Benjamin of Alexandria (626-62). He
claims to have met two ‘foreign’ merchants who, having escaped from
persecution in Alexandria to Upper Egypt, had camouflaged their heretical
beliefs by trafficking in pseudo-relics and the Elements. The mention of the
name of a dux called Shenuti puts the story to ¢. 643?35 (he must not be
confused with the fourth century Coptic saint with the same name).33¢ The
Patriarch heard them crying out ‘Give what is holy to the holy!’ in the
middle of the night. They later confessed to Benjamin that they had been on
the road for nearly five years after bribing their way out of their own country
where they were persecuted. They managed to acquire relics in their new
country by illicit means and had them consecrated to evil forces. They had
been peddling these until they found themselves chained by an unknown
force in the oratory which had given shelter to both them and the Patriarch..
Far from feeling compassion for these persecuted heretics, Benjamin wrote
to the Dux Shenute at Antinoopolis, giving him the full facts and a
discourse on the evil of selling the Lord’s Body. He then sent them in irons
to Antinoopolis. When the Dux had read the letters, he ordered a copper
cauldron to be brought and filled with oil and pork fat, and a fire lit
underneath it until the flames leapt very high. He tied up the merchants and

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

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

336 Cf. I. Rochow, “Zum Fortleben des Manichdismus in Byzantinischen
Reich nach Justinian I”, Byzantinoslavica, 40 (1979) 15-16, A. Grillmeier,
Jesus der Christus im Glauben der Kirche, Bd. 1l/4: Die Kirche von Alexandrien
mit Nubien und Athiopien nach 451, unter Mitarbeit von Theresia Hainthaler,
Freiburg, 1990, p. 171, n. 4. See also W. Klein, “Ein koptisches anti-
manichaikon von Schenute von Atripe” published in G. WieBner and H.-J.
Klimkeit (edd.) Studia Manichaica, Studies in Oriental Religions 23 (Wiesbaden,
1992) 373-74.
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threw them in. And the fire burned their whole bodies, and nothing at all
remained of them .37

There is no conclusive proof that these merchants were Manichaeans
and not simply heretics branded with the stigma of Manichaeism. The
Arabic version of the same sermon does not mention the victims as
Manichaeans.?38 It is clear, however, from the scarcity of such stories from
the seventh century that the Justinianic persecutions had probably reduced
the Manichaeans to small pockets. All the more incredible therefore is the
recent attempt by two scholars to date the CMC on palaeographical grounds
to the 7/8th C.33% The distinctive style of the writing, termed “die
rechtsgeneigte Spitzbogenmajuskel paldstinischen Duktus”, is typical,
according to the two scholars, of texts produced in the early Islamic period
and, in particular, liturgical texts with Syriac and/or Arabic. The similarity
is specially marked in a number of letters (o, 8, C, p, v, ¢, v, ®) especially
in the alternation of thick and thin strokes and the distinctive use of serifs in
the letter ©.340 The historical problems confronting such a late dating are
considerable. The CMC, apart from the Biblical citations, shows clear
Semitic influence which is characteristic of an early stage of textual
diffusion. The codex could of course have been merely a prophylactus in
which the text copied is of little importance. But the high quality of the
calligraphy and the trouble the scribes took to ensure legibility (even in its
minute format) down to the very strict rules observed by the scribes in line-
breaks involving long words, implies that it is designed to be read. Maybe
there was a final renaissance of Manichaeism in Egypt in the early Islamic
period with new texts imported from Mesopotamia. In the time of Abm
Ja'far al-Mansur (754-775), a Manichaean from Africa, Aba Hilal al-Dayhiri
became the Imam (i.e. archegos) of the sect at al-Madain (formerly Seleucia-
Ctesiphon) - the traditional seat of the supreme head of the Manichaean
church. He also healed a major division of the sect caused by the teaching of
a certain Miglas on matters of religious practice.>*! That a Manichaean from
Africa could be chosen for the most prominent office in the land of the
sect’s origins within a century of the Arab conquest shows either how

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

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

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

340 Apt cit., 25-6.

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

6. Manichaeism in the Balkans and Asia Minor

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

(Bassa, a virgin (=Electa)>*? from Lydia, a Manichaean ....)?*3

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

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

342 On napBévog = Electa see Hom. p. 22,6.

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

344 Cf, R. M. Grant, “Manichees and Christians in the Third and Early Fourth
Centuries”, in Ex Orbe Religionum Studia Geo Widengren oblata (Lieden, 1975)
437.
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heresy and brought him to the church.33 The presence of Manichaeans in
Greece in the early fourth century is hardly surprising in view of the fact
that Manichaean missionaries like Bassa were active in the Balkans. The fact
that the convert was a leading citizen of his city and a much admired person
illustrates the Manichaean tactic of directing their missionary efforts at the
highest ranks of the society. In Persia, they tried to convert princes and local
magnates and in Roman cities the -equivalent would have been leading
members of the curial class. One can understand why the Acta Archelai
depicts an unsuccessful attempt by Mani to convert Marcellus, a leading
citizen of Carchar to his faith,

Asia Minor had long been a thriving centre of theological activity. In
the fourth century, like Egypt, it was deeply affected by Arianism and a
great deal of the polemical skills of the Cappadocian Fathers were directed
against it. However, the danger of Manichaeism was not entirely neglected.
Asia Minor was also experiencing rapid growth in the monastic movement
and there was a need to wam the ascetics against Gnostic and Manichaean
teaching on the evil origins of the body. Thus we find Nilus (d. 430),
founder of a large monastery near Ancyra reproaching a certain priest by the
name of Philon for preaching the fable of the Manichaeans in a remotely
situated church.?6 Basil of Caesarea (c. 330-79), another famous theologian
and ascetic, was the author of a work against Manichaeans which is now
lost but some quotations from it are given in Augustine’s refutation of the
Pelagian Julian of Eclanum.347 His treatise Quod Deus non est auctor
malorum may have been composed with the refutation of the Manichaean
doctrine of an uncreated evil principle in mind.>*® His commentary on the
Hexameron is also a defence against the Manichaean view of the creation of

345 Palladius, Historia Lausiaca 37,8, ed. G. J. M. Barterlink, Palladio La
Storia Lausiaca (Rome, 1974) 186-87 (64-71): 'EAOdv 8¢ eic todbg mepi
Aaxedaipovag témovg fikovoé Tiva tdv mpdtev 1fg MOAeng Maviyaiov
elvan dpa mavtl 1@ oixg adtod, évdpetov Svta ta &Ala. Tobte mdAw
MERPOKEV EQVTOV KaTG 10 mpdTov dpapa- xai évidg §vo €1dv dnootioag
abtdv g aipicemg xal thv 1odtov EAevBépav mpoonyaye T éxxAnoig.
Téte adtov dyamfoavieg ovkétt Og oikétmy AL’ dg yviolov adelpdv fi
mréﬁpa elyov xai £é86Ealov tov Bedv. Cf. Trombley, op. cit., Pt. 1, 180-81.

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

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

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

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

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

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

351 Ibid, 1,507, p. 172,24-29: xai obte 1o 1dv Maviyaiov Séypo nap-
ewodvoerar, dbo tvdv évaviiov aAlilolg év 1@ Adyw tiig dpyiig dvri-
pavéviov, 1@ dwAldooovit tfig evoewg xai tig mpoaipéoemg mpdg 1O
avrikeipevov SwtpunBéviev. xai yiveror adtoic | thg tAartdocwg
xataokevh tdv Moavigaikdv doypdrov dpyf. 1o yap 1fig odoiag
Godpguvov eig dbo dpyag mepriotnot 10 Sdype, keBbg 6 Adyog vméderle,
1@ k101d xai 1§ dxriote dippnpévos.

352 Ibid, 1, 51923, 176,21-8,2.

353 See above n. 92.
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teaching.3%* Besides Epiphanius, we know of a number of theologians in
Asia Minor who had composed refutations of Manichaeism from Photius’
Biblotheca but none of their works has survived. The most important was
Heraclian of Chalcedon (f1. 6th C.?) who wrote an anti-Manichaean work in
twenty books in which he refutes the Gospel, the Book of the Giants and
the Treasures. The relevant section of the Bibliotheca is worth citing in full
as it gives much important information on the diffusion of Manichaean
literature in the Roman East as well as the panic which it caused:

Read the twenty books of Heraclianus, bishop of Chalcedon, Against the
Manichaeans. His style is concise, free from redundancies, lofty, not wanting
in clearness, at the same time tempered with dignity. He combines atticism
with ordinary language, like a teacher of boys entering into a contest of
superatticism. He refutes the Gospel, the Book of the Gianis and the Treasures
of the Manichaeans. He also gives a list of those who wrote against the
Manichaean impiety before him - Hegemonius, who wrote out the
disputation of Archelaus against Manes (i.e. Mani); Titus, who was supposed
to be an opponent of the Manichaeans, whereas he rather attacked the
writings of Addas; George of Laodicea, who uses nearly the same arguments
as Titus against the impious heresy; Serapion, bishop of Thmuis; lastly,
Diodorus, who wrote twenty-five books against the Manichaeans, in the first
seven of which he imagines that he is refuting the Living Gospel of Manes,
instead of the work of Addas named Modion (i.e. Bushel, cf. Mk. 4.19), as is
really the case. In the remaining books he explains and clears up the meaning
of certain passages in the Scriptures which the Manichaeans were in the habit
of appropriating to support their own views. Such is his account of
Diodorus.335 Any statements in the works of these Fathers (as the pious
Heraclian calls them) that do not appear to be sufficiently emphatic, he
briefly confirms, carefully supplies what is missing, and quotes with
approval in their entirety passages which are adequate for the purpose, adding
further reflections of his own.

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

This treatise against the Manichaeans was written at the request of a certain
Achillius, whom the author calls his faithful and beloved son. This Achillius,
seeing that the Manichaean heresy was growing, begged that it might be
publicly refuted, and this work was written, an l.mexc?tionable triumph over
impiety. This most pious Heraclian flourished in ... 3%

354 5ee above mote 139. Epiphanius gives a valuable list of earlier anti-
Manichaean writers in Epiph., haer. LXVI, 21,3, pp. 48,18-49,4.

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

356 Ibid. 85 (65a/b) 9-10: 'Aveyvdobn 'Hpaxieravod émoxémov Kadyn-
8dvog xatd Mavigaiov év Pipriowg x'. “Eonr 8¢ v ¢pdow ouv-
tetpnpévog kal anéprrtog xat bynAdg, ovdE 10d capodg ExxAivav: dAld
cbyxpatog adtod 1d peyéler i caghvewn, dte xoi 1d Adrtiiopd 10
xaBopidnpévov piyvdviog xai maidwv fyovpévov eig duidAav
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Much of our extant information on Manichaeism in Roman Asia Minor
concerns the fifth and sixth centuries, especially the new capital city,
Constantinople. The Arian controversy had by then given way to a more
localized but equally passionate dispute on the nature of Christ. The
Monophysite view of Christ having one single nature which is both divine
and human could easily be labelled as “Manichaean” by the sect’s opponents
since the Manichaeans were insistent on Christ’s never having had a true
human existence. Manichaeism therefore was again adopted as an extreme
negative standard against which the contestants in an unrelated controversy
could judge the position of their opponents. Eutychius, an extreme
Monophysite, was reinstated to his see at the Council of Ephesus in 431
after he had condemned Mani, Valentinus, Apollinarius, Nestorius and all
those who said that the flesh of our Lord and God Jesus Christ came down
from heaven.357 However, this disavowal of Mani was never seen by his
opponents as adequate and the Eutychians were nicknamed “Manichaeans” by

xabiotapévey 1@ (bg Gv einor 11g) Umepottuciopd. 'Avatpéner 8t 10 napd
10i¢ Mavigaiolg xakobpevov ebayyéhiov xai thv Miydvrewov Biflov xal
tobg Onoovpovg. Kataléysr xal door mpd adtod xoard TAg TOD
Mavigaiov ovvéypayav aBedtntog, ‘Hyepdvidv te tov tag 'Apyerdov
npdg avtdv dvriloyiag Gvaypdyavra, xai Titov O¢ Edofe pév xotd
Maviyaiov ypayal, éypoye 88 paAllov xatd 1@v “Addov cvyypappdrtwv,
fr1 8% xal tov Aaodixéa Tedpyov, toic adroic oxedov olg 6 Titoc xatd
g doePeiag xeypnuévov Emygerpnpact, xkai Zepaniovo tov 1fg Opovimg
énioxomov, kol tov Awddwpov, év x' xal €' fifriog tov xatd Mavigaiwv
aydva dyevicapevov, og S piv 1av tpdtev Pifliov Entd oletor pév 10
w00 Mavigoiov {dv edayyéhov dvatpémely, ob tuygaver d& Exeivov,
aAla avatpémer 1o bmd “AdSa yeypappévov, & xadeiror Mdédwov- Sia B
tdv egebfig Ty 1dv ypaeikdv pntdv, & ol Maviyaior éEoiketodvrar mpdg
10 ooior Befoudnpévov, dvaxaBaiper ypficwv xai dwocaeei. Kal 6 piv
Addwpog obtw. Todteov bt tdv (bg adrdg gnowv & BeooePeatdorog
‘HpaxAeravdc) notépov pvipunv memomxkdg, Soa piv doBevodg adroig
gipntai, émonpoivépevog napatpéyer, Oca 8 Ellindg, evAafde
avaninpoi, kai §oa dpxovvimg, ddexdotwg dmodeydpevoc B’ evonpuiog
nolgital, ovvrdttov avrtoig kol nep avtd devonbn. “Eoti 8 6 dvip
nvéov xol v dnd ¢@hogogiag ioxdv, xol v dand 1dv dAloev
pabnpdtov mhovidv Bewpiav: 81 xai td mapaddéyeg pvboromBévia 19
Maviyaieo eig 10 cgodpdtatov avatpéner, € adriig thg¢ 1dv Sviov
Beapiag thv nepl 100 Ovrog av1d pepvBoroynuévnv aneléyyov
elvapiav. 'Eyphon 8¢ obdtd N cixoodPiflog adtn f xatd tdV
Mavigaiov npd¢ ‘AxilAiov aitnodpevov, Bv xal motdv xal
nofewvdétatov droxalel téxvov: O yap 'Axildiog, Opdv THv TdYV
Maviyoiov eig nhatog émdidodoav dcéfeiav, fitnoe v xot’ adrig
avaypagiivor otiAnv, xai el drapdypantov dvayéypantor OplopBov.
"Hv 8" obtog 6 BeooeBéotatoc ‘Hpaxhewavde kxatd tode gpbvoue ... Eng,
trans. J. H. Freese, The Library of Photius, 1 (London, 1920) 151-52.

357 Libellus apellationis Eutychis ad Papam Leonem, ed. E. Schwariz, Acta
Conciliorum oecumenicorum, 1I/1 (Berlin, 1932) 34,20-25.
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Severus of Antioch who adhered to a less extreme Monophysite position.>*8
Julian of Halicarnassus was another Monophysite who was labelled a
Manichaean by Severus because he reckoned the voluntary saving passions
of Christ to be a fantasm.33? Since Severus has shown in one of his
Cathedral Homilies that he had a first-hand knowledge of Manichaean
literature, 0 the readiness with which he stigmatized his extreme Mono-
physite opponents as “Manichaeans” on Christological issues is all the
more surprising. However, Severus himself was accused by Antiochene
monks of being a Manichaean in the Synod of 536 for not believing that
Mary was the Mother of God.3¢! In short, the term was used as an epithet of
opprobrium with little theological definition. The Emperor Anastasius was
also habitually called a “heretic and Manichaean” by Macedonius the
Patriarch of Constantinople (Patriarch from 496-571) because of his
upholding of the Henotikon of Zeno.362 It may have been in reaction to this
accusation that he issued a particularly harsh decree against the Manichaeans,
inflicting on them the death penalty for the first time.363

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

(1) Letter to Addas:

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

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

text).

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

360 gee above, n. 111f.

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

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

363 CJ 1,5,11, p. 53. On the problem of dating this edict see P. R. Coleman-
Norton, Roman State and Christian Church, 3 vols. (London 1966) III, 941. CF.
De Stoop, op. cit., 81 and J. Jarry, Hérésies et factions dans I'empire byzantin du
iv au vii siécle (Cairo, 1968) 335-36.
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if it gives the impression that it is joined to it. The title of “Christ” is a name
which is loosely applied and does not give any indication of form or being.
But the Highest Light, remaining one with his own, revealed himself as a
body among earthly bodies, being completely of one nature.364

(2) Letter to the Saracen Kundaros:

When the Jews desired to stone Christ and to put into action the daring of
their blasphemy, the son of the highest Light manifested his nature clearly,
and he walked through their midst without their seeing him. For the
immaterial form was not visible nor tangible, as matter has nothing in
common with the immaterial. His (i.e. Christ’s) nature is one throughout
even though his bodily form was visible.36

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

(4) Letter to his disciple Zabinas:

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

364 Fragmentum epistulae ad Addam, ap. Eustathius Monachus, Epistula de
duabus naturis adversus Severum, PG 86, col. 904A. Cf. Fabricius-Harle, op.
cit., VII, 316 and Adam, Texte, p. 33. German trans. F. Baur, Das manichdische
Religionsystem nach den Quellen neu untersucht (Tilbingen, 1831) 391: Tav
FalAaiov dbo ¢boeig ovopaldvieov #xewv tov Xpiotdv, nlatbdv
xatayéopev yélota, 0vx eiBétmv. 611 N oboia 10D QoTOg étépq. ob
piyvvtot uln. aAL’ Eomwv uxpmqw'qg. evwﬁnvo‘.t gtépg ovowy ;rq
Sdvvapévn, xav doxn tadta ouvnapﬂm f 8t tod Xptu-ro'u NpOGTWOpIO.
Svopd fott xatayxpnotikév, odbre s:ﬁoug ofite ouotag unépyov
onpuvuxév 10 8¢ dvdtotov cpmg 1:01; Eovtod owoumou}u:vov £derkev
au.m@ v 101g bAkolg copact odpa, pia dv adtdg edoig 10 mav.

365 Fragmentum epistulae ad Condarum, ap. F. Diekamp, ed. Doctrina patrum
de incarnatione verbi 9 (Minster, 1907) 64, Adam. Texte, p. 33: 'lovdaiov
Boulopavﬁw MBacar mote tOv Xprotov xai e nupavomag avTdV 1:~r|v
wOhpav eig ep'fov ti‘ycwaw, é’ﬁmée ouqamg Mv Eavtod ovoiav O TOd
avetdtov gutdg vidg xai pécog avtdv SrieAbdv ody Gpato. f yap GHAog
HOpOH ovoxMMaticapévn TO £100¢ THE COapkdg Opath pEv ovk AV,
éyniaeato 8¢ oddapdg S 1o pundepiav Eyxewv xowoviav v YAnv mpog
10 didhov. pia yap @boig 10 GAov, el xal capkdg Gpato popem.

366 Fragmentum epistulae ad Scythianum. ap. Justinianus, ¢. Monophysitas
91, ed. E. Schwartz, Drei dogmatische Schriften lustinians (Milan, 1973) 38,35-
36: 'O 8¢ 10d aidiov gwtog Yidg v idiav ovoiav év 19 dper
tpavépooev, ob dvo Exov gbceg dAld plav év Opatd te xai dopdiw.
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A single nature did not die and a semblance of flesh was not crucified. For
the light remained in possession of one nature, one activity which suffered
nothing from the veil of flesh which does not have a nature which is
overcome, 367

The first three letters were cited by the Emperor Justinian in his theological
work Contra Monophysitas which was addressed to Alexandrian monks,368
Two of them also occur in the writings of Eulogius, a staunch opponent of
Monophysitism, as preserved by the Patriarch Photius.>*The fact that they
occur in groups and in unambiguously polemical contexts is a strong
argument for their being forgeries, in which certain popularly-held notions
about Manichaean Christology were made to express the views of extreme
Monophysites like those of the followers of Eutychius.*”® It seems that the
theological climate of Constantinople was particularly conducive to the
production of apocryphal Manichaean literature as it was from the same city
that Julian of Eclanum had earlier procured a copy of an alleged letter by
Mani to Menoch, with which he tried to show that Augustine like the
Manichaeans believed that concupiscence is a sin.*”! Not surprisingly
Augustine claimed that he had never come across this letter before.32

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

367 Fragmentum epistulae ad Zabinam, ap. Diekamp, op. cit. 41, p. 306. Cf.
Bang, art. cit., 66: Mia 10d gwtdg éotiv andi kol drabic f phoig kal pia
abtod | Evépyern. 1O Q@G yhp év 11} okotig gaiver xoi f| oxotia abTd od
xatéAafev. ob yap odoiog fiyato capxdg GAL’ dpordpatt xai oxfpatt
capkdg Eoxidobn. iva pi xpamBi S tiig odolag tig capxde xai mdéby
xai eBapfi, tfig oxotiag eBeipodong adtov v Evépyeiav TV QwTEWHY.
ndg obv Emabe, pfte tig oxidc xpatovpévng pAte TRC Evepyeiag adtod
oxoticBeiong; "AmAR @loig odx anobviioxer kol oxid capxdg o
otavpodtar. piav odv Exov Eueive Ty @bow xai thv évépyewav 1o @dg
undiv nabodoav 1@ Emoxidopatt T coapkdg odk Fxovii @bow
KPOTOVHEVTV.

368 Cf. Schwartz, op. cit. 38.

369 Bibliotheca, cod. 230 (273a41-68), ed. Henry, V (Paris 1967) 26-27.

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

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

372 Ipid., 11,172, cols 1318-19. Cf. Alfaric, op. cit. II, 74.

313¢J 1,5,12,2-3, p. 53. Cf. Theophanes, Chron., A. M. 6016, p. 171,2-3.
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to co-operate in the careful observation of any dereliction of duty on the part
of provincial governors.374

Shortly after the enactment of this law, a public debate was held by
imperial command between a Manichaean leader called Photeinos and a
Christian called Paul the Persian.?”S This Paul may have been the same
person as Paul of Nisibis who was described by Junilius Africanus, the
quaestor of the sacred palace, as a Persian by race who had been educated in
the famous theological school of Nisibis where ‘the divine law was taught
by the public masters in the same systematic manner as in our profance
studies of grammar and rhetoric.’3’¢ At the request of a certain African
bishop, Primasius, Junilius translated an introduction to the Scriptures by
this Paul into Latin.3”7 The date usually given for this translation is
sometime between 541 and 548/9 because Primasius was among the African
bishops who visited Constantinople in 551in connection with the affair of
the Three Chapters.3”® We also know of a Paul who became head of the
School of Nisibis after Mar Abas had been elevated to the Catholicos at
Seleucia-Ctesiphon. He was later (after 540) appointed to the see of Nisibis
and held it until 571.37 To add to this, we know of a Paul the Persian from
Bar Hebracus who was celebrated for his knowledge both of ecclesiatical
science and pagan philosophy and was the author of an introduction to
Aristotelian Logic, He then aspired to become metropolitan of Persis (i.e.
Fars) but was unsuccessful and decided to become a convert of Zoro-
astrianism.3*? On the other hand, ‘Abdiso’ in his catalogue of ecclesiastical

374 CJ 1,5,12,22, p. 55.

375 Paulus Persa, Disputatio cum Manichaeo, ed. A. Mai, Nova Patrum
Bibliotheca (Rome 1844-71) 1V, pt. 2, 80-91 (= PG 88.529-551C). Cf. Ries,
“Introduction (2)”, 400 and Jarry, op. cit., 210-12 and 331-39 and G. Mercati,
“Per la vita e gli scritti di *Paulo il Persiano’. Appunti da una disputa di religione
sotte Guistino e Giustiniano”, idem, Note di letteratura biblica e cristiana (Studi e
Tauti, 5, Rome, 1901) 180-206 and W. Klein, Die Argumentation in den grie-
chisch-christlichen Antimanichaica, Studies in Oriental Religions 19
(Wiesbaden, 1991) 30-32.

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

377 Ibid, 468,11-469,2.

378 Cf. Mansi, ix, col. 199.

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

380 Bar Hebraeus, Chronicon Ecclesiasticum 11, ed. and trans. J. B. Abbeloos
and T. Lamy, 2 vols. (Louvain, 1872 and 1877) I, col. 79. For Logica Pauli
Persae see J. P. Land, Anecdota Syriaca, IV (Leiden, 1875) Textus, 1-32, and
Versio, 1-30.
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writers names Paul of Nisibis as the author of a “Commentary of Scripture”
and a “Disputation against the Caesar (i.c. Justinian)”.*®! There has been
much speculation on how these various Pauls from Persia could be narrowed
down to one or two persons.®®2 Justinian’s appointee for the debate could
have been the same Paul whose commentary on the Scriptures was
translated by Junilius and he may have even been the one mentioned by Bar
Hebraeus who later apostasised to Zoroastrianism. He is unlikely though to
have been the same person as Paul of Nisibis who debated with Justinian as
such an encounter would have most probably taken place after the signing of
a more permanent peace treaty between Byzantium and Persia in 562,383

The debate between Paul the Persian and Photeinos the Manichaean in
527 was presided over by the Prefect Theodore (Teganistes)3® and was in
three sessions, spread over a number of days. The first debate concerned the
creation of souls and in his arguments Paul the Persian showed a thorough
knowledge of classical Greek philosophy.385 Photeinos opened the debate by
asking whether the human soul, which both the Christian and the
Manichaean would agree as being rational and intellectual, comes from a
divine substance. The Christian made the careful reply that he distinguished
between the “whence” (né0ev) and the “from what” (éx Twvog) and then
steered the Manichaean into a position of admitting that souls are derived
from an object.?® The Manichaean argued vehemently that souls could not
have been created out of things that do not exist since anything created out
of nothing will eventually dissolve into nothing. The Christian replied that
this fear would have been legitimate if it were not for the fact that creation
was the result of divine will and is sustained by divine power.?®’ He then
proceeded to attack the Manichaean view that human souls are made of
divine substance by arguing that divine substance is indivisible and without
sin. Therefore it is absurd to think that it can be divided into souls which are
capable of sinning.3%8 Like Augustine, Paul the Persian saw evil as the
capacity to sin and since the Manichaean could not bring himself to confess
that the human soul is entirely without sin, his belief that souls are of
divine origin was seriously impaired.

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

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

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

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

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

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

387 Ibid. 532B-33A.

388 Ibid. 533A-36A.
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The debate differs considerably in its intellectual outlook from the
debates between Augustine and the Manichaean leaders of N. Africa. Paul
the Persian clearly had only a vague notion of Manichaean teaching.
Photeinos was frequently invited to state his position. However, instead of
stating the Manichaean position on issues like Mani’s apostolicity or the
historicity of the cosmic drama of the Two Principles and Three Moments
based on the teaching of Mani, Photeinos began from the premise that
Manichaean dualism (esp. between spirit and body) was no longer
intellectually acceptable and had to be proved by means of syllogism. Paul
the Persian, a graduate of one of the foremost schools of philosophy and
theology, was able to expose with ease and panache the flimsiness of his
opponent’s arguments. If the inquisitor was indeed the same Paul who,
according to Bar Hebraeus, wrote an introduction to Aristotelian logic in
Syriac and later apostasised to Zoroastrianism, he would have been a
formidable and unscrupulous intellectual opponent for any heretic.

The second day of the debate was devoted to the subject of the two
principles. The Manichaean requested that he should be allowed to act as
inquisitor, to which the Christian consented.?®® The famous gnostic
question ‘Who are we?’ inevitably surfaced. To which the reply was: ‘We are
human beings by nature.’3% This led to an interchange on whether the
human soul was created, if it was, by the same principle as that of the body.
The Manichaean'’s attempt to prove from this that there were two principles
was rebuffed by the Christian who suggested that he needed more than one
principle for the creation of other beings such as plants and one could only
conclude that there was but one principle.?! The Manichaean tried to regain
lost ground by arguing that it is not in our power to do evil as all things
which we think are in our power are in fact derivatives of pre-existent
essences; just as warmth in us does not exist in itself but by derivation from
the warmth of fire. The Christian could not have hoped for a better
opportunity to press home his attack by pointing out that evil is a
contravention of divine and human laws and does not occur by nature.32 As
a last resort, the Manichaean argued for the evil nature of Matter because of
its corruptibility, along lines which are strikingly similar to those followed
by Mani in his debate with Elchasaites:

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

389 1bid. 539C.
390 Ibid. 541A.
391 Ibid. 541C/D.
392 1bid. 544C/D.
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decomposition, various foul smelling ulcers are found in our body. Moreover
facces and urine stink like that.393

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

The third and last day of the debate was devoted to topics related to the
Two Testaments. The Pauline admonition of “flesh and blood may not enter
the kingdom of God” (1Cor. 15,50) was construed as support for the
Manichaean position that the body was entirely evil. The reply was that by
“flesh and blood” Paul signified the body of the past which will not be
saved.3?5 The record of the debate ended abruptly in the middle of a
discussion between the two contestants on Free Will and we have no idea as
to whether Photeinos abjured his heretical beliefs as did Felix.

The brash pronouncements by Justin and Justinian on the Manichaeans
were not empty threats. According to Malalas, many Manichaeans were put
to death by Justinian and among them was the wife of a certain patrician by
the name of Erythrius.?® However, we learn from John of Nikiu that this
Erythrius was known as a disciple of Masedes (i.e. Mazdak) and we may
assume that his wife was also a follower of his teaching.*7 It seems
unlikely that some sort of alliance would have been forged between
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394 Thid. 545B.

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

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

397 The Chronicle of John of Nikiu, 90,55, trans. R. H. Charles (London
1916) 139.
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Manichaeans and Mazdakites in the early Byzantine Empire simply because
both sects were exiled from Persia. What we witness here is another
example of the confusion of names which has bedevilled the detailed study
of Manichaeism in the sixth century. Some Mazdakites might have managed
to escape to the Byzantine Empire from the persecutions under Kawad.
Furthermore, according to Bar Hebraeus, another religious group which
escaped from Persia at this time were the Messalians (mlywny’ <uru\=3) an
ascetical sect which he regarded as a branch of the Manichaeans. They
occupied monasteries and held mixed nocturnal meetings. There, after having
put out the light, they took hold of whichever woman it happened to be
even if she were the man’s mother or sister.8 It is worth noting that a
similarly worded accusation was made against the Manichaeans in a post-
ninth century Greek abjuration formula. It anathematizes those who have
intercourse with their sister or mother-in-law or daughter-in-law and those
who ostensibly gather for a feast (i.e. the Feast of the Bem3) in spring and
after much drunken revelry turn out the light and submit themselves to
debauchery without regard to sex, kinship or age.3*

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

398 Bar Hebraeus, Chron. Eccl., I, cols 219-221.
399 The Long Abjuration Formula S, PG 1.1469C.
400 715,15, p. 55.

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

402 Procop., anecd. 22,25.
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people adopted Christianity in order to avoid trouble from the law, but when
the chance was offered they instantly reverted to the Manichaeans and to the
Polytheists.4?3 It is highly improbable that Manichaeism was still a
thriving movement in Palestine given the successes of bishops like
Porphyry of Gaza against the sect in the previous century. By “Mani-
chaeism” Procopius might have meant paganism or more probably Mono-
physitism,404

Our knowledge of Manichaeism in early Byzantium has been
considerably augmented by the discovery of two anti-Manichaean works by
Zachariah Rhetor, a famous church historian and the biographer of Severus
of Antioch, who eventually became Bishop of Mitylene in Lower Armenia
after his conversion to orthodoxy.*%5 The first of the two texts was
discovered in the second half of the last century by Demetrakopoulos in a
Greek manuscript in Moscow (Cod. Mosquensis gr. 394) and is a refutation
(antirresis) in 65 short paragraphs of a “proposition” contained in a Mani-
chaean pamphlet.*% The most interesting and most often cited part of this
document is in fact its preface, which tells us that when an edict against the
Manichaeans was promulgated in Constantinople, one of the sect deposited a
pamphlet laying out the Manichaean position on dualism in a bookshop
situated in the imperial palace. The bookseller then tried to find someone to
refute the Manichaean tenets as laid down in the pamphlet and the task was
eventually undertaken by Zachariah Rhetor of Mytilene who had earlier
demonstrated his polemical skills in seven chapters of anathematisms
against the sect.*07 It has been observed by Honigmann that Zachariah's
biography of Severus of Antioch also mentions someone being given a
heretical pamphlet by a bookseller in the royal portico and asked to refute
it.“®® The whole incident might have been nothing more historical than a
well-tried literary motif which enabled the author to add authenticity and
cogency to his refutation,*®

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

403 Tbid., 11,26-30.

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

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

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

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

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

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

Since opposites are not said to be set against themselves, it is necessary that
they are set against others. For example, “the above” (10 dvw) is not said to
be contrasted to itself but to “the below” (10 xdtw®) and bravery (avdpeia)
not to itself but to cowardice (8e1lia). In other words, for whatever may be
the (nature) of one side of the opposites, by necessity the same is true of the
other contrasted to it. Thus if “the above” is essential (or: is an essence), “the
below" also by necessity is essential. How, therefore, if the wicked (10
rovnpdv) is opposed to the good (16 éyaBév) and the good to the evil, and
the noble (0 xaldv) to the disreputable (16 xaxdv), is it not necessary that
since the good and the noble exist so also do the evil and the disreputable?
For if, on the one hand, there is the good and the noble, but on the other hand
there is not the wicked and the disreputable, what can the good or noble be
compared with, if that which is contrasted with it neither exists nor is able to
be spoken of in that sense? What nonsense. How could there be true
dichotomy, (the good) placed against the evil, if one is substantial and the
other is not? If this is so as indeed truth testifies, and the aforesaid
demonstrates, how should they who deny the two unbegotten principles not
be lying, but if those who do away with the two principles lie, how is it
possible for those who strive to live according to truth not to have to assert
the existence of two first principles?*1?

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

410 Zach. Mytil., adv. Manich. (Antirrésis), pp. 1-2, ed. Demetrakopoulos: Ei
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disagreements with Nestorius in the famous Twelve Anathemas.*'! while
the teaching of Origen was condemned by the Council of Constantinople
(553) in fourteen Anathemas.*!2 In the West, the teachings of Priscillian and
of Mani were condemned by the Second Council of Braga (563) in seventeen
Anathemas.*'® However what is unusual is that the Seven Chapters not
merely lists the salient features of the heresy to be anathematized but also
here and there, tries to refute the Manichaean position and to convict those
being converted from the heresy of their former error.

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

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

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

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

413 Mansi, ix, cols, 774-76.

414 Cf. CCSG 1, p. xxxi (v. supran. 163)

415 Cf. Demetrakopoulos, op. cil., intro., pp. y'-8". and Richard, op. cit., p.
XXX1.

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

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

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

The new text also condemns the works of two latter-day Manichaeans,
Agapius and Aristocritus.*2° The former is known to us from Photius who
had read his heretical writings in twenty-three “fables” (Aoy0dpic) and one
hundred and two other chapters. First to draw fire from Photius was his
apparent dualism:

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

419 Cf. Ps.-Acacii ep. ad Petrum (Fullonem) episcopum Antiochiae, ed. E.
Schwartz, ACO 3, p. 18,14-18.
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273-80. See however E. Schiirer (revised by G. Vermes, F. G. B. Millar and M.
Goodman), The history of the Jewish people in the age of Jesus Christ, 111.1
(Edinburgh, 1986) 628-29 and H. Lewy, Chaldaean Oracles and Theurgy, new
edn. rev. M. Tardieu (Paris 1978) 16, n. 41.
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His Christology manifests many orthodox Christian elements but for
Photius these were no more than a disguise:

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

Thus he tells tales of the body and blood of Christ not as we, the Christians,
know it, but what his raving and frenzied mind has recast, saying the same
words as the true believers but howling against the facts themsleves, and he
shamelessly speaks of the sun and the moon as gods and announces them as
consubstantial with God, claiming marvellously, the senseless fool, that
their light is not perceptible to the eye but to the mind. Wherefore, harping
on them as incorporeal and without form and colour, he affords them
worship.422
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He puts great store by fasting and abstention from conjugal relationships
and the drinking of wine - all, according to Photius, arising from his
confusion of the rightful purpose of such activities with their unlicensed
misuse.*23 Photius calls him a Manichaean although Agapius professed to
be a Christian and believed in the historical Jesus. From what we can deduce
of this teaching presented so far, Agapius seems to have been a free-thinking
theologian with a Gnostic as distinct from explicitly Manichaean trait, with
the exception of his belief in the sun and moon as deities.#2* Much closer to
the Manichaean position, however, are his views on the elements:

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

And tearing off some words of the holy gospel and of the letters of St. Paul,
he attempts to twist them and drag them towards his private impiety; he is
shown to rely on the Acts, so called, of the Twelve Apostles and of Andrew
especially, and to derive from them the presumption that he has displayed.
And he insists also on the transmigration of souls, releasing into God those
who have advanced to the height of virtue, presenting to fire and darkness
those who have reached the ultimate of evil, and returning back to bodies
those who have somehow lived in between 425

Spog cvprddrtetanr avtd xai Mapiag Svopa, xai pntépa Xprotod
TepatoAoyelv abdtd ok Eati @oPog Oeod ovdé Tig GAwg aloylbvn. A xal
tov tipov xol cotipov 100 Xpiotod otavpdv pupiong HPpeot PaAiev,
xat apoviiipwov Tovdaiov Svognudv, Speg dvaioyuvviel Aéyov Tipfg
a€odv xai oePacpidtnrog tov otovpdv 100 Xprotod, EAAa mpaypota
ttéporg dvdpact kaxovpywng brodnAdv. OBt xai odpa xai alpa Xprotod
ovy & Topev ot Xpiotiavoi, AL’ 8 7| Avooddng adrod xal povua didvown
averAdoaro, puboloyel, tag pév tdv evoePav Aééerg cvvopoloydv, xatd
8¢ avtdv tdV mpaypdrtev bAaxtdv, fAlov 8¢ xal ceAfvnv dvaioyivrog
Beodoyel xai dpoodow xmpdrter Bed, ovx aicbntov adidv 10 @dg GALL
vontdv & dvaicBnrog tepatevdpevog: §10 xai dodpata kai doynudrticta
xai dypwpdtiota avtd EEvpvav o oéPac abdroig dvdmnrer

423 Ibid. 30-35.

424 On the “Manichacanness” of Agapius see esp. G. Brillet, Article:
“Agapius”, in Dictionnaire d’ histoire et de géographie ecclésiastiques, 1 (Paris,
191225) cols. 902-03.

425 Photius, Bibliotheca 179, (124b35-12529) pp. 185-86: ©coloyei 8¢ O
Svotnvog xal tov dépa, xiova adtov xoi dvBpanov E&vpvav. To nbp 5
pvodtretar xal v yiv, eig thv yeipova poipav cvvidttov adtd: xoi
dAlovg Afpovg xai @Anvagovg moAlodg Ex te Tiig EAANVIKAg
tpavichpevog Saodaipoviag xai éx g iSlag dvarAacdpevog
tepateiag, @oputdv xaxdv xai doePelag Eoyatov 1o oikelov mapictnon
d6ypa. 'Anoonapacowv 8¢ Pntd tve tob Beiov edayyehiov xai TdV
imotoAdv t0d Beonmeciov Madlov, mepdrar orpeflodv adra xai mpodg



124 FROM MESOPOTAMIA TO THE ROMAN EAST

Photius also tells us that Agapius opposed the teachings of Eunomius
(bishop of Cyzicus in Mysia from 360 (?) - distinguished student of Aetius
whom we have already met as an active opponent of Manichaeism). What is
not clear is whether he was a contemporary of this important Arian
theologian. As the Seven Chapters which contains the oldest condemnation
of Agapius was compiled in the reign of Justin, a 4th/5th C. date for
Agapius is entirely possible. Although the case for his being labelled as
Manichaean appears strong, nevertheless the specifically Manichaean
elements of his teaching as listed by Photius give the impression of having
been derived from Christian polemical works. The belief that Christ was the
Tree in Paradise features prominently in the Acta Archelai.*?¢ His
veneration of air as a god and celebrating it as a pillar and as a man reminds
us of the Manichaean belief, expressed in the Acta Archelai, that the
Column of Glory is also called the Perfect Man (reading c.<v>np for anp
llAir”).42‘T

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

The early years of Justinian’s reign witnessed the passing of the main
centres of pagan learning in the Byzantine Empire, namely the philosophical
schools in Athens. We have seen that Manichaeism drew fire from the Neo-
Platonist Alexander of Lycopolis shortly after its first arrival in the Roman

v idiav dvocéPerav EAxew: xai taig Aeyopévaig 8¢ mpdfeor tdv
Sddexn dnootérwv, xai pdliota "Avdpéov memolbc deixvutar, xdxeiBev
Exyov 10 @povnua Nppévov. Kpatdver 8¢ xol tég perepyoydoeig, tobg piv
eig dxpov dperfig tAnlaxdtag eig Oedv dvaddwv, todg &' eig Foyatov
xaxiog mopi S1dobg xal oxdre, todg 82 péowg mwg nodrevoapévoug ndiy
Eig oBpaTO KOTAYOV.

426 [Hegem.)], Arch. 11,1 p. 18,1-5 (from Epiph., haer. LXVI1,29,1, p. 66,6-
10). Mepi 8¢ 109 napadeicov, d¢ xalelton xéopog: Fori 82 & Quid & &v
adt® émbBupion xai Adar drdrar dragbeipovoar tobg Aoyiopodg TdV
avBpdnov. éxeivo 8t 10 év mapadeicp @utov, 2§ ob yvepilover 1o
xaAdv, ovtd éotv O ‘Incovg (kai) | yvdoig adtod N év 1d kdopQ.

427 Cf. [Hegem.], Arch. 8,7, p. 13,11-12 (from Epiph., haer. LXV1,26,8, p.
60,10): Og xaleiton anp 0 téAewog. 6 8 afp obrog otdAdg tott Qwtde,
Eneldt yéper yoyxdv tdv xaBapilopévav. (N. B. Arch. Lat., p. 13,25 “vir
perfectus” which supposes the reading aviip 6 téAerog). On this, see Mani-
Fund, p. 67.

428 See below, pp. 295-96.
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Empire. Augustine himself was greatly helped by the writings of Plotinus
in the Latin translation of Marius Victorinus in his attempts to seek an
alternative to the Manichaean solution to the problem of evil.#?? It is not
without interest to find that, in the twilight of their existence, the
philosophical schools in Athens also devoted some of their residual intel-
lectual energy to preventing dualism from gaining intellectual respectability.
Proclus, the last of the great Neo-Platonists, devoted a treatise (De
subsistentia malorum) to the problem of evil.#30 Although he did not
mention the Manichaeans by name he probably had the philosophical
implications of Manichaean cosmogony in mind.*3! His pupil Simplicius,
was more explicit about the identity of the enemy. In his commentary on
the Encheiridion (Manual) of Epictetus he, though still mentioning no
names, has given us an accurate summary of Manichaean cosmogony as a
classic example of the wrong solution to the problem of evil.*32 We can be
certain that his polemics were directed against the Manichaeans as he
condemned the followers of the teaching which he had outlined for
literalism, a Manichaean trait which had also come under attack by
Alexander and Augustine.*3

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

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

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

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

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

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

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

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

434 Simplicius, in Epict. Ench. 27, pp. 69,50-70,27, ed. Diibner: eite yap
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o.m:m.g éQﬂKt‘.l el pn bmd |.u.ug uumg upoc_, upupow o-ucn]g, ndg & u?ung
tvavtia Tabto £oTat |.11'| 19’ v 11 xowov yevog ‘I:E‘CG.‘)‘I.I.EVG. ol yop T
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16 xowdv yévog: xai p.év-:ot xai 1611 avdyxm mpd 10D nlnﬂoug T Ev
eivay, einep 's’xu.m:ov 10V TOAADV Ev avomm elva xatd mv 10D Evdg 10D
nPpOTOV j.teeaﬁw. ndtv elvar SAwog. T 8¢, el avam r:pb naong
181011110; apxumv e]tm povéda, o’ ﬁt; no.co n tﬁtétng N év moAdoig
peuapmpsvn uquomtm - and 'ydp 100 Belov xai &pyxod xarod mévra
& xodd upostm Kol amd Tiig upmng Gstug akqﬂuug raoo GAffera: -
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For example, they describe him as a coward who dreaded the approach of evil
in case it would enter his domain. Out of fear, he unjustly and arbitrarily
submitted portions and parts of himself (which are innocent souls) to evil so
that he might save the rest of the good souls. As they say, he acted like a
general, who sensing the approach of the enemy, sacrificed part of his army
in order to save the rest. These are their own words, if not, at least of those
who speak about them. The one who threw away the souls in their story, or
the one who gave the order, was ecither possessed or was completely
insensitive to what the souls would suffer after being offered to Evil - such as
being burnt and fried. In short, they were harmed in every way, yet they have
not previously committed any sin and were parts of God. In sum, as they say,
these (souls) are those that are impious - and they are such as neither having
committed murder nor adultery nor partaken in the enormities of corrupt
living but the refusal to say that there are Two Principles of all being, one
good and one evil. As God is eternal, he remains forever deprived of his own
limbs. 433

His description of the habitation of evil is also particularly vivid and is
certainly drawn from a reliable source of information:

They describe Evil as a combination of five forms: those of a lion, a fish, an
eagle and of other animals which I cannot describe, and they fear an
impending attack from it,436

A few years after the official closure of the Academy in 529, Simplicius, we
are told by Agathias, in the company of several other teachers, went to

435 Ibid., 70,37-71,5: xal ydp deiddv eiodyovow adtdv, dedowkdta 1o
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aroAlécavta. Cf. I. Hadot, “Die Widerlegung des Manichdismus im
Epiktetkommentar des Simplikios”, Archiv fiir Geschichte der Philosophie 51
(1969) 36-7.

436 Simplicius, In Epict. Ench. 27, p. 72,16-19. Cf. Hadot, 53: nevtépopgov
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Persia in search of the Philosopher King whom they hoped to find in the
person of Chosroes Anushirvan.43” Was this summary of Manichaean
cosmogony therefore a souvenir from this visit? Hadot has shown from a
new manuscript reading of the text that Simplicius claimed to have derived
his information at first hand from the Manichaeans.**® However, how soon
the philosophers made their journey to Persia after the closure of the
Academy is still an open question and the suggestion that they settled for
some time in Harran (Carrhae) belongs to the realm of the unprovable.
Cameron has argued from internal evidence that Simplicius’ commentary
was completed in the main between 529 and 531.4% Persia was not the only
place for Simplicius to obtain such information. If it was so he would have
had need of an interpreter like Sergius who helped the historian Agathias but
Simplicius’ account seems to have been based on a Greek source. When one
considers the fact that two of his contemporaries, Zachariah of Mitylene and
Severus of Antioch, have both given us accurate accounts of Manichaeism,
it was not beyond the realms of possibility for Simplicius to have derived
his information from Manichaean books confiscated by the authorities at
Corinth to which he might have had access, or even by interviewing
Manichaean leaders in Egypt or Greece. Nor can we rule out the fact that he
also consulted Greek Christian polemical writings, some of which are now
no longer extant. Hadot herself has detected some parallels between
Simplicius and Titus of Bostra.#4® They both even used the same Greek
proverb to describe the precariousness of the Manichaeans in trying to find
an easy solution to the problem of evil: ‘... while trying to avoid the
smoke, they fell into the fire.'44!

The accuracy with which these sixth century writers depicted Mani-
chaean teaching on cosmogony shows that despite the loose use of the title
of the sect as a term of opprobrium in theological debates, a determined
polemicist could find reliable information on Manichaeism. This contrasts
interestingly with later Byzantine writings against Paulicians who were
called Manichaeans by their opponents like Peter of Sicily or Photius. In
their writings they relied almost exclusively on the Acta Archelai or Cyril
of Jerusalem’s adaptation of it for information on Mani and the early history

437 Agathias, Historiae 11,28,1-32,5. See esp. 30,3.

438 Hadot, art. cit., 46 and 56-57.

439 Cf. A. D. E. Cameron, “The Last Days of the Academy at Athens”, Pro-
ceedings of the Cambridge Philological Society, 195 (1967) 13-17.

440 Cf, Hadot, art. cit., p. 43, n. 39, and p- 44 and 55, n. 78.

441 gimplicius, In Epict. Ench. 27, p. 72,33-34 and Tit. Bostr.,adv. Manich.
I,1 (Gr.) 1,15-16. Cf. Hadot, art. cit., 55.
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of the sect.*42 This borrowed material is then grafted onto what these writers
knew of Paulicianism. That Manichaeism should have been chosen by
churchmen both in Byzantium and the Medieval West to label heretical
groups with Gnostic tendencies in Armenia, the Balkans and Languedoc
gives ample indication of the fear which the teaching of Mani had inspired
in Late Antiquity and of the extraordinary success of the sect’s missionary
endeavours.

442 On this see esp. Garsoian, op. cit., 60-62 and 67-68 and eadem,
“Byzantine Heresy. A Reinterpretation”, Dumbarton Qaks Papers 25 (1971) 85-
113, esp. 95-97.
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Appendix
Bundos and the arrival of Manichaeism in the City of Rome

A precise date of the arrival of Manichaeism in the capital is found
surprisingly in a Greek source, viz. an enigmatic passage in the
Chronographia of Malalas (c. 491-578) which says:

During his (sc. Diocletian’s) reign a certain Manichaean by the name of
Bundos appeared in the city of Rome. He broke away from the teaching of the
Manichaeans and put forward his own doctrine. He taught that the Good God
engaged in battle with the Evil (one) and triumphed over him. One should
therefore honour the victor. He returned to teach in Persia. The doctrine of the
Manichaeans was called that of the Daristhenes by the Persians which in their
own language means that of the good (God).*43

This is an intriguing and at the same time frustrating piece of literary
evidence, as we seem to know nothing more about the missionary career of
this Bundos whose name was neither Persian nor Syrian.*44 His visit to
Rome is not attested in extant Manichaean missionary histories and if he did
later become an apostate from the sect, the official silence is hardly
surprising. Christensen, the only modern scholar known to me to have
studied this passage closely, has drawn from it a number of tantalizing
inferences. The word Daristhenes may have been a transliteration of the
term: *dryst-dyn (“the right religion”) in Manichaean Middle Persian
corresponding to the Pahlavi term: veh-dén (“the true religion”) which
Zoroastrians used to denote their own faith.*4> More interesting is its
proximity to “Darasthenos” which according to Malalas was the surname of
the Sassanian King Kawad (488-531) who was a supporter of a socio-
religious movement called Mazdakitism.446 Bundos was probably not a
name but a title (Pahlavi : bowandag, mp. bundg) meaning “perfect” or
“complete”. Christensen further surmises that this person with the title of
“Bundos” was in fact the same as a certain Zaradust who according to al-

443 XTI, pp. 309,19-310,2: 'Exi 8¢ tfic Bacikeiog abdtod dvepdvn Tig
Maviyaiog év ‘Popn tfi moéAer dvépart Bodvdog: Botig dnéoyioev Ex 1od
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vikntiv Tipav. arnfjABe 8¢ xai &v Iepoidr Si1ddoxwev. Smep Sdypa
Moavixaixov mapa Ilépoaig xaleitar xotd thv adtdv yAdooov 10 TdV
Aa‘gtoﬂavfﬁv, 0 Epunvedetar 10 100 dyabod.

4 Cf. A. S. Von Stauffenberg, Rémische Kaisergeschichte bei Malalas
(Csfenhagen 1925) 96-99. See esp. 97-98.
5 Cf. Christensen, op. cit., 97.
446 Malalas, Chronographia XVIII, p. 429,11-12.
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Nadim was the real founder of Mazdakitism.*7 Hence, the followers of the
sect were referred to as Zaradushtakhan (zrd$tkn’ «undv=24)) in the Syriac
chronicle of Pseudo-Joshua the Stylite.*® Christensen therefore concludes :

La secte dont nous nous occupons est donc une secte manichéenne fondée a
Rome environ deux siécles avant Mazdak par un Perse, Zaradusht, fils de
Khuraghan natif de Pasa. Ainsi c’est pour de bonnes raisons que les auteurs
byzantine qui s'occupent de I'hérésie du temps de Kawadh (Malalas,
Théophanie et, d'aprés eux, Cedréne et Zonaras) désignent les partisans de
Mazdak sous le nom de Manichéens.**?

This theory, based on an extraordinary range of learning is hard to criticise.
The present author can only draw attention to the fact that Malalas, as
Christensen himself has noted, uses the term “Manichaean” very loosely to
mean both Manichaeans and Mazdakites. He even calls Marcion (f. 2nd C.)
a “Manichaean”.** Furthermore, if this Bundos was indeed the founder of a
school, whose ideas were later adopted and adapted by Mazdak then we have
to assume that Malalas had access to a Persian source like the Kawadhai-
namagh which his contemporary Agathias had used for the parts of his
chronicle which deal specifically with Sassanian Persia.*’! However,
Malalas rarely gives us the impression that he knew much more about
Persia than Procopius who, as far as we know, had not consulted such
extraneous sources.*>2 Lastly, underlying Christensen’s speculation is the
assumption that Manichaeism was of Iranian, hence Zoroastrian, origin, a
view which now few scholars will accept. It is hazardous to stress a link
between Manichaeism and Mazdakitism - a religious movement which
shows little relationship to Judaeo-Christianity - simply on the evidence of
a Byzantine source describing an event some two centuries before Mazdak.
Malalas, because of his calling Mazdakites “Manichaeans”, may have
conflated two sources one giving the arrival of Manichaeism in Rome and
the other concerning the origins of the “Daristhenes™ sect in Persia.

447 Cf. Fihrist, wans. Dodge, II, 817-18.

448 Chronicle of Joshua the Stylite 20, ed. W. Wright (Cambridge 1882), text
16,19-21; trans. 13.

449 Christensen, op. cit., 99.

450 Chronographia XI, p. 279,21-23. On Mazdakites being called Mani-
chaeans see ibid. XVIII, p. 444,5-19. Cf. Theophanes, Chronographia A.M.
6016, ed. de Boor, I, pp. 169.27-170,24.

451 Agathias, Historiae 1V,30,3.

452 Procopius seems to have had a smattering of Persian but it is doubtful
whether he was able to use Persian sources extensively without the aid of a
translator. Cf. B. Rubin, Article : “Prokopios von Kaisarea”, PW XXIII.1, col.
326, 8-40 and important remarks in A. Cameron, Procopius and the sixth century
(London, 1985) 168f.



III. FACT AND FICTION IN THE ACTA ARCHELAI*
1. Introduction

The Acta Archelai, traditionally attributed to Hegemonius, purports 1o
be an accurate transcription of a series of doctrinal debates between
Archelaus, the bishop of a Roman Mesopotamian city called Carchar, and
the heresiarch Mani. The work occupies a place of considerable importance
among the extant polemical texts against Manichaeism. For besides being a
record of the verbal exchanges, it has in the form of an appendix a
biographical caricature of Mani as well as a derogatory account of the ori-
gins and early history of the sect.! These seemingly historical statements
became standard in the anti-Manichaean writings of the Church Fathers. Not
until the publication in the second half of the nineteenth century by Gustave
Fliigel from the Fihrist of al-Nadim of a version of the life of Mani based
on Manichaean sources was the monopoly of the Acta as the only
substantial and coherent source on the early history of the sect finally
broken.? Prior to that significant land-mark in Manichaean studies, scholars
of the history of Manichaeism like Beausobre and Lardner were compelled to
make the best use of this manifestly biased material.®

The steady stream of exciting major discoveries of genuine Manichaean
texts since the beginning of this century has obviated our reliance on the
Acta as our principal source on the early history of the sect. With the
notable exception of the eminent Czech scholar, Otakar Klima, few
Manichaean scholars of the twentieth century have devoted much attention

* First published in P. Bryder (ed.), Manichaean Studies, Proceedings of the
First International Conference on Manichaeism, Lund Studies in African and
Asian Religions I (Lund, 1988) 69-88. The present version contains additional
material in the foot-notes.

1 For general discussion and bibliography on the work, see esp. J. Quasten,
Patrolegy, Il (Washington D.C.) 357-58 and J. Ries, ‘Introduction aux études
manichéennes (2)", Ephemerides Theologicae Louvaniensis XXXV (1959)395-
398 and B. R. Voss, Der Dialog in der friihchristlichen Literatur, Studia et
Testimonia Antiqua 9 (Munich, 1970) 149-55. The important article by M.
Tardieu “Archelaus”, Encyclopaedia Iranica Il (London, 1987) cols. 279-80 came
to my notice only after the first version of this paper was delivered in Lund in
1987. See also W. Klein, Die Argumentation in den griechisch-christlichen
Antimanichaica, Studies in Oriental Religions XIX (Wiesbaden, 1991) 21-24.

2 G. Fligel, Mani, seine Lehren und seine Schrifien (Leipzig 1862).

3 1. de Beausobre, Histoire de Manichée et du Manichéisme, Vol. 1 (Amsterdam
1734) 1, 42-154 and N. Lardner, The Credibility of the Gospel History (T he
Works of Nathaniel Lardner, III, London, 1827) 303-327. Beausobre was
nevertheless highly critical of the historicity of the Acta.
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to this polemical work as a possible historical source.* We do however have
in the Berlin Corpus an admirable critical edition of the work by Charles
Beeson published in 1906.° On the whole, the work is generally regarded as
an example of Christian fiction in the same vein as the life Avircius
Marcellus® and the debates themselves bear comparison with the so-called
Dialogue of Adamantius, an orthodox Christian who debated in turns and
inevitably victoriously with disciples of Marcion, Bardaisan and
Valentinus.” Despite this fictional categorization, I believe the Acta should
not be completely ignored by the present generation of Manichaean scholars
as some of its polemical themes and motifs reflect the nature of the
opposition, namely Manichaean propaganda literature and missionary
methods — subjects in which we are increasingly better informed thanks to
the continuing publication of the Turfan fragments, especially those of
Manichaean missionary history by Sundermann® and the successful
conservation and decipherment of the Cologne Mani-Codex which contains
the exact opposite of the Acta, i.e. a hagiographical version of Mani’s life
and the early history of the sect.?

The work as we possess it in a fourth century Latin translation begins
with an encomium on the virtuous lifestyle of Marcellus, a leading
Christian citizen of Carchar in Mesopotamia. His frequent and unstinting
acts of generosity towards the poor, the needy and the dying so enhanced his
reputation that Mani, then residing in Persia, came to desire his conversion
to his new faith. The heresiarch duly wrote an epistle to Marcellus which
was conveyed to him at Carchar by Turbo, a Syrian who was a follower of
his disciple Addas. In it he tried to highlight the imperfection and in-
completeness of Marcellus’ Christian faith and expressed his wish to visit
him in person in order to impart to him the true faith with which he was
entrusted. The letter was received by Marcellus after some vicissitudes as

4 Manis Zeit und Leben (Prague 1962) 223-231.

5 [Hegemonius), Acta Archelai, ed. C.H. Beeson, GCS 16 (Berlin 1906).

6 5. Abercii Vita, ed. T. Nissen (Leipzig 1912).

7 [Adamantius), dialogus de recta in deum fide, ed. W.H. van Sande Bakhuyzen,
GCS 4 (Berlin 1901). Cf. M. Hoffmann, Der Dialog bei den christlichen Schrift-
stellern der erstern vier Jahrhunderte, TU 91 (Berlin 1966) 84-91 and Voss, op.
cit., 140-43 and 151-53.

8 W. Sundermann, Mitteliranische manichdische Texte kirchengeschicht-
lichen Inhalts, Berliner Turfantexte XI (Berlin 1981).

% Codex Manichaicus Coloniensis, ed. A. Henrichs and L. Koenen, Zeitschrift
fiir Papyrologie und Epigraphik 19 (1975) 1-85, 32 (1978) 87-199, 44 (1981)
201-318 and 48 (1982) 1-59. See also Der Kélner Mani-Kodex (Uber das Werden
seines Leibes), Kritische Edition aufgrund der von A. Henrichs und L. Koenen
besorgten Erstedition, herausgegeben und iibersetzt von L. Koenen und Cornelia
Romer, Abhandlungen der Rheinisch-Westfilischen Akademie der Wissen-
schaften, Sonderreihe, Papyrologica Coloniensia XIV (Opladen, 1988).
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Turbo was accorded a rough reception in the hostels on his journey as these
were mainly Christian establishments, founded through the philanthropy of
Marcellus. On reading the letter, Marcellus replied at once, requesting
Mani’s presence and, to prepare himself for the impending verbal conflict,
extracted from Turbo, a verbal summary of the main tenets of Mani’s
teaching. Marcellus’ messenger came across Mani at a frontier post called
Castellum Arabionis and, on reading the reply, the latter set off at once and
on his arrival, astounded the citizens of Carchar by his weird appearance.!®
To cite one of the best known passages of the Acta:

For he wore a kind of shoe which is usually called in common speech the
trisole (a type of high-heeled shoe?); he had also a variegated cloak,
somewhat ethereal in appearance; in his hand he held a very sturdy staff of
ebony-wood; under his left arm he carried a Babylonian book; his legs were
swathed in trousers in different colours, one leg in red and the other in leek-
green; and his whole appearance was like that of an old Persian artificer or
military commander.

Instead of a private audience with Marcellus, Mani discovered that the latter
had already arranged for him to debate with Archelaus, the bishop of the city
and a panel of four eminent men had been chosen to act as judges or referees.
These men were all renowned for their “classical” learning while no mention
was made of their devotion to Christianity which may imply that they were
pagans'2 — a very necessary criterion of objectivity in the fourth century and
one which was also applied to the debates recorded in the “dialogues of
Adamantius’ in which the judge was said to have been a pagan.'?

The debate between Mani and Archelaus touched upon a number of
topics commonly found in anti-Manichaean writings such as the alleged
“Apostleship” of Mani, the convertibility of the two natures, the
ungenerated origin of evil and the self-existence of darkness as well of the
existence and effectiveness of the boundary between Light and Darkness in
Mani’s cosmogony. Mani was predictably out-pointed by Archelaus in every

10 [Hegem.], Arch. 1,2-14,3, pp. 1,2-23,1.

1 Jbid. 14,3, pp. 22,25-23,1: habebat enim calciamenti genus, quod trisolium
vulgo appellari solet; pallium autem varium, tamquam aérina specie; in manu
vero validissimum baculum tenebat ex ligno ebelino; Babylonium vero librum
portabal sub sinistra ala; crura etiam bracis obtexerat colore diverso, quarum una
rufa, alia velut prasini coloris erat; vultus vero ut senis Persae artificis et
bellorum ducis videbatur. Cf. H.-Ch. Puech, Le Manichéisme, son fondateur - sa
doctrine (Paris, 1949) 22,

12 [Hegem.], Arch. 14,5, p. 23,5-11.

13 [Adamantius], dialogus, 1,1, (Lat.) p. 3,18-19: Ad quod periodoneum puto
prudentum hunc et eruditum uirum, Eutropium. Cf. Intro. p. ix. and Hoffmann, op.
cit. 84 and 89.
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round and was nearly lynched in public by a highly partisan audience for his
failure to hold his ground against the bishop.!?

Mani betook himself in disgrace to the Castellum Arabionis, breaking
his journey at a town called Diodorus to preach his doctrines. Alarmed by
this, the local priest, with the coincidental name of Diodorus, wrote to
Archelaus who dispatched to him an epistle refuting Mani’s views, using
much the same arguments as in the debate at Carchar. He also made a sudden
appearance with Marcellus at Diodorus on the same day on which Mani had
challenged the local priest to a public debate and he once more humiliated
his adversary in public.!® In this their second encounter, Archelaus also
revealed Mani’s bogus claims to be an Apostle of Jesus Christ. His original
name was Cubricus (or Corbicus) and he was bought as a child slave by a
woman. Upon the death of his mistress, he at the age of twelve!® inherited
from her four heretical works (the Gospel, the Treasures, the Kephalaia and
the Mysteries) which were composed originally by a certain Terebinthus, the
disciple of a certain Scythianus who traded in merchandise as well as in
heretical doctrines between Palestine and Egypt. This Cubricus then changed
his name to Mani and chose a number of disciples to whom he passed on
the teaching from the books which he had inherited and which he had
embroidered with yet more fanciful tales of his own. He then sent them to.
disseminate his teachings in different parts of the world. Later, at the age of
sixty, he heard of a large reward offered by the king of Persia to anyone who
could cure his son. Desirous of gain, Mani presented himself to the king as
a famous doctor but he failed miserably in his presumed role and was thrown
in jail.l7

In prison, Mani was visited by his disciples who had returned from their
various missionary journeys and they recounted to him the difficulties which
they had encountered in their endeavours, especially in areas where
Christianity was well established. Greatly annoyed by their failure, he
commanded them to return and purchase the Christian scriptures. On their
return he studied the works they had obtained assiduously and borrowed from
them passages which agreed with his own teaching. It was from these
Christian writings that he derived the concept of the “Paraclete”, a title
which he readily assumed. He then recommissioned his disciples to return to

14 [Hegem.], Arch. 15,1-43,2, pp. 23,17- 63,17.

15 Ibid. 43,2-61,1, pp. 63,18-89,8.

16 The ages of Mani given in the Acta are significant. Cf. W. Sundermann,
“Mani's Revelations in the Cologne Mani Codex and in Other Sources”, in
Codex Manichaicus Coloniensis, Aiti del Simposio Internazionale (Rende-
Amantea 3-7 settembre 1984) edd. L. Cirillo and A. Roselli (Calabria 1986) 213.
See also Puech, op. cit. 25-26 and 110 n. 77.

17 [Hegem.], Arch. 62,1-64,8, pp. 90, 8-93, 24. On the parody of the “Vor-
geschichte” of the sect by the Acta see also Klein, op. cit., 132-41.
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their various fields of mission to disseminate this Christianized version of
of his teaching. Meanwhile, the king of Persia was furious when he
discovered that Mani was conducting nefarious enterprises from his prison
cell and he planned to have him executed. But, Mani, forewarned in a dream
of the King’s intentions, bribed one of the guards and betook himself to
Castellum Arabionis and it was there that he met the messenger from
Marcellus and accepted his request for a personal audience with this famous
citizen of Carchar.'®

On realizing his bogus credentials, the inhabitants of Diodorus wanted
to seize Mani and hand him over to the “foreigners ... across the river”.
Mani effected his escape to his base at the Castellum Arabionis. But there
his luck finally ran out. He was arrested by the King’s officers and returned
to Persia where he was said to have been flayed alive, his skin being stuffed
and hung over the gate of the capital, and his flesh given over to the birds.!?

2. Date and original language

This colourful and highly derogatory version of Mani’s life became the
best known part of the Acta and enjoyed an amazingly wide circulation.
Cyril of Jerusalem gave a summary of it in his sixth catechetical lecture,
delivered sometime between 348 and 350.20 That the word “homoousios” is
used in the work in a theological scnse suggests that it was post Nicacan
(i.e. after 325) in its date of composition.2! Furthermore, the fact that
Eusebius of Caesarea made no use of it in his account of the origins of
Manichaeism in his Historia Ecclesiastica which he wrote between 326 and
330 may help us narrow the search to the fifteen or so years between 330 to
348.22 The work was much utilized by the great heresiologist, Epiphanius
of Salamis, who has preserved for us in his encyclopaedia of heresies ancient
and modemn (i.e. the Panarion or “Medicine Chest”, completed between 374
and 376), a long excerpt in Greek from the work.2? In the West, another
heresiologist, Philastrius of Brescia, mentioned it in conjunction with
Manichaeism in his catalogue of heresies published in 385, which implies
that a Latin translation, probably the version which we now possess, had

18 Ibid. 64,9-65,9, pp. 92,16-95,7.

19 Ibid. 66,1-3, p. 95,8-20.

20 Catecheses ad illuminandos VI, 20-35, edd. Reischl and Rupp I, pp.182-
206.

2! [Hegem.], Arch., 36,8, p. 52,5: * ... quid ei potest ex istis creaturis esse
homousion?” Cf. Quasten, op. cif. 357-358.

22 historia ecclesiastica V11,31,1-2, ed. Schwartz, GCS 9/2, p. 716,1-15.

23 LXVL6,1-11, pp. 25,14-27,16 and 7,5, p. 28,15-20 and 25,2-31,5, pp.
53,19-72,8, ed. Holl, GCS 37. '



FACT AND FICTION IN THE ACTA ARCHELAI 137

existed by then.?* Socrates, the church historian and continuator of
Eusebius, based his account of the origins of Manichaeism entirely on the
Acta and was good enough to mention his source.?’> Another church
historian, Theodoret showed familiarity with it in his article on the
Manichaean heresy in his “compendium of heretical lies” (Haereticarum
fabularum compendium).?6 It was to the information on the sect in the Acta
(or more precisely, Cyril of Jerusalem’s summary of the life of Mani) that
Byzantine polemicists like Peter of Sicily?? and the Patriarch Photius??
turned for their information on Manichaeism in their writings against
Paulicians whom they regarded as Neo-Manichaeans. Similar material is
also found in Byzantine historians like Cedrenus?® and Georgius
Monachus?® and in the Suda Lexicon.3' The historicity of the encounter
between Mani and Archelaus is so little doubted that it was accorded the
status of a “divine and sacred local synod” in the anonymous list of early
synods, the so-called Synodicon Vetus which was compiled towards the end
of the ninth century.??

Besides Greek and Latin, fragments of the work have been found in
Coptic and we also possess fragments of an anti-Manichaean work in that
language which has derived material directly or indirectly from the Acta.33

24 Philastrius, diversarum haereseon liber 33 (61), 4, ed. Marx, CSEL 38, p.
32,16-20: Qui ab Archelao sancto episcopo in disputatione superati, abiecti
atque notati, manifestati sunt universis in illo tempore, et ut latrones iam sub
figura confessionis Christianae multorum animas mendacio ac pecudali
l'mgtudine non desinunt captiuare: ...

historia ecclesiastica 1,22,1-15, ed. Hussey, 1, 124-129.

26 1,26, PG 83.377-81.

27 Historia Manichaeorum 48-77, edd. Ch. Astruc et al., “Les sources grecques
pour l'histoire des Pauliciens d'Asie Mineure”, Travaux et Memoires 4 (1970) 23,
28-35, 22.

28 Narratio de Manichaeis recens repullulantibus 38-53, edd. Astruc et al., art.
cit. 131,30-139,15.

29 Synopsis historiarum, ed. Niebuhr, I, pp. 455,10-457,1, CSHB.

30 Chronicon, ed. C. de Boor and revised by P. Wirth, II, Bibliotheca Teub-
neriana (Stuttgart, 1978) 467,20-470,9.

315 v. Mdvng, ed. Adler, Il (Leipzig, 1933).318,14-319,18

32 28, edd. J. Duffey and J. Parker, CFHB 15 (Washington D.C. 1979) 20.

33 Cf. W. E. Crum, ‘Eusebius and the Coptic Church Historians”, Proceedings
of the Society of Biblical Archaeology (Feb. 1907) 76-77. The passage
translated by Crum from the Coptic History of the Church in Twelve Books is
almost certainly derived from an abridged version of the Acta. H.-J. Polotsky, in
‘Koptische Zitate aus den Acta Archelai”, Le Muséon 45 (1932) 18-20 sees the
Acta as the source for a the part of a catechesis (first published and translated by
H. Lefort as an Anhang to W. Bang and A von Gabain, “Tiirkische Turfan-Texte
1", SPAW, 1929, 429-30) against inter alia the Manichaean teaching of
metaggisomos. For another Coptic anti-Manichaean text showing clear traces of
the influence of the Acta see F. Bilabel, Ein Koptischer Fragment iiber die
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The Archimandrite Shenute made specific mention to it and knew of its
provenance.3 Given the strength of Manichaeism in the Coptic speaking
parts of Egypt, the diffusion of the Acta as counter-propaganda is not
surprising.

The work was also sufficiently important for Archelaus, the victor of
the debates, to merit an entry in Jerome’s “Lives of Famous Men” (De viris
illustribus), completed shortly after 392. In the same brief entry, Jerome
mentioned that the work was originally composed in Syriac and translated
into Greek.3® As Jerome had spent much time in the Syrian desert and had
learned his Biblical Hebrew via a Syriac speaker, he should have been in an
authoritative position on this matter. Modemn scholars, on the other hand,
are not all in agreement with his statement. Kessler, by far the most
outspoken defender of Syriac as the original language of composition had
tried to do this by turning some of the less fluent phrases in the Latin
version and in the Greek excerpt in Epiphanius into Syriac to demonstrate
that they are the results of translation from Syriac.?® However, since the
Latin version is manifestly a translation from the Greek, and the Greek
excerpts only parallel eight out of sixty-eight chapters, Kessler’s attempts

Begriinder des Manichdismus. Yerdffentlichungen aus den badischer Papyrus-
Sammlungen, Heft 3 (Heidelberg 1922) 8-16.

34 Sinuthii Archimandritai Vita et Opera Omnia, TII, CSCO 42 (Ser. Copt. 2),
ed. J. Leipoldt, adiu. W. E. Crum (Louvain 1908), §36, p. 109,1-6, trans. H.
Wiseman, CSCO 96 (Ser. Copt. 8, Louvain 1931) 63,1-6. Cf. Puech, op. cit., n.
10, p. 100. I am grateful to Dr. Klein for sending me his then unpublished article
“Ein koptisches Antimanichaikon von Schenute von Atripe” which gives a new
translation of the referencein Coptic to the Acta by Shenute as well as the
“sermon’ which follows. His translation of the reference reads: “Auch Archelaos
("Apyéiaog) nun (8¢), der Bischof (énioxorog) von Karcharis in Mesopotamien
(Meoonotapia) sagte einiges, indem er Manes (Mdavng), die Wurzel der
Manichier (pavigaiog), bekdmpfie.’ Klein sees the “sermon™ as an independent
anti-Manichaean work which is not based on the Acta. Dr. Klein's article is now
published in G. WieBner and H.-J. Klimkeit (edd.) Studia Manichaica, I1.
Internationaler Kongrefi zum Manichdismus, Studies in Oriental Religions 23
(Wiesbaden, 1992) 367-79. On this see also D. W. Johnson, “Coptic Reactions
to Gnosticism and Manichaeism”, Le Muséon, C (1987) 207.

35 72, PL 23.719: Archelaus, episcopus Mesopotamiae, librum disputationis
suae, quam habuit adversum Manichaeum exeuntem de Perside, Syro sermone
composuit, qui translatus in Graecum habetur a multis. Claruit sub imperatore
Probo, qui Aureliano Tacitoque successerat.

36 K. Kessler, Mani. Forschungen iiber die manichdische Religion, I (Berlin
1889) 89-97. The question of the original language of the Acta is also closely
linked to that of the use of the Diatessaron as the main Gospel text in the debate.
Cf. A. von Hamnack, Die Acta Archelai und Das Diatessaron Tatians, TU 1/3
(Leipzig, 1883) 137-53 and G. C. Hansen, “Zu den Evangelienzitaten in den
“Acta Archelai”, TU XCII = F. L. Cross ed., Studia Patristica VII (Berlin, 1966)
473-85.
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are inevitably laboured and often unconvincing. Another scholar, J. L.
Jacobi, who had earlier paid attention to this question in the context of his
pioneering study of the system of Basilides, failed to find any clear traces of
Semitic influence on the Greek excerpts of the Acta in Epiphanius.®” It is
worth noting that in the Acta, Mani was accused of being a barbarous
Persian who spoke a Chaldaean language.®® This would have been a very
odd accusation to have been made by an author or compiler writing in Syriac
as Mani spoke a dialect of Aramaic which was akin to Syriac. Had the work
been composed originally in Syriac, we would assume a certain degree of
familiarity with it among fourth century Syriac authors. However, Ephraim
of Nisibis, our most important Syriac source on Manichaeism in fourth
century Mesopotamia appears to have made no use of it. Principal characters
like Archelaus, Scythianus, Terebinthus whose names readily help us
identify the influence of the Acta, are, to the best of my knowledge, never
mentioned by Ephraim. In one of his memra against heresies, he derided the
wretched state in which the Manichaeans found themselves as a legacy of
Mani’s own fate.3® However, he could have arrived at such a view via his
knowledge of the actual facts concerning Mani’s life and without the aid of
the Acta. The only Syriac sources known to me, and here I am speaking
with a limited knowledge, which show clear influence of the version of the
life of Mani in the Acta in their description of Manichaeism are the
Chronicon Maroniticum®® (compiled at the end of the 7th c.), the well
known Liber Scholiorum of Theodor bar Kom.*! and the Chronicle of
Michael the Syrian (compiled around 1195).2 Mention should also be made
of the Nestorian Chronicle of Séert which, though surviving only in Arabic,
was probably translated or compiled from Syriac sources in the eleventh
century (after 1036) and which combines material from the Acta with
interesting details from elsewhere in its account of Mani.4> None of these
sources were available to Kessler when he formulated his opinions on the
original language of the Acta. Had they been, he might well have been less
eager to argue for names in the Acta like Terebinthus and Scythianus as
approximations of Syriac names with theological significance, for these as
they appear in the Syriac texts I have mentioned give the impression of

37 “Das urspriingliche basilidianische System”, Zeitschrift fir Kirchen-
geschichte 1 (1877) 493-97. Cf. Kessler, op. cit., 98-103.

38 40,5, p. 59,19-22.

39 Hymni Contra Haereses L1,14, CSCO 169 (Script. Syr. 76) ed. E. Beck,
(Louvain 1957) 198,18-23. Cf. S. N. C. Lieu, “Some Themes in Later Roman
Anti-Manichaean Polemics: 1", Bulletin of the John Rylands University Library
of Manchester LXVIII/2 (1986) 447. [Cf. infra pp. 156-202.)

40 CSCO 3 (Seript. Syr. 3), ed. E. W. Brooks, pp. 58,21-60,9.

41 X1, CSCO 66 (Script. Syr. 26), ed. A. Scher, pp. 311,20-313,9.

42E4. J.-B. Chabot, (Paris 1899) IV, p. 116, col. 3, 36 and p. 119, col. 1,8.

434, ed. A. Sher, Patrologia Oriensalis 4 (1908) 225-28.
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actually having been translated into Syriac from Greek.** Harnack who at
first supported the view of Syriac as the original language of the work
became more cautious in the later editions of his monumental work on the
history of Christian literature.4

3. Charra, Carchara, Chalcar and Caschar

The first debate between Archelaus and Mani was said to have been
held at a city in Mesopotamia called Carchar(?) in the Latin version (gen.
Carcharis, acc. Carcharam) which was separated from the nearby land of the
Persians by the river Stranga and somewhere between this city and the
Persian empire was a place called Castellum Arabionis. The name of the
main city varies slightly in the various versions of the story preserved by
later writers. The forms “Kascharon” and “Kalcharon” are found in
Epiphanius, “Karcharon” in Photius and the anonymous Synodicon Vetus
and “Kascharon” in Cyril and Socrates Scholasticus.*¢ Kessler has tried to
identify the “Castellum Arabionis” in the Acta with Charax Spasinou, the
principal city of Characene at the southern end of Mesopotamia which grew
out of a Hellenistic settlement founded originally at a nearby site by
Alexander the Great. It was subsequently moved to a more permanent site to
avoid repeated innundation by the. joint channel of the Tigris and the
Kharun. The city had the epithet of “Arab city” in the Parthian period.
Kessler suggests that the name was probably first encountered in
Manichaean propaganda literature, probably in one of their conversion
stories, as Mani was brought up in S. Babylonia and would have known or
visited Characene-Mesene which according to al-Tabar1 was incorporated into
the Eranshar by Ardashir.4’” The name was then subsequently adopted by the
Christian polemicists and identified, perhaps with the Roman city of
Carrhae in Osrhoene, the former Macedonian colony made famous by the
defeat of Crassus.*8

The form “Kascharon” on the other hand, brings to mind a town of that
name in B2t Aramaie which is situated on the ancient course of the Tigris
and later supplanted by al-Wasit, founded (c. 703) on the opposite bank by
Hajjaj, the famous viceroy of Mesopotamia in the reign of the Omayyad

44 Cf. 8. N. C. Lieu, Manichaeism in the Later Roman Empire and Medieval
China, 2nd edn. (Tiibingen, 1992) 129, n. 53.

45 Die Geschichte der alichristlichen Literatur bis Eusebius, 1 (Leipzig 1893)
540-541.

46 The variant forms are given in the critical apparatus to L1 (p. 1) in
Beeson's text. For full references to the authors cited see above.

47 Cf. Geschichte der Perser und Araber zur Zeit der Sasaniden aus der
arabischen Chronik des Tabari, trans. Th. Néldeke (Leiden, 1879) 13.

48 Cf. Kessler, op. cit. 90-94.
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Caliph ‘Abd-al-Malik.#? In the Sassanian period, Kashkar was the seat of an
important Nestorian Bishopric and local legend maintains that the region
was evangelized by Mari, a disciple of Addai who converted Abgar of
Edessa. Names of bishops of Kashkar (some of the carlicr oncs no doubt
being legendary) were known from the mid-second century onwards and one
of the most distinguished occupants of the see was Theodor bar Koril in
whose Liber Scholiorum is preserved an exceptionally detailed account of
Manichaean cosmogony in Syriac. At least one modern scholar has argued
for the addition of Archelaus to the episcopal list of Kaskar, thus implying
that the debate was held in Bet Aramaie.’? Fiey, in his masterly study of the
Christian topography of Bet Aramaie, has vehemently rejected this claim
and placed the venue of the debate at Roman Carrhae since the Acta is
unequivocal in placing the city of Carchar on the Roman side of the frontier.
This was marked by the river Stranga, which was about three days by fast
courier from Carchar (i.e. roughly 200 km.). Carrhae (mod. and anc. Harran)
is situated at about the same distance from the river Khabur — a tributary of
the Euphrates which was the main river-frontier between the Roman and
Sassanian empires in the period prior to Galerius’s victory over Narses in
298 by which Roman control was extended to the so-called Trans-Tigritarian
regiones.! Fiey has also drawn our attention to the existence of a military
post called Oraba or Horaba in the Notitia Dignitatum, situated on the west
bank of the Khabur, which could have been a corruption of Araban — a view
supported by no less authority on Mesopotamian topography than
Honigmann, -and therefore the Castellum Arabionis of the Acta. 52

The identification of Carchar with Roman Carrhae certainly satisfies the
most important geographical criterion for the venue of the main debate,
namely that it was held in Roman territory and not far from the frontier,
about six days’ journey from Babylonia.’® The name of the bishop,
Archelaus, well befits the inhabitant of a former Macedonian colony.4
However, even if we were to treat the debate as entirely fictional, the

49 Cf. G. Le Strange, The Lands of the Eastern Caliphate (Cambridge, 1930)
39. One scholar, F. Legge, by associating Kashkar with Kashgar (Kashi)
believed that the debate took place in Central Asia! Cf. “Western Manichaeism
and the Turfan Discoveries” Journal of the Royal Asiatic Society 1913, 696-98.

50 Cf. Dictionnaire d'Histoire et de Geébgraphie Ecclésiastiques, ed. A.
Baudrillart (Paris, 1912ff.) s. v. “Cascar” (A. van Lanchoot) col. 20 and
“Hegemonius” (Bareille) cols. 2113-16.

51 ], M. Fiey, Assyrie Chrétienne, 11 (Beirut 1968) 152-155.

52 Cf. E. Honigmann, review of A. Poidebard, La trace de Rome dans le désert
de Syrie, Byzantion IX (1934) 476 and L. Dillemann, Haute Mésopotamie et
pays adjacents (Paris 1962) 203.

3 [Hegem.], Arch. 58,1, p. 91,14-15. See also 4,3, p. 5,6-7.

54 Archelaus is a well attested Macedonian name. Cf. H. Berve, Das Alexander-

reich auf prosopographischer Grundlage, (Munich, 1926) II, 157-159.
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identification of Carchar with Carrhae runs counter to a major historical
consideration which could have made it less obvious in contemporary
popular imagination. The Acta presupposes a strong Christian community
in the city in which the main debate took place and its bishop was a well
respected citizen who was heavily involved in its social life. Carrhae or
Harran, already famous as a cult centre from ancient time, however was
notorious for its devotion to paganism under the Christian Empire. The first
bishop of Carrhae we know by name was Barses who was transferred to the
see of Edessa in 360/1 at the order of Constantius I1.55 Ephraim, who was
himself moved to Edessa c. 364, after the surrender of Nisibis, knew Barses
personally and in his Carmina Nisibena he refers to the church at Carrhae as
the “daughter of Barses™® in the same manner as his referring to the church
at Nisibis as the “daughter of Jacob™7 implying that in both cases they
were the first bishops of their respective cities. In the same hymns Ephraim
also showed sympathy towards Vitus, the successor of Barses at Carrhae
who appeared to be having an uphill struggle in trying to establish
Christianity at this major centre of paganism, especially when the first years
of his tenure coincided with the reign of the emperor Julian.5® The latter
showed his favour to the city by choosing to stop over at the city while on
his way to campaign against Persia in preference to the larger but more
heavily Christianized Edessa.>® According to Zosimus, who prob-ably drew
his information from a local source — the journals of Mangus of Carrhae -
the citizens stoned to death the messenger who brought the news of the
death of the pagan emperor.%

The Christian community at Carrhae, already small, was split by the
Arian controversy and we know from the correspondence of Basil of
Caesarea that both Barses and Vitus were upholders of the doctrines of
Nicaca and both died in exile under Valens.5! At the Council of
Constantinople in 381, Protogenes was instituted Bishop of Carrhae and it
was probably he who showed Egeria, the highly observant pilgrim from the
West, the house of the Patriarch Abraham at Carrhae and answered her

55 Chronicon Edessenum 24 (25) CSCO I (Script. Syr. 1) ed. I. Guidi (Louvain
1903) 4,25-27. Cf. S. Schiwietz, Das morgenlindische Ménchtum, 1 (Médling
bei Wien, 1938) 49-50.

56 XXXIIL8, ed. Beck , CSCO 218 (Script. Syr. 92, Louvain, 1961) 79,16-18.

57 Ibid. XIV,19, p. 39, 16.

58 XXXIIL8, p. 79,17. Cf. Schiwietz, p. 151. See also Sozomenus, hist. eccl.
VL,33,3, edd. Bidez and Hansen, GCS 50 (Berlin, 1960) 289,15-21.

59 Ibid. VI],1, p. 233,3-7.

60 Historia Nova, 111,34, ed. Mendelssohn (Leipzig, 1887) 156,14-18. Cf.
Libanius, or. XVIII,304, ed. Férster.

61 Cf. Basilius Magnus, ep. 264, ed. and trans. Deferrari and McGuire, 1V,
Loeb Classical Library (Cambridge, Mass., 1950) 101-105.
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questions on the relevant biblical passages.52 She noted that there were very
few Christians in the city besides a few priests and a handful of monks.%?
Her mention of the latter confirms the impression we get from other sources
that the presence of Christianity in Carrhac was manifested mainly in the
ascetics who lived singly or in groups around the city, fasting and praying
no doubt for its conversion. One successor of Protogenes we know by name
is Abraames, a native of Cyrrhestica in Syria and a well-known ascetic. He
seemed to have made more progress in disseminating the Gospel in Carrhae
than his predecessors, for ‘having received the fire, offering to God the
sheaves of ripe com’, says Theodoret, his biographer. The same author
adds that the holy man did not effect this harvest without considerable
personal pain and suffering.55 His experience was probably similar to that of
Abraham of Kidunaia who had tried to erect a Christian church in a pagan
village near Edessa during the episcopate of Aitallaha (324-345/6) and in
which task he was savagely and repeatedly beaten up by the local
inhabitants.% In the reign of Maurice (582-602), we are told by Michael the
Syrian that the Emperor ordered Stephanus, the bishop of the city to carry
out a persecution against the pagans of Carrhae. Some he managed to
convert to Christianity, while many who resisted he carved up, suspending
their limbs in the main street of the city. The survival of paganism in the.
city was not unrelated to the fact that the then governor performed sacrifices
in secret and on being denounced was crucified.’

Thus, given Carrhae’s reputation as a centre of strong pagan resistance
to Christianization, it may seem odd that a fictional debate between Mani
and a Christian bishop in what appears to have been a predominantly
Christian city should have been associated with it. Unless, of course, the
compiler had intended to give some distant encouragement to the beleaguered
Christian community at Carrhae. However, even if one cannot identify
Carchar unreservedly with Roman Carrhae, the venue of the debate was
clearly intended to be somewhere along the Syrian and Mesopotamian limes.
To my mind one incident which stands out above all others in
demonstrating the compiler’s familiarity with the region is found at the very
beginning of the work. Among the many acts of piety and philanthropy

62 Cf. Schiwietz, op. cit. p. 52.

63 ltinerarium Egeriae, 20,8, edd. Francheschini and Weber, CCSL 175, p. 63.

84 Historia religiosa XVII,5 ed. Canivet and Leroy-Molinghen, II, Sources
Chrétiennes 257 (Paris 1979) 41-42.

65 Ibid. 42.

66 Acta Beati Abrahae Kidunaiae 5-7, ed. Lamy, Sancti Ephraemi Syri Hymni et
Sermones, IV (Mechlinia, 1902) cols. 19-29. Cf. A. Vdtbus, A History of
Ascetism in the Syrian Orient, I, CSCO 197 (Subs. 17, Louvain, 1960) 51-60.

67 Chronicon, Vol. 1V, p. 388. Cf. S. P. Brock, “A Syriac Collection of
Prophecies of the Pagan Philosophers”, Orientalia Louvaeniensia Periodica, XIV
(1983) 227.
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which Marcellus had performed for his city at the entreaty of Archelaus was
his securing the release of a large group of prisoners (7,700 in number)
through generous gifts to the Roman(?) soldiers who were garrisoned there
and who had demanded an enormous ransom for them. Marcellus then
learned from one of the prisoners by the name of Cortynius that the
prisoners had all come from one city and were taken by surprise during a
religious festival which was celebrated outside the city walls.%® Cross-
frontier raids were common in the third and fourth centuries and they often
yielded large numbers of prisoners. In his highly successful campaigns
against the Roman Empire, Shapur I took back to the Eransahr large
numbers of Roman prisoners, especially from Antioch, — an act which
greatly contributed to the spread of Christianity in Persia.5? In return
Constantius II, in one of his rare forays across the Tigris in the early part of
his reign (c. 340), after capturing a Persian city, transferred its population as
colonists to Thrace ‘as witnesses to later generations of their misfortune’,
says the rhetor Libanius who also reminds any sceptic among his listeners
of the ‘processions of prisoners that took place yesterday and the day
before’.”® One particularly well-documented episode involving the forcible
move of prisoners relates to the fall of Bezabde, the principal city of
Zabdicene, in 360. Some nine thousand souls were marched off after the
capture of the city by Shapur II to B&t Huzaie (i.e. Khuzistan on the Iranian
Plateau with its capital at Bat Laphat — the place of Mani’s execution). The
leaders of the Christian community in Bezabde played a major part in
keeping up the morale of the exiles and as a result were singled out by
Magians for execution,”!

The amelioration of the suffering of refugees and the procurement of
ransom for the release of prisoners were evidently important aspects of
Christian charity in the war-torn frontier regions and were probably practised
by Christian holy men on both sides. Babu the second bishop of Nisibis
was praised by Ephraim for being a lover of almsgiving through whose
example the church ‘redeemed the captives with silver’. This is probably in

6% [Hegem.], Arch. 1,4-2,8, pp. 1,14-3,18. Cf. S. N. C. Lieu, “Captives
Refugees and Exiles: A Study of Cross-frontier Civilian Movements and contacts
between Rome and Persia from Valerian to Jovian”, in P. Freeman and David
Kennedy (edd.), The Defence of the Roman and Byzantine East, British
Archaeological Reports 5.297 (1986) 487-489.

69 On this see especially P. Peeters, “S. Demetrianus évéque d’Antioch?”,
Analecta Bollandiana 42 (1924) 294-298 and F. Decret, “Les consequences sur le
christianisme en Perse de 1'affrontement des empires romain et sassanide”,
Recherches Augustiniennes 14 (1979) 110-11.

70 Or. LIX,83-85, ed. Forster, IV, pp. 249-51.

71 Acta Martyrum et Sanctorum, 11, ed. P. Bedjan (Paris, 1892) 317-24.
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connection with the second siege of the city in 346.72 The philanthropical
acts of Marcellus and Archelaus in the Acta are paralleled almost exactly by
those of Acacius, the bishop of Amida c. 422. According to Socrates
Scholasticus, thc Romans would not restore to the Persian king seven
thousand prisoners they had taken in their raids on Arzanene. The captives
were dying of starvation and their condition distressed the Persian king.
Acacius persuaded his fellow clergy to allow him to melt down ecclesiastical
gold and silver vessels, and from the proceeds paid the soldiers a ransom for
their captives, whom he supported from time to time; and then furnishing
them with what was needed for their journey back to a grateful Vahram V.73
The prevailing insecurity of the frontier communities was also alluded to in
the main debate in the Acta. After persuading Mani to accept that there must
have been some sort of physical barrier between the kingdoms of Light and
Darkness to keep these primordial elements apart, Archelaus then argued that
such a wall would also serve to check any incursion unless it was first cast
down. At this Archelaus interjects that they have heard of such a thing being
done by the enemies and with their own eyes they had quite recently seen a
similar attempt being successfully made (presumably against their own
city).” In common with many other small frontier communities, Carrhae
suffered its share of changes of sovereignty. It was captured by the Persians
in the reign of Maximinus (c. 238) and was returned to the Roman fold by
Gordian III in 242.75 It was besieged by Shapar I in 260 prior to his great
victory over Valerian who tried to come to its relief.”® The city might well
have fallen to Shapur shortly afterwards. It was abandoned by the Romans in
the face of the invasion of Shapar II in 359 because of the known weakness
of its defences and its citizens were transferred to safer areas.” It was not
properly re-fortified until the reign of Justinian.”®

72 Carmina Nisibena XIV,4,4 and 23, XIX,16, ed. cit. p. 37,22-24, p. 40,1-3
and p. 53,11-15.

73 hist. eccl. VI1,21,1-5, ed. R. Hussey, pp. 775-77.

74 [Hegem.], Arch. 27,7, p. 40,1-5: Cum rex aliquis obpugnat turrem valido
muro circumdatam, adhibet primo ballistas et iacula, securibus deinde portas
excidere atque arietibus muros conatur evertere; et cum obtinuerit, tum demum
ingressus quae libuerit agit, sive captivos placet cives abducere sive cuncta sub-
vertere aut etim, si placuerit, rogatus indulget.

75 Syncellus, chron., ed. A. A. Mosshammer (Leipzig, 1984) 443,5-6.

76 Res Gestae Divi Saporis (Greek), lines 19-20, ed. Maricq, Syria, 35 (1958)
313. Cf. E. Kettenhofen, Die romisch-persischen Kriege des 3. Jahrhunderts n.
Chr. (Wiesbaden, 1982) 100-121. On its recapture by Odaenathus see Scriptores
Historiae Augustae,Vita Gallieni 10,3 ed. D. Magie, Loeb Classical Library, iii,
p. 36.

77 Ammianus Marcellinus, res gestae XVIIL, 7.3, ed. Seyfarth, ii (Berlin 1968)
30.

78 Procop., de aed. 117,17, edd. H. B. Dewing and G. Downey, Loeb Classical
Library, vii (1940) 146.
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Even if we could not prove that the author of the work is a Syriac-
speaking native of Mesopotamia, he nevertheless appears to have possessed
a good knowledge of the prevailing social conditions of the war-tor frontier
in the time of Mani. This knowledge gives a sense of realism to the work
and helps to narrow the gap between fiction and history.

4. The debate, the letters and the vita

The choice of a series of theological debates as the central theme of the
polemical treatise is highly appropriate in terms of what we know of the
importance of public disputation to Manichaean missionary strategy. The
Manichaeans in the Roman Empire claimed that they ‘commanded no one to
believe until the truth had first been discussed and then explained’.” In their
own literature, the first Manichaean missionaries dispatched to the Roman
Empire were experts in the refutation of other doctrines.®® According to the
Parthian fragment M 216¢, Adda founded many houses and chose many
grandees(?). ‘[And] (he grasped?)[wisdom for] the refutation (lit. answer) of
the religions. In many w(ays)] he made and prepared it (i.e. the wisdom) [as
weapon] against a[ll] religions. And (he) [defeated] all doc[trines] and put
them to shame [like] one who [has] a powerful weapon.” In the Middle
Persian version of the same missionary history, Adda is said to have
opposed the “dogmas” (meaning other religions) with his writings and those
he received from Mani and in everything he acquitted himself well. He
‘subdued and enchained the “dogmas” *#!, which meant that he probably had
his opponents entrapped in their own arguments.

The gradual Christianization of the Empire heightened popular interest
in doctrinal issues and gave the Manichacan missionaries the opportunity to
demonstrate in public the veracity of their “gnosis” by engaging the leaders

79 Augustinus, de utilitate credendi 1,2, CSEL 25/1, ed. J. Zycha (1891) p.
4,14-19: Quid enim me aliud cogebat annos fere nouem spreta religione, quae
mihi puerulo a parentibus insita erat, homines illos sequi ac diligenter audire,
nisi quod nos superstitione terreri et fidem nobis ante rationem imperari dicerent,
se autem nullum premere ad fidem nisi prius discussa et enodata ueritate?

80 Cf. MM i, p. 301, n. 198 and Sundermann, op. cit. Text 2.5 (M1750 +
M216c V 8-13 (182-87)), p. 26: [ ]| 'wd nb(yg)n (rw)s(n o) [3-4 g](ryD[t pd] |
pswx (c)y dyn'n p(d) ws g(w)[ng zyn] | qyrd "wd wyr'st pdy(c h)[rwyn] | dyn'n oo "w¥
hrwyn '(m)[wg jd(?)] | 'wd $rmjd kyrd "hyn(d o)[o cw’gwn] | qyc ky zyn hynz'(w)[r
dryd]. English translation in J. P. Asmussen, Manichaean Literature (New York,
1975) 21.

81 M2 I R I 20-26: kyrd nbyg'n | 'wd whyy hs'xt zyn | pdyrg qy¥'n rpt | 'b'g
*wy¥'n pd | hrwtys bwxt oo |25 sr'x$ynyd 'wd 'ndrxt|'w qy¥n oo Cf. MM i, p. 302
and Sundermann op. cit. Text 1, pp. 17-18 (notes only). See also idem, “Studien
zur Kirchengeschichtlichen Literatur der iranischen Manichder II”,
Altorientalische Forschungen 13 (1986) 248-49,
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of the other schools, especially Christian clergy and teachers, in disputation.
Such encounters bear no resemblance to modern ecumenical dialogues as the
Manichaean missionary would have been more ready to siress the apparent
contradictions of some aspects of Christian dogma than to lay bare the
“gnosis” of Mani which was based on the literal acceptance of a cosmogonic
myth which was just as vulnerable to the same method of auack. The
Manichaean missionaries probably went all out for the Achilles’ heel of
contemporary Christianity, namely its reluctant acceptance of the Old
Testament as canconical. Of the many “writings of Light” composed by
Adda, one which has partially survived in Augustine’s attempt to refute it,
is a work against the Old Testament in which he paralleled those parts of the
Old Testament with apparently conflicting ones from the New — a method
which he had undoubtedly borrowed from the Antitheses of Marcion.®?

‘The Manichaeans’, as Augustine remarked, ‘were more clever and
quick-witted in refuting others than firm and confident in proof of what is
their own ... They argued at great length and extensively and vigorously
against the errors of the simple people, which I have learned to be an easy
task for someone moderately educated.’®? As a young man, Augustine was
greatly impressed by the cut and thrust debating skills of the Manichaeans,
and particularly by their critique of the Christian acceptance of the
canonicity of the Old Testament. This he later realized was a relatively easy
ploy as the defender would have the more difficult task involving complex
and scholarly methods of Biblical interpretation which could not easily be
put across in the context of a public debate before an audience who were not
all well educated.?* The Manichaeans were also keen to thrust forward new
converts to defend what little they had learned about Manichaeism and to
debate on the sect’s behalf. Success on such public occasions would confirm
them in the truth of their new faith and give them the desire to learn more in
order to chalk up new victories. ‘And so from their preaching, I grew in my
desire for such contests’, recalls Augustine, ‘and from success in such
contests, my love for these people grew daily.’85

Besides the testimony of Augustine, we have a number of other
witnesses to the importance of public disputation to the diffusion of

82 On the anti-Old Testament work of Addai, see esp. Decret, L'Afrique, 1, 93-
104.

83 Augustinus, de utilitate credendi 1,2, pp. 4,28-5,1 and 5,11-13: nisi quod
ipsos quoque animaduertebam plus in refellendis aliis disertos et copiosos esse
quam in suis probandis firmos et certos manere? ... sed quia diu multumque de
inperitorum erroribus latissime ac uehementissime disputabant - quod cuivis
mediocriter erudito esse facillimum sero didici.

84 Cf. Lieu, op. cit. 151-55.

85 Augustinus, de duabus animabus, 11, ed. Zycha, CSEL 25, p. 66,5-7: Ita ex
illorum sermonibus ardor in certamina, ex certaminum prouentu amor in illos
cotidie nouabatur.
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Manichaeism. In the newly published Commentary on Ecclesiastes by
Didymus the Blind in the Tura Papyri, the holy man recalls how once he
entered into a relatively friendly dispute with a Manichaean on the subject of
asceticism.?¢ Also in Egypt, we learn from Philostorgius that a certain
Manichaean teacher called Aphthonius enjoyed such great success as a
disputant that the great Arian teacher Aetius had to be called in to refute
him.37 Another Egyptian holy man, Copres, once came across a Mani-
chaean at Hermopolis Magna who was attracting large crowds. Copres
challenged him to debate but came off worse in the verbal engagement. He
then resorted to trial by fire in which he emerged triumphant. More
probably, he turned the crowd against the Manichaean when he realized that
he was not going to win by his arguments.®® The purpose of such debates
was to impress the religion on the secular rather than the religious leaders.
As Mani in the Acta points out, the battle between him and Archelaus was
not merely over who had the correct doctrine but the right to influence the
allegiance of Marcellus. As Mani said to the citizens of Carchar: ‘I know,
furthermore, and am certain, that if Marcellus is once set right, it will be
quite possible that all of you may also have your salvation affected; for your
city hangs suspended upon his judgement.’®?

In Manichaean literature, Mani himself enjoys the reputation of being a
teacher who could dispatch with ease and profundity all the problems posed
to him by his disciples. He also appears to be a seasoned disputant on
religious matters with leaders of other faiths but our information on this is
strictly limited. One text of interest recently published by Sundermann
depicts Mani pitting his wits successfully against the wisdom of an Iranian
(7) sage. The latter confirmed at the end of the debate that Mani’s fame was
justified and that he was the true Buddha and Apostle. This Gwndy% paid
frequent visits to Mani’s house and the very last words of the text give the
impression that Mani was being granted a royal audience, %0

86 Didymus Alexandrinus, commentarii in Ecclesiasten (in chartis papyraceis
Turanis), 9, 9a, edd. G. Binder, M. Grénewald et al. V (Bonn, 1979) 8-10
(274,18-275,2). '

87 hist. eccl. 111,15, ed. Bidez, revised by Winkelmann, GCS (Berlin, 1981)
46,23-47.8.

88 Historia Monachorum in Aegypto X,30-35 (190-225), ed. A.-J. Festugidre
(Brussels, 1961) 87-89. Cf. Rufinus, historia monachorum 9, PL 21. 426C-427B
and ‘Enanisho’ Monachus, Paradisum Patrum, ed. Budge (London, 1904) I, 416.

89 15,2, p. 23,23-25: Scio autem et certus sum quod, emendato Marcello, etiam
vos omnes salvi esse poteritis; ipsius enim iudicio suspensa pendet urbs vestra:
... Trans. Salmond, Ante-Nicene Christian Library 20 (Edinburgh 1871) 293.

90 M6040 and M6041, cf. Sundermann, op. cit. Texts 4b.1 and 4b.2, pp. 86-
89. Sundermann's view that Gwdny$ was an Indian sage has now been challenged
by the new material from the facsimile edition of the (Dublin) Kephalaia of the
Medinet Madi codices which suggests he was of Iranian origin. See above, p. 75.
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This depiction of a triumphant and omniscient Mani in Manichaean
texts contrasts significantly with the crestfallen rogue prophet of the Acta
who allowed his opponent to do most of the talking and refute his every
statement. The compiler had seized on an important aspect of Manichaean
missionary strategy and turned it against the sect in the form of a public
humiliation of Mani in the hands of an obscure bishop. However, the idea
of Mani himself crossing into the Roman Empire in the hope of converting
a leading citizen through public disputation, though unattested in Mani-
chaean sources, is not as ahistorical as it seems. Mani claimed to have
visited the frontier kingdom of Adiabene while he was in the entourage of
Shapar 1.9' He might well have visited a frontier Roman city like Nisibis
which was briefly held by the Sassanians prior to its recapture by the
Palmyrene prince Septimus Odaenathus.®?2 A seemingly autobiographical
missionary text from the Turfan collection also published by Sundermann
mentions Arwayistan, the later Sassanian frontier province created after 363
with its metropolis at Nisibis, coinciding with the Nestorian see of B&t
‘Arbhaye.?® However, the text is too fragmentary for us to say for certain
that Mani had personally visited the region though the context certainly
suggests it. Cross-frontier religious debates were well attested in Late
Antiquity. Among the Monophysite saints eulogized by John of Ephesus
was a certain Simeon who so frequently crossed over into Persia to debate
with both Magians and Nestorian priests that he earned himself the sobriquet
of the “Persian Debater”.?* A contemporary of his, Paul the Persian,
probably not the same person as the companion of the future Catholicos
Mar Aba, but a distinguished scholar of Aristotle, was appointed chief
inquisitor by the Emperor Justin and Justinian in a public debate with a
Manichaean called Photeinos in Constantinople in 527.95

Besides being a forceful teacher, Mani was also an indefatigable
correspondent. The importance of his epistolary activity to Manichaean
mission is testified to by the long list of recipients, some in far-flung
corners of the known world, preserved by al-Nadim. As we all know, among
the Coptic Manichaean texts discovered at Medinet Madi was a collection of
these letters but sadly the bulk of them have been lost to scholarship since

91 Keph. 1, pp. 15,33-16,2.

2 Nisibis is not among the names of captured Roman cities listed in the Res
Gestae Divi Saporis. Its capture by Shapir I, however, is mentioned in a number
of sources, both classical and oriental. See the discussion in Kettenhofen, op.
cit. 44-46.

93 M464a / I1 / 2. 5 / 2. Cf. Sundermann, op. cit. Text 5.3, pp. 94-95: [ 4-7 Jn
'wd ’rw’yst’(n). See above p. 38.

94 Toannes Ephesi, historiae beatorum orientalium 10 ed. and trans. E. W.
Brooks, PO XVII (1923) 137-158.

95 Paulus Persa, disputatio cum Manichaeo, PG 88.529-552. Cf. Lieu, op. cit.
211-14.
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the end of the Second World War.?¢ As a small compensation, the Cologne
Mani-Codex has added a valuable citation in Greek from Mani's letter to
Edessa.?” Mani’s letters, like those of St. Paul, were used for the
dissemination of his teachings and one of the most important resumés of
Mani’s teaching available to the Manichaeans in the Roman West is a text
known as the “Fundamental Epistle”, which according to the citations in the
works of Augustine, was actually composed in the form of a letter with a
distinctive greeting.”® The reputation of Mani as a letter writer survived into
the sixth century as several citations of alleged letters of Mani addressed to
such fictitious persons as Zebinas and Scythianus are given by the Emperor
Justinian and Eustathius Monachus, to demonstrate a possible link between
Eutychian and Manichaean Christology.??

This important aspect of the literary diffusion of Manichaeism has not
been overlooked by the compiler of the Acta. Mani’s epistolary effort to
open Marcellus’ mind to his gnosis is preserved in full. It begins with a
Pseudo-Pauline greeting, packed with theological jargon:

Manichaeus, an apostle of Jesus Christ, and of all the saints who are with me,
and the virgins, to Marcellus, my beloved son; Grace, mercy, and peace be
with you from God the Father, and from our Lord Jesus Christ; and may the
right hand of light preserve you from this present evil world, and from its
calamities, and from the snares of the wicked one. Amen.!

This sermonizing formula is much more contrived and laboured than the
probably genuine Manichaean formula as seen at the beginning of the
Epistula fundamenti or the more dubious Letter to Menoch. However, it is
generally well known among Mani’s opponents that he imitated Paul. As
Titus of Bostra remarks: ‘There are even times when he (i.e. Mani), though
himself a barbarian by race and intellect, writes as the Apostle of Jesus
Christ who wrote to those who are barbarians by race.’'”! The cumbersome

96 Cf. Gnosis 1II, 12.

97 CMC 64,3-65,22. Cf. Gnosis III, 228.

98 The fragments are conveniently collected in A. Adam, Texte zum
Manichdismus (Berlin, 1969) 27-30. For a more recent edition with full
commentary see E. Feldmann, Die "Epistula Fundamenti" der nordafrikanischen
Manichder. Versuch einer Rekonstruktion (Altenberg, 1987).

99 Cf. Adam, 33-34 and Lieu, op. cit. 169-70.

100 51, pp. 5,22-6,2 = Epiph., haer. LXVL6,1, pp. 25,14-26,4: "Maviyaiog
andotodog 'Incod Xpiatod kai ol obv £poi mévieg dyor xai mapBévor
MoapxéAde téxve ayarntd- xépig, £Aeog, eipfivn and Beod matpdg xal
xvpiov Nudv ‘Inocod Xpiotod xai N 8efir 10D guwidg Srwatnprocié
(Bratnpnion Holl) oe dnd 10b évestdrog aidvog movnpod xal Tdv
ourumptitmv ovtod kol mayidov tod movnpod. Gpfv.

01 Adversus Manichaeos, II1,1, ed. Lagarde (Berlin, 1859) (Gr.) p. 97,15-18,
(Syriac) p. 82,31-33.
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and theologizing greeting of Mani’s letter to Marcellus is juxtaposed by a
more standard epistolary formula in Marcellus’ reply in the Acta:

Marcellus, a distinguished person, to Manichaeus, who has made himself
known to me by his epistle, greeting.!02

The letter is concluded by the conventional greeting: “Farewell”
(EppwoBe).193 The contrast in the epistolary format of the two letters are so
marked that though they are both works of fiction, the compiler appeared to
have read enough genuine letters of Mani to have noted their distinctive
stylistic features.

As for the Mani-vita in the Acta, the overall impression is one of
polemical fabrication. However, when one compares it with what we know
of the life of Mani from Manichaean sources, we can not help but notice
certain well known motifs and incidental details. For instance, in the Acta,
Mani was a child slave, bought at the age of seven by the widow who had
inherited the books of Terebinthus.!% As we all know, Mani was taken by
his father, Patticius into the sect of the Mughtasilah as a young child.!%%
We now know from the Mani-Codex that it was customary of the early
Manichaeans to take young children into the sect.' When Monica, the
mother of Augustine, was in distress over her son’s new found enthusiasm’
for the sect, she brought her problems to a Christian priest who had himself
been brought up among the Manichaeans, having been given over to the
sect by his mother and had copied some of their scriptures.!? Mani’s
original name in the Acta, Cubricus / Corbicus, is as Puech has pointed
out, not dissimilar to one of his titles, “Kirbakkar” (Mid. Pers. and Parth.),
i.e. “The Beneficent One”, found in genuine eastern Manichaean texts.!%8
The depiction of Mani as a failed wonder worker is not surprising since
Manichaean literature so often boasts of his ability as a healer. It provided
grounds on which he tried to make his last desperate plea before Vahram II:

102 6,2, p. 8,10-12: Maprehlog dvip t:monpog Maviyoio 1@ &ié 1fg
£miotoAdig Enlouuzvcp. xoipetv.

10362, p. 8,16. Holl (Epiph., haer. LXV1,7,5, p. 28,20) gives £ppwoo.

104645 p. 92,19-25.

105 Cf. Flugel, op. cit. 84.

106 cMC 121,11-123,13, pp. 13-15. Prof. Merkelbach informed me at the
conference that a better reading for CMC 123,9-10 may be: pévnv 8¢ t[nv
tpo]lefiv thv fpuep[iwviiv rather than povnv 8¢ t[iv voplenv v
nueplwtatv] .. as initially suggested by Henrichs and Koenen. See now the
new edition of the CMC by Koenen and Rémer which gives for 123,5-13: é[y&:
tow'uv] | €pnv mpoc a[utov "obdev] | Tdv mnua[-rwv t@v £x xpv]Icob te
Kot upy[upo'o Séo]lpan." pcw'qv 8¢ t[hv tpo]lenv 1:11\! npep[wnv drép] |
‘mv aﬁelqmv [tév cd)I12v tuot E8eEdp[ny nallp’ abdrod.

97 Aug., conf. Il,xii,21, p. 339, ed. Verheijen, CCSL 27 (Turnhont, 1981).

108 Cf. BBB 143, c. 30 eic. see discussion on p. 11 and Puech, op. cit., 25.
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Always I have done good to you and your family. And many and numerous
were your servants whom I have (freed) of demons and witches. And many
were those whom [ have caused to rise from their illness. And many were
those whom I have averted the numerous kinds of fever. And many were those
who came unto death and I have received them.!

Composed in the age when the lives of Christian holy men were becoming
highly popular reading among the faithful, Mani’s failure to cure the crown
prince of Persia of a fatal illness would have provided instant contrast with
the heroes of Christian hagiography. As I have pointed out in my book, the
Mani-vita in the Acta, because of its popularity, might have itself inspired a
piece of Christian hagiography. In the gesta of Pope Marcellus in the Acta
Sanctorum (16 January) we find the history of a certain Cyriacus who was a
noted Christian healer. His fame was such that he was asked to cure a certain
Artemisia (otherwise unattested),the daughter of Diocletian, the pagan
Roman emperor, from demonic possession. On accomplishing this, his
services were requested by the Persian king whose daughter Jobia suffered
from a similar affliction. Again he was successful in curing his royal
patient. However, unlike Mani who was tempted by the offer of a large
reward to cure the crown prince, Cyriacus declined the rich presents which
were offered to him by the Persian king.!10

5. Conclusion

The Acta Archelai may no longer be the main source of the life of Mani as
it once was until the nineteenth century; nevertheless it is not without
interest as a historical document in its own right. Comparison with
biographical and historical data from Manichaean sources has shown that it
provides a distorted mirror image of the life of Mani as commonly presented
by his sect. It was successful as a piece of polemical literature because
Manichaean propaganda literature rather than pure imagination had provided
the compiler with the framework and incidental details for his falsification
and caricature. Its great popularity attests to how well he knew in detail the
propaganda of his adversaries.

109 M3 V 16-23 (38-46): 'wd ws "wd prhyd | bng 'y "Sm’h kym dyw W | drwxs
"cy¥ b’ [bwr]d oo 'wd | ws bwd hynd oo k[ym] ‘c | wym’ryh "xyzyn'd [h]ynd oo W |
ws bwd hynd ky[m] tb| 'wd rrz ‘y end s[']rg 'cy§ | 'n’pt oo 'w[d ws bwd] hynd | [k]y
'w mrg md ‘'wmy[¥n. Ed. and trans. W. B. Henning, “Mani’s last journey”,
BSOAS 10/4 (1942) 90. Dr. Sundermann reminded the audience at the conference
that the Acta preserved the Manichaean tradition of not naming the Persian King
who ordered Mani’s execution.

10 Acta S. Marelli Papae 3, Acta Sanctorum XVI Januarii, 7-8. Cf. A. Dufourq,
Etude sur les Gesta Martyrum Romains, IV, Le Néo-Manichéisme et la Légende
Chrétienne (Paris 1910) 366-367 and Lieu, op. cit., 130.



IV. “FELIX CONVERSUS EX MANICHAEIS”
- a case of mistaken identity?

with Judith M. Lieu

A well-known figure in the history of Manichaeism in North Africa is the
doctor Felix with whom Augustine dedated in AD 404 - a debate which
ended by Felix signing an instrument of abjuration which declared his
denunciation of Manichaeism.! However, we do know of another Mani-
chaean in Roman North Africa by the name of Felix? Professor Francois
Decret thinks so and in his ‘Prosopographie de 1’ Afrique manichéenne’ he
lists alongside Felix doctor, another Felix who was also converted from
Manichaeism.? His source is a statement of conversion which he gives in
translation as follows :

Moi Felix, converti du manichéisme, j’ai dit, prenant Dieu & témoin, que
j’exposais toutle la vérité quand j'ai déclaré que je connais pour manichéens et
manichéennes, dans la région de Caesarea (Cherchel), Maria et Lampadia,
femme de 1'orfevre Mercurius - et, avec elles, nous avons ensemble adressé
nos suppliques a I’Elu Eucharistus -, Caesaria et sa fille Lucilla, Candida, qui
demeure a Tipasa, 1'Espagnole, Simplicianus, pére d’Antoninus, Paul et sa
soeur, qui sont d"Hippone (ces dernigres c’est meme par Maria et Lampadia que
j’ai su qu’elles étaient manichéennes). C’est tout ce que je sais. Si on découvre
que j’en connais davantage, je me tiens moi-meme pour coupable.3

Decret argues that we must be dealing with a different Felix from the doctor
for two main reasons. Firstly, the speaker gives names of Manichaeans with
whom “he prayed before the Elect Eucharistus”. Such obeisance would be
normally offered by auditors and not by a doctor, one of the highest among
the Elect.* Secondly, Felix doctor had been active in Hippo and would have
known a number of Manichaeans, Elect and auditores. The Felix of this
document apparently knew only a limited number and is dependent for some
names on the two women, Maria and Lampadia, whom he knew
personally

* First published in Journal of Theological Studies, N. S. 23/1 (1981) 173-76.
Prof. F. Decret has now replied to our views in “Du bon usage du mensonge et du
parjure - Manichéens et Priscillianistes face a la persécution dans 'Empire
chrétien (IV®-V® siécles)”, Mélanges P. Lévéque, 1V (Paris, 1990) 144, n. 21.

' Aug., De actis cum Felice manichaeo, CSEL XXV/2, 801-52.

2 Decret, L' Afrique I, 364-5.

3 Idem, Mani et la tradition manichéenne (Paris, 1974) 155, and idem, Aspects
333.

4 Idem, Aspects, 334.

5 Ibid., 334-5.
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Did this other Felix (Felix II in Decret’s “Prosopographie™) actually
exist or is he no more than a figment of scholarly imagination? Upon
examination the relevant source reveals an interesting genealogy. It was first
printed by Baronius from a manuscript in which it follows Augustine’s De
haeresibus ad Quodvultdeum. Baronius considered it to be a document
relevant to his account of the Felix debate and gives it without comment in
an appendix along with the so-called “Commonitorium Augustini”.é
Another version was given by Cardinal Angelo Mai from a Vatican
manuscript where it followed the text of De actis cum Felice manichaeo.
Mai’s conclusion was that this fragment does belong in that position. The
text of Mai is as follows :7

Ego Cresconius unus ex Manichaeis scripsi, quia si discessero ante quam
gesta subscribantur, sic sim habendus, ac si Manichaeum non anathe-
maverim. Felix conversus ex Manichaeis dixi sub testificatione Dei, me
omnia vera confiteri, de quo scio, esse Manichaeos in partes caesarienses
Mariam et Lampadiam uxorem Mercurii argentarii; cum quibus etiam apud
electum Eucharistum pariter oravimus; Caesariam et Lucillam filiam suam;
Candidum qui® commoratur Thipasa, Victorinum,? Hispanam,!?
Simplicianum Antonini patrem, Paulum et sororem suam qui sunt Hippone,
quos etiam per Mariam et Lampadiam scivi esse Manichaeos. Hoc tantum
scio. Quod si aliud inventum fuerit me scire supra quam dixi, me reum ego ipse
confiteor.

Baronius’ text was taken up by the editors of Migne’s Patrologia Latina and
given in full in their admonitio to their edition of the De actis cum Felice
manichaeo where they state that it seems to be related to the debate because
‘a certain Felix, converted from Manichaeism’ is involved.!! Decret follows
this line of reasoning although, as we have seen, he recognizes that there are
difficulties in identifying this Felix with Felix doctor. Having seen here a
reference to a certain ex-Manichaean Felix, he has had to ascribe the opening
sentence, spoken by Cresconius, to a different source. In his
“Prosopographie” Cresconius is given a brief entry with little factual
content.!?

6 Cardinal Caesar Baronius, Annales Ecclesiastici ... una cum critica historico-
chronologica P. Antonii Pagii, 38 vols. (Lucae, 1738-59), VI (1740) 474-5.

7 A. Mai, Nova Patrum Bibliotheca, i (Rome 1852) 382-3. Text reproduced in
PLSuppl. 2.1389 where it follows the so-called “Fragmenta Tebestina.

8 Baronius’ version reads 'Candida qua ....".

9 Baronius’ version reads 'Victorinam'.

10 Baronius’ version reads 'Victorinam Hispanam' without the intervening
punctuation.

11 PL, 42.517-18: 'Ad hunc ipsum spectare videtur professio a Felice quodam,
converso ex Manichaeorum haeresi, palam facta notis Manichaeis ...".

12 Decret, L'Afrique, 1, 360.
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Is there, however, any justification or need for splitting the document
and seeing here the names of two Manichaeans? We would argue that
Cresconius is felix!

The editors of the manuscript give no suggestion that there is a break
after the opening sentence. If two separate sources are involved it is difficult
to see how they could have become combined in this way. However, the
text as it stands does not make sense as a dual confession by two
Manichaeans which would require a clear separate statement by each party of
their rejection of their Manichaean past. Moreover, the opening sentence
implies that Cresconius is very anxious to make a statement of some sort
which would establish his conversion lest he should “depart” before the
official gesta were properly signed. This would be important because the
major disadvantage suffered by Manichaeans in the late Empire was their
inability to make an effective will, which would lay it open to litigation if
challenged.!3 As Peter Brown has pointed out : ‘In an age in which the
upper classes were especially dependent upon official privileges, titles, and
their ability to protect their wealth by litigation, a penalty such as infamia,
which prejudiced these advantages, was particularly onerous.'* If the
opening sentence is detached from the rest of the text Cresconius’ promise
of a statement is left unfulfilled.

In fact, the remaining part of the text surely is the expected statement.
To prove his conversion Cresconius gives the names of Manichaeans in the
area - an act which was strongly encouraged by the authorities in the Late
Empire.!5 To show that this was not offered under duress he expressed his
joy at his conversion. The adjective “felix” is used in place of an adverb, a
well-documented construction and very natural in the context.!® Baronius
says that the debate with Augustine had the very happy outcome
(felicissimum finem) of the conversion of Felix (Felicis conversione).'”
Likewise Cresconius could also rejoice “Felix conversus ex manichaeis”.

13 See e.g., CT XVL5,7 and 21; CJ 1,5,18 and 20. On this see E. H. Kaden, Die
Edikte gegen die Manichder von Diokletian bis Justinian', Festschrift Hans
Lewald (Basle, 1953) 60.

14 P, R. L. Brown, 'Religious Coercion in the Later Roman Empire’, in
Religion and Society in the Age of St. Augustine (London, 1972) 312

13 CT XV1,5,9 and CJ 1,5,16.

16 R, Kithner, Ausfiihrliche Grammatik der lateinischen Sprache, i/l (Hanover,
1912) 234-9,

17 Baronius, op. cit., 474.



V. SOME THEMES IN LATER ROMAN
ANTI-MANICHAEAN POLEMICS

1. Introduction

The confused political situation which befell the Roman Empire after her
successive defeats by the Sassanians, the new rulers of the Persian Empire,
culminating in the capture of Valerian in 260, greatly facilitated the
diffusion of Manichaeism from Persian-held Mesopotamia to the eastern
provinces. One of the newly-published missionary texts from Turfan
suggests that Adda, a disciple of Mani, succeeded in winning converts to the
new religion at Palmyra, an important commercial centre in Syria which
was strategically placed for trade with the Orient.! The temporary extension
of Palmyrene power to Egypt under Zenobia might have helped Mani-
chaeism to gain a foothold in Egypt.2 The discovery of genuine Manichaean
texts at Oxyrhynchus, Medinet Madi and Lycopolis further confirms the
strength of the sect in the Nile Valley.> A number of fragments of
Manichaean missionary history also speak of another disciple, Gabryab, as
having the better of a contest with Christian priests in the court of the King
of Erevan in Armenia.* The swift extension of the sect along the

* This is an updated version of an article published in two parts in Bulletin of
the John Rylands University Library of Manchester, 68/2 (1986) 434-69 and
69/1 (1986) 235-75. The appendix on the comparison between Late Roman and
Chinese anti-Manichaean polemics (i.e. pp. 250-75) is here omitted.

L See above, PP. 26-27.

2 On the extension of Palmyrene power into Egypt see Zosimus (Historicus),
1,44,1-2, pp. 31,20-32,15, ed. Mendelssohn. The same connection has been
independently made by M. Tardieu, “Les Manichéens en Egypte”, Bulletin de la
Société frangaise d’'Egyptologie, xciv (1982) 10. On Manichaeans in Egypt see
also G. Stroumsa, “Monachisme et Marranisme chez les Manichéens d'Egypte”,
Numen 29/2 (1982) 184-201, J. Vergote, “L’Expansion du Manicheisme en
Egypte”, in After Chalcedon: Studies in Theology and Church History offered to
Prof. A. Van Roey, etc., C. Laga et al. edd. (Louvain, 1985) 471-8 and L.
Koenen, “Manichiische Mission und Kléster in Agypten”, in Das rémisch-
byzantinische Agypten (Aegyptiaca Treverensia) (Mainz am Rhein, 1983) 93-
108.

3 On the Manichaean fragments in Syriac found at Oxyrhynchus see above p-
62-64. On the discovery of Manichaean codices in Coptic from Medinet Medi see
above 64-67. On Lycopolis as a possible place of origin of the Greek Cologne
Mani-Codex, which contains a unique biographical account of the founder of the

sect, see aove, p. 92.
4 On the missions of Mar Gabryab see above pp. 29-30 and 35.
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Mediterranean littoral is borne out by a report of the Proconsul Julianus to
one of the Tetrarchs, probably Diocletian, which was received in Alexandria
before 302.5 According to a somewhat enigmatic passage in the Chrono-
graphia of Malalas, at least one Manichaean missionary was active in the
city of Rome by this time.%

The reaction of the pagan Roman Empire to the missionary success of
the Manichaeans took the form of a rescript of Diocletian in 302 which laid
down the most severe penalties against the leaders and followers of a sect
engaged in undermining the morals of the Romans with “Persian” customs.’
At about the same time as the publication of Diocletian’s rescript, a pastoral
letter was sent from the chancery of a Bishop of Alexandria, most probably
Theonas, to warn the Christian communities in Egypt of the falsity of the
Manichaeans on celibacy and informing them of the abominable nature of
some of their practices. This letter, which is preserved on a fragmentary
papyrus now in the John Rylands Library, is our earliest witness to the Late
Roman Church’s campaign against the sect by means of polemics, a cam-
paign which would reach its apogee in the voluminous anti-Manichaean
writings of Augustine in the fifth century.® However, the Christians were

5 Lex Dei sive Mosaicarum et Romanarum legum collatio XV, 3,4, ed. J.
Baviera, et al., Fontes Iuris Romani Anteiustiniani, Il (Florence, 1968) 580-81.
On this rescript see the important study by H. Chadwick, “The Relativity of
Moral Codes. Rome and Persia in Late Antiquity”, in W. R. Schoedel and R. L.
Wilken (edd.), Early Christian Literature and the Classical Intellectual Tradition
(Paris, 1978) 135-53. See also F. Decret, L'Afrique manichéenne, 1 (Paris, 1978)
162-73 and K. Stadte, Der Politiker Diokletian und die lezte grosse
Christenverfolgung (Wiesbaden, 1926) 84-92.

6 XI1, pp. 309,19-310,2, ed. Dindorf. Cf. A. S. von Stauffenberg, Rimische
Kaisergeschichte bei Malalas (Stuttgart, 1931) 404-05, and A. Christensen, Le
régne du roi Kawadh I et le communisme mazdakite (Copenhagen, 1925) 96-99.
See also above, 129-31. A full discussion of the diffusion of Manichaeism can be
found in my Manichaeism?, 70-120.

T Collatio XV,3,4, pp. 580-81: de quibus sollertia tua serenitati nostrae
retulit, Manichaei, audivimus eos nuperrime veluti nova et inopinata prodigia in
hunc mundum de Persica adversaria nobis gente progressa vel orta esse et multa
facinora ibi committere, populos namque quietos perturbare nec non et
civitatibus maxima detrimenta inserere: et verendum est, ne forte, ut fieri adsolet,
accedenti tempore conentur per execrandas consuetudines et scaevas leges
Persarum innocentioris naturae homines, Romanam gentem modestam atque
tranquillam et universum orbem nostrum veluti venenis de suis malivolis
inficere.

8 P. Rylands Greek 469, ed. and trans. C. H. Roberts, Catalogue of the Greek
and Latin Papyri in the John Rylands Library Manchester, iii(Manchester, 1938)
41-43. Cf. W, H. C. Frend, Martyrdom and Persecution in the Early Church
(Oxford, 1965) 453-54.
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not the only men of letters who felt impelled to combat Manichaeism in
writing. As the Roman Empire was not yet fully Christianized when
Manichaeism first crossed her frontiers, pagan philosophers also took up the
challenge, and we are fortunate to possess the valuable anti-Manichaean
work of a Neo-Platonist, Alexander of Lycopolis.? In Byzantine sources,
Alexander is cited as the Bishop of Lycopolis.!? There is no evidence to
suggest that he was actually converted to Christianity. The fact that he
joined the many Christian writers of the fourth and fifth centuries in
polemicizing against the Manichaeans may have accorded him an honorary
status in the Church.

The Late Roman Church was highly experienced in combating heresies
within her ranks. When faced by the challenge of the missionary efforts of
the Manichaeans, her leaders could draw from the well-stocked armoury of
ideas and arguments which their predecessors had built up in earlier
disputations with Gnostics and Marcionites. Alexander, too, derived much
that was useful in refuting the tenets of Manichaeism, which he regarded as
an eccentric form of Christianity, from earlier pagan polemical works
against the Christians as well as refutations of Gnostic teachings on the
nature of Matter by Plotinus and other Neo-Platonists.!! Under the
Christian Empire the verbal battle against the Manichaeans was waged
almost entirely by the Church, but the dualistic teaching of Mani continued
to be regarded by Neo-Platonists as opposed to their view of the Universe as
emanating from the one God-head (or Monad). Proclus’ treatise on “The
Existence of Evil” (De Subsistentia Malorum) was directed against dualism
and the author probably had in mind the teaching of the Manichaeans,
although he did not refer to them by name.!? His pupil, Simplicius, was
more explicit in that he gave a detailed account of the cosmogonic myth of
the Manichaeans as an example of an erroneous solution to the problem of
evil in his commentary on the Encheiridion of Epictetus.!> However, by

9 Contra Manichaei opiniones disputatio, ed. A. Brinkman (Leipzig, 1895).
Eng. trans. P. W. van der Horst and J. Mansfield, An Alexandrian Platonist
Against Dualism (Leiden, 1974).

10 Photius, Narratio de Manichaeis recens repullulantibus 37, ed. Ch. Astruc et
al., “Les sources grecques pour I'histoire des Pauliciens d’ Asie Mineure”, Travaux
et Mémoires, iv (1970) 131, 23-24.

11 Cf. van detr Horst and Mansfield, op. cit., 19-25.

12 Cf. M. Eerler, Proklos Diadochos, Uber die Existenz des Bsen (Meisen-
heim, 1978) x-xi.

13 Simplicius, In Epictetum Encheiridion 27, in Theophrasti Characteres ...
Epicteti Encheiridion cum commentario Simplicii ... eiwc., ed. F. Dilbner,
Scriptorum Graecorum Bibliotheca, X (Paris, 1840) 69, 46-72, 35. Text
reproduced in A. Adam, Texte zum Manichdismus, 2nd edn. (Berlin 1969) 71-74.
On this passage see the important study which embodies a number of new
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Simplicius’ time, that is, the reign of Justinian, pagan philosophy was in
the throes of extinction and, as we shall see, his refutation of Manichaean
cosmogony rests as much on Christian writings as on the teachings of Neo-
Platonic philosophers.

Manichaeism was, in the words of one of the greatest heresiologists of
the Church, Epiphanius of Salamis, a “much discussed (roAvB8p¥Antoc)
heresy,.!4 It features prominently in catalogues of heresies, and both
Epiphanius and Augustine devoted more space to it than to any other heresy
in their respective handbooks on heresies.!5 Augustine also wrote many
theological treatises directed at specific Manichaean works or aspects of
Manichaean doctrine or morals, and his disputes with Manichaean leaders
like Fortunatus and Felix were recorded by stenographers and the tran-
scriptions added to the corpus of Augustine’s anti-Manichaean writings.!6
Furthermore, we possess treatises and sermons against the sect by Greek
Fathers like Serapion of Thmuis, Didymus the Blind, Titus of Bostra, Cyril
of Jerusalem and Severus of Antioch, as well as by Syrian authors like
Theodor bar Kor and Ephraim of Edessa.!” In addition, we know of a
number of polemicists by name, like Heraclian of Chalcedon and George of
Laodicea, whose works have not survived but were known to the Patriarch
Photius. The survival of such a large corpus of anti-Manichaean writings-
was not unrelated to the fact that medieval churchmen, both in Western
Europe and Byzantium, used them as sources for their knowledge of
Manichaeism in their efforts to combat later heresies with dualist tendencies
like Paulicians, Bogomils and Cathars. They were also our main source of
knowledge of Manichaeism until the systematic study of Syriac and Arabic
sources in the nineteenth century and the discovery of genuine Manichaean

readings from Vat. Gr. 2231 by Ilsetraut Hadot, “Die Widerlegung des
Manichidismus in Epiktetkommentar des Simplikios", Archiv fiir Geschichte der
Philosophie, 51 (1969) 31-57.

14 Epiph., haer. LXVI,1,3, ed. Holl, GCS, 37, p. 14,4.

15 Ibid., LXVI, pp. 13-132. Augustinus, De haeresibus, 46, ed. Vander Plaetse
and Beukers, CCSL 46, pp. 312-20. See also Philastrius, Diversarum haereseon
liber 33 (61), ed. Marx, CSEL 38, 32.

16 For a list of the main anti-Manichaean writings of Augustine see below,
Appendix 1. Cf. J. K. Coyle, Augustine’s “"De Moribus Ecclesiae Catholicae”, A
study of the work, its composition and its sources, Paradosis XXV (Fribourg,
1978) 13-16; C. P. Mayer, Die Zeichen in der geistigen Entwicklung und in der
Theologie Augustins, Il, Die antimanichdische Epoche (Wiirzburg, 1974) 76-86;
idem, “Die antimanichdischen Schriften Augustins”, Augustinianum, 14 (1974)
277-313; and Decret, L'Afrique I, 7-16. On Augustine’s debates with Fortunatus
and Felix see esp. F. Decret, Aspects, 39-89.

17 For a list of the main anti-Manichaean writings in Greek see below,
Appendix 1.
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texts from Central Asia at the beginning of this century and from Egypt
between the two World Wars.

The purpose of this present study is to examine some of the main
themes of anti-Manichaean polemics, giving special emphasis to the
writings in Greek. Augustine, by far the most important of the polemicists,
is also the most heavily studied, and his writings will therefore be discussed
in passing rather than given their due prominence. It is not unfair to say that
the dominance of Augustine in this field is such that it has left the Greek
Fathers and Neo-Platonists permanently in his shadow.

2. Polemics against Mani and the Title of the Sect

Mani had a most unfortunate name with regard to puns. In Syriac, Mani
»2>n sounds similar to the word for a vase or a garment, mand ««>n. His
Syriac-speaking Christian enemies found it very appropriate to apply to him
the quasi-biblical metaphor of the “Vase of Perdition”.!® The use of puns in
polemical writing seems to have been common in Syrian Christianity.
Ephraim of Edessa shows us in one of his hymns that one could, by a
literary sleight of hand, find ways of deriding the teachings of the three
archheretics of Edessa by their names:

Who has (so aptly) named Bar Daisan after the (river) Daisan?

Satan has drowned more people in him than in the Daisan

and his flood-water overflows its banks and brings forth tares and thistles.

(Satan) has polished (mrag wi=) Marcion (Margydn aunin) brightly that he
may rust.

He sharpened him so that he may rust. He sharpened him so that he might
blunt his intellect with blasphemy.

Mani (Mani sa=x) is a garment (Mand «u«=n) which wastes away those who
wear it.1?

1% See, e.g. Theodor bar Komi, Liber Scholiorum XI, CSCO 69, p. 311,18:
Khxior tn momoaxo
19 Ephraim, Hymnen contra haereses, 11,1, CSCO 169, p. 5,16-21:
R A i AE3 2 ;1
WwOW wdu Wt 193 @3 aw
/uin Kalging  Hdud 3n e
youduri Al o ol
Kmg oywn oo Koot oxd )
yonznil) Ao Wkn Kom won
On this see E. Beck, Ephrdms Polemik gegen Mani und die Manichder
(Louvain, 1978) 2.
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In the hands of the Greek Fathers, the name of Mani suffered an even
worse fate. It was truly providential, remarked Epiphanius, that he should
have adopted this name.2® The resemblance of Mani’s name in Greek,
Mavig, to the word for a madman, pavelg, especially in their respective
genitive forms of Mavétog and pavévtog, is uncanny and was mercilessly
exploited by his enemies. We find that the pun was already current as soon
as the religion entered the Greek-speaking parts of the Empire. The author of
P. Rylands Greek 469 stated that he had come into contact with the
“madness of the Manichaeans”.?!

The Manichaeans in the West preferred to call their founder Manichaeus
as a way of avoiding being called the disciples of a mad man. This version
of Mani’s name was used mainly in the Greek- and Latin-speaking parts of
the Empire, but it is attested in one extant Iranian Manichaean prayer and
confessional book.?2Its origins may have been Syriac, as Mani1 haya
G e may have meant the “Living Mani” and would have also appro-
ximated to the “Vessel of Life”.?3 Augustine tells us that the Manichaeans
doubled the letter “N” in “Manichaeus” to make it sound like the “pourer of
Manna”, as the word xé® in Greek means “to pour”.?*

3. Polemics against the person of Mani

Mani believed himself to be the recipient of a unique revelation. In the
CMC he was depicted as specially instructed by the Father.” Through this
sublimated “twin” or “tdma” (cv{vyoc), Mani claimed himself to be an
Apostle of Christ. His surviving letters are often headed by his adaptation of
the Pauline greeting: ‘I, Manichaeus, Apostle of Jesus Christ by the will of
God, the Father of Truth, from whom I came’.2® This concept of
apostolicity was central to Manichaean teaching, as the validity of Mani’s

20 Epiph., haer. LXVL,1,4; p. 15,1-2: tdya olpar éx tiig 10 Beod
oixovopiag 10 poviddeg £ovtd Emionacapevog Gvoupa.

21 p. Rylands Greek 469, lines 29-30: tadta ... napeBépny and 10d
ROPERTECOVTOC EYYpdooy THc paviac tdv Mavigéwv:

22 M801a (47), ed. and trans. W. B. Henning, “Ein manichiisches Bet-und
Beichtbuch”, APAW 1936, x 19.

23 Cf. H. H. Schaeder, “Urform und Fortbildungen des manichiischen
Systems”, Vortdge der Bibliothek Warburg 1924-5 (Leipzig, 1927) 88-89, n. 1.

24 Aug., haer. 46,1 (4-6), pp. 312-3: Unde quidam eorum quasi doctiores et eo
ipso mendaciores, geminata N littera, Mannicheum vocant, quasi manna
fundentem.

25 A. Henrichs and L. Koenen, “Ein griechischer Mani Codex”, ZPE, V/2
(1970) 161-89.

26 CMC 66,4-15: ¢yd Mavvizaioc 'In(co)d Xp(wcto)d | drdctodoc Six
Belfpaltoc Beod M(at)p(0)c thc dAnbetlac 2§ ob kat yéyova.
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system rested more on the unique way in which he received this message
than on its coherence as a philosophical system. Even in China, where the
concept of apostle or messenger played little part in its religious life, the
Chinese Manichaeans referred to Mani as Kuang-ming shih 7FAf® =
Parthian frystgrwsn), i.e, “The Envoy of Light”.?” Some of Mani’s
followers in the West would go so far as to identify him with the promised
Paraclete of the New Testament, although extant Manichaean writings are
not altogether explicit in this matter.?® Felix, the Manichaean who debated
with Augustine, defended the claim by a circuitous argument. In the New
Testament Jesus taught that he would send the Holy Spirit to lead his
disciples into all truth (John, 16,13). Since Felix understood the ultimate
truth as the realisation of the doctrine of “the beginning, the middle and the
end” (= Three Moments or San-chi =M in Chinese Manichaeism), and as
Mani was the only person to have taught this truth, he must therefore have
been the Paraclete.?

In claiming to be an apostle and a special envoy of God, Mani posed a
threat to the Christian Church which few of her leaders could afford to
ignore, Throughout the history of the Early Church the only guarantee that
a certain body of ideas was orthodox lay in the authenticity of its claim to
be apostolic. Mani, however, has set the apostolic seal on his own teaching
not by showing that it corresponded with the teaching of the Apostles but
by claiming to be an apostle himself - a claim which no previous heretic
had dared to make. The Manichaeans used the passages in the Gospels where
the disciples were told to await the coming of the Holy Spirit as evidence of
the future coming of a special envoy.?® To counter this, Augustine pointed
out to Felix that the promise of the Paraclete had been fulfilled on the Day
of Pentecost and read out to him the relevant passages from the Acts of the
Apostles.?!

If the Manichaeans were to argue that Mani was sent by the promised
Holy Spirit in some special way, Augustine found a convenient counter-
argument in the Manichaean view of a docetic Christ. The Manichaeans
never denied the fact that their leader was born of earthly parents, and yet
they denied the fact that Christ was born of earthly parents. ‘If human flesh‘,
retorted Augustine, “if human intercourse, if the womb of woman could not

2T MNKFCFIL, p. 1279¢20. Cf. G. Haloun and W. B. Henning, “The
Compendium of ..... Mani, the Buddha of Light”, Asia Major, N. S. 3 (1952)
189.

28 Aug., haer., 46,16 (164-65), 318.

29 Avg., ¢, Fel., 1,6, CSEL 25/2, p. 807,12-16 ; Decret, Aspects, 81-2.

30 Ibid., 1,2, p. 802,10-12.

31 Ibid., 1,3-5, pp. 802,27-807,11.
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contaminate the Holy Spirit (i.e. if it were to be identified with Mani), how
could the Virgin’s womb contaminate the Wisdom of God (i.e. Christ)?'32

Augustine’s counter-arguments rested on the teaching of the Church on
the consubstantiality of the Persons of the Trinity, a doctrine which might
have meant little to Mani. What Augustine did not, or chose not to,
perceive, as Koenen has admirably shown, was Mani’s own understanding of
his apostleship. Mani did not see himself as an apostle of the historical
Jesus but as the Apostle of “Jesus of Light”.3 The latter invests certain
“Apostles of Light” throughout the ages with the “Light-Nous” and Mani
was one of these apostles. As Paul received his apostleship through a
blinding revelation on the road to Damascus, so Mani regarded the special
revelations which he received from the “Jesus of Light” through his syzygos
as the basis of his apostleship. His close identification with Paul is shown
in his use of the Pauline formula at the beginning of his letters and in the
CMC a witness by the name of Baraies cites from Paul’s Epistles to the
Galatians and to the Corinthians, where he alluded to his calling, to
authenticate Mani's claim to discipleship.34

Similarly, Mani’s self-conception as the Paraclete has to be understood
in his claim that his Divine Twin, which reminded him of his mission and
protected him, was not merely an external guardian angel but his divine alter
ego. When his earthly self, i.e. the Nous, was sent to earth, his divine self,
i.e. his syzygos, remained in the Paradise of Light. The latter was then sent
to him to remind him of his divine nature and mission. As Koenen has put
it succinctly : “The Nous of Mani and his Twin are the two complementary

32 Aug., c. ep. fund, 7, CSEL 25/1, p. 200,20-22: si caro humana, si
concubitus uiri, si uterus mulieris non potuit inquinare spiritum sanctum,
quomodo potuit virginis uterus inquinare dei sapientiam?

33 L. Koenen, “Augustine and Manichaeism in Light of the Cologne Mani
Codex", lllinois Classical Studies, 3 (1978), 168-9.

34 CMC 60,18-70,3: Bv tpdémov xal & &mdcrolhoc TMadloc Yepev Gr
nplnéym Eoc tod tpitov odl'Sp[alvod (2 Cor. 12,2), xabbc Aéyer év | [<]§
npoc Foaddtac émicrol[Afi] (1,1)+ Madroc dndcroroc | [od]x an’
avBponov obdt 120 [81' av-] Bpdrov, aAAd S | ['In(co)d X](prcto)d xai
6(e0)d M(at)p(d)c 10b El[yeipavt]oc adtov éx tdv | [vexpd]y. [xai E]v it
1611 xpdc KopivBiove Sevtélpar (12,1-5) Aéyer- #Aedcopar maldv eic
ontaciac xoi amol* xaAdyerc x(vpio)v. oilda &v(@pwm)ov | év Xp(icr)dn
elte &v copart | eite éxtoc chparoc odlx olda, B(ed)c oldev 611 HpnalByn
0 towodtoc eic TOv malpddewcov kal fikovcev Gplpnta prpata & odk EEOV
| évBponor AaMjcar. mepi I'2 towohtov  xavyfcopar, | mept 8t
t¢povtod od xavlyficopar. | médAw év tfi npdc Foddtac 1'6 EmctoAfit
(1,11-12)-  Seixvopr, aldergoi, 10 edayyéhfov] | & edayyehwdpunv bu[iv], |
&t odx £E avBponfov] 1?0 abdtd napeidnea [oDdt £]I5184yBnv, aAld [8¢’
aro]lkaddyewc 'In(co)d [X(picto)v.
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aspects of Mani’s identity. The first represents him as incorporated in the
body, the second represents his being as it is outside the body .... When
Mani looked into himself, he found his Twin approaching him from heaven,
or, vice versa, when he looked at his Twin, he found himself.’33 It is stated
by Baraies in the CMC that the Light-Nous would come‘to liberate the
souls of ignorance and become the Paraclete and the head of the apostolate of
that generation.’* Hence Mani, who regarded the Light-Nous as both the
Paraclete and his divine alter ego, came to be regarded by his disciples as the
Paraclete.’

Augustine does not seem to have fully perceived Mani’s identification
with the Paraclete through his syzygos. Instead, he saw Mani’s claim purely
in terms of the Catholic understanding of the Trinity and the Incarnation. In
the same way as in Catholic doctrine the Eternal Son of God had taken on
humanity in Jesus Christ, who was therefore called the Son of God, so in
Augustine’s eyes Mani claimed the title of Paraclete because in his person
the Holy Ghost had taken on humanity.3® This provides him with the means
to rebut Mani’s claim to be the Paraclete through the sect’s docetic views on
the person of Christ. On the other hand, Augustine’s understanding of
Mani'’s identification with the Paraclete may not have been too distant from
the contemporary Manichaean view. In the Manichaean Psalm-Book, the
Father of Light, Jesus the Splendour and Mani the Paraclete were seen as a
form of Trinity.3® Thus confronted by Mani’s claim that he was an “Apostle
of Christ by the providence of God”, Augustine justifiably took this to
mean that Mani was claiming to be the Paraclete who was sent by the
Providence of God.4? From this he concludes that Mani’s claim to be the
Paraclete was a device to gain a foot-hold in the Trinity in order that he
would be worshipped as Christ himself.4!

Epiphanius devised an ingenious way of meeting Mani’s claim to be an
apostle of Christ by cataloguing the succession of all the bishops in
Jerusalem from the days of the Apostles to the appearance of Mani in the
reigns of Probus and Aurelian.#? Such a list was already known to

35 Koenen, art. cit., 173-4.

36 CMC 17,2-7: xai #AevBepdcq 88 | tac yoyac tic ayvoil®ac yvé-
pevoc mapélkdntoc xai kopuvgaioc | thc xatd Tqvde Thv | yevedv
GnocToAfic.

37 Koenen, art. cit., 171-5.

38 Aug., c. ep. fund., 6, p. 200,2-14..

39 ps.-Bk. p- 49,29-31.

40 Aug., c. ep. fund., 6, p. 200,11-13: ut iam cum audimus Manichaeum
spiritum sanctum, intellegamus apostolum lesu Christi, id est missum a Iesu
Christo, qui eum se missurum esse promisit. See also ibid., 8, p. 201, 20-26.

41 Ibid., 8, p. 202,3-6; cf. L’ Afrique I, 113-17.

42 Epiph., haer, LXVI,20,1-6, pp. 44,19-48,12.
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Eusebius, who gave it in his Ecclesiastical History.*3 By the time of
Epiphanius the names of the bishops were also accompanied by the period
of their office. It is possible that he selected the Jerusalem succession for
this purpose because the number of names in it was abnormally large, every
name adding, of course, additional weight to an argument which tumed on
Mani’s remoteness from the Apostles, demonstrating, therefore, that Jesus’
promise of an imminent coming of the Spirit could not refer to Mani.#4

On the popular level a far more effective way of denigrating Mani’s
claim to be a special messenger of God was to portray him as the antithesis
of a “man of God”. The fourth century witnessed an upsurge of interest in
Christian hagiography.** The natural corollary to this was that a biography
of Mani appeared which depicted Mani’s life in terms diametrically opposed
to those used in the popular lives of saints. The oldest extant version of this
fictitious life is encountered in the Acta Archelai, which was probably first
composed in the fourth century in Greek and was later translated into all the
major languages of the Empire.#S In it Mani is depicted as the freed slave of
a widow whose deceased husband, Terebinthos or Buddos, had formerly
dabbled in various kinds of magic. This Terebinthos was in turn the disciple
of an avaricious merchant who had a prostitute for a wife and traded in
strange ideas as well as exotic goods. Mani himself tried to practise the arts
which he had inherited from these rogue prophets, but with little success.
He was publicly humiliated in a doctrinal disputation with Archelaus, the
Bishop of Carchar, who mercilessly exposed the folly of his teaching. He
was put to death shortly afterwards by the Persian King for failing to cure
his son of a fatal illness.*’

43 Eusebius, hist. eccl., 4,5,1-5, ed. Schwartz, GCS 9, pp. 304,12-306,10.

44 C. H. Turner, “The Early Episcopal Lists, III. Jerusalem”, Journal of
Theological Studies, 1 (1900) 529-553, see esp. 538-39.

45 Cf. P. Peeters, Le tréfonds oriental de I' hagiographie byzantine (Brussels,
1950) 5-48, and my article, “The Holy Men and Their Biographers in Early
Byzantium and Medieval China - A preliminary comparative study in
hagiography”, in A. Moffat ed., Maistor: Classical, Byzantine and Renaissance
Studies for Robert Browning (Byzantina Australiensia 5, Canberra 1984) 113-
19.

46 On the Acta Archelai see esp. A. Harnack, Die Geschichte der altchristlichen
Literatur bis Eusebius, ii (Leipzig, 1893), 540-41, J. Ries, “Introduction aux
études manichéennes (2)”, Ephemerides Theologicae Louvaniensis, xxv (1959),
395-98; J. Quasten, Patrology, iii (Ghent and Washington, 1960), 397-98 and
M. Tardieu, art. “Archelaus”, Encyclopaedia Iranica 11 (London, 1987) cols. 279-
80 and my own article “Fact and Fiction in the Acta Archelai”, supra pp. 132-52.

47 [Hegem.], Arch. 62,1-66,3, ed. Beeson, GCS 16, pp. 90,8-95,20. Cf. O.
Klima, Manis Zeit und Leben (Prague, 1962) 298-302.
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This story, which readily calls to mind the life of the arch-heretic
Simon Magus as told by the early Fathers, enjoyed a wide circulation in the
Late Empire and was used by a number of polemicists in their attack on
Mani.*® Augustine, however, did not make use of it as he was probably
aware of its falsity, Theodor bar Kom, the Bishop of Kashkar, writing in the
ninth century, gives us, surprisingly, two versions of Mani’s life. In the
first he tells us that Mani grew up in a sect which put great emphasis on
purity (heresis damnaqqgede <nr>in waimaicon), a fact which has been
confirmed by the account of al-Nadim and by the CMC#° However,
Theodor only made a passing reference to this tradition and joined the other
Christian writers in deriding Mani by giving an abridged version of his life
as known to us from the Acta Archelai>® The fact that Theodor was
impelled to mention this other version seems to show that he himself might
have had doubts about the accuracy of the more popular polemical version.
It is worth noting that Alexander of Lycopolis seemed to be unaware of the
Christian version of Mani’s life. His work was probably completed before
the Christian version took on its final shape. He mentions Mani’s service in
the retinue of Shapar, which implies that Mani must have enjoyed some
form of imperial patronage.5! The story of Mani’s failure to heal the son of
the King of Persia in the Christian version was designed precisely to
denigrate this royal connection.

The polemicists no doubt hoped that once the credentials of Mani to be
a “man of God” could be made to look dubious, his teaching would sound
less authoritative. Epiphanius, for instance, asserts that no one can be more
truthful about the revelation of life than Christ, especially when, in
contrast, Mani was a barbarian who had come from Persia and a slave in

48 Sce esp. Cyril of Jerusalem, catecheses ad illuminandos, V1,20-35, ed.
Reischl, i, 182-206; Socrates, historia ecclesiastica, 1,22,1-15, ed. Hussey, i,
124-29; Theodoret, haereticarum fabularum compendium 1,26, PG 83.377-81;
Epiph., haer. LXVI,25,2-31,8, pp. 53,13-72,8; Cedrenus, Historiarum
compendium, PG 121,.497B-500A; Peter of Sicily, Historia Manichaeorum, 48-
77, ed. Astruc et al. (see above note 10) 23,28-35,22 (derived from Cyril); and
Photius, Narratio de Manichaeis recens repullulantibus, 38-53, ed. cit., pp.
131,10-9,15. Syriac writers who show knowledge of the version of Mani's life
in the Acta include the anonymous author of the Chronicon Maroniticum, ed.
Brooks, CSCO 1I,. pp. 58,21-60,9 (= Michael the Syrian, Chronicon, ed.
Chabot, IV, p. 116, col. 3,36-119, col. 1,8) and Theodor bar Koni, (see next
note).

49 Theodor bar Korii, Liber Scholiorum, X1, p. 311,13-19.

50 Ibid. pp. 311,19-313,9.

51 Alex. Lyc. 2, ed. Brinkmann, p. 4,20-21: abtdg 8¢ éni Odarepravod piv
yeyovévon Aéyetan, ovotpatedoat Zandpe 1@ Iépoy, mpookpodoag 8¢ 1
1001® droloAévar.
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intellect “even if his physical slavery caused no offence” .52 For Ephraim of
Edessa the wretched state in which the Manichaeans found themselves was
the legacy of Mani’s own destitution as the accursed of God. Deprived of
truth, he was ineffective both as a miracle worker and as a shepherd of his
flock. In one of his numerous hymns against heresies Ephraim wrote :

Mani has marshalled the woes which Our Lord has pronounced.

He has denied his creator and reviled the Holy One.

He has raged against Moses and the Prophets

and called them by every ugly name

and was contemptuous of them. Because he has refused the help of his own
doctor,

he has been shattered without J)ily. Having received his due ruin and died,

he bequeathed it to his sons.’

The success of the Christian propaganda against the person of Mani was
overwhelming. The version of his life as given by the Acta Archelai became
part of the standard repertoire of heresiologists. The Acta remained the most
important source on the early history of the sect in Europe until G. Fliigel,
in 1862, drew attention to an alternative version of Mani’s biography in the
Fihrist (Catalogue) of al-Nadim.>* Theodor bar Kor1’s account, because it
was written in Syriac, was unknown to the West until it was studied by H.’
Pognon in 1899.5° Throughout the Middle Ages and the Renaissance, the
frequent use of the Acta by the Church against Cathars and later Lutherans
preserved for the West the memory of Mani as the “afflicted of God”, and it

52 Epiph., haer. LXVI,35,2, p. 74,8: 0b8kv yap éAdmer 10 dodAov adtodv
elvan xatd 10 odpa.
53 Ephraim, Hymnen contra haereses, L1,14, CSCO 169, p. 198,18-23:
q.n( Eys u \1‘:‘1 Smut o
PESETAN Mo @I0SMS 1893
S0 Krovd war A3 vux Aao
CELS Won Lonewm "ujn Kom o8
Aikn dox @id s Qr wdd
yorua) w@diad anda

54 Cf. G. Fligel, Mani, seine Lehre und seine Schriften. Ein Beitrag zur
Geschichte des Manichaismus, Aus dem Fihrist des Abu’ lfaradsch Muhammad ben
Ishak al-Warrak, bekannt unter dem Namen Ibn Abi Ja'kub al-Nadim (Leipzig,
1862) 4-80 (text), 85-408 (trans. and commentary). See also English translation
by B. Dodge, The Fihrist of al-Nadim, Il (New York, 1970) 775-807. The only
up-to-date study remains: C. Colpe, Der Manichdismus in der arabischen
[?ber!ieferung, Dissertation zur Erlangung des Doktorgrades der Philosophischen
Fakultit der Georg-August-Universitit zu Gottingen 1954 (unpublished).

55 H. Pognon, Inscriptions mandaites des coupes de Khouabir (Paris 1899)
181-9 Appendix II: Extraits du Livre des Scholies de Theodore bar Khouni.
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is as a destitute slave that he appears in a surviving fifteenth-century wood-
cut.56

The Manichaeans also played into the hands of the Christian
polemicists by their eagerness to give the founder of their religion many
attributes of Christ. Their enemies seized on them as proof of his credentials
as the Antichrist. Although Mani himself never claimed that he was Christ,
he was celebrated as a martyr by his followers. Augustine could not but
suspect that Mani called himself the “Apostle of Christ” to gain access to
the minds of the ignorant, and wished to be worshipped instead of Christ
himself.57 While Augustine was a Hearer he had participated in celebrating
the Feast of the Bema, a commemoration of the death of Mani. Although
Mani dies as a result of torture, the manner of his death was regarded as a
form of “Crucifixion” by his followers in the West.”® Moreover, as their
view of Christ was docetic, the real suffering of Mani meant more to them
than the death of one who “only feigned suffering, without really bearing
it”.5% The date of the Feast of the B8ma was in Spring (late February or
early March), which meant that Manichaeans observed Easter.® Augustine
recalled that it was a great attraction for him as an auditor that the Feast of
Bema was celebrated instead of the Pascha, since the other feast which used
to be most sweet was no longer celebrated’ 5!

The organisation of the Manichaean Church, with its twelve apostles
and seventy-two bishops, also closcly parallels that of the Christian
Church.%2 Augustine asserts that Mani chose twelve disciples,
approximating to the number of apostles to show that he was the realisation

56 See plate facing C. Riggi, Epifanio Contro Mani (Rome 1967) 58.

57 See above note 40.

58 See e.g Manichdische Homilien, ed. H.-J. Polotsky (Stuttgart, 1934)
48,19ff., and A Manichaean Psalm-Book, ed. cit., pp. 19,6ff., 43,26ff., etc. On
these passages see especially Klima, op. cit., 383-84 and p. 396, n. 96.

39 Aug., c. ep. fund. 8, p. 202,14-18; hoc ergo cum quaererem, respondebatur
eius diem passionis celebrandum esse, qui vere passus esset: Christum autem, qui
natus non esset, neque veram, sed simulatam carnem humanis oculis ostendisset,
non pertulisse, sed finxisse passionem.

60 J. Ries, “La féte de Béma dans I'Eglise de Mani”, Revue des Etudes
Augustiniennes, 22 (1976), 218, places the feast towards the end of February and
the beginning of March, about a month before Pascha. See also the classic study
of C. R. C. Allberry, “Das manichdische Bema-Fest”, ZNW 37 (1938) 2-10

61 Aug., c. ep. fund., 8, p. 203,1-4: hoc enim nobis erat in illa bematis
celebritate gratissimum, quod pro pascha frequentabatur, quoniam vehementius
desiderabamus illum diem festum subtracto alio, qui solebat esse dulcissimus.

62 Aug., haer. 46,16 (170-74), p. 318.
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of Christ’s promise of the sending of the Holy Ghost.* The author of the
article on Mdvng in the Suidas Lexicon of the Byzantine period says that
Mani imagined himself to be Christ and the Holy Spirit, and took for
himself twelve disciples as Christ had done.®* Peter of Sicily, a Byzantine
theologian with a special interest in the Paulicians, referred to Mani
unequivocally as the “Antichrist”.6* He also admonished the faithful not to
read the Gospel of Thomas because it was not written by one of the Twelve
but by one of the “twelve evil disciples of the Antichrist Mani”.%®

4. Refutation of Mani’s System

Mani’s theory of a primordial struggle between the powers of darkness and
the forces of light is the one aspect of his teaching which received the most
attention in the West. Against his dualistic view of good and evil as
originating principles and the creation of matter as a divine accident, the
Christian thinkers found common cause with pagan philosophers.
Augustine in particular owed a substantial debt to Neo-Platonism in the
formulation of his ideas against Manichaean dualism. His anti-Manichaean
writings eventually became an important vehicle for the assimilation of
Plato into the scholastic philosophy of the Middle Ages.

The cosmogony of Mani is rich in mythological elements and is
expressed in very pictorial language.” However, the Manichaean believers
were not allowed to interpret the more fantastic aspects of his system
allegorically. The acceptance of the total Manichaean “Gnosis™ required the
complete reorientation not only of one’s views of the supernatural but also
of nearly all other branches of human knowledge - geology, astronomy,
botany and anthropology, to name but a few, - as Mani had his own

63 Ibid. (166-70): Unde se ipse in suis litteris Jesu Christi apostolum dicit, eo
quod Jesus Christus se missurum esse promiserit, atque in illo miserit spiritum
sanctum. Propter quod etiam ipse Manichaeus duodecim discipulos habuit, in
instar apostolici numeri, quem numerum Manichaei hodieque custodiunt.

64 “Suda”, Lexicon, iii, ed. Adler, s.v. Mévnc, 318: Xprotdv tavtdov xal
nvedpa dyov gavtalopevog: pabntic B’ @c dv 6 Xpiotdg énayduevoc.

65 Petrus Siculus, Historia Manichaeorum, 67, p. 31,24.

66 Ibid., 68, p. 31, 30-31:

67 One of the fullest statements of Manichaean cosmogony is to be found in
Theodor bar Koni, Liber Scholiorum, XI, 313,10-318,3. See also W. Sunder-
mann, Mittelpersische und parthische kosmogonische und Parabeltexte der
Mainchéer (Berlin 1973) 9-80 and M. Hutter, Manis kosmoognische Sabuhraga
n-Texte, Studies in Oriental Religions XXI (Wiesbaden, 1992). More recent
studies are M. Tardieu, Le Manichéisme, (Que sais-je?, MCMXL, Paris, 1981) 94-
112 and W. Sundermann, “Cosmogony and Cosmology III in Manicheism”, in E.
Yarshater ed., Encyclopaedia Iranica V1/3 (Costa Mesa, 1993) 310-15.
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explanation of the purpose and function of visible objects which lay outside
the boundaries of scientific observation. Whereas their opponents would see
in this the abandonment of reason in favour of revelation, the Manichaeans
in the West claimed that their system could stand the test of reason. It was
through distinct, pure and simple reasoning, they said, that they would lead
their listeners to God and liberate them from all errors.®® To a pagan
philosopher like Alexander of Lycopolis, however, the Manichaeans were no
different from the Christians in substituting for the principles of proof laid
down by Greek philosophers the voice of the prophet.®? ‘Using their Old and
New Testaments’, he says ‘which they (sc. Christians) believe to be
definitely inspired, as their bases of argument, they derive their own
doctrines from them and they hold the view that they will only accept
reproof if something has been said or done by them which happens to be in
disagreement with these scriptures.’”?

Alexander was also appalled by the literalness with which the
Manichaeans understood Mani’s teaching on cosmogony, and objected
particularly to the way in which they tried to use ancient myths, like the
conspiracy against Kronos by his sons, to prove the existence of a cosmic
battle between the forces of light and darkness.”! “Their (i.e. the Mani-
chaeans’) stories are undoubtedly of the same sort (i.e. of the
mythographers)’, says Alexander, ‘since they openly describe a war of matter
against God, and they do not even mean this allegorically, for ecxample, as
Homer did, who, in his /liad, describes Zeus’s pleasure on account of the
war of the gods against each other, thereby hinting at the fact that the
universe is constructed out of unequal elements, which are fitted together and
are both victorious and vincible’.72

68 Aug., de util. cred. 1,2, CSEL 25/1, p. 4,10-14: nosti enim, Honorate, non
aliam ob causam nos in tales homines incidisse, nisi quod se dicebant terribili
auctoritate separata mera et simplici ratione eos, qui se audire vellent,
introducturos ad deum et errore omni liberaturos.

69 On Alexander and the Manichaean myth see R. Reitzenstein, “Eine wertlose
und eine wertvolle Uberlieferung uber den Manichiismus”, Nachrichten von der
Gesellschaft der Wissenschaften zu Géttingen, 1931, 43-44 and idem,
“Alexander of Lycopolis”, Philologus, 86/2 (1931) 196-98.

70 Alex. Lyc. 5, p. 8,22-9,2 of td¢ map’ avtoic ypaede maAaide te kol
véag dmootncdpevor - Beomvedotovg elvor vmotiBépevor - thg codv
advtdv §6Eag EvrelBev mepaivovowv xal EAéyyeoBar pévov tnvikadra
Soxodory, Eav 11 pf tadtarg axdAovBov fi AdyeoBar fi mpdrtecBar vn’
adtdv ovpPaivy-

71 Alex. Lyec., 5, p. 8,5-11 and 10, p. 16,9-14.

72 Ibid., 10, p. 16,14-19: ndg yép & Aeydpeva v’ adtdv od towdra,
Brov médepov Gvrikpug thg YAng mpog tov Bedv venyowvrar xal undi
tabta pévror B’ brovoiag Aéywowv, xabdnep “Opnpog yaipewv moiel 1dv
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In deprecating the Manichaeans for being over-literal in their
interpretation of myth, Alexander was upholding the time-hallowed alle-
gorical method which pagan intellectuals had developed with respect to their
own myths. “We must not take myths as wholly factual accounts”, says
Plutarch in his essay on the Egyptian myths concerning Isis and Osiris, “we
should take what is fitting in each episode according to how it resembles the
truth.’”? Origen in his Contra Celsum gives us an example of this alle-
gorical method at work. He tells us that Chrysippus of Soli, a Stoic
philosopher, was wont to understand the picture of the copulation of Zeus
with Hera on the island of Samos as an allegory of matter receiving its
generative principle.” Conscious of the fact that the Christians themselves
could be accused of being over-literal with regard to the stories in the Bible,
Origen adds that the Christians did not have need of such literary devices, as
they did not have the kind of stories in their scriptures which would
embarrass them.”

Simplicius, a pagan philosopher of the sixth century, also showed
disapproval of the way in which the Manichaeans unquestioningly accepted
as literal truth what he would regard as the more mythological aspects of
Mani’s system. He says :

They (sc. the Manichaeans) mention some pillars, but they do not take them
to mean

‘which hold heaven and earth together’,

as they do not think it right to understand any of the things they say
allegorically, but those which are made of solid stone and carved, as one of
their wise men informed me. (They also mention) twelve doors and one of
them opens each hour. They also show a marvellous excess of ingenuity in
explaining the cause of eclipses. They say that when the evil (archons) who
were chained in creation create upheaval and disorder by their own
movements, their light particles inside them throw up some sort of veil so as
not to share in their excitement. Eclipses are therefore caused by the
interposition of this veil..... Why do I quote their views at length? For they
fabricate certain marvels which are not worthy to be called myths. However,

Ala émitd tdv Bedv modépe mpdg dAAnAovg v 'TAddy, aivittdépevog o
¢E avopoiov tdv xbopov ovykeioOar, fppoopévev mpdg dAANAa xal
vVik@vtov e kol vikopévov. Eng. trans. van der Horst-Mansfield, op. cit., 70.

73 Plutarch, de Iside et Osiride, 58, ed. Griffiths, p. 210,15-16: Xpnotéov 8¢
toig poBorg ody ¢ Adyorg mapmav odowv, dAAd TO mpdoopov ExdoTOL
[t6] xat& thv Opordtnta AapPdvovrac.

74 Origen, contra Celsum, 1V,48, GCS 10, p. 321,8-11; Eng. trans., H.
Chadwick, Origen: Contra Celsum (1953), p. 223.

75 Origen, op. cit., IV, 48, p. 321,19-22; Chadwick, op. cit., 223.
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they do not use them as myths nor do they think that they have any other
meaning but believe that all the things which they say are true.”S

Simplicius did not see the need to refute the details of Mani’s cosmogony
on a systematic basis. The very fact that the Manichaeans would take
literally what he would regard as myths of dubious quality was a sufficient
sign of their mental depravity, and his task was merely to list them.

The blind adherence by the Manichaeans to the literal truth of Mani’s
cosmogony laid them open to attacks from both science and common sense.
Alexander points out that anyone who has attended lectures on astronomy or
has visited an observatory would know that the light of the moon is
reflected from the sun, and eclipses are caused by the interposition of planets
and not by the transference of light particles from the earth to the sun in
special vessels, as the Manichaeans would make their followers believe.”’
On a less sophisticated level, a similar point is made by Archelaus in the
fictional debate with Mani when he says that darkness, if by it is meant
what we call night, is an absence of light and therefore it cannot be an active
force like light. When one half of the earth is in darkness, the darkened
hemisphere is in the shadow of the half which is receiving the light.”®

Christian polemicists also found that by allowing the Manichaeans to
take their myths literally they could the more easily expose the falsity of
their teaching by means of ridicule. Thus, Severus of Antioch, who
attempted in a homily a systematic refutation of the Manichaean
cosmogonic myth, points out that it is riddled with inconsistencies. How,
for instance, can there be two first originating principles if one must derive

76 Simplicius, in Epict. ench. 27, p. 71,44-72,15: xiovég twag Aéyovieg,
ok éxeivag, al yaidv 16 xai odpavdv dueig Exovow: od yép dfwodor
poBikdg Tivdg 1dv Aeyopévav dxovewv: GAL' dg épol 1ig tdv map’ adrolg
cogdv EEépnvev, éx xpataod Aibov xai dvayldgovg adtiag vopifovor:
kol dddexa Bupidag, pidg xaf' éxdotnv dpav dvoryopévne. Al 8¢ mepi
tdv éxielyenv aitwoloyion, Boavpacthv cogiag LrepBodnv évdeixvuvtar.
Aéyovar yap, t@v év 1fi xoopomoiq cuvdedepévov xakdv, tapoayhv Kol
BépuPov mowodvrev v taig Eavtdv cuykiviices:, maparetdopatd Tva
tobg gwothpag tavtdv npoPdArecBol, d1& 10 pf peréxew 1hg Tapayiic
txeivov: xal todto elvar 1dg éxheiyerg, tég URO 10l mOpARETACHAOLY
aroxpvedg obTdV. .. Kol 1l 1tadto punxdvo; tépata yip mAdrttoviég
twva, drxep pndd pidbovg xaldeiv &fov, ody dg poforg ypdvrar ovdi
tvdeixvooBai 71 @Ado vopifovorv &AL db¢ aAnbBéowv adroig toig
Aeyopévoig miotevovow . (Text includes new reading from Vat. Gr. 2231; cf.
Hadot, art. cit. 46, n. 51a)

77 Alex. Lyc., 22, p. 30,5-13.

78 Acta Archelai, 25, p. 37,18-20: Est ergo umbrae atque noctis causa corporis
terrae soliditas, quod etiam ex sui ipsius umbra homo intellegere potest.
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from another, and evil certainly could not have been derived from good?” If
the two principles are assigned to their own kingdoms, they could not have
been both infinite.!0 Moreover, if they are invisible, then how can evil
desire good?®! If evil can desire good, then can it be truly evil?®? If God
needed a wall to defend himself, could he have safely existed before the wall
was created?®? In short, the Manichacan myth was made to founder under a
barrage of arguments by reductio ad absurdum. Epiphanius was another
Christian writer who enjoyed hoisting the Manichaeans with their own
petard. He tries to show what some of the myths could mean to the
Manichaeans themselves if taken to their logical conclusions. Thus, on the
Manichaean view that we get our rain from the sweat of the archons, he
wryly remarks:

But who will tolerate the blasphemy which lays it down that we are nourished
on the sweat of the archons and that from that filthy excretion rain is sent
down to us? And from where does he himself get his drink when he is drawing
water from the rain together with his disciples? Would he not be quite a
laughing stock, yielding to the needs of the flesh and drinking sweat? In fact
the sin is different, but the punishment will not be so great for the unwitting
sinner as for the one who commits the crime with full intent. For the rest of
the world,-if it were really so (may it not be! for the madman is raving!) - in
as much as they draw and drink the sweat and foul excretions in ignorance, are
without blame and win pity rather than he who with full consciousness, with
his conscience pricked in vain, through giving way to his weakness, draws
water from the same liquid and other bodily functions.34

79 Severus of Antioch, Homiliae Cathedrales, 123, PO 29 (1961), 150,1-7, cf.
F. Cumont and M.-A. Kugener, Recherches sur le manichéisme, ii (Brussels,
1912), 90,7-91,7. (Syr. translation of Jacob of Edessa)

80 Severus of Antioch, op. cit., p. 152,7-17 and 156,12-16.

81 Ibid., p. 156,16-19.

82 Ibid., p. 160,8-13.

83 Ibid., p. 156,23-7.

8 Epiph., haer. LXVI,33,3-5, p. 73,4-17: ti¢ 8% dvéEerar 10D PAacefpov,
t0b amd 1dpdtev dpydvtov fpdg tpéeecbor Opilopévov xal &no
txxpioewg aloypodtntog tov vetov fuiv xartanéprnecBar; ndbev 8¢ adtdg
noépa wiver, £§ ber@v dGpudpevog petd tdv idleov avtod pabnidv; ndg 8
ob xatoyéhactog ein, frtdpevog tfi 10OV copatikdv ypeig idpdrag
mivov; kai yop Gpoptic didgopog pév brdpyer, od tocabdtn 8¢ Fotar 1
Tipopic T® Gxovciog Gpaprdvovii d¢ T® petd Exovoiog YVOEng 1O
dupaptnpa émteAobvrl. ol piv yap dAlor dvBpomor, £l xai obrog fv
(Onep pn yévowro: gavtaletar yip O éppavig), ANV G611 dyvoodvieg
Wpdtag xal éxxploerg aloypagl, 8ti] Vdpedovior xai mivovouy,
gvyyvootor (Ovteg) paAlov EAfovg tvyydvovoiv fimep O petd 109
cuvelddtog, vevuypévog pdny, Sid thv fArrav tig dobeveiag adtod éx
T@dv odTdv mopdrtev dpudpevog xal (Ex) TOV HAlov t@v éx ThHg copkdg
xproe@v.
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In the eyes of Augustine the Manichaeans committed the worst form of
paganism by worshipping gods which they had themselves invented. “The
pagans, too,” he says, ‘have fables, but they know them to be fables; and
either look upon them as amusing poetical fancies or try to explain them as
representing the nature of things, or the life of man.’85 What he found hard
to understand was why the pagans would still continue to worship these
mythical heroes which they had humanized and demythologized.®¢ For
Augustine one of the signs of spiritual growth in a believer was his ability
to transcend anthropomorphism and come to a spiritual understanding of
God. ‘The more progress they make in this understanding, the more they are
confirmed as Catholics. The Manichaeans, on the other hand, when they
abandon the conception of that imagery, cannot be Manichaeans.’®” Since
Mani preached that what had been taught figuratively from ancient times
would now be revealed by him in clear and factual language, the
Manichaeans were not accorded the freedom of interpreting his teaching.®
‘Wherever they turn’, remarks Augustine, ‘the wretched bondage of their
own fancies of necessity brings them upon clefts or sudden stoppages and
joinings or supports of the most unseemly kind, which would be shocking
to believe as true of any incorporeal nature, even though mutable, like the
mind, not to speak of the immutable nature of God.’%?

In denouncing the Manichaeans for being over-literal in the
interpretation of their myths, Augustine has more in common with the
pagan philosophers than many of his contemporary Christian writers” He
was not content merely to dismiss Mani’s cosmogony on the grounds that it
was not scripturality Instead, like Alexander, he regarded the cosmogonic
myth of the Manichaeans as the basis of a philosophical system and found it
wanting. They were facilitated by the Manichaeans’ use of philosophical
terms to give their cosmogony a familiar ring. Alexander, for instance,

85 Aug., c. Faust., XX.,9, p. 544,17-20: Habent quidem et illi quaedam fabulosa
figmenta, sed esse illas fabulas norunt et vel a poetis delectandi causa fictas esse
adserunt vel eas ad naturam rerum vel mores hominum interpretari conantur, .....

86 Ibid., p. 545,6-11.

87 Idem, c. ep. fund., 23, pp. 220,28-221,1: Qua intellegentia quanto magis
proficiunt, tanto magis catholici esse firmantur; Manichaei vero quando figurae
illius imaginationem reliquerint, Manichaei esse non poterunt.

88 Ibid., p. 221,2-8.

89 Ibid., p. 221,12-17: Quocumque se verterint, necesse est, ut phantasmatum
suorum miseria coartati in scissuras aut abruptas praecisiones el iuncturas, aut
fulturas turpissimas incidant: quas non dicam de incommutabili natura dei, sed de
omni natura incorporea quamvis mutabili, sicut est anima, miserrimum est
credere. Eng. trans., R. Stothert in St Augustine, Writings against Manichaeans
and Donatists (A Select Library of the Nicene and Post-Nicene Fathers, First ser.,
4 (1887) 140a.
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objected strongly to the Manichaeans’ definition of matter as “random
motion” (&taxtog kivnoig), since the term was borrowed from Plato but
not, according to Alexander, in the way he meant it.* “Random motion” as
used by Plato in the Timaeus was the primordial state of chaos which
existed before the creation of matter.®! It would therefore be absurd,
according to Alexander, to think that his matter, which is composed of this
“random motion”, could invade the realm of light. Furthermore, since matter
itself could not produce any motion, it could not elevate itself to the upper
regions to invade God save by the collusion of God himself, which seems a
ridiculous argument.”?> However, the Manichaeans were not alone in their
understanding of “random motion” as having an active and deleterious role in
human affairs. Plutarch used the same phrase “random motion” in his essay
on Isis and Osiris to describe the kind of cosmic chaos which was the cause
of human suffering.®? The Manichaeans had probably used the term in a
similar way to Plutarch to express their belief in an active source of evil in
the world. By understanding the term “random motion” in a philosophical
and narrowly Platonic sense, Alexander has removed the Manichacan myth
from the realm of human psychology, where the concept of evil as an active
force can easily be demonstrated as real, and has placed it on a higher
philosophical plane where, as he was the only philosopher in the debate, he.
had to be both the spokesman and accuser of the Manichaean system.

The Neo-Platonists believed that everything that exists does so by its
participation in the One. This source of all-being is all-powerful, infinite
and immutable. Fortunatus the Manichaean would agree with attributing
these qualities to the Father of Light in the Manichaean system.?® Where
the Neo-Platonists would differ from Fortunatus is that, unless evil has as
many positive attributes as good, it cannot be an independent first principle.
To say that evil is the opposite of good only weakens the argument that one
could invade the other. Since the Neo-Platonists saw creation as the
emanation of the goodness of the One, evil is negative and unregencrative.
Though it may be opposed to good in a moral sense, it is not in the same
metaphysical category as good. As Simplicius says :

How can these things be placed in any way in opposing categories if there is
no common ground between them? Differences do not always imply
contrariety. Therefore, no one will say that white is the opposite of hot or

90 Alex. Lyc., 7-8, pp. 11,10-13,2.

91 On Plato’s use of the term see Timaeus, 30A; cf. L. Troje, “Zum Begriff
drtaxto¢ xivnoig bei Platon unde Mani”, Museum Helveticum, V (1948), 98-
102.

92 Alex. Lyc., 9, p. 15,2-8.

93 Plutarch, de Iside et Osiride, 51, p. 200,15-17.

94 Aug., contra Fortunatum disputatio, 3, CSEL 25/1; pp. 85,16-86,12.
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cold. Only things which differ greatly from each other yet remaining in the
same genre are opposites. White is the opposite of black because their
common genre is colour, as they are both equally colours. Hot is the opposite
of cold as both their qualities can be felt by touching. Therefore, it is
impossible to postulate opposing first princisples as it necessitates the pre-
existence of a common genre between them.?

Thus, for an incursion of good by evil to occur, a change of nature
would be required of both substances which would make them less opposed
to each other as they come closer to each other. ‘How is it possible’,
Simplicius asks,”that evil can enter the realm of good if the regions were
separated from the beginning according to their nature? How can a force,
remaining opposite and uncorrupted, receive one of the opposite nature? If
this is possible, the white remaining white will yet be black, and light
remaining light will receive darkness.’%

The Manichaean belief that some particles of light were incarcerated in
the Kingdom of Darkness was anathema to Neo-Platonists and Christians
alike, as it inveighs against the omnipotence and immutability of God.
Many Christian Fathers would agree with Simplicius when he says:

The one who threw away the souls in their story, or the one who gave the
order, either chose to forget or was completely insensitive to what the souls
would suffer after having been offered to evil. For they were burnt and fried, as
they say, and were harmed in every way, yet they had not previously
committed any sin and were parts of God. To crown it all,...... they say that
these souls will not return to good but will remain glued to evil, so that he
also remains incomplete, deprived of his own limbs.?7

95 Simplicius, in Epict. ench., 27, p. 70,2-11: ndg 8¢ dhog évavtio Todta
fotar pn o' Ev T xowodv yévog tetaypéva; obd yop t& Sidgopa GmAdg
évavtio éotiv. ob ydp dv Tig £imor O Aevkdv évavtiov eivar td Oeppd §
T® yuxpd: GAld & Lrd 10 avtd xowodv yévog mAeiotov dAAnAwv
dieotnkdta, 1odtd fotiv évaviic: tO pév Aevxdv 1@ pélavi, xowvov
£xovia yévog 1O xpdpe, Gpeo Yop Opoing ypdpatd Eoti 1o 8¢ Beppdv 10
yoxpd, GV yévog N dmtuch xatd tadtd moidtne. duk TobTo Kol GdHvarov
& évavtia dpydg clvat, Ott Gvaykm mpoimdpyew odtdv 1O ¥OWOV
vévog*

96 Ibid., p. 71,22-27: Swexiopévav §' odv ¢E dpyfic xatd @iow Tdv
ténov, tdg dvvatdv fiv eig ™y t0d dyabod poipav 1 kaxdv eiceABeiv;
ndg 8¢ Svvardv v ((Vat. Gr. 2231) o évavriov pévov xai pd
¢Berpdpevov BéEacBar 10) évaviiov; obte yap xal 0 Aevkdv, pévov
Agoxdv, pélav Eotar: xai to g, pévov eog, EvBExeton oxdTog.

97 Ibid., pp. 70,46-71,5: & 8¢ piyag tig yuydg xat’ adrodg, fitor 6
xehevoog profivar, f| EAdBeto fi odx évonoev, ola péddovorwv al woyai
ndoxew éxdobeicar 19 xaxd- 6t éuminpavion xai taymvilovion, &g
ouol, xal kakobviot mavioieg, unte apaproboai ti mpdtepov kol pépn
109 Beod odoor. 10 8 tehevtaiov, &g gaowv, .. abtar odv ohdE
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Christian writers like Severus and Epiphanius, either because of their
lack of a philosophical bent or because they were writing for a different
readership, preferred to grapple with the individual details of the Manichaean
myth rather than seck to undermine the philosophical basis of dualism.
Their main aim was to show that Mani’s cosmogony had no scriptural basis
and that its shortcomings were clear to all who had any common sense.
However, the Christian scriptures say little about what cosmic events took
place before the Creation and the Fall. It was, therefore, not enough to
invalidate the Manichaean myth merely by the silence of the scriptures on
such matters. When faced by extra-scriptural figures, like the Mother of
Light, or a pagan philosophical theory, like the transmigration of souls, the
Christian apologist often had to focus on apparent inconsistencies and to
rely on presenting Mani’s system in a way which made it most easy to
ridicule. A good example is Epiphanius’ argument against what he
understood to be the Manichaean doctrine of the transmigration of souls :

There are many other things with which he (sc. Mani) has deceived his
followers with his mouth of lies. For what is there from him which is not
ridiculous? Especially when he believes that the seeds of grasses and produce
and pulses are souls? We shall attempt by means of ridicule to argue against
his fantasizing for his own reproof. For, if the seeds of lentils, beans, peas
and other plants are souls and that of the bull is also a soul, the meat-eaters
according to their theory will be much more praiseworthy than those who
practise asceticism. This is due to the fear that according to his fantasy, if
one partakes any living matter, whether it be animal or otherwise, one will
become like it. The reverse should be the case. For if fifty or a hundred men
would come together and all feed off one bull, according to his profane
slander, (they will all be guilty of the same murder). Similarly, it should be
pointed out for their reproof that the fifty or hundred men are guilty of
(murdering) the one soul while he who eats fruits containing seeds will in one
gulp be guilty of partaking of thirty or forty souls. Everything (he says,
therefore) is vain and ridiculous.?
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For the Christian Church as a whole, the decisive issue with regard to
Manichaeism was the incompatibility of Mani’s system with doctrinal
orthodoxy. Mani called himself the Apostle of Christ and, although his
ideas were influenced by Bardaisan, Marcion and apocryphal Judaeo-Christian
writings, and his teaching bore many similarities to early Syriac
Christianity, yet, in its developed form, the Manichaean system was
irreconcilable with the theology of the mainstream Christianity of the
Roman Empire. Acceptance of Mani’s system would mean the rejection of
many doctrines which were held to be fundamental to orthodoxy by the
Church. Hence, Manichaeism was condemned by the Church as a body at
the ecumenical councils, and aspects of Manichaean teaching which the
Church found to be particularly objectionable were listed in formulas of
abjuration which those suspected or convicted of Manichaeism had to read
out and sign.” Felix, the Manichaean doctor, at the end of his debate with
Augustine, which he lost, put his signature to such a document, and he also
read out the first part of it in the presence of Augustine; this denounces
Mani for preaching that a part of God was left in the kingdom of darkness
which was only released through the concupiscence of the archons,!%

The formulas of abjuration provide us with valuable summaries of
Manichaean doctrines which the Church found to be unacceptable and
worthy of condmenation. We possess a number of such formulas from both
the Later Roman and the Byzantine periods.!%! The Longer Latin Abjuration
Formula (the so-called Prosperi anathematismi), which is based in part on
an earlier formula tradionally ascribed to St Augustine, for instance, calls for
the faithful to anathematize Mani and his disciples and their teaching under
twenty-one headings.'92 The first seven capitula attack Mani’s teaching on
the creation of the world as a consequence of a primordial struggle between
good and evil, denouncing in particular the view that evil was uncreated

Tovpov 01 ®AViEg Tpagnoovial, O©¢ Xatd TNV avtod pataiov
gukogavtiov: Spog npdg Edeyxov Acktéov dti ol meviikovio fi ol éxotdv
Evoyor yivovion piag woxiig, 0 8¢ todg kdkkovg tdV oneppdtov Eobimwv
paAdov év Evi Bpoyiopd petaAfyeng Tprdkovia kKol TECCAPAKOVIQ
yoyxdv £oton aitiog. xai médvia odtod pdtoaia kol yeAouddn.

%9 On Formulas of abjuration see G. Ficker, “Eine Sammlung von
Abschworungsformeln”, Zeitschrift fiir Kirchengeschichte, XXVII (1906), 443-
464; Ries, art. cit., 406-08; and my article, “An Early Byzantine Formula for the
Renunciation of Manichaeism-the capita VII contra Manichaeos of <Zacharias of
Mitylene>", Jahrbuch fiir Antike und Christentum, XXVI (1983) 152-63 (infra
pp. 203-305).

100 Aug., c. Felicem, 2. p. 852,18-26.

101 gee Adam, Texte, nos. 58-64, 85-103.

102 Adam, Texte, no. 62, 90-93, PL 65.23-26. On the attribution of the
Commonitorium to Augustine see J. Zycha, CSEL 25/2, Ixxvii-Ixxviiii.
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(capitulum I), acceptance of the mutability and passibility of God (capitula
II, VI and VII) and belief in man as the product of a fantastic union of the
powers of evil:

(V) Let him be anathema who believes that man is created in this way : After
the male and female archons (principes) of darkness had had intercourse they
gave their offspring to the chief archon of darkness; and he ate them and then
had intercourse with his spouse and begat Atlantis whom they blasphemously
call the father of Adam. In him was bound a large part of god which was
previously bound in all the off-spring of the archon of darkness which they
gave him to eat.!03

Capitula VII to XI concern areas in which the teaching of the sect comes
into direct conflict with the doctrines of the Church on the authority of the
Old Testament, the redemptive role of Christ through his actual death,
Mani’s claim to be the Paraclete, and the resurrection of the body. The
defence of the Jewish scriptures was a major point of contention between the
Church and the Manichaeans and is the main theme of Augustine’s
refutation of the work of Faustus of Milevis.'® The Manichaeans rejected
the Old Testament on the grounds that the Patriarchs did not lead what they
would regard as a moral life, that the God of the Old Testament was not
always benevolent, the conquest of Caanan being a case in point, and that
Christ himself had destroyed the Law by his coming.!95 In this the
Manichaeans were substantially the same as earlier Gnostics and
Marcionites. Their determined stand on this, as typified by Faustus, might
well indicate the depth of Mani’s reaction to the Judaic roots of the
Elchasaites.!%

Mani’s christology also bears a strong resemblance to that of the
Gnostics and Marcionites. Christ occupies an important part in Mani’s
scheme of salvation, as witnessed by countless references to him in

103 Adam, Texte, p. 91,25-32: Qui credit isto modo creatum hominem, cum
masculi et feminae principes tenebrarum concubuissent et fetus suos maiori
principi tenebrarum dedissent, et ille omnes commedisset et cum sua coniuge
concubuisset atque ita ex illa Atlantem, quem blasphemant patrem Adae,
generasset, ligans in illo magnam partem dei, quae ligata fuerat in omnibus
fetibus principum tenebrarum, quos ei manducandos dederunt, anathema sil.

104 Aug., c¢. Faustum, VI-XIII and XXV,32-3; cf. Decret, Aspects, 129-49 and
Lieu, op. cit., 120-33.

105 On Faustus' charges of immorality against the Patriarchs, see Aug., c.
Faustum, XXI1,20-98; pp. 608,11-707,4. On his view of the abolition of the Old
Testament by Christ’s coming, see ibid., XVII-XIX, pp. 483-535, cf. Decret,
Aspects, 148-49,

106 On, the Judaic roots of the Elchasaites see Koenen, art. cit., 187-190.
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Manichaean documents, even those from Central Asia and China.!"”’ As late
as the sixteenth century, the Manichaeans in South China, according to Ho
Ch’iao-yiian ({fAI753®), regarded Jesus (I-shu ®¥) as the most important
deity of the sect after Mani.!®® However, the “Jesus of Light” in Mani’s
system brought salvation through waking Primal Man from his “sleep of
death” and informing him of his divine origins and the reasons of his
suffering, rather than through physical suffering.!® This does not mean,
however, that the Manichaeans denied that Christ ever suffered. We possess
fragments in Parthian in the Manichaean script which contain a version of
the death of Christ based largely on the Diatessardn of Tatian.!1? However,
as Fortunatus explained to Augustine, Christ was constituted in the form of
God in order to show the essentially divine nature of our souls. His death,
therefore, was only an illusion, feigned to show that he was from the
Father, and the souls of the Manichaeans would similarly be liberated.!!!
This docetic view of Christ’s suffering undermines the doctrine of the
Church on the redemptive role of his death and resurrection and, not
surprisingly, was singularly condemned in the Formula of Abjuration:

107 On the position of Jesus in eastern Manichaean documents see esp. E.
Waldschmidt and W. Lentz, Die Stellung Jesu im Manichdismus, APAW 1926,4,
E. Rose, Die Manichdische Christologie, Studies in Oriental Religions V
(Wiesbaden, 1979), N. A. Pedersen, “Early Manichaean Christology, primarily
in western sources”, in P. Bryder (ed.), Manichaean Studies, Proceedings of the
First International Conference on Manichaeism, Lund Stdies in African and
Asian Religions I (Lund, 1988) 157-90, I. M. F. Gardner, (ed.) Coptic
Theological Papyri I, Edition, Commentary, Translation, with an Appendix:
The Docetic Jesus, 2 vols. Mitteilungen aus der Papyrus-sammlung der
Osterreichischen Nationalbibliothek XXI, (Vienna, 1988) Textband 57-85 and
W. Sundermann, “V. Christ in Manichaeism” in E. Yarshater (ed.) ,
Encyclopaedia Iranica V[5 (Costa Mesa, 1991) 535-39.

108 \in-shu [V 7.32a (= Pelliot, art. cit., 199). #& hsien-yi = Parthian
'ndy8y8n nxwyst = évBOpunoig in Gnostic parlance).

109 On the soteriological role of Jesus in Manichaeism see H.-Ch. Puech, “The
Concept of Redemption in Manichaeism”, in The Mystic Vision, ed. and trans.
J. Campbell, (London, 1968) 278-79.

110 W, Sundermann, “Christliche Evangelientexte in der Uberlieferung der
iranisch-manichidischen Literatur”, Mirtteilungen des Instituts fiir Orient-
forschung, XIV (1968), 386-405. Eng. trans. of the relevant texts may be found
in J.-P. Asmussen, Manichaean Literature (New York 1975) 101-02. See also
republication of the important text M4570 see W. Sundermann, Mitteliranische
manichdische Texte kirchengeschichtlichen Inhalts, Berliner Turfantexte XI
(Berlin, 1981) text 4a18 (1117-1207) 76-79.

111 Augustinus, ¢. Fortunatum, 7, p. 88,1-10; cf. Rose, op. cit. 93-131.
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(IX) Let him be anathema who believes that the Son of God, our Lord Jesus
Christ, did not have real flesh, nor was born from the seed of David of the
Virgin Mary, and that he did not possess a true body, nor did he suffer a real
death nor rise from the dead, but that he was only a spirit without flesh and
that furthermore he desired to appear in flesh in order that he should be
considered flesh which he was not, and in this way contradicts the Gospel
where one reads that the Lord himself says :'Behold my hands and my feet,
touch and see, because a spirit does not have bone and flesh as you see I
have’, and therefore confesses Christ to be God and denies that he is truly and
wholly man.!12

Capitula XII to X1V condemn the Manichaean view of the created world,
rejecting their doctrine of metempsychosis (capitulum XII), the sun and the
moon as vessels for the conveyance of souls (capitulum XIII) and the
animals of nature as created by the archons of darkness (capitulum XIV).
Capitulum XV calls for the condemnation of the creed and prayer of the
Manichaeans, probably meaning the form of grace which is offered by an
Elect before a meal in which he discharges all responsibility for its
procurement and preparation.’'® Capitulum XV1 rejects the duality of the
body and soul and XVII asserts that the Devil was a fallen angel, created by
God and therefore not eternal with God. The remaining capitula (XVII-XXI)
inveigh against Mani and his disciples as originators of the aforementioned
sacrilegious and damnable fables, as well as their scriptures, which are
rejected by the canon of the Church.

Despite the vast doctrinal gulf which existed between the Church of the
Later Roman Empire and the system of Mani, the Manichaeans nevertheless
called themselves Christians. They believed that Mani’s message was the
ultimate revelation which brings the teaching of Christ to completion. To
show that Christ’s teaching pointed to its fulfilment by Mani, Manichaeans
used Christian scriptures, in particular the New Testament, to support the
tenets of the sect. Mani himself, as the CMC has shown, used Christian
writings, both canonical and apocryphal, to authenticate his visionary
experience.!!4 Faustus of Milevis, who seems to have had a high opinion of

112 Adam, Texte, p- 92,53-64: Qui credit non habuisse veram carnem filium
dei, dominum nostrum Jesum Christum, neque ex semine David natum esse de
Maria virgine neque verum corpus habuisse, nec veram mortem fuisse perpessum
et a mortuis resurrexisse, sed tantummodo spiritum fuisse sine carne, sic autem in
carne adparere voluisse, ut et caro putaretur, quae non erat, atque hoc modo
contradicit evangelio, ubi legitur domino ipso dicente: videte manus meas et
pedes meos; palpate et videte, quia spiritus ossa et carnem non habet, sicut me
videtis habere: qui ergo sic confitetur Christum deum, ut verum et integrum etiam
hominem neget, anathema sit.

113 P Ryland Greek 469, lines 25-6, and [Hegem.], Arch., 10,6; pp. 16,29-
17,15.

4 cMC 55,6-629.
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himself as a Manichaean polemicist, even took the battle to the Christians
by basing his arguments on Christian rather than Manichaean scriptures.!!’
He wanted, for instance, to show that Paul denied the incamation of Christ,
and the passages where he mentions Christ as the Son of David are
interpolations.!1¢ Similarly, Mani’s rejection of the Old Testament is borne
out by its innumerable self-contradictions.!!” Against this, Augustine had
to expound the principles of textual criticism to show that one cannot say
that “This verse is his, because it makes a sound for me; and this is not his
because it is against me”,!'® unless there are good manuscript grounds for
saying so. He also demonstrated at length the technique of allegorical
interpretation, especially in its application to the Old Testament, by which
some of the latter’s apparent contradictions can be reconciled. He concluded
the defence by asserting that the Manichaeans were intellectually incapable
of understanding the scriptures, except literally, because, had they been more
enlightened, they would no longer be Manichaeans but Catholics.'?

5. The Problem of Evil

An important topic in the polemical battle between the Church and the
Manichaeans was the problem of evil. Mani’s teaching, that evil existed
from the very beginning, means that evil was a self-originating principle
and not the outcome of man’s proclivity to sin. For many Christians the
Manichaean teaching of an invasion of the Kingdom of Light by the forces
of darkness must have symbolized on a cosmic scale the Pauline dilemma :
‘For the good that 1 would, I do not : but the evil which I would not, that I
do’ (Romans 7,190). The dualism of Mani would lend support to those who
saw sin as an aggressive power and not merely the result of human frailty.
Hence, a favourite question of the Manichaean preachers was ‘“Whence comes
evil if not from an originating principle?’!20 In his debate with Augustine
Fortunatus would quote from Paul’s Epistle to the Galatians to support the
Manichaean view that man does not have complete control over his actions
whatever his intentions were: “It is plain from this that the good soul is

115 Cf. Decret, Aspects, 55-57.

116 Aug., ¢. Faustum, XI,1, pp. 213,4-314,9.

117 Tbid., XI,8-10, pp. 305,14-313,2.

118 Ibid., XI,2, p. 315,9-11: sed dicas: inde probo hoc illius esse, illud non
esse, quia hoc pro me sonat, illud contra me. For a discussion of the Manichaean
criticism of the Bible, especially the Old Testament, see my book (cited above n.
6, pp. 118-33) and Decret, Aspects, 123-82.

119 Aug., c. Faustum, XX11.6-98. pp. 595.21-707.4; XXIIL4-9, pp. 789, 12-
797,17,

120 See e.g. Titus of Bostra, Adversus Manichaeos (Gr.) 14, p. 3,26-7, ed.
Lagarde. See also Serapion of Thmuis, Adversus Manichaeos, 4, p. 31,1-15.
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seen to sin,..... and not of its own accord, but following the way in which
the flesh lusteth against the spirit and the spirit against the flesh and that
which you wish not, that you do’.!?!

The Manichaean solution to the problem of evil presented a serious
challenge to the Church because acceptance of it would mean denying the
omnipotence of God and attributing evil to a divine rather than human
origin. The Church, however, was particularly well prepared to conduct her
own defence against this challenge, as she could draw on her past experience
in combating the dualistic tendencies of the Gnostics. Her degree of
preparation can be shown by the fact that a polemicist like Serapion of
Thmuis could write a treatise against Manichaean dualism without any
apparent firsthand knowledge of Manichaecan writings, attacking mainly
tenets which he had conjured up for refutation by inference from the general
premises of dualism.!22

Christianity inherited the problem of theodicy from Judaism and, like
her parent religion, she sought the answer in free will. One of the great
champions of free will against dualistic determinism in the Early Church
was Tertullian, as shown in his refutation of Marcion.!2* The same appeal
to free will was made against Manichaeism in the fourth century by Titus of
Bostra, whom posterity has chosen mainly to remember as the intransigent.
bishop who incited his flock to riot in protest against the religious policies
of the Emperor Julian.!?4 He is the author of a work against the Mani-
chaeans in four books which was widely read in his time. Written in Greek,
it was translated shortly after his death into Syriac.!? His treatment of the
problem of theodicy in Book II was held by contemporaries to be a model of
its kind. However, it has been much neglected by modern scholars because
of manuscript problems and his very tortuous style of argument.'26

Titus’ main thesis is that man is born neither good nor bad but fair
(xadog). He acquires goodness through education and training. From birth
he is imbued with the knowledge of good and evil. Consequently he is able

121 Aug., c. Fort., 21, p. 103,13-16; Paret ergo his rebus, quod anima bona

factione illius, quae legi dei non est subiecta, peccare videtur, non sua sponte,
namque idem sequitur, quod “caro concupiscit adversus spiritum et spiritus
adversus carnem, ut non quaecumque vultis, illa faciatis™.

122 R. P. Casey, Serapion of Thmuis: Against the Manichees (Camb., Mass.,
1931) 18.

123 Tertullian, Adversus Marcionem, 11,4,1-83; pp. 95-111.

124 Julian, Ep. 52 (= Epistulae leges fragmenta imperatoris Juliani, ed. F.
Cumont and J. Bidez (Paris 1926), Texte 114, p. 177,20-24).

125 On Titus see R. P. Casey’s article “Titus von Bostra” in A. Pauly, Real-
Encyclopddie der classischen Altertumswissenschaft, ed. G. Wissowa (Stuttgart,
1893 ff.), II, Reihe 6 (1937), cols. 1588,35-1589,9.

126 Nagel, art. cit., 285-290; Quasten, op. cit., 360.
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to reflect (évBopnoig) on the consequences of sinful actions and therefore
come to right decisions. Titus believes that a man who sins does so in
complete control of his cognitive faculties and there is no question of evil as
an uncontrollable invasion of the conscious mind by the sub-conscious, as
Mani’s cosmogony might have implied.!?” He says :

Our eyes have the natural ability to see whether something would lead to good
or evil actions but they are not responsible for either of these. For the mind
is joined on to the faculty of sight and it analyses what has been seen. In the
same manner as the eyes, our power of reflection will necessarily tum towards
the things which will probably happen without forcing the soul (yvxh)
towards the same end but pays attention to them with inborn knowledge. We
can, of course, think about opposite things at the same time if we so wish,
but we cannot do opposite things at the same time. Therefore, as action is
determined by the choice of design, so our power of reflection testifies to our
inherent knowledge of good and evil. If we do not have this foresight, we
shall not be able to reflect nor to choose what is better. [..., <Syriac @ It
happens that most people>...] when they are deprived of complete choice,
will prefer the worse through bad upbringing.!2®

For the Manichaeans good implies the cessation of evil. However, Titus
believes that such a passive view of good does not give any credit to man’s
ability to overcome evil. Therefore, if God had created men who were not
capable of sinning, they could not be called good because they would not
have earned such a qualification through overcoming evil. What distin-
guishes man from the rest of creation is his ability to acquire virtue
(apetn). Whereas gold and other precious stones are also created fair, man is
the only form of creation which can rise to goodness through virtuous

127 Tit. Bostr., adv. Manich. (Gr.), 11,4-7; pp. 27,20-29,28. For a
psychological interpretation of the Manichaean myth see H.-Ch. Puech, “The
Prince of Darkness in his Kingdom”, in Satan, ed. and trans. B. de Jesus-Marie,
(1968) 128-9.

128 Tit. Bostr., adv. Manich (Gr.) I1,13; p. 32,5-17: obto pévior 1§ hpetépy
6¢BaApd mpdoeott guokdg 1 Oplv dAlo, el tuyoin mpafeig xaxdg te
xal dyafde, kol obderépuv oitiog dv ein (Sradéyerar yap 6 vodg, v
Sywv xal dwkpiver 1 dpdpeva), obtw & xai f EvBOunoig dgBalpod
Sdixnv avaykaiwg xweitar mpdg [te] 10 yevéoOar Evdexdpeva, od
Bralopévn mpdg avtd v yuxfdv, GAAd yvacer guoiwki émiPaidovoa
tobtowg. avtika dpa piv, éav Bélopev, tavavtia évBopodpeBa, dpo Bt
tévovtie mpattewv ov duvapeBa. obtwg N piv mpaig Gedprotar i
aipéoer thig npobéceng, N 8t EvBOunoig THv Quowklvy yvdow dpetiig TE
xoai kaxkiag poprvpeitar. i yop pn tadta mpoeywdokopev, odt’ dv
éveBopnBnpev obt’ Gv 10 xpeittov eilopeba [... (Syr, p. 41,5) 1 w=x,
<« inga\] oTEPOpEVOL TP RAVTOG MpoaipeicBar 10 yEipov dymyais padAaig
npoetAnpupévor:
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living.!?® What Titus advocates, therefore, is an all-out assault on evil by
the Christian in his daily living instead of remaining on the defensive like
the Father of Light in the Manichaean myth, waiting for his opponent to
take the initiative.

God’s gift of free will does not mean, however, freedom from
constraint, Titus believes that help and support come to man from external
circumstances in various ways: “such as that via fear and the lack of it, via
encouragements and discouragements, via sickness and health, via poverty
and wealth. And all these things that seem to be matched against each other
are harmoniously directed to one end, that they should keep man’s mind in
training so as not to let it fall asleep (arwoxaBeddev) over anything, but
that, battered from this side and that, it should be in a state of alertness
towards the practice of piety and virtue.”3

Thus, far from agreeing with the Manichaeans that observable
differences and vicissitudes in human life point to the existence of good and
evil as first principles, Titus believes that they point to God’s love and
providence. While a Manichaean, according to Titus, would postulate the
existence of a good first principle from wealth, health and peace and an evil
one from poverty, pestilence and war, Titus himself discourses at length,
using wealth and poverty as examples, to show that what appears to human
eyes at first sight to be evil is not entirely bad when it is examined closely
and placed in a wider perspective. Similarly, what most people regard as
good has drawbacks which deserve consideration. Thus, poverty is not
entirely evil and unnecessary, nor does the fact that there is poverty on earth
constitute an affront to the justice of God. Man’s journey through life is not
made easier by wealth or more difficult by poverty. While the poor man has
to learmn how to endure hardships and live frugally, the rich man has to
exercise self-restraint and learn to honour the one who provides him with the
possessions rather than the possessions themselves.!3!

Both poverty and wealth are therefore necessary as checks and succour
for man on the path to virtue. The poor man reaches his goal through
hardship and labour and, in addition, he has to guard against any improper
action due to carelessness, and against blaming it on his condition,
especially if there is an illiberal streak in him as a result of his humble

129 1bid., I1,7; p. 29, 14-18.

130 Ibid., II,18; p. 36,9-15: olov 814 @oBov xai dgofiag, mpotpordv te
kol arotpondv, vésov 1€ kol Vyeiag, meviag te xal nhodtov, kol ndvto
& avrikeioBor dAARAorg Soxodvra cuppdvag mpdg Bv teiver, dg Gv Tov
avBpdnivov vodv Srayvpuvalor pndév droxabeddewv, EviedBev b&
xgxefev xatakpovdpevov Sieypnyopévar mpdg 0 Epyov tiig evoePeiog
xai g Apetng.

1311bid., IL16; p. 34,1-19.
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origins.!32 The rich man has to learn that virtue cannot be bought by wealth
but by hard work. His task is made all the harder by the fact that he worries
constantly about the acquisition of more wealth, unless, of course, as Titus
remarks, he is of the rare type who regards wealth as peripheral and work
alone as worthwhile.!*®> Wealth also brings to its possessor lax living and
consequently ill-health, while a poor person would normally lead a healthy
life through his constant battle with the elements.!?* Nowhere does Titus
accept the view that poverty is a form of privation. He argues that God has
endowed the poor and the rich with the same amount of natural advantages
like sunlight, air and rain. A virtuous man, as Titus blandly asserts, will
never be truly in need, presumably either because he entrusts himself to
God’s provisioning, as do the lilies of the field, or because he becomes dead
to the things of this world through ascetic living.133

In answer to his opponents’ tendency to classify what appears to be
good or bad from a particular point of view as intrinsically good or evil,
Titus has endeavoured to draw attention to what he sees as the positive
aspects of poverty and at the same time to amplify the undesirability of
wealth. One would think that this method of argument would not lend itself
easily to account for natural disasters and human injustices which, unlike
poverty, do not seem to possess any apparent positive qualities. Still, Titus
does not refrain from attributing them to divine providence and he does so
by resorting to crude ontological arguments and by appealing to the virtue
of endurance. Thus, Titus would not accept the argument that the suffering
of the innocent at the hands of wrong-doers points to an evil principle at
work. Such acts of injustice, argues Titus, punish the wrongdoer rather than
the virtuous victim even if they are not carried to the point of death. For
Titus, a virtuous man is not merely a blameless person, he is one who is
already dead to the things of the world though he be alive. Since the victim
will find greater good in the after-life than in what he has left behind, Titus
considers those who plot against him and despatch him swiftly in that
direction as his benefactors rather than his oppressors.!®

As for wars in which thousands fall in a short space of time, Titus
would agree with the Manichaeans that the starting point of such catastrophe
is evil, but evil which originates from human greed rather than from an
originating principle. The death, that is, of nature, as Titus sees it, is not
intrinsically evil. Birth and death have been ordained for nature by God, with
the exception of death by violent means, which is the work of man. For the

1321bid., II,15, p. 33,21-31.
133 Ibid., pp. 33,31-34,1.

134 Ibid., 11,16, pp. 34,24-35,2.
135 Ibid., p. 34,32-3.

136 Ibid., 11,19, p. 36,15-24.
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goodness of God is shown in giving life to those who are not yet born that
they may have the privilege of running the race of life with virtue as its
goal, and similarly he removes those who have completed the race and for
whom death will come as a welcome rest. Furthermore, death imbues the
unrighteous with an anticipation of punishment and is effective as a means
of preventing sinful actions. However, since war was not ordained by God,
it was a necessary concession, bringing the anticipation of punishment upon
sin for the unrighteous and greater benefit for the righteous, who,
incidentally, have no reason to participate in such acts of destruction. For
death brings to the righteous not only the end of their struggle against sin
but also the enjoyment of the fruits of their labour of virtue which accrue to
the pious after death.'¥

Natural disasters, like earthquakes, pestilence and famine, are less easily
attributable to greed and self-will than war, but Titus sees them again as part
of God’s providence and not as the work of an evil deity. In times of plenty
the human mind tends to grow lax as the body becomes accustomed to
luxurious living. If any of the above-mentioned calamities happens, man
becomes less enslaved to appetite and desire and spends more time on the
contemplation of piety and modest living. Should one, therefore, attribute
what appears to be painful to the senses to evil when in effect it is
beneficial to mankind or what appears to be delightful when in effect it is
injurious? In short, pain and suffering are necessary for man because time
and time again they help his mind to concentrate and so release it from
excessive indolence.!38

Throughout this treatise Titus regards sin rather than suffering as real
evil and as such it can be overcome by self-restraint and deeper trust in
God’s providence. At the time when he composed his treatise, the Christian
Church in Persia, centred on Seleucia, which was physically closer to him
in Bostra than many other centres of Christianity in the Roman Empire,
was experiencing her first serious persecution under Shapur II (309-79).1%
His stoical and practical approach to the problem of suffering might have
had particular relevance to Christians for whom martyrdom and suffering
were a living reality. This may have accounted for the early translation of
his treatise into Syriac. Christians in the Roman Empire, however, might
have found his arguments lacking in sophistication and subtlety. In the

137 [bid., 11,22, pp. 38,30-40.5.

133 bid., 11,24, pp. 41,4-42,30.

139 Titus composed his treatise some time after the death of Julian (363), cf.
Casey, art. cil., col. 1488,36-9. On the persecution of Christians in Persia under
Shapur II see J. Labourt, Le christianisme dans I'empire perse (Paris, 1904) 19-
82. See also G. Wiessner, Zur Mdrtyreriiberlieferung aus der Christenverfolgung
Shapurs I (Gottingen, 1967) 40-93.
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history of Christian thought, the contribution of Titus of Bostra to solving
the problem of evil is almost entirely forgotten. In any case, his view of a
world in which suffering exists as a divinely appointed environment for
man’s development towards the perfection that represents the fulfilment of
God’s purpose in him is not original. It had been expounded two centuries
earlier by Irenaeus in his writings against the Gnostics.!4? Of far greater
significance for posterity is Augustine’s formulation of the philosophical
problem of evil which is first developed in his anti-Manichaean writings.

Augustine’s great achievement is in bringing together diverse elements
of Christian and Neo-Platonic thought on the problem of evil and moulding
them into an impressive whole. As a young university student at Carthage,
Augustine was obsessed with the problem of evil and this drew him to the
ranks of the Manichaeans, whose dualism at first provided him with an
answer.!4! He later became disenchanted with their literalism and their
refusal to allegorize the more florid details of Mani's cosmogony, which he
deemed anti-intellectual. Through his involvement with a circle of
Christianized Platonists in Italy patronized by Ambrose, and through his
reading of Plotinus, he found that the problem of evil could be answered
philosophically without any need to resort to Mani’s revelation.!2 Later, as
a Christian bishop, he was active in refuting the doctrines of the
Manichaeans through open debates and polemical writings. The importance
of his contribution to the problem of theodicy is not unrelated to the fact
that he was for nine years an auditor among the Manichaeans. The problem
of evil to which the Manichaeans once provided him with a solution was
real for Augustine. When faced with Manichaean leaders like Felix and
Fortunatus, he was reminded of his own past. Hence, he would not only
formulate ideas either of his own or derived from others which would merely
contradict the Manichaean position; but also he developed a system which
he himself would find both intellectually satisfying and true to his
understanding of the Biblical view of God. ‘By a subtle attraction of
opposites,” as Peter Brown has observed, ‘the Manichees would succeed in
bringing to the forefront of Augustine’s mind certain problems that the
Platonists of the time had failed to answer.’143

140 Ireneaus, Adversus haereses, 1V,62ff; cf. E. P. Meijering, “Some
observations on Irenaeus’ polemics against the Gnostics”, Nederlands
Theologisch Tijdschrift, 27/1, (Jan. 1973) 26-33, see esp., 30-31.

141 Aug., conf., I1Lvii,12; edd. Gibb and Montgomery, pp. 66,5-67,12. On
this see Decret, Aspects, 33-36.

142 Brown, op. cit., 79-127; Decret, Aspects, 36-8.

143 Brown, op. cit., 148. On Augustine’s debates with the Manichaeans see
also F. Van der Meer, Augustine the Bishop, trans. by B. Battershaw and G. K.
Lamb (London, 1961) 117-8 and 314-5.
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Augustine’s formulation of the problem of evil, unlike that of Titus of
Bostra, is well-known and often studied.!4* For the purpose of our general
study it will be sufficient to present it in outline. Augustine accuses the
Manichaeans of rendering God less than omnipotent by removing him
entirely from the horror of human existence. The God which Augustine
presents to his Manichaean opponents is imbued with qualities which are
more Neo-Platonic than Christian. He is almighty, all-seeing, all-knowing,
wise, loving and, above all, creative, because all these qualities are not for
his own gratification but emanate from him into the whole of creation. The
world was created out of nothing (“ex nihilo™) and by “nothing” Augustine
means absolute non-being (i.e. ovx ov), thereby rejecting the pagan view
that the world was created out of “not anything” (0 pfy 6v).!%5 Into this
modified Neo-Platonic picture of creation as emanation, Augustine injects
the important Christian doctrine that God saw that everything he created was
good (Genesis 1.10).14¢ The identification of creation with goodness is
fundamental to him. Matter, in that it was created, is not in itself evil, as
the Manichaeans would argue, but formless. Upon this basic substance God
imposed “measure, form and order” (“modus”, “species”, “‘ordo”) in different
ways to bring about the variety of his creation. As Augustine explains:

These three things, measure, form and order, not to mention innumerable
other things which demonstrably belong to them, are, as it were, generic
good things to be found in all that God has created, whether spirit or body ....
Where these three things are present in a high degree there are great goods.
Where they are present in a low degree there are small goods ...... Therefore,
every natural existence is good.'147

Evil is not to be found in creation but in the way a certain object is deficient
in its measure, form and order. Evil is a negative force because it is a

144 gep e.g. J. Hick, Evil and the God of Love (London, 1966) 43-95; R.
Jolivet, Le probléme du Mal d'aprés saint Augustin (Paris, 1936) passim; and the
recent lucid study of G. R. Evans, Augustine on Evil (Cambridge, 1982), esp.
29-90.

145 Hick, op. cit., 52-3, and Evans, op. cit., 170-84.

146 Aug., de civitate Dei, XI1,2; ed. Dombart, pp. 455,32-456,17; cf. Hick,
op. cit., 50-51 and A. A. Moon, The De Natura Boni of St Augustine, Catholic
University of America Patristic Studies 88 (Washington, 1955) 31-41.

147 Aug., de natura boni, 3; ed. Zycha, CSEL XXV/2, pp. 856,17-857,2: Haec
itaque tria: modus, species et ordo, ut de innumerabilibus taceam, quae ad ista tria
pertinere monstrantur, .... tamquam generalia bona sunt in rebus a deo factis sive
in spiritu sive in corpore. .... Haec tria ubi magna sunt, magna bona sunt; ubi
parva sunt, parva bona sunt; ... Omnis ergo natura bona est. Cf. Decret,
L’ Afrique , 1, 127-8.
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privation of good (“privatio boni”).!4® Therefore, one cannot say that evil
exists in the same way as good exists because it is a corruption of good and
hence parasitic in its existence. Augustine illustrates this by reference to the
straight border between the Kingdoms of Light and Darkness in the
Manichaean myth. If a straight line, which, according to Augustine’s view
of aesthetics, is on a higher plane of beauty and existence than any other
form of line, should become crooked, it will suffer a loss of beauty, but this
will not involve a diminution of its substance and therefore goodness. Hence
it will prove difficult for it to be half-evil.'4? ‘An evil measure’, according
to Augustine, ‘an evil form, or an evil order are so called because they are
less than they ought to be, or because they are not suited to those things to
which they ought to be suited’.'50 In short, evil exists only as a less
desirable aspect of some actual unity which is intrinsically good, although it
may have fallen far below the state which God intended it to be.

In the Neo-Platonic identification of goodness with existence,
Augustine has found the necessary philosophical argument to undermine the
Manichaean position of an evil power which is co-existent with
good.However, he still needed to answer the Manichaean question of “Unde
malum et quare?”. In this he returned to the fold of traditional Christian
theology and used arguments which are similar to those advanced by Titus
of Bostra. He rejected the Neo-Platonic view that evil is a metaphysical
necessity, inevitably appearing where being runs into non-being. Instead, he
saw that physical evil is suffered by man because of his natural limitation
and his creature habits (“consuetudo carnalis”) and, more importantly,
because of the Sin of Adam. As he puts it succinctly in his Commentary on
Genesis: ‘Everything which is called evil is sin or the penalty of sin.’!5!
Like Titus of Bostra, Augustine saw evil as a self-originating act which
does not exist outside the agent himself. ‘For what cause of willing can
there be which is prior to willing?’152 Sin, which brings suffering to
mankind, is the result of man’s deliberate turning away from God and
towards his creature-self, which is a perversion or corruption of the divine
order, which ordains as the proper purpose of a rational creature the loving
service of God.!%3

148 Aug., de natura boni, 4; p. 857,2-8; cf. Hick, op. cit., 53-4.

149 Aug., c. ep. fund., 26, p. 226,2-5; cf. Moon, op. cit., 31.

150 Aug., de natura boni, 23; p. 865,4-7: Malus ergo modus vel mala species
vel malus ordo aut ideo dicuntur, quia minora sunt quam esse debuerunt aut quia
non his rebus accommodantur, quibus accommodanda sunt: ...

151 Aug., de Genesi ad litteram, Imperfectus liber, ,3; PL 33.221: omne quod
dicitur malum, aut peccatum esse, aut poenam ...

152 Aug., de libero arbitrio, 111,49; PL 32.1295: sed quae tandem esse poterit
ante voluntatem causa voluntatis?

153 Aug., de natura boni, 28; pp. 868,18-869,3.
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As the Manichaeans had rationalized their obsession with evil on a
cosmic scale through a primordial invasion of the Kingdom of Light by the
forces of darkness, so, 100, Augustine expressed his belief in free will as the
cause of evil on the same level through his concept of the “Two Cities”.
The “Heavenly City” (civitas dei) approximates to what the Manichaeans
would call their Kingdom of Light. The “Earthly City” (civitas terrena),
however, is not co-eternal with God but was brought about by fallen angels
before the beginning of time and came to be ‘tempest-tossed with
beclouding desires’ and ‘set on by its own pride, boiling with the lust of
subduing and hurting.’'* Nevertheless the “Earthly City” is not entirely
evil, like the Manichaecan Kingdom of Darkness, because its members are
God’s own creation. It is “good by nature”, like the heavenly community,
but it is “by will depraved” while the other is “by will upright”, and thus
enjoys eternal felicity.!3

Augustine’s reliance on Neo-Platonism for refuting the philosophical
basis of Manichacan dualism is an important example of the gradual
absorption by Christian theology of Platonic philosophy in Late Antiquity.
Manichaeism had provided a common ground for polemics for both schools,
and the similarity between their respective defence of a monistic universe
against Manichaean dualism is very apparent. Thus, Simplicius, writing in-
the sixth century, gives a picture of the universe as the emanation from the
One which differs little from Augustine’s concept of God (i.e. the Supreme
Good) at the heart of his creation:

[Simplicius] It is necessary that the Monad should exist before every
individuality and every individuality which is distributed in many things is
brought into existence by this Monad just as everything that is good
proceeds from the divine and primary Good and every truth originates from
the first divine truth. The many principles are necessarily therefore linked by
upward tension to the one first principle, which is not merely some partial
principle as each of the others but the supreme Principle, peerless, all-
embracing and at the same time supplying the original quality by community
of nature with suitable diminution to all things. So it is sheer folly to say
that there are two or more than one, first principles.ls‘s

154 Aug., de civitate Dei XI1,33; p. 451,6-7: istam suo fastu subdendi et
nocendi libidine exaestuantem; ... On the infulence of the Manichaean doctrine
of the two kingdoms on Augustine’s doctrine of the Two Cities see esp. the
extensive discussion by J. van Qort, Jerusalem and Babylon, A Study into
Augustine’s City of God and the sources of his doctrine of the Two Cities,
Supplements to Vigiliae Christianae 14 (Leiden, 1991) 212-34.

155 Ibid., p. 451,10-14: nos ergo has duas societates angelicas inter se
dispares atque contrarias, unam et natura bonam et voluntate rectam, aliam vero
natura bonam, sed voluntate perversam, .... Cf. Hick, op. cit., 68.

156 Simplicius, in Epict. ench., 27; p. 70,15-27: ¥t 8¢, ei &véyxn mpd
ndong 181dtnrog dpyudiv eivar povdda, &o' fig mdoa A 18wWtng f &v
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[Augustine] The highest good, above which there is none, is God and
consequently he is unchangeable good, hence truly eternal and truly
immortal. All other good things are only from him, not of him. For what is
of him is what he himself is.... For he is so omnipotent. that even out of
nothing, that is out of what is absolutely non-existent, he is able to make
good things both great and small, both celestial and terrestrial, both spiritual
and corporeal.... Therefore, no good things whether great or small, through
whatever graduations can exist from God; but since every nature, so far as it is
nature, is good, it follows that no nature can exist save from the most high
and true good:.... because all good things, even those of most recent origin,
which are far from the highest good, can have their existence only from the
highest good himself.!57

The flow of ideas between Christian philosophy and Neo-Platonism,
however, is not always in one direction. Although Augustine relied heavily
on Plotinus, it is interesting to note, as Ilsetraut Hadot has done, that
Simplicius’ refutation of Manichaean dualism shows remarkable familiarity
with Christian writings on the subject, especially those of Titus of
Bostra.!58 Simplicius even concludes his refutation with a Greek proverb
which is used by Titus in the preface of his work : ‘Those who flee from the
fire only fall into the flames’.!5°

noAloig pepepiopévn veiotatar - and yap 10v Beiov xail dpyikod xodod
nédvio 1d xald mpbeior: wail and g mpodtng Beiag &Anbeiag naoca
dAnfera: - dvdyxn odv xal tdg moAldig Gpyag eig plav &pyhv
avateivesBar, ob twva pepicy dpyiiv odoav éxeivny, donep tdv dALov
gxdotny, GAA’ Gpxfiv apydv bmapyovoav macdv xai E&npnpévnv kal
naoog eig Eavtiv ovvaipodoav kol mdoaig 4’ Eovtiig T dpyikov
dElopo mopeyopévnv dpopudg petd tiig Exdotny mpoonkovong Leéoews.
obte piv odv dtomov 10 §%0 A mAeiovag SAwg Tod Evdg Thg mpdrag Aéyewv
apyas.

157 Aug., De natura boni, 1: p. 855,3-21: Summum bonum, quo superius non
est, deus est; ac per hoc incommutabile bonum est; ideo vere aeternum et vere
immortale. cetera omnia bona nonnisi ab illo sunt, sed non de illo. de illo enim
quod est, hoc quod ipse est; ... Tam enim omnipotens est, ut possit etiam de
nihilo, id est ex eo, quod omnino non est, bona facere, et magna et parva, et
caelestia et terrena, et spiritalia et corporalia. ... Quia ergo bona omnia, sive
magna sive parva, per quoslibet rerum gradus non possunt esse nisi a deo; omnis
autem natura, in quantum natura est, bonum est: omnis natura non potest esse
nisi a summo et vero deo, ... omnia etiam novissima bona, quae longe sunt a
summo bono, non possunt esse nisi ab ipso summo bono. Eng. trans., A. H.
Newman, St Augustine: Writings against the Manichaeans and the Donatists (A
Select Library of the Nicene and Post-Nicene Fathers, Ser. 1, Vol. 4, New York,
1887), 351.

158 Hadot, art. cil., 55.

159 Simplicius, in Epict, ench., 27; p. 72,33-4: dote @edyoviee, aitiov
adtov tob kakod einelv, mayxaxov Umoypdoovor xal, xotd ThHY
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Neo-Platonism commended itself to Christian thinkers like Augustine
in Late Antiquity not only because of its vehement defence of monism but
also because it was becoming as dogmatic and dependent on authority as
Christian theology. Plato did not teach that evil does not exist in the same
way that everything else exists in the universe. Although he repudiated the
view that God is responsible for evil, he left open the possibility that there
can be some other cause beside God which has brought about the existence
of evil. As he says in the Timaeus, ‘This universe came into being through
a combination of necessity and reason’.'$? Since reason seeks to do what is
best for creation, its main task is to restrain the effects of necessity, which
is an errant cause and prevents us from searching for and reaching out to
goodness and truth. It is, therefore, understandable that Roman writers like
Plutarch and Nemesius of Apamea could see in this antithesis a certain
degree of dualism.!®! However, for a Neo-Platonist of the Late Empire like
Proclus, no such ambivalence was permitted and in his commentary on this
passage of Plato he bluntly asserts :

There is no evil in God, nor that which can be called evil, for he uses the so-
called evils for a good purpose. Evil does indeed exist in the parts,which are
made prone to it. The same thing which is evil in the part is not evil but good
in the complete whole. As long as it exists and shares in some kind of design
it is good.'62

Although he was meant to be commenting on Plato, Proclus was in fact
using Plato to express his very distinctive views on monism. The
arguments which his pupil Simplicius advanced against Manichaeism are as
dependent on authority and unproven suppositions as those of his
opponents. He joined Christian polemicists like Epiphanius and Severus in
ridiculing the figurative details of Mani’s cosmogony and denouncing them

napoipiav, @edyovieg tOv xanvdv eig mhp éunentoxactv. (= Titus of
Bostra, adv. Manich., 1,1 (Gr.), p. 1, 15-16.)

160 Plato, Timaeus, 48A; p. 108: peprypévn yap odv i 1008e 10D xbopov
yéveoig £§ avéyxng 1e xal vod ovotdoeag éyevviOn.

161 §_Pétrement, Le Dualisme chez Platon, les Gnostiques et les manichéens
(Paris, 1947) 1-34.

162 proclus, In Platonis Timaeum commentaria, 2, ed. Diehl, p. 374,8-10:
Oed pev odv obdév ott xaxdv, 0bdE Tdv Aeyopévav xaxdv- ypfitar yap
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categorically rather than refuting them by logical and scientific arguments,
as Alexander of Lycopolis had done earlier.

Although Manichaeism made a strange bed-fellow with Christian
theology and Neo-Plantonism in the Late Empire, it must not be assumed
that the union of the two was entirely amicable. Neo-Platonism was an
independent school of philosophy which could raise as many problems for
the Christian theologians as it could solve. Its absorption into Christianity,
as Henri Marrou has stressed, involved patient effort in criticism, reappraisal
and adjustment.!63 In the writings of Augustine against Manichaean
theodicy we can see how Neo-Platonism was adapted to meet the dictates of
a theological debate, and it was through such piecemeal absorption that the
Church came to supplant the Academy at Athens as the heir of Plato in the
Middle Ages.

Augustine’s effort to solve the problem of evil in the face of the
Manichaean challenge is an important landmark in the development of
Christian thought. Although Clement of Alexandria had earlier employed
Platonic ideas in his refutation of the Gnostic view that the world was
created not by God but a demiurge,'® yet no Christian thinker had tackled
the problem of evil with as much thoroughness and mastery of
philosophical arguments as did Augustine. As the knowledge of Greek
began to decline in the West after the sixth century, Augustinian theodicy
became the “majority report” which deeply and profoundly influcnced
Western thought with regard to the problem of suffering. Later scholastic
philosophers, like Hugh of St Victor, carried some of his ideas further,
making some of them more explicit but introducing few new arguments.!6
In our study of anti-Manichaean writings, one medieval incident of some
interest is the debate between William of Rubruck with monks from China,
whom he regarded as Manichaeans, at the court of the Mongol Khan in the
thirteenth century. It not only provides us with a unique confrontation
between a Western inquisitor and eastern Manichaeans but also illustrates
the depth of Augustinian influence in William’s theological training.

His reason for labelling some of the monks he had met as
“Manichaeans™ was that they subscribed to a belief in Two Principles and

163 4 Marrou, “Synesius of Cyrene and Alexandrian Platonism”, in A.
Momigliano ed. The Conflict Between paganism and Christianity (Oxford,
1963) 145-46.

164 Cf. W. E. G. Lloyd, Clement of Alexandria's Treatment of the Problem of
Evil (1971), passim, esp 91-99.

165 Hick, op. cit., 96-99.
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the transmigration of souls.!% By then the Uighur Empire at Qoto, once a
flourishing centre of Manichaeism, had been vanquished by the Mongols and
it is conceivable that some Manichaean priests might have come to the
Khan's court at Kharakorum.'¢” However, Nestorian priests had considerable
influence at court and they might not have tolerated the presence of such
dangerous rivals as Manichaeans. It is quile probable that the priests whom
William called Manichaeans were Buddhist monks from Tibet whose
Buddhism had come under Manichaean influence through the sojourn of
Uighur mercenaries in that region during the T’ang period.!$

William was asked to defend his monotheism before an audience which
subscribed to a multitude of faiths. According to his account of the debate,
he opened with an Augustinian statement that “All things proceed from God
and he is the fount of all things’.$? He then proceeded to tell them that God
is omnipotent and omniscient. All wisdom comes from him and he is the
supreme good whose goodness is independent of human virtues. The
audience then asked him, if his God was as he said he was, why did he create
half of the world evil.!7® To this he replied : ‘That is not true, he who
makes evil is not God. All things that are, are good”.!”! “Whence then
comes evil?’ (“Unde ergo est malum?”), they asked him. His answer was as
Augustinian as the question was Manichaean : ‘You put your question
badly, you should in the first place inquire what is evil before you ask
whence it comes.’'”2 It is hard to imagine that a debate which must have

166 William of Rubruck (Gulielmus de Rubruquis), ltinerarium, edd. Michel and
Wright (Recueil des voyages, IV, Paris, 1839) 356: sunt enim omnes istius
heresis Manichaeorum, quod medietas rerum sit mala, et alia bona, et quod
adminus sunt duo principia; et de animabus sentiunt omnes quod transeant de
corpore in corpus.

167 On the survival of Manichaeism in Central Asia following the decline of
the Uighur Empire see J.-P. Asmussen, XYastvanift , Studies in Manichaeism
(Copenhagen, 1965) 161-62, n. 111.

168 On Manichaeism in Tibet see J. H. Edgar, “A Suspected Manichaean

stratum in Lamaism”, Journal of the West China Border Research Society, 6
(1933-4) 252-7, and H. Hoffmann, “Kilacakra Studies I, Manichaeism,

Christianity and Islam in the Kalacakra Tantra”, Central Asiatic Journal, 13
(1969) 52-73.

169 William of Rubruck, /tinerarium, 356: A Deo sunt omnia, et ipse fons et
capud (sic) omnium.

170 Ibid, 357: Et timens respondere, quesivit: “Si deus tuus talis est ut dicis,
quare fecit dimidietatem rerum malam?”

171 Ibid.: “Falsum est,” dixi; “qui fecit malum non est Deus. Et omnia
quecumgque sunt, bona sunt.”

172 Ibid.: Tunc incepit querere: “Unde ergo est malum?” - “Tu male queris”,
dixi. “Primo debes querere quid sit malum, quam queras unde sit. ....".
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been conducted through interpreters could attain such a level of
sophistication. William’s reconstruction of it might have been strongly
influenced by arguments he would have used against dualist heretics from
Languedoc back home in France. Instead of a dialogue between Christian
monotheism and the religious pluralism of Central Asia, we are treated by
William to a defence of Augustinian theodicy on the borders of the Chinese

Empire.
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Appendix

List of the main anti-Manichaean works
in Greek and Latin
(3rd-6th Century)

This checklist is not intended to be a major work of reference. Wherever
possible the reader is directed to the bibliographical material listed in the
two standard and easily accessible handbooks of Patrology : Clavis Patrum
Latinorum qua in novum Corpus Christianorum edendum optimas quasque
scriptorum recensiones... recludit, ed. E. Dekkers, OSB and A. Gaar (Sacris
Erudiri, iii, ed. 2, Sint Pietersabdij, Steenbrugge, 1961) and Clavis Patrum
Graecorum, ed. M. Geerard (Turnhout, 1974 ff. 4 vols to date).

1. EXTANT WORKS

(a) Heresiological handbooks:

The most comprehensive collection of such handbooks remains that of
F. Oehler ed. Corpus Haeresiologicum, 3 vols. (Berlin, 1856-91). The
works included in it which contain sections on Manichaeism are :

Philastrius, Diversarum hereseon liber 61(33); 1, 61-26; CPL 121.

Augustinus, De haeresibus 46; 1, 206-211; CPL 314, CCSL 46, pp. 312-
20.

“Praedestinatus”, De haeresibus 46; 1, 247-51.

Pseudo-Hieronymus, Indiculus de haeresibus 5; 1, 286-87;, CPL 959.

Pseudo-Isidorus Hispalensis, Indiculus de haeresibus 31; 1, 306;CPL 636.

Paulus, De haeresibus libellus 31;1, 317.

Honorius Augustodonensis, De haeresibus libellus 46; I, 329.

Epiphanius, Panarion seu adversus haereses 66; 11/2, 398-555; CPG 3745.

____,Anacephalaeosis 66; 11/3, 573; CPG 3765.

To the works contained in Oehler’s Corpus one should add :

Theodoretus, Haereticarum fabularum compendium, 1,26; CPG 6223.

Timotheus Presbyter, De iis qui ad ecclesiam accedunt, PG 86.20-24; CPG
7016.

Georgius Monachus ct Presbyter, De haeresibus ad Epiphanium, 1,1-2; CPG
7820.
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(b) Anathema formulas:

Pseudo-Augustine, Commonitorium, CPL 533.

Prosperi Anathematismata, CPL 534.

Qualiter oporteat a Manichaeorum haeresi ad sanctam Dei Ecclesiam
accedentes scriptis (errorem) abjurare, PG 100.1321-24,

<Zacharias Mitylenensis>, Capita VII contra Manichaeos, see next section.

(c) Treatises solely devoted to the refutation of Manichaeism:

Alexander Lycopolitanus, Tractatus de placitis Manichaeorum; CPG 2510.

Anon. (Theonas Alexandrinus?), Fragmentum epistulae contra Manichaeos,
P. Rylands Greek 469, ed. and trans. C. H. Roberts, Catalogue of the
Greek and Latin Papyri in the John Rylands Library Manchester, iii
(Manchester, 1938) 38-46. [v. supra pp. 96-97]

Augustinus, De moribus ecclesiae catholicae et de moribus Manichaeorum
(Possidius, Indiculus 1V,1); CPL 261. See also J. K. Coyle, Augustine's
“De moribus, ecclesiae catholicae” - A Study of the work, its composition
and its sources (Paradosis 25, Fribourg, 1978), Decret, L' Afrique, 1, 19-39
and C. P. Mayer, “Die anti-manichidischen Schriften Augustins”,
Augustinianum, 14 (1974) 280-85.

___, De Genesi contra Manichaeos (Poss. Ind. IV,5); CPL 265. See also
Decret, L' Afrigque 1, 41-50 and Mayer, art. cit., 285-88.

____, De utilitate credendi; CPL 316. See also Decret, L' Afrique 1, 72-77
and 79 and Mayer, art. cit., 288-90.

_, De duabus animabus (Poss., Ind IV 2); CPL 317. See also Decret,
L’ Afrique 1, 81-92 and Mayer, art. cit., 291-92.

, Contra Fortunatum Manichaeum, see next section,

_ , Contra Adimantum Manichaei discipulum (Poss., Ind. 1V,7); CPL
319. See also Decret, L' Afrique 1, 93-105 and Mayer, art. cit., 294-96.

____, Contra epistulam Manichaei quam vocant “fundamenti” (Poss. Ind.,
1V,6); CPL 320. See also Decret, L' Afrique 1, 107-24 and Mayer, art. cit.,
296-98.

, Contra Faustum Manichaeum (Poss., Ind. IV,27); CPL 321 and 726.
See also Decret, Aspects, 51-70 and Mayer, art. cit., 298-303.

__, De natura boni (Poss., Ind. I1V,26); CPL 323. See also Decret,
L’ Afrique 1, 125-40 and Mayer, art. cit., 303-05.

. Contra Secundinum Manichaeum (Poss., Ind. 1V,24); CPL 324, 325
and 725. See also Decret, L' Afrique 1, 141-57 and Mayer, art. cit., 305-
08.

__, Contra Felicem Manichaeum, see next section.

Didymus Alexandrinus, Contra Manichaeos; CPL 2510.

Evodius Episcopus Uzaliensis, De fide contra Manichaeos; CPL 390.

[Hegemonius], see next section under Acta Archelai.

Iohannes Caesariensis, Adversus Manichaeos homilia i; CPG 6859.
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____, Adversus Manichaeos homilia ii; CPG 6860.

, Disputatio cum Manichaeo; see next section.

Paulus Persa, Disputatio cum Manichaeo, see next section.

__, Capita xlix contra Manichaeos; CPG 7012.

, Propositiones xvi christianae adversus Manichaeos; CPG 7013.

Serapion Thmuitanus, Contra Manichaeos; CPG 2485.

Severus Antiochenus, Homilia cathedralis 123: ‘Cuius argumentum est de
fidei orthodoxae professione, praecipue autem ibidem alte redarguuntur
impii ac foedi Manichaei, fidelesque admonentur ne incidant in laqueos
ipsorum, cum nonnulli conarentur illum perditionis errorem propagare’.
Originally composed in Greek, this has survived only in two Syriac
translations, one by Paul of Callinicus (6th c.) cf. I. E. Rahmani, Studia
Syriaca IV. Documenta de antiquis haeresibus (Beirut, 1909) pp. \,9-m=
(Syriac text) and 38-69 (Latin trans.), and by Jacob of Edessa (7th-8th c.)
cf. M.-A. Kugener and F. Cumont, Recherches sur le Manichéisme II,
Extrait de la CXXIII Homélie de Sévére d’ Antioche (Brussels, 1912), pp.
89-150 (extract only), and M. Briére, ed. and trans., “Les Homiliae
Cathedrales de Sévére d’ Antioche, traduction syriaque de Jacques d’Edesse
CX a CXXV~, PO 29 (1961), 124 [628] - 188 [629] (Hom. 123); CPG
7035.

Severianus Gabalensis, In Centurionem, et contra Manichaeos et
Apollinaristas, ed. M. Aubineau, Un traité inédit de christologie de
Sévérien de Gabala, In Centurionem, et contra Manichaeos et
Apollinaristas, Exploitaion par Sévére d'Antioche (519) et le synode du
Latran (649), Cahiers d’Orientalisme 5, Geneva, 1983. See esp. 61-67.

Titus Bostrensis, Contra Manichaeos; CPG 3575.

Victorinus Episcopus Poetovionensis, Ad Justinum Manichaeum; CPL 83.

Zacharias Mitylenensis, Capita vii contra Manichaeos; CPG 6997. See also
my article “An Early Byzantine Formula for the Renunciation of
Manichaeism”, Jahrbuch fiir Antike und Christentum, 26 (1983), 152-
218. [Updated version infra pp. 293-305]

_ ,Adversus Manichaeos; CPG 6998,

(d) Transcripts of debates with Mani and the Manichaeans, real and
fictitious:

Augustinus, Contra Fortunatum Manichaeum; CPL 318. See also Decret,
Aspects, pp.39-50 and Mayer, art. cit., pp. 292-94.

____,Contra Felicem Manichaeum; CPL 322. See also Decret, Aspecis,
pp. 71-89, Mayer, art. cit., pp.308-11 and J. M. and S. N. C. Lieu,
“Felix conversus ex Manichaeis- A Case of Mistaken Identity”, Journal of
Theological Studies, 32/1 (1981) 173-76. [Reproduced supra pp. 153-55.]

[Hegem.), Acta Archelai; CPG 3570

Iohannes Caesariensis (?), Disputatio cum Manichaeo; CPG 6862.
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Paulus Persa, Disputatio cum Manichaeo; CPG 7010.
, Photini Manichaei propositio cum Pauli Persae responsione; CPG
7011.

(e) Works containing important polemical treatment of Manichaeism:

Ps.-Acacius Constantinopolitanus, Epistula ad Petrum Fullonem, ed.
Schwartz; CPG 5993, p. 18, 14-18.

“Ambrosiaster”, Ad Timotheum prima 4,1-3 and secunda 3,6-7; CPL 184.
New edition by H. 1. Vogels, CSEL 81 (1969).

Augustinus, Confessiones (esp.I11, 10-V, 13 and XI-XIII); CPL 251. New
critical edition by L. Verheijen, CCSL 27 (1981).

____. Delibero arbitrio; CPL 260. See also Decret, L’ Afrique 1, 51-59.

____, Epistulae (esp. epp. 18, 36, 55, 64, 79, 82, 140 (cf. Poss., Ind.
1V,28), 166, 222, 236 and 259); CPL 262,

, De vera religione; CPL 264. See also Decret, L' Afrique 1, 65-72.

. De Genesi ad litteram imperfectus liber; CPL 268.

. Tractatus in Evangelium Ioannis (esp. in Joh. 1,14); CPL 278.

____, "Ennarationes” in Psalmos (esp. Enn. in Ps. 140,12); CPL 283.

, Sermones (esp.1, cf. Poss., Ind. IV 29; 2;12, cf. Poss., Ind. 1V,33;
50, cf. Poss., Ins. 1V,30; 75, 92, 116; 153; 182; 190; 236-37 and 247);
CPL 284,

. Sermo Mai 95; CPL 287.

____, De diversis quaestionibus (esp. Quaest. 2, 6, 10, 14, 21, 22, 24, 25,
40, 43, 49, 51-53, 55, 73, cf. Poss., Ind. IV ,8-23); CPL 289. See also
Decret, L' Afrique 1,59-62 (Note: Though listed by Possidius under
“Contra Manichaeos”, the relevance of some of these quaestiones to the
refutation of Manichaeism is not always clear to the modern reader).

____, De agone Christiano; CPL 296.

_____, De civitate dei (esp. 1,20, XI, 15 & 23 and XIV,5); CPL 313.

_ . Contra adversarium legis et prophetarum; CPL 326. New critical
editions by M. P. Ciccarese, Il Contra adversarium legis et prophetarum
di Agostino, Atti della Accademia Nazionale dei Lincei, 378, Memorie,
Classe di scienze morali, storiche e filologische, ser. viii, vol. 25/3
(Rome, 1981), 283-425 and by K.-D. Daur, CCSL XLIX (1985) 35-131.

____,Ad Orosium contra Priscillianistas et Origenistas; CPL 327.

, Contra Julianum; CPL 351.

__, Contra secundam lulani responsionem imperfectum opus, CPL 356.
New edition by M. Zelzer, CSEL 85 (1974 ff.).

Cyrillus Hierosolymitanus, Catechesis ad illuminandos 6 (esp. 20 ad fin.);
CPG 3585.

Didymus Alexandrinus, Commentarii in Ecclesiasten (in chartis papyraceis
Turanis) 9,9a, ed. and trans. M. Griinewald, Didymus der Blinde,
Kommentar zum Ecclesiastes, 5 (Bonn, 1979), 274, 18-275, 2, pp. 8-10.
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Iohannes Chrysostomus, Homilia: in illud “Pater, si possibile est, transeat a
me calix iste: verumtamen non sicut ego volo sed sicut tu (Matt. 24,39):
et contra Marcionistas, et Manichaeos, et quod ingerere se periculis non
oporteat, sed omni voluniati dei voluntatem anteferre” ; CPG 4369.

Justinianus (Imperator), Contra Monophysitas, ed. Schwartz; CPG 6878,
pp. 38,28-40,2.

Leo Magnus, Epistula 15; CPL 1656. New edition by B. Vollmann,
Studien zum Priscillianismus (St. Ottilien, 1965) pp. 122-38.

_ . Tractatus (sermones) 16,4-6; CPL 1658. New edition by A.
Chavasse, CCSL 138 and 138A (1973). Cf. Leo Magnus, ep. 7, PL
54.620-22.

Priscillianus, Tractatus (esp. Tract. I & II); CPL 785. On the tractates see
esp. H. Chadwick, Priscillian of Avila (Oxford, 1976), pp. 47-51 and 62-
100.

Rufinus, Expositio symboli, 37, CPL 196. New edition by M. Simonetti,
CCSL 20 (1961).

Simplicius, In Epicteti encheiridion 27, in Theophrasti Characteres ......
Epicteti Encheiridion cum Commentario Simplici etc., ed. F. Diibner
(Paris, 1840) pp. 69,46-72,35. Cf. 1. Hardot, “Die Widerlegung des
Manichdismus im Epictetkommentar des Simplikios”, Archiv fiir
Geschichte der Philosophie, 51 (1969) 31-57, and A. D. E. Cameron,
“The Last Days of the Academy at Athens’, Proceedings of the Cambridge
Philological Society, 195 (1967) 13-17.

Theodoretus, Haereticarum fabularum compendium V' see above la.

Titus Bostrensis, Commentarii in Lucan; CPG 3576.

Turribius Episcopus Asturicensis, Epistula ad Idacium et Ceponium; CPL
564.

Zosimus Panopolitanus, mepi opydvov xai xapivev, 9, ed. M. Berthelot
and M. Ch.-Em. Ruelle, Collection des anciens alchemistes grecs, 11
(Paris, 1888) 232,13-17. Cf. R. Reitzenstein, Poimandres (Leipzig, 1904)
105-06, n.10.

II. NON-EXTANT WORKS
(mentioned in Patristic sources)

Apollinarius Laodicenus, cf. Epiph., haer. LXVI,21, ed. Holl, p. 49,3.

Athanasius Alexandrinus, ibid.

Basilius Caesariensis, cf. Augustine, Contra Julianum, 1,v,16, PL 44.650.
See also F. Decret, “Basile le Grand et la polémique antimanichéenne en
Asie Mineure au IVe siécle”, Studia Patristica, XVII/3, ed. E. A.
Livingstone (Oxford, 1982), pp. 1060-64.

Diodorus Tarsensis, cf. Theodoretus, Haer. fab. comp., 1,26, 83.381B and
Photius, bibl. cod. 85,65b 11-13, ed. Henry, ii, 9.
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Eusebius Caesariensis, cf. Epiph., haer. LXVI1,21, p. 49,1.

Eusebius Emesenus, cf. ibid. and Theodoretus, Haer. fab. comp., 1,26, col.
381B.

Georgius Laodicenus, cf. Epiph., haer. LXVI1,21, p. 49,2-3, Theodoretus,
haer. fab. comp., 1,26, col. 381B and Photius, bibl. cod. 85,6509, p. 9.
Heraclianus Chalcedonensis, cf. Photius, bibl. cod. 85, 65a,36ff., pp. 9-10.
Marcus Diaconus, cf. idem, Vita Porphyrii Gazensis 88, p. 69,17, edd.
Grégoire and Kugener. (Transcript of the debate between Porphyry, the

Bishop of Gaza and Julia the Manichea from Antioch).

Origenes (?), cf. Epiph., haer. LXVI, 21, p. 49,1. (Note : By Origen Epi-
phanius probably meant the anti-Marcionite work, the De recta in deum
fide attributed to Adamantius (ed. Sande van de Bakhuyzen, GCS 4,
1901). On this see Holl, comm. ad loc. and C. Riggi, Epifanio contra
Mani (Rome, 1967) 92.

Theodorus Raithenus, cf. Georgius Cedrenus, Historiarum compendium, ed.
Bekker, i, 457, 1-8 (= PG 121.500A).



VI. AN EARLY BYZANTINE FORMULA FOR THE
RENUNCIATION OF MANICHAEISM
- The Capita VII Contra Manichaeos
of <Zacharias of Mitylene>

Introduction, text, translation and commentary*
1. Introduction
The abjuration of heretical beliefs in the Late Roman Church

In the Late Empire, it was customary for those converted from heresies
to the orthodox faith to renounce publicly the errors of their past beliefs by
anathematizing the leaders and the main tenets of the-sect(s) which they had
just been persuaded to leave. The use of Anathemas against heresies may
have developed in the Early Church alongside Creeds as it was a natural
complement to one’s affirmation of the right belief to curse those views
held to be erroneous. Thus two of the earliest Creeds to have been drawn up
by councils, the controversial Creed of Antioch (325) and the famous Creed
of Nicaea (325) both conclude with short statements which anathematize
those who held views about Christ excluded by the Creeds.! By pin-pointing

* This is an updated and revised version of a monograph-article originally
published in Jahrbuch fiir Antike und Christentum, 26 (1983) 152-218. I have
received much kindly and generous help in my study of this text from many
friends among whom I would like to thank my former colleague Mr. Charles
Morgan and my former teacher Professor Robert Browning, FBA, for their advice
on points of translation. Professors H.-J. Klimkeit, M. Boyce and Dr. W.
Sundermann have made valuable suggestions on points of Manichaean theology
and Professor J.-P. Asmussen gave me the valuable opportunity to present a part
of this work as a lecture to his students and colleagues in Copenhagen. Herr H.
Brakmann has enlightened me on many issues concerning Byzantine liturgical
texts. My wife, Dr. Judith Lieu, was as usual an unfailing source of loving
support. Finally, I would like to thank the publishers, Brepols of Turnhout, for
their kind permission to reprint the text of the Seven Chapters from Corpus
Christianorum, Series Graeca, 1 (1977) XXXIII-XXXIV and that of the Long
Formula from PG 1.1461C/8B. I would also like to thank Mr. F. Beetham for his
help in the revision and to Dr. Geoffrey Jenkins for giving me access to the still
unpublished TKellis 22 “The (Manichaean) Prayer of the Emanations” discovered
in 1989.

! For the Creed of Antioch, see Conc. Antioch. a. 325, ep. syn. 12-13 (H. G.
Opitz (ed.), Athanasius Werke TII/1 (Berlin-Lepizig, 1935) 39,13-40,2 (Greek
text). For the Creed of Nicea, cf. C. H. Turner, The Use of Creeds and Anathemas
in the Early Church (London 1910) 98-9. See also discussion in 28-9. The most
useful general studies | have found on the subject of the use of the anathema and
the abjuration of heresis in the early Church are: F. Deshayes, Art. “1
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the opposition, the Anathemas helped to define more sharply the theological
affirmations of the Creeds. As for those who were suspected of heresy, to
anathematize the error which they were alleged to profess was one way of
defending their orthodoxy. Thus, one of the earliest examples of an
Anathema placed on the teaching of Mani in a theological work is to be
found in the first Wurzburg Tractate in defence of Priscillian, who was
accused of being a Manichaean, written by either Priscillian himself or one
of his close followers? .Ephraim of Nisibis (c. 306-73), that great scourge of
heresies and heretics in the city of Edessa in Osrhoene, also showed the
pastoral use of Anathemas by composing a hymn against the Edessene
heresiarch Bardaisan (c. 154-222) consisting entirely of Anathemas.?

Once the use of Anathemas to condemn heretical views became
commonplace, set formulas came to be developed. Among the spurious
works of Gregory Thaumaturgus is a short piece entitled Twelve Chapters
on Faith (xepadoro mepl miotewg dmdexa) which expounds the
orthodox position on the incarnation by anathematizing those who held a
docetic view of Christ.* As the work was anti-Apollinarian in part, it has
been regarded by most scholars as a late fourth century work.5 The fact that
each capitulum is accompanied by a brief explanatory paragraph shows that
the anathema-formula, like the creeds, have come to be regarded as
theological statements of importance and therefore required commentaries.

After the profession of any form of heresy was made illegal by the
legislations of the Emperor Theodosius (reigned 379-395), it became im-
perative for those who were converted to Catholicism from heresies to
satisfy the authorities that they had truly turned over a new leaf so that they
would no longer be disadvantaged by the anti-heretical laws.5 In dealing with
converts from Manichaeism, it was particularly necessary to make them
denounce their former views in detail as there was so much in them which
an orthodox Churchman would find unacceptable, like for instance, dualism,

Abjuration”, and L. Petit, Art. “2. Abjuration pour entrer dans 1'Eglise
orthodoxe, grecque et russe” in Dictionnaire Théologie Catholique 1 (1903) 74-
90. See esp. 76-9 on the abjuration of Manichaeism. See also M. Arranz,
“Evolution des rites d’incorporation et de réadmission dans 1'Eglise selon
I'euchologe byzantin” in Gestes et paroles dans les diverses families liturgiques
= Bibliotheca Ephemerides Liturgicae Subs. XIV (Rome, 1978) 31-75, esp. 48f.

2 PL Suppl. 2.1426/7. See also 1438-40, See further H. Chadwick, Priscillian
of Avila (Oxford 1976) 97-8.

3 Historia sancti Ephraemi 32 (Sancti Ephraemi Syri hymni et sermones 2 ed.
and trans. T. J. Lamy (Mechliniae, 1886) cols. 67-9.

4 De fide capitula X1, PG 10.1127-33.

50. Bardenhewer, Patrologie (Freiburg, Brsg., 1910) 152-53.

6 On this see esp. P. R. L. Brown, “The diffusion of Manichaeism in the
Roman Empire”, in idem, Religion and Society in the Age of St. Augustine
(London 1972) 111.
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docetism, the rejection of the Old Testament and the worship of Mani as the
Paraclete and Apostle of Christ. Moreover, there was also genuine fear that
some Manicheans might try to deceive the authorities by uttering
recantation and remaining true o the teaching of Mani at heart. Cyril of
Jerusalem warned in his Catechetical Lectures that the faithful should stay
away from those who were suspected of the heresy of Mani and they should
not trust themselves with them unless in the course of time their repentance
was ascertained.” Thus, those converted from Manichaeism were made to
abjure their former beliefs in public with signed statements as guarantee of
the genuineness of their conversion. An early instance of public denun-
ciation of Mani being demanded from those who were converted from
Manichaeism is found in Mark the Deacon’s Life of Porphyry of Gaza.}
Sometime after 400, a certain Manichaean missionary by the name of Julia
came to Gaza from Antioch and she found some converts to her faith among
those who had not been Christians for long.? She was challenged by the
local Bishop Porphyry to an open debate which she accepted. On the
appointed day, she arrived with four young companions, two of each sex.
Mark described them as “fair” but “pale-faced”, an indication no doubt of
their extreme asceticism.'® After several hours of gruelling debate, Julia
succumbed to a stroke and died.!! This apparent divine intervention left her
companions no choice but to seek the pardon of a triumphant Porphyry.
According to Mark, he “caused them to anathematize (dvabnpaticot)
Mani, the founder of the heresy, ... and after having instructed them as
catechumens for a number of days he led them to the holy catholic church.

7 Cyrill. Hieros. catech. VI,36, edd. Reischl-Rupp, I, 206: Mice1 xai tovg
mote eig & towdta brontevBéviag: xai tav pf xpéve xatakdfng adrdv
TRV petdvolav, pf mpometdg ceavtov émiotevong. Canon 7 of the Council
of Constantinople (381) laid down procedures to be followed for the admission
of different types of heretics to the Catholic fold. The Manichaeans, however,
were not listed. Cf. C. J. Hefele and H. Leclercq, Histoire des conciles I1/1 (Paris
1908) 35-40.

8 Marcus Diaconus, vit. Porph. 85-91, edd. Gregoire—Kugener, 66-71. On this
story see also F. C. Burkitt, The Religion of the Manichees (Cambridge 1926) 7-
11.

9 Ibid. 85 (pp. 66-7) xal yvodod (sc. ‘lovAia) Twvag veogatiotovg elvat
xal pine Efomppévovg v 1 ayie wioter, vmeceAbovoa brépbeipev
avtovg S g yommikig adriig Srdaokodiog, moAdd 8& mAfov Sia
86cewg ypnudrav. The city of Gaza was favoured by Julian the Apostate for its
devotion to paganism. Cf. Sozomenus, hist. ecel. 53,6, edd. Ridez—Parmentier,

2.
10 1bid. 87 (p. 68).
11 Tbid. 90 (p. 70).
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On the occasion of their conversion, some other gentiles also repented and
received baptism”.12

At about the same time, in 404, Augustine also conducted a simple
ceremony of abjuration in Hippo at the end of his debate with the Mani-
chaean doctor Felix. The debate was necessary because Felix, who had come
to Hippo as a missionary, had his Manichaean scriptures confiscated by the
authorities. As a supreme act of defiance Felix offered himself to be burnt
along with his books should anything evil be found in them. This challenge
to debate was readily accepted by Augustine who, eight years earlier, had
showed his mettle in such theological duels with a Manichaean called
Fortunatus. The debate with Felix was held in two parts with a gap of
several days.

Soon after the start of the debate, Felix realized that he was up against a
seasoned polemicist who furthermore enjoyed the authority of being bishop
and the support of the imperial laws against heresies.!® In their second
meeting, Augustine, sensing his opponent was weakening, so worded his
questions as to give Felix no alternative but to anathematize a number of
principal Manichaean tenets.!* After valiantly withstanding a barrage of
questions on many doctrinal issues, Felix caved in completely and asked
Augustine what he would wish him to do. Augustine could afford to be
generous. Instead of insisting that his offer to be burnt with his books be
accepted, he demanded that the latter abjure Mani, the author of the heresy,
and he should do it in sincerity as no one could force him to do it against
his will.'> Felix agreed to this. Augustine then wrote out a brief statement
confirming the fact that he had anathematized Mani and his doctrines and the
spirit which inspired his errors.!® Then he handed the form to Felix who
added this statement with his own hands:

12 Ibid. 91 (p. 71) 'O 8& paxdpiog tmoincev mévtag dvabepaticar tov
Mdavnv tov dpxnydv g adtdv aipéoewg, ¢ od xai Mavixaiot
txAnOnoav, xai xammyfoag abdtodg dedvtog éxi mheiotag huépog
npoofiyayev i ayie xabolwdy éxxAnoiq. Mpogdoer 8¢ éxeivov xai dAlot
tdv dAhoeBvav petavoicavieg époticBnoav.

13 Aug., c. Fel. 1,12, CSEL 25/2, p. 813,14-6: Non tantum ego possum contra
tuam virtutem, quia mira virtus est gradus episcopalis, deinde contra leges
imperatoris ... - On this debate see esp. Decret, Aspects, 71-89 and idem,
L'Afrique 1, 220 and II, 167.

14 Aug., c. Fel. 11,13-20, CSEL 25/2, pp. 842,16-851,6.

15 Ibid. p. 852,1-3): ut anathemes Manichaeum, cuius sunt tantae istae
bla.?hemiae; sed si ex animo facis, tunc fac. nemo enim te cogit invitum.

16 Ibid. 2,22 (852,12-17): Augustinus accepta charta scripsit haec verba:
Augustinus ecclesiae catholicae episcopus iam anathemavi Manichaeum et
doctrinam eius et spiritum, qui per eum tam execrabiles blasphemias locutus est,
quia spiritus seductor erat non veritatis, sed nefandi erroris; et nunc anathemo
supra dictum Manichaeum et ;spiritum erroris ipsius.
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I, Felix, who was a believer of Mani, now anathematize him and his doctrine
and the spirit the seducer which was in him. He said that God has mixed a part
of himself with the tribe of darkness and liberated it in such an abominable
manner that he transformed his powers into female (demons) with respect of
male (demons) and into male (demons) with respect to female demons so that
he would in due course fasten what remains of a part of him in the globe of
darkness forever. I anathematize these and other blasphemies of Mani.!7

The charta containing the two statements of anathema was then jointly
signed by both parties in the debate.!®

The “Anathemas of Milan”

The conquest of Roman North Africa by the Vandals in 430 brought a flood
of refugees to Rome. Among them were many Manichaeans whose arrival
helped to swell the ranks of their co-religionists in the Eternal City.
However they found a staunch opponent in Pope Leo I (Pope from 440 to
461) who launched a vigorous campaign to rid Italy of the heresy.! In a
pastoral letter to the bishops of Italy he boasted of his success in tracking
down groups of Manichaeans and compelling them to‘condemn Mani
together with what he preached and taught by public confession in church.
and by subscription in their own hand.’? In other words, like Augustine,
Leo made those converted from Manichaeism formally anathematize the
person of Mani and his doctrines. In Augustine’s case, the formulas he and
Felix subscribed to were drawn up on the spur of the moment. Felix wanted

17 Ibid. p. 852,19-26: ego Felix, qui Manichaeo credideram, nunc anathemo
eum et doctrinam ipsius et spiritum seductorem, qui in illo fuit, qui dixit deum
partem suam genti tenebrarum miscuisse et eam tam turpiter liberare, ut virtutes
suas transfiguraret in feminas contra masculina et ipsas iterum in masculos
contra feminea daemonia, ita ut postea reliquias ipsius suae partis configat in
aeternum globo tenebrarum, has ommnes et ceteras blasphemias Manichaei
anathemo.

13 Ibid., p. 852,27-9: Augustinus episcopus his in ecclesia coram populo
gestis subscripsi. Felix his gestis subscripsi. -On the question as to whether this
Felix was later made to denounce his co-religionists see Decret, Aspects, 333-4
and J. M. and S. N. C. Lieu, “Felix conversus ex Manichaeis - A case of mistaken
identity?” JTS 32 (1981) 173-6 (v. supra, pp. 153-55).

19 Leo Magnus, ep. 7, PL 54.620-21, and Prosp., chron. 2, PL 51.600. On
this see also Decret, L'Afrique 11, 174-5; W. Ensslin, “Valentinians III. Novellen
XVII and XVIII von 445. Ein Beitrag zur Stellung von Staat und Kirche”,
Zeitschrift der Savigny-Stiftung fiir Rechtsgeschichte, Rom. Abt., 57 (1937)
373-8; E. de Stoop, Essai sur la diffusion du manichéisme dans I'empire romain
(Ghent 1909) 135-6.

Ibid.:... quos (sc. Manichaeos) potuimus emendare, correximus; et ut
damnarent Manichaeum cum praedicationibus et disciplinis suis publica in
Ecclesia professione, et manus suae subscriptione, compulimus ... - Cf. Theo-
doretus. ep. 113, SC 111, p. 85,12-15.
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in particular to denounce ‘the spirit which was in Mani and through which
he proclaimed his teaching”.2! However, as church leaders like Leo I were
confronted by the mass conversion of Manichaeans, it would be less time-
consuming to use set formulas which anathematize the main tenets of
Manichaeism.

The famous seventeenth century Italian Biblical scholar L. A. Muratori
discovered a fragmentary text which contains fourteen Anathemas against
some aspects of Manichaean doctrines composed in awkward Latin. The text
was found in a seventh century manuscript (Ms. Bobiense 0.210 fol. 34
recto) in Milan which also contains parts of a popular anti-Manichaean
work, the Acta Archelai.?2 As it had lost both its beginning and end, we
cannot be sure that the Anathema were part of a set-formula or part of a
collection of decrees condemning Manichaean tenets. We know that Leo I
had the heretics tried and condemned by a Roman synod and it is possible
that the Anathemas Muratori discovered may have formed parts of its
decrees.? Such decrees, cast in the form of Anathemas, could easily become
formulas of abjuration for those converted from Manichaeism. The Council
of Braga in 561 denounced Priscillianism and Manichaeism in the form of
sevenieen Anathemas.?*

The Latin Anathema Formulas
Besides these so-called “Anathemas of Milan”, we possess two complete

formulas in Latin for the abjuration of Manichaeism. The first of these is
entitled the Commonitorium Sancti Augustini which has been known to

21 Aug., c. Fel. 11,22, p. 852,10-11: Sed sic anathema, ut spiritum ipsum, qui
in Manichaeo fuit et per eum ista locutus est, anathemas.

22 L. A. Muratori, Anecdota ex Ambrosianae Bibliothecae codicibus Il (Milan
1698) 112-27. On the relation of these Anathemas to the citations from the Acta
Archelai see C. H. Beeson's introduction to his edition of the Acta Archelai =
GCS 16 (Leipzig 1906) xix-xxi. The text of these Anathemas has been re-edited
by W. Bang, “Manichidische Hymnen 2. Die Mailander Abschworungsformel”,
Le Museon 38 (1925) 53-5. Cf. A. Adam (ed.), Texte zum Manichdismus (Berlin
1969) 88-9. See also the stylistic observations on the text made by A.
Brinkmann, “Die Theosophie des Aristokritos”, Rheinisches Museum fiir
Philologie, 51 (1896) 274-175.

23 Leo Magnus, serm. XVL,4, PL 54.178B/C: Residentibus itaque mecum (sc.
Leone) episcopis ac presbyteris ac in eumdem consessum Christianis viris ac
nobilibus congregatis, Electos et Electas eorum iussimus praesentari. -See also
idem, ep. 7 (ibid 621A). Cf. J. Ries, “Introduction aux éwdes manichéennes I”
Ephemerides Theologicae Lovanienses 33 (1957) 466. K. Rudolph, Die Gnosis
(Géttingen 1977) 404, accepts a date of around 600 AD for the Milan Anathemas
but gives no reason for his suggestion.

Anathematismi praesertim conitra Priscillinistas: 9,774-6 Mansi Cf.
Hefele-Leclercq, op. cit., III, 1(Paris 1909) 177-8. See also Adam, Texte 86-8.
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scholars since 1506.2 It has come down to us in at least six manuscripts.26
Such a work, despite the naming of Augustine in its title, is not listed in
Augustine’s inventory of his own writings, the Retractationes. Neither was
it known to his friend and biographer Possidius. The attribution to
Augustine is understandable even if he had no real part in its composition
nor ever signed such a statement because of his voluminous output on the
subject of Manichaeism. Unlike the “Anathemas of Milan” which attack a
dualist-cum-Gnostic type heresy in very vague terms without even
mentioning Mani or the Manichaeans by name, the Commonitorium shows
accurate knowledge of the main tenets of the sect. Its compiler(s) might
have used the anti-Manichaean works of Augustine as their source on
Manichaean beliefs and practices. It contains ten Anathemas as well as an
introduction and postcript. The introduction says that those who had abjured
Mani and his teaching as laid down by the formula should each submit a
statement (libellus) of his confession to the bishop. If he was pleased with
it, he would give the new convert a letter which would protect him against
further public harassment and trouble from the laws.2’” However, the
postscript warns against granting the letter too readily to the Manichaean
Elect. The latter had to be put under observation in a monastery or guest-
house for strangers (xenodochium) and the letter would only be given when
it was certain that the person in question was completely free from that
“superstition”.28 The protective function of this episcopal letter reminds one
of the certificates (libelli) which the pagan authorities issued during the
persecution of Christians under Decius (249-251) stating that the holder had
performed the required sacrificies before sworn witnesses and therefore could
not be accused of being a Christian.?

25 CSEL 25,2, pp. 979-82. Cf. Ries, “Introduction aux etudes manicheennes
2",: Ephemerides Theologicae Lovanienses 35 (1959) 408.
26 Cf. Zycha's introduction to his edition of the text: CSEL 25/2 LXXVI-

21 Comm., CSEL 25/2, p. 979,5-11: Cum anathemaverint eandem haeresim
per hanc formam infra scriptam libellumque dederit unusquisque eorum
confessionis et paenitentiae suae atque anathematis eis petens in ecclesia vel
catechumeni vel paenitentis locum, si libellus eius episcopo placuerit eumque
acceptaverit, det ei epistulam cum die et consule, ut nullam de superiore tempore
molestiam vel de publicis legibus vel de disciplina ecclesiastica patiatur.

28 bid. p. 982,11-15: electis vero eorum, ... non facile dandae sunt litterae,
sed cum dei servis esse debebunt, sive clericis sive laicis in monasterio vel
xenodochio, donec adpareat penitus ipsa superstitione caruisse.

29 On the libelli see J. R. Knipfing, “The Libelli of the Decian Persecutions”,
Harvard Theological Review 16 (1923) 345-90 and F. G. B. Millar, The Emperor
and the Roman World (London 1977) 566-8. Christians who acquired these
protective documents were termed the “libellatici”. Cf. Cypr., ep. 55,14 (CSEL
3,2, 625, 15-17). On this see also W. H. C. Frend, Martyrdom and Persecution in
the Early Church (Oxford 1965) 410-12.



210 FORMULA FOR THE RENUNCIATION OF MANICHAEISM

The second Latin formula reproduces all the Anathemas in the
Commonitorium with minor verbal variations along with eight further
Anathemas placed between Anathemas 8 and 9 of the Commonitorium. It
does not possess any introduction or postscript like the Commonitorium
and its title says simply that ‘these are the chapters (capitula) of Saint
Augustine which those who are suspected of being Manichaeans should read
out in public and sign”.3! This formula is usually referred to by scholars as
Prosperi anathematismi because appended to it is the sworn statement of a
certain Prosper who abjured the tenets of Manichaeism in the year when
Olybrius was Consul (i.e. 526).*2 This formula is clearly an expanded form
of the Commonitorium and is interesting in that the appended statement of
Prosper shows that it had been used for its intended purpose.

The formulas give the impression that those who abjured the tenets of
Manichaeism would be allowed to turn over a new leaf. However, in reality
the stigma of having once been a Manichaean and thus requiring rebaptism
might persist much longer. Pope Gregory II (Pope from 715-731) in a letter
of 724 warned against the ordination of Africans (who had fled to Italy from
Islamic invaders) because they were very frequently proved to be Mani-
chaeans or to have undergone rebaptism.3?

The Greek Anathema Formulas

In the Eastern Empire, the accession of Justinian I in 527 inaugurated a
vigorous campaign against heresies and Manichaeans were singled out for
extra-harsh penalties.3* The appellation of “Manichaean” had by the sixth
century become a term of opprobrium in theological debates and was
frequently used by Monophysites, Chalcedonians and Nestorians against
their opponents. The term was most frequently used to stigmatize those who
saw too clearly a distinction between flesh and spirit or adhered to a docetic

30 Text in PL 65.23-6. Cf. Ries, Introduction 2, 408 and A. Dufourcq, Etude sur
les gesta martyrum romains 4. Le néo-manichéisme et la legende chrétienne
(Paris 1910) 44-7. The text of these Anathemas is reproduced in Adam, Texte 90-
92.

31 Prosperi anathematismi et fidei catholicae professio, PL 65.23: Capitula
sancti Augustini quae debeant publica voce relegere et manu propria subscribere
in quibus suspicio est quod Manichaei sint.

32 1bid. 26. On this see particularly Brinkmann, art. cit., 274-5.

33 Greg. Papa I, ep. 7, PL 89.502: Afros passim ad ecclesiasticos ordines
[procedentes] praetendentes nulla ratione suscipiat, quia aliqui eorum Manichaei,
aliqui rebaptizati saepius sunt probati. The repeated warnings, however, ma
represent chancellorial practices than actual threat. See Lieu, Manichaeism*,
203.

34 See esp. Edict of 527, CJ 1,5,12 and Edicts of 527-9, ibid. 15,16 and
1,5,18.
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view of Christ.3> Among those accused of being Manichaeans in the Eastern
Empire since the start of the Monophysite controversy were Eutyches, the
Emperor Anastasius, Severus of Antioch and Julian of Halicarnassus.* The
* of the term in Early Byzantium was further complicated by the fact that
from the mid-seventh century onwards it was applied freely to the
Paulicians, a sect with Gnostic traits which originated in Armenia.3” To
demonstrate the continuity of the Manichaean heresy, Byzantine churchmen
like Peter of Sicily and Photius combined their knowledge of the Paulicians
with the early history of Manichaeism which they took from the ever-
popular Acta Archelai, the foremost anti-Manichaean work of the fourth
century.>® This close identification of Paulicianism with Manichaeism has
an important bearing on the study of Greek formulas for the abjuration of
Manichaeism in that, as we shall see, an early Byzantine formula composed
with genuine Manichaeism in mind would later be combined with
Anathemas directed mainly against the Paulicians.

The ritual for the re-entry of erstwhile heretics to the fold of orthodoxy
was explained by Timothy, a presbyter under Heraclius (610-614). In his
work, De receptione haereticorum, he divided the most commonly known
heresies into three categories. Candidates for admission to the church who
had previously belonged to a heresy in the first of the three categories would
require baptism. Those from heresies in the second category required only to
be anointed and finally those of the third category only needed to
anathematize their own heresy and every other heresy.3® Manichaeans
together with Tascodrugites and Ebionites and the followers of Valentinus,
Basilides, Montanus, Eunomius, Paul of Samosata, Photeinos, Marcellus,
Sabellius, Simon Magus, Menander, Cerinthus, Saturninus, Carpocrates,
Marcus, Apelles, Theodotus, Elchasai, Nepotes, Pelagius and Celsitinus,
were put into the first of the three categories. Many of these heresies

35 Joannes Caes., c. Monophys. 1, CCG 1, p. 61,1-14. On the glib use of the
term in Early Byzantium, see J. Jarry, Hérésies et factions dans I'empire
byzantin du IV® au VII® siécle (Cairo, 1968) 334-46, De Stoop, op. cit., 84-6 and
esp. N. Garsoian, The Paulician Heresy (The Hague 1967) 194-5.

36 See the evidence cited in W. H. C. Frend, The Rise of the Monophysite
Movement (Cambridge, 1972) 43, 61, 234 and 263.

37 On this see particularly Garsoian, op. cit., 60-7 and 188 and P. Lemerle,
“L’histoire des Pauliciens d'Asie Mineure d’aprés des sources grecques”, Travaux
et Memoires 5 (1978) 17-26.

38 Petr. Sic., hist. 48-67, edd. Ch. Astruc et al., “Les sources grecques pour
I’histoire des Pauliciens d’Asie Mineure”, Travaux et Memoires 4 (1970) 23, 28-
31,20, Phot., narrat. de Manich. 38-50, edd. Astruc et al., art. cit., 131,30-
137,17) and Suda, s. v., III, pp. 318,14-319,18, ed. Adler, are all examples of
Byzantine texts which combine information on Manichaeans from the Acta
Archelai directly or via Cyril of Jerusalem in order to link them with the
Paulicians.

3 PG 86.13AB
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belonged to the Early Church and they could only be of academic interest to
the Byzantine churchmen. Thus, Theodore of Studium, while maintaining
the same three categories, mentioned only Marcionites, Tascodrugites and
Manichacans as those belonging to the first category.C It is interesting to
note that in the procedure for admission given in the postscript to the
Commonitorium Sancti Augustini, only the Elect, i.e. the priests, among
the Manichaeans were required to be baptised before being received into the
church. The Hearers would be given the protective epistula once they had
abjured their former beliefs.#! This distinction was not made by Timothy,
which seems to suggest that, in the Byzantine period, a Manichaean was
considered as someone tainted by “Manichaean” ideas rather than as a
participant in a sect which observed a strict hierarchy of Elect and Hearer.

The renunciation of heresies was also taken seriously by the imperial
authorities. They were afraid that Manichaeans would pretend to curse the
teachings of their sect for the sake of their safety and would renege as soon
as the pressure was lifted and in doing so they would be taking Christ’s
name repeatedly in vain.*? A law of Justinian issued sometime between 527
and 529 decrees the death penalty for those Manichaeans who simulated

.conversion to orthodoxy and after having renounced their heretical beliefs
were found to be in communion with their former co-religionists.*?

Given such a strong concern for the correct procedure and ritual for the
admission of recanted heretics to the church, it is not surprising that we
possess very many abjuration formulas in Greek from the Byzantine period.
These include not only formulas compiled for use by those converted from
Manichaeism but also those from Paulicianism, Judaism, Islam and several
Christian heresies. They have come down to us mainly in manuscripts of
Byzantine euchologies (books of rites and prayers). As J. Gouillard has
observed, ‘ce type de formule s’est transmis dans des recueils assez
homogeénes qui ont toutes les apparences d’euchologes en vigueur 2
Constantinople”.** Of particular interest to students of Manichaeism are two
formulas, one entirely devoted to anathematizing Manichaeism and the
other, of greater length, to both Manichaeism and Paulicianism. In the

40 Ep. 1,40, PG 99.1052C. On this see esp. J. Gouillard, “Les formules
d’abjuration., in Astruc et al., art. cit., 185.

41 Ps.-Aug., comm., CSEL 25,2, 982,5-18

42 On this see De Stoop, op. cit., 45-6 and E. H. Kaden, “Die Edikte gegen die
Manichaer von Diokletian bis Justinian”, Festschrift Hans Lewald (Basel 1953)
65-6.

43 CJ 1,5,16,4-5.

4 es formules, in Astruc et al., art. cit., 187. On Byzantine euchologies in
general see H. G. Beck, Kirche und theologische Literatur im_byzantinischen
Reich (Munich 1959) 246-9 and M. Arranz, “Les Sacrements de 1'ancien
Euchologe constantinopolitain”, Orientalia Christiana Periodica 48 (1982) 284-
335, esp. 324-5.
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following discussion of their contents, I shall follow the now generally
accepted practice of distinguishing them by their length, hence the Short
Formula and the Long Formula.®

The Short Formula was first published in modern times by the great
seventeenth century French scholar of Byzantine liturgy, Jacques Goar. He
reproduced the text from Cod. Vatic. Barber. Graec. 336 pp. 287-293 and
placed it among the “Variae Lectiones” of his edition of the De iis qui
abnegarunt by Patriarch Methodius (patr. 843-47)%. The formula follows a
general office on the admission of recanted heretics: Snwg 8el déyecBon
100G amd aipéoeav petepyopévoug év tii ayig tod Beod kabBolwci xai
anootoAk]] "ExxAnoig which mentions Manichaeans among many other
heretics. This was found in three manuscripts and the version in Crypt.
G.b.I. (“Codex Bessarion”) is introduced with the words 'Ex tod
Evyoloyiov tod matprapyixkod. It was on the basis of these words that
Goar attributed the general office and the formula to Patriarch Methodius.
Incidentally in the “Codex Bessarion” the general office for the admission of
heretics is followed by the Long rather than the Short Formula. Since
Goar'’s edition of De iis qui abnegarunt was reprinted along with his “Variae
Lectiones” in Migne's Patrologia Graeca, it may have led some scholars to
assume that the Short Formula was compiled under the aegis of
Methodius.4” A revised version of the Short Formula was published by
Ficker in 1906 which corrects many of Goar’s misreadings.*® Goar had
appended to his text of the Short Formula the ritual (“Taxis”) for the
reception of Manichaeans into the church after they had renounced their
heresy which he took from an unnamed manuscript from the “bibliotheca
Regia”.*? Ficker believes that a likely source might have been Cod. Paris.
Gr. 1372 which is known to contain such a text together with the Long
Formula.°

The Long Formula was first published along with a formula for the
renunciation of Judaism by J. B. Cotelier in 1672 in the notes to his edition
of Clement’s Recognitiones.>* The manuscript from which he derived these

45 This convention is followed e.g. in Adam, Texte 94-103 where the texts of
both formulas are reproduced. See also Ries, Introduction 2, 406-8.

46 Qualiter oporteat a Manichaeorum haeresi ad sanctam Dei Ecclesiam
accedentes scriptis (errorem) abiurare, in J. Goar, Euchologion sive rituale
Graecorum (Venice 1730) 696. On the importance of Goar’s work see A. Raes,
“Goar, Jacques”, Lexikon fiir Theologie und Kirche, 2nd edn. 4 (1960) 1032.

47 PG 100.1321B-4B.

48 G. Ficker, “Eine Sammlung von Abschworungsformeln”, ZKG 27 (1906)
446-8.

49 Goar, op. cit. 100-1 and PG 100.1324B-5C.

50 Ficker, art. cit., 448.

51 Quo modo haeresim suam scriptis oporteat anathematizare eos qui e
Manichaeis accedunt ad sanctam Dei catholicam et apostolicam Ecclesiam, in J.
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formulas is given as Codex Regius 1818. The manuscript has since then
been renumbered, but scholars are certain that it is the same Cod. Paris. Gr.
1372 which we have already mentioned.52 The Long Formula is certainly
the longest of the four abjuration formulas we have so far discussed. It is
manifestly a composite text as it combines twenty-seven Anathemas against
Manichaeism with ten Anathemas more specifically directed against
Paulicianism. The first twenty-seven Anathemas are introduced with the
words “I anathematize .... ('Avofepatilw)” whereas the ten remaining
ones nearly all begin with “Anathema to ... ("AvaBepa ... Toic)”. The first
twenty-seven Anathemas denounce the principal doctrines and the early
history of Manichaeism covering such topics as Mani’s claim to be the
Apostle of Christ, the titles of his works, the gods of his pantheon, his
rejection of the Old Testament and his docetic Christology. Anathema 27
gives a list of the names of the early disciples of Mani to which were added
the names of Paulician leaders and the names of their churches with the
words ‘and furthermore (I anathematize) those who presided the heresy in
recent times’.53 From then on the ten remaining Anathemas are directed
almost entirely against Paulicianism with the exception of two Anathemas,
one of which condemns the Bema Feast of the Manichaeans and the other
curses them for their proclivity to renege on their conversion to orthodoxy
which they claimed was acceptable to Mani who was more receptive to such
a practice than Christ.5

Since the publication of the editio princeps by Cotelier, several other
versions of the Long Formula have come to light.>* Most of them are found
in manscripts of Byzantine euchologies which contain formulas for the
renunciation of a number of heresies and Judaism and Islam. One
interesting collection of such formulas, which was first critically examined
by G. Ficker, is found in a twelfth century manuscript in Madrid,
Scorialensis R.1.15, fol. 64b/90b.5¢ Besides the Long Formula, this
collection also contains a short formula directed purely against Paulicians.’
There are many observable similarities between this formula and a short
anti-Paulician work by Peter the Higumen written in the 870°s.58 The

B. Cotelerius, S. S. Patrum qui temporibus apostolicis floruerunt .... opera 1
(Amsterdam 1724) 543-5, text reproduced in PG 1.1461C-72A.

52 Ficker, art. cit., 445.

53 PG 1.1468B: xai mpooéti tobg toxdtoig Botepov xpdvolg mpooToth-
cavtag Mg aipéoewg [Madlov xTA.

54 Ibid. 1469D. See translation in Appendix I to this article.

55 The main manuscripts are listed by Gouillard, Les formules, in Astruc et al.,
art. cit., 188.

56 Ficker, art. cit., 443-64.

57 Ibid. 454-5. Cf. Gouillard, Les formules, in Astruc et al., art. cit., 203-07.
See also Garsoian, op. cit., 28-9.

58 See the comparison of their contents in Garsoian, op. cit., 53.
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similarities between the two texts point the Paulician Formula to the same
date of composition as the work of Peter the Higumen.

The Madrid collection of anathema formulas also begin with one which
deals with a number of heresies in general: mepl 10d nmég xph Séxecban
tobg and aipéoewv Tf dyig tod Beod xail dmootoAikfi ékkAnciq
npooepyopévog (fol. 64b/66a) which Goar had already published from the
“Codex Bessarion”.% The Madrid text, like the other two manuscripts of the
text which Goar had examined, does not say that it comes from the
Euchologion of a Patriarch which casts further doubt on the links between
the formulas and Methodius.%° The fact that the Short Formula does not
make any mention of Paulicians seems to suggest a date earlier than the
seventh century. Alfred Adam who reproduced the Migne text of the formula
dates it to the sixth century but gives no supporting evidence.®! However, a
mid-fifth century date seems to have been preferred by most scholars. 2

Another important collection of abjuration formulas is found in the
manuscript Coislinianus, fol. 121v/164. Besides the Long Formula the
collection also contains formulas for the renunciation of Islam and
Judaism.%3 The manuscript was copied in 1027, which makes the text of the
Long Formula it contains the oldest yet to be discovered.® This version has
six additional anathemas which are not found in any other version of the.
Long Formula. They are introduced by the words: If any one does not
confess... let him be anathema (E7 1ig o0y 0poAoyel ... avaBepa éotw)”
which differ again from the “Anathema to...” phrasing of the preceding
anathemas against Paulicianism and the “I anathematize...” phrasing of the
earlier anathemas against Manichaeism in the formula.5® These additional
anathemas were almost certainly incorporated into the Long Formula by a
redactor as all but one of them are found in a Vienna manuscript, Vindob.
theol. gr. 307 (V), a fourteenth century manuscript which contains the
Synodikon of an unknown metropolitan.®¢ The version of the Long
Formula in Coislinianus 213, fol. 124r/130v, save for the Anathemas

59 Ficker, art. cit. , pp. 444-45; Goar, op. cit., 694-5 (= PG 100.1317D-21B).

80 Ficker, loc. cit

61 Adam, Texte, 93.

62 Ficker, loc. cil.; Ries, Introduction ,2 407; Gouillard, Les Formules, in
Astruc et al., art. cit., 187, n. 10; Garsoian, op. cit., 28-9, n.10.

63 See e. g. E. Montet, “Un rituel d’abjuration des musulmans dans ’Eglise
greque”, Revue de I'Histoire des Religions 53 (1906) 145-63 and F. Cumont,
“Une formule grecque de renonciation au judaisme”, Wiener Studien 24 (1902)
462-72. Cf. Cotelerius, op. cit., 352-57. See also Petit, art. cit., 79-81.

64 Gouillard, Les formules, in Astruc et al., art. cit., 187-8.

65 Ibid. 201,61-203,89.

66 Cf. J. Gouillard, “Le synodikon de 1'Orthodoxie”, Travaux et Mémoires 2
(1967), Text 61-3 lines 250-76. (There are some slight differences in the
wording of the Anathemas.)
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against Paulicians and the additional Anathemas, i.e. fol. 127v/130v, is
available only on microfiche.5’ The most readily available edition of the
Long Formula remains the one reproduced in Migne's Patrologia Graeca
which is based on the editio princeps of Cotelier. The same version is
reproduced in the much-used collection of basic texts on Manichaeism by
Alfred Adam.®

The Anathemas against Paulicianism in the Long Formula share a
number of details on the history of the sect with an important anti-Paulician
historical work, the Narratio de Manichaeis recens repullulantibus, tradi-
tionally regarded as the work of the great Byzantine churchman and scholar,
the Patriarch Photius (Patriarch from 857-67 and 878-86). The date of the
Narratio therefore is generally accepted as the terminus post quem for the
date of compilation of the Long Formula.®® However, the date of Photius’
work has been the subject of scholarly debate ever since Grégoire pointed
out that it referred to the city of Melitene in Lower Armenia as a city ‘once
held by the Christ-hating Saracens’, which suggests that at the time of
writing the city had been regained by the Byzantines.”® The recapture of
Melitene was a major event in the annals of Byzantine relations with the
Arabs and can be accurately dated to 934.7! This would make the Narratio a
tenth century forgery and at the same time push forward the date of the Long
Formula; Gregoire’s view was accepted by Garsoian who referred to the
Narratio as the work of “Pseudo-Photius” in her important study of
Paulicianism in Byzantium.’> However, Lemerle has recently argued for a
ninth-century date of composition and Photian authorship. He points to the
reference at the end of the work to “overwhelming oppression” which the
author suffered as on allusion to to Photius’ exile from Constantinople from
867-78.7* Furthermore, Lemerle has suggested that the phrase describing

67 I have been informed by Herr H. Brakmann that the microfiche of the entire
euchologion is available from the Centre International de Publications
Oecuméniques des Liturgies: CIPOLA 0003 (Paris 1973).

68 Adam, Texte, 97-103.

69 Brinkmann, art. cit., 275-6;: Cumont, art. cit., 463; Ries, Introduction 2
407-8; C. R. Moeller, De Photii Petrique Siculi libris contra Manichaeos scriptis
(Bonn, 1910) 53-62; Garsoian, op. cit., 29.

70 H. Grégoire, Les sources de 1'histoire des Pauliciens. Pierre de Sicile est
authentique et “Photius” un faux: Acad. Royale de Belgique, Bull. de la Classe des
Lettres 22 (1936) 110-12.

71 On the date of the capture of the city see A. A. Vasiliev, Byzance et les
Arabes II. La dynastie macédonienne (867-959), 2nd partie. Extraites des sources
arabes, M. Canard, transl. (Brussels, 1968) 266-7 and 269.

2 Garsoian, op. cit., 39: ‘thus there seems to be no valid reason for
continuing to maintain the authenticity of the History, the author of which we
mg’y now call Pseudo-Photius’.

3 Lemerle, art. cit. 73, Cf. Phot.,, narr. 152, p. 173,28-9: &v &pa tdv

ypapovia tii¢ mOAANG ouvoxic Gvoxnv ...
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Melitene as a city “once held by the Christ-hating Saracens” was a marginal
gloss which had been incorporated into the text. Whereas the name of the
city was given in the dative, the clause “city once held by the Christ-hating
Saracens” which follows has both the word “city” (moAiteiov) and its
qualifying participle (oboav) in the accusative.” Whatever the exact date of
composition of the Narratio, the Long Formula in the form we possess it
could not have been compiled earlier than the mid-ninth century on grounds
of internal evidence nor later than 1027 when it was copied by a scribe for
Strategius, a presbyter of Hagia Sophia, onto the manuscript now bearing
the signature of Coislinianus 213.75

The value of the Greek abjuration formulas to Manichaean studies has
long been recognized by scholars. The Manichaean part of the Long
Formula provides us with a number of details on the teaching of the sect and
its early history which are not attested elsewhere in patristic sources but
have been confirmed as authentic by genuine Manichaean texts discovered
more recently. For instance it tells us that the Father of Greatness is
tetpanpdcwnog.’® The four-fold nature of this chief deity is strongly
emphasized in Manichaean texts found in Central Asia and China.”” The
formula gives the names of Mani’s early disciples like Baraies, Innaios,
Salmaios and Gabriabios which are not mentioned in the Acta Archelai, the
most important patristic source on the early history of Manichaeism.’®, All
but one of these names can be found in the Manichaean texts recovered from
the Fayum in Egypt in the 1920’s.7® The Long Formula mentions a book
of the Manichaeans called the Book of Recollections (or Memories) (tnv
tdv 'Amopvnpovevpatev [sc. BipAiov]) which is very probably an
alternative title to the recently examined parchment-codex (P. Colon. inv.
nr. 4780) which contains an account of the early life of Mani compiled from
the recollections of Mani’s sayings by early disciples like Baraies and
Salmaios.?? The importance of the Greek abjuration formulas to

74 Lemerle, art. cit., 40. Cf. Phot., narr. 137 (169, 2-3): ... (sc. ot “Actator)
napayivovtar 8¢ év Meltwvfj, néder thig devtépag "Appevicag, moliteiov
oboav téte tdv pisoyxpiotev Zapaxknvdv fig xal Gunpag ApYEV ...

75 Cf. Gouillard, Les formules in Astruc et al., art. cit., p. 187.

76 PG 1.1461C,13-14,

71 Cf. J.-P. Assmussen, XYastvanift. Studies in Manichaeism (Copenhagen,
1965) 220-1. See further, comm. ad Capita VII c. Manich., 3,59, infra, p. 283.

78 PG 1.1461B, 1-11.

79 Cf. C. Schmidt and H. J. Polotsky, “Ein Mani-Fund in Agypten”, SPAW
1933, 29 (Innaios and Salmaios). For Gabriabios see C. R. C. Allberry (ed), A
Manichaean Psalm-Book 11 (Stuttgart, 1938) 34,11. The name Baraies is found
in the Greek Cologne Mani Codex, 14,3, edd. Koenen and Rémer, 8.

80 On Salmaios see CMC 5,13, ed. cit. 4. Cf. Schmidt-Polotsky, art. cit., 30,
n. 3. See also L. Koenen, “Augustine and Manichaeism in Light of the Cologne
Mani Codex”, Illinois Classical Studies 3 (1978) 164-5, n. 37
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Manichaean studies is such that Franz Cumont and M.-A. Kugener planned
to devote the fourth volume of their Recherches sur le Manichéisme 10 a
critical and comparative study of these two formulas.®! The work, as
advertised on the inside cover of the earlier volumes of the Recherches and
was cited in anticipation by Adolf von Harnack, but to the best of my
knowledge it never appeared.’2 Cumont however published in 1902 his
valuable edition of the anathema formula for those converted from Judaism
which is found in the same Paris manuscript from which Cotelier derived
his own editio princeps of this formula and the Long Formula$* An editio
minor of the Anathemas most relevant to Manichaean studies with a
German translation and commentary was offered by Kessler in 1889. His
text is also based on that of Cotelier.** A more recent German translation of
the parts of the Long Formula pertaining to Manichaeism with fuller notes
is published by A. Bohlig and J.-P. Asmussen in Volume Three of Gnosis,
a florilegium of texts of Gnosticism inaugurated by W. Forster.35

The Manichaean part of the Long Formula and the entire Short Formula
have clearly a common source. The Anathemas in both formulas choose to
attack the person of Mani, the main literary works of the sect, the early
disciples of Mani, his rejection of the Old Testament, dualism, the creation
of Adam and Eve through the nefarious union of demons. The Long
Formula also gives one of the most detailed lists of Manichaean deities in
Greek and the fullest statement of the Manichacan view of a docetic
Christ.®, There are some minor differences in matters of detail such as the
fact that the title of the collection of Mani’s letters, a canonical work of the
Manichaeans, is given in the Long Formula as merely the Book of His
Epistles (10 t@v 'Emotoddv adtod BifAiov), the Short Formula names it
the Collected Epistles (thv t@v émotoddv opdda)®’. They also differ on
some minor details about the story of the procreation of Adam and Eve by

81 M.-A. Kugener and F. Cumont, Recherches sur le manichéisme 11 (Brussels,
1912) advertised on inside cover. See also J. Bidez and F. Cumont, Les mages
hellenisés Il (Paris, 1938) 156, n. 1: “Nous espérons pouvoir donner bient6t une
édition critique des diverses formes de cette formule d’abjuration”.

82 A. Harnack and F. C. Conybeare, Art. “Manichaeism”, Encyclopaedia
Britannica, 11th Edn. (Cambridge, 1911) 578a.

83 See note above 64,

84 K. Kessler, Mani. Forschung iiber die manichiische Religion 1 (Berlin
1889) 358-65 (transl.), 403-05 (text).

85 A. Bohlig and J.-P. Asmussen, Die Gnosis Ill. Der Manichdismus (Munich
1980) 295-301 (transl.), 349-50 (notes). An edition with translation and
commentary in Swedish has been prepared by Y. Vramming, Anathema en
vindpunkt i den anikeisk-kristna troslonfrontationen (Lund, 1983) 17-23,
comm. 84-103.

86 PG 1.1465B-6A. On this see esp E. Rose, Die manichdische Christologie
(Wiesbaden 1979) 122-25.

87 PG 1.1465D9 and Ficker, art. cit., 447 4.



FORMULA FOR THE RENUNCIATION OF MANICHAEISM 219

the demons.® However, the similarities, reinforced by exact verbal parallels,
are so overwhelming that both formulas must be derived from the exact
source, either directly or indirectly.?® This source, if recovered, would
undoubtedly be an amazingly well-informed polemical work against the sect,
composed before the Byzantine church began to identify the Paulicians with
the Manichaeans.

The new text from Athos

In 1977, the late Abbé Marcel Richard published posthumously in the
introduction to his critical edition of the works of John of Caesarea an anti-
Manichaean work, composed in the style of an abjuration formula which he
found at the beginning of a twelfth century manuscript from Mount Athos,
Cod. Vatopedinus 236.%° The same manuscript also contains a number of
other Byzantine anti-Manichaecan works, some well-known and some
discovered for the first time. I shall allow Abbé Richard to describe the
discovery of the anathema-text in his own words:

Le premier texte est anonyme et c’est tout naturel, puisqu’il se présente
comme une formule d’abjuration des erreurs manichéennes. En le lisant pour
la premiére fois, nous avons été frappée par la richesse de 1'information de
I’auteur et par 1'ordre intelligent dans lequel il presente les sujets traités... Ils
(sc. les lecteurs) constateront au moins que ce texte est une des meilleures
sources byzantines sur le Manichéisme at 1'ancétre des formules d’abjuration
médiévales.?!

The work is in seven chapters and because of this, Abbé Richard has
suggested Zacharias of Mitylene as its compiler.?? Zacharias (d. after 536)
was bishop of Mitylene after his conversion from Monophysitism to
Chalcedonian orthodoxy. He wrote an important history of the church of his
time which became the main source of the church history of Evagrius and an
epitome of his work has survived in a Syriac translation.?3, He was also the

88 See below notes 128 and 129.

89 Garsoian, op. cit., 28-9. See esp. the table of comparison in n. 10, p. 29.

90 CCG 1, pp. xxx-xxxii.

91 Ibid. p. xxxii.

92bid. p. xxxii: ‘Nous avons pensé tout de suite aux sept chapitres ou
anathematismes “perdus” de Zacharie le Rheteur ...". This text is now listed under
the works of Zachariah of Mitylene in CPG III, p. 323 no. 6997: Capita VII
contra Manichaeos.

93 On Zacharias as a historian see esp. P. Allen, “Zachariah Scholasticus and
the Historia Ecclesiastica of Evagrius Scholasticus™, JTS 31 (1980) 469-88. On
his biography see K. Wegenast, Art. “Zacharias Scholastikos”, PW 9 A 2 (1967)
2212-6, Beck, op. cit.,, 385-86, and esp. E. Honigmann, “Zachariah of
Mitylene”, idem, Patristic Studies = Studi e Testi 173 (Rome, 1953) 194-204.
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biographer of the famous Monophysite leader, Severus of Antioch.?*
Among his other literary works is a refutation (antirresis) of Manichaean
dualism. This work was known for a long time only through a Latin
translation of its opening arguments®s. These fragmentary arguments,
formulated in reply to a Manichaean proposition, resemble in part the reply
given by a certain Paul the Persian (perhaps, Paul, Nestorian bishop of
Nisibis) to an almost identically worded proposition of a Manichaean called
Photeinos.%. Photeinos’ proposition and Paul’s reply are found at the end
of a record of a public debate between the two preserved in the manuscript
Vaticanus gr. 1338 and the entire text was published by Mai in 1847.97
However, Demetrakopoulos published in 1866 from a tenth century
manuscript, Cod. Mosquensis gr. 3942 a full Greek text of the Antirresis of
Zacharias of Mitylene.?® The next text proves beyond doubt that substantial
parts of the Antirresis have found their way into the records of the debate
between Paul and Persian and Photeinos the Manichaean.? This fusion of
the two texts is an old one as Cod. Vatopedinus 236 which Abbé Richard
had examined also contains a text of the same debate which is followed by a
text of Photeinos’ proposition and Paul’s reply,!% both of which are
partially contained in the Antirresis. The exact relationship between these
two texts need not concern us here but it is from the prologue of the
Antirresis in the Moscow manuscript that we learn of Zacharias of Mitylene
as the author of seven chapters of Anathemas against Manichaeism:

Refutation (Antirresis) of Zacharias, Bishop of Mitylene, arguing against the
fallacy of a Manichaean and establishing the truth of the one and only
principle which he composed while he was still a scholasticus and advocate
of the greatest tribunal of the hyparchs and employed by the Count of the
Patrimony when Justinian, our most pious emperor, promulgated a decree
against the most impious Manichaeans. For at that time, some of them, when

94 Syriac text edited and translated by M.-A. Kugener, “Vie de Sévére par
Zacharie le Scholastique”, PO 2, 1 (1907) 1-115.

95 Disputatio contra ea quae de duobus principii a Manichaeo quodam scripta et
proiecta in viam publicam reperit, lustiniano imperatore, PG 85.1143-4,

9 Photini Manichaei propositio, Pauli Persae responsio, PG 88.552D-77.

97 Disputationes Photini Manichaei cum Paulo Christiano, ed and transl. A.
Mai, Bibliotheca Nova Patrum IV,2 (Rome, 1847) 80-104 (= PG 88.529A-
578D). On this debate see G. Mercati, “Per la vita e gli scritti di ‘Paulo il
Persiano’. Appunti da una disputa di religione sotto Giustino e Giustiniano”,
idem, Note di letteratura biblica e cristiana = Studi e Testi 5 (Rome, 1901) 180-
206, Jarry, op. cit., 210-12 and 338-39. See further note 107.

98 A, Demetrakopoulos, Bibliotheca Ecclesiastica 1 (Leipzig, 1866) 1-18.

99 Pp. 4,18-18,13 = PG 88.557A-573D. Note however that Antirresis 30
(9,13-18) differs considerably in its concluding words from the corresponding
Responsio 25 (88.564AB). Responsio 26 (564B) has no equivalent in the
Antirresis. The Antirresis is listed as no. 6998 in CPG III, 320.

100 Cod. Athon. Vatopedi 236 fol. 129v-140r. Cf. CCG 1, p. xxxi.
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the decree against them was promulgated in Constantinople, threw such a
pamphlet into the bookshop (BiBAtonpateiov!?!) situated in the palace and
departed. Thereupon the bookseller looked for someone who would refute this
Manichaean pamphlet, and finding Zacharias who later became bishop of
Mitylene, he gave it to him asking him to compose a refutation (antirresis)
of it. For he knew him from the seven chapters, or Anathemas, composed by
him against them (sc. the Manichaeans), to be a specialist in the refutation of
such fallacies. Accepting it, he refuted it as follows.!%2

The author’s decision to compose a theological treatise in the form of
Anathemas need not surprise us as the use of Anathemas had by then
become standard in conciliar decrees against heresies and in theological
polemics. Cyril of Alexandria summarized his disagreements with Nestorius
in the famous Twelve Anathemas.'°® while the teaching of Origen was
condemned by the Council of Constantinople (553) in fourteen Ana-
themas.!%® In the West, the teachings of Priscillian and of Mani were
condemned by the Second Council of Braga (563) in seventeen Ana-
themas.!% However, what is unusual is that the Seven Chapters not merely
lists the salient features of the heresy to be anathematized but also here and
there tries to refute the Manichaean position and to convict those being
converted from the heresy of their former error.

The challenge from a Manichaean to debate, which reminds us of the
histrionics of Felix may not, after all, have taken place. Honigmann has
rightly pointed out the similarity between the incident recorded in the

101 The word is a hapax legomenon. Cf. Mercati, art. cit., 187.

102 Demetrakopoulos, op. cit., y'-8" and J. B. Pitra, Analecta Sacra et Classica
Solemensi Parata IV,2 (Rome, 1888) VII: 'Avtippnoig Zayapiov émokdmou
Mutoddvng tov mopaloyiopdov 10 Mavigaiov Siedéyyovoa, xal Tf
aAnBeiq tfic g xal pévng dpxfic ovvietapévn, fiv Emofioato
Iyohaotikdg @v €11 xal ovviiyopog tfig dyopdg Tiig péyiotng tdv
‘Yrapyov, xai cvprovav 1o Képntt 10l marpipoviov, nviko
Tovatwiavog 6 evoePéotatog npdv Pacidedg drdtalv EEepdvnoe xatd
tov deotdrov Maviyaiov: téte yap twveg E€ avtdv, mpoxepévng tig
xat' adtdv Swatdfeng &v KwvotaviivouvmdAer, eig PipAlompateiov,
draxeipevov &v i Pacihikfy, Eppryav tdv towdrov yapimv xal
aveydpnoav. 'Elfter odv 6 Biflionpding 1ov deeilovia dvarpéyar Thy
poviyoixiv mpétaciy, kol evphbv Zayapiov, OV petd tadto YEVOPEVOV
érioxomov MutvAfvng, tadtnvy avt®d Bédwxev, aitioac abTdv THY
avtippnow tadtng momoacBal (der yop adtov éx tdv Enta xegoiaiov,
10V mop’ adtod xat’ avtdv cuvvieBéviov, eltovv avabepotiopdv,
émundeiong Fyewv npdg dvatponfiv Tdv Tow0VTWV mapoadoywopdv): O de
Aapov obtwg avétpeyoev.

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

104 Justiniani edictum contra Originem, ACO 3, 213,13-214,9.

105 See above note 24.
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prologue of the Antirresis and some passages at the beginning of Zacharias’
Life of Severus. In the latter we also find someone being given a heretical
pamphlet by a bookseller in the “Royal Portico” and asked to refute it.!%
The similarity of the two introductions”, says Honigmann, ‘implies of
course that at least in the second case (527 A.D.) this bookseller suggesting
that he refute the Manichaean pamphlet, is only a fictitious person’.!7
Furthermore, the longest surviving work of Zacharias in Greek is his
treatise “Disputation on the Working of the World” (Disputatio de mundi
opificio), a philosophical dialogue in the manner of Plato which shows that
he was at home in composing imaginary colloquies.!® The Antirresis,
therefore,might have been purely his refutation of what he understood to be
the philosophical basis of Manichacan dualism and the incident in the
bookshop a literary topos.

Since the Antirresis is the one authenticated work of Zacharias which
has as its main theme the refutation of Manichaeism, one would naturally
turn to it for comparison with the newly-discovered seven chapters of
Anathemas from the Athos manuscript. However, after cross-examining the
two texts, one cannot but conclude that if Zacharias had indeed compiled the
seven chapters of Anathemas against Manichaeism before 527, he made
little use of them in composing the Antirresis. Whereas the Seven Chapters
covers a wide range of topics like cosmogony, christology and the early
history of the sect, the Antirresis is a very specific refutation of the
philosophical basis of dualism. Although the first of the Seven Chapters
also attacks dualism on philosophical grounds, its target of attack was
Manichaean dualism which was based on the Manichaecan myth of a
primordial struggle between the forces of the Kingdom of Darkness with
those of the Kingdom of Light.!%® In the Antirresis, however, the attack is
narrowly focused on the metaphysical and ontological problems posed by a
primordial dualism of good and evil and the myth of a cosmic battle is
mentioned only in passing. The Anathemas devote much space to
condemning the Manichaean view of a docetic Christ.!'? The Antirresis
mentions Christ en passant and no reference is made to docetism.!!! The

106 i, Sev. 7,5-8.

107 Art. cit., 200. One cannot help feeling that the debate between Photinus
and Paul the Persian might also be fictional, composed in the literary tradition of
the Acta Archelai. For the argument on the historicity of the debate see Mercati,
art. cit., p. 191 and W. Klein, Die Argumentation in den griechisch-christlichen
Antimanichaica, Studies in Oriental Religions XIX (Wiesbaden, 1991) 31.

108 pGG 85.1011A-1143A. New critical edition by M. M. Colonna, Zacaria
Scolastico, Ammonio, Introduzione, testo critico, traduzione, commenio
(Na&oli, 1973). See esp. pp. 13-26 for the vita of Zachariah,

109 Capita VII (contra Manichaeos) 1 (12-26), CCG 1, p. xxxiii.

10 1bid. 4-5 (105-39) (xxxv-vi).

111 Antirresis 12 and 13, p. 17,4-15. Cf. PG 88.573AB.
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Seven Chapters give prominence to Mani’s teaching on cosmogony, the
names of the deities of his pantheon, the names of his early disciples and the
titles of his works.!12 All these received no mention in the Antirresis. In
fact we can learn more about Mani’s teaching on cosmogony from the pen
of Simplicius, a pagan philosopher of this period, who made an attack on
Manichaeism in a long passage of his commentary on the Encheiridion of
Epictetus, than from the Antirresis of Zacharias.!!3

The apparent differences between the Antirresis and the Seven Chapters
do not however disprove entirely the link which Richard saw between the
new text from Athos and Zacharias of Mitylene. The prologue of the Seven
Chapters says that work was compiled ‘from various works of theirs (i.e.
Manichaeans) and from those composed against them by the teachers of the
Holy Catholic Church of God’.!'# In other words, the Seven Chapters is a
mosaic or pastiche of quotations from other sources, worked into the style
of Anathemas. Hence differences in style and subject matter from the
Antirresis are to be expected. Moreover, the absence of any diatribe against
the Paulicians from the Seven Chapters suggests a pre-seventh century date.
Since Zacharias is known to have composed an anti-Manichaean work in the
form of seven chapters of Anathemas in the early part of the sixth century,
the coincidence in dating cannot easily be ignored.

The compiler of the Seven Chapters, despite his claim to have derived
his material from other works, did not mention a single source in his work
with the exception of those which he deemed worthy of denunciation like
the chief works of Mani and those of his followers. Thus we are left very
much in the dark as to the exact works he had consulted. One can justifiably
surmise from the excellent information which the Seven Chapters provide
on Manichaean cosmogony and cultic practices that he was truthful in his
claim to have access to genuine Manichaean works. The latter still seem to
have been available in Early Byzantium, despite regular proscription since
Diocletian, at least for the purpose of refutation. Severus of Antioch, whose
biographer Zacharias was, devoted a substantial part of one of his homilies
to a paragraph by paragraph refutation of a long extract on cosmogony from
a Manichaean work.!!

U2 Capita VII 2-3 (27-87) p. xxxiii-v.

113 Simplicius, in Epict. ench. 27, pp. 69,46-72,35, ed. Diibner. Text
reproduced in Adam, Texte 71-4. On this see I. Hadot, “Die Widerlegung des
Manich#ismus im Epictetkommentar des Simplikios”, Archiv fiir Geschichte der
Philosophie 51 (1969) 31-57.

114 Capita VII prol. (3-5) p. xxxiii: ovvnypéva éx BSiagdpav adtdv
Bipriov xal 2§ ov xat’' abvtdv ocvveyphyavto ot tfig aylag tod Becod
kaBoAikiig ExxAnoiag Si18doxalror, etc.

115 Sev. Ant., hom. cathed. 123, PO 23.148,23-189,20. Cf. Kugener-
Cumont, op. cit. 11, 88-150.
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The anti-Manichaean works which the compiler had used are equally
difficult to identify as we do not possess as much in patristic writings on
the subject in Greek as in Latin. We can say with reasonable certainty that
he used the Greek version of the Acta Archelai or a source which borrowed
heavily from it, like Ch. LXVI of Epiphanius’ Panarion.!1¢ The Seven
Chapters names Scythianus as a teacher of Mani.!!'” This name is not
attested in genuine Manichaean texts, unless it is a corruption, as Klima
suggested of Sakyamuni, i.e. the Buddha, whom Mani did acknowledge as
one of his forerunners.!!8 Otherwise, it is only attested in anti-Manichaean
works which contain a version of the early history of the sect derived from
the Acta Archelai.''® The compiler also seemes to have borrowed material
from the Acta on the Manichaean doctrine of metempsychosis and cyclical
rebirth.!20 Even the detailed statement on Manichaean Christology could
have also come from an anti-Manichaean rather than a genuine Manichaean
source despite the unique material it exhibits. The Manichaeans, in common
with other Gnostic sects, possessed a complex Christology but one in
which Christ’s redemptive role was not dependent on his having a real
earthly existence. Hence Manichaean docetism drew much fire from
Christian polemicists and it had particular relevance to the Christological
debates of the sixth century. Manichaeans were equated with extreme
Monophysites since their belief in the Primal man as an emanation of the
Father of Greatness was seen as profession of the One-Nature doctrine of the
Trinity. Apocryphal Manichaean works were cited to show that the more
extreme Monophysites had much in common with the Manichaeans in
Christology. Justinian himself in his letter to the monks of Alexandria cited
some passages allegedly from the epistles of Mani to disciples like Addas,
Skythianus and Kundaros which stressed the Manichaean belief in Christ
having “one nature” (pic @Oo1g) - hardly a term which Mani himself would
have used.'?! In our effort to identify the sources of the Seven Chapters we

116 Epiph., haer. LXV1,25,2-31,8, pp. 3,53,19-72,8 = [Hegem.], Arch. 5,1-
13,4, GCS, pp. 5,20-22,15. On the importance of the Acta Archelai to the
development of Byzantine and Mediaeval anti-Manichaean polemics see Ries,
Introduction 2 395-8.

17 Capita VII 1 (29-30), p. xxxiii: 'Ava@epatifo Ixvbravov xai
Bovddav, todg adtod idacxdlovg, ete.

1180, Klima, Manis Zeit und Leben (Prague 1962) 226-7.

119 Anti-Manichaean sources compiled before the sixth century and dependent
for information on the Acta Archelai include Philastr. Brix., haer. LXI, PL
12.1175-6, Cyrill. Hieros., catech. VI1,20-35, edd. Reischl-Rupp, I, pp. 184-
206 , Socr., hist. eccl. 1,22, PG 67.136A-140B and Thdt., haer. 1,26, PG
83.378A/B. For Epiphanius see above note 116.

120 Capita VII 6 (168-75) p. xxxvii, cf. [Hegem.]. Arch. 10,1-8, pp. 15,6-
16,13 = Epiph., haer. LXVL,28, 1-9, pp. 62,14-66,5.
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must bear in mind that the compiler would almost certainly have had access
to anti-Manichaean works which have not survived but are mentioned by
Photius, such as those of Diodorus of Tarsus in twenty-five books and of
Heracleon of Chalcedon in twenty books.'?? The latter’s work might have
even been published at about the same time as the Seven Chapters was
being composed.!?

Even the most cursory of comparisons between the Seven Chapters and
the Long Formula will show that the latter has derived almost all its
information on Manichaeism from the former. In many instances the
borrowings are verbatim, especially the Anathemas dealing with Manichaean
Christology. For the most part the compiler has simplified and abridged the
Anathemas in the Seven Chapters but the verbal parallels are so striking
that we can easily trace the individual Anathemas of the Long Formula back
to its parent-text. More important for the historian of Byzantine
Manichaeism is that the new text proves beyond doubt that the second half
of the Long Formula (viz. Anathemas 27 onwards) deals exclusively with
Paulicianism. Even the condemnations of the Manichaean proclivity to
undergo false conversion to Catholicism on the advice of Mani himself and
of the immoral practices of the Manichaeans at the Feast of the Bema which
some historians have regarded as genuinely pertaining to the Manichaeans
must now be seen as Byzantine polemics against Paulicians.!?* This is also
borne out by anti-Paulician authors like Photius and Peter the Higumen
who both cited the alleged saying of Mani that he would be willing to
receive back those who had to renounce their allegiance towards him under
the pressure of persecution.!? The substance of the condemnation against
Manichaean immoral practices at the Feast of the B&ma is also strongly
echoed in a passage in Syriac concerning the Messalians.}26

121 Justinianus, c¢. Monophys. 89-92, ed. Schwartz, Drei dogmatische
Schr en lustinians II (Milan, 1973) 38,30-40,2.

Photius, bibl., cod. 85, ed. Henry, II, pp. 9,37-10,38. Both Photius (ibid.
9,9) and Theodoret (haer. 1,26, PG 83.382B) mention the anti-Manichaean work
of the Arian bishop, George of Laodicea, which is another source that has not
come down to us but was probably still extant in th; sixth century.

123 Cf, Beck, op. cit., 372.

124 PG 1.1469C6-11 (Feast of the Bema anathematized). Cf. H.-Ch. Puech, Sur
le manichéisme et autres essais (Paris, 1979) 389. PG 1.1469C11-D5 (Anathema
to those who felt free to commit perjury). Among those modern writers who
regard this condemnation as pertaining to genuine Manichaeans are: Chadwick,
op cu 56 and 185, Decret, Aspects 333 and De Stoop, op. cit., 46.

25 Photius, narr. 24, p. 127,24-9, and Petr. Higum., append. ad Petr. Sic.
hist. Manich. 18, edd. Astruc ef al., art. cit., p. 90,1-6. The same logion of Mani
is also cited by Georg. Cedren., hist. compend., PG 121.832AB.

126 Bar Hebraeus, Chron. Eccl. 1, pp. 219-21 Abbeloos-Lamy. On this see D.
Chwolson, Die Ssabier und der Ssabismus II (St. Petersburg, 1856) 497, Jarmry,
op. cit., 340-1, Puech, op. cit., 280-81. The Manichaeans were also accused in
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The Short Formula must also be considered as having been derived
directly or indirectly from the Seven Chapters as it too yields little
information on Manichaeism which is not included in the Seven Chapters.
Both the Long and the Short Formulas, however, interestingly diverge from
the Seven Chapters on the creation of Adam and Eve:

(Seven Chapters) 1 anathematize those who say that Adam and Eve came into
being through the union undertaken by Sakla and Nebrod .... 127

(Long Formula) 1 anathematize the foolish myth of Mani in which he says
that the first man, that is Adam, was not fashioned by God to be similar to us
but that Adam and Eve were created by Saklas, the Archon of Evil, and by
Nebrod who he says is Matter. While he (i.e. Adam) was created in the form of
a wild animal, she (i.e. Eve) was created soulless and while Eve received life
frorri 2q"u': so-called androgenous virgin, Adam was released from bestiality by
her.

(Short Formula) In addition to these I anathematize him who denies that we
and the First Man, that is Adam who is similar to us, have not been formed
out of the earth by God. In addition to these I anathematize whatever they
fantastically assert about Matter and Darkness and the one called Sakalas, and
Nebrod and that concerning the various heavens and Aeons.!??

This is one of the few instances where the later Byzantine compilers,
especially that of the Long Formula, had elaborated the material borrowed
from the Seven Chapters and embroidered it with material from probably
non-Manichaean Sources. What the Long Formula says about Adam and
Eve has long perplexed Manichaean scholars as the material is not paralleled
in genuine Manichaean texts. Bohlig and Asmussen have suggested a
possible parallel in the Gnostic tractate The Apocalypse of Adam which
mentions Adam being liberated through Eve though there is no mention of

another sixth century source for meeting naked for worship without respect for
the sexes. Cf. Athan. Sin., hex. 7, PG 89.963D.

127 Capita VII 3 (84-85): xai (dvoBepatilm) tobg Aéyovrag éx tig
ovvovoiag tijg bmodeyBeiong nopd t0d ZaxAd xoi tiic NePpbdd
'yt'{cvﬁoﬂal tov 'Addp xoi thv Edav, ...

28 PG 1.1464B7-C1: 'AvaBepatile tov Anpddn Méveviog pdbov, év @
onov pf Sporov Auiv SwemenddoBar bnd 1od Beod tdV mpdtov EvBpenov,
tovtéoTt Tov "AdGp, GAA& vmd tod ZaxAd 10V Tig mopvelag fpyovrog xai
g NePpad, fiv eﬁm v YAnv gnot, yevésBor tov 'Adap xai thv Edav-
xai tov piv Onpiépopoov xtichijvar thy 8¢ dyvyov: xai v piv Edav
vrd tiig dppevikii Aeyopévng mopBévov peradaPeiv Lafig, tov 'Adap 8¢
und ¢ Edag drarlayivar 1fig Onpiwdiac.

129 Ficker, art. cit., 448,6-11: Tpdg todrorg 8¢ dvobepatilo tdv Gpvod-
pevov fludg Te xai tov mpdtov GvOpormov, tovt’ ot tov Adap 1oV
dpolov Muiv, pf SwamenrdoBar Ex yiig drd Beov- Ilpdg 8¢ todroig
avaBepatile xai Soa mepi 1e HAng xal oxdrog xal 6 xadodpevog ZoxAd
xai tiig Nefpdd xoi nept Sagpdpwv odpavadv xal aldvav puBoloyodav:
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him being freed from bestiality.!30.The original condemnation in the Seven
Chapters is less elaborate and closer to the true Manichaean position and one
which is accurately given in the Commonitorium:

Let him be anathema, he who believes the first man who was called Adam was
not made by God but begotten by the Archons of Darkness, so that the part of
God held captive in their members might be more firmly and fully held in the
earth and was in this way created. When the male and female Archons of the
Darkness had had intercourse and given their foetuses to the Chief Archon of
the Darkness, and he had eaten all and lain with his own spouse, he so
generated Adam from her, binding in him a large part of God that had been
bound in all the foetuses of the Archons of the Darkness which they had
given him to devour.!3!

The additional material in the Long and Short Formulas are clearly later
embellishments. The story of the creation of Adam and Eve in the
Manichacan myth is so grotesque and horrifying that it might have attracted
additional details when retold by anti-Manichaean writers. The fact that these
embellishments occur in texts which are otherwise well-informed on Mani-
chaeism because of the excellent material which is contained in their parent-
text, the Seven Chapters, has probably led scholars to pay undue attention
to them.

Like the Commonitorium Sancti Augustini, the Seven Chapters begins
with an introduction stressing the need for those who had been converted
from Manichaeism to anathematize their former heresy wholeheartedly. The
first chapter is devoted to anathematizing the dualism of Mani. It includes a
terse philosophical refutation of the Manichaean position. This digression
must have been an attempt by the compiler to brandish his skills in
theological polemics as it is not common in abjuration-formulas to find the
orthodox position being defended. Not surprisingly, this whole chapter was
ignored by the compiler of the Long Formula.

The second chapter is devoted to condemning the person of Mani, the
founder of the sect, his claim to be the Paraclete, his parentage, his

130 Bshlig-Asmussen, op. cit., 349, n. 15: ‘Die Vorstellung von Eva erinnert
sehr an den Gedanken einer doppelten Eva, wie er in der Schrift Nag Hammadi I1,5
begegnet, die Vorstellung von der Befreiung Adams durch Eva an Gedanken in der
Adamapokalypse Nag Hammadi V,5, wenn dort auch nicht von einer Befreiung
aus Tierhaftigkeit die Rede ist.’

131 [Aug.], comm. 4, CSEL 25,2, pp. 980,21-9: Qui credit hominem primum,
qui est appellatus Adam, non a deo factum, sed a principibus tenebrarum genitum,
ut pars dei, quae in eorum membris captiva tenebatur, copiosius et abundantis in
terra teneantur, et isto modo creatum, cum masculi et feminae principes tene-
brarum concubuissent et fetus suos maiori principi tenebrarum dedissent, et ille
omnes comedisset et cum sua coniuge concubuisset atque ita ex illa Adam
generasset, ligans in illo magnam partem dei, quae ligata fuerat in omnibus
fetibus principum tenebrarum, quos ei manducandos dederunt, anathema sit.
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forerunners and teachers, his disciples and his principal writings. Much of
this material was later excerpted into the Long Formula. However, the
Byzantine compiler found it necessary to leave out one or two statements
which would strike an informed heresiologist as odd. The Seven Chapters
anathematizes ‘Zoroaster whom Mani called the sun and who appeared
without a body (xopic oopatog) among the Persians and Indians’.!32 It
also anathematizes Sisinnios for appearing in human form before Mani but
no further explanation is given for his identity.!*3 The Long Formula omits
the reference to Zoroaster being without human body.!* As for Sisinios it
follows the other Byzantine polemicists like Photius and Peter of Sicily in
correctly identifying him as Mani’s successor, and places his name in the
list of Mani’s disciples where it properly belongs.!3S However, the Long
Formula also adds to the aliases of Mani the name of Kubricus which is
found in the Acta Archelai and sources derived from it.!3¢ In the same vein
it also lists Terebinthos among Mani’s teachers, a name which is also from
the Acta.'3 The list of Mani’s disciples in the Seven Chapters is
considerably shorter than those given in the Long Formula and similar lists
in the anti-Manichaean (i.e. anti-Paulician) works of Peter of Sicily and
Photius.!3® However, it contains names which, with the exception of
Thomas, can be corroborated by genuine Manichaean sources.!?® The names
it provides formed the basis for the later lists. The brevity and the accuracy
of this earlier list allows us to identify names in the Byzantine lists which
are later additions. It is interesting to note that, unlike the Long Formula,
the Seven Chapters does not make Mani’s disciple Thomas the author of the
Gospel of Thomas.!4? Similarly, it only names Hierax as an author of
Manichaean writings whereas both the Long and Short Formulas list him

132 Capita VII 2 (30-2), p. xxxiii: ("Ava@eparifo...) kol Zapadfv, Ov
Oedv elvai lgnot, pavévia npd odtod &v Opowdoct yepic odpotog mapd |
"Ivdoig te xai IMépoaig, dv xai fiAov aroxalei,

133 Thid. 2 (33-5), p. xxxiii: (Avafepatifo...) xai tov Ligiviov, dv petd
odpatdg enot gaviver xatd tOv Juoov tpdémov mpd avtod maph
Mépoaig.

134 PG 1.1461C9-11.

135 Ibid. 1468A7: (CAvaBepatilo...) Zioivviov 1ov dibddoyov tiig TovTO
paviag, ... Cf. Petr. Sic., hist. 67, p. 31,24-5, and Phot., narr. 50, p. 137,11-
2
136 [Hegem.], Arch. 64,2, p. 92,21. Cf. Petr. Sic., hisi. 51, p. 25,20, and
Phot., narr. 41, p. 133,28. On the possible Iranian derivation of the name see
H.-Ch. Puech, Le Manichéisme. Son fondateur, sa doctrine (Paris, 1949) 25 and
108-09, n. 73.

137 pG 1.1461C8.

138 For comparison of the lists see below, comm. ad 2,35.

139 See below, comm. ad 2,36-7.

140 Capita VII 2, (36), p. xxxiv. Cf. PG 1.1468B7-9.
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with two other exegetes and commentators: Aphthonius and Heracleides.!#!
Hierax himself is generally regarded as the same person as Hierax of
Leontopolis, a famous Egyptian ascetic of the fourth century.!42 Aph-
thonius was a Manichaean teacher who debated unsuccessfully with the
Arian Aetius.'¥3 As for Heracleides, his identity remains uncertain.! These
two additional names are also given in the anti-Paulician works of Photius
and Peter of Sicily which may indicate that their association with abjuration
formulas is of a later date.!43 As with the list of disciples, the list of Mani’s
writings given in the Long Formula is slightly expanded to accommodate
the works of latter-day Manichaeans, but it differs in many respects from the
list in the Short Formula:146

The Seven Chapters ~ Long Formula Short Formula
(1) The Treasure (3) The Treasure of Life (2) The Treasure of
' Life
(2) The Living (2) The death-bearing (1) The Living Gospel
Gospel Gospel
(3) The Book of Secrets (5) The (Book) of Secrets -
(4) The (Book) of (4) The (Book) of Mysteries (4) The (Book) of
Mysteries
(described as an anti-
O.T. work)
(5) The (Book) of (6) The (Book) of -
Recollections Recollections
(6) The anti-O.T. work  (7) The anti-O.T. work -
of Addas and Adminatus of Addas and Adminatus
(7) The Heptalogue of  (8) The Heptalogue of (6) The Heptalogue of
Agapius Agapius Agapius
(8) The Epistle of Mani (1) The Book of Epistles (3) The collected
letters

(9) Prayers

(10) Prayers

(7) Prayers!47

141 Capita VII 2 (39-40), p. xxxiv: ("Avafepatifo..) xal 1ov ovyypagia
g paviyaixic dbelag 'Tépaxa. etc. Cf. PG 1,1468B4-6 and Ficker, art. cit.,

447,17-8.

142 Epiph., haer. LXVII, pp. 132,13-140,16.
143 philostorg., hist. eccl. 11,4, GCS Philostorg. pp. 46,23-47,8. See below,

comm. ad 2,40.

144 For various suggestions, none, though, convincing, see Alfaric, op. cit.,

II, 114.

145 petr, Sic., hist. 67, p. 37,27-9, and Phot., narr. 50, p. 137,15-6.

146 The table is compiled from Capita VII 2 (40-52), p. xxxiv, PG 1.1465D-
7A4 and Ficker, art. cit., 447,2-9.

1471t is not entirely certain from reading all these lists whether it was merely
the Manichaean prayers in general which were anathematized or a specific work
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(9) The Theosophy of
Aristocritus
(5) The Treatise on
the Giants

Comparison of the lists shows that the material provided by the Seven
Chapters was transposed almost in its entirety into the Long Formula. The
only significant addition is the Theosophy of Aristocritus. This work is also
mentioned in the Seven Chapters but in a different context, and we shall
return to it in due course. The Short Formula on the other hand gives a list
which is much closer to the one given by Timothy in his De receptione
haereticorum and Peter of Sicily. Both of these later lists refer to Mani’s
Epistles as being in a collection (i 1@v 'Emwtodév opdg).!48 Peter of
Sicily also describes the Book of Mysteries as an anti-Old Testament work,
whereas in the Long Formula, as in the Seven Chapters, the same attribute
is paid to the work of Addas and Admantius. Lastly, the Short Formula is
the only one of the three texts to abjure a work of Mani entitled the
Pragmateia. Goar's text gives its full title as the Working of All Things
(thv 1dv mdvtev npaypoteicv) which is in fact a misreading for thv
tdv ynyavieov mpayuateiov (The Treatise on the Giants) - a work
which is also known to Timothy and appears to be a crasis of the titles of
two Manichaean works, The Book of the Giants and Treatise
(Pragmateia).!* One gets the general impression that the compiler of the
Long Formula had used the Seven Chapters as his chief source of
information for the early history of the Manichaean sect but had also updated
this information by adding some extra material taken from the standard
Byzantine anti-Manichaean works like those of Peter of Sicily and Photius.
The similarity between the list of Mani’s writings in the Short Formula and
the one provided by Timothy requires further investigation as does the
question of the source of the differences between the Short Formula and the
other two formulas. However, this must be regarded as beyond the scope of
the present study.

The third chapter denounced in detail Mani’s cosmogonic myth by
listing some of the principal deities and demons of the Manichaean
pantheon. Here the compiler of the Long Formula has limited himself to
transposing the names of the deities and demons. The material in the Seven
Chapters is much fuller because it gives brief descriptions of the functions
of some of the deities. Whereas it lists the various deities and demons
roughly in the same order of apperance as in any standard version of the

of prayer. However it is instructive to note that Timothy of Constantinople
(recept. haer. PG 86.21C9) gives ¢’ ‘H t@v Edydv.

148 Thid. 21C7-8 and Petr. Sic. hist. 68 (31,32).

149 Ficker, art. cit., 447,4 and PG 86.21C10.
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Manichaean myth, there is an awkward displacement in the Long Formula
as we find towards the end of the list the Aeons and the Acons of Acons.
The Seven Chapters has correctly placed them early in the list because of
their close association with the Father of Greatness.!3° It seems that the
compiler of the Long Formula had left them out at first and then included
them as an afterthought. The list of the deities in the Seven Chapters
contains one more name than the Long Formula: the Image of Glory (n
Eixav tfig 86Eng) which is also hitherto unattested in Greek. At first sight
it strikes one as an error for a much better-known Greek Manidchaean term:
the Column of Glory (6 oTvAdg tiig 86Enc).!5! However, as I shall explain
in greater detail in my commentary to the Seven Chapters, we do know of a
similar term in Coptic Manichaean texts and what we have here is a unique
occurrence of its Greek original form.!52 The abridged version of this
chapter in the Long Formula has long been regarded by Manichaean scholars
as a source of great value because it has preserved for us the only known
Greek forms of the names of several important Manichaean deities. The
Seven Chapters with its fuller detail will no doubt prove to be even more
valuable.!53

The defence of the authority of the Old Testament forms the first part of
chapter four. Nearly the whole of this section is copied verbatim into the.
Long Formula. The latter extends the condemnation of those who deny the
authority of the Laws and Prophets, as does the Short Formula, to Marcion,
Valentinus and Basilides to demonstrate this common trait among Gnostic
teachers.!>* The second half of the chapter and much of Chapter five give a
detailed denunciation of the Manichaean view of Christ. As the subject is of
fundamental importance to the condemnation of the heresy by the Christian
church, much of this material is also taken into the Long Formula.
Nevertheless, here and there the compiler of the Long Formula abridged and
simplified the material he borrowed. The fuller information which the new
text provides especially on the Manichaean view of Jesus’ baptism will add

150 PG 1,1461D5-6 and Capita VIII 3, lines 60-61 (XXXIV). The number of
144 given by the latter to the Aeons of Aeons is an interesting new piece of
information.

151 Capita VII 3, line 76 (p. XXXV). For the Column of Glory see Acta
Archelai 8,7 (p. 13,11 = Epiph., haer. 66,26,8, p. 60,10).

152 See below, comm. ad 3,76, p. 203.

153 The value of this new material does not seem to have been fully realised.
The only instance I have come across of the Seven Chapters being used in the
study of Manichaeaism is by M. Tardieu, “Prata et ad'ur chez les Manichéens”,
ZDMG 130 (1980) 341, n. 11.

154 PG 1.1461D10-4A2: 'Avabepatitw Mapxiova xai Obaleviivov xal
Baoiieidnv xail mavta dvlpomov 10v todpnoavia fi ToApdvio fi
toApfioovia PAacenueiv xatda thg Ialawag AwBixng ... Cf. Ficker, art.
cit., 447,19-21.
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much new insight to the very complex subject of Manichaean Christology.
It will also help us to perceive the Byzantine understanding of the Mani-
chaean position in the light of the Christological controversies of the sixth
century.

The remainder of Chapter five denounces the Manichaean view of Jesus
as the sun and vehemently denies that Mani was the promised Paraclete,
giving a paraphrase from the Acts of the Apostles to prove that the Paraclete
had come in the form of the tongues of fire on the Day of the
Pentecost.!%5. This long Biblical quotation was omitted by the compiler of
the Long Formula.

The main theme of Chapter six is the refutation of the Manichaean
view that human souls are consubstantial with God and belief in
metempsychosis. This was needed to counter the Manichaean belief that
human souls are Light-Particles held captive in human bodies but they were
once part of God.!%6.The chapter ends with a philosophical refutation of this
belief in consubstantiality. Like the philosophical arguments in chapter one
of the Seven Chapters, this section did not interest the Byzantine epitomator
and was omitted from the Long Formula.

The last chapter is the longest of the Seven Chapters and covers a
variety of topics. It begins with anathematizing aspects of Manichaean
teaching on ethics, singling out their avoidance of child bearing, their
abhorrence of washing and their observance of the Feast of the Bema for
special condemnation. Then it moves on to condemn two sects, the Hilar-
ians and Olympians who were regarded as Manichaean sects.!57.Who they
were is not explained, but it is worth noting that in the Long Formula the
names of Hilarianos and Olympianos are included among the disciples of
Mani.!5® Needless to say, neither the names of these sects nor of their
leaders are authenticated by genuine Manichaean texts. Their appearance in
the Seven Chapters as splinter groups of the Manichaeans or, more
probably, sixth century heretical groups labelled as Manichaeans, helps to
clear up the strange occurrence of the names of their eponymous leaders
Hilarianos and Olympianos among the disciples of Mani in the Long
Formula. True to the Byzantine belief that all heresies are linked to each
other, like Samson’s foxes, by their tails, the Long Formula has extended
the list of Mani’s disciples through the ages, not only to the Hilarians and
Olympians, but also the leaders of the Paulician sect.

A similar observation may be made of the anathematization of
Aristocritus and of his book entitled Theosophy in which he claimed that

135 Capita VII 5 (146-60) p. xxxvii. Cf. Act. 9,15 et passim.

156 See below, comm. ad 6 (164-5), p. 209.

157 Capita VII 7 (220-21), p. xxxix: ('AvaBepatifo ..) xai dridc eineiv
Moviyaiovg @raviag, eite ‘lAapuavoig, eite 'Olvpmavoie, ...

158 pG 1.1468B10.
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Christianity, Judaism, Paganism and Manichaeism are one and the same.
However, in order to persuade the reader that he was not a genuine
Manichaean Aristocritus apparently pretended to attack Mani.'s® The fuller
information which the Seven Chapters furnishes on him and his work seems
also to indicate that he was not a genuine Manichaean, but the label was
pinned on him because he was a syncretist.

The work concludes with an oath which the subscriber had to take to
assure the authorities that he had anathematized Mani and his teaching in all
sincerity and he would be anathema if he had done so deceitfully. This was
clearly a safeguard against any false conversions, undertaken for the sake of
one’s immediate safety which would be reneged upon as soon as the pressure
was lifted.

Conclusion

Abbé Richard has laid before us an exciting and important document for the
study of the history of Manichaeism. The excellence of its information is
enhanced by the fact that it was composed in Greek as we do not have an
abundance of accurate sources on Manichaeism in that language, especially
on Manichaean cosmogony. The new text has preserved the Greek forms of
many important Manichaean technical terms which cannot be found
elsewhere except for those which had been excerpted into the later Byzantine
formulas. To the compilers of these later texts we owe much for preserving
some of the excellent material from the Seven Chapters for us. However,
their late date and the fact that much of the Long Formula is directed against
Paulicians have hitherto cast a dark shadow on their usefulness to the study
of the early history of Manichaeism. It is gratifying therefore to know that
much of the excellent material pertaining to genuine Manichaeism goes
back to a sixth century source which we now have in our possession. We
owe a great debt to the late Abbé Marcel Richard for making a preliminary
publication of this fascinating text in his edition of the works of John of
Caesarea. Had he not done so we may have had to wait for many years
before it is rediscovered.

2. Texts and translations of the Seven Chapters
and of the Long Formula

(infra pp. 234-55)

159 Capita VII 7 (221-33), p. xxxix. Cf. PG 1,1468A5-10.
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SEVEN CHAPTERS

Below are seven chapters together
with suitable anathemas against the
most godless Manichaeans and their
foul and abominable heresy, compiled
from various works of theirs and from
those composed against them by the
teachers of the Holy and Catholic
Church of God - chapters showing
how those who wish to repent with
their whole soul and their whole heart
must anathematize their former heresy
and give us the (true) Christians, full
satisfaction.

1. I anathematize Maneis, also
called Manichaeus, soul and body,
who is rightly so named because of
the madness with which he raved
against God, (and who is) the vessel
of the Devil and instrument of the
whole of atheism, the advocate of
evil, wherefore he favours it with
substance and royal power and makes
it a first principle, which he raises in
opposition to God, the one and only
real principle which exists, calling it
darkness and matter. And he is so
anxious to be rich in power in it as to
say that it has swallowed a part of
good and will not release it
throughout eternity. Wherefore this
godless person maintains the
fantastic theory of two principles, or
rather, two natures, introducing a
strange myth which is full of impiety
and falling into his own trap since he
brings together into one, things,
which according to him are opposed
to each other by nature, light and
darkness, and in self-contradiction
postulates that they are receptive of
each other, so as to be mingled and,
through swallowing, arrive at a
union. Therefore, he agrees that evil,
having fallen in love with good, as he
says, is not even evil, himself

Kepdadora éntd obv avabepa-
Topoi¢ mpoo@dpolg kxatd Tov |
dBeotdtov Mavigoiov xai tig
papdg avtdv kai Beoctvyodg |
aipéocog, ocvvnypéva éx Sagdpav
adtdv Bipriov xai £ dv xat’ |
oVTdvV cuveypdyavio ol ¢ (&1'1'.(1§
100 Beod xabolixiig éxxAnociag |
d1ddoxarol, xai maplotdvro ndg
3¢l todtovg £§ 8Ang wuxfig xai |
¢ O6Ang xapdiag peravoeiv Pov-
lopévovg avaBepatiletv v |
yevopévnv abtdv ailpeow xai
hpag tobg Xprortiavobg mAnpo-
qolpelv.

1. 'AvaBepariCe Mavnv 1ov
kol Moviyaiov obv adtfi wuxfi
kol 110 gopatt, tov éx Tig paviag
fig tpdvn xotd tod Beod Sikaimg |
ovopaloépevov, 10 oxedog tod
Swafbdrov xal 1fig maomg Gpyovov
| abBelag, tov Thg xakiag ocvv-
fiyopov, &1’ @v odolav adt) xoi |
Baoireiav yopilerar xal apyhv
didwowv fiv xatd tod Beod, tig
pag | xoi pévng odong apxig,

¢navictnol, okxdétog xkoi VARV
tadtmy 113 dnoxerav. Kai too-
ovtov  @ihoTipeitol  xpdtog
TAovtdv v avtfl, | dote xal

polpav avThV ALYELV KOTATLELY
100 dyaBod xai eig¢ | paxpoig
aildvag pn droAdewv. “Ofev xoi
dvo apyég fiyouy 8o | ¢@doeig
tepatevetar, PoapPfapikdv pubov
elodyov koi doefeiag | avapestov
kol Eoavtd meputintov O dbeog, el
ye eig Bv ouvvayer 1 120 1§y gloe,
kat' avtév, aAifloig évavria,
e kai oxodtog, xal | ailiflov
glvai gnot dextixd, payduevog
avtog tavtd, Gote xai | gvy-
kpabfivar xail Sid 1fic xata-
néoewg ei¢ xowwviav EABelv.
‘EpacBeiong odv, bg gnot, 100
ayafBod tfig waximg, [fiv] ovdE |
xaxiav elvar ovyyopel, avotpé-
nwv adtdg tO oikelov avamioopa,
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(1461 C) How those who are entering (1461 C) “Onwg xph aGvabe-

the Holy, Catholic and Apostolic patilewv éyypagwg thv aipeow

Church from the Manichaeans should oabtdv tobg anxd Mavigaiov

anathematize their heresy in writing. npocwdvtag Tfi Gyig t0d Oeod
xaBolixfi xai amootoAixf
"ExxAnoiq.
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overturning his own work of fiction,
if indeed it (i.e., evil) actually does
desire good and by gobbling (it) up
profits from the object of its desire.

2. I anathematize Maneis who is
also Manichaeus, who dared to call
himself the Paraclete and Apostle of
Jesus Christ, in order that he might
deceive those he encountered. I
anathematize Scythianus and Bouddas,
his teachers, and Zarades whom he
alleges to be God who appeared before
him in the likeness of a man but
without body among the Indians and
the Persians. He also calls him the sun
and therefore compiled the Zaradean
prayers for the successors of his own
(i.e. Maneis’) error. (I anathematize)
Sisinios who he says appeared with a
body in much the same fashion before
him among the Persians. I
anathematize the disciples of Mani-
chaeus, Addas and Adeimantos,
Thomas, Zarouas and Gabriabios and
Paapis, Baraies and Salmaios and
Innaios and the rest, and Pattikios,
the father of Mani as being a liar and a
father of the lie and Karosa his mother
and Hierax, the historian of
Manichaean disbelief. I anathematize
all the Manichaean books, the one
which they call Treasure and their dead
and death-bearing Gospel which they
in their error call Living Gospel, they
by doing so having mortified
themselves apart from God, and that
which they call the Book of the
Secrets and that of the Mysteries and
that of the Recollections and that
which refutes the Law and the holy
Moses and the other prophets
composed by Adda and Adeimantos,
and the so-called Heptralogue of

125 el ye xai ép@ t0b ayabod xai
S1& 1fig xatandoeng dnoloberl 10D
I noBovpévou.

2. 'Avafeporiloe Mdvnv tdv
xal Mavigaiov, 1ov mapakAntov |
tavtdv Ovopdoal toApficovia Kol
andotolov 'Incod Xpiotod, ive |
toVg avTd mepirintoviag Gmo-
ton. 'AvaBeparilo IxvBravodv
xoi 30 Bo9ddav, todg adtod
d1daoxddrovg, xai Zapadnv, Ov
Oedv elvai lgnoy, oqavévia mpd
avtob év OpoldgEl Yopig GAOpATOg
rapd | ‘Ivéoig e xai Iépoaig, Ov
kol fAwov dnoxalAel, dote xal
Zapadiog | edydg ovvbeivar toig
Sraddyorg tfig od1od mAdvng, kol
tov | Iioiviov, Ov petd odpatdg
¢noL eoavival xkatd tov Opolov
tpoémov 172 mpd avtod mapa Ilép-
cag. 'AvaBeparife todg Moavi-
zaiov pabntdg, | 'ABdGv  xai

'Adeipavtov, Owpdav, Zapodav
xai Tappidfrov xai | IMaamiy,
Bapainv xali LoaApaiov xal

Ivvaiov kol tobg Aowmovg, xal |
Moattixiov 10v matépa 10D
Mavyaiov, ola yebotnyv kal 10d |
yeddovg matépa, xai Kapdoav
v adtod pntépa xai tov (40
guyypogéa Thg poviyaixic afelag
‘Iépaxa. 'AvaBepatilo ndoag |
tag paviyaikag Piflove, tov
Aeydpevov mop' avtoic Bnoavpodv |
xal 10 vekpov xal aavumq:épov
advtdv Evayyéliov, 6 Exeivor |
nAavopevor Zav edayyéAlov &mno-
xalodot, vexpoBévteg éviedBev |
#idn é&nd Beod, xel THv map’
avtoig Ovopalopévny Biflov tdv
145 'Amoxpigwv kol THV TdV
Mvotnpiov xai v tdv 'Anopvn-
povevlpdtov xai thv xarte 1ol
vépov xai tod dylov Motcéeg xal
tav | &Ahov npogntdv 'Adda xal
‘Adepdviov ovyypaoiv, xai thv |
Aeyopévnv 'Emtdloyov 'Ayaniov
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(1461 C) 'Avofepatilo Mdavevra
tov xoi Mavigoiov xai Koofpi-
xov, O0¢ étdAunoev tavtov Mapd-
xAntov -Ovopalew xai 'Andarodov
‘Incod Xprotod. 'AvaBeparifo
Zxvbiavdv xai TepéPvBov tov xai
[Bovdav], tobvg Mdaveviog 8ida-
okGiove. 'AvaBeporilo Zapddnv,
ov 0 Mavnc Oedv ¥Aeye mpd adtod
gavévta nap’ 'Ivdoig xai Mépooang
xai “Hhwov amexdder: obv adtd
8¢ xal tag Zapadelovg Ovopa-
Copévag evyag.

(1468B) ’Avabeparilo 1ov matépo
Mévevtog, Matéxiov, olo WEVOTHY
kol tod yevdolg matépa, xai Ty
adtod pntépa Kapooocoav xail
‘Iépaxa xai "Hpoxieidny xai
'AgBbviov, tobg bmopuvnupatioTic
xai ¢Emymtég tdv todtov ovuy-
ypappdtov, xai tolg Aoimodg
avtod pabnidg Gravroag,
Zicivviov 1dv  Swddoyov g
10010V paviag, Qwpdv TOV GUV-
tafduevoy 10 xot'  avtov
Aeydpevov Edayyédwov, Bouvdav,
‘Epupav, ['Addv], 'Adcipavrov,
Zapovav, Fapprafov, 'Ayémiov,
‘Thaprov, 'OAdpmwov, ‘Apro-
téxkpitov, ZaApaiov, 'lvvaiov,
MMdamyv, Bapaiav, xal ... (1466D/
8A) 'AvoBeporile mavia 1k
déypata xal cuyypappara Tod
Mévevtog xai 1t t@v ‘Emcroldv
avtod PBifAiov xal mdcag tag
Mavigoixkag Bifrovg: olov T
vekponowwv  avtd Edayyéddiov,
Snep Cdv xahobor, xal tdv
Onoavpoy 10 OBavdrtov, Ov
Aéyovor OBnoavpdv Lofg, xal thv
xalovlpévnv Mvuotnpiov Biflov,
év | Gvatpénewv melp@vIal VOOV
kol mpogntog, kol THV  T@V
'AnoxpVomv  xai TRV 1AV

(1461 C)I anathematize Mani (or the
“Mad Person” Mavevta), also called
Manichaeus and Koubrikos, who dared
to call himself the Paraclete and the
Apostle of Jesus Christ. I anathe-
matize Skythianus and Terebinthus
and [Boudas], the teachers of Mani. I
anathematize Zarades whom Mani said
to be a god who appeared before him
among the Indians and Persians and
called him the sun. (I anathematize)
with him too the so-called Zaradean
prayers.

(1468 B) I anathematize Patekios, the
father of Mani, as being a liar and a
father of the lie and his mother
Karossa and Hierax and Heracleides
and Aphthonius, the commentators
and expositors of his writings, and all
his remaining disciples, Sisinnios the
successor of his madness, Thomas
who composed the Gospel named after
him. Bouddas, Hermas, Adas, Adei-
mantos, Zarouas, Gabriabios,
Agapios, Hilarios, Olympios, Aris-
tokritos, Salmaios, Innaios, Paapis,
Baraias and (... see Appendix [}.
(1466 D) I anathematize all the
dogmas and writings of Mani, his
volume of Epistles and all the
Manichaean books, such as his (their)
death-bearing Gospel which they call
the Living (Gospel) and the Treasure
of death which they call the Treasure
of Life and the so-called book of the
Mysteries, in which they try to refute
the Law and the Prophets, and (the
book) of the Apocrypha and that of
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Agapius and Agapius himself and
every book of theirs together with the
Epistles of the most godless
Manichaeus and every so-called
prayer of theirs - as being full of
sorcery and paying homage to the
Devil their father. I anathematize
them all and curse them together with
their principals, and their teachers
and bishops and elders and elect
(ones) and hearers with their souls and
bodies and their impious tradition.

3. 1 anathematize the ridiculous
myths of Manichaeus who postulates
two principles, god and matter, good
and evil, light and darkness, and the
god of whom he speaks. He says this
god is seated outside this world and is
four-faced (tetraprosopos) whom he
also calls the Father of Greatness,
who, he says, brought forth twelve
gods and called them Aeons; from
whom are brought forth 144 gods
which are called Aeons of Aeons, and
the other god, who, he says, emanated
from the Father of Greatness and is
called by him the First Man, (namely)
the one who, as he says, battled with
the evil (principle). (I anathematize)
the Crown-Bearer, and the deity whom
he calls the Virgin of Light and the
Custodian of Light - for so he names
him - and the five gods which are
called by him the five spiritual lights
(or elements), the ones which he says
were devoured by the evil (principle).
(I anathematize) the (god) who flayed
the evil gods, as he postulates in his
myths, and from their skins and
sinews made the heavens and from
their knees, the earth, and from their

xal avtov 'Ayamov xai nacav |
abtdv Piprov petd xal tdv
¢miotoddv  10b dBewtdtov
Maviyaiov 150 xai xdcav edyhv
adt@dv Aeyopévny, ola yonteiog
oboav dviamieo | xal tov Bid-
Bohov, 10v avtdv notépa, Bepo-
revovoav. “Amavtoag | todrtoug
avabepatiCo xai xatabBeparilo
obv dpynyoig avridv xai |
d1daoxdlorg xai émiokdmorg kol
npecPutéporg kol éxhextoig |
abtdv xal axpootalc MHETG T@V
yuxdv adtdv kol copdtev kot P3
tfic abéov avtdv napaddoewe. |

3. 'Avafepatifo tobg Anpd-
deig 10 Mavigaiov pbbovg,
dpyég | brotBepévov dbo, Bedv
xoi YAnv, dyaBov xai xaxdv, i
xai | oxétog, xai tov map’ avtod
puBevépevov Bedv, dv gnow FEw |
1008e 100 kbopov xabficboar xai
elvar tetpanpbéoonov, Bv xal 160
natépa 10d peyéBovg dmoxadel xai
ov =mpoPaieiv Aéyer Beodg |
dvokaidexa xal aidvog émov-
opboar, & dv mpoPAndivar
txatdv | tecoopaxoviarécoapag
Oeotg, ol¢ aidvog aldvev xAn-
Ofvar, kot | tov Etepov Bedv, Sv
onot npoPAnbrivar éx 1od matpdg
10b | peyéBovg, tOv map’ avtod
Aeyopevov Tpdtov dvBporov, tov
xoi | moAepfoavta, ¢ enol, petd
00 movnpod, xai tov Itegavned-
Ipov, kol tov Bedv tov Aeydpevov
nap’ avtod MapbBévov tod (65
patdg, xai tOv Peyyoxdroxov -
obte yap avtov Erovopdler -lkai
tobg mévie Beodg todg map’ adrod
xAnBéviag mévie oéyyn | voepd,
tob¢ xai xataPpwbévrac, ©
gnoiv, vmd 1od movmpod, xai |7
1ov arodeipavia todg movmpobg
Beode, xabag abvrog pvBoloyel, |
xal &x tdv Popodv adtdv xoi TdV
vevpov mowmfjoavia tobg |
ovpavobg xal £x 1OV YyovaT®V
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Amopvnpovevpdtov  xai TRV
veypoppévny “Adg xal 'Ader-
pavie, xatd Mobofeg xai todv
drllowv  mpoonrdv, koi THV
Aeyopévnv ‘Emtddoyov 'Ayamiov
w 'AvoBepariCo xai  xata-
Bepatifo ndvtoag tobg Maviyaiovg
kal macav adtdv PBiflov xal
nacav ebyfv, paAdov && yon-
telav, xai mavrag tobg dpynyods
adtdvy kol didacxddrovg «xal
gmioxémovg kol mpecPutépovg kol
txdextobg xai éxhextdc xal
dxpoatdag xol pobntag, petd tdv
yoxdv adtdv kol copdrtov xal
1fi¢ aBéov mopadiceac.
(1461C/D) 'AvaBeparilo mdvrag
odg 6 Mdvng dvémlaoce Beotc,
fitor tov tetpanpbécenov matépa
100 peyéBovg xai tov Aeydpevov
npdtov avlpwrov xai tov Ltega-
vneopov xal Tov ovopaldpevov
NoapBévov 100 omtdg kol 1OV
deyyoxdtoyov xal mévie voepd
@éyym xai 1OV xaAodpevov Anui-
ovpydvy xai Tov Un’  avtod
npofAnfévia Sixaiov xprthv xal
tov dpogdpov tdv Pactdlovia
v yiv xai tov lpeoPitnv xal
ndvtag Garladg odg o6 Mavng
mAdrrer Beodg kol Aldvag xai tdv
Aldvev Aldveg xai Soa adtd
énpoaypatedOn mepl yrydviov xal
EXTPOHATOY.

the Recollections and that composed
by Ada and Adeimantos directed
against Moses and the other Prophets,
and the so-called Heptalogue of
Agapius and the book of Agapius .... I
anathematize and condemn all the
Manichaeans and every book of theirs
and every prayer, or rather sorcery,
and their principals and teachers and
bishops and elect men and women and
hearers and disciples together with
their souls and bodies and their
impious tradition.

(1461 C/D) I anathematize all those
whom Mani fashioned as gods,
namely the four-faced Father of
Greatness and the one called the
Primal Man and the Crown Bearer and
the one named the Virgin of Light and
the Custodian of Light and the five
Luminous Spiritual Ones, and the one
called the Demiurge and the Just Judge
who emanated from him and the
Omophoros who holds up the earth
and the Envoy and simply all those
whom Mani fashions as gods and the
Aeons and the Aeons of Aeons and
whatever things were devised by him
concerning giants and abortions.
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sweat, the sea, (namely) the (god)
who is called the Demiurge by Mani
himself. (I anathematize) the (god)
who emanated from him (i.e. the
Demiurge) who fastens to the ten
heavens the chains of the Archons
who have been bound, (namely) the
one whom he calls the Just Judge. And
(I anathematize) also the (god) called
the Image of Glory, (and) Omophoros
(ie Atlas) who holds up the earth,
which, as he says, is the body, so he
fabulously maintains, of the archons
who have been flayed. And (I
anathematize) the so-called Envoy (or
Elder) and, to put it simply, all the
gods which he says to have been
produced by the Father of Four Faces
(or Persons) and whatever he
imagines concemming abortions and
giants. I anathematize all these myths
and condemn them together with
Manichaeus himself and all the gods
proclaimed by him and those who say
that out of the sexual union which was
glimpsed Adam and Eve were
generated, issuing forth from Sakla
and Nebrod, and to put it simply, (I
anathematize) whatever is contained
in the Manichaean books, especially
their magical works.

4, 1 anathematize those who
professed, or are professing, or will
profess two principles, that is to say
two natures, one of good and one of
evil. And (I anathematize) those who
attack and even insult Abraham, Isaac
and Jacob, the holy patriarchs, and
Job, renowned in song, and the most
godly Moses and the divine prophets
(who came) after him: Joshua, the son
of Nun, and Samuel and David and
Elijah and the others - to put it
plainly, (I anathematize) those who
slander the entire Old Testament and
blaspheme the true God, the maker of
all, who appeared to Moses on Mount

avtdv v YRy kol ik Tdv
dpdtov | v Bdracocav, TOV
Aeyopevov map' adtod 100 Mavev-
Tog | Anpiovpydv, xai tov Un’
av1od upoBlnﬂév‘m. 0OV xa1-
éyovta ta 73 deopd tdv Sede-
pévav dpyéviev eig todg déxa
oVpavodg, Ov | Aixalov dvopaler
xpitiv, xai tov Aeydpevov Eixdva
g 86Eng, | tov 'Quogdpov, TdV
Bastalovta thv yijv, &g onow,
fitig toti | odpo, xabdg avtog
tepatevetor, tav Exdedappévov
apybdvrov, | xal tov Aeydpevov
MpeoPitnv xai anhdg eimeiv
tinavtag tobg 130 Beode, olig onot
npofefAficBor bnd 10d matpdg tod
tetpanpoodlnov, xal Ooa mepl
Extpopdtov kol yiydviov dva-
nhdrtetar. Tobg | pdBovg Tovtoug
Graviag dvabeparilo xai xota-
Oepatilo odv | adtd Maviyaie
xoi tolg eipnpévolrg Gnoct mop'
avtod Beoig xai | Tobg Aéyovrag éx
Mg cuvoucw:g ¢ brodeyyBeiong
Topa TOD ZaxAd xoi T
NeBpdd 1£'revnoﬂm tov 'Adap xai
v Edav, xoi loanddg eineiv oa
tailg paviyaixkaig, pailov 8¢ taig
yontevtikaig | avtdv mepiéyeton
Biproic.

4, "AvoBeporilo todg eipn-
xdtog fi lé‘fov'rag f l.éﬁuv'mg 8bo
| dapyég n'youv &bo qmaet;, |.wa

*Eaﬁon xai piav xaxod, xai todg
190 &Betodvrag fi xai évuPpi-
Covtag 'APpaap xai 'loaax xal
'lax®B, | Tobg aylovg matprdpyac,
xai '[of tov doibipov xai tov
Berdtatov | Moicéa xai tobg per’
adtov Beoneciovg mpogitag 'In-
oobv tov | 100 Noavh xai Zopoviid
xai Aavid xai 'HAlav xai tobg
Aownote, | xai anhdg cingiv nocav
v nalaiav  SwabBAxnv  Sia-
BaAdovtag xai 19 BAacenuodviag
tov GAnBwov Bedv, tov 10D8e 10V
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(1464B/C) ‘AvaBeparile tov
Anpddn Mdvevtog pdbov, év §
onor uf OBporov Aupiv  dwa-
nenAdoBar bmd 10D BGeod ToOV
npdrov dvBpwrov, tovtéoTi TOV
'AdGp, aAld Vmd 100 ZaxAd tod
¢ mopveiag Gpyoviog xai Tig
NeBpdd, fiv elvan thy ¥Anv enoi,
yevéoBar tov "Adap xal Thv
Edav- xal tdv pév Onpiébpopgov
ktoBfiver thy 8¢ Gyvyxov: xai
v pév Edav bmd thig dppevixiic
Aeyopévng mapBévov petalofeiv
Lofig, tov 'Adap 8¢ Ord thg Edag
arncAdayfvar tfg Onprodiag.

(1461D/ 4C) 'AvaBepatilo mévtog
tovg eindvrag {| Aéyovrag H
AéEovrog dVo dpyig dyevvitoug
avuikaBeotdoag GAAAarg, Thv
piév ayabdv, thv 8t movmpév.
'AvaBepatilo Mopxiova xol
Odakeviivov xal Baoideidnv xal
ndvia dvBpormov 16v toApficavia
A toApdvra f| toAufcovre Blac-
onueiv xatd ti¢ Molawdg Awa-
Bxmg fi thg Kawiig xai dBeteiv
xai OPpilerv "APpadp kai 'Toadx
xal 'lTaxop xai ‘Incodv tov 10D
Navf xai Zoapovhd xai AaPid xai
'HAlav xal 1odg Aoirodg

(1464B/C) 1 anathematize the foolish
myth of Mani in which he says that
the first man, that is Adam, was not
fashioned by God to be similar to us
but that Adam and Eve were created by
Saklas, the archon of fornication, and
by Nebrod who he says is matter.
While he (ie Adam) was created in the
form of a wild animal, she was created
soulless and while Eve received life
from the so-called androgynous
virgin, Adam was released from
bestiality by Eve.

(1461D/ 4C) 1 anathematize all those
who have professed or are professing
or will profess two uncreated
principles which are opposed to each
other, one good and all the other evil.
I anathematize Marcion and
Valentinus and Basilides and any man
who dared or is daring or will dare to
blaspheme the Old Testament or the
New and attack and insult Abraham
and Isaac and Jacob and Joshua the
son of Nun and Samuel and David and
Elijah and the other Prophets and
their writings.And I anathematize
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Sinai and said “I am that I am"”, and
gave the Law to him. (I anathematize)
those who do not confess that the
same God is of the Old and also of the
New Testament, the one and only true
God, good and creator and Almighty,
the Father of our Lord Jesus Christ,
who with Him and the Holy Spirit, out
of the non-existent and the not yet
existent, brought forth everything by
the decisive influence of the will and
did not need matter which does not
exist nor the skins and sinews and
bodies and sweat of the evil archons
who do not exist and never did exist.
(I anathematize) those who say that
our Lord Jesus Christ, the only
begotten son of God, was manifested
to the world in appearance (only) and
without body in the likeness of a man.
(I anathematize) those who do not
confess that he (ie Jesus) through the
holy and mother of God and ever
virgin Mary, a descendant of David,
was incarnate in flesh, flesh which is
human and consubstantial with us, and
was completely made man and was
born from her. He was not ashamed to
dwell for nine months in her womb
which he had fashioned (in a manner
which was) undefiled, - even if
Manichaeus and his disciples Addas
and Adeimantos, who along with the
Pagans and Jews do not believe in the
mystery of the holy incarnation
explode with fury! - (and) in order that
he (ie Jesus) might not be considered
as having appeared all of a sudden and
without pregnancy and birth such as is
out of a woman, a phantom rather, and
not truth; for this reason it is recorded
that until his thirtieth year, prior to
his baptism, he lived among men and
was thus baptised by John, the most

naviog | Snpovpydv, tov eig 10
Zwa Opog gavévia Moicel xal
eindvra | “’Eyd eipt 6 &v” xoi
dedoxdta tdv vopov avtd, xai pi
opodolyodviag 1OV adtov elvat
Oeov moloidg tE kol véacg
SraBfxng, ¥va 1100 pévov dAn-
Bivov  Bedv, ayabBov xal
Snuwovpydv xal mavtokpdropa, |
t0v matépa Tod xvpiov npdv
Incod Xpiotod, 10v obv abtd xai
| 1@ ayi@ mvebpott éx pn Gvioev
kol pndopod pndapdg dviov f |
ponfi 10d BeAfpatog moapoyoydvia
ta obpnavia xoi pfte VAng |
denbévia tfig pn odong, pnte
Bopodv kai vebpov kol copdtov |
kal idpadtwv 1dv movnpdv
Gpydviav tdv pnte Sviev, pPATE
yevol!® pévav, xal todbg Aéyovrtag
doxfoer negavepdobBar td xéope
xai | Goopdreg Ev Opowdoet
avBpodmov 1oV  xlplov  Hudv
‘Incodv | Xpiotov, tOv vidv 10D
Oeod 1tov povoyevd, xai pn
opoloyovviag | advtov oceoap-
xdobatr éx thg aylag xai Heotdxov
xai aewmapBévov | Mapiag, Thg éx
Aovid xotoyopévng, odpxa TRV
avBporivny xai | dpoodarov
fuiv, xai tedeiog évavlporioar
kot texBiivar € | adrtiig, odx
énaioxvvBévia évvoapnviaiov gxp-
dvov oixficar pdpra, | dnep adtog
avuBpiotog Ednuiodpynoev, xév
Swappiyvuviar 6 | Maviyaiog xai
ol tobtov pabntai, 'Addac xai
‘Adeipavrog, obv | "EAAnor xoi
Tovdaiolg amorodvieg ‘tﬁ) HVG-
mple g Oelag évavl!!3Bpa-
nMoewg, iva pn dbpdwg paveig xai
dixa xvogopiag kai yevviiloeog
g &x yuvaikdg @dopa pailov
xai obx aiffera voursdi, | 8v fiv
aitiav Eérmi 1pLakostOv  Etog
avfpadmnolg ocvvavaotpagfivar |
npd 10V Pantiopatog dva-
yéypantoar, obte te brd 'lodvvov
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navtog mpogntag xai T mop’
adtdv ovyypagévia. Kol arddg
avaBepatilo 10bv¢ Pracon-
podvrag OV dAnBivdv Tod mavrdg
momThv kol pf Opoloyodviag Eva
xal tov abdtov elvar TMadaidg xai
Kawviig AwaBiixkng BGedv xail tobg
év Exatépe Swaddpyavtag aylovg
elvar motedoviag xoi @ilovg
Ocod. 'Avabeporilo mdvio dv-
Bpwrov 10v pn opoloyodvia Eva
pévov elvor Bedv  &AnOuvév,
ayafév 1e xai dnupovpydv xai
ravioxpdtopa, tOv Iatépa 10D
Kvpiov nudv 'Incod Xpiotod, 1oV
obv adt® xai 1@ ayie Ivedpat
éx pn Oviov xai pndapfi pndapdg
dvtov, T porfy tod Belqpatog
npoayaydvia TOV ovpavov xal
v yiv %ol v Bdlacoav kol
mavta t& Ev  adroig kal pun
denbévia HAng tiig undénw odomng,
pufite Puvpodv xol vedpov xal
copdtov xal idpdrov tdv
novnpdv apydviev, olg 6 Mdavng
avénlacev.

(1464 C) 'AvaBeporilo tobg
Aéyovtag tov  Kdprov fpdv
‘Incodv Xpigtdv Boxnoer mepav-
epdobor 18 xbope xal  pf
oporoyodviag avidv cecapkdobat
aAnbdg éx tiig ayiag mapbévou
Mapiag g &x AaPid xata-
yopévng, odpxa v dvBperivny
xal fplv opoolowov, kxai teheimg
tvavlporficar xai texBivar £
advtiig 61 évvapnviaiov ypévov
xai #mi tproxootdv Erog av-
Opodnoig ocvvavaotpagiivar kol
BartigBfivar vnod Todvvov 1od

absolutely those who blaspheme the
true maker of all and do not confess
him to be one and the same God of the
Old and the New Testament and (do
not) believe that those who are
conspicuous in either (Testament) are
saints and friends of God. 1
anathematize every man who does not
confess there is only one God who is
true, good and also creator and all-
powerful, the father of our Lord, Jesus
Christ, who together with him and the
Holy Spirit out of that which does not
exist and is absolutely non-existent,
brought forth by the inclination of
the will, the heaven, the earth and the
sea and everything in them without
needing matter which is not yet
existent nor the skins, sinews and
bodies and sweat of the evil archons
whom Mani fashioned.

(1464 C) I anathematize those who
say that our Lord Jesus Christ was
manifested to the world by appearance
(only) and do not confess that he
through the holy virgin Mary, a
descendant of David, was incarnate in
flesh, flesh which is human and con-
substantial with wus, and was
completely made man and was born
from her after a period of nine months
and until his thirtieth year he lived
among men and was baptized by
John, the most holy forerunner and
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anathematize) those who dare to say
holy forerunner and Baptist, in the
River Jordan and testimony was bome
to him by the Heavenly Father, the
only good and true God, that he was
his son, truly God and consubstantial
with Him, having become man by
incarnation from a virgin yet
remaining God, the very one who was
baptised and not someone else in
whom He (God) was well pleased. I
anathematize therefore those who
think any different from these
(statements) and say that while one
was born of Mary, the one whom they
call “Jesus the Begotten”, who was
baptised and whom they invent the
story to have been immersed, it was
another one who came out of the water
and that testimony was borne by his
Father and whom they call “Christ
Jesus the Unbegotten” and entitle the
“Light (one)" who appeared in the
likeness of man. They invent the
story that the former was from the
evil principle, the other was from the
good.

5. I anathematize those who say
that our Lord Jesus Christ suffered in
appearance and that there was one who
was on the cross and another who
could not be held fast by the Jews and
who laughed because someone other
than him was hung on the cross. (I
anathematize) those who do not
confess him as God, the Word made
flesh from the holy Mother of God,
the ever virgin Mary, and begotten by
his will and that he was really
crucified in the flesh and truly died in
the flesh and rose from the dead as God
on the third day. (I anathematize)
those who say that he is the sun and
pray to the sun or to the moon or to
the stars and call them the brightest
gods or in short introduce many gods
to whom they pray. And (I

0% | dyiwtdtov mpodpdpov xal
Bartiotod PaxtioBfivar Ev
"lopdavy 1'20 motapd xai Hxd Tob
ovpaviov matpdg, Tod pdvou
dyaBod xai | aAnBivod Beod,
paptopnBfivar @g adtdg ein o
vidg adtod, 6 Bedg | aAnbivdg xal
dpoovaiog adtd, capxdoer i £x
napBévou yevélpevog dvBponog
petd tod peivar Bedg, adtog O
BantoBeic xal | oy Frepog év
nbdéxnoev. ‘Avabeparilw odv
tobg Erepév 11 1125 mapd tadta
gpovodviag xoal &Alov pidv
Aéyovtag elvar tov yevwnliBévta éx
Mapiag, ©ov xai yevvntdv
anoxoAodowv 'Incodv, tov xai |
BantioBévia, ov xoi BefoBicOar
tepatedoviar, Etepov St elvar tov
I &x 10d ¥datog dveABévia xai
napd 100 matpdg paprupnBévia,
ov | é&yévvnrov dmoxalodor
Xpiotdov ’Incodv xai g@éyyog
npocovopd!!30lovav év oxfpan
avBpdrov gavévia, 1OV pEv Tig
xaxfig apxie, | tov 8¢ thg dyabiic
puBoroyodvres.

5. 'Avafepatifo tobg Aéy-
ovtog doxfoer memovBévor todv
xvpiov | nuav 'Incodv Xprotdv
xal dAAov piv elvar tov &v 19
otavp®, | Erepov 8E 1Ov py
SdvvnBévia bvnd ‘lovdaiev
xataogedivar, yeAdv!3ta 8¢ dg
£tépov map’ avtov Exi 10 Eddov
xpepacBéviog, xal pi | bdpo-
Aoyodviag adtdv tov éx tiig dyiag
xai Beotdxov xai aewrapbélvov
Mapiag capxwbivia Bedv Adyov
xai yevvnOévia éxovoiong | xai
xatad aifbeiav  oravpwbivar
capxi xoai &noBoavelv dAnbBdg |
copkl kol €x vexpdv dvactivol
tpifipepov dg Bedv, xal todg ToOV
40 Hdliov Aéyovrac elver adtdv
xai 1® MAip edyopévovg | tf
aedfivy | f} toig dotporg xai Beodg
pavotdtovg avtodg ano-
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aywetdtov npodpbpov xai Ban-
Totod &v 1@ 'lopdévy kal Lmd T0b
obpaviov xai &AnBivod «xal
ayaBod paprupndfivar IMatpdg,
@g¢ adtdg ein 6 Yidg adtod o
aAnbivdg Oedg xal dpoovarog
adt®, capxdoer tff éx IMapbévou
yevépevog dvOpomog petd 1ol
peivor Bede.

(1464D) AvoBepatilo odv, dg
eipntot, toV¢ mapd tadta @po-
voiviag xai dAdov pev Aéyovrag
elvor tov yevvnBévia éx Mapiog
xat BontioBévra, parlov 8t dg
avrol Anpovor PubicBévra, dAdov
8¢ 1tov éx 10d Ydarog dverBovro
xal poptupnBévia, Ov kol
ayévvnrov ‘'Inoodv xai Péyyog
dvopdlovowv, v oxfpatt avBpd-
mov gavévia, xai tOv pEv eival
g Kaxfg apxng, TOv 8& thg
dyabfic pvBoloyoiorv.

(1464D/ 6B) 'Avafepotilo tobg
Aéyovtag doxfioer mabBeiv 1oV
Kdprov fudv 'Incotv Xprotdov kol
GAdov piv elvar tov év 6TavPd,
frepov 8¢ 1OV moppwbev Eordta
xal yeAdvta, g GAlov Gvt’ adrod
naBéviog. ‘Avabeparilw toivov
tobg uR OpoAloyodviag avTdV
elvar tov éx 1fi¢ aylag Geotdxov
xoi dewmapBévov Mopiag capxe-
Bévia Bedv Adyov xai yevvnOévia
xai xat’ dAfBeiav oravpebévia
capxi xai anobavévia aAnbag
copki kol Tpuipepov Gvactavto
bg Bedv. 'Avabepatilo tobg Tdv
Xprotov Aéyovtag elvar tov fAlov
xai edyopévouvg T MAle fi tf
oeAfvy 7 toig Gotpoig, kai Glag
avtoig d¢ Beoig mpooéyoviag kol
gavotdrovg Beobg droxalovviag:

Baptist, in River Jordan and
testimony was bormne to him by the
heavenly, true and good Father that he
was his son, truly God and con-
substantial with Him, having become
man by incamnation from a virgin, yet
remaining God.

(1464 D) 1 anathematize therefore, as
it is said, those who mentally
contradict these (statements) and say
that while one was born of Mary, and
was baptised, or rather as they
nonsensically assert, was immersed,
it was another who came out of the
water and was witnessed and whom
they entitle “Jesus the Unbegotten”
and the “Luminous” who appeared in
the likeness of man and they invent
the story that the former was from the
evil principle, the other was from the
good.

(1464D / 6B) 1 anathematize those
who say that our Lord Jesus Christ
suffered only in appearance and that
there was one who was on the cross
and another who stood at a distance
from it and laughed because some
other person was suffering in his
place. I anathematize therefore those
who do not confess him as God the
Word made flesh from the holy
mother of God and ever-virgin Mary,
and as begotten, and that he was
really crucified in the flesh and truly
died in the flesh and rose from the
dead as God on the third day. I
anathematize those who say that
Christ is the sun and pray to the sun
or to the moon or to the stars and
consider them all to be gods and call
them the brightest gods.



246

FORMULA FOR THE RENUNCIATION OF MANICHAEISM

SEVEN CHAPTERS

anathematize those who dare to say
that the most ungodly Manichaeus
was the Paraclete whom our Lord Jesus
Christ promised to send and do not
confess that the true Paraclete is the
spirit of truth which our Lord Jesus
Christ after the ascension to heaven
sent on the day of the holy Pentecost
to his holy apostles and those who
had come to faith through them and
had been baptised; who were led by
the most holy Peter, the leader of the
apostles to whom also the Lord gave
orders as he was going up into the
heavens not to depart from Jerusalem
until such time as they should receive
the power from above, and passed on
a message that they would receive it
after not many days. They received it
according to his truthful promises
after ten whole days when there
appeared to them divided tongues as if
of fire and they knew the languages of
the nations under heaven to whom
they were about to preach the Gospel.
Through this very visitation of the
Paraclete and the divine spirit they
raised the dead and worked wonders
together with the holy Paul, the
Apostle of the Gentiles, the
instrument of election, just as
actually is contained in the Acts of
the holy Apostles.

6. 1 anathematize therefore and
curse those who have come to be
called Manichaeans and those who
say that Zarades and (Bouddas and)
Christ and Manichaeus and the sun are
the same. [ anathematize those who
say that the human souls are

kadodviag #| | moAdolg OAwg
eioayovtag Beobg xai ToltoLg
ebyxopévovg, xai | 1obg TOV
napaxAntov, oOv émmyyeidato
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tEancotelre toig Gyiorg adTOd
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11:1015130(10{ 1e | kai PanticBeiow,
v 0 Buéwto% Nyeito TMetpog, tddV
arootérwv 1150 o xopugaiog, olg
kol moapfyyethev O xiprog eig
ovpavovg aviwv | and ‘lepo-
codbpov pn yopilecBor Ewg &v
AdBorev v €€ Uyoug | ddvapry,

AfyecBor 88 obtiv ob petd
noAMdig Nuépag, v kai | AaPdvieg
kote  tag  Gyevdelg  avTod

tnoayyehiog pe®’ SAog fpépog |
déxa, fivika debnoav abdroilg @oel
nipwvor  yAdooor  diapept-
Copel'Svar, tag tdv vro  TOV
ovpavov tdv £0vav Swadéktouc,
oi¢ xai | xmpdtiewv Epeddov 10
gvayyélwov, Eyvacav xal €€ avrtiig
g 100 | mopaxintov xai Beiov
TVEVHOTOG EMLQOITHCEWG VEKPOUG
fiyetpav | xal 1¢ mapddofa
eipydoavto obv 1@ ayie Madk
@ tdv éBvav | dmootéde xai
oxevel thg éxhoyfig, xabhg xal
taig Mpdkeor tav 160 Gyiwv
drootolev mepLEyeTaL.

6. 'Avafepatito odv xai
xatabepoatilo tobg eipnpuévoug
Malvixaiovg kol tovg 1oV Zapo-
v xai 1ov (Bo0dSav xal tov) |
Xpiotdv kai to0v Mavigaiov xai
tov  fijltov  tOv  adrdv  elvar
Aéyovitag. 'AvabBepatilo Tovg
10 avBporivag woxog Aéyoviog
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(1465 A/B) 'AvaBepatile todbg
tov Mapaxintov, dv Ennyyeilato
népnewv 6 Kdpilog, tolpdviag
Aéyewv tOv Seidonov Mdvevio xoi
ph Oporoyodvrag tov aAnfivov
Napdxintov 10 Ivedpa tHig
&dAnBeiag, 0 toig dyioig Xpiotod
pabnrais xai daroctdlroig En-
epoitnaev év tfi thg MMevinxootiig
huépg, ' od xai tag bad TdOV
obpavov Sradéktovg Eyvecav kail
vexkpobg fiyepav xai 1d &Ada
rapadoa eipydoavro.

(1465A) 'AvaBepatilo todg tov
Zapadnv xal 1ov Bovdav xai tov
Xpiotdv kai 10v Maviyoiov xai
tov fjAov Fva xoi 1oV avtdv
elvar Aéyovtag,

(1465B) 'Avabepatifo todg T
avBporivag wyuxdg Aéyovrag
dpoovsiovg elvat 19 Bed xai bnd

(1465 A/B) I anathematize those who
dare to say that the miserable Mani
was the Paraclete whom the Lord
promised and do not confess that the
true Paraclete is the spirit of truth
which visited the holy disciples and
apostles of Christ on the day of
Pentecost through which they
received knowledge of the languages
under heaven and raised the dead and
performed other marvellous deeds.

(1465 A) I anathematize those who
say that Zarades and Boudas and
Christ and Manichaeus and the sun are
one and the same.

(1465 B) 1 anathematize those who
say that human souls are con-
substantial with God and were



248

FORMULA FOR THE RENUNCIATION OF MANICHAEISM

SEVEN CHAPTERS

consubstantial with God and being
part of (the) good (principle) were
swallowed up by matter and out of this
necessity the world was created; and
that God is now in his seat (outside
this world?) and draws them (i.e.
souls) out by means of the sun and the
moon which they also say are boats,
talking nonsense in this like
Manichaeus who devised these myths.
And (I anathematize) those who
introduce metempsychosis which
they call transmigration (meta-
ggismos) and those who suppose that
grass and plants and water and other
things without souls in fact all have
them and think that those who pluck
corn or barley or grass or vegetables
are transformed into them in order
that they may suffer the same and that
harvesters and bread-makers are
accursed, and who call us Christians
who do not accept these stinking
myths simpletons. For terrible
impiety is introduced through these
myths. If even human souls are con-
substantial with God and if these
souls in the bodies incline towards
dishonour, often being ravaged by
passion, then God in respect of them
will be a mutable being, who no one
with any sense would dispute is
immutable and good. For that the
bodies do not sin on their own but the
souls take the lead is clear from the
fact that when the latter are separated
the bodies remain inactive.

7. 1 therefore anathematize and
condemn those who teach these
myths and say that bodies are of the
evil (principle) and deny the
resurrection of the flesh. 1
anathematize those Manichaeans who
introduce inhumanity and refuse
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Spore mdPwor, xal tobvg Oeprotig
xai tobg dprol!7Smolobg xata-
pouévovg xal npag tovg Xpio-
Twavovg tobg pf | mapadeyopévoug
t0dg 6dwddtag pdbovg todrovg
anlapiovg | aroxadolviag * €x
tovtev yap 1dv pvbev &beding
giodyetor | dewn: el yap Opo-
obolor 19 Bed xai avBpdmivanr
yoyai, tpémoviat | 8¢ al yoyal év
10l copacw eig atpiav, ndber
roAhdxig xataov!'¥pdpevar, 1pe-
ntdv Eotar xot’ abtobg & Bedg, Ov
dtpentov elvar xai | ayabov
ovdeig volv Exmv dpugraPntioeiev.
YOt yap ov pove 1t | copata
apoptavovolvy, aAla mpomyov-
pévog at yuyol, dflov ¢E | dv
yopillopévav avidv avevépynia
péver 1& odpata.

7. Avuﬁsp.atigm obv xai xata-
Bktmigm todg tabra pvBodoyodv-

Tag xai T oa)p.u‘ru M‘yovtug
s'{vm 100 movnpod kol TV
capxdv | thv dvdotacwy dpvoun-
pévovg. 'AvabBeparilo todg
Mavigaiovg | tolg éanavBperiav
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¥Ang wxatarnoBfivar, xai xab-
£eoBon viv tdv Bedv, xal tadrag
tEavidelv xdtoBev §1a Tod fAiov
kol tfig oeAfvng G xai mAoia
xadovowv. "Avabepotilo tobg v
petepyoywoiv  dofalovrag, v
avtol xaAodolv  petayyiopdv
yoxdv, kel tobg tdg Pordvag kol
& putd xol 10 Hdwp kol té dAAa
névio Epyuxa elvar dmoloppé-
vovtog xal tobg tadta xontoviag,
fitor  Aéyovtag, eig Exeiva
perofAndioecbar pdoxovrog, xai
nuag tobg Xprotwavodg tovg ph
napadeyopévovg th¢ ToravTOg

pvBoloyiag xadodvrag ‘AnA-
apilovg.
(1464 B) 'Avafeparilo  todg

Aéyovtag, Oti 10 odpa éx 1THg
rovnpag apyic Uméotn kol On
evoer ot T Kakd.

(1465 B/C) ‘AvaBepatilew todg
dpvovpévong THv TAV capkdv
dvéotacy xai 1odg anavbpaeniav

swallowed up by matter and that God
is now in his seat and draws them
from below by means of the sun and
the moon which they call boats. I
anathematize those who believe in
metempsychosis which they call
transmigration (metaggismos) of
souls and maintain that grass and
plants and water and everything else
are with souls and say that those who
cut them down or collect them will be
transformed into them and who call us
Christians who do not accept such
mythical tales simpletons.

(1464 B) I anathematize those who
say that the body was brought forth
by the evil principle and that evils
exist by nature.

(1465 B/C) I anathematize those who
deny the resurrection of the bodies
and those who preach inhumanity and
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compassion to those in need. (I
anathematize) those who deny free
will and say it is not in our power to
be good or evil. (I anathematize)
those who forbid marriage and say
that we should abstain from food
“which God has created to be
partaken” concerning which the holy
apostle Paul in his first Epistle to
Timothy has preached: “The Spirit
ineffably (arretos, perhaps mistake
for retos: manifestly) says that in
later times some will depart from the
faith by giving heed to deceitful
spirits and doctrines of demons,
through the deceit of liars whose
consciences are seared, who forbid
marriage and enjoin abstinence from
foods which God created to be received
by those who believe and know the
truth. For everything created by God
is good, and nothing is to be rejected
if it is received with thanksgiving, for
then it is consecrated by the word and
prayer.” (1 Tim. 4,1-5) So I ana-
thematize these and I curse (them) as
being unclean in their souls and
bodies, with all the rest of their evils,
and as not suffering their filth to be
washed away by water lest, they say,
the water be defiled, but even
polluting themselves with their own
urine, and withholding, they say,
themselves from the lawful inter-
course with women, concerning which
the holy Apostle says to those who
refuse to preserve chastity: “Let
marriage be held in honour and the
marriage bed undefiled, for the Lord
will judge the immoral and the
adulterous™ (Hebr. 13,4), and “But
because of immorality, each man
should have his own wife and each
woman her own husband” (1 Cor. 7,2)
- clearly referring to childbearing
which the Manichaeans detest, so as
not to, as they say, drag souls down
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xortov!®tag xai Bpopdrov
anéyecBar Aéyovtag, “8& O Bedg
fxtioev eig | petdhnyv”, mepi &v O
Gywg drdotorog IMadhog év tf
npaty | mpdg Tdbeov Emiotodiy
npoegntevoev cindv- “To 8¢
nvedpa | appfitog Aéyer Ot év
votéporg xkaipoig anocticovrail
Twveg tMg | miotewg, mpooéyovreg
nvebpaoct nAdvoilg xal Sdac-
xaliaig Sau'% poviev év broxpioer
yevdoddywv kexavinpracpévav
v dilav | ovveidnow xoAvdvrov
yapeiy, anéxecBoar Bpopdtov & 6
Oedg | Exticev eig petdAnyv toig
mwotoig kai émeyvexdor ThHv
aAfferav, | 811 nav xtiopo Oeod
xoAov xai ovdiv amdéPAntov pet’
evyaprotiag | AapBavépevov-
ayiéletor yop S Adyov xai
tvievEewg”. Tool2¥1oug odv dva-
Bepatilo xoal xatabepatile
axabdprovg Bviag, obv | rtoig
GAlog adT@dv xaxoig, ThG Wuyhg

xoi Tt& ocopata xai pn |
avexopévoug tdg pumapiog adTOV
¥8at1 aromAdverwv, fiva pq, |

paciv, td $8wp polvvBivar, GAli
kai tolg oikeiowg obporg Eavitodg
plaivoviag, koi thg vevopiopévng
npdg 1 yvvaixag ovvovl2®giag
anegopévovg, mept fg O Oelog
andotorog Aéyer toig pn |
avexopévolg thv mapBeviav
puAdartewv- “Tipog 6 yapog xai 1 |
koitn dpiavrog: mbpvovg & xai
poxog kpivel 0 Beds” xai “Aw |
ta¢ mopveiag Exactog THv Eavtod
yovaixa £xéte xal éxdotn tov |
idov avdpa”, dniadn npdg mar-
domoriav, fiv ot Mavixaior Pde-
2103 4trovtar, Tve pf yoxde, b
avtoi gaov, eig tov PépPopov 1V
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StSéoxov‘:ag xai  ph ovy-
10podviag 8i8ocfor mévnor, xai
tobg 10 avreEodowov avarpodvrag
xal pi 89" | Auiv elvar léyov':a.g
0 elvor xadoig fi xaxoig xal Tovg
Bpopdtov dnéxecbar mpootdrr-
ovtag, & 6 Oedg Extioev eig
peTaAnyLy.

(1465C) 'AvchpatiCm tobg toig
oixkeioig oupmg tavtodg utuw-
ovtag kKai pﬁ dwexop.évou; Tag
bm:apmg abtdv Hdatr dro-
nAdvew, fva pf poAvvBii, eaoti,
10 B8wp. 'Avabepatilew todg tHv
napd @owv doynpocidvnv xotep-
yalopévovg, ob pdévov Gvdpag,
GAAL kol yuvaikag, tov 8& yapov
arnofarllopévovg xai THg vevo-
piopévng mpdg Tag yuvaixag
ovvovoiag Greyopévovg, iva pq
nabonomcnot @aci, xal yuydg
eig tov PépPopov 1dv avBpwnivev
YooV Kotaydyoouv.

do not consent to giving (alms) to the
poor and those who deny free-will and
say it is not up to us to be good or
evil and those who enjoin the
abstention from foods which God has
created to be partaken.

(1465 C) I anathematize those who
pollute themselves with their own
urine and do not suffer their filth to be
cleansed in water lest, they say, the
water be defiled. I anathematize those
who perform shameless acts against
nature, not only men but also women,
and (those who) reject marriage and
withhold themselves from the lawful
intercourse with women, in order,
they say, that they will not produce
children and (therefore) would lead the

_souls into the mire of human souls.



252

FORMULA FOR THE RENUNCIATION OF MANICHAEISM

SEVEN CHAPTERS

into the mire of human bodies and
because of this “they commit because
of this “they commit shameless acts”
against nature with men and women
even as do the women among them. (I
anathematize) those who do not pray
towards the east only but also towards
the setting sun and follow its
movement foolishly and manically in
their abominable and magical
prayers. I anathematize and condemn
all of them and their ideas and
doctrines together with their souls
and bodies and (I anathematize) their
abominable and unclean and magic-
filled mysteries and that which they
called the (Feast of the) Bema and in
short (I anathematize) all the
Manichaeans, whether they be
Hilarians or Olympians and every-
thing ungodly which takes place
among them. In addition to all these I
anathematize in the same way that
most atheistic book of Aristocritus
which he entitled Theosophy,
through which he tries to demonstrate
that Judaism, Paganism and Christ-
ianity and Manichaeism are one and
the same doctrine, with no other
ulterior motive than to make all men
Manichaeans, as far as he can. For
indeed he, like Manichaeus, in it
makes Zarades a God who appeared, as
he himself says, among the Persians
and calls him the sun and Our Lord
Jesus Christ, even if for the sake of
deceiving and ensnaring those who
come across his book which it would
be more appropriate to call his
“Heretical infatuation” (theoblabeia)
and at the same time his “De-
rangement” (phrenoblabeia), he gives
the appearance of upbraiding
Manichaeaus.

| dvlporivov capkdv xatdyoot,
kai 8 todto £v appeot xai |
yovonbl mapd @boiv, domep odv
xal ai map’ abvidv yvvaikeg, |
“tiiv  doympocivvny  xotepyc-
Lopevor”, tobg pf mpdg avatoddg
| pévag edyopévovg, GAAE kol

npodg ﬁuékwvov fAlov, xoil 1
tobtov 1215 xwvAoer oupmepi-
pepopévovg EpmAfxtog  xal

povikdg év toig | prapais avtdv
Kal YONTEVTIKAIS TPOCEVYAIG.
Tobdtovg Gmavtag | avabepoarifo
xal xataBepatileo xal té tovrov
gpovipotd te xai | ddypato obv
adtailg yuxaic xal copact xai T
pouoopd tovtov kol | dxdbapra
xol yonteiag mAfpn pvoripla xai
1o xadovpevov adtdv 1220 Biua
xal anAidg eimelv Moviyaiovg
anavtag, eite ‘Tlapravodg, eite |
‘Olvpmiavodg, xai mévia té nap’
ovtdv aBéog ywopeva. Tpog |
100101 dracw dvabeparile
xotd Tov Opowov tpdmov xal thv |
dBewtatnv Bifrov 'Apiotoxpitov,
fiv éxeivog Beocopiov Enélypayev,
81 fig mewpdtar derkviOvar ToOv
"TovBaiopdv xai tov 1225 "EAdnv-
opdv xal tov Xpiotwavicpdv kai
tov Mavigaiopov Bv elvon | xai o
adtd Sbéypa, ovdiv Erepov Ex
tovtov pvoOpevog 7 wavtoag |
avBpdrovg paviyaiovg, 10 doov
én’ abv1d, xatacticar. Kol |
abtdg yép Ev adTf xatk TOV
Maviyaiov 1tov Zapadfi Oecomorei,
| gavévia, d¢ xai adtdg ¢no,
napa [lépoaig, xai todrov elvon
Aéyer 120 ov fidov kai 1dv xdprov
npdv ‘Incodv Xprotdv, ei xai
doxel, npog | andnv xoi nayida
v meprmintoveov tf BiPre tig
abvtod | BeoPraPeiag te dpo xal
epevoPraPeiag obtwg y&p
oixerdtepov | adtnv xAntéov
— 109 Mavigaiov xoBénteabar dg
novnpod. |
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(1465A) ("AvaBepatilo) xol
tobg pf mpdg dvatoldg pévov TH
ainBei Bed edyopévovg, GArd ThH
100 fAiov xivoegl OGULUREpPL-
oepopévovg év taig pupioig abtdv
NPOCEVYOLG.

(1465D) 'AvoBeporilo xal xata-
Oepatilo ndvtag todg Mavt-
yaiovg xoai T todtav @povipato
xal d6ypota, obv avraic yuyaic
1€ Kol COPOGL, Kol T pvoapd Kol
axdBapro xal yonteiag wAnpn
pvotipia xoi 10 xakobpevov
avtdv Bfipa xal névia doa
tehovowv dBéwg, & taig Mavyai-
xaig, paAdlov Ot yonrtevtikaig
avtov repréyxetar BipAiorc.

(1468A) (‘AvaBepatifm) xoi myv |

'Apiotoxpitov  Piflov, v
¢véypaye Oeocopiav, év i |
nepdtar dekvivar tov  lov-

Saiopdv xai tov ‘EAAnvicpov |
xai 1ov Xpotiaviopdv kel tov
Movigaiopdy Bv elvar xai | 1o
avtd Séypa, xai iva mbave 86&n
Aéyewv, xaBémtetor | xat Todb
Mdaveviog dg movnpod.

(1465 A)...... (I anathematize) those
who do not pray towards the east only
to the true God but follow the move-
ment of the sun in their endless
prayers.

(1465 D) I anathematize and condemn
all the Manichaeans and their ideas
and doctrines together with their
souls and bodies and (I anathematize)
those abominable and unclean and
magic-filled mysteries and that which
they called the (Feast of the) Bema
and all those things which they
perform impiously which are
contained in the Manichaean, or
rather magical, books. ({For
“Hilarianos™ and “Olympianos” see
Seven Chaprers line 220}.

(1468A) (I anathematize) also the
book of Aristocritus, which he
entitled Theosophy, in which he tries
to demonstrate that Judaism,
Paganism, Christianity and Mani-
chaeism are one and the same
doctrine, and so that what he says will
appear plausible, he attacks Mani as
evil.
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A signed statement must be made as
follows: “I so-and-so having made
these preceding anathemas have
signed (below), and if I do not think,
utter or speak these with the whole
and soul but do so hypocritically may
I be anathematized and be accursed
both in the present time and in future
and may my soul be (destined) for
destruction and perpetually be cast
into hell.”

Kai 8el droyphgev outmg ‘0
deiva moinodGuevog 10bg mpo-
e3P pévovg avabepatiopodg
inéypaya, xal ei un E§ OAng
yoxng tadta | gpovd xai
oOéyyopor xel Aéyo &AL’ bmo-
xpvbpevoe, dv(iﬂzp.é por | €in xal
xordBepa xai év @ vOv aidvi xai
év 1@ példovtt xai eig | arddewav
ein N wuyn pov xai Sinvekdg
taptapebein.
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(1469 D) 'Bév 8% ph ¢E 6Ang
yoxfic tadta gpovd xoi Adyw, éyd
6 deiva, GAld ped’ droxpicewg
éxoinoo Tobg TpokElpévovg aGva-
Bepatiopodg, dvéBnpéd por ein
xai xatdfepa, Ev 16 1P VOV aidvi
kol év 1@ példoviy, xal xota-
xpfein xal dmddlorto | yoyn pov
xai dmvexdg taprapwdein.

(1469 D) If I, so-and-so, do not
contemplate or say these things with
my whole soul but have made these
preceding anathemas hypocritically,
may the anathema be on me and
condemnation in both the present age
and in the age to come and may my
soul be condemned and made to perish
and perpetually be cast into hell.
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3. Commentary
CHAPTER ONE

1,9 Mavnv

Mani’s name in Greek, Mdavng is often declined by his opponents as if
it was poveic aorist participle passive of poivopar (“be mad”) in order to
deride the heresiarch. Cf. Tit. Bostr., adv. Manich. (Gr.) 1,10, p. 5,29, ed. de
Lagarde, and Epiph., haer. LXVI,1,4, GCS Epiph., iii, p. 15,1-2. See also
the references cited in J. K. Coyle, Augustine’s “De moribus ecclesiae
catholicae”. A Study of the Work, its Composition and its Sources =
Paradosis XXV (Fribourg, 1978) 18, n. 71.

1,9 Mavviyoiov

An altemative form of Mani’s name which is encountered in Greek (cf.
[Hegem.], Arch. 5,1, GCS, p. 5,22, = Epiph., haer. LXVIL6,1, p. 5,22) and
in Coptic transliteration (cf. Ps.-Bk. p. 1,1; 3,13 etc.). The Latin form of it
is Manichaeus (cf. Aug., haer. 46,1, cdd. Palctse and Beukers, CCSL 46, p.
312). Augustine believes that this version of Mani’s name was coined by
his disciples to escape the stigma of their being called the disciples of a mad
man. Furthermore, by doubling the letter N in the name they made it sound
as if Mani was the “Pourer of Manna™ (xé® “to pour”). Cf. ibid. and idem,
¢. Faust. XVIIL22, ed. Zycha, CSEL 25/1, pp. 520,21-521,6). The form
Mavvigoiog is in fact attested in the CMC (66,4, ed. Koenen and Rémer,
44 see also ZPE XIX (1975) 67, v. infra comm. ad 2.29) and in Coptic
transliteration (cf. H.-J. Polotsky (ed.), Manichdische Homilien (Stuttgart
1934) 7,4). The original derivation of the form Moviyoiog might have been
a title of Mani in Syriac: «.u u> M'ny hy’(“Living Mani”). Cf. H. H.
Schaeder, “Urform und Fortbildung des manichiischen Systems”, Vortrdge
der Bibliothek Warburg, 1924-5 (Leipzig, 1927) 88-91. The Greek form also
seems to have found its way into Central Asia for it is attested in an Iranian
fragment from Turfan: M801a 47, ed. and trans. BBB p. 19,14: m’'ny’xyws.

1,11 10 oxedog Tod Sraforov

This phrase may also be based on a pun on Mani's name; as in Syriac
s Mny or sin M’ ny is similar to «ur(oa m'n'*vessel” or “utensil”. An
imitation of this verbal play on Mani’s name is found in [Hegem.], Arch.
40,2, GCS, p. 59,3: ‘Vas es (sc. Manes) Antichristi et neque bonum vas,
sed sordidum et indignum, ...". Similarly Mani was derided as “the vessel of
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iniquity” «(dxian <= m'n’ dbyst) in an account of his life in Syriac
(Theod. bar Ko, Lib. Schol. X1, CSCO 60, Syr. 26, p. 311,18).

1,12-17 &’ dv ovoiay ... pi] aroAvew

On the Manichaean view that Evil or Matter possesses its own prim-
ordial realm see also Simplic., in Epict. ench. 27, pp. 70,27-71,6 ed.
Diibner, and Tit. Bostr., adv. Manich. (Gr.) 1,6-18, pp. 4,14-11,35, ed. de
Lagarde, See also the parallel texts from Severus of Antioch cited in M.-A.
Kugener and F. Cumont, Recherches sur le manichéisme 11 et 111 (Brussels,
1912) 154-9. For an excellent modern study of the Manichaean cosmogonic
myth see H.-Ch. Puech, “La conception manichéenne du salut”, in idem,
Sur le Manichéisme et autres essais (Paris 1979) 5-101.

1,17 &bo dpydg

Because Good and Evil both had their own individual existence from the
earliest beginning in the Manichaean cosmogonic myth, the opponents of
the Manichaeans concluded that they believed in two originating principles.
Cf. Simplic., in Epict. ench. 27, pp. 69,5-70,27, ed. Diibner, Alex. Lyc., c.
Manich. opin. 6, p. 9,17-11,9, ed. Brinkmann, and esp. Aug., haer. 46,2 p.
313: “Iste (sc. Manes) duo principia inter se diversa et adversa, eademque
aeterna et coaeterna, ... composuit, ...’

1,17-18 &vo goeig

Since Evil was co-eternal with Good and not dependent on it,
Manichaean dualism presupposes separate metaphysical existences and
distinct physical natures for Good and Evil. Cf. Aug., haer. 46,2, p. 313:
‘... duasque naturas atque substantias, boni scilicet et mali, ... opinatus est’.
Physical creation entails a mingling of these two natures. Cf. ibid. 46,4,
p. 313: ‘Proinde mundum a natura boni, hoc est, a natura dei, factum
confitentur quidem, sed de commixtione boni et mali, quae facta est quando
inter se utraque natura pugnavit.’, and Evod., fid. 49, CSEL 25/2,
p. 974,22-4: “Manichaeus enim duas dicit esse naturas, unam bonam et
alteram malam: bonam quae fecit mundum, malam de qua factus est
mundus’. See also the references to other relevant texts given in H.-Ch.
Puech, Le Manichéisme. Son fondateur, sa doctrine (Paris 1949) 159-61, n.
285. On the anthropological level this duality of natures or substances is
represented by the distiction between soul and body and the desire to do good
or evil. Cf. Tit. Bostr., adv. Manich. (Gr.) 1,17, p. 9,31-4 and 2,13,
p. 31,33-8, ed. de Lagarde.. It is worth remembering, though, that in the
form of the myth as taught by the Manichaeans, the dualism of the two
principles is not maintained on the strictly rational plane or expressed in a
purely conceptual manner. On this see esp. H.-Ch. Puech, “Le Prince des
Ténebres en son royaume”, in idem, Sur le Manichéisme, 118.
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1,19-22 i ye eig Ev ovvdyer ... eig kowvoviav EADelv

The contradiction implied in saying that contrasting natures could mix
and yet retain their identities is pointed out in other anti-Manichaean
writings. Cf. Tit. Bostr., adv. Man. (Gr.) 1,13, p. 6,32-8,16 and Simplic.,
in Epict. ench. 27, p. 71,23-33.

1,23-26 "EpacBeiong odv, ... dmoAorder 10D mobovpévov.

The impossibility for Evil to remain evil while desiring good is also a
common argument in anti-Manichaean polemics. Cf. Alex. Lyc., c.
Manich. opin. 9, p. 15,8-16,8, ed. Brinkmann, and Sev. Ant., hom. 123,
PO 25, p. 160,8-13.

CHAPTER TWO

2,27-28 tdv mopdxAntov £XVTOV OVORAGHL TOAUTGOVTOL

Mani’s claim to be the Paraclete which was promised by Jesus in Joh.
14,16 is borne out by a large number of passages in Manichaean texts. Cf.
Keph. 1, p. 16,19 Polotsky and Ps.-Bk. p. 3,21. This is also widely
supported by Patristic evidence. See, e.g., Aug., c. Fel. I1,1,9, CSEL 25/2,
p. 811,16-8: ‘... quia hoc in Paulo non audiuimus nec in ceterorum apostol-
orum scripturis, hoc credimus (sc. Manichaei), quia ipse (sc. Manichaeus)
est paracletus’, and Ephr. Syr., ¢. haer. ad Domn. ed. and trans. C. W.
Mitchell, S. Ephraim’s Prose Refutations of Mani, Marcion, and Bardaisan
II (London, 1921) 209,9-11: ‘K.\,Luﬁa oma \("\::mﬁ om oo hw hw
d’mryn dhw prqlt (he who they say is the Paraclete)’, (trans. Mitchell,
xcviii). On the theological grounds behind Mani’s claim see L. Koenen,
“Augustine and Manichaeism in the Light of the Cologne Mani Codex”,
Illinois Classical Studies 111 (1978) 167-76 and O. Klima, Manis Zeit und
Leben (Prague, 1962) 310-5.

2,29 axdotodov Tnood Xpiotod

Mani customarily addressed himself as “the Apostle of Christ” in his
letters. Cf. CMC 66,4-7: éyd Mavviyaioc ‘In(co)d Xp(icto)d | andetoloc
Sw Bedpaltoc ©eod M(at)p(d)c tHic dAnBeiloc ¢ ob xai yéyova (44
Koenen-R6mer), Aug., c. ep. fund. 5, CSEL 25/1, p. 197,10 and [Hegem.],
Arch. 5,1 p. 5,22 = Epiph., haer. LXVI6,1, p. 25,4. In Oriental
Manichaean texts Mani is frequently referred to as “Apostle”, cf. M 8171 V
II, ed. and trans. MM iii, f 38, 868-69 (cf. Reader, cg 1, p. 139): “mry m’ny
frystg (the Apostle Lord Mani)”, or “the Envoy of Light” (Parthian:
frystgrwsn, cf. M 5569 R, ed. and trans. MM iii, c 4, 860, (cf. Reader,p 1,
p- 47) and Chinese: kuang-ming shih YEFR1® cf. Mo-ni kuang-fo chiao-fa i-
lieh REIEJCRBENNE Taishs shinshu daizokyo KIENHEARIAE, 2411
A, 54 (Tokyo 1928) 1279c20). However the title “Mani, the Apostle of
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Jesus” is also attested. Cf. M17 ed. and trans. HR ii, 26 (cf. Reader, c 2, p.
33 ): “°n m'ny prystg ‘yg yySw' '(r)y'm’n (I, Mani, the Apostle of Jesus the
Friend)”. See also Tit. Bostr., adv. Manich. (Gr.) IIL,1, p. 67,15-8, where
the Bishop remarks on the oddity of a “barbarian” claiming to be the
“Apostle of Christ who wrote to those who were barbarians by race”. On the
theological grounds for Mani’s claim to be an Apostle of Christ see
Koenen, art. cit., 167-76 and H. H. Schaeder, Review of C. Schmidt and H.
-J. Polotsky, Ein Mani-Fund in Agypten, in Gnomon IX (1933) 351-53.

2,29 Ixvbravov kot Bovddov

Both of these “teachers™ of Mani feature in [Hegem.], Arch. 62-3, pp.
90,8-92,15 and other polemical works derived from it. Scythianus was
alleged to have lived in the time of the Apostles (1), He was a Saracen by
race and according to Epiphanius (haer. LXVI,1,7-2,10, pp. 16,3-18,18) a
successful merchant who, while on a business visit to Egypt, took a
prostitute for a wife. (This detail might have been modelled on what is
known of Simon Magus in Patristic sources. Cf. Epiph., haer. XXI1,2,2,
GCS Epiph., i, p. 239,19-23. He dabbled in the “sapientia Aegyptiorum”
and was succeeded in his error by Terebinthus who wrote a number of
heretical works. This Terebinthus was also called Buddas. Cf. [Hegem.],
Arch. 63,2, p. 91,17. He bequeathed his books to his landlady after his death
and she possessed a slave called Coribicius who later changed his name to
Mani and took charge of the books. Terebinthos is named as one of Mani’s
teachers in the Long Formula (PG 1.1461C8), though omitted from both
the Short Formula and the Seven Chapters. For the possible Indian, and
especially Buddhist, prototypes of the names “Scythianus” and “Tere-
binthos” see the various suggestions, mostly conjectural, put forward by
Klima, op cit., 226-7. The inclusion of the Buddha as one of Mani’s
teachers in a polemical text is not surprising since Mani regarded him as a
forerunner of his universal message. Cf. Keph. I, p. 33,7. On this see
further E. Benz, Indische Einfliisse auf die friithchristliche Theologie = Ab-
handlungen der Akademie der Wissenschaften und der Literatur in
Mainz,1951 nr. 3, 7-10, and J. Sedlar, /ndia and the Greek World (New
York, 1980) 208-34.

2,30-31 Zapadiv, ov Beov elvai enot

Mani also regarded Zarades or Zoroaster as another forerunner of his
universal message who appeared in the World after the Buddha. Cf. Keph. 1,
12,16-20 and Hom. p. 70,1-18 (very fragmentary), The Greek form of the
name used here is based on the Semitic form Zaradwst. Cf. J. Bidez and F.
Cumont, Les mages hellénisés 11 (Paris, 1938) 112 see also 156. The name
Zopavng mentioned by Petr. Sic., hist. Man. 66 (edd. Astruc et al.,
Travaux et Mémoires IV (1970) 31,22-3) and Phot. narr. 49 (Astruc et al.,



260 FORMULA FOR THE RENUNCIATION OF MANICHAEISM

art. cit., 137,9) as that of a teacher of Mani is almost certainly a corruption
of Zapadig. Zoroaster was held in high regard by the Manichaeans as a
prophet. In a Turkish Manichaean fragment we find him referred to as a
Buddha (cf. A. Von Le Coq, “Ein manichiisch-uigurisches Fragment aus
Indiqut-Schahr”, SPAW 1908, 401,3: zrus¢ buryan) who was praised for
opposing demon-worship in the city of Babylon. Cf. the parallel in Hom.
11,21 where the Coptic form of the name zapa anc is clearly of Greek
origin. But the form zapaaovrwT (= Middle Persian: zrdrwst, M95 V 1a,
MM ii, 319 (cf. Reader, be 8, p. 112) and Parthian zrhwit M7 V i 27 (g 87)
(cf. Reader, ay 1, p. 108) is also found in the Homilies in a Iranian his-
torical (but fragmentary) context. Zoroaster was never a god in the
Manichaean pantheon as was Jesus. On this see also W. Lentz, “Mani und
Zarathustra”, ZDMG 82 (1928) 179-206 and W. B. Henning, “The Murder
of the Magi”, JRAS 1944, 133-44, esp. 141. Mani’s knowldge of Zoroaster
appears to have been partly derived from Gnostic literature. Cf. W.
Sundermann, “Bruchstiicke einer manichiischen Zarathustralegende”, in R.
Schmitt and O. Skjaervg (edd.) Studia Grammatica Iranica. Festschrift fiir
Helmut Humbach (Miinchen, 1986) 461-82. See also idem, “Studien zur
kirchengeschichtlichen Literatur der iranischen Manichier 17, AoF XIII/1
(1986) 7 and (II) ibid. XIII/2 (1986) 256.

2,31 pavévia mpd adtod £v OpLOIOGEL YOPIG GOPATOG

I have accepted in my translation the suggested emendation of Abbé
Richard as given in the notes to his edition of the text, xxxiii: év OpoidoEL
(avBpdmov) . In Manichaean teaching it was Jesus who was ywpig
copatog. Cf. Keph. 1, p. 12,24, see below, comm. ad 4,105/7. Since Mani
regarded the Buddha, Zoroaster and Jesus as forerunners in a line of prophets
whom he succeeded and surpassed, it is possible for an attribute of Jesus to
be retrojected to Zoroaster by the Manichaeans or, more probably, by their
opponents. The fact that the biography of Mani contained in the CMC is
entitled “On the genesis of his body” (repi tfic Yévwnc 10D caportoc
avtod) shows that the Manichaeans did not regard Mani as possessing
solely an earthly existence. Cf. A. Henrichs and L. Koenen, “Ein griech-
ischer Mani-Codex”, ZPE V (1970) 161-89. See, however, Sundermann, art.
cit., 462 and 476,14.

2,31-32 nopd 'Ivdoig te xoi époaig

That Zoroaster had visited India was an ancient tradition. Ammianus
Marcellinus (XXII1,6,33) says that Zoroaster was instructed by the
Brahmans on the laws governing the universe when he visited Upper India
from Bactria. On this see further Bidez—Cumont, op. cit., I, 32, fr. B 21.
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2,32 ov kol Aov amoxodel

The sun occupies an important place in Mani’s system and a long
discourse is devoted to it in Keph. 65,158,24-164,8. (On this see J, Ries,
“Théologie solaire manichéenne et culte de Mithra”, U. Bianchi (ed.),
Mysteria Mithrae (Leiden, 1979) 761-75 and “Discussione” by W. Sunder-
mann, ibid., 776.) In Parthian texts, the Iranian sun-god Mithra was
identified with the Manichaean deity, the Third Messenger, because of their
link with the sun. Cf. M. Boyce, “On Mithra in the Manichaean Pantheon”,
in A Locust’s Leg, Studies in Honour of §. H. Tagizadeh (London, 1962)
44-54, 1. Gershevitch, “Die Sonne das Beste”, in J. R. Hinnells (ed.),
Mithraic Studies 1 (Manchester, 1975) 68-89, W. Sundermann, “Some
remarks on Mithra in the Manichaean Pantheon” in Erudes mithraiques,
Acta Iranica 17 (Tehran-Ligge, 1978) 485-99 and idem, The Five Sons of
the Manichaean God Mithra” in Bianchi (ed.), op. cit., 777-87. There is
however no direct linking of Zoroaster with the sun in Manichaean writings.
The equation in our text may have been due to the importance of sun-
worship in Persian religious life, a feature which was much noted by
Byzantine writers. See, e.g. Procop., b. Pers. 1,3,21. Or it may have been
the product of Late Roman theosophical speculation. According to our text
(7,221-33), Aristocritus, the author of a work entitled Theosophia, is alleged
to have followed Mani in making Zoroaster a God and saying that he was
the sun and Jesus Christ. See below, comm. ad 7,222-3.

2,32-33 Zapadiog evyag

We possess no Manichaean work which is entitled “Zoroastrian
Prayers” nor do we know of prayers which Mani had borrowed directly from
the Zoroastrians. We do however possess a hymn fragment in Parthian (cf.
M7 V i-ii, ed. MM iii, g 82-118, p. 872, cf. Reader, ay 1, p. 108) in which
Zoroaster appears as a representative of the prophets sent to men by the
Great Nous. But there is nothing specifically Zoroastrian about this
fragmentary text besides the use of the name of Zoroaster. On the problem
of identifying the “Zaradean Prayers” see also Bidez—Cumont, op. cit., 1,
100.

2,33-35 ko 1ov Zioiviov ... pd adtod mapa [Mépoog

This reference to Sisin(n)ios appearing before Mani among the Persians
strikes one as odd since it is widely attested in both Manichaean and anti-
Manichaean sources that he was Mani’s successor as archegos of the sect
after Mani was executed by Vahram I. Cf. Hom. 79,1-83,20. He later
himself suffered martyrdom under Vahram II (reigned 276-93). Cf. Hom. p.
83,13-5 and Mo-ni chiao hsia-pu isan BRIEZXT &PMM, su. 83-119, Taisho
shinshu daizokyd 2140,54 (Tokyo 1928) 1272b7-3a22 and M 19211 V 3,
ed. and trans. W. B. Henning, “The Manichaean Fasts”, JRAS 1945, 154.
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The fictitious Acta Archelai ([Hegem.], Arch. 61,3, p. 89, 16-8) falsely
alleges that he renounced Mani, an allegation which was almost certainly a
piece of Christian propaganda against one of Mani’s most famous disciples.
~ Both the Short and the Long Formulas (cf. PG 100.1321 C8-9 and ibid.,
1.1468B7) as well as Petr. Sic., hist. Man. 67, p. 31,24-5 and Phot., narr.
50, p. 137,11-2, correctly describe him as Mani’s immediate successor as
leader of the Manichaeans. (Note the spelling Zwsiviog in Photius.)

In the East, Mar Sisin’s martyrdom was commemorated by a special
fast. Cf. Henning, art. cit., 148. On Sisinnios see further Klima, op. cit.,
498, n. 157 and Mani-Fund, 29-30.

2,35 tobg Maviyaiov pafnrég

Augustine (haer. 46,16, p. 318), says that Mani had twelve disciples
“ad instar apostolici numeri”. Thus, it is common to find attempts being
made by Christian polemicists to list their names. Our text here gives eight
(or possibly seven if Addas and Adimantos are counted as one person) names
and nearly all of them are attested in Manichaean texts. Petr. Sic., hist.
Man. 67, p. 31,24-9, gives a list of twelve as follows: Sisinnios, Thomas,
Bouddas, Hermas, Adantos, Adeimantos, Hierax, Heracleides, Aphthonios,
Agapios, Zarouas and Gabriabios. A similar list with slight differences in
spelling is given in Phot., narr. 50, p. 137,11-6. The Long Formula (PG
1.1468B7-11) produces a longer list of sixteen names in addition to the three
which are entitled exegetes (viz. Hierax, Aphthonius and Heracleides) as well
as names of many Paulician leaders. The list of sixteen reads: Sisinnios,
Thomas, Boudas, Hermas, Adam, Adeimantos, Zarouas, Gabriabios,
Agapios, Hilarios, Olympios, Aristocritos, Salmaios, Innaios, Paapis and
Baraias. The Short Formula (PG 100.1321C13-D1) gives in addition to the
names of the three exegetes: Sisinnios, Addas, Adimantos, Thomas, Zarouas
and Gabriabios. Comparison of these Byzantine lists with the names given
in our text shows that the longer lists consist of names of genuine
Manichaean disciples as given in the Seven Chapters as well as those
gleaned from anti-Manichaean works like the Acta Archelai. The compiler of
the Long Formula had also taken names of latter day “Manichaean” sects,
the Hilarians and the Olympians given in the Seven Chapters (7,220-1) and
added the names of their eponymous leaders to the list. The Manichaean
hierarchy had at its head a princeps (Gr. dpymnyéc) and twelve magistri (Gr.:
81daokadot). That Mani himself did have twelve close disciples and one of
them was Patticius the Teacher is known to us from a fragmentary Sogdian
Manichaean missionary text reported by W. Sundermann, “Iranische Lebens-
beschriebungen Manis”, Acta Orientalia (Suecana) 36 (1974) 135. However,
we still do not possess a full list of their names from genuine Manichaean
sources. The Psalm-Book (p. 34,6-16) gives us the names of Sisinnios,
Innaios, Salmaios, Pappos, Ozeos and Addas. The possible sources for the
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less genuine names in the Long Formula are as follows: Hermas, cf.
[Hegem.], Arch. 134, p. 22,6 = Epiph., haer. LXVI1,31,8, p. 72,6, the
name may have been a Hellenized form of the name Ammd, one of Mani’s
most illustrious disciples and founder of the Manichaean church in the East.
His name is also known in Western sources. Cf. Hom. p. 91,11 aanwc.
Boudas, cf. Joh. Malalas, chron. 12, p. 74,7, ed. von Stauffenberg, where
we find a Manichaean missionary to Rome at the end of the Third Century
called Boundos. Otherwise it is difficult to explain why the name of the
Buddha should appear both as teacher and disciple of Mani. For Agapios and
Aristocritos see below comm. ad 2,47-8 and 7,222-3 respectively and for the
three exegetes see comm. ad 2,40.

2,36 'Addav .

Adda, or Addas, whose name is probably derived from the Aramaic ’d’
(cf. J. Stark, Personal Names in Palmyrene Inscriptions (Oxford 1971) 2 and
65), was one of the best known of the early Manichaean missionaries. The
Greek version of his name is found in a very fragmentary part of the CMC,
undoubtedly within the context of mission-history (165,6, p. 112, Koenen-
Romer: "A88a[v)). According to a Syriac source, The Acts of the Martyrs of
Karkd de Bet Seldk (ed. Bedjan, Acta Martyrum et Sanctorum 11 (Leipzig.
1890) 512,11-4), he, together with another disciple Abzaxya, went on a
missionary journey to Karka de B2t Selok (modern Kirkuk) in B2t Garmai.
On this see also J. M. Fiey, “Vers la réhabilitation de ' Histoire de Karka
d'Bét Sloh™ Analecta Bollandiana 82 (1964) 194-6. He was also sent by
Mani to establish Manichaean communities in the Roman Empire. Cf. the
Turfan fragments M2 R i 1-33 (Middle Persian) and M216¢ R 2-V 6
(Parthian), ed. and trans. MM ii, 301-2 (= Reader, h 1-2, pp. 39-40). See
also notes to M2 and new edition of M216¢ in MMTKGI17-18 and 26. See
sources translated above, pp. 26-29. According to Photius (bibl. cod. 85, ed.
Henry, ii, pp. 9,13-10,1) he was a prolific author and one of his works,
entitled Modion, was attacked by Diodorus of Tarsus, who thought it was
the Living Gospel of Mani. On the date of his various missionary journeys
see H.-Ch. Puech's discussion: Annuaire de I'Ecole Pratique des Hautes
Etudes, V¢ section, Sciences religicuses 80-81,3 (1973-74) 327-9 (with full
bibliography). He also appears in a Chinese Manichaean text as a model
disciple of Mani. Cf. Mo-ni chiao ts'an-ching BRJEBFEE line 5, ms.
Text given above p. 72, n. 210. See also next note.

2,36 "Adeipavrov

In Augustine's time, an influential Manichaean work, available in
Latin, was attributed to a disciple of Mani called Adimantus. Augustine
refuted some of its main tenets in his treatise contra Adimantum Manichaei
discipulum, ed. Zycha, CSEL XXV/1, pp. 115-90. On this work see also
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comm. ad 2,46-7. This Adimantus was regarded by the Manichaean leader,
Faustus of Milevis (apud Aug., c. Faust. 1,2, p. 252,1-3) as the only teacher
of the faith worth mentioning after Mani. Aug., c. adv. leg. 2,12,42, ed.
Daur, CCSL XLIX, p. 131, says that Adimantus was called by the
“praenomen” of Addas. Most modern scholars accept Addas and Adimantus
as the same person though the identification is not made without some
qualification. Cf. Alfaric, Les écritures manichéennes 2 (Paris 1919) 100-6,
F. Decret, L’ Afrique manichéenne (IVe-VE siécles) 1 (Paris 1978) 174-6 and
F. Chatillon, F., “Adimantus Manichaei discipulus”, Revue de Moyen Age
Latin, 10 (1954) 191-203.

2,36 Bopav

According to Alexander of Lycopolis (c. Manich. opin. 2, p. 4,18-19)
Thomas was the name of one of the Manichaean missionaries who came to
Egypt in the footsteps of Pappos. This link between Thomas and Egypt is
also attested in [Hegem.], Arch. 64,6, p. 93,8-9: “... et Thomas quidem
partes Aegypti voluit occupare’. This same Thomas may have also been the
author of the “Psalms of Thomas” in the Coptic Manichaean Ps.-Bk. (203-
27.) On this see T. Sive-Stderbergh, Studies in the Coptic Manichaean
Psalm-Book (Uppsala, 1949) 156. However, it is just as possible that these
psalms were attributed to Thomas because of certain common themes
between them and the hymns in the apocryphal Acts of Thomas. Cf. W. E.
Crum, “Coptic Anecdota”, JTS 44 (1943) 181, n. 9. Petr. Sic., hist. 67
(31,25), Phot., narr. 50 (137,12-3) and the Long Formula: PG 1,1468B7-9
all state that one of Mani’s disciples was called Thomas as he was the
author of the Gospel of Thomas. (On this work and its Manichaean
connections see H.-Ch. Puech, “Gnostic Gospels and Related Documents”,
in E. Hennecke and W. Schneemelcher (edd.), New Testament Apocrypha 1,
English trans. ed. R. McL. Wilson (London, 1963) 278-86.) This
identification may have arisen from the use of this apocryphal work by the
Manichaeans. F. F. Church and G. Stroumsa in their article, “Mani’s
disciple Thomas and the Psalms of Thomas”, Vigiliae Christianae 34 (1980)
47-55, have cast doubt on whether Mani actually had a disciple called
Thomas and one of their arguments rests on the observation that the name
Thomas seems to occur only in Christian sources on Manichaeism and
never in any genuine Manichaean texts (ibid., 50). The mention of Thomas
in a list of otherwise genuine Manichaean disciples in our text which does
not link him with the Gospel of his name and the fact that he was known to
Alexander of Lycopolis, a pagan and not a Christian writer, should guard us
against over-scepticism of the existence of an early Manichaean disciple
called Thomas.
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2,36 Tafprafrov
An early disciple of Mani. In a Sogdian Turfan fragment, 18224 =

TM389a (MMTKGI, Text 3.4, pp. 45-49, replacing the text of several lines
given b W. B. Henning, “The Manichaean Fasts”, JRAS 1945, 155), we
find Mar Gabryab (kBryyf) achieving missionary success at the city of ryf’n
(probably Erevan in Armenia) through healing the daughter of the king and
demonstrating to the Christians there that he stood in true Christian
tradition. See translation above, pp. 31-32. See also Henning, “Neue
Materialien zur Geschichte des Manichdismus”, ZDMG 90 (1936) 9-10. The
name of Gabryab also appears in Western Manichaean sources. Cf. Ps.-Bk.
p. 34,11,

2,36 Zopovov

Kessler, op. cit., 364, n. 3, has suggested that this name which also
occurs in both the Long and the Short Formulas (PG 1.1468B9 and
100.1322D1 respectively) may be a corruption of 'Axovog which in tum
may have been an alternative form of the name of a Manichaean disciple
Zakouas who according to Epiph., haer. LXVI, 1,1, p. 13,21-14,1, first took
the religion to Eleutheropolis in Palestine. On Akouas see E. de Stoop,
Essai sur la diffusion du Manichéisme dans I'empire romain (Ghent 1909)
57-8 and R. M. Grant, “Manichees and Christians in the third and early
fourth centuries”, in Ex orbe religionum, Studia G. Widengren oblata
(Leiden, 1975) 432-3. In an Iranian Manichaean text, M6, ed. and trans.
MM iii, 865-67, are Parinirvana-hymns mourning the passing of Mar Zaku
who was probably the same person as Akouas. Henrichs—Koenen, art. cit.,
131, n. 6, have warned us against identifying Akouas with one of Mani’s
earliest disciples called Abzakya. On Zarouas see also Klima, op. cit., 497-
8, n. 156.

2,37 Naamwy

Alfaric, op. cit., 11, 117, has tentatively identified this person whose
name also appears in the Long Formula (PG 1.1468B11) with the [Ténog
whom Alexander of Lycopolis (c. Manich. opin. 2, p. 4,18) mentions as
one of the first expositors of the Manichaean faith 1o arrive in Egypt. The
Coptic Ps.-Bk. p. 34,12 gives the name nanrloc in a list of Manichaean
saints. This same person also features in Mani’s letters along with Aurades
and Sarthion as members of a close circle around Mani. On this see esp.
Mani-Fund, 15-6. Paapis or Pappos may have also been the same person as
Fafi mentioned in the Fihrist of al-Nadim, trans. G. Fliigel, Mani. Seine
Lehre und seine Schriften (Leipzig 1862) 103, trans. B. Dodge, The Fihrist
of An-Nadim, I (New York, 1970) 799.
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2,37 Bapainv

Baraies the Teacher (Bap(o)ing 0 S18aoxadog) was almost certainly
an early disciple of Mani as he was the source of several extracts on Mani’s
early life in the CMC (14,4-26,5; 45,1-72,7; 72,8-74,5; 79,13-93,23). On
this see Henrichs—Koenen, art. cit., 110. He may well have been the same
person as Bahrdja mentioned in the Fihrist, trans. Fliigel, op. cit., 104, as
the recipient of two letters from Mani.

2,37 ZaApoiov

Disciple of Mani. Cf. Ps.-Bk. p. 34,10. It seems very likely that the
second extract in the extant portion of the CMC (5,14-14,2) contains in its
fragmentary title the name of Salmaios the Ascetic as its source. On this see
Henrichs—Koenen, 72, comm. ad loc. His name and title are known to us in
Coptic sources. Cf. Mani-Fund 29 and Klima, op. cit., 497.

2,37 'Ivvaiov

One of the early and principle disciples of Mani. Cf. Ps,-Bk. p. 34,11.
Mani sent him to India with Patticius to continue there the missionary work
which he had begun. Cf, M4575 R 1I 4-6, ed. and trans. W. Sundermann,
“Zur frilhen missionarischen Wirksamkeit Manis”, Acta Orientalia ... Hung.
24 (1971) 82-7. He succeeded Sisinnios as the archegos of the Manichaean
sect in Mesopotamia after the latter’s martyrdom. Cf. Hom. pp. 83,21-
85,20 (fragmentary). On this see Mani-Fund, 29. Henrichs—Koenen, art.
cit., 110, have identified him with Innaios the brother of Zabed who with
Abiesus was cited in the CMC (74,6-7, p. 50, edd. Koenen-R6mer) as the
source of a story on the young Mani being tempted by one of the elders of
the “Baptists” called Sita (74,6-77,2, p. 50).

2,38 Martikiov tov notépa 10D Maviyoiov

Patticius, Mani’s father, was, according to the Fihrist of al-Nadim,
trans. Dodge., 773, a native of Hamadan. He joined the sect of the
Mughtasila (lit. “those who wash themselves™) while he was a resident of
Seleucia-Ctesiphon. (In Chinese Manichaean sources, however, he appeared
as King Pa Ti 8% . Cf. Mo-ni kuang-fo chiao-fa yi-lueh 1280a5 - probably
a Buddhist elaboration.) G. Quispel, “Mani, the Apostle of Christ” in idem,
Gnostic Studies 1 (Amsterdam 1975) 232 has suggested that the royal claims
were probably examples of Manichaean propaganda and Patticius may have
been a Babylonian Jew. He was well respected by the other members of the
sect which he joined and it was out of the high regard which the elders had
for him that Mani was spared physical harm when matters came to a head
and resulted in Mani’s break with the sect. Cf. CMC 100,1-22, edd.
Koenen-Romer, p. 71, and A. Henrichs, “Mani and the Babylonian
Baptists”, Harvard Studies in Classical Philology 77 (1973) 43, esp. n. 71.
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Patticius became one of the earliest followers of his son’s teaching and went
with Innaios to India. See above comm. ad 2,37. He is not to be confused
with another early Manichaean missionary with the same name who
accompanied Adda to the Roman Empire. The Manichaeans seem to have
distinguished the two by adding the title “house-steward” oixodecndtng
(CMC 899, p. 62, edd. Koenen-Rémer) to the name of the Patticius who
was the father of Mani. This practice was also followed in eastern
Manichaean texts. Cf. M4575 R 1I 4 (Parthian), ed. cit., 83 where the word
used is ms'dr (“elder”). The other Patticius may have been the person to
whom Mani addressed his “Fundamental Epistle” as he was called “frater
dilectissime Pattici”. Cf. Aug., c. ep. fund. 11, p. 207,25. On this see H.
H. Schaeder, Iranica = Abhandlungen der Gesellschaft der Wissenschaften zu
Gottingen, Phil.-hist. Klasse Folge 3, Nr. 10 (Berlin, 1934) 69.

2,39 xai Kapdoav thv adtod pnrépa

Mani’s mother, according to the Fihrist of al-Nadim, trans. Dodge, 773,
had the name of Mar Maryam (mrmrym). This is supported in part by a
Chinese Manichaean source, Mo-ni kuang-fo chiao-fa yi-lueh 1280a5, which
gives her name as Man Yen ¥¥8# (lit. “full of beauty™). However, the same
source also gives the name of her family (or native land?) as Chin-sa-chien
2FERE, W. B. Henning, “The Book of Giants”, BSOAS 11 (1943) 52, n.
4, has suggested that Chin-sa-chien might have been the Chinese trans-
literation for Kamsaragan and the name Ké&poooo given in the Long
Formula (PG 1.1468B3) as the name of Mani’s mother may have been a
corruption of Kamsar? On this see the detailed discussion in Klima, op. cit.,
281-84, n. 4 which shows that the word Kdpwooa may have Thracian
connections.

2,40 "Iépoxoa

The name Hierax (or Hieracas) also appears in the Long and the Short
Formulas (PG 1.1468B1 and 100.1321c13 respectively) as well as in Petr.
Sic., hist. Man. 67, p. 31,27-8 and Phot., narr. 50, p. 137,15-6, alongside
those of Heracleides and Aphthonius as “‘commentators and exegetes” of the
works of Mani. The omission of the last two names here is significant,
indicating their inclusion in abjuration formulas was no earlier than the
sixth century. Scholars have long associated this Hierax of the abjuration
formulas with an Egyptian ascetic and heretic of Leontopolis who flourished
in the early part of the fourth century. In the Panarion of Epiphanius, the
chapter on the Hieracites (LXVII, pp. 132-40) follows immediately the
chapter on the Manichaeans (LXVI, pp. 13-132). This order is also observed
by Aug., haer. 47, p. 320, and Theod. bar Kom, Lib. Schol. XI, p. 318,5-
12. There is however no suggestion in these sources that Hierax was directly
involved with Manichaeism, and the claim by Peter of Sicily and Photius
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that he was a disciple of Mani must be disregarded unless they have a
different Hierax in mind. According to Epiphanius, the Hierax of
Leontopolis was a well- educated person, fluent in Greek and Coptic, and a
calligrapher of distinction, who wrote verses in a new style. He was an
extreme ascetic and erred in teaching asceticism as the only way to
salvation. Some modern scholars have suggested that he may have been the
author of the tractate “The Gospel of Truth” in the Gnostic codices from
Nag Hammadi. Cf. J. M. Robinson (ed.), The Nag Hammadi Library in
English (Leiden, 1977) 406. F. Wisse (“Gnosticism and Early Monasticism
in Egypt”, in Gnosis, Festschrift H. Jonas (Gottingen 1978) 439) has well
argued that an ascetic like Hierax, teaching at a time in Egypt when
orthopraxy was as important as orthodoxy, might have no qualms about
using Gnostic writings to support his extreme views of asceticism. The
same may have been true of his relationship to Manichaeism. As for the
other two exegetes mentioned in the later formulas, Aphthonius is known to
us through Philostorgius (hist. eccl. 11,4, GCS Philostorg.2, pp. 46,23-
47,8) who says that he was a Manichaean preacher of great eloquence and his
fame was such that it impelled the famous Arian theologian Aetius to debate
with him. He was so comprehensively defeated by Aetius that he was
stricken by illness and died soon afterwards. The identity of Heracleides is
less certain. He may have been the author of the “Psalms of Heracleides” in
the Coptic Manichaean Psalm-Book (pp. 97,14-108,33 and 187,1-202,26).
Alfaric, op. cit., II, 114, has postulated a link between him and the person
with the same name to whom the Historia Lausiaca of Palladius was
dedicated in some manuscripts instead of Lausus, although C. Butler, The
Lausiac History of Palladius, II (Cambridge 1904) 182-84 had earlier seen
no significance in this alternative dedication.

2,40-41 macog 106 paviyaikag BifAovg

The Manichaeans observed a canon of Mani’s writings which consists
of seven works. They are: (1) The Living Gospel, (2) The Treasure of Life,
(3) The Treatise (Pragmateia), (4) The Book of Mysteries, (5) The Book of
the Giants, (6) The Epistles, (7) Psalms and Prayers. Cf. Keph. 1, p. 7,23-6,
Hom. 25,2-6 and Mo-ni kuang-fo chiao-fa yi-lueh 1280b14-21. There were
other non-canonical Manichaean works which were circulated in the Later
Roman Empire. On these see Alfaric, op. cit., II, 1-137.

2,41 Bnoovpdv

Canonical work of the Manichaeans. (Copt. Treasury of Life
encarpoc mnwn® Keph. Intro., p. 5,23, Lat. Thesaurus, cf. Aug., nat.
bon. 44, p. 881,21) Augustine refuted parts of it in c. Fel. ILS, p. 832,22-7
and nat. bon. 44, CSEL XXV/2, pp. 881,24-884 2. So did Evodius, fid. 5,
CSEL XXV/2, pp. 952,11-953,16. See texts assembled in A. Adam, Texte
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zum Manichdismus? (Berlin, 1969) 2-5 no. 2 and see also Alfaric, op. cit.,
II, 43-8.

2,43 Z&v edayyélov

Canonical work of the Manichaeans. We possess an extract of it in
Greek in the CMC 66,4-70,10, pp. 44-48, edd. Koenen-Rémer (cf.
Henrichs-Koenen, art. cit., 189-202) which gives its title as “The Gospel of
his (sc. Mani) most holy hope” (CMC 66,1-3, p. 44, edd. Koenen-Romer:
&v 1 edayyedion | tfic dytetdme adtod éAlnidoc-). According to al-
Birun1 (Chronology of the Ancient Nations, trans. C. E. Sachau (London
1910) 207) Mani arranged the chapters of the Gospel after the twenty-two
(Aramaic?) Alphabets. See other testimonies to this work cited in Adam,
Texte, 1-2, n. 1, and discussion in Alfaric, op. cit., II, 34-43.

2,44-45 xoi v map’ adroig ovopalopévny Biflov tdv ‘Anokpigov

The Book of Secrets (or Hidden Things) as distinct from The Book of
Mpysteries (see below, comm. ad 2,45) is not attested in any extant genuine
list of Manichaean works. It may have been an alternative title in Greek for
The Book of Mysteries. Alfaric, op. cit., 11, 49, has tentatively suggested
that it was the title under which Mani’s Sabuhragdn was circulated in the
West. The Sabuhragan was a summary of Mani’s teaching composed in
Middle Persian for Shapur I. It has survived in parts in a number of Iranian
Turfan fragments. Cf, D. N. MacKenzie, “Mani’s Sabuhragdn” and idem,
“Mani’s $@buhragan - 11", BSOAS 42 (1979) 500-34 and ibid., 43 (1980)
288-310. There is however no convincing support for the link between this
important Manichaean work and The Book of Secrets in our text. The
Sabuhragan , though much attested in oriental sources, cf. Adam, Texte 5-8
no. 3,112-4, seems to be entirely unknown to the Manichaeans in the
Roman West, probably because of its association with Shapar I.

2,45 Thv t@v Muvompiov

Canonical work of the Manichaeans. (Copt. Book of Mysteries nTa
Ton avcTHpion Keph. Intro., p. 5,24) A list of its chapter headings is
known from the Fihrist of al-Nadim, trans. Dodge, 797-98. See other
witnesses collected in Adam, Texte, 8-10, no. 4 and discussion in Alfaric,
op. cit.,, II, 17-21. It seems that an important part of the work is a
discussion (or even a refutation) of Bardaigan’s teaching, especially on the
soul. Bardaisan himself according to Ephraim was also the author of a Book
of Mysteries. Cf. Ephr. Syr., hymn. c. haer. LV1,9 (CSCO 169, Syr. 76, p.
211,22: 18 A9 w1 137 somd Kusi Cpl’ spr r'zwhy sny’
dbr dysn (‘Nor the Book?)?thc horrible Mysteries of Bardaisan®). On this sce
H. J. W. Drijvers, Bardaisan of Edessa (Assen, 1966) 162-63.
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2,45 v 1@v "ATOUVNHLOVEVPATMOV

It is very likely that this is the Byzantine title given to a historical
work of the Manichaeans consisting of the life of Mani and early history of
the sect which was discovered among the Coptic Manichaean texts from
Medinet Medi. This Coptic text has been lost since the end of the Second
World War. Cf. Mani-Fund 29 and A. Bo6hlig, “Die Arbeit an den kopt-
ischen Manichaica”, idem, Mysterion und Wahrheit (Leiden 1968) 180-81.
The CMC may well be the Greek version of the first part of the work
concerning the life of Mani. On this see Henrichs—Koenen, art. cit., 113, n.
36, Henrichs, art. cit., 31 and Koenen, art. cit., 164, n. 37. The word
anopvnpovevporte normally means commentarii.

2,46-47 Thv ... 'A8SG xai "Adeipdviov cuyypaenv

This is almost certainly the same work which was refuted in part by
Augustine in his work contra Adimantum (see above, comm. ad 2,36). The
work of Adimantus seems to have been modelled on the Antitheses of
Marcion in that both tried to deny the authority of the Old Testament by
citing apparently contradictory passages from the New Testament. On the
Antitheses of Marcion see A. von Hamack, Marcion. Das Evangelium vom
fremden Gout (Leipzig 1924) 68-135. The fact that “Addas and Adeimantos”
are mentioned together in our text as author(s) of this work strongly
suggests that they were one and the same person.

2,47-48 v Aeyopévnyv ‘EntaAoyov "Ayamiov

Agapius, the author of the Heptalogue as stated here, is named as a
disciple of Mani in the Long Formula, PG 1.1468B10, in Petr. Sic., hist.
Man. 67, p. 31,28 and in Phot., narr. 50, p. 137,17. Both the Short
Formula, PG 1.1322B15-Cl, and Timoth. Cpol., haer. PG 86.21CS5 list his
name as a Manichaean author and the title of his work but, like our text,
make no mention of his being a disciple of Mani. Besides the texts cited,
our knowledge of Agapius rests almost entirely on the summary of one of
his works in Phot., bibl. cod. 179, ed. Henry, ii, pp. 184,17-187,28. The
Patriarch, however, does not tell us the title of the work of Agapius which
he was summarizing and we can only assume that this was the work
condemned by the abjuration formulas. According to Photius it contains 23
foolish tales (Aoybdpux) and 102 other chapters (p. 184,17-19). Though he
claimed to be a Christian, says Photius, no one could be proved to be more
anti-Christian than he was (p. 184,19-21). He subscribed to a dualism
comprising God and an evil principle which he called variously matter or
Satan, or the Devil, or the Prince of This World, or God of This Aeon (p.
184,23-28). He also believed that the body is opposed to the soul, the latter
being consubstantial with God (p. 184,30-1). He denied the authority of the
Old Testament and the Mosaic Law and preached a strict asceticism.
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However, he did believe that Christ appeared in real flesh, and honoured his
Baptism, the Crucifixion and the Resurrection (pp. 184,28-186,25). All this
Photius regarded as a fagade disguising his Manichaeism. D. Obolensky,
The Bogomils (Cambridge 1972) 25-6 sees him as a ‘forerunner of those
neo-Manichaeans - particularly the Paulicians and the Bogomils - who
excelled in the art of professing adherence to the very Christian dogmas
which most blatantly contradicted their dualistic tenets while interpreting
them in accordance with their own beliefs by a free use of the allegoricai
method’. However, it is just as possible that Agapius was a Christian
whose belief in a strong dichotomy between flesh and spirit led to a dualistic
theology which was labelled “Manichaean” by more orthodox-minded
churchmen. His name is so far unattested in extant genuine Manichaean
sources and is not mentioned in Christian polemical writings before the
sixth century. Photius says that he was an opponent of Eunomius (187,15).
If this was the famous Arian leader and the Bishop of Cyzicus, Agapius
would have been a mid-fourth century figure, too late to be a disciple of
Mani. On Agapius see further the detailed article by G. Brillet, Dicr. Hist.
Geog. Eccl.1(1912) 902-3 and K. Schiferdiek in Hennecke—Schneemelcher,
op. cit., 11, 180,2.

2,49 1dv émotoddv 10D abewrtdtov Maviyaiov

A collection of Mani’s letters is listed among the canonical books of
the Manichaeans. (Copt. nenicToaave “Epistles”, Keph. Intro., p. 5,25,
Hom. p. 254.) The Fihrist of al-Nadim (trans. cit., 103-05) gives a list of
seventy-six letters which were regarded as of great importance by the
Manichaeans. These include besides letters written by Mani to his disciples,
some which were addressed to him and some written by his successors as
leaders of the sect. On this list see Klima, op. cit., 420-6 and Alfaric, op.
cit., II, 69-71. Among the Coptic texts recovered from Medinet Medi was a
collection of Mani’s letters. Cf. Mani-Fund, 26. The main part of the
manuscript unfortunately had been lost during shipment to the Soviet Union
from Berlin at the end of the Second World War. Cf. A. Bohlig and J.
Asmussen (edd.), Die Gnosis III (Munich, 1980) 47. In the Short Formula
(ed. G. Ficker, “Eine Sammlung von Abschworungsformeln” Zeitschrift fir
Kirchengeschichte 27 (1906) 447,4) the title of the work is given as the
“Collected Letters” ((tnv) tév éntotoldv opada, cf. Timoth. Cpol. haer.
21C7-8). This claim to completeness gives some indication of the high
regard which the Manichaeans held for the letters of their founder. On this
see Mani-Fund, 26.
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2,50 mdcav edyv ovtdvV Aeyopévny

A collection of prayers (nwauA Keph. Intro., p. 5,26 and Hom. p.
25,5) is among the Coptic list of the canonical works of the Manichaeans in
Coptic.

2,50 ola yonteiog odoav dvanieo

The prayers of the Manichaeans were often regarded as magical
imprecations by their opponents. In [Hegem.], Arch. 63,5-6 (92,7-15) the
proto-Manichaean Terebinthus was struck down by a spirit while performing
some perfidious rites on a roof. Since astrology played an important role in
Mani’s teaching (cf. Keph. LXIX, pp. 166,34-169,22) and since the Mani-
chaean belief in the primordial existence of evil could easily be seen as
paying equal reverence to God and the Devil, it is easy to see why the
Manichaeans were accused of demon-worship Cf. Ioannes Damasc., haer.
LXVI, ed. Kotter, Patristische Texte und Studien 22, p. 37. I have taken
avanAe® in my translation as an analogical accusative.

2,52-54 obv apynyols adtdv kot Sidaokdlorg, kul Emokonolg Kol
npecPutépoig kol ExAextolg oOTdV Kai axpoaTais

We have here a complete list, and the only one extant in Greek, of the
six grades of the Manichaean community. The titles of the various grades
are well attested in Manichaean texts and their Latin equivalents are found in
Aug., haer. 46,16, p. 318:

Greek Latin Middle Persian  Chinese
dpymyog princeps sarar yen-mo [HIR
Suddoxador  magistri hammozigan  mu-she JH#
énioxomor episcopi ispasagan sa-po-sa [EWIE
npecPutepor presbyteri mANSAraran mo-hsi-hsi-te
(or mahistagan) MEERE
¢xAextol electi ardawan a-lo-han PAJFER
(or wizidagan)
axpootol auditores niydsagan nou-sha-an JEHPTE

See further W.-L. ii, 519-23 and 5924, Coyle, op. cir., 348-49, my article
“Precept and Practice in Manichaean Monasticism” Journal of Theological
Studies N. S. 32 (1981) 155-61 and A. van Tongerloo, “La structure de la
communauté manichéenne dans le Turkestan Chinois a la lumigre des
emprunts moyen-iraniens en Ouigour” Central Asiatic Journal XXV1 (1982)
262-88 and my Manichaeism® 27-8.
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3,59 tetpanpdcwnov

The Father of Greatncss in the Manichacan pantheon possesses four
attributes: (1) Divinity, (2) light, (3) Power and (4) Wisdom. This is well
attested in Manichaean sources. See e.g., Ps.-Bk. p. 191,11: nnovwTe,
novaine, Team, Tcodra and other references collected in Coyle, op.
cit., 32-31, n. 44 and A. V. W. Jackson, “The Fourfold Aspect of the
Supreme Being in Manichaeism”, Indian Linguistics. Bulletin of the
Linguistic Society of India, 5 (1935) 278-96. The equivalent in Parthian bg,
rwsn, zwr, jyryft. Cf. J.-P. Asmussen, Xudstvanift, 220-21, W.-L. ii, 517-
9, comm. ad Hymnscroll 145¢c. A possible Greek equivalent of this
important tetrad of divine attributes is found in the newly discovered
“(Manichaean) Prayer of the Emanations” TKellis 22,9-10: 1 §vauic xoi
1 86Ea kol 10 @dc cov xai 0 Adyoc.In Eastern Manichaeism this fourfold
supreme deity is adored as the “Four Kings of Heaven” and is depicted as
such in a Turfan Manichaean miniature. On this see H.-J. Klimkeit, “Hindu
Deities in Manichaean Ant”, Zentralasiatische Studien XIV (1981) 179-99.
A portrait depicting the “Four Kings of Heaven” (Ssu t'ien-wang cheng
P9RFEIR) was among the Manichaean works listed by a Chinese official in
Wen-chou #@#1, in 1120 as worthy of condemnation. Cf. Sung hui-yao
chi-kao REEMRM, fasc. 165, hsing-fa FE&E 2.79b6. On this see my
Manichaeism?, 277. In a Uighur text from Bi#ziklik published since the first
edition of this article, we find the Shah Hormizd who was originally hostile
to the Manichaeans going everywhere muttering “God, Light, Power and
Wisdom”. Cf. H.-J. Klimkeit and Geng Shimin in collaboration with J. P,
Laut, “Manis Wettkampf mit dem Prinzen”, ZDMG 137 (1987) 52-53.

3,60 ratépa 100 peyébovg

Supreme deity of the Manichaean pantheon. Syriac: Khnair «=a«’b’
drbwt’, cf. Theod. bar Konl, Lib. Schol. XI, p. 313,15-16; Latin: deus
pater, cf. Aug., c. ep. fund. 13, p. 209,13, See further W. Sundermann,
“Namen von Goéttern, Didmonen und Menschen in iranischen Versionen des
manichidischen Mythos”, AoF 6 (Berlin 1979) 99 (hereafter Namen), 2/2.1,
Mani-Fund, 66, n. b, Coyle, op. cit., 32,144 and W.-L. ii, 494-5, comm,
ad 122a.

3,61 dvokaidexa xai aidvog

The term aeon is often encountered in Gnostic writings (cf. Lampe
56a/b s. v. aiwv, §H) and Mani had clearly borrowed it from his Gnostic
predecessors. According to the Ps.-Bk. 1,13-5, the Twelve Acons
(aNTcNaTcHarwn) formed “the garland of renown of the Father of Light”
(trans. Allberry). Cf. Aug., c. Faust. XV.,5, p. 425,16-20: ‘... sequeris enim
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cantando et adiungis duodecim saecula floribus convestita et canoribus plena
et in faciem patris flores suos iactantia. Ubi et ipsos duodecim magnos
quosdam deos profiteris, ternos per quattuor tractus, quibus ille unus
circumcingitur’. On Chinese and Iranian testimonies 10 these deities, see
W.-L. ii, 512-3, comm. ad 1 32c and KPT line 1720. On the use of the
term in Roman paganism see A. D. Nock, “A Vision of Mandulis Aion’,
Harvard Theological Review, 27 (1934) 53-104, esp. 80-99.

3,62 aildvag aiovev

The Aeons of Aeons, i.e.; the Aeons which have emanated from the
Twelve Aeons (see above), were, like the Twelve Aeons, inhabitants of the
Kingdom of light with the Father of light. Cf. Ps.-Bk. 9,12-16. The
number 144 given in our text for the number of the Aeons is hitherto
unattested. Though of Gnostic origin, the term is also found in Manichaean
texts in Parthian: 3hr8hr'n. Cf. Reader, ak (= M94 V + M173 V) 3, p. 94.

3,64 Mpdrov dvBpanov

Manichaean deity of the First Creation and the redeemed-redeemer of the
cosmic myth. Syriac: «an =i 08’ gdmy’, cf. Theod. bar Kom, Lib.
Schol. XI (p. 313,28), Latin: primus homo, cf. Aug., c. Faust. IL5, p.
258,7. For Iranian equivalents see Sundermann, Namen 99, 2/3. See also E.
Chavannes and Pelliot, “Un traité manichéen retrouvé en Chine” (hereafter
Traité), Journal Asiatique, 10° sér. 18 (1911) 519-20, Mani-Fund, 70-1, n.
k and H. J. Polotsky, “Manichdismus”, PW Suppl. VI (1935) 251.25-54.
The Greek version of the term which is also found in [Hegem.], Arch. 7,3,
p. 10,6-7 = Epiph., haer. LXVI,25,5, p. 55,1, has apparent Biblical origins.
Cf. 1 Cor. 15,45.

3,65-6 Lregovn@dpov

In the Manichaean cosmogonic myth as recounted by Theod. bar Kom
Lib. Schol. X1, p. 314,2-3, an angel by the name of Nahashbat (\, 2= w.
nh3bt) went before the First Man as the latter was on his way to battle with
the forces of darkness and he held in his hand the crown of victory «\:\a
«daaia klyl' dzkwt'). For references to this angel in eastern Manichaean
sources, see W.-L. ii, 512, comm. ad 132a.

3,66-7 MopBévov 100 patdg

Manichaean deity of the Third Creation. Cf, [Hegem.], Arch. 13,1, p.
21,11 = Epiph., haer., LXV1,31,6, p. 71,2; Latin: virgo lucis, cf. [Hegem.],
Arch. (Lat. version) 13,2, p. 21,27; Syriac: <imes dModa btwit nwhr,
cf. Ephr. Syr., Prose Refutations, ed. Mitchell, op. cit., I, p. 208,44. In
the Manichaean myth as given in the Acta Archelai, the Virgin of Light was
an androgynous figure who seduced the evil male archons in the form of a
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beautiful maiden and the evil female archons in the form of a handsome
young man. Cf. [Hegem.], Arch. 9,1-5, pp. 13,14-15,5 = Epiph., haer.
LXVI1,27,1-5, p. 60,14-62,13. However, in the account given by Theod. bar
Kom (Lib. Schol. XI, p. 316,12-26) it was the Messenger (see below,
comm. ad 3,79) who revealed himself in male and female forms to the
archons and by so doing induced them to eject the Light-Particles which
were held captive inside them. These Light-Particles fell to earth and became
plant and animal life. On the other hand, Theodor in a different context
mentions the Twelve Virgins (Lib. Schol. XI, p. 316,2: imxdid
«ddods tri's’ biwlt. Cf. Keph. 25,22: ANTCHNATCE ATApOENOC
“twelve virgins”, Aug., nat. bon. 44, p. 882,7: virgines lucidae). It is
almost certain that they were the same as the Virgin of Light in [Hegem.],
Arch. Cf. Reader 6, Cumont-Kugener, op. cit., I, 54-68 and J.- Asmussen,
Manichaean Literature (New York 1975) 131. In Parthian, the Virgin of
Light has the name of Sadwes (cf. M741 R 3a = Boyce, Reader, ao 3, 198.
On the name see also Sundermann, Namen 101, 3/15), a name derived from
the Zoroastrian divinity Satavaesa. Cf. M. Boyce, “Sadwes and Pesiis’,
BSOAS 13 (1950) 909. Note however that she also appears in Parthian
Manichaean texts as knygrw5n (“Maiden of Light”). Cf. M 284b R i 7-8,
ed. and trans. W.-L. i, 61. The term occurs in the plural in M 500a R 3,
ibid., 51 where it is said that the Twelve Hours are identical with the
(Twelve) Virgins. In the anti-Manichaean section of the Pahlavi text Skand
Gumdnik Vicar 16,31, ed. and trans. A. V. W. Jackson, Researches in
Manichaeism (New York, 1932) 178-9, we find the "Twelve Glorious
Daughters of Zarvan (i.e. Time)” being shown to the evil archons and
thereby rousing their senses. This may explain the allusion in the Chinese
Manichaean text, Mo-ni-chiao hsia-pu itsan, str. 42-3, 1271b13-4, to the
“auspicious hour(s)” which can change into male and female forms. For
references to the Virgin of Light in Coptic Manichaean texts see, e.g., Ps.-
Bk.,p. 2,27-9 (cf. Tii D 171 V, left hand col., 31-4, ed. and trans., A. von
Le Coq, Tiirkische Manichaica aus Chotscho I, APAW 1911 Anhang, 25)
and Keph. VII, p. 35,15-7 where she is one of three powers evoked by the
Messenger and ibid. XXVIII, 80,25-9 where she appears as the ninth of
twelve judges. See further, Mani-Fund 68, n. i.

3,67 ®eyyoxaroyov

Manichaean deity of the Second Creation and one of the five sons of the
Living Spirit (q. v. below, comm. ad 3,74). Syriac «cui a zpt zyw’ cf.
Theod. bar Kom, Lib. Schol. XI, p. 315,13 (textual emendation acc. to
Adam, Texte 19); Latin: Splenditenens, cf. Aug., c. Faust. XV,5, p. 424,5
and 20,9, p. 546,2. The Greek form of the name was directly transliterated
into Coptic: cf. Ps.-Bk. p. 33,5-6 and 138,29-34. His task was to hold up
the five Light Elements in the heaven after they had been rescued. F. C.
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Burkitt (“Introductory Essay” to Mitchell, op. cit., II, cxxxvi) says rightly:
‘The Greek and Latin terms must surely represent the general meaning, all
the more as one of the chief functions of the Splenditenens is to hold the
world suspended, like a chandelier.’ See further Kugener—Cumont, op. cit.,
1, 28-9, Mani-Fund, 67 (5), Jackson, op. cit., 296-97 and W. Sundermann,
The Five Sons of the Manichaean God Mithra: U. Bianchi (ed.), Mysteria
Mithrae (Leiden, 1979) 777-79. The Greek form of the name bears a striking
resemblance to the Gnostic term dooxpdatop and it is possible that Mani
borrowed the term from the Gnostics. On this see Gnosis, 111, 56.

3,68-69 mévte péym voepd

According to the Coptic “Psalmoi Sarakoton” (Ps.-Bk. p. 161,25) the
five voepa (ntow Nnoepon) are the sons of the Primal Man. In [Hegem.],
Arch. 1,3, p. 10,6-8 = Epiph., haer. LXVI,25,5, p. 54,10-55,2, they are
called the five Elements & névte otouyeia and they are dvepog (wind),
odg (light), Vdwp (water), ndp (fire) and VAn (matter, but most scholars
read anp “air”, cf. C. Riggi, Epifanio contro Mani (Rome, 1967) 114-5, n.
1). They accompanied the Primal Man to repel the forces of darkness and
constituted his main armament. Cf. Aug., c. Faust. 113, p. 256,3-10, and
Theod. bar Ko, Lib. Schol. X1, p. 313,28-314,2. For Iranian and Chinese
equivalents see Sundermann, Namen, 99, 2/4.1.1-2/4.2.5 and W.-L. ii, 506-
7.

3,71-73 xai éx t@v Bupodv adtdv ... v BdAaccav

Mani was quoted by Ephraim as having said that ‘“When the Primal
Man hunted the Sons of Darkness, he flayed them, and made this sky from
their skins, and out of their excrement he compacted the Earth and out of
their bones, too, he melted, and raised and piled up the mountains since
there is in them a Mixture and a Mingling of the Light which was
swallowed by them in the beginning’ (trans. Mitchell op. cit., I, pp. xxxiii-
iv, Syriac text 11,18-9). Augustine, while agreeing with Ephraim in c.
Faust. V1,8, p. 296,16-8, that it was the Primal Man who created the world
and sky out of the bodies of the archons, says elsewhere in the same work
(XX.9, pp. 545,28-545,2) that it was the Living Spirit (spiritus potens),
i.e., the Demiurge, who created the world. On the other hand, Theodor bar
Kom (Lib. Schol. X1, p. 315,9-11) says that it was the Mother of Life who
made the heavens with the skins of the evil archons. It seems clear from
these discrepancies that in the transmission of the Manichaean myth, who
created the heaven and earth was less important than the fact that they were
created out of the bodies of the evil archons. On this see also Skand
Gumanik Vicar 16,8-14, trans. cit., 177 and Jackson, op. cit., 314-20. The
view that rain is the sweat of evil archons is also given in [Hegem.], Arch.
9,3, p. 14,9-10 = Epiph., haer. LXVI,27.3, p. 62,4-5, see also ibid.
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LXV1,33,3-5, p. 73,4-17 and in Skand Gumanik Vicar 16,8-5 (trans. cit., p.
177). See below, comm. ad 3,77-8.

3,74 Anpovpydv

Manichaean deity of the Second Creation. In the Manichaean
cosmogonic myth he was sent by the Father of Greatness to rescue the
Primal Man. Thereafter he, together with his five sons, created a series of
heavens and earths for the redemption of the Light-Particles captured by
Matter. On his role see esp. Alex. Lyc., c. Manich. opin. 3, p. 6,6-22. He
is better known under the name of Living Spirit (Syriac: «u uny rwh’
hy’cf. Theod. bar Kom, Lib. Schol. X1, p. 314,16-7; Greek: Zav IIvedpa,
cf. Arch. 74, p. 10,13 = Epiph., haer. LXV1,25,7, p. 56,3; Latin: spiritus
potens, cf. Aug., c. Faust. XX.9, p. 545,28. See further Polotsky, “Mani-
chiismus” col. 254.19-49 and Jackson, op. cit., 288-95. In Middle Persian
Manichaean text he is assimilated with the Zoroastrian deity Mithra
(Mihryazd) because of their common role as warrior gods. On this see esp.
Boyce, On Mithra etc., 44-7. A detailed account of Mihryazd as creator-god
is given in Middle Persian Manichaean texts. Cf. M98 I + M99 I + M7980e
ITRIG6-RII 18 cf. Reader, y 1-7, pp. 60-63 and HR ii, 37-43 and MM i,
177-8.

3,76 v Aixonov ovopdler kpLTnv

Manichaean deity of the Third Creation. He was one of the three
divinities called into existence by the Light Jesus. Cf. Keph. VII, p. 35,24-
5. See also Mani-Fund 72 and Polotsky, “Manichdismus”, col. 260. His
duty was to judge the souls of man after death in order to decide whether
they should be released or mixed or condemned to eternal damnation. Cf.
Keph. XXX, p. 83,6-12. He is well attested in eastern Manichaean sources -
Parthian: r’Stygr d’db’r “righteous judge”, cf. M6598, given in Sundermann,
Namen, 124, 4-5; Chinese: ping-teng wang % E (“king of justice”), cf.
Mo-ni-chiao hsia-pu tsan, str. 131c, 1273b1 6. See also the Fihrist of al-
Nadim, trans. cit., 100. On the relationship between Jesus the Luminous
and the Just Judge see E. Rose, Die Manichdische Christologie (Wiesbaden
1979) 140-44.

3,76 Eixéva tiig 86Eng

This phrase is hitherto unattested in Greek sources on Manichaeism but
we are not entirely without clues as to its place in Manichaean doctrine. The
Coptic form of the word eixwv, viz, ¢ IKwN, is often encountered in
Manichaean texts from Medinet Medi. See, e.g. Ps.-Bk. p. 2,22; 19,27 etc.,
Keph., Inuro., p. 4,35; 14,28 etc. and Hom. p. 6,15 etc. The “image” of
Mani, for instance, was longed for by the believers in the Manichaean
Psalms. Cf. Ps.-Bk. 61,14. The term “Image” was also the name given to a
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picture-book which is known in Parthian as Ardahang cf. M5815 IT R I 130,
MM iii, 858, cf. Reader, q 2, p. 49, which although non-canonical was
highly regarded by the Manichaeans as a visual aid to their faith. Cf. Keph.
XCII, pp. 234,25-236,6 and Hom. p. 25,5. One deity in the Manichaean
myth with whom the word “image” is intimately connected is the Third
Messenger. In the version of the Manichaean myth given in the Acta
Archelai we are told that, at the end of the world, the Messenger will reveal
his “image” to the Omophoros (g. v., below, comm. ad 3,77) at the sight of
it the latter will let go the earth which he carries and this will set free the
mighty fire which will consume the earth. Cf. [Hegem.], Arch. 18,1,
p- 24,4-9 = Epiph., haer, LXV1,31,4-5, p. 69,12-70,4. We learn too from
Manichaean sources in Coptic, cf. Keph. Intro., p. 5,28,15-21, that the
Third Messenger is one of four hunters sent by the Father of Light to
accomplish his will and his net (i.e. his chief weapon) is his “light-image”
(Coptic: g1kwn nowaine). (On this passage see esp. V. Arnold-Doben,
Die Bildersprache des Manichdismus (Cologne, 1978) 93-6.) In the Psalm-
Book (pp. 214,1-215,6), the “light-image” of the Messenger was shown to
be a source of admiration for the evil forces of darkness. (See also Hom. p.
39,13 and a parallel of the term “light-image” can be found in Chinese
Manichaean sources: kuang-ming hsiang Y¢8R%E cf. Mo-ni-chiao hsia-pu
tsan str. 16a, 1270c19. On this see Bryder, The Chinese Transformation of
Manichaeism, A study of Chinese Manichaean Terminology (Lund, 1985)
128-34). Furthermore, in Keph. XXXV, p. 87,20-21, we learn that when
the Messenger unveils his image he will also reveal four works and the first
of these will be his “image of glory” (Coptic: ¢ikwn neaw, cf. Keph.
XXXIX, p. 102,30). The Coptic term used there is very close to the Greek
as eaw is used to translate the Greek word 86Ea in the term “Column of
Glory” (0 atdAog tiig 86ENG), cf. Ps.-Bk. pp. 133,24; 139,19. See also W.
E. Crum, A Coptic Dictionary (Oxford, 1939) 62a. One may be tempted to
think that the term “Image of Glory” is a mistake for the Manichaean deity
the “Column of Glory” (cf. Sundermann, Namen, 100, 2/13.1), which is
well- attested in Greek sources. Cf. [Hegem.], Arch. 8,7, p. 13,11 = Epiph.,
haer. LXVI1,26,8, p. 60,10. However, it is clear from two lists of
Manichaean deities in the Coptic “Psalmoi Sarakoton”, cf. Ps.-Bk. p. 134,5
and 129,21, that there is an important Manichaean deity or anthropomorphic
figure with the appellation of “Image”. Thus, what we have in our text is a
unique attestation to the Greek form of this Manichaean term.

3,77 wov 'Quogdpov

Manichaean deity of the Second Creation and one of the five sons of the
Living Spirit. Cf. [Hegem.], Arch. 8,2, p. 11,9 = Epiph., haer. LXV1,26,1,
p. 57,3 (see also Holl comm ad loc.). Syriac: Aasa sbl’, cf. Theod. bar
Kom, Lib. Schol. XI, p. 315,15; Latin: Atlas, cf. Aug., c. Faust. XV.,5, p.
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424.6. For references to him in oriental Manichaean sources see Sunder-
mann, Namen, 100, 2/9.5. His task was to hold up the earth in the same
way that the Custodian of Splendour held up the sky. Cf. Cumont—Kugener,
op. cit., 1,69-75, Mani-Fund 67, n. g and Jackson, op. cit., 297.. According
to Coptic sources, cf. Ps.-Bk., 161,25-6, the five sons of the Living Spirit,
i.e. Adamas, King of Glory, King of Honour, Omophorus and Custodian of
Splendour were all “Omophori” and shared in the task of holding up the
world.

3,77-78 v yiv, é¢ enowv, fitig 0Tl odpa, ... Tdv Exdedapuévov
apydviev

Ephraim, in a passage from his Prose Refutations which we have
already cited (see above comm. ad 3,71-3), says that the Earth is compacted
out of the “excrement” (Syr. <43 prt’) of the archons. As M. Tardieu
(“Prata et adur chez les manichéens”, ZDMG 103 (1980) 340-1) has
Jjustifiably surmised, it is odd that this extraordinary statement was not more
commonly lampooned by the heresiologists. The explanation may be that
the vocalization of the word prt’ as perta (“excrement”) adopted by Mitchell
in his translation of Ephraim (p. xxxiv) is an error for prata (“fragments”).
The latter will agree with the more level-headed statement in our text which.
says simply that the earth is the body of the “flayed archons”.

3,79 Npeafimmyv

[pecPing here is used in the sense of npecPevtng. Cf. Lampe, s. v.
npeoPitng, 1131. A chief Manichaean deity of the Third Creation, he is
commonly called the Third Messenger. Greek: 6 npeofitng 0 1pitog , cf.
[Hegem.], Arch. 13,2, p. 21,21 = Epiph., haer., LXV1,31,6, p. 71,2. N. B.
[Hegem.] Arch. (Lat.) 13,2, p. 21,27 gives “senior tertius”; Latin: tertius
legatus, cf. Evod., fid. 17, p. 958,1; Syriac: «a\ja('yzgd’, cf. Theod. bar
Kom, Lib. Schol. XI, p. 316,2 and Copt. magwamT npeckewvTHe, cf.
Ps.-Bk., p. 2,31. He was sent by the Father of Greatness to seduce the
enchained archons by revealing to them male and female forms so that they
would release the Light-Particles which were captive in them. His name in
Middle Persian is Narisah Yazd, cf. M 7984 II V 1110, MM i, p. 180 (cf.
Reader, y 9, p. 64, and in Parthian, Narisaf Yazd, cf. M 737 V Title, ed. and
trans. Boyce, “Sadw&s”, 915. However, in Parthian Manichaean texts, the
Third Messenger also appears as Mihr Yazd (Mithra) because he too was a
warrior-god and had his dwelling place in the sun. Cf. M5 V 1, MM iii, ¢
69, p. 864, (cf. Reader, ce 3, p. 137). On the whole issue of Mithra being
assimilated to different Manichaean gods in Middle Persian and Parthian
texis see Boyce, “On Mithra”, 47-54, Sundermann, “Some remarks on
Mithra etc.” 485-99 and idem, Namen 101, 3/11.2, and 127/8, 77-9.
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3,81 éxtpopdartov
In the Manichaean cosmogonic myth,.the Daughters of Darkness who
were previously pregnant “of their own nature” (Syriac: e mn
kynhyn, cf. Theod. bar Kom, Lib. Schol. XI, p. 317,4) ejected their
foetuses when they beheld the beauty of the male attendants of the Third
Messenger. These abortions (Syriac: «\,is yht', cf. Theod. bar Ko, Lib.
Schol. XI (p. 315,5)) then fell on the ground and devoured the fruits of the
trees. On this see esp. Cumont-Kugener, op. cit., I, 40-2 and below,
comm. ad 3,84-5. The mention of “abortions” along with “giants” in our
tcxt hints at a possible confusion between the Hebrew words nephilim
) (Gen. 6,4) “giants” and nephel 93 (Job, 3,16; pL.(?): m':q;
nephahm) ‘abortions”. Cf. T. Noldeke, Review of Kessler, op. cit. in
ZDMG 43 (1889) 536.

3,81 yuyaviev

According to an Arabic source (al-Ghadanfar of Tibriz, d. 1314, apud ai-
Biruni (Chronologie alter Vilker, trans. E. Sachau (Leipzig, I 878) xiv), the
Book of the Giants of the Babylonian Mani is ’full of the story of
(antediluvian) giants amongst which were Sam and Nariman, names which
he had certainly borrowed from the Avesta of Zaradust of Azerbeijan’.
However, a more likely source of Mani's stories conceming yvyovtopoyio
is a version of the Book of Enoch, and the Greek word for “watchers” in the
Greek version of the Book of Enoch: éypfiyopou (p. 12,4, edd. Fleming—
Rademacher) is transliterated into Coptic in the Manichaean 'texts from
Medinet Medi. Cf. Keph. XXXIII, p. 93,24-5 etc. Unlike the giants of the
Old Testament who came from heaven, the giants in Mani’s myth were
originally archons who had been imprisoned in the skies under the
supervision of the King of Glory, one of the five sons of the Living Spirit.
However, they rebelled and were recaptured but two hundred of them escaped
to earth and were called “giants”. They were later recaptured by four angels
who bound them with eternal fetters in the prison of the Dark. Their sons
were also destroyed upon the earth. Cf. Keph. XIV, p. 117,1-9 and XXXIII,
p- 93,23-8. On this see esp. W. B. Henning, “Ein manichiisches Enoch-
buch”, SPAW 1934, 27-35, idem, “The Book of the Giants”, BSOAS 11
(1943) 52-74 and T. J. Milik and M. Black (edd.), The Books of Enoch,
Aramaic Fragments of Qumran Cave 4 (Oxford, 1976) 298-339. For a
detailed comparative study of the Turfan and Qumran versions of the Books
of the Giants, see now, J. Reeves, Jewish Lore in Manichaean Cosmogony
(Cincinnati, 1992) 52-164.

3,84-85 10V ZaxAd xai 1iig Nefpdd
The demons Saklas and Nebrod were the progenitors of Adam and Eve
in the Manichaean cosmogonic myth, Saklas, the son of the King of
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Darkness, took the offspring of the “abortions” (see above, comm. ad 3,81)
and devoured the male ones and he gave the female ones to his mate Nebrod.
The two demons then mated and produced Adam and Eve. Cf. Theod. bar
Kom, Lib. Schol. X1, p. 317,9-15. In Syriac, the name of the son of the
Prince of Darkness is given as \o\nx« "sqlwn, ibid. 317,9. This form of
the name is followed in Manichaean sources in Iranian; Middle Persian:
Sklwn, Parthian and Sogdian: $qlwn. Cf. Sundermann, Namen 99,1-22. In
Western Manichaean sources, however, the form “Saklas” prevails and a
whole chapter of the Kephalaia (LVI, 137,14-144,12), 10 a discussion of
him and his power. It is probably derived from the Semitic root SKL
(“fool”) and similar forms are found in a number of Semitic languages. Cf.
E. Drower and R. Macuch (ed.) Mandaic Dictionary (Oxford 1963) 312a, s.
v. “sakla”. The name also features in Coptic Gnostic texts from Nag
Hammadi, see, e.g., The Apocryphon of John (NHC XI,1) 11,17 (“Saklas™;
trans., Robinson (ed. cit., 105), The Hypostasis of the Archons (NHC X1,4)
95,7 (“Sakla™; ibid., 159) and together with Nebruel in the Gospel of the
Egyptians (NHC 111,2) 57,1 6ff (“Skala”; ibid., 201). The two names also
occur in the First Tractate of Priscillian in which he tried to refute the tenets
of Manichaeism and several other heresies. Cf. PL Suppl. 2.1423:
“Anathema sit qui Saclam Nebroel Satnael Belzebuth Nasbodeum Beliam
omnesque tales, qui daemones sunt, ... venerantur ...”. On this see also H.
Chadwick, Priscillian of Avila (Oxford, 1976) 94-5.

Theod. bar Koni (Lib. Schol. XI, p. 317,12-3) gives the name of the
female demon who bore Adam and Eve as \u«<a>w nmr'yl. However, it is
generally accepted from the evidence of Michael the Syrian (Chronique de
Michelle Syrien, ed. J.-B. Chabot, IV (Paris, 1910) 118, col. 3) that the
more correct version of her name in Syriac is J\ur¢12u nbr'yl. On this see
Kugener—Cumont, op. cit., I, 42,3. In Parthian Manichaean texts, her name
is Peshs (pysws, cf. M741 V 2, cf. Boyce, “Sadwgs” 911 and idem, Reader,
ap 2, p. 99). Cf. Sundermann, Namen, 103,4-23. The form “Nebrod” seems
to have found its way eastwards as we have in a Chinese Manichaean text as
names for a pair of demons: Lu-yi B&B (ancient pronunciation: Lu-i,
probably short for (Shi)-lu-yi) and Yeh-lo-chiu 3&#E®R (Nap-14-kw’it) which
strike one as transliteration of the names Saklas and Nebrod. Cf. Mo-ni-
chiao tsan-ching, 21-22, trans. Chavannes—Pelliot, Traité 1911, 525 and nn.
1-2.

3,85 yeyeviioBou 10v "Adapn xoi tiv Edav

As we have already commented above, in the Manichaean cosmogonic
myth, Adam and Eve were the offspring of Sakla and Nebrod who gave birth
to them after they had devoured the children of the Abortions and copulated
with each other. Adam was thus set up as a rival to the Primal Man and he
was a true “microcosm” as he had in him in miniature the mixture of God
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and Evil which exists in the universe. Cf. Coyle, op. cit., 41 and Puech,
Sur le Manichéisme, 44-5 and 148-49. A remarkably detailed account of the
creation of Adam (Middle Persian: Gehmurd, cf. Sundermann, Namen 101,
3/18) and Eve (Murdiyanag, cf. ibid., 101, 3/19) is preserved in a Middle
Persian Manichaean text pieced together from a number of Turfan fragments:
M7984IRII-VII34+MT7982RI1-VII34andM7983 (dI)RI1-
V II 34, cf. MM i, 191-203 (cf. Reader, y 35-51, pp. 71-3). This gruesome
and pessimistic view of human origins is also denounced in detail in the
Commonitorium Sancti Augustini (4, CSEL 25/2, 980, 21-9).

CHAPTER FOUR

4,89-94 xai tovg abetodvrag ... 'APpadp xail .. THV RoAoGv
SroBiknv SrafdAroviog

Like the followers of Marcion, the Manichaeans rejected the validity of
the Old Testament for their faith. According to al-Nadim (trans. Dodge.,
794), Mani belittled the Prophets in his writings and claimed that they
spoke under the influence of the Devil. Similarly in the Acta Archelai
([Hegem.], Arch. 15,9, pp. 24,30-25,1), Archelaus, the Bishop of Carchar
(Carrhae?) in Mesopotamia, in a fictional debate accused Mani of saying that
Satan spoke through the Laws and the Prophets: ‘Sed et ea quae in prophetis
et lege scripta sunt ipsi (sc. Satanae) nihilominus adscribenda sunt; ipse est
enim qui in prophetis tunc locutus est, plurimas eis de deo ignorantias
suggerens et temptationes et concupiscentias’. The origin of Mani’s
antipathy towards the Old Testament may have been his reaction against his
Judaeo-Christian upbringing among the Elchasaites and his reading of the
works of Marcion. On this see Henrichs—Koenen, art. cit., 141-82. In any
case, belief in Mani’s cosmogonic system would necessarily entail the
rejection of the account of Creation and the Fall in the Old Testament. The
defence of the place of the Old Testament in the Christian faith constitutes a
fundamental part of Christian anti-Manichaean polemics. See, e.g. Aug., c.
Adim., passim, c. Faust. 1V,15; 22; 25; 32-33, pp. 268,9-439,23; 591,1-
707 4; 725,1-728,11; 760,21-797,7, Gen. c. Manich. PL.34.219-46 and
Gen. ad litt. imperf: PL 34.173-220, Tit. Bostr., adv. Manich. 11I (chs. 1-29
only have survived in Greek, ed. cit., 66,28-69,5 (chs. 1-6) and Nagel,
“Neues griechisches Material zu Titus von Bostra (Adversus Manichaeos
3,7-29)” in J. Irmscher and Nagel (edd.), Studia Byzantina II (Berlin 1973)
285-348,; the rest of Book 3 (i. e. chs. 30-88) is preserved only in a Syriac
translation, cf. de Lagarde, Titi Bostreni contra Manichaeos libri quatuor
syriace (Berlin 1859) 98,20-128,28, Epiph., haer. LXV1,78-79, pp. 119,6-
121,26, and Serapion Thmuitanus adv. Manich. 25 (R. Casey, Serapion of
Thmuis Against the Manichees (Cambridge, Mass. 1931) 41. For a detailed
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discussion on the Manichaean attitude to the Old Testamcm and other
Jewish scriptures see Decret, Aspects 123-49,

4,105-07 xai todg Aéyoviag Soxficer mepavepdcBor ... Tov xvprov
Nrév Incodv Xprotév

By the name of Jesus, the Manichaeans in the West seemed to recognise
three entities: (1) Jesus the Splendour, cf. Aug., c. Faust. XX,11, p.
550,18-9: ‘ille per solem lunaque distensus’, on whom see below comm. ad
4, 129, (2) Jesus the Messiah, the Son of God, whose suffering and death on
the Cross were in appearance only (ibid., 17-8: ‘ille quem Iudaei crucifix-
erunt sub Pontio Pilato’ and (3) the suffering Jesus, the name given by
Western Manichaeans to the Living Self (Pe. gfiw Zindag, cf. Reader, at-bf,
pp. 104-14, see esp. introd. comm., 104) which is the sum of the light
particles crucified in matter (cf. Aug., c. Faust. XX,11, p. 550,15-7): ‘(Iesus
patibilis,) quem de spiritu sancto concipiens terra patibilem gignit, omni
non solum suspensus ex ligno, sed etiam iacens in herba.”). Mani, with his
extreme abhorrence of matter, steadfastly denied that Jesus the Messiah was
ever born in human flesh nor was his crucifixion real. He taught that the
historical Jesus came in a spiritual body and his disciples maintained that he
received the form (popen) of a servant (cf. Phil. 2,7) and a human appearance
(oxfpa), cf. Keph. 1, p. 12,21-6. See also [Hegem.], Arch. 59,1-6, p. 86,1-
26), Aug., haer. 46,15, pp. 317-18, idem, c. Faust. XXIX,1, p. 743,15-
7449, and commonitorium S. Aug. 8, p. 981,16-25. Mani’s docetic view
of Christ was undoubtedly an easy target for Christian polemicists. For
discussion on Mani’s docetism see esp. Rose, op. cit., 120-21 and
Polotsky, Manichdismus, 268,45-269,42.

4,107-09

The Manichaeans, because of their abhorrence of human conception and
birth (on which see below, comm. ad 7,189 and 7,209), believed that if
Christ was born of a woman, even if she was a virgin, he could not have
been divine. Such a view is widely attested in sources both Manichaean and
anti-Manichaean. Cf. Ps.-Bk. p. 52,23-25, 121,29-30 and 175,15-6, Aug.,
c. ep. fund. 7, p. 200,17-9 and idem, ¢. Faust. XV14, p. 443,2-3. We also
learn from the Acta Archelai ([Hegem.], Arch. 55, pp. 80,26-81,25) that the
Manichaeans used the rhetorical question of Jesus in Mt. 12,49: “Who is my
mother and who are my brethren?’ to argue for Christ’s having no real
earthly parents. Cf. Jerome’s reply in comm. in Mt. 2 (PL 26.87C). The
extent of the Manichaean desire to separate Jesus the Messiah from the Son
of Mary is best summed up in a fragment of Manichaean polemical writing
against the other religions in Middle Persian (cf. M281 R II 24-37, ¢f. HR
ii, 94-5, cf. Reader, dg 4-9, pp. 174-75) in which the Christians were derided
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for confusing the Son of God (pws ‘y '"dwny) with the Son of Mary (br
mrym).

4,111 ok éraroyxovBévia évvapunviaiov ypovov oixfjoan popua

In the Coptic Manichaean “Psalm to Jesus”, the rhetorical question:
“Then who gave light to the World these nine months?’ (Ps.-Bk. p. 121,23,
trans. Allberry) is asked to show how the Manichaeans objected to the
imprisonment of the Light of the World in a woman’s womb for nine
months.

4,119-20 BantioBiivan év "lopdavy

The significance of Christ’s baptism in River Jordan was a major point
of dispute between Christians and Manichaeans. The Manichaean leader
Faustus of Milevis (ap. Aug., ¢. Faust. XXXII,7, p. 766,15-8) would reject
the view that Jesus was born of a woman, had to be circumcised and
baptized and later suffered temptation. He did not believe that the baptism of
Jesus indicated in any way his human nature since the Son of God would
not require the forgiveness of sin. Instead the baptism was seen as a form of
incarnation of the true Son of God (i.e. the Jesus the Messiah of the
Manichaeans) since according to Lk. 3,22 it was at the baptism that Jesus’
sonship was openly acknowledged by the Heavenly Father with the words:
“Thou art my Son, this day I have begotten Thee’ (ibid. 23,2, pp. 708,6-
709,11). On this see Decret, Aspects, 278-81 and Rose, op. cit., 122-3. See
also [Hegem.], Arch. 58,9-60,11, p. 85,12-89,4, and Serap. Thmuit., adv.
Man. 53, p. 75-6. The Manichaean view of Jesus’ baptism has parallels in
some Gnostic writings. See, e.g., The Gospel of Philip WNHC X1,3), 70,34-
71,3, trans. Robinson (ed.), op. cit., 142 and The Testimony of Truth
(NHC 1X,3) 30,19-31,4, trans. Robinson (ed.), op. cit., 407.

4,127-28 Etepov B¢ elvon 1oV éx 10D Bdatog aveABovra

That our text anathematizes the belief that Jesus changed from a human
to a divine being suggests that the polemicists saw in Manichaean teaching
on Jesus an Adoptionist Christology reminiscent of some heretical sects in
the Early Church. The Ebionites, for instance, believed that Jesus was from
the seed of a man who only received the Holy Spirit in the form of a dove at
his baptism. Cf. Epiph., haer. XXX,16,1-8, GCS Epiph., i, pp. 353,9-
354,2. At the time of the compositon of our text this aspect of the
Christian-Manichaean debate would have been of particular relevance as the
followers of the Council of Chalcedon accused the Monophysites of
Adoptionism. We find, for instance, in an alleged letter of Patriarch Acacius
of Constantinople (sedit 472-88) to the Monophysite leader Peter the Fuller,
the Patriarch accusing his opponent for preaching a “Manichaean”
Christology. For, according to Acacius, Mani denied that Jesus was the only
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Christology. For, according to Acacius, Mani denied that Jesus was the only
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(cf. M4570, M104, M132, M734 and M4574, ed. and trans. W.
Sundermann, “Christliche Evangelientexte in der Uberlieferung der iranisch-
manich#ischen Literatur”, MIO 14 (1968) 389-403). The account preserved
in M4570 etc., cf. new edition in MMTKGI §4al8, (1117-1207), pp. 76-9,
in particular shows the writer’s familiarity with the relevant parts of
Tatian’s Diatessaron. The docetic interpretation of Jesus’ suffering is also
strongly implied in another fragment (M24 R 4-8, trans. W. B. Henning,
“Brahman”, Transactions of the Philological Society, 1944, 112): ‘Grasp,
all believers, the truth of Christ, learn and wholly understand His secret: He
changed His form and appearance.” See further Rose, op. cir., 123-4 and
Polotsky, “Manichiismus”, 269,19-68.

5,134-35 Erepov 8¢ tov un SvvnBévia vmo lovdainv xatooyebivor,
yeA@vra 8¢ g Etépov map’ avtdv éni 10D EdAov xpepachéviog

This passage, in the form given in the Long Formula (PG 1.1464D),
has justifiably received much discussion among modern scholars because of
the unique information it contains on what the Manichaeans believed to
have actually happened to Jesus while he was on the Cross. Cf. Rose, op.
cit., 124-5, Polotsky, “Manichdismus”, 269,19-68 and H. -Ch. Puech, Sur
le Manichéisme, 90-1. (See also Ps.-Bk. p. 121,11-8 for a Manichaean
critique of the Christian understanding of Christ’s Passion.) The vision of
the real Son of God laughing at a distance while someone else suffered for
him on the cross is an extreme expression of docetism and reminds us of the
teaching of the Gnostic Basilides as reported by Irenaeus, haer. 1,24 4, ed.
Harvey, i, 200: Quapropter neque passum eum, sed Simonem quendam
Cyrenaeum angariatum portasse crucem eius pro €o: ... €t ipsum autem
Iesum Simonis accepisse formam, et stantem irrisisse eos. Cf. Epiph., haer.
XXIV,3,1-5, p. 260,1-18. An almost identical parallel to this can be found
in the Gnostic tractate, The Second Treatise of the Great Seth (NHC VIL,2)
56,6-20, trans, Robinson (ed.), op. cit., 332. Evodius of Uzala, a con-
temporary of Augustine, has preserved for us a statement from a Manichaean
work which he claims to be the Epistula Fundamenti which says that Satan
who had hoped that he had crucified Christ was himself crucified and what
really happened at the crucifixion was different from what was perceived. Cf.
Evod., fid. 28, p. 964,7-10: Inimicus quippe, qui eundem saluatorem
iustorum patrem crucifixisse se speravit, ipse est crucifixus, quo tempore
aliud actum est atque aliud ostensum. (This may explain why according to
al-Nadim (Fihrist, trans. Dodge, 794) the Manichaeans viewed the Jesus of
the Christians as Satan. On this see also Ps.-Bk. p. 1235, trans. Allberry:
..... the cross, the enemy being nailed to it’.) The Turfan fragment which
we have already mentioned, M28 I R II 28, gives the impression that it was
the Son of Mary and not the Son of God who in his misery on the cross
called out to the Father: ‘Why have you crucified me?’ Cf. W. B. Henning,
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“Das Verbum des Mittelpersischen der Turfan fragmente”, Zeitschrift fiir
Indologie und Iranistik 9 (1933) 224,6: kwt cym kyrd hym 'wdb'r. The view
that the real Jesus was not the one who suffered on the cross is also found in
the apocryphal Act. Joh. 97-102 (trans. Hennecke—-Schneemelcher, op. cit.,
11, 232-5), a work which shows many interesting parallels with Manichaean
writings. Cf. Nagel, “Die apokryphen Apostelakten des 2. und 3. Jh. in der
manichdischen Literatur”, in K. W. Tréger (ed.), Gnosis und Neues
Testament (Berlin 1973) 165-71. It is difficult and probably dangerous to
harmonize all our diverse sources in an attempt to arrive at an “Urform” of
the Manichaean Passionsgeschichte. The similarities and discrepancies
reflect the difficult task which the Manichaeans faced in presenting their
complex Christology to a Christian audience whose view of the life of
Christ was largely based on the Gospel accounts. It shows too the extent
which the Manichaeans drew from Gnostic and apocryphal literature to
explain their position and 1o criticise that of the orthodox Christians. In so
doing they allowed their views to be merged with those they had borrowed
or cited in support and variously misrepresented by their opponents.

5,139-40 1obg Tov fiAov Aéyovrag elvan adTdv

The Manichaeans associated Christ with the sun because the latter is the.
dwelling place of the redeemer-figure, the Primal Man, in the Manichaean
myth. See e.g. Aug., in Joh. tract. 34,2, ed. Willems, CCSL 26, p. 311:
‘Manichaei solem istum oculis carnis visibilem expositum et publicum non
tantum hominibus, sed etiam pecoribus ad videndum, Christum Dominum
esse putaverunt.” According to Theodoret (haer. fab. comp., PG 83.380A/B),
the Manichaeans argued that Christ was the sun because the latter took leave
of the sky when Christ was crucified (Mt. 27,45). On this see further
Asmussen, op. cit., p. 280.

5,140-41 xoi 1® WAie edyopévovg 7| tff oeAnvy 7| toig Gotpoig Kol
Beovg pavotatovg avtobg anoxkadodviog

The Manichaeans held the sun and the moon and the stars in deep
reverence because they are the seats of the gods in Mani’s pantheon. Cf. Ps.-
Bk. p. 144,26-8, trans. Allberry: ‘The sun and the moon glorify thee, all the
gods that are in them, the helmsmen that dwell with them.” In some
Manichaean texts, especially those in eastern languages, the sun and the
moon are simply called the “Light-Gods”. Cf. Mo-ni-chiao hsia-pu tsan str.
25d., 127 1a9: kuang-ming Y% (“the luminous Buddhas”). This
reverence for the heavenly bodies inevitably led the Manichaeans in the West
to be accused of sun-and-moon-worship in the pagan fashion. Cf. Theod. bar
Kom, Lib. Schol. XI, p. 312,24-6; he may have confused them with the
Sabbians of Harran), Ephrem Syr., Prose Refutations, Mitchell, op. cit., 1
(London 1912) 43,33-9 and Simplicius, in Epict. ench. 27, p. 72,6-8, ed.
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Diibner. Alexander of Lycopolis (c. Manich. opin. 5, p. 7,27-8,1) probably
comes closest to the Manichaean position when he says that the
Manichaeans do not regard the sun and the moon as gods but as a way o
reach God. This is supported by an almost identical saying of Mani
preserved by Alberuni. Cf. Alberuni’s India, trans. E. Sachau (London 1910)
169. On this see the detailed study in Coyle, op. cit., 355-9.

5,146-60 omep 0 xdprog Nudv ... xabag xoi tailg Mpakeor tdv ayiov
anootOhav mepLéyeTo.

Augustine also found the account of the Pentecost, as recorded in Act.
2,1-4, a convenient means of refuting the Manichaean claim that Mani was
the Paraclete which Christ had promised to send in Joh. 14,16. Cf. Aug., c.
Fel. 15, pp. 806,13-807,7.

CHAPTER SIX

6,164-65 tobg taig avBpanivag Yoy Aéyoviag dpoovsiovg eival 1@
0ed

Mani taught that the various gods of the Kingdom of Light in his
cosmogonic myth were emanations from the Father of Greatness. They
could therefore be considered to be consubstantial with him. The Light-
Particles which were mixed in matter as a result of the cosmic battle shared
the same substance with the Father. According to Aug., conf. VILii,3 the
portion of light which was mixed with the opposing powers was the soul
which stood in need of help from the divine “Word” with which it shared the
same substance. This soul was conceived to permeate all nature. It was
present in plants and animals as well as finding its highest manifestation in
“the good soul” which is in man. Cf. Aug., c. Fort. 7, p. 87,7-19, idem,
nat. bon. 44, p. 881,1-5, Epiph., haer. LXV1,35,2-37,7, pp. 74,6-76,30 and
Zach. Rhet., adv. Man. 10 and 14-5, pp. 16-8, ed. Demetrakopoulos. See I.
De Beausobre, Histoire critique de Manichée et du Manichéisme, 11
(Amsterdam 1739) 339-52 and F. J. Délger, “Konstantin der GroBe und der
Manichidismus”, in idem, Antike und Christentum, 11 (Miinster, 1930) 301-
14, It is worth noting that Agapius (g. v. supra, comm. ad 2,47-8),
according to Photius (bibl. cod. 179, ed. Henry, ii, p. 184,30-1), believed,
presumably heretically, that the soul was consubstantial with God. Photius’
accusation may well indicate how the label of Manichaean could be pinned
on someone with an exalted view of the human soul.

6,168 & xai mAoln eivai paowv :
The sun and the moon are depicted as ships (Syriac: 2\« ’lp’, cf.
Theod. bar Kom, Lib. Schol. XI, p. 316,11) which ferried the redeemed
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Light-Particles along the Milky Way (i.e. the Column of Glory). Cf. Ps.-
Bk. p. 754 and 134,24, [Hegem.], Arch. 8,6, p. 13,4-5 = Epiph., haer.
LXVI,26,6, p. 60,2-3 and Aug., nat. bon. 44, p. 881,24 = Evod., fid. 14, p.
956,3.

6,169-70 xoi tovg PETEpYOY®OLV, iV 0OTOL KOAODOL HETAYYIOHOV,
eloTyovpévoug

The Manichaeans taught that if a man persisted in keeping his soul
impure he would condemn himself to a succession of rebirths in the bodies
of the plants or animals which he had injured during his life time. Cf.
[Hegem.], Arch. 10,14, p. 15,6-16,10 = Epiph., haer. LXVI1,28,1-5, p.
62,14-64,14; see also Holl, comm. ad loc.). This doctrine of cyclical
reincarnation, which comes much closer to the Buddhist doctrine of Samsara
than to the Pythagorean view of soul-wandering, is touched upon in genuine
Manichaean sources. Cf. Keph. XC, pp. 223,17-228,4 and XCII, pp.
234,24-236,6 where Mani himself explains the need for the cleansing of the
souls of the Hearers through petayyiopds. The doctrine is also widely
attacked and ridiculed by Christian writers. Cf. Aug., ¢. Faust. V,10, p.
283,3-23, idem, haer. 46,12 pp. 316-17, idem, c. Adim. 12 (138,8-140,15)
and Epiph., haer. LXV1,34,1-4, pp. 73,18-74,3. For discussion of the
evidence see A. V. W. Jackson, “The Doctrine of Metempsychosis in
Manichaeism”, Journal of American Oriental Society 45 (1925) 246-68, A.
Henrichs, “Thou shalt not kill a tree. Greek, Manichaean and Indian Tales”,
Bulletin of the American Society of Papyrologists 16 (1979) 85-108,
Puech, Sur le Manichéisme, pp. 22-3 and material collected in G. Cassadio,
“The Manichaean Metempsychosis: Typology and Historical Roots”, in
Studia Manichaica, 1I. Internationaler Kongref3 zum Manichdismus, 6-10
Augustin/Bonn, (Wiesbaden, 1992) 105-30. It is important to note that the
highly appropriate word petevoopdtwotg is used for reincarnation in the
“Prayer of the Emanations™ from Kellis (line 110).

6,173-4 xai tobg tov oltov §j kpBiyv fi Pordvog 7 Adyova tidhovtag
eig éxeiva petofariecBar olopévovg

The Manichaeans warned that those who hurt plant-life through the act
of harvesting would suffer retribution through metempsychosis into the
same kind of plants. This was used to justify the avoidance of agricultural
work by the Elect. Cf. [Hegem.], Arch. 10,2, p. 15,12-16,2 = Epiph., haer.
LXVI1,28,2, pp. 63,4-64,3 and Aug., mor. Manich. XVII (55), PL 32.1369.
We now know from the CMC that the question of the legality of harvesting
was a major point of controversy between the young Mani and the leaders of
the Baptists of S. Babylonia. He tried to show his fellow-Baptists that it
was wrong to harvest plants or pick fruit as one would injure the Light-
Particles which were in them. In three separate episodes (ibid. 6,2-8,14, pp.
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4-6, edd. Koenen-Rémer, 9,1-10,15, p. 6 and 98,9-99.9, p. 68) the plants
came 10 life when they were injured and spoke out against the one who tried
to pick or harvest them. On plants which spoke see also Aug., conf.
1I1,x,18. For discussion see Henrichs, “Thou shalt not kill”, 92-5.

6,174-75 xai tobg Beprotdg kai Tobg apTonoLovg KaTUPOPEVOLG
Augustine tells us that the Manichaeans who undertook agricultural
work were murderers of the “Cross of Light” (crux luminis) which is in the
soil. Cf. Aug., enarr. in Ps. 140,12, PL 37.1823, and idem haer. 46,12. On
this see also A. Bohlig, “Zur Vorstellung vom Lichtkreuz in Gnostizismus
und Manichdismus” in Aland, ed., op. cit., 473-91.) Thus, in order to avoid
any involvement with the production and preparation of food, they had to be
ministered to by their Hearers and at meal times they were wont to say a
short prayer over the loaf denying their part in its preparation. Cf. [Hegem.],
Arch. 10,6, pp. 16,4-17,2 = Epiph., haer. LXV1,28,7, pp. 65,4-7 and P.
Rylands Greek 469,25-6, ed. C. H. Roberts, Catalogue of the Greek and
Latin Papyri in the John Rylands Library 111 (Manchester, 1938) 42: [.....
ovd]¢ eic xAeifafvov EBalov, @AA]oc pov five[yxe tadre, éyd] |
av[a]i[tie]c Epayov- 80ey eikdrac Ec[t]iv yv@von, 611 moAAfic poviloc
nenAn[pJovion ol Maviyic: kel paAicta, ént kai 1| npdc OV dptov |
amnoloyio Epyov éctiv av(Bpdn)ov moAAfic paviac nenAnpolpévov-

6,175-76 xai Mg todg XproTiovodg tobg pl mopadeyopévouvg tovg
d8wddtag pidBovg tovtoug mdapiovg dmokohodvrog

According to Turbo, a fictional disciple of Mani in the Acta Archelai ,
the Manichaeans declared the name Sabaoth which was revered by the
Christians to be the nature of man and parent of desire. They castigated
those who worshipped him as “simpletons” for they did not realize that they
were worshipping desire. Cf. [Hegem.], Arch. 11,5, p. 19,9-13 = Epiph.,
haer. LXVI,30,4, p. 68,1-4: xai naAwv 10 mop’ duiv Tipov kol péyo
Svopa ZaPfadd, adtd elvar thv @dow (gnoiv Holl) 100 dvBpdmov kot
natépo thg émbopilag: xal i todto (enoiv, Holl) anAdpiot
npookuvodot Ty émbupiav, Bedv adthv Hyoduevor. (Sabaoth in Gnostic
literature is the name given to an evil archon. Cf, The Apocryphon of John
(NHC 1I,1) 10,34; 11,31 etc. trans. Robinson (ed.), op. cit., pp. 104-5.
Whereas in the Old Testament N1RJ% TVT> yahweh s®ba'oth means the
“Lord of Hosts”. The Gnostic-Manichaean use of this epithet of God is
typical of their attitude to the Old Testament. On this see esp. Riggi, op.
cit. 146-71. It seems from this and the evidence of our text that the
Manichaeans were wont to deride those who did not share their unique
revelation or see the truth in it as being simple minded or foolish. The word
anAdiprog is not widely attested in Classical Greek. Cf. Lampe, 185b-186a
and H. Stephanus, Thesaurus Graecae Linguae V11 (Paris 1854) 1035.
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CHAPTER SEVEN

7,185 xai 1& cdpota Aéyoviag elval 10D novnpod

The dualism of good and evil in the universe in the Manichacan
cosmogonic myth is reflected on the anthropological level by that of the
soul (yvyn) and matter (YAn) or body (o®duc). The Manichaeans, says Sera
Thmuit., adv. Man. 12,2-3, p. 34, claimed that we bear the “body of Satan
but the soul is from God”: ©0 odpa épopécapev 10d Tatavd, 1| 8& yoxm
10D Oeod. Similarly Titus of Bostra (adv. Man. 1,29, p. 18,2-5) says that,
according to the Manichaeans, God created everything out of two principles,
the human body was from the evil principle, while the soul was from the
good. A similar view is also preserved in the anti-Manichaean writings of
Augustine. See. e.g., c. Faust. XX 22, pp. 565,28-566,1: ‘sed Manichaei
corpora humana opificium dicunt esse gentis tenebrarum et carceres, quibus
victus inclusus est deus: ...” and retract. 1,14,1, CSEL 36, pp. 71,15-72,3:
‘quarum (sc. animae) dicunt unam partem dei esse, alteram de gente
tenebrarum,... et has ambas animas, unam bonam, alteram malam, in
homine uno esse¢ delirant, istam scilicet malam propriam carnis esse
dicentes, quam carnem etiam dicunt gentis esse tenebrarum ...". The view
that the body is evil, though not necessarily because it possessed an evil
soul as Augustine has put it, is confirmed in Manichaean sources. See, e.g.,
Ps.-Bk. p. 159,31-160,1, trans. Allberry: ‘[The creature] of the Darkness is
the body (oc®pa) which we bear (popeiv) (the) soul which is in it is the
First Man.’

7,185-86 xai T@v copK@V TV AVAOTOOIV GPVOVUEVOLG

The Manichaean doctrine of metempsychosis inevitably precludes the
Christian concept of the resurrection of the body. According to Epiphanius
(haer. LXV1,86,1-2, p. 129,1-12), Mani tried to argue on the basis of 1 Cor.
5,1-5 that the resurrection was a spiritual rather than a physical matter since
the body according to his teaching was defiled matter. See also ibid.
LXVI,87,1, p. 180,12-5, Aug., c. Faust. XV1,29, p. 475,1-7 and [Hegem.],
Arch. 454, p. 66,9-12. For discussion see H.—Ch. Puech, Le Manichéisme.
Son fondateur, sa doctrine (Paris 1949) 179, n. 359.

7,187-88 1obg anavBpaniav elonyovpévoug xai tov eig Tobg Seopévoug
£Aeov anoxAeioviog

The Manichaeans held the view that to give food to one who was not a
Manichaean and who therefore would not be able to redeem the Light-
Particles enslaved in it was to plunge them further in their material prison.
The restriction on charity which this belief entailed soon gave rise 1o the
accusation that the Manichaeans lacked compassion. Cf. Aug., conf.
VIIILx,18, idem, mor. Manich. XV (86), PL 32.1860-1 and Thdt. haer. fab.
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comp. 1,26, PG 83.380C. This was a particularly pertinent criticism with a
strong irony since in Manichaean writings the Hearers were frequently
exhorted to give alms generously to their Elect. Cf. Keph. LXXX, 192,29-
198,8; Fragmenta Tabestina 1,1-2, PL Suppl. 2,1878-9; XUastvarift 11, B,
trans. Asmussen, op. cit., 197 and Po-ssu-cbiao tsan-ching 1268b24-6.

7,188 xoi 10 avreEovolov avoanpodviog

To the Christian theologian, the Manichaean doctrine of a mingling of
good and evil in Man deprives him of Free Will as he stands helpless while
his actions are decided by the struggle between the two natures within him.
Cf. Aug., haer. 46,19, p. 319: ‘Peccatorum originem non libero arbitrio
voluntatis, sed substantiae tribuunt (sc. Manichaei) gentis adversae: quam
dogmatizant esse hominibus mixtam. Omnem carnem non dei, sed malae
mentis esse perhibent opificium, quae a contrario principio Deo coaeterna
est.’, and idem, lib. arb., passim, CSEL LXXIV. It appears from sources
about the activities of the Manichaeans that a direct result of this denial of
Free Will was their fatalism and readiness to resort to astrology. Mark the
Deacon (vit. Porph. 85, p. 67,16-19, edd. Grégoire—Kugener) tells us that
the teaching of the Manichaeans included the use of horoscopes, fatalism and
astrology and the view that the power to commit evil is not in us but out of
the necessity of fate: Et1 8¢ xal yéveowv xai eipappévny xai
actpoloylav pdokovow, (v’ adeds apopravdcwy, dg pf dvtog év quiv
10D apopravew, GAL’ €€ avaykng tfig elpoppévng.

7,189 xai yopeiv xoAvoviog

The Manichaean Elect was forbidden to marry because he was obliged to
observe the “Seal of the Breast” (signaculum sinus). Cf. Aug., mor.
Manich. XVIII (65-66), PL 32.1372-78. This prohibition was called for
because in the Manichaean myth the union of Adam and Eve began a
successive imprisonment of the divine Light-Particles in Matter through
copulation and procreation. The Hearers, on the other hand, were allowed to
marry. According to Augustine (c. Faust. XXX,6, pp. 754,27-755,7), the
Manichaeans denounced marriage because for the Christians it was a contract
for the procreation of children.

7,190 xai Bpopdtov drégecBor Aéyoviag

The diet of the Manichaeans was restricted to types of food which they
judged to contain a large amount of Light-Particles. Thus, fruit, especially
melons, and vegetables were allowed but the eating of meat, dairy produce
and eggs was forbidden. The drinking of wine was strongly condemned. Cf.
Aug., haer. 46,11-12, pp. 316-17. See also Lieu, “Precept and Practice”,
168.
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7,201-3 xoi pfy dveyopévovg tag pumapiog adtdv HdatL aronAddverv,
o pn, paoiv, 10 18wp polvvBijvor

We learn from the Acta Archelai ([Hegem.] Arch. 10,4, p. 16,10 =
Epiph., haer. LXVI1,28,5, p. 64,9-13) that the Manichacans believed that
anyone who bathes risks fastening his soul to the water: €\ tig Aovetau, €ig
10 Véwp TV Ecrvtod yuyxhv niooel. (Latin version, 16,24: Si quis laverit
se in aqua, animam suam vulnerat; the Latin translator has obviously read
nAnooel for nfooer). This avoidance of bathing by the Manichaeans is
widely attested in our sources both Manichaean and anti-Manichaean. (See
references collected in A. VBobus, History of Asceticism in the Syrian
Orient, 1, CSCO 184, Subs. 14 (Louvain, 1958) 121-24.) It has its origins
in Mani’s debate with the leaders of the Baptists in S. Babylonia. To show
that ritual washing which the sect practised regularly was not part of its
original teaching, Mani cited an incident involving Alchasaios, the
acknowledged founder of the sect. Once when he went to wash himself in
water, an image of a man appeared to him from the water and rebuked him
for maltreating the water. Surprised, Alchasaios asked the spirit why he was
distressed by him when the water was regularly defiled by beasts. The spirit
retorted that they did not know who he was but Alchasaios who claimed to
be a worshipper should know better. Alchasaios was moved by this and did
not bathe himself in water. Cf. CMC 94,10-95,17, p. 66, edd. Koenen—
ROmer, see also., Henrichs—Koenen, comm. ad loc., ZPE 32 (1978) 185-88.
See also A. F. J. Klijn and G. J. Reinink, Patristic Evidence for Jewish-
Christian Sects (Leiden, 1978) 66. The Manichaean aversion for bathing in
the Roman West found expression in the condemnation of bath-houses by
members of the sect. Cf. Aug., mor. Manich. XIX (68), PL 32.1374.

7,203-4 xoi Toig oikelolg 0VpoLg EXVTOVG PLLALIVOVTOG

One can argue from this that the Manichaeans might have used their
own urine when washing became unavoidable. Cf. Vé6bus, op. cit., I, 128.
However, there is no suggestion in extant Manichaean sources that this
practice was recommended or tolerated. An interesting observation, though,
was made by a Chinese official of the Sung Dynasty by the name of Lu Yu
EEM (1125-1210, cf. art. “Lu Yu” (D. R. Jonker) in H. Franke (ed.), Sung
Biographies 11 (Wiesbaden, 1976) 691-704), who in a memorial submitted
to the throne probably in 1166 says that the Manichaeans in Fukien
considered urine as holy (or magical) water and used it for the purpose of
ablution. Cf. Wei-nan wen-chi B3R 5,8a, Ssu-pu pei yao edition: “i
ni wei fa-shui, yung i mu-yii” PAYRESEAKALIARE. On this see Cha-
vannes-Pelliot, Traité 1913, 352 (text) and 149 (trans.). It appears from this
that the Manichaeans in South China may have used urine as liturgical or
magical water, a practice which was known among the Brahmins. Kessler’s
suggestion (op. cit., 368) that by “urine” in the Long Formula we should
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understand “semen” seems unjustified in the context of the accusation
although human semen was regarded by Manichaeans as captured divine
Light-Particles which had to be liberated through its being consumed. Cf.
Aug., haer. 46,9, pp. 314-15.

7,209 dmhadh npdg mondomotioy

Although the Manichaean Hearers were allowed to marry, they were
nevertheless expected to avoid procreation for reasons which we have already
examined (see above, comm. ad 7,189). This avoidance of childbearing led
to Augustine’s accusation that the Manichaeans had tumed the bed-chamber
into a brothel. Cf. ¢. Faust. XV,7, p. 480,6-8. Augustine tells us that the
Manichaeans exhorted their Hearers to abstain from having intercourse with
a woman during her most fertile period as a means of contraception. Cf.
mor. Manich. XVIII (65), PL 32.1178.

7,214-15 GAAd xai mpog dudpevov MAiov, xai 1ff TovToL KiviioEl
GUUMEPLUPEPOEVOG

Augustine says that the Manichaeans prayed to the sun in daytime
according to its position in the sky, and to the moon at night, when it
appeared. Should it fail to appear, they would pray facing the North on the
sun’s path of return following its setting to its rising in the East. Cf. haer.
46,18, p. 319: ‘Orationes faciunt (sc. Manichaei) ad solem per diem, quaqua-
versum circuit; ad lunam per noctem, si apparet; si autem non apparet, ad
aquiloniam partem, qua sol cum occideret, ad orientem revertitur. Stant
orantes.’

7,219-20 xai 10 xaAovpevov avtdv Bijpo

The Feast of the Bema was the most important of the annual feasts in
Manichaeism. It occurred sometime in March and commemorated the
passion and ascension of Mani. It was observed by Manichaean com-
munities from Roman North Africa (see e.g. Aug., c. ep. fund. 8, pp.
202,7-208,4) to South China in the Sung Period (cf. Sung-hui-yao chi-kao,
fasc. 165, hsing-fa 2,78b1-2, trans. A. Forte, “Deux études sur le mani-
chéisme chinois”, Toung P’ao 59 (1972) 234-38). See further C. R. C.
Allberry, “Das manichiische. Bema-Fest”, Zeitschrift fiir neutestamentliche
Wissenschaft und die Kunde der alteren Kirche 87 (1938) 2-10 and J. Ries,
“La féte de Béma dans I’Eglise de Mani”, Revue des Etudes Augustiniennes
22 (1976) 218-33.

7,220-21 gixe ‘TAapravoi, eite "OAvpmiavois

The names ‘TAdpravog and 'OAbpniog appear in the Long Formula (PG
1.1468B10) as disciples of Mani. They are unattested in genuine
Manichaean works, nor are they mentioned in lists of Manichaean disciples
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given by Peter of Sicily or Photius. It seems clear that the compiler of the
Long Formula had taken the names of the eponymous leaders or founders of
these sects and added them to the list of genuine Manichaean disciples given
in our text (cf. 5,35-40 and see comm. ad loc.) in order to increase their
number to about twelve. From the way in which the names of these two
sects occur in the Seven Chapters, it appears that they were heretical sects
who were branded as Manichaeans at the time when our text was compiled
or they were splinter groups from the main body of the Manichaeans. Our
lack of information on them allows little room for further speculation.

7,222-28 thv dBewtatny BifAov 'Aprotokpitov, Tiv £keivog Oeocopiov
Enéypoyev

We do not now possess a work entitled Theosophy by Aristocritus.
However, A. Brinkmann, Die Theosophie des Aristokritos, Rheinisches
Museum fiir Philologie N. F. 51 (1896) 273-80 has drawn our attention to a
collection of oracles, The Prophecies of the Heathen Gods and more
commonly known as the Theosophy of Tiibingen (ed. K. Buresch, Klaros.
Untersuchungen zum QOrakelwesen des spateren Altertums (Leipzig, 1889)
87-126) which cites as its main source a work entitled Theosophia .
Brinkmann has suggested that this last-named work may well have been the.
Theosophia of Aristocritus mentioned in the Long Formula . The Theo-
sophy of Tiibingen in its extant form is a Christian compilation, dating
from the end of the fifth century, and the manifest purpose of the work is to
prove that the utterances of the Oriental gods and Greek sages “concord with
the intention of the Holy Scriptures” (ed. cit., p. 95,6-7: 1® oxond tfig
Oeiog ypagfig cuvgdovtag). Brinkmann'’s suggestion has been accepted by
some modern scholars without any hint of controversy. See, e.g., Bidez—
Cumont, op. cit., I, 216-17 and II, 360 and 363-64 and J. R. Hinnells, “The
Zoroastrian doctrine of salvation in the Roman World” in E. J. Sharpe (ed.),
Man and Salvation, Studies in memory of S. G. F. Brandon (Manchester
1978) 126, 128 and 188. Alfaric (op. cit., I, 110) has further suggested on
the basis of a reference in the Prologue of the Theosophy of Tiibingen to the
author having also written “seven books on the true faith” (ed. cit., 95,2-8:
entd PrpAria mepi tfig OpBfi miotewe): that Aristocritus and Agapius were
the same person, the seven books being the latter’s Heptalogue (see above,
comm. ad 2,47-8). However, one would be ill-advised to overlook the strong
challenge to the connection between Aristocritus and the Theosophy of
Tiibingen made by E. Schiirer, Geschichte des jiidischen Volkes* , 111
(Leipzig, 1909) 568, n. 150 (see also fuller discussion in the English
edition of Schiirer ed. by G. Vermes, F. G. B. Millar and M. Goodman, The
history of the Jewish people in the age of Jesus Christ, 111/1 (Edinburgh,
1986) 628-29.). Our text and the Long Formula which follows much of this
part verbatim are the only testimonies to Aristocritus as the author of a
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work entitled Theosophy and the fact that both claim that while trying to
show that Judaism, Paganism, Christianity and Manichaeism were one and
the same, Aristocritus also tried to deprecate Mani as part of his subterfuge
should warn us against too readily identifying his work with the Theosophy
of Tiibingen. 1t strikes one as odd that Aristocritus could be accused of being
a Manichaean while at the same time deprecating Mani in his work when
one considers the reverence which the Manichaeans paid to the person of
their founder. Furthermore there is no mention of Manichaeism in the extant
version of the Theosophy of Tiibingen . It is possible that the Theosophia
of Aristocritus was not an apologia for Manichaeism but because it tried to
show all religions were the same it drew material, like the Theosophy of
Tibingen , from a wide range of sources and came to be condemned as
Manichaean by the sixth century because of the alleged syncretism of
Manichaeism. Or, as H. Lewy (Chaldaean Oracles and Theurgy, new edn.,
ed. M. Tardieu, Paris 1978, 16, n. 41) has suggested, both Aristocritus and
the author of the Theosophia which is cited in the Tiibingen collection of
oracles had recourse to the same Christian florilegium.
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Appendix 1

Anathemas against “latter day Manichaeans” (i.e. Paulicians)
in the Long (Greek) Abjuration Formula

(PG 1.1468B/1472A) ... and furthermore (I anathematizc) those who
presided over the heresy in recent times: Paul and John, the sons of
Kallinike, Constantine-Silouanos, Symeon-Titus, Genesios-Timothy,
Zacharias the mercenary, Joseph-Epaphroditus, Baanes the unclean, Sergios-
Tychikos and his disciples, also called his fellow-travellers, Michael
Kanakarios, John, Theodotos, Basileios and Zosimos, among whom those
of a somewhat higher grade who are called notaries have charge of
overseeing the abominable orgies.

In addition to them I anathematize the triple sinner Karbeas and
Chrysocheir who is his nephew by blood and son-in-law through (marriage
to) his daughter.

Anathema to the churches which are said to be of the Manichaeans and
they are :(the church of) Macedonia, or Kibossa in Koloneia, (the church of)
Achaia [or Mananalis in Samosata, (the church of) Laodicea] or Argais in
Lycia, (the church of) Colossae or Kynochorites, (the church of) Ephesus or
of Mopsuestia and (the church of) Philippi.

Anathema to those who do not say ‘Father almighty creator of heaven
and earth and of everything in them, seen and unseen’, but only (say that he
is) “heavenly father” having authority only over the age which is to come
and that the present age and the whole universe are not created by Him but
by his enemy, the evil world-creator.

Anathema to those who insult the holy Mary Mother of God, who
feigned to honour her but in their thoughts they have in her place the
heavenly Jerusalem into which the Lord has entered and (from which) he
came. (Anathema) to those who blaspheme the venerable Cross, venerating
it hypocritically, and instead have in their thoughts, Christ, who, they say,
by stretching out his hands has formed the sign of the Cross. (Anathema) to
those who turn their backs to the communion of the honourable body and
blood of Christ, pretending to receive it and in their thoughts, they have in
its place, the words of the teaching of Christ, which they say, sharing with
the Apostles, he said "Take, eat and drink” and (anathema) to those who
have an aversion for baptism, but hypocritically consider it to be of
consequence and in their thoughts, they have in its place Christ declaring, as
they say, “I am the living water”. (Anathema) to those who avoid the
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Catholic Church but say that they hold her in esteem, and in their thoughts
they have in her place their own congregations and conventicles and John,
the brother of Paul who is the founder of their heresy.

Anathema to all those who say and those who think similar things and
reject the churches of the Christians whom they call Romans and insult the
holy Mary mother of God and the venerable cross and the holy images and
the saving baptism and (anathema) to those who turn away from the
Communion of the divine mysteries but burnt umbilical cords of foetuses
for purification, but rather for the defilement of (their) souls and pollute
their own food with them.

Anathema to those who pollute themselves with eating the flesh of dead
animals and those who avoid the Christian fast but during what they think
of as the Forty Days, they have their fill of cheese and milk.

Anathema to those who deny or corrupt the four Gospels of Christ and
the Epistles of the Apostle Paul and, in the place of God the Creator of all,
they honour the so-called “archon of this world”; and also those who honour
instead of the apostle Paul, Paul the son of Kallinice and who accept his
four disciples as an image of the “four Evangelists” and also those who
apply the name of Trinity to the three others.

Anathema to those who have intercourse with (their) sister and mother-
in-law and daughter-in-law and those who assemble for some sort of a feast
on the first of January, who after an evening of drinking extinguish the light
and couple with each other physically, without the slightest regard for sex,
kinship or age.

Anathema to those who never speak the truth under oath but always lie
on purpose and swear falsely, conforming to the teaching of the thrice-
accursed Mani who says : ‘I am not without compassion like Christ, nor do
I deny him who has denied me before men and has also lied for his own
safety and I shall receive back with joy him who denied his faith through
fear’.

If I, so and so, do not contemplate or say these things with my whole
soul, but made these preceding anathemas hypocritically, let the anathema
be on me and condemnation in the present age and in the age to come and
my soul will be condemned and made to perish and perpetually be cast in
hell.

After he has come forward and said this before the Church we then make
him a Christian or regard him as an unbaptised Christian, just like the
children of Christians who are to be baptised. We then enlist them among
the catechumens on the second day and pronounce on them a prayer which
we say over children who are catechumens. On the following day we use the
prayers of exorcism and we accordingly discharge all the rites of baptism.
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Appendix 2
The Short (Greek) Abjuration Formula

How those who came into the Holy Church of God from the Manichaeans
should abjure in writing.

Anathema to Mani, verily Manichaeus and also Kubrikus and his
teaching and all that is expounded or composed by him and those who have
been persuaded by him and, as I have said before, the five books which are
impiously set forth by him. He entitled them : the Living Gospel (which in
actual fact mortifies), the Treasure of Life (which truly is the treasure of
death) and I anathematize (his) Collected Letters and the (Book) of Mysteries
which is intended by them for the overturning of the Law and of the holy
Prophets, and the Treatise of the Giants and the so-called Heptalogus of
Agapius and of Agapius himself and every book of theirs and every prayer,
and especially an imprecation, uttered by them.

I anathematize and curse Zarades and Boddas and Skythianus, those who
were before Mani. Furthermore I anathematize both Sisinnios, the successor
of this Mani/mad person (Mavévtog) and Addas and also Adeimantus whom
this impious Mani sent to different climes.

In addition to this, T anathematize and curse together with those stated
above, Hierax and Heracleides and Aphthonius, the expositors and
commentators of this lawless and profane Mani, and Thomas and Zarouas
and Gabriabios.

Furthermore I anathematize Marcion and Valentinus and Basileides and
every one who dares to utter blasphemy and speak against the Old and New
Testament.

Furthermore 1 anathematize him who rejects Moses and the Prophets
and everything set forth or composed by them.

Furthermore I anathematize him who worships the sun and the moon
and the stars as gods.

I anathematize and curse every man who says that there are two
principles and they are opposed to each other and are uncreated, while one is
evil the other is good.

I anathematize those who say that the body is constituted out of the evil
principle and is evil by nature (?).

I anathematize every one who does not confess that the heaven, the
earth and the sea and all things in them are created by the only God.

In addition to these I anathematize him who denies that we and the First
Man, that is Adam who is the same as us, are not formed out of the earth by
God. And, in addition to these, I anathematize whatever they fantastically
assert about both Matter and Darkness and the so-called Saklas, and Nebrod,
and about the different heavens and Aeons.
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And I confess the same God is of the Old and the New Testament and I
believe those who are prominent in each (testament) and are praiseworthy to
be saints and friends of God. Henceforth I say that the birth of the great God
our Saviour Jesus Christ and his saving Passion and Resurrection from the
dead did not take place in semblance or in illusion but were performed in
actual reality as he (ie Christ) is consubstantial with the Father and with us.

(Text translated from G. Ficker, “Eine Sammlung von Abschwérungs-
formeln” Zeitschrift fiir Kirchengeschichte 27 (1906) 446-48).

Appendix 3
The Milan Anathemas

1. <....> what Christ is, making him true God, let him be anathema.
For man is made the son of God by adoption and through the sanctifying
power of faith, but Christ, true God of true God, is by nature son of God the
Father.

2. If anyone does not admit the soul of man to be a creation but claims
it to be of the essence of the creator or says it is part of God, let him be
anathema.

3. If anyone says the Father and the Son are soul and mind, let him be
anathema.

4. If anyone wishes the Father, Son and the Holy Spirit to be
understood as man, cancelling (reading “evacuans” for “euaquans™) the whole
divinity of God in earthly lowliness, or as animal, let him be anathema.

5. If anyone, in his teaching (doctrinam ..... dans) wishes the power to
be understood in this way as three-fold and does not mark the power rather as
inseparably one and the same, let him be anathema.

6. If anyone should say concerning God the Father Almighty ‘he is
Jesus, he is Christ, he is Son, Father, Spirit, he is man’, let him be
anathema.

7. If anyone claims that the soul is contemporary with God and that
eternity (reading “‘acternitatem” for “aeternitate™) was not granted to it after it
was created by God, let him be anathema.

8. If anyone says that man has two souls, one of God’s essence and the
other of the flesh, let him be anathema.

9. If anyone denies that the sin of the flesh relates to the soul, let him
be anathema.

10. And if anyone says that the flesh of man was made by the Devil or
the angels and not by God, let him be anathema.
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11. And if anyone claims that the Prince of this World, ie the Devil,
was begotten from the Sphere of Darkness (reading “ex tenebrarum globo™
for “ex tenebrarum globum™) and not a good angel made by God and
afterwards changed by his own perversity, let him be anathema.

12. If anyone maintains that the heavenly bodies which God has created
for the adornment and use of the Light are demons or spiritual wickedness,
let him be anathema.

13. If anyone says that the soul was brought down to earth from its
heavenly abode by its own desires and was not joined to the body by the
Lord’s command, let him be anathema.

14. If anyone should say that the rains, the lightning bolts, the clouds,
the hail are not made or stirred by God’s will , let him be anathema.

(Text translated from Adam, Texte, pp. 88-89).

Appendix 4
The Commonitorium Sancti Augustini

How we must proceed with Manichaeans who confess the wickedness of this
unspeakable sin.

When they have anathematized the same heresy in this formula written
below and when each of them has handed over a written statement of his
confession and his repentance, seeking moreover by those anathemas a place
in the church either of catechumen or penitent, if his statement finds favour
with the bishops and he accepts him, let him (ie the bishop) give him a
letter marked with the day and the year (lit. “consul”) to the effect that he
should suffer no annoyance for the past period either from state-laws or from
Church discipline. And if after the same day he is shown as a Manichaean
by any indications, let him feel the severity of the justice which must be
meted out to such persons (or “for such matters™) that is, that according to
the apostolic discipline, Christians should withhold themselves from his
company or from any friendship or any association with him whatsoever.
But let them be entrusted to practising Catholic neighbours or to those who
live with them, whether clerics or laity, through whose concern for them
they may often hear the word of God and by whose virtues they may be able
to come to knowledge; and let them not be accepted readily for baptism if
they are catechumens, nor for reconciliation if they have received the
position of penitence, except under pressure of the danger of death, or if the
bishop should learn that they have been approved for some considerable
time, by the evidence of those to whom they were entrusted.
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So here is the form of words, according to which those who are being
corrected must anathematize this heresy :

1. Let him be anathema who believes there are Two Natures existing in
different origins : one good, which is God, the other evil, which God has
not created, having its own Rulers and evils, which God has not created.

2. Let him be anathema who believes that the Two Natures waged war
one on another, and in that war a part of God’s Nature was thoroughly
mixed with the Rulers of Darkness and all the races belonging to the Evil
Nature, and by them was held fast, smothered, defiled - which leads one to
believe that God’s Nature is changeable and can be polluted.

3. Let him be anathema who believes a part of God is held bound and
polluted in demons and in all living things and in varieties of shrubs, and is
freed and purified through the food of the Manichaean Elect, so as to believe
a part of God is held defiled, in cucumbers and melons and radishes and
leeks, and in every meanest herb, and that escapes when such things are
eaten by the Elect of the Manichaeans.

4, Let him be anathema who believes the first man who was called
Adam was not made by God but begotten by the Archons of Darkness, so
that the part of God held captive in their members might be more firmly and
fully held in the earth: and was in this way created: When the male and
female Archons of the Darkness had had intercourse and given their foetuses
to the Chief Archon of the Darkness, and he had eaten all and lain with his
own spouse, he so generated Adam from her, binding in him a large part of
God that had been bound in all foetuses of the Archons of the Darkness
which they had given him to devour.

5. Let him be anathema who believes that Archons of the Darkness
were bound in the sky, having within them tied up in close confinement and
anguish the Life-Substance (vitalem substantiam) - that is, the part of God -
and in this way it was liberated from their members : When the blessed
Father, who has Light-Ships and various dwellings (diversoria ....
habitacula), namely the Sun and the Moon, changes his Powers (virtutes
suas) into beautiful women whom he sets before the male Archons of the
Darkness to lust after, so that by this same lust the Life-Substance - which
is the part of God - might be freed and purified out of their members.

6. Let him be anathema who believes that the part of God which could
not be freed and purified from the mixing with the Race of Darkness is to be
condemned and for ever fixed to a horrible Sphere (horribili globo) where the
Race of Darkness is confined.

7. Let him be anathema who believes the Law given through Moses
was not given by the good and true God, nor did the Prophets who have
been in the people of Israel and are kept in the Canon of divine Scriptures in
the Catholic Church speak by the spirit of the good and true God.
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8. Let him be anathema who believes the Son of God, the Lord Jesus
Christ, had no true flesh, nor did he undergo a real death and rise again from
the dead, but was only a spirit without flesh, so also wished to appear that
what he was not should be considered flesh - and in this way contradicts the
Gospel where it is said, the Lord himself speaking, “Behold my hands and
my feet, touch and see, because a spirit does not have bone and flesh as you
see I have” (Lk. 24,39), who thus so declares Christ a God as to deny the
true and natural Man also.

9. Let him be anathema who believes Mani or Manichaeus, who
preached and taught all the above things which deserve a curse and
condemnation, had the Holy Spirit, the Paraclete, when not the Spirit of
Truth but the Spirit of Falsity could have taught them all.

10. And especially may the same Mani or Manichaeus be anathema
who has taught and written down, and has persuaded miserable folk to
believe, all the above-written impieties, with other sacrilegious and
damnable fables, resting on seducing spirits and the doctrines of lying
demons.

Likewise, the form of the letter which the bishop gives to the converted
is as follows :

Since you repent that you were a Hearer of the Manichaeans, as you.
yourself have confessed, anathematizing their blasphemies and their most
impious and foul heresy, from which only the Catholic faith has made you
safe; you shall have this letter which was written on the stated day and in
the stated year, to hold against those who may think that your fault of the
past should be held against you, in so far as it pertains to that wicked sect.

The letter however must not be given readily to their Elect who say
they have been converted to the Catholic faith, even if they themselves have
anathematised the same heresy according to the above formula, but they
must remain with the servants of God, either clerics or laity, in a monastery
or a guest-house for strangers (xenodochium), until it appears that they are
completely free of that superstition itself. And then either let them be
baptised, if they have not been baptised, or let them be reconciled, if they
have received the status of penitence. And, when they have received the
letter, let them not move quickly elsewhere and heedless in themselves on
account of the same document. They must be questioned if they know of
any [other Manichaeans] so that they also may themselves be healed and
thus be admitted to [the Catholic church].

(Text translated from J. Zycha (ed.), CSEL 25,2, pp. 979-82. Cf. D.
Greenlees, The Gospel of the Prophet Mani (Madras, 1952) 9-11).
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Appendix 5

Ritual to be observed by those who are converted from the Manichaeans to
the pure and true faith of our Lord Jesus Christ

In the first place, he who approaches the correct faith (as a convert)
should fast for two weeks and devote himself to prayer moming and evening
(and) thoroughly understand the prayers passed down to us in the Holy
Gospels from our Lord Jesus Christ and the Symbol of Faith (ie the Nicene
Creed) and some of the Psalms. Then the priest in the baptistery, dressed in
his priestly apparel, calls him forward in the presence also of as many other
believers as wish to attend. And, placing him near the holy font with his
head uncovered, says to him: ‘Pronounce an anathema on the mad
(Mavevti) Manichaeus who dared to designate himself as the Paraclete and
the Apostle of Jesus Christ’. And when he responds and utters the same
words, - either saying them personally or through an interpreter should he
not be able to speak Greek or through his sponsor should he be a child - the
priest then repeats the accompanying words and the response takes place in
the same fashion. At the end of every anathematism, the deacon says, ‘Let
us implore the Lord, Lord have mercy.” The convert then bows his head and
the priest says this prayer over him :

‘O mighty God of glorious name, who lightens the former darkness
with the word of Thy mouth, who didst send forth Thy only begotten Son
into the world for the redemption of our sins. Thou who are seated among
the Cherubim and glorified by the Seraphim, before whom every knee of
those in Heaven, those on Earth and those in Hell bows and to whom every
tongue will testify. King of the Ages, who gathers together the strayed
sheep into the sheepfold of our Saviour Jesus Christ, who turns the sinner
away from his path of error, do Thou Thyself also turn Thy slave from
Darkness the Enemy to Eternal Light and recall him from the error of the
Devil to the divine knowledge of Thy only begotten Son (and) establish his
heart in faith in the love of Thy Christ. Graciously grant him portion and
inheritance in Thy Church. For Thou art our God, besides Thee we know no
other, We profess Thy name so that at all times and by all people Thou our
God and Thy only begotten Son and Thy Holy Spirit may be praised, now
and always and throughout the Ages.’

After the “Amen” (the priest) marks him with the sign of the Cross and
then dismisses him. From then on he who has pronounced the anathema
becomes a Christian. For thereafter he is reckoned as an unbaptized
Christian as is the lot of the children of Christians about to be baptized. On
the following day he is enlisted among the catechumens. The priest then
admits him, divested of his garments and without his shoes, and makes him
stand within the east facing gates of the church and breathes on him three
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times and marks him with sign of the Cross on his forechead and chest and
placing his hand on his head, says this prayer :

“In Thy name, O Lord .... etc.”.!

After the “Amen”, (the priest) marks him with the sign of the Cross
and dismisses him and the next day he is exorcised. For the priest leads him
again into the church and breathes three times on his face and ears and
pronounces the prayers of exorcism. He again marks him with the sign of
the Cross and dismisses him. So, once more as a catechumen he is from
then on instructed and spends time in the church and listens to the
scriptures. Then, after all the ordinances for baptism are completed, he is
worthy of the Divine Birth.

(Text translated from PG 100.1324C-25C).

1 These words constitue the initium of the Oratio ad faciendum catechumenum.
Cf. Goar, op. cit., 275.
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Apollinarius Laodicenus, 109, 201

Arabia, 60

Archelaus, 45

ArdasHir, 6, 7, 23

Area of Pure Lineage, 8

Arianism, 107

Aristoboulias, 59

Aristocritus, 120, 124, 232

Armenia, 36

asceticism, Manichaean influence on
Christian, 95

Asia Minor, 105

Athanasius, 99, 102

Augustine, 112, 115, 125, 155, 157,
159, 160, 161, 162, 163, 174,
188-89, 190, 206, 209

Aurelian, 53

Baat, 36

Babu, Bishop of Nisibis, 144

Babylonia, 8

Balkans, the, Manichaeans in 105

baptists, of S. Babylonia, 1, 4, 5,
14, 15, 18, 21, 85

Bar Hebraeus, 115, 117

Baraies the Teacher, 81, 217

Bardaisan, 16, 40,41, 178

Barses, 142

Basil of Caesarea, 106

Basilides, 131, 211, 231

Basilius Caesariensis, 201

Bassa, 105

Bafarrak, 7

Benjamin of Alexandria, 103

Berenice, 61

Bezabde, 144

Bzt ‘Arbhaye, 149

Bet Garmai, 33

Bet Huzaie, 144

Bet Laphat, 144
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Bet Razikaje, 7 Daristhenes, 130
Bogomils, the 159 Demiurge, Manichaean deity, 120
Book of Elxai, the 84 Dialogue of Adamantius, 133

Book of the Giants, the, 53, 107
Book(s) of Enoch, the, 53

Braga, Second Council of (563), 120
Bundos, 130-31

Caesaria, 154

Candida, African Manichaean, 153

Candidum, African Manichaean (pro-
bably the same person as Candida),
154

Carchar, 132, 140

Carrhae, 45, 140, 141

Castellum Arabionis, 134, 135, 136,
140

Cathars, 159

Cerdo, 131

Chaldaeans, 4, 8, 13, 19, 21

Characene, 140

Charax Spasinou, 45, 140

Chronicle of Séert, 139

Chrysippus of Soli, 171

Clement of Alexandria, 194

Cologne Mani-Codex, 78-87, 90,
92, 93, 94, 104

Column of Glory, 124

Commonitorium Augustini, 154,
198, 208, 209, 210, 212, 227

Constantius II, 142

Copres, 100, 148

Cortynius, character in the Acta
Archelai, 144

Cresconius, 154, 155

Crown-Bearer, Manichaean deity,
120

Cubricus, character in the Acta
Archelai, 65, 135

Custodian of Splendour, Manichaean
deity, 120

Cyriacus, 152

Cyril of Jerusalem (Cyrillus Hiero-
solymitanus), 54, 46, 136, 200

Cyril of Scythopolis, 59

Dakhleh Qasis, 86, 98

Didymus the Blind (Alexandrinus),
100-01, 148, 198, 200

Diocletian, 97, 157

Diodorus of Tarsus, 34, 135, 202,
225

Discourse on Agape, found at Kellis,
88

Doctrina Addaei, 40

“Dublin” Kephalaia, 74

Ebionites, 21

Edessa, 38, 39, 79, 81

Egypt, 28

Eilat, 61, 92

Elchasaios, 83, 84

Elchasaites, 85, 86, 179

Eleutheropolis, 53

Elxai, 85

Ephraim, 41, 42, 43, 60, 144, 159

Epictetus, 158

Epiphanius, 21, 58, 65, 85, 87, 107,
108, 138, 159, 164, 173, 177,
193, 224

Epistles, of Mani 229

Erevan, 31, King of (E)Revan, 31-32

Erythrius, 116

Eucharistus, 153

Eulogius, 112

Eunomius, 107, 211

Eusebius of Caesarea (Caesariensis),
54, 202, 136, 165

Eusebius Emesenus, 202

Eustathius Monachus, 150

Euthymius, 59

Eutychius, 109, 112

Eutychius (Said ibn Batriq), 98

Evodius, 199

Fars, 5, 24

Father of Greatness, Manichaean
deity, 120, 224

Faustus of Milevis, 179

Feast of the Béma, 168
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Felix, Manichaean doctor, 153, 155,
159, 162, 178, 188, 206, 207

Ferat, 61

Fortunatus, 159, 180, 188

four-faced (tetpanpéommog), an
attribute of the Father of Greatness
120, 272

Gabryab, 31, 32, 156, 217
Gallienus, 30

Ganzak, 5

Gaza, 48, 56, 205

George of Laodicea, 108, 159, 202
Georgius Cedrenus, 202
Georgius Monachus, 137, 197
Gonzak, 5, 23

Gospel, Mani's 107, 135, 229
Gospel of Peter, 12, 13
Gregory of Nyssa, 107
Gwndys, 75

Hadrian, 33

Harran, 127

Hbz’ the Shah of Warut, 35

[Hegemonius], 44, 199

Heptalogue, the, of Agapius, 229

Heracleides, the Psalms of 229

Heraclian, 159

Heraclian of Chalcedon (Chalce-
donensis), 107, 202

Hermes, the Egyptian, 42

Hierax, 228

Hilarianos, 232

Hilarians, 232

Hispanam, 154

Homilies, the Coptic Manichaean
74,76, 81

Honorius Augustodonensis, 197

Hugh of St Victor, 194

Iasdapanah, Persian martyr, 14

Image of Glory, Manichaean deity,
120

infamia, 155

Innaios the brother of Zabed, 24, 80

Iohannes Caesariensis, 198, 199
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Iohannes Chrysostomus, 201
Ismant el-Kharab (i.e. Kellis), 87

Jerome, 138

Jesus (in Manichaeism) 17, 42,
Jesus (= moon), 31, Jesus of
Light, 120, 180

Jews, 8,9, 12, 112

Jmnoute, Manichaean martyr, 97

John Chrysostom, 47

John of Nikiu, 116

Josephus, 17

[Joshua the Stylite], Chronicle of,
131

Julia, Manichaean missionary from
Antioch to Gaza, 48, 56, 58, 205

Julian, Emperor, 45

Julian of Eclanum, 106

Julian of Halicarnassus, 109

Julianus, govemor of Africa Pro-
consularis, 97

Junilius Africanus, 113

Just Judge, the, Manichaean deity,
120

Justin, Empr., 116, 124

Justinian, 111, 112, 116, 150, 201

Karka de Bet Selok, Manichaeans at,
33,34

Karka de Ladan, 7

Kaskar, 141

Kellis, 62, 76. See also Ismant el-
Kharab

Kephalaia, the Manichaean, 65, 71,
72,92, 135

Khurasan, 36

Khusrau I Anishirvan, 7, 34

Kirdir, 6, 9

Kundaros, 111

Kustaios the Son of the Treasure of
Life, 81

Lacedaemonia (i.e. Sparta), 105
Lampadia, African Manichaean 153
Leo Magnus, 201, 207

Libanius, 54, 144
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Light-Nous, 163, 164

Living Gospel, 77

“living merchants”, Manichaeans
hailed as, 37

Long Formula, 213, 216, 226

Lucian, Roman satirist, 8

Lucilla, African Manichaean 153

Luxor, 80

Lycopolis, 61, 62, 80, 87, 93, 156

Macedonius the Patriarch of Cons-
tantinople, 110

Magi, 10, 91

Magians, 6, 8

Magic (in the Synagogue), 18

Magus, 8

Magusaeans, 4, 8,9, 10, 16, 18, 19,
21

Malalas, 130, 157

Mandaean liturgy, 69

Mani, passim

Mandaeism, 70

Marcellus, fictional character in the
Acta Archelai, 133, 134

Marcellus, Papa, 152

Marcion, 34, 131, 147, 178, 183

Marcionites, 179

Maria, African Manichaean, 153,
154

Marius Victorinus, 124

Mark the Deacon (Marcus Diaconus),
55, 59, 202, 205

Masedes (i.e. Mazdak), 116

Maurice (582-602), 143

Mazdakites, 116

Media, 1

Medinet Madi, Manichaean texts
found at, 36, 61, 62, 64, 66, 67,
68, 69, 78, 88, 91, 97, 149, 156

Melitene, 216

Melito of Sardis, 12

Menoch, 112, 150

menstrual blood, Manichaeans
accused of using for ritual
purposes 96

Mesene, 5, 8, 140

Mesopotamia, 1, 19, 86, 146

Messalians, the, 117
Messenger, 120

Michael the Syrian, 143
Mithra, 31

monasteries, Manichaean, 26-27
Monophysites, 121, 224
Monophysitism, 110, 112
Mughtasilah, 83, 84

Mpysteries, 135, 229

Naf%3a, 26, 28

Narmouthis, 66

Narses, 37

Naser, 5

Nasoreans, 21

Nebrod (or Nebroel), Manichaean
demon, 120, 281

Nemesius of Apamea, 193

Nestorius, 109, 120

Nilus, 106

Nisibis, 105, 142

Odaenathus, 30

Oggias, 5, 23

Olympianos, 232

Olympians, 232

Omophoros, Manichaean deity, 58

Origen, 84, 171

Osseans, the, 85

Oxyrhynchus, Manichaean fragments
in Syriac from, 62

Palmyra, Manichaeism at, 30, 92

Panai, Manichaean martyr, 97

Panarion, the, 107

Pappos, Manichaean missionary, 92

Paraclete, 42, 135, 162, 164, 205

Patricius, 131

Pattikios, Father of Mani, 24, 33,
71, 131

Paul, Apostle, 153

Paul of Nisibis, 113, 114, 220

Paul of Samosata, 211

Paul the Persian, 112, 114

Paulicianism, 120, 212, 214, 216

Paulicians, the, 128, 159

Paulus Persa, 197, 199, 200
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Peroz, governor of Khurasan, 24

Peter Barsymes, 117

Peter of Sicily, 47, 128, 137

Peter the Higumen, 214, 225

Pharat, 5

Philastrius, 136, 197

Philistion, 57, 58

Philostorgius, 99, 148

Photeinos, 112, 114, 220

Photius, 47, 107, 111, 120, 121,
123, 128, 137, 211, 216, 228

Pilate, 12, 13

Plato, 42, 193

Plotinus, 158

Plutarch, 193

Porphyry, 55, 58, 93, 205

Possidius, 198

Prayers, Manichaean Book of 229

Praedestinatus, 197

Primal Man, Manichaean deity, 120

Primasius, 113

Priscianus, 55

Priscillianus, 119, 201, 204

Proclus, 124, 158, 193

Prosperi Anathematismata, 178,
198, 210

Ps.-Acacius Cpol., 200

Psalm-Book, Manichaean, 68, 74,
76, 80, 88, 92

Psalms of Heracleides, 68

Psalms of the Béma, 9, 88

Psalms of Thomas, 68, 69, 91

Pseudo-Hieronymus, 197

Pseudo-Isidorus Hispalensis, 197

Pshai, Egyptian Manichaean martyr,
97

Qumran, 53, 95

Rev-Ardasiir, 24

Romans 2: 6-29, text of, found at
Kellis, 88

Rufinus, 201

Rylands, John, Library, anti-Mani-
chaean letter preserved in, 95, 157,
161
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Sabians, the, 83

Saddikeni, the 98

Saklas, Manichaean demon, 120,
280-81

Salmaios the Ascetic, 81, 217

Salona, Manichaean tomb-stone
found at, 104

Samaritans, the 112

Sammakini, the 98

Sampseans, 85

Sarapion the Sindonite, 105

Saturninus, 211

School of Nisibis, 112, 113

Scythianus, fictional character in the
Acta Archelai, 37, 139

Seleucia-Ctesiphon, 5, 7, 37, 104

Sepher ha-Razim, 19

Serapion of Thmuis (Thmuitanus),
101, 108, 183, 199

Seth, 16

Sethel, Manichaean missionary, 30

Seven Chapters, 120, 124, 221, 226

Severus, 47, 109, 128, 193, 199

Sham‘lin, see under Simeon.

Shapar I, 6, 16, 24, 25, 30, 33, 34,
35, 36, 38, 40, 54, 75, 145

Shapar 11, 40, 43, 144, 145

Shenute of Atripe, 138

Shenute, Dux of Antinoopolis, 103

Short Formula, 213, 226

Simeon (Arab. Sham‘0in), disciple of
Mani, 83

Simon Magus, 211

Simplicianus, Manichaean from N.
Africa, 153, 154

Simplicius, Neo-Platonist, 125,
127, 158, 171, 176, 191, 201

Sisinnios, Manichaean missionary,
76

Socrates (Scholasticus), 47, 145

Stephanus, lexicographer, 143

Sub-Achmimic dialect, 64, 91, 92

Say, 7

Suda Lexicon, the 137

Synaxeis, 76, 77
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Synodicon Vetus, 137
Syzygos, as Mani’s Divine Twin, 2,
3,5,18

Teneida, place-name at Kellis, 95

Terebinthus, 139, 151, 228

Tertullian, 183

Theodor bar Kom, 45, 46, 84, 139,
141, 159

Theodore (Teganistes), 114

Theodoret(us), 47, 143, 197, 201

Theodorus Raithenus, 202

Theodosius, Empr., 204

Theona, Manichaean martyr, 97

Theonas, Egyptian bishop, 96, 198

Theosophy, of Aristocritus, 230

Thomas, Manichaean missionary in
Egypt, 92, 228

Three Moments, the Principle of,
162

Timotheos, Manichaean disciple, 81

Timotheus Presbyter, 197

Timothy, 98, 211

Titus of Bostra (Bostrensis), 60,
108, 128, 183, 185-88, 199, 201

Traktat Pelliot, 72

Treasures (Thesaurus), 108, 135, 229

True Prophet, Manichaean concept of

the, 86

Turbo, 134

Turribius Episcopus Asturicensis,
201

Taran, the Shah of, 25

Twin, Mani’s divine, 161, 163, 164.
See also Syzygos

Vahram 1, 9, 10, 36

Vahram II, 151

Vahram V, 145

Valentinus, 109, 231

Valerian, 145, 156

Veh-Ardashir (= new Seleucia), 26,
27

Victorinus, Manichaean from N.
Africa, 154

31

Virgin of Light, Manichaean deity,
120

William of Rubruck, 194
Yezdigird, 7

Zacheas, disciple of Mani, 81

Zabdas, 35

Zabdicene, 144

Zabinas, 111

Zachariah of Mytilene (Mitylen-
ensis), 61, 118, 119, 124, 128,
199, 198 .

Zaku, Mar, disciple of Mani, 53

Zeno, 110

Zenobia, 30

Ziph, 59

Zoroaster, 10, 16

Zoroastrianism, 16, 23

Zoroastrians, 20

Zosimus Panopolitanus, 201
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