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PREFACE

Discoveries of manuscripts in Egypt during the past century, espe-
cially those directly related to the establishment and development of
the Christian religion in that country, coupled with the continual
advance of archaeological discoveries, necessitate an evaluation of
Early Egyptian Christianity. The evidence now available to the inves-
tigator not only suggests the time and manner by which Christianity
was introduced along the Nile, but also indicates that early Egyptian
Christians were not bound by a centralized ecclesiastical organization
nor did they have a stringent and well-defined doctrinal tradition.

Biblical and non-biblical manuscripts signify an early arrival of
Christians in Egypt, perhaps as early as the middle of the first century.
Traditional Christian historical sources, beginning with Eusebius,
are shown to describe the introduction of nascent Catholic Christian-
ity into Egypt near the end of the second century, which resulted
in an increasingly tense struggle between the two types of Christianity
during the succeeding centuries. Part of the tension was overcome
by the gradual absorption of local Christian groups and institutions
into the Catholic organization in the third and early fourth centuries.
Although monasticism arose as a fresh expression of Egyptian
Christianity during the third century, the effort of strong Catholic
bishops in Alexandria resulted in keeping monasticism from becom-
ing entirely separated from Catholic Ecclesiasticism. Athanasius,
Theophilus, and Cyril are especially noteworthy as examples of those
who struggled to maintain an alliance between the monks and the
bishops. The emergence of strong personalities both in the bishops of
Alexandria and the monastic leaders during the fourth and fifth
centuries led to an alliance of those two organizations, and this unity
provided a strong organizational base upon which a national Chris-
tian church could be built.

The fourth century not only marked the generally successful
efforts of the Alexandrian bishops to bring all Egyptian Christianity
effectively, not just theoretically, under their control, but also
signalled the growing influence of the see of Constantinople, the new
Eastern capital city of the Empire, at the expense of the prestige
which Alexandria customarily enjoyed in the East. The competition
between the two cities over leadership of the Eastern Christian
churches was exacerbated by Canon III of the Council of



Constantinople in 381, which established Constantinople as second
only to Rome in ecclesiastical affairs. Alexandria had also experi-
enced lengthy doctrinal disputes with Antioch, and the appointments
of Antiochenes to the bishopric of Constantinople during the late
fourth and early fifth centuries were added blows to the Egyptian
archbishop’s influence and authority outside Egypt. Theophilus’
overthrow of Origenist theology in favor of the anti-Origenist posi-
tion taken by the majority of the monastic communities in the late
fourth century further alienated Alexandria from other Eastern sees.

The majority of the Egyptian Christian leaders and their followers
were increasingly separated from Christianity elsewhere in the
Mediterranean region and, coupled with the increasingly unified
organization of Christians within Egypt, this led naturally, if not
inevitably, to the reshaping of Egyptian Christianity into a national
Egyptian church as a result of the Council of Chalcedon in 451 C.E.
Intransigent leaders were unable to modify or compromise their
political and religious differences at that Council, and the separation
which was already a reality by that time was formalized then and led
to the development of the Egyptian Christian Church during the
next Cenlury.

vt






INTRODUCTION

The history of the introduction and early development of Chris-
tianity in Egypt has not been maligned so much as ignored. This
neglect might not be unexpected or unjustified were it not for the two
following observations. First, the history of Early Christianity is of
continuing significance and interest to a sizable portion of the world’s
population, both to those who profess attachment to some manner
and measure of Christian beliefs, and to those in the occident who are
interested in the development of the Western religious and philo-
sophical traditions. Second, during the last century Egypt has been a
major site for discovering thousands of manuscripts which were
written or copied during the first few centuries of the Christian era,
and those which relate to Christianity would be expected to provide a
substantial documentary basis from which to study Early Egyptian
Christianity. Despite these considerations, to the present time the
study of the arrival of Christians and the subsequent development of
their faith along the Nile has dealt with the manuscript discoveries
only in haphazard fashion, and with Early Egyptian Christianity only
as being in the periphery of Christian history before the time of
Clement of Alexandria.

The present study focuses on the history of Christianity in Egypt
from its earliest recorded origins to the Council of Chalcedon in 451
C.E., when the Egyptian Coptic Church became a national religion
because of its separation from Catholic Christianity. Within this time
period one can observe the development of features unique to Egyp-
tian Christianity, the imposition of Catholic ecclesiasticism in Alexan-
dria and southward, and the presence of forces which would lead to
the establishment of a national religion. Increased understanding of
Early Egyptian Christian history will enhance one’s ability to assess the
manner in which that religion was dispersed in other countries where
documentation is presently much more scanty and less satisfactory.
This study also will contribute to a greater comprehension of the
general history of Early Christianity.

Special thanks are due to Professor Dr. Dr. Martin Krause, editor
of the series in which this volume appears, for patience and encour-
agement while the text underwent revisions and, hopefully, improve-
ments in the decade since its first appearance. Cecelia Mahoney also
read the penultimate copy and made many helpful observations and



2 INTRODUCTION

suggestions for improvement. Mrs. Connie Gaither typed the
manuscript, preventing many errors and mistakes from continuing
into the final copy. Mrs. Patricia Ward also assisted in the preparation
of the final copy of the text and the production of the indices.
Mrs. Lucinda Smith gave detailed and devoted attention to the type-
setting of the manuscript at the Brigham Young University Press.
Stephen Griggs produced the maps of Christian Egypt which occurs
at the end of the book, and Kent Griggs assisted with the indices and
proofreading.

The author’s debts to those whose works and ideas provided the
background and evidence used in this study are immense. Gratitude
is cheerfully given, with the attendant recognition that responsibility
for the errors which remain, as well as for the views and opinions
expressed, belongs to the author.

C. Wilfred Griggs
Thanksgiving, 1988



CHAPTER

THE DIFFUSION OF EARLY CHRISTIANITY: AN APPRAISAL

Christianity was a proselytizing religion from the time of John the
Baptist, who preached and challenged the Jews to repent and be
baptized in preparation for the imminently expected Messiah.' The
Gospels recount the calling of disciples by Jesus relatively soon after
His baptismf’ and they were sent as His emmissaries to the various
regions of Palestine (except Samaria) to announce His arrival and
proclaim the requirements for the Jews to enter the Kingdom of
God.> Although some proselytes were made from among the
Samaritans and Gentiles,' and notwithstanding the enlarged scope of
missionary endeavors among non-Jews indicated at the close of the
Synoptic Gospels,” missionary journeys by the Christian Apostles to
countries beyond Palestine do not appear to have been undertaken
for more than a decade after Jesus’ death.

At the beginning of the book of Acts, Jesus commanded the
Apostles to remain in Jerusalem until they received a spiritual
endowment of power, which is recorded as taking place some two
months after the crucifixion.® This experience was to signal the
commencement of a ministry which would begin in Jerusalem and
move outward £v naon tf} "lovdaiq kai Zopapeiq ki Ewg Eoydton 1fig
yiig " (throughout Judea and Samaria and to the end of the earth). While
some disciples were scattered to Samaria and Damascus during the
next three years or so because of persecution,’ there is no extant
record historically acceptable to modern scholars which chronicles
any early missionary journeys of apostles to lands outside Palestine,
with the notable exception of Saul of Tarsus, recorded in the book of
Acts.” After his own remarkable conversion experience just outside
Damascus,'’ Saul began preaching his newly found faith in Jewish
synagogues until his erstwhile associates plotted his death.'' His
subsequent three-year flight to Arabia had long been thought by later
biographers to encompass a period of meditation portending the
future monastic movement in Christianity, even as was supposedly
the case earlier with both John the Baptist and Jesus being in the
desert for extended periods of time. Nevertheless, F. F. Bruce
suggests that the three years in Arabia were likely years of missionary
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or proselyting activity, and that Saul’s well-known capacity for
wearing out his welcome may have led to his falling into disfavor with
the Nabataean authorities (esp. the ethnarch of the Nabataean king,
Aretas)."”

The so-called First Missionary Journey of Saul (who is henceforth
designated as Paul as soon as he embarks on the gentile-oriented
aspect of his life'”®) did not occur until nearly a decade after his
departure from Damascus to Jerusalem three years after his
conversion. Thus the injunction of Jesus “to go to all the world” was
not immediately fulfilled, especially in the limited account contained
in the New Testament.

The book of Acts, the only extant attempt at historical narrative
during the Apostolic period, continues to outline the major
missionary activities of Paul as he journeyed through the Roman
provinces, especially Cilicia, Galatia, Asia, Macedonia, and Achaea.
Acts ends with Paul’s journey to Rome, where the Apostle was to
present his appeal before the tribunal of Nero. The title of the book,
“Acts of the Apostles,” is thus only symbolically represented in the
contents, for the opening Apostolic ministry is epitomized in the
deeds of Peter and John, and the later missionary activity in the
travels of Paul.

“Rome is the goal toward which the whole of Acts tends. The Gospel
spread out from Palestine in every direction, but the direction in which
Luke is interested is the road that leads to Rome. Hence he emphasizes
the rise of Gentile evangelization, the Holy Spirit’s choice of Paul and
Barnabas for this work, the spread of the Gospel through Asia Minor to
Europe, and at last the chain of events by which Paul achieves his
long-conceived desire to see Rome. As Rome draws near, the interest

quickens, and the climax is reached when Paul is established at the heart
of the Empire . . "

While no evidence can be cited to prove that this symbolic represen-
tation of Acts for all the Apostolic ministry was followed by a similar
symbolic representation of the Apostolic writings by those collecting
and defining the New Testament canon, one may note that the
epistles and the Apocalypse fit within the same geographical and, for
the most part, historical limitations observed in Acts. All the epistles
associated with Paul, including Hebrews and the Pastorals, which are
not generally thought to be Pauline, must be placed somewhere along
“the road that leads to Rome” from Jerusalem. The Epistles ot James
and Jude are the most difficult among the so-called General Epistles
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to place in a geographical context, but Palestine and Syria are re-
garded as likely possibilities.'> The origin of the two Petrine and three
Johannine epistles is somewhat more securely placed in Asia Minor,
and the Apocalypse, with its brief addresses to seven churches of Asia
Minor in chapters two and three, certainly belongs to this region.
Goodspeed suggested that the publication of Luke’s works influenced
an Ephesian Christian to undertake a collection of Paul’s letters from
the Pauline churches mentioned in Acts, and he is followed more
recently by others.'® Harnack'” preferred Corinth as the city where
the collection was first made, and that position has also been taken
more recently by Schmithals.'® Not only is the Pauline collection often
thought to have influenced the collection of the other New Testament
writings, but Goodspeed argued that the Pauline corpus established
the letter as the “favorite form of Christian literary expression” from
Rome to Syria.' Evidence cited in favor of this position includes the
seven letters of Ignatius of Antioch, the letters of Polycarp and
Barnabas, and the Epistle of the Apostles. The writings in the New
Testament, therefore, are not only limited in their geographical
origin and scope, but also tend to define a limited literary tradition
followed by later Christian writers from the same area. This observa-
tion does not compel one to conclude that these writings were not
known elsewhere in the Christian world by the second century (for
indeed they were), nor that different genres of Christian literature
were unknown to the churches from Asia Minor to Rome during the
same period (many are in fact mentioned), but the acceptance of or
preference for writings in the epistolary tradition in a developing
canon would be naturally expected. The evidence of Eusebius is
significant on this point, for the only books even considered in his
categories of 1@ dporoyovpeva, ta dvuileydpeva, and ta vobo (the
accepted, the disputed, and the spurious), are those associated with the
authors of New Testament writings or the geography of the book of
Acts.* Even among these, Eusebius is quite willing to place the Apoca-
lypse among the spurious books as well as in the recognized group.
This is likely because of an antipathy toward the apocalyptic genre of
writings in the fourth century, which can be observed easily through a
brief survey of'its history in early Christianity.

Apocalypticism is well attested in the first-century Christian
Church. Some have gone so far as to argue the importance of apoca-
lypticism in early Chiristianity by claiming “that apocalyptic Judaism
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was the mother of all Christian theology.™' The so-called Synoptic
Apocalypse, found in various settings in Mark 13, Matthew 24, and
Luke 21, is Apocalyptic in content, though the explicit visionary
aspect is lacking. The transfiguration account in the Synoptic
Gospels™ can be interpreted as an Apocalyptic incident especially if
seen against stock motives of recently-recovered Jewish and Christian
Apocalypses and similar accounts of divine revelation. The
transfiguration took place on a high mountain, the face of Jesus was
changed and shone like the sun, a voice spoke from the cloud which
overshadowed those present, Moses and Elijah appeared in glory (as
interpreting angels, a common feature of such accounts), and the
disciples were so frightened that they fell upon their faces.

The continuation and development of the Christian Apocalyptic
tradition was well known among all sects of Christianity, especially the
Gnostics who highly esteemed Paul not because he followed Christ, but
because Christ revealed Himself to Paul. A number of references to
Pauline visions exist in the New Testament,” some containing more
details than others within the Apocalyptic genre. Although most of
these accounts are very brief, often containing only a laconic Apoca-
lyptic setting within which God’s command to Paul is given, the
visionary tradition is fully accepted and established in the Apostolic
era.

Christian Apocalypticism is best seen in the Revelation of John, a
fully-developed Apocalypse embodying many Jewish elements and
some Christian adaptations. While one cannot argue with certainty
that John borrowed from any one of the Jewish Apocalypses extant at
the time, it is quite certain that he was well acquainted with the
elements of visionary literature. John was caught up to heaven,”
beheld the throne of God,” and while there saw the history of God’s
cosmos in true Apocalyptic fashion.*® An angelus interpres gives the
bulk of the revelation to John although Christ is obviously the central
figure of the book.”” Angelology is quite developed,” and the symbols
of eschatology are found in abundance.”

The Didache and The Shepherd of Hermas deserve to be considered in
a discussion of early Christian Apocalypticism, although the former
exhibits Apocalyptic eschatology only in the closing chapter, similar
in nature to the Synoptic Apocalypse mentioned above. The Shepherd
of Hermas is more Apocalyptic in form than is the Didache, being a
compilation of visions followed by a number of Mandates and Simili-
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tudes which are all given to Hermas through an angelus interpres, but
the normal Apocalyptic content is absent. Both works date from the
early second century, but for Christianity of the later second century
and following (at least Christianity from Syria to Rome), the Apoca-
lyptic tradition established by Christ and carried on by the Apostles
was acknowledged to be past history.”

That Apocalyptic literature did not simply atrophy as a literary
genre but suffered antagonism in the Graeco-Roman segment of
Christianity can be ascertained in the case of I Enoch (Ethiopic). This
work, accepted as inspired and canonical in many Jewish and Chris-
tian circles from the second century B.C.E., was quoted as scripture in
_]udes' and, according to Charles, “has had more influence on the
New Testament than has any other apocryphal or pseudepigraphic
work.”* I Enoch , because of its Apocalyptic form and content, fell into
disrepute through its rejection and ban by such Christian authorities
as Hilary,” Jerome,™ and Augustine.”” From the fourth century
onward, the Book of Enoch “passed out of circulation, and became
lost to the knowledge of Western Christendom” until its rediscovery
in the last century.™

Additional support for the observation made above that Western
Christianity (defined here as Christianity in the Asia Minor-Greece-
Rome sphere of influence) had not only a narrow geographical out-
look, but also a limited literary tradition can be drawn from Eusebius.
Beyond his categories of Recognized, Disputed, and Spurious works,
the fourth century historian makes mention of other writings associ-
ated with the names of Apostles which he claims

80ev 008" &v véBorg adta xatataktéov, AL’ dg dtona ndvey kai Suooepd
TOPALTNTEOV .

Wherefore, one ought not even to classify them among the spurious (writings), but
should reject them as entirely wicked and impious.

Although a Gospel of Peter and an Acts of John are mentioned in a
brief reference by Eusebius to heretical works, neither seems to be
well known before Eusebius’ time within the geographical range of
the book of Acts. The Gospel of Peter was first found in modern times at
Akhmim in upper Egypt with fragments of an Apocalypse of Peter and a
Greek Book of Enoch (I Enoch), and some have suggested that the
Gospel and the Apocalypse of Peter were originally part of the same
work.* The first direct attestation of the Acts of John is the one in
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Eusebius, but earlier indirect references are claimed by Schiferdiek
to be found in Manichaean sources.” Ephraim, Patriarch of Antioch
from 527 to 545, is quoted by Photius*’ as referring to “the Acts of the
Beloved John and the Life which is used by not a few.” This work also
then appears to have found acceptance outside Western Christianity,
but was rejected within it. The other writings mentioned by Eusebius
in this context are associated with Apostles whose travels (according
to apocryphal texts) took them to lands not associated with the New
Testament's limited portrayal of the growth and spread of Christian-
ity. Tradition had it that Thomas went to India,!' Matthias to
Ethiopia,” and Andrew to Scythia.” Although some of these works
(and others doubtless implied but not specified by Eusebius—"and
others also”) were popular in diverse regions and were accepted as
authoritative, Eusebius tells his audience

dv ovdtv obdapdg £v ocuyypappatt OV katd tag Sradoydg ExkkAn-
claoTik®V T1g Aviyp £l pviiuny dyayeiv HElwoey . . .M

of which not one did any man of those who succeeded in the orthodox church
tradition think it proper lo refer in his writings.

One might suggest that while some writings were rejected primarily
because of teachings which were regarded to be heterodox, yet the
wholesale rejection as heretical of those works which originated from
or related to lands outside a limited geographical area indicates an
early tendency toward geographical eclecticism. It is possible, even
likely, that a careful examination of Early Christianity in other geo-
graphical areas will disclose similar tendencies based on different
traditions and a modified literary development in history. Walter
Bauer gives both a warning and a methodological challenge to anyone
making such an examination:

1. The warning is that “even today the overwhelming dominant view still
is that for the period of Christian origins, ecclesiastical doctrine (of
course, only as this pertains to a certain stage in its development) already
represents what is primary, while heresies, on the other hand, somehow
are a deviation from the genuine. I do not mean to say that this point of
view must be false, but neither can 1 regard it as self-evident, or even as
demonstrated and clearly established.””

2. The challenge is to make the examination of early Christianity else-
where in the same way that has been developed for Western Christianity.
“We need to understand them also in terms of their own time, and not to
evaluate them by means of ecclesiastical doctrine which was developing,
or which later became a ready-made norm."**
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ENDNOTES

' Mark 1:2-5; Matthew 3:1-3. In the latter reference, the Greek, Metavogite,
fiyyikey yap 1| Basiheia t@v ovpavddv. should be translated: “Be converted, for the
Kingdom of the heavens has arrived.”

* Mark 1:16ff.; Matthew 4: 18ff.; Luke 5:4{f.; John 1:35ff. No attempt will be made
here, to harmonize the chronology of the accounts, for recent scholarship has gener-
ally confirmed the position that the Gospels were not written as biographies in the
traditional sense: rather, the authors selected and ordered their material according to
their theological purposes. It is significant that modern scholars tend to regard the
historicity of John's Gospel in a more favorable light than before. See e.g. R.E. Brown,
“The Problem of Historicity in John,” New Testament Essays (New York: Bruce Pub. Co.,
1965), pp. 187-217, and Leon Morris, Comment. on the Gospel of John (Grand Rapids:
Eerdmans Pub. Co., 1971), pp. 40-49.

* Matthew 10:5-6; 15:24.

! Luke 17:11-16; John 4:3—42; Mark 7:24-30; Matthew 8:5—13 (Cp. Luke 7:1-10
and John 4:46-54).

* Mark 16:15-18; Matthew 28:18-20; Luke 24:46-48. Although Mark’s
nopevBévieg eig Tov koopov Gnavta emphasizes geography while Matthew and Luke
use navta ta EBvn with its corresponding emphasis on people, there can be no question
that this charge of Jesus to His disciples is meant to include the Gentiles as well as the
Jews.

% Acts 1:6-8; 2:1—-4. The modern trend in scholarship is away from accepting the
historicity of Acts. See E.R. Goodenough, “The Perspective of Acts,” Studies in Luke-Acts
(Nashville: Abingdon Press, 1966), pp. 51-59, and Ernst Haenchen, “The Book of Acts
as Source Material for the History of Early Christianity,” Studies, op. cit., pp. 258—278.
While the non-historical view of Acts would strengthen the position taken in this study,
even the acceptance of an historical origin for the episodes relating to the early history
of the Christian Church emphasizes the lack of material relating to early Egyptian
Christianity.

" Acts 1:8.

" Acts 8. The presence of Christians in Damascus is evident from Saul's journey to
that city to arrest and punish members of that faith (Acts 9).

? This is not to say that no such literature exists, however, since much apocryphal
literature associated with the names of the Apostles has been recovered during the past
century, and many texts purport to give accounts of the missionary journeys of the
Apostles to different lands. See in this regard Acts of Thomas, Acts of John, Acts of Peter,
Acts of Andrew, etc. (R.A. Lipsius, Acta Apostolorum Apocrypha, 3 vols. Darmstadt:
Wissenschaftliche Buchgesellschaft, 1959). These *Acts’ usually contain an account of a
journey and the martyrdom of the Apostle, and they encompass a widespread geogra-
phy as, for example, Thomas going to India. See also Hennecke and Schneemelcher,
New Testament Apocrypha (Philadelphia: Westminster Press, (1964) vol. 2.

' Galatians 1:15-17; Acts 9:1-9. Cp. Acts 22:5-11 and 26:12-20.

"' Acts 9:19-24.

'* F.F. Bruce, New Testament History (New York: Doubleday and Co., Inc., 1972), pp.
242-243. On the problem of the relationship of Damascus to the Nabataean Kingdom,
see A. Plummer, Commentary on The Second Epistle of St. Paul to The Corinthians (Edin-
burgh: T.& T. Clark, 1975 reprint of earlier cdition), pp. 332-333 and refs. Sec also
F.F. Bruce, The Acts of The Apostles (Grand Rapids: Eerdmans Pub. Co., 1968), p. 205.

¥ Acts 13:9ff.
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" Bruce, Acts, p. 31.

5 W. G. Kimmel, Introduction to The New Testament (London, SCM Press, Ltd.,
1970), pp. 289-291, 300-302.

' Edgar |. Goodspeed, Paul (New York: Abingdon Press, 1947), pp. 214-216. See
Ackroyd and Evans, The Cambridge Hustory of the Bible (Cambridge Univ. Press, 1975), 1,
p- 241.

'" Adolph Harnack, Die Briefsammlung des Apostels Paulus (Leipzig: ].C. Hinrichs,
1926), pp. 8-9. Harnack argues against J. Knox and C.L. Mitton, who had earlier
posited an Ephesian origin for the Pauline collection.

'* Walter Schmithals, Pawl and The Gnostics (New York: Abingdon Press, 1972), pp.
239-274.

19 Goodspeed, op. cit., pp. 216-219.

™ Eusebius, H.E. 111.25. Eusebius is clearly following an old tradition, as is typi-
fied in his statement concerning the Gospels: xai 81 taxtéov év npdrolg v dyiav
ebayyeliov teTpaktiv. . . Although the so-called Muratorian Canon mentions Luke as
the “third book of the Gospel” and John as the author of “The fourth of the Gospels,” in
the text published by F.W. Grosheide, Some Early Lists of the Books of the New Testament ,
Textus Minores, Vol. 1 (Leiden, 1948), Eusebius’ language is more reminiscent of that
of Irenaeus (Adv. Haer. 111.8): Neque autem plura numero quam haec sunt,
neque rursus pauciora capit esse Evangelia 'Eneid . . . téooapa kAipata tod kdopou,
tv @ dopév, kal téocapa kaborika nvevpata katéonaptar 8¢ ) "Exxinoia éni ndong tiig
g . . . Edoxkev fpuiv tetpapopeov 10 Edayyéhiov . . . There is no reason to assume that
Irenaeus is the founder of such a tradition in his polemic, but he appears to be using
arguments probably familiar to Christian apologists in his day.

' ].H. Charlesworth, “Introduction to A pocalyptic Literature and Related Works,”
in_].H. Charlesworth, ed., The Old Testament Fseudepl'g'mpha, Vol. 1: Apow.fypts'( Literature
and Testaments. New York: Doubleday and Co., 1983, p. 3.

2 Mark 9:2—13; Matthew 17:1-13; Luke 9:28-37335. Cf. Also the reference to the
Transfiguration or perhaps a similar Apocalyptic experience in 11 Peter 1:16-18.
The wording at the end of verse 16 is more in keeping with a Resurrection Apoca-
lypse than the transhiguration experience: “. .. dAL" énontar yevnBévieg tijg Ekelvou
peyaierdtnrog.”

2 Acts 9:3-8; 22:5-11; 26:12—19 (Conversion); Acts 16:9—10 (Macedonian vision);
Acts 18:9-11; 22:17-19; 23:11 (visions of God); Acts 27:21-26 (angelic vision). 11
Corinthians 12:1—-4 and Galatians 1:12 are also Apocalyptic references which may or
may not coincide with the preceding references.

* Revelation 4:1-2.

% Revelation 4:2f.

% This history is introduced by the statement, "AvaBa &3¢, kai Seifw oot & 8el
yevéobon peta tadra.

*7 Visions are commonly presented in dialogue form with some heavenly being. In
the Epistle of Peter to Philip and the Apocryphon of John, as examples, Jesus fulfills the role
of angelus interpres in imparting knowledge and comfort to his troubled disciples. See
also Robinson and Koester, Trajectories Through Early Christianity (Philadelphia: Fortress
Press, 1971), p. 197. Ina note comparing the dialogue passages in John's Gospel to later
Gnostic revelation discourses, Koester says: “See the casting of the discourses into the
pattern of the disciples’ questions and Jesus’ answers. The corresponding pattern of
Apocalypses is well known: The seer asks and an angelus interpres answers and gives
explanations and revelations.” P. Vielhauer takes an opposite position (Hennecke-
Schneemelcher, N.T. Apoc. II, 623), stating that only rarely is an angelus interpres the
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mediator of the N.T. Apocalypse, while Christ is the major interpreter. Nevertheless,
apart from the dialogue in chapter | (and even there the being is dpowov viov
dvBpanou), the warnings in the 7 letters (chps. 2-3) which were likely given by Christ to
John, and three brief passages clsewhere (16:15; 21:5-8; 22:6-end), the bulk of the
revelation is presented by angels and not by Christ. It could be argued that some
unidentified voices are really the Christ speaking (4:1;14:13; 16:1; 18:4ff.), but not
argued with certainty, for an angel just as easily might have been speaking.

* In addition to the various functions the angels perform throughout the Revela-
tion, chapter 12 gives a good description of the heavenly war fought between Michael
and his angels against Satan and his angels.

* Chps. 617 recount the history of the last days, 18—20 give the account of the end
of the earth, and 21-22 prophesy the establishment of the new heaven and earth.

* Justin Martyr, Exh. to Greeks, chp. 8; Dial. with Trypho, chp. 82; Origen, Contra
Celsum 11.8; Eusebius, H.E. 111.32,7-8 (quoting Hegesippus).

* Jude 14.

*2 R.H. Charles, Apoc. and Pseudepig. of the Old Testament, 2 Vols. (Oxford: Clarendon
Press, 1913), 11, p. 180.

A Hilary, Comment. in Ps., 132:3.

* Jerome, De Viris Hlustr . 4; Comment. in Epist. ad Titum 1:12.

* Augustine, De Civ. Dei 15:23.4 and 18:38, The work was also rejected in the Constit.
Apost. , 6:16.

% R.H. Charles, op. at., 11, p. 163. See E. lsaac, "1 Enoch”, The Old Testament
Pseudepigrapha, Val. 1 (ed. Charlesworth). New York: Doubleday and Co., 1983, p. 8.
Apparently following Charles, Isaac states: “1 Enoch played a significant role in the
early Church; it was used by the authors of the Epistle of Barnabas, the Apocalypse of
Peter, and a number of apologetic works. Many either knew 1 Enoch or were inspired
by it. Among those who were familiar with 1 Enoch, Tertullian had an exceptionally
high regard for it. But, beginning in the fourth century, the book came to be regarded
with disfavor and received negative reviews from Augustine, Hilary, and Jerome.
Thereafter, with the exception of a few extracts made by Georgius Syncellus, a learned
monk of the eighth century, and the Greek fragments found in a Christian grave (c.
A.D. 800), 1 Enoch ceased to be appreciated except in Ethiopia. The relegation of |
Enoch to virtual oblivion by medieval minds should not diminish its significance for
Christian origins; few other apocryphal books so indelibly marked the religious history
and thought of the time of Jesus.”

*" Eusebius, H.E. 111.25.7.

* Hennecke-Schneemelcher, op.cit., 1, p. 179.

* Ibid. , 11, pp. 188-190.

0 Photius, Patrol. Graec. 103, 985—988, and cited in N.T. Apoc. 11, p. 192.

! The Acts of Thomas relates the account of his missionary travels to India, but many
think that the account originated in Edessa. Greek, Syriac, Ethiopic, and Armenian
versions survive, demonstrating the popularity of this work in the Eastern Mediter-
ranean world. Eusebius, H.E. I11.1, notes that when the world was divided by lot among
the Apostles for missionary work, Parthia fell to Thomas.

 In the Mpdkerg "AvBpeiov xai MatBeia elg v nélv v avBponoedyav (Acta
Apost. Apoc. 11, I, pp. 65ff.), this land is described as the land of the cannibals, where
men obte Gprov fiobiov oite olvov Emvov, dAd’ fioav Eabiovieg odpkag dvBparov kai
nivoveg abtdv 16 alpa (chp.1). Another work, the Gospel of Matthias, was rejected with
the Gospel of Thomas by Origen (in Luc. hom, 1, p. 5.14 Rauer, cited in N.T. Apoc. 1, p.
308). While Basilides is said to have traced some of his teachings back to Matthias,



12 EARLY EGYPTIAN CHRISTIANITY

Puech notes that the fragments of Matthias’ gospel quoted by Clement “have manifestly
no marked Gnostic character” (N.T. Apoc. 1, p. 309).
43 Eusebius, H.E. II1.1.

 Ibid., 111.25.6.
 Walter Bauer, Orthodoxy and Heresy in Earliest Christianity, R. Kraft and G. Krodel,

eds. (Philadelphia: Fortress Press, 1971), p. xxiv.
* Ibid. , p. xxii.



CHAPTERI1I

EARLY CHRISTIANITY IN EGYPT

The founding of the Christian movement in Egypt is obscured by
legends which are difficult to evaluate for historical accuracy. The
problem does not arise from a lack of materials, for Egypt has been
the site for discovering many thousands of manuscripts and frag-
ments of texts during the past century, and of those found many were
seen to relate to the early Christian movement in that country. Never-
theless, no manuscript has yet been discovered which defines the time
when Egyptian Christianity was founded or chronicles the religion's
earliest development along the Nile. Before turning to the materials
from Egypt which relate directly to the early period of Christian
origins, some attention will be given to the sources of early Christian-
ity for which Egypt is at best of secondary interest.

The birth account of Matthew contains the earliest chronological
reference connecting Egypt with Jesus, and numerous legends
sprang up amplifying the Matthaean narrative. (The chronological
sequence of the events is treated here, not the chronological order of
the composition of the writings). In an account strikingly similar in
many respects to the Old Testament account of Moses’ early life,' the
author tells of the flight to Egypt of Joseph, Mary, and Jesus in order
to save the child from Herod’s edict to kill the children in and about
Bethlehem.” The length of the family’s stay in Egypt is not given in
Matthew’s account, and any attempt to link this experience to the
founding of Christianity in Egypt is at best fanciful and imaginative.
Such attempts were made, however, and are quite similar to the
fabulous accounts of the miracle-working child in other later so-called
Infancy Gospels. Jesus is portrayed in the Arabic Infancy Gospel, for
example, as a miracle worker and a prophet even during the flight to
Egypt.> The Gospel of Pseudo-Matthew contains not only stories of
miracles performed by the child, but also an account of the conver-
sion of an entire city (Sotinen, in the region of Hermopolis?) to
Christianity because of a miracle performed in an Egyptian temple.*
Present-day visitors to Egypt also encounter legends associated with
the visit of this Jewish family, but they have no more foundation in
historical evidence than the Infancy Narratives which were invented-
from the second century onward.®
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The next reference to Egypt in a Christian context occurs in Acts 2,
where the author relates that the Christian disciples miraculously
spoke in foreign tongues to men who gathered from all nations to
Jerusalem for the Passover Feast and who remained through Pente-
cost. Two points of special emphasis are found in this narrative, and
the first concerns the makeup of the audience:

"Hoav 8¢ eig "lepovcarnp katoikobvieg ‘lovdaion, avdpeg eddaPeic ano
navtog £Bvoug tdv OO ToV obpavov

And there were living in Jerusalem Jews, devoul men from every nation beneath
heaven.

In verses 9—11 this statement is expanded to a list of nations inhabited
by Jews, including Egypt. Some theories have been advanced con-
cerning the nature of the list itself, and it is sometimes argued that the
countries subordinated to and associated with the twelve signs of the
zodiac correspond to Luke’s catalogue,’ but there is no doubt that
Jews did dwell in the countries listed. Concerning the Nile Valley,
Bruce notes that “Jews had lived continuously in Egypt from the time
of Psammetichus II (c. 590 B.C.E.), receiving fresh accessions from
time to time.”® Both Philo and Josephus attest to the great numbers of
Jews in Egypt, the former stating that no fewer than a million lived
from Alexandria to Ethiopia:

kai 6T ok drodéovol puprddav Ekatov ol v "AleEdvdpelav kai Vv

xopav ‘lTovdaiol katotkodvieg Gnd 100 mpog APumv katafabpod péxp
tav dpiav Alboniag.’

. .. and that there are no fewer than one million Jews dwelling in Alexandria and
the land from the steep slope toward Libya to the boundaries of Ethiopia.

If Josephus’ estimate of the total Egyptian population is credible
(7,500,000, exclusive of Alexandria),'’ the Jewish Egyptians then
comprised approximately an eighth of the entire provincial popula-
tion. Even if the accuracy of the figures is questionable, these authors
elsewhere give ample evidence that numerous Jews were to be found
in all countries of the Mediterranean,'' and particularly in Egypt and
Alexandria.'* Josephus gives the unbelievably high figure of
2,500,000 for the number of Jews who would be present at Jerusalem
during the Passover Feast (he states that his figure is based on a census
taken by Cestius for Nero).” Despite this exaggeration, many Jews
from the Dispersion, and particularly from the large Egyptian Jewish
population, would have been in Jerusalem for the Passover and
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Pentecost feasts related in Acts 2. As they came in contact with
Christianity through the Pentecost speech of the disciples (and proba-
bly in earlier years by direct or indirect contact with Jesus and the
disciples), these Jews would have returned to their homes with vary-
ing degrees of information and conviction concerning the Christian
faith.
The second point of emphasis in the Acts narrative concerns the
speaking in tongues:
£Llotavro 8¢ kai é0avpalov Aéyovieg, ovy idov Gravieg obtol eloiv ol

Lalovvteg Noiihaion; kai ndg Hpeilg dxovopev Exaotog Tf) idig Srakékte
fudv v fj éyevviBnpev; "

They were both astonished and amazed as they said, “Consider, are not all these

who are speaking Galilaeans? Yet how are we hearing, each one in our own native

language?”
The significance of this experience is related to the meaning assigned
to dudhexTog (Dialectos), tor the possibilities range from regional dif-
ferences within the same language'” to the various languages of
different countries.'® If the latter possibility is chosen, the pilgrims in
the audience not only took some form of Christian belief back to their
homeland, but might have been expected to proselytize subsequently
in their native language. In the case of Egypt, the traditional position
taken by commentators is that Christianity spread first to Alexandria
as a ‘Greek-speaking’ religion and only considerably later was taken to
the native population in their local languages. Greek was the scrip-
tural language of Jews in Egypt, and although there is some evidence
that they had utilized Aramaic centuries before Greek became a
predominant language in Egypt (at Elephantine, for example), it is
certain that the Jews did not use Egyptian as their spoken language.
Thus, even if the Acts 2 account refers to many languages as opposed
to local dialects of the Aramaic language, this is not by itself com-
pelling evidence to argue for a proselyting effort among Egyptian
natives shortly afterward. The best evidences currently available
which are germane to the question of Christian origins are the Biblical
texts and Christian writings found in Egypt, and these will be treated
below.

In summary of the Pentecost narrative, one can suggest that Chris-
tianity would likely have spread to various countries through reports
of pilgrims and travelers to Jerusalem. Nevertheless, two problems
arise concerning the dissemination of the apostolic Kerygma and the
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relationship of converts in other countries to the Christians in
Palestine. The difficulty in arriving at a solution is compounded by a
lack of suitable criteria with which an assessment can be made.

The first of these, concerning how much of the apostolic Kerygma
would be passed on effectively and accurately by such informal and
unofficial means, is well illustrated by the incident of Apollos of
Alexandria,'” as will be seen shortly. The second, that of the relation-
ship of converts made indirectly (i.e. taught and converted by disci-
ples other than the apostles or missionaries commissioned by them)
can be answered partially by an appeal to Acts 11. When persecution
caused a dispersion of Christians from Jerusalem, some disciples
from Cyprus and Cyrene went to Syrian Antioch and taught the
Christian message to Gentiles (vss. 20ff.). The success which attended
this effort came to the notice of the Jerusalem authorities, who sent
Barnabas to establish a bond between the Gentile converts in Antioch
and the central congregation in Jerusalem." Although similar at-
tempts to unite or to reunite disparate Christian groups can be ob-
served in the Pauline csorpus,19 no meaningful estimate can be made
concerning the number of Christians in the Mediterranean world
who remained independent of Jerusalem or other major Christian
centers. One may assume that Christian groups sprang up in many
lands which were not united, either ecclesiastically or doctrinally, with
the Jerusalem church or its satellites. Egypt, with its large Jewish
population, may well have been a spawning ground for a number of
such groups along the length of the Nile.” The episode of Apollos
presents some evidence that Christianity had arrived in Alexandria,
at least, by the middle of the first century.

"lovdaiog 8¢ 1Tig "AnolAldg dvopatt, 'AleEavdpeng d yéver, dviip Aoyog,
katrjvinoev eig “Egecov, duvatog dv &v taig ypupaic. odtog fiv
Kkatnynuévog v 68ov 1ol Kuplov, kai [éwv 1@ mvedpat hdier kai

Edidaokev axpifpdg 1@ nepi tod “Inood, Emotdpevog pdvov 10 PanTioNd
"Todvvov.?!

A certain Jew named Apollos, a native Alexandrian who was eloguent and
well-versed in the scriptures, arrived at Ephesus. This man had been instructed in
the way of the Lord and, burning with zeal, he was speaking and teaching
accurately the things concerning Jesus, although he knew only the baptism of John.

To this text the bilingual Western text, Codex Bezae (D) adds the
following after xatnynpuévog: &v 1) matpide.* (He had been instructed in

his homeland). The reactions to this passage in generai, and to the
addition that Apollos had been instructed in his own country,*® have
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been varied, but there is general consensus that Christianity had to be
taken to Egypt by approximately 50 C.E., and most commentators
accept that interpretation.* However much agreement can be found
concerning the date that Christianity arrived in Egypt, some difficulty
persists in determining the kind of Christianity first attested there.
The text of Acts cited above states not only that Apollos was “burning
with zeal” but also that he “was teaching accurately concerning Jesus,
although he knew only the baptism of John.” The point of the Acts
narrative in recounting the Apollos episode appears to be twofold: (1)
Paul’s earlier associates, Aquila and Priscilla, had to take him aside
and teach him axpiféotepov (more accurately) the ways of God, and (2)
Paul, in Chapter 19:1-7, had to rebaptize some who had been taught
by Apollos because they had not been correctly taught. The general
explanation given regarding one who taught “accurately” yet had to
be taught “more accurately” is that Apollos taught correctly, but
inadequately. Bruce suggests that he knew only a Galilean gospel or a
‘Sayings’ Gospel,*® while Kdsemann believes that Apollos is a Chris-
tian teacher who is independent of the ecclesiastical, or ‘apostolic’
Christianity.”® Bauer takes a position similar to Kdsemann, arguing:
“Surely no one would care to label as in any sense ‘ecclesiastically oriented
faith’ that mixture made up of Alexandrian Judaism and scriptural
learning, of discipleship to John which knows only the baptism of the

Baptist and of Christian ingredients—Apollos himself does not at first
proclaim more than this at Ephesus.””’

In summary of this passage from Acts, then, one can support the
position that Christianity reached Egypt (at least Alexandria) at quite
an early date,” but no details of its transmission or its content can be
deduced from the account. The value of Apollos for the Lukan
narrative is the role he plays in the Ephesian ministry of Paul and his
associates, and any ancillary material relating to Egypt would have
been omitted for its relative unimportance.

The only other passage of the New Testament which has been
understood by some as a direct reference linking Christianity to
Egyptis I Peter 5:13 *Aonaletar Opdg 1 v Bapud®dvi ovuvekhektn kal
Madpkog 6 viog pov: (the congregation at Babylon, chosen together with you,
and my son, Mark, send you greetings ). Because there existed a fortress or
castle in the Nile delta near modern Cairo which was named Baby-
lon,* some few modern commentators have thought Peter was writ-
ing from there (the association of Peter with Mark, the traditional
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founder of Christianity in Egypt—to be discussed below—is a major
consideration in opting for the Egyptian site). A recent version of this
argument is put forth by Altheim and Stiehl, who dismiss Rome and
Mesopotamian Babylon as candidates for the site from which Peter
was writing, since neither is adequately identified or well-founded in
legend as the origin of Peter’s letter. Unfortunately for the choice of
Egyptian Babylon as the site, the evidence is not compelling. A later
bishop from a neighboring region identifies a bridge at Taposiris
(some 25 miles west of Alexandria) which was named for the Apostle
Peter. The modern authors suggest that perhaps the Apostle crossed
over the bridge or preached there, but one observes against such a
theory that no church is named after the Apostle in the neighborhood
(the usual method of commemorating sites made holy by visits of
religious leaders). Even less convincing evidence is brought into the
picture, such as the now discredited identification by Jose
O’Callaghan of Mark’s Gospel among the Dead Sea Scrolls, or some
inscriptional material from the Sudan which contains Peter’s name.*
Apart from such evidence, one must repeat that there is still some
attractiveness to the Egyptian Babylon, both because of Peter’s associ-
ation with Mark and the tradition of Mark preaching in Alexandria.
The entire argument identifying Egyptian Babylon with I Peter is a
weak one, however, and a telling response notes that “The Alexan-
drian Church laid no claim to it and this Babylon was so small a district
that it seems highly improbable that Peter made his headquarters
there without such a fact leaving any trace in early tradition.””' Fur-
thermore, as in Bell, “it is doubtful whether as early as this it was more
than a military centre, and whether we take 1| cuvekhextr (that [female)
which has been chosen with [you]) as the Church or St. Peter’s wife it is
unexpected to find either in a military camp.”* Most of those com-
menting on this passage prefer to understand ‘Babylon’ as symbolic of
evil, and a common pseudonym for Rome in Jewish and Christian
Apocalyptic literature of the first century C.E.”

Another disputed text thought by some to contain an early refer-
ence to Christianity in Egypt is a well-known letter of the Emperor
Claudius, discovered in 1920.* The emperor was answering com-
plaints brought to him by two delegations (whether both were sent by
Jews or one Alexandrian and the other Jewish is disputed™) which
were also delivering greetings and congratulations for Claudius’ ac-
cession. The emperor censures the Alexandrians and then warns the



EARLY CHRISTIANITY IN EGYPT 19

Jews “not to strive for more privileges than they possessed earlier,”
but rather exhorts them
“to profit by what they possess, and enjoy in a city not their own an
abundance of all good things; and not to introduce or invite Jews who sail
down from Syria or Egypt, thus compelling me to conceive the greater

suspicion; otherwise I shall by all means take vengeance on them as
fomenting a general plague for the whole world."*

Salomon Reinach was the first and most dedicated proponent of the
“Christian interpretation” of this document,” and he has had some
following, including M. Cumont.” The latter believed there was some
connection between the language of P. Lond. 1912 and Acts 24:5,
where Paul is described as a pestilent fellow who was causing a social
revolution among Jews throughout the world, extending Reinach’s
earlier theory that Christianity caused social unrest because of its
hope for an expected return of the Messiah. The probability of the
text referring to Christians is weakened considerably by the observa-
tion that Jewish-Greek tensions and conflicts were not new with
Christianity, and Jewish Christians were not the only Jews with active
Messianic expectations.™ Further, the belief of Reinach and Cumont
that Christian proselyting activity was responsible for social unrest
between Jews and Gentiles cannot be defended until considerably
later in the reign of Claudius, especially outside Palestine. The narra-
tive of Acts mentions that a famine occurred during the reign of
Claudius,” and that event is portrayed as preceding the formal
spread of the Christian faith beyond Judea and Syria. That Claudius
had fears of a social revolution caused by the Christian movement
soon after his accession seems quite impossible in the face of present
evidence. P.Lond. 1912, as is generally agreed, likely has to do with
limiting the influx of Jewish immigrants to Egypt, and thus attempt-
ing to control the riots which often took place between the Greeks and
Jews."
The well-known tradition that Mark was the official founder of
Egyptian Christianity is first recorded by Fusebius:
tovtov 8¢ Mdpkov mpdTOvV paowv éni tfig Alyvmtov otelhdpevov, 10

evayyéhov, 6 81 xai cuveypdyato, knpdfal, EkkAnoiag e npdrov én’
avtiic "Aietavdpeiag cuotioachal.
Now this Mark is the one whom they say to have been the first sent to Egypt to preach

the Gospel, which he had also written down, and the first to establish churches in
Alexandria itself.
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Eusebius gives no evidence from early sources for this tradition,
which continued in Egyptian sources and legends from the time of
Eusebius to the present,” and the account appears all the more
desperate in its claim for authenticity due to Eusebius’ attempt to
make Philo’s Jewish Therapeutae the first converts of Mark in and
about Alexandria.* Even Eusebius understands that his connecting
the Therapeutae to Christianity is based only on similarities rather
than explicit references to Christianity by the Philonic group, for he
concedes that many who are not Christian may doubt the strength of
the parallels which he cites:

el 8¢ T pun dokel ta elpnuéva idra elvan tiig xatd 10 edayyéhiov tohrteiag,

SvvacBut 8¢ xai Aloig mapd tovg dedniopévoug dppdtiey . . .

If someone does not think that the things which have been spoken are peculiar to the
Gospel way of life, but that they can be applied also to others besides those already
indicated . . .

atag 100 Pilwvog caeic kai dvavtippritoug mepi OV kad’ fpdg

Unapystv fryodpeba Aéterc.

These statements of Philo we think to be clearly and undeniably relating to our

religion.
The assertion that Mark was the first missionary to Egypt is also
couched in somewhat ambiguous terms, for Eusebius apparently had
no document or authority beyond the local tradition suggested by
paciv (they say). Morton Smith wrote that gaciv, “If not used imper-
sonally, should refer to Clement and Papias, who were named as the
sources of information in the preceding sentence.”*” Smith noted that
there is no mention of Mark journeying to Alexandria in the pre-
served works of Clement, but in 1958 he discovered a lost letter of
Clement to Theodore, in which Clement states that Mark traveled
from Rome to Alexandria after Peter’s death. Mark is further stated
in the letter to have composed a “more spiritual gospel” in Alexandria
to use for the initiation of worthy Christians into secret mysteries.
Within the letter Clement both admits the existence of the secret
gospel and supports the implication that at least in Alexandria there
was a dimension of Christianity not generally known in the world.**
The value of this evidence relating to Christian origins in Egypt will
depend upon the degree of one’s acceptance of the letter as actually
originating with Clement. A decade after publishing his Clement of
Alexandria and a Secret Gospel of Mark, Smith published an article in
which he summarized responses of scholars to the new discovery.*
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The overwhelming majority of those who had written on the subject
believe that the letter of Clement is genuine, but virtually nobody was
willing to accept the authenticity of the Gospel fragments as originat-
ing with Mark.*’ Apart from a strange inconsistency in judging histor-
ical authenticity on the basis of literary evidence, the summary given
by Smith shows a continued scholarly bias against the traditional role
of Mark in Egyptian Christian history.

Bauer, for reasons which will be discussed at length in another
context below, believes that the problems associated with the origins
of Egyptian Christianity are accentuated by the account of the succes-
sion of Alexandrian bishops traced in Eusebius.”’ One cannot fault
Eusebius for omitting biographical information on all the Christian
bishops in the various churches and cities he treats, even if such
information were available to him,” but the stark recital of names
associated with the Alexandrian succession and interspersed through
the Eusebeian account™ is devoid of any life-giving detail for Chris-
tianity in that region down to the episcopate of Julian, in whose reign
Pantaenus is described as a learned teacher presiding over ecclesiasti-
cal education:

‘Hyeito 8¢ mvikadta tiig thv motdv adtébh SwrpiPfic dvip xata

nawdeiov EmdoEdtutog, OSvopa avtd® Ilaviawog, £ dpyaiov EBoug
Sidaokareiov TdV iepdv Adywv nap’ adtoig cuvestdrog. ™

At that time a man named Pantaenus having a great reputation for his education
was directing the way of life of the believers in Alexandria, for from ancient custom
a school of sacred teachings had existed among them.

That much detail concerning Pantaenus already distinguishes him
from all that had been said previously by Eusebius about Christians or
Christianity in Egypt, but the historian continues to develop a portrait
of Pantaenus, while admitting his dependence upon tradition (in V.
10.1 he uses Adyog Exer [there s an account], and in 10.2 aaciv [they
say]). Pantaenus was influenced by Stoicism, was appointed to preach
in the East, and traveled among the Indians where he found converts
from an earlier evangelistic mission by Bartholomew. His reputation
as a scholar and teacher are further enlogized by Eusebius, who even
suggests that Pantaenus also may have left writings:
Cion dovil kai S ovyy pappdtmv toig 1dv Belov doypdtov Bnoaupovg
omopvnuaniopevos. >
. . orally and through writings he interpreted the treasures of the divine doctrines.
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This remarkable and historically plausible description of Pantaenus
strengthens Bauer’s point that the first ten Alexandrian bishops
named in Eusebius “are and remain for us a mere echo and a puff of
smoke; and they scarcely could ever have been anything but that.””
If, as has been mentioned above, Christianity was taken to Egypt by
the middle of the first century, an inexplicable silence in Christian
sources concerning the leaders of the movement and the develop-
ment of the church over the next 125—150 years is probably unique in
the history of Christianity.

One non-Christian source which has been thought by a few scholars
to shed light on second-century Christianity in Egyptis aletter written
to the Consul Servianus®” and attributed to the Emperor Hadrian.*
Were the letter authentic it would say little about the nature of the
Christians, for the intent of the author is to depict the fickleness and
capriciousness of the Egyptians rather than comment on the Chris-
tian religion. The uncomplimentary tone of the letter toward Chris-
tians refutes the possibility stated by Harnack that it could be a
Christian fabrication,®® and there is no clear indication within the text
identifying who might have written it or what motive lay behind it.
Johannes Leipoldt admitted that the text does reflect a knowledge of
conditions in Egypt, and further stated that perhaps the authenticity
of the letter had been wrongfully denied.®” One must conclude that its
value in the history of Egyptian Christianity is limited to giving a
terminus a quo for the arrival of that religion in Egypt, but even that
value is compromised or discounted by the uncertainty of the date of
the letter. The possibility of using the text as a commentary on the
nature of Christian orthodoxy or practice must also be discounted
because of the sarcastic tone and non-specific identity of the Chris-
tians in question. The terms used, if not meant to be seen as pejora-
tive, are too general to be of descriptive or analytical value (although
terms such as archisynagogus Judaeorum and Christianorum presbyter do
show at least superficial awareness of the organization of the groups
mentioned). For these reasons the letter cannot be pressed into ser-
vice as evidence for the introduction of Christianity into Egypt.

Although repeated assertions have been made above concerning
the early advent of Christianity in Egypt, it is clear that an appeal to
traditional literary sources which could be expected to shed light on
the subject cannot yield conclusive evidence for a first century arrival,
with the possible exception of the Apollos episode recounted in Acts.
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Even Bell’s hypothesis that the existence of the Catechetical School of
Alexandria in the second century was evidence of a substantial and
earlier Christian community is not compelling,®’ for no figures are
available concerning the size of the school, the date of its origin, or the
stimuli responsible for its beginning.®” Similar schools are not associ-
ated with other major Christian centers in the early centuries, sug-
gesting that the intellectual climate of Alexandria rather than the size
of the Christian community was responsible for the rise of the School.

There remain two areas, however, in which archaeological discov-
eries of recent years have produced sufficient evidence on the ques-
tion of Early Egyptian Christianity to be useful in this study. The first
of these has to do with the Biblical and non-Biblical Christian
manuscripts found at many sites along the Nile, both of Old and New
Testament texts. The second is the vexing question of Gnosticism and
Gnostic sources relating to the first two centuries. This latter question
deals not only with the approximate time when Christianity was
brought to Egypt, but also with the nature of that religion as it was
introduced to Alexandria, the Delta, and the Nile valley, or as it was
modified soon after its arrival.

The science of papyrology has been developed from meager begin-
nings about a century ago, so that H. 1. Bell in his inaugural lecture as
a Reader at Oxford, could say of Grenfell and Hunt: “When they
began their careers papyrology was still so young that a man might
almost carry the whole of it in his head, and specialization had not
yet become necessary.”” Discoveries of thousands of papyrus
manuscripts from Egypt alone span the millenium from the establish-
ment of the Ptolemaic dynasty in Egypt in the late fourth century
B.C.E. to (and even beyond) the Arab invasion in the seventh century
C.E., and the manuscripts include every kind of literary and non-lit-
erary text.” This remarkable wealth of materials recently recovered
has caused an emergent awareness of the degree of literacy in the
Hellenistic world. C. H. Roberts declares that in the first century C.E.,
writing was pervasive through all levels of society, “to an extent
without parallel in living memory.” The same author observes that
reading (and writing, by implication) is not an unusual accomplish-
ment among Christians in the New Testament. Jesus is pictured as
closing arguments against His Jewish opponents with the challenge
“Have you not read . .. ?” (Matt. 12:3; 19:4 of. 21:42), and, Roberts
asserts, one may then suppose that literacy was likely as common in
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Palestine and among Christians generally as the vast quantity of
papyri argues to be the case in Middle and Upper Egypt.* So that one
should not understand that Christians were limited to literacy within
their own religious tradition, Roberts eisewhere presents a selection
of authors and works from the Classical tradition found in Christian
libraries, from which he concludes: “What impresses most is the
range of reading among educated Christians in provincial
Egypt..."”

The problem of determining the date of the establishment of
Christianity in Egypt from evidences in non-biblical papyri is difficult
to evaluate, for the use of specific Christian formulae in contracts,
wills, or other official documents would not be expected in the first
two centuries, and the absence of specific Christian phrases in private
letters may be due either to the lack of their development and usage in
this early period or simply to the accident of preservation. Whatever
the reasons, “when we turn to the papyrus documents in search of
evidence for the results of such missionary effort we find, in the first
two centuries of our era, next to no traces of Christianity.”

Against the paucity of Christian evidences in non-literary papyri
can be placed an impressive array of Biblical texts from Egypt, includ-
ing the oldest known fragment of the New Testament.*”” This papyrus
text, (Papyrus Rylands Greek 457, or P 52), measuring 3.5 by 2.3
inches and containing John 18:31-33 on the recto and 18:37-38 on
the verso, was obtained by B. P. Grenfell in Egypt in 1920, and is
thought to have been recovered from Oxyrhynchus or perhaps the
Fayum. As in the case of a great number of Egyptian manuscripts, the
precise provenance is elusive because native discoverers are not likely
to divulge readily the source of their treasures and undermine a
lucrative business. Because the text continues from recto to verso (when
giving allowance for the gap created by the missing part of the page),
it is clear that the fragment belongs to a codex rather than a scroll.
Much has been written concerning the significance of the codex as a
Christian departure from traditional Jewish practice,”” and one study
provides evidence not only to show Christian preference for the
codex, but also to suggest “that its use (by Christians) was all but
invariable from the earliest times.”"' The Rylands fragment has been
dated no later than the middle of the second century,’”” and Roberts,
who made a careful comparison of the text with non-Christian papyri
from the end of the first and early second centuries, noted special
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similarities in letter forms to texts bearing dates corresponding to 94
C.E. and 127 C.E.™ This Egyptian copy of the gospel of John, then,
can be dated to the first quarter of the second century, and perhaps as
early as the end of the first century. If, as is generally assumed, John’s
Gospel was composed originally in or about Ephesus, this text is
precious evidence that Christianity not only arrived at an early date
(at least the latter part of the first century), but that Christian litera-
ture was being produced and circulated by early in the second century
in Middle or Upper Egypt. The early dating of this manuscript also
argues for a more rapid reproduction of Christian texts as authorita-
tive records for disciples than is usually presumed, for the final
editing of the Gospel of John is commonly dated to the end of the first
century. The possibility therefore exists, as Bell notes, “that this scrap
may take us back within twenty years of the original composition.”™

Other notable manuscript discoveries from Middle or Upper
Egypt, such as the Bodmer Papyri, the Chester Beatty Papyri (guesses
on the provenance of these two collections range from as far north as
the Fayum to Panopolis, or Akhmim, in the south), or the
Oxyrhynchus Papyri, also contain Christian Biblical texts dating from
the second century C.E. onward and representing an early prolifera-
tion of Christian writings throughout Egypt.

In a remarkable study analyzing the Greek Biblical papyri discov-
ered in Egyptand dated through the fourth century (when the author
of the study considers the value of the papyrological evidence to
become outweighed by the “major manuscripts”), C. H. Roberts could
catalogue no fewer than 116 Greek fragments of the Bible which can
be dated conservatively in the second, third, and fourth centuries.”
Of the 116 texts or fragments, 8 (all codices) are assigned to the
second century, although three of those are called “border-line”
cases, possibly belonging to the third century.’”® Other Biblical texts
besides these mentioned by Roberts in his study have also been
assigned to the second century, including the P. Rylands 457 men-
tioned above.” The weight of this evidence is great in favor of the
early diffusion of Christianity throughout Egypt, but some appar-
ently prefer to ignore such evidence, as W. Telfer, who argued in
1952, on the basis of a Palestinian letter concerning the date of the
Passover, that “Egyptian Christianity in A.D. 190 was thus confined to
the city (Alexandria) and its environs.””® Roberts replied in 1954 that
Telfer’s “astonishing statement” had the effect of denying the papy-
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rological evidence which has come forth from Egypt.” Telfer admit-
ted that Christianity probably arrived in Alexandria quite early, per-
haps by the middle of the first century, but he offers no explanation as
to how or why it was confined there, and his omission of the Biblical
textual evidence weakens his argument considerably. Perhaps he
would not have considered the owners of the Biblical texts to be
Christian, however, since he calls Demetrius, the bishop in Alexan-
dria from 189 C.E., the “Second Founder of the Church of Alexan-
dria.”® All who preceded Demetrius in Alexandria are thus catego-
rized as harboring “provincialisms that had been characteristic of
local Christianity” and out of harmony with the ‘catholocism’ estab-
lished in other Mediterranean countries. The question of orthodoxy
will be treated shortly, but here one should note that Telfer appears
willing to include the idiosyncratic Alexandrian Christians (and those
elsewhere in Egypt?) as non-Christians rather than identify them as
heterodox Christians.

In addition to the canonical Biblical papyri, a significant Christian
text dating no later than the middle of the second century, and
perhaps closer to the beginning of the century, was published in 1935
as Fragments of an Unknown Gospel (P. Egerton 2).*' Far from being an
heretical composition, the three extant fragments from this codex
show close affinities with all four canonical gospels, especially John,
and at the same time are not simply a harmony or series of quotations
from them. The text is not a collection of logia as those recovered in
the Gospel According to Thomas,” but rather contains parts of four
pericopes within the life of Jesus, including a denunciation of lawyers
by Jesus, a healing of a leper, a discourse on tribute-money, and a
miracle of sowing grain on the bank of the Jordan river and then
causing the grain to grow and ripen immediately afterward. The first
of the pericopes is rather Johannine in style, dealing with the con-
frontation between Jesus and the lawyers,” and the most striking
parallels from the Gospel fragment and John are as fcllows:

Epavvdte tag ypagds, &v alg Oueic dokeite Lonyv Exerv: éxeival elowv ai
paprupoiioat nepi pos. ur dokeite 611 &yd HABov katnyopiica Hudv tpog
tov natépa pov EoTiy & katnyopdv dpdv Mwiofic, eig dv Opeig NAnikate.
avtdv 8¢ Aeyoviwv: b oidapev 611 Mwiboel Ehdinoev 6 Bedg, o¢ 86 ok
oidapev mobev el, droxpiBeic 6 "Incobg elnev adroig viv katnyopeital
Bpudv f| dmotia . . . (fragment lv, €€. 7-19). pavvite tag ypapds, 61

Opeic dokeite év avtoig Lonv aldviov Exewv xai ékeivai elowv al
papropodoat nepi Epod (John 5:39). un dokeite 611 £yd katnyopriom HudV
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npdg Tov natépa’ E0Tiv & kutnyopdv Lpdv Mwioiig, eig v bueic fAnixate
(John 5:45). fiueig oidapev 611 Mwioel AehdAnkev & Bedg, Todtov B¢ odk
oidapev nébev Eotiv (John 9:29).

You search the scriptures, in which you think you have life; they are witnesses of me.
Do not suppose that I came to accuse you before my father; there is one who accuses
you, Moses, in whom you have placed your hope. And when they said, * We know
well that God spoke to Moses, but we do not know from where you come,” Jesus
answered and said to them, “ Now your lack of faith is accused . . .” (fragment Iv,
€€.7-19).

“You search the scriptures because you think you have eternal life in them; even
they are witnesses of me” (John 5:39). " Do not suppose that I unll accuse you before
my father; there is one who accuses you, Moses, in whom you have placed your
hope” (John 5:45),

“We know that God spoke to Moses, but as for this man, we do not know from where
he comes” (John 9:29).

These passages are certain evidence that the author of the Unknown
Gospel knew John's Gospel, but it appears that he took passages from
John and reworked them into a new and equally coherent narrative,
rather than to be a slave to the text. It may also be true that the author
simply had the same material independently in a context different
from John'’s Gospel. Parallels to the other canonical gospels are given
by Bell and Skeat,* and though they are not exactly parallel to the
Egerton fragments, scholars agree that the compiler knew some form
of all the gospels, even if he did not have a copy before him as he
wrote.” While the miracle beside the Jordan river is not found in the
canonical gospels, it is not inharmonious with some miracles de-
scribed in them, such as the withering of the fig-tree,* finding tribute
money in a fish,” or the calming of a storm.* The Unknown Gospel is
thus closer to the canonical tradition which is thought to have pre-
ceded it than to the apocryphal works believed to have been com-
posed in the second and third centuries. The provenance of P.
Egerton 2 is uncertain, but the fact that a number of papyri acquired
with the fragments came from ‘Oxyrhynchus makes that location a
natural possibility.** Where the gospel originated is also unknown,
but because of its ties with John (thought to have originated in Asia
near the end of the first century), and because it was likely composed
before the end of the first century, Bell and Skeat consider Asia and
Egypt to be possible sites of composition.” Its discovery in Egypt with
papyri of Egyptian origin weigh heavily in favor of an Egyptian origin
over an Asian one, however, especially since the papyrological evi-
dence shows that the Gospel of John was known in Egypt by the end of
the first century.
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One may summarize that the evidence of the Christian Biblical
papyri found in Egypt (including the quasi-canonical Unknown
Gospel) argues strongly for the arrival of the Christian religion in
Egypt before the end of the first century, and further that Christian-
ity was not confined geographically to the Alexandrian region. This
supposition is in accord with the picture of the spread of Christianity
drawn from other sources, and also meets expectations caused by the
presence of a large Jewish population in Egypt and the Christian
proselyting done among the Jews according to the well-known pat-
tern of missionary efforts elsewhere. To these factors must be added
also the degree to which literacy pervaded society during the first
centuries C.E., the early production of Christian writings, and the
leading role which Egypt (especially Alexandria) played in perpetuat-
ing the cultural and educational heritage of the Hellenistic world.

Itis from Egypt that one would expect to obtain the most detailed
picture of the growth and development of the new religion, and
consequently it is the unexpected and enigmatic silence of traditional
literary sources that is most disappointing. One must conclude either
that no evidence survived for chroniclers and historians to utilize
(most unlikely, since similar materials survived elsewhere) or that
such materials and traditions as did survive were purposely over-
looked or omitted by such writers as Clement, Origen, or Eusebius,
who would be expected to draw on previous traditions and sources in
their own works. An explanation for such attitudes and behavior can
perhaps be inferred from two separate, but related, observations.

The first was developed in the previous chapter, where Roman or
later Catholic Christianity was seen to have developed within a nar-
rowly defined geographical and literary tradition, which tradition it
later imposed throughout the Mediterranean world where it became
established. The second observation takes into account the material
developed in this chapter. If, as Telfer suggested above,”’ Demetrius
should be characterized as the “Second Founder of the Church of
Alexandria” to correspond with the arrival of the ‘catholicism’ estab-
lished elsewhere, one might then account for the silence among his
successors concerning the previous ‘Christianity’ in Egypt on the
grounds that they did not consider it Christianity at all. The history of
an established church would be covered by the invention of a list of
bishops succeeding from a traditional founder, Mark (who may or
may not be connected historically with the first mission to Egypt), but
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no details were attempted, except Eusebius’ awkward association of
the Therapeutae with Christianity.

The second observation suggested above is less easily documented
than the first, but is supported by the scanty sources available at the
present time, namely that the earliest Christian congregations in
Egypt likewise developed eclectic tendencies. The word “developed”
could be misleading here, for it is possible that Egyptian Christianity
in its early period may have resembled the original movement in
Palestine more closely than the Asia Minor version of Christianity in
the early second century, and may thus be seen as a continuation rather
than a development of the religious movement. There remains too
much uncertainty at present concerning the church in the middle of
the first century to make a final decision, however, and “developed” is
a less controversial choice.

Some important non-Biblical textual fragments might well be con-
sidered here asthey relate to the question of early Egyptian Christian-
ity. In 1897, Grenfell and Hunt began excavating at Oxyrhynchus,
and the first year they discovered a large collection of Greek papyri
dating from the first to the seventh centuries C.E., including one page
from a book of Sayings of Jesus.” They returned for further excava-
tion in 1903 after a six-year hiatus, and found another Sayings frag-
ment, this one written on the back of a survey-list of various pieces of
land which was written at the end of the second century or beginning
of the third.” Some eight fragments of a papyrus roll found at
Oxyrhynchus were also published in 1904 and identified as a second
or third century compilation of Jesus’ sayings™ and bearing consider-
able resemblance to the Synoptic Gospels. Since the discovery of the
Coptic Gospel of Thomas in the Nag Hammadi Library found in c.
1945, the sayings in that gospel which were common to these frag-
ments have led many to conclude that the Oxyrhynchus fragments
represented a Greek original of the later Coptic translation of a Gospel
of Thomas. Schneemelcher notes that since the three papyri did not
derive from the same book, their homogeneity could be maintained
only with great caution before the discovery of the Coptic text. Even
since that discovery it is apparent that the Logia of P. Oxy. 1 are not
simply the Greek original for the Coptic, as can be seen in the follow-
ing example:

Aéyer 'Incofc, 6nou &av dowv P otk elowv B0, kai dmov elg otiv pdvog,

Ay &y el pet” adtol: Eyerpov tov Aibov kakel edprioeig pe, oyicov 10
Evdov xédyd Bxel eipr.”®
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Jesus said, “where there might be two, they are not without God, and where there is
one man alone, | say that I am with him; Raise the stone and there you will find me;
split the wood (cross) and there I am.”

Thislogion is found in two passages in the Gospel of Thomas , logion 30
and logion 77:

NEXE IC XE NMA EYN QOMT NNOYTE MMAY 2N NOYTE NE NMA EYN CNAY
H OYA ANOK +(Q0O0n - NMMAY *

N2 NNOYWE ANOK' +MMAY 91 MNWNE €2PAT AYWD TETNAZE EPOEI MMAY
Jesus said, “where there are three Gods, they are gods; where there are two or one, |
am with him.”

“Split a piece of wood and I am there. Lift up the stone and youwill find me there.”

It is obvious that the Coptic Gospel represents a new ordering of the
sayings, or perhaps that both texts were derived from a common or
similar source. In .any case, the second century date for the
Oxyrhynchus text and the conjectured second or third century Cop-
tic translation both represent texts “of very great age.” The other
sayings of P. Oxy. 1 bear resemblance both to the Synoptics and to the
Coptic Gospel of Thomas , again suggesting a common or similar source
for both.”” The relationship between P. Oxy. 1 and the related texts
(Gospel of Thomas and the Synoptics) is quite similar to that between the
Egerton Papyrus Gospel fragments and the New Testament Gospels
mentioned above. In each instance the texts involved are dated earlier
than would be expected if established sources were being transported
to Egypt and there radically recast into new compositions.

P. Oxy. 654 bears a closer resemblance to the text of the Gospel of
Thomas than does P. Oxy. 1, but the Greek text is so fragmentary that
many gaps can be restored only hypothetically. Both texts clearly
purport to present the ministry of the Living Jesus (i.e. after the
resurrection),” and this theme is common to many Christian texts
found in Egypt.” The extremely fragmentary state of P. Oxy. 655
makes extensive parallel analysis impossible, but the text of fragment
no. 2 also shows some contact with the Gospel of Thomas or its sources:

tig Gv npooB(ei)n &ni v Hluciav Spdv; adto[g 8ldost duiv 1o Evdvpa

tpdv. Aéyovory avtd ol pobntai adtod- ndte Huiv épq:uvﬁf; £oe1 xoi TOTE G
dyopeba; Aéyer dtav éxdvonobe kai pr aloyuvofjze.'®

Who could add to your stature? He himself will give to you your clothing. His
d:.snpks say to him, “ when will you be revealed to us and when will we see you?"” He
said, “when you shall be undressed and not be ashamed . . .”.""'
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His disciples said, “when will you be revealed to us and when will we see you?”
Jesus said, “when you take off your clothing without being ashamed and take up
your clothes and place them under your feet like little children and tread on them.
Then you will see the Son of the Living One and you will not be afraid.”

The preceding examples indicate a relationship does exist between
the Oxyrhynchus papyri fragments and the Gospel of Thomas, even if
the precise nature of that relationship cannot be established with
certainty. Further complicating the origin of these early Christian
sources are some statements of Clement of Alexandria in his work,
Stromateis. The Gospel of the Hebrews'™ is lost, but fragments known
primarily through secondary sources have given it a generally ortho-
dox reputation among modern scholars,'™ and in the first quotation
given below, Clement compares a quotation from a Gospel of the
Hebrews to Plato’s Theaetetus and also to the Traditions of Matthias :

fi kdv 1@ ka®’ "Efpaiovg suawslup 6 Bavpdoag Paciievoer yEypantal Kai
6 Paciievoag avanavdrioetar, '™

And also in the Gospel According to the Hebrews it is wrilten, “He who has
marveled shall reign, and he who has reigned shall be refreshed.”

Clement later gives an expanded version of the same saying al-
though he does not cite his source in this later case:
ob navoetal 6 (ntdv, Ewg dv ebpy, edpdv 52 BapPnbricetar, BapPndeig 8¢
Bacihevoet, Baciievoag 8¢ navanadoetar'™

He who seeks will not cease until he should find, and when he finds he will be
astonished, and when he is astounded he will obtain royal power, and after he has
gained power he will find rest.

In the second usage of the Gospel of The Hebrews, without formally
naming his source, Clement appears to regard the text as authorita-
tive. Nevertheless, the four canonical gospels apparently had more
authority for Clement, for elsewhere he refers to an apocryphal Gospel
of the Egyptians :
IMpdtov pév obv év toig napadedopévorg fuiv tétaporv edayyeliolg ovk
Exopev 1o pnrov AL’ &v 1d xat’ Aiyvrtiovg.'®

In the first place, among the four gospels which have been handed down to us, we
do not have the saying, but in the Gospel According to the Egyptians.

Until the discovery of the Coptic Gospel of Thomas, the Oxyrhynchus
papyri fragments were widely thought to be part of the Gospel of the
Hebrews, based primarily on the following saying from P. Oxy. 654:
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Aéyer “Inoovg un mavodoBo & {ntdv . . . fwg Gv ebpy kai Stav ebpy
Ooppndrcetar kai Bappnoeic Pacidevoet kai Baciievoag dvanarioetar. '

Jesus said, “He who seeks, let him not cease until he finds, and when he finds he
shall be astonished, and when he is astounded he will obtain royal power, and after
he has gained power he will find rest.”

Comparison with the earlier quotations from Clement demonstrates
clearly that the texts are related, just as earlier comparison between
the P. Oxy. fragments and the Gospel of Thomas showed them to be
related. The key which would open modern understanding to that
relationship has not yet been found, but all three extant texts clearly
depend upon one or more earlier sources whose time and place of
origin can only be conjectured. The time of origin must be at least
early in the second century, if not earlier, allowing the development
of different names and textual traditions to develop by the end of the
same century, and the fact that all three sources known today came
from Egypt argues strongly for that country as the place of origin.
Although Bauer is certainly mistaken when he argues that the Gospel
of the Egyptians was the heretical “life of Jesus” used in Egypt as the only
life of Jesus,'® and that the Gospel of the Hebrews was the same kind of
work used by Jewish Christians in Alexandria,'®” it is not possible to
determine how Christians in Egypt viewed these works as compared
to the four canonical gospels. It is certain that both the canonical and
the non-canonical writings enjoyed widespread usage and popularity,
as is evidenced by the gospel fragments and texts found among early
Biblical papyri on the one hand, and the use of the early so-called
apocryphal texts and titles in the later literary development of Egyp-
tian Christian literature on the other hand.

Instead of pursuing the somewhat fruitless arguments (made fruit-
less by the fragmentary nature of the evidence) of Bauer, Telfer, and
others about the orthodoxy or heresy of earliest Egyptian Christian-
ity, the archaeological evidence rather seems to point toward an
undifferentiated Christianity based on a literary tradition encom-
passing both canonical and non-canonical works (both categories
being named as such here in light of their later status as defined by the
Catholic tradition). The forces which caused the narrow geographical
and literary outlook of the Western Church, as defined in the previ-
ous chapter, do not appear to have been felt strongly in Egypt during
the first two centuries of the Christian era. Bauer may be correct in
asserting that what later heresiologists attacked as “gnosticism” in
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Egypt at first may have been simply “Christianity” to Egyptian Chris-
tians, but he does not pay sufficient heed to the evidence of so-called
“orthodox Christianity” existing alongside it. Egyptian Christians did
accept the Apocalyptic literary tradition so notably rejected by the
Western Church, especially as reflected in the Resurrection Ministry
texts,''” but not at the expense of the gospel or epistolary tradition of
the emerging Catholic Church.

The process of differentiation in Egyptian Christianity may have
begun, as Telfer suggests, during the time of Demetrius’ episco-
pate,'" but perhaps for quite a different reason from the one given by
him. While Demetrius may have been responsible for purging
“Alexandrine Christianity of its idiosyncrasies,” and may “have begun
a new age for it,”'"* the impetus behind such action may have been
provided by a work written a short time earlier in the West. P. Oxy.
405 was dated by H. I. Bell to “a date around about A.D. 200,”'"* and
by Grenfell and Hunt “not later than the first half of the third century
and (it) might be as old as the latter part of the second.”'"* Although
the latter believed the text to be the oldest Christian fragment then
published, its date is not more significant than its identification as part
of the Greek text of Irenaeus’ Adversus Haereses.''” C. H. Roberts
makes a telling observation on the importance of this text for the early
period of Christianity in Egypt:

“Irenaeus’ work was written at Lyons about A.D. 180 and in this scrap we
should recognize not only the first fragment of a manuscript of Christian
literature contemporary with its author but evidence of the immediate
circulation of this powerful attack on Gnosticism among the Egyptian

churches and yet another witness to the close relationship subsisting
between the church of Alexandria and the West.”""®

The close relationship between Alexandria and the West may have
begun, rather than continued, with the heresy hunting inaugurated
by the appearance of Irenaeus’ work in Alexandria, and one may then
account for the distinction being drawn during the next century
between orthodoxy and heresy in Egypt. The same narrow approach
to literature earlier established in the West would then be imposed
upon Egypt, and the result would be a modification, or polarization,
of Christianity in Egypt from that time forward. This proposed
reconstruction of the history of Egyptian Christianity during the first
two centuries would account for the strange silence of Eusebius
concerning Egypt for most of that period, since his sources would
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naturally date from the imposition of a “Western Christianity” along
the Nile. The early written texts relating to Christianity would also be
accounted for, since Christianity is presumed to have made its arrival
by the middle of the first century or soon afterward, and texts later
deemed heretical would, during the first two centuries, exist
alongside Biblical texts and would also have authority equal or nearly
equal to them.

Such a tantalizing historical reconstruction must remain conjec-
tural, however, for there is not sufficient corroborative evidence to
sustain certainty of the hypothesis. It is possible that Irenaeus was a
leading representative in the attempt to define orthodoxy and heresy
which was occurring in many parts of the Christian Church toward
the end of the second century, rather than that Western Father being
the cause of such a movement. A Gnostic type of Christianity was
apparently more prevalent in Egypt than in the West, however, as
attested by extant evidence. One must emphasize that this is not to
argue that Gnosticism was predominant in Egypt, as some have done,
or that Catholicism was absent. Rather, Egyptian Christianity was
founded on a more broadly-based literary tradition and a less defined
ecclesiastical tradition than was the same religion in the region from
Syria to Rome, and it was only when that more stringently defined
Christianity made its appearance near the end of the second century
along with the Adversus Haereses of Irenaeus, that “orthodoxy” and
“heresy” began to be defined along lines now familiar to Christian
historians.
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ENDNOTES

' Matthew 2. Cp. Exodus 1-4. Raymond Brown gives a list of significant parallels
in The Birth of the Messiah (New York: Doubleday and Co., 1977), p. 113. Brown further
notes that the non-Biblical traditions (in the midrashic writings) concerning the infancy
of Moses provide even more parallels between Jesus and Moses (pp. 114ff.); and he
suggests that such “parallels between the Moses legend and the pre-Matthaean Jesus
infancy narrative may have been more obvious than we can now perceive” (p. 115).
Development of Old Testament themes in The New Testament has been long observed
by scholars, generally resulting in a lack of belief in the historical accuracy of the New
Testament narrative.

? The problems of the historicity of this account and its reconciliation with contem-
porary evidence (e.g. the rather detailed account of Herod The Great’s last days in
Josephus, yet without mention there of such a notorious act present problems for the
commentator) are well outlined by Brown, Birth, pp. 225-228. One should note that
lack of evidence supporting this narrative in contemporary sources does not by itself
invalidate Matthew’s historical credibility.

* N.T. Apoc. 1, pp. 408—409.

Y Ibid ., 1, pp. 410-413.

> Brown, Birth, pp- 203f,, lists some of the better known sites associated with the
family’s Egyptian sojourn. Such places in Egypt, as elsewhere, are primarily visited by
believers on pilgrimages, and have little, if any, bearing on the reconstruction of the
early historical period. Otto Meinardus, Christian Egypt: Ancient and Modern (Cairo:
American University Press, 1977), pp.1-2, comments briefly on the many legends
surrounding the Holy Family's visit to Egypt, including the unprovable assertion that
their stay lasted three years. He also notes that many modern Copts believe that many
in Egypt accepted the infant Jesus as divine and became converts to Him at that time.

® Acts 2:5. The textual variants for this passage present numerous difficulties.
Metzger (Text. Comment. pp. 290f.) gives a summary of some of the problems: “Why
should Luke think it necessary to mention that Jews were dwelling in Jerusalem?
Likewise, why should it be said that they were devout men; would not this be taken for
granted from the fact that they were Jews? Most amazing of all is the statement that
these Jews were persons from every nation under heaven. Out of all lands under heaven
could be understood—but since Jews were already an £8vog, to say that these were from
another £Bvog is tantamount to a contradiction of terms.” Further, xatoikobvieg gener-
ally means permanent residence, as differing from ém&npobvteg, which signifies visit-
ing on a journey (both are found in Luke’s writings). The narrative infers the audience
is composed of visitors, but the text is not consistent; in vss. 9 and 10 both words are
used to describe this same group: xai of xatoikobvteg tfiv Meconotapiav, and xai of
tmbénuodvieg ‘Popaior.

" Ernst Haenchen in The Acts of the Apostles (Philadelphia: Westminster Press, 1971),
pp. 169-170, note, gives a good summary of the argument. Studies done by F. Cumont
and F. C. Burkitt have shown the extent of astrological lore in the Old Testament, and
S. Weinstock tried to show that Acts 2:9-11 was an astrological list. Other commenta-
tors followed the argument, including B. Reicke, who suggested that the Christian
missionaries were dispersed from Antioch on the basis of this astrological list. Devia-
tions from the correct order and selection of countries in an astrological catalogue lead
Haenchen to conclude: “We do not know where Luke found this list; presumably his
source contained names only of countries, not of signs of the Zodiac.” He does not deny
a possible “zodiac-origin” for Acts, but argues that alterations were made to suit the
purpose of the author.
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® F.F. Bruce, Acts, op, cit., p. 85.
? Philo, Flaccus, 43. For Jews living outside Alexandria in Egypt see below n.34.

' Josephus, B. J. 11.385. The accuracy of Josephus’ figures may be enhanced by the
observation that a regular census was taken in Egypt (every 14 yrs. beginning in 9
B.C.E. Cf. W. M. Ramsay, The Bearing of Recent Discoveries on The Trustworthiness of the
N.T., 4th Ed. London, 1920, pp. 255-274), and Josephus likely would have had access
to imperial census records in Rome through his patrons in the Flavian dynasty toward
the end of the first century A.D.

" Josephus, B. J. VII. 43: 16 yap 'lovdaiwv yévog mOA pév kotd mdcav Thv
oixovpévny tapéonaptar toig tmywpiowg, thelatov 6¢ 1) Zupiq, passim.

'? Philo, Flaccus 55. Philo states that two of the five quarters of Alexandria were
primarily Jewish, although Jews were to be found also in numbers elsewhere in the city:
névte poipal tiig ndieds elowy, Endvoporl 1@V TpdTov otorxelov T Eyypappdrou povig:
tovtwv dVo lovdaixai Aéyovrar dia 1o whelotoug 'lovdaloug év Tavtalg Katolkeiv:
olxodot 8¢ kai &v taig &Alaig ook dhiyor onopddeg. Harnack (The Mission and Expansion
of Christianaty in the First Three Centuries, ]. Moffatt, trans. and ed. New York: Harper
and Bros., 1961), p. 8, argues that such a large percentage of Jews in the Empire could
be realized only through widespread proselyting of Gentiles and non-Jewish Semites,
with the result that “The Jews of the Diaspora were genuine Jews only to a certain
extent."

'* Josephus, B.J. V1.422-427.

" Acts 2:7-8.

'S Bruce, Acts, op. cit ., p. 83 says “While Sidhexnog does not exactly correspond to the
modern sense of ‘dialect’, having the wider meaning ‘manner of speech’, yet ‘dialect’ is
pretty much what is meant here: cf. The variant expression taig fiuetépaig yYAdooaig in
ver. 11.” The latter reference tends to weaken this position, for yAdooa is more
commonly found in Christian and Jewish (LXX) literature as ‘language’ than ‘dialect’
(cf. Arndt and Gingrich, Greek-English Lexicon of the N.T. etc. Chicago: U. of Chicago
Press, 1957, p. 161). Yet the fact that the people are portrayed as sharing the knowledge
with each other might suggest a common language with minor variants.

'® Haenchen, op. cit., pp. 168f: “The equation of ‘tongue’ (vs. 4) and Sidhextog in
verse 8 shows that speech in different languages is meant . . . At all events, the assem-
bled pious Jews of the diaspora are thunderstruck, since each hears Christians speaking
in his own native tongue. Luke expresses this in few words, as verse 4 has made it clear
that the Christians are speaking several different languages; it is of little consequence
how many Christians speak Parthian etc.”

7 Acts 18:24-19:6; cp. 1 Cor. 1:12; 3:4-23; 4:6; 16:12; Titus 3:13. One cannot
prove that all the references are to the same Apollos, but most commentators assume
that to be the case.

'8 Some differences may be seen in the reporting of events after Paul's conversion in
Gal. 1:21 and Acts 9:23—50; 11:25-30. The accounts are not irreconcilable, however,
and Paul’s association with Barnabas is assumed in Galatians 2:1 (indirectly agreeing
with the Acts narrative).

'* Paul had not visited Rome when he wrote to the Romans, but he hoped to do so
(15:28f.) for the purpose of uniting them to his other branches (1:9-13; 15:19-25).
The Galatians are chided for removing their allegiance from Paul to another faction
(1:6—10), and the divisiveness of the Corinthians is denounced in favor of unity based
on the earlier preachings of Paul (1 Cor. 1:10-3:23).

% Bauer, op. cit, p. 46 n.6, asks “Is it possible to demonstrate not as an occasional
occurrence, but as a general rule, that a large population of Jews should immediately
attract Christianity?” As for Jews living south of the delta, see notes 9 and 10.
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' Acts 18:24f.

2 B, Metzger, Text. Comment. on the Greek N.T. (New York: United Bible Societies,
1971), p. 466. See also ]J. Finegan, Encountering New Testament Manuscripis (Grand
Rapids: Eerdmans Pub., 1974), p. 64 for a brief statement of the nature of the codex.

® matpig is given in A&G as meaning both homeland or country and hometown or
one’s own part of the country. For present purposes it makes little difference where in
Egypt Apollos would have received his Christian training, although most would assume
his native Alexandria.

* F. F. Bruce, The New International Commentary, Acts (Grand Rapids: Eerdmans,
1954), p. 381: “It is not explicitly stated (except in the Western Text) that Apollos
received his accurate instruction ‘in the way of the Lord’ in his native Alexandria, but he
may well have done so. The origins of Alexandrian Christianity are lost in obscurity,
but the gospel certainly reached the Egyptian capital at a very early date.” Cp. Bruce,
Acts, op. cit., p. 351, and Haenchen, op. cit., p. 550, who cites as “unlikely” an argument
by Zahn that some pilgrims had taken a vague report concerning John the Baptist and
Jesus back to Alexandria. Johannes Munck gives one of the most sceptical positions
(Acts of the Apostles, New York: Doubleday & Co., 1967), pp. 182-183, when he states
that “Apollos may well have grown up and been educated in places other than the city
where his family had originally resided.” Bauer, op. cil., p. 46 sees it as “no accident”
that "an amplification of the original text insists on knowing something about the most
primitive period of Christian Egypt.”

¥ Bruce, Acts, op. cil., p. 351.

* E. Kisemann, “Die Johannesjunger von Ephesus,” Zeitserhift fiir Theologie und
Kirche (1952), p. 153,

7 Bauer, op. cit., p. 46.

** H_I.Bellis a notable exception to the preceding argument. Commenting on Acts
18:24ff., Bell says: (Evidences of Christ. in Egypt etc.) “This also has been taken as
evidence for the early presence of Christianity at Alexandria, but if it has any relevance
at all it seems to me to make in the opposite direction. We do not know at what age
Apollos left Alexandria . .. It is true that D adds after xatnynuévog the words &v tij
natpidt, but this is one of those Western variants which look very much like interpola-
tions.” Bell's argument is possibly correct but it is also unnecessarily destructive of the
evidence, since no reason compels the reader to doubt Apollos could have received
Christianity in Egypt or that the Western text editor had some ulterior motive for
adding the variant in question. Bell's argument is the more curious on this point, since
he concludes his article with the following observation (p. 204): “This evidence seems to
justify the inference that even in the second century the number of Christians in
Middle Egypt was considerable.” He had argued earlier (p. 190) that although he
discounted the value of Acts in determining the existence of a Christian community in
Alexandria during the first century C.E., he still believed that such a community did
exist. Cp. Bell, Cults and Creeds in Graeco-Roman Egypt (New York: Philosophical Library,
1953), p. 79.

0 Josephus, Antig. 11.315; Strabo XVI1.30; Diod. 1.56. Smith (Dict. of Greek and
Roman Geog. London: John Murray, 1873), p. 360 describes the Egyptian fortress
(modern Baboul) as the border town “between Lower and Middle Egypt, where the
river craft paid toll ascending or descending the Nile ... In the age of Augustus the
Deltaic Babylon became a town of some importance, and was the headquarters of the
three legions which ensured the obedience of Egypt.”

% Franz Altheim and Ruth Stiehl, Christentum am Roten Meer, Zweiter Band . Berlin:
Walter de Gruyter & Co., 1973, pp.297-299.
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31 Donald Guthrie, N.T. Intro., vol 3: Hebrews to Revelation (Chicago: Inter-Varsity
Press, 1964), p. 126.

2 H. 1. Bell, Evidences, op. cit., p. 187.

3 See esp. Rev. 14:8; 16:19; 17:5; 18:2,10,21. Cp. Sibylline Books V.143; IT Baruch
11:1, passim.

* The papyrus text was designated London Papyrus 1912, published by H. 1. Bell in
Jews and Christians in Egypt (London: Oxford Univ. Press, 1924).

* Bell, Evidences, op. cit., p. 188. Cp. K. Baus, From The Apostolic Community to
Constantine (London: Burns & Oates, 1965), p. 128.

% P Lond. 1912, €€.98—100, transl. by Bell, Jews and Christ., op. cit. , and Evidences , op.
cit., pp. 188-189.

% Salomon Reinach, “La premiére allusion au christianisme dans I' histoire,” Revue
de [ histoire des religions 90 (1924), pp. 108—-122.

% M. Cumont, “La Lettre de Claude aux Alexandrins,” Revue de [ 'histoire des religions
91 (1925), pp. 3-6.

% See Bell, Evidences, op. cit., p. 189. The recently-discovered Dead Sea Scrolls and
much Pseudepigraphic literature recovered during the past century are replete with
references to an expected Messiah. Some works (e.g. I Enoch, Il Baruch, and the
Testaments of the Twelve Patriarchs) contain such specific references to the messianic age
that scholars generally argue for Christian interpolations and editing of those texts.

0 Acts 11:26-28.

"' Bell, Evidences, op. cit., pp. 189-190. Cp. Baus. op. at., p. 128, who says “its
wording can without difficulty be understood as referring to the continual quarrels of
the Jewish inhabitants of Alexandria among themselves and with the Greek popula-
tion, which repeatedly led to bloodshed.”

2 Eusebius, H.E. I1.16:1. A. Harnack (Mussion, op. at.), 11, p. 159 claims that
“Euscbius found nothing in his sources bearing on the primitive history of Christianity
at Alexandria . ..” Bauer, op. cil., p. 45, responds that Eusebius was diligent in trying to
find Christian evidences in his sources even citing unnamed Greek authors for material
relating to the Jewish revolt under Trajan: tadta kai "EAAivev of té kot Toug altoig
1povovs ypagfi napaddvies avtois iotdpnoav piipacy. (H.E. IV 2.5).

# See e.g. Gregory Nazianz, On Athanasius (XX1.7), where the author speaks of
Athanasius being led up to the throne of St. Mark to become Patriarch of Alexandria;
Jerome, Commen. in Matt., Prodem.6, and De Vir. Illustr. 8 (both probably derived from
Eusebius) and John Cassian, Institutes (11.5), who claims that the monks “recgived that
mode of life from the Evangelist Mark of blessed memory, the first to preside over the
Church of Alexandria as Bishop . . .” A. S. Atiya, Hist. of Eastern Christianity (Notre
Dame: U. of Notre Dame Press, 1968), p. 25f. gives a bibliography for the earliest
patriarchs of Alexandria, but the Markan tradition cannot be pressed beyond Arabic
sources to Coptic or Greek originals, thus weakening its claim to be early or authentic.
C. H. Roberts, “Books in the Graeco-Roman World and in the New Testament,” The
Cambridge History of The Bible (Ackroyd and Evans, eds. Cambridge: Cambridge U.
Press, 1970) 1, p. 59, makes the interesting observation that Mark is “a minor founder
figure for a major church.”

“ Philo describes the Therapeutae in his De Vita Contemplativa, and he compares
them to the Essenes, who are more active and less severe in asceticism. Eusebius is
anachronistic in reading Christian monastic practices back to this group who lived in
isolation near Alexandria and also near Lake Mareotis. The Christian monastic move-
ment began considerably later and had Egypuan, rather than Jewish, origins. One
might note in this regard, that although Sozomen used Eusebius as a source for his
work (H.E. 1.1). and despite the exaggerated value he puts upon monastic discipline as
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the true Christian philosophy (1.12,13; 111.14, passim), this historian does not stress the
Christianity of Philo’s Therapeutae (I,12): “In this narrative, Philo appears to describe
certain Jews who accepted Christianity, and yet retained the customs of their nation;
for no remains of this way of life can be found elsewhere.”

¥ Eusebius, H.E. 11. 17.15.

* Ibid ., 11.17.18.

7 Morton Smith, Clement of Alexandria and a Secret Gospel of Mark (Cambridge:
Harvard U. Press, 1973), p. 27.

™ Ibid., p. 446.

9 Morton Smith, “Clement of Alexandria and Secret Mark: The Score at the End of
the First Decade,” Harvard Theological Review 75:4 (1982), pp.449-461.

0 Ibid ., p-457: “In sum, ‘the state of the question’ would seem to be about as follows:
Attribution of the letter to Clement is commonly accepted and no strong argument
against it has appeared, but Clement's attribution of the gospel to ‘Mark’ is universally
rejected.”

*' Bauer, op. cil., p. 45.

5 Eusebius emphasizes the uniqueness of his work in H.E. 1.1.3: &nei kai tpdrot viv
tfic bnoBéoewg EmPavteg ola tiva Epipny kai dtpiPf iévar 680v Eyxerpoluey . . . Euse-
bius declares that not even the bare footsteps of earlier writers can be seen, exceptin a
few instances of contemporary records left for the future. Even allowing for literary
exaggeration, one has no reason to doubt the difficulty Eusebius had in obtaining
suitable sources concerning the churches and their leaders. The selective nature of his
work is also stressed by Eusebius:

6oa toivuv elg v mpokepévpy OndBeov Avortedeiv fyovpeba tdv adtolg exeivoig
onopadnv pvnpovevBéviov, dvaieEdpevor kai dg v éx Aoyikdv Aepdvov Tag
émbeiovg abtdv v mdkat ovyypadéov drnavbiodpevor povdg, 8 dPnyoeng
iotopixiic mepacopcda copatonorfjoal, dyandvies, el kai pn dndviov, 1dv & odv
pdiiota Sapaveotdtov tod cotiipog fudv drootdrwv tdg Sadoyag katd Tdag
danperodoag 11 kai viv pvnuovevopévag éxkAnoiag dvacooaipeba. (1.1.4).

** The Eusebeian catalogue of the accession of the first twelve Alexandrian bishops is
as follows: Mark (I11.16); Annianus (11.24); Abilius (111.14); Cerdon (111.21); Primus
(IV.1); Justus (1V.4); Eumenes (IV.5.5); Marcus (1V.11.6); Celadion (1V.11.6); Agrip-
pinus (IV.19-20); Julian (V. 9); Demetrius (V. 22). Eusebius uses a combination of
emperor year-rules and episcopal year-rules (“after so many years,” etc.) to establish
chronology, but with the sole exception of Pantaenus’ rule of the catechetical school at
Alexandria no event or personal description serves to suggest this list is more than a
fabrication by Eusebius or perhaps someone else in the third century.

* Eusebius, H.E. V.10.1.

* Euseb., H.E. V.10.4 H. ]. Lawlor and J. E. L. Oulton, Eusebius (London: SPCK
Press, 1954) 11, p. 165, dispute this point, saying Eusebius “nowhere mentions any
written work of Pantaenus, and there is no good evidence from any other source that
Pantaenus was a writer.” They continue that Clement can be used as evidence against
Pantaenus writing, for in Euseb. H.E. V.11.3, where the Stromateis are quoted, Clement
says he is writing to preserve what he heard from Pantaenus and other teachers. Later,
in VI.13.9, Clement is quoted in his De Pascha as saying that he éxpracOfjvar dporoyel
npog tdv Etaipwv dg Etuyxev rapd tdv dpyainv npecPutépov dknkoos tapaddoels ypapi)
10i¢ peta tadra napadolval . . . The fact that Clement was compelled to write what he
had heard from his teachers hardly seems to justify the assumption that the tradition of
Egypt, and especially of Alexandria, would suggest otherwise. As papyrus collections



40 EARLY EGYPTIAN CHRISTIANITY

found in Egypt during the past century show that writing was common among poorly-
educated people, who would argue that a religion so tied to books and written tradi-
tions as was Christianity would not produce some writing within the Alexandrian
school before Clement? On the other hand, with all the texts now known, some written
record might have been expected to survive, and one might question how well estab-
lished the school was before the time of Clement.

% Bauer, op. cit., p. 45.

57 On the relationship of Servianus to Hadrian see Dio’s Roman History LX1X.17.

* The letter is quoted by Flavius Vopiscus, Vita Saturnini 8. See Ernst Hohl, ed.,
Scriptores Historiae Augustae , 2 vols. (Leipzig: Teubner, 1927, reprinted 1971, Vol. 2, pp.
227-228). Bauer, op. cit., p. 47, considers the document spurious, but admits it is
significant that a great historian (H. Gelzer) regarded it as authentic. Harnack, Mission,
op. cit., I, pp. 250, 275, and II, p. 160, admits the letter is controversial and should be
used cautiously except as a third century witness. The relevant portion of the text is as
follows: “Aegyptum, quam mihi laudabas, Serviane carissime, totam didici levem
pendulam et ad omnia famae momenta volitantem. Illic qui Serapem colunt, Christiani
sunt et devoti sunt Serapi, qui se Christi episcopos dicunt; nemo illic archisynagogus
Judaeorum, nemo Samarites, nemo Christianorum presbyter, non mathematicus, non
haruspex, non aliptes. Ipse ille patriarcha cum Aegyptum venerit, ab aliis Serapidem
adorare, ab aliis cogitur Christum . .. unus illis deus nummus est; hunc Christiani,
hunc Judaei, hunc omnes venerantur et gentes.”

% A. Harnack, op. cit., 1. p. 250.

% Johannes Leipoldt, Das Evangelium Nach Thomas. Berlin: Akademie Verlag, 1967,
p-3.

' Bell, Cuits and Creeds, op. cit., p. 80.

2 Atiya, op. cit., p. 33 gives the following description of the school, although he does
not cite references or sources: “The Catechetical School of Alexandria was undoubt-
edly the earliest important institution of theological learning in antiquity. ... Yet it
would be an error to limit its curriculum to theology. It was a college in which many
other disciplines were included from the humanities, science and mathematics, al-
though its chief function in the age of faith was religion.” Bell (Cults and Creeds, op. cit.,
p. 96) is not so specific in spelling out the curriculum, but he is in general agreement
with the description of Atiya: “. .. The principal motive was no doubt to provide for
Christians a means of higher education other than that of the pagan university in the
Museum.”

53 H. L. Bell, Recent Discoveries of Biblical Papyri. (Oxford: Clarendon Press, 1937), p.
3. Hunt and Edgar, Select Papyri (Cambridge: Harvard U. Press, 1959, 1963) L, p. IX
suggest a more recent date for the beginning of papyrology: “A scientific pursuit of
Greek papyri has been in progress for little longer than a generation.”

% Itid. Bell lists the following as illustrative of the subjects in the papyri: *. . . from
the Paeans of Pindar or an Ode of Sappho to the popular literature of Graeco-Roman
Egypt or late rhetorical exercises, Biblical fragments and works of Christian theology,
documentary papyri of every category . . ." The table of contents for Vol. 1 of the Hunt
and Edgar collection extends the list to include agreements, receipts, wills, letters,
invitations, orders for payments, prayers, horoscopes, etc. This list implies that the
modern reader can glimpse the gamut of the common man's activities, habits, religious
ideas, and culture by studying this written legacy from the past.

% C. H. Roberts, “Books in the Gr.-Rom. World," op. cit., I, p. 48.

5 Ibid .

% C. H. Roberts, Manuscript, Society, and Belief in Early Christian Egypt. London:
Oxford Univ. Press for the British Academy, 1979, p.63.
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% Bell, Evidences, op. cit., p. 191. In his Recent Discoveries, op. cit., p. 29, Bell indicates
the relative insignificance of the lack of evidence for Christianity in the legal documents
of the first two centuries: “legal and official documents cannot in any case be expected
to indicate the religion of the persons mentioned in them.”

% C. H. Roberts, An Unpublished Fragment of the Fourth Gospel (Manchester: The
Manchester University Press, 1935).

™ Jack Finegan, Encountering New Testament Manuscripts (Grand Rapids: Eerdmans
Pub. Co., 1974), pp. 27-29. See also L. D. Reynolds and N. G. Wilson, Scribes and
Scholars, A Guide to the Transmission of Greek and Latin Literature, 2nd Ed., Revised
(Oxford: Clarendon Press, 1975), pp. 30-32. C. H. Roberts, “Books™ op. it ., p. 58,
emphasizes the point, “as it marks the independence of the Church from Jewish
traditions and practices and points the way to the formation of the Christian Canon.”

" C. H. Roberts, “The Christian Book and the Greek Papyri,” Journal of Theological
Studies 50 (1949) p. 158. F.G. Kenyon, The Text of the Greek Bible, 3rd Ed., Rev. by A. W.
Adams (London: Duckworth, 1975), p. 8, says of the Christian use of the codex: “But
discoveries in Egypt, especially some of quite recent date, have shown that not later
than the early years of the second century the experiment was tried of utilizing the
codex form for papyrus. It seems that this was almost certainly the invention of the
Christian community and is closely associated with the Bible itself.” Bell, Recent Discover-
ies, op. cit., p. 25, says . . . and the fact is the more remarkable because second century
papyriof pagan literature are almost, perhaps entirely, without exception in roll form.”

" Bell, Evidences, op. cil., pp. 199-200.

™ Roberts, Unpublished Fragment, op. cit. , pp. 13—16.

™ Bell, Evidences, op. cit., p. 200.

™ Roberts, “The Christian Book ...," op. cit., pp. 155ff. Itis well known that although
papyrus rolls were commonly used in the Graeco-Roman world, most climates are not
hospitable to the preservation of papyrus (dryness makes it brittle and dampness makes
it rot). The Egyptian climate south of the Delta is sufficiently dry that if the papyrus
were above the Nile flood level, it would be preserved indefinitely, even if becoming
brittle with age. The climate of Khirbet Qumran near the Dead Sea and a very few
other locations are also capable of preserving texts, and recent discoveries in these
areas suggest a widespread interest in books and texts throughout the Mediterranean
Hellenistic world.

™ The eight listed are (and the last three are the questionable ones); P. Baden 4, P.
Oxy. IV.656, P.Ryl. 1.5, The Chester Beatty Numbers and Deuteronomy, P. Lips. 170,
The Chester Beatty Ezekiel, Daniel, and Esther, the Jeremiah from the same collection,
and P. Antinoopolis inedit. (Psalms). The codex form in all cases of the Old Testament
texts mentioned, and the Christian contractions, the nomina sacra in some of them (e.g.
ic, kc, and kv in P. Beatty 6 and P. Baden IV,56), are considered sufficiently strong
reasons for assigning them a Christian, rather than a Jewish, origin. On nomina sacra in
The Old Testament, see Roberts, “Books in The Graeco-Roman World ... .," ep. cil., pp.
60-61.

™ P.S.I. VIIL, 921, a fragment of a Psalter of Florence which was written on the verso
of a document dated in 142-143 C.E., was rejected as a second century text by Roberts
for “palaeographical similarities with the next century,” but Bell (Evidences, op. cit., p.
201) argues that “it is most unusual in a roll used again in this way to find a longer
interval between recto and verso than about fifty years.” He thus prefers a second
century date. A fragment of a codex containing Exodus and Deuteronomy, P. Baden
IV.56, was assigned to the second century by the editor Bilabel, who was followed by
Bell (Recent Discoveries , op. cit., p. 15).
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™ W, Telfer, “Episcopal Succession in Egypt,” JEH 3 (1952), p. 2. The letter is
quoted in part in Eusebius, H.E. V.25, and was written during the time of Victor, who
became bishop of Rome in 189, the same year that Demetrius became bishop of
Alexandria.

7 C. H. Roberts, “Early Christianity in Egypt: Three Notes,” JEA 40 (1954), p. 92.

8 Telfer, loc. cit.

5 H. I Bell and T. C. Skeat, Fragments of an Unknown Gospel and Other Early Christian
Papyri (London: British Museum Pub., 1935). The dating to the early second century is
based on comparison with P. Berol. ined. 6854, written in the reign of Trajan, P. Lond.
130, a horoscope calculated from 1 April A.D. 81,and P. Fay. 110, dated to A.D. 94 (See
pp- 1-2).

8 Guillaumont, et al., The Gospel According to Thomas (New York: Harper and Row,
1959). The Coptic text was one of 52 tractates associated with the Nag Hammadi
Library, purportedly found near the city of the same name in 1945. More of its
significance in the history of Egyptian Christianity will be mentioned later.

8 J. Jeremias, in N.T. Apoc., op. cit., I, pp. 9495, understands the passage to be the
conclusion of a trial in which Jesus had been accused of breaking the law, perhaps a
violation of the sabbath.

8 Bell and Skeat, op. it ., pp.27-35.

¥ Jeremias, loc. cit.: “There are contacts with all four Gospels. The juxtaposition of
Johannine (I) and Synoptic material (II and III) and the fact that the Johannine
material is shot through with Synoptic phrases and the Synoptic with Johannine usage,
permits the conjecture that the author knew all and every one of the canonical Gospels.
Only he had no one of them before him as a written text.”

8 Mark 11:12-21; Matt. 21:18-21.

8 Matthew 17:24-27,

® Mark 4:35-41; Matt. 8:23-27; Luke 8:22-25. These miracle-accounts were se-
lected because they exhibit characteristics similar to the miracle in P. Egerton 2, namely
Jesus' miraculous control over the elements. Miracles of catching many fish, causing the
destruction of many pigs, providing food to feed thousands, and others also fit the
same general pattern.

* Bell and Skeat, op. cit., p. 7.

% Ibid. , p. 39.

9 See above, note 78.

# B.P.Grenfelland A.S. Hunt, New Sayings of Jesus and Fragment of a Lost Gospel from
Oxyrhynchus (New York: Oxford Univ. Press, American Branch, 1904), p. 9. This
fragment is now known as P. Oxy. 1.

% Ibid., pp. 9-10. The dating is moved back from late third century in Grenfell-
Hunt to late second or early third century by W. Schneemelcher, N.T. Apoc. 1, pp.
98-99. This fragment is now known as P. Oxy. 654

M Ibid, Pp- 39-47, for the text and commentary of these fragments, known as P.
Oxy. 655.

% P. Oxy. 1, logion 5.

% Schneemelcher, N.T. Apoc. 1, p. 98.

# Ibid., pp. 105-110 for the parallels and references.

% P. Oxy. 654, 11.1-5: {oi}roior of Aéyor oi[. . . olig éLd]Anoev "Incodg 6 L@V k[vpiog .
.. ] kai Bopd kai Eunev [adtoig nig Sotig] dv 1dv Adywv tovt[wv dkovan Bavdtov] ob pi
yevomtal. Gosp. Tiomas. N.H.11.32:10-14:

NAEI NE MNPAXE E€6HN' ENTAIC ETONZ ° XO0Y AY® AYCZATCOY Ne!
AIAYMOC TOYAAC BWMAC AYW NEXAY XE NETA2E EOEPMHNE | A NNEEIPIXE

9NAXI M€ AN MIMOY *
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# Examples include the Apocryphon of John, Gospel of Thomas, Sophia Jesu Christi,
Second Jeu, Pistis Sophia, The Epistle of Peter to Philip and Dialogue of The Redeemer.
Schneemelcher (op. cit. . I, p. 82f.) informs the reader that “In these revelation writings
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CHAPTER I1I

THE EMERGENCE OF ORTHODOXY AND
HERESY IN EGYPTIAN CHRISTIANITY

The suggestion was made at the close of the previous chapter that
an infusion of a stringently defined Christianity into Egypt occurred
near the end of the second century. This suggestion is supported both
by the beginning of a conventional Christian historical tradition at
that time and by the discovery in Egypt of a fragment of Irenaeus’
Against the Heresies dated to the late second century, the latter por-
tending a new and defined awareness of the distinction between
“orthodoxy” and “heresy.” Although many Biblical and non-Biblical
Christian texts dating from the late first or early second century
demonstrate the presence of Christians in Egypt by the end of the first
century, it is to such early heresiologists as Irenaeus, Hippolytus, and
Tertullian that one must turn for information concerning the nature
of second century Egyptian Christianity. The heresiologists believed
that those against whom their volleys were fired were at best Chris-
tians gone astray, and usually worse, that the heretics were not really
Christians but men who simply paraded under the banner of Christ
while continuing in paganism.' It has been shown above that a radical
bifurcation of Christianity into orthodoxy and heresy cannot be
shown to have existed in Egypt during the first two centuries, and this
agrees with Bauer’s hypothesis that:

... perhaps certain manifestations of Christian life that the authors of
the church renounce as ‘heresies’ originally had not been such at all, but
at least here and there, were the only form of the new religion—that is,
for those regions they were simply ‘Christianity.”

The barren picture found in traditional literary sources concerning
Christian history in Egypt before the episcopacy of Demetrius (the
barrenness is made all more obvious through the discoveries of early
Christian manuscripts) is thus viewed from a later and narrower
perspective of Christian understanding and may be filled in some-
what if the broader horizons of “heresy” are taken into consideration.
It is noteworthy that even by the standards of the ancient heresiolo-
gists, who argued that heresy is a deviation from the right path, the
presence of heretics in the early second century in Egypt would
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presume the earlier presence of more “orthodox” Christians—of
whom no mention is found in their works (the shadowy bishops in
Eusebius excepted). That no battle for hegemony of the church in
Egypt can be found in the evidence for this early period, when the
heterodox are supposed to be so well known and identifiable as
heretics, is all the more reason to doubt that such a battle took place or
that the heresiologists’ division of Christianity into sects can be de-
fended. No argument can be presented and defended which shows
that doctrinal or ecclesiastical unity in the Christian church definitely
was of great concern in the first and early second century Egypt. This
argument is usually assumed, but its presence in Egypt cannot be
established earlier than Irenaeus, who stated that a heretic is defined
as one who teaches doctrines different from

tfig oliong "ExkAnociog ndong piav kai thv abtiv niotiv £govong eig ndavia

OV KOGpHOV.

the entire existing church which possesses one and the same faith throughout the
world.

Irenaeus includes Egypt in his geographical catalogue of churches,’
but such a portrayal of unity as the test for correctness is clearly
idealistic rather than realistic.

The following examination of the so-called heretics in second cen-
tury Egypt and their relationship to their more “orthodox” successors
will illustrate how fluid and undefined are their theological differ-
ences. One caveat to be observed is that most of the information
presently available on the heretics comes from Western sources who
are removed both in geography and in sympathy from their subjects,
rendering them at least suspect as to their accuracy in understanding
and explaining the authors and movements they oppose. Discoveries
of manuscripts acceptable to and possessed by these so-called hereti-
cal groups in Egypt, even if not always composed by them, makes
possible for the first time in centuries an examination of the heretics
from sources sympathetic to their beliefs. Some of the early heretical
leaders and movements denounced by the Church Fathers are illumi-
nated by the manuscripts, while others remain relatively obscure due
to lack of evidence originating with those so-called heretics. Some
texts da not seem to fit any known groups, causing some scholars to
desire a new nomenclature for early Egyptian Christian heretical
movements.” There is no such purpose in this study, which will be



THE EMERGENCE OF ORTHODOXY AND HERESY 47

confined to analysis of the charges of heterodoxy leveled at specific
Egypuan Christians by the Church Fathers, notably against
Cerinthus, Carpocrates, Basilides, and Valentinus.

In 1895, Carl Schmidt discovered 15 leaves of a Coptic text of an
Epistula Apostolorum " of which a complete text in Ethiopic was edited
and published in 1913.” This work, otherwise unknown in the litera-
ture of early Chrisuanity, is said by Schmidt to have originated in
Egypt between 160 and 170 C.E., a date slightly later than that
suggested by other commentators. The beginning of the text is pre-
served only in Ethiopic, and contains a warning about two false
teachers:

What Jesus Christ revealed to his disciples as a letter, and how Jesus
Christ revealed the letter of the council of the apostles, the disciples of

Jesus Christ, to the Catholics; which was written because of the false
apostles Simon and Cerinthus, that no one should follow them . . B

Somewhat later in the text, where the Ethiopic is joined by the Coptic,
another reference is made to these two teachers: “Cerinthus and
Simon have come to go through the world. But they are the enemies
of our Lord Jesus Christ..." The post-resurrection dialogue is a
typical setting for a gnostic document," but the emphasis on the
physical resurrection of Jesus and the free and literal use of the New
Testament throughout the work show that it is not a typical represen-
tative of gnostic thought.'" Although the association with Simon (Ma-
gus) might suggest a Samaritan origin for Cerinthus, Irenaeus says
“Et Cerinthus autem quidam in Asia,”'* (And Cerinthus, a certain man in
Asia) and Hippolytus, perhaps a student of Irenaeus,'” states that
Cerinthus was educated in the wisdom of the Egyptians.'* Irenaeus is
more probably correct in the matter, for he is likely Hippolytus’
source. He also records a story of John confronting Cerinthus at a
bath in Ephesus,'” and there is nothing beyond the Epistula Apostolo-
rum reference to place Cerinthus in Egypt. Even in that text one notes
that the rejection of the supposedly gnostic Cerinthus is contained in
a literary setting usually associated with gnostic writings.

The scanty evidence relating to Cerinthus is scarcely better when
one turns to Carpocrates, said by Theodoret to be a successor of
Cerinthus and to have lived during the time of Hadrian.' If the
reports concerning Carpocrates can be believed, that man and his
followers were condemned more on account of immoral practices
than because of doctrinal error.'” Beyond a general charge concern-
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ing the nature of Christ and the identity of the creators of the world,
Irenaeus dwells on the licentious practices of the Carpocratian cult,
especially rejecting their opinion-based justification for such activi-
ties."” Most of the later writers who attack heresies depend upon
Irenaeus’ account for their material concerning Carpocrates,'” but
Clement adds information which indicates a knowledge of the sect
based on other sources.” From Clement one learns that Carpocrates
was an Alexandrian®' and, in his only statement concerning the meta-
physics of the sect, that Carpocrates “was instructed in the Monadic
Gnosis.”* Clement is not supported by other sources. Chadwick be-
lieves, however, that this reference to Monadism is reflected in two
Latin Christian writers thought to have used a lost work of Hippolytus
as their source.” Many have argued against the accuracy of Clement's
description of the Carpocratians, especially concerning the cult which
sprang up after the death of Carpocrates’ son, Epiphanes.” The
ritual of branding an ear with a hot iron is not included in Clement as
in the other accounts, and some have tried to discredit his description
for that reason, but an argumentum e silentio from some authors is
hardly a solid basis for rejecting what is stated in Clement. A greater
difficulty is involved when one tries to establish what effect
Carpocrates and his followers had on the majority of the Christians in
Egypt. Extremely immoral practices would guarantee headlines in
the accounts of their more pious opponents, but no evidence exists to
suggest that they offered a religious philosophy which was very popu-
lar and threatening to a more normative and continent Christianity.
The Carpocratians did not all remain in Egypt, however, for a
woman, Marcellina, is reported by Irenaeus to have gone to Rome
and there seduced others to the licentious practices of the sect.”
Irenaeus says that Carpocratians called themselves gnostics,” but the
term cannot in this instance be subjected to systematic or theological
analysis. In a fragment of a letter from Clement to Theodore, which
Morton Smith discovered in 1958 and believes to be genuine (see
above, p. 20), the worst thing Clement can say against the Carpocra-
tians is that Carpocrates illegally obtained a copy of Mark’s secret
Gospel, corrupted the text with additions, and misinterpreted it in
public.”’ This is perhaps the best reference available linking
Carpocrates with Gnostic thinking, but Clement appears in the letter
to Theodore to be the real Gnostic and Carpocrates only a thief and
an imitator. The lack of evidence except from their avowed enemies
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makes what has been said about the Carpocratians somewhat tenuous
and precludes further speculation on the historical impact of this
movement (if indeed, it can be called properly a movement).*®
One is on scarcely firmer ground when turning to evaluate the
evidence concerning Basilides. Conflicting accounts of his thought
are found in Irenaeus,* Hippolytus,” and Clement of Alexandria.”
According to the account in Irenaeus, which is followed by Epipha-
nius, Pseudo-Tertullian, Philaster, and others,” Basilides posited a
first heaven comprised of the first six begotten powers from an
Unbegotten Father, and their generated powers, and angels. By
successive emanations other heavens with other powers came into
being, comprising a total of 365 heavens. Those in the last heaven are
the creators of the world, and they allotted to themselves the lands
and peoples of the earth, and the head of these creators is supposed to
be the God of the Jews. When opposed by the other powers of the
same heaven, the God of the Jews was aided by the Unbegotten
Father of the first heaven, who sent the first emanation from himself
as Christ to the earth. Docetic theology then enters the system, since
Christ could not suffer (being Himself incorporeal and a power of the
first heaven), and Simon of Cyrene is said to have suffered in His
place. If that were not sufficiently revolting to his audience, Irenaeus
adds that the Basilidians also practiced every kind of immorality (no-
body's sensibilities could remain untouched by that) and all kinds of
magical arts. In true gnostic fashion, those who have obtained all this
knowledge are not to make any of it known to others, but are to keep
everything secret and be inconspicuous in the world:
Et sicut Filium incognitum omnibus esse, sic et ipsos a nemine oportere
cognosci; sed cum sciant ipsi omnes, €t per omnes transeant ipsos om-

nibus invisibiles et incognitos esse . . . et non oportere omnino ipsorum
mysteria effari, sed in abscondito continere per silentium.*

And as the Son is unknown to all, so likewise must they be known by no one; but
while they know all and they pass through all, they remain invisible and unknoun
to all . . . and (they) must not at all declare openly their mysteries, but they are to
keep them secret through silence .

Hippolytus, who might have been expected to follow Irenaeus if he
were his student, nevertheless gives quite a different account of
Basilides and his system. In his description, a completely ineffable
god puts forth a seed, trom which all things in the world were
produced. Within the seed were all the powers of the world, including
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a threefold Sonship, each one corresponding, respectively, to God’s
realm, the heavens, and the earth. The advent of the Gospel and the
mediation of the Holy Spirit combine to accomplish the salvation of
the souls of men according to the ‘kind’ of soul in each man. Hippoly-
tus states that Basilides is simply advancing for his own doctrines the
clever musings of Aristotle,” which he is further stated to have
learned in Egypt.”> About the only things agreed upon by the com-
mentators are that Basilides lived in Egypt or learned his philosophy
there,* and also that they disagreed with his way of thinking.

One should not conclude that the differences of opinion regarding
Basilides are due to lack of materials, for the available evidence
indicates that Basilides was a very productive writer. At the close of
the Muratorian Canon he is credited with writing a book of Psalms
(there he is identified as the Asian Basilides, possibly a different
person), and elsewhere he is said to have written many books, all of
which contain difficult and vague doctrines.” Some aspects of Basilid-
ian thought as portrayed in the various fathers correspond to tenets
associated with Gnosticism, such as the emanations of the heavens,
secrecy of the doctrines, the docetic tendencies, and the teachings on
salvation. The dualism usually expected in such systems is lacking,
however, and the conflicting evidence does not permit one to catego-
rize Basilides with confidence into any system or well-defined hereti-
cal movement. Clement quotes rather freely from his writings,”™ but
rather than help define Basilidian Christianity, the diversity of
thought pushes one toward the following conclusion: “. .. his own
teaching may perhaps have been typical of an ill-defined and specula-
tive theology prevalent at Alexandria in his day.”™ Put an alternate
way, he may not have been considered so heretical among his contem-
poraries as he was by some of his successors. Futhermore, some of the
charges leveled against the Carpocratians and the Basilidians are
perhaps applicable to some who, in the following generations, dis-
torted or modified the teachings of the noted teachers. In Book 111 of
the Stromateis, for example, Clement quotes from a work supposedly
written by Carpocrates’ son, Epiphanes, entitled IMepi Aikaroobvvng
(On Righteousness).” Chadwick observes that “this work merely con-
sists of the scribblings of an intelligent but nasty-minded adolescent of
somewhat pornographic tendencies.”' The same inclination of some
followers to move toward licentiousness is also observed in the case of
Basilides, for Clement states: émel pundé tadta avtoig mpdttely
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ovyxwpovov of tpondtopeg t@v doypdtav.* (For the founding teachers
of their doctrines did not permit them to do these things). Although Irenaeus
accuses Basilides himself of immorality, Chadwick says that “The
charge is evidently not true of the master himself . . . Irenaeus is not
well informed about the teachings of the historical Basilides.”**

If immoral practices were or became a feature of the two systems of
Christian interpretation associated with Carpocrates and Basilides,
the same certainly was not the case with the most famous of the
so-called Egyptian Gnostic sects, the Valentinians.” The followers of
Valentinus not only espoused monogamous marriage but, according
to Tertullian, considered that those who were unmarried would not
achieve as great a salvation as those who were.” The Valentinians,
characterized as being between the extremes of asceticism and licen-
tiousness,* are better known to modern commentators than any
other Christian sect in second century Egypt. Despite all the docu-
mentation relating to this school, including the recently-found Gospel
of Truth which many believe comes from Valentinus, little of the
known material relates directly to the founder himself, “and it is only
with difficulty that we can form a picture of him.”"’

Irenaeus claims to have received his information concerning the
Valentinians from a personal examination of some of their works and
also by becoming acquainted with some disciples of Valentinus.*
Although the Greek text of Irenaeus does not give credit to any one
source for his material, Epiphanius, who quotes Irenaeus’ account in
his own treatise against the heresies, closes his lengthy citation with,
“And this is the account of Ptolemaeus.”* This ending corresponds
with the Latin ending of Irenaeus’ Adv. Haer. 1.8, “Et Ptolemaeus
quidem ita” (And this is according to Ptolemaeus), which may have been
added by an editor after the time of Epiphanius, or perhaps was
simply omitted in the Greek text. In either instance, both Irenaeus’
claim to have learned from a disciple of Valentinus and the occur-
rence of the name ‘Ptolemaeus’ correspond with Tertullian’s state-
ment that Valentinus was followed by Ptolemaeus, “who afterwards
entered on the same path.””" Tertullian lists his own sources for his
refutation of Valentinianism, including Justin, Miltiades, Irenaeus,
and Proculus,” and it is certainly suggestive of the popularity of the
cult to have attracted so many antagonists within the second century.
Tertullian admits as much in the beginning of his work, when he
describes the Valentinians as “frequentissimum collegium inter
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haereticos” (a very numerous society among the heretics) and says they are
comprised of so many apostates from the truth who have no spiritual
discipline to protect them from a propensity for fables.* Yet even in
this sect, as in the instances of the Carpocratians and Basilidians
above, Tertullian distinguishes between the more moral (if mis-
guided) Valentinians of the first generation and the more spiritually
and doctrinally promiscuous followers in succeeding generations.”
Two warnings concerning the accuracy of these reports can be ob-
served in Tertullian and should underline the difficulty in describing
the Valentinians:

(1) “Not even to their own disciples do they commit a secret before
they have made sure of them.” Any system based on secret and
esoteric teachings is subject to the caveat that what is divulged by
apostates or excommunicants is liable to be distorted, and if the
person giving the information is still faithful to his oath of secrecy, his
version may be intentionally misleading. Even the texts from Nag
Hammadi which are thought to be Valentinian have not brought
modern commentators to a unity of belief regarding the Valentinian
system of thought.

(2)“. .. weare quite aware why we call them Valentinians, although
they affect to disavow their name.” The problem of identifying a
Valentinian in Tertullian’s day or a Valentinian writing found today is
compounded by this admission that the members or adherents of the
cult did not advertize themselves under that heading. The heresiolo-
gists of that time obviously exaggerated the differences between the
groups they attacked and their own version of Christianity, and they
minimized the similarities. In the case of the newly-found texts,
identifications with any given heretical movement tend to be self-
confirming, and the difficulty in establishing the cult in history is
increased.”®

In addition to the stress placed on monogamous marriage and on
ethical purity and integrity generally, the Valentinian version of
Christianity included an involved cosmological speculation consisting
of a heavenly realm, the Pleroma, which was comprised of thirty or
more worlds or aeons. Emanations within the aeons correspond to
number systems, which Irenaeus claims originated with Pythagoras,”
including tetrads, the first two of which form the first-begotten Og-
doad, the piav xai bnéotacty t@v naviev™ (reot and foundation of all
things). In the thirty aecons the emanations were considered triadic, or
tripartite, being divided into an Ogdoad, a Decad, and a Duodecad.*



THE EMERGENCE OF ORTHODOXY AND HERESY 53

One emanation within the Pleroma, Sophia, brought about the Fall
and, eventually, the creation of the world. Although Sophia is
purified and restored to the Pleroma, her abortive thought must
remain outside,” and the thought of Sophia (Enthymesis, Achamoth,
etc.) was later given form by Christ and brought forth all things
outside the Pleroma.’' A triadic way of thinking is applied also to man,
for Valentinians perceive men either as Olikoi, wvyikol, or
nvevpatikol (material ones, natural [animate] ones, or spiritual ones). The
first category cannot be saved, pun yap elvar v OAnv dextiknv
cotnpiac.” (for matter is not capable of receiving salvation). The second
group can be partially saved, but cannot be received into the Pleroma,
because they do not possess thv teheiay yvdorv® (the perfect knowledge,
or the gnosis accompanied by ritual ). Of course the Valentinians are the
TVELPOTIKOL (the spiritual ones) who shall be fully saved by having
gnosis, and that because they are spiritual in nature.”

This involved cosmological system, which for that very reason
differs somewhat in the accounts of the heresiologists and even
among texts assumed to be Valentinian, must be understood as sup-
plementing, rather than replacing, the scriptures of the Christian
religion. Irenaeus charges them with misusing the scriptures, not
with rejecting them.® Tertullian infers the same by suggesting that
the Valentinians were not satisfied with the traditional customs, but
were always seeking to add innovations under the guise of “new
revelations.”™ General charges are hurled against the gnostic heretics
for erroneous doctrines based on misunderstanding of the scriptures,
but the specific accusations are laid against the additional doctrines
which the heretics claimed to have. Within the context established in
an earlier chapter, this is to be expected. The Christianity which was
defined more stringently both doctrinally and ecclesiastically could
not accommodate the more liberal and inclusive doctrines and rituals
of the Christian sects found in Egypt without attempting to pare them
to acceptable dimensions.

Concerning Valentinus himself, Epiphanius was the first to state
that he was born in Egypt, received his education in Alexandria, and
spread his doctrines in Egypt before he went to Rome.” This is also
the first explicit chronological reference to the spreading of Chris-
tianity in Egypt outside of Alexandria, although the Biblical and
non-Biblical Christian texts discussed earlier give ample testimony
supporting that assertion. Irenaeus gives a brief account of Valenti-
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nus coming to Rome during the episcopate of Hyginus (ca. 136—140
C.E.), flourishing under Pius (ca. 150—155) and remaining until An-
icetus’ time (ca. 155 to 160).” While in Rome, Valentinus had some
expectation of being made bishop in that city “on account of his
intellectual force and eloquence,” but he was disappointed in his
hopes when another was appointed. Tertullian remarks that because
of his failure to become bishop “he broke with the church of the true
faith,””® while Epiphanius said that it was toward the end of his life,
while living at Cyprus, that Valentinus separated himself entirely
from the church.”

By all accounts it should be obvious that Valentinus was not consid-
ered heretical during the period of his life in Egypt, and while a faint
possibility exists that he and his disciples turned toward heretical
doctrines during or after his stay in Rome, it would seem quite
unlikely that a movement which was by then so widespread and
popular could have been uniformly altered in doctrine.”” Even those
who attack Valentinus grudgingly admire his abilities, for Irenaeus
interrupts his attack to state that no ruler in the church, however
gifted he may be, would alter the doctrine, paying indirect homage to
the intelligence of Valentinus (and perhaps others):

kai otte & mdvu duvatog &v Adym thv &v taig "ExkkAnoioig nposotdtov,
£1epa TodTOV Epel . . .7

Yet not even one of the leaders of the churches who is very powerful in speech will
teach doctrines different from these . . .

(Meaning, of course, doctrines he considers to be orthodox.)

And a sentence later, he adds:
10 8& mAelov, §j ELatTov Kotd olivesty eidévar Tivdg, ovk &v T v inobecy
adtv dAhdooety yivetar .. ."*

The greater or lesser degree of intelligence which men have does not permit them to
change the subject-matter itself . . .

Irenaeus also suggests obliquely that Valentinus was orthodox before
he adapted the gnostic theology to his own doctrines:
6 pev yap npdrog, and g Aeyopévng IN'vwotikiig aipécrsu)% Tag apyag elg
idtov yapuktiipa Sidackaleiov peboppdoag Odarevtivog.”

For the first one who transposed the principles of the so-called Gnostic heresy into
the peculiar character of his school was Valentinus .

Hippolytus may contain the key to Valentinus’ unpopularity
among church authorities and authors after he arrived in the west,
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for he says that Valentinus alleged to have received his doctrine
through an Apocalyptic experience, and his disciple, Marcus, is de-
picted as one “imitating his teacher” by his claims to have visions
also.” The unpopularity in the Western Church of a growing body of
esoteric Apocalypses in non-Catholic Christianity during the first two
centuries may well account for the spawning of heresiologists in the
latter half of the second century and later, whose primary targets
would be the so-called Gnostics who claimed to receive their doctrine
in revelation from heaven rather than by reasoning through the
scriptures.

Far from being a local sect with limited appeal, Valentinian adher-
ents appear to have permeated Christianity. The Marcosians, an
offshoot of Valentinianism named after a certain Marcus, were found
thriving near the Rhone in the time of Irenaeus.”” That the sect was
using an Apocryphal work, The Infancy Gospel of Thomas, can be
observed in Irenaeus, who records a strange incident from that work
concerning the boy Jesus learning the alphabet.” F.M. Cross ob-
served that there are more famous disciples of Valentinus who began
schools in the West than in the East, all which indicates the acceptance
this type of Christianity enjoyed among the lay members, if not always
with the leaders.”

In summary of the preceding examination of the three well-known
heresies associated with second century Egypt, one notes that infor-
mation on the Carpocratians and the Basilidians is too scanty to
provide an adequate opportunity to evaluate their beliefs in terms of
orthodoxy or heresy. Their opponents are primarily engaged in
hurling ethical charges rather than outlining heretical beliefs, and at
that, the charges appear to fit the later followers of those for whom
the movements are named, rather than Carpocrates or Basilides. Still,
it must be admitted that these figures have only slightly more histori-
cal ‘flesh’ than the Egyptian bishops listed by Eusebius for the same
period. Valentinus is the first ‘real’ Egyptian Christian encountered in
this study (excepting Apollos a century earlier, whose Christian un-
derstanding was rather defective), and even he becomes tangible only
after his arrival in Rome. His earlier shadowy existence in Egypt
appears to be associated rather with a type of Christianity still accept-
able throughout the Mediterranean region than with an heretical
offshoot from an established orthodoxy. This seems so especially
since he was able to travel to Rome and, after some years there,
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entertain some real hope of becoming bishop in that city. Therefore,
although the heresiologists’ search for targets for their venomous
darts has long been thought successful, a closer examination in the
case of Egypt has revealed less than satisfying results. One cannot
argue that heretical figures and movements did not arise, but the
application of that charge to the earliest teachers mentioned in this
chapter will not stand examination, and it cannot even be shown that
most of the later followers of these groups turned to the more licen-
tious and libertine forms of the movements in the last half of the
second century. The problem of defining heresy in Egypt becomes
more, not less, complex when one turns from the so-called gnostic
heretics to the earliest representatives of “orthodoxy” for whom any
real historical information exists.

The relative obscurity which darkens modern understanding of
early Egyptian Christianity is only slightly diminished by the historical
information concerning Pantaenus during the early period of
Demetrius’ episcopate, but when Clement is introduced, the contrast
at first makes the observer feel that the shroud of darkness is gone.
This illusion is enhanced by the relative abundance of Clement’s
works extant today (compared to those who preceded him), but the
scene is still rather opaque for one who tries to write about Clement’s
life or specify his relationship to the nascent gnostic systems just
discussed.

Clement’s birthdate and birthplace are both uncertain, although
Epiphanius records two traditions known in his day concerning the
possible place of his birth: KAnung te, 6v gaci tiveg "AheEavdpéa,
Erepor 88 "ABnvaiov™ (. . . And Clement, who some say is an Alexandrian,
but others say is an Athenian). Most modern writers select Athens and
date his birth to about the middle of the second century.* The same
commentators generally assume that, as was customary at the time,
Clement traveled widely to receive instruction from various teachers
and philosophers, and the supposition is supported by Clement’s own
statement concerning his education:

aAld por imopvipata eig yiipag Onoavpiletar Aqdng edpupakov, sidolov
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... but my memoranda are treasured up for my old age as a remedy against
forgetfulness, simply an image and a scene-painting of those clear and animated
speeches which I was honored to hear, and of blessed and truly noteworthy men. Of these,
one was in Greece, the Tonian, and others were in Magna Graccia (southern [taly);
another one was from Coele-Syria, one was from Egypt, and others were in the East; one
was from the land of the Assyrians, and another was a Hebrew by origin in Palestine.
But when I met with the last one (though in power this one was the first), having hunted
him out from his concealment in Egypt, I vested. The Sicilan, in reality the bee, having
plucked for himself the flowers from the prophetic and apostolic meadow, engendered in
the souls of those who listened an undefiled measure of knowledge .

The identity of the first teachers is not known, but there is no doubt
that the last mentioned is Pantaenus, the head of the Catechetical
school in Alexandria whom Clement succeeded. Whether the refer-
ence to Sicily really denotes Pantaenus’ home™ or is simply a
metaphorical reference to the quality of his instruction® is disputed.
So far as this study is concerned, if one believes that Pantaenus really
was from Sicily, the case for an imposition of a Western or Roman-
dominated Catholic Christianity upon Egypt in the time of Demetrius
would be strengthened considerably, especially since his successor is
also a man thought to have been born in Athens. The first head of the
school to come from Egypt, then, would be Origen, and he had
difficulties with the bishop Demetrius. As tantalizing as this line of
conjecture is, lack of evidence makes it impossible to argue strongly in
its favor.

How early in his life Clement was converted to Christianity is
unknown (he is assumed to be pagan for much of his early life, an
assumption supposedly borne out by his knowledge of Greek philoso-
phy), but Clement likely met Pantaenus in c. 180, the time when
Eusebius states that the latter was in charge of the Alexandrian
School.*® The content of Pantaenus’ teaching is not known, but his
influence on Clement was great, both by Clement’s own admission
and by the statement in Eusebius that “Clement was famous in Alex-
andria for his study of the Holy Scriptures with Pantaenus.” Some-
time afterwards Clement succeeded Pantaenus as the director of the
school, “and proceeded to give lectures and to write works intended
to win over to the Church the educated classes of Alexandria.””
Clement was also made a presbyter in the church, either when he took
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over the school or a short time later.* Although the nature of the
school and the succession from Pantaenus to Clement and later to
Origen as given here is found in Eusebius and related sources, some
dispute the claimed relationship of the Teachers and also of the
curriculum and status of the school in Alexandria. Perhaps the best
recent essay on this issue was written by Manfred Hornschuh, who
gives an overall history of the Catechetical school from Pantaenus to
Origen.” '

In 202 C.E., during the persecution of Severus, Clement was com-
pelled to leave Alexandria,” and in the beginning of Caracalla’s reign
he was at Jerusalem.” There is even record of his traveling to Anti-
och, and having a letter of recommendation from Alexander, the
bishop of Jerusalem.” The date of Clement’s death is not known
certainly, but Quasten states that “he died shortly before 215 A.D.
without having seen Egypt again.””

Of Clement’s numerous works only a few survive at present, al-
though fragments of others can be recovered from quotations in later
authors. The mostimportant of those that remain are Protrepticus (The
Exhortation to the Greeks), Paedagogus (The Instructor), Stromateis (The
Miscellanies), and a less significant work, Quis Dives Salvetur? (The Rich
Man’s Salvation). In the instance of Clement, therefore, unlike that of
his predecessors, any difficulty in understanding and evaluating his
role in the development of Christian thought in Egypt would not be
due so much to lack of materials as to dealing properly with those
which are available. The problem does in fact exist, and Chadwick
notes that “It has even been suggested that only this obscurity of his
style prevented Clement from suffering condemnation like Origen in
later centuries.””* Cross observes that Clement’s name occurred on
early lists of martyrologies on the date of 4 Dec., but it was removed
on the advice of C. Baronius because of questions concerning
Clement’s orthodoxy.” Photius gave rather sharp criticism concern-
ing a lost work, The Hypotyposeis (The Outlines) of Clement:
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The Hypotyposeis thus treats some passages of both the Old and New Testaments,
concerning which, in fact, he primarily produces an explanation and interpreta-
tion. And in some of them he seems to speak correctly, but in others he s entirely
carried away into unholy and legendary stories .
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A most significant part of this last denunciation is Photius’ observa-
tion that Clement believed he could support his doctrines from the
scriptures. In the work which was before Photius, Clement did not
turn to the classical authors whom he knew well,” but understood
that he was writing his doctrines in light of the Christian scriptures
and must have considered it consistent with his Christian beliefs to do
$0.

Clement anticipated the difficulty his writings would face, and he
intentionally cloaks his meaning on occasion in order to forestall
possible criticism:

The Stromateis will contain the truth mixed up with the opinions of
philosophy, or rather covered over and hidden, as the edible part of the

nut in the shell. For, in my opinion, it is proper that the seeds of truth be
kept for the husbandmen of faith, and nobody else.®®

Avoiding criticism for his teachings was not suffiaent reason for
Clement to write enigmatically, however, and a more significant rea-
son for doing so is found in Eusebius’ quotation from The Hypotypo-
sets:
6 8" avtog v EPSop tig udtiig bnoBéoeng ETt kai tadta nepi avtol eowy
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The same author mn the seventh book of the same work (Hypotyposers) further says
concerning him (James the Just): To Jumes the Just and to John and to Peter the
Lord transmitted the knowledge (gnosis) after his Resurrection. These transmilted
it to the other Apostles, and the other Apostles to the Seventy, of whom Barnabas
also was one .

Clement is thus placed in the midst of the gnostic milieu by accepting
the tradition of a secret gnosis, and in Book VII of the Stromateis he
defines in the most positive terms what a true Gnostic is to be.'” The
difficulty in defining a gnostic has caused many commentators to
despair of arriving at a consensus. After giving a lengthy attempt to
define the essence of gnosis as religious knowledge imparted spiritu-
ally with saving power, Werner Foerster then admits that there are a
great many gnostic systems.'”' Not all gnostics or gnostic systems use
every element associated with gnosticism, and the problem of deter-
mining what proportion of the gnostic ingredients to “orthodox”
theology is in an author or movement is a vexing one at the present
time. Wilson focuses on the difficulty by asking how one is “to distin-
guish between the Christian Gnosticism which is orthodox, or com-
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paratively orthodox, in Clement of Alexandria and Origen, and the
Christian Gnosticism which is heretical in Basilides or in Valenti-
nus?”'® Gnostic elements found both in Clement and in famous
gnostic leaders led Chadwick to voice a commonly held opinion when
he says that, "With the teachings of Basilides and more especially of
Valentine, Clement found himself in a fair degree of sympathy.”'” It
is not impossible that he avoided rejection by the Church as a gnostic
primarily because Irenaeus wrote his polemic against the gnostics
before Clement’s time.

Clement is the best evidence available on the question of orthodoxy
and heresy in Egyptian Christianity at the end of the second century,
and he treats the question of heresy along rather different lines from
those established by other heresiologists. Where they speak of ecclesi-
astical unity and doctrinal harmony within the boundaries of their
own traditions, Clement divides the heretics into two camps:

Dépe, eig Svo Siehdvieg npdypata dndoag tag aipéoels, dnokpivopeda
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Now, after having divided all the heresies into two groups, let us give an answer to
them; for either they teach one to live indiscriminately or to observe excessive
asceticism, and they proclaim a self-control which is based on ungodliness and
quarrelsomeness .

One observes with Morton Smith that of all the sects which Clement
attacks in Stromateis I11, he is more concerned with the Carpocratians
than with any other, while for Irenaeus and the other heresiologists
the Valentinians are the most significant.'” The explanation for this
must certainly be due to the different reasons given for considering a
group heretical, and the conclusion is inescapable that not even by the
time of Clement had the presence of Western Christianity been felt
strongly enough to establish its criteria for determining what was
orthodox or heretical. The syncretism with which the Gnostics are
accused by modern commentators is a major aspect of Clement’s
writings. Throughout his works one finds encouragement to study
philosophy, which he felt was capable of protecting and adding to
faith. Rather than attempting to define and restrict the concept of the
Christian dogma, Clement searched even among heretical literature
for material he could utilize,' and as Quasten puts it: “. . . it is not
exaggeration to praise him as the founder of speculative theology.”'”
The later orthodox church would certainly question whether he
ought to be praised for that accomplishment.
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Clement’s famous successor, and perhaps student as well, was Ori-
gen."” The date and place of his birth are not known for certain, but
scholarly consensus places it in Alexandria in c¢. 185 C.E. From his
early youth Origen exhibited a zeal which often outstripped his
judgment'” and, in the persecution of Severus in 202 (if one can trust
Eusebius on the matter), he avoided fulfilling his desire to follow his
father, Leonides, into martyrdom only because his mother prevented
his going outside by hiding his clothes.'' Despite his youth, Origen’s
precociousness, coupled with the apparent lack of other qualified
teachers after Clement’s departure during the persecution, caused
him to succeed as head of the catechetical school at age 17.""' On
another occasion the usually allegorical Origen took Matthew 19:12
literally in the message of some men making themselves eunuchs for
the kingdom, and shortly afterward emasculated himself.'' Eusebius
reports that although Demetrius was shocked at the act,
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he approved both his zeal and the genuineness of his faith, he encouraged him to
have confidence, and he urged him now even more to hold fast to the work of
instruction .

Some years later, Demetrius had a change of heart (out of envy
because of Origen’s popularity, according to Eusebius'') and at-
tempted to use the deed as the basis for repudiating Origen, who by
then had been invited to lecture in Arabia and Palestine and had been
ordained to the presbyterate by Palestinian bishops.'"” In Rufinus’
translation-paraphrase of Eusebius, the bishops of Palestine were
reported to be on the verge of making Origen a bishop,'" so that
Demetrius wrote both to prevent that consecration and to censure the
bishops for making him a presbyter. The obvious tension between
Demetrius and Origen which this extraordinary event underlines can
be explained, perhaps, in one of the following ways.

Earlier invitations to lecture before bishops and in church assem-
blies (as a teacher, but one without priesthood'”) in Arabia and
Palestine were repudiated by Demetrius as being irregular, but the
underlying problem may have been Demetrius’ attempt to control
Origen and the school to a greater extent than was the case in the time
of Pantaenus or Clement. Jerome stated that down to the episcopacy
of Dionysius, the presbyters of Alexandria selected one of their num-
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ber to be bishop, and he served without being consecrated.'" If such
were the case, Chadwick observes that perhaps “during the long term
of office of Demetrius (190-233), things at Alexandria were already
moving towards such a system of monarchical episcopacy as encour-
aged Demetrius to emphasize his authority.”'"" An ordained and
consecrated Origen, who was more popular in Egypt than Demetrius,
and who enjoyed a growing international reputation besides, could
have been no inconsiderable threat to his episcopally unconsecrated
presbyter-bishop in Alexandria if he had been made a bishop.'*’

It is difficult to assess the true significance of the “irregular ordina-
tion” of Origen, for evidence is lacking which would lead to a definite
conclusion concerning its legality in the church. Baus refers to the
ordination of foreign bishops without permission from Demetrius
only as an “ostensible cause,” stating that the real reason “was the
bishop’s inability to have a man of such high reputation and intellec-
tual quality by his side.”'*' Bigg had earlier noted that the ordination
by foreign bishops was not considered improper in Palestine (obvi-
ously), and he questioned whether it was really unlawful in Alexan-
dria or simply considered inadmissable to Demetrius.'** Butterworth
must have chosen the latter alternative, for he notes that the ordina-
tion caused the final break with the bishop, “who strongly disap-
proved of it.”'** Danielou further observed that the synod convened
by Demetrius did not go so far as to declare Origen’s ordination
invalid, although it did “pronounce Origen unfit for catechizing and
expel him from the Church of Alexandria.”'** Disagreement persists
over the matter, for Cross states that Demetrius “deposed him from
the priesthood, and sent him into exile . . . for the irregularity of his
ordination.”'”® M. Cadiou took the same position, arguing that the
ordination was irregular for two reasons: Origen had received the
priesthood without permission from his own bishop, and he had
deliberately mutilated himself.'* From the foregoing one observes
that attempts to settle the question of the validity of Origen’s ordina-
tion have not resulted in agreement among the commentators.

Another approach to the difficulty between Demetrius and Origen
is suggested by Eusebius in his statements concerning Origen writing
letters to bishops of other churches:
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And he also wrote to Fabian, the Bishop of Rome, and to very many other rulers of
churches concerning his orthodoxy .

Chadwick’s note on this passage deserves quotation:

It1s scarcely sufficient to suppose, as deFaye does, that this was merely
to repudiate falsifications of what he had actually said in public discus-
sions. That he was sometimes misrepresented is undoubtedly true. But
the phrase ‘very many other rulers of Churches’ suggests, on the evi-
dence of his warm admirer, that Origen’s wachmgs had, even in his own
lifetime, given rise to widespread questioning."”

Eusebius states that Origen studied under Ammonius, a Platonist
philosopher of the first half of the third century who taught Plotinus,
the famous Neoplatonist." Eusebius further attempts to protect
Origen’s orthodoxy by refuting Porphyry’s statement: tov &
"Appaviov gk Blov tod Katd BeooEferav émi tov £0vikov Tpdmov
gxneoeiv'™ (and that Ammonius fell from a life of fearing God into pagan-
tsm). The historian is clearly mistaken, however, for Ammonius was
not a Christian toward the end of his life, and may never have been a
Christian."' Eusebius' greatest error in this instance, however, is
confusing Ammonius Saccas with another Ammonius who was a
Christian author of the same age as Origen.'” Hornschuh gives the
argument against the identification in Eusebius, concluding that one
cannot have confidence in the historian’s knowledge of Origen’s
youth or in the Alexandrian school." The confusion of identities,
however, is not uncommon in similar circumstances where two per-
sons with the same name and similar occupations (author and
philosopher here) lived at nearly the same time. Dillon mentions two
Origens (distinguished as the Platonist and the Christian ) who studied
under Ammonius, and further states that if Origen the Christian
studied with Ammonius, he did so two or three decades before
Plotinus began his decade of study with the philosopher (from
231-242)." In light of such confusion, one may be more sympathetic
with Eusebius than Hornschuh recommends.

Origen’s training in Greek literature is also noted in many in-
stances, especially in the account relating to his father’s death'” and in
one of his letters preserved in Eusebius.'* In a reference to heretics
(which here denotes pagans rather than Christian dissenters), Euse-
bius states that although Origen met often with heretics, he “could
never be persuaded to join with (them) in prayer,” so great was his
loathing for heresies.'”” His disdain for these pagan heretics or
philosophers apparently was not reciprocated, for:
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And countless numbers of the heretics and not a few of the most renowned
philosophers listened to him very carefully, being instructed by him not only in
divine matters, but also somewhat in secular philosophy .

Far from any indication that Origen spurned such attention from
those whom he “loathed,” Eusebius notes with pride that many
philosophers mentioned him in their writings, dedicated books to
him, and even submitted literary works to him to seek his evaluation
and approval.'” Origen did not follow his teacher, Clement, in sym-
pathizing with the non-extreme Christian Gnostics, such as the Valen-
tinians, at least according to Eusebius.
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At this time, Ambrose, who shared the views of the heresy of Valentinus, was refuted
by the truth which Origen represented . . .

It has been argued by Quispel, however, that the distance between
Origen and Valentinian gnosticism has been narrowed considerably
by the discovery of the Valentinian writings in the Jung Codex of the
Nag Hammadi Library. '*' More of his argument will be considered
below.

One should observe that while Clement considered asceticism one
of the major indicators of Christian gnostic heresy, Eusebius (cer-
tainly looking back through the perspective of a developing ascetic
tradition within the monastic movement—and looking favorably at
that) mentions in positive terms Origen's own tendency toward asceti-
cism. Pursuing a manner of life very similar to that of the later
Egyptian monks, Origen would labor through the day and devote
most of the night to reading the scriptures. He would sleep on the
floor rather than on a bed, and Eusebius portrays him as “going to the
extreme limit of poverty,” so that he did not even wear shoes for a
number of years. He omitted wine and all unnecessary foods from his
diet: dote §idn elg xivéuvov avatponiig kai dragBopds 1od Bdpaxog
TMEPLNECETV (. . . so that he ran the risk of upsetting and ruining his stom-
ach)."® Thus it appears that while Clement eschewed asceticism as
one of the extremes of Gnosticism in favor of a more moderate
position, his successor turned to that way of life.

Origen was a prolific writer, but an evaluation of his theology with
respect to gnostics, for example, is nevertheless quite difficult because
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many of his writings have perished, and of those which remain most
are fragmentary or exist only in Latin translation. While still in
Alexandria Origen wrote a major theological work, On First Principles,
which treats the subjects of God and heavenly beings, man and the
material world, free will, and Holy Scripture. One observes that
gnostic writings deal with precisely the same topics, even if not pre-
cisely in the same way as does Origen. The teacher also wrote five
books of his Commentary on _John, two volumes on The Resurrection, a
Commentary on Psalms 1-25, eight volumes on Genesis, five on Lamenta-
tions, and ten volumes of Miscellanies (Stromateis). His productivity
continued at Caesarea, where he composed Commentaries on nearly
every book of the Bible, sermons on scriptural passages (Homilies), a
Discussion with Heraclides, numerous scholia, a treatise on Prayer, an
Exhortation to Martyrdom, wrote numerous Letters and composed a
defense of Christianity, Against Celsus, in response to an attack against
Christianity by a Greek of that name about a half century earlier,
While Origen was more closely aligned with the ecclesiastical tradi-
tion than was Clement, he still maintained a considerable degree of
separation from the earthly church organization in his writings. He
maintained that there are two congregations present for worship, one
of men and one of the angels,'* a belief commonly found in later
Byzantine orthodoxy. The church is even compared to parts of the
temple, the earthly corresponding to the Holy Place, and the heav-
enly to the Holy of Holies.'" Even the Gospel is divided in like
fashion, and itis to the Spiritual Church, not the one on earth, that the
Eternal Gospel belongs, for the Eternal Gospel is to the Gospel in the
New Testament as the New Testament is to the Torah.'* The priest-
hood is also spiritualized, for in the heavenly church every true
Christian is a priest.'* Origen also taught that the earthly church had
been corrupted by prosperity, stating that only a few of those profess-
ing godliness would attain to the election of God and blessedness.'*’
Men are accused of conspiring to be bishops, deacons, and priests,'®
and Origen argues that anyone can celebrate solemn liturgical func-
tions before the people, but not many lead holy lives and know much
about Christian doctrine.'* Not only are unworthy clergy chastised,
but Origen berates those who are monks and teachers and yet only
profess to be religious.'® Thus, he argues, only the form of the church
is given to the priests.'”” It is small wonder that he had difficulty
getting along with such an increasingly autocratic bishop as
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Demetrius, and that he was finally expelled from the church in
Alexandria. His foreign ordination, legal or illegal, would have been a
threat to local priesthood leaders when coupled with such censures of
their authority.

If Origen does not appear to be in agreement with gnostic thinking
(which is itself increasingly hard to define due to the numerous and
doctrinally diverse texts being discovered and ascribed to gnostics),
he is certainly at home with gnostic syncretism. One of his students,
Gregory Thaumaturgos, said of Origen that he taught his students to
collect all the writings of the ancient philosophers and poets when
studying philosophy. They were not to reject anything except the
words of Epicureans, who denied the existence of a Providence. All
others were to be studied for the truth which could be found in
them.'® Even in the writing of scriptural Commentaries, Origen
followed the pattern of the gnostic Heracleon, the first commentator
on John (whom Origen attacks'”®). Some claim that Origen is more
Platonic and philosophical than the gnostics, but that argument be-
comes less tenable with the discovery of a fragmentary text from
Plato’s Republic as part of the gnostic library from Nag Hammadi.
Origen speaks of mysteries which may not be entrusted even to paper,
including secrets of the Eternal Gospel, doctrines of angels and
demons, and the history of the soul after death.”* These subjects
happen to be foci of recently found gnostic texts which claim to
contain secret doctrines or mysteries.

It is within the context of new light being cast on gnosticism that
Quispel says “a new stage (of research on Origen) has already begun,
which pays full attention to Origen in so far as he is a Gnostic.”'*
Quispel is guilty of assuming the fact of the non-Christian origin of
gnosticism when he states that “Heracleon christianised Valentinus
and Origen in his turn Heracleon,”'* but his observation that Origen
comes close to some aspects of Valentinian theology suggests more
accord with gnosticism than has been thought previously. Danielou
speaks of Origen’s methods, if not his system, as gnostic,'”’ and
Butterworth concurs with deFaye, whom he quotes as rightly observ-
ing “that Origen’s system is in the same class with the Gnostic specula-
tions of his time.”'*® Origen sometimes appears consciously to retreat
from gnostic ways of thinking, perhaps to avoid offending Christians
who cannot accept “more profound and abstruse explanations.™*
Even so, “it is scarcely surprising that Origen’s bold and original
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speculations excited a sharply critical reaction”'® in more orthodox
circles. Although Origen is not so explicitly gnostic in his way of
thinking or manner of expression as was Clement, his closer doctrinal
and ecclesiastical alignment with the bishop was not sufficient to
overcome the ecclesiastical tension between them.

In 231-232 Origen left Alexandria permanently and traveled to
Caesarea, making his home there by 240.'%" In the sixth book of his
commentary on John, Origen speaks of his departure from Egypt:

We proceeded as far as the fifth volume in spite of the obstacles
presented by the storm in Alexandria, and spoke what was given us to
speak, for Jesus rebuked the winds and the waves of the sea. We emerged

from the storm, we were brought out of Egypt, that God delivering us
who led His people forth from there.'™

The theologian was imprisoned and tortured during the Decian
persecution, but survived for some years, dying in ¢. 255 in broken
health.'®

Heraclas succeeded Origen as head of the catechetical school in
Alexandria,'™ but he had one decided advantage over his predeces-
sor in terms of his relationship with Demetrius: he had been ordained
a presbyter in Alexandria.'® The school thus came under tighter
control of the bishop, and the relationship between the two organiza-
tions is best illustrated by the fact that when Demetrius died in 233
after serving as bishop for 43 years, Heraclas succeeded him in that
office. Although a student of Origen, Heraclas did not invite his
former mentor to return to Egypt, possibly indicating that the student
had turned toward the ecclesiastical position in Egypt against his
teacher. Information concerning Heraclas’ role in defining Christian
orthodoxy is lacking, but his successor, Dionysius, leaves a path more
easily followed.

Dionysius acceded to the bishopric in 247 after Heraclas’ death,'®
and he held that position for 17 years to his death in 264-265."" Born
of pagan parents who were quite wealthy,'™ he enjoyed a liberal
education and by his own admission had broad exposure with secular
and heretical literature.'” He was a prolific writer, but most of his
works have been lost, and most of that which remains has been
preserved by Eusebius. A few references to his letters occur in Book
V1 of the history, and Eusebius derived most of the material for Book
VII from his collection of Dionysius’ works.'” With Dionysius, ecclesi-
astical unity between Egypt and the Western Church can be observed
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for the first time, for his letters are written to bishops in other cities
and are concerned with the same issues faced elsewhere.

The Alexandrian bishop was forced to flee during the Decian
persecution, and after his return wrote a defense against one Ger-
manus in order to justify his forced exile.'”' He also wrote a letter to
Fabius, bishop of Antioch, in which he chronicles the persecutions in
Alexandria, but at the close of that letter Dionysius asked for advice
from Fabius concerning those who had lapsed during the persecu-
tions:

Tl obv fipiv, ddedoi, nepi tovtwv cupPoviedete; T fuiv npaktéov; . . .

tadta & slkotog 6 Atoviolog napatébeital, tov nept tdv EEnobevnkdtwv
xatd oV 100 Siaypod kaipdv avaxivédv Aéyov . . .'"

What, then, do you recommend to us concerning these maiters, brethren? What
ought we to do? . . . Dionysius mentioned this matter quite reasonably, raising the
question concerning those who had shown utter weakness at the time of the
persecution . . .

Not content to ask for advice from fellow bishops, Dionysius also
wrote a letter to Novatian, founder of the rigorist schism in Rome,
and exhorted him to repent and return to the church. The letter is
strongly worded, and Dionysius is definitely in the role of arbiter of
the faith and unifier of the church:
Edel pév yap kai rdv 61 odv mabelv Omép tod pr draxdyar tHv Ekkinoiav
100 Beol, kai fijv odk Gdofotépa tfig Evexev tod pn eldwioratpiicar
ywopévng 7 Evexev tod pi oyioal paptopia, kat' &ué 8¢ kai peilwv. kel
pev yap Omép pdg mig tfig éavtod wuyxfic, Evtatba 8¢ OmEp OAng Tfig
EéxxAnoiog paptopel.

For one ought thus to suffer anything rather than to break in two the Church of
God, and martyrdom in order to avoid schism would not be less noble than
martyrdom which occurred to avoid idolatry, but even more noble in my opinion.
For in the latter instance a man is martyred on behalf of his own single soul, but in
the former on behalf of the whole Church.

Dionysius also wrote letters to bishops elsewhere in Egypt (to be
considered later), as well as to Laodicea, Armenia, and Rome."”* He
reportedly received an invitation to attend a bishops’ synod in Anti-
och,'” indicating that orthodoxy had become firmly established in
Alexandria. His letter to Cyprian in Africa is especially clear on this
point:

ioh 3¢ vilv, ddelpé, 11 fivovrar ndoa al Tpdtepov dicoyiopdvar katd 16

v dvatohnv éxkinoiot kai £T1 tpocwtépw, Kai tdvieg eloiv Opo@poveg
ol navtayod npoectdteg.'™
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But know now, Brother, that all of the churches in the East and yet farther away
which formerly were divided have been united, and all of their leaders in every
place are of one mind . . .

Other letters to Xystus in Rome and to a Roman presbyter, Philemon,
attack the Sabellian schism raging there,'”” and in the last-mentioned
epistle goes so far as to refer to his predecessor, Heraclas, as “our
blessed pope”:

todtov £yd TOV Kavdva Kai TOV TOmoV mapd tol paxkapiov mdne HUdV

"HpaxAd tapérafov.

This rule and model I received from our blessed pope, Heraclas .

This is the first known instance of this term being used of an Alexan-
drian bishop, but the practice continued later. Dionysius composed
festal letters, in some of which he attempted to settle the date of the
feast of the Pascha,'” and in others gives advice and commands as he
sees fit.

Not all the correspondence of Dionysius to bishops outside Egypt
resulted in increased harmony with western bishops, especially his
namesake in Rome. Around 260 C.E., the Alexandrian bishop wrote
a number of letters directed against some professing Sabellianism (a
belief that in the Godhead the only differentiation between the Mem-
') in Libyan
Pentapolis (an area under his jurisdiction)."™ For reasons not stated
(Eusebius omits the resulting dispute from his account), the Sabel-
lians appealed the matter to Dionysius, the Roman bishop, rather
than making an appeal to a council of bishops. The rash language of
the Alexandrian bishop’s letters made him susceptible to attack, and
Dionysius of Rome criticized the tritheistic language in the letters,
which he felt undermined the unity of the Godhead."™' In rejoinder,
Dionysius of Alexandria was somewhat conciliatory in tone, while
defending the reality of the three persons in the Godhead. His agree-
ment that the three persons were not to be separated apparently
defused the tension, for there is no indication that the disagreement
persisted. The constant contact and relatively close relationship
which the Roman and Alexandrian bishops maintained through the
episode overshadows the specific difference of theology which each
represents. Later the theological problem would erupt in a more
serious way, but the Origen-trained bishop could not afford a rupture
with the Western church while he was attempting to consolidate his

bers was a mere succession of modes or operations
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own position in Egypt. Despite his being a student of Origen in his
early life, there is no indication during his episcopacy of an attempt to
heal the break with his former teacher. Even if the two were now
incompatible in thought, Dionysius’ continued unwillingness to be
reconciled to Origen may be attributed to ecclesiastical politics, for
the bishop would not want any difficulty with one who might under-
mine his position or strength.

The establishment of catholicism in Alexandria should not be un-
derstood, however, as reflecting ecclesiastical unity throughout the
region, for in a letter to Hierax, a bishop in Egypt, Dionysius admits
that factions still exist in the church."” He goes so far as to say that
foreign travel is easier than to traverse the schisms that still exist in
Alexandria. The distinction between the church in Alexandria and
that in Egypt is emphasized when Eusebius relates how Dionysius,
after peace was established in Alexandria, sent a festal letter to the
brethren in Egypt."® The division between Alexandria and Egypt is
further noted when Dionysius opposes Nepos, “a bishop over those in
Egypt.”'® Perhaps Dionysius’ reluctance to pursue his doctrinal dis-
pute with Dionysius of Rome (unlike later successors, who were more
assertive) is due to his lack of real authority and control over the
Egyptian churches which he only claimed to represent. One notes in
this respect that when he writes letters to the bishops in Egypt, the
address is as if to a foreign country rather than to some of his own
flock.'®

To the middle of the third century, therefore, one notes at least in
Alexandria a developing awareness of doctrinal unity and ecclesiasti-
cal authority. The catechetical school, which was relatively indepen-
dent of the bishop in the days of Pantaenus and Clement, became
increasingly tied to the authority of the bishop in the episcopacy of
Demetrius and afterward. The undifferentiated Christianity of the
first two centuries was being officially, if not completely, replaced by
the more severe Christianity which existed in Rome and her allies and
satellites.
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CHAPTER IV

EGYPTIAN CHRISTIANITY IN THE THIRD CENTURY:
THE DEVELOPMENT OF LOCAL CHRISTIANITY

The time span from Demetrius to Dionysius in Egyptian Christian-
ity can be characterized as the period when Alexandria begins to
emerge as an important center of the church in the Mediterranean
world and when the Alexandrian bishop acquired an authoritative
position equalling and sometimes rivalling that of other bishops in the
major cities such as Rome, Antioch, and Jerusalem. The primary
reason for this development occurring in Alexandria, as has been
shown earlier, was the imposition into Egypt of an ecclesiastically and
doctrinally well-defined Christianity in the person and bishopric of
Demetrius near the end of the second century. The institution in
Alexandria which at that time offered the greatest competition to the
office of bishop was the catechetical school, directed in turn by Pan-
taenus, Clement, Origen, Heraclas, and Dionysius. Under the direc-
tion of the first three men, the school was relatively independent in its
operations and activities, and to it were drawn students of virtually
every philosophical and religious persuasion, both inside and outside
of Christianity. The tension between Origen and Demetrius, essen-
tially ecclesiastical in nature, led to the exile of the former and the
subsequent binding of the school to close episcopal supervision under
Heraclas and his successors. Dionysius was sufficiently secure in his
episcopacy to write letters to bishops, presbyters, and heretics
throughout the Mediterranean world, exhorting and advising on
diverse matters as an authority representing a major geographical
segment of Christianity. It is incumbent upon the historian to look
carefully at the nature of the Egyptian Church outside Alexandria
during the third century and determine whether Dionysius reflected
an accurate state of affairs for the entire country or if his inference of
an Egyptian monarchical episcopacy was simply wishful thinking.

The attempt to examine Christianity in Egypt outside of Alexan-
dria is especially difficult due to the relative paucity of source materi-
als, and those which do remain often emphasize the obscurity which
exists rather than give clarification. For the earliest indisputable evi-
dence that Christianity penetrated to Upper Egypt by the end of the
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first century, one must turn to the Christian texts discovered along
the Nile Valley, and it has been shown that the evidence confirmed
not only the presence of Christians as far south as the Thebaid but
also that the apocryphal texts found with Biblical texts indicated a
Christianity with more extensive literary tradition and broader theo-
logical tendencies than those found in the nascent Catholic tradition.
There is yet another aspect of these texts, not treated above, which
relates to the Christians outside Alexandria. In 1912 Wallis Budge
published a volume containing Coptic versions of Deuteronomy,
Jonah, and Acts contained in a papyrus codex which he dated to no
later than the middle of the fourth century.' Budge argues that the
codex proves that Coptic versions of the Bible were being circulated
among Egyptian Christians at least as early as the beginning of the
century, and that the original translation cannot be later than the
third century.” He indicates a clear desire to assign the codex an
earlier date, but at the time there were no other texts from the same
period to which it could be compared.® H.1. Bell examined the papyri
forming the cover of the codex and dated them to as early as the late
third century,” confirming and enhancing Budge’s estimate. Con-
cern