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Chapter 8: The Dissolution of Manichaeism in the Roman East

8.1 Introduction

The central question addressed in this chapter is how Manichaeism disappeared from the
Roman East. Although, as far as | know, there has not been thorough research addressing this
question, the prevailing opinion in scholarship up to recently is that the vigorous persecutions
of the religion during the sixth century led to its extinction.! In the words of Lieu, “the
Justinianic persecutions had probably reduced the Manichaeans to small pockets”.?
Researchers are unanimous in thinking that “there was clearly no Manichaean danger in
Byzantium after the sixth century”,® and any references to Manichaeans thenceforth, do not
pertain to real Manichaeans, but to later heretics like Paulicians and Bogomils, whom
“Byzantine polemicists [...] regarded as Neo-Manichaeans”.* Thus, later authors, such as John
of Damascus, Peter the Higoumen, Peter of Sicily and Photius, are widely believed never to
have been in contact with ‘real’ Manichaeans. Yet in their fight against Paulicians and Bogomils
they combined information drawn from older anti-Manichaean literature with their
knowledge about the new heretics, intending to “demonstrate the continuity of the
Manichaean heresy”.> Indeed, it is probable that thanks to this extensive use of the earlier
anti-Manichaean work, much of it was preserved.®

In the same vein, according to many scholars, Justinianic laws “became fossilized” and
were used by later Byzantine Emperors for the persecution of other heretics, especially
Paulicians and Bogomils, “on whom the charge of Manichaeism could be more easily made to
stick”.”

In this chapter | will examine an alternative, equally (if not more) likely scenario,
according to which the cause of the disappearance of Manichaeism was not the violent
extinction of the Manichaeans but their gradual dissolution into Christianity.®

! Lieu 1992, 215; Stroumsa and Stroumsa 1988, 56; Doniger 1999, 689-90; Skjaervg 2006a, 32: “Justinian
continued persecuting Manicheans, and they apparently disappeared from Byzantium by the end of the 6th
century. After this the term Manichean remained a disparaging name of any heretical sect that professed any
degree of dualism or gnosticism”; Gardner and Lieu 2004, 111. About the importance of the question “how
religions disappear” and the lack of any research studies addressing this question, see de Jong 2017, 646-664.

2 Lieu 1994, 104 ; Lieu 1997, 233.

3 Stroumsa and Stroumsa 1988, 56. See also Lieu 1986b, 261; Lieu 2007, 294.

4 Lieu 1994, 137; Lieu 1992, 215-16.

5 Lieu 1994, 211; Garsoian 1967/2011 and 1971; Stroumsa and Stroumsa 1988, 56; Lieu 1992, 216. See also Lieu
2007, 294; Klein 1991; Pedersen 2004, 67.

6 Lieu 1994, 159; Lieu 1997, 234. Pedersen 2004, 68. In his Sacra Parallela, John of Damascus used Titus
quotations that have not been saved elsewhere in Greek. Cf. Klein 1991, 26 and Pedersen 2004, 115, 193 fn. 40,
293, 316, 351.

7 Lieu 1992, 216.

8 The discussion in this chapter builds on the main arguments of Matsangou 2017b and presents more evidence
towards that direction. Similar ideas about the disappearance of Manichaeism have been expressed by de Jong
2017, 654-55.
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CHAPTER 8

8.2 Persecutions, Executions, and Conversions

The fact that Justinian’s persecutions led to the disappearance of the Manichaeans in the
Roman East mainly means two things: executions and forced conversions. Logically, both must
have happened. It is well established that the fate of the Manichaeans during the reign of
Justinian took a turn for the worse. Even if there would be some truth in the claim that the
Manichaeans of Constantinople rejoiced and acquired a lot of boldness during Anastasius’
reign, this clearly did not last very long, because with Justinian’s decree the Manichaeans were
ordered to disappear from the face of the Empire; they had no right to exist anywhere in
Byzantine territory. Every Manichaean, “wherever on earth appearing”, was “liable to extreme
punishments”.® Manichaeans had to be identified and evicted from all the cities.
Administrative and army officials were asked to detect their Manichaean colleagues and
deliver them to the authorities. Anyone who demonstrably knew any Manichaeans and did
not turn them in would be punished as a Manichaean, even though he was not one himself.?

So then, during Justinian’s reign, executions and massive conversions from
Manichaeism to Christianity, voluntary or forced, must have taken place. Procopius’ account
illustrates the whole atmosphere of Justinian’s religious persecutions: “agents were sent
everywhere to force any heretics they chanced upon to renounce the faith of their fathers”.!
Barsanuphius, a monk in a monastery in Gaza, speaks about Manichaeans who were baptized
as Christians in an attempt to avoid persecution.?

However, caution is needed when data concerning persecution is interpreted as
execution. Apparently, there must have been executions, but we have no direct evidence,
either by Manichaean or anti-Manichaean sources, that allows us to assess on what scale they
took place. As Averil Cameron argues, the question as to whether and how often “real
persecution and in particular execution” took place in Byzantium, calls for further research.’
As shown previously, during the pre-Justinian era the laws were not implemented at least on
a large scale. Persecutions had a rather occasional or local character and repressed
Manichaeans mainly through financial measures and exile penalty.'* Evidently, under Justin
and Justinian the persecutions were intensified. But did this mean mass executions? Malalas
and Theophanes, the two well-known chronographers, give brief reports about the impact of
the Justinianic laws on the persecuted Manichaeans. According to Malalas, “at that time many
Manichaeans were punished (étiuwpndnoav) in every city. Among those punished was the
wife of the senator Erythrius and other women as well”.?> Justin, as Theophanes states,
“carried out a great persecution of the Manichaeans and punished (étiuwpricaro) many” .16
We note that both writers use the verb ‘to punish’ (tiuwpéw), which does not, however,

°CJ. 1.5.12.pr. (Coleman-Norton, 996); CJ. 1.5.16.pr. (Coleman-Norton, 1006).

10y1.5.12.3, ¢J 1.5.16.1. See Ch.[7], 7.3 and Ch.[3], 3.4.3

11 procopius, Hist. Arcana 11.21: MoM\ot 8¢ e0BU¢ mavtaydoe mepudvieg 56Eng Thg matpiou Toug maparmintovrag
nvaykalov petaBariecBal. Procopius here refers to all heretics; previously (11.14) he mentioned specifically the
Montanists, the Sabbatians, and the Arians.

12 Barsanuphius, Ep. 820.

13 Cameron 2003, 482. Cf. On the question whether Byzantium was a ‘persecuting society’ or a tolerant one, see
Cameron 2007, 1-24.

14 previous chapters, especially ch.[3]; Cf. Lieu 1992, 174.

15 Malalas, Chron. 17.21 (Jeffreys et al., 243):'Ev 6& T@® a0T® Kap® katd oA oAol étpwpriBnoav Mavixalol,
&v ol¢ £TLpwprOn kai fj yuvi) EpuBpiou tod cuykAntikod Kol &Mat &pa adTi.

16 Theophanes, Chron. 177 (Mango and Scott, 260): 6 8¢ €0oeBri¢ Baoelg louoTivog [...] émoinoe 8¢ kai autdg
SLwypov péyav katd Mavixaiwv kat étipwpricato moAAoUG.
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THE DISSOLUTION OF MANICHAEISM IN THE ROMAN EAST

clearly determine the method of punishment. This can be interpreted as a punishment by
extreme penalties (tailc foyataic tuwplotg), without this being the only possible
interpretation. In addition, as already highlighted in ch.[3], the exact meaning of the terms
extreme penalties, ultimate sentence and capital punishment is far from clear and does not
necessarily mean the death penalty. These terms could also refer to other, particularly harsh,
sentences that resemble death, such as forced labour in the mines, or deportation.!” The
decision of the exact penalty up to the Justinianic era was within the jurisdiction of individual
governors and judges. Later, as is reflected in the versions of the same laws in the Basilica, the
type and the method of the punishment was determined by the law: decapitation
(@motepuvéoiw).'®

Yet, even if the intention of the authorities was the physical extermination of all the
Manichaeans in Roman territory, their identification would not have been an easy task. As is
reflected in the Justinianic laws, due to persecutions the Manichaeans were no longer a
discernible religious group. Justinian’s agents were not asked to detect Manichaean
assemblies, but those infiltrating into the institutions of the Empire.’®

Lastly, an argument challenging the mass-execution scenario comes from the side of
the persecuted Manichaeans who, as long as it was their choice, had two alternatives: either
to choose the way of martyrdom (as the first Christians did), or to convert. The latter case
seems more likely, if we accept as true the claim of anti-Manichaean authors that it was not a
trait of Manichaeans to be sacrificed for their faith.

8.3 Manichaean Views on Martyrdom (According to anti-Manichaean Authors)

A frequently occurring accusation in anti-Manichaean literature (both Christian and pagan) is
that of cowardice. The charge of cowardice was attributed by the opponents of Manichaeans
to the Manichaean God (the Father of Greatness), to Mani, and to Manichaeans themselves.

The cowardice of the first principle

Archelaus, addressing Mani, criticizes the cowardice of the light principle, who built a wall in
order to be isolated and protected from the evil principle, saying: “So if God, as you say,
constructed the wall, he proves himself fearful and lacking in courage”.?® Simplicius’ criticism
is along similar lines: “What kinds of and how many blasphemies against God necessarily result
from their teachings? For example, they describe him as a coward who dreaded the approach
of evil to the borders lest it enters his domain”.?* Commenting on another part of the
Manichaean cosmogony, Epiphanius criticizes the weakness of the Manichaean God who, like

17 See Ch.[3], 3.4.3.

18 8 1.1.25:'0 Mavixalog év Pwuaik® tonw Sidywv 6¢0eig drnotepvécdw (= CJ 1.5.11). About Basilica see ch.[3],
fn. 263. The need for a precise determination by the Law of the kind of the sentence and of the exact way the
convict was executed was an innovation of the Isaurian Eclogae, and can be seen as a legislative reform aiming
to limit the arbitrariness of local judges (Troiannos 1997, 29).

¥ Ch.[3],3.4.2 &3.4.3.

20 AA 27.1-4 (Vermes, 79).

21 Simplicius, Comm. Man. Epict. 35.36-39 (Lieu 2010, 103): Ola 8¢ kot doa BAdodnua €ic TOV Bedv Toig U
€Kelvwv Aeyopévolg €€ avaykng akoAouBet; kal yap Selhov eiodyouoty altov, Se50lKOTA TO KAKOV £yyug TV
Opwv alTtol yevouevov un Kal £vtog eloéAon.
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CHAPTER 8

a thief, could only think of one way to save the Soul from Matter, and that was to steal it
secretly with the help of the luminaries.?

The cowardice of Mani

One of the key features of Mani’s portrait as outlined by the AA and its echo is his cowardice.
Mani fled from the Persian prison by bribing the two guards; he ran away after he was
defeated by Archelaus in the first and in the second debates.?® Cyril gets very sarcastic when
commenting on the claim of the fugitive Mani, who escaped before martyrdom rather than
being sacrificed, to be called ‘fighter for the truth’ and a Paraclete. He compares his attitude
towards martyrdom with that of Jesus and of other prophets of the OT.

And there was not only the shame of the prison, but also the flight from the prison; yea, he who
said that he was the Paraclete, and the champion of Truth, fled. He was not a successor of Jesus,
who readily came to the cross; he was the reverse, a runaway. Then the king of Persia ordered
the keepers of the prison to be led off to capital punishment. [...] Ought he not to have followed
Jesus, and said, if you seek me, let these go their way (John 18:8)? Ought he not to have said like
Jonas, take me, and cast me into the sea (Jonah 1:12)?%

Again he, who had fled from prison, flees from this place, too: and, having escaped his adversary,
he comes to a very mean village; [...] Manes seeing his adversary [Archelaus] unexpectedly,
rushed away and fled; and fled for the last time. For the guards of the king of Persia, being on
the search, arrested the runaway [...].

The cowardice of the Manichaeans

Following the example of their God and of Mani, Titus of Bostra states that the Manichaeans
regarded martyrdom for faith as an unnecessary sacrifice and an exaggeration; this was a very
good reason for Titus not to consider them as Christians.

But the Manichaeans require no anointing for battles, since they regard virtue and vice as
necessities of nature. Nor does Mani wish to see his followers persecuted to death [...] So the

22 Epiphanius, Pan. 66.56.8: 6tL o0k ioxVel 6 Bedg 6 dyaBog kai GV kal Suvatdg odoat, ob Aéyw thv éautol
SUvapwy v €€ alvtol £omacpévny, GAAA ta U’ altol yeyevnuéva Kal memAaopéva €av un 6U GAAou Twvog
pomou fj 8t Anoteiag, kpudij cuAncog TNV ar’ avtol Aaneomaocpévny SUVaULY Ao TV énoupaviwv, wg O
ayvptng oUtoc Aéyet, ol SUvartan [Apbc] ohoat.

3 AA 65.7,9, (Vermes, 147): “Manes [...] escaped from the prison [...] having bribed the guards with a large sum
of gold [...] The guard of the prison who had let him escape was punished”; Lieu in Vermes 2001, 6-7: “But Mani,
forewarned in a dream of the King's intentions, bribed one of the guards and fled to Castellum Arabionis [...] the
prison guards were executed because of his flight' Mani fled from the threatening crowd to a village”. Cyril,
Catech. 6.30: katékplve Kal 5L TOV TV Seopoduldkwy povov. AA 43.1 ("run away"), 43.3, (Vermes, 111): “So
next, after Manes had fled, he was nowhere to be seen”; AA 66.1-2, (Vermes, 148): “[...] but finding him nowhere
had departed, as he was then engaged in flight. 2. So when Archelaus had revealed the story as related, at once
Manes launched into flight and succeeded in escaping, while no one pursued him”.

24 Cyril, Catech. 6.26.5-15 (LFHCC, 2:73): Kol oUk Qv ye aioxOvn ti¢ Gpulakiic povov, aAAA Kol iy £k i GUAKAG
duyn. O yap Aéywv £autov MapdkAntov Kal T aAndeiag dywviothy, Ebeuyev. OUK Av StdSoxog Incol tol
¢Tolpwe EpXopévou ic Tov oTawpdv: AN oUTog évavtiog Av, GuYEC. [...] OUK ESet pirioacdatincodv kal einely,
El £ug {ntelte, Gdete TolToUC UMdyeLy; OUK E8eL katd TOV Iwvay einely, Apaté pe kai BaAAeTe €ig thv Odacoav-
SU £pé yap 6 KAOSwv oUtog; Peter of Sicily, Hist. ref. Man. 55-56.

2 Cyril, Catech. 6.30.2-15 (LFHCC, 2:75, modified): ®elyeL A kal évielbev, 6 &k tiig dulakiig duywv: kal tOv
avtaywviotnv Sladpdag, €pxetal émi kwunv elteheotatny, [...] ‘O 6& Mdavng ibwv é€aidvng tov Avtidikov,
£€ennbnoe kat Epuyev- Eduye 6¢ v teleutaiav dpuynv. Ol yap tol Thv Mepo®v Baohéwg Umaomiotal mavtoxod
Slepeuvwpevol, katalapBdavouaot tov puyada-
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THE DISSOLUTION OF MANICHAEISM IN THE ROMAN EAST

Manichaeans are not anointed for battle and therefore do not have the right to the name of
Christ.%®

Titus ends his fourth book with Christ’s promise “that the Church will be spread throughout
the world”, aiming to highlight the contribution of the Christians martyrs to that very end:
“Where the gates to martyrdom and confession are, there the Church of Christ is also
manifest, but those who believe that martyrdom is superfluous are foreign to Christ and His
Church”.??

A brief but revealing testimony of both the presumed Manichaean cowardice and of
the equally presumed secretive character of the movement is that of Gregory of Nazianzus. In
a canonical letter he sent from Arianzus (381/2) speaking about the inner cycle of Apollinarians
initiated into the secrets of their sect, Gregory compares them to the Elect Manichaeans who
in their secret meetings did not hesitate to support their beliefs, whereas when interrogated
and pressed confessed the Christian teachings, but distorted their meaning.?8

The alleged Manichaean cowardice when facing danger is best illustrated in the debate
between the Manichaean teacher Photinus and the Christian Paul, the Persian. At the
instigation of the Christian: “prove that it is the way you say it is” the Manichaean responds:
“l'am in bonds, so | am not able to do it”. The Christian insists and when pressed a second time
the Manichaean explains why he cannot speak: “When | have the support of the authorities |
converse. But now that | have no support from anywhere, | have to remain silent”.?° This
answer of the Manichaean gave his Christian opponent the opportunity to compare his stance
with that of Paul, which created great difficulty for the Manichaean:

Christian: The Manichaean teachers do suffer for the sake of truth. Or do you say something
different?

Manichaean: For the sake of truth, | reckon.

Christian: Did the blessed apostle Paul have the support of the rulers when he was in bonds, or
else, since he did not have it, did he neglect his teaching for being captive?

The Manichaean remained silent; he did not answer but feigned a sudden illness.

That Manichaeans preferred to save their lives rather than confess their faith before
danger appears to be legitimized by Mani himself in later sources. According to the LAF, the
last anathema that the converted Manichaean had to recite and sign was as follows:

Anathema to those who never speak the truth under oath but always lie on purpose and swear
falsely, conforming to the teaching of the thrice-accursed Mani who says: ‘I am not without
compassion like Christ, nor do | deny him who has denied me before men and has also lied for
his own safety and | shall receive back with joy him who denied his faith through fear’.3°

% Titus of Bostra, c. Manichaeos 4.10-11 (CCT 21, 391-92) summarized in Pedersen 2004, 51.

27 Titus of Bostra, c. Manichaeos 4.114 in Pedersen 2004, 64-65.

28 Gregory of Nazianzus, Epistulae theologicae (ep. 102): OUToL yap fvika pév &v toic yvnotol altdv padntais
Kal puotatg Tiv anoppntwyv BeoloydoLy, Worep ot Maviyoiol Tolg EKAEKTOTG Asyopévolg, OANV TV vooov alTtiv
€KKOAUTITOVTEG, MOALG Kal TNV odpka @ Zwtipt diddaotv. ‘Otav 8¢ talg kowailg umoAnpeot mepl THig
évavBpwrioswg ag N Mpadr mapiotnowv éAéyxwvral kat mElwvtal, Tag pév eLoePels Aégelg Opoloyoliol, mept
8¢ tOv volv kakoupyolDolv. Gregory's letter is quoted by Euthymius Zigabenus in his Panoplia 14.884.

2 Disputationes Photini Manichaei cum Paulo Christiano (PG 88:530-578, 533-36). See ch.[7], 7.3; Lieu 1994, 220.
30 |AF (PG 1:1469C-D.226-234, Adam 1969, 103; trans. Lieu 1994, 298 & Lieu 2010, 142-43): AvdBsua TOiG
undénote 8U 6pkou aAnBevouctv GAN £€emitnbeg del Peudopévolg kat Emopkolol KATd TV To0 TPLKATAPATOU
Mavevtog Sibaokaliav oltw Aéyovtog: OUK eipl domhayxvog womep O XpLotdg oUdE Apvhoopal TOV
ApVNOAUEVOV e EumpooBev TGV AvBpwrwv, AAA kal Tov Peuddpevov TV oikeiav owtnpiav Kai Tov Std popov
Aapvolpevov TV iblav mioty petd xapdc npoodefoual. The same information is provided by Photius and Peter
Higumen. Photius, c. Manichaeos 24 (p. 127.24-25): kaitolye 100 &i8ackdhou avt®v Mdvevtog Stampuoiwg
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Because the above anathema (1) is the last of the ten anathemas which were directed against
Paulicians and (2) does not exist in the two earlier abjuration formulas (SC and SAF which
concerned solely Manichaeans), modern scholars have considered it to be either a slander, or
as targeting Paulicians only.3! Yet, some counter-arguments can be made that cast some
doubt on the conviction with which they have come to this conclusion.

Concerning the former (1), it has to be noted, that, this particular anathema is the last one
(37t™) of the whole LAF; it is immediately followed by the final statement of sincere conversion
that also exists in the SC.

If I, so and so, do not believe or say these things with my whole soul, but have made these
preceding anathemas hypocritically, let the anathema be on me and condemnation in the
present age and in the age to come and may my soul be condemned and made to perish and
perpetually be punished in hell .3

Thus, thematically, the correct place of the anathema is here. After the anathematization of
perjury (pseudo-conversion), follows the promise and commitment of a sincere conversion.
The fact that the anathemas from the twenty-seventh onwards concerned Paulicians, does
not exclude the probability that the concluding anathema concerns both Manichaeans and
Paulicians.

Concerning the latter (2), as noted in ch.[2], the use of anathemas was sacramental
and took place in an actual situation, during the conversion of real Manichaeans, at a specific
place and time. Hence, it was almost necessarily the case that there existed different
contemporary versions of the AFs, which could explain the differences between the SC and
SAF. Thus, the fact that the SC and SAF did not record the specific anathema does not mean
that it did not exist in any other contemporary AF.33

In addition, there is some evidence to suggest that the anathema in question could
have been addressed also against Manichaeans. (1) As said, hints concerning the presumed
Manichaean cowardice that led to the avoidance of martyrdom existed much earlier. In
particular, the specific anathema echoes Titus’ saying “Nor does Mani wish to see his followers
persecuted to death”.34 (2) Similar accusations (perjury and pseudo-conversion) were also laid
against the Messalians, one of the ascetic groups with which Manichaeans had common
spirituality and shared many features. Of particular interest is the information that for
Messalians too, “the permission to perjure and anathematize” their own religion before

auTtolc éuBo®vtog kal Aéyovtog we: ‘OuK eipl €yw GomAayyvog wg 6 XpLotog O eimwyv: “OoTig e ApvhoeTaL
£umnpooBev TV AvBpwnwy, dpvroopatl altov kayw’ [...]; Petrus Hegumenus, Paulicianorum historia brevis 18:
OUtwg yap alvtolg 6 Mdavng mapédwkev OTL- ‘OUK elpl éyw GomAayyxvog, dnoiv, wg 6 XpLotog o sinwv- ‘6otig pe
apvioetal EumpocBev TtV AvBpwmnwy, dpvricopat avtov kayw’ [..]. About the relationship of Petrus
Hegumenus with Peter of Sicily, see Garsoian 1967/2011, 49. Other later authors reproducing the same
saying/logion attributed to Mani are: Georgius Cedrenus, hist. compend. 2.13 (Bekker 1:760) and Euthymius
Zigabenus, Panoplia 24.1196. Cf. Lieu 1994, 225.

31 As Lieu (1994, 225) states, “More important for the historian of Byzantine Manichaeism is that the new text
[SC] proves beyond doubt that the second half of the Long Formula (viz. Anathemas 27 onwards) deals exclusively
with Paulicianism. Even the condemnations of the Manichaean proclivity to undergo false conversion to
Catholicism on the advice of Mani himself [...] which some historians have regarded as genuinely pertaining to
the Manichaeans must now be seen as Byzantine polemics against Paulicians”. Cf. Ch.[1] 1.3.

32 LAF (PG 1: 1469D, Lieu 2010, 143): £dv S& pn £€ 6Ang Yuxfic tadta dppovd, kol Aéyw Eym 6 Setva, GANG ped’
UToKpioewg £moinoa Toug TPOKELUEVOUG AvaBepaTIONOUG, AvaBepud Lot €in kal katddepa, v te TQ ViV aidvi
Kat v T® péNovTL, Kal katakplBein kat ardlotto i Puxn pou Kai Stnvek®g taptapwbein.

3 Seech.[2],2.3.6&2.8.

34 Titus of Bostra, c. Manichaeos 4.11 in Pedersen 2004, 51.
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THE DISSOLUTION OF MANICHAEISM IN THE ROMAN EAST

danger was [...] “bestowed upon them by [...] their teachers” 3% (3) It may also be relevant that
Donatists, in their polemic, put in the same basket Manichaeans and Catholics who accepted
the lapsi, whom they considered traditores.3® (4) Interestingly, among his arguments against
Manichaean Docetism, Epiphanius states “if we were bought with the precious blood of Christ
(1 Cor 6:20), you are not one of the purchased, oh Mani, for you deny the blood”.3” With these
words, Epiphanius obviously targets the docetic views of Mani, which annulled Christ’s
sacrifice, but he may have hinted simultaneously at Mani’s more general stance towards
martyrdom. (5) Finally, regardless of whether the Manichaeans renounce and anathematize
their faith on the advice of Mani, what matters is that this attitude towards danger seems to
be confirmed by Manichaean sources too (as will be seen below in section 8.7).

8.4 On the Converted Manichaeans: Sincere and False Conversions

In this section | will focus on the second, more probable scenario for the persecuted
Manichaeans: conversion.

As we saw in chapter [4], and as is reflected in the canons, the procedure for the
reception into the Church of converted Manichaeans was the most strict and time-
consuming.3® Summarizing it in two words, the converted Manichaeans were received ‘as
pagans’ (w¢ EAAnveg). In the present section, | will examine the whole procedure in detail. In
this regard, apart from the canons discussed in ch.[4],3° a text entitled Ritual to be observed
by those who are converted from among the Manichaeans to the pure and true faith of our
Lord Jesus Christ (RCM) is illuminating.*° This text records the whole procedure with the words
of the prayers in detail.

In brief, the stages of the ritual were as follows: Before the beginning of the procedure,
the convert had to follow a preparatory programme with fasting and prayers. The first day, in
the words of the canons: “we make them into Christians” (otoduev avtouc xplotiavouc).*!
To do this, the ex-Manichaean had, first, to anathematize Mani and Manichaeism, by means
of an abjuration formula, “in the presence” of “as many other believers as wish to attend” the
ritual. If the convert did not speak Greek, the anathema was pronounced through an
interpreter. If the convert was a child, the anathema was said by his godparent. The priest
then recited a prayer over him and after the ‘amen’ the former Manichaean was counted as a
Christian, like the un-baptized children. The second day the convert was registered in the lists
of the Christian catechumens. The third day an exorcism was performed: the priest breathed
three times on his face and ears pronouncing the prayers of exorcism. The next step was to
remain in the class of catechumens for as long as necessary until his mentor considered that
he was worthy to be baptized. During this stage, the Christian catechumen, former-

35 See ch.[6], 6.3.2.

36 Cf. Frend 1976, 860-66.

37 Epiphanius, Pan. 66.79.3 (Williams 2013, 306): kai n®¢ Aydpacev AUdS, e0OUC émudépel 6 Si8dokalog Tfig
€kkAnolag dpdokwv OtL TIiAg Ayopdcdnte’, ‘Tipiw aipatt dpvod duwpou kai domilou Xplotold’. el toivuv @
aipatt Hyopdadnpev, ovy UTIAPXELC TMV Ayopacuévwy, G MAvn, Enetdh T aipa dpvijoat.

38 See the seventh canon of the second Ecumenical Council (381), the 95" canon of Quinisext Council (692), and
the canons of Basil and Gregory.

39Ch.[4], 4.2.1.

40 RCM (PG 100:1324c-25c, Goar 700-01): T&Eig ywopévn émi tolg amd Mavixaiwv émotpédouaot mpodg ThHv
kaBapav kat aGAnBwAv miotv UGV TV Xplotiav®v. For an English translation see Lieu 1994, 304-305.

4! Joannou 1962, 1a:54 and 232 (seventh and 95 canons.
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Manichaean, attended the catecheses, in order to be instructed in the Christian faith and
Scriptures.*®?

Thus, a prerequisite for the admission of the converted Manichaeans into the Church
(in the class of believers) was their baptism, which, according to the canons, should take place
after a long period during which they were instructed in the Christian teachings. Although the
long period that this stage lasted is emphasized strongly (ypovilet), its duration was not fixed
by the canons. Presumably, it was left to the discretion of the cleric who was in charge of
training the converts.

However, as early as the time of the First Council of Constantinople (381), there was a
relevant instruction in Gregory of Nyssa’s canonical letter (383/390) to Letoius, the bishop of
Melitene. According to Gregory, the one who voluntarily apostatizes to Judaism or paganism
or Manichaeism or any other similar kind of atheism and then reverts to the faith has to
remain at the stage of penance for the rest of his life. He is neither allowed to participate in
the mysteries of the Church with the believers, nor to receive the Holy Communion, unless it
is at the moment of his death. If he would unexpectedly survive, he would once again be under
the punishment of excommunication. Gregory accepts a shorter period of penitence only for
those who were forced to apostatize by violence.*® Thus, Gregory’s canon seems to add a new
category of converted, that of the apostates to atheism, namely, to Judaism, paganism and
Manichaeism for whom the last stage of their conversion will end with the end of their life.

Summarizing the above: the converted Manichaeans, in order to be received into the
Church as Christian believers (to participate in sacraments and communion), had to be
baptized and their baptism would take place after a long period of training in Christian
teachings. The Christian apostates to Manichaeism, who returned, constituted a separate
category of converts (penitents), with a status analogous to that of the catechumens; yet, their
stay on the margins of ritual life should last until the end of their life.

Observing the examined texts, it is noteworthy that both the church canons and RCM,
just as the laws of the state (in their majority), do not discriminate between catechumens and
Elect Manichaeans. It seems that both classes had the same treatment. The procedures for
the converted Manichaeans, whether Elect or catechumens, were the same. The only text in

42 RCM (PG 100:1324c¢-25c¢, Goar 701): Kal oUTtw MEAW KATNXOUHEVOS, 1T 00V SLEACKOUEVOS XpoVileL gic ThY
ékkAnotay, kai AkpodTaL TGV ypad@v. £Ta TEAOUEVWY TTAVTWY TGOV Mt TH BAMTioUATL VEVOLLOPEVWY, dflodTat
tfi¢ Belag yevvroswe.

4 Gregory of Nyssa, Ep. Letoium 225: ToUtwv Toivuv katd tOv eipnuévov SlakpvnBéviwy tpomov, doa pév
apaptipota tod Aoylotikod thig Yuxic dmrtetal pépoug, xaAenwtepa mapd TV Matépwyv ékpibn, kal peifovog
Kal SLapKeoTEPAC Kal EMUMOVWTEPAS TG EmoTpodiic dEla- olov €l TIG APVAGATO TV &ig XpLoTdv TioTy, i POC
TouSaiopov, i mpog eildwAolatpeiav, A PO Maviyaiopov, i tpdc dAo TL tololtov dOstag £160¢ avtopolioag
Edavn, O HEV EKOUGIWG ETTL TO TOLOTTOV OPUACAC KAKOV, ELTOL KATOYVOUG £0UTOU, XPOVOV TOV THC petavolag £xeL,
OMov ToV TG {wfig aUTol. OUSEMOTE yap HUOTIKAG EmtteAoupévng eUXG, Letd ol Aaol mpookuvijoat Tov Oedv
kataglotat, AAA katapdvag pév elEeTal: TG 6€ KOWVWVIAG TV AyLAoUATWY KaBoAou AAGTPLOG EoTal: év 6&
T Wpq tig €€660u aUTOl, ToTE Tfi¢ TOU Ayldopatog pepidog afiwbrostal. Ei 6¢ ocuppain map’ éAnidag Ljoal
aUTov, TAAW €V Td abT® Kpipatt Stafuwoetal, AUETOXOG TWV LUCTIKOV AyLUoUATWY HEXPL THG 6080V yIVOUEVOG.
Exception for those who were forced by violence to apostatize: Ol 6¢ Baocdvolg kai tiuwpialg xaAemaig
aikloBEvTEG, &V PNTQ XpOVW EMeTiUnONnoay, olTw TV ayiwv Matépwv dphavBpwria €’ alTOV XpPNOAUEVWY, WG
oUxL YUXFig yeyevnuévng v mrwpatt, AN TG owpaTikig AoBeveiag mpog tag aikiag oUk avtioxolong. A @
UETPpw TV €v mopveia mMAnuueAnodvtwy, kal /A PeBlaocpévn te kal €nwduvog mapdpaots v tfj émotpodii
ouvePEeTPAON. For an English translation, see Silvas 2007, 211-25, 225. Cf. Lieu 1992, 146-47. See also Ch.[4],
4.2.1, fn. 95.
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which such a distinction exists comes from the western part of the Empire and is the
Commonitorium Sancti Augustini (Comm. Aug.).**

According to the Comm. Aug., after the converted Manichaean had anathematized
Manichaeism and had “handed over a written statement of his confession and his
repentance”, he was given a (protective) letter by the bishop, certifying his conversion on the
specific day and year, in order not to be considered guilty for his past, “either from state-laws
or from Church discipline”. This procedure was followed if the convert was a hearer. Of course,
in case he would relapse, he would immediately be subjected to the punishments of the law
and would be socially isolated from other Christians. In case the convert was an Elect, things
were not so simple. While the hearers received the protective letter immediately (at the end
of the ritual of the first day),* the Elect had to wait until the end of the instruction period,
even if they had confessed, or even if they had anathematized Mani according to the
abjuration formula. Moreover, as we are informed by the Comm. Aug., the Elect during this
process were subject to a kind of confinement, and had to remain either in a monastery or in
a xenodochium under the supervision of a cleric or a layman, until it was sure that they had
truly converted. Then and only then could they receive the protective letter and be baptized.*®

The procedure as described in the Comm. Aug. does not differ from the one presented
by the eastern canons, in that both classes (Elect and hearers) of converted Manichaeans have
to be baptized in order to be received into the class of faithful Christians, and in that this
(baptism) should take place after sufficient time to ensure their conversion.*’ So, where they
are really different is that the Latin text provides some additionally illuminating information
concerning when the protective letter was given to them, and the confinement of the Elect
during their instruction period. Otherwise, both Elect and hearers, at the end of the stage of
catechesis had to be baptized.*®

4 Comm. Aug., in Lieu 1994, 301-303.

4 This can be inferred from a combination of the information in the canons, the RCM, and the Comm. Aug.

4| quote from Comm. Aug. (in Lieu 1994, 303) concerning the protective letter: (1) “Since you repent that you
were a Hearer of the Manichaeans, as you, yourself have confessed, anathematizing their blasphemies [...] you
shall have this letter [...] (2) The letter however must not be given readily to their Elect who say they have been
converted to the Catholic faith, even if they themselves have anathematised the same heresy according to the
above formula, but they must remain [...] in a monastery or a guest-house for strangers, until it appears that they
are completely free of that superstition [...] And, when they have received the letter, let them not move quickly
elsewhere and heedless in themselves on account of the same document. They must be questioned if they know
of any [other Manichaeans] so that they also may themselves be healed and thus he admitted to [the Catholic
Church]”.

47| quote from Comm. Aug. (in Lieu 1994, 301, 303) concerning baptism: (1) In the case the converted was a
hearer: “When they have anathematized the same heresy [...] [and] handed over a written statement of his
confession and his repentance, seeking a place in the church either of catechumen or penitent [...] the bishop
give him a letter [...] And let them not be accepted readily for baptism if they are catechumens, nor for
reconciliation if they have received the position of penitence, except under pressure of the danger of death, or
if the bishop should learn that they have been approved for some considerable time, by the evidence of those
to whom they were entrusted”. (2) In the case the converted was an Elect: “Elect who say they have been
converted to the Catholic faith, even if they themselves have anathematized the same heresy according to the
above formula [...] must remain with the servants of God, either clerics or laity, in a monastery or a guest-house
for strangers (xenodochium), until it appears that they are completely free of that superstition itself. And then
either let them be baptized, if they have not been baptized, or let them be reconciled, if they have received the
status of penitence”.

48 The above interpretation is different from the one of Lieu. As Lieu (1994, 212) argues: “It is interesting to note
that in the procedure for admission given in the postscript to the Commonitorium Sanctii Augustini, only the
Elect, i.e. the priests, among the Manichaeans were required to be baptised before being received into the
church. The Hearers would be given the protective epistula once they had abjured their former beliefs. This
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So, the Greek texts actually do not differ from the Comm. Aug. The fact that the
protective letter is not mentioned in the canons can be explained in two ways: either the
custom did not exist in the East, or—perhaps more likely—since the custom mainly concerned
the relationship of the convert to the State, those who drew up the church canons did not
consider it necessary to include this particular aspect of the procedure.

In any case, the description of the whole process, especially the information for the
protective letter just after the anathema, fits and complements what is known from the
legislation. According to the law of 407 (decrees of philanthropy) as soon as the Manichaeans
had accepted “the Catholic faith and rite” “by a simple confession” and “by a simple religious
ceremony”, it was decreed that they “should be absolved from all guilt”.*® A simple confession
would suffice for the annulment of their penalties. Thus, once the converted hearer confessed
the official faith and anathematized Manichaeism, he was named as Christian and was given
the protective epistula, which stopped any subsequent prosecution by the law and annulled
previously inflicted penalties. Afterwards, he could stay in the class of catechumens even for
the rest of his life. For the converted Elect, on the other hand, persecution did not stop
immediately after the anathematization and confession, since they had to wait a long time
until they got the protective letter. However, the fact that they were in a mandatory
restriction in the monasteries was also a kind of protection (asylum). Itis noteworthy that this
practice, which was a type of exile very frequent in Byzantine law, could have resulted into
the infiltration of Manichaeism into monasticism. As seen in the case of Messalianism, the
confinement of the suspected Messalians into monasteries was forbidden by the decision of
the Council of Ephesus in 431 for that same reason (i.e. fear of Messalianism’s spread among
the monks).>®

What has been pointed out from the above analysis is that it was one thing to be
named Christian (which meant catechumen), and quite another to become a (faithful)
Christian and member of the Church. In order to become members of the Church and
participate in the mysteries, the converted Manichaeans had to be baptized. It has also been
emphasized that the procedure to be baptized took a long time and that a converted
Manichaean could remain in the class of catechumens for many years, even (in the case of
apostasy and reconversion) for his entire life. So, it is not unreasonable to assume that many
converts from Manichaeism were not baptized and remained Christian catechumens. If this
was the case, however, the question in the Hippodrome “are you baptized in the one” could
acquire an additional interpretation.>! The testimony of Olympiodorus, a deacon in Alexandria
in the sixth century, that the Manichaeans do not receive the baptism (as Greeks and Jews
too), could be an indication that the majority of converted Manichaeans did not proceed to
the last stage of their conversion; they did not get baptized.>? Supporting the latter hypothesis

distinction was not made by Timothy, which seems to suggest that, in the Byzantine period, a Manichaean was
considered as someone tainted by ‘Manichaean’ ideas rather than as a participant in a sect which observed a
strict hierarchy of Elect and Hearer”.

4 CTh. 16.5.41 (407) (Coleman-Norton, 504). As RCM states, the first day, the Manichaean converts
“anathematize Mani and Manichaeism [...] in the presence of ‘as many other believers as wish to attend’ the
ritual”. Cf. Ch.[3], 3.3.5.

50 ACO (Ephesenum anno 431),1.1.7, 117-118.

51 Cf. Ch.[6], 6.5.2.

52 Olympiodorus, Comm. Job. 366: Tolito 6¢ £otv dkoloal kal TGV U alTtol évepyoupévwy ENAvVwY T Kal
Toudaiwv kal TV avopwv Mavixaiwv ol mpoodexopévwv thv Sl tol lopSdvou AmoAuTpwoly. oU yap
BartiZovtat Maviyalol avagiot tuyxdvovteg. A practice that was not unusual at that time. Indeed, the law CTh
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is also the testimony of Barsanuphius who is particularly severe with some careless priests
who ignored the canons and baptized persecuted Manichaeans without first ensuring that
they have truly converted. He reminds them that in the case of Manichaeans the whole
procedure has to be long-lasting.>

With the passage of time, the conversions logically increased due to the persecutions
and the Christianization of the empire. The era favoured the Christians. The stigma of infamia
(forfeiture of the status of civis Romanus) which was inflicted upon Manichaeans already from
the early 380s had very real consequences in their everyday life, such as depriving them of the
right to make a will or to inherit, and many other legal disabilities. The price of being openly
Manichaean was too high.>* Thus, the option of conversion must have been gradually more
and more attractive; especially during Justinian’s time it was the only option, because of the
threat of capital punishment. We hear of similar dilemmas also among the followers of other
persecuted religious groups, like the Samaritans, the Jews, and the pagans. According to
Procopius, when Justinian issued a law against the Samaritans, many of them, “regarding it as
a foolish thing to undergo any suffering in defence of a senseless dogma, adopted the name
of Christians” in order to shake off “the danger arising from the law”. Some of them, as
Procopius says, once they had adopted this religion, decided to remain faithful to it. However,
the majority, because they had been converted “not by their own free choice, but under
compulsion of the law [...] instantly slipped away”.>> As in the case of the Samaritans so in that
of the Manichaeans: some of their conversions would have been sincere and others made in
pretence.>®

A question arising at this point is: What were the practical implications for the
converted Manichaeans in case they had (or opted) to stay as Christian catechumens for the
whole of their life? | will investigate this question for the above two cases.

16.8.23 commanded the governors of the provinces, when they realized that any Jews were converted to
Christianity for reasons of interest (i.e. not to be persecuted), to allow them to return to their faith.

53 Barsanuphius, Ep. 820.: A ToUg dpoloyoupévoug pavixaioug, ddeilelg ypdat wg kwAbwv kal SNAGV Tolg
B¢houowy avtolg Bartioat, 6tL tololtol gio, Kal €v aUTolg €0t TO Barmtical alToug A un Barttioat, oU mavteg
yap wg et mpooéxouaot Toig mpdaypact. Kai ouk oidactv 6t moANfg omousiig kal pakpol xpovou, Kal AKpodoews
Beiwv Aoyiwv kal katnxnoewg ociwv lepéwv émdéovtal ot tololtol eig 0 mpoodexOijval kat pun ddapetl und’ wg
av ENOn.

54 As Peter Brown (1963, 291) has pointed out: “In an age in which the upper classes were especially dependent
upon official privileges, titles, and their ability to protect their wealth by litigation, a penalty such as infamia,
which prejudiced these advantages, was particularly onerous” (Cf. Brown in Lieu 1994, 155). Lieu and Lieu (1994,
155) comment: “Moreover, the opening sentence implies that Cresconius is very anxious to make a statement
of some sort which would establish his conversion lest he should “depart” before the official gesta were properly
signed. This would be important because the major disadvantage suffered by Manichaeans in the late Empire
was their inability to make an effective will, which would lay it open to litigation if challenged”.

55 Procopius, Hist. Arcana, 11.24-27 (LCL 290, slightly modified): Néuou &8¢ tol toloUtou kai dudi Tolg
Sopapeitalg adtika teBévtog tapay dxptrog v Makatotivny katéAaBev. doot pév obv Ev Te Katoapeia Tt Euf
KAV Talg GANaLG TOAETLY (KoL, tapd padlov ynodevol KakomaBeLav Tva UTEP dvorjtou dpépeabat Soypartog,
Ovopa Xplotavv 100 odiot mapdvtog avtaAAadpuevol T@ mPooyUATL TOUTW TOV €k ToU vOpou dmoosicacBat
kivduvov loyuoav. kat alTdV 801G pév TL AOYLoHOD Kal EMLEIKeiag METHY, TILOTOL elvan Td £¢ §OEav THVSE 0USap
annélouy, ol pévrtol mAelotol Wormep Ayavaktodvteg, OTL 6 oUX €koUoLot, AAA TG VOUW AVOYKACUEVOL SOy
TO matplov peteBdAovro, avtika 6 paa €mni te Maviyaioug kat toug kahoupévoug MoAuBeoug dnékAvav. The
wording of Procopius “adopted the name of the Christians” in order to “shake off the danger arising from the
law” fits perfectly with what is described above, concerning the first stage (catechumens) of conversion of the
Manichaeans. The last sentence of Procopius that the falsely converted Samaritans have “instantly inclined to
the Manichaeans and to the Polytheists” needs further research. | am not sure that Procopius here means the
Monophysites, as has been argued, cf. Stroumsa (1985, 276) and Lieu (1994, 118).

6 See ch.[3], 3.3.4, 3.4.3.

323



CHAPTER 8

If the former Manichaean was converted sincerely, having the protective letter meant
that he was no longer persecuted by the state and was discharged from all previous guilt;
however, perhaps, without all the privileges (full status of civis Romanus) of the baptized
Christians. Indeed, as indicated in a law of Justinian (529?), a prerequisite for appointment to
governmental service was that the candidate was a baptized Christian.>” Yet, even if they had
the same privileges as the faithful in theory, in practice it is probable that they faced a kind of
social discrimination.® Concerning their relation with the Church, while they were counted as
Christians, they were still not considered faithful Christians: they did not participate in the
ritual life of the Church; in the congregations they could stay only during the teachings, not
during the mysteries, etc.>® In a way, they were somewhere between being Manichaeans and
becoming Christians, their religious identity was blurry, under configuration.®® Thus, the
sincerely converted Manichaeans in both their relation to the state and to the Church were
probably treated as second class citizens and Christians.®! So, since they had reasons to be
dissatisfied, the possibility of apostasy or crypto-Manichaeism could have been appealing.

The second case is that of the Manichaeans who converted in pretence or in an effort
to save their lives; these did not want to renounce their faith, but were forced to do it by the
circumstances (e.g. persecutions, legal prosecutions, harassment by the Church). Therefore,
they anathematized Manichaeism and confessed the official faith in order to receive the
protective letter and the name of the Christian, but actually they remained Manichaeans (i.e.
they became crypto-Manichaeans). This is a common phenomenon in the history of religions
when believers are forced by violence, either physical or psychological, to renounce their faith
in order to save their own lives, to safeguard their properties, and to secure a more bearable
everyday life.5? It seems that the same had happened in the case of the persecuted pagans
who, according to Procopius’ Historia Arcana, in order to avoid torture and economic
plundering by Justinian, “decided to become nominal Christians, seeking thus to avert their
present misfortunes”, yet “not much later” “were caught performing libations and sacrifices
and other unholy rites”.®3

57¢J1.11.106-7; €J 1.5.12.11 (527): “in the certificates of appointment [of] many officials concerning their office,
it is added that the person obtain it must be orthodox”.

58 See for example the case of converted Jews in Visigothic Spain. As Benveniste (2006, 73, 78) comments: “The
Fourth Council of Toledo (633), under King Sisenand, decreed [that] [...] converts [from Judaism] could not
assume public office and were to refrain from associating with ex-coreligionists. [...] the canons of the Fourth
Council of Toledo dealt extensively with relapsi, and they also affected an innovation decreeing that “those who
were formerly Jews should not seize public offices” (canon 65)”.

59 Anyone to the rank of catechumen was entitled to be called a Christian, though he was not looked upon as one
of the ‘faithful’. “Ask a man, 'Are you a Christian?' He answers, 'No', if he is a pagan or a Jew. But if he says 'Yes',
ask him again, 'Are you a catechumen or one of the faithful?"” (Augustine, In Joannis 44.2).

0 For the issue of the blurred religious identity of the converts and that they were regarded as a suspect
population, see Benveniste (2006).

61 As Benveniste (2006, 74) argues, the converts from Judaism in Visigothic Spain were also treated “as a different
class of Christians”.

62 Cryptoreligions are a well attested interreligious and diachronic phenomenon. A known case from modern
history (18t century) is that of the converted crypto-lews in Persia, who accepted Islam superficially, whereas
they privately remained faithful to their traditions, Cf. de Jong 2017, 659.

83Procopius, Hist. Arcana, 11.31-33 (LCL 290, 139, 141; Atwater, 50-51): EvtedBev émi ToUG"EAANVOG KAAOUEVOUG
TV SiwEV Ayev aikOUEVOS T T CWHOTA Kal T Xpripata ANilopevos. AN kat alTGV 8oL Tl XpLoTavev
dvopatog 5iiBev petalayeiv Eyvwoay 6 Adyw Ta mapdvta odiotv Ekkpolovies, ouTtol 8f) 00 TOAD Uotepov émt
Talg onovalg kal Bucialg kat GAAoLg ovy doiolg Epyolg €k ToD émi mAelotov AAiokovto. On Procopius’ Historia
Arcana, see Cameron 1985/2005, 47-65.
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For this second group of Manichaean converts, the prospect of a long-lasting period as
Christian catechumens could probably be convenient. First, because they were not forced to
be baptized (something Manichaeans abhorred). Secondly, because the rules and canons of
the Church, in terms of everyday religious and social behaviour, were less stringent for the
catechumens, than for the faithful (i.e. the baptized). The Church was more tolerant with the
‘sins’ and the ‘crimes’ of the catechumens since they were not yet initiated in the “legislation
of Christ”. As Basil explains in another letter to Amphilochius (which also became canon of the
Church), “for the deeds during the stage of catechesis no responsibility is asked for”, for “those
who are not yet subjected under the yoke of Christ do not know the legislation of the Lord”%*,
Moreover, those Manichaeans who were formerly hearers (the majority) were familiar with
the idea of being catechumens for all their life.

Thus, the only option for a Manichaean who on the one hand did not want to renounce
his faith, and on the other could not bear the consequences of the law, who wanted to rescue
his patrimony, and to have the rights and privileges that the followers of the official religion
had, was to be enlisted in the class of Christian catechumens, remaining a crypto-Manichaean.

What seems to have happened is that the laws themselves, in combination with the
canons of the Church, to a certain extent contributed to the boosting of the phenomenon of
crypto-Manichaeism. In both the above scenarios, the Christian catechumens, former
Manichaeans, for different reasons each, were flirting with Manichaeism. In the first case
(sincere conversion) the vague religious identity and the possible social marginalization could
lead them to apostasy or crypto-Manichaeism; in the second case, because they were crypto-
Manichaeans.

Therefore, to conclude, except for the use of the terms paviyaiog, uaviyatoppwv and
uaviyaiwv as labels that the various Christian groups (Catholics, Arians, Monophysites,
Nestorians, etc.) exchanged between each other as a curse, and except ordinary Byzantine
citizens who adopted here and there some ‘Manichaean’ ideas or practices, there was a group
within Christianity, a part of Christian catechumens (converts from Manichaeism), who were
inclined to Manichaeism (uaviyatéppoves and uaviyailovteg). This may have been either
consciously, or not knowing it distinctly (avemyvwotwc), or were considered and treated by
the authorities as a population suspected of apostasy and crypto-Manichaeism. In the eyes of
the leading state and church authorities, such a converted Manichaean, who was not baptized
(and probably not intending to be baptized), was much easier to be considered a suspect (and
accused) or be prone to apostasy and crypto-Manichaeism. Thus, it is reasonable to assume
that there would be a permanent suspicion that questioned the sincerity of his conversion.

A relevant case is that of the converted Jews in Visigothic Spain, who in the eyes of the
authorities were always a suspect population. For this, although they had converted to
Christianity, they were still called Jews. As Benveniste states,

Although the legislation was originally aimed against Judaic practices among Jews, willing or
forced converts to Christianity soon became equally subject to controls. Converts were treated
as a different class of Christians and preoccupied the Fourth, Sixth, Ninth and Sixteenth Councils.
Finally, legislation against Judaic practices evolved into measures against people of Jewish origin
[...] At the Seventh Council of Toledo converts were simply called Jews (646) [...]. Finally, by 694,
the term “ludaei” itself is far from clear. It refers to Christians of Jewish origin, especially those

64 Basil of Caesarea, Ep. 199.
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who preserved some of their ancestral rites, or to those known or suspected of defying royal

and episcopal policy.®
This permanent suspicion is possibly the reason why Justinian’s law (CJ 1.5.16) targeted the
converted Manichaeans, who were suspected of both apostasy and crypto-Manichaeism. It is
then probable that, for this reason, during Justinian’s persecution, as Barsanuphius states,
many of those revealed to be Manichaeans rushed to be baptized.®® In particular, the status
of ‘non-baptized’ was sufficient as a label for religious diversification and marginalization. A
well-known case is that of an isolated community of pagans in Laconia (Greek Peloponnese);
despite their Christianization during the reign of Basil | (867-886), because they had remained
non-baptized for a long period, the local population in the mid-tenth century still called them
‘Greeks’ (which in this setting meant ‘pagans’).%’

In this sense, | consider it likely that (a number of) the protestors in the Hippodrome
could have been such a group, consisting of Christian catechumens, unbaptized Manichaean
converts, converts who had relapsed, or converts verging or suspected of verging on
Manichaeism. Similarly, this could also be true for Jews and Samaritans. “To distinguish
between these categories” was impossible, because, as Benveniste observes for the case of
Jews in Spain, “the fear of pollution and the blurring of the lines as a rhetorical strategy worked
both ways” .68

8.5 Crypto-Manichaeism Was an Old Story

Whatever the true identity of the “Manichaeans” in the Hippodrome was, the fake conversion
of Manichaeans and crypto-Manichaeism were old stories which had caused problems for the
Church Fathers of previous eras, before the issue of the capital punishment prevailed. Both
the state and the Church were very cautious and always on high alert with the converted
Manichaeans because there was the danger of fake conversions.®® The converted
Manichaeans, who were not baptized, reinforced suspicions about the phenomenon of
crypto-Manichaeism. This fear is reflected at the end of the anathema formulas, where the
converted ex-Manichaean promised and signed that he was not faking conversion.

A signed statement must be made as follows: “I so-and-so having made these preceding

anathemas have signed (below), and if | do not think, utter or speak these with the whole of my
soul, but do so hypocritically, may | be anathematized and be accursed both in the present time

55 Benveniste 2006, 74: “The ‘relapsi’ were a constant preoccupation (in the years 506, 633, 638, 654, 655, 681
and 693) [...] the history of laws and canons [...] are interesting on account of ideological nature and, more
specifically, for the way the terms “Jew”, “baptism” and “conversion” were defined in the context of Visigothic
taxonomies. The sincerity of the converts may be debatable”.

66 Barsanuphius, Ep. 820.

57 Constantinus Vil Porphyrogenitus, De administrando imperio 50.71-76: lotéov, 6Tt ol To0 kdotpou Maivng
oikfiTopeg oUK giotv Ao T yeveds tv mpoppnBéviwy IKAGBWY, GAN €k TV moAalotépwy Pwpaiwy, ol kat
uéxpt tol viv mapd TV evtoniwv EAANVeG tpooayopevovtal Sud td v Tolg mponalaloic xpovolg sibwAoldtpag
glval Kal TPooKLVNTAC TV l6WAWY Kot ToUg mahaouc "EAnvag, oltwveg £t Tiic Pactheiag Tod dotsipou
Baot\eiou BamtioBévteg Xplotiavotl yeyovaotv. Cf. Anagnostakis 1993, 25-47.

68 Benveniste 2006, 79.

89 See, for example, Serapion, c. Manichaeos 3.5-27, 30; Titus of Bostra, c. Manichaeos 3.1.13-24 (CCSG 82: 243-
45); John of Caesarea, Adv. Manichaeos, hom. 1; Didymus the Blind, c. Manichaeos (PG 39:1105.49-53);
Chrysostom, Hom. Gen.*? 1, (PG 54:581-630, 585).
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and in future and may my soul be (destined) for destruction and perpetually be cast into
(punished with) hell (taptapwdein)”.”

The same fear is also implied in John of Caesarea’s and Cyril’s warnings to the converted
Manichaeans among their flock:

Flee hence my beloved, from those who have received Mani’s decay [...] if someone of you was
previously infected/polluted by those beliefs [...] should now keep with the beliefs of the
prophets and apostles.”*

Here let converts from the Manichees gain instruction, and no longer make those lights
[luminaries] their gods; nor impiously think, that this sun which shall be darkened is Christ.”

Manichaeans: the experts in pretending
Regardless of the cases of false conversions, what both legal and ecclesiastical sources
repeatedly stressed is the ability of Manichaeans to adapt their teachings and style of life to
pretend to be Christians. Serapion begins and ends his work by emphasizing that his main aim
was “to stress the danger” of “the Manichaeans, who surpass [all] previous heretics
(Valentinians, Marcionites)” in passing themselves off as Christians “in order to convert those
who [were] sincerely [Christians]”.”3 This is also the tactic that Cyril combats, emphasizing to
his catechumens that there is nothing in common between Manichaeism and Christianity.”*
In the words of Mark the Deacon, the Manichaeans are Christians only Sokrjoet (in
appearance, in a docetic way).”> On every occasion it is underlined that Manichaeans
pretended to be Christians for tactical reasons. According to anti-Manichaean authors, this
was not a matter of ignorance, but instead was a tactic which served their missionary
strategy.”®

The biblical topos of the wolf in sheep’s clothing was attributed also to other heretics,
not solely to the Manichaeans.”” Yet, what Church Fathers point out as a characteristic feature
of the Manichaeans is that they used the same strategy in various (different) religious
environments; the Manichaean adaptability resembled the tactic of a chameleon. As Titus
says, with Christians the Manichaeans pretend to be Christians, while with Greeks they
pretend to be Greeks.” Epiphanius concludes his chapter Against Manichaeans by likening

70SC, ch.7: Kai 8€1 urtoypddetv oUtwg O Setva monodpevog Tolg MPOoKEeLEVOUG dvabepatiopolg Uniéypaldia, Kat
el 1A €€ 6Ang Yuxfic tadta dppovd kat GpOEyyouarl kat Aéyw AAN UToKpVOpUEVOG, AvABeud pot €l Kal katdBeua
Kat &v T® vOv al@vt kol év @ pENoVTL Kal €ig anwAetav €in i Puxn pHou kal Sinvek®g taptapwbein. The
translation in English is a combination of Lieu 1994, 254 and Lieu 2010, 125. For the same anathema in LAF, see
Lieu 2010, 142-43.

7 John of Caesarea, Adv. Manichaeos, hom. 1, 17.271-273 & 279-281: ®elyete toivuv, dyamntoi, TOUG
elodedeypévoug to0 Mdavevtog tv onmedova [...] el 8¢ Ti¢ év LUV POTEPOV TOUTOLG EPPUTIWHEVOG TOTG
S8oypaoty, viv [...], dulattétw TV npodntdv Kal AroctéAwy ta Soyuata.

72 Cyril, Cath. 15.3 (LFHCC, 2:185): mawdsvécBwaoav ol €k Mavixaiwv émotpéPavteg, Kai Toug pwoTthpag UnKETL
Beomnoleitwoay, undE TV oKoTLoONCOEVOV TOUTOV HALOV TOV XpLoTdV Elvat SUGGERGC VoUZETWOAV.

73 Serapion, ¢. Manichaeos 3.5-27 & 36.10-13; Cf. ch.[4], 4.2.1.

74 Ch.[4], 4.2.1.

7> Mark the Deacon, Vit. Porph. 86; Ch.[4], 4.2.1.

76 Ch.[4], 4.2.1.

77 Chrysostom, Hom. Gen.*? 1 (PG 54: 581-630, 585, 613); Hom. Gen.%” (PG 53: 30.6-10); John of Caesarea, Adv.
Manichaeos, hom. 1, 17.273-77; Epiphanius, Ancoratus 107.5.

78 Titus of Bostra, c. Manichaeos 3.1: Napd 8¢ xplotiavolc, T& xplotiaviv 6fBev petwwv. Titus of Bostra, c.
Manichaeos 4.2, in Pedersen, 2004, 50 (CCSG 82, 243): “However, towards the pagan Greeks, [they] abandon the
Christian material and instead set out to prove that his message accords with their traditions”. See also ch.[4],
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Mani with the snake cenchritis, whose skin changes colours following immediate
environmental or social stimuli.

this amphisbaena’ and venomous reptile, the cenchritis, which has coils of many illustrations
for the deception of those who see it, and conceals beneath it the sting and poisonous source
[...] For since Mani is a pagan with the pagans [...] and [...] he knows the lore of the magi and is
involved with them, and he praises astrologers and practices their mumbo jumbo. He merely
mouths the name of Christ, as the cenchritis too conceals its poison, and deceives people with
its tangled coils by hiding in deep woods and matching its background.&

Crypto-Manichaeism in the Catholic clergy and monasticism
As we have seen, the fear that there were crypto-Manichaeans among Christian catechumens
and faithful (baptized) and, even worse, among Catholic clergy and monks, is repeatedly
stressed in Greek anti-Manichaean literature. Figures such as those examined in previous
chapters (e.g. presbyter Philip, presbyter/painter from Cyzicus, the archdeacon John,?! the
Alexandrian clerics of Cyril®2, etc.) labelled as ‘Manichaeans’ (or uaviyaifovrec or
uaviyatoppoveg), are clear examples of the fear that there were Catholic clerics and monks
who adopted Manichaean doctrines and practices, and thereby threatened the integrity of
the church from within. Nilus of Ankara, a monk and a prolific author, in several letters
addressed to clerics, monks, and state officials accuses his recipients of adopting Manichaean
beliefs and practices; he stresses the responsibility they had against the Manichaean danger
and expansion due to their position. Characteristic of his anxiety is his letter to Philon, a
presbyter of a church in the sensitive area of the borders of the Empire, whom he reproaches
in a strict and critical tone: “Stop, therefore, preaching the Manichaean myths to the people
of the Lord to the church at the very outskirts of the Empire, pretending to deliver spiritual
teaching”.83

Moreover, as chapter six (and also chs. 5 and 7) argued extensively, the Christian
ascetic movement “was frequently attacked as a disguised Manichee infiltration” already from
the fourth century onwards.?* The latter is clearly illustrated in the law of Theodosius in 381,
according to which Encratites, Apotactites, Hydroparastates and Saccophori were regarded as

4.2.1. As Mark the Deacon (Vit. Porph. 85) states: “In fact the Manichaeans say that there are many gods, wishing
in this way to please the Hellenes”.

7 Amphisbaena is a mythological serpent which was believed to have a head at both ends, therefore it was
supposed to go either forwards or backwards (TLG), cf. Levy 1996. Its name derives from the Greek words aui
(on both sides) and Baivw (walk, go).

80 Epiphanius, Pan. 66.88.17-28 (Williams, 315): Auelg 8¢ oAy émBePnkdteg 686V tpaxelav kal KduvwSEeLg
TOMOUG MOAG Tautnol TH¢ apdloBaivng kai Bnpdg OAetnpiou Tfg Keyxpitidog, Amd MOAGV OHOLWHATWY
TEMOLKIALEVNG TIPOG ATATNY TWV OPWVTWY, £XOUONG 6€ KEKPUHUHUEVNY KATW TRV KEVIPWSN Kal loBOAov nynv T
€K TIAVTWVY OpUWHEVNG EMELSR yap petd EAAAVwY "EAANV €otiv, HALoV tpookuv@Vv Kal oeArfvny kal td &otpa Kol
Saipovag, 6 avrp, ayanntol, Tuyxavel kai i autod ailpeotg ta TV EAAAVwY Udnyeital, Td pdywv éniotatot Kot
€V aUTOTG EyKUALVOETTAL, AOTPOVOUOUG EMALVETL, TA aUTOV TEPLEPYATOUEVOC, HOVOV XpLloTol oepvUVETAL BVoua
AOyw, WG Kal alTn f KeYXPTTLG KPUTITEL LEV TOV L0V, amatd 8¢ 51 Tfig motkiAiag, €V péow UAQV TOAAQV yevouévn
Kat AdOUOLOUHEVN LETA TOV BVTWV.

81See Ch.[7],7.3.

82 See Ch.[4], 4.2.2.

83 Nilus of Ankara, Ep. 321: Nénavco toivuv év mpoomotfioet 8fBev SiSackaliag mvevpatikic t@ Maviyaiwv
puBelpata mapatBépevog T Aa®d tod Kupiou, €mi tiig EkkAnoiag Tfig €v tfj €oxatid. Other letters with
references to Manichaeans are the following: book 1: 117, 167, 170, book 2: 8, 10, 11, 317. About the authenticity
of the letters of Nilus, see Alan Cameron (1976b).

84 Chadwick 1998, 582.
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camouflaged Manichaeans.?> The fear of the diffusion of Manichaeism in ascetic
environments continued to exist until the sixth century, when the ‘Manichaean’ label was
frequently used in the Origenist controversy. According to Cyril of Scythopolis (sixth cent.), in
the monastery of Holy Laura (of St. Sabbas) in Palestine, there was a faction of monks
(Origenists) that believed the Greek, Jewish, and Manichaean dogma. Finally, they seceded
and established their own monastery, the New Laura.® Justinian’s Epistula ad synodum de
Origene speaks about monks in Jerusalem who, like Origen, became adherents of the
Pythagorean, Platonic, Plotinian, and Manichaean dogmas. He claims that the misleading
dogmas must be anathematized, as well as their inspirers and anyone who believes in them.?’

Western crypto-Manichaeans among the clergy and monks in Africa & Rome

It has often been argued that those accused as “Manichaeans” in the Greek texts were not
‘real’ Manichaeans. If we seriously want to think through the option that some of them
actually were, it will be very helpful to make a comparison with the richer dossier on this
subject from the Latin West.

Augustine was terrified when he discovered that Victorinus, one of his sub-deacons in
Mauritania, had been for many years a crypto-Manichaean hearer and “used his position in
the church as cover” to teach the Manichaean doctrine “without apparently awakening the
least suspicion”.8® The anxiety of Pope Leo that “numerous Manichees who behaved
outwardly as Catholic Christians” had infiltrated among the clerics of the Italian metropolises
and of Rome is also recorded in his pastoral letters and sermons.®® “Both Pope Gregory | and
Gregory |l issued warnings against accepting African priests entering Italy without
investigation, as they might turn out to be Manichees”.*® A well-known testimony which
reflects “the extent of Manichaean infiltration into the ranks of the [Egyptian] clergy and
monastics”, is the food-test (“the eating of meat on festive days”) that Timothy the patriarch
of Alexandria adopted in order to uncover crypto-Manichaeans among Christian clerics and
monks.®! In a similar fashion, clerics detected the Manichaeans (or paviyaté@ppoveg) among
their flock by observing who of the “communicants at the Eucharist accepted the consecrated
bread but not the cup of wine”.?

Crypto-Manichaeism in administration

The presumed Manichaean infiltration in the imperial administration was vigorously fought
by Justinian. However, measures against it appear much earlier, as is reflected in the
constitution of Valentinian Il in 445, according to which it was forbidden for Manichaeans to
hold public office. A fine was set for the officials who allowed such appointments.

85 CTh 16.5.7.

8 Cyril of Scythopolis, Vit. Sab. 124: &vAip T Molalotivdg NOvwvog kaloluevog, OOTIS XpLoTiavilewy
T(POOTIOLOVULEVOG Kol EUAGBELaV UTIOKPLVOUEVOC TA TV AB€wv EANRVwy Kat Toudaiwv kat Maviyaiwv §oypata
€bpovel.

87 Justinian, Epistula ad synodum de Origene 122.

88 Lieu 1992, 202-03; According to Frend (1976, 864-65), “there is evidence to suggest that a certain amount of
secret Manichaeism persisted within the Catholic Church” in Numidia.

89 Lieu 1992, 205-06; Frend 1976, 865-66.

%0 Lieu 1994, 210; Frend 1976, 865.

91 Eutychius, Annales 148, in Lieu 1992, 183-84, Stroumsa 1986b, 312-315. See Gardner and Lieu 2004, 121-22
for the whole text.

92 Chadwick 2001, 171.
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The Manichaeans must be deprived of the dignity of governmental service [...]. The chief men of
every government service or of every office staff then should be smitten by a fine of ten pounds
of gold to be exacted by your apparitors, if they allow anyone polluted by this superstition to be
in governmental service.”

Nevertheless, as can be derived from later legislation, Manichaeans had disregarded the legal
ban and infiltrated governmental services and guilds.?* Indeed, it seems that there were some
Manichaeans who had come even to baptism, in order to take an office or a public position.

Moreover we command that as many as fraudulently indeed have come or should have come
to salutary baptism by a motive of having governmental service or rank or property, [...] should
be subjected to punishments worthy of them, since they clearly have not obtained holy baptism
by pure faith of their own accord. These things, therefore, we legislate in the case of sinning
pagans and Manichaeans, of which Manichaeans it has been shown that Borborians are also a
part.%

8.6 The Hypothesis of Entryism

Feigned conversions seem to have existed even in the time of Cyril of Jerusalem, when there
was still religious tolerance, before the first decree which forbade Manichaeans to assemble
in churches was issued (372). Cyril of Jerusalem, in his catechetical lectures, warns his
catechumens to keep aloof from converted Manichaeans, at least until it was sure that they
had truly repented.®® Equally relevant is Gregory of Nyssa’s reservation which set as the
appropriate time of penitence for apostates to Manichaeism the whole of their life.*” So, it is
probable that there were crypto-Manichaeans in the Catholic Church, at a time when there
was tolerance and they could have their own places of worship, as argued in ch.[7]. If this was
the case, however, we can assume that, at least, for Byzantine Manichaeism, crypto-
Manichaeism was not only the result of necessity, but also a missionary strategy. In this
scenario, we are talking about entryism. This tactic is not unknown in political history. The
most known modern example is Trotskyism.’® Webber, explaining Trotskyist entryism, states:

Trotsky thought that an independent Trotskyist organization would be isolated from the larger
leftist movement and even destroyed. By entering larger leftist parties, Trotskyists could exert
influence among the working classes with less risk of being isolated. Entryism was thus born as
a pragmatic response to the local weakness of sectarian Trotskyist appeals by entering larger

%3 NVal 18 (445), (Coleman-Norton, 730-31).

% (€J1.5.12,CJ1.5. 16.

%5€J1.11.10.6-7 (529?) (Coleman-Norton, 1049-50).

% Cyril, Catech. 6.36.2-4: JuvayeAdgou Tol¢ mpoPdrolg: dpedye ToUg AUkoug: TH¢ EkkAnaiag pfy dvaxwpel. Mioet
Kall ToU¢ ToTe £l¢ T Toladta UMOMTEVBEVTAC: KAl EAV N XPOVW KOTAAABNG alT®V TRV LETAVOLAY, F) TIPOTIETHG
cEQUTOV Eumiotevong. Mapedobn ool tiig povapxiag i aAnBeia. See also Cyril, Cath. 6.34; Cath. 15.3. Cf. Lieu
1994, 205, 212; Lieu 1992, 131.

7 Gregory of Nyssa, Ep. Letoium 225.

% The term entryism is borrowed from modern history and political science (in particular Trotsky’s strategy) in
order to describe a very old tactic, cf. the ‘Two Letters to the International Secretariat’, 1 November and 16
December 1934, in The Spanish Revolution 1931-39 (1973, 245-46, 251), a collection in English of Leon Trotsky’s
writings on the revolutionary developments in Spain. About ‘entryism’ as a Trotskyite strategy, see Sennett 2014
(220, 280-82, 184-89, 196, 90-92, 122, 154). The idea of using the term entryism developed in the context of the
discussions with Prof. Dimitris Kyrtatas at the University of Thessaly Late Antiquity discussion group. Cf.
Matsangou 2017a, 168-69.
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political organizations that offer both protection from isolation and access to the larger working
class.®®

According to a definition of entryism, given by John Tomlinson, a theorist of the phenomenon,

entryism (be it Trotskyist or not) has three basic objectives for its participants: 1. To identify
support for its own cause within the host group, or stimulate it; 2. To provoke and/or exploit
division within that group to its own political ends and in order to achieve a degree of executive
power; 3. To exert influence on the nature and direction of policy within the infiltrated group.®

| support that something similar could have happened with the Manichaeans. That there were
crypto-Manichaeans is not a new research finding.!%* What | am arguing here, is that crypto-
Manichaeism, apart from prudential purposes, also served the politics of Manichaean
mission.'%2 The choice of this tactic was not irrelevant to the fact that Manichaeans could not
compete with the official Church on equal terms. Entering into the structures of the dominant
Church became a good tool for the Manichaeans. On the one hand, it offered them protection
and reduced the risk of their extinction. On the other, instead of being on the margins of
politico-religious developments and in isolation, borrowing Tomlinson’s and Webber’s
phraseology, they “could exert influence” “within the infiltrated group”. In the case of
Manichaeans, as in the twentieth-century case of Trotskyists, occupying positions of authority
enabled them “to achieve a degree of executive power”. Thus, they were able to play a role
in the formation of the religious landscape. Therefore, one could argue that the policy of
entryism was “born as a pragmatic response” to the weakness of the sectarian character of
the Manichaean movement.103

A vivid illustration of our authors’ fear regarding this presumed Manichaean modus
operandi is the account of the missionary Julia. As Mark the Deacon recounts, Julia entered
undetected (UmetoeAdoloa) in the Christian Church of Gaza, and corrupted (UmépOetpev)
secretly and gradually some of the Christian neophytes.1%*

About that time, a woman from Antioch named Julia arrived in the city [Gaza]. She belonged to
the abominable sect of those known as manichaeans. Now discovering that (among Christians)
there were some novices who were not yet confirmed in the holy faith, this woman [Julia]
infiltrated herself among them and surreptitiously corrupted them with her bewitching doctrine,
and still further by giving them money.'%

John of Caesarea, in his first homily against the Manichaeans, targeted the same tactic
(6loputtev kai touc Th¢ ékkAnoiac StaoaAevely tpoiuouc émyeipodot), as shown by the

9 Webber 2009, 33.

100 Tomlinson in Webber 2009, 33-34.

101 Relevant references have been made by many scholars. See for example, Brown 1969, 100: “Secondly,
Manichaeism became a problem increasingly as a form of crypto-Christianity. Mani had trumped Christ: the
Manichaean missionary had to prove it by dogging the Christian community; and his converts would tend to
remain prudently hidden under the shadow of the Catholic Church”; Stroumsa and Stroumsa 1988, 38: “Hence,
the Christians treated Manichaeism as a threat from within, -regarding it as "the worst of all heresies," the last
and most vicious trick of the Devil”; Stroumsa 1986b, 312-315, 315: “In any case, the indisputable presence of
Manichaeans among Christian clerics”; Chadwick 1998, 582: Christian asceticism “was frequently attacked as a
disguised Manichee infiltration”; Lieu 1992, 202-03.

102 1t is for this reason that | use the term ‘entryism’: to differentiate it from simple infiltration that does not
necessarily mean strategic infiltration.

103 Webber 2009, 33-34.

104 Mark the Deacon, Vit. Porph. 85: loulia, [...] yvolod Tvag veodwrtiotoug [...] UnelceNBolica UmédBelpev
aUToUG LA TF§ yonTikic auThig StbaokaAiag, moAAX & AoV SLd §G0ewE XpNHATWY.

105 Mark the Deacon, Vit. Porph. 85 (Lieu 2010, 97; Lieu 1994, 56).
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introduction and the end of his work. As John stresses, aiming to safeguard his flock (tfi¢ ou@v
Evekev aopaleiac), the Manichaeans with their feigned paleness and Christ's name deceived
the naive. By concealing their true self, they could ‘leap in upon’ (émetonnédat) the Church
attempting to tear her in pieces (Staorapdrrety). 10

Of course, the fear of our sources regarding strategic Manichaean infiltration is not
proof that this actually happened. Manichaean texts testifying that this was an operative
missionary method do not exist. There are, however, some Manichaean features, as well as
testimonies concerning Manichaean infiltration in other religious contexts which could
support such a hypothesis. Before proceeding to the examination of the latter, it is important
firstly to present the Manichaean views on martyrdom, based on Manichaean sources.

8.7. Manichaean Views on Martyrdom (According to Manichaean Sources)

Prudential secrecy
As we have seen, anti-Manichaean writers often state that Manichaeans regarded martyrdom
for faith as an unnecessary sacrifice, which they had to avoid. The same attitude towards
danger is also alluded to Manichaean sources. As we read in the CMC: The prophet Mani
declared, “[and again, when] | [am surrounded] by oppression or affliction or persecution, |
might be hidden from the sight of my enemies”. So, “during that great period of time” he
remained “in silence” among the Baptists, and “with the greatest possible ingenuity and skill”
he conformed to their Law and he “[revealed nothing] of what happened”, “nor what it is that
... [he] knew to anyone”, “lest someone become envious and destroy [him]”.1%7 The disclosure
of the identity of the Elect (Mani), and “the proclamation of Truth among devotees of false
dogmas” should not be done if it endangers the life of the prophet. This is the tactic of
prudential secrecy, according to which the Elect “must keep silent” in a hostile environment,
“until these circumstances are changed”;'% an attitude which recalls that of the Manichaean
teacher Photinus.

Concealment of the beliefs, as a protective and prudential technique imposed by social
circumstances, is recorded in other Manichaean texts too. According to a Sogdian source,
“Lord Mar Mani said to the magus”:

I, together with my disciples and Electi, am like that child who was silent as an expedient (...)
(who) did not speak and did not hear. .. So we too are silent and we speak with no one and
perform good deeds and pious actions as an expedient, (but) that time will come at last when |
shall speak before all, like that child, and we shall demand justice for ourselves.!®®

106 John of Caesarea, Adv. Manichaeos (hom. 1), 1.8-15: AAN’ €meldr Tweg tii¢ To0 Mdvevtog éudopnBévieg
paviag SlopUTtewy kal ToU¢ TG ékkAnoiag StacaleUeLy Tpodipout Emyelpoliol, TG oitw mapautyvovteg {lavia
Kal tolc 0pBoig doyuact TV AnoctOAwv Umnoomeipovteg yeAwTog MARpPeLS puboloyiag, ThHc LUV Evekev
aodadeiag wg év Bpaxel TOV MPOG E€kelvoug TOAEpoV Avadefopal kal Tag akavag mpoppiloug dvaoniv
€\elBepov doeBeiag Tfig ékkAnoiag dvadeifw to Afiov”; ibid, 17. 271-280: Melyste toivuy, dyanntoi, Toug
elodedeypévous tol Mdvevtog Thv onmedova, ol MOAMAKIG WXPOTNTL CWHATOS TO SOKEWV £yKpoTelg sivat
Bnpwpevol, @ oxfuatt kat T® BAEupatt kat tf) To0 Xplotol mpoonyopia ToUG dmhouotépoug éamat®ol Kol
KwSiw mpoPdtou tov Ev6oBev AUkov UToKpuTttOpEvoL émelomnd®aol Kai ThV Xplotod moipvnv Slaomapdttelv
£mnxelpodotv. Oelyete Tolvuv Kal Tolg ToloUToLS Xaipely pn Aéyete: OBeipouatv BN xpnotd Ophiol Kakadi.

107 CMC: 4.12-13, 8.11-14, 25.2-13, 26.1, 38.1-4 (Cameron & Dewey). Cf. Gardner and Lieu 2004, 53.

108 Cf, Stroumsa 1986a, 153-58; On the protective character of secrecy in religions, see Simmel 1906, 441-98
(471-72). On secret knowledge, rituals, and identities in the ancient world, see de Jong 2006b, 37-59 and 20064,
1050-54.

109 Sims-Williams 1981, 231-240, esp. 238.
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A corresponding form of secrecy is the tagiyya of Shiite Islam which can be defined as the
concealment of one’s beliefs in times of danger.!10

The ‘Manichaean body’ in Manichaean theology
The avoidance of blood-martyrdom by the Manichaeans has been pointed out by several
researchers. As Frend highlights, the Manichaeans argued that “Not martyrdom, but a well-
instructed mind, was the most acceptable sacrifice to God”.!! As Coyle comments, “The
Manichaean bishop Faustus of Milevis scorned the veneration of martyrs so popular among
both Catholics and Donatists of North Africa; and nowhere do the Manichaean psalms say that
they were martyrs, let alone how they might have become such”.!*2 For Manichaeans like
Faustus, the worship of martyrs did not differ from the worship of the idols of the pagans.!!3
The Manichaeans may have rejected the idea of the ‘resurrected body’, and
considered the dead bodies as corpses, yet, in the present life, the ‘Manichaean body’,
especially the bodies of the Elect, was precious, for it had a divine mission; therefore, it had
to be safeguarded. Contrary to what many researchers have argued, BeDuhn says that the
Manichaeans took care of their body, because without it, the soul’s salvation was impossible:
“Manichaeans prayed to the heavenly powers for the health and security of their bodies.
‘Bright Mani, lord of fair name, life-giver, guard me in body; Jesus, lord, save my soul [...]”.14
Particularly without the body of the Elect, the release of the Living Self was unattainable.
Taking into consideration the above remarks, in combination with the Manichaean belief that
slain animals had no psyche because the divine element in them was destroyed by the
slaughter,'> it is possible to imagine that the same might apply in the case of the violent death
of martyrdom. The above could possibly explain why Manichaeans rejected blood-martyrdom
as well as suicide as a means for the purification of the Living Self from Matter. According to
Alexander, one of the main Manichaean tenets dictated, “One should not, by committing
suicide, bring about an artificial purification of the stains inflicted upon the power by the
admixture of matter”.11® Killing yourself (and therefore also seeking death via martyrdom),
would harm the light encased in the body. In spite of the prophetic example of Mani, this was
logically not a viable option for the Elect; it would not make sense for the Hearers either,
because that would remove one more fighter for the cause of good from the earth, or one
more supporter for the salvific work of the Elect.

110 According to Etan Kohlberg (2012, 269) Tagiyya became “an article of Imami faith” since the eighth century
and “helped to preserve the Imami community in a hostile environment”. Further on the phenomenon of tagiyya,
see Kohlberg, 1975, 1995 & 2003/2016; Stroumsa 1986a, 156, 156 n.7. On other aspects of secretive attitudes
among Manichaeans, see Stroumsa 1982.

111 Frend 1976, 860, 860 fn. 7; Augustine, Faust. 13.1 (NPNF* 4:343, CSEL 25.1, 378,28).

112 Coyle 2009d, 203 (see also fn. 92 and 93 about two ambiguous references to MAPIA OEONA MAPTYPE in
WaAuoi capakwtwy 157.13 and 173.12). Cf. Augustine, Faust. 20.4 (p. 538.6) and Conf. 6.11.

113 Augustine, Faust. 20.4 (NPNF! 4:436): “In a schism, little or no change is made from the original; as, for
instance, you, in your schism from the Gentiles, have brought with you the doctrine of a single principle, for you
believe that all things are of God. The sacrifices you change into love-feasts, the idols into martyrs, to whom you
pray as they do to their idols. You appease the shades of the departed with wine and food”. Cf. Coyle 2009d, 203
fn. 92.

114 M 311.V.10-13 in BeDuhn 2000, 114: “It needs to be emphasized that Manichaeans were every bit as
concerned with their bodies as with their ‘souls.” One could say, in fact, that the salvation of the Manichaean
soul absolutely necessitated a concern with the body — and not solely in negative terms”.

115 5ee ch.[5], 5.2.2.

116 Alexander of Lycopolis, Tract. Man. 4 (Horst and Manfeld, 57): uf €€dyswv 8¢ £autol¢ UNXAVWHEVOUG
KABaPOLY WV ENULAVOTO A MIELC TAC VANC TAV SUvaLLy.
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Therefore, apart from prudential purposes, the avoidance of blood-martyrdom is fully
consonant with basic Manichaean theology.

8.8 Manichaean Features Supporting the Hypothesis of Entryism

The Manichaean Concept of Sacrifice (Martyrdom): Dissolution?

Furthermore, the hypothesis of entryism is supported by some key features of the nature of
Manichaeism, such as: (1) universality of religion precedes the theology of religion, (2) the
dualistic background, and (3) eclecticism.

It is known that for the sake of universality and for the attraction of new adherents,
Manichaeism had been adapting its teaching to incorporate elements of the religions of the
areas where its missionary activities took place.'’” Theoretically, such a position can be
grounded in Paul’s first epistle to Corinthians: ‘To the Jews | became as a Jew, so that | might
win Jews [...] to those who are without law, as without law [...] so that | might win those who
are without law, [...]" (1 Cor. 9:19-22). The concept of sacrifice can be interpreted through the
same passage.''® The sacrifice should not be taken to mean blood-martyrdom, but as the
suffering of being 69velo¢ (stranger) and povrjpnc (solitary), in the midst of error, for the sake
of truth.*'® As Mani perceives himself in the CMC,

[I am] in multitude, but | am solitary. For these are rich, but | am poor. How then shall |, alone
against all, be able to reveal this mystery in the midst of the multitude [entangled in] error? [...]
and [I] became a stranger and a solitary in their midst.%

Behind this rationale lie the dualistic substratum and Manichaean eclecticism: “The One
[elect] versus the Many, Light versus Darkness, Gnosis versus Ignorance” 12

The ‘sacrifice’ of the Primal Man (Manichaean God) in Manichaean cosmogony
Moreover, it could be argued that some key components of the Manichaean cosmogonical
myth support the above idea of sacrifice providing the necessary theological ground for the
tactic of entryism.

Such a component is the idea that the Father of Greatness (light principle) voluntarily
offers a portion of his substance (Primal Man), in “the guise of tempting bait” to the King of
Darkness (evil principle), in order that he “be captured by this mingling”.1%

17 Lieu 1992, 250, 262: “This process of assimilation began under the guidance of Mani [...] It was continued by
his disciples as the religion spread eastwards and we can tell [...] that this process developed gradually without
overall control by the archegos in Babylonia”; “By adapting some aspects of their religion to Buddhism and
Taoism the Manichaeans had succeeded in narrowing the cultural gap between China and the west”.

118 Titus of Bostra, c. Manichaeos, 4.11 in Pedersen 2004, 51: “Nor does Mani wish to see his followers persecuted
to death, but believes on the basis of 1 Cor. 9:19.22 that it is permissible to make sacrifices” (CCSG 82: 340-41).

19 CApIC 44.2-12, 31.1-9.

120 cMIC 31.1-9, 44.2-12, 84.12 ff (Cameron and Dewey 27, 35, 66).

121 Henrichs 1973, 27. On the “Manichaean discourse of suffering”, see also Brand 2020, 112-34.

122 severus of Antioch, 123 Cathedral Homily (Excerpts from an untitled Manichaean Scripture), pp. 164.10-
166.15 (Lieu 2010, 33): “On account of this disturbance, which was prepared out of the depths against the land
of light and against the holy fruits, it was necessary that a part should come out of the light and be mingled with
the evil ones, so that the enemies would be captured by this mingling [...] And no harm comes to it; but rather
this exodus or crossing-over takes place in order that, by virtue of the part which came from the light, the
enemies, being scattered, might cease their attack and are captured by the mingling”; pp. 174.3-8: “this portion
of light was given to Matter in the guise of tempting bait and a deception, so that after this “the mixture” —as
you say- ‘would be purified’. [...] ‘And after the purification’ [...] according to you — ‘matter will be completely
reduced to destruction’!”.
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Then the Primal Man offered himself [...] and his five sons as nourishment to the five sons of
darkness, like one who, having an enemy, mixes a deadly poison into a cake and offers it to him.
When the sons of darkness had eaten, the intelligence of the Five Shining Gods [ziwane = sons
of the First Man] was toppled.*®

The dualistic background and Manichaean eclecticism is dominant in the next act of the myth.
The Father of Greatness dispatches a second divine power to the Land of Darkness, the Living
Spirit and his five sons, who

found the Primal Man swallowed up by the darkness and his five sons. Then the Living Spirit
called out in a loud voice. The voice of the Living Spirit was like a sharp sword, and it laid bare
the form of the Primal Man and said to him: "Peace be with you, who are the good amid the
wicked, the light amid the darkness, the god who dwells amid wrathful animals that know not
the magnificence [of the sons of light]!".*%*

Whereas at the end of this act “the Primal Man was brought back [...] in the land of light”, with
the help of Living Spirit who “held out his right hand [...] and drew him out of the darkness”,
his five sons (his armour) remained “swallowed up” by the Hylé in order to act like the deadly
poison in the cake; through the ‘cosmic belly’ of the King of Darkness they would work towards
the salvation of Light and the destruction of Matter.'?> Thus, during the Middle Time, the
process of purification from Matter is advancing, until the Final Time, when the last particle of
light from the mixture will be pumped out, and the scattered Primal Man will be restored
again to form the New Man, the Perfect Man. So, after his descent “into dissolution” in the
Land of Darkness, the Primal Man finally “ascends reconstituted”, having purged the world
from the evil principle.12¢

The idea of Primal Man’s sacrifice is echoed in a parable of the Manichaean Psalms,
according to which a shepherd temporarily sacrifices one of his sheep, in order to trap the lion
threatening to devour all his flock.

Like unto a shepherd that shall see a lion coming to destroy his sheep-fold: for he uses guile and
takes a lamb and sets it as a snare that he may catch him by it; for by a single lamb he saves his
sheep-fold. After these things he heals the lamb that has been wounded by the lion.*?’

The ‘sacrifice’ of the Manichaean God according to the Greek anti-Manichaica

Greek anti-Manichaean authors knew and commented on the part of the myth about the
‘swallowing’.1?® Some of them, such as Alexander, Titus and Simplicius, highlight that this
swallowing was a sacrifice planned by the Light principle aiming for its victory over the Evil
principle from within. This victory sometimes is described as the “death of matter”
(Alexander), the “involuntary reformation of matter” (Titus), or as the “dominion over Evil”
(John of Damascus). Yet, according to anti-Manichaean authors, this sacrifice reveals the
cowardice and the nonsense of the Manichaean King of Light. Alexander considered it “much
more reverential and in conformity to the superiority of God” to devastate Matter from the

123 Tardieu 2008, 76-78. The version of the myth transmitted by the Nestorian doctor Theodore bar Konai. See
ch.[5], 5.2.1.

124 Tardieu 2008, 76-78, 77.

125 Tardieu, 2008, 87.

126 Gardner and Lieu 2004, 19, 12-13, 155.

127 2psB 9.3-11.32. Psalm 223 (The community sing ‘the knowledge of Mani’) in Gardner and Lieu 2004, 176-79,
177, (text no 56). Cf. Lieu 2010, 190.

128 |n the SC, ch. 6: “I anathematize those who say that the human souls are consubstantial with God and, being
part of (the) good (principle) were swallowed up by the Hylé and out of this necessity the world was created”
(Lieu 2010, 123).
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very beginning.'?® Furthermore, he criticizes as unfounded and absurd the claim that it was
necessary for the two principles to be mixed:

Therefore he [God] sent a power, which we call the soul, to confront matter, with the aim of
bringing about a complete mingling with it. And its consequent separation from this power
would result in the death of matter.!*

The statement "God sent down a power towards matter" is given without any proof whatsoever,
and is in no way plausible. [...] As the cause of this occurrence they give what follows; "In order
that nothing be bad and all things good, the power had to mingle with matter [...] in order to
vanquish matter and to stop it from being.!

Simplicius develops his critique in a similar vein. He additionally informs us, asserting the
originality of his sources, that the Manichaeans paralleled the tactic of their God to that of a
general.

What kinds of and how many blasphemies against God necessarily result from their teachings?
For example, they describe him as a coward who dreaded the approach of evil to the borders
lest it enters his domain. Out of fear, he unjustly and arbitrarily submitted portions and parts of
himself (which were formerly innocent souls) to evil so that he might save the rest of the good
souls. He acted, as they say, like a general, who sensing the approach of the enemy, sacrificed
part of his army in order to save the rest. These are their own words, If not, at least the words
of the reports about them.!3?

As Titus describes the goal of the project, the dispatched benevolent power acted as a lure to
Hylé/Evil, which provoked its “involuntary reformation” (akoUaotov tij UAn cw@Epoviouov).

The good (principle) dispatches a power [...] to become a bait for the involuntary reformation of
matter. That is what happened. For when Hylé saw the power sent, she longed for it as if she
fell in love with the power, and grabbed her with great impetus and swallowed her; hence was
bound to her like a beast.!*?

Or in the words of John of Damascus:

And the Light principle sent a power, and a struggle took place where the archons of darkness
ate part of the Light. That is, the Light principle let them grab a part of his power, and did so to
gain dominion over Evil with the part he let them have.*3*

129 Alexander of Lycopolis, Tract. Man. 12 (van der Horst and Mansfeld, 73).

130 Alexander of Lycopolis, Tract. Man. 3 (Lieu 2010, 39; cf. van der Horst & Mansfeld, 54).

131 Alexander of Lycopolis, Tract. Man. 12 (van der Horst and Mansfeld, 73). See also Tract. Man. 5 (van der Horst
and Mansfeld, 58): “their assumptions are not expressed in a generally acceptable ratiocinative form; hence a
scrutiny of these assumptions is out of the question. Nor are there any proofs to be found which would be based
on postulates, which renders it impossible to consider what these postulates would entail”.

132 Simplicius, Comm. Man. Epict. 35 (Lieu 2010, 103): Ota 8¢ kai oo PAdodnua gic Tov Bedv Toic U Ekelvwy
Aeyouévolg €€ avdaykng AkoAouBEet; kail yap S\ov elodyouatv alTtov, §e601kOTA TO KakOV £yyUG TV dpwv alTol
YEVOUEVOV, N Kol évTog elo€NBn. Kal Sta tavtny thv Selhiav adikwg katl docupudopwg puépn £autod Kal LéAn Tag
Yuxag oboag, WG dact, undev apaptovoag mpotepov, Eppude T@® Kak®, tva T@ Aoumd tiv ayabiv Slaocwon:
Womep otpatnyog, ¢aot, MoAepiwy EMOVTWY, HEPOG aUTOlg tol oikelou otpatol mpoietat, (va O Aoutov
Sltaowon. Tadta yap €0ty alT®OV Ta pripata, €l kot pn €’ alt@v (owg tov Aé§ewv. Simplicius, as an honest
researcher, does not conceal the possibility of his information to have been of second-hand provenance.

133 Titus of Bostra, c. Manichaeos 1.17.6-13: 0 §& &yaBd¢ SUvautv dmootéAAet Twad [...] SéAeap €oopévny eig
akovoov Tfi UAn owdpoviopov. 'O 8n kal yéyove: Beacauévn yap i UAn thv dmootaAeloav Suvauly,
npooekioonaoe pev wg 6 épacBeioa, opufi 6& mAeiovi AaBolica taltnv KATETMLE, Kol €6£0n TPOTMOV TLVA WOTEP
Bnplov.

134 John of Damascus, c. Manichaeos 2.19: kai dméotethev 6 dyaBog SUvaply map’ avtod, kal cuumAoKAG
yevouévng Edpayov uépog tod Gwtog ol dpxovteg tod okoTouc. Napexwpnoe yap 6 dyabog apmayivat SuvouLy
¢€ aUTod [...] Tolto 8¢ émoinaev, tva 61d ¢ poipac, A mapédwke, katakuplelon THS Kakiog.
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Other sources, such as the AA, while aware of the ‘swallowing’, do not point out that it was a
voluntary ‘sacrifice’. They do not say that Primal Man gave himself on purpose to the Prince
of Darkness, as a means of trapping him.13> However, the AA's author knows and uses the
parallel image that exists in the PsB where a shepherd (God) temporarily offers one of his
sheep (children/souls) to the lion (Evil) in order to trap the lion, saving thereby the whole
flock.13¢

The ‘sacrifice’ of the Manichaeans

The above mythical events are of particular importance for our query, given the relationship
between the microcosm and macrocosm in Manichaean cosmological narrative. The
adventure of the Primal Man in the Land of Darkness was one of the favourite motifs of the
Manichaean Psalms. The psalms that the Manichaean believers chanted in their congregations
often speak in the voice of the Living Self:

Since | went forth into the darkness I...am in the midst of my enemies...The strangers with whom
| mixed...I am the life of the world; | am the milk that is in all trees; | am the sweet water.*¥’

The Psalms of the Wanderers speak of the ‘long-sufferingness’ and the ‘endurance’ of the
envoys of the Land of Light to the Land of Darkness encouraging the wandering Manichaean
ascetics to imitate their divine archetypes.

[...] spirit of endurance come to us, let endurance endure and let us bear up that we may [...]
endurance [...] the First Man, he was sent out to the fight, and endurance came to him. He left
his land of light behind him, he went out to the land of darkness and endurance came to him.
He left also his people behind him, he went out to the field [...] and endurance came to him. [...]
We also, my brethren, have our part of suffering: we shall join with them in the suffering and
rest in their rest; 13

So, the Elect Manichaeans had to act accordingly, and imitate the Primal Man, who suffered
and showed patience. Thus, there are grounds to assume (without much violation of historical
probability) that the sacrifice of the Manichaean God served as an exemplar for the sacrifice
of Manichaeans. As the King of Greatness responds to the invasion of darkness not in a violent
way?3® (as Alexander suggests), but wisely lets himself be partly swallowed (while
simultaneously working out his salvation through the “cosmic belly of the King of
Darkness”),**° the Manichaean Elect instead of clashing with their religious opponents, choose
the smart tactic of ‘being swallowed’ within their opponent's structures: the few Elect mingled
within the crowd of ignorant, with a view to transform them. In Paul's words, “a little leaven
leavens the whole lump” (Gal 5:9, utkpa {oun 6Aov 10 @Upauca {uuol). The implementation of
such a plan required coexistence, not conflict. Secrecy was a sine qua non prerequisite for its
success. 141

135 Cf. Kaatz 2007, 103.

136 AA 28. Cf. 2PsB 9.31-10.2.

137 2PsB 54.11 ff (Psalm 246, Allberry). A practice which, as it seems, Titus knew: Kéxpnvtat yap kai t@6e T
Umodeiypatt, we 6 Enwdiig thig anootaleiong Suvapuewg Ekopuiodn (c. Manichaeos, 1.17).

138 A psalm of endurance, 2PsB 141.1-143.34 in Gardner and Lieu 2004, 240 (no 80). Cf. Drijvers 1984, 107-110.
139 About the ‘gentleness' of the Manichaean God, see Pettipiece 2007, 119.

140 Tardieu 2008, 87.

141 About the concealment of Manichaean scriptures and communities, see Lieu 2015, 130-139.
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8.9 Comparative Evidence Supporting the Hypothesis of Entryism

The hypothesis of entryism is further supported by comparative evidence (from different
times and places) which demonstrates that such practices were and still are actually
happening. The following cases are indicative and do not aim to constitute a thorough study.

Simon the Magus and the Gnostics

Religious entryism as a tactic certainly existed before Manichaeism. Apart from the
Manichaeans, various groups of heretics, especially the ‘old heretics’ and Gnostics, were
accused of entering Christian communities with subversive purposes.’*? As expected, the first
instructor of this tactic was considered to have been Simon the Magus.

Then [...] [Simon] [...] submitted, and feigned faith in Christ even to the point of baptism. It is
worthy of wonder that this is still done by those who continue his most unclean heresy to the
present day, for following the method of their progenitor they attach themselves to the Church
like a pestilential and scurfy disease.'*?

Eusebius’ view about Simon should not be taken at face value but, instead, as evidence that
the method of entryism was not unusual.

Apparently, crypto-religions and the tactic of strategic infiltration did not stop in Late
Antiquity.

The last of the Paulicians?
An impressive testimony, revealing how resilient the secret identity of crypto-religions
through time may be, is the story of Mr. Lion, “The last of the Paulicians”, given by Russell.14*
Mr. Lion, a native of Sivas (born 1901 in Sebastia, western Asia Minor), had lived in
America since 1912 and was interviewed in 1995 about the communities of crypto-Paulicians
in the area of Sivas in the early 20t century; in it he declared from the beginning that he was
a Paulician.'* According to him, amongst the 500 Armenian families of Sivas, there were
twenty-five families of crypto-Paulicians ("Tondrakites"). He himself was raised by his
grandmother, who as a faithful Paulician imparted her ideas to him. Russell repeatedly points
out many beliefs and practices of Manichaean origin deriving from Mr. Lion's interview, the
most prominent of which are the following: (1) the belief that “there are two forces in the
universe”, (2) the “demonization of the Old Testament which Mr. Lion called an ‘evil book’”
and “toilet paper”, and (3) that they ought not to “eat animal food, but only fruit and
vegetables” 146

142 However, Lieu (1992, 146) says that “for the church the Manichaeans were not like the Gnostic heretics of the
second century who infiltrated the Christian communities and sought to destroy them from within. Manichaeans
formed an exclusive community and strove to convert both pagan and Christian Romans to their religion. This
made them rivals and competitors”. However, with the gradual prevalence of Christianity, there was no such
possibility.

143 Eysebius, HE 2.1.11-12 (LCL 108-09): téte &' 0lv kai oUTOG TAG UTO ToU MAinmou Suvdpel Osiq Tehoupgvag
katamayeic mapadofomnotiag, Umodvuetal kal péxpL Aoutpold TV €ig XpLotov miotv kKaBumokpivetal 6 Kai
Baupdiew délov eic 6elipo (Ewg Twpa) yopevov mpog TV ETL Kal VOV TAV A’ €KEIVOU LLAPWTATNV LETLOVTWY
aipeowy, ol tfj to0 odd®v mpomdtopog peBOdw TtV €kkAnoiav Aoluwdoug kai Pwparéag vooou &iknv
UMoSUBHEVOL, TA PéyLoTa AupaivovTal TouG ol évamopdacBal olol Te Gv elev TOV &v alTOIC AMOKEKPUUHEVOV
SucaBij kal xaAemov iov.

144 Russell 2004, 677-691.

145 Russell 2004, 688.

146 Russell 2004, 689.
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Among the rest of their beliefs, he also mentions that (a) they were Docetist and
disbelieved in the divinity of Christ, and (b) that they rejected: (1) the Armenian worship of
the Cross, (2) infant baptism and chrismatic oil, (3) the virginity of Mary, (4) the intercession
of the Saints, and (5) the various fasts. They also “had a book of doctrine [...] which the
Armenian Synod confiscated. Its title was the 'Key of Truth".2#7 In his report concerning the
practices of the community Mr. Lion reported that

[his grandmother] was a humble woman, but held the Churches in contempt [...] [she] turned to
the Sun in prayer every morning, and spoke, [...] of the "Children of the Sun". [...] They prayed
separately and alone, but sometimes got together, some six families at a time, at various private
houses, often at [...] [his] grandmother's house. These meetings were not advertised. [...]
Grandmother had a scroll [...] in Armenian, and sometimes [...] a man or woman came over to
read it [...] conducting a kind of ceremony.*®

In an earlier reference to the above scroll, Mr. Leon had named it ‘the key’.1*° In 1995, when
Mr. Lion gave this interview, he lived in San Diego. He was an active and founding member of
the Armenian church of the city, giving “occasional free sermons” in which, one can guess, he
expressed “with vigor and eloquence” “his Paulician convictions”, which he “never
abandoned”, as Russell points out.'>®

Comparative evidence from other religious contexts: Islam and China

The hypothesis of entryism is, moreover, supported by testimonies coming from other
religious contexts, in which Manichaeans were active as missionaries, namely the early Islamic
world and China.

As Stroumsa argues, the Muslim heresiographers “dreaded the Manichaean skill to
infiltrate secretly into the Muslim community in order to lure the simple people and to corrupt
Islam from within, for instance by falsifying prophetic traditions.”*>! According to the
Mu'tazilite theologian Abd al-Jabbar (tenth cent.), the “enemies of Islam”, among which he
classifies the crypto-Manichaeans, were “everywhere, but above all in the Muslim community
itself”.252 In a story recounted by the famous Iranian scholar Al-Biruni (tenth-eleventh cent.),
the protagonists are two “notorious crypto-Manichaeans”. Apart from describing their
activities, Al-Biruni also identifies their “four-fold infiltration techniques across the various
religious communities [in] which [they] entered”.!>3 Though these could be merely labelled as
Manichaeans, this story is indicative of religious infiltration as a tactic during that period. It is
important to note here that food-tests, similar to those mentioned previously, were also
“applied to Manichaeans under Islamic rule” .1

According to scholars who study eastern Manichaeism, similar things happened,
indeed, in the context of China, where Manichaeism was increasingly ‘Buddhified’. In 732 the
Emperor Hslian-tsung (also known as Xuanzong) of the Tang dynasty banned Manichaeism
which he declared was a “heretic religion”, and which confused peopled by claiming to be
Buddhism.'> As Lieu observes, “The primary task of the Buddhist writers, therefore, was to

147 Russell 2004, 688.

148 Russell 2004, 689-90.

149 Russell 2004, 690.

150 Russell 2004, 691.

151 Stroumsa and Stroumsa 1988, 39, fn. 7.
152 Crone 2006, 21.

153 Browder 1982, 7-8.

154 Stroumsa 1986b, 312-315.

155 Liu Xinru 1998, 182.
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show that Manichaeans were not genuine Buddhists. The Taoists, too, were anxious to reject
the claim that Manichaeism was a form of Taoism”.!®® In South China the Manichaean
“meeting-places were often disguised as Taoist temples”.1>” “This find”, as de Jong observes,
“strongly supports a scenario for the disappearance of Manichaeism in terms of a process of
gradual dissolution or dilution”.1>® A famous Taoist teacher presents Mani “as a failed Taoist
and Buddhist”, who founded the religion of Manichaeism “after he had failed to acquire Taoist
immortality or Buddhist philosophy”. We have here, as Lieu observes, “an interesting parallel
to the version of Mani as a rogue prophet in the Acta Archelai”.*>®

To conclude, two remarks need to be pointed out. According to scholars, “The
assimilation of Manichaeism to Buddhism and Taoism was partial or even superficial”.’®° The
same, regarding Christianity, was repeatedly stressed by anti-Manichaean authors of the
Roman Empire. A further claim in Greek anti-Manichaica, that seems to be confirmed by the
Muslim, Buddhist and Chinese testimonies, is that Manichaeans used the tactic of assimilation
in various (different) religious environments.

8.10 Conclusions

By taking into account both Manichaean and anti-Manichaean sources, as well as testimonies
of relevant religious phenomena and behaviours from other religious environments, |
attempted to answer the central question of this chapter. | argued that the cause of the
disappearance of Manichaeans from the Eastern Roman Empire was not only their physical
extinction through executions (as modern scholarship implies), but also the high numbers of
conversions and their dissolution within Christianity.

The latter (dissolution), was to a great extent due to the phenomenon of crypto-
Manichaeism, carried out by those Manichaeans who, when confronted with the
consequences of the law and the intensification of persecutions, preferred to convert falsely
and become crypto-Manichaeans: a practice common to all cases of persecuted religions. The
difference that | propose here as a possible and plausible scenario, is that the phenomenon of
crypto-Manichaeism existed before the vigorous persecutions and served as a missionary
technique (entryism). This is an alternative interpretation that fits the known facts more
harmoniously and is supported by comparative evidence showing that such practices are
actually possible. The fear that the Manichaeans intruded on religious communities (both
Christian and pagan) permeates Greek literature since the early fourth century. Of course, as
has been said, the label ‘Manichaean’ came to be applied to all kinds of perceived ‘heretics’.
However, at the same time, the label would also apply to ‘real’ Manichaeans. Scholars have
simply given up hope of ever being able to distinguish the one from the other. This difficulty
may have been caused because the Church Fathers were correct in their assumption that
(some) Manichaeans joined the Church and attempted to preserve their own religion while
remaining invisible within the Church.

Thus, in conclusion, we can assume that the phenomenon of crypto-Manichaeism,
apart from being an option of necessity, was a deliberate missionary technique and strategy.
The Manichaeans did not pursue their organizational clarity and independent structure, but
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rather preferred to penetrate existing structures. The aim of their strategy was not to
dominate the Catholic Church, but while maintaining their ideas, to infiltrate the existing
structures of its power (e.g. state, clergy, monasticism), in order to spread their ideas from
within. The religious pluralism that existed in the Eastern Roman Empire facilitated this
procedure. Further, the hypothesis of entryism explains to some extent the problem we have
with the patristic sources, i.e. that although the Manichaean danger was repeatedly stressed,
it was scantily substantiated, and justifies the fear of the Church Fathers that behind every
uaviyai¢wv and paviyaidoppwv could be a concealed Manichaean.
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