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A Note on Citations and Translations

All English translations of Kellis papyri used in this study, both Coptic and 
Greek, are those published in the first editions, unless otherwise stated. For 
Coptic documentary texts, this means the two volumes of Iain Gardner, 
Anthony Alcock, and Wolf-Peter Funk (P.Kellis V, P.Kellis VII), and for the 
Greek documentary texts, the publications of Klaas A. Worp (P.Kellis I) and of 
Roger S. Bagnall (P.Kellis IV). Coptic names occurring in these texts are gener-
ally given in their Greek forms (e.g. Psais, rather than Pshai). For literary texts 
from Kellis, both in Coptic and Greek, it means the two volumes of Gardner 
(P.Kellis II, P.Kellis VI). Translations of the Berlin Kephalaia are taken from the 
translation of Gardner (1995) and the editions of Funk (1999, 2000), unless 
otherwise stated. Translations of other Medinet Madi texts are drawn from 
Allberry (for the Psalm-book) and Pedersen (for the Homilies).

Furthermore, when citing individual documents from Kellis, this study fol-
lows the papyrological standard of using the name of the series (P.Kellis) in 
conjunction with volume number (in Roman numerals) and papyrus number, 
but also includes an abbreviation of the language of the document (Gr., Copt., 
Syr.). Thus, papyrus number 16 in Worp’s Greek Papyri from Kellis (P.Kellis I ) is 
cited as P.Kellis I Gr. 16. The exception is the Kellis Agriculture Account Book, 
whose passages are cited with the abbreviation KAB [line number]. When cit-
ing the introduction or commentary of the editor(s), the name and volume 
number put in italics is used, e.g. P.Kellis I, 32.
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Prelude

To my brother, my master; the loved one of my soul and my spirit. The 
child of righteousness, the good limb of the Light Mind. The name which 
is sweet in my mouth, my beloved brother Hor. It is I, Horion; in the Lord 
God, – greetings. There is no measuring the joy that came to me when  
I received your letter; all the more, for I learned about your health…. 
Greet warmly for me they who give you rest, the elect and the catechu-
mens, each one by name.1

These lines constitute the beginning and end of a letter, written on papyrus 
in a dialect of the Coptic Egyptian language and dating to the middle of the 
fourth century CE.2 The letter would not have been known today had it not 
been discovered by excavators at Ismant el-Kharab, now a sand-covered ruin 
in an oasis west in Egypt, once a prosperous village named Kellis. The two 
men, Horion and Horos, were until recently unknown individuals. The rest of 
the letter content is not particularly striking at a first glance, but concerns a 
purchase of wheat and oil. Yet these greetings make us pause. What does the 
author, Horion, mean by phrases such as ‘limb of the Light Mind’ and ‘child of 
righteousness’? What does the division between elect and catechumen entail? 
How did he come to employ such terms?

These seemingly innocent questions are the subject of the present book. 
They go to the heart of our understanding of a now lost religion known as 
‘Manichaeism’. Horion’s letter was found alongside literature belonging 
to this movement and echoes some of its vocabulary, and so it would seem 
that we could answer our questions simply by saying that Horion and Horos 
were adherents of this religion: that is, they were ‘Manichaeans’. Yet such an 
answer does not close the issue – quite the contrary. What it meant to be a 
‘Manichaean’, in terms of everyday practice, is a issue and has become the sub-
ject of some debate. Scholarly opinion differs as to how organised adherents 
were, what beliefs they held, what rituals they performed, and how or indeed 
whether those whom we today label ‘Manichaean’ actually had a distinct iden-
tity as such in the Roman era. Our initial questions therefore have to be framed 

1	 P.Kellis V Copt. 15, ll.1–30 (abridged), trans. Iain Gardner, Anthony Alcock, and Wolf-Peter 
Funk, eds., Coptic Documentary Texts from Kellis vol. 1 (P.Kellis V Copt. 10�52, O.Kellis Copt. 1�2) 
(Oxford: Oxbow, 1999).

2	 Unless otherwise specified, all dates in this study are CE.
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xviii Prelude

as part of a larger question: what was ‘Manichaeism’ to Horion, Horos, and 
other ‘children of righteousness’?

The current study approaches this issue through the lens of the papyri 
from Kellis. It does so in two steps: by exploring the social networks in which 
Horos and Horion were embedded, drawing on network theory, and by ana-
lysing the evidence for religious practice within the network, drawing on con-
cepts from the field of symbolic interactionism. In turn, this approach builds 
on to two key assumptions. First, that we should not see the religious activity 
of the people of Kellis in isolation from other social activities. The site where 
Horion’s letter was found, a building complex known as House 1–3, yielded a 
wide array of documents: Manichaean psalms and prayers, but also declara-
tions and petitions to the Roman government, and accounts, contracts, and 
private letters like those of Horion. The villagers to whom they belonged were 
not only ‘Manichaeans’. They were children and spouses, weavers and traders, 
patrons and clients, Romans, Egyptians, and/or ‘Kellites’. Although the object 
of investigation is Manichaeism, this material allows us to consider it from the 
ground-up perspective of these villagers. Only by properly situating religious 
practices within the nexus of their everyday concerns, their social world, can 
we begin to apprehend Manichaeism as a social phenomenon in the village.

Secondly, we cannot see religious practice in the village in isolation 
from wider historical developments. Manichaeism did not first appear in 
fourth-century Kellis. It was brought there by the caravans and other travellers 
who frequented the roads between the Oasis and the Nile Valley, having ulti-
mately emerged in Mesopotamia in the mid-third century CE. When the move-
ment arrived in Egypt, in the late third century, it was at a time of heightened 
religious competition. Temples of the Egyptian gods faced the growing influ-
ence of Christian groups, one of which won the backing of a Roman emperor 
in 314. The emergence of these religious movements heralded a shift in the 
very notion of ‘religion’, which took place in the ancient Mediterranean in the 
course of this and subsequent centuries – the period known as late antiquity. 
The community at Kellis must be seen in light of this wider transformation. At 
the same time, their papyri provide a lens through which we can glimpse the 
consequences of this shift on the ground.

This book, then, examines a specific community of Manichaeans, at a specific 
time and place, and its relationship to the larger phenomenon of ‘Manichaeism’. 
Chapter 1 introduces the debate surrounding Manichaean social organisation, 
and conceptual problems connected to the term ‘Manichaeism’ itself, as well 
as the theoretical perspectives and sources this study builds on. For those read-
ers who are most interested in microhistory, the daily life in a fourth-century 
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xixPrelude

Egyptian Oasis, the chief point of interest of this study will be Part 1. It treats 
the socio-economic world of the people of House 1–3: their familial relation-
ships, livelihood, and social networks. Chapter 2 introduces the Oasis, its geo-
graphical and social landscape, as well as the village of Kellis, its layout and 
socio-economic character. Chapter 3 presents the social circles and prominent 
actors of the papyri from the richest find spot, House 3, and the familial and 
economic activities that bound these circles together. Chapter 4 situates the 
House 3 circles in relation to other villagers: neighbours, colleagues, and social 
superiors. It concludes Part 1 with a social network analysis of the papyri from 
the village.

The main focus of the study, however, is Part 2, which deals with the role of 
religious identity and practice within this network, and their implications for 
our understanding of ‘Manichaeism’. Chapter 5 analyses the religious language 
in a selection of private letters from House 3, and explores their Manichaean 
background. Chapter 6 builds on the prosopographic work from Part 1, dis-
cussing the extent of Manichaean presence in the village and the networks 
through which Manichaean affiliation spread. Chapter 7 examines the liter-
ary texts from the site, both their content and their usage within the network. 
Chapter 8 examines how practices played out in the documentary papyri; 
in particular, the reciprocal relationships between laity and Elect. Chapter 9 
discusses the nature of the organisation of the Elect that the previous chap-
ters have uncovered. Finally, the concluding chapter situates the Manichaean  
community of Kellis in a broader context, discussing the implications for the 
issue of Manichaean identity, for our understanding of lived religion in late 
antiquity, and for how we conceptualise the wider shift in ‘religion’.
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Introduction: Mani’s Church and Social Life

Zarades was sent to Persia, to Hystaspes the king. He revealed the 
truly-founded law in all of Persia. Again, Bouddas the blessed, he came to 
the land of India and Kushan. He also revealed the truly-founded law in 
all of India and Kushan. After him again, Aurentes came with Kebellos to 
the east. They also revealed the truly-founded law in the east. Elchasai (?)  
came to Parthia. He revealed the law of truth in all of Parthia. Jesus 
the Christ came to the west. He also revealed the truth in all of the 
west�. I came; I revealed this place (i.e. the Land of Light) in this world.  
I preached the word of God. And I [�] of God in the world from the west 
to [the east.]�

The above words are ascribed to Mani, eponymous founder of Manichaeism, 
and contained in a papyrus codex discovered at Medinet Madi in Middle Egypt. 
Other text, from this and related codices, describe a fantastically detailed sys-
tem of divine and demonic forces. They reveal the scope of this tradition as it 
was envisioned by some of his Egyptian adherents: one that covered the whole 
known world, embraced and surpassed all previous traditions, and explained 
all things in heaven and earth. It is di���cult to ��nd a religion seemingly more at 
odds with the local, lived, or material aspects of religion on which recent schol-
arly trends have focused, and it is perhaps not surprising that everyday social 
practice has largely received little attention within the study of Manichaeism. 
The recent discoveries at Ismant el-Kharab have provided a unique opportu-
nity to change this: to re-evaluate scholarly assumptions about the movement, 
and to explore the relationship between ideal and practice, between the �great 
tradition� and daily life. The present work aims to contribute to this endeavour.

1	 Mani’s Church

Before we move on to consider the sources, methodology, and scholarly 
debates on which this study builds, a presentation of Mani, his revelations and 
his movement, is in order. While our knowledge is still far from complete, its 

�	 2 Ke. 423.3�424.14 (abridged), trans. Iain Gardner, Jason D. BeDuhn, and Paul Dilley, eds., The 
Chapters of the Wisdom of My Lord Mani (Leiden: Brill, 2018).
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history, rituals, and tenets are much better understood today than a century or 
even a few decades ago, due to a growing body of scholarly works on which the 
present study builds. 

Mani (c.216�277) was a Syriac-speaking subject of the Sasanian Empire, who 
grew up in a Jewish-Christian �baptist� community in Mesopotamia, linked to 
a shadowy prophet named Elchasai.­ His life is generally told in terms of his 
revelations. In his 13th year, Mani received the ��rst in a series of revelations 
brought by his divine, heavenly Twin. In his 25th year, around 240 ��, another 
revelation caused him to leave the baptists, after heated con��ict within the 
community. The next 35 years saw him travelling extensively, preaching 
his revelations and administering to a growing number of followers in the 
Sasanian Empire and beyond, while presenting himself as the Apostle of Jesus 
Christ. Christianity played a key part in his mission, but he also drew on oth-
ers traditions, a point to which we return below. At some point, he secured 
approval from the Sasanian king, Shapur � (reign c.240�271).� But in 277, the 
then-reigning king Bahram �� had him chained. According to his followers, 
Mani died after 26 days of imprisonment and torture.� His death was accom-
panied by persecutions, but by then adherents of his movement had spread 
far and wide � Egypt being one of their earliest centres in the Roman Empire.

The revelations had presented him with a dualistic vision of the cosmos: 
here raged a war between two opposing �natures� or �realms�, Light (Spirit) and 

�	 For such overviews, see Samuel N. C. Lieu, Manichaeism in the Later Roman Empire 
and Medieval China (Manchester: Manchester University Press, 1985); Michel Tardieu, 
Manichaeism, trans. M. B. Devoise (Urbana: University of Illinois Press, 2008), both origi-
nally published in the 1980s. A more recent introduction is found in Nicholas J. Baker-Brian, 
Manichaeism: An Ancient Faith Rediscovered (London: Continuum International Publishing, 
2011). For the life of Mani, see most recently Iain Gardner, The Founder of Manichaeism: 
Rethinking the Life of Mani (Cambridge: Cambridge University Press, 2020). For a survey of 
work in the ��eld, already somewhat dated, see Andrew Wearring, �Manichaean Studies in 
the 21st Century�, in Through a Glass Darkly: Re�lections on the Sacred, ed. Frances di Lauro 
(Sydney: Sydney University Press, 2006).

�	 For a dissenting view, maintaining a distinction between these �baptists� and Elchasai, cf. 
Gerard P. Luttikhuizen, �The Baptists of Mani�s Youth and the Elchasaites�, in Gnostic Revisions 
of Genesis Stories and Early Jesus Traditions (Leiden: Brill, 2006).

�	 The date of the meeting and the extent of Shapur I�s approval is unknown. See Paul C. Dilley, 
�Mani�s Wisdom at the Court of the Persian Kings�, in Mani at the Court of the Persian Kings, 
ed. Iain Gardner, Jason D. BeDuhn, and Paul Dilley (Leiden: Brill, 2015), 39�41.

�	 Scholarly debate has surrounded the year of his death. It has to be calculated from the date 
solemnised by the Manichaean Church, which claimed to preserve the exact time of death: 
the eleventh hour, Monday, fourth of the month Adar. If this tradition was correct, a dating of 
this event to 277 ��, Monday 26th February, by our calendar, seems now to be supported by 
the Dublin Kephalaia; see Iain Gardner, �Mani�s Last Days�, in Mani at the Court of the Persian 
Kings, ed. Iain Gardner, Jason D. BeDuhn, and Paul Dilley (Leiden: Brill, 2015), 203�5.

Håkon Fiane Teigen - 978-90-04-45977-9
Downloaded from Brill.com11/27/2022 03:32:34PM

via free access



�������������

Darkness (Matter). Manichaean discourse presented this war in a tripartite 
mythic scheme known as �the three times�.� Time begun when the demons of 
Darkness attacked the Light, disturbing the primeval equilibrium. The high-
est God, the Father of Lights, emanated divinities to defend his realm, but in 
the ensuing battle the combatants became mixed. Next, a new series of divin-
ities shaped demonic Matter into a vehicle for separating the two, creating the 
world. Surviving demons retaliated, however; the trapped Light became fur-
ther divided, bound in the material bodies of humans, animals, plants, and soil. 
The war continues as divinities seek to free these Light Souls.� Third, the Light 
will, in the future, achieve its victory: a ��nal separation of the two substances, 
where all souls are reunited with the Light and all creatures of Darkness are 
bound and imprisoned.

In the course of his life, Mani presented his evolving body of teachings in 
books, traditionally numbered seven, with accounts of his experiences, myths, 
parables, theological arguments, letters, hymns, prayers, and even paintings.� 
Not least, he formed a community, in western sources referred to as an ekklesia 
(Gr. ��������), i.e. a �Church�, to preserve the teachings and promote the salva-
tion of souls. It is here that we ��nd the blue print for Manichaean social organ-
isation. It was envisioned in terms of a basic twofold structure, divided into 
an ascetic elite, �the righteous� or �the chosen ones� (Elect), and lay-followers, 
�catechumens� or �hearers� (Auditors).� The Elect performed �the work of the 
religion�, committing to rituals and ascetic discipline.�¡ They were to abstain 
from eating meat, drinking alcohol, owning property, or consuming more 
food than necessary for their daily needs. They should not harm living beings 

¢		  See Iris Colditz, �The Abstract of a Religion or: What Is Manichaeism?�, in Mani in Dublin: 
Selected Papers from the Seventh International Conference of the International Association 
of Manichaean Studies in the Chester Beatty Library, Dublin, 8�12 September 2009, ed. 
S. G. Richter, C. Horton, and K. Ohlhafer (Leiden: Brill, 2015).

£		  It should be emphasised that his notion of �Light Souls� does not correspond to the main-
stream Christian (or Neoplatonist) one of the soul. Light Souls are a visible, physical sub-
stance, seen for instance in the divine �light-givers�, the sun and moon.

¤		  None have been preserved in their entirety. For scholarship on the �canon� of Mani, see 
Gregor Wurst, �L�état de la recherche sur le canon manichéen�, in Le canon du Nouveau 
Testament: regards nouveaux sur l�histoire de sa formation, ed. Gabriella Aragione, Eric 
Junod, and Enrico Norelli (Genève: Labor et Fides, 2005).

¥		  I here largely follow Jason D. BeDuhn�s usage of the terms �Auditor� and �Elect�; see further-
more Jason D. BeDuhn, The Manichaean Body: In Discipline and Ritual (Baltimore: Johns 
Hopkins University Press, 2000), 25�30.

�¦		  See Nicholas Sims-Williams, �The Manichaean Commandments: A Survey of the Sources�, 
in Papers in Honour of Professor Mary Boyce, ed. A. D. H. Bivar (Leiden: Brill, 1985); BeDuhn, 
The Manichaean Body, 33�53; Andrea Piras, �Sealing the Body: Theory and Practices of 
Manichaean Asceticism�, Religion in the Roman Empire 4 (2018).
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(including by tilling soil or picking fruit), indulge in harmful passions, such as 
sexual intercourse, or speak blasphemies. Instead, they were to fast, preach, 
sing hymns, o�fer weekly confessions, read and copy scripture, and travel con-
tinuously, living a life of �blessed poverty�. In this way, their souls tamed their 
material bodies, and made them capable of releasing Light. Once a day they 
consumed a vegetarian meal through which they puri��ed Light, freeing it 
from the cycle of rebirths that kept it imprisoned in Matter.�� A hierarchy of 12 
Teachers, 72 bishops, and presbyters, all presided over by a single leader called 
the archegos (§¨ª�«¬®), Mani�s �heir�, were to manage community a�fairs. The 
majority of adherents, the Auditors, took on duties in accordance with their 
abilities. Their most important task was to assist the Elect with all their needs: 
clothes, recruits, shelter, and their daily, ritual meal. As a consequence, the 
Auditors themselves got to take part in the liberation of Light, bringing them 
closer to their future salvation.

This is what may be termed the �canonical� depiction of the Manichaean 
community, reconstructed by scholars on the basis of a variety of sources. But 
was this the entity that most lay Manichaeans knew? Did they identify as part 
of a far-��ung movement, represented by an Elect hierarchy, rooted in the rev-
elations of Mani and originating in distant Mesopotamia? How distinct did 
they consider their religious practice to be from that of their non-Manichaean 
neighbours? We return to the scholarly debate concerning these questions, 
but ��rst we need to brie��y survey the sources that have laid the premises for 
this debate: the Manichaean material from Egypt and the recent discoveries at 
Kellis, in particular.

2	 The Sources

2.1	 Egyptian Manichaean Texts
Most of the information available to early scholars was derived from 
fourth-century patristic writers such as Epiphanius of Salamis, pseudo- 
Hegemonius, and especially Augustine (354�430), bishop of Hippo Regius in 
today�s Algeria. Augustine was an erstwhile adherent of Mani, having become 
so as a young student in Carthage in 373, but he gradually lost faith in the move-
ment and in 386 made his famous �conversion� to Christianity.�  As a bishop 

��		  See in particular BeDuhn, The Manichaean Body, 163�87.
��		  For a recent take on Augustine�s �de-conversion�, see Jason D. BeDuhn, Augustine�s 

Manichaean Dilemma. Vol. I: Conversion and Apostasy, 373�388 C.E. (Philadelphia: 
University of Pennsylvania Press, 2010). For other recent work on Autustine and 
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of the �Catholic� Church, he became a merciless critic of Manichaean beliefs 
and practices. Polemical writings against the movement make up a respectable 
part of his preserved writings. More detached, although from a later period, are 
the works of Muslim scholars touching on the tradition, which came to schol-
arly attention in the second half of the 19th century � foremost among them, 
Abu al-Faraj Mu¯ammad ibn Is¯°haq al-Nadim�s Fihrist.�­

Manichaean �insider� texts with which to compare these sources only 
appeared in the 20th century. The ��rst discoveries were made by European 
and Japanese expeditions to the Turfan Basin (in today�s western China) in the 
early 1900s, bringing to light a large Manichaean literature written in Iranian, 
Chinese, and Turkic languages. In the west, a Manichaean treatise in Latin 
was ��rst found in a cave outside Tebessa (Algeria) in 1918. To date, however, 
the most important western Manichaean texts are those that were found at 
Medinet Madi, a site in the Fayyum in Middle Egypt known as Narmouthis 
in the Roman era. This ��nd consisted of seven (or so) codices, found by local 
workers around 1929, acquired by European and American buyers in Cairo in 
1930�31, and announced to the scholarly world in 1933 by Carl Schmidt and 
Hans J. Polotsky. Some landed in London (later Dublin), others Berlin.�� All were 
written in a dialect of Coptic linked to Upper Egypt, and date c.400, although 
the texts within are mostly translations of earlier works. They include:
�	 One collection of Mani�s Epistles (the Epistle codex)
�	 One collection of Church historical narratives (the Acts codex)
�	 One collection of excerpts from Mani�s Living Gospel (the Synaxeis codex)
�	 One collection of homilies (the Homilies codex)
�	 One large collection of psalms (the Psalm-book, split in two: 1 and 2 Ps)

Manichaeism, see the studies in Johannes van Oort, Mani and Augustine: Collected Essays 
on Mani, Manichaeism and Augustine (Leiden: Brill, 2020).

��		  By Gustav Flügel, Mani, seine Lehre und seine Schriften: Ein Beitrag zur Geschichte des 
Manichäismus (Leipzig: F. A. Brockhaus, 1862), published posthumously. The passages 
on Manichaeism is translated in Bayard Dodge, The Fihrist of al-Nadim: A Tenth-Century 
Survey of Muslim Culture. Vol. II (New York: Columbia University Press, 1970). See also 
John C. Reeves, Prolegomena to a History of Islamicate Manichaeism (She���eld: Equinox, 
2011).

��		  Hans J. Polotsky, Carl Schmidt, and Hugo Ibscher, �Ein Mani-Fund in Ägypten: 
Originalschriften des Mani und seiner Schüler�, Sitzungsberichte der Preußischen Akademie 
der Wissenschaften (1933). Schmidt mentioned eight codices, but it has been assumed 
that the Psalm codex was split in two for sale. See James M. Robinson, The Manichaean 
Codices of Medinet Madi (Eugene: Cascade Books, 2013), 4; Iain Gardner, �An Introduction 
to the Chester Beatty Kephalaia Codex�, in Mani at the Court of the Persian Kings, ed. Iain 
Gardner, Jason D. BeDuhn, and Paul Dilley (Leiden: Brill, 2015), 2 n.2.
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�	 Two codices of theological �chapters� (kephalaia), respectively entitled:
�	 The Chapters of the Teacher (1 Ke, or the Berlin Kephalaia)
�	 The Chapters of the Wisdom of My Lord Mani (2 Ke, the Dublin Kephalaia)

A few were published before the Second World War.�� Unfortunately, the Epistles 
and the Acts were not among them; they were stored in Berlin and disappeared 
in the chaos after the war. The remaining codices were in a poor condition. 
While the last few decades have seen the publication and re-publication of 
several texts, much remains unpublished even today.�� Another Egyptian ��nd 
of paramount importance is a miniature codex containing traditions, purport-
edly by Mani�s disciples, concerning his life and missionary journeys in Greek.��  

��		  Hans Jakob Polotsky and Hugo Ibscher, Manichäische Homilien (Stuttgart: Kohlhammer 
Verlag, 1934); Hans Jakob Polotsky and Alexander Böhlig, Kephalaia (I). Erste Hälfte. 
Lieferung 1�10 (Stuttgart: Kohlhammer Verlag, 1940); Charles R. C. Allberry, A Manichaean 
Psalm-Book. Part II (Stuttgart: Kohlhammer Verlag, 1938).

�¢		  Another fascicle of 1 Ke, based on work by Polotsky mostly completed by 1943, was 
published by Alexander Böhlig, Kephalaia (I). Zweite Hälfte. Lieferung 11/12. (Stuttgart: 
Kohlhammer Verlag, 1966). Remaining parts have been only recently published, by 
Wolf-Peter Funk, ed. Kephalaia I. Zweite Hälfte, Lieferung 13/14 (Stuttgart: Kohlhammer 
Verlag, 1999); id., Kephalaia I. Zweite Hälfte. Lieferung 15/16 (Stuttgart: Kohlhammer Verlag,  
2000); id., Kephalaia I. Zweite Hälfte. Lieferung 17/18 (Stuttgart: Kohlhammer Verlag, 2018). 
Facsimile editions of 2 Ke were published by Søren Giversen in the 1980s; see Wolf-Peter 
Funk, �Zur Faksimileausgabe der koptischen Manichaica in der Chester-Beatty-Sammlung�, 
Orientalia 59, no. 4 (1990). Its contents were treated by Michel Tardieu, �La di�fusion de 
bouddhisme dans l�empire Kouchan, l�Iran et la Chine, d�après un kephalaion manichéen 
inédit�, Studia Iranica 17 (1988). Work on a critical edition is ongoing, and a ��rst volume has 
been published; Gardner, BeDuhn, and Dilley, eds., The Chapters of the Wisdom. Remaining 
leafs of Mani�s Epistles are being edited by Gardner and Funk. For work on the Psalm-book, 
see Gregor Wurst, Liber Psalmorum. Pars II. Fasc. 1. Die BŒma-Psalmen (Turnhout: Brepols, 
1996); Siegfried G. Richter, Liber Psalmorum. Pars II. Fasc. 2. Die Herakleides-Psalmen 
(Turnhout: Brepols, 1998); id., �Arbeiten am koptisch-manichaeischen Psalmenbuch I�, in 
Il Manicheismo. Nuove prospettive della ricera (Turnhout: Brepols, 2005). For the Homilies; 
Nils A. Pedersen, The Manichaean Homilies: With a Number of Hitherto Unpublished 
Fragments (Turnhout: Brepols, 2006). For the Synaxeis Codex; Wolf-Peter Funk, �Mani�s 
Account of Other Religions According to the Coptic Synaxeis Codex�, in New Light on 
Manichaeism, ed. Jason D. BeDuhn (Leiden: Brill, 2009).

�£		  Albert Henrichs and Ludwig Koenen, �Ein griechischer Mani-Codex (P. Colon. inv. nr. 
4780)�, Zeitschrift für Papyrologie und Epigraphik 5 (1970); Ludwig Koenen, �Zur Herkunft 
des Kölner Mani-Codex�, Zeitschrift für Papyrologie und Epigraphik (1973); Albert Henrichs, 
�The Cologne Mani Codex Reconsidered�, Harvard Studies in Classical Philology 83 (1979). 
A critical edition was published in Ludwig Koenen and Cornelia Römer, Der Kölner 
Mani-Kodex: Über das Werden seines Leibes. Kritische Edition (Opladen: Westdeutscher 
Verlag, 1988); with some additional remarks and readings in Cornelia Römer, Manis 
frühe Missionsreisen nach der Kölner Manibibliographie: Textkritischer Kommentar und 
Erläuterungen zu p.121�p.192 des Kölner Mani-Kodex (Opladen: Westdeutscher Verlag, 
1994).
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It came to light in Cologne, and is therefore referred to as the Cologne Mani 
Codex (�±�). Details surrounding its discovery are hazy, apart from the fact 
that it was found in (Upper) Egypt, but the publication of its discovery in 1970 
provided new impetus for work on western Manichaeism.

2.2	 The Discoveries at Ismant el-Kharab
The 1970s, furthermore, saw the beginning of archaeological research in the 
Dakhleh Oasis. Until then, this remote region had received little attention 
compared to the well-known sites of the Nile Valley. European explorers ��rst 
came to the Oasis in 1819, reporting on ruins and rock carvings in the area, 
and the American Herbert E. Winlock, who visited in 1908, provided a com-
prehensive account of Dakhleh.�� The ruins of Ismant el-Kharab were located 
and described at this time. Interest in the Oasis was renewed in the mid-20th 
century by Ahmed Fakhry, one of the ��rst Egyptian-educated archaeologists, 
and his work prompted Canadian archaeologists to launch the Dakhleh Oasis 
Project (DOP) and the Institut Français d�Archéologie Orientale (IFAO) to ini-
tiate surveys in 1977. Excavations continue until the present, and reports and 
conferences on Oasis archaeology have been published in the Dakhleh Oasis 
Project-series, and, more recently, in the Oasis Papers-series.

Excavations at Ismant el-Kharab (�Ismant the ruined�) started in 1986/7. 
Already one of the ��rst excavated sites, the domestic complex House 1�3, held 
rich deposits of papyri. The Roman-era name of the site was still unknown 
at this point, but these papyri showed Ismant to be the site of Kellis, a village 
previously known from a few, scattered papyri from the Nile Valley. Their pub-
lication has been ongoing since the mid-90s. The ��rst volume of documentary 
material, P.Kellis I, was published by Klaas A. Worp in 1995. It contained 90 
remains of papyrus texts in Greek, all from the House 1�3 complex. Genres 
include letters, memos, astrological calendars, contracts, and petitions. Two 
years later, Roger S. Bagnall published the Kellis Agricultural Account Book, 
a codex from House 2 of great importance for understanding the local econ-
omy.�� Coptic documentary material were edited by Iain Gardner, Anthony 
Alcock and Wolf-Peter Funk, and published in two instalments, P.Kellis V  
(1999) and P.Kellis VII (2014). These two volumes contain 118 texts and frag-
ments, mostly of private letters. All but ten stem from the House 1�3 complex. 
Texts written on ostraka from House 1�3 were included in Worp�s publication 

�¤		  Anna L. Boozer, �Archaeology on Egypt�s Edge: Archaeological Research in the Dakhleh 
Oasis, 1819�1977�, Ancient West & East 12 (2013).

�¥		  Roger S. Bagnall, ed., The Kellis Agricultural Account Book (P.Kellis IV Gr. 96) (Oxford: 
Oxbow, 1997).
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O.Kellis I (2004). Additional material, mostly from other parts of Kellis, has 
appeared in various articles. ¡ Finally, the literary material from House 1�3 
consists of a range of texts in Coptic, Greek, as well as fragments in Syriac. 
In 1991, it was realised that these included Manichaean literary remains. They 
were edited by Iain Gardner, with the assistance of several other scholars, and 
published in P.Kellis II (1996) and P.Kellis VI (2007). � These volumes contain a 
total of 31 pieces. They include Biblical texts and magical texts, but also remains 
of Mani�s Epistles, prayers of Manichaean extraction, as well as psalms that can 
be identi��ed with counterparts in the Medinet Madi Psalm-book.

3	 Manichaean Social Organisation

The amount of material relating to Manichaeism from the Roman Empire is 
today relatively substantial.   Yet before the discoveries at Kellis, sources for 

�¦		  Klaas A. Worp, Greek Ostraka from Kellis. Vol. 1 (O.Kellis I, nos. 1�293) (Oxford: Oxbow, 2004); 
John F. Oates, �Sale of a Donkey (P.Duke inv. G9)�, The Bulletin of the American Society 
of Papyrologists 25 (1988); John F. Oates and Peter van Minnen, �Three Duke University 
Papyri from Kellis�, in Papyri in Memory of P. J. Sijpesteijn (P.Sijp.), ed. Klaas A. Worp and 
Adriaan J. B. Sirks (Oakville: The American Society of Papyrologists, 2007); T. de Jong 
and Klaas A. Worp, �A Greek Horoscope from 373 AD�, Zeitschrift für Papyrologie und 
Epigraphik 106 (1995); T. de Jong and Klaas A. Worp, �More Greek Horoscopes from Kellis 
(Dakhleh Oasis)�, Zeitschrift für Papyrologie und Epigraphik 137 (2001); Roger S. Bagnall 
and Klaas A. Worp, �Two 4th Century Accounts from Kellis�, in Papyri in honorem Johannis 
Bingen octogenarii (P.Bingen), ed. Henri Melaerts, Rudolf de Smet, and Cecilia Saerens 
(Leuven: Peeters, 2000); Colin A. Hope and Klaas A. Worp, �A Greek Account on a Clay 
Tablet from the Dakhleh Oasis�, in ibid.; Klaas A. Worp, �A New Wooden Board from the 
Temple at Kellis (with plate XXVI)�, in Akten des 21. Internationalen Papyrologenkongresses, 
Berlin, 13.�19.8 1995, ed. Bärbel Kramer, et al. (Stuttgart; Leipig B. G. Teubner, 1997); 
Klaas A. Worp, �Short Texts from the Main Temple�, in Dakhleh Oasis Project: Preliminary 
Reports on the 1994�1995 to 1998�1999 Field Seasons, ed. Colin A. Hope; Gillian E. Bowen 
(Oxford: Oxbow, 2002); Colin A. Hope and Klaas A. Worp, �Dedication inscription from 
the Main Temple�, in ibid.; Roger S. Bagnall, Colin A. Hope, and Klaas A. Worp, �Family 
Papers from Second-Century A.D. Kellis�, Chronique d�Égypte 86, no. 171�172 (2011); 
Klaas A. Worp, �Miscellaneous New Greek Papyri from Kellis (P.Gascou 67�88)�, in 
MØlanges Jean Gascou: Textes et Øtudes papyrologiques (P.Gascou), ed. Jean-Luc Fournet 
and Arietta Papaconstantinou (Paris: Collège de France, 2016).

��		  There was also a codex of speeches by the classical Athenian rhetor Isocrates, published 
in Klaas A. Worp and Albert Rijksbaron, eds., The Kellis Isocrates Codex (P.Kellis III Gr. 95) 
(Oxford: Oxbow, 1997).

��		  For an extensive selection, see Iain Gardner and Samuel N. C. Lieu, Manichaean Texts from 
the Roman Empire (Cambridge: Cambridge University Press, 2004).
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apprehending life and practice among the laity did not come from lay insiders 
themselves. Early scholars were dependent on the polemically shaped writ-
ings of Augustine and other anti-Manichaean texts, while the materials from 
Medinet Madi and Turfan seem largely to have been the product of Manichaean 
authorities. Much scholarship has, moreover, been preoccupied with editing 
the latter texts, most of which were badly damaged. When engaged with histor-
ical analysis, more attention has been paid to Mani and his role within the �his-
tory of religions�, i.e. his formative in��uences or his mythological system, than 
with the social practices of his later adherents. One feature that early scholars 
did stress, however, was the institutional �primitiveness� of the movement. The 
Elect discipline, entailing an itinerant and ascetic life, was seen as ruling out 
features such as temples, altars, images, and organised ritual. ­ Moreover, for 
most of the 20th century, it was primarily seen as a type of �Gnosticism�, i.e. a 
spiritual faith focused on salvation through revealed knowledge. Manichaeism 
was therefore assumed to put little emphasis on or even rejected ritual prac-
tice, making institutional organisation less important. � At the same time, this 
had to be reconciled with its many institutionalised features, such as its hierar-
chy of o���cials. With the discovery of Manichaean remains in the Turfan Basin, 
scholars were faced with evidence for a state-supported, Manichaean organ-
isation in possession of �monasteries�, ritual proscriptions, strict regulations, 
and steady income. �

These two dimensions have continued to exist side-by-side in the schol-
arly literature. The concept of Gnosticism has been problematised, and its 
relevance for understanding Manichaeism has lessened, but the view that 
Roman Manichaeism was characterised by weak institutions remains in��u-
ential. � Most scholars agree that western Manichaeism followed a very dif-
ferent trajectory from that of the east, being nearer to the charismatic mode 
of life of the early movement than of the later organised Church in Turfan � 
even leading to the claim that �the Manichaeans [of the west] did not share 

��		  See Flügel, Mani, seine Lehre, 324�25; Ferdinand C. Baur, Das manichäischen Religions
system nach den Quellen neu undersucht und entwickelt (Tübingen: S. F. Osiander, 1831), 
351.

��		  For a review and criticism of this approach, see BeDuhn, The Manichaean Body, 211�22.
��		  For the Manichaean Central Asian texts, see Jes P. Asmussen, Manichaean Literature (New 

York: Scholars� Facsimilies & Reprints, 1975); Werner Sundermann, Mitteliranische man-
ichäische Texte kirchengeschichtlichen Inhalts (Berlin: Akademie Verlag, 1981); Tardieu, 
Manichaeism, 57�74; Claudia Leurini, The Manichaean Church: An Essay Mainly Based on 
the Texts from Central Asia (Rome: Scienze e lettere, 2013).

�¢		  See Michael A. Williams, Rethinking �Gnosticism�: An Argument for Dismantling a Dubious 
Category (Princeton, NJ: Princeton University Press, 1996).
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the view with the Christians that the church should be an institution.� � It 
has received support among scholars of Augustine and Latin North African 
Manichaeism, who, following the work of François Decret, have come to focus 
on local diversity within the movement. Decret argued that the Manichaean 
Church was rather distant to most adherents in North Africa, and indeed that 
Manichaeans in the Latin west largely rejected the type of clerical authority 
that Augustine later came to embrace as a Catholic. Instead, adherents exer-
cised much local autonomy in organising the faith. � Decret�s views led to a 
spirited exchange with another prominent French scholar, Michel Tardieu, but 
several scholars have since taken its localised character as a starting point for 
investigating North African Manichaeism. � Among the strongest proponents 
of this view is Richard Lim. In an article from 1989, he criticised the way schol-
ars have uncritically reproduced �a consistent and coherent social entity called 
²Manichaeism³, together with its attendant system of ideas�.­¡ He argued that 
the Elect disciplinary regime was non-conducive to an e�fective church insti-
tution, so that any such institution must have played little role in North Africa. 
The Elect are better conceived of along the lines of Gerd Theissen�s �wandering 
charismatics�; that is, itinerant religious virtuosi, whose authority was based 
on their individual qualities rather than on institutional a���liation. Instead of 
focusing on the Manichaean church organisation, scholars should pay atten-
tion to how Manichaean ideas and texts were appropriated by Christians.­� In 
a more recent article, he has similarly criticised scholars for taking a distinct 
�Manichaean� group identity for granted, arguing that this identity was mainly 
adopted by elite Christians with an interest in philosophy.

�£		  Samuel N. C. Lieu, �A Lapsed Manichaean�s Correspondence with a Confucian O���cial in 
the Sung Dynasty (1264)�, in Manichaeism in Central Asia and Medieval China (Leiden: 
Brill, 1998), 104.

�¤		  François Decret, L�Afrique manichéenne: IV ��V � siŁcles. Étude historique et doctrinale 
(Paris: Études augustiniennes, 1978), 267�68; id., �Le manichéisme présentait-il en Afrique 
et à Rome des particularismes régionaux distinctifs?�, Augustinianum 34, no. 1 (1994): 12�f.

�¥		  Michel Tardieu, �Vues nouvelles sur le manichéisme africain?�, Revue d�Etudes Augustini
ennes et Patristiques 25, no. 3�4 (1979); François Decret, �Encore le manichéisme�, Revue 
d�Etudes Augustiniennes et Patristiques 26, no. 3�4 (1980). For studies following Decret, see 
Daniel McBride, �Egyptian Manichaeism�, Journal for the Society of the Study of Egyptian 
Antiquities 18 (1988), J. Kevin Coyle, �Characteristics of Manichaeism in Roman Africa�, in 
New Light on Manichaeism, ed. Jason D. BeDuhn (Leiden: Brill, 2009).

�¦		  Richard Lim, �Unity and Diversity among Western Manichaeans: A Reconsideration of 
Mani�s sancta ecclesia�, Revue d�Études Augustiniennes et Patristiques 35, no. 2 (1989): 232.

��		  Ibid., 239�46.
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The arguments of Lim and other scholars who warn against taking the 
�canonical� depiction for granted have brought a much-needed call for his-
torical sensitivity to the ��eld, in line with deconstructions of other heresio-
logical categories and of a monolithic early Christian �Church� or �original 
community�.­  But in spite of concerns for the Manichaean point of view, Lim�s 
argument is primarily based on the writings of Augustine and other polem-
ical sources. Nils A. Pedersen has recently objected that the Manichaean 
texts themselves give us little reason to think that western Manichaeans were 
primarily Christian intellectuals: preserved Manichaean texts are not philo-
sophical treatises, but communal and ritual in character.­­ Jason D. BeDuhn�s 
reconstruction of the Elect meal, based on Manichaean sources, has shown 
a high degree of unity between eastern and western texts, in terms of norms 
and discourses that governed ritual practice.­� Still, these texts chie��y provide 
evidence for the discourse of Manichaean authorities. Lay adherents, such as 
Horos and Horion, may not have considered themselves to be participating in 
a distinct �Manichaeism�, despite attempts by authorities (�Manichaean� as well 
as �Christian�) to frame them in this light.

3.1	 ‘Manichaeism’ and its Discontents
In this context, the controversy surrounding the labels �Manichaeism� and 
�Manichaean�, and their implications for Manichaean self-identity (or lack 
thereof), needs to be reviewed. As Nicholas Baker-Brian has put it, �arguably 
the most problematic label in Manichaean studies continues to be the term 
²Manichaean³ itself.�­� In one sense, discussion of how to label Manichaeism, 
and the consequences of labels for how the movement is to be understood, 
can be traced back to debates such as those between Augustine and the 
Manichaeans themselves. For Augustine and contemporary Christian leaders, 
Manichaeism originated as a hairesis of their own tradition, a dangerous and 
novel deviation from the true teachings of the Church, particularly abhorrent 

��		  E.g. Alain le Boulluec, La notion d�hØrØsie dans la littØrature grecque II��III� siècles (Paris: 
Études Augustiniennes, 1985). Williams, Rethinking �Gnosticism�; Eduard Iricinschi and 
Holger M. Zellentin, �Making Selves and Marking Others: Identity and Late Antique 
Heresiologies�, in Heresy and Identity in Late Antiquity, ed. E. Iricinschi and H. M. Zellentin 
(Tübeck: Mohr Siebeck, 2008); Stanley Stowers, �The Concept of ²Community³ and the 
History of Early Christianity�, Method and Theory in the Study of Religion 23 (2011).

��		  Nils A. Pedersen, �Manichaean Self-Designations in the Western Tradition�, in Augustine 
and Manichaean Christianity, ed. Johannes van Oort (Leiden: Brill), 177�98.

��		  BeDuhn, The Manichaean Body.
��		  Baker-Brian, Manichaeism, 23.
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for its dualism.­� Medieval Christian authorities perpetuated this view, employ-
ing the term �Manichaean� to vilify dualists and other �heretics� of their time.

Modern scholarly usage of the term is rooted in the religious polem-
ics of early modern Europe. The Huguenot Isaac de Beausobre (1659�1738) 
is often regarded as the ��rst modern scholar of Manichaeism.­� In his view, 
Manichaeans and their presumed successors, the Cathars and the Valdensians, 
were �heretical� in a more positive sense: they could in some ways be consid-
ered proto-Protestants; groups representing an early strand of Christianity 
that had been in opposition to � and in turn been vili��ed by � the Catholic 
Church, much like the French Huguenots themselves.­� With the expansion 
of the study of religion, more attention was bestowed upon other formative 
in��uences. Ferdinand C. Baur argued that Iranian and Indian traditions were 
particularly important for Mani.­� The translation of works by Muslim schol-
ars touching on Manichaeism brought the Mesopotamian background to the 
fore, drawn attention to by Konrad Kessler.�¡ The early 20th-century discov-
ery of Iranian, Chinese, and Turkic Manichaean texts in Turfan strengthened 
the quest for origins outside the Christian sphere. Richard Reitzenstein saw 
the Iranian Manichaean texts as a �missing link�, evidence for a Mazdayasnian 
origins of Hellenistic mystery religions, Christianity, as well as Gnosticism � 
including Manichaeism.�� This understanding came to dominate the study of 
Manichaeism for much of the 20th century. When Coptic Manichaean texts 

�¢		  For Roman anti-Manichaean discourse, see Samuel N. C. Lieu, �Some Themes in Later 
Roman Anti-Manichaean Polemics: I�, Bulletin of the John Rylands University Library 68, 
no. 2 (1986); id., �Some Themes in Later Roman Anti-Manichaean Polemics: II�, Bulletin of 
the John Rylands Library 69, no. 1 (1986); Sarah Stroumsa and Guy G. Stroumsa, �Aspects of 
Anti-Manichaean Polemics in Late Antiquity and under Early Islam�, Harvard Theological 
Review 81, no. 01 (1988); Neil Adkin, �Heretics and Manichees�, Orpheus 14 (1993). For later 
anti-Manichaean polemics by Jews and Muslims, see John C. Reeves, �A Manichaean 
²Blood Libel³?�, ���� 16 (2004).

�£		  Johannes van Oort �Würdigung Isaac de Beausobres (1659�1738)�, in Studia Manichaica IV. 
Proceedings of the IVth International Conference of Manichaean Studies, Berlin, 14.�18. Juli 
1997, ed. Ronald E. Emmerick, Werner Sundermann and Peter Zieme (Berlin: Akademie 
Verlag 2000); Guy G. Stroumsa, �Isaac de Beausobre Revisited: The Birth of Manichaean 
Studies�, in ibid.; and also id., A New Science: The Discovery of Religion in the Age of Reason 
(Cambridge: Harvard University Press, 2010), 113�23.

�¤		  Stroumsa, �Isaac de Beausobre�, 604�11.
�¥		  Baur, Das manichäischen Religionssystem, 416�f; Stroumsa, A New Science, 123.
�¦		  Konrad Kessler, Mani. Forschungen über die manichäische Religion (Berlin: Georg Reimer, 

1976).
��		  See Karen L. King, What is Gnosticism? (Cambridge, Mass.: Belknap Press of Harvard 

University Press, 2003), 84�90; Iain Gardner and Samuel N. C. Lieu, �From Narmouthis 
(Medinet Madi) to Kellis (Ismant el-Kharab): Manichaean Documents from Roman 
Egypt�, The Journal of Roman Studies 86 (1996): 147�48.
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found at Medinet Madi in Egypt were published in the 1930s, they furnished 
evidence which, amongst others, led scholars to examine the connection 
between Manichaeism and Mandaeism more closely.� 

Still, the Christian connection was never neglected. Francis C. Burkitt 
used another newly-recovered source, the anti-Manichaean writings of the 
fourth-century Christian leader Ephrem of Edessa, to argue for a Christian 
background.�­ Ephrem quoted Manichaean writings in Mani�s own language, 
Syriac, making his testimony particularly valuable. Reitzenstein was also criti-
cised by one of his own students, Hans Schaeder, who drew on a treatise by the 
late-third century philosopher Alexander of Lycopolis to argue the essentially 
Hellenistic-Christian nature of the movement. The importance of Christianity 
to Mani�s formative years and the movement at large, in line with Burkitt�s 
approach, is generally accepted today. The discovery of Christian gnostic texts 
in Nag Hammadi in 1945 brought insight into the diversity of early Christian 
traditions, and the Cologne Mani Codex that appeared in 1969 shed new light 
on Mani�s self-conception and life, attesting to his youth among the �Elchasaite� 
Jewish-Christian baptists. This has led to valuable studies of, for instance, 
Manichaean Bible exegesis and the writings of Christian heresiologists.�� 
It has also led to increased scrutiny of the term �Manichaeism�. In preserved 
literary sources, �Manichaean� is only rarely found as a label of self-identity. 
While Ephrem claimed that Mani had bestowed his name on the movement, 
this is often rejected by scholars.�� Following up on his analysis of Manichaean 
organisation, Lim has been one of the most forceful critics of the usage of this 
term. In an article from 2008, he has argued that it obscures our understand-
ing of the movement. As his starting point, he takes one of the few attested 
instances of �Manichaean� used as an autonym, found in a letter to Augustine 

��		  Geo Widengren, Mesopotamian Elements in Manichaeism (Uppsala: Lundequistska 
bokhandeln, 1946); Torgny Säve-Sod̈erbergh, Studies in the Coptic Manichaean Psalm-Book: 
Prosody and Mandaean Parallels (Uppsala: Almqvist & Wiksell, 1949).

��		  Francis C. Burkitt, The Religion of the Manichees (Cambridge: Cambridge University Press, 
1925); Gardner and Lieu, �From Narmouthis�, 147�48; for Ephrem�s sources, John C. Reeves, 
�Manichaean Citations from the Prose Refutations of Ephrem�, in Emerging from Darkness, 
ed. Paul Mirecki and Jason D. BeDuhn (Leiden: Brill, 1997).

��		  Nils A. Pedersen, Demonstrative Proof in Defence of God: A Study of Titus of Bostra�s Contra 
Manichaeos (Leiden: Brill, 2004); Jason D. BeDuhn and Paul A. Mirecki, eds., Frontiers of 
Faith: The Christian Encounter with Manichaeism in the Acts of Archelaus (Leiden: Brill, 
2007); Jacob A. van den Berg, Biblical Argument in Manichaean Missionary Practice: The 
Case of Adimantus and Augustine (Boston: Brill, 2009); Alexander Böhlig, Peter Nagel, and 
Siegfried Richter, Die Bibel bei den Manichäern und verwandte Studien (Leiden: Brill, 2013).

��		  So, for instance J. Kevin Coyle, �Foreign and Insane: Labelling Manichaeism in the Roman 
Empire�, Studies in Religion / Sciences Religieuses 33, no. 2 (2004): 218.
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by a certain Secundinus. In Lim�s view, Secundinus should not be seen as a 
Manichaean, per se, but is better understood as �a philosophically inclined 
Christian who has chosen to follow the superior teachings of Mani�.�� By using 
�Manichaeism�, scholars have been reproducing a label created by mainstream 
Christian authorities: �we owe the sense of a distinctive Manichaean identity 
to the works of catholic/orthodox Christian writers who´� sought to invent 
the image of an alien Other so as to be able to condemn more e���caciously 
the speci��c practices, beliefs and persons.��� Thus, scholars wrongly construe 
Manichaeism as a separate religion, obscuring the fact that for most believers 
it was just �another � indeed more rigorist � way to follow Christ�s teachings.��� 
Others have made similar assessments. Baker-Brian has argued that the term 
obscures the formative in��uences on Mani (i.e. his Judaeo-Christian back-
ground) and perpetuates the �assumption that Mani�s teachings appeared fully 
formed, systematised and institutionally-implemented from the very earliest 
days�.�� This critique of �Manichaeism� has led to attempts to discard the term. 
It is now frequently argued that it is better simply to subsume Manichaeism 
under the more general category �Christianity�.�¡ Baker-Brian, while deciding 
to retain the term in his book, ends his survey of the debate by stating that 
�Manichaeism� might be better conceived of as a form of ancient Mesopotamian 
Christianity.�� Alexander Khosroyev has suggested that a description such as 
�the high-mythologised syncretistic dualistic Christianity of Mani� might make 
more sense than �Manichaeism�.� 

�¢		  Richard Lim, �The nomen manichaeorum and its Uses in Late Antiquity�, in Heresy and 
Identity in Late Antiquity, ed. Eduard Iricinschi and Holger M. Zellentin (Tübingen: Mohr 
Siebeck, 2008), 160.

�£		  Ibid., 147.
�¤		  Ibid., 164.
�¥		  Baker-Brian, Manichaeism, 23.
�¦		  See Pedersen, Demonstrative Proof, 8; Peter van Minnen, review of Documentary Letters 

from the Middle East, by Eva Mira Grob and Andreas Kaplony, eds., Bulletin of the 
American Society of Papyrologists 46 (2009); Iain Gardner, �Towards an Understanding of 
Mani�s Religious Development and the Archaeology of Manichaean Identity�, in Religion 
and Retributive Logic: Essays in Honour of Professor Garry W. Trompf, ed. Carole Cusack 
and Christopher Hartney (Boston: Brill, 2010).

��		  Baker-Brian, Manichaeism, 24.
��		  �Also kann man diese religiöse Bewegung als ²das hochmythologisiert-synkretistische  

dualistische Christentum des Mani³ bezeichnen. In solcher De��nition scheint mehr  
Sinn zu sein als im Terminus ²Manichäismus³�. Alexander Khosroyev, �Manichäismus: eine 
Art persisches Christentum?�, in Inkulturation des Christentums im Sasanidenreich, ed. 
Arafa Mustafa, Jürgen Tubach, and G. Sophia Vashalomidze (Wiesbaden: Reichert Verlag, 
2007), 51.
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However, there are to my mind good reasons to keep the label �Manichaeaism�, 
and to maintain a distinction between it and �Christianity�. Certainly, scholars 
should not uncritically adopt heresiological labels or reify phenomena that 
their research subjects would not have recognised.�­ On the other hand, the 
history of the term �Manichaean� is not as clear-cut as it has been made out 
to be. Heresiologists certainly preferred this label, perhaps to emphasise the 
foreignness of the movement,�� and it is not frequently found in our sources � 
but it is found: the corpus includes two instances of �Manichaean� used as a 
self-designation,�� and its usage was promoted by the authors of the Berlin 
Kephalaia, who (in agreement with Ephrem) attributed it to Mani.�� It may 
be that the term was reserved for speci��c contexts, perhaps for particular 
instances of outside identi��cation, as argued by Pedersen.�� Conversely, the 
term �Christian� is not widely used among Manichaeans as a self-designation 
either. While some of Augustine�s interlocutors employ it, claiming for them-
selves �true� Christianity, it is not found in the letters of Kellis, as Baker-Brian 
and Pedersen have both pointed out.��

More importantly, I am not convinced that scholarly usage of the term 
�Manichaeism� as an etic label causes unreasonable distortion. For one, other 
suggested labels do not seem suitable either. Labels such as �Mesopotamian 

��		  See Walter Bauer, Orthodoxy and Heresy in Earliest Christianity, trans. Robert A. Kraft 
and Gerhard Krodel (Philadelphia: Fortress Press, 1971); Boulluec, La notion d�hØrØsie; 
Iricinschi and Zellentin, �Making Selves�.

��		  See for instance Coyle, �Foreign and Insane�, 218; Lim, �nomen manichaeorum�, 149.
��		  By Secundinus, and on the gravestone of a certain Bassa, �Manichaean�, found near Salona. 

For the latter, see Madeleine Scopello, Femme, gnose et manichéisme: de l�espace myth-
ique au territoire du réel (Leiden: Brill, 2005), 293�315. The term can likely be restored 
in keph. 115 (1 Ke. 271.15), albeit see the cautionary note (based on the few other occur-
rences) of Iain Gardner, The Kephalaia of the Teacher: The Edited Coptic Manichaean Texts 
in Translation with Commentary (Leiden: Brill, 1995), 278 n.146.

�¢		  In keph. 105, Mani is made to explain why (or in which instances) certain people use 
the name of �Christ� to label themselves. Subsequently, he asserts: �by my good and 
useful teachings that I have revealed; see, people who love me are called of my name!�  
(1 Ke. 259.13). A conceptual distinction between �Christian� and �Manichaean�, and a 
promotion of a label based on Mani�s name, is implied, as noted by Alexander Böhlig, 
�Christliche Wurzeln in Manichäismus�, in Mysterion und Wahrheit: Gesammelte Beiträge 
zur spätantiken Religionsgeschichte (Leiden: Brill, 1968), 204�5. Pedersen has cau-
tioned against generalising based on a single passage, but also suggested (in line with 
recent arguments by Gardner) that the Kephalaia �represents an attempt to dissociate 
Manichaeism from Christianity�. Pedersen, �Manichaean Self-Designations�, 191. If so, this 
development was likely taking place already towards the end of the third century, in the 
Syro-Mesopotamian sphere; see Chapter 9, Section 4, n.115.

�£		  Pedersen, �Manichaean Self-Designations�.
�¤		  Baker-Brian, Manichaeism, 17; Pedersen, �Manichaean Self-Designations�, 188�89.
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Christianity� do not capture the distinctiveness of the beliefs, practices, or 
self-understanding of the movement. �Manichaean Christianity� has been sug-
gested as another replacement. However, the category of �Christianity� itself 
should not be taken for granted, and is problematic in this context. It entails 
a modern typology that subsumes �Manichaeism� under �Christianity�, in turn 
contrasting it to �Buddhism� or �Mazdayasna�. This would have been foreign 
to Mani, who considered his Church just as much heir to the �Churches� of 
Buddha and Zarathustra as to that of Paul or Christ, and equally opposed to 
their later incarnations.

Secondly, the term �Manichaeism� does not in itself obscure the formative 
Christian in��uences on Mani, at least no more or less than the term �Christian� 
obscures the Jewish context of early Christianity.�� Conversely, exchanging 
�Manichaean� for �Christian� obscures other, central in��uences and historical 
developments that contributed to the movement�s characteristics. Mani may 
have started out as an enthusiastic (�Elchasaite�) Christian, and the narratives 
of Jesus and his disciples, the epistles of Paul, Biblical exegesis, and Christian 
symbols all remained important to his followers. However, by the end of his  
35 years of activity, the movement had integrated ideas such as the salvi��c role 
of the Elect, the su�fering world soul, reincarnation, the periodic incarnation 
of �Apostles of Light� (including Zarathustra and Buddha), and divine roles 
for the sun and the moon, as well as practices such as daily ritual meals and 
weekly confession; features consciously adapted from Iranian (Mazdayasnian), 
Indian (Buddhist, Jain), or other traditions, or internal developments.�¡ I do 

�¥		  This has admittedly led scholars to discard the term �Christianity� for the earliest groups, 
preferring terms such as �Jesus movement� or �Christ groups�. However, as we shall see in 
the course of the present study, the �Church� of Mani emerged in a very di�ferent context, 
and with a very di�ferent starting point, from that of the early Jesus movement.

¢¦		  For the Indian (particularly Jain) background of Manichaean teachings on �reincarna-
tion� (µ¶·�¸¹�µ¬®), see Albert Henrichs, �²Thou Shalt Not Kill a Tree³: Greek, Manichean 
and Indian Tales�, The Bulletin of the American Society of Papyrologists 16, no. 1�2 (1979): 
106; also Iain Gardner, �Some Comments on Mani and Indian Religions: According to the 
Coptic Kephalaia�, in Il Manicheismo. Nuove prospettive della ricera, ed. A. van Tongerloo 
and L. Cirillo (Turnhout: Brepols, 2005); and Max Deeg and Iain Gardner, �Indian In��uence 
on Mani Reconsidered: The Case of Jainism�, International Journal of Jaina Studies 5,  
no. 2 (2009). For the Indian roots of the confession ritual, see Jason D. BeDuhn, �The Near 
Eastern Connections of Manichaean Confessionary Practice�, ���� 16 (2004); id., �The 
Manichaean Weekly Confession Ritual�, in Practicing Gnosis: Ritual, Magic, Theurgy and 
Liturgy in Nag Hammadi, Manichaean and other ancient literature, ed. April D. DeConick, 
Gregory Shaw, and John D. Turner (Leiden: Brill, 2013), 274�75; and for the Mazdayasnan 
a���nities of the ritual meal, id., �Eucharist or Yasna? Antecedents of Manichaean 
Food Ritual�, in Studia Manichaica: Proceedings of the IVth International Conference of 
Manichaean Studies, Berlin 1997, ed. Ronald E. Emmerick, Werner Sundermann, and 
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not think that these were external trappings, as is sometimes argued;�� rather, 
they were part and parcel of its core ideas and practices � elements which, as 
P. Oktor Skjærvø has put it, were �melted into an alloy in which the constitu-
ent elements are no longer separately identi��able.��  Mani�s religious authority 
was an important ingredient in this alloy, and therefore became a contentious 
issue. Manichaeans in the west had to convince potential Christian converts 
that their scriptures should be read through the lens of Mani�s tradition. It is 
no wonder that the virtues of Mani, the authenticity of his revelations, and the 
validity of his scriptural exegesis played a major role in Christian polemics.�­

This brings us to the question of whether it makes sense to think of 
Manichaeism as a separate �religion� � a term that has itself received much 
scholarly scrutiny.�� Yet, even its critics have tended to apply it to Manichaeism. 
Wilfred C. Smith, who famously initiated the deconstruction of �religion� as 
an essentialist concept, still located something approximating it in Islam, and 
noted Manichaeism as a forerunner.�� Jonathan Z. Smith, in his criticism of 
the category �world religion�, pointed out as a fault that �no typology includes 
Manichaeism, perhaps the ��rst, self-conscious ²world³ religion.��� Recent takes 
have been less certain. As we saw, Lim rejected �Manichaeism� as a �Catholic� 
construct. A study by Brent Nongbri of the term �religion� has also rejected  
the case for classifying Manichaeism as such. In line with Lim, he argues that 
since Mani and his disciples operated with a self-understanding as Christian, 

Peter Zieme (Berlin: Akademie Verlag, 2000). For shared texts and myths, see Dilley, �Also 
schrieb Zarathustra? Mani as Interpreter of the ²Law of Zarades³�; and Jason D. BeDuhn, 
�Iranian Epic in the Chester Beatty Kephalaia�, in Mani at the Court of the Persian Kings, ed. 
Iain Gardner, Jason D. BeDuhn, and Paul Dilley (Leiden: Brill, 2015).

¢�		  E.g. Burkitt, Religion of the Manichees, 14, 41�42, 73�79. Similarly, Lieu has maintained that 
�the Zoroastrian and Buddhist elements were acquired in the course of mission and were 
not fundamental to Manichaeism�. Lieu, Manichaeism in the Roman Empire, 53�54. See 
also Gardner, �Mani�s Religious Development�, 156.

¢�		  Skjærvø (1995), cited in Timothy Pettipiece, �A Church to Surpass All Churches: 
Manichaeism as a Test Case for the Theory of Reception�, La thØorie de la rØception 61,  
no. 2 (2015): 254.

¢�		  On the role of Mani�s authority in Augustine�s debates, see Eduard Iricinschi, �Tam pretiosi 
codices uestri: Hebrew Scriptures versus Persian Books in Augustine�s Anti-Manichaean 
Writings�, in Revelation, Literature, and Community in Late Antiquity, ed. Philippa 
Townsend and Moulie Vidas (Tübingen: Mohr Siebeck, 2011), 168�f.

¢�		  E.g. Jonathan Z. Smith, �Religion, Religions, Religious�, in Critical Terms for Religious 
Studies, ed. Mark Taylor (Chicago: University of Chicago Press, 1998); Brent Nongbri, 
Before Religion: A History of a Modern Concept (New Haven: Yale University Press, 2013).

¢�		  Wilfred C. Smith, The Meaning and End of Religion: A New Approach to the Religious 
Traditions of Mankind (New York: Macmillan, 1963), 98�105.

¢¢		  Jonathan Z. Smith, �Taxonomies of Religion�, Harvard Theological Review 89, no. 4 (1996): 
396.
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the movement is better understood in terms of the (Christian) dynamics 
between �orthodoxy� and �heresy�. Later Manichaeans, too, lacked a distinctive 
religious identity, inferred from the ease with which they adapted to new cul-
tural contexts.��

Yet, while certain aspects were accommodated to local languages and con-
ceptual frameworks, recent ��nds increasingly point to cross-temporal coher-
ence, as we shall see. Furthermore, rather than reducing Manichaeism to a 
product of Christian heresiology, there are good reasons to see it as the result 
of the Manichaeans� own conceptual work � not least since Mani�s usage of the 
term ekklesia, �church�, in many ways approximates the modern notion of reli-
gion. Indeed, Hans-Jakob Polotsky translated it as �religion� in certain chapters 
of the Berlin Kephalaia, a move criticised by Pedersen due to the term�s modern 
connotations.�� Yet, it can equally be objected that the Manichaean concept of 
�church� does not correspond to the modern one, either. �Church�, today, implies 
a subset of the genus �Christianity�, a family of groups that in turn is contrasted 
to �Islam� or �Buddhism�. As pointed out above, this is not how Mani or his dis-
ciples used this term: they included �Churches� of Zarathustra, Buddha, and 
other sages alongside that of Jesus, all part of the same family of groups. This 
point has recently been made by BeDuhn.�� He points out that Mani saw his 
Church as involving a social community, beliefs, and practices. By contrast-
ing it with (i.e. construing) other �Churches� on the same model, he created a 
categorisational scheme very much like that implicit in the modern category  
�religion�.�¡ In fact, it may well constitute the ��rst � known and coherent � 
attempt at delineating such a scheme. There is, then, no contradiction between 

¢£		  Nongbri, Before Religion, 66�73.
¢¤		  Pedersen, Demonstrative Proof, 8 n.13.
¢¥		  Jason D. BeDuhn, �Mani and the Crystallization of the Concept of ²Religion³ in 

Third-Century Iran�, in Mani at the Court of the Persian Kings, ed. Iain Gardner, 
Jason D. BeDuhn, and Paul Dilley (Leiden: Brill, 2015).

£¦		  Nongbri maintains that Manichaean usage of ekklesia denoted �social groups, not disem-
bodied ²religious³ systems� (Before Religion, 70), citing an important chapter of the Berlin 
Kephalaia, keph. 151. However, this ignores both the social aspect of the modern term, and 
the abstract �ideological� component of Mani�s usage. The latter is evident in keph. 151 itself, 
where faith, practice, and group are mixed. So, for instance, one passage reads: �Blessed is the 
person who will trust in it (i.e. the Church) and agree with it and remain in it; and he will pro��t 
and live in its life and [�] in its primacy. And he will go up and be at rest in the aeon of light�  
(1 Ke. 375.2�6, trans. Gardner and Lieu, Manichaean Texts, 267). See also Reinhold Glei 
and Stefan Reichmuth, �Religion between Last Judgement, Law and Faith: Koranic d�n 
and Its Rendering in Latin Translations of the Koran�, Religion 42, no. 2 (2012): 257�60; and 
David Frankfurter, review of Before Religion by Brent Nongbri, Journal of Early Christian 
Studies 23, no. 4 (2015): 634.
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taking Manichaeans to be strongly Christian, on the one hand, and at the same 
time belonging to a separate entity from that of �Christianity�, i.e. �Manichaeism�, 
on the other.

3.2	 Laity and Lived Religion
Yet, even if Manichaeism was seen as a distinct �religion� by Mani and other 
Elect leaders, the way it was conceived of among the Auditors, on the level 
of everyday religious practice and identity, needs closer scrutiny. As we 
saw above, scholars of Manichaeism in Latin North Africa have argued that 
Manichaean church authorities only played a minor role in this region. Lim, 
moreover, suggested that most Manichaeans so-called did not possess a dis-
tinctly Manichaean self-identity. A similar, if less strong, claim has been made 
by scholars for the laity at Kellis. The papyri from House 1�3 have been taken to 
show that most lay believers did not consider themselves part of a community 
with practices or beliefs very di�ferent from those of other Christians. As Iain 
Gardner wrote in the ��rst publication of literary texts from Kellis, contrasting 
the Auditors to the Elect, �[t]he concerns of the mass of believers were neces-
sarily more matter-of-fact, for whom Manichaeism would have been a kind of 
higher and more e�fective Christianity.��� While the Elect interpreted a special-
ised literature composed by Mani and his disciples, lay adherents at Kellis may 
have been unfamiliar with the distinct ideas and practices of the movement. 
Either the Elect withheld parts of Mani�s teachings from the laity, or the laity 
had little interest in such teachings. Approaches current in the �lived religion� 
turn can be used to support this view. Instead of cohesive groups or shared 
identities, they focus on individual lay identities, which are argued to be situa-
tionally dependent and often at odds with religious authorities.�  Boundaries 
between di�ferent groups were largely the constructs of religious elites, and 
had few social rami��cations beyond for those authorities that promoted them. 
Religious identity may, in general, have had little salience among lay people, 
as argued by Eric Rebillard for North African Christianity, and for the Kellis 
community by Mattias Brand.�­

£�		  P.Kellis II, ix�x.
£�		  This perspective emerged from cultural and ethnographic studies, primarily those con-

cerned with popular religion; see David D. Hall, ed., Lived Religion in America: Toward a 
History of Practice (Princeton, NJ: Princeton University Press, 1997); Meredith McGuire, 
Lived Religion: Faith and Practice in Everyday Life (Oxford: Oxford University Press, 2008).

£�		  See Eric Rebillard, Christians and Their Many Identities in Late Antiquity: North Africa, 
200�450 CE (Ithaca: Cornell University Press, 2012); Mattias Brand, �The Manichaeans of 
Kellis: Religion, Community, and Everyday Life� (Ph.D., University of Leiden, 2019).
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3.3	 The Study’s Aim
The present contribution argues, however, that the papyri from Kellis evince 
a more organised and self-conscious Manichaean community than previous 
scholarship has allowed for. It does so by engaging with the breadth of textual 
materials from Kellis, combining a study of the papyri with one of Manichaean 
social institutions. The last few years have seen the publication of important 
bodies of texts that have added substantially to our knowledge of both social 
and religious life in Kellis. These ��nds have increasingly begun to receive atten-
tion from scholars of Manichaeism.�� Yet none have grappled systematically 
with the relationship between the documentary and the literary papyri, the 
social life as well as the religious practice of the Manichaean families at Kellis. 
Only a few years ago, it could still be maintained that:

Despite recent attempts (in particular BeDuhn 2000) to recon-
struct the practices that identi��ed the Manichaeans, for the historian 
Manichaeanism remains mainly a body of doctrines, and our sources 
provide no evidence about the individuals who recognised themselves as 
members of this sect.��

£�		  Studies include Nikolaos Gonis and Cecilia Römer, �Ein Lobgesang an den Vater der 
Grösse in P. Kellis II 94�, Zeitschrift für Papyrologie und Epigraphik 120 (1998); Jean-Daniel 
Dubois, �Une lettre manichéenne de Kellis (P. Kell. Copt. 18)�, in Early Christian Voices: 
In Texts, Traditions, and Symbols, ed. David H. Warren, et al. (Boston: Brill, 2003); 
Jason D. BeDuhn, �The Domestic Setting of Manichaean Cultic Associations in Roman 
Late Antiquity�, Archiv für Religionsgeschichte 10 (2008); Iain Gardner, �Manichaean Ritual 
Practice at Ancient Kellis: A New Understanding of the Meaning and Function of the 
So-Called Prayer of the Emanations�, in In Search of Truth: Augustine, Manichaeism and 
Other Gnosticism. Studies for Johannes van Oort at Sixty, ed. Jacob A. van den Berg, et al. 
(Leiden: Brill, 2011); Majella Franzmann, �Augustine�s View of Manichaean Almsgiving 
and Almsgiving by the Manichaean Community at Kellis�, 69, no. 1 (2013); Mattias Brand, 
�Speech Patterns as Indicators of Religious Identities: The Manichaean Community in 
Late Antique Egypt�, in Sinews of Empire: Networks in the Roman Near East and Beyond, 
ed. Eivind H. Seland and Håkon F. Teigen (Oxford: Oxbow, 2017); Nicholas J. Baker-Brian, 
�Mass and Elite in Late Antique Religion: The Case of Manichaeism�, in Mass and Elite in 
the Greek and Roman Worlds: From Sparta to Late Antiquity, ed. Richard Evans (London: 
Routledge, 2017); and Håkon Fiane Teigen, �Limbs of the Light Mind: The Social World of 
a Manichaean Community� (Ph.D., University of Bergen, 2018).

£�		  Eric Rebillard, �Late Antique Limits of Christianness: North Africa in the Age of Augustine�, 
in Group Identity and Religious Individuality in Late Antiquity, ed. Eric Rebillard and Jörg 
Rüpke (Washington, DC: The Catholic University of America Press, 2015), 63�64.
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As we shall see, the Kellis papyri provide abundant evidence for Manichaean 
individuals and the lives they led. In order for these individuals to speak to 
us, however, we need to get to know them. The papyri are not only important 
for understanding Manichaeism: they provide a wealth of information con-
cerning mundane life in a fourth-century Oasis village. The people who owned 
them could take this setting for granted, but we cannot, and without a proper 
appraisal of the context we run the risk of misinterpreting them. One aim of 
this study is therefore to investigate the owners of the papyri and their social 
environments. Using prosopography and network analysis, it seeks to identify 
central actors of the papyri, as well as their friends, neighbours, and business 
associates, and the familial, political, and economic relationships in which 
they were embedded. The extent and character of this network has important 
rami��cations for how we understand the community at Kellis.

Our chief purpose, however, is to engage with the practices evinced by both 
the documentary and the literary material, and their implications for the organ-
isation of Manichaean communities and the reproduction of Manichaean 
identity. We examine the social composition of the community, religious 
expressions used by the laity in their letters, practices linked to text, and pat-
terns of interaction between laity and Elect and among the Elect themselves. 
While the Kellis material remains at the centre of attention, its Manichaean 
a���nities (or lack thereof) have to be considered in light of other evidence, in 
particular the near-contemporary writings of Augustine and the codices from 
Medinet Madi. It is argued that we ��nd a laity who consciously appropriated 
Manichaean traditions, Elect who actively engaged with the community, and 
institutionalised patterns of Elect � lay interaction. Finally, the contribution 
aims to show how our understanding of Manichaeism at Kellis in its turn has 
consequences for how we view the shift in �religion� from antiquity to late  
antiquity.�� It is argued that the practices of lay adherents at Kellis show that 
this transition was not con��ned to the level of religious elites; rather, it involved 
widespread appropriation of new practices and modes of self-identi��cation.

£¢		  For some modern takes on this shift, see John North, �The Development of Religious 
Pluralism�, in The Jews among Pagans and Christians, ed. John North. Judith Lieu, and 
Tessa Rajak (London: Routledge, 1992), 174�93; Daniel Boyarin, Border Lines: The Partition 
of Judaeo-Christianity (Philadelphia: University of Pennsylvania Press); Guy G. Stroumsa, 
The End of Sacri��ce: Religious Transformations in Late Antiquity (Chicago: University of 
Chicago Press, 2009).
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4	 Theoretical Framework

4.1	 Social Networks
In order to accomplish these aims, we need theoretical tools that help us 
approach everyday religious practice. Speci��c concepts are introduced more 
thoroughly in the chapters where they occur; the present discussion provides 
an overview over the frameworks on which the present study draws. One is the 
broad tradition of symbolic interactionism, which furnishes us with concepts 
for apprehending how practice shapes and communicates religious identity. 
We return to it below. The other is that of social network theory. It provides 
concepts for apprehending the relationships between people � the social 
structures � that framed religious practices. Social structure is a malleable con-
cept, however, encompassing various ways of approaching human interaction. 
Several intellectual strands of the late 20th century employed the concept of 
social networks in order to escape what was seen as overly rigid concepts of 
earlier structuralists.�� Modern sociology have followed this trend, emphasis-
ing the dynamical ways in which power is asserted, information spread, and 
identities are constituted through webs of interpersonal relations.

One important sub-��eld is that of social network analysis (º�»).�� It pro-
vides tools for mapping large quantities of data in terms of networks of inter-
personal relations, and for analysing individual authority and positions within 
these networks. Brie��y stated, º�» de��nes networks as consisting of nodes (e.g. 
people) and ties (e.g. friendship), the total number of which forms a network 
structure.�� How resources or information spread (���ow�) is analysed in terms 
of this structure, i.e. the number, directionality, and strength of ties, using con-
cepts such as density, degree, and betweenness centrality. A rough division has 
emerged between formal and heuristic analysis.�¡ Formal analysis consists in 
the application of statistical tools to quantify concepts such as density and 
centrality, useful for evaluating the centrality of a given actor within a network 

££		  See e.g. the philosophical polemic of Gilles Deleuze and Felix Guattari. Prominent 
network-oriented theories are the actor-network theory (»��) of Bruno Latour, and the 
works of Manuel Castell and of Michael Mann.

£¤		  This ��eld brought together various intellectual strands, including graph theory, sociome-
try, anthropology, and micro-sociology. Stephen P. Borgatti, et al., �Network analysis in the 
Social Sciences�, Science 323, no. 5916 (2009).

£¥		  For basic de��nitions of these and other concepts, see Stanely Wasserman and Katherine 
Faust, Social Network Analysis: Methods and Applications (Cambrdige: Cambridge 
University Press, 1994), 17�21.

¤¦		  See Håkon F. Teigen and Eivind H. Seland, �Introduction�, in Sinews of Empire: Networks 
in the Roman Near East and Beyond, ed. Håkon F. Teigen and Eivind H. Seland (Oxford: 
Oxbow, 2017).
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and the structures of di�ferent networks. Several studies have applied statisti-
cal analysis to historical material.�� For the ancient world, Elizabeth A. Clark 
applied concepts of network density and distance to the literary sources relat-
ing to the late-fourth century Origenist controversy, arguing that the social 
networks of the participants were more important for the outcome than were 
theological niceties.�  While Clark examined literary letters, Giovanni Ru���ni 
has applied the method to papyrological material, in his study on village and 
city elites in the papyri from late antique Aphrodito and Oxyrhynchus.�­

Although useful for mapping social relations, the formal approach is limited 
by its dependence on quantitative material. But network theory also provides 
��exible heuristic models for interpreting social formations. The sociology of 
ancient religious movements has grown vast since the important contributions 
of Gerd Theissen and Wayne A. Meeks on early Christianity in the 1970s and 
80s,�� and networks have become a standard part of the repertoire. Researchers 
often draw on concepts such as Mark Granovetter�s �the strength of weak ties� 
in order to explain patterns in the sources.�� The sociologist Rodney Stark 
argued that the primary vehicle for the dissemination of Christianity were ties 
of friends and family, �conversion� primarily involving conforming one�s beliefs 
to those of one�s social peers and intimates.�� More recently, scholars such as 
Irad Malkin and Anna Collar have drawn on complexity theory, using concepts 
such as preferential attachment and information cascades to explain cultural 
dissemination within ancient social networks.��

¤�		  See in particular the study of the political strategy of the Medicis, by Christopher K. Ansell 
and John Padgett, �Robust Action and the Rise of the Medici, 1400�1434�, American Journal 
of Sociology 98, no. 6 (1993).

¤�		  Elizabeth A. Clark, �Elite Networks and Heresy Accusations: Towards a Social Description 
of the Origenist Controversy�, Semeia 56 (1992).

¤�		  Giovanni Ru���ni, Social Networks in Byzantine Egypt (Cambridge: Cambridge University 
Press, 2008).

¤�		  Gerd Theissen, Sociology of Early Palestinian Christianity, trans. John Bowden 
(Philadelphia: Fortress Press, 1978); Wayne A. Meeks, The First Urban Christians: The 
Social World of the Apostle Paul (New Haven: Yale University Press, 1983).

¤�		  An argument for the importance of peripheral (�weak�) contacts. Mark Granovetter, �The 
strength of weak ties�, American Journal of Sociology 78, no. 6 (1973); id., �The strength of 
weak ties: a network theory revisited�, Sociological Theory 1 (1983). For surveys of such 
approaches, see Greg Woolf, �Only Connect? Network Analysis and Religious Change in 
the Roman World�, HØlade 2, no. 2 (2016); and Ru���ni, Social Networks, 14�19.

¤¢		  Rodney Stark, The Rise of Christianity: A Sociologist Reconsiders History (Princeton, NJ: 
Princeton University Press, 1996).

¤£		  Irad Malkin, A Small Greek World: Networks in the Ancient Mediterranean (New York: 
Oxford University Press, 2011); Anna Collar, Religious Networks in the Roman Empire: The 
Spread of New Ideas (New York: Cambridge University Press, 2013).
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At the same time, there is a risk of overestimating the explanatory force of 
network theoretical concepts. While social networks facilitate and a�fect the 
spread of religious ideas and practices, the latter cannot simply be reduced to 
�content� that ��ows e�fortlessly through networks. As Greg Woolf has pointed 
out, in tracing the spread of religion we need to take account of how it, in turn, 
a�fects social relations through �socialisation into new groups, apprenticeships 
in worship, the observance of new rules of behaviour, the acquisition of new 
habits.��� Cultural notions actively in��uence patterns of behaviour, in turn 
a�fecting the way networks develop.��

4.2	 Institution and Identity
This brings us to the other theoretical tradition that this study draws on,  
namely the broad ��eld of symbolic interactionism. It provides a range of  
concepts that can be used in order to analyse the relationship between cul-
ture and practice. Practice has long been stressed in social and communi-
cation theories, as well as in theories of religion and ritual.�¡ Reproduction  
of practice is commonly conceptualised in terms of institutions, broadly 
de��ned as �patterns of interaction that govern and constrain the relationships 
of individuals�.�� Institutions are thought to do this through the roles that 

¤¤		  Woolf, �Only Connect?�, 54.
¤¥		  For a strong critique of this aspect of network theory, see Mustafa Emirbayer and Je�f 

Goodwin, �Network Analysis, Culture, and the Problem of Agency�, American Journal of 
Sociology 99, no. 6 (1994). Interaction does, for instance, not only lead to dissemination or 
homogenisation, but can reinforce or even solidify group boundaries. See Fredrik Barth, 
�Ethnic Groups and Boundaries�, in Ethnic Groups and Boundaries: The social organization 
of culture di�ference (Boston: Little, Brown and Company, 1969). For new forms of author-
ity, see the emergence of �holy men� in late antiquity. Peter Brown, �The Rise and Function 
of the Holy Man in Late Antiquity�, The Journal of Roman Studies 61 (1971); Claudia Rapp, 
Holy Bishops in Late Antiquity: The Nature of Christian Leadership in an Age of Transition 
(Berkeley: University of California Press, 2005).

¥¦		  Drawing on a range of thinkers, from G. H. Mead, J. L. Austin, and J. Searle (formu-
lated as a historical programme by Q. Skinner), G. Lako�f, M. Foucault, and P. Bourdieu. 
Recent examples include the symbolic convergence theory (º��) of E. G. Bormann, the 
cultural pragmatics of J. Alexander, and the identity-network approach of H. White. 
Ernest G. Bormann, �Fantasy and Rhetorical Vision: The Rhetorical Criticism of Social 
Reality�, Quarterly Journal of Speech 58 (1972); Je�frey Alexander, �Cultural Pragmatics: 
Social Performance between Ritual and Strategy�, Sociological Theory 22, no. 4 (2004); 
Harrison C. White, Identity and Control: How Social Formations Emerge, 2nd ed. (Princeton, 
NJ: Princeton University Press, 2008), see esp. 20�62. In the ��eld of religion, e.g. J. Goody, 
Mary C. Bell, R. F. Campany. See the genealogical work of Manuel A. Vásquez, More Than 
Belief: A Materialist Theory of Religion (Oxford: Oxford University Press, 2011).

¥�		  This de��nition is drawn from the neo-institutionalism of Douglass C. North, John J. Wallis, 
and Weingast R. Barry, Violence and Social Order: A Conceptual Framework for Interpreting 
Recorded Human History (New York: Cambridge University Press, 2009), 15.
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individuals (�actors�) adopt, the norms that de��ne these roles, the sanctions 
that reinforce them, and the justi��cations that describe and explain them.�  
Institutions allow individuals to turn networks into more cohesive groups, 
ranging from abstract communities to formal organisations. The community�s 
practices are enshrined by symbols � narratives, metaphors, sayings, gestures, 
etc., � forming a symbolic reservoir that its members recognise and that new 
members learn in the process of socialisation into the community. By natural-
ising (�reifying�) certain roles and patterns of behaviour, institutions help to 
(re)produce social worlds.�­ Individuals internalise (to various degrees) roles 
through participation in the institutions of di�ferent communities, includ-
ing ethnic, occupational, political, and religious ones, forming what we with 
Bourdieu may term their �habitus�.�� When internalised, their various roles can 
be conceptualised as identities.�� Identities are actualised through the deploy-
ment of symbols to elicit modes of thought and behaviour among the people 
who share the symbolic repertoire. We may label such usage symbolic cues.�� 
Competent actors can � and political or religious authorities are often obliged 
to � weave symbolic cues together into elaborate displays or symbolic perfor-
mances. Examples range from sermons to poetry readings to speeches at polit-
ical rallies. For textual communities, texts play an important role in facilitating 
such performances.��

Both institutions and identities constitute important areas of research 
within the study of ancient religion. A body of scholarship has emerged that 
draws on models and comparative material for understanding formal religious 
institutions in antiquity, through comparisons between (�pagan�) voluntary 
associations, Christ groups, and synagogues.�� Simultaneously, many scholars 
have brought concepts of identity and performance to bear on ancient sources, 

¥�		  See Peter L. Berger and Thomas Luckmann, The Social Construction of Reality: A Treatise  
in the Sociology of Knowledge (New York: Penguin, 1968).

¥�		  Berger and Luckmann, Social Construction, 77; Pierre Bourdieu, Outline of a Theory of 
Practice (Cambridge: Cambridge University Press, 1977), 164�68.

¥�		  Bourdieu, Outline, 72.
¥�		  See Peter Burke and Jan E. Stets, Identity Theory (Oxford: Oxford University Press,  

2009), 38.
¥¢		  This term is drawn from Adam Schor�s notion of �cues� (below), in turn drawing on  

Bourdieu. The term �cue� has become widespread in sociological theory, for instance in 
Symbolic Convergence Theory. See Ernest G. Bormann, John F. Cragan, and Donald C.  
Shields, �Three Decades of Developing, Grounding and Using Symbolic Convergence 
Theory (SCT)�, Annals of the International Communication Association 25, no. 1 (2001).

¥£		  While my examples here are con��ned to verbal ones, symbolic performances can also 
include elements such as �scenery�, �stage props�, etc. See Alexander, �Cultural Pragmatics�, 
544�47.

¥¤		  See Philip A. Harland, Associations, Synagogues, and Congregations: Claiming a Place in 
Ancient Mediterranean Society (Minneapolis: Fortress Press, 2003); Richard S. Ascough, 
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as part of the linguistic turn in ancient history.�� These two approaches are 
at times combined. Philip Harland has studied expressions of identity within 
Christian, Jewish, and �Pagan� associations.�¡¡ Adam Schor�s study of the 
��fth-century Nestorian controversy treats the cultural performance of bishop 
Theodoret of Cyrrhus and how it contributed to shape his network of allied 
Syrian bishops.�¡� But they are perhaps more often contrasted, especially in 
studies of lay religious practice. Situationist trends in modern sociology, and 
the �lived religion� approach within religious studies, have contributed to a 
strong scepticism as to the extent to which institutions, both formal and infor-
mal group patterns, actually shape coherent �identities� for most people.�¡  
Scholarship of late antique religion drawing on these currents instead empha-
sise the situational nature of an individual�s identi��cation, and the multiple 
identities that each individual has access to. They often argue that religious 
institutions generally had a limited e�fect on lay religious identities.�¡­

4.3	 The Study’s Approach
The present study engages with the debate over lay identity by considering 
to what extent Manichaean institutions a�fected the religious identity of the 
villagers in fourth-century Kellis. Using prosopography and network concepts, 
it traces and analyses the social networks of the central actors of House 1�3, 
and the social dimensions of the Manichaean community in the Oasis and 
the village; what social groups it spread through and how far the network 
extended. In turn, this provides a basis for discussing lay practice and identity 
in the Kellis papyri. First, by examining religious practices referred or alluded 

�What Are They Now Saying About Christ Groups and Associations?�, Currents in Biblical 
Research 13, no. 2 (2015).

¥¥		  An important mark was the establishment of the Journal of Early Christian Studies in 1993. 
For an overview, see Elizabeth A. Clark, History, Theory, Text: Historians and the Linguistic 
Turn (Cambridge: Harvard University Press, 2004); for such an analysis of Augustine, 
see Virginia Burrus, �²In the Theatre of This Life³: The Performance of Orthodoxy in 
Late Antiquity�, in The Limits of Ancient Christianity: Essays in Late Antique Thought and 
Culture in Honor of R. A. Markus, ed. W. Kingshern and M. Vessey (Ann Arbor: University 
of Michigan, 1999).

�¦¦	 Philip A. Harland, Dynamics of Identity in the World of the Early Christians: Associations, 
Judeans, and Cultural Minorities (New York: T & T Clark, 2009).

�¦�	 Adam Schor, Theodoret�s People: Social Networks and Religious Con�lict in Late Roman Syria 
(Berkley: University of California Press, 2011).

�¦�	 For this criticism, Roger Brubaker and Frederick Cooper, �Beyond Identity�, Theory and 
Society 39, no. 1 (2000).

�¦�	 See Rebillard, Christians and Their Many Identities, and, furthermore, Chapter 5 in the 
present work.
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to in the documents, we catch a glimpse of the daily patterns of interaction 
that made the network into a religious community. Second, by analysing the 
religious cues employed by the laity, i.e. their symbolic performances, we get a 
sense of what characterised the religious identity of this community.

Certainly, several obstacles have to be considered. For one, while we are 
relatively well-informed about the activities of late antique Christian author-
ities, such as Theodoret of Cyrrhus, almost nothing is known of the historical 
developments and institutional context that framed Manichaean activities, 
apart from what we can glean from the papyri. Moreover, distinguishing 
between di�ferent religious �identities� in the papyri is a challenge � and iden-
tifying particularly Manichaean performances presents additional problems, 
as Manichaeans shared in much of the Christian symbolic repertoire.�¡� 
Nonetheless, the documentary texts from Kellis do furnish us with evidence 
that make this approach worthwhile, as we shall see. They allow us to grasp 
how the Manichaean community was �put into practice�: how everyday, habit-
ual activities contributed to create a distinctive identity, and to reproduce a 
local, Manichaean church.

�¦�	 And not only Christian ones; as one recent author puts it, �Mani appears to have made con-
scious use of the entire symbolic repertoire available to him.� Richard Foltz, Religions of 
Iran: From Prehistory to Present (London: Oneworld Publications, 2013), 140. For the term 
�symbolic repertoire�, see ibid., xii�xiii. For recent scholarship on religious expressions in 
late antique papyri, and categories such as �Christian� or �pagan�, see Malcolm Choat, Belief 
and Cult in Fourth-Century Papyri (Turnhout: Brepols, 2006); Lincoln H. Blumell, Lettered 
Christians: Christians, Letters, and Late Antique Oxyrhynchus (Leiden: Brill, 2012).
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Life in Kellis: Society and Religion in an Oasis Town

1	 On the Road to the Oasis

The Manichaeans visible in the House 1�3 material moved through a speci��c 
geographical and social landscape, that of Roman Kellis and its oasis surround-
ings, the Dakhleh Oasis in western Egypt. Excavations of the last few decades 
have provided a wealth of information about conditions in Dakhleh in the 
Roman period: its natural environment, population, government, and eco-
nomic life. These factors are preconditions for understanding the villagers and 
their social world, and moreover a�fected the way Manichaeism came to be 
established here. They are the subject of the present chapter.

First, let us brie� y look at the spread of Manichaeism in Egypt before it 
ventured out to the Oasis. Its history here is comparatively well-documented. 
Manichaean narratives from Turfan indicate that an early disciple, Adda, 
reached Alexandria during Mani�s own lifetime, between c.242�270.­ Mani is 
said to have ordered Adda to stay there and preach, and sent him copies of 
his writings. Other sources corroborate a Manichaean presence in Egypt by 
the late third century. A Neoplatonist philosopher, Alexander of Lycopolis, 
wrote a treatise against the Manichaeans c.300, naming the ��rst missionar-
ies in his locality as Pappos and Thomas.� Another early witness is a papyrus 
letter ascribed to Theonas, bishop of Alexandria (c.280�300), denouncing 
Manichaean missionaries in harsh words � female Elect, in particular. Roman 
authorities, too, took note of their arrival. An edict of Emperor Diocletian, 
promulgated in Alexandria in 302 and addressed to the prefect of North Africa, 

�	 Michel Tardieu, �Les manichéens en Égypte�, Bulletin de la SociØtØ Française d�Égyptologie 
94 (1982), 27�40; Ludwig Koenen, �Manichäische Mission und Klöster in Äegypten�, in Das 
Römisch-Byzantinische ˜gypten: Akten des internationalen Symposions 26.�30. September 
1978 in Trier, ed. Günter Grimm (Mainz: Philipp von Zabern, 1983). Van den Berg (Biblical 
Argument, 35) argues that �it is most probable that Addas started his mission early, about 243.�

�	 He may have been in Alexandria at this point. Pappos could well be another name for Add�; 
see van den Berg, Biblical Argument, 21�23. Thomas is generally taken as the author of the 
�Psalms of Thomas� in the Medinet Madi Psalm-book, although Jürgen Tübach has argued, 
based on the Mandaean a���nities of these psalms, that the disciple Thomas was ��ctive and 
that the Thomas-psalms originally belonged to the Mandaean community. Jürgen Tubach, 
�Die Thomas-Psalmen und der Mani-Jünger Thomas�, in Il Manicheismo. Nuove prospettive 
della ricera, ed. A. van Tongerloo and L. Cirillo (Turnhout: Brepols, 2005).
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decreed harsh punishments for Manichaeans in the Roman Empire.� But the 
movement grew in strength despite invectives and persecution, drawing ire 
from Christian leaders. Two authorities of the mid-fourth century, Serapion of 
Thmuis and Didymus the Blind, polemicised against the sect. Athanasius of 
Alexandria targeted Manichaeans, alongside other �heretics�, in his 39th Festal 
Letter (dated 367).� Yet, the Coptic patriarch Eutychius of Alexandria (� . ninth-
tenth century) claimed that they were so widespread at the time of his dis-
tant predecessor, Timothy (c.380�85 ��), that Timothy made monks undergo 
food-tests in order to root out Manichaeans among them.� Upper Egypt, in par-
ticular, has been seen as a Manichaean stronghold.� Thus, Jozef Vergote, based 
on earlier suggestions by Michel Tardieu and Ludwig Koenen, proposed two 
concurrent routes of dissemination: the mission of Adda through Alexandria, 
and one through Aelana (Aqaba) on the Red Sea, down to the ports of Upper 
Egypt.� At any rate, it was in Upper Egypt, from cities such as Antinoopolis, 
Lycopolis, and Panopolis, that the Manichaeans found roads leading from the 
Nile Valley to the western oases.

2	 The Dakhleh Oasis

The Dakhleh Oasis is one of ��ve oases constituting the westernmost inhab-
ited parts of Egypt, surrounded by the Sahara Desert.� They were all settled in 
pre-dynastic times, and have been inhabited continuously since. In antiquity, 
Dakhleh was often grouped together with the neighbouring oasis to its east, 

�	 Lieu, Manichaeism in the Roman Empire, 91�94.
�	 See David Brakke, �A New Fragment of Athanasius�s Thirty-Ninth Festal Letter: Heresy, 

Apocrypha, and the Canon�, Harvard Theological Review 103, no. 1 (2010).
�	 Lieu, Manichaeism in the Roman Empire, 146.
�	 Samuel N. C. Lieu, Manichaeism in Mesopotamia and the Roman East (Leiden: Brill, 1994), 

92�93; Siegfried G. Richter, �Manichaeism and Gnosticism in the Panopolitan Region 
between Lykopolis and Nag Hammadi�, in Christianity and Monasticism in Upper Egypt, ed. 
Gabra Gawdat and Hany N. Takla (Cairo: The American University in Cairo, 2008).

�	 Tardieu, �Les manichéens en Égypte� and Koenen, �Manichäische Klöster�, 96�98. See J. Vergote,  
�L�expansion du Manichéisme en Égypte�, in After Chalcedon: Studies in Theology and Church 
History, ed. C. Laga, J. A. Munitiz, and L. van Rompay (Leuven: Orientala Lovaniensia 
Analecta, 1985). It has, perhaps, some support in its ability to explain di�ferences in terminol-
ogy between di�ferent Coptic Manichaean texts, as argued by Paul van Lindt, The Names of 
Manichaean Mythological Figures: A Comparative Study on Terminology in the Coptic Sources 
(Wiesbaden: Otto Harrassowitz, 1992), 221�22. Van den Berg (Biblical Argument, 37) regards 
the southern route as the most probable one.

�	 The others are Farafra, Bahariya, the Ammonite (modern Siwa), and Dakhleh�s neighbour, 
Khargeh Oasis.
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Khargeh, under the umbrella term the �Great Oasis� (oasis magna), or simply 
�the Oasis�. Herodotus referred to the Great Oasis as �the island of the blissful�, 
and it had a reputation for being rich and fertile, as related by Strabo and by 
Olympidorus of Thebes.� The latter ( �l. mid-��fth century ��) is one of the few 
ancient historians from Upper Egypt itself; he claimed to have visited the Great 
Oasis itself. He distinguished between the �outer� (�¡¢£¤¥¢) and the �inner� 
(�¦¢£¤¥¢) oasis: terms which, as Guy Wagner noted, correspond exactly to the 
current Arabic terms �Khargeh� and �Dakhleh�.­§ The reference point for these 
designations is the desert. Dakhleh is �innermost�, towards the desert, further-
most from the Nile Valley. Being larger and closer to the Nile Valley, Khargeh 
was the more important of the two. Well-travelled, if di���cult, roads led here 
from the major Valley cities of Abydos and Lycopolis.­­ According to Strabo, 
the journey from Abydos to the Great Oasis � meaning probably Khargeh � 
took seven days.­� The Dakhleh Oasis lay westward, beyond another stretch of 
desert � further into the desert, as its name implies, although roads also con-
tinued northward from Dakhleh, eventually reaching the Mediterranean coast. 
A long desert road, faster but less convenient, went directly from Lycopolis 
to Dakhleh. It took between six and ten days by donkey, a bit less by camel.­�  
Travel could be a challenge. A Roman o���cial, travelling from Khargeh to 
Dakhleh in the late fourth century, described a journey of �four days and nights 
through waterless desert (£¤¦¦¨¥¨ª «¬¨ª ®¯°±²µ¤¥³¯ª ´¶� ·®¸´¥¢® ¹¥º®)�.­�

The climate of the Great Oasis is indeed extreme: harsh sunlight, sand- 
carrying winds at times rising to storms, and long periods of heat relieved 
only by rare rainstorms.­� In such an environment, human settlements only 

»		  See Guy Wagner, Les Oasis d�Égypte: à l�Øpoque grecque, romaine et byzantine d�aprŁs les 
documents grecs (Paris: Institut français d�Archéologie orientale du Caire, 1987), 113�14.

�¼		  Ibid., 131 n.6.
��		  See Alan Roe, �The Old ½Darb al Arbein¾ Caravan Route and Kharga Oasis in Antiquity�, 

Journal of the American Research Center in Egypt 42 (2005).
��		  Wagner, Les Oasis d�Égypte, 143.
��		  For the journey, P.Kellis V, 12. Herbert E. Winlock, travelling by camel in 1908, reportedly 

spent eight days on the road from Assiut (Lycopolis) to Dakhleh; ibid., 63. See also Bagnall 
and Aravecchia, �Economy and Society�, 168�70.

��		  M.Chr. 78 (ll.6�7). The author is writing to a superior, and some exaggeration is perhaps 
to be allowed for but is probably slight. Two roads reached Dakhleh from Khargeh: a  
level � but waterless � one to the south, and a longer, more di���cult one to the north, but 
with water and some comfort available at the �mini-oasis� Ain Amour, where a Roman fort 
has been excavated. Wagner, Les Oasis d�Égypte, 144�45; Robert B. Jackson, At Empire�s 
Edge: Exploring Rome�s Egyptian Frontier (New Haven: Yale University Press, 2002), 
198�200.

��		  Measurements put rainfall at 0 to 1mm per year. Warm summers can see the temperature 
remain at over 40¿C for long periods, while it can change rapidly in winter, from 0¿�2¿C 
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capital, and Trimithis, an urban centre that at least by the early fourth century 
had also received status as a polis. Anna L. Boozer has estimated Trimithis� pop-
ulation at c.25 000 in this period. A tax assessment from Hermopolis (dated 
c.368) indicates that Mothis was still larger, perhaps by as much as one third.�­

While Olympidorus, in the ��fth century, still considered the �Great Oasis� 
prosperous, contemporary Christian authors such as Gregorius of Nazanzius, 
Asterios, and Zosimus held a less rosy view: they emphasised its extreme 
weather conditions and lack of water.�� Whether this re� ected deteriorating 
conditions since Strabo (and consequently an anachronism by Olympiodorus), 
or a con� ation of oasis and desert by the Christians (and perhaps a desire to 
stress the su�fering of co-believers who were exiled there), is di���cult to deter-
mine. Recent archaeological surveys and excavations have found a change in 
settlement patterns in the late fourth and ��fth century, including the abandon-
ment of some important sites, perhaps suggesting that conditions had indeed 
gotten worse.��

The Great Oasis stood out from Egypt, not only with respect to climate but 
with respect to cultural di�ferences as well. Roman authorities found it relevant 
(at least at times) to distinguish between �Oasites� and other �Egyptians�.�� That 
a distinct �Oasite-ness� was felt by the local people themselves is indicated by 
Coptic documents from Kellis, where travelling to the Nile Valley is often seen 
as going �to Egypt�. It may furthermore be re� ected in the fate of the god Seth. 
This god, once important in Upper Egypt, was largely suppressed by Egyptian 
authorities from the 25th dynasty (760�656 ���) onwards in the Nile Valley, 
but temples of Seth continued to operate in Dakhleh and Khargeh into Roman 
times.�� A certain frontier mentality may have characterised the inhabitants. 

Dakhleh Oasis Project: Preliminary Reports on the 1994�1995 to 1998�1999 Field Seasons, ed. 
Colin A. Hope; Gillian E. Bowen (Oxford: Oxbow, 2002), 239.

��		  P.Kellis IV, 73, n.42. Anna L. Boozer, �Urban Change at Late Roman Trimithis (Dakhleh 
Oasis, Egypt)�, in Egypt in the First Millenium AD: Perspectives from New Fieldwork, ed. 
Elisabeth R. O�Connell (Leuven-Paris-Walpole: Peeters, 2014), 29.

��		  Wagner, Les Oasis d�Égypte, 116�19.
��		  Most notably Trimithis and Kellis itself. Roger S. Bagnall and Olaf Kaper, �Introduction�, 

in An Oasis City, ed. Roger S. Bagnall, et al. (New York: New York University Press, 2015), 
23�24. For a tentative explanation, see Roger S. Bagnall and Nicola Aravecchia, �Economy 
and Society in the Roman Oasis�, in An Oasis City, ed. Roger S. Bagnall, et al. (New York: 
New York University Press, 2015), 188�89.

��		  Wagner, Les Oasis d�Égypte, 214�15. For an examination of the tensions between Nile and 
Oasis, and the Roman construction of Oasite otherness, see Anna L. Boozer, �Frontiers 
and Borderlands in Imperial Perspectives: Exploring Rome�s Egyptian Frontier�, American 
Journal of Archaeology 117, no. 2 (2013).

��		  See Olaf E. Kaper, Temples and Gods in Roman Dakhleh: Studies in the Indigenous Cults of 
an Egyptian Oasis (Groningen: privately published, 1997), 84�85.
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The Great Oasis was used by Roman authorities for exiling criminals (and, in 
the fourth and ��fth centuries, religious �trouble-makers�), perhaps increasing 
the sense of distance from Egypt at large. Since Old Kingdom times, the areas 
around the settled parts of the Great Oasis had been inhabited by pastoral 
nomads, called �Libyans� or �Blemmyes�, adding to its social and ethnic diversity. 
While con� ict occasionally erupted between nomads and settled areas � the 
�Blemmyes� are said to have pillaged Hibis in 373 � peaceful co-existence would 
have been the norm.��

Its distinctiveness should not be exaggerated, either. Economic growth 
would have been helped by (and in turn attracted) settlers from other parts of 
Egypt. Conversely, the Oasites had an interest in goods, artefacts, and cultural 
trends from the Valley. Graeco-Roman artistic styles, architecture, and litera-
ture have all left traces in Dakhleh. Christianity was established here by the 
early fourth century; churches have been found even in small hamlets such as 
Ain el-Gedida (probably ancient Pmoun Berri) and Ain es-Sabil.�� The appear-
ance of Manichaeans here in the same period, not long after the initial arrival 
of the movement in Egypt, has to be seen in this light.

2.1	 Local Government
The Roman presence in the Great Oasis in the late Roman period was extensive. 
The military provided an especially visible manifestation of Roman power: in 
Dakhleh, a castrum was built in the late third century near Trimithis, at what 
is today al-Qasr, and equipped with an equestrian military detachment, the  
Ala I Quadorum.�� For the most part, however, the Romans relied on a system 
of civilian o���cials, drawn from local urban elites and village property hold-
ers. As we shall see, many such o���cials make their appearance in the House 
1�3 material, providing evidence for the inhabitants� links to di�ferent hubs of 
power in the imperial structure. This structure therefore needs to be presented 
in some detail.

��		  Wagner, Les Oasis d�Égypte, 394�400; Boozer, �Frontiers and Borderlands�, 278�82.
��		  Nicola Aravecchia, �Christians of the Western Desert in Late Antiquity: The Fourth-

Century Church Complex of Ain el-Gedida, Upper Egypt� (Ph.D., University of Minnesota, 
2009), 257; Nicola Aravecchia, Roger S. Bagnall, and Ra�faella Cribiore, �Christianity at 
Trimithis and in the Dakhla Oasis�, in An Oasis City, ed. Roger S. Bagnall, et al. (New York: 
New York University Press, 2015).

��		  Paul Kucera, �Al-Qasr: The Roman castrum of Dakhleh Oasis�, in The Oasis Papers 6: 
Proceedings of the Sixth International Conference of the Dakhleh Oasis Project ed. Paula 
Davoli,  Roger S. Bagnall, Colin A. Hope (Oxford: Oxbow, 2012), 312. Other units may have 
been present; Rodney Ast and Roger S. Bagnall, �New Evidence for the Roman Garrison of 
Trimithis�, Tyche 30 (2015).
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Up until the fourth century, the Great Oasis was a single administrative  
unit � a municipality, called a nome � consisting of both Khargeh and Dakhleh, 
centred on the city of Hibis in Khargeh � although unusually for a nome, the 
�Great Oasis� had several urban centres with status as polis.�� The most impor-
tant civilian representative of the Roman government was the municipal gov-
ernor or strategos (¦£¥¨£²ÈÌª), appointed by the prefect in Alexandria. The 
strategos supervised nome government: he controlled the public records and 
adjudicated con� icts, which elsewhere in the Empire was handled by the local 
city council (Í³¯¬Î). Such city councils were formally introduced to Egypt 
only in 200/1.�§ Their members, the magistrates (Ï¥°³®£Êª), were drawn from 
among wealthy and respected local notables, by scholars often referred to as 
the curial class. Magistrates were responsible for organising and ��nancing pub-
lic services, like keeping the peace, managing taxation, or arranging festivals. 
They were assisted by liturgists (¬Ê¶£³¯¥È³Ð), people drafted to actually perform 
services such as guard duty or tax collection. Magistracies and liturgies were 
usually restricted to half a year or one year�s service, although by the fourth 
century the same person could serve several terms.�­ Generally, liturgies and, 
by the fourth century, magistracies were considered burdens from which many 
sought to be exempted.

Like the rest of the Empire, Egypt saw a large-scale administrative reorgani-
sation in the late third and early fourth century.�� Upper Egypt was made into a 
separate province, the Thebais, with its own governor seated in Antinoopolis.�� 
A new o���ce, the curator civitatis or logistes (¬³È¶¦£Îª), replaced the strategos 
as chief civilian representative in the nomes, while the strategos was demoted 

�»		  Roger S. Bagnall and Giovanni R. Ru���ni, �Civic Life in Fourth-Century Trimithis. Two 
Ostraka from the 2004 Excavations�, Zeitschrift für Papyrologie und Epigraphik 149 (2004): 
143�44.

�¼		  Although some form of local civic bodies also existed before this date; Alan K. Bowman 
and Dominic W. Rathbone, �Cities and Administration in Roman Egypt�, The Journal of 
Roman Studies 82 (1992): 120�27.

��		  Naphtali Lewis, The Compulsory Public Services of Roman Egypt, 2nd ed. (Firenze: Edizioni 
Gonnelli, 1997), 65; 76. For repeated service, see Roger S. Bagnall, �Property Holdings of 
Liturgists in Fourth-Century Karanis�, The Bulletin of the American Society of Papyrologists 
15, no. 1/2 (1978).

��		  For a summary, see Roger S. Bagnall, Egypt in Late Antiquity (Princeton, NJ: Princeton 
University Press, 1993), 59�67; Alan K. Bowman, �Egypt from Septimus Severus to the 
Death of Constantine�, in The Cambridge Ancient History, ed. Alan K. Bowman, Averil 
Cameron, and Peter Garnsey (Cambridge: Cambridge University Press, 2005).

��		  Various rearrangements were made in the course of the fourth century. See Bagnall, Egypt 
in Late Antiquity, 63�64; Alan K. Bowman, Egypt after the Pharaohs 332 BC�AD 642: From 
Alexander to the Arab Conquest (Berkeley: University of California Press, 1986), 81�84.
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and renamed exactor civitatis.�� Instead of being outside appointees, both 
o���ces came to be drawn from among the local notables. In the �Great Oasis�, 
Dakhleh was made into a nome at this time, with Mothis as its capital. It 
became known as the �Mothite Nome�, while Khargeh was the �Hibite Nome�, 
both subjected to the governor of the Thebais.�� Yet, despite this division, it 
seems that the logistes and the exactor retained overall responsibility for both, 
and so the Great Oasis remained administratively quite centralised, a point 
to which we return below. The city councils, too, saw big changes. Many tra-
ditional magistracies disappeared. The councils were made to take increased 
part in administration of the surrounding countryside. The rural districts into 
which nomes were subdivided (pagi) now came under the supervision of new 
liturgical o���cials, drawn from the curial class, the praepositi pagi. The Great 
Oasis likely had peculiar arrangements also in this regard.�� Another new mag-
istrate, the riparius, oversaw law and order.�� One such riparius, who doubled 
as strategos/exactor, was of local signi��cance in Kellis � perhaps particularly to 
the Manichaean community, as we shall see.

The villages that dotted the countryside had their own liturgical o���cials, 
locals who were responsible for maintaining order, keeping records, and col-
lecting taxes, overseen by the praepositus.�� Liturgists were appointed from 
among villagers of a certain ��nancial standing, to ensure that services were 
performed and taxes paid. Like other liturgies, service was compulsory, and vil-
lagers served at their own cost and responsibility � and, like their urban coun-
terparts, many sought to avoid them. Local o���ces included the �village head� 
or komarch (ÑÒµ¨¥°³ª), an important o���ce that remained popular despite the 

��		  Brinley R. Rees, �The curator civitatis in Egypt�, The Journal of Juristic Papyrology 7�8 (1953�
1954): 98�104; Lewis, Compulsory Public Services, 82. The term �strategos� remained in use 
in the fourth century; J. David Thomas, �Strategos and Exactor in the Fourth Century: One 
O���ce or Two?�, Chronique d�Égypte 70, no. 139�140 (1995).

��		  Bagnall suggests 307/8 as the year of division, P.Kellis IV, 73; see also Worp, �Short Texts�, 
345�46.

��		  Bagnall and Ru���ni propose that, due to the lack of separate logistai in the Oasis cities, the 
praepositus �may have functioned as a kind of mini-logistes on the spot.� Roger S. Bagnall 
and Giovanni Ru���ni, Amheida I. Ostraka from Trimithis. Texts from the 2004�2007 Seasons 
(New York: New York University Press, 2012), 46.

��		  In conjunction with the �city advocate� or defensor civitatis (¦¸®´¶Ñ³ª, ÓÑ´¶Ñ³ª). See Bagnall, 
Egypt in Late Antiquity, 61; So��a Torallas Tovar, �The Police in Byzantine Egypt: The 
Hierarchy in the Papyri from the Fourth to the Seventh Century�, in Current Research in 
Egyptology, ed. Christina Riggs and A. McDonald (Oxford: 2000), 115�16; Brinley R. Rees, 
�The defensor civitatis in Egypt�, The Journal of Juristic Papyrology 6 (1952).

��		  Village liturgists were originally appointed by the strategos, transferred to the praepositus 
in the fourth century. Lewis, Compulsory Public Services, 65�66, 82. The strategos/exactor 
still had some function related to liturgies in Dakhleh; see P.Kellis Ô Gr. 23.
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facilitated by the ease of transport on the Nile and, for the oases, by the Roman 
military presence providing roads and security.��

The sources even furnish us with prices for some common products, pro-
viding insight into daily life in Kellis in the mid � late fourth century. Below, 
two tables present a selection of prices and measures that appear in the papyri 
under discussion. Familiarity with prices and common measures is necessary 
in order to understand some passages quoted from these papyri, and to follow 
some of the arguments for dating actors and circles in Chapters 3 and 4. Prices 
did not remain static: the mid- and late fourth century saw both increasing 
price in� ations and attempts at currency reform.�� Prices from before c.355, 
and after the late 370s/380s, therefore di�fered notably from those of the inter-
vening period, making it to some extent possible to date documents based 
on monetary terms and prices, although it should be kept in mind that prices 
varied not only with time, but with locality and context as well. Table 1 lists 
measures in Roman Egypt, while Table 2 lists prices of di�ferent everyday items 
culled from the Kellis texts.��

��Å�� �	 Currency and measures in Dakhleh (c.355�370)

Type Measure Equal to Modern measure

Currency 1 talent (T.)
Coin 1 nummus c.1 T.Ú
Coin 1 solidus (sol.) c.8000�12 000 T.Û 72 sol. = 323 g gold
Weight 1 mna c.1 litra (Roman 

pound)
323 g

Weight 1 centenarion (cent.) 100 litrai 32.3 kg

a	 See P.Kellis V, 144.
b	 The recently published O.Trimithis I 19, c.352�360, gives a price of 7511 T./sol. It ��ts well 

with Bagnall�s (P.Kellis IV, 57�59) previous calculation of a mean of 8000 T./sol. for the �Á�. 
Against this, P.Kellis Ü Copt. 11 seems to place the worth of a solidus at 11 500 T., although the 
interpretation of the Coptic is uncertain, see P.Kellis V, 59. P.Bingen 120, dated c.367, provides 
a price of probably c.12 000 T./sol.; Bagnall and Worp, �Two 4th Century Accounts�, 504�7. The 
two latter probably relate to a slightly later period than the two former.

��		  Colin Adams, Land Transport in Roman Egypt (Oxford: Oxford University Press, 2007), 
91�115.

��		  Roger S. Bagnall, Currency and In�lation in Fourth-Century Egypt (Chico: Scholars Press, 
1985).

��		  The information is partly drawn from P.Kellis IV, 47�54; and P.Kellis V, 58�65; and partly 
gathered from the papyri by the present author.

Håkon Fiane Teigen - 978-90-04-45977-9
Downloaded from Brill.com11/27/2022 03:32:34PM

via free access



	����� �� ������

��Å�� �	 Currency and measures in Dakhleh (c.355�370) (cont.)

Type Measure Equal to Modern measure

Dry measure 1 artaba (art.) 10 mat. / 23 mat. 38.78 litres (30 kg 
wheat)

Dry measure 1 mation (mat.) � large
1 mation (mat.) � small

1/10 art.
1/23 art.

3.88 litres (3 kg wheat)
1.69 litre (1.3 kg wheat)

Liquid measure 1 chous 6 sext. 3.24 litres
Liquid measure 1 agon 3 sext. 1.62 litre
Liquid measure 1 sextarius (sext.) 0.54 litre

��Å�� �	 Selected prices in Kellis (c.355�70)

Good Amount Value Source

Bread 1 piece 30 T. (Nile Valley) P.Kellis Ü Copt. 21
Wheat 1 art. 1000�1500 T. P.Kellis Ü Copt. 15, P.Bingen 120, �Á�
Barley 1 art. 500�1000 T. P.Kellis Ô Gr. 10, P.Bingen 120
Cotton 1 lith. 600 T. �Á�, P.Kellis Ô Gr. 61
Jujube fruits 1 art. 1500�2000 T. P.Kellis Ü Copt. 45, P.Kellis Ô Gr. 10
Olive oil 1 sext. 250�350 T. P.Kellis Ü Copt. 44, P.Bingen 120, �Á�
Papyrus A pair (?)Ú 1000�1200 T.  

(Nile Valley)
P.Kellis ÜÔÔ Copt. 78

Tunic 
(stikharion)

1 piece 5000 T. P.Kellis Ü Copt. 26

Cowl 1 piece 1200�1300 T. P.Kellis ÜÔÔ Copt. 58
Linen sheet 1 piece 2500 T. P.Bingen 120
Weaving wage Per day 60�70 T. P.Kellis Ü Copt. 48, 44

a	 Presumably, the quantity was rather large: papyrus bought by Theophanes in Antioch ear-
lier in the same century was not as expensive compared to other goods, see John Matthews, 
The Journey of Theophanes: Travel, Business, and Daily Life in the Roman East (New Haven: 
Yale University Press, 2006), 111. See also T. C. Skeat, �Was Papyrus Regarded as ½Cheap¾ or 
½Expensive¾ in the Ancient World?�, Aegyptus 75, no. 1/2 (1995).
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3.2	 Village Elites and Outside In�luencers
Naturally, village life involved di�ferences in wealth and status, even if vil-
lages were often less hierarchical than cities.�� Kellis certainly had families 
with comparatively more wealth and power than others, as attested to by 
for instance the painted residence in Area B. Wealthier villagers would usu-
ally serve in important village liturgies, the o���ce of komarch being the most 
prominent. In the mid-fourth century, Kellis had two komarchs, appointed by 
lots, as well as a village scribe who took care of record keeping and scribal 
work.�� However, notables and magistrates of the wider Oasis also wielded 
in� uence in Kellis, as evinced by the orders they sent to or (more often) peti-
tions they received from locals. The Kellis papyri attest to both a logistes and 
an exactor, and even a deputy-exactor.�� As noted, these o���cials remained 
responsible for the entire Great Oasis into the fourth century. On the level of 
the Mothite Nome, we ��nd papyri featuring council presidents, presumably of 
the city council in Mothis, and a praepositus pagi of Trimithis.�� An ex-mag-
istrate (Ï¥¡¨ª) named Faustianos was petitioned in his capacity as �defensor 
of the area�, either the Mothite Nome or the whole Great Oasis.�§ Such high 
personages usually resided in cities, not villages in the countryside. However, 
several papyri show that high-ranking magistrates had properties and strong 
ties to locals in fourth-century Kellis, and some of them may even have resided 
there. These are Gelasios, an ex-logistes,�­ Pausanias, exactor and riparius, and 
an ex-magistrate of unknown o���ce, Harpokration. They are treated more thor-
oughly in Chapter 4.

One important channel for their in� uence was landownership. Both 
Pausanias and Gelasios owned land in the village and/or its surroundings. Even 
a comparatively distant ��gure like Faustianos, the landlord of the �Á� who 

��		  For a short survey of empirical studies on landholding in the papyri see Roger S. Bagnall, 
Reading Papyri, Writing Ancient History (London: Routledge, 1995), 64�68. See also Ru���ni, 
Social Networks.

��		  See P.Kellis Ô Gr. 23, dated 352. Naphtali Lewis, �Kleros, Komarch and Komogrammateus in 
the Fourth Century�, Chronique d�Égypte 72, no. 2 (1997). For the scribe, see P.Kellis Ô Gr. 14, 
dated 356, and perhaps P.Kellis Ô Gr. 45, dated 382 (P.Kellis I, 136; but cf. P.Kellis IV, 63 and 
Lewis, �Kleros�, 346�47).

��		  Note, respectively, P.Kellis Ô Gr. 25, P.Gascou 70, and P.Kellis Ô Gr. 23.
�»		  For the presidents, P.Gascou 72, P.Kellis Ô Gr. 25; for the praepositus, P.Kellis Ô Gr. 27. See. 

J. David Thomas, review of Greek Papyri from Kellis, I by Klaas A. Worp, ed, The Journal 
of Egyptian Archaeology 84 (1998): 262. For this praepositus, named Serenos, see now 
Bagnall and Ru���ni, Ostraka from Trimithis.

�¼		  For this question see P.Kellis I, 65�66 n.2.
��		  For an early holder of this o���ce, see J. David Thomas, �The Earliest Occurrence of the 

exactor civitatis in Egypt (P.Giss. Inv. 126 Recto)�, Yale Classical Studies 28 (1985).
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Tapsais or Tnaphersais, �great and powerful gods of the village of Kellis�.�� Tutu 
(also called Tithoes) often took the form of a sphinx; he had become popular in 
Egypt as the chief of a demonic army, being often titled �master of demons�.�� 
An example of personal piety to these gods has been discovered in the form of 
a votive statue dedicated by Talaous, daughter of Thaesis.�� The name Tithoes 
was moreover one of the most popular male personal names in the village � 
beaten only by (P)shai, the personi��cation of an individual�s �luck�, �fate�, or 
�daemon�. Of other gods, we ��nd that Seth, whose main cult-centre was located 
in Hibis, also received worship in Kellis.�� Isis was a popular goddess in the 
Great Oasis in the form of Isis-Sothis or Isis-Demeter: a third-century dedi-
cation by a leader (Õ¥³¦£â£²ª) of the Isis-Demeter cult, Ophellianos, as well 
as two statues of the goddess, have been found in Kellis.�� Ophellianos� title 
shows the existence of a cultic association dedicated to her, and it has been 
suggested that the large painted residence in Area B (B/3/1) could have housed 
the meetings of such a cult.��

Excavations of the Main Temple indicate that it was in continued use into 
the early fourth century, and ostraka found here attest to the activities of its 
priests and other worshippers. A man named Psais inhabited the important 
priestly o���ce �prophet� (Õ¥³ãÎ£²ª) in the mid-third century; another prophet, 
Pachoumis, was active later in that century.�� A group of temple attendants 
(Õ¨¦£³ÕÌ¥³¶) are listed in O.Kellis Ô 98, an account of oil arrears from the years 
299, 300, and 302.�� A man called Psais the potter was a leading priest at the 
end of the third century; he was still alive in 294 (O.Kellis Ô 145), but had died 
by c.300 (O.Kellis Ô 98). The last attested temple priest (åÊ¥Ê¸ª) is Stonios son 
of Tepnachthes, who witnessed a contract in the year 335, P.Kellis Ô Gr. 13. The 

��		  For this title, and for the temples and priests of Kellis, see Kaper, Temples and Gods, 27�40, 
87�138.

��		  David Frankfurter, Religion in Roman Egypt: Assimilation and Resistance (Princeton, NJ: 
Princeton University Press, 1998), 115�16.

��		  Klaas A. Worp and Olaf Kaper, �A Bronze Representing Tapsais of Kellis�, Revue d�Égyptolo-
gie 46 (1995); Frankfurter, Religion in Roman Egypt, 115�16.

��		  Kaper, Temples and Gods, 55�64; Frankfurter, Religion in Roman Egypt, 113. A man with the 
rare theophoric name Seth appears in O.Kellis Ô 123.

��		  Hope and Worp, �Dedication Inscription�; Olaf Kaper, �Isis in Roman Dakhleh�, in Isis on the 
Nile: Egyptian Gods in Hellenistic and Roman Egypt. Proceedings of the IVth International 
Conference of Isis Studies, LiŁge, November 27�29 2008, ed. Laurent Bricault and Miguel 
John Versluys (Leiden: Brill, 2010).

��		  Whitehouse, �A House�, 252�53.
��		  See Worp, �A New Wooden Board�; id., �Short Texts�.
�»		  The pastophoroi were tasked with carrying sacred objects in processions and other minor 

duties (such as guarding the temple). Bowman, Egypt after the Pharaohs, 182.
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great temple building appears to have gone out of use as a place of worship 
around this time.

Jewish names, e.g. Mouses, Elias, and Rachel, are known from Kellis, 
although they are unlikely to indicate the presence of a Jewish community, but 
probably refer to Christians.�§ A Christian community must have been active 
already by c.300, as indicated by the three churches that appeared in the ��rst 
half of the fourth century. The earliest of them, the Small East Church, dates 
from the reign of Constantine. The other two, the Large East Church and the 
West Church, were built shortly thereafter, in the second quarter to mid-fourth 
century.�­ Panels of coloured glass, perhaps decorated with religious motifs, 
were found in the Large East Church, evincing a wealthy community around 
this time. Evidence for Christian presence in the period prior to this is scarce, 
however.�� The ��rst clear evidence comes shortly after the last appearance 
of the pagan priest Stonios, when in 337 a certain Harpokrates, �priest of the 
catholic church (Õ¥Ê¦Í¸£Ê¥³ª Ñ¨±³¬¶ÑÝª ¤ÑÑ¬²¦[Ð¨ª])� (l.8), subscribed as wit-
ness to a contract, P.Kellis Ô Gr. 58. The expression �catholic church� occurs alto-
gether three times in the House 1�3 material, each time in connection with the 
title of an o���ce.�� P.Kellis Ô Gr. 58 is the earliest, and an early attestation for 
this expression in the papyri in general. Another priest of the �catholic church� 

�¼		  P.Kellis I, 163. In general, however, the onomastics of Kellis do not seem to tell us much 
about religious change. Worp�s analysis concludes that there is comparatively little in the 
Kellis onomasticon to indicate �Christianisation�. See Klaas A. Worp, �Christian Personal 
Names in Documents from Kellis (Dakhleh Oasis)�, Zeitschrift für Papyrologie und 
Epigraphik 195 (2015); for the debate regarding naming trends and religious change, see 
Roger S. Bagnall, �Religious Conversion and Onomastic Change in Early Byzantine Egypt�, 
Bulletin of the American Society of Papyrologists, no. 19 (1982); Ewa Wipszycka, �La valeur 
de l�onomastique pour l�histoire de la christianisation de l�Egypte. A propos d�une étude 
de R. S. Bagnall�, Zeitschrift für Papyrologie und Epigraphik 62 (1986).

��		  Gillian E. Bowen, �The Fourth-Century Churches at Ismant el-Kharab�, in Dakhleh Oasis 
Project: Preliminary reports on the 1994�1995 to 1998�1999 Field Seasons, ed. Colin A. Hope 
and Gillian E. Bowen (Oxford: Oxbow, 2002).

��		  Two almost identical contracts dated 319 and 320, P.Gascou 18 and 19, pertaining to a 
trade-venture to the Nile Valley, use the expression �with god� (¦æ® ±Êè), often taken to 
indicate Christian belief. This assumption is not unproblematic; see Malcolm Choat and 
Alanna Nobbs, �Monotheistic Formulae of Belief in Greek Letters on Papyrus from the 
Second to the Fourth Century�, Journal of Greco-Roman Christianity and Judaism 2 (2001�
2005): 40�41; Choat, Belief and Cult, 104�5. However, one of the men is named Ouonsis, 
a ��gure that also features (if likely as a patronym) in the context of a �presbyter of the 
catholic church� in P.Kellis Ô Gr. 24.

��		  Worp counts four (P.Kellis I, 74), but the last, a Psekes found in P.Kellis Ô Gr. 48, is not 
described as Ñ¨±³¬¶ÑÝª. For the expression �catholic church�, see Ewa Wipszycka, �Katholiké 
et les autres épithêtes quali��ant le nom ékklesía: contribution à l�étude de l�ordre, hiérar-
chique des églises dans l�Égypte byzantine�, The Journal of Juristic Papyrology 24 (1994).
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was involved in the dispute between Ploutogenes and Hatres in P.Kellis Ô Gr. 24, 
dated 352. Finally, P.Kellis Ô Gr. 32, dated 364, features a �reader of the catholic 
church� (·®¨È®Ò¦£²ª Ñ¨±³¬¶Ñëª �ÑÊÞ¬²¦Ð¨ª, l.21), although located in Aphrodito. 
Use of the term �catholic church� may re� ect a distinction between di�ferent 
church communities in the village. Thus, a few Sahidic Coptic letters from 
House 4 and D/8, published in P.Kellis VII, may pertain to adherents of a �main-
stream� Christian Church existing alongside a Manichaean one, as we shall see.

4	 Oasis Society and Religious Movements

The ��rst evidence for Manichaeans in Kellis is contemporary with the evidence 
for �catholic� o���cials, i.e. the 330s, although the movement must have arrived 
in the Great Oasis earlier. We return to its spread, growth, and interaction with 
other religious communities in the village in Chapter 6. The concluding dis-
cussion here is more impressionistic, con��ned to general remarks concerning 
aspects of Oasis society that may have a�fected the way Manichaeism extended 
its reach from the Nile Valley to the Oasis. Two such attributes stand out as 
possibly consequential for the spread of religious communities in the Oasis: its 
centralised elite and its mobile inhabitants.

A common way for network researchers to conceptualise the spread of reli-
gions is to see them as information � ows within networks of actors of var-
ying centrality.�� In centralised societies, information has to � ow through a 
relatively limited set of people. The natural environment of the Oasis necessi-
tated a degree of spatial and social centralisation, as we have seen. Agricultural 
organisation was more strictly hierarchical here than elsewhere in Egypt, due 
to the investments of labour and resources needed to develop new plots of 
land. The author of the �Á� reported to a landlord living all the way over in 
Hibis in Khargeh. Political centralisation is also evident, considering that the 
chief o���cials of the Roman administration were responsible for both Khargeh 
and Dakhleh.

The Great Oasis, then, seems to have had a rather narrow group of decision- 
makers, both administrative and economic. The in� uence held by such a cen-
tralised elite will have a�fected how religion spread to and through the Oasis. It 
could be argued that this made it more di���cult for new religious movements 
to enter, as the social status and conservatism of the political elites might make 

��		  See for instance Anna Collar, �Network Theory and Religious Innovation�, Mediterranean 
Historical Review 22, no. 1 (2007); Woolf, �Only Connect?�.
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The Pamour Family: Familial and  
Economic Networks

Fourth-century Kellis was still a bustling place. Signs of decay might be detected 
in the blocked doorway of the great temple of Tutu in the west, or the aban-
doned houses in its eastern part. But just east of the temple, a residential area 
of ��atroofed, mudbrick housing units divided by a series of east-west lanes and 
narrow alleys was still prospering. Churches were built here, one even exhibit-
ing stained glass panels, and from the papyri we learn that elite families were 
closely linked to the village. In this area, facing a large administrative complex 
to its north and with its main entrances facing a wider thoroughfare to the 
south, lay the group of domestic units designated House 1�3. Here were found 
nearly all the papyri pertaining to Manichaean presence so far excavated from 
Kellis. The owners of these papyri are the subject of the present chapter and 
the next. We introduce the people visible in these texts, tracing prominent 
individuals and their network of relatives and acquaintances, and we examine 
their business activities, the trading, weaving, and caravan-driving with which 
their letters are pre-eminently concerned.

In many ways, the House 1�3 complex is unremarkable. Its three separate 
units were built in the late third century, while occupation continued until 
at least the 380s, without major structural changes to their layout (for which, 
see Figure 4).� They were one-storied houses with roof terraces, whose main 
doorways faced a street to the south. The walls were mud plastered, with 
white-plastered areas surrounding niches that, along with palm-rib shelves, 
were used for storage. Rooms were accessed by way of wooden doorways; 
roofs were barrel-vaulted or supported by wooden beams. The houses were 
smaller and plainer than the wealthy residence in Area B, lacking atria and 

�	 For the following description, and discussions of the � nds, see Colin A. Hope and Gillian  
E. Bowen, �The Archaeological Context�, in Coptic Documentary Texts from Kellis. Vol 1., ed. 
Iain Gardner, Anthony Alcock, and Wolf-P. Funk (Oxford: Oxbow, 1999); Lisa Nevett, �Family 
and Household, Ancient History and Archaeology: A Case Study from Roman Egypt�, in A 
Companion to Families in the Greek and Roman Worlds, ed. Beryl Rawson (Blackwell, 2011); 
Gillian E. Bowen, �The Environment Within: The Archaeological Context of the Texts 
from House 3 at Kellis in Egypt�s Dakhleh Oasis�, in Housing and Habitat in the Ancient 
Mediterranean: Cultural and Environmental Responses, ed. A. A. Di Castro and Colin A. Hope 
(Leuven: Peeters Publishers, 2015); and Hope, �Roman-Period Houses�.

Håkon Fiane Teigen - 978-90-04-45977-9
Downloaded from Brill.com11/27/2022 03:32:34PM

via free access





		��� ������ ������

The owners of the papyri, then, would seem to have belonged to the middle 
stratum of Kellis society � on the assumption that the people appearing in the 
texts also inhabited the houses, a question to which we return below. House 3 
was the main papyrological � nd-site, furnishing a large quantity of papyri in 
both Greek and Coptic, most of them found in the central inner court, Room 6. 
House 2 also provided some important � nds, mostly in Greek. Several of its 
texts can be prosopographically linked to those of House 3. House 1 and the 
North Building mainly contained fragments. But these remains, too, evince 
links to House 3, prosopographically and even physically.� Altogether, the doc-
umentary papyri found in House 1�3 (so far published) make up around 208 
papyri texts; 90 in Greek and 116 in Coptic, as well as some ostraka, both Greek 
and Coptic.

1	 The Circles of House 3

Many of the documentary texts can be grouped into di�ferent �circles�, based 
chie��y on recurring authors/recipients, at times combined with other recur-
ring features such as central actors, subject matters, palaeography, or � nd-site. 
An initial grouping was made by Klaas A. Worp, based on the Greek texts and 
supplemented with a few readings from the then yet-to-be published Coptic 
papyri.� For House 2, Worp found two prominent circles: that of Pausanias and 
his associate Gena, and that of Tithoes son of Petesis and his son Samoun. The 
former were chie��y active in the � rst half of the fourth century, the latter in 
the second half. For House 3, the Greek material was dominated by Pamour �  
son of Psais � and his descendants. Their activities span almost the entire 
fourth century.

Not every document could easily be � tted into these circles, however.� And 
turning to the Coptic material, the vast majority of Coptic texts published in 
P.Kellis V � almost all of which came from House 3 � could not be directly 

lived in the Kellis 1�3 houses, and this may explain, in part, the location of the food prepara-
tion areas outside of the house.� Anna L. Boozer, Amheida II. A Late Romano-Egyptian House 
in the Dakhla Oasis: Amheida House B2 (New York: New York University Press, 2015), Ch. 6, 
n.143. However, such prohibitions only pertained to the Elect, who are unlikely to have been 
the primary users of House 1�3.

�	 Most strikingly, a Manichaean codex, P.Kellis �� Gr. 97, was found in pieces scattered between 
House 1, the North Building, and House 3. See Hope and Bowen, �The Archaeological Context�, 
108; P.Kellis VI, 94�97.

�	 See P.Kellis I, 28 and 51.
�	 Worp listed 25 (out of 72) documents from House 3 that could not be explained by the 

assumption �that documents found in House 3 were addressed/related to people living there�. 
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attributed to the circles of P.Kellis I. The editors made a preliminary prosopog-
raphy of 173 names.� They noted only one letter clearly authored by one of the 
above-mentioned actors, Tithoes� P.Kellis � Copt. 12. The rest of this material 
could be grouped into four main circles (excluding the �Manichaean letters�, in 
which names were generally lost or omitted): Tehat/Horion, Maria/Makarios, 
Psais/Andreas, and the Petros circle.� As the Coptic texts � with a very few 
exceptions � lack dates and patronyms, the Greek documents remained cru-
cial for establishing a timeline for these latter circles. Fortunately, some actors 
from the Greek texts make their appearance in the Coptic material as well, 
tying some of these circles to the mid fourth-century Pamour family. Other 
� gures could also be linked with dated Greek texts, giving a tentative timeline 
for the principle circles of both House 2 and 3 (see below). The recurrence 
of many names made it clear that there were connections between most (if 
not all) of these circles, although the editors deferred from sorting out most of 
them until the completion of the second volume of Coptic texts.

This volume, P.Kellis VII, mainly contained material from House 3 (around 
64 texts) not directly related to the circles from P.Kellis V � the editors found 
only three texts belonging to these circles.� Instead, the bulk of letters from  
P.Kellis VII pertain to the later Pamour family. Most were authored by  
Pamour ���, his wife Maria ��, his brother Pekysis, or close associates such as 
Philammon �� and Theognostos: what is here called the Pamour/Pekysis cir-
cle. Familial ties between these circles could be established, such as the role 
of Maria �, correspondent of Makarios: she appears to have been mother to  
Maria ��, and so mother-in-law to Pamour ���. The timeline remained 
unchanged, as the editors still placed the material of Makarios in the late 350s, 
and attributed those of Pamour ��� and Maria �� to the successive generation.  
They concluded:

In sum, our interpretation is that the Makarios family correspondence 
dates from the later 350s �.�. (the evidence for this is discussed in some 
detail in ��� �). Probably it was preserved for some years by his wife 
Maria who lived as an elderly relative in House 3. In contrast, the core 
Pamour documents belong to a younger generation. Perhaps they were 

Ibid., 52. In several instances, however, he does note possible ties between these una�� liated 
letters and the presumed inhabitants.

¡	 P.Kellis V, 21�50.
¢	 Ibid., 11, 55�58.
£	 P.Kellis ��� Copt. 58 (Tehat/Horion), 59 (Psais/Andreas), and 60 (Petros). Of the latter two, 

only the incipits remain. Some material from House 3 is still unpublished, but most of it is 
very fragmentary. P.Kellis VII, 259�62.
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useful for establishing broad generations.�­ Some care is needed also in this 
context: this usage, too, could be ��uid and contextual, as evinced by instances 
of individuals designated both �father� and �brother� by the same author. We 
therefore have to consider a combination of kinship terms, shared prosopogra-
phy, roles, dating, and � nd site in order to establish identi� cations. Even so, the 
identi� cations that can be made strongly suggest that all the above circles can 
be seen as forming part of the extended Pamour family, even if the evidence 
is often circumstantial and their precise relationships cannot always be estab-
lished with certainty.

1.1	 Pamour ��� and Pekysis
The earliest active member of the Pamour family found in the sources is 
Pamour (�), son of Psais (�), attested for the period 299�331. He was married to 
a woman named Tekysis (�), and worked closely with a man named Philammon 
(�). Their preserved documents are primarily judicial texts: only two letters 
can, with some uncertainty, be attributed to Pamour � and Philammon �,  

��		  For the usage (and di�� culty of evaluating the signi� cance) of kinship terms in Greek 
papyri up until the fourth century, see Eleanor Dickey, �Literal and Extended Use of 
Kinship Terms in Documentary Papyri�, Mnemosyne 57, no. 2 (2004). For the Kellis mate-
rial more speci� cally, see Iain Gardner, �Some Comments on Kinship Terms in the Coptic 
Documentary Papyri from Ismant el-Kharab�, in The Oasis Papers 2: Proceedings from 
the Second International Conference of the Dakhleh Oasis Project, ed. Marcia F. Wiseman 
(Oxford: Oxbow, 2008).

Psais I

Pamour I

Pamour II Pebos (?)

Philammon ITekysis I

Tekysis

Maria I

Pamour
III

Horos III Andreas? Kapiton
II Psais IV? Maria (III?),

Horos (II?),
Piena (III)?

other
children children

Maria
II

PekysisPartheni
(Heni)

Makarios

MatthaiosPiene

Psais II

Kapiton I Psais III

Tapollos (Lo)

������ 		 The extended Pamour family
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them a boy and a girl. This is documented by P.Kellis � Gr. 30, a contract dated to 
363, concerned with the rights of property that belonged to Pamour�s deceased 
wife, given to their son, Horos (���).�� By this time, Pamour had clearly devel-
oped strong ties to the Nile Valley, as this property was located in Aphrodito. 
It may well be that his wife originated there. The scribe even labels Pamour 
and Horos as �Egyptians�, perhaps referring to the family�s attempt to integrate 
into Valley society.�� Still, Pamour was located in the Oasis at the time when 
the contract was drawn up, and had to be represented by his father, Psais ��. 
He must have kept going back to the Oasis also after putting down roots in 
the Valley. At the same time, all his preserved letters, both Coptic (P.Kellis ��� 
Copt. 64�72) and Greek (P.Kellis � Gr. 71), are written from the Nile Valley. They 
are most often addressed to his brother Pekysis and/or a brother Psais (���), 
but greet a number of other associates as well. Several of his letters contain 
postscripts by a Maria (��), probably his wife, although identifying her with the 
woman in P.Kellis � Gr. 30 presents some problems (see below). At the time of 
his last appearance in a dated document, P.Kellis � Gr. 33 (369), he was again in 
Kellis, leasing out a room in a house. It does not specify that he was residing in 
Aphrodito at this time, and so he may still have been formally residing in Kellis. 
At any rate, a private contract between him and Pekysis, P.Kellis ��� Copt. 69, 
con� rms that he, at some point, made his residence in the Valley.

This contract also states that Pekysis was now put in charge of their inher-
ited property in Kellis. In addition to being addressed by Pamour ��� and 
greeted in other documents, Pekysis is himself the author of a number of 
preserved letters (P.Kellis ��� Copt. 73�79, P.Kellis � Gr. 72, 76). He had a wife, 
probably a weaver named Partheni (��), and children � at least one boy � by 
c.360.�¤ His letters are also written from the Valley, where he, too, clearly did 
much business, although he retained stronger ties to Kellis than Pamour. But 
despite frequently occurring in the private letters, Pekysis is only identi� able 

�¢		  P.Kellis I, 90. For the other actors by the name Horos in the House 3 circles (Horos � and 
��), see the sections on the Psais/Andreas circle and on the Horion/Tehat circle, below.

�£		  Lewis comments: �Horos� family had ties of long standing with the Valley¨ª It is not hard 
to imagine that Oasis families with such Valley connections might be dubbed «Egyptians¬ 
by their neighbours, thus expressing, I suspect, much the same combination of envy 
and disdain with which some people used to speak (or still speak?) of «city folk¬.� Lewis, 
�Notationes legentis�, 29�30. While plausible, it does not explain why the nickname 
appears in a document drafted in the Valley. Perhaps the disdain was rather that of the vil-
lagers in Aphrodito towards �Oasites� � newcomers who were trying to become �Egyptian�.

�¦		  She is often identi� ed by the hypocoristic Heni; see P.Kellis VII, 142. There were in fact two 
persons of this name: a �mother� Partheni (�) (P.Kellis � Copt. 19, 47?) and a �sister� Heni/
Partheni (��) (e.g. P.Kellis � Copt. 25). The latter is Pekysis� wife, and most instances of 
Partheni/Heni probably relate to her.
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with certainty in one datable Greek document: P.Kellis � Gr. 44, a loan-contract 
from 382 written in Aphrodito, which sees him borrowing a gold solidus from 
another Kellis villager located there. It does not specify that he was residing in 
Aphrodito, and Pekysis likely brought it back with him to the village, so he was 
probably still a Kellis resident at this point.

Many other associates feature prominently in the letters of these two broth-
ers; including their sister Tekysis ���,­¥ her husband Kapiton �, the couple 
Philammon �� and Charis, a certain �father� Horos �, and the �brothers� Psais ���,  
Andreas, and Theognostos. All of these occur as authors and/or recipients in 
their own right, although in several instances their speci� c relationship to 
Pamour ��� or Pekysis is di�� cult to discern. In the case of Psais ���, he was 
probably another, younger brother of Pamour ���/Pekysis. Below it is argued 
that he and �brother� Andreas should be identi� ed with the protagonists of the 
Psais/Andreas circle.

The family seems in general to have been on good terms with each other. 
The letters contain many expressions of longing for each other�s company or 
concern for each other�s health. To be sure, formulaic phrases to this e�fect 
are common in the papyri, and it is di�� cult to di�ferentiate between heartfelt 
concern and stock topoi. But some peculiar expressions, at times reinforced 
by pious religious language, suggest that these were not only formalities. 
In P.Kellis � Gr. 71, Pamour ��� greets Psais ��� as �most honoured and truly 
longed for brother� (ll.1�2), while in P.Kellis ��� Copt. 72, he addresses Psais 
��� and Theognostos with an elaborate prayer and phrases such as: �For no  
one knows the love for you that pierces my heart, save God alone� (ll.5�7). 
In P.Kellis � Gr. 72, to Pamour ���, Pekysis writes in the margins: �I�ll come to 
you quickly for this, because you appeared heavy-headed� (l.43). At the same 
time, the letters also attest to tensions. Tekysis ����s husband, Kapiton �, seems 
to have disappeared after a bitter con��ict: in P.Kellis � Gr. 76, Pekysis writes that 
his brother-in-law has gone o�f somewhere in the Valley, that they no longer 
have anything in common, and refers to him as �a certain so-called Kapiton 
(®¯°±² ³´µ±¶·°±¸ ¹º»¼®½°±²)� (ll.6�7).

The later history of the family is unknown. Only two papyri from House 3 
give evidence to activity after Pekysis� loan contract from 382, but these do not 
(as far as we can tell) concern descendants of Pamour ��� or Pekysis. Another 
loan contract dated 386, P.Kellis � Gr. 45, may concern a nephew of theirs: 

�§		  There seems to have been three Tekysis�; Tekysis �, wife of Pamour �; �mother� Tekysis ��; 
and Tekysis ���, daughter of Psais ��. It is possible that the former two should be identi� ed. 
Most instances of the name probably relate to Tekysis ���. For her marriage to Kapiton �, 
see P.Kellis ��� Copt. 75, P.Kellis � Gr. 76.
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Kapiton (��) son of Kapiton (�), at that time resident in the village Thio.­� The 
latest datable text of the archive is P.Kellis � Gr. 77, a heavily fragmented record 
of a judicial proceeding from 389, where no familiar name is discernible.

Excursus. Dating the Pamour/Pekysis Circle: Maria �� and P.Kellis � Gr. 30
The editors dated the private letters of Pamour ��� and Pekysis to the late 360s 
or early 370s. However, the contract P.Kellis � Gr. 30, dated 363, may in fact 
put most of them about half a decade earlier, in the early 360s. This argument 
needs some explication. The contract pertains to an exchange of property 
rights between Horos (���), son of Pamour (���) son of Psais (��), and a man 
named Psenpnouthes. Horos ��� has inherited a share in a house in Aphrodito 
from his mother, but as both Horos and his father Pamour ��� are unable to 
participate, it falls to grandfather Psais �� to represent them. Since Maria �� is 
by far the most likely candidate to be the wife of Pamour ���, her death in 363 
would place all letters that she was involved in at a time prior to this date.­­ 
Conversely, letters by Pamour ��� where Maria �� is absent, but where one 
would expect her to add a postscript, could more tentatively be dated after  
her death.­� A mention of her death might even be found in a letter by their  
relative, Philammon ��. In P.Kellis ��� Copt. 80, he speaks of a �great evil� that 
has come upon Pamour,­� writing to Pekysis that: �For you are the ones who 
ought to comfort him; surely we know that a great evil has befallen him. And 
we also heard that the old woman departed the body� (ll.12�16). Since the sec-
ond evil involves the death of an elderly woman, the � rst evil may similarly 
involve a death, and one which was especially hard on Pamour ���. The death 
of his wife seems an obvious candidate.­� The name Maria does not appear in 
Philammon ���s other letters.

Still, this chain of events remains conjectural, and there are some objec-
tions. One concerns the age of Pamour ����s son, Horos ���, who inherited his 

��		  Given the late date, it is likely that Kapiton (�) had left. For him, see Kapiton son of Korax 
in P.Kellis � Gr. 24.

��		  These include P.Kellis ��� Copt. 64�66, 71, 77, P.Kellis � Gr. 71, perhaps P.Kellis � Copt. 42 
and P.Kellis ��� Copt. 115, as well as P.Kellis � Gr. 72 and 73.

��		  Primarily the letters P.Kellis ��� Copt. 72 and 103. One might add that her presence or 
absence is unclear in some presumed Pamour ���-letters: P.Kellis ��� Copt. 67, 68, and 70. 
The authorship of P.Kellis ��� Copt. 70 is, however, unclear, while P.Kellis ��� Copt. 67 and 
68 are very lacunose (it is possible that Maria�s postscript is in fact partly preserved in the 
former). See P.Kellis VII, 60.

��		  For Pamour as the main object of consolation, see ibid., 123.
��		  It may be that Maria �� herself mentions having fallen sick in one of Pamour ����s letters, 

although the writer of this part of the letter could also be Pamour. See P.Kellis VII Copt. 71, 
but cf. 72.
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P.Kellis � Copt. 35, 36, and 37, respectively.�� Psais is greeted with a �brother� 
Andreas both in P.Kellis � Copt. 36 and 37. In turn, both Psais and Andreas are 
called �brothers� by the authors, although they are clearly not their biological 
brothers. Relatives may include the two �little brothers�, Iena and [Hor], greeted 
by Ouales in P.Kellis � Copt. 36.�� This group of brothers are the primary actors 
of what may be termed the Psais/Andreas circle. As we shall see, their texts are 
of great importance for understanding the later history of the Pamour family, 
as well as for Manichaean textual practices at Kellis. Unfortunately, however, 
its actors are also di�� cult to relate to other texts, due to the currency of their 
names � Psais, Iena (i.e. Ploutogenes), and Hor, in particular � at Kellis. Yet 
some identi� cations can be made.

For one, some texts can be attributed to this circle based, among other indi-
cators, on featuring the same constellation and sequence of names as P.Kellis 
� Copt. 36 (see Table 3). On this basis, at least � ve more texts can be added 
to the Psais/Andreas circle.�� Somewhat less certainly, these actors can be 
related to the so-called Ploutogenes letters, where it seems possible to iden-
tify, amongst others, the �little brothers� of Psais/Andreas with two � gures here 
termed Ploutogenes ��� and Horos ��.�¤ Finally, and most importantly, the duo 
Psais and Andreas can be shown to feature prominently in the Pamour/Pekysis 
circle. A connection between these circles was anticipated by the editors in 
P.Kellis V,�¥ and the material in P.Kellis VII bears it out. The closest associate of 
Pamour ��� and Pekysis is, indeed, a certain �brother� Psais ���, regularly occur-
ring with a younger �brother� Andreas. A large number of other prosopographic 
ties between the two circles strongly supports the identi� cation of these two 
with the principle � gures of the Psais/Andreas circle.��

�¡		  Another letter to Psais and Andreas, probably authored by Ouales, appeared in P.Kellis VII 
as P.Kellis ��� Copt. 59, but only fragments are preserved.

�¢		  Hor is reconstructed, but is a likely � t, considering both the lacuna size and the texts 
adduced below.

�£		  P.Kellis ��� Copt. 105, 111, 115, 118, and P.Kellis � Gr. 75. Arguments for relating these to Psais 
��� are found in the editors� commentary to the respective texts, and see also P.Kellis VII, 
144. Not every brother occurs in every letter, and in P.Kellis ��� Copt. 115 a �child� named 
Maria (���?) occurs alongside Piena and Hor. Still, there are other recurring � gures and 
topics that serve to tie these letters together.

�¦		  Speci� cally, in letters P.Kellis ��� Copt. 88, 89, and 91. For a sustained discussion, see 
Teigen, �Limbs�, 83�88.

�§		  P.Kellis V, 57�58.
��		  See especially P.Kellis ��� Copt. 105 and 115, and the occurrence of many Pamour associ-

ates in the above-mentioned Ploutogenes letters (n.39).
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How Tithoes I was linked with Ploutogenes is unclear, although their shared 
occupation is unlikely to be a coincidence. His activities belong to a later date, 
to the second half of the fourth century. Only one text pertaining to Tithoes   
with a consular date is preserved, P.Kellis   Gr. 8 dating to 362, but two other 
documents point in the same direction: P.Kellis   Gr. 10, a memo addressed to 
Tithoes  , can be dated to 368/9,� while P.Kellis   Gr. 11, a similar memo to his 
son Samoun, belongs to the later part of the fourth century.� This would lead 
us to expect a close relationship between Tithoes   and the House 3 circles. 
Numerous prosopographic links between them bear this out.� Thus, the couple 
Psenpnouthes and Kyria, who greet Samoun, recur in both the Maria/Makarios 
and the Pamour/Pekysis circle. And while Samoun is absent, the name Tithoes 
occurs in several Pamour letters.� Its popularity in Kellis means that an iden-
ti��cation with Tithoes   or    cannot be taken for granted. Yet, the presence of 
�father� Tithoes in a letter by Tapsais to Psais    , P.Kellis �   Copt. 116, strongly 
supports an identi��cation of both these two with their namesakes in the 
Tithoes family. The name Tapsais, in fact, recurs frequently in the texts from 
House 3.­� It is clear that the two families cultivated close social ties; ties that 
may have involved economic cooperation, as members of the Tithoes family 
engaged in textile work and travelled to the Nile Valley. Carpentry must have 
provided an important venue for cooperation with the Pamour family as well, 
in the case of both Tithoes   and Ploutogenes. The many wooden codices found 
in House 3, some of which we touch on in Chapter 7, point in this direction. 

�		  The sum of 800 T. for an artaba barley, combined with a mark for the twelfth indiction 
year, places it in either 368/9 or 383/4 (P.Kellis I, 34). Considering the date of P.Kellis   
Gr. 8, and the barley prices found in the ��� and P.Bingen 120, 368/9 is the most plausible 
date.

�		  No date is preserved, but Samoun is now recipient, and there has been a steep price 
increase, from 800 T. to 2000 T. per art. barley. This is much higher than that found in 
other texts of the 360s, and this document, then, probably belongs to the 370s or 380s. For 
in��ation in this period, see Bagnall, Currency and In�lation, 46�47.

�		  Of the 14 relatives/associates in the letters of Tithoes   (P.Kellis   Gr. 10�12; P.Kellis 
� Copt. 12), ten recur in the House 3 circles: Tithoes, Tapsais, Tehat, Tbeke, Pebok, 
Psenpnouthes, Kyria, Andreas, Makarios, and Ammon, to which we can add their mutual 
relationship with Horos son of Mersis (see below).

�		  P.Kellis �   Copt. 70, 72, 77, and 116. Of these, only Tithoes �of Peiaune� in P.Kellis �   Copt. 
77 is very unlikely to pertain to the family of Tithoes   ; see P.Kellis VII, 104.

�¡		  While there were two ��gures named Tapsais (see P.Kellis �   Copt. 65), one of them, here 
labelled Tapshai   , should be taken as the �sister� of Samoun. The ��gure of Lammon pro-
vides an important link, as he is closely linked with the names Tapshai and/or Tithoes on 
several occasions: P.Kellis � Copt. 19; P.Kellis �   Copt 65, 70, and 116.
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Marsis, who rented a room from Psais    in Aphrodito in P.Kellis   Gr. 32. 
Both P.Kellis   Gr. 42 and 32 date to the year 364. The contemporary Coptic let-
ters hint at a wider, Aphrodito-based network as well. In P.Kellis �   Copt. 90, 
the author, a certain Apa Psekes, mentions that he has resided at a location 
away from Kellis � probably Aphrodito, although the name must be restored � 
for 20 years. He also mentions a large sum of money (six solidi), half of which 
he had received from his �father� Ploutogenes in Kellis, showing continued 
interaction with his home-village.�­

Kellites in Aphrodito, then, continued to do business among themselves. 
It is likely that they maintained a degree of collective identity and strong ties 
to their hometown. Oasites certainly considered themselves distinct from 
�Egyptians�, i.e. Valley dwellers, and there may be traces of a more speci��c vil-
lage identity in the evidence. Psais     seems to hint at such an identity in a 
passage from P.Kellis �   Copt. 105, where he writes: �indeed, I, my brothers, 
I want to come to the Oasis for these very seasons; if you reach me anew and 
I forget my village� (ll.43�46). Although the phrase is not without di���culties 
of interpretation,�� Psais seems to be expressing a strong wish to return so as 
not to forget his home. For comparison, one may consider a third-century let-
ter from Oxyrhynchus, P.Oxy. ÁÁÁ  2595. Here a Horigenes writes his brother 
Serenos (presumably in Oxyrhynchus) asking him to come, adding: �You will 
do well to come to us for a few days, for there are many Oxyrhynchites here� 
(ll.5�7, trans. Adams). As Adams points out, it shows that a sense of collective 
identity existed among �diaspora� Oxyrhynchites.�� Thus, while Pamour     and 
his family may have been trying to integrate and become �Egyptian�, as they 
are labelled by the scribe of P.Kellis   Gr. 30, many of their contacts were still 
fellow-villagers. It is clear that we should not think of the Pamours� interaction 
with the Valley as that of an isolated family and their relatives, but as part of a 
larger mobilisation of Kellites.

��		  Two other contemporary documents from House 3 could relate to him: a �father� Psekes 
travelled with �father� Pishai from Antinoopolis to Kellis in Matthaios� letter P.Kellis � 
Copt. 25, and a �father� Psekes, presbyter, witnessed a manumission on behalf of Valerios 
son of Sarapion in P.Kellis Gr.   48 (dated 355). See Chapter 8, Section 3.4.

��		  See P.Kellis VII, 206.
��		  For translation and remarks, Colin Adams, �Migration in Roman Egypt: Problems and 

Possibilities�, in Migration and Mobility in the Early Roman Empire, ed. Luuk de Ligt and 
Laurens E. Tacoma (Leiden: Brill, 2016), 277�78.
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letters. The actors who recur in all these lists are more likely to actually have 
been central in some way. In our analysis, we draw attention to some general 
features of the network, and what they may tell us of village connectivity, and 
we end by discussing some recurring actors more closely. As we shall see, we 
have already met most of them, but there are also two previously unnoticed 
��gures that score high in the networks, and who are of signi��cance for the local 
Manichaean community.

6.1	 Network Charts and Tables

All documents  
(Chart �)

Excluding H� letters 
(Chart �)

Excluding H� letters and 
accounts/lists (Chart �)

Components  
(non-isolates)

�� 
(��)

��
(��)

��
(��)

Actors ��� ��� ���
Average path length �,��� �,��� �,���
Density �,�¡ % �,�¡ % �,�¡ %

Giant component

Actors ��� �¡� ���
Average path length �,�� �,��� �,���
Density �,�¡ % �,�¡ % �,�¡ %
Diameter � � �

Top ten names

Degree centrality Pamour     (5073)
Philammon    (5051)
Psais    (5089) 
Psenpnouthes (5010)
Andreas (5008)
Kapiton   (1014)
Lammon (5057)
Pekysis (5081)
Psais     (1264)
Charis (5052)

Horion s.Tithoes (1090)
Pamour     (5073)
Pebos s.Tithoes (1091)
Ploutogenes s.Ouonsis 
(5155)
Psenpnouthes   (5010)
Pataias (1011)
Kapiton   (1014)
Sarapammon s.Psais 
(1052)
Loudon    (5110)
Tehat (5035)

Horion s.Tithoes (1090)
Pebos s.Tithoes (1091)
Ploutogenes s.Ouonsis 
(5155)
Pamour     (5073)
Pataias (1011)
Kapiton   (1014)
Psenpnouthes   (5010)
Sarapammon s.Psais 
(1052)
Pinoutas s.Ploutogenes 
(1016)
Psais s.Peteminis (1012)
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(cont.)

All documents  
(Chart �)

Excluding H� letters 
(Chart �)

Excluding H� letters and 
accounts/lists (Chart �)

Closeness centrality Pamour     (5073)
Psenpnouthes   (5010)
Psais    (5089)
Horion s.Tithoes 
(1090)
Lammon (5057)
Kapiton   (1014)
Partheni    (5087)
Hatres (5030)
Psais Tryphanes 
(7036)
Tehat (5035)

Horion s.Tithoes (1090)
Pebos s.Tithoes (1091)
Ploutogenes s.Ouon. 
(5155)
Pamour     (5073)
Psenpnouthes   (5010)
Psais s.Tryphanes (7036)
Kome (4087)
Timotheos s.Harpokra-
tion (1035)
Pataias (1011)
Harpokration (1026)

Horion s.Tithoes (1090)
Pebos s.Tithoes (1091)
Ploutogenes s.Ouonsis 
(5155)
Pamour     (5073)
Pataias (1011)
Psenpnouthes   (5010)
Psais Tryphanes
Kapiton   (1014)
Sarapammon s.Psais 
(1052)
Pinoutas s.Ploutogenes 
(1016)

Betweenness  
centrality

Petros (5036)
Psais    (5089)
Pausanias s.Valerios 
(1017)
Horion s.Tithoes 
(1090)
Psenpnouthes   (5010)
Pamour     (5073)
Ammonios f.Psais 
(8352)
Kapiton   (1014)
Tehat (5035)
Pisistratos (1175)

Horion s.Tithoes (1090)
Petros (5036)
Pausanias s.Valerios 
(1017)
Pamour     (5073)
Kome (4087)
Ammonios f.Psais (8352)
Psais    (5089)
Pisistratos (1175)
Porphyrios (9508)
Psenpnouthes   (5010)

Pamour     (5073)
Psenpnouthes   (5010)
Pebos s.Tithoes (1091)
Pausanias s.Valerios  
(1017)
Horion s.Tithoes (1090)
Gelasios (1261)
Psais    (5089)
Pataias (1011)
Harpokration (1026)
Tithoes   s.Petesis (5013)

6.2	 Models and Social Reality
The part of the network dominated by the Pamour family is characterised 
by a high degree of connectivity and many possible routes for the dissemi-
nation of information.�� Thus, although Chapter 3 assessed the material in  

��		  For a more extensive examination of the network of House 1�3, see Teigen, �Limbs�, 134�
36. A similar result, based on a di�ferent network construction, is shown by Brand, �Speech 
Patterns�, 110.
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of known actors: in O.Kellis   85, a memo, Pausanias orders Kome to provide 
chickens for Pisistratos on the second indiction year (328/9, or perhaps 347/8). 
There is good reason to think that Kome�s position in the network re��ects his 
role as a relatively wealthy tenant farmer in the vicinity of Kellis. Furthermore, 
his relationship to Pausanias and to a monk named Timotheos tie him indi-
rectly to the Pamour family, a point to which we return in Chapter 6.

In the course of this chapter, we have situated the Pamour family in the 
village by sketching their ties to di�ferent circles. Although certainly not mar-
ginal, its members do not appear to have been the most prominent citizens of 
Kellis. Yet they had a diverse and extensive network of contacts, among whom 
many prominent ��gures can be discerned. This network included colleagues 
active in the family�s business venture, weavers, traders and camel drivers, but 
also neighbouring carpenters, Oasis notables, local landowners, and other vil-
lagers who for unknown reasons had moved to Aphrodito in the Nile Valley 
in the mid � late fourth century. Prominent ��gures include, in particular, 
Pebos and Horion sons of Tithoes, a circle of traders tied to Psenpnouthes    
and Psais son of Tryphanes, and the ex-magistrate Pausanias son of Valerios. 
Many of these relationships are, moreover, signi��cant for understanding the 
Manichaean community in the village, as we shall see in Chapter 6. First, how-
ever, we need to examine what characterised this 'Manichaeanness' in the ��rst 
place. It is to this matter that we now turn.

pays chicken to Pisistratos on behalf of Pausanias in O.Kellis   85, who acts as an agent 
in O.Kellis   112 from the same ��nd site, who owes dues in hay or cha�f in O.Kellis   119 
from House 4, and who delivers a large amount of fava ��our (ten art.; for which cf. the 
amounts in the ���, P.Kellis IV, 46) in O.Kellis   60 from the Main Temple, all from the 
fourth century. He was probably quite old by the 360s, as he had at least one grown son, 
Nos, according to the ���. Bagnall writes: �largest tenant in indication 5 and indiction 6, 
afterward replaced by his sons Nos and TimotheosÈÇ He may well have died early in the 
harvest of ind. 6.� P.Kellis IV, 68. The name also occurs in O.Kellis   131, but is less securely 
relatable to this ��gure.
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Erwin Go�fman, and already by the 1970s there were complaints that it had 
become something of a cliché.� Still, it has retained its currency among schol-
ars, and identity theory has become a central ��eld of sociological inquiry. The 
literature on identity has grown quite extensive also within the ��eld of antiq-
uity, especially in the course of the last three decades, in ­uenced by trends in 
sociology, anthropology, and literary theory.� This �rise of identity� has coin-
cided with another scholarly development, namely the rejection of essential-
ist notions of �religion�.� It has led to a dissolution of established assumptions 
about antique religion. Whereas older scholarship tended to take it as a given 
that religions were relatively uniform and sharply bounded, and the religious 
identities of their adherents correspondingly stable, modern scholarship has 
successfully challenged these assumptions. It has become common to empha-
sise the porosity of communal boundaries, and notions of situational and  ­uid 
identities have given scholars the tools to do so. Sharp boundaries are largely 
seen as re ­ecting authoritative discursive constructions rather than realities 
on the ground.�

This turn has received further impetus from an increase in attention to the 
everyday religious practices of non-specialists, the so-called �lived religion� 
tradition within religious studies. Scholars of antique religion working within 
this paradigm have shifted attention away from abstractions, such as �Judaism� 
or �Christianity�, to the speci��c communities or individuals that appropri-
ated these traditions for their own use, blurring traditional boundaries in the  
process.� Scholars have grappled with the problem of non-specialist religious 

�	 Brubaker and Cooper, �Beyond Identity�, 3�4.
�	 The oft-cited starting point is Judith Lieu, John North, and Tessa Rajak, eds., Jews among 

Pagans and Christians (London: Routledge, 1992). The literature on identity has become 
quite voluminous in the last three decades, and so a few examples have to su���ce: Judith Lieu, 
Christian Identity in the Jewish and Graeco-Roman World (Oxford: Oxford University Press, 
2004); Isabella Sandwell, Religious Identity in Late Antiquity: Greeks, Jews and Christians in 
Antioch (Cambridge: Cambridge University Press, 2007); Zellentin and Iricinschi, �Making 
Selves and Marking Others�; Harland, Dynamics of Identity.

�	 Smith, Meaning and End; Talal Asad, �The Construction of Religion as an Anthropological 
Category�, in Genealogies of Religion: Disciplines and Reasons of Power in Christianity and 
Islam (Baltimore: John Hopkins Press).

�	 See Boyarin, Border Lines; Lieu, Christian Identity, 98�146 (esp. 132�46); Sandwell, Religious 
Identity; Rebillard, Christians and their Many Identities (below).

�	 Drawing on studies such as Hall, ed., Lived Religion in America; McGuire, Lived Religion. 
Examples within the ��eld of ancient religion include Virginia Burrus and Rebecca Lyman, 
�Shifting the Focus of History�, in Late Ancient Christianity. A People�s History of Christianity, 
vol. 2, ed. Virginia Burrus (Minneapolis: Fortress Press, 2005); Jörg Rüpke, ed., The Individual 
in the Religions of the Ancient Mediterranean (Oxford: Oxford University Press, 2015); Paul 
Lichterman et al., �Grouping Together in Ancient Lived Religion�, in Religion of the Roman 
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practice in late antiquity by critically appraising the textual evidence, by pay-
ing close attention to archaeological material, and by drawing on new socio-
logical trends. Recent studies have emphasised how non-specialists employed 
religious traditions in idiosyncratic ways, while authorities struggled to a�fect 
their behaviour. In his Christians and their Many Identities in Late Antiquity 
(2012), Eric Rebillard applies concepts drawn from the sociologist Rogers 
Brubaker to the works of Tertullian, Cyprian, and Augustine, in order to dis-
cern how laity acted, or more often refrained from acting, on their Christian 
identity (which he terms Christianness). He argues that while the clergy sought 
to impose a hierarchical view of identity, subordinating other identities to 
that of �Christian�, the laity preferred to arrange their Christianness laterally, 
i.e. as one of several identities whose saliency was considered on a situational 
basis.� Christianness was primarily displayed (activated) in church and related 
contexts, within a distinct religious sphere of social life that only crystallised 
itself in late antiquity.� On those occasions when Christianness was used suc-
cessfully to mobilise for collective action, it was chie ­y on the instigation of 
church leaders, and the sense of commonality (groupness) they engendered 
in the laity was temporary.� For most lay people, religious identity played little 
role outside distinctly religious contexts. A similar approach has been taken 
by Mattias Brand for the Kellis material, in his dissertation �The Manichaeans 
of Kellis� (2019). Building on Rebillard�s study, and using Ann Swidler�s notion 
of integrated and segregated cultural repertoires, he has argued that while the 
Elect could integrate Manichaean repertoires into their daily lives, the lay peo-
ple of the documentary letters from House 1�3 kept their �Manichaeanness� 
segregated from everyday experience.�

These studies show how the modern take on identity retains its relevance  
for antiquity. Even in antiquity, man was never a pure homo religiosus, but 
simultaneously an inhabitant of many roles. The speci��c contexts in and con-
cerns with which individuals were engaged shaped their religious life in impor-
tant ways, and the laity had a high degree of agency in shaping their religiosity. 
At the same time, it seems to me that these approaches put too much empha-
sis on the individualist, situationist aspect of identity. The term �identity�, as 

Empire 3 (2017); David Frankfurter, Christianizing Egypt: Syncretism and Local Worlds in Late 
Antiquity (Princeton, NJ: Princeton University Press, 2018); and the works of Rebillard and 
Brand considered below.

�	 Rebillard, Christians and their Many Identities, 3�5.
�	 Ibid., 12�20, 69�70, 74�75; for the emergence of religion, see 93�94.
�	 Ibid., 92�93.
�	 Brand, �Manichaeans of Kellis�, 342�44.
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used among identity theorists, designate those role(s) an individual possesses 
within a collective that he or she actively appropriates.�� Any given identity 
therefore has a dual nature: it is both individually appropriated and collectively 
represented.�� These two never overlap completely, and individual identities 
are certainly not immutable essences. But they are not entirely dependent on 
circumstance or devoid of coherence, either. Strong situationist frameworks, 
such as those advanced by Brubaker and Swidler, are not universally accepted 
in cultural sociology.�� Research in the ��eld of identity theory shows that even 
in modern societies, more extensively compartmentalised than ancient ones, 
identities as a rule co-mingle, coming into con ­ict or reinforcing each other, 
and that individuals arrange their identities hierarchically, giving more sali-
ence to some than to others.�� For late antique Egypt, David Frankfurter has 
recently shown that Christianness was appropriated and put into practice 
in di�ferent ways in di�ferent mundane spheres of life, what he terms �social 
sites�.�� While not (for most people) a �master identity� to which all others were 
subordinate, Christianness and other religious identities could and did �spill 
over�, a�fecting judgements and actions in other spheres of life, as well as being 
a�fected by them. As we shall see below, the Kellis material would seem to sug-
gest that displays of �Manichaeanness�, too, were woven into everyday contexts.

��		  In this sense, its usage goes back to Nelson Foote (1951). See Burke and Stets, Identity 
Theory, 38.

��		  For a criticism, see Brubaker and Cooper, �Beyond Identity�, 6�9. Although I ��nd the term 
�identity� useful for designating the interface between individual appropriations and col-
lective representations, the critics are right in that the two need to be kept analytically 
distinct. Below, �individual identity� is used when emphasising individual appropriations; 
�communal� or �shared� identity when emphasising collective representations.

��		  For a critique of Brubaker from within cultural sociology, arguing that he underestimates 
the role of culture in group-making, see Craig Calhoun, �The Variability of Belonging: A 
Reply to Rogers Brubaker�, Ethnicities 3 no.4 (2003). For a sustained critique of strong sit-
uationist frameworks, such as that of Swidler, from a cognitive angle, see Stephen Vaisey, 
�Motivation and Justi��cation: A Dual-Process Model of Culture in Action�, in American 
Journal of Sociology, 114 no. 6.

��		  For identity hierarchies, see Burke and Stets, Identity Theory, 53�55, 139�f.
��		  Frankfurter employs the concept of syncretism in order to describe this process, arguing 

that the laity appropriated Christian tradition both by ��ltering it through pre-Christian, 
traditional modes of behaviour (which he terms habitus) and creatively combining it 
with other traditions (which he terms bricolage). This syncretism took di�ferent forms at 
di�ferent social sites, such as the home, the workplace, or the local shrine. See Frankfurter, 
Christianizing Egypt, 15�31.
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2	 Signalling Identity: Religious Cues in Papyrus Letters

Identities are social phenomena, appropriated, reinforced, and disseminated 
by way of being displayed in social contexts. In order to describe such displays, 
we shall here employ the concept of �cues�. This term is used to designate the 
displays of practical, �insider� knowledge which allows individuals to manoeu-
vre social interaction in any given community.�� Cues may include bodily 
gestures, marks, or general appearance, as well as coded symbols, words, and 
phrases. It is these latter that are left to us in the papyri. The term �religious 
cues� is here used to designate those religiously charged words and phrases 
that were recognised by members of a community and were used to signal reli-
gious a���liation.�� Some di���culties should be noted at the outset. For one, the 
same term could be used both as a religious cue and as a cue in other contexts. 
Thus, �brother� might signify a co-adherent, even a monk, in some contexts; in 
others, a colleague or a close associate, as well as a familial brother. Secondly, 
many religious cues are shared and used in similar manners across di�ferent 
religious communities. This was certainly the case among the Manichaeans, 
as will be further discussed below. Finally, historians do not have direct access 
to individual minds. We cannot, for the most part, determine whether usage of 
religious language re ­ects internalised religious dispositions, or, for instance, 
the pressure of social expectations. However, we can seek to understand the 
rhetorical work that cues were put to. This allows us to analyse the role of 
shared religious identity within the social formation we are studying.

Ancient letters provide an intriguing arena for analysing religious cues. 
Letter writing in antiquity was a central activity for those wishing to sus-
tain friendly relations and communal ties.�� Cues were used to signal a wide 

��		  I here draw on the study of Adam Schor, Theodoret�s People, 10. An important source for 
the concept of �cues� is Bourdieu, Theory of Practice, 10�11. See also the notion of �symbolic 
cues�, found in Social Convergence Theory, and �cultural cues�, used in a wide range of 
studies within cultural sociology.

��		  To be more speci��c, we here include self-appellations, names of divinities, metaphors, 
prayers, devotions, greetings, and scribal markers such as crosses or nomina sacra: words 
and symbols used more or less intentionally to invoke shared sentiment. This excludes 
some other features at times used to identify authors as belonging to a speci��c group, 
such as personal names, o���cial titles, or festivals mentioned in passing. For discussion of 
these and other identity markers in the papyri, see Choat, Belief and Cult.

��		  For general works on ancient letter writing, see John L. White, Light from Ancient Letters 
(Minneapolis: Fortress Press, 1986); Stanley Stowers, Letter Writing in Greco-Roman 
Antiquity (Philadelphia: Westminster Press, 1986); and Hans-Josef Klauck and Daniel P.  
Bailey, Ancient Letters and the New Testament: A Guide to Context and Exegesis (Waco: 
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spectre of identities, ranging from those widely shared to those shared only 
by tight-knit communities. Their usage was well understood by ancient letter 
writers. (Pseudo-)Demetrius, to whom the ��rst known treatise on letter writing 
is attributed, maintained that proverbs should be employed to enhance the 
beauty of a letter, since they were widely known.�� Such �proverbial knowledge� 
was shared by most literate Romans, and so a safe bet when wishing to empha-
sise common ground between writer and recipient. Less inclusive cues include 
quotations from, allusions to, or even especially archaic terms or modes of 
speech derived from ancient poets and writers � Homer in particular � which 
well-educated elites of the Roman Empire used to signal their shared edu-
cational background, their paideia, tying the dispersed elites of the Empire�s 
cities together through common culture.�� Christians employed scriptural quo-
tations or allusions to signal shared identity, and bishops could even employ 
speci��c doctrinal terms in order to mark shared theological commitments.�� 
These identities were certainly not mutually exclusive: Christian authorities 
from elite backgrounds would continue to signal their paideia well into late 
antiquity.��

Yet, not all letters needed distinct identity markers. The families of House  
1�3 were not prominent ��gures writing for a public audience, and their letters 
were, for the most part, not carefully sculptured literary products. Most belong 
to the category of mundane communications that predominate in the papy-
rological material.�� As Malcolm Choat has shown, unambiguous displays of 
religious identity are far from ubiquitous in papyrus letters.�� After all, such 
letters were largely written for contexts (familial, economic, or collegial) where 
religious a���liation could safely be ignored, taken for granted, or relegated to 
the backdrop. Even correspondences conducted by religious specialists, such 
as Christian monks, did not necessarily call for elaborate displays of religious 

Baylor University Press, 2006). For their role in constructing communities, see Paola 
Ceccarelli et al., eds., Letters and Communities: Studies in the Socio-Political Dimensions of 
Ancient Epistolography (Oxford: Oxford University Press, 2018).

��		  Klauck and Bailey, Ancient Letters, 186.
��		  See, in particular, Peter Brown, Power and Persuasion in Late Antiquity: Towards a Christian 

Empire (Madison: University of Wisconsin Press, 1992).
��		  Choat, Belief and Cult, 74�10; Blumell, Lettered Christians, 36�85; Schor, Theodoret�s People, 

22�25. See further below.
��		  E.g. Brown, Power and Persuasion, 44�70.
��		  To be sure, the division between �literary� and �documentary� letters should be understood 

as a matter of degree rather than kind; see e.g. Klauck and Bailey, Ancient Letters, 68�70.
��		  Choat, Belief and Cult, 15�16, 152�f.
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Our lack of knowledge of the speci��c thrust of an author�s reasoning, as well 
as the lacunose nature of many letters, often present formidable obstacles 
to determining whether a topic is �religious�. Another element that must be 
taken into account is the possibility of scribal in ­uence. It was common for 
authors in antiquity � even literate ones � to make use of trained scribes. The 
authors of House 3 were no exceptions.�� It could be that the cues found in 
the material tell us more about the training of the scribes than the intents 
of the authors, as stock greeting phrases, such as those employed in letter  
openings, were often dictated by scribal conventions.�� We need, then, to con-
sider several well-preserved letters by the same author, furnished with more 
distinctive or elaborate religious cues, with di�ferent hands evincing di�ferent 
scribes. Luckily, several authors do provide such material: Makarios, Horion, 
Pamour ���, and Pekysis. Their letters allow us to compare cue usage both 
within an author�s own dossier, and between di�ferent authors. They are exam-
ined here together with a single letter by Tekysis ���.

3.1	 Religious Cues and Religious Matters: Horion and Makarios
The lay letters that contain the most distinctive or elaborate examples of 
religious cues are those found in the circle of Maria/Makarios and of Tehat/
Horion.�� Starting with the letters by Makarios, religious cues are found in the 
openings of P.Kellis � Copt. 19, 20, and 22, i.e. about half of his preserved let-
ters. Of the rest, P.Kellis � Copt. 21 restricts itself to a greeting �in the Lord�, 
while the openings of two others, P.Kellis � Copt. 24 and 52, are not preserved. 
All these letters feature Maria � as an addressee, although they include other 
addressees as well: Matthaios is the primary recipient of P.Kellis � Copt. 19, 
while P.Kellis � Copt. 20, 21, and 22 feature the couple Psenpnouthes and Kyria 
as co-recipients.

The usage of cues in Makarios� letters is generally tied to religious a�fairs that 
he and his associates in the Nile Valley are engaged in. In P.Kellis � Copt. 19, 
Makarios� cues are used to praise the young Matthaios. He opens with an 

��		  Herbert Youtie, �¡¢£¤¥¦§¨ª«: The Social Impact of Illiteracy in Graeco-Roman Egypt�, 
Zeitschrift für Papyrologie und Epigraphik 17 (1975). For the House 3 material, see P.Kellis 
VII, 11.

��		  Choat, Belief and Cult, 23. For a (possible) example of scribal stylistic in ­uence, see 
T. V. Evans, �Linguistic Style and Variation in the Zenon Archive�, in Variation and Change 
in Greek and Latin: Problems and Methods, ed. Martti Leiwo, Hilla Halla-aho, Marja Vierros 
(Helsinki: Suomen Ateenan-Instituutin säätiö, 2012), 25�40.

��		  On the assumption that these are indeed laity. For a discussion of the case of Horion, see 
Choat, �Monastic Letters�, 55�56 n. 228.
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considered themselves to be practicing some form of �exceptional Christianity�, 
even if they did not normally phrase it in such terms.

Yet, as argued in Chapter 1, a self-understanding as �Christian� does not 
imply absence of �Manichaeanness�. Christian concepts and terms such as 
�Holy Church� are common in Manichaean literature. The issue of contention is 
rather to what extent these lay authors saw their Christian a���liation through a 
Manichaean lens. To this point, it has been pointed out that the private letters 
do not refer to Manichaean doctrinal terms or mythology. In the introduction 
to the ��rst volume of documentary texts, the editors commented that:

¬ it is noteworthy that the complicated details of cosmology, and the 
various series of emanated gods, hardly intrude into the daily writings 
as represented here. This is hardly surprising, if one is dealing with the 
incidental documents of catechumens. It would appear that the more 
esoteric elements of Mani�s gnosis were of most concern to the elect and 
the heresiologists; and this should not mislead us in a study of the actual 
faith of these villagers, for whom Manichaeism is perhaps best described 
as a superior and more e�fective kind of Christianity.��

Similarly, Timothy Pettipiece has contrasted the elaborate rhetorics of the 
Berlin Kephalaia with that of the laity at Kellis, noting that �the Manichaean 
documents recently discovered at Kellis from the so-called ®Makarios family¯ 
(who are thought to be catechumens) display little awareness or even interest 
in such erudition.��� The implications seem to be that since such knowledge 
was the preserve of the Elect, the laity did not have much in the way of distinct 
Manichaeanness.

It is true that such technical language is largely � but, as we shall see, not 
completely � absent from the Kellis letters. However, I do not think that this 
view can be maintained. In part, it rests on mistaken expectations. As pointed 
out above, even where one ��nds religious cues in the documentary papyri, 
they seldom constitute elaborate performances. One would certainly not 
expect to ��nd the level of �lore� preserved in the Kephalaia literature in mun-
dane communications. At the same time, while doctrinal terms and myths are 

��		  P.Kellis V, 79.
��		  Timothy Pettipiece, �Rhetorica Manichaica: A Rhetorical Analysis of Kephalaia 

Chapter 38: ®On the Light Mind and the Apostles and the Saints¯ (Ke 89.19�102.12)�, in 
Coptica, Gnostica, Manichaica: MØlanges o�ferts à Wolf-Peter Funk, ed. Louis Painchaud 
and Paul-Hubert Poirier (Québec: Les Presses de l�Université Laval/Peeters, 2006), 740.
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(in general) absent, many of the above-examined cues can, in fact, be shown 
to derive from a speci��cally Manichaean literary tradition. As Iain Gardner has 
argued more recently, based on comparisons between the Kellis letters and the 
preserved fragments of Mani�s Epistles, it is possible to discern a Manichaean 
epistolary tradition in these texts � one building on a Christian one, to be sure, 
but representing a distinctive development inaugurated by Mani himself.�� In 
a preliminary article from 2006, on the �letter of the Teacher� (now P.Kellis ��� 
Copt. 61), Gardner argued that �Mani�s own Epistles acted as something of a 
model, which was mediated down through conscious imitation by members 
of the hierarchy�.�� In another article from 2013, he restated this argument.�� 
He showed that prayers found in the Kellis letters echo prayers known from 
the Epistles of Mani, pointed to how the Biblical terms, allusions, and citations 
found there re ­ect Manichaean interpretations of Christian concepts, and 
noted continuities between the Manichaean letters from Turfan and Kellis.  
He concluded:

��		  A recent discussion highlights both the shared background of Manichaean and Christian 
cues, as well as Manichaean distinctiveness. One concerns a papyrus letter, P. Harr. 107, 
initially dated to the ��rst half of the third century and considered one of the earliest 
Christian letters. In 2000, Gardner, Alanna Nobbs, and Malcolm Choat pointed to distinc-
tive elements this letter shared with Kellis letters, which point rather to a Manichaean 
context (and so a re-dating to the late third/early fourth century). Iain Gardner, Alanna 
Nobbs, and Malcolm Choat, �P. Harr. 107: Is This Another Greek Manichaean Letter?�, 
Zeitschrift für Papyrologie und Epigraphik 131 (2000). Their argument was criticised by 
David G. Martinez, who pointed to parallels to (ps.-)Serapion�s Prayer-book. Martinez did 
not dispute the distinctiveness of the letter, concluding rather: �This modest rebuttal to 
the evidence of Gardner, Nobbs, and Choat (ibid.) does not refute their claim, but it does 
at least suggest for P. Harris 107 and the Kellis Manichaean texts that the phrases com-
mon to both could have their ultimate source in the language of liturgy and protective 
magic.� (David G. Martinez, �The Papyri and Early Christianity�, in The Oxford Handbook 
of Papyrology, ed. Roger S. Bagnall (Oxford: Oxford University Press, 2009), 602). Gardner 
recently restated the original argument and, adducing more evidence, further argued 
that the source of the phrases should be sought in Mani�s letters. He also made some 
(tentative) remarks concerning a possible link between Serapion�s prayers and the 
anti-Manichaean polemic ascribed to him (�Once More on Mani�s Epistles�, 309�10). For a 
similar case, see the discussion surrounding a Kellis text, P.Kellis �� Gr. 98, which largely 
lacks Manichaean � or even Christian � terminology, but which has since been shown to 
be the �daily prayer� attributed to Mani. We return to it in Chapter 7.

��		  Iain Gardner, �A Letter from the Teacher: Some Comments on Letter-Writing and the 
Manichaean Community of IVth Century Egypt�, in Coptica, Gnostica, Manichaica: 
MØlanges o�ferts à Wolf-Peter Funk, ed. Louis Painchaud and Paul-Hubert Poirier (Louvain: 
Editions Peeters, 2006), 322.

��		  Gardner, �Once More on Mani�s Epistles�, 299�308.
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5	 The Light Mind at Kellis

One might still reasonably ask whether, or to what extent, the lay people 
were aware of more speci��cally �Manichaean� traditions. It could, perhaps, 
be argued that the Auditors simply imitated Elect usage, without necessarily 
being conscious of the cues� derivation. Direct imitation of Elect letters by the 
Auditors cannot be shown on present evidence, as Brand�s analysis of reli-
gious language in the Kellis letters has demonstrated,�� but is not necessarily 
implausible. We may therefore consider whether the letters evince more �con-
scious� engagement with Manichaean notions, as far as this can be determined 
from the evidence. Below, we therefore examine two cues � �the Light Mind� 
and �the  ­ourishing tree� � used by lay adherents in order to throw light on  
this question.

Let us start with the Light Mind. In the �theology� of the authoritative 
Manichaean tradition, this ��gure was considered a crucial divinity, respon-
sible for some of the most important work of the forces of Light on earth.�� 
It was he who, when invited by the soul, entered human bodies, chained the 
demons inhabiting them, and transformed �old humans� into �new humans�. 
This process is described in detail in one of the longest chapters of the Berlin 
Kephalaia, keph. 38. In turn, this chapter shares numerous features with a text 
entitled The Sermon on the Light Mind, found in various languages at Turfan. 
Both keph. 38 and the Sermon must have drawn on material from a canoni-
cal work of Mani, probably his Book of Giants,�� and so the importance of the 
Light Mind clearly goes back to the earliest period of the movement. In keph. 

��		  Brand includes a wider range of religious cues in his analysis, not limited to speci��cally 
�Manichaean� ones, but ��nds no pattern indicating direct Elect-Auditor transmission. See 
Brand, �Speech Patterns�, 114, 118.

��		  For a survey of its occurrences in the Medinet Madi texts, see Lindt, Mythological Figures, 
154�69.

��		  Werner Sundermann, Der Sermon vom Licht-Nous: Eine Lehrschrift des östlichen 
Manichäismus Edition der parthischen und soghdischen Version (Berlin: Akademie Verlag, 
1992), 13�15. Mani�s Picture-book is said to have contained a painting of this divinity, and its 
iconography has been reconstructed from Uighur and Chinese art in Zsuzsanna Gulácsi, 
Mani�s Pictures. The Didactic Images of the Manichaeans from Sasanian Mesopotamia to 
Uygur Central Asia and Tang-Ming China (Leiden: Brill, 2015), 356�74. All these di�fer-
ent traditions are concerned with evil � pre-eminently the supposedly perfect Elect. 
�The vexing experience that the powers of darkness keep rebelling against the New 
Man must have been of great concern for everyday life in Manichaean communities.� 
Werner Sundermann, �Mani�s Book of the Giants and the Jewish Books of Enoch. A Case 
of Terminological Di�ference and What It Implies�, in Manichaica Iranica. Ausgewählte 
Schriften von Werner Sundermann, ed. Christiane Reck, et al. (Rome: Istituto italiano per 
l�Agrica e l�Oriente, 2001), 705.
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38, the Light Mind is depicted as suppressing ��ve evil qualities and inserting 
��ve good virtues into the ��ve �soul limbs� of the human body. By this work, the 
Light Mind �shall set right the members of the soul; form and purify them, and 
construct a new man of them, a child of righteousness� (1 Ke. 96.25�27). The 
presence of the Light Mind, then, produces children of righteousness: Elect 
who, through their bodily discipline, themselves assist in freeing divine light 
from the earth. Another chapter, keph. 7, presents the Light Mind also as a 
soteriological divinity, saving souls through an emanation of his own called the 
�Light Form�, which met the soul on its release, fought o�f demons, and brought 
it safely to the other divinities of redemption (1 Ke. 36.9�11).

The Light Mind was, in other words, of great importance for the individual, 
helping to free their souls and transform their bodies into vehicles of salva-
tion for themselves and others. At the same time, it played an analogous role 
for the social body of the Church. Keph. 7 describes the Light Mind as �the 
father of the apostles, the eldest of all the Churches� (1 Ke. 35.21�22). This role 
it played through its emanation of the �Apostle of Light�, a spirit that inhabited 
human Apostles, who in turn chose the �Church of the  ­esh� (1 Ke. 36.4�5).�� 
The last of the Apostles, Mani, had chosen a �good election, the Holy Church� 
(1 Ke. 16.3�4), which was to be the truly last Church.�� The Light Mind came to 
dwell in and guide this Church, binding it together. This communal function 
of the Light Mind goes back to Mani himself: in a letter-fragment preserved 
from the Medinet Madi Epistle Codex, given in preliminary translation by 
Gardner, Mani states that: �He (Jesus Christ) is the one who can bless you all, 
my children, my loved ones: For he can place his love in your [¬ which] is the 
Light Mind�.�� Certainly, according to later authorities, it was Mani who placed 
the Light Mind in the Church.�� Keph. 63 even states that the Light Mind had 

��		  For a di�ferent interpretation of the prophetology described in this passage, maintaining 
that �Apostle� only applies to Mani, see de Albert de Jong, �®A quodam persa exstiterunt¯: 
Re-Orienting Manichaean Origins�, in Empsychoi Logoi. Religious Innovations in Antiquity: 
Studies in Honour of Pieter Willem van der Horst, ed. Alberdina Houtman, Albert de Jong, 
and Magda Misset-van de Weg (Leiden: Brill, 2008), 97�98. However, Mani also speaks 
of previous �Apostles� elsewhere, e.g. in keph. 122 (1 Ke. 295.5), and see also keph. 143  
(1 Ke. 346�347), which relates explicitly that a single �power� is behind all the Apostles.

��		  See also keph. 151 (1 Ke. 371.31�372.10).
��		  Provisional translation in Iain Gardner, �The Reconstruction of Mani�s Epistles from Three 

Coptic Codices (Ismant el-Kharab and Medinet Madi)�, in The Light and the Darkness, ed. 
Paul Mirecki and Jason D. BeDuhn (Leiden: Brill, 2001), 100. For �love� as an injunction laid 
upon the hierarchy of the Church, see the epistle of Mani found at Kellis and preserved in 
P.Kellis �� Copt. 54 (cited in Chapter 7).

��		  A tradition found in the Medinet Madi Acts Codex stated that Mani had, on his death-
bed, reassured a woman named Nushak that his �Mind� would remain in the Church. 
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Mind� (ll.2�4). This greeting provides an even more explicit allusion to the 
unity between Holy Church and Light Mind, if in this case by an Elect.

Next, let us consider the image of the �good tree�, which is also employed 
in two letters: P.Kellis � Copt. 22, by Makarios, and P.Kellis � Copt. 32, by a 
�Father�. Makarios greets his addressees Maria, Psenpnouthes, and Kyria, as 
(amongst others): �fruits of the  ­ourishing tree, blossoms of love� (P.Kellis � 
Copt. 22, ll. 5�6). While ultimately derived from Jesus� parable of the two trees 
(e.g. Matt. 7.15�20), the tree was a malleable symbol within the Manichaean 
tradition, used for instance in connection with the Kingdom of Light or with 
cosmic wisdom. It also speci��cally related to the Church and its members. This 
usage is found already in Mani�s own exposition of Jesus� parable, at least as 
presented in the second chapter of the Berlin Kephalaia. Mani here equates 
the �good tree� with the God of Truth, his emanations, and the Land of Light, 
the �bad tree� with Matter, Satan, and their realm, and describes the Churches 
established by the Apostles (Buddha, Zarathustra, Jesus, Paul, Mani) as fruits 
of the �good tree� (1. Ke. 19.30�22; also e.g. 13.35�14.2).�� Makarios� phrase reso-
nates with, but is not directly comparable to, this notion: rather than Churches, 
he depicts fellow adherents as �fruits�. However, his mode of expression ��nds 
its direct counterpart in certain psalms, such as Psalm 249, where the Church 
is called the �good tree� and the individual believer its �fruit� (2 Ps. 58.9�10). 
To this we can compare the use made of this expression by the Elect Father 
in P.Kellis � Copt. 32, writing to the Auditor Eirene. His usage is not directly 
derived from Mani�s exposition of the parable either, but represents a di�fer-
ent adaption again: he likens Eirene herself to the �good tree� and her good 
deeds to �fruits�, a metaphor that is also found in the Manichaean psalmody.�� 
Makarios� use of the �good tree� metaphor, then, is clearly ��rmly rooted in the 
Manichaean symbolic repertoire. Still, he does not transmit it mechanically, 
but has selected a particular metaphor that suited his purpose, emphasising 
their shared Manichaean identity.

��		  The metaphor likening the two trees to the two realms probably goes back to Mani; it is 
found in Severus of Antioch�s 123rd Cathedral Homily (150.7�14), see Samuel N. C. Lieu, 
et al., eds., CFM Series Subsidia: Greek and Latin Sources on Manichaean Cosmogony 
and Ethics (Turnhout: Brepols, 2010), 29. I owe this reference to one of my anonymous 
reviewers. For recent work on the source of Severus� citations, thought to be one of Mani�s 
own works (perhaps The Living Gospel), see John C. Reeves, �Further Textual Evidence 
Pertaining to the Enigmatic ®Mani-Citations¯ of Severus of Antioch�, in Open Theology 1 
(2015).

��		  For instance, 2 Ps. 40.2�3, 91.8�13, 175.8�9. Eirene�s �good deeds� are in turn linked with 
almsgiving; see the analysis in Chapter 8, Section 2.3.
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Perhaps it could be objected that the cues can only be taken to re ­ect the 
engagement of their authors. We do not know with certainty what Horos �, 
Maria �, or the women addressed in P.Kellis � Copt. 31 and 32 read into labels 
such as �limbs of the Light Mind� or �child of righteousness�. Authors address-
ing such audiences often engage in scripting identities both for themselves 
and the recipients, and it is not a given that the latter accepted or under-
stood such scripts on the same terms as the authors.�� At the same time, it 
is highly unlikely that the addressees were unfamiliar with or disapproved of 
these scripts in the present instances. Horos � himself shared in organising the 
agape, clearly a religious obligation. Maria ��s co-recipient, Kyria �, was in pos-
session of religious books (Mani�s Epistles likely among them), and Makarios� 
appeal to Maria ��s (or Kyria ��s) status as �catechumen�, discussed above, shows 
that he took it for granted that she shared in a broadly similar understanding 
of this role. The women who received P.Kellis � Copt. 31�32 were extolled for 
previous services to the Church, and the �Fathers� who wrote to them clearly 
had reasonable expectations that they would respond positively to these cues.

The above analysis is intended to show that, while rooted in Christian 
texts and traditions, the religious cues of the Kellites have a more immedi-
ate background in a distinct Manichaean symbolic repertoire, which they 
adapt consciously in their own writings. Furthermore, they are tied to clus-
ters of metaphors associated with the community itself, the �Holy Church�, and 
strongly suggest that the writers are signalling a���liation with the same author-
itative tradition that produced the Medinet Madi texts: the �Holy Church of the 
Paraclete�, as it is called in Medinet Madi Psalm 222. This psalm has, in fact, been 
partly preserved at Kellis. As we shall see in Chapter 7, the Pamour family had 
access to explicitly Manichaean literature, which was embedded in the ritual 
life of the community and which could well have served as pools from which 
these authors drew to formulate their cues. We cannot, of course, take this to 
mean that they were familiar with the whole scheme of Manichaean myths 
and divinities, with the detailed depiction of the Light Mind�s role or with 
Mani�s exposition on the �good tree� as found in the Kephalaia. Nonetheless, 
the cues do show conscious engagement with a distinctly Manichaean tradi-
tion, on which the lay people at Kellis drew to articulate their religious identity.

��		  See Rebillard, �Late Antique Limits�, 294�95.
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building, at the South and the North being ��fteen carpenter�s cubits long, 
at the East and at the West being twenty-��ve cubits. 

P.Kellis ¡ Gr. 38a, ll.1�9

The recipient, Psais ¡¡, gains full right of usage of the property previously held 
by Pausanias. The speci��c background for the transaction cannot be known. 
The two men did own (other) properties in close proximity to each other, and 
so would presumably have been familiar from before. Furthermore, in a major-
ity of other preserved examples of grants of an �irrevocable gift� (ÂÀ«ª³ Ê¦¨¿¨Æ-
«±¤¬³), the property changed hands between family members, i.e. between 
people with intimate ties.�� No pre-existing kinship tie between Psais ¡¡ and 
Pausanias is known to us, nor does one seem likely to have existed. Another 
type of strong tie must form the background for the transaction, and shared 
Manichaean a���liation is an obvious candidate.

In addition, we can adduce Kome, who acts as an agent on behalf of 
Pausanias and Pisistratos in the potsherd O.Kellis ¡ 85. As we saw in Chapter 4, 
he can be identi��ed with an important landowner in the ÍÎ�. One of his asso-
ciates in that document is Timotheos the monk. This Timotheos can, in turn, 
be identi��ed as an Elect, active in House 1�3 circles (see Chapter 8, Section 1). If 
so, an a���liation between Kome and Manichaean circles was maintained into 
the later fourth century, involving some sort of economic cooperation with 
the Elect, and even a donation of a child to the Church � if, as Bagnall thinks, 
Timotheos the monk should be identi��ed as son of Kome. Bagnall proposed 
that the support of Kome may have been instrumental in gaining a lease of 
land for a topos Mani in the area Kellis.�� In turn, Kome�s own a���liation with 
the group could well have been in��uenced by Pausanias.

Pausanias was clearly a central ��gure in Kellis in the 330s, and may well have 
acted as a patron for the local Manichaean community. Patronage was a core 
feature of the Roman social order, tying the landowning but largely city-based 
elite both to the urban plebs and to the rural hinterland.�� Religion was often 

��		  See the introduction to P.Col. 274 in Roger S. Bagnall and Dirk D. Obbink, eds., Colombia 
Papyri X (Atlanta: Scholars Press, 1996), 107.

��		  Concerning whether the monk Timotheos, agent and perhaps son of Kome, belonged 
to the topos Mani of the monk Petros, Bagnall writes: �It is not, of course, necessary to 
assume that the two monks were part of the same monastic establishment. But if they 
were, the fact that Nos� father Kome was the largest single tenant in the ÍÎ� might help 
to explain how the monastery of Mani came to hold some orchard land as tenant.� P.Kellis 
IV, 82.

��		  The fourth century saw some changes in the social organisation of patronage, as peasants 
of this period could appeal to di�ferent, competing elite groups. Peter Garnsey and Greg 
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intricate teachings of Mani, and he proposed that the literary texts indicate 
that they primarily saw their religiosity as a higher form of Christianity:

The amazing detail of Mani�s teachings as regards the various worlds 
of gods and demons, although a feature emphasized by the heresiolo-
gists for polemical purposes, would seem in some senses to have been 
restricted knowledge into which the elect might only gradually draw the 
convert. The concerns of the mass of believers were necessarily more 
matter-of-fact, for whom Manichaeism would have been a kind of higher 
and more e�fective Christianity.�

He furthermore maintained that the discovery of fragments of codices contain-
ing Mani�s Epistles supported the reconstruction of a group whose members 
were primarily oriented towards ethical and practical concerns, and Christian 
Gospel exegesis � they �evidence little interest in (and perhaps knowledge of) 
the fantastic worlds described in a text such as the Kephalaia.�� In the introduc-
tion to P.Kellis VI, he again stressed that the texts evince �a vibrant faith focused 
on praise and conversion�.� Assessment of the evidence along these lines were 
also put forward elsewhere. In their important collection of Manichaean texts 
from the Roman Empire in translation, Gardner and Lieu asserted that:

For the lay faithful in the Roman Empire it was a kind of superior 
Christianity, and the metaphysical details that attract the attention of 
scholars (and the higher echelons of the elect) had little pro��le�. The 
textual material derived from Kellis (modern Ismant el-Kharab) evi-
dences how carefully the hierarchy attempted to draw adherents further 
into the church and the knowledge of truth.�

The view that the laity at Kellis were in some sense shielded from �proper� 
Manichaean teachings, and that �pure� Manichaean doctrines were only 
imparted to lay people through gradual (individual?) initiation, or reserved for 
the Elect, has been accepted by many scholars.�

�	 Ibid., ix�x.
�	 Ibid., x.
�	 P.Kellis VI, 6.
�	 Gardner and Lieu, Manichaean Texts, 9.
�	 See e.g. Nongbri, Before Religion, 72; Pettipiece, �Rhetorica Manichaica�; and Gábor Kósa, 

�The Protagonist-Catalogues of the Apocryphal Acts of Apostles in the Coptic Manichaica � 
A Re-Assessment of the Evidence�, in From Illahun to Djeme. Papers Presented in Honour of 
Ulrich Luft, ed. Eszter Bechtold, András Gulyás, and Andrea Hasznos (Oxford: Archaeopress, 
2011), 113.
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We start by treating the various types of literary texts found in House 1�3, 
presenting their content and evaluating their engagement with Manichaean 
ideas. We survey the contents of the psalms, the prayers, and the Epistles, 
examining the way they present the notions of �dualism�, divine emanations, 
the imprisoned world soul, the ascent of individual souls, and the role of Mani 
and his Church.��

2	 Manichaean Literature

2.1	 The Psalms
The main body of religious texts retrieved from House 1�3 were psalms and 
prayers. Psalms formed an important component of Manichaean ritual prac-
tice and literary works, often sung at church gatherings and festivals. Mani 
himself composed Psalms and Prayers for the community, which were counted 
among his canonical books � usually together, as a single work,�� although they 
could be separated: in one passage from a Medinet Madi psalm, Mani�s works 
are likened to di�ferent remedies, the two last being: �[�] that is hot, the two 
Psalms, the weeping [�] there is a cure also that is cool, his Prayers and all his 
lessons�.�� This passage, moreover, indicates that Mani wrote two Psalms. Their 
contents have long been unknown,�� but recent work has provided new insight. 
A body of psalms from Turfan, reconstructed from multiple manuscripts and 
languages, does in fact include two psalms ascribed to Mani, called The Praise 
of the Small Ones and The Praise of the Great Ones.�� That these are Mani�s own 
Psalms may be supported by the identi��cation of a prayer that accompanied 
them with the so-called �daily-prayer�, also attributable to him (see below).

For the most part, the psalms found at Kellis were not authored by Mani.�� 
They belong to the later body of literary productions found in the Psalm-book 
from Medinet Madi: several Kellis psalms can be identi��ed with counterparts 

Selves and Cognitive Dissonance: Connecting Individual and Society via ¡Belief¢�, in 
Religions 2016 7 no. 7.

��		  The division between psalms and prayers here is for organisational purposes; the bound-
aries between these categories may have been ��uid.

��		  Gardner and Lieu, Manichaean Texts, 153.
��		  2 Ps. 47.3�4, trans. Gardner and Lieu, Manichaean Texts, 164.
��		  Gardner and Lieu, Manichaean Texts, 163�64.
��		  Desmond Durkin-Meisterernst and Enrico Morano, eds., Mani�s Psalms. Middle Persian, 

Parthian and Sogdian Texts in the Turfan Collection (Turnhout: Brepols, 2010).
��		  Exceptions may be P.Kellis I Gr. 91 and 92, where echoes of Mani�s The Praise of the Great 

Ones are in evidence, as noted by Mattias Brand in his forthcoming study of Manichaean 
songs, which he has kindly shared. See Mattias Brand, �Making Manicheism Real: Group 
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in this codex. With its 672 pages, the Psalm-book is the largest known ancient 
papyrus codex, although it was split into two parts (1 Ps and 2 Ps) in modern 
times.�� It contained a large body of psalms, numbering at least 362, subdi-
vided into di�ferent psalm groups composed by di�ferent authors and for di�fer-
ent occasions; compiled, edited, and translated into Coptic from Syriac and/or 
Greek.�� It included psalm groups intended for speci��c ritual gatherings, such 
as Sunday Psalms.��

Turning to the Kellis texts, about 23 texts in Coptic and two in Greek have 
been identi��ed as psalms; about half of these are contained in the remains 
of two codices, T.Kellis �� Copt. 2 and P.Kellis �� Copt. 2. Many are very frag-
mented, and the six or so psalms in T.Kellis �� Copt. 2 are all abbreviated (giv-
ing only the ��rst lines of each stanza), so the number whose contents can be 
made out is lower. Still, Gardner identi��ed six of the psalms from the Kellis 
corpus with psalms known from the Medinet Madi Psalm-book.�� A further 
identi��cation was later made by Gregor Wurst.�� The Kellis psalms are local 
products, copied up by adherents in Kellis for their own liturgical needs, unlike 
the edited compendium of the Medinet Madi codex. For the psalms in T.Kellis ��  
Copt. 2, a folio-board from a wooden codex, only the ��rst words of each stro-
phe were written out, suggesting that they were used as memory-aides for sing-
ers who already knew the texts.�� While text A2 is paralleled by Medinet Madi 
Psalm 68, Gardner noted an impression �that the Kellis text is a more ��uid and 
oral rendition�, which �reinforces the sense of the overall structure of T. Kell. 

Formation through Song�, in Resonant Faith in Late Antiquity, ed. Arkadiy Avdokhin 
(London: Routledge, forthcoming).

��		  Only the second has been translated and published. A facsimile edition of 1 Ps was pub-
lished by Søren Giversen in 1988. For more recent work, see Richter, �Arbeiten�.

��		  Of these, 289 were enumerated, in turn edited together with several other collections. For 
its editorial history, see Allberry, Psalm-Book, xix; Wurst, Die BŒma-Psalmen, 1�4; Richter, 
Die Herakleides-Psalmen, 1�7.

��		  Gregor Wurst, �Die Bedeutung der manichäischen Sonntagsfeier (Manichäischen 
Psalmenbuch I, 127)�. In ˜gypten und Nubien in spätantiker und christlicher Zeit, ed. 
Stephen Emmel, Martin Krause, Siegfried G. Richter, and So��a Schaten (Wiesbaden: 
Reichert Verlag, 1999).

��		  T.Kellis �� Copt. 2 A2 (Psalm 68), 4a (Psalm 222), 4b (Psalm 108), 6 (Psalm 261), P.Kellis �� 
Copt. 1A (Psalm 246), and 2 C1 (1 Ps 277�78). Of these, Psalms 222, 246, and 261 are found in 
2 Ps, published by Allberry, while Gardner included transcriptions and translations from 
Giversen�s facsimile-edition of 1 Ps in his extensive apparatus for Psalms 68, 108, and the 
unsorted and unnumbered leafs 277�278. See P.Kellis II, 18�24, 33, 42, 55, 64�72.

��		  Wurst showed that P.Kellis �� Copt. 2C2 parallels Psalm 126, also from 1 Ps., as noted in 
P.Kellis VI, 173.

��		  Gardner notes that similar texts are known from Central Asian material. P.Kellis II, 9 n.57.
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Copt. 2 as a subsidiary document; and derived from an ¡authorised¢ version�.�� 
Not all of them were, perhaps, intended for singing. For P.Kellis �� Copt. 1, a 
codex leaf with two psalms, Gardner described its production as coarse, notes 
that the pieces �are best termed a ¡scrap-book¢ of Manichaean Psalms�, and 
comments:

I suggest that it is the product of local catechumens, probably family 
members living in House 3, who undertook to copy out psalms as part 
of their spiritual praxis. Such are the evident errors that it can hardly be 
regarded as a professional production; and it is also doubtful whether it 
was actually used for liturgy.��

He further proposed that the Kellis texts pertained to a second stage of 
redactional work, after an initial stage of translation from Greek and Syriac 
(likely in Middle Egypt), but predating �at least the latter parts of the process 
that gave the Medinet Madi codex its distinctive form.��� Yet the Kellis texts, 
too, were probably drawn from an authoritative collection, as indicated for  
T.Kellis �� Copt. 2 (above), even if the logic behind their selection is unclear.

Much remains to be done with regards to the relationship between Ismant 
el-Kharab and Medinet Madi. For present purposes, the Kellis texts are close 
enough to the Medinet Madi versions for the latter (when preserved) to be 
used to examine the contents of the former, although potential changes during 
transmission should be kept in mind. In total, about ten psalms from Kellis are 
wholly preserved, preserved in large parts, and/or identi��able with Medinet 
Madi texts.�� They form the basis of the analysis below.

2.1.1	 Manichaean Notions in the Kellis Psalms
Many of the psalms are addressed to the soul, or take the perspective of the 
soul. The psalms in T.Kellis �� Copt. 2 shift between addressing the soul (esp. 
A2, A3, A4) and taking the soul�s or the singers� perspective, addressing divin-
ities. Christ plays a prominent role and recurs frequently. Paul, too, occurs in 
A2, and is cited in the text (� Cor. 3.19). But Manichaean notions also abound, 
and can be found in all the texts of which more substantial parts are preserved.

��		  Ibid., 24.
��		  Ibid., 59.
��		  Ibid., xv.
��		  T.Kellis �� Copt. 2A2, 4a, 6, 7; P.Kellis �� Copt. 1A, 1B, 2B, 2C1; P.Kellis �� Gr. 92; P.Kellis ��  

Gr. 97B.I.
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are found.�� It is captured in a striking image in P.Kellis �� Copt. 1A1, describing 
how the cosmos releases Light: �the Sphere turns quickly, while the lights purify 
[the life]� (ll.6�8).�� The Perfect Man, the end-time �statue� in which individual 
souls merge for transport to the Land of Light, occurs in T.Kellis �� Copt. 7.

Finally, the psalms evince knowledge of central aspects of the church com-
munity. Mani is mentioned, both by name and in his capacity as Paraclete. 
His Gospel, from �alpha [to omega]�, is praised in T.Kellis �� Copt. 7 (l.42).�� He 
himself was probably the addressee of, and his torture and death are alluded to 
in preserved parts of, some of the abbreviated psalms.�� The Church is several 
times referred to as �the Church of the Paraclete�.�� The Paraclete is its founder, 
the one who �planted has the Tree of Knowledge� in the Holy Church as it is 
expressed in Psalm 261 (2 Ps 75.30), partly preserved in T.Kellis �� Copt. 6. The 
same psalm refers to the Elect as �Elect of God�, and describes them as �minis-
ters of God who are in the Church� (2 Ps 75.28�29). A Bema-Psalm, Psalm 222, 
is partly preserved in T.Kellis �� Copt. 4a; it evinces knowledge of both the fes-
tival itself and the associated practice of confession, as well as the (to us) more 
obscure �greeting of the right hand� and its mythical backdrop.��

2.2	 The Prayers
Six texts from Kellis have been labelled �prayers� by their editors. Of these, one 
is in Coptic and ��ve are in Greek.�� Three of the Greek texts are rather short 
or incomplete.�� In the following, we focus on three more substantial texts; 
P.Kellis �� Copt. 2A5, P.Kellis �� Gr. 98, and P.Kellis �� Gr. 91, each considered 
separately. P.Kellis �� Gr. 98 is of particular interest, as this prayer can be identi-
��ed as a work of Mani himself, the so-called �daily prayer�, as we shall see below.

��		  The atmosphere, T.Kellis �� Copt. 2C1; for the sphere, T.Kellis �� Copt. 4a; P.Kellis ��  
Copt. 1A.

��		  Allberry�s reconstruction of the Medinet Madi Psalm 246 on this point (2 Ps. 55.7�8) must 
thus be amended.

��		  See also T.Kellis �� Copt. 4a.
��		  For Mani as addressee, see perhaps T.Kellis �� Copt. 2B2; for his death, T.Kellis �� Copt. 2A1 

(and perhaps 2A4).
��		  T.Kellis �� Copt. 2A2, 4a, 6.
��		  T.Kellis �� Copt. 2A3, P.Kellis �� Gr. 97B.I.
��		  Coptic: T.Kellis �� Copt. 2A4; Greek: P.Kellis � Gr. 88; P.Kellis �� Gr. 91, 93(?), 94; P.Kellis �� 

Gr. 98.
��		  P.Kellis �� Gr. 93 is very fragmented, P.Kellis � Gr. 88 is a short invocation on a wooden 

board, and P.Kellis �� Gr. 94 is again a short text on a board, praising the Great Father of 
Lights (Gonis and Römer, �Ein Lobgesang�).
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This brings us to another practice, namely the intertextual use of Manichaean 
literature � the employment of Manichaean cues. By studying and copying 
religious books, literate members would have internalised typical Manichaean 
literary allusions and rhetorical devices, as we may well have seen some exam-
ples of in Chapter 5. It is explicitly on display in Makarios� P.Kellis � Copt. 19, 
where he uses a citation of the �Paraclete� in order to reinforce his message to 
Matthaios: �Now, be in worthy matters; just as the Paraclete has said: ¡The disci-
ple of righteousness is found with the fear of his teacher upon him even while 
he is far from him, like (a?) guardian¢� (ll.8�11).��� It is quite possible that such 
cues may have been derived from textual transmission. However, considering 
that the usage of cues extended to members who probably had a lower level of 
literacy than Makarios, such as Pamour ��� and Tekysis ���, we should consider 
other routes as well. In particular, we may look to communal practices � which 
also had important textual dimensions, as we shall see.

3.2	 Communal Worship: Almsgiving and Ritual Performance
While studying and copying books may have had important individual dimen-
sions, books were not only for one�s own, private contemplation. For one, there 
is evidence that books were communally held. Books certainly circulated 
widely among, and were widely available to, the laity. Makarios bade Maria � 
obtain the Great Epistles from �mother� Kyria �, by way of �daughter� Drousiane 
in P.Kellis � Copt. 19 (ll.73�74, 82�84), and the family�s literary network 
included ��gures such as Ouales, Pebo, and Pekos. Books were sent across long 
distances; requests are found for books to be sent from Kellis both to the Nile 
Valley (P.Kellis � Copt. 19, 20) and Hibis (P.Kellis ��� Copt. 111). Makarios� aside 
to Matthaios in P.Kellis � Copt. 19, that he had a �need� for Matthaios �to write 
books here�, indicates that there was demand from a wide circle of readers.

An explanation for this demand may well be that the religious aspect of 
book-copying by young members, discussed above, constituted a form of 
almsgiving to the Holy Church. This is known to have been part of the religious 
obligations of lay Manichaeans in Turfan, where copying books on behalf of 
the �religion� is indeed described as almsgiving.��� It is supported by the con-
texts in which the requests for Psais ����s writings occur. The ��gure of �father� 
Pebo/Pabo in P.Kellis ��� Copt. 111 may be identi��able as an Elect presbyter, as 

���	 For this reconstruction, see Gardner, �A Letter from the Teacher�, 321 n.7. For another cita-
tion, see perhaps the letter of Ammon, as noted in P.Kellis V, 233�34.

���	 See the discussion in Section 4, n.117, below, and Andrea Piras, �The Writing Hearer: A 
Suggested Restoration of M 101d�, in Zur lichten Heimat. Studien zu Manichäismus, Iranistik 
und Zentralasienkunde im Gedenken an Werner Sundermann (Wiesbaden: Harrasowitz, 
2017).
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Auditors did not shy away from central and particular Manichaean doctrines, 
we may well imagine that they functioned to introduce them to such ideas, and 
allowed the Auditors to appropriate them as part of their Manichaean identity. 
However, it might be argued that mere references to myths and beliefs in litur-
gical settings would not necessarily have functioned to impart knowledge of 
them to a wider audience, far less internalise �beliefs�. BeDuhn, in his work on 
the ritual meal, cites a study of ritual language indicating that such utterances 
do not function primarily as communicative acts for disseminating stories or  
teachings.��� Nor does ritual depend upon members understanding the �under-
lying� doctrines. Manichaean authorities may not even have intended them to 
have such a function: allusions to the �mysteries� could have been aimed at the 
Elect, who would know their true signi��cance, congruent with the depiction of 
Elect as guardians of a �Manichaean world�.���

Yet, there are to my mind good reasons to think that it often functioned to 
facilitate lay appropriation of distinct Manichaean ideas. For one, Manichaean 
authorities did make a concerted and conscious e�fort to promote knowl-
edge of their cosmology through the liturgy. Gardner has noted the frequency 
with which lists of emanations occur in Manichaean psalms, indicating  

���	 BeDuhn, The Manichaean Body, 241.
���	 It has similarly been suggested that Auditors were barred from reading or handling Mani�s 

books. Claudia Leurini, for instance, has argued that Mani�s script was reserved for reli-
gious books in order to make them inaccessible. As evidence she refers to Augustine, who 
according to Kevin Coyle gained deep knowledge of Manichaeism only after having con-
��scated books as a Christian bishop. She also cites a line from a series of parables found in 
a codex containing the Book of Giants at Turfan: �the Hearer that copies a book, is like unto 
a sick man£��. In her view, it implies that Auditors were forbidden to �look at [Manichaean 
texts], to read them and they seem even to be prevented from copying them�, Leurini, The 
Manichaean Church, 85. So also Lim, �nomen manichaeorum�, 155; and see Kevin Coyle, 
�What Did Augustine Know About Manichaeism When He Wrote his Two Treatises De 
Moribus?�, in Manichaeism and its Legacy (Leiden: Brill, 2009). However, Johannes van 
Oort has convincingly shown that Augustine acquired most of his knowledge already dur-
ing his time as an Auditor, at least in part through his own readings, contesting Coyle�s 
interpretation. Van Oort adduces several passages that show Augustine reading �books of 
Mani� (�Young Augustine�, 450�56). Moreover, the line Leurini cites from the parable of the 
writing Auditor does not end there (although the ��nal words are lost); it is, in fact, part of 
a string of metaphors concerning positive activities that Auditors were requested to do for 
the Church, and that lifts them out of their lowly state. So for instance, in the same text we 
��nd that: �The Hearer who gives alms to the Elect, is like unto a poor man that presents his 
daughter to the king; he reaches a position of great honour�, Walter B. Henning, �The Book 
of the Giants�, Bulletin of the School of Oriental and African Studies 11, no. 1 (1943): 63�64. 
More recently, see Piras, �The Writing Hearer�, 528�29.

Håkon Fiane Teigen - 978-90-04-45977-9
Downloaded from Brill.com11/27/2022 03:32:34PM

via free access















������������� �������

internal Elect discipline and authority was maintained. These two issues were 
related, as the arguments of Lim concerning the North African church organi-
sation indicate (see Chapter 1), but we postpone the latter to the next chapter. 
Here, we examine the former: the bonds between Auditors and Elect at Kellis.

Scholarship of Manichaeism has generally taken this relationship to have 
been located within small, intimate �cells�, �each comprising a handful of Electi 
with their devoted Hearers�.� Such cells have also been considered primarily 
domestic, with small gatherings of Auditors waiting upon visiting Elect in 
their homes, in strong contrast to the communal worship dominant in Turfan. 
This view has lent Manichaeism in the Roman Empire an aura of secrecy. Lane 
Fox, for instance, described the gatherings Augustine attended in these terms: 
�Every day, not before the late afternoon, members would meet in rooms in 
private houses, like �cells� in a mobile, secret group.�� The Kellis texts have been 
taken to support such a reconstruction. In his article on domestic Manichaean 
practice, BeDuhn used papyri from Kellis to illustrate the intimate relations 
fostered in Elect-Auditor cells.� The visit of Elect to lay homes, with the accom-
panying meal ritual, allowed the laity to become �active participants in a mys-
tery that served towards the liberation of their own souls, as well as the souls  
of all living beings. Angels literally ��lled the room where such a sacred meal  
was occurring, activating a portal between sacred and profane dimensions of 
reality.�� However, as we shall see below, a full account of the Kellis evidence 
shows that it primarily pertains to more mundane, and more institutionalised, 
aspects of Elect-Auditor interaction. It allows these Manichaean gatherings to 
shed some of the mystique.

Unfortunately, the papyri are not, as a rule, explicit in their depiction of such 
ties. Both religious practices and the presence of Elect in the documentary 
texts generally have to be established indirectly, a point to which we return. 
Furthermore, in order to consider whether or how practices ��t into a distinctly 
Manichaean framework, we have to put them in dialogue with other texts, and 
examine the way Manichaean traditions and the Kellis material can mutually 
illuminate each other. Such a synthetic approach has been challenged. Lim has  
argued that

�	 Lieu, �Precept and Practices�, 79.
�	 Robin Lane Fox, Augustine: Conversions and Confessions (London: Penguin Books, 2015; repr., 

2016), 121.
�	 BeDuhn, �Domestic Setting�, 260�f.
�	 Ibid., 263; followed by Baker-Brian, �Mass and Elite�, 166.
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arrived, and that he has forwarded (some of) its contents to lord [..]ryllos.�� 
He ends by saying that he prays for the two to remain helpful, and greets from 
various brethren, whose names are mostly lost (ll.38�39).

As in P.Kellis � Copt. 31, the author appears to be located at some distance 
from the recipients, and may primarily be familiar with them by way of their 
�good reputation�. As in P.Kellis � Copt. 32, he employs language of spiritual 
�fruits� to refer to the Auditors� good deeds: they are tied to pious donations to 
himself and his brethren, as seen in the sudden shifts from mundane gifts to 
higher, �spiritual� matters, and back to the discussion of a basket. Moreover, by 
his assertion that he and his companions will be ��lled by �fruits of the soul of 
the pious [�]� when they receive the gifts, it seems that the gifts are goods for 
consumption.�� We should probably understand P.Kellis ¦ Gr. 63 as a letter of 
thanks for alms, and alms, moreover, that the recipients would consume at a 
ritual meal. It is supported by the author�s ��nal assertion in the lines quoted: 
that he and his companions will make praise on behalf of the Auditors� �lumi-
nous soul�, i.e. the living soul that is puri��ed through the meals, �inasmuch as 
this is possible for us�.�� Their praise is linked to the �recompense� (i.e. salva-
tion) of the Auditors discussed in the next line, although he hastens to piously 
emphasise that, in the ��nal instance, full salvation is in the hands of the 
Paraclete.

Several of the same topoi are found here as in the two Coptic Father letters: 
the spiritual authority of the author, the importance of good deeds/reputation 
of the recipients, the spiritual recompense for their deeds, and not least a link 
between good deeds, salvation, and speci��c donations of goods to the author.

In these three letters, then, we ��nd Elect employing elaborate symbolic per-
formances to persuade or reassure the Auditors of their value to the Church. 
Such performances were not always necessary, however. Letter P.Kellis ¦ Gr. 67 
by Apa Lysimachos to Theognostos, which contains a request for a notebook, 
is much less elaborate: while the main letter body is lost, and Lysimachos does 
exhort Theognostos to mind his �sobriety� (¼ºªÀÁ®½¹½ Ü¬Ý¹[ªÕ°] À½° «ÞÔ½ß°, 

��		  Possibly [Ky]ryllos, but the spelling of Kyrillous with a second upsilon is to my knowl-
edge unattested. Could the name be [Be]ryllos? This name is found in papyri of the later 
Roman Empire (P.Oxy. à¦� 1679, Ë� àà�¦ 16581), ��ts the lacuna, and its associations with 
�light� and �radiance� ��ts nicely with the Manichaean context of this �lord�.

��		  This is especially the case if the word following ½Î¿ÎÀÎ½ÎÂªÎ×Î° at the start of line 24, which 
Worp transcribes as�� ØÎªÎº¬Î°,Î should be resolved as È«¬Øªºá° (�o�ferings�), a term often 
used for Manichaean alms-o�ferings in the Medinet Madi literature, giving: �(fruits) of the 
souls of the pious o�ferings� (my translation).

��		  For the argument that this likely refers to an after-meal prayer on behalf of the Auditors� 
souls, see below.
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ll.6�7), one may compare the comparatively curt introductory formula (ll.1�3) 
to those of the Father letters. This might be an indication of the less formal ties 
between him and Theognostos; the latter was closely connected to several of 
Lysimachos� associates, such as Ision and Philammon ¦¦, and presumably inti-
mately known to Lysimachos himself. Asking for alms could, in other words, 
be a more mundane a�fair, and so may not always be obvious in the letters.�� 
In contrast to the close ties between Lysimachos and Theognostos, the Elect 
authors of P.Kellis � Copt. 31 and P.Kellis ¦ Gr. 63 seem not to have been directly 
familiar with their recipients. Their rhetorical displays function to assert their 
religious credentials in the absence of pre-existing, direct ties. Another con-
text must, however, have occasioned the symbolic performance of the author 
of P.Kellis � Copt. 32, who had had prior contact with Eirene (see below). His 
eagerness to reassure her of the value of her deeds, and the scriptural allusions 
he employs to do so, may well stem from a perceived need to comfort her in the 
wake of sickness � or even religious doubt.

2.4	 Providing Alms
The above-considered letters not only tell us much about Elect requests, but 
can reveal much about the way Auditors were expected to arrange for dona-
tions. For one, it is clear that they were expected to contribute alms to unfa-
miliar Elect even across large distances, and so not only to supply their local 
itinerant. As pointed out above, the author of P.Kellis � Copt. 31 knew his recip-
ients by reputation, and likely had not previously had direct contact with the 
women in Kellis. However, he still assumed that they would be willing to send 
alms to him all the way over in the Nile Valley, by way of a �son� he sends to 
retrieve them (l.41). Similarly, the �father� in P.Kellis ¦ Gr. 63 emphasises the 
great extent of the reputation of Pausanias and Pisistratos in his letter, and his 
symbolic performance can be seen in light of a need to reassure them of the 
spiritual value of their gifts, despite a lack of prior familiarity.

While some, perhaps prominent, Elect could solicit alms from afar, others 
cultivated personal bonds. The Father in P.Kellis � Copt. 32 was acquainted 
with the recipient, Eirene: he ends a tripartite prayer for health in body, glad-
ness in soul, and joy in spirit with the phrase �until we see you (pl.) again� (l.24), 
and grieves over her sickness and rejoices in her recovery, of which he has been 

��		  However, Theognostos� religious role is admittedly somewhat uncertain: it could be that 
the curt performance is due to him in fact being a junior Elect. This would also make good 
sense of Lysimachos� comment regarding his sobriety. However, see the discussion above, 
Section 1.
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However, while it is a priori likely that Elect visits necessitated ceremo-
nial attention, and that Elect in practice would eat in the homes of Auditors 
when travelling, the Kellis evidence does not, as far as we can determine, pro-
vide any evidence for this. Instead, the texts left to us relate to supplies sent 
from Auditors in Kellis to Elect gathering elsewhere � and not only those that 
belonged to �their� local cell: some of the Elect were not familiar with the 
Auditors who furnished them with alms at all. Small, intimate alms ceremonies 
have presumably left less of an imprint in written documents than requests for 
larger quantities of goods over distances. Yet this also indicates that almsgiving 
had received a routinised, institutionalised form in fourth-century Egypt.

3	 Elect Services

Lay responsibilities are only half the story, however. The Elect, in return for 
meals and other gifts, undertook the arguably more important task, from their 
point of view, of caring for the Auditors� souls. Almsgiving was certainly a 
two-way transaction: by releasing the Light present in the food alms o�fered by 
the Auditors, the Elect helped their souls gain a share in salvation. But the Elect 
also assisted in a variety of other ways: they participated in ritual gatherings, 
o�fer prayers for their souls, provided instruction in religious knowledge, and 
perhaps other forms of ritual expertise, as we shall see below.

3.1	 Ritual Gatherings
Lay and Elect interaction was, in theory, facilitated by communal gatherings 
on a regular basis. In the eastern tradition, the laity were to attend the daily 
Elect meal gatherings, the occasion on which they delivered their alms o�fer-
ings, involving communal psalm singing and prayer. They were also exhorted 
to attend a weekly gathering, which seems to have been designated for 
Mondays.�� Here, too, both Elect and Auditors engaged in prayers and sing-
ing of psalms, as well as reading of scripture, fasting, and confession. There 
seems to have been ritualised interaction between Elect and Auditors on 
such occasions: keph. 122 (1 Ke 292.4�8) provides a mythical explanation for 
the �call� that the congregation would chant and the �answer� with which the 
Elect would respond during one (unspeci��ed) gathering. From the Homilies, 
we know that the Church had a �reader� (È«¬Ê«ãÀ¹Æ°): a minor church o���cial 
of the type found in the contemporary �Catholic� Church � although an Elect 
in the Manichaean Church, � whose readings were also attended by the laity.  

��		  See Puech, Sur le manicheisme, 96�97; BeDuhn, �Manichaean Weekly Confession�, 277�78.
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were not unusual.¡  Being able to harness the ritual powers of the Elect for 
more prosaic ends would provide an incentive for the Auditors to stay invested. 
For the Elect, producing magical formula would have been an e���cient way to 
provide the laity with �tangible� evidence for their religious competence.¡� This 
may have made the movement�s authorities less inclined to emphasise criti-
cism of such practices found in canonical texts.

However, it is important to sound a note of caution here: there is no evi-
dence that Ouales was, in fact, an Elect. Apart from his pious invocation of the 
Paraclete, he does not utilise elaborate cues, nor does he identify himself as a 
religious authority. The understanding of him as an Elect hinges on the pos-
sibly monastic setting for this letter. While the involvement of a �blessed one� 
indicates that the milieu that frames the incidence included Elect, it does not 
mean that he was one himself.

That many � if not most � Elect were expected to have some level of liter-
acy would at any rate have made them useful for the Auditors in a range of 
settings, in addition to that of copying magic. A more mundane Elect scribal 
service might be found in P.Kellis ¦ Gr. 48. Here, a certain Psekes guarantees for 
the release of a slave by Valerios, who explains his act by invoking his �excep-
tional Christianity� (å¼½ºÂÎªÅæ« ®[ºÃ]À¹Ã¬«¯¹ÆÎ ¹ÎªÎ°Î). Psekes is styled, in Worp�s 
reconstruction, �our most reverend father� (¬ÎÏÛ½[ÀÃµß]¹»¹ªÕ ¼¬¹º[Ù° çµÓ«]) 
(ll.9�10), and it is quite plausible that �(of the) monks� ([µª]«¬®ÎÓ«) should also 
be restored in relation to his introduction (ll.10�11). At the end of the docu-
ment, he is given the abbreviated title ¼º() (l.20), probably for presbyter. These 
factors seem to suggest that Psekes was a religious leader acting on behalf of 
monks. Worp notes, against the hypothesis that this was a Christian manumis-
sion in ecclesia, the bilateral character of the document and the absence of a 
bishop or other church representatives.¡� However, these objections would not 
hold much weight if the context is a Manichaean one, in which the presence 
of an Elect o���cial, acting on behalf of the monastic community, may well have 
been su���cient to secure its validity. If so, he might be identi��able with Psekes, 
author of P.Kellis �¦¦ Copt. 90, who is a candidate for Electhood based on his 
title �Apa�, use of elaborate (albeit not distinctively Manichaean) religious cues, 
and association with �our brother� Timotheos.¡� Thus, although the evidence is 

¤�		  E.g. P.Gascou 84, from House 4, and P.Gascou 87, from D/8. See Worp, �Miscellaneous New 
Papyri�.

¤�		  Perhaps such a continued role might further explain ��nds of protective magical incan-
tations in Aramaic, written in Manichaean script, found in Mesopotamia (dated ��fth�
seventh centuries). See Pedersen and Larsen, Manichaean Texts in Syriac, 5�8.

¤�		  P.Kellis I, 142.
¤�		  Since the manumission in P.Kellis ¦ Gr. 48 was given in letter format, Apa Psekes� long-term 

presence in the Nile Valley (per P.Kellis �¦¦ Copt. 90) does not prevent an identi��cation.
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The Manichaean Church: Elect Organisation

This chapter continues the investigation of Manichaean social institutions 
begun in the previous chapter. Whereas the focus there was on Elect-Auditor 
practices, we here turn our attention to Elect peer interaction. The dominant 
scholarly view of the Elect in the Roman Empire is that they largely constituted 
a disorganised body, characterised by absent institutions and weak cohesion, 
an interpretation that the present chapter seeks to challenge.

As we have seen, Manichaean communities have generally been taken as 
organised in intimate, domestic groups, or �cells�, in which Auditors received 
Elect in their houses. This organisation has been considered both a necessity 
and a liability to the movement. On the one hand, cells allowed for closely-knit 
groups between which itinerant Elect could move in relative safety. Thus, 
they provided a measure of protection against persecution. On the other, they 
have also been seen as weakening or excluding a church organisation. Jason 
D. BeDuhn has recently pointed out how adherents may have su�fered from 
being constrained to the private sphere, unable to perform public acts of wor-
ship to a���rm private self-de��nition.� A stronger dismissal was put forth by 
Peter Brown, who ascribed the decline of Manichaeism in part to Elect itin-
erancy: �Manichaeism was out of date�. It represents a more primitive strand 
of asceticism [than Christian monasticism]: it continued the radical isolation 
from the world, the obligatory vagrancy of its Syriac homeland.�� The combi-
nation of isolation and vagrancy led to the Elect being out-competed by the 
better-organised Christian monastic movement. This argument has been more 
fully articulated by Richard Lim with regards to Manichaeans in the Latin west. 
The Elect regime itself, he maintains, was not conductive to the organisation 
of a �Church�:

 	 BeDuhn, �Domestic Setting�, 270�71.
­	 Brown, �Di�fusion of Manichaeism�, 101�2. Similarly, Baker-Brian describes the Elect-Auditor 

relations thus: �Hearers� residences likely served as way-stations for the Elect who, under the 
guidance of their ordinances, became rootless wanderers, moving between di�ferent loca-
tions in the performance of their duties.� Baker-Brian, Manichaeism, 130. At the same time, 
he maintains that they had a strong communal ethos, that �the self-identity of Manichaeans 
as an exceptional ecclesia lay in the collective expression of its commitment to the teachings 
of Mani, and to the sancti��cation of his memory� Ibid., 131. However, he does not o�fer an 
opinion as to how such a self-identity was maintained.
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list of journeys made by every other well-documented Elect.�� Their travels 
took place both within the Oasis (in P.Kellis £ Copt. 32 and the Petros letters) 
and up and down the Nile Valley (in the case of the Teacher). Lysimachos may 
have remained in Antinoopolis, at least for a while, but in general the material 
depicts a highly mobile group of Elect.

It is likely that this should be attributed to the norm of itinerancy. Admittedly, 
it is never made explicit that the Elect are �wanderers� in or �strangers� to the 
world � although Tehat�s mention of �these strangers� in P.Kellis £ Copt. 43 
would, if referring to Elect, re��ect this idea, as tentatively broached in the pre-
vious chapter. The continuous journeys of the Teacher and Piene should cer-
tainly be interpreted in light of itinerancy, and those of the other Elect suggest 
that this was a practice generally ascribed to. The question remains, rather, 
how such behavioural patterns a�fected their ability to organise. �Itinerant� is 
often set in opposition to �organisation�.�� As we saw, Elect itinerancy has been 
taken to cause weakened group-cohesiveness and organisation. Individual 
Elect, staying with their own circles of Auditors, would be free from pressure 
to conform to institutional discipline. The lack of mechanisms for peer rein-
forcement would leave the Church vulnerable to fragmentation. Against this 
hypothesis, however it is argued here that Elect mobility should rather be seen 
as part of the e�fort of Church authorities to maintain and strengthen group 
cohesiveness.

First, the documented travels largely take place within the framework of 
communal activity. A particularly important function may have been to 
mediate between lay and Elect groups in relation to alms. Thus, in P.Kellis 
£ Copt. 32, the Father travels in order to oversee Eirene�s textile work and 
cater to her spiritual needs; in P.Kellis £¤¤ Copt. 58, Saren met with Horion 

 �		  Lysimachos occasionally took to the road, per P.Kellis £¤¤ Copt. 82; and perhaps even 
made it all the way to Kellis, which could be restored in P.Kellis £ Copt. 30. �Our brother� 
Ision certainly made this journey in P.Kellis £¤¤ Copt. 80. The �Father in Egypt� mentions 
a trip he made in P.Kellis £ Copt. 31 (l.34), and the Father who wrote P.Kellis £ Copt. 32 
travelled between his own location and Eirene (and both mention agents on the road, an 
�our brother� in P.Kellis £ Copt. 32 and a �my son� P.Kellis £ Copt. 31, who could, perhaps, 
be Elect). Saren the presbyter informed Horion that he was about to travel in P.Kellis £¤¤ 
Copt. 58. �Our brother� Petros is depicted as on the road in every Petros letter in which 
he appears, travelling back and forth between the �mother� and �son�, together with �our 
brother� Timotheos in P.Kellis £ Copt. 39. Ouales speci��cally requested a �blessed one� to 
be entrusted with texts in order to carry them from Psais ¤¤¤ to him in P.Kellis £ Copt. 35.

 �		  As implicit in the Weberian concept of �wandering charismatics� and widely assumed. 
For a criticism of Theissen�s and later scholarly use of this concept, however, see 
Jonathan A. Draper, �Weber, Theissen, and �Wandering Charismatics� in the Didache�, 
Journal of Early Christian Studies 6, no. 4 (1998).
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well as on the order of cosmic Light divinities.�� The o���cials were ordained 
by a �laying on of hands� (¿«¸¬³¦³¨±¶) by superiors, as for instance evinced by  
keph. 9 of the Berlin Kephalaia.

As to their practical tasks and functions, the sources are not explicit, but 
some information can be gleaned. The leadership had an important role in 
supervising groups and disciplining Elect. In the �Sickness letter� found at 
Kellis, Mani asks to be informed of disbelieving subordinates, writing: �And any 
presbyter whom you�� and he does not take from you my teaching: Write to 
me and tell me who or where he is, so that I myself will know him� (P.Kellis £¤  
Copt. 53,81.2�6). Several passages from the Medinet Madi indicate that, at 
the time of their authorship, the entire leadership was to gather in order to 
deal with Elect discipline. This is the case in keph. 38, which depicts the four 
grades of o���cials gathering in order to counsel an errant Elect and prevent 
his defection (1 Ke. 97.30�98.3). Such a �corrective� gathering is also described 
in keph. 149, where a sinning Elect is brought into the midst of the church  
(1 Ke. 360.17�20). The ��nal decision to punish Elect may have resided with 
higher o���cials, at least at the time of Mani: a passage from his �Sickness letter� 
(quoted in Chapter 7) implies that it was speci��cally in the Teacher�s power 
to �divest� Elect of their ministry, based on reports he obtained from other 
Elect (P.Kellis £¤ Copt. 53,61.12�16). It is no wonder that the circulation of false 
rumour and slander was considered a grave sin by Manichaean authorities, as 
made explicit in several Medinet Madi texts.��

One o���ce that has been of particular interest is that of presbyter. The most 
frequently used term for this o���ce in Iranian texts is m�ns�r�r, �house-master�, 
and in the Chinese Compendium this title is glossed as �masters of the halls 
of law�.�� Presbyters have therefore often been linked to the leadership of 
Manichaean monasteries in the east. In the ��� (e.g. 89.9�10), Mani�s father 
Pattik is titled ³½µ³¾«°ªÀ¦Á´, �house-master�, which literally corresponds to �Â 
m�ns�r�r. It has been argued that this term may re��ect the terminology of 
the �Elchasaite� community, rather than that of the Manichaean author(s) of 
the ���.�� Yet it seems unlikely that the usage of m�ns�r�r in Iranian sources 

­�		  A theological explanation for these numbers has now been found in a passage attributed 
to Mani in the Dublin Kephalaia. See Jason D. BeDuhn, �Parallels between Coptic and 
Iranian Kephalaia: Goundesh and the King of Touran�, in Mani at the Court of the Persian 
Kings, ed. Iain Gardner, Jason D. BeDuhn, and Paul Dilley (Leiden: Brill, 2015), 69�70.

­�		  See, in particular, the ÃÄÅ (Hom. 30.6�15) and keph. 73 (1 Ke. 179.30�180.18).
­�		  It may be added that, in Iranian texts, presbyters are often described as a �treasur-

ers�, although it is not clear in what sense this epithet is to be understood. Leurini, The 
Manichaean Church, 219.

­�		  John C. Reeves, �The �Elchasaite� Sanhedrin of the Cologne Mani Codex in Light of Second 
Temple Jewish Sectarian Sources�, Journal of Jewish Studies 42 (1991): 68�91.
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books and fasting, but not (comfortable) facilities for living.�� Meals were 
presumably taken in the room for fasting and preaching. A text in Uighur 
Turkic describes monasteries as �the healing place (ota��l�k) of the element 
gods�: i.e. the place where Light Elements were puri��ed and released through 
the Elect ritual meal.�� Much uncertainty regarding monastic buildings has 
revolved around whether Manichaean �monasteries� were intended as com-
munal living spaces. The most frequently used term for �monastery� in the 
east, �Â m�n�st�n, had the original sense �house, home, dwelling-place�.�� 
The passage in Uighur Turkic mentioned above also speaks of monasteries as 
�resting places�,�� and the Parthian term �r�m, �rest, resting place�, was used 
for �monastery� in Parthian texts alongside m�nist�n.�� �Rest� was tied to the 
healing of the Light Elements, but monasteries could be �places of rest� and 
�healing� in a more literal sense: the Compendium prescribed a room for the 
treatment of sick monks.�� However, there are good reasons to think that 
monasteries were intended mainly for religious works and gatherings, not 
sleeping. The passage from the Compendium only includes room for sick 
monks, and is explicit in that the monastery should not include separate liv-
ing quarters. The Iranian evidence suggests that the Elect were generally to 
abstain from extended stays in monasteries.�� In a recently published �Â  

� 		  See also Lyndon A. Arden-Wong, �Some Thoughts on Manichaean Architecture and its 
Applications in the Eastern Uighur Khaganate�, in Between Rome and China: History, 
Religions and Material Culture of the Silk Road, ed. Samuel N. C. Lieu and Gunnar 
Mikkelsen (Turnhout: Brepols, 2016), 181�254.

�­		  T ¤¤ D. 171R.26�37; see BeDuhn, The Manichaean Body, 183�84.
��		  Bo Utas, �Manistan and Xanaqah�, in Papers in Honour of Professor Mary Boyce, ed. A. D. H.  

Bivar, Acta Iranica (Leiden: Brill, 1985), 657. For the possible theological signi��cance of 
this term as �dwelling of the Light-Mind�, see Sundermann, �Studien III�, 71�72.

��		  The term is ornangusi, from ornan-, �to place or install oneself, to be placed or installed�, 
which Zieme translates Siedlungsorte. Peter Zieme, �MÌnÍstÌn, ÎKloster� und man-
ichäische Kolophone�, in Zur lichten Heimat: Studien zu Manichäismus, Iranistik und 
Zentralasienkunde im Gedenken an Werner Sundermann., ed. Team Turfanforschung 
(Wiesbaden: Harrassowitz, 2017), 742).

��		  Utas, �Manistan and Xanaqah�, 663. It appears for instance in the Parthian hymn-cycle, 
Huyidagm�n, which employs both �r�m and m�nist�n. See M 625Ïv l.6a, in Tsui Chi, �Mo 
Ni Chiao Hsia Pu Tsan �The Lower (Second?) Section of the Manichæan Hymns��, Bulletin 
of the School of Oriental and African Studies 11, no. 1 (1943): 218.

��		  Perhaps spiritual sicknesses, such as isolation, as well as physical ones, such as that 
described by a doubting Elect in keph. 86. Paul Pelliot suggested that the notion of 
spiritual trouble and doubt as �sickness� could go back to a speci��c Epistle of Mani no. 
67 in al-Nadim�s list, entitled �The healthy and the sick�. Pelliot and Chavannes, �Un traité 
manichéen�, 134 (10) n.1; see Dodge, The Fihrist, ¤¤, 801.

��		  See Zieme, �MÌnÍstÌn�, 749. See also the conclusion of Utas, �Manistan and Xanaqah�, 664.
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3.2	 Augustine
The testimony of Augustine has been taken to show that �monasteries� were 
a novelty among Manichaean Elect, at least in Roman North Africa. This 
is usually seen as demonstrated by an episode in Rome, described in De  
moribus. Augustine narrates how a wealthy Auditor (who is later revealed to be 
Constantius, a later �Catholic� convert)�� often had to defend the morals of the 
Elect in discussions, as they were criticised for their practice; they �lived here 
and there as vagabonds in a very wicked manner�, and so he decided to gather 
them into his home. Although he was ��rst rebu�fed by the Manichaean bishops 
in Rome, he found a rustic, unlearned bishop who agreed to participate in the 
project. Augustine relates how the Elect ��rst gathered in the house, although 
many subsequently left:

The bishop praised him and agreed. He chose to be the ��rst to live in 
his house. After he did this, all of the Elect who could be found in Rome 
assembled there. When the rule of life from the letter of Mani was pro-
posed, many found it intolerable and left. But out of shame, nonetheless, 
more than a few remained.��

The project did not end well. Quarrels erupted between the remaining Elect, 
with several making accusations against Constantius and claiming that they 
could not endure the rules, to which he replied that they should either over-
hold all the commandments or none. The project collapsed when the bishop 
was disgraced: it was revealed that he had food brought to him in private, paid 
for from a private purse. Augustine retold this story in his polemic against 
bishop Faustus, while attacking the Elect lifestyle:

Faustus went so far as to dare to say that you do not carry money in your 
wallet. We would not criticize this in your case if it were not that you pro-
fess one thing and live in another way. Or did he perhaps speak the truth 
that you do not carry money in your wallet, though you have gold in chests 
and bags? There is still living that Constantius, who is now our brother as 
a Catholic Christian. He gathered many of you together in Rome into his 
house in order to carry out the commandments of Mani� � And when 
your weakness caved in under these commandments, you were scattered, 
each on his own path. Hence, those who wanted to persevere in them 

� 		  C. Faust. 5.5, see below.
�­		  De mor. 2.20.74, trans. Teske, The Manichaean Debate, 102.
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I have chosen you, the good election, the holy church that I was sent to 
from the Father. I have sown the seed of life. I have [�] from east to west 
[�] my hope has gone toward the sunrise of the world, and every inhab-
ited part; to the clime of the north, and the [�] Not one among the apos-
tles did ever do these things [� my hope] will remain in the world until 
[the return of Jesus in judgement, and he will place my] church on the 
right side [and the evildoers] on the left.���

The same work contains another frequently cited chapter, listing ten reasons 
why Mani�s Church is superior to all others. The ��rst justi��cation reads: �In this 
��rst matter my church surpasses the ��rst churches: Because the ��rst churches 
were chosen according to place, according to city. My church, mine: It is pro-
vided for it to go out from all cities, and its good news attains every country�.��� 
An �international� outlook was of primary importance to the early Manichaean 
Church, also the one operating in Egypt. At the same time, we do not know 
whether any of the adherents in Kellis ever read or heard these words, or 
exactly how far they thought their �Church� reached. Conversely, a worldwide 
�imagined community� is certainly not dependent on the existence of an actual 
organisation seeking to maintain such contact in practice.

Yet, there is evidence that the Manichaeans worked to maintain trans- 
regional contact well beyond the initial missionary e�forts, even if it did not 
attain every country. Manichaean texts from Turfan provide evidence for main-
tenance of trans-regional ties eastwards. From the early period, a letter from 
a church o���cial (perhaps the archegos Sisinnios), located in Mesopotamia, 
to one of Mani�s disciples located in Merv (Mary in today�s Turkmenistan), 
Mar Ammo, shows close contact between the �central� Church and its travel-
ling missionaries in the late third century.��� Contact between the hierarchy in 
Mesopotamia and the churches established in Central Asia continued, although 
later �tainted� by schism, and is found in sources as late as the ninth century.���  

 ¢�	 1 Ke. 15.24�16.17, trans. Gardner and Lieu, Manichaean Texts, 2.
 ¢¡	 1 Ke. 371.15�20, trans. ibid., 266.
  ¢	 Asmussen, Manichaean Literature, 23�24.
   	 A Mesopotamian dominance in the early Church was asserted by the appointment of 

Sisinnios of Kashkar (on the Tigris River) as the ��rst archegos; see Michel Tardieu, �La 
nisba de Sisinnios�, Altorientalische Forschungen 18, no. 1 (1991). Mesopotamia long 
retained primacy. Al-Nadim describes a schism that occurred in the late sixth century 
between Mesopotamian leaders and Central Asian (d�n�war�ya) Manichaeans over the 
location of the archegos: according to established Manichaean tradition, as related by 
al-Nadim, the archegos had to be located in Mesopotamia (Dodge, The Fihrist, ¤¤, 792). A 
reconciliation was arranged in the seventh century, but a new division occurred shortly 
after. The practical role of the central leadership is unknown. It could not have asserted 
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a more direct route to Mesopotamia.��� As for the Latin west, Augustine clearly 
implies that contact between Manichaeans in Rome and Carthage was a 
mundane a�fair.��� Faustus and the other African Elect visible in Augustine�s 
writings were highly mobile and, as argued above, reasonably well organised. 
Augustine himself utilised Manichaean ties when he moved from Carthage to 
Milano, as is often remarked. He may even provide evidence for an adherent 
from the Greek east who became active in the Latin sphere.���

This should su���ce to show how series of partly overlapping local and 
regional clusters of lay adherents, paired with Elect practices, provided a 
day-to-day environment that could have facilitated long-distance contact, 
following the model of Mediterranean connectivity suggested by Horden and 
Purcell.��� In the case of Manichaeism, connectivity received impetus from 
Manichaean authorities who actively promoted long-distance contact, and 
whose itinerant regime was highly conductive to maintaining it. Higher Elect 
o���cials may even have been tasked with managing longer lines of communica-
tions: it seems unlikely to be a coincidence that the �Great Teacher� frequented 
the route all the way from Antinoopolis to Alexandria, and even taught Latin 
himself, or that bishop Faustus spent so many years away from Carthage.

We should certainly not imagine that the Teacher(s) in Egypt regularly 
received orders from leaders in Mesopotamia, or that the latter planned mis-
sions or imposed doctrinal interpretations from afar. As a voluntary organisa-
tion in an increasingly tense environment, there were limits to how e�fective 
such links could be. Only a few groups or individuals would have traversed 
the entire distance between, for instance, Egypt and Mesopotamia, and the 
connectivity of the networks operating there was presumably not very high. 
But even occasional contact can serve to socialise distant groups into a shared 
cultural ��eld, through what Granovetter has termed �weak tie di�fusion�.��� Low 
intensity contact between di�ferent regions, with corresponding di�fusion of 

 ­�	 Settlements such as Qana (Oman), Sumhuram/Khor Rori (Yemen), and sites on Socotra 
were important hubs that linked Egypt and the regions of the Persian Gulf into late antiq-
uity. Eivind Seland, �Archaeology of Trade in the Western Indian Ocean, 300 BC to 700 
AD�, Journal of Archaeological Research 22 (2014), 367�402.

 ­�	 See, for instance, De mor. 2.20.75.
 ­�	 When still a Manichaean, Augustine came to admire a Syrian-born rhetorician named 

Hierius, who had taught himself Latin and whose works circulated among Augustine�s 
friends (Conf. 4.14.21). This Hierius may well have been a Manichaean, based on his rep-
utation in the circles that Augustine frequented as well as on the nature of the work that 
Augustine dedicated to him, as suggested by Brown, �Di�fusion of Manichaeism�, 97.

 ­�	 See Horden and Purcell, The Corrupting Sea, esp. Ch. 5.
 ­�	 See, in particular, Granovetter, �Weak Ties Revisited�, 215�16.

Håkon Fiane Teigen - 978-90-04-45977-9
Downloaded from Brill.com11/27/2022 03:32:34PM

via free access







�
����� ­����

1	 Manichaean Identity and ‘Manichaeism’

Let us now turn to the central issue that arose from the letter of Horion. As 
we have seen, recent scholarship has used the Christian aspects of the Kellis 
material to support the argument that Manichaean laity considered their a���l-
iation as a form of higher �Christianity�, supported by an assumption that the 
Auditors at Kellis mainly engaged with the Christian elements of Mani�s teach-
ings. The implications appear to be that the Elect either consciously withheld 
more �Manichaean� aspects from the laity, or that the laity were uninterested 
in them.� At the same time, it has been proposed that Mani�s original Church 
was essentially a Christian movement, which developed and solidi��ed into a 
separate �Manichaeism� through the work of later church authorities.� On this 
view, the primarily Christian identity of the Kellis laity represents a more orig-
inal strain, one which church authorities presumably strove to replace with a 
more �Manichaean� identity.

Neither proposition is satisfactory. Roman Manichaeans certainly saw 
themselves as in some sense �Christian�, but �Christian� as conceptualised by 
Mani and his early followers. In terms of �belief �, this involved an original battle 
between Light and Darkness, a series of gods that emanated from the primeval 
Light, a world soul partitioned and imprisoned in matter through transmigra-
tion, and the puri��cation of Light through natural and metabolic processes, 
buttressed by the revelations and authority of Mani. In terms of practice, it 
involved a variety of self-techniques (such as daily prayers), communal ritu-
als, and mutual cooperation between Elect and Auditors. In the course of this 
study, we have seen that while their knowledge was certainly not as thorough 
as that of the Elect, distinctly Manichaean ideas and practices were appropri-
ated by the fourth-century laity in Kellis. They should not be seen as practicing 
a form of �Christianity� opposed to an Elect �Manichaeism�.

Nor does it seem that it was primarily later Manichaean authorities  
who consciously made the notion of �Manichaeism� in an attempt to distance 
themselves from �Christianity�. On the one hand, the term �Manichaean� was 
not a prerequisite for the development of what we, in scholarly parlance, term 
a Manichaean identity. The term �Manichaean� has, in fact, not been found 

�	 So for instance P.Kellis II, ix�x; Nongbri, Before Religion, 72.
�	 Thus Pedersen, �Manichaean Self-Designations�, 193.
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emphasise �individual innovations, variations, manipulations, or deviances.��  
David Frankfurter, while repeatedly pointing out the co-dependence between 
lay expressions and authoritative institutions,� nonetheless focuses almost 
exclusively on creative appropriation of such institutions, paying little atten-
tion to the processes that gave rise to their �authority� in the ��rst place.� Mattias 
Brand similarly points out the inadequacy of the con��ict model of lay contra 
institutional religion, but concludes that religious identity was chie��y impor-
tant for the Elect and only had limited relevance to the everyday life of lay 
adherents at Kellis.�

As we have seen in the course of this study, this does not properly capture 
the life of the community there. The evidence rather suggests lay people who 
actively appropriated and expressed shared Manichaean identity in their 
day-to-day lives. Appropriation entailed a large degree of reproduction of prac-
tices drawn from authoritative traditions: practices such as church readings, 
psalm singing, individual prayer, book copying, and almsgiving to the Elect. 
Elect authorities made great e�forts to assist in this reproduction by main-
taining close ties to the laity, through religious services and frequent visits. Of 
course, it should not be taken to mean that Manichaean identity superseded or 
replaced all other identities. The inhabitants of House 1�3 probably considered 
�religion� to be irrelevant in many settings, de-emphasised or disregarded norms 
and ideas when it suited them, produced idiosyncratic takes on Manichaean 
institutions, and at times came to blows with the Elect. Communal institu-
tions would have had to adapt to circumstances, and at times been neglected 
or even collapsed, whether because of external pressure or internal factors. Yet, 
for the most part, the modes of identi��cation and practices that we do ��nd at 
Kellis agree well with what we know from �canonical� Manichaean texts. The 
fact that identities are, to some extent, situational and ��uid should not there-
fore lead us to exclude a degree of continuity in the maintenance of group 
boundaries, or to consider religious norms and ideas as inherently irrelevant 
to � or, as has often been the case for Manichaeism, incompatible with � the 
laity�s mundane world.

�	 Erik Rebillard and Jörg Rüpke, �Introduction�, in Group Identity and Religious Individuality in 
Late Antiquity (Washington, DC: Catholic University of America Press, 2015), 6.

�	 See e.g. Frankfurter, Christianizing Egypt, 52.
�	 As noted in a recent review by the anthropologist Candace Lukasik (�Christianizing Egypt: 

Syncretism and Local Worlds in Late Antiquity�, Political Theology 19, no. 6 (2018), 545).
�	 Brand, �Manichaeans of Kellis� 337�45.
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the number was somewhere between 20�60.�� Specialised cultic associations 
could be based in households or centred on households of wealthy benefac-
tors. Widely shared functions included organising communal meals and cultic 
observance, and funerals for members.�� Members contributed to ��nancing 
these activities, elected and/or served as o���cials, and participated in commu-
nal gatherings. Their meetings could be held in public spaces, in the houses of 
wealthy patrons, or in buildings owned by the association as an entity.�� They 
involved banqueting, but also prayers and in some groups speeches about 
the divine.�� Associations often sought to regulate social behaviour among its 
members, rewarding generous members with statues or honori��c inscriptions, 
and imposing punishments such as shaming inscriptions, ��nes, or expulsion 
for breaches of good conduct.��

This short sketch should su���ce to show some broad similarities between vol-
untary associations and the Manichaean community discernible in the Kellis 
material. It lacked some features, such as membership lists, but shared in most 
others, such as mechanisms for collecting and distributing resources, commu-
nal spaces, o���cial supervision, and norms to regulate group relations. But it 
also evinces traits that were previously uncommon or marginal: communal 
textual practices, frequent and regular (in theory, daily) communal meetings, 
mobile o���cials with institutionalised, trans-local ties, and strong concerns 
for internal conformity (even if, as is often pointed out, never achieving this 
unattainable ideal in practice).�� There may exist earlier parallels, for instance 

��		  John S. Kloppenborg, �Membership Practices in Pauline Christ Groups�, Early Christianity 
4, no. 2 (2013).

��		  Harland, Associations, 28.
��		  Ibid., 53�56; for the spread of associations as evinced by the expansion or acquisition 

of buildings, see Richard S. Ascough, ��A Place to Stand, a Place to Grow�: Architectural 
and Epigraphic Evidence for Expansion in Greco-Roman Associations�, in Identity and 
Interaction in the Ancient Mediterranean: Jews, Christians and Others. Festschrift for 
Stephen G. Wilson, ed. Zeba Crook and Philip Harland (She���eld: She���eld Phoenix Press, 
2007). For the assembly place of an early �Christ group�, see David G. Horrel, �Domestic 
Space and Christian Meetings at Corinth: Imagining New Contexts and the Buildings East 
of the Theatre�, New Testament Studies 50 (2004).

��		  See ¡¢ ¡¡² 1368 = £¢¤¥ 7 (l.115).
��		  Kloppenborg, �Membership Practices�, 195�202; Venticinque, �Family A�fairs�, 280�88.
��		  So, while textual practices may have played a role in Graeco-Roman associations (Richard 

Last, ��Communities That Write�: Christ-Groups, Associations, and Gospel Communities�, 
New Testament Studies 58, no. 2 (2012)), one should compare the distinct Christian book 
culture that emerged in the third and fourth century. See Lane Fox, �Literacy and Power�; 
Walter Burkert, Ancient Mystery Cults (Cambridge, Mass.: Harvard University Press, 1987), 
70�72. For concerns for conformity, contrast the use of inscriptions to honour or shame 
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among Jewish groups, or philosophical schools such as the Epicureans.�� The 
Manichaeans� own institutions were certainly assembled from a range of dif-
ferent in��uences.�� Rather than �innovation� per se, what characterised the 
late antique shift in religion is perhaps better described as the assemblage of 
�packages� of institutionalised practices, integrated into and disseminated by 
new religious organisations. Such organisations are not least exempli��ed by 
the �mainstream� Christian Church, which developed partly in parallel with the 

members with the level of scrutiny discussed in Chapter 9 (Section 2), and see the use 
of confession discussed in BeDuhn, �Manichaean Weekly Confession�. Confession is not 
documented at Kellis, but mention of it occurs in Psalm 222, a psalm partly preserved 
in T.Kellis ¡¡ Copt. 4a. Some evidence for trans-local ties, mostly informal, can be found 
for associations, but it is very sparse. See Richard S. Ascough, �Translocal Relationships 
among Volunatry Associations and Early Christianity�, Journal of Early Christian Studies 
5, no. 2 (1997).

��		  Richard S. Ascough, �Greco-Roman Philosophic, Religious, and Voluntary Associations� 
in Community Formation in the Early Church and in the Church Today, ed. Richard N.  
Longnecker (Peabody: Hendrickson, 2002), 7�8.

��		  Its structure clearly drew on a variety of sources, both for the hierarchy and for the 
Elect-Auditor division. The Marcionite community has been suggested as a central medi-
ator of Christian in��uence, and an inspiration for its bipartite division and use of �bishops� 
(e.g. Puech, Sur le manicheisme, 253�54; Lieu, Manichaeism in the Roman Empire, 32�37). 
But Manichaean �cosmic� concerns have also been suggested: Tardieu (Manichaeism, 59) 
pointed to a possible astrological aspect to the division 12 Teachers, 72 bishops, and 360 
presbyters (the latter number found in the eastern tradition), an argument that has been 
more fully developed by Leurini, who links it to Manichaean divinities (�The Manichaean 
Church between Earth and Paradise�, in New Light on Manichaeism, ed. Jason D. BeDuhn 
(Leiden: Brill, 2009); The Manichaean Church, 91�157). Both interpretations now receive 
support from the Dublin Kephalaia, which contains a chapter where Mani is asked by 
Gundesh, a sage, to explain the structure of the community (speci��cally, the institution 
of 12 Teachers and 72 bishops). BeDuhn notes: �Mani connects these ranks both with the 
two groups of disciples that Jesus selected (in Luke and the Diatessaron), and with hier-
archies of angels.� BeDuhn, �Parallels�, 70. The �Elchasaite� sect of Mani�s youth (or simi-
lar groups of �baptists�) was also a source of in��uence. The Abbasid historian al-Ma�s¦d§ 
claimed that �the Christians took some of these (ecclesiastical) o���ces from the ¨ªbians; 
the Manichaeans did (likewise) with that of �priest,� �deacon,� and the rest, although 
not those of the �electi,� �auditores,� etc.� Reeves, Prolegomena, 208; see also Koenen, 
�Manichäische Klöster�, 99�100; Reeves, �The �Elchasaite� Sanhedrin�; Stanley F. Jones, 
�The Book of Elchasai in its Relevance for Manichaean Institutions�, ���� 16 (2004). The 
leadership structure found in some Qumran texts has been considered the closest parallel 
for the early Christian church structure as well, providing perhaps a common source for 
Christians and Manichaeans (Lane Fox, Pagans and Christians, 495). There are good rea-
sons to see the main feature, Mani�s division between �Elect� and �Auditor�, as in��uenced 
by Indian traditions, either by way of writers like Bardaisan or by his own encounters with 
Indian ascetics, as seen in the particular way the role of the Elect was developed. See Deeg 
and Gardner, �The Case of Jainism�; Dilley, �Mani�s Wisdom�, 50.
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Elect was dependent on the laity�s voluntary appropriation of their insti-
tutions: they had no mechanisms for imposing almsgiving, prayer, confes-
sion, or belief in Light Souls. The laity themselves must have found appeal 
in what these institutions o�fered: new forms of individual and communal 
self-practices, new techniques for gaining access to divine power, and partic-
ipation in wider social networks with a shared sense of identity. And while 
Frankfurter is correct in pointing out that local appropriation would often be 
driven by local concerns,�� we should not underestimate the dialectical rela-
tionship through which institutions could shape the way such concerns were  
conceived of.

Certainly, there were limits to their ability to shape identities and practices, 
as has previously been discussed. We should be careful not to mistake the 
�Manichaean Church� of Egypt for a bounded or ��nished entity, an identical 
copy of the �mother church� in Mesopotamia. The spread of religious move-
ments always involves processes of �interpretation, localisation, and indige-
nisation�, to borrow a phrase from Frankfurter.�� Re-making �Manichaeism� 
in a Roman, in an Egyptian, or in an Oasite context entailed translations and 
compromises, conscious and unconscious adaptions, in which local networks 
played their part. Maintaining what authorities took to be central features 
would have required constant attention to local conditions as well as bounda-
ries of identity. Yet, �localisation� was not the only force at work. The interlinked 
nature of the organisations, and the reproduction of texts and institutional 
templates, made sure that change happened in continuous dialogue with 
existing traditions, as the ��nds from Kellis attest to. They also highlight how 
widespread this process was. The existence of a Manichaean community in a 
remote area of Egypt, established without state support and less than a century 
after the movement�s founding in distant Mesopotamia, showcases the wide 
reach of these social organisations. The emergence of the new social sphere 
of �religion� was felt even on the village level. Its consequences would ripple 
through the Mediterranean world and beyond.

4	 The Fate of the Church

As one of the reasons for why his Church was superior to all others, the Berlin 
Kephalaia presents Mani as saying: �My church will remain henceforth and be 
unveiled through the world¬® it has attained its fastness and cannot be shaken, 

��		  Frankfurter, Christianizing Egypt, 31.
��		  Ibid., 72.
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continuing on till the end of the world�.�� Despite its relative success, the 
Church did not remain ��xed, nor did it last until the end of the world. Its disso-
lution may have begun already in the ��fth century. Peter Brown was probably 
correct in identifying changes in trading patterns and the growth in Christian 
episcopal power in the ��fth and sixth centuries as central factors in the decline, 
along with hostility from the Roman state.�� Such changes made it increas-
ingly di���cult for adherents to disseminate literature, for Elect to ��nd gathering 
places or safe havens of support, and for the maintenance of trans-regional or 
even trans-local contact between communities. It is highly unlikely that con-
tact between Manichaeans in, for instance, Egypt and Mesopotamia would 
have survived long into this period. Nonetheless, much work on Manichaeism 
remains to be done. Forthcoming volumes of the remaining Medinet Madi 
codices will undoubtedly add much to our knowledge of the history, ideas, and 
self-understanding of the Manichaean Church. Textual material from Kellis 
remains unpublished and perhaps undiscovered, as do material from neigh-
bouring sites such as Ain el-Gedida, Mut, and Amheida. New ��nds may occa-
sion a need to revisit the prosopography and other arguments proposed here.

Kellis appears to have been abandoned around 400 �«. What happened 
to the Manichaean community there remains unknown. The people we have 
glimpsed in the House 1�3 archive probably lived on, settling elsewhere in 
the Oasis, or in Aphrodito or other places in the Nile Valley, but we do not 
know whether or for how long they maintained support for the �Holy Church�. 
The evidence for Manichaeans in Egypt in general fades away at this time. 
The later developments and eventual demise of Manichaeism in Egypt go 
undocumented. A seventh-century patriarch of the Coptic Christian Church, 
Benjamin of Alexandria, recounts a story about two travelling Manichaeans 
who were executed by the dux of Egypt in 643 �«, but its veracity cannot be 
ascertained.�� According to ibn al-Nadim, an �African� named Abu Hilal al-Day-
huri was appointed leader (i.e. archegos) of the Manichaeans in Iraq during the 
caliphate of al-Mansur (754�775 �«). His epithet probably signi��es an origin in 
Egypt: it does not, however, prove the continuous existence of the Church here 
from the fourth century.��

In 527, during the last major persecution of Manichaeans in the Roman 
Empire, a leader of the Manichaeans named Photeinos was brought out 
in chains and forced to debate a leading theologian, Paul, in the city of 

��		  1 Ke. 371.31�372.10 (abbreviated), trans. Gardner and Lieu, Manichaean Texts, 266.
��		  Brown, �Di�fusion of Manichaeism�.
��		  See Gardner and Lieu, Manichaean Texts, 123.
��		  See Reeves, Prolegomena, 266 n.78.
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Index of Names

Actors in the Kellis Material

Horion�passim
alms responsibilities of�229, 230�31, 

236�39
circle of�68�70
religious cues of�119�21

Ision�144, 206, 223, 224, 245, 246, 247, 
257n17, 258, 286,

Lysimachos (Apa)�65, 117, 124, 132, 133n76, 
151, 206, 219, 220, 221, 221n18, 222, 224, 
228, 235�36, 246, 247, 257, 257n17, 266, 
269

Makarios�passim
circle of�64�65
communal greetings of�161�63
religious cues of�116�19

Maria ��56, 58, 64�65, 75, 131, 145, 161, 
162n78, 166, 171, 173, 174, 207, 209, 245

circle of�64�65
religious role of�116�19, 131, 147, 171, 174

Maria ���56, 58, 64�65, 91, 145
possible death of�62�64

Pausanias son of Valerios�passim
as recipient of alms letter�233�35

	 correspondence of�83, 86�87
patronage ties of�152�57

Pamour ��� son of Psais ���passim 
	 circle of� 58�64
	 religious cues of�122�124, 171�72
Pebok�223, 224, 277�78, 279n92
Pebos (presbyter)�132, 206, 207, 220, 224, 

258n19, 266, 267�68, 269, 287
Pekysis son of Psais ���passim

circle of� 58�64
religious cues of�121�22

Petros (monk)�171, 221�22, 224, 237, 245, 
257n17, 258, 258n19, 278, 279, 279n92

Piene�223, 224, 229, 244, 246, 256, 257, 287
Ploutogenios (presbyter)�132, 220, 224, 

258n19, 266, 287

Psais ����passim
as recipient of cues�124�25
circle of�65�67
textual engagement of�205�6, 207�8

Psais (presbyter)�221, 221n18, 224, 268n52
Psekes (presbyter)�221, 224, 249�50

Saren (presbyter)�121, 220�21, 222, 224, 229, 
231, 237, 238, 245, 257, 257n17, 267, 269, 
278n87

Teacher, the�65, 117, 118, 120n37, 129, 131, 132, 
133n76, 166, 208, 220, 223, 223n23, 224, 
229, 256, 257, 258n19, 266, 267, 268, 
269, 287, 288, 289

Tehat�passim
	 alms responsibilities of�229�30, 229

circle of�68�70
Theognostos�56, 61, 64, 69�70, 71, 78, 124, 

146, 162, 175, 204, 206, 206n107, 223, 
229, 234�35, 245, 246, 247, 269

religious role of�222 
Timotheos (monk)�221�22, 224, 245, 257n17, 

258, 258n19, 279

Ancient and Modern Authors

Alexander of Lycopolis�13, 31, 32, 149, 
149n39, 151

Alcock, Anthony�7
Allberry, Charles R. C.�183n20, 187n37

Bagnall, Roger S.�7, 35, 39n35, 39n36, 42, 
42n46, 52, 74, 77, 87, 106n67(f), 154n51, 
164, 165

Bainbridge, William S.�167n85
Baker-Brian, Nicholas�10, 11, 14, 251n2
Baur, Ferdinand C.�12
Beausobre, Isaac de�12
BeDuhn, Jason D.�2n2, 3n9, 11, 18, 139n91, 

143n19, 145, 197, 205, 208, 210, 213, 215, 
216, 217, 242, 248, 251, 252, 269, 269n53, 
283, 296n23

Benjamin of Alexandria�299
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 Abydos 33
Acts Codex (Medinet Madi) 5, 6, 135n83, 

141n4, 141n9, 285, 286
Adda 31, 31n2, 32, 141, 276
Adrianople 141n7
Aelana 32
Aeons 19n70, 185, 190, 191, 191–92n58, 192, 

200, 201, 211
agape 69, 88, 119, 120, 121, 138, 229, 230, 

236–37, 239–40, 241–42, 278, 279, 282
usage of term 229
see also almsgiving

Ain Amour 33n14
Ain el-Gedida 37, 105n67, 299
Ain es-Sabil 37
Alexandria 31, 32, 38, 87, 156, 208, 244, 256, 

276, 287, 288
almsgiving 137n89, 147, 152, 207–8, 213, 

215–16, 222, 224–43, 278
identification of 228–31
officials concerned with 225, 225n30, 

261–62, 268–69
relayed over distance 236–37, 239, 

240–41
size of contributions 241–42

Antinoopolis 32, 38, 59, 65, 76, 148, 149, 151, 
244, 256, 257, 287, 288

Antioch 287
Aphrodito, village of 51, 59, 60, 60n18, 61, 

62, 75, 93, 94, 97, 106, 170, 287
Apostle see Mani
Apostles of Light (divinity) 16, 135, 135n80, 

192n58(f)
archegos 4, 197n78, 219, 259, 261, 261n29, 

284, 284n111, 285, 299, 300n34
assemblages, institutional 295–97
associations, voluntary 25–26, 49, 95–96, 

150, 155, 155n53, 167, 168, 171, 283, 
294–95

Auditors passim
access to Manichaean literature 

of 210n117
alms responsibilities of see almsgiving
Elect scrutiny of 197, 269

identity of see Manichaean identity 
religious instruction of 65, 202, 245–47

Baghdad 300n34
Bahram II 2, 167, 285
Bassa 15n55
Bardaisan 296n23
belief, problem of 181, 181n10, 210, 213

see Manichaean notions 
Beloved of the Lights 185, 185n29, 188
Bema festival 151n46, 187, 209, 244
bishop (Manichaean office) 4, 199, 219, 259, 

261, 261n31, 262–64, 274, 276, 296n23
in the Kellis material 223, 240, 266–67
see also Faustus of Milevis

Book of Giants (by Mani) 134, 193, 210n117, 
227n35

Book of Mysteries (by Mani) 193
Book of Prayer and Confession (from Turfan)  

261n28
boundaries (social) 24n89, 110, 167–68, 293
Buddha 16, 18, 137
Buddhism, influence on Mani of 16–17, 18, 

270, 270n55, 292, 296n23

Carthage 4, 254, 255, 259, 262, 264, 265, 
275, 288

cell (Manichaean group) 144, 144n23, 166, 
177, 217, 243, 251–52, 269n53

centrality, network concept 22, 51, 97–100, 
101–5 

betweenness 98
Christ groups 16n59, 25, 295n18
Christian, usage of term 13–17, 127, 127n54, 

291–92
see also Manichaean identity; 

Manichaeism and Christianity
chrysargyron tax 42, 96, 96n52
church passim

buildings 37, 40, 42, 50, 52, 53, 155, 166, 
270–71, 280–81

‘Catholic’ see katholike
‘Holy’ contra ‘Catholic’ 169, 169n93
sociological concept of 167
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