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SYNOPSIS

The documentary papyri are an unparalleled source for the study of women in
antiquity providing information about women'’s lives and relationships. Among the
papyri are numbers of female-authored texts which allow women’s own voices to be
heard. The perspectives of the papyri nuance what is known about women from other

sources.

This thesis identifies and analyses the papyri from 100 CE to 400 CE that contain
information about the religious lives of Jewish and Christian women. As sources, the
papyri function in distinctly different ways for the two religious groups. The choice of
Jewish and Christian women reflects the communities’ shared monotheism within a
polytheistic though increasingly henotheistic background, and their shared literary
and revelatory foundation in the Septuagint. The study of both communities is
consistent with what is now understood of the complex interrelation between them in
the first centuries of the Christian Era. To the extent possible in each text the
women'’s religious identities, participation in their religious communities and personal
religious practice are examined.

The thesis uses a methodology that allows the women'’s beliefs, practices and
experiences to be embedded in their ‘ordinary’ lives. This approach makes possible
the study of women while avoiding the historiographical problems of considering
women'’s lives in isolation from men’s lives and from the rest of history, and
presuming a single entity ‘woman’. It allows the women'’s religious status to be

explored in relation to its expression in their concerns and behaviour.
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ABBREVIATIONS

Abbreviations for papyri are according to S. R. Pickering, Papyrus Editions (Sydney
1984); Papyrus Editions: Supplement (Sydney 1984).

Abbreviations for inscriptions are according to generally used conventions.

AP Apophthegmata Patrum

BL Berichtigungsliste der griechischen Papyrusurkunden aus Agypten

CcJ Code of Justinian

CS Sirmondian Constitutions

CT Code of Theodosius

DDBDP Duke Databank of Documentary Papyri

LDAB Leuven Database of Ancient Books

TLG Thesaurus Linguae Graecae

HE Historia Ecclesiastica

LH Historia Lausiaca

LSJ Liddell and Scott, revised and augmented with supplement by
Jones (McKenzie and Barber)

LXX Septuagint

ND New Documents lllustrating Early Christianity

NT New Testament

PG Patrologia Graeca

PGM Papyri Graecae Magicae

PL Patrologia Latina

PO Patrologia Orientalis

Suppl.Mag.  Supplementum Magicum

S.v. sub voce

TDNT Theological Dictionary of the New Testament

NTh Novels of Theodosius



Textual sigla used are as follows:
ap letters not completely legible

4 letters missing

[aB] letters lost from the document and restored by the editor

[6] 6 letters lost

<af> letters omitted by the scribe and added by the editor

(aB) abbreviation in the text resolved by the editor

{ap} letters wrongly added by the scribe and cancelled by the editor
[op] a (still legible) erasure by the scribe

‘af’ letters written above the line



CHAPTER 1
INTRODUCTION

The study of women in history derives much of its ideology from the articulation of
women as Other in male-authored texts'. Feminist historians recognise that women
are a largely invisible category in the historical record and in historiography to the
twentieth century®. Since then scholarship has sought to recover the experiences and
contributions of women?®. This thesis is of such a type.

A methodological problem in the study of women in history lies in the nature of the
sources. Ancient texts are almost exclusively written by men®*. Thus most historical
studies of women are analyses of representations of women in men’s texts®. Authors
sometimes acknowledge the methodological difficulties by entitling their work, for
example, ‘images of women’ and ‘author (male)’s attitude to women’®. In the study of
Jewish and Christian women, the sources reflect clear ideological and theological

agenda as can the studies themselves’.

In the study of women in antiquity, feminist scholars call for the primary focus to be
on women and not on male attitudes to them?, with ‘new types of questions (of the
traditional canons of literature) and ... hitherto overlooked sources™. The papyri are

such a fresh source that offers information on the lives of ‘ordinary’ women'?. Further,

' de Beauvoir (1953).
20On the problem of invisibility, Kleinberg (1988), ixf; Scott (1988).

% Initially using positivist and idealist techniques, then feminist critical methodologies. See eg Pomeroy
(1975); Schussler-Fiorenza (1983, 1994); Dixon (1992).

* Exceptions include Sappho, Poems (C7/6 BCE); Egeria, Egeria's Travels to the Holy Land (¢.390).
See also Kraemer (1991); Lefkowitz (1994).

® “The materials out of which (the history of Christian women) is constructed might well promote
despair among many feminist scholars...the sources are exclusively literary — and to make matters
worse, the literature is written by men about women. The literature, moreover, is propagandistic and
rhetorical ...Far from hearing women'’s voices directly, we might reasonably question whether the male
voices we hear can sound an authentic note’, Clark (1986), 23.

® Radford-Reuther (1974a); Wahlberg (1978); Cameron and Kuhrt (1983, 1993); Clark (1992).

" For pioneering work in this area see, Radford-Reuther (1974a); (1974b); (1979); Radford-Reuther
and McLaughlin (1979); Schussler-Fiorenza (1979); (1983, 1994).

® Brooten (1985), 65, 80.
® Brooten (1985), 65.

'° Elite women, including queens, the wives, mothers and daughters of emperors and other elite men,
and certain women wealthy in their own right are occasionally included in ancient literary sources.
These women have been the subjects of historical studies and particularly early feminist studies
seeking to retrieve women'’s stories. The supposition that such representations of women in ancient

a



the papyri include numbers of female-authored texts and thus offer access to
women’s voices about their religious beliefs, practices and experiences'!. Papyri
written to and referring to women provide indirect but nonetheless useful information
about women’s religious lives. 1 include texts written to women on the basis that
expressions of prayer and belief communicate meaningfully where there is a common
religious understanding. Texts referring to women in a substantial way similarly
contribute to the broad picture of women'’s religious practices and experience. Such
texts, however, yield nothing of women’s religious subjectivity.

The documentary papyri can refer to situations known to their author and addressee
but obscure to modem readers. They can be damaged, making reconstruction of
their meaning uncertain. The chance and uneven nature of the survival of papyri
means that conclusions can only be drawn with caution and are necessarily
provisional, awaiting more finds and further study. Nonetheless, the papyri are a rich
source of social, linguistic and religious information.

AIM

This thesis aims to explore the religious beliefs, practices and experiences of
Christian and Jewish women as they are attested in the Greek papyri of Egypt from
100 to 400 CE'. The original vision was to examine the religious lives of all women.
However, constraints of length have necessitated the exclusion of papyri referring to
pagan'® women, that is, 284 documents of which 128 are written by women, 117 by
men, while the gender of 39 writers is unknown. | hope to analyse these in post-

doctoral work which will then allow a comparative dimension not currently possible'.

literature reflect the reality of the majority of women’s experience has been widely criticised. See
Lerner (1986), 4f, Blok (1987), 5; Davin (1988), 61, 70; Hallett (1989), 59.

"' Schussler-Fiorenza (1983, 1994), McClure (2001). Skinner (1993), 127f, argues that even in texts
authored by women the masculine structure of language precludes a female speaking subject.

'2 Subsequent date references are CE unless otherwise specified.

13 ‘Pagan’ describes the cults of Egyptian, Greek and Roman divinities. The single term, unsatisfactory
as it is, does not deny their complexity and variety but acknowledges a common principle: the practice

of sacred rites to regulate the relationship of society with the divine. See Judge (1989), 402; (2001), 6;

(2003), 518-520. No pejorative sense is intended.

" Eg initial impressions of pagan women in the papyri confirm the picture from literary sources that
women are active participants in pagan religion in public roles as priestesses, as xavngdpot, in public
sacrifices, as well as in domestic rituals. Such public roles are absent from the texts of Jewish and
Christian women. See Witt (1971), Kraemer (1992); Dillon (2002).

”



The inclusion of Jewish and Christian women accords with recent studies on the
relationship between the early Christian and Jewish communities. These question
‘the parting of the ways’ model, recognising the complex convergences and

divergences across time and place evident in the sources'>.
DEFINING THE TOPIC

‘Women’ are those who identify themselves, or are identified by others, as women by
the use of feminine names, words for women such as yvvn, adel¢ny, pimp and
duyatmp and feminine grammatical forms. The difference between sex'® and gender'’
is significant in this study. | use ‘gender’ recognising that women’s sense of being
women is determined by their relation to men and society'®. Contemporary attitudes
cannot be assumed in ancient texts'®.

The phrase ‘religious beliefs, practices and experiences’ makes explicit that this
thesis is an historical exploration of women'’s religious lives and not a theological
study. The focus is on what ‘real women’ think and do in relation to God and religious
institutions. The dimension of experience incorporates those areas of women'’s lives
on which beliefs and practices impinge. It uses recent sociological findings on the
multifaceted nature of identity, in particular in this thesis that being a Jew has ethnic,
cultural and political dimensions as well as the theological, just as being Christian
also has a political dimension. | use the adjectival ‘religious’ to avoid applying the
modern concept of ‘religion’ founded in doctrine onto the ancient understanding of
cult?®, and, although ‘religion’ applies to Judaism?' and Christianity in the period,

avoidance of the term reflects more accurately the historical situation.

'S Markus (1980); Lieu (1996); (2002), 11-29; Boyarin (1998); (1999); Trebilco (1999); (2004).

'® Sex refers to biology. See, however, Davin (1988), 74, citing J. Matthews, Good and Mad Women:
the Historical Construction of Femininity in Twentieth Century Australia, 10, who argues that biology
also is a cultural construct.

'" Gender is product of culture. See eg Scott (1988, 1999), 25.
'® Smith (1985), 10, 15, 46.
' See Kleinberg (1988), ixf.

® see Judge (1989); (2003). There is no equivalent to the modern term ‘religion’ prior to 200. Such
terminology begins to develop in C3 and particularly in C4, Judge (2003), 503. For a contrary opinion,
see Betz (1994); (1991) who argues that Christianity is defined from the beginning as a religion
alongside and comparable with other contemporary religions.

#! | use ‘Judaism’ to denote Jewish beliefs and associated institutions. It is not to be equated with
rabbinic Judaism that emerged in the second and third centuries although the broad term would
include that development. See Boyarin (1999), 1, 11; Lieu (2002), 19.

~



The years 100-400 cover the period of religious transformation described as the
change from paganism to Christianity, or the ‘triumph of Christianity’. Such
expressions, while generalised summaries, ignore the complexities of the religious
scene: the substantial minority practice of Judaism in 100 and its re-emergence and
continuation after 117; paganism as a continuing religious option to and beyond the
sixth century??; and the broad mix of ‘orthodox’ and ‘heterodox’ theologies that
Christianity encompasses in the period under discussion®. The fact that paganism
becomes an ‘option’ points to its transformation through the influence of
Christianity®, which it also influences?. The beginning and end of the study are
associated with no particular events in recognition that traditional periodisation has

little relevance to women’s history®®.

The thesis examines the Greek papyri of Egypt®’. It therefore excludes Coptic papyri
written by and to Christian women, of which, however, | have not found any in the
period?, and Hebrew papyri written by and to Christian or Jewish women, of which,
again, | have not found any in Egypt in the period. The thesis also excludes Greek
papyri from elsewhere?® although they serve comparative functions. Thesis length
does not allow me to address cultural differences between Egypt and the Levant and
simple comparison is unwise. My lack of expertise in Coptic makes close reading of
the texts, essential to my methodology, impossible. The period to the end of the
fourth century precedes that in which women’s documents in Greek virtually
disappear and those in Coptic assume a larger proportion of the total. The
development reflects a gendered choice of language, with Egyptian preferred by

women, mirroring their association with the private sphere, in linguistic patterns

2 MacMullen (1984); (1986); (1997); Wipszycka (1988); Borkowski (1990); Frend (1990); Trombley
(1993).

% The terms are anachronistic but descriptive.
% 1t comes to be articulated doctrinally, following Christianity, and as a response to it.

% For the integration of pagan ritual and belief into Christianity, see Trombley (1993) 1.98-186;
Frankfurter (1998).

% See Brooten (1985), 65; Kleinberg (1988), x.

7 ‘papyri’ denote texts written in ink on movable material, eg papyrus, parchment, potsherd, wooden
tablets, leather and linen, as well as texts incised on wax tablets, Pestman (1990), 1.

% Of the texts in P.Kell.5.Copt., those written by and to women are: 42 from Louiapshai and Maria; 43
from Tehat; 29 to Maria from her son; 31 to the daughters from their father; 32 to the daughter from
her father. The latter three are certainly Manichaean, and the remainder are arguably so. Cribiore
(2002), 149, n.3, states that there are about 60 Coptic letters written by women but she gives no
dates. The majority are almost certainly written after C4; see further this page.

 Eg the archives of Babatha and Salome Komaise, Documents from the Bar Kokhba Period in the
Cave of Letters (1989); Cotton (1993); (1994a); (1994b); (1995); Cotton and Greenfield (1994).
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established by intermarriage with Greek men in the Hellenistic period®. The
implications for this thesis might be that Greek letters written by women are dictated
and translated, distancing the women'’s voices from the texts. However, there is no
evidence of translation or difficulty in communication in the documents®', suggesting

at least an oral bilingualism among women as among men>2.
THE HISTORY OF STUDY ON THE TOPIC

Scholars have increasingly recognised the papyri as sources for women'’s lives in late
antiquity and a number of sourcebooks have resulted. Rowlandson’s collection®®
covers a range of topics including family life, economics and religion, and includes
several texts relevant to the study of Jewish and Christian women. Rowlandson
provides a translated text with brief introduction but no analysis. Kraemer's® volume
focuses on women'’s religions and includes literary, inscriptional and papyrological
material, with one Christian and several Jewish papyri. Lefkowitz and Fant® include

no Christian or Jewish papyri. These volumes are all selective and not analytical.

There are an increasing number of papyrological studies focussing on specific
aspects of women’s lives, religious, social and economic®®. In relation to religious
issues, studies have focussed on ascetic women. Elm’s Virgins of God®’ explores the
development of Christian women’s asceticism in Syria and Egypt and includes the
evidence of the papyri. Her methodology is descriptive of the ascetic elements in the
texts without embedding them in a broader context. Emmett Nobbs’ research in the

papyri includes women’s monasticism® among other studies of early Christianity*®.

% Bagnall (2001 b).
3! As Bagnall acknowledges.

%2 Kraus (2000), 332, however, notes the occasional need for interpreters in courts. The significance of
this evidence is uncertain, raising questions about fluency and levels of language.

% Rowlandson (1998).
* Kraemer (1988).
% efkowitz and Fant (1992).

% Eg Mondini (1917); Sijpesteijn (1965); Montevecchi (1981); Emmett (1982); (1984); Hobson (1983);
(1985); Pomeroy (1983, 1985); (1984); Kraemer (1986); Beaucamp (1990-1992); (2002); Bassiouni
(1992); Sheridan (1996); (1998); Barker (1997); El-Mosalamy (1997); Cribiore (2001a); Bagnall
(2001b); Balconi (2001); Fikhman (2001); Parca (2002).

% Elm (1994, 2000).
% Emmett (1982); (1984).
* Emmett (1982); (1984); (1985); Emmett Nobbs (1986); Nobbs (1998).
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Wipszycka similarly examines women’s asceticism*® among her research*'. Her
study examines the forms of organisation for women'’s asceticism to the seventh
century and notes the evidence of the papyri. It is not comprehensive of all the
published documents. None of these studies includes non-ascetic women by
definition.

A number of studies explore the papyri for information on early Egyptian
Christianity*?. Some include women’s texts incidentally. The nine volumes of New
Documents lllustrating Early Christianity (ND) have produced invaluable scholarly
material using papyrological and epigraphic sources. They include a number texts
written by, to and referring to Christian women and some relating to Jewish women.

They are not comprehensive of Christian or Jewish women'’s papyri.

Study of Christian women using literary sources has generated a vast bibliography
with a variety of methodologies*®. By definition they make little use of the
perspectives of the papyri. A similar pattern appears in the study of Jewish women™®.
The paucity of Jewish papyri from Egypt makes them less ready sources but some

scholars refer to the papyri as altemate sources offering different perspectives®.

No study that | have been able to find focuses on Christian or Jewish women in Egypt
using the papyri as sources, embedding the women'’s religious beliefs, practices and
experiences in the broader context of their lives and attempting a comprehensive
coverage of texts written by, to and referring to Jewish and Christian women as this
thesis does.

“* Wipszycka (1996b).

*! Wipszycka (1972); (1974); (1983); (1984); (1986); (1988); (1993); (1994a); (1994b); (1996a);
(1996c); (2001a); (2001b).

%2 Ghedini (1923); Cavassini (1954); Naldini (1968, 1998), Harris (1975); Youtie (1975b); (1978);
Judge (1977), (1981), (1985); Judge and Pickering (1977); Tibiletti (1979); Bagnall (1982); (1987a);
(1987b); (1995); (2001a).

“3 Eg relating to this thesis: Parvey (1974); Radford-Reuther (1974a); (1974b); (1979); Clark and
Richardson (1977); Clark (1979); (1983); (1986); (1992); (1998); (2001); Pagels (1979); Radford-
Reuther and McLaughlin (1979); Schussler-Fiorenza (1983, 1994); (1979); Evans (1984); Heine
(1987); Cameron (1989); (1991); Massey (1989); Wire (1990); Witherington (1990b); Clark Kroeger
and Clark Kroeger (1992); Clark (1993); Torjesen (1993); Jensen (1996); MacDonald (1996);
Saunders (1996), Trevett (1996), Castelli (1998); Eisen (2000); Swan (2001); Davis (2002).

4 Eg Radford-Reuther (1974a); Radford-Reuther and McLaughlin (1979); Neusner (1980); Archer
(1983, 1993); (1990); Friedman (1987), Wegner (1988); (1991a); (1991b); Kraemer (1989); (1991);
(1999); Sly (1990), Camp (1991); Levine (1991); Boyarin (1993); llan (1995); Zabin (1996); Peskowitz
(1997); Bar-lian (1998); Goldstein (2003).

“S Eg Brooten (1982); Kraemer (1986); Rajak (1992); (1996).
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METHOD AND METHODOLOGIES

| have identified papyri with religious references written by, to or referring to women
using the Duke Databank of Documentary Papyri (DDBDP) supplemented by the
Worterlisten (WL) and my own reading. Magical papyri initiated by women | have

identified by searching the major volumes of published magical texts*®.

In the process of gathering my database of texts | have examined more than 6000
papyri that include a reference to the divine, to prayer and worship, and to religious
roles for men or women*’. From these | identified 662 that have relevance to women

but excluded 116 where the only religious term is in an address or dating formula.

The next stage of investigation required classification of the texts according to the
religious belief of the writer. Much has been written on criteria for such classification
from which | offer a brief summary and further exploration and critical comment in the
appendix to this chapter.

Classifying Christian texts:

o the author's self-identification as Christian or explicit expression of adherence
to Christ

e use of nomina sacra and Christian symbols

e use of the Bible or other Christian work

o reference to the Christian community, its officials or liturgical practices
o use of particularly Christian language

e use of Christian names.

Classifying Jewish texts:

e use of Tovdaiog or ‘Efpaiog

4 Magical papyri are not currently included in the DDBDP but the PGM are contained in the TLG. For
a list, see 365, n.3 below.

" The keywords used to identify papyri are: ayann, ayio/ -og, deinapOevog, 'Abavacia, d0hoddpoc,
apaptia, Gppd, avayvaomg, dnna, Siaxovog, Stakévicsa, Siaxwv, Siddckalrog, Awpobéa, ‘Eppaiod/ -a,
eipnvn, €xxkhnoia, £Aric, ebyopal, evyn, {axopog, Bedyiooa, Oeiog/ -a, Oeodwpa, Oede, Ouoia, Evdoxia,
Evloyia, iépera, iéprooa, iepatevm, iepoypappates, iepddovrog/ -n, iepoctoliotic, 1Epoupyén,
tepdomvog, Tncods, Tmdvva, Tovdaiog, " Iotg, Tovdid, kavnedpog, kdprog, Aatkdy -h, AGUTMPRSPOC,
Aertovpyéw, Ay vantpra, Maxapia, Mapia, Mapidp, povayn, povaxds, povalo, puctay@yds, Tapantoud,
napbevevw, mapbévog, nactopdpioca, tiotig, nvedpa, tpecPutépa, npecPitepog, npesPitmg, npecpitig,
Tpovola, TPOcEVYH, TPOPNTNG, Ttpodiitis, Payxhr, Zapamig, Tovodvva, GTOAGTHG, CWTHP, VTOSLAKOVOC,
xptclmavégl -0, Xprotég, dpordyog, mpookonoc. The DDBDP was also searched for cognates where
applicable.



e reference to events or technical terms related to Jews or Judaism
e papyri originating from places of exclusive Jewish settlement

e use of Jewish names.

| have excluded pagan texts on the following criteria:
¢ use of a pagan divine name
e use of the plural in relation to the divine

¢ reference to pagan officials or ritual practices.

| apply the criteria in chapters 2, 8, 9, 10 and 11, in all of which the difficulties of
classification become apparent.

Sixteen texts can be classified as Jewish with varying degrees of certainty. A woman
is the author of only one document, a petition. Four other texts take their origin from

women, a census return and three receipts for the Jewish tax.

| identify 108 texts as arguably Christian and involving women. The number reduces
to 86 since 22 texts dated 323-642 contain religious elements more suited to the
fifth/sixth centuries*®. Of these | classify 57 as involving Christian women. Women are
the authors of 26 texts. In a further 9 the gender of the writer cannot be determined.
Men write the remaining 22 texts. Of the 48 texts written to, by, or about women,
where gender is known, 54% are written by women, a significantly large percentage. |
consider the evidence for classifying the women as Christian in 29 texts to be
insufficient. | include these texts in appendices to the relevant chapters.

A further 151 texts contain religious elements that cannot be securely classified. Of
these, women are the authors of 41 and men of 104. Of the 145 texts written to, by,

or about women, where gender is known, 28% are written by women.

Four texts are classified as magical. | include only those initiated by women since a
shared belief in magic is not necessary for a charm to be effective from the writer's
point of view.

@ Eg use of 3éonowva, dewndpBevog and Beotdxog of Mary, SB 1.4737; 1.4762; 1.4763; 1.4767; 1.4778;
1.4816,; 1.4862; 1.4863; 1.4868, 1.4870; 1.5254; 1.5260; 1.5319; 2.680; 3.752; saints as ayia, dylog in
street and church names, SB 1.4890; 1.4892; 1.5127; 1.5129; 1.4854; 1.4856; 1.5306.
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| examine the texts written by Christian women with a close reading of each and from
this identify a number of themes that allow a synthetic analysis. The Christian texts
written by men or persons whose gender cannot be identified | examine closely only
insofar as they contain significant information about women's religious lives. My aim
is not to explore men'’s religious beliefs, practices and experiences, and engage in a
comparative study which would need a separate thesis and involve a different
methodology. The Jewish texts are analysed with a close reading.

A Contextual Approach to Religious Expressions

In each text | examine the overt religious references, their vocabulary, linguistic
structure and theological content. | also examine the general content to embed the
religious aspects of the women'’s lives within the broader framework of their
relationships, occupations and concerns. Where possible | infer a sense of the
women'’s religious experience, self-awareness and personal agency® in relation to
the divine. | relate the women'’s religious sense to what is known of their social world.
| use the tools developed by social-scientific and anthropological research that
identify a developed patriarchy® with the gendered polarities of honour:shame,
public:private and authority:power as providing a framework which gives insight into
the values and behaviour of both modern and ancient Mediterranean societies®".
These studies give the following definitions. Honour is the claim to worth and social
acknowledgement of that worth. Shame is concern for reputation and sensitivity to
the opinion of others. While both men and women seek to enhance honour and guard
shame, they do so according to prescribed gendered means. Men’s honour derives
from their courage, authority and protection of the family. Women’s honour is their
shame, especially their reputation for chastity. The result is that men are associated
with honour and women with shame. The gendered division of space associates men
with the public world and women with the private, domestic sphere. It does not imply

an absolute segregation, nor the strict seclusion of women, but is a complementary

* See Schussler-Fiorenza (1983, 1994), xiv-xx; Lerner (1986), 1-13.

50 ‘Patriarchy in its wider definition means the manifestation and institutionalisation of male dominance

over women and children in the family and the extension of male dominance over women in society in
general. It implies that men hold power in all the important institutions of society and that women are
deprived of access to such power. It does not imply that women are either totally powerless or totally
deprived of rights, influence, and resources’, Lerner (1986), 239.

51_Eg Rosaldo (1974, 1983); (1980); Rosaldo and Lamphere (1974, 1983); Malina (1981); (1990);
Gilmore (1987); Wegner (1988); Cohen (1989); (1991); Kraemer (1992); Corley (1993); Richilin (1993);
Torjesen (1993); MacDonald (1996).



separation of male and female spheres according to socially prescribed norms. The
gendered allocation of space is an impartant means of enabling honour:shame to
function. Power is ‘the ability to gain compliance’ and authority, ‘the recognition that it

52 Both can be effective in a society and culturally recognised®. In

is right
Mediterranean societies, legitimate and illegitimate forms of power are distributed

according to gender: men have authority, women have power.

Some scholars argue against the use of anthropological studies in historical
analysis®. Bagnall argues that ‘the themes of honor and shame do not play any
crucial role’ in Egypt except among the early Greek population. He bases his opinion
on Egyptian women’s greater legal and moral freedom®®. Rowlandson counters that
the legal changes brought by Greek settlement remain into the Roman period, and
represent a greater containment of women’s freedom and express Greek values®.
As to the less strict attitudes to pre-marital sexual activity, the article which Bagnall
cites in support of his statement® concludes the opposite, that while sexual activity
by unmarried men is sanctioned, unchaste behaviour by young women brings
dishonour to the family®®, though perhaps not death. The evidence to which Bagnall
alludes does not indicate Egypt's exclusion from the honour:shame system. Certainly
women in Egypt enjoyed a greater legal freedom®®, but the gendered allocation of
space, power and honour is unaffected®. Philo uses the rhetoric of honour:shame in
his condemnation of women’s involvement in public activity®!. The marital and divorce
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practices to which Bagnall alludes are not unique to Egypt™ and do not exclude the

52 Rosaldo (1974, 1983), 21.
%3 J. Dubisch, Gender and Power in Rural Greece (1986) cited in MacDonald (1996), 42, 40.

%4 Judge (1980b), 213; Bagnall (1993a). For responses to the objections, see Rosaldo (1980); Cohen
(1991), 38-41.

5 Bagnall (1993a), 189. He does not address the gendered allocations of space and power.

% Rowlandson (1998), 156f. Some ease from the requirement for guardianship was allowed by the /ex
lulia and the lex Papia Poppaea for women with three or four children which came to apply to the
majority of women in Egypt only from 212.

%7 Eyre (1984).
%8 Eyre (1984), 95.

% Eg in C5 BCE, Herodotus 2.35;also Diodorus Siculus 1.27.1f in C1 BCE. See also Rowlandson
(1998), 3, 50f. :

& Cohen (1991), 40.
® Philo, The Special Laws 3.169-175.

®2 Gardner (1986), 47, 81, 86. Even the consent of a daughter to her marriage was considered
essential by Roman jurists though strictly the law allowed fathers with potestas to compel their children
to marry, 42.



operation of the honour:shame value. Of greater significance is the enshrining of
honour:shame values in marriage contracts from the Roman period where stipulation
of women'’s behaviour regularly consists in one requirement only, that she not shame
her husband®.

Recent scholarship has questioned the validity of studies of the ‘position of women’
type, arguing that such research separates the category ‘women’ from general
history®. Particularly questioned are studies that reduce women to a single entity
‘woman’, as though gender is a sufficient category to represent all women without
regard to the variety in women’s social, economic, cultural, religious and political
specificity. The texts that form the analysis in this thesis are official documents and
private letters that locate women within their relationships with other women and with
men who are husbands, brothers, sons, friends, spiritual advisors and government
officials. The nature of the sources and the use of a contextual methodology mitigate

a false detachment of women from their gendered milieu.
WOMEN AND LITERACY

A methodological problem using texts written by women in antiquity concerns
women’s literacy. ‘Texts written by women’ describes documents that arise at
women'’s initiative but which may be penned by literate members of the family,
friends, associates or professional scribes®, not necessarily by the women
themselves. In official documents, women’s and men’s illiteracy or poor literacy is
made explicit using dypdaupoatoc, ypdupoto pi eidévar or Bpadéag ypddwv. In private
correspondence the use of scribes is almost never acknowledged and is, with rare
exceptions, impossible to discern®. Scribes, where their identity is known, are always

men®’.

® Arnaoutoglou (1995), 12.
* Perrot (1984); Smith (1985); Blok (1987); Scott (1988, 1999); Fikhman (2001).

% Women frequently use their xpiog to sign documents although by no means all kopior are literate.
The rules for the choice of a xuprog depend on the degree of relationship to the woman, Youtie
(1975c), 213. Similar rules apply to the choice of a vroypasdevc, Youtie (1975c), 215. The rules reflect a
concern to protect the illiterate from fraud, Hanson (1991), 164. Trust of family did not always result in
protection: eg P.Cair.lsid.62-64 (c.297/8) record two women’s efforts to reverse their uncle’s
misappropriation of their inheritance; also P.Oxy.1.71 (303).

* But eg P.Giss.19 (116) from Aline to Apollonios is recognisably in the same scribal hand as a letter
from Eudaimonis to Apolionios.

* No literate woman is attested as Unoypadevg for a man, even for an illiterate husband,
P.Oxy.12.1463 (215), see Youtie (1975c), 216, n.41.
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The definition of literacy is debated and literacy itself is complex®. Literacy in reading
need not co-exist with literacy in writing®. Levels of literacy range from fluency to
‘slow writing’ (Bpadéax ypadwv), from competence to write a paragraph, to the ability
to write only a name and perhaps the vroypa¢h of a document’. | adopt the definition

‘a literate person is one who can write a simple message with comprehension’".

A complication in assessing literacy in Egypt is that in some instances ypdppoata

un €idévan may refer to literacy in Greek and leave open the question of literacy in
Coptic/Demotic’. However, political and religious considerations and the desire to
conceal literacy may also be factors in claiming illiteracy’>. There are also reasons
related to health which may cause a literate person to be unable to sign and use the

conventional dypdppatoc’™.

For this thesis literacy focuses on two issues: the likelihood that any particular text is
penned by a woman and is, therefore, the expression of her subjectivity without the
mediation of a male scribe; and the nature and extent of scribal interference in writing
texts. The first issue concerns rates of women'’s literacy. The second issue, by the
very nature of scribal ‘hiddenness’, allows only a partial resolution.

% Harris (1983), 38 (1989), 3-7; Hanson (1991), 161f; Cribiore (1996), 4f.

® Cole (1981), 220, who notes that both reading and writing in the ancient world were awkward,
expensive and laborious tasks. A limited ability to write, presumably one’s name, preceded training in
reading, Hanson (1991), 179-183; Cribiore (1996), 9, 45. Millard (2000), 154, understands reading to
be primary and more widespread. He estimates for mid-C1, a papyrus roll (c.20 sheets) cost 4 dr., with
a skilled person’s daily wage 1 dr. Millard (2000), 164, notes a letter that cost 2 dr. but its nature and
length are not known. On the cost of biblical texts, see also n.120 below.

7 Literacy as the ability to read but not necessarily to write may have applied in the ancient world but
is difficult to prove. The terms aypdppatog and ypdppata pi €idévar oceur in contexts of writing ability.
The ability to sign one’s name qualifies as literacy, eg P.Petaus 11. See Youtie (1973a); (1973d),
(1975a); (1975c¢).

™ Harris (1989), 4, based on a UNESCO definition. See also Hanson (1991), 162.

"2 Youtie (1973a), 612ff; (1975a). Eg P.Oxy.33.2673 (304), an ‘illiterate reader Ammonius who, Youtie
(1975a), 104, argues, is literate in Demotic but not in Greek. In the same paragraph Youtie refers to
Ammonius’s literacy in Coptic. If Ammonius is literate, it is almost certainly in Coptic in 304. Demotic
declines rapidly in use in C1 with virtually no documents surviving beyond that date, Bagnall (1993a),
237-240, who also argues at 241, nn.54, 55 that Youtie’s hypothesis is theoretically possible but highly
unlikely. But on Ammonius’ literacy see immediately below. See also SB 1.5117 (55).

7 Wipszycka (1983) counters Youtie, above, by arguing that Ammonius would know Coptic and be
able to subscribe in Greek, but claims illiteracy to avoid signing his oath. See also Clarke (1984);
Wipszycka (1996a), 421-426.

™ Wipszycka (1996c), 131f, eg eye disease as in P.Oxy.6.911; trembling hands etc.
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Literacy in late antique Egypt

Use of scribes in Egypt is well documented, allowing the illiterate majority to function
in an essentially literate society’, even in positions of administrative authority™.
Scholars argue that there is no social stigma attached to illiteracy in Egypt’’. But the
pride of Thaisous in her literacy’®, of Aurelia Charite in her repeated &idvia
ypéppata’®, and the emphasis on troypdadov idig xeipi or idiolg ypappacw® suggest
that literacy is valued. A further complication is that literate men and women do not

always write for themselves but use scribes®', particularly for official documents.

Scholars adopt pessimistic® and optimistic®® assessments of literacy rates in late
antique Egypt®. All agree that the maijority of people living in Egypt in the period
under discussion are illiterate, particularly among the rural population and lower

artisan class® and that there are more illiterate women than men®. Duncan-Jones

™ The society is ‘literate’ in the sense that literate modes of communication are common and people
function in them, eg using census and tax documents, registrations, contracts, Cribiore (1996).
P.Oxy.34.2705 (275) and P.Yale inv.299 order copies of official letters to be displayed for the public to
read. Similarly P.Lond.6.1912 (41). See also Bowman (1991), especially 121f; Thompson (1994).

"8 Youtie (1973a); Cribiore (1996), 3. Eg Aurelius Isidoros (C3/4), collector of taxes, supervisor of the
state granary, komarch for 20 years is illiterate, P.Cair.Isid., pp.11-17.

" Youtie (1973a), 169f; (1973d), 261; Kraus (2000), 341.
® P.Oxy.12.1467 (263).

" p.Charite.1-44 (probably not 40; see 72 below) especially 8 (348), 33 (331/2 or 346/7). Charite’s
literacy statements may function to ward off defrauders, Sheridan (1998).

% P Mich.10.585 (87); P.Oxy.16.1894 (573); 19.2237 (498).

* Youtie (1973a), 172. Eg Charite in Charite’s archive, and Eudaimonis and Aline in the Apollonios
archive, are literate but use scribes, Sheridan (1998); Cribiore (2001a).

®2 Eg Jones (1964), 2.996-998; Youtie (1973a); (1973d); (1975a); (1975c¢); Harris (1989) 17, 53, 67f,
104, 191, 256, 269f, 275; (1990), 98; Beard (1991), 39, n.6.

*3 Eg Marrou (1977); Cole (1981); Wipszycka (1984); Bowman and Thomas (1987); Bowman (1991);
Horsfall (1991). Haines-Eitzen (2000) 7f adopts a mediating position.

* Recent synthetic treatments of literacy acknowledge the disparate evidence that makes synthetic
analysis problematic, Harris (1989); Bowman and Woolf (1994). The difficulties have led scholars to
more specific analyses, eg the chapters in Bowman and Woolf (1994): literacy in Judaea, late antique
Syria, Christianity, Vindolanda etc.

* Youtie (1975c), 202; Harris (1983), 89; Pomeroy (1983, 1985), 312.

% Eg women sign less than men, Youtie (1975c), 213; even within one family, husbands, brothers,
sons sign but the women are illiterate eg BGU 4.1107 (13 BCE); P.Mich.9.554 (C3/4); P.Fay.100 (99);
P.Oxy.17.2134 (170); P.Amh.2.102 (180); P.Tebt.2.399 (C2). For a literate woman with an illiterate
husband, see P.Oxy.12.1463 (215).
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suggests a literacy rate for men of less than 30% for the Roman Empire, less among
women®’. The figure is confirmed for Egypt by other measures®.

h® that adding a subscription to a

The suggestion has emerged in recent researc
private letter® is a common epistolary courtesy®'. Certainly some literate people
subscribe to their private correspondence. | have examined the collections of letters
in Naldini’s and Tibiletti’s volumes for the occurrence of subscriptions in a second
hand®. Of Naldini’'s 97 letters, 30 are excluded because of damage. Of the remaining
67 letters, nine note a second hand in the final section®. Of Tibiletti’'s 34 letters, five

are damaged. Of the remaining 29, three include a subscription®. Therefore, of 130

¥ Duncan-Jones (1977), 334, from literacy’s correlation with age-rounding. Duncan-Jones finds less
age-rounding among the elite of a population and consistently more among women, 335. With women,
there is more age-rounding in the provinces of the empire and, within them, more in rural areas. He
notes that an age-rounding index of 30 in modern societies correlates with 70% illiteracy. The average
index for the Roman Empire is 55. He does not address Egyptian literacy specifically.

# 66% of the male recipients for the com dole (late C3) are illiterate, P.Oxy.50, pp.2-5, and given the
date after the demise of Demotic and before the rise of Coptic, literacy in Coptic or Demotic is unlikely.
The men are not poor as receipt of the dole is a privilege. Similarly 33% of returns with useful
signatures from the census in 19/20 sign their own subscription, Youtie (1975c¢), 205.

% Early work on literacy focused on the formulae for illiteracy eg Majer-Leonhard (1913); Calderini
(1950); Youtie (1966); (1973a); (1973d); (1975a); (1975¢). These formulae are not attested in private
letters which, therefore, are not included in the studies.

s Writing greetings, a prayer, the date, the author’s name in his/her own hand.

% Writing a subscription is one of the ‘crucial moments ... when those who could write were asked to
do so and were expected to comply’, Hanson (1991), 166; a way of authenticating ‘personal
documents’, Corbier (1991), 106. Also Bowman (1994), 124; Cribiore (1996), 4.

%2 The sample does not attempt to be random. It is largely late C3 and C4.

% 49=P.Amh.2.145 (C4), Apa Johannes to Paul: greeting in Greek. A greeting in the first person in
Coptic follows.

66=P.Oxy.14.1775 (C4), Plutarch to Theoninos: final prayer.
68=P.Mich.8.520 (C4) Kollouthos to Isidoros: final prayer.

73=P.New York 1.25 (C4), Kopres to Heron: final prayer.
77=P.Ross.Georg.3.9 (C4), Marcian to Isaac: final, elaborated, prayer.
88=P.Strasb.154=SB 5.8944 (C4), Anonymos to Ammonios: final prayer.

92=P.Ant.1.44 (C4/5), Longinus to Hermammon: request for mutual remembering, greeting, final
prayer.

96=P.Strasb.1.35 (C4/5), Anonymos to Anonymos: date, address.

97=P.Giss.1.54 (C4/5), Kyros to Olympiodoros and Hermaion: second hand, greeting, final prayer
formula; third hand, greeting, most probably a prayer; fourth hand, greeting.

% 11=P.0Oxy.42.3067 (C3), Achillion to Hierakapolion: final prayer formula; third hand continues first
hand’s address.

26=P.Abinn.8 (C4), Apa Mios to Abinnaeos, greeting.
29=P.Strasb.3.286 (C4), Demetrios to ‘the most honoured brother’: final prayer.



letters® of which 95 include the closing greetings, prayer and address, twelve or
12.6% indicate a second hand. It is unclear what function subscribing has, whether to
authenticate the letter™, as a courtesy or to fulfil some other function. If all literate
people subscribe and subscribe on every occasion the figure would suggest a literacy
rate of about 12-13%. However, a more comprehensive study is required and as yet
subscription conventions remain unclear.

Literacy of women

Any estimate from the papyri of the rate of women’s literacy is impossible”. The
number of letters written by and to women shows that women have a need for written
communication. The papyri also provide numerous examples of requests to women
to write®. However, literacy is not a necessary consequence and women are more
likely to receive letters than to send them®. Although it is too large an interpretative
leap to presume from these observations a more limited literacy among women, this
is almost certainly the case. The following summary of research illustrates the

complex picture that the papyri yield in relation to women'’s literacy.

Sijpesteijn’s analysis of 83 women who use the ius trium liberorum finds five women
are literate while 22 are dypaupazoc'®. Pomeroy finds that literate women in the
papyri are a smaller proportion of the female population than are literate men of the
male population'®'. But, while this is no doubt true, it is inevitable since, as Cole
notes, women appear with less frequency in the papyri'®2. The same fact of women'’s
under-representation in the papyri affects any superficial interpretation of Calderini's

statistic that fewer women than men are described as Bpadéwg ypddovoa or

95 .
One text is common.

% Corbier (1991), 106. Elite Roman men subscribe to authenticate, McDonnell (1996). Similarly the
apostle Paul, 2 Thessalonians 2.2, but he subscribes also to emphasise main points, 1 Corinthians
16.21; Galatians 6.11; 2 Thessalonians 3.17; Philemon 19. The same subscription, however, occurs in
the contested Colossians 4.18. See Orr and Walthur (1976), 367; Bruce (1982), 216; Barth and Blanke
(1994), 489; Martyn (1997), 560. On authorship, see Barth and Blanke (1994), 114-125.

s Wipszycka (1984), 112, warns papyrological evidence does not lend itself to statistical analysis; also
(1996c¢), 129.

% Eg P.Mich.8.481 (C2); P.Oxy.10.1293 (C2); 6.937 (C3); 8.1157 (C3); 59.3994 (C3); PS! 8.899 (C3).
* This is my general observation based on the reading for this thesis.

' Sijpesteijn (1965), 176, 180-187.

"' Pomeroy (1977), 64, n.16.

"2 Cole (1981), 237.
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103 A possible explanation for the few female Bpadéag ypadovson is that

Gypaupatog
women are usually accompanied by a guardian who writes for them but who may use
the stereotyped &ypéappotoc'®. It is also possible that use of a guardian and the plea
of illiteracy is a device to protect marginally literate women in the public arena. Slow-
writing men are unaccompanied and sign. Calderini notes an increase in the ratio of
illiterate women to men in the first and second centuries'®, a fact which Pomeroy
attributes to the increase in women’s ownership of land in the Roman period'®.
Calderini also finds that the percentage of literate women in the second and third
centuries increases while in the same period the percentage of literate men
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decreases'"'. One papyrus in the period refers to a female scribe ™.

Literary sources shed occasional but significant light on women’s literacy. Eusebius,

for example, notes that among the copyists of Origen’s works are ‘girls trained for
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calligraphy’ (xéporg éni 10 koAArypadeiv noknuévarg) , with no indication that this is
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unusual'™®. Athanasius expects consecrated virgins to be able to read'"". Studies

outside Egypt indicate that meaningful numbers of women, always fewer than men,

of all social classes but particularly the elite, are literate'?.

Christianity and Literacy

The influence of Christianity on literacy rates is debated. The ‘Bible’*** is authoritative
for doctrine and morality, and forms Christian identity’™*. It is central to third- and

193 Calderini (1950), 23, 34f. She records 1365 illiterate men, 373 illiterate women, and 21 slow-writing
men, 5 slow-writing women.

1% See also, Calderini (1950), 34f

195 Calderini (1950), 22f.

1% pomeroy (1983, 1985), 313.

197 Calderini (1950), 37.

1%% BGU 6.129 (C3). From a search of the DDBDP.

'% Eusebius, HE 6.23. Analysis of Roman inscriptions suggests the women are likely to be slaves or
freed, Haines-Eitzen (1998), 636, 639.

"9 Haines-Eitzen (1998).
" Athanasius, On virginity 8f. For other references to ascetic women'’s literacy, see 308, n.112 below.

"2 pomeroy (1975), 137; (1977); Treggiari (1976), 78, 90, 93; Cole (1981); Kraemer (1991), 226.
Haines-Eitzen (1998), 637, notes Suetonius, Vespasian 3 and Juvenal, Satires 6.475-485 refer to
female scribes.

"3 Inverted commas acknowledge that the canon in this period is not yet finalised. See 79f below.

" Evidence attests the spread of biblical and other early Christian literature throughout Egypt from the
early second century confirming its importance in the life of Christian communities, Roberts (1977), 6.
Roberts notes that biblical papyri are found with lectional aids indicating their use in community
worship, 21.



fourth-century services in public reading and explanation, and in singing doctrinal

statements as hymns which enable memorisation'*>.

Evidence for the church’s attitude to literacy is ambivalent. Church leaders urge
believers to undertake spiritual reading’*®, but the meaning of the statements to
illiterate people is uncertain. Possibly they are meant only for the literate elite’"’, but
this seems unlikely. Possibly ‘Scripture’-reading aloud by literate family members is
intended''®. The extent to which ordinary Christians have access to ‘biblical’ texts is
unknown but almost certainly limited'*®. Nonetheless, the importance of ‘Scripture’
and reading can only have encouraged at least reading literacy'?. This has practical
expression in monasteries where the acquisition of literacy is a priority'?!. The church
also opposes education based on Greek literature'?? and illiteracy becomes a trope
for virtue in the hagiographies of the fourth and later centuries'?®, although God
commonly intervenes to allow the illiterate saint to read'?*. The primary importance of
literacy remains.

15 For example Origen, Contra Celsum 3.50; Athanasius, Oratio I Contra Arianos 7, 8. The centrality

of Scripture reading is also attested elsewhere, eg Irenaeus, Against Heresies 2.27.2. Horsfall (1991),
74, lists methods of communicating biblical material including repetition and hymn-singing which ‘carry
a mixed literate/semi-literatefilliterate congregation regularly over a large but limited corpus of written
material’. See also Lane-Fox (1994), 145f.

"1 Hippolytus, The Apostolic Tradition 36.1; Clement of Alexandria, Le Pédagogue 2.10.96;
Athanasius On virginity 8f, First Letter to Virgins 25-27; Cyprian De zelo et livore 16. For an extensive
list of exhortations, see Harnack (1912). Also Harris (1989), 304, n.91.

"7 Harris (1989), 304, 319.
""® This is the apparent intention in Clement of Alexandria, Le Pédagogue 2.10.96.

19 ‘Biblical’ codices were expensive, Roberts and Skeat (1982), 45; Skeat (1982), 175; Lane-Fox
(1994), 139, and limited in number. Skeat calculates a copy of 2 Thessalonians in C3 cost 27 dr. 5 ob.
as a papyrus roll. The same book in a codex cost 20 dr. 3 2z ob. See 126f, 301, n.48 below. Rough
copies of ‘scriptural text’ on the verso of papyri may represent personal copies, eg P.IFAO 2.31 (C2/3);
PSI 8.921 (C3). Literary sources and papyri refer to books in people’s homes, eg P.Tebt.2.422; also
P.Lips.1.43; P.Oxy.63.4365 in this thesis; Chrysostom, Homilies on the Gospel of St John 32, 272,
states books are a better alternative to dice; Eusebius, HE 6.2.7-10 attests books in Origen’s family
home. P4=P.Oxy.13.1597 (C3), with fragments of Luke’s gospel, was found in a private home, Roberts
(1977), 8. See also Lane-Fox (1994), 146.

1% L ane-Fox (1994), 141. Clergy are almost universally literate, Wipszycka (1984), 117-123; (1996c),
132.

2! See n.111 above.

122 Eg Tertullian, De idololatria 10.

'® Eg Antony is an illiterate taught directly by God, Athanasius, Life of Antony 72f; Sozomen HE 1.13.

24 HM, Hor.
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Scribal influence on letters

Analysis of the dictated letters in the Aﬁbllonios archive indicates that the women’s
original voices can be heard even with use of a scribe, in individual expressions and
vocabulary evidently dictated word by word'?. | consider it most likely that dictation
word by word is the norm for women’s letters which are generally to family and
friends dealing with immediate concerns, matters of relationship and personal
information'?®. It is unlikely that a woman would have regular access to a single
scribe whom she could expect to understand her purposes and produce a letter

expressing them'?

Scribal influence is argued'? but is difficult to discern in single texts. Scribal influence
has been suggested in the multi-text Paniskos archive as the explanation for
variations in address to God, with a Christian scribe writing napa 1@ xvpie 6ed in
P.Mich.3.216 and 219, and 6 6ed¢ in P.Mich.218, and a pagan scribe writing napa 1oig
Beoig in P.Mich.3.214. Farid considers that Paniskos ‘relates — not “dictates” — what
he wishes to communicate ...The job of the professional writer is not only to write, but
to put in writing, to express by words and phrases, what his client relates to him in an
illogical syntax; the result is; the content is the client's, the form is the writer's’™®°. The
attribution of ‘illogical’ to the non-writer seems unwarranted and while Paniskos’
formulae may represent scribal interference'®, other variations, such as the inclusion
or exclusion of Ploutogenia’s name, may reflect the state of Paniskos’ relationship
with her, which Farid acknowledges''. Further, Farid classifies as ‘form’ what is in
reality ‘content’, including the inclusion or exclusion of Ploutogenia’s name, language
for God and the articulation of greeting. | consider that scribes would be bound to
reflect the opinions of the author of a letter rather than their own.

'25 Cribiore (2001a), 233. For the role of scribes in producing literary texts, see Haines-Eitzen (2000).
128 Cole (1981), 235.

'?7 Elite Roman women sometimes have amanuenses, Treggiari (1976), 78, but it is not attested in
Egypt.

128 Eg McClure (2001), 6, who warns that ‘authentic women'’s voices’ heard in inscriptions
commissioned by women and letters dictated by women are not ‘pure representations of female
subjectivity’.

'2 Farid (1977), 116.
'3 particularly in the address.
3 Farid (1977), 111.



My own sense in reading the eighteen letters of Christian women and the 128 letters
of pagan women is that individual personalities are apparent in many of the texts and
that they allow a genuine insight into the woman’s own religious belief and
experience whether penned by the woman or not. There is positive evidence in only

two texts among those in this thesis that the woman was able to sign her own name.

While the content of a letter can be taken to be a woman’s own, its appearance on a
papyrus sheet may well reflect the scribe’s knowledge and preference. Use of
nomina sacra, for example, may more often express scribal knowledge of the
convention than the woman client’s. Having said this, it would make sense for a
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scribe to use nomina sacra only where the form is meaningful to the writer'*“. Nomina

sacra, then, remain a valid criterion for classification of a Christian letter.
OUTLINE OF THE THESIS

Following this Introduction, chapter 2, ‘Texts Written by Christian Women’, gives a
detailed reading of each of the 26 texts written by Christian women, outlining the
criteria for Christian classification, significant vocabulary and syntax, any debated
issues, the women'’s statements about their religious beliefs, practices and
experiences, their relationships and concerns. This chapter does not analyse the
information on the religious aspects of the women’s lives but is analytical at the
linguistic level and attempts to locate the text historically where this is possible.
Women whose names are unknown are given the name Anonyme. Men whose
names are lost are called Anonymos. The following five chapters offer a synthetic
analysis of the religious themes evident in the texts.

In chapter 3, ‘Christian Women'’s Use of ‘Biblical’ Vocabulary and Imagery’, | examine
the texts where vocabulary or content suggests the ‘Bible’ as a source. The use of
inverted commas with ‘Bible’, ‘biblical’ and ‘Scripture’ signals the broader corpus of
texts regarded as authoritative in the period*33. Identification of ‘biblical’ material is

often a matter of probability that ranges from the certain to the possible.

Analysis of the interactions between the women'’s Christianity and their daily lives is

the focus of chapter 4, ‘Christian Women’s Theological Positions’. This chapter

'*2 On nomina sacra as criteria for classifying the religious identity of an addressee, see 279ff below.
1% See 79f below.
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identifies and explores those aspects of the documents that express a theological

position.

In chapter 5, ‘Christian Women'’s Practice of Prayer, | analyse the statements of
prayer and about prayer, and the requests for prayer in the texts, noting the topics
about which the women pray, any specifically Christian content of the prayers, the
models that provide the background to the prayers and the women’s theologies of
prayer.

Chapter 6, ‘Christian Women'’s Interactions with Clergy, Ascetics and the Church’,
examines the women'’s interactions with, participation in and contributions to the
institutional dimension of their Christianity. The chapter analyses the evidence from
the women’s documents about the roles played by clergy and ascetics in the period,
along with the women’s attitudes to them and participation in the structures they
represent. Evidence from the women’s documents about the nature of the church in
fourth-century Egypt is presented, including the women'’s involvement in, and
influence on, its development.

The Christian women’s documents frequently refer to marriage and family life and
provide evidence for the marital and familial status of the women and their attitudes
to and experience of marriage and family in the light of their Christian beliefs. Chapter
7, ‘Christian Women, Marriage and Family’, examines this complex interrelation and
nuances the ‘ideal’ of Christian literary sources with the ‘real’ of the Christian
women’s writings.

Chapter 8, ‘Documents Written to Christian Women and Referring to Christian
Women’, identifies and examines evidence for Christian women'’s religious lives from
documents written by men or by authors whose gender cannot be determined. The
criteria for Christian classification of the women addressees or referents are given.
The chapter then analyses the content and vocabulary of the texts and the evidence
the texts provide for the Christian women’s practice of prayer, theology and
relationships as these witness to their religious beliefs, practices and experiences.

In chapter 9, ‘Ascetic Christian Women’, | examine the texts in which reference is
made to ascetic Christian women. These texts are mostly written by men or by

authors whose gender cannot be determined. They form a subset of the chapter



above, with the exception of one text written by a man and a woman. Their particular

character warrants separate examination.

Chapter 10, ‘Jewish Women in the Papyri’, examines the texts that refer to the
religious beliefs, practices and experiences of Jewish women. The documents in this
chapter differ significantly in kind as sources from those pertaining to Christian
women and, while not yielding the same kinds of information, contain valuable
evidence for the lives of Jewish women and illustrate their social, political, economic
and religious contexts. Criteria for classifying the women as Jewish are given. The
chapter examines the evidence for the women'’s participation in Jewish community
life and their attitudes to Judaism.

To provide a complete examination of the religious lives of Jewish and Christian
women | explore these women’s practice of magic in chapter 11, ‘Jewish and
Christian Women and Magic'. The chapter considers the magical texts in which the
women authors can be classified as Jewish or Christian. The criteria for religious
classification are given, and the women'’s practice of prayer and theology are

examined.

In the ‘Conclusion’ the analyses of the previous chapters are synthesised into a
series of conclusions that summarise the perspectives of the papyri on the religious
lives of Jewish and Christian women.






APPENDIX
CRITERIA FOR CLASSIFYING TEXTS AS CHRISTIAN AND JEWISH

The criteria summarised in the Introduction’, while clear to state, are not always clear
in application with the result that often the acceptance of a text as Christian or Jewish
is a judgement of probability.

CRITERIA FOR ACCEPTING A TEXT AS JEWISH

e use of Tovdaiog or ‘Efpaiog
e reference to events or technical terms related to Jews or Judaism
e papyri originating from places of exclusive Jewish settlement

e use of Jewish names
Use of Tovdaiog or ‘Effpaiog

In the Byzantine period the meaning of Tovdaiog is fluid. It can refer to an inhabitant
of Judea, a person of Jewish beliefs or ethnicity, or to a Samaritan although it

generally carries a religious sense®. ‘Efpaioc indicates more ethnicity.
Reference to events or technical terms related to Jews or Judaism

This criterion is sometimes used negatively to identify those who are not Jews
because of events and technical terms which Jews are assumed to eschew. Used

this way, the criterion prejudges behaviour using ideals from Jewish literature®.
Papyri originating from places of exclusive Jewish settlement

Evidence indicates that while Jews might live in quarters and streets identified as

Jewish, they did not live in exclusive communities®. This criterion therefore is not
useful.

' 7f above.

% See CPJ 1.xvii; Horbury and Noy (1992); Bohak (1997); Llewelyn, ‘Ammonios to Apollonios (P. Oxy.
XLII 3057): The Earliest Christian Letter on Papyrus?’ in ND 6.169-177, here 175.

® Cohen (1999), 70; Fikhman (1996), 224.
* Bohak (1997), 108f.

® Bohak (1997), 105f, finds no evidence in the cemeteries of Alexandria and Tell-el-Yahoudieh for
exclusive Jewish areas or exclusive Jewish use.



Use of Jewish names

This criterion is the most frequently used and the most problematic in that 'Jewish'
names are difficult to identify. In the Ptolemaic and Roman periods Jews used Greek
and Egyptian names and so cannot be identified by name®.

Prior to 115-117 biblically derived names indicate a text is Jewish. Following the
revolt the Jewish population almost disappears from the papyri. Names from the LXX
do not reappear until 245”. LXX names then occur with increasing frequency.
However, Christians as well as Jews call themselves by names found in the LXX, and
it is difficult to determine when Christians began the practice or the rate of
appropriation of the names. The first clearly attested Christian use of a name from
the LXX in the papyri is Isaak, a povaydc, in 3248,

To provide a simple and workable criterion for classification Tcherikover proposes a
cut-off date of 337, the death of Constantine, before which names from the LXX
would be regarded as Jewish®. The proposal has a number of difficulties'® but
especially that it fails to allow for the increased conversion of the population of Egypt
‘to Christianity during the early Byzantine period. Applying the rule leads to the
situation where the Jewish population appears to increase up to 337, and then

instantaneously almost vanishes.

Bagnall suggests that all LXX names after 117 be considered Christian because the

Jewish population was all but exterminated in the revolt'!

. His solution ignores limited
but significant evidence of a continuing Jewish presence in Egypt after that date, for

example P.Harr.1.142=CPJ 451 (126), P. Wiirzb.14=CPJ 453 (132), PS| 8.883=CPJ

® Ostraca from the Jewish quarter of Apollinopolis Magna (Edfu) in C1 include Jewish and Semitic
names: Abdous, Abramos, Barnabis, Jakoubos, Jasikos, Jesous, Johannes, Josepos, Joudas, Maria,
Marous, Sarra, Sambathion, Selemon, Simon; Greek names: Aischyios, Alexander, Alexion,
Antipatros, Apollon, Chaireas, Damion, Demas, Didymos, Diogas, Diophanes, Dosas, Jason, Nikon,
Philon, Teuphilos, Thaumasios, Thedetos, Theodotos, Tryphas; Egyptian names: Apion, Bokchoris,
Pates, Pesouris, Petays, Psilychion, Thermauthos, Thermouthion; Roman names: Achillas Rufus,
Akietos (=Quietus?), Marcus Anni(u)s, Antonius Rufus, Q. Caecilius, Marcus Verrius, CPJ 2.116.
Similar names appear in papyri from Alexandria including the Jewish delta quarter; see BGU 4; CPJ
2.1f.

7 Chr.Wilck.206, Moses, a three-year-old slave, is registered in the census, see Williams (1997).

8 P.Col.7.171 identified in Judge (1977). See also the discussion of the text in Wipszycka (2001a).
® CPJ 1.xviii.

1% See eg Bagnall (1993a), 276; Horsley (1987), 8-10.

" Bagnall (1982), 110. Wipszycka (1986), 174, in her critique of Bagnall's paper, does not question
this assumption.



455 (137) and P.Oxy.9.1205=CPJ 473 (291) in this thesis'. The use of LXX names
by Jews cannot be ruled out.

Bagnall uses the occurrence of biblical names to plot the rate of conversion to

Christianity in Egypt. He concludes that by 325 more than 50% of the population was

Christian and by 350 about 75%. Wipszycka suggests a slower rate of conversion but

offers no alternative figures'®, and Bagnall maintains that her criticisms tend rather to

increase his proposed rate of conversion than decrease it'*. Even if Bagnall is

incorrect by a factor of 100% which is unlikely and 25% of the population was

Christian by 325, Tcherikover's solution is ruled out. Fikhman proposes a cut-off date

of 300 as more realistic before which LXX names be accepted as Jewish'®. While still

an arbitrary date, his proposal is generally adopted in this thesis although each text is

evaluated individually. In relation to use of patriarchal names*®, Judge suggests that

Christians used the names of the authors of books and major figures of the LXX while

Jews opted for the names of non-authors and minor figures'”.

CRITERIA FOR ACCEPTING A TEXT AS CHRISTIAN'®

the author’s self-identification as Christian or explicit expression of adherence
to Christ

use of nomina sacra and Christian symbols

use of the ‘Bible’ or other Christian work

reference to the Christian community, its officials or liturgical practices
use of particularly Christian language

use of ‘biblical’ names

use of Christian ideas and sentiments

"2 For a list of Jewish papyri in this period see also Fikhman (1996), 226.
** Wipszycka (1986).

' Bagnall (1987a), 243.

'® Fikhman (1996).

'® CPJ 1.83, 84.

"7 Judge (2006). See also Williams (1997).

*® Ghedini (1923); Naldini (1968, 1998); Wipszycka (1974); Tibiletti (1979); Horsley, ‘Cannibalism at
Alex_andria?' in ND 4.57-63, here 58-63; Llewelyn, ‘Ammonios to Apollonios (P. Oxy. XLII 3057): The
Earliest Christian Letter on Papyrus?’ in ND 6.169-177, here 175.
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Use of nomina sacra and Christian symbols

Nomina sacra refer to the abbreviated form of a limited group of sacred words.
Abbreviation is usually by contraction, and occasionally in early texts by suspension.
A horizontal line above the word signals that it is abbreviated and cannot be
pronounced as written'®. Roberts identifies three classes of words®:

1. words frequently contracted: 'Incotg, Xpi1otdg, Kvprog, Oedg
2. words contracted with relative regularity: nvetpa, Gvepwnrog, ctavpodg

3. words contracted irregularly: matip, vidg, cwthp, unmp, odpavie, Topani,

Aaveid, Tepovcain.

Nomina sacra are not exclusively Christian but occur in pagan magical papyri,
Manichean texts and, rarely, in Jewish sources. Their appearance in pagan magical
texts constitutes a borrowing from Christian usage. Jewish use is attested after the
beginning of the Christian Era2!, most frequently with xtpioc and ©e6¢c. Nomina sacra
are not attested in certainly Jewish documentary papyri?2. Nomina sacra occur in
Manichean texts®. The use is consistent with Manichean claims to be Christian?*.
While the occurrences of nomina sacra in non-Christian documents indicate the need
for caution in accepting a Christian classification, nomina sacra remain an almost
certain criterion for Christianity and are accepted as such except where a text
contains clearly Manichean elements.

To this criterion can be added the use of Christian monograms, acrostics and

isopsephisms. A distinctly Christian®® isopsephism is the symbolic use of 6, 99,

'* Roberts (1977), 26.
2 Roberts (1977), 27.

# Abbreviations occur in copies of the LXX before the period CE but neither x{\p1o)g nor 8(ed)¢ is used
for the Tetragrammaton, Bedodi (1974), Horsley, ‘Some recently published fragments of the Greek Old
Testament’ in ND 2.111-122 here 112; Kraft (2001). A mosaic text in Palestine dated C6 is published
as B. Lifshitz (1974), Euphrosyne 6, 27-29, and in Horsley, ‘Nomina sacra in synagogue inscriptions’ in
ND 1.107-112, here 107f, includes x{tp10)¢. See also Horsley, ‘The Greek OT — new fragments’ in ND
3.95ff, here 96.

2K raft (2001).
2 Eg P.Kell.5.Copt.15; 16; 22; 25; 29; 32.
2 p Kell.5.Copt., Introduction, 73.

% |sopsephisms occur in pagan texts eg P.Oxy.45.3239 (late C2) which has been identified as a table
of isopsephisms. See also Skeat (1978).



~ which expresses the numerical value of dunv (1+ 40 + 8 + 50) and is a certain
indicator of a Christian document.

The significance of XMT is debated®. The formula occurs in Syria from the third and
perhaps the first century to the seventh century. It appears in the papyri from the
early fourth century mostly in commercial documents?®’. The letters are understood
either as an acrostic or an isopsephism. As an acrostic the letters may stand for
XEWPOG pov ypadn or Xpiotog Mixani Fafpiii, both now generally rejected for the
preferred Xpiotov Mapia Tevva®®. As an isopsephism, XMT has a value of 643 and
may represent 0ed¢ Bon06c?®. A further suggestion is the visual likeness of the letters
to the Hebrew for ‘One’, but such a doctrinal statement appears unlikely*’. While the

meaning of XMT is still uncertain, its Christian association is not questioned.

Christian monograms, the cross, the chi-rho monogram, and the ‘cross monogram’ or

modified ‘anhk’ symbol are less reliable as criteria since they occur in pagan texts®.
Use of the ‘Bible’ and other Christian work

‘Biblical’ references and citations of other Christian works generally provide uncertain
criteria. Harris suggests three categories of biblical references: “biblical” citations’ are
quotations of the LXX and ‘NT’; ‘verbal echoes’ recall scriptural vocabulary; ‘biblical
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reminiscences’ involve ‘conjecture’™. The ‘biblical’ references are generally

reminiscences of texts rather than quotations® and vary in clarity.

% For summaries see Horsley, ‘The origin of the abbreviation XMI": a Christian cryptogram?’ in ND
2.177-180; Liewelyn, ‘The Christian Symbol XM, an Acrostic or an Isopsephism?’ in ND 8.156-168; di
Bitonto Kasser (1998).

%" P.Mich.6.378 and 8.519 are lists of payments in kind; P.New York 8 and PSI 13.2.1342 (all C4) are
receipts relating to grain.

% The form xprotov papra yevva is found in later texts. See di Bitonto Kasser (1998).

® Llewelyn, ‘The Christian Symbol XMT", an Acrostic or an Isopsephism?’ in ND 8.156-168, here 168
following G. Lefebre, ‘Receuil des inscriptions grecques-chrétiennes d’Egypte’, cited in Horsley, ‘The
origin of the abbreviation XMTI': a Christian cryptogram?’ in ND 2.177-180, here 178.

* See the comments on P.Oxy.6.940.

* For examples see Naldini (1968, 1998), 23-26.

*2 Harris (1975).

® For example P. Oxy 45.3314 discussed below. See Harris (1975).
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Reference to the Christian community, its officials or liturgical practices

Identifying specifically Christian officials and liturgical practices generally provides
certain criteria for classification. However, the early church used the language of the
surrounding secular rather than religious society so that common Christian words, for
example diaxovog, npecPitepog, Enickonog, avayvaotng and eéxxkAnoia, had secular

meanings which were gradually displaced by Christian use.

The language and practice of Christian prayer and worship are only rarely useful as
criteria. While sometimes distinguished by the use of nomina sacra the common
words for prayer éi’)xoum, gvyn are found regularly in both Christian and pagan texts.
The less frequent npocevyt tends to be used by Christians, although the word occurs
in the certainly pagan BGU 4.1080 (C3).

A statement npooxvvnua noiely napda 1@ 0@ has been taken in the past to exclude the
possibility of a letter being Christian®. Recently published papyri, SB 14.12173% and
P.Oxy.59.3998%, indicate that the proskynema formula was used by Christians in the
fourth century before falling into disuse®.

The wish for protection against the evil eye, apdoxavtog, occurs frequently in pagan
letters and has been found also in Christian papyri such as PS| 8.972= SB 12.10841
(C4) and P.Mich.8.519 (C4). The word appears to be part of people’s cultural
vocabulary, virtually robbed of its religious significance, and to denote protection from

evil®,
Use of particularly Christian language

Research in papyrology reveals a common linguistic framework for referring to the
divine and worship across Christian and pagan texts in the third and fourth centuries
and rejects the hypothesis that there were distinct Christian language and vocabulary
in the period of this thesis and that Christians defined themselves by them.

References to god in the singular are common in pagan as well as Christian and

¥ Tibiletti (1979), 55. On proskynema, see 150 below; also Geraci (1971).
% See 323f below.
% See 263f below.

% P.Oxy.33.2682, P.Alex.30, PS| 7.825 and P.Oxy.14.1775 use the phrases napd 1 8ed and
napd t@ xvpiep Bed with proskynema statements and could arguably be Christian but contain no
reference to women and are not discussed here.

* Tibiletti (1979), 46.



Jewish texts®. The phrases év 62, £v xupi, &v kupie 6ed were once regarded as
certainly Christian until the discovery of év 6e® in several Manichean texts from
Kellis*®. The phrase has not been found in certainly pagan texts*'. In light of the
relationship between Christianity and Manicheism*?, v 6e@ can be taken to be
confined to these groups.’ Ev xuvpi® and év kvpio 0@ are attested only in Christian
papyri but the occurrence of év 8¢ in Manichean texts suggests a need for caution.
Oedg and xvprog Bedg with or without the article and phrases such as obv 0@, 6e®
xapis, Oe0b O€Novog, 1 Oeia tpdvora, and rtapa 1 kvpiw Bed have been identified in
pagan documents*’. Similarly designations of god as ‘most high’ (¥y1ot0c) or

‘almighty’ (navtokpdtop) occur in texts of Christians, Jews and pagans*.
Use of ‘biblical’ names

As noted in relation to this criterion for Jewish texts, Christians, Jews and those of
pagan religion draw on a largely common stock of names. Following the work of

16, Wipszycka*’, Horsley*® and Fikhman*® ‘biblical’ names after

Tcherikover*®, Bagnal
300 are generally accepted as Christian. Theophoric names derived from pagan gods
retain religious significance in some instances at least into the third and fourth
centuries®®. However, the bearer of a theophoric name may be a Christian convert
and there is little evidence for name-change as a result of conversion. Local saints

and martyrs with pagan theophoric names may be the origin of naming customs.

% See Versnel (1990); Athanassiadi and Frede (1999).
* See on P.Harr.1.107 at 286f below.

“ Epp (2004), 24f, considers &v 0@, &v xvpiw, &v kupiy Bed written without nomina sacra to be
uncertain criteria of Christianity because of their occurrence in texts with abaskanta and proskynema
formulae in fourth-century texts. It is more likely that the presence of the formulae reflects a period of
linguistic transition and/or derives from a recent convert.

“ Lieu (1985,1992), 51-69 and 26 especially n.24 above.

** See the discussions in the chapters of this thesis. Also Naldini (1968, 1998); Wipszycka (1974);
Tibiletti (1979).

“s. Mitchell, ‘The Cult of Theos Hypsistos between Pagans, Jews and Christians’ in Athanassiadi and
Frede (1999), 81-148.

*® CPJ 1.xvii-xix.

*® Bagnall (1982); (1987a).
*" Wipszycka (1986).

*® Horsley (1987).

* Fikhman (1996).

* Frankfurter (1998), 106f.



Christian ideas and sentiments

Winter suggests that from the end of the third century the papyri begin to give
evidence of ‘a tone or point of view’ that may favour a Christian classification®'. For
example in P.Oxy.12.1492 he notes a ‘resignation in affliction and trust in the efficacy
of prayer that would suggest a Christian authorship. Sentiments of this type are
uncertain criteria, suggest a romantic ideal of Christianity and ignore the
commonalities in attitude and language among Christians, Jews and pagans in the
period.

*! Winter (1933), 146.



CHAPTER 2
TEXTS WRITTEN BY CHRISTIAN WOMEN

The 26 papyri that | examine in this and the following five chapters are those that
offer the most immediate insight into Christian women’s religious subjectivity in being
written by women. They contain women’s own voices unmediated by male authors
except perhaps for the influence of a male scribe’.

The corpus includes different types of documents. There are eighteen private letters®
dealing with topics related to family life, health, commerce, requests for help and
supplies, and one official letter seeking leave for a son®. There are four petitions, two
demanding justice against abusive husbands®, one seeking justice for loss of
property® and one seeking the payment of monies owed on agricultural land®. There
is a lease agreement’, a manumission® and an adoption document®. One text is
dated to the third/fourth century, two to the fourth/fifth century and the others to the
fourth century. While certainly Christian documents exist from the early third
century'®, none is by a woman, although possibly two out of six arguably Christian

third-century letters are written to women''.

In addition to the 26 texts analysed in detail, | note 20 additional texts written by
women which are not included within the definitions of this thesis, but are considered
in the appendix to this chapter.

! On scribal influence, see 18f above.

2BGU 3.948; P.Ben.Mus.4; P.Berl.Zill.12; P.Bour.25; P.Grenf.1.53; P.Herm.17; P.Lond.6.1926;
P.Neph.1, 18; P.Oxy.8.1161; 12.1592; 14.1774, 48.3407; SB 8.9746; 12.10840; 14.11588; 14.11881;
18.13612.

* P.Abinn.34.

* P.Oxy.6.903; 50.3581.

® P.Abinn.49.

® Stud.Pal.20.86.

" P.Kell.1.Gr.32.

® P.Edmonstone.

® P.Lips.1.28.

°P.Bas.1.16 (early C3, ¢.200), see Judge and Pickering (1977).

" PSI 14.1412; P.Oxy.20.2276. The other Christian letters written to men are P.Bas.1.16;
P.Vind.Sijp.26; P.Amst.1.93; P.Alex.29, excluding letters dated C3/4.
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Of the 26 texts, in 22 women are the sole authors'2. Two letters are from ‘Didyme
and the sisters’*. In two texts the authors are a woman with a man, the woman'’s

husband™, and the woman'’s son'.

Essential to the methodology | am adopting is a close reading of each text, setting
each woman’s religious life in the context of her broader life. This avoids two
dangers: that of abstracting a woman’s religious life from its complex of connections
with her relationships, health and work; and that of presuming a category ‘woman’ by
grounding the analysis in the lives of individual women. At the same time this
approach allows a’level of generalisation that permits common themes to be
identified. | therefore outline each text, presenting them in a format that enables the
most salient features to be readily noted without losing the more general context. The
siglum of the papyrus, date and provenance are given in bold type; the author,
addressee, reasons for classification as Christian and any other religious elements in

twelve-point type, and other aspects in ten-point type indented.

The nature of the Greek in these texts reflects developments in the koine'®. The
spellings are frequently phonetic.

TEXTS WRITTEN BY CHRISTIAN WOMEN
BGU 3.948, C4/5, Provenance: Herakleopolis; BL 3.15; 6.13f; 7.16; 8.37; 9.24

Kophaena writes this letter to her son Theodoulos (1 vio (= Vid) pov ©e0800r0D

(= ®£0d0VAW) Tapa T uNTPd cov Kodanvag kat Ziavevog xaipyv (= xaipew)), I.1f. She
includes Theodoulos’ son, Zenon, in the prescript although he has no part in
composing the letter'”.

'2 BGU 3.948; P.Abinn.34, 49; P.Berl.Zill.12; P.Ben.Mus.4; P.Bour.25; P.Grenf.53; P.Herm.17;
P.Kell.1.Gr.32; P.Lond.6.1926; P.Neph.18; P.Oxy.6.903; 8.1161; 12.1592; 14.1774; 50.3581; SB
12.10840; 14.11881; 16.12673; 18.13612. -

3 p.Oxy.14.1774; SB 8.9746.
" P.Neph.1.

> P Lips.1.28.

'® Gignac (1981, 2002).

"7 Zenon is identified as Theodoulos' son in I1.16f, but receives no other mention in the letter.
Kophaena uses first person singular forms throughout. It is likely that he is a child for whom Kophaena
cares.
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Kophaena's Christian belief is evident in the decorative threefold yuy'® across the top
and the cross on the verso beneath the address'®. The name ‘Theodoulos’
strengthens the Christian classification. The name occurs in possibly pagan texts but

becomes expressive of Christian piety in the fourth century®.

Kophaena'’s prescript uses the rare formula 1@ deivt napa t0d deivog yaiperv found here and in
P.Berl.Zill.12 (C3/4) below, combining the common ¢ deiva 1 deivt xaipewv of private letters
with 1@ deivi rapd 100 deivog of official documents. It indicates Kophaena’s knowledge of the

form and suggests adoption of a high tone.

Kophaena begins her letter with the common npo pev navtov formula and a prayer, ‘|
pray to the almighty God about your health and on account of your well-being’
(edyopon OV TavToxkpaTopa BedV TG TEPL THG VYLEiag cov Kai dAokAnpiag cov yapwv)?!,
I1.2-4. She closes with the standard prayer, éppdc0e (= eppdobat) [oe €]Uyoue

(= evyopnar) modified by moAloig xpdvorg, 1.21.

Kophaena uses the letter to rebuke Theodoulos for his lack of care. She is ill, to which she
alludes twice using dofevéw and vocéw. The latter term suggests that her illness is severe® as
may her statement that she will make her son a garment ‘as | am able’ (npdg 10 Sdvoue (=
Svvaua)), I1.113f. The agent (npaypatevtfng), I.5 has informed Theodoulos of his mother's
iliness over thirteen months and he ‘has not had the heart’®® (ovk £16punkoag (= étéAunkac)), 1.7,
to contact her, a rebuke she repeats twice, 11.9, 10. If the reconstruction of the damaged 1.9 is
correct, 611 kgl10dtepEY (= KaAALOTEPOV) 1AV G[AJAwv (O nt[av]Twv) vi[elidv pov énoinca peta
oo, Theodoulos’ behaviour is the more reprehensible as he has received better treatment
than Kophaena's other children®*. The only other child mentioned is a sister, Kyrilla, greeting
Theodoulos.

The second matter in the letter is Kophaena's request for supplies. She asks for flax so that

she can make a garment for Theodoulos ‘because | have nothing that | can do for you'’

'® See 27 above.

' Naldini (1968, 1998), 359, reads a chi rho symbol. O'Callaghan (1963), 32f, reads a cross with ‘s’
above the top right-hand quadrant.

? Foraboschi (1967-1971), s.v.; Preisigke (1967), s.v. A possible pagan use, given the date, is SB
6.9615 (C2/3), but the text includes an 'lwdvvng and may be Jewish.

% In the papyrus: ebyope 10v Tavtokpdtopav Beov 1a ne[pi t]iig Vyiag cov kal dGhoxAnpiog cov xaipiv. For
the accusative navtoxpdropav with v, see Gignac (1981, 2002), 142. On xaipw and this translation,
see 154 below; BL 9.24.

2 Néoog/vocém tends to be used of severe disease, doBéveia/dcdevéwm of less severe illness. See
P.Lond.6.1926; P.Oxy.6.939; 8.1161. Also Barrett-Lennard (1994), 23f.

% On 1oAuGw meaning ‘have the heart to’, see LSJ, s.v., II.
2 Naldini (1968, 1998), n0.93, 360; Winter (1933), 154; Ghedini (1923), no.44.



(671 0088V Exo i mofiow oou), 1.13%°. Kophaena asks for a ‘small provision’ (uexiv (= pixpav)
ovtapyiav), .14 for which she will send pex.....at.paf6] in return, possibly ‘small loaves of
cheese cake’ (pex[d (= pixpd) Prout]oifa] pafyidoc)), 1.15%. Kophaena asks further that
Theodoulos buy black wool so that she can make a cloak for herself?’. She will send him the
money whatever the cost?®. Kophaena appears to be a widow or divorced. No male name
apart from Zenon’s occurs in the text, and her request for citapyia, 1.14%, suggests that she is

in need. Kophaena does not mention Theodoulos’ father or any husband.

Kophaena includes greetings to Theodoulos from ‘your mother, even |, Kophaena (aupa ofov]
xai &yo Kogrva)™, your son, Zenon, and your sister Kyrilla and her children’ il.16ff. This is
largely a family of women.

P.Abinn.34=P.Lond.2.410, 342-351, Provenance: Philadelphia

This official letter opens, ‘to my master and patron, the praepositus, the mother of
Moses’ (1@ SeondTy pov kai Tdtpwvt TpaLrocite 1 unmp 1od Movot), 3 11.1-3. The
unnamed praepositus is Flavius Abinnaeus, a military official, known from his archive

of 82 documents*

Moses’ name, being biblical, indicates that the mother is Christian or Jewish, the
name reflecting her and her husband’s beliefs. Names from the LXX that occur after
300 are generally regarded as Christian®, context depending. Therefore, the mother

is taken to be Christian.

% O'Callaghan (1990) argues that ovdév functions as ov; i as a synonym for 611, 6; BL 3.15.

%). O’Callaghan, Studia Hierosolymitana, 1.379-381, cited in Note di Aggiornamento, Naldini (1968,
1998), 456; BL 6.13; 7.16. Naldini (1968, 1998), n0.93, 361, n.15, also reads pexnyv as pixpav. Winter
(1933), 154, n.3, suggests un(via)xnv, but this requires considerable reconstruction and is less likely;
BL 3.15.

7 Reading portii = pavrii, Ghedini (1923), no.44.
% Accepting &yop@ not ayopd, O'Callaghan (1963), 35; Winter (1933), 155, n.2.
? Mowfoev pot pexiy (= pIkKiy = nikpav) ovtapyiav, Winter (1933), 154; BL 3.15.

¥ Following the pattern of the other greetings, Winter (1933), 154, n.4. This reading is accepted in
Naldini (1968, 1998), 361, n0.93. | also adopt it. O'Callaghan (1963), 32, 34, no.1 interprets
dupa ocov as a different person.

% The form ‘to B ... A’ was thought to occur only in letters to officials, Exler (1923), 56-58, but this
applies only in the Ptolemaic and Roman periods, with the form also attested in private letters from C4,
Rea (1996), 189. Rea places the Abinnaeus examples in the latter category, although P.Abinn.34 fits
the former. Other examples from this thesis of the form to B ... A’ in official letters are P.Herm.17;
P.Lond.6.1926; SB 18.13612; in private letters, P.Ben.Mus.5; P.Bour.25; P.Neph.18; P.Oxy.14.1774;
SB 8.9746; 12.10840; 14.11881.

%2 For details of Abinnaeus’ career, see the editor’s summary, pp.6-12.

 Fikhman (1996), 227ff. See 24f, 29 above. On Jewish use of the name Moses, see Derda (1997),
Williams (1997).



The woman does not name herself but styles herself only by her relationship with her son,
Moses™. It is likely that she is widowed or divorced since she makes no reference to a
husband, she a woman writes the request to the praepositus, and Athioeis, who is apparently

not her husband, will represent her. She acts without an assistant or guardian.

The titles the mother gives to Abinnaeus convey respect. She uses dcondtng which takes up
the honorific sense xvpiog tends to lose in the fourth century35. It implies her submission.
Aeomémg occurs frequently with nétpav®®, conveying as here the sense of deference
appropriate to a patron/client relationship.

Moses appears the older of the sons. He is already serving in ‘the army’ (tov Bappapov (= tav
BapBapwv)), 1.6. Heron has now been called up and the mother writes requesting leave for a
‘few days’ (tdg dAiyag ipépac), 1.17%. The reason for the leave is not given. Either Abinnaeus is
expected to know it, or Athioeis may explain. Whatever its nature the request is urgent, 'l ask
your feet, lord patron’ (¢&1® tovg 76dag cov, kupie natpwvi), I1.11f, a form of petition that
appears not to be attested elsewhere in the papyri of the period38 and no doubt formulated to
convey humility™.

The mother asserts her powerlessness and dependence on Abinnaeus in claiming,
‘after God we have no help but yours’ (uetd 1OV 8edv 008ivay (= 008éva) éxopev Nuiic

(= Tiueic) Ponddv vpdv)*, IL7f4.

The letter introduces Athioeis. His relationship with the mother is not given nor the reason why
she does not present the petition herself*>. He carries the letter to Abinnaeus and acts as the

mother’s representative®.

¥ Similarly SB 18.13612, below. For teknomyny, see 224, n.138 below.
% Tibiletti (1979), 33.

*® Eg P.Oxy.47.3339 (C2); PSI 9.1081 (C3/4); P.Abinn.31; P.land.6.124; P.Oxy.48.3420;
P.Ross.Georg.3.8; SB 8.9683; 24.16282=P.Lond.3.982 (all C4). The combined terms have a spiritual
sense in P.Heid.1.6=SB 1.2266 (C4). ITatpwv is not listed in Dinneen (1927).

3 Using what appears a proverb, ‘since you know that five days are a whole year’ (¢mid1 oidng
xai ob 6t f méven Mpépan 6 viavtdg 6Aog eiot), I1.12-15. The five-day period referring to a week is
regular, eg SB 18.13977; P.Mich.8.478 (C2).

% From a search of the DDBDP.

* See also P.Lond.6.1926.17-19. Monks ask Pambo, ‘By your feet, we implore you ..., HL 14.5, an
invocation of uncertain significance.

‘0 Interchange of singular and plural forms is common although only here in this letter.

*! For a similar statement expressed positively, see P.Herm.17 below; expressed negatively as here,
P.Ant.2.93 at 245f below. Also P.Giss.68 (117), certainly pagan; PS! 10.1161 (C4).

?2 Travel in Egypt was difficult, especially for women. The mother’s location is unknown. See Horsley,
Letter promising money’ in ND 2.61-63, here 62, for a brother’s reluctance to visit though in close
proximity.

“ He will speak for her and receive orders. The papyri indicate letter-bearers read letters, interpret
them, give additional news and carry goods, eg P.Oxy.59.3996 (C3); 3997 (C3/4), 14.1679 (C3);



The letter closes with the standard £pp@dc0ai ae etyopan, .20, with xpie natpawvt, 1.21.

P.Abinn.49=P.Lond.2.403, 5 July 346, Provenance: Philadelphia

This is a petition ‘to Flavius Abinnaeus eparchos of the troop of soldiers of the camp
of Dionysias from Aurelia Maria, sister-in-law of Akiar, one of the soldiers’ (®Laovie
"ABwvvaig enapy® €1Ang oTpaTIMT®V KAoTPWV Alovuotddog ndpd Avpniiog Mapiag
yauPpag 'Axidp otpatiotiv), Il.1ff. Maria acts without a male assistant and signs the

petition herself.

Maria seeks justice against two men, John and Elias ("lo]avvny xai ‘HAieiav), 1.14, following the
removal of three of her sheep and the shearing of another nine. She labels the men ‘evildoers’
(xaxodpyor), 1.8, ‘acting like robbers’ (&v [An]otpixd 1ponw), 1.7. Maria asks Abinnaeus to
capture the men, force (xatavaykdong), 1.17f, them to confess, and then take the matter to the
Prefect (109 xvpiov pov dovkdg), 1.20, for him to bring the accused to judgement (éx[Sixiv

(= éxdixeiv)), 1.22*. She appeals to Abinnaeus’ *human kindness’ (cov tii¢ prAavBpaniac), 1.16f
and promises her thanks (y[alp1td cot), 1.22.

The men’s names suggest that they are Christian. They may be Jewish but both
names are rare in Jewish papyri and given the date, a Jewish classification is
unlikely*>. Maria’s name also suggests Christian rather than Jewish belief at this date.
It is possible that Maria is Manichean*® but there are no Manichean elements to
support the classification. Similarly there is a slight possibility that she is pagan*’ with
‘Maria’ derived from the name of the Roman gens, but this appears unlikely given the
circumstances of the letter. While Maria's name by itself is insufficient to allow

classification of the text as Christian, its conjunction with ‘Elias’ and ‘John’

14.1677 (C3); 14.1770 (C3); SB 14.11881 (C4); P.Col.Teeter 7 (C4). On the postal system in Egypt,
Llewelyn, ‘The Official Postal Systems of Antiquity’ in ND 7.1-25.

* The spelling suggested by the editor reflects the regular use in the archive. The phrase appears to
be formulaic in P.Abinn.44; 47; 48; 51; 52; 53; similarly 28. ‘Bring to judgement’ is likely to be the
meaning of éxdixeiv which refers to legal action rather than revenge in papyri of this period. See LSJ,
8.v.; G. Schrenk ‘éxdikéw’ in TDNT 2.442-444, ‘

% Fikhman (1996), 227ff, gives 300 as the latest date for acceptance of ‘biblical’ names as Jewish.
See 24f, 29f above. A search of the DDBDP attests the name 'Hieiag/HAiag 6 times before C4, in
CPR 13.6.4 (C3 BCE) with "HAiag ZopBarog; P.Berl.Leihg.2.43FrA (C2); P.Oxy.22.2338 (261/2-288/9);
PSI 12.1268 (290); P.Laur.3.98 (C3); O.Mich.1.91 (C3). The name occurs also in SB 14.10940 (C3/4);
P.Cair.Isid.23 (303/4). The name 'Twdvvrg is attested 6 times before C4, in P.Tebt.3/2.882Fr1 (155/144
BCE) with Twavvng 'Avrinatpov; P.Strasb.5.361 (C1); O.Edfou 1.165 (1/2); CPR 13.4 (C3); SB 6.9157
(C3); O.Fay.39. It also occurs in texts dated C3/4, P.Cair.Isid.114, 115; P.Erl.114; P.Select 2; SB
6.9438; O0.Mich.1.623. Both names become frequent in C4.

“® See P.Harr.1.107 at 286f below.
7 See 363 below for the religious classification of Pollia Maria as possibly pagan.



strengthens the likelihood of a Christian status. There are no religious elements in the
text beyond the three names.

P.Ben.Mus.4, C4, Provenance: Fayum

This letter from a woman to ‘my lord, most holy son’ (xvpi® pov aytwtdte vif (= viel
or vi®)[ ), I.1, occurs on the recto of a papyrus sheet*®. A second letter, from a son to
his mother, is on the verso, P.Ben.Mus.5. The addressee of one letter is almost
certainly the sender of the other*®. The content and tenor of the letters suggest that
mother and son are natural kin®®. Unusually, the mother does not identify herself in
the opening greeting.

P.Ben.Mus.4 does not provide sufficient evidence to identify the mother as Christian.
She uses aywartotog of her son, a title of respect that occurs in pagan and Christian
texts®'. The mother also uses civ 0e®, without nomen sacrum, in her statement ‘with
God's help, | came back quickly for your sake’ (c0<v> 8e@ 86U €ot €onovdaca £pO[iv

(= €ABeiv)) |.2. Tov Bed also is not exclusive to Christian texts®. Both terms are
consistent with Christian belief but not certain indicators of it. The son in P.Ben.Mus.5
is certainly Christian. He greets his mother ¢v x(vpi)w, 1.2, using the nomen sacrum,
writes ‘thanks to Christ and glory to God’ (11 x]dpig 1@ X(piot)d xai 1 [86]Ea 16 6(£)D),
I1.3f, 22f, using nomina sacra, and uses a biblical quotation, 1§ [xdlpic 100 x(vpio)v
UGV 'T(Moo)d X(p1o10)d petd 10D Tv(EVUOTO)G udv>S, and a cross monogram at 1.33-

35. The son’s Christian belief does not necessarily require that the mother also be

*® The editor classifies the writer as ‘slow’ (Bpadéwg ypadovoa). It may be the mother or a scribe.

* This appears unique among papyri, ed.pr., 95. The features that suggest it are: the styles of
address, vifi, 4.1; unrpi 5.1; 6 c0]d vide, 5.2; the honorific dywwrdte corresponding to the son's use of
biblical majuscule and ‘NT’ vocabulary and citation; the contents which suggest P.Ben.Mus.5 answers
4. Biblical majuscule appears in late C2/early C3 and is most formalised during 330-370. It is the script
of the codices Vaticanus and Sinaiticus. Its use strengthens the son’s proposed status as bishop or
monk, ed.pr., 114f.

ltis suggested by use of viég and pritne without names as identifiers in the prescripts; use of vidg
and pitnp between a woman and a church official; her instructions about food, 4.3-9; his possible visit,
4.9; reference to other letters and gifts, 4.10f; his concern for his mother and yapa at her safety, 5.11;
his reference to tov [ v pov [raltépa = 1ov [x(Vp16ly nov [raltépa 5.13f, (ed.). The editor understands
the relationships as spiritual but gives no reason, noting only the use of familial titles for ‘respectful
address’ in the period, 102. Dickey (2004), 142, accepts the spiritual relationship without further
comment, noting that kinship terms in an address are almost always literal, these texts being
exceptions.

*! See 98f below.
*2 On o Bed, see 123f below.

* See Galatians 6.18; Philippians 4.23; Philemon 25. A similar prayer occurs in SB 14.11532 (C4).
The expanded expression of Christ’'s name is unusual in C4.
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Christian but his Christian vocabulary and formulae, nomina sacra and biblical

quotation suggest that these are meaningful to her and that she shares his belief.

Unusually among the papyri, no names are used in either letter™, which, together with the
vague place references”, led the editor to propose that the correspondents aim at secrecy
and, therefore, write prior to 325. The editor finds confirmation of a ‘dangerous’ situation in the
son’s relief at his mother’s safe return, P.Ben.Mus.5. 3-10. However, these features are
regular and do not require a context of persecution. In favour of a later date is the cross
monogram which comes into common use only in the second half of the fourth century®®. The

mother’s letter gives no suggestion of a dangerous environment.

The content of the mother’s letter includes instructions to her son about various food items she
has sent®, mention of a possible visit by the son, reference to other letters and gifts, and a
request for acknowledgement of them.

P.Berl.Zill.12, C3/4, Provenance: Unknown; BL 6.23; 7.29

This letter is from Athanasias®® to ‘my lady mothers’ (taic xvpiaig pov pntépaig

(= pmpdowy)), 1.1. Kupia for the ‘mothers’ illustrates the trend in the fourth-century
papyri for xOpiog and xvpio to lose their honorific sense and become terms of
affection®, although they also continue to designate persons with power®.

Athanasias styles herself 8vydatnp on the verso.

Athanasias’ Christian belief is indicated by her prayer @ [.] k<v>pio fudv 0e¢®’, 1.3,

without nomen sacrum. While prayer 1@ xvpio 6e® is not necessarily Christian, the

% The end of 4.1 is damaged and may have contained the son’s name. There is no address for either
letter suggesting the letter-bearer/s knew the addressees/senders, with no need for names for
identification.

% xatw, 4.9; éviaida, 5.6; avtdce, 5.9.
% Eg P.Oxy.56.3871.
%7 Parsley root, wheat and raisins. See 190, n.95 below.

58 "Aavaoiqg, Il.1f, proposed by Youtie (1974), 41, n.25, rather than *ABa(va)siov ed.pr. Similarly
"AbBavaoia[c] not "ABa(va)oio[v], verso. BL 6.23. 'ABayaciag is accepted in Note di Aggiornamento,
Naldini (1968, 1998), 434.

*® Tibiletti (1979), 29. Dinneen (1927), 78, notes the use of xvpia for women of high rank, and for older
and younger family members. Examples of affectionate use in this thesis are P.Kell.1.Gr.71;
P.Oxy.14.1774; SB 12.10840; 14.11588; 14.11881; P.Wisc.2.74; possibly P.Bour.25.

% £q from this thesis, P.Abinn.34; P.Herm.17; P.Oxy.12.1952; SB 18.13612. Also P.Abinn.32 (C4);
P.Lond.3.981 (C4).

8 See Note di Aggiornamento, 434, in Naldini (1968, 1998).
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phrase with the personal pronoun occurs only in Christian texts®. ‘Hu@v signals that

the mothers also are Christian.

Athanasias prays for the mothers’ health to the Lord our God, npé pev ndviev etyope
(= edyopar) 1® [.] k<v>pig DV O OAOKPNPELY (= OAOKANPELY) KOl VEVEV (= DYLOiVELY)
oe, 1.3f; and again with the closing prayer formula, €p®c6¢ ce ebyoue (= éppdobai oe
ebyonan), 1.20, with kvpig pov uimnp (= pitep). She also writes, ‘we give thanks to the
Lord our God’ (evyapiototuev 1@ kvpiw [Nudv] e®), 1.7, again without nomina sacra.
To whom ‘we’ refers is not known. No other person is named with her. It may be an
example of Athanasias’ fluid use of singular and plural forms. The thanks are offered
for God's protection until now (zé ac dpt ovvpel), 1.8%%, and are given as the reason
that the mothers should not be anxious (un ayové (= dywvia) odv € éuov), 1.6%4.

The appeal against anxiety and an extensive series of greetings65 form the content of the

letter.

Youtie notes that in |.5 there is insufficient space for the nine letters of the first editor’s
reconstruction ‘1 kiss your feet’ (mpoockyv® 100g Tédag i)ud)v)es. He proposes npocoxyvd V1ep
U@V (= budv), perhaps ‘I bow down in worship on behalf of you'. ITposkuvéw is only rarely
attested in the papyri and does not appear to be equivalent to nposxvvnua nowa’ . Its
construction with Unép is not otherwise attested in the papyri from the second century BCE to

the fifth century AD ® and makes the proposal unlikely. The verb occurs most frequently in

%2 The DDBDP attests only 2 references to ‘the Lord our God’, this text and P.Abinn.5 (342-351)
written by a Christian. ‘Our gods’ appears only in the phrase ‘our ancestral gods’, BGU 2.362 (215);
P.Laur.2.41 (C3); P.Mich.3.212 (C2/3); P.Oslo 3.159 (C3); P.Strasb.5.464 (210-231); Stud.Pal.20.61
(C3). P.Oxy.59.3993 (C2/3) refers to ‘your god’. See also Tibiletti (1979), 51.

* Youtie (1973c), 898, proposes suvmpe<i> for cu<v>amfipe, ed.pr., the latter verb not attested
elsewhere, corrected to cuvtnpei, Youtie (1974), 41; BL 7.29; Youtie (1973c), 898, also suggests
16 g dpt (= éawg dpty) for Tadg dpry, ed.pr.

* Youtie (1974), 41; BL 7.29. Naldini (1968, 1998), 147, n0.26, reads pfj dywv<i>a obv nepi pov, BL
6.23, corrected to uf aywv<i>a olv £r’ épov, in Note di Aggiornamento, 434.

85 . . o o e

Athanasias greets 18 people by name, plus unnamed children and &povg (= 6 ouc) To0g Vudv xat
6vopa, I1.21f. Youtie (1974), 41, n.25, from a photograph, accepts Waicwa rather than his proposed
natépa in Youtie (1973c), 383, n.35, although he considers it still possible.

% Youtie (1974), 41, n.25 (my translation). Naldini (1968, 1998), 147, n0.26, accepted the first editor's
reading. The action éni tov¢ nédag npookuvén is rejected in Acts 10.25

* It oceurs absolutely in the sense ‘worship’ in P.Oxy.7.1070 (C3); P.Ross.Georg.5.27 (C4). Absolute
Use meaning ‘bow in adoration’ occurs in P.Tebt.2.416 (C3). P.Oxy.7.1070 (C3) has 1 ... by ...
npookvvel, I1.4-8, of prayer being offered. CPR 2.19 (C1/2) uses both expressions: npookuvéw of
greeting, mpocxvvnua noréw of an act of worship. On proskynema, see 150 below.

58 From a search of the DDBDP. The construction is not in LSJ, s.v.
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relation to people, meaning ‘greet’ or ‘kiss'®®

. Naldini without explanation proposes ‘| greet you’
(npookyyd Tudv (= opdv))’® but mpooxuvéw is not attested with the genitive’". A photo of the
papyrus indicates a gap between npoookyy® and nudv. Another possible reading may be

"2 The phrase is addressed explicitly to ‘my

TPOCOKYYD Gyry TAV (= Ou@v), 'l kiss your face
lady mother’ but uses the plural fiu@v (= Oudv). It is an example of the linguistic confusions of

the text.

The opening formula 1® divi tapd 10 d€ivog xaipewv uses a construction common to official
documents and occurs elsewhere only in BGU 3.948"%. Athanasias closes her letter with
‘farewell’ (Sievtiyer), 1.22, a word that occurs regularly in petitions to people with authority and
high status but which is replaced by éppwoo or £ppidabai oe etyopar in letters. Athanasias uses
both. She, then, knows public documentary conventions and appears to adopt a consciously
elevated tone in her letter. The circumstances that give rise to her knowledge are not
indicated. It may be that her scribe interpolated these forms, but such a confusion of

epistolographic conventions would be unusual.

The letter is dated to the late third or early fourth century on the basis of the handwriting and
names, a number of which are attested for the first time in this text™*. The editor concludes
from the unskilled handwriting, the unconventional formulae and ‘crude language’ that the
letter is penned by Athanasias herself and not by a professional scribe”®. This is possible but
not necessary. The most that can be said is that the person physically writing the letter is
unskilled. The unconventionality may be by design, an expression of Athanasias’ creativity or
the adopting of a particular position in relation to the mothers.

Athanasias moves from plural to singular forms’®. She writes TOiG KUPLaLG LoV UNTEPALS

(= umpdowy), 1.1, but in 1.4 xvpia pov uimp (= wirep), and on the verso i xvpig pov untpi nap’
"ABavagiafc] tiig Buyatpdg, 1.23. Tudv occurs at 1.5, 19, 22 and oe at 1.4, 20. The interchange
of singular and plural forms may reflect shifts in Athanasias’ conscious address. It is common
in the papyri. The nature of the maternal relationships cannot be determined, but the mother in
the address may be literal and certainly the relationship is distinctive such that no

% p.Giss.22 (C2); SB 5.8091 (C3); P.Oxy.12.1592 (C3/4); P.Herm.8 (C4); P.Lond.6.1929 (C4);
P.Lond.3.1244 (C4). A search of the DDBDP indicates that of 84 uses of the verb, 80 are in relation to
people, almost always with the accusative.

™ Note di Aggiornamento, Naldini (1968, 1998), 434.

™ From a search of the DDBDP.

"2 The phrase occurs in P.Mil.Vogl.1.24 (1 17); P.Giss.22 (98-138); P.Lund.2.4 (C3); SB 6.9636 (136).
73 See on the text above.

™ Qpiyevia is attested from C3/4; Aevkika occurs only here; Kdhonog appears from C4; ‘HAAGMpev
first occurs here, with ‘'HAdA found in C4 and C5.

78 Also Naldini (1968, 1998), 146, no.26.

78 Ed.pr. suggests the plurals are expressions of respect but notes that such use is unique to this text.
Similarly Naldini (1968, 1998), 148, note to |.1who suggests a parallel to natépeg which, however, is
not a ‘plural of respect’ but a masculine noun including the feminine; .
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accompanying name is required for identification’’. Clearly not all uses are literal but whether

they refer to spiritual relationships is unclear’®,

P.Bour.25=P.Sel.Pap.1.65, C4 or C5, Provenance: Apameia; BL 2.2.35; 3.32; 7.31

This letter ‘to my lady and longed-for aunt’ (xvpig pov xai émmobnm 6eiq), 1.1, whose
name on the verso is Horeina, sister of Apollonios, is from ‘Tare, daughter of your

sister Allous’ (Tapn Ovydtnp Gdeiotig cov "ArrovTog), |.1f.

Tare’s v 0(e)d xaipewv, 1.3, with nomen sacrum, indicates that she is Christian. She
also reckons time by a Christian festival, ano 1év Ildoyxw(v)’®, 1.7. The implication of
the greeting ‘in God’, use of a nomen sacrum and Christian time reference is that
Horeina is also Christian. A shared belief alone renders the communications

meaningful.

Tare opens with a common variation of the standard opening prayer, for health and
good cheer (np6 mavtog edyopor 1@ H(€)® Vyrtaivovoav o€ Kat evBvpnoBoav Anolafely o
nap’ £pod ypdupota)®, 1.4-6. She adds an emphatic ‘for this is my prayer’ (atm yép
Hov éoty €byN), I.6. Tare closes with a variation of a prayer formula that appears from
the fourth century, éppopévnv oe 6 k(9pro)g Sradurdtrol pakpoig kol eipnvikoig
xpovotg, I.16-18, using the nomen sacrum.

The date of the letter is debated. On palaeographical grounds, the original editor dates it to the
fifth century. Schubart, on the same grounds, dates it to the fourth century®' as do Naldini®2
and Tibiletti®®. O’Callaghan dates it again to the fifth century but gives no reason®. Given the
uncertainty of palaeographical dating and until more certainty is achieved, the letter is included

for completeness.

” Kinship terms without names in prescripts and addresses are almost always literal to the end of C3,
occurring for identification. From C4, particularly in Christian letters, ‘rules’ for the use of kinship terms
are less certain, Dickey (2004), 165. Given that ‘mother’ and ‘daughter’ are more frequently literal than
father’ or ‘brother’, and given the need for identification, a literal sense is likely.

’® On the use of familial terms for non-kin, see Dickey (2004); Arzt-Grabner (2002); Naldini (1968,
1998), 15f; Tibiletti (1979), 31f; Judge (1982). For discussion, see 224f, 229, 233, 235f below.

" onw ndoya, see 196, n.127 below. The genitive plural is not attested elsewhere and may allude to
the multiple days of the festival.
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In the papyrus: npo navtdg ebyoue 1@ 8@ VyLévovsdy oe xal evBupodoav drolafiv Ta nap’ £uov
ypdupata.

*! Schubart (1928), 222.

*2 Naldini (1968, 1998), 307-309, no.78.
% Tibiletti (1979), 17.

* O'Callaghan (1963), 88, no.16.



The content of Tare’s letter is to inform Horeina of Allous’ death and Tare’s subsequent
circumstances. Allous had been ‘my whole family’ (6Aov 16 yévog pov atrtn fv), I.1 0%. Tare now
is ‘desolate®®, having no one in a strange land’ (Epwva (= Epewva) Epnpoc, plnldéva éxovoa émt
Eévog 1omoug), 1.11f. She asks her aunt to remember her and, if she finds anyone, to send to
her.

Tare sends one greeting to her family as a group, npocayopeve ndaav v cuyyéviav
(= ouyyéverav) Huav, Il.14f. She includes no greetings from anyone with her.

P.Edmonstone=Chr.Mitt.361, 12 January 355, Provenance: Elephantine; BL
7.123;11.137

This text is classified as a manumissio per epistulam® but also has features of a
manumissio inter amicos, particularly with its five witnesses. The document is from
Aurelia Terouterou, daughter of Pasmes and Tsenpachnoumis, to Aurelius
Sarapammon, whose mother is Tapamon, and to Tkales, whose mother is Thaesis,
and to her daughter, Aurelia Lousia®® who have been her slaves on the basis of a
part share (yevopévol<c> pot dovAho1<¢> Vnep 100 ENLPAIAAOVTOG HEPOVG, AdLKEVAL VUGG
£Aev0£poug 100 EmPAAlovtog pot pépovg), I1.5f, 7. Terouterou acts with an assistant,

her husband, Aurelius Dorotheos, who writes for her as she is illiterate.

The part ownership of slaves is attested in Egypt from Ptolemaic times and is frequent in the
Christian Era®. The use of Aurelius/a for Sarapammon and Lousia suggests that they were at
one time free citizens®. The manumission of the three further suggests that they are a family
group®'. The age of Lousia is unknown. The text does not indicate the owner/s of the other

% On this punctuation, and reconstruction in the previous phrase of pe®’ [¢]avtiic as pet énavtic, see
Schubart (1928), 222; O'Callaghan (1963), 90.

% In Christian thought &pnuog connotes a place of desolation and testing, G. Kittel, ‘¢pnpuoc’ in TDNT
2.657ff. On Christian Eevuteia, see 91f below.

¥ Biezunska-Malowist (1977), 2.143f. Roman manumission was either formal or informal, Coleman-
Norton (1966), 1.72. Formal manumission involved a ransom and the 5% tax, resulted in citizenship
and took different forms: manumissio censu, manumissio vindicta, manumissio testamento the most
frequent, and, in C4, manumissio in ecclesia. In Egypt, manumissions before the agoranomos were
subject to Graeco-Egyptian law and also frequent, eg P.Oxy.1.48; 49, Taubenschlag (1955), 97f.
Informal manumission, manumissio per epistulam; manumissio inter amicos, or by inviting a slave to
dinner, did not result in citizenship.

% The naming of all 3 slaves by their mothers contrasts with Terouterou’s identification by her father
and mother. Identification by the mother’s name is common also in magical texts.

% Eg P.Oxy.4.722 (91 or 107), the manumission of 1/3 part of a slave, the other 2/3 being already
freed; PSI 5.452 (C4); P.Lips.1.26 (C4); P.Oxy.44.3197 (C3). See also Biezunska-Malowist (1977),
1.139; 2.123f.

% people became slaves through poverty, kidnapping, warfare, piracy and infant exposure, Harrill
(1995), 30. Self-sale is infrequent.

% On the family life of slaves, their vulnerability to separation and economic benefit to slave-owners,
see Bradley (1987), 47-80.
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share/s but they are likely to be member/s of Terouterou’s family since her share came
through her mother’s will, 1.8%2. The slave or free status of the other portion/s of the slaves is

not indicated. Their religious belief is unknown.

Terouterou’s Christian belief is suggested by her reference to the all-merciful God in
her statement, ‘under Earth and Sky in accordance with the godliness of the all-
merciful God’ (Vo v xat Ovpavov kot evoePiav (= evcéPerav) o] naveienuovog
0eod), Il.7f, without nomen sacrum, who, she implies, sets the standards for her
behaviour. ‘All-merciful’ appears to be attested only in Christian texts®® and makes a
Christian classification most likely. It is noteworthy that Terouterou frees her slaves
calling on Earth and Heaven®. This formula of manumission is common and appears
to have largely lost its religious content®.

Terouterou gives two reasons for her decision to free the slaves. The first is as a reward, for
‘the good will and love and, in addition, service, good will and affection’ the slaves have shown
her over time, to which she refers twice (ko avl’ av evedeibwodé (= Evedeifache) por katd
XpOvov evvoiag kol 6Topyiig £t 1€ Kal VANPESLAG, AVTOL TR YPOVE EVESEIENDV (= EvESe1Edv) pot
etvolav kai drhoctopyeiav), 1.9, 16. Freedom in exchange for loyalty, compliance and
outstanding service is frequent in manumission documents® and appears as a powerful tool in
the control of slaves®’. Terouterou also uses the language of recompense and exchange,

Kal GvO’ v évedeilnobé (= Evedeifache) pot, kol avtol 1@ YPOve evESElEdv (= evéderEdv) pot
edvolav xai prhoctopyeiav, xa[i] adti duoifépevog (= aperfopévn) g duoric Ekav (= Ekodoa)
kol memopévn fikov i THvde v élevdepiav, 119, 16f. Terouterou’s second reason is that she
has been persuaded by the slaves to free them, 08ok€iv yap kol neifecBar &us Ty
£levlepoivia (= Erevbepodoav) 10i¢ ElevBepovpévorg eig Tvde [ty £AevBépwoty fixelv 1oig

€hevbepovpévorg, Il.11f. Explicitly included in the freedom are any future female children, 1.13.

Terouterou does not refer to a ransom. Such payments are regular in manumission
documents to compensate the owner for the loss of labour®. Terouterou grants her slaves

freedom also without operae and obsequium common in Roman manumissions and

*2 See also P.Oxy.3.491 (126); 3.492 (130); BGU 7.1654 (after 133).
% See 106f below.

* A similar invocation is in the Christian manumission, P.Kell.1.Gr.48 (C4), vnd Aia I'iiv "HAwov, 1.5, 284
below. See also P.Oxy.4.722 (91 or 107).

% Biezunska-Malowist (1977), 2.144. The formula is regular in manumissions before an agoranomos.

% Bradley (1987), 83, who notes 2 other reasons that occur regularly: the owner’s desire for esteem:;
and generosity for its own sake, the latter being least frequent.

¥ See Bradley (1987), 81-112.

% Stipulations of ongoing service to heirs and payment of money appear regularly in wills, eg Digest of
Justinian 40.7.3.1; 40.7.4.2, 4. See also Biezunska-Malowist (1977), 2.147; Bradley (1994), 160.
Testamentary manumissions regularly contain no ransom clause.
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expressed in Egypt as ropopovi contracts®. Freedom without compensation generally is a
reward for a particularly meritorious act'®. Terouterou does not refer to a specific deed, but to
long-standing service. It is noteworthy that Terouterou anticipates criticism from her heirs, 1.15.

P.Grenf.1.53=Chr.Wilck.131, C4, Provenance: Unknown'?'; BL 3.70; 6.46; 7.62

This papyrus includes two letters written by Artemis, the first to her husband
Theodoros, a soldier away from home'%, the second, within the first, to Sarapion also

called Isidoros, a fellow-soldier.

Artemis greets Theodoulos, £v 8@, I.1'%3, without nomen sacrum.’ Ev 6§ identifies
her as Christian'®. Her use of the Christian phrase suggests that Theodoros is also

Christian'®

. Additional evidence for a Christian milieu occurs in the letter to Sarapion
in Artemis’ reference to ‘the presbyters of the church’ (t[o]v[g] mpecpurépoug Tiig
¢xxAnoiag), I.22f, as authorities respected by Sarapion and herself. It suggests that

Sarapion also is Christian.

Artemis opens her letter with a variation of the standard prayer for health to the Lord
God, npo pev naviev etyopot td xupie Oe®, 61wg OAOKANPOIVTA 68 GroAdpouev

(= anoraPapev), 11.3-5, without nomina sacra. It is consistent with Christian belief but
not an indicator of it. Artemis uses the standard closing prayer, éppdoccfat

(= éppdoBat) oe etyopa, Il.7f, though in the middle of her letter.

% Eg P.Oxy.3.494 (C2). Other examples are found in Wiedemann (1981, 1988), 3, 42-44, 46-49, 105,
120. On rapapovii contracts, see P.Oxy.9.1205 at 357 below. Whether payment of a ransom
exempted a freed person from obligations to an ex-owner is debated and depends on a legal question
about the slave’s peculium and its use in the payment, Harrill (1995), 164.

'% Digest of Justinian 40.2.15.1.

19" winter (1933), 156-158; BL 3.70, proposes extensive corrections based on a photograph. A

number are standard corrections of spelling and grammar. Those that bear critically on my study are:

1.112 ['AAA]Jobg not dpa; 1.17 ypdadferc) not ypdoey; 1.21f cuydyerv; 1.24 ai 6o not aide; 1.29 Zovydpw not

oov xapw; 1.38 dn[Adoa] verso n(apd) ot viod not na[pa mg (mu][B]lou Further corrections appear in

Naldini (1968, 1998), 241-244; BL 6.46:1.12 AM.Q\);, 1.15 ¢av fic (= hoba) not Waviic; 1.28 éauti<v>
vyo<d>evtavav. They are adopted.

'92 This letter is evidence of Christians in the military in C4. See P. M. Brennan, ‘Jupiter Dolichenus
and religious life in the Roman army’ in ND 4.118-126 with bibliography.

' Eg also from this thesis, P.Harr.1.107 (C3); P.Bour.25 (C4); P.Wisc.2.76 (C4); P.Oxy.31.2109 (C4);
34.2731 (C4); 63.4365 (C4); 56.3862 (C5).

"% The phrases £v 8e® and év xvpig occur in Christian and Manichean texts. Where there are no
Manichean elements, the phrases are taken to indicate Christian belief. See the Introduction to
P.Kell.5.Copt., p.73; Tibiletti (1979), 29f, Wipszycka (1974), 205. See also 28f above.

'% On marriage within the Christian community, see 206f below.
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1% f the letter and a cloak to Theodoros

The overt content of Artemis’ letter is the sending
through a fellow-soldier, Apon, perhaps Apion. The real content is the letter to Sarapion which

Theodoros is intended to read.

The structure of Artemis’ letter to her husband is unusual. The closing prayer is followed by
greetings from Theodoros’ children, then a statement that a certain Allous threatens
Theodoros because he does not greet her in letters. Allous’ relationship with Theodoros is
unknown but her reaction illustrates the meaningfulness of greetings and their importance in
maintaining relationships'”’. Despite Theodoros’ neglect, Allous greets him, 1.12. After the
greeting is the letter to Sarapion, followed by an appeal to Theodoros for his help, urging him
to show the letter ‘to him’, Sarapion (xai 8€l ta ypdppata avtd dn[Adoar]) 1.36. The letter to
Theodoros acts as an inclusio to the second letter. Its nature is uncertain. it appears

embedded'®

rather than copied, given Artemis’ command that it be shown. However, while
Artemis addresses Sarapion, she does not greet him or pray for him, as occurs in the letter to
Theodoros. This seems to follow the pattern of quoted letters which omit or abbreviate
greetings and prayer'®, or it may be a function of the anger she displays in the text.

Embeddedness seems more likely.

The text of Sarapion’s letter is obscure''®

. Artemis rehearses what apparently is common
knowledge, ‘how the two (daughters) burst out saying, “We want husbands” and how Loukra
was found with her lover making herself a harlot’, (Gv8peg 6¢hopev kot ndg e0pedn N Aovkpa
Rapa 1OV HoLYOV aThig ToloDoa £aVTN<V> Yaettdvay (= ya<d>ettavay)), 11.24-27. Artemis calls on
Sarapion to confirm the story from ‘the presbyters of the church’. Whether Artemis is
responsible for the girls is unclear. Sarapion has written accusing Artemis and possibly others,
ypaolerg] & Muiv ag £xBauPdv nuds, I1.17f, of being a ‘seductress’ (oiko¢pBépoug

(= otxo9B84povg)), I1.19f'"". Artemis counter-accuses him of ‘madness’ (Gnévora) twice, 1115, 17.
The church presbyters also are indignant with Artemis because of her charge against

Soucharos''?, and she proceeds to cast aspersions on his birth and status.

The trading of recriminations in strong language, ‘madness’ (arndvowa), I1.15, 17, ‘harlotries,
prostitute’ (t& mopvedpata, Tov porxodv, yaeitavay (= ya<d>ertavav)), I1.20f, 27, 28, ‘seducers’

(oix00B86poug), 1.19, and the insinuations of 11.30-36 with their arrogance and denigration of

106 ,, . . .
Enepya is read as an epistolary aorist.

7 See also Aline’s distress when her daughter, Heliodora, does not greet her, P.Giss.78 (116).
Numbers of private letters are little more than a series of greetings, eg P.Berl.Zill.12, above.

108

109

For the category, White (1981b), 12.
White (1981b), 12.

"% 1m einzelnen bleibt von dem Kauderwalsch der Artemeis noch vieles unklar’, ed., 157.

A feminine form is not attested in LSJ, s.v.

"2 Following the reconstruction in Winter (1933), 157, n.4, by which the presbyters are the subjects of
9Bovodoy, 1.29. The name Zotyapog is unattested but makes sense of the difficult cov xdpe and
Provides the antecedent for ebyevoorepog, 1.33. Montserrat (1966), 116, makes the daughters the
subject of ¢6ovodorv but offers no subsequent translation, 116. it leaves evyevéarepog without referent.
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slaves speak of relationships between Christians and of attitudes that are unsurprising but far
»113

from the ideals of ‘Scripture’ .

The daughters of Sarapion are likely to be Christians given their father’s belief. A standard of
behaviour is expected of the daughters that does not include demanding, davdpeg 6éhopev, 1.25,
or being rapd 10v porydv avrtiic nowodoa £avti<v> yaertdvay (= ya<d>ertavav), I.27f. A sexual

connotation is clear in tapd.

Winter notes that the same hand writes both the recto and verso of the letter, ending with
n(apd) 100 viov. Artemis then is known not to have written the letter with her own hand. It is

not known whether she is illiterate**.

P.Herm.17, C4, Provenance: Unknown; BL 10.85f

This is a letter from Leuchis, daughter of Malamos, ‘to my lord, the devout Apa
Johannes’ (1® kvpio pov Bewoepi (= OeooePel) "Ana Todvny (= Twavvy)), I.1. The
epithet "Ana/"Anna appears in the fourth century as a title of respect for monastics
and clergy, particularly in their role as ‘spiritual father'.

Leuchis’ approach to Apa Johannes, a Christian ascetic, and her attitude of respect

for him make it highly likely that she is Christian. Her references to God, peta v

6115

0edv, S1a 1OV BV, Il. 3, , without the nomen sacrum, are consistent with Christian

belief but 6edg is also common in pagan texts. Leuchis’ letter contains no opening or

closing prayer, but their use declines in the late fourth and fifth centuries'"®.

The date of this text has been debated. The original editor dated it palaeographically to the

"7 The text on the recto, written prior to Leuchis’ letter''®, is dated

fifth century
palaeographically to the sixth century. The compromise date for Leuchis’ letter became C5/6.
Dating on the basis of handwriting alone is notoriously uncertain. C. Zuckerman argues that

" He also

the handwriting of P.Herm.17 ‘could just as well be of the fourth (century)
considers a fourth-century date for the recto text ‘palaeographically possible’. J. Gascou likens

the script to P.Neph.3 (C4)'®. A fourth-century date allows this letter to be included in the

"3 Eg Matthew 18.15-35; Philippians 2.1-4; James 2.1-7.
14 See 11-19 especially 15f above for women’s literacy.
"3 In the papyrus, petd tav 6edv, Sid 1ov Bewmv.
"% Harding (1985).

"7 Accepted in Wolff (1966), 412.

"8 The text takes up a larger papyrus sheet.
"9 Zuckerman (1995), 188.

'2 From a letter dated 23 April 1989, cited by Zuckerman (1995).



archive of Apa Johannes dated to the end of the fourth century'?'. It was originally excluded
solely on the basis of its palaeographical dating. | accept Zuckerman’s argument.

Leuchis uses effusive terms of esteem for Apa Johannes, more common in the fifth and later
centuries but also found in the late fourth century, including the other texts of the archive'%.
Johannes is 6eocepric, |.1. Her request that ‘your compassion reach to me too’ (xape (= xai
£ue) 00daot (= $0dom) N Edenuocovny (= Eélenuocivny) cov), 1.3, arises from Leuchis’ conviction
that ‘your kindness embraces all who are powerless’ (1§ xpnotdttd (= xpnotdtng) cov
katédafev naviag 10 po (= ki) dvvapévoug), 1.2, among whom Leuchis reckons herself on the
basis of her marital status and gender, ‘for | am a widow and a woman’ (¢nl (= éncl) ynpa yuviy

eim), 1.6'%.

In a further statement of her powerlessness, Leuchis says, ‘after God | look for your
help’ (netd v (= TOV) 8oV v onv Bonbrav (= Porberav) Tpocdwkd (= tpocdok®)), Il.3f.

Such appeals occur in Christian and pagan papyri'?*.

Leuchis appeals to Apa Johannes to ask the tribune, Gounthos, to have certain women

removed from her house (iva d&iwong 1ov Tptfodvov 1ov Fobvlov kot dpy avtdag anod Tig oikiag

pov'®), I14f. The editor suggests the women are licensed étaipar whom Leuchis has been

forced to billet.

Leuchis closes her letter with the urgent imperative, ‘my lord, do this for God’s sake’

(x0p1Lé pov, d1d 1V Bewv moeL(= 1OV Bedv oier)), 1.6, also found in Christian and pagan
texts'%,

P.Kell.1.Gr.32, 28 October 364, Provenance: Kellis

This text is a lease taken by Aurelia Marsis for ‘one room’ (kéAlay piav), 1.11, in the

house of Aurelius Psais.

' The archive consists of P.Herm.7-10 and 7, Coptic letters edited by W. Crum and listed in n.22,
Zuckerman (1995), 189. Possibly also SB 18.13612=P.Lond.3.1014 below; P.Lond.3.981;
P.Amh.2.145. Zuckerman outlines Apa Johannes’ role and argues for his identity with John of
Lycopolis. On the archive, see also van Minnen (1994).

2 For similar appeals to ascetics, see P.Herm.7 (C4); 10 (C4); PSI 13.1342 (330-350); SB 18.13612
(C4); by ascetics to secular authority, see P.Abinn.32 (C4).

"2 For similar statements of women’s disadvantage, see P.Neph.18; SB 14.11881 below.
' For other examples, see P.Abinn.34 above.

" In the papyrus: iva aEidorg tav TpLBovvey Tov TodvBov. Todveog is attested in Preisigke (1967) and
Foraboschi (1967-1971), s.v., eg P.Oxy.1.120 (C4); SB 5.7621 (324). Rémondon (1972) translates,
‘that you request the tribune of the Goths’, with no reason for his alterations which are not obviously
related to phonetic spellings or other shifts in Koine use. Zuckerman (1995), 188, notes that a Gothic
army unit was in Egypt under Theodosius | (c.379).

% The phrase is frequent in demotic appeals to Zenon from C3 BCE. Other examples include

P.Abinn.19 (C4) at 244f below; P.Giss.54 (C4/5); P.Cair.Masp.1.67070 (C6).



The lease specifies that Marsis pay two artabas of wheat for the yearm. Rent paid in kind is
usually for a room for storage, here of wheat, rather than for Iivingm. it suggests that Marsis
owns or leases agricultural land'®. Marsis and Psais, though both from Kellis, are resident in
Aphrodite, possibly among those who migrated among villages and towns in the fourth century
for financial reasons'*. Marsis acts without a guardian or assistant.

The text ends ‘I, Aurelius Jacob'! son of Besis the presbyter, reader of the catholic

church'3?

wrote for her since she is illiterate’ (Avpniiiog Tak®p Bricrog np(ecputépovn)
avayvoomg kaBoAikiig £éxkeAnotog (= €kxAnoiag) £ypaya VREP QUTHG YPAUMOTA L)
eiduing) 1.20-23'3, The involvement of the reader suggests that Marsis is a Christian
and a member of the ‘catholic church’ of Aphrodite'*. Kellis had both a catholic

Christian'®® and a Manichean community'*®. It is unlikely that Marsis is a Manichee.
P.Lond.6.1926, mid C4, Provenance: Kynopolis; BL 9.149

This letter from Valeria to Appa Paphnouthios, a Christian ascetic, 11.9-11, is one of
seven in the archive of Paphnouthios'®.

Valeria is a Christian. She greets Appa Paphnouthios év Xpio1d, 1.4, without nomen

sacrum, a rare phrase in greetings in the papyri'®, as is her description of

27 About 0.25 solidus, ed.pr., 95.

"2 H. —J. Drexhage, Preise, Mieten/Pachten, Kosten und Léhne im rémischen Agypten 78, 90, 92-96,

106 cited by the editor, 95.

' Other women who own and lease agricultural land appear in P.Co0l.7.176 (325); P.Charite 7, 8 (347,
348); P.Neph.18; P.Oxy.6.903; 48.3406; Stud.Pal.20.86 (all C4). On women owning land, see
P.Lond.3.1119a at 336ff below.

% Keenan (2001), who notes that most migration is in and out of cities, rather than between villages,
and involves people of all classes.

¥ Jacob is an example of Hebrew scriptural, including patriarchal, names used by Christians in C4 for
their children, Williams (1997).

32 On xaBohixéc, see 176, n.8 below; on the role of readers, see 176f below.
'3 For women and literacy see 11-19 especially 15f above.

'3 A church in Aphrodite is known at least from early C4. A bishop of the city is cited in Athanasius’
‘twelfth festal letter’, so-called although Athanasius did not issue a twelfth letter. See his Festal
Epistles. Also Harnack (1908), 2.174, n.1.

135 b Kell.1.Gr.24; 58.

'3 Lieu (1994), 87-89. Some 3000 Coptic and Greek Manichean fragments from House 3 indicate a
Manichean community from late C3 to the 380s.

'3 P Lond.6.1923-1929. On the community, see Goehring (1997), 68-73. Bell, ed.pr., concludes that
Paphnouthios is an ‘orthodox Catholic’, 100-103. Goehring considers the community Melitian, as do
Kramer and Shelton, editors of P.Neph.; also Bagnall (1993a), 308. But the classification is not certain,
Vivian (2004), 242. Paphnouthios is known for his prayer, healing and holiness, especially 6.1926,
1928 and 1929. His circle includes an Athanasius, possibly bishop of Alexandria, P.Lond.6.1929.

28 See 112f below.

A0S



Paphnouthios, ‘Christ-bearing’ (xpnotoddpe (= xptotoddpw)), 1.1'>%. She alludes to the
‘NT’ in 1.17-19, ‘even if in body | have not come to your feet, in spirit | have come to
your feet’ (i kol év odpat ok fixa tapd 10Ug nddag 6ov v TVEVRATL IKA TPOG TOVG

40 recalling 1 Corinthians 5.3 and Colossians 2.5. Alongside the language

16dag cov)
of ‘father’ ([tJynwrate ndmp (= ndtep), TLHIOTATY (= TLMIOTATY) TaTpl), .27, 28, Valeria
calls herself ‘daughter’ (ngpd tijg Ovyarpog Ovarepiag), 1.28. This is almost certainly a

spiritual relationship.

Valeria asks Paphnouthios to pray ‘to Christ that | may receive healing’ (¢tfong

(= aimiong) pot Topad 1@ Xpro1d kai eiaowv (= laowv) Adpw), 1.7, for | am beset with a
severe iliness in a breathing difficulty’ (ueydAn ydap véo® mepikeipar duonvolag de1vic),
I.11f'*". She sees Paphnouthios as someone with spiritual power: ‘by those
practising and observant of religious discipline revelations are shown’ (t@v yap
GoKOUVIWV KOl OpMoKeLOVTOV GToKaAUVHOTO dtkvEéovie (= drokaidppata detkvoovial)),
I1.9-11. It is noteworthy that the immediate object of Valeria’s trust is not God and
God’s healing power but Paphnouthios and his spiritual power: ‘thus | believe that
through your prayers | may receive healing’ (oVtog n[i]otev® 810 1@V 6@V 0OV
glaow (= iaow) Aappave), I1.8f, and ottwg yap neniotevka kol ToTevm ST &dv eVEN
¢ndve pov elacty (= taowy) Aappdve, 1.13-15"*2. Valeria also asks that Paphnouthios
‘mention them (her daughters, Bassiana and Theoklia) in your holy prayer’ (uvioont
a0T@Vv €v 11 ayig cov mpooevyd), I1.21f. Similarly Paphnouthios is to pray for her
husband who is not named (etix[ov] éndve attod), .24. There is no specific content
to these requests.

Valeria prays for Paphnouthios the standard closing, épp@cfai oe etyopat, Tyuidrote

ndrep'*3, |.26f.

Bell notes that the letter exhibits the poorest orthography and grammar in the archive, that the
same hand writes the body of the letter and the final greeting, and that Valeria is the only
woman writer and therefore likely to be less educated. He concludes that Valeria herself writes

' See 07 below.

140 v s s . e N \ , 0 \ <
In the papyrus: ei k¢ &v oduart ovk ika napd 1ovg nddag olojv év avevpan eixa npog Tovg TO[d]ag cov.

“*'In the papyrus: peydio yap véow nepixie dvonmviag diviic. On vocog as severe illness; dobévera as
less severe iliness, see BGU 3.948 above. On healing, see 124-128 below.

2 Use of the perfect tense suggests Paphnouthios’ reputation as a healer, evident in other requests

for healing, P.Lond.6.1926; 1928; 1929.

" In the papyrus: ép<p>®cbé oe elyope, [tJyumtate ndmp



the letter but that she is a wealthy, educated woman who is unpractised'**. Bell’'s conclusion is
possible but not necessary. The quality of scribal hands varies as does the scribe’s status
from being professional to being family or a friend.

P.Neph.18, C4'*°, Provenance: Unknown; BL 9.173; 11.139

This is a letter from Taouak ‘to my lord brother Eudaimon and my beloved sister Apia
your wife’ (xvpim pov édeidd Eddoipwvt xai 1 dyannti adeior pov "Aniq cuppiog

(= ovuBie) cov), I1.1-3.

Taouak indicates her Christian belief in her greeting év k(vpi)w, |.4, using the nomen
sacrum. 'Ayannt adeidn, found most frequently in Christian texts, supports the

classification'4®

. The text was purchased with the rest of the Nepheros archive
suggesting that Eudaimon, Apia and/or Taouak are associated with the monastery.
The epithets adeAddg and aderdn, I1.1, 2, verso, imply that they are family or members

of the same community, most probably Melitian'*’.

Taouak opens her letter with a variation of a conventional prayer formula for health
and good cheer, gtyopot &v 101g TPOCEVYOLG HOV VUAG ATOAABELY ....® VYLaivovTag Kal
£00vpodvIag drolapeiv Sia ... evra ', 11.5-9. The tautology, ‘I pray in my prayers’

9 and use of npocevyn'™ are unusual in the papyri. The

(eOyopan €v 10lg TpocELVYAG)
letter closes with a greeting that is substantially lost £pp[ , and may have been

£ppwobe or the conventional final prayer, éppdcfar vuag etyyoua, 1.28.

" The first editor considers that 6Aog 6 oixéc pov, I1.25f, implies wealth with access to scribes. For
women’s literacy see 11-19 especially 15f above.

"5 Most letters of the archive are undated. Dated letters are from 336/7?, 329, 335, 344. From the
costs of commodities, P.Neph.8 is dated 352 or after, Bagnall (1989), 74f. The editors suggest
undated texts most likely derive from after 344, which Bagnall supports, BL 9.173.

146 See 109ff below.

" Kinship terms in a prescript, being for the addressee/s’ eyes, act as politeness terms. Their non-
literal use increases in C4 with the Christian practice of using them to denote fellow-Christians.
Taouak’s use of xvpim pov aderdd and i dyarntii aderoii of a husband and wife favours a non-literal
meaning, since brother/sister marriage was banned in 212 and there is no evidence of kinship terms
being especially used for in-laws, Dickey (2004), 163.

"3 In the papyrus: ebyopat £v Toig TpoceuyES nov VUA(S) AmoAPiy ... VYELévo(V)Tag kat £VBVMOTYTOG
anolafiv ia ... evia. '

9 The DDBDP indicates no other uses of elyopnat £v taig mpooevydic and év taig evyaic. To the end of
C4, év 1dig npooevydic appears only in P.Neph.10.14f; P.Lond.6.1929 and Chr.Wilck.130 (all C4).

Each refers to prayer of another. Of 12 occurrences of év taic evyaig, 7 are in the Nepheros archive,
also referring to the prayers of others. P.Oxy.6.939 refers to [taic ev]xaic nuav, 1.8; see 253f below.

1% See 84f below.



Damage to the text makes its content unclear. It concerns an aroura that Taouak wants to sell
or lease to Eudaimon and Apia. She has also issued them with six artabas of wheat which she
wants returned because of the wheat price, but, she says, she is at a disadvantage, ‘l am a
woman (and) not able to buy (wheat)’ (yovj eipt, 00 Sovapa dyopdoat), 1.17'°". Her meaning is
unclear since women in the fourth century were legally able to buy wheat. The letter does not
give sufficient information to determine Taouak’s wealth. The one aroura for lease or sale is a
small holding if this is Taouak’s total land ownership, but there is no indication that it is'*%. Six
artabas of wheat, 60% of the harvest from one aroura in a year and about three months’ food
supplym
property. If Taouak is a woman of the landowning class whose harvest is sufficient to allow her

, which she has advanced to Eudaimon and Apia, imply a more substantial amount of

to trade in grain, the limitation because of her gender may be real but is relative rather than

absolute.

Taouak states, éav dnootepité pe MAwoATE Hot Kat Syete mpog 1oV Bedv, 11.24-26. The editors
understand this as, ... if you defraud me, make plain to me (your response about the aroura)

and you will see God’, alleging fraud and connoting threat'>*, which the letter’s affectionate

tone makes unlikely. The word émoctepite may be a phonetic misspelling of drooteAiiye '™

with the sentence to be understood as, ... if you send (them = the six artabas of wheat) to me,

tell me and you will see God’, connoting blessing.

The reason Taouak is confident about seeing God is ‘for we are the treasure/treasury of God’
(0 yap Onoavpodg 100 00D Hig (= ueils)), 1.26f. Neither the phrase nor the idea occurs
in the ‘Bible’.

P.Oxy.6.903, C4, Provenance: Oxyrhynchus; BL 3.133; 11.145

This text is a statement made by an unnamed woman, Anonyme, perhaps for an

adjudication of her marital dispute with her husband, Anonymos’°.

Anonyme is a Christian. She attends the church on the Sabbath, dred8otoa [ei]c 10
KupLaxdv év sapfado (= cappdtw)’™, 1.19. She also closes her statement with an

attestation of truthfulness, ‘God knows’ (tadta 8¢ 0idev 6 0(£0¢)), 1.37. The statement

"' For other statements of women’s disadvantage, see P.Herm.17 above; SB 14.11881 below.
2 1 aroura=0.27ha. The Hermopolite register attests holdings of 1 aroura and less.
'3 1t is estimated that 10 arourai supported a family of 4/5 people, Bagnall (1993a), 68, 116.

% Eav anootepiité pe could be read with the previous statement, but makes little sense and leaves the
following phrase disconnected.

' See 92ff below.
198 Arnaoutoglou (1995), 26. The hand is ‘elegant’ indicating this is not a draft, Montserrat (1996), 91.

7 For the contested reading év coppofw (ed.pr.), see 195, n.115 below; for Christian sabbath
observance, see 195, n.116 below; for the meaning of 1 xvplaxdv, see 194f below.



is consistent with Christian belief but occurs in both Christian and pagan texts'®.

Anonyme also calls on Anonymos’ mother to attest Anonyme’s truthfulness, 1.31.

Anonyme’s statement is made without a guardian or assistant. It relates to the mistreatment,
including imprisonment and torture, by her husband of herself, her foster-daughters, her
slaves, Anonymos’ slaves, his assistant Choous, his agent, the agent’s son and a certain
Zoilus’ foster-son. Anonymos suspects his wife of stealing his property, a fact denied by those
he questions even under torture. When Anonyme attends church without him, Anonymos
objects and shuts the doors of the house against her. He insists that she pay her own corn
taxes '™, contrary to custom'®. Anonyme clearly thinks her husband should pay the tax.

There is an attempt at reconciliation. Anonymos swears ‘in the presence of the
bishops and of his own brothers’ (¢ni napovoiq 1év £moxdénev Kol 1OV ASeEAOOV
avtov), .15, to give his wife access to the household keys, a right the husband had
allowed to his slaves but not her. He promises also he will ‘no longer insult her’ (otte
VPpilw avthv anevietbev), 1.17. As a result ‘a marriage contract is drawn up’
(youkodv yéyovev), 1.17, suggesting that theirs had been an éypadgog yapoc'®'. The
contract no doubt commits to writing Anonymos’ promises. Reference to Anonyme’s

attendance at church is an interesting possibility.

Both Anonyme and Anonymos own slaves, indicating that they are sufficiently wealthy to
afford them. Two women are named. Zoe is a personal slave to Anonyme (tv éunyv

Sovinv Zonv) 1.5, Anilla is a slave of Anonymos whom he asks Anonyme ‘cast out’ (éxBaie),
.34. If Anonyme refuses to dismiss her Anonymos says he will acquire ‘a mistress’ (roAitikr),
1.37, contrary to any marriage contract. The threat implies that Anilla has been a sexual
partner to Anonymos'®2. Anonyme states that her husband ‘persisted in vexing my soul’ about
her and Anilla seems to have acquired goods from Anonymos, perhaps in return for sexual

163

favours although sexual intercourse with a slave required no such compensation™"". Anonyme

refuses to cast her out.

1% Eg P.land.2.11 (C3); PSI 8.895=SB 22.15560 (C3/4); P.Strasb.1.35 (C4/5). Explicit reference to
God as pdptug occurs in P.Lond.3.1244 (C4); P.Oxy.14.1683 (C4). See also Nobbs (1998), 235f;
Tibiletti (1979), 110.

'*® The land belongs to Anonyme, perhaps part of her dowry. Land as dowry becomes possible in the
Roman period, Pomeroy (1983, 1985), especially 304.

160 Pomeroy (1983, 1985), 309 argues that given the gendered division of labour, a woman needed her
husband’s co-operation in managing the agricultural labour and associated taxes.

181 See 209 below.

'%2 For slaves, male and female, as sexual partners to owners, see Brown (1991), 23f; Pomeroy
(1975), 192. On oAty see 250 below.

183 tdopar does not imply stealing, LSJ, s.v.



Anonymos’ religious belief is difficult to determine. The practice of marriage within a religious
community164 and his undertakings and oath before the bishops suggest he may be Christian.
His attitude to his wife’s church attendance, general behaviour to her and possible sexual
relationship with the slave Anilla suggest otherwise'®.

P.Oxy.8.1161, C4, Provenance: Oxyrhynchus; BL 6.100

This letter is fragmentary. The names of both sender and receiver are lost, although
the address on the verso indicates the writer is tiic GdeAdiic =...*¢, and the final

greeting suggests the recipients are plural v]udg, left margin.

The surviving text opens ‘... and to our good Saviour and to his beloved Son’ (...qg
Kal 1@ ayod[@ Nudlv cotipt kol 1@ o1[1]d (= Vi®) avToD T@ TYornuéve), 11.2-4'%" The

reference to God in terms of ‘his beloved Son’ establishes the writer as Christian.

Anonyme’s prayer concerns help with physical and spiritual dimensions, ‘that they all
may help our body, soul and spirit’ (§wg ovto1 Tdvteg Blondricwoty MUY 1@ codpatt,
™ Yoy, @ [nyv(evpath] nv(evpatn), I1.4-7, incorrectly using the nomen sacrum,
although the extension of its use to the spiritual dimension of the human person is
understandable. Nonetheless, it suggests that Anonyme only partially understands its
significance'®. Unusually, Anonyme includes herself and possibly ‘all those here’

(navteg ol éviatO[a ), left margin, in the prayer.

Anonyme ‘is ill' (vocotoa)'®, I1.7f, to which she refers five times in the surviving thirteen lines

of text, vocodoa, 1.8, de[wv]dc'° EEovoa, 1.8, Tdvu phy Suvapévn dvactivan €x Tig xoltng pov, I1.8-
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11, névv Svax (= devax) €xw, .11, vooriow ' ', 1.14. Anonyme seems anxious to communicate

the gravity of her situation. The nature of the ililness is unknown.

'% See 206f below.

199 Although caution needs to be exercised in presuming a strong link between behaviour and a

pPerson’s status as a Christian. See 143ff below.

166 . . .
A literal or extended meaning is unclear.

" The editor also suggests 6(e)@ x]at is possible instead of nudv with a suggested parallel in Luke

1.47.

108 Similarly P.Coll.Youtie 2.91 (C5/6), a Christian amulet asking healing for yuyiv xal odua xai
nv(edu)[al.

" For the sense as severe illness, see BGU 3.948 at 33 above.
Naldini (1968, 1998), no.60; BL 6.100.

17‘1 The editor proposes évéonoa ‘should strictly be read’. O'Callaghan (1969) retains voofioe, ed.pr.,
with the aorist subjunctive referring to her current iliness. | adopt the latter.
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The content of the letter, signalled by nepi 8¢ ob pot Eypayag, I1.11f, opens with reference to an
illness Menis, bearer of the addressee’s letter to Anonyme, had for a period of twenty days
before Anonyme herself became ill'’%. The remainder of the letter is lost.

P.Oxy.12.1592, C3/4, Provenance: Oxyrhynchus; BL 7.140

This fragmentary letter is from a woman to ‘my lord father’ (x(vpv)¢ pov n(ate)p), 1.3,
incorrectly using the forms of the nomina sacra for him'"3. Both the woman’s name

and her father's are lost.

Anonyme’s Christian belief is indicated by her allusion to the ‘NT'. She greatly exults

and rejoices (kai ndvu epeyaloviny kol fyadleiooo (= fyadriaca)), Il.4f. The verbs
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occur together in the opening of the Song of Mary'"*. Her inappropriate use of the

nomina sacra nonetheless confirms a Christian classification, as does her use of
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ayaAldo . The reason for Anonyme’s joy is that her father has remembered her

(6tet (= 6T1) T0100T6¢ pov n(at)Np Thv uviunv moteitan), II.5f, in sending the letter.
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Anonyme uses ‘holy’ (iepdv)' " of the father, atdta yop de€apévn 10 iepdv cov [c.11]

vvnoo, I1.7f. Naldini suggests 1o iep6v cov is a title of respect, ‘your holiness™"".
Tibiletti proposes 10 iepév cov [rpdownov npocex]ovnoa'’s, since kissing the face,

hands or feet occurs in other letters'”®.

Anonyme does not pray for her father but the statement may be lost. The content of the letter
beyond the expression of joy is unknown.

'72 Following the reconstruction in O'Callaghan (1969), 324; BL 6.100.

73 See 111f, 189f, 230 below.
74 | uke 1.47.

V75 See 80f below.

'7® 1epog is frequent in pagan texts but rare in the ‘NT’ and LXX, which prefer ayiéc, G. Schrenk in

TDNT 3.221-230.

77 Naldini (1968, 1998), no.31, 160 who cites Augustine, Letter 78.88 with ‘sanctitas tua’, but the
phrase is not a titie. The neuter form would be unlikely in a title. It does not occur among the titles
listed in Dinneen (1927).

78 BI 7.140.
'7® SB 5.8091 (C3); P.Lond.3.1244 (C4). See Tibiletti (1979), 57. Possibly also P.Herm.8.6.



P.Oxy.48.3407, C4, Provenance: Oxyrhynchus; BL 8.270; 9.202; 10.153

This is a letter from the landlady’, (r(ap&) Tiic yeotyov)'®, 1.1, to Papnouthis ‘steward’
(rpo(vonti))'®' and Hatres ‘foreman’ (¢p(ovtiotiy)), and is part of the Papnouthis and

Dorotheos Archive, P.Oxy.48. 3384-3429 (331-¢c.376).

The landlady instructs Papnouthis and Hatres about urgent work on her land because
her ‘brothers’ will take rocks away ‘on the Lord’s Day’ (¢v 1§} kvpraxny (= kupLoxf)
nuépa), Il.15f. The landlady marks time by the Christian day of worship. Her use of
xvprakn with nuépa indicates kvprakn is not yet a substantive. Kvpiaxde/ -1/ -6v
meaning ‘the Lord’s’, is rare in the papyri to the end of the fourth century'®?, and it is
unlikely that such a title would be used outside Christian circles, and hence it is
probable that the landlady is Christian.

The landlady’s Christianity does not imply that Papnouthis and Hatres are Christians. Indeed,
Anonyme clarifies the term, ‘that is, tomorrow, the 1™ (tovt goniy avpiov 1d), I1.16f. Anonyme
calls Nepotianos and Diogenes whose stones will be hauled, and her employees, Papnouthis

and Hatres, aseAdot, I1.10, 18, but the meanings are uncertain'®®.

The landiady does not open or close her letter with prayer or make any other overt reference

to God or matters of belief. Her letter is unusual in having no concluding formula.
P.Oxy.50.3581, C4/5, Provenance: Oxyrhynchus; BL 11.170

This is a petition from Aurelia Attiaena to the tribune'®, Flavius Marcellus, seeking
financial and legal redress for herself and punishment for her husband, Paul, whom

she cites as Iadog Tic, 1.27%°.

Attiaena documents Paul’s abuse. He abducts her ‘with violence ... and lived with me in

,186

marriage’ " 11.3f. He subsequently leaves for another woman, taking Attiaena’s property. After

intervention on Paul’s behalf by the presbyters, Attiaena takes him back, whereupon he

' Possibly the Klematia in P.Oxy.48.3406, but this is uncertain.

"*" Not caretaker, BL 10.153.

"2 On use of xupraxég/ -1/ -6v and the earliest papyrological reference to xvpwaxn as the Lord’s day,
see 196 below.

"3 See 145f below.
184 pfo[Vve émretaypuélve , BL 11.170.

" The omission of ‘Aurelius’ may be a mistake or an expression of disrespect. There is no indication
that Paul is clergy to account for the omission of the civil status marker as a religious marker. See
Worp (2005).

"% On abduction, cohabitation and marriage, see 211f below.



‘ravaged my property’ and leaves her to face the wrath of soldiers billeted in her home whom
Paul has robbed. Attiaena states that in this he ‘despised my orphanhood’ (xatagpovioqg Tiig

dpdaviag pov), 1.12. Attiaena issues him with a repudium, through the tabularius according, she
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says, to imperial law . Paul again kidnaps, imprisons her and makes her pregnant. Attiaena

is silent about the circumstances. Paul leaves her again for the other woman and threatens to
spread malicious rumours about her. At this point Attiaena petitions the tribune for redress.
Both the divorce and the petition are within her legal capacity. She lodges her petition without
a guardian or assistant.

Of interest to this thesis is Attiaena’s statement, ‘again he beguiled (me) through
presbyters’ (ndiewv (= ndhv) éEnnd[tnclev dra npecPutépwv), 1.8, so that she takes him
back into her home. The presbyters are church officials, given a late fourth- or early
fifth-century date'®. Attiaena’s compliance suggests that she is a Christian for whom
the presbyters are authority figures. It is likely that Paul is also Christian, given his

name, the date'®®

and his use of the presbyters and their willingness to press his
case. Paul's marriage to the Christian Attiaena, which might imply he shares her
belief, need not do so given that Paul abducted Attiaena, ruling out choice on her

part.

Attiaena signs the petition herself, ’AvpnAia ‘Atrieva émdédwxa, |. 24, although she has not
written the body of the text. She is at least minimally literate.

SB 8.9746=SB 3.7243, early C4, Provenance: Unknown; BL Supplement;
2.2.131; 6.159; 11.209f

P.Oxy.14.1774, early C4, Provenance: Oxyrhynchus

These two letters are from ‘Didyme and the sisters’ (Atdoun xai ai aderdai)'®, ‘to

Sophias, my beloved sister’ ([Zodrdt plov dyanntij [¢)5er¢T), SB 8.9746.1, (xvpiq

'®7 On women and divorce, see 138f, 215 below.

"® For the date, see ed.pr., 201, 203. For the meaning of mpeopitepoc, see P.Kell.1.Gr.32; Lampe
(1961, 1968), s.v.; Tomsin (1952).

1% While ‘Paul’ could be a Roman name, it is most frequent among Christians in late C4. Dionysius,
Bishop of Alexandria (247-264) notes, ‘Paul and especially Peter are favourite names for the children
of believers’, Eusebius, HE 7.25.14. Strictly the name signals that Paul’s parents were Christian, but
given the patterns of inherited belief, it is likely Paul is Christian. See Salzman (2002), 146f, 147-150,
155-157, 158-161.

190 Awdoun xai] ai aderpai, SB 8.9746.2; Ad0 pn xal at dderidat, SB 8.9746.verso; Aidvun xai
al aderdai, P.Oxy.14.1774 2f, Aiddun obv tdic a[derdaic], P.Oxy.14.1774.verso.

™



a8erdi Zodrdn (= Zoewadr?)'), verso, and ‘to the lady sister Atienateia’ (xvpeig
(= kopiq)'9 1i (= 17) G3eAdi) ‘ATievartein), P.Oxy.14.1774.1'%,

Didyme and the sisters are Christian. They greet Sophias év k(vpi)®, SB 8.9746.2"%,
using the nomen sacrum. Nomina sacra also occur in the closing prayer é¢pp&dcfai cat
(= o) év k(vpL)w, 6 k(VpLO)g can (= og) dradpvrdEa nuiv, SB 8.9746.34. Didyme (and
the sisters?) express the prayer as two infinitives, omitting ebyonai/evyopeda with the
first, and using the second as a third person imperative. 'Ayannti, while not exclusive
to Christian texts, is, in combination with adeA¢n, most likely to indicate a Christian
authorship'®. Didyme and the sisters greet Atienateia &v k(vpi)w, using the nomen

sacrum, P.Oxy.14.1774.3.

In SB 8.9746, there is no opening prayer, rather a second greeting, ‘first, we
considered it necessary to greet you' ([rponyovp]éveg avayxkaiov fiynod[ucda

npoJoayopevev aor (= oe)), II.3f'%

. While an argument from silence is always
problematic, the lack of prayer is noteworthy when considering the possibility that
Didyme, the sisters and their addressees are part of an ascetic community'®’. A
similar greeting opens P.Oxy.14.1774, nponyovpuéveg dvaykeov (= avaykaiov) fiv
npocayopevely oatl (= og), |.4f, with prayer added, evydpuevor vyiéviv cor Nueiv

(= vywaivewy oe fuiv), 1.5. Didyme explicitly includes the sisters in the offering of the
prayer, suggesting a corporate exercise. The papyrus is broken at the point where a

closing prayer might occur.

The main sections of both letters contain no religious references. They concern matters of
small business. SB 8.9746 speaks of the exchange of money and goods, sandals, grapes,

wine, an ostrich egg'®, cloth, a basket, a scarf, cakes. The quantities are small and

¥1BL 22131,

2 1n the papyrus: xvpera with a corrected to read xupet.

' These letters were originally published separately but the identity of their authors was proposed by

Manteuffel (1927), BL 2.2.102. It has been accepted by later scholarship, eg Naldini (1968, 1998), nos
36, 37; Emmett (1984); EIm (1994, 2000), 236ff. Manteuffel, 213, considers the handwriting may be
the same but that it is uncertain.

™ The phrase év xupie most frequently modifies yaipewv.
'S Tibiletti (1979), 44f; Wipszycka (1974), 214.

' The formula signals that a letter-bearer is available. See 2 Corinthinans 9.5; Philippians 2.25.
See 235, 321f below.

% In the Byzantine period, ostrich eggs were hung in churches as symbols of light. They were also

used as vessels, caps and food, Galavaris (1978); Emmett (1984), 83. The context favours a domestic
reference.
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personalm. Didyme expects acknowledgement, complaining on two occasions of failure to
write, I1.19, 23. Didyme’s business operates with clients’ credit. Loukilos has money left with
Didyme from which she purchases goods for him, SB 8.9746.15-18. P.Oxy.14.1774 deals with
certain orders (16 éviohixd), I1.10, 13, that Atienateia has placed with Didyme to be paid from
her 1300 denarii credit.

Didyme shifts between first person singular and plural forms in both letters®, suggesting that
she writes alone, but at times consciously associates the sisters with her.

The relationships among those referred to in the letters are clearly close and evidence of an
extensive network, with seventeen people including men and a married couple giving and
receiving greetings.

P.Oxy.14.1774 includes greetings to ‘the lady sister blessed Asous’ (tiiv xvpeiav

(= xvpiav) Gderdnv pakopeiav (= paxapiav) Acovv), I1.17f, almost certainly Asous’
biological mother. The adjective poxapia is to be understood in its religious sense of
‘blessed (by God)®".

SB 12.10840=PSI 7.831, 27 March C4, Provenance: Unknown; BL 8.362; 9.270

The prescript of this letter reads ‘my lady mother, Syras, Euthalios and Mikke’ (xvpiq
[polv pnpt (= unp) Tvpat (?) Evbdiig (= Evbdiiog) kai Mixnc)?, II.1f. It is written
entirely in the first person singular by Euthalios, except for a personal greeting from

Mikke ‘to the epistates®®

and his children and wife’ (ka1 £y® Mixn aonalopar tov
£MLOTATV GOV TOlg TEKVOLC KOl TR ouppim avto)?®, 11.22-24. Euthalios consistently
refers to Mikke as his sister in the third person, 1.7, 10. She is most probably his
natural sister, given the reference to ‘our mother (npog thv untépa nuay), 1.8, and
Mikke’s proposed visit. It is unlikely that Mikke is Euthalios’ wife?*®. Mikke’s

embedded portion of the letter contains no religious references. However, Euthalios’

'% For an amended reading of 11.20-24, see Gonis (1997), 142-144. The issues do not affect this
thesis.

20 5B 8.9746.1, 15, 17, 19; P.Oxy.14.1774.7, 14.
2 5ee 102f below.

22 In the papyrus: xvpiq [po]uv pitnp Typa..[.]. Evbdiig xal Mixng noAda xaipiv. Ed.pr. proposed
Zvpawvial = Zupiarva, but Rea (1970), 360, finds Zupati. Rea’s corrected version is followed here.
Mixn occurs in 1.2, 7, 22; Mixxn in 1.15. The latter is more frequent, Preisigke (1967), s.v. See also
Horsley, ‘A unique mention of Lent in a papyrus letter’ in ND 1.132f.

2% The identity of this epistates is unknown and his function uncertain. 'Emiotamg is used of various
officials, Rea (1970), 362.

2 In the papyrus: xot £yd Mixn aofrlddopar 1ov aimotdtny ob 1oig tékvug xai 1f ouPin avrod. Neither
the original editor nor Rae refers to a second hand.

25 On brother/sister marriage, see 217, n.102 below.



letter suggests that Mikke is Christian and provides information on some of her
Christian practice.

The letter was originally dated to fifth/sixth century but has been re-dated, on the basis of
palaeography and style, to the fourth century®®®.

The letter opens with prayer ‘to the Lord God’ (rapa 16 xv(pie) 0e(@)), I1.4f°, using early and

unusual nomina sacra by suspension®®, and establishing Euthalios as a Christian. He makes
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time references, ‘the end of the fast’ (npog thv Loowv tiig vnoteiag)” , 1.9, and ‘the festival’ (npd

Tiig lopThig (= €0pTiig), mpog th 1opTh (= Thy opThv), II.6, 12, which, given the date of 27 March,
are almost certainly Lent and Easter*'. Euthalios includes greetings from a Nonna, 1.17. The
name is most frequent in Christian texts although not exclusive to them. Its occurrence here
suggests a Christian circle. The letter closes with a standard prayer, é[pp®]ofai oe etyopar
moAAO1G xpovolg, 1.31. The content concerns proposed visits by Euthalios and Mikke to their
mother.

Mikke and Syras are almost certainly both Christian women. Both observe the church
calendar of Lenten fast and Easter festival, Mikke, regulating her brother’s travel to
accord with the end of the fast, Syras, from her children’s care for her practice. Syras
also is the recipient of Euthalios’ statement of prayer, which is meaningful where
Syras and Euthalios share a common belief.

SB 14.11588=P.Mich.inv.337, late C4, Provenance: Unknown

This is a letter from Aria to ‘my lord, son’ (x0pié pov vig), .1, AwpoBéw drAinmov,
verso. Aria styles herself 1y ufijtnp, 1.2. The terms, the content of the letter, are
undoubtedly literal.

The letter opens with prayer to divine providence for Dorotheos’ health and well-
being (rpomnyouuévag ebyopar tf Oeiq npovoig mapd 1@ Oe(®)) ot Hytaivovi kol

OAoxAnpovvTL SobTival 16 map’ Epod ypo’zuuaw)m, I1.3-6, using the early form of the

?® Rea (1970).
%7 For etyopon with mapd, see 253, n.80 below.

% Other examples, PSI 8.921 (C2/3)=Psalm 77; SB 14.11588; Paap nos 21; 33; 53 (all C3); 123; 161;
233, 251 (all C4); 259 (C4/5). See Roberts (1977), 27; Youtie (1976b), 66; Paap (1959), 100-113. See
also SB 14.11588 below.

209 < e a - .
In the papyrus: npog thv Aony tig vnoiag.
?'° See 197, nn.130, 131 below.
21 , ,. . . \ o~ A <o
'In the papyrus: n{ponlyouuévog etyope 1[f Beiq] npolvloiq napda 1@ Be glor Vyilévovn xal

OLoxkAnpody{ter So]0fvan 1 nap’ not ypauplata.
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nomen sacrum, 8¢, abbreviated by suspension®'2, and indicating that Aria is a
Christian. Prayer to divine providence is most frequent in Christian texts and
strengthens the Christian classification®'®, as does mention of ‘my (Dorotheos’) sister
Maria’, 1.19. Maria’s name suggests that she is a Christian, and that this is a Christian

circle?"*

- Whether Maria is Dorotheos’ natural sister who need not be Aria’s daughter,
or his wife, a friend and/or a member of the church, is unclear. Whatever the
relationship, Maria fails to give Aria what she wants, eliciting the comment ‘for what

goes right for me’ (1t (= 1i) yap opBomodel &v gpot), 1.21f.

Avria rebukes her son for his neglect (6avudfe ng (= nix) fuéAnodag nov), 1.31, refers to an
orphan who is with her and her need of expenses (iva kot 10070 kol oldag (= £18fi) 61t 0
radiov 6 dpdavikdy map’ Eot €0ty kai xpeiav Exm avarmudrov adth)’', 11.23-25, and alludes
to commercial matters about which she seeks Dorotheos’ help. Aria does not explain her or
Dorotheos’ relationship to the orphan.

SB 14.11881, C4, Provenance: Unknown

This letter is from Allous to ‘lady mother Faustina’ (xvpig pov untpa (= unpi)
davotiva), I.1f. The papyrus is illegible at its central fold, 11.11-17.

Allous greets Faustina &v x(vpi)o, 1.3, using the nomen sacrum. It indicates that

Allous is Christian and implies that Faustina too is Christian®'®

. Allous also greets
‘Kyriake, the mother (Kvprokifiv thi[v] untépa), 1.30. The name first appears in the
papyri in the first half of the fourth century?'” and signals a shift from xuplaxéde/ -1 -6v,
‘a thing belonging to the Emperor’, to ‘a thing belonging to the Lord (Christ)’, to use

as a name. Kyriake's name suggests that she is Christian but this is uncertain.

212 gee SB 12.10840 above.
23 gee 120-123, 162, 165 below.

214 The name can also be Manichean, pagan or Jewish but given the other evidences of Christianity in
this text, it is almost certainly Christian. See also 363 below, and P.Abinn.49 at 36 above.

215 . - < o \ ; ‘o . e s . ,
In the papyrus: eiva xat 10010 xal 01dag, 60e1 1O nedeiov 10 Oppaverxov nap’ éufoi] €oberv xal yepiav

éxw avaropdtov atvt. For iva with the subjunctive as an imperative, see Moulton and Turner (1906,
1976), 1.177-179.

218 On the use of nomina sacra to determine the beliefs of an addressee, see 279ff below.

47 p Abinn.51, 52 (both 346); O.Douch 2.140 (C4), Preisigke (1967), s.v. None indicates the woman’s
belief. Other occurrences are dated C7, C8. The name is not listed in Forabaschi (1967-1971). The
masculine form Kyriakos is most frequent in C6-8.



Allous closes her letter with the standard prayer, [¢pp]®c0ai oe eVyxopon, 1.31. There is

no other religious reference and no opening prayer?'®.

Allous addresses Faustina and Kyriake as pfimp, 1.1, I1.30f. The nature of these relationships in
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uncertain®”. The definite article used of Kyriake thv untépa, acts as a possessive in phrases of

relationship®®. She is the only person whom Allous greets and presumably is part of
Faustina’s household. Kvpia is not used of Kyriake, which may indicate no more than a
linguistic awkwardness, or that Faustina is the recipient of the letter. Allous also salutes

Faustina’s ‘maternal disposition’ (thv pntpikv oo[v] sidbeawv), II.7f, an unusual phrase in the

papyri®'.

Allous informs Faustina that ‘the young children’ (ta vimia nondia), 1.29, greet her. The children

most probably are those at I.18f, ‘the orphan children of my brother’ (xév épdaviv naidwv 100
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aderdod pov), and minors““. Allous declares (unduvafplévn aitoig énapxely yuvi ovoa), I1.20f.

The nature of the assistance is not indicated but the inability being due to her gender is clear.
Allous asks Faustina to send her hemp through the letter-bearer so that Allous may sell it eig
avtg, 1.27, for the orphan’s benefit.

SB 18.13612=P.Lond.3.1014, C4, Provenance: Lykopolis?; BL 10.85, 221

This is a letter ‘to my lord, father, benefactor, Apa Johannes??, (from) the mother of
Philadelphos the apotactic’ (xvpim pov ntatpi evepyét dna Tadvvy H pimp Grradérdpov
anotaktikov), I1.1-3. It is likely that Apa Johannes is to be identified with the ascetic

known from P.Herm.7-10, 17%%,

The mother is almost certainly Christian. She uses vocabulary frequent in ‘biblical’

texts, ‘you both have mercy and save’ (xai éleeig kai odleig), I.6f; refers to (divine)
providence (tiyv npdvoiav), .4, most frequent in Christian texts; and appeals to Apa
Johannes, an ascetic, as ‘my lord father’ (xvpiw pov natpi), I.1. She is mother of an

apotactic, and while it may be that Philadelphos was converted independently, it is

% See P.Herm.17 above on the tendency to omit prayer in late C4, C5.

#*® Kinship terms with a name can be either literal or extended, Dickey (2004).
2 Naldini (1968, 1998), 91.

*! See 233 below.

2 Nwma implies the children are minors, LSJ, s.v.

2 Parassoglou (1987), 249, notes the suggestion of J. D. Thomas that Apa Johannes is to be
identified with the ascetic in P. Herm. 7-10, 17, but comments that it is unprovable. The identity of the
men is presumed rather than argued in Zuckerman (1995), 188f, who cites the dates of the
acquisitions of the documents as evidence.

2 Their identity is suggested by J. D. Thomas in Parassoglou (1987), 249, who regards it as possible
but unprovable. The hypothesis is accepted in Zuckerman (1995), 188.



more likely that this is a Christian family. The letter lacks xaipetv??® and an opening
prayer??®. The papyrus is broken where a closing prayer might occur.

The text, originally dated sixth century, has been re-dated, on the basis of its references to an
amotaxtikég and an éEdxtmp, and on palaeographical grounds, to the fourth century™.

The mother does not name herself but styles herself solely by her relationship with her son,
I1.2f, verso®®®. She claims to be a ‘widow’ and connects herself with ‘the orphans’ (xape (= kol
£ue) myv ynpalv] xai toug o[pleavovg [ ), 1.10f, perhaps Philadelphos’ brothers and sisters, or

her grandchildren®.

The mother appeéls to Apa Johannes for his mercy so as to honour her son, (xaue
(= kol £ut) EMénoov eig Tty 00 drotoxTikod pov viod), I.7-9%%, She cites as
precedent his response of mercy and deliverance to others who approach him
(ré@vrag Tolg £ig o€ Katagevyovtog kol Elegig kol oidlelg), I1.3-7. In her assessment,

Johannes stands ‘next to providence’ (peté: tiv npévorav)?', 1.4, in showing mercy.

The reason for Anonyme’s appeal is not specified but concerns Theognostos, the exactor, that
is, it is about taxation”?, and Anonyme most probably seeks Apa Johannes’ mediation with
the civic authorities. The papyrus is broken at this point.

Stud.Pal.20.86=Chr.Mitt.69=CPR 1.19, 31 January 330, Provenance: Hermopolis
Magna; BL 1.451; 2.2.51; 7.260; 10.271

This text is submitted by Aurelia Demetria also called Ammonia, daughter of
Polydeukos, an ex-councillor of Hermopolis, to the nporoiertevopevoe, 1.1,

%25 The word is increasingly omitted from letters from C4, ed., 102, n.16; Tibiletti (1979), 31.
Koskenniemi (1956) notes that the prescript and address overlap in function, giving the names of
writer and addressee, and that they differ in the inclusion of yaipev in the prescript. With yaipewv
omitted and the prescript no longer a greeting, the prescript also tends not to be used.

2% 5ee P.Herm.17 above, on the tendency to omit opening prayers.
227 parassoglou (1987), 247. The script is unusual in being punctuated.

2 0n teknomyny, see on P.Abinn.34 above. The most likely reconstruction of the address uses a
similar description: napaxinoig tig unltpog Prradérdov arotaxtixod, possibly in a second hand,
Parassoglou (1987), 249. It suggests the mother may be literate. The final greetings, where her hand
is most likely, are lost. See 11-19 especially 15f above on literacy.

2% *Orphan’ can denote loss of both or either parent, Horsley, ‘opoavég’ in ND 4.162ff. A possible
reconstruction is: toug o[pleavoig [uov viovlg 1 , Parassoglou (1987), 250.

20 Ei¢ v Tvég, 'for someone’s honor = that he might be honored’, W. Arndt and F. Gringrich, A
Greek-English Lexicon of the NT, 1957, s.v., ny#, cited in Parassoglou (1987), 250. For similar
appeals, see P.Herm.17 above.

24 Almost certainly # npévoua, 1.4, is equivalent to 7 6eia npévora. The more usual phrase is
peta tov Bedv, eg P.Abinn.34 (346), P.Herm.17; P.Lond.3.1244; P.Oxy.56.3859 (all C4); P.Giss.68
(117), a certainly pagan text. On 1 6eia npévora, see 120ff below.

2 Thomas (1959); Lewis and Short (1879, 1980), s.v.



Salloustios®* Olympiodoros. It is a memorandum, or possibly a counter-petition®3.
Demetria acts without a guardian or assistant?>.

The memorandum concerns a conflict between Demetria and Eus, wife of Saprikios, over
payments associated with land Demetria sold her. The sale agreement took place ‘in the
presence of Dioskouros, presbyter of the church in the region’ (&nt napovcig Atookoupidov
rpeafutépou Tiig ExkAnoigg €nt Spoig), Il.7f. Both women accept Dioskouros as a trustworthy
witness?*. Demetria refers to other witness figures: an intermediary witness can give
instructions about implementing the contract (dxoAovbux oig £av rmpocdavion ¢ petald

%7 11.13f; an intermediary can witness that no deposit has been received (6 petatvd

pdprug)

Svvatol paptopacdar), 1.16%*%; a mediator can advise the nponoiettevdpevog, (6 petadl peoitng
npochaviion Topa T off Emekig), 1.23. This may be the same person as 6 pueoitg, .10, who
with Demetria presses Eus to honour the agreement. The relation of these mediating figures to
one another and to Dioskouros is unclear. It seems probable, given that Dioskouros is named
and that he was the original witness, that he would be approached about this dispute and is to
be identified with one or all of 6 ueta&b paptug, 6 petaky, 6 pecitng, and 6 peta&d pectne.
Whatever his role, Eus does not respond.

Demetria claims that Eus has lied in her own submission; in particular, she ‘inserted in the
documents an illegality, namely that our son must join with me in selling my inheritance’
(&vexdpatev 1oi¢ atrtoig fifiiorg npdyua napdvopoyv, o Seiv 1OV fuétepov VIOV cuvypnuatilelv

1Ol TMPAGKOVOAY (= TIMPOTKOvoN) Hov Ta Tdv Yovéwv), Il.18f, which she denies®®.

Given the date, when the role of clergy as secular functionaries was still being
established, the cumulative probabilities suggest that Demetria, at least, is Christian.
Where clergy act in secular roles and religious belief can be established, at least one
of the parties is always Christian®*®, and Demetria appears aligned with Dioskouros.
The text, however, gives no information on the nature of her beliefs. The beliefs of

Eus are less certain. Being in dispute does not clarify the situation. While yielding

s Za[A]rovotia not A[v]pniiw, see BGU 12.2135 (340-350) note to ll.1f; BL 7.260.
* This is suggested by Demetria’s aviemotdinara, Steinwenter (1924), 56ff; BL 2.2.51.

° SB 16.12673 (324/5) is a loan submitted by Aurelia Demetria, also called Ammonia, daughter of

Polydeukos. The text survives only as a fragment but refers to Demetria’s rights under the ius
liberorum.

236 See 177 below.

27 0 petagopdprug = 6 peta&d paptug, 1.14; 6 petadopecimg = 6 petald peoitng, 1.23, Diethart (1992), 226;
L 10.271.

** The substantive use of uetof is not attested in LS, s.v.

* For the possible implications of this, see 234 below.

*0Egin C4 P.Lond.2.417 (346); P.Grenf.1.53; P.Herm.17; P.Lips.1.43; P.Oxy.6.903; P.Oxy.50.3581.
Also P.Oxy.7.1026 (C5).



even when wronged®*!, maintaining peaceful relationships?*? and settling disputes
within the community®*® are Christian ideals, the realities of conflict remain?*.

The church of which Dioskouros is a presbyter covers an area sufficient to be called opoi and
probably includes a number of villages. Dioskouros’ occupation is most probably presbyter,
that is, he is paid by the Christian community?®.

TEXTS WRITTEN BY A CHRISTIAN WOMAN AND A MAN

P.Lips.1.28 = Chr.Mitt.363, 31 December 381, Provenance: Hermopolis; BL
8.170; 9124

This text is written by Aurelia Teeus and her son, Aurelius Silvanos, an apotactic?*®.

The document is the registration of the adoption by Silvanos of Paesis?*’ his nephew
and Teeus’ grandson, who is about ten ‘more or less’. The voices of both Teeus and
Silvanos are heard in the first person, with Teeus ‘handing (Paesis) over
(nlapladedmwkévan), 1.13, to Silvanos who agrees to the adoption and its conditions.
Teeus acts peta cvuvestdtog, the kopapyog, Aurelius Proous, whom she has
voluntarily engaged and who writes for her since she is illiterate (o0 ¢xo[bo]a énavti
napfiveyka 1od kai ypadoviog VeEp €0 un eidving ypaupata), Il.4f. Teeus gives her

age as 60 years?.

It is likely that Teeus is a widow or divorced. If she were married, her husband would most
probably assist her, although she notes that the assistant will write for her and it may be that
her husband is illiterate. Nonetheless, no mention is made of a husband in the document.
Rather, Teeus, a woman, gives the child in adoption.

Teeus’ Christianity is suggested by the Christian belief of her son, Silvanos an

apotactic. While Silvanos may have converted independently, in the late fourth

241 4 Corinthians 6.7.
2 phjlippians 2.1-4.
243 9 Corinthians 6.1-6.

244 Eg 1 Corinthians 3.3; Philippians 4.1. The constant injunctions towards good relationships suggest
realities were otherwise. '

#3 A full-time professional priesthood is known in Egypt from the period of the Pharaohs, Jones
(1964), 933. Harnack (1908), 1.474, gives evidence of churches in rural areas under the direction of
presbyters and even deacons rather than bishops. This becomes more frequent after 324.

28 For the meaning of arotaxnixée, see 307f below.

%7 paesis is named for his maternal grandfather. It raises the possibility that there was an older
brother, named for his paternal grandfather according to custom.

28 Use of age-rounding is consistent with Teeus’ illiteracy, I1.25f. But Silvanos is literate. See Duncan-
Jones (1977).



century it is more likely that he was born into a Christian family. His choice to be a
monk suggests a religious environment of committed piety. A religious basis is given
to Silvanos’ adoption of Paesis, kat e0céBiav (= e0céBerav), l.11. The words are in
Silvanos’ first-person statement but seem likely to have come from Papnouthios,

strengthening the sense that this is a Christian family.

Paesis’ father, Papnouthios, Teeus’ elder son, has died. Paesis’ mother is also dead since the
child comes to Silvanos’ care ‘with his paternal and maternal inheritance’ (net[a] tiilg nJotpmag
avtod [x]Anlpoviopiag xai pnltlpdlac])®*, I.14. Silvanos becomes responsible for Paesis’
property until his majority, and Silvanos agrees to act in good faith (¢nl 1® pe tadra aOTd®
SaovrdEal kol dnokataotiicat aOT@ £v NALKIQ YEVALEVE LETA KOATG nicm:a)g)zso, 1.20f. The
document uses the standard formulae for adoption in the fourth century®’, stating that
Silvanos will bring the boy up, feed and clothe him, (dvatpégecbar evyevix kai yvnoiag, Opéym
kal potilo (= ipaticw) evyevds kot yvnotug) 1112, 18, as if his own firstborn of his own blood
(mp[0]g 10 elvai cov vi[dlv yviiclov kal mpwtdtokov g €€ 1diov aipatog yevvnBéva cot, ag vidy
yviiotov kai Buotkév ax &€ é[plov yevopevov), II.15f, 18,%%2. In addition, Paesis will inherit
Silvanos’ property (xai t@v éudv Tpayndtdv kAnpovipov viobemBévia pot), 1.22. Silvanos, thus,
owns property that he has not ceded to relatives or to his community. The document
presumes that Silvanos has, and will have, no children, or it privileges Paesis over any
Silvanos may have.

P.Neph.1, C4%, Provenance: Alexandria BL 9.173; 11.139

This letter is written by Paul and Tapiam to ‘Ophellios and the other beloved brothers’

(Oderri[w xai toig Aownoig alyomntoig édeAd[o]i[c]), II.1f.

The letter is one of sixteen in the Nepheros Archive®. The address on the verso names
Nepheros with Ophellios as the recipients of the letter, and Nepheros is directly addressed in
1.20. Nepheros’ name may have occurred in the damaged prescript but this is uncertain given

** The wealth is specified: &v te yndioig xai oixonédoig kai evdopevikoig drapdporg €ideot, l.14f.

% On bona fide = petd xakiig nictewe, see Taubenschlag (1955), 44f and n.168.
*' Taubenschlag (1955), 135f, n.19; also P.Oxy.9.1206 (335).
2 Parents’ responsibility to feed and clothe children is legally binding, Taubenschlag (1955), 142,

407.
3 For the date, see P.Neph.18 above.

** The archive of 49 texts includes letters and official documents in Greek and Coptic. Nepheros and
the monastery are probably Melitian, 4, 11ff, 20f. It is almost certainly the same monastery as in
P.Lond.6.1913-1922. Nepheros is a bilingual npespitepog with pastoral responsibilities in the
monastery and at least one village. He is respected for his holiness, prayer and healing.



the variety in Paul’'s usage. Paul is sole author of a further eight of the letters of the archive,
P.Neph.2-9%°,

Paul and Tapiam’s Christian status is indicated by their ‘greeting in the Lord’ (év
x(vpl)w xoi(pewv)), 1.2, using the nomen sacrum. They pray for the brothers’ health
(Uyraivouot), 1.4, in soul and body’ (yuxi xai cépamn), II.4f, 302, Their description of
the brothers as ayanntoi and their prayer ‘night and day’ (vuktog xai nuépag), I1.3f,

27 Given the

while not exclusively Christian, are most frequent in Christian texts
close association with the Melitian Nepheros and his monastery, it is likely that Paul

and Tapiam are also Melitian?®.

Tapiam and Paul refer to their own prayers again, ‘we pray to die in our own home
and we wish to be released from the hardship of the world near our own people’
(Mueig yap &v 1) oikig Eavtd(v) 10 T€A0G GYELV EVYXOUEDA Kal £yyloTa TAV 18iwv
dmoALayfivat Thg Tadamwpiag 100 kéopov BéAopev), II.15-18%%°. Death among family
may come ‘if the master considers us worthy to be kept alive during our exile’ (einep
kata&1ol Nuag 6 deondtg cwbiivar €v ) Eevertia (= Eeviteia) nud(v)), I.18f. The exile is
in Alexandria. Tapiam and Paul close their letter with prayer to divine providence for
health in soul and body (¢ppopévoug vudg dta Tavtodg yoyi} kal cduatt ) Oeia npdvora

dvAdrror), writing perpendicular to the main text.

Tapiam is almost certainly Paul’'s wife. Her status as an author of the letter is
problematic. She appears as the first-person singular author of the statement ‘for |,
Tapiam, have been ill and still am bedridden’ (¢y® yap 1 Taniop évéonca kot €n

dvéxewpon), .10, but her name does not appear with Paul’s on the verso®®. The

%5 Tapiam possibly dies as a result of this illness. Her name is absent from Paul’s other letters.
28 For the dichotomy, see 82f below.
7 See 89f below.

2 The Melitian schism resulted from differences between Melitian rigorism and the more lenient
catholic position over the readmittance of /apsi during the Diocletian persecution. Melitians did not
differ doctrinally. Distinguishing Melitian from catholic texts relies on the word ‘Melitian’ or reference to
the Church of the Martyrs. Other possible criteria suggested by Kramer and Shelton, 20f, eg the use of
James 5.14f, 21-24, are extremely uncertain. On the Melitian church, see Bell (1924), 38-45; Griggs
(1990), 117-132; M. Simonetti, ‘Melitius of Lycopolis, Melitian Schism’, in Encyclopaedia of the Early
Church (1992) 1.551;Hauben (2000); (2001).

% Similarly in P.Neph.4.14f, iva fiv 6 8ed¢ 10 tAog év 10ig idiolg xapiontal.
%0 K[v]pioig pov ayomnroig Gderpoig Nedepd kai 'Oderlrie xai 1oig Aownoig Madrfog .



editors note that there is sufficient space for Tapiam’s name. However, the
possessive pov in the address indicates that Paul alone is author at this point®®’.

A first-person singular passage occurs again in 11.23-25. Paul and Tapiam ask that Nepheros
‘make a few loaves (oreiya (= driya) Hpiv youia) from the wheat which Papnouthis owes?®
and send them to us so that | may acquire them (eipw) with my children. For | want, God
willing, to come to you and have them in the boat’ (6éAw yap cbv Be® dverBeiv mpog Vpag Kal
év 1@ mholw éxew), 1.20-25. The identity of this speaker is less certain but is likely to be
Tapiam given her previous personal statement and the proposed visit.

The request for éAiiya ... youia 1.20ff, is curious and elicits considerable discussion by the
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editors”. They note the expense of sending bread from Hathor to Alexandria when it is

available in the city. The bread would need to be durable for use on a return trip, although they
acknowledge instances of storing bread over months?®*. There is no suggestion that
persecution has made the purchase of bread difficult. The editors suggest that the bread may
be ritually pure, hence the request, and they note such requirements among Egyptian cults.
However, there is no evidence of Melitians or other Christians having purity requirements for
bread for daily consumption. The only ‘NT’ use of ywptov occurs in John 19.26-30, of the
morsel given by Jesus to Judas. Any allusion to this or any eucharistic association is
extremely unlikely. Further, sacramental bread would be available in Alexandria. It appears

most likely that there is no religious significance in the request for bread.

Paul and Tapiam write this letter to ask the brothers for prayer, making two requests.
The first is general, that the brothers ‘remember to name’ them (uvnpovevonton

(= pvnuovevonte) dvopdoar), 1.8, ‘in their prayers’ (€v taig evyaig vudv), 1.8. The reason
is ‘because we and our children are in a foreign place’ (dia v Eevertiav (= Egviteiav)
MUAV kol tdv tondiov Nudv), I1.8f. They appeal to the brothers’ ‘human kindness’
(ravepariav), I1.6f. The second request is for the brothers to ‘pray for their health’
(eB€achan (= etEache) Umep Thg OAoxAnpiag), I.11. The request follows Tapiam’s
statement, introduced by the strong nopakaioduev, Il.10f. The reason for Tapiam and
Paul’s confidence in the brothers’ intercession is that their children ‘were ill’

(evéonsav), 1.12, and ‘through your prayers they recovered. For we believe that the

®tis suggested that Paul and Tapiam compose the text but Paul is the scribe, Barrett-Lennard

:11994), 72. However, there is no evidence that Paul writes any of his letters. All 9 are in different
ands.

*2 There are frequent references to Papnouthis and the owed wheat: P.Neph.2; 4; 5; 6; 7; 8.
Papnouthis is a monk, P.Neph.7.

% See pp.20f, 25f and notes to 11.24f, 39. Other requests are in P.Neph.2.1-5; 4.25-28; 5.3-12; 6.11-
23; 7.1-3. Papnouthis is the source of supply of grain in each.

* Vita s. Antonii 12 refers to bread for ascetics that is a year old. It is argued that clergy were entitled
to a bread distribution in Alexandria that may have been denied to Melitians, Bell (1924), 69, but Paul
IS a layperson. A similar request is in P.Lond.6.1914.48-50.



Lord will hear you since you are righteous’ (51a tdc ey dg vudv énadcavto. niotedouey

YGp 611 O KVpLog VUGV dikaiwv 6vtwv dkovoetar), I.13-15.

Tapiam and Paul greet ‘all the beloved brothers by name and the virgins of God and
our father Horion and the mother Tienor and Pina and all the rest of our brothers’
(tovg dyanntovg adeddolg maviag kat Gvopa Kot Tag topfEvoug 100 Beod kai 1OV
natépa Nudv 'Qpiova xal ty untEpa Tievop xat IMivav kal 100g Aotmovg ASEAPOVE NUAY
navtag), 11.25-29. At napBévor 100 Beob are Christian virgins vowed to perpetual
chastity®®°.

| analyse themes arising from these texts in the following five chapters. The first
focuses on the use the Christian women make of ‘biblical’ vocabulary and imagery in

their documents.

25 For the phrase, see 305f below.



APPENDIX
TEXTS POSSIBLY WRITTEN BY CHRISTIAN WOMEN BUT NOT ACCEPTED

This appendix contains texts written by women where argument can be made that the
woman is Christian but the classification is not accepted. The texts are included
because they illustrate some of the methodological issues involved in classification. |
distinguish the sections of the discussion that concern the religious elements of the
text from those that refer to the broader content using twelve- and ten-point type.

For most texts in this category, the main, and sometimes only, indicator of the
woman’s Christian belief is her name'. These papyri sometimes include religious

language that is common to pagans, Manicheans, Jews and Christians®.
P.Abinn.56=P.Lond.2.406=Chr.Mitt.128, c.346, Provenance: Hermopolis

This text is a petition ‘to Flavius Abinnaeus eparchos of the troop of soldiers of the
camp of Dionysias from Aurelia Maria, daughter of Peeios’ ([®]Aaovig 'Afivvaie
gndpyw €idng [otpatiwtdv kdoTpwv Atovuoiddog. dénotg [rapal Avpniiag Mapioag

Ovyatpog Ieewnov), II.1-4.

Maria’s petition concerns her parental inheritance which her brother Onophris has
taken and sold. His name does not clarify the religious milieu. Maria appeals to ‘your
(Abinnaeus’) human kindness’ (cov tfig drtravbpori[ag), II.9f. diravbpwria occurs in
Christian, pagan and Jewish literature and Christian and pagan papyri3 and does not
assist in classification. There are no other religious elements in the text. Maria’s
name alone is insufficient to allow a precise classification®. The relation of religion to
the family feud cannot be determined.

' A Christian name strictly reflects the beliefs of parents but, given patterns of inherited belief, is likely
to indicate also the belief of the named person. See on P.Oxy.50.3581 at 55f above.

2 . . - -

Texts written by women in C4 that use religious language common to pagans and Christians and
also lack other identifying criteria include SB 24.16320=P.Kell.19a Appendix (c.299); CPR 7.57 (C3/4);
SB 16.12496 (C3/4); P.Charite 38 (300-350); P.Oxy.48.3406; 56.3860; P.Rainer Cent.85 (364-366);
SB 20.15069. Texts written by women from earlier centuries that use neutral religious terms include:
from C2, BGU 2.602; BGU 13.2350; P.Bodi.1.157; P.Bour.23; P.Col.8.215; P.Giss.97; P.Princ.3.189;
P.Tebt.2.414; SB 5.7743; perhaps SB 14.12024; O.Claud.126 (107), from C2/3, BGU 3.822; P.IFAQ
21; P.Mich.8.507; 8.510; P.Oxy.1.114; and from C3, P.IFAO 40; P.Lond.3.988 (243/244),
P.Oxy.14.1679; 14.1773; 36.2789; P.Rein.2.118; SB 16.12326.

* See 103f below
* See 36f above.



P.Brook.73, C4, Provenance: Thebaid

This subscription to a loan is made by Aurelia Maria, daughter of Horion (Avp(niic)
Mapia ‘Qpiwvog), I.1. Maria’s name is the only criterion for religious classification and

is insufficient®.

P.Cair.lsid.63=SB 6.9185, 21 December 297, Provenance: Karanis; BL 10.32;
Supplement

This is a petition ‘to Aurelius Gordianos the beneficarius on duty from Aurelia Taesis
daughter of Copres’ (At;)pn)»i@ Topdiavd B(eve)d(ixiapin) otatilovim (= otatilovtt)

napd Avpniiag Tanoewg Konpiy), 111,

Taesis states that she has now attained her majority ‘by the providence of God’ (¢x
Sai (= 8&) Be0 npoviag (= mpovoiag) év ki), I.14. While 1j 6eia npévora, or this
variant 8eo? npévora, is most commonly found in Christian texts, the phrase is not
exclusively Christian®. As the only religious reference in the text, and given the early

date, 6eod npévora is insufficient to allow classification as Christian.

Taesis seeks redress for grievances against her uncle Chaeremon who appropriated her and
her sister Kyrillous”” paternal inheritance while they were minors, and now Chaeremon’s wife
and daughters have assaulted her.

P.Cair.lsid.114=SB 6.9172=CPJ 474a, 13 November 304, Provenance: Karanis;
BL 5.21

P.Cair.lsid.115=CPJ 474b, 17 November 306, Provenance: Karanis; BL 5.21

These two texts are receipts from Aurelia Ptolema to Aurelius Isidorus acknowledging
payment in kind for rent of agricultural land. In both®, Ptolema acts ‘through me her
husband, Aurelius Johannes, (ex)-gymnasiarch’ (5.’ éuod 199 avdpog Avpniim

(= Avpniiov) Tedavvo[v] yupy(aciapyov or amapxﬁcavtog)g), 114.1-3.

5 See 36f above.
® See 120, n.11 below.
7 See also P.Cair.Isid.64, 104 for the name.

® In P.Cair.Isid.115=CPJ 474b, Avpn)ia ITrodépa 8t épod 10D avpdg Twdyyou Yvuy(aciapy or
acwapynoavrog), II.1f.

% The reading yvuy(acwapy ) is uncertain. Stern in CPJ, quoting the editors, comments that the space
for v may hold nothing but the horizontal mark of an abbreviation. The remaining yup( ) is the most
frequent abbreviation for ‘gymnasiarch’. The letters may also represent the name of Johannes' father.



Johannes’ name suggests that he is either Christian or Jewish. Both classifications have
difficulties. CPJ regards Johannes as Jewish, citing his name'’. Stern comments that
Johannes was a ‘lax’ Jew as the post of gymnasiarch is ‘hardly compatible with strict
adherence to Jewish faith’"". It seems unlikely that a Jew, observant or non-observant in early
fourth-century Egypt, would hold such a position in Karanis. Jews were disqualified from
membership of the gymnasium by Claudius’ ietter of 41 2 There is no evidence that the ban
was later lifted. Further the Jewish population of Karanis appears to have been destroyed in
the war of 115-117", and while Jewish immigrants may have again settled in the area, entry
into the elite Greek world of the gymnasium is unlikely'.

Fikhman's proposal that Hebrew biblical names after 300 be regarded as Christian'® suggests
that Johannes, in 304, is Christian, although the early date implies considerable uncertainty.
The date places this text in the period of the Diocletian persecution, when a Christian is
unlikely to hold such a prominent office. If yopvaciapynoavtog is correct, it may be that
Johannes held the position prior to the persecution. It may be that he had converted to
paganism in the context of persecution. As with Stern’s proposal in relation to Jewish belief,
Johannes appears to be a ‘lax’ Christian or not a Christian.

Given Johannes’ ‘laxity’ if he is Jewish or Christian, it makes the presumption of

conformity with the custom of marrying within his religious community uncertain.

Therefore, it is not possible to determine Ptolema’s belief. She is not classified as

Christian or Jewish.

eg Mupvdotog or Mpvog. Mupyaciapyioavtog is proposed in N. Lewis, ‘Review of A. E. Boak and H. C.
Youtie eds, “Archive of Isidorus™, American Journal of Philology, 83, 1962, 100; BL 5.21; see also CPJ

3.36.

' The classification is consistent with Tcherikover's proposal that Hebrew biblical names prior to 337
be regarded as Jewish, CPJ 1.xviii. See 24f, 29 above.

"' CPJ 3.36. Jews were able to hold public office that did not conflict with their traditions, Digest of
Justinian 50.2.3.3. See 355, n.241 below. The role of gymnasiarch, however, involved sacrifice. But on
the need for caution in judging what is and is not acceptable for Jews in late antiquity, see Bohak
(1997), 107ff.

2 P.Lond.6.1912. Philo suggests Jews were members of gymnasia in Alexandria during the Ptolemaic
and early Roman periods. Jews appear in ephebic lists of Cyrene, lasos in Asia Minor and Corone in
Greece, CJZC 7A, 7C; REJ 101 (1937), 85f; ClJ 1.721c, cited in M. Williams, ‘The contribution of
Jewish inscriptions to the study of Judaism’ in Horbury, Davies and Sturdy (1999), 75-93. See also
CPJ 1.39, n.99.

3 A tax list of Karanis, mid C2, mentions only 1 Jew, indicated by payment of the Jewish tax, among
€.1000 males, P.Ryi.4.594=CPJ 460.

" P.Oxy.4.705=CPJ 450 records the annual celebration at Oxyrhynchus in 199/200 of the defeat of

:?e Jews in 117. See 346 below. It is not unreasonable to assume that ethnic distrust lingered also at
aranis.

15 .
Fikhman (1996), 227ff. See also 24f, 29 above.



P.Charite, C4, Provenance: Hermopolis; BL 8.82; 9.56

The archive of Aurelia Charite consists of 41 texts. The editor, Worp, considers that
the archive contains no information about Charite’s religious belief. Since publication,

it has been suggested that she may be Christian™®.

P.Charite 40 (320-350), as Worp suggests, may refer to a different woman from the
rest of the archive. The letter is written to or by Charite and opens ...xvpig pov

. [.1. [.] Xapity or Xapity Tepg[ . ] xaipew, I.1-3, but Charite’s father is known to be
Amazonius. The letter refers to a kowuntipiov'’, translated by Worp as
‘Schlafgemach, bedroom’. The word appears elsewhere only in the Nepheros
archive'® where Kramer and Shelton translate it ‘Friedhof, churchyard, cemetery’,
from where grain is to be obtained. Kramer’'s examination of the three uses of the
word suggests that koyunmpiov comes to belong in a Christian context from the late
third century, being used for ‘burial place’ in accord with the Christian language of
‘sleep’ for ‘death’’®. In the Nepheros archive, it is, then, a cemetery and not a
dormitory that is used as a ‘granary’. Kramer suggests from this that Charite of
P.Charite 40 lives in a Christian community and/or is herself Christian?®. There is
insufficient information to establish her Christianity with certainty.

Bagnall more recently has argued that Charite of P.Charite 1-39, 41 is Christian
based on her husband’s name, Aldephios, of which Bagnall states, ‘a strong

21 His examination

argument can be offered that the name ... is distinctively Christian
of occurrences shows no uses before the mid-third century, certainly Christian uses
after this, and no certainly pagan uses, but several whose religious milieu cannot be
determined. While the results suggest that Adelphios may be Christian, they are not
sufficiently conclusive to allow the classification and hence do not allow Charite’s own
classification as Christian because of her marriage to a Christian man. As Worp
notes, there are no Christian formulae, no prayers or religious references in the

archive.

1% Bagnall (1995).

"7 edpov (= ndpov) avrh &v 1@ k[olymmmpic, II.9F.

'® P.Neph.12; 36. For P.Neph.36, see 319f below.
1% Kramer (1990).

2 Kramer (1990), 272.

41 Bagnall (1995), 37.



P.Kell.1.71, mid C4, Provenance: Kellis

This text consists of two private letters. On the verso, written upwards in the right-
hand margin is a short letter from Maria: ‘| ask, mother Maria, send me ...’ (¢&1®,
untnp (= uiitep) Mapia, téuyov pot), 1.50, a dish and a loom ring. Maria also writes, ‘|
Maria greet my lady mother and sister with her children. My children also greet you.
Farewell for me’ (¢yw Mapia npocayopeio Tv Kupiav Hov THY UNTEPC KOl THV GSEADTV

UETA TEKVOV. TPOCOUYOPEVEL VUOG KOl T TEKVO Hov. €ppmwcbe pot), I1.52f.

On the recto is an extensive letter from Pamouris to Psais, ‘his brother’. The letter includes a
greeting &v 8e®, 1.3, a reference to God’s providence (rpovoig 1o 6e0v), I1.7f, and an
invocation, xal vij 1ov Bedv, 1.14, all without nomina sacra. These features are consistent with
Christianity but the text is almost certainly Manichean®®. Also on the recto, written downwards
in the left margin, Psais reproaches mother Maria for not acknowledging receipt of a hanging
(76 mnapakpepaciov), 1.49. A Maria is again found in the Coptic texts P.Kell.inv.45 and 91A/B
with a Pamouris and Psais, almost certainly the same men named in this text**. The
relationship between Maria and Pamouris is not specified. Maria is probably a member of
Pamouris’ household. In P.Kell.1.71, the same hand writes both Pamouris’ and Maria’s letters.

Maria’s name suggests that she may be Christian, but she is probably Manichean,
being associated with Pamouris and Psais’ Manichean household, although neither
her letter nor Pamouris’ contains distinctly Manichean elements. Indeed, Maria's
letter contains no religious references and nothing can be determined about her
religious practice and experience. By reason of her likely Manichean status, she is
not included in this thesis.

P.Koln 5.239, C4, Provenance: Unknown

This is a fragmentary letter from Eirene to Asphalia, her sister (Eipfivn tf 48eAdfy pov
‘Acdadiq), II.11. It consists solely of greetings.

2 Pamouris and Psais are probably natural brothers, although the honorific tyuiwtdtog adds
uncertainty. A Pamouris and Psais appear, sometimes with Theognostos and other ‘brothers’, in

P Kell.1.Gr.66; 72; 73 and in the Coptic texts P.Kell.inv.45 and 91A/B. On the family relations in House
3 where this letter was found, see the editor's comments and family tree, 50f. Pamouris’ letter,
P.Kell.1.71, concerns a proposed visit by Psais that Pamouris urges him to make.

s F’.Kell.inv.45 and 91A/B in which Pamouris and Psais appear are identified as Manichean by the
edItOI:. House 3 is the source of all 21 Coptic letters identified as Manichean. ' Ev 8e® occurs in
Certainly Manichean texts, eg P.Kell.1.63; cf. P.Kell.Copt.32; P.Kell.1.67.

24
See n.23 above. For other occurrences of the name, see P.Harr.1.107 at 286f.



The name Eirene is most frequent in Christian texts but not exclusive to them?>.
Among those greeted is a Maria, which increases the likelihood that this is a Christian
circle. However, in the absence of any religious references, this text is not accepted
as Christian. The reference to Asphalia as ‘sister’, while consistent with a Christian

milieu, occurs also in pagan texts of familial and social relationship.
P.Nag.Ham.72, C4, Provenance: Nag Hammadi

Proteria®® writes this letter to Sansnos and Psas (or Psatos)?’, povayoic, 1.2. The men

are Christian ascetics and members of a monastic community®.

The letter has no other religious references. The closing section where a prayer might occur is
lost. Proteria asks for ‘a little chaff’ (0Aiyov Gyvpov), IL.4f, for her donkeys and oxen, 1.6. ltis a
commercial transaction, evident in the statement, ‘send me about the price, how much ...’
(répyaté pe vrép v Ty ét ndoov ... ), I.10f. It is not a charitable gift. The possession of
several animals suggests that Proteria is wealthy. Unable to purchase chaff where she is, she
asks the monks to seek some out (¢pavviioat), 1.4. The ‘little’ amount is to be measured by the
wagon-load, 1.12. Proteria expects the monks to comply with her request, search on her
behalf, purchase the chaff and arrange delivery. The nature of her relationship with the monks
is unknown. It may be purely commercial, implying nothing about her religious belief. It may be
personal or familial, making Proteria’s own Christianity more likely, but there is no evidence.

P.Oxy.14.1720, C4 or C6, Provenance: Oxyrhynchus; BL 2.2.102; 9.188

This is a receipt on vellum for payment for wine from Aurelia Thekla®®, wife of
Papnouthios, to Aurelia Helene, daughter of Papontos (Avpniia ©ékia yov(n)
IMonrvrvBiov anod koung Bepxh Avpniig <E>Aévn IManeviag (= [Tanovidtog)), Il.11.

The fourth-century date proposed by the editor appears less likely than the sixth century
based on the reference to cukapata (= onkopdrwv), 1.5, which occurs only in later texts™. |
consider the text outside the time limits of this thesis.

25 pagan examples: BGU 1.343 (C2/3); 2.505(C2); 2.563(C2); 3.776 (C1); 9.1896-98(166-172);
P.Bour.41 (197); P.Oxy.1.113 (C2); 7.1045 (205); SB 6.9480 (110); SB 5.7521 (Ptolemaic).

% Ipomp in the greeting. Ipotepia on the verso. The feminine form of the name is not listed in
Preisigke (1967) or Foraboschi (1967-1971). The masculine Proterios is the name of an Alexandrian
patriarch in 457.

*" wag and Warog are both attested in Preisigke (1967) and Foraboschi (1967-1971).

2 Sansnos appears again in P.Nag.Ham.75 and possibly 73.

2 On the name, see SB 22.15359 at 270f below.

% p.Oxy.16.1896 (577): P.Col.8.245 (C6); PSI 8.881 (C6). See Vitelli (1926), 270; BL 2.2.102.



P.Oxy.31.2599, C3/4, Provenance: Oxyrhynchus; BL 10.149

This papyrus consists of two letters from Tauris, one ‘to my lord father Apitheon’ (1
Kupim pov matpl ‘Arelfémvi Tadpig xaipewv), II.1ff, the other ‘to my lord brother
Theodoros’ (td xvpi@ pov aderd® Oewdbpw Tavpelg TAeilota xoipew), 1.30. Both

letters concern requests to Tauris’ family to send goods and include greetings.

Tauris writes in the letter to her father, ‘I greet Esther and your sister Sousanna’
(amadopa (= donatopor) EicOup kxal v adeidniv cov Lovodvva), 11.21-23. The editor
suggests that the names reflect a Jewish or Christian circle and while these women
almost certainly are either Jewish or Christian, given the date around 300%', it is not
possible to determine which with certainty. Esther and Sousanna’s belief does not
imply anything about Tauris’ belief, who may therefore be pagan. Tauris’ letter to
Theodoros refers to ‘the little ? in the bag’ (10 pixkov pavoarrerv (= pkpov
HayovdALoy) 10 €ig tov adxxov), 1.33, which the editor notes may be a book, a portable
lectern, a Jewish priestly garment or a hand-towel, but that choice among these is not
possible. The editor suggests also that if a scroll in a wrapper is intended, the item
could be a copy of the Torah. Tauris orders Theodoros not to give it to anyone
(Lndevi avto 8¢ (= 8adc)), 34. While the possibility that o pikkov pavoadiewv (= pixpov
navovghioy) refers to a scriptural manuscript is interesting, it is unprovable. The text
refers to two women in a greeting who may be Jewish or Christian but does not allow
a more precise classification and offers no information about their beliefs. The text is
not included in this thesis.

P.Oxy.36.2770, 26 January 304, Provenance: Oxyrhynchus; BL 7.152; 10.150;
11.164

This is the deed of divorce®? between Aurelius Heracles and ‘my former and divorced

wife Aurelia Maria' (1 yevopévn kol GnnAlayuévn pov yuvaiki (= yovi) Avpniia Mapia),
I1.6ff.

Maria’s name is the only criterion on which to determine a religious classification for

this text, and by itself it is not sufficient®. There are no other religious elements.

*' Fikhman (1996) argues that LXX names prior to 300 be considered Jewish; see 24f, 29 above. A
Jewish community is known in Oxyrhynchus from the end of C2; see P.Oxy.4.705=CPJ 450.1-53 at
346f below; P.Oxy.9.1205=CPJ 473 at 354-359 below.

32 T

See Migliardi Zingale (1992), 36f, no.19.
33

See P.Abinn.49 at 36f above.



Nonetheless, it is likely that Maria is Christian or Jewish3. The names of Maria’s
parents, Heracleides and Tauonis, make a Roman, pagan milieu unlikely, and there
are no Manichean elements in the letter. Heracles and his father Sarapion bear
names that offer no assistance in determining religious belief. If Maria is Christian,
the text points to the practice of divorce among Christians. Heracles’ religious status

is unknown.

The document opens with statements in the first person plural, ‘we agree to have dissolved
our union with one another’ (dpoAoyodpev dreledydo thlc] zlpolg GAARAovg cuuProcenx), Il.9-
11, but moves to the first person singular and is subscribed by Heracles alone, ‘| have
dissolved my union ..." (dreedyOny tiig npdg ot cuuPiwoiy (= cuuprdoeax)), 11.31-33. The
question to which assent and subscription is made is put to both Heracles and Maria. The text
is difficult to classify in terms of authorship as well as religious belief.

P.Oxy.48.3403, C4, Provenance: Oxyrhynchus; BL 8.270; 9.202

This letter belongs to the Papnouthis and Dorotheos archive, P.Oxy.48.3384-3429
(331-¢.371) and is from ‘(your) mother Maria to my lord son Papnouthis’ (xvpi® pov
i@ [TTa]rvovdin 1y uimp Mopia), 1.1f.The letter closes with the standard prayer,
£€ppdodai oe ToAloig ypovorg etyopan, I1.12-14.

Maria’s name is insufficient to allow a religious classification®® and the prayer which
occurs in Christian and pagan letters offers no clarity about her beliefs. While the
editor of the archive regards Papnouthis, Dorotheos and their family as Christian,

there is no positive evidence to support the classification®.
P.Wisc.2.74, 350-400, Provenance: Unknown; BL 7.282; 8.512; 11.291

This letter is from ‘Kyras and Aias to my lord brother Aphynchios’ (xvpio pov

aldlerdpan "Advyxid Kvpag kot Alag (= Kvpa xal "Ala)), I1.1f.

The letter urges Aphynchios to come immediately as ‘our mother’ has died and his assistance
is needed to prevent the loss of family property. The women repeat their request four times.
The relationships are almost certainly natural kin.

% The date, 304, is close to the cut-off date of 300 for accepting biblical names as Jewish, Fikhman
(1996), 227ff. A Jewish community is known in Oxyrhynchus in this period (see n.31 above) and
strengthens the editor in CPJ, Tcherikover’s claim that Maria is Jewish. Bagnall (1993a), 193, n.72,
regards Maria as Christian given the C4 date; BL 10.150.

% See 36f above.

% p_Oxy.48, p.76. See on P.Oxy.48.3407 at 55 above, 145f below. See also P.Oxy.48.3384 and 3396
at 289ff below, for a more detailed discussion of classification.



A Christian classification for the letter is suggested by the name ‘Martyrios, our
brother (tov adeldov Hudy Mapivprov), II.10f, whom the women send to Aphynchios.
The name ‘Martyrios’ appears only in Christian texts®” and indicates that this ‘brother’
is Christian. However, the nature of the relationship is uncertain. Martyrios ‘has taken
the trouble’ (tov oxvApdy teroinkev)®, 1.13, to go to Aphynchios, for which the women
express great gratitude and they have paid him®. It seems likely that Martyrios is an
acquaintance rather than a natural brother. The use of familial epithets is too
common among pagans and Christians for ‘brother’ necessarily to imply that
Martyrios and the women are members of a Christian community. The women greet
Aphynchios’ wife as tiv ¢deAgiv Audv, 1.15f*°, which may signify that she is a
Christian ‘sister’ but may also be a term of affection between non-kin. The criteria
suggesting a Christian classification are insufficient to allow its acceptance*'. The
abaskanta wish for the children does not rule out a Christian classification but makes
it less likely*?.

O. Douch 137; 148; 149; 150; 151; 152, C4, Provenence: Kysis

These ostraca are a series of instructions from ‘Makaria to Victor, the manager’

(Makapia Biktopt émpueinti).

The name ‘Makaria’ suggests that this woman is Christian but the name is not
exclusive to Christian circles*’, and in the absence of other religious references the
texts are not accepted as Christian.

% For the name, see 270 below.
38 N . .
In the papyrus: tav oxvApdv tenoinkev.
* moBdc does not normally refer to expenses but to wages, LSJ, s.v.

“ "Aondlwpev Tiv 4SEAYTV TIL@V Ty EAevBépa cou xal Ta <a>Packa<v>ta avtig tardia. The meaning of
€Aevbépa is debated. It may be a proper name or refer to the wife as a freed woman. The meaning
does not affect this analysis.

“Ithas been suggested that this letter contains covert allusions to Christian groups following the
pattern of 2 John, Horsley, ‘A cryptic Christian letter?’ in ND 2.174ff, here 176. According to this
Interpretation the death of the mother and threat to the oixia are references to persecution. The
original C3/4 date suited this proposal. However, Horsley's evidence is slight as he admits, and the
revised date of C4 makes the persecutory context less likely.

“ See note 39 above. The abaskanta formula occurs in the Christian text, P.Wisc.2.76. See also
Horsley, ‘The distribution of a deceased man's slaves’ in ND 1.69f, here 70; Naldini (1968, 1998), 279.

“On ‘Makaria’, see P.Princ.2.95, ch8 below. Also Horsley, ND ‘Christians in mid-1V land registers’ in
ND 3.156f, here 157 on ‘Makarios’.






CHAPTER 3
CHRISTIAN WOMEN’S USE OF ‘BIBLICAL’ VOCABULARY AND IMAGERY

Christian literary papyri and codices’, canonical and non-canonical?, have been
discovered in diverse locations along the Nile3, the earliest dating from the second
century®. They are evidence of the importance of authoritative literary texts in
Christian formation and life®, and of the broad range of texts on which the church in
Egypt drew. They include what are now NT texts, the LXX®, as well as a number of
apocryphal gospels including the Gospel of Mary which, notably, points to conflict in
the contemporary church over women'’s roles in leadership and in teaching men,
several ‘Sayings of Jesus’' gospels and apocalypses’. The distribution of texts
suggests that those which become canonical are not necessarily privileged in
authority above a number of related Christian and Jewish texts in the period®

providing a broad corpus as the source of the women’s vocabulary and imagery. The

' The majority are codices. Of 172 biblical manuscripts to the year 400 in 1982, only 14 are papyrus
rolls, and of these 2 are considered genuine rolls, Roberts and Skeat (1982), 39. While the statistics
are dated, the relative frequency is apparent.

®The categories ‘biblical/canonical’ and ‘non-biblical/non-canonical’ are anachronistic in this period.

* The Arsinoite nome, Aphroditopolis, Theadelphia, Socnopaiou Nesos, Oxyrhynchus, Antinoopolis,
Hermopolis, Panopolis, Coptos, Thebes, Memphis and Phylake Hipponos (Qarara), from LDAB;
Roberts (1977), 6.

4 John=P.Ryl.3.457; P.Oxy.50.3523; Matthew=P.Oxy.64.4404. In C2/3, texts of the gospels of John,
Matthew, Luke and Pauline letters are extant; also The Shepherd=P.l and.1.4; P.Oxy.50.3528.
Manuscripts of the LXX date from BCE. From the LDAB.

® Lectional aids and Genizah-style jars argue for the use of texts in public worship, Roberts (1977), 4.
1 Clement 45; 53 assume readers know ‘Scripture’ and its formative character, although the actual
influence of ‘Scripture’ on people’s lives is questioned; eg Christian letters of condolence dated C4 are
generally indistinguishable from pagan letters, Epp (2004), 46-49. On this, see the conclusions below.

® Christian ‘ownership’ of the LXX is evident in frequent references to them, eg 1 Clement 4, Barnabas
10-16; and in claiming the patriarchs as ‘our fathers’, 1 Clement 4.8; Barnabas 13.7.

" of ‘biblical' texts dated C2—C4, 174 are from the LXX, most frequently Genesis 28x, Psalms 54x and
major prophets 28x. Classification as Christian or Jewish depends on nomina sacra and the general
pattern that papyri dated C2 are Jewish; codices dated C3 and C4 are Christian, Epp (2004), 20. 114
manuscripts are canonical NT texts, eg Matthew 34x, Luke 3x, John 19x, Pauline letters 25x. 81 are
non-canonical texts, eg the Egerton Gospel, The Shepherd 16x, Gospel of Thomas 4x, Gospel of Mary
2x, unknown gospels 5x, Protoevangelium of James 5x, apocryphal Acts 11x, apocalyptic works 12x.
From the LDAB and van Haelst (1976). The incidence and spread of manuscripts need not coincide
with their authority and function.

® Eg Barnabas 12.1 cites 4 Ezra; The Shepherd 7.4 cites the Book of Eldad and Modat; P.Bodmer 5,
7-13, 20 (C3/4) includes Pauline letters, Jude, 1 and 2 Peter, Protoevangelium of James, Melitus of
Sardis, Acts of Phileas, Letter from the Corinthians, Eleventh Ode of Solomon, Psalms; P.Hamb.Bil.1
(C3/4) contains Ecclesiastes and Acts of Paul in Greek, and Ecclesiastes, Lamentations and Song of
Songs in Coptic.



patterns reflect the period when canon formation is in process but not complete®. The
LDAB indicates that the five works of the Apostolic Fathers already noted, The
Shepherd of Hermas, the Epistle of Barnabas, 1 and 2 Clement and the Didache®,
are the significant and frequent texts additional to the canonical books in Egypt in this
period. This broader corpus of authoritative texts | designate ‘NT’, and these with the
LXX | designate as ‘Bible’, ‘biblical’ and ‘scriptural’.

‘Biblical’ vocabulary and imagery occur, with varying degrees of certainty, in nine of
the 26 texts written by Christian women''. The clearest references are in private
letters with none in the commercial texts or petitions and one uncertain reminiscence

t12

from the male co-writer of the legal document '“. There are few non-literary papyri,

I'® and school texts'®, containing quotations of ‘Scripture’. Harris

apart from magica
notes two'®, to which can be added P.Ben.Mus.5'® and probably SB 14.11532"7.
This chapter relies on numbers of searches of the documentary papyri and Greek
literary sources for its analysis. Searches of the papyri use the DDBDP and those of
Greek literature use the TLG. | acknowledge these sources in the footnotes as

(DDBDP) and (TLG).
The Song of Mary

P.Oxy.12.1592 is Anonyme’s response to her lord father (x(0pu)é pov n(ate)p)'8, 1.3,
acknowledging that she ‘exulted greatly and rejoiced’ (xai navv éueyolovony xai

® Epp (2004), 20, 55, suggests that there is little evidence for canon formation in the Oxyrhynchus
papyri of C4. On the contrary, the range of texts is limited and regular, although broader than the final
canon.

"% Barnabas (c.130) and The Shepherd (c.110-140) are treated as authoritative as early as Clement of
Alexandria (see the list of citations in the Sources Chrétiennes to the French edition of Stromateis) and
are among the ‘NT’ texts in Codex Sinaiticus (C4). 1 Clement (95-110) is in Codex Alexandrinus (C5).
2 Clement (¢.120-170) is closely associated with 1 Clement at least from C5, although not among
Copts. Didache (C1-early C2), Barnabas, 1 and 2 Clement and the longer Ignatian Epistles are in the
Codex Constantinopolitanus (C11, but representing a tradition dating to C2). See the Introductions to
the editions cited.

" p.Bour.12; P.Herm.17; P.Lond.6.1926; P.Neph.1, 18; P.Oxy.8.1161; 12.1592; SB 8.9746; 18.13612.
Possible references in BGU 3.948; P.Abinn.49; P.Ben.Mus.4; P.Berl.Zill.12; P.Edmonstone are not
accepted.

2P Lips.1.28.

3 See 366, n.10.

4 Eg P.Yale 1.3 (C3/4); P.Oxy.2.209 (C4).

' P.Lond.3.981=Chr.Wilck.130 (C4); P.Heid.1.6=SB 1.2266 (C4); Harris (1975), 156.
'® See P.Ben.Mus 4.

"7 It closes: 1 xdpig 10 xvpiov Hudv Incod [ . See 322f below.

'8 Most probably a spiritual father: see 111f, 189f, 230 below.



fiyaAleiaoa (= fyoriiaca)), I.4f, to receive his letter. MeyaAvve and ayoiiiaon open
the Song of Mary'®, according to Luke’s account of Mary’s joy at a message from
God. The coincidence of the verbs constitutes this as a biblical reminiscence®®, and
indicates Anonyme’s knowledge of the text and memorisation at least of its opening
verses. ‘AyaAldo is rare, attested only here in addition to the LXX, NT and early
Christian literature where it denotes exclusively the effect on a person of God'’s
gracious action. The reason for Anonyme’s joy is that her father has remembered her

(61e1 (= 6m) T010DTOG pov m(ati)p v pviuny notettan), .51,

Naldini attributes Anonyme’s phrase to ‘ingenuita di mente semplice’®!, Ghedini to

‘esaltazione cosciénte di animo femminile’??

. The identification is not to be so easily
dismissed. The verbs alluding to the Song suggest Anonyme’s identification with
Mary and provide an early example of the role of Mary in shaping women’s identity
that becomes commonplace in the fifth century®®. Use of Mary’s words to express her
own joy at receiving news points to her appropriation of Mary’s experience as the
framework within which to articulate her own?*. The identification suggests further
that the father stands in the place of God for her, an understanding strengthened by
the use of ayoAlidw. Mary states that she is a dovAn of God, marked by taneivoots.
While it is impossible to tell if humility and servanthood describe Anonyme’s
relationship to her father, it would accord with the demand, in the third century, for

respect for the bishop who also is identified with God°.
Body, soul, spirit

The trichotomy sdpa/yuyn/mvedua occurs in P.Oxy.8.1161 and the more common
ocapa/yuyn dichotomy in P.Neph.1, while P.Lond.6.1926 refers to a copa/nvedpa
dichotomy.

' Luke 1.46f.

» Using the categories: biblical citations, echoes and reminiscences, in decreasing order of clarity,
Harris (1975), 156.

*' Naldini (1968, 1998), 159, n0.31.
* Ghedini (1923), no.14.

#0n Mary, see Cameron (1991), 72, 100; Limberis (1994), 59, 101-107, 145; also 303f below.
C_ameron in a private letter notes that interest in Mary in C4 and early C5 is primarily Christological,
cited in A. M. Emmett, ‘A fourth-century hymn to the Virgin Mary?’ in ND 2.141-146, here 144,

* \dentification with biblical characters and situations is regular in early Christian literature. See
conclusion 3 below.

;soThe bishop ‘rules in place of the Almighty ... to be honoured like God’, Didascalia Apostolorum 2.26,
(1X).



in P.Oxy.8.1161, the trichotomy appears in Anonyme’s prayer for God ‘to help our
body, soul and spirit’ (6nwg ovtor ndvieg BlondHcwoLy HU@Y 1@ cOpatt, TH Yoy, 10
[rv(evpon)] nv(edpatn), I.4-7. It recalls 1 Thessalonians 5.23, although the word
order is different?®. The trichotomy appears in Christian literature from the first
century?’, in all permutations of word order and with variations occurring in any one
writer's works?, suggesting that word order is not necessarily significant. Anonyme’s
variation is the most frequent. The trichotomy appears in Christian liturgical
material®®, not in the LXX, and is rare in pagan literature®®. Recent discoveries
suggest that elaboration of the trichotomy characterises Manichean texts®'. However,
there is no elaboration in P.Oxy.8.1161, nor any Manichean elements. In Anonyme’s
prayer, the terms of the trichotomy together stand for the whole person and have a
hyberbolic character. For herself and her addressees, she wants God’s help in all the
accepted Christian dimensions of personhood. 1 Thessalonians 5.23 expresses the

same desire and provides the matching context for the words.

Tapiam and Paul in P.Neph.1 pray for health yuyf kot copar, .41, 30, of the
brothers2. This dichotomy®® occurs three times in the ‘NT’** with different meanings.
In Matthew 6.25, yuyn by itself refers to a person’s life considered as a whole, as
does oapa. In Matthew 10.28 and 2 Clement 5.4%°, yuy refers specifically to the

% nvedpa xal | yuyt xai 10 oapa. The trichotomy is not found elsewhere in the ‘NT’. It occurs in

P.Harr.1.107 (C3), P.Coll.Youtie 2.91 (C5/6), both with the order yuyn/cdna/mvedpa. Among Coptic
Manichean papyri it occurs in different orders again: P.Kell.5.Copt.29, ‘body, soul, spirit’;
P.Kell.5.Copt.32, ‘body, spirit, soul’. The trichotomy’s neoplatonic background and possible ‘Gnostic’
association are noted in Naldini (1968, 1998), 78, 245. F. E. Brightman suggests that the order
yuxf/odua/rvedpa is ‘characteristic of Egyptian liturgies’, cited in Horsley, ‘Christian amulet’ in ND
1.102f, here 103. But evidence is slight: see n.28 below. For the debated meanings of the terms and a
bibliography, see Bruce (1982), 129f.

77 Eg in Ignatius, Origen, Hippolytus, Eusebius, Chrysostom. (TLG). The trichotomy is significantly less
frequent than any of the dichotomies.

% Eg Chrysostom uses four variations of word order.

# patrologia Orientalis 18, 442-443 (C4) in Lodi (1979), 412f, n0.645, nv(edpoto)c kai yuxiic xat
cayatog, Sacramentarium Serapionis, in Lodi (1979), 349, n0.581, yuyfig nvetdpatog oduatoc. Also
Liturgy of St James, in Barrett-Lennard (1994), 33, n.141.

% Body/soul/spirit occurs in Comarius C1 (TLG).

3 P Kell.5.Copt.25; 29; 32; inv.P.81C (all C4), cited in Gardner, Nobbs and Choat (2001), 122. See
P.Harr.1.107 at 286f below.

32 pau prays using similar expressions in P.Neph.2.10-13; 5.23-26; 7.12f.
% The order yuy/odua is more frequent by 5:3 in both pagan and Christian literature.

% The order cdua/yuxn does not occur in the ‘NT’ but appears in 2 Maccabees 7.32; 14.38; 15.30. In
Revelation 18.3, awpdrwv most probably refers to ‘slaves’. The Shepherd 90.7 has &v rvedpa xai
&v odpa kat &v évdupa.

3 2 Clement 5.4 recalls Matthew 10.28.



spiritual aspect of human life in contrast to the physical cdpa. These meanings are
distinct from that in Tapiam and Paul's prayer where the dichotomy, like the
trichotomy, connotes the whole human person. The dichotomy occurs in
contemporary liturgical texts also to connote the whole person*®, and is common in
pagan®’, Jewish and Christian sources®, suggesting the phrase is regular in the
Christian community and general society. Tapiam and Paul's use may derive from
any of these sources. The common vocabulary confirms the continuity of pagan and
Christian society.

In P.Lond.6.1926, Valeria writes, ‘even if in body | have not come to your feet, in spirit
| have come to your feet’ (i k& (= kal) &v cdpan ovk 1ka (= fika) Tapd Tovg T6dag 6[o]v
&v tvedpatt €ika (= ika) npog 1006 té[d]qg oov), 11.17-19, recalling 1 Corinthians 5.3
and Colossians 2.5. This use of the spirit/body dichotomy®® contrasts with the
complementary sense of the body/soul dichotomy in P.Neph.1 and the trichotomy in
P.Oxy.8.1161. The elements have a contrastive function, each standing for the whole
person understood from a particular perspective®’. In Valeria's letter, 1 Corinthians
5.3 and Colossians 2.5, the categories of presence and absence become blurred
using the distinction between body and spirit. The category of spirit makes physical
absence immaterial. The biblical passages provide the conceptual framework that

allows Valeria to express her conviction.

It is noteworthy that these dichotomous and trichotomous constructions of the human
person are conventions the women adopt to express their experience of themselves

and others. The women identify a spiritual as well as a physical dimension to their
lives.

% P.Wirzb.3 (C3); Sacramentarium Serapionis, in Lodi (1979), 342, no.568. The dichotomy
Yyuxfig kat xapdiag in BKT 6.6.1 (C3) denotes the inner life.

¥ Eg I.Eph.la 5; 6; 11; 12, cited in Horsley, ‘Body, soul, spirit ..." in ND 4.38f. Also P.Herm.5 (C4), of
uncertain religious milieu, although its addressee is generally thought to be an adherent of Hermes
Trismegistos. The TLG attests numerous occurrences in the Hermetic corpus and in the period BCE.

% Eg in C1 BCE in Philo ¢.50x; C2 Origen ¢.30x; C3 Clement of Alexandria c.10x; C4 Athanasius
€.25x, all using both word orders. The order yuyi/o@ua occurs in apocryphal Acts. (TLG).

* The dichotomy saua/nvetua is not attested before C2 in either word order and is less frequent. In C2
oaua/rvedpa occurs 4x in historical, astrological, medical and Christian (Origen) texts; nvetpo/oduc
appears in Origen 5x; in C3 oiua/nvedua occurs 2x in Gregory Thaumaturges and a pagan text;
nvedpo/odpa appears in Porphyry 1x; in C4 c@ua/nvedpa occurs 57x eg Chrysostom 17x, Athanasius
1, also in pagan texts; nvedpa/odpa occurs 14x eg Chrysostom 2x, Cyril 2x; all are Christian except
one medical text. (TLG).

40 . .
The use is similar to that in Matthew 6.25.



IIpoocesvxn

Two of the women use npocevyn of their prayer, Valeria in P.Lond.6.1926, and
Taouak in P.Neph.18. [Ipocevyt is the common word for prayer in the ‘NT**'. It is,
however, infrequent in the papyri*2. Edy4 is the usual word for prayer in the papyri but
occurs in the ‘NT’ in this sense only twice*. Both words occur in the LXX and in

Christian, Jewish and pagan literature of the period with relatively equal frequency®.

Valeria uses npooevyn of Paphnouthios’ prayers, ‘remember me in your holy prayer’
(wvioBnti pov &v T Gyig cov mpocevy), Il.16f, ‘remember them (Valeria’s daughters)
in your holy prayer’ pviiobnm attdv £€v 1f) ayiq cov npocevyi, Il.21f. She uses 0yn
also of receiving healing d1& 1@v cdv £0ydv, 1.8. The words appear to be
interchangeable*. The conclusion*® that James 5.13-16 is the source of Valeria’s
request for prayer, based largely on her use of evy, is, therefore, not established*’. It
is more likely that npooevy reflects recall of a significant ‘biblical'/liturgical word
heard in church and a conscious positioning of herself within a Christian linguistic
framework. Valeria uses a rich vocabulary for prayer: npocevyy, I1.17, 22; edyy, 1.8;
etyonan, I1.14, 24, 26; aitéw, 1.6; Séopm, .15, suggesting that the attribution of

particular significance to any term be treated with caution.

In P.Neph.18 Taouak elaborates the conventional opening prayer formula with ‘I pray
in my prayers’ (ebyopat £v 1dig TpocevyEg (= npooevyaig) pov), ll.5f. The editors note
that with two exceptions, this text and the pagan BGU 4.1080 (C3), rpocevyn is used
in the papyri only to designate the prayers of men (sic) of high religious standihg, to

* It occurs 37x in the canonical texts; also in Barnabas 19.12; 2 Clement 2.2; 16.4; Didache 4.14; The
Shepherd 5.3. (TLG).

*2 It occurs 14x in 10 texts in the period of which 8 are Christian, P.Lond.6.1917 1x; 1926 2x; 1929 2x:
P.Neph.10 3x; 12 1x; 18 1x; P.Herm.9 1x; Chr.Wilck.130=P.Lond.3.981 1x (all C4); the concentration
among monastic texts is noteworthy. It occurs in the Jewish text, P.Lond.3.1177 (113) 1x of the
‘synagogue’; and in the pagan text, BGU 4.1080 (C3) 1x. INpooevxopar occurs 87x in ‘NT”: and in the
papyri, only in P.Neph.12, and 5 pagan texts.

* James 5.15; Didache 15.4. Ebyh meaning ‘vow’ occurs in Acts 18.18; 21.23; 1 Clement 52.3.1In
1 Clement 41.3 Buoia evydv probably means ‘vow’.

“(TLG).
** In Pachomius, Rule, recension A 3 uses npoceuyh, and recension B IX = Rule 9 uses ey,

48 Barrett-Lennard, ‘Request for prayer for healing’ in ND 4.245-250, especially 249. There is no
reference to dependence on James 5.13-16 in his later book, Barrett-Lennard (1994).

47 James 5.13-16 is discussed below.



which Valeria’s use conforms, and never of the writer's own prayers*®. From this, they
suggest that Taouak is claiming a high value for her prayers, and perhaps indicating
her status as a nun*®. While the editors dismiss their own suggestion on the basis of
the ‘worldly’ tone of the letter, it is, in addition, based on texts of limited range and
number. Of the eight Christian papyri using npocevy, seven, and arguably all eight™,
have a monastic context and, of these, three are in the Melitian Nepheros Archive.
Only P.Lond.6.1926 and BGU 4.1080 use both npocsvyn and gvyn. It may be that
npocevyn reflects an individual’s, and particularly a monastic, reclamation of the ‘NT’
term, a conscious identification with a Christian practice.

Healing practice, biblical vocabulary and James 5.13-16
Three of the women refer to prayer for healing.

Valeria has a severe breathing difficulty. She consistently uses iaoig, 1.7, 9, 14, of the
healing she seeks from Christ, eiaowv (= iaowv) AdBw, 1.7, €lacty (= iacwv) Aapfdve, X2,
1.9, 14f. "Tactv Aappdavw does not occur in the ‘NT' although iacig/idopar occurs
frequently of Christ's healing®' and the apostles’ healing®. It refers almost always to
physical rather than spiritual healing® and, in this, follows the pattern in Greek
literature®. A similar pattern occurs in the LXX®®, but Philo prefers the spiritual
sense>®. Among the papyri dated 100-400, iaoic appears to be attested only in this

text””, and idopor not at all, although iatpdc is frequent. Christ as iotpdc appears in

48 . ' g , , . . .

The editors suggest that nposevyat differ from edyat in containing theological statements or referring
to continuous prayer, both unlikely, they claim, among ordinary Christians but likely for clergy and
monastics. See also n.41 above.

*® Eds, P.Neph., 671, 86.

% On the possibility that P.Lond.3.981=Chr.Wilck.130 belongs to the Apa Johannes archive, see 182,
n.43 below.

*{aowg; Luke 13.32; Acts 4.30; idopar: eg Matthew 8.8, 13; 15.28; Luke 6.18, 19; 14.4; Acts 9.34.
% {aoic: Acts 4.22, 30; idopa: Acts 10.38.

% The metaphorical sense is more frequent in later ‘NT’ texts, eg Hebrews 12.13; 1 Peter 2.24; The
Shepherd 29.11; 49.2; 60.4; 66.4; 77.3; 1 Clement 16.5; 56.7; Barnabas 5.2; 14.9. Christ is iatpdg in
Matthew 9.12 with a spiritual meaning.

* It refers to physical healing in Homer, Plato and frequently in the medical texts of Galen 122x (TLG).
For further examples, see LSJ, s.v.; A. Oepke, ‘iacg, idopar’ in TDNT 3.194-215.

* Particularly in the Psalms, eg 6.1; 30.2 (LXX 29.2); 38.3, 7 (37.3); 41.4 (40.4); 103.3 (102.3); 107.20
(106.20); 147.3 (146.3).

% Philo does not use iaoic but has iatpdg mostly of God, A. Oepke, ‘ iaotc, idopar’ in TDNT 3.203.
* (DDBDP).



contemporary liturgical material of physical and spiritual healing®. The word group
also occurs in pagan, Jewish and Christian literature®. "Iacig appears to be of a
literary order and not regular in common speech. It suggests that Valeria’s use may
be a ‘biblical’ allusion, not to any particular story but generally to accounts of healing
mediated through ‘Scripture’ reading or healing liturgy®. It functions to identify Valeria
with those who obtain iacig from God/Christ. The pattern of use confirms the
hypothesis that accounts of Christ’s and the apostles’ healing provide the tradition for

healing in early liturgical texts and literary texts not, for example, James 5.13-16°".

Barrett-Lennard®?

argues for Valeria’s dependence on James 5.13-16: her use of
eOyf/etyopnon and their appearance in James 5.13-1 6%3; their co-incidence with ooty
AopBave, .7, 9, 14f, and James 5.16 ‘pray for one another, so that you may be
healed’ (elyeofe Onep dAAMAwv, 6nwg 1abijte); and the emphasis on believing
(r[1]otedom, nenictevka kol motevo) 1.8, 13, and James 5.15, ‘the prayer of faith with
save the sick person’ (1 ebyf fig Tiote®g cOOEL TOV KGpuvovTa). However, as argued
above, Valeria uses npooevyn and g0y1 interchangeably and, although etyopon is
rare in the NT, the word is extremely frequent in the papyri with the meaning ‘pray’, to
the extent that arguing verbal dependence on a NT text seems precarious. The
emphasis on believing is found in many of the gospel accounts of healing® and is not
unique to James 5.13-16. Further, the promise of healing (1a6fjte) in James comes in
the context of mutual confession of sin and prayer®, to which Valeria does not refer.
She also makes no mention of anointing with oil, as occurs in James®®. Valeria’s

%8 P.Wiirzb.3 (C3), tatpdc yuydv kai swpdtev; BKT 6.6.1 (C3), apxtiarpog 1év yoxdv nudv. P.Wiirzb.3
includes the verbal iaoe.

% For pagan references, see n.54 above. Jewish examples occur in Book of Enoch, Testament of the
Twelve Patriarchs, and are frequent in Philo, Josephus. Christian literary use is mostly in the spiritual
sense, eg in Acts of John; of Thomas. (TLG).

6 Tamikég occurs of Christ's power in ‘Prayer of the sick, using oil', Sacramentarium Serapionis, in Lodi
(1979), 352, no.585.

% An analysis of the Biblia Patristica in Barrett-Lennard (1994), 53, n.68, indicates James 5.13-16
comes to be used in this connection only from C4.

®2 Barrett-Lennard, ‘Request for prayer for healing’ in ND 4.245-250, here 249.

® The verb occurs in the canonical NT meaning ‘prayer’ only 3x, of which the James usage is one. It
more frequently means ‘wish’.

® Eg Matthew 8.5-13; 9.27-30; 15.21-28; Mark 2.1-12; 5.24-34, 35-42; 9.14-29.

8 James 5.16. ‘Prayer for the sick, using oil’, Sacramentarium Serapionis in Lodi (1979), 352, no.585
also emphasises forgiveness of sin. '

% James 5.14f. Barrett-Lennard (1994), 55, notes that anointing is not mentioned, but does not
comment. The text does not suggest awareness that the rituals are impossible because Valeria is
absent, or that their lack will impede the effectiveness of the healing. On the use of oil and laying-on of
hands, see 125, n.53 below.



verbal dependence on James 5.13-16, therefore, appears unlikely, a conclusion
consistent with the virtual absence of the passage from discussions of healing in
Christian literature in the second and third centuries and only its gradual adoption in
the fourth century®’. It confirms the likelihood that Valeria draws on gospel accounts

of healing, particularly stories of Christ healing at a distance®.

Identification with biblical narrative provides a mode of personal definition for Valeria.
She uses ypiot006pog, 1.1, of Paphnouthios, a rare adjective in the papyri®®, and
greets him év Xpio1@, 1.4, a rare formula, so giving a strong Christological focus to the
letter’®. Valeria further specifies Christ as the object of Paphnouthios’ prayer and the
source of her healing, I.6f. Valeria’s focus on Christ, with Paphnouthios as ‘Christ-
bearer, and her repeated requests.for prayer using ¢&iéw, .5, napaxaréo,

1.5, and &éopan, 1.15, serve to further identify her with those who seek healing in the
gospel stories, and Paphnouthios with Christ. It is noteworthy that both God and
Paphnouthios are the objects of Valeria’'s prayer, d¢opot 1@ 0e® déopat kal cot

uviioOnt pov €v 1) Gyia cov mpooevyd, ' I1.15-17.

The editors, Kramer and Shelton, argue for Tapiam and Paul's dependence on
James 5.13-16 in requesting Nepheros (sic) for prayer for their health (eb&ac0ot

(= ev€acbe) vnep tiig OAokAnpiag Nudv), I.11f. Tapiam and Paul recall the cure of their
children, ‘through your prayers they recovered. For we believe that the Lord will hear
you since you are righteous’ (d1a 1ag eVY0g VAV ERAVGAVTO. TLGTEVOUEV ydb 0T o
KOpLog vudv dikainv Svtev akovoetar), I1.13-15. There are similarities in vocabulary to
James that also recall P.Lond.6.1926: use of e0yn; the emphasis on belief (tiotc/
motevw) % and the reference to being righteous (5ixaiog)’®. However, the similarities
are insufficient to constitute a biblical reminiscence’. Each of ey, niotic and

dixairog is common in the papyri and the latter two terms are common in the ‘NT'. The

% James 5.13-16 is cited twice according to the Biblia Patristica, but not of physical healing, Barrett-
Lennard (1994), 54.

58 Matthew 8.5-13; 15.21-28; John 4.46-53.
% See ‘Christian virtues’ below.

" To 400, év Xprat® occurs in a greeting only in this letter. By contrast, év xupiep 8e® occurs 16x.
(DDBDP).

7
In the papyrus, déope 1@ Bed déope k& cot pvicNTi pov £v Tf dyiq cov TPOCEVY.
"2 James 5.15.
7
* James 5.16.

™ See n.20. Barrett-Lennard (1994), 74, also rejects a connection with James 5.13-16.



editors also note the role of church presbyters in praying for healing in James 5.14
and suggest this as a further connection’®, given that Nepheros is a npeopitepoc’®.
However, in P.Neph.1 the attribution of effectiveness in prayer is plural, dwa tdg €0yag
Vu@dv, Yudv Sixaiwv 6viov, I1.13-15; that is, Nepheros and all the brothers’ prayers
bring healing for the children, and the request is to the brothers, pvnuovevonte,
ebEacde’’, 1.8, 11. The editors’ emphasis on Nepheros as a présbyter, and on the
relationship between Nepheros’ priestly healing ministry and James 5.14f, does not
address the consistently plural references’®. In the rest of the archive, only Horion in
P.Neph.10 asks Nepheros alone for prayers for healing’®. There were also, no doubt,
Melitian priests in Alexéndria to whom Tapiam and Paul could turn if a priest as such
was needed. The proposal that Nepheros, as a npecfitepog, is the focus for the
requests for prayer is not supported. Against a conscious recalling of James 5.13-16
also is the lack of reference to anointing with 0il®® and mutual confession of sin,

central actions in the biblical passage.

It is more likely that the recent healing of their children and the brothers’ asceticism
rendering them righteous are the bases for Tapiam and Paul’s request, supported by
stories of healings in the gospels and Acts, with their emphasis on believing. The
stories provide the context for identification with people who are sick, including
women®', those unable to rise from their beds®?, and whose friends bring them into
Christ's presence®®. Tapiam and Paul’'s dependence on the gospel stories rather than
James 5.13-16 accords with the patterns evident in early Christian literature®,

75 Barrett-Lennard (1994), 73, also takes Nepheros to be the object of the request for prayer and
source of effective prayer but does not consider Nepheros’ priesthood significant, noting that non-
priests exercised healing ministries, eg Appa Paphnouthios, P.Lond.6.1926. If a priest as such had
been needed, Melitian priests were no doubt available in Alexandria.

™ p Neph.12.3. Also the Introduction of the archive, 15.
™ In the papyrus: pvipovevonrat, ebéacda.
78 p_Lond.6.1917.24 indicates that requests for prayer circulated among monks xatd povyyv.

" Paul asks Nepheros for general prayer in P.Neph.2; 3; 5; 8; 9; and to die among family; P.Neph.4.
Serapion asks general prayer in P.Neph.12,

% This lack is noted also in Barrett-Lennard (1994), 74.

81 Luke 8.43-48, 49-56; Acts 9.36-43.

2 p Neph.1.11; Mark 2.1-14; Luke 8.49-56; Acts 3.2-9; 5.12-16; 9.32-35.
8 Mark 6.53-56; Acts 5.12-16; 9.36-43.

8 Barrett-Lennard (1994), 54. See also P.Lond.6.1926 at 86f above.



Anonyme in P.Oxy.8.1161 prays that God and his Son may help (B[ojn6ncwowv), |.5.
While the nature of the help is not specified, oapa, yoyn, tvedpa suggest that it has
both physical and spiritual dimensions®. Bon8¢w occurs in gospel appeals for help
from Jesus®. In each instance, the person’s request is rewarded with healing. The
word, however, is frequent in pagan papyri®’ and in pagan, Jewish and Christian
literary texts including liturgical texts, and is regular in the LXX®, indicating the word
is part of common speech. Anonyme’s familiarity with Christian vocabulary in use of
the trichotomy, nonetheless, suggests a ‘NT’ connection is possible. While Bonféw
cannot be linked with any particular gospel healing, a recollection may occur at the
level of identifying with need and appeal for help. There is no allusion to James 5.13-

16. Rather, Anonyme’s approach is consistent with the patterns of early discussions
of healing.

Prayer ‘night and day’

Tapiam and Paul’s statement that they pray ‘night and day’ (vuktog kai fuépac), II.3f,
for the brothers uses a phrase that occurs in the ‘NT’ to denote continuous, that is,
regular prayer®®. The phrase occurs in the LXX*® and in pagan papyri about other

matters®'. In Christian papyri®?, vuxtog kai fiuépac is suggested to be a biblical

* See on the trichotomy, 81f above.

% Matthew 15.25; Mark 9.22, 24, both requests for healing. God and Christ are called pondg in 1
Clement 36.1; 59.3, 4. The word group occurs in P.Lond.6.1928 (C4) 4x, of healing by Christ; also
P.Oxy.7.1085 (C4/5) of healing.

& Eg P.Hamb.1.84 (182-192); P.Brook.46 (160-161); P.Ryl.1.22 (127), BGU 7.1588 (222).

b Pagan occurrences date from Herodotus, LSJ, s.v. It is frequent in Diodorus Siculus, Plutarch and

Galen. Jewish texts use ponféw of God's help, eg 2 Chronicles 26.15; Isaiah 44.2; Daniel 11.34; Book

of Enoch; Book of Jubilees; Sibylline Oracle; Philo; Josephus. Christian examples include the

gpocryphal Acts. (TLG). God is Bon®dg in the Sacramentarium Serapionis in Lodi (1979), 330, no.553;
51, no.584.

® Luke 2.37, 18.1; 1 Thessalonians 3.10; 1 Timothy 5.5; 2 Timothy 1.3. For the possible meaning
‘regular prayer’, see Nobbs (1998), 236, n.17; for the meaning ‘night and moming’, see 164 below.
The phrase is used also of work (Mark 4.27 accusative; 1 Thessalonians 2.9; 2 Thessalonians 3.8);
crying out (Mark 5.5); worship (Luke 2.37; Acts 26.7 accusative); teaching (Acts 20.31 accusative);
meditation (Barnabas 19.10; Didache 4.1). The word order nuépag xai vuktdg also occurs of prayer
(Luke 18.7); work (Acts 9.24); worship (Revelation 4.8; 7.15); accusation (Revelation 12.10); torment
(Revelation 14.11; 20.10).

% isaiah 34.10; Judith 11.17. The order fuépag kol vuktog is more frequent, especially in Psalms, but is
not used in relation to prayer, eg 32.4 (LXX 31.4); 42.3 (41.4); 55.10 (54.11).

o P.Tebt.3.1.706 (c.171? BCE) dyke repair; 3.1.782 (c.153 BCE) agricultural practice; SB 14.11371
(C1 BCE) transport of grain tax; 16.13014 (C2 BCE) agricultural practice. See Nobbs (1998), 236,
n.17. Both word orders appear with relatively equal frequency in both Christian and pagan texts.

22 lThis text; P.Herm.9; P.Lond.6.1917; P.Neph.4; P.Oxy.34.2731, 258 below; SB 6.9605 at 269f below,
all C4),



reminiscence®®. However, its general use makes this uncertain®. Nonetheless, its
regular appearance in Christian and Jewish literary sources, though not liturgical
texts, makes a ‘biblical’ derivation possible®™. Tapiam and Paul claim to fulfil the
Christian ideal of regular prayer. Their statement suggests a process whereby the

‘Bible’ provides a model that shapes people’s lives and religious practices.
Death as téhog and life in the world as talawropia and Eeviteia

Tapiam and Paul in P.Neph.1 state, ‘we pray to die in our own home and we wish to
be released from the hardship/hard labour of the world near our own people’

(Mueic Yap v i oikig £avTd(v) 10 TEA0G OXELV EVYONED KOl Eyyrota TdV idlwv
arnarldayfivol The ToAanmpiag 100 kocpov 0éhopev), I1.15-1 8%. They ask for prayer
because they live in exile in Alexandria (5ia tiyv Egvertiav (= Eeviteiav) ipnav), II.8f, and
they hope to be counted worthy of preservation ¢v tij Eevertiq (= Eeviteig), |.19. Much
of Tapiam and Paul’'s imagery has resonances with ‘Scripture’. The desire to die at
home, however, has no ‘biblical’ parallel, reflecting instead a common fear in
Christian and pagan papyri about absence from home, illness and its

consequences”’.

Death as a téAog ‘completion/fulfilment’ of life has ‘NT’ echoes particularly in Christ's
statement at his death, tetéAeotan®. Téhog occurs elsewhere with the meaning

‘death’ only in Hebrews 7.3, of Melchizedek who has no éhoc®. Téog Exewv 'to die’,

100

is attested regularly in pagan literature from Plato ™, and in Jewish and Christian

% See n.20. Also Naldini (1968, 1998), 72.
% Also Wipszycka (1974), 221.

% Nuxtog xai fépag occurs in the Book of Enoch; Josephus, apocryphal Acts; Apocalypse of John in
relation to prayer, worship, contemplation of judgement and God. ‘Huépag xai vuxtog appears in the
Book of Enoch, Josephus; Philo; Acts of Thomas. Both word orders occur in Origen, Clement of
Alexandria, Athanasius, suggesting that word order is not significant. (TLG).

% paul makes a similar request in P.Neph.4.14f, iva fiiv 6 6edg 10 €)og €v 10ig 1dioig yapiontat.
%7 Eg PSI 10.1161; P.Neph.4; P.Bour.25 (all C4); P.Oxy.8.1154 (C1).

% John 19.30. The word also occurs in a liturgical text, P.Yale inv.1360 (C3/4), about spiritual struggle
and salvation.

% Other occurrences carry a variety of meanings, eg ‘goal’, ‘end result’, ‘tribute’. See G. Deliing, ‘téAoc¢’
in TDNT 8.49-57, especially 54-56.

'® For occurrences, see LSJ, s.v. The TLG attests about 40 occurrences meaning ‘to die’ in the period
BCE, eg Strabo (C1 BCE). It still appears with this sense in the Hermetic corpus and Galen in C2. The
expression can also mean ‘come to the end’, eg Strabo, of war; the Hermetic corpus, of god. (TLG).



texts'". It is infrequent in the papyri'®, suggesting that it is not part of everyday
speech but is of a literary order. Tapiam and Paul’'s use of the phrase seems likely to
be drawn from the vocabulary for death of their Christian liturgical community, and
association with Christ’s death cannot be ruled out. While the evidence does not
establish a direct source in ‘Scripture’, death as a 1élog is a theological position
consistent with the ‘NT"1%,

Tapiam and Paul pray for death as a release (aroArayfvair) from tiig tolairwpiag 100
Kbéopov. 'Analdccw in relation to death has a ‘NT’ parallel in 1 Clement 5.7, annAldyn
100 kdopov of the apostle Paul's death. Tolawnwpia occurs in the ‘NT’ three times, of
the results of sin'®. It is more common in the LXX'%°. The word occurs in pagan and
more frequently in Jewish and Christian literature'®. Tapiam and Pauf’s attitude
contains a number of ‘NT’ echoes particularly in the Pauline letters'®” and may reflect
experiences of persecution as Melitians in Alexandria. Persecution is the context of
the apostle Paul's discussion of longing for death, but there is no mention of
persecution in P.Neph.1. The idea of death as release from suffering occurs in early
Christian literature'®®. However, it is not uniquely Christian, being attested also in
pagan inscriptions1°9, where it functions perhaps more as an amelioration of death
from the writer’'s perspective than as a reflection of the dead person'’s views while
living.

Tapiam and Paul’'s use of Eeviieia as ‘exile/living in a foreign place’ does not
immediately recall ‘biblical’ vocabulary but may use ‘biblical’ imagery with a twist,
applying the ‘NT’ idea of Christians as &¢vot in the world with heaven as their home to

" In Jewish texts eg Philo; Josephus (C1); in Christian texts eg Clement of Alexandria and Origen
(C2). 1t can also mean ‘come to the end’ eg Clement of Alexandria (C3), of ‘the good’; Athanasius
(C4), of a kingdom. (TLG).

%2 Eq BGU 8.1857 (64-44 BCE); SB 6.9254 (C2) but not referring to death.
108 Eg Philippians 1.19-26.

1% James 5.1; Romans 3.16; 1 Clement 15.6.

"% It occurs 29x, eg Job 30.3; 2 Maccabees 6.9.

"% 1tis common in Galen and Philo; frequent in Josephus and Origen; also in Testament of Job; Acts
of Xanthippe and Polyxena. (TLG).

72 Corinthians 5.2-4, 8. See also Philippians 1.23; 1 Clement 5.7.
" Clement of Alexandria, Stromateis 5.14.103.

%16 XIv Suppl. 2461 (Imperial) ‘now that | have obtained this tomb | have ceased from illness and
labour and troubled toil’; also IGUR 1146 (Imperial); CIL X, 1.4917 (no date), cited by Horsley, ‘Brief
Notes on some epitaphs for slaves’ in ND 2.52ff here 54, Barrett-Lennard, ‘Request for prayer for
healing’ in ND 4.245-250, here 250.



Tapiam and Paul’s life in Alexandria away from family and friends'*°. Zévoc has both

literal'"! and metaphorical''? uses. In the fifth and sixth centuries, &eviteia gains the
technical monastic nuance of desirable ‘solitude’*'®, but the sense here is negative
and the original meaning ‘exile’ is consistent with Tapiam and Paul’'s concern to be
with their own people. Zeviteia occurs once in the LXX'"*, notin the ‘NT’, and is rare
in Jewish and Christian literature''® but appears in pagan, especially astrological,

16 The word is infrequent in the papyri''’. The

texts where it has a literal sense
imagery of éeviteia is highly evocative and may, for that reason, lie behind Tapiam

and Paul’'s use, while lacking the particular theological perspective of the ‘NT'.
Tare in P.Bour.25 uses éni Eévorg tonoig, 1.12, of Apameia. Her meaning is literal.
Seeing God

in P.Neph.18 Taouak writes to Eudaimon and Apia, ...] £€av dnoctepité (= anootepie,
eds) pe nAdoaré pot kai Syete (= Syecbe) npog 1OV BedV, 11.24-26. "Oyecbe Tpog TOV
0e6v is not biblical but has reminiscences in the ‘NT’. It is not attested in the LXX,
pagan, Jewish or Christian literature of the period, in this form or as 6pdo €ig

tov 0e6v' 8. However, Syovtar/Gyecbe tov Bedv occeurs in the LXX"° the ‘NT"'?° and
Christian literature with increasing frequency to the fourth century, almost exclusively
as the blessing for the pure of heart and otherwise always as blessing'?'.

119 Eg Philippians 3.20. For Eeviteia as the Melitian church’s status in Alexandria, see 198 below.
" Matthew 25.35-44.

"2 Hebrews 11.13-16; The Shepherd 50.1. 1 Clement pr. uses napowkéa for a similar idea.

"3 Vivian (2004), 257, n.98. The word also retains its original meaning.

"' wisdom 18.3.

"5 1t occurs with literal and symbolic senses in Acts of Xanthippe and Polyxena, and appears regularly
with OXiyc. (TLG).

116 Eg in C2 BCE 4x of which Dorotheus Astrologer uses it 2x; in C2 45x of which Vettius Valens uses
it 29x; in C4 93x of which Hephaestion Astrologer uses it 68x. (TLG).

"7 It occurs elsewhere only in P.Neph.4.13 where it has the same meaning. &évog is frequent.
"8 Or in the order ei¢ Tov Bedv Opaw , Tpdg TOV Bedv opaw . (TLG).
1% Habbakuk 3.10, of mountains seeing God, connoting threat.

' Matthew 5.8. See also John 1.18, 51; Hebrews 12.14; 1 John 3.2 of Christ; Revelation 22.4. In
Revelation 1.7; 2 Clement 17.5 unbelievers see Christ/Christ’s glory and wail.

2! Tév Bedv Syovtar appears in Acts of Paul and is common in Clement of Alexandria and Origen.

Tov Bedv Syeobe occurs in Celsus and Origen. "Oyeobe tov Oedv oceurs in Eusebius (TLG). None of
the phrases appears in Jewish or pagan texts of the period.



The editors understand Taouak’s statement as, ‘... if you defraud me, make plain to
me (your response) and you will see God’, with ka1 Syete (= SyecOe) npog tov Bedv a
threat'?. The following greetings and farewell, they suggest, are to soften the harsh
tone. The editors leave unanswered the inconsistency between Taouak threatening
God’s wrath and greeting her addressees with affection, particularly ‘beloved Apia’.
Threats between members of the Christian community are contrary to the ‘NT’ ideal,
but the reality of church life means such an interpretation cannot be ruled out.
Taouak’s reason for her confident pronouncement about seeing God, ‘we are God’s
treasure/treasury’ (6 yap 8ncavpog 100 Oeod Hig (= fueic)), 11.26f, almost certainly
includes Eudaimon and Apia'® and argues against the idea of threat.

A further consideration of dyete (= dyeobe) npdc 1Ov Bdv is necessary. Intransitive use
of opdw with ntpdg does not occur in the ‘NT’ nor does it seem to be attested
elsewhere in the papyri or literary sources'?*. ‘Opdw, used transitively in 'see God’
occurs in the ‘NT’ generally with a sense of blessing. The only occurrences implying
threat, Revelation 1.7 and 2 Clement 17.5, ‘quote’ Zechariah 12.10 and Isaiah
66.18'%°, where strictly the ‘seeings’ are neutral, the resulting joy or wailing
depending on other factors. Zechariah 12.10 is quoted also in John 19.37, where
opdw is intransitive with eic'?; that is, the transitive use and the intransitive with

eig, at least in certain contexts, are equivalent. The phrase here connotes neither
threat nor blessing. Further, npdc and eig occur interchangeably in texts of this

period'?. The meaning ‘see God’ connoting blessing fits the context of this letter'®.

Itis possible that ¢av arootepité pe may be £av dmoocteAriité pe'? using the
substitution of A and p common in Greek of this period'*. This allows the meaning, ‘If

you send them (the six artabas) to me, tell me and you will see God’ (as a blessing)

12 Eds, ‘... und lhr werdet Gott schauen’.

'3 This is the most obvious reading; see also 129ff below; also 198 below on this phrase in relation to
the Melitians.

" DDBDP and TLG.

"% Zechariah 12.10 LXX kot gmPAréyovrol npog pe. Isaiah 66.18 dyovton Ty 36&av pov.
128 Syovran €ig dv eEexévinoay.

" Turner in Moulton and Turner (1906, 1976) 3.256f; Moule (1953, 1959), 67f.

128 . v . - . N .. . . . g .
The Eumenian curse formula, éotor avtd npdg v Bedv in Phrygian tomb inscriptions is not an

equivalent. See W. Tabbernee, ‘The formula éotar adt® npog tov 8e6v’ in ND 3.136-139.
"l am grateful to J. A. L. Lee for the suggestion. See drootilai por 1.22.

" Gignac (1981, 2002) 1.102f.



with no wrongdoing against which a threat need be made. This interpretation also
requires no change in subject as is necessary in Kramer and Shelton’s reading,

where ‘tell me’ refers to Eudaimon and Apia’s decision about the aroura. It seems
likely, then, that Taouak intends the beatific vision of the ‘NT’ by Syete (= Syeobe)

131

npoOg tov Be6v and that it constitutes a biblical reminiscence’™". Taouak uses the

blessing as an incentive to encourage Eudaimon and Apia to comply with her wishes.

Taouak’s reason for confidence in the blessing, 6 yap 6ncavpog 100 8eod Ml
(= fpeic), 11.26f, is not a ‘biblical’ citation although it recalls similar statements'®2. In
the ‘NT’, in addition to references to human treasure'®, the kingdom of heaven is a

énoavpoc hidden in a field'

, and the gospel is a Onoavpdc held in clay/human
vessels'®®. It is possible that Matthew’s énoavpéc refers to people, allowing a biblical
background to Taouak’s idea. However, even if such an interpretation was not
current at the time, the sentiment is consistent with ‘NT’ ecclesiology, although the

link is not direct'®®

. The expression is not attested in contemporary liturgical texts nor
with this meaning in the LXX, and while éncavpdg is frequent in pagan, Jewish and

Christian literature, it is never used in Taouak’s sense'®.

Christian virtues

The women writers refer to a number of virtues in their letters. The sources of their

vocabulary vary.

Leuchis in P.Herm.17 attributes the words ‘devout’ (6eocepnc), ‘compassion’
(éAenpoovvn) and ‘kindness’ (xpnototng) to Apa Johannes. Oeocefrc in her address to
‘my lord, the devout Apa Johannes’ (16 xupi® pov fewoepi (= BeocePel) “Ana Todviv
(=Toavvy), 1.1, occurs only twice in the ‘NT’ where it denotes the truly pious

person'®, The word is infrequent in the LXX'3 but more common in intertestamental

13! See n.20 above.

132 Eg 2 Corinthians 6.16; Ephesians 2.10; 5.30. Also Psalm 100.3.
133 £g Matthew 6.19, 20; 12.35; 19.21 and parallels.

'3 Matthew 13.44.

138 2 Corinthians 4.7.

'3 Eg 1 Clement 30.1 has ‘Ayiov odv pepig vndpyovieg but this expresses a different idea and is the
basis of paranaesis.

"7 Eg in C3 Origen uses it 208x; in C4 it occurs 714x. It refers to literal and metaphorical treasure but
not to people as God’s treasure.

138 John 9.31; 1 Clement 17.3 of Job.
'3 Genesis.20.11; Job 28.28; 4 Maccabees 7.6, 21f; 17.15; Wisdom 10.12.



Jewish literature and later inscriptions'¥®. The cognate 6eocépera also occurs rarely in
the ‘NT'™!. @=oceprc continues to be relatively infrequent in early Christian literature
until the fourth century’*? when 6eooepric/6eocéBero becomes a synonym for

83 @eooeprc is rare in pagan'** and Jewish'*®

‘Christian’ and a title for ecclesiastics
literature. In the papyri of the period it is attested only twice, both Christian texts'.
The pattern suggests that 6eooefrg is part of the Christian community’s developing

vocabulary.

"EAenpocvvn, in the request that ‘your compassion reach to me to0’ (xaue (= kai €ue)
$0do (= $0don) 1 Elenuacivny (= élenuocivn) cov), 1.3, denotes people’s concrete
acts of mercy in the ‘NT'¥. It is not used of God’s'*®. The word denotes both divine
and human mercy in the LXX'*®. The noun occurs elsewhere in the papyri of the
period only at P.Abinn.19'%. It is regularly attested in early Christian literature, but
not in liturgical material, and is virtually absent from pagan texts'®'. Leuchis’ use

almost certainly reflects a ‘biblical’ and Christian community background.

% Exodus 18.21; Job 1.1, 8; 2.3; 4 Maccabees 15.28; 16.12; Judith 11.17; Josephus, 3x. In
inscriptions, the word denotes either ‘the Jews’ or ‘godfearers’ associated with the synagogue. An
inscription from Miletus reads Toudaiwv tav kai Ococefiov, cited in Deissmann (1923, 1978), 446; see
also Reynolds and Tannenbaum (1987); Horsley, ‘A judaizer from the Second Sophistic’ in ND 3.123ff,
here 125.

' 1 Timothy 2.10; 1 Clement 17.3; 2 Clement 20.4.

"2 Inc1 Ignatius 1x; Clement of Rome 8x; C2 Clement of Alexandria 9x; Origen 5x; Acts of Paul 1x;
C3 Hippolytus 1x; C4 Eusebius 30x; Athanasius 3x; Chrysostom 53x. (TLG).

' Dinneen (1927), 6; Lampe (1961, 1968), s.v.; Bauer, Amdt, Gingrich and Danker (1957, 1979), s.v.;
G. Bertram, ‘6eocefg, BeocéBera’ in TONT 3.123-128.

" In C5-C1 BCE 8x; C1 Plutarch 1x; C2 in the Hermetic corpus 1x; Cassius Dio 1x; C4 Hephaestion
Astrologer 2x. (TLG). For other examples, see Bauer et al. (1957, 1979), s.v.; LSJ, s.v.

% In C1 Josephus 2x, Testament of Abraham 1x. (TLG).

This text; P.Kell.1.Gr.63 (C4). Oeocépera does not occur before C4, then only in Christian texts
almost all of which are monastic: P.Amh.2.145; P.Lond.5.1658; 6.1923; 1924; 1925; 1929; P.Herm.8;
9; P.Neph.4; 5; 6; 9; P.Oxy.56.3858; PS| 13.1342. (DDBDP).

" It occurs 13x in the gospels and Acts but not in the canonical epistles and Revelation, eg Matthew
6.2, 4; Luke 11.41; Acts 3.2; 9.36; also 2 Clement 16.4; Didache 1.6; 15.4.

"® The cognate verb is used of God in Mark 5.9; Romans 9.15-18; 11.30-33; 1 Corinthians 7.25;
2 Corinthians 4.1; Philippians 2.27; 1 Timothy 1.13-16; and is frequent in appeals to Jesus, eg
Matthew 20.30f; Mark 17.13.

' Divine mercy, eg Isaiah 1.27; 28.17; §9.16; Psalm 33.5 (LXX 32.5); 35.24 (34.24). Human mercy,
eg Ecclesiasticus 3.14; 30; Tobit 1.3, 16. See R. Bultmann, ‘€ienuocivyy in TDNT 2.485f.

%0 of Abinnaeus’ action if he complies with the writer's wish. See the letter at 244f below.

®Incy 23x, all Christian; C2 46x, eg Clement of Alexandria; Origen; Traditions of Matthew,
Testament of Job; C3 6x eg Acts of Thomas; C4 1424x eg Chrysostom more than 1000x; C5 166x.

;l'_,f_\f word is rare in the period BCE, occurring in C4-C2 BCE 1x each century and not in C1 BCE.
G).
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Xpnotomg in ‘your kindness embraces all who are powerless’ (1) ypnotdmtd

(= xpnoré™e) cov kotéAafev mavtag Toug uo (= uiy) duvapévoug), 1.2, oceurs in the
epistles of the ‘NT'*®2, and is used of both human and divine kindness. It is common
in the LXX, especially the Psalms'®®, and attested in Christian, Jewish and, less
frequently, pagan literature'*. It occurs in early Christian liturgical material'®. It is
rare in pagan papyri but appears in Christian papyri of the fourth century'.
Xpnototng, especially of God, carries the sense of condescension evident in Leuchis’
use'”’. The word appears to be part of her church community’s developing Christian
vocabulary consistent vyith the ‘NT’ and overlapping with the language for virtues of
her society.

Given Apa Johannes’ identity as a Christian ascetic, it may be that Leuchis takes
words heard in the public reading of ‘Scripture’ containing the church’s developing
paranaesis and uses them to trigger his sense of duty and press her case. The words
flatter Johannes and at the same time remind him of the virtues an ascetic ought to
display, and from which Leuchis can benefit.

The virtues that Valeria ascribes to Appa Paphnouthios in P.Lond.6.1926, ‘most
honoured’ (Tynotdte (= Tynwtdte)), ‘Christ-bearing’ (xpnotoddpw (= xprotodépw)), 1.1,
and ‘all virtue’ (ndong dpetiic), 1.2, do not have a ‘biblical’ background. ‘Practising’
(@dv yap doxotviov), I1.9f, and ‘observing religious discipline’ (8pnoxevéviwv), 1.10,
have links to the ‘NT’. Tyudrtatog occurs only twice in the ‘NT’, of inanimate
objects®®, and once in the LXX of the ‘land’**®. It occurs more than 300 times in
Christian and pagan papyri of the period, of objects and people'®, has similar use in

'°2 1t appears 11x, eg Romans 2.4; 2 Corinthians 6.6; Galatians 5.22; Colossians 3.12; 1 Clement 9.1:
2 Clement 15.5; 19.1.

1% Eg Psalm 14.1 (LXX 13.1); 21.4 (20.4); 25.7 (24.7); 31.19 (30.20). (TLG).

154 Pagan texts eg in C5-C2 BCE 40x; C1 Plutarch 26x; C2 Cassius Dio 12x; Jewish texts eg in C2
BCE Apocalypse of Esdras; C1 BCE Philo 9x; C1 Josephus 22x; Christian texts eg in C1 Ignatius 6x;
C2 Origen 129x; C3 Acts of Thomas 7x; C4 Chrysostom 132x. (TLG).

1% Eg BKT 6.6.1 (C3). See also K. Weiss, “ypnotéms’ in TDNT 9.489-491.

1% Pagan examples include P.Giss.7 (117); Chr.Wilck.19 (154); Christian examples are P.Ant.2.93; SB
1.2266 (both C4).

57 This is also evident in P.Ant.2.93 of the writer’s future mother-in-law; see 245f below.
'* Revelation 18.12; 21.11.

1% wisdom 12.7.

1% Erom a search of the DDBPD. See also Koskenniemi (1956), 100ff.



pagan and Jewish literature'®!, and is most frequent in Christian literary texts as it
becomes a term of address in the fourth-century church, designating bishops

primarily, priests, deacons and lay civil authorities'®?

. Xproto9opog is not found in the
‘NT" nor in Christian liturgical texts. It is not listed among the titles of address in
Dinneen’s listing®?. It occurs elsewhere in the Greek papyri of this period only in four
texts'®, but is more frequent in the Coptic papyri. The pattern of use has been taken
to suggest a Melitian preference for the term and a Melitian milieu for the
Paphnouthios archive. However, while xpioto¢dpog is rare in very early Christian
literature, it is used by ‘catholic’ Christians'®. *Ape is uncommon in ‘NT'%®, rare of
‘virtue’ in the LXX'®, regular in Jewish literature'®® and frequent in pagan writing'®®
and later Christian texts'®. "Ackéw occurs twice in the ‘NT referring to spiritual
training'”!. The meaning ‘discipline to contain passions’ is frequent in Greek
literature”2. The word is rare in the LXX but appears in Jewish literature'”® and is
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regular in Christian writings''*. Valeria’s absolute use here appears to have particular

" In C5 BCE 31x including Euripides’ use of tynotdm in address to a woman; in C4-C1 BCE 101x;
C1 eg Josephus 22x but not in Philo; C2 eg the Hermetic corpus 3x.

'%2 Dinneen (1927), 73ff; Lampe (1961, 1968), s.v. Dinneen notes the term is used of all classes and
tyudrat qualifies women. The word is most frequent among the ‘Church Fathers’: C3 43x; C4 353x;
C5 60x. (TLG).

"% Dinneen (1927). But Lampe (1961, 1968), s.v., classifies Valeria's use as a title.
164 P.Neph.11; Stud.Pal.20.109 as a name; SB 1.2266, (all C4). (DDBDP).

"% It occurs in ‘catholic’ texts with the following frequencies: C1 Ignatius 6x; C2 2x; C3 1x; C4 41x, eg

Chrysostom 10x. (TLG). See also Lampe (1961, 1968), s.v. AAsimi'I,;a\S gc')nclusion appears in Barrett-
Lennard (1994), 45. Xpioto¢dpog is relatively rare in Christiarxiﬂ)%gypt.

'% Philemon 4.8; 1 Peter 2.9; 2 Peter 1.3, 5; The Shepherd 26.2; 36.3; 46.1; 61.4; 76.4; 2 Clement
10.1.

' Eg 2 Maccabees 10.28; 4 Maccabees 7.22.

Eg in C2 BCE Testament of the Twelve Patriarchs 91x; C1 BCE Philo 675x; C1 Josephus 274x.
(TLG).

'® Eg in C1 BCE Diodorus Siculus 275x; C1 Dio Chrysostom 100x; Plutarch 789x; C2 Galen 163x;
Cassius Dio 169x; C3 Plotinus 138x; Porphyry 98x; C4 Julian 110x. (TLG). See also O. Bauernfeind,
‘dpet’ in TDNT 1.457-461.

" In C2 eg Clement of Alexandria 160x; Origen 796x; C3 eg Hippolytus 14x; C4 eg Eusebius 459x;
Chrysostom 3222x. (TLG).

" In the context of a speech to a pagan, ‘I (Paul) practise (dcncd“a) to have a clear conscience’, Acts
24.16. Also The Shepherd 38.10.
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In C1 BCE eg Dionysius of Harlicarnassus 22x; C1eg Plutarch 14x; C2 eg Galen 51x; the Hermetic
corpus 1x; Cassius Dio 11x; C3 eg Porphyry 5x; lamblichus 4x; C4 eg Libanius 6x; Themistius 4x;
Eunapius 1x. (TLG). See also H. Windisch ‘doxéw’ in TDNT 1.494-496.

in LXX 1x, 2 Maccabees 15.4.In C1 BCE Philo 6x; C1 Josephus 5x. (TLG).

In C1 Clement of Rome 7x; C2 eg Clement of Alexandria 10x; Origen 37x; Irenaeus 2x; C4 eg
Athanasius 17x; Eusebius 16x; Palladius 11x; Chrysostom 41x. (TLG).
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reference to ascetic practice, a sense that emerges in the fourth century'’®. The word
does not appear to be otherwise attested in the papyri of the period'’, suggesting
that at this time it is part of literary not everyday discourse. ®pnoxevm appears in the
‘NT’ once'”’, and its cognates six times denoting ‘religion/religious’ in both good and
bad senses'®. Both meanings are attested in Greek literature but the word is not

h'® and Christian literature'®?, but
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frequent'’®. It is rare in the LXX"®, regular in Jewis
appears not to occur in other Christian papyri of the period “°. Valeria, then, derives
her vocabulary for virtues from that developed by the church, both from its own

lexicon and borrowing from its pagan society.

The mother in P.Ben.Mus.4 addresses her son as aywwtatog. The word occurs in the
‘NT’ only once and not of a person'®, and similarly in the LXX"®. However, éytog is
common of people, Christ and God'. In the papyri of the period, ayidratoc is most
frequent in, but not exclusive to, Christian texts'®. The superlative occurs with
increasing frequency in literary sources, mainly Christian, and comes to be used as a
form of address by the fifth century'®, mainly for bishops, especially the bishop of
Alexandria, and less frequently for high-ranking monks'®®. It does not appear in

Y78 Athanasius, Vita S. Antonii 12; 14. For other examples, see Lampe (1961, 1968), s.v.
78 DDBDP, nor is it attested in C5.
71 Clement 45.7.

178 gpnoxeia, Acts 26.5; Colossians 2.18; James 1.26; 1 Clement 45.7; 62.1; 8piickog, James 1.26. See
K. L. Schmidt ‘0pnoxeia, Opfioxog’ in TDNT 3.155-159.

' In C1 BCE eg Dionysius of Harlicarnassus 2x; C1 eg Plutarch 1x; C2 eg Cassius Dio 7x; Hermetic
corpus 1x; C3 Porphyry 5x. (TLG).

% In LXX 2x, Wisdom 11.15; 14.17. 6pnoxeia 4x; Opiickog 2x.
'*! In C2 BCE Sibylline Oracle 2x; C1 Josephus 21x. (TLG).

'* In C1 Clement of Rome 6x; C2 eg Clement of Alexandria 12x; Origen 13x; C3 Hippolytus 3x; C4 eg
Athanasius 30x; Chrysostom 3x. (TLG).

' 1t occurs in the pagan texts BGU 13.2215 (113/4); P.Oxy.42.3018 (C3); O.Narm.92 (C2/3). The
cognates also occur in pagan but not Christian papyri.

'8 It qualifies mionc in Jude 20.
18 2 Maccabees 5.15, of the temple.

'8 It occurs more than 250x in ‘NT”; 419x in LXX; Moulton, Geden and Moulton (1897, 1978), s.v.;
(TLG).

'*7 Christian examples include P.Lond.6.1917 (330-340); P.Herm.8 (C4) both of prayer; PSI 13.1342
(C4), as a title. Pagan examples include SB 18.13174 (258); P.Harr.1.69 (C3); PGM 1V.668 (C4);
P.Giss.40 (215) of the gods; PSI 10.1128 (C3) of Isis.

'8 1t appears in C5-C2 BCE 10x; 1 BCE Philo 11x; C1 16x eg Josephus 4x; C2 28x eg Acts of John
3x; Clement of Alexandria 5x; Origen 3x; C4 190x eg LH 5x; C5 353x eg Justinian 289x. (TLG).

' p Herm.16 (C5); P.Koln 2.112 (5/6); P.Oxy.16.1967 (427). In SB 20.15192 (C5/6) it occurs of
monks collectively. For examples from Christian literature, see Dinneen (1927), 4.



liturgical material. It is noteworthy in relation to the mother’s use of the term for her

son that it is generally used by those of lower status to ecclesiastical superiors'®.

While the mother does not use ‘biblical’ language, her son in P.Ben.Mus.5 uses a
biblical citation as his closing prayer, 1 [xdlpig 100 x(vpio)v Nudy I(nco)v X(pro10)d
petd 100 nv(edpato)g vudv'®, 11.33-35. Yudv may reflect Anonymos’ greetings to
which includes vu@v on each occasion. The prayer gains significance for the mother if
she recognises its biblical origin. The son’s choice implies that she is sufficiently
familiar with ‘Scripture’ to identify the source and appreciate its meaning. The mother,
however, does not use ‘biblical’ vocabulary herself though it would appear suitable. It
may indicate that ‘Scripture’ is not so much a part of the mother's verbal landscape
as to make its use natural.

The mother in SB 18.13612 uses ¢ eéw and ocodlw, in her requests to Apa Johannes.
She asks Apa Johannes for mercy (xai éue éAénoov), 1.7, and characterises his
response to petitioners as ‘you both have mercy on and save all who flee to you’
(mavtog 1oU¢ £ig o€ katapedyoviog kol éleeis kot onlerg) 11.3-7. Both éxeéw and cwlw

are frequent and theologically significant words'®,

'Ereéw occurs more than 90 times in the ‘NT’ of both divine and human mercy. In the
LXX, éAeog translates hesed, the central concept of God’s covenant faithfulness and
mercy. In both the LXX and the ‘NT’, mercy is mandated for human relationships and
is thought of as proceeding from God’s mercy. The mother flatters Apa Johannes that
he fulfils this requirement and invokes his Christian virtue for herself. Of the
occurrences of éAeéw in the ‘NT’ and LXX, most are ¢ éncov, as used by the

mother'®. "EAeéo occurs in pagan'®* and Jewish literature'®®, and is common in

' Dinneen (1927), 3.
'*' Galatians 6.18; Philippians 4.23; Philemon 25.

%2 See R. Bultmann, ‘éAeog, édeéw’ in TDNT 2.477-487; W. Foerster and G. Fohrer, ‘cofw, cwmpia’ in
TDNT 7.965-1003. Also Bauer et al. (1957, 1979), s.vv.

198 Eg Matthew 9.27; Luke 17.13, both appeals to Jesus; 1 Clement 18.2, an appeal to God. It occurs

also in a request to Abraham functioning as a metonymy for God in Luke 16.24.

' Greek thought includes &\eog as a respectable emotion in response to the suffering of others,
although in Stoicism the emotional rather than moral dimension reduces €éicéw to a ‘sickness of the
soul’, R. Bultmann in TDNT 2.478. 'Eieéo is relatively infrequent, occurring in eg Plato; Homer; and in
C1 eg Plutarch 12x; Dio Chrysostom 5x; C2 eg Galen 2x; Cassius Dio 36x; Hermetic corpus 9x; C3 eg
Porphyry 4x; Plotinus 1x; C4 eg Julian 5x; Libanius 48x. (TLG).

195 Examples occur in C1 BCE Philo 12x; C1 Testament of Abraham 5x; Josephus 31x.



Christian writing’® but infrequent in the papyri to 400 where it appears almost always
in Christian texts'®’. It is found in liturgical material’®. Anonyme therefore uses the
vocabulary of the Christian community which intersects with that of the secular world.
The appeal probably recalls ‘biblical’ use and identifies Anonyme with the needy who
cry to God/Jesus for help. Apa Johannes stands to her like Christ.

Twlw occurs in the ‘NT’ more than 200 times with meanings ranging from ‘save’ to

‘make healthy’ and ‘protect’, with the objects being both physical and spiritual life'®®.

The word is frequent in the healing stories of the gospels of Jesus’ action®®, is
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common in literary texts?’! and found in liturgical material®®. Z&¢w, however, is not

h?% and pagan literature®*

exclusive to the Christian community but occurs in Jewis
and papyri of pagan gods rescuing from the dangers of life and preserving life
beyond death?® and is frequent in the LXX?%. Anonyme draws on the language of
her society as well as the ‘Bible’, and cw{w is an example of the shared vocabulary of

Christian and pagan communities.

In P.Edmonstone Terouterou considers her act of manumission to be ‘in accordance

with the godliness of the all-merciful God’ (xat evoeBiav (= evoéperav)??’ 1o

navelefuovog Oe0d), 1.7, and she charges that none of her heirs criticise ooty

'% |n C1 eg Ignatius 15x; Clement of Rome 41x; C2 eg Protoevangelium of James; Clement of
Alexandria 43x; Origen 212x; C3 eg Hippolytus 9x C4 eg Eusebius 155x; Athanasius 145x;
Chrysostom 1538x. (TLG).

"7 1t is attested only 23x in the period eg SB 16.12509 (103); P.Gen.2.104 (147); P.Rein.2.113 (263);
BGU 4.1024.4, 7 (C4); P.Fouad 80 (C4); P.Lond.6.1917 (C4). (DDBDP).

198 ‘Exeéw occurs in BKT 6.6.1 (C3); Id. 4, 195 (C3) in Lodi (1979), 177, no.312; Sacramentarium
Serapionis in Lodi (1979), 335, n0.560; 341, no.568; Liturgy of St Mark 48, 49.

'% The meaning ‘physical healing’ is prominent in the gospels, and ‘spiritual salvation’ in the Pauline
epistles. A similar semantic range is found in the LXX.

29 1t occurs 16x eg Matthew 9.22 and parallels, Luke 8.48. ©eponcdw occurs 33x and idopa 15x.

2" 1n C1 eg Clement of Rome 78x; C2 eg apocryphal Acts more than 20x; Origen 345x; Clement of
Alexandria 154x; C3 eg Hippolytus 31x; C4 eg Athanasius 209x; Chrysostom 919x. (TLG).

22 i oceurs in P.Yale.inv.1360 (C3/4); Patrologla Orientalis 18.442-443 (C4) in Lodi (1979), 412f,
no.645; Liturgy of St Mark, 62, 71 etc.

203 g Testament of Abraham 12x; Josephus 178x.

204 1t occurs regularly. In C1 eg Plutarch 333x; Dio Chrysostom 50x; C2 eg Galen 370x; the Hermetic
corpus 7x; Cassius Dio 141x; C3 eg Porphyry 76x; C4 eg Libanius 387x. (TLG).

25 Eg P.Mich.8.499 (C2); P.Sarap.89 (C2); P.Oxy.31.2561 (293-305).
208 1t occurs more than 400x. (TLG).

27 evoepia is attested in LSY, s.v., but is considered a poetic form. Terouterou probably uses it as a
phonetic equivalent to eboéBera.



gvoePeiq, 1.15. EbotPera is frequent in the later books of the ‘NT'2%, otherwise
occurring only once®®. It is common in the LXX, especially in 4 Maccabees?'°. It
appears in both Christian and pagan papyri?'!, and is frequent in Jewish, pagan and
Christian literature®'?, suggesting that it is part of common vocabulary in society as
well as the Christian community. In pagan literature, evoépeira denotes reverence for
the divine and the divine order*'®, and appears to have a general content®'. In the
‘NT’, evoéBera denotes a particular manner of life that is consistent with ‘biblical’
teaching. Terouterou’s phrase, xat evcéprav (= evoéperav), occurs twice in the
‘NT'?'®, where it defines genuine Christian truth as that which accords with evoépera.
The concept, paradoxically then, both determines what is genuine teaching and is
determined by it. Kat evoéBerav itself is attested in Jewish, Christian and pagan
literary sources?'®. It is not possible to determine to what extent Terouterou’s use of
evotPera derives from ‘Scripture’ or from the common language of piety in fourth-
century Egypt. Hence, it is not possible to determine its content for her. Evoepeiv
describes family obligations in 1 Timothy 5.4, the context of Terouterou’s use, and
may signal her assessment of her action as, in her mind, consistent with ‘biblical’
teaching®"’.

Terouterou uses the language for virtues of her society to describe the behaviour of

her slaves, ‘good will, love and, in addition, service; good will and aﬁection’(e{)voiag
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Kol oTopyfig £T1 1€ Kol vnnpeociag, evvolav kai drhootopyeiav '), 1.9, 16. Edvola occurs

once only in the ‘NT’, interestingly, as here, in a context of slavery?'®, and only in the

28 pastoral Epistles 10x; 2 Peter 5x; 1 Clement 8x; 2 Clement 3x.
2 Acts 3.12.
204 occurs in this book 60x of the 96 occurrences in the LXX.

! Christian examples include P.Herm.7 (C4); P.Kell.1.Gr.24 (352). Pagan examples include
P.Giss.22 (98-138); P.Oxy.6.907 (276); 12.1449 (213-217).

%12 Frequency of use is consistently high, from C5 BCE 235x to C4 7168x and C5 1174x. Jewish
examples are in Philo 198x and Josephus 148x; pagan examples occur in the Hermetic corpus 28x;
Christian examples occur in Clement of Alexandria 56x; Origen 279x; Chrysostom 808x. (TLG).

Mw. Foerster, ‘eboéBera’ in TDNT 2.175-185, especially 178.

" This is perhaps the reason early Christian writers avoid it. Paul prefers rictig and dydnn which
cannot be regarded as personal moral virtues.

#* 1 Timothy 6.3; Titus 1.1.

28 Eg in a Jewish text, Josephus 1x; Christian texts, Origen 2x; Eusebius 6x; Athanasius 2x;
Chrysostom 12x; pagan texts, Posidonius 2x; Strabo 1x. (TLG).
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The phrase also describes family obligation in P.Lips.1.28 at 65 above.
% The word Urnpeoia is not a virtue although it appears to function as one for Terouterou.

29 Ephesians 6.7.



later books of the LXX?%, d1lostopyia and stopyh do not occur in the ‘NT22!, but
again in the late books of the LXX?%. Etvoia, otopy# and ditadstopyoc are relatively
frequent in pagan, Jewish and Christian literature??®, and attested in both Christian
and pagan papyri, where they often describe slaves’ behaviour using a formula??*.
The words appear once in liturgical material??®>. The pagan background to these
virtues does not necessarily determine the sense of xot evoepiav (= eboéferav) since
Terouterou draws on ‘biblical’ vocabulary in her use of navereipav??. Terouterou’s
vocabulary reflects Christian literary, perhaps liturgical, and broad societal influences

and is an example of the integration into the church of non-biblical terms.

Didyme and the sisters in P.Oxy.14.1774 greet ‘the lady sister blessed Asous’
(rpocaydpeve TV Kupeiav (= kupiav) adeddpnv pokapeiav (= paxapiav) Acodv), II.17f.
Makapiog/ -a occurs some 85 times in the ‘NT' and generally connotes sharing in
salvation and its joy?”’. It is frequent also in the LXX?®. The word’s place in the
Sermon on the Mount??® becomes definitional for its Christian meaning, although it

1230

can also carry the less overtly religious sense ‘happy’ ™. Maxopia, in Didyme’s

greeting, almost certainly has its religious meaning. Its use of someone living is

22 1t occurs 18x, in Esther 3x; 1, 2, 3, 4 Maccabees 15x. (TLG).
21 piadotopyog appears in Romans 12.10.
22 prhootopyia oceurs in 2, 3, 4 Maccabees 9x; otopyd in 3, 4 Maccabees 3x. (TLG).

3 Bivora occurs most frequently, q1A6otopyoc less so, otopyn much less frequently. Ebvoia occurs
211x in C5 BCE, to 1254x in C4; in Christian texts eg Clement of Alexandria 24x; Origen 5x;
Chrysostom 490x; in Jewish texts eg Philo 76x; Josephus 232x. d1Adotopyog occurs 14x in C3 BCE, to
610x in C4; in Jewish texts eg Philo 13x; Josephus 21x; in Christian texts eg apocryphal Acts 2x;
Clement of Alexandria 13x; Chrysostom 394x. Zzopyn occurs in C3 BCE 3x, to 81x in C4; in Jewish
texts eg Sibylline Oracle 1x; Philo 1x; Josephus 5x; in Christian texts eg Clement of Rome 26x;
apocryphal Acts 2x. See also LSJ, s.v.; Horsley, ‘dihoctopyia in epitaphs from Asia Minor’ in ND 2.100-
103, here 100f.

4 Etvowa appears in pagan texts eg P.Brem.49 (C2); P.Mil.2.73 (128-163); P.Oxy.3.494 (156);
P.Rainer Cent.64 (212); in the ‘Jewish’ text P.Oxy.4.705 (199/200) but of non-Jews’ attitudes to Rome;
in Christian texts eg P.Kell.1.Gr.63 (C4); P.Sakaon 48 (C4). Ztopyn occurs in pagan texts eg P.Fouad
54 (C2), P.Mil.Vogl.2.73 (128-163) with ctopy1xég; in Christian texts eg P.Lond.6.1916 (C4);
P.Oxy.31.2603 (C4); P.Sakaon 48 (C4). dioctopyia occurs in pagan texts eg P.Grenf.2.71 (244-248),
P.Harr.2.227 (221); and in no Christian text. (DDBDP).

225 BKT 6.6.1 (C3).
28 gee ‘Language for God’ below.

27 £ Hauck, ‘paxépioc’ in TDNT 4.367-370; Bauer et al. (1957, 1979), s.v. Itis especially frequent in
The Shepherd 15x; 1 Clement 12x. Dinneen considers it ‘colorless’ (sic), used by Christians and
pagans for all classes, sometimes in the weakened sense ‘dear’, Dinneen (1927), 81ff, 93f. It is
infrequent in the papyri but occurs with a stronger meaning as in P.Princ.2.95; see 266f below.

28 It occurs 99x and is especially frequent in Psalms.
22 Matthew 5.3-12.
20 4 Corinthians 7.40.



12! occurring in this sense only once after Athanasius®*2. The word occurs

unusua
frequently in pagan literature®® and in Jewish texts where it is descriptive of a
particular style of life?. It becomes most common in Christian literature, descriptive
of living people but rarely as individuals, and the dead as individuals®®. In the papyri,
it occurs in Christian texts and is not attested qualifying a person in certainly pagan
texts of this period?*®. Its use by Didyme and the sisters probably derives from
‘scriptural’ sources, and suggests that Asous is recognised for her sanctity. The fact
that Asous’ mother®™” is still alive suggests further that Asous is a relatively young

woman and does not receive the honour simply as a factor of age.

Tapiam and Paul in P.Neph.1 and Maria in P.Abinn.49 appeal to the ‘human
kindness’ (01AavOpariav), II.6f, of their addressees, a virtue that is not specifically
Christian. The word occurs twice in the ‘NT’, once of pagans®®, once of God’s action
in Christ?®, and only in the late books of the LXX?*. It is frequent in pagan, Jewish
and Christian literature 2!, and is attested in papyri and inscriptions from the third

century BCE into the Christian Era®*2. It appears in contemporary liturgical material in

= Maxkaprog occurs most frequently of the dead eg the saints of the LXX and ‘NT’, martyrs,
ecclesiastics, relatives, Dinneen (1927), 81. See also 131 below.

2 Synesius, X 1348 A of Hypatia, cited in Dinneen (1927), 82.

Itis used in relation to life, the king etc. Europa, an Egyptian priestess (Hellenistic), is
nakapia in |.Rhod.Peraia 21.
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B tis expressed in the formulae, ‘The person is/you are blessed who!if ...’ eg C2 BCE Apocalypse of
Esdras; Book of Enoch; Sibylline Oracle; C1 BCE Philo. (TLG).

25 Eg Clement of Rome 57x; Gospels of Thomas and Bartholemew; Protoevangelium of James; the

apocryphal Acts. The Jewish formulae appear frequently. It occurs in C4 9916x. (TLG).

%% In pagan texts it occurs as a name in P.Congr.XV 22 (C4); P.Panop.Beatty 1.10 (298); as an

adjective but not describing people in CPR 1.30.Fr.1Fr2 (184), P.Mich.3.202 (105). In Christian texts it
occurs as an adjective but not qualifying people in P.Lond.6.1915 (C4); qualifying people in
P.Oxy.14.1774; P.Princ.2.95 at 266f below and P.Sakaon 48 at 267f below; as a name in P.Laur.4.190
(C4). In texts of uncertain religious milieux, it occurs as a name in P.Oxy.1.123 (C3/4); O.Douch 2.137,
148-152 (C4) at 77 above; P.Koln 2.109 (C4/5); as an adjective in SB 18.13946 (C3/4).

7 Aliteral sense is most likely in a greeting connected neither to the writer nor to the addressee,

Dickey (2004), 36. The ‘rule’ appears to apply in Christian texts.

 Acts 28.2; also dhavBpamag, Acts 27.3. See U. Luck, ‘ihavBparnia’ in TDNT 9.107-112.
2 Titus 3.4.

9 Esther 1x; 2, 3 Maccabees 4x. (TLG).

*'In C1 BCE 156x eg Philo 56x; C1 178x, eg Josephus 28x; Testament of Abraham1x; C2 301x eg

Apocalypse of John 2x; Clement of Alexandria 37x; Origen 71x; also the Hermetic corpus 1x; C3 57x
€g Acts of Thomas 3x; C4 4016x eg Chrysostom 2277x. (TLG). See also, LSJ, s.v. Interestingly, it is

not attested in the philosophical ethics of Plato, Aristotle or the older Stoics and Epicureans.

‘242 Eg IG.Aeg.9284 (270-46 BCE); ISE 77 (Delphi, 256/5 BCE); P.Strasb.606 (C2), cited in Horsley,
dhavBpania and related forms’ in ND 1.87f.



relation to God?*®. dAavBparia originally denotes divine love for human beings, then
the beneficence of kings, and human relations characterised by kindness and
courtesy. It nearly always retains a sense of ‘kindness done by a superior’, as
appears in both Maria’s and Tapiam and Paul’'s use. The word seems almost to be
avoided by the early post-apostolic Christian writers, occurring initially in the sense of
God’s action and comes to describe Christian behaviour only from the third
century®**. This pattern suggests that Tapiam, Paul and Maria are drawing from the
vocabulary of virtue of their society, mediated perhaps through Christian liturgy.

Peace and anxiety
This is discussed in relation to providence in chapter 4°*°.
Language for God

Generally the women writers do not use specifically Christian language for God but
words common to their society, almost universally in the form of unqualified nouns:
(6) 0£6¢?*8, (6) xOproc®?’, 6 xVprog (udv) 0e6c2*8, and 6 deondmc?*®. "0 Xprotég oceurs
in one letter”™. Three women refer to 1 (Beia) npévora”'. Three use qualifying

descriptors of God?2,

The titles 6 8edc, 6 xvprog, and 6 Xprotdg are frequent in the ‘NT'? and 6 deondng

uncommon?*. All the titles occur in contemporary liturgical texts and are frequent in

43 Sacramentarium Serapionis, in Lodi (1979), 336, n0.562; 347, no.578; 348, n0.579; 349, no.581.

244 God's action: Titus 3.4; see also Justin Martyr, Apology 10.1; Dialogue 47.5. Christian behaviour:
eg Clement of Alexandria; Origen (TLG).

245 119-123 below.

245 BGU 3.948; P.Abinn.34; P.Ben.Mus.4; P.Bour.25; P.Edmonstone; P.Grenf.1.53; P.Herm.17;
P.Lond.6.1926; P.Neph.1; 18; P.Oxy.6.903; SB 14.11588.

247 p Bour.25; P.Neph.1; 18; P.Oxy.14.1774; SB 8.9746; 14.11881.

48 p Berl.Zill.12; P.Grenf.1.53.

2% p Neph.1.

%0 p L ond.6.1926.

21 p Neph.1; SB 14.11588. SB 18.13612 has 1 npévora. See 120ff below.

252 BGU 3.948, navroxpdrwp; P.Edmonstone, naveieduovog; P.Oxy.8.1161, ---Q¢ Xai 1® ayaf[d nudlv
cwtiipt kai T o1[i]d (=vid) avtod 1 NyanMuéve. )

253 5 Bed¢ occurs more than 1350x; 6 kdprog more than 1250x; 6 Xpiotég more than 560x. (TLG).

24 it is used of God in Luke 2.29; Acts 4.24; Revelation 6.10; Barnabas 1.7; 4.3; 1 Clement 24x:
Didache 10.3; The Shepherd 24x; of Christ in 2 Peter 2.1; Jude 4.



Christian literature. ‘O xoprog (fu@v) B¢ is regular in LXX%*® and does not occur in
the ‘NT'. It is to be distinguished from Kupiog 6 6edc, in which Kvpiog signifies the
divine name?*®. The women do not use the distinctive biblical name but one
compatible with pagan nomenclature and found in pagan texts, although not before
the Christian Era®’.

Kophaena in BGU 3.948 addresses God as almighty in her prayer for Theodoulos
(ebyopar 1oV Tavtokpdtopa 8e6v)?2, II.2-4. Mavtokparwp is rare in the ‘NT'2%°, though
frequent in the LXX as the Greek translation of Sabaoth?®®, and occurs in
contemporary liturgical manuscripts®'. It is rare in the papyri?®?, occurring in the
period in eight certainly Christian texts?®®, three of uncertain religious milieu?®*, and
not at all in certainly pagan non-magical texts. Of the Christian uses, four are in
monastic contexts, consistent with regular exposure to the LXX. ITavtoxpdtwp,
however, is not exclusively Christian, being used, for example, of Zeus, Sarapis, Isis

and Hermes?®®, and in magical texts?®. The pattern in literary sources?’ suggests

%3 The title occurs ¢.200x mostly as Kiopiog Oedg Topanh eg Joshua 14.14; Ruth 2.12.

% The title occurs in the gospels 15x; Revelation 1x. Also in Acts of Paul 3, 1d.256-258 in Lodi (1979),
129, no.224. It is frequent in the LXX, more than 700x eg Genesis 2.18; 9.26; Deuteronomy 4.3;
Judges 4.6. On the Greek translation of the Tetragrammaton, and the significance of KX, see Horsley,
‘Nomina sacra in synagogue inscriptions’ in ND 1.107-112, here 110; ‘Some recently published
fragments of the Greek Old Testament’ in ND 2.111-122, here 112.

®70 xUprog Bedg occurs in pagan papyri but is infrequent, eg P.Oxy.14.1670 (C3/4) of Sarapis;
P.Mich.3.216, 219, 221 (296), which 1 consider pagan. It is not attested in the papyri before late C3,
although Hadrian is 6 xdplog pav kal Oedg in 120, Parassoglou (1974).

258 . \ . .
In the papyrus: etiyoue tOv navtokpdtopav Beov.

2% 2 Corinthians 6.18 quoting the LXX; in apocalyptic contexts influenced by the LXX in Revelation 9x

eg 1.8; 4.8; 11.17; 1 Clement 7x eg pr.4; 2.3; 8.5; The Shepherd 11.5; Didache 10.3. (TLG).

2 It occurs 181x and is especially frequent in prophetic books, eg Haggai 14x; Zechariah 56x;
Malachi 24x, though it does not appear in Isaiah.

*' BKT 6.6.1 (C3); Id. 4, 195 (C3) in Lodi (1979), 177, no.312; Sacramentarium Serapionis, in Lodi
(1979), 348, no.580; Liturgy of St Mark, 49.

%2 It does not occur in C2-C3; then C4 11x; C5 32x. (DDBDP).
%3 BGU 3.948; P.Haun.2.25; P.Herm.7, 8; P.Kell.1.Gr.24; P.Lips.1.40; P.Lond.6.1929; P.Neph.10.

#* P.Abinn.22 Apollos’ religious belief cannot be determined although members of Abinnaeus’ circle
are certainly Christian; P.IFAO 2.23 too damaged to determine religious affiliation; P.Herm.5 of
uncertain religious classification but may be Christian with napa tfig 100 navioxpdrtopog 6eod yapirog,
Il.12f, for healing of ‘soul and body’, I.14.

265 Zeus, 1.Nikaia 2.2.1512 (C2/3); Sarapis, P.Berl.inv.21227 (C3/4), both cited in Horsley, ‘The Greek
Documentary Evidence and NT Lexical Study: Some Soundings’ in ND 5.67-93, here 72; ‘Credal
Formula in a Christian amulet against fever’ in ND 3.114-119, here 118. For its use with Hermes,
Eriunios Hermes, Isis, see W. Michaelis, ‘ravtoxpdtwp’ in TDNT 3.914f.

* Eg PGM IV 968, 1375.

7 1t occurs in C2-C1 BCE 13x exclusively in Jewish texts, eg Aristeas, Sibylline Oracle, Philo; C1 34x,
eg Ignatius; Thessalus the Astrologer; C2 164x eg Acts of Paul; Clement of Alexandria; Origen; C3



that navtoxpatmp becomes increasingly popular in Christian writing, as the church
itself gains power. The background to Kophaena'’s use is most probably ‘scriptural’
and liturgical material heard in church. Her choice of navtoxpdtwp in prayer focuses
God’s transcendent power into Theodoulos’ daily life. It is noteworthy that all the
papyri using navtokpdtep are written by men except this one. The pattern raises the
possibility that there is a gendered preference for the word and that perhaps the
focus on transcendent power, which becomes a motif for Byzantine Christian art, held
less significance for women. lt is interesting that much of Kophaena's letter involves
subtle manipulations of power in relation to Theodoulos?®, a sense of powerlessness
on her part to elicit a response from him, and that power is her prime focus in relation
to God.

Terouterou in P.Edmonstone refers to God as all-merciful, kat’ eboepiav (= evcéPerav)
100 navelefpovog 00D, I1.7f. Tlaverenuwv does not occur in the LXX or the ‘NT2%°
while éAefipov occurs in the ‘NT’, although it is not used of God?™. Further, while
‘merciful’ is also used for Isis and Hermes?”, ‘all-merciful’ appears to be restricted to
Christian texts?’2. Terouterou’s choice of naveAefpwv implies that she understands
herself as a recipient of God’s é\cog, although the circumstance is not indicated. It is
noteworthy that the Exodus story, foundational to Jewish theology, concerns
liberation from slavery in Egypt and is definitional of God’s #Aeoc?’>. Similarly in the
‘NT’, salvation in Christ is imaged as liberation from slavery to sin and is understood

as ékeogzu

. Navelenuov, therefore, seems to belong to the vocabulary of the
Christian community rather than the broader society, suggesting that Terouterou

draws on the ‘biblical’ emphasis on God’s mercifulness for her thought. Hers may be

15x eg Apocalypse of Baruch; Testament of Solomon, also Porphyri; C4 1183x eg Athanasius 105x.
(TLG).

%2 See 222ff below.
29 As navelefov OF TavIEAETIWOY.
210 1t is used of people in Matthew 5.7; of Christ in Hebrews 2.17

21 R, Bultmann, ‘gAeog, éAeéw’ in TDNT 2.478; . Kyme 41 (C1/2, C3); Hymn 1 of Isidorus cited in
Zabkar (1988), 138. :

?72 Only 2 occurrences are attested: Acta Martyrum 452, cited in the note to I1.3, 4, P.Col. Teeter 7:
Chrysostom’s Commentary on 2 Corinthians, as navtelefipwv in a liturgical prayer for catechumens, in
Lodi (1979), PG 61/10, 399, 289, n0.489. It does not appear in the papyri before C4, then it occurs in
P.Col.Teeter 7 (C4); P.Oxy.48.3421 (C4); P.Heid.7.407 (C4/5), P.Ross.Georg.3.10 (C4/5);

SB 10.10522 (C4/5); P.Oxy.56.3864 (C5), 56.3865 (C5); P.land.6.103 (C6); P.Wash.Univ.2.108 (C8).
None is certainly pagan. LSJ, s.v. cites only this text.

2713 Eq Psalm 136 (LXX 135); 106.1 (105.1); 107.1 (106.1); Exodus 34.6f; Numbers 14.18f.
274 Romans 8.21; Galatians 4.24; 5.1; Ephesians 2.4.



an example of the church’s elaboration of ‘NT’ language and of the Byzantine
preference for hyperbole.

In P.Oxy.8.1161, Anonyme addresses her prayer to two persons of the Christian
Trinity, ‘... and to our good Saviour and to his beloved Son’ (...qg xot 10 ayod[@®
NUAJv cwthpt kai 1@ o1[1]@ (= vVi®) avtod 16 Ryannuéve), I1.2-4. The language ‘echoes’
‘biblical’ phrases but does not quote any*’>.

God as Saviour in the ‘NT’ always has a possessive ‘my’ or ‘our’, is not found with the
adjective ‘good’, and suggests a late popularity for the title?’®. There are also
references mostly in the later ‘NT’ to Jesus Christ as Saviour’” and contemporary
liturgical texts refer to both?”®. In the ‘NT’, the primary revelation of God as cwip is in
Jesus, and salvation is above all spiritual deliverance. In the LXX, cwtp is used
almost exclusively of God, rarely of people and then only of those God has raised
up?™®. It can suggest the idea of a national liberator, and its frequent use of the gods
of paganism?®, the kings and queens in the Hellenistic ruler cult, and, most
frequently, the emperors in the imperial cult?®' may account for its infrequency in the

earliest ‘NT’ books. The term is frequent in pagan, Jewish and Christian literature®32.

7% See n.20.

God as Saviour occurs 8x, Luke 1.47; 1 Timothy 1.1; 2.3; Titus 1.3; 2.10, 13; 3.4; 2 Peter 1.1; Jude
25; 1 Clement 59.3 but not in the certainly Pauline corpus. The word group is frequent: see ‘Christian
virtues' above.

%" The title occurs 16x eg Acts 5.31; Ephesians 5.23; 2 Timothy 1.10; Titus 1.4; 1 Clement 59.3; 2
Clement 20.5. In the Pastorals and later texts ‘Saviour' often lacks the theocentric focus of the LXX
and earlier ‘NT’ texts, and resembles pagan use, Jung (2002), 350ff.
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God as Saviour occurs in Sacramentarium Serapionis in Lodi (1979), 330, no.552; 334, no.560;
338, no.562; 350, n0.582. |d. 4, 195 in Lodi (1979), 177, no.312; Christ as Saviour appears in
Patrologia Orientalis 18.442-443 (C4) in Lodi (1979), 412f, no.645; reference to both as Saviour is in
Sacramentarium Serapionis in Lodi (1979), 352, no.585 with reference to God cwriipa navtav
avBpdnwv, natépa 100 Kupiov M@V xai cwtiipog Tnood Xprotod.

%" Eg Judges 3.9, 15; Esther 5.1; 8.12; Isaiah 17.10. (TLG).

%0 1t occurs most often of Zeus, then of the Dioscouroi, Apollo, Athena, Isis, Sarapis, Asclepius, the
last particularly in Aristides. On Isis as Saviour, see Apuleius, Asinus Aureus 11.4f, Plutarch 27, 35
both cited in Bleeker (1962), 11f. Bricault (1999) notes Sarapis as Saviour on coins.

' For examples, see W. Foerster, ‘cotip’ in TDNT 7.1003-1012; Jung (2002); J. den Boeft, ‘Saviour'
in Dictionary of Deities and Demons in the Bible, s.v.; Bleeker (1962); Brandon (1962). Human
Saviours appear most frequently in inscriptions. The title is given to those who alleviate some essential
human need.

*2 In C3 BCE Manetho refers to Ptolemy Soter 3x. The word occurs in C2 BCE 8x exclusively in

Jewish texts eg Sibylline Oracle 6x; Testament of the Twelve Patriarchs 2x of God; C1 BCE 17x eg
Philo 13x of God following the pattern of the LXX, and of emperors only as titles; C1 29x eg Josephus
4x only as titles of emperors; C2 750x eg Origen 588x; Clement of Alexandria 91x of God and Christ;
C3 92x eg apocryphal Acts; Joseph and Asenath; Testament of Solomon; C4 2872x eg Eusebius 581x
of God, Christ, and the emperor; Athanasius 234x.



Given Anonyme’s illness and her reference to sapa/yuyi/nvedua, it is likely that she
intends deliverance from disease by the cwtp as well as spiritual rescue. The
theological significance of sotrp lies in Anonyme’s expectation of divine intervention
to save/heal her. Her use conforms to the theocentricism of the LXX and early ‘NT’
but may reflect both a ‘biblical’ background and a common pagan understanding of

the divine as saviour.

God as &ya06c?® is a central doctrine of the LXX?® but the description is rare in the
‘NT'2%, The term is frequent of pagan gods?®, and Anonyme’s theology, in dyo8o¢
swthp, appears to borrow from Hellenistic use which applies ‘good’ to deities from
whom salvation can be expected®®’. The title may for this reason be avoided in the

’

‘NT’ and in contemporary Christian literature?®®. *Aya0dc is frequently used of people
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in the papyri but its use of god/the gods is rare“™>. God is ndtep 10 povoyevois, ayabé

in liturgical material®®

. Anonyme’s use of daya8dg, then, suggests that she draws on
conventional ideas of the divine from pagan and/or Jewish sources, adopting a

description that belongs more to the world of literature than to common vocabulary®®'.

The title vi6c? signifying ‘Son of God’ is frequent of Jesus in the ‘NT?*%. Yi6¢ occurs
with &yanntéc three times in the gospels, while fyonnuévog is used of Jesus in the
‘NT’ rarely?®. Reference to the Son is frequent in contemporary liturgical texts with a

23 Tibiletti (1979), 36, 113, writing on P.Oxy.8.1161, wrongly ascribes &yafd¢ to Jesus but later
correctly to God. The sense of kai, I.3, as epexegetic is unlikely.

24 £g 1 Chronicles 16.34; 2 Chronicles 5.13; Psalm 106.1 (LXX 105.1); 118.1 (117.1); 136.1 (135.1).

25 God is 6 dyaddg in Matthew 19.17, but is described with the adjective ayadég in the parallel Mark
10.18, Luke 18.19. 1 Clement 56.16 refers to God as ratip dyabdg.

28 For examples, see W. Grundmann, ‘ayaddg’ in TDNT 1.13.
287 W. Grundmann, ‘adyadéc’ in TDNT 1.10-17, especially 11.

288 It occurs only in Eusebius, HE 1.13.6; Commentary on Psalms 23.228.6, 1321.51. (TLG). The title
6 nathp 6 dyabdg appears in Clement of Alexandria, 1d.17, 191 in Lodi (1979), 125, no.214.

2% Only in this text in C2-C4. (DDBDP). An early Christian hymn affirms God as the source of all good
gifts, P.Oxy.15.1786 (late C3).

290 sacramentarium Serapionis in Lodi (1979), 336, no.561.
21 suggests Anonyme is educated, a hypothesis consistent with her use of complex formulae.

%2 Use of the name and title of the Son in letters dated C4 and C5 reflects the Christological
controversies of the period. See also 161 below.

23 See the listing in Moulton, Geden and Moulton (1897, 1978), 966-970. The epithet occurs also in
Barnabas 14x eg 5.9; 7.2; 1 Clement 3x eg 10.7; Didache 3x eg 7.1; The Shepherd 49x eg 6.8; 55.6. It
occurs most frequently in the title viog 1ob 6eob. (TLG).

24 &yanmroc: Matthew 3.17; 12.18; 17.5, and parallels. fryannuévog: Ephesians 1.6; Barnabas 3.6; The
Shepherd 89.5. Use of fiyarmuévog is not exclusively Christian but occurs also in pagan texts eg the
Rosetta stele (196 BCE) ITtokepaiov aiwvopiov, fryannuévov vmod 10 ®a, OGIS 90.4.



variety of epithets®® but is rare in the papyri®. It is likely that Anonyme’s use is a
recollection of the ‘biblical’ phrase. Anonyme adopts a theological position in linking
the Son with the ‘Saviour’ Father as an object of prayer and source of help. Whether
this is a conscious stance in relation to Arianism?®’ or the unconscious adoption
perhaps of a liturgical formula is unknown. The Holy Spirit, third person of the Trinity,
does not appear in Anonyme’s formula. This need not signal a lack of Trinitarian
orthodoxy. The explicit inclusion of the Spirit, which occurs most frequently in later
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texts, corresponds to fifth-century controversies“™*. Anonyme’s theology reflects the

current concerns of the church.

Language for the people of God: ayarnti adeidn / ayanntog adeidpog, natip and
EVEPYETNG

Three of the women refer to their addressees as ‘beloved brother/sister’. Tapiam and
Paul in P.Neph.1 write ‘to the rest of the beloved brothers’ (toig Aownoig dlyonntoig
adero[oli[c]), Il.1f, and greet ‘all the beloved brothers by name’ (totg dyanntoig
aderpoig ndvrag kot Gvoua), 1.25. Taouak in P.Neph.18 writes to Eudaimon and ‘my
beloved sister Apia’ (tfj dyanntij adeAoij pov "Aniq), .2. Didyme and the sisters in

SB 8.9746 write ‘to Sophias my beloved sister’ ([Zo¢idt pJov dyannth adeidn), 1.1.

‘Ayanntdg, in the ‘NT' and later Christian writing bears a weight of meaning
conditioned by the use of ayann/ayandw for God’s love and people’s responsive love
for God and neighbour?®. In the LXX, &yénn/dyandm most frequently describes

5 "Ayetdtov naidde, T(neo)d X(pioto)d 10d kvpiov nuav, BKT 6.6.1 (C3), povoyevoig viod, xupiov 8¢
xai Beod xal cwriipog Mudv Tnood Xpiotod, Prex Eucharistica 260-261 in I1d. 4, 195 in Lodi (1979), 411,
no.643. Jesus is most frequently povoyevrg in the Sacramentarium Serapionis, in Lodi (1979), eg 329,
no.551; 336, no.561; 344, nos 573, 574; 345, no.575; and in Liturgy of St Mark, 48, 49 50 etc.
Trinitarian references prefer vidg to naig eg P.Nessana (C4), Lapis Daninos both in Lodi (1979), 410f,
nos 641, 642. Literary sources often use dyanntdg, povoyevig, and most frequently viog 1o 6eob.

2% See 161, n.66 below.
»7 ‘Arianism’ in Hastings, Mason and Pyper (2000), 37f.

*® Trinitarian references that include the Spirit occur in 1 Clement 46, 58; Didache 7.1, 3;
P.Oxy.15.1786 (C3); P.Nessana (C4); Lapis Daninos, both in Lodi (1979), 410f, nos 641, 642;
Patrologia Orientalis 18, 442-443 (C4) in Lodi (1979), 412f, n0.645. They occur in the Trinitarian
doxologies in Sacramentarium Serapionis; Liturgy of St Mark noted above. The Spirit is Puy4 in
Patrologia Orientalis 4/2, 207-209 (250-350) in Lodi (1979), 173f, n0.309.

™ Eg John 3.16; Romans 8.37; Mark 12.28ff and parallels; 1 Corinthians 10.14; 2 Corinthians 7.1;
12.19; Philippians 2.12; 4.1; 1 Clement 20x eg 1.1, 7; 7.1; 8.5; 12.8; The Shepherd 55.6. The word
group is very common in the ‘NT’, ¢.400x. See E. Stauffer, ‘ayandw, dyanntdg’ in TDNT 1.21-55;
Naldini (1968, 1998), 19.
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human love for God, and neighbour because of God™". God's love, occasionally

301 is more usually éAeéw and oixteipa. "Ayomntd is infrequent in pagan

ayando
literary and documentary texts in the pre-Christian period®2. It covers a wide
semantic range, although aspects of its meaning are debated, from ‘preferred’ and
‘that with which one must be content, hence of only children’*® to ‘beloved3™. it
appears in Jewish texts in the period BCE/early CE3% and becomes increasingly
frequent in Christian literature to the fourth century®®. It also occurs as a title for Isis

in the second century®”, but this use may reflect a Jewish or Christian influence.

"Ayannrog adehddc is attested in the LXX but is absent from other intertestamental
literature, Philo and Josephus®®. It comes to prominence in the canonical NT where
it occurs frequently, describing members of the Christian community®'°, but is
infrequent in literary sources®'". In the papyri, dyanntoc aderddc is attested from the
late third century®'? and indicates a Christian authorship of the text®'3. The feminine

390 1t oceurs in the LXX 25x eg Leviticus 19.18, 34; Deuteronomy 6.5; of Jephthah'’s daughter as
povoyevig ayarntn, Judith A 11.34. (TLG).

301 £ Hosea 3.1; 9.15; Zechariah 10.6; Malachi 1.2.

%2 Eg in C8 BCE Homer 5x; C7-6 BCE 0x; C5 BCE 42x including Plato 23x; Xenophon 10x; C4 BCE
49x including Aristotle 14x; C3 BCE 3x; C2 BCE 20x; C1 BCE 66x including Dionysius of Halicarnassis
28x. (TLG). Among the papyri it is attested only once before C3 in PSI 6.577 (248 BCE) where the
meaning is more ‘dear’ than ‘beloved’. (DDBDP).

%03 1 8J, s.v. Lee (2003), 197, considers this meaning ‘farfetched’.

304 | ee (2003), 193-211; Bauer et al. (1957, 1979), s.v.; LSJ, s.v.; Lampe (1961, 1968), s.v.; E.
Stauffer, ‘@yandow, dyanntdg in TDNT 1.21-65.

¥5 Eg C2 BCE Testament of the Twelve Patriarchs 4x; Enoch 7x; Apocalypse of Esdras 8x; in C1 BCE
Philo 29x; in the period CE, Josephus 5x; Testament of Abraham 5x. (TLG).

¥ Egin apocryphal Acts 3x; Gospel of Bartholomew 7x; Clement of Alexandria 30x; Origen 60x;
Chrysostom 1064x of 2864 occurrences in C4. (TLG).

so7 P.Oxy.11.1380 (C2), Isis is d[ya)nny gdv. The reading is accepted by Gwyn Giriffiths after
examination of the papyrus, rejecting Manteuffel's, and West’s, a[ya]0iv ©eév. See Griffiths (1978);
Horsley, ‘A philosopher-nun’ in ND 4.257ff, here 259. ’Ayardw /ayann also describes Isis’ and
Ammon'’s love, CIG 5159; OGIS 90 .4.

3% Tobit 3.10; 10.13.
%116

310 4 Corinthians 15.58; Ephesians 6.21; Philippians 4.1; Colossians 4.7, 9; Philemon 16; James 1.16
19; 2.5; 2 Peter 3.15. 'Ayanntog qualifies personal names in Acts 15.25; Romans 16.5, 8, 9, 12; it
occurs with téxvov in 1 Corinthians 4.14, 17; Ephesians 5.1; 2 Timothy 1.2; as a substantive in

1 Corinthians 10.14; 2 Corinthians 7.1; 12.19; Philippians 2.12; 4.11. It is used with vié¢ only of Jesus
and only in the gospels and 2 Peter 1.17. Notably it does not occur in the non-canonical ‘NT’ texts.

1

' In C1 in Ignatius 1x; C2 Origen 1x; C3 11x all Christian texts; C4 59x, including Athanasius 6x, all
Christian texts. (TLG).

312 1t is first attested in P.Alex.29 (C3).

%13 Nobbs (2004) 146, 149f; Horsley, ‘Beloved brothers’ in ND 4.250-255, here 252-254; Tibiletti
(1979), 44f, Wipszycka (1974), 214. Horsley notes uses by Christians in relation to non-Christians, eg
P.Herm.4 (317-324) as well as fellow-Christians. He also cites P.Abinn.32 (C4) but | consider



314 1t seems that members of the

ayannt adeidn first occurs in the fourth century
Christian community regularly called one another ‘beloved brother/sister’, at least in

correspondence. It seems likely that Tapiam and Paul, Taouak, and Didyme and the
sisters derive ayanntog aderpdc/ayannt adeion from ‘Scripture’ mediated through the

church’s customary address for community members.

Anonyme in P.Oxy.12.1692, Valeria in P.Lond.6.1926 and the mother in SB 18.13612
call their addressees ‘father’. Anonyme writes k(Op1)é pov n(aze)p, 1.3, 5f; Valeria,
énno and tpdrate natepS ', I1.5f, 27f; and the mother, éra and Kuple pov Tatpl
evepyém, I.1. All are almost certainly references to spiritual fathers. The vocabulary is
interesting in the light of NT teaching and use. Jesus forbids Christians calling their
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superiors natnip” . [Tatp is used sparingly of God in the LXX, but designates the

patriarchs and later bearers of the tradition with increasing frequency in the

intertestamental period*"’

. Iatip is used frequently in the ‘NT* of God, but only twice
by Paul of his relationship to the churches, on each occasion as a metaphor rather
than a title*'®. The metaphor of ‘child’ is more frequent, although used mainly for
individuals in the later epistles, and it is noteworthy that, in these instances, the

corresponding ‘father’ does not appear®'®

. There is no evidence to suggest that the
apostles were addressed as ‘father’. ITatp is attested in Christian literature as a title
from the second century®® and appears to be used exclusively for ecclesiastics, the
biblical apostles and patriarchs. IMathp also appears regularly in both Christian and
pagan papyri in a non-literal sense for respected men who are older than the
writer*'. The Christian use of natp is likely to be an appropriation of this common
practice, facilitated perhaps by the church’s early custom of meeting in homes and

adopting familial terms for community relationships®??, and following the patterns of

Abinnaeus Christian; see 244, n.8 below. For the phrase as an uncertain criterion of Christianity, see
Judge and Pickering (1977), 69.

4 P.Neph.18; P.Col.Teeter 9, where ayonnt occurs without adeAion; SB 8.9746.

5 n the papyrus: tiwdrate notip, I.5f, [tlundrate ramip, .27, ypiotdtw natpi, 1.28.

*'® Matthew 23.9.

G. Quell and G. Schrenk, ‘rathp’ in TDNT 5.945-1014, especially 976ff.

8 4 Corinthians 4.15; 1 Thessalonians 2.11; also of Paul’s relationship to Onesimus, Philemon 10.
*'% 1 Timothy 1.2; 2 Timothy 1.2; Titus 1.4; 1 Peter 5.13.

2 For examples, see Dinneen (1927), 12f, who notes the most frequent use for the Bishop of
Alexandria; Lampe (1961, 1968), s.v.

*! Tibiletti (1979), 32.
2 Eg 1 Corinthians 16.19; 1 Timothy 5.1, 2; also Meeks (1983), 29f, 75-77.
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the LXX. It may also reflect the church’s borrowing of its status designations and
organisational structures from its society, a phenomenon that becomes particularly

32 Tarp as a title for those in authority was a custom

prominent in the third century
in the Greek world from the classical period®?*. The mother of Philadelphos,
Anonyme and Valeria follow the common practice and adopt titles, and hence an

ecclesiology, derived from their Christian community and conditioned by their society.

The mother’s term ‘benefactor’ (evepyéng) in SB 18.13612 occurs once in the ‘NT' in
a warning about the wrong exercise of power'?>. It is never used of God or Christ,

3% The place of the term in the religio-

although both are seen to be givers of benefits
political life of the Greek and Roman empires may have led the writers and
translators of the Bible to avoid it*?”. The title appears for God, however, in liturgical
material®®, It is not used in Christian literature for those with spiritual authority and is
not among the titles listed by Dinneen®?. The mother’s use of the word is probably
drawn from the vocabulary of her society and determined by her expectation that Apa

Johannes will act in the manner of a benefactor for her.
£v Bed, £v xvpie and v XpLot®

Seven of the women use these phrases in eight texts: év 6@, P.Bour.25 twice,
P.Grenf.1.53; év xvpig, P.Neph.1, P.Neph.18, P.Oxy.14.1774, SB 8.9746 twice,

SB 14.11881; and év Xpio1®, P.Lond.6.1926. " Ev xvpiw 6ed does not occur in the
women’s texts. All use £v ... in opening greetings, and all but P.Grenf.1.53 use
nomina sacra. Two repeat the phrase in the prayer. In the ‘NT’, év Xpiwotd is a
distinctly Pauline expression, occurring more than 90 times in the Pauline and post-

t330

Pauline corpus, and in 1 Clement®. *Ev xupio occurs 48 times®' and &v 0e¢

323 Torjesen (1993), 155-176.

% Dinneen (1927), 12f.

325 | uke 22.25.

32 Eg Psalm 78.11 (LXX 77.11) 116.7 (114.7); Acts 10.38.

327 For the term, see R. A. Kearsley, ‘A Civic Benefactor of the First Century in Asia Minor’ in ND
7.233-241; J. R. Harrison, ‘Benefaction Ideology and Christian Responsibility for Widows’ in ND 8.107-
116; G. Bertram, ‘ebeyémg’ in TDNT 2.654f. Josephus, Jewish Antiquities 17 45, of King Bagoas, has
RaTiP Kai eVEPYETNG.

328 p Wiirzb.3 (C3); Sacramentarium Serapionis in Lodi (1979), 338, no.562; 347, no.578; 350, no.582.
2 Dinneen (1927).
30 £g Romans 3.24; 6.11, 23; 8.1, 2, 39; 1 Clement 11x eg 1.2.3; 21.1.1, 32.4.2. (TLG).

*! Eg 1 Corinthians 9.1; Ephesians 4.17; 5.8; Philippians 2.24, 29; 1 Clement 13.1 quoting Paul; The
Shepherd 29.4 following mo1dc.



once®*. The extension of the &v xupiw/év Xpiotd theology to év 8 is easily
accounted for in the later church®®. The phrases occur in the LXX but not with the
theological content of later Christianity®**. They appear frequently in Christian

literature from the first century®*®

. Of three senses identified in Paul’'s use, objective,
subjective and moral®*®, the subjective sense applies in the women'’s letters. This is a
relational sense based on an experience of God's grace in Christ that unites

believers with God and Christ, and with each other through their common experience.
CONCLUSION

My examination of Christian women’s use of ‘biblical’ vocabulary and imagery
indicates that, while nearly half, that is eight, of the women writing private letters do
not use ‘biblical’ allusion®”’, the nine who do almost always do so more than once®?®.
Use of ‘biblical’ material is inherently less likely in formal documents and is not to be
expected from the eight women writing them®*°. The pattern suggests that the women
who do use ‘biblical’ vocabulary and imagery have a greater facility in ‘biblical’
allusion, deriving perhaps from a greater familiarity with the authoritative texts. Of the
nine women using ‘biblical’ material, six have an ascetic connection. The pattern,
then, suggests further that the women'’s choice of language may be determined in

part by the identity of their addressees, as well as reflect the socio-religious world of

%2 1 Clement 30.6.

The developing focus of theology on the divinity of Christ in C3 and C4 would make the extension
logical. The phrase occurs in Jewish texts eg Philo 7x of ‘the “in God” life’, ‘the “in God” power’, ‘the “in
God” rest’ etc., suggesting the phrase was current in Jewish circles. An inaccurate recall of ‘biblical’
usage heard in the public reading of ‘Scripture’ would further explain ‘mistakes’.
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34 gy 0e® occurs about 10x eg 1 Samuel 2.1; 1 Chronicles 5.25; 14.14; Hosea 12.6; v xvpiw about
15x, eg 1 Samuel 2.1; 10.22; 24.22; év xvpin Be@ about 10x eg 1 Samuel 30.6; 2 Kings 18.5; Hosea
1.7; &v xvpie 10 0ed in 1 Kings 1.17, 30. (TLG).

35 gy 8e® occurs in C1 Ignatius 29x; C2 eg Acts of Paul 2x; Origen 29x; also the Hermetic corpus 2x;
in C3 5x; in C4 352x eg Athanasius 21x; LH 1x.Ev xupip occurs in Ignatius 22x; apocryphal Acts 7x;
Origen 56x; also in a text of Galen 1x; C3 Acts of Thomas 2x; Testament of Solomon 2x; C4 671x eg
Athanasius 51x, LH 4x.’ Ev xvpip 0e® occurs in C4 22x, all Christian texts.

*% Dunn (1998), 396-401; 1) the objective sense refers to God’s redemption in Christ; 2) the subjective
refers to believers’ relationship to God, Christ and each other through sense 1; 3) the moral refers to
behaviour appropriate to senses 1 and 2. Cranfield (1979) 2.833-835 identifies 4 senses which are
variations and combinations of Dunn's but they are less useful analytically.

%7 1n this statement, | do not include unqualified references to ‘God’.

3% P.Bour.12; P.Herm.17; P.Lond.6.1926; P.Neph.1, 18; P.Oxy.8.1161; 12.1592; SB 8.9746;
18.13612. The exception is Didyme and the sisters, SB 8.9746. Their other letter, P.Oxy.14.1774, has
no ‘biblical’ vocabulary or imagery.

% The three petitions P.Abinn.49; P.Oxy.6.903; 50.3581; Stud.Pal.20.86; lease P.Kell.1.Gr.32;
manumission P.Edmondstone; adoption text P.Lips.1.28; and semi-official letter P.Abinn.34. The
adoption document may allude to a ‘biblical’ virtue but the words are Silvanos’.



the woman. The evidence indicates that use of ‘biblical’ vocabulary and imagery
correlates with a more overtly Christian environment and consciously Christian

identity.

A second conclusion is that the Christian women’s use of ‘biblical’ vocabulary and
imagery is consistent with an oral transmission of ‘Scripture’. The women'’s ‘biblical’
allusions are mostly inexact and general in nature®*®. It is unlikely that they would
have their own copy of a ‘biblical’ text. Not only were books expensive**' and
uncommon®¥, but women’s levels of reading literacy were low**. The most likely
source of the women’s familiarity with ‘biblical’ material is the public reading of
‘Scripture’ which was an integral part of Christian services*** and confirms women’s
membership of worshipping communities®*°. The pattern in the women’s allusions
reflects recall of key words, for example the trichotomy, dichotomy and words to do
with healing, death and God, as emblems of broader ‘biblical’ ideas. The particular
ideas appropriated are not arbitrary or speculative but those with which the women
identify.

A third conclusion concerns the role of ‘biblical’ material in shaping the identity of
Christian women and their expectations of life and God. The women’s use of &v 8e®,
év xvpie and év Xprot® with their inherent theology suggests a new sense of identity
as Christians and of connectedness within the Christian community. Notably the use
does not correlate with other ‘biblical’ allusions or prayer. The women identify with
‘biblical’ characters whose circumstances parallel their own, for example those in
need of healing and help. They appropriate the characters’ words, actions, hope,

healing and/or self-definition®*. The identification shows a process of active

0 This is not to imply that memory need always be inexact eg HL 4.
31 See 17, n.119 above. Codices were less expensive, Skeat (1982).

%2 )t has been suggested that a number of Christian scriptoria existed in Egypt prior to Constantine.
Evidence suggests one in Alexandria in C2, Zuntz (1953), 272f; Roberts (1977), 24 who argues that
another at Oxyrhynchus by late C2 or C3 is unlikely. The number of Christian literary texts along the
Nile in C2-C3 suggests scriptoria were functioning. Their nature and number are unknown. See also
Horsley, ‘Papyrus testimony to Christological controversies’ in ND 3.111f, here 113. For a listing of
‘biblical’ texts to 400, see LDAB, also Roberts (1977), 61f, P.Ash.inv.3.

3 See 11-19 especially 15f above.
34 Martin (1995), 68-73. See nn.3, 5 above.
% See 198f below.

%8 Judge (1985), 342, notes that the need for healing and protection in the Christian community leads
to appeals to biblical healing stories for use in prayers and on amulets: eg PGM 5b (C5) invokes ‘the
God of the sheep-pool’ of John 5.2; PGM XXIll refers to Matthew 14.30-33.
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Christianisation. The women also make use of ‘biblical’ concepts that aliow them to
articulate their situations to each woman’s best advantage and to place those whose
help they seek in a position parallel to the biblical rescuer.

Identification is a process observable among readers of sacred texts. It is taught in
the Hebrew Scriptures. For example, remembering the Exodus at the annual
Passover festival rehearses God's action in relation to us®**’; that is, the
contemporary community identified with the original community. In the ‘NT’, the early
articulation of baptism similarly involves identification with Christ**8, and the apostle
Paul constructs the meaning of his work by identifying himself with the Suffering
Servant of Deutero-Isaiah and Jeremiah®®°. In the post-apostolic church, there are a
number of examples of women identifying and being identified with others to
articulate their understanding. Perpetua expresses the meaning of her sufferings
through identification with Christ in the dream sequences of her martyrdom®>°,
although she appears not to use it otherwise. Eusebius identifies Blandina with Christ

on the cross and explains her sufferings in terms of Christ’s®"

. More than a century
later, Eugenia is identified with Thekla in her martyrdom3®2. A similar process is
evident in naming one person in terms of another, for example 1 devtépa doipn,
.23, in an inscription for Sophia, deacon, a second Phoebe; Aelius Paion as a
‘New Homer®**: and Julia Domna as a ‘New Hera'*°. Identification is a way of
establishing identity, of giving meaning to circumstances and articulating their
significance. It makes a past set of circumstances present and imaginatively
powerful. The evidence of the women’s texts indicates that identification was a way

by which the ‘biblical’ material became an active shaper of women'’s lives.

A fourth conclusion concerns the range of the women's religious vocabulary and the
evidence it provides for the development of Christian vocabulary beyond the ‘NT' in

%7 Eg Exodus 12.26f; 13.14f; Deuteronomy 6.20-23.

*®* Romans 6.1-8.

*° Galatians 1.15 compared to Isaiah 49.1; Jeremiah 1.5.
0 Acts of Perpetua and Felicitas 4, 15.

Eusebius, HE 5.5.41.

Acts of St Eugenia 158.

353 Guarducci, EG 4.445 republished in Horsley, ‘Sophia, “the second Phoibe™ in ND 4.239-244.

adc} Bean, Side kitabeleri: The Inscriptions of Side 107.11 cited in Horsley, ‘Sophia, “the second
Phoibe™ in ND 4.239-244, here 241.

** IGRR 4.881 cited in Horsley, ‘Addenda’ in ND 5.149.

351

352
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the post-apostolic period. The ‘NT" vocabulary for God, fellow-Christians and the
virtuous life has certain distinctive emphases but mostly displays a significant overlap

of terms with Greek and Jewish society**®

. The women’s vocabulary suggests a
broadening of the overlap with time. The women use their society’s vocabulary of
language for God and tend to use vocabulary for the virtuous life not found or rarely
found in ‘Scripture’ and sometimes occurring in liturgical texts: Kophaena in BGU
3.948, the mother in P.Ben.Mus.4, Terouterou in P.Edmonstone, Valeria in
P.Lond.6.1926, and Paul and Tapiam in P.Neph.1. While it is apparent that the ‘NT’
writers avoid certain words, Leuchis in P.Herm.17 uses several drawn from the
vocabulary of Greek ideals and virtues. The women largely ignore the vocabulary for
principal virtues in the ‘NT’: dnAdtng, émiomun, axakia, cepvotng, Gydmn, niotig, ¢péfog
Kuplov, dudvoira, Sikarocuvn, dAndera, vopoviy, fthdevog, ﬁcﬁxtoc_,357, TPOVE,
paxpoOupnog, ayadoc, f]ouxtogssa, and cwopooivn, Emtelkng, drhokevia, yvdoirg, oepuvig,
ayvég, vmotayn (for women), aAnBera, nappnoia, nenoibnoig, £ykpdteia, petdvolra,
poxpoBupia, TONELVOPPOVE®, ¢6Bog359
Anonyme in P.Oxy.12.1592 and the mother in SB 18.13612 use titles contrary to

scriptural teaching but common in their society. Some of the women'’s vocabulary, for

and yapd, eipfvn>®. Valeria in P.Lond.6.1926,

example the mother in P.Ben.Mus.4, Valeria in P.Lond.6.1926 and Leuchis in
P.Herm.17, reflects the Byzantine preference for superlatives, the language of flattery
and elaborate use of descriptive terms. The women's practice illustrates the
developing enculturation of Christianity into mainstream society during the fourth
century.

An observation in addition to the conclusions above is the women'’s failure to use
‘biblical’ vocabulary for God, especially language about God'’s fatherhood which is
frequent in the ‘NT’ and early church literature®®’. Its absence is notable and cannot

be explained by the chance nature of the texts’ survival 362,

3% For an initial investigation of the vocabulary of the NT in its society, see Horsley, ‘The Greek
Documentary Evidence and NT Lexical Study: Some Soundings’ in ND 5.67-93.

%7 The Shepherd 16.5; 18.9f.

%% Didache 20.7f.

39 1 Clement 1.2f; 2.1-3; 35.2; 62.2; 64.1.
%0 Galatians 5.22.

%1 See 168ff below.

%2 p Oxy.8.1161 may contain one reference.



Following this analysis of the role and function of the text of ‘Scripture’ in the
Christian women's documents from their use of its vocabulary and imagery, | now

examine the evidence in the texts for the Christian women’s theological thought.

117






CHAPTER 4
CHRISTIAN WOMEN’S THEOLOGICAL POSITIONS

By ‘women’s theological positions’ | mean women'’s understandings of God and the
attitudes and behaviours informed by their belief. Theological material occurs in a
variety of forms in the texts: overt statements about God and aspects of life; the
language used for God and life; and references to behaviour in response to God. The
subjects of the women’s theologies vary from conceptions of God to marriage, from
prayer to care of orphans and widows, from healing to death. My purpose in this
chapter is not theological but historical: to examine the women'’s theological positions
for insight into their religious lives. At times the analysis concerns the theology of only
one woman. In most cases, there is evidence that the woman's theological position is
shared more broadly.

The theological positions involved in women'’s prayer, use of the ‘Bible’, attitudes to
asceticism, interactions with ecclesial institutions and people, and attitudes to

marriage and family are explored separately.
Theology of God

The women'’s theology of God appears largely in their titles for God which are
discussed in chapter 3'. Three women in addition refer to divine providence (i feia
npévora)?. Theology of God appears in two further expressions: Anonyme in
P.Oxy.6.903 writes, ‘God knows' (tatta 8¢ oidev 6 8(€6g)), 1.37, calling on God as
witness to her truthfulness; Leuchis in P.Herm.17 writes, ‘my lord, do this for God’s
sake’ (xvpié pov, d1d 1@v Bedv noeL (= 1oV Bedv noier)), |.6. Her appeal is an urgent
imperative linking human action with divine interest. Neither expression occurs in the
‘NT’ and neither is exclusive to Christian texts. Both may be largely formulaic®.
Nonetheless, their use suggests a belief in God's awareness of events, and in God

as the One to whom life should be consciously directed.

The richly theological év 6e®, év kupie and év Xpiotw@ are discussed in chapter 3%,

' 104-109 above.
2 P.Neph.1; SB 14.11588. SB 18.13612 has # npévoia. See ‘Providence’, 120ff below.
* See 47, n.126 above and 51f above especially n.158.
4
112f above.
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Providence

The concept of divine providence occurs in Jewish, Christian, Manichean and pagan
texts with a variety of understandings®. Its theological content in any particular text is
therefore difficult to determine, although it is invariably conceived to be for human
benefit. [Ipévora can signify legal judgement, military expertise, medical prognosis,
administration of the Nile, benefactors’ attention and general human forethought, as
well as the purposeful divine ordering of the universe considered in general,
transcendent terms or particular, immanent terms. In addition to 1 6eia npévora, the
concept of providence is carried in such formulae as clv 6e®, 6c0b 8éAovtog and their
plural equivalents, and also in thanks for divine care. Ilpévoia appears to be avoided
by the writers/translators of the ‘Bible’. It occurs in the LXX of God only once and in
the late ‘NT” twice®, although the concept appears in other guises’. In Christian
paranaesis, the appropriate response to providence is obedience and lack of
anxiety®. Appeals against anxiety, however, are not exclusively Christian®. Reference
to the divine providence occurs in 27 papyri of the third and fourth centuries™, 11 of
which are certainly Christian and 2 are certainly pagan'’. In all but 5, the context is

prayer.

The concept of divine providence occurs in six of the texts written by Christian
women: three use npévora and three use other formulae, with one combining

expressions.

® On the concept of providence, see Peters (1967), 164f; J. Behm, ‘npovoéw, npévora’ in TDNT 4.1009-
1017; Naldini (1968, 1998), 14; Tibiletti (1979), 118f; Duffy (1983), 291f; Horsley, ‘Divine Providence in
a letter of Judas’ in ND 3.141-148, here 143f;, Bonneau (1993), 299, 246, 300, n.364; J. R. Harrison,
‘Benefaction Ideology and Christian Responsibility For Widows’ in ND 8.106-116. Divine providence is
prominent in Stoicism: eg Cicero, De natura deorum, 2.73f states that providentia deorum mundum
administrari. For a Manichean use, P.Kell.1.Gr.71. For a Jewish use, Philo, Flaccus 125.

8 LXX: Job 10.12, of God'’s providential care of the soul. ‘NT’: 1 Clement 24.5; The Shepherd 3.4. It
refers to human forethought in Acts 24.2; Romans 13.14; as does the cognate verb, Romans 12.17; 2
Corinthians 8.21; 1 Timothy 5.8.

” Eg Genesis 50.19-21; Matthew 6.25-32.
® Matthew 6.25-34; Philippians 4.6, using pepyvéo.

® Using éryavidm , P.Oxy.8.1154 (C1); PSI 1.94 (C2); P.Oxy.3.530 (C2); SB 12.10772 (C2/3); P.Meyer
20 (C3); pepyavdom, P.Tebt.2.315 (C2); P.Lips.1.111 (C4).

'° For a list, see Horsley, ‘Divine Providence in a letter of Judas’ in ND 3.141-148, here 143f, to which
can be added from this thesis, P.Kell.1.Gr.71; P.Oxy.46.3314; 59.4001; SB 14.11588; 18.13612;
22.15359.

" Pagan texts: P.Laur.2.41, tiic tov nlat)pdav Hudv Bedv npovoiag; P.OXy.27.2477 (289); 33.2664
(245-248) has 1 6]eia mpdvora 1@v kvpiwv udv ZePactidv. 1 Oeia npdvora was at one time regarded as
a certain criterion for Christian classification, eg Naldini (1968, 1998), 14.
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Aria in SB 14.11588 opens with prayer to divine providence for Dorotheos’ health and
well-being (rponyovpévag etdyopon i Oeia Tpovoig Tapa @ Oe(@P) oot VyraivovTt kol
SLokANpodvVTL SoBfivar td map’ £pod ypappata)'?, 1.3-6. She understands 1 Oeia
npdvoia as an entity to which it is possible to pray'?, that is, as an aspect of God that
has personal characteristics similar to the intertestamental treatment of the divine
wisdom, codia'. Aria’s expression distances her from direct address to God. This
does not arise from a reluctance to name God, since immediately she adds nopa 1@
0e(®). Nonetheless, Aria’s expression carries a sense of God’s unapproachability and
may reflect an early stage in the development of the theology that placed
intermediaries between a pray-er and God in the later fourth and fifth centuries. The
linking of providence with prayer is noteworthy. It shifts the notion of providence from
God's rule according to God’s will, to a power that can be accessed, activated and
directed through prayer. The conventional religious sentiment masks the paradoxical

nature of the connection.

‘H 0eia npdvora is the object of Tapiam and Paul’s prayer at the conclusion of
P.Neph.1, ‘divine providence keep you well’ (e¢ppwpévoug Opuas ... 1} 8eia npévora
dvAdtron), in writing perpendicular to the main text. Closing prayer to 7 6eia npévora is
more frequent than opening prayer, and prayers seeking God'’s providential keeping,
using ¢vidoow or more often drapurdocw in the imperative, occur regularly in fourth-
century letters'®. ‘H 6eia npévora substitutes for the ‘good luck/fate/fortune’ (evtoyra/
woyn) of pagan texts'®, making protection God’s activity and introducing a more

directly relational dimension, although falling short of 6 8edg ¢vAdttor'’.

The mother in SB 18.13612 flatters Apa Johannes that he stands next to (divine)
providence in showing mercy to people in need (ueta thv npdvolav naviag 100G €ig €
Katadevyoviog kol €leeis xai ooleg), 1.4-7, using the unusual peta v npdvorav,
1.4 It is difficult to determine the extent to which the mother believes in a merciful

providence or uses the term as a convention for her flattery. Her choice of éieéw and

2In the papyrus: n{ponlyovpévog etixope 1 Oeiq] mpo[vloiq napd 16 Be glor vyilévovtt kai
OhoxAnpody[rer §0]0fivan & map’ £pod ypapplata.

® The phenomenon is regular, eg P.Neph.1; also SB 22.15359 at 270f below.
* Wisdom 7-11.

' See 165 below.

*® Tibiletti (1979), 64.

' Eg P.Abinn.6; 8; 19; P.Lond.6.1923; 1924 (all C4).

*® Here f mpdévora is no doubt the equivalent to 1 Beia npévora; see 62, n.231 above.
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ool as the qualities that most define providence favours a conscious theological
position'®, but this does not erase the flattery in the phrase or its quality of pressing

Johannes to comply.

A similar perspective is apparent in two uses of peta 1ov 6g6v. The mother in
P.Abinn.34 writes ‘after God we have no help but yours’ (ueta tov 8edv ovdivav

(= ovdéva) Exopev Mufg (= Nueic) Bondov vuav), II.7f, and Leuchis in P.Herm.17 writes
‘after God | look for your help’ (uetd tov (= 1ov) 6edv thv onv Bondav (= Borderav)
Tpocdwkd (= mpocdok®)), Il.3°. The women assert God’s helpfulness as a doctrine, at
the same time affirming their addressees as their primary source of effectual help?'.
The expressions have the effect of identifying providence with the human source of
help, and function to emphasise the women’s helplessness and place pressure on

Abinnaeus and Apa Johannes to respond positively.

Tare closes P.Bour.25 with prayer that the Lord keep her aunt in health (€¢ppopévnv
o€ 6 x(Vplo)g SradvAdtrol poKkpoic kai eipnvikoig xpovoig), I1.16-18. Similarly Didyme
and the sisters close SB 8.9746 with ¢pp@dcfai o€ £v k(vpl)®, 6 x(Vp1d)g o€ SradvAdEar
fuiv, Il.34f. Prayers for divine keeping are generally addressed to 1 6gia npévora?.
Kbprog occurs as a variant®® and appears to be a theological development beyond

1 Osia npdvora away from the more impersonal svtoyio/toxn, and contrary to the
trend among some to distance God. Tare states one result of providential care’s
operation in eipnvikoic ypévoic?®. Unlike Athanasias in P.Berl.Zill.12, for whom belief
in providence eliminates anxiety, Tare expects an external peace. While she alone
among the women writers mentions this central ‘NT’ concept, her meaning misses

the primary ‘NT’ focus on spiritual peace®. Athanasias’ position reflects ‘NT theology

'° On these terms, see 99f above.

? The negative form is more frequent, but see also eg P.Ant.2.93 at 246 below.
% See also P.Lond.6.1923(C4).

2 See n.13 above.

3 Other variants, eg 6 xipiog 6 20¢ SragvrdEr aar, P.AbINN.6; 6 Bedg Sradvrdty oe, P.Abinn.8, 19;
P.Lond.6.1924.

# Eipnvixég occurs 3x in ‘NT’ not qualifying time.

% Moulton, Geden and Mouiton (1897, 1978), 297f and the TLG cite references to peace more than
100x, eg Luke 24.36; John 14.27; 20.19-21; Galatians 5.22; Philippians 1.2; 4.7. It is common in
Christian papyri, and a regular subject of prayer.
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more closely than Tare’s?®. Tare, Didyme and the sisters believe life is ordered by

God for human benefit and that the ordering is susceptible to prayer.

The women use other expressions to indicate their belief in the operation of
providence.

Athanasias in P.Berl.Zill.12 writes, ‘we give thanks to the Lord our God because he
has kept (us) until now’ (ebyopiotodpey 1@ xvpi® [NUdV] Be@® Gt T4 ©g dpTL oVYTNPEL),
.7¢%7. IpSvora is not used but God’s keeping expresses its content. Athanasias
evinces a worldview where the events of life express God’s providence. The
response that she proposes to the mother is conventional: she should not be anxious
about her (uf) ayova (= dywvia) odv €’ €uov), |.6. Athanasias implies that lack of
anxiety?®, manifested in thanksgiving, characterises her own life in response to God'’s
providence. Her theological position expresses a ‘NT’ ideal®®.

Tapiam in P.Neph.1 uses ovv 6e® and 7 6sia npdvora. She writes, ‘for | want, with
God’s help/God willing, to come to you’ (6w yap cbv Be® averBeiv Tpdg Vpdc),
.23, £ov 0@’ is the most frequent expression for God’s providence in fourth-
century papyri°2. With 6e0% 8¢ ovtoc and Bedv BeAdvtwv, it dates from the Ptolemaic
period and passes into Christian writing. The phrase in the singular is uncertain in its

reference, occurring in Christian®® and pagan texts®. There is debate about the

% Good government as a guarentee of peaceful and ordered society is an issue addressed in the ‘NT’
and prayer for it is endorsed eg Romans 13.1-7; 1 Timothy 2.1f. It is not the distinctive ‘NT’ emphasis.

7 See 39, n.63 above for the reconstruction.

» ‘Aydvldyovide is frequent in the ‘NT?, particularly the Pauline epistles and 1 Clement, always
meaning ‘struggle’ not ‘anxiety’ which, however, is attested in Greek literature, LSJ, s.v. The regular
term for ‘anxiety’ in ‘NT’ is pépwuva/pepyvdn, eg 2 Corinthians 11.28; 1 Peter 5.7, The Shepherd 19.3;
23.4,5.

® Eg 1 Thessalonians 5.18.
% On the attribution of this first person section to Tapiam, see 66f above.

s Analysis of cbv 8ed in texts dated C6 suggests 3 senses: i) ‘by the grace of God’, almost as a title;
ii) ‘with God’s help/God willing’; iii) ‘necessitated by God’s will and action’, Rees (1950), 94. The
second is Tapiam’s meaning.

2 Tibiletti (1979), 110. Other phrases are cvuv 6eoig, P.1land.97 (C3); P.Oxy.12.1482 (C2), 14.1760
(C2); Bev Bovropévav, P.Oxy.14.1666 (C3); Bedv Berdvrav, P.Oslo 2.62 (C4); Bedv curiapBavévimy,
P.Oxy.6.935 (C3); 8edv ouvepyovviav, P.Herm.2 (C4); 6eob 8érovtog, P.Ross.Georg.3.3 (C3); 6eod
BonBoiviog, P.Fay.136 (C4); 8eod cuvepyoivrog, P.Got.13.4 (C4).

. Eg P.Grenf.2.73 (C3/4), P.Oxy.31.2609 (C4); P.Lond.6.1919 (C4); SB 1.4683 (C6-7).

% Eg P.Brem.48 (118); P.Laur.4.187 (C2), P.Mich.8.489 (C2); P.Oxy.14.1763 (after 222); SB 8.9903
(C2/3); P.Oxy.9.1220 (C3); P.Strasb.4.233 (C3). In a text of uncertain religious milieu eg P.Strasb.1.35
(C4/5).
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15 or whether

religious significance of the expressions, whether they are conventiona
beyond the cliché there is a genuine religious sentiment®. It is not established that
conventionality excludes religious expression in any or all cases. The religious sense,
then, should be accepted. The religious content of Tapiam’s letter makes the

theological significance of clv 8¢ highly likely.

The mother in P.Ben.Mus.4 writes, ‘with God’s help | was quick to come (home) for
your sake’ (cu<v> 0e® 3t éot éonovdaco £pB[iv (= €ABelv)), |.2. The ecclesial identity
of the son and his presumption that the mother knows ‘Scripture’” suggest obv 8e®
carry theological significance.

Healing and miracles

The complex relationship between medicine, magic and religion forms the
background to the women'’s theologies of healing *®. Sickness as divine punishment®®

k40

and as demonic attack™ are popular ideas attested in the papyri and inscriptions of

the period, as is the link between sickness and the god/gods who heal*'.

Whether or not miracles occurred in the early church is not a question for this thesis.
The historical record indicates that there was a general acceptance of miracles, and
an expectation that miracles can result from prayer, ritual and magic*. In the period
100-400, this belief is evident among Christians*® and pagans**, the educated elite

% Eg Rees (1950), 95.

% Eg Tibiletti (1979), 108.

¥ See 99 above.

% Barrett-Lennard (1994); Kee (1986); Frost (1949); A. Oepke, ‘idoum, iaci’ in TDNT 3.194-215.

% Eg The Shepherd 63.3f; P.Herm.2 (317-323); Lydian inscriptions to Men cited in Horsley, ‘Expiation
and the cult of Men’ in ND 3.20-31, here 27-31. See also Barrett-Lennard (1994), 328.

0 Eg P.Oxy.8.1151 (C57); P.Lund.4.12 at 369ff below; P.Oxy.6.924 at 371f below, (both C4). Fevers
and chills are particularly linked to demonic causation, Barrett-Lennard (1994), 292.

! Evidence is in the form of prayers, vows and thanksgiving related to health and healing: in Christian
texts eg P.Lond.6.1926; 1928; 1929; P.Oxy.6.939; 8.1161; 10.1299; 31.2609 (all C4); in pagan texts
eg BGU 2.615 (C2); SB 16.12589 (C2); P.Giss.20 (C2/3); P.Mich.8.514 (C3); texts of uncertain
religious milieu eg PSI 4.299 (C3); P.Oxy.55.3816 (C3/4).

“2 See Barrett-Lennard (1994), especially chapters 2, 3 on the papyri. Also Kee (1986).

% In the post-apostolic period belief in healing and its practice continued, eg Hippolytus, Apostolic
Tradition 5; 15 (C3); HL 12.1; 39.4; 42 (C4/5); irenaeus, Against Heresies 2.32.4; 5.12.6 (C3);
Serapion, Sacramentary 22 (VI1); 30 (VIII); 5(XVII); 1 (XI1.15.19); 15 (XXi1); 17 (XXIX); evidence
consists in thanksgivings as well as requests, eg P.Abinn.6, 7; P.Lond.3.982; 6.1926; 6.1928; 6.1929;
P.Neph.1; P.Oxy.6.939; 8.1161; 31.2609 (all C4).

44 Strabo, The Geography 17.1.17; Diodorus Siculus, Library of History 1.25.3, 5. Physical healing was
practised in the cults of Asclepius, Isis and Sarapis.
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and the general population®®. Miracles are attested in Christian ‘lives’ and

‘ecclesiastical histories™® and in pagan ‘lives’ and ‘histories™’

. Votive offerings
provide further evidence of belief in miraculous healing*®. Three of the Christian

women writers refer to healing.

Valeria in P.Lond.6.1926 believes in miraculous healing through prayer. She asks
Appa Paphnouthios that he ‘ask for me from Christ that | may receive healing’ (€mong
(= aithong) por topd 1@ XpLotd kai elacty (= iacwv) AdPw), 1.6, also eiaciy (= laowv)
Aappdve x2, 1.9, 14f*°. Valeria expresses a theology of Christ as a living ‘being’ whom
it is possible and appropriate to access in prayer and who responds consistently with

gospel stories®. She is not expecting direction to medical treatment®’

, hor spiritual
healing. Valeria expects Christ to cure her breathing problem and believes in his
willingness to work a miracle, if not through her own prayer, at least in response to an
ascetic. It is noteworthy that the immediate object of Valeria's trust is not Christ's
healing power but Paphnouthios and his spiritual authority: ‘thus | believe that
through your prayers | may receive healing’ (oVtwg n[t]otebo §1a TGV 6DV VYOV
glaowy (= toow) AapBdve), [1.8f, and ottwg yap nenictevka kal Tiotevm OTL €av £VEN

ENdve pov eiaowy (= taowv) Aaufdvo, 1.13-1 52,

Another aspect of Valeria’s theology of healing appears in her understanding of her
distance from Paphnouthios. Valeria explicitly affirms that her absence is not
significant. Implicitly she indicates belief that healing can occur independently of
physical presence and the rituals of Christian healing, the laying-on of hands and
anointing with oil®3, which give a material, and sometimes a magical, dimension to

“ On the relationship between Christian and pagan healing practice, see MacMullen (1997),
Frankfurter (1998).

* For a list of miracles, see MacMullen (1997), 165f. Miracles play a significant role in the apochryphal
Acts. While the Acts as a genre have much in common with the novel, their paraenetic value derives
from the fact that they reflect contemporary attitudes.

“” MacMullen (1997), 208; Frankfurter (1998), 46-52; Cotter (1999) particularly Parts 1 and 2 for
healings and exorcisms from Greek and Roman sources.

* Eg P.Giss.20 (C2); SB 1.15.
“ On the significance of Valeria's request to Appa Paphnouthios as an ascetic, see 185ff below.
% See 85ff above.

o Holy men’s ‘healing’ might consist in direction to a doctor or a medicinal preparation, Brown (1982),
142,

% Use of the perfect in neriotevxa points to Paphnouthios’ reputation as healer evident in requests for
healing in the archive, and Valeria’s knowledge of it.

* P.Lond.6.1928 asks that Paphnouthios pray and send ‘the oil’. See also ‘Prayer of the sick, using
oil', Sacramentarium Serapionis, in Lodi (1979), 352, n0.585. On anointing with oil and the laying-on of

1285



healing™ and a material support to belief. Valeria’s confidence derives not from
material thingé but from her understanding of Paphnouthios’ spiritual power. Whether
Valeria believes in healing at a distance or in Christ’'s omnipresence to which
Paphnouthios’ presence is marginal is not clear. Valeria’s belief contrasts with the
importance of physical presence in the temples of the healing gods in Egyptian/Greek

religion.

Valeria holds a strongly interventionist theology formulated in material terms. She
expects physical healing. Her theological position is consistent with a literal reading
of the gospels. It is consistent, too, with pagan beliefs about the healing gods,
especially, in fourth-century Egypt, Asclepius and Sarapis®. The simplicity of
Valeria’s approach stands in contrast to pagan healings with their incubation rites,
complexity of spells and use of media such as oil and water™. Valeria’s reference to
Christ, use of ‘biblical’ allusion and identification with the sick of the gospels suggests
her theology is largely Christian in formulation.

Tapiam and Paul in P.Neph.1 ask Ophellios and the brothers ‘to pray for our health’
(eB&acBa Unep tic dGAoxAnpiag fudv)>, 1.11. Tapiam is sick. The request is
conditioned by Tapiam and Paul’s belief that their children were healed through the
brothers’ prayers, I1.13-15%. Tapiam, while using a general expression, looks for a
similar miracle for herself. Tapiam holds a strongly interventionist theology in relation
to physical healing. Her belief in the need to be present with the brothers is unclear.
She and Paul are absent but Tapiam plans to travel to Hathor. It may be that she
hopes to obtain a more immediate ministry from Ophellios, Nepheros and the

brothers™ but she does not explicitly connect the travel with healing, the laying-on of

hands, Kee (1986), 2; R.J . S. Barrett-Lennard, ‘A request for prayer for healing' in ND 4.248; Barrett-
Lennard (1994), 54-56, 122-124; (2005), 155f.

% Water, soil, parts of buildings at sacred sites were common media for healing, Frankfurter (1998),
46-52.

% Kee (1983), 78-104.
% A. Oepke, ‘idopar, iaowc’ in TDONT 3.194-215.
%7 On the significance of Tapiam’s request to the brothers as ascetics, see 188f below.

®ltis argued that this is the only claim of healing in the private letters, Barrett-Lennard (1994), 73.
Horion in P.Neph.10 claims good health as a result of Nepheros’ prayer but it is unclear if healing has
occurred.

5 Being in the immediate presence of an ascetic was important at least for some, evident in the
crowds that gathered around ‘holy men’. But see P.Lond.6.1926 above for belief in the effectiveness of
healing prayer at a distance.
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hands or anointing with oil®®. The travel is perhaps linked to the desire to die among
family. It suggests that Tapiam believes in the possibility of healing at a distance,
independently of the common Christian rituals of healing, but allows that healing may

not occur.

Anonyme in P.Oxy.8.1161 prays to God and God's beloved Son ‘that they all may
help our body, soul and spirit’ (6rtwg odtol ndvieg BlonONcwoly Hudv 1® cduat, T
yoxi, 1@ [[rv(evpatn]] nv(edpan), I1.4-7, and refers five times to illness. While this
text is discussed in detail elsewhere®, there are four points of theological interest in
relation to sickness and healing. Firstly, Anonyme may be an example of those
Christians whose interest in illness, as Barrett-Lennard argues, is greater than people
in other religious groups®. He considers that Christian papyri indicate a greater
interest in illness, describe it in greater detail and make a more consistent connection
between illness, healing and the divine than pagan texts. His evidence rests largely
on the diversity of terms used and frequency of mention. His sample size, however, is
too small to draw reliable conclusions®. Secondly, Anonyme’s use of the trichotomy
indicates her understanding that both the physical and spiritual aspects of human
existence need God’s help and are susceptible to God’s power. The type of help is
not indicated. Her references to illness® suggest physical healing but whether
Anonyme seeks healing also of her soul and spirit, and what such healing might
entail or whether a different help is needed for each aspect of personhood is not
stated. Thirdly, Anonyme seeks no intercessory prayer in the extant portion of this
letter. Whether such a request occurred in the lost section is unknown. Nonetheless,
it is evident that she believes in her own ability to access God’s healing. A fourth
point is that Anonyme affirms the goodness of God and the nature of God as ‘saviour’

(cwtiip) at the same time as she has an illness which is not healed. Mondini®® finds
p

% P.Neph.3 refers to oil that is a evhoyeia which Paul has not received. This may be blessed oil, Vivian
(2004), 258, n.107, but in the same sentence Paul refers to being anxious about providing for his
children, so that the oil may be for general use. Yet need due to poverty seems unlikely as P.Neph.5
notes Paul’s distribution of three artabas of wheat to the poor.

® See 82, 89, 107f above and 161f below.
*2 Barrett-Lennard (1994), 31, n.129.

* The conclusions are based on 9 out of 104 Christian letters mentioning illness and 3 out of 92 pagan
letters. A comparison of the Canons of Hippolytus with the earlier Apostolic Tradition, Barrett-Lennard
(2005), concludes that Christians in Egypt in C3 and C4 demonstrate an increasing interest in illness
and healing. However, the differences yield to other explanations, eg the greater institutionalisation of
Christianity.

* See 53f above.
* Mondini (1917), 38.
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here evidence of the ‘spirito grande serenita e pace’ that arises from Christian hope.
Naldini® notes ;Ie e di conforto una fede sincera, rassegnata’. Both writers allude to
sentiments perhaps more exalted than the fragmentary text allows. Nonetheless,
Anonyme’s attitude is far from the contractual relationship with the divine that is

sometimes found in Christian and pagan texts and practices®’.

All three women believe that miraculous healing is possible and actively seek it. The
women do not connect sickness with sin, punishment or demonic attack. in the
context especially of Valeria and Tapiam’s requests, it could be expected that the
women would refer to such beliefs if they held them. While being an argument from
silence, it seems likely that these are theological views the women do not hold.
Further, the women do not regard it as necessary to ask if their healing is God’s will.

They presume it.
Grace and merit

A theology of grace and merit is explicit in only one letter written by a Christian
woman, the Melitian text P.Neph.1. indirect references occur in the other Melitian
letter examined in this thesis, P.Neph.18, and in P.Oxy.14.1774, BGU 3.948 and
P.Edmonstone.

Tapiam and Paul write in P.Neph.1 that death among their own people may happen
‘if the master considers us worthy to be kept alive during our exile’ (einep kata&iol
RGOS 6 deondtng cwbiivon €v 1f Eevertiq (= Eeviteiq) Nudv), I1.18f. Zwbfivan is unlikely to
carry its spiritual meaning ‘to be in a state of salvation’, or to mean ‘to be healed’, but
is more likely to have its material sense, ‘to be preserved/kept alive’®®; that is, Tapiam
and Paul ask for preservation in Alexandria so that death may occur at home. The
passive awbijvar suggests that they expect God to keep them alive, which God will do
einep xaragiol uag. The meaning Tapiam and Paul give to xataéi6m is uncertain.
The word can be objective with a sense of ‘deem worthy’, or it can be subjective,

% Naldini (1968, 1998), 254.

® Eg P.Oxy.7.1065 (C3), ‘just as the gods paid no attention to me, in the same way | will pay no
attention to the gods’ (ddonep [o]1 B0l 0k £¢eicavtd pulo]v oltwg kat £yd Bedfv] oV deicopar);
P.Brem.63 (C3), ov péAim Bedt oyordlew el pi) npdTepov dnapticn tdv vidv pov. For miracles wrought
in exchange for faith, see MacMullen (1997), 9, 165f, n.22. For idea of relationship with the divinity as
a contract: in pagan texts, see Bell (1953), 95; MacMullen (1984), 13; (1997), 113ff; in Christian texts,
see Rees (1950), 87; MacMullen (1984), 116.

818, s.v.
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‘deign’®®

. The ‘NT’ theology of grace favours the latter meaning. However, Tapiam
and Paul’s hesitancy about whether they qualify for the master’s intervention favours
the former meaning. The logical inconsistency between grace and worth recalls

similar ambiguity in the ‘NT’ and early liturgies’®.

Taouak in P.Neph.18 says to Eudaimon and Apia, ‘for we are the treasure/treasury of
God’ (6 yap Bnoavpdg 10D Beod Tyic (= fueic)), 11.26f . The translations ‘treasure’ and
‘treasury’ are both possible. The significance of the phrase for Taouak’s theology of
grace and merit concerns who is included in the term.

Kramer and Shelton suggest the following possible interpretations.

1. ‘We’, though plural, refers to Taouak alone as a martyr (sic)’2. This they dismiss as unlikely since
the plural is not Taouak’s style and suggests arrogance. However, given Melitians’ idealisation of

martyrs and confessors’®, the arrogance cannot be ruled out.

2. ‘We'’ refers to all people in having an immortal soul, in accord with Clement of Alexandria,
T yoxh pévn Bncavpdg adtod . This they reject because the word order implies the addressees are

not included in ‘we’. However, the word order may emphasise their inclusion.

3. ‘We' refers to Melitians. This requires, for the editors, that the addressees are not Melitian, which
is unlikely. Otherwise it would fail for the same reason as 2.

4. ‘'We' refers to a special subgroup, the martyrs/confessors, of which Taouak is one but Eudaimon
and Apia are not. The editors comment that a confessor using her status to gain recognition
decades after persecution is ‘grotesque’ but possible. The suggestion could make sense of the
presumed threatening tone of this section of the letter.

5. ‘We’ refers to members of the monastery of which Taouak is one and her addressees are not, in
which case the letter was never sent or was returned. However, there is no suggestion that

Taouak is a nun, and her relationship to the monastery is not explained"’.

184 s.v.

" Luke 20.35; 2 Thessalonians 1.5; BKT 6.6.1 (C3), ‘prepare me a worthy temple’ (xatackevacdv
He vaov nErapévov); P.Wurzb.3 (C3), iva xata&rwbdoiy tig €érovpaviov aov {wig.

"' See 94 above.
"* Based on Taouak’s use of npooevyn and her assertive attitude.

" The distinction between a martyr who confesses Christ and dies, and a confessor who confesses
but does not die first appears in Eusebius, HE 5.2.2-3 but was not always observed. V. Saxer
‘Confessor’, Encyclopedia of the Early Church (1992), s.v.

I Clement of Alexandria, Instructor 3.6.36.2.
& See 50 above.
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Kramer and Shelton require a separation between Taouak and her addressees
based on their assumption that Syete npdg 1Ov Bedv connotes threat. Given that such
an interpretation is unnecessary and unlikely”, and the lack of evidence for Taouak
as a confessor or nun, possibilities 2 and 3 remain. Possibility 2, which implies a
universalistic theology of salvation, is unlikely in a Christian, let alone Melitian,
context. It is more likely that a separation is implied between those who are God's
treasure/treasury, including Eudaimon and Apia, and those who are not, the former
being superior by implication. The basis for inclusion and exclusion is certainly
religious. The reference may be to all Christians, but the Melitian rigorist conception
of Christianity involved a sharp distinction between Melitians and the ‘catholic’ church
which Melitians regarded as tainted by compromise’’. God’s treasure/treasury, then,
most probably refers to the Melitian community which, as the pure church, saw itself
as enjoying a privileged relation to God. Taouak illustrates the exclusivist Melitian
view’® that saw salvation belonging primarily to the Melitian church”®. While opposing
the Melitian position as schismatic, the ‘catholic’ church did not consider Melitians
‘heretical’ at this stage®.

The consequence of being God's treasure/treasury is that a person will see God.
Hebrew and Christian ‘Scripture’ states that seeing God is not possible for human
beings®'. In the ‘NT’, seeing God forms part of the eschatological hope and is
possible now only in a figurative sense, through faith®. Taouak’s promise that
Eudaimon and Apia will see God if they send the wheat implies a more immediate
fulfilment than the eschatological hope but what this might mean is not indicated and
implies a shared understanding. That Taouak feels she can pronounce spiritual
blessing is noteworthy, as is the fact that she makes it contingent on Eudaimon and
Apia doing what she wants.

78 See 92ff above.
7 See 197f below. Also Hauben (2000), 332f.

7 Melitians and ‘catholics’ were not always hostile, particularly during Alexander’s episcopate, Bell
(1924), 39.

™ Hauben (2000), 333.

% The decision of the Council of Nicaea to accept Melitians into fellowship did not require re-baptism,
Bell (1924), 39.

# Exodus 33.18-23; 1 John 4.12. Biblical theophanies and visions are manifestations that God is
present, not presentations of God for sense perception, W. Michaelis, ‘0pdw’ in TDNT 5.331-334.

®2 Eg Matthew 5.8; 1 John 3.2; 1 Clement 19.3; Barnabas 5.10; Epistle to Diognetus 8.5f; 10.2.
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For both Kophaena in BGU 3.948 and Terouterou in P.Edmonstone, reciprocity
rather than grace is the predominant ethic. Kophaena offers the terms of her
exchanges with Theodoulos, perhaps to alleviate her sense of dependence and
indebtedness®®. Terouterou explicitly grants manumission in exchange for her slaves’
loyal service®. In theological terms, either there is a discontinuity between the
women'’s spiritual and material modes of functioning, or their spiritual worlds in reality
do not operate on the Christian value of grace. Didyme and the sisters’ use of
‘blessed’ in greeting the living Asous in P.Oxy.14.1774 expresses the theological
doctrine of the giftedness of salvation®.

Death and life

Tapiam and Paul’s description of death as 1éAo¢ and dnailayr, and life as
Todomopia represents a particular theology inherent in the ‘scriptural’ texts from
which it derives and is discussed in chapter 3%.

Slavery

Slave-owning by Christian women is attested in P.Edmonstone and P.Oxy.6.903.
Before examining the women’s theological positions, | briefly outline the culture of

slavery in Egypt and the ‘NT’ treatment of the practice®.

Slavery was less co<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>