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If He conquered as God, then it profits

us nothing; but if as man, we conquered

in Him. For He is to us the Second Adam

come from Heaven according to the Scriptures.
Cyril, In Joannem 16:33
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Preface

His part in the Christological controversies of the fifth century
has assured Cyril of Alexandria a prominent place in histories
of Christian thought. But there is another Cyril who has been
largely neglected. It is Cyril the exegete, a man whose mind and
soul were shaped by the rhythms of biblical narrative and
thought. The present work is a study in the relationship between
exegesis and theology.

Not only was the Bible central to Cyril’s thinking, but his
exegesis was preoccupied by questions not directly related to the
Christological controversies. Cyril was profoundly concerned with
Judaism. To understand his concern it is necessary to examine
carefully the nature of Jewish-Christian relations in the patristic
era. In this light, Cyril’s exegetical and theological work repre-
sents an important stage in the development of Christian thought
as it was shaped by the polemic against Judaism.

Like most American Christian theologians I did not begin to
think intensively about Judaism until the past few years. Of
course, as a historian of the early Church, I realized that Judaism
was an important factor at least in the first Christian century.
But it was easy to assume that after the second century Christian
thought can be understood with only incidental reference, at
most, to Judaism. I no longer believe this to be the case. Another
more personal development strengthencd this convergence of
my historical studies and theological interest. About the same
time T was discovering the significance of Judaism for the early
Church, T was becoming engaged in conversations between Jews
and Christians in the United States. The more I talked with
Jews and read Jewish thinkers, the more I discovered Jews in
early Christian literature, and the more I discovered Jews in the
writings of the fathers, the more I cherished conversation with
Jews of our own time. This happy coalition of theological,
historical, and personal discoveries has convinced me that the
role of Judaism in shaping patristic thought must now become

ix
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X PREFACE

a primary area of investigation for both Christian and Jewish
scholars.

The investigation is neither easy nor always pleasant. The
patristic attitude toward Jews borders on the irrational. This 1s
true of most of the fathers and particularly true of Cyril. Thus
at the very time that my appreciation of Judaism was greatly
heightened, I found myself writing a book about a Christian
theologian who had little but contempt for the Jews. I have
tried to write with a Jew looking over my shoulder, an attempt
that is aided by living in New York City. But I know much of
this book will be and should be i '
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As a historian I attempt to describe and interpret; I cannot
change what Cyril wrote, Neither would it be honest to try to
disentangle what Cyril says positively from his polemic against
Judaism. Indeed, it is central to the thesis of this study that what
Cyril says of Christ is inextricably related to what he thinks of
Judaism.

Cyril is not a lonely exception. In the mainstream of Christian
thought about Christ, there runs a current of presuppositions
about the nature of Judaism. Sometimes the presuppositions are
unacknowledged, at other times they are flaunted, but they are
always there. Only a few Christian thinkers today seem sensitive
to the fact that Christian beliefs were developed against the foil
of Judaism. The Church has viewed the continuing phenomenon
of Judaism as an instance of religio-cultural lag, a bothersome
theological curiosity, or as a communal denial of the Truth to be
extinguished or engaged in dialogue, depending upon the climate
of the times. I hope this work contributes to historical awareness
of the factors which have shaped the development of Christian
thought, I have not attempted to deal directly with theological
problems involved in Jewish-Christian relations. But the reader
should not be surprised if they come to the surface in the course
of the study. Cyril’s writings do not permit us to evade them.
The long-delayed task of confronting and resolving these problems
has a claim upon the most creative minds of our era.

Many people have encouraged and assisted me in various stages
of the writing of this book. I am especially grateful to Professor
Jaroslav Pelikan of Yale University, who first interested me in
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Cyril, and Professor Robert Grant of the University of Chicago,
who guided my original research. Over the last several years a
number of friends and colleagues have read parts or all of the
manuscript. Among these are Professor E.R. Hardy of Jesus
College, Cambridge University, Professor Wolfhart Pannenberg
of the University of Munich, Cyril Richardson of Union Theo-
logical Seminary in New York, Professor Philip Hefner of the
Lutheran School of Theology in Chicago, and Professor Herbert
Musurillo of Fordham University. My close friend the Reverend
Richard Neuhaus, pastor of St. John the Evangelist Church
in Brooklyn, was of great help especially in the final stages of
the writing. Professor Gershen Cohen of Columbia University
aided me with some of the Jewish materials. Much of this
manuscript was written while I was teaching at the Lutheran
Theological Seminary in Gettysburg, Pennsylvania. The congenial
atmosphere there—the interest and support of President Donald
Heiges and the assistance of the library staff—contributed to the
progress of the book. I am also grateful to Father Christopher
Mooney, my department chairman at Fordham, who has sup-
ported my work, to Miss Eva Hoenig and Mrs. Peggy Honohan
who typed the manuscript, and to Mrs. Jane Blanshard for a
careful and thoughtful job of copyediting.

Finally I wish to acknowledge the unexpected and refreshing
contributions of my wife Carol. She never could get interested
in Cyril and she provided the needed diversion and distraction
when the book seemed to enslave me.

R.L.W.
New York
July 1970
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Abbreviations

Full bibliographical information on all works cited in the foot-
notes is given in the bibliography at the end of the book.
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possible; otherwise [ cite the reprint of Aubert s edition in Migne.

Abbreviations for Cyril's works are taken from the listing in
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exegetical works according to the chapter and verse of the biblical
book on which Cyril is commenting. Thus, In Jo. 1:3 (P 1:25) =
In Joannem 1:3 (Pusey, vol. 1, p. 25); In Is. 25:26 (PG 70:84) =
In Isatam 25:26 (Patrologia Graeca, vol. 70, p. 84). Other ab-
breviations which appear frequently in the notes are as follows:

ACO- Acta Conciliorum Oecumenicorum. Edited by Eduard
Schwartz.

Ador.: De adoratione in spiritu et veritate.

AH: Adversus haereses, St. Irenaeus. Edited by W. W, Harvey.

ANF: Ante-Nicene Fathers.

Arcad.: De recta fide ad Arcadium et Marinam.

Chr. un.: Quod Unus Christus sit.

CC: Corpus christianorum. Series latina.

CPJ: Corpus papyrorum judaicarum. Edited by Victor Tcheri-
kover and Alexander Fuks.

CSEL: Corpus scriptorum ecclesiasticorum latinorum.

CT: Codex Theodosianus. ;

Glaph.: Glaphyra

GCS* Griechischen christlichen Schriftsteller.

H: Harvey, W. W., ed. Adversus haereses.

Inc. Unig.: De incarnatione unigenitii.

NEB: New English Bible.

Nest.: Adversus Nestorsum

NPNF: Nicene and post-Nicene Fathers.

P i{lpatrologme cursus completus: ser. latina, Edited by J-P.
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Xiv ABBREVIATIONS

PH: Paschal homily.

PL: Patrologiae cursus completus: ser. latina. Edited by J.-P.
Migne.

Pulch.: De recta fide ad Pulcheriam et Endociam.

RAC: Reallexicon fuer Antike und Christentum.

SC': Sources chrétiennes.

Thds: De recta fide ad T heodosium.

Thes.: Thesaurus.

The translations of Cyril are my own, except where I have
revised those of Pusey, e.g. the Commentary on John. In the case
of other writers I cite the standard translations, where available.
With a few exceptions, which usually occur within my translations
of Cyril, T quote from the Revised Standard Version of the Bible.

I use the designation Old Testament to refer to the ancient
Hebrew Bible (Tanach, Jewish Scriptures). Old Testament is, of
course, a Christian theological term unacceptable to the Jew, but
since it is the most familiar designation used by the Christian
writers discussed in this book, I have decided to use it as well.
Another term would, I believe, have been misleading.



Introduction

The Jews are the most deranged of all men. They have car-
ried impiety to its limit, and their mania exceeds even that
of the Greeks. They read the Scriptures and do not under-
stand what they read. Although they had heavenly light from
above, they preferred to walk in darkness. They are like peo-
ple who had neither their mind nor their thinking faculty.
Accordingly, they were seized by the darkness and live as in
the night. They were deprived completely of the divine
splendor and did not have the divine light. Jews keep the
Sabbath according to the Law, keeping their bodies from any
work and pursuing sloth in their bodily activities.

Cyril of Alexandria

Why should a bishop of the Christian Church living in Alexandria
in the fifth century engage in such a vicious polemic against
Judaism? Cyril’s writings are filled page after page with attacks
on Jewish beliefs, Jewish institutions, Jewish practices, Jewish
interpretation of the Bible, and Jewish history. If these were
simply random references to Judaism, they would not be excep-
tional. But Cyril’s preoccupation with Judaism cannot be written
off as peripheral; it dominates his work. Only John Chrysostom,
the notorious Jew hater, rivals him in the bitterness of his attack
against Jews.

To be sure, both Cyril and Chrysostom represent attitudes
which developed in Christianity before the fourth and ffth
centuries. When Christianity and Judaism were engaged in a life
and death bartle, it seemed as though the very existence of the
one presupposed the demise of the other. Christians claimed that
the Church was the new Israel. If that was so, it was surely
embarrassing to be confronted daily with the presence of the
old Israel.

But Cyril was consecrated bishop in 412 after the victory of
Christianity over Judaism. Why should a Christian thinker be
S0 preoccupied with Judaism after it had apparently ceased to

I
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2 JUDAISM AND THE EARLY CHRISTIAN MIND

be a threat? Put in that fashion, the question raises the interest-
ing possibility that Judaism may not have gone underground and
that its presence continued to confront Christianity. Is it possible
that Judaism played such a role vis-d-vis the Church in the fifth
century? We know from Chrysostom’s Homilies on the Jews
that Judaism in Antioch did have a strong attraction for the
Christian population. Could this be the case in Alexandria as
well?

Scholars have grown so accustomed to interpreting the develop-
ment of patristic theology in relation to Hellenism that they
may have overlooked the role of Judaism.! The chief influence—
both positively and negatively—is generally thought to be Greek.
Indeed, the one motif which is regularly used to interpret the
whole patristic epoch is Hellenism. While historians are willing
to recognize the importance of Judaism for the development of
Christianity during the first two centuries, they have generally
dismissed its influence in assessing the later period. But many
of the most violent anti-Jewish polemics come from the fourth
and fifth centuries.

The statements of Cyril of Alexandria—reprehensible as they
are—are striking. They may represent nothing more than blind
rhetoric, beholden simply to the exegetical tradition and blithely
ignorant of Judaism. But they may indicate a more deepseated
aspect of early Christianity. In any case, they bear further investi-
gation and bid us cormdcr whether Cyril’s theology was shaped
by a polemic agains

Another concern also shapes my approach to Cyril. Although he
was first and foremost an interpreter of the Holy Scriptures, the
exegetical writings have seldom been employed in assessing him.
No other Greek father, save Origen and Chrysostom, has passed
on such a body of biblical commentaries, and from time to time
historians of exegesis have studied Cyril’s works. For example,
J. G. Rosenmueller, who wrote a history of the interpretation of
the Bible at the end of the eighteenth century, seems to have

1. On the interaction between Jews and Christians in the early Church see
Marcel Simon, Verus lsrael: Etude sur les relations entre chrétiens et juifs
dans Vempire romain, 135-425; also Robert L. Wilken, “Judaism in Roman
and Christian Society.”
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read Cyril’s commentaries with some care. And in more recent
years Alexander Kerrigan devoted an extensive monograph to
Cyril’s interpretation of the Old Testament. But the standard
histories of biblical interpretation pay little attention to Cyril and
give him only passing mention.?

Furthermore, the discussion of Cyril’s theology has gone on
almost without reference to his interpretation of the Scriptures.?
In this book I intend to show that his interpretations of the
Bible play a crucial part in his theological work. I shall do so by
singling out certain exegetical themes which run throughout
Cyril’s writings. These are the Johannine idea of “worship in
spirit and in truth,” the Pauline view of Christ as the “second
Adam” or “heavenly man,” and the Pauline idea of new creation
derived from 2 Corinthians 5: “If anyone is in Christ, he is a new
creation.” I believe that I can show that these themes arise out
of the Christian polemic against Judaism. The chief task will be
to demonstrate how the sociohistorical situation in which Cyril
wrote influenced his exegesis of the Bible and how his exegesis
influenced his theology.

At first glance Cyril of Alexandria is an unlikely candidate
for such a study. In the history of theology he has been viewed

2, J. G. Rosenmueller, Historia interpretationis hbrorum sacrorum in ec-
clesia christiana, is sull the most perceptive and complete history of the in-
terpretation of the Bible. The very thorough discussion of Cyril (4:142 ff.)
recognizes how markedly he differs from other Alexandrians. Rosenmueller
also recognizes, rightly I believe, that Cyril has no clear exegetical principle
guiding his work and often appears highly arbitrary. His concluding com-
ment is worth citing: “Disputationes contra Hereticos, subtilitates dialecticas
et somnia mystica, quibus hic Commentrarius refertus est, commemorare,
non est operae pretium” (pp. 179-80). Alexander Kerrigan, St. Cyril of
Alexandria: Interpreter of the Old Testament; see also his article, “The Ob-
Jects of the Literal and Spiritual Senses of the New Testament According to
St. Cyril of Alexandria.” Frederic Farrar's History of Interpretation mentions
Cyril once—in a footnote. L. Diestel, Geschichte des Alten Testaments in der
christlichen Kirche, and Robert M. Grant, The Bible in the Church, do not
discuss him, nor does Wolfgang E. Gerber, in his recent article, “Exegese.”

3. An exception is Luis M. Armendariz, El Nuevo Moisés. Dindmica
christocéntrica en la tipologia de Cirtlo Alejandrino. See also the articles:
Augustin Dupré la Tour, “La Doxa du Christ dans les oeuvres exégétiques
de saint Cyrille d’Alexandrie”; J.-C. Dhoétel, “La ‘sanctification’ du Christ
d'aprés Hébreux II, 11.”



4 JUDAISM AND THE EARLY CHRISTIAN MIND

almost solely as a Christological thinker.* Hence he was inter-
preted within the somewhat narrow bounds of the traditional
Christological questions. He is of course the chief exponent of the
Alexandrian theological tradition and the most illustrious repre-
sentative of this tradition in the Chrstological controversies of
the fifth century. As the one towering figure in the fifth century
in the Fast, he did crush his opponent Nestorius, and his ideas
and language permeate the later Christological discussions. One
cannot write the history of the period without granting a large
space to Alexandria and to its prominent bishop. Cyril’s letters
are almost wholly preoccupied with the Christological contro-
versy, and the majority of his dogmatic and polemical writings
after 428-—the outbreak of the controversy with Nestorius—deal
explicitly with Christological themes. These writings, which
comprise approximately one-fourth of Cyril’s extant works,
contain little to indicate that he was engaged in a polemic against
Judaism. Most of them are treatises directed against Nestorius
and other Antiochene theologians. Some are tracts to justify his
belief and behavior to the emperor and his court. All arose out
of the course of events leading up to and following the Council of
Ephesus in 431.5

The Christological writings, however, are only a small part
of Cyril’s total corpus. Between his consecration as bishop in 412
and the outbreak of the controversy with Nestorius in 428, he
wrote several other dogmatic works on the Trinity, including the
Thesaurus de sancta et consubstantiali Trinitate and the De sancta
et consubstantiali Trinitate. There is some dispute about the
precise dating of these works, but they certainly antedate the
Christological writings and show Cyril at work on a somewhat

4. The most recent full-scale study of Cyril's Christology is Jacques Lié-
baert, La Docirine christologique de Saint Cyrille d’'Alexandrie avant la
querelle nestorienne. Aloys Grillmeier devotes a large section of his history
of Christology to Cyril; see Christ in Christian Tradition, pp. 329-33, 401-17.

5. The treatise Adversus Nestorsum, for example, was written in direct
response to a number of homilies preached by Nestorius in 428. For the
chronology of Cyril's writings see especially G. Jouassard, “L’activité littéraire
de saint Cyrille d’Alexandrie jusqu’a 428. Essai de chronologie et de syn-
thése”; J. Mahé, “La date du Commentaire de saint Cyrille d’'Alexandrie sur

I'Evangile selon S. Jean”; Liébaert, La Doctrine de S. Cyrille, pp. 11-17.
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different polemical front. Apparently Arianism, and such latter-
day forms as Eunomianism, did not die after the condemnation
at Constantinople in 381. At the beginning of the fifth century
Arianism was still very much on the scene. Nor was it limited
to a few scattered individuals or communities. It comprised or-
ganized groups with resourceful leaders capable of commanding
the attention of the bishops and disturbing the life of the
churches. The early works of Cyril arise out of the conflict with
Arianism.® The Thesaurus, for example, is a kind of compendium
of Arian objections to the orthodox view of the Trinity. In this
work as well as in his other Trinitarian writing, Cyril is heavily
dependent on Athanasius.

But before 428 the largest body of Cyril’s writings by all
standards is exegetical. We are not certain how many biblical
books Cyril expounded because some of his works have been lost,
but we still possess the following: two major commentaries on
the Pentateuch, De adoratione et cultu in spiritu et veritate and
the Glaphyra (Elegant Comments); a massive commentary on
Isaiah in five books; an equally large commentary on the minor
prophets; a commentary on John in twelve books; 160 homilies
on the Gospel of Luke preserved in Syriac; numerous fragments
on both the Old and New Testaments; and a series of paschal
homilies which frequently include exegetical discussions. In the
present edition of Cyril’s works in J.-P. Migne, seven out of ten
volumes are devoted entirely to exegetical works. Add to this the
lost commentaries and it is apparent that the overwhelming
majority of Cyril’s writings were exegetical.”

Moreover, although we know the background and setting of

6. See Robert L. Wilken, “Tradition, Exegesis and the Christological Con-
troversies,” pp, 125-27; Liébaert shows how Cyril's earlier work was shaped
by a polemic against Arianism. This is not to say that Christological questions
had not been raised and discussed, but that they had not moved to the center
of the stage. Witness, for example, the discussion surrounding Apollinaris,
Or more recently the interest in the problem of the “soul of Christ” in the
Psalm Commentaries from Toura; see Adolphe Gesché, “L'Ame humain de
Jésus dans la christologie du 1v®s., Le témoignage du Commentatre sur les
Psaumes découvert 3 Toura,” pp. 385—425.

7. For a listing of Cyril’s exegetical works, see Johannes Quasten, Parrol-
ogy, 3:120 ff,
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Cyril's works on the Trinity and his Christological treatises, few
of the exegetical works fit into those two categories. Of course,
there is no need to explain why a bishop in ancient times devoted
his literary efforts to an exposition of the Holy Scriptures.® The
exposition of the Bible was one of the chief responsibilities of the
bishop, and most fathers have left commentaries, sermons and
homilies, and other works of an exegetical sort. But can anything
more specific be said about the setting of Cyril’s exegetical works?
We do know that the Commentary on John arose, at least in part,
out of the Trinitarian controversy, but this is not the case with
the two works on the Pentateuch, nor the commentaries on Isaiah
and the minor prophets.

In recent years a number of scholars have suggested in passing
that Cyril’s relation to Judaism may have had a bearing on his
exegetical work. Alexander Kerrigan, for example, has called
attention to the importance of Judaism in Cyril’s day and inti-
mated that this may have shaped his approach to the Bible.
G. Jouassard suggested that the polemic against Judaism gave
Cyril’s exegesis some of its unique characteristics. For example,
he called attention to Cyril’s interest in the “historical sense” in
the commentaries on the minor prophets and Isaiah, his wide-
spread use of typology, and his concern for the relationship
between the Old and New Testaments. Luis Armendariz reiter-
ated the point in his study of the “new Moses” in Cyril.?

In spite of these suggestions, no one has actually taken up the
historical question of the relations between Jews and Christians in
Alexandria at the time Cyril was bishop. The suggestions are

8. This is, however, an interesting question and should be explored. For
whom were commentaries written in antiquity, and what determined their
“literary form”? We know that many commentaries were homuilies, either
preached on Sunday or during the week; others were more “‘scientific,” e.g.,
Origen’s on John; others were written for dogmatic or polemical purposes,
e.g., Cyril’s on John. Did the fathers follow the practice of the grammatikos
who expounded Virgil or Homer, the model of Jewish commentators, or
what? One of the few discussions of this question can be found in Henry-
Irenée Marrou, Saint Augustin et la fin de la culture antique pp. 422-6%. See
also Robert M. Grant, The Earliest Lives of Jesus.

9. Kerrigan, Old Testament, pp. 2-3; G. Jouassard, “Cyrill von Alexan-
drien,” 3:507-8; Armendariz, El Nuevo Moisés, pp. 17-18.
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provocative, but they are primarily deductions based on Cyril’s
statements. No one has yet inquired whether there were signifi-
cant numbers of Jews in Alexandria at that time and whether
Christians and Jews had contact with one another. Therefore,
my study takes the following form. In the first two chapters I
discuss Christian-Jewish relations in the later Roman empire in
general and in Alexandria in particular. I try to show that
Christians and Jews did continue to interact and what kind of
questions they discussed. Chapters 3 and 4 attempt to show how
one of these questions, the relationship between the Old and
New Testaments, informs Cyril’s interpretation of the Scriptures.
Chapters 5 through 8 discuss the exegetical-theological themes
suggested by Chapter 4. In Chapters g and 10 I discuss these
motifs in relation to Cyril’s Christology and the controversy with
Nestorius. In this fashion I hope to show the interrelation between
exegesis and theology in his thought.1?

10. On theology and exegesis in Cyril, see the comments of Jean Daniélou,
“Bulletin d'histoire des origines chrétiennes,” p. 2v2; also G. Jouassard,
“Saint Cyrille d’Alexandrie et le schéma de lincarnation verbe chair,”
p. 235. For a general discussion of the place of exegesis in the history of
theology, see the chapter, “Exegesis and the History of Theology,” in
Jaroslav J. Pelikan, Luther the Expositor.

. —



1 Jewish-Christian Relations in the
Roman Empire b

Judaism occupied a unique and special place in the Roman
world. Ever a subject of interest and fascination, the Jews were
approached with a mixture of curiosity, admiration, and wonder.
Judaism appealed strongly to the religious instincts of the Hel-
lenistic Age and made great gains in the Mediterranean world
during the early empire. “As a general rule,” wrote Philo, “men
have an aversion for foreign institutions, but this is not so with
ours. They attract and win the attention of all, of barbarians, of
Greeks, of dwellers on the mainland and islands, of nations of the
east and the west, of Europe and Asia, of the whole inhabited
world from end to end.”! There were Jews in most of the
Roman provinces adjoining the Mediterranean as well as in
Mesopotamia and Babylonia and the areas around the Black Sea.
The greatest number were in Egypt, Syria, Asia Minor, and
Rome. The exact number of Jews scattered throughout the Roman
world is not known, but the figure has been estimated to be
between four and five million. If the total population of the
empire is estimated at fifty to sixty million, the Jews may have
represented at least 7 percent of the total population.®

During the first and second centuries the Jews suffered greatly
at the hands of the Romans, and their numbers were significantly
depleted, especially in the eastern provinces. A large portion of the
population fled to Babylonia and Mesopotamia, and it is there
that many of the Jewish writings of the period originated. But
Judaism did not disappear. Indeed, after a time it apparently
recovered from the wars with the Romans and gained renewed
vigor and vitality. The extensive legislation concerning Judaism

I. Philo, Vita Moysis 2. 20-25, in Philo, trans, F.H. Colson, Loeb Clas-
Sical Library (Cambridge, 1958), 6:458-61.
2. Adolf von Harnack, The Mission and Expansion of Christianity in the

First Theee Centuries, pp. 4—9; Jean Juster, Les Juifs dans 'empire romain,
1:209-12 (see n. 4).

wr
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10 JUDAISM AND THE EARLY CHRISTIAN MIND

during the fourth and ffth centuries is only one testimony to
the continued presence of a lively Jewish community within the
empire.?

Rather than examining the history of Judaism during the later
Roman Empire, my comments in this chapter will be limited to
the evidence from Christian and Jewish sources concerning rela-
tions between Jews and Christians, especially during the fourth
and fifth centuries. Eight types of sources will be used:

Literary works of Christians* Included among these are the
treatises adversus judaeos written from the middle of the second
century to the Middle Ages. References to Jews also occur in
sermons, commentaries, letters, dogmatic treatises, and almost
every other literary work written by Christians during this period.
The historical value of these works is difficult to assess, both
because they are so bitterly polemical and because Christians
frequently do not distinguish Jews of their own day from the
Jews of the Bible. Consequently, it is not always clear whether
they are providing concrete information about their contempo-
raries or simply reiterating the words of the Bible.

Jewish writings® Here the problem is almost the reverse, be-
cause Jews seldom refer to Christians in a fashion which fully

3. See Robert L. Wilken, “Judaism in Roman and Christian Society.”

4. See A.Lukyn Williams, Adversus Judaeos. A Bird’s Eye View of Chrisi-
tian Apologiae until the Renaissance; A.B.Hulen, “The ‘Dialogues with the
Jews' as source for the Early Jewish Argument against Christianity,” pp.
58—70; Marcel Simon, Verus Israel; Juster, Les Juifs; James Parkes, The Con-
flict of the Church and the Synagogue; L.Lucas, Zur Geschichte der Juden
tm vierten Jahrhundert; Robert Wilde, The Treatment of the Jews in the
Greek Christian Writers of the First Three Centuries; Bernhard Blumenkranz,
Die Judenpredigt Augustins; Adolf von Harnack, Die Altercatio Simonis
Judaei et Theophili Christiani, nebst Untersuchungen ueber die anti-juedische
Polemik in der alten Kirche; G.F,Moore, “Christian Writers on Judaism.”

5. See Salo Wittmayer Baron, 4 Soctal and Religious History of the Jews,
2: chaps. 12~15; also Michael Avi-Yonah, Geschichte der Juden im Zeitalter
des Talmud; Judah Goldin, “The Period of the Talmud.” For Judaism out-
side of the Roman empire see the recent work of Jacob Neusner, 4 History
of the Jews in Babylonia. For the use of rabbinic materials as historical
sources as well as for the light they throw on Christianity and Judaism
during our period, see the articles by Saul Lieberman, “The Martyrs of
Caesarea,” and “Palestine in the Third and Fourth Centuries.”
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identifies them as such. The sheer complexity of the talmudic
literature is an almost insurmountable barrier for the nonspecial-
ist, and this makes it difficult to bring Jewish sources and Chris-
tian sources into conjunction. The Church historian with no
special training can hardly venture on this terrain without a sure
guide.

Ecclesiastical historians. The works of Socrates Scholasticus,
Sozomen, Thedoret, and others must be used only after careful
and critical examination. They are badly distorted by the Christian
bias against Judaism. To illustrate: Socrates reports that the Jews
attempted to rebuild the temple under Julian and that an earth-
quake foiled their efforts. The earthquake was sent by God, says
Socrates, as punishment for the Jews. They had no right to
rebuild their temple for they were living in disobedience to God.®

Laws. These include the canons of ecclesiastical councils as well
as the large collection of laws on Jews in the Codex Theodosianus
from the late fourth and early fifth century.”

Papyri. Thanks to the superb work of Tcherikover and Fuks,?
we now have some idea of the economic and social changes in
Jewish life in Egypt from Hellenistic times to the invasion of
the Muslims. Unfortunately, the papyri are frequently of little
value for cultural and intellectual history.

Inscriptions.® Here the yield is also meager for my purpose.

Archaeological finds.1® In recent years a number of synagogues
which flourished during the period or shortly before have been
excavated. The most famous is the synagogue at Dura-Europos.

More recently a synagogue has been excavated at Sardis in Asia
Minor.

6. Socrates, Historia Ecclesiastica 3.20.

7. For ecclesiastical councils, see the material in Parkes, Conflict of Church
and Synagogue, pp. 174—77. For imperial legislation, see especially Codex
Theodosianus 16.8, 9. 1 quote from Clyde Pharr, The Theodosian Code and
Novels and the Sirmondian Constitutions.

8. Victor Tcherikover and Alexander Fuks, ed., Corpus papyrorum judai-
carum. Hereafter abbreviated CPJ.

9. J. B. Frey, ed., Corpus inscriptionum judaicarum.

10, On Dura-Europos, see Carl Kraeling, The Excavations at Dura-
Europos, 8:322-39; also Erwin Goodenough, Jewish Symbols in the Graeco-
Roman Period, pp. ix—xi. On the synagogue at Sardis, see below, n. s59.
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General histories of the period. Not much can be learned from
these documents, but there are pertinent statements in Ammianus
Marcellinus. The Excerpta Valesiana (sometimes edited with
Marcellinus) gives an account of Jewish-Christian strife in Ra-
venna. The works of Julian, especially his Against the Galilacans,
give an impression of the kind of questions discussed by Jews
and Christians.!1

In assessing these materials, I shall focus on three questions:
What were the questions Jews and Christians discussed with one
another and how did the questions raised by Jews differ from
questions raised by “Greeks”? Do the discussions of “Jewish
questions” represent real or imaginary debates between Jews and
Christians? Did Christians and Jews continue to have relations
into the fifth century?

Turning first to the writings of the church fathers against
the Jews, the earliest writing outside of the New Testament
which deals at length with “Jewish questions” is the second-
century Epistle of Barnabas, written early in the century—perhaps
but not certainly at Alexandria. This epistle is not an apologetic
work in the strict sense, for it does not attempt to persuade Jews
or convert them to Christianity. Barnabas is concerned with the
danger for Christians of reading the Old Testament in Jewish
fashion and tries to meet this danger by developing another
interpretation of the Scriptures. The epistle is devoted primarily
to a discussion of passages from the Old Testament because
“wretched men” (16:1) do not understand it.!> Thus Barnabas
argues that God is not really pleased with sacrifices (2:4-10),
that he is opposed to fasting (3:1-5), that circumcision was only
a temporary institution and is replaced by baptism (9:4; 11:1),
that dictary laws are no longer in effect (10:1-12), that the
sabbath has been replaced by Sunday (15), that God is present
not in the old physical temple but in the spiritual temple among

11. Ammianus Marcellinus, ed. John Rolfe. For the Excerpta Valesiana,
pt. 2, Item ex hbris chronicorum inter cetera, see vol. 3. See also the
material collected by A.J.M.Jones, The Later Roman Empire, A Social,
Economic and Administrative Survey, pp. 944-50; for Julian, see William
Cave Wright, The Works of Julian.

12. Barnabas and Didache, trans, Robert A, Kraft, pp. 84-8s.
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believers (16). He also devotes part of his letter to a discussion

of passages from the Old Testament which he considers “types” &

of Christ, such as the bronze serpent. (12:6). —
Like most Christian writers who deal with Judaism, Barnabas

tries to show that his way of interpreting the Scriptures has roots

in the Old Testament 1tself. Thus he regularly cites passages ve.

from the prophets which deplore Israel’s lack of understanding
and God’s impatience with the religious practices of Israel. For
example, quoting Isaiah, “What good is the multitude of your
sacrifices to me? says the Lord. I am satiated with burnt offerings
of rams and the fat of lambs,” he uses the text to argue that the
Lord no longer requires sacrifices or offerings. The external ritual
is of no value. “Therefore he sets these things aside, so that the
new law of our Lord Jesus Christ, which is not tied to a yoke of
necessity, might have its own offering which is not man-made”
(2:4-3:6). Similarly, he argues that the Lord set aside circum-
cision of the flesh and replaced it with a circumcision of the
heart (9:5, citing Jeremiah g:26).

Barnabas’ extensive scriptural argument attempts to show that
the covenant of ancient Israel has now become the covenant of
the Church: “But let us see if this people is the heir or the former
people, and if the covenant is for us or for them” (13:1). The
Jews, because of their hardness of heart and their sins, were not
worthy to reccive the covenant; now it has been transferred to
the Christians, for they keep the true Sabbath, understand the
prescriptions of the ancient covenant, and are the new spiritual
temple of God (16).

In some respects this early Christian writing is typical of the
later apologetic treatises in answer to the Jews (adversus judaeos).
It is extensively preoccupied with the interpretation of the Scrip-
tures, particularly the Old Testament, and attempts to construct
an alternative interpretation of the Old Testament which legiti-
mizes Christian practice and belief. For this very reason, Christian
writings dealing with Judaism regularly take the form of exegeti-
cal debates along the lines sketched out in Barnabas. Though the
Scriptures were employed in works directed to the Greeks, they
are not nearly so central to the argument and are handled in a
considerably different manner.
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The importance of exegetical questions can also be seen in
Justin Martyr’s Dialogue with Trypho. Here, as in Barnabas,
the argument revolves around exegetical questions, and many of
the same passages cited by Barnabas come up for discussion.
Trypho had charged Christians with claiming to worship God
but failing to keep his commandments; for Christians, he said,
do not keep the Sabbath or the feasts, do not circumcise, and in
general live very much like the heathen. “You have directly
despised this covenant . . . and as persons who know God you
attempt to persuade us, though you practice none of these things
which they who fear God do.” If you have a defense, wrote
Trypho, “even though you do not keep the law,” we would be
happy to hear from you (10.4). Taking the offensive, he de-
manded that the Christians defend their use of the Old Testament.

In reply, Christians had to give a scriptural basis for their
claims, and this meant a basis in the Old Testament. Because
their interpretation conflicted with the Jewish interpretation,
Christians were led to the conclusion that the Jews were spiritually
blind, for they did not understand what the Scriptures were
saying. “Jews do not understand the Scriptures,” says Justin (9.1;
p. 19). And elsewhere he writes about prophecies from David,
Isaiah, and Zechariah:

They are contained in your Scriptures, or rather not yours,
but ours. For we believe them; but you, though you read
them, do not catch the spirit that is in them. Be not offended
at, or reproach us with, the bodily uncircumcision with

. which God has created us; and think it not strange that we

* drink hot water on the Sabbaths, since God directs the

" government of the universe on this day equally as on all
others; and the priests, as on other days, so on this, are
ordered to offer sacrifices; and there are so many righteous
men who have performed none of these legal ceremonies,
and yet are witnessed to by God himself. [29.2] 13

Taken as a whole, Justin’s apology to the Jews covers a wide
saange of topics: circumcision, Sabbath, the descent of the Spirit

13. Trans, ANF 1:209.
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on Jesus, Christ’s death and resurrection, specific passages from
the Old Testament (e.g. Proverbs 8, Psalm 110, Psalm %2), the
relationship between the old covenant and the new, the rejection
of Jesus by the Jews, and others. The overriding question is the
relationship between the old and new covenant, or, in more
strictly exegetical terms, the relationship betwecen the Jewish
scriptures and the revelation in the New Testament.

If the law were able to enlighten the nations and those who
possess it, what need is there of a new covenant? But since
God announced beforehand that he would send a new cove-
nant, and an everlasting law and commandment, we will not
understand this of the old law and its proselytes, but of
Christ and his proselytes, namely us Gentiles, whom he has
illumined. [122.3; ANF 1:260]

As Marcel Simon has pointed out, this larger question usually
includes at least three specific areas: Christology, ritual prescrip-
tions of the Old Testament, and the rejection of Judaism and
the calling of the Gentiles.!* These topics provide the basis for
Christian-Jewish discussions and the themes of works directed
against the Jews.

These questions regularly took the form of exegetical discus-
sions and were influential in shaping the Christian interpretation
of the Old Testament. During the third century Origen, in his
fourth book of the De principiis, attempted an explanation and
defense of Christian exegesis of the Bible. Among the reasons
given he mentioned questions raised by Jews:

The hard-hearted and ignorant members of the circumcision
have refused to believe in our Saviour because they think
that they are keeping closely to the language of the prophecies
that relate to him, and they see that he did not literally
“proclaim release to captives” or build what they consider
to be a real “city of God” or “cut off the chariots from
Ephraim and the horse from Jerusalem” or “eat butter and

honey, and choose the good before he knew or preferred the
evil,”

14. Simon, Verus Israel, pp. 189-213.
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Since Christians assumed the Messiah had in fact come, they had to
answer the obvious question of why the messianic prophecies had
not been fulfilled. For example, the Jews contended that the wolf
had not lain down with the lamb because the Messiah had not
; but the Christians, who were not ready to de
answered by interpreting the passages from the Old Testament
in some other fashion. Origen, like Barnabas and Justin and most
Christian writers, took this to mean that the Old Testament
prophecies must be interpreted “spiritually.” Origen wrote, “Now
the reason why all those we have mentioned hold false opinions
and make impious or ignorant assertions about God appears to
be nothing else but this, that scripture is not understood in its
spiritual sense, but is interpreted according to the bare letter.” 19

During the first three centuries Christian thinkers were forced
to develop a systematic and thoroughgoing interpretation of the
Old Testament. Christian tradition made clear that the Old
Testament was to be kept in the church. Marcion’s attempt to
discard it was never widely accepted. Christians claimed that
they were rightful inheritors of the patrimony of Israel and
believed that they were faithful to this inheritance. At the same
time, Christians knew they were not the same as Jews and had
to demonstrate not only their faithfulness to the Old Testament
but also the new import of their teaching, since, in Barnabas’s
words, we follow the “new law of the Lord Jesus Christ.” 1% In
short, Christian interpreters had to show what was old and what
was new about the Christian revelation and interpretation of the
Bible.

The same themes appear in a treatise against the Jews written
at the beginning of the third century by Tertullian. The work,
supposedly occasioned by a debate between a Christian and a
Jewish proselyte which lasted all day into the evening, argues that,
since Israel rejected the Lord and turned its back on God, it can
no longer lay claim to the Old Testament. The Jews no longer
understand the Scriptures correctly. They do not realize that the
regulations of the Old Testament governing such matters as cir-
cumcision, the sabbath, and sacrifices have been shown to be

15. 4.2; trans. G, W. Butterworth, pp. 267-72. 16. Barnabas 2:6.



J‘EwISH—CHRISTIAN RELATIONS IN THE ROMAN EMPIRE 17

temporary and have been replaced by something else. Christians
must rcad the Old Testament spiritually and not in the literal
fashion of the Jews.!?

Not too many years later another writer in North Africa,
Cyprian, composed a book of a somewhat different character than
Tertullian’s but avowedly with a similar purpose. Cyprian writes
in his preface:

[ have comprised in my undertaking two books of equally
moderate length; one wherein I have endeavored to show that
the Jews, according to what had before been foretold, had
departed from God, and had lost God’s favor, which had
been given them in past time, and had been promised them
for the future; while the Christians had succeeded to their
place, deserving well of the Lord by faith, and coming out
of all nations and from the whole world. The second book
likewise contains the mystery of Christ, that He has come
who was announced according to the Scriptures, and has
done and perfected all those things whereby He was fore-
told as being able to be perceived and known.18

Cyprian’s work is not really a treatise at all, for it simply
gathers a great number of “testimonies” from the Scriptures
touching on Jewish questions. The first part (1~7) treats the Jews

17. Adversus Judaeos in Tertulliani Opera, 2:1339—96. See especially chaps.
I-15. See the recent edition by Herman Traenkle, O.S.F. Tertulliani Ad-
versus Iudaeos. Traenkle believes that Tertullian is engaged simply in a
“Scheinpolemik™ (68-74). Traenkle may be correct in his claim that Tertul-
lian's treatise is not addressed directly to Jews, but this does not make the
work a “Scheinpolemik.” As Simon, Blumenkranz, and others have shown,
the works of the fathers on Judaism are sometimes prompted by the attrac-
tion of members of the Christian community to Judaism, The evidence from
North Africa from the time of Tertullian to Augustine suggests that Jews
were always present and did have an effect on the Christians. See P.Mon-
ceaux, “Les Colonies juives dans 1’Afrique romaine,” pp. 1 ff. Traenkle is
aware of the evidence against his position, but he dismisses it on the as-
sumption, it seems, that there cowld not be an Awuseinanderseizung between
I?Ws and Christans and therefore there was none. He dismisses the work of
Simon in a footnote, Since this entire chapter is directed to the question
fased by Traenkle, we will return to this matter at the end of it

18. Ad Quirinium testimoniorum libri ii, preface (CSEL 3:1, 36); trans.
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themselves, their sins, spiritual blindness and inability to under-
stand the Scriptures, and their loss of their city Jerusalem for
their blindness. The second (8-18) treats Jewish ceremonies and
institutions: circumcision, old and new law, temple, sacrifice,
priesthood. Part three has testimonies on the new people and their
character; and the work concludes with what is in effect a plea
for conversion: Jews can only be pardoned for their sins by turn-
ing to Christ (24). In the second book Cyprian turns to matters
of Christology and discusses the incarnation and life and death
of Christ, the outcome of his work, how he was crucified by
the Jews, and his ultimate victory in the resurrection.

At a later date but still in North Africa Augustine wrote a
little work-—perhaps a sermon—entitled Adversus Judacos. It too
is largely concerned with exegetical questions concerning the
interpretation of the Old Testament. Augustine says that the Jews
ask, Why do you read the law but not follow its precepts?
“They base their complaint on the fact that we do not circumcise
the foreskin of the male, and we eat the flesh of animals which
the law declares unclean, and we do not observe the sabbath, new
moons and their festival days in a purely human way.” Augustine
answers that the things of the law were types and shadows and
now that the thing itself has appeared we have given up the
types.1® To establish his point, he turns to a number of texts from
the Old Testament, chiefly Psalins, and offers what he considers
to be their true interpretation.

Now we cannot claim more about these books in answer to
the Jews than they allow. The mere fact that Christians wrote
books of this sort is not sure proof that they were responding to
actual Jews. They may represent simply a literary tradition whose
raison d'étre had lost its significance. On the other hand we
know that there were Jews living in North Africa, for example,
throughout these centuries (see n. 17), and it seems possible that
the continuous tradition of works against Jews in the patristic
Church reflected actual contact with Jews.2?

19, Tractatus adversus Judacos 1-5; on Augustine, see Blumenkranz,
Judenpredigt. See also, Augustine, Epistle 196 Ad Asellicum.

20. For other works 1in the West against Judaism see Blumenkranz, Juden-
predigt, pp. 13—58.
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To suggest that Christian works in answer to the Jews have
real opponents in mind does not imply that the works were
necessarily written directly to the Jews. In some cases it scems
that the audience is clearly Christian and that the writer attempts
to provide his hearers with the information and arguments
necessary to engage in discussion with the Jews. This may be
the case with Augustine’s Adversus Judaeos. In the same way
some of these works may be designed to attack Judaizers within
the Church who either imported Jewish practices—for example,
keeping of the Sabbath—into Christianity or participated in
Jewish rites and festivals. Therefore, even if the works against
the Jews are not themselves addressed to the Jewish community,
they seem to give evidence that Christians had to contend with
Jews during the period under discussion.

In the East Eusebius wrote two massive apologetic works, one,
the Demonstratio Evangelica, addressed to the Jews, and the
other, the Preparatio Evangelica addressed to the Gentiles. In the
former work Eusebius sets out to explain why Christians have a
right to read the books of the Jews and why they nevertheless
reject the prescriptions of the Old Testament.?! Like other
writers Eusebius claims that the Mosaic law was only a tempo-
rary dispensation which served to prepare for the more permanent
dispensation revealed in Christ. The work is largely exegetical
and seeks to demonstrate by reference to the Jewish scriptures
that the prophets foresaw the downfall of the state of Israel, as
well as the coming of the Messiah, and even the call of the
Gentiles. The later books are primarily devoted to Christology.

The most vituperative and vindictive attack on the Jews from
Christian antiquity is in the famous homilies of John Chrysostom
delivered to Christians in Antioch in 386 or 387.22 The purpose
of these homilies was to warn of the dangers of association with
the Jews. Apparently Christians found Jewish
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rites and practices
very attractive and had begun to obsecrve some Jewish customs
in their homes or in the synagogue. Chrysostom was appalled.

21. Demonstratio Evangelica 1.1.

22, PG 48:843—942; see Marcel Simon, ‘“La polemuque anti-juive de 8.
Jean-Chrysostome et le mouvement judaisant d’Antioche,” pp. 403—29; also
Verus Lsrael, pp. 256-63.
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What greater and more heinous apostasy than for Christians to
take up some marks of a way of life which has been rejected by
God? Even Jewish history, says Chrysostom, shows what fate
befell the Jews because they refused to accept the Christ sent
from God. It was not the emperors of Rome who devastated
Jerusalem, but God who punished the Jews because they rejected
Christ. In one passage Chrysostom cites Luke 21:24, “Jerusalem
will be trodden down by the Gentiles,” and interprets the text
as follows. “This testimony has surely been discounted by you,
nor have you accepted the things which were spoken. . . . This
is the wonder, O Jews, that he whom you crucified afterwards
destroyed your city, scattered your people, and dispersed your
nation everywhere, teaching that he rose and lives and is now
in the heavens. . . . But you do not yet believe, nor think him
God and ruler of the world, but simply one man among men.” 23
Why should Christians, says Chrysostom, frequent the synagogues
of the Jews?

From approximately the same period we have a long series
of homilies by Aphrahat, the Syrian theologian, which shed
an interesting light on the relationship of Jews to Christians.
Aphrahat, who of course was not writing within the Roman
empire but in Persia, responded to the familiar charges found in
other writers: e.g. ritual prescriptions of the law, the relation-
ship between the two testaments, Christology. But in addition to
these questions he was forced to answer attacks on the peculiar
traits of Syriac Christianity, as for example its excessive asceti-
cism. In Homily 18 he says that he will speak of something dear
to his heart, “namely concerning this holy covenant and the
virginal life and holiness in which we stand, at which the people
of the Jews on account of their material nature and carnal
desires take offense.” The Jews say that the creator commanded
men to be fruitful and multiply. Christians who practice celibacy
are said to promote unfruitfulness and place themselves against
the law. Aphrahat replies that a man can do the will of God
and be blessed even if he lives without wife and children.?* These

23. PG 48:884.
24. Demonstration 18.1 (Patrologia Syriaca 1:1, 817); also Demon. 18.11
(PS 1:1, 841—44), Demon. 22.25 (PS 1:1, 1043). On Aphrahat, see Frank
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homilies underline the fact that Christian response to Judaism did
not follow simply a literary tradition. What Aphrahat says about
asceticism is not characteristic of most of the other writers we
have examined. But we do know that this type of asceticism
marked Syriac Christianity and was the subject of atiack by the
Jews. The debate between Jews and Christians in this instance
was based on genuine acquaintance with one another and not
solely on caricature or misunderstanding.

Writings such as these against the Jews are only a small seg-
ment of the literature devoted to this topic. There are many
other works, as for example Novatian’s Epistula de cibis judaicis,
a1 technical discussion of the food laws of the Old Testament.
Novatian offers a theological argument against the idea of “clean”
and “unclean” animals, suggesting that God, after making every-
thing good, would not declare certain things unclean®® In an-
other vein altogether Jerome’s commentaries give extensive evi-
dence of continued contact between Jews and Christians.?® There
are a number of lost works on the Jews preserved only in frag-
ments, as, for example Theodoret of Cyrus’s work in answer to
the Jews.?” This impressive body of literature indicates the
degree to which Christians addressed themselves to Jewish ques-
tions and devoted a significant part of their literary efforts to a
defense of Christianity against Judaism. In most cases the same
questions arise: the relationship of the Jewish scriptures to the
New Testament, the role of the ritual prescriptions of the Old
Testament, and Christology. And in all cases the debate centers
primarily on exegetical questions.

‘ Let us now turn to another area. We noted in the introduction
that the patristic period is generally interpreted in relation to

Gavin, “Aphrates and the Jews.” Gustav Richter, “Ueber die aelteste Ausein-
andersetzung der syrischen Christen mit den Juden.” On the distinctive marks
of Syriac Chnstianity, see Arthur Voobus, History of Asceticism in the Syrian
Orient.

25. Epistula de cibis judaicis, ed. Gustav Landgraf and C. Weyman,

26. See, for example, G. Bardy, “S.Jérome et ses Maitres hébreux”; also
avid . Wiesen, §z. Jerome as a Satirst, pp. 188—93.

; 27. 'On Theodoret, see M. Brok, “Un soi-disant fragment du traité Contre
¢ Juifs de Théodoret de Cyr.”
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Hellenism. The influence of Hellenism on patristic theology is of
course indisputable, and there is abundant evidence to show that
Christian writers self-consciously directed their arguments to
“Greek” questions. This is clear in patristic discussions of the
doctrine of God and cosmology, to name only two instances. What
is seldom recognized is that the same writers frequently make
the point that a different set of questions arises from the Jewish
side and that in dealing with these questions one should use a
different set of arguments. The rules differ, say the fathers, and
one should be sensitive to the peculiarities of each opponent. The
best illustrations of the practice of placing Judaism and Helle-
nism side by side come from the catechetical literature of the
fourth and fifth centuries.?® In the Address on Religious Instruc-
tion, Gregory of Nyssa writes: “We must adapt religious instruc-
tion to the diversities of teaching; we cannot use the same argu-
> We must, he says, distinguish several
classes. “A man of the Jewish faith has certain presuppositions;
a man reared in Hellenism, others. The Anomoean, the Manichae-
an, the followers of Marcion . . . have their preconceptions and
make it necessary for us to attack their underlying ideas in each
case.” 2 Tt does no good, says Gregory to “heal the polytheism
of the Greek in the same way as the Jew’s disbelief about the
only begotten God.” 30

Cyril of Jerusalem, whose catechetical work also survives, makes
similar observations. In questions of faith, he writes, we should
“silence the Jews from the prophets, and the Greeks from the
myths promulgated by them.” “The Greeks plunder you with
their smooth tongues . . . while those of the circumcision lead
you astray by means of the Holy Scriptures, which they pervert
if you go to them. They study Scripture from childhood to old
age, only to end their days in gross ignorance.” In his exposition

~f f"\n r-t-nnA at f"\n n]‘\rdcn q]’\nnf fkn YViecin . a gcava “Qm—h
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Greeks and Jews harass us and say that it was impossible for the
Christ to be born of a virgin.” To Greek we can answer by re-
minding them of several ancient myths, as that of Dionysius

ments in each case.)

28. On Judaism in the catechetical literature see Juster, Les Juifs, 1:297 fL.
29. Oratio catechetica magna, preface (PG 45:9a).
30. PG 45:9b; see also pp. 17d, 20a,d.
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who was born of the thigh of Zeus. “But those of the circum-
cision meet with this question: Whether it is harder, for an
aged woman [Sarah], barren and past age, to bear, or for a
virgin in the prime of youth to conceive.” 31

In his catechetical work Theodore of Mopsuestia frequently
refers to Judaism, particularly in contexts where he lists the
enemies of Christianity. Thus he attacks Apollinaris, whom he
calls an “angel of Satan,” for false doctrine, but also in the same
passage says that those who try to persuade men to observe the
law in the fashion of the Jews are also the angels of Satan. “It is

the service of Satan that one should indulge in the observances

of Judaism.” 32

This pattern of addressing the Greek and the Jew was wide-
spread in the ancient Church. Already we have noted the
apologetic works of Eusebius of Caesarea to both Jews and
Greeks. In the Preparatio Evangelica Eusebius writes, “With good
reason, therefore, in setting down this treatise on the demonstra-
tion of the gospel, I think that I ought, as a preparation for the
whole subject, to give brief explanations beforehand concerning
the questions which may reasonably be put to us both by
Greeks and by those of the circumcision, and by every one who
searches with exact inquiry into the opinions among us.” The
Greeks ask questions concerning the strangeness of this new
life, about apostasy from the ancestral gods, about accepting new
doctrines without rational investigation, and they cannot under-
stand why Christians claim to be faithful to the Jewish heritage
but do not follow the Jewish rites. On the other hand the Jews
find fault with us “that being strangers and aliens we misuse
their books which do not belong to us at all.” 33 In the con-
clusion to the work Eusebius reiterates this point in anticipation
Of his second apologetic work, the Demonstratio Evangelica,
directed against the Jews. “It remains, therefore, to make answer
to those of the circumcision who find fault with us, as to why

31. Catechetical Lectures 13.37; 4.2; I2.2y—29; also 10.2; 7.8.
p 32. A.Mingana, ed., Commentary of Theodore of Mopsuestia on the Lord’s
rayer, pp, 40-42.

wj:, Pracparatip Evangelica, preface; trans. E.H. Gifford, Eusebii pamphili
gelicae praeparationss libri X V. pp. 3, 5.
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we, being foreigners and aliens, make use of their books, which
g g >
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gladly accept their oracles, we do not also render our life con-
formable to their law.” 3¢

About the same time Athanasius in his work De incarnatione
also divided the objections to his argument into two classes,
Jewish and Greek objections. “Let us put to rebuke both the dis-
belief of the Jews and the scoffing of the Gentiles.” In sections
3340 of the work he gives his reply to the Jews and here he
relies almost wholly on arguments drawn from the Scriptures.
“Jews in their incredulity may be refuted from the Scriptures
which even they themselves read.” 3% Basil of Caesarea, writing a
generation later than Athanasius and Eusebius, also divides his
opponents in the same way. “After having enlightened the Jews,
it dissipates the error of the Gentiles . . . to make you under-
stand that the son is with the father and yet guard you from
the danger of polytheism.” 36

The same twofold approach appears in Cyril. In his paschal
homilies he frequently complains on the one hand of the “blas-
phemy” of the Jews and on the other of the “mania” of the
Greeks. The Jews are more demented than the Greeks for they
possess the Scriptures and still do not understand them. “For one
is not amazed that someone who has not read the Scripture is
so deluded about divine teaching, as in the case of the Greeks,
but when those nurtured in the law and prophets do not under-
stand there is no excuse.” The Greek should be met with reason
and logic, but the Jew can be persuaded only if he sees that
Christianity is the inheritor of the tradition of Israel. “How long
will you continue in unbelief, O Jew? When will you listen to
the voices of the holy ones? Perhaps you will say: Paul belongs
to you, not to me. Spoken fairly and justly. But Paul whom you
deny, is a Hebrew.” 37

We see then that Christian writers, especially in catechetical

34. Ibid. 14.52 {(p. 856).

35. De incarnatione 33. Of the Greeks, Athanasius says, “Let us put them
also to shame on reasonable grounds—mainly from what we ourselves see.”
(De incarn. 41).

36. Hexameron 9.6; See also Epistle 45 and PG 31:600.

37. Paschal Homily 4.4 (PG 77:460d—461a); 4.6 (PG 465b—).
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Jiterature, but also elsewhere, continued to address their argu-
1 H] . )

ents to WO different audiences even in the fourth and ffth
m

centuries. _ |

judacos SUGBESLS that we may be dealing with more than a
literary tradition. James Parkes writes:

During the period of the catechumenate a pagan was being
for the first time introduced to the doctrines of the Church,
and perhaps also was making his first acquaintance with the
Scriptures common to both Jews and Christians. It was
an obvious opportunity for Jews to put forward rival inter-
pretations, and in actual fact we find considerable evidence
that they did so in the frequent warnings against Jewish
interpretations contained in the catechetical addresses of
different readers.38

The literary works dealing with Judaism, however, are not
sufficient evidence for the interaction of Jews and Christians
during the period. We must look now at other evidence. During
the fourth and fifth centuries the impressive number of canonical
regulations of ecclesiastical councils attest to the presence of
Jews and Judaizing influences throughout the empire. In Spain,
the Council of Elvira (a.n. 306) leaves the impression that Jews
and Christians must have had intimate social relations. Thus,
Canon 16 prohibits marriage between a Jew and a Christian un-
less the Jew is willing to be converted to Christianity, “for there
can be no fellowship between the believer and unbeliever.”
Neither laity nor clergy were allowed to accept any hospitality
from Jews. Christians were also forbidden to have their fields
blessed by Jews, a strange prohibition, but one which shows how
deeply Christians were impressed by Judaism even to the point
of employing Jewish ritual. The Council of Elvira also had
Several regulations on adultery between Christians, but added a
further law which expressly prohibited adultery between Jews
and Christians. Jews were very numerous in Spain and appar-
ently grew in importance during the Christian era; in this period
some Christians of high rank in Spain became Jews.3?

38. Parkes, Conflict of Church and Synagogue, p. 172; see also p. 163.

2539.6 Synod of Elvira, Canons 16, 49, 50, 78, ed. F.Lauchert, pp. 16, 21,
-6,

‘

This evidence along with the works written adversus --
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In the Canons of Laodicea, a fourth-century collection of
ecclesiastical regulations, similar prohibitions against Judaizing
tendencies are found. In Canon 29 we read, “Christians shall not
Judaize and be idle on Saturday, but shall work on that day;
but the Lord’s day they shall especially honor, and, as being
Christian, shall if possible, do no work on that day. If, however,
they are found Judaizing, they shall be shut out from Christ.”
Canon 16 may hint at the same thing: “On Saturday, the
Gospels and other portions of the Scripture shall be read aloud.”
This may simply mean that services shall be held on Saturday
as well as Sunday. But it may be directed against Christians who
read the Old Testament on Saturday but not sections from the
Gospels. A typical example of how this kind of evidence has
been dismissed occurs in Charles Hefele’s work on the councils.
He simply writes off the possibility that this refers to Judaizing
by assuming that such could not have been the case in the fourth
century. “I may add that about the middle, or at least in the
last half of the fourth century, Judaizing no longer flourished,
and probably no single Christian congregation held such Ebionite,
un-Evangelical views.” 4 An astounding conclusion in light of
Chrysostom’s Homilies on the Jews—delivered in the latter half
of the fourth century!

We also learn of other legislation, such as the canon which
forbids Christians to carry oil to a synagogue or light lamps in
Jewish festivals. A synagogue was not even to be entered. “See
that you never leave the Church of God; if one overlooks this,
and goes either into a polluted temple of the heathens, or a
synagogue of the Jews or heretics, what apology will such a one
make to God in the day of judgment, one who has forsaken the
living God?” 1

Turning from ecclesiastical to civil legislation the overwhelm-
ing impression is that fudaism was a vital and significant force
in the empire. There is extensive legislation extending across
the late fourth and early fifth centuries. The laws, preserved in
the Codex Theodosianus, are not directed against Judaizers but

40. Synod of Laodicea, Canons 16, 29, 37 (ed. Lauchert, pp. 74-76). See
Charles J. Hefele, A History of the Councils of the Church, 2:311.
41. Apostolic Canons 62, 65, 70, 71. ‘ ' .



IEWIsH-CHRISTIAN RELATIONS IN THE ROMAN EMPIRE 27

against Jews and give evidence of the flCCCSSit? of rcgulati.nﬁ
]eWiSh life. From these lav.vs we get the 1mpres:sxon of‘a Jewis
community which is numerically large, geographically widespread,
o force to be reckoned with in society. Most of the laws occur
in a section especially devoted to Jews, Samaritans, and the
obscure sect Caelicolists. But throughout the Code there are
other types of laws touching on various aspects of the social life
of the empire—questions of marriage between Jews and Chris-
tians, slaveholding on the part of Jews, economic matters con-
cerned with prices of Jewish wares, etc., as well as statutes pro-
tecting the rights of the Jews (long the Roman policy) and laws
extending their privileges to worship in their synagogues undis-
turbed.?

In a number of sections we get a glimpse of outright hostility
between Jews and Christians, as in the statement that Jews
burned a “simulated holy cross,”*® but largely we can only
conjecture what the day-to-day intercourse between Jews and
Christians actually was. Christians were apparently as guilty as
Jews of committing outrages, for in a rescript sent to the Count
of the Oriens in 393 we read, “We are gravely disturbed that
their assemblies have been forbidden in certain places. Your sub-
lime Magnitude will, therefore, after receiving this order, restrain
with proper severity the excesses of those persons who, in the
name of the Christian religion, presume to commit certain un-
lawful acts and attempt to destroy and despoil the synagogues.” 44
Several other laws refer to burnings and destruction of syna-
gogues, and the very fact that the government had to restrain
such activity may be an indication of how widespread the con-
flict was between Jews and Christians and how Christians, ex-
ploiting their new status, harassed the Jews.#5 What impresses
the reader, however, is the sheer volume of legislation from

the late fourth and early fifth century touching on Jewish mat-
ters.

] 42. See WiIkeI'l, “Judaism,” pp. 322-26; James Everett Seaver, Persecu-
0% of the Jews in the Roman Empire; Juster, Les Juifs, 1:168—72.

43. Codex Theodosianus 16.8.18; hereafter cited CT.

44. CT 16.8.9 (Pharr, p. 468).

45. €T 16.8.21,25; 16.9,1-5; 3.1.5; 16.8.24,8.6; 9.7.5,45.2; 16.5.44,7.3.
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Beginning in the early part of the fourth century and con-
tinuing into the fifth century a number of laws were passed regu-
lating slavery: prohibiting Jews from circumcising a Christian
slave, from coercing a Christian slave to practice Judaism, and
(in 417) from acquiring new Christian slaves. In 423 Jews were
prohibited from building new synagogues. They were forbidden
to contract marriages with Christian women, and any such union
was considered adulterous. Apparently some Jews tried to pass
as Christians or even join the Church in the hope of getting
free of debts, for in 397 a law was passed outlawing this man-
euver. In 408 the “audacity” of Jews, Donatists, and heretics had
grown so great, said the law, that penalties were inflicted on
those who did anything contrary to the Catholic Church. And as
corroboration of Chrysostom’s homilies against Judaizers, a law
from almost the same time (383) calls attention to apostate
Christians who have taken up the “contagions of the Jews.” 46
These few examples should serve to illustrate the point.

Were the only contacts between Judaism and Christianity
through riots, the torch, and persecution? Is there any evidence
of actual discussions and debates with Jews on exegetical and
theological matters? \

In the Contra Celsum Origen mentions debates with Jews: “I
remember that once in a discussion with some Jews, who were
alleged to be wise, when many people were present to judge
what was said, I used the following argument. . . .” Frequently
Origen counters Celsus by pointing out that a real Jew would
never say the things that Celsus has him say, thereby suggesting
that Origen had some awareness of what real Jews were like.
Thus he writes: “A Jew introduced as an imaginary character
would not have said . ..”; “I remember once in a discussion
with some whom the Jews regard as learned I used these prophe-
cies. At this the Jew said that these prophecies referred to the
whole people.” Further, he observes that in disputes with Jews
certain matters are held in common: “Whether we are disputing
with Jews or are among ourselves, we acknowledge one and the
same God.” 47

46. CT 16.21.25.
47. Contra Celsum 1.45, 49, 55; 6.20 (trans., H.Chadwick), also 2.32;
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In one of his letters Origen recommends the study of the

Scriptures as an aid in responding to Jews in discussions.

And T try not to be ignorant of their various readings, lest
in my controversies with the Jews I should quote to them
what is not found in their copies, and that I may make some
of what is found there, even though it should not be

Pery
S 44

use

in our Scriptures. For if we are so prepared for them in
our discussion, they will not, as is their manner, scornfully
laugh at Gentile believers for their ignorance of the true
readings as they have them.*?

In the fourth century Epiphanius is reported to have had a
discussion with a certain Rabbi Isaac of Constantia (Salaminia).*?
From Jerome we learn that Jews studied the New Testament for
the purpose of refuting Christians and that their knowledge of
the Scriptures sometimes enabled them to locate a text more
quickly than Christians could.’® Jerome reports on a bishop
Sophronius who was ridiculed by the Jews for his lack of
knowledge of the Bible. And in the commentary on Titus he
describes in vivid language a lively discussion with a Jew, por-
trayed by Jerome as having large lips, a twisted tongue, and deep
guttural speech. Theodoret of Cyrus tells of debates he had
with Jews “in most cities of the East.” 2 From Chrysostom we
learn that Christian clergy were expected to be able to debate
with Jews.® Manes, the founder of Manichaeism, seems to have
engaged in debates with them;%* and Cyril of Jerusalem says
that “Jews are always prepared for controversy.” 5 Isidore of
Pelusium, a contemporary of Cyril of Alexandria and a bishop

4-2; on discussions between Jews and Christians, see Juster, Les Juifs, 1:53—
54 Parkes, Conflict of Church and Synagogue, 112-15; Blumenkranz, Juden-
predig:, pp, 85 ff.

48. Epistle to Africanus 5 (PL 24:144). 49. Vita s. Epiphant 1. 52.
' 50.. “llud quod in Evangelio Matthaei omnes quaerunt Ecclesiastici, et non
nvenwnt ubr seriptum sit . . ., erudin Hebracorum de hoc loco assumptum
Putant.” I'n J;, 11.1 (PL 24:561).

S1. dd Tuz, 3:q (PL 26:595-96). 52. Epistle 113; ep. 145.

53. De Sacerdosio A4 54. Juster, Les Juifs, 1:53-54.

33 Catechetical Lectures 13.7.
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of a town in Egypt, tells of debates between Jews and Christians
in Egypt and even mentions what passages of the Jewish scrip-
tures were disputed.’® A number of fathers wrote works entitled
Quaestiones Veteris et Novi Testamenti, in which some of the
questions seem to arise out of Jewish-Christian discussions.’”

Liturgical materials—prayers and hymns, the ordering of the
calendar, the celebration of festivals—contain a wealth of mate-
rial pointing to continued contact between Jews and Christians
even into the later patristic period. One finds the persistent
claim that the Christian cult is the only legitimate cult, as well
as reproaches against the Jews in paschal homilies and prayers
for the unbelief of the Jews. Juster is inclined to see much of the
material on Jews in the liturgy as directed against Jewish prose-
Iytism.58

Testimony to the strength and vitality of Judaism during the
period has come, somewhat unexpectedly, from archaeological
discoveries, the most dramatic of which was the excavation at
Dura-Europos on the Euphrates. The paintings on the synagogue
wall have occasioned much discussion among scholars, and their
interpretation is still a matter of dispute. But whatever the type
of Judaism represented by this synagogue, it gives us an unusual
glimpse of the creativity of the Jewish community during this
time. Even more recently——and at a site within the empire—a
building identified by archaeologists as a Jewish synagogue has
been excavated at Sardis. Excavation of the site is not yet com-
plete, and any thorough interpretation must await publication of
the details of the find, but we do know from inscriptions that the
synagogue was first built between A.p. 175 and 210 and was re-
built toward the end of the fourth century. It is an immense
building, some 300 feet long, and floored with mosaic. It in-
cludes a basilican hall and an apse with several tiered benches.
Toward the western (apse) end stood a large marble table
flanked by two pairs of lions. Reporting on the history of the
synagogue David Mitten writes:

The disrupted mosaic floors, the worn thresholds, and the
evidences of remodeling throughout the building testify to

56. Chap. 2, below, has a discussion of these passages.
57. Simon, Verus Israel, pp. 212-13, 58. Juster, Les Juifs, 1:304-37.
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a complex history throughout the fourth, fifth, and sixth
centuries A.D., with a major remodeling in the fourth cen-
tury, followed by increasing neglect. The synagogue appears
to have been destroyed, along with most of the other major
buildings in this part of Sardis, by the Sassanian raid under
Chosroes II ca. 615 4.p.5?

Interaction between Jews and Christians can be traced in the
Christian writings of the period, as I have shown, but the
evidence in Jewish literary sources is meager and difhcult to
evaluate. If there are references in Jewish writings to debates
with Christians they are even more veiled and obscure than most
Christian statements. However, critical study of rabbinic mate-
rials has uncovered passages that shed light on various aspects of
Christianity during the patristic period. For example, Saul Lieber-
man’s study of the Martyrs of Caesarea shows that rabbinic
sources of the time corroborate and supplement Eusebius’s work.
He writes, “When we analyze the information supplied by the
Rabbinic sources of the time and compare it with the records
of Eusebius we see how remarkably they supplement one an-
other.” 0 Tt must be admitted, however, that most writers, both
Jew and Christian, seem to have been reluctant to say anything
concrete about their religious adversaries. Both Christians and
Jews are like the contemporary politician who never names his
opponent, while cutting him to pieces. But the question must be
asked, Do we learn anything from Jewish sources that illuminates
the topic before us?

When we go to the Jewish sources we immediately place our-
selves squarely before the scholarly debate concerning the Minim,
the “heretics” of Judaism, a matter of great complexity and
one which is much beyond the scope of this book.6* But it may

59. See the report by David G. Mitten, pp. 38-48; George M. A. Hanfman,
News Letter from Sardis published by ASOR, August 10, 1965; Archaeology
19 (1966):96—7; Erwin Goodenough, Jewi<h Symbols, 12:191-97. A more de-
talled study of the synagogue at Sardis by Alf Thomas Kraabel, “Judaism in
Western Asia Minor under the Roman Empire” (Ph.D. diss,, Harvard, 1968),
shows how important the Jewish community in Sardis was ca. A.D. 100—300.

60. Saul Lieberman, The Martyrs of Caesarea, pp. 396—97.

61. See Simon, Verus Israel, pp. 215-38; as well as pp. 500-3 in the
postscriptum of the 1964 edition. For the older view that the Minim are
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be helpful to adduce some of the passages from the Talmud
which touch on the kinds of questions discussed by Christians
in their works against the Jews. Marcel Simon went through
much of the material anew and argued that some of the passages
in the Talmud indicate that the term Minim is not reserved
solely for Jewish Christians or sectarian groups among the Jews.
Other scholars have come to similar conclusions with respect to
certain texts. No less an authority than Saul Lieberman, com-
menting on ‘Abodak Zarah, 4a, argues that “the simple meaning
of the text is that the Minim were Gentile Christians.” ¢ It is
unlikely that the term could have referred to Gentile Christians
at an carlier period, but by the fourth or fifth century it may
have been extended to include them.

Among the talmudic passages noted by Simon is the following:
“He who defiles the sacred food, despises the festivals, abolishes
the covenant of our father Abraham, gives an interpretation of
the Torah not according to the Aalachas and publicly shames
his neighbor . . . has no portion in the future world.” % This
statement can be paralleled by passages in the fathers. Justin
says, “Is there any other fault you find with us, my friends, save
this, that we do not live in accordance with the Law, and do
not circumcise the flesh as did your forefathers, and do not keep
the sabbath as you do?” And to this Trypho replies that Chris-
tians “despise this covenant” and “neglect the commands” and
practice none of the things which men do who fear God.%* Al-
most three centuries later Augustine echoed the same kind of
criticism of Christianity when he wrote:

For they [Jews] say to us: “What is the reading of the Law
and the Prophets doing among you who do not want to
follow the precepts contained in them?” They base their

Tew e L Chricriame ces B "Meavars TTarfnnd P liad s perster sa2 +ha
Jvwioll Ullllﬂllﬂlla, Sl e L1dVULID LACIIVIU, A TETEDLE ul’ﬁlb'y Fa PTG Fas

M:drash. Recently K. G. Kuhn came to the same conclusion as Sumon, though
independently. See his “Se Siljonun und sifre muum” in Judentum, Ur-
christentum, Kirche. Festschrift fuer Joachim Jeremias, pp. 24-61.

62. Lieberman, Martyrs, p. 398.

63. Sanhedrin gga. References to the Talmud and Midrash from the
Soncino edition: The Babyloman Talmud and Midrash Rabbah.

64. Diglogue 10.1—3.
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complaint on the fact that we do not circumcise the foreskin
of the male, and we eat the flesh of animals which the Law
declares unclean, and we do not observe the Sabbath, new
moons and their festival days in a purely human way, nor do
we offer sacrifice to God with victims of cattle, nor do we
celebrate the Pasch as they do with sheep and unleavened
bread.®®

At the same place (g99a) of the tractate Sanhedrin, two lines
above the passage cited at the beginning of this paragraph, there
is a statement against “those who abolish the covenant of the
flesh,” which may be a reference to circumcision. It appears that
one area of dispute between Jews and Christians was Jewish
practice and that Christians responded by an exegesis which ac-
cented the spiritual significance of the ancient rites and practices.
Augustine writes:

All of those things mentioned above [circumcision, Sabbath,
etc.] the Apostle classified under the general expression of
shadows of things to come, since at their time they signified
events to be revealed which we have accepted and recognized
as already revealed, so that with the shadows removed we
are enjoying their uncovered light. It would take too long,
however, to dispute these charges one by one; how we are
circumcised by putting off the old man and not in despoiling
our natural body; how their abstinence from certain foods
of animals corresponds to our mortification in habits and
morals.%6

The question of the resurrection may also have been a matter
of dispute, though the resurrection was also disputed within
Judaism itself. The Minim asked Rabban Gamaliel, “Whence do
we know that the Holy one . . . will resurrect the dead? He
answered them from the Torah, the Prophets, and the Hagio-
grapha, yet they did not accept it.” 87 In this connection Gamaliel

65. Tractatus adversus Judacos 3; trans. Marie Liguori, “In Answer to the
ICWS,“ P. 393.
66. Ibid.

67. Sanhedrin, gob; Herford, Christianity, pp. 231 fi.
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cites Deuteronomy 31:16, Isaiah 26:19, Song of Solomon 7:9—all
interpreted as referring to the resurrection. The biblical citations
support belief in the resurrection. If resurrection is already in the
Torah, Christians cannot claim that it is based on the resurrec-
tion of Christ. By showing the Old Testament roots of Jewish
beliefs, Jews were able to undercut the Christian claims.

The rabbis underline with particular insistence that the love of
Ged continues to be shown to Isracl and that the apparent demise
of Israel in the destruction of Jerusalem is only temporary. Moses
is sometimes claimed as author of the Mishnah, and it is empha-
sized that the true people of God stem from Moses and possess
the Mishnah. Circumcision is traced back to the days before
Moses, a point of dispute in Christian commentators who claimed
that circumcision was a relatively late innovation which is not
part of the original covenant. There are passages in the Mishnah
which reflect Christian disregard for the sabbath, and some Chris-
tian writers (e.g. Aphrahat) go to pains to defend the Christian
practice. Elsewhere it is said of the Minim that they only follow
the Ten Commandments as given by God and do not observe
the other commands in the Old Testament. In all this the Minim
appear as the enemy par excellence, for they have some access to
the truth but totally misunderstand God’s purpose.®® The same
charge was leveled at Jews by Christians. It is as though two
brothers were contending in a bitter feud, each aware that they
share the same blood and came from the same womb—and be-
cause they can neither understand their differences nor reject their
past they ruthlessly pursue each other’s extinction. One rabbi says
in the Mishnah, “Pagans have false ideas about God, because they
do not recognize him; the minim recognize him and have false
ideas.” 69

The term Minim may once have been applicable only to mem-
bers of the synagogue, but as the years passed it was extended to
include Christians as well. Simon argues that the term came to
be used for Christianity as an immense apostasy from Judaism.
If this interpretation is correct it provides another bit of evidence
—now from the Jewish side—of the continuation of debates

68. See Simon, Verus Israel, p. 226 #. 69. Tractate Schabbat, 13.5.
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hetween Jews and Christians even during the later empire. This
leads Simon to conclude that “we are justified in recognizing the
reality of the doctrinal controversies. The Christian works, though
their manner is perhaps stilted, have an echo of this.” 7

Now that we have surveyed some of the evidence concerning
Icwish-Christian relations in the Patnstic Church we can return
to the question posed at the beginning of this chapter. Do the
many treatises against the Jews written by Christians from the
carly part of the second century through the fifth century reflect
a genuine attempt to deal with real objections or are these writ-
ings simply part of a literary tradition which had lost its signifi-
cance long before the fourth or fifth century? Adolf von Harnack,
in a study of the Jewish-Christian dialogue Altercatio Simonis
et Theophili, argued that such treatises do not represent actual
controversies or discussion between Jews and Christians. Chris-
tians, claimed Harnack, constructed objections and conventions
of reply, and they opposed Judaism not as it is, but as they
imagined it to be. The objections made by Jews were actually
constructed by Christians themselves on the basis of pagan objec-
tions to Christianity. After the time of Domitian, relations be-
tween Christians and Jews were an insignificant part of the
religious life of the empire.™

Harnack’s argument can marshall a significant body of evi-
dence in its favor, and it has been the prevailing opinion in the
study of the early Church. It rests on two pillars: (1) The works
written in answer to the Jews are very similar in their argumenta-
tion and in their use of the Scriptures. This similarity between
works written over a period of several hundred years raises the
suspicion that Christian writers were dependent on a literary
tradition divorced from the historical and social situation of the
earl.y Church. When Christians wrote about Judaism they had
00 idea what Judaism was like. They constructed a caricature and
t‘heﬂ developed their arguments to meet it. (2) “Jewish objec-
tions” to Christianity, that is, questions of the type a Jew might

70. Simon, Verys Israel, p. 233.

seZ'II" Harnack, Altercatio, pp. 75 fl. For a recent defense of this position
Taenkle, Adversus udaeos, pp. 68-88,
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raise to Christians, are part of the standard repertoire of pagan
critics of the Church. This suggests that Christians are really
replying to Gentile criticism of Christianity even though the dis-
cussion takes the literary form of a debate with Jews.

There is no question that the fathers created a caricature of
Judaism, and most early Christian critics of the Jews did little to
familiarize themselves with what they actually believed. It is also
true that Greek critics of Christianity, as for example Celsus and
Julian, use “Jewish” arguments in their works. Celsus tries to
show that there are obvious contradictions between Moses and
Jesus. In the books of Moses, argues Celsus, God commanded the
people of Israel to fill the earth and become rich. But Jesus said
that no one may come to God if he is rich, loves power, or is too
wise, “Who is wrong, Moses or Jesus?” asks Celsus. “When the
Father sent Jesus had he forgotten what commands he gave to
Moses? Or did he condemn his own laws and change his mind,
and send his messenger for quite the opposite purpose?” Two
centuries later Julian, in his Against the Galilaeans, tries to show
that Christians are unfaithful to Moses and have established a
new religion which is inferior to that of either the Greeks or the
Jews. On the basis of this type of evidence some scholars have
concluded that Christian literature on the Jews during the first
four or five centuries does not reflect real controversies between
Jews and Christians. But the evidence permits another interpreta-
tion.

The material presented in this chapter makes it apparent that
Christians and Jews continued to have contact with each other
well into the fifth century, and that Christians devoted a good
part of their exegetical, theological, and catechetical endeavors to
dealing with questions raised by the continuing presence of
Jews.”? Five points may be made in summarizing the argument

=2, See the works of Williams, Parkes, Lucas, Hulen, and Simon cited in
n. 4. Contra Harnack, L. Lucas writes: “Im Gegenteil wage ich die Behaup-
tung dass ebenso wie im zweiten Jahrhundert auch spaecter die Propaganda
fortgeserzt wurde, und dass sich vielfach die geschichtlichen Dokumente auch
des vierten Jahrhunderts nur bei der Annahme einer Propaganda verstehen
lassen™ (Geschichte, p. 41).
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thus far: (1) The anti-Jewish literature is more diverse than we

have supposed. The topics discussed by Christians do not simply &

reflect traditional questions between Jews and Christians as they
have been handed on in literary works; the discussion varied
from place to place and author to author. Aphrahat reflects the
peculiar experience of Syriac Christianity with the Jews, and
Origen’s discussion of the Jews in Conzra Celsum demonstrates a
degree of sophistication about Judaism that is hard to reconcile
with the claim that Christians worked simply with a caricature.
(2) The appearance of “Jewish” questions in pagan attacks on
Christianity does not prove that Christian writings against the
Jews were really directed at Greeks. Indeed this evidence proves
just the reverse, namely that the claim “Christianity is unfaithful
to the inheritance of Israel,” when spoken by a pagan presup-
poses the presence of Judaism. Such an argument would lose its
effectiveness if Judaism had passed from the scene. Further, the
habit of distinguishing Jewish and Greek questions in catechetical
literature and elsewhere indicates that Christians were actually
forced to offer two different types of argument determined by
two differing kinds of criticism. (3) We can document the fact
that discussions between Jews and Christians took place through-
out the whole patristic era and in most parts of the Christian
world. This evidence is supported by legislation from councils,
imperial legislation, and other sources. We also know that Judaism
continued to build large and impressive synagogues during the
period, and this suggests that Judaism continued to flourish.
(4) In some areas of the Church Judaizers were a continuing
cause of concern to Christian leaders. Judaizing at this time was
not, as it has been in later times, represented by a so-called “Jew-
ish attitude,” that is, a kind of legalism. In antiquity Christian
comments about Judaizing referred to actual borrowing of Jewish
practices and to involvement in Jewish worship, festivals, and
ceremonies. This kind of Judaizing assumes the presence of a
Jewish community which was attractive to Christians. (5) The
impressive array of works by Christians directed to “Jewish”
questions cannot be dismissed out of hand. Why does this litera-
ture continue after it has supposedly lost its raison d’étre? In the
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early medieval period the tradition of anti-Jewish literature stayed
alive particularly in lands populated by Jews, such as Spain.?

23, Williams, Adversus Judacos, pp. 206~92; see also L. Augustine Grady,
ST, “The History of the Exegesis of Matthew 27.25,” who shows that among
medieval commentators those who had firsthand acquaintance with Jews
tended to give a more hosule interpretation of the text from Matthew (pp.
100-1).



2 Judaism in Alexandria

Jews settled in Alexandria with the founding of the city in 332
s.c. by Alexander the Great. According to Josephus, Alexander
«qve the Jews a place to live in Alexandria and granted them
grivzlegcs on a par with the Macedonians.® From the very outset
the number of Jews was considerable, comprising a significant
percentage of the population of the metropolis. They were allotted
a special section of the city which Josephus called the finest
residential area because it bordered the sea in the northeastern
section.2 By the ume of Philo, in the first century .., the Jews
occupred two of the five sections of the city and may have num-
bered close to a million. There is every indication that they played
a prominent and influential role in Alexandria, especially during
the eatly Roman period. They enjoyed independence in govern-
ing their own affairs, they possessed large and numerous syna-
gogues, and were by far the most creative writers and thinkers
of diaspora Judaism. “It is, perhaps, worth noting,” wrote Tcheri-
kover, “that they were the only group of foreigners from the
East who created an original branch of Greek literature.””® In
Alexandria the splendor of ancient Judaism flowered in the work
of the philosopher-exegetes Aristobulus and Philo and the Hel-
lerustic poet Ezechiel.

Judaism in Alexandria has rightly attracted the attention of
historians. However, most discussions of it are devoted almost
wholly to the first centuries B.c. and a p.t No doubt this is partly
due to the abundance of sources from this period as well as the

I Josephus, Contra Apion 2. 35, De bello Judmco 218.7, see also An-
Aquities 19 5 2, Some scholars have doubted this claim of Josephus, but H. I,
Bell, Jews and Christians, p. 10, argues that their views are not supported by
the papyr,

2 See Antigmties 147 2, where he cites Strabo, and Contra Apionem 2 4.

3 Victor A Tchertkover and Alexander Fuks, Corpus papyrorum juda-
arum, 61,

4 See for example the works of Bell, Shuerer, Milne, and Schubart listed
n the bibliography
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magnitude of the political issues between Jews and Romans at
this time. We must not, however, let the significance of this
epoch blind us to the presence of Jews in Alexandria after the
time of Philo and the wars with the Romans. During the first and
second centuries A.D. Alexandrian Judaism underwent serious
persecution at the hands of the Gentiles in Alexandria; many
Jews were cruelly murdered, their homes destroyed, synagogues
demolished, and their leaders tortured. During this period the
extent and influence of Judaism rapidly diminished, and it is
something of a miracle that it emerged with any life whatsoever
after the time of Hadrian. But the Jews did remain, though in
drastically reduced numbers, and continued to dwell in Alexandria
throughout the patristic era. H.L Bell writes: “It [Judaism]
continued nevertheless to play a not inconsiderable part in the
life of the city until the year a.p. 415 when the patriarch Cyril
. incited the mob to drive the Jews out of the city.”®

The history of Judaism in Alexandria during the Christian era,
however, has seldom been the subject of extensive research. The
most thorough study is that of Tcherikover and Fuks on the basis
of papyrological materials, but this work concentrates primarily
on the Jews in upper Egypt where papyri are available. But by
inference Tcherikover does draw parallels between Egyptian and
Alexandrian Jewry. The purpose of this chapter is not to survey
the history of Judaism in Egypt or Alexandria, but to discuss
relations between Christians and Jews during the early centuries
of the Christian era in Alexandria. T shall try to show that there
were significant numbers of Jews in Alexandria up to the time
of Cyril in the fifth century, that Christians and fews had con-
tacts with one another, though these were marked by increasing
animosity, and that their contacts also included disputes over
exegetical and theological matters.

The war of 115-17 destroyed Jewish social and cultural life.
In towns where Jewish communities once flourished, the papyri
give the impression of total breakdown; in other towns the Jews
disappear almost entirely except for one or two solitary individ-
uals who were spared. For example, in one village in the Fayyum,

5. H. L Bell, Cults and Creeds, p. 41.
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a town of 1000 males, there is record of only one Jew in the vil-
lage in the middle of the second century.® The fact that so few
literary sources remain from this period is itself a testimony to
the devastation of Jewish life. Apparently the great synagogue of
Alexandria was also destroyed and the activity of the Jewish court
in Alexandria suspended.” Other than these few bits of evidence
we are at a loss to say very much about Judaism in Alexandria
during the second century of the Christian era. Unfortunately we
are just as much in the dark concerning Christianity in Alexan-
dria during this period. What evidence we do have of Christianity
there at this time is difficult to interpret and it does not shed any
light on relations between Jews and Christians. It may be that
some form of Gnosticism was current in Alexandria during the
second century and only toward the end of the century did Chris-
tianity assume there the form it was taking elsewhere in the
Graeco-Roman world.®

By the end of the second century the fog begins to lift and we
have a clearer view. In the writings of Clement of Alexandria we
have the first sure evidence of relations between Christians and
Jews.? Clement was apparently familiar with a “Jewish way of

10

interpretation” 1% and this may be a reference to Jewish exegesis

as contrasted with Christian exegesis. He sometimes refers to
customs such as “Jewish washings.” ' He knows of controversies
between Jews and Christians and in several places he supports
his views with the phrase “a Jew told me s0.” 12 Clement is also
familiar with the writings of Philo and other writers of Hellenis-
tic Judaism who lived before his time.!3 In the main, however,

6. CPJ, Papyrus no. 460 (3:17-18). 7. Ibid., 1:93 ff.

8. See Walter Bauer, Rechtglacubigkeit und Ketzerei im aeltesten Christen-
tum, 49-64. For a more recent discussion of Christianity in Alexandria
during the first two centuries see Manfred Hornschuh, Studien zur Epistula
Apostolorum.

9. On Clement, see Robert Wilde, The Treatment of the Jews in the
Greek Christian Writers of the First Three Centuries, pp. 169—8o.

10. Clement of Alexandria, Instructor 1.34.3 (GCS 1:110, 29); see also
Clement's reference to a possible rabbinic interpretation of Jer. 50:51 (Strom.
3.70.2; GCS 2:227, 30).

I1. Stromata 4. 142.3 (GCS 2:311,7). 12. Frag. vii (GCS 3:225).

13. See Claude Mondésert, Clément d'Alexandrie, pp. 163~83.
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he does not give us a great deal of information about Judaism in
Alexandria and does not seem to have had extensive contacts with
Jews. The situation is quite different with Origen in the next
generation.

Origen, whose life spanned the first half of the third century,
had extensive contacts with Jews and frequently commented on
discussions between Jews and Christians. As noted in the pre-
vious chapter, he used his knowledge of Judaism to assist him
in refuting his opponent Celsus. For example, in one place Origen,
replying to Celsus’s Jew, argues that Christian beliefs about Jesus
are rooted in the prophecies of the Jewish scriptures. Origen sar-
castically remarks that if Celsus had really wanted to give the
Christians a good argument he should have cited those prophecies
which they accept as referring to Jesus but Jews do not. “If
he wanted with any show of logical argument to refute the be-
lief in the prophecies, whether the coming of Christ is regarded
as in the future or in the past, he ought to have quoted the
prophecies used by Christians and Jews in disputing with one
another.” 1%

We also know that Origen makes use of Jewish exegesis in his
own exegetical works. Gustave Bardy has gathered together the
material from Origen’s commentaries and it is impressive evidence
indeed of Origen’s familiarity with the Judaism of his time.l®
Other scholars have pointed out that Origen’s work on the
Hexapla presupposes close and intimate contacts with Jews in
the establishment of the Hebrew text.1® Some have tried to iden-
tify statements in the Talmud with conversations between Rabbi
Hoshaya and Origen, though, if such conversations actually did

14. Contra Celsum 4.2 (Chadwick, p. 185). In one place Origen says
that Jews press us on exegetical matters which we cannot avoid discussing
(Commentary on John in GCS 4:199, 36200, 1); see also chap. 1, n. 47.
On Origen and the Jews see Robert Wilde, Treatment of the Jews, pp. 181—
209; Adolf von Harnack, Der kirchengeschichtlicke Ertrag der exegetischen
Arbeiten des Origenes, 1:47-52; 2:81-87; M. Freimann, “Die Wortfuehrer
des Judentums in den aeltesten Kontroversen zwischen Juden und Christen,”
55 (1911): 554-85; 56 (1912): 49-64; 164-80.

15. Gustav Bardy, “Les Traditions juives dans l'oeuvre d'Origéne.”

16. P.E.Kahle, The Cairo Geniza, p. 162.

s
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take place, they were probably in Palestine and not in Alexan-
drial” In his exegetical writings there are references to con-
temporary practices and customs of the Jews, to the magistri et
doctores synagogae, to the hopes and disappointments of the Jews
and their longing for the temple and the sacrifices of ancient
times.'® And what is most extraordinary for a Christian writer,
Origen has something to say in praise of the Jews. Against Celsus
he defends the Jews as a people whose life is worthy of admira-
tion. They do not have gymnastic contests or shows or horse
racing; their women do not sell their beauty. They still keep
many of the ancient laws. Frequently they have greater wisdom
than the philosophers; they have learned about the immortality
of the soul and believe that a good life will be rewarded. Their
only serious flaw is that they do not realize that their “novel
doctrine” needs change in some respects so that it will be suitable
for all men.1®

From Origen and Clement, then, we have definite evidence of
the presence of Jews in Alexandria and of contacts between Jews
and Christians to discuss exegetical and theological matters. We
are less well informed about the type of Judaism which existed
in Alexandria at this time. Alexandria was the most creative
center of Hellenistic Judaism and we would expect this type of
Judaism to have continued into the Christian era. But it did not,
largely because the bond between Judaism and Graeco-Roman
culture was torn asunder by the Roman-Jewish wars. “The epoch
of Philo was the last in which the ideals of a brotherhood between
Greeks and Jews could still be seriously envisaged. The events of
A.D. 66—70, fatal for the Jews of Palestine, decided also the fate
of Egyptian Jewry: they put an end to any attempt at a reconcilia-
tion between the two nations.” 20

Christian writers sometimes distinguished between different
types of Judaism, and Celsus seems to have known Hellenistic
Jews. Eusebius, for example, said:

p 17. W, Bacher, “The Church Father Origen and Rabbi Hoshaya,” pp. 357-
0.
18, Harnack, Der Kirchengeschichtliche Ertrag, 1:47 ££. ,
19. Contra Celsum s.42. 20. CPJ 1:78. ce, e
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:  'The whole Jewish nation is divided into two sections; the

t... Logos was forcing the majority to accept the prescriptions

- of the laws according to their literal sense, but the other class

he exempted from this . . . that they might pay heed to a

" philosophy which was more divine and too elevated for the

+ multitude, and that they might be able to grasp those things
which are signified spiritually in the laws.?!

Origen, however, does not make such a distinction and seems
genuinely puzzled when Celsus cites statements by Jews which
could not have been made by the Jews that Origen knows. Celsus
had quoted a Jew as saying that the Logos is the “son of God.”
To this Origen replies: “Although I have met with many Jews
who were alleged to be wise, I have not heard any who approved
of the opinion that the Son of God is the Logos, as Celsus has
said when he attributes this to the Jew, representing him as say-
ing: ‘Now it the Logos in your view is Son of God, we too
approve of that,” ” 22

In his study of controversies between Jews and Christians
M. Freimann argues that the leaders of the Jews who disputed
with Christians were Hellenistic Jews.23 As evidence he cites the
Altercatio Jasonis et Papisci, the Dialogue with Trypho, Contra
Celsum, and other works. What he says concerning the Dizlogue
may well be the case, but it is doubtful if it can be applied to
the other two works. So little of the Alrercatio is preserved that it
is difficult to use it as evidence; Friemann attempted to deduce
the contents from the later work entitled Altercatio Simonis et
Theophili, but this is not a reworking of the earlier Alrercatio
Jasonis et Papisci as he supposed.* And the evidence in Origen
seems to prove just the reverse, for he does not recognize the
Jew who speaks in Hellenistic terms.

Was Hellenistic Judaism widespread in the Roman empire
during the Christian era? Erwin Goodenough claimed that it
did continue well into the Christian period and he believed that
the discovery of the synagogue at Dura-Europos illustrated this.

2x. Euscbius, Praeparatio Evangelii 8,10.18.

22, Contra Celsum 2.31 (trans. Chadwick, p. 93); see also 1.49.

23. M. Freimann, “Die Wortfuehrer.”
24. A. L. Williams, Adversus Judaeos, p. 308.
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In the last volume of his Jewish Symbols he also pointed to the
newly discovered synagogue at Sardis as another instance of
Hellenistic Judaism. Goodenough suggested, for example, that the
jmmense table in the center of the synagogue at Sardis was the
locus of a sacramental rite practiced among Hellenistic Jews.2®
Carl Kraeling has given a more balanced interpretation of the
evidence from Dura and has been reluctant to draw such far-
reaching conclusions about the character of Judaism at this time.
He believed that it is possible to interpret the paintings at Dura
in somewhat more traditional terms.2® However, even if Good-
enough is correct in his interpretation of Dura, this is an excep-
tional case and does not give us a basis for generalizations about
Judaism in the empire. Furthermore, for the question of Jewish-
Christian relations I do not think that the zype of Judaism is the
most significant factor. Hellenized or not, to the Christian a Jew
was a Jew.

We can illustrate this point by reference to Christian exegesis
of the Bible. Christians claimed that the Jews took the text of
the Bible literally and because they saw only the outward mean-
ing of the text they missed its true significance, But we know
from Jewish exegesis of the period that many Jews used non-
literal exegetical methods such as allegory and typology.2” Not all
Jewish exegesis was literal in the sense that it shunned allegory.
When a Christian says that the Jews interpreted the Bible literally,
it hardly means that Jewish exegesis read only the “literal” sense
of the text. Christians mean rather that the Jews do not interpret
the Bible Christologically.?® The crux of the difference between

25. Erwin Goodenough, Jewish Symbols in the Graeco-Roman Period,
4:24 ff; 12:184—99.

26. Carl Kraeling, The Synagogue, pp. 340—63.

27. See for example Jacob Neusner, “The Religious Uses of History; Ju-
daism in First Century a.. Palestine and Third Century Babylonia”; also
Géza Vermes, Seripture and Tradition in Judaism.

28. See De princ. 4.21; also Conmtra Celsum 5.60. “In fact, the reason
Why we do not live like the Jews is that we think the literal interpretation
of the laws does not contain the meaning of the legislation. We maintain
that when Moses is read, a veil lies upon their heart because the meaning
of the Mosaic law has been hidden from those who have not cagerly fol-

ln“..;,l 21 .y

*¥Wed the way through Jesus Christ. We know that ‘if anyone shall turn

4
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Jewish and Christian interpretations lay not in the methods they
employed but in the different valuation each gave to the person
of Christ. The Jews could read their own Scriptures without
Christ; Christians thought this impossible. Whether a Jew was
Hellenized or not, Christians would have found his exegesis ob-
jectionable and they would have had much to dispute with him
about,2®

In the fourth century the evidence for relations between Chris-

tans and Jews is meager, but what we do know suggests that
relations were growing increasingly hostile. There was nothing
like Origen’s positive attitude toward and genuine interest in
Judaism. Now the conflict, so deeply rooted in their separate
histories, assumed wider significance as Christianity became the
religion of the empire. Christians and Jews were engaged in 2
vicious struggle and one’s success seemed to foreshadow the
other’s demise3® Christians now became associated with the
ruling class. “Jews became openly hostile to the new rulers,”
writes Tcherikover, “and proffered assistance to any group of
persons or to any social or religious movement in opposition to
the official Church. Thus they certainly supported the Arians, and
the Fathers of the Church classed Jews and Arians together as
the fiercest enemies of orthodoxy. The Jewry of the Roman em-
pire, though dispersed and lacking a national center in a state of
its own, was nevertheless a considerable force, not to be over-
looked by the Christian Church.” 31

During the episcopate of Athanasius, Jews and Christians
clashed over the appointment of bishops to the see of Alexandria.
The Arian bishop Gregory was appointed to take Athanasius’

to the Lord . . . the veil is taken away’ and ‘with unveiled face he reflects’
as it were ‘the glory of the Lord” which is in the thoughts hidden in the
text.” (Chadwick, pp. 310-11). See R.P.C.,Hanson, Allegory and Eveni,
pp. 237 ff; J. Daniélou, L'unité des deux testaments dans I'oeuvre d'Origéne.”

29. As the years went by, contacts between Palestine and Egypt increased
considerably, Hebrew begins to appear in the papyri. For example we have
the remains of a correspondence carried on by two Jewish leaders in Hebrew.
At the time of Philo some Jewish leaders may not have even had a knowl-
edge of Hebrew (CP] 1:101-2).

30. See L.Lucas, Zur Geschichie der [uden, pp. 75 ff; 113 1.

31. CP[ 1:97. W ‘
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place- When the time came for his entrance into Alexandria,
Catholics tried to prevent him from being consecrated, but

Philagrius, the prefect of Alexandria, was an Arian supporter. -

According to Athanasius this prefect gathered together a large
mob of heathens and Jews and set them against the Catholics with
swords and clubs. They broke into the churches and desecrated

holy objects, seized the virgins and monks, and burned the
Scriptures.32 The historian Theodoret reports a similar occurrence
at the end of Athanasius’ reign, when Peter was consecrated
bishop. As soon as Peter was enthroned, the governor “assembled
a mob of Greeks and Jews, surrounded the walls of the church,
and bade Peter come forth, threatening him with exile if he
refused.” 33 Athanasius and Theodoret are, of course, hardly ob-
jective reporters; they no doubt exaggerate the extent of the
attacks and cast the Jews in a foul light. But they do indicate the
continuing presence of Jews in Alexandria and the growing ani-
mosity which was to culminate at the time of Cyril.

Athanasius makes special reference to Judaism in his Easter
letters, and here he is interested in the exegetical differences be-
tween Jews and Christians.®* In a recent study of these paschal
homilies Merendino has shown that one of Athanasius’ primary
concerns is to show that the history of salvation as presented in
the Old Testament is continued after the time of Christ in the
Church.®> The Jews continue to keep the passover feast because
they do not understand that it was a type of the paschal mystery
of Christ. “Even to this day they eat the lamb, erring in that they
are outside of the city and the truth. As long as Judaea and the city
existed, they were a type and a shadow, since the law commanded
it,” but when the city came to an end those things that were
figurative were done away with. In another letter he makes a
similar point: We should not be like the Jews “erring in the

32. Athanasius, Encyclical Epistle 3 (PG 235, 228 f); see also Apologia
contra Arianos 82 for the attitude of the Jews toward Athanasius.

33. Theodoret, Historia Ecclesiastica 4.18.

34. We have already called attention to his comments in De incarnatione
33 ff.; see chap. I, n, 35.

35. Pius Merendino, Paschale Sacramentum. Eine Untersichung ueber die

Osterkarechese des hl. Athanasius von Alexandrien in ihrer Beziehung zu
n fruehchristlichen exegetisch-theologischen Ueberlieferungen.

¥
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type and shadow and think that this is still sufficient, for though
they have been illumined with the light of truth, they have chosen
to reject it.” 38 From these and other passages we get the impres-
sion that Athanasius’ involvement with the Jews was not limited
to riots and fighting over control of the churches, but must also
have included debate over the correct interpretation of the Scrip-
tures.3” In these letters he returns regularly to the problem of the
relation of Christianity to the Old Testament and attempts to
justify the claims of Christians against those of the Jews. Meren-
dino writes: “The situation of Athanasius was different [from
that of Irenaeus]. He did not have to deal with Gnostics, but
with Jews who were still very active and belligerent in Alexandria.
For this reason his letters are not only catecheses for Christians;
they also set before the Jews a challenge which frequently took
the form of an intense Auseinanderserzung. He shows how the
Old Testament is ordained to find fulfilment in the New Testa-
ment in Christ; the God, who works today in the Church and
brings salvation, is the God of Abraham, God the father.” 38

Between the end of Athanasius’ life (d. 373) and the begin-
ning of Cyril’s episcopate the evidence for relations between Jews
and Christians is sketchy. We learn nothing from the few re-
maining fragments of the writings of Bishop Theophilus of
Alexandria (385-412), the uncle and immediate predecessor of
Cyril.3® Nor does Didymus the blind exegete, the only other eccle-
siastical figure of stature during this period, shed much new light
on our subject. In his commentaries, especially the newly dis-
covered commentary on Zachariah, he frequently refers to Jews,
but he does so almost wholly in exegetical and theological terms.
For example, he observes that the Jews celebrate the feast of
tabernacles historically and literally and not spiritually; he refers
to the day of atonement on which the Jews fast and which is
preceded by days of purification.®® But we have the same old

36. Festal Letter 1.7; 6.4.

37. See, for example, Festal Letters 5.4; 6.2~3.12; 11.13—-14.

38. Merendino, Paschale Sacramentum, p. 16.

39. Agostina Favale, Teofilo d’Alessandria. Scritti, Vita et Dottrina.

40. There are a few passages in Didymus which seem to suggest that he
was familiar with Jewish practices and perhaps with Jewish exegesis; see



]’UDAISM IN ALEXANDRIA 49

problem of deciding whether he is speaking of the Jews in the
Bible or the Jews of his own day.

We do possess an interesting law, dating from the end of the
fourth century, which throws some light on the Jewish community
in Alexandria at that time. It has to do with Jewish shipbuilders
who lived there. Given in a.p. 390 it reads as follows:

The group of Jews and Samaritans is recognized as not
lawfully summoned to the compulsory public service of ship-
masters. For if any assessment is clearly levied upon an entire
group, it can obligate no specific person. Whence, just as
poverty-stricken persons and those occupied as petty trades-
men must not undergo the compulsory public service of
transportation as shipmasters, so those persons suitable be-
cause of their property, who could be selected from such
groups for the performance of the aforesaid compulsory

public service, must not be held exempt.4!

This rescript is directed to the prefect of Egypt and shows that
Jews were engaged in shipbuilding in Alexandria at the end of
the fourth century. The navicularii were often ship-owners and
the rescript may point to the existence of a colony of wealthy
Jews in Alexandria at the time. It assumes that Jews were charged
with the responsibility of dispatching ships with grain to Constan-
tinople. At the same time the rescript also implies that there were
Jews who were not so wealthy, indeed who were “poverty-stricken”
and engaged as petty tradesmen. About the same time Synesios,
bishop of Ptolemais, mentions a voyage from Alexandria to
Cyrene in which half of the crew were Jews.*? From these bits
of evidence as well as the statements of ecclesiastical writers we
have a glimpse of Alexandrian Jewry at the end of the fourth

his Commentary on Zachariah edited by Louis Doutreleau, Didyme I' Aveugle.
Zur Zacharie, p. 1058 (401, 16), p. 896 (324, 19—25); see also M. Faul-
haber, Die Prophetenkatenen nach roemischen Handschriften, p. 107. Faul-
haber notes that of four fragments on Jeremiah by Didymus numbers two
and four are polemical against Judaism. Gustave Bardy, in Didyme L’ Aveugle,
however, shows that number two really belongs to Asterius of Amaseus
(p. 45).

41. Codex Theodosianus 13.5.18; trans. Pharr, p. 394.

42. Jean Juster, Les Juifs dans U'empire romain, 2:265; CPJ 1:105.
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century. The Jewish community was beginning to come to life
again and to regain something of its former strength.

We have now reached the fifth century and the time of Cyril.
Most of the evidence considered thus far has pointed to the con-
tinuing presence of Jews in Alexandria, but there has been little
to indicate that Christians and Jews had much intellectual contact
with one another. What contacts they had were marked by bitter
animosity and frequently ended in violence. From the beginning
of the fifth century, however, we have reports of a number of
discussions which took place between Jews and Christians on
exegetical and theological issues. In the ancient border town of
Pelusium, located on one of the mouths of the Nile not too far
from Alexandria, lived Isidore, the famed ascetic, theologian, and
counselor to bishops. Isidore was born in Alexandria in the fourth
century and came to Pelusium in the beginning of the fifth
century to assume the monastic life. He lived in Pelusium for
over a generation and wrote 2000 letters during this period to all
parts of the Church. The letters cover the period from 392 to
433, the time when Cyril was growing into manhood as well as
most of the years of his episcopate.

Isidore knew Cyril well and felt close enough to him to give
him much fatherly advice on how to conduct the affairs of the
diocese. On at least two occasions he wrote to Cyril, sternly
admonishing him about his activities. In one case, he vigorously
contested Cyril’s handling of the Chrysostom affair. Cyril’s uncle
Theophilus, former bishop of Alexandria, had been responsible
for the deposition of Chrysostom at the Synod of the Oak in a.p.
403, and Cyril had decided to follow his uncle’s practice and
refuse to allow Chrysostom’s name to be entered in the diptychs.
Isidore wrote: “Put a stop to these contentions; do not involve the
living Church in private vengeance prosecuted out of duty to the
dead.” 43 Cyril took Isidore’s advice and restored Chrysostom’s
name to the diptychs. In a second case, the controversy with Nes-
torius, Isidore also intervened and told Cyril in no uncertain
terms that his dispute was not solely on theological grounds. He
wrote: “Prejudice does not see clearly; antipathy does not see at

43. Ep. 1, 370 (PG %8:392c). *
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all. If you wish to be clear of both these affections of the eye-
sight, do not pass violent sentences, but commit causes to just
judgmcnt.” 44

Isidore wrote a number of letters to others in the Alexandrian
diocese on disputes between Christians and Jews. In these letters
there is dramatic evidence of continuing interaction between Jews
and Christians on a number of theological points. In a letter
written to a certain Adamantius he reveals that one matter of
dispute between Jews and Christians was the Virgin Birth. “Tell
the Jew who has come to quarrel with you about the divine in-
carnation and who says that it is impossible for human nature
to give birth without intercourse and impregnation, that there is
nothing in Christianity which is foreign to the law and the
prophets. Whoever is not able to learn the elementary things of
the law which are clear and apparent, how can he penetrate into
the hidden things or delve into the depths?” 45 Isidore tells us
little more about the dispute, but the argument he presents is a
familiar one. The Christians claimed that their teachings con-
cerning Jesus, in this case the belief in his birth from a virgin,
were foreshadowed in the Jewish scriptures. If the Jew would
read these Scriptures correctly and understand them he would see
that they actually do speak of Jesus. But the Jew is hard of under-
standing and cannot even comprehend the law, much less probe
into deeper matters. This argument recurs over and over in works
against the Jews and Cyril used it extensively.

In another letter, to Ophelius a grammarian, he also gives
advice on what to “tell the Jew who disputes with you.” In
this case the dispute centered about the interpretation of Deuter-
onomy 18:15. “The Lord your God will raise up for you a
prophet like me from among you, from your brethren—him you
shall heed.” This text became controversial because Christians
took it to be a reference to Jesus. The Jews claimed that it
referred to Joshua the son of Nun, the successor to Moses. Isidore
again charges the Jews with faulty understanding and proceeds
to list no less than seven arguments in support of his view. The
arguments themselves are interesting, since they seem to reflect

44. Ep. 1, 310 (PG 78:361¢). 45. Ep. 1, 141 (PG 276¢c—d).
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the kind of verbal nitpicking which must have characterized
Jewish and Christian encounters on exegetical matters. For exam-
ple Isidore believes that the passage implies that Joshua would
be greater than Moses. But it is clear that in fact he was inferior
to Moses, says Isidore; it would be untrue if it refers to Joshua.
Therefore it must refer to Jesus. Further, the text reads dvaomyde..
This can only apply to Jesus. If it applied to Joshua it would have
to read avéomoe. He concludes then that it must refer to the
“true prophet,” and this is Jesus.*6

This passage from Deuteronomy was a matter of some concern
in Christian-Jewish disputes at the time. Not only does Isidore
go to great lengths to provide arguments in favor of the Christian
interpretation, but Cyril also cites Deuteronomy 18 with great
frequency in his commentaries and almost always takes the pas-
sage to be a point of difference between Jews and Christians.?
Another parallel between Isidore and Cyril is the interpretation of
Haggai 2:9. In a letter to a bishop who is having difficulty ex-
plaining this text to Jews, Isidore again writes and gives advice.
The text from Haggai refers to the rebuilding of the temple:
“The latter splendor of this house shall be greater than the
former, says the Lord.” Isidore says that “from all the holy
writings one can show that Jewish things [wpdypara] have come
to an end.” A rebirth will not come as a result of this text as the
“Jew who contends with you with all his strength thinks.” Isi-
dore enters into a discussion of the wording of the text and
manages, to his own satisfaction, to show that the “greater
splendor” refers to the Church which took the place of the
temple®® In the Commentary on Haggai Cyril also sees the text
in the same light and uses it as an opportunity to contrast the
temple of Israel with the coming of the Lord. For when the
Lord comes, the “worship according to the law” will be replaced
by the “evangelical” worship and the “truth” will take the place
of the things in shadows.” *°

In a number of other letters Isidore refers to other aspects of

46. Ep. 2, 94 (PG 78:797¢~800a).

47. See for example Cyrl, In Ionam, preface (P 1:562~64). I will dis-
cuss Cyril’s interpretation of Deut, 18 in the next chatper.

48. Ep. 4, 17 (PG 78:1064d). 49. Cyril, In Aggacum 2.9 (P 2:267-68).
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the quarrel between Jews and Christians.5 For example he tells us
that some Jews objected to the Christian Eucharist, making fun
of the substitution of bread for actual bloody sacrifices. And in
another place we learn of Jewish objections to the exaggerations
of the gospel record. Specifically Jews took exception to the final
sentence of the Gospel of John which reads: “But there are also
many other things which Jesus did; were every one of them to be
written, I suppose that the world itself could not contain the
hooks that would be written.”

Isidore of Pelusium sheds light on what otherwise would be a
very dark and fuzzy picture. As a contemporary of Cyril and a
priest in the Alexandrian diocese he gives us a unique perspective
on the situation at the time. From other sources we have learned
that Jews continued to live and work in Alexandria. From Isidore,
however, we learn that in Egypt Jews and Christians had more
than superficial contact with one another. Jews and Christians
also met to dispute exegetical and theological questions. Accord-
ing to the reports from Isidore these questions covered the fol-
lowing topics: the relationship between the Jewish scriptures and
Christian writings; Christology; Israel and the Church; Christian
practices, such as the Eucharist.

This examination of the relations between Jews and Christians
in Alexandria has confirmed the conclusion reached in the first
chapter. During the fourth and fifth centuries Judaism was still
a force to be reckoned with in Alexandria. Though the destruc-
tion and devastation of the first two centuries had great and far-
reaching consequences for Egyptian Jewry, the ravages of these
centuries did not put an end to Judaism there. It seems that
during the later period Judaism turned in on itself more and

rejected the “Hellenizing” of an earlier generation, but in its
search for identity it found new resources and strength. During
these years Christian-Jewish relations worsened considerably, but
Jews and Christians continued to discuss and debate excgetical
and theological matters of common interest. At the very time that
Cytil became bishop our sources give clear evidence of disputes
between Jews and Christians.

50. Ep. 1, 401; 2, 99; see also Ep. 3, 112. Ep. 4, 26. Lot
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Cyril's episcopate began in conflict. Theophilus, bishop of Alex-
andria from a.p. 385, died on October 15, 412. At his death there
was a great contest for a successor: some promoted Timothy the
archdeacon, and others Cyril, the nephew of the late bishop. A
great tumult arose among the populace, but after three days Cyril
was chosen and he ascended the throne of the patriarchate of
Alexandria. Immediately he turned the great power of his office
to rid the city of undesirable religious groups. His first target
was the Novatians. He shut their churches, took possession of
their sacred vessels and religious ornaments, and even deposed
their bishop Theopemptus.! Several years later he turned to the
Jews and waged a campaign to drive them from the city.
Socrates the Christian historian has given us a full—though not
impartial—account of the affair.

It happened that the Jewish inhabitants were driven out of
Alexandria by Cyril the bishop on the following account. The
Alexandrian public is more delighted with tumult than any
other people: and if at any time it should find a pretext,
breaks fourth into the most intolerable excesses; for it never
ceases from its turbulence without bloodshed. It happened
on the present occasion that a disturbance arose among the
populace, not from a cause of any serious importance, but
out of an evil that has become very popular in almost all
cities, viz. a fondness for dancing exhibitions. In consequence
of the Jews being disengaged from business on the Sabbath,
and spending their time, not in hearing the law, but in theat-
rical amusements, dancers usually collect great crowds on that
day, and disorder is almost invariably produced. And al-
though this was in some degree controlled by the governor
of Alexandria, nevertheless the Jews continued opposing these

1. Paschal Homily 1.2 (PG 7%7:405); Socrates, Historia Ecclesiastica 4.7.
54



e

L
k

rredppolen

&
5

CYRIL AND THE JEWS 55

measures. And although they are always hostile toward the
Christians they were roused to still greater opposition against
them on account of the dancers. When therefore Orestes the
prefect was publishing an edict—for so they are accustomed
to call public notices—in the theatre for the regulation of
the shows, some of the bishop Cyril’s party were present to
learn the nature of the orders about to be issued. There was
among them a certain Hierax, a teacher of the rudimental
branches of literature, and one who was a very enthusiastic
listener of the bishop Cyril’s sermons, and made himself
conspicuous by his forwardness in applauding. When the
Jews observed this person in the theatre, they immediately
cried out that he had come there for no other purpose than
to excite sedition among the people. Now Orestes had long
regarded with jealousy the growing power of the bishops,
because they encroached on the jurisdiction of the authorities
appointed by the emperor, especially as Cyril wished to set
spies over his proceedings; he therefore ordered Hierax to be
seized, and publicly subjected him to the torture in the
theatre. Cyril, on being informed of this, sent for the princi-
pal Jews, and threatened them with the utmost severities
unless they desisted from their molestation of the Christians.
The Jewish populace on hearing these menaces, instead of
suppressing their violence, only became more furious, and
were led to form conspiracies for the destruction of the Chris-
tians; one of these was of so desperate a character as to cause
their entire expulsion from Alexandria; this I shall now
describe. Having agreed that each one of them should wear
a ring on his finger made of the bark of a palm branch, for
the sake of mutual recognition, they determined to make a
nightly attack on the Christians. They therefore sent persons
mnto the streets to raise an outcry that the church named
after Alexander was on fire. Thus many Christians on hear-
ing this ran out, some from one direction and some from
another, in great anxiety to save their church. The Jews im-
mediately fell upon and slew them; readily distinguishing
each other by their rings. At daybreak the authors of this
atrocity could not be concealed: and Cyril, accompanied by
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an immense crowd of people, going to their synagogues—
for so they call their house of prayer—took them away from
them, and drove the Jews out of the city, permitting the
multitude to plunder their goods. Thus the Jews who had
inhabited the city from the time of Alexander the Macedo-
nian were expelled from it, stripped of all they possessed, and
dispersed some in one direction and some in another. One of
them, a physician named Adamantius, fled to Atticus, bishop
of Constantinople, and professing Christanity, some time
afterwards returned to Alexandria and fixed his residence
there. But Orestes the governor of Alexandria was filled with
great indignation at these transactions, and was excessively
grieved that a city of such magnitude should have been sud-
denly bereft of so large a portion of its population; he there-
fore at once communicated the whole affair to the emperor.
Cyril also wrote to him, describing the outrageous conduct of

- the Jews; and in the meanwhile sent persons to Orestes who
should mediate concerning a reconciliation: for this the peo-
ple had urged him to do. And when Orestes refused to listen

> to friendly advances, Cyril extended toward him the book
of gospels, believing that respect for religion would induce
him to lay aside his resentment . . . , however, even this had

- no pacific effect on the prefect, but he persisted in implacable
hostility against the bishop.?

The date of this outbreak of violence between Jews and Chris-
tians is uncertain, but it probably took place in the first two or
three years of Cyril’s reign, perhaps in aA.p. 414. Our principal
source for the incident is Socrates, and though he was no great
admirer of Cyril, he nevertheless presented the whole affair in a
light prejudicial to the Jews. He chided and ridiculed the Jews
because they did not keep the Sabbath as they were supposed to.
He put the blame for the disturbance primarily on the Jews, be-
cause, in his view, they loved to frequent dancing exhibitions

2. Socrates, Hist. Eccles. 7.13 (trans. Zenos, 2:159—60). On Socrates’ ac-
count see Victor Tcherikover and Alexander Yuks, eds., Corpus papyrorum
judaicarum, 1:98~100, For similar occurrences in other cities see Ambrose
Epistle 40, and Excerpta Valesiana 2.80 (n. 11 in chap. 1).
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(épxnords). They should have been in the synagogues hearing
the law, said Socrates. On the other hand he did not exempt
Cyril and the Christians from blame. For example he singled out
a certain Hierax, a sycophant of Cyril, as the chief troublemaker.
As a result of the treatment of Hierax by the prefect Orestes
Cyril called the Jews together and warned them that they would
be punished if they did not stop molesting Christians, This infu-
riated the Jews even more, for they had really done nothing as
yet. At this point, they were said to have planned an attack on
the Christians and to have succeeded in killing some of them,
After this outbreak, Cyril gathered a large crowd of Christians
and proceeded to expel the Jews from the city and to allow
Christians to plunder Jewish goods.

This is a fascinating, though troubling, account of relations
between Jews and Christians in Alexandria at the time. There
seem to be no good reasons for doubting its main outlines,
though Socrates’ explanation of the causes of the outburst are
less than persuasive.®* However, the actual reason for the disturb-
ance is not important. What is important for our purpose is the
information that in Alexandria at this time there lived a large
and influential Jewish population, and that Cyril had dealings
with them. Whether the Jews were actually expelled from
Alexandria is a disputed matter, but it seems likely that Socrates
is exaggerating the situation. Socrates mentions that the Jews
were a “large part of the population” of Alexandria. If this is
so, it is hard to believe that they were simply expelled from the
city. As the chief port of the empire and a great crossroads of
travel and trade, Alexandria was an important part of the life
of the Roman world. Without Alexandrian shipping the grain
supply to Rome would have diminished rapidly. The Jews played
a role in the shipping industry and presumably were involved in
the export of grain to Italy. Could the city really do without its
Jewish population? And where were they to go? We have no
answers to these questions; from Socrates we can only conclude
that the Jews did play a role in the life of the metropolis and

3. Socrates reveals his prejudice against the Jews elsewhere in his history.
See, for example, Hise, Eccles. 3.20; 5.22.
4- See also A. H. M. Jones, The Later Roman Empire, p. 948.
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that they were a force to be reckoned with by the Christian
majority.?

Socrates makes clear that Jews and Christians had had out-
breaks of this sort before. Apparently none had been quite so
severe, but when disturbances did occur the bishop communicated
with Jewish leaders, When Cyril learned of the trouble he sent
immediately for the “Jewish leaders” (rods Iovdaiwy mpwtedorras),
says Socrates. We also learn that the Jews had a number of
synagogues, that they observed the sabbath and presumably the
principal Jewish festivals, practiced circumcision, and followed
other Jewish observances. Christians were familiar with the
Jewish way of life, but relations were very bitter between Jews
and Christians and each appeared to the other as the enemy.

Cyril was acquainted with Judaism not only by firsthand
experience. He also knew Jewish writings and traditions which
were not included in the Old Testament. He knew the works
of the Jewish historian Josephus, whom he called “a man
famous and wise.” ¢ He referred to the Maccabees in a number
of his commentaries and related at one place that “Josephus nar-
rates their history in a book about them.”? In one place he
quoted a short passage from Josephus’ Jewish War. And he
frequently alluded to information which is contained in Josephus’
writings.®

Cyril was also familiar with Jewish legends of various sorts
and at times relied on traditions which are found only in the
Talmud.® For example, in his commentary on Genesis 4:4-5 in
the Glaphyra, Cyril discusses the difference between the offering
of Abel and that of Cain. A Jewish haggadah on that passage
says that the fire from heaven consumed Abel’s offering and
therefore showed that it was accepted; but no fire came down in

5. We know also that Jews were living in Alexandria in the sixth cen-
tury. A Christian sermon even mentions a “Jewish street” in Alexandria.
See CPJ 1:99.

6. In Zack, 11:20 (P 2:455, 18-19). 7. In Is. 9:13 (PG 70:265a).

8. In Zach. 12:11-14 (P 2:496,4 ff). Cyril cites De bello Judaico 2.1:
see Alexander Kerrigan, St. Cyril of Alexandria: Interpreter of the Old
Testament, pp. 308—9 for other references.

9. See F.M. Abel, “Parallélisme exégétique entre s. Jérdbme et s, Cyrille
d’Alexandrie,” and Kerrigan, 0ld Testament, 308-22,
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the case of Cain and this showed that his was not accepted.l?
Cyril was apparently aware of this interpretation and used it in
his own exegesis of the text. This haggadah does not appear in
a Jewish source until much later and may have been passed on
orally. Cyril’s use of Jewish traditions in his commentaries sug-
gests that he found such legends useful in discovering the sense
of the text. He says, for example, that such knowledge is useful
for “an accurate interpretation” of the biblical text.!t

In the case of Jewish legends Cyril sometimes borrows from
earlier ecclesiastical writers, but also appears to get some material
firsthand.’> Thus in commenting on Isaiah 10:28 “At Michmash
he stores his baggage,” Cyril refers to a Jewish tradition which
says that the Assyrians left their baggage at Michmash because
they feared an attack, believing that the Israelites were pursuing
them.1® Another instance is Isaiah 5:2: “My beloved had a vine-
yard on a very fertile hill. He digged it and cleared it of
stones, and planted it with choice vines; he built a watchtower
in the midst of it, and hewed out a wine vat.” In discussing this
verse Cyril reproduces material from the commentaries of Eusebius
and Jerome, but then he goes on to add further information pos-
sibly drawn from a Jewish source.1*

The most significant body of material from Cyril on Judaism
comes not from his use of Jewish sources, but from the extensive
polemic against Judaism throughout his exegetical works. Here
we see the animosity between Jews and Christians in Alexandria
most clearly. Reading Cyril’s commentaries, one is not surprised
that Jews and Christians set upon one another early in his reign.
His exegetical works are studded with hundreds of references
to Jews and Judaism; Jews provide the occasion for discussion
of theological, historical, and exegetical questions. Unwavering
and intractable in his attack, Cyril never gets the Jews off his

Y0. Glaph. in Gen. 1 (PG 69, 56 fl.); see Louis Ginzberg, Die Haggada
ber den Kirchenvaetern, 1:22.

11. In Habac, 2:15-16 (P 2:110,6 fI).

12. For a discussion of this question see Kerrigan, Old Testament, pp.
311-22, and Abel, “Parallélisme.”

13. In Is. 10:27 (PG 70:301c); see Kerrigan, Old Testament, p. 314.

14. In Is. 5:2 (PG 70:137a-b); see Kerrigan, Old Testament, pp. 312-13.
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mind.}® His opposition to the Arians or the Antiochenes seems
like a friendly intramural contest in contrast to the invective
against the Jews.

Like other writers he frequently sets the Jews apart from the
Greeks and devotes a special polemic to them. “Moreover, the
Jews, all of whom have reached the height of impiety, have
found the cross of our Savior Christ a cause of stumbling even
to the point where they have surpassed the ravings of the
Greeks . . . so that if anyone should be made a judge of these
two groups I believe that he would immediately condemn the
former [that is, the Jews] and say that the ideas of the latter
[that is, the Greeks] were among the lesser evils. For it is not
surprising, he might say, if those who have never read the divine
Scriptures go astray from the doctrines of the truth. But those
who were educated by the law and the prophets in all that leads
to piety exceeded the error of the Greeks, since at least the
offenses of the Grecks were pardonable. For the Jews, however,
there is no means of defense. They have brought upon them-
selves the poison of consequent ignorance.” ¢ Cyril wrote a mas-
sive apology to the Greeks in the form of a reply to the Emperor
Julian’s Against the Galilaeans. We do not possess a parallel work
directed against the Jews. But Gennadius said that Cyril was
so troubled by the danger of Judaism that he wrote an apologetic
work similar to that of Theodoret entitled “On the Apostasy of
the Synagogue.” 7 It is probable that Cyril did write such a
work but we have only one possible fragment of it, and it is
doubtful whether this one fragment comes from the book on
Judaism. However in his second major commentary on the
Pentateuch, the Glaphyra, he includes a lengthy section with the
title: “On the Jewish synagogue, that it fell because of unbelief.” 18

Some of Cyril’s bitterness about Judaism can be seen in state-

15. See the listing of passages in Kerrigan, Old Testament, pp. 386-87.

16. PH 4.4~5 (PG 77:460d fl.). Also PH 6.4~5 (Greeks); 6.6 (Jews).
See also Ador. g (PG 68:612b); PG 70:229a-d.

17. Gennadius, De wiris tllustribus, p. 57. Frag. in PG 76:1421-24. Jouas-
sard doubts that the fragment comes from the work Apostasy of the Syna-
gogue (“Cyrill von Alexandrien,” RAC 3:507).

18. Glaph. in Levit. (PG 69:563a). e
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ments such as the following: The Jews are the “most deranged
of all men”?? and their madness is greater than that of the
Grecks. They have carried impiety to its extreme limit.2? They
are “senseless,” “blind,” “uncomprehending,” and “demented.” 2!
They are “foolish God haters” 22 and “killers of the Lord”;?23
they are “unbelicvers” and “irreligious.” ** Their synagogue is a
leprous house which perpetuates their monstrous impiety.

These outrageous charges against the Jews are repeated through-
out Cyril’s writings. However the most consistent criticism he
offers centers about Jewish interpretation of the Scriptures, and
here he singles out the problem of the relationship between the
two testaments. The Jews do not understand the types of the
Old Testament. “How long, O Jew, will you be taken up with
the types of the letter? Will you pass by the power of the truth?
When will be seen the end of your folly? When will you with-
draw your mind from the shadow of the law? When will you
offer worship in spirit to God the king of all things?” The
Scriptures were given to the Jews, but they were unable to
understand them correctly. “The law, destined to be given to
Isracl by the ministry of angels . . . was able to enlighten if it
were understood spiritually. . . . But it proved to be unprofit-
able to those to whom it had been given, not through any fault
of its own, but because they failed to receive the light into their
minds and hearts. They enriched themselves instead with the
letter, namely, the external appearance of illumination, which
they thought they possessed but did not in reality.” As a con-
sequence, “the meaning of the law became dead and lifeless” to
the Jew. Cyril frequently cites John 4:24 in connection with the
“spiritual blindness” of the Jew: “God is spirit, and those who
worship him must worship in spirit and truth.” This passage
provided the title of his first exegetical work on the Pentateuch.
It also provided Cyril with a major theme for his exegesis which
we will explore in the next chapter. He scts the “true worship”
of God practiced by Christians in strong opposition to the

19. PG %7:420a. 20. PG 77:460d. .
21. In Lucam, Homuly 101. 22. PG 77:853c. :
23. PG 70:229c. 24. PG v7:464b; 853d.

25. PG 6g:565c¢.

At 3
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“false” worship in shadows and types practiced by Jews. “You
refuse to worship God in spirit,” writes Cyril, “worshiping him
by the law thinking you worship him; but you are really far
from the true understanding of the law, thinking you rightly
understand the Scriptures.” 28

From these general comments about Jewish interpretation of
the Scriptures Cyril proceeds to specific criticism of Jewish prac-
tices. For example he lashes out at the observance of the sabbath
as contrary to the true understanding of the Scriptures. In the
Commentary on Isaiah, discussing “if you turn back your foot
from the sabbath,” Cyril argues that Paul rejected the ineffective-
ness of the sabbath and made it over into a spiritual theoria.
Neither the sabbath according to the flesh, nor circumcision, as
Paul says in Romans 2:28, is of value any longer; the law is now
transformed and there is no longer value in being a Jew in out-
ward fashion. The Jewish sabbath is a false sabbath, he says; now
we should obscrve the sabbath spiritually in Christ.2” In his
homilies on Luke Cyril berates the Jews because they lay in wait
for Jesus to break the sabbath (Luke 14:1-6): “But, O senseless
Jew, understand that the law was a shadow and type waiting
for the truth, and the truth was Christ and his commandments.
‘Why then do you arm the type against the truth; why do you
set the shadow in array against the spiritual interpretation? Keep
the sabbath rationally; but if you will not consent to do so,
then you are cut off from that sabbath-keeping which is pleasing
to God.” 28 Here, as elsewhere, he relies on John 4:24 to support
his argument.

Just as the sabbath was contrary to the Scriptures, so also

26. PH 6.6 (PG #77:513d fI).

27. In Is. 58:13, 14 (PG 70:1300c); see also In Amos 6:3 (P. 1:483, 24—
484, 11). Almost the whole of Cynl’s commentary on Isaiah 56~58 is devoted
to an attack on the Jews. He bases his comments on a number of passages
such as the following: *“Blessed is the man who . . . keeps the sabbath,
not profaning it” (Is. 56:2). “His watchmen are blind, they are all without
knowledge; they are all dumb dogs, they cannot bark; dreaming, lying
down, loving to slumber” (Is. 56:10). He singles out the phrase “children
of transgression” (57:4); also “Because of the iniquity of his covetousness
I was angry, I smote him, I hid my face and was angry” (57:17).

28. In Lucam. Hom. 101.
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circamcision was a thing of the past. “You think it is a great

thing and crucial for true worship,” says Cyril. “But why should

we continue circumcision? If there is no good reason why con-
b

? If it does nothing worthwhile it must be ridiculous. If it

1167
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was so valuable why was it not given from the beginning?” 2°

Living at the height of the victory of the Church, at a time
when Christian influence was shaping the fabric of Roman
socicty, Cyril, like other fathers of his time, relied heavily on the
misfortunes of the Jews as a demonstration of the legitimacy of
Christianity. He could not only look back on the destruction
of Jerusalem by the Romans and the persecution of Jews in
Alexandria and elsewhere, but he could also see that Christianity
had now become the official religion of the Roman empire.
Christianity was no longer a small struggling sect competing
with other religions and dodging the blows of emperors. It had
conquered Rome! In many places Cyril makes an analogy be-
tween the devastation of the Jews in the Old Testament and
the destruction wrought by the Romans shortly after the time of
Jesus. They were punished because of their hardheartedness and
unbelief. Therefore they no longer possess the symbols of piety—
no city, no sacrifice; now they are scattered throughout the
world. They rejected Christ because they “did not understand
the shadows of the Old Testament; if they had believed in
Moses they also would have believed in Christ,” because Moscs
was a tutor for Christ. “The manner of Jewish worship is wholly
unacceptable to Christ.” 89

Viewed in the light of Christian exegesis, most of the passages
in the Old Testament which even hint at Israelite shortcomings
become prime texts for supporting Christian polemic against the
Jews. Isaiah 40:27 reads: “Why do you say, O Jacob, and speak,
29. PH 6.7 (PG 77:516b); for the importance of the question of circum-

cision in Christian polemics against Jews see Simon, Verus Israel, pp. 196 fl.
Fasting is given a somewhat similar treatment. See In Is. 1:10-14 (PG
70:32b-36¢).

30. See In Is. 1:2ff (PG 70:13¢fl); In Is. 1:17-18 (PG 70:44b ff). The
appeal to Jewish history as evidence of the truth of Christian claims occurs
frequently. See, for example, PG 70:1450b; In Soph. 1:12 (P 2:185); In
Zach. 6:1-8 (P 2:359 ff); In Zach. 12:10 (P 2:494); In Joel 1:11-12 (P
1:304, 19 fI); In Nah. 1:4-5 (P 2:15,6 ff); In Amos 8:9-10 (P 1:520, 5 ff).
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O Isracl, ‘My way is hid from the Lord?’” This means, says
Cyril, that the Jews rejected the gospel. They knew the creator,
but they did not receive the “giver of salvation” and separated
themselves from the creator. They received the shadows of the
law and did not allow the “worship in spirit and in truth, the
latreiz of the gospel.” Instead they murmured “my way is hid
from the Lord.” “Of old, O Israel, you were taught through the
law, you know through the prophets the manner of the economy
that was to be after the law. The law has been given in oracles
having shadows and types of the coming good things, and as
with groans in the letter having the power of the mystery accord-
ing to Christ. For in many ways through the commandments
according to the law Christ was prefigured and the mystery
about him was signified enigmatically.” 3

In this passage from the Commentary on Isaiah Cyril goes
beyond an attack on the Jews to the theological issue raised by
the polemical situation: the relationship of the Jewish scriptures
to the new revelation in Jesus. Throughout his commentaries we
find a similar pattern. When he discusses Jews or Judaism he
also discusses the relationship between the two testaments. The
interpretation of transfiguration is typical, for Cyril takes the
presence of Moses and Elijah with Jesus to symbolize the harmony
existing between the old and new covenants. The Jews, how-
ever, says Cyril, take the presence of Moses to mean that we
should follow and obey him. Cyril replies that if this were the
case the father would not have said “This is my beloved son,
listen to him,” but “listen to Moses and keep the law.” But the
father does not say this and we should take the passage to mean
that “law of Moses and the word of the holy prophets fore-
showed the mystery of Christ.” Moses and Elijah show the
continuity which exists between the old and the new. By their
presence we know that Christ has the “law and the prophets
for his bodyguard, being the Lord of the law and prophets,
foreshown in them by those things which they harmoniously
proclaimed beforehand. For the words of the prophets are not
at variance with the teaching of the law.” Cyril concludes by

31. In Is. 40:27 (PG 70:820a-821d), also PH 20.4; 21.3).
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citing John 5:46, “If you believed Moses, you would believe me,
for he wrote of me.” 32

In connection with his exegesis of John 5:46 Cyril singles out
Deuteronomy 18 as one of the chief passages from the Jewish
scriptures pointing to Christ. Deuteronomy 18 was one of the
passages mentioned by Isidore of Pelusium in connection with
]cwish-Christian debates. It comes up for discussion regularly in
Cyril’s exegetical works and is always viewed in the light of the
relationship between Christianity and Judaism, and more particu-
latly the relationship between the Jewish scriptures and the
coming of Jesus. Thus it is not insignificant that Cyril cites
Deuteronomy 18:15 in his exposition of John g5:46. The text
reads: “The Lord your God will raise up for you a prophet like
me from among you, from your brethren—him you shall heed.”
The debate centered about the identification of the prophet who
was to come. The Jews claimed that it referred to Joshua, and
the Christians took it to be a reference to Jesus. Cyril, of course,
chooses the latter interpretation, for the writings of Moses “fore-
shadowed the mystery of Christ.” This is especially true in the
case of Deuteronomy for the text clearly points to the coming of
the Savior, says Cyril. Moses was a mediator between God and
man, but his mediation extended only to the synagogue. Now we
“transfer the type to the truth” and see here Christ who is the
“mediator of God and men.” Moses can therefore be considered
a “type of Christ,” ministering to the children of Israel. Then
Christ comes as the true son of God and unites mankind with
God. The writings of Moses prepared the way for Christ but the
true end of the law and the prophets is Christ and in him we
come to the more perfect knowledge of God. But the Jews refuse
to hear the words of Moses and fall under the judgment of
Moses himself. For we read in Deuteronomy 18:19: “And who-
ever will not give heed to my words which he shall speak in my
name, I myself will require it of him.” “Let the ignorant Jews,”
says Cyril, “who harden their minds to complete stubbornness,
realize that they pour self-invited destruction upon their own
heads. They will be under divine wrath, receiving the total loss

32. In Lucam 9:27-36, Hom., 51.
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of good things as the wages of their rage against Christ. For if
they had believed Moses, they would have believed Christ, for
he wrote of him.” 33

Deuteronomy 18 also comes up for discussion in connection
with John g:28-29. Here the Jews are inquiring about the healing
of a blind man by Jesus. After telling them what has happened,
the blind man urges them to become disciples of Jesus. The
Jews answer: “You are his disciple, but we are disciples of
Moses. We know that God has spoken to Moses, but as for this
man, we do not know where he comes from.” Cyril immediately
launches an attack on the Jews. How could they have been
ignorant of Jesus if they had the writings of Moses? They should
have read the words of Moses where he proclaims the time when
Jesus will come: “I will raise up a prophet for them.” Surely
anyone, continues Cyril, might have rebuked the Jews with
good reason and said: “O you who only know how to disbelieve,
if you are so readily persuaded by the words of Moses, because
God has spoken to him, ought you not to believe Christ in the
same way when you hear him declaring openly [in John 14:10],
“The words that I say to you I do not speak on my own authority;
but the Father who dwells in me does his works.”” The Jews
then are accused of misunderstanding the writings of Moses for
they do not find Christ there. They “honor the law and pretend
to hold God’s will in high esteem” and yet “they violate it and
greatly dishonor it by refusing to accept its message concerning
their time, namely that announced by it concerning Christ that
by his incarnation he should appear in the character of a
prophet.” 34

Behind the exegetical discussion of Deuteronomy 18 lies the
assumption that Jews and Christians share the same book, the
Jewish scriptures or Old Testament. Cyril realized that Christians
and Jews had these writings in common and that Jews could
appeal to these writings to refute Christian claims. The exegetical
and theological problem of the relationship between the Old and

33. In Jo. 5:46 (P 1:391 fI).

34. In Jo. 9:29 (P 2:186 fI); sce also In Jo. 8:24 (P 2:21); In Jo. 12:49—50
(P 2:337-38); In Mal. 4:6 (P 2:625-6), cited in connection with John
5:46. In Ionam pref. (P 1:562); In Lucam, Homily 82:96.
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New Testaments is, as we have seen in the previous chapters,
one of the central questions in the Christian literature on Judaism.
How can one explain that both Jew and Christian go to the same
writings and come up with differing points of view? Christian
attempts to answer this question are unusually perverse, for they
seem to think that the only legitimate reason was Jewish blind-
ness and spiritual ignorance. “That in the law and the holy
prophets there is much said concerning him who is by nature
life . . . will T think be plain to all who are lovers of learn-
ing.” 3 Since the Scriptures foreshadowed Jesus, the Jews are
themselves to blame for not recognizing him. The New Testa-
ment account of the young lawyer is an illustration of this, says
Cyril. One could answer his question by saying: if you had
been skilful in the law you would not have failed to recognize
who he was. He was depicted to you by the shadowing of Moses.
He was there in the lamb, in the arrangement of the ark, in the
mercy scat. He was seen in the candlestick with seven lamps, in
the showbread, in the serpent on the pole.3®

Amidst the bitterness of Cyril’s polemic against the Jews we
can discern certain recurring themes: worship in spirit and in
truth contrasted with worship according to the law; shadow and
type in contrast to truth and reality; spiritval worship in con-
trast to keeping the sabbath and circumcision; the relationship
between Moses and Christ; the old dispensation and the new
dispensation. All of these themes converge on one central prob-
lem: the relationship between the Old and New Testaments or
the relationship between Christianity and Judaism. Though
Cyril’s statements on the Jews drip with venom, he constantly
turns the discussion to the larger theological and exegetical issues.
The issues raised by his confrontation with Judaism provide him
with a setting for his exegesis of the Scriptures and the develop-
ment of his theology.

The great Jewish historian Salo Baron once wrote of Chrysos-
tom: “The very violence of St. Chrysostom’s anti-Jewish sermons
of 387 was doubtless owing to the great friendliness of the

35. In Jo. 5:39 (P 1:385, 1-3); also Glaph. in Ex. (PG 69:536c—537a);
Glaph. in Gen. (PG 69:241b).
36. In Lucam 10:25-37, Homily 68; see also Homilies 86, 53, 2g.
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Christian Antiochians toward their Jewish compatriots whom the
Arian emperor Valens himself had given ‘gardens’ for their
worship.” 37 We cannot go quite so far for Cyril of Alexandria,
simply because we are not so well informed about the situation
in Alexandria as we are about Antioch. But Baron’s point,
that the bitterness of the anti-Jewish polemic among Christians
did not arise in a vacuum, is applicable to Cyril and Alexandria
in the early fifth century.

Cyril, like Chrysostom, is very much aware of the presence of
Judaism. We now turn to Cyril's exegesis to sce how the
exegetical and theological questions raised by Judaism took shape
in his thought.

37. Salo Wittmayer Baron, A Social and Religious History of the [ews,
2:18g.
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4 Worship in Spirit and in Truth: The. .. ,.
Transformation of the Old :

A

For a man burdened with the responsibility of a large and un-
ruly patriarchate Cyril engaged in extraordinary literary activity.
During the first few years of his reign he composed the four
major exegetical works on the Old Testament and may have
written other commentaries. Of these works the earliest are the
two on the Pentateuch, the Adoration and Worship of God in
Spirit and in Truth and the Glaphyra (Elegant Comments).!
The Adoration, Cyril's first exegetical work, is written in the
form of a dialogue between Cyril and a certain Palladius. The
book is intended as an exposition of the Pentateuch, though it
does not follow the text verse by verse as Cyril was to do in his
commentaries on Isaiah and the minor prophets.? Instead he
chooses certain passages of particular significance and expounds
them under seventeen different headings. The list of topics shows
that it is concerned chiefly with various aspects of the Christian
life and related theological problems. For example Book 1 is on
the fall of man and captivity in sin; Book 2 on death and how
man cannot conquer death except through Christ; Book 5 on
courage, Book 7 on love, Book 11 on the priesthood, etc.?

Since Adoration 1n Spirst and in Truth was Cyril’s first exe-
getical work, it provides an opportunity to examine his exegetical
and theological concerns as they were taking shape early in his
life.* The work opens with Palladius approaching Cyril. Palladius

1. For the daung of Cyril’s works see G.Joussard, “L’acuvité hittéraire de
saint Cyrille d'Alexandrie jusqu'a 428. Essai de chronologie et de synthese,”
PP. 159-74. Text of Adoratzon and Worshkip 1n Spirit and in Truth, PG
68:133-1125; Glaphyra, PG 65.9-678.

2. Commentary on the Minor Prophets m PG 71-72:9—364; there 15 a
better edition by P.E.Pusey: Sanct: patris nostrt Cyrills archepiscopr Alex-
andnin: 1n XII prophetas. Commentary on Ismah in PG 70:9~1450.

3. Texts in PG 77:401-98.

4. PG 69:512d; 6Gosb; 625d; PG 69:385d—388b. “Le De Adoratione est
Un exposé de moral général, exposé i base dogmatique mais présenté dans

69
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is holding a book in his hand and Cyril asks him what it is.
Palladius replies that he is carrying two of the Gospels: Matthew
and John. He has come to talk to Cyril because he has been
studying these two books and cannot understand certain passages.
In Matthew he is particularly troubled by the following text:
“Think not that I have come to abolish the law and the prophets;
I have come not to abolish them but to fulfil them. For truly, I
say to you, till heaven and earth pass away, not an iota, not a
dot, will pass from the law until all is accomplished” (Matthew
5:17-18). In the Gospel of John he is puzzled by the words of
Jesus: “But the hour is coming, and now is, when the true
worshipers will worship the Father in spirit and in truth” (John
423-24)°

The title of the work is based on the second passage. The
phrase “worship in spirit and in truth” comes from the discourse
of Jesus with the Samaritan woman he met at the well. “Our
fathers,” said the woman, “worshipped on this mountain but you
Jews say the temple where God should be worshipped is in
Jerusalem.” Jesus replies: “Believe me, the time is coming when
you will worship the Father neither on this mountain nor in
Jerusalem. You Samaritans worship without knowing what you
worship, while we worship what we know. . .. But the time
approaches, indeed it is already here, when those who are real
worshippers will worship the Father in spirit and in truth, Such
are the worshippers whom the Father wants” (New English

Bible). Why should Cyril choose this text
John as title for his commentary on the Pentateuch?

In their original setting in the Gospel of John, spirit and truth
arc part of the familiar Johannine dualism between earthly and
heavenly, flesh and spirit. John says that the true worship is to
be linked with Chnst for in h1m the temple (cf. 2:1 3—22) and its

chin tha phl
Dlllt} l.‘..l LLliv. at-ll.

le cadre d'une explication spirituelle du culte mosaique,” writes Jouassard
in “L’activité,” p. 161, n, 2.

5. PG 68:133b-136a.

6. For the Gospel of John, sec especially the recent commentary by Rudolf
Schnackenburg, Das Io/:annesevangclmm, I: 473, also Raymond Brown, The
Vot e P S c.v Q.. 0., .1 D L ¥ » T PO, e
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Vja

WORSHIP IN SPIRIT AND IN TRUTH 71

Those who are born of the spirit now participate in this new
worship and what was done through blood offerings in the
temple is now done sacramentally. Though John gives the notion
of spirit and truth a distinctively Christian ring, there are
parallels in Qumram where the spirit of truth is associated with
an eschatological motif.” Truth cleanses the evil deeds of men
and casts out the evil spirit. In John, however, worship in spirit
and in truth accents the difference between Judaism and Chris-
tianity and stresses the character of the new worship in Christ.

The interpretation of the text has an interesting history. Many
fathers were attracted by the phrase “God is spirit” and used
this passage to support their belief in the incorporeality of God.
As such the text was taken not so much as a statement about the
differences between Christian and Jewish worship of God, but as
a statement about God. Origen, for example, takes it to mean
that God is a spiritual being, though he himself qualified his
interpretation by his belief that pneuma was corporeal.® Tertullian
also believed it supported the belief that God is a spiritual being.®
In his Commentary on John, Theodore of Mopsuestia gives much
the same interpretation: “The time has come, indeed it has already
arrived, when God will be worshiped as he should be as is
fitting to his nature. For God is of an incorporeal nature; he is
not circumscribed by place, but is everywhere, and he should be
worshiped according to this conception.” 19 Theodore draws out
the implication of the passage for Christian worship, but he does

7. For Qumram, see Rudolf Schnackenburg, “Die ‘Anbetung in Geist und
Wahrheit' (Joh. 4,23) im Lichte von Qumrim-Texten,” pp. 88—94.

8. Origen, Comm. in Joh. 4:23—24 (13:17—23, GCS 4:242—47); also Contra
Celsum 27717 6.70; 7.27. Origen was not the first to comment on or use
John 4:24. See also Irenaeus, Frag. 36 (H 2z2:501-2), where he contrasts
spirit and truth with oblations according to the law; also Heracleon, Com-
mentary on John, 4:24, who takes the passage to refer to pure worship which
is in accord with the undefiled and invisible divine nature. Those who have
the same nature as the father are spirit and their worship is spiritual. Mau-
rice Wiles, in The Spiritual Gaspel, pp. 67—70, briefly discusses the interpre-
tation of the passage in patristic commentaries on John.

9. Tertullian, Adv. Praxeas, 17.8. See also Dionysius, cited by Athanasius,
De sententia Dionysii, 15.

Y0. Comm. in Joh., 4:24 (Vosté, Theodori Mopssuesteni Comm., pp. 64~

65).
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not say anything about its implications for the relationship of
Christianity to Judaism. In his Commentary on John, Didymus
gives a similar exegesis: “God is a spirit and this means he is
without a body and invisible.” 1! Similarly Augustine believed
that John 4 shows that God is incorporeal; for if he had a body,
we would worship him on a mountain or in a temple, for moun-
tains and temples are corporeal .1

However, many of the same writers take “spirit” to be the
equivalent of “truth” and conclude that John is contrasting the
types of the Old Testament with the truth of the New Testa-
ment. Origen writes: “By these words he [Jesus] taught that God
must not be worshipped in the flesh and carnal sacrifices, but in
spirit. . . . The Father must not be worshipped by external
signs but in truth, the truth which came by Jesus Christ after
the law given by Moses.” 3 In this sense the text was frequently
used to contrast Christianity and Judaism. Chrysostom believed
that Jesus was referring here to the end of the sacrifices of the
Old Testament. Sheep and oxen are no longer offered, for the
offering is now Christ himself, a sacrifice far superior to those
of ancient Israel 1

John 4:24 is never referred to in Athanasius’ works.' In itself
this is significant, for it suggests that Cyril’s approach to the
Pentateuch is not so dependent on Athanasius as his works on
the Trinity are. In Alexandria, however, both the strictly theo-
logical explanation of the text and its interpretation in the light
of Judaism were current. We have already noted this in Origen,
but it is also true of Didymus. He writes: “Because God is a
spirit he is worshiped spiritually in spirit and in truth; the God
of all is no longer worshiped typically. He says that the worship
in the spirit is in opposition to that of the letter, the truth to the

11. Frag. 3 on John 4:24 (Reuss, Jokannes-Kommentare, p. 178); see also
Apollinaris (Lietzmann, pp. 1%3,27—174,1.)

12. Homily 15 on John 4:20-24 (24—2%).

13. Contra Celsum 6.70 (trans. Chadwick, p. 385).

14. Hom. in Joh. 4:24 (33.2, PG 59:180d-190b). Hom. in Heb. 6:19-20
(11.3, PG 63:92a-d).

15. The only reference to the text in Athapasius occurs in a passage cited
from Dionysius (De sent. Dion. 15),
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type- These things were useful until the time when the truth
came and at Christ’s coming all these things ceased.” 16

Cyril was familiar with both the “theological” interpretation
of the text and its use in connection with the relationship be-
tween Judaism and Christianity. However, he seldom cites the
passage in connection with the doctrine of God.l” In most cases
John 4:24 appears when Cyril is discussing Christianity and
Judaism and it provides him with one of the key exegetical bases
for his polemic.'® In his Commentary on John he interprets it as
follows: Jesus here intimates the change that has come about
through his coming. Now that he has come the “type shall be
transferred [peraokevagtioeafar] to truth and the shadow of the
law to spiritual worship [Aarpelav avevparaw].” In the old
covenant Israel worshiped the Lord with “external offerings”
paying the “drachm of corruptible matter; but since we are true
worshipers we worship God the father in spirit and in truth.”
Such worship is acceptable to God. “He accepts the spiritual
worshiper who does not practice a form of piety in images or
types in Jewish fashion but in the fashion of the gospel.” 1*

Cyril’s exegesis of the text incorporates traditional elements.
He follows earlier commentators in identifying “spirit and truth”
with the distinction between the types of the Old Testament and
the truth of the New Testament. Worship in spirit and truth
takes the place of Jewish law. This law was only a shadow of
things to come and now that the truth has come in Christ we
should follow it instead of the images of the Old Testament.
However there are at least two distinctively Cyrillian ideas in the
passage and they indicate the significance of this text for his
thought. He says that the “types are transformed into the truth.”
The term used here, peraoxevdlw, is one of a series of words used
frequently by Cyril to describe the transformation of the OIld
Testament types into the new revelation in Jesus. He writes:

16. See Frag. 3 mentioned in n. 11; also Didymus, Commentary on Zach-
ariah, 8:23 (Doutreleau, 2:644—48).

17. See Contra Julianum 4 (PG %6:693c).

18. Luis M. Armendariz, El Nuevo Moisés, pp. 114 1.

19. In Jo. 4:23-25 (P 1:283,19—21; 284,20-285,1); In Jo. 4:22 (P 1:282,
5-9).
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“Emmanuel is the firstfruits of the creation which was being
remade [peramdarropévys] into newness,” and those who are
united to him “have been transformed |perackevaouévous] to the
newness of the evangelical way of life.” Elsewhere: “When Jesus
says he came to fulfil the law he does not mean to put away
the oracles of God ... rather there is a kind remaking
[ perardacpor], and I might say, a transposition [peraydpalw] of
the types into the truth.” And again: “Moses was minister of
types and shadows ... Christ a2 son and Lord became the
arbitrator of a new covenant. I say new for it is renewing
[avagoppolons] man to newness of holy life and through the
evangelical way of life he is esteemed a true worshiper. For it
says that God is a spirit and it is necssary that he be worshiped
in spirit and in truth.” Finally: “Our Lord Jesus Christ trans-
formed [perayapdrrov] the things which were in types into
truth.” 20

Passages such as these can be multiplied over and over again
in Cyril’'s writings.?' They indicate that his interpretation of
John 4:24 presupposes a set of theological and exegetical ideas
which inform his approach to the problem of the relationship
between Judaism and Christianity and the relationship between
the two testaments. The central idea here is that Christianity is
the result of a zransformation of Judaism into a more God-pleasing
way of life marked by worship in spirit and in truth. In one of
his more polemical writings he puts the matter as follows:

How long, O Jew, being taken up by the types in the
Scriptures, are you going to bypass the power of the truth?
When will the limit of your ignorance be recognized? When
will you remove the shadow of the law from your mind’
How much time will it require for us to show you, you
with so much self-control? When will you join in with
service 1n spirit to God, the king of all things? “God is a
spirit and those who worship him must worship him in
spirit and in truth.” For you have neglected to serve in

20, Ador. 17 (PG 68:1097¢—d); In Is. 60:4=7 (PG %0:13253); ddor. 1
(PG 68:140c); In Is. 42:8—9 (PG 70:85%¢c); Ador. 2 (PG 68:213a).
21. See, for example, PG %77:580d, 937¢; PG 68:213a, 1061c,
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spirit and, more than that, you have chosen the more in-
ferior sacrifice as the most pleasing to yourselves. In the
arrogant obtuseness of the letter of the law, you still think
that you can honor God through this, and you shake off
the more accurate perception of the law as if you had
entire knowledge of what was written when you have only
perceived trash. Come, now, about those things which you
cherish let us have a little discussion. I think that if you
really desire to come to your senses you will very easily per-
ceive that you have spent 2 long time in your error.??

The second Cyrillian trait in his exposition of John 4:24 is
the emphasis on worship in spirit and in truth as a new way of
life. He frequently uses the term woAireia to refer to the differ-
ences between the way of life under the law and the new life
under the gospel. “Through the evangelical teaching the true
worshipper, i.e. the spiritual man, shall be led to a politeia well
pleasing to the Father.”2® Christians no longer follow the
Jewish form of piety, for they now live according to the evangelical
pattern. The term politeia is used frequently by the fathers to
refer to Judaism. Justin Martyr speaks about the “legal way of
life” [=jv éwopov moAireiav] when referring to those who have
gone back to Judaism after once following Christ.?* Other writers
refer to Judaism as the “way of life [woAwrela] according to
Moses” and sometimes use the term to refer simply to the
“religious system” of the Jews. By the same token, molireia also
refers to the Christian way as the “evangelical way” or the “new
way” which takes the place of the Jewish way.2® Especially in his
exegetical works Cyril employs the term moAirela in close con-
junction with the text from John 4:24. When the Psalmist writes:
“T will accept no bull from your house” (Psalm s50:9), he
means, says Cyril, that the “worship in shadows is cast off and
the things in types have been taken away, leading us to righteous-
hess in Christ and teaching us to be remade [peramotcicfac] in

22. PG %7:513d-516b. 23. In Jo. 4:23-25 (P 1:284, 21~23).

24. Dial. 4%.4.

25. Eusebius, Demonst, Evang. 1.2; Praep. Evang. 7.8; Chrysostom, Ad-

versus Iudacos 4.5; Theodore of Mopsuestia In Gal. 4:24. For other refer-
€hces see G. W, H, Lampe, A Patristic Greek Lexicon, p. 113.
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pleasing to God . . . ‘For God is a spirit and those who worship
him must worship him in spirit and in truth.”” 26 At time
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example, commenting on Jesus’ refusal to go to the feast, Cyril
says that he declined because of the words of the prophet Amos,
“I hate your feast days.” The Jewish worship has now passed
away and we worship God in “spirit and in truth.” No longer
do we perform the “worship of the law, but rather the worship
in spirit and keep the feast of tabernacles in truth.” 27 And else-
where. “All things are new in Christ: worship, life, and law;
we do not adhere to useless types and shadows but rather per-
form the worship of God in spirit and in truth.” We are not
named after a tribe such as Ephraim or Manasseh but we are
named after the “newness of the evangelical life in Christ.” 28

The phrases “new way of life” or “evangelical way of life”
call attention to differences between Judaism and Christianity.
As we observed in the previous chapter, Cyril’s polemic against
Judaism, like those of other fathers, dwelt on Jewish practices
such as circumcision, the sabbath, festivals, fasting. By aligning
mohereta with “worship in spirit and in truth,” Cyril gives shape
to his conviction that everything associated with Judaism has
been transformed to a new way of life in Christ. Thus “evangelical
way of life” becomes along with “incorruption” and “life” the
mark of the redemption accomplished by Christ. “Human nature
blooms again in him to “incorruptibility, and life, and the new-
ness of the evangelical way of life [roAirela].” 22

The choice of John 4:24 as the title for Cyril’s first exegetical
work is therefore significant. Indeed it not only gives us some
idea of what he wished to do in this work but also highlights
some of the major exegetical and theological themes which
dominate his thinking. By calling his commentary on the Penta-
teuch Adoration in Spirit and in Truth Cyril wished to demon-
strate that the Iewish way of life had been superseded, the Jewish
scriptures had found their true interpretation, and a new way
of life had been established. The institutions of ancient Israel

26. In Is. 43:25—26 (PG 7o0:912a-b). 2%. In Jo. 7:8 (P 1:588-90).

28. In Is. 65:16-18 (PG 70:1417b). 29. n Is. 11:1 (PG 70:312d).
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have come to an end because they have found their completion
and fulfilment in Christ. The Jewish scriptures will not be rightly
understood unless they are seen to point to the spiritual worship,
the true worship, which now characterizes the new way in
Christ. The question of Christianity and Judaism formed the
backdrop for Cyril’s interpretation of the Bible.

In the introduction to Adoration Cyril also cites Matthew 5:17.
This passage is as important as John 4:24. It too was part of the
arsenal of texts used by Christians in the polemic against Judaism.
In his treatise Adversus Judaeos, for example, Augustine cites
Matthew 5 to show that the prophecies of the Old Testament
are fulfilled in Jesus, for “he came to fulfill, not to destroy the
law or the prophets.” 3% Chrysostom believes that it was spoken
by Christ to forestall criticism, for they thought he was “abro-
gating the ancient institutions.” The text, says Chrysostom, is
directed against the “obstinacy of the Jews,” though it also
silences the heretics who say that the “old covenant is of the
devil.” 31

Cyril’s own exegesis reflects the interpretation of earlier writers
though he once again gives it his own peculiar twist by relating
it to his own theological and exegetical framework. Specifically he
takes it to be complementary to John 4, and uses it for an
explicit polemic against Judaism. In a fragment from Cyril’s lost

commentary on Matthew 5:17 we read:

In place of fleshly worship the Lord introduced worship in
spirit and in truth. And perhaps what the Jews were not
doing in a fleshly way the disciples of Christ are now doing
spiritually. Wherefore it says not one jot or tittle shall pass
from the law, until all things happen. Evidently the Jews
did not do everything, or if they did they had stopped doing
them, no longer agreeing to do these things, whether be-
cause of fear of the emperors, or because the temple was

30. Augustine, Adversus Judaeos 2; see also Clement of Alexandria, Strom.
3.6 (46).2

31, Chrysostom, Homily 16 on Matt. 5:17 (PG 5%:257 ff). See also Origen,
Frag, 230 on Matt. 11: 13; Tertulhan, Adversus Judacos 9; Adv. Marcionem
4.7.4,9,10; Athanasius, Festal Epistle 36 (Lefort, pp. 26-27); Didymus, Com-
Mmentary on Zachariah (Doutreleau, pp. 284, 1000).



28 JUDAISM AND THE EARLY CHRISTIAN MIND

destroyed, in which place alone sacrifices had to be carried
out.32

The two passages from Matthew and John deal with a similar
problem but really accent two different aspects of the relation-
ship between the old and the new. John 4 stresses the newness of
the dispensation in Christ, whereas Matthew 5 stresses the con-
tinuity between the old and the new. Jesus did not put an end
to the things of old but brought them to fulfilment. Commenting
on John %:18: “He who speaks on his own authority secks his
own glory.” Cyril says that Jesus did not use “strange words
which are foreign to the la
be obedient to the former oracles while he removes only the
unprofitable and gross shadow of the letter, transforming
[ peraokevdlovra] it persuasively to the spiritual sense, which al-
ready lay hidden in types. When he says in the Gospel according
to Matthew, “I came not to destroy the law, but to fulfill,” he
indicates this indirectly. For the way of life according to the
gospel transforms the letter into truth [peraudppoow] and having
fashioned anew [peraoxevdoas] the Mosaic type to what is more
fitting, now has knowledge of the worship in spirit. . . . He
does not put away Moses, nor does he teach us to reject the
instruction of the law, but over what has been shadowed in type,
a kind of brighter color, he places over the truth.” 32

We left Cyril and Palladius just as Palladius cited the two
passages which had troubled him. Cyril asks his friend: What is
it about these passages that you find so difficult and obscure?
Palladius replies tha