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over South Arabia.38 Since the year 330, the official religion of
Ethiopia was Christianity, so far as we know.39 During the fourth
through the sixth centuries, many Christians flocked into Ethiopia.
That many of those were from Syria is "beyond question".u'O The

first Ethiopian ruler to embrace Christianity, it is generally agreed,
was Esana (c. 320-350). ! Inscriptions and coins from that reign are
surprisingly free from the orthodox trinitarian formula, with "the

Lord of the Heavens" invoked insteatd.LP:L

In fact, an anti-trinitarian stance in pre-Islamic Ethiopia was adopted
by such leaders as Za-+Michael and Asqa (5th-6th c.), who professed
the unity of God. Another Jewish Christian, Fre Mahbar, taught a
metaphorical reformulation of the Trinity while conserving the monarchy
of God: "The Father is the Sun, the Son is the Light, and the Holy
Spirit is the Warmth of i‘l:."l"':2
Prof. Isaac calls "Za-Michaelianism". It was soon suppressed by its

This Ethiopian Jewish Christianity

rival Monophysitism, which supplanted Za-Michaelianism.

Also significant is the place in Ethiopian scripture which pseudo-
Clementine apocrypha was to occupy. Qalementos--the Ethiopian form
of Clement--was in legend the intermediary through whom the Apostles
passed their teaching. Eight such books ascribed to Qalementos became
known as the Qctateuch of Clement, which even secured a place in the

Ethiopian NT canonf“+0ther Pseudo-Clementine works circulated in
Ethiopic translation. Does the awesome possibility that the lost
Kerygmata Petrou might indeed survive among the unsearched Clementine

sources have any validity? Professor Isaac responded to this in a
letter to the present writer dated 4/30/82:

"Concerning your question about the possibility of Kerygmata
Petrou being found in Ethipoic sources, this is indeed a
very important question; and about five years ago I started
examining some of the Ethiopic Pseudo-Clementine sources
precisely with a view to it. Alas, due to other scholarly
and personal distractions, I had to put it aside and I
have not been able to return to it... In the meantime,
let me suggest that perhaps you can take up this matter
as your own project for study." '
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Prophet-Christology evidently persisted in Semitic milieus for several
centuries to come. Among Jewish authors, Saadia (d. 942) states that

a sect of Christians then living accorded to Jesus "the position of
Prophet only."45 Another Jewish writer, the Qaraite Qirgisani, in

the Book of Lights (937 A.D.) that "Jesus was a righteous man" but

that "it was Paul who invested Jesus with divir:li‘l:y."“'6 An Arabic
Jewish treatise of tenth-century authorship declares that Jesus
"wanted that all should know...that he did not claim to be divine...
(or) that he and his Father are one God or that, unlike the other
prophets, he worked miracles without imploring God." This treatise
goes on to cite Peter's use of Deut 18:15f., then urges all Christians
to study Peter's proof-text, in order to bring Christians to the

realization that: "Moses spoke true, if Jesus is (meant) by these
words. You are accordingly obliged to admit that he (Jesus) is a
prophet like (Moses)...subordinate to God. Thus there is an end to
the contention that he is Lord and Creator." Paul is then criticized.47
A further witness to the persistence of Prophet-Christology in a Semitic
culture is the 'Abd al-Jabbar text in which Shlomo Pines of the Hebrew
University of Jerusalem detected a new Jewish Christian source.48
This discovery in 1966 created a small sensation and led to wildly
emotional controver‘sy.LP9 The 'Abd al-Jabbar text explains that the
lost original of the "true Gospel" had "no mention of the cross or

the crucifixion" The text also states: "A group of Christians left
Jerusalem and came to Antioch and other towns of Syria.” Pines' new
Jewish Christian source seems to imply that Jesus' station was that

of a Prophet, while Paul is taken to task for "Romanizing" Christian-
ity.50 It is an interesting phenomenon that Prophet-Christology is
often associated with an anti-Paulinism characteristic of the Ebionites.
Source-analysis of Muslim polemical texts is a young field, and such
"source-mining" as Pines has done may in the future yield more data

on currents of Jewish Christianity running through Arabian history.

The latest effort in this direction is the French translation and
critical study,:published in 1977, of the Gospel of Barnabas.51 A
medieval pseudo-gospel, this work has become the darling of Muslim

apologetics. Yet, upon close examination, Barnabas suddenly becomes

much more than an apologetic forgery when its Jewish Christian character
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falls into focus. An example of this is the fact that Muhammad is
called a "Messiah" in this spurious work, a possible explanation

being the projection of Prophet Messianism onto Muhammad, when the
author sought to draw a parallel between Jesus and the Arabian Prophet.
That other features of this curious text, composed either in the 14th
or the 16th century (depending on the argument), are of Jewish Christian
provenance is explored throughout the entire volume. O0f especial
importance, not for scholarship but for ecumenism, is the preface
written by the great French Islamicist, Henri Corbin who, in accepting
the hypothesis of an Ebionitic, pre—médieval stratum for Barnabas,
raises its implications for those who are able to discern a Harmonia

52

Abrahamica among the Jewish, Christian, and Islamic faiths.

Leaping from the sixteenth to the nineteenth century, surfacing in
1890 in India is the New Nazarene Church--a short-lived organization
which may be regarded as a conscious revival of Ebionite Christianity.
The founder of the New Nazarene Church--E.J.S. White of Kurnool--
sought to unite Muslims with Christians through this communion.

White advanced the oversimplified argument that "Islam has always
been...the mere perversion of the Nazarene or Ebionite sect" which
"maintained the pure doctrine" of Jesus, "having nothing to do with
...Paul."53 At the same time in India, the famous Muslim theologian
Sayyid Ahmad Khan praised the Ebionites as "early Unitarians" who,
like the Muslims, professed an anti-trinitarian God.54 I cannot deter-
mine whether or not Khan influenced the renown Bengali apologist,
Sayyid Ameer Ali, who in 1906 wrote a now—famousagdwidely—reprinted
essay for The Hibbert Journal, the essay entitled, "Christianity

from the Islamic Standpoint". The position is similar; he states:

"The Moslem belief probably is in accord with that of the primitive
Christians--of the Ebionites, 'the sect of the poor', to whom Jesus
had preached and among whom he had lived. It has nothing in common

w55

with Pauline Christianity.

At last our trajectory takes us to Persia, where the Faith of Baha'u'llal
originated in the 19th-century, and from thence to Germany to the keen
mind of one of the Baha'l Faith's ablest apologists, Dr. Udo Schaefer.
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Most of what are known as "world religions" trace their roots to
the Middle East. Persia (now Iran) proved particularly fertile
in this regard, being the land (and thought-world) where Zoroas-
trianism, Manichaeism, Mazdakism, and, to a great extent, Sufism,
were born. There also was born, in 1844, Babism, an apocalyptic
movement of millenarian character,56 drawn to which was a Persian

nobleman, Mirza Husayn-'All Nurl, later surnamed Baha'u'llah.

Arrested during the Babl purge in 1852, Baha'u'llah was held for
four months in an underground dungeon known as Siyah-Chal, "The
Black Pit". Mystical dreams and visions, along with the sensation
that a torrent of consciousness was streaming down the crown of

his head onto his chest, awoke Baha'u'llah to his destiny as a
Prophet. During the forty years to follow, Baha'u'llah, from
prisons in Iraq, Turkey, and Palestine, wrote an impressive number
of works. Though some were destroyed by enemies, around 100 volumes
survive in Arabic and Persian.

The theophanology of -Baha'u'llah, including its Christology, begins
with the concept of God as "the Unknowable Essence" Who, in complete
transcendence, is beyond the reach and ken of men, save for traces
of God's attributes in nature. The metaphysical link between the
Invisible Spirit's "fathomless mystery" and the world of man is
what Baha'u'llah calls the "Theophany" or "Manifestation of God"

(guhur ilahi, or, maghar iléhi).57 Baha'u'llah's picture is thus:

"Know thou that, verily, the Manifestation...is the Mystery
of Oneness, of the Ancient Identity,...the Unknowable
Reality... He is a sea upon which no one can sail, inasmuch
as all that thou mayest see in heaven and earth is created
by His Word... As to the human temples, verily they are as
thrones for His Manifestation... Consider a goldsmith:
verily, he makes a ring, and although he is its maker, yet
he adorns his finger with it. Likewise God the Exalted
appears in the clothing of the creatures."58

The Prophet/Theophany is a Messianic genius for the age into which
he is born. Baha'u'llah asserts an "essential unity" among all the
Prophets, this mystical brotherhood transparent to those who perceive

essence within form. Baha'u'lldh writes:
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"It is clear...that all the Prophets are the Temples of
the Cause of God, Who have appeared clothed in divers
attire. If thou wilt observe with discriminating eyes,
thou wilt behold them all abiding in the same tabernacle,
soaring in the same heaven, seated upon the same throne,
...proclaiming the same Faith." 59

This is akin to the Ebionite idea of Prophets, all of whom are

in essence "the one True Prophet". Proceeding now to Baha'u'llah's
Christqlogy, we may say of it that Jesus is viewed as "the Messiah
and Prophet of God" but that the generality of mankind has an im-
poverished appreciation of Christ‘s true greatness. Baha'u'llah
refers to Jesus as "that peerless Beauty" who "sung...in accents

of majestic power".60 Also called "that Essence of the Spirit”

and "the Revealer of the unseen Beauty" as well as "that most pure
Spirit"61 Jesus is eulogized by Baha'u'llah while discoursing on
the significance of the Crucifixionmn:

"Know thou that when the Son of Man yielded up His breath
to God, the whole creation wept with a great weeping.

By sacrificing Himself, however, a fresh capacity was
infused into all created things... Through Him the leper
recovered from the leprosy of perversity and ignorance.
Through Him the unchaste and the wayward were healed.
Through His power, born of Almighty God, the eyes of
the blind were opened and the soul of the sinner 62
sanctified... He it is who purified the world..."

This description bears close conceptual resemblance to the Ebionite
portrayal of Jesus' death: "...though He cured every sickness...,
wrought innumerable miracles, and preached eternal life, (Jesus)

was hurried by wicked men to the cross; which deed was, however,

by His power turned to good. In short, while He was suffering,

all the world suffered with Him; for the sun was darkened, the
mountains torn asunder... And yet, though all the world was moved,
they themselves are not even now moved to the consideration of these
so great things" (R 1:541).

The relationship of Baha'l theophanology to Ebionite prophetology
through their remarkably consonant Christologies was formally proposed
by acclaimed Bahi'I apologist, Dr. Udo Schaefer of West Germany. The
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translation into English of five essays was published as a3beok,
titled, The Light Shineth in Darkness, in 1977. The small volume
received a favorable review by Choice magazine--a much-used tool

university librarians swear by--and was subsequently recommended
by Choice as one of its top 250 academic titles endorsed for the
year 1978.63 Dr. Schaefer, whose profession is prosecuting at-=
torney in Heidelberg, takes Christian dogma to task for deforming
Jesus' teaching. Schaefer then states:

"Years ago, when I became acquainted with the founder of
the Christian religion in the faith of the original com-
munity through H. 'J. Schoeps' Theologie und Geschichte
des Judenchristentums, the standard work on the subject,
I was deeply impressed. Here Jesus was not the only-
begotten Son of God come down from Heaven, crucified
and resurrected, nor the unique Saviour, but the mes-
senger of God to whom the Qur'an testifies and who is
glorified by Baha'u'llah...

"It is worthy of note that there were striking similarities
between this Christianity and Islam. Above all in Christ-
ology: in the faith of the original community Jesus was the
new Moses, the Son of God as 'testified' by the adoptive act
of baptism. This Christology, which corresponds completely
to that of the Qur'an, was considered by the Pauline Church
as characteristic of the Ebionite heresy.. These similarities
discovered by research are ambiguous, of course. On the
other hand, the Baha'l, oriented towards the doctrine of
cyclically recurring revelation and convinced of the mission
of Islam, finds these results of research--in the light of
the unity of religions--extremely instructive, because they
are a sufficient explanation for the discrepancy between
orthodox Church doctrine and the doctrine of the post-biblical
religions, and because they show where the original truth was
preserved: not in the pagan-Christian Greater Church based on
Paul, but in thg Jewish Christianity contemptuously branded
as 'Ebionism'."6%



-18-

Our "trajectory" of Ebionite Christology has arced through twenty
centuries to the present. Yet the ideological projectile is still
in flight, as ballistical as ever. In assessing its ecumenical
potential, a Quaker scholar in 1977 wrote: |

"Early Jewish Christianity may be able to offer a model
of faith for some contemporary individuals who are aware
of the essential Jewishness of Christianity's origins
and who do not hold the tradtional Christian doctrines
of the person and work of Jesus. This model may be ex--
pected to have considerable appeal for those who in in-
tegrity cannot accept Jesus as a divine savior from sin,
but who find themselves stirred and motivated by his re-
statement of the ancient prophetic call for righteous-
ness and justice before God."65

In conclusion, perhaps it is this "ancient prophetic call" which
augments Baha'u'llah's theory that "all the Prophets of God
proclaim the same Faith."

Christopher Buck
April 9th, 1983
Bellingham, Washington
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Jones (op. cit., 17) notes that Schoeps later abandoned every effort
(along with his own) to reconstruct KP; R 3:75 is to be regarded as a
fiction of the Recognitioriist, Schoeps conceded. Strecker, however,
upheld nevertheless the thesis of a KP source and identified, on the
basis of parallels in H and R to Epistula Petri (EpPt) and Contesta-
tio (Cont), the doctines of KP. While Strecker's defence of KP has
widely favored in the scholarly world to date, two challenges have

come to fore: 1) Rius-Camps ("Las Pseudoclementinas. Bases filolo-

gicas para nueve interpretacion,"” Revista Catalana de Teologia 1 (1976)

79-158) found, on the basis of vocabulary, the pericopes usually attri-
buted to KP in actuality derived fromvarious literary levels; while 2)
Wehnert ("Zum gegenwartigen Stand der Quellenkritik in den Pseudoklem-
entinen," funpublished paper: Gottingen, 1981/ who had access to a
draft of the forthcoming concordance to the PsC, asserts that an anal-
ysis of vocabulary in the PsC fails to confirm Strecker's attribution
of PsC texts to KP.

0f course the whole effort to plot a trajectory of Ebionite Christology
based on the KP source absolutely collapses if KP never existed at all!
It will be interesting to see how Strecker will defend KP, which he
continued to maintain in the revision of his monograph in 1981. As

to my own defense of KP, I must question conclusions based on vocab-
ulary found in redaction (H and R are redactions of G /Grundschrift
(basic writing) behind the PsC/ and translation (R, esp. Rufinus'’

translation). Even Wehnert admits G (which he hopes the concordance
will help delineate), and unless H and R make no alterations of G,
vocabulary-analysis would apply more to the Homilist and the Recogni-
tionist rather than to the author of the basic-writing which H and R
have adapted. 1In the case of Rufinus, Frankenberg, Schwartz, and Rius-
Camps (Jones, op. cit., 5) stress how the Syriac reveals grievous
weaknesses in Rufinus' translation. (For an alternative assessment,
see M.M. Wagner, Rufinus, the Translator (Wash., D.C.: Catholic Univer-

sity of America, 1945) which is not consulted in Jones' survey,)

For our study, we will proceed from the assumption that Ebionites
did indeed exist; otherwise the Church Fathers are fabricators of
imaginary heretics, and in this we would obviously abandon KP. But
we must alggggﬁat if there were Ebionite Christians theri there were
Ebionite scriptures. That some of those scriptures were ascribed to
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Peter through (pseudo-) Clement is of course the testimony of our
star witness Epiphanius {Panarion 30:15:1). Since Epiphanius did

live on the island of Cyprus, we may concur with Klijn and Reinink
(Patristic Evidence for Jewish-Christian Sects (Leiden: Brill, 1973)
p. 29) who are persuaded that Epiphanius' statement as to the presence
of Ebionites on Cyprus in his own time "may be the result of his own

observation."

Even those in whose eyes KP is a literary fiction of the PsC (Rehm
and now Rius-Camps) admit Ebionitic elements in the Pseudo-Clemen-
tine Homilies and Recognitions ! (See Jones, op. cit., p. 95, where
it is also noted that the other major detractor of the KP thesis--
J. Wehnert--"4did not clearly draw out the implicit consequences of
his work for the study of Jewish Christianity in the PsC." That
Strecker, who is now the major proponent of a KP source, is dis-
inclined to call KP an Ebionite work because 1) KP is not self-

consciously Ebionite; 2) the ideal of poverty is absent; and 3)aa
sectarian situation is not apparent, is answerable:

1) That the author of KP does not call himself an Ebionite would
make sense if both the Homilist and the Recognitionist intended
their adaptations of KP to enjoy a wide circulation and thus fulfill
its didactic or edifying purpose? How could the Recognitions have

survived in over 100 monasteries over centuries of documentary
"inquisitions" if portions of the texts were professedly Ebionite?
Even the New Testament writings are not professedly "Christian",
except for Acts 26:28 and 1 Pet 4:16! Does this fact cast doubt on
thelr "Christian" identity? Perhaps a reason why KP is not extant

in its entirety is entirely due to its Ebionite identity, which in
the PsC had to therefore be concealed to escape destuction; 2) The
ideal of poverty, so characteristic of the Ebionites in patristic
accounts, is not prominent in KP, it is agreed. Yet we find the state-
ment: "To all of us possessions are sins" (H 15:9). We cannot real-
istically expect the patristic evidence to match exactly the document-
ary evidence, as was pointed out in a recent conference on Gnosticism:
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Stone: The rush to compare the heresiologists' report to
the insiders' self-description is useless. The two will
never be the same. Look at the conflict between what one
group says about itself and how another group sees them in
our present society of Jew and Christian, Roman Catholic
and Lutheran, etc. Why should we expect antiquity to be
otherwise?

MacRae: Your point is methodologically sound. T he Redis
(The Rediscovery of Gnosticism: Proceedings of the Inter-
national Conference on Gnosticism at Yale...March 28-31,

1978 (ed. B. Layton; Leiden: Brill, 1981) Vol.72,p. 674).

3) A covertly sectarian situation is visible in the AJ II portion

of KP (Schoeps considered the Anabathmoi Iakobou /=R 1:33-71/ of

the PsC /=AJ II, as compared to AJ I of Panarion 30:16:6-7/ to have
been incorporated into KP), and perhaps doubly so: a) The tumult

raised by Saul in R 1:70 ("some one of our enemies"--a marginal note

in one of the mss. of R states that this enemy was Saul) may well be

an anti-Paulinism betraying a sectarian situation within Christianity;
while the pericope that follows (R 1:71) speaks of the exodus of 5000
Jerusalem Christians to Jericho (= Pella?), this with reference to the
sectarian conflict of Christian Jews or."Messianic Jews" vs. Pharisaic
Jewry. Corroborative of this is R 1:46, whic states: "For on this
point only Zthat Christ is the Mosaic Prophet-Messiah/ does there seem
to be any'difference between us who believe in Jesus, and the unbeliev-
ing Jews." The passage goes on to speak of "the Church of the Lord
which was constituted in Jerusalem..., being governed...by James."
Against Strecker, therefore, I do support the identity of KP as Ebionite.

Before Schoeps towards the end of his life gave up the Ebionite ghost,
so to speak, and turned to the history of Prussian Jewry, he demarc-
ated KP in the following table:
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I 0 1-0m
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KERYGMATA PETROU

Homilies . Recognitions
H 1:18-20 R 1:15-17
H 2:16-18 : 22
133 1 24
:38-52 :127-71
H 3:2~10 t 74
:17-28 R 2:20-48
:33-56 :66-70
H 8:4-23 R 3:2-10
H 9:1-23 :12-30
H 11:16 :33-38
:19-33 :52-61
:35 R 4:1-21
H 15:5-11 . 126-36"
H 16:5-16 R 5:34-35
121 R 6:4-14
H 17:3-19
H 18:6-10
:19-22
H 19:1-23
H 20-1-10

(From Schoeps' Theologie und Geschichte des Judenchristentums
(Tubingen: Mohr, 1949) pp. 52-3. An alternate table is provided

by J. Fitzmyer, "The Qumran Scrolls, the Ebionites and their Lit-
erature," TS 16 (1955) 350, reprinted in idem, Essays on the Sem-

itic Background of the New Testament (Missoula: Scholars Press, 1974),
where the KP passages identified by Waitz, as modified by Bousset and
Cullman, are given. Fitzmyer's table has one error: Schoeps' addition
should read R 4:26-36, not R 4:25-26.) The KP excerpts which follow
in our study are primarily drawn from the standard (though outdated)
translations of R and H in Vol. 8 of the Ante-Nicehe Fathers (Eerd-
mans, 1981 reprint). I have so far not been able to access Whiston
(the able and oft-reprinted translator of Josephus) whose rendering

of the Recognitions is not mentioned in Jones, op. cit., nor in most
of the other surveys: The Recognitions, or The Travels of Peter (1712),
as Vol. 5 of Primitive Christianity Reviv'd.

Schoeps, Jewish Christianity((1969) p. 71.

G. Vermes, Jesus the Jew (London: Collins, 1973) pp. 137, 252; see
also Fitzmyexy, "4Q Testimonia and the New Testament," TS 18 (1957)
513-37, reprinted in Essays..., 513-37.

P.W. Shekan, "A New Translation of Qumran Texts," CBQ 25 (1963) 121.
S. Isser, "Dositheus, Jesus, and a Moses Aretology," Christianity,

Judaism and Other Greco-Roman Cults::Studies for Morton Smith (ed.
J. Neusner; Leiden: Brill, 1972) 4., p. 168.
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17 Distribution of Ebionite Communities Outside of Western Palestine
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and Galilee

I. Cyprus (Epiphanius)
II. Syria
A. North Syria
1. Beroea (?) (Epiph/Jerome on Nazoraeans)
2. Antioch (?) (PsC/St John Chrysostom/7%)/)
3. Laodicea (origen /Phil. 23// PsC)

B. West Syria (Coele-Syria)
1. Paneas (= Baniyas) (Epiph /boundary w/N. Trans.?/)
C. East Syria

1. Kochaba (= Choba) (Eusebius/Jerome/w. of Damascus)
<III. Transjordan
A. Northern (= Bashan) (Epiph)
1. Kochaba (Epiph/near Karnaim)
B. Central (= Gilead) (Epiph/Eusebius)
1. Pella (Epiph/Eus/Aristo of P:/Rev?> 12[7);
C. Southern (= Moab) (Epiph/Eus on Ps 590:10)
IV. Arabian Nabataea (Epiph)

Fr. B. Bagatti, The Church from the Circumcision (Jerusalem:

FranciStan, 1971) p. 25. Koch (op. cit., p. 223) points to the modern-
day Dayr-Khabiyah, this place-name evidently derived from two Arabic
roots: dyr ("religious community") and hwb ("poor"). Could this
represent the Arabic equivalent of "Community of the Ebionites?=-

Koch asks.

Personal communication dated 9/14/82. For reports on past digs:

R.H. Smith, "Pella of the Decapolis: An American-Australian expedition
reconstructs 7000 years of history in the Jordan valley," Archaeology

34 (1981) 46-53; also, F.I. Andersen, "Pella of the Decapolis,"”

Buried History (1974) 109-19; A. Spijkerman, "An Unknown Coin-Type

of Pella Decapoleos," Studii Biblici Franciscani Liber Annus 2 (1970)

353-58.

For the latest critical review of both the ancient reports and modern

scholarship on the Pella-flight, see G. Ludemann, "The Successors of
Pre-70 Jerusalem Christianity: A Critical Evaluation of the Pella-
Tradition," Jewish and Christian Self-Definition: 1. The Shaping of
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Christianity in the Second and Third Centuries (ed. E.P. Sanders;
Philadelphia: Fortress, 1980) 161-73, 245-54,
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Christian church to Pella immediately prior to the Jewish war 66-70
A.D. was the result of a secret prophecy in Jewish apocalyptic style
in its Ebionite form. It has its reflection in the apocalyptic pas-
sage of Matt 24 and parallels, as well as in Rev 12:4-17. And the
exhortation of Galilee (which at the time included Trahsjordania)

as the land of promise and resurrection (cf. Matt L:l-16; Mark 14:28
and 16f.)." Although Schoeps does not refer to it, the first to see
in Rev 12 an allusion to the Pella exodus was,=-to my knowledge, Renan
(Antichrist /Boston, 1897/ pp. 317-18).

Ludemann, op. cit. ‘

ibid., p. 253: "Epiphanius enumerates several places not far away

from Pella: Moabitis, Kokabe, Basanitis (30:18:1). From his state-
ment that Ebion's preaching originated in Pella (30:2:7), one may
conclude that these groups, who claimed to be the poor of apostolic
times, were also living at Pella. Or are they even the inventors of
the Pella-tradition?"

J. Finegan, Hidden Records of the Life of Jesus (Philadelphia: Pilgrim,
1969) "Jewish Christianity,! pp. 46-59 (tr.. of Pan 30:2:9 on p. 57).

For instance, Epiphanius refers to Kochaba as being "in Arabia" (40:1:5)

Theodoret states: "And a remnant of these did a long time remain
neither of the Cerinthians, nor of the Ebionites, nor of the Theodo-
tians and the Elkesaites..." (Patristic Evidence, p. 251);

Schoeps, Theologie, 334-42; Jewish Christianity, 136-40 and the studies
cited; M. Roncaglia, "Elements Ebionites et Elkesaites dans le Coran,"
Proche-Orient Chretien 21 (1973) 101-26; H.A. Wolfson sums up the
general tenor of this trend of thought: "It happens that the Koran,

while rejecting the orthodox type of Christology, upholds the Ebion-
itic type of Christology... We know that Christians as a minority
group on Muslim countries were not entirely impervious to Muslim
influence. We know also that the Christian Arabic literature, through
its discussions of all sides of the Christological problems, had kept
alive among Christians in Muslim countries a knowledge of the Ebionitic
type of Christology...and also a knowledge of all the arguments in
favor of it," Studies in the History and Philosophy of Religion
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26 (Harvard, 1977) 2. 412-13. The present writer has not yet been able
to J. Flanagan's (U of Utah) unpublished study, "Oriental Christians
in Pre-Islamic Arabia: A Consideration of a Special Problem of Origin
and Development" (1981). Against‘the Ebionite/Qur'an hypothesis is
J.S. Trimingham, Christianity among the Arabs in Pre-Islamic Times
(New York: Longman, 1979) 314-16. Trimingham does not discuss the
tradzition that Waraga ibn Nawful (a cousin of Muhammad's first wife
Khadija ¢(ibid., p. 263) upon embracing Christianity, wrote down the
Gospels in Hebrew or Aramaic! (see Shorter Encyclopedia of Islam, 631).
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. ﬁghr%chs, ﬁﬁan% ahd the Ba yEon{énafapgfs Si XnﬁistorléaI58§ifP6n%—9'
tation," Harvard Studies in Classical Philology 77 (1973) 23-59.
Critical of some of Henrichs results is J.C. Coyle, "The Cologne
Mani-Codex and Mani's Christian Connections," Eglise et Theologie
10 (1979) 179-93. Also important is Klijn and Reinink, "Elchasai
and Mani," VC 28 (1974) 277-89; for a further analysis of the codex,
see Henrichs, "Literary Criticism of the Cologne Mani Codex," The
Rediscovery of Gnosticism (1981) 2. Sethian Gnosticism, 724- 33,
Coyle, p. 180. .
Henrichs, "Mani and the Babylonian Baptists," pp. 54%-5: " he Jocuirin

228
29

"The doctrine of the 'True Prophet.' The Pseudo-Clementines
and Elchasail coincidelin that they propagate the cyclic in-
carnation of the True Prophet... The Cologne Codex has a
clear reference to this doctrine. Some of the baptists were
so impressed by Mani's performance as a theologian that they
regarded him as the True Prophet and the incarnation of the
Living Logos (CMC 86:1-9). This doctrine, which lies at the
root of Mani's own conception of his apostleship as the con-
cluding stage in a series of incarnations, forms, in combin=
ation with the docetism of Marcion and Bardaisan, the basis
of Mani's christology."

30 F. Mojtabai, "Mani and Shapur," Journal of the K.R. Cama Oriental
Institute No. 46 (1978) 93-106 (p. 105),
31 ibid,, p. 100. This claim has been reported by Muslim historians

and confirmed by Turfan and Coptic Manichaean writings.. See G.
Widengren, Mani and Manichaeism (New York, 1965) p. 77; C.R.C.

Allverry, A Manichaean Psalm-Book, Part II, Vol. 2 (Stuttgart:

Kohlhammer, 1938) p. 16.

Ludemann, op. cit., p. 161.
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A possible explanation for this striking coincidence has beehn
hazarded by W. Attallah, "L'Evangile Thomas et le Coran," Arabica

23 (1976) 309-11. '

Yusuf 'All's translation.

Ibn Ishaq, The Life of Muhammad (tr, A. Guillaume; Oxford, 1955) 152,
For Baha'u'llah (who will be treated later in this paper) this event

was impressive, perhaps foreshadowing in Baha'u'llah's consciousness
the decision to write to the kings and rulers of the 19th-century
world (see Baha'u'llah's Tablet to the Shah of Persia in Baha'l

Scriptures, p. 72).
E. Isaac, "An Obscure Component in Ethiopian Church History: An Exam-

ination of Various Theories pertaining to the Problem of the Origin
and Nature of Ethiopian Christianity," Le Museon 85 (1972) 225-58;
idem, . A New Text-Critical Introduction to Mashafa Berhan (Leiden:
Brill, 1973),Chapter Four, "The Jewish Christian Background of MB:
The State of Jewish Christianity in the Time of its Completion,"
pp. 53-75; idem, "Another Note on Luke 6:1," JBL 100 (1981) 96-7.

"Obscure Component...," 234,
Ibid., 235.
Ibid., 228.
Ibid., 240,

Ibid., 242-43,

Igééé, Mashafa Berhan, 61.

Ibid., 54-9.

On the Etiopian Octateuch just referred to, see R.W. Cowley, "The

Identification of the Ethiopian Octateuch of Clement, and its Re-
lationship to the other Christian Literature," Ostkirchliche Studien
27 (1978) 37-45. .

Wolfson, Studies..., p. 411; S. Pines, "The Jewish Christians of the
Early Centuries of Christianity according to a New Source," Proceed-

ings of the Israel Academy of Sciences and Humanities Vol. 2, No. 13
Jerusalem, 1966) p. 40: "only the rank of a prophet."
Ibid., p. 47. It is interesting that the Qaraites occasionally called

themselves noserim, i.e., the Hebrew name for Christians, and habit-
ually refer to themselves as "the poor" (Pines, p. 48). See also
L:zoNemoy, "Al-Qirgisani's Account of the Jewish Sects and Christianity,"
HUCA 7 (1930) 317-97; idem, "The Attitude of the Early Qaraites towards
Christianity," Salo W. Brown Jubilee Volume (New York, 1975) 2, 697-716.
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Pines, "Judaeo-Christian Materials in an Arabic Jewish Treatise,"
PAAJR 35 (1967) 187-217 (pp. 197-99).

Pines, "The Jewizh Christians .....According to a New Source," (see :
‘above, n. L45)!'“Reviews varied wildly: R. M. Wilson, "The New Passion

of Jesus in Light of the New Testament and Apocrypha," Neotestamenta

et Semitica: Studies in Honour of Matthew Black (ed. E.E. Ellis and

M. Wilcox; Edinburgh: Clark, 1969) 264-71; R.A. Kraft, JBL 86 (1967)
329; E, Bammel, ."Excerpts from a New Gospel?" NovT 10 (1968) 1-9;

S.M. Stern, "New Light on Judaeo-Christianity?" Encounter 10 (1967)
53-7; D. Flusser, "The Conclusion of Matthew in a New Jewish Christian
Source," ASTI 5 (1967) 110-20; T. Baarda, "Luke 12:13-14," Christianity,
Judaism and Other Greco-Roman Cults (1975) . 130-55; Pines, "'Israel
My Firstborn' and the Sonship of Jesus: A Theme of Moslem Anti-Christian

Polemics," Studies in Mysticism and Religion (Festscrift for G. Scholem;
Jerusalem, 1967) 177-78.

Pines, "The Jewish Christians...," pp. 16, 25, 6, 26-8.

L. Cirillo and M. Fremaux.(preface by H. Corbin), Evangile de Barnabe:

Recherches sur la composition et l'origine (Paris: Beauchesne, 1977);

reviews include: J. Slomp, "The Pseudo-Gospel of Barnabas: Muslim and
Christian Evaluations," Al-Mushir 18 (1976) 15-19 (reprinted from
Encounter 18 (1975) 1-6); idem, "The Gospel in Dispute," Islamochrist-
iana 4 (ed. M. Borrmans, et al; Rome: Pontifico Instituto di Studi
Arabi, 1978) 67-112; J.M. Magnin, "En Marge de 1'Ebionisme 1'Evangile
de Barnabe," POC 29 (1979) 46-64; L. Legrand, "An Islamic Christology,"
Indian Theological Studies 18 (1981) 354-64.

So also Cirillo's conclusion, the last paragraph stating:

"Therefore an Italian community existed which was passionately
keen on the religion of the Prophet Muhammad and proposed it
as a form of the 'vera religio', the fulfillment of the pure
faith of Abraham. The Spanish translation of the Gospel
with all the problems of textual criticism it raises, widens
this need for a return to the previous simple faith to the
Spanish religious milieux which were linked with the evolu--
tion of Judaism and Islam in Spain. With these certainties
and uncertainties, which go with all historical research, our
inquiry about the composition and origin of the G.B.V. ends.
Other works will certainly come to perfect our results. But
the - the great realisation of a project remains: to put on the scene
the doctrine of the *True Prophet*® of primitive Judaeo-Christ-
iani% ity and the unification of the three great Abrahamitic families
under the sign of 'discerning' the prophecy which runs through

the centuries until its fulfillment, all this constituting the
realisation of the message of Jesus." (Slomp's tr.)
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J.N. Farquhar, Modern Religious Movements in India (Delhi: Munshiram
Manharlal, 1967) p. 149.

C.W. Troll, Sayyid Ahmad Khan: A Reinterpretation of Muslim Theology.
(New Delhi: Vikas, 1978) p. 98.

Hibd 4 (1906) p. 247. "Christianity from the Islamic Standpoint"

has been twice reprinted: Christianity: Some Non-Christian Appraisals
(ed. D.W. McKain; New York: McGraw Hill, 1964) 225-41; Syed Ameer Ali
on Islamic History and Culture (ed. Wasti; Lahore, 1968).

So holds Abbas Amanat in his unpublished Ph.D dissertation for the
University of Oxford (1981). ‘

J.R. Cole, "The Concept of Manifestation in the Baha'i Writings,"
Baha'i Studies 9 (1982) p. 15.

Baha'u'llah, Tablet of the Manifestation, in Baha'l Scriptures, pp.
204-08. Cole discusses this work (Arabic title: Lawhu'z-zuhur) op.
eit29.pp. 19-20.

Baha'u'llah, The Kitab-i-Igan, The Book of Certitude (tr, S. Effendi;
Wilmette: Baha'i, 1931 /1974 reprint/) pp. 153-54.

Baha'u'llah, op. cit., pp. 13271("the Messiah and Prophet of God"),I22, 2
Ibid., pp.257, 20, 26.

Baha'u'llah, quoted by J.R, Cole, "The Christian-Muslim Encounter

and the Baha'I Faith," World Order 12 (1977-78) 14-28 (p. 22).

U. Schaefer, The Light Shineth in Darkness: Five studies in revelation
after Christ (Oxford: George Ronald, 1977). Reviewed in Choice (Oct.,

1978).
Schaefer, op. cit., pp. 87; 83-4. Schaefer's harsh criticisms of

St. Paul and of derivative dogmas follow in an intriguing history

of controversy within Christian scholarship itself: see V.P. Furnish,
"The Jesus-Paul Debate: From Baur to Bultmann," BJRL 47 (1965) 342-
81.

R.R. Hann, "The Undivided Way: The Early Jewish Christians as a Model
for Ecumenical Encounter?" JES 14 (1977) 233-48..
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Addenda
19 See also, A.W. McNicoll, J.B. Hennessy, and R.H. Smith, "The 1979
Season at Pella of the Decapolis," BASOR 240 (1980) 63-84.
R. Pritz, "On Brandon's Rejection of the Pella Tradition,”
Immanuel 13 (1981) 39-43 (aostudy which appeared after Ludemann's).

20

Pritz argues that Pella (contrary to the judgment reached by Lude-
mann) could well have served as a place of refuge for Jewish Christ-
ians, and that escape from Jerusalem was possible for significant
numbers of people right up to the end of the siege in 70 A.D.

26 A favorable assessment of the Ebionite/Qur'an connexion is given in

J. Wansbrough, The Sectarian Milieu: Content and Composition of

Islamic Salvation History (Oxford University Press, 1978) esp. pp.
51-52;

"By way of methodological caveat: the simple collation of
phenomena common to two or more confessions in the mono-
theist tradition is seldom adequate to more than a demon-
stration of the equally simple assertion that a confess-
ional community belonging to the Judeo-Christian tradition
must exhibit some, and probably will exhibit other, tradi-
tional features. An example is Rabin's 1ist of termino-
logical parallels between Islam and Qumran. The circular
argument cannot be avoided, even if each of the items were
unexceptionable, by postulating historical continuity...

"Another, rather more substantial, effort along these same
lines was undertaken by Schoeps in his exhaustive study of
the Ebionites. There at least some of the shared phenomena
were fundamental both to Islam and to that particular mani-
festation of Judeo-Christianity, e.g. identity of 'script-
ural' revelation and celestial register, the charge of
scriptural falsification, absence/rejection of Biblical
prophets, adoptionist Christology. Several subsidiary items,
like baptism, prohibition of wine, and dispute about the dir-
ection of prayer, belong to the standard emblems of dissent
and are of less value to a description of Islamic origins.
Schoeps'....characterization has been, and continues to be,

a matter of dispute; but as a heuristic postulate in the
analysis of Islamic origins, it could be of some value."

An extreme formulation of Schoeps' theory is the recent effort by
G. Luling (Uber den Ur-Qur'an /Erlangen, 1974/ esp. 174-85, 347-400)
to establish an Ebionite Vorlage for Islam on the basis of a new

redaction history of Muslim scripture. See B. Walter's review,
ZRGG 27 (1975) 169-71. ’

29 Also, E. Rose, Die Manichaische Christologie (Wiesbaden: Otto Har-
rassowitz, 1979). Reviewed in Numen 29 (1982) 273-75 (H.J. Klimkeit).
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29 True-Prophet Christology, Rose determines, forms only one of five
distinct manifestations of Manichaean Christology, this one per=
taining to discussions of the "historical" Jesus in Manichaean texts.

49 The most authoritative review appears to be that of T. Baarda, "Het

onstaan van de vier evangelien volgens 'Abd al-Djabbar," NedTTs 28

(1974) 215-38.

Cirillo also undertook a more extensive comparison of the PsC and

Barnabas:1!Le Pseudo-Clementine e il Vangelo di Barnaba della Biblio-

teca Nazionale di Vienna," Asprenas 18 (1971) 333-69. See also

52

Cirillo's "Dottrine Gnostiche nelle Pseudo—Clementine,“ Prometheus
5 (1979) 164-88 /not noted in Jones' survey/.

For a relationship between Gos. Thom. and the PsC, see Quispel,
"L'Evangile selon Thomas et les Clementines," VC 12 (1958) 181-96.
[reprinted in idem, Gnostic Studies (1975) 2. 17-29/.

Baha'u'llah draws upon some rather spectacular imagery to further

33

58

mystify the Manifestation in the eyes of contemplatives. Described
as "The Promised One...come down from heaven, seated upon the crimson
cloud," (Tablets of Baha'u'llah /Haifa, Israel: Baha'l World Centre,
1978/ p. 182), the Manifestation in the person of Baha'u'llah himself
becomes a supreme Illuminator of (yet still distinct from) God:

"I am the Sun of Wisdom and the Ocean of Knowledge. I cheer

the faint and revive the dead. I am the guiding Light that

illumineth the way. I am the royal Falcon on the arm of the

Almighty. I unfold the drooping wings of every broken bird

-and start it on its flight." (Lawh-i-Magsud /written in 1882/:
- Tablets, p. 169.) )

Corbin, long prior to the writing of his preface for Evangile de

52

Barnabe, had developed a thesis of typological symmetry between
Islamic and Ebionite prophetologies: "Divine Epiphany and Spiritual
Birth in Ismailian Gnosis," Man and Transformation, Erdb 23 (1954)
69-160 (esp. section 2., "Ebionite and Ismailian Adamology," 86-94).
/Eng. tr.; New York; Pantheon, 1964./ The title of this present
paper was partly inspired by Corbin's observation:on p. 81: "The

Clementine Homilies never speak of the Passion: redemption is effected -
by the Knowledge of the Truth. Jesus, the Prophet of the Truth, is
essentially an Illuminator, not a Redeemer, in the Pauline sense."
65 I wish to express my indebtedness to the excellent historical-critical
acumen of Dr. Wm. Stoever of Western Washington University, butz=for

whose editorial directioﬁﬁ;n earlier araft thisharticle would not have

been possible.





