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Time in between
It is impossible to simply make the leap from today, back to Gregory of Tours in the sixth century. When archaeologists remove level by level, automatically spaces in between layers come to the fore. These are almost themselves layers that have been marked out by the scratching for further layers. Such spaces in between can be either thicker or thinner, longer or shorter in terms of space and time. Even though the archaeologists are more interested in the remains that indicate a new layer of, say, a habitat, a wall or another indication of human remains and activities, the spaces in between are not simply no-spaces, even if they are neither clearly defined nor static. Often one discovers in them important hints for understanding both what has been existed above them or what comes underneath them. On the one hand this space in between is defined by stratigraphic historiography, on the other hand by borders marked as formative finds, though only layers with contents are deemed the actual fields of investigation, not the space in between. And still, what is rejected (or abjected) is more than just void. As in music, ‘the rest is noise’.[footnoteRef:1] Without pauses and rests no rhythm or music would exist. Sound can only resonate in silence, hence layers would not be without gaps in between them. [1:  See Ross, The Rest is Noise: Listening to the Twentieth Century (2008).] 

The fact that I have chosen as a first space the one long span in between our present day and the first layer (the work of Gregory of Tours) of the early Middle Ages, is due solely to the limited scope of this study, because it would have been more than attractive to retrace the ideas of the beginnings of Christianity from the present time in even smaller steps, as mentioned before, dealing with the more recent designs, the many attempts during the 20th century, the romantic pictures of the 19th c. or the enlightened outlines of the 18th in response to the post-reformation and reformation claims of the previous centuires. Here, we will only look at one example from this thick interlayer, to quickly discover, how valuable it would have been to refine the investigation and work on even more intermediate layers.	
In a detailed and subtle study of the Dominican Vinzenz of Beauvais (ca. 1184/94 - ca. 1264), Rudolf Weigand has looked into the Speculum historiale. This is an enormous encyclopaedic universal history by Vinzenz in 31 books that range from the creation of this world and human beings to his present times (‘temporibus praesentibus’), hence until the lifetime of the author. Particularly in the last and concluding book ‘the tendency’ becomes apparent that Vinzenz wanted ‘to fill up an actually modest framework of political event history with reports on cultural and intellectual history’ and to give an outlook on the end of history, shaped by ‘the theological overall conception’ of his time.[footnoteRef:2] The very expectation of this end is expressed in the title of Chapters 106 to 129 of the last book, which is called the ‘epilogue’ and contains ‘the treatise of the Last Times’. So writing a world or church history is not necessarily contrary to belief in the near end of everything.[footnoteRef:3]  [2:  Weigand, Vinzenz von Beauvais scholastische Universalchronistik als Quelle volkssprachiger Geschichtsschreibung (1991), 49.]  [3:  Pace Keene, 'Luke-Acts and "Early Catholicism": Eschatological and Ecclesiological Trajectories in the Early Church' (2012), 295.] 

It is, however, not the New Testament with its Gospels, the Book of Acts, and the Epistles of Paul that serve Vinzenz for his Speculum historiale, but above all Peter Comestor (c. 1100 - 1178) with his Historia is his source. Based on this history, Vinzenz creates his portrayal of the beginnings of Christianity and the life of Jesus. Comestor’s is an older world history,[footnoteRef:4] which again only incidentally draws on New Testament literature, and instead uses above all the Jewish writer and historian Josephus Flavius.[footnoteRef:5]  [4:  On further universal chronicles and histories of the world see Schwarzbauer, Geschichtszeit über Zeitvorstellungen in den Universalchroniken Frutolfs von Michelsberg, Honorius' Augustodunensis und Ottos von Freising (2005); Scharer and Scheibelreiter, Historiographie im frühen Mittelalter (1994); Goetz, Geschichtsschreibung und Geschichtsbewußtsein im hohen Mittelalter (2008). A short commentary on a list of universal histories is given by Radtke, Weltgeschichte und Weltbeschreibung im mittelalterlichen Islam (1992).]  [5:  See Weigand, Vinzenz von Beauvais scholastische Universalchronistik als Quelle volkssprachiger Geschichtsschreibung (1991), 49.] 

Indeed, we encounter in Vinzenz' history just like in today's historiography of the events of the time of Jesus in Palestine, a detailed narrative of the ministry, death, and resurrection of Jesus, leading up to his assumption. Such microdescription goes back to Reginos of Prüm (about 840 - 915 CE) who will be mentioned below. Vinzenz’ Speculum is, indeed, a ‘history of the apostles and the first martyrs of Christian faith’, of the institutional beginnings of Christainity through to the ‘establishment and the growing significance of the sacraments’, of the evolving structure of the ministry, in particular the papal leadership of the Roman Church, and a history of this Church, based on ‘a list of the popes and their years of reign, from Peter to New Year ... and its continuation until Innocent IV. 1243-1257 AD)’.[footnoteRef:6] Clearly Vinzenz puts his emphasis ‘on the history of early Christianity’, so that ‘after describing the beginnings of Nero ... almost exclusively follow the news of the lives of the apostles and evangelists and the passion of many martyrs’.[footnoteRef:7]  [6:  Ibid. 50.]  [7:  Ibid. ] 

It would be worthwhile to compare Vinzenz’ description with today's histories of the beginnings of Christianity – we will return to these at the end of the book – or even to draw on slightly older ones such as those of Peter Comestor and even older sources such as the mentioned work of Reginos of Prüm (about 840 - 915 CE) and his Chronica. The latter is of particular interest, though left aside here, as it shows a clear focus on the protagonist of Christianity, Jesus Christ, as his story does ‘not start with the creation of the world, but with the birth of Christ’.[footnoteRef:8] In this it comes even closer to present day’s descriptions of the beginnings of Christianity with its Christ-focus that is widely absent in those older reconstruction of the beginnings of Christianity on which I will focus in this book. [8:  Sonntag, Studien zur Bewertung von Zahlenangaben in der Geschichtsschreibung des Mittelalters: Die Decem Libri Historiarum Gregors von Tours und die Chronica Reginos von Prüm (1987).] 


[bookmark: _Toc535849414]Gregory of Tours and Christianity of Roman catholics
Why we start with Gregory of Tours is easily explained, deduced from its significance for later historiography and for what historiography is in general.
Almost all authors who write the history of the Franks, be it Paul the deacon, Notker of Sankt Gallen, Flodoard of Rheims, Letald of Micy, Hugh of Flavigny up to the historians of the French nationin the fifteenth century are endebted to Gregory.[footnoteRef:9] Just as important as Gregory's aftereffect is the way in which he hands down to us history, especially the beginnings of Christianity. For Gregory, historiography is in his own opinion the product of literary art, and ‘a product of literary skills’.[footnoteRef:10] It is no coincidence that he is considered a historian who ‘actively shapes’[footnoteRef:11] the past he describes with his ‘historical imagination’, even a form of ‘realism of caricature’.[footnoteRef:12] Clearly he writes history out and for his own time,[footnoteRef:13] drastically criticized the lives of kings, such as the murdered in 584 Chilperic of Neustria. However, even in his praise of Gunthram of Burgundy, the even greater fear of this king mingles.[footnoteRef:14] As with few other historians, his writings reveal that he does not want to place himself in a post-Roman history, but sees his own place of activity, Tours, as the center of the Roman-Christian event, in which God works wonders with power, and in particular in his bright example, St. Martin.[footnoteRef:15] [9:  See Contreni, 'Reading Gregory of Tours in the Middle Ages' (2002). See also Contreni, 'Gregory's Works in the High Medieval and Early Modern Periods' (2016).]  [10:  Breukelaar, Historiography and Episcopal Authority in Sixth-Century Gaul. The Histories of Gregory of Tours Interpreted in their Historical Context (1994), 95. ]  [11:  Mitchell, 'Marking the Bounds: The Distant Past as a Key to the Shape of Gregory's History' (2002), 295.]  [12:  Goffart, The Narrators of Barbarian History (A.D. 550 - 800), Jordanes, Gregory of Tours, Bede, and Paul the Deacon (2009), 231.]  [13:  He has been called a ‚historian of the present‘ who pursues his ‚pastoral goals‘, makes use of ‚contemporary history‘ to convince by providing experiences rather than argumentative logics, see ibid. 227-28.]  [14:  See Brown, 'Gregory of Tours: Introduction' (2002), 7.]  [15:  See also ibid. 6.] 

‘So that no one doubts that I am Catholic’,[footnoteRef:16]  [16:  Greg. Tur., Histor. I praef.: „me non dubitet esse catholicum“ (own trans.). See the edition Gregor, Giesebrecht and Buchner, Zehn Bücher und Geschichten = Historiarum libri decem (1977).] 

Gregory of Tours defends himself in his opening of the Ten Books of Stories with a detailed creed,[footnoteRef:17] in which he distances himself from the ‘Arian’ faith. Too strong seems to have resided in this Bishop living in Franconia the younger and older smell of the so-called Arianism, which is usually associated with the Goths and their mission history.[footnoteRef:18] After this self-introduction Gregory’s one may doubt that the majority of the Franks, in contrast to the ‘Arian’ Visigoths had all become Catholics with the baptism of Clovis I, especially as different to Gregory’s report about the baptism of Clovis I other witnesses state that the king thought of returning to Arianism.[footnoteRef:19] At the same time, one can understand Gregory’s defense as a loyal address to the Catholic leadership of the country, as he and his broader family just like other Gallo-Roman bishops derived from the Roman ruling class and aristocracy,[footnoteRef:20] in the case of Gregory from southern central France. His father and grandfather were Senators of the Roman leadership, his uncle Gallus was Bishop of Clermont, Silvester Bishop of Langres, and other family members were involved as bishops in the church leadership.[footnoteRef:21] [17:  On this creed see Heinzelmann, 'The Works of Gregory of Tours and Patristic Tradition' (2016), 306-10.]  [18:  See an image of Viliaric’s manuscript of Orosius in Heather, The Goths (1996), 312-17, 15.]  [19:  See Heather, Empire and Barbarians (2009), 310.]  [20:  See Heinzelmann, Bischofsherrschaft in Gallien zur Kontinuität römischer Führungsschichten vom 4. bis zum 7. Jahrhundert; soziale, prosopographische und bildungsgeschichtliche Aspekte (1976).]  [21:  On Gregory’s family and their positions in the Empire and the Church Heinzelmann, Gregor von Tours (538 - 594) "Zehn Bücher Geschichte"; Historiographie und Gesellschaftskonzept im 6. Jahrhundert (1994), 12; Heinzelmann, 'Gregory of Tours: The Elements of a Biography' (2016). ] 

For Gregory there had been no downfall of the Roman Empire.[footnoteRef:22] He ‘wrote the history of the Franks as a Roman, both according to his origins as well as his education’, ‘calls the Franks barbarians’ and boasts ‘of his Roman descent’.[footnoteRef:23] Certainly he was familiar with the difference between the Roman Emperor in the West and that of the East, but he still saw West and East as two parts of the one empire of Rome in which he lived.[footnoteRef:24]  [22:  This is all the more surprising as more recent scholarship points to the coherent process of disintegration of the Western Empire, see Heather, The Fall of the Roman Empire. A New History of Rome and the Barbarians (2006), 433.]  [23:  Tours, Fränkische Geschichte, übers. von Wilhelm von Giesebrecht, neu bearb. von Manfred Gebauer (1988), 15.]  [24:  For a further differentiation of his view of Empire and world, see below on Gregory and the Acts of Andres.] 

Although he is extremely critical of Avitus (about 385-457 CE) who stems from Gregory’s own home area and was elevated to become Western Roman Emperor, but then, after his deposition as Emperor became consecrated as bishop of Piacenza, but not because of the linkage of the career of Emperor and episcopate, but because of Avitus’ terrible personal lifestyle and his abuse of office.[footnoteRef:25] Gregory is also extremely critical of the East Roman Emperor Justin (c. 450 - 527 CE), which somehow also indicates the principle esteem, demand and respect Gregory cheriches for the Roman imperial office in Constantinople. This becomes clear in his praise of Justinian (482-565 CE), his successor Tiberius (about 520 - 582 CE) as (East Roman) emperor of the years 574 - 582, whom he described as a ‘great and true Christian’ (‘magnus et verus christianus erat’). Gregory is also extremely critical of the East Roman Emperor Justin (c. 450 - 527 CE), which somehow also indicates the principle esteem, demand and respect Gregory cheriches for the Roman imperial office in Constantinople.[footnoteRef:26] This becomes clear in his praise of Justinian (482-565 CE), his successor Tiberius (about 520 - 582 CE) as (East Roman) emperor of the years 574 - 582, whom he described as a ‘great and true Christian’ (‘magnus et verus christianus erat’).[footnoteRef:27]   [25:  See Greg. Tur., Histor. II 11.]  [26:  See Greg. Tur., Histor. IV 40.]  [27:  Greg. Tur., Histor. V 19.] 

Gregory's work of the Ten Books of Stories is not unjustly referred to as the ‘History of the Franks’, because in it he largely describes the contemporary history of its immediate environment, and ‘barely two generations after the death’ it was largely reduced to being no more than that with its author being transformed into a ‘witness to a glorious Frankish past’; in one manuscript tradition (D), the work is even titled Historia Francorum, a name that has become dominant until today.[footnoteRef:28] Moreover, ‘in the context of the upswing of the French monarchy in the 16./17. century ... the Bishop of Tours eventually became the national historiographer of the history of the French monarchy’.[footnoteRef:29] [28:  Heinzelmann, Gregor von Tours (538 - 594) "Zehn Bücher Geschichte"; Historiographie und Gesellschaftskonzept im 6. Jahrhundert (1994), 2. See for the early medieval history of Gregory’s Histories Reimitz, 'The Early Medieval Editions of Gregory of Tours' Histories' (2016).]  [29:  Heinzelmann, Gregor von Tours (538 - 594) "Zehn Bücher Geschichte"; Historiographie und Gesellschaftskonzept im 6. Jahrhundert (1994), 2. See on the later medieval history and on early modern readings of Gregory Contreni, 'Gregory's Works in the High Medieval and Early Modern Periods' (2016).] 

The historical remarks that Gregor writes down which lead from to past up to his own times are integrated into a universal history. After his mentioned confession, Gregory references his sources, which he used in his writing.[footnoteRef:30] These are ‘the Chronicle of Eusebius, bishop of Caesarea, and of Jerome the priest’ for the chronological arrangement of his work, then ‘also Orosius’, who ‘calculated the whole number of years from the beginning of the world to his own time’; and finally, he mentions ‘Victor’ in view of the times of the Easter festival;[footnoteRef:31] he sets himself the goal of ‘following the works of these named authors with the intention of counting the full number of years from the creation of the first man down to his own time’.[footnoteRef:32]  [30:  See Heinzelmann, Gregor von Tours (538 - 594) "Zehn Bücher Geschichte"; Historiographie und Gesellschaftskonzept im 6. Jahrhundert (1994), 93-94. Further authorities, particularly Augustine, are specified in Heinzelmann, 'The Works of Gregory of Tours and Patristic Tradition' (2016), 282-83. 87-92 (hier zu Augustinus).]  [31:  On Eusebius and Orosius see further below, as they were central for Gregory’s own description of the beginnings of Christianity. Victor presented to the Roman bishop a harmonizing calculation of the Easter dating in the year 457, by which the Roman dates were paralleled to the 19-years cycle of the Alexandrians, a calculation that became introduced in Gaul by the council of Orléans in the year 451, so Gregor, Giesebrecht and Buchner, Zehn Bücher und Geschichten = Historiarum libri decem (1977), 10. See on Victor’s calculation of the Easter dating Krusch, Studien zur christlich-mittelalterlichen Chronologie. Die Entstehung unserer heutigen Zeitrechnung: I, Victorius : Ersatz der fehlerhaften Ausgabe Mommsens in den M. G.; II, Dionysius Exiguus, der Begründer der christlichen Ära (1938).]  [32:  Greg. Tur., Histor. I praef.] 

With this statement, he emphatically joins the model of Orosius, who will occupy us below in the section that follows Gregory, and thus follows the ‘specifically Christian’ branch ‘of historiography, the historia ..., which continues the biblical historiae, that is, the historical books of the Old Testament, trying to explain “history” through the action of God in the world. Accordingly, it is an official interpretation of history, that is to say, carried by the authority of the ecclesiastical hierarchy, and as such in the Middle Ages had practical, pedagogical means for the education of kings as well as for the entire nobility, which explains the astonishingly large distribution of manuscripts’.[footnoteRef:33] [33:  Heinzelmann, Gregor von Tours (538 - 594) "Zehn Bücher Geschichte"; Historiographie und Gesellschaftskonzept im 6. Jahrhundert (1994), 93-94. For the Christian historia Heinzelmann refers to Werner, 'Gott, Herrscher und Historiograph. Der Geschichtsschreiber als Interpret des Wirkens Gottes in der Welt und Ratgeber der Könige (4. bis 12. Jahrhunderts)' (1987), 7-11.] 

He concludes his last book with a short calculation of the years ‘from the beginning of the Flood ... until the 21st year’ after his own ordination, which brought him to the year 5792 (or more precisely 5793).[footnoteRef:34] In his calculation of the world time we can also discern a certain arrangement and a kind of a structure. The sections are described as follows: [34:  Greg. Tur., Histor. X 31. On the use of numbers and their interpretation see Sonntag, Studien zur Bewertung von Zahlenangaben in der Geschichtsschreibung des Mittelalters: Die Decem Libri Historiarum Gregors von Tours und die Chronica Reginos von Prüm (1987).] 


	From the beginning to the Flood
	2242 years

	From the Flood to the passage through the Red Sea by the children of Israel 
	1404 years

	From the passage through the Sea to the Resurrection of the Lord
	1538 years

	From the Resurrection of the Lord to the dormition of Saint Martin
	412 years

	From the dormition of Saint Martin to the above mentioned year, ie to the 21st year after my ordination which is also the fifth year of Gregory, the Pope of Rome, the 31st year of King Gunthram and the 19th of Childebert II
	197 years

	Hence, a total of 
	5792 years



As this review by Gregory shows, his chronological calculation marks a first turning point with the Flood, with which Gregor ends his first phase of the story, in which he tells of the creation of the world by God ‘in Christ’ and of Adam and Eve. The period following this punishment of God reaches to the contrasting act of salvation of the children of Israel. The third, too, concludes with an event that overcomes death, the ‘Resurrection of the Lord’. Here, he is not thinking of the incarnation, not of the birth of Jesus, not of his death, but of his Resurrection, with which Gregory sees the initiation of the fourth period which finally ends with the death of St. Martin. This is followed by the shortest period of only 197 years, which extends to the lifetime of Gregory.
The time lapse, in which the beginnings of our time are described with creation, fall of sin and salvation, would be worth even a study. It can not be provided here, but this overview should be compared to another, with which Gregory prefaced his first book.
In it we read that this first book is structured as follows:
1. Adam and Eve
2. Cain and Abel
3. Enoch, the righteous
4. The Flood
5. Kusch, the inventor of idols
6. Babylonia
7. Abraham and Ninus
8. Isaac, Esau, Job, and Jacob
9. Joseph in Egypt
10. The passage through the Red Sea
11. The people in the desert and Joshua
12. The capture of the people of Israel and the generations to David
13. Solomon and the Temple
14. The division of the kingdom of Israel
15. The Babylonian Captivity
16. The birth of Christ
17. The various kingdoms of the nations
18. When Lyons was founded
19. The gifts of the magicians and the child murder
20. The miracles and the suffering of Christ
21. Joseph, who buried him
22. James, the apostle
23. The day of the Resurrection of the Lord
24. The Ascension of the Lord and the death of Pilate and Herod
25. The suffering of the apostles and Nero
26. James, Mark and John, the evangelist
27. The persecution under Trajan
28. Hadrian, the lie of the heretics, the martyrdom of Saint Polycarp and Justin
29. The holy Photinus, Irenaeus and the other martyrs of Lyons
30. The seven men who were sent to Gaul to preach
31. The Church of Bourges
32. Chrokus and the shrine of Auvergne
33. The martyrs who suffered in the Auvergne
34. The holy martyr Privatus
35. Quirinus, bishop and martyr
36. The birth of Saint Martin and the finding of the cross
37. James, Bishop of Nisibis
38. The death of the monk Antonius
39. The arrival of Saint Martin
40. The matron Melania
41. The death of Emperor Valens
42. The imperial rule of Theodosius
43. The death of the tyrant Maximus
44. Urbic, Bishop of Auvergne
45. Saint Bishop Hillidius
46. ​​The bishops Nepotian and Arthemius
47. The abstinence of lovers
48. The death of St. Martin 
This overview, which has similarities with the first, but also deviates significantly from the counting of the years, for its part, has a careful structuring of the book by its author.
Consistent with the counting of the years, the author begins with his first chapter as a universal story that starts with the creation. On the whole, the book is divided into two major parts, according to which the second half of the book with chapters 25 to 48 describes the beginnings of the church from the Franconian point of view, culminating in the death of St. Martin.
There are two major themes in this church history: the constant return of suffering, martyrdom, persecution and death, and preaching. How strongly the perspective is one of a Franconian Roman can be seen from the first half of the book where directly after the chapter on the birth of Christ (chapter 16) an overview is given of ‘the various kingdoms of the nations’ (chapter 17), which is followed by a chapter on the founding of Lyons (chapter 18), even before Gregory goes into Jesus’ life. Lyons foundation is consequently transferred and linked to Jesus' own birthstory and firmly anchored in the salvation process.
The first half of the book, that is chapters 1 through 24, ranges from the creation to the turning point in history. It is striking that the first third of it (chapters 1 through 8) ranges from the creation to the patriarchs, the second third of which begins the story of Moses and leads to the birth of Christ (chapters 9-16). The next third (chapters 17-24) depicts the life of Jesus. However, the turning point in chapter 24 is not placed in the birth of Christ, not even in his death or Resurrection, but marked with the ‘Ascension of the Lord’ and the ‘death of Pilate and Herod’. The turning point or culmination of the salvation event is therefore the Lord's entry into the kingdom of the Father and, on the other hand, the death of the representatives of both Roman power, Pilate, and Jewish authorities, Herod. From chapter 25, the history of the Church begins with the ‘suffering of the apostles and Nero’, whereby the foundation of the Frankish Church is prepared in the first third of this story (chapters 25-31), then in the next two thirds which have no substructure, the further development of both the Franconian and the wider Church are being described.
As becomes already clear, Gregor regards history as a Roman time, but he consciously looks at it from a Franconian perspective. For him, history comprises a long preparation time for the preaching that has to be delivered under threat and which becomes more and more a change of imperial rule to that of powers by sacred bishops.
If we take a closer look at Gregor's description of creation, we see that he attributes sin to both Adam and Eve, while before that Fall, Adam is introduced together with the Virgin as types of the Redeemer. For as a rib from which Eve was created was taken of Adam while he was asleep, in the act of suffering with water and blood from his side, the Saviour redeemed the virgin and immaculate Church through his blood, and purified it using water without blemish and wrinkle.[footnoteRef:35]  [35:  See Greg. Tur., Histor. I 1.] 

With this comparison Gregory relocates the beginning of the Church into the dying Christ, who was already typologically represented by the creation of Eve in Paradise.[footnoteRef:36] According to his universal history, therefore, the history of the Church typologically begins with the cross, even though, however, it already was prefigured in God’s creation, although only after the Ascension of the Lord and the annihilation of Roman and Jewish power it fully came into being. The reconstituted time of salvation after the Fall happens in the pure Church, the actual story, and it begins after cross, Resurrection and Ascension.[footnoteRef:37] Not only does Martin's death resolve this first spell of creation, with the Fall, the Flood, and a first restitution, but Gregory’s narrative of St. Martin also marks the end of book one of the ten books of his story. [36:  See Heinzelmann, 'The Works of Gregory of Tours and Patristic Tradition' (2016), 299-305.]  [37:  For the theological interpretation of the Resurrection see Kinzig, '"Gründungswunder" des Christentums? Die Auferstehung Christi in der altkirchlichen Diskussion' (2013); Vinzent, Die Auferstehung Christi im frühen Christentum (2014); Verheyden, Merkt, Nicklas, Symposium of the Novum Testamentum Patristicum project (NTP) and Louvain, "If Christ has not been raised..." studies on the reception of the resurrection stories and the belief in the resurrection in the early church (2016).] 

In his narrative of the beginnings of the pure Church, it is striking that Gregory starts with ‘Julius Caesar, the first emperor to gain sole dominion over the entire Roman Empire’, whereas in his portrayal of the history of the world before, he had skipped the time of the Roman Republic and did not consider it to be worthy of any mention.[footnoteRef:38] Clearly, Gregory refers to the accounts of the Gospels concerning the portrayal of the birth of Jesus, but omits his youth and sets in again with Jesus preaching penite.[footnoteRef:39] His miracles and ministry are also presented in an extremely ragged manner,[footnoteRef:40] while the theme of Jesus’ being laid to rest by Joseph is extended, supplemented by the Gesta Pilati and Jerome, who he follows in dating the Resurrection of Christ on the first day of the week.[footnoteRef:41] It is striking how sparse the portrayal of the life of Jesus is in Gregory when one compares it, for example, with his detailed account of Saint Martin. While the Saint is Gregory's type of Christ, the model seems to have fallen into the shadow of the picture.[footnoteRef:42] [38:  Greg. Tur., Histor. I 18.]  [39:  See Greg. Tur., Histor. I 19-20.]  [40:  See Greg. Tur., Histor. I 20.]  [41:  See Greg. Tur., Histor. I 21-23.]  [42:  So Mitchell, 'Marking the Bounds: The Distant Past as a Key to the Shape of Gregory's History' (2002).] 

With the death of Jesus Christ and his Resurrection, Gregory sets a clear caesura.[footnoteRef:43] As the account of the time after the Resurrection shows, referring to Pilate's account of Tiberius, Gregory, as we shall see, is clearly dependent on Orosius and Eusebius of Caesarea. He not only cited them as his informers, but actually used them as well, even if he gives us new information that we do not know from these and other sources. Thus, for example, he claims – certainly, anachronistic to us today – that Pilate was ‘a Manichaean, because the Gospel says: “But some came to tell him of the Galileans whose blood Pilate had mingled with their sacrifice” (Luke 13:1).[footnoteRef:44] As Mani first appeared in the third century, Gregor had obviously made a flashback. [43:  See the end of Greg. Tur., Histor. I 23.]  [44:  Greg. Tur., Histor. I 24.] 

The first church that Gregory mentions is the one that the Apostle Peter founded in Rome, after whose arrival there were found ‘Christians also in the city of Rome’.[footnoteRef:45] With Paul, Peter is then considered the first martyr to have followed ‘James, the brother of the Lord, and Mark, the evangelist’.[footnoteRef:46]  [45:  Greg. Tur., Histor. I 25.]  [46:  See Greg. Tur., Histor. I 26.] 

Gregory also mentions the calamity that befell the Jews, the burning of the Temple of Jerusalem, then Domitian (81 - 96 CE) as a further persecutor of Christians, and ‘the apostle (and evangelist) John being sent into exile to the island of Patmos’.[footnoteRef:47] Under Trajan (98 - 117 CE) he then tells the reader that ‘Clement, the third bishop of the Roman Church’ as well as Simeon of Jerusalem and Bishop Ignatius of Antioch had been martyred. On Hadrian (117 - 138 AD), he reports, leaving aside the Second Jewish War (132 - 135 CE) that this emperor ‘restored’ (reparavit) the city as Jerusalem Aelia.[footnoteRef:48] In the time of his successor Antoninus Pius (138 - 161 CE) the beginning of the divisions among the Christians set in.[footnoteRef:49] With Decius (249 - 251 CE), Valerian and Gallienus (both 253 - 260 CE) and Diocletian (284 - 305 CE) more persecutors of Christians followed as Emperors, and special reference is made to the passion of the bishops and communities of Gaul.[footnoteRef:50] Astonishingly pale and short, even ‘circumcised’,[footnoteRef:51] seems to be the note on Constantine, which simply states that ‘the churches’ had ‘peace again’.[footnoteRef:52] Explicitly Gregory points out that until this time ‘the Chronicle of the historian Eusebius’ reached, and that from this point Jerome began the ‘continuation’ of it.[footnoteRef:53] Gregory then seems to have confused the death of ‘Constantine the Younger’ with that of his brother Constantius, he comes even more clearly to talk of his native country: ‘Then already our sun rose and enlightened Gaul with new rays of light; at that time, St. Martin began to preach in Gaul, and through many miracles showed to the people that Christ, the Son of God, was true God, and made the unbelief of the Gentiles outrageous. He destroyed the temples and suppressed the heresy, built churches, and among many other miracles, he also brought three dead to life to make the glory of his greatness full’.[footnoteRef:54] The tale of life and death of Martin then takes up the next nine long chapters to the end of book I.[footnoteRef:55] [47:  Ibid.]  [48:  See Greg. Tur., Histor. I 28. ]  [49:  Ibid.]  [50:  See Greg. Tur., Histor. I 30-31.]  [51:  Heinzelmann, Gregor von Tours (538 - 594) "Zehn Bücher Geschichte"; Historiographie und Gesellschaftskonzept im 6. Jahrhundert (1994), 116.]  [52:  Greg. Tur., Histor. I 35.]  [53:  Greg. Tur., Histor. I 36.]  [54:  Greg. Tur., Histor. I 39.]  [55:  See Greg. Tur., Histor. I 39-48. According to Heinzelmann in Gregory’s account Martin is taking the place that Orosius gave to Christ, see Heinzelmann, Gregor von Tours (538 - 594) "Zehn Bücher Geschichte"; Historiographie und Gesellschaftskonzept im 6. Jahrhundert (1994), 116-17.] 

If we take the brief outline of prehistory - before Gregor mentions Gaul and Martin - against the somewhat more detailed account of Orosius and the still longer of Eusebius, Gregory's dependency on the guarantors expressly mentioned by him becomes evident. His work is based on them, but not without imposing his own stamp on the history of the church with his universal theological design aligning this history with Gaul as a whole. At least typologically, he traces the history of the Church back to the beginnings of creation, but interweaves universal history with church history by reading both on Christ's cross and Resurrection, and in its first historical phase, linking it to the death of Saint Martin. In this adaptation of history to church history, Gregory seems to me to be more than just a ‘history painter ... who uses a loving brush, with original joy in the slight single move, interested in the anecdotal, the personal, the mood, tension and drama’.[footnoteRef:56]  [56:  Gregor, Giesebrecht and Buchner, Zehn Bücher und Geschichten = Historiarum libri decem (1977), xx.] 

Even if one does not simply want to see him as the ‘author of legends that have deceived the world for more than a thousand years’,[footnoteRef:57]  [57:  Krusch, 'Die Unzuverlässigkeit der Geschichtsschreibung Gregors von Tours', Mitteilungen des Instituts für Österreichische Geschichtsforschung (1931), 490.] 

he has created a picture based on earlier designs as a skeleton and with it designed his own historically stabilized narration and conveyed it to his wider readership. That he was convinced of his own design, he himself confirms at the end of his writing, in which he notes with reference to what he wrote (despite his captatio, admonishing and warning with a view to the eschatological end of history):[footnoteRef:58] [58:  See on the eschatological design which is already indicated in the beginning of Gregory’s work Heinzelmann, Gregor von Tours (538 - 594) "Zehn Bücher Geschichte"; Historiographie und Gesellschaftskonzept im 6. Jahrhundert (1994), 71-72.] 

‘I wrote ten books of Histories, seven of Miracles, one on the Lives of the Fathers; a commentary in one book on Psalms; one book also on the Services of the Church. And though I have written these books in a style somewhat rude, I nevertheless conjure you allo, God’s bishops who are destined to rule the lowly church of Tours after me, by the coming of our Lord Jesus Christ and the judgment day, feared by the guilty, if you will not be condemned with the devil and depart in confusion from the judgment, never cause these books to be destroyed or rewritten, selecting some passages and omitting others, but let them all continue in your time complete and undiminished as they were left by us. And bishop of God, whoever you may be, if our Martianus has trained you in the seven disciplines, that is, if he has taught you by means of grammar to read, by dialectic to apprhend the arguments in disputes, by rhetoric to recognize the different meters, by geometry to comprehend the measurement of the earth and of lines, by astrology to contemplate the paths of the heavenly bodies, by arithmetic to understand the parts of numbers, by harmony to fit the modulated voice to the sweet accents of the verse; if in all this you are practiced so that my style will seem rude, even so I beg of you do not efface what I have written. But if anything in these books pleases you I do not forbid your writing it in verse provided my work is left safe. I am finishing this work in the twenty-first year after my ordination’.[footnoteRef:59] [59:  Greg. Tur., Histor. X 31.] 

With reference to his ‘ten books of Histories, Gregory seems to allude to his great example of Eusebius of Caesarea and his ten books of Church History, and with the total of twenty volumes to the Gesta sancti Silvestri, made of twenty books, attributed to Eusebius and known to Gregory.[footnoteRef:60] As for his own work, which he obviously wrote, although he did not seem to have been taught in the seven artes liberales, he repeatedly emphasizes that nothing should be changed about his books.[footnoteRef:61] Admitting the one possibility that on can render his work into poetry, he requests that one possesses the necessary, mature education and training for it, a condition to which he adds that for all future his own books should not be copied, be it in excerpts or as epitome. [60:  See Gesta Silvestri papae, prol. (BHL 7725, ed. Mombritius); see Heinzelmann, 'The Works of Gregory of Tours and Patristic Tradition' (2016), 284-85.]  [61:  See Contreni, 'Reading Gregory of Tours in the Middle Ages' (2002).] 

We are clearly dealing with an anxious and at the same time self-confident author, who, beyond his life and work, wants to secure a valid existence for the latter. But, as the history shows, Gregory's clearly admonishing words were apparently read and preserved, but little taken seriously. It almost seems as though ‘Gregory, who had also presented himself in the role of a prophet, anticipated with these words how later historians and compilers would deal with his historiographical legacy’.[footnoteRef:62] On the other hand, he also projected the criticism of this advice, which led to the Annales Bertiniani, for example, being described as ‘the last stage on the path of Gregory’s text’s suffering’, as it was subjected to radical changes.[footnoteRef:63] [62:  Reimitz, 'The Early Medieval Editions of Gregory of Tours' Histories' (2016), 520.]  [63:  So Krusch, 'Die handschriftlichen Grundlagen der Historia Francorum Gregors von Tours', Historische Vierteljahrschrift (1932), 710.] 


[bookmark: _Toc535849415]Orosius or the Christ on the Roman tax register
What reads like a curiosity today, Orosius' ‘seven books of historical events, against the Gentiles’, dating from the period before 417/418 CE,[footnoteRef:64]  [64:  Indicated in the preface of Goetz, where he states that he is not going to silence criticisms voiced against Orosius, see Goetz, Die Geschichtstheologie des Orosius (1980), vii. Fabbrini, Paolo Orosio: uno storico (1979), 6-7.] 

is nevertheless to be introduced at this early stage of our investigation. These books are not only the first Christian universal world history – a characterization, however, that is rhetorical rather than practical and in its core is Christian-Roman in orientation[footnoteRef:65] – it is also considered to be ‘one of the most important historical works of the outgoing antiquity’ that has created a strong interest by ‘historical research’.[footnoteRef:66] In the Middle Ages in particular, it unfolded its ‘real impact’: we have already come upon Gregory of Tours referring to this informant, and so do ‘the chroniclers of the fifth and sixth centuries (Prosper Tiro, above all Marcellinus Comes)’ who all turn to the work of Orosius for discovering information for the time ‘from around 400’; finally, ‘towards the end of the fifth century’, Pope Gelasius I mentions Orosius in a letter which was later to be included in the Decretum Gratiani’,[footnoteRef:67] and his work is today preserved in nearly 250 manuscripts.[footnoteRef:68] [65:  See Van Nuffelen, Orosius and the Rhetoric of History (2012), 170-76.]  [66:  Goetz, Die Geschichtstheologie des Orosius (1980), 1 (Lit.). See Fabbrini, Paolo Orosio: uno storico (1979), 9-20.]  [67:  Goetz, Die Geschichtstheologie des Orosius (1980), 148.]  [68:  Ibid. 149.] 

‘In contrast to ancient historiography’ Orosius wanted to show ‘that history does not begin with Ninus, but that it begins with God’s creation of the world and with that of man. God is the absolute author of all events and the guide of history’, hence Orosius follows no longer the authority of the Greco-Roman writers, but that of the Bible, the ‘book of salvation history, in which world history is contained’.[footnoteRef:69] Scripture and hagiography offer him the clearest and most convincing evidences.[footnoteRef:70] [69:  Schöndorf, Die Geschichtstheologie des Orosius. Eine Studie zur Historia adversus paganos des Orosius (1952), 7-8.]  [70:  Oros., Histor. I 3,3 („evidentissime veracissimi scriptores docent“).] 

Above all, Orosius laid the basis for the clear dichotomy of history into a time of pre-Christian pagan unbelief and one of Christianity (Tempora Christiana), to which today the chronological distinction ‘BC’ and ‘CE’ refers.[footnoteRef:71] Orosius’ importance derives not least from the rhetorical statement in the preface of his work[footnoteRef:72] that in writing this history he deliberately (libenter) and voluntarily (uoluntate) followed Augustin's ‘instructions’ (praecepta) in pious obedience (oboedientia), yes even in ‘submission’ (subiecto) to the great master. Accordingly, the Spanish presbyter Orosius was introduced in the catalog of famous men by Gelasius immediately after Augustine and he referred to him as Augustine’s obedient messenger.[footnoteRef:73]  [71:  See also Theodoret of Cyrrhus and his Church History, see Guinot, 'La place et le rôle de l’histoire événementielle dans l’exégèse de Thédoret de Cyr' (2001), 340-41.]  [72:  See on Orosius and rhetoric Van Nuffelen, Orosius and the Rhetoric of History (2012), 31-41.]  [73:  Genn., De vir. ill. 39.] 

Nevertheless, Orosius’ history remains a peculiar work which, despite all the statements that often leave you with only a smile or even a shake of the head,[footnoteRef:74] had an enormous influence on later historiography of early Christianity. His combination of historia and annales, which had formerly often been distinguished by historians, and which he borrowed from his great Roman model, Pompeius Trogus (1st century BC) and his successful work, the Graecae et totius orbis historiae,[footnoteRef:75] was critiqued by modern research. Like Trogus, Orosius brought together ‘everything that distinguished historia from a dry, chronologically ordered history’, he introduced ‘digressions describing land and people, anecdotes about the more important persons and above all speeches’,[footnoteRef:76] whereby, as with Trogus, one of the core of his historia was the portrayal of the ‘doctrinal and moral significance of history, seen as the work of God in the Roman world ... which his historia unfolded for the reader’.[footnoteRef:77]  [74:  See Schöndorf, Die Geschichtstheologie des Orosius. Eine Studie zur Historia adversus paganos des Orosius (1952), 11. 70-73.]  [75:  Werner, 'Gott, Herrscher und Historiograph. Der Geschichtsschreiber als Interpret des Wirkens Gottes in der Welt und Ratgeber der Könige (4. bis 12. Jahrhunderts)' (1987), 10.]  [76:  Ibid. ]  [77:  Ibid. 12.] 

According to the time division in pre- and post-Christian times, the further significance of Orosius’ History certainly lies in the identification of Christianity and Romanism, according to which ‘the entire history strives, as it were, for the Roman’[footnoteRef:78] and history altogether is seen in light of progress, shared by Eusebius.[footnoteRef:79] For in spite of the political afflictions also described by Orosius, such as the defeat of the Romans by the Germans at the Battle of Adrianople (now Edirne in Turkey) in the year 378, or the invasion of Radagaisus in the years 405/406, or the fall of Rome by Alaric's Goths in the year 410, which today are still often read as the clearest forerunners of the fall of the Roman Empire,[footnoteRef:80] Orosius sees the social-political shape of the Empire develop positively.[footnoteRef:81] He attributes to Rome a ‘salvation-historical task’ and he ‘emphasizes its election by drawing parallels to God’s people of Israel’.[footnoteRef:82] Orosius himself is ‘the holder of Roman civil rights’, he sees himself as a ‘Roman’ and ‘Roman citizen’ and also considers the pre-Christian Romans as his ‘ancestors’,[footnoteRef:83] even though, as the title of his work (Historiae adversum paganos) shows, he develops a conception of history ‘against Gentiles’.[footnoteRef:84] Obviously, however, two problems had occupied him from the beginning, which refer back to older questions that will occupy us in the next few chapters. [78:  Goetz, Die Geschichtstheologie des Orosius (1980), 14.]  [79:  See Van Nuffelen, Orosius and the Rhetoric of History (2012), 196-97.]  [80:  See Heather, The Fall of the Roman Empire (2006), 191-250.]  [81:  See Van Nuffelen, Orosius and the Rhetoric of History (2012), 2. 154-55.]  [82:  Goetz, Die Geschichtstheologie des Orosius (1980), 80.]  [83:  Oros., Histor. V 19,22. See hierzu ibid. 14.]  [84:  See ibid. 21-22. ] 

	A first problem that arose precisely in the face of writing a universal world history, was the relatively late date of the onset of Christ and thus the emergence of Christianity, which pushed him to speak of a pre-Christian era of unbelief,[footnoteRef:85] whose history began with the Fall.[footnoteRef:86] Consequently, it is only in the seventh and final book that Orosius comes to speak of the birth of Jesus Christ. In his introductory chapter of this book, he immediately names the problem, even though he restricts it to ‘limited and petty’ minds who ‘take offense at the fact that so much patience is mixed with so much power (of God)’.[footnoteRef:87] Their objection is:  [85:  Here I agree with Lacroix against Goetz, see ibid. 6; Lacroix, Orose et ses idées (1965), 87. 111.]  [86:  See Corsini and Orosius, Introduzione alle Storie di Orosio (1968), 53.]  [87:  Oros., Histor. VII 1,2, Orosius and Lippold, Die antike Weltgeschichte in christlicher Sicht. Eingeleitet von Carl Andresen (1986).] 

‘“If He is powerful enough to create the world, to set the world at peace, and to introduce His Worship and news of Himself throughout the world”, they say, “what need is there of this great (or pernicious, as they hold it) patience which means there eventually comes to pass through men’s failings, disasters, and suffering, the thing which this God whom you proclaim could rather have brought about immediately through His power?’[footnoteRef:88] [88:  Oros., Histor. VII 1,2.] 

Orosius mentions here a main argument of not necessarily non-Christian critics that had hit him and his story to the core, as he tried to explain in the books that pre-Christian history can in fact be nothing more than a collection of catastrophic news, a conglomerate of war, murder and death, civil war, in-group battles, crime, illness, misery, and natural catastrophes.[footnoteRef:89] But if the story before Christ's death was nothing but ruin, why had the Creator permitted such corruption for such a long time, and why would reveal himself in Christ so late? [89:  See Goetz, Die Geschichtstheologie des Orosius (1980), 4; Lacroix, Orose et ses idées (1965), 87. 111.] 

	Orosius' answer sounds rather embarrassed. First of all, he points out that ‘the human
race was at first created and devised so that by living religiously, at peace, and without any labours, it would earn eternal life as the fruit of its obedience.’[footnoteRef:90] With reference to the Augustinian idea of ​​free he is able to explain why it has come to all the misery, but not why God could so patiently watch the misery to unfold. His reference to the fact that God does not simply rob the one who despises him of his contempt, but allows one to exhaust oneself in hardships as long as one likes only moves the the blame from God to man, but it does not solve the problem of God's idle patience. Neither does it clarify the question of why God conceived a freedom in which it comes to ignorance and belated repentance of man. Ultimately, Orosius reverts to the fact that his critics are ignoramuses who did not want to perceive that God is always righteous in guiding the world, and he even admits that ‘though expounded in a true and compelling fashion’, his explanations require readers or listeners with ‘faith and obedience’.[footnoteRef:91] He admits that he can not rationally refute his critics, and that he ultimately has no answer to the question of why it took so long for God to appear on earth. [90:  Oros., Histor. VII 1,3.]  [91:  Oros., Histor. VII 1,4-5.] 

	Orosius thus sees the beginnings of Christianity predisposed by God, but he links the realization with the historical fact of the pacification of the Roman Empire.[footnoteRef:92] This seems to have been fulfilled by the year 752 ‘from the founding of the city’ (= 2 BC):  [92:  See Oros., Histor. VII 1,11.] 

‘An all-embracing peace came to all the lands of the globe, there was not a cessation but an abolition of all wars; the gates of Janus of the two faces were closed as the roots of war were not pruned, but torn out; this was when the first and greatest census was held, when all God’s creation of great nations unanimously swore loyalty to Caesar alone, and, at the same time, by partaking of the census were made into one community.[footnoteRef:93] [93:  Oros., Histor. VII 2,16.] 

Dating the census to the year 2 BC, Orosius follows Euseb's Church History[footnoteRef:94] or Luke (Luke 2:2), where this survey was placed into the reign of Herod, while Josephus Flavius ​​dates it to the year 6 CE when Quirinius was governor, ‘Legatus Augusti pro praetore with a mission to Syria’, where he had to carry out ‘the appraisal in Syria and Palestine and the liquidation of the estates of Herod's recently deposed son, Archelaus, who had hitherto ruled over Judea’.[footnoteRef:95] Already Eusebius had tried to harmonize both conflicting reports to support the dating of Luke.[footnoteRef:96] [94:  Euseb. Caes., Hist. eccl. I 5.]  [95:  Bovon, Das Evangelium nach Lukas 1. Teilbd: Lk 1,1 - 9,50 (1989), 119. See Schürmann, Das Lukasevangelium (1984), 99 n. 4 (Lit.). Geza Vermes supports the dating of Josephus Vermès and Ganschow, Die Geburt Jesu. Geschichte und Legende (2007), 78-79.]  [96:  See further below.] 

According to Orosius, peace is not just a local affair, but of universal nature, so that the tax census results in the creation of one, single community of the Empire. The fact that he does not speak of ‘church’ here is due to him identifying Christianity and Romanitas. Already in Book V, Orosius had formulated:
3. Because I come as a Roman and Christian to Christians and Romans, I find my laws and nation in the broad sweep of the east, in the north’s expanses, in the southern reaches, and in the safe refuges of the great islands. 4. I do not fear my host’s gods, I do not fear that his religion will bring my death, I have no land to dread where the resident is allowed to do what he will and the rover not allowed to ask for what he needs: a place where my host’s law is not my own. 5. The One God, loved and feared by all, has ordained in these times when He wished to be acknowledged, this united kingdom. Everywhere the same laws, subject to the One God, hold sway. Wherever I should arrive as a stranger, I have no fear of being suddenly attacked like a friendless man. 6. For, as I have said, as a Roman among Romans, as a Christian among Christians, and as a man among men, I can call on the state’s laws, a common knowledge of religion, and our common nature. For the short time that I am here, I have all the earth as if it were my homeland, for the place that is truly my homeland and which I love is far from the earth.[footnoteRef:97] [97:  Oros., Histor. V 2,3-6.] 

Although Orosius sees the historical world in an eschatological perspective, guided by Augustine's City of God he conflates Romanitas and Christianity so intensely that law-bound statehood, religion-led conscience and the natural community are different expressions of one homeland that he can only imagine as one universal Christian Roman or Roman Christian Empire.
How important the bond of the tax list is, Orosius’ points out writing about the beginnings of Christianity. This history starts with Christ. Unlike earlier leaders who conjured wars, he is introduced as the one who purposely submits to suffering as ‘Savior of the good, the wicked’s Castigator, the Judge of all men’.[footnoteRef:98] More important, however, is the fact that the Savior of the world was sent forth by God, that he ‘was enrolled as a Roman citizen in Caesar’s census’, while ‘the gates of war were kept closed ... for twelve years in the blessed calm of peace’ and that Caesar Augustus ‘sent his grandson Gaius to govern the provinces of Egypt and Syria’.[footnoteRef:99] Christ, the Roman citizen, gave the Roman power the universal redemptive function, as it was no longer the power of Caesar to govern the Roman state, since  [98:  Oros., Histor. VII 3,2.]  [99:  Oros., Histor. VII 3,4.] 

‘this peace over all the world and its tranquil serenity came not from the wide rule of Caesar, but from the power of the Son of God, Who became manifest in the time of Caesar, and that the world itself with a universal understanding obeyed not the ruler of a single city, but the world’s Creator, who, just as the rising sun fills the day with light, coming in mercy clothed the world in a lasting peace. These
matters will be more fully discussed, when we come, the Lord willing, to that place.’[footnoteRef:100]  [100:  Oros., Histor. III 8,8. See Orosius and Lippold, Die antike Weltgeschichte in christlicher Sicht. Eingeleitet von Carl Andresen (1986).] 

In this peacetime of Christianity, it is said in the last chapter of the last book, ‘that innumerable wars have come to an end, a great number of usurpers have been put down, and the most savage tribes have been defeated, restrained, surrendered, and emptied of their strength with the minimum of bloodshed, no battles, and hardly any killing’.[footnoteRef:101]	 [101:  Oros., Histor. VII 43,17.] 

The entry of Christ into the Roman tax census and citizens’ list under the Roman Emperor Augustus (27 BC - 14 CE) was the first noteworthy salvation event, his death, his Resurrection and the sending out of his disciples during the reign of Emperor Tiberius (14-37 CE), formed the next events in the early days of Christianity.[footnoteRef:102] The chronological outline of the course of history was still based on the years from the foundation of Rome and one sectioned time according to the reigns of the Roman emperors. The extraordinary success of Christianity becomes clear already with Emperor Tiberius. For none other than ‘Pilate, the governor of the province of Palestine’,  [102:  See Oros., Histor. VII 4.] 

‘made a report to the emperor Tiberius and the Senate concerning Christ’s suffering, Resurrection, and the miracles which then followed, both those performed by Himself in public and those performed by His disciples in His name. He also reported that He was believed to be God by the growing faith of a great number of men.’[footnoteRef:103]  [103:  Oros., Histor. VII 4,5.] 

The information that Orosius gives here seems to be a conglomerate drawn from the Epistula Pontii Pilati, a letter allegedly written by Pontius Pilate and addressed to Emperor Tiberius, which belongs to the so-called Acta Pilati, the first part of the Gospel of Nicodemus;[footnoteRef:104] or even more likely inspired by the pseudonymous letter of the same name, addressed to Emperor Claudius which is part of the Acts of Peter and Paul.[footnoteRef:105] In addition, the report goes back to the Church History of Eusebius of Caesarea, translated, modified and continued by Rufinus. [104:  The Latin text of the Epistula Pontii Pilati can be found in Tischendorf, Evangelia apocrypha adhibitis plurimis codicibus graecis et latinis maximam partem nunc primum consultis atque ineditorum copia insignibus (1853), 411-12. The Acts of Pilate are edited by Vannutelli, Actorum Pilati textus synoptici (1938). See Zerwick, 'Rezension zu Primus Vannutelli, Actorum Pilati textus synoptici (Roma, 1938)', Biblica (1939). The text with a thorough introduction is given by Schärtl, 'Das Nikodemusevangelium, die Pilatusakten und die "Höllenfahrt Christi"' (2012), 240-56.]  [105:  On the confustion about the names of the emperors see Schärtl, "Nicht das ganze Volk will, dass er sterbe". Die Pilatusakten als historische Quelle der Spätantike (2011), 23 n. 60.] 

As far as the Epistula Pontii Pilati is concerned, still in the Age of Enlightenment it scholars believed that it corresponded to historical facts. In addition, the epistle, together with the Acts of Pilate, were not only popular in antiquity, but remained so until the dawn of modernity – Justin, in his First Apology after the middle of the second century, refers twice to the Acts of Pilate,[footnoteRef:106] which were also known to Tertullian at the beginning of the third century,[footnoteRef:107] and to the Middle Ages.[footnoteRef:108] Today there are two Greek recionsions available, as well as translations ‘into more than 15 vernacular languages ​​of Europe’, including versions in ‘Latin, Coptic, Syrian, Armenian and Old Slavic’ ​​with a total of ‘over 500 manuscripts’.[footnoteRef:109] In contrast, ‘due to its religious-tendentious content’, ‘in present-day historical research’ these sources are only given ‘little attention’ and are not given any historical value.[footnoteRef:110] We will deal with Eusebius in the next chapter. [106:  Justin, 1Apol. 35,9 and 48,3.]  [107:  Tert., Apol. 5 and 21.]  [108:  See Altmann, Disquisitio historico-critica De epistola Pontij Pilati ad Tiberium, qua Christi miracula, mors et resurrectio recensebantur (1755). See the critical review Anonymous, 'Bern', Göttingische Gelehrte Anzeigen (1755).]  [109:  Schärtl, "Nicht das ganze Volk will, dass er sterbe". Die Pilatusakten als historische Quelle der Spätantike (2011), 17. 19. See Schärtl, 'Das Nikodemusevangelium, die Pilatusakten und die "Höllenfahrt Christi"' (2012). Within the old slavian tradition it is the apocryphon with most textual witnesses, see Santos Otero, Die handschriftliche Überlieferung der altslavischen Apokryphen (1981), 61.]  [110:  Schärtl, "Nicht das ganze Volk will, dass er sterbe". Die Pilatusakten als historische Quelle der Spätantike (2011), 11. 23. For a criticism of the use of apocryphal literature see Reed, 'The Afterlives of New Testament Apocrypha', Journal of Biblical Literature (2015).] 

Orosius concludes going beyond all these sources that Emperor ‘Tiberius proposed, and strongly recommended, to the Senate that Christ be considered as God.’[footnoteRef:111] In addition, he builds up a dissent between the Emperor and the Senate, according to which the Emperor pressured from the senate changed his mind against the Christians. For the Senate ‘was angry that this matter had not been brought to its notice first, as was the custom, in order that it might be the first to decree that a new cult be adopted.’ ‘Therefore, it refused to consecrate Christ and passed a decree that Christians be completely extirpated from the City’.[footnoteRef:112] Only through the tenacity of the Senate had Tiberius ‘then passed a decree threatening death to those who denounced Christians’, so that ‘Tiberius gradually abandoned his praiseworthy moderation in order to take revenge on the Senate for opposing him’.[footnoteRef:113]  [111:  Oros., Histor. VII 4,6.]  [112:  Oros., Histor. VII 4,6.]  [113:  Oros., Histor. VII 4,7.] 

While Suetonius and Cassius Dio report about the sentencing to death of Senator Seianus, Orosius blows up the story into an imperial ostracism of many senators and their ‘coercion to death’: ‘He proscribed great numbers of the Senate and forced them to their deaths; he left scarcely two of the 20 noble men whom he had chosen as his councillors alive, murdering the others on a variety of charges; he killed his prefect, Sejanus, when he was plotting revolution’.[footnoteRef:114] With the account of Seianus and other scary stories he rebuked Tiberius, who ‘would cause horror and shame to go through his deeds one by one. So great was his seething frenzy of lust and cruelty that those who had spurned salvation under Christ the King were punished by king Caesar’.[footnoteRef:115]  [114:  Oros., Histor. VII 4,8.]  [115:  Oros., Histor. VII 4,10.] 

The editor of Orosius' History already refers to the creative way of dealing with numbers by its author: ‘He likes to round up, as the number 90000 proves for the “bloodbath among the Persians” at Issus (333 BC)’, since his source had 61,000 men on foot and 10,000 horsemen, but ‘Orosius counts in his favor’.[footnoteRef:116]  [116:  Orosius and Lippold, Die antike Weltgeschichte in christlicher Sicht. Eingeleitet von Carl Andresen (1986), 21.] 

More important, however, is the idea that Christianity becomes a tradition first supported by the Emperor and defended by him, against which large parts of the Senate were opposed and for which the anti-Christian senators are rightly threatened and put to death, presumably Orosius’ wishful thinking that mirrors his own time, in which readers, but also politicians and decision makers could recognise their desires. Christ and Tiberius as ‘rulers’ are placed so close to each other that Tiberius acts as the executor of the punishment against the unwilling, a notion that Orosius' patron Augustine had developed in his struggle against the Donatists and whose political role Orosius set out in a book on the Pelagian debate.[footnoteRef:117]  [117:  Oros., Lib. apol. 3, See Altaner and Glockmann, Kleine patristische Schriften (1967), 61.] 

In another context, Orosius even spoke of civil war between Christians.[footnoteRef:118] Not only the Emperor, but also catastrophes avenge the indignation of the heathens, when Orosius writes about the ‘catastrophe in the city of Fidenae’ in which ‘calamity befell the city ... While the people were watching a gladiatorial show the amphitheatre’s seating collapsed, killing more being than 20,000 people’.[footnoteRef:119]  [118:  Oros., Histor. VII 29,18.]  [119:  Oros., Histor. VII 4,11-12.] 

	After these stories Orosius comes back to speak about Jesus. In the 17th year of Tiberius's reign, he mentions that ‘the Lord Jesus Christ voluntarily gave Himself up to suffer, though it was the Jews who blasphemously arrested and fixed Him to the cross.’ those who disobeyed with life‑long slavery.’[footnoteRef:120] Not the Romans, certainly not Emperors defending the Christians, but the Jews are made responsible for the death of Jesus. As a result, ‘ceaseless disasters roared around the Jews until finally, emptied of all strength and scattered, they passed away’, and it was again Emperor Tiberius himself who ‘deported their youth to provinces with poor climates, while he expelled the remainder of the race, and those who were members of similar sects, from the City, threatening those who disobeyed with life‑long slavery’.[footnoteRef:121]  [120:  Oros., Histor. VII 4,13.]  [121:  Oros., Histor. VII 4,18.] 

Following the enigmatic poisonous death of Tiberius, the emperor was succeeded by the shameful Caligula (37-41 CE), who has ‘been set up as a truly worthy castigator for the blaspheming Romans and persecuting Jews.’[footnoteRef:122] With these two anti-Christian groups Orosius marks the opponents of the Christians. What he then gives as historical information, he takes from Rufinus’ version of Eusebius’ Church History: ‘the Jews, who had been justly afflicted by disasters on all sides because of Christ’s suffering, were killed in a riot that had broken out in Alexandria and driven from the city. They sent a certain Philo, undoubtedly one of the most learned men of his time, as an envoy to Caesar to lay their grievances before him.’[footnoteRef:123] [122:  Oros., Histor. VII 5,1.]  [123:  See Oros., Histor. VII 5,6-11.] 

The first to be mentioned in imitation of Jesus Christ during the reign of Emperor Claudius (41 - 54 AD) is ‘Peter the Apostle of the Lord Jesus Christ’. Having come to Rome, ‘with his trustworthy words he preached the Faith that brings salvation to all who believe, proving its truth with his mighty miracles.’[footnoteRef:124] Even the modern translator of Orosius' History remarked that although Peter is singled out, he is not, in contrast to his source, Eusebius’ Chronicle in the Latin version of Jerome, called the first bishop of Rome.[footnoteRef:125] Following Suetonius and Josephus, Orosius reports on the term of Claudius, but welcomes the failure of the Senate to restore the old order. In the story of Claudius, Orosius pleads, leaning on Eusebius / Rufin, that during a famine Helena, ‘Queen Helena of Adiabene, a convert to the faith of Christ, generously ministered to the needs of the Christians of Jerusalem by importing grain from Egypt’.[footnoteRef:126] Referring to Eusebius / Jerome and Josephus, he also reports on the Jewish uprising.[footnoteRef:127] With explicit mention of Josephus, to whom he refers the report of Suetonius, he tells the reader that ‘the Jews were expelled from the City by Claudius’.[footnoteRef:128] Commenting on the events, Orosius adds: ‘It is not at all clear whether he ordered the Jews to be restrained and suppressed because they were rioting against Christ, or whether he wished to expel the Christians at the same time on the grounds that they had a related religion’.[footnoteRef:129]  [124:  Oros., Histor. VII 6,2.]  [125:  See Oros., Histor. VII 6,2-3 ad loc. ibid. 271.]  [126:  Oros., Histor. VII 6,12. The legend of Helena is most probably based on Josephus who claimed that Helena converted to become a Jew, see Jos., Ant. 20,17.]  [127:  Oros., Histor. VII 6,14; See Hier., Chron. 180e; Jos., Ant. 20,105; id., De bell. Iud. 2,223.]  [128:  Oros., Histor. VII 6,15.]  [129:  Oros., Histor. VII 6,16.] 

Orosius's commentary offers two possible interpretations. First, that the Emperor banished the Jews only who struggled with Christ, and, on the other, that he wanted to eject the Christians from Rome. Both interpretations, however, are based on the conception of Orosius, according to which already at the time of Claudius in the year 49 a Christian identity had existed that made Christians followers of a separate religion that was merely related to Judaism.[footnoteRef:130] [130:  Orosius’ opinion is still today maintained by Peter Lampe and Udo Schnelle who do not follow Sueton, De vita XII Caesarum libri, Claudius 25,4: ‘Iudaeos impulsore Chresto assidue tumultuantes Roma expulit’, but Acts 18:2: διὰ τὸ διατεταχέναι Κλαύδιον χωρίζεσθαι πάντας τοὺς Ἰουδαίους ἀπὸ τῆς Ῥώμης. From Acts they draw the conclusion that the edict of Claudius manifests the early divide between Christians and Jews (Lampe) or at least that the edict enhanced the division between the two religious entities (Schnelle), See Lampe, Die stadtrömischen Christen in den ersten beiden Jahrhunderten. Untersuchungen zur Sozialgeschichte (1989), 5; Schnelle, Die ersten 100 Jahre des Christentums 30-130 n. Chr. Die Entstehungsgeschichte einer Weltreligion (2016), 196-97. Critical voices against such early dating of the divide in Botermann, Das Judenedikt des Kaisers Claudius (1996), 25. See Frederiksen, 'What “Parting of the Ways”? Jews, Gentiles, and the Ancient Mediterranean City' (2003); Keener, 'Edict of Claudius' (2019).] 

The burning down of Rome by Emperor Nero (54-68 CE) Orosius considers as ‘a spectacle of Nero’s arbitrariness’.[footnoteRef:131] Strikingly, Orosius does not follow the account of Tacitus, who establishes a connection between this fire and the persecution of Christians, but joins Eusebius / Jerome and Eusebius / Rufinus,[footnoteRef:132] who, like Suetonius, had no direct connection made between Nero 's fire and his actions against the Christians.[footnoteRef:133] Beyond his sources, Orosius claims that the persecution was not just a local one but ‘the same persecution was ordered in all provinces’. [131:  Oros., Histor. VII 7,4.]  [132:  Euseb./Hieron., Chron. 183g; 185c; Euseb./Rufin., Hist. eccl. II 25.]  [133:  Orosius and Lippold, Die antike Weltgeschichte in christlicher Sicht. Eingeleitet von Carl Andresen (1986), 273.] 

This tendency to increase the persecution situation of early Christians can be traced back to the younger church historiography – not without critical objections[footnoteRef:134] – even though it is increasingly criticized and discussed.[footnoteRef:135] The persecution of Christians by Nero on the occasion of the burning of Rome is a firm date in the introductions to the early history of Christianity. Hans Lietzmann even sees in it the turning point between apostolic and post-apostolic times, although he notes that ‘the gruesome event did not leave a trace ... in the memory of ... Christendom, so that we do not learn any more details about this first major action against the community from ecclesiastical sources’.[footnoteRef:136] And he adds that ‘even Eusebius ... touched the event only with a few meaningless words, and only Tacitus gives some ‘useful material for a drawing of Neronian cruelty’.[footnoteRef:137] Despite this, however, introductions speak of constant persecutions as a major theme of theological and ethical reflections of early Christians,[footnoteRef:138] and make that of Nero the first major example that occupies an extensive space in the presentation of the history of early Christianity.[footnoteRef:139] [134:  See Ruinart and Dodwell, Acta primorum martyrum sincera et selecta. His præmittitur præfatio generalis, in qua refellitur Dissertatio xi. Cyprianica H. Dodwelli de paucitate martyrum (1689).]  [135:  See Moss, The Myth of Persecution. How Early Christians Invented a Story of Martyrdom (2014). I thank Bremmer, Title ((forthcoming)). See also van der Lans and Bremmer, 'Tacitus and the Persecution of the Christians: An Invention of Tradition?', Eirene (2017).]  [136:  Lietzmann, Geschichte der alten Kirche.- Bd.1 (3.Aufl.) Bd.2-4 (2.Aufl.) (1953), 200.]  [137:  Euseb. Caes., Hist. eccl. II 25,1-8; Tac., Ann. XV 44.]  [138:  Vouga, Geschichte des frühen Christentums (1994), 246.]  [139:  Pietri, Die Zeit des Anfangs (2003), 176-80; Schnelle, Die ersten 100 Jahre des Christentums 30-130 n. Chr. Die Entstehungsgeschichte einer Weltreligion (2016), 436-43.] 

Likewise, inscribed into the historical memory is the connection between this Neronian persecution and ‘the death on the cross of Christ’s blessed apostle Peter and Paul being killed by the sword’.[footnoteRef:140] Only recently has Otto Zwierlein shown the beginnings of this legend and the impact that the emergence of the Acts of Peter on it had between the years 180-190, when through these Acts the martyrdom of Peter and Paul in Rome was propagated.[footnoteRef:141] No earlier source knew about it.[footnoteRef:142] But these Acts, as their reading up to and beyond Orosius demonstrates, had a tremendous effect.[footnoteRef:143] What is amazing is how little Orosius himself makes of this historical fact. For him, it only forms the reason that Rome under Emperor Galba (68 - 69 AD) had to pay back forits guilt ‘with murders of emperors’ and ‘civil wars’,[footnoteRef:144] to him proofs that a Christian church existed already at that time in Rome.[footnoteRef:145]  [140:  Oros., Histor. VII 7,10.]  [141:  See Lang, Die Taten des Petrus (2015). See Baldwin, Whose Acts of Peter? Text and Historical Context of the Actus Vercellenses (2005); Thomas, The Acts of Peter, Gospel Literature, and the Ancient Novel. Rewriting the Past (2003).]  [142:  See Zwierlein, Petrus in Rom, die literarischen Zeugnisse. Mit einer kritischen Edition der Martyrien des Petrus und Paulus auf neuer handschriftlicher Grundlage (2009), 31-35.]  [143:  See Baldwin, Whose Acts of Peter? Text and Historical Context of the Actus Vercellenses (2005), 63-133.]  [144:  Oros., Histor. VII 8,2.]  [145:  Oros., Histor. VII 8,5. Similarly Schnelle, Die ersten 100 Jahre des Christentums 30-130 n. Chr. Die Entstehungsgeschichte einer Weltreligion (2016), 437.] 

The report of Orosius about the destuction of Jerusalem towards the end of the Jewish revolt of the years 66-70 CE does not refer to Christians. He only mentions that the disaster that came upon the Jews was a retribution for the suffering of the Lord.[footnoteRef:146] Orosius explicitly mentions Domitian’s (81 – 96 CE) ‘most cruel persecution of the Church of Christ that had been extremely strong all over the earth’, and with it, he writes about the Emperor banning the Apostle John to Patmos.[footnoteRef:147] John, however, he then reports, was allowed to return to Ephesus by an edict of Emperor Nerva (96 – 98 CE).[footnoteRef:148] His succesor, however, Trajan (98 – 117 n.Chr.), is called the third persecutor of Christians.[footnoteRef:149] Looking at ‘a report by Pliny’, Orosius insists that Christians ‘cannot be charged by acting against the Roman laws’, except that ‘they confess Christ’, a reason for the Emperor to have reacted so generously.[footnoteRef:150]  [146:  See Oros., Histor. VII 9,9.]  [147:  See Oros., Histor. VII 10,5.]  [148:  Oros., Histor. VII 11,2.]  [149:  Oros., Histor. VII 12,3.]  [150:  Oros., Histor. VII 12,3.] 

Following again Eusebius’ writings in Latin translation, Orosius lets the reader know that the emperor’s successor, Hadrian (117-138), neither charged any Christian without having committed a crime and being convicted of it. He points to the works of Quadratus, one of the pupils of the apostles, and of the Athenian philosopher Aristides, and the books of the legate Serenus Granius.[footnoteRef:151] In general, Hadrian is praised by Orosius, particularly for overthrowing and finally destroying the Jews, seen as a revenge for the torturing of Christians by the Jewish rebel leader Bar Kokhba, when Christians did not support him ‘everywhere against the Romans’. From this note, we have to infer that Orosius wants the reader believe that Christians had to pay with their lives in resisting Bar Kokhba’s fight against the Romans, but also that in some places Christians were amongst those who supported the Jewish revolt.[footnoteRef:152]  [151:  Oros., Histor. VII 13,2.]  [152:  Oros., Histor. VII 13,4.] 

This difference within Christians’ position towards the Jewish rebel leader, but also that between Christians and Jews are also made obvious, by Orosius highlighting the Emperor’s ban of the Jews from Jerusalem, while uncircumcised Christians being allowed to stay.[footnoteRef:153] Moreover, Orosius just like Eusebius reports that after the Bar Kokhba war, under the next Roman Emperor, Antoninus Pius (138–161), the first known Christian teachers moved from the East to Rome, amongst them the heads of schools like ‘Valentinus and Cerdo, the teacher of Marcion’, while ‘the philosopher Justin handed over to Antoninus a defense of the Christian belief, and made him think favourably about the Christians’.[footnoteRef:154] Mark Aurel (161–180), then, is called the fourth persecutor of Christians[footnoteRef:155], while at the same time, Orosius grants that the Emperor’s wars against the Germans were ‘directed by the providence of God’, as the Emperor himself has stated, and also the slaying of the barbarians was done ‘on the invocation of the name of Christ’ and with ‘Christ’s support.[footnoteRef:156]  [153:  See Oros., Histor. VII 13,5.]  [154:  Oros., Histor. VII 14,2.]  [155:  See Oros., Histor. VII 15,4.]  [156:  Oros., Histor. VII 15,8-11.] 

This interpretation of events, which goes back to Eusebius / Jerome, is enhanced by the praise of the Emperor and the reference to divine providence.[footnoteRef:157] The fact that Mark Aurel eased taxes on the provinces and burned ‘intriguing documents affecting the Treasury’s financial affairs’ in the Forum rounds off the positive image of this Emperor.[footnoteRef:158] To speak again of Christians, one has to wait until Orosius describes the political context of the fifth pursuer, Emperor Severus (193-211),[footnoteRef:159] and of Caracalla (198-217). On the latter he notes that his ‘mother Mamea’ was a Christian, who ‘was keen to hear the presbyter Origen’.[footnoteRef:160] Maximinus (235-238) is introduced as the sixth persecutor of Christians, perhaps because of ‘the Christian family’ of his predecessor Alexander, who turned ‘against the presbyter Origen’.[footnoteRef:161] The millennium celebration of Rome in the year 247 under Philip (244-249), ‘the first Christian emperor’, ‘was celebrated with magnificent games’ and ‘there is no doubt that Philip thanked Christ and the Church for this significant act of consecration’.[footnoteRef:162] Already Orosius’s assertion that every doubt about Christianity had been dispelled provokes the critical questioning of the reliability of his statement. In fact, a comparison with Orosius’s source, Eusebius / Rufinus, shows that Orosius seems to have overstated his case, as he only read in his source that the Emperor’s adherence to Christianity was a kind of a rumor. In Eusebius / Rufinus, we read: [157:  See Orosius and Lippold, Die antike Weltgeschichte in christlicher Sicht. Eingeleitet von Carl Andresen (1986), 278.]  [158:  Oros., Histor. VII 15,12.]  [159:  See Oros., Histor. VII 17,4.]  [160:  Oros., Histor. VII 18,7.]  [161:  See Oros., Histor. VII 19,1-2.]  [162:  Oros., Histor. VII 20,2-3.] 

‘It is reported that he, being a Christian, desired, on the day of the last paschal vigil, to share with the multitude in the prayers of the Church, but that he was not permitted to enter, by him who then presided, until he had made confession and had numbered himself among those who were reckoned as transgressors and who occupied the place of penance. For if he had not done this, he would never have been received by him, on account of the many crimes which he had committed. It is said that he obeyed readily, manifesting in his conduct a genuine and pious fear of God.’[footnoteRef:163] [163:  Euseb./Rufin., Hist. eccl. VI 34.] 

Orosius not only fails to see that it would have been an impossible condition for the Emperor to count himself among the penitents, an equivalent to a self-denial of being emperor; he also elevates the bishops position above the Emperor and blows up to a fact what was still a rumor in Eusebius / Rufin, and on which he then builds his hypothesis of the Christian nature of the millennium celebration of Rome. In contrast, one reads in the non-Christian author Aurelius Victor’s work ‘De caesaribus historiae abbreviatae’ that this millennium celebration followed Roman cult praxis.[footnoteRef:164] [164:  Aurelius Victor, De caes. hist. abbrev. 28,3-5.] 

	Finally, Emperor Decius (249–251) is introduced as the seventh persecutor of Christians.[footnoteRef:165] Yet, as ‘revenge for the  violation of the Christian name an epidemic plague of unbelievable diseases spread everywhere ... wherever Decius’s orders to defeat the Churches reached out’. According to Orosius, the persecution and the plague ‘made almost no exception, no Roman province, no city, no house that was not affected and desolate by that common plague.’[footnoteRef:166] Valerianus soon followed on Decius (253-260) as eighth,[footnoteRef:167] Aurelian (270-275) as ninth[footnoteRef:168] and Diocletian (284-305) as tenth persecutor of Christians:[footnoteRef:169]  [165:  See Oros., Histor. VII 21,2.]  [166:  Oros., Histor. VII 21,5.]  [167:  See Oros., Histor. VII 22,3.]  [168:  See Oros., Histor. VII 23,6.]  [169:  See Oros., Histor. VII 25,13.] 

‘From Nero to Maximian the Church of Christ endured ten persecutions: as revenge, nine were followed ... by immediate disasters’.[footnoteRef:170]  [170:  Oros., Histor. VII 26,9.] 

These ten persecutions are paralleled by the ten persecutions of Israel by the Egyptians:
‘From Both people who suffered were the people of the One God, and both upheld the same cause. The synagogue of the Israelites was in thrall to the Egyptians, the Church of the Christians to the Romans, and the Egyptians were persecutors and the Romans too were persecutors. Ten refusals were sent to Moses in Egypt, ten edicts against the Christ were proclaimed at Rome. There, the Egyptians suffered from plagues of different sorts; here, the Romans suffered from different sorts of disasters.’[footnoteRef:171] [171:  Oros., Histor. VII 27,3.] 

This parallelism between Christians and Jews, the first we know of, Orosius differs markedly from Augustine,[footnoteRef:172] even though the numbering of ten persecutions seems to go back to Jerome, who included them in his translation of Euseb's Chronicle. From there, the number ten of the persecutions did not only affect the Chronicle of Sulpicius Severus (c. 363-425),[footnoteRef:173] which was written after the year 403, but also ‘the depictions of church history until the 20th century’.[footnoteRef:174] [172:  Aug., De civ. dei 18,52.]  [173:  On Sulpicius Severus who has been painted as an ani-Eusebius, because he does not start his Chronicle with Abraham, but the creation, does not read the theophanies in an allegorical way and narrates even less than Eusebius about Christ, his birth and life than Eusebius does, see Bertrand, 'Chronologie et exégèse chez Sulpice Sévère' (2001), 454-60.]  [174:  Orosius and Lippold, Die antike Weltgeschichte in christlicher Sicht. Eingeleitet von Carl Andresen (1986), 285.] 

After this story of the calamities Orosius comes to speak about Constantine (306-337):
‘1. On the death, as I have recorded, of Constantius in Britain, Constantine was made emperor. With the exception of Philip, whose short rule as a Christian emperor seems to me to have occurred simply so that Rome’s millennium could be said to have happened under the rule of Christ rather than that of idols, Constantine was the first Christian emperor. 2. After Constantine, however, all those made emperor up to the present day have always been Christians, with the exception of Julian whose cursed life left him, they say, while he was devising blasphemies ... 27. He was the first, or rather the only, Roman king to found a town which took his own name. This town, the only one free of idolatry, reached, very soon after its foundation by a Christian emperor, such a size that it was the only town able to rival Rome, a town which had grown to this size in beauty and power only through many centuries of suffering. 28. Then Constantine was the first to change the old order to a new and just disposition of affairs. He decreed by edict that the pagans’ temples be closed down, without killing a single man.’[footnoteRef:175] [175:  Oros., Histor. VII 28,1-2.27-28] 

With astonishing skill Orosius interprets the transfer of the capital of the Roman Empire from Rome to the city dedicated to Constantine as a transfer of power from a city of pagan idols to a city consecrated to Christ. Subliminally, however, he equates Constantine with Christ and vice versa as ruler in this city, that bore Constantine’s name. The comparison of the beauty and political influence of Constantinople and Rome indicates that, at least in the hearts and minds of later generations, Rome remained the capital and the bar of the day.
In Orosius’s story, which continues until his own day, the Roman Emperors are the great protagonists who with their political fate determine the chronology. As far as the beginnings of Christianity are concerned, it is interspersed, at best, with little information, only interrupted here and there by pressing persecutions and the few Emperors more inclined to Christianity. The whole development in the first three centuries finally amounts to the ‘change’ to the ‘better’ indicated in the quotation,[footnoteRef:176] which was carried out by the first Christian emperor Constantine,[footnoteRef:177] symbolized by the founding of the city free of any idolatry. What was older became seen as something worse, a turning over of the traditional view, still present in Eusebius, as we will see. According to Orosius, however, the past was reigned by  [176:  See Van Nuffelen, Orosius and the Rhetoric of History (2012), 155.]  [177:  See Schöndorf, Die Geschichtstheologie des Orosius. Eine Studie zur Historia adversus paganos des Orosius (1952), 35-36.] 

‘the Devil’s never-ending malign hostility to the True God which from the beginning of time down to the present day has confused the fickle hearts of men, leading them from the true faith and the path of religion by pouring forth clouds of error, after Christian emperors had reached the heights of royal power and were changing things for the better, ceased to persecute the Church of Christ by means of love of idolatry and devised a different instrument by which it could use these selfsame Christian emperors to do damage to the Church of Christ.’[footnoteRef:178] [178:  Oros., Histor. VII 29,2.] 

The devil, therefore, is the answer to the critiques at the beginning of this chapter when they asked about the delay of God’s revelation and the late birth of Christ and of Christianity. It needed the development of the Roman Emperors from pagan persecutors to supporters and defenders of the Christian Church to make the Roman world move into a Christian era, guided by Christian leaders. This made the change of the quality of politics. Though civil wars still existed, ‘unavoidedly’, as Orosius contents,[footnoteRef:179] yet these and other wars were now fought and won with only ‘little shedding of blood’, ending ‘with the fruit of a clear-cut and holy victory’.[footnoteRef:180] At the end of his story, Orosius picks up the thought of the beginning that it needed God’s guidance through Rome in order to pacify the world and to create the frame for a Christian time, respectively that it was the Christian time that led to a human warfare and to a social cohesion of the world that was almost void of murder, as Orosius writes at the end.[footnoteRef:181] In this sense, he separates between the former pagan and the Christian times, ‘the years which through the nearer presence of Christ’s grace are Christian ones’ in contrast to ‘the previous chaos of disbelief’.[footnoteRef:182] [179:  Oros., Histor. VII 35,6.]  [180:  Oros., Histor. VII 35,9.]  [181:  Oros., Histor. VII 43,17.]  [182:  Oros., Histor. VII 43,17.] 

	Surely, from today’s perspective one may criticise the almost total blending of Romanitas and Christianity and Orosius’s dealing with dates and numbers which in places sounds naive, sometimes opportunistic and in places strategic, when using pseudonymous writings or turning rumors into facts; yet, nobody can deny that he constantly strove for securing reliable sources to which he often explicitly refers. Orosius did not want to be nebulous or even deceptive, on the contrary, he aimed for clarity and revelation, depicted the ‘deeds of the elders’ in chronological order, so that he could recommend this world as a whole to his contemporaries[footnoteRef:183] as one common homeland, in which Christ came ‘to Christians as Christ, as he came as a Roman to Romans’.[footnoteRef:184] [183:  On Orosius and his important impact on the present see Van Nuffelen, Orosius and the Rhetoric of History (2012), 156-67; Brandt, 'Historia magistra vitae. Orosius und die spätantike Historiographie' (2009), 128; Herzog, 'Orosius oder die Formulierung eines Fortschrittskonzepts aus der Erfahrung des Niedergangs' (2002), 316.]  [184:  Oros., Histor. V 2,3.8.] 

	Of course, our journey through his book of histories shows to what extent Orosius saw his narratibve of the beginnings of Christianity to provide an answer to the criticism voiced by the sceptics of his time. And even if we approach some of his details with some scepticism today, there is still no good alternative answer for God’s late and not always fully satisfying arrival in a world of wars and disasters. Whether or not we see with Orosius the times having changed, he has implemented a new counting of years that takes as its start with the birth of Christ, dividing between a dark pagan past and a more lightful Christian present. Dionysius Exiguus formalised this divide in the year 525, when he introduced the new counting in the calendar. Ever since, the ‘Christ era’ (CE or AD) is separated from the time before Christ (BCE) with the difference of a paganism that has gone and Christianity that is in the rise. Rome and with Rome the provinces colonised and dominated by the Emperors have not only moved into a new era, they have also become intinsically twofold, Roman and Christian, in contrast to the rest which has become barbarian, rustic, pagan and alien. According to Fabrizio Fabbrini, ‘in nuce’, Orosius has become the architect of a Christian Latin Europe.[footnoteRef:185] Both, Rome and its Christian saviour found each other and forged a unity, exemplified and highlighted by the Roman tax list, which the saviour joined by his own name. This combination led to a more peaceful government and a kinder and moral life style. It protects the stranger, allows for one single set of laws governing the entire empire, endorses the same norms for conscious decisions and allows a community that allocates to everybody what is common to all, even though true home cannot be found on earth.  [185:  Fabbrini, Paolo Orosio: uno storico (1979), 415-22.] 


[bookmark: _Toc10729621]Paul in the Letter Exchange with Seneca
If you were to consult one of the known publications on Paul today,[footnoteRef:186] you will hardly come across a reference to the text under discussion here, called the Letter exchange between Seneca and Paul.[footnoteRef:187] We see the text being first used by Jerome in the year 392,[footnoteRef:188] ‘whereas it becomes clear from the Divinae institutiones by Lactantius (VI,24,13-14) from the year 324 that he had no access to these letters yet’.[footnoteRef:189] Perhaps because of its nature or simply because of its time of creation, the exchange of these letters has not entered our New Testament, and can only be found in some of the collections of apocryphal literature.[footnoteRef:190] While today’s research on Paul is little interested in later traditions and rather focuses on digging out the original Paul, I’d like to introduce ourselves here first into the younger Pauline tradition, in order to show that just like with the mentioned Gregory the writing of history cannot be disentangled from a writer’s own horizons, experiences and those of previous traditions.[footnoteRef:191] Our retrospective view emphasises the impact of earlier layers, even before we stretch out for uncovering an imagined origin. Digging further down, we always take with us ideas, concerns, intentions and views which have produced vivid images in us, those lenses through which we think we see what is in front of us. [186:  See etwa Wolter, Paulus. Ein Grundriss seiner Theologie (2011); Dunn, The Cambridge Companion to St. Paul (2003); Schnelle, Paulus. Leben und Denken (2003); Boyarin, A radical Jew. Paul and the Politics of Identity (1997); Sanders, Paulus und das palästinische Judentum. Ein Vergleich zweier Religionsstrukturen (1985). Wischmeyer, Paulus Leben - Umwelt - Werk - Briefe (2012), 131. 382. 98.Wischmeyer, Paulus Leben - Umwelt - Werk - Briefe (2012), 131. 382. 98.]  [187:  See Einleitung, Text und Übersetzung von Fürst, Der apokryphe Briefwechsel zwischen Seneca und Paulus zusammen mit dem Brief des Mordechai an Alexander und dem Brief des Annaeus Seneca über Hochmut und Götterbilder (2006). See Bocciolini Palagi, Seneca and Paulus, Il carteggio apocrifo di Seneca e San Paolo introd., testo, commento (1978); Seneca, Paulus and Barlow, Epistolae Senecae ad Paulum et Pauli ad Senecam (quae vocantur) (1938).]  [188:  Hier., De vir. inl. 12.]  [189:  NTApo6 II (1990), 45.]  [190:  See NTApo6 II (1990), 44-50. ]  [191:  See Wolter, Paulus. Ein Grundriss seiner Theologie (2011), 2-3. Schnelle, Paulus. Leben und Denken (2003), 2-25.] 

Without surprise, therefore, this apocryphal letter exchange has often been measured against the true Paul, and one has asked to what extent the picture of Paul that emerges from it matches or mismatches the image that can be derived from the authentic letters of Paul or from that of canonical Acts.[footnoteRef:192] Quite different are more recent studies that take this letter exchange as a complex literary fiction that gives us an insight into a ‘historic possibility’ that Paul and Seneca ‘could have met’.[footnoteRef:193] One of the critical assessments of the letter exchange has been provided by Alfons Fürst who reads it against the background of an antique theory of epistle writing and concludes that they resemble a compound of friend’s letters. Fürst advocates that the letters are not so much about the topics that are covered, but rather a literary foregrounding of the two people and names that are attached to the letters, Seneca and Paul. ‘The subjects that are interwoven, are secondary. They give the forgery its colour and make them look more interesting, but do not add to why they have been written’, instead, the author’s aim is the proclamation of a ‘friendship between Seneca and Paul’.[footnoteRef:194]  [192:  Seen and pushed aside as entertaining literature in Dodson and Briones, Paul and Seneca in Dialogue (2017), 1. In contrast, a serious, socio-historical reading can be found in Hine, 'Seneca and Paul: The First Two Thousand Years' (2017). For a re-instatement of Pauline authorship, see Ramelli, 'L'epistolario apocrifo Seneca-san Paolo: alcune observazioni', Vetera Christianorum (1997). A dating to the first century is given by Berry, Seneca and Paulus, Correspondence between Paul and Seneca A.D. 61 - 65 (1999); Berry, The Encounter between Seneca and Christianity (2002); Sevenster, Paul and Seneca (1961).]  [193:  Nasrallah, Archaeology and the letters of Paul (2019), 246-47.]  [194:  Fürst, Der apokryphe Briefwechsel zwischen Seneca und Paulus zusammen mit dem Brief des Mordechai an Alexander und dem Brief des Annaeus Seneca über Hochmut und Götterbilder (2006), 16.] 

Granted that scholarship is not unanimous with regards the interpretation of these letters, it is obvious that they surely ‘reflect in rough cut the basics of Seneca’s reception in Latin Christianity. The philosophy of Seneca played only a little role – and the forger leaves it aside; instead, Seneca had a great reputation – and the forger turns this into an appropriate literary form by portraying Seneca in a letter exchange with his friend Paul of rich relations but poor content’.[footnoteRef:195] This means: [195:  Ibid. 19.] 

‘The anonymous writer personalised Seneca’s proximity to Christianity by moving Seneca closer to one of the Christians, or to be more precise, not just one of them, but to the Apostle Paul. Even if the execution of this idea is hardly to top by awkwardness, it has elevated, and more importantly, apostolically secured Seneca’s importance within Latin Christianity of late antiquity. According to one of the tenets of the early Church things that are core to the Church now had to be important in its beginnings. In fact, this means that one has to claim and prove apostolic origins.’[footnoteRef:196] [196:  Ibid. 20-21.] 

Based on this, content does not always need to coincide with weight. Despite its importance for the standing of Seneca in early and medieval Christianity, the letter exchange can still be regarded as ‘awkward’, ‘poor’, ‘empty right down to being banal’, full of ‘conventions and standard phrases’.[footnoteRef:197] The weight, indeed, comes with Jerome who inserted Seneca into his catalogue of famous men, drawing explicitly on the present letter exchange: [197:  See ibid. 3.] 

„Lucius Annaeus Seneca aus Cordoba, Schüler des Stoikers Sotion und Onkel des Dichters Lucan, führte ein sehr enthaltsames Leben. Diesen würde ich nicht in die Liste der Heiligen aufnehmen, wenn mich nicht dazu jene Briefe veranlassten, die von sehr vielen gelesen werden, nämlich die Briefe des Paulus an Seneca und des Seneca an Paulus, in denen er, obowohl er ein Lehrer Neros war und einer der mächtigsten Männer seiner Zeit, sagt, er wünsche, die gleiche Stelle bei den Seinen einzunehmen wie Paulus bei den Christen. Er ist zwei Jahre vor dem siegreichen Martyrium des Petrus und Paulus von Nero getötet worden.“[footnoteRef:198] [198:  Hier., De vir. inl. 12; Übers. NTApo6 II (1990), 45.] 

Jerome was certainly not the only reader of this letter exchange, but his note reveals the fascination that it exerted and the picture of Seneca that Jerome derived from it. It was neither Seneca’s philosophy that attracted Jerome, nor was it the fact that he taught Nero or that he was one of the powerful and influential people of his time, actually these would have been reasons for Jerome to stay away from Seneca and not include him into his catalogue. Instead, Jerome knew that even before Peter and Paul were martyred by Nero, Seneca had already been killed by this Emperor and, therefore, shared in the fate of the Apostles. 
Jerome had made him a proto-martyr and with it and an enormous impact on the way Seneca and this letter exchange were seen. Alkuin, for example, towards the end of the eighth century, published ‘an edition of the letter exchange between Seneca and Paul together with the fictive letter exchange between Alexander the Great and Dindimus, the king of the Brahmans, dedicated in his poetic preface to Charlemagne (carm. 81)’; the critical edition of the correspondence of Seneca and Paulus in the year 1938 drew on 25 manuscripts from the 9th to 12th centuries alone. Indeed, the correspondence is ‘attested in nearly all manuscripts of the works of Seneca’, hence ‘in about 300 manuscripts,’[footnoteRef:199] wherey ‘in most manuscripts, the passage from De vir. ill. of Jerome appears as an introduction to the letters.’[footnoteRef:200] This shows the enromous impact that Jerome’s words exerted on the readers of Seneca. They authorized both the texts of Seneca and the interposing correspondence with Paul. [199:  Fürst, Der apokryphe Briefwechsel zwischen Seneca und Paulus zusammen mit dem Brief des Mordechai an Alexander und dem Brief des Annaeus Seneca über Hochmut und Götterbilder (2006), 21.]  [200:  NTApo6 II (1990), 45.] 

Certainly, Fürst is right to admit that the text makes Paul state that Seneca has ‘almost achieved an unassailable wisdom’ (Letter XIV) and that he puts Seneca ‘in close proximity to Christianity’, but this does not amount to what we read in a ‘marginal gloss in a 14th-century manuscript’. Here, a reader noted that ‘in this letter ... Paul openly testifies that Seneca has accepted the Christian faith.’[footnoteRef:201] Nevertheless, the opening letter of the collection already is so explicit with its praise, that Seneca not only sounded like a Christian to Christian ears, but also put Paul shone out through the high esteem in the eyes of Seneca: [201:  Fürst, Der apokryphe Briefwechsel zwischen Seneca und Paulus zusammen mit dem Brief des Mordechai an Alexander und dem Brief des Annaeus Seneca über Hochmut und Götterbilder (2006), 19-20.] 

„I believe, Paul, that you have been informed of the talk which I had yesterday with my Lucilius about the apocrypha (or possibly the secret mysteries) and other things; for certain sharers in your teaching were with me. For we had retired to the gardens of Sallust, where, because of us, those whom I speak of, going in another direction, saw and joined us. Certainly we wished for your presence, and I would have you know it. We were much refreshed by the reading of your book, by which I mean some of the many letters which you have addressed to some city or capital of a province, and which inculcate the moral life with admirable precepts. These thoughts, I take it, are not uttered by you but through you, but surely sometimes both by you and through you: for such is the greatness of them and they are instinct (warm) with such nobility, that I think whole generations (ages) of men could hardly suffice for the instilling and perfecting of them. I desire your good health, brother.“[footnoteRef:202] [202:  Epistolae Senecae ad Paulum I (trans. M.R. James, The Apocryphal New Testament [Oxford, 1924]).] 

Jerome must surely have liked the fact that there had been a close connection between the philosophy students of Seneca and the followers of Paul's ethical way of life, even though he might have been amazed that these followers had joined Seneca's disciples. Nevertheless, the result was not a discussion of Seneca's writings, but the reading of one of Paul's letters, perhaps one of his letters the the Thessalonians or Corinthians.[footnoteRef:203] Striking is the qualification of Paul's ethical instructions as if they were spoken through him or by him. In Letter VII Seneca picks up this praise again: [203:  See on this identification n. 17. ] 

„I profess myself well content with the reading of your letters which you sent to the Galatians, Corinthians, and Achaeans; and may we so live together as you show yourself to be inspired with the divine frenzy (horror). For it is the holy spirit which is in you and high above you which expresses these exalted and adorable thoughts.“[footnoteRef:204] [204:  Epistolae Senecae ad Paulum VII. ] 

For those who read these lines in the context of a time ‘in which Paul has long been recognised as an apostolic authority,’[footnoteRef:205] the text has nothing to offer but convention. Yet, through the text shines a need to justify Paul's reading. Perhaps because of the use heretical circles made of Paul's letters, be it for theological speculation, but above all for ethical rigor, the words of Paul remained controversial. Thus we can add a third point of view, going beyond the three interpretations of this correspondence cited by Fürst, and complementary to his own conception, according to which these letters served to further strengthen a certain ethical reading of Paul, which sought to harmonise his ethics with that of Seneca and a Roman morality. In any case, this is also suggested by Paul's answer when, in his first letter to Seneca, he describes him as somebody who is ‘a critic, a sophist, the teacher of a great prince, and indeed of all.’[footnoteRef:206] Furthermore, we must not forget that both Jerome and the correspondence he quoted fall into a time when, as the case of Emperor Julian shows, it was by no means decided in which ethical-religious direction Roman history would develop. Similarly, Letter XI speaks of past persecutions of Christians, especially by Nero. Proximity, of which Fürst speaks, was thus still a thoroughly precarious state of life, which these letters are trying to stabilise. But they also seem to want to safeguard the no less precarious good of Paul's letters as an ethical-stoic standard, even if this strategy is pursued less through the discussion and references to content than through emphasis, panegyric, praise and relation to an authority like Seneca. [205:  Fürst, Der apokryphe Briefwechsel zwischen Seneca und Paulus zusammen mit dem Brief des Mordechai an Alexander und dem Brief des Annaeus Seneca über Hochmut und Götterbilder (2006), 38.]  [206:  Epistolae Senecae ad Paulum II. ] 

The problem of Paul is addressed directly in Letter V, when it is said here that the Empress was outraged because Paul turned away from the customs’ of his ‘old religious sect and converted to something else,[footnoteRef:207] underlining that the question of how close or distant Paul and with him Christianity was with regards to Judaism. It appears that this question was not only present in circles dealing with Markionites. Letter XIV too revisits this theme, and confirms that both ‘the laws of heathens and Israelites are to be shunned’.[footnoteRef:208] [207:  See Epistolae Senecae ad Paulum V.]  [208:  Epistolae Senecae ad Paulum XIV. ] 

Of particular interest to Jerome must have been Seneca's criticism of Paul in Letter VII, when it pounded on the literary quality of Christian literature:[footnoteRef:209] [209:  Man See auch Brief XIII.] 

„I would therefore have you careful of other points, that the polish of the style may not be wanting to the majesty of the thought. And, brother, not to conceal anything from you, and have it on my conscience, I confess to you that the Augustus was moved by your views. When I read to him the beginning of the power (virtue) that is in you (perhaps he meant your exordium about virtue) his words were these: that he could wonder that a man not regularly educated could think thus. I replied that the gods often speak by the mouths of the simple (innocent), not of those who try deceitfully to show what they can do by their learning.“[footnoteRef:210] [210:  Epistolae Senecae ad Paulum VII. Fürst, Der apokryphe Briefwechsel zwischen Seneca und Paulus zusammen mit dem Brief des Mordechai an Alexander und dem Brief des Annaeus Seneca über Hochmut und Götterbilder (2006), 29.] 

The letter mixes its criticism with the praise of the Emperor and even plays with Pauline thoughts. In contrast to Fürst’s harsh judgement, these statements do not seem to me to be trivial, especially if we put the letter in its historical context. The answer of Paul reveals Zeitgeist when he says that one should better not bother the emperor who is worshiping the gods of the pagans with Pauline thinking,[footnoteRef:211] even if Paul later in the final letter (Letter XIV) suggests precisely this, namely that one should press the emperor to become a new messanger of Christ Jesus and should in eloquent sermons should win over the heart of the earthly Emperor, the people of his court and his faithful friends.[footnoteRef:212] [211:  Epistolae Senecae ad Paulum VIII. ]  [212:  Epistolae Senecae ad Paulum XIV. ] 

	Letter XI makes Seneca speak of an intense closeness between him and Paul (‘...If you, so great a man, so beloved in all ways, be – I say not joined – but intimately associated with me and my name’), a passage that Jerome takes for an indication that Seneca is almost to be reckoned to be a Christian. Hence, one can not blame later readers, if they interpreted the letters as if Seneca had really become a Christian and had joined the Emperor for this matter.
	The correspondence is certainly not simply a rhetorical, idle writing exercise with rather random impact, but finds its place in a time in which both Paul and Seneca were still controversial, and even the relationship between Christian and Roman culture and philosophy in certain educational strata of society was not clear. All one has to do is to take the examploe of Cyril of Alexandria’s effort in the fifth century, who in 19 or 20 voluminous books created a work against the long-dead Emperor Julian to procure to ‘the intellectual milieu of Alexandria and beyond throughout the empire,’ an apologetic work in which he reacted to the anti-Christian work of this last non-Christian emperor which according to Cyril still exerted an vivid fascination.[footnoteRef:213] Linking Paul with Seneca and letting each other endorse their authority was an attempt to foster mutual philosophical and ethical integration, to strengthen the philosophical profile of Paul and the Christian of Seneca, and in general the stoic-ethical thinking through them to raise awareness of both outstanding minds. The fact that this correspondence moved Jerome to write his praise to Seneca, to include him in the catalog of important and holy men, and that he assured Seneca's letters their survival and a great spread throughout the Middle Ages, testifies to the importance of this correspondence. [213:  So W. Kinzig Alexandrinus, Gegen Julian (2016), cxlviii.] 

It is precisely from a retrospective view that the imaginations gain in importance, which were often evoked not by the canonical, but by so-called apocryphal literature. As noncanonical sources, words, pseudonymously put to Paul's mouth, which have coined various Pauline images, we encounter the following three, The Prayer of the Apostle Paul,[footnoteRef:214] found in the Egyptian Nag Hammadi collection, the Apocalypse of the Paul[footnoteRef:215] and a text of the same name, widely used in late antiquity and in the Middle Ages, preserved in various versions and languages, sometimes fragmentary (Greek, Latin, Old English, Castilian, Middle High German, Syriac, Armenian, Georgian, Coptic, Arabic, church Slavonic and Ethiopian).[footnoteRef:216] To these writings we have to add those which are mentioned later in chapter 5 and which also draw on Paul’s ideas, even if they were not attributed to Paul himself: on the one hand the Acts of Paul which contain a Letter by Paul, the so-called ‘Third Letter to the Corinthians’, not present in the canonical New Testament, and then also letters that imitate the style of Paul without being attributed to Paul himself, such as the Epistle of Barnabas, or the First Letter of Clement and the Letters of Ignatius. Finally, it must not be forgotten that, according to the widely agreed research opinion also pseudonymous letters attributed to Paul have found their way into the New Testament, Ephesians, Colossians, and the three so-called Pastoral Letters, (1-2Tim, 1Tit), and finally Hebrews, though Paul is not explicitly mentioned as author in this letter, and this letter’s Pauline authorship was already heavily debated amongst early Christian authors.[footnoteRef:217] [214:  The Precatio Pauli comes first in Codex I of Nag Hammadi (NHC I); see Piovanelli, 'La Prière et Apocalypse de Paul au sein de la littérature apocryphe d’attribution paulinienne', Apocrypha (2004).]  [215:  To be found in Codex V of Nag Hammadi (NHC V/2).]  [216:  See Bremmer, 'Bibliography of the Visio Pauli and the Gnostic Apocalypse of Paul' (2007).]  [217:  See Rothschild, Hebrews as Pseudepigraphon. The History and Significance of the Pauline Attribution of Hebrews (2009).] 
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