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CLAH7014 Life in the Eastern Desert of Egypt Sue Axbey 1502300
Assessment January 2018 Unit 9 Hermits and Monks: Christian Communities in the Eastern Desert
Variety, deviance and ambiguity in asceticism and early monasticism in Roman Egypt
Monasticism in Egypt does not suddenly appear as a homogeneous movement of like-minded people, but is more a gradual and shifting coming together of those who have a variety of reasons and ideas. This essay explores that difference through the themes of variety, deviance and ambiguity, drawing on literary and to a lesser degree, archaeological evidence. For instance, religious asceticism comes in many forms and in some instances the practice is so radical that it can be seen as deviant and even dangerous, both to practitioners and society, what Francis terms ‘subversive virtue’[footnoteRef:1] and what Brown calls a ‘flagrant antithesis to the norms of civilized life in the Mediterranean’  [1:  Francis 1995: xiii.] 

The scholarship on asceticism in Egypt perhaps reasonably concentrates on the late third and early fourth centuries with the rise of Christian monasticism, but it has its beginnings in the pagan world, most notably in the second century in its various forms. This ranges from the Stoicism of Marcus Aurelius (c121-180) with its emphasis of ethics to Apollonius, who seems not dissimilar to Athanasius’ Antony. Asceticism is no stranger to pagan society and the elite are wary of the possible trouble it may ferment. Asceticism is also important to Jews such as the Essenes, at Qumran near the Dead Sea, to Manichees and others. So Christians are neither the first nor last group to espouse self-denial as a means towards self and divine knowledge, but are on a concurrent continuum that is influenced by the various forms of asceticism of both pagan and Jewish origin. In this context, it is not helpful to strictly divide these people into pagan, Christian and Jew. The groups were also quite fluid in the second century: for example, there are many Jewish-Christians at this time.[footnoteRef:2]  [2:  Finn 2009: 58.] 

What is interesting is the range of different meanings and new forms of asceticism that abound in these very early years and that contributed to the rise of Christian monasticism in the fourth century, to which I shall return. Neither is Egypt the birthplace of Christian asceticism as western Christians, such as the Valentinian sect flourished in Rome in the second century.[footnoteRef:3]Even a definition of ‘asceticism’ is problematic, as it may exclude some practices and privilege others that are prevalent. Indeed, various groups often define themselves by their ascetic difference. For example, asceticism is often thought as a solitary habit that concerns only individuals, but then that denies communal practice, significant in both Jewish and early Christian traditions. ‘No one definition has commanded general assent’[footnoteRef:4] One apparently straightforward division of opinion between ascetics is about the relationship between Christians and the poor: whether alms should be given to the ‘“holy” poor or to the “real” poor’.[footnoteRef:5] The answer to this simple dilemma determines attitudes to work and society and to particular types of monasticism. One faction claims to be above work and expects the laity to support them, whilst the other adopts self-sufficiency through labour. This latter stance is exemplified by the Pachomian order discussed below who ‘worked not only to support themselves, but to fulfil a social duty by giving alms to others’. This becomes the norm in Egyptian and western religious communities, but not elsewhere.[footnoteRef:6]This is just an example of the ongoing debate on all manner of issues, such as the abnegation of familial responsibility or the requirement to be celibate. There is still the perception, from the classical past, that the ideal sexual partner is a young boy, which causes problems in some monasteries, particularly at Scetis.[footnoteRef:7]  [3:  Dunn 2000: 59.]  [4:  Finn 2009: 5.]  [5:  Brown 2016: 238.]  [6:  Brown 2016: 244.]  [7:  Schroeder 2009: 335.] 

For ease of use, I shall adopt Finn’s eclectic definition: ’voluntary abstention for religious reasons from food and drink, sleep, wealth or sexual activity’.[footnoteRef:8] This may be partial, episodic or enduring and I shall concentrate on the variety in early Christian asceticism whilst acknowledging the somewhat artificiality of this label.  [8:  Finn 2009: 1.] 

Jerome (c.347-c420)[footnoteRef:9] identifies three types of ascetic in Egypt: anchorites, who are solitary; cenobites who live in ordered communities and the remnuoth (renouncers) who stay in small groups of two or three in the towns and cities. Goehring, quite rightly in my view, argues against this neat division and finds a ‘complex continuum from the fully solitary monk to the fully communal monk’.[footnoteRef:10] It seems most likely that there is a long- established tradition of ascetics based in villages, who may have some reciprocal arrangement with the local inhabitants for joint support and well before the time of Athanasius’ Life of Antony.[footnoteRef:11] Unfortunately, these urban groups seem to become marginalised in the literature as time passes, by the ecclesiastical establishment in favour of desert hermits and those in confined communities: that is, to those who are unable to challenge authority through isolation.[footnoteRef:12]There seems to be a significant amount of editing in the early texts in support of authoritarian conservatives within the early church that later, in the third and fourth centuries, is institutionalised in the monastic movement. The role of women, who often played a significant part in these early years, is underreported (discussed below) as are urban monastic settlements. In summary, in the first and second centuries there is no agreement as to what form Christian asceticism should take, but it is mainly concerned with bodily denial rather than with any ethical ideal and with radicalism rather than with authority. In this light it may be viewed as deviant.[footnoteRef:13]  [9:  Letter 22 to Eustochium in Harmless 2004: 20.]  [10:  Goehring in Harmless 2004: 421.]  [11:  Papyrus June 324 in Harmless 2004: 459.]  [12:  Harmless 2004: 421.]  [13:  Francis 1995: xiii and xv. ] 

Anachoresis, fleeing or withdrawal into the desert, may be viewed similarly. All manner of people escape to the desert: criminals facing prosecution, those Christians being persecuted and a number avoiding debt or taxes such as the liturgies, which is an obligation to work for the Roman state on public projects for a set length of time each year. Those doing this are termed anakechorekotes or ‘those who had fled’.[footnoteRef:14] Over time anachoresis takes on a religious connotation to mean someone who deliberately withdraws from the world and implies solitariness and a detachment from society. Although many Christians assume frugality and an element of ritual fasting, extreme forms of asceticism practised by some anakechorekotes are frowned upon as self-indulgent and without an ethical foundation. For instance, Clement of Alexandria, (d.215) encourages frugality based on ‘an overarching virtue-ethics’ that includes people’s obligations to society. A similar view is later taken up and spread more widely by Origen (c184-254) and others.[footnoteRef:15]As always, there is a variety of approaches. I shall return to the growth of desert settlements below. [14:  Harmless 2004: 10.]  [15:  Finn 2009: 97-99.] 

Although the desert is predominately a male environment, there is evidence in the Apophthegmata Patrum of the sayings of women ascetics, the so-called ‘desert mothers’,[footnoteRef:16] living there, but little detail and the source has to be treated with some caution. For example, we are told of two such women: Amma Theodora who lives outside Alexandria and Amma Sarah in the desert at Pelusium, although Harmless queries this location. A third woman, Amma Syncletia is also described in fifth-century literature.[footnoteRef:17]This type of emphasis detracts attention from the numerous other women who are ascetics. There is evidence of such women from as early as the 330s: specifically virgins and widows who have influence in the early church.[footnoteRef:18] Some of these women may well be living in the desert, but most stay within their own town or village and are active at the local level. We also know that there are women in female-only monasteries, such as Pachomius’ sister, Mary and that eventually two Pachomian monasteries are set up for women. Unfortunately, ‘women’s asceticism in Egypt is underreported’ in the literature, although it may well be of a considerable size and strength.[footnoteRef:19] There is evidence of one female monastery, the White Monastery in Upper Egypt, in the letters and sermons of Shenoute, written in Coptic (c348-464) and a biography by Besa, his disciple[footnoteRef:20]. This latter document has to be understood in the same way as Athansius’ Life of Antony as much exaggerated. Krawiec writes eruditely about the lives of these women under the authoritarian rule of Shenoute, a passionate evangelist who tore down pagan temples and a strict disciplinarian whose controls include severe corporal punishment. She recalls the conflicts between the women and Shenoute in his attempts to instil authority over the community: conflicts over family and patriarchal power.[footnoteRef:21]  [16:  Harmless 2004: 201-202.]  [17:  Harmless 2004: 441-442.]  [18:  Canons of Hippolytus in Harmless 2004: 442.]  [19:  Harmless 2004: 443-445.]  [20:  Harmless 2004: 445.]  [21:  Krawiec 2003.] 

Amongst other underreported ascetic movements is Manichaeism that arrives in Egypt c270s that is well before the first Pachomian monastery is established.[footnoteRef:22] This timing raises the question of possible influence on early Christian monasticism, which is unclear. Strousma, however, finds it ‘unlikely that the Manichean ascetical movement, which preceded the emergence of Christian cenobitic monasticism by about half a century, did not influence the latter in some way.’[footnoteRef:23]The Gnostic underpinnings of Manichaeism: revealed knowledge of God and the universe becomes one of the contested areas within early Christian orthodox ideology, and the latter did not accept the ‘cosmic dualism’ of Mani. Although the Manichees called themselves Christians, Antony, amongst others, refused to have anything to do with them and they are persecuted by the Roman authorities. This century there is increased interest in the study of Manichaeism, mainly because of the discovery of numerous documents, including a book of prayers. The evidence seems to suggest that Manichaeism is a Semitic religion with Judaeo- Christian and Gnostic roots that spreads widely and takes up a ‘dominant position in the community’.[footnoteRef:24]It is also suggested by Gardner and Lieu that a substantial Manichean settlement existed in Kellis in the fourth century and work is continuing there that in the future should add to our knowledge of a once thriving community.[footnoteRef:25] [22:  Harmless 2004: 436.]  [23:  Strousma in Harmless 2004: 439.]  [24:  Gardner and Lieu 1996: 169.]  [25:  Gardner and Lieu 1996: 169.] 

Neither are the Melitians much discussed in traditional sources, except for their ‘schismatic nature’ and clashes with Athanasius, who despises them.[footnoteRef:26]However, Paieous (c330s) reveals a busy ascetic monastery based in Hathor embedded in the wider community, one in Memphis and an unnamed third, as well as guest house of some kind in Alexandria.[footnoteRef:27]Later, letters attributed to Paphnutius (C340s) and Nepheros (c350s) describe the workings of a well-organised group of monasteries, buying and selling goods and property and having close contact with the local villagers.[footnoteRef:28]Moreover, they considered themselves to be ‘entirely normal Christians’[footnoteRef:29] and in the early sixth century both Melitian and orthodox priests are living in the monastery at Labla. Gradually, the continual vilification of the Melitians by the Episcopal hierarchy prevails and Melitian becomes ‘another synonym for heresy’[footnoteRef:30] and their achievements are forgotten. [26:  Goehring 1997: 4.]  [27:  Harmless 2004: 424.]  [28:  Bagnall in Harmless 2004: 424.]  [29:  Goehring 1997: 5.]  [30:  Goehring 1997: 9.] 

Just as there is a spectrum of asceticism in the second and early third centuries, so there is also a range of nascent Christian theologies. For example, such as that adopted by Pantaenus (d.c.200), Clement and especially the much travelled scholar and preacher, the Alexandrian Origen (c.184-254): an intelligent, powerful orator and theological debater. Origen’s biblical commentaries are prolific; he demands high standards of personal morality, especially from the church leaders and is sometimes scathing in his criticism. One of his main concerns is the pervading literal understanding of scripture that he refutes in the main. ‘The stupidity of some Christians is heavier than the sand of the sea’.[footnoteRef:31] However, his powerful allegorical interpretations and Platonic leanings, although criticised by many Christians, are extremely influential going forward. Later, in 399, the Origenist Controversy erupted in Egypt that began with Theophilus’ festal letter denouncing the ‘heresy’ of ‘anthropomorphism’ that outrages many monks so much that they march on Alexandria. Theophilus is forced to recant to save himself and subsequently organises an anti- Origenist campaign to placate them.[footnoteRef:32]  [31:  Hom. On Gen.9.2 in Chadwick 2001: 137.]  [32:  Harmless 2004: 360.] 

There are numerous other influential figures central to the formation of Christian theology such as Antony, Pachomius, Macarius the Egyptian, Amoun and Macarius the Alexandrian and who also influence the emergence of proto-monasteries in Egypt in various forms. Our knowledge of these people and their ideas comes from several manuscripts, to one of which I shall now turn.[footnoteRef:33]The argument here rests on an assessment of the value of the documentary evidence available for the second and early third century Egypt. It also suggests that outside Alexandria the spread of Christianity is very limited before the Severan period. (c.193-234).  [33:  Harmless 2004: 18-19.] 

The Life of Antony by Athanasius (c.295-373) is one such text (written in c.356-362) that is particularly influential in spreading the belief that holiness and monasticism is rooted in the desert and in extreme asceticism. Pachomius (c.292 -346), the often-called ‘founder of cenobitic monasticism’ challenges this assertion, as do others, but nevertheless Antony is still referred to as ‘the first monk’ and the ‘father of monasticism’: a description that is at the very least ambiguous if not completely incorrect. There are also questions about the date, the amount of interpolation and the authorship of the Life. Notwithstanding, the text of the Life, particularly the structure is both fascinating and revealing and is a reminder that ancient literature is of its time and cannot be compared with modern historiography or biography. With this mind, the composition of this text is worth a short digression because it does shed light on some of the tensions within embryonic Christianity and the reasons for its dissemination. 
Harmless notes that Athanasius’ Life draws on a range of traditions. Although there is significant reference to both the Old and New Testaments of the Bible, pagan sources are also clearly alluded to: ‘Porphyry’s Life of Pythagoras, Lucian’s Philopseudes and Philostratus’ Life of Apollonius of Tyana’.[footnoteRef:34] Although the subject matter is obviously completely different, I see echoes of Suetonius’ The Twelve Caesars (written AD121) in the composition. The invective is missing in the Life of Antony, which in a hagiography is be expected, but there are elements of encomium in the exaggeration of good deeds such as the miracles; and of enargeia, in the vivid, detailed description of the demons. Overall, there is a lot of detail aimed to engender authenticity, albeit lacking any possibility of verification. There is also some evidence of the influence of traditional physiognomical theory and of pagan magical practices in Athanasius portrayal of an unchanged Antony. It is not history in the modern sense. That is, ancient biography is a somewhat formulaic literary genre that includes elaboration and distortion: inventio that ‘cannot be taken on trust’ but rather to be read with ‘literary appreciation’.[footnoteRef:35] Credulity should be measured in terms of ancient authorship and not by modern standards of evidenced historical authenticity. As Harmless says in his detailed account of the Life, ‘Antony is Athanasius’ portrait of what a human being renewed in the image and likeness of God should look like.’[footnoteRef:36]That is, this is not reality.  [34:  Harmless 2004: 71.]  [35:  Barton 1994: 53.]  [36:  Harmless 2004: 90.] 

It should not be forgotten that this is essentially a political document that portrays Antony as orthodox and enhances Athanasius’ conservative power as intermittent Bishop of Alexandria. For instance, Athanasius’ vehement opposition to the Arians and to the Melitians is clearly shown through the Life. By inheriting Antony’s cloak on his death as he describes in the Life, Athanasius figuratively wraps himself in orthodox legitimacy and places himself as successor to Antony. As bishop, Athanasius is head of a community that he wishes to promote and contra monasticism, it does not reject society. There is a paradox here: just as the individual cannot completely cut himself off, as Antony finds out, so monasticism cannot completely withdraw from society. As Cartwright says ‘it is worth wondering whether there is a hint of unease at the prospect of an altogether separate, heavenly society on earth’ as Athanasius advocates in the Life.[footnoteRef:37] This text can be read on many levels with an increasing sense of credulity and ambiguity. David Brakke amongst others has written extensively on the reliability of ancient literary sources for early Egyptian monasticism citing the problematic authorship of many, the various and sometimes differing translations, uncertain dates of compilation and their emergence. The Apophthegmata Patrum is another such text in question. However, he does point out, quite rightly, that anecdotes often have their basis in fact and that much may be learnt from them. Part of the difficulty is that it is not a feature of modern western culture to think metaphorically in the same way as the ancient writers so that we can easily disentangle combined and revised stories. The main concern for historians is that the truth maybe inaccessible altogether. As already stated, the way history is written changes over the centuries, but there is no one correct way.[footnoteRef:38]  [37:  Cartwright 2016: 260.]  [38:  Brakke 2013: 240.] 

I understand the Life as propaganda: as the author, assuming it is Athanasius, attempts to present Antony as an icon of doctrinal orthodoxy and conformity. In fact, we know very little about the ‘historical’ Antony. Goehring goes further and implies that ‘the naive, unlettered and orthodox Copt portrayed in the Life of Antony was in reality a literate figure whose asceticism was influenced by Origenist theology and Platonist thought’.[footnoteRef:39] As Bishop of Alexandria, Athanasius needs to ensure his power-base by negating any contrary ideology or practice and institutes ‘a one size fits all policy’. This fundamentally changes the impetus for ascetics as potential radicals and they are either portrayed as orthodox, as in the case of Antony, or pushed to the margins and denounced as heretics. At the very least any sense of diversity within asceticism is compromised and the history of the early Church corrupted.  [39:  Goehring 1997: 13.] 

Nevertheless, the Life of Antony is a text of significance and influence that promotes an ascetic, solitary life in the desert that many seek to follow, but it is entirely incorrect to understand this as the start of monasticism. There is no ‘simple, linear path’. As Goehring says, ‘the rhetorical power of the desert image, however, still casts its shadow over the “history” of Egyptian monasticism.’[footnoteRef:40] Rather, it is another example of variety and the complexity of these early years. Later, during the fourth and early fifth centuries a number of anakechorekotes come together to form groups of cells, called laura communities, in the desert and on the Red Sea coast, notably at Abu Sha’ar, an abandoned Roman garrison, at Wadi Nagat and at Abu Darag.[footnoteRef:41] Excavations by Sidebotham’s party (1987-1993) at Abu Sha’ar confirm evidence of Christian occupation: crosses and inscriptions marked on building materials, a cloth embroidered with a cross, a fifth-century Greek text and a leg bone, that may be a relic venerated at the time. Christian burial sites can also be found, such as that near the Mons Porphyrites quarry in the north.[footnoteRef:42]Putative laura communities may also be at Umm Howeitat Bahri, Bir Gidami, Bir Handosi, Hitan Rayan and Qaria Mustafa Amr Gamaa. The evidence is far from conclusive in these and various other places and it is unclear whether they are Christian sites or not. Neither is there any data on the lives of those who are there, but there is firmer archaeological evidence at Berenike. [40:  Goehring 1996: 268.]  [41:  Sidebotham et al 2008: 53-60.]  [42:  Sidebotham et al 2008: 146.] 

Excavations of fifth-century Berenike reveal a ‘large ecclesiastical complex’ from which a bronze cross, terracotta lamps with crosses, including one with the words ‘Jesus, forgive me’, have been recovered.[footnoteRef:43] This appears to be a Christian church for the use of travellers and traders of various ethnicities that pass through the busy port. The church is part of a significant range of buildings that includes several pagan temples and shrines, confirming concurrent religious practices and the diversity within the Roman Empire. The size of the church in comparison to the pagan sites does suggest that Christians are ‘economically and, perhaps, numerically ascendant at Berenike in the fifth century’.[footnoteRef:44] Again, unfortunately, we know nothing of the organisation of the church or of the individuals who worshipped at Berenike. However, the laura communities and this site at Berenike, shared as it is with others, are further indications of the range of diversity within monasticism in Egypt. To return to the literature: [43:  Sidebotham et al 2008: 147.]  [44:  Sidebotham 2002: 236.] 

Just as Athanasius’ Life of Antony is not an historical document in modern day terms, but is a political and theological vehicle, so are the numerous, sometimes conflicting, accounts of Pachomius’ life.[footnoteRef:45]Briefly, we learn that after serving an apprenticeship under a local anchorite named Palamon, Pachomius settles in Tabennese in c.323 and it is here that he begins to build his first Christian community. His vision of monastic life is the complete opposite to the solitary, extreme path taken by Antony: this is a communal life in a deserted village on the Nile. Tabennese’s population may have been reduced considerably by those avoiding tax or ‘deserted’ by the plague, but this is unclear. It does offer ‘ready space and housing for an emerging ascetic community’.[footnoteRef:46] Its location by the Nile also offers ease of transport, fertile land for agriculture and pasturage for animals and is an ideal position to build a monastery. In fact, Pachomius never left the Nile valley and cannot be regarded as part of the desert movement inspired by Antony or rather by Athanasius’ account. Goehring argues convincingly that Pachomian monasticism is ‘better understood within the context of urban asceticism’[footnoteRef:47]  [45:  Harmless 2004: 118-121.]  [46:  Goehring 1996: 273.]  [47:  Goehring 1996: 269.] 

The success of Tabennese leads to an expansion from c329 in Pbow (Faw Qibli) that later becomes the main centre and Pachomius’ base. A little later, existing monasteries that may be Melitian settlements, at Seneset and Tmousons are subsumed into the order and new institutions, such as that at Smin (Panopolis) are established so that by c345 there are eleven monasteries, including two for women in the Upper Nile valley, becoming known as the Koinonia or fellowship. Harmless writes with interest and at length about the layout and organisation of the Pachomian monastic life, which seems to run on hierarchical lines, having stewards and housemasters to organise tasks and resources.[footnoteRef:48]What is pertinent is the contrast between the received notion of hardship and asceticism and the actuality of day-to-day life that appears to be more like a thriving village community: making and selling goods and travelling by boat to markets. Of course there are strict rules about prayer and silence and contact with the villagers, but there is commerce between them. Monks go into the village and in one case, a certain Isaac, is recorded as helping a resident who is being attacked.[footnoteRef:49] Whilst meals are sparing, they are not austere and include bread, vegetables, fruit and cheese twice daily. Some fasting takes place on Wednesdays and Fridays, but the diet seems both varied and sufficient. It is certainly far superior to the singular meal of bread and salt advocated by the anchorites. Pachomius dies of the plague in 346, seemingly leaving a flourishing and prosperous movement to his successors, but whose death precipitates a leadership crisis.[footnoteRef:50]  [48:  Harmless 2004: 122-130.]  [49:  Harmless 2004: 459.]  [50:  Harmless 2004: 128, 135 and 425.] 

In the light of the concerns regarding the ambiguity of literary sources, we now have to question the orthodoxy of the Pachomian monasteries, especially in the early years before 346. The ascetic, communal life seems to be more important to them than doctrinal matters and it could well be that they are also influenced by differing theologies and read heterodox texts. After Pachomius’ death, Theodore takes the communities closer to the patriarchy in Alexandria and certain texts are banned. This culminates in 368 with Athanasius issuing a festal letter that defines acceptable scripture. Gradually and over time, a rigorous doctrinal orthodoxy is imposed and asceticism is an integral part of that orthodoxy. There is then no room for either variety or deviance.[footnoteRef:51]  [51:  Goehring 1997: 74-75.] 

In conclusion, what emerges from this brief and limited look at asceticism and early monasticism is a picture of huge complexity. As Goehring says, ‘a simple history of the origins and development of Egyptian monasticism is no longer possible’[footnoteRef:52]. Similarly, identification of the first monk or the first monastery is unlikely as ‘monasticism is spatially and socially more complex than that derived from the literary sources alone.’[footnoteRef:53] However, it is interesting to note that the earliest reference to the use of the word ‘monk’ is in a papyrus dated June 324, well before the Life of Antony written c356-358.[footnoteRef:54] In this context, the privileged relationship between the desert and asceticism in Egypt owes more to rhetoric than fact and as Brown says, ‘Antony and the monks of the fourth century inherited a revolution; they did not initiate one’.[footnoteRef:55]  In a wider context, Egypt as the ‘birthplace of monasticism’ in the East is challenged as Syria, Cappadocia and Palestine all have a claim.[footnoteRef:56]  [52:  Goehring 1997: 61.]  [53:  Goehring 1996: 268.]  [54:  Harmless 2004: 420 and 459.]  [55:  Brown 1988: 208.]  [56:  Harmless 2004: 434.] 

In the second and early third centuries, Alexandria is a melting pot of pagan, Jewish and Christian thought that is often without defined boundaries and there is interaction between groups. Within the growing Christian factions there is a struggle for ascendency: between a variety of ascetic practice, between various theologies and between the collective and the individual. Not least, and the main reason for tentative historical conclusions now, is the privileging of certain narratives, such as Athanasius’ Life of Antony and the ambiguity or loss of others.
The answer to these divisions within Christianity is seen as control: by oppression or integration. We note the success of the latter option in the ‘normalizing’ of extreme individuals such as Antony by Athanasius. Charismatic leaders such as Pachomius and Shenoute form collective communities that can safely contain radicalism, although Shenoute may well have resorted to the model of oppression. However, as time passes, the variety of religious response is gradually eroded under the persistent imposition of doctrinal orthodoxy by the ecclesiastical hierarchy. ‘The true ascetic becomes the one who practices orthodoxy; the heterodox monk’s ascesis is ultimately labelled docetic’.[footnoteRef:57]  [57:  Goehring 1997: 76.] 

For the non-religious asceticism is hard to fully comprehend as there seems to be an inherent dichotomy: one the one hand it promotes freedom and subversion, even deviance, but on the other obedience and strict conformity. In many ancient texts variety and deviance end up trapped in literary ambiguity, which is confusing. Hopefully, continuing research into this fascinating subject will be able to free them because it is by allowing differing narratives that scholars can expose other histories.

Word count excluding bibliography and cover sheet: 4,524













Bibliography
Modern scholarship
Bagnall, R.S. and Sheridan, J.A.1994. ‘Greek and Latin Documents from ‘Abu Sha’ar, 1990-1991’, Journal of the American Research Center in Egypt 31: 159-168.
Barton, T. 1994. ‘The inventio of Nero: Suetonius’ in J. Elsner and J. Masters (eds) Reflections of Nero: Culture, History and Representation. Chapel Hill and London: University of North Carolina Press, 48-63.
Bolman, E.S., Davis, S.J. and Pyke. G. 2010. ‘Shenoute and a Recently Discovered Tomb Chapel at the White Monastery’, Journal of Early Christian Studies 18, 3:453-462. 
Brakke, D.1995. Athanasius and the Politics of Asceticism. Oxford: Clarendon Press
Brakke, D. 2013. ‘Macarius’s Quest and Ours: Literary Sources for Early Egyptian Monasticism’, Cistercian Studies Quarterly 28, 2: 239-251.
Brown, P. 1988. The Body and Society: Men, Women and Sexual Renunciation in Early Christianity. New York: Columbia University Press.
Brown, P. 2016. ‘Wealth, Work and the Holy Poor: Early Christian Monasticism between Syria and Egypt’, Irish Theological Quarterly 81, 3:233-245.
Cartwright, S. 2016. ‘Athanasius’ “Vita Antonii” as Political Theology: The Call of Heavenly Citizenship’, Journal of Ecclesiastical History 67, 2: 241-264.
Chadwick, H. 2001. The Church in Ancient Society: From Galilee to Gregory the Great. Oxford: Oxford University Press.
Dunn, M.2000.The Emergence of Monasticism: from the Desert Fathers to the early middle ages. Oxford: Blackwell.
Finn, R. 2009. Asceticism in the Graeco-Roman World. Cambridge: Cambridge University Press.
Francis, J.A. 1995. Subversive Virtue: asceticism and authority in the second-century pagan world. Pennsylvania: The Pennsylvania State University Press.
Gardner, I.M.F. and Lieu S.N.C. 1996. ‘From Narmouthis (Medinet Madi) to Kellis: (Ismant El-Kharab) Manichean Documents from Roman Egypt’, The Journal of Roman Studies 86: 146-169.
Goehring J.E.1996. ‘Withdrawing from the Desert: Pachomius and the Development of Village Monasticism in Upper Egypt’, Harvard Theological Review 89, 3:267-285.
Goehring, J.E. 1997. ‘Monastic Diversity and Ideological Boundaries in Fourth-Century Christian Egypt’, Journal of Early Christian Studies 5, 1: 61-84.
Goehring, J.E. and Timbie, J.A. (eds) 2007. The World of Early Egyptian Christianity. Washington D.C: The Catholic University of America Press.
Harmless, W. 2004. Desert Christians: an introduction to the literature of early monasticism. Oxford: Oxford University Press.
Krawiec, R. ‘Shenoute and the Women of the White Monastery’ 2003. http://www.oxfordscholarship.com.ezproxy.uwtsd.ac.uk.[Accessed:15thJanuary 2018].
Schroeder, C.T. 2009. ‘Queer Eye for the Ascetic Guy? Homoeroticism, Children and the Making of Monks in Late Antique Egypt, Journal of the American Academy of Religion 77, 2: 333-347.
Sidebotham, S.E., Barnard, H. and Pyle, G. 2002. ‘Five Enigmatic Settlements in the Eastern Desert’, The Journal of Egyptian Archaeology 88: 187-225.
Sidebotham, S.E. 2002. ‘Late Roman Berenike’, Journal of the American Research Center in Egypt 39: 217-240.
Sidebotham, S.E., Hense, M. and Nouwens, H. M. 2008. The Red Land: the illustrated archaeology of Egypt’s Eastern Desert. Cairo and New York: The American University in Cairo Press.
Valantasis, R. 1995. ‘Constructions of Power in Asceticism’, Journal of the American Academy of Religion 63, 4:775-821.
.






3

image1.jpeg
Prifysgol Cymru
Y Drindod Dewi Sant

University of Wales
Trinity Saint David





image2.jpeg




