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Eusebius of Caesarea's Interpretatio Christiana of Philo's De vita contemplativa

Affi liation?

 In particular, as Jean Riaud has pointed out, in modern times, theological and apologetic agendas motivated the identifi cation of the Therapeutae as either Jews or Christians.

The belief that the Therapeutae were in fact Christians originated with Eusebius. In the second book of his Historia ecclesiastica (henceforth HE), HE), HE 5 Eusebius deals extensively with Philo's VC. After reporting the foundation of churches in Alexandria by Mark, 6 Eusebius introduces Philo's account of the Therapeutae, which he views as a description of the fi rst Christians in Egypt. 7 Although Eusebius's interpretation of Philo's text is now rejected by modern scholarship, 8 it remains worthy of study as an example of Christian appropriation of Jewish literature. Surprisingly, despite the tremendous importance of Eusebius's interpretatio Christiana of VC in later VC in later VC Christianity, from antiquity up to modern times, little attention has been devoted to the methods he uses to appopriate Philo's description of the community of Lake Mariut. This essay will attempt to fi ll that gap.

In my analysis of Eusebius's Christianization of Philo's treatise, I will pay careful attention to Eusebius's use of the citation process. In other words, I will examine how Eusebius handles VC as a text: Which passages does he cite? Does VC as a text: Which passages does he cite? Does VC he paraphrase or quote his source, and if the latter, how accurately does he quote Philo? How does he introduce and conclude his citations? Why does he reject some HTR 97:3 (2004) XXX-XXX

passages that may have been of interest to him? Does he tamper with the text? In short, how does Eusebius use the citation process in the service of his argument?

Furthermore, I will also investigate the function of the chapter on the Therapeutae within the larger context of the second book of HE. What is Eusebius's purpose in citing Philo's treatise? And what is the resulting status of Philo in Eusebius's writings?

In the course of this essay, I also aim to counter three misinterpretations regarding Eusebius's use of Philo's VC. First, Eusebius does not explicitly state that Philo converted to Christianity, as J. Edgar Bruns has suggested. [START_REF] Praef | [ khsi~). Because Eusebius uses the words oij khv sei~ and ej kklhsiwǹ (HE 2.17.9) in referring to the HE 2.17.9) in referring to the HE oi[ khma iJ er ov n in each oij kiv a (Philo) of the Therapeutae, it seems likely that he here uses oij kiv a to[END_REF] Indeed, Eusebius does not say so because he needs Philo to remain a "Jew" in order to achieve his apologetic purpose. As I have argued elsewhere, 10 Philo was used by Eusebius as an important intermediary between the "wise ancient Hebrews" and the Christians, but not as a Christian stricto sensu.

Second, Eusebius does not interpret Philo's account of the Therapeutae as a description of the Christian monastic life in Egypt. 11 This interpretation only arose among later Christian writers. 12 According to Eusebius, Philo recorded rules of the church that were still observed in Eusebius's day. 13 More precisely, Eusebius recognized in those passages of VC recognized in those passages of VC recognized in those passages of that he excerpted "the characteristics of the ecclesiastical behavior," 14 of the "life according to the gospel." Moreover, although the word monasthv rion (VC 25; 30) appears in one passage cited by Eusebius, he VC 25; 30) appears in one passage cited by Eusebius, he VC does not interpret it as a reference to monasteries. Indeed, the term is only attested once in Greek literature produced between Philo and Eusebius (in Aelius Herodianus, writing in the second century C.E.), and Eusebius himself never uses it in his works outside of his quotation of Philo. [START_REF] Carlier | According to a search of the TLG database[END_REF] As Caroline Carlier explains, "au IVème siècle, les deux mots latins monasterium et semneium décrivent une réalité cénobitique chrétienne," 16 but it is unlikely that Eusebius was acquainted with the Latin usage. [START_REF] Hay | [END_REF] The latter was only interested in the ascetic trends emerging in his time, before the later development of monasticism. [START_REF] Goehring | The Origins of Monasticism[END_REF] As Goehring has rightly pointed out, "the evidence should neither be used to support Eusebius's knowledge of 'organized monastic communities in Palestine' before 300 C.E., nor to argue, since he elsewhere mentions no known Christian communities, that such communities did not yet exist." 19 Third, several scholarly works say that Eusebius considers the Therapeutae as "proto-Christians" [START_REF] Runia | Philo of Alexandria and the Beginnings of the Christian Thought[END_REF] or as "des Chrétiens avant la letter." [START_REF] Carlier | Sur un titre latin du De vita contemplativa[END_REF] We shall see, however, that Eusebius does not consider them as proto-Christians (as he probably saw the Essenes 22 ) but as "real" Christians of Jewish descent.

 Why Did Eusebius Identify the Therapeutae as a Christian

Community? I begin by reviewing the reasoning that led Eusebius to identify the community of Lake Mariut as the fi rst Christian community in Egypt. As Eusebius seems to have been the fi rst to claim this, one may wonder what led him to identify the Thera-peutae as Christians. Eusebius's Christianization of Philo's account was certainly made easier-or perhaps even encouraged-by Philo's downplaying of the Jewish identity of the Therapeutae community: Philo never uses the word "Jew(ish)" when describing the community and almost never refers to Jewish legal practices, apart from the Sabbath. As David M. Hay has emphasized, [START_REF] David | Things Philo Said and Did Not Say about the Therapeutae[END_REF] Philo does not delve deeply into the thought and manner of life of the Therapeutae. This certainly gave Eusebius the latitude to assign to the Jewish sect an important role in his history of the Christian church. In addition, he seems to have been particularly struck by the allegorical interpretation practiced by the Therapeutae; Eusebius quotes two Philonic passages on this topic 24 in order to confi rm his identifi cation of the Therapeutae as Christians.

Obviously, the ascetic practices of the community were so similar to the asceticism promoted by Eusebius himself [START_REF] See | The Origins of Monasticism[END_REF] cism promoted by Eusebius himself [START_REF] See | The Origins of Monasticism[END_REF] cism promoted by Eusebius himself that he was naturally inclined to situate them at the beginning of Christianity in Egypt. As Goehring puts it, "viewed [by Eusebius] as the elite form of Christian existence, [the ascetic life] is the highest demonstration of the gospel." 26 Yet it is diffi cult to decide whether Eusebius "recognized" in Philo's description a form of asceticism that seemed to him totally Christian, or in fact his own conception of Christian asceticism had been infl uenced, very early on, by Philo's VC, be it directly or indirectly.

Moreover, it is worth asking why, for instance, Eusebius chose to embrace Philo's account of the Therapeutae while rejecting the reports of both Philo and Josephus on the Essenes. [START_REF]consequently, he PE cites Philo's account of their manner of life in the eighth book of PE (8.11-12), which is devoted[END_REF] The same ascetic tendencies were also found in this Jewish group and it would have been easy to see them as an ascetic Christian community. I would suggest that the answer lies in a testimony from Porphyry. In book nine of his Praeparatio evangelica, Eusebius quotes the De abstinentia of Porphyry, 28 who himself quotes Josephus's account of the Essenes in the Jewish War. [START_REF][END_REF] I think that Porphyry's knowledge of the Jewish sect of the Essenes and his citations from the Jewish historian made it impossible for Eusebius to identify the Essenes as Christians. Eusebius was probably also struck by the fact that the Therapeutae abounded near Alexandria. As evidence regarding the fi rst Christians in Egypt and Alexandria was scarce, [START_REF]Morton Smith, Clement of Alexandria and a Secret Gospel of Mark (Cambridge, Mass.: Harvard Clement of Alexandria and a Secret Gospel of Mark[END_REF] Philo's testimony enabled him to remedy the lack.

 The Role of De vita contemplativa in Eusebius's Demonstration

Eusebius's use of excerpts from VC in his account of the origins of Christianity VC in his account of the origins of Christianity VC in Egypt takes the form of a demonstration. Eusebius structures his account and employs appropriate language in order to present his thesis that the Therapeutae are Christians, demonstrate its truth, and defend it against opponents. The account may also be described as a sunkrisis, a comparison between the Therapeutae of the VC and the Christians as described in the New Testament. VC and the Christians as described in the New Testament. VC HE 2.17 may be divided into three parts, which are arranged in a climactic order. Each part supplies, according to Eusebius, even stronger arguments in favor of his thesis:

1. HE 2.17.1-13 comprises a fi rst selection of Philonic material, augmented with several important comments by Eusebius. First, he states his thesis that the Therapeutae are Christians. Then, he legitimizes both his own narrative and that of Philo by repeating Philo's promise neither to go beyond the truth nor to add anything to it. This legitimization is reinforced by Eusebius's claim that Philo himself had attended some meetings of the Therapeutae. [START_REF]The autopsy, or personal investigation, was held in high esteem as a historical methodology by many historians, including Josephus, since the time of Thucydides. See Guido Schepens, L'autopsie dans la méthode des historiens grecs du Vème siècle avant J.-C[END_REF] In this early part of his demonstration, Eusebius refutes the fi rst argument against his thesis, namely, "Why are the Therapeutae not called Christians if they are so?" In the same passage, Eusebius sets out one of the strong points of his argumentation by comparing Acts and Philo's account. Two literal quotations of Philo follow. Therefore, the fi rst part of HE 2.17 HE 2.17 HE is constructed as a solid foundation for the rest of the demonstration.

2. In HE 2.17.14-17, Eusebius presents a second set of quotations, which he clearly identifi es as such. He says he does so in case anyone still holds that Philo's description could apply to others than Christians. The vocabulary used by Eusebius is signifi cantly rhetorical and aims at persuasion: "let [the reader] be persuaded (peiqev sqw) by Philo," 32 whose "testimony is indisputable" (anamfhv riston . . . marturiv an). [START_REF]The word aj namfhv riston is worth noting because it very rare. Signifi cantly, it is used by Clement when he claims that the philosophy of the Hebrews is "indisputably proven" (deicqhv setai aj namfhriv stw~, Strom. 1.21.101.1to be the most ancient. Clement, whose infl uence on Eusebius is clear, especially in terms of apologetics (notably in PE), perhaps provided[END_REF] After reproducing the quotations, Eusebius insists again that Philo's words are "clear and indisputable" (safei` kai; aj nantirrhv tou~). 34 3. In HE 2.17.18-24, lest the fi rst two sets of extracts alone prove unpersuasive, Eusebius introduces a third set of citations and paraphrases, stating, "if after this anyone obstinately denies [that the Therapeutae were Christians] let him be delivered from his disbelief and be persuaded by clearer demonstrations" (eij d' ej pi; touv toi~ aj ntilev gwn ti~ e[ ti sklhruv noito, kai; ou{ to~ aj pallattev sqw th` duspistiv a~, ej nargestev rai~ peiqarcwǹ aj podeiv xesin). Such language indicates the demonstrative and rhetorical character of Eusebius's chapter on the Therapeutae. Indeed, the expression eij d' ej pi; touv toi~ aj ntilev gwn ti~ e[ ti sklhruv noito, kai; ou{ to~ aj pallattev sqw th` duspistiv a~ is clearly reminiscent of Origen's interpretation of Pharaoh's hardheartedness in Exodus, 35 which associates duspistiv a, peiv qw, and sklhruv nw. So, using elevated language, Eusebius implies that the one who is not persuaded by Philo's passages is like Pharaoh, who, despite Moses' signs and prodigies, refused to believe.

The very last words used by Eusebius in HE 2.17, HE 2.17, HE pantiv tw/ dhlon, punctuate the argument. 36 Eusebius has now completed his demonstration: "it is plain to everyone" that the Therapeutae were indeed the fi rst Egyptian Christians.

 Who Are Eusebius's Opponents?

The fact that Eusebius's account of the Therapeutae is constructed as a demonstration raises the following question: Who are his opponents and what are their arguments? Eusebius's account indicates the substance of two main arguments against his thesis: Why do the Therapeutae seem to respect Jewish customs if they are Christians? And why were the Therapeutae not called Christians if indeed they were?

Eusebius answers the fi rst objection by explaining that the Therapeutae were "apparently of Hebrew origin" (wJ ~ e[ oike ej x ÔEbraiv wn) and, therefore, "still preserved most of the ancient customs in a distinctly Jewish manner" (ij oudai> kwv teron twǹ palaiwǹ e[ ti ta; pleista diathrouǹta~ ej qwǹ). 37 The association of the terms "Hebrew" and "Jew," which are often placed in opposition to each other in Eusebius's rhetoric, [START_REF]Eusebius the Apologist: the Evidence of the Praeparatio and the Proof[END_REF] here indicates his willingness to associate the Therapeutae with the Christians 39 and, at the same time, to acknowledge the Jewishness of their customs. In other words, Eusebius was aware that he could not deny completely their Jewishness. Signifi cantly, the term ij oudai> kwv tero~, in the comparative form, is applied in HE to Christian groups willing to keep Jewish law, such as the Ebionites, HE to Christian groups willing to keep Jewish law, such as the Ebionites, HE 40 or those willing to interpret the scriptures as the Jews do, like the schismatic Nepos. 41 This seems to indicate that Eusebius views the Therapeutae as Jewish Christians.

Eusebius answers the second objection-that Philo never refers to the Therapeutae as Christians-by remarking that it is not known whether Philo gave them this name or they called themselves Therapeutae; moreover, he argues, the name "Christian" was not as well known as in his days. 42 Elsewhere, Eusebius follows Acts and Tertullian when he talks about the emergence of the name "Christian," placing it in the reign of Tiberius. In HE 2.2.6, he cites Tertullian's HE 2.2.6, he cites Tertullian's HE Apologeticum as evidence that the name "Christian" entered the world under Tiberius. Further on, at HE 2.3.3, Eusebius claims that the name "Christian" fi rst appeared, "as from a fresh HE 2.3.3, Eusebius claims that the name "Christian" fi rst appeared, "as from a fresh HE and life-giving fountain," in the fl ourishing church of Antioch (compare Acts 11: 19-26). 43 Eusebius probably reasoned that after the name originated in Antioch, it took some time to reach Egypt. He does not, however, make any explicit argument about the slow spread of the name "Christian" in his chapter on the Therapeutae. Now, were Eusebius's opponents pagans, Jews, or Christians? It is likely that they were pagans. Indeed, it is diffi cult to imagine fourth-century Caesarean Jews discussing and debating Philo's treatise. On the contrary, it is a well-known fact that pagans like Celsus or Porphyry attacked Christianity on the grounds of its Jewishness; for instance, Porphyry rebuked the Christians for adopting the Jewish scriptures and, at the same time, rejecting their customs. [START_REF] See | PE 1.2.5-8[END_REF] Therefore, it seems to me that Eusebius's opponents, whether imaginary, real, [START_REF]This raises the diffi cult question as to how broadly Philo's treatise was circulated, but it is not my[END_REF] or anticipated, were pagans who refuted Eusebius's interpretation by stressing the Jewishness of the Therapeutae. Nevertheless, Eusebius strikingly insists that the customs of the Therapeutae can only have been maintained by Christians, 46 while he never explicitly reveals the identity his opponents would have given the Therapeutae. May some people have thought that the Therapeutae were actually pagans? Although the hypothesis that they were Pythagoreans has lately been advanced, it is to be rejected. [START_REF] Fernandez-Galiano | Un monasterio pitagórico: los Terapeutas de Alejandría[END_REF] In one sentence, Eusebius may hint that he was opposing Jews (whether real or imagined): he uses the verb sklhruv nw to answer those who disagree with his identifi cation. Despite the fact that he may be alluding to Pharaoh, he may also be referring to the Jews, who were commonly denigrated by early Christian writers for their hardheartedness. Moreover, Dominique Barthélemy has convincingly suggested that certain differences of readings between some of the manuscripts of Philo may be explained on the supposition that a Jew tampered with the Philonic text in the library of Caesarea at the time of Origen, in an attempt to "Judaize" it. [START_REF] For | Est-ce Hoshaya Rabba qui censura le Commentaire allégorique?[END_REF] Likewise, Barthélemy and Efraim Urbach have argued in favor of the possible dependency of some rabbinic texts on Philo. [START_REF] Efraim | The contacts between Origen and the Jews have been explored by Nicolas de Lange, Origen and the Jews: Studies in Jewish-Christian Relations in Third-Century Palestine[END_REF] This may suggest that some Caesarean Jews might have been concerned to keep Philo in the Jewish tradition. Although one may hardly assess to what extent Eusebius was conversant with the rabbinic world in Caesarea, [START_REF] Ulrich | Euseb von Caesarea und die Juden. Studien zur Rolle der Juden in der Theologie des Eusebius von Caesarea[END_REF] it is not impossible that he was arguing in HE against real, HE against real, HE imaginary, or anticipated Jews.

Finally, it is possible, but highly unlikely, that Eusebius was arguing against Christians who would have disputed the Christian identity of the Therapeutae, given that Eusebius's identifi cation was widely accepted by later Christian authors.

To sum up, Eusebius's opponents may have been pagan or Jewish. The evidence is too scarce to allow any certainty, but I do not think that the hypothesis of Jewish opponents should be discarded. In either case, it is hard to decide whether these opponents were real or rhetorically constructed by Eusebius.

 Eusebius's Handling of the De vita contemplativa

A close parallel reading of the texts of Eusebius and Philo permits a better understanding of Eusebius's methodology in appropriating VC and of the specifi c VC and of the specifi c VC techniques he employed. Eusebius's account of VC is a mix of loose paraphrases, summaries, and quotations in oratio recta and obliqua. In this section, I wish to explore how these different forms are used in order to pursue the apologetic purpose aimed at by the HE. It is necessary to examine in detail how Philo's material is organized and reproduced by Eusebius. 1) At HE 2.17.3 = HE 2.17.3 = HE VC 1, Eusebius summarizes and paraphrases Philo's statement VC 1, Eusebius summarizes and paraphrases Philo's statement VC that he will adhere to the truth and will not embellish the life of the Therapeutae.

2) At HE 2.17.3 = VC 2, Eusebius summarizes Philo's passage on the etymology of the word "Therapeutae." For instance, whereas Philo enumerates the different passions of the the soul, Eusebius contents himself with mentioning the "passions of evil" (twǹ aj po; kakiv a~ paqwǹ). Philo's text states that they are also called Therapeutae "because they have been taught by nature and the holy laws to worship the Existent who is better than the Good, purer than the One and more primal than the Monad" (parov son ej k fÊ uv sew~ kai; twǹ iJ erwn nov mwn ej paideuv qhsan qerapeuv ein to; o[ n, o{ kaiv aj gaqou` kreittov n ej sti kai; eJ no; ~ eij likrinev steron kai monav do~ aj rcegonwv teron). [START_REF] Winston | Philo of Alexandria: The Contemplative Life, The Giants, and Selections (The Classics of Western Spirituality[END_REF] Eusebius shortens the passage, saying that they are perhaps called Therapeutae because of their "pure and sincere worship and cult of the divine" (th` peri; to; qeiòn kaqara` kai; eij likriv nou~ qerapeiv a~ te kai; qrh/ skeiv a~). The rendering of to; o[ n by to; qeiòn, and the omission of both "the sacred laws" (twǹ iJ erwǹ nov mwn) of the Jews and the philosophical notions of the good, the one, and the monad all demonstrate Eusebius's intent to Christianize the passage.

Signifi cantly, Eusebius skips over both Philo's criticism of the different sorts of pagan worship as well as his philosophical and mystical description of the Therapeutic life. Eusebius was not eager to compare the fi rst Egyptian Christians' "enthusiasm" about God with that of Bacchic revelers, 52 as Philo did. He extracts only the points that are relevant to his demonstration.

3) Likewise, at HE 2.17.5 = VC 13;18-20, Eusebius summarizes Philo's descrip-VC 13;18-20, Eusebius summarizes Philo's descrip-VC tion of the Therapeutae abandoning their goods to their relatives and friends, but he omits Philo's comparison of this Therapeutic practice (leaving behind their possession) with that of the wise men of Greece (Anaxagoras and Democritus), as well as Philo's assertion that they leave behind their relatives. He gets straight to the point: the solitude of the Therapeutae. At this stage, his summary becomes a more faithful paraphrase of VC paraphrase of VC paraphrase of 19-20. The same words used by Philo are also used by Eusebius (teicwǹ, e[ xw, khv poi~, monagriv ai~, ej rhmiv an). 53 But Eusebius deletes the misanthropy (misanqrwpiv a) mentioned and denied by Philo. Whether Eusebius is here eschewing a derogatory word commonly used by anti-Jewish writers [START_REF]des lois juives dans l'Antiquité 55 Tacitus, Ann. 15. 44: odium humani generis; Origen, Cels. 8.2. Both authors associate Christians and Jews. Tacitus does not do this explicitly, but he probably regarded the Christians as a sect. For more details on pagan attacks against the Christians, see Stephen Benko, "Pagan Criticism of Christianity During the First Two Centuries A.D[END_REF] or simply abbreviating Philo's account is unclear. It is true, however, that the accusation of misanthropy was also applied to the Christians, as witnessed by Tacitus and Celsus. 55 Strikingly, Eusebius expands Philo's account by adding that the Therapeutae were actually "emulating the life of the prophets in a zealous and warm faith" (ej kquv mw/ kai; qermotav th piv stei to; n profhtiko; n zhlouǹ aj skouv ntwn biv on). 56 He also introduces a comparison to the Acts of the Apostles (4:34-35), in which the acquaintances of the apostles are said to have sold their possessions and shared the proceeds. This is not quite what Philo tells us about the Therapeutae, who are only said to have given away their possessions. Yet, in Eusebius's eyes, the correspondence is close enough to allow him to equate the practices of the Christians and the Therapeutae. 4) At HE 2.17.7 = HE 2.17.7 = HE VC 21-22, Eusebius presents the fi rst faithful quotation in oratio recta, fulfi lling his promise to cite Philo "in proper terms" (sullabai` auj tai`). The paragraphs concern the location of the Therapeutae, who are said to be particularly numerous around Alexandria.

Eusebius omits the next two paragraphs (VC 23-24); they include geographical information and details about the arrangement of the houses in the community place. These details were apparently unnecessary to Eusebius's demonstration.

5) Eusebius carefully acknowledges that he draws his next Philonic extract from further on in the text, using, as usual, the expression ei\ q' eJ xh` and even summarizing the content of the intervening passage (ei\ q' eJ xh` ta; ~ oij khv sei~ auj twǹ oJ poiàiv tine~ h\ san diagrav ya~). 57 He carefully copies Philo's passage (HE 2.17.7-8 = HE 2.17.7-8 = HE VC 25), which he cites again in oratio recta. He also adjusts Philo's ej n eJ kav sth/ de to ej n eJ kav sth/ de oij kiv a/ to facilitate the reader's understanding.

Interestingly, at HE Interestingly, at HE Interestingly, at 2.17.9, Eusebius introduces the next excerpt, which deals with the semneiòn and monasthv rion of the Therapeutae, by labeling them as ej kklhsiwǹ. The fact that Eusebius identifi es the buildings simply as churches indicates that he is not at all determined to relate VC to Christian monasticism. VC 26-27, which VC 26-27, which VC deals in a distinctly philosophical way with the presence of God in the dreams of the Therapeutae and their twice-daily prayer, [START_REF] Kofsky | at sunset they pray that the soul may be fully relieved from the disturbance VC 27: "at sunset they pray that the soul may[END_REF] is omitted, although Eusebius indicates that he skips a part of the text by the words kai; meq' e{ tera.

6) At HE 2.17.10-12 = HE 2.17.10-12 = HE VC 28-29, Eusebius cites in VC 28-29, Eusebius cites in VC oratio recta Philo's account of the allegorical reading practice of the Therapeutae and their religious singing. 59 In this passage, Philo mentions the "writings of men of old" and of the "founders of their sect" that are read by the Therapeutae. Eusebius, just as we are today, was intrigued by the "writings" mentioned by Philo. He seized the opportunity to identify these works as the Gospels, the writings of the apostles and "some hermeneutical commentaries in the manner of the old prophets, such as the Epistle to the Hebrews and many others epistles from Paul" (dihghv sei~ tev tina~ kata; to; eij ko; ~ twǹ pav lai profhtwǹ eJ rmhneutikav ~, oJ poiv a~ h{ te pro; ~ ÔEbraiv ou~ kai; a[ llai pleiv ou~ tou` Pauv lou periev cousin ej pistolaiv , taut' ei[ nai). 60 By doing so, Eusebius converts Philo's portrait of the Therapeutae into a portrait of a Christian community.

In addition, Eusebius enhances his source by describing the musical activity of the Therapeutae as "the making of new psalms" (peri; tou` nev ou~ auj tou; ~ poieisqai yalmouv ~). 61 Indeed, Psalms have a special importance in Eusebius's writings; as Kofsky has pointed out, "in the [Demonstratio evangelica], the Psalms are presented as the Christians' foremost prophetic book!" 62 7) Eusebius resumes his quotation at HE 7) Eusebius resumes his quotation at HE 7) Eusebius resumes his quotation at 2.17.16 = HE 2.17.16 = HE VC 34, after skipping Philo's account of the observance of the seventh day in the Therapeutae community. Perhaps he wishes to avoid the subject of the Jewish Sabbath, one of the only Jewish legal practices mentioned by Philo in this treatise. Eusebius prefers to cite the paragraph on the community's continence (ej gkrav t eia), a virtue claimed by some Jews, and later by Christians. [START_REF]Josephus and Philo regularly cite ej gkrav teia as a Jewish quality. The Christians view it as a Christian quality. Clement of Alexandria especially emphasized this Christian virtue (see Str. 3.7; 2.20) and perhaps wrote a Peri; ej ggkrateiv a~ (PGL)[END_REF] Here again, Eusebius faithfully cites the passage in oratio recta. He also carefully edits the citation: for instance, he stops quoting when Philo draws a comparison between the Therapeutae and grasshoppers and makes another reference to the seventh day. Eusebius skips the large section that follows, in which Philo critically compares the pagan symposia with the symposium of the Therapeutae. Obviously, this was too long a passage to be included in his report and, moreover, it was not directly relevant to his purposes. 8) At HE 2.17.18, Eusebius introduces the third set of quotations, which, according HE 2.17.18, Eusebius introduces the third set of quotations, which, according HE to him, should persuade even the most obstinate. 64 He begins to cite, now in oratio obliqua, the passage dealing with the women of the Therapeutic community (VC 68), the so-called Therapeutrides. [START_REF] Taylor | the subject: Jewish Women Philosophers of First-Century Alexandria: Philo's "Therapeutae" Reconsidered[END_REF] It is unclear why he suddenly switches to oratio obliqua. The quotation is very faithful, except that Eusebius omits the end of the paragraph, where Philo states, "the Father has sown in her [the soul] intelligible rays whereby she can behold the teachings of wisdom" (speiv ranto~ eij ~ auj th; n aj ktiǹa~ nohta; ~tou` patrov ~, ai| ~ dunhv setai qewreiǹ ta; sofiv a~ dov gmata). 66 It may well be that Eusebius omitted this line just for the sake of brevity. It is equally possible, however, that he wished to avoid either the imagery of pagan legends [START_REF] Daumas | 129 n. 2) have explained, the rays may have referred, in some people's opinion, to the Apis "conçu comme lumière brillante" and the myth of Danae[END_REF] or the mystical-philosophical language of which Philo was so fond, or perhaps both. Philo's description of the virgins who bear only immortal children was suffi cient for the parallel Eusebius wanted to draw between the Therapeutae and the Christians. 9) Eusebius connects this passage to his next citation, which returns to oratio recta (HE 2.17.19-20 = HE 2.17.19-20 = HE VC 78), skipping over the fi rst part of Philo's description of the symposium. Although the beginning of the citation is faithful to the text and starts exactly where Philo himself starts dealing with allegory, the end of the citation signifi cantly differs from Philo's text; moreover, Eusebius omits the second half of Philo's paragraph, which continues in the same vein. Compare the two authors' accounts of the "soul of the law": As the boldface passages show, Philo's account of the contemplation of familiar objects by the soul is replaced by Eusebius with an account of how the Therapeutae contemplate the invisible meaning of the scriptural words. Therefore, Eusebius has interpreted Philo's passage as dealing with the allegorical exegesis of the Therapeutae. Ta; oij keià has been understood as hJ oij kiv a, 68 which iotacism would easily allow, and hJ logikh; yuchv has been omitted. Therefore, the Philonic text is signifi cantly Christianized, and, given Eusebius's purpose, it seems reasonable to assume that he himself introduced these changes. 10) Finally, Eusebius summarizes those passages that point to the Christian identity of the Therapeutae (HE 2.17. 21-23). He notes the separation of men and women, 69 although Philo is not describing the place where they live but the place where they celebrate the seventh day. The summary nature of Eusebius's remarks here allows him to omit that the separation between men and women is not a permanent one. Likewise, Eusebius identifi es the Therapeutae's meetings, vigils, fasts, and attention to the word of God with the Christian exercises at Easter. 70 He insists that these correspondences are found within the Christian community only, stressing the great feast during which they do not sleep but rather lie on the ground, abstaining from meat and wine, singing together, [START_REF]Eusebius here loosely paraphrases the paragraph. VC 80[END_REF] and seasoning their bread with only hyssop 72 and salt. 73 He also fi nds in Philo's account a reference to the Christian hierarchy. Actually, a close reading of Philo's text easily proves Eusebius's arguments wrong. First, the great feast is not annual, like Easter, but takes place every fi fty days; 74 second, many "philosophical" groups in antiquity could have maintained such customs; and third, Philo nowhere deals with an ecclesiastical hierarchy rising "from the deaconate to the episcopate" (diakoniv a~ te kai; ta; ~ ej pi; pasin aj nwtav tw th` ej piskoph` proedriv a~), as Eusebius claims. 75 Eusebius was only (mis)interpreting Philo's use of the words diakov nou ~,76 prov edro~, 77 and his mention of a hierarchy in the account of the communal singing. 78

Conclusion

This short analysis indicates both some of the points on Eusebius's agenda and his techniques as a narrator and citator, and permits the following conclusions:

First, Eusebius generally cites passages in the order in which they appear in Philo's text. [START_REF]There is a single exception: at the end of ch. 17, Eusebius provides his reader with a mix of several Therapeutic features described in different parts[END_REF] Second, the variation in Eusebius's methods of quotation (i.e., paraphrase, quotation in oratio recta/obliqua, summary) may be explained on the grounds of his apologetic agenda. Thus, the content of the four passages faithfully cited in oratio recta 80 -Philo's remarks on the location of the Therapeutae in Alexandria, on their ascetic practices, and on their allegorical reading of the writings of the "men of old"-was worth quoting carefully, and required no apologetic adjustments. Nevertheless, Eusebius may have tampered with the text once in an otherwise faithful citation in oratio recta. 81 On one occasion (when he deals with the Therapeutrides), Eusebius carefully cites Philo in oratio obliqua, 82 but without otherwise altering his source. Eusebius's several habits of quotation may indicate that he sought to avoid repetitive patterns, introducing variatio for the sake of his reader. When Eusebius resorts to a loose summary of Philo's text, he may simply be abbreviating his source without prejudice. 83 He claims in the middle of his account that "although Philo discusses many other points as well in the same book, it seemed necessary to enumerate only those things through which the characteristics of the life of the Church are exhibited" (polla; me; n ou\ n kai; a[ lla peri; w| n oJ lov go~, ej n tauj tw/ diev xeisin, ej keiǹa d' aj nagkaiòn ej fav nh deiǹ aj nalev xasqai, ej keiǹa d' aj nagkaiòn ej fav nh deiǹ aj nalev xasqai, di' ej fav nh deiǹ aj nalev xasqai, di' ej fav nh deiǹ aj nalev xasqai, di w| n ta; carakthristika; th` ej kklhsiastikhv ~ aj v gwgh` uJ potiv qetai). 84 More often, however, he seems to be omitting facts and details that do not demonstrate close correspondences with Christianity; on several occasions, it seems that Philo's text did not support Eusebius's thesis that the Therapeutae were Christians. 85 By omitting and skipping over some parts of VC, Eusebius could better achieve his Christian appropriation of the text.

Third, Eusebius also Christianizes Philo's account by modifying it and then comparing the altered account favorably with the book of Acts and other accounts of Christian practice. Eusebius thereby eliminates the philosophical and Jewish elements from Philo's text and emphasizes, even enhances, similarities between the customs of the Therapeutae and the Christian ascetic way of life.

 Eusebius's Representation of Philo

In addition to all the devices that Eusebius employs when quoting his source, the high status that he confers on Philo greatly aids his appropriation of VC. Although he does not literally make a Christian out of Philo, I will argue that he wished to hint at the possibility. In fact, he succeeded so well in this endeavor that Jerome would include Philo in his De viris illustribus because, in his opinion, VC was VC was VC de vita nostrorum liber ("a book about the life of our people"). 86 Eusebius's story of an encounter between Philo and Peter in Rome is suggestive. Nevertheless, it tells us nothing decisive about Philo's supposed acceptance of Christianity. Kirsopp Lake's translation 87 is misleading in its rendering of ej pi; th` ÔRwv mh~ eij ~ oJ miliv an ej lqeiǹ Pev trw/ by "Philo came to Rome . . . to speak to Peter." Indeed, e[ rcomai eij ~ oJ miliv an is an idiom meaning "to encounter, to come into contact." 88 So this passage only says that Philo met Peter in Rome; it does not indicate that he went there to meet the apostle, nor that he converted. Several Christian texts relate similar encounters between famous non-Christians and Christian apostles; for example, Seneca is supposed to have admired and exchanged letters with Paul. 89 In any case, since we are not told what was said when Peter and Philo met, we can hardly draw any conclusions from Eusebius's report.

Nevertheless, Eusebius seems to hint that Philo's meeting with Peter led him to write about the disciples of Mark in Alexandria; according to him, the story of the encounter between Philo and Peter is not implausible (kai; ouj k aj peiko; ~ a[ n ei[ h toutov ge) 90 since Philo mentions the Therapeutae in VC, composed after the alleged meeting. Whatever the source for the story of the encounter, 91 it is important for the present analysis that Philo's account is, as it were, legitimized, in Eusebius's eyes, by virtue of his association with Peter. But again, this does not indicate that Eusebius meant that Peter had convinced Philo to convert in Rome.

The statements about Philo that follow the story of the encounter between him and Peter shed more light on Eusebius's Christianization of Philo. For instance, Eusebius provides us with an intriguing description of Philo's attitude towards the Therapeutae: g°ev noit' a] n e[ kdhlo~ ouj k eij dw; ~ mov non, aj lla; kai; aj podecov meno~ ej kqeiav zv wn te kai; semnuv nwn tou; ~ kat' auj to; n aj postolikou; ~ a[ ndra~. 92 Lake translates: "It will be plain that he not only knew but welcomed, reverenced and recognized the divine mission of the apostolic men of his days."

What does Eusebius imply when he uses these three participles: uJ podecov meno~ ej kqeiav zv wn te kai; semnuv nwn? Lake does not do justice to the nuances of Eusebius's text. Indeed, uJ podev comai means, according to LSJ, "to approve," or even "to accept as a teacher, follow." 93 Therefore, "knew" is insuffi cient. Likewise, ej kqeiav zw v can mean "revere, admire," according to both Lake and PGL (which cites Eusebius's PGL (which cites Eusebius's PGL passage). But the primary meaning of this term is stronger: "to divinize, to confess as God" (PGL). Although Eusebius certainly does not wish to say that Philo considered the "apostles of his time" as gods, it is nevertheless signifi cant that he uses paradev comai and ej kqeiav zw when describing the attitude people should adopt towards Christ: "having benefi ted so much from the teaching of our savior, would they not approve him and acknowledge him as God, given that he is the son of God and the savior of ourselves?" (Swthro~ hJ mwǹ euj ergethqev nte~ didaskaliv a~, pw` ouj k a] n dikaiv w~ paradecoiv meqav te kai; ej kqeiav zoimen auj to; n, a{ te uiJ o; n Qeou` hJ mwǹ te auj twǹ tugcav nonta Swthra). 94 This may indicate that, in the context of HE 2.17, Eusebius resorts to this vocabulary in order to hint at Philo's acceptance HE 2.17, Eusebius resorts to this vocabulary in order to hint at Philo's acceptance HE of Christianity. Last, but not least, semnuv v nw means more than "to recognize" and is used elsewhere by Eusebius as meaning "to revere as sacred." 95 At the end of the chapter, Eusebius also claims that Philo "apprehended" or "seized with the mind" (katalabwv n) 96 the fi rst heralds of Christian teaching according to the gospel, and the customs transmitted from the beginning through the apostles.

Therefore, it seems that Eusebius's description of Philo's attitude towards the Therapeutae aims to hint at Philo's religious acceptance of the Therapeutae. Since Eusebius identifi es them as a Christian community, he probably aims to hint at Philo's acceptance of Christianity. One must bear in mind, however, that nowhere does Eusebius claim that Philo considered this sect to be Christian.

Another hint is dropped at HE 2.17.12, where Eusebius tells his readers it is likely that Philo attended the Therapeutic expositions on the sacred Scripture, although this is never stated by Philo himself. 97 The word he uses is ej pakroav omai, translated by Lake as "listened." This verb, however, may have a stronger meaning: the substantive ej pakrov asi~ may designate "obedience." 98 ∆Epakroav omai is rather rare, but the simple form aj kroav omai means, in some patristic texts, "to be a hearer as a catechumen, as one who is in the fi rst class of catechumens." 99 Therefore, I think that Eusebius implies, but does not explicitly state, that Philo, as it were, not only accepted the Therapeutic reading of Scripture as allegory, but also accepted the teaching of the gospel. Indeed, just after Eusebius notes that Philo "hearkened to" their exegesis, he claims, in the same sentence, that the "writings of men of old" mentioned by Philo are in fact the Gospels. 100 Thus analysis of these passages indicates that Eusebius skillfully brings Philo as close as possible to being a Christian without actually asserting that he converted. This he did by stressing Philo's admiration for the Therapeutae and by claiming that Philo had encounters with both Peter and the Therapeutae.

Why did Eusebius refrain, then, from claiming Philo as a convert? This is probably because he wanted to preserve the weight of Philo's testimony as both a "Jew" and a "Hebrew." 101 The fact that a non-Christian had witnessed the life of the fi rst Christian community in Alexandria was important to Eusebius's demonstration. Moreover, Philo's testimony enjoyed to a certain extent an apostolic legitimacy, since Philo was supposed to have met Peter. In addition, although several scholars have cast doubt on Eusebius's credibility as a historian, in this case it appears that Eusebius probably did not want to go beyond his sources, none of which are likely to have stated that Philo converted.

 Eusebius's Purposes

Eusebius employs VC in order to demonstrate that the Therapeutae were the fi rst Christians of Egypt, the followers of Mark, who was himself Peter's disciple. 102 According to Eusebius,

The number of men and women who were there believed at the fi rst attempt was so great, and their asceticism was so extraordinarily philosophic, that Philo thought it right to describe their conduct and assemblies, and symposia and all the rest of their manner of life.

Tosauv th d' a[ ra twǹ auj tov qi pepisteukov twn plhqu; ~ aj ndrwǹ te kai; gunaikwǹ ej k prwv th~ ej pibolh` sunev sth di' gunaikwǹ ej k prwv th~ ej pibolh` sunev sth di' gunaikwǹ ej k prwv th~ ej pibolh` sunev sth di aj skhv sew~ filosofwtav th~ te kai; sfodrotav th~, wJ ~ kai; grafh` auj twǹ aj xiwsai ta; ~ diatriba; ~ kai; ta; ~ sunhluv sei~ tav te sumpov sia kai; pasan th; n a[ llhn tou` biv ou aj gwgh; n to; n Fiv lwna. 103 Further, Eusebius claims that Philo's treatise "obviously contains the rules of the Church which are still observed in our time" (safw` tou; ~ eij ~ e[ ti nuǹ kai; eij ~ hJ ma` pefulagmev nou~ th` ej kklhsiv a~ periev cei kanov na~). 104 He adds that he wishes to restrict his quotations of Philo to those "by which the characteristics of the ecclesiastical life are exhibited" (di' w| n ta; carakthristika; th` ej kklhsiastikh` aj gwgh` uJ potiv qetai). 105 Likewise, he goes on to say that his point is to prove that Philo's description corresponds to nothing other than a life lived according to the gospel (eij dev tw/ mh; dokei` ta; eij rhmev na i[ dia ei\ nai th` kata; to; euj aggev lion politeiv a~, duv nasqai de; kai; a[ lloi~ para; tou; ~ dedhlwmev nou~ aJ rmov ttein). He also says that it corresponds exclusively to "our communion" (twǹ kaq' hJ ma`) and to "the worship of Christians according to the Gospel" (mov nh/ th/ Cristianwǹ . . . kata; to; euj aggev lion qrhskeiv a/ ). 106 Finally, Eusebius ends his chapter on the subject by claiming that it is plain to everyone that Philo perceived and described the fi rst heralds of teaching according to the Gospel and the customs handed down from the beginning by the Apostles. o{ ti de; tou; ~ prwv tou~ khv ruka~ th` kata; to; euj aggev lion didaskaliv a~ tav te aj rchqen pro; ~ twǹ aj postov lwn e[ qh paradedomev na katalabw; n oJ Fiv lwn taut' e[ grafen, pantiv tw/ dhlon. 107 These passages explicitly present Eusebius's agenda, to demonstrate that the Therapeutae are the fi rst Egyptian Christians. More specifi cally, however, he presents them as idealized ascetics.

As Arieh Kofsky has pointed out, in the third book of the Demonstratio evangelica (henceforth DE), Eusebius eagerly describes the widespread ascetic movement that preceded monasticism, and his "description is reminiscent of Philo's idealized view of the Therapeutae." 108 The same scholar explains that this description constitutes a moral argument against the claim that Jesus was a deceptive magician. Although Kofsky does not deal with this passage, a similar stance is taken at DE 1.8, where Eusebius compares the two types of Christian life: one is secular, DE 1.8, where Eusebius compares the two types of Christian life: one is secular, DE the other ascetic and devoted to the service of God. 109 According to Eusebius, the latter lifestyle permits no marriage, childbearing, or ownership of property, but demands separation from human life and devotion to God. This glorifi cation of the Christian ascetic life in DE is meant to demonstrate the superiority of Christianity DE is meant to demonstrate the superiority of Christianity DE over polytheism and Judaism. It also demonstrates that, in Eusebius's view, the Christian ascetic life is the new "philosophic life," attainable only by a Christian elite. 110 This may indicate that Eusebius was eager to ground the asceticism he promoted in the very origins of Christianity; and thanks to Philo's testimony, he was able to do this.

The very structure of the second book of HE refl ects this intention. The chapter HE refl ects this intention. The chapter HE on the Therapeutae belongs to a historical sequence reaching from the preaching of Peter (HE 2.14) to the treatises of Philo (HE 2.18). This section is fl anked, on the one hand, by chapters on Theudas the magician ( HE 2.11), Queen Helena (HE 2.12), and Simon Magus (HE 2.13), and, on the other hand, by an account of the miseries of the Jews caused by their crime against Christ (HE 2.19-21). In this context, the HE 2.19-21). In this context, the HE narrative of the Therapeutae appears, as it were, as an exemplum of Christian virtue in contrast to the deceits of magicians and the crime of the Jews. The purity and goodness of the fi rst Christians of Egypt are enhanced by the implicit comparison. Moreover, Eusebius may have aimed to show the superiority of Christian asceticism over pagan asceticism, such as that endorsed by Porphyry. 111 Indeed, as David M. Hay has noted in an essay on the Therapeutae, 112 Philo's treatise certainly aimed to argue "the moral and religious superiority of Judaism" over paganism. 113 Eusebius may have intended to do the same for Christianity by appropriating the arguments Philo had already made on behalf of Judaism.

In addition, Eusebius may have attempted to glorify the Alexandrian tradition by giving it, by virtue of his interpretation of Philo, an apostolic origin going back to Peter's teaching, through both Mark's preaching and Philo's testimony. Interestingly, the fi rst passage quoted literally by Eusebius concerns the location of the community of the Therapeutae. 114 Philo says that, although they are found everywhere, they especially abound in Alexandria. In the previous chapter, Eusebius had claimed that Mark had been the fi rst one to establish churches in Alexandria itself. 115 Eusebius's insistence on the Alexandrian location of the Therapeutae and of Mark's activity in Egypt can be explained in several ways. First, Robert Grant has pointed out that Eusebius's conclusion about the Therapeutae is that they were members of the Christian church and governed by a bishop. 116 Since the apostolic succession in Alexandria is one of the themes of HE, 117 Eusebius was certainly eager to root the Alexandrian church fi rmly within the apostolic tradition. Given the paucity of historical evidence on Egyptian and Alexandrian Christianity, Philo's testimony nicely fi lled the gap for the beginning of Christianity in Egypt. Moreover, the earliest evidence Eusebius probably possessed was related to "Gnostic" Christians such as Basilides or Heracleon. Strikingly, he says almost nothing about Basilides 118 and nothing at all about Heracleon, although it is obvious that he knew of him, since Origen quoted him in his Commentary on John, 119 which Eusebius possessed. 120 Therefore, the inclusion of VC as a testimony on the fi rst Christian VC as a testimony on the fi rst Christian VC community in Alexandria enabled Eusebius to give a more "orthodox" picture of the beginnings of Christianity in Egypt.

But there may have been another reason as well: by incorporating Philo's testimony on the Therapeutae, Eusebius was able to confer its lettres de noblesse on the Alexandrian school of which he clearly made himself the heir, notably through his recognition of Clement and Origen as his masters. 121 This may also have had indirect implications for the status of the school of Caesarea. 122 In this respect, it may be signifi cant that he describes the asceticism of the Jewish sect as "extraordinarily philosophic" (aj skhv sew~ filosofwtav th~ te kai; sfodrotav th~). 123 Eusebius was undeniably aware of the importance of succession on the teaching of philosophy 124 and it is possible that by using such words, he was drawing a connection between the Alexandrian sect and the Alexandrian "catechetical school." At HE 6.30, Eusebius explains that Gregory Thaumaturgus and his brother joined Origen in Caesarea to follow his teaching; Origen took them away them from their love of Greek and Roman studies, but "instilled into them a passion for philosophy and urged them to exchange their former love for divine askesis" (filosofiv a~ auj toi` ej nei; ~ e[ rwta, th` protev ra~ spoudh` th; n qeiv an a[ skhsin aj ntikatallav xasqai proutrev yato). Likewise Heraclas, who is said by Eusebius to have been bishop in Alexandria, 125 "afforded a noteworthy example of philosophic life and discipline" (biv ou filosov fou kai; aj skhv sew~ aj pov deixin) 126 and was greatly distinguished "for philosophy" (ej pi; lov goi~ filosov foi~). 127 According to Eusebius, he took over the catechetical school when Origen left for Caesarea. 128 As for Origen himself, his youth is described by Eusebius as an exemplum of ascetic life: he was very poor, fasted, measured his time for sleep, slept on the fl oor, and refrained from the use of wine and all unnecessary food. 129 To sum up, Origen was, according to Eusebius's account, leading the same life as the Therapeutae-although he does not say this explicitly. Tellingly, when reporting Origen's lifestyle, he resorts to a vocabulary similar to the one he used to depict the Therapeutae's askesis: Origen was living "a most philosophic life" (biv w/ . . . filosofwtav tw/ ). 130 Finally, Pamphilus is described by Eusebius as "a true philosopher in his mode of life" (biv w/ filov sofon aj lhqh). 131 This emphasis on the philosophic life and askesis is common to the Therapeutae and the prominent fi gures of Christian Alexandria and Caesarea, and it seems to indicate that Eusebius was eager to imply a direct succession from these Jewish ascetics in Egypt to the Caesarean school founded by Pamphilus. Therefore, I would suggest that when Eusebius says that "from an old tradition, a school of sacred words existed among [the faithful of Alexandria] from ancient custom" (ej x aj rcaiv ou e[ qou~ didaskaleiv ou twǹ iJ erwǹ lov gwn par' auj toi` sunestwto~) and that "this school has lasted on to our time" (o} kai; eij ~ hJ ma` parateiv netai), 132 he implicitly refers to the Therapeutae. 133 In addition, the emphasis Eusebius places on the virgin Therapeutrides may also indicate his willingness to link the Alexandrian and Caesarean schools to the community of the Therapeutae. Indeed, Eusebius's note on Origen in HE shows HE shows HE that the latter welcomed women in his school: Origen "preached the divine teaching not only to men, but also to women"; 134 and, further, "Among the women, Herais, who was still under instruction for baptism, as Origen himself says somewhere, 'received the baptism by fi re,' and so ended her life." 135 Likewise, in his biography of Pamphilus, Eusebius (cited by Jerome) emphasizes that his master used to give out copies of the Scriptures not only to men, but also to women. 136 So, Eusebius may have sought to show that, just like the Therapeutae, the Alexandrian and Caesarean schools gave an important place to women.

The importance of the Therapeutrides may also lie in the parallel that Eusebius was able to draw between the latter and some Christian virgins, notably those who were martyred in Alexandria. 137 In HE, Eusebius relies on Dionysius of Alexandria's testimony for his account of the martyrs in Alexandria and tells the story of several women who underwent martyrdom. 138 Among them are Potamiaina; 139 Apollonia, "an old virgin"; 140 and the "holy virgin" Ammonarion. 141 Finally, at HE 5.11. 4, Eusebius quotes Clement, who seems to state that Pan-HE 5.11. 4, Eusebius quotes Clement, who seems to state that Pan-HE taenus 142 secluded himself in Egypt (ej n Aij guv ptw/ qhrav sa~ lelhqov ta), just as the Therapeutae retired to an isolated place near Alexandria.

 Summary and Conclusion

The contours of Eusebius's project to Christianize Philo's VC for the glory of Egyptian Christianity should now be clear. I rehearse the main points:

First, Eusebius's chapter on the Therapeutae is not a mere report but a demonstration in three parts that the sect described by Philo in VC is Christian. Eusebius's mention of anonymous opponents was probably not just a rhetorical device, but refl ected some actual pagan and/or Jewish opponents. Eusebius employs several techniques in reproducing Philo's account: he paraphrases, summarizes, and quotes it in oratio recta and obliqua. These different forms serve Eusebius's apologetic purposes, although they may also have been used for the sake of stylistic variatio. Likewise, he is generally very faithful to Philo's text, although he does not refrain from tampering where he thinks it necessary.

Second, Eusebius's description and interpretation of Philo's attitude towards the Therapeutae also facilitates his appropriation of the VC. But, as we have seen, although Eusebius strongly hints at Philo's acknowledgement of Christian doctrine, he does not go so far as to claim that he converted. It is Philo's Jewishness, in fact, that gives weight to Eusebius's demonstration.

Third, this paper has examined the multiple ends at which Eusebius aimed. Although he makes it obvious that his main purpose is to demonstrate that Philo's Therapeutae were in fact the fi rst Christians in Egypt, evangelized by Mark, he accomplishes other implicit goals as well. These include the validation of the apostolic authority of the see of Alexandria, the apologetic glorifi cation of early Egyptian Christianity in contrast to heresy and Judaism, and the legitimization of the Christian schools of Alexandria and Caesarea, which he implicitly traces back to Peter and Mark, with the aid of Philo.

In addition, I think that the arguments developed in this paper have conclusively shown that Eusebius saw the Therapeutae neither as monks nor as proto-Christians, and that he did not assume Philo's conversion. Rather, in his use of VC, he succeeded in grounding his vision of the new Christian philosophic life, as implemented by his Alexandrian and Caesarean predecessors, in the very beginnings of Egyptian Christianity. In other words, Philo's VC provided Eusebius with a mythic origin VC provided Eusebius with a mythic origin VC for one of the most important Christian traditions.

In return, Eusebius greatly advanced the status of Philo: for the fi rst time, the authority of Philo in the church was explicitly acknowledged, and Philo became a valuable "witness" to Alexandrian Christianity. Although we do not know the historical connection between Philo and the so-called "catechetical school" of Alexandria, 143 it is clear that from Eusebius's viewpoint, Philo supplied the "missing link" between Alexandrian Judaism and Alexandrian Christianity that no Christian source provided. It is remarkable that, in his appropriation of Philo, Eusebius seems to have had a sense of Alexandrian Christianity's debt to Philo. It is worth stressing that Eusebius is not the fi rst church father to mention Philo by name, 144 but rather the fi rst one to explicitly acknowledge the relationship between Philo and Christianity. 145 For instance, Eusebius is the fi rst to explicitly present Philo's doctrine of the logos as anticipating the Christian one. 146 He also confers on him a role similar to the one Josephus has in HE, namely, that of a privileged witness to the miseries undergone by the Jews for their crime against Christ. 147 But the consecration of Philo in Eusebius was also largely due to his testimony on the Therapeutae: it is precisely after citing Philo's account in HE that Eusebius dilates HE that Eusebius dilates HE upon his life and works. Also, it seems to me that Eusebius's interpretatio Christiana of VC may explain, at least partly, 148 Philo's popularity among Christians and the preservation of his works by the latter. Just as the preservation of Josephus's writings owed much to the Testimonium Flavianum, so did Eusebius's interest in VC as a source for reconstructing an early phase in the "life of our people" help to VC as a source for reconstructing an early phase in the "life of our people" help to VC ensure the survival of Philo's works.
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  291-311. Pierre Geoltrain ("La contemplation a Qoumran et chez les Thérapeutes," Semitica 9[1959] 49-57) also deals with the relation between Therapeutae and Qumran sectarians. On monasticism, see James E.Goehring, "The Origins of Monasticism," in Eusebius, Christianity, and Judaism (ed. H. W. Attridge and G. Hata; Detroit: Wayne State University Press, 1992) 235-55, esp. 236-38; and George P. Richardson, "Philo and Eusebius on Monasteries and Monasticism: the Therapeutae and Kellia," in Origins and Method: Towards a New Understanding of Judaism and Christianity. Essays in Honor of John C. Hurd (ed. B. McLean; JSNTSup 86; Sheffi eld: JSOT Press, 1993) 334-59. Richardson argues C. Hurd (ed. B. McLean; JSNTSup 86; Sheffi eld: JSOT Press, 1993) 334-59. Richardson arguesC. Hurd that the many similarities between Philo's description of the buildings of the Therapeutae and the Christian monastery in Kellia (Egypt), about 60 km away from Alexandria, suggest that Eusebius may have developed his theory about the Therapeutae when he was in Egypt. I disagree with this suggestion because Eusebius sees the Therapeutae neither as monks nor as proto-monks. He is interested in their ascetic practices and their exegesis, but not in the similarity between monastic life and their inner organization.5 Text cited from the edition of Eduard Schwartz and Theodor Mommsen, Die Kirchengeschichte (3 vols.; 2d ed.; GCS n.s. 6; Berlin: Akademie-Verlag, 1999). Translation based on that of Kirsopp Lake (see n. 87, below). Philo's conversion is assumed by Eusebius." 10 Sabrina Inowlocki, "La citation comme méthode apologétique: Les auteurs juifs dans l'Apodeixis d'Eusébe de Césare" (Ph.D. diss., Université Libre de Bruxelles, 2003). The dissertation will be published by Brill. 11 As assumed by, for example, Francesco S. Pericoli Ridolfi ni, Alle origini del monachesimo: le convergenze esseniche (Rome: Palombi, 1966). Although this view is now rejected, it is striking to see how this interpretation has endured among Eusebius's and Philo's readers. For instance, Arieh Kofsky (Eusebius of Caesarea Against Paganism [Jewish and Christian Perspectives 3; Leiden: Brill, 2000] 188 n. 80) seems to endorse it when he says that "Eusebius views the Therapeutae as proto-Christian monks and nuns"; see also C. Carlier, "Sur un titre latin du De vita contemplativa," Studia Philonica Annual 8 (1996) 66. Likewise, Richardson ("Philo and Eusebius on Monasteries and Monasticism") seems to suggest that Eusebius viewed the Therapeutae as a Christian monastic community. A more sensible stance than that of Pericoli Ridolfi ni was taken by François Daumas, "La 'solitude' des Thérapeutes et les antécédents égyptiens du monachisme chrétien," in Philon d'Alexandrie. Lyon 11-15 septembre 1966: colloques nationaux du Centre National de la Recherche Scientifi que (Paris: Éditions du C.N.R.S., 1967) 347-58.
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See LSJ, s.v. ej pakrov asi~. In 1 Kgdms 15:22, it describes obedience to God. 99 PGL, s.v. aj kroav omai.

Valentin Nikiprowetzky ("Le 'De vita contemplativa' revisité," in Sagesse et religion, Colloque de Strasbourg, octobre 1976 [Paris: Presses Universitaires de France / Bibliothèque des centres de Strasbourg, octobre 1976 [Paris: Presses Universitaires de France / Bibliothèque des centres de Strasbourg, octobre 1976 d'études supérieures spécialisé d'histoire des religions de Strasbourg, 1979] 105-25) deals with a Russian scholarly work on Philo's treatise by M. M. Elizarova. Jean Riaud ("Les Thérapeutes d'Alexandrie dans la tradition et dans la recherche critique jusqu'aux découvertes de Qumran," ANRW II.20.2 [1987] 1189-1295) has given a complete and detailed account of scholarship on ANRW II.20.2 [1987] 1189-1295) has given a complete and detailed account of scholarship on ANRW