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Preface

The present volume aims to provide a broad introductory exploration of the applica-
bility of the perspective of New Philology to late-antique Christian and Jewish texts in
their manuscript contexts, and to inspire further studies along these lines. It springs
from our longstanding common interest in methodological issues related to the study
of ancient texts, an interest that has been fueled in part by many years of trying to
make sense of texts as they appear in their manuscripts, as well as fruitful discussions
with, and the groundbreaking studies of, this book’s contributors.

We would like to thank series editor Christoph Markschies and the publisher,
Walter de Gruyter, in particular project editor Stefan Selbmann and production editor
Sabina Dabrowski. Most of all, we would like to thank the contributors of the volume
for all the work that has gone into these essays and for their patient accommodation
to the editors’ various requests.

Thanks are also due to the European Research Council (ERC), whose generous
support of the NEWCONT-project! has contributed to making this volume possible.
Some of the articles published here were first presented at the NEWCONT-workshop
“Textual Transmission and Manuscript Culture: Textual Fluidity, ‘New Philology,’
and the Nag Hammadi (and Related) Codices,” held at the University of Oslo, 11-12
December 2012.

Oslo, April 2016

Liv Ingeborg Lied and Hugo Lundhaug

1 New Contexts for Old Texts: Unorthodox Texts and Monastic Manuscript Culture in Fourth- and
Fifth-Century Egypt. ERC Grant agreement no 283741, under the European Community’s Seventh
Framework Programme (FP7/2007-2013).
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Hugo Lundhaug and Liv Ingeborg Lied

Studying Snapshots:

On Manuscript Culture, Textual Fluidity,
and New Philology

Confronted with the plethora of variants encountered in the manuscripts of the New
Testament, textual critic David Parker has argued that “the attempt to produce an
original form of a living text is worse than trying to shoot a moving target, it is turning
amovie into a single snapshot, it is taking a single part of a complex entity and claim-
ing it to be the whole.”* This volume, which explores Coptic, Syriac, Hebrew, and
Greek texts and manuscripts, argues that when scholars of early Christian and Jewish
literature acknowledge the fact that our surviving textual witnesses constitute exactly
such snapshots, and that these snapshots are not necessarily representative of the
entire movie, it is pertinent to approach the interpretation of these texts from a per-
spective inspired by New Philology, taking textual fluidity and manuscript culture
fully into consideration. Thus the essays included in this book represent new points
of departure in the study of Jewish and Christian texts from Late Antiquity by focusing
on the primary medium that contains them, namely the manuscripts, and explore
various methodological tools with which to do so.

During the last twenty-five years there has been increasing interest in various
aspects of late-antique media culture,? that is, the technological, cognitive, and com-
municative contexts of late-antique literary production, distribution, and consump-
tion. As a result, our knowledge about scribes and scribal practices; manuscript pro-
duction; copying, circulation and transmission of texts and manuscripts; literacy,
reading and memorization; orality and aurality; and other contexts of use of ancient
texts have increased remarkably. After the turn of the century, these aspects have
engaged scholars of Early Christian, and Early Jewish, studies widely, and discus-
sions are currently taking place among scholars of the Hebrew Bible and Septuagint
studies, in studies of the Dead Sea Scrolls and the Old Testament Pseudepigrapha,’

1 David C. Parker, “Textual Criticism and Theology,” ExpTim 118:12 (2007): 583-89 at 586.

2 Cf. the definition of “media culture” in Anthony Le Donne and Tom Thatcher, eds., The Fourth Gos-
pel in First Century Media Culture (LNTS 426; London: T&T Clark, 2011), 2. We have extended their
definition by the addition of the aspect of technology.

3 See, e.g., Robert A. Kraft, “The Pseudepigrapha in Christianity,” in Tracing the Threads: Studies
in the Vitality of the Jewish Pseudepigrapha (ed. John C. Reeves; SBLEJL 06; Atlanta: Scholars Press,
1994), 55-86; Philip R. Davies, Scribes and Schools: The Canonization of the Hebrew Scriptures (LAI;
London: SPCK, 1998); Liv Ingeborg Lied, “Nachleben and Textual Identity: Variants and Variance in
the Reception History of 2 Baruch,” in Fourth Ezra and Second Baruch: Reconstructions after the Fall
(ed. Matthias Henze and Gabriele Boccaccini; JSJS 164; Leiden: Brill, 2013), 403-28; Hindy Najman
and Eibert Tigchelaar, eds., Composition, Rewriting and Reception of the Book of Jubilees (Special
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in New Testament scholarship,* Nag Hammadi studies,” and Rabbinics,® to mention
only a few of the fields involved.

In the study of the textual transmission of the New Testament, for instance,
recent research on these various aspects of ancient media culture and editorial prac-
tices, with its ongoing revision and discussion of the dominating historical-critical
paradigm, has been described as a sea change.” Others have described such changes
in scholarly paradigms as parts of a broader shift within the general study of texts and
writings in Late Antiquity — from a focus on origins to a focus on practice.® In other
words, scholars are taking increasing interest in the ways in which people engaged
with manuscripts and textual contents over time, and how the texts that have come
down to us are the results of such complicated processes of engagement.’

issue; RevQ 104:26 [2014]); Matthew P. Monger, “4Q216 and the State of Jubilees at Qumran,” RevQ
104:26 (2014): 595-612; Seth L. Sanders, From Adapa to Enoch: Scribal Culture and Religious Vision in
Judea and Babylonia (TSAJ; Tiibingen: Mohr Siebeck, forthcoming).

4 See below.

5 See, e.g., Karen L. King, “Approaching the Variants of the Apocryphon of John,” in The Nag Hamma-
di Library After Fifty Years: Proceedings of the 1995 Society of Biblical Literature Commemoration (ed.
John D. Turner and Anne McGuire; NHMS 44; Leiden: Brill, 1997), 105-37; Stephen Emmel, “Religious
Tradition, Textual Transmission, and the Nag Hammadi Codices,” in The Nag Hammadi Library after
Fifty Years: Proceedings of the 1995 Society of Biblical Literature Commemoration (ed. John D. Turner
and Anne McGuire; NHMS 44; Leiden: Brill, 1997), 34-43; Hugo Lundhaug, “The Nag Hammadi Co-
dices: Textual Fluidity in Coptic,” in Comparative Oriental Manuscript Studies: An Introduction (ed.
Alessandro Bausi; Hamburg: COMSt, 2015), 419-23.

6 Cf. Carol Bakhos, ed., Current Trends in the Study of Midrash (JSJS 106; Leiden: Brill, 2006); Peter
Schifer and Chaim Milikowsky, “Current Views on Editing of Rabbinic Texts of Late Antiquity: Reflec-
tions on a Debate after Twenty Years,” in Rabbinic Texts and the History of Late-Roman Palestine (eds.
Martin Goodman and Philip S. Alexander; PBA 165; Oxford: Oxford University Press, 2010), 79-88.

7 Bart D. Ehrman, The Orthodox Corruption of Scripture: The Effect of Early Controversies on the Text of
the New Testament (Rev. ed.; New York: Oxford University Press, 2011), esp. 352-62.

8 See, e.g., King, “Approaching the Variants”; Michael Philip Penn, “Monks, Manuscripts, and Mus-
lims: Syriac Textual Changes in Reaction to the Rise of Islam,” Hug 12:2 (2009): 235-57; Michael Philip
Penn, “Moving Beyond the Palimpsest: Erasure in Syriac Manuscripts,” JECS 18:2 (2010): 261-303.

9 See, e.g., Eldon Jay Epp, The Theological Tendency of Codex Bezae Cantabrigiensis in Acts (SNTSMS
3; Cambridge: Cambridge University Press, 1966); Penn, “Monks, Manuscripts, and Muslims”; Philip
R. Davies, “Biblical Studies: Fifty Years of a Multi-Discpline,” CurBR 13:1 (2014): 34-66; John S. Klop-
penborg and Judith H. Newman, eds., Editing the Bible: Assessing the Task Past and Present (SBLRBS
69; Atlanta: Society of Biblical Literature, 2012); Liv Ingeborg Lied, “Text — Work — Manuscript: What
Is an ‘Old Testament Pseudepigraphon’?” JSP 25:2 (2015): 150-65; Lundhaug, “Textual Fluidity in Cop-
tic”; Emmel, “Religious Tradition”; Menahem Kister et al., eds. Tradition, Transmission, and Trans-
formation from Second Temple Literature through Judaism and Christianity in Late Antiquity (STDJ 113;
Leiden: Brill, 2015).
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New Philology

Since the late 1980s New Philology has provided a timely corrective to the broader
field of editorial theory, addressing one of the main issues discussed by editors and
interpreters of ancient and medieval texts since at least the late nineteenth century:
the problem of manuscript variation and the contradictory objectives of retrieving the
authentic form of a text while taking seriously the available manuscript evidence. The
goal of most published critical editions is to get as close as possible to an assumed
early text, presenting a highly polished text, believed to be an approximation of
as early a text-form as possible — certainly earlier than that preserved in the earli-
est extant manuscripts. In other words, the text presented as “the text” in a modern
edition is typically, although to varying degrees, foreign to the pool of existing manu-
scripts and the texts presented there.

It is an important characteristic of late-antique and medieval manuscripts,
indeed all manuscripts prior to the printing press, that all copies of a text are unique.
Although the level of variance differs, the textual variation witnessed in manuscripts
is at times massive. In addition, critical editions have tended to overlook paratextual
information, such as texts sharing the page with the main text block, like margina-
lia and other interventions made by the scribe or later readers. The typical modern
edition does not try to make sense of the breadth of variation and unruliness displayed
by actual manuscripts — it more commonly attempts to move behind and beyond it,
disregarding the crucial fact that the variation and unruliness of the texts as they have
been preserved in manuscripts are not extrinsic to late-antique and medieval writing,
but are constitutive of it.*°

Background

In a bold challenge to the common practices of textual criticism, Bernard Cerquiglini
argued in 1989 that traditional philology, indebted to print culture, regarded variants
simply as deviations from the norm, rather than as a natural product of scribal culture,

10 See, e.g., Bernard Cerquiglini, Eloge de la variante: Histoire critique de la philologie (Paris: Seuil,
1989); English translation: Bernard Cerquiglini, In Praise of the Variant: A Critical History of Philology
(trans. Betsy Wing; Parallax: Re-Visions of Culture and Society; Baltimore: Johns Hopkins Universi-
ty Press, 1999); Paul Zumthor, Essai de poétique médiévale (Paris: Seuil, 1972); English translation:
Paul Zumthor, Toward a Medieval Poetics (trans. Philip Bennett; Minneapolis: University of Minnesota
Press, 1992); Stephen G. Nichols, “The New Philology: Introduction: Philology in a Manuscript Cul-
ture,” Speculum 65:1 (1990): 1-10; John Dagenais, The Ethics of Reading in Manuscript Culture: Glossing
the Libro de Buen Amor (Princeton: Princeton University Press, 1994), xv—xvi; Andrew Taylor, Textual
Situations: Three Medieval Manuscripts and Their Readers (Material Texts; Philadelphia: University of
Pennsylvania Press, 2002).



4 =—— Hugo Lundhaug and Liv Ingeborg Lied

where textual variants should rather be seen as the norm.™ In manuscript cultures,
that is, in cultures where literature is written down and copied by hand,** texts are
constantly in a process of change, both through scribal reworking and copying, and
through the work of active readers taking notes in the margins and otherwise interfer-
ing with the text. Texts are adapted, translated, interpolated and supplemented. Earlier
glosses become part of the text block of the next copy, and new glosses affect the way
readers encounter and understand the text. Cerquiglini thus famously concluded that
“medieval writing does not produce variants; it is variance.”® This fact, he claimed,
had not been sufficiently taken into consideration. Traditional critical editions, he
argued, disguise the variance of medieval texts by printing an ideal text and hiding the
variants in the apparatus, where they subsequently languish as in a prison.** He conse-
quently advocated a shift in scholarly focus from a quest for originals and constructed
hypothetical texts, to the variants themselves as found in actual manuscripts.

The so-called “New Philology” thus grew out of the study of medieval vernacular
literature.” Scholars working on such texts found that the principles and methods of
traditional textual criticism?® did not make as much sense in their field as for schol-

11 Cerquiglini, Eloge de la variante; idem, In Praise of the Variant.

12 The term “manuscript culture” is applied here to grasp the commonalities between cultures where
literature is transmitted chirographically, in rhetorical contrast to a culture where literature is repro-
duced in print. On the other hand, though, it is important to note also the geographical and historical
differences between the various milieus and traditions that have recorded and copied their literature
by hand. There is of course no such thing as one, singular, manuscript culture. Thus, manuscripts and
their texts must be studied in the context of the culture that produced and used them.

13 Cerquiglini, In Praise of the Variant, 77-78.

14 Cerquiglini, In Praise of the Variant, e.g., 73. Eldon Jay Epp makes a similar argument regarding
New Testament textual criticism in his article “It’s All about Variants: A Variant-Conscious Approach
to New Testament Textual Criticism,” HTR 100:3 (2007): 275-308.

15 Especially the fields of French and Norse medieval studies saw many early adopters. New Philol-
ogy also drew explicitly on developments taking place since the 1960s in adjacent fields, for instance
discussions and finds in fields like book history (e.g., Donald F. McKenzie, Bibliography and the Soci-
ology of Texts [London: British Library, 1986]); media studies (Elizabeth Eisenstein, The Printing Press
as an Agent of Change: Communications and Cultural Transformations in Early-modern Europe. 2 vols.
[Cambridge: Cambridge University Press, 1979]); developments in studies on memory, orality, and
literacy in a number of fields, e.g., Walter J. Ong, Orality and Literacy: The Tecnologizing of the Word
(New York: Methuen, 1982); Mary Carruthers, The Book of Memory: A Study of Memory in Medieval
Culture (CSML 70; Cambridge: Cambridge University Press, 1990); reception history (e.g., Hans-Georg
Gadamer, Warheit und Methode (Tiibingen: Mohr Siebeck, 1960); material culture studies (Arjun
Appadurai, ed., The Social Life of Things: Commodities in Cultural Perspective [Cambridge: Cambridge
University Press, 1986]).

16 New Philology constitutes a challenge to both the “Bédierist” and “Lachmannian” schools of ed-
iting. The latter is well represented by, and described in, such works as Paul Maas, Textkritik (EAW
1.2; Leipzig: Teubner, 1927); Giorgio Pasquali, Storia della tradizione e critica del testo (Florence: Le
Monnier, 1952); Martin L. West, Textual Criticism and Editorial Technique (Stuttgart: Teubner, 1973);
Sebastiano Timpanaro, The Genesis of Lachmann’s Method (ed. and trans. Glenn W. Most; Chicago:
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ars working on more stable textual traditions.” The challenges posed by the often
considerable variance observed between textual witnesses simply demanded a dif-
ferent approach. With a literature characterized by an abundance of textual variants,
the perspective that came to be known as “New Philology” thus constituted a much
needed alternative to the quest for origins that had characterized the dominant phil-
ological paradigms, suggesting as it did a radically different way of editing and stud-
ying such unstable textual traditions.

The term “New Philology” itself, in the sense we are using it here, was not an
invention of Cerquiglini, but was first coined by Stephen Nichols in his influential
introduction to the 1990 special issue on “New Philology” in the medievalist journal
Speculum,*® an issue which was greatly inspired by Cerquiglini’s book, published
in French the year before.” Already in 1972, however, another French medievalist,
Paul Zumthor, had emphasized the fluidity, or mouvance as he chose to label it, of
medieval texts,?® thus foreshadowing the later “New Philology” by quite a few years.**

University of Chicago Press, 2005); Michael D. Reeve, Manuscripts and Methods: Essays on Editing
and Transmission (Rome: Edizioni di Storia e Letteratura, 2011); Paolo Trovato, Everything You Always
Wanted to Know about Lachmann’s Method: A Non-Standard Handbook of Genealogical Textual Criti-
cism in the Age of Post-Structuralism, Cladistics, and Copy-Text (Storie e linguaggi; Padova: Libreriauni-
versitaria.it, 2014). Karl Lachmann himself never created a stemma in his own editorial work, and the
designation “Lachmann’s method” for genealogical textual editing was in fact coined by the theory’s
most influential detractor, Joseph Bédier, in his highly influential article “La tradition manuscrite du
Lai de I'Ombre: Réflections sur I'art d’éditer les anciens textes,” Romania 54 (1928): 161-98, 321-56.
Bédier’s alternative solution, which has also been exceedingly influential, was to edit the best text,
based on a single manuscript judged by the scholar to be the best one available, and only emend the
text if absolutely necessary. Like genealogical criticism, however, “Bédierist” editing also privileg-
es one version of the text above all the others, albeit one that has not been (re)constructed. On the
differences between these approaches, cf., e.g., G. Thomas Tanselle, “Classical, Biblical, and Medie-
val Textual Criticism and Modern Editing,” Studies in Bibliography 36 (1983): 21-68; Nadia Altschul,
“The Genealogy of Scribal Versions: A ‘Fourth Way’ in Medieval Editorial Theory,” Textual Cultures 1:2
(2006): 114-36. Cf. also Jerome J. McGann, A Critique of Modern Textual Criticism (Chicago: University
of Chicago Press, 1983).

17 Cf. Hans Ulrich Gumbrecht, The Powers of Philology: Dynamics of Textual Scholarship (Urbana, Il1.:
University of Illinois Press, 2003), 39.

18 Nichols, “Philology in a Manuscript Culture.”

19 The English translation was published ten years later, in 1999, in the series Parallax, edited by
Nichols.

20 Zumthor, Essai de poétique médiévale; idem, Toward a Medieval Poetics.

21 As Richard Trachsler has pointed out, Cerquiglini’s focus on variants was both similar to and
different from Paul Zumthor’s notion of mouvance (Zumthor, Essai de poétique médiévale; idem, “In-
tertextualité et mouvance,” Littérature 41 (1981): 8-16). While Zumthor in a sense painted a picture
of a medieval work that was always in motion and did not really exist anywhere in particular, from
Cerquiglini’s perspective, on the other hand, it existed everywhere, in each and every variant (Richard
Trachsler, “How to Do Things with Manuscripts: From Humanist Practice to Recent Textual Criticism,”
Textual Cultures 1:1 [2006]: 5-28).
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While it may thus be argued that “New Philology” was not really all that “new” when
the term was coined in 1990, let alone now,?? it is not the label that matters, but the
perspectives it signals. And certainly with regard to the fields of Coptic and Syriac
Studies, perspectives informed by “New Philology,” whether under that name or
other monikers such as “mouvance,” “textual fluidity,” “Scribal Versionism,” “Mate-
rial Philology,” “Artefactual Philology,” “New Medievalism” or similar, have so far not
received the attention they deserve.??

Manuscripts and Their Texts

At the heart of New Philology is a focus on the material artifact constituted by the
manuscript. As an alternative way of dealing with medieval manuscript variance,
New Philology pinpoints the fact that a literary work does not exist independently
of its material embodiment, and that this physical form is part of the meaning of the
text.?* This means that when studying a text, it is important to also study the manu-
script, the relationship between the text and for instance the form and layout of the
manuscript, as well as other features of the material text carrier: other texts collected
in the same manuscript, front-matter, colophons and marginal notes, bindings, and
cartonnage, etc. Material artifacts come into being at particular times, in particular
places, for particular purposes.”® The production of the artifact is determined by
social, economic, and intellectual factors, and importantly, as these physical objects
continue to exist over time, they are circulated and consumed in ways that are also
socially, economically, and intellectually determined. Signs of use will occasionally
show in the artifacts themselves, and these signs of use are interesting in their own

22 What is new in “new philology,” states Stephen Nichols in his introductory article to the special
“new philology” issue of the journal Speculum, is a desire to return to philology’s “roots in a manu-
script culture.” The other sense in which the new philological enterprise could be said to be “new”
was in its attempt to align philology with postmodernist literary and cultural studies (Nichols, “Phi-
lology in a Manuscript Culture”; cf. Trachsler, “How to Do Things,” 21).

23 “Scribal Versionism”: Altschul, “Genealogy of Scribal Versions”; “Material Philology”: Stephen G.
Nichols, “Why Material Philology? Some Thoughts,” ZfdPh 116 (1997): Sonderheft, 10-30; “Artefactual
Philology”: Matthew James Driscoll, “The Words on the Page: Thoughts on Philology, Old and New,”
in Creating the Medieval Saga: Versions, Variability, and Editorial Interpretations of Old Norse Saga
Literature (ed. Judy Quinn and Emily Lethbridge; Odense: University Press of Southern Denmark,
2010); “New Medievalism”: e.g. Marina Scordilis Brownlee, Kevin Brownlee, and Stephen G. Nichols,
eds., The New Medievalism (Baltimore: Johns Hopkins University Press, 1991).

24 Driscoll, “Words on the Page,” 90.

25 Driscoll, “Words on the Page,” 91.
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right.?¢ In other words, texts should not be studied as abstract texts divorced from the
physical form of their presentation.

A perspective informed by New Philology has several consequences when applied
to the study of Christian and Jewish Texts from Late Antiquity and the Middle Ages.
Rather than speculating regarding hypothetical original texts and their contexts, the
emphasis is on the production, use, and historical context of each individual copy.
Paratextual features and other evidence of the contexts of the manuscripts’ produc-
tion must be taken into consideration since a preserved text’s primary context is con-
stituted by its manuscript,” and various forms of wear and tear are important, since
they indicate how the manuscripts were actually used. By so doing, we may be able to
shed light on the people who produced and owned the manuscripts, those who read
the texts, and their socio-historical, cultural, and religious contexts.?®

Production and use are indeed key terms in this enterprise. In relation to tradi-
tional philology, New Philology constituted a shift in focus from hypothetical orig-
inals or archetypes to manuscripts and manuscript cultures. It also brought with it
certain postmodern sensibilities,” including a turning away from an emphasis on
origins, authorship, and authorial intention, to that of reception and reading, and

26 Driscoll, “Words on the Page,” 90-91.

27 On paratexts, see esp. Gérard Genette, Paratexts: Thresholds of Interpretation (trans. Jane E.
Lewin; Literature, Culture, Theory 20; Cambridge: Cambridge University Press, 1997). Cf. also Driscoll,
“Words on the Page”; Larry W. Hurtado, The Earliest Christian Artifacts: Manuscripts and Christian Ori-
gins (Grand Rapids, Mich.: Eerdmans, 2006). For a study of Nag Hammadi texts that takes paratextual
features fully into consideration, see René Falkenberg’s essay in the present volume. For a study of
the paratextual features of the so-called Codex Tchacos and Gos. Jud., see Lance Jenott, The Gospel
of Judas: Coptic Text, Translation, and Historical Interpretation of “The Betrayer’s Gospel” (STAC 64;
Tiibingen: Mohr Siebeck, 2011). Cf. also the essays of Eva Mroczek and Liv Ingeborg Lied for further
studies of paratexts in Syriac, Greek and Hebrew manuscripts.

28 For a study of the producers and owners of the Nag Hammadi Codices utilizing a thorough ana-
lysis of the codices themselves, including their colophons, cartonnage, and codicology, see Hugo
Lundhaug and Lance Jenott, The Monastic Origins of the Nag Hammadi Codices (STAC 97; Tiibingen:
Mohr Siebeck, 2015).

29 On New Philology’s background in postmodern literary theory, see, e.g., Susan Yager, “New Phi-
lology,” in Handbook of Medieval Studies: Terms — Methods — Trends (ed. Albrecht Classen; 3 vols.;
Berlin: Walter de Gruyter, 2010), 2:999-1006. The postmodern indulgencies of some “New Philologi-
cal” scholarship have indeed also garnered some criticism. John Dagenais, otherwise sympathetic to
those aspects of “New Philology” that are drawn upon in the present essay, laments what he in some
“New Medievalist” studies regards as “the last gasp of the verbal iconolatry that has characterized so
much of twentieth-century thinking about literature” (Ethics of Reading, xv—xvi). At the same time
he also lambasts those criticisms of “New Philology” that merely amount to “pronouncing the words
‘trendy’ or ‘fashionable,” uttering ‘Derrida’ in a hoarse whisper, and reaching for the nearest cruci-
form object” (Ethics of Reading, xvi). Dagenais’ main criticism of the proponents of “New Philology,”
however, is that many are still to a certain degree stuck in the “old philology” paradigm and do not
really embrace the full implications of a focus on manuscript culture (Ethics of Reading, 12-13).
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manuscripts in use.>® As Michael Penn has aptly observed on the basis of his work
on Syriac manuscripts, “the works we study are not so much the product of individ-
ual authors as the accumulation of a series of readers.”* Penn here draws on the
insights of John Dagenais, who posits that medieval manuscript culture can best be
understood from the perspective of the reader. Even the scribes should be regarded
primarily as readers, he argues, and medieval literature should be thought of more
as “lecturature” than as literature.* He thus advocates “a shift from a view that priv-
ileges the author and/or his text ... to one that privileges the individual reader and
the multitude of medieval literary activities, such as commentary and copying, that
mirror reading.”*® This implies a shift in focus from origins and originals to trans-
mission history, where the study of texts in their manuscript-contexts can reveal “an
evolving, frequently contested, multi-layered process of meaning making,” as Penn
puts it.>* Dagenais vividly describes his own eye-opening encounter with the man-
uscripts, stating that the literature he found there “was far more fluid and dynamic.
It had rough edges, not the clean, carefully pruned lines of critical editions.”* This
realization then lead him to the insight that “it is at the edges of manuscripts and
in the various activities by which medieval people transformed one manuscript into
another ... that the most important part of ‘medieval literature’ happens.”3®

30 Altschul, “Genealogy of Scribal Versions,” 122-23. Commenting on Zumthor’s concept of mou-
vance, Roy Rosenstein remarks that it “was the logical next leap to be taken in confiscating the legacy
of the author after his long-awaited and much-touted death. ... the post-authorial written tradition
constitutes the work’s ongoing creation, in which by now the long dead and buried author is denied
authority and authorship” (“Mouvance,” in Handbook of Medieval Studies: Terms — Methods — Trends
[ed. Albrecht Classen; 3 vols.; Berlin: Walter de Gruyter, 2010], 3:1540).

31 Penn, “Monks, Manuscripts, and Muslims,” 251.

32 Dagenais, Ethics of Reading, 20-26, 28-29. Karen King also reflects on this phenomenon, observ-
ing that “insofar as scribes were free from the constraints of an ideal of verbatim transmission and
authorial ‘copyright,” they were able to function as editors and even authors.” While she feels that
“the categories of author, editor, and scribe are still useful,” she rightly points out that “the clear
distinctions among these categories in print culture can obscure the fluid practices of ancient chiro-
graphy” (King, “Approaching the Variants,” 114).

33 Dagenais, Ethics of Reading, xvii.

34 Penn, “Monks, Manuscripts, and Muslims,” 251; cf. Penn, “Moving Beyond the Palimpsest,” 301.
Or, as John Bryant states it, “Texts in revision — that is, ‘fluid texts’ or any work that exists in multi-
ple versions — provide concrete evidence of writers writing and readers reading and can be of use in
overcoming problems related to witnessing the otherwise unwitnessable process of production and
consumption in a culture” (John Bryant, “Witness and Access: The Uses of the Fluid Text,” Textual
Cultures 2:1 [2007]: 17).

35 Dagenais, Ethics of Reading, xvi.

36 Dagenais, Ethics of Reading, xvi.
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Textual Fluidity

The second major implication of New Philology relates directly to this picture of
textual transmission and how it may impact our view of the texts. It has to do with
how, as a consequence, we should treat textual variants and what implications we
should draw from this view of textual transmission in our studies of the texts them-
selves. First and foremost, this has to do with the phenomenon of textual fluidity, i.e.,
the fact that in a manuscript culture, texts are inevitably changed, both intentionally
and unintentionally, when they are copied, and so they develop, sometimes in major
and significant ways, along their histories of transmission.*”

The shift suggested by New Philology is significant. Traditional Source and Redac-
tion Criticism have implied, explicitly or implicitly, that at a certain point the text is
“finished” (some scholars even use the term “published,” drawing on a terminology
borrowed from print culture). Whereas it is held that a text may have developed along
diverse lines, drawing on older sources, and may still display phases of early revision
and editing, it is assumed that once the text has left the hand of the author, or alterna-
tively the final editor, it starts circulating as a distinct entity, and changes made to the
text after this point are regarded primarily as corruptions. From this perspective, the
text may well have become corrupt through the inherently flawed process of scribal
copying, but the text essentially remains a distinct entity throughout its transmission.
Once this idea of textual fixation is abandoned, however, it opens up for significantly
new perspectives. The changes introduced to the text in its transmission and use may
now be studied as interesting and important aspects of the life of a text. The circula-
tion of the text may be seen as an extended continuum of a development of which the
texts attested in individual manuscripts provide us with snapshots. Likewise, seeing
texts as fluid also opens up for the insight that textual traditions are never linear,
but sometimes broken, interrupted and fundamentally transformed along the way.

37 It is important to note, however, that the differences between manuscript culture and print cul-
ture should not be exaggerated. The textual fluidity research by John Bryant, for instance, is focused
on writings that are firmly embedded in a print culture. Although it has often been pointed out that
print culture has been instrumental in creating the impression that textual fluidity is an anomaly, an
impression that has influenced modern scholars’ approach to texts produced in the far more unstable
textual environment of a manuscript culture, research by Bryant and others have shown that fluid-
ity is an inherent feature of textual production and transmission also after the onset of the printing
press. Indeed, while New Philology arose on the basis of editorial problems related specifically to
manuscript culture, textual fluidty is a broader phenomenon. See, e.g., John Bryant, The Fluid Text:
A Theory of Revision and Editing for Book and Screen (Editorial Theory and Literary Criticism; Ann
Arbor: University of Michigan Press, 2002); Peter L. Shillingsburg, Resisting Texts: Authority and Sub-
mission in Constructions of Meaning (Ann Arbor: University of Michigan Press, 1997), 165-80. As G.
Thomas Tanselle argues, “Editing ancient texts and editing modern ones are not simply related fields;
they are essentially the same field. The differences between them are in details; the similarities are in
fundamentals” (“Classical, Biblical, and Medieval,” 68).
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New works grow out of older ones, writings are re-identified, and excerpted passages
start circulating autonomously. These insights matter to our evaluation and analysis
of copies that have hitherto primarily been used in textual criticism as “witnesses” to
an earlier text. It may for instance well be that such copies have never been associ-
ated with the earlier writing by anyone other than their modern editors. To those who
engaged with the texts in their manuscript contexts they may have been regarded
quite differently.

From this follow several important questions regarding the status of the pre-
served texts and what we can learn from them. To what degree do the preserved texts,
with all their variants, reflect the interests and concerns of the manuscripts’ manufac-
turers and owners? Is it at all possible to reach an approximation of the “original”? Or
how close to it is it possible to get? What degree of fluidity can we expect with regard
to the text or texts under scrutiny? These are questions that will be dealt with in detail
throughout the present volume, with case studies focusing on different types of man-
uscripts and text traditions deriving from different geographical and chronological
contexts.

Current Developments in Related Fields

Perspectives akin to those promoted by New Philology have gained a foothold in
several disciplines. The post-1980s developments in New Testament textual criticism
provides us with a pertinent example. While few texts have been more the focus of
traditional reconstructionist philology than the texts of the New Testament, where for
obvious reasons the aim has always been to get back as close to the original, arche-
type, or initial texts as possible, there has in recent years also been an increased focus
on textual transmission. Although the term “New Philology” and its foundational
studies are seldom referred to in this field, the inherent instability of the biblical texts,
especially in their earliest phases of transmission, has garnered increasing attention.®
There has also been a markedly increased emphasis on scribes and scribal practices.*
As Juan Hernandez describes it, “no longer are contemporary textual critics concerned

38 See, e.g., Ehrman, Orthodox Corruption of Scripture; Kim Haines-Eitzen, Guardians of Letters: Liter-
acy, Power, and the Transmitters of Early Christian Literature (Oxford: Oxford University Press, 2000);
David C. Parker, The Living Text of the Gospels (Cambridge: Cambridge University Press, 1997); Wayne
C. Kannaday, Apologetic Discourse and the Scribal Tradition: Evidence of the Influence of Apologetic
Interests on the Text of the Canonical Gospels (SBLTCS 5; Atlanta: Society of Biblical Literature, 2004).
39 See, e.g., Harry Y. Gamble, Books and Readers in the Early Church: A History of Early Christian
Texts (New Haven: Yale University Press, 1995); Haines-Eitzen, Guardians of Letters; Hurtado, Earliest
Christian Artifacts.



Studying Snapshots: On Manuscript Culture, Textual Fluidity, and New Philology =—— 11

primarily with the quest for the Urtext.”*® Instead, “the very habits of the scribe, once
used to get back to the original wording of a passage and construct critical editions of
the NT, are used to ‘reconstruct’ the scribe and inform our understanding of his/her?
scribal habits, including theological tendencies.”*! The increased focus on variants
that reflect intentional changes to the texts, rather than simply unintentional scribal
errors, is noteworthy, as is the heightened emphasis on the variants themselves and
what they may tell us concerning their own contexts.*?

Today New Testament textual critics may pursue either the initial text, or the
history of its transmission. And yet, to many scholars, the history of the text and the
importance of establishing the texts and contexts of the actual manuscripts are still
primarily regarded as stepping stones, although methodologically important ones, on
the way to the goal of understanding the earliest possible retrievable version of the
text. The ultimate goal is still to gain access to the text in its earliest possible form.

The New Philological perspectives presented in this volume also have much in
common with studies in the field of Reception History, where the history of engage-
ment with texts in circulation is also explored.** While the perspectives overlap in
several respects, New Philology is particularly apt when it comes to studying the use
and transmission of the texts in their manuscript contexts, as well as highlighting
the media cultures in which texts have been transmitted and transformed. In other
words, studies inspired by New Philology always privileges the primary, material
context of the texts, the manuscripts, and focus on the signs of use and engagement

40 Juan Hernandez, Scribal Habits and Theological Influences in the Apocalypse: The Singular Read-
ings of Sinaiticus, Alexandrinus, and Ephraemi (WUNT? 218; Tiibingen: Mohr Siebeck, 2006), 28.

41 Hernandez, Scribal Habits, 28; He adds that “Such issues have become so much a part of the
current scholarly mainstream that monograph treatments of scribal tendencies constitute their
own genre today” (ibid.). Cf. Epp, Theological Tendency; Ehrman, Orthodox Corruption of Scripture;
Kannaday, Apologetic Discourse; Dirk Jongkind, Scribal Habits of Codex Sinaiticus (Texts and Studies,
Third Series 5; Piscataway: Gorgias Press, 2007); James R. Royse, Scribal Habits in Early Greek New
Testament Papyri (NTTSD 36; Leiden: Brill, 2008).

42 According to Ehrman, “Arguably the most significant conceptual development in the field of NT
textual studies of the past fifty years, and especially in the past twenty (at least in the English-speak-
ing world), has been the widespread realization that an exclusive concentration on the autographs is
myopic, as it overlooks the value of variant forms of the text for historians interested in matters other
than exegesis” (Bart D. Ehrman, “The Text as Window: New Testament Manuscripts and the Social
History of Early Christianity,” in The Text of the New Testament in Contemporary Research: Essays on
the Status Quaestionis [2" ed.; ed. Bart D. Ehrman and Michael W. Holmes; NTTSD 42; Leiden: Brill,
2013], 803). Variants, Ehrman points out, “provide data for the social history of early Christianity.”
Since “Changes that scribes made in their texts frequently reflect their own sociohistorical contexts,”
he argues, “variant readings are not merely chaff to be discarded en route to the original text,” but
valuable historical evidence for later periods and contexts in its transmission history (ibid., 804).

43 Cf., recently, Brennan W. Breed, Nomadic Text: A Theory of Biblical Reception History (ISBL;
Bloomington: Indiana University Press, 2014); John W. Lyons and Emma England, eds., Reception His-
tory and Biblical Studies: Theory and Practice (LHBOTS, Scriptural Traces; London: T&T Clark, 2015).
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visible there. Furthermore, these materially existing remnants are interpreted in light
of the technological, cognitive, and communicative contexts of literary production,
distribution, and consumption in the particular cultures in which the manuscripts
were embedded.

Perspectives promoted by Book History also provide many insights similar to
those of New Philology. Both perspectives focus on the material text-bearing artifact,
and both emphasize their production, circulation, engagement and use.** One might
say that the main difference between the two lies in Book History’s primary focus on
early print cultures, while New Philology arose from the problems of grasping chi-
rographically transmitted literature. Hence, studies informed by Book History have
typically focused on the period after the advent of the printing press, and their main
objects of study have been early printed books and their environments of produc-
tion and circulation, primarily (but not exclusively) in pre-modern Europe. Currently,
however, scholars are successfully applying insights from Book History to the study of
book culture also prior to the printing press, and scholars are increasingly willing to
approach historical textual artifacts in terms of a continuum across the technological
divide.*

In our view, neither the difference between the approaches, nor the differences
between a manuscript culture and print culture should be exaggerated, and there is
here much to learn across scholarly disciplines. While we should certainly be vary
of applying concepts and vocabulary arising from print culture to a scribal culture,
we also need to be aware of the many processual, social, and cognitive continui-
ties between the two. What is of primary importance is that we in our studies of the
ancient texts and their manuscripts are cognizant of how we conceptualize texts,
textual transmission, and manuscript culture.

Outline of the volume

The essays in this volume deal specifically with manuscripts from the Christian
East, as well as some manuscripts of Jewish provenance. Within this general area,
the book has two main foci: Coptic literature, first and foremost represented by the

44 Cf., e.g., the classic contributions by Roger Chartier, The Order of Books: Readers, Authors, and
Libraries in Europe between the Fourteenth and the Eighteenth Centuries (Stanford: Stanford University
Press, 1992); McKenzie, Bibliography and the Sociology of Texts.

45 Cf., e.g., Liv Ingeborg Lied, “Manuscript Culture and the Myth of Golden Beginnings,” in Religion
across Media: From Early Antiquity to Late Modernity (ed. Knut Lundby; New York: Peter Lang, 2013),
54-70; Eva Mroczek, The Literary Imagination in Jewish Antiquity (New York: Oxford University Press,
2016).



Studying Snapshots: On Manuscript Culture, Textual Fluidity, and New Philology =—— 13

Nag Hammadi Codices,*® and Syriac writings. In addition, however, the volume also
covers Hebrew and Greek, as well as some Latin and Georgian writings. The texts dis-
cussed in this volume cover a wide spectrum of genres. Apocalypses, epistles, psalms
and “gospels” (canonical and non-canonical), commentary literature, mystical texts,
school exercises, stories, sayings and sermons. The manuscripts also stem from
a variety of locations and linguistic traditions, dating from the first to the fifteenth
century, although the main bulk of manuscripts discussed in the present volume were
produced and used in the period from the fourth to the thirteenth century.

The main goal of this volume is to explore the relevance and value of applying a
perspective inspired by New Philology to these texts. It is not a volume on New Phi-
lology per se, but rather a collection of studies exploring the implications of taking
seriously a range of implications arising from it, suggesting new and exciting arenas
of research. From this perspective the book has three main foci: (1) The study of texts
in their manuscript contexts. (2) Textual fluidity and its implications. (3) Discussion
and evaluation of modern editorial practices. The volume thus aims to show how
perspectives inspired by New Philology can provide us with additions, constructive
alternatives, and critical correctives to a historical-critical paradigm and its privileged
models of interpretation which are still dominant in those academic fields that have
made early Jewish and Christian texts their main topic of study.

The studies presented in this volume provide a wealth of examples of how per-
spectives inspired by New Philology may open up new vistas in the study of texts
in their manuscript contexts, while taking seriously the attestation of the texts in
particular manuscripts, and allowing knowledge about the manuscripts and their
contexts of production and use to inform the understanding of both texts and manu-
scripts, as well as the people who copied and read them.

The first four chapters focus on the Nag Hammadi Codices. In the first one, Hugo
Lundhaug discusses the implications of textual fluidity for the interpretation of the
Nag Hammadi texts. Extrapolating insights from those cases where we have more
than one copy of a text to those cases where we have only single witnesses, it is argued
that the illusion of textual stability that is created by the lack of witnesses should not
lead us to use the texts uncritically as evidence of contexts far removed chronolog-
ically and geographically from that of the extant manuscripts. A shift in emphasis
from origins and original contexts to the context of the users and producers of the
manuscripts is consequently advocated.

46 This focus betrays the fact that several of the articles were originally presented at the workshop
“Textual Transmission and Manuscript Culture: Textual Fluidity, ‘New Philology,” and the Nag Ham-
madi (and Related) Codices,” organized by the ERC-funded project NEWCONT (New Contexts for Old
Texts: Unorthodox Texts and Monastic Manuscript Culture in Fourth- and Fifth-Century Egypt) at the
University of Oslo, 11-12 December 2012.
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Lance Jenott follows with a case-study of the textual variants of the two extant
Coptic manuscript witnesses of a text we used to know as the (First) Apocalypse of
James when we only knew it from one of the Nag Hammadi manuscripts, but which
recently turned up in another manuscript simply under the name of James. Jenott
shows that while the two copies are not wildly different, even minor textual variants
may carry significant theological implications.

In the following contribution, René Falkenberg shows the benefits of a New Phil-
ological approach to the Nag Hammadi manuscripts, focusing specifically on Nag
Hammadi Codex III on which he presents an in-depth study, showing how a detailed
focus on the codicological and paratextual features of this particular manuscript may
give us new insights into the editing, copying, and reading of the manuscript and its
texts.

Where Jenott analyzes the differences between two versions of a text, where one
is preserved in the Nag Hammadi Codices, and Falkenberg presents an analysis of an
entire Nag Hammadi Codex as a whole, Katrine Brix focuses on a text that is preserved
in different versions, in different dialects, in two separate Nag Hammadi Codices,
namely the so-called Gospel of Truth, attested in Nag Hammadi Codices I and XII.
While scholars have largely ignored the textual variants between these witnesses due
to the damaged state of one these manuscripts, Brix shows the importance of taking
both witnesses equally seriously.

Moving away from the Nag Hammadi Codices, Samuel Rubenson’s essay pre-
sents a broad vista of textual fluidity in the transmission of the collection of monastic
texts known as the Apophthegmata Patrum, the sayings of the desert fathers, across
many centuries and a multitude of linguistic and geographical areas. This contribu-
tion forcefully brings out the high level of textual fluidity of these sayings and the
problems inherent in utilizing them as historical sources for the earliest phases of
monasticism.

The Apophthegmata Patrum also feature in Lillian Larsen’s essay on late-an-
tique paedagogical materials deriving from the Egyptian monastic tradition. Larsen
shows how the monks reused classical paedagogical texts and principles in their
own context, and highlights how scholars have often glossed over the implications
of these particular sources owing to traditional practices of editing and interpreting
such materials.

With Greg Given’s essay, the spotlight is moved from textual fluidity as such,
to generic fluidity, looking at the genre of the letter in the Coptic manuscript tradi-
tion, focusing on the exegetical payoff for readers of four selected texts from the Nag
Hammadi Codices. Utilizing a comparative approach and taking paratextual features
seriously into consideration, Given discusses such questions as the relationship
between literary letters and “real” letters, and the rhetorical function of framing texts
as letters, and argues that scholars need to be aware of the generic fluidity common
in Coptic manuscripts, acknowledging the fact that features that may appear bizarre
to us may not have done so to the intended readers of the manuscripts.
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In the essay “Know Thy Enemy: The Materialization of Orthodoxy in Syriac man-
uscripts” Michael Philip Penn explores how the Christological controversies affected
the way Syriac speaking Christians engaged with manuscripts containing works
attesting to their adversaries’ beliefs. Penn studies the strategies employed by scribes
and active readers, such as narrative framing, reading marks and marginalia, still
extant as materializations of differences in the manuscripts preserved in the British
Library. These interventions reflect a culture of disputation, showing the urgent need
to know the beliefs of the enemy whilst reassuring the faithful, and illustrate how
manuscript pages may become spaces of ongoing meaning-making.

Jeff Childers’ essay “‘You Will Find What You Seek:’ the Form and Function of a
Sixth-Century Divinatory Bible in Syriac” explores British Library Add. 17,119, a man-
uscript that resists the standard classification of textual artifacts. This codex con-
tains the Gospel of John, but also includes a system of hermeneia to the Gospel text,
provided for the purpose of offering divinatory guidance. Whereas Add. 17,119 has so
far primarily been used as a text witness to the Gospel of John, hence detaching the
ancient text from the artifact in which it resides, Childers deals with the codex itself
as a material object, synthesizing Gospel text and divinatory apparatus, exploring it
as a “diving gospel.” From this point of departure and building on the traits observ-
able in the manuscript, Childers studies the dynamic history of the manuscript, the
possible functions and shifting evaluations of its divinatory contents, the relationship
between Gospel text and hermeneia, and the continuing reverence of the material
artifact itself.

Liv Ingeborg Lied’s essay deals with the attestation of the so-called Epistle of
Baruch in Syriac manuscripts. This systematic study of paratextual features in these
manuscripts, such as titles and end titles, shows that the Epistle appears as two
distinct literary entities in the Syriac manuscript material and that it was probably
engaged with as such by those who produced the manuscripts, and copied and read
the Epistle. Based on this exploration of the manuscript material, Lied discusses tra-
jectories in the history of editing the Epistle of Baruch, arguing that the paradigms
and methods that have guided this history have created editions of the Epistle that
systematically disregard key features in the manuscript attestation of this writing.

Eva Mroczek’s essay, “The End of the Psalms in the Dead Sea Scrolls, Greek
Codices, and Syriac Manuscripts,” explores the enumeration and ending of the Book
of Psalms in extant manuscripts from three different linguistic milieus. These manu-
scripts show how the content and the numbering of psalms were variable, and how
the conception of the limits and shape of the Book of Psalms was not necessarily fixed.
Mroczek explores the varying expressions of awareness of the canonical number of
150 psalms, as well as the paratextual framing of psalms beyond that number in the
Hebrew, Greek and Syriac manuscripts, showing how a study of the presentations
of boundaries to textual collections — boundaries that the manuscripts themselves
transgress — may provide a new take on the longstanding discussions about scripture
and canon.
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In the final essay, “Translating the Hekhalot Literature: Insights from New Phi-
lology,” James R. Davila provides a retrospective reflection upon his own process of
translating and editing the Hekhalot literature. Davila explores the theoretical back-
ground to the translation and the practical constraints involved in producing it, dis-
cussing both traditional textual criticism and New Philology with a critical, analytical
edge.

Summary

The New Philology-inspired studies presented in this volume show how we may
choose to privilege texts as they have been preserved in actual manuscripts, in all
their idiosyncratic glory, over the wish to get back to an approximation of earlier text-
forms. The emphasis is placed firmly on extant texts as they are found in actual man-
uscripts, with no intention of using them to reconstruct a hypothetical prior text, or to
make them serve as stand-ins for such a text. Texts as they appear in manuscripts are
not seen as mere stepping-stones, or obstacles to be overcome, on the way to the ideal
text, but are instead the primary focus. By this shift in focus, texts can be studied in
the context of the manuscripts containing them, taking seriously the various media
cultures that shaped the way readers engaged with texts in their material context, and
emphasizing the interpretation of texts in the context of their use.
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Hugo Lundhaug*

An lllusion of Textual Stability:

Textual Fluidity, New Philology, and the Nag
Hammadi Codices

Despite the fact that readers are inclined to regard textual fluidity as textual corrup-
tion and to look upon fluid texts as anomalies, textual fluidity is, as John Bryant has
pointed out, in fact the norm across “all linguistic cultures.” Here I look closer at
the Nag Hammadi Codices,? which constitute some of the earliest examples of Coptic
manuscript culture, and argue that the mechanisms of chirographic textual trans-
mission need to be taken fully into consideration in any study of the contents and
contexts of this material. As Stephen Emmel reminds us, most Coptic literature “was
composed either for, or in the act of, public declamation in the context of Christian
worship. In so far as it was transmitted, it was transmitted as ‘living (liturgical) liter-
ature’, which could be altered in the course of transmission to suit new times, places,
and needs.” Whether the Nag Hammadi Codices were used liturgically or not, there is
certainly considerable evidence for the fluidity of the transmission of their texts. Here
I will highlight evidence for such fluidity and its crucial, but frequently overlooked,
implications and show how insights from New Philology may fruitfully be applied to
the study of the Nag Hammadi Codices.

Since the discovery of the Nag Hammadi Codices in 1945, the most commonly
assumed interpretive context for the texts contained in them has been that of second-

* This article has been written under the aegis of project NEWCONT (New Contexts for Old Texts: Un-
orthodox Texts and Monastic Manuscript Culture in Fourth- and Fifth-Century Egypt) at the University
of Oslo. The project is funded by the European Research Council (ERC) under the European Commu-
nity’s Seventh Framework Programme (FP7/2007-2013) / ERC Grant agreement no 283741. Some of the
materials in this essay have previously appeared in Hugo Lundhaug, “The Nag Hammadi Codices:
Textual Fluidity in Coptic,” in Comparative Oriental Manuscript Studies: An Introduction (ed. Alessan-
dro Bausi et al.; Hamburg: COMSt, 2015), 419-23.

1 John Bryant, “Witness and Access: The Uses of the Fluid Text,” Textual Cultures 2:1 (2007): 18-19.
Bryant defines a fluid text as “any written work that exists in multiple material versions due to revi-
sions (authorial, editorial, cultural) upon which we may construct an interpretation” (Bryant, “Wit-
ness and Access,” 17).

2 These codices derive from the fourth and/or fifth centuries CE. On the dating of these manuscripts,
see Hugo Lundhaug and Lance Jenott, The Monastic Origins of the Nag Hammadi Codices (STAC 97;
Tiibingen: Mohr Siebeck, 2015), 9-11.

3 Stephen Emmel, “Coptic Literature in the Byzantine and Early Islamic World,” in Egypt in the
Byzantine World, 300-400 (ed. Roger S. Bagnall; Cambridge: Cambridge University Press, 2007), 94.
4 On the discovery of the Nag Hammadi Codices, see James M. Robinson, The Nag Hammadi Story
(2 Vols.; NHMS 86; Leiden: Brill, 2014), 1:1-40, 77-92; Lundhaug and Jenott, Monastic Origins, 11-21.
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or third-century “Gnosticism.”® Scholarly interpretations of the texts have generally
been made, and evaluated, on the basis of the assumption that this is the context of
their authorship. However, the major impact this wide-ranging consensus has had
on the understanding of the texts hides the fact that it rests on a number of presup-
positions that are less well-grounded than generally assumed. Most notably, scholar-
ship on the Nag Hammadi writings has typically relied on an implicit assumption of
textual stability and a correspondingly exaggerated faith in the possibility of gaining
some kind of access to the original texts and the contexts of their composition.

As Michael Williams has pointed out, there has been a tendency among schol-
ars of the Nag Hammadi tractates “to equate rather too facilely or thoughtlessly the
‘text’ of a given writing only with what is after all our own modern text-critical ‘guess-
timate’ about the ‘original,” skipping past on our way perfectly real, physical copies
of that writing that someone did use.”® Simply put, the contexts of the production
and use of the manuscripts have generally not been the contexts in which the texts
have been interpreted. Stephen Emmel notes that Nag Hammadi scholars have gen-
erally taken for granted “that the Nag Hammadi tractates bear some more or less
close relationship to a hypothetical original composition,” while moving “back and
forth between the Coptic text we have and the original we would like to have, keeping
careful lookout for signs of corruption, redaction, and so on, in an effort to minimize
being led astray by such a long and complex history of transmission.”” As Emmel
points out, doing so is highly difficult and the results intrinsically hypothetical.® An
obvious way to counter these difficulties, however, is to focus primarily on the texts as
we have them in the manuscripts, without trying to get back to an earlier form of the
text, i.e., an approach informed by New Philology.

5 For critical discussions of the problems inherent in the scholarly reception of the Nag Hammadi
Codices as evidence of “Gnosticism,” see esp. Michael A. Williams, Rethinking “Gnosticism”: An Ar-
gument for Dismantling a Dubious Category (Princeton, N.J.: Princeton University Press, 1996); idem,
“Was There a Gnostic Religion? Strategies for a Clearer Analysis,” in Was There a Gnostic Religion?
(ed. Antti Marjanen; Publications of the Finnish Exegetical Society 87; Helsinki: Finnish Exegetical
Society, 2005), 55-79; idem, “A Life Full of Meaning and Purpose: Demiurgical Myths and Social Im-
plications,” in Beyond the Gnostic Gospels: Studies Building on the Work of Elaine Pagels (ed. Eduard
Iricinschi et al.; STAC 82; Tiibingen: Mohr Siebeck, 2013), 19-59. Karen L. King, What is Gnosticism?
(Cambridge, Mass.: Belknap Press of Harvard University Press, 2003).

6 Michael A. Williams, “Response to the papers of Karen King, Frederik Wisse, Michael Waldstein
and Sergio La Porta,” in The Nag Hammadi Library After Fifty Years: Proceedings of the 1995 Society
of Biblical Literature Commemoration (ed. John D. Turner and Anne McGuire; NHMS 44; Leiden: Brill,
1997), 209.

7 Stephen Emmel, “Religious Tradition, Textual Transmission, and the Nag Hammadi Codices,” in
The Nag Hammadi Library After Fifty Years: Proceedings of the 1995 Society of Biblical Literature Com-
memoration (ed. John D. Turner and Anne McGuire; NHMS 44; Leiden: Brill, 1997), 40-41.

8 Emmel, “Religious Tradition,” 41-42.
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When applied to the study of the Nag Hammadi texts, New Philology has several
notable consequences.” Most importantly, the emphasis is changed from hypothe-
tical original texts and their contexts, to the texts in the form in which they have
actually come down to us. Since a preserved text’s primary context is constituted by
its manuscript, it is pertinent to gain as solid an understanding as possible of the
context of the production and use of the manuscript, which can then subsequently
inform our analyses of how the texts may have been received in that context. Infor-
mation concerning the production and use of the codices may be reached by means
of codicological and palaeographical analysis, studies of documents reused as car-
tonnage in the codices’ covers, and through an investigation of paratextual features
such as titles, colophons, punctuation, etc., as well as the selection and sequence of
the texts themselves in each individual codex.'® By doing so, we may be able to shed
light on the socio-historical, cultural, and religious context of the people who pro-
duced and owned the manuscripts, who presumably also read the texts contained in
them.™

It is highly likely that those who produced the Nag Hammadi Codices, and for
whom they were made, were Christian monks who in the fourth and fifth centuries
were active in Upper Egypt, close to the cliffs of the Jabal al-Tarif and the Jabal Abu
Mana.*> What does this insight imply for our interpretation of the texts? If the texts
had remained completely stable from the time of their authorship, throughout their
history of transmission, and up to the production of our extant manuscripts it may
arguably have been of marginal relevance for our understanding of the texts them-
selves. In that case it would have been easy to argue that the original context of com-
position would be far more relevant than the context of the preserved manuscripts.
Since this kind of stability cannot be taken for granted, however, we need to take the

9 For a brief introduction to New Philology, see Hugo Lundhaug and Liv Ingeborg Lied, “Studying
Snapshots: On Manuscript Culture, Textual Fluidity, and New Philology,” in the present volume.

10 On paratexts see esp. Gérard Genette, Paratexts: Thresholds of Interpretation (trans. Jane E. Lewin;
Literature, Culture, Theory 20; Cambridge: Cambridge University Press, 1997). Cf. also Matthew James
Driscoll, “The Words on the Page: Thoughts on Philology, Old and New,” in Creating the Medieval
Saga: Versions, Variability, and Editorial Interpretations of Old Norse Saga Literature (ed. J. Quinn and
E. Lethbridge; Odense: University Press of Southern Denmark, 2010), 87-104; Larry W. Hurtado, The
Earliest Christian Artifacts: Manuscripts and Christian Origins (Grand Rapids, Mich.: Eerdmans, 2006).
For a study of texts from the Nag Hammadi Codices that takes paratextual features fully into consid-
eration, see René Falkenberg’s essay in the present volume. Cf. also the essays of Eva Mroczek and Liv
Ingeborg Lied for further studies of paratextual features in Syriac, Greek, and Hebrew manuscripts.
11 For a study of the producers and owners of the Nag Hammadi Codices utilizing a thorough analy-
sis of the codices themselves, including their colophons, cartonnage, and codicology, see Lundhaug
and Jenott, Monastic Origins.

12 On the monastic provenance of the Nag Hammadi Codices, see Lundhaug and Jenott, Monastic
Origins.
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manuscripts and their context seriously into consideration if we wish our analyses of
the Nag Hammadi texts to be historically plausible.

When we take textual fluidity fully into consideration, we should expect many
of the texts to have been reworked to various extents up until the end of their trans-
mission histories. Several questions may thus be asked. Why were the Nag Hammadi
texts read in Egyptian monasteries, and what happened to them when they were
transmitted in this particular context?'®> To what degree do the Nag Hammadi texts
reflect the interests and concerns of the codices’ owners? What degree of editing or
rewriting can we expect the texts to have undergone in order to make them fit such a
context? What degree of textual fluidity should we expect?

Texts in Multiple Manuscripts

An indication of the fluidity we might expect from the singularly attested texts may be
had from a look at some of the texts that are preserved in multiple copies within the
Nag Hammadi Codices themselves.*

The Apocryphon of John

The most obvious example is constituted by the Apocryphon of John. It has been pre-
served in three copies within the Nag Hammadi Codices alone, in Codices II, III, and
1V, as well as in Papyrus Berolinensis 8502. Since three of these manuscripts, NHC II
and III and PB 8502, are relatively well-preserved, we here have a wonderful oppor-
tunity to compare multiple versions of the text and get a glimpse of the fluidiy of its
transmission.

Working on the basis of a traditional text-critical paradigm, Michael Waldstein
and Frederik Wisse, the editors of the major English-language edition of the text, ini-
tially wanted to create a single critical Coptic text, or at least a single critical English

13 As Michel Desjardins has put it, “The emphasis on asceticism which we find throughout the entire
Nag Hammadi corpus, for instance, could tell us as much about the predilections of fourth centu-
ry monks as it does about second century Gnosticism” (“The Sources for Valentinian Gnosticism:
A Question of Methodology,” VC 40:4 [1986]: 344; cf. idem, “Rethinking the Study of Gnosticism.”
R&T 12:3/4 [2005]: 380).

14 The following texts are, at least partly, attested in one or more additional manuscripts within
or outside the Nag Hammadi Codices themselves: Multiple attestation within the NHC: Gos. Truth
(partly), Ap. John, Gos. Eg., Eugnostos; NHC texts also attested outside the NHC: Ap. John, Gos. Thom.
(partly), Orig. World (partly), Soph. Jes. Chr., 1 Apoc. Jas., Plato Rep., Pr. Thanks., Asclepius, Teach. Silv.
(partly), Zost. (partly), Ep. Pet. Phil., Sent. Sext. For details, see the list in Lance Jenott’s contribution
in the present volume.
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translation, on the basis of all the extant witnesses. Due to the nature of the differ-
ences between these witnesses, however, they not only had to give up the attempt to
establish a single critical text, but even the attempt to make a single critical transla-
tion.' Instead they settled for a synoptic presentation of all surviving witnesses in
parallel columns, with separate translations."

The relationship between the four versions of Ap. John is indeed complicated.
Although they can be grouped into a long (NHC II and IV) and a short (PB 8502 and
NHC III) recension, the differences run deeper than the simple addition of material
in the long in relation to the short recension, such as a several pages long section on
the creation of the various parts of Man by different angels. A good example of the
more subtle, but still important, differences between the versions can be seen in the
following passage:'®

PB 8502: Ac6{W}W)T €20YN €POY EMATE NGTTBAPBHAD TMITBBO PNOYOIN

NHC III: AYD ACEMM)T EMAWMO NGITBAPBHAON €20YN ETRINIKPINEC NOYOEIN

NHC II: AYD 246DMA)T €2O0YN eNTBAPBHAD PHIOYOEN €[ T]TBBHY
E€TKTHY AMALOPATON RITNa MNIEYMPPE

PB 8502: Barbelo gazed intensely into him, the pure light,

NHC III: And Barbelon gazed intensely into the pure light,

NHCII: And he gazed into Barbelo in/with the pure light

surrounding the invisible spirit and its shining,

PB 8502: ac[k]oTc €20YN €POY ACXTO NNOYCMINOHP NOYOIN MMAKAPION

NHC III: AYM ACTKATO €20YN €POY ACXMO NOYCIINOHP NOYOEIN €YEINE MIMOYOEIN ETENAEIXT]

NHC II: AYMD ACXE0YW [P0y a]gXT10 NOYTK NOYOEIN' pHOYOEI[N]e MMNTMakapi[oc] NeNe:

PB 8502: and she turned to him and begot a spark of blessed light,

NHCIII: and she turned to him and begot a spark of light resembling the blessed light,

NHCII: and she conceived [from him]. He begot a spark of light in light of blessed like-
ness,

15 Michael Waldstein and Frederik Wisse, The Apocryphon of John: Synopsis of Nag Hammadi Codices
IL1; I11,1; and 1V,1 with BG 8502,2 (NHMS 33; Leiden: Brill, 1995).

16 Frederik Wisse, “After the Synopsis: Prospects and Problems in Establishing a Critical Text of the
Apocryphon of John and in Defining its Historical Location,” in The Nag Hammadi Library After Fifty
Years: Proceedings of the 1995 Society of Biblical Literature Commemoration (ed. John D. Turner and
Anne McGuire; NHMS 44 Leiden: Brill, 1997), 141-42.

17 Cf. Wisse, “After the Synopsis,” 141-42. Despite choosing this solution, they nevertheless ended
up reconstructing a considerable amount of text in each version on the basis of the others. On their
emendation policy, see Wisse, “After the Synopsis,” 139-41. The earlier attempt to produce a single
translation into English can also be detected in the final translations of the individual texts.

18 PB 8502 29.18-30.9; NHC III 9.10-19; NHC II 6.10-18. Coptic text from Waldstein and Wisse, Apoc-
ryphon of John, 40—-41. Since the badly damaged NHC IV here (NHC IV 9.11-23) seems to be very close
to NHC II, I have not included NHC IV in this example.
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PB 8502: NEYWHW) A€ OYBHC AN NTMNTNOG

NHC III: A& HQMH@ aN PNTHMNTNOG

NHC II: eqH A€ [an] METEqUNTN[O]6

PB 8502: but it was not equal to her in greatness.

NHC III: but it was not equal in greatness.

NHC II: but it was [not] equal to his greatness.

PB 8502: rial 1€ TTMONOTENHC NTAYOYMNY €BOX MIMIDT

NHC III: TIE€E1 TI€ MIMONOTENHC EPOYMNY €BOX SHIMIDT

NHC II: Mal NEOYWPOYDT [M€] NTMHTPOTIATMP €24OYMNY EBOX

PB 8502: This is the only-begotten one who appeared from the father,

NHC III: This is the only-begotten one appearing from the father,

NHC II: This one who had appeared was an only son of the mother-father,

PB 8502: TIAYTOTENHTOC NNOYTE TI)HPE NC)PTIMMICE MITTHPY NTEMETNa MITOYOIN <N>aA[1]kpinec

NHC III: MAYTOTENHC NNOYTE TIHPE NAWAMICE NTNNATIMT THPOY MMAIKPINEC NOYOEIN

NHC II: ete[mai] ne neqxrmfo] oyaatq' nypoywT N[T]e[n]eiwT [Moy]oem' eTTBBHY'

PB 8502: the divine self-generated, the first-born son of the universe of the spirit of the
pure light.

NHC III: the divine self-generated, the first-born son of all of those of the father, the pure
light.

NHC II: namely his only-begotten, the only son of the father, [the] pure light.

As is readily apparent from this example, even minor differences between versions
may carry major theological implications, and illustrate the perilously tricky nature
of extrapolating an original text on the basis of these surviving witnesses. It goes
without saying that it makes for a significantly different text, with markedly different
interpretive possibilities, whether Barbelo(n) looks into the Father (8502 and NHC III)
or whether the Father looks into her (NHC II); whether he is active in begetting (NHC
II) or not (8502 and NHC III); whether the spark of light is referred to as not equal
to her (8502 and perhaps NHC III) or to him (NHC II and perhaps III) in greatness;
or whether the son is described as “an only son of the mother-father” (NHC II) or
not.

How, then, do we account for such variation? On the basis of traditional meth-
odology, Waldstein and Wisse explain the variants either in terms of different trans-
lations from Greek into Coptic, translations of different Greek Vorlagen, or as errors
introduced in the Coptic phase of transmission. Interestingly, they explain the dif-
ferences between the two copies of the shorter recension (NHC III,1 and PB 8502,2)
as the result of different translations of the same Greek work, while the two ver-

19 Good examples of cases where small differences between manuscripts may carry large implica-
tions for textual interpretation can be seen in Lance Jenott’s analysis of differences between the two
surviving witnesses to the text known as 1 Apoc. Jas. (in NHC V) or simply Jas. (In Codex Tchacos), and
in René Falkenberg’s analysis of the epilogue of Ap. John, both in the present volume.



26 =—— Hugo Lundhaug

sions of the longer text (NHC II,1 and 1V,1), which they regard as copies of the same
translation of a longer Greek text, still contain differences that lead them to the con-
clusion that they “do not appear to stand in a ‘sister’ or ‘mother-daughter’ relation-
ship.”?°

Waldstein and Wisse thus conclude that the four copies represent two independ-
ent Coptic translations from the original Greek of a shorter version of the Apocryphon
of John, and two copies of a Coptic translation of a longer Greek version. Going even
further back, they believe that the Urtext behind these hypothetical Greek versions
was composed in the early third century, and then “underwent a major redaction,
represented by the longer version” later in the third century. Then, sometime in the
late third or early fourth century, these Greek versions were independently translated
into Coptic, the shorter version at least twice. To account for the remaining differ-
ences between the extant versions, they propose that these Coptic versions were then
copied multiple times before eventually ending up in our four preserved codices.?
While this is a plausible scenario, the problem with such an elaborate explanation is
that there is no solid evidence to back it up, and it must therefore remain merely one
possible solution among many.?

Indeed, even in all its complexity this picture is probably too simple. Waldstein
and Wisse’s reasoning is based on the premise that the variants are primarily to be
explained by differences of translation and errors of transmission,” and although
they briefly discuss the question of redaction with regard to the differences between
the short and long recensions, they do not take intentional rewriting and the broader
phenomenon of textual fluidity fully into consideration when considering the whole
breadth of variance among all four witnesses. Despite the major differences between
the surviving Coptic witnesses, the primary focus for most scholars working on the
Apocryphon of John has remained the hypothetical Greek original, pure and uncon-
taminated by the errors introduced in its later transmission. It is the hypothetical
Greek original and its historical and sociocultural context, as well as the sources that
may have been utilized by its equally hypothetical author that has been the focus of
most studies.?* Thus an imagined second-century context, such as an urban school

20 Waldstein and Wisse, Apocryphon of John, 1.

21 Waldstein and Wisse, Apocryphon of John, 1.

22 See also the discussion of various earlier suggestions in Andrew K. Helmbold, “The Apocryphon of
John: A Case Study in Literary Criticism,” JETS 13:3 (1970): 173-79.

23 See, e.g., Waldstein and Wisse, Apocryphon of John, 7; cf. Wisse,“After the Synopsis,” 145-46.

24 Notable exceptions, however, include Bernard Barc and Louis Painchaud, “La réécriture de ’Apoc-
ryphon de Jean a la lumiére de ’hymne final de la version longue,” Mus 112 (1999): 317-33; Louis
Painchaud, “La classification des textes de Nag Hammadi et le phénomeéne des réécritures,” in Les
textes de Nag Hammadi et le probléme de leur classification: Actes du colloque tenu a Québec du 15
au 19 septembre 1993 (ed. Louis Painchaud and Anne Pasquier; BCNH.E 3; Québec: Les presses de
I’Université Laval, 1995), 51-85.
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setting in Alexandria,? rather than the fourth-/fifth-century contexts of the extant
manuscripts, has usually been privileged in scholarly interpretations of the text,
despite the fact that we may reasonably suspect that the contexts through which the
text has passed in its transmission may have significantly influenced those versions
that are actually available to us.?

If, on the contrary, we regard our four Coptic witnesses as snapshots of a fluid text,
without privileging the original, each witness becomes important in itself as evidence
of the text’s reception and use by those who manufactured and owned the codices,
and since the context of the production and use of the Nag Hammadi Codices, and
PB 8502, is most likely that of Upper Egyptian monasticism,?” the preserved copies
of the text may profitably be read in light of that context, rather than that of, e.g., a
hypothetical urban school-setting in Alexandria, at a time long before the production
of the preserved manuscripts.

The Gospel of Truth

The Gospel of Truth provides us with a second example. It is attested in two of the Nag
Hammadi Codices. Unfortunately one of them, the Codex XII version, has suffered
significant damage,?® leaving only the one in Codex I well preserved.?® Despite the fact
that we are thus left with only a few parallel passages, it is nevertheless clear from
what has been preserved that there are substantial differences between them.

One obvious difference is linguistic. The version in Codex I is in the Lycopolitan
dialect of Coptic, while the Codex XII version is in the Sahidic dialect. But there are
also important textual differences that cannot easily be explained by reference to the
dialectal differences or by postulating different translations from the Greek. Moreo-
ver, although it is readily apparent that the two scribes were not equally skilled — the

25 Karen L. King, The Secret Revelation of John (Cambridge, Mass.: Harvard University Press, 2006),
9-13, 244.

26 On the perils of overemphasising the hypothetical original, see the insightful comments of Karen
L. King, “Approaching the Variants of the Apocryphon of John,” in The Nag Hammadi Library After Fifty
Years: Proceedings of the 1995 Society of Biblical Literature Commemoration (ed. John D. Turner and
Anne McGuire; NHMS 44; Leiden: Brill, 1997), 105-37, esp. 130-37.

27 For an extended argument in favor of the monastic provenance of the Nag Hammadi Codices, see
Lundhaug and Jenott, Monastic Origins.

28 In Nag Hammadi Codex XII, Gos. Truth is fragmentarily preserved in just three severely damaged
leaves (six manuscript pages). See Frederik Wisse, “NHC XII, 2: The Gospel of Truth,” in Nag Hammadi
Codices XI, XII, XIII (ed. Charles W. Hedrick; NHS 28; Leiden: Brill, 1990), 329-47.

29 In Nag Hammadi Codex I, Gos. Truth has been preserved in an almost complete form in twen-
ty-eight manuscript pages. See Harold W. Attridge and George W. MacRae, “The Gospel of Truth,”
in Nag Hammadi Codex I (The Jung Codex): Introductions, Texts, Translations, Indices (ed. Harold W.
Attridge; NHS 22; Leiden: Brill, 1985), 55-117.
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scribe of the Codex I version being by far the least accomplished of the Nag Hammadi
scribes — the variants are not adequately accounted for by errors of transmission.>°

What conclusions may be drawn on the basis of these differences? It is notable
that most scholars working on the Gospel of Truth, or who have made reference to the
Gospel of Truth in studies of early Christianity or “Gnosticism,” have simply based
their studies on the Codex I version of the text, and have either explicitly or implicitly
dismissed the version contained only fragmentarily in Codex XII,* thus concealing
the inherent fluidity of the text. However, as Frederik Wisse has noted, “the differ-
ences between the two versions of the Gospel of Truth go far beyond those expected for
independent translations into different dialects.” Not only does the Codex XII version
represent “a somewhat shorter text” that often differs in substance from Codex I, but
“the many serious problems of syntax in [Codex I] are not evident in [Codex XII].”3? To
account for this, Wisse suggests that either the Coptic translator of the Codex XII text
“produced a version that was a simplification of the Greek,” or “the Coptic of Codex I
is awkward and at times corrupt.”® He thus suggests that the Codex I version may be
“an inferior Coptic translation of a corrupted Greek text.”*

This has not prevented other scholars from drawing quite different conclusions
based on the same evidence. Contrary to Wisse, Einar Thomassen, for instance,
claims that “the text transmitted in Codex XII was significantly inferior to that of
Codex 1.”*> Moreover, while Thomassen admits that “the text of Codex I may have
been reworked in places,” he nevertheless asserts that “in substance” we are “justi-
fied in treating NHC 1,3 as representing a Valentinian document dating from before
the time of Irenaeus’ work of the 180s.”*¢ Michel Tardieu, for his part, prefers the other
version to be closer to the original text. Noting the major differences between the two
codices, he argues that the Sahidic version in Codex XII “provides evidence of a non-
glossed [Gospel of Truth], that is, the writing of Valentinus himself.”?” For Tardieu
the Codex I version “belongs to a later stage of development of a school which calls
itself Valentinian, but whose theological interests were very different from those of its

30 For detailed comparison of the versions, see Katrine Brix’ article in the present volume.

31 See, e.g., Jacqueline A. Williams, Biblical Interpretation in the Gnostic Gospel of Truth from Nag
Hammadi (SBLDS 79; Atlanta: Scholars Press, 1988); Einar Thomassen, The Spiritual Seed: The Church
of the ‘Valentinians’ (NHMS 60; Leiden: Brill, 2006), 147.

32 Wisse, “NHC XII, 2,” 330.

33 Wisse, “NHC XII, 2,” 330

34 Wisse, “NHC XII, 2,” 331

35 Thomassen, Spiritual Seed, 147.

36 Thomassen, Spiritual Seed, 147-148. Thomassen refers to Irenaeus’ anti-heretical work Adversus
Haereses.

37 Michel Tardieu in Raoul Mortley, ““The Name of the Father is the Son’ (Gospel of Truth 38) [with Af-
terword by Michel Tardieu],” in Neoplatonism and Gnosticism (ed. Richard T. Wallis and Jay Bregman;
Albany, N. Y.: State University of New York Press, 1992), 250.
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founder.” In Tardieu’s opinion, the Codex I version seems to be a commentary on a
shorter Greek text of which the Codex XII version is a translation.

Despite acknowledging the differences between the two preserved versions of
the Gospel of Truth, both Thomassen and Tardieu are willing to treat one of them
as a relatively accurate representation of a hypothetical original text composed
in Greek by the heresiarch Valentinus himself, long before the production of our sur-
viving Coptic witnesses. Even bracketing the question of Valentinus’ authorship,3®
there are important questions that need to be asked. How confident can we be that
either of the two versions of the Gospel of Truth preserved in the Nag Hammadi Codices
is a reasonably accurate representation of the original? How confident can we be that
the original was composed in Greek? How confident can we be that the original was
composed in the second century? How much of what constitutes the preserved texts
go back to the original, and how much should be attributed to later redaction and
rewriting? A scholar who has come to a very different conclusion to those mentioned
above is Raoul Mortley, who argues on the basis of parallels with fourth-century the-
ological debates that the Gospel of Truth, as preserved in Codex I, presupposes the
Arian debate, which thus situates at least this version of the text firmly in a fourth
century context, close to the time of the production of Codex I itself.> If Mortley is
right, it at the very least becomes problematic to use this version of the text as evi-
dence of second-century theology.

Yet a significant number of scholars have continued to regard the Codex I version
as essentially identical to an original second-century composition, simply, it seems,
because this is the best preserved copy.*® Even those who recognize the substan-
tial differences between the two versions still work from the assumption of a stable
textual tradition where textual variation is explained away as scribal errors rather
than as an endemic quality of textual transmission in a manuscript culture. I would
argue that it is more accurate to describe the two witnesses to the Gospel of Truth
as “snapshots” of a far more complex history of transmission, and that we stand on
firmer ground reading the preserved texts as they have been preserved, trying primar-
ily to understand them in light of their manuscript contexts. It should be acknowl-
edged that trying to get back to the “original” text or even to its essential qualities or
original context on the basis of these very different preserved versions must remain
highly speculative.

38 Valentinus’ authorship of Gos. Truth has been argued by, e.g., Benoit Standaert, “‘L’Evangile de
Vérité’: Critique et lecture,” NTS 22 (1976): 243-75; ]. A. Williams, Biblical Interpretation, 4-5; Thomas-
sen, Spiritual Seed.

39 Mortley, “Name of the Father.”

40 E.g., J. A. Williams, Biblical Interpretation; Hans-Martin Schenke, “Evangelium Veritatis (NHC II,
3/XI1, 2,” in in Nag Hammadi Deutsch (ed. Hans-Martin Schenke, Hans-Gebhard Bethge, and Ursula
Ulrike Kaiser; 2 vols.; GCS, Neue Folge 8; Koptisch-Gnostische Schriften 2; Berlin: Walter de Gruyter,
2001-3), 1:27-44; Thomassen, Spiritual Seed.
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The Prayer of Thanksgiving

Another example is the Prayer of Thanksgiving. While it is only attested once within
the Nag Hammadi corpus itself, it is also attested in Greek and Latin manuscripts.**
Again, there is a number of notable textual and contextual differences between the
surviving versions. The Coptic text, preserved only in Nag Hammadi Codex VI, is
introduced by a phrase that is found in neither the Greek nor the Latin version of the
text.*? In Nag Hammadi Codex VI, the Prayer of Thanksgiving follows the otherwise
unattested Hermetic Discourse on the Eighth and the Ninth, and seems to have been
added on at the end of that text in order to serve as a direct continuation of it. The
introductory phrase of the Prayer of Thanksgiving, “This is the prayer that they said,”*?
is easily understood as a reference to a prayer performed by Hermes Trismegistus and
his pupil as referred to in the preceding Discourse on the Eighth and the Ninth. The end
of the Prayer of Thanksgiving is equally interesting. While the Nag Hammadi version
ends by stating that “When they had said these things in prayer, they kissed each
other (aypacriaze nueyepnoy-) and went to eat their holy bloodless food,”** the Latin
version has “Wishing these things, we turn to a pure meal without any flesh of ani-
mals,”* and the Greek text has no comparable ending at all.

How do we account for these differences? The different manuscript contexts may
give us a clue. It is not difficult to imagine how, in its current form, the Coptic version
might have been received by the fourth- or fifth-century monks reading Nag Hammadi
Codex VI as a prayer very much akin to a common Christian prayer. Indeed, its ending
might even be seen to provide the prayer with what can be interpreted as a Eucharistic
setting. In this light it is worth noting that a kiss, or embrace, was a common compo-
nent of fourth- and fifth-century Eucharistic celebrations,*® and that the Eucharist

41 See the convenient edition of all three versions in Jean-Pierre Mahé, Hermés en Haute-Egypte: Les
textes hermétiques de Nag Hammadi et leurs paralléles grecs et latins: Tome I (BCNH.T 3; Québec: Les
Presses de 1’Université Laval, 1978), 160-67; Peter Dirkse and James Brashler, “The Prayer of Thanks-
giving,” in Nag Hammadi Codices V,2-5 and VI with Papyrus Berolinensis 8502,1 and 4 (ed. Douglas M.
Parrott; NHS 11; Leiden: Brill, 1979), 378-87.

42 The Greek text is preserved in Papyrus Mimaut, currently kept in the Louvre as Papyrus 2391, a
magical papyrus. The Latin text is part of Asclepius in the Corpus Hermeticum.

43 Pr. Thanks. 63.33: nial e TAHA NTAYX.004.

44 Pr. Thanks. 65.2-7: NTAPOYX.E Nal EYWAHN" AYPACTIAZE NNEYEPHOY AY(D AYBWK EYNAOYMM NTEYTPOPH
ecoyaas’ emiicnoy RenTe (Dirkse and Brashler, “The Prayer of Thanksgiving,” 384, 386).

45 haec optantes conuertimus nos ad puram et sine animalibus cenam (text and trans. Dirkse and
Brashler, “Prayer of Thanksgiving,” 384-87).

46 See L. Edward Phillips, The Ritual Kiss in Early Christian Worship (Alcuin/Grow Liturgical Studies
36; Cambridge: Grove Books: 1996); Michael Philip Penn, Kissing Christians: Ritual and Community in
the Late Ancient Church (Divinations: Rereading Late Ancient Religion; Philadelphia: University of
Pennsylvania Press, 2005).
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is commonly referred to as a bloodless sacrifice.*” The ending of the Coptic text may
thus indicate that, unlike the Greek and Latin versions, it has been adapted to fit a
late-antique Christian context. The Greek text, on the other hand, is preserved in a
magical codex, while the Latin version is in a manuscript of the Corpus Hermeticum,
providing the Prayer of Thanksgiving with very different manuscript contexts.*®

The Prayer of Thanksgiving in Codex VI is not the only originally non-Christian
Nag Hammadi text that may have been rewritten to fit a Christian context. An excerpt
from Plato’s Republic, found in the same codex, has clearly been rewritten to suit
interests and tastes decidedly different from those of its originally intended audi-
ence. Like the final text of the codex, an excerpt from Asclepius, it seems to have been
adapted to fit an Egyptian monastic context.*’

Similarly it is not difficult to imagine how not only the Prayer of Thanksgiving
itself, but also the prayers in the Discourse on the Eighth and the Ninth, to which it
has been appended in Nag Hammadi Codex VI, might have resonated with Christian
readers.”® In the latter case, however, we have no way of knowing the degree to which
the text may have been adapted to fit its new context, since it is only attested in this
single manuscript. However, based on the evidence of the Nag Hammadi texts that
are attested in multiple versions, it is likely that the Discourse on the Eighth and the
Ninth may have been adapted as well.

Implications

The examples above, which are representative also of the other Nag Hammadi texts
with multiple attestation, show that there is often considerable variance between the
various copies both within and outside the corpus. Although both the extent of attes-
tation and the degree of absolute and observable fluidity vary from case to case, the
situation is similar in the sense that the differences are significant enough to warrant

47 In the Sacramentary of Serapion, for instance, the Prayer of Offering states that “to you (i.e., to
God) we offered this living sacrifice (tiv {@oav Bugiav), the unbloody offering (trv ipoo@op&v THV
Gvaipoxtov)” (Serapion, Pr. 1; Maxwell E. Johnson, The Prayers of Sarapion of Thmuis: A Literary,
Liturgical, and Theological Analysis [OCA 249; Rome: Pontificio Istituto Orientale, 1995], 46 [text], 47
[trans.]).

48 See note 42 above.

49 For the Plato fragment, see Christian Bull, “An Origenistic Adaptation of Plato in Nag Hammadi
Codex VI,” in Papers Presented at the Seventeenth International Conference on Patristic Studies held
in Oxford 2015 (ed. Markus Vinzent; StPatr; Leuven: Peeters, forthcoming); for the Coptic Asclepius
excerpt, see idem, “Demons of the Air in the Perfect Discourse (NHC VI,8) and Monastic Literature,”
in Nag Hammadi at 70: What Have We Learned? (ed. Louis Painchaud et al.; BCNH.E; Québec: Les
Presses de ’Université Laval, forthcoming).

50 Compare, e.g., Disc. 8—9 55.10-14 with Horsiesios, Test. 33 and 35 or Exeg. Soul 135.4-7.
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closer attention to textual transmission and to an interpretation of the texts in the
contexts in which they have been preserved, than has hitherto been the norm in Nag
Hammadi scholarship.

There is no doubt that the textual transmission of the Nag Hammadi texts can
be characterized as fluid, but just how fluid is it compared to other relevant corpora?
Is it closer to the relative stability of the New Testament texts,”* for example, or to
the inherently far more fluid apocryphal acts of the apostles? In the latter case,
Francois Bovon points out, “each scribe achieved an individual performance,” and
it is often impossible to establish a single critical text.>> The situation is compara-
ble to that of Medieval literature in the vernacular, which, in Paul Zumthor’s words,
“appears as if it is made up of a tangled intertwining of texts, each one of which
barely lays claim to its own autonomy.”>* The fluidity encountered by scholars of such
literature is certainly of a different magnitude to that confronted by the New Testa-
ment textual critics, but where do the Nag Hammadi texts belong in this picture? In
general terms it seems safe to place them somewhere in the middle, but certainly
closer to the apocryphal acts of the apostles and similar literature than to the New
Testament.>*

Textual fluidity is also a salient feature of texts that deal with, or refer to, litur-
gical practices. As Paul Bradshaw has argued, “documents dealing with liturgical

51 It is important to note that the New Testament is stable only relative to other more fluid corpora,
it is certainly nowhere near absolute stability. As David C. Parker points out, “the wealth of textual
variation in our manuscripts of the Gospels is proof enough that the early Christian users of the Gos-
pels treated them as living texts, which were re-worded, expanded or reduced, to bring out what these
users believed to be the true meaning of the text” (“Textual Criticism and Theology,” ExpTim 118:12
[2007]: 585, emphasis original). Elsewhere he states that “there is a sense in which there is no such
thing as either the New Testament or the Gospels. What is available to us is a number of reconstruc-
tions of some or all of the documents classified as belonging to the New Testament ... Textual criticism
makes it clear that the text is in a sense inaccessible to us” (The Living Text of the Gospels [Cambridge:
Cambridge University Press, 1997], 204).

52 Francois Bovon, “Beyond the Canonical and the Apocryphal Books, the Presence of a Third
Category: The Books Useful for the Soul,” HTR 105:2 (2012): 134. For an argument in favour of the ap-
plication of Paul Zumthor’s concept of mouvance (see his Essai de poétique médiévale [Paris: Editions
du Seuil, 1972]) to the editing of apocrypha, see Rémi Gounelle, “Editing a Fluid and Unstable Text:
The Example of the Acts of Pilate (or Gospel of Nicodemus),” Apocrypha 23 (2012): 81-97. On the fluid-
ity of the apocryphal acts, see also Christine M. Thomas, The Acts of Peter, Gospel Literature, and the
Ancient Novel: Rewriting the Past (Oxford: Oxford University Press, 2003).

53 Paul Zumthor, “The Text and the Voice,” NLH 16:1 (1984): 77, quoting in translation his own arti-
cle “Intertextualité et mouvance,” Littérature 41 (1981): 15.

54 Here it should be mentioned that the canonical Acts of the Apostles is in fact the most fluid of the
New Testament texts. As David C. Parker points out, “The Acts of the Apostles is a book which was so
thoroughly revised and expanded in the course of the second and third centuries that it is customary
to refer to two editions of Acts, the ‘old uncial’ and the ‘western’ (Parker, “Textual Criticism and The-
ology,” 585-86).
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matters are particularly prone to editorial corrections so as to give authoritative status
to current worship practices.” This, he stresses, includes all phases of transmis-
sion, including the translation of works from one language to another.>® We are here
dealing with “material which circulates within a community and forms a part of its
heritage and tradition but which is constantly subject to revision and rewriting to
reflect changing historical and cultural circumstances.” As Bradshaw describes
it, such “living literature” is characterized by the existence of many recensions with
qualitative and/or quantitative differences, “often with no clear reflection of a single
Urtext.”*® As we have seen, these features are salient characteristics of many of the
Nag Hammadi texts too.

Most importantly, the evidence from those Nag Hammadi texts that have been
preserved in multiple copies, such as the Apocryphon of John, the Gospel of Truth, and
the Prayer of Thanksgiving, discussed above, indicate that in terms of textual fluidity
we should expect the Nag Hammadi texts to be closer to this type of literature than to
the New Testament. When we take a closer look at those Nag Hammadi texts that have
been preserved in multiple copies, it soon becomes evident that it is highly unlikely
that any of the Nag Hammadi texts are fundamentally stable. It is thus safer to treat
them as snapshots of fluid textual traditions rather than as stable evidence of the
original form of the texts. They certainly do not provide direct access to the originals
or the intentions of their authors, and should therefore not be treated as such.

Singularly Attested Texts

Unfortunately, the illusion of textual stability may often be sustained without sig-
nificant challenge in those cases where we have no other witnesses, and thus no
direct evidence of fluidity.*® In this regard most of the Nag Hammadi texts are indeed
noticeably different from both the texts of the New Testament and the apocryphal
acts. While, as mentioned above, researchers of medieval textual traditions and New

55 Paul F. Bradshaw, The Search for the Origins of Christian Worship: Sources and Methods for the
Study of Early Liturgy (2nd rev. ed., London: SPCK, 2002), 91.

56 Bradshaw, Search for the Origins, 91.

57 Bradshaw, Search for the Origins, 5; cf. idem, “Liturgy and ‘Living Literature,”” in Liturgy in Di-
alogue: Essays in Memory of Ronald Jasper (ed. Paul F. Bradshaw and Bryan Spinks; London: SPCK,
1993), 138-53.

58 Bradshaw, Search for the Origins, 5.

59 This is the case with Pr. Paul, Ap. Jas., Treat. Res., Tri. Trac., Gos. Phil., Hyp. Arch., Exeg. Soul,
Thom. Cont., Dial. Sav., Apoc. Paul, 2 Apoc. Jas., Apoc. Adam, Acts Pet. 12 Apost., Thund., Auth. Teach.,
Great Pow., Disc. 8-9, Paraph. Shem, Treat. Seth, Apoc. Pet., Steles Seth, Melch., Norea, Testim. Truth,
Marsanes, Interp. Know., Val. Exp., Lit. Frag. (On Anoint., On Bap. A and B, On Euch. A and B), Allo-
genes, Hypsiph., Trim. Prot., and the unidentified Fragments in Codex XII.
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Testament textual critics are confronted with a profusion of textual witnesses and a
multitude of variants, Nag Hammadi scholars often have to make do with a text as it
is found in a single, often badly preserved, manuscript. While this may in one sense
provide the scholar with a simpler situation, with no attested variant readings, there
is an inherent risk of letting the paucity of evidence create the impression that the
text under scrutiny is a stable entity. For even in cases where we have only a single
witness, it is still necessary to consider the likely relationship of the extant text to
all the other, now lost, copies of the text that were produced throughout its period
of circulation. It cannot be overemphasized that even though variation is not readily
apparent from a single copy, singularly attested texts are not inherently more stable
than texts with multiple attestation, although one may often get that impression from
modern scholarship on such texts. The challenges of textual fluidity do not disappear
when there is only a single version of a text that has survived up until our time, they
are just less apparent.

This is of course not to say that parts of these Nag Hammadi texts are not in many
cases likely to derive from times significantly earlier than the preserved manuscripts,
but we have no way of knowing how far back in time, or exactly which parts those
might be. Moreover, since the transmission of texts not only involve the aggregation of
additional materials, but also deletions and reformulations, it becomes very difficult
to assess what these texts may have looked like in their original form, especially when
we have no direct evidence of their transmission history.

While in cases of multiple attestation the study of textual variants may provide us
with specific clues regarding a literary work’s history of transmission and the histor-
ical and sociological context of its preserved witnesses, the situation is less straight-
forward when we do not have the luxury of this kind of evidence. Nevertheless, there
is, as already mentioned, no reason to believe that the transmission of these texts
were characterized by greater stability than that of the texts where we can observe the
textual fluidity directly, such as the Gospel of Truth, the Apocryphon of John, and the
Prayer of Thanksgiving. As with the witnesses to those texts, there is good reason to
treat them as snapshots, or single frames, of fluid textual traditions, and it is therefore
methodologically sound to begin our interpretive efforts by trying to understand the
texts in their most secure context, namely that from which each preserved snapshot
derives.

Both Tito Orlandi®® and Stephen Emmel have called for readings of the Nag
Hammadi texts within the context of Coptic literature. Such a task, Emmel points out,
involves reading “the texts exactly as we have them in the Nag Hammadi Codices in
an effort to reconstruct the reading experience of whoever owned each of the Codi-

60 Tito Orlandi, “Nag Hammadi Texts and the Coptic Literature,” in Collogue international “I'Evang-
ile selon Thomas et les textes de Nag Hammadi”: Québec, 29-31 mai 2003 (ed. Louis Painchaud and
Paul-Hubert Poirier; BCNH.E 8; Québec: Les Presses de I’Université Laval, 2007), 323-34.
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ces.”®* One may well argue that such readings should not only constitute a supple-
ment to the usual practice of interpreting the texts in the context of their hypothetical
originals, but that they should indeed constitute the primary approach. One could
argue that it is only when we grasp the significance of the Nag Hammadi texts within
their fourth- and/or fifth-century context(s) that we may be able to use them respon-
sibly as evidence of earlier periods as well.

When reading the texts in their manuscript contexts it is pertinent to look for
traits that connect them to the religio-historical context of their manuscripts, moving
cautiously back in time only when the text has been thoroughly surveyed for such
features, and being aware of the fact that the further back we move from the time of
the extant manuscripts, the more hypothetical our analyses become. This approach
implies that we should start by exploring contextual evidence from a time consider-
ably later than the second- or third-century contexts that have most commonly been
the default starting point in Nag Hammadi studies. Moreover, it also implies a shift
in geographical focus from hypothetical locations of origin spread across the Roman
world, to an area much closer to the upper-Egyptian location of production and dis-
covery of the manuscripts.

Looking at fourth- to fifth-century Upper Egypt, there are certain historical factors
we may reasonably expect to have influenced the transmission of the Nag Hammadi
texts. We know, for instance, that debates over Origenism erupted in Egypt at the turn
of the fifth century, and that this controversy had both a pre-history and an aftermath
in Egypt and beyond.®* Scholars have indeed detected the influence of Origen or “Ori-
genism” in several Nag Hammadi tractates, including such singularly attested texts

61 Emmel, “Religious Tradition,” 42.

62 On the Origenist controversy in Egypt, see, e.g., Elizabeth A. Clark, The Origenist Controversy: The
Cultural Construction of an Early Christian Debate (Princeton: Princeton University Press, 1992); Aloys
Grillmeier, “La ‘Peste d’Origéne’: Soucis du patriarche d’Alexandrie dus a I'apparition d’origénistes
en Haute Egypte (444-451),” in Alexandrina: Hellénisme, judaisme et christianisme a Alexandrie:
Meélanges offerts au P. Claude Mondésert (Paris: Cerf, 1987), 221-37; Jon F. Dechow, Dogma and Mysti-
cism in Early Christianity: Epiphanius of Cyprus and the Legacy of Origen (NAPSPatMS 13; Macon, Ga.:
Mercer University Press, 1988); Samuel Rubenson, “Origen in the Egyptian Monastic Tradition of the
Fourth Century,” in Origeniana Septima: Origenes in den Auseinandersetzungen des 4. Jahrhunderts
(ed. W. A. Bienert and U. Kithneweg; BETL 13; Leuven: Peeters, 1999), 319-37; Mark Sheridan, “The
Modern Historiography of Early Egyptian Monasticism,” in Il monachesimo tra eredita e aperture: Atti
del simposio “Testi e temi nella tradizione del monachesimo cristiano” per il 50° anniversario dell’Insti-
tuto Monastico di Sant’Anselmo, Roma, 28 maggio — 1° giugno 2002 (ed. Maciej Bielawski and Daniél
Hombergen; SA 140, Analecta Monastica 8; Rome: Pontificio Ateneo S. Anselmo, 2004), 197-220; Hugo
Lundhaug, “Origenism in Fifth-Century Upper Egypt: Shenoute of Atripe and the Nag Hammadi Co-
dices,” in Ascetica, Liturgica, Orientalia, Critica et Philologica (vol. 12 of Papers Presented at the Six-
teenth International Conference on Patristic Studies held in Oxford 2011, ed. Markus Vinzent. StPatr 64;
Leuven: Peeters, 2013), 217-28; idem, “The Body of God and the Corpus of Historiography: The Life of
Aphou of Pemdje and the Anthropomorphite Controversy,” in Bodies, Borders, Believers: Ancient Texts
and Present Conversations: Essays in Honor of Turid Karlsen Seim on Her 70" Birthday (ed. Anne Hege
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as the Tripartite Tractate,®® the Teachings of Silvanus,® the Treatise on the Resurrec-
tion,% the Exegesis on the Soul,%® and the Gospel of Philip.®” The Origenist traits range
from terminology to metaphors and theological concepts, and include the idea of the
pre-existence and fall of souls due to sin, a concept of the resurrection that excludes
the material flesh, the concept of the ascent of the soul, or mind, back to heaven, the
apokatastasis, and transforming vision of Christ.®® Such similarities have of course
triggered questions concerning the direction of influence,® but from the perspective
of New Philology, when reading the texts as they appear in the manuscripts, this is
no longer an important question. Instead, what is relevant is the very fact that these
issues were points of contention at the time the manuscripts were manufactured and
read, and that they are reflected in the preserved texts.

One scholar who has taken textual fluidity seriously with regard to the Nag
Hammadi Codices is Alberto Camplani, who warns against trying to use hypotheti-
cal original versions of these texts, often projected back onto the second century, as
sources for the reconstruction of the earliest forms of the doctrines or ideas witnessed
in the extant manuscripts.”® Referring to several instances of apparent reworking and
interpolation, Camplani rightly points out that in processes of constant textual revi-
sion, we should also expect theological corrections.”* Camplani stresses that his point

Grung et al.; Eugene, Or.: Pickwick, 2015), 40-56; Krastu Banev, Theophilus of Alexandria and the First
Origenist Controversy: Rhetoric and Power (OECS; Oxford: Oxford University Press, 2015).

63 See Alberto Camplani, “Per la cronologia di testi valentiniani: il Trattato Tripartito e la crisi ar-
iana,” Cassiodorus 1 (1995): 171-95; idem, “Sulla trasmissione di testi gnostici in copto,” in L’Egitto
cristiano: Aspetti e problemi in eta tardo-antica (ed. Alberto Camplani; SEAug 56; Rome: Institutum
Patristicum Augustinianum, 1997), 153-54.

64 See Roelof van den Broek, “The Theology of the Teachings of Silvanus,” VC 40:1 (1986): 1-23.

65 See Camplani, “Per la cronologia.”

66 See Hugo Lundhaug, Images of Rebirth: Cognitive Poetics and Transformational Soteriology in
the Gospel of Philip and the Exegesis on the Soul (NHMS 73; Leiden: Brill, 2010); idem, “Origenism.”
67 See Hugo Lundhaug, “Begotten, Not Made, to Arise in This Flesh: The Post-Nicene Soteriology of
the Gospel of Philip,” in Beyond the Gnostic Gospels: Studies Building on the Work of Elaine Pagels (ed.
Eduard Iricinschi et al.; STAC 82; Tiibingen: Mohr Siebeck, 2013), 235-71.

68 See Lundhaug, “Origenism.”

69 Was Origen inspired by the Nag Hammadi texts, or vice versa? On this question Alberto Camplani
(“Per la cronologia,” 195) has argued convincingly that the direction of influence is more likely to be
from Origen to the Nag Hammadi texts, than the other way around, as argued by Holger Strutwolf
(Gnosis als System: Zur Rezeption der valentinianischen Gnosis bei Origenes [Forschungen zur Kirchen-
und Dogmengeschichte 56; Gottingen: Vandenhoeck & Ruprecht, 1993]) and others (e.g., Jean-Daniel
Dubois, “Le Traité Tripartite (Nag Hammadi I, 5): Est-il antérieur a Origéne?” in Origeniana Octava:
Origen and the Alexandrian Tradition: Papers of the Eighth International Origen Congress, Pisa, 27-31
August 2001 [ed. Lorenzo Perrone, P. Bernardino, and D. Marchini; BETL 164; Leuven: Peeters, 2003],
303-16).

70 Camplani, “Per la cronologia,” 174.

71 Camplani, “Per la cronologia,” 173.
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is not to re-date all the Nag Hammadi texts, but rather to insist that these codices may
contain older works that may have been significantly altered up until shortly before
the production of the codices, while at the same time other texts may have suffered
less alteration in their history of transmission.”? As an example of late rewriting he
has drawn attention to the Tripartite Tractate, in Nag Hammadi Codex I, which he
argues shows an awareness of the Arian controversy.”

The Dialogue of the Savior

The Dialogue of the Savior provides us with another example of a text that may fruit-
fully be read in the historical context of its manuscript. It is a fascinating text featur-
ing a post-resurrection dialogue between Jesus and his disciples that is only known
from Nag Hammadi Codex III. As with most other Nag Hammadi texts, scholars have
usually taken for granted a second-century Greek original, and have focused on this
second-century context in their analyses of the text.”* Considering the great detail in
which scholars have analyzed the redactional history leading up to that hypothetical
text,” the silence regarding possible changes introduced to the text in its later phases
of transmission is striking.”®

72 Camplani, “Per la cronologia,” 176.

73 Camplani, “Per la cronologia”; idem, “Sulla trasmissione,” 153-54.

74 See, e.g., Helmut Koester and Elaine H. Pagels, “The Dialogue of the Savior (III,5): Introduction,”
in The Nag Hammadi Library in English (ed. James M. Robinson; 3“ ed.; New York: HarperSanFran-
cisco, 1990), 244; Silke Petersen, “Zitate im Dialog des Erldsers (NHC II1,5),” in Agypten und Nubi-
en in spdtantiker und christlicher Zeit: Akten des 6. Internationalen Koptologenkongresses Miinster,
20.-26. Juli 1996 (ed. Stephen Emmel et al.; 2 vols.; SKCO 6; Wiesbaden: Reichert, 1999), 2:521; Silke
Petersen and Hans-Gebhard Bethge, “Der Dialog des Erlésers (NHC I11,5),” in Nag Hammadi Deutsch
(ed. Hans-Martin Schenke, Hans-Gebhard Bethge, and Ursula Ulrike Kaiser; 2 vols.; GCS, Neue Folge
8; Koptisch-Gnostische Schriften 2; Berlin: Walter de Gruyter, 2001-3), 1:382; Julian V. Hills, “The Di-
alogue of the Savior,” in The Complete Gospels: Annotated Scholars Version (ed. Robert J. Miller; Rev.
and exp. ed.; Sonoma, Cal.: Polebridge Press, 1994), 343-56.

75 Scholars have speculated in considerable detail concerning its redactional history. See, e.g., Hel-
mut Koester and Elaine H. Pagels, “Introduction,” in Nag Hammadi Codex IIL,5: The Dialogue of the
Savior (ed. Stephen Emmel; NHS 26; Leiden: Brill, 1984), 1-17; idem, “Dialogue of the Savior (CG III,
5): Brief Report on Introduction,” in Nag Hammadi and Gnosis: Papers read at the First International
Congress of Coptology (Cairo, December 1976) (ed. Robert McL. Wilson; NHS 14; Leiden: Brill, 1978),
73—74; Pierre Létourneau, Le Dialogue du Sauveur (NH II1, 5): Texte établi, traduit et présenté (BCNH.T
29; Québec: Les Presses de I'Université Laval, 2003), 18—41.

76 Létourneau pays some attention to later revisions, but his main focus is on the sources and com-
position of the original (see Le Dialogue du Sauveur, 18-41). He also argues that the final editing of
the document took place in the Greek phase of transmission, before the translation of the work into
Coptic (ibid., 40). Elsewhere he argues against any major influence of rewriting on the preserved ver-
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It is also striking how different the text appears when we read it in light of the
fourth or fifth centuries rather than the first or second. Jesus’ statement that “when I
came I opened the way and I taught them about the crossing which the elect and the
monaxoc shall cross,””” carries significantly different connotations to a fourth-century
audience than to a second-century one. Since most scholars have read the text in light
of the latter context, the term monaxoc, which here appears in the plural, has been ren-
dered as the “solitary,””® “die Einzelnen,””® or “les solitaires.”®® In a fourth-century
context, however, a better translation of the term would simply be “monks.”® And

sion of the text, on the basis of its theological coherence (“The Dialogue of the Savior as a Witness to
the Late Valentinian Tradition,” VC 65 [2011]: 86).

77 Dial. Sav. 120.23-26. All translations of Dial. Sav. are my own, based on the Coptic text of Stephen
Emmel, ed., Nag Hammadi Codex IIL,5: The Dialogue of the Savior (NHS 26; Leiden: Brill: 1984). The
spelling used in Dial. Sav. is in fact nonoxoc as in one of the monastic letters (fragment C8) found
in the cover of Nag Hammadi Codex VII (J. W. B. Barns, G. M. Browne, and J. C. Shelton [eds.], Nag
Hammadi Codices: Greek and Coptic Papyri from the Cartonnage of the Covers [NHS 16; Leiden: Brill,
1981], 143). The spelling monoxoc for monaxoc is also attested elsewhere. Cf., e.g., the only preserved
copy of Pachomius’ first Instruction (Instr. 1.39, 51, 60) in manuscript BL Or. 7024 discovered at Edfu
(Coptic text in E. A. Wallis Budge [ed.], Coptic Apocrypha in the Dialect of Upper Egypt [London: British
Museum, 1913], 146-76; Louis Théophile Lefort [ed.], Oeuvres de S. Pachéme et ses Disciples, CSCO
150, Scriptores Coptici 23 [Leuven: L. Durbecq, 1956], 1-24); the Pachomian Prophecy of Apa Charour,
preserved in a ninth-century manuscript from the monastery of the Archangel Michael at Phantoou
(P. Morgan M. 586, 100) (Coptic text in Lefort, Oeuvres [1956], 100-4); and MONB.FM, a manuscript
of Shenoute’s Canon 9 (God Who Alone Is True) from the White Monastery (see Johannes Leipoldt,
Sinuthii Archimandritae: Vita et Opera Omnia, 3 vols., CSCO 41, 42, 73, Scriptores Coptici 1, 2, 5 [Paris:
Typographeo reipublica, 1906-1913], 4:163, 165, 166).

78 Emmel, Dialogue of the Savior, 43.

79 Petersen and Bethge, “”’Der Dialog des Erlosers,” 387.

80 Létourneau, Le Dialogue du Sauveur, 51.

81 On the term monaxoc see esp. E. A. Judge, “The Earliest Use of Monachos for ‘Monk’ (P. Coll. Yout-
ie 77) and the Origins of Monasticism,” JAC 20 (1977): 72-89; Malcolm Choat, “The Development
and Usage of Terms for ‘Monk’ in Late Antique Egypt,” JAC 45 (2002): 5-23. For further references
to the scholarly literature on this point, see ibid., 5 n. 4; 8 n. 20. Dmitrij F. Bumazhnov takes the
presence of the term monaxoc in Dial. Sav. as evidence for the ‘Gnostic reception and orthodox non-re-
ception’ of the term in the second century (“Zur Bedeutung der Targume bei der Herausbildung des
MONAXOZ-Konzeptes in den Nag Hammadi-Texten,” ZAC 10 [2007]: 252-59; idem, “Einige Beobach-
tungen zur Geschichte des Begriffs MONAXOZ (Monch),” in Historica, Biblica, Ascetica et Hagiograph-
ica: Papers Presented at the Fourteenth International Conference on Patristic Studies held in Oxford
2003 [ed. Frances M. Young, Mark J. Edwards, and Paul M. Parvis; StPatr 39; Leuven: Peeters, 2006],
293-99; idem, “Some Ecclesiological Patterns of the Early Christian Period and Their Implications
for the History of the Term MONAXOZX (Monk),” in Einheit der Kirche im Neuen Testament: Dritte eu-
ropdische orthodox-westliche Exegetenkonferenz in Sankt Petersburg 24.—31. August 2005 [ed. Anatoly
A. Alexeev, Christos Karakolis, and Ulrich Luz; WUNT 218; Tiibingen: Mohr Siebeck, 2008], 251-64,
esp. 252), but does not consider the possibility that the term may have been introduced into the text at
a later stage, or the possibility that the text as a whole may be a product of the fourth or fifth, rather
than the second century.
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once the text is analyzed in light of fourth- and fifth-century monastic literature it
becomes clear that the text’s descriptions of the post-mortem ascent of the soul and
the necessary separation from material concerns dovetail nicely with what we find
in such texts as Pachomius’ First Instruction, the Life of Pachomius, and Athanasius’
Life of Antony, to mention only a few examples.®? When the text is read in light of
a hypothetical second-century context for the supposed original, comparative texts
such as these are not relevant, and the translation of monaxoc as “monk” does not
make sense. It is clear that we lose much potentially valuable information when the
manuscript-context is ignored.

The Teachings of Silvanus

The Teachings of Silvanus is also an interesting case. Scholars have assigned dates
to its hypothetical original ranging from the first to the fourth century.®* Roelof van
den Broek, who placed the text as late as the second or third decades of the fourth
century®* and concluded that the Teachings of Silvanus “gives us an idea of what a
mediocre orthodox contemporary of Eusebius and Athanasius thought important
enough to collect and put together in a book,”®* seems to have been on the right track
when he placed the text as late as he did, but looking at the preserved Coptic text,
there are aspects that may seem to fit better into an even later context.®

82 For an analysis of Dial. Sav. in light of monastic literature, see Hugo Lundhaug, “The Dialogue
of the Savior (NHC II1,5) as a Monastic Text,” in Papers Presented at the Seventeenth International
Conference on Patristic Studies held in Oxford 2015 (ed. Markus Vinzent; StPatr; Leuven: Peeters, forth-
coming).

83 See, e.g., Yvonne Janssens, Les Lecons de Silvanos (NH VII, 4): Texte établi et présenté (BCNH.T 13;
Québec: Les Presses de I'Université Laval, 1983): first, second, or early third century; Malcolm Peel,
“Introduction to VII,4: The Teachings of Silvanus,” in Nag Hammadi Codex VII (ed. Birger Pearson;
NHMS 33; Leiden: Brill, 1996), 272-73: late third or early fourth century; van den Broek: “The Theol-
ogy,” VC 40:1 (1986): 17: second or third decades of the fourth century. According to Birger A. Pear-
son, it is “no earlier than the end of the second century, but it preserves some very ancient material”
(“Cracking a Conundrum: Christian Origins in Egypt” ST 57 [2003]: 66). On the grounds of what he
characterizes as “monism ... linked with Gnosticizing motifs,” Schoedel suggests “a milieu like that of
third century Alexandrian Christianity” (William R. Schoedel, “Jewish Wisdom and the Formation of
the Christian Ascetic,” in Aspects of Wisdom in Judaism and Early Christianity [ed. Robert L. Wilken;
University of Notre Dame Center for the Study of Judaism and Christianity in Antiquity 1; Notre Dame,
Ind.: University of Notre Dame Press, 1975], 170-71).

84 Broek, “The Theology,” 17.

85 Broek, “The Theology,” 17.

86 For some reason van den Broek argued that the mid-fourth century dates on some of the carton-
nage fragments from the cover of Codex VII provide us with a terminus ante quem for the composition
of Teach. Silv. (Broek, “The Theology,” 1). This is puzzling, since it is clear that the dates on the carton-
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One passage, only briefly mentioned by van den Broek, calls for further analysis
in this regard, a Christological statement on page 99 of the manuscript, where we are
told that “Christ has one hypostasis” (nexc oygynoctacic NoYwT TeTeoynTaqc).?” In
a Christological, rather than Trinitarian, context, the statement that Christ “has one
hypostasis” does not refer to the relationship between the second person and the rest
of the Trinity, but rather to the relationship between the divine and human in Christ.
The term hypostasis seems to have been first used in such a Christological sense by
Apollinaris of Laodicea®® in an attempt to safeguard the divinity of the incarnated Son
against Arianism. It was then later taken up by Cyril of Alexandria against Nestorius,
to argue in favor of one, rather than two subjects in Christ.?® Ironically, Cyril believed
the phrase to be of Athanasian provenance®® and his formulation was later appro-
priated by the defenders of a two-nature Christology and thus became part of the
Chalcedonian definition, which established as dogma that Christ was to be regarded
as two natures in one hypostasis.

The statement that Christ “has one hypostasis,” is thus highly significant in the
context of the late fourth century onwards. To mention just one example from Coptic
literature, Proklos, bishop of Cyzicus, states in a homily against Nestorius, preserved
in papyrus codex Oriental 5001 in the British Library, that “We do not separate the
natures into two hypostases, but the two natures are one hypostasis (oyeymoctacic
noywT) from the divinity and the humanity.”**

So how do we evaluate the significance of this statement in the Teachings of Silva-
nus? If we want to keep reading this text, including this passage, in a first-, second-,
third-, or early fourth-century context we will have to regard the fact that the text

nage fragments can only provide us with a terminus post quem for the production of the manuscript,
which thus in fact allows for a potentially later date of composition for the text.

87 Teach. Silv. 99.13-14 (Coptic text from Malcolm Peel [ed. and trans.] and Jan Zandee [trans.], “NHC
VII,4: The Teachings of Silvanus,” in Nag Hammadi Codex VII [ed. Birger Pearson; NHMS 33; Leiden:
Brill, 1996], 316).

88 See Istvan Pasztori-Kupén, Theodoret of Cyrus (ECF; London: Routledge, 2006), 61; J. N. D. Kelly,
Early Christian Doctrines (4" ed.; London: Adam & Charles Black, 1968), 293; Marcel Richard, “Lintro-
duction du mot hypostase dans la théologie de I'incarnation,” MSR 3 (1945): 5-32, 243-70.

89 Cyril of Alexandria, Twelve Anathemas, 3—4: “If any one in the one Christ divides the persons
[brootaoeig] after their union, conjoining them with a mere conjunction in accordance with worth, or
a conjunction effected by authority or power, instead of a combination according to a union of natures
[ka®' vwov @uoikny], let him be anathema. If any one distributes between two characters [mpoowmna]
or persons [UnooTtaoelg] the expressions used about Christ in the Gospels etc. ... applying some to
the man, conceived of separately, apart from the Word, ... others exclusively to the Word ..., let him
be anathema.” (Henry Bettenson and Chris Maunder, The Documents of the Christian Church [4™ ed.;
Oxford: Oxford University Press, 2011], 49).

90 Pasztori-Kupan, Theodoret, 62.

91 Proklos of Cyzicus, Homily Against Nestorius, 126b (E. A. Wallis Budge, ed., Coptic Homilies in the
Dialect of Upper Egypt [London: British Museum, 1910], 100).
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uses a Christological expression that was not used before the late fourth century as a
mere coincidence, unrelated to the discussions concerning the relationship between
Christ’s humanity and divinity in the late fourth and early fifth centuries. The state-
ment could be explained as a late interpolation, but at the same time, how can we be
certain that it was not part of the original composition of the text? That is, how can
we be sure that the text was not originally composed in the late context in which the
statement on Christ’s single hypostasis carried a particular christological meaning,
or at least that significant portions of the text were changed to reflect the concerns
of this period? We know that Codex VII may well have been produced late enough to
accommodate a text that was not only changed, but even composed, as late as the
fifth century. Are there, then, any good reasons to date the original composition of
this text any earlier than a time when the statement that “Christ has one hypostasis”
would fit right in, as would have been the case during the Christological debates of
the fourth and fifth centuries? Or is it even worthwhile to speak about an original
composition at all?

When considering these questions it is worth remembering that although as a
whole the Teachings of Silvanus is only attested in a single manuscript, we do have
direct evidence of significant textual fluidity in the transmission of a part of it, in
the form of a parchment leaf in the British Museum preserving a section of the text
transmitted under the name of St. Antony.? The two witnesses are parallel, but by no
means identical, and Funk and Schenke aptly concluded that the Teachings of Silva-
nus can be characterized as “gewachsen, nicht geschaffen.”®? It is, in other words, a
fluid text, but this does not necessarily mean that it is not to be regarded as a reasona-
bly coherent text in its current form. Van den Broek, for example, has argued that even
though the text has lost some of its coherence due to what he terms “the insertion of
irrelevant materials and the omission of vital arguments,” it still reflects “a coherent
train of thought,”®* and a similar conclusion has been reached in a recent study by
Dmitrij Bumazhnov.” In any case, one would at least expect those who copied and
read the text in Nag Hammadi Codex VII to have approached it as a textual unity of
some coherence.

92 This text was identified as a parallel to the Teachings of Silvanus by Wolf-Peter Funk, “Ein doppelt
iiberliefertes Stiick spatégyptischer Weisheit,” ZAS 103 (1976): 8-21.

93 Hans-Martin Schenke and Wolf-Peter Funk, “Die Lehren des Silvanus [NHC VIL4],” in Nag Ham-
madi Deutsch (ed. Hans-Martin Schenke, Hans-Gebhard Bethge, and Ursula Ulrike Kaiser; 2 Vols.;
GCS, Neue Folge 8, Koptisch-Gnostische Schriften 2; Berlin: Walter de Gruyter, 2001-3), 2:606.

94 Broek, “The Theology,” 5.

95 Dmitrij F. Bumazhnov, “‘Be Pleasing to God, and You Will Need No One’: The Concept of Reli-
giously Motivated Self-Sufficiency and Solitude in The Teachings of Silvanus 97,3-98,22 (NHC VIL4) in
Its Late Antiquity Context,” in Bibel, Byzanz und Christlicher Orient: Festschrift fiir Stephen Gerd zum
65. Geburtstag (ed. D. Bumazhnov et al.; OLA 187; Peeters: Leuven, 2011), 83-113.
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Looking at the text while being open to a late context, we see that there are also
other parts of it that may reflect a similarly late date or that would have made good
sense in such a context. The text argues, for instance, that “It is not right for us to say
that God is a body” (OYAIKAION Tap aN M€ €TPENXO00C XEOYCMMa M€ nuoyTe).”® And,
similarly, two manuscript pages later: “do not confine the God of everything to mental
images” (oyTe NNOYTe MITHPY AITPKaaq Nak Ngeneine NenT).”” Such statements would
certainly make sense in light of the antropomorphite controversy around the turn of
the fifth century (399), when Theophilus of Alexandria clamped down on the popular
belief among certain Egyptian monks that God had a human form, most vividly
described by John Cassian in his famous story about the old monk Serapion who had
trouble praying without a mental image of God in a human form (Conferences 10.3).

Several other Christological statements in the Teachings of Silvanus also make
very good sense in fourth- and fifth-century Egypt, and the text’s many thematic affin-
ities with early Egyptian monasticism, most recently brought out by Bumazhnov,”® add
important additional layers when we read the text in the context of the time and place
of the manuscript’s production and use.

The Gospel of Philip

A further issue concerns the phenomenon of translation literature. In an article on
philological method and the Nag Hammadi Codices, Bentley Layton once noted that
“it is crucially important to observe that the original language (Greek) is precisely
what we do not have.”®® For Layton the goal of the philological enterprise was to get
as close as possible to the lost original text. With great confidence in modern schol-
ars’ ability to bypass the preserved translation and get a sense of the hypothetical
original, Layton argued that “if we cannot reconstruct that lost Greek original on
paper, still we can hope to approximate the ancient author’s own culture and thought
through a recovery of its meaning in a sympathetic English translation keyed to a
commentary oriented above all towards Greek usage.”*°® Such an English translation
based on the hypothetical Greek, he argued, would in fact be a better text than the one
actually preserved in Coptic.***

96 Teach. Silv. 100.6-8 (Coptic text from Peel and Zandee, “Teachings of Silvanus,” 318).

97 Teach. Silv. 102.9-11 (Coptic text from Peel and Zandee, “Teachings of Silvanus,” 324).

98 Bumazhnov, “Be Pleasing to God.”

99 Bentley Layton, “The Recovery of Gnosticism: The Philologist’s Task in the Investigation of Nag
Hammadi,” SecCent 1 (1981): 97.

100 Layton, “Recovery of Gnosticism,” 97

101 Layton argues that “conceivably the ancient Coptic version might be substituted for the English
translation: but since ancientness in itself is no virtue, and since Coptic diction is notoriously non-
philosophical, modern ‘classicist’s English’ (provided that it is accurate) will probably be in closer
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While few have followed Layton’s suggestion that one should translate the hypo-
thetical Greek texts rather than the preserved Coptic, many have shared his general
goals and presuppositions. Frederik Wisse, for instance, commenting on his work on
the Apocryphon of John, agrees with Layton that the ideal would be to create a criti-
cal English translation that would “bypass the Coptic translations to get as close as
possible to the common Greek text behind them.”**> When we take textual fluidity
seriously into the equation, however, such an approach is problematic. When the pre-
served Coptic text is seen mostly as an obstacle to be overcome on the way to a more
important underlying Greek text, there is a danger of missing, or dismissing, aspects
that may be highly significant for the interpretation of the text.

This is the case when allusions or wordplays that make sense only in Coptic are
dismissed based on the presumption that the original language was Greek, and any
features of the text relying on its specifically Coptic aspects are regarded as secondary
and hence irrelevant. One such case can be seen in the Gospel of Philip, where editors
have emended the Coptic word for “door” (po) to “king” (ppo), thus ruining the Coptic
wordplay in a passage stating that one needs to see the door (po) in order to enter in
to the king (ppo):

HNPKATaGPONEL MITRIEIB Do not despise the lamb,

AXNTY Tap MNWGOM ENXY €TTPO for it is impossible to see the door without it.
MiAaaY Na@)TIEOYOE! €20YN EMPPO No one will be able to enter in to the king
eqrHKAPHY'? naked.

Instead of interpreting this as a Coptic wordplay, editors have sometimes emended the
passage. Since the wordplay is not possible in Greek, the appearance of “door” (po)
has simply been regarded as a mistake and emended to “king” (<p>po), a word that
appears on the very next line in the manuscript.'® A Coptic wordplay, which nicely
explains the appearance of this pair of words, is ruled out from the outset. Reading

touch with the ancient author’s Hellenistic thought than ancient Coptic, whose nuances of diction,
philosophical or otherwise, are largely lost upon us and in any case are certainly not Greek” (Layton,
“Recovery of Gnosticism,” 97); implemented most clearly in Bentley Layton, The Gnostic Treatise on
Resurrection from Nag Hammadi (HDR 12; Missoula, Mont.: Scholars Press, 1979). For the opposite
position, cf., Robert McL. Wilson, “The Trials of a Translator: Some Translation Problems in the Nag
Hammadi Texts,” Les textes de Nag Hammadi: Colloque du Centre d’Histoire des Religions (Strasbourg,
23-25 octobre 1974) (ed. Jacques-E. Ménard; NHS 7; Leiden: Brill, 1975), 38.

102 Wisse, “After the Synopsis,” 141-42.

103 Gos. Phil. 58.14-17 (Coptic text from Lundhaug, Images of Rebirth, 482).

104 Bentley Layton, ed., Wesley W. Isenberg, trans, “The Gospel According to Philip,” in Gospel Ac-
cording to Thomas, Gospel According to Philip, Hypostasis of the Archons, and Indexes. Vol. 1 of Nag
Hammadi Codex I1,2-7 Together with XIII,2, Brit. Lib. Or.4926(1), and P. Oxy. 1, 654, 655 (ed. Bentley Lay-
ton; NHS 20; Leiden: Brill, 1989), 156. Hans-Martin Schenke, Das Philippus-Evangelium (Nag-Hamma-
di-Codex II,3): Neu herausgegeben, iibersetzt und erklért (TUGAL 143; Berlin: Akademie Verlag, 1997),
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“king” instead of “door,” however, significantly diminishes the sophistication and
rhetorical effect of the passage. Not only does the emendation dissolve the wordplay,
it also removes an important allusion to John 10:9, “I am the door; if any one enters by
me, he will be saved” (RSV). This allusion connects the passage with two important
themes elsewhere in the Gospel of Philip, namely the necessity of participating in the
Eucharist (the lamb) in order to become like Christ, and the necessity of becoming like
Christ to be able to truly see Christ (the door).*® Thus, in order to properly understand
this passage it needs to be read in Coptic, a fact which highlights the unfortunate
consequences of regarding the Coptic text as a mere stepping-stone on the way to the
hypothetical Greek original.

This is also not the only place in the Gospel of Philip where we may speak of Coptic
wordplays. In another passage there is a rhetorical play on the similarity between
the Coptic words for “water” (mooy) and “death” (moy) which works only in this lan-
guage:

NO€E NTAIC XK €BOX MITMOOY MIBATITICMA
TAEl TE O€ AYTIPT EBOXN MITMOY

€TBEMAE! TNBHK MEN EIMITN EMMO0Y

TNBHK A€ &N €MTHN EMMOY

MIN& XENOYTIALTH €BOX PHMMNA HrkocHoc ¢

As Jesus perfected the water (muooy) of baptism,

thus he poured out death (mioy).

Therefore we go down into the water (mooy),

but we do not go down into death (moy),

so that we may not be poured out in the spirit of the world.

In his own baptism Jesus “perfected the water” (xwx esox rimuooy) and “poured out
death” (nwegT eBox ninmoy). Therefore, the text tells us, “we go down into the water”
(TRBHK Men emTH emmooy), “but we do not go down into death” (TiiBuk A€ an ermTil
emoy). While the connection between baptism and death may here ultimately derive
from Romans 6, the manner in which the connection is made in this passage of the
Gospel of Philip certainly works better rhetorically in Coptic than in Greek.

26-27, simply regards po as an irregular way of writing ppo, and translates “Konig,” without directly
emending the Coptic text.

105 For a detailed analysis and interpretation of the passage, see Lundhaug, Images of Rebirth, 281-
84.

106 Gos. Phil. 77.7-12 (Lundhaug, Images of Rebirth, 520).
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A similar point may be made with regard to two deceptively similar phrases found
on pages 82 and 86 of the manuscript. The first states that

€YHIT &N EMKAKE H TOYMH aAAa €YHI €ME€200Y Milroyoein™”’

It does not belong (un) to the darkness or the night, but it belongs (um) to the day and the light.

The second phrase, which also functions as the end of the Gospel of Philip, substitutes
enn (“hidden”) for un (“belong”), while keeping the structure of the sentence:

€UQHIT AN PHITKAKE MNTOYMH dANA €YRHIT NNOYROOY NTENEION MNOYOEIN eqoyaaB!®®

It is not hidden (¢un) in the darkness or the night, but it is hidden (pur) in a perfect day and a
holy light.

Again the full rhetorical effect is dependent on the Coptic language. I would there-
fore argue, firstly, that when taken together it is unlikely that these wordplays do
not amount to more than mere coincidences, and secondly, that these features
should be taken into consideration in the interpretation of the text. However, if
the hypothetical Greek original is the focus, wordplays like these, which depend
on the Coptic language, must be dismissed as coincidences or as something added
later by a creative translator.'®® They certainly cannot be regarded as significant for
the interpretation of the text. As is readily apparent from these examples,''® with
such an approach, when the only preserved version of the text must yield to an
unattested hypothetical version, important aspects of the extant text are lost.
Moreover, can we really be confident that such a procedure brings us closer to
the original text? The common assumption that the Nag Hammadi texts are ulti-
mately translations of Greek originals should not simply be taken for granted, but
should be investigated on a text-by-text basis. The possibility that at least some of the
Nag Hammadi texts were originally composed in Coptic cannot be dismissed out of
hand, and when we take textual fluidity fully into account, acknowledging the like-
lihood of the texts being subject to several stages of editorial activity in their transmis-
sion, in Coptic as well as in their hypothetical earlier Greek phase(s) of transmission,
it is not always clear what practical consequences we should draw from the assess-

107 Gos. Phil. 82.8-10 (Lundhaug, Images of Rebirth, 530).

108 Gos. Phil. 86.16-18 (Lundhaug, Images of Rebirth, 538).

109 Cf. Johannes B. Bauer, “Zum Philippus-Evangelium Spr. 109 und 110,” TLZ 7 (1961): 554; Sgren
Giversen, Filipsevangeliet, 12.

110 More examples could be added. See, e.g., the juxtaposition of cw (“drink”) and ¢Bcw (“garment”)
at Gos. Phil. 57.8 (cf. Lundhaug, Images of Rebirth, 252 n. 373); and the play on the various meanings of
the word xno at Gos. Phil. 58.22-26 (cf. Lundhaug, Images of Rebirth, 192-93).
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ment that a document’s original language was Greek.'*! In order to give a proper
assessment of the text as we have it, all aspects should be taken into consideration,
including those features that may have been added in the translation phase or in the
transmission of the translation.

Conclusion

There is a need to pay even closer attention to the Nag Hammadi texts as they have
actually been preserved in the manuscripts, and to focus less on their earlier and
increasingly hypothetical phases of textual transmission. As David Parker has argued
on the basis of the plethora of variants in Greek New Testament manuscripts, “the
attempt to produce an original form of a living text is worse than trying to shoot a
moving target, it is turning a movie into a single snapshot, it is taking a single part
of a complex entity and claiming it to be the whole.”**? It is no less problematic to
regard the snapshot constituted by singularly attested texts as practically identical
with a hypothetical original, and thus to treat the former as if it were the latter. What
is needed with regard to the Nag Hammadi Codices is for scholars to acknowledge the
fact that our surviving textual witnesses constitute exactly such snapshots, and that
these snapshots are not necessarily representative of the entire movie.

As we have seen, there is good reason to take seriously the implications of textual
fluidity also for the singularly attested Nag Hammadi texts, even though the paucity
of evidence has in many cases created an illusion of textual stability, and evidence of
textual fluidity has often been dismissed as, indeed, deviations from the norm, which
may safely be ignored in the quest for the original and the context of its authorship.
This has been the case despite the evidence of fluidity from those Nag Hammadi texts
where we do in fact have several witnesses preserved. These display many differences
that cannot simply be explained away as errors of transmission or different transla-
tions of a Greek Vorlage.

Importantly, an awareness of the phenomenon of textual fluidity should caution
us against the uncritical use of the Nag Hammadi texts as stand-ins for their unat-
tested earlier versions, not to mention their hypothetical originals. Since the textual
traditions that are attested in the form of snapshots in the Nag Hammadi Codices are
characterized by a high level of fluidity, I would suggest that the texts ought to be read
primarily in the context of their manuscripts, and only secondarily, and with great
caution, in earlier and increasingly hypothetical contexts.* While this may consti-

111 Lundhaug, Images of Rebirth, 357-58.

112 Parker, “Textual Criticism and Theology,” 586.

113 There is also a need for greater caution in the dating of texts and manuscripts, and fort the entire
range of possible datings to be seriously considered when trying to understand them, and not only the
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tute an unfamiliar way of treating the Nag Hammadi texts, the burden of proof should
be on those who would like to use them as evidence of contexts far removed from that
of the extant manuscripts, and not the other way around.

An alternative to the common approach of focusing on hypothetical, usually
Greek, originals'** is of course to read the texts in the versions in which they have
been preserved to us in the manuscripts, in the contexts of the production and use of
the manuscripts. In the case of the Nag Hammadi Codices, this context is most likely
that of Upper Egyptian monasteries of the fourth and fifth centuries. If the implica-
tions of the perspectives outlined here were to be taken fully into consideration with
regard to the Nag Hammadi collection as a whole, the way in which the texts are used
as sources for the history of early Christianity would have to be radically reconsid-
ered, as they can no longer be used uncritically as sources for the second and third
centuries, as is often the case, but instead of the later, but no less interesting, period
of early Egyptian monasticism. For this context, often far removed from that of the
hypothetical originals, they may indeed prove to be highly valuable. Textual fluidity
should therefore not be ignored in studies of the Nag Hammadi texts, it should be
taken fully into account. As John Bryant puts it “We cannot cure the condition, for
fluidity is not a disease and requires no cure. Rather, our obligation is to understand
the causes and currents of fluidity. And find out what it means.”**®

The textual fluidity evident in the Nag Hammadi texts also raises important
questions for our understanding of the way in which these texts were received, and
the underlying attitudes of their scribes and readers toward textual variation. Did
they embrace textual variation, as Cerquiglini famously argued that the people of
the Middle Ages did?**° It has been argued against Cerquiglini’s position that “the
awareness of the very fertile variability of medieval and modern texts does not by any
means imply unbridled enthusiasm for variability as such.”™” According to Alberto
Varvaro, “medieval variability (variance) is never the simultaneous presence of var-
iants, but rather of the instability of a text in different locations, environments, and

earliest possible ones. It is too often the case that although a significant possible chronological range
is mentioned, subsequent interpretations tend to stick closely to the context of the earliest possible
date, often without any further argument. For an excellent example of the fruitfulness of being aware
of later contexts, see, e.g., Dylan M. Burns’ convincing demonstration of fourth-century rewriting of
Allogenes in his “Apophatic Strategies in Allogenes (NHC X1,3),” HTR 103:2 (2010): 161-79.

114 Cf., e.g., Layton, “Recovery of Gnosticism.”

115 John Bryant, The Fluid Text: A Theory of Revision and Editing for Book and Screen (ETLC; Ann
Arbor: University of Michigan Press, 2002), 174.

116 Bernard Cerquiglini, Eloge de la variante: Histoire critique de la philologie (Paris: Seuil, 1989);
English translation: In Praise of the Variant: A Critical History of Philology (trans. Betsy Wing; Parallax:
Re-Visions of Culture and Society; Baltimore: Johns Hopkins University Press, 1999).

117 Alberto Varvaro, “The ‘New Philology’ from an Italian Perspective,” Text 12 (1999): 57; cf. Keith
Busby, “Variance and the Politics of Textual Criticism,” in Towards a Synthesis? Essays on the New
Philology (ed. Keith Busby; Amsterdam: Rodopi, 1993), 29-45.
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times.”**® This may well in many cases be a useful distinction, but it is should be
noted that the claim that there is never the simultaneous presence of variants does
not fit the evidence of the Nag Hammadi Codices, where we do indeed have several
cases of different versions of the same works preserved side by side in roughly con-
temporaneous codices deriving from the same community.**® This is the case with the
Gospel of Truth (NHC 1,4; XIL,2), the Apocryphon of John (NHC IL,1; I11,1; 1V,1), Eugnos-
tos the Blessed (NHC II1,3; V,1), the Gospel of the Egyptians (NHC II1,2; 1V,2), and the
untitled treatise On the Origin of the World (NHC I1,5; XIII,2). We even have the curious
case of Nag Hammadi Codex III, where Eugnostos the Blessed is found side-by-side
with the Wisdom of Jesus Christ, a text that incorporates, within a different frame nar-
rative, large portions of Eugnostos the Blessed.'*® The full implications of this simulta-
neous presence of variants within the Nag Hammadi Codices for the status of the Nag
Hammadi texts among the producers and users of these codices, and for their textual
culture and attitudes, still remain to be explored.

In summary, an approach to the Nag Hammadi texts inspired by the perspectives
of New Philology brings with it a significant change in focus from hypothetical orig-
inals to preserved texts, from authors to readers and scribes, from composition to
transmission, and from stability to fluidity — in short, from a view of the manuscripts
as (more or less) erroneous witnesses to autographs, to manuscripts as snapshots of
fluid texts. By doing so it helps dispel the illusion of textual stability that is often the
biproduct of the traditional philological paradigm.
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Lance Jenott*

Reading Variants in James and the
Apocalypse of James:

A Perspective from New Philology

The differences among the manuscripts have become great, either through the negligence of
some copyists or through the perverse audacity of others; they either neglect to check over what
they have transcribed, or, in the process of checking, they make additions or deletions as they
please. (Origen, Comm. Matt. 15.14)*

The fact that scribes altered the text of the New Testament in the process of copying
it anew has long been recognized as an obstacle to recovering the original, or at least
an older, reading of the biblical texts.? In recent years, the sociohistorical contexts of
copyists and their motivations for intentionally changing the texts have become the
focus of study in their own right, apart from the quest to recover the original words
of the author.? In the field of patristic literature too, the phenomenon of textual fluid-
ity has been duly noted. As Herbert Musurillo has observed, “With the patristic texts
there are always two serious hazards to look out for: the tendency [among ancient
scribes] to correct and normalize the Greek, and the tendency to change the text in a
theological direction, either towards orthodoxy or towards heterodoxy.”* In the field
of medieval textual criticism, where manuscripts abound in plentitude, variant read-
ings between texts of the same literary work are the norm rather than the exception.’

* This essay has been written under the aegis of project NEWCONT at the University of Oslo, which is
funded by the European Research Council (ERC) under the European Community’s Seventh Frame-
work Programme (FP7/2007-2013) / ERC Grant agreement n° 283741.

1 Trans. Bruce M. Metzger, “Explicit References in the Works of Origen of Alexandria to Variant Read-
ings in New Testament Manuscripts,” in Biblical and Patristic Studies in Memory of Robert Pierce Casey
(ed.J. Neville Birdsall and Robert W. Thomson; Freiburg: Herder, 1963), 78.

2 Burnett Hillman Streeter, The Four Gospels: A Study of Origins, Treating of the Manuscript Tra-
dition, Sources, Authorship, and Dates (4th rev. ed.; London: MacMillan and Co., 1930), 139, 3067,
328-29; cf. Bruce M. Metzger and Bart D. Ehrman, The Text of the New Testament: Its Transmission,
Corruption, and Restoration (4™ ed.; New York: Oxford University Press, 2005), 250-71.

3 E.g., Bart D. Ehrman, The Orthodox Corruption of Scripture: The Effect of Early Christological Con-
troversies on the Text of the New Testament (New York: Oxford University Press, 1993); David C. Parker,
The Living Text of the Gospels (Cambridge: Cambridge University Press, 1997). For references to similar
studies written from the 1940s onward, see Metzger and Ehrman, Text of the New Testament, 259 n. 12.
4 Herbert Musurillo, “Some Textual Problems in the Editing of the Greek Fathers” in Introductio, Edi-
tiones, Critica, Philologica: Papers Presented to the Third International Conference on Patristic Studies
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In the case of the Coptic manuscripts discovered near Nag Hammadi, a collection
of largely ancient Christian apocrypha and other important theological works, schol-
ars have observed that here too we are dealing with texts which have been subjected
to a complex history of transmission, alteration, and rewriting. The result of redac-
tional activity can be seen most clearly in the many variant readings, both large and
small, found in those tractates for which more than one manuscript has survived,
a fact which, as James Robinson has pointed out, “leads one to wonder about the
bulk of the texts that exist only in a single version.”® While the redactional histo-
ries underlying the latter group of tractates must remain speculative, and based on
internal evidence,” actual text-critical work involving a comparison of variant read-
ings can be, and to some extent has been, performed on those tractates for which
more than one manuscript exists, even if only in fragments. These tractates constitute
about one-third of the Nag Hammadi collection:

1. The Gospel of Truth (NHC 1,3; XII,2)8
2. The Apocryphon of John (NHC I1,1; I11,1; IV,1; PB 8502,2)°

6 James M. Robinson, “Introduction,” in The Nag Hammadi Library in English (ed. Robinson; San
Francisco: HarperSanFrancisco, 1988), 2.

7 Cf. Louis Painchaud and Timothy Janz, “The ‘Kingless Generation’ and the Polemical Rewriting
of Certain Nag Hammadi Texts,” in The Nag Hammadi Library After Fifty Years: Proceedings of the
1995 Society of Biblical Literature Commemoration (ed. John D. Turner and Anne McGuire; NHMS 44;
Leiden: Brill, 1997), 440.

8 For a comparison of the two versions of Gos. Truth, see the contribution by Katrine Brix in this
volume. Geoffrey S. Smith also delivered an insightful paper entitled “Ecclesiastical Politics and the
Transmission of Early Christian Literature: Origenism and the Gospel of Truth” at the 2014 annual
meeting of the Society of Biblical Literature in San Diego, with a detailed comparison of the variants
between NHC L,3 and XII,2. See also Raoul Mortley, “The Name of the Father is the Son (Gospel of
Truth 38),” in Neoplatonism and Gnosticism (ed. Richard T. Wallis and Jay Bregman; Studies in Neo-
platonism 6; Albany: State University of New York Press, 1992), 239-52, who argued that the text of
NHC I had been rewritten in light of the Arian controversy.

9 For attention to variant readings in Ap. John, see Sgren Giversen, Apocryphon Johannis: The Coptic
Text of the Apocryphon Johannis in the Nag Hammadi Codex Il with Translation, Introduction, and Com-
mentary (ATDan 5; Copenhagen: Munksgaard, 1963), 276-82; Michael Waldstein and Frederik Wisse,
The Apocryphon of John: Synopsis of Nag Hammadi Codices I1,1; II1,1; and IV,1 with BG 8502,2 (NHMS
33; Leiden: Brill, 1995), 6-8; Karen L. King, “Approaching the Variants of the Apocryphon of John,”
in Turner and McGuire, Nag Hammadi Library After Fifty Years, 105-37; Michael A. Williams, “Re-
sponse to papers by Karen King, Frederik Wisse, Michael Waldstein and Sergio La Porta,” in Turner
and McGuire, Nag Hammadi Library After Fifty Years, 208-22; Karen L. King, The Secret Revelation
of John (Cambridge, Mass.: Harvard University Press, 2006), 25-81, in which Waldstein and Wisse’s
synoptic translations of PB 8502 and NHC II are reproduced, and “significant variant readings” in
NHC III are noted; Bernard Barc and Louis Painchaud, “La réécriture de '’Apocryphon de Jean a la
lumiére de I’hymne final de la version longue,” Mus 112 (1999): 317-33; Bernard Barc and Wolf-Peter
Funk, Le livre des Secrets de Jean: Recension bréve (NH I11, 1 et BG, 2) (BCNH.T 35; Quebec: Les Presses
de I’'Université Laval, 2012), 3-7.
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The Gospel of Thomas (NHC I1,2; P. Oxy. 1, 654, 655)*°

On the Origin of the World (NHC I1,5; XIIL,2; BL Or. 4926[1])
The Gospel of the Egyptians (NHC 111,2; IV,2)*

Eugnostos the Blessed (NHC 111,3; V,1)*3

The Wisdom of Jesus Christ (NHC II1,4; PB 8502,3; P. Oxy. 1081)**
The (First) Apocalypse of James (NHC V,3; CT,2)*

Plato, Republic 588b-589b (NHC VI,5; Greek text)'®

© PN W AW

10 Miroslav Marcovich, “Textual Criticism on the Gospel of Thomas,” JTS 20 (1969): 53-74; Harold
W. Attridge, “The Greek Fragments,” in Nag Hammadi Codex II,2—7 together with XIII,2*, Brit. Lib. Or.
4926(1), and P. Oxy. 1, 654, 655, vol. 1: Gospel According to Thomas, Gospel According to Philip, Hyposta-
sis of the Archons, and Indexes (ed. Bentley Layton; NHS 20; Leiden: Brill, 1989), 99-102.

11 Christian Oeyen, “Fragmente einer subachmimischen Version der gnostischen ‘Schrift ohne
Titel,”” in Essays on The Nag Hammadi Texts In Honour of Pahor Labib (ed. Martin Krause; NHS 6;
Leiden: Brill, 1975), 125-44, esp. 132-35; Bentley Layton, “The British Library Fragments,” in Nag
Hammadi Codex II,2-7 together with XIII,2*, Brit. Lib. Or. 4926(1), and P. Oxy. 1, 654, 655, vol. 2: On the
Origin of the World, Expository Treatise on the Soul, Book of Thomas the Contender (ed. Layton; NHS
21; Leiden: Brill, 1989), 95-134.

12 Alexander Bohlig and Frederik Wisse, Nag Hammadi Codices 11,2 and IV,2: The Gospel of The
Egyptians (The Holy Book of the Great Invisible Spirit) (NHS 4; Leiden: Brill, 1975), 8-17.

13 Surprisingly, very little work has been published on the variant readings between the two MSS
of Eug. See Douglas M. Parrott, The Nag Hammadi Codices I1I,3-4 and V,1 with Papyrus Berolinensis
8502,3 and Oxyrhynchus Papyrus 1081: Eugnostos and The Sophia of Jesus Christ (NHS 27; Leiden:
Brill, 1991), 16-18, who points out that “In comparison with Eug-III, Eug-V appears to have undergone
considerable expansion. ... there are fourteen instances where it has more text” (17); cf. Deirdre J.
Good, Reconstructing the Tradition of Sophia in Gnostic Literature (SBLMS 32; Atlanta: Scholars Press,
1987), xvi-xviii.

14 Martin Krause, “Das literarische Verhéltnis des Eugnostosbriefes zur Sophia Jesu Christi,” in
Mullus: Festschrift Theodor Klauser (ed. Alfred Stuiber and Alfred Hermann; Miinster: Aschendorff,
1964), 215-23; Catherine Barry, La sagesse de Jésus-Christ (BG, 3; NH III, 4) (BCNH.T 20; Quebec: Les
Presses de I’Université Laval, 1993), 18-20.

15 Antti Marjanen, “The Seven Women Disciples in the Two Versions of the First Apocalypse of
James,” in The Codex Judas Papers: Proceedings of the International Congress on the Tchacos Codex
Held at Rice University, Houston, Texas, March 13-16, 2008 (ed. April D. DeConick; NHMS 71; Leiden:
Brill, 2009), 535-46, esp. 541-43 on the significance of variant readings for how the women disciples
of Jesus are presented; Wolf-Peter Funk, “The Significance of the Tchacos Codex for Understanding
the First Apocalypse of James,” in DeConick, Codex Judas Papers, 509-33; Funk, “Die erste Apokalypse
des Jakobus (NHC V,3 / CT 2),” in Antike christliche Apokryphen in deutscher Ubersetzung, Band I:
Evangelien und Verwandtes, Teilband 2 (ed. Christoph Markschies and Jens Schréter; Tiibingen: Mohr
Siebeck, 2012), 1152-80, with annotated synoptic translations.

16 Hans-Martin Schenke, “Zur Faksimile-Ausgabe der Nag-Hammadi-Schriften,” OLZ 69 (1974),
cols. 235-242; E.G. Matsagouras, “Plato Copticus, Republic 588b—589b: Translation and Commen-
tary” (M. A. thesis, Delhousie University, 1976); Matsagouras, “Plato Copticus,” Platon (1977): 191-99;
Tito Orlandi, “La traduzione copta di Platone, Resp. IX, 588b—589b: problemi critici ed esegetici,”
in Atti della Accademia Nazionale dei Lincei (Rendiconti morali, Serie VIII, vol. 22, fasc. 1-2; Rome:
1977), 45-62; James Brashler, “Plato, Republic 588b-589b,” in Nag Hammadi Codices V,2-5 and VI
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10. The Prayer of Thanksgiving (NHC VI,7; P. Mimaut, col. XVIII,591-611; Latin
Asclepius 41b)"

11. Asclepius 21-29 (NHC VI,8; Latin Asclepius; Greek fragments from Lactantius,
Cyril of Alexandria, and Stobaeus)*®

12. The Teachings of Silvanus (NHC VII,4; BL Or. 6003; Arabic MS)*°

13. Zostrianos (NHC VIII,1; P. Bodmer XLIII)*®

14. The Letter of Peter to Philip (NHC VIII,2; CT,1)*

15. The Sentences of Sextus (NHC XII,1; Greek, Latin, Syriac, Armenian, Georgian
recensions)?

with Papyrus Berolinensis 8502, 1 and 4 (ed. Douglas M. Parrott; NHS 11; Leiden: Brill, 1979), 325-39;
Louis Painchaud, “Fragment de la république de Platon (NH VI, 5)” in Paul-Hubert Poirier and Louis
Painchaud, Les sentences de Sextus (NH XII, 1); Fragment de la république de Platon (NH VI, 5) (BC-
NH.T 11; Quebec: Les Presses de I'Université Laval, 1983), 117-22.

17 Jean-Pierre Mahé, “La Priére d’actions de graces du Codex VI de Nag-Hammadi et Le Discours
parfait,” ZPE 13 (1974): 40-60; Jean-Pierre Mahé, Hermés en Haute-Egypte, Tome I: Les textes hermé-
tiqgue de Nag Hammadi et leurs paralléles grecs et latins (BCNH.T 3; Quebec: Les Presses de 'Université
Laval, 1978), 15-23, 141-67; Peter Dirkse and James Brashler, “The Prayer of Thanksgiving,” in Parrott,
Nag Hammadi Codices V,2-5 and VI, 375-87, esp. 375-76.

18 Mahé, Hermés en Haute-Egypte, Tome I, 15-23, concludes that the Coptic version is superior to
the Latin and closer to the Greek original of the Perfect Discourse (23); synoptic texts and detailed
analysis are given in Mahé, Hermés en Haute-Egypte, Tome II: Le fragment du Discourse parfait et les
Définitions hermétiques arméniennes (BCNH.T 7; Quebec: Les Presses de I'Université Laval, 1982),
145-272.

19 Wolf-Peter Funk, “Ein doppelt iiberliefertes Stiick spatdgyptischer Weisheit,” ZAS 103 (1976):
8-21, devotes some attention to the redaction of the Arabic version and BL Or. 6003 in monastic set-
tings (18-19). On the Arabic MS, see Walter E. Crum, Catalogue of the Coptic Manuscripts in the British
Museum (London: British Museum, 1905), 407 no. 979 n. 1. A Latin translation of the Arabic text is
published in Migne, PG 40:1073-1080, which Funk uses as the basis of his comparison.

20 Rodolphe Kasser and Philippe Luisier, “P. Bodmer XLIII: Un feuillet de Zostrien,” Mus 120 (2007):
251-72.

21 Hans-Gebhard Bethge, “‘Der Brief des Petrus an Philippus’ als Bestandteil von NHC VIII und
Codex Tchacos: Beobachtungen und Uberlegungen zum iiberlieferungsgeschichtlichen und inhalt-
lich-sachlichen Verhdltnis beider Paralleltexte,” in Judasevangelium und Codex Tchacos: Studien zur
religionsgeschichtlichen Verortung einer gnostischen Schriftsammlung (ed. Enno Edzard Popkes and
Gregor Wurst; WUNT' 297; Tiibingen: Mohr Siebeck, 2012), 173-88.

22 Paul-Hubert Poirier, “Les Sentences de Sextus (NH XII, 1),” in Poirier and Louis Painchaud, Les
sentences de Sextus (NH XII, 1); Fragment de la république de Platon (NH VI, 5), esp. 22-24, with fur-
ther comparisons made on specific passages throughout the commentary; cf. Frederik Wisse, “The
Sentences of Sextus: Introduction,” in Nag Hammadi Codices XI, XII, XIII (ed. Charles W. Hedrick;
NHS 28; Leiden: Brill, 1990), 295-327, esp. 300 for a brief discussion of the theological significance of
some variants.
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In addition to this list of Nag Hammadi texts for which there are duplicate witnesses,
we can also mention the three witnesses to the Gospel of Mary (PB 8502,1; P. Ryl. 463;
P. Oxy. 3525).23

As the preceding footnotes show, attention has been paid to the variant readings
found in duplicates to Nag Hammadi texts. However, the bulk of these efforts have
followed the principles of traditional textual criticism aimed at recovering the “origi-
nal” or “better” version of the text. As a corollary, variant readings which are deemed
to be secondary become regarded as “corruptions” which can be ignored, corrected,
or explained away based on the text which is deemed more accurate. So, for example,
the editors of the Gospel of the Egyptians (NHC IIL,2; IV,2) conclude that “there are
in III a considerable number of misinterpretations, secondary expansions as well as
omissions. In light of this, III must be considered the inferior version.”?* Sometimes
this mode of analysis even leads to heavy-handed criticism of the persons responsi-
ble for producing the texts as we have them. In the case of the small Coptic fragment
of Plato’s Republic found in NHC VI, a detailed comparison with the parallel Greek
version led one scholar to disregard the Coptic translation as “a disastrous failure”
and the “hopelessly confused” product of “an intellectually unsophisticated person
who has lost contact with a living philosophical tradition.”?

In response to this trend, Louis Painchaud has drawn attention to the potential
historical significance of those passages which traditional text critics are wont to
judge as corruptions:

Avant d’étre considérées comme des fautes ou des mélectures qui corrompent le texte, les diver-
gences textuelles entre les versions et les aspérités rencontrées dans les textes doivent étre envis-
agées comme les traces possibles de corrections intentionnelles qui attestent la vie des textes,
traces a travers lesquelles on peut lire dans un texte I'identité de ses lecteurs successifs et la
réception qu’ils lui ont réservée.?

23 Colin H. Roberts, Catalogue of the Greek and Latin Papyri in the John Rylands Library (Manchester:
Manchester University Press, 1938), 3:18-23; Anne Pasquier, L’Evangile selon Marie (BG,1) (BCNH.T 10;
Quebec: Les Presses de I’'Université Laval, 1983), 2-3, 42-43, 97; Karen L. King, The Gospel of Mary of
Magdala: Jesus and the First Woman Apostle (Santa Rosa, Calif.: Polebridge Press, 2003), 7-11, 14-18
(synoptic translation); Erika Mohri, Maria Magdalena: Frauenbilder in Evangelientexten des 1. bis
3. Jahrhunderts (MThSt 63; Marburg: Elwert, 2000), 261-65; Dieter Lithrmann, Die Apokryph geworde-
nen Evangelien: Studien zu neuen Texten und zu neuen Fragen (NovTSup 112; Leiden: Brill, 2004), 105—
24; Christopher Tuckett, The Gospel of Mary (OECGT; Oxford: Oxford University Press, 2007), 119-33.
24 Bohlig and Wisse, Gospel of The Egyptians, 17.

25 Brashler, “Plato, Republic 588b-589b,” 325-26.

26 Louis Painchaud, “La classification des textes de Nag Hammadi et la phénoméne des réécrit-
ures,” in Les textes de Nag Hammadi et le probléme de leur classification: Actes du colloque tenu a
Québec du 15 au 19 Septembre 1993 (BCNH.E 3; Quebec: Les Presses de I’'Université Laval, 1995), 76.
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This sympathetic approach to interpreting the variants in the Nag Hammadi texts
dovetails nicely with the so-called “new philology” current among scholars of medi-
eval manuscript cultures, which “urges scholars to take seriously the variety that
characterizes manuscript transmission, instead of chopping one’s way through the
jungle of variants in search of a common ancestor or archetype.”” Here we can fruit-
fully draw on Matthew Driscoll’s distinction between a literary “work,” a “text,”
and an “artifact”: a work being an abstract concept, such as “the” Apocryphon of
John (regardless of how many versions of it exist); a text being the actual words on
the page; and an artifact being the physical object (in our case, the manuscript) in
which the text is recorded, along with paratextual features such as format, titles,
punctuation and other sense divisions, artwork, colophons, as well as other tractates
in the codex, all of which frame the way text is read and contribute to the creation
of meaning by the reader.?® This approach regards each manuscript and its texts as
having a history of their own, and attempts to understand their idiosyncrasies as part
of that history; passages which traditionally would be regarded as corruptions are
instead seen as part of the living text which would have made sense to (or elicited
sense from) its readers.?® Accordingly, the aim of comparing variant readings among
duplicates of the Nag Hammadi texts would be first and foremost to see how differ-
ences in, for example, the text’s emphasis, ideology, theology, and narrative appear
if the text reads one way or another, and secondly, when possible, to contextualize
those variants in known theological trends and controversies from the history of the
early Church.

The focus on reading the Nag Hammadi artifacts just as we have them also helps
avoid some of the methodological difficulties inherent in the traditional quest for the
“original” versions. As Stephen Emmel has put it,

27 Rose, “Virtutes Apostolorum,” 12; cf. Stephen G. Nichols, “Philology in a Manuscript Culture,”
Speculum 65:1 (1990): 1-10, esp. 7-9; and for an application to the Nag Hammadi Codices: Hugo Lun-
dhaug, “The Nag Hammadi Codices: Textual Fluidity in Coptic,” in Comparative Oriental Manuscript
Studies: An Introduction (ed. Alessandro Bausi; Hamburg: COMSt, 2015), 419-23.

28 Matthew J. Driscoll, “Words on the Page: Thoughts on Philology Old and New,” Creating the Me-
dieval Saga: Versions, Variability, and Editorial Interpretations of Old Norse Saga Literature (ed. Judy
Quinn and Emily Lethbridge; Odense: Syddansk Universitetsforlag, 2010), 87-104.

29 Cf. Bernard Cerquiglini, In Praise of the Variant: A Critical History of Philology (trans. Betsy Wing;
Baltimore: Johns Hopkins University Press, 1999). A similar view of the potential for readers to find
meaning in texts which modern critics deem corrupt was expressed by Waldstein and Wisse in their
introduction to The Apocryphon of John: Synopsis (7): “faulty translations were copied and recopied a
number of times in spite of the fact that the sense was obscured in many places. This only makes some
sense if the translators, the copyists and the intended readers did not require a clear sense to find
religious benefit. The meaning they expected was apparently not compromised by unfamiliarity with
the lexical meaning of certain words, or by garbled syntax. Perhaps it was even enhanced.”
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For the most part, I think we take it for granted that the Nag Hammadi texts do bear some more
or less close relationship to a hypothetical original composition, and we move back and forth
between the Coptic text we have and the original we would like to have, keeping careful out-
look for signs of corruption, mistranslation, redaction, and so on, in an effort to minimize being
led astray by such a long and complex history of transmission. But we move through a mine-
field. ... It is not yet clear to what extent we can even recover the original texts of the Coptic
translations.?

Most studies of the Nag Hammadi treatises tend to bracket the issue of textual fluid-
ity altogether, proceeding with a seeming ease to discussions of an original version,
assigning it, by guess-work, to a time and place, and reconstructing the circum-
stances of the person who composed it. I am partly sympathetic to that approach,
since as a historian my curiosity naturally includes the who, what, why, when, and
where of these curious texts (the social and intellectual “dynamics” underlying
their initial production). Still, it remains a serious question of how far we can go
in discussing the original versions, that is, to what extent our Coptic copies repre-
sent what the authors once wrote, and to what extent that writing has been altered
in the course of transmission (think again of the Coptic fragment of Plato with its
far-reaching divergences from the Greek text). It seems to me that asking questions
about an author’s historical circumstances is warranted, at least in principle, as is
any historical question; but it is when we attempt to answer those questions that we
must remember how increasingly speculative our answers probably are as we move
further away from the extant copies, going back in time into the hypothetical layers
of the text’s transmission, composition, and even the Neighborhood of Make-Be-
lieve that is “pre-composition.”

An alternative to the traditional approach to studying the Nag Hammadi texts is,
as Emmel has recommended,

to read the Nag Hammadi Codices as part of Coptic literature ... to read the texts exactly as we
have them in the Nag Hammadi Codices in an effort to reconstruct the reading experience of
whoever owned each of the Codices. This reading would have to be undertaken in full cogni-
zance of contemporary Coptic literature, and the culture of Upper Egypt during, say, the third to
the seventh centuries.*

One utility of this approach is that we have a fairly specific idea of where and when
the codices were produced and read, namely in Egypt in the fourth and fifth centuries
(and perhaps later, depending on when they were discarded). Furthermore, an even
thicker historical context for these codices is provided by the fact that, in all likeli-

30 Stephen Emmel, “Religious Tradition, Textual Transmission, and the Nag Hammadi Codices,” in
Turner and McGuire, Nag Hammadi Library After Fifty Years, 41 (the emphasis is Emmel’s).
31 Emmel, “Religious Tradition,” 42.
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hood, they were produced and read by Christian monks.?* This information, based
on the codices themselves as artifacts, supplies a certain degree of historical context
which we simply do not have when it comes to answering questions about the original
versions of the individual tractates. It is not surprising, then, that more studies of the
codices in their Egyptian context have been published in recent years (though still
from quite different theoretical positions: e.g., whether or not the category of Gnosti-
cism is assumed in the analysis).

In what follows, I present a comparative reading of Jesus’ introductory discourse
in the “work” conventionally entitled The (First) Apocalypse of James (hereafter
James),* texts of which are preserved in two manuscripts, namely Nag Hammadi
Codex V (NHC V) and Codex Tchacos (CT), the latter published as late as 20073
In keeping with the purpose of the present volume, my comparison of readings in
James will treat each manuscript as a different “snapshot” of the work, the divergent
texts of which evidently took on lives of their own in different Christian communi-
ties. The copy in NHC V was evidently produced and read by monks in Upper Egypt
(probably no earlier than the second half of the fourth century).*® In the case of CT,
we are unfortunately in the dark about its geographical and sociohistorical prove-
nance, though the evidence from codicology, dialect, paleography, and radiocarbon
testing points, on the balance, to a fourth-century date of production somewhere in
Middle to Upper Egypt.>® Whether it too was produced and read by Christian monks,

32 See Hugo Lundhaug and Lance Jenott, The Monastic Origins of the Nag Hammadi Codices (STAC
97; Tiibingen: Mohr Siebeck, 2015).

33 The actual title on the version in NHC V is The Apocalypse of James, but the qualification “(First)”
was added by modern editors to distinguish the treatise from another work in the codex which bears
the same title. Further attention will be paid to the actual titles in the two manuscripts below.

34 Rodolphe Kasser and Gregor Wurst, eds., in collaboration with Marvin Meyer and Francois
Gaudard, The Gospel of Judas: Critical Edition, Together with the Letter of Peter to Philip, James, and a
Book of Allogenes from Codex Tchacos (Washington, D. C.: National Geographic Society, 2007), 120-61
(hereafter cited as Critical Edition).

35 Lundhaug and Jenott, Monastic Origins, 11, 120.

36 The geographic placement is based on the Coptic dialects found in the codex, which can be clas-
sified as largely Sahidic with traces of other dialects from Middle Egypt (Kasser, “Etude dialectale,” in
Critical Edition, 35-78). As for the date of production, radiocarbon tests performed by Timothy Jull at
the University of Arizona placed CT in the third or fourth century CE (for a summary of Jull’s report,
see the “Publisher’s Note” in Rodolphe Kasser, Marvin Meyer, and Gregor Wurst, The Gospel of Judas
from Codex Tchacos [Washington, D. C.: National Geographic Society, 2006], 184). Although National
Geographic journalist Herbert Krosney initially reported an average date of 280 CE + 60 for CT, Chris-
tian Askeland has recently clarified, based on his own review of Jull’s report, that Krosney misrepre-
sented the results with a marked preference for the third century, while a more accurate interpretation
of the data yields an equally plausible date-range anywhere between 250 to 400 CE. See Krosney,
The Lost Gospel: The Quest for the Gospel of Judas Iscariot (Washington, D. C.: National Geographic
Society, 2006), 274; Askeland, “Carbon Dating and the Gospel of Judas,” paper delivered at the 2014
annual meeting of the Society of Biblical Literature in San Diego. The codicology and paleography of
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we do not know. I am less concerned with explaining how the variant readings were
generated, whether by deliberate or accidental alteration, than with discussing how
they, though often quite small, create what are essentially two different texts, with
their unique emphases, and how the texts might have made sense to readers in late
antique Egypt.

Jesus’ Introductory Discourse in James

The copy of James in NHC V has always been regarded as an especially good example
of a text which must have fallen victim to “corruption” as it was recopied again and
again. Even before the text of CT became available, Wolf-Peter Funk had commented
on “certain roughnesses” in the text from NHC V, which in his opinion resulted from
the process of transmission, perhaps beginning already in the Greek phase, but cer-
tainly continuing in Coptic. According to Funk,

We have in any case to reckon with the fact that as a copy our present text is the product of a
process of transmission within Coptic, and that a large part of its unevenness is rooted in this
process. So long as we have no other witnesses to the text available, it is at many places not pos-
sible to decide with certainty whether the text is really in order or, when it does not seem to be in
order, how it is to be improved.”

A comparison of manuscript witnesses became possible with the publication of
CT in 2007. Thus in the recently revised edition of the Antike christliche Apocry-
phen, Funk presents German translations of the two versions in synopsis, and
attempts to improve the text of NHC V with greater reliability on the basis of the
parallel text in CT.>® Yet Funk also concludes that the two versions are suffi-
ciently different from each other — not only in their word choice and Coptic diction,
but also in their meaning and quantity of text — that any attempt to reconstruct
an “original” version would be futile. Rather, “Das Hauptinteresse muf} darin be-

CT square nicely with a fourth- or even fifth-century date as well. Cartonnage papyri from CT’s leather
cover may someday tell us more about the date and provenance, but they remain unpublished (Wurst,
“Introduction,” in Critical Edition, 27).

37 Wolf-Peter Funk, “The First Apocalypse of James,” in New Testament Apocrypha, vol. 1: Gospels
and Related Writings (ed. Wilhelm Schneemelcher; trans. Robert McL. Wilson; Westminster: John
Knox Press, 1990), 314-15.

38 Funk, “Die erste Apokalypse des Jakobus,” 1153: “Der erste Schritt nach Kenntnisnahme des
Tchacos-Textes ... muf3 naturgeméafl darin bestehen, den Text von NHC V,3 mit grof3erer Zuverlassig-
keit wiederherzustellen, als dies vorher méglich war.”
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stehen, beide Texte vergleichen zu konnen.”3® Let us do just that, starting at the

beginning.*°

Title and Incipit

NHCV 24

CT 10

O ranokanyyic fiakmsoc
MX06IC A€ MENTAYMAXE NUMAT X6

€NaY G€ EMXMK NTE MACMHTE “aitTMacIN Nak eNal
fak@BOC “MacoN’ €1KH Tap aN aivoyTe “epok xe
TIACON" ENTOK TTACON

1opai o1 OYAH AN’

0YTE fite NNATEIME EPOK AN" XEKAAC
e’ mantiaen nak
eme ayw “corTi

'€EINEY A€ €0AH IIMACIDTE “FNATAMOK

eNai IakK®BE *MacON €1KH rap a[N] eyroy*Te epok
X€ CON aX\a N[ TK] *oycon

AN 2N OYAH:

KO A€ *NATCOOYNE EPak X€eKa[ac ‘eel]uaTaMOK X€
ANOK NI
Scrtit

39 Funk, “Die erste Apokalypse des Jakobus,” 1154: “Das Verhdltnis der beiden Versionen zuein-
ander ist durchaus problematisch. Sie sind nicht blof; in Wortwahl und koptischer Diktion, oft auch
im Verstdndnis, sehr verschieden, sondern auch hinsichtlich des quantitativen Textbestandes — und
zwar nicht blof3 beziiglich der Redeeinfiihrungen, wo dieser Tatbestand zun&dchst am deutlichsten
hervortritt, sondern auch in zahlreichen anderen Satzen und Satzteilen. Inwieweit diese Divergenzen
auf unterschiedliche griechische Ausgangstexte zuriickgehen (was zweifellos gelegentlich der Fall
ist), auf unterschiedliche Gewohnheiten der koptischen Ubersetzer oder auch auf innerkoptische
Entwicklungen und/oder Textverderbnisse — und welcher der beiden Versionen im jeweiligen Ein-
zelfall der Vorzug zu geben ist — 148t sich oft nicht (oder noch nicht) mit Bestimmtheit sagen. Unter
diesen Umsténden ware (zumal in diesem frithen Stadium der Erforschung) der Versuch aussichtslos,
einen einheitlicheren, der ,urspriinglichen“ Fassung nahekommenden Text zu rekonstruieren. Das
Hauptinteresse muf3 darin bestehen, beide Texte vergleichen zu kénnen ...”

40 The Coptic texts which follow are my own transcriptions made from photographs of the manuscripts.
This was necessary to avoid certain reconstructions and emendations made by previous editors. In those
places where the text is reconstructed, I follow the editions of William R. Schoedel, “(First) Apocalypse
of James,” in Parrott, Nag Hammadi Codices V,2-5 and VI, 65-103, and Kasser and Wurst, Critical Edition.
In the translations, significant variant readings are set in italics to facilitate comparison.
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The Apocalypse of James

It was the Lord who spoke with me:

“Now then, to see the fulfilment of my redemp- “Now as I see the fulfillment of my redemption,
tion, I have shown you these things, my brother I shall teach you about these things, my brother
James. For it is not without reason that I have James. For it is not without reason that you are
called you my brother, though you are not my called brother, though [you] are not a brother
brother materially. materially.

And I am not ignorant about you, You are ignorant about yourself,

so when I show you, so [I] will teach you who I am.

understand and listen.” Listen.”

Right from the outset one sees a significant difference in the way the two texts are
presented, with the version in NHC V bearing a superscript title “The Apocalypse of
James” not found in CT. The title of “apocalypse” in NHC V’s version may be due
to the scribe’s deliberate organization of the codex as a special collection of reve-
lations,** perhaps comparable to the rationale underlying the selection of treatises
in the so-called Codex Visionum discovered (not far from Nag Hammadi) among the
Dishna Papers.“? Four of the five tractates in NHC V are entitled apocalypses: The
Apocalypse of Paul, a first Apocalypse of James followed by a second Apocalypse of
James (the two tractates bear the same title), and The Apocalypse of Adam.** Further-
more, in each of the four apocalypses of NHC V, the title “apocalypse” appears at the
beginning of the tractate in a superscript (pages 17, 24, 44, 64) and in at least three of
them (if not all four) it is repeated at the end of the text in a subscript (pages 24, 44,
85).“* At the beginning of the first Apocalypse of James on page 24, the superscript is

41 Fracoise Morard, “Les Apocalypses du Codex V de Nag Hammadi” in Painchaud and Pasquier, Les
textes de Nag Hammadi, 341-57; Michael A. Williams, “Interpreting the Nag Hammadi Library as ‘Col-
lection(s)’ in the History of ‘Gnosticism(s),”” in Painchaud and Pasquier, Les textes de Nag Hammadi,
33; more recently, Julio Cesar Dias Chaves, “Scribal Intervention in the Titles of Nag Hammadi Codex
V,” forthcoming in Judaisme Ancien | Ancient Judaism 4 (2016).

42 The Codex Visionum includes the Vision of Dorotheus (P. Bodmer XXIX), hexameter poems on such
biblical figures as Abraham, Cain, Abel, and Jesus (P. Bodmer XXX-XXXVII), and the first three vi-
sions from the Shepherd of Hermas (P. Bodmer XXXVIII). See André Hurst et al., eds., P. Bodmer XXIX:
Vision de Dorotheus (Bibliotheca Bodmeriana; Geneva: Fondation Martin Bodmer, 1984); Hurst and
Jean Rudhardt, eds., P. Bodmer XXX-XXXVII: «Codex des Visions», Poémes divers (Munich: K. G. Saur,
1999); cf. James M. Robinson, Story of the Bodmer Papyri: From the First Monastery’s Library in Upper
Egypt to Geneva and Dublin (Eugene, Or.: Cascade, 2011), 189-90.

43 The title of NHC V,1 is mostly lost in a lacuna on p. 17, but might have read simply eyrnwcroc,
with no designation as an apocalypse. See Douglas M. Parrott, Nag Hammadi Codices III,3-4 and V1,
166.

44 1t remains unclear whether there was a subscript title following 2 Apoc. Jas. on page 63. Alexander
Bohlig posits that there was a subscript which is now lost in a lacuna except for the initial tau (Kop-
tisch-gnostische Apokalypsen aus Codex V von Nag Hammadi im Koptischen Museum zu Alt-Kairo [Son-
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written in smaller letters than the rest of the text and is crammed into a small frame
below the decorated paragraph marker which separates it from the previous tractate.
This may reflect a scribal habit of sometimes writing superscripts in smaller letters
when they follow subscripts on the same page (a similar phenomenon appears in
at least two other roughly contemporaneous manuscripts),* or perhaps the scribe
added the superscript as an afterthought, as some researchers have suggested.* In
any event, the fact that the superscript introduces the text as an apocalypse, and not
merely as a dialogue, grounds the narrative in early traditions about James’ recep-
tion of special revelation from the risen Lord.*” The function of the term “apocalypse”
in the title can therefore be understood as a mode of religious advertising insofar
as it promises to offer the reader secret truths, now revealed, which Jesus had origi-
nally delivered to James, and which were later recorded and transmitted for posterity.
Simultaneously, the title enhances the religious self-esteem of the reader as someone
privileged enough to receive such revelation him- or herself.*®

derband, WZ(H); Halle-Wittenberg, 1963]). Alternatively, Wolf-Peter Funk maintains that the title “The
Apocalypse of James” is absent from the end of the tractate, and that the ink traces below the textual
column are of a long paragraph marker (Die Zweite Apokalypse des Jakobus aus Nag-Hammadi-Codex
V [TUGAL 119; Berlin: Akademie-Verlag, 1976], 54, 192). If so, 2 Apoc. Jas. would be the only tractate
in the codex without a subscript. In my estimation, the possibility remains that a subscript written in
smaller characters could have appeared below the paragraphus, comparable to the superscript of 1
Apoc. Jas. on page 24. Cf. Paul-Hubert Poirier, “Titres et sous-titres, incipit et desinit dans les codices
coptes de Nag Hammadi et Berlin: description et éléments d’analyse” in Titres et articulations du texte
dans les oeuvres antiques: Actes du Colloque International de Chantilly 13-15 décembre de 1994 (ed.
Jean-Claude Fredouille et al.; Collection des études augustiniennes, Série Antiquité 152; Paris: Institut
d’Etudes Augustiniennes, 1997), 371.

45 See the superscript title of Jonah in BL Or. 7594, following the much more prominent subscript
of Deuteronomy and a colophon with decorative marks; and in Chester Beatty XII, the title of Melito’s
Peri Pascha (simply uexetn) after the more prominent subscript of the Epistle of Enoch and deco-
rative diplai.

46 Schoedel, “(First) Apocalypse of James,” 65; Armand Veilleux, La Premiére Apocalypse de Jacques
(NH V,3); La Second Apocalypse de Jacques (NH V,4) (BCNH.T 17; Quebec: Les Presses de I’Université
Laval, 1986), 64; Paul-Hubert Poirier, “Titres et sous-titres,” 349, 370. The other superscript titles in
NHC V (pp. 17 and 44), though partially damaged, do not appear to be written in a smaller letters than
the rest of the text.

47 E.g., the tradition known to Paul in 1 Cor 15:3-8, that the resurrected Jesus first appeared to Cephas,
then to the Twelve, then to more than five-hundred brothers at one time, then to James, then to all the
apostles, and finally to Paul himself. According to another tradition quote by Eusebius from Clement
of Alexandria’s lost Hyptotyposes, “After the resurrection, the Lord gave the tradition of knowledge to
James the Just and John and Peter, these gave it to the other Apostles, and the other Apostles to the
Seventy, of whom Barnabas was also one” (Hist. Eccl. 2.1.4, Lake).

48 Cf. Michael A. Williams, “Secrecy, Revelation, and Late Antique Demiurgical Myths,” Rending
the Veil: Concealment and Secrecy in the History of Religions (ed. Elliot R. Wolfson; Chappaqua, N. Y.:
Seven Bridges Press, 1998), 31-58.
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In contrast to NHC V, the version in CT has no superscript title to frame the trac-
tate in a special way from the beginning, and only a shorter title, simply the name
James (iakxkwsoc), appears at the end of the tractate on page 29. The brief title of James
in CT is consistent with a practice, witnessed in, for example, codices Sinaiticus,
Vaticanus, and Alexandrinus, of abbreviating the titles of canonical texts to the name
of the apostolic author, with no specification of the genre: e.g., simply ioyaa for the
Epistle of Jude.*® It thus recalls Athanasius’ criticism of heretics who try to lead sim-
ple-minded Christians astray with apocryphal books that bear “the same names as
the authentic books” (tf] Opwvupig TV GAnOWV BPAiwv), and are endowed with a
false sense of antiquity so as to appear “as if they were ancient.”*®

In addition to the title “Apocalypse of James,” the version in NHC V includes a
helpful incipit (“It was the Lord who spoke with me”) which clarifies the identity of
the initial speaker. In contrast, the much more elliptical text of CT begins in media res
(“Now as I see the fulfillment of my redemption ...”), and the reader must wait to find
out to whom the voice of the anonymous “I” in the opening lines belongs. The speak-
er’s reference to “my brother James” at the end of the first sentence suggests that he
is Jesus, but in CT, that impression is not explicitly confirmed until two pages into the
dialogue (CT 12.18).

In both versions Jesus addresses his interlocutor as “my brother James,” but then
goes on to affirm that he is not his brother “materially” (¢& eyAn, a phrase perhaps
comparable to kot odpka in the NT, with its biological connotations).>* The denial of
James’ biological relationship to Jesus may be interpreted along the lines of formula-

49 In Codex Sinaiticus, all subscript titles of the Catholic Epistles (with the exception of the Epistle of
James) are entitled by the name of the apostle without specification of the genre: i.e., netpoy a, neTpoy
B, IMANNOY 2, IMANNOY B, Imannoy T, and ioyaa; only the Epistle of James bears the longer form as
€MICTONH IakMBOY. Some variation occurs in the superscript titles, however: First Peter and First John
bear the longer form (neTpoy emcToan &, emcTorn imannoy a), while the rest of the Catholic Epistles
(except James, which has no superscript) bear the short form (netpoy 8, imaunoy B, imannoy r, and
ioyaa). In Codex Vaticanus too, all the Catholic Epistles bear the short form in superscript, running
headers, and subscript, except, again, for the Epistle of James, which bears the longer form iaxwsoy
emcTonn in the superscript (but the short form iakwsoy in the subscript and running headers). In
Codex Alexandrinus, one finds the short forms netpoy a (subscript 80r, no superscript), netpoy B
(subscript 81v, no superscript), imannoy a (superscript 81v and subscript 83v), imaunoy 8 (83v sub-
script, no superscript), imannoy r (84r subscript, no superscript), except, again, on the Epistle of
James, which has the long form iakwsoy emcToan in the subscript (78r) and no superscript. Though
here too, the Epistle of Jude has the longer form ioyaa emctoxu in both superscript and subscript
(84r/84v). One might be tempted to speculate that the unique persistence of the longer form emcroau
iakwsoy found in codices Sinaiticus, Vaticanus, and Alexandrinus was intended to readily distinguish
it from other such “James” texts in circulation such as iakkwsoc in CT.

50 Athanasius, Thirty-Ninth Festal Letter, ed. Perikles-Petros Joannou, Fonti, Fasciolo IX: Discipline
générale antique (II*-IX° s.), vol. 2: Les canons des péres grecs (Rome: Tipographia Italo-Orientale S.
Nilo, 1963), 72.

51 E.g., Acts 2:30, Rom 1:3, 9:3.
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tions concerning the perpetual virginity of Mary, which were already well developed
in the fourth century when our manuscripts were copied and read.>? In language quite
similar to that of James, Epiphanius argues that James “was called a brother (kaAettar)
of the Lord because of their common upbringing, not by nature (kata @Vowv) but rather
by grace (kata x&pwv).”*> The small variant reading “you are called brother” in CT (cast
in the passive voice), in contrast to “I have called you my brother” in NHCV (in the active
voice), subtly distances James even further from a biological relationship with Jesus.

At the end of the text’s introduction, Jesus explains to James why he needs to
be instructed, and here too the divergences in wording, though superficially similar,
provide two different reasons, both concerned with the problem of James’ self-ig-
norance. In NHC V, Jesus tells James that “I am not ignorant about you, so when I
show you, understand and listen.” Here, Jesus does not clarify what he will “show”
James precisely, but the context (“I am not ignorant about you”) suggests that it is
knowledge of James himself. Quite oppositely in CT, Jesus tells James that “You are
ignorant about yourself ...” and, contrary to what one might expect — that Jesus will
teach James about James — the solution is to learn about Jesus: “... so [I] will teach
you who I am. Listen.” Whereas NHC V is ambiguous as to what James needs to learn,
the version in CT states that the solution to his self-ignorance is to learn about Jesus.**
Thus the version in CT underscores the fact that Jesus is the model for James (and the
reader) to imitate in bodily suffering and death, but also in subsequent victory into
eternal life, as one reads later in the narrative. Both versions then continue with Jesus’
Christological discourse concerning his relationship to the preexistent Father, named
He Who Is, in good biblical fashion.>®

52 Luigi Gambero, Mary and the Fathers of the Church: The Blessed Virgin Mary in Patristic Thought
(San Francisco: Ignatius Press, 1999). Epiphanius championed the perpetual virginity of Mary and
criticized the so-called Antidicomarians for teaching that she had sexual intercourse with Joseph after
Jesus’ birth (Pan. 78). The siblings of Jesus mentioned in the Gospels (Mark 6:3 etc.), he maintained,
had been born to Joseph in a previous marriage (Pan 78.7.1-9).

53 Epiphanius, Pan 78.7.9 (Holl, Epiphanius, 3:458): 48eh@dg 8¢ Tob kupiov ovTOg KaAettan Sid TO
OUOTPOPOV, OVXL KT PUGLY, GAAG Kot Xapuv. Similarly Eusebius (Hist. Eccl. 2.1.4, Lake): James “was
called the brother of the Lord, inasmuch as the latter too was styled the child of Joseph ...” (TdkwBov,
TOV TOD Kupiov Aeydpevov ABeA@ov, dTt 81 kal 0UTog ToD TwoT|P WVOUAOTO TIaLS).

54 At this point, Funk unnecessarily emends his translation of CT to read “Du aber bist unwissend
tiber <mich>,” commenting that the text in the MS would not be irregular, if it were not for the fact that
what follows is teaching about Jesus’ identity (“Die erste Apokalypse des Jakobus,” 1159). He specu-
lates that the “original” text of James might have included both variants (“I am not ignorant about
you, but you are ignorant about me ...”). Cf. Funk, “Significance of the Tchacos Codex,” 517.

55 The name He Who Is (neTaoon) is comparable to the God of Israel’s moniker “I Am Who I Am”
in Exod 3:14 (mx 9w mx / &yw eipt 6 Gv / anok ne netgoon [P. Bodmer XVI]). In James, the name
is bestowed upon the preexistent Father of Jesus. In the text of CT, there is a clear distinction between
the preexistent Father and the God of Israel (“the god who dwells in Jerusalem” [23.18-19; cf. 18.17]).
However, in the parallel text at NHC V 36, a fascinating variant reading — “when you depart ... [weep]
for him who dwells in Jerusalem (cf. Luke 19:41-44) — complicates this distinction, and might even
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Christology I: Jesus and God

NHCV 24 CT 10

NEME AaaY MooTt fica ’neToorn HEMN A20YE WoOTT °[€1]MHTI IETWOOTT
OYaT}pan €poq ofyat't]pan epoy T

ZMiN OYaTMaXE FMOY 116" [ayw oyaT]"wax[e €]poy ne

[en na€l eT]'z(p()Q[n] H NeTNa@W[TE]

ZANOK 2D ANOK OYaTHPaN €pOq anok A ankoyesox g1 ne[T]wo o

ZEBOA ¢fl IETWOOTT aYW oyaTtpan epoy nfe]

flee eTay”[1+ Noy]ure fipan epoet BeayHoyTe Ae e[poli [Roynne it]pan euno[ylet an

il cnay “[eB]ox it meT@ooTT e [eimm]"vo epoi ne:

ANOK A€ “[t]moon paTeken: €610 A€ [ ...] Peankoymescray eBox [l
PreTayoon

Nothing existed except He Who Is. Nothing existed except He Who Is.

He is unnamable and ineffable. He is [un]nameble and he is ineffable

[among those that] are or will be.

I too, I am unnamable, from He Who Is. Now I, I am from He Who Is,
and he is unnamable.

Even as many names have been given to me, Although I have been called by [many] names,
t in two from He Who Is. t they are not mine; they are foreign to me.
But [I] am prior to you. But1[...]; I am second from He Who Is.

In distinction to the prologue of the Gospel of John (¢& TegoyerTe neqayoOTt R61 NIYAXE
AYD NWaXE€ NEqWOOTT Nnagph ninoyTe, “In the beginning was the Word and the Word
was with God”; John 1:1), the two versions of James agree that “nothing was existing”
(nemn A2y @oort) but God, who is unnamable and ineffable, while CT includes the
additional qualification “[among those things that] are or will be,” adding a more
biblical tone to the passage (cf. Eccl 3:15; Rev 1:4, 8).”°

The two texts start to diverge, however, as Jesus describes his relationship to God.
In both versions, Jesus teaches that he “comes” from He Who Is, yet whereas in NHC

lead the reader to maintain the identification of the God of Israel with the preexistent Father, despite
the antipathy to Jerusalem and its inhabitants expressed elsewhere in the text. The archon named
Adonaios in NHC V 39.11 may refer to the God of Israel, though it could also be understood to refer to
another heavenly ruler depending on the reader’s cosmological presuppositions.

56 The restoration follows the Critical Edition, which also suggests [napa net]aoor, “[in comparison
with those who] are ...”
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V Jesus clearly says that “I too, I am unnamable, from He Who Is,” the version in CT
reverses the sequence of statements, and affirms, again, that it is God who cannot
be named: “I, I am from He Who Is, and he is unnamable” (anok A€ aNKOYEBOX &1
TIETWOOT aY® oyaTtpan epoq nfe]). Funk attributes this discrepancy to a mistake on
the part of the Coptic translator of the text in CT, and emends his German translation
of CT to read “Ich aber stamme aus dem Seienden und <bin> unbenennbar,” thus
bringing it into conformity with NHC V.’ Yet the text of CT is perfectly intelligible
without emendation. As Funk notes, it actually reads “and he is unnamable,” as
indeed it is understood in the English Critical Edition (“For my part, I am from the
One Who Is and is unnamable”).*® Thus the text of NHC V creates a higher Christology
than that of CT: Jesus is portrayed as more like God insofar as he shares with him the
attribute of being unnameable; in CT, only God is unnameable.

The topic of unnameability then leads into Jesus’ next statement concerning the
fact that he has been called by many names. Both versions agree on this point, but
then diverge regarding the nature and veracity of his names. In CT Jesus disavows
these names, claiming that “they are not mine; they are foreign to me.” Such a renun-
ciation is absent in the text of NHC V, however, which at this point appears to be some-
what garbled: here Jesus does not say that the names are foreign to him, but rather
that “Even as many names have been given to me, in/by two from He Who Is” (1 cnay
[eB]ox ¢t meTwoon). This difficult crux in NHC V has been construed in various ways
by modern commentators. William Schoedel understands it to mean that Jesus has
received two names from God: “... just as I have been given a number of names — two
from Him-who-is.”*® Quite differently, Armand Veilleux interprets gn cnay to refer not
to the names, but to Jesus and James themselves. He therefore glosses his transla-
tion to read “tous deux (nous sommes sortis) [de] Celui-qui-est,” and explains that
the passage underscores a special relationship between James and Jesus insofar as
“both” have come from He Who Is.%° According to Funk, the text remains a riddle
“und ist sicherlich keine regelrechte Wiedergabe des Originaltextes.” Given the newly

57 Funk, “Die erste Apokalypse des Jakobus,” 1159 n. 23: “falsche Zuordnung des koordinierten
pradikativen Adjektivs des griech(ische) Ausgangstextes durch den Ubersetzer.”

58 The grammatical issue is that the copula ne/Te/ne is not used in nominal sentences in which the
predicate is indefinite and the subject is a first- or second-person personal pronoun. See “Nominal
Sentence Patterns,” in Bentley Layton, A Coptic Grammar (Wiesbaden: Herrassowitz Verlag, 2000),
§8 259-64 (esp. § 264, which represents the pattern into which CT 10.12-14 falls); cf. Thomas O. Lamb-
din, Introduction to Sahidic Coptic (Macon, Ga.: Mercer University Press, 1983), 18. Hence the similar
syntax of CT 10.18-19 (eankoymegcnay €Box [l neTwoon) where no copula is required.

59 Schoedel, “(First) Apocalypse of James,” 69. This translation evidently suppresses the preposi-
tion ¢f, or reads it as a plural indefinite article modifying a cardinal number (a construction which
would be unprecedented in Coptic; see Layton, A Coptic Grammar, §§ 66, 70).

60 Veilleux, La Premiére Apocalypse de Jacques, 68 (cf. 24), following the interpretation of Rodolphe
Kasser, “Bibliothéque gnostique VI: Les deux Apocalypses de Jacques,” RTP 18 (1968): 163—86.
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available parallel in CT, in which Jesus goes on to say that “I am second from He Who
Is,” Funk proposes that the meaning of NHC V should probably be interpreted in an
ontological way as well, “Jesus als Dyade.”%!

We might pause for a moment to consider this crux from more of a reader-ori-
ented perspective, not asking what its “original” or “inherent” sense is (i.e., the point
the author hoped to communicate in the now lost original composition), but rather
how a reader of Coptic in late antique Egypt might have attempted to make sense of
it. Although we may deem the passage as an obvious corruption, the fact remains
that ancient readers of NHC V would have encountered it as it currently stands and
evidently made no attempt to correct it (whereas corrections and explanatory glosses
were made elsewhere in the codex).®?

For a reader who belonged to an interpretive community thoroughly informed by
Christian Scripture, the interpretive strategy employed to make sense of the passage
(to borrow Stanley Fish’s formulation)®® might have included biblical passages con-
cerning the names of Jesus, such as Heb 1:4-5 (ESV), where Jesus is said to have
become “superior to the angels as the name he has inherited is more excellent than
theirs,” that is, the name of “Son” given to him by the Father; or John 17:11, in which
Jesus states that he is one with the Father, having received the name of the Father
(“your name, which you have given me”).** The point in such conjectures is of course
not to determine how ancient readers actually understood the passage (that informa-
tion is inaccessible to us without their commentaries on the text) but to underscore
the fact that what appears to modern scholars as a textual crux might also have been
experienced as such by readers of NHC V in antiquity. In contexts where reading for
pietistic purposes (edification, instruction, etc.) was the norm, such puzzles proba-
bly served as especially powerful catalysts for theological reflection and exegesis, as
indeed the “difficult” passages in Scripture always have.®

61 Funk, “Die erste Apokalypse des Jakobus,” 1160 n. 25.

62 E.g., NHC V 2.18; 6.6; 7.7; 7.26; 7.33; 9.1; 10.3; 14.4; 26.6; 26.7; 26.18; 28.8; 28.22; 31.9; 31.13; 33.11 (cf.
34.23, another marginal gloss?); 41.22; 51.10; 56.23; 72.8; 73.7; 73.15; 77.3; 78.6; 78.10; 78.27; 79.10; 79.28;
80.4; 81.16; 81.18; 81.19; 81.24; 82.7; 82.12; 85.5.

63 See, e.g., Stanley Fish, “Interpreting the Variorum,” in Fish, Is There A Text in This Class? The
Authority of Interpretive Communities (Cambridge, Mass.: Harvard University Press, 1980), esp. 167-73.
64 Cf. Phil 2:9-10: “Therefore God has highly exalted him and bestowed on him the name that is
above every name, so that at the name of Jesus every knee should bow, in heaven and on earth and
under the earth”; Rev 19:12-16: “he has a name written which no one knows but himself ... and the
name by which he is called is The Word of God. ... On his robe and on his thigh he has a name written,
King of kings and Lord of lords”; and Matt 1:23: “they shall call his name Immanuel, which means
God with us.”

65 See Michael Williams’ discussion of “problem passages” and “scriptural chestnuts” in Rethink-
ing “Gnosticism”: An Argument for Dismantling a Dubious Category (Princeton: Princeton University
Press, 1996), 63-79.
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While the version in NHC V presents a higher Christology by making Jesus more
like God (he shares with God the attribute of unnameability and, perhaps, has received
two names from God), the version in CT presents a more subordinationist Christol-
ogy: Jesus does not share God’s attribute of being unnameable, and also clearly states
that “I am second from He Who Is.”%® CT’s affirmation that Jesus is “second” (mefcnay)
probably relates to the ambiguous language of “in/by two” (¢t cnay) found in NHC V,
though what the “original” reading was, and how it arrived in its current shape in the
two manuscripts, is beyond our reach. As the two versions currently stand, the empha-
sisin NHC V is placed on Jesus’ temporal superiority to James (“But I am prior to you”);
in CT, the emphasis is on Jesus’ subordination to God (“I am second from He Who Is”).

Christology Il: Femaleness, Jesus, and the Image of God

NHC V 24-25 CT 10-11
emaH ak@r’' [u]e fica TMNTCIME enelan [a]kw[ine] eTBe TMNTCIIME:

cT[H]
necwoort ({61 HTTesiie” ada Nech wo”[pit ZTUNTERIME NEC@OOTT TT[€] ZaAAa NECW)OOTT AN T
fi61] THNTCEME an X wPwopn
ay® P[ac]coBTe Nac fig[e]nsoM M HOYTE ACTAMIO NaC HPNG[oM] Ml eNNOYTE:
JLJe[.Jwyoort A€ an netao[on] “se eqayoont xi nayop[n] *TuNTEIME

2MC caY0”’ 0 MEN aAA& XN HWOPTT &l
= = = = 2
[RT]alel €BON (25) €aNOK OYTKMDN (11) aNOK A€ NT2AEIEl EBOX PN OI'KMDN
NTe neTwolon] RIeTWoort

€TaMMTH *eneT@oon

aieme A€ €BOX NIk NTE[* ...7] NTAEIEl A€ ON e"[T]a,r_a[(DT]ﬁ €61KMN NNGOM

66 A lacuna CT 10.17 distorts the full context of the statement: ee10 A€ f@[+ ...] eanK OYMESCNAY €BOX
[e]& neTwoon, “But I [...]; I am second from He Who Is.” The Critical Edition reconstructs the passage
as eelo A€ nlopn an] and translates “I am [not first]; I am second, from the One Who Is.” That is a
sensible restoration, though the negative modifier is rather uncertain and would extend the line well
into the right-hand margin of the manuscript (making it the longest line on page 10). Funk suggests
that with a few extra character spaces at the end of line 17, the text of CT could have read “Ich bin aber
eher [du], da ich ein Zweiter aus dem Seienden bin,” thus conflating the variants in CT and NHC V
(“Die erste Apokalypse des Jakobus,” 1160 n. 26). Both suggestions are difficult because of the length
of character spaces required. I would suggest the restoration eei0 A iw[oon], €ank oymegcray €8oX [2]
# netaoor, “Although I [am], [ am second from He Who Is.” The latter restoration preserves the same
theological significance as the negated sentence in the Critical Edition (namely that Jesus exists, but
God existed prior to him) but fits better the space of the lacuna.
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’X€Kaac €pe NIpHpe fiTe neTw[oor]
“X€ EYEEIME X€ aM) NE NETE NADOY
SAY® X€ a®) NE HYMMO®

€1C PHTE *FNAGWXTT NaK €BOX
NewB wm ‘fmuycTHpion: (etc.)

Now since you have asked about femaleness:

Femaleness existed, but femaleness was not
at the beginning. And [it] prepared for itself
powers and deities.

But [...] not existing [...]

[It is I who] came forth as an image of
He Who Is.

And I have brought forth
the image of [...]

so that the children of He Who Is may know
what belongs to them
and what is foreign.

Behold, I shall reveal
each part of this mystery to you.

SXEKAAC EPE HAHPE MIIETA)O 0N
E€YNAFME ENOYOY:
aY' (M NETE NOYOY aN HE [>>]>>>

B6I1C PHTE AIGMAI NaK €BOX
[a]maycThpon: (etc.)

Now since you have asked about femaleness,
listen:

Femaleness existed, but it did not exist from the
beginning. And it created for itself [powers] and
deities.

Again, He Who Is exists from the beginning. As
for femaleness, it does exist, but not from the
beginning.

But it is  who came forth in the image of
He Who Is
to inform you about He Who Is.

And also, I have come forth to [inform] you about
the image of the powers,

so that the children of He Who Is may know
what belongs to them
and what does not belong to them.

Behold, I have revealed
the mystery to you.

Although both versions begin with an allusion to an earlier question posed by James
concerning femaleness, no such question appears in the narrative. This may be a
genuine literary seam, reflecting the incorporation of older materials into the text
either in its compositional phase or subsequent transmission.®” Or perhaps the allu-
sion to James’ prior question is a literary device® meant to create the impression that
the present conversation is only one part of a longer history of dialogue between Jesus
and James.

In any event, the reference to femaleness which made for itself “powers and
deities” (cf. 1 Cor 8:5) anticipates the more detailed account found later in the nar-
rative concerning Achamoth “the female” who created cosmic powers apart from the

67 Schoedel, “(First) Apocalypse of James,” 65.
68 Veilleux, La Premiére Apocalypse de Jacques, 68.
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preexistent Father (CT 21-22; NHC V 34-35). These demonic powers oppress people in
this life, and three of them act as “toll collectors” who interrogate souls as they ascend
to heaven after bodily death (CT 21; NHC V 33). Thus in the current pericope, the fact
that femaleness did not exist “from the beginning” emphasizes God’s superiority to
the malicious powers responsible for human suffering. Both manuscripts agree on
this point, but CT includes an entire sentence not found in NHC V which reiterates the
point a second time: “Again, He Who Is exists from the beginning. As for femaleness,
it does exist, but not from the beginning.” The parallel text in NHC V 24.31 is much
shorter and is unfortunately obscured by three small lacunae ([.]Je[.]Jgoomn A€ an [...]
aiét eson) for which various reconstructions have been proposed.®’

That Jesus has come forth in the image of He Who Is follows the biblical prece-
dent that Christ is the eikwv 10D 80D (2 Cor 4:4; Col. 1:15; cf. John 14:9), but the two
versions present Jesus’ mission to the world in somewhat different terms. In NHC V,
the purpose of Jesus’ mission is much more abbreviated than in CT, and here too, it is
obscured by a short lacuna: Jesus has come forth as the image of He Who Is, and has
“brought forth the image of [...]” (aieme A€ eBox Ntk nTe [+ ...]). Modern editors
have traditionally restored this passage as “the image of [Him]” (+&ikwn nre[q]), i.e.,
the image of God (though the newly available text in CT could point to a different
restoration).”® If one were to follow this restoration, the focus of the passage in NHC
V would be entirely on the importance of the image of God revealed by Jesus. For
readers in the fourth century and beyond, this focus may have resonated with the
soteriological theory, already formulated by Irenaeus,” and central to Athanasius’

69 Bohlig, Schoedel, and Veilleux reconstruct NHC V 24.31 as [w]e[c]woon A€ an [e]aier eBox, “But
[it (femaleness) did] not exist [when] I came forth ...” Hans-Martin Schenke suggests [n]e[y]woor A€
an, “But [they (the powers and dieties)] were not existing ...” (review of Bohlig, Koptisch-gnostische
Apokalypsen in OLZ 61 1/2 [1966]: col. 28); and Rodolphe Kasser suggests [e]e[tlmoon ae an[ok alier
€BOX, “But as I exist, | myself have come forth ...” (“Textes gnostiques: remarques a propos des éditions
récentes du Livre Secret de Jean et des Apocalypses de Paul, Jacques et Adam,” Mus 78 [1965]: 81). In the
case of the third lacuna, however, the gap before aietis at least two character spaces long (cf. Kasser’s
suggestion), so that a single epsilon is insufficient. I would therefore adopt Schenke’s proposal, and
add the II Perfect conjugation in the third lacuna (as in CT), thus [n]e[y]woort A€ an [RT]aiél eBox, “But
[they] (the powers and deities) did not exist (i.e., from the beginning). It is I who came forth ...”

70 Schoedel and Veilleux reconstruct +owwwn nte[q], which is also assumed by Funk in his transla-
tion “Ich brachte [sein] Abbild hervor.” B6hlig’s +ikwn fte [meTwoon] is not impossible, since the
lacuna is at the end of the line, but would extend unusually far into the margin. But now with the
parallel text in CT, according to which Jesus has come to teach about the “image of the powers” (eikawn
fnsom) one might be tempted to reconstruct NHC V 25.2 accordingly as “I have brought forth the image
of [the powers]” (+éikwn fTe [RNoom]). Both fite[q] and wte [eom] would fit within the fluctuating
length of lines on the textual column’s right-hand side. At any rate, this lacuna raises an important
methodological question: Where two manuscripts of the same work display so many variant readings,
how sound is it to reconstruct lacunae in one manuscript according to the text in the other?

71 Irenaeus, Haer. I11.18.1; V.1.3. Cf. Mary Ann Donovan, One Right Reading? A Guide to Irenaeus (Col-
legeville, Minn.: Liturgical Press, 1997), 82-83.
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theology, that the image of God in which humanity was originally created (Gen 1:26)
had become so intractably tarnished after the Fall that it could not be restored in any
other way than by the incarnation of the Savior.”

The parallel version in CT presents a somewhat expanded version in which Jesus’
mission is given a two-fold purpose: first, to teach about God (“to inform you about
He Who Is”; as in John 1:18, “he has made him known”), and secondly, to teach about
demons (“to [inform] you about the image of the powers,” eixwn tfisom). Thus the
version in CT has more of a demonological focus than NHC V, that in addition to
knowledge of God, one needs also to know about the “image of the powers.”

For ancient Christian apologists, the images of demonic powers were the physical
statues of the gods, which were hand-crafted and erroneously worshipped by hea-
thens.”” While CT’s James is clearly not addressing the problem of pagan idolatry,
it does share with the apologists a concern that demons have misled humanity into
blindness, ignorance, and forgetfulness of the true God (CT 13.17-24; 14.8-15.11). The
“image of the powers,” then, which Jesus has come to reveal, may refer to the illu-
sory influence demons exercise over humanity. Jesus has come forth as the image
of He Who Is, so that the “children of He Who Is” may distinguish what is theirs and
what is not theirs, that is, so that they might understand that their lineage is not from
the demonic powers but from the preexistent Father (cf. CT 20.12-18). To come to
this realization, one needs to learn the nature of the demons and their ranks in the
heavens (CT 12.4-13.23) and to understand how they stupefy humanity by means of
the “weak” flesh (CT 13.20-23; 15.8-9; 19.13-14). Jesus has come forth to obliterate the
forgetfulness and ignorance they have wrought in humanity (CT 14.21-25), not only
by his teaching, but also through his passion and death. While Jesus’ human body
of flesh suffered and died, the impassible divinity within him remained unharmed,
thus marking a victory over the demonic powers by proving to them that he cannot be
seized (CT 16.16-21; 18.4-9).7*

72 Athanasius, C. Gent. 34; Inc. 13-14. On interpretations of Gen 1:26 by Jews and Christians up to
the time of Origen, see Robert McL. Wilson, “The Early History of the Exegesis of Gen. 1:26,” in Edi-
tiones, Critica, Philologica, Biblica, Iudaica, Historica: Papers Presented to the Second International
Conference on Patristic Studies, Held at Christ Church, Oxford, 1955 (ed. Frank L. Cross and Kurt Aland;
TUGAL 63; StPatr 1; Berlin: Akademie-Verlag, 1957), 420-37.

73 E.g., Athenagoras, Leg. 18, 23, 26; Tertullian, Apol. 22; Athanasius, C. Gent. 11.

74 The notion that only Jesus’ flesh suffered, but not his divinity, has often been confused with
Docetism in the analysis of texts traditionally classified as “Gnostic.” But to regard this interpretation
of the crucifixion as docetic obscures the fact that it was also advocated by patristic authors who are
regarded as orthodox in later Christian tradition (e.g., Melito, Peri Pascha 66—67; Tertullian, Prax. 27,
Carn. Chr. 5; Athanasius, Inc. 8-9; cf. J.N. D. Kelly, Early Christian Doctrines [5" ed.; London: A & C
Black, 1977], 14258, esp. 152). The point of the distinction was not to deny the reality of Jesus’ suffer-
ing or its soteriological significance, but to resolve the paradox of a god who could die, yet live. By the
fifth century, the “orthodox” position (against the Nestorians) was simply to maintain the paradox
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The Christology, demonology, and interpretation of the crucifixion as an exposé
and victory over demonic powers expressed in James therefore resonates with the
Pauline Letter to the Colossians, according to which Christ is the image of God and
superior to every dominion and power (Col 2:10). On the cross, he has “stripped off
(amexkduodpevog / agkaagkagny) the principalities and powers and made a public
example (é8etypdtioev / aqoyongoy esor) of them, triumphing over them in it” (Col
2:15). Since those who are in Christ have metaphorically discarded their bodies of
flesh (Col 2:11), they should mortify their bodily passions as well, “stripping off the
old human being with its acts, and putting on the new one which is being renewed in
knowledge according to the image of its creator” (Col 3:5, 9-10).

Finally, at the conclusion to the Christological discourse appears a small but
highly significant variant reading which frames the meaning of the two texts quite
differently. In NHC V, Jesus tells James that “I shall reveal each part of this mystery
to you,” whereas in CT he states that “I have revealed” it. The future tense in NHC V
casts Jesus’ opening discourse as an introduction to the rest of the treatise, so that the
reader expects to learn “each part” of the mystery in what follows. In contrast, the
past tense in CT’s version identifies “the mystery” with the foregoing Christological
discourse itself. Most interesting is that the special focus CT places upon this dis-
course as “the mystery” is amplified by paratextual features in the manuscript. At the
beginning of the discourse, just where Jesus says “Listen” (CT 10.8), the scribe marked
the passage with a paragraphus in the left-hand margin, and on the next page punc-
tuated its logical conclusion with a series of diplai (>>>) inside the textual column (CT
11.7), thus demarcating the entire passage in an inclusio.” Because of the infrequency
of the paragraphus in CT (there are only three extant instances in the codex: pp. 10,
61, 63) it was apparently used to mark passages which the scribe regarded as espe-
cially significant.”®

What might the scribe of CT have found particularly important in this passage?
As we have seen, both NHC V and CT state that “nothing existed except He Who Is,”

that “the Impassible suffered”; see Paul L. Gavrilyuk, The Suffering of the Impassible God: The Dialec-
tics of Patristic Thought (Oxford: Oxford University Press, 2004), 133-34, 172-73.

75 It is also possible that a later reader of CT added the paragraphus at 10.8, but I find it more likely
that it was the scribe since the logical conclusion to the passage is marked with diplai within the tex-
tual column on 11.7. The same diplai marks are used elsewhere in the codex to mark the end of sub-sec-
tions. See Lance Jenott, The Gospel of Judas: Coptic Text, Translation, and Historical Interpretation of
the ‘Betrayer’s Gospel’ (STAC 64; Tiibingen: Mohr Siebeck, 2011), 224.

76 In contrast to the irregular usage of the paragraphus in CT, the scribe of NHC V used it in a much
more routine way to divide the passages in Apoc. Adam in which each of the thirteen kingdoms make
pronouncements about the origins of the messianic illuminator (NHC V 79-82); in some instances, a
number inscribed in the right hand margin accompanies the paragraphus (80.9; 81.14; 82.4; 82.10).
The scribe of NHC V, or a later reader, also inscribed at least one paragraphus in 1 Apoc. Jas., to mark a
passage (now rather lacunous) which seems to describe the descent of Jesus past the archon Adonaios
(39.8).
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and CT’s variant reading “I am second from He Who Is” would only make the text’s
subordinationist Christology more emphatic. In fourth century Egypt, such theology
could easily have been understood in terms of Arian doctrine, which maintained that
the Father alone existed in the beginning, and that the Son was temporally subordi-
nate to him. Hence the famous catch-phrase associated with the Arians, “There was a
time when he was not.””” A brief summary of Arius’ doctrine is preserved in his letter
to Bishop Alexander:

For (the Son) is not eternal or co-eternal or co-unoriginate with the Father, nor has he his being
together with the Father, as some speak of relations, introducing two ingenerate beginnings,
but God is before all things as being Monad and Beginning of all. Wherefore also he is before
the Son. ... For he is above him as being his God and before him. But if the terms from him (&£
avtob, Rom 11:36),”® and from the womb (Ps 110:3), and I came forth from the Father (John 16:28)
be understood by some to mean as a part of him, one in essence or as an issue, then the Father is
according to them compounded and divisible and alterable and material ...”°

Given that these theological questions incited so much controversy in the Church at
the time when our two texts of James were copied and read, it is probably not a coinci-
dence that the scribe of CT marked off this particular Christological discourse as “the
mystery” Jesus has revealed. While the Christological discourse of James is certainly
not a straightforward summary of Arius’ credo, its theology would lend itself to dis-
cussions of this important Christological question. Indeed, Jesus’ affirmation that “I
am from He Who Is” (eBox ¢ netayoon) would have raised the same theological ques-
tions which Arius says were aroused by the terminology of Rom 11:36 (¢£ aytod) when
applied to the Son’s generation from the Father.

Conclusion

From the foregoing analysis of the introductory discourse in James (CT,2) and its par-
allel version in the Apocalypse of James (NHC V,2) we can see that both texts have
been altered in the course of transmission. The variations between the two are not
necessarily large in terms of the amount of text; they are not as large as, for example,
variations on the ending of Mark’s gospel, or the short and long versions of the Apoc-
ryphon of John, in which the differences between manuscripts constitute entire par-

77 On Arian controversy see, e.g., Richard P. C. Hanson The Search for the Christian Doctrine of God:
The Arian Controversy, 318-381 (Edinburgh: T&T Clark, 1988); C. Wilfred Griggs, Early Egyptian Chris-
tianity from its Origins to 451 CE (Leiden: Brill, 1993), 133-56.

78 Rom 11:36: “For from him (¢£ atoD) and through him and to him are all things.”

79 Letter of Arius to Alexander (trans. A New Eusebius: Documents Illustrating the History of the
Church to AD 337 [2" rev. ed.; ed. J. Stevenson and W. H. C. Frend; London: SPCK, 19871, 326-27).
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agraphs or even several pages of text. Rather, the variations between James and the
Apocalypse of James are found in smaller points of vocabulary and syntax. Yet these
are also significant insofar as they can create interesting points of difference in the
theology and meaning of the texts. They are thus more comparable to the subtle
but theologically loaded reading variants in, for example, Mark 6:3 (“Is this not the
carpenter, the son of Mary ...?” versus “Is this not the son of the carpenter and of
Mary ...?”), or John 1:18 (“the only-begotten God” versus “the only-begotten Son”).%°
For purposes of practicality, I have limited the present study to James’ opening dia-
logue and its Christological teaching. But much more study remains to be done on
variant readings found in the remainder of the two texts, and their potential theolog-
ical significance.®

Such an examination raises an important methodological question: To what
extent can we talk about the “original” versions of literary works such as James when
it appears that they were subjected to so much revision during transmission?® It
seems to me that we cannot rely much on the conventional criteria applied in the
field of New Testament textual criticism.®> We cannot rely on the age of the witness
(not to mention text types), since the manuscripts are roughly contemporaneous. We
cannot rely on the geographic distribution of a particular reading, since the texts come
from the same place (or approximately the same place, Egypt, in the case of the Nag
Hammadi Codices, PB 8502, and CT). Few decisions can probably be made regarding
the originality of a reading based on the style, vocabulary, and theology of an author,
since points of style are elusive when dealing with Coptic translations of lost Vor-
lagen, and presuppositions about an author’s theology run the risk of circular rea-
soning. It may be that in some cases, the more difficult reading is preferable, though
there remains the possibility that the original reading is not preserved in any of the
witnesses.

The assumption of textual fluidity may lead to the more traditional approach of
Quellenforschung, by positing the existence of hypothetical sources underlying the
preserved text, and focusing on the history of each source as a discrete unit.®* Or,

80 Cf. Bruce M. Metzger, A Textual Commentary on the Greek New Testament: A Companion Vol-
ume to the United Bible Societies’ Greek New Testament (3" ed.; London: United Bible Societies, 1971),
88-89, 198.

81 Compare, e.g., NHC V 25.7-8 with CT 11.9-14; NHC V 27.8-12 with CT 13.24-14.5; NHC V 28.16-20
with CT 15.5-7; NHC V 30.13-17 with CT 16.27-17.5; NHC V 36.15-19 with CT 23.13-19.

82 For further consideration of this question, see the contribution to this volume by Hugo Lund-
haug, “An Illusion of Textual Stability.”

83 On these criteria and their application, see Metzger and Ehrman, Text of the New Testament,
300-15.

84 Einar Thomassen has offered an analysis of the (First) Apocalypse of James along these lines, con-
cluding that the text is not Valentinian in origin, but incorporates material which had been used by
Valentinians in earlier periods (e.g., the formulae spoken to the heavenly toll-collectors); see Thomas-
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from the perspective of material philology, the assumption of fluidity may lead to a
focus on the composition as a whole, understood as the final product of the transmis-
sion process. It is easier to ignore the reality of textual fluidity in the case of literary
works which are preserved in only one manuscript, since no direct evidence of fluid-
ity appears before our eyes. Nevertheless, it is quite likely that these texts have also
been redacted in the course of transmission (as suggested by the evidence from works
preserved in more than one manuscript).

In the case of literary works such as James, for which different textual witnesses
can be compared, a sensible approach would be to treat each text as its own entity,
as a unique “snapshot” of the work, with all its idiosyncrasies, the accumulation of
which reflects the various periods and places through which the text has passed in the
course of transmission. The natural starting point for understanding the text would
be the social and intellectual circumstances of the period from which the manuscript
comes (though other contexts could theoretically be posited based on other evidence,
if available, such as references to the work in earlier periods). The degree to which
texts vary from one manuscript to another could even lead to the larger question of
whether they should be considered as distinct works in their own right.®
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René Falkenberg

The Making of a Secret Book of John:
Nag Hammadi Codex Ill in Light of New
Philology

Codex III stands out among the Nag Hammadi Codices. It was received by scholars
separately and earlier than the other twelve codices.! The production of its leather
cover does not readily conform to any of the main scribal or codicological subgroups
of the Nag Hammadi Codices.? The scribal hand of Codex III is unique compared
to the other codices, and there is no scribal overlap with any of them.? The Coptic
dialect of the Codex III texts is also closer to standard Sahidic than the rest of the
Nag Hammadi texts.* While Codex III stands out with regard to these features, its
contents do not: Four of its five texts are attested by parallel Coptic versions, not only
in other Nag Hammadi Codices (NHC), but also in Papyrus Berolinensis 8502 (Berlin
Codex). The first Codex III text, the Apocryphon of John in its short recension, is also
found in the Berlin Codex.’ The second text, the Gospel of the Egyptians, is found in
NHC IV.® The third text, Eugnostos the Blessed, is found in NHC V; the fourth text, the

1 Codex III was therefore studied before any larger collection of Nag Hammadi scriptures appeared,
cf. Togo Mina, “Le papyrus gnostique du Musee Copte,” VC 2 (1948): 129-36; Jean Doresse, “Trois livres
gnostiques inedits: Evangelie des Egyptiens. — Epitre d’Eugnoste. — Sagesse de Jésus Christ,” VC 2
(1948): 137-60. At first the codex was numbered I by Henri-Charles Puech and only later, in 1957, re-
ceived its current number III, cf. James M. Robinson, ed., The Facsimile Edition of the Nag Hammadi
Codices: Codex III (Leiden: Brill, 1976), ix. Today Codex III is preserved in the Coptic Museum in Cairo.
2 James M. Robinson, ed., The Facsimile Edition of the Nag Hammadi Codices: Introduction (Leiden:
Brill, 1984), 85-86. Analysis of the cover and its lining suggests that quire, straps, cartonnage, and
cover may have been manufactured at the same time, cf. Robinson, The Facsimile Edition ... Codex III,
xi—xii. Most of the lining and the straps are lost and only small scraps of blank cartonnage remain
inside the cover.

3 From a comparison of scribal hand and style, the Nag Hammadi codices can be categorized into
three different groups: A: Codices I, VII, and XI; B: IV, V, VI, VIII, and IX; C: II and XIII; whereas
the remaining codices, III, X, and XII, were inscribed by three other scribes, cf. Michael A. Williams,
Rethinking “Gnosticism”: An Argument for Dismantling a Dubious Category (Princeton N.].: Princeton
University Press, 1996), 242-43.

4 Wolf-Peter Funk, “The Linguistic Aspect of Classifying the Nag Hammadi Codices,” in Les textes
de Nag Hammadi et le problem de leur classification: Actes du colloquetenu a Québec du 15 au 19 sep-
tembre 1993 (ed. Louis Painchaud and Anne Pasquier; BCNH.E 3; Québec: Les presses de I’Université
Laval, 1995), 121-22, 136-39.

5 The long recension of Ap. John exists in NHC I and IV.

6 Even if the extant subtitle of Gos. Eg. is “The Holy Book of the Great Invisible Spirit” (69.18-20), Gos.
Eg. is the most commonly used title and is taken from the first line of the colophon (69.6), restored
as “The gospel of <the> Egyptians” (neyarrexion <i>upunkuue; lit. [without the emendation]: “The
Egyptian gospel”) in the editio princeps of Alexander Bohlig and Frederik Wisse, eds., Nag Hammadi
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Wisdom of Jesus Christ, is found in the Berlin Codex; while the fifth and last text, the
Dialogue of the Savior, is only attested in Codex III.

In earlier scholarship all texts of Codex III were viewed as later Coptic versions
of Greek texts that originated from the first to the third centuries. Literary, source,
and redaction criticism was, and still is, applied in an effort to retrieve the earliest
possible form of the Nag Hammadi texts. In its focus on variance in wording between
a given text’s different witnesses (if available), this “old philology” approach is not
contrary to “new philology.”” In this sense, the task of “old” and “new” philology is
closely related.® There is, however, a major difference between the two in the inter-
pretation of the results: Traditional philology aims to strip off later textual redactions
of a text in order to reach, as far as possible, the composition of its original author;
new philology instead embraces these ‘accretions’ (variant readings) in order to study
the work of its later redactors and scribes. In the present article I refer simply to ‘the
scribe’ — even if that person probably did more with the texts than merely copying
them into the codex. According to the approach of new philology, the scribe is also
understood as an active reader and interpreter of the texts transmitted. But how did
this scribe intend to present the codex to contemporary fellow readers and how were
the codex texts interpreted at this final stage?

In order to answer such questions, the current study aims to analyse the work
of the scribe of Codex III on the basis of the physical traces and textual variance to
be detected from the production of the codex in the fourth or fifth century.’ Inspired
by the methodology of new philology I will first describe the physical evidence of
Codex III and the handiwork of its scribe, and argue for a deliberate choice of the five
texts and their sequence.'® Second, I will analyse the prologue and epilogue of the

Codices III,2 and IV,2: The Gospel of the Egyptians (The Holy Book of the Great Invisible Spirit) (NHS 4;
Leiden: Brill, 1975), 166.

7 In our earliest manuscripts exact one-to-one copies were not produced. The best example of ver-
batim consistency between two copies in the Nag Hammadi codices is found among the two versions
of the long recension of Ap. John, but even if they are highly similar, many differences can be detected
as well, cf. Michael Waldstein and Frederik Wisse, eds., The Apocryphon of John: Synopsis of Nag
Hammadi Codices IL,1; III,1; and IV,1 with BG 8502,2 (NHMS 33; Leiden: Brill, 1995), 5-6. So, variance
in wording of the Nag Hammadi texts is a given for the modern scholar.

8 One important difference, though, lies in the fact that “new philology” treats each and every
manuscript as important in itself, whereas “old philology” mainly focuses on the end product, name-
ly the best possible approximation to an original Urtext.

9 We do not know the exact production date of Codex III, but if the codex is to be associated with
the other Nag Hammadi codices it is generally assumed that they all can be dated on the basis of the
NHC VII cartonnage that provides the mid-fourth century (i.e. the year 348) as a secure terminus post
quem, cf. John W. B. Barns, Gerald M. Browne, and John C. Shelton, Nag Hammadi Codices: Greek and
Coptic Papyri from the Cartonnage of the Covers (NHS 16; Leiden: Brill, 1981), 3-5.

10 Roelof van den Broek, “[Review of] Nag Hammadi Codices III,2 and IV,2. The Gospel of the Egyp-
tians (The Holy Book of the Great Invisible Spirit), eds. A. Bohlig, F. Wisse, P. Labib, Leiden: Brill 1975,”
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first text (Apocryphon of John) in order to determine whether editorial activity reveals
any central themes, and see if they are shared by some, or all, of the other Codex III
texts, which would allow us to determine whether the scribe sought to amplify certain
topics throughout the codex. Third, on the basis of these shared themes, I will see if
the use of paratextual features (e.g. titles, paragraphi cum corone, and the colophon)
attest a ‘master plan’ for the codex as a whole. Of special interest is the first title in the
codex and also an intriguing colophon which may have been authored by the scribe of
Codex III. Throughout this examination of the work of the scribe, the shared themes,
the paratextual features, and the message of the colophon, I assume a fourth or fifth
century date of manuscript production and a monastic context.

The Scribe’s Handiwork and Text Disposition

Codex III originally consisted of a single quire of 78 leaves (= 156 pages) contain-
ing one front flyleaf with a blank recto (= p. A) and a title on its verso (= p. B), 147
numbered pages where p. 148 was left blank (= p. C), and some leaves that are miss-
ing.™ Severe deterioration is attested at the beginning and end, and throughout the
codex as well, but approximately half of the extant leaves (= 78 pages) are in a fairly
well-preserved state.'?

The cover, when opened, measures in height 26,0-26,2 cm and in width 34,5-
35,0 cm.?® The codex folios measure a height up to 25,8 cm (pp. 99/100), and at the
centre of the quire a folio width of 28,7 cm (pp. 74-75), that is a page width of 14,4 cm;
the beginning and end of the codex attest a page width of 15,6 cm (pp. 9/10) and

VC 31 (1977): 234, was the first to suggest that the choice of texts and their sequence in Codex III was
deliberate.

11 Three back flyleafs (pp. D/E; F/G; H/I) and two stubs (pp. a/b; c/d) are missing, cf. Stephen
Emmel, ed., Nag Hammadi Codex II1,5: The Dialogue of the Savior (NHS 26; Leiden: Brill, 1984), 20-26.
Additionally, pp. 1-4 are only witnessed by two small fragments, while six of the 74 inscribed leaves
are entirely lost (pp. 19/20; 45/46; 47/48; 79/80; 109/110; 115/116). These may have become detached
from the manuscript soon after its discovery. On the discovery and trafficking of the codex, cf. Robin-
son, The Nag Hammadi Story, Volume I: The Discovery and Monopoly (NHMS 86; Leiden: Brill, 2014),
66-70.

12 Until now only one of the lost fragments of the deteriorated leaves has been retrieved (almost
half of pp. 145/146), cf. Stephen Emmel, “A Fragment of Nag Hammadi Codex III in the Beinecke Li-
brary: Yale Inv. 1784,” BASP 17 (1980): 53-60. As a fortunate consequence of blotting and running
ink (visible mainly in pp. 1-7, 128-147) large parts of the text of p. 1 are attested by mirror blotting on
p. B, cf. Wolf-Peter Funk, “Die ersten Seiten des Codex III von Nag Hammadi,” in Divitiae Aegypti:
Koptologische und verwandte Studien zu Ehren von Martin Krause (ed. Cécilia Fluck et al.; Wiesbaden:
Reichert, 1995), 99-104. The mirror blotting on p. B can be seen in fig. 1.

13 Robinson, The Facsimile Edition ... Codex III, xi.
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16,1 cm (pp. 143/144).™ The text of the codex pages is inscribed in single columns that
vary 20,1-22,6 cm in height and 10,2-12,0 cm in width.

It is clear that the scribe did not copy the five Codex III texts from memory or dic-
tation but from extant Coptic models in other codices. This is strongly suggested, for
instance, by two occurrences of homoioteleuton which the scribe corrected.* It has
been suggested that one of these corrections was made by another scribe but such a
conclusion seems unwarranted.'” Nevertheless, compared to the other Nag Hammadi
codices, the number of scribal corrections in Codex III are striking (e.g. erasure, over-
writing, adding of missing letters above the line).*

The scribe wrote with a skilled hand in a non-cursive unimodular Coptic script.
A straight left column margin is maintained throughout the codex and also a rela-
tively straight right margin, sometimes upheld with diples as linefillers. Not only
the scribal hand, but also the scribe’s disposition of lines, columns, and texts in the
codex display considerable skill. This impression is supported by the data in Table 1,
where the number of lines per page (single column) is displayed.

14 Robinson, The Facsimile Edition ... Codex III, xvii.

15 Emmel, The Dialogue of the Savior, 26. The column height and width for each Codex III text: Ap.
John (20,0-20,5 x 10,2-8 cm); Gos. Eg. (21,5 x 10,5-11,3 cm); Eugnostos (21,5 x 10,3-11,0 cm); Soph. Jes.
Chr. (21,5 x 9,8-10,8 cm); Dial. Sav. (21,5 x 10,6-11,6 cm), cf. Frederik Wisse, “Nag Hammadi Codex III:
Codicological Introduction,” in Essays on the Nag Hammadi Texts: In Honour of Pahor Labib (ed. Mar-
tin Krause; NHS 6; Leiden: Brill, 1975), 233. However, the precise column width is difficult to measure
out since the right margin is not fully straight in the codex pages.

16 In p. 24 (line 17), the scribe marked and inserted three missing lines at the bottom of the page;
and in p. 37 (line 14), erasure of wet ink letters indicates that the scribe instantly wrote new letters
over the text erased. All in all some 13 possible occurrences of homoioteleuton can be found in the
codex: 12.23 (ayTorennc = Berlin Codex 34.15-18); 13.13 (tum = Berlin Codex 35.15-16); 16.13 (aynamic
= Berlin Codex 39.13-16); 21.5 (rma.) = Berlin Codex 46.19-47.1); 24.17 (aynawic = Berlin Codex 52.5-8);
3714 (ne/mwne = Berlin Codex 72.12-13); 44.18 (fgooyT frenfea] = IV 55.4—[7]); 55.21 (napeetkn = IV
67.7-[9]); 83.10 (fxoroc = V 11.14-20); 94.24 (fkeoya ne = 72.3—6; Berlin Codex 84.13-17); 98.7 (aTTako
= Berlin Codex 89.15-17); 105.14 (oyoem = Berlin Codex 100.15-17); 111.2 (exxkxncia = Berlin Codex
111.3-7). We need to notice that, since none of the remaining 11 instances of homoioteleuton causes
any grammatical problems in the Coptic text, the missing text might already have been lacking in the
scribe’s exemplar(s).

17 Waldstein and Wisse, The Apocryphon of John, 2. But if we compare the hand of the inserted text
in the bottom of p. 24 with the scribal hand of the codex, the corrected text seems to have been written
by the codex scribe as well; see selected letters in the second line of the inserted passage at the bot-
tom of the page (esp. ¢, 4, and €) compared with p. 24, lines 19 () and 25 (¢ and ¢), cf. Robinson, The
Facsimile Edition ... Codex III, 28.

18 Wisse, “Nag Hammadi Codex III,” 236; Emmel, The Dialogue of the Savior, 29. This, on the one
hand, could suggest a sloppy scribe; on the other hand, as Emmel rightly points out, “the quality of
the final copy must be judged not by the number of his corrections, but by the number of errors which
he failed to notice and correct,” cf. Emmel, The Dialogue of the Savior, 30. A study of these scribal
corrections remains a desideratum.



Table 1: Lines per page (I/p) in Codex I11.*°
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Ap. John Gos. Eg. Eugnostos Soph. Jes. Chr.  Dial. Sav.
1.[1]-40.11 40.12-69.20 70.1-90.13 90.14-119.18 120.1-147.23
221/p 101
23 1/p 13, 23,25 72,73,74,75, 96,100,103 123,125,126,
83, 87, 88 127,128,129,
130, 135, 137,
139
24 1/p 1,57,8,9, 41, 42, 43, 70,71,76,77, 91,92,93,94, 121,122,124,
11, 14, 15,17, 51,55 78,81,82,84, 95,99,102, 131,132,133,
21, 22,27, 29, 85, 86, 89 104,111,112, 136,138, 140,
31,37 117 141, 143, 144,
145, 146
251/p 6,10, 16, 18, 50, 53, 54, 59, 97, 98, 105, 134,142
24,26, 28,33, 61,63 106, 107, 108,
35, 36, 39 113,114,118
26 l/p 12,30, 32, 49,52, 56,57, 120
34,38 58, 60, 62, 65,
67, 68
27 l/p 64, 66
281/p 44

From Table 1 it appears that the scribe preferred a codex average of 24-25 lines per
page, but variance can be detected as well, up to a difference of seven lines if we
compare p. 101 (221/p) with p. 44 (28 1/p). The most remarkable variance is found in
the last seven pages of the Gospel of the Egyptians, where it seems as if the scribe
inserted an increasing number of lines (pp. 62-68). The same phenomenon may be
discernable at the end of both the Wisdom of Jesus Christ (pp. 112-118 [115/116 are lost])
and the Dialogue of the Savior (pp. 140-146), though not as clearly as in the Gospel of
the Egyptians.*® The scribe may here have sought to structure his writing so that texts
began at the top of a page (i.e. Eugnostos the Blessed and Dialogue of the Savior) and
ended at the bottom of a page (i.e. Gospel of the Egyptians, Wisdom of Jesus Christ, and
Dialogue of the Savior).”* The same tendency is indicated by the data given in Table 2
which displays the average number of letters per line in the Codex III pages.

19 Table 1 does not include pages 40, 69, 90, 119, and 147 which all contain elaborate titles, and it
does not include deteriorated pages where entire lines are missing.

20 This could perhaps be due to the need to make room for the colophon at the end of Gos. Eg., and
may point in the direction of this colophon actually being added to the scribe’s plan after he had
started copying the Codex III texts.

21 The scribe was certainly not short of space since the last extant page (p. 148 = p. C) was blank and
probably also the six following pages of the three lost back flyleafs, cf. note 11.
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Table 2: Characters per line (ch/l) in each of the Codex IIl pages.”?

Ap. John Gos. Eg. Eugnostos Soph. Jes. Chr.  Dial. Sav.
1-40 40-69 70-90 90-119 120-147
18 ch/l 96, 100, 104
19 ch/l 50 72,90 90, 92, 93, 98,
101, 102, 103,
106
20 ch/l 52,53, 54 70,71,73,74, 94,97,99, 120,122,134
75, 86 105,108, 111,
114,117,118,
119
21 ch/l 18 51, 68, 69 76,77,78,81, 91,95,107, 141
82,84,85,87, 112,113
88, 89
22 ch/l 5,15 55,56, 59,60, 83 135,136, 138,
61, 66, 67 140, 144
23 ch/l 12,13,14,16, 49,62,64 133,139, 142
17, 30, 36
24 ch/l 6,9,11, 31, 63
32, 34,35
25 ch/l 10, 29,33 65 137

Again, crowded text is detected in the Gospel of the Egyptians where the scribe clearly
uses more characters per line towards the end of the text (pp. 62-65); this crowding is
not that visible in the very last pages (pp. 66—69), but possibly at this stage the scribe
realised that it was no longer necessary to crowd the text in order to fit the end of the
Gospel of the Egyptians.” Once more, a similar tendency may possibly be found in
the last pages of the Wisdom of Jesus Christ (pp. 112-119) and the Dialogue of the Savior
(pp. 140-142 and 144 [143 and 145-147 are too damaged]).*

22 Table 2 only includes pages where three or more lines are fully visible. Diples are included in the
counting.

23 A good guess would be that the scribe here aimed to insert the colophon (69,6-17) at the end of
Gos. Eg.

24 May Table 1 and 2 also provide us with information on the number of Coptic models (exemplars)
from which the scribe copied? In Table 1 a change of exemplar could be indicated since the average
lines per page in Gos. Eg. (= 25,51/p) is reduced two whole lines in Eugnostos (~ 23,51/p). In Table 2
a similar change could be indicated since the average characters per line in Ap. John (= 23,5 ch/l) is
reduced by one and a half letter in Gos. Eg. (= 22,0 ch/l), even if the column width is narrower in the
former (10,2-8 cm) than in the latter (10,5-11,3 cm). However, the data still remain inconclusive: The
first four pages of Gos. Eg. (pp. 40—-43) follow the column height of Ap. John (20,0-20,5 cm), and it is
only from p. 44, and throughout the rest of Codex III, that the column height is increased by 1,0-1,5 cm
up to an average of 21,5 cm.
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The scribe’s rationale could have been purely aesthetic, but it could also point to
a deliberate tripartite division of the codex.? If the latter is the case, we have three
separate text blocks: [1] The Apocryphon of John begins the codex and ends in the
middle of p. 40, where the Gospel of the Egyptians commences. The latter runs until
the bottom of p. 69. The coupling of these two texts in Codex III may be due to the fact
that they have many mythologoumena in common.?® [2] Eugnostos the Blessed begins
at the top of p. 70 and ends in the middle of p. 90, where the Wisdom of Jesus Christ
takes over and runs until the bottom of p. 119. These two texts not only share mytholo-
goumena, but are in fact almost identical, and seem to be placed together in Codex III
for this reason.” [3] Finally we have the Dialogue of the Savior beginning at the top of
p. 120 and ending at the bottom of p. 147.

To evaluate the hypothesis of three intentional text blocks we need to have a look at
the other four codices where we find parallel versions of the Codex III texts (see Table 3).

Table 3: Codex lll texts and their parallel versions in other codices.?®

Codex Il Codex Il Codex IV CodexV Berlin Codex
Gos. Mary

Ap. John, SR Ap. John, LR Ap. John, LR Ap. John, SR
Gos. Eg. Gos. Thom. Gos. Eg.
Eugnostos Gos. Phil. Eugnostos
Soph. Jes. Chr. Hyp. Arch. Apoc. Paul Soph. Jes. Chr.
Dial. Sav. Orig. World 1 Apoc. Jam. Act Pet.

Exeg. Soul 2 Apoc. Jam.

Book Thom. Apoc. Adam

25 If we count the number of characters per page and its variance (e.g. p. 65 [26 1/p x 25 ch/I = 650
ch/p] and p. 100 [231/p x 18 ch/1 = 410 ch/p]), it is easy to see that a deliberate structure and place-
ment of texts in the codex certainly was within the capability of the codex scribe. At least we need to
notice that the codex potentially could be structured as the scribe pleased.

26 Bohlig and Wisse, Nag Hammadi Codices II1,2 and 1V,2, 32-34; and also the many mythological
names shared only by Ap. John and Gos. Eg. in Codex III; e.g. Adamas, Barbelon, Belias, Eleleth, and
Seth, cf. Régine Charron, Concordance des textes de Nag Hammadi. Le codex ITII (BCNH.C 3; Sainte-Foy,
Québec: Les presses de I'Université Laval, 1995), 506-19.

27 It seems Soph. Jes. Chr. is a rewriting of Eugnostos into a dialogue between Christ and his disci-
ples. Certain parts of Eugnostos were not reused in Soph. Jes. Chr., but as much as two thirds of the text
of Soph. Jes. Chr. correspond almost verbatim with Eugnostos.

28 In a similar list, Williams also includes NHC XIII, since it earlier was suggested (by Yvonne Jans-
sens) that Ap. John was the first, and now lost, text of that codex, cf. Michael A. Williams, “Interpret-
ing the Nag Hammadi Library as Collection(s) in the History of ‘Gnosticism(s),”” in Les textes de Nag
Hammadi et le problem de leur classification: Actes du colloquetenu a Québec du 15 au 19 septembre
1993 (ed. Louis Painchaud and Anne Pasquier; BCNH.E 3; Québec: Les presses de 1’Université Laval,
1995), 20-21. Due to the speculative nature of this suggestion, Codex XIII is not included here.
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As for the first text block (Apocryphon of John and Gospel of the Egyptians), a similar
coupling and sequence is found in Codex IV, even though it has the long recension
(LR) of the Apocryphon of John, whereas Codex III has the short recension (SR).*°
Apparently our scribe was not the only one who felt that the two texts made a nice
pairing.

The two texts of the second block (Eugnostos the Blessed and Wisdom of Jesus
Christ) are not attested together elsewhere, but since these texts are to a large extent
identical, it is evident why they were placed next to each other in Codex III. A similar
pairing of two related texts is attested in Codex V where the identical titled apoca-
lypses of James are found together (I Apoc. Jam. and 2 Apoc. Jam.) and also in Codex
II where the Hypostasis of the Archons (Hyp. Arch.) and the untitled text On the Origin
of the World (Orig. World) are placed side by side.>® The best example in the fourth or
fifth century of such an assemblage of similar texts is, of course, the grouping of the
gospels in the New Testament.

The third text block consists only of the Dialogue of the Savior, which is only wit-
nessed in Codex III. The reason why the scribe included it may be that it is of the same
revelation dialogue genre as both the preceding text (Wisdom of Jesus Christ) and the
first text in the codex (Apocryphon of John). This genre is characterised by a discourse
between Christ and his disciples before or after the resurrection. In the Apocryphon
of John, John is the single interlocutor, whereas in the Wisdom of Jesus Christ and
the Dialogue of the Savior we find a larger group of disciples in conversation with
the Saviour. Two of these revelation dialogues are also found together in the Berlin
Codex, where the short recension of the Apocryphon of John is followed by the Wisdom
of Jesus Christ. At the end of that version of the Apocryphon of John, we find a sentence
that is missing from the long recension, which may shed light on why the two texts
were paired in that codex: “I will teach you (pl.) about what will happen” (Berlin
Codex 76.5-6).3' Here, in the Apocryphon of John, Christ promises not only John, but
all his disciples, that he will give another teaching in the future. In the context of the
Berlin Codex this sentence makes good sense, since the following text (Wisdom of
Jesus Christ) can be understood to constitute this teaching.

The parallel sentence at the end of the Apocryphon of John in Codex III also
promises future teaching, but the two following texts (Gospel of the Egyptians and
Eugnostos the Blessed) are not revelation dialogues. For this we have to wait until the
last two texts of the codex (Wisdom of Jesus Christ and Dialogue of the Savior). This

29 On the differences between the long and short recensions of Ap. John, cf. Waldstein and Wisse, The
Apocryphon of John, 7-8.

30 For similarities between Hyp. Arch. and Orig. World, cf. Francis T. Fallon, The Enthronement of
Sabaoth: Jewish Elements in Gnostic Creation Myths (NHS 10; Leiden: Brill, 1978), 7, passim.

31 Translated from Coptic text in Bernard Barc and Wolf-Peter Funk, Le livre des secrets de Jean:
Recension bréve (NHIIL,1 et BG,2) (BCNH.T 35; Québec: Les presses de I’'Université Laval, 2012), 170. All
translations in the present contribution are my own.
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could be the reason why the parallel sentence in Codex III is formulated differently
from the one in the Berlin Codex: “I will [teach yo]u (pl.), once again (on), about what
is coming” (Codex III 39.21-22).3* The adverb oun (“again/further” < méAwv) may be
taken to signal that the promise of such a future teaching is not fulfilled immediately
after the Apocryphon of John (in Gospel of the Egyptians and Eugnostos the Blessed),
but only further on in the codex in the two other revelation dialogues (in Wisdom of
Jesus Christ and Dialogue of the Savior).

The two texts that, at first sight, do not seem to fit into a deliberate codex dis-
position are the Gospel of the Egyptians and Eugnostos the Blessed, which separate
the first two text blocks, i.e. the first text block (Apocryphon of John and Gospel of the
Egyptians) from the second (Eugnostos the Blessed and Wisdom of jesus Christ). Upon
closer inspection these two text blocks are actually strongly held together by the col-
ophon at the end of the Gospel of the Egyptians, where a person called “Eugnostos” is
mentioned (see below). The scribe most likely assumed this person to be the same as
the implied author of the following text, Eugnostos the Blessed.

So, there are strong indications that the sequence of texts in Codex III follows
a deliberate and coherent pattern, where the Apocryphon of John is paired with the
Gospel of the Egyptians since they share a similar mythological system. The third text
follows since the scribe, in the colophon at the end of the Gospel of the Egyptians,
mentions a person called “Eugnostos” who may have been thought to be identical
with the author of the following text, Eugnostos the Blessed. The fourth text is chosen
since the Wisdom of Jesus Christ appears to develop the philosophical system of
Eugnostos the Blessed even further, and since the Apocryphon of John earlier promised
to give his disciples additional teaching. As the fifth text, the Dialogue of the Savior
simply continues and concludes that teaching.

Additionally, Table 3 shows that there was an inclination to place the Apocryphon
of John at the beginning of a codex, as is the case in NHC II, III, and IV. This might be
an indication of its special role in the overall text disposition of these three codices
in the sense that it prominently presents themes that are central to all of the codex
texts.®> As we will see below, the Apocryphon of John as the first and longest text in
Codex Il seems indeed to introduce themes that are central to the four other texts and
thus to the codex as a whole.

32 Translated from the Coptic text in Barc and Funk, Le livre des secrets de Jean, 171.

33 In Codex V, Eugnostos is also placed as the first text. The other four codex texts are each entitled
an “apocalypse” (one of Paul, two of James, and one of Adam) and deal mainly with the transmission
between earthly and heavenly existence. Because Eugnostos only deals with the heavenly world, the
scribe of Codex V might have preferred it as the first codex text, since Eugnostos thus comes to repre-
sent the ultimate goal strived for in the four texts following.
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Shared Themes

I will focus on the common ground and main themes in the prologue and epilogue of
the Apocryphon of John in comparison with the other four texts. As such the analysis
can be no more than a prolegomenon to a full study of the common themes of the
Codex III texts.>*

The prologue of the Apocryphon of John closely ties in with material from the
canonical gospels, especially the Gospel of John, which forms the basis, more or less,
for four specific questions raised at the beginning of the Apocryphon of John to be
unfolded and answered in that text as well as in the other Codex III texts.

In the epilogue of the Apocryphon of John, the Saviour’s teaching is secretly given
to John and the disciples and mainly concerns the immovable race of the elect and the
fallen state of the created world. When comparing the epilogue of the Apocryphon of
John in the two extant versions of the short recension, it becomes clear that the Codex
I version is directed more towards describing an acute problem with femininity than
the version in the Berlin Codex. Indeed, the meaning of the correlation between the
elect race and the deficiency of femininity is, arguably, the most central theme in
Codex III.

Prologue of the Apocryphon of John: Four Johannine Questions

At the very beginning of the first Codex III text we hear that “John, the [br]other [of
James ... slons [of Zebed]ee, went up to the Temple” (1.2-4), where a Pharisee claims
that Jesus “has lead you (pl.) astray” and “turned you (pl.) away from the [trad]itions
of your fathers” (1.11-15).*® John responds emotionally to the accusation: “An[d
when] I heard this, I turned away from [the Te]lmple to a mountainous place [... I]
grieved greatly” (1.15-18).3° Thereafter he poses four questions central not only to the
Apocryphon of John, but also to the other texts in Codex III.

34 A full analysis would not only need to compare the five texts with each other, but also with the
different versions of these texts in the other codices.

35 Translated from Coptic text in Barc and Funk, Le livre des secrets de Jean, 61. The gospel connec-
tion is not Johannine here, but rather synoptic since the post-resurrection setting is the Temple (e.g.
Luke 24:53) and the teaching of Christ is presented as opposed to Jewish tradition (e.g. Matt 15:2). Re-
markable here is the very last sentence in Codex III at the end of Dial. Sav., where it is explicitly stated,
almost as a correction to the charge of the Pharisee in Ap. John 1.11 (Christ “has lead you astray”), that
“I say to [you: ...] that you (pl.) do not lead astray [your] spirits and your souls” (147.20-22); text trans-
lated from Coptic text in Létourneau, Le Dialogue du Sauveur (NH I11,5): Texte établi, traduit et présenté
(BCNH.T 29; Québec: Les presses de I’Université Laval, 2003), 104.

36 Translated from Coptic text in Barc and Funk, Le livre des secrets de Jean, 63. At this unspeci-
fied “mountainous place” John receives the revelatory speech from Christ during the rest of Ap. John.
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Codex III (1.19-[?])*" Berlin Codex (20.8-19)

How [... was] he sent to the [1] How was the Saviour appointed; [2] why was he sent to the
world by [his] Father [... world by his Father who sent him; [3] who is his Father; and

... ] we will g[o to? ... [4] how is that realm we will go to? He said to us that this realm

received the form of that incorruptible realm; he did not teach
. us about that one, of what sort it is.

These four questions partially resonate with the Gospel of John.?® At least the first two
questions in the Apocryphon of John seem easily answered by that Gospel: [1] “How
was the Saviour appointed”? Even if an explicit election of Christ is absent in John,
the question could allude to the Johannine prologue where the unique status of Christ
as God’s own creative Word (John 1:1-3) and only Son (1:14) is pointed out. [2] “Why
was he sent to the world by his Father who sent him”? This question is answered
directly in the Gospel of John where it is said that God gives his Son to provide believ-
ers with eternal life, and to save the world (3:16-17). In the overall context of Codex
111, these two questions concern a Christian salvation history where Christ, by divine
election in primordial time, was sent to the world for the salvation of humankind.
A broader presentation of salvation history is important in order to understand not
only the Apocryphon of John but also the rest of Codex III, since all the texts deal with
issues of protology, cosmogony, anthropogony, and eschatology.>

Such a theological mountain places are entailed in the gospels in order to stress the elevated status
of the divine teaching (e.g. Matt 17:1 par.; 28:16), which also is the case with mountains mentioned
in the epilogue of Gos. Eg. (68.2-3, 12-14) and the prologue of Soph. Jes. Chr. (90.19-91.2; 91.18-20).
A mountain place is perhaps mentioned in Dial. Sav. (123.1-2) as well: rro[oy neei]ua in Emmel, The
Dialogue of the Savior, 46 (in note); however, reconstructed as nrro[roc' nua in Pierre Létourneau, Le
Dialogue du Sauveur, 56.

37 Both versions translated from Coptic text in Barc and Funk, Le livre des secrets de Jean, 62—-63.
Since the prologue of Ap. John in Codex III is so fragmentary we must here rely on the parallel in the
Berlin Codex which, actually, does not readily apply to the methodology of new philology. However,
since the passage also is attested in the two longer versions of Ap. John (11 1.21-28; IV 2.1-[?]) we can be
sure that it, in whatever form, was part of our text.

38 It is commonly held that Ap. John functions to complete the teachings given in the canonical Gos-
pel, cf. John Turner, “The Johannine Legacy: The Gospel and the Apocryphon of John,” in The Legacy
of John: Second-Century Reception of the Fourth Gospel (ed. Tuomas Rasimus; NovTSup 132; Leiden:
Brill, 2010), 139, cf. his note 39 where Turner also refers to Karen L. King, Titus Nagel, and Zlatko Plese.
39 We even have the “salvation plan” (owonomia) explicitly mentioned in the prologue of Soph. Jes.
Chr. (91.4, 9; 92.5-6) and possibly in the incipit of Gos. Eg. (40.12), if we follow the translation of Régine
Charron, “Livre sacré du Grand Esprit invisible (NH III,2; IV,2),” in Ecrits gnostiques: La bibliotéque de
Nag Hammadi (ed. Jean-Pierre Mahé and Paul-Hubert Poirier; BP1 538; Paris: Gallimard, 2007), 523.
The reason for preferring the restoration of Charron to the one of Bohlig and Wisse is that they unnec-
essarily emend the text: nxwwwme n{t}e[ie]p[a fire ipnikuue] (“The [holy] book [of the Egyptians]), cf.
Bohlig and Wisse, Nag Hammadi Codices III,2 and IV,2, 52.
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The following question — [3] “who is his Father”? — is also dealt with in the Gospel
of John, but there theology is mainly entailed in order to defend the authority of the
Christ figure.*® So, theology (the Father) in John chiefly aims to shed light on the
Christ figure (the Son) and, accordingly, we find no interest in explaining the deeper
nature of the fatherly godhead there. However, all Codex III texts, with the exception
of the Dialogue of the Savior, transcend these scanty descriptions of the godhead in
the Gospel of John, since they present, in negative discourses, lengthy sections on the
very nature of God.** So, the answer to the question of who the Father is (stating what
he is not) is central to the first four texts of Codex III.

On the final question — [4] “how is that realm we will go to?” — the Gospel of
John is less specific, even if it is stated in the Apocryphon of John that the Saviour has
already informed his disciples about the nature of this world (“He said to us that this
realm received the form of that incorruptible realm”). Nevertheless, a parallel may be
found in the Gospel of John in the saying about the heavenly dwelling places in the
house of the Father (14:2-3).“> But still the John of the Apocryphon of John complains
about the lack of teaching (“he did not teach us about that one [= the incorruptible
realm]|, of what sort it is.”). Indeed, wording associated with “incorruption” as related
to the nature of the divine world and also the notion of “realm” (axwn) as a designa-
tion of heavenly dwellings or entities are attested extensively throughout Codex II1.*3

The heavenly world, both referred to as a single realm and as multiple realms,
is an important and shared theme of Codex III. All the texts concern the hierarchies
of the divine world, from the godhead down to the lower angels, as well as the heav-
enly dwelling places of the divine entities together with the elect ones. The nomen-
clature of such dwellings, angelic inhabitants, and chosen ones could easily relate,

40 Especially in John 5-8 (‘the court speeches’) where Christ, owing to his divine sonship, almost
programmatically is charged of making himself equal with the godhead (John 5:18), cf. also the Chris-
tological use of the ¢y siw-formula (e.g. 8:24, 28, 58), well-known as a self-designation of God in the
Septuagint (e.g. Deut 32:39; Isa 41:4).

41 Cf. Ap. John (3.[?]-7.[12] = Berlin Codex 22.[17]-27.4); Gos. Eg. (40.[13]-41.7); Eugnostos (71.13-73.8);
and Soph. Jes. Chr. (94.5-96.3).

42 The Gospel of John does not operate with the divine world as a “realm” but rather as a “kingdom”
(cf. 3:3-5; 18:36).

43 awn is found 106 times in Codex III: 35 in Ap. John; 38 in Gos. Eg.; 21 in Eugnostos; eleven in
Soph. Jes. Chr.; and once in Dial. Sav.; words related to “incorruption” (aTtako, adpeaptoc and the like)
are attested 69 times: eight in Ap. John; 36 in Gos. Eg.; eleven in Eugnostos; 13 in Soph. Jes. Chr.; and
once in Dial. Sav., cf. Charron, Concordances. Compared to the New Testament, aicyv appears rather
frequently with some 172 occurrences, where two thirds (approx. 112) attest a temporal use (e.g. “for-
ever”), whereas a spatial or personalised use is less common, cf., however, Heb 1:2; 1 Tim 1:17; Rev 15:3
(spatial use); and perhaps Eph 2:2; 3:9; Col 1:25 (as divine entities); dp8aptog and dpbopsia are found
14 times in the letters of the New Testament but never in a spatial use, cf. John R. Kohlenberger III,
Edward W. Goodrick, and James A. Swanson, The Greek-English Concordance to the New Testament
(ZGRS; Grand Rapids, Mich.: Zondervan, 1997).
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somehow, to the self-understanding of the scribe and the intended readers of Codex
III and therefore, I will argue, to a monastic background. In fourth- and fifth-century
Egypt, the notion of ‘living an angelic life’ was often applied to monks and nuns.** The
possibility of such a context for Codex Il is strengthened by the fact that “elect ones”
and “monks” are explicitly mentioned in the prologue of the Dialogue of the Savior.**

Epilogue of the Apocryphon of John: Secrecy, Race of Elect,
Deficiency of Femininity

Immediately after the Saviour has finished the teaching of the revelation dialogue, he
gives John instruction to write down his words (here: “the myster[y]”) and transmit
them to the other disciples (here: “your fellow spirits”) and, by implication, also to
the readers of Codex III.

Codex III (39.14-24)"°

[I tell the]se things to you

so that you may writ[e them down and
give th]em to your fellow spirits [secretly,
for this] is the myster[y of the]

immovable [race] ([NTrenea e]Tereck):
This mother came bef[ore me another tiJme,
as for [every]thing [she did]

in the world, she was [establish]ing*”

the deficiency (pyctepuma);

I will [teach yo]u, once again,

about what (fem.) is coming (eTeTuunoY),
for [I gave you these things] to write down
and keep [se]curely.

Berlin Codex (75.15-76.9)

But I am telling these things to you

so that you may write them down and
give them to your fellow spirits in secret,
for this mystery belongs to the
immovable race (NaTTeNEa €TEMACKIM TIE).
But the mother came another time before me.
Once more, this is what she did

in the world: She established

the seed (criepua).

I will teach you

about what will happen,

for I gave you these things to write down
and keep securely.

44 A fine introductory study on the monastic bios angelikos is found in Ellen Muehlberger, “Ambi-
valence about the Angelic Life: The Promise and Perils of an Early Christian Discourse of Asceticism,”
JECS 16 (2008): 447-78.

45 “But when I came, I laid open the way and taught them about the Passover that they will pass
through, namely the elect ones (catn) and the monks (monoxoc)” (120.21-26); “You are the monks’
(monoxoc) thought and total freedom from anxiety. Again, [hear] us just as you heard your chosen
ones (carrn) who by your sacrifice enter because of their [goJod works” (121.16-22); both passages
translated from the Coptic text in Létourneau, Le Dialogue du Sauveur, 50—54.

46 Both texts translated from Coptic text in Barc and Funk, Le livre des secrets de Jean, 168-71.

47 The Coptic verb used in both versions is Tago epat=, “set on feet, make to stand, establish,” in line
with ictdvor and dvopbodv (“set up again, restore, rebuild”; LS] 147b), cf. Walter E. Crum, A Coptic Dic-
tionary (Oxford: Clarendon Press, 1939), 456a—b. However, most translators prefer to translate Tago
epat= with “rectify, correct, instruct” (or the like), e.g. Waldstein and Wisse, The Apocryphon of John,
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In the first sentence the Saviour stresses, in both versions, that his teaching is to be
given “[secretly (or: hidden, guoymeenn)]” since it is characterised as a “myster[y]
(mycTupifon]),” which is in agreement with the very title of the Apocryphon of John:
“The Secret Book (anoxpydon) of John.”*® Thus is created an overall atmosphere of
secrecy which can be detected in all five Codex III texts.*’ This vocabulary also seems
related to a ritual, and even baptismal, setting.”® In fact, a wide range of ritualistic
formulae of praise and prayer are found throughout all five texts.>

However, the main theme here is not secrecy, but rather the elect race and the
identity of the mother figure. Even if the Apocryphon of John in Codex III is riddled
with lacunae, it seems that “the myster[y]” given to John concerns “[the] immovable
[race]” ([ftrenea e]Temecknt).”? The Berlin Codex, on the other hand, uses a subjec-
tive, rather than objective, genitive (i.e. naTrenea eTemackm ne), hence emphasising
that everything John writes down (“this mystery”) he gives to his fellow disciples
since it rightfully belongs to them. Thus the disciples, in the Berlin Codex, are to be
counted among the elect of “the immovable race” and “the seed (cnepma)” earlier
brought forth by “the mother” who is mentioned just before the present passage:

224; Barc and Funk, Le livre des secrets de Jean, 365. Here we need to notice, that the short recension
of Ap. John prefer to use Tago epatz, where the parallels in the long recension uses cooge (“reprove,
correct”; Crum, Coptic Dictionary, 380b), cf. Michael Allen Williams, The Immovable Race: A Gnostic
Designation and the Theme of Stability in Late Antiquity (NHS 29; Leiden: Brill, 1985), 122. Therefore
the choice of translation is deeply dependent on the context where Tago epat= occurs in Codex III or
the Berlin Codex, cf. note 55.

48 In the superscript title (p. B.1-2) and subscript title (40.10-11); translated from Coptic text in Barc
and Funk, Le livre des secrets de Jean, 61, 171.

49 wayctupon: Ap. John (27.16-17; 30.26; 39.17-18; 40.5); Gos. Eg. (44.1-2; 51.24; 63.12); Soph. Jes. Chr.
(91.8-9); Dial. Sav. (128.6; 143.8). ewn (punt): Ap. John (25.18; 39.[17]); Gos. Eg. (44.2; 52.1; 63.15; 69.8);
Eugnostos (74.15); Soph. Jes. Chr. (97.3); Dial. Sav. (134.17).

50 In Gos. Eg., baptism (sarrmicma) is associated with the body of Seth given “secretly (fnoymyctapion)
through a virgin for the begetting of the holy ones by means of invisible secret (¢ur) symbols
(cymsonon) in reconciliation of the world with the world by rejecting the world” (63.10-17); “this one
(= the godhead) whose name came [forth] in an in[visible] symbol (cymBoxon), [a] secret (eur) in[visi-
ble my]|stery ([uy]cThpion)” (43.24—44.3); both translations from Coptic text in Bohlig and Wisse, Nag
Hammadi Codices III,2 and IV,2, 66, 144. A related baptismal use of cymsorxon may be found in Soph.
Jes. Chr. (117.8-118.3 = Berlin Codex 123.2-124.9), cf. René Falkenberg, “Matthew 28:16-20 in the Nag
Hammadi Library. Reception of the Great Commission in the Sophia of Jesus Christ,” in Mark and Mat-
thew II: Comparative Readings: Reception History, Cultural Hermeneutics, and Theology (ed. Eve-Marie
Becker and Anders Runesson; WUNT 304; Tiibingen: Mohr Siebeck, 2013), 100-2.

51 Giving praise or glory (tcuoy, teooy or the like): 13 times in Ap. John; eight times in Gos. Eg.;
eight times in Dial. Sav., cf. Charron, Concordance. Prayers ending with an “amen” are found in Gos.
Eg. (55.11-16) and Dial. Sav. (121.5-122.1). The conclusion of Gos. Eg. and its colophon is marked with
“amen” three times (69.5, 17, 20), and also the end of Soph. Jes. Chr. (119.17). Longer proclamations
of joy are mainly found in Eugnostos (75.23-76.10; 81.12-21; 89.15-90.3) and Soph. Jes. Chr. (100.4-16;
105.19-106.4; 113.19-114.5).

52 le., interpreting the restored firrenea as an objective genitive.
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“Now, the fatherly mother, rich in mercy, is the blessed one who takes form in her
seed (cnepma)” (Berlin Codex 75.10-13).>3

In the Berlin Codex, the mother seems to be either Barbeld, the androgynous
spouse (the aforementioned “fatherly mother”) of the highest god, or perhaps the
Wisdom figure.>* But in Codex III we have to rule Barbel6 out and instead vote for
Wisdom as this mother figure, since she is the one who manifests “the deficiency
(pycTepuma)” instead of “the seed” that the Berlin Codex attests. Deficient nature in
the Apocryphon of John is, in fact, closely connected to that Wisdom figure.>®* Wisdom
is, in both versions of the Apocryphon of John, responsible for bringing forth the evil
world creator in the so-called myth of Wisdom’s fall.”®

In the following sentence (dealt with above), the masculine gender in the Berlin
Codex’s “I will teach you about what will happen (netTnamwrne),” is in Codex III stated
in the feminine: “I will [teach yo]u, once again, about what is coming (or: she who is
coming) (eTeThnnoy).” Above we concluded that the Apocryphon of John, in both ver-
sions, here refers to the following revelation dialogue, the Wisdom of Jesus Christ, and
it is implied that John is the composer of that text too (“for [I gave you (= John) these
things] to write down and and keep [se]curely”). Also the very title of the Wisdom of
Jesus Christ strengthens such a connection to the epilogue of the Apocryphon of John,
especially in the Codex III version, since the title presents the same mother figure:
“The Wisdom (codra) of Jesus (Christ).”*” Accordingly, comparing the epilogue of the
Apocryphon of John in the Berlin Codex version with that in Codex III, the latter seems
more interested in femininity (“This mother” and “what [fem.] is coming”) and adds a
stronger connection than the former to the fallen Wisdom figure, owing to the empha-
sis on her creation of deficient nature (“she was [establish]ing the deficiency”).

This might also explain the peculiarity that the partner of the godhead in Codex
I1I is not called Barbeld (sapsurw, fem.) as in the Berlin Codex, but rather Barbelon
(Bapsunon, Greek neut.),*® which is odd since the neuter gender does not exist in

53 Translated from Coptic text in Barc and Funk, Le livre des secrets de Jean, 168.

54 The expression “fatherly mother” would point to Barbel6 since she belongs to the masculine pan-
theon of Father (the godhead), Mother (Barbeld), and Son (the Saviour), cf. the triadic formulae in
Berlin Codex 21.19-22.1; 35.19. Another indication of Barbeld as the mother figure in the Berlin Codex is
the fact that this triadic formula is associated with the revelation of “the seed (cnepua) of Seth” (Berlin
Codex 35.13-36.5; translated from the Coptic text in Barc and Funk, Le livre des secrets de Jean, 96-97).
55 Strengthened by a close parallel earlier in Ap. John: “... so that our fellow sister who is li[ke u]s,
Wisdom (codra), will establish (or: restore/rectify; cf. note 47) her deficienc[ies] (eycTepnma)” (Codex
I1I 25.20-22); translated from Coptic text in Barc and Funk, Le livre des secrets de Jean, 131.

56 Codex III 14.9-16.11; Berlin Codex 36.16—39.10.

57 This subscript title of Soph. Jes. Chr. (119.18) is abbreviated in comparison with the incipit title
(90.14): “The Wisdom of Jesus Christ (Tcodta nnc nexpe)”; translated from the Coptic text in Cathe-
rine Barry, La Sagesse de Jésus-Christ (BG,3; NH IIL,4): Texte établi, traduit et commenté (BCNH.T 20;
Québec: Les presses de I'Université Laval, 1993), 116, 160.

58 L.e. eleven times in Ap. John; three times in Gos. Eg., cf. Charron, Concordance.
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Coptic. An explanation is perhaps that the scribe of Codex III, by retaining the Greek
neuter, wanted to disassociate the spouse of God (roaming the higher levels of exist-
ence) with the deficiency of femininity brought forth by Wisdom in the lower spheres
of creation.

Editorial activity in Codex III in connection with the deficiency of femininity is
not only detected in the epilogue of the Apocryphon of John. Elsewhere in that text
we find two separate descriptions of Wisdom’s fall (14.14-19; 15.4-9), where only one
of these exists in the Berlin Codex parallel (37.12-18). In Codex III’s version of the
Wisdom of Jesus Christ we also find a similar depiction of the fall (114.14-18), which is
absent from the version in the Berlin Codex.>®

In all five Codex III texts, a shared theme does not alone concern the fallen
Wisdom, but primarily the outcome of her fall, “the deficiency.”®® In Codex III, defi-
cient nature is also related to a generally negative view of “the female (cewe)” or “fem-
ininity (\inTcgme).”! This presentation of femininity functions to heuristically divide
the heavenly from the earthly, which in contemporary religio-philosophical discourse
is often presented in terms of the polarisation of gender (masculinity vs. femininity, or
even genderlessness vs. androgynity [double gender]), of ontology (being vs. becom-
ing), and of ethical behaviour, in terms of emotional stability (rest) vs. changeability
(movement). This last dualistic pair brings us back to “[the] immovable [race]” from
the epilogue of the Apocryphon of John in the Codex III version.

I argued above that the Saviour’s teaching (“the myster[y]”) given to John concerns
“[the] immovable [race]” in Codex III, rather than belongs to that race as is the case in
the Berlin Codex (that is the objective vs. subjective genitive). Thus, “the myster[y of
(or: concerning) the] immovable [race]” in Codex III is given a more explicit content in
the following description of the dire status of femininity (i.e. “This mother” [= fallen

59 Besides these three passages of Wisdom’s fall, we find three other negative descriptions of
Wisdom in Codex III, cf. 25.21-22 (Ap. John); 57.1 (Gos. Eg.); 107.24-108.1 (Soph. Jes. Chr.). The Wisdom
figure is found in the first four of the Codex III texts: Four times in Ap. John; twice in Gos. Eg.; twelve
times in Eugnostos; thirteen times in Soph. Jes. Chr. (cf. Charron, Concordance). In most of these in-
stances, Wisdom is paired with other divine figures from the highest pantheon and therefore por-
trayed positively there.

60 The “deficiency” (pyctepuma and gawT [nouns] or ayta [verb]), privative expressions included
(e.g. argwwT): Nine times in Ap. John; three times in Gos. Eg.; three times in Eugnostos; six times in
Soph. Jes. Chr.; four times in Dial. Sav. (cf. Charron, Concordance).

61 E.g. in Eugnostos (85.7-9): “And thus appeared the deficiency of femininity” (translated from
Coptic text in Anne Pasquier, Eugnoste. Lettre sur le Dieu transcendant (NH IIL3 et V,1): Texte établi
et présenté [BCNH.T 26; Québec: Les presses de I'Université Laval, 2000], 52-54); due to one missing
folio in Codex III (pp. 109/110), the Eugnostos parallel in Soph. Jes. Chr. only exists in the Berlin Codex
(107.10-13): “By means of these appeared the deficiency in the female” (translated from Coptic text in
Barry, La Sagesse de Jésus-Christ, 86); Dial. Sav. (144.17-20): “Matthew said: ‘He tells us, pray where
there is n[o fem]ale, destroy the works of femininity!” (translated from Coptic text in Létourneau, Le
Dialogue du Sauveur, 98).
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Wisdom], who “was [establish]ing the deficiency”). According to this interpretation,
the topic of the immovable race is somehow related to the deficiency brought forth by
the Wisdom figure.

In the Apocryphon of John, we have what has elsewhere been labelled “an etiology
of movement” which is closely connected to the deficiency of Wisdom.®* Earlier in the
revelation dialogue, we read that the Saviour tells John about the whereabouts of the
evil world creator and his dark rulers who resulted from Wisdom’s fall; afterward the
Saviour says: “Now, the mother began to ‘rush about’ (emdep[e]) [since] she recognised
her deficiency”; John then asks what ‘rush about’ means, and the Saviour answers:
“Are you thinking as Moses said: ‘over the waters’?” (Berlin Codex 44.19-45.10).% This
passage clearly alludes to Gen 1:2 (LXX: mvebpa 00D éne@épeto éndvw Tod D8ATOG,
Rahlfs).®* But the Saviour instead interprets the ‘rushing about’ (emoep[e]) as related
to the mother’s emotional reaction to the wrongdoings of her evil son and his domin-
ions: When the mother begins to ‘rush about’ she reacts with repentance, shame, and
fear. Thus the etiology comes to represent Wisdom’s deficiency as referring to the fallen
state of the created world, and her restlessness (or: her ‘rushing about’) as referring to
how this fallen world effects the movement (emotions) of the soul.

However, the allusion to Gen 1:2 with the nmvebpa 6eod is, in fact, related to
the solution of the problem with the deficiency: “Spirit (rma)” and other “spiritual
(meeymaTikoc)” figures are the heavenly principle most often referred to in all of the
Codex III texts.®® As an antidote to deficiency this Spirit is, in the Apocryphon of John,
provided by “the race (renea) above,” who “sent to the mother her own Spirit (ma) to
raise up those who are like it,” and this “Holy Spirit [comes forth] frfom] the mighty
realm and will estab[lish] from their deficiencies the [resto|ration of the realm so th[at
it will] become a fullness; accordingly, they will no longer be deficient” (Codex III
32.8-22).%¢

Possibly “the race above” is related to, if not identical with, the immovable
race. Instead of viewing this race as reflecting some kind of social reality, I am more
inclined to understand the designation as an idealised ‘higher spiritual reality’ the
reader can look forward to take part in.%” The people “who are like it (= the Spirit)”

62 The following observations on this etiology are based on Williams, The Immovable Race, 111-13.
Unfortunately the Codex III version misses a folio here (pp. 19/20), so we must here rely on the Berlin
Codex version which, by the way, is fully supported by the two long recensions of Ap. John.

63 Both translations from Coptic text in Barc and Funk, Le livre des secrets de Jean, 114.

64 Cf. the analysis of the passage in Louis Painchaud, “The Use of Scripture in Gnostic Literature,”
JECS 4 (1996): 129-46, 136-38.

65 Most prominently in Ap. John (fifty six times); eighteen times in Gos. Eg.; four times in Eugnostos;
eleven times in Soph. Jes. Chr.; eight times in Dial. Sav., cf. Charron, Concordance.

66 All translations from the Coptic text in Barc and Funk, Le livre des secrets de Jean, 149-51.

67 In has been argued, with due caution though, that the phrase functions as a self-designation of
one or more social communities in Late Antiquity, cf. Williams, The Immovable Race, 186-203.
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are most likely worldly and spiritual (probably baptised) persons who are affected
by the consequences of Wisdom’s fall, thus the mention of “their deficiencies” which
by the agency of the Spirit are to be annulled (“accordingly, they will no longer be
deficient”).

After this mythological explanation of the spiritual cure for deficient nature, John
asks if every soul can attain salvation, and the Saviour replies affirmatively, saying:
“Those whom the Spirit of Life enters ... will be saved,” thus “they are purified from
everything evil (xakia)” and are “from now on without anger (opru), envy (kwe), [jeal-
ousy (dpeonoc)], desire (emeymia), and gree[d] (mwucro[un]); [by] all [the]se things they
are [un]controlled” (33.4-[15]).°® This passage is not mythological, but rather ethically
oriented. Here it becomes clear what is meant by the mythological description of defi-
ciency and its evil influence on humankind who was formerly controlled by “everything
evil” (i.e. “anger, envy, [jealousy], desire, and gree[d]”). The antidote is “the Spirit of
Life” that sets humankind free and enables them to transcend these negative passions.
Thus one can argue that they live a life “[un]controlled” by evil passions: the emotions
of their souls are unmoved by bad influence and as such they can ultimately expect to
join the heavenly and immovable race. In short, this spiritual race of elect consists of
people whose souls are free from evil thoughts and dark passions.

We need to notice that the designation “the immovable race” is quite rare and
only attested in five Nag Hammadi texts, of which three are found in Codex III: the
Apocryphon of John, the Gospel of the Egyptians, and the Wisdom of Jesus Christ.®®
Additionally we find in Codex III another phrase closely related to our concept of
a heavenly and elect race, namely “the race (renea) which has no kingdom over it”
in Eugnostos the Blessed (75.17-18) and the Wisdom of Jesus Christ (99.18-19).7° This
heavenly race is presented as kingless and therefore not ruled by any earthly influ-
ence which, in the context of the other Codex III texts, means that it is free from the
control exercised by the evil world rulers.

But if the elect race is one of the most prominent themes in Codex III, how come
it does not show up in the Dialogue of the Savior? In order to answer this question we
need to look at wording closely associated with the theme of divine immovability,
that is, for instance, “(heavenly) rest (fron; ananaycic)” which is found in all Codex
III texts.”* Related is also the concept of “standing (still) (wee [apet] epatT=)” which

68 Both translations from the Coptic text in Barc and Funk, Le livre des secrets de Jean, 153.

69 Four times in Ap. John (33.3; 36.24-25; 38.2-3; 39.18) and probably also once in a lacuna (Berlin
Codex 22.15); three times in Gos. Eg. (51.8-9; 59.13-14; 61.19-20); and once in Soph. Jes. Chr. (97.9). The
other occurrences of the phrase are in Steles Seth (NHC VII 118.12-13) and Zost. (NHC VIII 6.[27]; 51.16).
70 Translation from the Coptic text in Pasquier, Eugnoste, 42; Barry, La Sagesse de Jésus-Christ, 130.
71 wron and ananaycic: Twice in Ap. John (6.20; 35.1); six times in Gos. Eg. (43.16, 23; 55.9; 65.4, 22;
67.17); three times in Eugnostos (76.3; 86.14; 89.23); five times in Soph. Jes. Chr. (100.8; 114.1; 117.11, 14;
118.14); eight times in Dial. Sav. (120.6, 7 (twice); 121.8; 141.3, 11, 16; 147.18).
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is found only in the Apocryphon of John and the Dialogue of the Savior.”* It is not
unlikely that the prominent use of fiton, ananaycic, and wee (aget) epat= in the Dia-
logue of the Savior was the main reason why the scribe included the text in Codex III.
The likelihood of this is strengthened when we take the prologue of the Dialogue of
the Savior into consideration.

Codex III (120.2-23)

The Saviour said to his disciples: “Already the time has come, brothers, for us to abandon our
labour and stand at rest (age epath gntananaycic), for he who will stand at rest will rest eternally.
But I tell you: Always dwell above [...] time [... I tell] you [... do not] fear (¢oTe) [it ...] you, [for]
I [tell you]: Anger (oprw) is fear [and he who] arouses anger [is] a [...] but as you have [...] they
received these words concerning it (= the anger, probably) with fear and trembling (ctwT), and it
established them with rulers (apxwn), for from it nothing comes forth.””

Here at the very beginning of the Dialogue of the Savior, the Saviour says that he and
his disciples should no longer concern themselves with worldly affairs (“the time has
come, brothers, for us to abandon our labour”), but rather enter into a passionless
state (“stand at rest”). Entering such a condition will allow them to participate in
the eternal reality (“for he who will stand at rest will rest eternally”), which is also
connected with heavenly existence (“Always dwell above”). Even though the passage
following is badly damaged, it is possible to see that the Saviour addresses the
problem of negative emotions (e.g. “Anger is fear” and “fear and trembling”). He ends
up concluding that anyone controlled by such passions will partake in the emptiness
of the fallen and demonic world (“it [= the anger] established them with rulers, for
from it nothing comes forth”), rather than the fullness of the eternal and heavenly
world mentioned just before (“Always dwell above”).

Thus the Dialogue of the Savior’s prologue fits well with descriptions of the
immovable race and its connection to the worldly deficiency in the other four Codex
III texts. Again, if we apply a new philology perspective and compare with a fourth-
or fifth-century context, the abovementioned ideas relating to race and deficiency
is likely to have been attractive for persons who exercised asceticism in Late Antig-
uity. Indeed, the battle against demons and the ability to control evil emotions are
central topoi in early Egyptian monasticism.”* Another ascetic topos closely related

72 wee (aget) epat= occurs fourteen times in Ap. John and eleven times in Dial. Sav., cf. Charron,
Concordance. “To stand still,” in a literary sense, is also attested as an ascetic form of practice in early
anchoritic and cenobitic monasticism, cf. Williams, The Immovable Race, 86—92.

73 Text translated from the Coptic text in Létourneau, Le Dialogue du Sauveur, 50.

74 As has been formulated by Williams in connection with Ap. John (but applicable to the other Codex
I1I texts too): “The effort to identify these ‘loose powers’ of instability [= the rulers] and thwart their
attacks is an enterprise which ApocryJn shares with other literature of the era.” He then gives an ex-
ample from the Life of Antony 38 and concludes: “It is easy to see how a document such as ApocryJn,
which also presented a weaponry against the relentless assaults of the cosmic powers of instability,
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to monastic practice is a negative view on sexuality and procreation, which is also
directly addressed in the three revelation dialogues of Codex III.”

Summing up the Shared Themes

We have seen that the Apocryphon of John has a special role to play in Codex III, both
as the first and longest text in the codex, and by treating central themes shared by the
remaining four texts.

In the prologue and epilogue, John (“the [br]other [of James ... slons [of Zebed]ee”)
is presented as the receiver, transmitter, and writer of the Apocryphon of John. This
is in accordance with church tradition where the same John, thought to be identi-
cal with the beloved disciple, is also said to be the writer of the fourth Gospel (John
21:24).7¢ That the Apocryphon of John actually aims to fulfil the teaching of the Gospel
of John is implied by the Johannine questions posed by John in the Apocryphon of
John’s prologue. Most central are two questions on the nature of the godhead (“who
is his Father”?) and of the heavenly world (“how is that realm we will go to?”). The
latter focuses on the “incorruptible realm” which in all Codex III texts is described
as inhabited by divinities and angelic creatures in complex heavenly hierarchies.
The former question focuses on the divine nature of the godhead, which in the first
four texts is described in lengthy negative discourses. In Codex III, however, God is
also described in positive terms, where the most important is the description of the
godhead as the highest form of Spirit. We even have such a name of God in the subtitle
of the Gospel of the Egyptians: “The Holy Book of the Great Invisible Spirit (mueyma)”
(69.18-20).7

In the epilogue of the Apocryphon of John, this spiritual principle is also impor-
tant, albeit implicitly. The epilogue concerns the heavenly race of elect (“[the] immov-
able [race]”) and its relation to “the deficiency” which is associated with the “mother”

would still have been attractive to monastic athletes in fourth-century Egypt, long after its original
composition.” Both quotations from Williams, The Immovable Race, 131.

75 E.g. in Ap. John (23.19-21; 28.20-22; 31.21-32.3), Soph. Jes. Chr. (93.19-21; 108.10-15), and Dial. Sav.
(144.15-[21]).

76 “The manuscript tradition [of the Gospel of John] is unanimous: no one other than ‘John’ ap-
pears as the author in the titles. Likewise, the church tradition is practically unanimous: ... all ancient
witnesses assigned the Fourth Gospel to John the apostle,” cf. Tuomas Rasimus, “Introduction,” in
The Legacy of John: Second-Century Reception of the Fourth Gospel (ed. Tuomas Rasimus; NovTSup
132; Leiden: Brill, 2010), 3—4.

77 Translated from the Coptic text in Bohlig and Wisse, Nag Hammadi Codices II1,2 and IV,2, 166.
The divine spiritual principle is important in all five texts (cf. note 65). The godhead is explicitly called
“the invisible Spirit” (or the like) in Ap. John seventeen times, in Gos. Eg. eight times, and in Soph. Jes.
Chr. twice, cf. Charron, Concordance.
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(= fallen Wisdom). Throughout Codex III heavenly reality is linked with masculinity
and stability (i.e. immovability/ [heavenly] rest/ standing [still]), and earthly exist-
ence with femininity and changeability (i.e. deficiency/ mother/ Wisdom). Such a
dualistic scheme is presented in a mythological form (= the myth of Wisdom’s fall)
and in relation to ethics, i.e. to the movement (emotions) of the soul: The fallen world
of demonic powers is thought to influence the soul in a bad way, but the cure is given
by means of the spiritual principle that frees humankind from the control of the evil
forces, thus enabling the elect to be part of “[the] immovable [race]” being wholly free
from dark emotions.

We also noticed that the shared themes in the Codex III texts shows strong points of
contact with fourth and fifth century Egyptian monasticism. The heavenly and angelic
hierarchies displayed in all Codex III texts could also be understood as referring to
holy monks and nuns who were said to ‘live an angelic life’ and who were therefore
regarded as part of such an angelic reality. Additionally, the ethical profile of Codex III
fits well with the asceticism practiced in anchoritic and cenobitic monasticism: Con-
temporary monks and nuns were said to battle demons, to be free from evil passions,
and to practice abstinence from the world, especially with regard to sexuality.

The above insights on the shared themes are, to a certain extent, highlighted
throughout the codex by means of paratextual features, especially concerning the
scribe’s presentation of codex titles, the use of paragraphus cum corone, and the
Codex III colophon.

Paratextual Features

Paratextual elements can be characterised as text or marking that is added to, but not
part of, the main text in order to present it to the reader.”® The paratextual elements
added to the Codex III texts include superscript and subscript titles and a colophon,

78 The theory of paratext has been dealt with by Gérard Genette, and even if he analyses literature
and books from late medieval to modern times, his considerations readily applies to manuscripts
from Late Antiquity as well: “Most often, then, the paratext is itself a text: if it is still not the text, it
is already some text. But we must at least bear in mind the paratextual value that may be vested in
other types of manifestation: these may be iconic (illustrations), material (for example, everything
that originates in the sometimes very significant typographical choices that go into making a book),
or purely factual. By factual I mean the paratext that consists not of an explicit message (verbal or
other) but of a fact whose existence alone, if known to the public, provides some commentary on the
text and influences how the text is received”; “the paratext in all its forms is a discourse that is fun-
damentally heteronomous, auxiliary, and dedicated to the service of something other than itself that
constitutes its raison d’étre. This something is the text. Whatever aesthetic or ideological investment
the author makes in a paratextual element ..., the paratextual element is always subordinate to “its”
text, and this functionality determines the essence of its appeal and its existence,” cf. Gérard Genette,
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as well as markings in the form of paragraphi cum corone, punctuation (raised dots,
dicolon, and tricolon), diples, and blank spaces.” All paratextual elements supple-
ment the main text either for communicative or aesthetical purposes, in often over-
lapping ways. I define these as follows:

[1] The communicative purpose: The best example of this characteristic is the col-
ophon which basically gives information from scribe to readers. Titles also belong to
this category since they inform readers of which texts the codex contains. Punctua-
tion (i.e. the raised dot) has a communicative purpose as well, since it helps readers
separate or amplify wording or sentences in the main text. Finally, the paragraphus
belongs here too, since it marks the end of texts or specific passages within the
running text (adding to the use of, e.g., dicolon, tricolon, and blank spacing). This
latter use of the paragraphus can be difficult to interpret: Even if a certain paragraph
was marked in a specific text, that specific text itself does not necessarily provide
enough information on why the marking was made, but applying a wider scope (i.e.
the shared themes in the whole of Codex III) might provide the additional information
needed.

[2] The aesthetical purpose: In Codex III, aesthetics relate to the formatting of
the titles, which are written in enlarged letters and decorated with one or more para-
graphi. Other decorative elements include rows of diples, decorative “twisted ropes,”
and horizontal lines. The diple, which is found in the running text, also belongs in
this category, but when used, it is always placed as the last character of a line, proba-
bly in order to uphold a straight right column margin.®°

Below we will analyse the scribe’s use of the paratextual elements in relation to
the communicative and aesthetical purposes attested in Codex III, as it is displayed
in figs. 1-5.

Paratexts: Thresholds of Interpretation (trans. J. E. Lewin; Literature, Culture, Theory 20; Cambridge:
Cambridge University Press, 1997 [1987]), 7, 12.

79 Paratextual elements can be “a title, a subtitle, intertitles; prefaces, postfaces, notices, fore-
words, etc.; marginal, infrapaginal, terminal notes; epigraphs; illustrations; blurbs, book covers,
dustjackets, and many other kinds of secondary signals, whether allographic or autographic,” cf.
Gérard Genette, Palimpsests: Literature in the Second Degree (trans. C. Newman and C. Doubinsky;
Stages 8; Lincoln: University of Nebraska Press, 1997 [1982]), 3.

80 In the extant text of Codex III we have seventy two attestations of the diple: Ten times in Ap.
John; six in Gos. Eg.; thirteen in Eugnostos; thirteen in Soph. Jes. Chr.; and thirty times in Dial. Sav. It
has been suggested that the use of diples in Eugnostos amplifies central divinities, wording or pas-
sages (cf. Pasquier, Eugnoste, 7-8). In Codex III, the diple can mark divinities or demons (i.e. 17.22;
18.2; 41.24; 69.14; 82.6, 22; 83.23; 85.14; 117.10; 118.25), and in Dial. Sav., it particularly marks the xoroc
(121.14; 129.23; 135.12-13). Even if more interesting examples can be found, the majority of diple occur-
rences hardly seem to point in any deliberate direction, but if it would be the case, the use of the diple
then belongs to the communicative purpose of the paratextual elements.
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Fig. 1: The Apocryphon of John (back of front flyleaf, NHC Ill B). Three paragraphi cum corone
[at the left] decorate the supertitle.
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Fig. 2: The Gospel of the Egyptians (NHC 111.69). Three paragraphi cum corone [below lines 5, 17,
and 20 at the left], Codex Il colophon [lines 6-17], and subtitle [lines 18-20]
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Fig. 3: Eugnostos the Blessed (NHC Il 76.10-14). Marking with tricolon [line 11, in left margin]
dicolon and blank space [line 12, after arnpon], and paragraphus cum corone [below line 12,

in left margin].

Nﬂjﬁpﬂ' u.ga-}-P Hzmmr New

?,NTTEti t.L) rrr N COOTH ITl L+
FTEp AN ToC [ ATENN HT°¢

Ne{w’l““ erwuun‘c'-zcaﬂ

‘Ef%a\m T 1 CTTCOTHT
e-r*se-ormmqwﬂ’f" H‘Eﬂ" o

gz —

s .

Fig. 4: The Wisdom of Jesus Christ (NHC 11l 96.11-16). Marking with tricolon [lines 11-12, in left
margin], dicolon [line 14, after eiwT], and paragraphus cum corone [below line 14, in left margin]

a5 2 @] - KA ti!rﬂmr

7H\1HN€B".‘N ﬂ ..1_
3_ wtﬁyﬂgﬁﬁmﬁﬁm

Fig. 5: The Dialogue of the Savior (NHC 11l 143.17-19). Marking with dicolon [line 18, after esox an]
and perhaps paragraphus cum corone [below line 18, in destroyed left margin].
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Titles and Paragraphi cum Corone

The primary, and aesthetic, function aesthetic purpose of the paragraphus is clearly
displayed in fig. 1 where three paragraphi, together with enlarged letters, single
diples, a row of diples, and horizontal strokes, decorate the superscript title of the
Apocryphon of John. At the bottom of fig. 2, the subscript title of the Gospel of the
Egyptians (69.18-20) is decorated almost identically with single diples, horizontal
strokes, and three decorative “twisted ropes” where the first rope is combined with a
paragraphus cum corone. The subscript titles of the Apocryphon of John (40.10-11) and
Eugnostos the Blessed (90.12-13) are adorned in a similar manner, and most likely also
the subscript title of the Wisdom of Jesus Christ (119.18) and the Dialogue of the Savior
(bottom of p. 147), even if both texts miss a large part of papyrus at the left side.®
Of notice is also the undecorated and centred superscript title of the Dialogue of the
Savior (120.1) which on the left (between lines 1-2) is marked by a plain paragraphus
(i.e. a short horizontal stroke without the coronis).®? In addition to the decorative par-
agraphus beneath the subscript title of the Gospel of the Egyptians, fig. 2 shows two
other uses of the paragraphus which are related to the communicative purpose.

The second use is found just above the subscript title, where a paragraphus marks
the end of the text at the left (between lines 17-18) together with two rows of diples,
both ending with a stroke. The first diple-stroke fills out line 17, the other is drawn
just beneath the paragraphus. Almost identical markings are found at the end of the
Apocryphon of John (40.9-10), Eugnostos the Blessed (90.11-12), and also the Wisdom
of Jesus Christ (119.17-18) where only part of the paragraphus is visible. The end of the
Dialogue of the Savior (bottom, p. 147) attests some decorative “twisted ropes” and
probably a paragraphus in the left margin as well (the papyrus is damaged here).

The third use of the paragraphus is as a mark within the main text. In fig. 2 it can
be seen at the left (between lines 5-6). It may mark the end of the running text of the
Gospel of the Egyptians, but it could also mark the beginning of a text, in this case, the
beginning of the colophon. Here it is accompanied by a diple with a short stroke and
also a blank space (line 5) which did not occur in the second use of the paragraphus.

So, apparently three different uses of the paragraphus are attested in Codex III:
[1] As a decorative element (aesthetic purpose), [2] as a marking of the end of a text,
and [3] as a marking of the beginning (or the end) of a pericope in the running text.

81 We also have three instances of titles within the running text of Codex III, namely incipit titles in
Eugnostos (70.1) and Soph. Jes. Chr. (90.14). In Gos. Eg. (40.12-13) we have a paraphrased incipit title:
“The Book of the H[oly Salvation Plan] of the Great Invisible [Spirit],” if we follow the translation of
Charron, “Livre sacré du Grand Esprit invisible,” 523, cf. note 39.

82 This simple kind of paragraphus marking is attested in a Coptic biblical manuscript from the
fourth century (i.e. BL Or. 7594), cf. Theodore Petersen, “The Paragraph Mark in Coptic Illuminated
Ornament,” in Studies in Art and Literature for Belle da Costa Greene (ed. Dorothy Miner; Princeton,
N.J.: Princeton University Press, 1954), 297.
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The latter two uses are related to the communicative purpose.®? The final use seems
to come with supplementary marking (here: diple with stroke and blank spacing). In
addition to fig. 2, figs. 3-5 are, most likely, three more examples of this use of the par-
agraphus. But why did the scribe mark such passages? One may think that it was later
readers, rather than the codex scribe, who used the paragraphus to mark important
passages for future reading, but as we shall see, it was in fact the scribe himself who
made them during the process of inscribing the codex.

Leaving fig. 2 with the colophon aside for a moment, we will now focus on the
third use of the paragraphus in figs. 3-5 and study why the scribe wanted to highlight
exactly these passages in Codex III. Intuitively, one has the impression that this third
kind of paragraphus marks the text following, but when a marking is found within
a running text, it marks, by implication, both the end and the beginning of a train
of thought in that text. This becomes especially clear when we look into the passage
from Eugnostos the Blessed marked in fig. 3.

Fig. 3 context: Codex III (76.10-24)

And [tricolon] enough until this point so that we will not go on endlessly [dicolon, blank space,
and paragraphus). This is another beginning of knowledge from the begotten one (rennutoc), the
first who was revealed before the universe: ... Immediately, the beginning of that light revealed
an immortal, androgynous (figooyTcenie) man.®

The extensive paratextual marking here (tricolon, dicolon, space, and paragraphus)
is by no means accidental, since we, in this passage of Eugnostos the Blessed, now
shift from the highest heavenly reality (described before the marking) down to a lower
reality (described afterwards). In the passage, a Christ figure (“the begotten one, the
first who was revealed before the universe”) provides readers with the basic informa-
tion (“beginning of knowledge”) needed to understand how anthropological exist-
ence came to be (“an immortal, androgynous man”). Philosophically speaking, we
are here presented with the transition from oneness to duality, from being to becom-
ing, and from the divine world characterised by genderlessness down to the empirical
world characterised by gender polarity.®> Hence, the passage concerns the ultimate
beginning of male and female gendered nature, and thus the beginning of the defi-

83 In contemporary Greek manuscripts we find a similar use of the paragraphus: “fairly regularly a
paragraphus will divide the main text from the subscriptio”; “A paragraphus accompanied by a blank
space in the text serves to mark a period (sometimes also colon)”; quotations taken from William A.
Johnson, “The Function of the Paragraphus in Greek Literary Prose Texts,” ZPE 100 (1994): 65, 66 n. 4.
84 Translated from Coptic text in Pasquier, Eugnoste, 42—44.

85 Actually, the divinities of the highest heavenly world in Eugnostos are characterised as “Father”
(= God; 73.2; 75.23) and “sons” (= race of elect; 75.22), thus entailing the masculine grammatical gen-
der. However, the point here is the relationship, i.e. parent (“Father”) and children (“sons”), and not
the gender, except for the fact that femininity is presented as non-existing in the highest heavenly
reality.
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ciency of femininity, which is a close parallel to the myth of Wisdom’s fall and as well
a primary theme in the Apocryphon of John and the rest of Codex II1.8¢

The use of the tricolon is a bit puzzling. It seems to highlight the first sentence
quoted (“And enough until this point so that we will not go on endlessly”), and it
could, in fact, mark Codex III’s scribe’s addition to the main text, since this sentence
is absent from the other versions of Eugnostos the Blessed.®” This assumption seems
to be confirmed by a similar use of the tricolon in the next marked passage from the
Wisdom of Jesus Christ in fig. 4.

Fig. 4 context: Codex III (96.3-17)

“For that one (= God) is entirely mind, and he is thought, prudence, reflection, reasoning, and
power. They are all equal in power and the sources of the universes, and their whole kind, from
the beginning (xmnwopr) to the end, were [tricolon] in the foreknowledge of him, the infinite
unbegotten Father [dicolon].” Thomas said [paragraphus] to him: “Lord, Saviour, why did they
come to be, or why were they revealed?”®®

This passage is marked with tricolon, dicolon and paragraphus, but not with blank
space as we saw in figs. 2 and 3. The tricolon from fig. 3 is also attested here (as the
second of the only two occurrences in Codex III), where it may mark the wording
“from the beginning (xant@oprt)” which is not found in the Eugnostos the Blessed
parallel. Therefore the use of the two tricolons in figs. 3 and 4 could, perhaps, indicate
the conscious editorial activity of the scribe.

The missing blank space is rather interesting. At some point, during inscription,
the spacing actually was there. If we look closely at the beginning of line 15, we are
able to see parts of the erased text, emmac ne(xay) (“Thomas said”), underneath
the text written, naq xenx(oeic) (“to him: Lord”). This erased text (“Thomas said”)
is afterwards inscribed above, in the formerly blank space of line 14. Evidently the
scribe at first wanted to mark this passage with a space, like the markings in figs. 2
and 3, but seems to have changed his mind in order to inscribe fully the partly empty
line above. We do not know why the scribe had this change of heart, but what we do
know is that while erasing the former text of line 14 the scribe also partially erased the
paragraphus (more fainted than the one in fig. 3). It must therefore have been drawn
before the erasure and hence by the scribe of Codex III, and not added later by some-
one else.

86 Even if humankind is symbolised by a double gendered reality in Eugnostos, the paradigma-
tic human being is still presented with the potential to attain undying existence (“an immortal, an-
drogynous man”).

87 Le. Eugnostos in Codex V and the two versions of Soph. Jes. Chr. in Codex Il and the Berlin Codex,
cf. note 27.

88 Translated from Coptic text in Barry, La Sagesse de Jésus-Christ, 124-26.
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The question is, of course, if the scribe wanted to retract the evident marking of
this passage or not. I think not, because this passage is central both to the Wisdom
of Jesus Christ and to the rest of the texts in the codex. In the marked passage, the
text describes the completely noetical nature of the godhead (“For that one is entirely
mind, and he is thought, prudence, reflection, reasoning, and power”) which forms
the foundation for all of existence (“They are ... the sources of the universes”). Thus it
comes quite naturally that Thomas asks the Saviour how these noetic faculties of God
were revealed to humankind (“why did they come to be, or why were they revealed?”).
The Saviour’s following answer is central to the Wisdom of Jesus Christ and an impor-
tant addition to Eugnostos the Blessed where it is absent, but also central to all Codex
III texts since the subsequent pericope in the Wisdom of Jesus Christ concerns the
spiritual principle of the godhead and the immovable race of the elect (96.17-97.16).
Thus, the scribal marking here hits two of the main themes of the whole codex.

So, in fig. 4, the scribe deleted, in media res, one of the formerly preferred para-
textual elements, namely the blank space attested in figs. 2 and 3. The tricolon, if our
interpretation is correct, is not necessarily part of the cluster of paratextual features
preferred by the scribe to highlight specific thematic passages, since it instead could
concern the editorial activity of the scribe. What we are left with, then, are the par-
agraphus and the dicolon. Like the tricolon, the dicolon also is rare in Codex III and
only found four times: in 76.12 (fig. 3), 96.14 (fig. 4), 119.17 (the end of Wisdom of Jesus
Christ), and in 143.18 (fig. 5). In the first three passages, the dicolon is always accom-
panied by a paragraphus.®® In the fourth passage (fig. 5), the left margin of the page is
missing, so there we have no visible paragraphus. However, since dicolon in Codex III
always is accompanied with a paragraphus, we are justified in proposing that such a
marking was drawn also in the lost margin of p. 147, between lines 18-19. Accordingly,
this passage in the Dialogue of the Savior (fig. 5) was possibly highlighted by the scribe
as well.

Fig. 5 context: Codex III (143.15-24)

The Lord said: “The rulers (apxwn) and the administrative powers (aloikutic) have garments
given for a time and not lasting [dicolon®®]. You [paragraphus, possibly], however, as sons of the
truth, shall not clothe yourselves with these temporary garments; instead I say to you that you
will become bles[se]d (maka[pi]oc) when you strip yourselves.”**

89 The paragraphus is only partially visible in Soph. Jes. Chr. (between lines 17-18) due to destroyed
papyrus.

90 Even if the dicolon looks a bit strange here, probably owing to spilled ink, its presence is con-
firmed by the editors of the Coptic text, cf. Emmel, The Dialogue of the Savior, 86; Létourneau, Le
Dialogue du Sauveur, 96.

91 Translated from Coptic text in Létourneau, Le Dialogue du Sauveur, 96.
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Just before this saying of Christ, one of the disciples wants to know in what kind of
garments they are to be clothed when they leave the corruptible flesh behind. In the
quoted saying Christ states that fleshly clothing is temporary since it is associated
with demonic forces (“The rulers and the administrative powers”). The disciples are
urged not to concern themselves with fleshly reality (“these temporary garments”),
but rather to get rid of such a life (“strip yourselves™) in order to obtain a joyful heav-
enly existence so “that you will become bles[se]d (maka[pi]oc).”

The question here is whether this blessedness is achievable only in the future
or already in the present. Fourth- or fifth-century readers would probably vote for
both possibilities. Attaining blessedness by stripping oneself of the fleshly garments
would be the same as fighting back fleshly inclinations and temptations which were
thought to equal the battle against demonic powers. The only other occurrence of
makapioc in the Dialogue of the Savior actually strengthens such an interpretation:
“[Bllessed ([ma]kapioc) is the person who has encountered the wlar; he sa]w the
contest with his eyes [and neither] did he kill nor was [he] killed but came forth tri-
umphant” (141.23-142.4).° Accordingly, we again have encountered a main theme
in Codex III, namely the immovability of the elect race as being uncontrolled by dark
emotions and powers.

The term makapioc in Codex IIT is mostly applied to divine figures, and primarily
to God who is described as the provider of such blessedness.”®> But earthly persons
also partake in divine blessedness when they strip themselves of fleshly inclinations,
when they win the battle against demons, and when they die, as seems to be the
case in the Dialogue of the Savior. Actually, two such persons in Codex III are called
“blessed” and probably thought to be role models for scribe and readers: The first is
John the apostle in the Apocryphon of John.** The other is Eugnostos, know from the
title of “Eugnostos the Blessed (makapioc)” (70.1; 90.12-13).%° Both of them seem to be
referred to in the colophon, the latter directly, the former indirectly, and they may
even be one and the same person.

92 Translated from Coptic text in Létourneau, Le Dialogue du Sauveur, 92-94.

93 makapioc as referring to divine figures (21.23-24; 39.11; 119.9), and to the godhead (6.8; 24.25; 72.19;
73.1; 95.12, 16-17) who also is the giver of blessedness (6.8-9).

94 “But he (= the Saviour) rejoiced [when I (= John)] asked him; he said to me: ‘Blessed (maxapioc)
are [you] for having followed (me)’” (35.22-25); translated from Coptic text in Barc and Funk, Le livre
des secrets de Jean, 159.

95 Translated from Coptic text in Pasquier, Eugnoste, 34, 60.
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Eugnostos and Gongessos in the Colophon

The colophon is only extant in Codex III and probably never existed in the other
version of the Gospel of the Egyptians in Codex IV.”® The whole colophon takes up
lines 5-16 of page 69 (see fig. 2), but I will focus on lines 8-13, since the following
analysis primarily focuses on the names of Eugnostos and Gongessos. In order to
present the former interpretation of these names, the translation of Béhlig and Wisse
is shown together with my new translation of that passage in the colophon.

Codex III (69.8-13)%" Bohlig and Wisse translation New translation

TEXAPIC TCYNQECIC Grace, understanding, Grace, sagacity,

TECOHCIC TEPPONHCIC perception, prudence (be) perception, prudence
MNMEPCRHTC with him who has written it, with him who wrote it down,
E€YTNWCTOC TIATATHTIKOC Eugnostos the beloved Eugnostos the loving one
SUMeENNa SNTCAPZE' in the spirit — in the flesh in the spirit, in the flesh.
TIAPEN TI€ TOrTEC'C'0C my name is Gongessos — — My name is Gongessos
MNNAW)BPOYOEIN and my fellow lights together with my fellow lights
Snoyadoapcia in incorruptibility ... in incorruption.

The two names are extremely rare. Eugnostos is attested three times elsewhere, but
of relevance here are only the two occurrences in the Codex III titles of Eugnostos
the Blessed (70.1; 90.12).°® Gongessos is not found anywhere else.’® Usually, the two
are thought to be one and the same person, where Eugnostos is a spritual name and
Gongessos a worldly one, in accordance with the translation of Bohlig and Wisse
(“Eugnostos the beloved in the spirit — in the flesh my name is Gongessos”).'°° The
fact that Gongessos is not attested elsewhere has led to the suggestion that the name

96 Bohlig and Wisse, Nag Hammadi Codices III,2 and 1V,2, 8-9.

97 Coptic text transcribed from fig. 2; Bohlig and Wisse translation, cf. Nag Hammadi Codices III,2
and IV,2, 166.

98 A person called “Eugnostos” is found in the History of Alexander by Arrian (86-160 AD), who
briefly describes him as a “clerk in charge of the mercenaries” (ypappotéo 8& éni té@v Eévav Ebyvmotov)
under the rule of Alexander the Great in Egypt; text and translation from Edgar Iliff Robson, Arrian:
Anabasis Alexandri. Books I-1V (LCL 236; London: William Heinemann, 1967), 234-37. This reference
is found in Wilhelm Pape and Gustaf Eduard Benseler, Worterbuch der griechischen Eigennamen. Na-
chdruch der dritten Auflage (Graz: Akademische Druck- u. Verlagsanstalt, 1959). However, it would be
too speculative to make a connection between the Eugnostos person in Arrian and the two Eugnostoi
mentioned in Gos. Eg. and Eugnostos in Codex III.

99 Neither Pape and Benseler, Worterbuch, nor the Thesaurus Linguae Graecae database have any
entries on the name.

100 The two kinds of names, a worldly and a spiritual, are attested in monastic sources. They could
refer to one and the same person, cf. Hugo Lundhaug and Lance Jenott, The Monastic Origins of the
Nag Hammadi Codices (STAC 97; Tiibingen: Mohr Siebeck, 2015), 189-93.
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was a Greek transcription of the well-attested Roman name Concessus.'®* The idea
that the two names refer to one person and that the last name is Concessus is widely
accepted and also adopted in the latest standard translations in English, French, and
German.'®?

However, when we take a paratextual element in the colophon into considera-
tion, namely the raised dot ('), it may be argued that Eugnostos and Gongessos are
thought, by the codex scribe, to be presented as two different persons: The scribe
uses the raised dot just before “Eugnostos,” i.e. subsequent to mmnepcente: — “him
who wrote it down(")”— and also after gntcapz — “in the flesh(")”; accordingly, the
scribe’s use of the dot before and after the phrasing — “(-)Eugnostos the loving one
in the spirit, in the flesh(:)” — could indicate that this phrase was meant to form one
semantic unity.®® In the codex pages surrounding the colophon, we actually do find
examples of a parallel use of punctuation marking similar phrases related to names.*%*
Nevertheless, we still end up with an odd use of the double preposition in the saying
that “Eugnostos” is a “loving one in the spirit, in the flesh (gu-nmerma gn-teapz).”'*

101 Paulinus Bellet, “The Colophon of the Gospel of the Egyptians: Concessus and Macarius of Nag
Hammadi,” in Pre-Christian Gnosticism: A Survey of the Proposed Evidences (ed. Edwin M. Yamauchi;
Grand Rapids, Mich.: Eerdmans, 1973), 46.

102 “Eugnostos the beloved in the Spirit — my worldly name is Gongessos [in note: “The Latin form of
this name is Concessus”],” cf. Marvin Meyer, “The Holy Book of the Great Invisible Spirit,” in The Nag
Hammadi Scriptures: The International Edition (ed. Marvin Meyer; New York: HarperCollins, 2007),
269; “Eugnoste le charitable est mon nom spirituel, mon nom charnel est Concessus,” cf. Charron,
“Livre sacré du Grand Esprit invisible,” 549; “dem geliebten Eugnostos im Geist — im Fleisch ist mein
Name Concessus,” cf. Uwe-Karsten Plisch, ,,Das heilige Buch des grofien unsichtbaren Geistes (NHC
I11,2; 1V,2) (,,Das dgyptische Evangelium®),” in Nag Hammadi Deutsch: 1. Band: NHC I,1-V,1: Einge-
leitet und iibersetzt von Mitgliedern des Berliner Arbeitkreises fiir Koptisch-Gnostische Schriften (ed. by
Hans-Martin Schenke, Hans-Gebhard Bethge, and Ursula Ulrike Kaiser; Koptisch-Gnostische Schrif-
ten II, GCS Neue Folge 8; Berlin: Walter de Gruyter, 2001), 320-21.

103 The use of the raised dot in early Coptic manuscripts is quite an under-studied phenomenon. The
problem is that a consistent punctuation system did not seem to exist in the manuscript culture of
Late Antiquity. The scribes basically dotted the text as they pleased; it could, for instance, have been
for the sake of reading the text aloud, but we cannot know for sure. Emmel has touched upon the use
of punctuation in his edition of Dial. Sav., cf. Emmel, The Dialogue of the Savior, 31-32, and briefly
says: “A raised point ... is used to mark the ends of some, though not all, clauses” (p. 31).

104 E.g. “(*)The mighty Samblo and the mighty Abrasax()” (‘06 CAMBAM MNMNOG NaBPacaz’) 64.26—
65.1; “(*)The second, Oroiaél, the place of the mighty Seth(:)” (‘miegcnay OPOIRHX MMa MINOG NCHO')
65.15-17; “(-)Others (say), that it is Providence()” (-eenkooye xeoymponowa Te*) 70.19-20; “(-)He is called
Father of the universe()” (‘wayxo00c epoq xemwT AnTHpy’) 73.1-3; translated from Coptic text in Bohlig
and Wisse, Nag Hammadi Codices III,2 and 1V,2, 150, 152; Pasquier, Eugnoste, 34, 38.

105 Instead a linking entity term (yin-) would be preferable: gunemma <vu>Teapz (“in the spirit <and>
the flesh”), or a construction with a relative: gunemna <eT>gntcapz (“in the spirit <which is> in the
flesh”).
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But a similar double, and even triple, use of the preposition (¢n-) is actually witnessed
three times in Codex II1.1¢

The above interpretation rests upon connecting the preposition (“in the flesh”) to
the first person, “Eugnostos the loving one in the spirit, in the flesh,” instead of the
second one, i.e. “in the flesh my name is Gongessos,” as it is rendered in Bohlig and
Wisse’s translation. This leaves us with two different persons: Eugnostos, who may
possibly be regarded as the same as John the Apostle, and Gongessos, who might be
the authentic scribe of Codex III, as will be argued below.

Leaving Gongessos aside for a moment, we will see that the scribe shows a similar
interest in connecting the spiritual closely to the fleshly later on. In the prologue of
the Wisdom of Jesus Christ, the Saviour appears in a spiritual, rather than a physical,
form, and the implied author then says: “I will not be able to speak of his (spiritual)
form, nor will any mortal flesh be able to receive it (= his spiritual form) itself, except
a perfectly pure flesh (capz tkaoapon), like he taught us on the mountain ... in Galilee”
(91.14-20).'7 This passage refers to the transfiguration account in the synoptic gospels
(“like he taught us on the mountain ... in Galilee”) where Jesus changes appearance
before his disciples (Matt 17:1-8 par.). Even though it was Christ who was transfigured
in the gospels, the quotation from the Wisdom of Jesus Christ also seems to promise
that earthly persons (“mortal flesh”) will be able to receive such a spiritual form, if they
obtain a form of “pure flesh (capz tikaeapon)” similar to their transfigured Saviour.'°®

But who is the implied author referred to in the Wisdom of Jesus Christ? In the
earlier analysis of the last sentence quoted from the epilogue of the Apocryphon of
John (39.21-24), 1 argued that the future teaching of the Saviour mentioned there (“I
will [teach yo]u, once again, about what is coming”) most likely points forward to
the Wisdom of Jesus Christ. By consequence, John is presented as the writer of the
Wisdom of Jesus Christ in the epilogue of the Apocryphon of John (“for [I gave you

106 All parallels found in Gos. Eg.: The “church” was “praising, singing, giving glory in a single voice
(enoyemn NoywT), in a pattern (gnoygikwn), in an enthusiastic mouth (fnoyTanpo emectiTon fimmoc)”
(55.4-9); “He (= Seth) established it (= his seed) in the fourth realm (fgpai gurmiepqrooy Nalwn), in the
mighty light Davithe (fumueeorinT finos foyem aayeoe)” (56.19-22); “He armed them with a weapon
of knowledge of this truth (fnoygormon ficooyn RTeiannoela), with an unbeatable power of incorrup-
tion (SnoyaynaMic NaTxpo epoc nTeTadoapca)” (64.6-9); translated from Coptic text in Bohlig and
Wisse, Nag Hammadi Codices III,2 and 1V,2, 112, 118, 146.

107 Text translated from the Coptic text in Barry, La Sagesse de Jésus-Christ, 116-18. This is the only
time the implied author speaks in the first person (“I”) in the whole of Soph. Jes. Chr.

108 That it is not only intended to describe the flesh of the Saviour in the Wisdom of Jesus Christ, but
also the flesh of mortal people, can, in a fourth century context, be confirmed in a Coptic letter by the
monastic leader Pachomius: “let us in the desert keep our flesh pure (capz ecoyaas) as well as our
soul ... in order that God will remember us and dwell with us forever” (Letter Eight 5); translated from
Coptic text in Hans Quecke, Die Briefe Pachoms: Griechischer Text der Handschrift W. 145 der Ches-
ter Beatty Library eingeleitet und herausgegeben. Anhang: Die koptischen Fragmente und Zitate der
Pachombriefe (TPL 11; Regensburg: Friedrich Pustet, 1975), 112.
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these things] to write down”). Such an assumption can be supported by the above
quotation from the Wisdom of Jesus Christ (91.14-20), where the implied author refers
to Christ’s transfiguration (“I will not be able to speak of his form”) which he and his
fellow disciples saw and learned about (“like he taught us on the mountain”). In the
synoptic gospels, these disciples are Peter, James, and John (Matt 17:1 par.), but in the
context of Codex III the person behind this author’s comment (i.e. the person behind
the 1. pers., sing.: “I”’) most likely is thought to be John.'*® So, here John is presented
as the writer of the Wisdom of Jesus Christ as well.

Likewise Eugnostos is presented as the writer of the Gospel of the Egyptians
(“Grace, sagacity, perception, prudence with him who wrote it down, Eugnostos the
loving one in the spirit, in the flesh”).™° So, if John is to be understood as the implied
author of the Wisdom of Jesus Christ, he probably also would be understood as such
an author of Eugnostos the Blessed, since these two texts are almost identical. And if
the author of Eugnostos the Blessed (i.e. “Eugnostos”) is supposed to be John, then
Eugnostos in the colophon would be John as well.

The best argument for identifying Eugnostos with John is not simply the interre-
lation between the Apocryphon of John, the Wisdom of Jesus Christ, and Eugnostos the
Blessed, but rather his attributive name in the colophon: “the loving one (aranutikoc)”
(or: “beloved” according to Bohlig and Wisse) since it could refer to the beloved disci-
ple, “the one whom Jesus loved (6v fydrta 6 'Inoodg),” from the Gospel of John (13:23;
19:26; 21:7).*** There the beloved disciple is presented as the author of the Gospel
(John 21:24-25), and this author is clearly identified with John in early Christianity.'*?

Now we turn to the other person mentioned in the colophon: “My name is Gon-
gessos together with my fellow lights in incorruption” (69.11-13). Who, then, is this
Gongessos and his colleagues? This group of his “fellow lights (@Bpoyoew)” is clearly
associated with heavenly reality, being linked with the sphere of the divine (“in incor-
ruption”) and shining existence (“fellow lights”).'** Perhaps these “fellow lights” are
hinted at in the epilogue of the Apocryphon of John, when the Saviour says to John:
“[I tell the]se things to you that you may writ[e them down and give th]em to your
fellow spirits (pomorma) [secretly, for this] is the myster[y of the] immovable [race]”
(39.15-18); in the nearest context the “fellow spirits” would be John’s “fellow disciples

109 In Codex III, Peter is not mentioned; James appears in the prologue of Ap. John as the brother of
John (1.2-[3]) and in Gos. Eg. (64.13), but not as a writer or transmitter of divine teachings.

110 Gos. Eg. 69.8-11. In a primordial mythological scheme, also Seth is presented as writer of a book
(68.1-14 [twice]), which probably refers to Gos. Eg., but since Seth seems to be identical with Jesus in
Gos. Eg. (64.1-3), he can hardly be the transmitter but rather the originator of the teaching thought
to be contained in such a book. In a similar manner, the Saviour is, of course, the originator of the
teaching written down by John in Ap. John and Soph. Jes. Chr.

111 Translated from the Greek of NA”.

112 Cf. note 76.

113 Cf. Lundhaug and Jenott, The Monastic Origins, 192-93.
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(wBpmaenTn[c])” (40.7) mentioned a little later on.** However, in the context of the
whole codex these “fellow spirits” may apply to codex readers since they also, through-
out the rest of Codex III, are given “the myster[y of the] immovable [race]” of the elect
(39.17-18). Accordingly, the “fellow lights” in the colophon might just as well relate
to codex readers or other persons contemporary with the production of the colophon.

Since the colophon does not follow after the other version of the Gospel of the
Egyptians in Codex 1V, it was probably added to the text in Codex II1.*** The question
is, of course, when it was added, and if it could have been produced by the scribe of
our codex, i.e. sometime during the fourth or fifth centuries. The use of the possessive
pronoun (1. pers. sing.) in the sentence — “My name is Gongessos together with my
fellow lights in incorruption” — strengthens such a hypothesis. If the authentic scribe
of Codex III was entitled a rorreccoc, not as an indication of a personal name but
rather as a title or a specific function, his associates may be gongessoi too (“together
with my fellow lights in incorruption”). But what, then, is a rorreccoc? And could
any monastic context, whatever it might be, help to explain its meaning? The title
rorreccoc is based on the Greek verb yoyyiewv and thus refers to “one who whispers”
(less likely: “one who murmurs”).’*¢ From early monastic literature we know that
Egyptian monks and nuns were, as part of the discipline, urged to recite and mem-
orise prayers, rules, and scripture.’” This was not only done while reading in a cell
but also practiced in the everyday life of the monastics, who continuously mumbled
and whispered passages from the Bible and other literature in order to recall earlier
memorised wording.® Could this be the context for our rorreccoc and his fellow
lights, that they are mumbling monks memorising Christian literature in an Egyptian
monastery??

114 Translated from the Coptic text in Barc and Funk, Le livre des secrets de Jean, 169, 171.

115 Bohlig and Wisse, Nag Hammadi Codices 111,2 and 1V,2, 8-9.

116 Following the suggestion of Jean Doresse, Les livres secrets des gnostiques d’Egypte. Introduction
aux écrits gnostiques coptes découverts a Khénoboskion (Paris: Librairie Plon, 1958), 214, who also
mentions that Zoroastrians whispered prayers and content of holy books to their pupils, cf. Doresse,
Les livres secrets, 273 n. 79a.

117 Examples are given in Hugo Lundhaug, “Memory and Early Monastic Literary Practices: A Cogni-
tive Perspective,” JCH 1 (2014): 98-120, 103-5.

118 “[T]he totalizing character of the [monastic] system even extends into the mind and voice of the
monk when he is alone in his cell, for in this situation he is commanded to continue doing simple hand-
iwork with his hands while he meditates ... with his brain and his vocal cords. I understand this to mean
the constant recitation or mumbling of prayers and passages of Scripture. ... There is no silence in this
monastery, but rather a constant buzzing sound like a flight of bees, as everyone continually mumbles
prayers and passages of Scripture in a low voice.” Bentley Layton, “Rules, Patterns, and the Exercise of
Power in Shenoute’s Monastery: The Problem of World Replacement and Identity Maintenance,” JECS
15 (2007): 45-73, 70-71; cf. also Lundhaug, “Memory and Early Monastic Literary Practices,” 105.

119 While I consider the monastic context the most plausible, another possible parallel deserves
mention here, namely a third century passage from Plotinus’ refutation of the magical practices of the
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John as Implied Author of Codex I11

In line with the above study on the use of the John and Eugnostos figures in Codex I1I,
John is, in the epilogue of the Apocryphon of John, presented as the writer of both that
text and the Wisdom of Jesus Christ. When we take the colophon into consideration he
may also be construed as the author of the Gospel of the Egyptians, if “Eugnostos the
loving one” in fact refers to the beloved disciple of the Gospel of John. If Eugnostos in
the colophon is John, the author of the following text, Fugnostos the Blessed, can be
identified with John as well. The fact that the colophon also presents Eugnostos as a
spiritual person in the flesh matches a similar idea (proposed by the implied author
of the Wisdom of Jesus Christ) in a passage referring to the transfiguration account
in the synoptic gospels, where the third disciple is John. So, even if John is explicitly
identified only as the author of the first text in Codex III, the scribe also seems to
identify him as the author of the following three texts. An implied Johannine author
is not easily found in the last text, but since the Dialogue of the Savior continues the
revelatory discourse of the Wisdom of Jesus Christ with the same disciples, he may
have been regarded by the scribe as the author of that text as well.'?°

That John was regarded as the author of all the texts of the codex is also indi-
cated by the fact that the Apocryphon of John carries a title prominently on the back
of the front flyleaf (fig. 1), as the only two lines written on that entire page.*** In fact,
two other contemporary Coptic books from the Bodmer codices, Papyrus Bodmer XXI
(Joshua) and XXIII (Isaiah), also display this feature, bearing titles on the back of their

so-called gnostics (Enn. 2.9): “what are they doing except making the powers obey the word and fol-
low the lead of people who say spells and charms and conjurations, any one of us who is skilled in the
art of saying precisely the right things in the right way, songs and cries and aspirated (nposmvedceis)
and hissing sounds (crypovg tfig pwviic) and everything else which their writings say has magic power
in the higher world?” (my cursive); translation and Greek text taken from Luc Brisson, “Plotinus and
the Magical Rites Practiced by the Gnostics,” in Gnosticism, Platonism and the Late Ancient World: Es-
says in Honour of John D. Turner (ed. Kevin Corrigan et al.; NHMS 82; Leiden: Brill, 2013), 445. I thank
Dylan M. Burns for this reference.

120 In Soph. Jes. Chr. the Saviour discusses with Philip, Matthew, Thomas, Mary, Batholomew, and
the whole disciple group; in Dial. Sav. also with this disciple group and individually with Matthew,
Mary, and Judas, from early on in the Syriac tradition thought to be Thomas, cf. Helmut Koester, “In-
troduction [to the Gospel of Thomas],” in Nag Hammadi Codex II,2-7 together with XIII,2*, Brit. Lib. Or.
4926(1), and P. Oxy. 1, 654, 655 (ed. Bentley Layton; NHS 20; Leiden: Brill, 1989), 39.

121 Perhaps Codex XI attests another instance of an entitled front flyleaf verso page, even though
the text there is too damaged to know its exact content (partially visible in James M. Robinson, ed.,
The Facsimile Edition of the Nag Hammadi Codices. Codex XI, XII and XIII [Leiden: Brill, 1973], 6). A
reconstruction has been suggested, though: [e]ep[muua] ftr[nwceic] (“[The Interpretation] of K[nowl-
edge]”), thus corresponding to the subscript title (22.35) of the first text in Codex XI, cf. John D. Turner,
“Introduction to Codex XI,” in Nag Hammadi Codices XI, XII, XIII (ed. Charles W. Hedrick; NHS 28;
Leiden: Brill, 1990), 19-20. But even if there seems to be a decorative horizontal line visible below the
letter traces, we cannot be sure whether the faint letters attest a superscript title or not.
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front flyleafs.'?” The latter codex’ front flyleaf verso page reads: “The th[ird] p[art]of
the Book of [Isai]ah the Prophet,” which corresponds to the content of the whole book
(= Isa 47:1-66:24).' The former Bodmer codex’ front flyleaf verso has a double title:
“The Book of Joshua, Son of Naué. The Book of Judith” which is also meant to point to
the contents of the whole codex.’ So, it seems that the first title of Codex IIl may also
be intended to refer to the contents of the whole Codex III, as a “Secret Book of John.”

A close reading of the secondary ending of the Gospel of John opens the door for
later writers who wanted to add extra-canonical accounts to the history and teaching
of Jesus Christ given in the earlier witnesses of the New Testament gospels.

Gospel of John (21:24-25)

This is the (beloved) disciple who bears witness to this and who wrote this down (ypdag), and
we know his witness is true. But there are also many other things Jesus did. If each of them were
written down, I do not think the whole world could contain the books (BiBAia) that would be
written.'”®

John is here presented as the author of the Gospel of John (“the [beloved] disciple ...
who wrote this down”), if we follow the early tradition where John is identified with
this disciple. Notice that these final verses of the text are not thought to be written by
John himself, but by a later transmitter (“I do not think”) to subsequent readers of
the Gospel (“we know his [= John’s] witness is true”). The door opened for our scribe
is the saying that the Gospel does not present everything taught or done by Christ
(“there are also many other things, Jesus did”), thus leaving room for later apocry-
phal accounts to emerge. Our scribe seemingly imagined Codex III to be one of these
numerous “books that would be written,” namely another book by John the Apostle
or, as the flyleaf title of the codex puts it, “The Secret Book of John.”

122 Both codices have been dated to the fourth century, cf. Rodolphe Kasser, Papyrus Bodmer XXI:
Josué VI,16-25, VII,6-XI,23, XXII,1-2,19-XXIII,715-XXIV,23 en sahidique (Cologny—Genéve: Biblio-
theca Bodmeriana, 1963), 5; Rodolphe Kasser, Papyrus Bodmer XXIII: Esaie XLVIL,1-LXVI,24 en
sahidique (Cologny—Genéve: Bibliotheca Bodmeriana, 1965), 5. I thank Hugo Lundhaug and Alin
Suciu for bringing these two codices to my attention.

123 Translated from Coptic text in Kasser, Papyrus Bodmer XXIII, 38.

124 Translated from Coptic text in Kasser, Papyrus Bodmer XXI, 8. The problem with this double title
is that only the Joshua text is extant (in the first three quires) and not the Judith text, but instead there
remain a single folio, which Kasser suggests to be from a fifth quire, attesting the end of the Book
of Tobit; and therefore he suggests that “Judith” from the back of the front flyleaf is a misspelling of
“Tobit,” cf. Kasser, Papyrus Bodmer XXI, 26-28. However, this problem has no influence on my inter-
pretation of the intended use of the entitled back of the front flyleaf.

125 Translated from Greek text in NA”.
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Summary

Applying the methodology of new philology, the present contribution has, from the
outset, viewed Nag Hammadi Codex III as a fourth- or fifth-century artifact being part
of a manuscript culture that was most likely monastic. Thus the codex was analysed
as the product of a creative scribe who selected, modified, and inscribed the five texts
into the codex in order to present the whole codex as an apocryphal work of John the
Apostle.

The study of the amount of inscribed text and its variance within the Codex III
columns suggested that a deliberate choice was made by the scribe regarding texts
and their sequence within the codex. As witnessed in other Nag Hammadi codices,
the Apocryphon of John was preferred as the first text in Codex III and arguably the
main work to which the other four texts were thematically related.

Analyses of the prologue and epilogue of the Apocryphon of John suggested that
the text was closely related to the Gospel of John, that it relied on creating an atmos-
phere of secrecy, and that the two overall main themes concerned a race of elect
people and a myth of Wisdom’s fall related to the deficiency of femininity. These
two themes were closely interwoven and basically thought to arm the readers in
a battle against demonic forces that threatened the well-being of their souls.
Armoury in such a battle was primarily presented as the divine Spirit providing the
readers with full control over their emotions and protection against influence from
demonic powers. Reminiscences of these ideas were clearly detectable in the four
other texts in the codex, but also common among fourth- and fifth-century monas-
tics in Egypt.

We have seen that the scribe used paratextual elements for both aesthetical
and communicative purposes. Focus was especially on the communicative purpose,
which means information given from scribe to the readers of the codex, e.g. by the use
of paragraphi cum corone or super- and subtitles.

The scribe used the paragraphus in three different ways. Most important was
the third use, which marked the running text of Codex III four times. Three of these
paragraphs marked with paragraphus agree with the overall themes of the codex as
a whole. The fourth paragraphus marked the colophon where the scribe may have
presented himself: “My name is Gongessos together with my fellow lights in incorrup-
tion,” a name that perhaps refers to the activities of both the scribe and the readers of
the codex, while memorising texts in their monastery.

As for the scribe’s use of titles, the first one, “The Secret Book of John,” aims to
designate the whole Codex III as the Saviour’s mystical teaching given to John the
Apostle, but ultimately made accessible by the scribe to the readers of the whole
codex. The second title, “The Holy Book of the Great Invisible Spirit,” present the
godhead as Spirit and thus the spiritual principle needed by the readers to battle
demons and control dark emotions. The third title, “Eugnostos the Blessed,” refers
to John as role model for readers who should strive to reach such divine blessed-
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ness themselves. The fourth title, “The Wisdom of Jesus [Christ],” presents the main
divinities in the myth of Wisdom’s fall in a pedagogical dialogue between the Saviour
and his disciples. That text was most likely related to the final text in the codex, “The
Dialogue of the Savior,” since the same disciples there simply continued the dialogue
with their Lord. For fourth- and fifth-century readers, the three revelation dialogues
(Apocryphon of John, Wisdom of Jesus Christ, and Dialogue of the Savior) concerned
ethical teachings, which were relevant in a monastic context too.
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Katrine Brix*

Two Witnesses, One Valentinian Gospel?
The Gospel of Truth in Nag Hammadi Codices
I and XII

Scholars have traditionally regarded NHC 1,3 and XII,2 as two witnesses to the
Valentinian text known as the Gospel of Truth. Soon after the discovery of NHC 1,3
scholars related its initial words neyarrexion iTmne: to an ancient Valentinian “Gospel
of Truth” mentioned by Ireneaus in his second-century work Against the Heresies
(111.9.11). Meanwhile, for NHC XII,2 these initial words are lost due to the fragmentary
state of the manuscript. From the few preserved words and phrases of the fragments it
has however been possible to identify NHC XII,2 as a Sahidic version of NHC I,3. This
identification has encouraged restoration of the fragments according to the version
of 1,3. Behind this restoration lies the expectation that NHC 1,3 and XII,2 preserve
versions of the fifth Valentinian gospel through which we can gain insight into second
century Valentinianism. In this article I wish to challenge this view by shedding light
on the differences between NHC 1,3 and XII,2. Even if NHC 1,3 and XII,2 may be related
to the Valentianian Gospel of Truth, their differences reveal a level of textual fluidity
that problematizes the notion that we may regard the two manuscripts as a single
window through which we may gain insight into second-century Valentinianism.

In order to evaluate the hypothesis that the two manuscripts could be used as a
more or less uniform gateway to one second-century Valentinian Gospel of Truth, it
is necessary to scrutinize the variations between the manuscripts. I shall suggest that
there is a risk of overly harmonizing the two witnesses when NHC I,3 serves as the
foundation for reconstructing NHC XII,2. If we read and reconstruct NHC XII,2 in light
of NHC I,3, reconstruction rather becomes modification and rewriting. In this article
I instead read the two witnesses on their own terms and ask what we can learn from
the differences between them.

Before presenting a synopsis of NHC [,3 and XII,?2 it is worth remembering that,
as Frederik Wisse has stated, the condition of NHC XII,2 is too poor to allow for a full
comparison with NHC I,3.* Yet, his comprehensive reconstruction of NHC XII,2 con-
stitutes an attempt to harmonize it with the text of NHC I,3. The reconstructions are
not mere reconstruction of lacunae, but suggestions of how the manuscript of NHC
XII,2 would have read if it agreed with NHC I,3. In this article I shall compare the two

* A sincere thanks to the NEWCONT-group, in particular Hugo Lundhaug and Lance Jenott, for their
improvements on this article. For its correctness I am alone responsible.

1 Frederik Wisse, “NHC XII,2: The Gospel of Truth,” in Nag Hammadi Codices XI, XII, XIII (ed. Charles
W. Hedrick; NHS 28; Leiden: Brill, 1990), 330.
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manuscripts with a critical perspective on this assumed harmony, starting with a brief
presentation of them in the context of their respective codices.

The Codices

While Nag Hammadi Codex I is a well-preserved manuscript, with all the original
pages of the Gospel of Truth extant, the situation is very different with Codex XII.
Wisse estimated that this was the Nag Hammadi codex in the “poorest state of preser-
vation,”? and it probably suffered most of its damage in the years after its discovery.>
While Codex I consists of five well-preserved tractates, we must speak of Codex XII as
a collection of fragments. The papyrus pages have no pagination, and the right and
left margins are lost, a fact that complicates a calculation of the original number of
pages in the codex. Even the number of tractates within Codex XII is uncertain. The
major part of what has been preserved of the codex has been identified as the Sen-
tences of Sextus and fragments of the Gospel of Truth. The codex also included at least
one additional unknown tractate, since two larger fragments can neither be assigned
to the Sentences of Sextus (NHC XII,1) nor the Gospel of Truth (XII,2).

In Codex I, scholars have observed thematic and genealogical coherence between
the tractates. Four of the five manuscripts are labeled Valentinian: the Prayer of
the Apostle Paul (1,1), the Gospel of Truth (1,3), the Treatise on the Resurrection (1,4),
and the Tripartite Tractate (1,5), while it is disputed whether the Apocryphon of
James belongs to this Valentinian tradition. Francis E. Williams comments that
the Apocryphon of James (1,2) bears too few Valentinian notions to be classified as
Valentinian,” while other scholars, e.g. Henri-Charles Puech, Gilles Quispel,® and

2 Wisse, “Introduction to Codex XII,” in Nag Hammadi Codices XI, XII, XIII (ed. Charles W. Hedrick;
NHS 28; Leiden: Brill, 1990), 289.

3 Wisse, “Introduction to Codex XII,” 290. On the circumstances around the discovery of the Nag
Hammadi texts cf. James M. Robinson, “Nag Hammadi: The First Fifty Years,” in The Nag Hammadi
Library After Fifty Years. Proceedings of the 1995 Society of Biblical Literature Commemoration (ed.
John D. Turner and Anne McGuire; NHMS 44; Leiden: Brill, 1997), 3-13, and Wisse, “Introduction to
Codex XII,” 289.

4 Wisse, “Introduction to Codex XII,” 290 and Frederik Wisse, “NHC XII,3: Fragments,” in Nag
Hammadi Codices XI, XII, XIII (ed. Charles W. Hedrick; NHS 28; Leiden: Brill, 1990), 349.

5 Francis E. Williams, “The Apocryphon of James,” in Nag Hammadi Codex I: The Jung Codex (ed.
Harold W. Attridge; NHS 22; Leiden: Brill: 1985), 22: “The only clear resemblance between its teaching
and the Valentinian is its tripartite division of the human being, with the place of honor accorded
to the spirit; but this is found in the teachings of various Gnostic schools. Otherwise, the mythology
typically associated with Valentianism is missing.”

6 Henri-Charles Puech and Gilles Quispel, “Les Ecrits Cnostiques Du Codex Jung,” VC 8 (1954):
20-22.
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more recently John Painter,” regard the Apocryphon of James within the Valentinian
tradition.® Whether Codex I is Valentinian or not, the texts indeed appear homoge-
neous. Not only do we find common theological features between them, but also the
Subachmimic/Lycopolitan dialect (L6) is a common characteristic of the texts in this
codex.? Among the Nag Hammadi codices only Codex I, X and XI,1 and 2 are written in
the L6 dialect. John Turner notes that the subachmimic dialect of XI,1 and 2 resembles
the first three manuscripts of Codex I,° while Birger A. Pearson observes that the lan-
guage of Codex X resembles in particular the Gospel of Truth (1,3) and the other texts
of Codex I, except 1,5 (the Tripartite Tractate).**

Synoptic Passages

If we assume that NHC XII,2 once encompassed the whole of the Gospel of Truth as
known from Codex 1,3, there is indeed much that has been lost. Whereas NHC 1,3
begins at the bottom of page 16, it is not before page 30.27-31.6 that the text finds a
parallel in NHC XII,2. This means that we have no idea of how NHC XII,2 would have
narrated the initial cosmogonic myth and the subsequent crucifixion of Jesus, or if
these episodes were included in the manuscript at all. Neither do the fragments in
Codex XII include the remarkable section on the book (par. NHC 1,3 22.38-23.18), nor
the paraenetic section at NHC I,3 32.31-33.34. The sections of Codex 1,3 to which the
fragments of Codex XII,2 offer parallels are:

7 John Painter, Just James: The Brother of Jesus in History and Tradition (Columbia, S. Car.: University
of South Carolina Press, 1997), 164: “Thus, like the documents in the Jung Codex, the Apocryphon
of James is Gnostic, and the ending resembles the ending of the Gospel of Truth.”

8 Also Judith Hartenstein and Uwe-Karsten Plisch suggest a Valentinian origin behind I,2, cf.
Judith Hartenstein and Uwe-Karsten Plisch, “Der Brief des Jakobus,” in Nag Hammadi Deutsch (ed.
Hans-Martin Schenke et al.; 2 vols.; GCS, Neue Folge 8; Berlin: Walter de Gruyter, 2001-2003), 1:16:
“Es kann also gut sein, dafd die EpJac die ApcJac, eine eindeutige gnostisch-valentianische Schrift,
voraussetzt und hochschitzt, ja sich als ihre Fortsetzung versteht.”

9 Regarding the various Subachmimic dialects cf. Wolf Peter Funk, “How closely related are the
Subakhmimic dialects?” ZAS 112 (1985): 124-39.

10 John D. Turner, “Introduction to Codex XI,” in Nag Hammadi Codices XI, XII, XIII (ed. Charles W.
Hedrick; NHS 28; Leiden: Brill, 1990), 11.

11 Birger A. Pearson, “Introduction to codex X,” in Nag Hammadi Codices IX and X (ed. Birger A.
Pearson; NHS 15; Leiden: Brill, 1981), 23.
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Fragment 1 (NHC XII 53.19-29): Jesus’ revelation of the Father and the form of Jesus
at NHC130.27-31.6.12

Fragment 2 (NHC XII 54.19-28): Jesus’ work and the parable of the lost sheep at NHC
[31.25-32.3.8

Fragment 3 (NHC XII 57.1-29): Manifestation of the fragrances and proclamation of
the Word at NHC I 34.4-35.4.2

Fragment 4 (NHC XII 58.1-29): The realm of the Father and the return to him from
deficiency at NHC I 35.5-35."%

Fragment 5 (NHC XII 59.18-30): Unction and jars at NHC I 36.13-26.1¢

Fragment 6 (NHC XII 60.17-30): The depth of the Father and the Word proceeding
from it at NHC I 37.7-21.%7

The Fragments

Fragment 1

Let us start with the first fragment of NHC XII 53.19-29'8 and see how it relates to its
parallel at NHC I 30.276-31,6.

NHC XI1,2 53.19-29

(19) [62] ... [

(20)
2n

[ayw] neTcwTh €po[y]
[neq]+ nay Nf-tre [Mit meTot 1]

[And] those who heard [him]
[he] gave them the taste [and smell of]

(22) [oYc]moT RTaq NW[HPE BMEpIT] his [florm. [The beloved] so[n]

(23) [249o]yNZ Nay €BOX [aqTarMoo0y] [re]vealed to them. [He told them]

(24) [eme]wT maTmaxe [AMoy €] [about the Fa]ther, the unspeakable, [as]

(25) [auruyele finequeeye g[epai epo] [he blew] his thought i[nto]

(26) [oy ayerp]e nneqoyw[@): aeae c€] [them. He di]d his wil[l. Many then]

(27) [x1fnoy]oem neyei nic[MOT fca] [received the li]ght. It was in t[he carnal florm.
(28) [pZ nelyeo fiwiivio ne [epooy] He was a strange appearance [to them.]

(29) [4-5] eneqkTa€rT 1. [ [..] He was turned [ ...].

12 Wisse, “Gospel of Truth,” 345.

13 Wisse, “Gospel of Truth,” 345.

14 Wisse, “Gospel of Truth,” 345.

15 Wisse, “Gospel of Truth,” 346.

16 Wisse, “Gospel of Truth,” 346.

17 Wisse, “Gospel of Truth,” 346.

18 All Coptic qoutations of NHC XII,2 in this article are from Wisse, “Gospel of Truth.” Translations
are my own.
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NHC 1,3 30.27-31.6"

27) ayw ay And they

(28) cTH apay’ aqt NEY aTPOY heard him, and he allowed them

(29) X1-trie” aBax AMaq OYa2l to taste from him and

(30) ATOYWAAMEY® OY2RHN TOYEMAPTE XM smell him and grasp? the beloved Son.
TIQPMN

(31) PIT" €24OYNG aBAN And he appeared,

(32) eqTaMo RMaY” aMMT M telling them about the Father, the

(33) aTwang: €aquige NPHTOY incomprehensible. He blew into them

(34) nneTen mueeye €qel that which is in the thought, doing

(35) pe HiNeqOYWME eayx1 il his will. Many received

(36) TIOYAEIN NG1 222" AYKATOY the light and turned

(1)  apay X€ NEeYOEl NHMO 1€ to it since they were strangers.

(2)  aY® NEYNEY ATEYEINE EN They did not see his image

(3)  me aym NEMnoYCoYm and those belonging

(4) g NGl OYAH X€ to?? matter (eyan)

(5) WTayel aBa PITOOTT NOYCAPZ T did not know him, because he came in a fleshly

6) cmaT form.

This juxtaposition of NHC 1,3 and XII,2 supports the widespread assumption that the
version of the Gospel of Truth in Codex XII is a shorter and more condensed version of
the one in CodexI. The word “flesh,” cap%, at NHC XII 53.27-28 is reconstructed accord-
ing to the expression at NHC I 31.5-6: NTagel aBa @iTOOTC Noycaps NemaT. The editors
probably find evidence for the expression nc[moT fcapz] because of the ¢ of nc[moT at
NHC XII 53.27. The ¢ is read as the initial letter of the Coptic word cmoT to which the
qualification ncapZ is added. As the word capz is theologically loaded, one may ask
whether the extant ¢ legitimates reconstructing the expression nc[moT tcapz]. This
reconstruction assumes that the Gospel of Truth interprets John 1:14. NHC 1,3 uses the
expression cwwma and not capz at NHC I 26.4—-8 when speaking about the coming of the
Word.* Still, the use of capz at NHC I 31.5 legitimates the reconstruction of this word
at XII 53.27-28. A comparison of the two manuscripts illustrates that their sequences

19 All Coptic qoutations of NHC 1,3 in this article are from Harold W. Attridge and George W. MacRae,
“The Gospel of Truth,” in Nag Hammadi Codex I; The Jung Codex (ed. Harold W. Attridge; NHS 22;
Leiden: Brill, 1985). Translations are my own.

20 Walter E. Crum, A Coptic Dictionary (Oxford: Clarendon Press, 1939), 10a translates “avagte
exn-" as “rule,” “have power over.”

21 The subject marker w1 at NHC 1,3 31.4 is unexpected and complicates the integration of eyan
into the sentence. Attridge and MacRae notes that the editio princeps emends the text, inserting the
possessive pronoun “na” before “eyan.” Cf. Attridge and MacRae, “Gospel of Truth,” 100.

22 NHCI,3 26.4-8: eaql aTMHTE NGl MAQEXE" €TNPPHE! 2N MPHT' NNETWEXE MMAY OYPPAY OYAEET] €N M€
axaa aqp oycoma: Cf. Kendrick Grobel, The Gospel of Truth: A Valentinian Meditation on the Gospel
(New York: Abingdon Press, 1960), 105.
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appear in reverse order. At NHC XII 53.28 the word nwnmo, “foreign,” follows the
phrase about the Son’s fleshly form and describes his go, “face” or “appearance,”
as foreign to those to whom he appeared (ne]yeo fiwtivo ne). In NHC 1,3 it is not the
Son who appears foreign, natimo, but some beings/existences: neyoel iiivo ne (NHC
I 31.1), who appear foreign to the Son. These foreign existences at NHC L,3 are the
strangers who turn to the light. Thereafter the image is mentioned at NHCI 31.2, and it
is said that those who belonged to matter were ignorant (NHC I 31.3-4). At NHC XII,2
the order is either reversed or the tngrmo is omitted in the first statement about those
turning to the light, while it is included in the later description of the light’s, i.e. the
Son’s, appearance.

Nevertheless, the comparison of the two manuscripts reveals an interchange in
the sequences, and that the “light” in the fragment (NHC XII,2) is the object of the
strangers’ striving, while “the light” in the other manuscript (I,3) figures as a synonym
for the Son, describing his form and appearance. While NHC [,3 in this section seems
focused on the question of Jesus’ form, NHC XII,2 seems to have joined the topics of
the revelation of the Father’s will with the question of Jesus’ form. In this way the
section appears more compact in Codex XII.

With regard to Fragment 1 and its equivalent at NHC I 30.27-31.6, the difference
between the two manuscripts increases towards the end of the fragment. Having
stated that the version in Codex XII “is significantly different” from that of Codex
I, Wisse points to the intended vacat at the beginning of XII 53.29.2 It is difficult to
estimate how we should interpret this vacat, but whereas the verb kto in Codex 1,3
is integrated into the sentence about the reception of light and the strangers turning
to Jesus, it is remarkable that in Codex XII the verb kto appears after the statement
about the reception of light and the foreign appearances, and therefore may not have
anything to do with this passage. Furthermore, the stative form xtaert in XII,2 prob-
ably refers to Jesus, who has in some way turned or changed. The plural affirmative
past aykaTtoy apaq of the same verb in 1,3 indicates that it is those who receive the
light who turn to Jesus. We do not know how XII,2 continues from there. We can only
conclude that the discrepancies between NHC XII,2 and NHC 1,3 toward the end of
fragment 1 do not simply represent an abbreviated and thus more concise version of
the Gospel of Truth, but rather an independent turn taken by the version in NHC XIL,2.
At the last line of this fragment, at NHC XII 53.29, the version in Codex XII appears
obscure compared to that of Codex I.

Another notable variation between the two manuscripts in this section is
the use of two different predicates about the Father in a passage that is otherwise
quite similar. With the use of matwaxe, “unspeakable,” at NHC XII 53.24 instead
of arwanq, “incomprehensible,” at NHC I 30.33, we see that the difference between
the manuscripts is not only a stylistic matter. What we have here are two different

23 Wisse, “Gospel of Truth,” 345.
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descriptions of the highest principle. If one undertook the experiment of analyzing
the text from the perspective of a hypothetical Greek Vorlage the differences between
the manuscripts appear even more distinct. The translating scribe behind XII,2 would
then have written another word than the translating scribe behind 1,3, and we can
not tell whether the Greek text read &A&AnTog or dywpntog. The idea of a common
Greek Vorlage behind NHC [,3 and XII,2 is accompanied by the idea that this Greek
Vorlage would be in accord with Irenaeus’ description of the fifth Valentinian gospel.
About the Valentinians Irenaeus declares in Adversus Haereses 1.1.1 that they regard
the highest divine principle as bmdpyxovta & avTOV dywpnTov Kai dopatov*. Here
the word &yxwpnTov corresponds to atwang in NHC [,3,% whereas none of the other
words in the via negationis with which Irenaeus describes the highest principle of
Ptolemy’s pleroma, &OpaTov, GKATOVORAOTOV, AyEvvrTov,* are directly equivalent to
matwaxe in NHC XII,2 53,24. Of the predicates, which Irenaeus mentions, the one
that comes closest to mataaxe is GkatovopdoTov, but this is not an equivalent and
we would rather expect the Coptic att pan. However, regardless of the original lan-
guage?” of the Gospel of Truth and whether the scribe behind the recension attested

24 Adelin Rousseau and Louis Doutreleau, eds., Irénee De Lyon: Contre Les Hérésies I (SC 264; Paris:
Cerf, 2008), 28.

25 Crum, Coptic Dictionary, 576a.

26 English: “invisible, unnameable, ungenerated.”

27 In 1961 Gerhardt Fecht argued for a Coptic original behind the Gospel of Truth: “Von dem hier
behaupteten koptischen Originalcharakter des EV zeugen weiterhin die mehrfach auftretende und
nur als literarisches Mittel verstdndliche Variation in der Wortwahl, die nicht den Wortlaut eines
griechischen Originals widerspiegeln kann, und ein ebenso deutliches wie sinnvolles Wortspiel, das
einen koptischen Urtext voraussetzt. 3) Schliesslich ist noch zu bemerken, dass die im EV zu konsta-
tierende Art einer sorgfaltig gegliederten Textdarbietung fiir die dltere dgyptische Literatur bezeich-
nend ist.” Gerhardt Fecht, “Der erste ‘Teil’ des sogenannten Evangelium Veritatis,” Or 30 (1961): 373.
Fecht’s thesis was refuted by among others Peter Nagel: “Dann ist G. Fecht als einziger dem Chorus
der EM\nviotai entgegengetreten mit der Behauptung, das EV sei von vornherein koptisch konzipiert
und formuliert worden. Die Antithese Fechts, die sich vorwiegend auf prosodische und stilistische
Merkmale beruft, vermochte sich bislang nicht durchzusetzen.” Peter Nagel, “Die Herkunft des Evan-
gelium Veritatis in sprachlicher Sicht,” OLZ 61, (1966): 6. Peter Nagel also refers to the analysis of
the language of the Gospel of Truth in Erich Liiddeckens, “Beobachtungen zu Schrift und Sprach des
‘Evangeluim Veritatis,”” ZAS 90 (1963): 81-89. There Liiddeckens states: “Auf die koptische Poesie
scheint mir in der von Fecht angenommenen metrischen Gliederung des Ev. Ver. Nichts hinzuweisen.”
Liiddeckens, “Beobachtungen,” 85, note 2. Still, Liiddeckens does not refute the possibility of a Coptic
original behind Gospel of Truth and concludes: “... daf3 der Text des Ev. Ver. — ob er nun koptischer
oder griechischer Herkunft ist — im Gegensatz zu dem unordentlichen Eindruck der uns vorliegenden
Niederschrift bewuf3t in eine bestimmte stilistische Form gegeben wurde unter Nutzung von Moglich-
keiten, die uns bereits in einem genuin dgyptischen Literaturwerk koptischer Sprache nachgewiesen
worden sind.” Liiddeckens, “Beobachtungen,” 89. Nagel’s suggestion for a Syriac original did not gain
more approval than Fecht’s suggestion of a Coptic original and today Nagel regards the question of
the original language behind Gospel of Truth unsolved, cf. Peter Nagel, Codex apocryphus gnosticus
Novi Testamenti (WUNT 326, Tiibingen: Mohr Siebeck, 2014), 35. Here I shall not opt for a solution to
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in NHC XII deliberately changed the text or only had an inattentive moment, their
variant descriptions of the highest principle tell us that NHC 1,3 and NHC XII,2 differ,
regardless of whether they stem from the same Vorlage or not. Their variant readings
tell us that they cannot be regarded as homogeneous evidence of a fifth Valentin-
ian Gospel. Also the correspondence between the predicate &xwpntov in Irenaeus’
account and atwang in NHC [,3 cannot alone testify to a relationship between an
assumed Greek Vorlage, Irenaeus’ account and NHC I,3. Instead it is problematic
to reconstruct the hypothetical Greek Vorlage from NHC [,3 or XIIL,2 or the process
of transmission and redaction from the hypothetical original into the two versions
known today. This process is often illustrated as two parallel redaction lines springing
from the same Greek source that at some point in history were translated into the two
Coptic versions we now possess. For these redaction lines or even the Greek Vorlage
we have no evidence.

Fragment 2

We shall now proceed to the next synoptic passage, which displays even greater vari-
ation between the two versions. This second fragment of NHC XII,2 has been assigned
page number 54 by its editor, who identifies NHC I 31.25-32.3 as a parallel.*® Since
the preceding lines at NHC I 31.22-24 contribute to our evaluation of the relationship
between the two witnesses, I shall include them here:

NHC XII,2 54.19-28

(19) [uppe eTEA] AoMT aqnop[koy He destro[yed the twisted bonds ...]

(20) [ 9+ ]iBppe agcoo[ee €] [ 9+ ]young. He raised

(21) [epai A€ Wnae]l HTaYCAaATE O[YMO] [those] who had stumbled.

(22) [erT aqmri]e finael eTcop[i* o] [He became a way for thos]e who had gone astraly.]
(23) [cooyn aqmy]wre finael €T0 NaT] [He becam]e [knowledge] for those who [were]

(24) [cooyw' olymiiTaTHOY acm[mre] [ignorant.] Immortality came

(25) [fmael eTm]ooYT Mael nife naywc] [to those who were m]ortal. He is [the shepherd]
(26) [eyxw egplafi] Am¥Taeio[y MR Yic] [that left] [behin]d the ninet[y-nine]

(27) [Recooy] nael eTe AnoYCm[pit 2] [sheep], these that had not gone astr[ay. He]

(28) [wwe ficla mai NTaqcwp [ [sought af]ter the one that had gone astray.

the language of the original Gospel of Truth. All that is certain is that NHC L,3 and XII,2 are written in
Coptic and were as such used by one or more Coptic communities.
28 Wisse, “Gospel of Truth,” 345.
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NHC 1,3 31.22-32.3*

(22) xe RTay neTE" For they were

(23) ueycapii' figpeq NNIPACINE' leading astray from his face those

(24) WTaYP pac HMNAE NPHI o who were in need of mercy below

(25) TAANH OYaPN 2HCNEY? in error and bonds.

(26) aY® M OYGaM' aUBANOY & And with great power he released

(27) BaX aY® agxrnay 2N MCAYNE and upbraided them by knowledge.
(28) me’ aqwwrie €4oet NOY He became a

(29) Ma€IT" fiNEE! ENEYCAPT way for those who had gone astray,
(30) aym OYCayNe' HNEEl €TOl knowledge for those who were

(31) RNaTCaYNE' OYGINE RNEE! € ignorant, discovery for those who were
(32) HEYWINE' OYA2N' OYTAXPO seeking and strength

(33) NNEEI ETENEYNAEIN aPaY for those who were shaken,

(34) OYMRTATXM®PH NNEE! €TE and purity for those who

(35) neyxagh eNTay e NWmC were defiled. He was a shepherd

(36) enTagKME NCMY' MIMIICTE who left behind the ninety-

(1) Yic ftecay eTERNOYCMPH nine sheep that had not gone astray.
(2)  aqer aqmine Hca neel iTayq He went and sought after the one that had
(3) copn gone astray.

Here too the text of Codex XII is in such poor condition that it is difficult to compare
it to the text in Codex I. Still, a few theologically loaded words are preserved and
reveal notable differences from the version of Codex I. The first statement about the
destruction of the twisted bonds (uppe eTextnouT) is reconstructed in NHC XII 54.19,
and even though this is a plausible restoration, the two manuscripts express different
statements. NHC XII,2 describes destruction of “the twisted bonds,” while NHC I,3
simply mentions the bonds as a circumstance for those who have been led astray.
Furthermore, the statement about knowledge and ignorance in the fragment relies on
reconstruction from Codex 1,3 and therefore cannot serve as an argument for agree-
ment between the two manuscripts.

On the other hand, the two preserved words, cxaate (NHC XII 54.21) and mitaTHoy
(NHC XII 54.24), show that the description of Jesus in Codex XII differs from Codex I.
A similar expression Taxpo NTOYPITE Nineel NTagchaTe’, “make firm the feet of those
who have stumbled” at NHC I 33.1-2 appears in the paraenetic section (NHC I 32.31-
33.32) following the parable of the lost sheep. Even if the phrase at NHC I 33.1-2 is not
identical with NHC XII,2’s aqcooy[ee egpei A€ Nua€e]i NTaychaaTe, “he raised [those,
who had] stumbled,” the similarities reveal that what in NHC 1,3 is put forward as an
exhortation to the audience is in NHC XII,2 a statement about Jesus. The contexts of
these two statements are simply not the same and we must conclude that NHC 1,3 and
XII,2 introduce their interpretation of Matthew’s parable of the lost sheep differently.

29 Attridge and MacRae, “Gospel of Truth,” 100, 102.
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Another difference worthy of notice is the appearance of the word “immortal-
ity,” untarvoy, at NHC XII 54.24. Not only is this word absent from the corresponding
passage in NHC [,3, it does not even appear anywhere in NHC 1,3 at all. There are
passages in NHC 1,3 that teach that the death of Jesus is life for many (mvoy frooTq
oywng tigag re, NHC I 20.13-14), and that Jesus was dressed in eternal life during his
descent to death (eqcwk fiMag amTR aMMOY €PEMMNG NaNHe To eiwwy, NHC I 20.28—
30), but these are in the section about the crucifixion of Jesus while dressed in a book.
The turn from death to life is also described at NHC I 25.18-19 and 42.17-18, but in
both passages it refers to the attainment of life by believers. In contrast to Codex I,
the fragments in Codex XII preserve no reference to the crucifixion. While one can
suggest that the version of NHC XII,2 might have taught a message like that in Codex
I, based on the words “immortality,” “mitaTvoy” (NHC XII 54.24) and “[m]ortal,”
“letm]ooyT” (NHC XII 54.25), the position of these words between the description of
Jesus and the parable of the lost sheep is peculiar. To what “immortal” and “mortal”
in NHC XII,2 actually refer is unclear. In this same section NHC XII,2 leaves out the
three statements about Jesus as “finding,” “strength,” and “purity.” The preceding
section at NHC I 31.21-22 makes a brief allusion to the crucifixion with the statement
€2QTPOYMXN NG1 NIKOAACIC' MN NIMacTIrz, “He caused the punishments and tortures to
cease,” but again, this is not a passage preserved in the fragments of Codex XII. Wisse
comments that untatuoy (NHC XII 54.24) and uitatxwen (NHC I 31.34) may both
derive from the Greek a@6apoia.®® Still, about the wording of a hypothetical Greek
Vorlage behind NHC I,3 and XII,2 we can only guess. The fact is that miTaTmoy in the
fragment of Codex XII is absent from the parallel text in NHC L,3. This absence illus-
trates an example of individual development in the case of each version and that NHC
XII,2 is not only an abbreviated version of I,3.

NHC I,3 and XII,2’s reception of Matthew’s parable of the lost sheep (Matt 18:12)
only shows minor discrepancies. The fragment in Codex XII does not preserve the
arithmetic speculation which NHC 1,3 combines with this parable. On the basis of
what is preserved of this parable in XII,2, we can estimate that the passage was shorter
than the version in Codex I,3. This further supports the impression that Codex XII’s
version of the Gospel of Truth was more concise than that of Codex I.

Fragment 3

In their discussion of NHC XII,2 fragment 3, the editors observe more discrepancies
than similarities between it and NHC [,3. The fragment encompasses twenty-nine

30 Wisse, “Gospel of Truth,” 345. This thesis could agree with Lampe’s definition of the Greek noun
as meaning both immortality and incorruption, cf. Geoffrey W. H. Lampe ed., A Patristic Greek Lexi-
con, (Oxford: Claredon Press, 1961), 274-75.
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lines, but each line has only a word or two preserved, while the last line is missing.
The fragment has been identified as a parallel to NHC I 34.4-35.4%" on the basis of the
words nuaax[e] (NHC XII 57.5; imemxe NHC I 34.9),3? ctnoyqe (NHC XII 57.8,11; cTaet
NHC 1 34.4,6,10,10,14,17,26),* yyxikon (NHC XII 57.13; NHC I 34.19),>* apow (NHC XII
57.20); apa@ (NHC134.32)*> and [no]yxae[1] (NHC XII 57.24,[26]; moyxeerr (NHC135.1).3
These words suggest that NHC XII,2 may have taught a message about procession and
manifestation of the divine fragrance/spirit which agreed with NHC 1,3, or at least
used similar imagery. The editors observe that parts of NHC I,3 are absent from NHC
XII 57.1-29, despite the fact that they see it as a parallel to NHC I 34.3-35.2. Wisse com-
ments that NHC I 34.13-14 and 34.20-26 appear to be absent from NCH XII,2*” and that
the wording of NHC XII 57.23-29 “differs considerably from Codex I.”*® The beginning
of the fragment also reads differently than the parallel passage in NHC I, and as the
syntax at NHC I 34.10-21, which ought to correspond to NHC XII 57.6-15,% is itself
unclear, this disagreement complicates the reconstruction of NHC XII,2 and the com-
parison of the two manuscripts. What can be compared to the text in NHC 1,3 is NHC
XII 5716-22. The editors reconstruct this passage as follows:

NHC XI1,2 57.16-22

(16) [12+ e]TBe [mai aqet 7] The[refore it came,]

(17) [61 mNapTE a4BMA] €BOX fA[miME] [namely the faith. It resolved the di-]

(18) [preroc ayw age]t enxaw[k eBox] [vision and it ca]me to the completi[on,

(19) [eTenu xelk[aac N]neqam[ne] [which is hot], s[o that] the cold [would not]
(20) [eqcwrT] €1 w[ay f]61 mapow [ay] [again] come t[oit.]

(21) [ qu]aBwA 2[R n]TOT Q[eHT €T] [1t shall] dissolve in a harmony [that is]

(22) [xuxk] [perfect].

31 Wisse, “Gospel of Truth,” 345.

32 English: “Ear”/”ears.”

33 ctwnoyqe means “good smell” or “parfume,” cf. Crum, Coptic Dictionary, 362b, and Wolfhart Wes-
tendorf, Koptisches Handworterbuch: Bearbeitet auf der Grundlage des Koptischen Handwarterbuchs
von Wilhelm Spiegelberg (Heidelberg: Universititsverlag Winter, 2008), 200-1.

34 English: “physical.”

35 English: “cold.”

36 English: “Salvation.”

37 Wisse, “Gospel of Truth,” 345-46.

38 Wisse, “Gospel of Truth,” 346.

39 Wisse, “Gospel of Truth,” 345.
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NHC 1,3 34.28-34

(28) eTBe Meel aql NG1 MNAY Therefore faith came.

(29) Te' aYBMA FMIMMME aBAX It dissolved the division

(30) Ay ay€eNE RIMIAHPDMA and it brought the fullness (Pleroma),
(31) €TeHM' WITE FaTaMH XEKACE that is warm of love, so that

(32) Mapa®’ NEYCIDTE 2WDIE the cold will not again occur,

(33) ania tuiiTOYEE! TE TiTE but it is the unity of

(34) mMEEY ETXHK aBaX’ thought that is perfect.

The reconstruction of these lines is thought provoking. As mentioned above only a
few words are preserved in each line of the fragment from Codex XII. This means that
the meaning of these lines relies on reconstruction. If we did not have the text of NHC
1,3, we would have no idea how to fill out the lacunae, and all that would remain
would be:

Concerning [...] from [...] to the complet|...] he/it/his was/would not [...] to come to [...] the cold
[...] dissolve [...] join/agree/mingle/agreement/mingling [...]

As we can see, the many reconstructions inevitably tend towards harmonization of
the fragment from Codex XII with the text preserved in Codex I. A comparison of
Codex XII fragment 3 and its parallel in NHC 1,3 reveals that the fragment has a signif-
icantly different wording despite the editors’ attempt to harmonize the two versions;
the editors reconstruct the fragment by adding the phrase of NHC I 34.28-29, aq1 iis1
muagTe’, and they also identify the nxw of NHC XII 57.18 as nx.w[k eBox], which trans-
lates the Greek mAnpwpa and accordingly figures as a parallel to the rmxnpwwma of NHC
[ 34.30.%° The fragment does not translate the Greek term mArpwpa with nxmx eBox
elsewhere, but preserves it as mupwua (NHC XII 58.3, 24). Even if the editors’ recon-
struction of NHC XII 57.16-22 restored its original wording, NHC L,3 and XII,2 would
feature different interpretations of the concept of the pleroma here. Concerning the
pleroma, NHC ,3 states that it is brought by faith (34.28-30). In XII,2, faith comes to
the completion, which is understood as the pleroma (NHC XII 57.16-18). These dif-
ferent statements illustrate that NHC 1,3 sees the pleroma as a result of faith, while
NHC XIIL,2 understands the pleroma as a sphere or space at which faith arrives. This
significant difference is glossed over when the editors harmonize NHC XII,2 with I,3.
Accordingly the reconstruction of fragment 3 paves the way for an interpretation of
the Valentinian myth within XII,2.

That the XII,2 differs from I,3 also becomes evident in its use of T fi[ent] (NHC
XII 57.21), here translated as “harmony.” NHC I 34.28-34 does not employ this phrase,

40 Wisse, “Gospel of Truth,” 346: “nxwx esox translates mAnpwpa. Elsewhere in the fragments
nAnpwpa has not been translated.”
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but rather +unToyeer Te' nTe mmeey (NHC I 34.33-34), meaning “unity of thought.”
NHC I,3 teaches that a unity of perfect thought occurs where the cold had been. NHC
XII,2, on the other hand, teaches that the cold dissolves in perfect harmony. While the
vocabulary of the two manuscripts agrees on the surface, minor deviations suggest
independent development of their respective texts. The restoration of the lacunae
according to NHC I,3 creates the impression that NHC XII,2 simply replaces the phrase
“unity of perfect thought” with “perfect harmony.” Such an impression contributes to
an understanding of XII,2 as an abbreviate version of 1,3, and neglects an independent
process of development in the case of each version. It is not clear whether the phrase
“unity of perfect thought” was abbreviated to “perfect harmony” or rather developed
from it. In NHC L3 the paternal thoughts are a central theme for its metaphysics. The
expression “unity of perfect thought” agrees well with this metaphysics of 1,3, while
the expression “perfect harmony” of XII,2 fits better into a setting that seeks to dis-
tance itself from this metaphysics. If the scribe had not transmitted the word meeye at
XII,2 53.25 and 60.19,23 one could assume that he deliberately sorted out this word in
order to harmonize XII,2 with his own conviction. This might not be the case.

Fragment 4

We shall now proceed to fragment 4, which appears to be parallel to NHC I 35.5-35.
Fragment 4 has been assigned with page number 58, it is the other side of fragment 3
and has, naturally, suffered the same damages. Of twenty-nine identified lines, only
a few words of each line are preserved. The preservation of a few theologically loaded
words and phrases reveals that also this side of the fragments could be in accord with
NHC I,3. These theologically loaded words and phrases are: mmwupw[ua] (NHC XII
58.3, 24, [29-30]; NHC I 34.36; 35.8, 29, 35-36), [m]aTa (NHC XII 58.4, 28, [28]; wTw/
@Tta NHC I 35.9, 33), mann (NHC XII 58.5; NHC I 35.18), [nBa]eoc mneiw[t] (NHC XII
58.11; mBaeoc e mwT NHC I 35.15-16), rmuose (NHC XII 58.20, nast NHC I 35.26) and
@wne (NHC XII 58.26; NHC I 35.31).*? The preserved keywords of fragment 3 corre-
spond to NHC I,3’s description of the manifestation of the divine fragrance. Likewise
the preserved words of fragment 4 follow NHC 1,3 with clarification of how the man-
ifestation of this fragrance causes salvation and leads to unity with the Father. This
agreement is undeniable and prompts the conclusion that the versions are similar at
this point. Still, harmonization may hinder us from understanding NHC XII,2 as an
independent witness. Understanding NHC XII,2 on its own terms requires an evalu-
ation of the respective contexts of the preserved keywords. There the use of the word
m@Ta at NHC XII 58.4 and maanu at NHC XII 58.5 causes confusion.

41 Wisse, “Gospel of Truth,” 346.
42 English: “Pleroma,” “deficiency,

” 4

error,” “depth of the Father,” “sin,” and “disease.”
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Concerning mann, meaning “error” NHC XII 58.3-7 mentions this as not being
the cause behind the occurrence of deficiency, mayra:

NHC XII,2 58.3-7

(3)  ayw fne] [And]

4) [mlyTa wore [eBoA 21TO0TE] [the] deficiency [did not] occur [through]
(5)  [wHmann ayo afcaymne eTBH [the] error and [it came about because of]
(6) [WTC fi]tuiTNO[YTE AnEIWT i) [the Father’s di]vinity [that is]

(7)  [T]apTte [im]measurable

While, however, NHC I 35.8-11, appears as a parallel to this statement with its:

NHCI1,335.8-11

(8) enTaqmre €n It did not occur,

(9) TG M@TA FHeYAH aBaX 2iTO the deficiency of matter, through
(10) OTC RFMATATAPHXE NTE the limitlessness of

(11) moT the Father.

It is notable that the word mxanu is not present within this context of NHC I,3. Instead
we find the word mann a few lines below, where NHC 1,3 states:

NHCI,3 35.14-18

(14) axaa aga But

(15) we{e}el el mBasoc UTe M the depth of the Father

(16) T [[ea’e"ThY en']] aym negaoon was multiplied [not with him] and within him
(17) pa@TH( €N NG MMEYE NTE was not the thought of

(18) trmrann error.

Both NHC [,3 35.28 and XII,2 58.5 employ the word manu in the sense of “error” and
not as a personified character as in the beginning of NHC I,3. Yet the word appears
in two different contexts. NHC XII,2 explains that deficiency did not occur because of
mwani. NHC 1,3 on the other hand teaches that “the thought of error was not within
him,” i.e. the Father. NHC 1,3’s expression mumeye Nte Frrann appears more devel-
oped than the simple mxann of NHC XII,2. The relationship between the expression
[mBaleoc mneww[T], “depth of the Father” and the word mxauu in the two versions
demonstrates the different contexts. In NHC XII,2 [nBa]eoc nmneww[T] follows after
the explanation of why deficiency did not come about appearing in another context
six lines later. In NHC 1,3 the expression “depth of the Father,” msaeoc nTe mwT,
appears two lines prior to the mention of manu, and introduces what is said about
error. This means that NHC I 35.14-18 can not be a parallel to NHC XII 58.3—-7, despite
their common use of the word ranu. Instead NHC [,3 35.8-11 appears to parallel NHC
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XII 58.3-7, where the expression mayta@), the deficiency, is the point in common rather
than mawn. NHC [,3’s mayt@ nteyan, instead of NHC XII,2’s simple mwtay, shows
that NHC L,3 here uses the longer formula specifying deficiency as related to matter.
Apart from a common employment of the word gyra/gyta the equivalence between
NHC XII,2 58.3-7 and NHC 1,3 35.8-11 lies in the predicates “immeasurable,” [fiaT]
ayte (NHC XII 58.6—7), and “limitlessness,” uitatapuxc (NHC I 35.11) attributed to
the Father. However, again NHC I,3 and XII,2 use different predicates about the Father
as was the case with XII,2 53.24 and 1,3 30.33. From the theologically loaded keywords
of fragment 3 and 4 and their equivalences at 1,3 it is possible to recognize coherence
between the Valentinian myth and the manuscripts, in particular if the concept of
mann refers to the fallen Sophia.** However, from the few preserved words of NHC
XII,2 we can not estimate if [,3 and XII,2 agree in their interpretation of the myth.
From 1,3 we can assume that the Father at this stage of the text expands, dissolving
the deficiency. The state of XII,2 does however not allow us to draw this conclusion.
Even the reconstruction does not provide an answer to this problem. The only sure
conclusion we can draw from the analysis of the few preserved words is that the con-
texts of NHC I,3 and XII,2 differ here, and that 1,3 and XII,2 use different predicates
about the Father. Even if the texts teach the same message they certainly depict it
differently.

Fragment 5

Fragment 5 follows fragment 4 as page number 59 according to the codicological res-
toration of NHC XII. This restoration is based on a few essential words that correspond
to NHC I 36.13-27. These words are: gyrprwp (NHC XII 59.20; wtaptp NHC I 36.16),
mtwec (NHC XI159.21, 27, [30]; NHC 136.16, 17, 17, 19, 22, 23, 26), muae tte neww[t] (NHC
XII 59.22; muae ot NHC I 36.18), and t™oeise (NHC XII 59.28; T™aeise NHC I 36.24—
25).% The first seventeen lines of page 59 are lacking. Therefore, even if there are a
few well preserved lines, they are too few to evaluate the fragment’s relationship to
NHCI,3. From these few phrases, etqytprwp (NHC XII 59,19 “who were disturbed,” ex1
amtwec (XII59,21) “receiving the ointment, nae se nay (XII59,23) “mercy on them” we
may assume that NHC XII,2 used imagery similar to NHC I,3 when describing the state
of disconnection from the Father as a state of unstableness, while paternal mercy is
received as or along with an ointment.

43 Attridge and MacRae, “Gospel of Truth,” 77-78. Bentley Layton, The Gnostic Scriptures (New
York: ABRL, Doubleday, 1995), 253: “‘error’: a feminine personification corresponding to both wisdom
and Ialdabadth in gnostic myth.”

44 English: “Disturbed,” “ointment,” “mercy of the Father,” and “reason.”
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Fragment 6

The manuscript page constituting the sixth fragment of Codex XII has also lost nearly
the first half of the page as the first sixteen lines are missing. Of the remaining lines,
only a few theologically loaded words are preserved. These words, for which the
editors have identified parallels in NHC I 37.7-21, are ueeye (NHC XII 60.19, 23; veye/
ueeye NHC 1 37.8, 13), moro[c] (NHC XII 60.19, 21; NHC I 37.8, 11), aqoyongoy esox (NHC
XII 60.20; aqoywng fimay aBan/emroywneg asax NHC I 37.9-10, 14-15), [r]egooy (NHC
XII 60.22),* noyww (NHC XII 60.27, 28; noywwe NHC I 37.17-18, 18, 19) neqent (NHC
X1I 60.29),“¢ and [neiwT (NHC XII 60.30; mawt NHC I 37.19). The missing lines and the
fragmentary context of the few preserved words make this fragment just as fragile a
witness for comparison with NHC 1,3 as fragment 5. Still, it does feature an example of
variation between the two versions. This is seen at the last lines of fragment 6, which
states moyw® [METAMOTN M]eqeHT TH[PQ NeHT] N6t el T ayw nfeTqeyaoket], “The
will, in this [the] Father [rests] his whole heart and [is pleased]” (NHC XII 60.28-30).
The parallel at NHC I 37.7-21 lacks the expression rieqent Th[pq tigntq]. Instead NHC
1,3 37.19-21 reads noywwe A€ METE MOT MATN MMaY" NPHTJ Oy NeTp eney’, “the will,
the Father rests in it and is pleased.” This difference comes unexpected because NHC
XII,2, which is the shorter version, uses a longer expression. In the other examples
illustrated above we observed that NHC 1,3 generally used longer expressions. In 1,3
the Father simply rests, while XII,2 describes how the Father rests his whole heart or
mind. While one can speculate of the addition or omission of the phrase “his whole
heart” we should be careful in overloading this phrase with theological meaning. It is
interesting that the phrase “his whole heart” reveals a clear statement that does not
appear in the text of NHC I,3 and that XII,2 therefore had another wording.

Conclusion

Having compared NHC XII,2 with NHC I,3 it becomes apparent that both manuscripts
express an individual development. While I would still argue that these extant wit-
nesses to the Gospel of Truth transmit ancient Valentinian teaching®’ it is problem-

45 NHC I,3 does not employ the word “eooy” within NHC I,3 37.7-21, but at NHC 1,3 32.27 and 32.

46 NHC 1,3 does not employ the word “ent” at NHC 1,3 3719-21 in the sense of “heart” or “mind,”
but only once as the preposition “in” at I,3 37.20. Otherwise the word “ent” in the sense of “heart” or
“mind” appears several times throughout NHC I,3.

47 It would go beyond the scope of this article to discuss the Valentinian features within the Gospel
of Truth. In short I would argue that Gos. Truth reveals a middle-platonic fourfold ontological struc-
ture that among others Hans Joachim Kramer finds significant for Gnostic Valentinian texts, cf. Hans
Joachim Kramer, Die Ursprung der Geistmetaphysik: Untersuchungen zur Geschichte des Platonismus
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atic to talk about either NHC 1,3 or XII,2 as versions of the “fifth Valentinian Gospel.”
The discovery of the Gospel of Truth is not the discovery of the text mentioned in
the second century work of Irenaeus. While NHC L,3 features a version of a Christian
philosophical tractate that may or may not have taken its departure from the ancient
unknown Gospel mentioned by Irenaus, all we can say about XII,2 is that it is similar
to 1,3, but appears to be an independently transmitted version of the work.

The state of NHC XII,2 is so fragmentary that only distinct keywords and phrases
can be used to identify parallels in NHC 1,3. Within this fragile frame of reference
important differences emerge, while it is difficult to determine which version is the
earlier. Nevertheless, NHC I,3 has served as the basis for the identification of the frag-
ments of NHC XII,2. These fragment are assumed to belong to a shorter and abbrevi-
ated version of the Gospel of Truth, and this shines through in the reconstruction of
the fragments. As plausible as these reconstructions may be, it should not lead to the
conclusion that the two witnesses necessarily express a similar theology. Regarding
NHCI,3 and XII,2 as two voices speaking the same message implies a view of Valentin-
ianism as a more static and homogeneous Christian philosophy and belief system
that was even transmitted unchanged over centuries. The attempt of modern scholars
to harmonize NHC 1,3 and XII,2 assumes a uniformity of the two texts’ theologies.
Instead, Valentinianism may have had borders at least as blurred as what came to be
mainstream Christianity. It is possible that these versions have undergone a journey
of different turns before they ended up in NHC I and XII. But it is also possible that
only one of them, possibly 1,3, was transmitted over a longer period of time, while
XII,2 was produced on the basis of the version found in 1,3 at a later stage of develop-
ment. The analysis of the differences between NHC I,3 and XII,2 reveals that the texts
are not mere copies, but differ significantly from each other. These differences may
not be a product of casual developments, but may be intended. When we reconstruct
one manuscript from the other, this possibility of an editorial/redactional intention is
ignored. The attempt to fit the wording of NHC I,3 into the fragments of NHC XII,2 may
thus give rise to a misleading impression of NHC XII,2 as basically the same as I,3. The
editors of NHC XII,2 have done an excellent work illustrating the affinities between
NHC 1,3 and XII,2. Now that these affinities have been identified and acknowledged it
is time to disregard the reconstructions in the square brackets in order to gain a more
nuanced and independent picture of NHC XII,2.

zwischen Platon und Plotin (Amsterdam: B. R. Griiner, 1967), 238-54. Also the arithmetic speculation
of NHC 1,3 32.4-16, can be related to the marcosian teaching of Irenaeus, Haer. 1.16.2.
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Lillian I. Larsen*
Monastic Paideia:
Textual Fluidity in the Classroom

In introducing his compendium of Greek Textbooks of Prose Composition and Rhetoric
(Progymnasmata), George Kennedy likens the formulaically fixed and infinitely fluid
praxis that defined ancient/late-ancient classroom settings to the “structural features
of classical architecture.” He emphasizes that not only the secular literature of the
Greeks and Romans, but also the writing of early Christians, is best understood in
light of “the habits of thinking and writing learned in schools.”? Following Kennedy,
one can argue the particular importance of examining the textual fluidity endemic to
ancient/late-ancient source material through a pedagogical lens. Within this frame,
monastic texts and artifacts offer something of a microcosm for understanding emer-
gent praxis. Effectively elucidating the persistent character of adoptive classroom
protocol, they simultaneously afford a suggestive exploratory locus for identifying
the structures that govern fluid adaptation of established models.

* Thanks to Hugo Lundhaug and Liv Ingeborg Lied for suggesting inclusion of this essay in the current
volume. In the early stages of this work, identifying monastic school exercises often seemed most akin
to looking for a needle in a haystack. Sincere thanks are due Professor Cribiore for her generous assis-
tance and astute direction in guiding these initial phases. Thanks are likewise due the Metropolitan
Museum of Art in New York City, which afforded generous access to their extensive monastic archive,
and an outstanding photographer to document select school artifacts included in this collection.
These images have proved essential, not only to identifying a number of the pieces addressed in this
preliminary survey, but also to broader, ongoing work aimed at identifying and cataloguing evidence
for monastic school practice. Subsequent research has been generously supported by the University
of Redlands, through research leaves and successive faculty grants. Complementary resources have
been made available through the Riksbanken Jubileumsfond under the auspices of the Monasticism
and Classical Paideia Project at Lund University, Sweden. In early May 2014, project monies likewise
covered costs for travel and closer examination of the contexts that inform a understanding number
of the artifacts included in this essay. This ‘expedition’, aimed at better sketching the contours of
“Monastic Education in Egypt,” was jointly organized and sponsored by the MOPAI and NEWCONT
research teams. Per this frame, warm thanks are due Hugo Lundhaug for use of the Beni Hasan pho-
tos taken during that journey. Most recently, the rich resources of the Saint Shenouda Archimandrite
Coptic Library, in Los Angeles, have proved essential in identifying and locating publications related
to the more dispersed range of artifacts, referenced here in the footnotes. Hany Takla’s assistance, and
good humored ‘sleuthing’, has likewise made this culminating research phase a particular pleasure.

1 George A. Kennedy, ed. and trans., Progymnasmata: Greek Textbooks of Prose Composition and
Rhetoric (Atlanta: Scholars Press, 2003), ix

2 Kennedy, Progymnasmata, ix.
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Reversing scholarly assessment that has iteratively framed,?> and more recently
named, monasticism “a missing chapter in the history of education,” this essay
reads descriptions of the Graeco-Roman curriculum — as outlined in the first century
Institutes of Quintilian,” in conversation with the shifts in content commended in
late antique delineations of monastic pedagogical practice — as articulated in guide-
lines attributed to Jerome, Basil and Pachomius.® It then examines a select subset of
monastic material remains in light of these descriptions. As overt continuity and fluid
shifts link literary articulation with material manifestation (and vice versa), each
affirms that monastic students — like their Graeco-Roman counterparts — moved from
learning letters and manipulating alphabets, to articulating syllables, forming words,
and copying phrases. At a more advanced stage, classroom practice in reformulation
of gnomic sentences, sayings, and stories is as patent.” From Cappadocia to Palestine
to Egypt, what remains distinctive is not the absent, or even the exceptional, char-
acter of such praxis, but rather the degree to which monastic pedagogues are both
adopting, and fluidly adapting, established forms.

3 Cf., e.g., Henri I. Marrou, History of Education in Antiquity (trans. G. Lamb; Madison: University
of Wisconsin Press, 1956, 1982), 330-33.

4 Sara Rappe, “The New Math: How to Add and Subtract Pagan Elements in Christian Education”
in Education in Greek and Roman Antiquity (ed. Yun Lee Too; Leiden: Brill, 2001), 77; cf. Lillian 1.
Larsen, “‘On Learning a New Alphabet’: The Sayings of the Desert Fathers and the Monostichs of
Menander” in Early Monasticism and Classical Paideia (ed. Samuel Rubenson; vol. 3 of Papers Pre-
sented at the Sixteenth International Conference on Patristic Studies held in Oxford 2011, ed. Markus
Vinzent; StPatr 55; Leuven: Peeters, 2013), 59-63.

5 Quintilian, Institutio Oratoria (Inst.) (Russell, LCL).

6 The most detailed monastic curriculum is that outlined by Jerome, Epistle (Epist.) 107 in Select Let-
ters of Jerome (Wright, LCL), 338-70. Alternately descriptive is Basil’s Regula Fusius Tractate (Reg.
Fus.) 15 in The Ascetic Works of Saint Basil (trans. W.K.L. Clarke; London: SPCK, 1925), 175-78 [PG
31.952-57]. Arguably affirming commensurate practice is the more cryptic regulation of Pachomius’
Praecepta (Praec.) 139-40 in Amand Boon, ed., Pachomiana Latina: Régle et épitres de S. Pachome,
épitre de S. Théodore et “Liber” de S. Orsiesius: Texte latin de S. Jérome (BRHE 7; Leuven: Bureaux
de la Revue, 1932), 50-51; Armand Veilleux, trans., Pachomian Koinonia: The Lives, Rules, and Other
Writings of Saint Pachomius and His Disciples (3 vols.; CS 45-47; Kalamazoo, Mich.: Cistercian Publi-
cations, 1980-82), 2:166; cf. Larsen, “On Learning a New Alphabet,” 59-67.

7 Lillian I. Larsen, “@rkenfedrenes Apophthegmata og den klassiske Retoriske Tradisjon.” MCPL 16
(2001): 26-35; idem, “Pedagogical Parallels: Re-Reading the Apophthegmata Patrum” (Unpublished
diss.; Columbia University, 2006); idem, “The Apophthegmata Patrum and the Classical Rhetorical
Tradition,” in Historica, Biblica, Ascetica et Hagiographica: Papers Presented at the Fourteenth Inter-
national Conference on Patristic Studies held in Oxford 2003 (ed. Frances M. Young, Mark J. Edwards,
and Paul M. Parvis; StPatr 39; Leuven: Peeters, 2006), 409-15; idem, “The Apophthegmata Patrum:
Rustic Rumination or Rhetorical Recitation” MCPL 23 (2008): 21-30; idem, “Early Monasticism and the
Rhetorical Tradition: Sayings and Stories as Schooltexts” in Education and Religion in Late Antiquity
(ed. Peter Gemeinhardt and Peter Van Nuffelen; Farnham: Ashgate, 2016), 13-33.



148 — LillianI. Larsen

Letters and Alphabets

In the ancient world, as in the contemporary, elementary instruction began with
learning letters and alphabets. Registering forms current within a first-century, Grae-
co-Roman frame,® Quintilian suggests that foundational pedagogical investments be
introduced with the practice of “giving [children] ivory letters to play with” in order to
stimulate learning.’ He recommends that once the letters have been sufficiently fixed
in a child’s mind in “their usual order,” that teachers “reverse that order or rearrange
it in every kind of combination,” so that young pupils “learn to know the letters by
their appearance and not from the order in which they occur.”*®

Outlining curricular guidelines appropriate to an emergent Christian frame,
late-ancient monastic pedagogues commend practice that employs corresponding
forms and content. In this instance, the most detailed descriptions are delineated by
Jerome in a letter aimed at convincing Laeta, a wealthy Roman householder, to send
her young daughter to Bethlehem — to be educated in a monastery.'* There is little
that distinguishes Jerome’s pedagogical models from those articulated generations
earlier. Commending exercises appropriate to the elementary formation of a “virgin,”

8 While Egypt, even sans a monastic frame, has often been treated as exceptional, Raffaella Cribi-
ore’s seminal work has clearly demonstrated that with respect to “educational practices, Egypt was in
close touch with the rest of the Mediterranean” (Gymnastics of the Mind: Greek Education in Hellenistic
and Roman Egypt [Princeton: Princeton University Press, 2001], 6); cf. idem, Writing, Teachers, and
Students in Graeco-Roman Egypt (Atlanta: Scholars Press, 1996); Teresa Morgan, Literate Education in
the Hellenistic and Roman Worlds (Cambridge: Cambridge University Press, 1998).

9 Quintilian, Inst. 1.1.26 (Russell, LCL); Non excludo autem, id quod est inventum irritandae ad discen-
dum infantiae gratia eburneas etiam litterarum formas in lusum offerre.

10 Quintilian, Inst. 1.1.25 (Russell, LCL); Quae causa est praecipientibus, ut etiam, cum satis adfixisse
eas pueris recto illo quo primum scribi solent contextu videntur, retro agant rursus et varia permutatione
turbent, donec litteras qui instituuntur facie norint non ordine.

11 Jerome, Epist. 1074 and 13 (Wright, LCL); Paula, Laeta’s young daughter, is the granddaugh-
ter and namesake of the wealthy Roman founder and patron of the monastery from whence Jerome
is writing. In administering this community, the elder Paula is also assisted by Laeta’s sister,
Eustochium. In making his case, Jerome explicitly offers his own services as tutor. As Paula’s ideal
instructor, a man of “approved years, life, and learning,” he advertises his proposed role as akin
to that of Aristotle’s teaching Alexander “his first letters” (4; Magister probae aetatis et vitae atque
eruditionis est eligendus nec, puto, erubescit doctus vir id facere vel in propinqua vel in nobili virgine,
quod Aristoteles fecit in Phlippi filio, ut ipse librariorum vilitate initia ei traderet litterarum). As the letter
concludes, Jerome reiterates his offer to serve as young Paula’s “tutor” and “foster-father.” Carrying
her on his shoulders, he suggests that he will “train her stammering lips ... tak[ing] more pride in
[his] task than ... the worldly philosopher [Aristotle]; for ... [rather than] teaching a Macedonian king,
destined to die by poison in Babylon, [he will instruct] the handmaid and bride of Christ who one
day [will] be presented to the heavenly throne” (13; Ipse, si Paulam miseris, balbutientia senex verba
formabo multo gloriosior mundi philosopho, qui non regem Macedonum Babylonio periturum veneno,
sed ancillam et sponsam Christi erudiam regnis caelestibus offerendam).
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Jerome suggests that his prospective student be provided “a set of letters made ... of
boxwood or of ivory,” and be told their proper names.*? Echoing Quintilian, he recom-
mends that young Paula “not only [be made to] grasp the right order of the letters and
remember their names in a simple song, but also frequently upset their order and mix
the last letters with the middle ones, the middle with the first.”

Both Quintilian and Jerome likewise emphasize the importance of developing
fluency in writing the alphabet. Quintilian notes that while some might deem “the
art of writing well and quickly ... unimportant,” learning to efficiently shape letters is
essential to later study because “a sluggish pen delays thoughts.”** To these ends, he
commends practice be structured so that students develop a steady hand by following
“fixed outlines” with increasing “frequency and speed.”"® Jerome’s instructions are
less detailed, but commensurate. He suggests that when young Paula “begins with
uncertain hand to use the pen,” her fingers should be guided to “follow outlines”
until she is able to form the letters on her own “without straying away.”*¢

A sample of four exercises — respectively associated with three Egyptian sites —
suggests, at once, routine adoption and measured adaptation of established norms.
The first, provenanced to the Monastery of Epiphanius in Thebes, preserves a Greek
alphabet in “the right order” (Jerome, Epist. 107). Formed to fit the shape of an
irregular ostracon, and penned in an informal, but practiced hand, the alphabet’s
twenty-four characters are spread over four horizontal lines. Affirming monastic, if
not explicitly pedagogical purpose, this content is followed by a brief line of text:
Beo@leaTtatol povayot (“... monks most beloved of God”) (Fig. 8)."

12 Jerome, Epist. 107.4 (Wright, LCL); Fiant ei litterae vel buxeae vel eburneae et suis nominibus ap-
pellentur.

13 Jerome, Epist. 1074 (Wright, LCL); ... et non solum ordinem teneat litterarum, ut memoria nominum
in canticum transeat, sed ipse inter se crebro ordo turbetur et mediis ultima, primis media misceantur ut
eas non sonu tantum, sed et visu noverit.

14 Quintilian, Inst. 1.1.28 (Russell, LCL); Non est aliena res, quae fere ab honestis negligi solet, cura
bene ac velociter scribendi ... tardior stilus cogitationem moraturl!]

15 Quintilian, Inst. 1.1.27 (Russell, LCL); ... et celerius ac saepius sequendo certa vestigia firmabit
articulos ...

16 Jerome, Epist. 107.4 (Wright, LCL); Cum vero coeperit trementi manu stilum in cera ducere, vel alte-
rius superposita manu teneri regantur articuli vel in tabella sculpantur elementa, ut per eosdem sulcos
inclusa marginibus trahantur vestigia et foras non queant evagari.

17 0.MMA 12.180.107; ed. pr. Walter E. Crum and Hugh G. Evelyn White, The Monastery of Epiphanius
at Thebes (2 vols.; New York: Metropolitan Museum of Art, 1926), 2:136 and 322 no. 620; cf. Cribiore,
Writing, Teachers and Students, 189 no. 67; Although such an alphabet might routinely meet designa-
tion as a ‘school’ artifact, in discussions of monastic remains, assignation of pedagogical purpose has
proved less consistent. While debates about what differentiates scribal from school practice remain
significant, it is arguable that, per Quintilian (Inst. 1.1.27-8) and Jerome (Epist. 107.4), both pre-sup-
pose pedagogical investment — albeit, perhaps, to alternate ends. Diverse perspectives on this ques-
tion are respectively captured in the essays of Bagnall, Larsen, Lundhaug/Jenott, and Maravela, in
Monastic Education in Late Antiquity: The Transformation of Classical Paideia (ed. Lillian I. Larsen and
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Fig. 8: Greek Alphabet, Monastery of Epiphanius, 0.MMA 12.180.107

A second exercise survives only in fragments. As re-assembled, it is formed of
iteratively patterned letters organized in successive horizontal rows. Each row is com-
prised of nine letters. The four initial, and the four final are betas. These precede
and follow an alphabetically sequenced central letter, thus: sBsB2BBEB / BEBBBBBEBB |
BBBBIBBBB / BBBBABBBB, etc. Again, of Epiphanian provenance, both patterned content,

Samuel Rubenson; Cambridge: Cambridge University Press, forthcoming); cf. Scott Bucking, “Scribes
and Schoolmasters? On Contextualizing Coptic and Greek Ostraca Excavated at the Monastery of
Epiphanius” JCoptS 9 (2007): 21-47.
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Fig. 9: Writing Exercise, Monastery of Epiphanius, 0.MMA 14.1.188

and rough execution suggest monastic pedagogical practice, aimed not only at rec-
ognizing the letters, but also tracing them with “frequency,” and eventually, “speed”
(Quintilian, Inst. 1.1.28) (Fig. 9).'®

An exercise preserved on both sides of a third ostracon is as interesting. Generally
provenanced to Thebes, and provisionally associated with the Monastery of Phoibam-
mon, included content consists of five alphabets, penned in horizontal lines, in a less
than practiced hand (Table 1). As transcribed by Anneliese Biedenkopf-Ziehner, the
ostracon’s first and third alphabets — two of three included on the recto — follow the
“usual order” in which the letters are commonly written. The second alphabet vari-
ously “reverse[s] that order.” In turn, a fourth alphabet — the first of two preserved
on the verso — presents a “rearranged” sequence of letters (Quintilian, Inst. 1.1.25; cf.
Jerome, Epist. 107.4). The first letter of this alphabet is paired with the last, the second

18 0.MMA 14.1.188; Ed pr. Crum and Evelyn White, Monastery of Epiphanius, 2:118 and 298 no. 576;
0.BM 19082, 18816, 18798, 18972; ed. pr. R.M. Hall, Coptic and Greek Texts of the Christian Period
from Ostraka, Stelae, etc. in the British Museum (London: British Museum, 1905), 36 pl. 29, no. 2; cf.
Cribiore, Writing, Teachers, and Students, 181 no. 34, pl. I; Monika R. M. Hasitzka, Neue Texte und Do-
kumentation zum Koptisch-Unterricht (2 vols.; MPER 18; Vienna: Osterreichische Nationalbibliothek,
1990), 42 no. 39; Lillian I. Larsen, “Re-drawing the Interpretive Map: Monastic Education as Civic For-
mation in the Apophthegmata Patrum” Coptica 12 (2013): 17 and 26 fig. 3; idem, “Sayings and Stories
as Schooltexts,” 17 fig. 1.1. Although respective shards have been variously categorized, there is good
evidence to support both pedagogical purpose and Epiphanian provenance; cf. idem, “Excavating
the Excavations of Early Monastic Education,” in Monastic Education in Late Antiquity, forthcoming.
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with the second to last, the third with third to last, thus: & w, B ¥, r x ... u n. The
ostracon’s fifth alphabet is incomplete. Adhering to an overall pattern of interspersed
sequencing, however, like the first and third, it appears to follow the “usual order.”
Four of the five alphabets begin with a chrism, a symbol which additionally serves
to separate one iteration from the next. Although these alphabets were presumably
executed without the aid of letter-sets “made ... of boxwood or ivory” (Jerome, Epist.
107.4; cf. Quintilian, Inst. 1.1.26), both content and execution suggest pedagogical
practice, which encouraged “not only ... grasp[ing] the right order of ... letters” but
also routinely “upset[ting] their order and mix[ing] the last letters with the middle
ones, the middle with the first” (Jerome, Epist. 107.4; cf. Quintilian, Inst. 1.1.25)."

Table 1: Mixed Alphabets

We ABTAEZHOIKA
MNZOTIPCTY X
Yo

P oYxdyTcpno

ZONPCTYPXY®

[r] ABTAEZHOIKA
MNZOTPC

R p AMBYT
XAPeYZ
THCOPIMT
KOXZMN

P ABT AE

A fourth example is preserved, not on an ostracon, but rather the plastered wall of a
re-used tomb. It is provenanced not to Thebes, but to the middle-Egyptian Pharaonic
site of Beni Hasan (Fig. 10). Faintly visible — in a space variously identified by its use
as a pedagogical locus,?® and/or occupation by Late Ancient monks?! — it is comprised
of a series of three alphabets arranged in squarish sectors (Table 2). As transcribed,
the first sector includes an alphabet sequenced in conventional order; the second, an
alphabet in reverse order; the third, a mixed alphabet. Like the interspersed, iterative
sequences preserved in the student exercise examined above, the model appears to
be aimed at encouraging practice with “learn[ing] to know letters by their appear-

19 AM 21 (C. 0. 16); As published in Anneliese Biedenkopf-Ziehner, Koptische Ostraka: Ostraka aus
dem Ashmolean Museum in Oxford (Wiesbaden: Harrassowitz Verlag, 2000), 137-44, Taf. 17.

20 Cribiore, “Gymnastics of the Mind,” 23-24.

21 Bucking, “Scribes and Schoolmasters,” 40.
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Photo by Hugo Lundhaug

Inscription, Beni Hasan,

Fig. 10
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ance and not [solely] from the order in which they occur” (Quintilian, Inst. 1.1.25; cf.
Jerome, Epist. 107.4).>> While these exercises are of disparate provenance, one might
argue that each respectively offers something of an instructional counterpart to the
other. Whether placed in conversation or viewed separately, however, both affirm
monastic use of the conventional strategies described in extant literary sources.?

Table 2: Mixed Alphabets Beni Hasan

ABTAEZ OYxdYyT AMBYT X
HOIKAM CPMO%N AdbeYzZT
NZOMPpC MAK1IOH HpomiocC
TYPXY® OEATBA KZANM

Syllables

Moving from letters to syllables, there is little to suggest that pedagogical habits
became any less formulaic. Quintilian emphasizes the role of repetition at this stage,
noting that with respect to syllables “no short cut is possible: they must all be [thor-
oughly] learnt.” He additionally warns that “there is no good in putting off ... the most
difficult ... [for] the sole result is bad spelling.”?* Urging caution in “placing ... blind

22 Cf. Percy E. Newberry, Beni Hasan (4 vols.; Archaeological Survey of Egypt; London: Kegan Paul,
1893-1900), 2:76-77, pl. XXV; The alphabets are not included in Jean Franc¢ois Champollion’s initial
publication of the site, Monuments de ’Egypte et de la Nubie: Tome II: Autographié en entier (ed. Gaston
Maspero; Paris: Didot, 1889). Instead, the three sectors are simply described as “Compose’ des Lettres
de lalphabet, voyelles et consonnes melées sans ordre” (459). It is perhaps for that reason that the alpha-
bets have likewise remained peripheral to broader scholarly discussion of this body of school evidence.
While Newberry’s 1893 publication includes the alphabets, their distinctive character is not mentioned;
cf. Larsen, “Sayings and Stories as Schooltexts,” 17 and 18 fig. 1.3; idem, “Excavating the Excavations.”
23 Recurring narrative reference to such classroom detail within monastic apophthegmatic sources
invites new appreciation for the ‘apt’ wit that characterizes assertions like that attributed to Arseni-
us, who with all his “Latin and Greek education” does not yet “know the “alphabet” of an Egyptian
aypoikog (AP/G Arsenius 6 [PG 65:87-90]; v pév Pwpaiknyv kai EAAnviknyv éniotopat maidevoy tov
8¢ dApapnTov Tob dypoikov TovTOL OUMW pepEONKR). Perhaps as noteworthy is the irony inherent
in the fact that it is precisely such ‘sayings’ that have long been used to argue against monastic in-
vestment in literate pursuits; cf. Larsen, “Rustic Rumination or Rhetorical Recitation,” 21-30; idem,
“Re-drawing the Interpretive Map,” 1-30.

24 Quintilian, Inst. 1.1.30-31 (Russell, LCL); Syllabis nullum compendium est; perdiscendae omnes
nec, ut fit plerumque, difficillima quaeque earum differenda, ut in nominibus scribendis deprehendantur.
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confidence in a child’s memory,” he instead commends repetition — and adjusting
the pace while reading — so that “clear and obvious sequence([s] of letters can suggest
[themselves] without [it] being necessary for [a] child to stop to think.”?

Albeit less detailed, allusions to the repetitive rehearsal that Quintilian com-
mends also surface in monastic source material. Jerome offers little further discus-
sion. However, the Pachomian Praecepta arguably affirm the premise that “no short
cut is possible” (Quintilian, Inst. 1.1.30), explicitly mandating that each newly enter-
ing monk, if “ignorant of letters,” should with all gratitude “go at the first, third and
sixth hour to someone who can teach” in addition to letters, “the fundamentals of a
syllable.”?® What is known of the auditory dimension of such practice adds meaning-
ful resonance to Basil’s suggestion that the living quarters of adults and children be
kept separate, so that “the house of the monks ... not be disturbed by ... repetition of
lessons necessary for the young.”*

A rough chart of syllabic combinations that adjoins and follows the mixed Beni
Hasan alphabets discussed above (Fig. 10), brings such literary descriptions to life.?®
Framed as an organized series of bi-literal and tri-literal sequences, both form and
content align with examples encountered in a broader array of extant school arti-
facts.?® Bi-literal syllables are constructed of sequences that pair a single consonant
with each respective vowel, thus: Ba, Be, BH, B, Bo, BY, Bw through Y2, Ye, 11, 11, Yo, YY,
Yw. These are followed by a series of tri-literal combinations: BaB, BeB, BHB, BIB, BOB,
BYB, BB, through Baz. Subsequent permutations, while less legible, appear predict-
able. One group is formed using r (gamma), the following, . (delta). Each suggests
repetitive practice aimed at “impress[ing]” syllables “on the memory,” to facilitate
ready recall while reading and/or writing (Figs. 10 and 11) (Quintilian, Inst. 1.1.30-31).3°

25 Quintilian, Inst. 1.1.31 (Russell, LCL); Quin immo ne primae quidem memoriae temere credendum;
repetere et diu inculcare fuerit utilius, et in lectione quoque non properare ad continuandam eam vel
accelerandam, nisi cum inoffensa atque indubitata litterarum inter se coniunctio suppeditare sine ulla
cogitandi saltem mora poterit.

26 Pachomius, Praec. 139 (Boon, Pachomiana Latina; trans. Veilleux, Pachomian Koinonia); Et si
litteras ignorabit hora prima et tertia et sexta uadet ad eum qui docere potest et qui ei fuerit delegatus,
et stabit ante illum, et discet studiosissime cum omni gratiarum actione. Postea uero scribentur ei ele-
menta syllabae ...

27 Basil, Reg. Fus. 15 (PG 31.953; trans. Clarke, Ascetic Works of Saint Basil); koi éua o8& 86puBov &gt
0 01KOG TV AOKNTAOV &V Tf LEAETN TV Sdayudtov dvaykaie obon toig véoig; cf. Cribiore, Gymnastics
of the Mind, 23-24.

28 Newberry, Beni Hasan, 2:76-77, pl. XXV; cf. Champollion, Monuments, 459-60.

29 Evidence for broader practice is well documented; cf., e.g., Cribiore, Reading, Writing, and Teach-
ers, 191-96 nos. 78-97; Hasitzka, Neue Texte, 1.55-63 nos. 73-82.

30 Two wooden tablets, loosely provenanced to the Fayyum — both now owned by the University of
Michigan — are particularly interesting. Neither has been explicitly named monastic; however, each
reaffirms the non-exceptional character of the combinations preserved at Beni Hasan. The first tablet
combines a syllabary on its recto face with three alphabets on its verso. The syllabary is comprised
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of triliteral combinations through lambda. The three alphabets are, again, sequenced in convention-
al, reversed, and mixed order (T.Mich. 763; ed. pr. Arthur Edward Romilly Boak, “Greek and Coptic
School Tablets at the University of Michigan,” CP 16:2 [1921]: 189-94; cf. Cribiore, Writing, Teachers,
and Students, 192-93 no. 83, pl. VII). The recto and verso faces of a second Michigan tablet likewise
preserve a syllabary. Here sequences are rendered solely in Coptic, and develop a full slate of bilit-
eral and triliteral combinations, each formed using the letter @ (shai) (T.Mich. N. 765; ed. pr. Arthur
Edward Romilly Boak, “A Coptic Syllabary at the University of Michigan” Aegyptus 4:4 [1923]: 296-97;
cf. Hasitzka, Neue Texte, 59—60 no. 78). Published by Elinor Mullet Husselman, a third syllabary in
the Michigan collection is preserved within a classroom codex, comprised of a range of school related
content (P.Mich. 926; ed. pr. Husselman, “A Bohairic School Text on Papyrus,” JNES 6:3 [1947]: 129-51;
cf. Hasitzka, Neue Texte, 133-38 no. 20 ff. 1v-5r). Husselman identifies the syllabary’s combination
of Greek and Bohairic as particularly significant. While, again, no secure monastic provenance is
claimed, in passing, Husselman suggests possible links to “a [monastic] settlement on the edge of the
desert to the south of Theadelphia” (129).
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Fig. 12: Xalinos, Monastery of Epiphanius, TMMA 14.1.219

The Beni Hasan syllabary also includes a set of Coptic letters (o) q ¢ 6 x t) written
across the lower portion of two segments of its bi-literal combinations.?! This blending
of Coptic and Greek has led to suggestion that assigning the inscription a pedagogical
purpose is, perhaps, premature.> While the function of the letters is not immediately
clear, one could as readily argue that inclusion of Coptic letters strengthens the case
for school provenance.?® In fact, given the syllabary’s fifth to sixth century date, the
absence of distinctly Coptic characters might be similarly noteworthy.>*

An exercise preserved on a wooden board, provenanced to the Monastery of
Epiphanius, is as distinctive. Apparently aimed at affording practice with articulation
of syllabic sequences and words “of studied difficulty” (Quintilian, Inst. 1.1.37), the
board’s content is framed as a maxim that includes every letter of the Greek alphabet
(Fig. 12):

apoyitwv 86 OAAE ONPalLYOKOUYILETOTOG.

Softly dressed is the guard who bends under the yoke the head of the wild beasts.*

31 These letters are circled in blue on Newberry’s transcription, pictured above (Fig. 11). A similar
juxtaposition is preserved on an ostracon of Theban provenance. Here, following a Greek alpha-
bet organized vertically in a regular arrangement comprised of six columns and four rows (a By & /
e{nod/ikAp/véomn/potvu/ @) w), afifth horizontal row of Coptic letters (® q ¢  x 1) is penned
(0.BM 31663; ed. pr. Hall, Coptic and Greek Texts, 35 pl. 28 no. 4; cf. Cribiore, Writing, Teachers, and
Students, 190 no. 72, pl. VI; Hasitzka, Neue Texte, 1.51 no. 64).

32 Cf. Bucking, “Scribes and Schoolmasters,” 40.

33 Cf. Cribiore, Gymnastics of the Mind, 24-25.

34 Cf. Larsen, “Excavating the Excavations.” A full Coptic alphabet would, of course, likewise in-
clude the characters that comprise the Greek alphabet.

35 T.MMA 14.1.219; ed. pr. Crum and Evelyn White, Monastery of Epiphanius, 2:136 and 321 no. 616;
cf. Paulinus Bellet, “Anthologia Palatina 9.538: The Alphabet and the Calligraphic Examination in the
Coptic Scriptorium” BASP 19 (1982), 1-8; Cribiore, Writing, Teachers, and Students, 188-189 no. 66;
Scott Bucking, Practice Makes Perfect: P.Cotsen-Princeton 1 (Los Angeles: Cotsen Occasional Press,
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It presents what is perhaps the earliest extant example of a yaAvog, a syllabic exercise
“formed of a number of syllables which go ill together and [are] harsh and rugged in
sound.” Quintilian commends use of such sequences for improving “pronunciation
and distinctness of utterance.”>*

Words

With respect to forming words, the structural parallels that link Graeco-Roman and
monastic practice remain as patent. In his first century curriculum, Quintilian’s
instructions are succinct. He recommends that once the syllables have been learned,
“students begin to construct words with them.”*” He additionally advises that “in
accordance with the usual practice” students not “waste [their] labour in writing out
common words of everyday occurrence,” but rather “learn ... explanations ... of ...
more obscure words” in order to “acquire [knowledge that] would otherwise demand
special time ... be devoted to it” later on.?®

Affirming parallel practice, Jerome recommends that the words used in forming
sentences not be selected “haphazard(ly],” but instead, “chosen and arranged on
purpose.” To this end, he suggests that as an aid in training both tongue and memory,
young Paula’s wordlists include “the names of the prophets and the apostles, and the
whole list of patriarchs from Adam downwards, as [given by] Matthew and Luke.”*°
Basil, too, commends work with “names taken from the Scriptures.”*® Promoting
instruction explicitly aimed at even the most recalcitrant student, Pachomius enjoins
that, along with “the fundamentals of a syllable, ... verbs, and nouns [should also] be
written.”*!

2011), 57-58; Larsen, "Redrawing the Interpretive Map,“ 18 and 29 fig. 6; idem, ”Sayings and Stories
as Schooltexts,“ 19 and 20 fig. 1.6.

36 Quintilian, Inst. 1.1.37 (Russell, LCL); Non alienum fuerit exigere ab his aetatibus, quo sit absolutius os
et expressior sermo, ut nomina quaedam versusque adfectatae difficultatis ex pluribus et asperrime coéun-
tibus inter se syllabis catenatos et velut confragosos quam citatissime volvant; xoAwol Graece vocantur.
37 Quintilian, Inst. 1.1.31 (Russell, LCL); Tunc ipsis syllabis verba complecti ...

38 Quintilian, Inst. 1.1.34-35 (Russell, LCL); Illud non poenitebit curasse, cum scribere nomina puer
(quemadmodum moris est) coeperit, ne hanc operam in vocabulis vulgaribus et forte occurrentibus
perdat. Protinus enim potest interpretationem linguae secretioris ... dum aliud agitur, ediscere et inter
prima elementa consequi rem postea proprium tempus desideraturam.

39 Jerome, Epist. 107.4 (Wright, LCL); Ipsa nomina, per quae consuescet verba contexere, non sint for-
tuita, sed certa et coacervata de industria, prophetarum videlicet atque apostolorum, et omnis ab Adam
patriarcharum series de Matheo Lucaque descendat, ut, dum aliud agit, futurae memoriae praeparetur.
40 Basil, Reg. Fus. 15 (PG 31.953); ... kol OvOpaoLy avTovg Toig €K TV Tpap@v kexpfiodat.

41 Pachomius, Praec. 139 (Boon, Pachomiana Latina; Veilleux, Pachomian Koinonia); The precept
continues: “and even if [s/]he does not want to, [s/]he shall be compelled to read” ( ... Postea uero
scribentur ei elementa syllabae, uerba ac nomina, et etiam nolens legere compelletur).
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Fig. 13: Days of the Week, Monastery of Epiphanius, 0.MMA 14.1.214
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Fig. 14: Word List, Beni Hasan, Photo by Hugo Lundhaug

Affirming the flexible character of established models, it is, arguably, here that
one begins to gain a clearer sense of the degree to which monastic practice registers
(and monastic artifacts attest), at once, the adoption and fluid adaptation of familiar
forms. For example, a papyrus fragment, provenanced to the Monastery of Epipha-
nius, displays a list of bird names, enumerated in Greek with Coptic equivalents.*> A
second Epiphanian artifact preserves a wordlist comprised of the days of the week,
in various combinations of Christian and “pagan,” or more accurately “planetary,”
nomenclature (Fig. 13).*3

42 0.MMA 14.1.549; ed. pr. Crum and Evelyn White, Monastery of Epiphanius, 2:137 and 323 no. 621;
As originally published in the excavation’s catalogue, this piece is categorized as “miscellaneous.”
Attendant commentary suggests that it may have functioned as a Greek-Coptic “glossary” of which
the Greek is preserved, but “the presumed Coptic equivalents [have] broken away (323); cf. Hasitzka,
Neue Texte, 173 no. 247; Cribiore names the list “an exercise, not a glossary” (Writing, Teachers, and
Students, 202 no. 123, pl. XI).

43 0.MMA 14.1.214; Crum and Evelyn White, Monastery of Epiphanius, 2:136 and 322 no. 618, pl. XIV;
cf. Hasitzka, Neue Texte, 178-79 no. 252; Cribiore, Writing, Teachers, and Students, 202 no. 122; Larsen,
“Redrawing the Interpretive Map,” 17-18 and 28 fig. 4. It is not unusual to encounter similar content
in broader classroom archives. In fact, extant school artifacts readily attest commensurate practice
across a range of school settings (Cf. Hasitzka, Neue Texte, 63-74 nos. 83-107; Cribiore, Writing, Teach-
ers, and Students, 196-203 nos. 98-128). Bucking suggests the juxtaposition of Greek and Coptic in
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The sequences encountered in a set of inscriptions — again preserved in situ at
Beni Hasan - are alternately suggestive.** Arranged in small clusters, and in var-
iously dispersed combinations, extant wordlists are comprised of biblical names:
nwe[e] (Noah), aspagam (Abraham), i[ca]x (Isaac), [1akw]s (Jacob), wwcud (Joseph), ...
weanntc (John), Aanmx (Daniel), anarac (Ananias), mica[ux] (Michael),* and az[a]
piac (Azarias) (Fig. 14).%¢ Elsewhere, the term ana. is repeated ten times*” Fluidly infused
with biblical and monastic content, this nomenclature brings to mind Jerome’s com-
mendation that Paula rehearse names of the “prophets ... apostles ... [and] patri-
archs ... from Adam downwards” (Epist. 107.4). Placement proximate with the linked
alphabets and syllabary discussed above, lends interesting context to Pachomius’
cryptic injunction that with the letters, and “the fundamentals of a syllable ... verbs
and nouns” should also be written (Praec. 139).%®

the first wordlist invites consideration of what subset of monastic instruction may have been aimed
at facilitating fluency across languages (Bucking, “Scribes and Schoolmasters,” 23 ff). In turn, the in-
clusion of both ‘Christian’ and ‘planetary’ nomenclature, likewise, raises interesting questions about
the degree to which extant artifacts mark, and bridge, the melding of disparate cultures and source
material.

44 Newberry, Beni Hasan, 2:65-68.

45 Hugo Lundhaug notes the re-construction of wica[x] (Meshak) as alternately plausible.

46 These lists were first transcribed by Champollion (Monuments, 384); then re-published by New-
berry (Beni Hasan, 2:68 no. 75); cf. Larsen, “Excavating the Excavations.”

47 Newberry, Beni Hasan, 2:67 no. 69.

48 On comparative grounds, a wordlist included in the Greek-Bohairic codex published by Hus-
selman is particularly interesting (P.Mich. 926). The list appears on the verso of the fifth folio of the
codex. It follows the lengthy Greek-Bohairic syllabary, discussed above. Constituted primarily of bib-
lical names, the wordlist begins with sapuapoc (Barnabus), then turns to a broader range of charac-
ters: ... anapeac (Andreas), conoron (Solomon), aaam (Adam), noe (Noah), aspagam (Abraham), icak
(Isaac), 1wkws (Jacob), mwycuc (Moses), aayia (David), cetpak (Shadrach), vecak (Meshak), esoe-
narra (Abednego), aamnn (Daniel). It is positioned adjacent to a copying exercise, comprised of the
greetings that introduce Paul’s letter to the Romans, and in close proximity to a bi-syllabic pronun-
ciation exercise comprised of BaANOC, BEANOC, BHANOC, BINNOC, BOANOC, BYANOC, BOANOC — combinations
phonetically akin to Paul’s name (Husselman, “Bohairic School Text,” 129-35, 147-48; Hasitzka, Neue
Texte, 138-39 no. 207 ff. 5v—6r). One of the two school tablets published by Boak likewise combines
practice with syllables and words. Here, the included wordlist is comprised of both biblical and mo-
nastic names (Boak, “A Coptic Syllabary,” 296-97; cf. Hasitzka, Neue Texte, 59-60 no. 78). As has
been repeatedly affirmed in broader work on ancient school practice, parallel patterns persist across
linguistic and geographical borders; cf. Adam H. Becker, Fear of God and the Beginning of Wisdom:
The School of Nisibis and Christian Scholastic Culture in Late Antique Mesopotamia (Philadelphia: Uni-
versity of Pennsylvania Press, 2006); David Carr, Writing on the Tablet of the Heart (New York: Oxford
University Press, 2003). Liv Ingeborg Lied has noted the presence of fluidly re-shaped pedagogical
content in Syriac material.
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Sentences

Like the static rehearsal that distinguishes late-ancient manipulation of alphabets,
syllables and words, classroom work with sentences followed set protocol. Again,
Quintilian’s directives are straightforward. He suggests that once syllables have
been learned, students “begin construct[ing] words with them and sentences with
the words.”*® In selecting content — as with wordlists — he commends taking the
longer view. Even at the early stage of copying texts, he advises that the lines set
before young students “should not express thoughts of no significance, but convey
some sound moral lesson.”® His stated rationale is simple. At a later point in life,
such subject matter might still be remembered, “and the impression made upon [an]
unformed mind [also] contribute to the formation of ... character.”?

Outlining parallel parameters for monastic work with sentences and short pas-
sages, Jerome advises that even as a small child, young Paula’s “tongue ... be imbued
with the sweet music of the Psalms,”*? and that she progressively move to “lessons of
life in the proverbs of Solomon.”>* Commending a lengthy list of biblical texts,* he
promotes repetition of Scripture as a fixed daily task — with “verses” learned first in
Greek,” then in Latin.”® In turn, he urges avoidance of all “apocryphal books.”*® As
Paula matures, Jerome suggests that rather than “jewels or silks,” her treasures ought
to be “manuscripts of the holy scriptures.” Even here, however, she should “prefer
correctness and accurate arrangement to gilding and Babylonian parchment with
elaborate decorations.”” Like Jerome, Basil too promotes classroom use of “maxims

49 Quintilian, Inst. 1.1.31-32 (Russell, LCL); Tunc ipsis syllabis verba complecti et his sermonem con-
nectere incipiat.

50 Quintilian, Inst. 1.1.35-6 (Russell, LCL); ... ii quoque versus, qui ad imitationem scribendi propo-
nentur, non otiosas velim sententias habeant, sed honestum aliquid monentis.

51 Quintilian, Inst. 1.1.36 (Russell, LCL); Prosequitur haec memoria in senectutem et impressa animo
rudi usque ad mores proficiet.

52 Jerome, Epist. 107.4 (Wright, LCL); ... adhuc tenera lingua psalmis dulcibus inbuator.

53 Jerome, Epist. 107.12 (Wright, LCL); Discat primum Psalterium ... et in Proverbiis Salomonis erudia-
tur ad vitam.

54 Jerome, Epist. 107.12 (Wright, LCL); Jerome’s list progresses from Ecclesiastes and Job, to the
Gospels, the Acts of the Apostles, and the Epistles. Selections from Hebrew Scriptures are extensive.
Beyond the biblical canon, Jerome commends the works of “Cyprian ... the letters of Athanasius and
the treatises of Hillary” (Cypriani opuscula semper in manu teneat, Athanasii epistulas et Hilarii libros
inoffenso decurrat pede.)

55 Jerome, Epist. 107.9 (Wright, LCL); Reddat tibi pensum cotidie scripturarum certum. Ediscat Grae-
corum versuum numerum. Sequatur statim et Latina eruditio.

56 Jerome, Epist. 10712 (Wright, LCL); ... because “it requires great skill to look for gold in mud”
(grandis esse prudentiae aurum in luto quaerere).

57 Jerome, Epist. 10712 (Wright, LCL); Pro gemmis aut serico divinos codices amet, in quibus non auri
et pellis Babyloniae vermiculata pictura, sed ad fidem placeat emendata et erudita distinctio.
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[drawn] from Proverbs,”® and suggests replacing “myths” with Christian stories “of

wonderful deeds.””® Pachomius mandates that “whoever enters the monastery unin-
structed” be given “twenty Psalms or two of the Apostle’s Epistles, or some other part
of Scripture.”%®

The material record of monastically provenanced ‘sentences’, again attests both
adoptive and adaptive praxis. For example, four of the ten artifacts categorized as
“school pieces” in the Monastery of Epiphanius catalogue preserve lines drawn from
Homer. These extracts are rendered in Greek, and like the mixed alphabets discussed
above, each is introduced by Christian symbolism — in this instance, a cross. Of the
two ostraca that remain extant, one preserves a portion of the first two lines of the
Iliad (1.1-2) (Fig. 15).°* A second, records iterative rehearsal of the initial line (I1. 1.1),
“in varying stages of completeness” — followed by a portion of less readily identifia-
ble Coptic text.®> Crum and Evelyn White identify the contents of the two additional
ostraca as likewise comprised of “recurring Homeric tag[s].”®* These, however, are
no longer extant. Whether the four ostraca should be broadly classified as school
related, solely “scribal,” or both, remains a topic of debate.® It bears noting, however,
absent a monastic frame, the inclusion of Homeric content is often named a marker
of pedagogical provenance.®

58 Basil, Reg. Fus. 15 (PG 31.953; trans. Clarke, Ascetic Works of Saint Basil); ... Kol yVOpALG TXISEVEWV
Taig £k TV Hapoyudv; cf. Gregory of Nyssa, Vita Macrina 962p.

59 Basil, Reg. Fus. 15 (PG 31.953; trans. Clarke, Ascetic Works of Saint Basil); ... kal &vTi p0Bwv TAG
TOV apadoiwv Epywv ioTopiag adToig Sinyeiohat.

60 Pachomius, Praec. 139 (Boon, Pachomiana Latina; Veilleux, Pachomian Koinonia); Qui rudis mon-
asterium fuerit ingressus ... dabunt ei uiginti psalmos uel duas epistulas apostoli, aut alterius scripturae
partem.

61 0.MMA 14.1.139; ed. pr. Crum and Evelyn White, Monastery of Epiphanius, 2:135 and 320 no. 612,
pl. XIV; cf. Cribiore, Writing, Teachers, and Students, 225 no. 225; Larsen, “Re-drawing the Interpretive
Map,” 17 and 27 fig. 4; idem, “Sayings and Stories as Schooltexts,” 19 fig. 1.4.

62 0.MMA 14.1.140; ed. pr. Crum and Evelyn White, Monastery of Epiphanius, 2:135 and 320 no. 611, pl.
XI1V; cf. Cribore, Writing, Teachers, and Students, 213 no. 168.

63 One preserves II. 1.201: “And to him speaking he addressed winged words” (kat ptv pwv- / nooag
enea - / Tepoevta - / poonuda); ed. pr. Crum and Evelyn White, Monastery of Epiphanius, 2:135 and
320 no. 613; cf. Cribiore, Writing, Teachers, and Students, 225 no. 226; the other, Il. 1.22: “Then indeed
all the others ...” (ev0 aM\ot p[ev] / mavteg); ed. pr. Crum and Evelyn White, Monastery of Epiphanius,
2:135 and 320 no. 614; cf. Cribiore, Writing, Teachers, and Students, 226 no. 227.

64 Bucking, “Scribes and Schoolmasters,” 21-47.

65 Homeric school material has likewise been identified among the New Finds at Sinai, here prove-
nanced to the monastic community at St. Catherine’s; cf. P. G. Nikopoulos, et al., Holy Monastery and
Archdiocese of Sinai. The New Finds (Athens: Mount Sinai Foundation, 1999), 124-28. Warm thanks to
Sebastian Brock for calling my attention to these material remains, and to the Metropolitan Museum
of Art for providing library access to this publication. On broader use of Homeric content, see Cribiore,
Gymnastics of the Mind, 140-43 and Morgan, Literate Education, 105 ff. Referencing the unpublished
dissertation of M. Handy Ibrahim, Morgan notes that Homer was used for “reading, dictation, copy-
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Fig. 15: Iliad 1.1-2, Monastery of Epiphanius, 0.MMA 14.1.139

ing, composing, ‘calligraphy’ and ‘higher education’ (105 n. 57); cf. Ibrahim, “‘H ‘EAAnvoppwpoikr
Hodela év Alydmtw” (Unpublished diss.; University of Athens, 1972), 187 f. This, of course, matches
the use of gnomic maxims, sentences and sayings, more generally. Cribiore notes that students first
encountered excerpts and sententiae in exercises of penmanship and memorization. At every suc-
ceeding educational level, they rehearsed the same sentences “chew[ing them] over and over,” mak-
ing collections, then expanding, paraphrasing and contracting their content, until they could (at an
opportune moment, or in a well-turned phrase) incorporate a given articulation into everyday speech
and writing (Gymnastics of the Mind, 178-79). Morgan observes that “more texts of gnomic sentences
survive [in scho