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PREFACE

James M. Robinson

The Nag Hammadi Scriptures is a collection of thirteen papyrus codices—bound books, not scrolls—that were buried near the city of Nag Hammadi in Upper Egypt most likely in the second half of the fourth century CE. They had been brought together earlier in that century and then buried in a jar for safekeeping at the foot of the Jabal al-Tarif, a cliff close to the hamlet Hamra Dum. In all, there are some fifty-two tractates in the collection of Nag Hammadi codices, and since six are duplicates, there are forty-six different texts. Of these, forty-one are texts that were not previously extant, but ten are very fragmentary, so that one may say that the discovery has added about thirty-one new texts to our knowledge of religion and philosophy in antiquity. This is indeed a dramatic escalation of source material on early Christian, Neoplatonic, Hermetic, Sethian, and Valentinian thought. The precise dates of the composition of these texts are uncertain, but most are from the second and third centuries CE. All were originally written in Greek and translated into Coptic.

The people who wrote, copied, translated, recopied, read, collected, and finally buried these texts are unknown. Since most of the tractates are Gnostic, it is assumed that there must have been a sympathetic community in the region that collected, cherished, and then buried its library. The cartonnage—the discarded papyrus used to thicken the inside of the leather covers—contains references to the region near where they were discovered and dates on receipts just before and in the middle of the fourth century. Thus, the time and place of the production of the codices coincides with the emergence of the Pachomian monastic order, with which there may be some association. In fact, fragments of a Coptic letter from a Papnoute to a certain Pahome may be from Papnoutios, the “business manager” of the nearby monastery, to its founder, Pachomius. In 367, Athanasius, the orthodox patriarch of Alexandria, wrote an Easter letter to be read in all the monasteries of Egypt, calling upon them to eliminate from their libraries apocryphal writings; in the letter he listed those books that were to be included as acceptable—the oldest extant list of the twenty-seven books in the New Testament. It has been suggested that the Nag Hammadi codices were among the books that had to be excluded but were buried for safekeeping in a sealed jar by those who valued them.

Another codex, Papyrus Berolinensis 8502, which has been in Berlin for a century, contains duplicates of two tractates in the Nag Hammadi collection, the Secret Book of John and the Wisdom of Jesus Christ, as well as two other texts, the Gospel of Mary and the Act of Peter. They have been included in the present edition, as have the texts from Codex Tchacos, the Gospel of Judas and the Book of Allogenes.

The English translation of the Nag Hammadi scriptures published in the present volume is the result of the close collaboration of three teams of scholars who over the past generation have prepared English, French, and German translations. The English-language team has had its center in the Coptic Gnostic Library Project of the Institute for Antiquity and Christianity of Claremont Graduate University in Claremont, California. It was first to publish a preliminary translation of the whole discovery, The Nag Hammadi Library in English, in 1977, in order to make the tractates available promptly to a wider audience. The Claremont team published a critical edition of the Nag Hammadi texts, The Coptic Gnostic Library, as a subseries in the broader series Nag Hammadi Studies (now Nag Hammadi and Manichaean Studies), in twelve volumes in 1975–95, followed by a five-volume paperback reprint in 2000. The project was founded and directed by James M. Robinson.

The German-language team has been based in the Berliner Arbeitskreis für koptisch-gnostische Schriften of the Theological Faculty of the Humboldt University of Berlin. It published preliminary translations in the periodical Theologische Literaturzeitung, followed by a number of dissertations addressing individual tractates, and more recently, in 2001 and 2003, the Berlin team produced a complete two-volume German translation, Nag Hammadi Deutsch. The Arbeitskreis was founded by Hans-Martin Schenke and is currently directed by Hans-Gebhard Bethge.

The French-language team has been centered in the Institut d’études anciennes and the Faculté de théologie et de sciences religieuses of the Université Laval in Québec, Canada. Founded by Jacques-É. Ménard and Hervé Gagné, the team is currently directed by Louis Painchaud, Wolf-Peter Funk, and Paul-Hubert Poirier. It is publishing critical editions with commentaries of each of the Nag Hammadi tractates in its Bibliothèque copte de Nag Hammadi (1977–) as well as a one-volume French translation edited by Jean-Pierre Mahé and Paul-Hubert Poirier, Écrits gnostiques, to appear in Paris in the Bibliothèque de la Pléiade. The Laval team has enlisted Wolf-Peter Funk from the Berlin Arbeitskreis and John D. Turner from the Claremont Project, and it has been the congenial host of the meetings at which the present volume was prepared (August 2003, January 2004, August 2004, and August 2005). These work sessions were attended by Wolf-Peter Funk, Marvin Meyer, Birger A. Pearson, Paul-Hubert Poirier, James M. Robinson, John D. Turner, and others.

The Nag Hammadi Scriptures seeks to take advantage of the generation of scholarship that has taken place at each of the three centers and elsewhere. The advisory board for this volume consists of James M. Robinson, representing the American team, Wolf-Peter Funk, representing the German team, and Paul-Hubert Poirier, representing the French-Canadian team. The translation published here seeks to build on the contributions of these international teams as well as other scholars around the world, and the contributors to the present volume have attempted to incorporate the insights of the other scholars. The translators have also smoothed out the often verbose formulations of the Coptic texts into a more crisp, intelligible English rendition in order to produce a volume in which the texts are presented as accurately as possible in readable, contemporary English.

For many years our colleague Hans-Martin Schenke played a major role in the collaborative work on the Nag Hammadi library. He not only organized and directed the Berlin team, but also worked for two years in Québec and taught three semesters in Claremont, thus bringing his scholarly mastery of the texts and his congenial goodwill into play in all three centers. With gratitude we dedicate this volume to him.






INTRODUCTION

Marvin Meyer and Elaine H. Pagels

The Nag Hammadi Scriptures

The present volume, entitled The Nag Hammadi Scriptures,1 offers a new edition of some of the most remarkable texts that have come to light in the last century. Since the discovery of the thirteen codices of the Nag Hammadi library in 1945, the Berlin Gnostic Codex 8502 a few decades before, and Codex Tchacos more recently, such texts as the Gospel of Thomas and the Gospel of Mary have become a significant part of cultural and religious life, and they have come to be known and read not only by students of early Christianity, but also by a wide variety of people interested in religion in general and the early Christian movement in particular. These and the other texts from the Nag Hammadi library, the Berlin Gnostic Codex, and Codex Tchacos invite us to reconsider the nature of our religious and philosophical heritage, the development of Christianity and the Judeo-Christian-Islamic tradition, and the enduring questions raised by religious and philosophical inquiry.

The Nag Hammadi Scriptures includes nearly fifty texts that were read as sacred literature and gathered in collections found near Nag Hammadi and elsewhere in Egypt—hence the title of this volume. The texts published here, however, do not constitute scripture in the narrow sense of a closed canonical collection, as is the case with the Jewish scriptures, the New Testament, or the Qur’an. Rather, the documents from the Nag Hammadi library, the Berlin Gnostic Codex, and Codex Tchacos are scriptural in the broader sense of texts composed, read, translated, and copied as books recognized as inspired—and inspiring—for those seeking God. The texts included here were translated into Coptic, a form of the Egyptian language used from the Roman period until more recent times, though they were likely composed in Greek. Portions of Greek editions of the texts, some found in an ancient garbage heap at Oxyrhynchus and some from other sources, are also translated and presented in this volume.

The Coptic texts included here have come from discoveries that have occurred in southern and central Egypt. In 1896 a German scholar, Carl Reinhardt, bought the Berlin Gnostic Codex from a dealer from Akhmim, in central Egypt, who claimed that the codex had been discovered with feathers covering it in a recessed place in a wall; Carl Schmidt, the first editor of the codex, suspected that it may have come from a cemetery near Akhmim. Schmidt published the last text of the codex—the Act of Peter—in 1903, but it was not until 1955 that Walter C. Till was able to see the first three texts of the codex—the Gospel of Mary, the Secret Book of John, and the Wisdom of Jesus Christ—through the press. Hans-Martin Schenke published a second, revised edition of the Berlin Gnostic Codex in 1972: Die gnostischen Schriften des koptischen Papyrus Berolinensis 8502.2

Meanwhile, around the end of 1945, the texts known as the Nag Hammadi library were discovered, not at the city of Nag Hammadi itself, but near the base of a majestic cliff, the Jabal al-Tarif, which flanks the Nile River a few kilometers from Nag Hammadi. The villages closest to the Jabal al-Tarif bear the names Hamra Dum, al-Busa, al-Dabba (the site of the Monastery of the Angel, Deir al-Malak), al-Qasr (the site of the Pachomian monastery at Chenoboskion), and Faw Qibli (the site of the Pachomian monastery at Pbow). Five years after the discovery, the French scholar Jean Doresse explored the region and tried to find out the circumstances of the discovery of the Nag Hammadi library. He published his story in his book The Secret Books of the Egyptian Gnostics. According to Doresse, he spoke with some people from the area, and they directed him to the southern part of an ancient cemetery. They reported that peasants from Hamra Dum and al-Dabba, searching for natural fertilizer (manure), found somewhere near this locale a large jar filled with papyri bound in the form of books. Doresse writes:


The vase was broken and nothing remains of it; the manuscripts were taken to Cairo and no one knows what then became of them. As to the exact location of the find, opinion differed by some few dozen yards; but everyone was sure that it was just about here. And from the ground itself we shall learn nothing more; it yields nothing but broken bones, fragments of cloth without interest and some potsherds.3



He concludes:


We have never been able to discover exactly where the Coptic Manichaean manuscripts came from, nor the Pistis-Sophia, nor the Bruce Codex. So it was well worth the trouble to find out, in a pagan cemetery a few miles from Chenoboskion, the exact site of one of the most voluminous finds of ancient literature; thus to be a little better able to place this library in the frame of history to which it belongs; and to support, with concordant details, the hypotheses that have been made about its antiquity.4



James M. Robinson has offered another version of the story of the discovery. For a number of years, Robinson conducted interviews with people from the towns and villages in the Nag Hammadi area, in particular Muhammad Ali of the al-Samman clan, a resident of al-Qasr, and from the interviews he pieced together a fascinating account of how the Nag Hammadi codices were uncovered. Where possible, Robinson attempted to confirm dates and events from official records. As Robinson has reconstructed the story, the discovery of the Nag Hammadi library took place in about December of 1945, when several Egyptian fellahin, including Muhammad Ali, his brothers Khalifah Ali and Abu al-Magd, and others, were riding their camels to the Jabal al-Tarif in order to gather sabakh, a natural fertilizer that typically accumulates around there. They hobbled their camels at the foot of the Jabal, the account continues, and began to dig around a large boulder on the talus, or slope of debris, that had formed against the cliff face. As they were digging, they unexpectedly came upon a large storage jar buried by the boulder, with a bowl sealed on the mouth of the jar as a lid. Apparently the youngest of the brothers, Abu al-Magd, initially uncovered the jar, but Muhammad Ali, as the oldest, took control of the operation. In his account of what transpired, Muhammad Ali has suggested to Robinson that he paused before removing the lid or breaking open the jar, out of fear that the jar might contain a jinni, or spirit, that could cause trouble if released from the jar. It seems that Muhammad Ali also recalled stories of hidden treasures buried in Egypt, and his love of gold overcame his fear of jinn. He smashed the jar with his mattock, and indeed something golden in color and glistening in the sunlight—fragments of papyrus, we might conclude—flew out of the jar and disappeared into the air. And when he looked into the broken jar to see what remained, he found only a collection of old books—the codices of the Nag Hammadi library.5

Robinson’s version of the story is carefully documented, and it includes colorful anecdotes and detailed accounts of events. For instance, Robinson reminisces about how he persuaded Muhammad Ali to return to the site of the discovery, so close to Hamra Dum, where a family caught up in acts of vengeance with the family of Muhammad Ali lived. Robinson recalls:


I had to go to Hamra Dum myself, find the son of Ahmad Isma’il, the man Muhammad Ali had butchered, and get his assurance that, since he had long since shot up a funeral cortège of Muhammad Ali’s family, wounding Muhammad Ali and killing a number of his clan, he considered the score settled. Hence, he would not feel honor-bound to attack Muhammad Ali if he returned to the foot of the cliff. I took this good news back to Muhammad Ali, who opened his shirt, showed me the scar on his chest, bragged that he had been shot but not killed, yet emphasized that if he ever laid eyes on the son of Ahmad Isma’il again, he would kill him on the spot. As a result of this display of a braggadocio’s fearlessness, he could be persuaded to go to the cliff, camouflaged in my clothes, in a government jeep, with me sitting on the “bullets” side facing the village and him on the safer cliff side, at dusk in Ramadan, when all Muslims are at home eating their fill after fasting throughout the daylight hours.6



More recently, in the 1970s (perhaps in 1978), yet another collection of manuscripts was unearthed in Egypt. The details of the story of this discovery remain shrouded in uncertainty, and the names of the fellahin have not been disclosed. According to what the researcher and writer Herbert Krosney has been able to reconstruct of the discovery, the manuscripts were found in Middle Egypt near al-Minya, in a cave used for burial, at the Jabal Qarara. The cave contained, among other things, Roman glassware in baskets or papyrus or straw wrappings. Krosney writes:


The burial cave was located across the river from Maghagha, not far from the village of Qarara in what is known as Middle Egypt. The fellahin stumbled upon the cave hidden down in the rocks. Climbing down to it, they found the skeleton of a wealthy man in a shroud. Other human remains, probably members of the dead man’s family, were with him in the cave. His precious books were beside him, encased in a white limestone box.7



The ancient books contained in this collection of codices are reported to have included (1) a Greek mathematical text, (2) a Greek edition of the book of Exodus from the Jewish scriptures, (3) a Coptic set of New Testament letters of Paul—and (4) a book now referred to as Codex Tchacos, with Coptic versions of the Letter of Peter to Philip, James (also called the First Revelation of James), the Gospel of Judas, and a text entitled, tentatively, the Book of Allogenes. For our purposes, Codex Tchacos is of particular interest, since it is a Nag Hammadi type of codex with two texts known from the Nag Hammadi library (the Letter of Peter to Philip and James) and two texts that were previously unknown or unavailable (the Gospel of Judas and the Book of Allogenes). Unfortunately, Codex Tchacos later was moved from place to place and passed from hand to hand, and the papyrus book suffered extensive damage due to the greed and ineptitude of people. It was stored away in a safe-deposit box in humid Hicksville, New York, for sixteen years and was placed in a freezer in the Midwest in a misguided effort to separate papyrus pages.

At last the codex was acquired by Frieda Tchacos Nussberger and the Maecenas Foundation; it was given the necessary support for its publication by the National Geographic Society; and it was restored and conserved by Rodolphe Kasser, Florence Darbre, and Gregor Wurst. What was a box of hundreds and hundreds of papyrus fragments has become a legible codex once again. In the spring of 2006 the Gospel of Judas was released to the world, and it has generated international enthusiasm and excitement.8

The circumstances of the discovery of the Nag Hammadi library and the other Coptic texts are debated among scholars, and the debate is likely to continue into the future. However these various codices may have been uncovered, and whatever may be the implications of the discoveries, the discoverers could not have imagined the impact these texts would have on our understanding of early Christianity and the world of antiquity and late antiquity.

What Are the Nag Hammadi Scriptures?

Currently, in discussions among scholars throughout the world, the discovery of the Nag Hammadi library is transforming what we know about Christianity—and its mysterious founder. For more than fifteen hundred years, most Christians had assumed that the only sources of tradition about Jesus and his disciples are those contained in the New Testament, especially in the familiar gospels of Matthew, Mark, Luke, and John. Suddenly, however, the unexpected discovery of over fifty ancient texts, most of them Christian, has demonstrated what the church fathers long had indicated: that these familiar gospels are only a small selection from among many more traditions—and gospels—that, from the early generations of the Christian movement, circulated among groups throughout the known world. Now, for the first time in more than fifteen hundred years, scholars could open and read other gospels—the Gospel of Thomas, the Gospel of Truth, the Gospel of Philip, and the Gospel of Mary (Mary had been discovered in 1896)—sources that enormously widen our understanding of the scope of the early Christian movement.

Those who first investigated these writings quickly recognized that some of them, at least, date back to the earliest centuries of the Christian movement, but they assumed that these must be false gospels. Certain “fathers of the church” had mentioned by name such writings as the Gospel of Thomas and the Gospel of Truth, but apart from the names, such writings had remained virtually unknown, since some of the same church leaders had attacked them as “heresy.” Irenaeus of Lyon, for example, who wrote around 160 CE, had discussed—and denounced—passages from the Secret Book of John, discovered complete at Nag Hammadi;9 and his famous contemporary Hippolytus, a Christian writer in Rome, quoted some of the opening lines from perhaps the most famous book of the discovery, the Gospel of Thomas.10 This shows that both of these texts—and, no doubt, many others—had been written and widely circulated among Christian groups by the middle of the second century. Irenaeus also mentioned a Gospel of Truth, which he said was written “recently,” perhaps around 130–60 CE, by the Egyptian Christian poet Valentinus or one his followers—perhaps the same Gospel of Truth now discovered at Nag Hammadi.11 Irenaeus specifically mentioned the Gospel of Judas, which, he said, teaches that Judas alone “knew the truth as no one else did” and enacted the “mystery of the betrayal,” obeying a command from Jesus to initiate his sacrifice.12 The Gospel of Judas, actually discovered only in the 1970s, has now been translated from Coptic and published for the first time in nearly two thousand years.13

Yet since scholars who relied upon Irenaeus’s account also noticed that the bishop had classified all such gospels—and many other writings he dismissed along with them—as both “illegitimate” and “apocryphal,” they assumed that the recently discovered texts they were reading must be what Irenaeus called them—“heresy.” Irenaeus had insisted that such writings were “wholly unlike what has been handed down to us from the apostles,” and he called those who revered such writings “heretics.” He concluded, indeed, that “the heretics say they have more gospels than there really are; but really, they really have no gospel which is not full of blasphemy.”14

Thus those who first read and published these texts assumed that the Christian texts among them were not really Christian, but “heretical”—the work of heretics who accepted what Irenaeus called “falsely so-called gnosis.” What apparently had happened to these texts only confirmed that impression. Although they were originally written in Greek, like the New Testament gospels, these texts discovered in Egypt had been translated into Coptic, perhaps by Christian monks who treasured them as holy books in the library of one of the oldest monasteries in Egypt. But the monks’ reverence for such writings apparently upset Athanasius, the archbishop of Alexandria, who sent out an Easter letter all over Egypt in the spring of 367, ordering believers to reject what he called “illegitimate and secret books.”15 Athanasius, who admired his predecessor Irenaeus for his strong stand against “heretics,” also included a list of twenty-seven books of which he approved, calling them the “springs of salvation.” Strikingly, the twenty-seven books he names in this letter are precisely those that came to constitute the collection we call the “New Testament”—for which his letter provides our earliest known list. But apparently some monks defied the archbishop’s order to reject all the rest; instead, they saved and protected over fifty texts from their library by sealing them in a heavy jar and burying them away from the monastery walls, under the cliff where they were found sixteen hundred years later.

Yet as we have seen, many of these writings already had been circulating widely throughout the ancient world before the archbishop took action. Two hundred years earlier, as we noted, Bishop Irenaeus, after charging that the many Christians among his congregations in rural Gaul (present-day France) who treasured such writings were actually “heretics,” went on to insist that of the dozens of gospels revered by various Christians only four are genuine. And these four, Irenaeus declares, are the gospels now included in the New Testament, called by the names of Jesus’s followers—Matthew, Mark, Luke, and John. All the rest are illegitimate, because, he says, “there cannot be more than four gospels, nor fewer.”16 Why not? Irenaeus explains that just as there are four corners of the universe and four principal winds, so there can be only four gospels—which he seems to take as a kind of scientific explanation. To those who would ask, “Why these four?” Irenaeus declares that only these are written by eyewitnesses of the events they describe—Jesus’s disciples Matthew and John, or disciples of these disciples like Luke and Mark. Few scholars today would agree with Irenaeus. In the first place, we cannot verify who actually wrote any of these accounts, and many scholars agree that, although certain traditions were associated with certain disciples, the disciples themselves may not be their authors; second, nearly all the other “gospels” that Irenaeus detests are also attributed to disciples—often disciples from the same group as these.

When an international group of scholars first read and published the Gospel of Thomas in 1959,17 the primary question in their minds, not surprisingly, was this: what can the Gospel of Thomas tell us about “Gnosticism”—that is, about “heresy”? Since Irenaeus and others had denounced such gospels, they assumed that Thomas must not only be a false, “Gnostic” gospel, but also that, being a “false gospel,” it must have been written later than the “real” gospels. And since most people agree that Mark’s gospel was written earliest, some forty years after Jesus’s death, around the year 70, Matthew and Luke about ten years later, and John about 90–100, they assumed that Thomas must be later than any of these, and so they guessed that it dated to about 140 CE.

Further, since they assumed that this gospel was “heretical,” they knew what to expect in terms of content: after all, church fathers like Irenaeus basically had defined—or, some would say, invented—heresy. Irenaeus explains that heretics are “Gnostics,” by which he means dualists who believe that the world was created by an evil power, and so they have a dismally negative view of the world and the God who created it. Furthermore, following Irenaeus’s lead, many of these scholars also assumed that heretics are “nihilistic” and that the works they revered would be full of philosophical speculation and bizarre mythology.18 When the first editors of Thomas’s gospel found in it virtually no evidence for dualism, nihilism, philosophical speculation, or weird mythology, most assumed that this just goes to show how devious heretics are: they do not say what they really mean. Many scholars decided that even if they could not find these elements in Thomas explicitly, they must be there implicitly; consequently, some decided just to read them into their understanding of the Gospel of Thomas. Most of the first publications did this; some still do even now.

When the discovery became available to scholars throughout the world, many of us shared the excitement of investigating these nearly unknown texts. Hearing about the discovery astonished everyone who heard it. This certainly was not what we had expected to find in graduate school—nor, in fact, what we had hoped to find. Most of us who set out to find out about Jesus and the early history of Christianity imagined that we could find in first- and second-century sources a kind of “golden age” of early Christianity, a simpler, purer Christian teaching that existed when Jesus wandered with his disciples around the hills of Galilee—what Professor Krister Stendahl, then dean of Harvard Divinity School, ironically called “play Bible land.” And since we assumed that there must have been only one original, pure form of Christianity back at its beginning, we never imagined that we would be asking the question that this discovery now raises for us: what different Christian groups—and thus what kinds of early Christianity—were there at the beginning of the movement?19

Yet by the time many of us arrived in graduate school, certain scholars already had begun to embark upon a second stage of research. Examining the Gospel of Thomas, scholars first noticed that it is not a narrative, like the New Testament gospels; instead, it consists simply of a list of sayings attributed to Jesus. Scholars like Helmut Koester, James M. Robinson, and John Dominic Crossan observed that many sayings in Thomas are strikingly similar to sayings long familiar from the New Testament gospels attributed to Matthew and Luke—for example, such well-known parables about the kingdom of God as the parable of the mustard seed and the parable of the sower and such sayings as “Blessed are the poor, for yours is heaven’s kingdom.”20 The research of this generation of scholars opened up new questions: could the Gospel of Thomas, for example, possibly be not a late, “Gnostic” gospel, as many of us first assumed, but, on the contrary, an early collection of Jesus’s teaching—perhaps even one that Matthew and Luke used to compose their own gospels? Could it be the so-called Q source, a hypothetical first-century list of Jesus’s sayings? Is it possible that the Gospel of Thomas might tell us a great deal not about heresy, but about Jesus and his teachings? Could this be an early source—maybe even our earliest source—of Jesus’s teachings, collected in an unedited, unvarnished form?

Questions like these inspired a movement among a group of scholars looking for the “real, historical” Jesus and what Jesus actually taught. Professor Helmut Koester came to conclude that the Gospel of Thomas perhaps could be dated as early as the mid–first century—about twenty years after Jesus’s death21—which would make it the earliest gospel we know, and certainly one of the most important. John Dominic Crossan and others have written books that follow this view, and many people are still engaged in this research.

At present, however, many do not share the view that the Gospel of Thomas is a kind of rough quarry of early Jesus sayings strung together with minimal editorial point of view. Even though our evidence cannot tell us for sure what came from “the historical Jesus,” it can tell us a great deal, more than we ever knew before, about the early Christian movement—how it emerged and the astonishing variety of forms it took.

Recognizing this, many scholars today throughout the world have accepted the challenge articulated by our colleagues Michael A. Williams in his book Rethinking “Gnosticism”: An Argument for Dismantling a Dubious Category and Karen L. King in What Is Gnosticism? Instead of regarding the many texts found at Nag Hammadi as a corporate collection, scholars today more often analyze each one separately or in relationship with contemporaneous Jewish, Christian, and pagan sources. Instead of assuming that all these texts deviate from what is “normal, mainstream” early Christianity, we are finding that they have opened up to us a far wider range of what we now understand to be early Christian sources. Instead of discriminating simply between what we used to call “orthodox” and “Gnostic” (or “proto-orthodox” and “proto-Gnostic,” which amounts to the same thing), many scholars working on the Coptic texts are now investigating the new evidence along with the old to ask different questions. Many of us are discussing questions like whether it is misleading to classify these texts as “Gnostic.” Given how varied they are, we realize that it is more accurate to look at them simply as a wide range of early Christian traditions that are unfamiliar to us, because the bishops intended to downplay viewpoints that diverged from their own. Professor Karen King has suggested that we should ask what evidence these many texts offer for various kinds of “early Christianities”; simultaneously, scholars of Judaism are investigating a wide range of “early Judaisms.”22 Finally, such investigation raises the question of what our familiar terminology means—and what it obscures. What do we mean when we speak of what is “orthodox” and what is “heretical”? What characteristics differentiate and define what we mean when we speak of “Judaism” or “Christianity”?

In many ways, investigation of the Nag Hammadi texts is just beginning. This volume invites readers to participate in exploring the early Christian movement—with far more evidence of its amazing range than we had known before.

Reading the Nag Hammadi Scriptures

In this volume the texts of the Nag Hammadi library, the Berlin Gnostic Codex, and Codex Tchacos are presented in an edition that is intended to build upon the international scholarship that has been directed toward the texts in these codices since they were discovered and made available for research and study. In particular, the work of the Coptic Gnostic Library Project of the Institute for Antiquity and Christianity of Claremont Graduate University, the Berliner Arbeitskreis für koptisch-gnostische Schriften at the Theological Faculty of Humboldt University, and the French-Canadian team at the Institut d’études anciennes and the Faculté de théologie et de sciences religieuses of the Université Laval in Québec has been consulted in order to take advantage of the interpretations and insights of the scholars involved in these research projects. The published work of these projects includes the volumes of the Coptic Gnostic Library and The Nag Hammadi Library in English (edited by James M. Robinson), Nag Hammadi Deutsch (edited by Hans-Martin Schenke, Hans-Gebhard Bethge, and Ursula Ulrike Kaiser), and the Bibliothéque copte de Nag Hammadi and Écrits gnostiques (edited by Jean-Pierre Mahé and Paul-Hubert Poirier), all of which we have used in our translations of the texts.23 Individuals from these three research teams have also functioned as members of the advisory board for this volume, in order that the contributions of each of the teams might gain a fair hearing, and we all have met together several times at Université Laval to discuss the translations prepared for the present volume. The result has been a collegial effort to produce a volume fully informed by the latest research on the Nag Hammadi library, the Berlin Gnostic Codex, and Codex Tchacos.

The English translations included in The Nag Hammadi Scriptures thus represent a new generation of translations, after the initial translations that appeared in the first editions of these texts. We have made a conscientious attempt to produce English translations that adhere closely to the meaning of the Coptic texts (and, as noted in a few instances, also some Greek texts) while being as readable and felicitous as possible. The present English versions of the texts are translations, not lexical equivalencies, and as a result they communicate the meaning of the texts in modern English rather than reproducing every grammatical feature of the Coptic text. We have given special attention to issues of gender in our translations, and we employ inclusive language where the spirit of the Coptic text recommends it and where it does not compromise the accuracy of the translations. Thus, most often the translations use “child of humanity” (where the gender of the figure referred to is uncertain or general) or “son of humanity” (where the gender of the figure referred to is masculine, as in the case of Jesus) instead of the more traditional “son of man.” In some texts, such as the Secret Book of John and the Holy Book of the Great Invisible Spirit, that use exalted terms to describe how the divine transcends all finite categories, including gender categories, the translations read “it” for “he” or “him” in the Coptic (and sometimes use “parent” along with “father” in the Coptic) until the texts themselves distinguish between the Father and the Mother in their presentations. Nonetheless, a certain amount of gender bias has been allowed to remain in the translations as a reflection of the preferences of the translators, the specific contents of the texts, and the nature of the Coptic language, which has no neuter gender but makes use of the masculine to refer to what is indefinite or neutral.

The expressions “child of humanity” and “son of humanity,” along with others, are capitalized when they function as titles for a given figure, though such a determination of function remains somewhat arbitrary. In general, we have struggled with matters of capitalization in English, and we have tried to reach a happy balance in the capitalization of personified terms that have both a mythological and a psychological function in the texts (e.g., Epinoia, “Insight”).24

Usually terms in the texts, even technical terms (e.g., ae[image: obar.jpg]n, arkh[image: obar.jpg]n, gn[image: obar.jpg]sis, hupostasis, and pl[image: ebar.jpg]r[image: obar.jpg]ma), are translated (as “eternal realm,” “ruler,” “knowledge,” “reality,” and “fullness,” respectively), but sometimes they are retained in transliterated form (aeon, archon, gnosis, hypostasis, and pleroma) in the translations in order to preserve the particular style of the texts. The Coptic word pt[image: ebar.jpg]ref (and related terms), which frequently means “everything” or “the universe,” often takes on a special meaning in the texts translated here, and when the word refers to the entirety of the divine realm above, it is usually translated “the All.”25 Terms, including technical terms, appearing in the titles of texts are translated as well, so that the present volume refers to the Secret Book of James and the Secret Book of John (rather than the Apocryphon of James and the Apocryphon of John), the Revelations of Adam, James, Paul, and Peter (rather than the Apocalypses of Adam, James, Paul, and Peter), the Nature of the Rulers (rather than the Hypostasis of the Archons), Three Forms of First Thought (rather than Trimorphic Protennoia), and so forth. The fifth tractate of Nag Hammadi Codex VI is entitled Excerpt from Plato’s Republic and the eighth tractate Excerpt from the Perfect Discourse. In some texts, especially the Platonizing Sethian texts, where the language seems to be technical and reflective of Middle Platonic and Neoplatonic philosophy, more of the technical terminology is retained, often simply transliterated, and explained in the notes.


Standard sigla are used in the present volume, though we have tried to keep sigla to a minimum for the sake of ease of reading. Within the English translations, the following signs are employed:


[ ]  Square brackets indicate a textual lacuna that has been restored. When the restoration entails only “a,” “an,” “the,” or “and,” such a minor restoration is usually not placed within square brackets. Ordinarily words are placed either entirely inside or outside square brackets. Exceptions to this policy are made in more fragmentary texts, in which portions of words may be placed inside square brackets.

< > Angle brackets indicate an emendation of a scribal omission or error.

{ } Braces indicate superfluous letters that presumably were added by a scribe. Some such instances are indicated in the translation. Instances of dittography (the inadvertent copying of a passage twice) are usually indicated in a note.

…  Ellipsis dots indicate unrestored lacunae—portions of Coptic (or Greek) text missing in the manuscripts that cannot be restored with confidence. Three dots indicate a lacuna of a Coptic line or less, that is, a short break in the flow of thought in the text. Six dots indicate a lacuna of more than a single Coptic line, that is, a major break in the flow of thought in the text. Ordinarily the extent of the longer lacuna is indicated in a note accompanying the translation. Occasionally the number of dots within a proper name indicates the number of letters missing in the name.



Within the translations, Coptic manuscript page numbers are provided for the sake of reference. In the case of the Gospel of Thomas, traditional sayings numbers are given, along with numbers for subdivisions of sayings.26 In the case of the Sentences of Sextus, the system of numeration follows the standard edition of this tractate, which was composed in Greek and is known in Latin, Syriac, Armenian, and Georgian versions.27 As in Nag Hammadi Deutsch, here also only Coptic page numbers are given, and not line numbers from the manuscripts. The Nag Hammadi Scriptures is not presented as an edition of Coptic manuscripts but a publication of texts in English translation, and for this reason the continuation of the use of references based upon line numbers in Coptic manuscripts seems inappropriate. Thus, in the notes to the translations, the cross-references to texts in the Nag Hammadi library, the Berlin Gnostic Codex, and Codex Tchacos are given with the titles of the texts and Coptic page numbers (or the other systems of numeration); when a particular text is preserved in more than one copy (as is the case, e.g., with the Secret Book of John), the codex number is also provided. Within the introductions to the tractates, however, the textual references include, in addition to the Coptic page numbers, the manuscript lines numbers as well, in case readers wish to refer directly to the Coptic manuscripts and the location of Coptic lines in the manuscripts.

Accompanying the translations in the present volume are several aids to interpretation. In addition to the volume introduction, each text is prefaced with its own introduction, which includes bibliographical suggestions for further reading and study. In the translations there are subheadings that are not in the texts themselves but have been provided by the translators as a way of indicating sections of the texts. The subheadings include references to Coptic page and line numbers in order to allow for another way of moving from the English translations to the Coptic manuscripts. Notes explain difficult passages and refer to parallel passages. In some cases, as with the Platonizing Sethian texts, the notes are somewhat more substantial, to help in the understanding of texts that may benefit from a fuller presentation. An epilogue, “Schools of Thought in the Nag Hammadi Scriptures,” discusses Thomas Christianity, the Sethian and Valentinian schools of Gnostic thought, and Hermetic religion within the context of the questions surrounding the term “Gnostic,” and a table of tractates provides an overview of the contents of the Nag Hammadi library, the Berlin Gnostic Codex, and Codex Tchacos. A bibliography and an index of proper names conclude the volume.

In The Nag Hammadi Scriptures we present a series of English translations prepared and introduced by scholars with different backgrounds and different points of view. Although we have attempted to achieve a degree of stylistic uniformity throughout the volume, some variety inevitably remains, and several voices can be detected in the introductions and translations. We consider such variety to be appropriate in a collection of texts as diverse as the Nag Hammadi library, the Berlin Gnostic Codex, and Codex Tchacos. It is our hope that in reading and studying this diverse collection of religious tractates, readers may join us in a process of seeking and finding, and that for those who explore these texts, in all their diversity, new light may be shed on the world of antiquity—and modernity. As one text in the Nag Hammadi collection, the Gospel of Thomas, puts it, “Know what is in front of your face, and what is hidden from you will be disclosed to you. For there is nothing hidden that will not be revealed.”






THE PRAYER OF THE APOSTLE PAUL

NHC I,1

Introduced by Madeleine Scopello
Translated by Marvin Meyer

The Prayer of the Apostle Paul, which is written on the front flyleaf of Nag Hammadi Codex I, may have been added after the Coptic scribe finished copying the fifth tractate of Codex I, the Tripartite Tractate. Since the first lines of the text are missing, we do not know if there was a title at the beginning of the text. In any case, a title has been conserved at the end of the treatise, “Prayer of the Apostle Paul,” followed by a short colophon (“In peace. Holy is Christ”). Both the title and the colophon are in Greek, and the whole prayer was most likely translated from Greek into Coptic.

The Prayer of the Apostle Paul begins with a series of invocations addressed to the Redeemer. The person uttering the prayer, identified with the apostle Paul in order to give authority to this text, affirms connections with the divine: “[I am] yours; I have come from [you]” (A, 3–6). Technical Gnostic terms are employed to portray the Redeemer by means of invocations employing the formula “you are,” repeated for four times: you are mind, treasury, fullness, rest. Except for the word “treasury,” which is translated into Coptic (aho), the terms are retained in Greek (nous, pl[image: ebar.jpg]r[image: obar.jpg]ma, anapausis); these terms are frequent in Valentinian literature, though they are also found elsewhere. Reflections on the treasury are also found in Authoritative Discourse 28, 24, where it is said that the original home of the soul is the treasury, to which she will return and find rest.1

According to Dieter Mueller, this prayer is reminiscent of prayers of the Corpus Hermeticum (e.g., I.31–32; V.10–11; XIII.16–20) and invocations preserved in Greek and Coptic magical literature, and the beginning of the prayer recalls Three Steles of Seth 118, 30–119, 1.2


The second part of the Prayer of the Apostle Paul invokes the divine as “you who exist and preexisted.” These titles, with a philosophical flavor, appear quite often in Valentinian as well as Sethian Gnostic literature in reference to the highest God. The formula “the name exalted above every name” derives from Philippians 2:9; as Dieter Mueller notes,3 the author of the Prayer shows a clear knowledge of the Psalms and the Pauline epistles. We concur with this line of interpretation, especially concerning the five titles given to Jesus Christ: Lord of lords, King of the eternal realms (or aeons, ages), Son of Humanity, Spirit, Advocate (or Paraclete) of truth. The title “Lord of lords” is also present in 1 Timothy 6:15 and Revelation 17:14; 19:16, each time in connection with the title “King of kings.” “King of the ages” appears as a title in Tobit 13:6–10, 1 Timothy 1:17, and Revelation 15:3. Although “Son of Humanity” is very frequent in the New Testament and early Christian literature, “Advocate of truth” seems to come from John 15:26 (cf. also, for “Paraclete,” John 14:26; 16:7; 1 John 2:1).

The suppliant of the Prayer of the Apostle Paul also asks for “authority” (A, 19: exousia, “power”), which indicates apostolic prerogatives. This theme seems to be linked to line 15, where the suppliant asks for God’s “gifts.” Both healing for the body and redemption for the enlightened soul are requested; the theme of the enlightened soul (or light soul) is very much at home in a Gnostic context.

Lines that bring to mind 1 Corinthians 2:9 (where Paul quotes Isaiah 64:3 and Jeremiah 3:16) and 1 Corinthians 2:8 (where the term “rulers” or “archons” is also used) lead the author of the Prayer of the Apostle Paul to a Gnostic reinterpretation that transforms the meaning of the term “ruler” from a political to a supernatural one. The statement that the human heart has been formed by the psychical god (A, 30) refers to the creation and realm of the demiurge, a widespread conception in Gnostic and Valentinian thought.

Because the present text is included in a codex containing several Valentinian texts, it has been suggested that the Prayer of the Apostle Paul is a Valentinian prayer.4 The place of origin of the tractate is difficult to determine: is it a text coming from the Italian branch of Valentinianism?5 Its date of composition must be before the final copying of Codex I, in the mid-fourth century, but its themes situate the date of composition more probably at the beginning of the third century.
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The Prayer of the Apostle Paul1


......2

Grant me your [mercy].

[My] Redeemer, redeem me,

for [I am] yours;

I have come from [you].




You are [my] mind:

bring me forth.

You are my treasury:

open for me.

You [are] my fullness:3

accept me.

You are <my> rest:4

give me incomprehensible perfection.




I call upon you,

you who exist and preexisted,

in the name exalted above every name,5

through Jesus Christ,

[Lord] of lords,

King of the eternal realms.6

Give me your gifts, with no regret,

through the Son of Humanity,7

the Spirit,

the Advocate8 of [truth].

Give me authority, [I] ask of you,

give [healing]9 for my body, since I ask you


through the preacher of the gospel,10

and redeem my eternal enlightened soul and my spirit,

and disclose to my mind the firstborn of the fullness of grace.




Grant what eyes of angels have not [seen],

what ears of rulers have not heard,

and what has not arisen in the human heart,11

which became angelic,

made in the image of the animate God12

when it was formed in the beginning.

I have faith and hope.

And bestow upon me

your beloved, chosen, blessed majesty,

the firstborn, the first-begotten, [B]

the [wonderful] mystery of your house.

[For] yours is power and glory

and praise and greatness,

forever and ever.




[Amen].



Prayer of the Apostle Paul

In peace.
Holy is Christ.






THE SECRET BOOK OF JAMES

NHC I,2

Introduced by Madeleine Scopello
Translated by Marvin Meyer

Written for a fortunate few, the text called the Secret Book of James is a letter that James is said to have sent to an addressee whose name is unfortunately in a lacuna (only the last three letters [in Coptic] have survived: […]thos). The tractate is a Coptic translation from a Greek original, now lost, and it occupies the first sixteen pages of Nag Hammadi Codex I. In general the text is well preserved, although some lines are in bad condition at the top of the first three pages. The text is untitled in the manuscript; however, the ancient author, who employs the authoritative pseudonym of James, refers to his letter as an “apocryphon” (apokruphon), or “secret book” (1, 10)—hence the modern title of the tractate.

The Secret Book of James follows the ancient epistolary style for the opening of a letter (name of the sender, name of the addressee, salutation, and greeting of peace) as well as its conclusion. The letter has been sent by James, it is said, at the request of his addressee, and it contains an account of a secret revelation the Savior gave to James and Peter. James recalls that he wrote the letter, which is esoteric in its content, in Hebrew letters, and he asks his addressee not to share this writing with many: even the Savior did not want to deliver his message to the twelve disciples, but only to two of them (1, 15–25). Doubtless the addressee is worthy of receiving this secret teaching, as is shown by the title James gives him: “a minister of the salvation of the saints” (the saints can be the members of a Gnostic community or, more generally, the elect believers who are deserving of salvation). And faith given through this discourse (logos) will automatically confer salvation upon them.

In the literary fiction of the Secret Book of James, the events depicted happen 550 days after the Savior’s resurrection, at a time when the twelve disciples, all sitting together, are writing down in books what they remember of the words Christ told to each of them during his earthly life (2, 7–15). This constitutes an important piece of information about how the disciples shaped Christ’s logia, a process also recorded elsewhere in early Christian literature (e.g., in 1 Clement 13.1–2). The gap of 550 days between the resurrection and the second coming of the Savior can be compared with a tradition recorded in the Ascension of Isaiah, a Jewish apocryphal text with Christian interpolations, which speaks of a period of 18 months, or 540 days.1

The intention of the Savior is to draw James and Peter apart from the other disciples and help them to “be filled”—a technical phrase in Gnostic thought linked to Pleroma and “fullness”—through his revelation. James is receptive to the words of the Savior, but Peter shows no understanding. The two figures have been interpreted as opposing symbols of the Gnostic community and the emerging orthodox church: members of the Gnostic community have no need of an intermediary to obtain salvation, while the members of the great church are grounded in an ecclesial structure that they need if they are to be saved.2 Such ideas are advanced in Secret Book of James 2, 23–33. The Savior’s teachings are expressed through a series of opposing Gnostic metaphors: drunkenness and sobriety, waking and sleeping, being healed and being sick, emptiness and fullness. These metaphors belong to the common heritage of late antiquity, yet, taken together, they express themes typical of Gnostic teaching. The Savior utters teachings consisting of sayings, parables, and prophecies organized into a dialogue in which James asks questions of the Savior. As for Peter, he plays a small role in this dialogue, and he limits himself to a polemical statement showing his lack of comprehension (13, 26–36).

The literary genre of the Secret Book of James is heterogeneous: the tractate is a letter reporting on a revelation shaped into the form of a dialogue.3 Although the classical rules of epistolary style are known by the author, the treatise is marked by themes belonging to the genre of esoteric teaching.4 The letter may even be a frame added later to the original content by a redactor.5 As for the body of the text, it is an example of a revelatory dialogue, in which an inquirer asks questions about hidden matters and a revealer provides answers. Well attested in Jewish and Christian tradition, the revelatory dialogue has evolved from a real to an imaginary dialogue.6 There are good parallels in Gnostic literature (Dialogue of the Savior, Pistis Sophia, Books of Jeu).

Two capstone themes are present in the Secret Book of James: that of fullness and pain (2, 39–6, 21) and that of prophecy (6, 21–34). This part of the tractate is guided by the polemical intention of the author against Peter and the official church, but the polemical character of the Secret Book of James is veiled, and the author maintains a prudent attitude when dealing with these matters.7 The polemical features of the text may suggest that the Secret Book of James speaks to a situation in which authoritative structures are being established and the text is reacting against them. Other Nag Hammadi texts (Second Discourse of Great Seth, Revelation of Peter, and Testimony of Truth) show similar concerns.

Some of the sayings attributed to Jesus in the Secret Book of James can be compared with logia in the canonical gospels,8 but others have no parallels in New Testament tradition (e.g., the saying about the palm shoot, 7, 24–35).

Jewish apocalyptic and esoteric themes are combined in the treatise: the theme of the “chariot of spirit” that bears the Savior aloft (14, 3–36) recalls Jewish Merkavah speculations on the divine chariot of God; the vision James and Peter experience is paralleled in the Jewish pseudepigrapha, for example, in Enoch literature. After seeing and hearing angelic trumpets and a great deal of turmoil (15, 10–13), the two disciples ascend to a higher place, where they can hear angels praising and rejoicing as well as celestial majesties (the highest classes of angels) singing hymns (15, 15–23). Going further up in spirit, James and Peter approach the Majesty—the highest God—but they are allowed to hear and see no more (15, 23–28).

The research on the Secret Book of James is rich. According to both Henri-Charles Puech and Gilles Quispel, followed by Jan Zandee and S. Kent Brown, this letter is a Gnostic composition belonging most likely to a Valentinian school of thought.9 This interpretation is strengthened by the fact that the Secret Book of James is part of a codex with Valentinian features. Some expressions referring to the Savior have a Gnostic flavor. For example, the Savior says, “I shall return to the place from which I came” (2, 23–24) and, in a similar vein, “I shall ascend to the place from which I have come” (14, 20–22). For W. C. van Unnik, however, the present tractate is not Gnostic, and its provenance could well be situated in a small Egyptian community some time after the Jewish rebellion of 135 CE.10 The Christology of the treatise shows no docetic tendencies, which are common in Gnostic texts, and the passion and suffering of the Savior are understood as having been real. Nevertheless, the Savior is said to be a preexisting entity (2, 23–24).

The place and date of composition for the Secret Book of James can be fixed at the end of second century or at the beginning of the third, in Egypt, probably in Alexandria, in a milieu moving toward a break with the official church.
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The Secret Book of James1

The Letter of James (1, 1–8)


[James]2 writes to….3

Peace be [with you from] peace,

[love] from love,

[grace] from grace,

[faith] from faith,

life from holy life.



Secret Books (1, 8–2, 7)

You have asked me to send you a secret book revealed to me and Peter by the master,4 and I could not turn you down, nor could I speak to you, so [I have written] it in Hebrew5 and have sent it to you, and to you alone. But since you are a minister of the salvation of the saints, do your best to be careful not to communicate to many people this book that the Savior did not want to communicate even to all of us, his twelve disciples. Nonetheless, blessed will they be who will be saved through the faith of this treatise.


Ten months ago I sent you another secret book6 that the Savior revealed to me. Think of that book as revealed to me, James. But as for this book, [2] I [have not yet fully understood it, and it was also] revealed [for you and] those who are yours, so [try] to comprehend [its meaning]. This is how [you can be] saved, and [then] you should [also make it known].7

Jesus Appears to Peter and James (2, 7–3, 38)

The twelve disciples were all sitting together, recalling what the Savior had said to each of them, whether in a hidden or an open manner, and organizing it in books.8 I was writing what is in [my book]. Look, the Savior appeared, after he had left [us, while we] were watching for him.

Five hundred fifty days9 after he rose from the dead, we said to him, “Did you depart and leave us?”

Jesus said, “No, but I shall return to the place from which I came. If you want to come with me, come.”

They all answered and said, “If you order us, we’ll come.”

He said, “I tell you the truth, no one will ever enter heaven’s kingdom because I ordered it, but rather because you yourselves are filled. Leave James and Peter to me that I may fill them.”

When he called the two of them, he took them aside and commanded the rest to keep doing what they were doing.

The Savior said, “You have been favored [3] [through the Father to receive my sayings. The other disciples also] have written [my sayings in their] books as if [they have understood, but be careful. They have done their] work without [really understanding]. They have listened like [foolish people], and…they have not understood.10

“Do you not want to be filled?

“Your hearts are drunk.

“Do you not want to be sober?

“You ought to be ashamed.

“From now on, awake or asleep, remember that you have seen the Son of Humanity11 and have spoken with him and have listened to him.

“Woe to those who have seen the Son of Humanity.

“Blessed will you be who have not seen the human, or associated with him, or spoken with him, or listened to anything from him. Yours is life.12

“Understand that he healed you when you were sick, that you might reign.


“Woe to those who have found relief from their sickness, for they will relapse into sickness.

“Blessed are you who have not been sick, and have known relief before getting sick. God’s kingdom is yours.

“So I tell you, be filled and leave no space within you empty, or he who is coming will mock you.”

Being Filled and Lacking (3, 38–4, 22)

Then Peter answered, “Look, three times you have told us, [4] ‘Be [filled,’ but] we are filled.”

The [Savior answered] and said, “For [this reason I have told] you, ‘[Be filled],’ that you may not [lack. Those who lack] will not [be saved]. To be filled is good and to lack is bad. Yet since it is also good for you to lack but bad for you to be filled, whoever is filled also lacks. One who lacks is not filled in the way another who lacks is filled, but whoever is filled is brought to an appropriate end. So you should lack when you can fill yourselves and be filled when you lack that you may be able to [fill] yourselves more. Be filled with spirit but lack in reason, for reason is of the soul. It is soul.”13

Believe in My Cross (4, 22–6, 21)

I answered and said to him, “Master, we can obey you if you wish, for we have forsaken our fathers and our mothers and our villages and have followed you. Give us the means not to be tempted by the evil devil.”

The master answered and said, “What good is it to you if you do the Father’s will, but you are not given your part of his bounty when you are tempted by Satan? But if you are oppressed by Satan and persecuted and do the Father’s [5] will, I [say] he will love you, make you my equal, and consider you beloved through his forethought,14 and by your own choice. Won’t you stop loving the flesh and fearing suffering? Don’t you know that you have not yet been abused, unjustly accused, locked up in prison, unlawfully condemned, crucified <without> reason,15 or buried in the sand16 as I myself was by the evil one? Do you dare to spare the flesh, you for whom the spirit is a wall surrounding you? If you consider how long the world has existed before you and how long it will exist after you, you will see that your life is but a day and your sufferings but an hour. The good will not enter the world. Disdain death, then, and care about life. Remember my cross and my death, and you will live.”

I answered and said to him, “Master, do not mention to us the cross and death, for they are far [6] from you.”


The master answered and said, “I tell you the truth, none will be saved unless they believe in my cross, for God’s kingdom belongs to those who have believed in my cross. Be seekers of death, then, like the dead who seek life, for what they seek becomes apparent to them. And what is there to cause them concern? As for you, when you search out death, it will teach you about being chosen. I tell you the truth, no one afraid of death will be saved, for the kingdom of death17 belongs to those who are put to death.18 Become better than I. Be like the child of the holy Spirit.”19

The Head of Prophecy (6, 21–8, 27)

Then I asked him, “Master, how can we prophesy to those who ask us to prophesy to them? There are many who bring a request to us and look to us to hear our pronouncement.”

The master answered and said, “Don’t you know that the head of prophecy was cut off with John?”20

I said, “Master, it is impossible to remove the head of prophecy, isn’t it?”

The master said to me, “When you realize what ‘head’ means, and that prophecy comes from the head, then understand the meaning of ‘its head was [7] removed.’

“First I spoke with you in parables, and you did not understand. Now I am speaking with you openly, and you do not grasp it. Nevertheless, you were for me a parable among parables and a disclosure among things revealed.

“Be eager to be saved without being urged. Rather, be fervent on your own and, if possible, outdo even me, for this is how the Father will love you.

“Come to hate hypocrisy and evil intention. Intention produces hypocrisy, and hypocrisy is far from truth.

“Do not let heaven’s kingdom wither away. It is
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