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RESUME

Cette these est une réédition semi-diplomatique de trois manuscrits copiés dans le dialecte
sahidique du copte : Berlin, Papyrussammlung, P. Berol. 22220; Strasbourg, Bibliothéque
Nationale et Universitaire, Copte 4-7a; Aswan, Nubian Museum, Special Number 168, ff.
12v-17r. L’édition est accompagnée d’index complets des mots grecs et coptes, d’une
introduction détaillée visant a faire la lumiére sur le contexte littéraire et culturel dans

lequel les textes ont ét¢ produits, et d’un commentaire.

P. Berol. 22220 est un manuscrit de parchemin d’origine inconnue. Les données
paléographiques suggérent qu’il aurait pu étre copié durant le 7° ou le 8° siécle de notre ére.
Les fragments de Strasbourg, aussi d’origine inconnue, proviennent d’un codex de papyrus
daté approximativement de 600 de notre ¢re. Enfin, le codex Aswan est un petit manuscrit
de parchemin découvert en 1965 a Qasr el-Wizz, en Nubie. On date ce codex aux environs
de I’an 1000 de notre ére. Les manuscrits de Berlin et de Strasbourg contiennent la version
compléte du texte édité ici, mais sont aujourd’hui trés fragmentaires. En revanche, le

manuscrit de Qasr el-Wizz contient seulement un extrait retravaillé d’une partie du texte.

L’ouvrage est connu jusqu’a maintenant comme 1’Evangile du Sauveur, I’Unbekanntes
Berliner Evangelium ou Strasbourg Gospel Fragments. Toutefois, comme ces titres ne
rendent justice ni au genre ni au contenu réel du texte, j’ai choisi de 1’appeler 1I’Apocryphon
Berolinense/Argentoratense. Le texte est un discours de révélation de Jésus a ses apdtres,
écrit a la premicre personne du pluriel. Une partie importante du texte est dévolue a un
hymne de la Croix. L’hymne est chanté par le Christ alors que les apotres semblent danser
autour de la Croix en répondant « Amen ». Cette section est semblable a ’hymne au Pére

des Actes de Jean 94-96.

L’introduction et le commentaire explorent le cadre littéraire et culturel dans lequel
I’Apocryphon Berolinense/Argentoratense fut rédigé. Je propose ici que le texte constitue
un des nombreux mémoires pseudo-apostoliques probablement composés en copte au cours
des 5°-6° siécles. Ma lecture du texte améliore enfin en plus d’un point les précédentes

éditions des trois manuscrits.
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ABSTRACT

The present dissertation is a semi-diplomatic reedition of three manuscripts written in the
Sahidic dialect of Coptic: Berlin, Papyrussammlung, P. Berol. 22220; Strasbourg,
Bibliothéque Nationale et Universitaire, Copte 4-7a; Aswan, Nubian Museum, Special
Number 168, ff. 12v-17r. The edition is accompanied by complete indices of the Greek and
Coptic words, an extensive introductory study concerning the literary and cultural context

in which the text was written, and commentaries.

P. Berol. 22220 is a parchment manuscript of unknown provenance. Paleographical data
suggests that it might have been copied during the 7"-8" century CE. The Strasbourg
fragments, also of unknown provenance, came from a papyrus codex tentatively dated
around 600 CE. Finally, the Aswan codex is a small parchment manuscript discovered in
1965 at Qasr el-Wizz, in Nubia. The codex is roughly datable around 1000 CE. The Berlin
and the Strasbourg manuscripts contained the full version of the text edited here, but they
have survived very fragmentarily. On the other hand, the Qasr el-Wizz manuscript contains

only a reworked extract from a portion of the text.

The work has been known until now as the Gospel of the Savior, the Unbekanntes Berliner
Evangelium or the Strasbourg Gospel Fragments. However, as these titles fail to conform
to the genre and the real content of the text, I have chosen to call it the Apocryphon
Berolinense/Argentoratense. The text is a revelation discourse of Jesus to the apostles,
written in the first person plural. An important part of the text is occupied by an extensive
hymn of the Cross. The hymn is sung by Christ while to apostles are apparently dancing
around the Cross answering “Amen.” This section is similar to the hymn to the Father from

the Acts of John 94-96.

The introductory study and the commentary explore the literary and the cultural setting in
which the Apocryphon Berolinense/Argentoratense was written. Here I suggest that the text
is one of the numerous pseudo-apostolic memoirs probably composed in Coptic during the
5t g century. Finally, my reading of the text contains several improvements to the

previous editions of the three manuscripts.
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INTRODUCTION

The Coptic text reedited in this dissertation has survived in three Sahidic manuscripts. The
first witness, a fragmentary parchment manuscript preserved in the Papyrussammlung of
the Egyptian Museum in Berlin (P. Berol. 22220), was published for the first time in 1999
by Charles Hedrick and Paul Mirecki.' The second manuscript, which consists of numerous
rather small papyrus fragments, is kept in the library of Strasbourg University (Copte inv.
no. 5-7). These fragments have been known for a long time under the generic title
“Strasbourg Coptic Gospel.”> The connection between the two manuscripts was made by
Stephen Emmel in an important article published in 2002.> Finally, the third manuscript
was discovered in 1965 by the archeological mission of the Chicago Oriental Institute at
Qasr el-Wizz, in Nubia. This manuscript, a well-preserved codex of small dimensions, is

currently kept in the Nubian Museum in Aswan.*

The text presents an apocryphal story about Christ and the disciples, placed shortly before
the Passion. At a certain point in the narrative occurs a long hymn sung by Christ to the
Cross on which he will shortly be crucified, while the apostles are dancing and answering
“Amen.” While the Berlin and Strasbourg manuscripts apparently once contained the entire
writing, the manuscript in Aswan features only an abbreviated version of the hymn of the

Cross.

The writing 1s largely known today as the Gospel of the Savior, the title ascribed to the
Berlin parchment by its first editors. The alternative title used in German scholarship,

Unbekanntes Berliner Evangelium, is now obsolete since Stephen Emmel has demonstrated

' C.W. Hedrick — P.A. Mirecki, Gospel of the Savior: A New Ancient Gospel (California Classical Library;
Santa Rosa, CA: Polebridge Press, 1999).

2 A. Jacoby, Ein neues Evangelienfragment (Strasbourg: Karl J. Triibner, 1900).

*S. Emmel, “Unbekanntes Berliner Evangelium = The Strasbourg Coptic Gospel: Prolegomena to a New
Edition of the Strasbourg Fragments,” in H. G. Bethge et al. (eds.), For the Children Perfect Instruction:
Studies in Honor of Hans-Martin Schenke on the Occasion of the Berliner Arbeitskreis fiir koptisch-
gnostische Schriften’s Thirtieth Year (Nag Hammadi and Manichaean Studies, 54; Leiden: E.J. Brill, 2002)
353-374.

* Editio princeps in P. Hubai, 4 Megvalté a keresztrél. Kopt apokrifek Niibidbol (A Kasr el-Wizz kodex)
(Cahiers patristiques. Textes coptes; Budapest: Szent Istvan tarsulat, 2006). German translation of the
Hungarian version in P. Hubai, Koptische Apokryphen aus Nubien. Der Kasr el-Wizz Kodex (Texte und
Untersuchungen, 163; Berlin — New York: Walter de Gruyter, 2009)



that the Berlin and the Strasbourg manuscripts represent two different witnesses of the
same work. Although both titles suggest that the text is an uncanonical apocryphal gospel,
literary evidences which I document in my thesis firmly indicate that the text does not
belong to this genre, but it is rather one of the numerous “memoirs”' of the apostles and
disciples, which were composed in Coptic, most likely after the Council of Chalcedon (451
CE). Sometimes, the pseudo-apostolic memoirs were incorporated into sermons attributed
to the Fathers of the Coptic Church. The fact that the text belongs to a well-defined genre,
formed mostly of homilies with apocryphal insertions, has caused me to eschew the label
“gospel,” which I find unsatisfactory and misleading. Instead, I have chosen to call the text
the Apocryphon Berolinense/Argentoratense (ApoBA), after the location of the two main
manuscripts. In fact, the label “apocryphon” is larger and more generous than “apocryphal

gospel.”

The increased attention which this text has received in contemporary research provided the
immediate occasion for writing the present dissertation. With a few exceptions, most of the
scholars who have approached this fragmentary text have regarded it as an ancient gospel
excluded from the canon. Although Peter Nagel, Joost Hagen and Pierluigi Piovanelli have
advocated a different view, suggesting that the “Gospel” of the Savior is a rather late text,

their hypothesis has been largely neglected until now.

The likelihood is strong that the “gospel hypothesis™ will still linger. While I was about to
finish my thesis, a couple of further publications fostered the same approach. Thus, at the
end of 2012 appeared Hans-Martin Schenke’s German translation of the “Unbekannte
Berliner Evangelium, auch ‘Evangelium des Erlosers’ genannt” in the first volume of the
revised edition of Hennecke — Schneemelcher’s ancient Christian apocrypha, which
comprises gospels and related writings.” Although this translation is already rather old since
the publication of the book was much delayed, the ApoBA could notably still be included in
the section dedicated to the non-canonical gospels. Similarly, a new English translation of

the text will appear in the popular edition of The Apocryphal Gospels: Texts and

" The syntagm “memoirs of the apostles” was already used in P. Piovanelli, “Thursday Night Fever:
Dancing and Singing with Jesus in the Gospel of the Savior and the Dance of the Savior around the Cross,”
Early Christianity 3 (2012) 229-248, at 238.

* C. Markschies — J. Schréter (eds.), Antike christliche Apokryphen in deutscher Ubersetzung vol. 1/2:
Evangelien und Verwandtes (Tiibingen: Mohr Siebeck, 2012) 1277-1289.
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Translations by Bart Ehrman and Zlatko Plese, which is forthcoming with Oxford

. . 1
University Press.

Unlike the previous studies, my dissertation offers a detailed inspection of the Apocryphon
Berolinense/Argentoratense from the angle of Coptic literature. The thesis includes an
introductory study, reedition and English translation of the manuscripts, full indices of the
Greek and Coptic words, and commentary to the text. In the introduction and commentary,
I draw on a wide range of sources, both primary and secondary. Thus, along with scholarly
monographs and articles on various topics, especially related to Coptic Christianity, I have
cited many primary sources in Greek, Coptic, Arabic and Ethiopic. When a certain
translation was unsatisfactory, or when a relevant work has not been edited, I translated the

text myself.

The introductory study comprises four chapters. The first two of them concern the
manuscripts and the relationships between them. Thus, chapter 1 is a detailed
paleographical and codicological analysis of the manuscripts. This chapter includes
descriptions of the manuscripts, their modern history and possible dating based on
paleographical comparison with other Coptic manuscripts. The second chapter accounts the
parallels between the Berlin and Strasbourg witnesses of ApoBA. This direction of study
has been opened by Stephen Emmel, who was the first to argue that the two manuscripts
are different witnesses to the same text. In the same place, I provide arguments that the

Qasr el-Wizz codex contains only an abbreviated version of the hymn of the Cross.

The third chapter 1is dedicated to previous research on the Apocryphon
Berolinense/Argentoratense. As this chapter attempts to show, the so-called “Gospel” of
the Savior has been exploited in a sensationalistic direction. The media and a large part of
scholarly publications presented the text as a new apocryphal gospel, but without strong
arguments. Most of the scholars who approached the text uncritically followed this line of

interpretation, fostering in this way an imaginary apocryphal gospel.

' This will be an enriched edition of B.D. Ehrman — Z. Plese, The Apocryphal Gospels: Texts and
Translations (Oxford: Oxford University Press, 2011), but without the original Greek, Latin and Coptic texts.
Among the new texts included by the two editors in the collection features the Stauros-Text from the Qasr el-
Wizz codex and the Apocryphon Berolinense/Argentoratense (information based on Zlatko Plese’s email to
the author, dated May 6, 2013).



Chapter 4, the core of the dissertation, tries to reconstruct the real context in which the
ApoBA was written, that is, that of post-Chalcedonian Coptic Egypt. Here, I try to penetrate
the cloak of complexity which covers the genre of pseudo-apostolic memoirs to which the
Apocryphon Berolinense/Argentoratense also belongs. The writings included in this literary
genre, which is proper to Coptic literature, consist of narratives and revelation dialogues
between Jesus and his disciples on various issues related to the Coptic religious feasts. The
apostles recount the dialogue in the first person plural in a book which they deposit in a
library in Jerusalem. Sometimes, the texts say that the alleged apostolic writing is
discovered by one of the Fathers of the Coptic church, who transcribes it and includes it in

a SE€rmonm.

The pseudo-memoirs of the apostles and their disciples forms the main literary corpus used
to circumscribe the context of ApoBA. These writings, about three dozen, have exclusively
survived in Coptic, or in the other three languages which preserve extensive portions of the
Coptic literary heritage, namely Arabic, Ge‘ez and Old Nubian. Besides, other Greek,
Coptic, Arabic or Ge‘ez texts have been used when they proved to be relevant for the
interpretation of the Apocryphon Berolinense/Argentoratense. 1 established the following

corpus of pseudo-apostolic memoirs:

1) twenty pseudo-apostolic memoirs with homiletic framework: Ps.-Cyril of Jerusalem,
On the Life and the Passion of Christ (CPG 3604; clavis coptica 0113), Ps.-Cyril of
Jerusalem, On Mary Magdalene (CANT 73; clavis coptica 0118), Ps.-Cyril of Jerusalem,
On the Virgin (clavis coptica 0005), Ps.-Cyril of Jerusalem, On the Dormition of the Virgin
(no clavis number), Ps.-Cyril of Jerusalem, Prayer of the Virgin in Bartos (BHO 654;
CANT 281.2), Ps.-Bachios of Maiuma, On the Apostles (clavis coptica 0067), Ps.-Bachios
of Maiuma, On the Three Children in the Fiery Furnace (clavis coptica 0068), Ps.-
Athanasius of Alexandria, Testaments of Abraham, Isaac and Jacob (CPG 2183; clavis
coptica 0063), Ps.-Cyriacus of Behnesa, On the Flight of the Holy Family to Egypt (no
clavis number), Ps.-Cyriacus of Behnesa, On the Dormition of the Virgin (CANT 147,
153), Ps.-Cyriacus of Behnesa, Lament of Mary (CANT 74), Ps.-Cyriacus of Behnesa,
Martyrdom on Pilate (CANT 75), Ps.-Archelaos of Neapolis, On the Archangel Gabriel
(clavis coptica 0045), Ps.-Basil of Caesarea, On the Building of the Church of the Virgin



(CPG 2970; clavis coptica 0073), Ps.-John Chrysostom, On the Four Bodiless Creatures
(CPG 5150.11; clavis coptica 0177), Ps.-John Chrysostom, On John the Baptist (CPG
5150.3; CANT 184; clavis coptica 0170), Ps.-Cyril of Alexandria, On the Dormition of the
Virgin (no clavis number), Ps.-Timothy Aelurus, On the Archangel Michael (CPG 2529;
clavis coptica 0404), Ps.-Timothy Aelurus, On Abbaton (CPG 2530; clavis coptica 0405),
Ps.-Theodosius of Alexandria, On the Dormition of the Virgin (CPG 7153; clavis coptica
0385);

2) nine pseudo-apostolic memoirs without homiletic framework: History of Joseph the
Carpenter (BHO 532-533; CANT 60; clavis coptica 0037), Enthronement of Michael
(clavis coptica 0488), Enthronement of Gabriel (clavis coptica 0378), Mysteries of John
(clavis coptica 0041), Book of Bartholomew (CANT 80; clavis coptica 0027), Stauros-Text
(no clavis number), Ps.-Evodius, On the Dormition of the Virgin (CANT 133, clavis coptica
0151), Ps.-Evodius, On the Passion 1 (clavis coptica 0149), Ps.-Evodius, On the Passion 2
(CANT 81; clavis coptica 0150);

3) three unidentified pseudo-apostolic memoirs: a Miaphysite Christological extract,’ a
Sahidic fragment from Bala’izah,” and, last but not least, the Apocryphon

Berolinense/Argentoratense.

The endeavor to document the literary connections between the ApoBA and some of the
Coptic pseudo-apostolic memoirs has already been started by Joost Hagen in an important
article, which is essential for anyone wishing to comprehend this text.” However, the
physical limits of an article obliged Hagen to provide only a partial picture of the literary
context to which the ApoBA belongs. Thus, I felt that there was a need to go beyond and
offer a detailed account of the parallels between the Apocryphon
Berolinense/Argentoratense and the pseudo-apostolic memoirs on one hand, and between

the different memoirs on the other.

! Published in C.W. Hedrick, “A Revelation Discourse of Jesus,” Journal of Coptic Studies 7 (2005) 13-15.

* P.E. Kahle, Bala’izah. Coptic Texts from Deir el-Bala’izah in Upper Egypt vol. 1 (London: Oxford
University Press, 1954) 403-404.

? J. Hagen, “Ein anderer Kontext fiir die Berliner und StraBburger ‘Evangelienfragmente.” Das ‘Evangelium
des Erlosers’ und andere ‘Apostelevangelien’ in der koptischen Literatur,” in J. Frey — J. Schréter (eds.),
Jesus in apokryphen Evangelieniiberlieferungen. Beitrdge zu aufserkanonischen Jesusiiberlieferungen aus
verschiedenen Sprach- und Kulturtraditionen (Wissenschaftliche Untersuchungen zum Neuen Testament,
254; Tubingen: Mohr Siebeck, 2010) 339-371.



Therefore, chapter 4 and the commentary to the text offer a detailed account of the
relationships between the ApoBA and the other pseudo-memoirs. The parallels are so clear
and numerous that it leaves no doubt that this is the context in which the Apocryphon
Berolinense/Argentoratense must be included. This chapter analyzes two characteristics of
the pseudo-apostolic memoirs, which appear also in ApoBA: the narrative voice (which is,
in most of them, in the first person plural) and the vocative “O my holy members,” a
peculiar form of address which Jesus uses in order to call his disciples. This form of
address represents one of the features shared by most of the texts related to ApoBA and
constitutes an important argument that this text belongs to the Coptic pseudo-memoirs of
the apostles and disciples. The expression is rarely attested outside this category of texts. It
features, however, in a few Coptic martyrdoms and hagiographic texts, which were perhaps

written in the same milieu.

The analysis of the Coptic books of the apostles and disciples reveals that they had been
composed following certain patterns, which are proper to them. This suggests that they
were elaborated in the same cultural setting, that is, the post-Chalcedonian Coptic Egypt.
This conclusion is based primarily on the Christology of the texts, which bears the marks of
the 5 century polemics concerning the person of Christ. In some memoirs, the Coptic
Miaphysite position is clearly expressed, which indicates that they are dated after the
council of Chalcedon (451).

Perhaps, it is not possible to arrive at a more precise dating of these texts, since all of them
are pseudonymous. With one exception, they are not mentioned in the works of the authors
about whom we have historical evidences. Other hints which would enable us to date them,

like historical events or identifiable religious shrines, are also scarce.

The last author relevant for dating a pseudo-apostolic memoir is Theodosius of Alexandria
(d. 567), to whom is attributed a sermon on the Dormition of the Virgin, which allegedly
includes a book written by the apostles Peter and John. Consequently, this homily was
composed in the second half of the 6" century at the earliest. Timothy Aelurus, the
Miaphysite patriarch of Alexandria to whom are attributed the homilies on Abbaton and on
Michael, died in 477. Thus, the earliest possible date for the composition of the two texts is

the second half of the 5™ century, although they might be even later.
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For its part, the Enthronement of Michael is mentioned by John of Parallos in his Contra
Libros Haereticorum, written around 600 CE. This provides us with a terminus ante quem
for the composition of the Enthronement. Similarly, the homily of Ps.-Bachios of Maiuma
on the Three Hebrews in the Fiery Furnace contains a chronological discrepancy which
helps us to establish a terminus post quem date. Although Bachios is introduced as a
disciple of Cyril of Jerusalem (ca. 313-386), the sermon mentions an Egyptian martyrion
where the relics of James Intercisus would be kept, which did not exist in the 4 century.
The martyrion in question was built by Peter the Iberian, he himself monk and bishop of
Maiuma, just as Bachios claims to be, near Oxyrhynchus during his flight to Egypt in the
aftermath of the council of Chalcedon (451)." It is, therefore, clear that the homily of Ps.-
Bachios must postdate the construction of this shrine. The Monastery of St. Romanus, in
whose library Ps.-Archelaos of Neapolis claims to find the book of the apostles about the
Archangel Gabriel, was a notorious bastion of anti-Chalcedonian resistance. This
monastery was founded by the homonym saint in the second half of the 5™ century. Again,
this offers an important element to establish a terminus post quem for the homily of Ps.-
Archelaos. Finally, it should be also noted that the numerous apostolic memoirs which treat
the Dormition and Assumption of the Virgin are likely datable to the 5t century at the

earliest, when the Marianic literature flourished.

Although there are features which seem to suggest that the pseudo-apostolic memoirs were
composed together, perhaps in the same ‘“school,” the aforementioned dating elements
speak only for individual texts and not for the pseudo-apostolic memoirs as a whole.
However, as the literary history of the pseudo-apostolic memoirs has not been a purpose for
the present inquiry, it remains a desideratum for a future research to demonstrate whether
they all were, or were not, composed around the same time. The aim of this dissertation is
only to “bring home” one of the Coptic pseudo-apostolic memoirs, the Apocryphon

Berolinense/Argentoratense.

" F. Morard, “Homélie copte sur les apdtres au Jugement Dernier,” in D.H. Warren et al. (eds.), Early
Christian Voices in Texts, Traditions and Symbols. Essays in Honor of Frangois Bovon (Biblical
Interpretation Series, 66; Boston — Leiden: E.J. Brill, 2003) 417-430, at 418.






CHAPTER I: THE MANUSCRIPTS
I.1 MS A: P. Berol. 22220
I.1.1 Location and Acquisition

Under the inventory number P. Berol. 22220, the Papyrussammlung of the Egyptian
Museum in Berlin preserves thirty damaged parchment fragments written in the Sahidic
dialect of Coptic. The manuscript fragments originally belonged to the papyrological
collection of the Egyptian Museum in West Berlin, which was housed from 1967 in the
Stiiler building, in Charlottenburg. This is the location where the document had been seen
by Paul A. Mirecki in 1991 and 1993, and by Charles W. Hedrick in 1995. Some years

later, the two American scholars published the editio princeps of the text."

Some ten years after the fall of the Berlin Wall and, consequently, the reunion of the
German museums, the manuscript was moved, together with the entire papyri collection
which belonged to the Western part of the Egyptian Museum, to the headquarters of the
Papyrussammlung, situated near the Altes Museum, on Stauffenbergstrafle 41. There I had
the opportunity to study the fragments several times between 2008 and 2011. At that time,
although the two collections were theoretically reunited, the manuscripts of the Egyptian
Museum in East Berlin were being kept in a different location, namely in a storage on the
Museum Island (Museumsinsel). In the near future, the Papyrussammlung of East and West
Berlin will finally be brought together, and the manuscripts, including P. Berol. 22220, will

be rehoused in the newly reconstructed Neues Museum.

According to the catalogue of acquisitions, P. Berol. 22220 was bought from Karl J. Moger
on March 20, 1967 for 300 German Marks. Hedrick mentioned that, when he checked the
fragments, a handwritten note was included with them, indicating that they were purchased

in March 1971.7 However, he doubted the accuracy of this note, rightly relying on the date

' C.W. Hedrick — P.A. Mirecki, The Gospel of the Savior. A New Ancient Gospel (California Classical
Library; Santa Rosa, CA: Polebridge Press, 1999).
2 .
Ibidem, 3.



supplied in the catalogue of acquisitions. During my research missions in the Berlin
Papyrussammlung, I was not able to find anymore the note in question. All I could check
was a piece of paper on which Helmut Satzinger wrote in 1967:' “Fragmente mehrere,
Pergam.-Blitter: neutestamentliches Apokryphon (angebliche Reden Jesu). Etwa 6. Jh.
(alt)) VORSICHT!™ Someone, perhaps the former director, Werner Kaiser, wrote later
with pencil on the same paper: “Erwerbung nr. 37/(19)67,” confirming once again the

1967 acquisition of the fragments.

In a private communication, Helmut Satzinger informed me that he wrote the note before
the manuscript was purchased. The dealer left the parchment fragments in the museum and
Satzinger was asked by Werner Kaiser to examine them and express his opinion whether

they are worth to be bought. *

The document was purchased by the West Berlin Museum from Karl Johan Mdger, a Dutch
antiquity dealer who sold many Coptic manuscripts to different other collections across the
world, especially in the ‘60s and ‘70s of the last century. His name was recorded as Karl
J(ohan), Karl, or Johan Moger in the acquisition catalogues of the collections which
purchased antiquities from him. It appears that Mdger, who was based in Soestdijk, near
Utrecht, occupied a significant role in the trajectory of Coptic antiquities from Egypt to the
Western archives after the Second World War, being one of the most prominent dealers of
the period which followed the death of Maurice Nahman, the one who transacted almost all

the notable Coptic manuscripts discovered in the first half of the 20" century.

Although none of the Sahidic manuscripts sold by Moger which I have been able to find

and, sometimes, to examine, led to the conclusion that it would be paleographically related

" The first who pointed out that this note belongs to Satzinger was Uwe-Karsten Plisch. See his “Zu einigen
Einleitungsfragen des Unbekannten Berliner Evangeliums (UBE),” Zeitschrift fiir antikes Christentum 9
(2005) 64-84, at 64. Satzinger was at that time cataloguing the Coptic manuscripts in West Berlin. Cf. his
Koptische Urkunden III. Agyptische Urkunden aus den Staatlichen Museen Berlin (Berlin: Verlag Bruno
HeBling, 1968). However, P. Berol. 22220 is not recorded in Satzinger’s catalogue, being acquired after he
completed his work.

* Hedrick — Mirecki, Gospel of the Savior, 2.

? According to the numbering system that was created in West Berlin for new acquisitions, these numbers
mean that it was the 37th acquisition of the year 1967.

* Personal correspondence dated January 24, 2013.
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to P. Berol. 22220, the possibility that one or more of them could come from the same

discovery should not be dismissed a priori. Thus, I think they are worth a few words.

One of the interesting manuscripts which passed through Mdger’s hands is Pierpont
Morgan M 910, a parchment codex of the Acts of the Apostles in Sahidic. Although the
Pierpont Morgan Library in New York purchased the manuscript from Mdger in 1962, its
conservation process has not even started yet. Consequently, the codex still remains
inaccessible to scholarly research. The paleographical comparison between M 910 and P.
Berol. 22220, which I made on the basis of photographic plates of the former, revealed that
they were copied by different scribes.' In his catalogue of the Coptic manuscripts in the

Pierpont Morgan collection, Leo Depuydt dated M 910 to the 5™ or the 6™ century.”

In 1965, Moger sold to the National Museum of Antiquities in Leiden fifteen fragments of
Coptic manuscripts and two folios of a Syriac lectionary, the latter coming from Deir el-
Suryan (obsd! ), in the Wadi el-Natrun, Egypt.” During 1966-1967, the Papyrological
Institute of the University of Leiden bought from Moger thirty-one Greek, Demotic and
Coptic papyri, from which several formerly might have belonged to the collection of
George Michaelides.* Although these transactions took place around the date when Mdger
sold P. Berol. 22220 to the Egyptian Museum in West Berlin, there is no fragment worthy
of mention in this connection since most of them contain documentary texts or are late

paper manuscripts.’

"' L. Depuydt, Catalogue of the Coptic Manuscripts in the Pierpont Morgan Library vol. 2 (Corpus of
[luminated Manuscripts, 5; Oriental Series, 2; Leuven: Peeters, 1993) plates 350, 353, 464.

> L. Depuydt, Catalogue of the Coptic Manuscripts in the Pierpont Morgan Library vol. 1 (Corpus of
[luminated Manuscripts, 4; Oriental Series, 1; Leuven: Peeters, 1993) Ixxx, 41-42 (= no. 28). Depuydt relies
on Julius Assfalg’s notes, which are kept with the manuscript in the Morgan library.

3 The “Nitrian” (i.e. Wadi N’Natrun) origin had been postulated by M. Vilders, “Two Folios from a Syriac
Lectionary in Leiden,” Oudheidkundige mededelingen uit het Rijksmuseum van Oudheden te Leiden 65
(1985) 77.

*§.J. Clackson, “The Michaelides Manuscript Collection,” Zeitschrift fiir Papyrologie und Epigraphik 100
(1994) 223-226, at 226.

> The collection of the Papyrological Institute is described in N. Kruit — J.J. Witkam, List of Coptic
Manuscript Materials in the Papyrological Institute Leiden and in the Library of the University of Leiden
(Leiden: Papyrological Institute; Legatum Warnerianum in Leiden University Library, 2000). Regarding the
manuscripts sold by Mdger to the National Museum of Antiquities in Leiden, I am grateful to the staff of the
museum, especially to Dr. Christian Greco, who kindly put at my disposal the complete list of Egyptian
antiquities (including pottery, metal objects, manuscripts and other artifacts), which were acquired from
Moger between 1959 and 1984.
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In 1976, the National Museum of Antiquities in Leiden purchased in a single lot from the
same dealer thirty-five Coptic parchment fragments. The only documents published from
this lot are Leiden F 1976/4.26, a leaf from Ps.-Theodosius of Alexandria, In Iohannem
Baptistam (CPG 7151; clavis coptica 0386)," and Leiden F 1976/4.27, which perhaps
belongs to a still unidentified sermon of Ps.-Athanasius of Alexandria.” Other fragments
include: F 1976/4.1 (letters of Moses the Pachomian and Macrobius, his disciple);® F
1976/4.1 (John Chrysostom, In Ep. ad Romanos; CPG 4427); F 1976/4.4 (Pamphylii
Passio?); F 1976/4.5, 8 (Theodori Ducis Passio; clavis coptica 0436) F 1976/4.28 (Acts of
the Apostles); F 1976/4.31 (Ps.-Evodius of Rome, De passione; clavis coptica 0149); F
1976/4.33 (Gospel of Matthew).

However, as no written records concerning the provenance of the items sold by Mdger
. . . . 4 . .
during the years when he was active is known to survive,” the manuscripts mentioned

above do not reveal anything concerning a possible connection with P. Berol. 22220.

After its 1967 acquisition by the Egyptian Museum in West Berlin, P. Berol. 22220
remained unstudied until 1991, when Paul A. Mirecki carried out a first survey of the
manuscript. During the years which had passed from their acquisition, most of the
fragments were kept in four paper folders. According to Charles Hedrick’s testimony, only
the largest fragment, i.e. Frag. 1 A-B, was mounted between glass plates.” This situation
lasted until 1996-1997, when Hedrick mounted the parchment fragments under eight glass
plates. Finally, the conservation work was completed in 1997 by Jiirgen Hofman, the

papyrus restorer of the Egyptian Museum in Berlin.°

' K.H. Kuhn, “Four Additional Sahidic Fragments of a Panegyric on John the Baptist Attributed to
Theodosius, Archbishop of Alexandria,” Le Muséon 96 (1983) 251-265, at 263-265.

2 J. van der Vliet, “S. Pachome et S. Athanase: un entretien apocryphe,” Analecta Bollandiana 110 (1992)
21-27. Van der Vliet attributed F 1976/4.27 to a homily on Pachomius by Ps-Athanasius, but the simple
occurrence of the two saints in the same text is not enough reason to infer this. On the contrary, the encounter
between Pachomius and Athanasius is a theme which appears often in Coptic literature. The Coptic Ps-
Athanasian sermons which employ this topos include: In Lucam 11:5-9 (CPG 2194; clavis coptica 0057); De
homicidis. In Michaelem (CPG 2191; clavis coptica 0048); the letter to Horsiesius and Theodorus concerning
the death of Pachomius (only the beginning preserved; the letter could be authentic. CPG 2190; clavis coptica
0453); an unidentified papyrus fragment published in V. Ghica, “Frammento inedito di tradizione
pacomiana,” Orientalia Christiana Periodica 70 (2004) 451-456.

* A. Campagnano, “Monaci egiziani fra V e VI secolo,” Vetera Christianorum 15 (1978) 223-246, at 235.

* Although such records can exist and they can still be in the possession of Mdger’s successors.

> Hedrick — Mirecki, Gospel of the Savior, 3.

° Cf. Ibidem, 3-4.
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I.1.2 Provenance

Nothing is known concerning the ultimate provenance of P. Berol. 22220. Peter Nagel
suggested that the manuscript could have belonged to the library of the Monastery of Apa
Shenoute (aka the White Monastery), whose debris are scattered today all over the world:
“Entsprechend seinen paldographischen und kodikologischen Merkmalen kann der UBE-
Kodex gut und gern aus einem Scriptorium des WeiBen Klosters stammen.”' Although this

provenance cannot be completely excluded, it is very unlikely.

The White Monastery source of a given fragment can be established only when other
related fragments of the same manuscript, or of a different one copied in the same scribe’s
hand, are identified. However, the hand of the copyist who inscribed the P. Berol. 22220 is
not recognizable elsewhere among the White Monastery fragments we know. Moreover, it
is interesting to note that none of the aforementioned Coptic fragments sold by Mdger can

be identified as coming from White Monastery codices.

1.1.3 Paleography

P. Berol. 22220 is made of good quality parchment. Although badly damaged, the vellum
still preserves some of its former characteristics such as elasticity,” cleanness and thinness.
These qualities make it quite different from those thick and rigid peaux d’dne, which were
often used for the manufacture of the Coptic codices. The hair and flesh sides of the skin
are generally easy to discern on the basis of the level of ink absorption. However, even
though the two sides of the skin are clearly distinguishable, they exhibit a relatively
uniform white color. This feature, together with the overall aspect of the skin, may suggest
calf-parchment.” The only leaf which displays a marked difference in color is the recto of

Frag. 3, i.e. page 97, whose flesh side is very dark. This alteration of the color suggests a

' P. Nagel, ““Gespriche Jesu mit seinen Jiingern von der Auferstehung’ — Zur Herkunft und Datierung des
‘Unbekannten Berliner Evangeliums’,” Zeitschrift fiir Neutestamentliche Wissenschaft 94 (2003) 215-257, at
239,

* By comparison, most of the parchment manuscripts preserved today are more fragile and friable. The
induration and elasticity of the skin is one of the signs of a good quality manuscript.

? The sheep-parchment usually has a yellow aspect on the hair side and it is thicker. Of course, the quality of
the parchment may depend as well on the age of the animal.
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long exposure to sunlight. It is possible that the manuscript lay in an open space with this

page upside for many centuries.'

The text is written on two columns. The exact number of lines per column cannot be
determined for every page because of the fragmentary state of the manuscript. However,
thirty-two lines are recoverable on pages 101, 102, 107 and 108, which are better preserved
than the others. For the sake of convenience, in my edition I preferred to start from the

assumption that all columns contained the same number of lines.

The page ornaments do not display color variations, being drawn in the same black ink as
the rest of the manuscript. Every new paragraph begins with a minor initial, slightly
projected to the left. The coronis, which are marking the beginning of paragraphs and adorn
the margin of the pages,2 have a curved aspect and often develop elaborate spirals. The
copyist used the same type of decoration for some of the letters. Thus, the two arms of x
are coiling when this letter is written in ekthesis (cf. 107, col. A,5; 109, col. A,12, 16). The
tail of @) turns into a spiral if it appears on the last line (cf. 102, col. B; 103, col. A; 104,
col. B; 105, col. B; 107, coll. A-B; 109, col. B; Frag. 13F). The same ornamental feature is
used sometimes when p is written on the first line. In this case, its vertical stroke is
elongated to the upper margin of the page and curled (cf. 99, col. B; 102, col. B; 106, col.
B; 107, coll. A-B; 108, col. A; 110, col. A).

The manuscript is copied in a neat and elegant unimodular script,> which was dated by
Charles Hedrick to the 7™ century CE at the latest.* The main paleographical features of the

manuscript are:

! Another possibility would be that the dark aspect of page 97 is due to burning; thus suggested in Hedrick —
Mirecki, Gospel of the Savior, 13. However, as no other fragment displays a similar kind of damage, I think
this possibility can be eliminated.

* On the function of the coronis sign in Coptic manuscripts, see T. Petersen, “The Paragraph Mark in Coptic
[luminated Ornament,” in D. Miner (ed.), Studies in Art and Literature for Belle da Costa Greene (Princeton,
NJ: Princeton University Press, 1954) 295-330.

3 The terms “unimodular” and “bimodular,” were coined by the Italian papyrologist Guglielmo Cavallo, cf.
his “Grammata Alexandrina,” Jahrbuch der osterreichischen Byzantinistik 24 (1975) 23-54. In the
unimodular manuscripts, all letters of the Coptic alphabet fit into the same, large, modulus. In the bimodular
manuscripts, the letters €, o, 0 and ¢ are narrow and oval, very different from the others. Thus, in the class of
manuscripts to which P. Berol. 22220 also belongs, we can find only one modulus of letters.

* Hedrick — Mirecki, Gospel of the Savior, 15. This dating is based on Maria Cramer’s Koptische
Paldographie (Wiesbaden: Otto Harrassowitz, 1964), which is a kind of catalogue of Coptic handwriting
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- the m is round, mostly in three strokes and with a low saddle. P. Berol. 22220
employs also the four-stroke m, which is attested at least once, at 102, col. A,4;

- the v is executed most often with two strokes and it has a short foot which does not
extend below the line. The scribe used also three-stroke v, see, e.g., 97, col. A,20;
col. B,30; 98, col. A,28, 30; 101, col. A,1; col. B,3, 6; 102, col. A,4; col. B,2, 25;
105, col. A,32; col. B,3; 110, col. A,25.

- the a is round, with a peculiar elongated loop.

- the letters r, T, t+ and the Cross symbol (-F) have serifs at the ends of the vertical
strokes. A serif is added as well at the left end of the vertical stroke of x, when it is

the first letter of a line.

The marks of punctuation are the lower, the middle, and the raised dot, the colon, the
angular stroke — lower and upper, and the trema. As well as these signs, the Berlin
parchment employs, very rarely in the surviving parts, the diple (see 102, col. A,23; 108,

col. B,21"). The pagination style is very simple, having a simple line above the numerals.

1.1.4 Dating

It 1s important to note, from the outset, that dating Coptic literary manuscripts is usually
problematic. Coptic paleography still lacks the scientific fundamentals which would allow
an evaluation of the data.” Recently, at the Tenth International Congress of Coptic Studies,
held in Rome, September 17-22, 2012, Karlheinz Schiissler (Vienna) presented in absentia
a paper concerning a new technique of dating manuscripts with the help of Carbon-14.
According to Schiissler, unlike the previous method, in which a large portion of the artifact
must be destroyed, the new technique offers the advantage that only a tiny piece of it is lost.
Schiissler successfully applied this method on three parchment fragments from the White
Monastery, all kept in the National Library in Vienna.® The costs of the new Carbon-14

method are still high, but there is optimism that future improvements will make it more

styles, but without any mention of the manuscripts from which they come. This makes the book very
unreliable.

! Although in the second example it seems to function rather as line filler.

* B. Layton, “Towards a New Coptic Palacography,” in T. Orlandi — F. Wisse (eds.), Acts of the Second
International Congress of Coptic Studies. Roma, 22-26 September 1980 (Rome: C.I.M., 1985) 149-158.

* K. Schiissler, “Zur "*C-Datierung der koptischen Pergamenthandschriften sa 11, sa 615 un sa 924” (2012;
paper privately circulated).
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affordable and it will be frequently used for dating ancient documents. However, before
applying it, we must be certain that its results are accurate. A suitable way to prove that, is
to apply it on dated or datable manuscripts.’ If the results are satisfying, it can already be

predicted that this will mark a new epoch in the field of Coptic paleography.

But until then, we have to rely on other accepted methods of dating. Thus, in order to
establish the age of a given manuscript it is necessary: A) either a dated colophon, which is
rare and does not appear in the Coptic manuscripts before the 9th century;? B) or to infer its
date from archaeological context (if dated documents reused to strengthen its bindings are
found, and/or datable artifacts, like coins or pottery, are discovered together with the
manuscript); C) or to compare it with other manuscripts which have already been dated
through one of the two previous methods. Some scholars believe that comparison with
similar datable Greek manuscripts can also be rewarding, but this method is quite

subjective and not universally accepted.

From all the evidence available in the present state of research, we can propose a tentative
dating of P. Berol. 22220 on the basis of the paleographical comparison between this
manuscript and a datable Coptic codex in a similar script, namely the Chester Beatty MS
Copt. 814, which contains the Acts of the Apostles, followed by the Gospel of John in
Sahidic (see Figure 2).” In a very similar hand was copied also a liturgical fragment in the
collection of the Catholic University in Louvain, which disappeared in a fire which

devastated the library in Louvain in May 1940.*

" A positive result in this direction is provided by one of the manuscript fragments dated with Carbon-14 by
Schiissler. Thus, the tests revealed that Schiissler’s “sa 11,” a leaf which belonged to a Leviticus-Numbers
codex, has 91 % chances to come from the period roughly between 806 and 997 CE, and 68,3 % to be dated
between 884 and 984 CE. As a matter of fact, another Monastery codex copied in the same scribe’s hand is
dated 990. On this dated manuscript, see my article “A propos de la datation du manuscrit contenant le Grand
Euchologe du Monastére Blanc,” Vigiliae Christianae 65 (2011) 189-198.

? The earliest dated Coptic codex is Pierpont Morgan M 579, which came from the library of the Monastery
of the Archangel Michael in the Fayyum. The manuscript is dated 539 Era of the Martyrs, i.e., 823 CE. Cf. A.
van Lantschoot, Recueil des colophons des manuscrits chrétiens d’Egypte vol. 1/fasc. 1 (Bibliothéque du
Muséon, 1; Leuven: J.-B. Istas, 1929) 2-4 (= no. 1); Depuydt, Catalogue, 317-324 (= no. 162).

? The text of the Acts of the Apostles in this codex was published in H. Thompson, The Coptic Version of
the Acts of the Apostles and the Pauline Epistles in the Sahidic Dialect (Cambridge: Cambridge University
Press, 1932), while the variant readings of the text of the Gospel of John were recorded in H. Quecke, Das
Johannesevangelium saidisch. Text der Handschrift PPalau Rib. Inv.-Nr. 183 mit den Varianten der
Handschriften 813 and 814 der Chester Beatty Library und der Handschrift M 569 (Papyrologica
Castroctaviana, 11; Rome — Barcelona: Papyrologica Castroctaviana, 1984).

* L.-Th. Lefort, “Coptica Lovaniensia III,” Le Muséon 51 (1938) 1-65, at 22-24 and plate 2.
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The Chester Beatty codex had been discovered, together with four other small Sahidic
parchment manuscripts, in a jar unearthed near Giza (3)=l'), around 1924. From the
evidence supplied by the manuscripts’ colophons we can infer that they were produced in
the scriptorium of the Monastery of Apa Jeremias at Saqqgara.' Three of the codices are
owned today by the Chester Beatty Library in Dublin, and two by the University of
Michigan, Ann Arbor.”

It is almost unanimously accepted that the Saqqara codices date to the very late 6" or early
7t century. This dating is based on the fact that together with the manuscripts were found
some coins from the reigns of Justinian, Justin and, perhaps, Maurice Tiberius, which are
ranging from 568-602 CE. Herbert Thompson pointed out in this regard that “the condition
of all the coins is very good and none can have been long in circulation. Therefore the
burial of the vessel and its contents cannot have been earlier than about 580 and may have

been as late as the first quarter of the seventh century.””

P. Berol. 22220 and Chester Beatty Copt. 814 have in common a distinct type of script,
which dates, perhaps, from the classical period. For a description of the main characteristics
of this script, see supra (I.1.3 Paleography). However, although the Chester Beatty Copt.
814 and P. Berol. 22220 have paleographical features in common, they exhibit also some

differences, which suggest that the Berlin manuscript might be later than the Dublin one.

Firstly, while P. Berol. 22220 accommodates the text on two columns per page, the text of
the Dublin manuscript is written as a single column.* Secondly, the formats of the two

manuscripts are very different. While the Apa Jeremias manuscript is a pocket book,

' On this monastery, excavated in the early 20™ century by James E. Quibell, see J.E. Quibell, Excavations
at Sagqara (1908-9, 1909-10). The Monastery of Apa Jeremias (Cairo: Imprimerie de I'I[FAQO, 1912).

2 On the discovery, acquisition and description of the five codices see Thompson, Acts of the Apostles, ix-
xx; L.A. Shier, “Old Testament Texts on Vellum,” in W. Worrell, Coptic Texts in the University of Michigan
Collection (Ann Arbor — London: University of Michigan Press — Humphrey Milford — Oxford University
Press, 1942) 23-167, at 27-32; C.T. Lamacraft, “Early Book-Bindings from a Coptic Monastery,” The
Library: Transactions of the Bibliographical Society, 4™ series, 20 (1939-40) 214-233.

* Thompson, Acts of the Apostles, x.

* This feature is, however, not very relevant. In Coptic Egypt, the liturgical and Biblical texts were more
often copied on a single column, while the literary texts are usually found in bicolumnar manuscripts. Still,
this was not a universal rule. Most codices, for example, which belonged to the Monastery of St. Mercurius at
Edfu, although exclusively non-Biblical, are copied on one column.
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measuring 8.4 x 7.0 cm,' the Berlin document resembles more the later liturgical codices of
large dimensions (ca. 25 x 20 cm). Finally, the Dublin codex has a more sober physical
aspect compared to P. Berol. 22220, which is abundantly decorated with spirals.” Coptic
manuscripts that exhibit the spiral endings of some letters and the coil shaped obeloi are
abundantly attested even in the 9™-10" century, although this does not imply that the Berlin
parchment is that late. For example, the p that forms a spiral when appearing on the first
line of a column is identifiable in the Pierpont Morgan M 595, dated 855 A.D.? and in
many other bimodular 9™-10" century manuscripts from the scriptorium of Touton, in the
Fayyum.” We can find again this feature in the unimodular Borgia 109 n° 19, f. 74 (= Zoega
LXXIV), a leaf from the Gospel of John, dated by some scholars to the 10™ century.’ The
similarities between this manuscript and P. Berol. 22220 do not include only the spiraled p,
but also the x, whose arms are coiled. In the later period, this type of ornament must have

been part of the scribal tradition.

Thus, although the physical resemblance between P. Berol. 22220 and the Chester Beatty
MS Copt. 814 is beyond doubt, the more elaborate embellishment of the former would
suggest that it is later than the Dublin manuscript, possibly from the late 7™ century or even

8™ century CE.

I.1.5 Scribal note

A partial confirmation of this dating seems to be provided by a note which appears on the
bottom margin of page 97, scribbled upside down in cursive characters, perhaps as a
probatio pennae. However, being written in a different style, it is difficult to say if it came

from the pen of the codex’s copyist, or it was inscribed later.

" Thompson, Acts of the Apostles, xvii.

? The paragraph marks (obeloi) of Chester Beatty MS Copt. 814 are also simple compared to the more
elaborate style of these signs in P. Berol. 22220.

3 M595 is registered as no. 170 in Leo Depuydt, Catalogue of the Coptic Manuscripts, 345-350.

% On the style of the Touton manuscripts see C. Nakano, “Indices d’une chronologie relative des manuscrits
coptes copiés a Touton (Fayoum),” Journal of Coptic Studies 8 (2006) 147-159; P. Micoli, Dodici codici
della Collezione Morgan: Saggio di Codicologia e Paleografia copta (Tesi di laurea, anno accademico 1980-
1981, Universita degli Studi di Roma, Facolta di Lettere).

> A facsimile is available in A. Ciasca — G. Balestri, Sacrorum Bibliorum fragmenta copto-sahidica vol. 4:
Tabulae (Rome: Giulio Danesi, 1904) plate 29. For the description see G. Zoega, Catalogus codicum
Copticorum manu scriptorium qui in Museo Borgiano Velitris adservantur (Rome, 1810; repr. Hildesheim:
Georg Olms, 1973) 185 and G. Balestri, Sacrorum Bibliorum fragmenta copto-sahidica vol. 3 (Rome: Giulio
Danesi, 1904) xliii-xliv.
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With the sole exception of Charles Hedrick, who attempted a transcription, the note
received little attention. Although Hedrick presupposed that this text uses a mixture of
Greek and Coptic, I think that the surviving words are actually exclusively Coptic. As the
parchment is wrinkled and torn in several places, the format of the text and the number of
lines are not immediately obvious. However, with the help of a Photoshop montage in
which I cut and repasted the parchment in several pieces, I obtained the following (cf.
Figure 1):

moy [ ]..[ ]1..... [0]yc nnamocTONOC T ]

€POl. .. ...... P2 €POK aNO[K ]

ENAXICTOC [Tapa pOME NIM [ ]
Although the occurrence of the word anoctoxoc, which Hedrick read amocToxoi, on the
first line made Christoph Markschies to ask, with caution, whether the text could be
identified with the Gospel of the Apostles, or the Gospel of the Twelve, mentioned by
Origen and Jerome,' it is doubtful that the note is of any use for the identification of P.
Berol. 22220.7 From the small amount of text that can be deciphered, we can infer that it is
one of those short prayers which monks, either scribes or readers of the books, wrote on the

margins of the manuscripts.

Although dating paleographically Coptic documentary manuscripts is not any easier than
dating the literary hands,” the shape of certain letters seems to indicate that this note could
be dated to the late 7™ or early 8" century.® Arguments in this regard are supplied by the
minuscule-type of p and T, which both have a “hook” oriented to the left at the lower end of

their vertical stroke, and by the B, x, X and x, which are much larger than the other letters.’

! C. Markschies, “Was wissen wir iiber den Sitz im Leben der apokryphen Evangelien?,” in J. Frey — J.
Schroter (eds.), Jesus in apokryphen Evangelieniiberlieferungen. Beitrdge zu auferkanonischen
Jesusiiberlieferungen aus verschiedenen Sprach- und Kulturtraditionen (Wissenschaftliche Untersuchungen
zum Neuen Testament, 254; Tiibingen: Mohr Siebeck, 2010) 61-90, at 71, 82.

* Cf. already Nagel, ““Gespriche Jesu’,” 239 n. 103.

? On the shortcomings see L.S.B. MacCoull, “Dated and Datable Coptic Documentary Hands Before A.D.
700,” Le Muséon 110 (1997) 349-366, at 349-351.

* This dating has been suggested to me by Tonio Sebastian Richter (Leipzig University) and by Anne
Boud’hors (CNRS, Paris).

> For similar specimens see V. Stegemann, Koptische Palidographie (Quellen und Studien zur Geschichte
und Kultur des Altertums und des Mittelalters, 1; Heidelberg: Akademie der Wissenschaften, 1936) plate 12.

19



As a final remark on this, it is interesting to point out that the word mleBoT is fairly legible
on the right side of the lines transcribed above. If this reading is correct, the note included a

date, which is now lost.

1.1.6 Codicology

When complete, the size of the manuscript was about 25 x 20 cm. This can be established
by measuring Frag. 1, which is better preserved than the other fragments of P. Berol.
22220. We are dealing, thus, with a large codex, which was very likely meant for liturgical

usage in a church.

The first thing that strikes someone who checks the photographs of P. Berol. 22220 in the
editio princeps is the constant reversal of the hair and flesh sides of the vellum.' It is well
known that in the case of parchment manuscripts, the ink on the flesh side tends to fade
away because of the animal fats that are still preserved on it even after the preparation
process of the skin. Besides, the flesh side of the parchment is most often easy to recognize
with the help of other physical signs, like the absence of pilosity marks, or a brighter
aspect. Here is an instructive passage concerning the identification of the hair and flesh

sides of the skin, written by T.C. Skeat, an authority in manuscript studies:

Despite the superiority of the flesh side, it is usually the hair side, with its

rougher and more absorbent surface, which holds the ink better than the smooth

and shiny flesh side, from which ink tends to flake off. Often, when the leaves

of an ancient manuscript are turned over, revealing alternate openings of flesh

side, there is a surprising difference of legibility in favor of the hair side.’
However, this rule does not apply in the editio princeps. Someone who checks the plates
can see, for example, that page 107 (= Frag. 1B) is called the flesh side, although the script
is impeccably preserved. On the other hand, its verso (page 108 = Frag. 1A), whose script

is very much faded, is designated as the hair side.

" A fact already remarked by Emmel, “Righting the Order,” 61.

* T.C. Skeat, “Early Christian Book Production: Papyri and Manuscripts,” in J.K. Elliott (ed.), The Collected
Biblical Writings of T.C. Skeat (Supplements to Novum Testamentum, 113; Leiden: E.J. Brill, 2004) 33-59, at
41 (article originally published in G.W.H. Lampe, The Cambridge History of the Bible vol. 2 [Cambridge:
Cambridge University Press, 1969] 54-79).
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Although the reconstruction of the manuscript in the editio princeps is said to observe the
so-called Gregory rule, according to which in the parchment codices flesh faces flesh side,
hair faces hair side, and the first sheet of a quire is folded with the flesh side on the
outside,’ the reversal of the skin’s sides actually influenced the codicology of P. Berol.

22220 (see below).

After the publication of the editio princeps, Stephen Emmel and Charles Hedrick were the
protagonists of a polemic in the pages of the Harvard Theological Review.” The two
scholars stated their options on the different possible arrangements of the surviving folios
of the codex, and their respective conclusions had an impact on the order of the sequences

in the text.

Emmel remarked that Hedrick’s reconstruction of the manuscript’s pages does not follow
the “normal” quire structure. According to the “Gregory rule,” which I mentioned above,
the quires of a parchment codex are usually made of four superimposed sheets folded in
two, so as to obtain eight folios, i.e. sixteen pages, with the hair facing the hair side and the
flesh facing the flesh side. Although there are a few exceptions from the rule, this standard
pattern must be taken as a working hypothesis when we reconstruct dismembered Coptic
manuscripts, unless strong arguments against it occur.” As no such problem appears during
the attempt to reconstruct codicologically P. Berol. 22220, we must presuppose that the

quires of the manuscript were each formed of four bifolios.

' This rule increased the aesthetic value of the manuscript when opened, since both visible pages had the
same color. See C.R. Gregory, “Les cahiers des manuscrits grecs,” Académie des inscriptions et belles-lettres
4™ ser. 13 (1885) 261-268.

* See Emmel, “Righting the Order”; Hedrick, “Caveats to a ‘Righted Order’ of the Gospel of the Savior,”
Harvard Theological Review 96 (2003) 229-238.

3 It may happen, rarely, that the last quire of a codex is made of less than eight leaves. This happens, for
example, in New York, Pierpont Morgan M 595, whose last quire is formed of only four leaves. As the scribe
was getting closer to the completion of his transcription, and realized that he did not need an entire quire of
eight leaves, he made a smaller gathering. We encounter the same situation in a fragmentary White Monastery
codex, which contains an encomium on the Archangel Gabriel attributed to John Chrysostom. Thus, the
outermost bifolio of the last quire in this manuscript (formed of two leaves in the National Library in Vienna,
K 9670 and K 351), the only portion which I have been able to recover from the codex in question, is
paginated 81-82, and 87-88, respectively. This means that the last gathering comprised only four leaves. On
this manuscript see H. Forster, “‘Streck dich nicht mit einer Verheirateten zum Weingelage hin’ (Sir 9,9a).
Edition von P. Vindob. K. 9670,” Zeitschrift fiir antikes Christentum 14 (2010) 273-305 and E. Lucchesi,
“Deux témoins coptes de 1I’homélie sur 1’Archange Gabriel, attribuée a Jean Chrysostome,” Analecta
Bollandiana 129 (2011) 324.
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However, the first editors postulated the existence of several quires, which are in fact
binions, that is, gatherings of two bifolios. On the other hand, Emmel convincingly

reconstructed a single quire of four bifolios.

First of all, three bifolia (i.e., two joined leaves) have survived: Frags. 1, 2, 4. Secondly, the
following page numbers can be recovered on the extant fragments: pp. 99-100 (= Frag 2A)
and pp. 107-108 (= Frag 1B). Through the fortuitous occurrence of a quotation from
Matthew 26:31, which starts on the hair side of Frag. 3 and continues on the hair side of
Frag. 2A (pages 99-100), it can be established that these pages used to be pp. 97-98 of the
manuscript. At this point, the quire can be reconstructed once we establish the folding
direction of the three extant bifolia. Emmel rightly pointed out that “[t]he direction of the
fold at the spine of each bifolium is determinable, with page 100 folded toward page 109,
page 102 towards page 107, and page 104 toward page 105.”"

Thus, the reconstructed quire looks in the following way:

[97]J98] 99 00  [101] J102] [103] |104][105][|06] 107 148 [109] [1}0] 111° 11iz*

If we consider the fact that before our first preserved page, i.e. paginated [97], existed 96
others, and that each quire normally comprises 16 pages, it is easy to infer that our quire

was the seventh of the codex, originally being paginated 97-112.

On the other hand, as the three surviving bifolia are wrongly indicated in the editio
princeps as folding in the opposite direction, this mistake led to the following sequence of

the manuscript’s pages:

91-92 (leaf wanting), 97-98, 99-100, 105-106, 107-108, 113-114, [115]-[116], [121-122]

' Emmel, “Righting the Order,” 62.
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A synopsis of Emmel’s actual page numbers and those of the editio princeps is required for

a better understanding of the references in the present edition:

True pagination Editio princeps Fragment
91*-92%*

[97]-[98] [97]-[98] Frag 3 F/H
99-100 99-100 Frag 2A H/F
[101]-[102] [113]-[114] Frag 1A F/H
[103]-[104] 115*-116* Frag 4B H/F
[105]-[106] 121*-122%* Frag 4A F/H
107-108 107-108 Frag 1B H/F
[109]-[110] [105]-[106] Frag 2B F/H
111*-112* (leaf missing)

I.1.7 Orthography

The language of the document is standard Sahidic. For Hedrick, there is only one instance
where the language might have been influenced by another dialect, although this is very
unlikely. Thus, the plural of “heaven,” nnye, is written rinjoye at 97, col. A,10-11 and 101,
col. A,9-10. A possible Akhmimic or old Sahidic origin of this form of the word has been
put forward, with reservation, by Hedrick.! He also mentioned in this regard Wolf-Peter
Funk’s remark that if a line breaks after u, a “new line can, of course, not be started with a

”2

naked y.”” Indeed, this rule applies in both cases mentioned above.

The same form can be found even in the late Sahidic manuscripts, in which the influences
of the Akhmimic dialect or the reminiscences from old Sahidic are out of question. For
example, a ca. 10" century White Monastery fragment in Venice, which contains a portion
from the Sahidic version of John Chrysostom’s In Ep. ad Hebraeos (CPG 4440; clavis

coptica 0169), employs the same spelling of nuye when a line breaks: ayw eqoyng | NenTt

' Hedrick — Mirecki, Gospel of the Savior, 12.
? Private communication to Hedrick, cf. Idem.
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Nowmlxoeic wanmloye.! Similarly, the Sahidic Psalms manuscript published by Budge
(London BL Or. 5000) provides another occurrence of this orthography: ayw guneqwaxe
frafnnHloye Taxpo (Psalm 32:6).” Whereas other examples can be adduced, the above
must suffice to show that nmuoye is not a dialectal variation of muye, but a variant spelling

which conforms to the rules of Sahidic orthography.

There are also certain Greek words which display minor deviations from standard Sahidic
spelling. One of them is nurw, “source,” “fountain,” which on Frag. 19F,5 is written myrH.
Although the classical Sahidic manuscripts normally render this word as nurn, we can find
in them the spelling yru as well. Interestingly enough, the Chester Beatty version of the
Gospel of John in MS Copt. 814, with which I compared P. Berol. 22220 in the section on
the dating of the document, reads nurn in John 4:6 (twice) and 4:14. However, the other
Chester Beatty Sahidic manuscript of John, MS Copt. 813, which was discovered together
with Copt. 814 and dates from the same period, has nyru in John 4:6.% This indicates that
the variant spelling myrn can appear even in classical Sahidic manuscripts, albeit the lack
of distinction between w1 and y in words of Greek origin is usually regarded as specific to

later manuscripts.4

In another place (98, col. A,32), the word aitefovarog, “free-will,” is spelled ayTozoycioc.
Probably the first occurrence of this rare technical term can be detected in the Coptic
version of De virginitate, attributed to Athanasius of Alexandria (CPG 2147; clavis coptica

0053).> The Coptic version of this piece must be quite early because it was quoted several

" The word appears on MS Venice, Marciana 192, fol. 79r, col. A,13-16. The fragment came from the White
Monastery codex MONB.CR, which contains homilies by Chrysostom. Published in G.L. Mingarelli,
Agyptiorum codicum reliquice Venetiis in Bibliotheca Naniana asservate vol. 2 (Bologna: Typis Lelii a
Vulpe, 1785) 282 (= no. 11).

> E.A.W. Budge, The Earliest Known Coptic Psalter (London: Kegan Paul, 1898) 34.

’ See Quecke, Johannesevangelium, 92, where the editor gives the variant readings of the two Chester
Beatty codices of the Gospel of John in the critical apparatus.

* muru can appear as well in later manuscripts, but rather rarely. The form niru is also recorded in the
Medieval Sahidic manuscripts.

> On the writings on virginity attributed to Athanasius, which are preserved in different ancient languages,
see M. Aubineau, “Les écrits de saint Athanase sur la virginité,” Revue d’ascétique et de mystique 31 (1955)
140-173. Editio princeps in L.-Th. Lefort, “S. Athanase: Sur la virginité,” Le Muséon 42 (1929) 198-274;
republished in Idem, S. Athanase. Lettres festales et pastorales en copte 2 vols. (CSCO 150-151. Scriptores
Coptici 19-20; Louvain: L. Durbecq, 1955) 1: 73-99 (Sahidic text), 2: 55-80 (French translation). Evaluation
of the possible Athanasian authorship in D. Brakke, “The Authenticity of the Ascetic Athanasiana,”
Orientalia 63 (1994) 17-56, at 19-25.
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times by Shenoute (ca. 347-465)." In a Sahidic fragment of this work, which is kept in the
National Library in Paris, the term is written like in classical Greek: awezoycuoc.z Lefort
tentatively dated this manuscript to the 5" or 6™ century, but, although not impossible, this
might be a little too early.’ The same term occurs also in the Coptic translation of the first
Festal Letter of Athanasius of Alexandria (CPG 2102; clavis coptica 0054). In this case, it
is written AYAOZOYCION.4 Here, the sonorant dental A is used for the deaf dental T,5 whereas
o replaces €, like in P. Berol. 22220. This manuscript is later than the previous, being dated

by Lefort to the 9™ century.®

A closer variant to the orthography of a0teZovoioc in P. Berol. 22220 is provided by one of
the Insinger parchment fragments in the Rijksmuseum van Oudheden in Leiden (= MS
115v, col. A,3-4): ayTozoycion. The fragment belongs to a White Monastery codex which

contains ascetic writings of the Pachomian leaders.’

At 101, col. A,25, the Greek masculine noun apyayyerog is spelled apxuarrexoc. This
spelling is worth noting given that even in the later non-classical Sahidic manuscripts the
most common form of this word is apxarrexoc.® In this regard, Hedrick’s remark that
apxHarrexoc is used mainly in the Fayumic and later Bohairic manuscripts is interesting.’

The spelling apxnarrexoc appears also in the Pierpont Morgan manuscript of the Sahidic

' L.-Th. Lefort, “Athanase, Ambroise et Chenoute: Sur la virginité,” Le Muséon 48 (1935) 55-73; Idem, “S.
Athanase: Sur la virginite,” 269-274; Idem, Lettres festales et pastorales, 1: 106-109 (Sahidic text); 2: 85-87
(French translation).

2 Lefort, Lettres festales et pastorales, 1: 84, line 16. The word appears in BnF Copte, 1312, fol. 100, col.
A,23-24. The fragment belongs to codex MONB.AN.

3 Ibidem, xix. A facsimile of page 64 of this manuscript is available in Henri Hyvernat, Album de
paléographie copte (Paris: Ernest Leroux, 1888; repr.: Osnabriick: Otto Zeller, 1972) pl. IV®.

* Lefort, Lettres festales et pastorales, 1: 4, line 30. The fragment is question belongs to MONB.AR and it is
part of the collection of Coptic manuscripts in the Berlin Stadtbibliothek (MS Fol. 1612, fol. 3r). This
collection was moved to Hamburg for restoration work but has not returned to Berlin ever since. The
manuscripts are housed in the Hamburg University Library.

> This is a very common letter permutation in words of Greek origin; cf. H. Quecke, Untersuchungen zum
koptischen Stundengebet (Publications de 1’Institut orientaliste de Louvain, 3; Louvain: Peteers, 1970) 355.

® Ibidem, vi. In my opinion, a 10™-11" century dating would be more accurate.

7'W. Pleyte — P.A.A. Boeser, Manuscrits coptes du Musée d’antiquités des Pays-Bas d Leide (Leiden: E.J.
Brill, 1897) 340 (= no. 70). This codex received the sigla S* in L.-Th. Lefort, S. Pachomii Vitae sahidice
scriptae vol. 1 (CSCO, 99. Scriptores coptici, 8. Paris: Typographeo Reipublicae, 1933) ix-x. ayTozoycion
appears on p. 331.

¥ In Hedrick — Mirecki, Gospel of the Savior, 12 it is said that the expected form would be apxiarrexoc, but
I take this as a typo for apxarrexoc.

? Following a suggestion of Wolf-Peter Funk; cf. idem.
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Responsa Biblica ad Theodorum (clavis coptica 0180), which is dated around 900 CE and

its language is impregnated with Fayyumicisms.'

From the amount of texts that I have been able to check for the present research, most of
them coming from the White Monastery and Hamuli, the vast majority employ the usual
form, apxarrexoc, although these are late manuscripts (9"-11" century) and, thus, of little
relevance for the present purpose. As exceptions, we can quote forms such as apxanruaxoc

or even apxarexoc, both attested in very idiomatic 10™-11" century codices.’

In more classical Sahidic manuscripts, the spelling apxarrexoc can be found in the Chester
Beatty codex of the Pauline epistles (perhaps early 7 century), which incidentally contains
this word in 1 Thessalonians 4:16.> As stated above, this codex, discovered near Saqqara, is
somewhat earlier than P. Berol. 22220. Similarly, a British Library parchment manuscript
of the Pauline epistles (London BL Or. 6695), also uses the form apxarrexoc.* The
orthography of this manuscript is strongly classical, and it comes close paleographically to
the Barcelona P. Palau Ribes 813-815, a fifth century (?) codex containing the Gospels of
Luke, John and Mark.’

In conclusion, despite the few exceptions mentioned, the orthography of P. Berol. 22220 is
otherwise correct throughout and it does not differ in this from the classical Sahidic

manuscripts.

' Cf. New York, Pierpont Morgan M 610, fol. 25r, 28v, 45r (twice), 51v in A. van Lantschoot, Les
‘Questions de Théodore’. Texte sahidique, recensions arabes et éthiopienne (Studi e testi, 192; Vatican:
Biblioteca Apostolica Vaticana, 1957) 38, 42, 60, 67.

> For example, in a White Monastery manuscript published in W. Till, Koptische Heiligen- und
Martyrerlegenden vol. 1 (Orientalia Christiana Analecta, 102; Roma: Pontificium Institutum Orientalium
Studiorum, 1935) 112.

* Thompson, Acts of the Apostles, 226.

* This is Horner’s parchment manuscript no. 1 in The Coptic Version of the New Testament in the Southern
Dialect vol. 5: The Epistles of S. Paul (Oxford: Clarendon Press, 1920) 580. apxarrexoc occurs on fol. 31,
col. B,15-16. To the same manuscript belongs London BL Or. 4917(5). See B. Layton, Catalogue of Coptic
Literary Manuscripts in the British Library Acquired Since the Year 1906 (London: British Library, 1987) 47-
48 (=no. 45).

> Cf. H. Quecke, Das Markusevangelium saidisch. Text der Handschrift PPalau Rib. Inv.-Nr. 182 mit den
Varianten der Handschrift M 569 (Papyrologica Castroctaviana, 4; Barcelona: Papyrologica Castroctaviana,
1972); Idem, Das Lukasevangelium saidisch. Text der Handschrift PPalau Rib. Inv.-Nr. 181 mit den
Varianten der Handschrift M 569 (Papyrologica Castroctaviana, 6; Barcelona: Papyrologica Castroctaviana,
1977); Idem, Johannesevangelium. Quecke would date the codex to the 5™ century. This dating was
challenged recently by C. Askeland, John'’s Gospel: The Coptic Translations of its Greek Text (Arbeiten zur
neutestamentlichen Textforschung, 44; Berlin — Boston: Walter de Gruyter, 2012) 83-88.
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1.2 MS B: Strasbourg Copte 5-7

1.2.1 Location and Acquisition

The papyrus fragments described in the following lines are currently housed in the
collection of the Bibliothéque Nationale et Universitaire in Strasbourg. They were
purchased in 1899 by Wilhelm Spiegelberg and Richard Reitzenstein during a research
mission to Egypt, whose goal was to build a papyrological collection for the Strasbourg
Imperial Library. Unfortunately, the exact provenance of the fragments is unknown. The

editio princeps was published by Adolf Jacoby in 1900."

1.2.2 Papyrological Description and Paleography

Strasbourg Copte 5-7 consists of about a dozen papyrus fragments, most of them of small
dimension. Stephen Emmel drew attention to the fact that the fragments are currently
mounted under five glass frames inventoried as Copte 4, 5, 6, 7, and 7a.? In order to avoid
confusion when I cite from the bibliography related to the fragments, I will continue to
refer to them with the old call numbers. These are the correspondences between the old and
the new numbers: Copte Frags. 7.1, 11 = Copte 4; Copte 5 and Copte 7.9 = Copte 5; Copte
6 and Copte 7.7, 8, 10 = Copte 6; Copte 7.2, 3, 4, 6 = Copte 7; Copte 7.7 = Copte 7a.

All the fragments were copied in the same scribe’s hand. The text is arranged on a single
column. The largest fragment is Copte 5, having ca. 21 x 11 cm. This fragment preserves
vestiges of 24 lines of text on both sides. As the bottom of the leaf is lost, the actual number
of lines remains unknown.” Moreover, a portion of the left side of the recto (]), and,
consequently, of the right side of the verso (—), has disappeared. The second significant
fragment in terms of size is Copte 5, which measures 11 x 15.5 cm. The fragment is

paginated 157 on the recto (|) and 158 on the verso (—).

' See A. Jacoby, Ein neues Evangelienfragment (Strasbourg: Karl J. Triibner, 1900).

' S. Emmel, “Unbekanntes Berliner Evangelium = The Strasbourg Coptic Gospel: Prolegomena to a New
Edition of the Strasbourg Fragments,” in H.G. Bethge et al. (eds.), For the Children, Perfect Instruction:
Studies in Honor of Hans-Martin Schenke on the Occasion of the Berliner Arbeitskreis fiir koptisch-
gnostische Schriften’s Thirtieth Year (Nag Hammadi and Manichaean Studies, 54; Leiden: E.J. Brill, 2002)
353-374, at 366.

> Emmel, “Prolegomena,” 369 suggests that the pages might have contained up to forty lines.
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At the time when the editio princeps was published, under the number Copte 7 were
inventoried eleven fragments of various sizes (nos. 1-11), which remained unplaced by
Jacoby. Carl Schmidt, who studied the fragments in Strasbourg soon after their acquisition,
published a bitter review of the editio princeps, in which, among other things, he managed

to place several pieces of Copte 7:'

Ich habe diese noch einmal an Ort und Stelle untersucht und bin zu folgendem
Ergebnis gelangt. Kopt. 7 nr. 7 ist, wie gesagt, direkt mit Kopt. 6 zu verbinden.
Ferner fiillt nr. 9 einen Teil der groen Liicke in der Mitte von Kopt. 5 aus und
zwar auf Z. 10. 11, ebenso muf} nr. 10 an Kopt. 6 Z. 9 direkt angesetzt werden.
Die Stiicke nr. 2. 6. 3. 4 gehdren zu einem einzigen Papyrusblatt, welches aller
Wabhrscheinlichkeit nach dem Blatte Kopt. 5 unmittelbar vorhergeht. Denn auf
2 Stiicken liest man Reste von gamun, so dal3 das Ganze zu dem Gebet Jesu zu
rechnen ist. Jesus spricht hier von seinem otavpdc und von seinem Vater. Man
wird wahrscheinlich die Verticalseite als das Verso des Blattes zu betrachten
haben. So harren nur noch nr. 1, 8, 11 einer ndheren Bestimmung. Nr. 1 ist
unbedingt ein Fragment eines verlorenen Blattes, vielleicht gehdrt auch nr. 8
dazu, wenn nicht letzteres zu Kopt. 6 zu stellen ist. Nr. 11 bildet das
Seitenstiick eines anderen Blattes. Wir wiirden demnach Fragmente von 5
Blittern besitzen, von denen aber eigentlich nur 2 Blitter in Betracht kommen.”

Schmidt made these placements purely on papyrological grounds, which means that he
established the relationship between the fragments of this puzzle only by checking the fiber
continuity of the papyrus. One century later, when Stephen Emmel realized that P. Berol.
22220 and Strasbourg Copte 5-7 are two manuscripts of the same work and, consequently,
was able to put together the pieces of the puzzle with the help of the Berlin parchment,
Schmidt’s hypothesis received a confirmation.” With the sole exception of the fragment
7.10, which does not seem to fit in the place indicated by Schmidt,” all the other fragments

placed by him have been integrated in my edition.

The document is inscribed with rounded unimodular letters. Some notable paleographical
features include:

- the v is round, made of two strokes and does not extend below the line;

! Carl Schmidt, review of Jacoby, Evangelienfragment, Géttingische gelehrte Anzeigen 162 (1900) 481-506,
at 486. The whole affair of the rivalry between Carl Schmidt on one side, and Adolf Jacoby and Wilhelm
Spiegelberg on the other, is brilliantly reiterated in Emmel, “Prolegomena,” 354-360.

% Schmidt, review of Jacoby, 486.

3 Cf. Emmel, “Prolegomena,” 361-364.

* Although the vertical side of this fragment seems possible to attach to the recto of Copte 6, the surviving
traces of letters on the horizontal side makes unlikely the placement on Copte 6’s verso.
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- the x is peculiar, with a long horizontal stroke which ends with a serif on the right
side. Its arms are round and curved;
- the p has a small loop and the vertical stroke is slightly curved at the inferior end;

- the m is three-stroke and has a low saddle.

The script resembles a couple of papyrus manuscripts which are kept in the Egyptian
Museum in Turin, notably codex GIOV.AI (see Figure 3)."! This manuscript was also
copied on one column. It contains the Coptic versions of three genuine homilies by John
Chrysostom: In David et Saul III (CPG 4412.3; clavis coptica 0168), In loseph
Patriarcham (CPG 4566; clavis coptica 0171), and In Susannam (CPG 4567, clavis coptica
0178).

The language of Strasbourg Copte 5-7 is classical Sahidic, without idiomatic impurities. In
the surviving portions of the manuscript, the scribe used as punctuation marks the raised

dot (-), the comma, and the trema on iota.

1.2.3 Dating

The Strasbourg fragments are difficult to date given that similar datable manuscripts with
which they could be compared are lacking. Jacoby placed the manuscript, with reservation,
in the 5™-6" century.® For his part, Schmidt tentatively postulated a 4"-5™ century date.
Stephen Emmel dated it on the basis of codex’s format “probably not later than the fifth

cen‘[ury.”5

If the abovementioned comparison with the Turin codex of the homilies of Chrysostom,

who died in 407 CE, is of any help for dating the Strasbourg fragments, then at least a 4

! Perhaps these papyri codices came from a monastery situated in Upper Egypt, near Tin. On the description
of the collection, see T. Orlandi, “Les papyrus coptes du Musée Egyptien de Turin,” Le Muséon 87 (1974)
115-127 and, more recently, Idem, “The Turin Coptic Papyri,” forthcoming in Festschrift Bentley Layton.

? The texts were published in F. Rossi, “Trascrizione con traduzione italiana dal copto di due omelie di S.
Giovanni Grisostomo con alcuni capitoli dei Proverbi di Salomone e frammenti vari di due esegesi sul giorno
natalizio del nostro Signore Gesui Cristo,” Memorie della Reale Accademia delle Scienze di Torino 2™ ser., 40
(1890).

? Jacoby, Evangelienfragment, 3.

* Schmidt, review of Jacoby, 483.

> S. Emmel, “Preliminary Reedition and Translation of the Gospel of the Savior: New Light on the
Strasbourg Coptic Gospel and the Stauros-Text from Nubia,” Apocrypha 14 (2003) 9-53, at 30 n. 67; Idem,
“Prolegomena,” 369-370.
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century date seems to be eliminated from the outset. In my opinion, all we can say about

the age of the Strasbourg papyrus is that it possibly dates from before 600 CE.

1.3 MS C: The Qasr el-Wizz Codex
1.3.1 Discovery and Location

When the High Dam was built in the 1960s, almost the entire Nile valley between Aswan
and Wadi Halfa had been inundated in order to create the Lake Nasser. As the waters were
rising, many archeological sites were destroyed, while others, such as the well-known
temples of Abu Simbel, were removed from their original location and re-erected

elsewhere.

In that period, the archeological mission of the Oriental Institute of the University of
Chicago was trying to rescue the sites endangered by the construction of the High Dam and
the Lake Nasser. In 1964, an American team led by Keith C. Seele discovered and partly
excavated a Christian monastery at Qasr el-Wizz, situated just a couple of kilometers north
of Faras, in Lower Nubia. As that part of the Nile became more and more complicated to
navigate, Seele was obliged to leave the site before accomplishing the excavations. In
October-November 1965, George Scanlon, at the time director of the American Research
Center in Egypt, ventured to explore the monastic settlement in dangerous conditions,

before the waters of the Nile flooded the area forever.'

Scanlon’s courage was rewarded when he discovered on the floor of cell E a small
parchment book written in the Sahidic dialect of Coptic. Although the binding of the

manuscript was missing, its pages were in a nearly intact condition.

Several media reports appeared soon after the discovery.” Photographs were sent to
Chicago and, during the summer of 1966, George R. Hughes of the Oriental Institute

prepared a translation of the codex.'

' Cf. the report in G.T. Scanlon — G. Hingot, “Slip-Painted Pottery from Wizz/La poterie engobée de Wizz,”
African Arts/Arts d’Afrique 2 (1968) 8-13, 65-69; G.T. Scanlon, “Excavations at Kasr el-Wizz: A Preliminary
Report,” Journal of Egyptian Archaeology 56 (1970) 29-57; 58 (1972) 7-42.

2 E.g. Sanka Knox, “Old Coptic MS. Earthed Near Abu Simbel,” New York Times Dec. 24, 1965, 15; “New
Words of Jesus?,” Time Magazine Jan. 7, 1966, 32.
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After its discovery in 1965, the Qasr el-Wizz codex was kept for a period of time in the
Coptic Museum in Cairo as inv. no 6566.% In 1999, the manuscript was moved to the newly
founded Nubian Museum in Aswan, where it has been inventoried as Special Number 168.°
The editio princeps of the manuscript was prepared by Péter Hubai and it was published in

Hungarian in 2006 and in German in 2009.*

1.3.2 Description and Dating of the Manuscript

The Qasr el-Wizz codex is a small format manuscript, measuring 16,7 x 10 cm.” The
codicological structure is irregular and unusual. The codex is formed of four quires
comprising a total of 17 leaves (= 34 pages). The first gathering has five folios: two bifolia
and a leaf conjugate with a stub. This leaf, the first in the codex, must have been added on
purpose to accomodate on the verso an illuminated cross, filled with interlaced stripes in
the usual Coptic style. The second and the third quires are actually binions, containing four
leaves (= two folded bifolia). Finally, the last fascicle is formed of a single bifolio (= two
leaves), to which were added two extra folios, both of them single leaves conjugated with a

stub. Another Coptic cross is drawn on the verso of the last leaf.

The Gregory rule, which states that wherever the parchment book is opened, flesh side
faces flesh side and hair side faces hair side,’ is not strictly observed because the first three
gatherings begin with a hair side page. Moreover, the facing pages 10-11 and 26-27 are
flesh/hair and hair/flesh, respectively.

" The translation is dated July 1, 1966 and it bears the label “NOT FOR PUBLICATION.” I am grateful to
Janet Johnson of the Oriental Institute of the University of Chicago for sending me a copy of Hughes’
translation. See also his report in G.R. Hughes, “A Coptic Liturgical Book from Qasr el-Wizz in Nubia,”
Oriental Institute Report 1965/1966 (Chicago: Oriental Institute, 1966) 10-13.

* See G. Gabra, Cairo: The Coptic Museum and Old Churches (Cairo: Egyptian International Publishing
Co.: 1993), where a photograph of fol. 1v-2r was published on p. 90.

3 All these details can be found in P. Hubai, “Unbekannte koptische Apocryphe aus Nubien (Vorldufiger
Bericht)”, in H. Gy6ry (ed.), Le lotus qui sort de terre. Mélanges offerts a Edith Varga (Bulletin du Musée
Hongrois des Beaux-Arts. Supplément; Budapest: Szépmiivészeti Miizeum, 2001) 309-323, at 312-314; Idem,
A Megvalté a keresztrol. Kopt apokrifek Nubiabol (A Kasr El-Wizz kodex) (Cahiers Patristiques. Textes
coptes; Budapest: Szent Istvan Tarsulat, 2006) 47-48; Idem, Koptische Apokryphen aus Nubien. Der Kasr el-
Wizz Kodex (Texte und Untersuchungen, 163; Berlin — New York: Walter de Gruyter, 2009) 19.

* Hubai, Kopt apokrifek; 1dem, Koptische Apokryphen. As the latter, which represents the German
translation of Hubai’s Hungarian book, is more easily accessible, I shall exclusively quote from this version
throughout.

> Hubai, Koptische Apokryphen, 22.

% Cf. the description of this rule in E.G. Turner, The Typology of the Early Codex (Philadelphia: University
of Pennsylvania Press, 1977) 56.
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Although the codex is not paginated, the succession of the leaves is not problematic since
they were still bound together in the moment of discovery. The script is arranged in a single
column varying between 9 to 13 lines.' The letters are thin and elongated, somewhat
unusual when compared to Coptic handwriting styles, but similar to the Sahidic, old Nubian
and Greek manuscripts from Nubia.” If we compare paleographically the Qasr el-Wizz
codex to other Sahidic codices, perhaps the closest parallel is supplied by some of the Edfu
(which was in Nubia) manuscripts, which are today in the British Library, albeit their
formats are different. Particularly interesting in this connection is BL Or. 6804, which
contains the Book of Bartholomew (CANT 80; clavis coptica 0027) (see Figure 7).* Their
resemblance demonstrates that there must have been a Nubian style of copying Coptic
manuscripts. Unfortunately, although the British Library codex has a colophon, it is
undated, thus being of little help for establishing the age of the el-Wizz manuscript. Arnold
van Lantschoot roughly placed the former in the 12" century,® but this must be too late,
especially if we take into consideration the fact that the dated Edfu codices range between
974> and 1053 (or 1056) CE. I am rather inclined to think, along with others, that the Qasr
el-Wizz codex can very approximately be dated around the year 1000 CE.’

The leaves of the manuscript are decorated with geometric, vegetal, zoomorphic and
anthropomorphic motifs. On the left margin of fol. 4v (= page 8) is drawn a crocodile, an

unmistakable mark of the encounter between Christianity and African culture.

The Qasr el-Wizz codex contains two works. The hymn of the Cross is the second text,

extending from fol. 12v to fol. 17r (= pp. 24-33). As in this section I am limiting myself to

"I do not take into consideration f. 12r (= p. 23), which, being the last page of a text, contains only five lines
followed by a decoration. The remaining part of the page was left blank by the scribe.

2 Cf, e.g., some of the plates in R. de Rustafjaell, The Light of Egypt from Recently Discovered Predynastic
and Early Christian Records (London: Kegan Paul, Trench, Triibner & Co., 1909).

3 Cf. the photographic reproductions in de Rustafjaell, Light of Egypt, pl. XLVII and E.A.W. Budge, Coptic
Apocrypha in the Dialect of Upper Egypt (London: British Museum, 1913) pl. I-XLVIIL.

* van Lantschoot, Recueil des colophons, fasc. 1,218-220 (= no. 122).

> London, BL Or. 7028 + BL Or. 6780; description in Layton, Catalogue, 194-196 (= no. 162).

% London BL Or. 6799; description in Layton, Catalogue, 89-90 (= no. 83). This manuscript is dated Paone
15, 769 Year of the Martyrs (= 1053 CE) and 448 Year of Hegira (= 1056 CE). The discordance of the two
Eras, make the dating of the codex problematic.

7 See Emmel, “Preliminary Reedition and Translation,” 25 n. 48. On the other hand, Hubai, Koptische
Apokryphen, 36 dated it to the middle of the 9™ century, but I think this is much too early.
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the physical description of the manuscripts, I will not discuss here the content of the first

text. Besides, a special attention will be given to this work in the following chapters.
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CHAPTERIII: TITLE, CONTENT AND RELATIONSHIPS BETWEEN
THE MANUSCRIPTS

II.1 The Title of the Work

Before discussing the relationships between the three manuscripts presented in the previous
chapter, a remark is in order concerning the assignment of a title to the text which they
contain. As the Berlin and Strasbourg manuscripts are fragmentary, the title of the work is
lost. On the other hand, the Qasr el-Wizz codex contains an untitled, abbreviated and
reworked version of only a part of the text, that is, a short recension of the hymn of the
Cross. The subtitles which appear in this version, “the second hymn of the Cross” and “the
fourth dance of the Cross,” refer only to the textual divisions of the hymn and certainly do

not apply to the entire work.

Because of the title conventionally assigned to P. Berol. 22220 in the editio princeps, the
text is largely known today as the Gospel of the Savior." There is another fragment of an
ancient Christian writing, preserved in Greek, which received the same title from its last

editor,” but this work does not have anything in common with our text.

However, as I find this title unsatisfactory, I will avoid it. My main objection to the label
“Gospel of the Savior” is that it suggests that the text is an apocryphal gospel, which
possibly by-passed the canon. Actually, the confusion is already set in motion, and, as [ will
show in the chapter dedicated to the previous research on the text, the work has often been
included among the lost gospels of early Christianity. However, as [ will try to argue, the
true context in which the text must be inserted is the literature of the 5™-6" century post-

Chalcedonian Coptic Egypt.

" On the arguments in favor of this title see C.W. Hedrick — P.A. Mirecki, Gospel of the Savior: A New
Ancient Gospel (California Classical Library; Santa Rosa, CA: Polebridge Press, 1999) 17.

* See M.J. Kruger, The Gospel of the Savior: An Analysis of P. Oxy. 840 and Its Place in the Gospel
Traditions of Early Christianity (Texts and Editions for New Testament Study, 1; Leiden — Boston: E.J. Brill,
2005). This papyrus fragment comes from the Oxyrhynchus excavations (P. Oxy. 840), and it was edited for
the first time by C. Wessely, Les plus anciens monuments du christianisme écrits sur papyrus vol. 2
(Patrologia Orientalis, 18/3; Paris: Firmin-Didot, 1924) 488-490 [264-266].
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The German scholarship usually calls the text the “Unbekanntes Berliner Evangelium,”
according to the location of P. Berol. 22220. However, since Stephen Emmel has shown
that the Strasbourg fragments belong to the same work, this title is now obsolete.'
Moreover, it implies as well that the text is a gospel. Other tentative identifications of the
Berlin parchment, like the Gospel of Peter (Hans-Martin Schenke),” the Gospel of Andrew
(Uwe-Karsten Plisch),” or the Gospel of the Twelve (Stephen Emmel, Christoph

Markshies)* did not receive support from scholars.

The titles that were ascribed to Strasbourg Copte 5-7 are no more helpful than those of P.
Berol. 22220. Walter E. Crum called them the “Strassburg Gospel Fragments.”> The
hypothesis that they belong to an apocryphal gospel lies behind the title of the editio
princeps also.® Various attributions of the Strasbourg fragments have been suggested, all
unsatisfactory: Gospel of the Egyptians (Adolf Jacoby),7 Gospel of the Ebionites (Carl
Schmidt and Theodor Zahn),® or Gospel of the Twelve (Eugéne Revillout).”

Despite these shortcomings, establishing a new title for a text which has already been
named in a variety of ways, would only generate more confusion. Thus, I think the most

satisfactory title of the text is the one given by the Corpus dei Manoscritti Copti Letterari

' Cf. already S. Emmel, “Unbekanntes Berliner Evangelium = The Strasbourg Coptic Gospel: Prolegomena
to a New Edition of the Strasbourg Fragments,” in H.G. Bethge et al. (eds.), For the Children, Perfect
Instruction: Studies in Honor of Hans-Martin Schenke on the Occasion of the Berliner Arbeitskreis fiir
koptisch-gnostische Schriften’s Thirtieth Year (Nag Hammadi and Manichaean Studies, 54; Leiden: E.J. Brill,
2002) 353-374, at 370-372.

> H.-M. Schenke, “Das sogenannte ‘Unbekannte Berliner Evangelium’ (UBE),” Zeitschrift fiir antikes
Christentum 2 (1998) 199-213.

? U.-K. Plisch, “Zu einigen Einleitungsfragen des Unbekannten Berliner Evangeliums (UBE),” Zeitschrift
fiir antikes Christentum 9 (2005) 64-84.

*'S. Emmel, “Ein altes Evangelium der Apostel taucht in Fragmenten aus Agypten und Nubien auf,”
Zeitschrift fiir antikes Christentum 9 (2005) 85-99, at 95; C. Markschies, “Was wissen wir iiber den Sitz im
Leben der apokryphen Evangelien?,” in J. Frey - J. Schroter (eds.), Jesus in apokryphen
Evangelieniiberlieferungen. Beitrdge zu auflerkanonischen Jesusiiberlieferungen aus verschiedenen Sprach-
und Kulturtraditionen (Wissenschaftliche Untersuchungen zum Neuen Testament, 254; Tiibingen: Mohr
Siebeck, 2010) 61-90, at 71, 82.

> W.E. Crum, “Notes on the Strassburg Gospel Fragments,” Proceedings of the Society of Biblical
Archaeology 22 (1900) 72-76.

% A. Jacoby, Ein neues Evangelienfragment (Strasbourg: Karl J. Triibner, 1900).

" Ibidem, 27-30.

¥ C. Schmidt, review of Jacoby, Evangelienfragment, Géttingische gelehrte Anzeigen 162 (1900) 481-506,
at 500-503; T. Zahn, “Neue Funde aus der alten Kirche,” Neue Kirchliche Zeitschrift 11 (1901) 347-370, 431-
450, at 366-368.

° E. Revillout, Les apocryphes coptes. Premiére partie: Les Evangiles des douze apétres et de Saint
Barthélemy (Patrologia Orientalis, 2/2; Paris: Firmin-Didot, 1904).
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(= CMCL) project, directed by Tito Orlandi (Rome/Hamburg). In the CMCL database our
text is called Apocryphon Berolinense/Apocryphon Argentoratense. This title takes into
consideration, at the same time, the tenor of the text and the location of the two manuscripts
in which it is preserved. As for the Qasr el-Wizz codex, this does not have to mentioned in
the title since it contains just a reworking of a part of the apocryphon. The text can be found
in the Clavis Patrum Copticorum (= clavis coptica) under the number 0870." Besides, the
term “apocryphon” is much more generous than “apocryphal gospel,” because it does not
set any chronological boundary. Apocryphal texts have been composed in various
languages even in the second Christian millennium. Thus, unless the title of the writing is,
hopefully, recovered some day, I think the most convenient way is to call it Apocryphon

Berolinense/Argentoratense, abbreviated henceforth ApoBA.

I1.2 Outline of the Text

In the following lines, I shall sketch the content of ApoBA and the relationships between the

three manuscripts described in the previous chapter.

ApoBA is a dialogue between Jesus, named cayThp almost everywhere in the te:xt,2 and the
apostles. The dialogue was probably punctuated by some narrative episodes but this is
difficult to establish because of the lacunae which make impossible a fluent reading of the
text. The extant portions of ApoBA contain numerous verbatim quotations, allusions or
paraphrases of various biblical books. The text includes a hymn addressed by Jesus to the
Cross.” This hymn has the peculiar characteristic that each of Christ’s utterances is

followed by an “Amen.”

The beginning of the work is missing. The surviving text starts on page 97 of the Berlin

manuscript, with a discourse of Christ. As the manuscript starts in media res, the topic of

! http://cmel.let.uniromal .it/.

2 With three exceptions, when he is called xoeic, cf. P. Berol. 22220 107, col. A,5, 12; cf. also P. Berol.
22220 97, col. A,32-col. B,1, where Andrew very likely calls him naxo[eic]. The fact that Christ is called
cTHP so often, was the reason why Hedrick and Mirecki decided to title the text the Gospel of the Savior.

* This hymnic section is preserved quite badly. It is however obvious from the existing portions that the
Savior speaks to the Cross several times using the formula “O Cross!,” reminding us in this regard the
interesting passage from the Acts of Andrew in which the apostle speaks to the cross before his martyrdom,
addressing it in a similar fashion with the formula & otaupé; see the synopsis of the various Armenian and
Greek testimonies of the “discourse to the Cross” in J.-M. Prieur, Acta Andreae. Textus et indices (Corpus
christianorum. Series apocryphorum, 6; Turnhout: Brepols, 1989) 738-745.
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the speech is not immediately obvious. Perhaps this portion was at least partly focused on
the kingdom of heaven since this expression appears three times in the first surviving lines
(97, col. A,9-10, 13-14, 16-17). The speech of the Savior is followed by a question from the
apostle Andrew. Unfortunately, his question is completely lost somewhere in the lacuna
created by the damage done to most of the second column of page 97. Only a part from
what seems to be the answer of Christ has survived, in which he mentions the harrowing of
Hell. The text continues on page 98, perhaps with a discussion about sin and free-will. The
Greek word altefoloLog appears twice at this point (98, col. A,32; col. B,7-8) and it is

regrettable that the manuscript is badly damaged, making the text unintelligible.

It is possible that a new section begins after this, because at the end of page 98, col. B,14
the scribe inserted a colon. The function of this punctuation sign in P. Berol. 22220 is to
point out the end of a section. If so, a new textual unit began on page 98 col. B,15,
introduced by the words of the Savior to the apostles: “Arise, let us leave this place. For the
one who shall hand me over has approached” (Mark 14:42; Matt 26:46). In the text that
follows (98, col. B,21-99, col. A,16), the Savior anticipates his Passion and explains to the
disciples the virtues of self-sacrifice. This portion is a patch-work of quotations from the

New Testament:

You shall all flee and be offended because of me. You shall all flee and leave
me alone, but I do not remain alone for my Father is with me. I and my Father,
we are a single one. For it is written: “I shall strike the shepherd and the sheep
of the flock will be scattered.” I am the good shepherd. I shall lay down my
soul for you. You, yourself, lay down your souls for your companions to be
pleasing to my Father, for there is no commandment greater than this: that I lay
down my soul for people. This is [why] my Father loves me, because I fulfilled
[his] wish.
At 99, col. B,1-8 a question of one or more apostles survived, but only in part. Apparently,

the apostles want to know what they should do after the death of Jesus.

A new section started after a long lacuna which destroyed almost the entire column B of
page 99. The Savior is asking his disciples to arise and pray. The scene of the dialogue
seems to change at this point, because at 99, col. B,1 we understand that Christ and the
apostles are now on a mountain, presumably the Mount of Olives. Here, Jesus ascends to
heaven, while the apostles experience a mystical vision during which they see everything
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until the seventh heaven. As the Savior is crossing the heavens, the great force of his ascent
shakes everything on the way, so that the angels are distressed and think that they will be
destroyed. The text is not very well-preserved here, but I think it is clear enough that, whilst
Christ reaches the seventh heaven, where the tabernacle of God is situated, the other
heavens remain open so that the apostles, still on the mountain, can see what occurs inside
it. Thus, they recount in the first person plural that when Jesus Christ enters into the room
of his Father, i.e. in the seventh heaven, he is welcomed with great pomp by the heavenly
beings which surround the throne of God (101 col. A,24-col. B,11). The Son bows to the
knees of his Father uttering the words of Matthew 26:39, “O my Father, if it is possible, let
this cup pass from me!” This makes it clear that the entire section is an interpretation of the
Gethsemane scene, but in ApoBA the prayer of Christ before his arrest takes place in
heaven. Unfortunately, most of the details of this episode are lost because pages 103-106 of
P. Berol. 22220 are the worst affected of the entire quire.

By comparison with these poorly preserved vestiges, the next two pages, i.e. 107-108, are
in nearly intact condition. From the opening lines of page 107, we can infer that the scene
of the dialogue changed again. The topic of the text is now the body of Christ after the
resurrection. During a dialogue with the disciples on this theme, the Savior uses a version
of the so-called “Agraphon of the Fire,” known from other sources as well: “The [one who
is close] to me [is] close to [the] fire. The one who is far from me is far from life”” (107, col.

B,11-16).

A new textual unit starts at 107, col. B,17, namely the hymn of the Cross. Christ is asking
his disciples to encircle him while he sings to the Cross, and dances around it. The apostles,
who make a circle around him, are replying repeatedly “Amen” to the utterances of the
Savior. The hymn of the Cross breaks-off at the end of page 110 of the Berlin manuscript,
but its continuation, especially the final part, can be recovered on Strasbourg Copte 5 recto
1. The verso of this fragment contains a new section of the text, which shows that the
dialogue continued after the hymn. Christ is encouraging the apostles to remain and watch
with him (cf. Matthew 26:41; Mark 14:28). The Strasbourg papyrus breaks-off at this point.
We do not know what the ApoBA contained in the missing segments, but I think at least the

occurrence of Passion and, possibly, resurrection, may be suggested.
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An abbreviated version of the hymn of the Cross appears in the Qasr el-Wizz codex ff. 12v-
17t (= pp. 24-33). The relationships between the shorter and the longer version of the hymn
will be analyzed in the following section, in which I shall discuss the connections between

the three manuscripts.

I1.3 The Relationships between the Three Manuscripts

I1.3.1 The Relationship between P. Berol. 22220 and Strasbourg Copte 5-7

Although certain verbatim parallels between P. Berol. 22220 and the Strasbourg fragments
Copte 5-7 had been pointed out already in the editio princeps,' and by Schenke in his 1998
article,” it is Stephen Emmel who proposed for the first time that the two manuscripts are
different copies of the same work. In a breakthrough study published in 2002, Emmel

provided a series of textual parallels which demonstrates the identity of the two texts.>

The ultimate proof that the two manuscripts contain the same work is not immediately
obvious when someone reads the editio princeps of the Strasbourg fragments. However, a
clear parallel is provided by some of the fragments included in Strasbourg Copte 7, which
remained unplaced in Jacoby’s edition. It was by attaching together some of these scraps
that Emmel realized that the two manuscripts overlap at some points word for word. He
remarked in this regard: “[i]t is striking not only that they have strings of letters in common
at mutually predictable intervals, but also that the two independently reconstructed

. C 4
manuscripts can be used to restore one another’s lacunas convincingly.”

If Carl Schmidt joined together Strasbourg Copte 7.2, 6 on the sole basis of fiber
continuity,” Emmel was able to show that their recto (|) parallel P. Berol. 22220 109, col.
B,10-14, whilst the verso (—) finds a parallel in P. Berol. 22220 110, col. B,6-10.
Furthermore, to the same leaf must attaches Copte 7.4 (recto |: parallel in P. Berol. 22220
109, col. B,19-23; verso —: P. Berol. 22220 110,16-19), and Copte 7.3 (recto |: parallel in
P. Berol. 22220 109, col. B,31-110, col. A,2; verso —: P. Berol. 22220 110, col. B,29-

' Hedrick — Mirecki, Gospel of the Savior, 23-24.

* Schenke, “Unbekannte Berliner Evangelium,” 207.

’ Emmel, “Prolegomena.”

* Ibidem, 366.

> Schmidt, review of Jacoby, 486. See the passage quoted in the previous chapter, 20.
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111%,1)." The only thing that Schmidt was not able to determine was the correct
identification of the recto and verso faces of the papyrus. With the help of P. Berol. 22220,
which is paginated 109-110 in the parallel section, Emmel could rightly infer that the | is

the recto and — the verso.

The papyrological examination of the fragments led Schmidt to the conclusion that
Strasbourg Copte 7 must have been followed in the original manuscript by Copte 5, which
is now the best preserved leaf. As the beginning of this fragment parallels P. Berol. 22220
Frag 23H,3-7, Emmel suggested that the latter must be the first identified scrap from the
pages 111-112 of the Berlin parchment.” Indeed, being the case that Copte 7 corresponds to
P. Berol. 22220 109-110, and the next leaf of the papyrus codex was Copte 5, which
parallels P. Berol. 22220 Frag 23, it means that the latter must necessarily be part of pages
111-112 of its codex of provenance. The parallel provided by Emmel is, in my opinion,

precise enough to accept that his hypothesis must be correct:

P. Berol. 22220 Frag. 23H,1-7 (= p. 111) Strasbourg S recto |, 1-3
[meoo]y nak nf@mun] enTaneykap[rnoc]
oy[w]we eBox x[€] [e]y[n]acoymng [...] [x€ e]yecoymNYy eN[NEXWPa NNM)]MMO:
[etn]exapa NN[aMmM]o Neete[ooy N]aq necet eo[oy N]ay [eBON] erTMnieqkaprioC:
[eBOX]

The blessing of the Cross, described as a tree whose fruit is the crucified Christ, which
appears in the first part of the fragment quoted from P. Berol. 22220, did not survive in the
Strasbourg manuscript. However, this reading now finds support in a passage from the
hymn of the Cross in the Qasr el-Wizz codex, which contains a series of similar, but not

identical blessings:

OYE00Y NaK X€ AKCITM NCAMEKEWDT AMHN:
TE00Y NaK MEEAOG THP( AMHN-
neooy NTMNTNOYTE 4yo- (30,4-9)

" Emmel, “Prolegomena,” 361-366.
* Ibidem, 367.
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Although the parallel is not literal, the quotation above contains a series of similar
blessings. Compare this with the following passage in the Book of Bartholomew (CANT
80; clavis coptica 0027):

ME00Y NaK MMNG THPY AMHN:
@ MPaN €T2ONG 2aMHN-

I1.3.2 The Relationship between the Strasbourg Fragments and the Qasr el-Wizz
Manuscript

The fact that the recto | of Strasbourg Copte 5 has the final part of the hymn sung by Jesus
to the Cross is confirmed by the Qasr el-Wizz codex, which is an abbreviated version of
this hymn. Several proposals have been put forth in the past century for the reconstruction
of the lacunae which appear on the recto | of Strasbourg Copte 5, but we are only now able
to restore them with a higher degree of confidence due to the help given by the Qasr el-
Wizz codex. Here is the reconstruction of this part of hymn, based on its corresponding

version in the other manuscript:

Strasbourg S recto | Qasr el-Wizz, pp. 30,10-32,6

5 [ ea]MHN- Ma Nal 6€ NTEK 20YMN NTEK
[6oM D] Ma€IDT: XEKAAC X2PIC D MAEIDT XEKAC
[ecnag]y[m]omemne n[H]mal €1E2YMNEYE
[exmniecPloc pamun[- ai]xt €MECTAYPOC AMHN- alX1
[Nal NTeS]pHIIE NTMNTEPO: Nal NTEGPHIE NTMNTEPO

10 [evnwe- Te]opune [M]neTo €BOX 2MII)E" AMHN-
[ oy]waq umooy
[ 2MI1E€6 |BBIO- EMIIOYEL
[ ] 21pppO €BOX
[eMne: @ T]a€1T: KNATPE +naTpe

15 [Naxaxe e]ynoTacce Nal: NAXAXE 2YMOTACCE Nal
[eamHN- T]xaXx€ equa0Y 2aMHN:
[wcq rT]uNme: irTrrne XX € NAOYMDCY €BOX 21 TMIE
[cFoc pam]un nes oy CT2YPOC &aMHN: TIEIEIB MITMOY
[NABMA €]BON: 21 TNNIM NAOYWCq EBON

20 [erTMIM]ONOTENHC 22 21ITMITMONOTENHC N()HPE

[MHN: TM]NTEPO TaNIM TE

AMHN* TMNTEPO TANIM T€*

' M. Westerhoff, duferstehung und Jenseits im koptischen “Buch der Auferstehung Jesu Christi, unseres
Herrn” (Wiesbaden: Harrassowitz, 1999) 124. Cf. P. Hubai, Koptische Apokryphen aus Nubien. Der Kasr el-
Wizz Kodex (TU, 163; Berlin — New York: Walter de Gruyter, 2009) 181.
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[Tanmuple Te paMuN- €pe TAMWHPE TE AMHN- €P€

[TequnTepO wo]or- €BOX TEYMNTEPO YOOTT EBOX
[Ton ecayoont €BON] o1 TMN: €ECA)OOTT EBOX 21
25 [Mwe gamun ] nwle] aMun-

As can be observed in the synopsis above, only the beginning of Strasbourg Copte 5 recto |
has been reworked by its author. Thus, while we have in Strasbourg Copte | 5,5-8 ma nai
6€ NTek[6oM D] MaelwT: xexkaac [ecnag]y[n]omeme n[R]uai [exmnecF]loc pamun (“Give
me your [force, O] my Father, so that [it] shall endure with me [on the Cross], Amen”), the
other manuscript reads a0YMN NTEKXAPIC D MACUDT XEKAC €IEQYMNEYE EMECTAYPOC AMHN
(“Open your grace, O my Father, so that I may sing to the Cross, Amen”) (Qasr el-Wizz
30,10-31,1). The remaining differences represent omissions, some of which show that the
Qasr el-Wizz version is obviously secondary to the original. For example, from line 16
onwards of the Strasbourg Copte 5 recto | there are a series of questions and answers
regarding the powers of Christ and the Cross. In two instances (31,7-12), the Qasr el-Wizz

manuscript condenses the question and the answer into a single assertion:

Strasbourg S recto | 16-21 Qasr el-Wizz 31,7-12

[The] enemy shall be [vanquished through] | The enemy shall be annihilated through the
whom? Through the [Cross], Amen. The | Cross, Amen. The claw of death shall be
claw of death [shall be destroyed] through | annihilated through the Only-Begotten Son,
whom? [Through the] Only-Begotten, | Amen.

Amen.

From this point onwards, the rhetorical questions followed by answers are identical in both
manuscripts. The hymn of the Cross breaks off in the Strasbourg fragment on line 24. It is
likely that the missing part can be recovered, at least partially or approximately, in the Qasr

el-Wizz manuscript 32,6-33,9:

Who sent him to the Cross? It is the Father, Amen! What is the Cross? From
where is it? It is from the Spirit, Amen! It is from eternity forever, from the
foundation of the world, Amen! I am Alpha, Amen, and O(mega), Amen, the
beginning and the end, Amen! I am the unspeakable beginning and the
unspeakable end and forever perfect, Amen!
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The last lines of the el-Wizz codex (33,10-13) are, perhaps, just an addition of the ancient
editor: “And when we heard these, we glorified God, the one whose is the glory forever and

ever, Amen!”

I1.3.3 The Relationship between P. Berol. 22220 and the Qasr el-Wizz Manuscript

Comparison between Strasbourg Copte 5 recto | and the el-Wizz manuscript thus reveals
that the final part of the hymn in the latter is an abbreviated version of the same hymn in
the former. In the following lines I will compare the first part of the hymn, as appears in the
Qasr el-Wizz codex, with the beginning of the hymn in P. Berol. 22220. I will point out that
some of the lacunae in the Berlin manuscript can be recovered on the basis of the parallel

text in the el-Wizz manuscript.

For example, P. Berol. 22220 is badly damaged at 108, col. A,20-25, having only a little
surviving text. This portion of the manuscript can be reconstructed now with a high degree

of certainty with the help of the Qasr el-Wizz manuscript:

P. Berol. 22220 108, col A,20-25 Qasr el-Wizz 27,6-10

anok 1i[e] | [Tepi]n vmo[owme] | [eT]coy[TmN | aNOK T€ TERIH MNMONP €TTa6 HY] AMHN:
eall[uu]n a[nok ne] | [molewk n[aTmoy] | | aNOK M€ MOEIK NATMOY: OYMM NTETNCED
oYM nTeTN[cer] | [ea]uun: AMHN-"

As can be seen in the table above, only the first logion of Jesus is changed, although the
idea of Christ as “the Way” is still preserved. The second logion is precisely paralleled in

the el-Wiz codex.

Similarly, P. Berol. 22220 109, col. A, 30, was accurately restored by Emmel as +/[na]t
nnao[yoel] egoy(n) | [eplok RAMH[N-].I This is now fully confirmed by the reading of Qasr

el-Wizz 28,9-11.

"'S. Emmel, “The Recently Published Gospel of the Savior (“Unbekanntes Berliner Evangelium™): Righting
the Order of Pages and Events,” Harvard Theological Review 95 (2002) 45-72, at 69; Idem, “Preliminary
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Emmel pointed out in another article that the badly damaged text of P. Berol. 22220 109,
col. A,15-18 can be restored as [N]Tepeylxwk [A€] €[Box nTey]Ixo[pla anoywws]ncw[q:
X€ @aMHN-], providing a close text in Qasr el-Wizz 27,1-4: NTEpPeYX.MK A€ €BON NZYMNOC:

ANOY(MMB NCMY THPR X€ AMHN. '

A final example is identifiable in P. Berol. 22220 110, col. A,4-5. Only a few strings of
letters have survived at this point, but they suffice to reconstruct the passage on the basis of

Qasr el-Wizz 29,4-5 as [anpsw]in [eBor] | [Mnac]om[a pamun].

These are some of the most important examples of lacunae restorations in P. Berol. 22220,

which can be made with the help of the el-Wizz manuscript.

I1.4 The Qasr el-Wizz Version of the Hymn of the Cross

As I showed in the two preceding sections, some of the lacunae of the Strasbourg and
Berlin manuscripts can be reconstructed by comparison with the parallel passages in the
Qasr el-Wizz codex. Furthermore, it can be argued that this version of the hymn of the
Cross is a slightly reworked abbreviation of the longer recension of this hymn, which
appears in the Berlin and Strasbourg manuscripts. This can be conveniently shown in the
following synopses. Only the last part of the Qasr el-Wizz codex was omitted because it
corresponds to a portion of the text which has not survived in the other two manuscripts.

The Berlin and Strasbourg documents are designated as MS A and MS B, respectively:

Qasr el-Wizz Codex Strasbourg and Berlin manuscripts

acWNEe A€ NO[y]eooy eperncHp 2MoOOC
e[ilxmnTooy NNXO[€IT] MOATOYCTAYPOY
MMOY NGINIOYAAT MIOAPANOMOC: aNON THPN
ANCIOY? NMMaY ME: 2a4OYWW)B €4X.M MMOC
xe€ (24.1-9)

@ NAMENOC €TOYaaB- Ccoy? e€poi | T[e]noy e cwoy? [e]Jpoi @ NaMmexoc
NTA2YMNEYE MMECTAYPOC: aY® NTWOTN | [€]TOYaaB. x0[pe]y[e] nTeTNO[Y®W)B] Nai[-]
NTeTNOYW[WB] tcwi- (24,9-25,2) (MS A: 107, col. B,17-21)

Reedition and Translation of the Gospel of the Savior: New Light on the Strasbourg Coptic Gospel and the
Stauros-Text from Nubia,” Apocrypha 14 (2003) 9-53, at 50.
' Emmel, “Ein altes Evangelium der Apostel,” 92.
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ANON A€ AN[PO]YKAOM aNKIDTE €POY: MEXAY
NaN- X€ ANOK €I2NTETNMHTE NO€ NNEWWHPE
KOYI* MEXaY X€ 2aMHN- KEKOYl M€ €1oort
NMMHTN NTETNMHTE: (25,2-9)

cex1 WoxNe epoi (25,9)

TENOY: MITPKATEXE {M}TMOI @ TMeCTaYPOC:
(25,9-12)

TWOYN €2Pal TIOYN (D MECTAYPOC ETOY22B
NrX1c€e M[MoK] @ nectaypoc (25,13-26,3)

aN[T]oypmMao aMHuN: (26,3-4)
TNAANE €2PAT €X WK M niecTaYPOC: (26,4-6)

CENAAMT EXWK EYMNTMNTPE NaY- (26,6-8)

MOTIT €POK D MECTAYPOC aMHN- (26,8-10)

MIPPIME D MECTAYPOC: aAN& PaW)€ NTOY
N2OoYO aMuN- (26,10-27,1)

NTEPEYXMK A€ E€BOXN NZYMNOC: ANOYMDD)B
NCY THPN X€ aMuN: (27,1-4)

TMERCNAY N2YMNOC MIecTaYpoc- (27,5-6)

ANOK M€ TERIH MIMNG €TTa€HY] aMHN:
ANOK M€ TMOEIK NATMOY: OYMM NTETNCE!
aMHN- (27,6-10)

ANOYMB NCWY X€ AMHN- MEXAY NaN ON-
X€ CWOY? €pPOl (D NAMENOC ETOYadB:
Taxopeye wnecfoc MnMegwoMNT Ncort
NTETNOYMW)B NCMI X€ aMHN- (27,10-28,5)

@ TECTAYPOC €TME? HNOYOEIN: TIAANIN ON:
€4NadOPEl MIMOYOEIN aMHN- (28,5-9)

+Nat maoyoer €2oyN €pok (D TECTAYPOC:
2aMHN- (28,9-12)

[anpo]y[krom] enk[wT]e epoq mexa[q] nan
X€ aNOK' e¢[ign]TeTnMHTE N[6€] NNIWHPE
®[HM-] mexaq Xe 2aMH(N) Kekoyl mne
eignTeThmuTe (MS A: 107, col. B,23-31)

[celxt w[o]xne epoi. (MS A: 108, col. A,1)

Tm]oyn egpal [Twoyn] @ mnec[Foc xice]
MMoK [egpal NT]xice enT[ne (MS A: 109,
col. B,19-23)

anroypamMao’ (MS A: 109, col. B,26-27)

[tInaTare €[epal e]lxmk @ necfoc (MS A:
109, col. B,29-31)

ceNnaa®[T] epok [eymnTM]uTPE  [NaY
eaMH]n® (MS A: 109, col. B,32-110, col.
A2)

wol[rrt epok] @ nec[Foc] MS A: 110, col.
A,2-3

[Anplpime @ [necfoc] axaa pafwe n]Toy
(MS A: 110, col. A,9-11)

[N]Tepeyxmwk  [a€] €[BON  NTeq]xo[pia
anoYw®B] Necw[q: xe gamun-] (MS A: 109,
col. A,15-18)

[Tluegent[e txopi]a w[necfoc] (MS A:
110, col. A,16-17)

aNok 1mfe Tegilu mmMmo[owe eT]coy[Tmn
2aMH]ua[nok e moleik n[aTmOY] oyom
NTeTN[cel eaJuun: (MS A: 108, col. A,20-
25)

missing, but cf. MS A: 107, col. B,17-21,
31-32 T[e]noy 6e caoyp [€]pol 1 NaMeENOC
[e]Tovaas. xo[pely[e] nTeTnO[YWWB] Mai[]
... a[n]Joywo®s x€ gam[HNn]

tnalt unao[yoel] e2oy(n) [ep]ok eamu[n-]
(MS A: 109, col. A,30-32)
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TNA2NE €2Pal €XMK EYMNTMNTPE NaY:

(28,12-29,2)

@OTIT €POK D TecTaYpoc: (29,2-3)
MITPGATT €BOX MIIACMMA AMHN: (29,4-5)
TMERYTO NXOPIa MrecTaypoc: (29,6-7)

ANOK OY2HKE aN @® TIECTAYPOC
METTHIOYOEIN  aAMHN:  TNAMAHPOY MMOK
eNTAMNTPMMAO0 aMHN- (29,7-30,1)

traaxe egpal exwk- (30,1-2)

@OonT epok M nectaypoc: (30,2-3)

OYEOOY NaK X€ 2AKCITHM NCATIEKEIMDT 2AMHN:
ME00Y NAaK TEPAOG THPQ aMHN: TEOOY

NTMNTNOYTE 4yo- (30,4-9)

A0YMN NTEKXAPIC O TMAEIDT XEKAC
€1E2YMNEYE enecTaypoc aMuNn- (30,10-31,1)

AlX1 Nal NTESPHIE NTMNTEPO €BOX 2MIIQ)E:
aMun- (31,1-4)

THATPENAXAXE Q2YMOTACCE Nl
(31,4-6)

eAMHN-

MXAXE NAOYDCY €BON 2ITMMECTAYPOC

aMHN- (31,7-9)

TI€1E1B MoMoy NaoYCcq €BOX
21ITMITMONOTENHC NAYHPE aMHN- (31,9-12)

TMNTEPO TaNIM T€ TAMWMHPE TE AMHN:
(31,12-32,2)

€PETEYMNTEPO (YOOI €BON TMN: E€CWOOTI
€BOX enn[e] amun- (32,3-6

[tInaTare  e[epai  elxwxk @ necfoc
ceNaam[T] epok [eymnTM]uTPE  [NAaY

eaMHIn® (MS A: 109, col. B,29-110, col.
A2)

wo[rrT epok] @ nec[Foc] (MS A: 110, col.
A,2-3)

[fnpesw]|xnt [eBon] | [Mnac]om[a amun:]
(MS A: 110, col. A,4-5)

[anroyenke] an 2\ [a  anTOYPM]M20-
tna[Magk  €]Bon  enTa[MnTPM]Ma0r (MS
A:110, col. A,18-22; cf. also 109, col. B,26-
29)

[TInaTaxe g[epal e]lxwk (MS A: 109, col.
B,29-31)

wo[rrT epok] @ nec[Foc] (MS A: 110, col.
A,2-3)

[meoo]y wnaxk nfmun] enTanegkap[noc]
oy[m]we eBox (MS A: 111,1-3)

Ma Nal 6€ NTEK[GOM D] MACIDT: XEKaAC
[ecnag]y[m]omeme w[f]uai  [exmnecF]oc
2aMuN (MS B: 51,5-8)

[al]xi [Nal NTes]pHIIE NTMNTEPO- [eMne:]
(MS B: 5r,8-10)

KNaTPe[Naxaxe g]ynoTacce Nal- [eaMHN:]
(MS B: 5r,14-16)

[m]xaxe equaoy[mecq 21T NNIM:
errane[cfoc am]un (MS B: 5r,16-18)

MEIB  MMMOY [NaBMA  €]BON:  QITNNIM
[erTamm]onorentc eafuun-] (MS B: 5r,18-
21)

[TM]NTEpPO TamIM Te [Tan@HPle TE 2aMHN-
(MS B: 5r,21-22)

epe[TequnTepPO @o]Jor- €BOXN [TN ecwoort
€BOA] em[nwe gamun] (MS B: 5r,22-25)
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I think these parallels clearly indicate that between the Qasr el-Wizz text and the hymn of
the Cross in the Berlin and Strasbourg manuscripts may lie several steps of “reworking.”
The first lines are obviously an addition meant to introduce the text: “And it happened one
day, while our Savior was sitting on the Mount of Olives, before the impious Jews crucified
him, (that) we were all gathered with him.” Although this part must be due to one of the
compilers, it is likely to be based on the preceding part of ApoBA. If this hypothesis is
correct, it confirms that the story takes place before the Crucifixion and, perhaps, that the

Mount of Olives was mentioned in the text (cf. P. Berol. 22220 100, col. B,1).

The most remarkable difference between the two versions resides in the fact that the el-
Wizz manuscript mentions a second hymn, a third and a fourth dance of the Cross. On the
other hand, it is likely that the longer version, which must be the original, contained only
two hymns or dances of the Cross. The first hymn starts in P. Berol. 22220 107, col. B,17
and lasts until 110, col. A,15. The second dance (xopela) breaks off in the lacuna which
follows page 110 of the Berlin parchment, but it continues shortly after, on the recto | of
Strasbourg Copte 5. However, the synopsis provided above shows that the third and the
fourth hymns of the Qasr el-Wizz codex do not contain any significant new material. Thus,
the most likely hypothesis is that the el-Wizz manuscript blended in these “new” stanzas

material from the first and second hymns.

I1.5 Placing P. Berol. 22220 Frag. 9

The fact that the hymn of the Cross ended at the very bottom of the recto | of Strasbourg
Copte 5 is demonstrated by the fact that the first lines of the verso read: “[When he]
finished the entire [hymn] of the [Cross], he turned to us.” It is interesting to note that the
surviving traces of letters on the still unplaced P. Berol. 22220 Frag. 9H,col. B, 8-10 allow
us to restore the text as ntepeqx[wk €]l[Box eleymneye [f]l[mec]foc. This reading
resembles Strasbourg Copte 5 verso —, 1-2: [NTepeq]xwk € eBox [Ngy]m[noc] THPQ
nne[cFoc]. However, it is unlikely that the Berlin fragment would belong to this part of the

text for the following reasons:

1) If these lines had immediately followed the hymn of the Cross, Frag. 9
would have to stand as P. Berol. 22220, pages 111-112, with the hair side as page
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111 and the flesh side as page 112 (only in this way is the Gregory rule observed).
This would mean that the hymn of the Cross ended somewhere on the second
column (col. B) of the recto (page 111). However, in this case, the words which can
still be read on the first column of the page, must find a parallel in the extant
portions of Strasbourg Copte 5 recto |. Or, alternatively, the vestiges of the two
columns of the verso (flesh side) of Frag. 9 should correspond, at least in part, to the
verso — of Strasbourg Copte 5, which is not the case.

2) P. Berol. 22220 Frags. 9 and 23 (the latter placed by Emmel, cf. supra)
would both have to be parts of the folio once paginated 111-112. However, the
quality of the parchment varies very much between these two fragments. While the
script on the flesh of Frag. 9 has flaked-off almost completely, the text on the flesh
side of Frag. 23 is still very well-preserved. In conclusion, I think the surface
structure of the parchment prevents us from placing the two fragments in the same

folio.

Be that as it may, if the suggested restoration of Frag. 9H, col. B, 8-10 is correct, then
this fragment stirs up some mystery. A few explanations are possible, although none can

be proven unless a better copy of ApoBA comes to light:

1) If Frag. 9 belongs to pages 111-112, then the version of 4poBA in the
Strasbourg manuscript differs from that of P. Berol. 22220.

2) Strasbourg Copte 5-7 and P. Berol. 22220 could be two different texts,
which have in common only the longer version of the hymn of the Cross — cf.
already Nagel.'

3) ApoBA contained several hymns of the Cross, and P. Berol. 22220 Frag. 9
comes from a different hymn than the one preserved in Strasbourg Copte 7, 5

recto | and P. Berol. 22220 107, col. B,17 ff.

' P. Nagel, ““Gespriche Jesu mit seinen Jiingern von der Auferstehung’ — Zur Herkunft und Datierung des
‘Unbekannten Berliner Evangeliums’,” Zeitschrift fiir die neutestamentliche Wissenschaft 94 (2003) 215-257,
at 222-223.
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I1.6 Placing Strasbourg Copte 6

I already said in the first chapter that the only paginated fragment of the Strasbourg
manuscript of ApoBA is Copte 6. The page numbers 147-148 are still visible on the upper
outer corners of the pages as the manuscript was bound in antiquity. The position in the
codex of the other two leaves, i.e. Copte 7 and 5, which lost their original pagination, is
difficult to establish. However, Stephen Emmel has proposed that they can very
approximately be calculated as pages 121-122 and 123-124 of the codex. His tentative
conclusion is based on the assumption that ApoBA covered both codices completely when
they were intact. Thus, being the case that pages 109-110 of P. Berol. 22220 correspond to
Strasbourg Copte 7 recto |-verso —, and assuming that all previous pages of the Berlin

manuscript contained the same text, Emmel stated:

Using the same average number of lines of the Berlin manuscript (57.5) per
page of the Strasbourg manuscript, and assuming that the work in question
began on the first page of each manuscript, FR-SU Copte 7 and 5 can be
calculated very approximately to be pp. 121/122 and 123/124 of the papyrus
codex. This length of some thirty-two pages accords well with the judgment of
the majority of scholars who have considered the problem, that whereas the
content of Copte 5 indicates a setting in Gethsemane, Copte 6 seems rather to
belong to a post-resurrection appearance of the Savior.'

However, this stichometry raises certain problems, because Strasbourg Copte 6 describes
the investiture of the apostles, an event which already occurred during the vision of the
apostles in P. Berol. 22220 100, col. B,1{f (on the Mount of Olives). The fact that the
investiture of the apostleship would be mentioned twice in the text, once before the Passion
of Christ and once after his resurrection, already made Peter Nagel doubt that the Berlin
and Strasbourg manuscript represent two witnesses of the same text: “Die =zeitlich
unterschiedliche Ansetzung, auf die Emmel nicht eingeht, bleibt ein vorerst ungeldstes
Problem und ein ernstliches Hindernis hinsichtlich der Identitdt beider Texte, denn eine
zweimalige Investitur der Apostel kann, wie gesagt, so gut wie sicher ausgeschlossen

werden.”?

" Emmel, “Prolegomena,” 367-368.
? Nagel, ““Gespriche Jesu’,” 223.
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In my opinion, this is a false problem. First of all, the aforementioned stichometric
investigation is very unlikely to correspond to reality, because a 7"-8" century Coptic
manuscript which would contain a single work of such length is extremely unusual. Most
likely, the ApoBA was a text focused on the events surrounding the Passion of Christ
(although it included, perhaps, the death and resurrection as well) and we do not have
reasons to believe that it covered many leaves before page 97 of the Berlin codex.
Therefore, the assumption that the page numbers of Strasbourg Copte 7 and 5 can be
established on the basis of the Berlin witness is workable only is the latter really filled the

whole codex, which is very unlikely to be the case.

Thus, being the case that Strasbourg Copte 6 and P. Berol. 22220 100-101 have so many
things in common, it is possible that they actually are parallel fragments. However, as they
do not correspond to one another verbatim, the two manuscripts are, naturally, slightly
divergent at this point. This assumption, which is only tentative without a clear parallel
between the two texts, has the advantage that it leaves untouched the hypothesis that the

Berlin and the Strasbourg manuscripts are two copies of the same text.
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CHAPTER III: THE HISTORY OF THE RESEARCH ON THE
APOCRYPHON BEROLINENSE/ARGENTORATENSE

II1.1 A New Ancient Gospel?

During the 1995 AAR/SBL Annual Meeting in Philadelphia, Charles W. Hedrick
announced the discovery, in the papyrological collection of the Egyptian Museum in West
Berlin, of a Coptic parchment manuscript (P. Berol. 22220), which presumably preserved
an ancient Christian gospel.'" The announcement was reiterated at the 6™ International
Congress of Coptic Studies, which took place in Munster, July 20-26, 1996.2 At the
Philadelphia meeting, Hedrick found out that another scholar, Paul A. Mirecki, was already
working on this manuscript. Thus, the editio princeps of P. Berol. 22220 was published
conjointly by Hedrick and Mirecki a few years later, in 1999.° Because the title has not

survived in the manuscript, the editors called it conventionally the Gospel of the Savior.*

Already in the two preliminary reports, Charles Hedrick underlined that the manuscript
contains logia of Jesus, which do not follow literally those known from the New Testament.
This feature may suggest, according to Hedrick, that P. Berol. 22220 does not draw on the
canonical gospels but, rather, on the oral tradition of the sayings of Christ.” Later, in the
introduction to the editio princeps, Hedrick approximately dated the manuscript between

the 4™ and the 7" century,” but, as for the writing itself, he postulated a lost Greek original,

' C.W. Hedrick, “A Newly Discovered Gospel (Berlin MSS P22220) and the Early Christian Tradition,”
AARSBLA 1998 (1998) 381-382.

2 C.W. Hedrick, “A Preliminary Report on Coptic Codex P. Berol. Inv. 222207, in S. Emmel et al. (eds.),
Agypten und Nubien in spditantiker und christlicher Zeit. Akten des 6. Internationalen Koptologenkongresses,
Miinster, 20.-26. Juli 1996, vol. 2: Schrifttum, Sprache und Gedankenwelt (Sprachen und Kulturen des
Christlichen Orients, 6/2; Wiesbaden: Reichert, 1999) 127-130.

> C.W. Hedrick — P.A. Mirecki, Gospel of the Savior. A New Ancient Gospel (Santa Rosa: Polebridge,
1999).

* On this title cf. supra, chapter I1.1.

> Hedrick, “Preliminary Report,” 130.

% Hedrick — Mirecki, Gospel of the Savior, 15.
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no older than the second half of the 2" century CE." This earlier dating would underline the

great importance of the text, which represents a product of proto-orthodox Christianity:

[...] the Gospel of the Savior was composed at a time when Christian oral
traditions were still influential as written gospel texts. Thus the latest date for
the composition of the Gospel of the Savior that best fits these conditions is the
later half of the second century before the canonical gospels had consolidated
their influence over the church and at which time the oral tradition remained a
viable competitor to the written texts.’

In another contribution published a few years after the editio princeps, Hedrick expressed
again the same view, emphasizing that the logia of P. Berol. 22220 are as venerable as

those in the synoptic gospels and the Gospel of Thomas.

Apparently, Mirecki’s first conclusion after he checked the manuscript in Berlin was that
the writing “is comprised of gospel-like material that was originally embedded in another

»* However, this possibility was not

text of a different genre, such as a homily or a letter.
explored by the first editors, who seemed to favor the hypothesis that P. Berol. 22220 was a

sayings gospel, perhaps punctuated by some narrative episodes.’

According to Hedrick, the original language of such a venerable document must necessarily
be Greek. He tried to find traces of the translation from Greek in the “unusual use” of the
verb (gopn=.6 Thus, Hedrick claimed that at 110, col. B,13-15 the Coptic @wpn, which
normally means “to be early to/for,” renders the metaphorical sense of the Greek opfpileiv,
“be eager” or “go eagerly.” However, arguments against this view have been provided by
Peter Nagel, who showed that, although qywpn is not recorded with this particular meaning

in Crum’s Coptic dictionary, the word was in fact used also in the metaphorical sense by

' Ibidem, 2.

? Ibidem, 23.

’ C.W. Hedrick, “An Anecdotal Argument for the Independence of the Gospel of Thomas from the Synoptic
Gospels,” in H.-G. Bethge et al. (eds.), For the Children, Perfect Instruction. Studies in Honor of Hans-
Martin Schenke on the Ocassion of the Berliner Arbeitkreis fiir koptisch-gnostische Schriften’s Thirtieth Year
(Nag Hammadi and Manichaean Studies, 54; Leiden: E.J. Brill, 2002) 113-126, at 123.

* Hedrick — Mirecki, Gospel of the Savior, 19.

> Ibidem, 18-19.

¢ Ibidem, 12-13.
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the Cop‘[s.1 Nagel pointed out that, in conjunction with the preposition e-, epo=, @opr=
sometimes translates the metaphorical meaning of 0pBpilelv mpdg tive in the Sahidic
version of the Bible. Thus, by quoting several Biblical passages in which qopn= translates
the metaphorical meaning of 6pBpileLv, “be eager” or “go eagerly,” Nagel documented that
this sense of the word was well known to the Copts and, consequently, the hypothesis of a

Greek original behind the text of P. Berol. 22220 is not necessary:

Mag auch die Bedeutung wopri= €-, €po=, »eifrig suchen nach« letztlich auf das
Muster des griechischen 0pBpilewv mpdg Tive zuriickzufithren sein, so besagt
dies nichts fiir eine ebensolche Ubersetzungsvorlage des UBE. Einem
koptischen Autor, der ein so artifizielles Werk wie das UBE schaffen konnte,
war die Wendung mit Sicherheit aus den Psalmen bekannt, ohne da3 er die
Septuagintavorlage konsultieren miifBte.

In conclusion, @opri=/0pBpiley does not constitute a decisive argument that P. Berol.

22220 was translated from Greek.

Immediately after the announcement concerning the rediscovery of the manuscript, and
presumably because the label ‘ancient gospel’ has been attached to it, discussions were
stirred up both among scholars of early Christianity and public at large.> Henry W.

Leathem Rietz wrote in a 1997 issue of the Religious Studies News:

Fragments of a previously unknown Coptic gospel have been identified in a
Berlin museum. Paul A. Mirecki, associate professor of religious studies at the
University of Kansas, and Charles W. Hedrick, professor of religious studies at
Southwest Missouri State University, announced in March their discovery of a
previously unknown Christian gnostic gospel that provides an important
witness to Jesus traditions and attests to the rich diversity of Christianity in the
early period.*

' P. Nagel, ““Gespriche Jesu mit seinen Jiingern von der Auferstehung’ — Zur Herkunft und Datierung des
‘Unbekannten Berliner Evangeliums’,” Zeitschrift fiir die neutestamentliche Wissenschaft 94 (2003) 215-257,
at 227-229.

? Ibidem, 229.

’ The public at large was informed via Reuters agency, who released a media announcement on March 13,
1997, stating that the text “probably belonged to one of the so-called Gnostic groups of the first or second
century” (the words actually belong to the late William Brashear, at that time the curator of the Berlin
Papyrussammlung).

*H.W.L. Rietz, “Scholars Announce Discovery of New Gnostic Gospel,” Religious Studies News 12:2 (May
1997) 4.
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The title Gospel of the Savior attracted rapidly also the attention of mass media, who
presented the new “gospel” as a sensational discovery. In a media report, Paul Mirecki
stated that “[t]his lost gospel presents us with more primary evidence that the origins of
early Christianity were far more diverse than medieval church historians would tell us ...
Early orthodox histories denigrated and then banished from political memory the existence

of these peaceful people and their sacred texts, of which this gospel is one.”'

In April 2006, when the Gospel of Judas was presented by the National Geographic
Society, the Gospel of the Savior had already gained its place among the apocrypha, being
quoted in the list of writings which did not make it into the New Testament. About the
same period, Bart D. Ehrman remarked: “In the 1980s a book called the Gospel of the
Savior turned up, which narrates Jesus’ last hours and his final words delivered... to the
cross! And now there is the Gospel of Judas, another Gnostic dialogue that discusses the
‘secret revelation” Jesus gave to Judas Iscariot.”® The view that the text is a gospel which

escaped from the canon was expressed by the same author in another book.>

Perhaps the Gnosticizing elements, timidly suggested already in the editio princeps, were

the reason why David M. Scholer included P. Berol. 22220 in the ‘“Nag Hammadi
294

Bibliography.” In her already classic book on the critique of Gnosticism as an ancient

phenomenon, Karen L. King mentioned, in passing, the Gospel of the Savior as an ancient

»° In another article,

testimony, one of the “evidence[s] of early stages of the Jesus tradition.
King noted about the same text that it “evince[s] a wide variety of theological and
philosophical perspectives ... giving a remarkable glimpse into the cultural hybridity of

ancient urban pluralism.”®

! Available on the Internet at http://www.oread.ku.edu/Oread97/OreadMarch7/page5/researchers.html.

2 B.D. Ehrman, The Lost Gospel of Judas Iscariot: A New Look at Betrayer and Betrayed (New York:
Oxford University Press, 2006) 179.

* B.D. Ehrman, Lost Christianities: The Battles for Scripture and the Faiths We Never Knew (New York:
Oxford University Press, 2003) 50: “[The Gospel of the Savior is] the most recent non-canonical gospel
discovery.” Cf. also the remarks of the same author in B.D. Ehrman, Lost Scriptures: Books That Did Not
Make It Into the New Testament (New York: Oxford University Press, 2003), 52-53

* D.M. Scholer, Nag Hammadi Bibliography 1995-2006 (Nag Hammadi and Manichaean Studies, 65;
Leiden: E.J. Brill, 2009) 68-70.

> K.L. King, What is Gnosticism? (Cambridge — London: Harvard University Press, 2003) 151 n. 10, 163.

% K.L. King, “Gnosticism,” in S. Iles Johnston (ed.), Religions of the Ancient World: A Guide (Cambridge —
London: Harvard University Press, 2004) 652-655, at 654.
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For her part, April DeConick thought she could discern in P. Berol. 22220 early Christian
ideas inherited from Jewish apocalypticism. She confessed: “When Paul Mirecki asked to
consult with me on this find in the spring of 1998, I was both delighted and shocked with
the manuscript. Here we have a splendid example of early Christian text exhibiting features
associated with Jewish mystical ascent traditions.”' As regards the origin of the document,
she postulated “an early second-century Syrian text that was involved in the continuing
debate between those Christians who identified themselves with the Syrian vision mystics

and those Christians who supported the perspective of the Johannine faith mystics.”

A possible Jewish or Jewish-Christian connection of the text was explored by Claire Clivaz
in two articles.> She suggested that P. Berol. 22220 102, col. A,2-6; col. B,6-10, where
Jesus is described mourning in the garden of Gethsemane, could be based on an
interpretation of Hebrews 5:7: “in the days of His flesh, when He had offered up prayers
and supplications, with vehement cries and tears to Him who was able to save Him from
death.” According to Clivaz, in ApoBA Christ prays to his Father and supplicates in tears on

behalf of the people of Israel,* a literary theme for which she postulated a Jewish origin.

There are, however, several problems with this hypothesis. First of all, why should we see
the mourning of Christ in the garden of Gethsemane in our text as an interpretation of
Hebrews 5:7, when we read in Matthew 26:37/Mark 14:33 that “He began to be sorrowful
and deeply distressed (ipfato AumeioBbut kel adnuovelv)” and, one verse later, that he was
exceedingly sorrowful (mepiiumdc) (Matthew 26:38/Mark 14:34)? Secondly, in ApoBA
Christ does not mourn and supplicate God only for others but also for himself. The Coptic

text makes clear at this point that Jesus is afraid of being killed by the Jews. While Clivaz

" A. DeConick, Voices of the Mystics: Early Christian Discourse in the Gospel of John and Thomas and
Other Ancient Christian Literature (Journal for the Study of the New Testament. Supplement Series, 157;
Sheffield: Sheffield Academic Press, 2001) 136-137.

? Ibidem, 151.

e Clivaz, “L’Evangile du Sauveur, He 5,7 et la priére de supplication: en quéte d’autres traditions sur la
priére au Mont des Oliviers,” Apocrypha 18 (2007) 109-138; Idem, “Hebrews 5.7, Jesus’ Prayer on the Mount
of Olives and Jewish Christianity: Hearing Early Christian Voices in Canonical and Apocryphal Texts,” in R.
Bauckham et al. (eds.), 4 Cloud of Witnesses. The Theology of Hebrews in its Ancient Contexts (Library of
New Testament Studies; New York: T & T Clark, 2008) 187-209.

* Clivaz, “L’Evangile du Sauveur,” 113: “Jesus pleure ... et explique que cette tristesse est due a son souci
et a son amour pour le peuple d’Israél.” Cf. already J. Frey, “Leidenskampf und Himmelsreise. Das Berliner

Evangelien-Fragment (Papyrus Berolinensis 22220) und die Gethsemane-Tradition,” Biblische Zeitschrift 46
(2002) 71-96, at 89ft.
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favors a reading of the theme of Christ’s mourning in an early Christian context, I think a

later setting is more suitable.

In my opinion, this theme points to the 5t century debates concerning the human qualities
of Christ. According to Cyril of Alexandria’s view, shared by the Coptic church, Jesus
Christ was identical to us in all things, sin excepted. A good example is provided by Cyril’s
First Letter to Succensus (CPG 5345): “The scripture says that he was wearied from the
journey, experienced sleepiness, anxiety, pain, and all the blameless human passions.”’
This passage in ApoBA is meant to underline the frailty and, consequently, the reality of
Christ’s human nature. Although divine, he was seized with fear in the face of death. This
portion of the text should be compared to the similar treatment of the Gethsemane scene in

a still unpublished Coptic apocryphal Passion narrative, inserted in a homily attributed to

Cyril of Jerusalem (De passione 1; CPG 3598; clavis coptica 01 14).2

All these examples taken from secondary literature indicate that Hedrick and Mirecki’s
proposal concerning an early dating of the text of P. Berol. 22220 radically influenced the
scholarship. The examples can be easily multiplied: Philip Jenkins called it “[t]he most
recent candidate for a primitive gospel,” whereas second or early third century origins
have been postulated by Arthur J. Dewey,* Birger A. Pearson,” Timothy Paul Jones,’
Pheme Perkins,’” John S. Kloppenborg,® and Hans-Josef Klauck.'

! Translation in J.A. McGuckin, St. Cyril of Alexandria: The Christological Controversy. Its History,
Theology, and Texts (Supplements to Vigiliae Christianae, 23; Leiden — New York — Koln: E.J. Brill, 1994)
357.

* Text in Pierpont Morgan codex M 595, f. 10r.

3 P. Jenkins, Hidden Gospels: How the Search for Jesus Lost Its Way (New York: Oxford University Press,
2001) 230.

* A.J. Dewey, “The Gospel of the Savior: A Gem in a Jigsaw Puzzle,” Proceedings: Eastern Great Lakes
and Midwest Biblical Societies 22 (2002) 1-15.

> B.A. Pearson, Gnosticism and Christianity in Roman and Coptic Egypt (Studies in Antiquity &
Christianity; London — New York: T & T Clark, 2004) 58: “sometime early in the third century.”

S T.P. Jones, Misquoting Truth: A Guide to the Fallacies of Bart Ehrman’s Misquoting Jesus (Downers
Grove, IL: InterVarsity Press, 2007) 133: “Not only Gospel of Peter but also other post-apostolic accounts of
the life and teachings of Jesus — Gospel of Judas, Gospel of Mary, Gospel of Philip, Gospel of the Egyptians,
Gospel of the Savior, Gospel of Truth and several others — emerged in the second and third centuries...”

7 She dedicates to P. Berol. 22220 an entire section in the chapter “Gospels from the Second and Third
Centuries” in her Introduction to the Synoptic Gospels (Grand Rapids, MI: Eerdmans, 2007) 281-287.

% 1.S. Kloppenborg, O, the Earliest Gospel: An Introduction to the Original Stories and Sayings of Jesus
(Louisville, KY: Westminster John Knox, 2008) viii: “The discovery of new extra-canonical Gospels in the
past sixty years — the Gospel of Thomas, the Gospel of Philip, the Gospel of the Savior, the Gospel of Judas —
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While Hedrick and Mirecki’s edition was still in press, Hans-Martin Schenke published an
article on ApoBA, or ‘Unbekanntes Berliner Evangelium’, as he called it, based on a
conference he held in Halle in 1998.% Schenke translated the text into German and added to
the translation some commentaries and observations. A slightly modified version of his

translation was published later by Uwe-Karsten Plisch.’

In his article, Schenke proposed, very carefully, a tentative identification of ApoBA with a
part of the Gospel of Peter. The arguments would be: 1) ApoBA is written in the first person
plural, which could mean that Peter, one of the twelve apostles, is recounting the story
using “we”; 2) in both texts the Jews are blamed for crucifying Christ; 3) the theme of the
Descensus ad inferos; 4) the personification of the Cross. In order to argue for the last
point, Schenke offered a few examples in which Christ addresses to the personified Cross
in ApoBA. Of interest to note in this regard is that he preferred to translate P. Berol. 22220,
col. B,13-15, [m]oprik epoi @ [n]ecFoc. anok [w] +uawopriT epok, as “You go in front of
me, I, myself, shall go in front of you,”* comparing this passage to Gospel of Peter 42,

where the resurrected Christ walks in front of the Cross.’

Schenke supplied also a series of points on which ApoBA and the Gospel of Peter differ in
details.® In my view, in order to show that two texts are identical, it is the details which are
the significant elements, not the general ideas. Judith Hartenstein, who compared in a paper

the ApoBA with the Gospel of Peter, rightly pointed out concerning Schenke’s hypothesis:

has made it clear that the Jesus movement was variegated and diverse, with early Jesus groups constituting
themselves around differing sets of traditions, differing ethnocultural identities, and differing ecclesial
practices.”

' H.-J. Klauck, The Apocryphal Gospels. An Introduction (London: T&T Clark, 2004) 28: “External
indications suggest a dating of the codex between the fourth and the seventh centuries; the balance of
probabilities tilts slightly towards the sixth century ... Initially, an early date (between 100 and 150 CE) was
suggested, but more cautious counsels have prevailed: the earliest plausible date is the close of the second or
early third century.”

> H.-M. Schenke, “Das sogenannte ‘Unbekannte Berliner Evangelium’ (UBE),” Zeitschrift fiir antikes
Christentum 2 (1998) 199-213. Following Schenke, the German scholars preferred to identify the text as
“Unbekanntes Berliner Evangelium” and we can find this designation even now in German publications.

* U.-K. Plisch, Verborgene Worte Jesu — verworfene Evangelien. Apokryphe Schriften des fiiihen
Christentums (Berlin: Evangelische Haupt-Bibelgesellschaft und von Cansteinsche Bibelanstalt, 2000) 27-34.
Cf. more recently H.-M. Schenke, “Das Unbekannte Berliner Evangelium, auch ‘Evangelium des Erlosers’
genannt,” in C. Markschies — J. Schréter (eds.), Antike christliche Apokryphen in deutscher Ubersetzung vol.
1/2: Evangelien und Verwandtes (Tiibingen: Mohr Siebeck, 2012) 1277-1289.

* Cf. supra the discussion of the translation of @opri=.

* Schenke, ““Unbekannte Berliner Evangelium’,” 205-207.

® Ibidem, 207.
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“Allerdings handelt es sich jeweils um eine Parallelitdt von Motiven, nicht um Zitate oder

Anlehnungen, die eine Kenntnis des Textes zwingend voraussetzen.”'

Another tentative identification of 4poBA was proposed by Uwe-Karsten Plisch in an
article published in 2005 in the Zeitschrift fiir antikes Christentum.* Following Schenke’s
suggestion, Plisch considered the Gospel of Peter as the most important source of ApoBA,
except for the Gospels of Matthew and John.® As to the identification of the work, he
advanced the hypothesis that P. Berol. 22220 could have been part of the lost Gospel of
Andrew. Plisch pointed out that, in the Acts of Andrew (CANT 225), the Cross is also
personified, like in the Gospel of Peter and ApoBA. Moreover, in the Acts of Andrew and
ApoBA, the two protagonists, Andrew and Christ, address to the Cross before their death.
Plisch tried to show that some of the words in the speech of the apostle to the Cross are
recognizable in a passage from the Berlin parchment. The occurrence of the name Andrew
in P. Berol. 22220 97, col. A,31-32 would be another argument that ApoBA is related to the
literature connected to this apostle. Finally, in the 5™ century Decretum Gelasianum, the
Gospel of Bartholomew, which, perhaps, Plisch assumes to be the same text as the Coptic
Book of Bartholomew (CANT 80; clavis coptica 0027), is mentioned directly before the
Gospel of Andrew. This would explain the connection between the Book of Bartholomew
and ApoBA, which has been convincingly demonstrated by Stephen Emmel.* In Plisch’s
view, all these arguments could indicate that the Berlin document belonged to the lost

Gospel of Andrew, which presumably served as a source for the Acts of Andrew as well.

The connection between the address to the Cross in the Acts of Andrew and ApoBA, which
was mentioned only in relation to a minor detail in the editio princeps of the Berlin
parchment, is definitely a valuable observation.” However, the other arguments listed above

are not very convincing. First of all, the influence of the Gospel of Peter on ApoBA is not

' J. Hartenstein, “Das Petrusevangelium als Evangelium,” in T.J. Klaus — T. Nicklas (eds.), Das Evangelium
nach Petrus. Text, Kontexte, Intertexte (Berlin: Walter de Gruyter, 2007) 159-181, at 170.

* U.-K. Plisch, “Zu einigen Einleitungsfragen des Unbekannten Berliner Evangeliums (UBE),” Zeitschrift
fiir antikes Christentum 9 (2005) 64-84.

3 Plisch, “Einleitungsfragen,” 72: “Eine weitere (und neben Joh und Mt die wichtigste) Quelle des UBE ist
ndmlich das Petrusevangelium.” Cf. his arguments on the literary relationships between ApoBA and the
Gospel of Peter on 76-78.

* Cf. S. Emmel, “The Recently Published Gospel of the Savior (“Unbekanntes Berliner Evangelium™):
Righting the Order of Pages and Events,” Harvard Theological Review 95 (2002) 45-72, at 48 et passim.

> Hedrick — Mirecki, Gospel of the Savior, 116.
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clear. As I have already said, the parallels provided up till now are too vague and general.
As to the occurrence of the name of the apostle Andrew in P. Berol. 22220 97, col. A,31-32
there is, in my view, a logical argument to dismiss the hypothesis that the ApoBA was
connected to him in a particular way. As, on one hand, the writing makes reference to “we,
the apostles” (P. Berol. 22220 101, col. A,2-3), being thus written in the first person plural,
and Andrew is referred in the third person singular in P. Berol. 22220 97, col. A,31-32, on

the other, we can be fairly certain the text was not attributed to him.

Last but not least, it is doubtful that the Decretum Gelasianum would be helpful for this
argument because ApoBA does not have literary contact to the Gospel of Bartholomew
mentioned therein, but rather with the Book of Bartholomew preserved in Sahidic (CANT
80; clavis coptica 0027), which is a different text.

Except for the extravagant theories of Eugene Revillout, who thought he found vestiges of
the Gospel of Bartholomew in Sahidic fragments, even the most optimistic scholar could
not identify the Gospel of Bartholomew with the Coptic Book of Bartholomew or the Book
of the Resurrection of Christ by Bartholomew the Apostle, as it is sometimes called. For
their part, André Wilmart and Eugene Tisserant said in an old article that the Coptic text is

99 ¢c

“une pauvre rhapsodie,” “une rédaction métaphrastique, et notablement divergente”' of the
Gospel of Bartholomew. However, even this hypothesis must be dismissed since the studies
of Jean-Daniel Kaestli and Pierre Cherix revealed that the Sahidic Book of Bartholomew is
an independent writing whose only point of contact with the other works related to

Bartholomew is that it regards this apostle as a depositary of divine secrets.’

All these arguments make it unlikely that ApoBA would be in any way related to the Acts or
the Gospel of Andrew.

The interpretation of the Bible in ApoBA, especially the numerous parallels to the farewell
discourse in the Gospel of John, have been explored by Jorg Frey® and Titus Nagel.' The

" A. Wilmart — E. Tisserant, “Fragments grecs et latins de I’Evangile de Barthélémy,” Revue biblique n.s. 10
(1913) 161-190, at 169, 170.

* J.-D. Kaestli, “Ou en est 1’é¢tude de I’Evangile de Barthélemy?” Revue biblique 95 (1988) 5-33; J.-D.
Kaestli — P. Cherix, L Evangile de Barthélémy (Collection Apocryphes; Turnhout: Brepols, 1993).

? Frey, “Leidenskampf und Himmelsreise.”
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research carried out independently by the two scholars led to the conclusion that the text of
the apocryphon depends on the canonical gospels and not on the oral sayings tradition, as it
was suggested in the editio princeps. For example, Titus Nagel concluded, after he

analyzed the parallels to the Gospel of John in ApoBA:

Die beste Moglichkeit zur Erklarung der zahlreichen
Wortlautiibereinstimmungen mit dem Joh (aber auch mit dem Mt), die
teilweise als Zitate zu bezeichnen sind und insgesamt in hoher Dichte auftreten,
stellt die Annahme der literarischen Abhingigkeit dar, und zwar Abhdngigkeit
in dem Sinne, da das UBE ohne die vorgenannten Texte nicht in der
vorliegenden Form hiitte verfat werden kénnen.

II1.2 Other Documents Emerge: The Strasbourg Fragments and the Qasr el-
Wizz Codex

A real impetus to further developments of the research on ApoBA was given by several
articles published by Stephen Emmel. He reconstructed the Berlin manuscript on
codicological grounds, which led to a better understanding of the order of the events in
ApoBA.> Moreover, he studied the literary dependence between P. Berol. 22220 and other

Coptic documents.

Firstly, he argued, convincingly in my view, that P. Berol. 22220 and Strasbourg Copte 5-
7* are two copies of the same work.” Studying the parallels between the two manuscripts,
Emmel remarked that “this newly discovered text (i.e. P. Berol. 22220) is, in fact, a second

witness to the work that has been known for a century from the ‘Strasbourg Coptic Gospel

' T. Nagel, “Das ‘Unbekannte Berliner Evangelium’ und das Johannesevangelium,” Zeitschrift fiir die
neutestamentliche Wissenschaft 93 (2002) 251-267.

> Ibidem, 264.

> Emmel, “Righting the Order”; cf. chapter I supra.

* On the Strasbourg Coptic fragments see chap. I supra and the following bibliography: A. Jacoby, Ein
neues Evangelienfragment (Strasbourg: Karl J. Trubner, 1900); W.E. Crum, “Notes on the Strassburg Gospel
Fragments,” Proceedings of the Society of Biblical Archaeology 22 (1900) 72-76; W. Spiegelberg — A.
Jacoby, “Zu dem Strassburger Evangelien-fragment. Eine Antikritik,” Sphinx 4 (1901) 171-193; W.
Schneemelcher, “The Strasbourg Coptic Papyrus,” in W. Schneemelcher, New Testament Apocrypha vol. 1:
Gospels and Related Writings (Cambridge: Westminster/John Knox Press, 1991) 103-105; D. Bertrand,
“Papyrus Strasbourg copte 5-6,” in F. Bovon — P. Geoltrain, Ecrits apocryphes chréthiens vol. 1
(Bibliothéque de la Pléiade; Paris: Gallimard, 1997) 425-428.

> See S. Emmel, “Unbekanntes Berliner Evangelium = The Strasbourg Coptic Gospel: Prolegomena to a
New Edition of the Strasbourg Fragments,” in H.-G. Bethge et al. (eds.), For the Children, Perfect
Instruction. Studies in Honor of Hans-Martin Schenke on the Occasion of the Berliner Arbeitkreis fiir
koptisch-gnostische Schriften’s Thirtieth Year (Nag Hammadi and Manichaean Studies, 54; Leiden: E.J. Brill,

2002) 353-374.
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Fragments’.”" In order to defend his hypothesis, he showed that the hymn of the Cross
displays word for word parallels in both manuscripts. These parallels have been discussed

previously, in chapter II of this dissertation.

Secondly, Emmel identified yet another text which has literary connections with the Berlin
parchment. This document was discovered by the archeological mission of the Oriental
Institute in Chicago in 1965 at Qasr el-Wizz, near the Sudanese border.” The little Coptic
book includes two texts: A) a revelation dialogue of Jesus with the apostles on the Mount
of Olives, which, except for the literary style and some particular expressions, like the
appellation of the disciples by the vocative “O my holy members,” does not parallel
ApoBA; B) a hymn that Christ sings to the Cross, which, as I showed in chapter II, is an
abbreviated version of the hymn in P. Berol. 22220 107, col. B,17ff. and Strasbourg Copte
7+ 5r.

As to the dating of the document and its relevance in the context of early Christian
literature, Emmel followed the hypothesis of other scholars in assuming that it “is an

3 .
”? In his most

invaluable witness to older Christian traditions that bypassed the canon.
recent article on this issue, he carefully suggested that the text may be the Gospel of the

Twelve Apostles known by Origen and Jerome.”

Unfortunately, at the beginning of his research on 4ApoBA, Emmel did not have access to
the Qasr el-Wizz codex, except for photographic reproductions consisting of only a few
pages. Thus, he speculated that the first text in this codex might coincide with ApoBA.

Since then, the manuscript has finally been published by the Hungarian scholar Péter

! Ibidem, 13. See also Idem, “Preliminary Reedition and Translation of the Gospel of the Savior: New Light
on the Strasbourg Coptic Gospel and the Stauros-Text from Nubia,” Apocrypha 14 (2003) 9-53, at 15: “the
parchment manuscript in Berlin and the papyrus manuscript in Strasbourg are two copies of one and the same
ancient work.”

? The discovery has been announced in mass media and in several academic publications of the period:
Knudstad, in Kush 14 (1966) 171; Leclant, in Orientalia 36 (1967) 159-60; Hughes, in The Oriental Institute
Report for 1965/66, 10-13; Browne, in Proceeding of the Fifth International Conference of the Society for
Nubian Studies, Heidelberg, 20-25 September 1982; G.T. Scanlon — G. Hingot, “Slip-Painted Pottery from
Wizz,” African Arts 2 (1968) 10; S. Knox in New York Times from 24™ December 1965. George R. Hughes,
translated the manuscript in 1966, but his work remained unpublished. Cf. supra chap. 1.3.

> Emmel, “The Recently Published”, 51.

* Emmel, “Ein altes Evangelium der Apostel taucht in Fragmenten aus Agypten und Nubien auf,” Zeitschrift
fiir antikes Christentum 9 (2005) 85-99, at 95.
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Hubai, which offered the opportunity to document the relationships between this codex and

ApoBA, and, in so doing, to dismiss this possibility.l

The first text of the el-Wizz codex is introduced as “A discourse which our savior and our
Lord, Jesus Christ, told to his glorious saints, the apostles, before he was taken up, about
the power, assurance and the way of being of the glorious and life-giving Cross.” The
apostles are gathered together on the Mount of Olives, four days before the Ascension. As
Christ promised to reveal everything to them, Peter questions him concerning the mystery
of the Cross and its role at the Last Judgment, so that the apostles might proclaim it to the
whole world. It follows a revelatory speech in which Jesus explains to the apostles the way
in which he will judge the righteous and the sinners at the end of times in the valley of

Jehoshaphat.

This revelation discourse is the Coptic version of a text which has been known for a long
time in Nubian. The Nubian text was published in 1913 by Francis Llewellyn Griffith after
the manuscript Berlin MS Or. 1020.% It is interesting to remark that, whilst in the Qasr el-
Wizz codex the revelation of Jesus is followed by the abbreviated version of the hymn of
the Cross in ApoBA, in the Nubian manuscript it follows an excerpt from the homily /n
venerabilem crucem sermo (CPG 4525), attributed to John Chrysostom. This hymn
comprises an extensive Laus Crucis, which is an assembly of epithets and appellations for

the Cross.

Although In venerabilem is not a genuinely Chrysostomic piece, it must have been

composed relatively early, perhaps even during John Chrysostom’s lifetime. Thus, the text

' Hubai published a preliminary report in “Unbekannte koptische Apocryphe aus Nubien (Vorliufiger
Bericht),” in H. Gy6ry (ed.), Le lotus qui sort de terre. Mélanges offerts a Edith Varga (Bulletin du Musée
Hongrois des Beaux-Arts. Supplément; Budapest: Szépmiivészeti Muzeum, 2001) 309-323. The edition was
first published in Hungarian as P. Hubai, 4 Megvalto a keresztrél. Kopt apokrifek Nubiabol (A Kasr el-Wizz
koédex) (Cahiers patristiques. Textes coptes; Budapest: Szent Istvan tarsulat, 2006). A German translation
from Hungarian is now available: Koptische Apokryphen aus Nubien. Der Kasr el-Wizz Kodex (Texte und
Untersuchungen, 163; Berlin — New York: Walter de Gruyter, 2009). Cf. also the following reviews: A. Jakab
in Apocrypha 18 (2007) 342-344 (review of the Hungarian version); P.-H. Poirier in Laval théologique et
philosophique 67 (2011) 187-189 (review of the German version).

* F.L. Griffith, The Nubian Texts of the Christian Period (Abhandlungen der Koniglich Preussischen
Akademie der Wissenschaften Jg. 1913. Phil.-hist. Classe, 8; Berlin: Reimer, 1913) 41-53; see also his article
“Some Old Nubian Christian Texts,” Journal of Theological Studies 10 (1909) 545-551, esp. 545f. The text
was reedited by G.M. Browne, “Griffith’s Stauros-Text,” Studia Papyrologica 22 (1983) 75-119. The
manuscript was purchased in Cairo in 1906 by Carl Schmidt.
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belongs to the Latin collection of thirty-eight homilies attributed to Chrysostom, which was
known to Augustine very early in the 5™ century.' In venerabilem had a wide diffusion, as
testified by the translations preserved in La‘[in,2 Syria(:,3 Old Nubian,4 Arabic,5 Ethiopic,6
Slavonic,” and Armenian.® Moreover, the popularity of In venerabilem litanies of the Cross

is further documented by the so-called Ethiopic h&-&: arheé: (Hasurd misqdl), the

Rampart of the Cross, which is an imitation of the pseudo-Chrysostomic hymn.’ Although
no Coptic manuscript of /n venerabilem has been discovered as yet, it is possible that the
text existed in Coptic as well, and it served as a source for the Nubian translation. This is
suggested not only by the Arabic manuscripts of Egyptian provenance, but also by several

similar anaphoras of the Cross, which appear in Coptic.'°

I11.3 Reframing the Apocryphon Berolinense/Argentoratense

Until now, we have seen that most of the scholars who studied P. Berol. 22220 suggested

an early Christian provenance of the text. However, a different approach has been

" A. Wilmart, “La collection des 38 homélies latines de Saint Jean Chrysostome,” Journal of Theological
Studies 19 (1918) 305-327, at 315; B. Altaner, “Beitrdge zur Geschichte der altlateinischen Ubersetzungen
von Viterschriften,” Historisches Jahrbuch 61 (1941) 208-226; S. Voicu, “Le prime traduzioni latine di
Crisostomo,” in Cristianesimo latino e cultura Greca sino al sec. IV. — XXI incontro di studiosi dell antichita
cristiana, Roma, 7-9 maggio 1992 (Studia ephemeridis ‘Augustinianum’, 42; Rome: Institutum Patristicum
Augustinianum, 1993) 397-415.

? Cf. the preceding note.

> G.M. Browne, “Ps.-Chrysostom, In venerabilem crucem sermo: The Syriac Version,” Le Muséon 99
(1986) 39-59, Idem, “Ps.-Chrysostom, In venerabilem crucem sermo: The Greek Vorlage of the Syriac
Version,” Le Muséon 103 (1990) 125-139.

* G.M. Browne, Chrysostomus Nubianus: An Old Nubian Version of Ps.-Chrysostom, In venerabilem
crucem sermo (Papyrologica Castroctaviana, 10; Rome — Barcelona: Papyrologica Castroctaviana, 1984).

> M. Geerard — J. Noret, Clavis Patrum Graecorum. Supplementum (Corpus Christianorum; Turnhout:
Brepols, 1998) 293.

® The Ethiopic translation is not mentioned in the clavis graeca, but see now D.V. Proverbio, La recensione
etiopica dell’omelia pseudocrisostomica De ficu exarata ed il suo tréfonds orientale (Athiopistische
Forschungen, 50; Wiesbaden: Otto Harrassowitz, 1998) 75, 90, 96. Cf. also W. Witakowski, “John
Chrysostom,” in S. Uhlig (ed.), Encyclopaedia Aethiopica 3 (Wiesbaden: Otto Harrassowitz, 2007) 293-295,
at 294.

" Cf. M. Geerard, Clavis Patrum Graecorum vol. 2: Ab Athanasio ad Chrysostomus (Corpus Christianorum;
Turnhout: Brepols, 1974) 548 and Geerard — Noret, CPG: Supplementum, 293.

¥ Geerard, CPG 2, 548.

’ S. Grébaut, “Litanies de la Croix,” Aethiopica 3 (1925) 187-190; D. Lifchitz, Textes éthiopiens magico-
religieux (Travaux et mémoires de I’Institut d’éthnologie, 38; Paris: Institut d’éthnologie, 1940). On the
general tenor of these Ethiopic texts, see B. Burtea, “Hasurd mésqél,” in S. Uhlig (ed.), Encyclopaedia
Aethiopica 2 (Wiesbaden: Harrassowitz Verlag, 2005) 1045-1046.

!9 Cf. the sources quoted in A. Suciu, “Ps.-Theophili Alexandrini Sermo de Cruce et Latrone (CPG 2622):
Edition of Pierpont Morgan M595 with Parallels and Translation,” Zeitschrift fiir antikes Christentum 16
(2012) 181-225, at 194-197.
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advocated by Peter Nagel, Joost Hagen, Pierluigi Piovanelli and myself. According to this
perspective, ApoBA would be a writing probably composed in the 5™ century at the earliest.

The first attempt to reframe the context of P. Berol. 22220, was made by Peter Nagel, who,
in his response to the arguments advanced by Hedrick and Mirecki in their editio princeps,
argued that the so-called “gospel” might in fact be a genuinely Coptic composition.' In his
opinion, this is suggested by the quotations from the New Testament, which follow
throughout the Sahidic version.” As to the dating of the work, Nagel pointed out that the
Christology of ApoBA bear the marks of the 5t century debates concerning the person of
Jesus. In this sense, he compared a passage from P. Berol. 22220, in which Christ says “I
am the King, Amen! I [am] the [Son] of the King, Amen!” (108, col. A,17-20), with a
similar idea that appears in the homily of Shenoute And We Will Also Reveal Something
Else (clavis coptica 0821):> “The Lord, the king Christ, and the Son of the King.”
Moreover, Nagel remarked that the views about the Eucharist in ApoBA (“The one who
does not [receive] my body [and] my blood, this is a stranger to me,” P. Berol. 22220 109,
col. A,11-15) are congruent with those expressed by Shenoute.” Finally, he compared
paleographically P. Berol. 22220 with manuscripts from the Monastery of Apa Shenoute
(i.e., the White Monastery) and concluded that the former might also come from the same
source. Thus, all these similarities caused Nagel to suggest that ApoBA was produced
somewhere in Upper Egypt in an environment familiar with the theology of Shenoute,

sometimes in the second half of the 5™ or early 6™ century.

Although his conclusions are, in my opinion, correct, there are a few criticisms which could
be raised. The most important is that the content of the text does not necessarily show any
direct influence from the works of Shenoute. Rather, they share similar literary fopoi
because they sprung from the same cultural milieu. For example, as I will try to show later,

the similarity of the passages in which Christ is portrayed as King and, at the same time, as

: Nagel, ““Gespriche Jesu’.” Doubts concerning the gospel genre of the document were suggested to
Charles Hedrick by Wolf-Peter Funk and Tito Orlandi, see Hedrick — Mirecki, Gospel of the Savior, 19 n. 24.
It is also stated in the same place that “[t]his was Mirecki’s initial, but tentative, assessment of the fragments
in 1991.”

* Nagel, ““Gespriche Jesu’,” 234-238.

’ For all the necessary bibliography on this sermon, cf. S. Emmel, Shenoute’s Literary Corpus vol. 2
(CSCO, 600. Subsidia, 112; Louvain: Peeters, 2004) 657

* Nagel, ““Gespriche Jesu’,” 246-247.
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Son of the King, is due to the fact that both Shenoute and the anonymous author(s) of
ApoBA rely on a common interpretation of Psalm 71:1 (LXX): t0 kpigda oov ¢ Paoiiel
80¢ kel T Sikatoolvmy cou t¢) uig Ttod Paoiriéwc. The Christological interpretation of
this quotation appears already in Origen’s Commentary on John (CPG 1453)," but it
becomes common only from the 4™ century onwards, in the context of the Christological
debates of the period. In Coptic sources, Christ the King and the Son of the King is already
a cliché. It appears often in the Coptic literary documents and its possible source could be
the Sahidic Euchologion (the main priestly book, equivalent of the Roman Missal), which
addresses to Christ at one point with the formula “You are the King and the Son of the
King” (nTok me rppo ayw nupe arppo).” In conclusion, the parallel provided by Nagel

does not necessarily point to an influence of Shenoute upon ApoBA.

In a paper which I delivered at Laval University in 2006, during the meeting of the Groupe
de recherche sur le christianisme et [’Antiquité tardive (GRECAT), I showed that there are
many literal parallels between ApoBA and other Coptic texts.” The most notable of them is
the expression “O my holy members,” which Christ uses three times in the surviving parts
of P. Berol. 22220 to designate his apostles (cf. 100, col. A,3-4; 107, col. B,18-19; Frag.
9F, col. A,5-6). This formula appears in at least two dozen other texts, either preserved in
Coptic, or in Old Nubian, Arabic and Ethiopic. In the latter cases, it can be proven that the
texts go back to Coptic originals. As it is well-known, many Christian Arabic texts
preserved in Egyptian exemplars are translations from Coptic. From Arabic, these texts
passed into Ethiopic during the acculturation of the Abyssinian church by the Alexandrian

patriarchate.’

In my paper, I remarked that ApoBA is very likely to be one of the numerous Coptic texts

which claim to be written by the apostles or their disciples. The principal characteristic of

e Blanc, Origene, Commentaire sur Saint Jean (Sources chrétiennes, 120; Paris: Editions du Cerf, 1966)
156-157.

2 E. Lanne, Le Grand Euchologe du Monastére Blanc (Patrologia Orientalis, 28/8; Paris: Firmin-Didot,
1958) 376 [112].

> A. Suciu, “The ‘Gospel’ of the Savior in Its Context: Jesus and His Apostles in Coptic Apocryphal
Literature” (unpublished).

* Many translations were made in the 14™ century under Abba Salama II. Cf. A. van Lantschoot, “Abba
Salama, métropolite d’Ethiopie (1348-1388) et son role de traducteur,” in Atti del Convegno Internazionale di
Studi Etiopici (Accademia Nazionale dei Lincei. Quaderni, 48; Rome: Accademia Nazionale dei Lincei,
1960) 397-401.
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all these writings is their assertion that they are apostolic books or memoirs that record
some of the original sayings of Jesus. They appear in the form of revelation dialogues
between Christ and the apostles,’ usually placed on the Mount of Olives. Jesus refers in his
revelatory discourses to different topics (angelic beings, his birth, passion and resurrection,
saintly figures or places), which all happen to coincide with specific events in the Coptic
calendar. The apostles record the revelation and deposit the book, most often, in the library

of Jerusalem for the benefit of future generations.

The relationship between ApoBA and some “apostolic diaries” has been explored in depth
by Joost Hagen in a seminal article.” He showed that the expression “we, the apostles” in
ApoBA (cf. P. Berol. 22220 101, col. A,2-3) does not have anything to do with a
hypothetical Gospel of the Twelve. Rather, he was able to point out fourteen or fifteen other
similar Coptic revelation dialogues which take place on the Mount of Olives and share a
series of literary topoi. Hagen remarked about these little-known Coptic writings, which are

fairly obscure outside a small circle of Coptologists:

Diese koptischen Texte sind offenbar eine Terra incognita der
Apokryphenforschung, was auf eine Kluft zwischen Theologen und
Koptologen (der auch der jetzige Autor, ein Koptologe, unterliegt)
zurlickgehen konnte. Bis jetzt hat man dadurch viele Zeichnen fiir die wahre
Art des fragmentarisch erhaltenen ,,Evangeliums des Erlosers* nicht erkannt.
Denn meines Erachtens ist nur die Gruppe dieser ,,neuen* koptischen Schriften
der wahre Kontext dieses ,,apokryphen Evangeliums*.’

As to the genre of the text, Hagen challenged the gospel label applied by previous studies,

remarking that all the other texts which he used for comparison are, rather, homilies.

' These revelation dialogues are often embedded in homiletic texts attributed to different Fathers of the
Coptic church. Cf. already T. Orlandi, “Gli Apocrifi copti,” Augustinianum 23 (1983) 57-71, at 70-71.

? J. Hagen, “Ein anderer Kontext fiir die Berliner und StraBburger ‘Evangelienfragmente.’ Das ‘Evangelium
des Erlosers’ und andere ‘Apostelevangelien’ in der koptischen Literatur,” in J. Frey — J. Schroter (eds.),
Jesus in apokryphen Evangelieniiberlieferungen. Beitrige zu aufserkanonischen Jesusiiberlieferungen aus
verschiedenen Sprach- und Kulturtraditionen (Wissenschaftliche Untersuchungen zum Neuen Testament,
254; Tiibingen: Mohr Siebeck, 2010) 339-371. See also Idem, “The Diaries of the Apostles: ‘Manuscript
Find’ and ‘Manuscript Fiction’ in Coptic Homilies and Other Literary Texts,” in M. Immerzeel — J. van der
Vliet (eds.), Coptic Studies on the Threshold of a New Millennium. Proceedings of the Seventh International
Congress of Coptic Studies, Leiden, 27 August — 2 September 2000 (Orientalia Lovaniensia Analecta; 133;
Leuven — Paris — Dudley: Peeters, 2004) 349-367, although this study does not mention ApoBA.

3 Hagen, “Ein anderer Kontext,” 348.
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In a recent contribution on ApoBA, Pierluigi Piovanelli studied the hymn of the Cross and
the similar composition which appears in the Acts of John.' To these sources, he added the
hymn in the Qasr el-Wizz codex, which he thinks to be different from the one in the Berlin

and Strasbourg manuscripts.

Piovanelli considers ApoBA as a late antique, rather than early Christian writing, elaborated

in monastic circles. In defense of this position, Piovanelli remarked the

compilatory, not to mention novelistic, nature of the Gospel of the Savior,
whose narrator does not hesitate to blend different traditions taken from both
canonical (especially the gospels of Matthew and John) and extra-canonical
sources ... In other words, the narrator of the Gospel of the Savior is painting a
great narrative fresco of Christian origins, in which all the omissions and/or
contradictions of the canonical accounts are explained for the benefit of the
monks, nuns, and other late antique faithful.?

He pointed out that the interpretation of John 10:30 in ApoBA seems to fit better into the
late antique context, namely into the Christological debates over Christ’s two natures.
According to Piovanelli, the author of the text comes from a long Egyptian exegetical
tradition of John 10:30, which regarded this passage “as a proof of the hypostatic identity
of the natures of the Son and the Father, as well as a sign of Christ’s divine will that will

allow him to triumph over all his human weaknesses in the garden of Gethsemane.”>

The present research gravitates around the same axis and proposes a fresh look at the text

from the angle of Coptic literature.

' P. Piovanelli, “Thursday Night Fever: Dancing and Singing with Jesus in the Gospel of the Savior and the
Dance of the Savior around the Cross,” Early Christianity 3 (2012) 229-248.

? Ibidem, 237.

? Ibidem, 239.
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CHAPTER 1V: THE PLACE OF THE APOCRYPHON
BEROLINENSE/ARGENTORATENSE IN COPTIC LITERATURE

IV.1 “We, the Apostles.” The Apocryphon Berolinense/Argentoratense and
Other Revelation Dialogues in Coptic Literature

As I have already remarked, the narrative voice of ApoBA uses the first person plural to
recount the events. Thus, we often find expressions such as “he said to us” (P. Berol. 22220
100, col. A,2), “we, too” (Ibidem, col. B,1-2), “we saw” (Ibidem, 17; 101, col. A,13), “we,
the apostles” (Ibidem, 101, col. A,2-3), “we said to him” (Ibidem, 107, col. A,4), “he turned
to us” (Strasbourg 5v,3) etc. Due to the fragmentary state of the Berlin and Strasbourg
manuscripts, it is not clear whether the narrators are the apostles as a group or, rather, an

individual apostle who speaks on behalf of his companions.

This peculiar characteristic, that is, the disciples of Christ relating in the first person plural
the dialogues which they had with the Savior, is found in a well-defined, although little-
known, category of texts. Tito Orlandi was the first to draw attention to this literary genre,
peculiar to Coptic literature, which is formed of alleged writings attributed to the apostles
or to one of their disciples.' Joost Hagen, who dedicated several studies to some of these

”2

texts, called them the “diaries of the apostles.”” Due to the fact that some of the writings in

question are attributed to the seventy-two disciples, perhaps this formula is a bit too

"' T. Orlandi, “Gli apocrifi copti,” Augustinianum 23 (1983) 57-71, which calls these texts “i veri e propri
apocrifi tramandati della letteratura copta” (71).

L. Hagen, “The Diaries of the Apostles: ‘Manuscript Find’ and ‘Manuscript Fiction” in Coptic Homilies
and Other Literary Texts,” in Mat Immerzeel — J. van der Vliet (eds.), Coptic Studies on the Threshold of a
New Millennium. Proceedings of the Seventh International Congress of Coptic Studies, Leiden, 27 August — 2
September 2000 (Orientalia Lovaniensia Analecta, 133; Leuven — Paris — Dudley: Peeters, 2004) 349-367;
Idem, ““The Great Cherub’ and His Brothers. Adam, Enoch and Michael and the Names, Deeds and Faces of
the Creatures in Ps.-Chrysostom, On the Four Creatures,” in N. Bosson — A. Boud’hors (eds.), Actes du
huitieme Congreés International d’études coptes. Paris, 28 juin — 3 juillet 2004 vol. 2 (Orientalia Lovaniensia
Analecta, 163; Louvain: Peeters, 2007) 467-480; Idem, “Ein anderer Kontext fiir die Berliner und
Strassburger ‘Evangelienfragmente.” Das ‘Evangelium des Erlosers’ und andere ‘Apostelevangelien’ in der
koptischen Literatur,” in J. Frey — J. Schroter (eds.), Jesus in apokryphen Evangelieniiberlieferungen.
Beitrdge zu auflerkanonischen Jesusiiberlieferungen aus verschiedenen Sprach- und Kulturtraditionen
(Wissenschaftliche Untersuchungen zum Neuen Testament, 254; Tiibingen: Mohr Siebeck, 2010) 339-371.
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narrow. However, for the sake of convenience, I shall use this expression from time to time

in the following pages.

Thus, numerous works ascribed to the apostles Peter, John, Bartholomew, James the Just,
to the disciples Stephen the Protomartyr, Evodius, Gamaliel and Prochorus, or to the
apostles as a group have survived. Some of these writings are lost in Coptic, but they can be
recovered either in Arabic manuscripts of Egyptian provenance, or in Old Nubian and
Ethiopic, the two languages used in the churches which were under the direct influence of

the Alexandrian patriarchate.

Often after its completion, the book is deposited by the disciples in a library from the holy
land. In most of the cases, the ancient writing is discovered later by one of the Fathers of
the Coptic church, who copies it and includes his transcription in a sermon. The books
allegedly contain first-hand testimonies of the apostles and disciples concerning the deeds
and words of Christ. As it happens also in ApoBA, these writings include much gospel-like
material and logia of Jesus. Due to these features, but also because of the fragmentary state
in which most Coptic manuscripts are preserved, some fragments of the apostolic memoirs
have been published in the past without proper identification as apocryphal gospels or
apocalypses.' As I tried to show in chapter III, the Berlin and Strasbourg fragments of
ApoBA have suffered a similar process, through which an imaginary new gospel has been
created. Pierluigi Piovanelli rightly remarked that the publication of Coptic manuscript

fragments must be done with caution:

before attributing ancient dates to Coptic fragmentary texts copied in medieval
manuscripts, one should think of past failures and recall that, in spite of Eugene
Revillout’s claims about the antiquity of the so-called Gospel of the Twelve

! Noteworthy is the case of E. Revillout, who published several fragments of the Sahidic apostolic books
under the misleading title Gospel of the Twelve Apostles, see his “L’Evangile des XII Apotres récemment
découvert,” Revue biblique 1 (1904) 167-187, 321-355; Idem, Les apocryphes coptes. Premiére partie: Les
Evangiles des douze apétres et de Saint Barthélemy (Patrologia Orientalis, 2/2; Paris: Firmin Didot, 1904)
131-184. Paulin Ladeuze and Anton Baumstark criticized Revillout’s publication and considered that most of
the fragments published by the French scholar actually come from the Gospel of Gamaliel, cf. P. Ladeuze,
“Apocryphes évangéliques coptes. Pseudo-Gamaliel; Evangile de Barthélemy,” Revue d’histoire
ecclésiastique 7 (1906) 245-268; A. Baumstark, review of Revillout, Les apocryphes coptes I, in Revue
biblique 3 (1906) 245-265. In their turn, Adolf von Harnack and Carl Schmidt edited a Berlin fragment from
the Book of Bartholomew as a Moses-Adam apocalypse, cf. A. Harnack — C. Schmidt, “Ein koptisches
Fragment einer Moses-Adam Apokalypse,” Sitzungsberichte der kiniglichen Preussischen Akademie der
Wissenschaften. Phil.-hist. Classe 28,2 (1891) 1045-1049.
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Disciples, the fragments that he published in 1904 are from a variety of
different texts, including a late antique or early medieval homily. A better
knowledge of the evolution of Coptic culture and literature sometimes can lead
to a different appreciation of the documents under examination, and, needless
to say, not every Coptic fragment necessarily derives from no longer extant
second century and/or “Gnostic” texts.'

In my view, the analysis of those pseudo-memoirs of the apostles and disciples which are
fully-preserved is necessary for a better understanding of the similar texts which survived
only fragmentarily, like the Apocryphon Berolinense/Argentoratense. For example, the
examination of the fully-preserved apostolic books allows us to identify in them echoes of
5™ century Christological debates, a feature which should warn against regarding them as

early documents.

The literary genre of these texts is not easy to discern. While many of them are introduced

29 ¢¢ b

as “homily,” “exegesis,” or “discourse” of one of the church Fathers, the gospel-like

material and certain apocryphal traditions which they incorporate have made many scholars
to include them among Christian apocrypha. Concerning this issue, the remarks of Paulino

Bellet about this kind of texts are still useful:

La homilia copta tiene, en general, un cardcter compdsito; junto al desarrollo
del tema que es motivo de la exposicion parenética, incluye otras varias
narraciones sin conexion con la material de la homilia, y ama la inclusion de
tradiciones inspiradas en los apocrifos, cuando no en antiguas leyendas
populares ... la homilética copta acostumbra tratar su texto con maximas
libertad y afiadir narraciones de fantasia del gusto de los oyentes.”

Tito Orlandi characterized in similar terms this category of writings, drawing attention at

' P. Piovanelli, “The Reception of Early Christian Texts and Traditions in Late Antiquity Apocryphal
Literature,” in L. DiTommaso — L. Turcescu (eds.), The Reception and Interpretation of the Bible in Late
Antiquity. Proceedings of the Montréal Colloquium in Honour of Charles Kannengiesser, 11-13 October
2006 (Bible in Ancient Christianity, 6; Leiden: E.J. Brill, 2008) 429-439, at 432.

2 P. Bellet, “Testimonios coptos de la aparicién de Cristo resucitado a la Virgen,” Estudios biblicos 13
(1954) 199-205, at 202. See also the interesting comments on Coptic homilies by D. Brakke, “The Egyptian
Afterlife of Origenism: Conflicts over Embodiment in Coptic Sermons,” Orientalia Christiana Periodica 66
(2000) 277-293, at 279; F.H. Hallock, “Coptic Apocrypha,” Journal of Biblical Literature 52 (1933) 163-174,
at 163: “...they (i.e. the Coptic apocryphal writings) were of frequent homiletic use ... In many cases they are
simple expansions of Biblical narrative, adding what may have been quite possible in much the same way that
a modern preacher would reconstruct a scene in imagination.” On the survival of Jewish apocryphal motifs in
later Coptic monastic literature, hagiography and martyrdoms, someone may consult D. Frankfurter, “The
Legacy of Jewish Apocalypses in Early Christianity: Regional Trajectories,” in J.C. VanderKam — W. Adler
(eds.), The Jewish Apocalyptic Heritage in Early Christianity (Compedia Rerum Iudaicarum ad Novum
Testamentum, I11/4; Assen — Minneapolis: Van Gorcum — Fortress Press, 1996) 129-200, esp. 174-196.
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the same time to the problem of their fragmentary character, which can be often misleading
when we try to establish the nature of the entire text on the basis of disparate fragments: “In
realta parlare di questi testi copti come di apocrifi ¢ il frutto di un equivoco, generato in
parte dal particolare stato frammentario in cui sono pervenuti i manoscritti copti, ed in parte

dal disconoscimento dell’opera della scuola letteraria copta del VII e VIII secolo.””

Perhaps the dating proposed by Orlandi (7"-8"

century) is a bit too late, but it is
nevertheless interesting to observe that the gospel genre and the revelation dialogue could
still be used freely at a relatively late period, whether the purpose of the text was to make
specific Christological dogmatic points by putting them into the mouth of Christ himself, or

simply general edification.

The repetitive usage of expressions such as “we, the apostles,” the gospel-like material, and
certain expressions like “O my holy members,” seems to indicate that our text is in fact one

of the Coptic books whose putative authors are the apostles or their disciples.

Most often, the alleged apostolic records are found by a church Father in the library of the
house of Mary, mother of John Mark (cf. Acts 12:12), but other locations, like the library of
Jerusalem, that of Alexandria, or the house of Prochorus, the disciple of John, appear as
well. The incorporation of these apocrypha in sermons attributed to the grand figures of
Coptic Miaphysite orthodoxy, such as Cyril of Jerusalem, John Chrysostom, Basil of

Caesarea, Timothy Aelurus, Theodosius of Alexandria etc., assured their success.

A prolific discoverer of ancient books is a certain Cyriacus, bishop of Behnesa
(Oxyrhynchus), who found during his pilgrimages to Jerusalem the books of Nicodemus
and Gamaliel, the Jewish Law teacher of Paul and friend of the apostles, those of
Prochorus, and even a book of Joseph the carpenter. Cyriacus transcribed them in his
sermons delivered on specific feasts of the Coptic calendar. It is clear that, attributing these
texts, at the same time, to the church Fathers, but also to the apostles and their
contemporaries, the authors gained for their writings double authority and prestige.
Sometimes, the extraordinary manuscript discovery is not mentioned. This is the case, for

example, with the three Coptic sermons attributed to Evodius, one of the seventy-two

' Orlandi, “Apocrifi copti,” 68.
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disciples and the successor of Peter to the Roman episcopate, with the History of Joseph the

Carpenter, the Book of Bartholomew etc.

In the following pages I shall describe them and analyze their content in relationship with

ApoBA.

IV. 1.1 The Discovery of the Pseudo-Apostolic Writings by the Fathers of the Coptic
Church

The transcription of many pseudo-apostolic memoirs is attributed to Cyril of Jerusalem.
Already in the Coptic period, Cyril was a prominent Father of the Egyptian church. Until
now, many of his genuine works have survived only in fragments of the sixth catechetical
oration (CPG 3585; clavis coptica 0112). However, it is likely that the Copts had other

authentic texts by Cyril of Jerusalem that are still lost or unidentified.

For a long time, only one Coptic fragment from the authentic catecheses of Cyril was
known to exist. This fragment, which is kept today in the Heidelberg University Library (P.
Heid. inv. kopt. 450), was published by the German papyrologist Friedrich Bilabel, but it
was identified only later by Carl Schmidt.' The Heidelberg papyrus contains a portion from
the 6" Catechetical Oration. In 1974, Tito Orlandi published nine fragments in the National
Library in Vienna (K 8502a-1), which all belong to the same catechesis, the sixth. The

Vienna material came from a different papyrus codex than the one published by Bilabel.”

To these two codices can be added other debris in Heidelberg and Vienna, which passed
unnoticed. For example, supplementary Viennese fragments from Cyril’s catecheses were
published by Orlandi in the same volume but as appendices to the fragments from the
Coptic translation of the Plerophories of John Rufus (clavis coptica 0183), the bishop of
Maiuma. I have been able to identify two new fragments, both from the 7™ Catechetical

Oration, which was previously unattested in Coptic. Thus, fragment K 2502e belongs to

''F. Bilabel, Ein koptisches Fragment iiber die Begriinder des Manichdismus (Verdffentlichungen aus den
Badischen Papyrus-Sammlungen, Heft 3; Heidelberg: C. Winter, 1922) 8-16; identified in C. Schmidt, review
of Bilabel in Orientalistische Literaturzeitung 28 (1925) 378-379. The fragment was reedited in P. Nagel,
“Ein koptisches Fragment aus Kyrill von Jerusalem (Cat. VI 22-24) iiber die Anfénge des Manichdismus (P.
Heid.Inv.Kopt. 450),” in Etudes Coptes IV: Quatr. journée d’études (Cahiers de la bibliothéque copte, 8;
Paris — Louvain: Peeters, 1995) 40-52.

* T. Orlandi, Papiri copti di contenuto teologico/Koptische Papyri theologischen Inhalts (Mitteilungen aus
der Papyrussammlung der Osterreichischen Nationalbibliothek, 9; Wien: Briider Hollinek, 1974).
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Oration 7.1-2.' An additional fragment of the same Oration is Vienna K 7343
(Catechetical Oration 7.9). In the Heidelberg papyrological collection, the unpublished
fragments P. Heid. inv. kopt. 267 and some of the scraps mounted between glass plates as
P. Heid. inv. kopt. 268, all belong to the sixth catechetical oration.” The White Monastery
library also possessed a codex of the Catecheses of Cyril of Jerusalem, vestiges of which
have surfaced recently. Until now, fragments from the 15" and 16™ Catechetical Orations

have been identified in Naples, Paris and Oslo and New York.*

Although the documentation concerning the genuine works of Cyril of Jerusalem in Coptic
is scarce, the spurious writings transmitted under his name are numerous.’ In the following
pages, I shall refer only to those works which are connected to the apostolic books. It is
likely that the important place which Cyril of Jerusalem plays in this kind of literature is
due to the fact that his episcopal see was in Jerusalem. Thus, he allegedly had access to the
books written by the apostles and hidden in the library of Jerusalem or in the house of

Mary, mother of John Mark.

For example, in a homily On the Life and the Passion of Christ attributed to Cyril (CPG
3604; clavis coptica 0113), the author pretends to transcribe the words “which we found
written in the writings of our fathers, the holy apostles, which they wrote in this holy city of

Jerusalem.”® Ps.-Cyril says that a certain Theodosius the deacon found in the house of

! Ibidem, 120.

? Ibidem, 118-119.

K 267 belongs to Cat. 6.8-9; K 268 to Cat. 6.14. 1 identified these fragments on the basis of photographs
which were sent to me by Sister Antonia from the Monastery of St. Damiana, near Damietta, in October 2012.
She worked on the fragments in question during the 4™ International Summer School in Coptic Papyrology,
which took place August 26-September 9, 2012 in Heidelberg, and is planning to publish them in the near
future.

* On this codex, see A. Suciu — H. Lundhaug, “The Coptic Parchment Fragments in the Collection of the
Oslo University Library: A Checklist,” forthcoming.

> In general on the literary heritage of Cyril of Jerusalem in Coptic see T. Orlandi, “Cirillo di Gerusalemme
nella letteratura copta,” Vetera Christianorum 9 (1972) 93-100, to which must be added the results obtained
during the past decades. On the apocryphal traditions incorporated in the Sahidic sermons attributed to Cyril
of Jerusalem, see G. Aranda, “Tradiciones marianas apdcrifas en las homilias coptas del Pseudo-Cirillo de
Jerusalén: 1. Origen e infancia de Maria, nacimiento de Jesus,” Scripta de Maria 4 (1981) 101-121.

% Translation in R. van den Broek, Pseudo-Cyril of Jerusalem, On the Life and the Passion of Christ. 4
Coptic Apocryphon (Supplements to Vigiliae Christianae, 118; Leiden: E.J. Brill, 2013) 127. This writing is
preserved only in Sahidic, in a complete manuscript (New York, Pierpont Morgan M 610) and several
palimpsest fragments in the Museum of the University of Pennsylvania (call number E 16262). See the
preliminary report of van den Broek on this text in “An Early Chronology of Holy Week in Pseudo-Cyril of
Jerusalem’s On the Passion (Pierpont Morgan Library, M 610),” in S. Emmel et al. (eds.), Agypten und
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Mary, the mother of John Mark, a little parchment book (oykoyl NXM®ME MMEBPANON,
sic!) written by the apostles while they were hiding in that place together with the Virgin
because of the Jews who were trying to kill them. During this period, the apostles wrote

several books:

Listen to me, oh my honoured children, and let me tell you something of what
we found written in the house of Mary, the mother of John, who is called Mark.
... They (scil. the apostles) deliberated with each other and wrote down all the
things that had happened and the sufferings which our Saviour and our Life had
endured until he rose from the dead and redeemed us.'

Cyril is not able to read the ancient manuscript, but he gives it to Bachios, who is said to
come from a monastery near Ascalon, and is an expert in old writings. This character is
recurrent in other texts from the Coptic cycle of Cyril of Jerusalem.” To Bachios are
ascribed a homily on the apostles (clavis coptica 0067), which contains apocryphal
insertions,” and another one on the Three Hebrews in the Fiery Furnace (clavis coptica
0068).* The putative author of the book deciphered by him in the sermon of Ps.-Cyril is the
apostle Peter, who narrates the events of the Holy Week in the first person plural. Joost
Hagen remarked that a passage in this text, in which Christ ascends to heaven while the
apostles are sitting on the Mount of Olives, contains a clear parallel to ApoBA and the Book

of Bartholomew (CANT 80; clavis coptica 0027):

Apocryphon Book of Bartholomew Cyril of Jerusalem, On the
Berolinense/Argentoratense Westerhoff, p. 152 Passion
P. Berol. 22220 100, col. van den Broek, p. 50
B,17-24
ANNaY ene(N)[c]loThp ANGOMT aANNAY EMENCHP ANGOW)T: ANNAY E€MNCMTHP
€2Y4X.MTE [N]UITHYE THPOY. €rIeqCcMa MOOWE €2pal NO€ NOYCTYANOC NKWQT:

Nubien in spdtantiker un christlicher Zeit. Akten des 6. Internationalen Koptologenkongresses, Miinster, 20.-
26. Juli 1996 vol. 2: Schrifttum, Sprache und Gedankenwelt (Sprachen und Kulturen des Christlichen Orients,
6/2; Wiesbaden: Reichert, 1999) 101-108. Cf. also Orlandi, “Cirillo di Gerusalemme,” 100.

! van den Broek, Pseudo-Cyril of Jerusalem, 127.

2 T. Orlandi, “Bacheus,” in A.S. Atiya (ed.), The Coptic Encyclopedia vol. 2 (Macmillan: New York, 1991)
324a-b.

’ Edited in F. Morard, “Homélie copte sur les apdtres au Jugement Dernier,” in D.H. Warren et al. (eds.),
Early Christian Voices in Texts, Traditions and Symbols. Essays in Honor of Frangois Bovon (Biblical
Interpretation Series, 66; Boston — Leiden: E.J. Brill, 2003) 417-430.

* U. Zanetti, “Le roman de Bakhéos sur les trois jeunes saints de Babylone. Fragments coptes sahidiques,”
in B. Janssens et al. (eds.), Philomathestatos: Studies in Greek and Byzantine Texts Presented to Jacques
Noret for his Sixty-Fifth Birthday (Orientalia Lovaniensia Analecta, 137; Louvain: Peeters, 2004) 713-747.

> Hagen, “Ein anderer Kontext,” 362-363.
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[epeneqo]yepHTE [TaXPHY EMITHYE EPENEYOYEPHTE AYMD NEPENEYOYEPHTE

e]xmMnTo[oy NMMaN] TaXPHY EXMIOTOOY NMMaN: | 2IXMOTOOY NMMAN-
epe[Teqarne xw]Te ATEYATE M WYAERPAT €TTIE
[NTMe2ca®]ye mne: €40 NKWQT THPY

The literary motif of the discovery of an ancient book and Bachios’ knowledge of old
scripts are further developed in the sermon attributed to him on the Three Hebrews in the
Fiery Furnace. The Sahidic version is fragmentary, but Ugo Zanetti offered a résumé of the
Arabic version, which is complete. The Arabic text mentions that Bachios received from
the Babylonian Christians several ancient books written in their language. As we have
already seen in the homily of Ps.-Cyril of Jerusalem On the Passion, Bachios was able to
read ancient writings, presumably Syriac as well. Thus, he found among the old books the
life of the Three Hebrew Saints, Ananias, Azarias and Misael, written by Jechonias, who
was a witness of the events. Bachios decides to translate this book into Coptic.' It is very

likely that the Sahidic version is supposed to be his translation from Syriac.

In another Coptic homily of Ps.-Cyril of Jerusalem, this one on Mary Magdalene (CANT
73; clavis coptica 0118), the patriarch finds a book concerning the life of the Magdalene in
the library of Jerusalem. Interestingly enough, the book is written in Coptic: toyww
€0YMNP NHTE(N) €BOX MIBIOC NTEIATEIA NIENNala 0aTla MaPia TMAKAANNH MNOE NTaIPE
€POY @NTBIBAIOOHKH Nearla MMOAIC. eqcHe NekHrTioc (“I wish to reveal to you the life of
this holy noble, Saint Mary Magdalene, and the way in which I found it in the library of the
holy city, written in Egyptian”).2 Unfortunately, the manuscript breaks-off at this point and

! Zanetti, “Le roman de Bakhéos,” 717-718.

2 R.-G. Coquin, “Un encomion copte sur Marie-Madeleine attribu¢ a Cyrille de Jérusalem,” Bulletin de
UInstitut francais d’archéologie orientale 90 (1990) 169-212, at 176. Coquin edited the text after two
fragmentary Sahidic codices. From the first manuscript survived ten folios, which are kept today in the
collection of IFAQ, in Cairo (inv. no. 186-187; 190-197). From the second only three fragments are extant,
two in the Pierpont Morgan Library, New York, and one which formerly belonged to Sylvestre Chauleur and
was later acquired by Gérard Godron. Description of the IFAO leaves in C. Louis, Catalogue raisonné des
manuscrits littéraires coptes conservés a I'IFAO du Caire. Contribution a la reconstitution de la bibliothéque
du Monastére Blanc (unpublished Ph.D. thesis, Ecole Pratique des Hautes Etudes, Section des Sciences
Religieuses: Paris, 2005) 285-287 (= no. 61); description of the Pierpont Morgan material in Depuydt,
Catalogue of the Coptic Manuscripts in the Pierpont Morgan Library vol. 1 (Corpus of Illuminated
Manuscripts, 4; Oriental Series, 1; Leuven: Peeters, 1993) 213 (= no. 110). The ex-“Chauleur fragment” was
published in S. Chauleur, “Deux pages d’un manuscrit sur la Sainte Vierge,” Cahiers Coptes 12 (1956) 3-5.
For further information on the Pierpont Morgan fragments see the following note.
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we do not know the circumstances in which Ps.-Cyril found the book. It is, however, clear
that the book was allegedly written by a certain Simon the Eunuch, who is introduced as a
disciple of the apostles.! The book contains extensive extracts from a well-known
apocryphal writing, namely the Cave of Treasures (CAVT 11).* The Coptic version
embedded in this sermon is introduced as a revelation of the Archangel Gabriel to Mary
Magdalene and Theophilus. This character seems to be the same as the one to whom are

dedicated the Gospel of Luke and the Acts of the Apostles.’

In a sermon of Ps.-Cyril of Jerusalem on the Virgin (clavis coptica 0005), which survived
fragmentarily in three Sahidic codices, the author claims that he is recounting the life of
Mary “as we read it in the writings of our fathers the apostles” (kaTa o€ €TeND®

eNNCYNTATMA NNENEIOTE NAFIOCTO)\OC).4

The same theme appears in a homily on the Dormition of the Virgin attributed to Cyril of
Jerusalem, which is known to me only in Arabic. Cyril examines the books of the apostles
and discovers a letter which John sent to his disciple, Prochorus. The Arabic text is still
unpublished, but here is an extract from Ms. Paris. arab. 150, f. 173r:°
0 Ll Ju ) Sl LYY € 8 il EiS ) (ul 58 Gl La) a2V 50 A1 U8
Gl 2 sall 138 Jia 8 Ga3d A ) Baua 3 selay o Jalkll (5 dedl 3301 il dAl 7 5l Gl
1S 58 iV (25 Ol Lin 53 U8 (g G554l Ty (s gl 0 e (3 54 Gl
(‘3.1;_)43_)2 a’)zLLS\ L..s‘)éﬂ\ sduddl C)\

"I am not sure who this Simon is meant to be, but he introduces himself as “a eunuch secretary,” see
Coquin, “Encomion sur Marie-Madeleine,” 197, 201. The author of the encomium says that when the father
of Mary Magdalene died, he appointed Simon as administrator of his heritage. Simon belonged to the group
of disciples which witnessed the miracle of feeding the multitude and refers to the apostles as “my fathers.”

* P.-H. Poirier, “Fragments d’une version copte de la Caverne des trésors,” Orientalia 52 (1983) 415-423
(edition of the two Pierpont Morgan fragments). On the relationships between this Coptic text and the Cave of
Treasures cf. Coquin, “Marie-Madeleine,” 169, 173; A. Su-Min Ri, Commentaire de la Caverne des Trésors.
Etude sur [’histoire du texte et de ses sources (CSCO, 581. Subsidia, 103; Louvain: Peeters, 2000) 67-69.

? P.-H. Poirier, “Note sur le nom du destinataire des chapitres 44 a 54 de la Caverne des Trésors,” in
Christianisme d’Egypte. Hommages a René-Georges Coquin (Cahiers de la bibliothéque copte, 9; Louvain —
Paris: Peeters, 1995) 115-122.

* F. Robinson, Coptic Apocryphal Gospels. Translations Together with the Texts of Some of Them (Text and
Studies, 4/2; Cambridge: Cambridge University Press, 1896) 4. The text is not identified in Robinson, but see
now E. Lucchesi, “Les sept Marie dans une homélie copte et 1’origine du mélks’ éthiopien,” Analecta
Bollandiana 127 (2009) 9-15. Lucchesi indicated that this sermon exists in Arabic as well.

> Description in G. Troupeau, Catalogue des manuscrits arabes 1: Manuscrits chrétiens vol. 1 (Bibliothéque
Nationale. Département des manuscrits; Paris: Bibliotheque Nationale, 1972) 117. Cf. also G. Graf,
Geschichte der christlichen arabischen Literatur vol. 1 (Studi e testi, 118; Vatican: Biblioteca Apostolica,
1944) 336.
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I am telling you, O my beloved sons, I, Cyril, that I was searching through the
books of the holy fathers, the pure apostles, and I found in a book the
explanation of the Dormition of the Lady, the Pure Virgin, and of the
assumption of her body in paradise in such a blessed day, the 16™ of the month
of Mesore. Prochorus wrote that this is what John the Evangelist, the son of
Zebedee relates about the holy lady, the pure Mary...

The letter of the apostle John is written in the first person plural and narrates the
circumstances in which the body of Mary had been transferred to heaven after her death.

The text features many apparitions of the Savior and revelatory discourses.

Prochorus wrote down the story of the Dormition of the Virgin in a book, which Cyril will
discover later in the house of Mary, the mother of John Mark, just like in the homily on the

passion.

Ex codice Parisino arabico 150, f. 191r:

Gl 15 )8 pea) allall 345 iy 5 K () 5 8 ka5 QLS 3 dages ) 12 ()
A o) B3led o3 daall &) el & sy Ui 43 el L (il a3 3ai g 5 jaldall (5 53200 2300l
eguw\jgh&\hhéﬁdé\ﬁjaﬁmﬁ@})%}}\w@htﬂ&b Lay (aall sl o el
oS Ul (e (A (oo Uin &) o o s (B oy 5y Jlea ) QD 8555 iy (ol 13g3sa)
Lo il | 28 dny e L300 5 53 T pen g agalad U Cing (] €

“...Write this whole story in a book and put it in the library to explain to the
whole world the commemoration of the Lady, the pure Virgin Mary according
to the orders of our Lord Jesus Christ, glory to him. This is the testimony of my
father John, the illuminated pillar of light, and what I saw with my eyes. I am
Prochorus, his disciple and I am the one who reported it. Grace be with you,
Amen!” This is what I found, that which the pure apostles wrote and put in the
house of Mary, mother of John, called Mark. I, your father Cyril, I have
followed the footsteps of their teachings and all the testimonies which I found I
explained (and) I taught you.

The apostolic library in the house of Mary, the mother of John Mark, appears also in Ps.-
Chrysostom’s On the Four Bodiless Creatures (CPG 5150.11; clavis coptica 0177)." This
apocryphal writing contains a dialogue of Christ with the apostles concerning the
establishment of the Four Bodiless Creatures on the 8" of the month of Hathor. The

revelation dialogue is embedded in a homily attributed to John Chrysostom. The text is

' This theme, as it appears in the homily of Ps.-Chrysostom, is analyzed in Hagen, “Diaries of the Apostles,”
354-359. Cf. also Idem, “The Great Cherub.”
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preserved in Sahidic,' Old Nubian,? Arabic® and Ethiopic (Dersan za-arba ‘ettu Ensesa).*
The alleged author travels to Jerusalem and finds an apostolic writing in the house of the

same Mary:

It happened to me that, after I had left Athens and before I entered the life of
monasticism, that is, the life of philosophy, my heart moved me to go to
Jerusalem, the shrine of the saints, to pray in the shrine of the saints and
worship in the tomb of the Savior. I also went to the banks of the Jordan, where
our Savior was baptized. I returned to the house of Mary mother of John, who is
called Mark, where the apostles had gathered. I spent four months there to
become worthy of the Resurrection of our Savior Jesus Christ by studying the
holy ancient constitutions (NECHNTATMa €TOYaAB NapXaloc). A written tome
(Tmapion) came into my hands in which the apostles wrote as follows.5

This pseudo-Chrysostomic homily has several points in common with ApoBA. For
example, the apostles relate in the first person plural the conversations which they had with
the Savior. The text begins with the words “It happened one day when we, the apostles
(anon e nanocToxoc), were gathered on the Mount of Olives that, behold, the Savior

6 . . .
”” Jesus calls the apostles several times using vocatives such

came mounted on the cherubs.
as @ NamBHPMEXOC eTTamy (Wansink 21), @ na@sup mmexoc (Wansink 26), @
NaMaeHTHC eToyaaB (Wansink 31). As we shall see later, these expressions are related to

the formula @ namexoc eToyaas, which appears three times in P. Berol. 22220.

In a sermon on the Archangel Michael attributed to Timothy II, patriarch of Alexandria (T
477) (CPG 2529; clavis coptica 0404),” the pretended author finds a writing of the apostle

' On the Sahidic manuscripts of On the Four Bodiless Creatures by Ps.-Chrysostom see E. Lucchesi,
“Fausses attributions en hagiographie copte,” Le Muséon 113 (2006) 233-254, at 243-247.

2 G.M. Browne, “An OIld Nubian Version of Ps.-Chrysostom, In quattuor animalia,” Altorientalische
Forschungen 15 (1988) 215-219.

> Cf. Graf, GCAL 1, 545.

* On the Ethiopic see G. Lusini, “Appunti sulla patristica greca di tradizione etiopica,” Studi classici e
orientali 38 (1988) 469-493, at 487-488.

> Edition of Sahidic text and translation by C.S. Wansink in L. Depuydt (ed.), Homiletica from the Pierpont
Morgan Library 2 vols. (CSCO, 524-525. Scriptores coptici, 43-44; Louvain: Peeters, 1991) 1: 31-32 (Sahidic
text); 2: 32 (English translation).

® Ibidem, 1: 32, 2: 32.

7 Although this sermon is attributed to Timothy I, pope between 378-384, in CPG, I think that the alleged
author is Timothy II Aelurus (pope between 457-460). He is the only one of the three patriarchs named
Timothy which left traces in Coptic literature, several writings being attributed to him. His future memory
was assured by the important role he played in the Christological debates of the epoch and in the anti-
Chalcedonian resistance of the Coptic Church.
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John transcribed by his disciple, who is called Proclus in the only Sahidic witness presently

known:

Now it came to pass that I, the least of all men, Timothy your father, went up to
Jerusalem to worship the Cross of our Savior, and [His] life-giving tomb, and
the holy places wherein our Savior walked about. Afterwards I went into the
house of the mother of Proclus, the disciple of John the Evangelist, and I dwelt
therein, and I found a parchment book (oyx.mme mmemspanon) which Proclus,
the disciple of John, had written; and the people who were in the house had
taken it and were using it as a phylactery.'

Although this text is attested in a single Sahidic manuscript, it is extant in many Ethiopic
exemplars.” Moreover, it is likely that the mimar on Michael attributed to Timothy in
several Arabic codices is the same text.’ Under the title “Vision de Saint Jean 1’évangéliste
racontée par le patriarche Timothée,” Amélineau published a slightly different Arabic
version of the text, but, with his usual carelessness, he omitted to say which manuscript he
used.* Be that as it may, the Arabic version clarifies that the name of John’s disciple,
Proclus, which appears in the Sahidic manuscript edited by Budge, is a mistake. As in the
case of the aforementioned sermon of Ps.-Cyril of Jerusalem on the Assumption of the
Virgin, in the Arabic text translated by Amélineau, the one who transcribed the apocryphal
book of John is his disciple Prochorus.” The Ethiopic recension of EMML 1433 indicates
that the book was discovered by Demetrius (£794¢0:)® in “the house of the mother of the

! Translation in E.A.W. Budge, Miscellaneous Coptic Texts in the Dialect of Upper Egypt (London: British
Museum, 1915) 1022, with modifications. Coptic text in Ibidem, 513.

* This homily belongs to the Ethiopic collection Dsrsana Mika’el, see e.g. W. Wright, Catalogue of the
Ethiopic Manuscripts in the British Museum Acquired Since the Year 1847 (London: British Museum, 1877)
146 (= no. CCXIX"); Vat. Eth. 82; EMML 646; EMML 570; EMML 1433; EMML 569 etc. For the content
and other manuscripts of this collection see P. Marrassini, “I manoscritti etiopici della Biblioteca Medicea
Laurenziana di Firenze,” Rassegna di Studi Etiopici 31 (1987) 69-110, at 77-87 (= no. 14).

3 Three Arabic manuscripts in the Coptic Museum in Cairo are listed in Graf, GCAL 1, 464.

* E. Amélineau, Contes et romans d’Egypte chrétienne vol. 1 (Collection de contes et chansons populaires,
13; Paris: Ernest Leroux, 1888) 11-19. On the identification of the two texts cf. C.G.D. Miiller, Die
Engellehre der koptischen Kirche. Untersuchungen zur Geschichte der christlichen Frommigkeit in Agypten
(Wiesbaden: Otto Harrassowitz, 1959) 161 n. 951. Cf. also the analysis of the homily in Idem, Die alte
Koptische Predigt (Berlin: Darmstadt, 1954) 106-112.

> This identification of the disciple of John had already been made in W. Speyer, Die literarische Filschung
im heidnischen und christlichen Altertum. Ein Versuch ihrer Deutung (Handbuch der Altertumswissenschaft,
1/2; Gottingen, 1970) 48 n. 5; Hagen, “Diaries of the Apostles,” 351-352 n. 11.

% “Dematéwos” must be a mistake for “Timotheos,” which occurred during the transmission of the text in
Ethiopic.
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disciple of John the Evangelist” (L+: hov: AZ&h: $h7h: @FLAR:).' Alessandro

Bausi drew attention to another identical Ethiopic witness, according to which Demetrius
found the book in the house of Mary, the mother of John who is called Mark. The apostolic

memoir was allegedly written by John the Evangelist.”

The same Prochorus also transcribed the revelation of Christ to his apostles in a homily on
the Dormition of the Virgin attributed to a certain Cyriacus of Behnesa (CANT 147; 153),
which survived in Arabic and Ethiopic.® Although the Arabic text remains unpublished, the

present enquiry references the text found in the manuscript Vat. arab. 170.
Ex codice Vaticano arabico 170, fol. 324r-325r:

oS e Eu S & Y (e S S8 i s 1) (el Uil o) 1S L
U5 e i ol 5l Lyl 5 4y 5800 €l N1 8 ) saat 5 4Zoiall Al |68 5Lt Gutiall Cagy ) | siaas
oyl Sl aZsiall 51 qaan 5 2 aall Il aZosiall i) ) U i s Gl e S aae
D08 Ll Uil iy ) il Al (U 5 ) (il L Ll 5 jusdlgh Al sall 4SLA)
O e BUS dae (pana WEY) (e Jaiald alaa G g2 ) Laday WA Gl masal cilaa e 155 1S

| s 13 5 And

LS AR 3 )5 pn s g paad) e Lingle A Ja) (g Jla )l ab galin g IS i) oon

U gy ) il 3 galall clly 8 Lyl 31 S 8 3Ll oan g (poy 535l o) Ll
U 534S 5 Jo ) Bxie | saaial (G Ul il Jie (g p0all ciile Ll o) JU gV ARl sy

And it happened in the days of our father Athanasius the Apostolic, that many
of the brothers who were living in the wilderness of Scetis thought to go to
Jerusalem to be blessed by the holy Resurrection and to kneel before the
venerable relics. By the will of God, we left also with a lot of people and we
hastened to the holy city to see the nails and all the venerable relics that had
been revealed by Helen and her righteous son, king Constantine. We received
blessings from the Resurrection and the venerable tomb and we remained for a
few days. And there was a brother in the assembly, called Archelaos, an

' EMML 1433, f. 5v. I am indebted to Adam McCollum of the Hill Museum and Manuscript Library for
checking this manuscript for me.

2 A. Bausi, “A First Evaluation of the ‘Arabic Version of the Apocalypse of Paul’,” Parole de I’Orient 24
(1999) 131-164, at 154.

’ Summary of the Arabic text in A. van Lantschoot, “L’Assomption de la Sainte Vierge chez les Coptes,”
Gregorianum 27 (1946) 493-526, at 509-511. The Ethiopic version is available in V. Arras, De transitu
Mariae apocrypha aethiopice 2 vols. (CSCO, 351-352. Scriptores aethiopici, 68-69; Louvain: Secrétariat du
CSCO, 1974) 1: 34-55 (Ethiopic text), 2: 26-42 (Latin translation); republished after a different manuscript by
S. Bombeck, Die Geschichte der heiligen Maria in einer alten dthiopischen Handschrift 2 vols. (Dortmund:
Praxiswissen, 2004-2010) 1: 322-346 (Ethiopic text), 2: 176-188 (German translation).
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excellent teacher of the people of Athens, who had a holy book. He opened it
and began to read ...

All these testimonies were written by the apostles to tell the story of our Lady,
the Virgin Mary, and to preach it to the whole creation.

And then Prochorus put all these testimonies in the book of the fathers,
following the illuminated pillar, my father John, the Evangelist and
Theologian, who said that when the Virgin Mary died like all humans, the
apostles gathered around her, and wrapped her.

The first passage quoted above reveals an interesting detail concerning the alleged date of
Cyriacus’ episcopacy, which has been much debated in contemporary research. Certain
Arabic and Ethiopic manuscripts have transmitted under the name of this author eight
homilies and an anaphora of Mary.' Many scholars who studied the Arabic and the Ethiopic
texts which survived under his name believed that Cyriacus originally wrote in Arabic. The
latest hypothesis belongs to Eve Lanchantin, who placed Cyriacus’ episcopacy sometime
between the 14™ and the 15™ century.” This is, however, contradicted by the homily on the
Dormition of the Virgin, in which the author states explicitly that he is a contemporary of
Athanasius of Alexandria.’ Although it is likely that Cyriacus is only the putative author of
the texts attributed to him, he clearly belongs to the literature of the Coptic period.

The only work attributed to Cyriacus which has survived in Coptic is a homily on the
Lament of Mary (CANT 74). However, because much of the research devoted to Cyriacus
of Behnesa until now had placed this character in the late Arabic period, and because the
name of the author had not been preserved in the few Sahidic fragments of the Lament of
Mary which survived,® it has been thought that the work must have been transmitted in

Coptic under another name. Philippe Luisier, for example, suggested that behind the

' On the list of works transmitted under Cyriacus’ name, see R.-G. Coquin, “Cyriacus,” in A.S. Atiya (ed.),
The Coptic Encyclopedia vol. 3 (New York: Macmillan, 1991) 669b-671a, at 670a-b; E. Lanchantin, “Une
homélie sur le Martyre de Pilate, attribuée a Cyriaque de Behnessa,” Apocrypha 13 (2002) 135-202, at 145-
146.

* Lanchantin, “Martyre de Pilate,” 142-144.

? The parallel Ethiopic version of the passage above was quoted against Lanchantin’s hypothesis by Philippe
Luisier in his review to Beylot, Le Martyre de Pilate, Orientalia Christiana Periodica 61 (1995) 251.

* See A. Suciu, “A British Library Fragment from a Homily on the Lament of Mary and the So-Called
Gospel of Gamaliel,” Aethiopica. International Journal of Ethiopian and Eritrean Studies 15 (2012) 53-71.
There are fragments of two different codices, one from the White Monastery and the other from the
Monastery of St. Mercurius, situated near Edfu, in Nubia.
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mysterious figure of Cyriacus of Behnesa lies Judas Cyriacus, the legendary bishop of

Jerusalem who was martyred under Julian the Apostate.'

In the Lament of Mary, Cyriacus of Behnesa is only transcribing a book of Gamaliel and
Nicodemus, which he found in Jerusalem. Besides Sahidic, the text is preserved in Arabic
(including Gar$ini manuscripts) and Ethiopic.> The Lament of Mary is an apocryphal
Passion narrative which has literary connections with other similar texts such as the Acts of

Pilate (CANT 62), the Book of the Cock (a%dé.: &Cw:),’ the Coptic Book of

Bartholomew, the Martyrdom of Pilate, and some of the Sahidic homilies on the Passion
attributed to Cyril of Jerusalem. The work narrates the events surrounding the Resurrection
of Christ, interwoven with large portions in which Virgin Mary is portrayed as stricken by
grief, weeping over the death of her son. She occupies a prominent place in the text, the
Lament of Mary sharing with certain other Coptic writings the claim that the first witness of
the resurrected Christ was not Mary Magdalene, but rather Mary the Mother.* The homily

tends to absolve Pilate from the guilt of condemning Jesus Christ, putting the whole

"' P. Luisier, “De Pilate chez les Coptes,” Orientalia Christiana Periodica 62 (1996) 411-425, at 411-412.

? For the Arabic see A. Mingana, “The Lament of the Virgin,” in Woodbrooke Studies vol. 2 (Cambridge:
W. Heffer & Sons, 1928) 163-240 (= reprint from the Bulletin of the John Rylands Library 12 [1928]). Other
Arabic manuscripts are mentioned in Graf, GCAL 1, 248; for Ethiopic see M.-A. van den Oudenrijn,
Gamaliel. Athiopische Texte zur Pilatusliteratur (Spicilegium Friburgense, 4; Freiburg: Universititsverlag,
1959) 2-83 (Ethiopic text and German translation). Other Ethiopic manuscripts of the Lament of Mary are
mentioned in A. Bausi, “I manoscritti etiopici di J. M. Wansleben nella Biblioteca Nazionale Centrale di
Firenze,” Rassegna di studi etiopici 33 (1989) 5-33, at 19. On the Ethiopic version, check also S. Weninger,
“Laha Maryam,” in Encyclopaedia Aethiopica vol. 3: He-N (Wiesbaden: Harrassowitz, 2007) 477a-b.

? On the Ethiopic version of this text see, e.g., M. Chaine, “Le Livre du Coq (‘Matzhafa Dorho’),” Revue
séemitique d’épigraphie et d’histoire ancienne 13 (1905) 276-281; R.W. Cowley, “The So-Called ‘Ethiopic
Book of the Cock’: Part of an Apocryphal Passion Gospel. ‘The Homily and Teaching of Our Fathers the
Holy Apostles’,” Journal of the Royal Asiatic Society of Great Britain and Ireland 1 (1985) 16-22; P.
Piovanelli, “Exploring the Ethiopic Book of the Cock: An Apocryphal Passion Gospel from Late Antiquity,”
Harvard Theological Review 96 (2003) 427-454; French translation in Idem, “Livre du coq,” in P. Geoltrain —
J.-D. Kaestli (eds.), Ecrits apocryphes chrétiens vol. 2 (Bibliothéque de la Pléiade, 516; Paris: Gallimard,
2005) 135-203. An Arabic version has been identified by Enzo Lucchesi, see his “La ‘“Vorlage’ arabe du Livre
du coq éthiopien,” Orientalia 74 (2005) 91-92.

4 See, e.g., Bellet, “Testimonios coptos”; P. Devos, “L’apparition du Ressuscité¢ a sa Mére. Un nouveau
témoin copte,” Analecta Bollandiana 96 (1978) 388; E. Lucchesi, “Identification de P. Vindob. K. 2644,”
Orientalia 76 (2007) 174-175. The episode of the encounter between Jesus and his mother near the empty
tomb is analyzed in T. Abraha — D. Assefa, “Apocryphal Gospels in the Ethiopic Tradition,” in Frey —
Schréter (eds.), Jesus in apokryphen Evangelieniiberlieferungen, 611-653, at 643-644.
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responsibility on the Jews.' Convinced by the miracles which occurred during Crucifixion

and Resurrection, Pilate confesses Jesus’ divine nature and becomes his follower.

The Lament of Mary has affinities with the Martyrdom of Pilate (CANT 75), another work
which survives in Arabic and Ethiopic under the name of Cyriacus of Behnesa.” The
Martyrdom constitutes the continuation of the Lament of Mary, narrating the circumstances
which ultimately lead to the death of Pilate and his family as Christian martyrs. In the
Garsiin1 manuscript of the Martyrdom of Pilate published by Mingana, Christ calls the
apostles “O my beloved and my members.”® Both stories were allegedly written by
Gamaliel the Elder, and later retold by Cyriacus, who found them in books deposited in the
library of Jerusalem. They contain extensive revelations of Jesus to his apostles and gospel-

like material.

Possibly, these two books of Gamaliel are mentioned in a homily of Ps.-Basil of Caesarea
on the building of the first church dedicated to the Virgin (CPG 2970; clavis coptica 0073),
which incorporates a letter whose purported author is the evangelist Luke. The text has
survived in the Bohairic dialect of Coptic, Arabic and Ethiopic.® Basil travels to Jerusalem

and discovers in the house of Mary, the mother of John Mark, “a multitude of ancient

! Luisier, “De Pilate chez les Coptes”; see also E. Cerulli, “Tiberius and Pontius Pilate in Ethiopian
Tradition and Poetry,” Proceedings of the British Academy 59 (1975) 141-158; R. Beylot, “Bref apercu des
principaux textes éthiopiens dérivés des Acta Pilati,” Langues orientales anciennes, philologie et linguistique
1 (1988) 181-195; Cowley, “Book of the Cock,” 20.

2 Arabic version in E. Galtier, Le martyre de Pilate (MIFAO, 27; Cairo: IFAO, 1912); Mingana,
Woodbrooke Studies 2, 241-333; E. Lanchantin, “Martyre de Pilate,” 166-199 (only translation into French);
the Ethiopic version was published in van den Oudenrijn, Gamaliel, 112-180; R. Beylot, Le Martyre de
Pilate. Edition critique de la version éthiopienne et traduction francaise (Patrologia Orientalis, 45/4;
Turnhout: Brepols, 1993). On the Ethiopic, cf. also A. Bausi, “Su alcuni manoscritti presso comunita
monastiche dell’Eritrea,” Rassegna di studi etiopici 38 (1994) 13-69, at 26-27.

? Mingana, Woodbrooke Studies 2, 276. The Ethiopic manuscript published by van den Oudenrijn does not
contain this portion of the text. The one edited by Beylot offers a different lection (p. 672): A&®é&79:
%47 ®7%A47: (“O my beloved holy and pure”).

* Two Bohairic manuscripts from the Wadi "N Natrun are attested. The Bohairic text is published in M.
Chaine, “Catéchese attribuée a Saint Basile de Césarée. Une lettre apocryphe de Saint Luc,” Revue de [’Orient
Chrétien 23 (1922/23) 150-159, 271-302, after a Vatican manuscript. Another witness, part of the Tischendorf
collection in Leipzig, is signaled in W.E. Crum, “Hagiographica from Leipzig Manuscripts,” Proceedings of
the Society of Biblical Archaeology 29 (1907) 289-296, 301-307, at 304. For the Arabic see U. Zanetti, Les
manuscrits de Dair Abu Maqar: inventaire (Cahiers d’Orientalisme, 11; Geneva: Patrick Cramer, 1986) nos.
377, 378, 413, 480; W.F. Macomber, Catalogue of the Christian Arabic Manuscripts of the Franciscan
Center of Christian Oriental Studies, Muski, Cairo (Studia Orientalia Christiana; Jerusalem: Franciscan
Printing Press, 1984) 45. An Ethiopic version is attested in EMML 2044; 2461-1; 4355 etc. The Ge’ez version
was edited and translated in Bombeck, Geschichte der heiligen Maria, 1: 398-423 (Ethiopic text), 2: 213-223
(German translation).
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books” (oyMH@) NxmM Napxeon), those written by Josephus the writer (ovyypadelc),
Gamaliel the Teacher, Luke the scribe, and Nicodemus the Levite.”' If this hypothesis is
correct, the sermon of Ps.-Basil must have been written after the Lament of Mary and the
Martyrdom of Pilate, the books attributed to Gamaliel in the homilies of Cyriacus of

Behnesa.

In a homily of the same Cyriacus on the Flight of the Holy Family to Egypt (no clavis
number), the author says that he found in Jerusalem a book on this topic written by Joseph
the carpenter, in which the earthly father of Jesus related the deeds of the members of the

Holy Family while they were hiding in Egypt.*

We do not know exactly who Archelaos was, the teacher of Athens, who features in the
above quoted passage from the homily on the Dormition of Mary attributed to Cyriacus.
The text indicates that he possessed a book of John transcribed by Prochorus. Notably,
another pseudo-apostolic writing is embedded in a homily on the Archangel Gabriel,
attributed to the mysterious figure of a certain Archelaos (clavis coptica 0045).> We cannot
be sure whether this character and Archelaos from the homily of Cyriacus are one and the
same, although this hypothesis is likely to be true. In the Sahidic and Bohairic versions of
the homily on Gabriel, Archelaos is said to be the bishop of Neapolis, which has to be
identified with Nablus, situated near Mount Gerizim." On the other hand, in the Ethiopic
collection Dersana Gabre’€l, in which this homily is included, the author is said to be

bishop of Dahna. In the Arabic version, the town of Archelaos bishopric is called Ira.

' The connection between the books of Gamaliel and the Martyrdom of Pilate attributed to Cyriacus of
Behnesa has already been suggested by Philippe Luisier, see his “De Pilate chez les Coptes,” 412-413. In
different Sahidic homilies attributed to Cyril of Jerusalem references are made to certain books of Irenaeus
the Historiographer and Josephus, which the bishop consulted. This theme has been documented in van den
Broek, Pseudo-Cyril of Jerusalem, 118-119.

* The Arabic text is available in 1)) cilae 5yl QS (Cairo, 1902) 73-95; second edition, with the same
title, published in Cairo, 1927, 106-139. Cf. the summary in P. Dib, “Deux discours de Cyriaque évéque de
Behnésa sur la Fuite en Egypte,” Revue de I’Orient chrétien 15 (1910) 157-161. Cf. also Graf, GCAL 1, 232-
234,

? On this homily see Miiller, Predigt, 103-104, 156-166; Idem, Engellehre, 218-220.

* See, e.g., B. Burrell, Neokoroi. Greek Cities and Roman Emperors (Cincinnati Classical Studies, n.s. 9;
Leiden: E.J. Brill, 2004) 260-265.
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Until now, only the Bohairic text of Ps.-Archelaos’ sermon on the Archangel Gabriel has
been published critically,1 although multiple Sahidic,” Arabic® and Ethiopic4 exemplars are
attested as well. During a pilgrimage to the holy land, Ps.-Archelaos discovers in the library
of the monastery of St. Romanos a book written by the apostles: adqi €eToTeEN NX€0YX.MDM
NAPXEON. €PERANCYNTAIMa NHHTY. NTENENIOT €00yaB NarnocToxoc (“It came to our hand
an ancient book, which had in it writings of our holy fathers, the apostles”). The apostolic
book begins on the Mount of Olives, where the apostles are sitting. Christ appears and
reveals to them “great hidden mysteries” (panm@t MmycTHPION eyeHr). The monastery of
Romanos in which Ps.-Archelaos found the alleged memoirs of the apostles must be the
Palestinian monastery led for a period by Severus of Antioch, the great champion of

Miaphysite orthodoxy.’

In a sermon for the celebration of the Dormition of the Virgin attributed to Theodosius of
Alexandria (CPG 7153; clavis coptica 0385),° preserved in two Bohairic manuscripts from

Scetis,’ but also in Arabic,' we find the following passage:

"'H. De Vis, Homélies coptes de la Vaticane vol. 2 (Coptica, 5; Copenhagen: Gyldendalske Roghandel-
Nordisk Forlag, 1929) 246-291. De Vis published the text after Vaticanus Copticus LIX, ff.30r-49v.

? The Sahidic version of the homily of Ps.-Archelaos on the Archangel Gabriel is still unpublished. This
recension is known in a complete copy kept in the Pierpont Morgan Library in New York, and a fragmentary
codex from the White Monastery (manuscript MONB.CU). Description of the Morgan codex in Depuydt,
Catalogue, 325-332 (= no. 164).

* Cf. Graf, GCAL 1, 544, where several Arabic manuscripts of this text are enumerated.

* The Ethiopic manuscripts of this work are numerous. See, e.g., A. Dillmann, Verzeichniss der
abessinischen handschriften (Die Handschriften-verzeichniss der Koniglichen Bibliothek zu Berlin, Bd. 3;
Berlin: Konigl. Akademie der Wissenschaften, 1878) 56 (= no. 66°); EMML 3142; EMML 3527; EMML
3986; EMML 4545; EMML 4510; EMML 1311; EMML 2107; EMML 4147 etc.

> On the connection between the monastery mentioned in the homily of Ps.-Archelaos and the Miaphysite
monk Romanos, who rejected the Council of Chalcedon, see Crum, “Hagiographica from Leipzig
Manuscripts,” 294; Hagen, “Diaries of the Apostles,” 352 n. 11.

% Summary in van Lantschoot, “Assomption,” 504-506.

7 A Vatican manuscript (Vat. copt. LXVI.4) of this sermon was published in M. Chaine, “Sermon de
Théodose patriarche d’Alexandrie sur la dormition et 1’assomption de la Vierge,” Revue de |’Orient Chrétien
29 (1933/34) 272-314; description in A. Hebbelynck — A. van Lantschoot, Codices coptici Vaticani,
Barberiniani, Borgiani, Rossiani vol. 1: Codices coptici Vaticani (Rome: Bibliotheca Vaticana, 1937) 421-
423. An incomplete transcription and translation was published in Robinson, Coptic Apocryphal Gospels, 90-
127. The debris of another Bohairic manuscript of this sermon are scattered among different collections in
Manchester, Leipzig and Cairo, see H.G. Evelyn White, The Monasteries of the Wadi N Natriin part 1: New
Coptic Texts from the Monastery of Saint Macarius (The Metropolitan Museum of Art Egyptian Expedition;
New York: Metropolitan Museum of Art, 1926) 60-62. Spanish translation in G. Aranda Pérez, Dormicion de
la Virgen. Relatos de la tradicion copta (Apocrifos cristianos, 2; Madrid: Editorial Ciudad Nueva, 1995) 177-
228.

88



Let us turn to the theme which is laid down for us of this great festival, which

is spread out for us today; that we may bring into the midst her who is worthy

of all honor: beginning from the dispensation of Christ unto the death of this

holy Virgin and her assumption: even as I found it in detail (icTopikwc) in

ancient records (bENHANCYNTATMa Napxeoc) in Jerusalem, which came into

my hand in the library of the holy Mark at Alexandria.’
It is clearly stated in the lines above that Theodosius is only a mediator who transcribes an
authentic document, which turn out to be written by the apostles. The manuscript contains
the classical Coptic topoi related to the Transitus Mariae, the narrators being the apostles

Peter and John. Expressions such as “we, too, the apostles” (anon A€ 2mn

bHANIATIOCTONOC)® are recurrent in the text.

In the title of the Encomium on Abbaton, the Angel of Death (CPG 2530; clavis coptica
0405),4 attributed to Timothy Aelurus, it is said that

the archbishop wishing to learn concerning this fearful and terrifying being
(scil. Abbaton), whom God made ... when he went to Jerusalem to worship the
Cross of our Savior, and his life-giving tomb, on the seventeenth day of the
month Thoth, searched through the books which were in the library of
Jerusalem, and which had been made by our holy fathers the apostles, and
deposited by them therein, until he discovered [the account of] the creation of
Abbaton.’

The encomium is preserved in a single Sahidic manuscript in the British Library (BL Or.
7025),6 but it seems that at least an Arabic version existed as well. Thus, in the Kitab al-
idah, a Copto-Arabic catechetical work written perhaps in the 11™ century, and formerly

attributed to Severus ibn al-Muqaffa,’ there are some polemical references to an apocryphal

! Vaticanus arabicus 698, ff. 85-102; dated 1371 AD. Another Arabic exemplar is in the Franciscan Center
in Cairo, cf. Macomber, Catalogue, 45.

? Translation taken from Robinson, Coptic Apocryphal Gospels, xxvi. Cf. the Bohairic text in Chaine,
“Sermon de Théodose,” 282.

? Robinson, Coptic Apocryphal Gospels, 116.

* See the analysis of this text in Hagen, “Diaries of the Apostles,” 359-364.

> Translation taken from E.A.W. Budge, Coptic Martyrdoms in the Dialect of Upper Egypt (London: British
Museum, 1914) 475.

% This manuscript, which is dated 981 CE, comes from the Monastery of St. Mercurius at Edfu. Description
in B. Layton, Catalogue of Coptic Literary Manuscripts in the British Library Acquired Since the Year 1906
(London: British Library, 1987) 135-136 (= no. 121).

7 Mark Swanson would rather ascribe it to an anonymous author, probably from the 11™ century; see his
“Recent Developments in Copto-Arabic Studies, 1996-2000”, in Immerzeel — van der Vliet (eds.), Coptic
Studies, 239-267, at 245.
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homily of Theophilus of Alexandria, which seems to be identical with our Encomium on

Abbaton.!

The text is a homily for the 13" of Hathor, when the Coptic church celebrates Abbaton, the
Angel of Death (cf. Revelation 9:11). Christ, who, like in ApoBA, is named throughout
Savior and Lord, explains to the apostles gathered around him how the angel Muriel was

established by God as the Angel of Death. He says to them:

O you whom I have chosen from out of the whole world, I will hide nothing
from you, but I will inform you how My Father established him (i.e. Abbaton)
... For I and My Father are one (aNOK MNMAEIDT aNON oya)’ ... And now, O

my holy members ( naMexoc €ToyaaB), whom I have chosen from out of the

whole world, I will hide nothing from you”.?

After this speech, he sends them to proclaim the gospel in all parts of the world, a current

theme in this kind of literature, which is linked to the idea of apostolic authority.

There are other pseudo-apostolic books embedded in sermons attributed to different church
Fathers. I shall briefly mention only the testaments of Abraham, Isaac and Jacob (CPG
2183; clavis coptica 0063; cf. also CAVT 88, 98-99; clavis coptica 0542, 0350) allegedly
discovered by Athanasius in the library of Alexandria;" a book of the Virgin concerning her

adventures with the apostle Matthias in the town of Bartos, part of a homily by Ps.-Cyril of

! This section of the text is analyzed in M. Swanson, “The Specifically Egyptian Context of a Coptic Arabic
Text: Chapter Nine of the Kitab al-Idah of Sawirus ibn al-Muqaffa,” Medieval Encounters 2 (1996) 214-227,
at 218-220. Cf. also A. van Lantschoot, “Fragments coptes d’une homélie de Jean de Parallos contre les livres
hérétiques,” in Miscellanea Giovanni Mercati vol. 1: Bibbia. Letteratura cristiana antica (Studi e testi, 121;
Vatican: Biblioteca apostolica Vaticana, 1946) 296-326, at 297 n. 7; Graf, GCAL 1, 467.

? John 10:30; cf. also P. Berol. 22220 98, col. B,28-30: anOK MRAMAI®T aNON 0Ya NoYwT. Both Ps.-Timothy
and P. Berol. 22220 are quoting from the Coptic version of the New Testament, which uses the possessive
naiwT, whereas the Greek text reads only 6 matp. On the interpretation of John 10:30 in ApoBA, which
points to the Christological debates of the 4™ century and later, see P. Piovanelli, “Thursday Night Fever:
Dancing and Singing with Jesus in the Gospel of the Savior and the Dance of the Savior around the Cross,”
Early Christianity 3 (2012) 229-248, at 239.

’ Budge, Coptic Martyrdoms, 231 (Sahidic text), 480 (English translation).

* Extant in Coptic, Arabic and Ethiopic. For the Coptic (Bohairic) see I. Guidi, “Il Testamento di Isacco e il
Testamento di Giacobbe,” Rendiconti della Reala Accademia dei Lincei s. 5, vol. 9 (1900) 223-264. For the
Arabic and Ethiopic texts, cf. M. Heide, Die Testamente Isaaks und Jakobs. Edition und Ubersetzung der
arabischen und dthiopischen Versionen (Aethiopistische Forschungen, 56; Wiesbaden: Harrassowitz, 2000).
New Ethiopic manuscripts signaled in T. Erho, “New Ethiopic Witnesses to Some Old Testament
Pseudepigrapha,” Bulletin of the School of Oriental and African Studies 76 (2013) 1-23, at 16-21.
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Jerusalem (BHO 654; CANT 281.2);' a book of James, the brother of the Lord, inserted in
a homily on John the Baptist attributed to John Chrysostom (CPG 5150.3; CANT 184;
clavis coptica 0170); another book allegedly written by James, this one on the Dormition
of the Virgin, included in a sermon by Ps.-Cyril of Alexandria.” The examples listed here

are enough to demonstrate that all these texts belong to the same category.

IV.1.2 Pseudo-Apostolic Memoirs Without Homiletic Framework

However, the apocryphal apostolic writings are not always embedded in pseudo-Patristic
sermons. In a few cases, we find pseudo-apostolic memoirs similar to 4poBA, but without
the homiletic framework. This is, for example, the case with the so-called History of Joseph
the Carpenter (BHO 532-533; CANT 60; clavis coptica 0037), which is probably the best
known of the texts introduced here.* Other related writings include the Stauros-Text, the
Enthronement of Michael (clavis coptica 0488), the Enthronement of Gabriel (clavis
coptica 0378), the Mysteries of John (clavis coptica 0041), the Book of Bartholomew
(CANT 80; clavis coptica 0027) etc. Although the apocryphal writings in this group lack

! Preserved in Coptic, Arabic and Ethiopic. The Arabic version was translated into French in R. Basset, Les
apocryphes éthiopiens V. Les prieres de la Vierge a Bartos et au Golgotha (Paris: Librairie de D’art
indépendant, 1895) 48-71; further details in Graf, GCAL 1, 253-255. Ethiopic text in C. Conti Rossini, “La
redazione etiopica della preghiera della Vergine fra i Parti,” Rendiconti della Reale Accademia dei Lincei.
Classe di scienze morali, storiche e filologiche ser. 5,5 (1896) 457-476. Several Bohairic fragments of the
same text were edited in A. van Lantschoot, “Miracles opérés par la S. Vierge a Bartos (fragments
bohairiques),” Studia Anselmiana 27-28 (1951) p. 504-511. A lithographed transcription of two Sahidic
leaves in the Vatican was published in E. Revillout, Apocryphes coptes du Nouveau Testament (Etudes
égyptologiques, 7; Paris: F. Vieweg, 1876) 12-14; reedited with an English translation in Forbes Robinson,
Coptic Apocryphal Gospels, 20-25.

> E.A.W. Budge, Coptic Apocrypha in the Dialect of Upper Egypt (London: British Museum, 1913) 128-
145 (Sahidic text), 271-302 (English translation). This text is also preserved in a fragmentary White
Monastery codex (MONB.DB), fragments of which were published in E.O. Winstedt, “A Coptic Fragment
attributed to James the Brother of the Lord,” Journal of Theological Studies 8 (1907) 240-248. The fragments
published by Winstedt had been identified in W. Till, “Johannes der Téufer in koptischen Literatur,”
Mitteilungen des Deutschen Archdologischen Instituts Abteilung Kairo 16 (1958) 310-332, at 313. Anne
Boud’hors published a French translation of this apocryphal writing in F. Bovon — P. Geoltrain (eds.), Ecrits
apocryphes chrétiens vol. 1 (Bibliothéque de la Pléiade; Paris: Gallimard, 1997) 1552-1578. Arabic version
signaled in Zanetti, Abu Magar, no. 379.

? See the description in van Lantschoot, “Assomption,” 508-509. According to van Lantschoot, this text is
just an adaptation of the Syriac transitus.

* The text is readily accessible in many collections of New Testament apocrypha: A. de Santos Otero, Los
Evangelios apécrifos (Biblioteca de autores cristianos, 148; Madrid: Editorial Catolica, 1956, 1988°%) 358-378;
M. Erbetta, Gli Apocrifi del Nuovo Testamento vol. 1/2 (Turin: Marietti, 1981) 186-205; Geoltrain — Kaestli
(eds.), Ecrits apocryphes chrétiens 2, 27-59; B.D. Ehrman — Z. Plese, The Apocryphal Gospels: Texts and
Translations (Oxford: Oxford University Press, 2011) 157-193 (Coptic text and English translation); see also
the résumé of the text in M.R. James, The Apocryphal New Testament (Oxford: Clarendon Press, 1924, 1963%)
84-86.

91



the homiletic framework, they are nevertheless interrelated with the former category. This
is ascertained not only by the literary style of the documents, i.e. revelation dialogues, but,
what is more, verbatim parallels which can be identified indicate that the texts in the two

groups had been produced in the same milieu, that is, the post-Chalcedonian Coptic Egypt.

The History of Joseph survived in Coptic (both in Sahidic' and Bohairic?) and Arabic.’ As
an “apostolic book,” the History of Joseph purports to be a revelation of Jesus Christ to his
disciples on the Mount of Olives concerning the death of his earthly father on Epep 26
(July 20)* at the age of 111. The title of the work indicates that the book was written by the

apostles and deposited in the library of Jerusalem:

This is the departure from the body of our father Joseph, the carpenter, the
father of Christ according to the flesh, who lived one hundred and eleven years,
and whose entire life our Savior related to the apostles on the Mount of Olives.
The apostles, for their part, wrote down these words and deposited them in the
Library at Jerusalem.’

' The Sahidic fragments came from five different codices, four of them from the Monastery of Apa
Shenoute. Published in L.-Th. Lefort, “A propos de ‘L’Histoire de Joseph le Charpentier’,” Le Muséon 66
(1953) 201-223; new fragments in A. Suciu, “New Fragments from the Sahidic Version of the Historia
Josephi Fabri Lignarii,” Le Muséon 122 (2009) 279-289; Idem, “A Coptic Fragment from the History of
Joseph the Carpenter in the Collection of Duke University Library,” Harvard Theological Review 106:1
(2013) 93-104.

? The Bohairic version is preserved in two manuscripts, one complete and the other fragmentary, both from
the Monastery of St. Macarius in Scetis. Editio princeps in P. de Lagarde, Aegyptiaca (Gottingen: D.A. Hoter,
1883; reed. Osnabriick: Otto Zeller, 1972) 1-37. De Lagarde’s edition of the Bohairic text served as a basis for
virtually all the other translations in modern languages which followed. Cf. also Robinson, Coptic Apocryphal
Gospels, 130-147 (translation based on the autoptic examination of the manuscript in the Vatican). See further
G. Klameth, “Uber die Herkunft der apokryphen Geschichte Josephs des Zimmermanns,” Angelos 3 (1928) 6-
31 (partial translation of the Sahidic and Bohairic texts published by de Lagarde); S. Morenz, Die Geschichte
von Joseph dem Zimmermann (Texte und Untersuchungen, 56/1; Berlin: Akademie-Verlag, 1951). Two
fragments of another Bohairic codex were identified by Forbes Robinson in the John Rylands Library,
Manchester, see Robinson, Coptic Apocryphal Gospels, xxviii.

* Editio princeps of the Arabic in G. Wallin, Qissat Yusuf an-naggar, sive historia Josephi fabri lignarii
(Leipzig: Andrea Zeidler, 1722), which was republished, with or without emendations, many times. Now this
is replaced by A. Battista — B. Bagatti, Edizione critica del testo arabo della Historia losephi fabri lignarii e
ricerche sulla sua origine (Studium Biblicum Franciscanum Collectio Minor, 20; Jerusalem: Franciscan
Printing Press, 1975).

* On this day, the Coptic Church celebrates Saint Joseph the Carpenter; cf. the notice in the Coptic synaxary
(Epep 26) in J. Forget, Synaxarium alexandrinum. Pars posterior 2 vols. (CSCO, 67, 90. Scriptores arabici,
11, 13; Louvain: Secrétariat du CorpusSCO, 1926) vol. 1: 246-247 (Arabic text), vol. 2: 241-242 (Latin
translation); R. Basset, Le synaxaire arabe Jacobite (rédaction copte). Les mois de baounah, abib, mesoré et
Jjours complémentaires (Patrologia Orientalis, 17/3; Paris: Firmin-Didot, 1923) 690-691.

> Translation of the Bohairic taken from Ehrman — Plese, Apocryphal Gospels, 163.
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The Stauros-Text, which opens the Qasr el-Wizz codex, is also a pseudo-apostolic record.'
The text uses throughout the first person plural (cf. e.g. the occurrence of anon NamocTONOC
at 21,5) to relate a conversation which Christ had with the apostles on the Mount of Olives
concerning the role of the Cross at the Final Judgment. The disciples are called by Jesus “O

my holy members” (0 namexoc eToyaas cf. 20,5-6).

The Enthronement of Michael is ascribed to John the Evangelist.” The text is preserved in
Coptic (Sahidic® and Fayyumic*), Old Nubian,” and Ethiopic.’ Jesus describes to the
apostles how the angels and the first human couple were created, the fall of Satan, who
refused to worship Adam, and the enthronement of the Archangel Michael in Satan’s place
on the 12" of Hathor. The Coptic church celebrates the Archangel Michael on the 12™ of
every month, but that of Hathor is the most important of the feasts dedicated to him. It is
interesting that this writing was rejected as apocryphal around the year 600 CE by John of
Parallos in his Contra Libros Haereticorum (clavis coptica 0184)."” This indicates that at

that time the Enthronement of Michael was already circulating in Coptic monasteries.

' P. Hubai, Koptische Apokryphen aus Nubien. Der Kasr el-Wizz Kodex (Texte und Untersuchungen, 163;
Berlin — New York: Walter de Gruyter, 2009); Nubian version in F.L. Griffith, The Nubian Texts of the
Christian Period (Abhandlungen der Koniglich Preussischen Akademie der Wissenschaften Jg. 1913. Phil.-
hist. Classe, 8; Berlin: Reimer, 1913) 41-53; G.M. Browne, “Griffith’s Stauros-Text,” Studia Papyrologica 22
(1983) 75-119.

? Summary in Miiller, Engellehre, 187-208.

* One complete manuscript from the Monastery of the Archangel Michael in the Fayyum, kept today in the
Pierpont Morgan Library as M 593). Edited by C.D.G. Miiller, Die Biicher der Einsetzung der Erzengel
Michael und Gabriel 2 vols. (CSCO, 225-226. Scriptores coptici, 31-32; Louvain: Sécretariat du CorpusSCO,
1962). An extract based on Miiller’s edition was published in R.G. Hall, “The Installation of the Archangel
Michael,” Coptic Church Review 5 (1984) 108-111. A whole quire from a different parchment manuscript in
Sahidic is preserved in the collection of the French Institute, Cairo. See R.-G. Coquin, “Le fonds copte de
I'Institut francais d’archéologie orientale du Caire,” in Ecritures et traditions dans la littérature copte.
Journée d’études coptes, Strasbourg 28 mai 1982 (Cahiers de la bibliothéque copte, 1; Peeters: Louvain,
1983) 9-18, at 12. Description in Louis, Catalogue IFAO, 211-213 (= no. 41). The IFAO fragments were
edited and translated into English in D. Tibet, The Investiture of Michael. A Diplomatic Edition of the Coptic
Text of P. IFAO ff. 145-148 (unpublished M.A. thesis, Faculty of Arts, Macquarie University: Sidney, 2009).

* There is one Fayyumic manuscript of this text, which belonged to the Monastery of the Archangel Michael
near Hamuli. The manuscript is preserved today in the Pierpont Morgan Library, New York (MS M 614).
Edited in Miiller, Biicher der Einsetzung.

> A fragmentary parchment leaf from Qasr Ibrim published in G.M. Browne, “An Old Nubian Version of
the Liber Institutionis Michaelis,” in W. Godlewski (ed.), Coptic Studies. Acts of the Third International
Congress of Coptic Studies, Warsaw, 20-25 August, 1984 (Warsaw: Editions scientifiques de Pologne, 1990)
75-79.

* EMML 4633.

7 The polemical writing of John of Parallos is preserved in a single fragmentary manuscript from the
Monastery of Shenoute (codex MONB.CM); edited in van Lantschoot, “Jean de Parallos.” John was ordained
bishop of Parallos during the episcopate of pope Damian (569-605). On his life and works see van
Lantschoot’s article and Graf, GCAL 1, 466-468.
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However, the harsh criticism of John of Parallos was not fully succesful since the writing
continued to be copied, as attested by the Coptic manuscripts, which are dated to the 9"-
10™ centuries. Possibly, the Enthronement of Michael was envisaged also by the author of
the Sahidic sermon On the Devil and the Archangel Michael, attributed to Gregory of
Nazianzus (CPG 3110; clavis coptica 0193).! This text refutes as heretical the doctrine
according to which when Satan (called Mastema) refused to worship Adam, he was

expelled from heaven and Michael was enthroned in his place.

The celestial journey of the apostles which is described in this text (CSCO 225, pp. 59-60)
has already been mentioned by Stephen Emmel as having features in common with the
vision on the mount in P. Berol. 22220 100, col. B,1ff.* The narrative is in the first person
plural (cf. anon neanoctoxoc in CSCO 225, p. 30, 36, 38 etc.). Christ addresses his
apostles with the vocative @ naMexoc eToyaaB at several points (CSCO 225, p. 14, 22, 24,

36 etc.)

The Enthronement of Gabriel (clavis coptica 0378) is attributed to the Archdeacon Stephen
the Protomartyr. The Monastery of the Archangel Michael in the Fayyum possessed at least
two Sahidic copies of this text, of which only one survived completely,’ and one
fragmentarily.* There is another Sahidic fragment of unknown provenance, previously
unidentified, which is kept in the John Rylands Library in Manchester.” This papyrus leaf
corresponds to the Sahidic text in CSCO 225, p. 61. An Arabic version also exists.’®

In this apocryphon, Christ has a colloquium with the apostles concerning the angelic world.
One by one, the twelve angels appointed over the hours of the day appear to the apostles,

each one revealing its name and function. They are followed by two other orders (tatLc) of

! Edited with a Latin translation in G. Lafontaine, “Une homélie copte sur le Diable et sur Michel, attribuée
a Grégoire le Théologien,” Le Muséon 92 (1979) 37-60.

?'S. Emmel, “The Recently Published Gospel of the Savior (“Unbekanntes Berliner Evangelium”): Righting
the Order of Pages and Events,” Harvard Theological Review 95 (2002) 45-72, at 54.

 This is New York, Pierpont Morgan codex M 593, ff. 31r-50r. Published in Miiller, Biicher der
Einsetzung, 1: 61-82 (Sahidic text), 2: 74-100 (German translation).

* Description and transcription in Depuydt, Catalogue, 189-190 (= no. 98).

> Published in W.E. Crum, Catalogue of the Coptic Manuscripts in the Collection of the John Rylands
Library Manchester (Manchester — London: Manchester University Press — Bernard Quaritch et al., 1909) 42-
43 (=no. 86).

% A. Khater — O.H.E. Khs-Burmester, Catalogue of the Coptic and Christian Arabic MSS preserved in the
Cloister of Saint Menas at Cairo (Publications de la Société d’archéologie copte. Bibliothéque de manuscrits,
1; Cairo: Imprimerie de I'IFAQO, 1967) 57 (= Theol. 18).
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five angels each. Finally, Gabriel also appears to the apostles. Just like in many other texts
presented here, including ApoBA, expressions like “we, the apostles” (anon NarocToxOC)
and “O my holy members” (w namMe oc €TOyaaB) are common in the Enthronement of

Gabriel.

The Mysteries of John the Evangelist (clavis coptica 0041) is part of the cycle concerning
the establishment of angelic beings, to which belongs the Enthronements of the Archangels
Michael and Gabriel discussed above, but also the homily of Ps.-Timothy Aelurus on
Abbaton. This apocryphal writing survived in Coptic, both in Sahidic' and Bohairic
exemplars. The text treats the subject of the establishment of another category of angelic
beings, namely the Cherubs. The apostles are brought riding on clouds from all over the
world on the Mount of Olives. While they remain there, John has a long vision in which a

Cherub unveils to him the mysteries of the other heavens.’

An apostolic memoir which has clear parallels with ApoBA is the Book of Bartholomew
(CANT 80; clavis coptica 0027), attested only in the Sahidic dialect of Coptic. The text
came to us in four, more or less, fragmentary manuscripts. The best preserved of these is
currently housed in the British Library.* This manuscript belongs to the lot of Sahidic
codices which came from the Monastery of St. Mercurius near Edfu, in Nubia. The first
folios of the codex are missing and it is imperfect at the edges. The library of the
Monastery of Apa Shenoute near Atripe possessed at least two manuscripts of this
apocryphon. Marginal peculiarities indicate that both manuscripts were copied in the

scriptorium of Touton, in the Fayyum.’ Like all the other White Monastery codices, these

' Budge, Coptic Apocrypha, 59-74 (Sahidic text), 241-257 (English translation). Budge edited a complete
manuscript from the Monastery of St. Mercurius at Edfu, which is kept today in the British Library (BL Or.
7026). The manuscript is dated 1005 CE. Description in Layton, Catalogue, 190-192 (= no. 160).

* A small Bohairic fragment from the Monastery of St. Macarius in Scetis was identified and published in
Evelyn White, New Coptic Texts, 51. The fragment is currently in the collection of the Coptic Museum in
Cairo (inv. no. 47).

? On the possible influence of the Old Testament Apocryphon ‘Books of Adam and Eve’ upon the Mysteries
of John, see O.H.E. Burmester, “Egyptian Mythology in the Coptic Apocrypha,” Orientalia 7 (1938) 355-
367, at 356-358.

* Translated for the first time into English by W.E. Crum in R. de Rustafjaell, The Light of Egypt from
Recently Discovered Predynastic and Early Christian Records (London: Kegan Paul, Trench, Triibner & Co.,
1909) 110-136. Coptic text edited with an English translation in Budge, Coptic Apocrypha, 1-48 (Coptic text),
178-215 (English translation).

ToyTwn was in the Coptic period the name of ancient Tebtunis in the Fayyum; cf. E. Amélineau, La
géographie de ’Egypte a I’époque copte (Paris: Imprimerie Nationale, 1893) 527-529, without identifying it
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manuscripts survived only fragmentarily, with the leaves scattered among several
collections around the world. The CMCL project has given them the sigla MONB.EZ and
MONB.FP.'

The most complete edition of the Book of Bartholomew is still that of Matthias Westerhoff,’
although several new fragments have been identified since its publication. For example, a
single fragment in Berlin, which belongs to a fourth codex of the Book of Bartholomew, has
been published by lan Gardner.” It must be pointed out that the two British Library

fragments announced by Gonnie van den Berg-Onstwedder in a 1997 article as part of the

however with Tebtunis; S. Timm, Das christlich-koptische Agypten in arabischer Zeit vol. 6 (Tiibinger Atlas
des Vorderen Orients, Beihefte 41/6; Wiesbaden: Ludwig Reichert, 1992) 2887-2892. On the manuscripts
copied in Touton, see Depuydt, Catalogue, cx, cxii-cxvi; C. Nakano, “Indices d’une chronologie relative des
manuscrits coptes copiés a Touton (Fayoum),” Journal of Coptic Studies 8 (2006) 147-159.

! Different fragments of these two codices were identified and edited in P. Lacau, Fragments d apocryphes
coptes (MIFAO, 9; Cairo: Imprimerie de 'IFAO, 1904) 23-77; O. von Lemm, “Kleine koptische Studien
XXVI-XLV: XLIV. Eine neue Bartholoméus-Apokalypse,” Bulletin de I’Académie Impériale des Sciences de
St.-Pétersbourg 21,3 (1904) 151-167 (repr. in Idem, Kleine koptische Studien I-LVIII [Subsidia Byzantina, 10;
Leipzig: Zentralantiquariat, 1972] 333-349); Idem, “Kleine koptische Studien XLVI-L: L. Zum Berliner
Fragment eciner Bartholomdus-Apokalypse,” Bulletin de [’Académie Impériale des Sciences de St.-
Pétersbourg 25,5 (1906) 185-193 (repr. in op. cit., 457-465); republished in A. Kropp, Ausgewdhlte koptische
Zaubertexte vol. 1: Textpublikation (Brussels: Edition de la Fondation Egyptologique Reine Elisabeth, 1931)
79-81 (Coptic text), vol. 2: Ubersetzungen und Anmerkungen, 249-251 (German translation); Harnack —
Schmidt, “Einer Moses-Adam Apokalypse”; C. Wessely, Griechische und koptische Texte theologischen
Inhalts IV (Studien zur Palaeographie und Papyruskunde, 15; Leipzig: Haessels Verlag, 1914) 139-142 (= no.
244a-d); E. Lucchesi, “Feuillets coptes non identifiés du prétendu Evangile de Barthélemy,” Vigiliae
Christianae 51 (1997) 273-275, two leaves in Paris, BnF Copte 132", ff. 37 and 40. The fragments identified
by Lucchesi are now edited in I. Gardner — J. Johnston, “The Passover Litany of the Liber Bartholomaei:
Edition of Bibliothéque Nationale Copte 132" F. 40,” Journal of Coptic Studies 11 (2009) 61-70; Idem, “The
Liber Bartholomaei on the Ascension: Edition of Bibliothéque Nationale 132' F. 37,” Vigiliae Christianae 64
(2010) 74-86.

2 M. Westerhoff, Auferstehung und Jenseits in koptischen ‘Buch der Auferstehung Jesu Christi, unseres
Herrn’ (Orientalia Biblica et Christiana, 11; Wiesbaden: Harrassowitz, 1999).

’ The fragment formerly belonged to the Egyptian Museum in West Berlin. Identified and published in 1.
Gardner, “A Codex Leaf from a Short Recension (Rec. D) of the Liber Bartholomaei (LB),” in E.A.J.
Hoogendijk — B.P. Muhs (eds.), Sixty-Five Papyrological Texts Presented To Klaas A. Worp on the Occasion
of His 65" Birthday (Papyrologica Lugduno-Batava, 33; Leiden — Boston: E.J. Brill, 2008) 19-28. Another
fragment in the National Library in Vienna (K 9574) has been published in H. Forster, “Ein bisher unediertes
Fragment des Ms B des Liber Bartholomaei. Edition von P. Vindob. K. 9574, Journal of Coptic Studies 6
(2004) 55-75.

96



Book of Bartholomew' actually belong to the sermon In divini corporis sepulturam by Ps.-

Epiphanius (CPG 3768; BHG 808¢).>

The comparison between the four manuscripts of the Book of Bartholomew reveals that

they do not offer a uniform text, but rather several different recensions.

Perpetrating confusion, this text is sometimes called still today the “Gospel of
Bartholomew,” suggesting that it is the writing with the same name mentioned by Jerome
in his Preface to the Gospel of Matthew and in the Decretum Gelasianum. However, this
title is not accurate. Jean-Daniel Kaestli and Pierre Cherix showed that the Coptic text is
certainly not the Gospel of Bartholomew, whose closest related text has sometimes thought
to be the Questions of Bartholomew (CANT 63). The two francophone scholars stated that
the Coptic text “n’a rien de commun avec la forme littéraire du dialogue qui caractérise de
bout en bout les Questions de Barthélemy.” Moreover, if there are indeed some
resemblances, they should be explained “par le recours indépendant a un méme fonds
traditionnel”.* In my opinion, the only connection between the two texts lies in the fact that
Bartholomew is portrayed as recipient of special heavenly revelations which occurred soon

after the resurrection of Christ.

As all the manuscripts of this work survived acephalous, the title remained unknown until
recently. There is a subscription which appears in the best preserved manuscript of the
work: mal ne NXwmME NTANACTACIC NIC NEXC nenxoelc. Because of this, some scholars
preferred to call the text the ‘Book of the Resurrection of Jesus Christ.” Only recently, Enzo
Lucchesi has identified the relevant title page of a White Monastery codex. In this

' G. van den Berg-Onstwedder, “A New Fragment of the Apocryphon of Bartholomew the Apostle,”
Gottinger Miszellen 150 (1996) 37-41. The fragments in question are London, British Library Or. 6954(44)-
(45). T am currently preparing with Jean-Daniel Kaestli an edition of these fragments, as well as of the other
codicologically related pieces from In divini corporis sepulturam.

* Migne PG 43, coll. 439-464. See the CPG for the bibliography related to the Syriac, Coptic, Arabic,
Georgian, Armenian and Old Slavonic versions of this Patristic sermon. The only version properly published
in the Slavonic one, see A. Vaillant, “L’homélie d’Epiphane sur 1’ensevelissement du Christ. Texte vieux-
slave, texte grec et traduction frangaise,” Radovi staroslavenskog instituta 3 (1958) 6-100.

? J.-D. Kaestli — P. Cherix, L évangile de Barthélemy (Collection Apocryphes; Turnhout: Brepols, 1993) 20-
21.

* Ibidem, 24.
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manuscript, whose current whereabouts are unknown, the text is introduced as “a book

(tépoc) of Bartholomew.”"

Stephen Emmel remarked that ApoBA “may have played a role in the complex development
of another elaborate gospel, the Gospel of Bartholomew* (i.e. the Book of Bartholomew),

and revealed several textual parallels between the two apocryphal writings.

Last but not least, the three books of Evodius which survived in Coptic should also be
counted among the memoirs attributed to the disciples. They do not belong to the
‘manuscript find’ series, but rather to the second category of texts, that is, apocryphal
writings not framed by a pseudo-Patristic sermon. According to some Christian writers,
Evodius was a disciple of the apostle Peter and his immediate successor on the episcopal
see of Antioch.” It is interesting, however, that in the Coptic tradition Evodius is said to be
the bishop of Rome. As far as [ am aware, there is only one Coptic text which speaks about
“Evodius of Antioch” (ama eygwaloc naTanTioxXia), namely the homily On Riches (CPG
1659; clavis coptica 0311), attributed to Peter of Alexandria.* In the texts attributed to him,
Ps.-Evodius portrays himself as an eye-witness of the apostolic times and keeper of certain
words of the Savior and of his disciples which are not recorded in the New Testament. In
one of the texts which survived under his name, he introduces himself as the brother of

Cleopas, one of the disciples who encountered Jesus on the road to Emmaus (Luke 24:13).”

" E. Lucchesi, “Regards nouveaux sur la littérature copte,” in P. Buzi — A. Camplani (eds.), Christianity in
Egypt: Literary Production and Intellectual Trends. Studies in Honor of Tito Orlandi (Studia Ephemeridis
Augustinianum, 125; Rome: Institutum Patristicum Augustinianum, 2011) 369-414, at 389-395. Lucchesi has
found the photos of this fragment in the personal archive of Jean Doresse. The fragment was once in the
possession of Doresse but apparently he sold it and the current possessor is unknown.

> Emmel, “Righting the Order,” 48.

3 Cf. Eusebius Hist. eccl. 3.22. On the other hand, a little bit further in the same book (3.36.2), Eusebius
says that the first successor of Peter was Ignatius of Antioch. On these two contrasting traditions, see G.
Downey, A History of Antioch in Syria from Seleucus to Arab Conquest (Princeton, NJ: Princeton University
Press, 1961) 284ff. The name of Evodius is mentioned as well in the list of apostles and disciples attributed to
Epiphanius of Salamis, see a French translation of it in Geoltrain — Kaestli (eds.), Ecrits apocryphes chrétiens
2, 473-480, at 480.

* This homily exists in Coptic (Sahidic and Bohairic) and Arabic. List of fragments and edition in B.
Pearson — T. Vivian, Two Coptic Homilies attributed to Peter of Alexandria. On Riches, On the Epiphany
(CMCL; Rome: C.I.LM., 1993) 9-144. New Sahidic fragments signaled in E. Lucchesi, “Pierre I’Apdtre ou
Pierre d’Alexandrie?,” Analecta Bollandiana 117 (1999) 285-288, at 285 n. 5. For the Arabic version see J.-
M. Sauget, “La collection homilético-hagiographique du manuscrit Sinai arabe 457,” Proche Orient Chrétien
22 (1972) 129-167, at 145f. n. 3.

> Depuydt, Homiletica, 1: 104, 2: 111.
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Three homilies of Ps.-Evodius are extant:' one on the Dormition of the Virgin (CANT 133;
clavis coptica 0151) and two on the Passion of Christ (clavis coptica 0149 and CANT 81;
clavis coptica 0150).”

The last two texts are exclusively transmitted in Sahidic manuscripts. As for the sermon on
the Dormition, this has been known to survive in many Sahidic and Bohairic exemplars.”*
Moreover, to these we can now add at least one Arabic copy, which is preserved in a

manuscript in the Franciscan Center of Christian Oriental Studies in Cairo.’

The second homily on the Passion (CANT 81; clavis coptica 0150) is an apocryphal
narrative which recounts the last days of Jesus’ life. Among other things, it mentions the
episode of the resurrection of Lazarus, in which the author has inserted a long apocryphal
dialogue between Christ and the apostle Thomas. The episode of the investiture of Peter as

head on the apostles on a mountain, during which the heavens open up and all the heavenly

"' T. Orlandi, “Evodius of Rome,” in A.S. Atiya (ed.), The Coptic Encyclopedia vol. 4 (Macmillan: New
York, 1991) 1078b-1079b.

2 A Turin papyrus manuscript in Sahidic was published a long time ago in F. Rossi, “Transcrizione con
traduzione italiana dal testo copto di un sermone sulla Passione del nostro Signore Gesu Cristo con vari altri
frammenti copti del Museo Egizio di Torino,” Memorie della R. Accademia delle Scienze di Torino, 2™ ser.,
42 (1892) 111-143; Paul Chapman edited and translated into English a better preserved parchment manuscript
of this sermon, kept in the Pierpont Morgan Library: Depuydt (ed.), Homiletica, 1: 79-106 (Coptic text), 2:
83-114 (English translation). Ps.-Evodius’ homily On the Passion is attested also by at least four fragmentary
White Monastery codices, whose debris are scattered today among various deposits of Coptic manuscripts.
Cf., e.g., Suciu, “Gamaliel,” 58. A passage in this sermon is analyzed in R. van den Broek, “Four Coptic
Fragments of a Greek Theosophy,” Vigiliae Christianae 32 (1978) 118-142, at 134-138.

? The text is preserved in several fragmentary codices, but, unfortunately, the title has not survived in any of
them. However, both Tito Orlandi and Enzo Lucchesi have provided good arguments that it was attributed to
Evodius. See Orlandi, “Evodius,” 1079a; E. Lucchesi, “Un évangile apocryphe imaginaire,” Orientalia
Lovaniensia Periodica 28 (1997) 167-178, at 174-175. Cf. also S. Shoemaker, Ancient Traditions of the
Virgin Mary’s Dormition and Assumption (Oxford Early Christian Studies; Oxford — New York: Oxford
University Press, 2003) 397-407.

* There are at least nine Sahidic and three Bohairic manuscripts of this text. A full directory of the extant
fragments has not been compiled yet. The manuscripts attest the existence of several different recension of
Ps.-Evodius’ sermon on the Virgin. Cf., e.g., Evelyn White, New Coptic Texts, 59-60; de Lagarde,
Aegyptiaca, 38-63; Robinson, Coptic Apocryphal Gospels, 44-67; W. Spiegelberg, “Eine sahidische Version
der Dormitio Mariae,” Recueil de travaux relatifs a la philologie et a I’archéologie égyptiennes et assyriennes
25 (1903) 1-15; S. Shoemaker, “The Sahidic Coptic Homily on the Dormition of the Virgin Attributed to
Evodius of Rome. An Edition from Morgan MSS 596 & 598 with Translation,” Analecta Bollandiana 117
(1999) 241-283; M. Sheridan, “A Homily on the Death of the Virgin Mary Attributed to Evodius of Rome,”
in Immerzeel — van der Vliet (eds.), Coptic Studies, 393-406. The Sahidic and Bohairic version are translated
in Spanish in Aranda Pérez, Dormicion de la Virgen, 91-176.

> According to Macomber’s catalogue, MS 213, ff. 100a-119b in this location, an early 19" century
homiliary, contains a homily of Anba Awhitus, Patriarch of Rome, second successor of St. Peter, on the
Virgin. See Macomber, Catalogue, 45.
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beings are participating, has points of contact with the consecration of the apostles on the

Mount of Olives in ApoBA.

Large portions of this New Testament apocryphon were published a long time ago by
Eugéne Revillout under the inaccurate title Gospel of the Twelve Apostles." Another French
editor, Pierre Lacau, called it simply “Apocryphal Gospel.”* Several other collections of
New Testament apocrypha included the “gospel” of Ps.-Evodius.” However, Enzo Lucchesi
raised serious doubts concerning the narrative style of the document and indicated that it is
rather a homily with apocryphal insertions: “méme s’il véhicule des traditions apocryphes
anciennes et inconnues par ailleurs, le texte n’a rien d’un évangile apocryphe stricto sensu

et releve plutdt du genre homilétique.”

Since Ps.-Evodius claims to be an eye-witness of the events which took place in the
apostolic times, the sermons attributed to him are written in the first person plural, the
author speaking in the name of the apostles. For example, in the first homily on the Passion
(clavis coptica 0149) he declares that he witnessed the Resurrection of Christ with his own
eyes: “we have seen him with the eyes after he rose ... Indeed, it is not a stranger who told

»3 We find a similar

me this. Rather, I too was there when this was about to happen.
statement in the homily on the Dormition of the Virgin, where the author says that Evodius
witnessed the deeds of Christ: “I saw them with my own eyes, I Evodius, the least, who is
speaking now in this exposition (¢£7ynoLc): I and my Fathers the apostles and the seventy-

two disciples.”® And again in the same homily: “And all the things that I will say, no one

! Revillout, “L’Evangile des XII Apdtres”; Idem, Les apocryphes coptes, 131-184.

? Lacau, Fragments, 79-108.

* L. Moraldi, Apocrifi del Nuovo Testamento vol. 1 (Classici delle religioni, 5; Turin: UTET, 1971) 391-
405; Erbetta, Apocrifi del Nuovo Testamento vol. 1/2, 320-326. Robinson, Coptic Apocryphal Gospels, 168-
179. There is also a French translation made by Frangoise Morard in Geoltrain — Kaestli (eds.), Ecrits
apocryphes 2, 103-134 under the title “Homélie sur la vie de Jésus et son amour pour les apotres.” A new
fragment has been published by Enzo Lucchesi, see his article “L’homélie copte d’Evode de Rome en
I’honneur des Apétres: un feuillet nouveau,” Orientalia 76 (2007) 379-384.

* Lucchesi, “L’homélie copte d’Evode de Rome,” 379 n. 1. Cf. also Idem, “Un évangile apocryphe,” 175.

> Translation taken from Depuydt, Homiletica, 2: 85. See also what he says in the homily on the Dormition
of the Virgin: “And as for me, Evodius, the disciple of my father Peter, the great Apostle, no one told me
these things, but I was there just as all these things were happening.” Translation taken from Shoemaker, “The
Dormition of the Virgin Attributed to Evodius of Rome,” 279.

% Translation taken from Shoemaker, “The Dormition of the Virgin Attributed to Evodius of Rome,” 259.
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else who saw them has told me about them, but I saw them with my own eyes, and I

91

touched them with my own hands.

In the homily on the Dormition of the Virgin the first person plural narrative is maintained.
It is also interesting to notice that in the memoirs of Ps.-Evodius, Jesus Christ addresses the

apostles and disciples with “O my holy members” several times.

Undoubtedly, other alleged memoirs of the apostles and their disciples, which are similar to
ApoBA and the writings presented above, have escaped my notice. As for these, they are not
hidden in the library at the house of Mary, mother of John Mark, or in that of Jerusalem,

but rather in the mare magnum of unstudied Coptic, Arabic and Ethiopic manuscripts.

IV.2 Possible Models for the Pseudo-Memoirs of the Apostles and Disciples

The sources listed here are enough to allow some conclusions. First of all, it is worthy to
note that many of the pseudo-memoirs use the first person plural in order to show that their
authors are first-hand witnesses of the deeds they recount. This feature is very rarely found
elsewhere than in the Coptic stories of the apostles and their disciples. Some possible

sources for this peculiar characteristic of the Coptic apostolic books are offered here.

For example, this narrative style appears in the 4 century Apostolic Constitutions (CPG
1730),> which are preserved in Coptic as well (clavis coptica 0088), but in a distinct
redaction.’ In this composite work, we read passages such as this: “Wherefore we, the
twelve apostles of the Lord, who are now together” (Apost. Const. VIL2,4), which
emphasize the purported apostolic origin of the document.* The Egyptian Church had its

own reworking of the Greek canons. The most important Sahidic manuscript, which is

' Ibidem, 269.

2 See, e.g., M. Metzger, Les Constitutions apostoliques vol. 1 (Sources Chrétiennes, 320; Paris: Editions du
Cerf, 1985) 307ff. Cf. also the interesting remarks on the use of the first person plural in the Constitutions in
Idem, 53.

? On the Coptic recension of the apostolic canons, different in some regards from the Greek one, see R.-G.
Coquin, “Canons, Apostolic,” in Atiya (ed.), Coptic Encyclopedia vol. 2, 451-453; A. Baumstark, “Die
nichtgriechischen Paralleltexte zum achten Buche der Apostolischen Konstitutionen,” Oriens Christianus 1
(1901) 98-137; L.-T. Lefort, “Note sur le texte copte des Constitutions Apostoliques,”
Le Muséon 12 (1911) 23-24; F.X. Funk, “Das achte Buch der Apostolischen Konstitutionen in der koptischen
Uberlieferung,” Theologische Quartalschrift 86 (1904) 429-442.

* Cf. the analysis of this topos in B.D. Ehrman, Forgery and Counterforgery. The Use of Literary Deceit in
Early Christian Polemics (New York: Oxford University Press, 2013) 14-19.
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intact, is a parchment codex in the British Library (BL Or. 1320), dated 1005-1006 CE.!

Like the Greek original, the Sahidic version is written in the first person plural.2

Another text attributed to the apostles which was certainly known in Coptic Egypt is the
Epistula apostolorum (CANT 22; clavis coptica 0034). This writing is fully preserved in
Ethiopic® and fragmentarily in Latin® and in the Akhmimic dialect of Coptic.’ The Epistula
apostolorum is a revelation dialogue written in the first person plural, the narrators being
the apostles. Possibly, the text was directed against certain “Gnostics” since Simon Magus
and Cerinthos are explicitly mentioned as enemies of the true faith. The Epistula rejected

Docetism and advocated the reality of the resurrection of the flesh.

Some ancient testimonies describe now lost apocryphal gospels that were attributed to the
apostles as a group. However, we do not have evidence that any of them existed in Coptic.°
Among these, the Gospel of the Twelve mentioned by Origen (Comm. in Lucam 1.1) and
Jerome (Comm. in Matt.; Ad. Pelag. 3.2) is, perhaps, the most notorious. As I already

pointed out, Stephen Emmel’ and Christoph Markschies® have speculated that the reference

' Edited in de Lagarde, Aegyptiaca, 209-291; description in W.E. Crum, Catalogue of the Coptic

Manuscripts in the British Museum (London: British Museum, 1905) 52-53 (= no. 162). The text printed in de
Lagarde’s edition was translated into English by G. Horner, The Statutes of the Apostles or Canones
Ecclesiatici (London: Williams & Norgate, 1904) 295-363. German translation in W. Till — J. Leipoldt, Der
koptische Text der Kirchenordnung Hippolyts (Texte und Untersuchungen, 58; Berlin: Akademie Verlag,
1954). U. Bouriant, “Les Canons Apostoliques de Clément de Rome. Traduction en dialecte copte thébain
d’aprés un manuscrit de la bibliothéque du Patriarche jacobite du Caire,” Recueil des travaux 5 (1884) 199-
216, 6 (1885) 97-115 (translation of a late Sahidic manuscript).

% See, e.g., Ecclesiastical Canon 63: “These gifts, therefore, that were first given to us, the apostles”
(NEXaPICMa G€ €TE Nal NE aYTadY NaN NW@OPIl aNON NanocToxoc). Translation by Horner, Statutes, 333,
slightly modified; Coptic text in de Lagarde, Adegyptiaca, 267.

L. Guerrier — S. Grébaut, Le Testament en Galilée de Notre Seigneur Jésus Christ (Patrologia Orientalis,
9/3; Paris: Firmin-Didot, 1913); J.-N. Pérés, L’E"pftre des apotres et le Testament de notre Sauveur Jésus-
Christ (Apocryphes, 5; Turnhout: Brepols, 1994); Idem, “Epitre des apdtres,” in Bovon —Geoltrain (eds.),
Ecrits apocryphes chrétiens vol. 1, 357-392.

* J. Bick, Wiener Palimpseste vol. 1: Cod. Palat. Vindobonensis 16, olim Bobbiensis (Sitzungsberichte der
Akademie der Wissenschaften in Wien, philosophisch-historische Klasse, 159/7; Vienna: Holder, 1908) 314.

3 C. Schmidt, Gespriche Jesu mit seinen Jiingern nach der Auferstehung (Texte und Untersuchungen, 43;
Leipzig: J.C. Hinrichs, 1919). Cf. also K. Lake, “The Epistola Apostolorum,” Harvard Theological Review 14
(1921) 15-29.

% W. Schneemelcher, “Gospels Attributed to the Apostles as a Group,” in W. Schneemelcher, New
Testament Apocrypha vol. 1: Gospels and Related Writings (trans. by R. McL. Wilson; Louisville — London:
James Clarke — Westminster John Knox Press, 1991%) 374-382.

7'S. Emmel, “Ein altes Evangelium der Apostel taucht in Fragmenten aus Agypten und Nubien auf,”
Zeitschrift fiir antikes Christentum 9 (2005) 85-99, at 95.

¥ C. Markschies, “Was wissen wir iiber den Sitz im Leben der apokryphen Evangelien?,” in Frey — Schroter
(eds.), Jesus in apokryphen Evangelieniiberlieferungen, 61-90, at 71, 82.
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to “we, the apostles” in P. Berol. 22220 could be a sign that the text belongs to the Gospel
of the Twelve. However, I think that the numerous writings reviewed above, in which the
first person plural voice is used, shows that this feature belongs to a well-defined genre of
Coptic literature. Attributing these texts to the apostles, the author(s) granted them the

necessary antiquity and authenticity in order to establish their popularity among believers.

One common feature in some of the texts introduced in the previous section is the
occurrence of Prochorus, the disciple of John the evangelist, as writer of the memoirs.
Possibly, we have here a vague influence of the Acts of John attributed to Prochorus
(CANT 218; BHG 916-917z), which, judging from the quantity of the surviving Sahidic
manuscripts, was popular in Coptic Egypt. Originally composed in Greek, the Acts of John
by Ps.-Prochorus were translated into Latin and virtually all languages of the Christian
East.' In Sahidic, they were sometimes copied together with the Metastasis (Dormitio)
Johannis (CANT 215.1I; BHO 476; clavis coptica 0572).> It is possible that this popular
text attributed to Prochorus represented the reason why Coptic authors put so many of the
memoirs under the name of John’s disciple. If this is correct, they must have been
composed after the Acts of John by Ps.-Prochorus, which are usually dated around the 5t
century CE.

IV.3 Peculiar Expressions in Coptic Literature: “O My Holy Members,” “O
My Honored Members.” Apostles, Martyrs and Monks.

Three times in P. Berol. 22220 the Savior calls his disciples by the vocative “O my holy

members”:

The Savior said to us: “O my holy members, my blessed seeds” (P. Berol.
22220 100 col. A,2-6); “But now gather to me, O my holy members, dance

' Edition of the Greek text in T. Zahn, Acta Joannis (Erlangen: Andreas Deichert, 1880). Analysis of the
text in R.A. Lipsius, Die apokryphen Apostelgeschichten und Apostellegenden vol. 1 (Braunschweig: C.A.
Schwetscheke, 1883) 355-408; E. Junod — J.-D. Kaestli, Acta lohannis. Praefatio, Textus alii, Commentarius,
Indices vol. 2 (Corpus Christianorum. Series Apocryphorum, 2; Turnhout: Brepols, 1983) 718-749.

* The complete Sahidic version of the Metastasis Johannis was published in Budge, Coptic Apocrypha, 51-
58 (Sahidic text), 233-240 (English translation). There are also several White Monastery manuscripts which
contain this text; for their codicological reconstruction, see E. Lucchesi, “Contribution codicologique au
corpus copte des actes apocryphes des apoétres,” in P.-H. Poirier, La version copte de la Prédication et du
Martyre de Thomas (Subsidia hagiographica, 67; Bruxelles: Société des Bollandistes, 1984) 7-24. The Acts of
John by Ps.-Prochorus precede the Metastasis in the Pierpont Morgan codex M 576 and in the White
Monastery codex MONB.DO.
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(xopeveLv) and [answer to me]” (P. Berol. 22220 107 col. B,17-21); He said to

us: “O my holy members, [blessed are you]” (P. Berol. 22220 Frag. 9F, col.

A,5-6).
This designation for the apostles reminds one of the ecclesiastical theology of the Pauline
and Deutero-Pauline letters, where Christ is the head of the Church and the faithful are his
members. As I already pointed out several times when I discussed the memoirs of the
apostles and disciples, the expression “O my holy members” is a standard formula in this
kind of literature and represents one of the features shared by most of the texts related to

ApoBA.

This vocative does not appear elsewhere except for Coptic, Old Nubian, Arabic and
Ethiopic sources, in the latter cases only in texts which go back to a Coptic original. The
occurrence of “O my holy members” in P. Berol. 22220 constitutes another important

argument that this text belongs to the Coptic pseudo-memoirs of the apostles and disciples.

In his critical notes to the text, Paul Mirecki indicated some occurrences of the word uéiog
as a mystical designation for the members of a religious community in early Christian
literature, suggesting that the expression could be traced back ultimately to the Pauline
ecclesiology.' From all the references quoted therein, only that from the Apocalypse of Paul
(BHG 1460; CANT 325; clavis coptica 0030) provides a literal parallel to our text. As I
will show later, whereas the expression occurs indeed in the Apocalypse of Paul, it does not
appear in the Greek original, nor in the other known versions, but only in the Coptic adagio
to this text. This fact strengthens the hypothesis concerning a Coptic provenance of the

address.

Another occurrence of this appellation is provided by the Book of Bartholomew and it has
already been signaled by Stephen Emmel, who called it “an unusual form of address.”
Moreover, the publication of the Stauros-Text from the Qasr el-Wizz codex has revealed

yet another example of this address. However, the expression “O my holy members” has

' C.W. Hedrick — P. A. Mirecki, Gospel of the Savior. A New Ancient Gospel (Santa Rosa: Polebridge,
1999) 95-96, where Mirecki quotes 1 Cor 6:15; 12:12-31; Rom 12:3-5; Eph 4:25; 5:30; Ignatius Epistle to the
Ephesians 4:2; 1gnatius Epistle to the Trallians 11:2; Apocalypse of Paul.

* Emmel, “Righting the Order,” 54; Idem, “Preliminary Reedition and Translation of the Gospel of the
Savior: New Light on the Strasbourg Coptic Gospel and the Stauros-Text from Nubia,” Apocrypha 14 (2003)
9-53, at 35.
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not stirred up much interest, perhaps because its occurrence in these three texts has been

regarded as natural since they have been considered interrelated.

When [ first approached the Apocryphon Berolinense/Argentoratense in 2005, this
expression was decisive to start looking at the text from the angle of Coptic literature. Thus,
I began to collect texts which contain the address “O my holy members” and I soon
realized that the literary genre of these documents resemble very much that of ApoBA (i.e.
colloquia of Christ with the apostles on different topics). Joost Hagen arrived,
independently, to the same conclusion and, in his article on the Berlin and Strasbourg
fragments listed no less than nine Coptic ‘apostolic diaries’ which employ “O my holy
members” as a designation for the apostles.' Thus, he pointed out that, besides ApoBA, the
Book of Bartholomew and the Stauros-Texts, the formula appears in the History of Joseph
the Carpenter, the Book of the Enthronement of Michael, the Book of the Enthronement of
Gabriel, Ps.-Chrysostom’s sermon on the Four Bodiless Creatures, that of Ps.-Timothy
Aelurus on Abbaton, and the homily of Ps.-Theodosius of Alexandria on the Dormition of

the Virgin.

In the present section I will further enrich the dossier of texts which contain the address @
naMexoc etoyaaB and I will show that it often coexists in the same writing with other
similar vocatives. Remarkably, these expressions are confined to Coptic literature or to
texts which have been translated from Coptic, namely into Old Nubian, Arabic and

Ethiopic. Finally, I shall suggest a possible monastic provenance of this form of address.

The most common form in which Christ addresses the apostles, but also the disciples, in the
Coptic pseudo-memoirs is by using the vocative @ NamMexoc €TOoyaaB. As can be seen
above, this form of the address appears no less than three times in the Berlin manuscript.

Exactly the same form is used twice in the Book of Bartholomew: “He raised his hand upon

' Hagen, “Ein anderer Kontext.”
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them (and) he blessed them saying: ‘O my holy members, take courage, do not be afraid’;”

9l

“[he] sealed them [...]: ‘O my holy members’.

It is interesting to remark that the St. Mercurius manuscript (Westerhoff’s Ms. C) of the
Book of Bartholomew contains yet another similar form of address: “Greetings, my honored
fellow-members which I have chosen one by one” (xalpe nNa®BPMENO[c] eTTamny
NTaICOTNOY OYa oya).” Compare this saying with what we find, for example, in the
Encomium on Abbaton, by Ps.-Timothy Aelurus: “O my holy members, which I have
chosen out of the entire world” (@ NaMEXNOC €TOYaaB: Nal NTAICOTTIOY OYTE MKOCMOC
THP(_{),3 or with another expression in the same sermon: “O these which I have chosen out
of the entire world” (w NTaiconTOY OYTE MKOCMOC THP(_{).4 A form of address which
combines what we find in the Book of Bartholomew and in Ps.-Timothy’s sermon on
Abbaton is used in the encomium on the Four Bodiless Creatures by Ps.-Chrysostom: “The
Savior said to the apostles: ‘I told you since the beginning that you are my fellows. Now, O
my honored fellow-members which I have chosen out of the entire world’” (@ naBHP
MMEANOC E€TTAIHY Nal NTAICOTIOY OYAE TKOCMOC THPC{).S Similarly, in the homily of Ps.-
Evodius of Rome on the Dormition of the Virgin we read thus: “O my honored fellow-
members which I have chosen out of the entire world” (@ Na@BHP MMENOC €TTaIHY Nal

NTAICOTTIOY OYAE MKOCMOC THPQ).6

At Bala’izah in Upper Egypt has been discovered a parchment fragment which seems to
contain one of the still unidentified pseudo-apostolic memoirs. From the little surviving
text, we can infer that Christ reveals to the apostles the way in which the Devil has been
expelled from heaven. The topos of the chosen apostles who are called “holy members”

appears in this fragment as well: “Behold, then, my holy members, I have chosen you (and)

! Westerhoff, Buch der Auferstehung, 172-173.

> Ibidem, 170-172.

* Budge, Coptic Martyrdoms, 231 (Sahidic text).

* Idem.

> Coptic text in Depuydt (ed.), Homiletica, 1: 32. Just a bit later in the same text (p. 33 of the edition)
appears the expression M Na@BHP MMENOC.

¢ Sahidic text in Shoemaker, “The Dormition of the Virgin Attributed to Evodius of Rome,” 272.
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I have revealed to you all my muysteries” ([eice]unTe € [n]a[m]exoc eT[oya]as:

AICETT[TH]YTN 210YM[NZ] €EPMOTN NNAMYCTHPION THPOY).1

In a parchment fragment published by Charles W. Hedrick, which is, perhaps, an extract
from one of the pseudo-memoirs of the apostles, a similar expression is used, but this time
the one who has chosen the apostles is not Christ, but God: “Greetings, apostles, my
honored chosen ones, my holy fellow-members (na@BHPMENOC €TOYa[a]B) Which my

Father has chosen.”?

The Bohairic recension of the History of Joseph the Carpenter
employs the same topos: “Now it happened one day, when our good Savior was sitting on
the Mount of Olives and his disciples were gathered to him, that he spoke to them, saying,
‘O my beloved brothers and sons of my good Father, these which He has chosen out of the
entire world’ . However, the Sahidic version of this apocryphon is closer to what we read
in the other texts presented above. Thus, the one who has chosen the apostles is, again,
Christ: “O my beloved brothers, these which I have chosen out of the entire world” (nai
NTAICOTIIOY €BON 2MITKOCMOC THPQ).4 And, again, in the homily of Ps.-Archelaos of

Neapolis on Gabriel: “O my brothers which I have chosen out of the entire world” (®

NACNHY NTaICOTTIOY €BOX 2MITKOCMOC THPQ).5

The Bohairic manuscript of the History of Joseph in the Vatican uses both “O my honored

members” (0 NaMexoc €TTaHOYT) and “O my holy members” (@ NaMENOC €00YaaB),

which shows that these expressions belong to the same inventory. Thus, while it is true that

@ NaMenoc €ToyaaB is more widely spread than other forms of address in the pseudo-

apostolic memoirs, it is not the only one used.

' Fragment translated for the first time by Walter E. Crum in W.M. Flinders Petrie, Gizeh and Rifeh
(London: School of Archaeology in Egypt, 1907) 39; editio princeps of the Sahidic text in P.E. Kahle,
Bala’izah. Coptic Texts from Deir el-Bala’izah in Upper Egypt vol. 1 (London: Oxford University Press,
1954) 403-404. It is interesting to remark that Crum translated the first fragmentary lines “Lo, then, my (?)
holy angels,” a reading which was taken over by Kahle, who restored the text as [eice]unTe s¢ [n]a[rT]enoc
et[oya]aB. However, given the parallels to this expression and the fact that the theme of the angels elected by
Christ seems improbable, I think the reading proposed above is more logical.

? C.W. Hedrick, “A Revelation Discourse of Jesus,” Journal of Coptic Studies 7 (2005) 13-15, at 14.

* De Lagarde, Aegyptiaca, 1.

* Suciu, “New Fragments Historia Josephi,” 285.

> Sahidic text in Pierpont Morgan MS M 583, f. 2v, col. B, lines 17-20. The Bohairic text is virtually
identical: ® NaCNHOY €TAICOTIIOY beNMmKocMoc THPY, De Vis, Homélies coptes 2, 250.
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It is interesting to remark the following similarity between one of the Sahidic manuscripts

of the History of Joseph the Carpenter and ApoBA:

P. Berol. 22220 100, col. A,3-6 History of Joseph'
(M NAMENOC ETOY22B (M NaMEPOC ETOY22B
NACTIEPMA ETCMAMAAT NAATOCTONOC ETCMAMAAT

The fact that the Coptic memoirs attributed to the apostles and disciples are closely related,
although they treat very different subjects, is obvious when we compare the use of the

vocatives in the following five texts:

Ps.- Ps.-Timothy, Enthronement | Enthronement Stauros-Text
Chrysostom, On Abbaton® of Michael' of Gabriel’ Qasr el-Wizz®
On the Four

Bodiless
Beasts®
TENOY G€ TENOY G€ ® TENOY G€ TENOY 6€ TENOY G€
NACNHY N2ATIOCTONOC NAMAOHTHC NAMAOHTHC NaMENOC
NaMEpaTE €TOY23B ... TWMOYN MOOWE €TCMaAMAAT €TOY22B BIK
TaWmEOEID) TaWMEOEIW) €BOX EMMKOCMOC B(DK €BOA NTETNTAWEOEIN)
MIIKOCMOC THPY | MMOY NTETNTAWEOEIW) | MITKOCMOC MIIKOCMOC THPq
NTMNTPMOME THPq
THPC

Here we find a variety of similar vocatives, including @ namexoc etoyaas. Even more
importantly, I think that such striking parallels do not indicate that the texts influenced each
other but, rather, that they were produced in the same milieu by applying an identical

pattern: Tenoy 6e€ + vocative + proclamation of the apostles.

To continue the analysis of the address @ namexoc eToyaas, it should be specified that this

features a prominent place in the homilies attributed to Evodius of Rome. Thus, it appears

' This reading appears on the Sahidic fragment Vatican, Borg. copt. 109, cass. 25, fasc. 121. Description and
editio princeps in G. Zoega, Catalogus codicum Copticorum manu scriptorum qui in Museo Borgiano Velitris
adservantur (Rome, 1810; repr. Hildesheim: Georg Olms, 1973) 227 (= no. 121); republished in De Lagarde,
Aegyptiaca, 26; Lefort, “L’Histoire de Joseph le charpentier,” 213, who gives a wrong transcription:
NaMENOC NATOCTONOC €TOY2aB; Robinson, Coptic Apocryphal Gospels, 158 (English translation).

* Depuydt (ed.), Homiletica, 1: 35.

’ Budge, Coptic Martyrdoms, 243.

* Miiller, Biicher der Einsetzung, 1: 59

5 Ibidem, 81.

% Hubai, Koptische Apokryphen, 13. Same in the Nubian version, cf. Browne, “Griffith’s Stauros-Text,” 89.

108




twice in the surviving portions of his second sermon on the Passion (CANT 81; clavis
coptica 0150): “But when Jesus saw that the heart of the apostles was weak, he told them:
‘My holy members (namexoc €ToyaaB), do not be saddened’;”! “Have I agreed with you, O
my holy members and my brothers (0 NaMENOC €TOY22B aYMD NACNHY) to eat with you at

the table of the kingdom of this world?"

In Ps.-Evodius’ homily on the Dormition, which is attested in multiple Sahidic and
Bohairic redactions, the expression occurs several times under different forms. It appears,
for example, in a fragment from the White Monastery codex MONB.GA: “The Savior said:
‘O my holy members, I was amazed at you because of the word that you have said’” (nexe
TMCAOTHP X€ O NAMENOC €TOY22B AIPWQIMHPE MMMTN €TBE MEIWNAXE ﬁ'ra:r(-:'rt'wxooq).3 In
another codex (MONB.NW) of the same writing, other related expressions are used: ®
NAMENOC €TTAIHY, NTAOTN NAMENOC 6TTA1HY.4 These are close to the vocative which occurs
in the homily of Ps.-Bachios of Maiuma on the apostles: @ NaamOCTONOC €TOY22B
Na@BHPMENOC eTTa€nY.” As I have said, Bachios appears sometimes in the sermons of Ps.-

Cyril of Jerusalem, being connected with the apostolic books.

In the Martyrdom of Pilate attributed to Cyriacus of Behnesa, which claims to transcribe a
book of Gamaliel, Jesus Christ comforts the apostles, who are grieving over the death of
Virgin Mary: “And the Savior replied saying: ‘O my beloved and my members, do not be
sad on account of the passing away of my mother from you.””® Similarly, in the Arabic

version of Vatic. arab. 698 of the sermon on the Dormition of Mary attributed to

! Sahidic text of London, BL Or. 3581B, fol. 26. Published by Crum, Catalogue BM, 137 (= no. 309).

? Sahidic text of Vatican, Borg. copt. 109, cass. 25, fasc. 113. Description in Zoega, Catalogus, 222 (= no.
113). Published in I. Guidi, “Frammenti copti VI,” Atti della Reale Accademia dei Lincei ser. 4, vol. 3,2
(1887) 368-384, at 381-384; translated in Robinson, Coptic Apocryphal Gospels, 176-178; Revillout, Les
apocryphes coptes 1, 151-155 [35]-[39].

? For the codicological reconstruction of this codex see T. Orlandi, Coptic Texts Relating to the Virgin
Mary. An Overview (CMCL. Letteratura copta, serie Studi; Rome: C.I.LM., 2008) 22. @ NaMENOC €TOY22B
appears in Naples IB.13, fol. 60. This fragment belonged to the Borgian collection in the Vatican but it is now
in Naples. Description in Zoega, Catalogus, 621 (= no. 273) and, more recently, P. Buzi, Catalogo dei
manoscritti copti borgiani conservati presso la Biblioteca Nazionale “Vittorio Emanuele II1” di Napoli
(Accademia dei Lincei — Memorie, Ser. IX, 25/1; Rome: Scienze e lettere, 2009) 269-270. Published in
Robinson, Coptic Apocryphal Gospels, 66-69 (Sahidic text and English translation).

* Robinson, Coptic Apocryphal Gospels, 74, 78. On the reconstruction of the White Monastery codex
MONB.NW see A. Suciu, “The Borgian Coptic Manuscripts in Naples: Supplementary Identifications and
Notes to a Recently Published Catalogue,” Orientalia Christiana Periodica 77 (2011) 299-325, at 311.

> Morard, “Homélie copte sur les apotres,” 423.

6 English translation taken from Mingana, Woodbrooke Studies vol. 2, 276.
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Theodosius of Alexandria we have the following lectio: sbas¥) Al 81 3 “Greetings to

you, my beloved members” (f. 100r).!

In his commentary to the editio princeps of P. Berol. 22220, Paul Mirecki stated that the
expression “O my holy members” is found in the Greek Apocalypse of Paul. Actually, the
address does not feature in the Greek text or in any of the other versions of this apocalypse,
except in Coptic. Until now, the only known Sahidic manuscript of the Apocalypse of Paul
has been a parchment codex dated to the late 10" century.” Two small parchment fragments
from a different manuscript surfaced in 2011 in a private collection in Finland.® Besides,
the National Library in Vienna possesses a leaf from the Apocalypse of Athanasius, which

is basically identical with the Apocalypse of Paul, except for the name of the seer.”

The Apocalypse of Paul is longer in Sahidic than in the other versions. In the Sahidic
recension, after the last revelation of the angelus interpres, Paul is taken to the Mount of
Olives, where the apostles are gathered. He recounts them the visions he had and the
apostles are commissioning Mark and Timothy to write down the revelation. Christ appears
to them on a chariot of Cherubs. The beginning of the discourse of Jesus finds a close

parallel in two passages from the Book of Bartholomew:

Book of Bartholomew” Apocalypse of Paul — versio sahidica®

Greetings, Peter, my bishop, the crown of | Greetings, my holy apostles, these which I
the apostles. Greetings, my honored fellow- | have chosen out of the world. Greetings,

" Which means that the Coptic copy which lies behind this Arabic translation very likely had xepe nuTi
namMepaTe mmMexoc. Similarly, in the Martyrdom of Pilate attributed to Cyriacus of Behnesa we find the
syntagm “O my beloved and my members,” see Mingana, Woodbrooke Studies 2, 276. The Bohairic version
of Ps.-Theodosius’ sermon has a different reading: TRIPHNH NOTEN Na@PHP HMENOC.

* This manuscript comes from the Monastery of St. Mercurius at Edfu and it is kept in the British Library
(BL Or. 7023 + Or. 6806A). Description in Layton, Catalogue, 186-188 (= no. 159). Edited in Budge,
Miscellaneous Coptic Texts, 534-574 (Sahidic text), 1043-1084 (English translation). A new edition of the
text appeared in K.B. Copeland, Mapping the Apocalypse of Paul: Geography, Genre and History (Ph.D.
thesis; Princeton, NJ: Princeton University, 2001) 185-313. On the codicology of the manuscript, see L.R.
Lanzillotta, “The Coptic Manuscript Ms. Or 7023 (Partly, Layton 158). An Assessment of its Structure and
Value,” Le Muséon 119 (2006) 25-32.

? The new fragments are two strips of parchment which were cut-off from a folio and reused in order to
strengthen the leaves of another manuscript. They offer an interesting recension of the Apocalypse of Paul,
which is written in the third person singular. I identified these fragments together with Antti Marjanen and we
are currently preparing them for publication.

* This is K 9653. Identified and published in E. Lucchesi, “Une (pseudo-)Apocalypse d’Athanase en copte,”
Analecta Bollandiana 115 (1997) 241-248.

> Westerhoff, Buch der Auferstehung, 170-172, 190.

% Sahidic text in Budge, Miscellaneous Coptic Texts, 573.
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members which I have chosen one by one. Peter, crown of the apostles ... the peace of
my good Father be with you.

Greetings, Peter, the great crown of the
apostles, and you [...] my fellow-heritors,
the peace of my Father be with you.

XalpE  TETPOC  TMAEMICKOM[OC]  TMEKAOM | XAIPE NAMAOHTHC €TOY2AAB: Nal NTAICOTIIOY
NNATMOCTONOC: XAIPE NAWBPMENO[C] €TTaIHY | OYTE TMKOCMOC: Xalp€ TMETPOC TEKAOM
NTaICOTIIOY OYa OYa NNaroc[Toxoc] ... TPHNH  MIa€DT
NAT200C ECEW)DIE NMMHTN

[x]alpe meTPO[C MNO]6 NKAOM NNAMOCTOANOC:
alyo njtoTn T[...] na[@]BPKAHPONOMOC:

Christ tells to the apostles that he revealed to them all the hidden mysteries: “O my holy
members (@ NaMexoc €ToyaaB), behold, I have already taught you about everything.
Depart now and go to proclaim the gospel of my kingdom.” However, no revelation of
Jesus appears in the Apocalypse of Paul, which proves that this portion of the Sahidic text
is a later addition. Actually, the quotation above is formed of several clichés which we have
already encountered in other pseudo-memoirs of the apostles. The hypothesis that the final
part of the Coptic version of the Apocalypse of Paul is an addition has already been
suggested by other scholars. For example, Montague Rhodes James suspected that this part

91

of the text is “a pasticcio from other Coptic apocrypha.

I agree that this part of the Sahidic version of the Apocalypse of Paul is a Coptic adagio
and did not belong to the original Greek text. It is possible that the Apocalypse of Paul was
reworked in the circles which elaborated the memoirs ascribed to the apostles and disciples.
During this process, some new elements, including the address “O my holy members,” had

been attached to the text.

If the examples quoted above are not convincing enough that the address @ namexoc

€ToyaaB was very popular in Coptic literature, I shall quote a couple of other texts in which

' James, Apocryphal New Testament, 555. Same conclusion in R.P. Casey, “The Apocalypse of Paul,”
Journal of Theological Studies 34 (1933) 1-32, at 24-25; J.-M. Rosenstiehl, “L’itinéraire de Paul dans I’au-
dela. Contribution a I’étude de 1’ Apocalypse apocryphe de Paul,” in P. Nagel (ed.), Carl-Schmidt-Kolloquium
an der Martin-Luther-Universitit 1988 (Wissenschaftliche Beitrdge, 1990/23; Halle-Wittenberg: Martin-
Luther-Universitét, 1990) 197-212, at 199 n. 13. Cf. also P. Piovanelli, “Les origines de I’ Apocalypse de Paul
reconsidérées,” Apocrypha 4 (1993) 25-64, at 49-50.
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it appears, works which are not directly related with the pseudo-memoirs of the apostles
and disciples. Thus, we find it in the Martyrdom of St. Shenoufe (clavis coptica 0302),' an
Egyptian saint martyred under Diocletian, who is not mentioned elsewhere except for
Coptic (and Copto-Arabic) sources. This martyrdom belongs to the Coptic cycle of Julius
of Agfahs.”

While Shenoufe and his eleven brothers were in the prison waiting for their death, they are
visited by Christ in a vision: “And lo, the Lord Jesus came from heaven with a multitude of
angels, and he went to the saints, and said to them, ‘Be strong, all of you, O my holy parts
(w namMepoc eToyaaB)! Lo, I established your thrones, and have garlanded your crowns and

3
your robes.’”

Here must be a little mistake which occurred during the textual transmission of the
Martyrdom of Shenoufe, caused by the fact that the Greek words uélog and pépog are
interchangeable due to their phonetic proximity. The case is not unique. For example, in
one of the passages from the Sahidic History of Joseph the Carpenter quoted above, Christ
calls the apostles @ namepoc eToyaaB, although the expression @ naMeNOC €TOY2aB is also
attested in this text. Moreover, pédoc is used in its turn as a designation for the faithful in
the Martyrdom of Shenoufe. When Christ appeared to Shenoufe while the saint was still in

his house, before choosing to become a martyr, he greeted him xaipe @Noyye nawWBpMENOC

" The complete text was edited by E.A.E. Reymond — J.W.B. Barns, Four Martyrdoms from the Pierpont
Morgan Coptic Codices (Oxford: Clarendon Press, 1973) 83-127 (Sahidic text), 185-222 (English
translation); cf. also H. Munier, “Fragments des actes du martyre de I’Apa Chnoubé,” Annales du Service des
antiquités de I’Egypte 17 (1917) 145-159; K. Sethe, “Zu den Mirtyrerakten des Apa Schnube,” Zeitschrift fiir
dgyptische Sprache 57 (1922) 139-140; J. Horn, “Der erste Martyrer. Zu einem Topos der koptischen
Mirtyrerliteratur (mit zwei Anhéngen),” in G. Koch (ed.), Studien zur spdtantiken und friihchristlichen Kunst
und Kultur des Orients (Gottinger Orientforschungen, 2; Wiesbaden: Harrassowitz, 1982) 31-55.

? Many Coptic martyrdoms are ascribed to this Egyptian saint, which would later suffer himself the death of
the martyrs; cf. e.g. E. Amélineau, Les actes des martyrs de I’Eglise Copte (Paris: Ernest Leroux, 1890) 123-
161; P. Dib, “Jules d’Aqfahs,” Revue de I’Orient chrétien 15 (1910) 301-306; T. Mina, Le martyre d’Apa
Epzma (Service des antiquités de I’ Egypte, 3; Cairo: Imprimérie Nationale, 1937) xi-xv; Idem, “Jules
d'Aqfahs et ses ceuvres. A propos d’une icone conservée dans 1’Eglise d’Abou’s-Seifein,” Bulletin de la
Société d’archéologie copte 3 (1937) 41-47. See also Tito Orlandi’s remarks in the article “Cycles,” in A.S.
Atiya (ed.), The Coptic Encyclopedia vol. 3 (New York: Macmillan, 1991) 666a-668b, at 668a.

* Translation taken from by Reymond — Barns, Four Martyrdoms, 212.
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(“Greetings, Shenoufe, my fellow-member”). As we have seen, in the Book of

Bartholomew Jesus greets the apostles in an identical way: xaipe nawBpmexo[c].!

Perhaps it is useful to remark that Shenoufe and his eleven brothers resemble the twelve
apostles and this could be a reason why the author applied to them a form of address which
we usually find in the apostolic pseudo-memoirs: “For you shall receive a great inheritance.

You and your eleven brothers have yourselves received the type of my twelve disciples.”

In an IFAO fragment from the Sahidic Martyrdom of Cosmas and Damian (clavis coptica
0266), the two avapyvpor physicians, Christ appears to the martyrs before their trials and
encourages them: “Do not be afraid, O my holy members (® namexoc etoyaas), I am
Christ...”* This recension of the martyrdom of Cosmas and Damian is not attested in any

other language except Coptic.

Until now, we have seen that the expression @ NaMeXOC €TOYaaB and A NAMENOC ETTaIHY
are the most common forms of address in the memoirs attributed to the apostles and
disciples, but also in some martyrdoms. The noun mexoc appears often in these texts joined
to wsHp. All these occurrences testify that the expressions under scrutiny are very common

in Coptic literature.

It is interesting to note that in certain Coptic monastic sources, the monks are in their turn

often called @yBupmexoc or @sHp MMexoc. For example, in a catechesis directed against a

spiteful monk, attributed to Pachomius (CPG 2354.1; clavis coptica 0241),* the same word

! Westerhoff, Buch der Auferstehung, 170.

* Translation (with modifications) taken from Raymond — Barns, Four Martyrdoms, 190.

? Cairo, IFAO inv. no. 77v, lines 31-33. Description, edition and French translation in Louis, Catalogue
IFAO, 215-219.

* This text is preserved in Sahidic and Arabic, but only the former has been published until now. In Sahidic
it survived in a single codex, which belonged to the Monastery of St. Mercurius at Edfu. Edition princeps and
English translation in Budge, Coptic Apocrypha, 144-176 (Sahidic text), 352-382 (English translation).
Reedition and French translation in L.-T. Lefort, (Euvres de S. Pachome et de ses disciples (CSCO, 159-160.
Scriptores coptici, 23; Louvain: Imprimerie orientaliste L. Durbecq, 1956) 1: 1-26 (Sahidic text), 2: 1-26.
Spanish translation in E. Contreras — D. Menapace, “Catequesis de San Pacomio a propdsito de un monje
rencoroso,” Cuadermos Monasticos 103 (1992) 503-536; German translation in C. Joest, “Ubersetzung von
Pachoms Kathechese ‘An einen grollenden Mdnch’,” Le Muséon 120 (2007) 91-129. An Arabic (Garsiini)
manuscript in the National Library in Paris was signaled already in Lefort, (Euvres Pachome, 1: vi-vii. See
further K. Samir, “Témoins arabes de la catéchése de Pachome ‘A propos d’un moine rancunier’ (CPG
2354.1),” Orientalia Christiana Periodica 42 (1976) 494-508. Cf. also A. de Vogiié, “Deux réminiscences du
livre de Josué dans la premiére catéchése de saint Pachome,” Studia monastica 36 (1994) 7-11; P.
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combination is used: “then in how great danger we are if we hate each other, our fellow-

members (Nen@BHPMENOC) that are united to us, the sons of God, the branches of the true

vine, the sheep of the spiritual flock.”"

A part of this catechesis attributed to Pachomius was incorporated in a sermon on love and
temperance by Ps.-Athanasius of Alexandria (CPG 2151; clavis coptica 0447).% In this
work, the parallel to the texts quoted above is even more striking: “then in how great
danger we are if we hate our brothers, (who are) also our holy members and our fellow-
inheritors” (NENKEMENOC E€TOY22AB aYM NENW)BHPKAYPOoNOMOC). The joining of the last two
designations for the monks is noteworthy being the case that in the Enthronement of
Michael, Christ calls his apostles precisely “O my holy members and my fellow-inheritors”
(O NAMENOC €TOY2AB YD Na@BHP NKAHPONOMOC). Similarly, in the Book of Bartholomew,
the Stauros-Text from Qasr el-Wizz, and in the Martyrdom of Shenoufe, in which we have
seen that it is used the formula w namenoc/mepoc €ToyaaB, Jesus calls the disciples also

N&(I)B_PK)\HPONOMOC.3

The Life of Phib (clavis coptica 0256)," attributed to Papohe, recounts the deeds of Phib the
Anchorite, the friend of Apa Apollo, the renowned founder of the Monastery of Bawit. In

Tamburrino, “Les Saints de I’ Ancien Testament dans la 1° catéchése de Saint Pachome,” Melto 4 (1968) 33-
44,

! My translation of the text published in Lefort, Euvres de Pachéme, 1: 15.

* This work is transmitted in a single Sahidic palimpsest in the British Library (BL Or. 8802, ff. 1-4);
description in Layton, Catalogue, 216-218 (= no. 175). A. van Lantschoot, “Lettre de Saint Athanase au sujet
de I’amour et de la tempérance,” Le Muséon 40 (1927) 265-292. Republished in L.-T. Lefort, S. Athanase.
Lettres festales et pastorales en copte (CSCO 150-151. Scriptores Coptici 19-20; Louvain: L. Durbecq, 1955)
1: 110-120 (Sahidic text), 2: 88-98 (French translation). Lefort suggested that this homily is an authentic
Athanasian piece, but his hypothesis did not gain support, see L.-Th. Lefort, “S. Athanase écrivain copte,” Le
Muséon 46 (1933) 1-33. Evaluation of the possible Athanasian authorship on D. Brakke, “The Authenticity of
the Ascetic Athanasiana,” Orientalia 63 (1994) 17-56, at 34-36.

? Westerhoff, Buch der Auferstehung, 190; Hubai, Koptische Apokryphen, 10; Reymond — Barns, Four
Martyrdoms, 122. nayBprkanponomoc, which translates the Greek ovykAnpovépot, comes from Romans 8:17.

* Sahidic text edited and translated into Italian in T. Orlandi — A. Campagnano, Vite dei monaci Phif e
Longino (Testi e documenti per lo studio dell’Antichita, 51; Milano: Cisalpino — Goliardica, 1975) 11-37.
This edition follows the manuscript New York, Pierpont Morgan M 633, a codex which came from the
Monastery of St. Mercurius at Edfu. The translation was revised and republished in T. Orlandi, Vite di monaci
copti (Collana di testi patristici, 41; Rome: Citta Nouva Editrice, 1984) 41-50. There is also an English
translation made after the edition of Orlandi, see T. Vivian, “Monks, Middle Egypt, and Metanoia: The Life of
Phib by Papohe the Steward (Translation and Introduction),” Journal of Early Christian Studies 7 (1999) 547-
571; reprinted in Idem, Words to Live By. Journeys in Ancient and Modern Egyptian Monasticism (Cistercian
Studies Series, 207; Kalamazoo: Cistercian Publications, 2005) 203-255. Fifteen unpublished fragments of a
papyrus codex containing the Life of Phib are today in the British Library, cf. the description in Layton,
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this ascetic vita it is said that, while Papohe and Apa Apollo were heading to the Monastery
of Pamin, Christ appeared to Apollo and addressed him with an expression which we have
already encountered many times in the pseudo-apostolic memoirs: “Peace be to you, O my

”1

honored fellow-member (0 ma@sup Mexoc eTTaIny), the beloved of my Father.”” During

the same vision, Christ calls Apa Phib @yBHpMeNOC €TOY22B ama (l)lq.z

The address wsupmexoc is common in Coptic monastic sources.” Of course, it is not
surprising to find it used by the members of a coenobium, but it is interesting to see that this
formula, which perhaps was first used in Egyptian monastic circles, crept into another kind
of literature and it came to be applied to the apostles, disciples and martyrs in texts like the
Apocryphon Berolinense/Argentoratense. 1 think the parallels between ApoBA and its
related texts on one hand, and the monastic literary works on the other are not fortuitous. It
is likely that the source of this expression, which used (wBHp)Mexoc eToyaaB and
(wBHpP)MENOC eTTalny as forms of address, originated in the monasteries of Egypt. Even
closer to monastic vocabulary is the syntagm “brother-members” (Xepe NACNHOY MMENOC),
with which Christ calls the apostles in the Vatican manuscripts of the Bohairic version of
Ps.-Theodosius of Alexandria’s sermon on the Dormitio Mariae.* The Arabic version of the
text in Vatic. arab. 698 has a different lection at this point: 4 SI) sleacy) oMA) 5 5 AY 2

“Greetings to my brothers, my beloved honored members” (f. 98v).

If we look at the problem from this angle, it is not surprising anymore to find it so often in
writings which had presumably been composed in Coptic monasteries. Thus, my suggestion
is that the most likely origin of ApoBA and of the related memoirs attributed to the apostles

and disciples is the Coptic monastic milieu.

This would explain also the ascetic tone of ApoBA, in which Christ urges the apostles

several times to fight against this world and not to let matter rule over them.

Catalogue, 157-158 (= no. 137). An Arabic version was signaled in R.-G. Coquin, “Apollon de Titkooh ou/et
Apollon de Bawit,” Orientalia 46 (1977) 435-446, at 435.

" Orlandi — Campagnano, Vite dei monaci, 28. This syntagm is considered a “curieuse expression” by
Coquin, “Apollon de Titkooh,” 440, n. 31, who pointed out several other occurrences.

% Ibidem, 30.

? wBHpMexoc appears often in the works of Shenoute as a designation for the monks, see the index in H.
Behlmer, “Index der Lehnworter und Namen in Amélineau, Euvres de Schenoudi,” Enchoria 24 (1997/8) 1-
33, at 18, s.v. Wédog.

* Chaine, “Sermon de Théodose,” 296; Robinson, Coptic Apocryphal Gospels, 120.
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IV.4 The Function of the Coptic Pseudo-Memoirs of the Apostles and Disciples

Joost Hagen rightly remarked that the Coptic pseudo-memoirs of the apostles and disciples

do not offer a complete picture of Jesus’ life, but they narrate only some precise events:

Diese Schriften sind nun aber keineswegs ,,vollstindige Evangelien, sondern
»Episodenliteratur*: egal wie kurz oder lang der Text ist, Kern oder Rahmen ist
immer ein Gespriach Jesu mit den Aposteln, vor oder nach der Auferstehung,
nicht jedoch etwa seine ,,ganze“ Lebensgeschichte, wie in den kanonischen
Evangelien. Handelt es sich hier iiberhaupt um ,,apokryphe Evangelien‘?’

This is, indeed, true. The Coptic pseudo-apostolic stories are developing certain details,
which happen to coincide with feasts in the liturgical calendar. The impression someone
gets when reading them together is that they were written in order to serve as fundaments
for the liturgical celebration. Perhaps the numerous hymns and anaphoras which they

contain are also relevant in this regard.

Thus, the homily of Ps.-Cyril of Jerusalem on the Passion (CPG 3604; clavis coptica 0113)
is meant for the Holy Week; the one on Mary Magdalene, attributed to the same author, is
for the feast of this saint;> Ps.-Cyril of Jerusalem’s Dormition of the Virgin in Ms. Paris.
arab. 150 was composed for Mesore 16 (Assumption of the Virgin); those of Cyriacus of
Behnesa and Ps.-Theodosius of Alexandria are for the same feast; the sermon of Ps.-
Chrysostom, On the Four Bodiless Creatures is meant for Hathor 8, the day when the
Coptic Church celebrates them; the sermon of Ps.-Timothy Aelurus on Michael is for the
day of the Archangel; the one on Abbaton attributed to the same author is celebrating the
Angel of Death; in the homily of Ps.-Archelaos of Neapolis, Jesus tells to the apostles that
the Archangel Gabriel must be celebrated on Choiak 22; in the letter of Luke which is
inserted in the sermon of Ps.-Basil of Caesarea, the disciples are gathered together by
Christ in order to build and consecrate the first church in the world dedicated to the Virgin.
As a matter of fact, to this event is reserved a day in the Coptic calendar (Paone 21).

Similarly, the History of Joseph the Carpenter treats a specific topic: the death of Joseph,

' Hagen, “Ein anderer Kontext,” 341.

2 The title of the encomium mentions that the commemoration of the Magdalene is on Paone 23, but the
Arabic synaxary published by Basset gives Epep 28 as the day of her commemoration. See R. Basset, Le
synaxaire arabe Jacobite: (rédaction copte) vol. 5: Les mois de baounah, abib, mesoré et jours
complémentaires (Patrologia Orientalis, 17/3; Paris: Firmin-Didot, 1923) 693-694. This difference is due to
the changes which were made in the Coptic calendar during history.
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the father of Jesus, on Epep 26. As for ApoBA, the most likely context for which it was
written is the Holy Week.

Although it is possible to imagine that the pseudo-memoirs had Greek models like the
Canons of the Apostles or the Epistula apostolorum, 1 think it is more likely that they are
texts composed directly in Coptic in order to legitimate certain feasts celebrated during the

liturgical year.

But what reason could lie behind such an original literary genre? Actually, the answer to
this question is given in one the pseudo-memoirs. Thus, in the sermon on the Passion
(clavis coptica 0149), allegedly written by Evodius, the author justifies why he has chosen
to insert “apocryphal” features in his text. It is worth quoting the passage in question in its

entirety:

But surely someone who is thorough among the brothers will tell me, “You
have added to the words of the holy gospel.” 1, on my part, will try to persuade
him by means of an example.

The wool provided for the purple cloth of the king, before its mixtures, with
which it is dyed, are applied to it, can be made useful by being fabricated into
clothing and being worn as one pleases. Yet when it is worked upon and dyed
in colorful mixtures, it becomes exceedingly brilliant and becomes radiant
clothing, so that the king wears it. Thus the holy gospels, when he who will be
ordained a shepherd acts according to their words and reveals them, become
illuminated exceedingly. And they are very brilliant in the heart of those who
listen.

Indeed, the king will not find fault if beautifully crafted plaits are added to his
garments, but he will commend those who have added them exceedingly, so
that everyone might praise the garment because of the plaits which are on it.
Thus, the Lord Jesus will not find fault with us if we add a few embellishments
to the holy gospels, but he will commend us all the more and bless those who
will bear fruit through them.

For there are many matters which the holy gospels have passed by. The
customs of the church have established them. Just as we have not been not told
the day on which he was born, habit determines that these two catholic festivals
be celebrated. Justly the loved one of Christ, John, said in the holy gospel,
“There are many other signs which Jesus did before his disciples. As for these,
they are not written in this book. These things,” he said, “when they are written
down, the world will not be able to hold the books which will be written.”
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It is like gold: if you mix it with topaz, it shines all the more, so that no
darkness occurs at all in the place in which it will be put. Thus, when the
embellishment of the words of the Holy Spirit, through the teachers, is added to
the holy gospels, they shine forth exceedingly and cast forth lightning.'

The most likely hypothesis is that these writings tried to lay an apostolic foundation for the
different liturgical celebrations of the Coptic church. As the liturgical year became more
and more elaborated and the number of the feasts increased, the Coptic church felt the
necessity to claim apostolic authority for its religious celebrations. For example, the
gospels mention the birth and the death of Jesus Christ, but they do not tell anything about
the exact day of his birth, nor about the precise succession of events during the Holy Week.
The scriptures are vague concerning the Four Bodiless Creatures, the Archangels Michael
and Gabriel or Abbaton, the Angel of death. Yet in the apostolic books, Christ talks to his
apostles on the Mount of Olives about all these issues in great detail and sends them to

preach to the whole world their significance.

IV.5 The “Copticity” of the Pseudo-Apostolic Memoirs

The analysis of the Coptic books of the apostles and disciples reveals that they had been
composed following certain patterns, which are proper to these writings. Most often, a book
written by the apostles or their disciples is found in the library at the house of Mary, mother
of John Mark. Of course, the theme of the extraordinary discovery of apocryphal books is
not rare in ancient literature.” Perhaps the most notorious example is that of the Apocalypse
of Paul (the Visio Pauli), which according to its prologue, was discovered in the cellar of
Paul’s house in Tarsus, by the new owner after a series of dreams in which an angel

revealed to him the hiding place of the book.’

However, the writings presented hereby have certain original features in common, which
suggest that they had been elaborated in the same cultural setting. The theme of an

apocryphal book hidden in Jerusalem, which is later discovered by a church Father is very

! Translation by P. Chapman in Depuydt (ed.), Homiletica, 2: 95-96.

* Cf. W. Speyer, Biicherfunde in der Glaubenswerbung der Antike. Mit einem Ausblick auf Mittelalter und
Neuzeit (Hypomnemata, 24; Vandenhoeck & Ruprecht: Gottingen, 1970); Idem, Literarische Filschung.

’ P. Piovanelli, “The Miraculous Discovery of the Hidden Manuscript, or The Paratextual Function of the
Prologue to the Apocalypse of Paul,” in J.N. Bremmer — 1. Czachesz (eds.), The Visio Pauli and the Gnostic
Apocalypse of Paul (Studies on Early Christian Apocrypha, 9; Leuven: Peeters, 2007) 23-49.
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peculiar and does not occur elsewhere outside this category of texts. Besides, the
Apocryphon Berolinense/Argentoratense and the other pseudo-apostolic memoirs have in
common some otherwise unusual expressions like “we, the apostles,” or “O my holy
members,” which strengthen the hypothesis that these apocryphal writings had been
composed in the same milieu. The occurrence of the address “O my holy (fellow-)
members,” and the designation of the monks in Coptic monastic literature with similar

terms, point, in my view, to a Coptic provenance of these documents.

Other arguments for a Coptic origin of the apostolic books can be brought forward. For
example, if Peter Nagel showed that ApoBA follows the Sahidic version of the Bible,' the
same is true for the other related texts. To give only one example, the encomium on the
Four Bodiless Creatures, attributed to John Chrysostom calls Nineve the rich man from the
parable in Luke 16:19-31: “Take Nineve, who hated Lazarus. He asked for a drop of water
to cool his tongue, but it was not given to him.”* As already pointed out a long time ago by
Louis-Théophile Lefort, it is only the Sahidic version of the New Testament that calls
“Nineve” the rich man from the parable of Lazarus:® OYP(IDME A€ PPMMAO €MEYPAN TI€
nmeyn.” In Greek, only the Bodmer Papyrus XIV (P75) reads something similar: dv8pwmoc
8¢ Tic Av maodoloc ovdpatt Neunc.” Even though Neves has been connected by some
scholars® with Nineve of the Sahidic version, the latter form of the name had an illustrious

tradition only in Coptic literature.’

' P. Nagel, ““Gespriche Jesu mit seinen Jiingern vor der Auferstehung’ — zur Herkunft und Datierung des
‘Unbekannten Berliner Evangeliums’,” Zeitschrift fiir die neutestamentliche Wissenschaft 94 (2003) 215-157.

* Translated by Craig S. Wansink in Depuydt (ed.), Homiletica, 2: 46.

> L.-T. Lefort, “Le nom du mauvais riche (Lc. 16.19) et la tradition copte,” Zeitschrift fiir die
neutestamentliche Wissenschaft 37 (1939) 65-72.

* H. Quecke, Das Lukasevangelium saidisch (Papyrologica Castroctaviana, 6; Barcelona: Papyrologica
Castroctaviana, 1977) 220.

3V. Martin — R. Kasser, Papyrus Bodmer XIV. Evangile de Luc chap. 3-24 (Cologne — Geneva: Bibliotheca
Bodmeriana, 1961) 119. See also page 26, where it is stated that “La différence entre les deux noms propres
(i.e. Neves and Nineve) peut provenir d’haplographie ou de dittographie.”

% See e.g. H.J. Cadbury, “A Proper Name for Dives,” Journal of Biblical Literature 81 (1962) 399-404;
Idem, “The Name for Dives,” Journal for Biblical Literature 84 (1965) 73; J.A. Fitzmyer, “Papyrus Bodmer
XIV: Some Features of Our Oldest Text of Luke,” Catholic Biblical Quarterly 24 (1962) 170-179; K. Grobel,
“...Whose Name was Neves,” New Testament Studies 10 (1963-1964) 373-382; J.R. Royse, Scribal Habits in
Early Greek New Testament Papyri (New Testament Tools. Studies and Documents, 36; Leiden — Boston:
E.J. Brill, 2008) 687-690.

7 To the list found in Lefort, “Mauvais riche,” 68 someone could add the passage quoted above from Ps.-
Chrysostom’s On the Four Bodiless Creatures and Ps.-Shenoute, On Christian Behavior (K.H. Kuhn,
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It should also be noted that the existence of many of the memoirs ascribed to the apostles
can be explained only in the context of Coptic hagiography. For example, Abbaton, the
Angel of Death, to whom is dedicated the apostolic memoir inserted in the homily of Ps.-
Timothy Aelurus, was originally celebrated only in the Coptic church. It was only later,
under the influence of the Alexandrian patriarchate, that the Abyssinian church adopted this
feast. Abbaton, who is the angel of the Abyss in Revelation 9:11 (tov &yyelov tfi¢ afvooov,
ovoua abte) ‘Efpaiott "APadduv, kel év tf) EAMVIKY Ovopn €xel AmoAldwy), appears
very rarely in Greek sources. However, he features in no less than four pseudo-apostolic
memoirs, which proves that he was popular among the authors of these texts. Thus, beside
the encomium which Ps.-Timothy Aelurus dedicated to him, the Book of Bartholomew
records a long colloquim of Christ with Abbaton during the descensus ad inferos." In one of
the Sahidic manuscripts of the History of Joseph the Carpenter, Abbaton is a psychopomp
angel who comes with a host of other angels to carry the soul of Joseph to heaven.’
Abbaton is mentioned as well in the homily on the Dormition of the Virgin attributed to
Cyriacus of Behnesa. In the Arabic version of Vaticanus Arabicus 170, his name appears as
Gsk (f. 331v). The Ethiopic version simply transcribes the Arabic form of the name
(Afldton) as h&am7y: °

Similarly, the Four Bodiless Creatures play a minor role in Christian hagiography, but they
are very prominent figures in Coptic and Ethiopic churches, the only ones who dedicate
them a feast day. This explains why the book of the apostles included in the homily of Ps.-
Chrysostom 1is dedicated to them. Christ promises therein forgiveness for the Christians

who shall honor these heavenly creatures.

Pseudo-Shenoute, On Christian Behavior [CSCO, 206-207. Scriptores coptici, 29-30; Louvain: Secrétariat du
CorpusSCO, 1960] 1: 54, 2: 50) On the occurrence of the name of the rich man in this sermon, see also E.
Lucchesi, “Un nouveau témoin copte du Sermon sur la conduite chrétienne du Pseudo-Chenouté,” Orientalia
Christiana Periodica 66 (2000) 419-422, at 421. Two acephalous manuscripts, mentioned by Lefort as
containing Nineve’s name, can be now attributed to Shenoute. Thus, Paris BnF 1314, f. 154 belongs to codex
MONB.ZM, whereas Vienna K 9295 was part of codex MONB.DU. The text of the Vienna leaf is paralleled
in another codex, kept in the French Institute, in Cairo. The Coptic text of the Cairo manuscript was published
by E. Chassinat, Le quatriéme livre des entretiens et épitres de Shenouti (Mémoires publiés par les membres
de I’Institut frangais d’archéologie orientale, 23; Cairo: Imprimerie de I'IFAO, 1911) 153-209, esp. 158;
translated into English by D. Brakke, “Shenute: On Cleaving to Profitable Things,” Orientalia Lovaniensia
Periodica 20 (1989) 115-141, at 121-122 (and n. 16).

! Westerhoff, Buch der Auferstehung, 60-61, 74-75, 88-89.

* Lefort, “L’Histoire de Joseph,” 212.

3 Arras, De Transitu Mariae 11, 47.
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Another original Egyptian feature which appears in some apostolic books is the positive
light in which Pilate is portrayed. It is noteworthy that originally only the Coptic church
venerated Pilate as a saint. The figure of the Roman prefect was later integrated into the
Ethiopic hagiography as well, under the influence of the Alexandrian church.' Pilate is
portrayed as a saint in the books of Gamaliel, inserted in the homilies of Cyriacus of
Behnesa (Lament of Mary and Martyrdom of Pilate), in the second sermon on the Passion
by Ps.-Evodius, and in Ps.-Cyril of Jerusalem, On the Life and the Passion of Christ.
Remarkably, in Ps.-Evodius’ sermon and in the Martyrdom of Pilate, the governor is even

said to be an Egyptian who speaks Coptic.”

IV.6 Dating the Pseudo-Apostolic Memoirs. Their Christology

Unfortunately, as the study of the history of Christian literature in the Coptic period is still
in its beginning and it has numerous blank pages, it is not an easy task to place

chronologically this mass of texts which are all pseudonymous.

It must be pointed out that several pseudo-memoirs of the apostles are embedded in
sermons attributed to major figures of the Alexandrian Miaphysite church, like Timothy
Aelurus (7 477) or Theodosius of Alexandria (T 567). As for Fathers like Cyril of
Jerusalem, John Chrysostom or Basil of Caesarea, they are seen as orthodox not only by the
Chalcedonian, but also by the anti-Chalcedonian party. Moreover, the Monastery of
Romanos in whose library Ps.-Archelaos discovered the book of the apostles on the
Archangel Gabriel was known to be from the very beginning a bastion of the anti-

Chalcedonian resistance.

Along the same lines, I think that the Christology of the Coptic pseudo-apostolic books

bear the marks of the 5™ century polemics concerning the person of Christ. In some cases,

' Luisier, “Pilate chez les Coptes™; Beylot, “Bref apercu”; E. Cerulli, “Un hymne éthiopien a Pilate
sanctifié,” Meélanges de ['Université Saint-Joseph 49 (1975-1976) 591-594; Idem, “Tiberius and Pontius
Pilate”; E. Nestle, “Pilatus als Heiliger,” Zeitschrift der Deutschen Morgenlindischen Gesellschaft 53 (1899)
540; J.-N. Péres, “Les traditions éthiopiennes relatives a Pilate,” Apocrypha 21 (2010) 83-92; O. Volkoff, “Un
saint oublié: Pilate,” Bulletin de la Société d’archéologie copte 20 (1969) 167-195.

? Morard, “Homélie sur la vie de Jésus,” 130; Lanchantin, “Martyre de Pilate,” 173. On Pilatus the
Egyptian, see W.E. Crum, “Some Further Meletian Documents,” Journal of Egyptian Archaeology 13 (1927)
19-26 at 23; Luisier, “Pilate chez les Coptes,” 420; Lucchesi, “L’homélie copte d’Evode,” 379 n. 2.
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the Coptic Miaphysite position is expressed by the authors of these texts, which indicates

that they had been composed after the council of Chalcedon (451 CE).

Thus, the parchment fragment published by Charles Hedrick features a Miaphysite credo
inserted in a short revelation of Christ, which contains the address “my holy fellow-

members”:

Peace, O apostles, my chosen ones, [who] are honored, my holy fellow-
members (Na@BHPMENOC €TOYaaB) whom my Father has chosen. I am Jesus the
Son of the Almighty. I have come to this world to save from [death]. My
corporeal divinity was not parted from my humanity by a blink of an eye
(TAMNTNOYTE NPHT CIOMATIKOC MITECTIDPX, €TAMNTPMME NOYPIKE NBaN) ...
My divinity is within me concealed within my inner part. It was not divided
from my humanity by a blink of an eye (noYPIke NBaX). It was constant in me,
until the Jews lifted me up on the Cross. When my [humanity] tastes death
[within] me, my divinity [remains] within my [inner] part.
Hedrick rightly remarked that the expression “my corporeal divinity was not parted from
my humanity by a blink of an eye” is an approximate quotation from the Coptic liturgy of
St. Basil: “Truly I believe that His divinity parted not from his humanity for a single

moment nor by a blink of an eye.”

This reflects the Miaphysite Christology of the Coptic
church, according to which the humanity and the divinity of Christ have never been
separated, not even by a blink of an eye, but they have always formed a single, inseparable
nature. The same quotation from the liturgy of St. Basil appears in the homily of Ps.-Cyril
of Jerusalem on the Dormition of Mary (Parisinus arabicus 150, ff. 171r-192v), which
incorporates a letter of John the Evangelist transcribed by Ps.-Prochorus: “We believe and
we confess that his divinity has not been separated from his humanity by a blink of an eye,
but his divinity was united with the humanity while he was in the womb of Saint Mary, the
pure Virgin” (& Ja 0an Swilly 13350 S Jb cpall 45k 23500 GO\ ol 29 aY () Gajiady e
Jsill o sallall i 5 ye LEAN) (Par. arab. 150, . 171v).”

! Hedrick, “Revelation Discourse,” 14-15.

* Ibidem, 13, quoting from The Coptic Liturgy of Saint Basil, Cairo, 1993, 277-278.

? The humanity which has not been separated from his divinity not even by a blink of an eye is a cliché in
Coptic texts. See, e.g., Ps.-Celestinus of Rome, Encomium on the Archangel Gabriel: “His divinity not being
separated from His humanity by the blink of an eye” (W. Worrell, The Coptic Manuscripts in the Freer
Collection [University of Michigan Studies. Humanistic Series, 10; New York — London: MacMillan, 1923]
329); anonymous Bohairic panegyric on the Three Hebrews in the Fiery Furnace: “we confess that the
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A similar Christological position is expressed by Ps.-Evodius in his sermon on the Virgin:
“he was a human being whose humanity has joined with his divinity.”' In the History of
Joseph the Carpenter, the human and divine condition of Christ is expressed by the
author(s) of the text through Joseph, his earthly father: “You are Jesus Christ, truly Son of
God and son of man at the same time” (Hist. Joseph 17.17).

In the ApoBA, traces of a 5™ century Christology can be detected in the Gethsemane scene,
where Christ is portrayed fearful in front of his imminent death. The fear of death is
vanquished by the divine aspect of the Savior, who chooses to die voluntarily. Another
important Christological position of the author(s) of the ApoBA is identifiable in the words
of Jesus “I am the king, Amen, I [am] the [Son] of the King, [Amen].” (P. Berol. 22220
108, col. A,17-20). This passage will be discussed in the final section of this chapter.

IV.6.1 The Christology of the Apocryphon Berolinense/Argentoratense: Christ as King
and Son of the King. The Dating of the Work

Peter Nagel® pointed out that a passage from P. Berol. 22220 finds a very close parallel in
the sermon And We Will Also Reveal Something Else by Shenoute of Atripe (clavis coptica
0821):*

P. Berol. 22220 108, col.A,17-19 Shenoute
I am the king, Amen The Lord, the king Christ
I [am] the [Son] of the King, [Amen] and the Son of the King

Actually, both texts are alluding to Psalm 71:1 (LXX), “give your judgment to the king,
and your righteousness to the son of the king” (10 kplpax oov t@ Paoirel 80¢ kol TNHY
dLkatoovmy cov ¢ vl Tod PaoLiéwc), conferring to it a Christological meaning. I will try
to show in the following pages that this typological interpretation of Psalm 71:1 is not an

isolated case. Like in ApoBA, in other Sahidic sources the reference to the kingship of

divinity of Monogenes was not separated from his humanity by the blink of an eye” (De Vis, Homélie coptes,
2: 110); Ps.-Cyril of Jerusalem, On the Cross: “his divinity did not change his humanity a single moment or a
blink of an eye (Budge, Miscellaneous Coptic Texts, 228); Copto-Arabic text on Stephen the Protomartyr:
“his divinity was not separated from his humanity by the blink of an eye (Y. ‘Abd al-Masih — A. Khater, “An
Arabic Apocryphon of Saint Stephen the Archdeacon,” Studia Orientalia Christiana. Collectanea 13
[1968/69] 161-198, at 188-189).

! Translation taken from Shoemaker, “The Dormition of the Virgin Attributed to Evodius of Rome,” 267.

* Nagel, ““Gespriche Jesu’,” 240-243.

’ For all the necessary bibliography on this sermon, cf. S. Emmel, Shenoute’s Literary Corpus vol. 2
(CSCO, 600. Subsidia, 112; Louvain: Peeters, 2004) 657.
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Christ as announced in Psalm 71:1 is embedded in hymns, suggesting that the saying could

have had a liturgical usage in the Coptic church.

The kingship of Jesus is explicitly linked with Psalm 71:1 in another sermon attributed to

Shenoute, conventionally called De iudicio supremo (clavis coptica 0367):'

(143, 14-28) Jesus is our king from eternity, as the Saint testifies about this
from the beginning: “God, give your judgment to the king, and your
righteousness to the son of the king” (Psalm 71:1). But as the Lord reigns from
the wood (Psalm 96:10), according to that which is written ... (147, 51-148, 4)
We have learned that the Lord has reigned from the tree. He himself'is the King
and the Son of the King, the God which is (and) will be forever, Amen.”

It is not without importance to remark that, just like Shenoute, in the hymn of the Cross
which appears in ApoBA, not only Psalm 71:1 is interpreted Christologically, but also Ps
96:10.

In the Book of Bartholomew, in the first hymn of the angels which is heard by the apostle

Bartholomew, the celestial beings are singing to Christ:
Holy, Holy, Holy is the King, the Son of God, the Son of the King.
qOYaaB OYaaB OYaaB NGIIPPO MAM)HPE MITNOYTE" TIHPE ﬁnf)p03

It is remarkable that both in the Book of Bartholomew and in the Apocyphon
Berolinense/Argentoratense, Christ is called “king” and “son of the king” in a hymnic

section.

! This work was published for the first time by Francesco Rossi after a papyrus manuscript in Turin, see his
“Trascrizione con traduzione italiana dal copto di un sermone sulla necessita della morte e sul giudizio
finale,” Memorie della Reale accademia delle scienze di Torino 2™ ser., 41 (1891) 1-121; the Turin papyrus
was reedited by H. Behlmer, Schenute von Atripe: De iudicio (Catalogo del Museo Egizio di Torino. Serie
prima — Monumenti e testi, 8; Turin: Ministero per i beni culturali e ambientali — Soprintendenza al Museo
delle Antichita Egizie, 1996). Six leaves from a parchment codex containing the same piece were identified
and published by A. Shisha-Halevy, “Unpublished Shenoutiana in the British Library,” Enchoria 5 (1975) 53-
108. Enzo Lucchesi identified a few bilingual (Greco-Coptic) fragments in the British Library and Bodleian
Library in Oxford, see E. Lucchesi “Chénouté a-t-il écrit en grec?,” in Mélanges Antoine Guillaumont.
Contributions a [’étude des christianismes orientaux (Cahiers d’Orientalisme, 20; Geneva: Patrick Cramer,
1988) 201-210. The fragments came from a White Monastery parchment codex. To them should be added two
new fragments which surfaced recently in the collection of the Oslo University Library, see Suciu —
Lundhaug, “Coptic Parchment Fragments.”

* My own translation of the Coptic text published by Behlmer, De iudicio, 119, 123-124.

? Coptic text in Westerhoff, Buch der Auferstehung, 124. The parallel between the form of the saying in P.
Berol. 22220 and the Book of Bartholomew was already pointed out by Emmel, “The Recently Published,”
58.
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In another pseudo-apostolic memoir, the Enthronement of Michael, while Christ and the
apostles are visiting the places where the souls are judged, the Devil appears on the Mount
of Olives to the group of the lesser-disciples (nekoYi MmaenTHE) in the form of one of the
apostles. He tries to tempt them to abjure Christ, but Bibros, the disciple of John, realizes
the trickery. The disciples are taking an olive tree which Jesus previously carried with him
to heaven, and Bibros says: “We praise you, olive tree that was worthy of this great honor,
that the King, the Son of the King lifted up.”" As to the identity of Bibros, we recognize in
this name the deacon Verus (Bfjpoc), which features in the Acts of John (chaps. 30, 61,
110). Similarly, Ignatius mentions in his Epistles to the Ephesians 2 a certain deacon
named Byrrhus. In the Sahidic version of the Metastasis Johannis, the disciple of John is
called Birros (Bippoc).” In the Sahidic text of a homily on the Virgin attributed to Cyril of
Jerusalem (CPG 3603; clavis coptica 0117), Bibros is said to be the disciple of Peter.’

The Christological interpretation of Psalm 71:1 occurs again in a hymn to Jesus from the
Martyrdom of Shenoufe, a text which I already quoted among the writings which contain
the address @ namepoc eToyaas.! The night before the martyrdom of Shenoufe and his
brothers, the saint sings to Jesus a hymn in which each verse begins with the sequence
tcmoy epok (“I praise you™). This symmetrical arrangement makes one think that the author
of the martyrdom took the anaphora from a liturgical book. Here we encounter again the

typological interpretation of Psalm 71:1 as referring to the kingship of Jesus:

I praise you, King and Son of the King
+CMOY €POK TIPPO 2 Y MWYHPE ﬁnf)pos

The juxtaposition of “king” and “son of the king” in Coptic anaphoras and hymns, might

indicate that the authors of these texts could have extracted the Christological titles in

! Miiller, Biicher der Einsetzung, 1: 34.

* Budge, Coptic Apocrypha, 54.

> His name variously written as BBpoc, Biqpoc in London, British Library Or. 6784, see Budge,
Miscellaneous Coptic Texts, 69; BBpoc in New York, Pierpont Morgan M 597, see S. Bombeck, “Pseudo-
Kyrillos In Mariam virginem. Text und Ubersetzung von Pierpont Morgan M 597 fols. 46-74,” Orientalia 70
(2001) 40-88, at 62; sippoc in the Vatican fragments of the White Monastery codex MONB.FD, see Robinson,
Coptic Apocryphal Gospels, 36. Cf. also A. Campagnano, Ps. Cirillo di Gerusalemme. Omelie copte sulla
Passione, sulla Croce e sulla Vergine (Testi e documenti per lo studio dell’antiquita, 66; Milano: Cisalpino —
Goliardica, 1980) 186-187.

* See supra, 112-113.

3 Coptic text in Reymond — Barns, Four Martyrdoms, 121.
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question from certain liturgical sources. An important argument in this sense is adduced by
the Sahidic euchologion to mega (the equivalent of the Roman Missal), which was the main
liturgical book of the Coptic priest. The Euchologion to which I will refer is preserved in a
single fragmentary parchment codex, which comes from the White Monastery in Upper
Egypt.! The Christological interpretation of Psalm 71:1 occurs in the Sahidic Euchologion
at the end of an anonymous prayer of which only the final part has survived. This part
contains an anaphora of Christ which was used during the Eucharistic liturgy, each verse

being introduced by ntok ne (“You are™):

You are the lamb...

You are the physician...

You are the pilot...

You are the lion...

You are the King and the Son of the King
NTOK TI€ TIPPO &Y MM)HPE ﬁnﬁpoz

Although there is no decisive argument that the authors of the texts quoted above
(including ApoBA) were directly influenced by the Sahidic Euchologion, I think that the
occurrence of the sentence “You are the King and the Son of the King” in the main book
used by the Coptic priests leaves open this possibility. Perhaps this would explain why the
formulas concerning Jesus’ kingship appear so often in Coptic texts, especially in hymnic

sections.

Can we circumscribe chronologically this Christology? The fact that it appears in
Shenoute’s sermon And We Will Also Reveal Something Else and in De iudicio, which can
be dated around the 5™ century, is a first clue. Indeed, Peter Nagel indicated that this kind
of Christology points to the 5™ century debates concerning the person of Christ.” Thus, the

expression must be translated at the level of dogma as an affirmation that Christ is at the

''E. Lanne, Le Grand Euchologe du Monastére Blanc (Patrologia Orientalis, 28/8; Paris: Firmin-Didot,
1958); see also H. Hyvernat, “Fragmente der altcoptischen Liturgie,” Romische Quartalschrift 1 (1887) 330-
345; H. Lietzmann, “Sahidische Bruchstiicke der Gregorios- und Kyrillos-Liturgie,” Oriens Christianus 16
(1920) 1-19; H. Engberding, “Untersuchungen zu den jiingst veroffentlichten Bruchstiicken sa‘idischer
Liturgie,” Oriens Christianus 43 (1959) 59-75; K. Zentgraf, “Eucharistische Textfragmente einer koptisch-
saidischen Handschrift,” Oriens Christianus 41 (1957) 67-75; 42 (1958) 44-54; 43 (1959) 76-102. As we
have another manuscript copied by the same scribe and dated 990 CE, the Euchologion codex can be
confidently dated toward the end of the 10" or early 11™ century, see A. Suciu, “A propos de la datation du
manuscrit contenant le Grand Euchologe du Monastere Blanc,” Vigiliae Christianae 65 (2011) 189-198.

? Lanne, Grand Euchologe, 376 [112].

* Nagel, ““Gespriche Jesu’,” 240-243.
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same time “God” and “Son of God.”' Even if Nagel has not pointed out that this
Christology was based on an interpretation of Psalm 71:1, his argument is nevertheless
accurate. What I will try to show in the following lines is that this Christological statement

presupposes also that Christ is God (i.e., King), but, as son of the king David, also human.

This Christological interpretation of Psalm 71:1 was popular especially during the 4™-5™

century CE. The only earlier author who seems to know it was Origen, who saw in this
psalm a reference to the natures of Christ. In his Commentary on John (CPG 1453), the
Alexandrine theologian says that Psalm 71 prophesies about Christ (mept Xpiotod
mpopntetetar). Further on, Origen interprets the term “king” as a reference to Christ’s
superior part, whereas “son of the king” would designate the human side which the divinity

assumed.

I think therefore that “king” refers to the preeminent nature of the firstborn of
all creation, in as much as judgment is given to him on account of his
superiority, and “king’s son,” the man whom that nature assumed, formed in
accordance with justice and modeled by that nature. And I am led to admit that
this so because the two are united in a single utterance and the remainder of the
passage not longer proclaims two such figures, but one (I, 195).2

In his Expositions of the Psalms (CPG 2140; clavis coptica 0061), which is preserved also
in Sahidic,” Athanasius of Alexandria comments the same Psalm saying that “he is Christ,
the King and the Son of the King” (AUtoc &€ éotiv 0 XpLotog kol 0 Baotielg kol 6 ulog
100 Paoirénc).® Athanasius’ disciple, Apollinaris of Laodicea, gives also a similar
interpretation to the same passage, saying that Christ is King, but he is at the same time son
of the king because he belongs to the kingly seed of David (Kal Baoiielc éotL kel viog
BuoLréwe ToD Aauid 6 deombtne Xprotde ket v odpke).’ John Chrysostom was, in his

turn, familiar with this typological interpretation. In his 26™ homily on the Gospel of John,

' Ibidem, 243.

? Translation with modifications taken from J.W. Trigg, Origen (The Early Church Fathers; New York, NY:
Routledge, 1998) 135. Greek text in C. Blanc, Origéne, Commentaire sur Saint Jean (Sources chrétiennes,
120; Paris: Editions du Cerf, 1966) 156-157. Cf. also similar interpretations of Ps 71:1 in Selecta in Psalmos
(Migne PG 12, coll. 1069, 1524).

? Fragments of a White Monastery codex are known, see J. David, “Les éclaircissements de Saint Athanase
sur les Psaumes: Fragments d’une traduction en copte sahidique,” Revue de [’Orient Chrétien 24 (1924) 3-37.

* Migne PG 27, col. 324.

> Apollinaris of Laodicea, Fragmenta in Psalmos, frag. 101a, in E. Miihlenberg, Psalmenkommentare aud
der Kateneniiberlieferung vol. 1 (Patristische Texte und Studien, 15; Berlin — New York: Walter de Gruyter,
1975) 38-39.
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Chrysostom writes: obtog &¢ Aeomdtng, kel Paolielg, kol Paoliéwg Yiog v ... ouvov del
¢ Tatpl, kel opav avtov dinvekde (“But he, the Lord, the King, and the Son of the King

. who lives forever with his Father and sees him perpetually”).! In the 5t century,
Theodoret of Cyrus writes that “the Lord Christ is King and Son of the King (Kal Baoiielg
€otL, kol vlog Paotréwg 0 Aeomotng XpLotdg) ... For he is not only King, but also Son of
the King. For as God, he was generated by God king of the universe, and as man, he has the
king David as progenitor.”® Ps.-Macarius employs the binom “King”/“Son of the King” in

several of his Spiritual Homilies:

Hom. 15 ‘0O 6eo¢ obv kal ol ayyeAOL ELQ v onv owtnplov nkeov [§a0LXeug
Yop, Llog PooLAéwg OUpBoukLov ETOLT|00TO pew Tob mxrpoc; obToD, Kol
ameotaAn O AOyog kol oopke €vduoapevog kol kpOyog Ty €oxvtod Oedtnre,
{ve dLee Tod Opolov TO BuoLor owom, €onke Y Yuyxmy adtod éml Tod oTevpod.

Hom. 26 Adtog 0 klpLog, 0¢ €0ty 080¢ kal Bedg, €ABwY o0 SL° €autoV, AL

S o€, v ooL TUmog Yyévmrol Tartog ayabod, PAéme €lg Tolaw TaTELVwOLY

fABe, «opdny So0Aov AaPuwvy, Bedg vlog Oeod, Baoldele vLOC PaoLréwc,

8L60U¢ Wev abTog Lopatike popuake Kol Oepamedwy ToUG TETPRUUKTLOUEVOUG
e ~ 3

€Ewber 6€ WG €l TOV TETPRVUNTLOMEVWY GoLVOUEVOC.

God and his angels came to save you. The King, the Son of the King, held
council with his Father, and the Word was sent, clothed with flesh, his divinity
hidden, so that the like might be saved by the like, and he gave his life on the
Cross.

The Lord himself, who is the Way and God, when He came for your sake, not
for his own, to be a model to you in every good thing — see to what humiliation
he came, taking the form of a slave, he who is God, the Son of God, King, the
Son of the King. He himself gave healing remedies and he cured those that are
wounded, when he appeared outwardly as one of the wounded.

The examples can be multiplied, but the passages quoted above show that, even though the
typological interpretation of Psalm 71:1 appears already in Origen, it became common only
during the 4th_5h century CE. The Christian theologians who interpreted this passage
conferred to it a Christological meaning: Jesus Christ is God and man at the same time. As
a Coptic text, the passage in P. Berol. 22220 108, col. A,17-20 is best explained in the
context of the Christological polemics of the 5™ century, possibly in the post-Chalcedonian

' Migne PG 59, col. 97.

? Theodoret, Interpretatio in Psalmos, in Migne PG 80, col. 1429.

’ Greek text in H. Dorries — E. Klostermann — M. Kroeger, Die 50 geistlichen Homilien des Makarios
(Patristische Texte und Studien, 4; Berlin: De Gruyter, 1964).
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period. Moreover, the fact that in the Berlin manuscript the allusion to Psalm 71:1 is
integrated in a hymnic section, like in the Book of the Bartholomew or the Martyrdom of

Shenoufe, suggests that it might rely upon a liturgical source similar to the Euchologion.

The peculiar features just described indicate once more that, for a better understanding of
the Apocryphon Berolinense/Argentoratense, this text must be integrated in its proper

context, namely, that of post-Chalcedonian Coptic literature.
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TEXT AND TRANSLATION

As P. Berol. 22220 is badly damaged, it is impossible to know exactly how many lines comprised each
column of text. However, the four columns of pages 107-108 and, very likely, those of pages 101-102,
contain 32 lines of text. This being the case, I decided to use for the sake of convenience 32 lines per column
throughout the manuscript. It should be remarked, however, that the numbering of the manuscript’s lines is
tentative in most cases and does not necessarily reflect their actual number when the manuscript was still in
good condition.

The terminology “recto” and “verso” in the case of the Strasbourg fragments does not follow the
papyrological conventions, according to which — is the recto and | the verso, but rather codicological
criteria. Thus, | is the right-hand page (recto) and — the left-hand one (verso).

The leaves of the Qasr el-Wizz codex had not been paginated by the scribe. However, as the manuscript was
discovered in a nearly perfect physical condition, with the folios still bound together, their order does not pose
a problem. Thus, I decided to supply the page numbers written in Coptic numerals followed by an asterisk (*)
in the edition, while in the translation I used Arabic numerals between parentheses.

In the index the names of the manuscripts are abbreviated as follows: P. Berol. 22220 = A; Strasbourg
Copte 5-7 = B; Qasr el-Wizz codex = C.

Abbreviations used in the critical apparatus

HM Charles W. Hedrick — Paul A. Mirecki, Gospel of the Savior: A New Ancient Gospel
(California Classical Library; Santa Rosa, CA: Polebridge Press, 1999)

Schenke Hans-Martin Schenke, “Das sogenannte ‘Unbekannte Berliner Evangelium’ (UBE),”
Zeitschrift fiir antikes Christentum 2 (1998) 199-213

Em Stephen Emmel, “The Recently Published Gospel of the Savior (“Unbekanntes Berliner

Evangelium”): Righting the Order of Pages and Events,” Harvard Theological Review 95
(2002) 45-72

Em' Stephen Emmel, “Unbekanntes Berliner Evangelium = The Strasbourg Coptic Gospel:
Prolegomena to a New Edition of the Strasbourg Fragments,” in H. G. Bethge et al. (eds.),
For the Children, Perfect Instruction: Studies in Honor of Hans-Martin Schenke on the
Occasion of the Berliner Arbeitskreis fiir koptisch-gnostische Schriften’s Thirtieth Year
(Nag Hammadi and Manichaean Studies, 54; Leiden: E.J. Brill, 2002) 353-374

Em’ Stephen Emmel, “Preliminary Reedition and Translation of the Gospel of the Savior: New
Light on the Strasbourg Coptic Gospel and the Stauros-Text from Nubia,” Apocrypha 14
(2003) 9-53

Em’ Stephen Emmel, “Ein altes Evangelium der Apostel taucht in Fragmenten aus Agypten und
Nubien auf,” Zeitschrift fiir antikes Christentum 9 (2005) 85-99

Em* Stephen Emmel, private communication (December 12, 2012)

Funk Wolf-Peter Funk, Unpublished transcription of P. Berol. 22220 based on HM, Em and Em?,
with some improvements

Plisch Uwe-Karsten Plisch, “Zu einigen Einleitungsfragen des Unbekannten Berliner Evangeliums
(UBE),” Zeitschrift fiir antikes Christentum 9 (2005) 64-84

Jac Adolf Jacoby, Ein neues Evangelienfragment (Strasbourg: Karl J. Triibner, 1900)

Sch Carl Schmidt, review of Jacoby, Evangelienfragment, Gottingische gelehrte Anzeigen 162
(1900) 481-506

Ber Daniel A. Bertrand, “Papyrus Strasbourg copte 5-6,” in F. Bovon — P. Geoltrain (eds.),
Ecrits apocryphes chrétiens vol. 1 (Bibliothéque de la Pléiade; Paris: Gallimard, 1997) 425-
428

Rev Eugéne Revillout, Les apocryphes coptes. Premiére partie: Les Evangiles des douze apétres
et de Saint Barthélemy (Patrologia Orientalis, 2/2; Paris: Firmin-Didot, 1904)

Crum Walter Ewing Crum, “Notes on the Strassburg Gospel Fragments,” Proceedings of the
Society of Biblical Archaeology 22 (1900) 72-76

Hubai Péter Hubai, Koptische Apokryphen aus Nubien. Der Kasr el-Wizz Kodex (Texte und

Untersuchungen, 163; Berlin — New York: Walter de Gruyter, 2009)
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Hughes George R. Hughes, unpublished translation of the Qasr el-Wizz codex (dated July 1, 1966)

Piovanelli Pierluigi Piovanelli, “Thursday Night Fever: Dancing and Singing with Jesus in the Gospel
of the Savior and the Dance of the Savior around the Cross,” Early Christianity 3 (2012)
229-248
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P. Berol. 22220

Frag. 3 (flesh side)
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Frag. 3 (hair side)
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Frag. 2A (flesh side)
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Frag. 1A (flesh side)
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Frag. 1A (hair side)
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[ eplenoyxai [ NI

[Mam]ore wrko [ Tao 1

[cm]oc THPQ:— k.[ ].T7.[]..a

[To]Te on anwupe cw .. [eT]BE NE

[M]aeTq exnMnaAT 25 00Y NTaYTaay

[M]neqioT [e]lyxw NAT 2LX MK

[M]moc: x[e d mal] @ nafioT elw[x]e

[o]T: my[ ] [oynwoeo]u [ma]pe

[ JT.m.[ ] [meianoT] caaT:

[ ].mo] ] 30 [mexe meiwT] Nag 11
T[] [maezclenchay

[

[ ]ttolyow] [xe @] mawnpe NT

col. A: 4-5 [xe cena]uoyoyT | [Mmoi] erria- Plisch | 10-12 [poTB]T ertikel[Aaoc or: renoc] Npegpl[nose] Plisch | 11-12
fipeqpl[noee’ Funk | 12 Je HM | 20-21 xg]l[xac eple- Em Em? 1 22 [na@]wne : [w]wne Plisch | 24 [To]Te on Em Em?
“Wahrlich, ... wiederum” Schenke : [e]ic on HM | 26 [@]- Em® : [¢]- HM | 27-28 x[e¢ & maet]l[w]T HM Em® | 32 It
TQ[Y(D(])?] Funk : ]t t¢[BTwT] HM : [€i] Plisch | col. B: 8 na1 without trema : 10 ¢[ena]- Em Em? : e[yna]o- HM :
€[yna]- Plisch : “Denn wenn sie” Schenke I 11 [ern]e- Em? : [an]e- HM I 15 clena]- HM : g[yna]- Em Em?117 Jao..[:
Jeou . [HM 21 Jai[ :n]ai . [HM 123 . [....].T.na HM | 24 [eT]Be HM | 27 e]y[x]e Em Em?: ely[wn]e HM 1 30
[nexe neiwT] Funk : [anioT oywas] Em Em? 1 32 [xe @] TAWHPE Em? |
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Frag. 4B (hair side)

[pT]

z
¥

10

15

20

P OO

25

e e b ) ] el bl bd et el d b b ] ] ] ] ] ] ] ] ] e e ]

anaupe o[ ywws]
MIMERWO[MNT] 30
NCOM. X€ M [mai]
oT epxen[ ]

L T T e B e B e T e T e T e B e B e B e B e B e B s B e T e T e T e T e T e T e B e B e B e B e B e B e B e B e B e B e W |
e e b b b b b b e e e e b b b b b b bd b bl b b e e e e b b b b

col. A: 1 [na’] Funk | 25 n[ HM | 28 ng[ HM | 29 o[yways] Em Em? |
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Frag. 4B (flesh side)

[PA]

10

15

20

e b b b b b b b b b b b b b b b b b b b e

25

Lo B e B e B e B e T e T e T e T e B e B e B e B e B e B e T e T e B e T e I e T e B e Bl e Tl e B e B e B e W

].c
[ Jox . g- 24

30 [TPa]xwx €BOX N
[TreliToYPTIA ()
[TgB]wx wapooy:

L B s B s B s B s I s B o A e B e IO o B s A e A s I s O o B oo I s B s N s B s B s B e A B T s B e N o B s B s I o B s B |
e b e bl bl b b b b b b b b e b b b b b b b b b b b b b b b b e e

col. B: 28 ] oc HM | 29-30 ayl[Tpa]xwk eBox Funk : agl[er €]xwk eBox Em? | 31-32 wa(n)l[Tgs]wk Em? :
@a(n)|[t8]wk Funk |
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Frags. 8 + 4B (flesh side)

[pe]
[ ]. eBOX enw[Tn ]
[ ] Tupoy N[ ]
[ Jemnt ayn[ ]
[ I9a NTO[ ]
[ ]. 5 Na L[ ]
[ 1. N ]
[ ] [ ]
[ ] [ ]
[ ] [ ]
[ ] 10 [ ]
[ ] [ ]
[ ] [ ]
[ ] [ ]
[ ] [ ]
[ ] 15 [ ]
[ ] [ ]
[ ] [ ]
[ ] [ ]
A ] [ ]
el ] 20 [ ]
el ] [ ]
A ] [ ]
A ] [ ]
A ] [ ]
A ] 25 [ ]
oy[ ] [ ]
[ 1.1 ] [ ]
npodHTH[C- €] [ ]
Xa4 NaN NeG[incaT]up [m]we [ ]
X€ MNKAHP[OC O]y 30 nwe v ]
OTB €NWTN. 0Y[A€] nae [ ]
MNEO0OY €4x.0c¢|€] nwe . [ ]

col. A: 5 Jan: Em : pam]un: HM 1 19 € . [ HM | 22 oy[ HM | 27-28 nie]lnpodutn[c- Funk | 29 ts[incwt]up
Em Em? | col. B: 29 [Mwer:[.].eul HM I 30 nwe u[necFoc . . ] Funk | 32 nwep[ HM |
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Frags. 8 + 4A (hair side)

[pS]

[mwe ] TxXDOPE:

[Mwe NKa NO]BE €BOA:

[

[
[
[
[
[
[
[
[
[
[
[
[
[
[
[
[
[
[
[
[
[
[
[
[
[
[
[
[
[

TMN]T€EPO

€M[uTI M
Ippo
Iy

Jan..e
2Jaisec
Jpw @ nTH

10

15

20

25

30

P NN . [ ]
Narae[on ]

® ng[ ]
o[ ]
T.[ ]
0 ]

[ ]

[ ]

[ ]

[ ]

[ ]

[ ]

[ ]

[ ]

[ ]

[ ]

[ ]

[ ]

[ ].a
[ Jai

[ nejJctoc
[ I.

[ 1.

[ ]..
[ 1.

[ ].wy
[ el 1.2
[ N@®JOMNT NRO
o[y tna]xiThyTN

e[Tn]e mMMAT: Ta
[T]caBeTHYTN €
[n]eTeTnEMmOY

col. A:1[.. tin]Ttxwwpe HM | 4 ulumi HM : el?M]u"n Funk I 5 Jtpo HM 130 . 20 . ¢ HM I 31 g]aiBec “very
uncertain” according to Em | col. B: 1 nna[ HM Em? | 3 ne[cfoc HM | 26-27 Jtuyl[Tu Funk | 27-28 3A|[9H7
figyJomiT Funk; fi- not necessary according to Em | 29 4na]xi Em Em® : Ta]xi HM I 30 ¢[Tn]e HM | 31-32

el[n]eTetn- Em Em? : €l[pleTern- HM |
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Frag. 1B (hair side)

[mer e]nay epooy:
M[py)TO]PTP €
eTe[TN]mannay

epoi[-] mexan Nay

PZ

epal wa[rjaiw[T €]
Te neT[Ni]T [ne’]
aYD n[anoyTE €]
T€ METNNOYTE 1€’

Xe nx[o]eic exna 5 AYD MaXO0€EIC €TE
oyon[eJk epon N TIETNX O€IC T1€°
[2]® nemoT H ek eQre A€ epm[a](n)
[n]aer ena@ new ovya' e[n] ego[yN]
[M]a MaTaMON: epol, quafplm[ke]:

[&]goyows netid 10 [a]nok ne mk[weT]
SANNHC MEXAY- [e]Txepor neTenn]
X€ NMXO0€IC’ eKWa(N) €20YN €pO[i eq]
€l EKNAOYONZK 2HN €20YN e[nK]w
€PON. MIIPOYO 2T METOYHY €
NZK EPON 2MIEK 15 BOX MMOI, €4OY
€00Y THPY' aAXa HY €BOX MIIMNY:
TIAOWNE MTEK € T[e]noy s€ cavoyp
00Y €KEEO0Y. X€ [e]pol @ nameroc
KaC eNa€emyl 2a [e]TovaaB. x0[pPe]y
POy’ mu[no]Te N 20 [e] vTeTNO[ Y]
TiiNaY €[poK N]TH [wB] wail] aq[ ]
Ka TO[OTN €BOA] [ ].newmc[oThp:]
2a00T[e-] [24a2eplaTq [anp]

Aqgoy[wys nemcw] [o]y[xxom] enk[w]
THP. X¢ t[nag]i g[BOIN 25 [T]e epoy’ nexa[y]
MMOTH [Neo]Te NaN X€ aNOK €[igN]
Tal €Te[TN]O NRO TETNMHTE N[oc]
Te eHT[C] xekac NNIQQHPE M[HM-]
NTETNNAY. NTE nexay Xe gaMH(N)
TNIUCTEYE" A 30 KEKOYI 1€ €ign

A MITPXWQ NTOY
€POl WaNTBOK' €

TETNMHTE" a[N]
OYDWB X€ 2aM[HN]

col. A: 19 enaeyqi Em Em? : eneayqn HM | 25 Hnaqlt Em® : g[wte] Em | 26 [feo]Te Em? | col. B: 19-21
xo[pelyl[e] nTeTNo[ywws] | [Ma]mail-] : xe [ .. ][ . InTeTn . [ HM | 20-21 ﬁTGTﬁa[YMNG]HOYG?] u&i? Funk |
23 unjatq[ HM | 31 a[n]- Em’ : “[Wir] antworteten” Schenke : a[q]l-HM |
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Frag. 1B (flesh side)

pa

[ce]x1 w[o]xne epoi.

[N u[eTloyow

[exa nxo]cMoc N

CI X€ aNTOY)M

MO €pPOY’ €1C2H 5
HTE G€ TENOY T

[A]ymH eTBE NNO

[Be] mnikocMoc.

[22\]a flplawe eTBE

[THYT]N x€ aTeTh 10

TN 2aMHN[" €TBE]
Oy ® po[me | nm
MOTN.[ ].. T
Oy ex[r]o NHTN
Mrpame [e]xMnko
CMOC* 3ANA AY
m NTOoY €TBE [NKO]
CMOC 2C P €[M]
TIETNBWK €20[YN]
€POY 2aMHN[- 1]

[Mime] karwe oM
[mkoc]moc coy(n)
T[HY]TN 6€ X€eKac
€TETNET2HY M

[Tppiie xantenfo]y
AN\ Pa)E NTOY'
2AMHN" A1X PO

€nxocMoc: NTW

MOl aYMD Tapa 15 TN A€ MIPTPE
M€ EXMMETNRWB: TIKOCMOC X PO €
ANOK 1€ ippo [2]a PIOTN 2AMHN" Al
MHN" aNOK [rt]e ppMe[e] emnikocmoc
H[ww]pe mrippo [2]a NT[O]TN eOTTHY
[Mun-] anok 11[€] 20 TN [2PIp]ge €BOA
[Te1]n mmo[owe] M[MO0Y 2]amMHN:—
[eT]coy[Tmn 2a] [&nok ce]naTcol N
[Mu]r a[nok nie] [oyemx. m]woyxo
[mo]ew n[aTMOY] [AH NTOT]N A€ X1
oYM NTeTN[cel] 25 [n]u[Th Bn]ong un
[ea]mun: tmiwe neM[To]n gaMH(N)-
[ex]nTHYTN. NTD Cenaxk[on]CT NOY
[TN 2]OTTHYTN AOTXH [Mrt]acmp:
APITIONEMOC 2 TIENTAYNAY. Ma
MHN' CEX.00Y 30 PEYPMNTPE. oY
[M]mol anok e + M OYME' T€ TeYy
[o]lymw) exeyThy MNTMNTPE 2aMH(N):

col. A: 1 [ce]xip[o]xne Em Em®:[..]. nwlo]lxne HM | 2 [nsi]y[eT]oywa) Em Em? emend the text thus. The
manuscript reads oygw : [ . . Joyoy @ HM I 11 [me] Em?: “[gekampft]” Schenke : [wck] HM | 21 [Tryr]a w[n]vo[oy
Em. This line is in ekthesis (Em) |23 a[nok ne] Em Em? | 24-25 [ro]ew ii[aTmoY] | oywm NTeTi[cer] : cf. MS C, 27,8-10
I col. B: 1 post gamun add. [eTse] Funk | 2 oy @ pw[me ] Em Em? | 4 ex[rJo Em Em? : exaw HM | 5 [e]xf- or [a]x@-
Em | 6-7 aona Aylm Em Em? | 11 Ten[o]y : MS reads Teny; o written perhaps above w, in lacuna | 18 - HM | 20
[apipliiee Em Em? : [eppltice HM I 21-25 [anok celnaTcoi nl[oyerx: mInoyxol[An RTOT]R Ae X1 | [N]u[Th tan]ong Em
Em?; at the end of line 23 HM reads oyxo |
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Frags.2B + 5+ 7 + 11 (flesh side)

[pe]
[ ] oKo[NOMIA ]
[ ] TET . [ ]
a[ ] [ Inn[ ]
| ne] [ clfolc 1
™[ ] 5 [ ]
tnal ol ] [ ]
2w [amu]n: ne(n) no[ ]
Taq[ ] epoi- a NTKI[ ]
NOK [em] tnaTPey XINTa[pXH ]
| JRNISISENERN 10 cfoc [n ]
M[HN-] neTen[q] 2aMHN" . [X€ ceNa]
X[1] an finacwm[a] X1 2afi]sec e[apok N
[m]urnacnoy. nafi] GINETR10Y[NaM]
OYWMMO €POI T1€ a[x]uneTeie[BOYP]
eamuln [l Tepey 15 [ nelcoen |
Xk [A€] g[BOX TiTeq] [ JuaBmA €[BOA]
x0[p1a aNOYDW)B] [ Jxe[ 1]
NCW[Y: X€ 2aMHN-] [ ]
[ ]. [ Inwo[pn Tw]
[ ]. 20 OYN €2pal [TmoyN]
[ Joyn @ nec[-Foc xice]
[ lepox MMOK [€gpal NT]
[ 2aJuu(n)- Xi1ce eNT[1e ew)]
[ ] X€ TIEKOYQ) 11€
[ Jx 25 nal- @ necfoc
[ | MIIPPROTE ANT
[ ] OYPMMAO' tNa
[ ] MA2K €BOX 2NT
[ ] unTpH[malor []
[cBToc e[amun]- + 30 NaTaXeE €[epai €]
[na]t mnao[yoet] egoy(n) XK @ necfoc
[ep]ok eamu[n-] oy cenaa|[T] epok

col. A: 6 nm[oq] HM Em? | 8 “der mich [gesehen] hat” (agn[ay] epoi) proposed by Plisch : aqx[weg] epoi seen
“possible” by Em | 9 [ew] Em Em’|l 15 [t]Tepey : epoq HM | 15-18 [M]Tepeylxwk [A€] €[Box NTeyq]Ixo[pela
anoywmB] | New[q xe pamun-] Em?® | 30-32 Hnalt fnaofovyet] egoy(n) | [eplok gamu[n-] oy Em Em’: [ T
HM | col. B: 1 ow[onomia Em Em? : owo[ymenu “lexically less likely” Em | 9 xanta[i Funk | 11-12 x[e
cena]lxiealilsec o[apok] Em Em*: [ . . .. leeai]sec e[ixw=] HM | 14-15 a[x]fineTee[Boyp] | [® ne[cFoc [
Em Em*Em' | 19 nwo[pri] HM, Em' 120 post e2pal add. [Twoyn] Funk | 32 ag[T] Em’: a@[ai] HM |
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Frags. 2B + 5+ 7 + 11 (hair side)

[pP1]
[eymnTM]NTPE ¢[BOX ]
[nay 2ammn: o [ ]
[rrT epok] @ mec[-Foc] [ ]
[Mnpesw ATt [eBOX] [ Jue
[Mnac]om[a gamun’] 5 [ ].n
[ ] [einay epok €ic]wBe:
[ JLRNLEN [ea]2 taa[oc o]n ay
[ Jmare GOWT [€BO]N eHTK"
[nea- mop]pive @ ova eq[cwBle aym
[mec-Foc] axna pa 10 eqpae [k]eoya’
[we n]ToY nrcoy(n) eqpwe e[ypensle
[mex]x0€1c equu[Y] [a]yw equegtie
[wap]ok- x€ oYPM [w]oprik epoi @ [n]e
[Paw] ne ayw eyo[B] CTOC. aNOK 2[w]
[Bi]uy eamu[n-] 15 TNA@OPTIT €POK®
[TTuegenT[e nxop] NT[o]k nM[M]al @
[1]a v[necfoc: ] [necFolc [an]on ge(n)
[ ANTOY] [ anjon ge(n)
[enke] an ax\[a anT] [mmo mnglen . .
[oypH]ma0- ra 20 [ 1
[Ma2K €]BOX 2NTA [ ]
[MNTPM]MA0" KE nel ]
xo[Yi] e @ nec-foc no[ ]
NTENETWAT [ ]
XK' aYMD NTE 25 [ ]
TIETGOXB MOYQ" [ ]
KEKOY1 e A ne [ ]
CTOC NTETEN [ ]
Taq[ee] Twoyn [ anoJK n[#]
[xeko]Yi e @ nie 30 Ma[x @ njecFolc] fmon
¢foc Nrenermn ne[To]yny €Bo[A] f
POM2 [T]HPY XK m[ok] eqoyny [€]

col. A: 1-5 [eymnTM]RTPE usque ad amuN’] Em” Em' | 8-9 warel[nea: Funk | 10-15 axxa usque ad
eqge[8]I[B1]ny Em Em® : “erkenne, [was der] Herr [besitzt], wenn er dich verherrlichen wird. Denn er ist reich
und er wird [...]” Schenke | 16-19 [T]uegcnT[€ usque ad an Em’ | 19-22 a[a] usque ad [mnTprilmao : HM
Em' | col. B: 1 ¢[Box HM | 6-7 [einay epok €iclmse’ | [ea]e tirafoc o]n Em’Em' | 11 e[gpenBle Em Em’Em'
: e[yensle HM | 12 post eynepne add [ax]- HM | 14 ¢[w] Em Em’Em’ : ¢[owt] HM | 16 NT[o]k y[M]mai @
EmEm?*:&.[.] kw 1 . ] aio HM | 17-19 [an]on usque ad vnglen Em', on the basis of letter traces in
Strasbourg Copte 7 | 30-32 o nlec-Fo[c] tmon | ng[To]yny eso[A] tilu[ok] eqoyny [€] * [Box firoi-] Em Em’
Em'|
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p. 111

la [BOX 1moOi]
Frag. 23 (hair side)' Frag. 23 (flesh side)
p- 111 p. 112
[meoo]y nak nf@mun] 1 [ lanTe .
eNTaneqkap[roc] [ 1.1 1. aowe ay
oy[w]g eBox x[€] 3 [cleat nneT[nplan
[e]ly[n]acoyamnq ENETNCTO[A 1 [€Y]
[enn]exmpa NN 5 NHY enecH[ T ey]
[Drm]o Neete nopa Nne[ ]
[00Y n]ay [eBOA] 7 [ Ixa[ ]

111: 3-7 Em', restored according to Strasbourg Copte 7 | 112: 3-6 Em?|

Unplaced fragments of P. Berol. 22220

Frag. 6 (hair side) Frag. 6 (flesh side)
]. aneg[ 1 ] ewxm[
1.1 2 1.1

Frag 9 (hair side)
[ Ie. 1 [ |
[ Jpo oya [ ]
[ ] nTcodr 3 | ]
[a AYNaMmic e cena.[ J.of[ ]
[ JaThpq 5 AN NG12eNMHB[W)E]
[ €BJOX NNE €IMHTI TETNA[ ]
[ Jwoy: 7 [ T]ynoc vim[ ]
[ ] [ InTepeqx[wk €]
[ ] 9 [BOX e]eyMneye [M]
[ ] [nec]Foc [ ]

' Although the fact that this fragment originally belonged to pages 111-112 is relatively certain when
compared to the parallel version in MS B, its precise position is still unclear.
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[ ]
[ ]
[ 1.1 leunrq

[e]pon- mexan Na(N)

[x]e @ namexoc €T
OYaaB- Na[laTTH]Y
[TIN x€ amaiw[T ]
[ JetnyTn [ ]
[ T.[1x.[ ]

Frag. 9 (flesh side)
1
3

5

col. B, 2-6 ti[naTpiap]lxuc usque ad v[Niakws] Em |

ol o

leay
Jepox

Ix

| B e N 5 o B s B o B e |

Frag. 10 (hair side)
1
3

5

7

col. B: 1-4 aBpalleau usque ad [mimwy]leuc Em |

].Tco

M eT
v aq

1..

| B s B e B o S e B ey |

col. A: 1 xaxwce : axxaw¢c HM |
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Frag. 12 (hair side)

[ 1.0 lestl

[ ].xewnTep[

] kaxae

€BJOX NTeq

|
|

Frag. 10 (flesh side)
1
3

5

[\S}

Ten|

wn[ Jo[  mn]
NCWC M[nATP1AP]
XHC MN[Nenpo]
dHTH[C €Te Nal NE]
aBpa[eam MuIca]
aK M[NIakmB |

[ ]
[ ]
[ ]
[ aBpa]

2aM [MNICaaK MN]
T2AKMB [MNMDY]
cHct. [ ]
N . [ ]
wre] ]

a. ]

To[

P €BO[X

L P [y w— y — =

Frag. 12 (flesh side)

[ Jen. . [ ]
[ Jraxpuy[ ]



Frag. 13 (hair side) Frag. 13 (flesh side)

Jena . [ 1 1. oow[
Frag. 14 (hair side) Frag. 14 (flesh side)
[ Ieo.[ 1 1 [ 1..1 ]
[ 1.wnewnm[aen] [ Jqovo . [ ]
[Tlnc-epe[ ] 3 [ Jurnaaly]
[ Jeenoyo[ ] [ elpoq o[ ]
[ Jentmo[nc €] 5 [ Maayam[ ]
[TM]may: a[nxNOoY] [ Jogermy[ ]
[M]cooThp[- x€ aw] 7 [ ] anx[novyy]
Te TeIinoA[ic- nej [enx]m mmMoc x€
Xaq NaN[- xe Tai] 9 [2® tie ri]eima €T
T€ OINHM [ ] [ ]. Terne.
[ Tlmoxnie [ ] 11 [ | nexaq [xe]
[ 1.TeT.[ wa] [Tal Te] Tecku[nH]
MepaTe [ ] 13 [Mael]oT xXainTa
[Jac.on.[ ] [Pxu] eoyayn[H]
[ Jenacw . [ ] 15 [pe JTeecw] ]

Hair side: 6-7 a[nxnoy] | [An]coThp Em : a[nxooc] | [ae enJcwTu[p] HM | 9 [Tai] Em : [NToc] HM | Flesh
side: 2 ]Jgoyon[e] HM | 4-6 ovl[Te min]aay am[ag]l[Te timloq erti[n] HM | 11-13 nexay usque ad
[fnaer]oT Em |

Frags. 15 + 17 (hair side)

[ ] 1 [ 1.11

[ ] [ Jou

[ ]. 3 pln ] . ipo

[ Joc d[nTHC Jmooy

[ IBe 5 [ JENUENTE
[ ] [ 1. epooy:
[ ] 7 [ I...[1

NB: these two columns are from the same sheet, but from two different leaves, being separated by the spine.
According to HM, the folding direction of the sheet was with the hair side on the outside, in which case the
right hand column used to be column A of a page, while the left hand one stood as column B of another page.
The distance between the two pages in the original manuscript is unknown.
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[ 1.1 ]
Nr . [ ]
en| ]

exgm[ooc €Toy]
NaM Q[T 21X u
nekep[onNoC Iy

[le. 1 ]

Frag. 16 (hair side)

lo[
1..1

1.1
I-1
Frag. 18 (hair side)

1. nel
elorer [
le.al

Frag. 19 (hair side)

[ Ja.[ ]
nX.MMME Mfw]
N2 NNeYPrM[€]

eve nTey[relnfea]
epeTeqcleiume [na]
PxHpa- [NTeNneq]
[w]upe w[wrie nop]
[dan]oc [ ]

Frags. 15 + 17 (flesh side)

1

3

5

7

[ 1
[ 1
| ]

[ ]
o ]
el ]
[ 1

NB: Fragments of the same bifolio, but of two different leaves. Cf. supra.

Frag. 16 (flesh side)

e d P

Frag. 18 (flesh side)

ol
o1x[
ai. [

Frag. 19 (flesh side)

[ 1...1 ]

[ ].nect epoTe [ke]
oyele ¢t €Blu N
TO[TN] MTON MMD
[T]ii [errliiTmyrs
[MooY] mnong:

[ Jree[ ]

[ | I

Hair side: 7-8 wwrie nop]|[dan]oc : [w]upe @[um paTel]l[wT . Jeg[ HM |



Frag. 20 (hair side)

[ 1.[ Inael

[ JocoThp.aq.[

[ Jeewceyoncy[s

[ ]agnoT eeo[yn]
[M]exe ncT[HP NaY:-]
[xe] ®ioyalac ]

[ Joysa[s ]

Frag. 21 (hair side)

].ex[].]
].eeoyn pan. [
JNg nrpeaisec [
Jo[ ] . enanTiki
[m]e[no]c eTe tafi]
[me  ]xerugel
[ ] xat[a

Hair side: 4-5 ranTiki/[m]e[no]lc Em |

Frag. 22 (hair side)

[1..u[ el
MHT1 NTETN[
[1.mayTam[ ]
[ Joone n.[
[ Tne u
[ Jeova  xof
[ T.a4q.1
[ lepol

Frag. 24 (hair side)

|
]e ranko[cmoc
Joy nac ef
Treck[
T]upc e[
] ayo ng
Ing[
Jaen[

Frag. 20 (flesh side)

Jnecl Je. [
. € epecave . [
M|mCTH Nacw[
JueTanoi[a
].TooTtc [
Incwoy[
Jutiey

Frag. 21 (flesh side)

I.[1rapl
] xocmoc, oy . [
le ne’ mexkw . [
I nTog vt . [ Jaf
].ay. oyoo[ n[
] . mung[
].e [
1.1

Frag. 22 (flesh side)

[ 1.1 1
[ leyxkupyru[a]
[ ITameoeiw v
[ ]emnxoc[moc]
[Thp]q- veTBle ]
[ IZewunc. [ ]
[ 1. el ]
[ Jex[ ]

Frag. 24 (flesh side)

].e.on. [
latepoy [
NN
InTPa N[
Joe naT[pa
Inr[pa
e[
1.1
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Frag. 25 (hair side)

Ikl Jov[

lpw eicen[uTe

aY]x1 @oxne g[poi

] . voyoyT [

] Tenoy s¢ [
Jowrn[e

I.[1-..1

Hair side: 3 x1 qyoxne ¢[poi : a1 oxne ¢[ HM |

Frag. 26 (hair side)

lopdl
Pal In[
]x" eBO[A

I.11..1

Hair side: 1 Jop¢[anoc : Jope[ HM |

Frag. 27 (hair side)

In[
I.p.[
Jan[
Jen[
m[
le ©f
].e maf

1.1
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Frag. 25 (flesh side)

lal T.2a[

TENO]Y 6€ @ na[
Jok gnovel[
]eon enoly
1. eepai en[
Jayw [
I1..[1.1

Frag. 26 (flesh side)

1. eq[
lel 1.pl
Iy an[
le..[

Frag. 27 (flesh side)

Ikl
JISEN|
Jno. [
len.[
1..0[
Jna[
Jxen. [

I..1



Strasbourg Copte 5-7

Copte6 +7.7
recto |
PNZ

NP NHTN €BOX MIIAE00Y
THPY: aYD NTATAMMDTN €TE
TNGOM THPC MNIIMYCTHPION
NTETMMNTATNOCTOAN OC: N]
5 Te[YNOY 2a4OYD NG NaN €B[OA]
N Jtnemapl ]
JMa nan [ ]
aix Jurrroo[y]
].enney
Jop
Jeom
le
Tpue

10

e

3 ™usom Sch Crum Ber : [q]eom Jac | 6 “[ich] habe dir gegeben, Mar[ia]” Sch I 8 eixJanToo[y] Sch :
enToo[Y] Jac : ex]anTooy also possible |

verso —
PNH

ANENBAN X(DTE QMM NIM-
ANEIDP?: MIE00Y, NTEYMNT
NOYTE* MNIMEOOY, THPY N
[Teq]unTXx06€1C: 2gt1DDN

5 NTGOM NTE[NMNTATT]OC
TONOC* N[ ]
aypee mr[ ]
OYOEIN . [ ]
Maq- f |

10 ceT[ ]
no[ ]

X1[ 1

T[ 1
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Copte 7,2.6.4.3

recto |

CTOC N .. qcw . [eamun] 1
xe€ c[en]axu ga[iBec gapok]

Neinfal el Twolon

1] 3

oyn[aMm ax [Nn[eTR12BOYP]

[ necFoc n ] 5
few missing lines
[ @] ne[cFoc Twoyn] 7

[eeparl TwoY]N @ ni[ecFoc eT]
[oyaaB xice mm]ok NT[x1ce] 9

[

few missing lines

@ niecF[oc cenaawyT]
€POK’ €YM[NTPE NaY]

eanfH

] ent[re]

10

12

Verso —

[ Jon ein[ay] epok
[eicBe: 2ag] MAao0C [0]N aY
[c@)T €BOA] 2HT[K- O]yNOYA
[case eyplame [oynkeoya]
few missing lines

[ NTOK] NMMA[1 D TieC
[c-Poc anon] genen[ 2]
[mon genayJmmo m[ngen ]
few missing lines

[ ANOJK NMMaK
[ necFoc rvon ne]Toyny
[eBOX MMOK €qOoYHY €]BON
[‘mol ]

Connection between Strasbourg 7, 2.6.4.3 and reconstruction in Em'; recto: cf. MS A

Copte 5+7.9

recto |

154

10

15

[x€ e]yecoymmny gn[nexwpa]

[ [Hmo- neet eoloy Nlag
[eBON] 21rTMnIEyKAPTIOC: X€

[ Ineoymunme ntem[ | .
[ ea]uHN: Ma Nal 6€ NTEK
[coM D] maedT: XEKaAC
[ecnag]y[r]omemne n[M]mal
[exmnecf]oc pamun[- ai]xi
[Nal NTES|pHITE NTMNTEPO-
[emne- Te]lopune [M]neTo

[ oYlwayq frooy
[ 2MIIEO]BBIO: EMITOYEL
[ ] 2ipPpO €BOX

[eMnme: @ nJaeiT: KNATPE
[Naxaxe g]ynioTacce Nal:
[eamun- ]xax€ equaoy
[mcq grT]uMme: grTrne
[cFoc pam]un nes anmmoy
[NABWDX €]BOA: 21 TNNIM



20 [erTanM]onoreNHe 2a
[MHN: TM]NTEPO TaANIM T€
[Tanmuple Te gamuN- epe
[TequnTepo @o]om- €éBOX
[Ton ecoort €BON] M

25 [mwe eamun ]

1-3 [xe€ €]yecoymny usque ad rTMNEYKAPTIOC Em' Sch (partly) : ey]ecoymwny gn[negkap]l[oc Nay[fmo- Neet
eoloy] nayq | [eBon] ertmmneqkapmoc Jac: eylecoywny eafetH man]mMmo ncet c[oywny  €BOA]
errmnieqkaprioc Rev | 4-5 [qoyoTs] eoymunme nrenk[n]l[noc Jac : [qoyoTs] eoymuuae nTen[xall[xe Rev |
6 [som] Sch Em* Ber (“puissance”): noute Jac | 7-8 suggested Em*: “[damit sie] mit mir [die Welt]
ertragen” Sch Ber : [mnkocm]oc on line 8 suggested also by Crum : [FAneTeyno]memne n[mlmai [enarae]oc
Rev | 10-13 “das] Diadem desen, welcher ist ..., [indem man] sie [in ihrer] Niedrigkeit verachtete, da man
[sie] nicht [erkannt] hat” Sch : [eTe Te]opune [ne]Tol[e Te ayclwwy Fmooy | [erneye]sslo- emmoyell[ne
famooy] Jac : [Tar Telopune [nne]To[ynTaY] coowy Mmooy [emriey]eBBlo emrioyel [ermTon] Rev : ell[me
proposed by Crum on lines 12-13 | 13-14 aipppo eBox | [e1rTooTk] Jac Sch Rev Ber | 14-15 knaTpe |
[Maxaxe : knaTpe | [meixaxe Jac Rev : knaTpe | [ews tum Sch Ber | 17-18 grrianel[Xp (sic!) Jac [Xc Sch
Crum Rev Ber | 19 [eyBwx €]Box Jac Rev Ber | 22-25 epe | [ewB N ayo]omt €BOX | [erTinm primnaypr]|[mice
Jac Rev |

VEerso —

[MTepeq]x.mk € €BOX [NeY]
M[noc] Thpq mne[¢-Foc]
a4KOT( €PON NEXa[Y4 NaN]
X€ aC2MN €20YN NG1[TOY]

5 NOY: €TOYNAYIT: NT[NTHY]
TN TIEMNa MEN PO[OYT Ti€]
Tca[pz Ale oyaceeN[HC Te GW]
€ N[T]eTNpoeIC [NMMal]
ANON [A]e Namoc[TONOC aN]

10 pme e[n]x.m mmo[c xe ew]
X€ KP[eoT]e o€ [NTOK nH]
P€ MNoYTE: €] ]
2N oY e . | ]
A4OYMMWB- ne[xaq NaN]

15 X € MIppeoT[€e X€ TETNa]
BDA €BOX a2\ [pam)€]
NTOY NgOYO: M[rippeoTE]
2HTC NTEeZ0YC[1a MrmMoY]
APITMEEYE NN[ENTALXO]

20 OY NHTN THPO[Y X€ ew)]

X€ aYWT NC[i ceNa]
T NCATHY[TN NTMOTN]
G€ PaWE X € al[X PO enkoc]
Moc- al[ ]
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1-2 [nTepeylxwk o€ eBox | m[mews] THpQ mne[qong] Jac : [NTepeq]XmwK € €BOX [MEIWAHA] THPY
urne[yeiwT] Rev : [RTepeq]xwk o€ eBox [Rsiic] H[neooy’] Thpq wine[qeiwT] Sch Ber | 5-6 ft[fThy]lTi Sch
Ber : nt[ooTHY]TN (sic!) Jac : nT[ooTTHY]TN Crum (unlikely) Rev | 11-13 x¢ [mn]p[nosn]es e[pon nayn]lpe
nnnoyTe: e[permtenoc] | ewmn oy me 1[HcoYC A€] etc. Jac : xe [Na NaN] 6€ [0 nayH]pe MOINOYTE € . . . [aNON]
ewwn oy me neN[ews] Rev : kp certain on line 11,where fragment 7.9 integrates (cf. Sch) | 15-18 suggested
by Sch : frippeoT[€ X€ TNa]IBOX €BOX: 2aXha [TWK NeHT] NTOY NRoYO- M[1IppeoTe] | eHTC NTEz0YC 12 FrMOY]
Jac : MnppROTE PHTY MIBMA E€BOXN. 3AAA NTOY NPOYO MIPPROTE HTC NTez0YCla Rev | 21-22 aynoT ne[wi
cena]lnwT teaTuy] T Sch Ber (cf. John 15:20) : aynwT tic[an tee NTay]lnwT NeaThy[ Jac : ay]nwT ne[wi
Ay eye]nmT ncaTHY[TN Rev |
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The Hymn of the Cross According to the Qasr el-Wizz Codex

10

12

KA¥

Acamne A€ No[Y]e<o>oy

€PETCHP 2M00C 2[1]
XMOTOOY NNXO0€[1T]
MIIATOYCTAYPOY M
MOY NGINIOYAA M

T2 PANOMOC: aNON TH
PN aANCMDOY? NMMaY
e 24OYMWB €4

XM MMOC X€ @ Na
MENOC €TOY22B: CAD
0Y? €POl NT22YMNEYE
MIECTAYPOC: aYMD

1 & in ekthesis, enlarged and decorated : No[y]eooy, but there are not traces of the first o |

10

12

1-2 freTioyw | [Mn]Ncwi Hubai. This reading was proposed by Jitse Dijkstra in Piovanelli p. 240 n. 42 |

Ke*

NTWOTN NTETNOYD
[mB] NCi- aNON A€ aN
[PO]YKAOM aNKIDTE €
POY: MEXAY NaN: X€
ANOK €I2NTETNMHTE
NO€ NNEIWHPE KOY1-
MEXAY XE€ 2aMHN: K€
KOY1 T1€ €1)00TT NM
MHTN NTETNMHTE:
CEX1 YOXNE E€POI TE
NOY- MnpraTexe {M}
MMO1 D MECTAYPOC: T
OYN €2pal TWOYN

KS*

M TECTAYPOC ETOY2
aB NIxi1ce MM[OK]
@ TMECTAYPOC aANT
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4 OYPMMA0 aMHN:
NAANE €2Pal EX DK

6 @ TIECTAYPOC: CENX
AT EXMK EYMN

8 TMNTPE NaY: O
T €POK M MECTAY

10 POC 2MHN: MITPP1

M€ D TECTAYPOC: A
12 A2 PaeE NTOY N

2 ok cf. MS A, 109, col. B,22 : rimoi Hubai Hughes |

Kz*

20YO aMHN: NTEPEY

2 XK A€ EBON N2Y
MNOC: aNOY(M®)B N

4 CDY THPN X€ AMHN:
IME2CNAY N@YMNOC

6 MIECTAYPOC: ANOK T1€
TERIH MIIMNG €TTaCIH[Y]

8 AMHN: 2NOK T€ TIOEIK
NaATMOY: OY(DM N

10 TETNCEI aMHN: 2N
OYDMW)B NCWY XE€ &

12 MHN: TI€X2Y NaN

ON- X€ CADOY? €POl D

Kn*

NAMEANOC ETOY22B-

2 Taxopeye mnecfoc
MIIME2WOMNT N

4 COmM* NTETNOY(DWB
NCDT X€ AMHN: D

6 TIECTAYPOC €TMER N
OYOEIN- TIAAIN ON-

8 €4NAPOPEL MIIOYO
€IN AMHN: TNaT

10 TI20YOEL €20YN €
POK D MECTAYPOC

12 22MHN: TNaANE €
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10

12

10

12

Ko*

2Pl EX.(DK EYMNT
MNTPE NaY: QONT
€POK ) TECTAYPOC:
MIIPGMATT €BOX M
TIACMMA AMHN:—
TMERYTO NXOPIa
MIECTAYPOC: 2ANOK
OY2HKE 2N D Me
CTaYPOC NIETTTIOYO
€IN AMHN: TN
TIAHPOY MMOK
eNTAMNTPMMA0

)\*

AMHN: TNaAXE €
2Pal EXWK- ONT
€POK D TMECTaYPOC:
OY€00Y NaK X€ aK
CIDTM NCATEKEL
T aMHN: TIE00Y
NAK MEEAOG THPY
AMHN- TTE00Y N
TMNTNOYTE 4o:
A0YMN NTEK
XaPIC A TTIAEIDT

X EKAC EIERYMNEYE

1 naeiwT, T written on top of @ | 12 e1epymneye, last € written under the line |

10

AE

€MECTAYPOC AMHN: Al
X1 Nal NTEGPHIIE N
TMNTEPO €BOX 21
TI)E: AMHN: TNa
TPENAXAXE 2YTIO
TACCE Nal 2aMHN:
MX2X€ NaoYWDCq
€BOX 21ITHMIECTAYPOC
AMHN: TIEIEIB MITMOY
NAOYWC{ EBOX 21
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TMITMONOTENHC N
12 (YHPE AMHN: TMN

AB*

TEPO TaANIM TE€- Ta

2 TIHPE TE€ AMHN:
€PETEYMNTEPO YO

4 Ol €EBOX TN €C
@OOTT €BOX Mn[€]

6 AMHN: NIM MENTaY
TRNOOYY Wanecfe:

8 TEWDT M€ AMHN:
oy tie {re} necTaypoc

10 OY €BOX TN TI€: OY

€BOX 2MIIENNA 1€ 40
12 q@OOTT XINENE N
OYOE1M) NIM XIN

7 wanecFc, € written small on top of the line | 10 oy deleted Hubai

ATF

TKATABOAH MITKOC

2 MOC aMHN- ANOK 11[€]
aAda aMHN: aYD [W]

4 AMHN: TAPXH aYD
TITENION aMHN: aN[OK]

6 M€ TaPXH NaT®aX[€]
€P0Y- Y MTENION

8 NAT@QAXE EPOY- aYD
TITEANIOC (PAENE AMH(N):

10 ANON A€ NTEPNCIOTM
€Nal aNt€eo0y MINoYTE:

12 Mal €TE 1Y T1€ TIE00Y

wa{e}enep Nenep yoi—

8 Piovanelli p. 241 n. 44 suggests that several words between epoq and ayw might have been omitted by the
scribe |
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Translation of P. Berol. 22220

(p. 97) [...9 lines broken...] for (yop) the kingdom of heaven [...] by the glory [...] with
the kingdom of heaven on your right. Blessed is the one who shall eat with me in the
kingdom of heaven. You are the salt of the earth, you are the lamp (Aepmag) that illuminates
the world (k6opoc). Do not sleep nor (005¢€) slumber [until you] put on the garment (évdupc)
of the kingdom, the one that I bought with the blood of the grape.

Andrew replied (and) said: “My [Lord] I [...24 lines broken...]

If T healed (BepameteLv) those of the world (kéopoc), it is also necessary for me to
descend into Amente for the others that are bound there. So then, that which is necessary

(p- 98) [...23 lines broken...] everything with certainty. I, for my part, I shall gladly
reveal to you, for (yap) I know that you are able to do everything with joy. For (yap) the
man is in his own power (xdtefovorog) I [...7 lines broken...] [own power] (xdte£ovoLog)
[...] [master yourself]. So then, while (6oov) you are in the body (oGuw), do not let matter
(UAn) master you!

Arise, let us leave this place. For (yap) the one who shall hand me over (TepadLdéoval)
has approached. You shall all flee and be offended (okavéeAilelv) because of me. You shall
all flee and leave me alone, but (¢AAa) I do not remain alone for my Father is with me. I and
my Father, we are a single one.

For (yap) it is written: “I shall strike the shepherd (p. 99) and the sheep of the flock will
be scattered.” T am the good shepherd. 1 shall lay down my soul (Yruyn) for you. You, too,
lay down your souls (Yuyn)) for your companions to be pleasing to my Father, for there is no
commandment (évtoin) greater than this: that I lay down my soul (Yuyn)) for people. This is
[why] my Father loves me, because I fulfilled [his] wish, for [ am God (and yet) I became
human because [...12 lines broken...] |

[...] after how long time, or (1)) else, remember us, send for us, take us out of the world
(k0opog) so that we may come to you? [...25 lines broken...]

(p. 100) the Savior (cwtnp). He said to us: “O (&) my holy members (uérog), my blessed
seeds (omépua), get up [...] pray [...24 lines broken...] |
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[...] on the mountain. We, too, became like spiritual (mvedue) bodies (odue). Our eyes
opened in every direction (and) everything' was revealed to us. We saw the heavens
opening up one after another. Those who guard the gates (m0An) were disturbed. The angels
(&yyeroc) were afraid (and) they ran this side and that, thinking [that] they would all be
destroyed. We saw our Savior (owtnp) traversing all the heavens, [his] feet [being fixed
with us] on the [mountain], while [his head] pierced [the seventh] heaven. [...8 lines
broken...]

(p. 101) [...] from all the heavens. Then (t6te), this world (kdopog) became like darkness
before us, the apostles (amootoroc). We became like those in the immortal aeons (xiwv),
with our [eyes] penetrating [all] the heavens, while the power of our apostleship (-
améotoroc) was upon us. And we saw our Savior (cwtnp) when he reached the seventh
heaven [...6 lines broken...]

The [heavens] were disturbed,

[The] angels (&yyeroc) and the archangels (apyayyeroc) prostrated on [their faces],

[The Cherubs (xepouBip) prostrated] before his [...],

The Seraphs (oepadip) let down their wings,

The [angels] (&yyerog) | that are [outside the veil (katamétaope) of the Father sang

(buvedewv)],

The elders (mpeopitepoc) [seated] on their [thrones] (Bpovoc) cast [down their] crowns

before the [throne] (6pdvoc) of the Father,

All [the saints took a] robe (otoAn) [and] after [they rolled it,
the] Son [bowed] to [the feet of his Father] [...6 broken lines...] then why are you crying
and grieving so that (dote) the entire angelic host (dyyeAikoc) is disturbed? He answered
[thus]: [...5 lines broken...] (p. 102) “[...] I am greatly [grieved] [...] killed [...] by the
[people (Awdg) of] Israel. O (&) my [Father], if it is [possible], let this [cup] pass me by. Let
them [...] through another [...] if they [...] Israel [...7 lines broken...] [so that] salvation

may come to the entire world (koopoc).

' On this use of mua THpY, see L. Painchaud — M. Kaler — M.-P. Bussiéres, “Le syntagme PMA THREF
dans quelques textes de Nag Hammadi,” in L. Painchaud — P.-H. Poirier (eds.), Coptica — Gnostica —
Manichaica: Mélanges offerts a Wolf-Peter Funk (Bibliothéque copte de Nag Hammadi, section ‘Etudes’, 7;
Québec — Louvain: Les Presses de I’Université Laval — Editions Peeters, 2006) 620-646.
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[Then] (tote) again, the Son [bowed] to the feet [of] his Father, saying: “[O (&) my]
Father, [...4 lines broken...] 1 [want] | to die with joy and to shed my blood for the human
race (yévog), but (@Ara) I cry only because of my beloved, these being [Abraham], Isaac
[and] Jacob for [they shall] stand [on] the day of Judgment, [while] I shall sit on [my]
throne (Bpovoc) to judge the world (koopog). [They shall] say to me: [...7 lines broken...]
[for] the glory that has been given to me on earth. O (®) my [Father, if it is possible, let this
cup] pass from me.”

[The Father said] to him for [the] second [time]: “[O (&)] my son [...]

(p- 103) [...28 lines broken...] The Son replied for the [third] time: “O (&) [my] Father,
ifthe [...] I [...32 lines broken...]

(p. 104) [...32 lines broken...] | [...29 lines broken...] he completed the service
(Aertovpyie) until [he] went to them.

(p. 105) [...] all [...] in the [...24 broken lines...] prophet (mpodpnng). [The Savior]
(owtnp) said to us: “There is no lot (kAfipog) that surpasses yours, [nor] (o06¢) glory more
exalted | than [yours] [...27 broken lines...]

[The] wood of [...]

The wood of [...]

The wood of [...]

The wood [...]

(p. 106) [The wood of] strength

[The wood of forgiveness] of sin

[...] the kingdom [...] unless (el pnti) [...] king [...25 broken lines...] shadow [...] O (®)
entirety | [...] good (ayedov) [...] O (®) [...18 broken lines...] the Cross (otevpdc) [...6
broken lines...]

[...] three [days I shall] take you [to heaven] with me to instruct you about the things
that you desire (émBupeiv) (p. 107) [to] see. So [do not be disturbed] when [you] see me”.
We said to him: “Lord, in what form will you appear to us? Or (1}) in what kind of body
(odue) will you come? Tell us.” John spoke up and said: “Lord, when you come to us, do
not reveal yourself to us in all your glory but (&AA&) turn your glory into another glory so
that we may be able to bear it, lest (uimote) we see [you] and despair [because of] fear”.

[The Savior (cwtrp) answered]: “I [shall take away] from you [the fear] that you are afraid
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[of], so that you might see and believe (mLoteelv), but (&Aia) do not touch me until I go |
up to [my] Father who [is your] Father, [my God] who is your God, and my Lord who is
your Lord. If someone approaches me, he will [burn]. I am the [fire that] blazes. The [one
who is close] to me [is] close to [the] fire. The one who is far from me is far from life.

But now gather to me, O (®) my holy members (uérog), dance (yopeleLv) and [answer]
to me.” The Savior (cwtp) [...], he [stood up] (and) [we made a circle surrounding] him.
[He] said to us: “I am [in] your midst [like] a child.” He said: “Amen (aunv)! A little while
I am in your midst.” [We] answered: “Amen (aunv)!” (p. 108) “[Those who] want [to set
the] world (kdopog) against me are taking counsel against me because I am stranger to it.
Behold then now, I grieve (A0mm) because of the sins of the world (kdéopog), [but] (GAie) I
rejoice for [you] because you [have fought] well (kaAdg) in [the world] (kdopog). Know
[yourselves] so that you might profit from me and I shall rejoice over your work.”

“I am the King, Amen (unv)! I [am] the [Son] of the King, [Amen (aunv)]! I [am the
[straight] travelling [road], [Amen (¢unv)! I am the immortal] bread. Eat and [be satiated],
Amen (aunv)! I fight [for] you. You, too, make war [-morepoc], Amen (aunp)! I am sent. I,
myself, want to send you. | Amen (¢unv)! [Why], O (&) men, [...] yourself? [...] T would
like [to bring] you joy in the world (koopoc), but (GAr&) grieve (Aumelv) instead for the
world (kdopog) as if (w¢) you have not entered it, Amen (¢urv)! Do not weep from now on,
but (dAra) rejoice instead, Amen (aunv)! I vanquished the world (kéopog). You, do not let
the world (koopoc) vanquish you, Amen (aunv)! I became free from the world (kdopog).
You, too, [be] free of [it], Amen (dunv)! [They] shall give [me] [vinegar and gall] (x0An) to
drink, but (8¢) [you], acquire [for yourself] life and [rest], Amen (¢urv)! They shall [pierce]
me with a lance (A0yyn) [in my] side. The one who saw, let him bear witness. And his
testimony is true, Amen (aunv)! (p. 109) [...4 broken lines...] The one who shall [...] I
shall [...] Amen (durjv)! The one who has [...] me, I, [myself], I shall make him [...] with
me, Amen (aunv)! The one who does not [receive] my body [and] my blood, this one is a
stranger to me, Amen (aunv)!” When he finished [his dance (yopeiln), we answered] after
[him]: “Amen (&uv)!” [...4 broken lines...] “[...] to you [...], Amen (aunv)! “[...6 broken
lines...] Cross (otavpdg), Amen (auniyv)! I [shall] approach you, Amen (aunv)! A |

dispensation (oikovouiw) [...3 broken lines...] Cross (01avp0q) [...3 broken lines...] you are
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the [...] from the beginning (&pyn) [...] Cross (6tavpdq) [...], Amen (aurv)! “[...] those on
the right [shall] take shelter [under you], [apart from] those on [the left, O] Cross (otavpdc)
[...] shall destroy [...3 broken lines...]. Rise up, [rise], O (&) [Cross (otavpdg). Lift]
yourself [up] [and] lift up to the [heaven] [if] this is your wish. O (&) Cross (otavpdc), do
not be afraid. I am rich. I shall fill you with my wealth. [I] shall climb [upon] you, O (&)
Cross (otavpoc). They shall hang me upon you (p. 110) [as a testimony against them, Amen
(Gunv)! Receive me to yourself], O (&) [Cross] (otavpdc), [do not reveal my] body (oGuw),
[Amen (Gunv)!] [...3 broken lines...] the generation (yevea). [Do not] weep, O (&) [Cross]
(0tawpdg), but (@A) rejoice instead and know that [your] Lord who is coming [to] you is

[gentle] and [humble], Amen (aunv)!”

The second dance (xopete) of [the Cross (otavpdc)]

[...] [T am] not [poor] but (¢AAa) [I am rich]. I shall [fill you] with my [wealth]. A little
longer, O (®) Cross (otaupdc), that which is lacking is perfected and that which is
diminished is full. A little longer, O (&) Cross (otavpdg), the one which has fallen rises. [A
little longer], O (®) Cross (otavpdc), the entire fullness (mAnpwye) is perfected. | [...5
broken lines...] [I see you, I] laugh. [Many] people (Axdc) [also] looked for you, one
[laughing] and rejoicing, another one weeping, [mourning] and smiting. You are eager for
me, O (®) Cross (otavpog). I, [myself], T shall be eager for you. [You and me], O (&)
[Cross] (otavpog), [we are ...]. [We are strangers and] [...9 broken lines...] [me and you], O
(®) Cross (otavpdg), truly, [the one who is] far from [you] is far [from (p. 111) me]
[...unknown number of lines missing...] [Glory] to you, [tree] whose fruit (kapmoc) appeared
so that it might be known in the lands (ywpe) of the foreigners and might be glorified
because [...] (p. 112) [...] shame. Your names were written on your robes (0toAn), which

are coming down spreading [...].

Unplaced fragments

Frag. 9 (hair side)
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(col. A) [...] of wisdom (codiw) [...] [power] (60vapLg). The wood [...] entirety [...] (col.
B) [...] the multitudes, unless (et unti) the one who shall [...] image (t0mog) [...]. When he

[finished to] sing (Ouvevew) [...] [to the] Cross (otawpoq) [...]

Frag. 9 (flesh side)

(col. A) [...] established it/him among us. He said to us: “O (&) my holy members (uéroc),
[blessed] are you for my Father has [...] you [...] (col. B) [...] after the [patriarchs]
(matpLapyng) and prophets (mpodpnitng), [these being] Abraham, [Isaac and Jacob] [...]

Frag. 10 (hair side)
(col. B) [...] [Abraham, Isaac,] Jacob [and Moses] the [...]

Frag. 14

(hair side) [...] the [disciples] (uabntng) [...] in that city (moALg). [We asked the] Savior
(owtnp): “[What] is this city (m0ALc)?” He said to us: “[This] is Jerusalem [...] [the] city
(moALg) [...] [my] beloved [...] (flesh side) [...] no one [...] We [asked him saying]:
“[What is] this place that [...] to heaven [...]?” He said: “[This is] the tent (oknvn) [of my]
Father from the [beginning] (&pyn), that a [wonder] [...]

Frag. 15+ 17

(hair side) [...] son(s) [...] prophet(s) (rpo¢pntng) [...] death [...] righteous (8ikaLog) [...]
them [...] (flesh side) [...] while you are [sitting at the] right of [the Father upon] your
[throne] (Bpovog) [...]

Frag. 19

(hair side) [...] the book of life. His [generation] (yevea) will not be remembered, for his
wife [will] become widow (+xMp«) [and his] sons [will be orphans] (dpdperdc) [...] (flesh
side) [...] gives milk, another one gives honey. Rest yourselves [by] the souce (tmyn) of

[the water] of life [...]

Frag. 20
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(hair side) [...] the Savior (cwtnp). He [...] just like (c)¢) he became weak [...] he ran
away. The Savior (cwtrip) said [to him]: “O (@) Judas [...] weak [...] (flesh side) [...]

woman [...] faithful (miotn) [...] penitence (uetavore) [...]

Frag. 21
(hair side) [...] and you give shadow [...] to the Adversary (cvtikeiperog), this being [...]

according (kota) [...]

Frag. 22
(flesh side) [...] a proclamation (knpuyue) [...] proclaim [...] in the entire world (kdopoc),

or (f) because [...]

Frag. 24
(flesh side) [...] pound (Aitpa) of [...] pound (Altpe) of [...] pound (Aitpw) [...] pound
(Atpa) [...]

Frag. 25

(hair side) [...] Behold, [they] take council [agaist me] [...] kill [...] So then [...] (hair
side) [...] So [then], O (®) my [...] youina[...] and [...]
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Translation of Strasbourg Copte 5-7

Strasbourg Copte 6 + 7,7

[T will] (p. 157) reveal to you my entire glory and I will instruct you concerning all your
power and the mystery (uuotnpior) of your apostleship (-¢méotorog).” Immediately, he
revealed to us [...] give us [...] on the mountain [...3 broken lines...] power [...] (p. 158)
our eyes penetrated everywhere (and) we perceived the glory of his divinity and the entire
glory of [his] lordship. He clothed us with the power of our apostleship (-&mdotorog) [...]
they became like [...] light [...]

Strasbourg Copte 7,2.6.4.3

(recto) Cross (otavpdc) [...] [Amen (Gunv)]. These [that] are [on] the right [shall] take
[shelter under you, apart] from [those on the left, O (&) Cross (otavp6c)] [...few missing
lines...] [O (®) Cross (otevpdc), rise up], O (®) [holy Cross (otavpdc), lift yourself] and
[lift] [...] to the [sky] [...few missing lines...] O (&) Cross (0tavpog), [they shall hang me]
upon you as a [testimony against them], Amen (aunv). [...] (verso) [...] also, I [see] you, [I
laugh. Many] people (Axdc) [also looked for] you, there is one [laughing,] rejoicing, [and
another one] [...] [you] and me, [O (®) Cross (otavpdc), we are] [...] [we are] strangers
[and] [...] [...few lines missing...] [me] and you, [O (&) Cross (otavpdc), truly the one] who

is far [from you is far] from [me] [...]

Strasbourg Copte 5+ 7,9

(recto) [...] [so that] it might be known in [the lands (ywpe) of the] foreigners and they
might [glorify] it because of its fruit (kepmdc), because [he] [...] a multitude of [...], Amen
(aunv). Give me your [force, O (®)] my Father, so that [it] shall endure (Omoueiveirr) with
me [on the Cross (otavpdg)], Amen (aunv). [I] accepted [for myself the] diadem of the

Kingdom [from the wood. The] diadem [...] destroys them [...] [in] humiliation, without
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their having [...]. I became king from [the wood. O (®)] Father, you shall make [my
enemies] submit (Umotaooelv) to me, [Amen (aurv). The] enemy shall be [vanquished
through] whom? Through the [Cross (otavpdc)], Amen (aurv). The claw of death [shall be
destroyed] through whom? [Through the] Only-Begotten (uovoyevnc), Amen (aunv). Whose
is [the] kingdom? It is [of the Son], Amen (durv). From [where is his Kingdom? It is from
the wood, Amen (aunv).] [...]

(verso) [When he] finished the entire [hymn (buvog)] of the [Cross (otavpdc)], he turned
to us. He told [us]: “The hour has approached when I shall be taken from [you]. The spirit
(mvedua) [is eager but (8€)] the [flesh (oapf) is] weak (dobevrc). So [remain] and watch
[with me].” [And (6¢)] we, the apostles (amdotorog), [we] cried saying: “But [if] you are
[afraid], [you, the Son] of God, what [...]?”” He answered (and) [told us]: “Do not be afraid
[that you shall be] destroyed, but (&AAx) rather [rejoice] greatly. [Do not be afraid] of the
power (€€ovoie) of death. Remember all [the things that I told] you: if they persecuted [me,

they shall] persecute you. So [you] be glad that I [vanquished the] world (kdopog). I7...]
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Translation of the Hymn of the Cross According to the Qasr el-Wizz Codex

(p- 24) And (&¢) it happened one day, while our Savior (cwtnp) was sitting on the Mount
of Olives, before the impious (mapavopog) Jews (tovdaiog) crucified (otevpodv) him, (that)
we were all gathered with him. He spoke up saying: “O (&) my holy members (uéroc),
gather to me and I shall sing (Ouvetelv) to the Cross (oteupdc) and (p. 25) you answer after
me.”

We [made] a circle (and) surrounded him. He said to us: “I am in your midst like a little
child.” He said: “Amen (éunv)! A little while I am with you in your midst. They take
counsel against me now. Do not restrain (katéxelv) me, O (®) Cross (otavpdc), rise up, rise,
(p. 26) O (®) holy Cross (otevpdc), and lift [yourself]. O (&) Cross (otavpdc), I am rich.
Amen (aunv)! I shall climb upon you, O (&) Cross (otavpdc). They shall hang me upon you
as a testimony against themselves. Receive me, O (®) Cross (otavpdc) to yourself. Amen
(aunv)! Do not weep, O (®) Cross (otavpoc), but (eArk) rather rejoice (p. 27) greatly. Amen
(aunv)!” And (6¢) when he finished the hymn (Upvoc), we all answered after him: “Amen

(@)

The second hymn (Ouvog) of the Cross (otavpdc)

“T am the way of the blessed life, Amen (¢unv)! I am the immortal bread. Eat and be
satiated, Amen (aunv)!” We answered after him: “Amen (aunv)!”

He told us again: “Gather to me, O (®) (p. 28) my holy members (uéroc), and I shall sing
(xopevewv) to the Cross (otawpog) for the third time and you answer after me ‘Amen (aunv)!’
O (®) Cross (otavpdc) filled with light! He shall carry (¢popeiv) yet again (maiiv) the light,
Amen (aunv)! I shall approach you, O (&) Cross (o0tavpdc), Amen (aunv)! I shall climb (p.
29) upon you as a testimony against them. Take me on, O (®) Cross (otavpdc). Do not

reveal my body (odue), Amen (Guniv)!”

The fourth dance (xopeiw) of the Cross (atavpog)
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I am not poor, O (&) Cross (otavpdc) that gives the light, Amen (Gunv)! I shall fill
(mAnpodv) you with my wealth, (p. 30) Amen (aunv)! I shall climb upon you. Receive me,
O (®) Cross (otavpdc). Glory to you for you obeyed to your Father, Amen (aunv)! Glory to
you, entire sweetness, Amen (aunv)! Glory to the divinity, Amen!

Open your grace (xaptc), O (®) my Father, so that I may sing (buvetewv) (p. 31) to the
Cross (otavpdc), Amen (aunv)! I took for myself the diadem of the Kingdom from the
wood, Amen (aunv)! I shall make my enemies submit (Umotaooelr) to me, Amen (aunv)!
The enemy shall be annihilated through the Cross (otevpdg), Amen (aunv)! The claw of
death shall be annihilated through the Only-Begotten (uovoyevng) Son, Amen (auny)!

(p. 32) Whose is the Kingdom? It is of the Son, Amen (&unv)! From where is his
Kingdom? It is from the wood, Amen (éunv)! Who sent him to the Cross (otavpoc)? It is
the Father, Amen (&unv)! What is the Cross (otavpoc)? From where is it? It is from the
Spirit (mvedue), Amen! It is from eternity forever, from (p. 33) the foundation (katefoAn) of
the world (koopog), Amen (aunv)! I am Alpha (&Ade), Amen (aunv), and O(mega), Amen
(aunv), the beginning (&pyn) and the end (téiciov), Amen (auniy)! I am the unspeakable
beginning (&py1)) and the unspeakable end (téiciov) and forever perfect (téAerog), Amen
(@unv)!”

And (8¢) when we heard these, we glorified God, the one whose is the glory forever and

ever, Amen!
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COMMENTARY

The following examination does not constitute a systematic commentary of the Apocryphon
Berolinense/Argentoratense, but rather focuse on those passages whose reconstruction is
problematic or whose interpretation helps to a better understanding of the text. One of the
main tasks of the present commentary is to show the literary contacts between the
Apocryphon Berolinense/Argentoratense and the other memoirs attributed to the disciples

and apostles.

P. Berol. 22220 97, col. A,9-15

[Tm]nTepo ra[p nmnH]oye: nwa[+ 4] erThneo[oy 2 €]peTMNTEPO N[M]IHYE NCAOYNaM
MMOTN

[...] For the kingdom of heaven [...] by the glory [...] with the kingdom of heaven on your
right.

The upper part of page 97 is badly damaged. Thus, the first surviving lines are too
fragmentary to allow restoration. Apparently, the text describes something as situated at the
right hand of the apostles in the kingdom of heaven. Mirecki believes that a parallel of this
saying can be found in Matthew 20:21, where the mother of the sons of Zebedee asks Jesus
that her sons “may sit, one at your right hand and one at your left, in your kingdom.”'
However, the lost subject is clearly not found at the right hand of Christ, who is the one

who speaks, but, rather, of the apostles.

P. Berol. 22220 97, col. A,15-18

NaIAT] MIIETNAOYMM NMMal 2NTMNTEPO NMITHYE'
Blessed is the one who shall eat with me in the kingdom of heaven.

The sentence above blends several New Testament passages. Firstly, the author refers to
Luke 14:15, where one of the participants at the feast where Jesus was invited says, NalaTq
MMETNAOYMM NOYOEIK @NTMNTEPO MnoYTe (“Blessed is the one who shall eat bread in the

kingdom of God”). The saying is, however, attributed to Jesus and altered in such a way as

' C.W. Hedrick — P.A. Mirecki, Gospel of the Savior: A New Ancient Gospel (California Classical Library;
Santa Rosa, CA: Polebridge Press, 1999) 89.
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to conform to the dynamic of the entire passage, which is soteriologically oriented and
Christologically-centered. Thus, to eat with Christ in the kingdom of heaven becomes a
metaphor of salvation. This is a reference to Luke 22:30 and Matt 26:29, where Christ

promises to the apostles to eat with them in heaven.

The heavenly supper during which Jesus eats at the same table with the saints is common in
Coptic pseudo-apostolic memoirs. For example, it appears in the second homily of Ps.-

Evodius of Rome on the Passion (CANT 81; clavis coptica 0150):

You have seen, O my brothers, how the Lord loved his apostles: he promised
them his kingdom. Each one of them heard him saying: ‘You shall eat and
drink with me at the table in my kingdom’. While he was still on earth, he was
eating with them at the table of the earth, making them think of the table of his
heavenlly kingdom, for he did not take into account at all the things of this
world.

“Did I agree with you, O my holy members (® namexoc eToyaas) and my
brothers, to eat with you at the table of the kingdom of this world?”*

Similarly, in the sermon on the Dormition of the Virgin attributed to the same Evodius
(CANT 133; clavis coptica 0151), Jesus announces Mary that she will shortly die,
addressing her with the words: “Arise and come beside me, because my time has drawn
near, when [ will eat my bread with you and drink the sweet-smelling wine in the garden,

my holy Paradise.” In the Book of Bartholomew (CANT 80; clavis coptica 0027), the

' My translation from the Sahidic fragment Paris BnF Copte 131°, f. 106, which belongs to the White
Monastery codex MONB.MY. Edited with a French translation in E. Lucchesi, “Un évangile apocryphe
imaginaire,” Orientalia Lovaniensia Periodica 28 (1997) 167-178, at 171-173. Translated into French in F.
Morard, “Homélie sur la vie de Jésus et son amour pour les apotres,” in P. Geoltrain — J.-D. Kaestli (eds.),
Ecrits apocryphes chrétiens vol. 2 (Bibliothéque de la Pléiade, 516; Paris: Gallimard, 2005) 101-134, at 113-
114. The parallel version of this passage in codex MONB.DH is slightly different. This version was published
in I. Guidi, “Frammenti copti VI,” Atti della Reale Accademia dei Lincei ser. 4, vol. 3,2 (1887) 368-384, at
373; E. Revillout, Les apocryphes coptes. Premiére partie: Les Evangiles des douze apétres et de Saint
Barthélemy (Patrologia Orientalis, 2/2; Paris: Firmin Didot, 1904) 132 (Sahidic text and French translation).

* English translation in Robinson, Coptic Apocryphal Gospels. Translations Together with the Texts of Some
of Them (Text and Studies, 4/2; Cambridge: Cambridge University Press, 1896) 176; Sahidic text in Guidi,
“Frammenti copti VI,” 381; Revillout, Les Apocryphes coptes 1, 151 (Sahidic text and French translation);
French translation in Morard, “Homélie sur la vie de Jésus,” 130.

’ S. Shoemaker, “The Sahidic Coptic Homily on the Dormition Attributed to Evodius of Rome. An Edition
from Morgan MSS 596 & 598 with Translation,” Analecta Bollandiana 117 (1999) 241-283, at 271-273.
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faithful Ananias sacrifices himself for Christ. Because of this, it is said about him that “he

ate (and) drank with our Savior at the table of his kingdom.”"'
P. Berol. 22220 97, col. A,18-23

NTMTN 1€ MERMOY MIMKAL AYD NTMTN M€ TAAMITAC ETPOYOEIN EMTKOCMOC
You are the salt of the earth, you are the lamp that illuminates the world.
This utterance of the Savior recalls Matthew 5:13-14: “Yueic éote t0 dAAag Thg YAC ...
“Yuelg éote 10 ¢og t0d kdopouv. Notably, in the second homily of Ps.-Evodius on the
Passion Christ characterizes the apostles in a similar way: “You are the salt that will season

the entire world” (NTWTN 1€ MEPMOY EYNAXMPK MITKOCMOC THPQ).2

As the Berlin parchment offers a shorter form of Matthew 5:13-14, Mirecki commented
that “the form of the saying in the Gospel of the Savior may be more original.”> However,
this hypothesis is not necessary. The passage in ApoBA and Ps.-Evodius’ sermon are using
the Matthean saying in order to underline the importance of the apostles as teachers of

mankind.
P. Berol. 22220 97, col. A,23-30

Mnp2INH[B] oyae mnpxi pe[k]pike @[anNT]eT[N]T QIWT[T]HYTN MIENAYMA NTMNTEPO Tial
ENTAIWMOTY 2MTIECNOY MTIENOONE:

Do not sleep nor slumber [until you] put on the garment of the kingdom, the one that |
bought with the blood of the grape.

Several Biblical passages are blended together in this saying. The exhortation to vigilance

which introduces the sentence is an implicit quotation of Proverbs 6:4 (cf. Psalm 131:4):

P. Berol. 22220 97, col. A,23-25: [m]up2inus oy.A€ MpX1 pe[K]pike

Prov 6:4: aupt 21NHB NNEKBaX: YD MPTT PEKPIKE ﬁNeKBOYae4
Ps 131:4: nnat 2INHB NNaBaX PEKPIKE ﬁN&BOYgGS

! Sahidic text in M. Westerhoff, Auferstehung und Jenseits im koptischen “Buch der Auferstehung Jesu
Christi, unseres Herrn” (Orientalia biblica et christiana, 11; Wiesbaden: Harrassowitz, 1999) 60.

* Morard, “Homélie sur la vie de Jésus,” 113; Sahidic text in Lucchesi, “Un évangile apocryphe
imaginaire,” 171.

’ Hedrick — Mirecki, Gospel of the Savior, 90.

* W. H. Worrell, The Proverbs of Solomon in Sahidic Coptic according to the Chicago Manuscript (The
University of Chicago Oriental Institute Publications, 12; Chicago: University of Chicago Press, 1931) 17.

> E.A.W. Budge, The Earliest Known Coptic Psalter (London: Kegan Paul et al., 1898) 139.
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Another implicit quotation in this saying is Genesis 49:11, which reads according to the

LXX version: TAUVEL €V olvw THY OTOANY a0TOD Kol €V alpotl oTaUARS THY TepLBoATY

a0tod (“he shall wash his garment in wine and his robe in the blood of the grape”). It is
possible that the author envisaged at this point also Revelation 7:14, where are mentioned

those who went through great tribulations and “washed their robes and made them white in

the blood of the lamb.”"

Stephen Emmel suggested that, on the basis of the same passage from Genesis, “one might
emend the text to read ‘which I have <washed> with the blood of grapes’.”* Similarly,
Hans-Martin Schenke and Uwe-Karsten Plisch’ struggled to explain the occurrence of the
verb worny (“bought it”). Plisch supported Schenke’s emendation of the text at this point,

saying that

[d]as Problem des Textes ist die Verbform wonyg (es erwerben/empfangen).
Wegen der semantischen Zuordnung von Kleidungsstiick und Fliissigkeit
erwartete man eigentlich “es gewaschen” (koptisch qyomq) statt “es empfangen”
(womq). ... Mit Verweis auf Gen 49,11, der einzigen biblischen Stelle, an der
vom “Blut der Weintraube,” und zwar im Kontext von “Waschen,” die Rede
ist, hat er die Konjektur auch semantisch begriindet.”

Although the opening letter of the line, i.e. @, is faded, Plisch confirms that n is clearly
visible on the parchment.’ The same reading appeared to me as certain when I collated the

manuscript in July-August 2008 and again in September 2009.

However, I think that the occurrence of the verb “to buy” here is neither fortuitous, nor a
scribal mistake. As the author alludes simultaneously to Genesis 49:11 and Revelation 5:9,

it can be better understood as a Coptic word-play between w@ong-womy. Thus, in

Vemwvar the otoddc adtdv kol érelkovar adthc &v 16 ofpatt tod dpviov. It is worth mentioning that the
Sahidic version of Revelation 7:14 does not employ wowm- in order to translate the Greek verb mAdveLv, but
rather a different verb, eww.

?'S. Emmel, “The Recently Published Gospel of the Savior (“Unbekanntes Berliner Evangelium”): Righting
the Order of Pages and Events,” Harvard Theological Review 95 (2002) 45-72, at 52 n. 35.

* U.-K. Plisch, “Zu einigen Einleitungsfragen des Unbekannten Berliner Evangeliums (UBE),” Zeitschrift
fiir antikes Christentum 9 (2005) 64-84, at 74, quoting a translation of P. Berol. 22220 by Hans-Martin
Schenke, which has been published in the meantime, see H.-M. Schenke, “Das Unbekannte Berliner
Evangelium, auch ‘Evangelium des Erlosers’ genannt,” in C. Markschies — J. Schrdter (eds.), Antike
christliche Apokryphen in deutscher Ubersetzung vol. 1/2: Evangelien und Verwandtes (Tiibingen: Mohr
Siebeck, 2012) 1277-1289.

* Idem.

> Idem.
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Revelation 5:9 the Lamb-Christ acquires the right to open the seals because he bought back

the human race through his blood:

Rev 5:9 A

"AELoc €l AoPelv to BLpAlov

Kol Gvoléal tog oppeyldeg adtod,

0TL €odayne kol Nyopaoac T¢ Bed MUAC €V T¢) aidati oov
Worthy are you to take the scroll

and open its seals,

for you were slain,

and you bought us for God by your blood

The word-play finds support in the Sahidic version of Revelation 5:9, which renders the
Greek verb dyopalw precisely by @or-. Thus, the use of the expression “to buy with the
blood” instead of “to wash in the blood” in P. Berol. 22220 can be understood as a

reference to the Sahidic version of the Revelation:

P. Berol. 22220 97, col. A,28-29: enTal@ony 2MMIECN0Y
Rev 5:9: ak@onn MIENNOYTE gpal gﬁne&cuogl

Revelation 5:9 is not the only New Testament passage in which Jesus Christ “buys”
something with his blood. In Acts 20:28, the Church was bought with Christ’s blood (tnv
ékAnoloy Tod Beod, fv Teplemofoato Sk Tod ofpetog Tob idlov).? If my suggestion is
correct, ApoBA is alluding to several Biblical passages (Gen 49:11, Rev 5:9 and perhaps
7:14) and creates a word-play between @ornyg and qyomq which his Coptic audience should

have understand.

I will turn now to the focal point of this passage which consists of an eschatological
exhortation. Here, Christ has commanded his hearers to put on the “garment of the
kingdom” (menayma NTMNTepO). According to Paul Mirecki, this formula must be

connected to other references to heavenly garments, which “are found in a variety of

' G. Horner, The Coptic Version of the New Testament in the Southern Dialect vol. 7: The Catholic Epistles
and the Apocalypse (Oxford: Clarendon Press, 1924) 316.

2 Coptic text of Acts 20:28: TEKKAHCIA MMXO0EIC TNTAYXIOC Nag €BOX ITMMeYcNoy mmin mmoq (H.
Thompson, The Coptic Version of the Acts of the Apostles and the Pauline Epistles in the Sahidic Dialect
[Cambridge: Cambridge University Press, 1932] 61). Here is not used the verb aorn-, but this is less relevant.
For example, in a Sahidic homily on Archangel Michael attributed to Basil of Caesarea (CPG 2967, clavis
coptica 0082), we can find a reference to Acts 20:28 in the formula “sanctuaries which Christ bought (woroy)
with his blood,” see L. Depuydt, Homiletica from the Pierpont Morgan Library 2 vols. (CSCO, 524-525.
Scriptores coptici, 43-44; Louvain: Peeters, 1991) 1: 11 (Coptic text), 2: 12 (English translation).
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apocalyptic texts and refer to the incarnated human spirit’s ecstatic ascent to its original
spiritual home in which a garment of fire or light replaces the fleshly body.”' April
DeConick, for her part, understands the entire saying as an esoteric interpretation of the
Eucharistic ritual, which grants to the disciples of Christ the capacity to receive spiritual

bodies “which would enable them to ascend into heaven like Jesus.”?

Although the “garment of the kingdom” (nmenayma nTuNTepo) does not have a direct
scriptural basis, I think it is more plausible to interpret this garment as an allusion to évéupe
yapou from the parable of the wedding feast in Matt 22:1-14 (cf. also Luke 14:15-24),
which underlines the importance of a proper garment for those who will take part in the
banquet of the king. In Matt 22:11-13, the king throws out the man who came to the supper

without a wedding garment (¢véupa yauov).

This hypothesis is strengthened by the previous two sayings. In the first, Jesus blesses the
one who will eat with him in heavens (cf. Luke 14:15), supposedly at the eschatological
banquet, whereas in the second the apostles are called “the salt,” which together with the

“blood of the grape” (a synonym for wine) recalls once more the theme of the supper.

According to Louis Painchaud, the criteria to identify the allusions to the Scripture do not
lie “in the words forming the allusion itself, but in the relationship of these words to the
context where they appear.”3 Once identified, the allusion illuminates the entire passage
which appeared before as ciphered, linking together seemingly disparate elements. Along
these lines, I suggest that the first three surviving sayings of the Savior in P. Berol. 22220,
which blend together several references to the Old and New Testament, should be read
together as an allusion to the parable of the Great Supper from Matt 22:1-14 (cf. Luke
14:15-24):

Blessed is the one who will eat with me in the kingdom of heavens (Luke
14:15). [You] are the salt [of] the world, and the lamp that illuminates the

" Hedrick —Mirecki, Gospel of the Savior, 90.

* A. DeConick, Voices of the Mystics: Early Christian Discourse in the Gospel of John and Thomas and
Other Ancient Christian Literature (Journal for the Study of the New Testament. Supplement Series, 157;
Sheffield: Sheffield Academic Press, 2001) 139-140.

? L. Painchaud, “The Use of Scripture in Gnostic Literature,” Journal of Early Christian Studies 4 (1996)
129-147, at 136.
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world (Matt 5:13-15). Do not sleep nor slumber (Prov. 6:4-5; cf. also Ps 131:4)
[until you put] on the garment of the kingdom (Matt 22:11-12), this which I
bought with the blood of the grape' (Gen 49:11; Rev 5:9).

These sayings of the Savior do not seem to refer to an esoteric ritual performance of the
ascent, but they are rather an eschatological exhortation to spiritual vigilance, which is in
line with the “orthodox” view of the Church. The author shows a certain ability to
intertwine passages from the Old and New Testament in order to argue that the sole paschal
sacrifice of Christ does not suffice for the participation in the heavenly banquet, but it

requires also our ability for spiritual care.

This portion of the text betrays rather an author whose good knowledge of the Scripture
allows a combination of several passages into a single thematic unit. As regards the original
language of the saying, I have proposed that the word-play between @ony and @omq finds

a scriptural basis only in the Coptic version of the Bible.
P. Berol. 22220 97, col. A,30-col. B,1

2490YWWB [N]canape[a]c nexay xe naxolec]

Andrew replied (and) said: “My [Lord] [...]

Perhaps a new section of the text started with this question of the apostle Andrew, as the
colon inserted by the scribe after the previous saying suggests. Unfortunately, the entire
question is lost in the lacuna. Notably, another pseudo-apostolic memoir, the Enthronement
of Michael (clavis coptica 0488), contains an analogous phrasing: a4oYW®B NGIANAPEAC
nexaq x€ maxoeic.” Similarly, the second homily on the Passion by Ps.-Evodius reads at
one point: MEXE ANAPEAC NaY: X€ naxoeic.’ This does not mean that the same question
appeared in both texts, but rather that their authors applied an identical pattern, with

Andreas addressing to Jesus as “My Lord.”

P. Berol. 22220 97, col. B,25-32

"It is perhaps not fortuitous that the author employs here the expression “blood of the grape,” since this is a
synonym for “wine,” which occurs elsewhere in the Scripture, see Deut 32:14; 1 Macc 6:34.

* Sahidic text in C.D.G. Miiller, Die Biicher der Einsetzung der Erzengel Michael und Gabriel 2 vols.
(CSCO, 225-226. Scriptores coptici, 31-32; Louvain: Sécretariat du CorpusSCO, 1962) 1: 16.

* Guidi, “Frammenti copti VI,” 383; English translation in Robinson, Coptic Apocryphal Gospels, 178.
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emxe NankocM[oc] aieepaneye [MMO]OY. W@WE €POT ON €BWK EMECHT EAMNTE €TBE NKOOYE
€TMHP 2MIIMA €ETMMAY TENOY 6€ TIETEWWE [...]

If I healed those of the world, it is also necessary for me to descend into Amente for the
others that are bound there. So then, that which is necessary [...]

Two ideas are envisaged in this passage, that of Christus medicus and the Descensus ad
inferos. Unfortunately, as the text breaks-off after this, it is not possible to know if the
author further developed the theme of the Harrowing of Hell. However, given that there are
only twenty-three lines lost in the lacuna, it is likely that this motif did not occupy any

significant place in ApoBA.

As the ApoBA and the other pseudo-memoirs of the apostles and disciples date to the 5™

century at the earliest, that is, from a period when the descent to Hell has already been
institutionalized,1 their authors often employ this theme. Thus, beside our document, the
Harrowing of Hell features in the Book of Bartholomew,” the second homily on the Passion
by Ps.-Evodius of Rome,’ the encomium of Ps.-John Chrysostom on John the Baptist (CPG
5150.3; clavis coptica 0170)," Ps.-Timothy of Alexandria’s encomium on Abbaton (CPG
2530; clavis coptica 0405), the sermon on the Archangel Michael attributed to the same
author (CPG 2529; clavis coptica 0404),° and in the Lament of Mary (CANT 74)" and the
Martyrdom of Pilate (CANT 75)® by Ps.-Cyriacus of Behnesa. With the sole exception of
the Book of Bartholomew, all these texts mention the descent to Hell only in a lapidary
way. On the contrary, the Bartholomew apocryphon devotes a large section to Christ’s

descent into Amente between the Crucifixion and Resurrection, in order to save the souls of

' Cf. R. Gounelle, La descente du Christ aux Enfers. Institutionnalisation d une croyance (Collection des
Etudes Augustiniennes. Série Antiquité, 162; Paris: Institut d’Etudes Augustiniennes, 2000).

? Westerhoff, Buch der Auferstehung, 60ff.

* Morard, “Homélie sur la vie de Jésus,” 121-122.

* A. Bud’hors, “Eloge de Jean-Baptiste,” in F. Bovon — P. Geoltrain (eds.), Ecrits apocryphes chrétiens vol.
1 (Bibliotheéque de la Pléiade; Paris: Gallimard, 1997) 1552-1578, at 1568-1569.

> E.A.W. Budge, Coptic Martyrdoms in the Dialect of Upper Egypt (London: British Museum, 1914) 488.

% E.A.W. Budge, Miscellaneous Coptic Texts in the Dialect of Upper Egypt (London: British Museum,
1915) 1025. The passage concerning the Harrowing of Hell in this text is translated also in A. Piankoff, “La
descente aux enfers dans les textes égyptiens et dans les apocryphes coptes,” Bulletin de la Société
d’archéologie copte 7 (1941) 33-46, at 44-45.

7 A. Mingana, Woodbrooke Studies vol. 2 (Cambridge: W. Heffer & Sons, 1928) 201-202.

¥ E. Lanchantin, “Une homélie sur le Martyre de Pilate, attribuée a Cyriaque de Behnessa,” Apocrypha 13
(2002) 135-202, at 169.
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Adam, Eve and the other righteous.' In this apocryphon, Jesus loots Hell and leaves behind
only Cain, Herod and Judas, who will remain imprisoned there forever as a tricephalous

being.
P. Berol. 98, col. A,24-col. B,14

[...] [e]loB M enOY[W]pX: aNOK 2 TNAGMAT NHTN €BON NOYPAWE' TCOOYN Tap XE€
OYN(GOM MMMTN €PEMB NIM NOYPaWE: MPMME Tap oyayTozoycioc [ne] [...8 lines
broken...] [ayTo]zo[ycioc] [...] epxo[eic epwTN] TenoYy o€ [eNgo]con TeTN[woo]n
emrncwmM[a] MOPTPEOYAH PXOEIC EPDTN:

[...] everything with certainty. I, for my part, I shall gladly reveal to you, for I know that
you are able to do everything with joy. For the man is in his own power [...8 lines
broken...] [own power] [...] [master yourself]. So then, while you are in the body, do not
let matter master you!

The first part of this passage is unclear because the speech of the Savior is only
fragmentarily preserved. Thus, it remains mysterious what he will reveal to the apostles.
Possibly, however, the missing part of the text treated the problem of free-will and
mastering the passions of the body. Paul Mirecki remarked that the tone of the text is
ascetic, even gnostic, at this point.” Although gnostic elements are unlikely to be present in

ApoBA, this passage has a clear ascetic color.

Thus, Christ commands to the apostles not to let matter rule over them while they are still
in the body. Similar other passages show a distinctive ascetic, anti-mundane attitude. For
example, in P. Berol. 22220 108 there is a long diatribe against the world. Christ says in

one place: “I became free from the world. You, yourselves, [be] free of [it].”

Perhaps the ascetic tone is to be explained by the fact that the ApoBA came from a Coptic
monastic milieu, as I suggested in the introduction. The pseudo-apostolic memoirs which
are related to our apocryphon often attribute ascetic behavior to Jesus and his disciples. For
example, the second homily of Ps.-Evodius on the Passion states that Christ “did not
promise them (i.e. to the apostles) at all the things of the world.”® In another passage in the

same text, Jesus orders them: “do not put the gladness of your heart in the kingdom of this

! Someone may consult, with much caution, G. van den Berg-Onstwedder, “La descente aux enfers dans la
littérature copte,” in A. Boud’hors, Etudes coptes VI. Huitiéme journée d’études. Colmar, 29-31 mai, 1997
(Cahiers de la bibliotheque copte, 11; Paris — Louvain: Peeters, 2000) 143-145.

* Hedrick — Mirecki, Gospel of the Savior, 92.

3 Coptic text in Lucchesi, “Un évangile apocryphe imaginaire,” 172.
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world, o my brothers the apostles, because it is only temporary.”’ In the History of Joseph
the Carpenter (BHO 532-533; CANT 60; clavis coptica 0037), the earthly father of Jesus
leaves behind at his dead “this world full of all sorts of sufferings and vain desires.”” In the
Enthronement of Gabriel (clavis coptica 0378), Christ urges the apostles: “So then, fight
while you are in the world” (Tenoy 6€ Miae epwTH Rgocon eTeTR@oon ghirkocmoc).” This
last quotation is interesting because in P. Berol. 22220 108, col. A,10-12 Jesus tells to the
apostles “You have fought well in the world” (aTeTi[mime] kaxwe ewa[nkoc]uoc).
Moreover, the saying in the Enthronement of Gabriel is very close to P. Berol. 22220 98,

col. B,10-14: Tenoy c€ [engo]con TeTN[@oo]n eMncwM[a] MOPTPEOYAH PXOEIC EPWTN.

The Enthronement of Michael contains a similar command of the Savior: eTeTNn@WanBDK
€MKOCMOC aX1C NNEMHPE NNEPWME X€ Mime epwTN (“When you go to the world tell to the
sons of men: ‘Fight!””).* The theme of the fight in the world in these pseudo-memoirs of

the apostles and disciples has an ascetic tone directed against the world.
P. Berol. 22220 98, col. B,15-99, col. A,18

TMOYN MAPON €BOX SMIIEIMA" 2aY2MN TAP' €20YN NGIMETNATIAPAALAOY MMOI- aYD NTOTN
TETNAMNMT THPTN NTETNCKANAJMNIZE NPHT' TETNANMT THPTN NTe[T]NK[aaT] MavyaaT
A NTEEET MAY2AT aN X€ MalT )OOT NMMAT ANOK MNMAIMDT ANON OYa NOYMDT' 4CHR
TapP X€ TNAPWRT MIMMC NCEXMMPE EBOX NGINECOOY MITOPE" ANOK G€ TIE MWMC ETNANOYY
TNAKD NTaAYYXH 22aPMOTN NTOTN 2MOTTHYTN KA NNETMYYXH 2aNETNW®BE[e]p. Xekac
[e]TeTNEPaNAY MIAIDT X€ MNENTOAH €N[a]Jadq €Tal €TPakm® NTaYYX[H gan]pw[m]e:
€TBE [Mal] maiwT Me MMOI X € A1X.MK €BOX Mnig[qloyww)

Arise, let us leave this place. For the one who shall hand me over has approached. You
shall all flee and be offended because of me. You shall all flee and leave me alone, but I do
not remain alone for my Father is with me. I and my Father, we are a single one. For it is
written: “I shall strike the shepherd and the sheep of the flock will be scattered.” I am the
good shepherd. I shall lay down my soul for you. You, too, lay down your souls for your
companions to be pleasing to my Father, for there is no commandment greater than this:
that I lay down my soul for people. This is [why] my Father loves me, because I fulfilled
[his] wish.

! Morard, “Homélie sur la vie de Jésus,” 129-130.

* P. de Lagarde, degyptiaca (Gottingen: D.A. Hoter, 1883; reed. Osnabriick: Otto Zeller, 1972) 29-30.
* Miiller, Biicher der Einsetzung, 1: 74.

* Ibidem, 40.
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This speech of the Savior is based on the Farewell Discourse of the Gospel of John,
chapters 14-17." However, the author of ApoBA combined the material taken from John

with passages from the gospels of Mark and Matthew.

The section is introduced by the sentence TMOYN MaPON €BOX SMITEIMA" AYRMN TAP" €20YN
NGIMETNATIAPAALIAOY MMOi. Although in Sahidic John 14:31 we find ToyNTHYTN MapON
€BOX gmmnema, the form of the saying in ApoBA is closer to Matthew 26:46/Mark 14:42:

TOYNTHYTN MAPON E€IC2HHTE 242N €20YN NGITETNATIAPAALAOY MMOI.

Passages from the gospels of Matthew and John are blended again in the following
sentence: ayYm® NTMOTN TETNAMNMT THPTN NTETNCKANAMNIZE NQHT' TETNANMT THPTN
NTE[T]NK[2aT] MAY2AT a2 NTGEET MaYAAT aN X€ MAIMT WOOTT NMMal® aANOK MNMAIDT
ANON OYa NOYDT' {4CH? Tap X€ TNaAPDT MOMMC NCEXWMPE €BON NGINECOOY MITOQE.
Although ApoBA clearly refers at this point to Matthew 26:31 (NTOTN THPTN
TETNACKANAJNIZE NQHT 2NTEIOYMH: 4CHZ TaP X€ TNAPWRT MNWMC NCEXMMPE E€BOA
Neecooy Mnoge), the rest of the passage is based on John 16:32: eTeTNEXMD®PE €BOA
TIOYa TIOY2 ENEYMA NTETNKAAT MAYAAT: aAAA NTGEET MaY2aT aN X€ Ml T W)OOTT NMMaL.
Peter Nagel remarked that ApoBA follows here the Sahidic version of John 16:32. Thus, the
second part of this sentence is introduced by the conjunction axxa, whereas the Greek text
has the lection kal. Furthermore, ApoBA harmonizes with the Sahidic text of John 16:32,

both reading naeiwT instead of 6 mathp, which appears in the Greek original.”

Notably, the author inserted the Christological statement of John 10:30, “I and my Father,
we are a single one,” as a conclusion of the previous saying that the Father is forever with
Christ. It must be pointed out that the form “my Father” appears only in the Coptic version

of John 10:30, the Greek text having the reading 6 matrp.’

' This portion of ApoBA has been analyzed in depth in Titus Nagel, “Das ‘Unbekannte Berliner

Evangelium’ und das Johannesevangelium,” Zeitschrift fiir die neutestamentliche Wissenschaft 93 (2002)
251-267, at 252-257.

* P. Nagel, ““Gespriiche Jesu mit seinen Jiingern von der Auferstehung’ — Zur Herkunft und Datierung des
‘Unbekannten Berliner Evangeliums’,” Zeitschrift fiir die neutestamentliche Wissenschaft 94 (2003) 215-257,
at 236-237.

3 According to Pierluigi Piovanelli, the use of John 10:30 points to the Christological debates of the 4™
century and later. See his “Thursday Night Fever: Dancing and Singing with Jesus in the Gospel of the Savior
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The quotation about the shepherd and the flock (Matthew 26:31) allowed the author of
ApoBA to insert at this point the Johannine saying about the good shepherd (anox ne ngywc
eTnaNoYYq) who gives his soul for the his sheep (John 10:31). Using again catchwords,

ApoBA continues with Jesus’ statement “I shall lay down my soul for you. You, too, lay

down your souls for your companions to be pleasing to my Father, for there is no

commandment greater than this: that I lay down my soul for people.” This portion of the

text is based on the logion concerning the good shepherd in John 10:11, “The good

shepherd lays down his soul for his sheep,” but also on John 15:13: “There is not love

greater than this, than to lay down his life for his companions.” It is interesting to remark

that, while in the Sahidic version of John 15:13 we read “there is no love greater than this”
(MNTENaAY ATAMH €Naaay €Ta€l), ApoBA has “there is no commandment greater than this”
(MnenTONH eN[a]aaq eTal). This indicates that the author knew Mark 12:31, which reads
according to the Sahidic version: MNMKEENTOAH eNaac eNai (“there is no other

commandment greater than these”).

Finally, the phrase “This is [why] my Father loves me, because I fulfilled [his] wish” is
based on John 10:17 (“This is why my Father loves me”) and John 4:34 (“my food is to do

the wish of the one who sent me and to fulfill his work™).

This fragment of the text indicates the ability of the author to conflate several passages
from the New Testament. Furthermore, it is unlikely that certain saying go back to the oral
tradition. The exegetical technique of this passage shows that 4poBA is based on the

canonical gospels.
P. Berol. 22220 99, col. A,18-20

an[Toy]noyTe- alppw[me] €TBE [...]
I am God (and yet) I became human because [...]

It is unfortunate that the parchment is damaged at this point, the reasons why Christ became
man remaining, thus, unknown. It is, however, clear that the author saw Jesus as human and
divine at the same time. Peter Nagel, who commented on the Christology of ApoBA,

pointed out that this feature should be explained in the context of the 5t century polemics

and the Dance of the Savior around the Cross,” Early Christianity 3 (2012) 229-248, at 239. John 10:30 is
quoted also in the Encomium of Abbaton by Ps.-Timothy Aelurus.
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concerning the person of Christ.' Nagel pointed out a similar passage in a Christological

sermon of Shenoute.

As T already remarked in the Introduction, the Coptic memoirs attributed to the apostles and
disciples display an articulated Miaphysite Christology” in which the humanity and divinity
of Jesus are underlined constantly. Remarkably, one of the books of Evodius offers an
interesting parallel to P. Berol. 22220 99, col. A,18-19 (an[Toy]noyTe: aippw[me]), stating

that the Savior is “God that became man” (nnoyTe NTA({[_DP(DMG).3

P. Berol. 22220 100, col. A,1-8

[...]Joy nemcoTHP[-] mexaq NaN: X€ O NAMEXNOC €TOY2aB NACMEPMa E€TCMAMAAT.
Taolyl iTeq[x2uelx3 ]y xe [+8] pxur
[...] the Savior. He said to us: “O my holy members, my blessed seeds, get up [...] pray

The first line of page 100 is tentatively restored as oy nsincwThp. In this case, oy belongs
to last word on previous page, which is now lost. The difficulties of reading this portion of
the parchment are due to several factors. Firstly, this part of the text is written on the flesh
side and the ink partly flaked-off. Secondly, the parchment has a translucent aspect which
makes some of the letters from the other side to be visible on this side as well. Thirdly,
several letters are partly destroyed. Charles Hedrick read on this line oyn[[o]] &y ncawThp.
He thought that the scribe originally intended to write oynoy, but deleted the second o,
replaced it by y and inserted an a above it. However, what appears as the second Y is
actually the letter from the other side of the parchment (page 99). The probability to have
an Y exactly in the same place on both sides of the leaf is extremely scarce. Besides, the a

written above the line is not visible, although some traces of ink survive there.*

Stephen Emmel raised the same criticisms against Hedrick’s reconstruction of this line,
adding that his raised dot rather seems to be a letter trace. He proposed that the first part of

the line should be read as oynoy, in which case “the q was written tall and partly above the

! Nagel, ““Gespriche Jesu’,” 240-244.

* See supra, 113-115.

’ L. Depuydt (ed.), Homiletica from the Pierpont Morgan Library 2 vols. (CSCO, 524-525. Scriptores
coptici, 43-44; Louvain: Peeters, 1991) 1: 94 (Sahidic text), 2: 99 (English translation).

* The letter is actually dotted in Hedrick — Mirecki, Gospel of the Savior, 34.
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0.”! However, although it is true that some letters are compressed and written above the
line in P. Berol. 22220, this scribal habit never occurs in the middle of a line, but always at

its end.

What is more, no matter how we would read the beginning of line 1, the construction
MICIDTHP MeXay NaN, instead of mexaq NaN NSINCWTHP, is awkward. Bearing these in mind,
I suspect that what appears as the second y of the line is, indeed, showing through from
page 99 and that what Hedrick and Emmel read as a second o is actually the loop of a .
This letter is followed by a dotted 1. In this way, we obtain a more logical construction:
[...]Joy nemncwTHp[ -] mexaq nan- x€, in which ncawThp is the postponed subject introduced

by the preposition nG1-.

In the following two lines (100 col. A, 3-5), the Savior calls his disciples by the vocative
“O my holy members, my blessed seeds.” The first form of address is based on the
ecclesiastical theology of the Pauline and Deutero-Pauline letters.” The expression has two
other occurrences in the Berlin parchment (P. Berol. 22220 107 col. B,18-19; P. Berol.
22220 Frag. 9F, col. A,5-6). As I showed in the introduction, “my holy members” is a
standard formula in the Coptic pseudo-apostolic memoirs, and represents one of the
features shared by most of the texts related to ApoBA.> The expression M NAMENOC €TOYAMB
and other related addresses, such as @ Na@BHP MMENOC €TOY22B (Or €TTAEIHY), appear in
Ps.-Bachios of Maiuma, On the Apostles (clavis coptica 0067), Ps.-Chrysostom, On the
Four Bodiless Creatures (CPG 5150.11; clavis coptica 0177), Ps.-Cyriacus of Behnesa,
Martyrdom on Pilate (CANT 75), Ps.-Theodosius of Alexandria, On the Dormition of the
Virgin (CPG 7153; clavis coptica 0385), Ps.-Timothy Aelurus, On Abbaton (CPG 2530;
clavis coptica 0405), Ps.-Evodius of Rome, On the Passion 2 (CANT 81; clavis coptica
0150), Ps.-Evodius, On the Virgin (CANT 133; clavis coptica 0151), the History of Joseph
the Carpenter (BHO 532-533; CANT 60; clavis coptica 0037), the Stauros-Text, the
Enthronement of Michael (clavis coptica 0488), the Enthronement of Gabriel (clavis
coptica 0378), the Book of Bartholomew (CANT 80; clavis coptica 0027), an unidentified

" Emmel, “Righting the Order,” 65.
2 Cf. 1 Cor 6:15, 12:12-31; Rom 12:3-5; Eph 4:25, 5:30.
* Cf. chapter IV.3 supra.
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fragment from Bala’izah,' and the Miaphysite fragment published by Charles Hedrick.”
This form of address occurs as well in the Apocalypse of Paul (BHG 1460; CANT 325;
clavis coptica 0030), but only in the Coptic addition to this text, which I pointed out that it
might have been written in the same milieu which elaborated the Coptic pseudo-apostolic

memoirs.

Outside this family of texts, the formula “my holy members” is rare. It appears, however, in
the Martyrdom of Shenoufe (clavis coptica 0302) (under the form @ naMepoc €ToYaaB), in
the Sahidic Passion of Cosmas and Damian (clavis coptica 0266), in the Life of Apa Phib
attributed to a certain Papohe (clavis coptica 0256) and in Ps.-Athanasius of Alexandria, On
the Passion (CPG 2184; clavis coptica 0051).’ Remarkably, with the sole exception of Ps.-
Athanasius’ sermon, in which it is uttered by God, in the other three works the address is
used by Christ himself during his apparitions to the heroes of the texts. It is equally
interesting that the Martyrdom of Shenoufe and the Life of Phib share with the pseudo-
apostolic memoirs other features, which suggest that they could originate in the same
Coptic milieu. As for the Passion of Cosmas and Damian, as only a few leaves of this text
have survived, it cannot be analyzed properly in order to establish possible points of contact

with the pseudo-apostolic memoirs.

As 1 pointed out in the Introduction, it is possible that this expression originated in Coptic

monastic circles, in which the monks were often called “members” and “fellow-members.”

On the other hand, the other appellation, “my blessed seeds” (NacriepMa €TCHMAMAAT), 1S
much more rare than the previous. Commenting upon this passage, Paul Mirecki remarked
that the address “blessed seeds” “is an unusual designation for the apostles.”* He compared
it with a passage from On the Anointing, a text discovered at Nag Hammadi, in which
Christ is called “the shepherd of the seed.” Actually, this syntagm resulted from John D.

Turner’s very hypothetical reconstruction of a lacuna in NHC XI 40, 18-19 as nTaq

" P.E. Kahle, Bala'izah. Coptic Texts from Deir el-Bala’izah in Upper Egypt vol. 1 (London: Oxford
University Press, 1954) 403-404.

* C.W. Hedrick, “A Revelation Discourse of Jesus,” Journal of Coptic Studies 7 (2005) 13-15.

’ J. B. Bernardin, “A Coptic Sermon Attributed to St Athanasius,” Journal of Theological Studies 38 (1937)
113-129, at 126.

* Hedrick — Mirecki, Gospel of the Savior, 96.
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[ ]omann t'g[n]crlel[1>]\4a['1"]oc.1 However, given the surviving traces of letters in the
manuscript, it is more reasonable to agree with the alternative reconstruction proposed by

Wolf-Peter Funk, who read the text as [ei]Tarap[xitjommuni[n]c ﬂ€|[XP]l—j[CT]OC.2

Be that as it may, it is likely that the expression “blessed seeds” refers in fact to oméppo
evAoynueévor from Isaiah 61:9 and 65:23 (LXX). Notably, although the designation of the
apostles as “holy members” is common in the memoirs of the apostles and disciples, the

form of address “blessed seeds” appears only in A4poBA.

The formula “blessed seed” designates those who preserve their virginity in Ps.-Clement of
Rome’s Epistulae de virginitate 1-2 (CPG 1004).” It is certain that at least the first epistle
on virginity by Ps.-Clement existed in Coptic as well, as attested by fragments of two
White Monastery codices.* Moreover, this text was quoted by Shenoute and his successor,
Besa,” which constitutes another argument that the first epistle De virginitate attributed to
Clement of Rome was translated into Sahidic at a relatively early date. It is possible that
this text inspired Theodore of Tabennese to say in one of his catecheses that the Pachomian

monks are the blessed seed (aNON MECTIEPMA €TCMAMAAT 31TﬁnNoY're).6

The last lines of the passage analyzed here are badly damaged. Stephen Emmel proposed
the reading Two[y]n nTel[T]n on lines 6-7. However, what Emmel read as i on line 7,
appears to be a g, as Hedrick suggested. It is likely that this section of the text contained the
command of the Savior, who urged the disciples to pray in the garden of Gethsemane (cf.

Matt 26:41; Mark 14:38). This passage can be compared with a similar one, which appears

' C.W. Hedrick (ed.), Nag Hammadi Codices X1, XII, XIII (Nag Hammadi Studies, 28; Leiden: E.J. Brill,
1990) 142.

> W.-P. Funk, Concordance des textes de Nag Hammadi. Les codices X et XIA (Bibliothéque copte de Nag
Hammadi. Section ‘Concordances’, 6; Québec — Louvain: Les presses de 1’Université Laval — Editions
Peeters, 2000) 325. T would like to thank Hugo Lundhaug (Oslo University) for drawing my attention to the
difference between Turner’s and Funk’s reconstruction of lines 18-19.

3 Ps.-Clement of Rome, Ep. de Virgininate 1, chap. 9.4; and 2, chap. 6.2. Greek text in F. Diekamp — F.X.
Funk, Patres apostolici vol. 2 (Tiibingen: Laupp, 1913) 1-49.

* Edited in L.-T. Lefort, Les Péres apostoliques en copte 2 vols. (CSCO, 135-136; Scriptores coptici, 17-18.
Louvain: Imprimerie orientaliste L. Durbecq, 1952) 1: 35-43 (Coptic text), 2: 29-37 (French translation); E.
Lucchesi, “Compléments aux Péres apostoliques en copte,” Analecta Bollandiana 99 (1981) 395-408, at 405-
408.

> L.-T. Lefort, “Une citation copte de la I pseudo-clémentine ‘De virginitate’,” Bulletin de I'Institut frangais
d’archéologie orientale 30 (1931) 509-511; Idem, Peres apostoliques, 1: xviii-xix.

8 L.-T. Lefort, Euvres de S. Pachéme et de ses disciples 2 vols. (CSCO, 159-160. Scriptores coptici, 23-24;
Louvain: L. Durbecq, 1956) 1: 43 (Coptic text), 2: 43 (French translation).
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in the first homily on the Passion by Ps.-Cyril of Jerusalem (CPG 3598; clavis coptica
0114): TwOYN MAHA NNETNBWDK €2oYN emipacMoc (Pierpont Morgan M595, f. 10r). The
same form of the saying appears on a Cambridge parchment fragment published in 2001 by

Hans Forster.!

P. Berol. 22220 100, col. B,1-101, col. A,16

[...] exmanToOoy aNO[N] 2MM®Y ANPOE NNICOMa MITNa- ANENBAA OY(MN NCACAH NIM- alMa
THPJ GMAM €BOX MMENMTO €BOX" aNN[a]y emnnye ayo[y]on e[g]pai ncanevyep[H]y
NETPOEIC EMIIYAH AYWM)TOPTP aNATTENOC PRoTe ay[nm]wT em[cla mn[n]al [ey]veeye xe
E€YNABMOX'  €BON  THPOY'  aNNaY ene(N)[cloTHP exaqxwTe [N]umHYe  THPOY.
[epeneqo]yepuTe [Taxphy e]xmnTo[oy nNMMaN] epe[Teqane Xw]Te N[TMeecaw]gye mne:
[...8 lines broken...] €BOX 2NMITHYE THPOY: TOTE ANON NATIOCTONOC ATIEIKOCMOC DTIE NOE
NNIKAKE N[N]JagpaN: aNpoe [NN]eTeNNAION [NaT[MOY' epene(N)B[aX X]wTe NMMOHO[YeE
Tla[ploy[-] epeT[co]m [NTe]nMnTa[mM]ocTONOC 1[N ay® anNaY [e]neNcaTHP
N[T]epeqng eTMme[eca]wmye M€,

[...] on the mountain. We, too, became like spiritual bodies. Our eyes opened in every
direction (and) everything was revealed to us. We saw the heavens opening up one after
another. Those who guard the gates were disturbed. The angels were afraid (and) they ran
this side and that, thinking [that] they would all be destroyed. We saw our Savior
traversing all the heavens, [his] feet [being fixed with us] on the [mountain], while [his
head] pierced [the seventh] heaven. [...8 lines broken...] from all the heavens. Then, this
world became like darkness before us, the apostles. We became like those in the immortal
aeons, with our [eyes] penetrating [all] the heavens, while the power of our apostleship
was upon us. And we saw our Savior when he reached the seventh heaven.

A. The Narrative Voice

Here is the first time when the narrative voice intervenes in the surviving portions of P.
Berol. 22220. The author is using the first person plural in order to narrate Christ’s ascent
to heaven and the mystical transformation which the apostles experienced during the
anabasis of Jesus. The author uses expressions such as “we, t0o,” “our eyes,” “we saw,”
“us, the apostles” etc. However, it is not clear enough, neither here nor elsewhere in
ApoBA, whether the narrators are the apostles as a group or an individual apostle who

speaks in the name of his companions.

As I showed in the Introduction, this feature, that is, a text written in the first person plural

to recount the deeds of Christ and the apostolic group, is found very rarely in early

" H. Forster, ““Erhebt euch und betet’. Fragment einer Erzihlung iiber die Gefangennahme Jesu. Edition von
Cambridge MS Add. 1876 (10),” Aegyptus 81 (2001) 323-331.
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Christian and late antique literature. Among the few examples which can be quoted are the
Apostolic Constitutions (CPG 1730; clavis coptica 0088) and the Epistula Apostolorum
(CANT 22; clavis coptica 0034). On the other hand, in the group of texts which I designate
as pseudo-memoirs of the apostles and disciples, this is one of the characteristics shared by
most of the works included in this category. This is somewhat normal considering the fact

that they claim to be books written by the apostles themselves or by their disciples.

Sometimes, the first person plural narrative voice belongs to the apostles as a group. This is
the case, for example, in the so-called Stauros-Text, the encomium of Ps.-Chrysostom on
the Four Bodiless Creatures and that of Ps.-Archelaos of Neapolis on the Archangel Gabriel
(clavis coptica 0045). In other cases, the narrative voice belongs to an apostle or disciple,
who speaks in the name of his fellows. This is the case in the homily on the Dormition of
the Virgin attributed to Evodius of Rome. In this text, Ps.-Evodius recounts the events
surrounding the Dormition of Mary in the first person plural: “we, too, the disciples and his
mother were following him (i.e. Christ) and we saw the miracle that took place,” “the

2 ¢¢

Savior spoke with us of the mysteries in the height,” “our teacher Jesus said to us” etc.' In
the first homily on the Passion attributed to Evodius, the author described the scene when
the Virgin, who has the privilege to be the first person to see the resurrected Christ, goes to
the apostles and disciples to bring them the good news that her son has risen in the
following words: “she returned to us in great joy, proclaiming to us the things which he had

said to her.”?

In the sermon on the Dormition and Assumption of Mary by Ps.-Theodosius
of Alexandria, the narrative voice belongs to the apostles Peter and John. The two apostles
are narrating the events in the first person plural. Similarly, the Enthronement of Michael,
in which the syntagm “we, the apostles” appears very often, is attributed to John the

Evangelist.

In conclusion, because of the fragmentary state of the surviving manuscripts, it is
impossible to say if ApoBA was attributed to the apostolic group or to an individual apostle
or disciple. However, as the apostles Andrew and John are explicitly mentioned in the third

person singular, it is at least obvious that the text has not been attributed to any of them.

' Shoemaker, “The Sahidic Coptic Homily,” passim.
? English translation in Depuydt, Homiletica, 2: 111.
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B. The Ascent of Christ and the Vision of the Apostles

The scene of the anabasis of Christ includes a vision of the apostles, whose “eyes opened in
every direction” and their bodies became spiritual (nicwoma mnn) (cf. 1 Corinthians 15:44).
The scene of the vision is placed on a mountain, possibly the Mount of Olives. The entire
passage is reminiscent of the Transfiguration but, unlike the New Testament narrative, the

miracle of transformation does not happen to Christ but, rather, to the apostles.

Stephen Emmel convincingly reconstructed P. Berol. 22220 100, col. B,20-24, by
indicating that this portion is paralleled in the manuscript of the Book of Bartholomew
which came from the Monastery of St. Mercurius. The only White Monastery codex of the
Book of Bartholomew which preserves this passage offers a different version of the story.
For his part, Joost Hagen indicated that yet another parallel is identifiable in the book of the
apostles included in the homily of Ps.-Cyril of Jerusalem On the Life and the Passion of
Christ (CPG 3604; clavis coptica 0113)."

Apocryphon Book of Book of Cyril of
Berolinense/Argentoratense Bartholomew Bartholomew | Jerusalem, On the
P. Berol. 22220 100, col. (MS O) (MS B) Passion
B,17-24 Westerhoff, p. Westerhoff, p. | van den Broek, p.
152 152 50

ANNaY ene(N)[c]loThp
€a4X.WTE [N]MMHYE THPOY.

ANGOM)T aNNAY
erencup

AYM ATICDTHP
ANAXMPEL Naq

ANGMOWT: ANNAY
ETMCITHP NOE

[epeneyo]yepHTE [TaXPHY €rIeYCWMa MOOWE | €2Pal ENMITHYE NOYCTYANOC
e]xHnTo[oy NMMaN] €2pal EMITHYE ENGOW)T NCWY: NKWDRT: aYMD
epe[Teqane xw]Te E€PENEYOYEPHTE NEPENEYOYEPHTE
[NTMmepcam]ye e TaXPHY 21X MITOOY
€XMOTOOY NMMaN- ATeYaTe
NMMAN- R WYAELPal ETTIE

€40 NKM2T THPY

The ApoBA, the Book of Bartholomew and the homily On the Life and the Passion of Christ
by Ps.-Cyril of Jerusalem are not the only apostolic memoirs in which the disciples gain
spiritual capacities during a vision. For example, in the Enthronement of Michael, the

apostles encounter a similar mystical experience during which the heavens open up and

' R. van den Broek, Pseudo-Cyril of Jerusalem, On the Life and the Passion of Christ. 4 Coptic Apocryphon
(Supplements to Vigiliae Christianae, 118; Leiden: E.J. Brill, 2013).
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they see the tree of Paradise: “And immediately, we, the apostles, looked and we saw the
heavens opening. The heavens were revealed, our eyes perceived, we saw the Paradise and
we saw the Tree of Life” (aym NTEYNOY: ANON NEAMOCTOAOC: aNGMMT aNNAY €TIE
€COYHN: ANEMITHYE GMAEI €BOA- ANENBAX €I(DPAY ANNAY EMMAPAAICOC AYMD ANNAY EMMHN
anwong).! After the vision, the apostles return to the Mount of Olives, with their bodies
shining like the sun (MNNCaNal aN€l €XEMMOTOOY NNXOEIT E€PENENCMMA EPOYOEIN NOE

farpn).

The visions of the apostles in the Enthronement of Michael and ApoBA share certain
literary features, especially at the level of vocabulary. Thus, in both cases the narrators
identify themselves as “we, the apostles” (anon namocToxoc). They see the heaven(s)
opening (any[a]y emnnye ayo[y]on/annay eTne ecoynn); the place in one case, and the
heavens in the other, were revealed (swAmn eBox) to them. Moreover, there is another

verbatim parallel between the manuscripts of the two texts:

P. Berol. 22220 Strasbourg Copte Enthronement of | Enthronement of
101, col. A,8-10 6v,1-2 Michael — Sahidic Michael —
Fayyumic
epeNe(N)B[ax ANENBAA X(DTE MM ANENBaN EIP2L ANENBAN XD+
X]oTe NMnHO[YeE NIM- ANEWDPL- ANNAY EMMAPAAICOC | ANNEY EMMAPAAICOC
Tlu[ploy[-] MIE00Y,NTEUMNTNOYTE

It is possible that the original redaction of the Enthronement of Michael contained both

verbs, elwpe and xwTe, like the Strasbourg manuscript of ApoBA.

As to the peculiar expression “the heavens opened up one after another,” this appears as
well in several other memoirs attributed to the apostles and their disciples. For example, in
the Book of Bartholomew, during the vision of the apostles on the Mount of Olives, “the
heavens opened up one after another (anmnuye oymn ﬁczmeYepH\{).3 Similarly, while Peter
was invested with the apostleship in the second sermon on the Passion attributed to Evodius

of Rome, “he saw the seven heavens opening up one after another. He saw the glory of the

! Sahidic text is Miiller, Biicher der Einsetzung, 1: 40.
2 Ibidem, 59.
3 Westerhoff, Buch der Auferstehung, 152.
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Father and all the orders of the angels descending on the mountain for his consecration.”'
The same expression occurs as well several times in the Mysteries of John (clavis coptica
0041).” In the Enthronement of Gabriel, the heavens open up and the angels are descending
on the Mount of Olives, where the apostles are found: “we, the apostles, saw with our eyes
the heavens opening up one after another and a multitude of angels appeared on the

mountain with us.””
P. Berol. 22220 101, col. A,23-col. B,15

aMm[riHy]e QT[OP] TP aA[NAT]TENOC MNNAPXHATTENOC TI22TOY exmn[e]ye[o an]exepo[y]si[m
nagToy] eamey[+x 6-7]me a[ncepadim] ka NeYT[Ng ene]cHT anarr[exoc] eTMm[mBoA
mnKa]Tane[Tacma MmoT] 2yMy[eye anenpelcsyTep[oc eTemo]oc iney[eponoc] aynoyXe€
n[ney]k oM eng[cHT] 1oH Mnie[epoNOc] MMMT A[NETOY]aaB THP[OY X1 NOY]CTOAH [aYm]
NTEPO[Ysooney an]wup[e magTq] ex[nmnaT mneqifoT] [...]

The [heavens] were disturbed,

[The] angels and the archangels prostrated on [their faces],
[The Cherubs prostrated] before his [...],
The Seraphs let down their wings,
The [angels] that are [outside the veil of the Father sang],
The elders [seated] on their [thrones] cast [down their] crowns before the [throne] of
the Father,
All [the saints brought a] robe [and]after [they rolled it,
the] Son [bowed] to [the feet of his Father] [...]

The entire passage which extends from 101 col. A,23-col. B,15 is an anaphora. Each verse

of this anaphora starts with a past perfect.

Much of this vision of the apostles has been reconstructed by Stephen Emmel.* It appears
that, after the ascent of the Savior, which produced great turbulence among the inhabitants
of heaven, he finally reaches the seventh firmament, where the throne of the Father is
placed. During all this time, the apostles remain down on the mountain, but the mystical
capacities with which they had been invested allow them to see what happens up in the
heaven. Once arriving in the throne room, Christ bows at the feet of the Father. In the
similar passage which appears in the Edfu manuscript of the Book of Bartholomew, the

Savior kneels before the throne of the Father, but the apostles are going up with him and do

! Morard, “Homélie sur la vie de Jésus,” 127. Sahidic text in Paris BnF Copte 12917, f. 58r.

> E.A.W. Budge, Coptic Apocrypha in the Dialect of Upper Egypt (London: British Museum, 1913) 64-65.
> Miiller, Biicher der Einsetzung, 1: 66. Cf. also 1: 63.

* Emmel, “Righting the Order,”65-66.
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not remain at the Mount of Olives: “we, ourselves, went with him in the height to the
tabernacle of the good Father in the seventh heaven. Then, the Savior bowed at the feet of

the Father.”"

The expressions [an]opuple mapTq] ex[nmnaT] and ® mafioT e]w[x]e[oynwso]m
[ma]pe[neianoT] caaT (the latter occurring a bit later in the manuscript) are reminiscent of
Matthew 26:39/Mark 14:35/Luke 22:41, where Jesus bows to pray in the garden of
Gethsemane before his arrest. Curiously enough, the ApoBA transfers the prayer and the

lament of Christ over his imminent death in heaven.

In order to describe the heavenly room, the author draws on the scene from Revelation 4,
where it is said that the heavenly throne is surrounded by the Four Bodiless Creatures and
the thrones of the twenty-four elders. In P. Berol. 22220, the Four Living Creatures are
called Seraphs and Cherubs.

P. Berol. 22220 101, col. B,21-102, col. A,23

eTBe [0Y 6¢€ e]kpime. ay[m exmo]Ke NeHT NT[oK] ewcTe NTe[Tar]reikn T[u]pc [wTop] TP
aqoyw[wB A€ NTEl]ee. X€ [...5 broken lines...] [+ 6]oc enei[+ 6]a €iMo[K NeHT €]maTe [+
6]moyoyT [+ 4] arrhmaafoc Mk’ @ nafioT] emxe oyN[@som] Mapeneia[noT claaT.
Mapoy[x 6] . aiTnke[+= 7] . npeqp[x 8] . eywa(n) [+ 8Jmnx [...7 broken lines...]
[ep]lenoyxal [Na@]wne mnko[cM]oc THPQ

[...] then why are you crying and grieving so that the entire angelic host is disturbed? He

answered [thus]: [...5 lines broken...] “[...] I am greatly [grieved] [...] killed [...] by the
[people of] Israel. O my [Father], if it is [possible], let this [cup] pass me by. Let them [...]
through another [...] if they [...] Israel [...7 lines broken...] [so that] salvation may come
to the entire world.

The First Prayer of Christ

This section is comprised of the first dialogue of the Savior with the Father in the surviving
portions of ApoBA. The Father wants to know the reason why the Son is grieving. Although
the answer is not completely preserved due to the damaged parchment, it is relatively clear
that Christ is afraid of being killed by the Jews: “[...] I am greatly [grieved] [...] killed [...]
by the [people of] Israel. O my [Father], if it is [possible], let this [cup] pass from me” (P.
Berol. 22220 102, col. A,2-9). Two lines after this, the manuscript partly preserves the

! Westerhoff, Buch der Auferstehung, 154.
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plural npeyp[...], which very likely refers to the Jews. One possibility which has been

suggested is to restore it as npeypl[nose]," although fipeqpl[eawTd] is equally likely.

The anti-Jewish attitude is one of the most common features of the Coptic pseudo-memoirs
of the apostles and disciples. This attitude regarding the Jewish people goes sometimes
hand in hand with an obvious tendency to absolve Pilate from the guilt of putting Jesus to
death. Actually, in the Coptic church Pilate is regarded as a saint.” Other related texts in
which the Jews are portrayed in a negative light are: the Stauros-Text; Ps.-Evodius, On the
Passion, hom. 1 (and possibly 2); Ps.-Cyriacus of Behnesa, Lament of Mary; Ps.-Cyriacus
of Behnesa, Martyrdom of Pilate; Ps.-Cyril of Jerusalem, On Mary Magdalene; Ps.-Cyril of
Jerusalem, Prayer of the Virgin in Bartos; Ps.-Cyril of Jerusalem, On the Life and the
Passion of Christ; Ps.-Basil of Caesarea, On the First Church Dedicated to the Virgin; Ps.-
Timothy Aelurus, On Abbaton; Ps.-Timothy Aelurus, On the Archangel Michael; Ps.-
Theodosius of Alexandria, On the Dormition of the Virgin.

As in ApoBA, in most of the texts the Jews are blamed for killing Jesus. Thus, the
encomium of Ps.-Timothy Aelurus on Abbaton mentions “how the godless Jews crucified
him (i.e. Jesus) because of their jealousy of him.”” In the sermon on the Archangel Michael
attributed to the same author it is said that the Jews showed contempt to Jesus.* In the
homily of Ps.-Theodosius of Alexandria on the Dormition and Assumption of Mary, the
Virgin tells Christ that the apostles are distressed because of the tortures which the Jews
inflicted upon him.’ In the Encomium on Mary Magdalene attributed to Cyril of Jerusalem,

the Jews are called “impure.”® The homily of Ps.-Basil of Caesarea says that Christ “was

! Plisch, “Zu einigen Einleitungsfragen,” 77.

2 P. Luisier, “De Pilate chez les Coptes,” Orientalia Christiana Periodica 62 (1996) 411-425; see also E.
Cerulli, “Tiberius and Pontius Pilate in Ethiopian Tradition and Poetry,” Proceedings of the British Academy
59 (1975) 141-158; R. Beylot, “Bref apercu des principaux textes éthiopiens dérivés des Acta Pilati,” Langues
orientales anciennes, philologie et linguistique 1 (1988) 181-195; R.W. Cowley, “The So-Called ‘Ethiopic
Book of the Cock’: Part of an Apocryphal Passion Gospel. ‘The Homily and Teaching of Our Fathers the
Holy Apostles’,” Journal of the Royal Asiatic Society of Great Britain and Ireland 1 (1985) 16-22, at 20.

’ Budge, Coptic Martyrdoms, 477.

* Budge, Miscellaneous Coptic Texts, 1025.

> M. Chaine, “Sermon de Théodose patriarche d’Alexandrie sur la dormition et I’assomption de la Vierge,”
Revue de I’Orient Chrétien 29 (1933/34) 272-314, at 308.

% R.-G. Coquin, “Un encomion copte sur Marie-Madeleine attribué a Cyrille de Jérusalem,” Bulletin de
U’Institut frangais d’archéologie orientale 90 (1990) 169-212, at 204.
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crucified by the godless Jews.” In the Martyrdom of Pilate, the Virgin questions Jesus
“concerning those that she had seen that he suffered from the wicked Jews during the
crucifixion.” In the Stauros-Text from the Qasr el-Wizz codex, Christ tells to his apostles:
“you know everything that the lawless Jews did to me.” Such examples can easily be
multiplied, but those aforementioned are enough to show that the memoirs of the apostles
and disciples blame exclusively the Jews for crucifying Christ. The anti-Jewish tone of the

passage from ApoBA analyzed here must be inserted and understood in this context.

P. Berol. 22220 101, col. A,26-col. B,29

[To]Te on anmupe [MJagTq exiMmaT [M]neqoT [e]lgx® [M]uoc: x[e d naiw]T mu[+ 7]
[...3 broken lines...] to[yw®] eMoy eNOYPAME 2YD TATIWPT €BOX MIACNOY €XMMTENOC
NNpPME axXa  [e]ipime MMaT[e €]TBe nNamepa[Te] e€Te Nal nNe [aBpaga]d mNicaak
[Mni]akwB: xe clena]agepa[To]y [emm]epooy mmean [e]inagmooc gin[a]eponoc Tate[an]
enkocMoc clenax]ooc nai xe [...7 broken lines...] [...] [eT]Be meooy NTayTaaq Nai
axMnkae @ ma[iloT e]ly[x Je[oynmeo]u [Ma]pe[nelanoT] caaT:

[Then] again, the Son [bowed] to the feet [of] his Father, saying: “[O my] Father, [...4
lines broken...] I [want] to die with joy and to shed my blood for the human race, but I cry
only because of my beloved, these being [Abraham], Isaac [and] Jacob for [they shall]
stand [on] the day of Judgment, [while] I shall sit on [my] throne to judge the world. [They
shall] say to me: [...7 lines broken...] [for] the glory that has been given to me on earth. O
my [Father, if it is possible, let this cup] pass me by.”

The Second Prayer of Christ

The second prayer of Christ in ApoBA is partly influenced by the prayer for all the believers
in John 17:20-23. The author of the Coptic apocryphon paraphrased the Johannine saying
“the glory which you gave me” (John 17:22) as “the glory that has been given to me.”
While in the Gospel of John Christ prays to his Father on behalf of all the believers, in

ApoBA he intercedes for “the human race.”

The text continues with the description of the Final Judgment but, unfortunately, some lines
are damaged. However, it is clear that the patriarchs Abraham, Isaac and Jacob will stand

near the judgment seat of Christ at the end of times. It is possible that the author interpreted

"' M. Chaine, “Catéchése attribuée a Saint Basile de Césarée. Une lettre apocryphe de Saint Luc,” Revue de
[’Orient Chrétien 23 (1922/23) 150-159, 271-302, at 289.

* Lanchantin, “Une homélie sur le Martyre de Pilate,” 168.

’ P. Hubai, Koptische Apokryphen aus Nubien. Der Kasr el-Wizz Kodex (Texte und Untersuchungen, 163;
Berlin — New York: Walter de Gruyter, 2009) 11.
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here Matthew 8:11-12, where it is said that many will look for the intercession of the three
patriarchs but will be thrown in the outer darkness: Aéyw &¢ Uplv OTL TOAAOL GTO GVATOAGDY
kel Suop@dv NEouowy kol avakilOnoovtor pete APpaop kol Towik kel TokwB €V T
Baoldele TV olpav@dy, ol 6 vulol th¢ Paoirelag ékPAndnoovtal €ig TO OKOTOC TO

b ’ b ~ e \ \ € \ ~ b ’
€EWTEPOV” €KEL €0TOL O KAUBUOG KoL O BPUYMOC TV 0d0VTWV.

The intercession of Abraham, Isaac and Jacob on behalf of the believers at the Final
Judgment is an idea which we find already in the Apocalypse of Zephaniah (clavis coptica
0031). This text is known to survive only in Coptic, in two fragmentary manuscripts, one
Sahidic and one Akhmimic." Thus, in the Apocalypse of Zephaniah 11 it is said that the

three patriarchs intercede to God on the behalf of the believers:

And I also saw multitudes. He brought them forth. As they looked at all of the
torments they called out, praying before the Lord Almighty, saying: “We pray
to you on account of those who are in all these torments so you might have
mercy on all of them.” And when I saw them, I said to the angel who spoke
with me: “Who are these?” He said, “These who beseech the Lord are
Abraham and Isaac and Jacob. Then at a certain hour daily they come forth
with the great angel. He sounds a trumpet up to heaven and another sound upon
the earth. All the righteous hear the sound. They come running, praying to the
Lord Almighty daily on behalf of these who are in all these torments.

The idea that Abraham, Isaac and Jacob will stand together with Christ at the Final
Judgment is expressed also in a Bohairic fragmentary text which I suspect to be a yet
unidentified pseudo-apostolic memoir. The fragments of this work came from the
Monastery of St. Macarius in Scetis and they were published by Hugh G. Evelyn White as
“Fragments of an Apocalyptic Gospel.”> During a conversation of Jesus with the apostles,
Bartholomew questions the Savior concerning the Second Coming and the punishment of
the sinners. Christ answers that the righteous of the Old Testament, including Abraham,

Isaac and Jacob, will witness the judgment:

" Texts in G. Steindorff, Die Apokalypse des Elias, eine unbekannte Apokalypse und Bruchstiicke der
Sophonias-Apokalypse (Leipzig: J.C. Hinrichs, 1899).

* Translation by O. Wintermute in J.H. Charlesworth (ed.), The Old Testament Pseudepigrapha vol. 1:
Apocalyptic Literature and Testaments (Peabody, MA: Hendrickson, 1983) 515.

’ H.G. Evelyn White, The Monasteries of the Wadi °N Natriin part 1: New Coptic Texts from the Monastery
of Saint Macarius (The Metropolitan Museum of Art Egyptian Expedition; New York: Metropolitan Museum
of Art, 1926) 16-26.
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In the day when I come upon the clouds of Heaven, all the pure ones shall be
with Me from Adam, and Abraham, and Isaac and Jacob, and all the righteous:
I will set them before my face. And Mistrael, the Angel of Wrath, shall gather
together all the sinners to the western part of the whole earth, that he may
remove them to the regions which are without, unto the place which is anti-
Christ’s. There shall be a Pillar of Light, like unto silver, in Amenti: all the
multitudes of mankind shall be brought unto the Place of Judgment. But ye
upon your thrones within the wall shall order the judgment. But the rest of the
righteous — they who shall not be able to attain unto the measure of the
judgment — shall sit upon a Pillar of Light, and they may behold them who do
judgment and them who have judgment done upon them.'

The text implies that not all the righteous will be worthy to intervene on behalf of those
who are judged, although we do not find whether the three patriarchs are deemed worthy of
that.

In conclusion, ApoBA employs here the idea that the righteous of the Old Testament will
witness the Final Judgment. The passage ends with Jesus pronouncing for the second time

“O my Father, if it is possible, let this cup pass from me.”
P. Berol. 22220 105, col. B,29-106, col. A,2

[Mloe u[+ 8] ne 1+ 8] nwe 1+ 8] nwe . [+ 9] [Mye NMN]TXDWPE: [NMA)e NKa NO]BE
€BOA-

[The] wood of [ ...]
The wood of [...]

The wood of [...]

The wood [ ...]

[The wood of] strength

[The wood of forgiveness] of sin

The Anaphora of the Wood of the Cross

Although the parchment is damaged here, it is still obvious from the surviving letters and
words that we are dealing with the vestiges of an anaphora of the wood of the Cross. This is
ascertained by several elements. Firstly, the last four surviving lines of page 105 begin with
naye, which in the first three cases is followed by the preposition w-. It is likely that the last
line contained the same construction, although the only letters visible here are ne.

Secondly, on page 106 the scribe inserted a raised dot at the end of the first two lines,

! Translation taken from Ibidem, 20-21.

198



which indicates that the verses of the anaphora were each filling one line and that the end of
each of them has been pointed out by a dot. Thirdly, and most importantly, similar
anaphoras of the wood of the Cross appear in other Coptic manuscripts. For example, in a
Sahidic homily on the Cross and the Good Thief attributed to Theophilus of Alexandria
(CPG 2622; clavis coptica 0395)," we find a similar succession. What is more, the
manuscript of this work exhibits a similar symmetrical arrangement of the verses:

NWE NTaPO2PCIA

TIYE NKa NOBE EBOX-

WE NPEYTANGO:

nwe Npeyt Kkapmnoc:

TI)E MTIEMTON-

TIYE MIMOYNOY-

TIYE MTIPaAW)E-

WE MIoYXal:

TI)E MTIECMOY*

TIYE MITMN-

nwe NTexapic’
In six cases, the verses of this anaphora begin with the syntagm naye w-. It is, thus, very
likely that the Berlin manuscripts contained a similar hymn. Moreover, I restored P. Berol.
22220 106, col. A,2 as [mwe nka nolBe eBox with the help of the second verse in Ps.-
Theophilus’ anaphora. Exactly the same expression appears in a Sahidic Antiphonary,
which belonged to the Monastery of the Archangel Michael in the Fayyum: nec-foc ne nwe
MIOYNOY YD NA)E NKa NOBE eBoX.” As can be observed, the two qualities of the wood of
the Cross which are mentioned in the St. Michael’s Antiphonary occur as well in Ps.-

Theophilus. This indicates in my opinion that we are dealing with a hymn of the wood of

the Cross which must have been widespread in the Coptic church.

P. Berol. 22220 106, col. B-107, col. A4

" This sermon has survived in four manuscripts. See A. Suciu, “Ps.-Theophili Alexandrini Sermo de Cruce
et Latrone (CPG 2622): Edition of Pierpont Morgan M595 with Parallels and Translation,” Zeitschrift fiir
antikes Christentum 16 (2012) 181-225.

? Ididem, 211.

? The manuscript is kept today in the Pierpont Morgan Library in New York as M 575. The quotation above
occurs on f. 9v. See the edition by M. Cramer — M. Krause, Das koptische Antiphonar (Jerusalemer
Theologisches Forum, 12; Miinster, Aschendorf, 2008) 90.
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[NpJomnT Neoo[y tha]xiTHYTN e[Tn]e nNMMalr Ta[T]caBETHYTN €[N]eTeTNemoY[MEl
e]nay epooy” M[P@WTO]PTP &€ eTe[TN]wannay €poi[-]

[...] three [days I shall] take you [to heaven] with me to instruct you about the things that
you desire [to] see. So [do not be disturbed] when [you] see me”.

As the words “after three days” seem to suggest, this passage was apparently focused on
the apparition of the Savior to the disciples after the resurrection. Thus, he encourages them
not to be disturbed when he will appear to them. Christ promises to the disciples that he
will reveal to them after the resurrection the things that they desire to know. The

reconstruction of e[Tr]e on page 106, col. B,30 is, however, not certain so it is not clear

whether the revelation will take place in heaven.

The last sentence indicates that the apparition of the Savior may be disturbing. This idea is
directly connected with the following passages, which discuss the problem of the body of

Christ after the resurrection.

P. Berol. 22220 107,col. A,4-col. B,16

nexanN Nag Xxe nxf[oleic exknaoyon[eJk epon n[aJa) NcMOT R ex[N]ael eNa@ Ncw[m]a
MATAMON: [2]OYOMB NGUMPEANNHC MEXAY: X€ TXO0€EIC €KW)a(N)El €KNAOYONZK €PON.
MITPOYONZK €PON MMEKEO0Y THPY  aANa MMMNE MMEK'€00Y EKEEOOY. XEKAC ENaemYl
2apoy’ My[no]Te NTNNaY €[pok N]TNKa TO[OTN €BOA] 2ae0T[e-] aqoy[wws NewmC®]THP.
xe Tlvagqt e¢[Bo]x mmowTy [Neo]Te Tal e€Te[TN]JO NEOTe @HT[C] X€KaC NTETNNAY.
NTETNINCTEYE" daAX& MIIPXMP NTOY €POl aNtBOK' €2pal wa[n]aiw[T e]Te neT[n]wT
[Me] ayw n[anoyTe €]Te METNNOYTE [€" aYD MAXO0€EIC €TE METNXOEIC ME EWDIE A€
ep@[a](m)oya’ ew[n] ezo[yn] epor, gnalplw[ke- aJwok ne nx[weT] [e]Txepor neTeHNn]
€20YN €pPO[i €q]eHN €20YN €[NK]WE T METOYHY €BOX MMOI, €JOYHY €BOX MIIMNY:

We said to him: “Lord, in what form will you appear to us? Or in what kind of body will
you come? Tell us.” John spoke up and said: “Lord, when you come to us, do not reveal
yourself to us in all your glory but turn your glory into another glory so that we may be
able to bear it, lest we see [you] and despair [because of] fear”. [The Savior answered]: “I
[shall take away] from you [the fear| that you are afraid [of], so that you might see and
believe, but do not touch me until I go up to [my] Father who [is your] Father, [my God]
who is your God, and my Lord who is your Lord. If someone approaches me, he will
[burn]. I am the [fire that] blazes. The [one who is close] to me [is] close to [the] fire. The
one who is far from me is far from life.

This section continues the dialogue of the Savior with the disciples concerning a post-
resurrection apparition. The present passage treats the problem of the nature of the body of

Christ after the resurrection. The apostles are afraid that if Jesus will leave behind the
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human body, they will not be able to bear the glory of his divinity when he will appear to

them.

In the Epistula apostolorum the apostles are questioning Christ in a similar way about the

nature of his body after the resurrection:

Apocryphon Berolinense/Argentoratense

Epistula apostolorum — versio akhmimica

nexaN Nayg | xe nx[oleic exnaloyon[e]k
epon  N|[a]Jay NcmoT B exl[n]ael pRa@)
tcwl[m]a ... aqoy[wws Necw]ITHp. X€
. [aInox ne ng[weT]| [e]Tx¢PO*

We said to him: “Lord, in what form will
you appear to us? Or in what kind of body
will you come?” ... [The Savior answered]:
... I am the [fire that] blazes.

MaXEN A€ NeYy X€ MXA€IC [...] €16 KNNHY
2NOYGaM NEg NMINE H 2NOYAICOHCIC NEg Nee
AJOYDMBE A€ €4XO0Y MMAC NEN X€ @AMHN
TaP TXOY MMAC NHTNE X€ TNHY Fap NT2E
NIIPl €TTOIPIDOY 20Y €€l€ NOY2AEINE NCagy
NKWB Mapapay 3ﬁNA€AYi1

We said to him, “Lord, the things which you
revealed to us at the beginning are great
things. In what sort of great power will you
come? Or what sort of perceptible state?”

He answered and said to us, “Amen, I say to
you that I will come like the sun shining, |
being light of seven times greater than it
(sun) in my glory.

It is interesting to remark that the two questions of the apostles are not only similar but they
are connected in both works by the Greek conjunction 7). Furthermore, in both cases Christ
says that his body will be unbearable and burning. Thus, an influence of the Epistula
apostolorum 1s possible, although the documentation does not allow a sure answer in this

regard.

In order to show that the body of Christ after the resurrection is like fire and, consequently,
unbearable for human beings, the author uses the Noli me tangere motif from John 20:17
and the so-called “Agraphon of the Fire,” which appears in several other texts, including

the Nag Hammadi Gospel of Thomas.

! Akhmimic text in C. Schmidt, Gespréiche Jesu mit seinen Jiingern nach der Auferstehung. Ein katholisch-
apostolisches Sendschreiben des 2. Jahrhunderts (Texte und Untersuchungen, 43; Leipzig: J.C. Hinrich,
1919) 6*. The question of the apostles in the Ethiopic version are slightly different: ®0Ah%: 5&A: ORCAS:
+9°k: vaoh: (“But with what sort of power and form will you come?”), Ge’ez text in L. Guerier — S.

Grébaut, Le Testament en Galilée de Notre-Seigneur Jésus-Christ (Patrologia Orientalis, 9/3; Paris: Firmin-
Didot, 1913) 199.
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Two issues are worth noting regarding the Noli me tangere quotation. Firstly, in ApoBA,
Christ addresses the interdiction to be touched to the apostles, not to Mary Magdalene.
Secondly, the author of the text added to the New Testament quotation the words “my Lord
who is your Lord.” This longer form of the saying is attested only in another Coptic
pseudo-apostolic memoir, namely in the Book of Bartholomew," but only in one manuscript

of this writing (Westerhoff’s MS C).*

The “Agraphon of the Fire” is also stripped of its original meaning, the focus being shifted
on the burning nature of Christ’s body. Pierluigi Piovanelli considers that the agraphon has
been reinterpreted in the light of John 20:17. Thus, the saying “has been not only
reemployed, demetaphorized (in spite of his human nature, the risen Christ will truly burn),
and contextualized into a new narrative framework, but also adapted to the Johannine

. . . 3
perspectives of its new environment.”

This agraphon appears in the Gospel of Thomas 82, but also in Origen’s Homily in
Jeremiah 3.3 (CPG 1438), which is preserved only in Jerome’s Latin translation,” in the
Commentary on the Psalms by Didymus the Blind (CPG 2551), transmitted fragmentarily
in some Patristic catenae to the Psalms,’ and in a Syriac anti-Marcionite commentary on the

Gospel parables attributed to Ephraim, which is preserved in an Armenian translation.’

' See Emmel, “Righting the Order,” 57.

? Westerhoff, Buch der Auferstehung, 106.

* P. Piovanelli, “The Reception of Early Christian Texts and Traditions in Late Antiquity Apocryphal
Literature,” in L. DiTommaso — L. Turcescu (eds.), The Reception and Interpretation of the Bible in Late
Antiquity. Proceedings of the Montréal Colloquium in Honour of Charles Kannengiesser, 11-13 October
2006 (Bible in Ancient Christianity, 6; Leiden: E.J. Brill, 2008) 429-439, at 437.

4 Text in W.A. Baehrens, Origenes Werke vol. 8: Homilien zu Samuel I, zum Hohelied und zu den
Propheten Kommentar zum Hehelied in Rufins und Hieronimus’ Ubersetzungen (Griechischen Christlichen
Schriftsteller, 33; Leipzig: J.C. Hinrichs, 1925); P. Nautin — P. Husson, Origéene: Homélies sur Jérémie XII-
XX (Sources chrétiennes, 238; Paris: Les Editions du Cerf, 1977).

> Migne PG 39, coll. 1156-1616. E. Miihlenberg, Psalmenkommentare aus der Kateneniiberlieferung vol. 2
(Patristische Texte und Studien, 16; Berlin: Walter de Gruyter, 1977). Cf. also M.-J. Rondeau, Les
commentaires patristiques du Psautier (Ille-Ve siecles) vol. 1: Les travaux des Peres grecs et latins sur le
Psautier. Recherches et bilan (Orientalia Christiana Analecta, 219; Rome: Pontificium Institutum Studiorum
Orientalium, 1982) 116-117.

% German translation in J. Schifers, “Erklirung des Evangeliums.” Drei altsyrische unter dem Namen
Ephrims des Syrers gehende Abhandlungen iiber Parabeln und Spriiche Jesu. Erstmalig aus dem
Armenischen tibersetzt (Miinster: Aschendorff, 1915); edition of the Armenian text with English translation in
G.A. Egan, Saint Ephrem, An Exposition of the Gospel 2 vols. (CSCO, 291-292. Scriptores armeniaci, 5-6;
Louvain: Secrétariat du CorpusSCO, 1968). This works is considered genuine in G.A. Egan, “A Re-
consideration of the Authenticity of Ephem’s ‘An Exposition of the Gospel’,” in P. Granfield — J.A.
Jungmann (eds.), Kyriakon. Festschrift Johannes Quasten (Miinster: Aschendorff, 1970) 128-134. However,
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Peter Nagel, who analyzed the five known sources of this agraphon, concluded that the
form of the saying in ApoBA and Ps.-Ephraim is secondary compared to that of the Gospel
of Thomas, Origen and Didymus. Thus, while the original form of the agraphon says: “the
one who is close to me is close to the fire. The one who is far from me is far from the

kingdom,” ApoBA and Ps.-Ephraim read “far from life” instead of “far from the kingdom.”"

ApoBA Ps.-Ephraim Origen Didymus Gospel of
Thomas
n[eTenn] eeoyn | He who comes | Qui iuxta me 0 €YYUG Hov, METRHN €POEL
epoli eqlenn close est, iuxta ignem éYYU,C Tf’f) . €J2HN €TCATE
€20YN (Ukpdkuuy) to | est; qui longe Tupoe” 0 6f . _ | ayw neToyny
e[nk]weT me, comes close | estame, longe | HOKPX AT €HOV | Guioer qoyuy

TETOYHY €BOA

to the fire, and

est a regno.

HOkpOY GO ThC
BaoLietog:

NTMNTEPO

MMOI1, €qOYHY
€BOX MIIMNZ

he who is far
from me is far
from life.

Nagel pointed out that a comparison between ApoBA and the Gospel of Thomas indicates

that two texts do not depend on each other:

Es kann als sicher gelten, da3 der koptische Wortlaut des Agraphons im UBE
unabhingig vom koptischen Wortlaut des EvThom ist. Denn die Ersetzung des
»Konigreiches« durch »Leben« ist zwar die auffélligste, aber nicht die einzige
Differenz zwischen den koptischen Textfassungen. Die Gegeniiberstellung der
koptischen Texte zeigt auf der lexikalischen und stilistischen Ebene mehr
Unterschiede, als eine modernsprachliche Ubersetzung transportieren kann.”

Returning now to the meaning of the passage under scrutiny, it should be pointed out that
the idea that Christ will have after the resurrection an intangible body, which could not be
touched by humans, appears in other Coptic writings. A good example is furnished by a

homily on the Passion attributed to Cyril of Jerusalem (CPG 3598; clavis coptica 0114). In

stonger arguments against its authenticity have been raised, see B. Outtier, “Une explication de I’Evangile
attribuée a saint Ephrem. A propos d’une édition récente,” Parole de I’Orient 1 (1970) 385-407; D. Bundy,
“An Anti-Marcionite Commentary on the Lucan Parables (Pseudo-Ephrem A),” Le Muséon 103 (1990) 111-
123.

' Nagel, ““Gespriche Jesu’,” 232-234.

* Ibidem, 233. Cf. also Idem, “Apokryphe Jesusworte in der koptischen Uberlieferung,” in Frey — Schroter
(eds.), Jesus in apokryphen Evangelieniiberlieferungen, 495-526, at 501-503.
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an interpretation of the Noli me tangere motif, the resurrected Christ tells to Mary, who

according to the Coptic author is not the Magdalene but the Virgin:'
Ex codice Pierpont Morgan M 595, fol. 25v :

NTOY A€ AYKMAY MMOC €4X(D MMOC X€ TaMaddY MIPX® €POl OBC Tap
NTAMRACIDT TaaC 2IMMT NTEPEYTOYNOCT MNIN)GOM E€TPEPMNCAPZ XM €POi
WANTBODK €2pal TAZMOOC 2ITOYWY MIAEIDT:

He stopped her saying: “My mother, do not touch me, for the garment that my
Father has put on me when he raised me cannot be touched by a man of flesh
until I go up to sit on the right of my Father.”

A slightly different recension of this passage was published by Eugéne Revillout as no. 14
of his imaginary Gospel of the Twelve.” However, as the Pierpont Morgan manuscript
preserves the title of the work, there is no doubt that the fragment belongs to the homily on

the Passion by Ps.-Cyril of Jerusalem.

It is nevertheless interesting to note that both ApoBA and Ps.-Cyril of Jerusalem are using
John 20:17 in order to show that the body of Christ at the resurrection cannot be touched by
human beings. Obviously, the two texts are the expressions of the same theological view

concerning the body of Christ.
P. Berol. 22220 107, col. B,17-25

T[e]noy 6€ caoye [€]poi @ namMenoc [e]ToyaaB. xo[pely[e] nTeTNO[YwWB] nai[-] aq[+ 7] .
fomclwTp- agaeplatd [anpoly[krom] eng[wTle epog:
But now gather to me, O my holy members, dance and [answer] to me.” The Savior [...],
he [stood up] (and) [we made a circle surrounding] him.

The Hymn of the Cross

This passage represents a new textual unit, that is, the hymn of the Cross. Presumably, the

disciples are dancing around Jesus while he sings to the Cross. Each of Christ’s utterances

' On this topos, proper to Coptic literature, see P. Bellet, “Testimonios coptos de la aparicion de Cristo
resucitado a la Virgen,” Estudios biblicos 13 (1954) 199-205; P. Devos, “L’apparition du Ressuscité a sa
Mere. Un nouveau témoin copte,” Analecta Bollandiana 96 (1978) 388; E. Lucchesi, “Identification de P.
Vindob. K. 2644,” Orientalia 76 (2007) 174-175; T. Abraha — D. Assefa, “Apocryphal Gospels in the
Ethiopic Tradition,” in Frey — Schrdter (eds.), Jesus in apokryphen Evangelieniiberlieferungen, 611-653, at
643-644.

2 Revillout, Les apocryphes coptes, 53-54.
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are followed by an “Amen.” The hymn resembles the hymn of the Father which appears in
the Acts of John (CANT 215.1) 94-96,' but also the Manichacan Amen hymn.2

In the place where the strings of letters allowed, the passage has been restored with the help

of the Qasr el-Wizz manuscript:

P. Berol. 22220 107, col. B,17-25 Qasr el-Wizz 24,9-25.4
T[e]noy 6€ cavoye [€]poi @ NaMeNoC @D NAMENOC ETOYaAB: CADOY? €POL
[e]TovaaB. x0[pely[e] NTeTNO[YWWB] Nai[-] | NTA2YMNEYE MIIECTAYPOC: aYMD NTWTN
aq[+ 7] . nemnc[wTHp: agageplaTq NTETNOYW[W)B] NCWI- &aNON A€’
[anpo]y[krom] enk[wT]e epoy: AN[PO]YKAOM aANKMDTE €POY:

It would be tempting to reconstruct lines 21-22 as ayq[Twloy]y, but the traces of ink

certainly do not permit to restore the last letter as n.

It is possible that the starting point of this hymn is found in Matt 26:30/Mark 14:26: “After
they had sang a hymn, they went to the Mount of Olives.”® The restoration xo[pely[e], “to
dance,” on line 19 is tentative but it is likely to be the correct one given the context and the
letter traces preserved. If so, the theme of the dance of the apostles is more clearly

expressed in P. Berol. 22220 than in the Qasr el-Wizz codex, which uses the verb gymneye.

As to the peculiar expression aNPOYKAOM €NKWTE €poy, literally, “we made a crown
encircling him,” it is interesting to note the occurrence of the same syntagm in the Amen
hymn of the Manichaean Psalms: TAMAEKAC NATIOCTONOC: aYPOYKAAM amgamm.“ In the

pseudo-apostolic memoirs, the expression occurs in Ps.-Evodius or Rome’s sermon on the

' This theme is explored in M. Pulver, “Jesu Reigen und Kreuzigung nach den Johannes-Akten,” Eranos-
Jahrbuch 9 (1942) 141-177; W.C. van Unnik, “A Note on the Dance of Jesus in the Acts of John,” Vigiliae
Christianae 18 (1964) 1-5; A.J. Dewey, “The Hymn in the Acts of John: Dance as Hermeneutic,” Semeia 38
(1986) 67-80; J.-D. Kaestli, “Response to A.J. Dewey,” Semeia 38 (1986) 81-88; P.G. Schneider, The Mystery
of the Acts of John: An Interpretation of the Hymn and the Dance in Light of the Acts’ Theology (San
Francisco, CA: Mellen Research University Press, 1991); B.E. Bowe, “Dancing into the Divine: The Hymn of
the Dance in the Acts of John,” Journal of Early Christian Studies 7 (1999) 83-104; M.G. Beard-Shouse, The
Circle Dance in the Acts of John: An Early Christian Ritual (M.A. thesis; Graduate Faculty of the University
of Kansas, 2009) (bellydance.numinousdance.com/webfm_send/10); P. Piovanelli, “Thursday Night Fever.”

* CR.C. Allberry, 4 Manichaean Psalm-Book part Il (Manichaean Manuscripts in the Chester Beatty
Collection, 2; Stuttgart: W. Kohlhammer, 1938) 189-191.

? Same suggestion in Hubai, Koptische Apokryphen, 160; Piovanelli, “Thursday Night Fever,” 241-242.

4 Allberry, Manichaean Psalm-Book, 191.
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Virgin: ay® ANCMOTHP 2MOOC ANAPEPATN €POY THPN: ANPOYKAOM €POY EMKMTE: a46M
€qmax€ NMMaN euNeMYCcTHPION mnixice (“And the Savior sat, and we all stood by him, and

we made a crown around him: and he kept speaking with us in the mysteries of the

height™).!
P. Berol. 22220 107, col. B,25-32

nexalq] Nnan xe anoK' e[igN]TeTNMHTE N[oe] NNImHPE M[HM:] nexayq X€ 2aMH(N) KEKOYL
€ €IPNTETNMHTE" a[N]oywd)B Xx€ am[HN]

[He] said to us: “I am [in] your midst [like] a child.” He said: “Amen! A little while I am
in your midst.” [We] answered: “Amen!”

This passage is based on Matthew 18:2-3/Mark 9:36-37/Luke 9:47-48. The Greek text of

Matthew 18:2-3 reads: kol Tpookaicooueroc TaLdlov €0Tnoer oldtd €V pPeow adTOV Kol

elmev: quny Aéyw Luly, € un otpadfite kel YévnoBe w¢ To moldile, ob un €LoeAnTe €lg
v Baotieloav TGV ovpavav. However, ApoBA alters the soteriological sense of the passage

by giving it a Christological meaning.

Thus, in ApoBA it is Christ that sits in the midst of the disciples as a child.” In the editio
princeps the expression Nee NNIQHPe MHM is interpreted as a reference to the polymorphy
of Christ, who would appear in the form of a child.’ Karen King adopted this interpretation
and investigated the meaning of the passage in the context of early Christian literature in an

article published in 2009.*

However, although Jesus is portrayed as a child in many Christian texts, nee should be

understood not as “in the form of” but, rather, as “in the manner of” a child. Pierluigi

! Sahidic text and English translation in Robinson, Coptic Apocryphal Gospels, 74-77.

? For the translation of wupe wum as “child,” see W.-P. Funk, “Bemerkungen zum Sprachvergleich
Griechisch-Koptisch,” in P. Nagel (ed.), Graeco-Coptica. Griechen und Kopten im byzantinischen Agypten
(Halle: Martin-Luther-Universitét, 1984) 147-180, at 161 n. 32. Qasr el-Wizz codex 25,6 reads nee NNelW)HPE
KOYi.

? Hedrick — Mirecki, Gospel of the Savior, 106. Same interpretation of the passage in, e.g., E. Thomassen,
“Is Judas Really the Hero of the Gospel of Judas?,” in M. Scopello (ed.), The Gospel of Judas in Context.
Proceedings of the First International Conference on the Gospel of Judas (Nag Hammadi & Manichaean
Studies, 62; Leiden: E.J. Brill, 2008) 157-170, at 168 n. 27; L. Jenott, The Gospel of Judas (Studien und Texte
zu Antike und Christentum, 64; Tiibingen: Mohr Siebeck, 2011) 190.

* K.L. King, ““In Your Midst as a Child’ — ‘In the Form of an Old Man’. Images of Aging and Immortality
in Ancient Christianity,” in T.K. Seim — J. Okland (eds.), Metamorphoses. Resurrection, Body and
Transformative Practices in Early Christianity (Ekstasis: Religious Experience from Antiquity to the Middle
Ages, 1; Berlin: Walter de Gruyter, 2009) 59-81.

206



Piovanelli suggested that what Christ actually means is that he is dancing around the Cross
like children playing:
a much simpler and more plausible explanation is that this comparison means
that Jesus’ dance around the Cross, surrounded by the circle of his disciples, is
similar to the round dances that children engage in when they play, an image
evoked in Matthew 11:16f // Luke 7:31 f (“this generation... is like children
sitting in the market place, who call to one another and say, ‘We played the
flute for you, and you did not dance...””), a saying that has probably provided

the second most important scriptural basis ..., after Mark 14:26 // Mathew
26:30, for this episode of Jesus’ dance on the Mount of Olives.'

Although it is not sure that Matt 11:16-17 and the parallel played a role here, I agree
with Piovanelli that ApoBA does not refer to the polymorphous appearance of Jesus.
The statement “I am in your midst as a child” is a reference to the purity and

innocence of the Savior.
P. Berol. 22220 108, col. A,1-16

[ce]lxip[o]xne epoi. [No1]nu[eT]oyw® [eka MKO]CMOC NCWDI X€ ANTOYWMMMO EPOY’ EICRHHTE
e TeNOoY T[A]ymH eTBe nno[Be] MrikocMoc. [axn]a t[plame eTBe[THYTIN X€ aTeTh[MIWE]
Kaxwe gM[mkoc]moc  coy(N)T[HY]TN 6€ XeKac €TeTNETeHY MMOl. aAYD Tapawme
E€XMIMETNRMB:

“[Those who] want [to set the] world against me are taking counsel against me because |
am stranger to it. Behold then now, I grieve because of the sins of the world, [but] I rejoice
for [you] because you [have fought] well in [the world]. Know [yourselves] so that you
might profit from me and I shall rejoice over your work.”

The first three lines have been reconstructed by Stephen Emmel, but the reconstruction is
highly hypothetical.” Thus, line 2 ends with Joywa, in which case this would be an error
for oyww. Be that as it may, the expression “they who are plotting” against Jesus

([ce]xam[o]xne epoi, cf. Matt 12:14/Mark 3:6) seems to refer to the Jews.

The asceticism of the passage is apparent in the opposition between Christ and the world
(the word xocmoc appears three times in these lines). The statement of Christ “I am a
stranger to it” (i.e. to the world) represents a mélange of several New Testament passages.

The logion seems to be based on John 17:14: “the world hated them because they are not of

' Piovanelli, “Thursday Night Fever,” 243 n. 51.

* Emmel, “Righting the Order,” 58, 68; Idem, “Preliminary Reedition and Translation of the Gospel of the
Savior: New Light on the Strasbourg Coptic Gospel and the Stauros-Text from Nubia,” Apocrypha 14 (2003)
9-53, at 50.
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the world, even as I am not of the world” (cf. also John 17:14), but the Johannine saying
has been melded with other New Testament passages concerning the alienation from the
world. For example, Hebrews 11:13 mentions those who are “strangers (penwymmo) and
pilgrims on the earth.” Similarly, the ascetic overtone of 1 Peter 2:11 is also at work here:
“My beloved, I beseech you as strangers and sojourners to abstain from the fleshly lusts,
these which fight against the soul.”’ Another pseudo-apostolic memoir, that is, the homily
of Ps.-Cyril of Jerusalem On the Life and the Passion of Christ, offers a striking parallel to
the saying in the Apocryphon Berolinense/Argentoratense, when Christ says, aNTOY®MMO

€1'[€ll(OCMOC.2

In ApoBA, and elsewhere in the pseudo-apostolic memoirs, Christ is seen as a model for
ascetic behavior. Nevertheless, not only is the Savior a model of asceticism, but the
apostles as well. Thus, Christ is grieving for the sins of the world (cf. John 1:29), but he is
pleased that the apostles fought well in the world. The syntagm m@e kaxwc (cf. 2 Tim
2:5), which is applied to them, belongs also to ascetic vocabulary.’ Although on line 11 the
verb mwe is completely lost in the lacuna, this restoration is highly probable.* The same
idea appears in the Enthronement of Gabriel, in which Christ tells the apostles: “fight

(muwe) while you are in the world.”

P. Berol. 22220 108, col. A,17-20

ANOK 1€ TIPPO [ Jamun: anok [r]e n[mu]pe mnppo [2]a[mun-]
I am the King, Amen! I [am] the [Son] of the King, [Amen]!

This logion has been analyzed by Peter Nagel in his Zeitschrift fiir die neutestamentliche

Wissenschaft article® and in the Introduction to the present research.’

! NAMEPATE TMAPAKAAEL MMIDTN 2MC (YMMO aYM® 2WC PMNGOINE E€TPETNCAPETHYTN €BON NNEMIOYMIA
NCAPKIKON Nal €Tt 0yBe TeYyxH; Sahidic text in Horner, The Coptic Version of the New Testament 7, 22.

2 Van den Broek, Pseudo-Cyril of Jerusalem, 152.

* Cf, e.g., Gregory Nazianzus, Epistula 61.8: juiv & dywvicuobe tov kaAdv dycdve; Basil of Caesarea,
Asceticon, By 8¢ 10 kadg aydvL thg mpog Ocov edapeotniocws dywvilouevoc (Migne PG 31, col. 1272).

* Reconstruction proposed by Emmel, “Righting the Order,” 58, 68; Idem, “Preliminary Reedition,” 50. The
editio princeps has [wck].

> Miiller, Biicher der Einsetzung, 74.

% Nagel, ““Gespriche Jesu’,” 243.

7 See chapter IV.6.1 supra.
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As T already pointed out in the Introduction, this saying is based on Psalm 71:1 (LXX): t0

Kplhe oov T) Baoilrel 80¢ kal Ty Sikatoolvmy cov T¢) vl tod Buoiréwg. Origen was

probably the first to interpret this Psalm Christologically. Thus, in his Commentary on John
(CPG 1453), Origen says that this Psalm prophesies about Christ (mepl Xpiotod
Tpopmredetar).! According to Origen, the “king” and the “son of the king” refer to the fact
that Jesus Christ is divine (i.e. king) and human (i.e. son of the Father) at the same time:
‘Hyobuar olv “Buoiién” pev AéyecBol TNV TPONYOUUEVTC TOD TPWTOTOKOL
Toong ktioewg ooy, T Sidotal S TO UTepéxely TO Kplvelr: TOV ¢
avlpwmov, OV avelinder, LT ékelvng popdolperor katk Sikaloobvmy <kol™>
éktumolpevor, “viov tod Buoliéwe”. Kal mpooayoual €ig T0 T008° oltwg éxeLy
TopadeaoBul amo Tod €lg €va Adyor ouvfjyBul GudOTEpa Kol TO ETLPEPOUEVN
0UKETL O¢ Tepl 800 TLVAY dmayyédresbal GAL ¢ mepl évde (I, 195-196).
Apollinaris of Laodicea interprets the same passage in a similar way. Thus, in a

commentary on Psalm 71, preserved only in catenae (cf. CPG 3681), Apollinaris writes that

Christ is God, that is, the heavenly King, but also human, being the son of the king David.’

Apparently, Theodoret of Cyrus also interpreted this Psalm Christologically, although he
belongs to a different exegetical tradition. Thus, in his Commentary on the Psalms (CPG
6202), he says that “the Lord Christ is king and son of the king” (Kal Baoiielc éott, kol
vidg Protrénc O Aeométne Xprotde).! This typological interpretation of Psalm 71:1 appears
also in the works of Athanasius of Alexandria, John Chrisostom and Ps.-Macarius. I quoted

all the relevant passages in the Introduction.’

In Coptic literature, the formula “king and son of the king” applied to Christ became a
stereotype. The texts in which it appears usually do not explain its theological meaning.
However, given that it appears often in texts dated from the 4 century onwards, the

interpretation must be related to the divine and human aspects of Christ.

e Blanc, Origene, Commentaire sur Saint Jean (Sources chrétiennes, 120; Paris: Editions du Cerf, 1966)
156.

* Idem.

? Apollinaris of Laodicea, Fragmenta in Psalmos, frag. 101a, in E. Miihlenberg, Psalmenkommentare aud
der Kateneniiberlieferung vol. 1 (Patristische Texte und Studien, 15; Berlin — New York: Walter de Gruyter,
1975) 38-39.

* Theodoret, Interpretatio in Psalmos, in Migne PG 80, col. 1429.

> Cf. supra, 127-128.
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Peter Nagel pointed out that the same expression appears in Shenoute’s homily And We
Will Also Reveal Something Else (clavis coptica 0821): “The Lord, the king Christ and the

! The dossier can be further enriched with another sermon of Shenoute in

Son of the King.
which the typological interpretation of Psalm 71:1 appears, namely De iudicio (clavis
coptica 0367).% It is interesting to remark that 4poBA is not the only pseudo-apostolic
memoir which uses this formula. Thus, we can find it also in the Book of Bartholomew® and
in the Enthronement of Michael.* In the Martyrdom of Shenoufe, Saint Shenoufe says to
Christ: tcMOY €POK TIPPO aYM TMIWHPE fmﬁpo.s This text has literary contacts with the Coptic
pseudo-memoirs of the apostles and disciples. Among the features it shares with the

pseudo-memoirs, is the expression “O my holy members,” which I have shown to be very

peculiar to this category of texts.

Last but not least, a prayer in the White Monastery Euchologion addresses Christ with the
words “You are the King and the Son of the King.”® As the Sahidic Euchologion was the
most important book used by the Coptic priests, it is possible that it influenced all these

texts.

P. Berol. 22220 108, col. A,20-26

anok mi[e Tepiln Mmo[owe] [eT]coy[Tmn gamu]n a[nok me moleik nN[aTMOY] OymMm
NTEeTN[cEl ga]MHN"

I [am the [straight] travelling [road], [Amen! I am the immortal] bread. Eat and [be
satiated], Amen!

Because of the bad condition of the parchment, the reconstruction of this passage has been
problematic since the editio princeps. Thus, the first editors transcribed only a few letters

which are still visible. For his part, Stephen Emmel suggested in his first article on ApoBA

' Nagel, ““Gespriche Jesu’,” 243.

2 H. Behlmer, Schenute von Atripe: De iudicio (Catalogo del Museo Egizio di Torino. Serie prima —
Monumenti e testi, 8; Turin: Ministero per i beni culturali e ambientali — Soprintendenza al Museo delle
Antichita Egizie, 1996) 123-124.

? See Westerhoff, Buch der Auferstehung, 124. The occurrence of the “king” and “son of the King” formula
was signaled by Emmel, “Righting the Order,” 58.

* Miiller, Biicher der Einsetzung, 1: 34.

> Coptic text in E.A.E. Reymond — J.W.B. Barns, Four Martyrdoms from the Pierpont Morgan Coptic
Codices (Oxford: Clarendon Press, 1973) 121.

® E. Lanne, Le Grand Euchologe du Monastére Blanc (Patrologia Orientalis, 28/8; Paris: Firmin-Didot,
1958) 376 [112].
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the reconstruction anok tfe] | [Trur]u amofoy . ][ . . Jco . . [-3&]|[le]§1-1 In a later

publication, he seemed to abandon this proposal since he left the lacunae unfilled.’

However, this passage can be reconstructed now with the help of the Qasr el-Wizz codex.
Thus, the second hymn of the Cross (TMegcnay NeYMNOC MniecTaypoc, Qasr el-Wizz 27,5-
6) in this manuscript contains only two brief ego eimi sentences followed by an “Amen”
uttered by the apostles: aNOK 1€ T€RIH MMMON €TTAECIH[Y] aMHN: ANOK € MOEIK NATMOY:
OYMM NTETNCEI aMHN: aNOYD®)B Ncwy X€ aMuN: (“I am the way of the blessed life,

"5

Amen! I am the immortal bread. Eat and be satiated, Amen!” We answered after him:

“Amen!”) (Qasr el Wizz 27,6-12).

The surviving letters and strings of letters on P. Berol. 22220 108, col. A,23-25 allow us to
restore confidently the second ego eimi: a[nok mne molek N[aTMOY] OoywM NTeTN[cel
ea]unn. The first ego eimi phrase differs in the two manuscripts, although they both refer to

John 14:6, €éy& elpl 1 080¢:

P. Berol. 22220 108, col. A,20-23 Qasr el-Wizz 27,6-7
aNOK 11[e Te1]n mMo[owe] ANOK € TE2H
[eT]coy[Tmn gamn]n MIIONY €TTACIH[Y] aMHN:

Here ApoBA combines John 14:6 with the “straight way” which appears several times in
the Bible (Psalm 107:7; Proverbs 2:13, 16; 2 Peter 2:15).> It is interesting to remark that,
while the ego eimi speeches are soteriological, the author of ApoBA gives a new meaning to
the Johannine phrase by applying to it a moral dimension proper to sapiential literature
(“the straight way”). Such an elaborate reading of an ego eimi proclamation might point to

a late provenance of our document.
P. Berol. 22220 109, col. A,11-15

nete N[q]x[1] an mnacomM[a m]unacnoy. nafi] oywmmo epoi e gam[H]N:
“The one who does not [receive] my body [and] my blood, this is a stranger to me, Amen!”

' Emmel, “Righting the Order,” 58, 68.

2 Emmel, “Preliminary Reedition,” 41, 50.

? nepl0oYe eTcoyTmN in Proverbs 2:13, see Worrell, The Proverbs of Solomon, 7. 211 €cCOYTWN appears as
well in Psalm 107:7 (LXX), see E.A.W. Budge, Coptic Psalter, 116; 2 Peter 2:15 has TegiH € TCOYTON.
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This saying has been extensively analyzed by Peter Nagel, who pointed out similar
passages containing maledictions against those who reject the Eucharist in the works of
Shenoute.! However, as several polemics concerning the Eucharist, and the transfiguration
of the bread and wine, took place in Egypt during the course of time, this saying does not

help us to date the Apocryphon Berolinense/Argentoratense.

It should be pointed out that several other pseudo-apostolic memoirs contain passages
concerning the importance of the Eucharist. Moreover, these texts blame those who reject
the body and the blood of the Savior, condemning them to eternal punishment. The
aforementioned saying from ApoBA must be studied in relation with the similar ideas which

appear in the other memoirs attributed to the apostles and disciples.

For example, in the sermon of Ps.-Bachios of Maiuma On the apostles, Christ tells the
apostles that at the Final Judgment, when they will sit to judge mankind, they must show
mercy towards everybody except those that rejected the Eucharist: “I do not want you to
forgive anyone except those who took from my body and my blood” (Ntoymw an
2IDTTHYTN E€TPETETNKM €BON NA2AY: E€IMHTEl NENTaYXI €BON 2MIIACMMA Mﬁl‘l&CNoq).z
Moreover, although John the Baptist is the Forerunner, he will not participate at the Final
Judgment because he did not have the privilege to participate at the Eucharist (fneqxi eBox

2MMaCMA Mﬁna.cnoq).3

In another judgment scene, from the Enthronement of Michael, Christ shows his apostles
those who are tormented in the afterlife because “they did not taken from my body and my

- - . - - 4
blood” (MNNENTAYX1 €EBOX PHMITACMMA MNIIACNOY).

P. Berol. 22220 110, col. A 4-5

[Mope]An [eBOX Mmac]M[a eamuN-]

[do not reveal my] body, [Amen!]

The only clear traces of letters are |xn[ on line 4. However, this passage can be restored on

the basis of the parallel version in the Qasr el-Wizz codex:

! Nagel, ““Gespriche Jesu’,” 244-247.

? Sahidic text in Morard, “Homélie sur la vie de Jésus,” 423.
? Idem.

* Sahidic text in Miiller, Biicher der Einsetzung, 1: 38.
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Qasr el-Wizz 29,2-5 P. Berol. 22220 110, col. A,2-5

@ONT €POK (D MECTAYPOC: MIPGMAT €BOX 1 | @o[rT epok] @ nec[-Foc] [Anpem]Nm [€Bo]
TI2CMOMa AMHN:— [Mac]lom[a gamun-]

The meaning of the saying “do not reveal my body” is difficult to establish. It is possible,
however, that this is a reference to the eclipse which occurred during the Crucifixion (Matt
27:45/Mark 15:33/Luke 23:44). According to some texts, the eclipse was meant to cover
the naked Christ in darkness. For example, in the Sahidic homily On the Cross and the
Good Thief by Ps.-Theophilus of Alexandria we read, “...the sun grew dark. This great
luminary has darkened the entire earth in order to overshadow his holy body on the Cross
because they have stripped off his clothes (and) divided them among them.”' If this
interpretation is correct, the text probably means that the miracle occurred through the

power of the Cross.

! Translation from Suciu, “Sermo de Cruce et Latrone,” 222.
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I. GREEK-COPTIC WORDS

&yaBov m. good
A 106, col. B,2
(GyyeAlkdg) m. angelic
arrexikn A 101, col. B,24-25
&yyerogc m. angel
A 100, col. B,12-13; A 101, col.
A24,32
alwv m. eternity
A 101, col. A7
oA but
A 98, col. B,26; A 102, col. B,5; A
107, col. A,16, 30-31; A 108, col.
A)9; col. B,6, 12; A 110, col. A,10,
19; B 5v,16; C 26,11-12
aAda
C333
Guny amen
eamun A 107, col. B,29, 32; A 108,
col. A,17-18, 19-20, 22-23, 26, 29-
30; col. B,1, 10, 13, 17, 21, 26, 32;
A 109, col. A,7, 10-11, 15, 18, 24,
30, 32; col. B,11; A 110, col. A,2,
5,15; B 5r,5, 8, 16, 18, 20-21, 22; B
7,1, 14; C 25,7, C 28,12; C 31,6
amun C 26,4, 10; A 27, 1, 4, 8, 10,
11-12; C 28,5, 9; C 29,5, 10; A
30,1, 6,8, C 31,1, 4,9, 12; C 32,2,
6,8;,C33,2,3,4,5,9
qe C 30,9; 32,11; 33,13
(Gvtikelpevog) m. adversary
anTiIKiMeNnoc A fr 21H,4-5
&moaTorog m. apostle
A 101, col. A,3; B 5v,8
mnTanoctoxoc A, 101, col. A, 11-
12; B 6r,4; B 6v,5-6
(&pyayyerog) m. archangel
apxuarrexoc A 101, col. A,25-26
apyn f. beginning
A 109, col. B,9; C 33,4, 6
aoBevnc m. weak

B 5v,7
(xVteEovorog) m. free-will, autonomous
ayTtozoyciloc A 98, col. A,32; col.
B,7-8
vap for
A 97, col. A,10; A 98, col. B,17,
26,31; A fr 21F,1
yevew m. generation
A 110, col. A,8-9; A fr 19H,4
vévogc m. race
A 102, col. B4
8¢ but etc.
A 101, col. B,27; A 108, col.
B,15, 24; B 5v,7, 9; C 24,1; C
25,2; C27,2; C 33,10
dlkaroc m. righteous
A fr 17H, col. B,5
dtvaprc f. force
A fr 9H 4
el pnrL except for
A 106, col. A,4-5; A fr 9H,6; A fr
22H,1-2
évduue f. garment
A 97, col. A27
évtoAn f. commandment
A 99, col. A,12
¢Eovola f. power
B 5v,17
(emBupeiy) desire
emoeymel A 106, col. B,32-106,
col. A,1

b4

A 99, col. B,2; A 107, col. A,7; A
fr 22F,5
(tovdetog) Jew
1oyaal C 24,5
(BepameveLy) cure
eepaneye A 97, col. B,26
(Bpovoc) m. throne
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A 101, col. B,5, 8; A 102, col.
B,14; A fr 17F, col. A,6

KeA®¢ m. good
A 108, col. A,11; A fr 10F, col.
Al

kepTog m. fruit
B 51,3

keato according
A fr21H,7

ketofoAn f. foundation
C33,1

Ko TaTéToopo m. veil
A 101, col. B,1-2

(katéxerr) hold back
kaTexe C 25,11

kAfipo¢ m. lot
A 105, col. A,30

KNpuyLe m. proclamation
A fr 22F,2

koopog m. world
A 97, col. A,22-23; col. B,25; A
99, col. B,5-6; A 101, col. A4; A
102, col. A,22-23; col. B,15; A
108, col. A,3, 8, 12; col. B,5-6, 7-
8, 14, 16, 18; A fr 21F,2; A fr
22F . 4; A fr 24H,2; B 5v,22-23; C
33,1-2

Aopmac m. lamp
A 97, col. A21

Ao m. people
A 102, col. A5-6; A 110, col.
B,7; B 7v,2

Aertoupyla f. service
A 104, col. B,31

Altpa m. pound
Afr24F3,4,5,6

A0yym f. lance
A 108, col. B,28

(AOmelv) grieve
aym A 108, col. A7
AYTH col. B,6-7

padntic m. disciple
A fr 14H,2-3

H€Loc m. member
A 100, col. A, 3; A 107, col. B,18;
A fr 9F, col. A,5; C 24,10; 28,1
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wév on the one hand

B 5v,6
LetavoLe repentance

A fr 20F 4
unmote lest

A 107, col. A,20
wovoyevic m. Only-Begotten

B 5r,20; C 31,11
LuotrpLov m. mystery

B 6r,3
oikovople f. dispensation

A 109, col. B,1
Opbeavdc m. orphan

A fr 19,7-8
(600ov) how much

engocon A 98, col. B,11
006€ nor

A 97, col. A,24; A 105, col. A,31
TaALY again

C 28,7
(mopadLdovet) hand over

napaalaoy A 98, col. B,18-19
TOPAVOUOG M. impious

C 24,6
TaTPLAPYNG M. patriarch

A fr 9F, col. B,2-3
(myn)

nyru A fr 19F,5
(TLoteveLy) believe

mcteye A 107, col. A,30
motn f. believer

A fr 20F,3
mAnpwue m. fullness

A 110, col. A,31-32
(mAnpodv) to fill

mwpoy C 29,11
moAg f. city

A fr 14H,5, 8, 11
(Tvedue) m. spirit

mna A 100, col. B,3; B 5v,6; C

32,11
TOAepog m. battle

apiroxemoc A 108, col. A,29
TpeoPiTepog

A 101, col. B,3-4



TpodrTng m. prophet
A 105, col. A28; A fr 9F, col.
B,3-4; A fr 17, col. B,3-4

moAn f. gate
A 100, col. B,11

oapg f.flesh
B 5v,7

oepadip m. Seraphim
A 101, col. A,30

(okavdarilewv) offend
ckanaanize A 98, col. B,22

oknvn f. tent
A fr 14F,12

oodpio f. wisdom
A fr9H,3-4

oméppa m. seed
A 100, col. A,4-5

OTOLPOG M. Cross
craypoc C 24,12; C 25,12; C
26,1, 6, 9-10, 11; C 27,6; C 28, 6,
11; C29,3,7,9; C30,3;C31,1,8;
C32,9
cfoc A 106, col. B,21; A 109, col.
A,30; col. B4, 10, 15, 21, 25, 31;
A 110, col. A3, 10, 17, 23, 28,
31; col. B,14, 17, 30; A fr 9H, col.
B,10; B 51,8, 18; B 7,1, 5, 6, 7,
10; B 7v,7,11; C 28,2
cfe C 32,7

(otawpodv) crucify
ctaypoy C 24,4

otoAn f. robe
A 101, col. B,11; A 112,4

o®ue m. body
A 98, col. B,12; A 100, col. B,3;
A 107, col. A,8-9; A 109, col.
A,12; A 110, col. A,5; C 29,5

OWTNP m. savior
A 100, col. A,1; col. B,18; A 101,
col. A,14; A 105, col. A)29; A
107, col. A,24-25; col. B,22; A fr
14H,7; A fr 20H,2, 5; C 24,2

TéAeLog m. perfect
C 339
Texeon C 33,5, 7

t0te then

A 101, col. A,2; A 102, col. A,24
T0TO¢ m. image, type
A fr 9H, col. B,7
(VAn) f. matter
eYAH A 98, col. B,13
(buvedewy) sing
eymuneve A 101, col. B,3; A fr 9H,
col. B,9; C 24,11, 30,12
(bproc) m. hymn
eymnoc B 5v,1-2; C 27,2-3, 5
(Umouetvev) endure
eynoueine B 51,7
(bmotaooeir) submit
eynotacce B 5r,15; C 31,5-6
dopeLv carry
doper C 28,8
xapic f. grace
C 30,11
xepoupip m. Cherubim
A 101, col. A,27-28
e f. widow
A fr 19H,6
xoan f. gall
A 108, col. B,23-24
(xopela) f. dance
xopia A 109, col. A,17; A 110,
col. A,16-17; C 29,6
(xopevev) dance
xopeye A 107, col. B,19-20; C
28,2
xwpo f. land
A111,5;B 51,1
Yuyn f. soul
A 99, col. A5, 8, 14
®
A 100, col. A,3; A 102, col. A6,
col. B,27, 32; A 103, col. A,32; A
106, col. A,32; col. B,3; A 107,
col. B,18; A 108, col. A,2; A 109,
col. B,15, 21, 31; A 110, col. A,3,
9,23, 27, 30; col. B,13, 16, 30; A
fr 9F, col. A,5; A fr 20H,6; A fr
25F,2; B 51,6, 14; B 71,5, 7, 8, 12;
B 7v,6, 11; C 24,9; C 25,12; C
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26,1, 3, 6,9, 11; C 27,13 C 28,5,
11;C29.3,8, C 30,3, 11

() like if
swc A 108, col. B,S; A fr 20H,3

II. NAMES

ABPa2aM
A 102, col. B,8; A fr 9F, col. B,5;
A fr 10H, col. B,1-2

ANAPEAC
A 97, col. A,31-32

12KMB
A 102, col. B,9-10; A fr 9F, col.
B,6; A fr 10H, col. B,3

1CaK
A 102, col. B,9; A fr 9F, col. B,5-
6; A fr 10H, col. B,2

(dote) as
emwcte A 101, col. B,24

(1cpanN)

wmx A 102, col. A,6, 13
10YAXC

A fr 20H,6
IDPANNHC

A 107, col. A,10-11
MYCHC

A fr 10H, col. B,3-4
(21€POYCAAHM)

oenuM A fr 14H,10

III. CoOPTIC WORDS

ANE
C 26,5; 28,12; 30,1

amnTe m. Hades
A 97, col. 2,29

aN negation
C 29,8
N-... aN A 98, col. B,27; A 109,
col. A, 12; A 110, col. A,9;

(anaz) panaz please
panaq A 99, col. A, 10-11

ANOK personal pronoun | augens
anok A 98, col. A,25; col. B,28-
29; A 107, col. B,26; A 108, col.
A31; A 109, col. A,8-9; A 110,
col. B,14, 29; B 7v,10; C 25,5; C
29,7
nTok A 101, col. B,23; A 110,
col. B,16; B 7v,6
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anon A 100, col. B,1; A 101, col.
A,2-3; B 5v,9; C 24,6; 25,2; 33,10
NTDOTN A 98, col. B,20; A 99, col.
A,6; A 108, col. B,14-15, 19, 24,
27-28; A fr 19F,3-4; B 5v,21; B
7v,7,7-8; C 25,1

ANOK predicate | nexus nie
anok A 99, col. A,3; A 107, col.
B,10; A 108, col. A,17, 18, 20, 23;
col. B,22; C 27,6, 8; C 33,2
nToT™ A 97, col. A,18-19, 20-21;
C25,1

ANOK] anr- subject pronoun
anrt A 99, col. A,18; 108, col.
A4; A 109, col. B,27; A 110, col.
A,18,19; C 26,3
NTK A 109, col. B,8
anon A 98, col. B,29-30; A 110,
col. B,17, 18



ane f. head
A 100, col. B,23

ATIOT M. Cup
A 102, col. A,8-9; col. B,29

aym and
A 97, col. A,20; A 98, col. B,19;
A 101, col. A,13; col. B,11, 22; A
102, col. B,2; A 107, col. B,3, 5;
A 108, col. A,15, 25; col. B,30-
31; A 110, col. A,14, 25; col. B,9,
12; A fr 24H,6; A fr 25F,6; B 6r2;
C24,12;33,3,4,7,8

AT- privative prefix
with infinitive: see MOY, )aX€

a@) what?
A 107, col. A7, 8; A fr 14H,7; A
fr 14F,9

AXN-, (AXNT=) without
axN A 109, col. B,14; B 7r,4

BK O
A 97, col. B,28; A 104, col. B,32;
A 107, col. A,32; A 108, col. B,9

BaA M. eye
A 100, col. B, 4; A 101, col. A,9;
B 6v,1

(BOX) outside
Box A 101, col. B,1
eBox A 98, col. A,26; col. B,15-
16; A 99, col. A,1, 17; col. B,5; A
100, col. B,6, 7, 16; A 101, col.
A,1; A 102, col. B,2-3; A 104,
col. B,30; A 105, col. A,1; A 106,
col. A,2; A 107, col. A,22, 25; col.
B,14-15, 16; A 108, col. B,20; A
109, col. A,16; col. B,16, 28; A
110, col. A4, 21; col. B,1, 8, 31;
A 110, col. B,32-111, col. A,1; A
111,3, 7; A fr 9H, col. A,6; col.
B,8-9; A fr 10F, col. A,3; col. B,5;
A fr 26H,3; B 5r,3, 13, 17, 19, 23,
24; B 5v,1, 15; B 6r,1, 5; B 7v,3,
12; C 27,2; C 29,4; C 31,3, 8, 10;
C324,5,10,11

B €BOX dissolution
A 100, col. B,16; A 109, col.
B,16; B 5r,19; B 5v,16

e- circumstantial converter
A 99, col. A,12

€-, €PO= preposition
e A 97, col. A,22; col. B,28; A 99,
col. A,13; A 100, col. B,8, 11, 14,
17; A 101, col. A,14, 15; A 102,
col. B, 15; A 105, col. A,32; col.
B,1; A 106, col. B,30, 31; A 107,
col. A,18; col. B,13; A 108, col.
A,3; col. B,14
see also BOX
epor A 97, col. B,27; A 107, col.
A4, 32; col. B,9, 12, 18; A 108,
col. A,1; A 109, col. A8, 14; A
110, col. B,13; A fr 25H,3; C
24,11; C 25,10; C 27,13
epox A 107, col. A,21; A 109, col.
A,14, 22, 32; col. B,32; A 110,
col. A,3; col. B,6, 15; C 26,9; C
28,10-11
epoqy A 107, col. B,25; A 108, col.
A)5; col. B,10; A fr 10H,6; A fr
14F,4; A fr 24F,2; B 7r,13; B
7v,1; C 25,3-4; C 29,3; C 30,3; C
33,7, 8
epon A 107, col. A,6, 14, 15; A fr
9F, col. A,4; B 5v,3
epTn A 98, col. B,10, 14; A 108,
col. B,16-17
epooy A 107, col. A,1; A fr 17H,6
€ (+ infinitive)
A 97, col. B,28; A 98, col. A,29;
col. B,9; A 99, col. A,13; A 102,
col. B,1; A 104, col. B,30; A 108,
col. A,32; col. B,4

€BI® m. honey
A fr 19F,3

€\OOXE M. grape
A 97, col. A,30

eMmaTe greatly, very
emaTe A 102, col. A,3
mmaTe A 102, col. B,6

€Nep m. eternity
C32,12; C33,9,13

epwte m. f. milk
A fr 19F,2
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€PHY reciprocity
A 100, col. B, 10

ecHT ground, bottom
enecutT A 97, col. B,28; A 101,
col. A,31-32; col. B,7; A 112,5

€cooy sheep
A 99, col. A2

€Te-, €T- relative converter
ete A 97, col. B,32; A 102, col.
B,8-9; A 107, col. B,1-2, 3-4, 5; A
109, col. A,11; A fr 9F, col. B,4;
A fr 21H,5; B 6r2; C 33,12
eT A 99, col. A4; A 101, col. B,1,
4

€TBE-, ETBHHT= because of, concerning
etBe A 97, col. B,29; A 99, col.
A,15, 20; A 101, col. B,21; A 102,
col. B,6-7, 24; A 108, col. A,7;
col. B,1,7
eTBeTHYTN A 108, col. A9-10

€00y m. glory
A 97, col. A,12; A 102, col. B,24-
25; A 105, col. A,32; A 107, col.
A,16, 18; A 111,6-7; B 6r,1; B
6v,2, 3; B 5r,2; C 304, 6, 8; C
33,11, 12

ere if
A 107,col. B, 7

ewxe if
A 97, col. B, 25; A 102, col. A,7,
col. B,27; A 103, col. A,32; A
109, col. B,23-24

€XN-, €XMD= see XD (preposition)

€1 come
A 99, col. B,6; A 104, col. B,30;
A 107, col. A,8;

€l auxiliary
A 107, col. A,13

€1B m. claw
B 51,18
eiciB C 31,9

(eme) bring
nTN A 99, col. B,3-4

(eipe) make, do
P A 97, col. A,22; A 98, col. B,29;
col. B,9, 13; A 99, col. A,19; col.
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B,3; A 100, col. B,2, 13; A 101,
col. A,6; A 102, col. A,11; A 108,
col. B,18; A 109, col. B,26; A
110, col. B,11; B 5r,13; B 5v,14;
C25,3
apt A 108, col. A,29; col. B,20; B
5v,18
o A 107, col. A,27; A fr 20H,3

€1PpR perceive
B 6v,2

€1c- behold
eicennTe A 108, col. A,5-6; A fr
25H,2

elwT m. father
ewtT A 102, col. B30; A fr
14F,13; B 5r,6, 14; C 30,5-6, 11;
32,8
ioT A 98, col. B,27, 29; A 99,
col. A,11, 16; A 101, col. B,2, 9,
15; A 102, col. A,7, 26, 27-28;
col. B,27; A 103, col. A,32-33; A
107, col. B,1, 2; A fr 9F, col. A,7;
A fr 15F,5

(exwe) hang
aT A 109, col. B,32; B 7r,12; C
26,7

ke (6€) another
ke A 102, col. A,10; A 107, col.
A,18; col. B,30; A 110, col. A,22,
27, 30; col. B,10; A fr 19F,2; B
7v,4; C 25,7
kooye A 97, col. B,29-30

Koyi little
A 107, col. B,30; A 110, col. A,
23,27, 30; C 25,6, 8

K place, set
Kk A 99, col. A)5,7, 14
ka A 101, col. A,31; A 106, col.
A2; A 107, col. A,22; A 108, col.
A3
KkaaT A 98, col. B,25

Kake m. darkness
A 101, col. A5

KAOM M. crown
A 101, col. B,7; C 25,3

(kne) pierce



rkoneT A 108, col. B,27

KWTE turn
kwTe A 107, col. B,24-25; C 25,3
koTq B 5v,3

Ka2 m. earth
A 97, col. A,20; A 102, col. B,26

KweT m. fire
A 107, col. B,10, 13-14

Ay indefinite pronoun
Afr14F3,5

Ma m. place
A 97, col. B,31; A 98, col. B,16;
A 100, col. B,5; A fr 14F9; B
6v,1

ve love
A 99, col. A,16

ve f. truth
A 108, col. B,31

Moy die
moy A 102, col. B,1; B 5r,18; 31,9
atdmoy A 101, col. A,8; A 108,
col. A,24; C 27,9

movyke afflict
moke A 101, col. B,22-23; A 102,
col. A2

(Mun-)  there is no  (negative

existential)
MmN A 99, col. A,12; A 105, col.
A,30, 32;

MMON otherwise
A 99, col. B,2

MMON truly
A 110, col. B,30; B 7v,11

(M)MNTE-, (M)MNTa=
mnTeTn A 108, col. A,25

MN-, NMMa= preposition with, and
mn A 98, col. B,29; A 100, col.
B,14; A 101, col. A,25; A 102,
col. B,9; A 104, col. B,27; A 108,
col. B,23, 25; A 109, col. A,13; A
fr 9F, col. B,3, 5, 6; A fr 10H, col.
B,2, 3; B 6r,3; B 6v,3; B 7v,8
nMmmal A 97, col. A,17; A 98, col.
B,28; 106, col. B,30; A 107, col.
B,21; A 109, col. A,10; A 110,
col. B,16; B 5v,8; B 7v,6

nmmak A 110, col. B,29-30; B
7v,10
nmmayg C 24,7
nMman A 100, col. B,22
NMMuTN C 25,8-9
MNNCa-, MNNCW= preposition after
munca A 99, col. B,1
muncae A fr 9F, col. B,1-2
MNT- nominal abstract
see QmOOTOAOC, €PO, X.WMPE,
MNTPE, PMMAO, NOYTE, XO0€IC
MNTPE m. witness
A 108, col. B, 30; B 7r,13; C 26,8;
C29,2
mnTMnTpe A 108, col. B,32; A
110, col. A,1; C 26,7-8; C 29,1
(moyp) bind
MHPT A 97, col. B,30
Mapon let us go!
A 98, col. B,15
(mep1T) m. beloved
mepatTe A 102, col. B,7; A fr
14H,13
mTo (eBoN) in face of
A 100, col. B,7
muTe f. midst
A 107, col. B,27, 31; C 25,5, 9
MTON rest
A 108, col. B,26; A fr 19F.,4
(may) adverb there
mMay A 97, col. B,31; A fr 14H,6
MaYyaaz alone, only
MavyaaT A 98, col. B,25, 26-27
meeye think
A 99, col. B,3; A 100, col. B,15;
A fr 19H,3-4; B 5v,18
MOOY m. water
A fr 19F,6
moyoyT kill
A 102, col. A/4; A fr 25H,4
MHHQ)E m. crowd
A fr 9H,5; B 51,4
mie fight
A 108, col. A, 11, 26
MOOW)E
A 108, col. A,21
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Mme- ordinal prefix
see Camye, COM, CNAY, (MOMNT,
qTOo

move to fill
move A 110, col. A,26;
mee C 28,6
maek A 109, col. B,28; A 110,
col. A,21

N- encompassing negation
A 98, col. B,26; A 102, col. B,32;
A 109, col. A,11

N- attributive
N A 98, col. B,30; A 99, col. B,1;
A 101, col. A,7, 8; A 103, col.
A,31; A 106, col. B,28; A 107,
col. A,7; A 110, col. B,7; B 6r,1;
B 6v,2; B 5r,1; C 25,6
M A 100, col. B,3, 24; A 101, col.
A,16; A 108, col. A,21; C 24,5

N- identity
N A 107, col. A,27;
M A 97, col. A,16; A 99, col. A,11

N-, MMO= preposition. direct object
N A 99, col. A5, 8, 14; A 100,
col. B,23; A 104, col. B,30; B
6v,2, 3,5
M A 97, col. A26; A 98, col.
B,32; A 99, col. A,17; A102, col.
B,3; A 107, col. A,17; A 108, col.
B,5; A 109, col. A,12, 31; C 24,12
Mot A 99, col. A,16; A 108, col.
A,31; C 25,12; C 26,2
mMmok A 109, col. B,22
mmoc A 102, col. A27; A fr
14F.8; B 5v,10; C 24,9

N-, MMO= preposition. relation
N- A 97, col. A, 10, 13, 18, 27; A
100, col. B,2; A 101, col. A,5, 9,
11; col. B,14; A 102, col. B,4; A
107, col. A,7; col. B,28; A 108,
col. B,22, 27; A 111,5; A fr 9H,3,
4
M- A 97, col. A,12, 20, 30; A 99,
col. A,2; A 100, col. B,7; A 101,
col. B,2, 8, 9; A 102, col. A,26;
col. B,12; A 103, col. A,30; A
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105, col. B,29, 30, 31; A 107, col.
B,16; A 108, col. A,8, 19; B 5r,1,
9,18;C24,3
Mot A 98, col. B,19; A 107, col.
B,15; A 108, col. A,14-15; A 111,
col. A, 1; B7v,13
mmok A 110, col. B,31-32; B 7r,9;
B 7v,12; C 29,11
mmog A 110, col. B,21; C 24,5-6
mmoT A 97, col. A,15; A 98,
col. A29; A 107, col. A,26; A
108, col. B,2-3; A fr 19F 4-5
Mmooy A 97, col. B,26-27; B
5,11
N-, Na= preposition. dative
m A 102, col. A,22
nat A 102, col. B,16, 26; B 51,9,
15; C 31,2
nak A 111; B 5r,5; C 30,4, 7; C
31,6
nag A 102, col. B,30; A 107, col.
A4; A111,7; B 5r,2; B 5v,10
Nac A fr 24H,3
nan A 100, col. A,2; A 105, col.
A,29; A 107, col. B,26; A fr 9F,
col. A/4; A fr 14H,9; B 6r,5; B
5v,3,13; C 25,4, C 27,12
nuTN A 98, col. A,26; A 108, col.
B.4, 25; B 6r,1; B 5v,19
nay A 110, col. A2; B 7r,13; C
26,8; C 29,2
Na- instans
A 109, col. B,16
see also IV. Conjugation Forms (I
future, circumstantial future)
(na€-), Naaa= be great
Naaaq A 99, col. A,12
NOBE M. Sin
A 106, col. A,2; A 108, col. A,7-8
NalaT= be blessed
NaiaTq A 97, col. A,15
nalaTTHYTN A fr 9F, col. A,6-7
nm who?
B 5r,17, 19, 21; C 32,1,6
NIM every



A 98, col. A,24, 30; A 100, col.
B,5; B 6v,1; C 32,13

NaNOY-, NaNOY= be good
NanoYY 99, col. A4

Nca-, Ncw:= preposition behind
nea A 100, col. B,4-5, 9-10; C
30,5
NCaTHYTN B 5v,21
new A 109, col. A,18
neca A 108, col. A,3-4; B 5v,20;
C25,2;C28)5
newy C 27,3-4, 11
nen A 99, col. B4
ncwoy A fr 20F,6

noyTe m. God
A 99, col. A,19; A 107, col. B,3,
4; B 5v,12; C 33,11
mnTnoyTE B 6v,2-3; C 30,9

NTOY limitable
A 107, col. A,31; A 108, col. B,7,
12; A 110, col. A,11; A fr 21F,4;
B 5v,15; C 26,12

NaY see
A 100, col. B,8, 17; A 101, col.
A,13; A 107, col. A,1, 3, 21, 29;
A 108, col. B,29; A 110, col. B,6;
B 7v,1

nHY' come
A 110, col. A,12; A 112,5

negtie lament
A 110, col. B,12

(Na2PN-), NagPa=
nnagpan A 101, col. A,6

NoYXe€ throw
A 101, col. B,6

N61 preposition (lexical subject)
A 97, col. A,31; A 98, col. B,17-
18; A 99, col. A,2; A 105, col.
A,29; A 107, col. A,10; col. B,22;
A 108, col. A,2; A 109, col. B,12-
13; A fr 9H,5; B 5v,4; B 7r,3; C
24,5

o€k m. bread
A 108, col. A,24; C 27,8

(oeww) cry
Taweoelw) preach A fr 22F,3

ON again
A 97, col. B,27; A 102, col. A,24;
A 110, col. B,7; B 7v,1, 2; C
27,13; 28,7
oge m. flock
A 99, col. A,2-3
nie f. heaven
ne A 100, col. B,24; A 101, col.
A,16; A 106, col. B,30; A 109,
col. B,23; B 7r,10
uye A 97, col. A, 14, 18; A 100,
col. B,8, 19; A 101, col. A,1, 23
nHoye A 97, col. A, 10-11; A 101,
col. A9
nwwmne change
A 107, col. A,17
nwpa) spread
A 112,6
maT f. knee
A 101, col. B,14; A 102, col. A,25
noT flee
A 98, col. B,21, 24; A 100, col.
B,14; A fr 20H,4; B 5v,20, 21
nwp reach
A 101, col. A,15
nweT bend
nweT A 102, col. B,2
maeTq A 101, col. B,13; A 102,
col. A,25
maeToy A 101, col. A,26, 28
NMEXe-, MEXaz say
nexe A 102, col. B,30; A fr 20H,5
nexaq A 97, col. A,32; A 100,
col. A,2; A 105, col. A,28-29; A
107, col. A,11; col. B,25, 29; A fr
14H,8-9; A fr 14F,11; B 5v,3, 13;
C254,7,C27,12
nexan A 107, col. A,4; A fr 9F,
col. A4
pw (particle)
A 108, col. B,8
poeic watch
A 100, col. B,11; B 5v,8
pkpike nodding
A 97, col. A,24-25
pmwkg burn
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A 107, col. B,9

PIME Cry
A 101, col. B,22; A 102, col. B,6;
A 108, col. B,11; A 110, col. A,9;
col. B,11; B 5v,10; C 26,10-11

POME M. man
A 98, col. A,31; A 99, col. A,15,
19; A 102, col. B,5; A 108, col.
B,2

pPMMa0 m. rich
pumao A 109, col. B,27; A 110,
col. A,20; C 26,4; C 29,12
mnTpaMmao A 109, col. B,29; A
110, col. A,22; C 29,12

PMPa@ n. gentle
A 110, col. A,13-14

pmee f. free person
A 108, col. B,18, 20

PaN M. name
A112,3

ppo m. king
ppo A 108, col. A,17, 19; B 5r,13
MNnTepo A 97, col. A,9-10, 13, 17-
18, 27-28; A 106, col. A,3; B 51,9,
21, 23;C31,3-32,1,3

(paT=) foot epaT=
agepaty A 107, col. B,23
agepatoy A 102, col. B,11

POOYT% be glad
B 5v,6

pPae rejoice
A 98, col. A27, 30-31; A 102,
col. B,1; A 108, col. A,9, 15-16;
col. B,S, 12; A 110, col. A,10-11;
col. B,10; B 5v,22; B 7v,4; C
26,12

pey- (agent prefix)
A 102, col. A,11

pweT strike
A 98, col. B,32

ca m. side
A 100, col. B,5, 14

cel be satisfied
A 108, col. A,25; C 27,10

cwse laugh
A 110,col. B,6,9; B7v,2, 4
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(cmoy) bless
cmamaaT A 100, col. A,5-6
(cMine) establish
cunTy A fr 9F, col. A,3
cmoT form
A 107, col. A7
(cine) to pass
caaT A 102, col. A,9; col. B,29
CNaY two
megcnay C 27,5
megcenTe A 110, col. A,16
megcerncnay A 102, col. B,31;
cnog m. blood
A 97, col. A,29; A 102, col. B,3;
A 109, col. A,13
COTl m. occasion, time
cort A 103, col. A,31; C 28,4
megcerncnay A 102, col. B,31
crp m. rib
A 108, col. B,28
cTM listen
C 30,5; 33,10
COOYN know
cooyN A 98, col. A,27-28
coyn A110, col. A,11
coywonyg A 111,4; B 5r,1
coyNTHYTN A 108, col. A,12
cooYTN be straight
coytTwn A 108, col. A,22
cwovye gather
A 107, col. B,17; C 24,7, 10;
27,13
(cawy) seven
megcamye A 100, col. B24; A
101, col. A,15-16
ceal write
cealA 1123
cHg A 98, col. B,31
cewe f. woman
A fr 19H,5; A fr 20F,2
T give
A 97, col. A,26; A 109, col. A,31;
A 111,6; A fr 19F,2, 3; A fr
24F,2; B 6v,4; B 5r,2; C 28,9; C
29,9; 33,11
Taaq A 102, col. B,25



ma B 51,5
(Ta10), Ta€wy honoured
Taewmy C 37,7
TaA€ mount
A 109, col. B,30
TaMo inform
TaMOK fr.
TaMMDTN B 612
MaTamon A 107, col. A,9
TN where? whence?
B 5r,24; C 32,4, 10
TENOY postpositive now
A 97, col. B,31-32; A 98, col.
B,10; A 107, col. B,17; A 108,
col. A,6; col. B,11; A fr 25H,5; A
fr 25F,2; C 25,10-11
TNNOOY send
A 99, col. B,3-4
Tnnooyy C 32,7
TNQ M. wing
A 101, col. A,31
(Tpo) make
Tpeq A 109, col. A9
THP= augens whole
THpq A 100, col. B,6; A 102, col.
A23; A 107, col. A,16; A 110,
col. A,32; A fr 9H,5; A fr 22F,5;
B 6r2; B 6v,3; B 5v,2; C 30,7
THpc A 101, col. B,25; A fr
24H,5; B 6r,3;
THpn C 24,6-7, C 27,4
THPTN A 98, col. B,21, 24
THpoy A 100, col. B,16-17, 19; A
101, col. A,2, 10; col. B,10; A
105, col. A,2; B 5v,19
THP= (1) THPY Whole, totality
Thpq A 106, col. A,32-col. B,1; A
fr 9H, col. A,5
(Twpe), TOOT=
TooTN A 107, col. A,22
TooTc A fr 20F,5
Tco make to drink
Tcot A 108, col. B,22
(TcaBo) instruct
TcaBeTHYTN A 106, col. B,31
TOOY m. mountain

A 100, col. B,1, 21-22; B 6r,8; C
24,3
TMOYN arise
A 98, col. B, 15; A 100, col. A,6;
A 109, col. B,19-20, 20; A 110,
col. A,29; B 7r,7, 8; C 25,12-13,
13
-THYTN (suffix pronoun)
A 97, col. A,26; A 99, col. A,7; A
106, col. B,29, 31; A 108, col.
A,10, 13, 27, 28, 32-col B,1, 19-
20; A fr 9F, col. A,8; A fr 22H,3
oBBI10 humiliate
oBBI0 B 51,12
eBBInY A 110, col. A,14-15
(Taxpo) firm
Taxpuy’ A 100, col. B,21; A fr
12F,2
0Y-, 2€N- indefinite article
oy A 98, col. A,24, 27, 30, 32; A
101, col. B,10; A 102, col. B,1; A
108, col. A,4; col. B,23, 27, 31; A
109, col. A,14, 32; col. B,27; A
110, col. A,13, 18, 20; A fr 9H.,5;
B 5r,4; B 5v,7; C 24,1; C 25,3; C
26,4,7,C 29,1, 8; C 30,4
een A 110, col. B,17, 18, 19; B
v,7,8
oy what?
A 101, col. B,21; A 108, col. B,2;
C329,10
oYa one
ovya A 98, col. B, 30; A 107, col.
B,8; A 110, col. B,9, 10; A fr
22H,6; B 7v,3, 4
ovei€ A fr 19F,3
ove be distant
oyny' A 107, col. B,14, 15-16; A
110, col. B,31, 32; B 7v,11, 12
ovoet rush
A 109, col. A,31; C 28,10
oyoein m. light.
A 97, col. A,22; B 6v,8; C 28,7, 8-
9;29,9-10
oYo€w) m. time, occasion
A 99, col. B, 1-2; C 32,13
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oYM eat
A 97, col. A,16; A 108, col. B,25;
C279

oyYN- there is (affirmative existential)
A 98, col. A,28; A 102, col. A,7;
col. B,28; B 7v,3, 4

OYN open
oywn A 100, col. B, 4, 9; C 30,10
aoywn C 30,10

oynawm f. right hand
oynaM A fr 17F,4-5
NcaoyNaM A 97, col. A,14;
eoynam A 109, col. B,13; B 7r,3-
4

oymwng reveal
oywng A 111,3; B 6r,1
ovyongk A 107, col. A,6, 13, 14-15

oyon being pure, holy
owma.T A 100, col. A4; A 101,
col. B,9-10; A 107, col. B,19; A fr
9F, col. A,6; B 71,9; C 24,10; C
26,1-2; C 28,1

oyup how much?
A 99, col. B,1

oyepuTe f. foot
A 100, col. B,20

oywcy brought to naught
B 5r,16-17; C 31,7, 10

oYwT alone, same
A 98, col. B,30

(oYwTB) surpass
OYOTB% A 105, col. A,30-31

oywaq) desire
A 99, col. A,18; A 102, col. A,32;
A 108, col. A2, 32; col. B4; A
109, col. B,24

OY®)B answer
A 97, col. A,31; A 101, col. B,26;
A 103, col. A29; A 107, col.
A,10, 24; col. B,32; A 109, col.
A,17; B 5v,13; C 24,8; C 25,1-2;
C27,3,11;C28,4

oyxal m. salvation
A 102, col. A,21

g live
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A 107, col. B,16; A 108, col.
B,25; A fr 19H,2-3; A fr 19F,6; C
27,7

wpx. be firm
A 98, col. A,24-25

- to able
A 107, col. A,19

(w-) in oYN-/MN-Q)-GOM
A 98, col. A,28; A 102, col. A,8;
col. B,28

@a-, WAPO= preposition to, until
wa A 107, col. B,1; A 110, col.
A8, C32,7,C33,9,13
@apok A 99, col. B,6-7; A 110,
col. A,13
@apooy A 104, col. B,32

@we m. wood
A 105, col. B,29, 30, 31, 32; A
106, col. A,1, 2; A 109, col. B,19;
fr 9H,3, 4; B 51,10, 14, 24; C 31,4;
32,5

(yBHP) M. companion
@Beep A 99, col. A,9

MAH\ m. prayer
A 100, col. A,8

@HM small
A 107, col. B,28

@MMO m. stranger
A 108, col. A,4-5; A 109, col.
A,14; A 110, col. B,19; A 111,6;
B 5r,2; B7v,8

@OMNT m. three
A 103, col. A30; A 106, col.
B,28; megaomnTt C 28,3

(HN tree
Alll1,1

anne be ashamed
A112,2

@ acquire
aont A 110, col. A,2-3; C 26,8-
9; C29,2; C 30,2
wonyg A 97, col. A,29

wwrie to be, to happen
agwne A 101, col. A,4-5; A 102,
col. A,22; A fr 19H,7; A fr 22H,4;
A fr 25H,6; C 24,1



woont A 98, col. B,12, 28; B
51,23, 24; B 7r,3; C 25,8; C 32,3-
4,5;C32,12
onupe f. wonder
A fr 14F,14-15
HPE m. son
A 101, col. B,13; A 102, col
A,24; col. B,32; A 103, col. A,29;
A 107, col. B,28; A 108, col.
A,19; A fr 19H,7; B 5r,22; B 5v,8,
11-12; C 25,6; C 31,12; C 32,2
wopr first
ngopn A 109, col. A,19
(wwpm) be early
aopnT A 110, col. B,15
wopnk A 110, col. B,13
awc shepherd
A 98, co. B,32; A 99, col. A4
(pwwT) cut, slay
@waaT A 110, col. A,24
@TopTp disturb
A 100, col. B, 12; A 101, col.
A,23-24; col. B,25-26; A 107, col.
A2
e it is fitting
A 97, col. B,27, 32
(waxe) speak
aTwaxe C 33,6, 6
@moxne take counsel
A 108, col. A,1; A fr 25H,3; C
25,10
q1 carry, take
A 107, col. A,19, 25
qto f. four
megqto C 29,6
ea-, eapo= under, for
ea A 99, col. A8, A 101, col.
A.29; A 107, col. A,23; fr 21
eapok A 109, col. B,12; B 7r,2
eapoq A 107, col. A,19-20
eapwTN A 99, col. A,6
o¢ fall
A 110, col. A,29
ee f. manner
ee A 100, col. B,Z A 101, col. A,6

noe A 101, col. A,5; A 107, col.
B,27; C 25,6
ntee A 101, col. A,27
(ewn) f. fore part
2ou A 101, col. B,8
2HT= preposition in front of
ontk A 110, col. B,8; B 7v,3
entc A 107, col. A,28
21-, Q1= preposition on
21 A 101, col. B,7; A 102, col. B,
aiwmn A 101, col. A,12-13; B
6v.4
21 TTHYTN A 97, col. A,26
e f. way
A 108, col. A,21; C 27,7
2o m. face
A 101, col. A,27
2= augens
e A 98, col. A,25; A 108, col.
A,31; A 109, col. A7, 9; A 110,
col. B,14
2N A 100, col. B,2
2TTHYTN A 99, col. A,7; A 108,
col. A,28; col. B,19-20
euse f. mourning
A 110, col. B,11
ews f. thing, work
A 98, col. A,24, 30; A 108, col.
A,16
oBoYp f. left
e1eBoyp A 109, col. B,14; B 7r,4
2aiBec f. shadow
A 106, col. A31; A 109, col.
B,12; A fr21H,3; B 7r,2
2HKE m. poor
A 110, col. A,19; C 29,8
2N0G be sweet
C 30,7
Moy m. salt
A 97, col. A,19
2MO0O0C sit
A 101, col. B,4-5; A 102, col.
B,13; Afr174; C 24,2
2MX m. vinegar
A 108, col. B,23
eN-, NPHT= preposition in (etc.)
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en A 97, col. A,17; A 98, col.
A,24, 26, 30; A 101, col. A1, 7,
A 102, col. B,1; A 107, col. A,S;
col. B,26, 30; A 109, col. B,23,
28; A 110, col. A,21; A 111,5; A
fr 25F,3, 4; B 5r,1; B 7r,10; C
25,5; C 29,12
e A 97, col. A,29; col. B,30; A
98, col. B,12, 16; A 99, col. B,5;
A 102, col. B,11; A 107, col.
A,15; A 108, col. A,11; col. B,18;
A fr 22F,4; B 5r,12; B 6v,1; B
51,10, 14, 24; C 31,3; C 32,5, 11
nenT A 98, col. B,23
neuTe B 5v,16-17

(eoynN) m. inside
e2oyN A 98, col. B,17; A 107, col.
B,8, 12, 13; A 108, col. B,9; A
109, col. A,31; A fr 20H,4; A fr
21H,2; B 5v,4; C 28,10

ewn approach
eN A 98, col. B,17; A 107, col.
B,8; B 5v,4
eun' A 107, col. B,11, 13

2INHB sleep
A 97, col. A,23

ean m. judgment, law
A 102, col. B,12, 14

2Pa1 m. upper part
eepal A 100, col. B,9; A 107, col.
A,32-col. B,1; A 109, col. B,20,
30; A fr 25F,5; B 71,8; C 25,13; C
26,5; C 28,12-29,1; C 30,1-2

(enT) m. heart
nenT A 101, col. B,23; A 102, col.
A,3; B 5v,15

eotef. fear
eote A 107, col. A,23,
eote A 100, col. B,13; A 107, col.
A,27-28; A 109, col. B,26; B
5v,14

2ITN-, 21TO0T= preposition through,

from
artn A 102, col. A,10; A fr 19E,5;
B 51,19
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artm A 97, col. A,12; A 102, col.
A,5; A fr 14F,6; B 5r,3, 17, 20; C
31,8, 10-11

20T T examine
A fr 18H,2

(2oY0) m. greater
neovo B 5v,17; C 27,1

eHy m. profit
A 108, col. A,14

eooy m. day
A 102, col. B,12; A 106, col.
B,28-29; C 24,1

2ag m. many, much
A 110, col. B,7; B 7v,2

21X N-, 21X (W)= preposition upon
eixm A 102, col. B,26; A fr 6F,1;
A fr 15F,5; C 24,2-3

X€- conjunction
discourse A 97, col. A,32; A 98,
col. A,28; col. B,31; A 100, col.
A,2; col. B,15; A 101, col. B,27;
A 102, col. A,27; col. B,16, 32; A
103, col. A,31; A 105, col. A,30;
A 107, col. A,5, 12, 25; col. B,26,
29, 32; A 109, col. A,18; A fr 9F,
col. A5; A fr 14H,7, 9; A fr
14F,8, 11; B 5v,11, 14; C 24.,9;
25,4,7;27.4,11,13; C 28,5; 30,4
causative A 98, col. B,27; A 99,
col. A,11, 16, 18; A 101, col.
A,23; A 108, col. A4, 10; A 110,
col. A,13; A 111,3; A fr 9F, col.
A,7; B7r,2; B 5v,4, 20,22
final A 102, col. B,10

X1 take
A 97, col. A,24;A 101, col. B,10;
A 108, col. A,1; col. B,24; A 109,
col. A,12; col. B,12; A fr 25H,3;
B 5r,8; B 7r,2; C 25,10; C 31,2
X1THYTN A 106, col. B,28

X say, speak
xm A 102, col. A,26; A fr 14F,8;
A 24,9; B 5v,10
xo00c¢ A 102, col. B,16; fr 22

(x) preposition upon



exn A 101, col. B,14; A 102, col.
A25
exNTHYTN A 108, col. A,27
exm A 100, col. B,1, 21; A 101,
col. A,26; A 102, col. B,3-4; A
108, col. A,16; col. B,5; B 5r,8
exwk A 109, col. B,30-31; C
26,5, 7; C 29,1; C 30,2

xo0€ic m. lord
A 97, col. A,32-col. B,1; A 98,
col. B,9-10, 14; A 107, col. A,5,
12; col. B,5, 6; A 110, col. A,12
mNTXO0€c B 6v,4

Xk €Box complete, finish
XK €BOX A 99, col. A,17; A 104,
col. B,30; A 109, col. A,16; A
110, col. A,32-col. B,1; A fr 9H,
col. B,8; B 5v,1; C 27,2
Xk A 110, col. A,25

Xekaac in order that
xekaac B 5r,5
xekac A 99, col. A9-10; A 107,
col. A,18-19, 28; A 108, col.
A,13; C 30,12

X.mmme m. book
A fr 19H,2

(xnoY) question
XNe A fr 14H,6
xnoyy A fr 14F,7

Xan from
A 108, col. B,11; C 32,12, 13

Xro produce
A 108, col. B,4

X po be victorious
A 108, col. B,13, 16; B 5v,22

X€epo blaze
A 107, col. B,11

XMmMPpeE scatter
A 99, col. A,1

(xmwpe) be stong
mnTxXmwpe A 106, col. A,l

xace lift
xice A 109, col. B,21, 23; B 7,9;
C 26,2
xoce A 105, col. A,32

xo0€rT olive
C243

XWTE pierce
A 100, col. B,18, 23; A 101, col.
A9; B 6v,1

Xx.o00Y send
xo0Y A 108, col. A,30
xeyTyrn A 108, col. A,32-col.
B,1

X touch
A 107, col. A,31

XaX€ m. enemy
B 51,15, 16; C 31,5, 7

ce€ adversative
A 97, col. B,32; A 98, col. B,10;
A 99, col. A,3; A 107, col. A,2;
col. B,17; A 108, col. A6, 13; A
fr 25H,5; A fr 25F,2; B 5r,5; B
5v,1, 22

(6w) remain, wait
ce B 5v,8
ceeT A98, col. B,26

(oBBE€) be feeble
cas fr 20H,3, 7

(6mmAe) cover
cooxreq A 101, col. B,12

GMATT uncover, reveal
A 98, col. A,26; A 100, col. B,6;
A 110, col. A,4; C 29,4

coum f. power
A 101, col. A,11; B 51,6; B 61,3,
11; B6v,5

(com) after oyn-/mMn-()-)
A 98, col. A,29; A 102, col. A,8;
col. B,28

opurne f. diadem
B 5r,9, 10; C 31,2

cowT look
A 110, col. B,8; B 7v,3

c1x. f. hand
A fr 18F,2

(swxB) be small
coxB A 110, col. A,26
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IV. CONJUGATION FORMS

I Present

T A 98, col. A,27; col. B,26; A
102, col. A,32; A 108, col. A6, 9,
26, 31; col. B,3

q A 98, col. B,31; C 32,12

TeTN A 98, col. B,11

ce A 99, col. A,1; A 108, col. A,1,
30; C 25,10

Circumstantial Present

epe A 100, col. B,20, 22; A 101,
col. A,8; A 101, col. A,10; fr 14;
B 5r,22; C 24,2; C 32,3

et A 102, col. A2; A 107, col.
B,30; C 30,12

ek A 101, col. B,22; fr 17

eq A 102, col. A,26; A 105, col.
A,32; A 107, col. B,12, 15; A 110,
col. A,12, 14; A 110, col. B,9, 10,
11, 12; A fr 20; C 24,8

ec AfrA; B5r,24;C324

en A 107, col. B, 24

ey A110,col. A,1; A1124,5

Relative Present

eteTn A 106, col. B,32; A 107,
col. A,27

eT- rectus A 97, col. A,22; col.
B,30, 31; A 100, col. A,3, 5; col.
B,10; A 101, col. A,7; col. B,9-10;
A 107, col. B,11, 14, 19; A 108,
col. A,2, 22; A 109, col. B,13, 14;
A 110, col. A,24, 26; col. B,31; A
fr 9H, col. B,6; A fr 9F,5; C
24,10; C 26,1

II Present

et A 102, col. B,5; A 107, col.
B,26; A 110, col. B,6; C 25,5, 8
ek A 101, col. B,21-22

eq A 110, col. B,32

First Future

Tua A 98, col. A,25, col. B,31; A
99, col. A,5; A 106, col. B,29; A
107, col. A,25; A 109, col. A,6, 9,

30-31; col. B,27, 29-30; A 110,
col. A,20; col. B,15; C 26,4-5; C
28,9, 12; C 29,10; C 30,1; C 31,4
kna A fr 13H,1; B 51,14

qua A 107, col. B,9

TeTNa A 98, col. B,20, 23

cena A 102, col. B,10, 15; A 108,
col. B,22, 27; A 109, col. B,11,
32;fr9; C 26,6

na A 102, col. A,22; A 109, col.
B,16; B 5r,19; C 31,7, 10

Circumstantial Future

epe A 102, col. A,21

ema A 102, col. B,12-13

ekna A 107, col. A,13; A 107, col.
A,5,7-8

equa B 5r,16; C 28,8

ecna B 5r,7

eyna A 100, col. B,15-16; A
1114

Relative Future

eTNa- rectus A 97, col. A,16; A
98, col. B,18; A 109, col. A,4-5; fr
9

Affirmative Perfect

a A 100, col. B,4, 5, 12; A 101,
col. A4, 23, 24, 30, 32; col. B,9,
12; A 102, col. A,24; A 103, col.
A29; A fr 9F,7

at A 97, col. B,26; A 99, col.
A,17,19; A 106, col. B,20; A 108,
col. B,13, 17; A fr 18; B 51,8, 13;
B 5v,22, 23; C 31,1

ak C 30,4

aq A 97, col. A,30; A 98, col.
B,16; A 101, col. B,26; A 104,
col. B,29; A 107, col. A,10, 24;
col. B,21, 23; A fr 10; B 6v,4; B
5v,3,13; C 24,8

acB5v,4; C24,1

an A 100, col. B,2, 8, 17; A 101,
col. A,6, 13; col. B,3; A 107, col.



B,31; A 109, col. A,17; Afr 14; B
6v,1; B 6v,2; B 5v,9; C 24,7; C
25,2, 3;C27,3; C 33,11
aTeTN A 108, col. A,10
ay A 100, col. B,11, 13; A 101,
col. B,6; A 105, col. B,3; A 110,
col. B,7; A 111,2; A fr 10; B
5v,20
Circumstantial
eaq A 100, col. B,18
Relative
eNTa A 111
enTal A 97, col. A,28
entaq A 108, col. B,29; A 109,
col. A,7-8; A 110, col. A,28-29; C
32,6
Focalization (Second Perfect)
nTay A 102, col. B,25
xantal A 109, col. B,9
xan A fr 14F,13
Negative Perfect
circumstantial
emnietTy A 108, col. B,8-9
Negative Completive
unatoy C 24,4
Affirmative III Future
ene A 107, col. A,19
eteTne A 99, col. A,10; A 108,
col. A,14
Negative III Future
nney A fr 19
Negative Imperative
mrp A 97, col. A,23, 24; A 107,
col. A,2, 14, 31; A 108, col. B,10-
11; A 109, col. B,26; A 110, col.
A4,9; A fr22; B5v,14; C 25,11,
C 26,10, C 29,4
Affirmative Imperative
mape A 102, col. A,8; A 102, col.
B,28
mapeyq A 108, col. B,29-30
mapoy A 102, col. A,9

Negative Imperative Causative
vnpTpe- A 98, col. B,13; A 108,
col. B,15; A fr 22

Infinitive Causative
Tpe B 51,14; C 31,5
Tpa A 99, col. A,13

Conjunctive
nte A 101, col. B,24; A 110, col.
A,24, 25, 28, 31
nr A 99, col. B,2, 3, 4; A 109, col.
B,22; A 110, col. A,11; Afr 17; C
26,2
ne A fr 24
Nt~ A 99, col. B,7; A 107, col.
A,20-21, 21
nTeTn A 98, col. B,21-22, 24-25;
A 107, col. A,29, 29-30; col.
B,20; A 108, col. A)25; A fr
22H,2; B 6r,4; B 5v,8; C 25,1, 9;
C279-10; C 28,4
nece A 98, col. B,32; A 111; B 5r,2
Ta A 102, col. B,2, 14

Causative Conjunctive
Ta A 106, col. B,30; A 108, col.
A,15; B6r2; C 24,11

Temporal
nTepeq A 101, col. A,14-15; A
109, col. A,15; A fr 9H, col. B,8;
B 5v,1; C 27,1
ntepn C 33,10
ntepoy A 101, col. B,12

Limitative
@want A 107, col. A,32
wan[]g A 104, col. B,31-32
@anTeTN A 97, col. A,25

Conditional
epwan A 107, col. B,7
exman A 107, col. A,12
eTeTnmanN A 107, col. A,3
eywan A 102, col. A,12
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V. PRONOMINAL PTN

Demonstrative Pronoun I

nat A 97, col. A,28; A 100, col.
B,14; A 109, col. A,13; col. B,25;
A fr 21H,5; B 7r,3; C 33,12

Tal A 99, col. A,13; A 107, col.
A27; A fr 14H,9; A fr 14F,12

natl A 102, col. B,8; A fr 9F, col.
B,4; C 33,11

Demonstrative article I

net A 98, col. A,16; A 101, col.
A4, A 102, col. A,1, 8; col. B,29;
A fr 14F,9

Tel A fr 14H,8

nel C 25,6

Demonstrative article 11

m A 100, col. B,14;
nm A 100, col. B,3; A 101, col.
A,5; A 107, col. B,28

Subject Pronoun

ne A 97, col. A,19, 21; A 99, col.
A,3; A 107, col. B,2, 4, 6, 10, 30;
A 108, col. A,17, 18, 20, 23; A
109, col. A,14; col. B,24; A 110,
col. A,14, 23, 27, 30; A fr 21; B
5v,6; C 25,8; 27,6, 8; C 32,8, 9,
10,11, C 33,2, 6, 12

Te A 108, col. B,31; A fr 14; B
5r,21,22; C32,1,2

ne A 102, col. B,8; A fr 9F, col.
B4

Definite Article
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n A 97, col. A,12, 20, 22, 27, 30;
col. B,25, 30; A 98, col. A,31; col.
B,12, 32; A 99, col. A,2, 4; col.
B,5; A 100, col. A,1; col. B,1, 5,
21; A 101, col. B,1, 2, 9, 12; A
102, col. A5, 6, 13, 21, 22, 24,
col. B,4, 12, 15, 24, 30, 31; A 103,
col. A,29, 30; A 105, col. A,3, 29;
col. B,29, 30, 31, 32; A 106, col.
A1, 2, 32; A 107, col. A5, 12;
col. B,10, 13, 16, 22; A 108, col.
A3,8,12,17,19, 21, 22; col. B,5,
7,14, 16, 18; A 109, col. B,19; A

fr 9H,3, 4, 5; B 6r,3, 8; B 6v,2, 3;
B 51,10, 14, 16, 18, 20, 22, 24; B
5v,12, 18, 22; C 24,2, 3; C 27,7,
8; C 28,3, 8; C 29,9; C 30,6, 8; C
31.4,7,9,11; C 32,2, 5, 6; C 33,1,
5,7,9,11,12

T A 97, col. A,13, 17, 21, 27; A
100, col. B,24; A 101, col. A,11,
15; A 104, col. B,31; A 106, col.
B,30; A fr 9H,3; B 6v,5; B 5r, 9,
21; B 5v,7, 17; C 24,2; C 30,9; C
31,3,12; C 33,1,4,6

o A 98, col. B,13; A 100, col. B,2;
A 101, col. A,6; A 107, col. A,23;
Afr14

N A 97, col. B,29; A 99, col. A,2;
A 100, col. B,12; A 101, col. A,3,
7, 24, 25, 30; A 102, col. B.4; A
108, col. A,7; A 111,5; B 6v,1; B
51,1; B 5v,9; C 24,3, 5;

M A 97, col. A, 10, 13, 18; A 100,
col. B8, 11, 19; A 101, col. A,1,
9, 23; col. B,14; A 102, col. A,25;
Afr9

ne A 97, col. A,19, 29; A 101, col.
B,8; A 102, col. B,11; A 106, col.
B,3, 21; A 108, col. B,26; A 109,
col. B,15, 21, 31; A 110, col. A,3,
23,27, 30, 31; col. B,13, 17, 30; B
51,8, 17; B 5v,6; C 24,12; C
25,12; C 26,1, 3,6, 9, 11; C 27,6;
C28,6,11;C29,3,7,8;C30,3,7;
C31,1,8,9;C329,11

Te A fr 14; B 51,9; B 5v,7; C 27,7;
C31,2

ne A 101, col. A,27; col. B,3; A
111,5; A fr 9F,3; B 5r,1

Before Relative

nn A 97, col. A,16; col. B,32; A 98,
col. B,18; A 107, col. B,11, 14; A
108, col. B,29; A 109, col. A,7,
11; A 110, col. A,24, 26, 28; col.
B,31; Afr9



n A 100, col. B,10; A 108, col.

A,2; A 109, col. B,13, 14;
Possessive Pronoun

na A 97, col. B,25

nwyg C 33,12

noTN A 105, col. A,31; col. B,1
Possessive Article

na A 97, col. A,32; A 98, col.

B,27, 29; A 99, col. A,11, 16; A

102, col. A,6, 27; col. B,3, 13, 27;

32; A 103, col. A,31; A 107, col.

B,1, 3, 5; A 108, col. B,28; A 109,

col. A,12, 13, 31; A 110, col. A4,

A fr 9F, col. A,7; A fr 25F,2; B

51,6, 14; C 28,10

nek A 107, col. A,15, 17; A 109,

col. B,24; A 110, col. A,12; A fr

17F,6; B 6r,1; C 29,5; C 30,5, 11

neq A 99, col. A,17; A 101, col.

A,29; col. B,14; A 102, col. A,26;

A 111; B 5r,3

nen A 99, col. B,3; A 100, col.

B,7,17; A 101, col. A,14

netn A 107, col. B,2, 4, 6; A 108,

col. A,16

ney A 101, col. A,27; A fr 22

Ta A 99, col. A,5, 14; A 109, col.

B,28; A 110, col. A,21; C 29,12

Tek C 30,10

Teq A 100, col. B,23; A 108, col.

B,31; A 109, col. A,16; A fr 10; B

6v,2, 3; B 5r,5, 23; C 32,3

Tec A fr 24

Ten A 101, col. A,11; B 6v,5

TeTN A 107, col. B,27, 31; C 25,5

na A 100, col. A,3, 4; A 102, col.

B,7; A 107, col. B,18; A fr 9F,

col. A,5; B 5r,15; C 24,9; C 28,1;

C31,5

neq A 100, col. B,20

nen A 100, col. B,4; A 101, col.

A8

neTN A 99, col. A,9; A 112,3, 4

NeTM A 99, col. A8

ney A 100, col. B,10; A 101, col.

A,31;col. B,5,6
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