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ABSTRACT
The Gospel of Thomas and Torah Observance:
Exploring Anti-nomic Rhetoric in the ‘Fifth Gospel’
by
Daniel S. Zimmerman
This essay is concerned with the relationship between the Gospel of Thomas and torah
observance as is discussed in the Gospel of Thomas’ logia 13, 14, and 53. I contend in this
essay that torah observance and the correct interpretation of torah observance is a central
theme both to the historical Jesus, whom we may attempt to parse from these logia, and to
the Thomasine community, who would have been reading this text. To make this argument, |
will be analyzing the preceding and contemporaneous writings of the Second-Temple period
that speak to the concerns, anxieties, and general discourses with which the Gospel of
Thomas is engaged. My research compiles discussions of torah observance, Jewish political
concerns, changing theologies, and social upheaval as described in Second-Temple Jewish
literature. In my essay, I accept Helmut Koester’s analysis of the Gospel of Thomas’
geographical and historical origin as Edessa in the latter half of the first century CE, near or
slightly after the destruction of the Jewish Temple in 70 CE, and for such a reason, | have
attempted to make the best use of Second-Temple texts (or texts written shortly after the
Second-Temple period) that may have influenced the composition of the Gospel of Thomas. |
have included such Second-Temple writings as the Testament of Moses, the Book of Jubilees,
the Greek Additions to Esther, the Testament of Job, Second Maccabees, 3 Baruch, 4 Ezra,
the hypothetical Q-gospel, the Synoptic Gospels, the Acts of the Apostles, and the epistles of

Paul of Tarsus. In employing these texts, | am not suggesting that the Gospel of Thomas’
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author had any direct knowledge of these works or that s/he was aware of their composition.
Instead, | contend that these texts feed into a common discourse relating to the position of
Judaism in the Second-Temple period, and for such reasons provide the modern scholar with
insight into the concerns and questions posed in the Gospel of Thomas.

In an effort to best explore the relationship between torah observance and the Gospel
of Thomas, this essay has been divided into three major sections. The first section establishes
the literary, political, and social climate of the Second-Temple period, in which the Gospel of
Thomas was composed. The essay’s second section analyzes Jesus’ three proscriptions of
logion 14 in the Gospel of Thomas: fasting, prayer, and charity. By using comparanda from
other literary works of the time period, | will argue that these proscriptions are not nearly as
anti-nomic as they initially appear. Instead, the statements in this logion are representative of
Jesus’ enigmatic public teachings and are largely concerned with the abuse of torah
observance by the Pharisees. In the third and final section of this essay, I discuss the anti-
circumcision rhetoric of logion 53. Unlike logion 14, | contend that there is no evidence to
suggest that this logion is a veiled criticism of the Pharisees or any other Jewish sects of
Jesus’ time. Instead, I argue that this logion is not a saying of the historical Jesus but rather a
benchmark of discussions and debates contemporaneous with the composition of the Gospel
of Thomas. In this way, logion 53 is anti-nomic, proscribing circumcision of the flesh for
Gentiles and Jews alike. Instead, in a telling way, this logion is revealing future debates
between Jesus-followers and the large group of Jews who will form Rabbinic Judaism.

This essay is followed by an appendix consisting of the Coptic text of the Gospel of
Thomas from the 1945 Nag Hammadi codices and my translation of the Coptic text into
English.
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Introduction

These are the hidden sayings that the living Jesus spoke and that Didymus Judas
Thomas wrote down.
And he said, “the one who finds the interpretation of these sayings will not taste

?:safsl.said, “May the one who seeks not stop seeking until he finds. And if he
finds, he will be troubled. And if he is troubled, he will be amazed, and he will
become king over everything.” (G. Thom. Prologue—logion 2).!
Thus begins the Gospel of Thomas with a promise: true understanding of the words of Jesus
will bring salvation from death. It is not enough to simply know the words of Jesus. Instead,
one must “find” the meaning hidden within the wisdom of the living Jesus.

This would certainly amount to a daunting task for any early Christian practitioner
who read the opening promise of the Gospel of Thomas in antiquity. One must search within
the logia to parse the true meaning of the gospel: a meaning latent in the fullness of the
gospel but concealed within the phrases. True understanding and, therefore, true liberation
from death must be accomplished by each individual. Salvation will not be given to the
church or the nation en masse, for as Jesus forebodes, “I will choose one from among a
thousand and two from among ten-thousand, and they will stand, being a single one” (G.
Thom. log. 23).2 Salvation is rooted in one’s patience and ability to discover what lies beyond
the face of the text—a salvation rooted neither in the “collective effervescence” of a church

nor the simple proclamation of faith in Jesus as salvation. Instead, salvation is found in the

dedication and resolve of the individual practitioner.

1 a6t ne ND2XE EOHIT ENTAIC ETONQ X00Y AYD 24CeAICOY NG AIAYMOC I0YAAC OMAC. aYD MEXAY X€ TIETALE
€OEPMHNEIA NNEEIWAXE YNAX] TTIE AN MITMOY. TIEXE IC MNTPEY NO NG1 TETMINE EYMINE YANTEYGINE dYD

20TAN EJU)ANGINE YNAW)TPTP YWD €4WANTOPTP YNAPWITHPE YD YNapppo €xM riTHpy. All translations of the

Gospel of Thomas in this essay are my own. A full translation of the entire Coptic manuscript can be found in
Appendix I.
2 TNACETIT THNE OY2 €BOX 2N (DO aYM CNAY EBOX 2N TBa aYM CENAWPE EPATOY €YO OYa OYDT.
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This is the path that the Gospel of Thomas lays out for salvation, but, in a fortuitous
manner, this too is the path that the Gospel of Thomas provides for any reader, ancient or
modern. Few today take salvific prescriptions from this gospel, but the text has become a
ritualized object in modern academic circles nonetheless. The Gospel of Thomas provides
present-day New Testament scholars with a truly unique glimpse into the beliefs, sayings,
practices, and conditions of early Christian life—a glimpse that, unlike those provided by
canonical scripture, is in many ways protected from the rigid doctrinalization and
calcification of the first few centuries of the Christian Church.

For these reasons, | believe that the Gospel of Thomas is a perfect vessel in which to
ask questions relating to the early Jesus-follower movement’s relationship with the larger
Jewish community. | am of the opinion that the Gospel of Thomas was authored in the first
century (although with many additions to the Coptic text surely added in later centuries), an
opinion shared by a growing number of New Testament scholars.? For this reason, it is
important to identify the Gospel of Thomas not as a Christian text written by a Christian for a
Christian audience but rather a Jewish text with a Jewish author for practicing Jews.

The reclaiming of the Jewishness of first century Christian texts is not new, and the
four canonical gospels (thanks in large part to the recent scholarship of the ‘Third Quest’ for
the Historical Jesus) along with the Pauline epistles (under the name of ‘New Perspective’

scholarship) have all undergone robust analysis in the past 50 years that examines how these

3 Compare Daniel Boyarin, A Radical Jew: Paul and the Politics of Identity, 1. Paperback Print., [4. Dr.],
Contraversions 1 (Berkeley: Univ. of California Press, 2003); Daniel Boyarin, Border Lines: The Partition of
Judaeo-Christianity, 1. paperback ed, Divinations (Philadelphia, Pa: Univ. of Pennsylvania Press, 2007); Isaac
W. Oliver, Luke’s Jewish Eschatology: The National Restoration of Israel in Luke-Acts (New York, NY, United
States of America: Oxford University Press, 2021); E.P. Sanders, The Historical Figure of Jesus (London:
Penguin Books, 1993); E. P. Sanders, Paul, the Law, and the Jewish People, Nachdr. (Minneapolis: Fortress
Press, 1996).
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texts reflect and reaffirm a Jewish community, author, philosophy, and cosmological
framework. This branch of scholarship is essential for a number of reasons, not least of
which because it both deconstructs and problematizes the dangerous anti-Semitic exegesis of
the New Testament present throughout much of its history. In addition, reading the New
Testament through this Jewish lens allows scholars and theologians to identify nuances of
language, identity, prophecy, revelation, and apocalypticism not visible through a traditional
Christian-centric hermeneutic.

However, despite the promising progress in New Testament scholarship, this new
exegetical reading has not made significant inroads into non-canonical scriptures. The Gospel
of Thomas is not an exception. Its recent discovery in 1945 and its even more recent
publication has meant that much of the scholarship concerned with and questions being asked
about the Gospel of Thomas are Christian-centric: what can the gospel tell us about women in
the early Church; what is the relationship of this gospel with Christian ‘Gnostic’ texts; why
did early Christian heresiologists find this gospel unsuitable for canonical status; and how
does this gospel shift attitudes around the role and eschatology of Jesus? These and numerous
other similar questions are profoundly important, and they have helped to introduce and craft
a discourse with which we can discuss a text that has been known to the modern reader for
less than a century—no small feat considering the millennia through which discourses of the
canonical texts have been refined. It is time, however, to question not what does the Gospel
of Thomas tell us about the Christianity it preceded but what does the Gospel of Thomas tell
us about the Judaism within which it existed.

It is with these ideas in mind that I write this essay and bring forward this project’s

main evaluative question: what is the relationship between the Gospel of Thomas and the
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torah. Specifically, this essay is interested in how the Gospel of Thomas portrays torah
observance. At first blush, a reader may find this an inane question. True enough, in the
Gospel of Thomas there are no direct references found to the torah. Indeed, the logia in the
gospel that indirectly discuss observance of the torah are shadowed by other key discussions
in Thomas such as the attainment of salvation, the hidden reality of the cosmos, and
knowledge of the divine.

However, this essay contends that torah observance and the correct interpretation of
torah observance is a central theme both to the historical Jesus, whom we may attempt to
parse from these logia, and to the Thomasine community who would have been reading this
text. To make this argument, I will be analyzing the preceding and contemporaneous writings
of the Second-Temple period that speak to the concerns, anxieties, and general discourses
with which the Gospel of Thomas is engaged. My research compiles discussions of torah
observance, Jewish political concerns, changing theologies, and social upheaval as described
in Second-Temple Jewish literature. In my essay, I accept Helmut Koester’s analysis of the
Gospel of Thomas’ geographical and historical origin as Edessa in the latter half of the first
century CE, near or slightly after the destruction of the Jewish Temple in 70 CE,* and for
such a reason, | have attempted to make the best use of Second-Temple texts (or texts written
shortly after the Second-Temple period) that may have influenced the composition of the
Gospel of Thomas. | have included such Second-Temple writings as the Testament of Moses,
the Book of Jubilees, the Greek additions to Esther, the Testament of Job, Second Maccabees,
3 Baruch, 4 Ezra, the hypothetical Q-gospel, the Synoptic Gospels, the Acts of the Apostles,

and the epistles of Paul of Tarsus. In employing these texts, | am not suggesting that the

4 Helmut Koester, “Introduction,” in Nag Hammadi, vol. Codex Il, 2—7 (Leiden: Brill, 1989), 38-40.
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Gospel of Thomas’ author had any direct knowledge of these works or that s/he was aware of
their composition. Instead, as | will expand on later, I contend that these texts feed into a
common discourse relating to the position of Judaism in the Second-Temple period, and for
such reason provide the modern scholar with insight into the concerns and questions posed in
the Gospel of Thomas.

In an effort to best explore the relationship between torah observance and the Gospel
of Thomas, this essay has been divided into three major sections. The first section establishes
the literary, political, and social climate of the Second-Temple period, in which the Gospel of
Thomas was composed. In exploring the turmoils and hopes facing the Jewish people during
this time period, it is possible to reconstruct many of the ways in which the Gospel of
Thomas’ logia respond to specifically Jewish questions and themes. One of the most pressing
of these themes for Second-Temple communities and the Gospel of Thomas is what should a
pious Jew’s relationship be with his Gentile neighbors. This question takes on an
individualistic tone for many Jews living in the diaspora and a communal tone for Jews in
Palestine resisting Hellenization and Gentile political domination.

In the essay’s second section, I will dissect Jesus’ three proscriptions of logion 14 in
the Gospel of Thomas: fasting, prayer, and charity. By using comparanda from other literary
works of the time period, | will argue that these proscriptions are not nearly as anti-nomic as
they initially appear. Instead, the statements in this logion are representative of Jesus’
enigmatic public teachings. Like the Q-gospel, the Gospel of Thomas does not provide
apostolic explanation for Jesus’ often confusing statements, and it is the onus of the reader to
determine to what Jesus’ comments are referring. In the case of logion 14, I argue that Jesus

is continuing with anti-Pharisaic rhetoric found also in the Q-gospel and the Synoptic
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Gospels. Thomas’ Jesus disagrees not with the torah observance of fasting, prayer, and
charity as such (concepts that remain central to the later Church), but he is rather concerned
with the abuse of this torah observance by the Pharisee sect.

In the third and final section of this essay, I discuss the anti-circumcision rhetoric of
logion 53. Unlike logion 14, | contend that there is no evidence to suggest that this logion is a
veiled criticism of the Pharisees or any other Jewish sects of Jesus’ time. Indeed, I argue that
this logion is not a saying of the historical Jesus but rather a benchmark of discussions and
debates contemporaneous with the composition of the Gospel of Thomas. In this way, logion
53 is anti-nomic, proscribing circumcision of the flesh for Gentiles and Jews alike. Instead, in
a telling way, this logion is revealing future debates between Jesus-followers and the large
group of Jews who will form Rabbinic Judaism.

This essay is followed by an appendix consisting of the Coptic text of the Gospel of
Thomas from the 1945 Nag Hammadi codices. This version of the text is the only complete
manuscript of the Gospel of Thomas. Accompanying this Coptic text is my translation of the
gospel into English, which I have employed throughout this essay.

Much like the Gospel of Thomas’ enigmatic path to salvation, our path to discerning
the discourse surrounding torah observance in the Gospel of Thomas is not straightforward. It
requires that we, as scholars, approach the contemporaneous literature of the Second-Temple
period with an open mind in regard to what it can tell us about the Gospel of Thomas. It also
requires that we must recognize our limitations in what definitive positive statements can be
made regarding a text for which we have only one full, extant copy, translated from another
language. As such, we must always recognize that every statement regarding the Gospel of

Thomas can be attacked, and we often do not have a fully encompassing defense. Therefore,
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in this essay, we shall approach the Gospel of Thomas with a respectful trepidation that it can
tell us a great deal about the Second-Temple Judaism and the advent of Christianity, but only

if we recognize the multiple methodological and hermeneutical issues at play.

Part |I: Approaching the Gentiles and the Torah in Second-
Temple Literature

Relationship with the Gentiles
Almost all of Jewish literature from the Second-Temple period is engaged in a

discourse concerning the Jewish population’s relationship with their Gentile neighbors. As a
direct result of diasporic movements, Hellenization, and the growth of the Roman Republic
and Empire, more and more Jews found themselves as minority populations among pagan
majorities. Even in Palestine, which had seen an unprecedented period of self rule under the
Hasmonean Dynasty (110-63 BCE), the omnipresent threat of the Gentiles and their
idolatrous lifestyles induced panic among many Jewish authors of this period.

Indeed, the concern over the presence of Hellenistic markers in Judaic life (e.g.,
language, government, architecture, temple practices, idolatry, etc.) highlights a larger
cultural concern over which normative discourse should stand as the hegemon. Indeed, in an
effort to control how things were discussed in a cultural discourse (either through a
Hellenistic or Palestinian lens), Second-Temple authors participated in a struggle over who
had power to construct the way in which the lived-world was experienced.

While this question over ancient discourse overlaps with some of Henri Lefebvre’s

conception of lived spaces and mediated experiences® and Giorgio Agamben’s understanding

5 Henri Lefebvre, The Production of Space, trans. Donald Nicholson-Smith (Malden, Mass.: Blackwell, 2011).
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of the controlled-body of the homo sacer,® perhaps the most useful theorist to approach this
question is Michel Foucault, whose seminal work The History of Sexuality, established the
relationship between discourse and power. In as much as we can read ‘sex’ as a generic ‘x-
variable’ in Foucault’s discussion of how discourse creates a lived reality, Foucault’s
deconstruction of discourse in the History of Sexuality is extremely useful and limitlessly
applicable. On this relationship between discourse and power, Foucault writes:

In short, it [the question of discourse’s relationship to power] is a question of

orienting ourselves to a conception of power which replaces the privilege of the

law with the viewpoint of the objective, the privilege of prohibition with the

viewpoint of tactical efficacy, the privilege of sovereignty with the analysis of

a multiple and mobile field of force relations, wherein far-reaching, but never

completely stable, effects of domination are produced. The strategic model,

rather than the model based on law. And this, not out of a speculative choice or

theoretical preference, but because in fact it is one of the essential traits of

Western societies that the force relationships which for a long time had found

expression in war, in every form of warfare, gradually became invested in the

order of political power.’
In seeking to define what becomes the normative discourse among a people, both the Jews
and the Gentiles seek to impress their own orientation towards questions of the political and
moral world (as made manifest in laws). Indeed, in the constant struggle for the domination
of political power in Palestine is the struggle for whose rationale of meaning should become
normative.

Even though the relationship between power and discourse was only made

theoretically explicit by Foucault in the late 1970s, this by no means suggests that ancient

societies did not recognize (subliminally, at least) the deep, interwoven relationship between

6 Giorgio Agamben, Homo Sacer: Sovereign Power and Bare Life, trans. Daniel Heller-Roazen, Meridian:
Crossing Aesthetics (Stanford, CA: Stanford University Press, 1998).
" Michel Foucault, The History of Sexuality, Vintage Books ed (New York: Vintage Books, 1990), 102.
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control of power and discourse. In his analysis on construction of ethnography in ancient
Greece, Joseph Skinner notes:

In recognizing the primacy of ethnographic discourse as a textual genre we are

effectively recognizing the claims to authority, power, and knowledge of a

relatively small number of individuals originating from comparatively

restricted sector of the population: individual adult males from a handful of city-
states who possessed sufficient wealth and standing to pursue their research at

least semi-independently. ... The environment in which they operated was

highly competitive so trumping one’s rivals was a desideratum, whether as a

means of securing gainful employment or of establishing oneself as the

preeminent authority on a given topic. ... Factors such as these need to be borne

in mind when considering the way in which prose accounts of foreign lands and

peoples should ultimately be interpreted—other interests and agendas were

certainly in play.®
For the ancient man (as evidenced by Skinner’s work on ancient Greek ethnography) as for
the modern man (as evidenced by Foucault’s analysis of Victorian construction of sexual
discourses), political domination allows for control over constructed realities of the lived-in
world. Thus, with such high stakes, it is understandable why Second-Temple literature—a
literature that embodies a period of frequent political instability—is riddled with discussion
of the truth of Jewish practices and the presence of the Gentile others.

In the following section, | present two of the ways in which this battle over discourse
is most evident in Jewish Second-Temple literature. First, | discuss how many works during
this time period express deep concerns and fear over the idolatry and political danger
presented by the neighboring Gentiles. Both as a corrupting influence and as a danger to
one’s political and physical life, the Gentiles were a group to be avoided at all costs. Second,

| note that there are many texts during the Second-Temple period that—while still deeply

concerned with Hellenization and a Jew’s role to the ‘other’s’ idolatrous practices—

8 Skinner, “The Invention of Greek Ethnography,” 235.
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recognize that it may be beneficial to both Jew and Gentile to promote Jewish moral
practices and make use of Gentiles’ political and social structuring of the Mediterranean

world.

Fear of Gentiles

Few Second-Temple texts express Jews’ anxiety over Gentiles more so than Second
Maccabees. Likely authored around 100 BCE, Second Maccabees provides valuable insight
into the concerns of many Second-Temple Jews, particularly those living during the period of
the Hasmonean Dynasty. Of paramount importance to the author of Second Maccabees is the
concern that Gentiles present a threat to Jewish life. Hellenization does not merely pose a risk
for loss of culture and torah observance, but Hellenization is a danger to individual Jewish
lives and the integrity of the nation of Israel.

In the opening chapter of the book, the Jewish priests recognize the diasporic state of
the Jews and how, because of this, Jews live lives submissive to Gentile culture. The author
of Second Maccabees recounts how these priests pray out to God, “Gather together our
scattered people, set free those who are slaves among the Gentiles, look on those who are
rejected and despised, and let the Gentiles know that you are our God. Punish those who
oppress and are insolent with pride” (2 Macc 1:27-28).° After this prayer, the narrative of
Second Maccabees presents the various battles and victories, by which the author believes
this prayer is answered. A nation restored apart from Gentile (specifically Seleucid) rule will

allow for Jews to practice the laws of the torah and worship at the temple of the Lord

9 émovvéyaye TV daomopdy Mudv, ELevBEP®SOV TOdG SovAevOVTAG £V TOIG EBVEGTY, TOUC £E0V0EVNEVOVG Kai

BSedvitodg Emde, kai yvdtwoay té E0vn 811 6V &1 6 B¢ HUAY. Pachvicov Tod¢ KaTuduVasTEDOVTAG Kol
g&uPpilovrag v dmepnoavig.
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unencumbered by foreign aggravations. Indeed, much of the narrative in Second Maccabees,
apart from the battle accounts, details the sinister and dangerous ways in which Gentiles have
subverted the Jews’ true worship of God.

The author of Second Maccabees argues that, after the death of Seleucus, his
successor Antiochus instigated a number of Hellenizing actions in Jerusalem, with one of the
earliest of these being the construction of a gymnasium that would encourage young men to
change “over to the Greek way of life” (2 Macc 4:7-10).1° The author notes how this singular
event made Israel nearly fall into apostasy, writing:

There was such an extreme of Hellenization and increase in the adoption of

foreign ways because of the surpassing wickedness of Jason, who was ungodly

and no true high priest, that the priests were no longer intent upon their service

at the altar. Despising the sanctuary and neglecting the sacrifices, they hurried

to take part in the unlawful proceedings in the wrestling arena after the signal

for the discus-throwing, disdaining the honors prized by their ancestors and

putting the highest value upon Greek forms of prestige (2 Macc 4:13-15).1!

For the first-century BCE author of Second Maccabees, flirtation with the idea of
Hellenization has and will lead directly to negligence of one’s lawful role toward the one,
true God. In this example, a Gentile king and a corrupt high priest brought Israel to the brink
of totalizing Hellenization, to the point of forgetting the prescriptions of the torah. As a

maxim to this story, the author notes, “It is no light thing to show irreverence to the divine

laws” (2 Macc 4:17).1

10 71pdg TOV “EAMVICOV YapaKTiipa.

11 3v & obtog dakpn Tig “EAMVIopod kai tpodcBooi 6ALo@LAMGHOD S1d THv Tod doeBolic Kai 0K apylepéng
"Tacwvog vmepParlovsay dvayveiav GoTe uNKéTL Tepi TaS ToD BusiosTnpiov Asttovpyiog TPoBVHIOVE Eivar TOVG
1epeig, AAAQ TOD LEV VED KaTAPPOVODVTEG Kol TV Buo1dv auerodvieg Eomevdov HETEXEWY ThG &V ToAaioTpn
TOPAVOLOL yopNYiog HeTd TV T0D dioKov TPOGKANGY, Kol TOG LEV TOTPMOVS TG £V 0VOEVL TIOEUEVOL, TAG 08
"EMAnvikag 60&ac kaArioTag 1yovpevot.

12 goeBeiv yap €ic Todg Beiovg vopovg od PadLov.
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Time and time again in the narrative of Second Maccabees, this maxim is proven true.
Because the priests had abandoned their duties in favor of the alluring Hellenized culture, the
Jewish temple soon became occupied by idolatrous Gentile practitioners. In a description
clearly meant to sow fear of Gentile culture into the heart of its Jewish readers, the author of
Second Maccabees recounts:

Not long after this, the king sent an Athenian senator to compel the Jews to

forsake the laws of their ancestors and no longer to live by the laws of God,

also to pollute the temple in Jerusalem and to call it the temple of Olympian

Zeus, and to call the one in Gerizim the temple of Zeus-the-Friend-of-Strangers,

as did the people who lived in that place. Harsh and utterly grievous was the

onslaught of evil. For the temple was filled with debauchery and reveling by

the Gentiles, who dallied with prostitutes and had intercourse with women

within the sacred precincts, and besides brought in things for sacrifice that were

unfit. The altar was covered with abominable offerings that were forbidden by

the laws. People could neither keep the sabbath, nor observe the festivals of

their ancestors, nor so much as confess themselves to be Jews (2 Macc 6:1-6).2
Even the smallest of Hellenization could lead to an apostatic people in the span of one
generation. For this Second-Temple author, Hellenization possesses the means to not only
undermine temple-practice and torah observance but to profane the most holy of all places.
This inclusion of Greek culture breeds a dystopian landscape in which idols are put in the
sacred place of the Jewish God.

It is not only apostasy and profanity that the author of Second Maccabees warns

his/her readers about. The Gentiles also seek to destroy all those who do not fully embrace

the Hellenisitic lifestyle. For this author, one cannot become slightly Hellenized, much like

13 Met® o mohdv 8¢ ypdvov éEaméotethey O Paciheds yépovia  Abnvaiov dvaykalew todg lovdaiovg
petafaivev ano Tdv Tatpiov vouwv kol toic tod Bgod vopolg ur moltteveobal, poAdvor 88 kai Tov v
Iepocorbpoig ved kol mpocovopdoal Atdg "Oivumiov kol tov év Fapilv, kabong thyyavov ol tov TomoV
oixodvteg, Ad¢ Eeviov. yakemn) 88 koi Toic Hroig fv Svoyepic 1 énitacic Tfig kakiog. 1O udv yap iepdv dowtiog
Kol KOPLOV D0 TV £0vidv Eneminpodto pabopodviov ped’ Etapdv kol év 1ol iepoig meptPoroig yovaii
mincloviov, £t 6¢ Ta pun kabnkovta Evoov iceepdvimv. 10 8¢ BuclaoTiplov Tolg AmodiesTOAUEVOLG GO TV
voumv adspitolg énenhipwto. v & obte saPPatilev obte TaTp@OVG E0pTag SlapuAdTTel 0bTe Al lovddiov
dpoloyeiv glvat.
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the oft-quoted aphorism, “if you’re in for a penny, you’re in for a pound.” A society that
tastes the evil that is Hellenism will bring danger upon themselves, as is the case for those
Jews who lived during the period of Antiochus’ rule and Jason’s priesthood. Either Jews will
become Hellenized and abandon the one, true God or they will stay loyal to God and in the
process be tortured and killed by the Hellenists.

In one powerful account, a young Jewish man, who refused Hellenism and devoted
himself to God, explains his continued obedience to God in light of the changing political
landscape. The author of Second Maccabees employs this young man’s short speech to
emphasize that it is better to die for God than live counter to the torah (i.e., a Hellenized life).
While being tortured and simultaneously seeing the torture of his six brothers and his elderly
mother, the youth says to his mother and his torturer Antiochus:

What are you waiting for? I will not obey the king’s command, but I obey the
command of the law that was given to our ancestors through Moses. But you,
who have contrived all sorts of evil against the Hebrews, will certainly not
escape the hands of God. For we are suffering because of our own sins. And if
our living Lord is angry for a little while, to rebuke and discipline us, he will
again be reconciled with his own servants. But you, unholy wretch, you most
defiled of all mortals, do not be elated in vain and puffed up by uncertain hopes,
when you raise your hand against the children of heaven. You have not yet
escaped the judgment of the almighty, all-seeing God. For our brothers after
enduring a brief suffering have drunk of ever-flowing life, under God’s
covenant; but you, by the judgment of God, will receive just punishment for
your arrogance. I, like my brothers, give up body and life for the laws of our
ancestors, appealing to God to show mercy soon to our nation and by trials and
plagues to make you confess that he alone is God, and through me and my
brothers to bring to an end the wrath of the Almighty that has justly fallen on
our whole nation (2 Macc 7:30-38).1

1 Tiva pévete; 0dy Hakov® TOD TPOGTAYHNTOG TOD PAGIAEMG, TOD 8¢ TPOGTAYLOTOG GKODM TOD VOUOL TOD
d00évtoc Tolg TaTpdcty HudV d16 Moucémc. ob 8¢ mhong Kakiag ebpetn yevouevog eig tovg EBpaiovg od un
Sapdyng oG xElpag Tod Bg0D. NUEIC yYap S TAG EaVTMV apaptiog Thoyouey. €l 8¢ yhpv EmmAnéemg kol
moudeiag 6 L@V kuplog MUY Ppaync éndpyrotar, kol Tl katoAlayioeta Toic favtod S00A01G. GV 8¢, @
avOclE Kol TAVI®MV AvOpOTOV LOpOTATE, U HATNV LETEDPILOV PPLOTTONEVOS AONAOLG EATTICLY £ML TOVG
ovpaviovg Toidag Emapdpevos xElpa” oOT® yap TNV TOD TavToKpATopog EmdmTov Be0d Kpioly Ekmépevyng. ol
Hev yap viv uétepot aderol Ppayvv dmevéykavteg TOvVov devaov {of]g vmod dabnkny Beod nentdracty: 6V 6
1] T0D Be0d Kpioel dikawa Td TPOSTIH THG VIEPNPAViG Gmoiot. &yd 6, kabdmep ol aderpoi, kol cdpa kol
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The wrath God experiences against his people is short lived and is borne out of divine love
for the justification of the people of Israel (2 Macc 6:12—17). The Gentiles will not be so
lucky. Not being the chosen children of Israel, upon their deaths, the Gentiles will suffer, for
the wrath of the Lord will always return to mercy for Israel (2 Macc 8:5).

In Second Maccabees, the author sets forth a mutually exclusive decision which both
individual Jews and the Jews as a nation must decide: will the commandments of the Lord be
abandoned for the expediency and allure of Hellenstic living? A nation that chooses
Hellenism over the torah of the Lord will be punished as is seen by the Seleucid persecution
of the Jews (2 Macc 1-7), and a nation that chooses the torah of the Lord over Hellenism
will be vindicated (2 Macc 8-15). Similarly, an individual who chooses the Lord’s law over
Hellenism will be resurrected to the Lord (2 Macc 12:43-45).

Compare this anti-Gentile sentiment in Second Maccabees with Moses’ predictive
warning about the Gentiles in the first century CE, Jewish work, the Testament of Moses.
This text, written after 70 CE, expresses some of the dangers with which the author of
Second Maccabees had been concerned. In the Testament of Moses, the author has Moses
discuss the dangers of invading Gentiles, noting the violence and destruction of the Romans,
specifically. Moses while speaking to Joshua, says:

Then powerful kings will rise over them, and they will be called priests of the

Most High God. They will perform great impiety in the Holy of Holies. And a

wanton king, who will not be of a priestly family [most certainly a reference to

Herod the Great],*® will follow them ... The fear of him will be heaped upon
them in their land, and for thirty-four years he will impose judgments upon them

YuynV mpodidmut mepi 1@V ToTpiny vOuwmv Entkaloduevog tov Beov hemg tayd t@ £0vel yevécbat Kai o& petd
Etacpu®dv Kol paotiyov EEoporoynoactal 610t povog avtog 0edg EoTiv, &v Epol 6€ Kal To1g AdEAPOTG LoV GTijoaL
TNV 100 TOVTOKPATOPOG OPYNV TNV €Ml TO GVUIOY NUAY YEVOG dIKOIME EMNYUEVV.

15 James H. Charlesworth, ed., “Testament of Moses: A New Translation and Introduction,” in The Old
Testament Pseudepigrapha, trans. J. Priest, vol. 1 (Hendrickson Publishers, 2016), n. 6b.
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as did the Egyptians, as he will punish them ... After his death there will come

into their land a powerful kind of the West who will subdue them; and he will

take away captives, and a part of their temple he will burn with fire. He will

crucify some of them around the city (T. Mos. 6.1-2, 5-6, 8-9).

It is by the hands of an impious Jew that Gentiles will be able to come in and destroy the
Holy of Holies, burning a large portion of the temple. As with Second Maccabees, the author
of the Testament of Moses is concerned with the wrath of Gentiles, but s/he is equally
concerned with the fact that the wrath and destruction of the Gentiles will be spurred by the
impiety, foolishness, and sins of Jewish individuals. In this instance, Herod as a false priest
will more or less invite the Romans to come and destroy what had once been holy.

From these examples, it is evident that the omnipresent fear of Gentile violence and
domination influenced how Jews understood their duties and relationship to their holy land.
Violence could spring from wanton Gentile barbarism, but more often Second-Temple texts
portray this violence as beginning with the impiety and transgressions of prominent Jews or

the Jewish nation as a whole. Constant vigilance and dedication to God’s torah are necessary

precautions to keep the Gentiles at bay.

Utility and Conversion of Gentiles

The above discussion concerning anxiety about the Gentiles is easily discernible from
a wide range of Second-Temple literary pieces. This anxiety led to a general theological
question: if Gentiles pose such a risk to God’s chosen people, why do they exist? Of what
value are Gentiles to Jews? There are no clear answers to these questions, but different
Second-Temple authors attempted to provide different explanations for the role of the
Gentiles in God’s cosmic plan. The author of 4 Ezra (2 Esd 3-14), a text largely composed

after the Roman destruction of the Jewish Temple in 70 CE, attempts to answer this question
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by suggesting that the toils imposed by the Gentiles bring about the perfection and salvation
of God’s chosen people. However, this quality of the Gentiles is not a redeeming factor, and
the text is clear that Gentiles will be punished for their ungodly actions.

Similarly, Paul of Tarsus is deeply concerned with these questions in his epistles to
Gentile communities in the 40s and 50s CE. While he still recognizes the teleological role the
Gentiles will play in saving Israel, Paul believes that salvation can be attained through the
Jewish God, even if one is not observant of the torah (this may be in part because, as many
diasporic Jews such as Philo knew, it was impossible to fully obey the torah when one lived
far away from the temple in Jerusalem). Unlike the author of 4 Ezra, Paul believes that the
Gentiles can both bring about the salvation of Israel and achieve salvation for themselves

through the death of Jesus.

4 Ezra

After the Roman destruction of the temple in 70 CE, Jewish writers struggled to
comprehend how God could allow Gentile nations to triumph over Israel. The author of 4
Ezra expresses the pain and abandonment felt by many Jews toward the Second Temple’s
destruction by describing Ezra’s anguish at the destruction of the first Jewish Temple by the
Babylonians. Ezra pleads to God:

All this I have spoken before you, O Lord, because you have said that it was for
us [the Jews] that you created this world. As for the other nations that have
descended from Adam [the Gentiles], you have said they are nothing and that
they are like spittle, and you have compared their abundance to a drop from a
bucket [cf. Is. 40:15]. And now, O Lord, these nations, which are reputed to be
as nothing, domineer over us and devour us. But we your people, whom you
have called your firstborn, only begotten, zealous for you, and most dear, have
been given into their hands. If the world has indeed been created for us, why do
we not possess our world as an inheritance? (2 Esd 6:55-59).
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Ezra makes the paradox clear: how can a chosen nation be destroyed by non-chosen peoples?
In reading 4 Ezra, one can feel the heartbreak and shame the author harbors for having lost
one’s nation, temple, and chance of freedom to a barbarous, immoral, and idolatrous people.
For pious Jews, this disaster was not supposed to happen, as it went against God’s eternal
protection of his chosen people as evidenced in the Covenant.

God’s response to Ezra (spoken through one of his angels) is that nothing reaches
perfection except through trial. God’s chosen people are no exception. The angel sent by God
speaks:

Unless the living pass through the difficult and futile experiences, they can

never receive those things that have been reserved for them. Now therefore why

are you disturbed, seeing that you are to perish? Why are you moved, seeing

that you are mortal? Why have you not considered in your mind what is to

come, rather than what is now present? (2 Esd 7:14-16).

In this post-temple-destruction treatise, the author wants his readers to recognize that it is
through difficulty that the chosen people will receive the gifts of the Covenant. For 4 Ezra’s
author, what greater difficulty is there than the destruction of God’s one true temple at the
hands of those who do not recognize the greatness of God. Jews should not see the Temple’s
destruction as the triumph of the Gentiles, but the perfecting of the chosen, for as God’s
angel responds to Ezra later in the text, “Do not continue to be curious about how the
ungodly will be punished; but inquire how the righteous will be saved, those to whom the age
belongs and for whose sake the age was made” (2 Esd 9:13). The pious Jews will be
vindicated, and the immoral Gentiles will be punished, but the time has not yet come.

Therefore, the Gentiles have an important, albeit destructive, role in the salvation of the Jews.

As those who would test and torment God’s most faithful, they can perfect the Jews for the
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Covenantal promises. However, as this passage makes clear, these Gentiles, acting out of

evil, malice, and ungodliness, will not themselves attain salvation.

Paul

Paul of Tarsus’ epistles to his Gentile communities take on a significantly different
tone than 4 Ezra takes towards the teleological role of Gentiles, while still pondering the
question of the fundamental relationship between Gentiles and Jews. As an educated
individual (1 Cor 4:12)% and an observant Pharisaic Jew (Phil 3:4-6), there is no reason to
believe that Paul was not painfully aware of the dangers that Gentile culture and oppression
could and did have on the Jews and their nation. However, there are a number of fairly
explicit passages that indicate that Paul believed salvation was possible for Jews and Gentiles
alike. First, in one of his most quoted passages, Paul writes:

Therefore the law was our disciplinarian until Christ came, so that we might be

justified by faith. But now that faith has come, we are no longer subject to a

disciplinarian, for in Christ Jesus you are all children of God through faith. As

many of you as were baptized into Christ have clothed yourselves with Christ.

There is no longer Jew or Greek, there is no longer slave or free, there is no

longer male and female; for all of you are one in Christ Jesus. And if you belong

to Christ, then you are Abraham’s offspring, heirs according to the promise (Gal

3:24-29).

Likely adapted from an early Christian baptismal formula,'’ Paul’s statement here reaches

the core of his message in his Epistle to the Galatians that the torah is not what establishes

salvation. Instead, it is in the belief in Jesus as Christ that all human divisions cease to exist

16 That Paul includes the phrase komdpev épyalouevor Toig idioig xepoiv “we grow weary from the work of our
hands” (1 Cor 4:12) suggests that Paul thought it noteworthy to mention that he participates in manual labor.
This has frequently been taken, along with the fact that Paul is literate, that Paul had a higher than average
education.

17 Wayne A. Meeks, “The Image of the Androgyne: Some Uses of a Symbol in Earliest Christianity,” History of
Religions 13, no. 3 (1974): 166.
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in the salvific sphere. Gender, ethng, status, and torah observance no longer determine one’s
salvific position. Paul argues that through Jesus, one salvation is offered for all peoples.

This salvific equality discussed at length in this epistle, leaves the reader of Galatians
with an unanswered question: if the torah is derived from God’s covenant with his chosen
people, and if Gentiles can be saved without the covenant or the law, then what is the value
of the torah. Paul seems to realize this question would arise in the minds of his readers,
writing, “Why then the law? It was added because of transgressions, until the offspring
would come to whom the promise had been made; and it was ordained through angels by a
mediator. Now a mediator involves more than one party; but God is one” (Gal 3:19-20).18
Essentially, for Paul, in Galatians, the torah was added specifically because of the sins and
failings of the chosen people, but it “does not annul a covenant previously ratified by God”
(Gal 3:17) with all of Abraham’s offspring (both Jews and Gentiles).

However, the question that he addresses in Galatians, one of Paul’s earliest epistles,
reappears in Romans, Paul’s latest epistle. As he is writing to a different community (a
community that had ethnic Jews versus the majority Gentile Galatian community) at a
different time, it should come as no surprise that Paul would feel comfortable discussing the
same question in a different context. In his Epistle to the Romans, we must note first and
foremost that Paul—as he makes clear in Galatians—is explicit that the salvation of God can
be claimed by all people, not only the nation of Israel, for salvation does not come through

torah observance but through one’s faith in Jesus Christ. Paul writes near the opening of

Romans, “For I am not ashamed of the gospel; it is the power of God for salvation to

18 7 3. ¢ .1 ~ ’ e . e % \ . ¥ o s )
Ti ovv 6 vopoc; TV Tapafdcemy xaptv TpoceTédn, dypic oL EAON 10 oméppa @ Emyyeitol, dtotayeig o1
ayyélmv &v yeipl Heciton” 0 88 pecitng £vog ovK £oTty, 0 8¢ B0 €1g E0TLv.
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everyone who has faith, to the Jew first and also to the Greek. For in it the righteousness of
God is revealed through faith for faith; as it is written, ‘The one who is righteous will live by
faith’” (Rom 1:16-17).1° For Paul, torah observance is not an exclusive entry point to the
salvation offered by God. Rather, in the singular acceptance of the Jewish God and the faith
in the salvation brought forth by Jesus will one be saved—Jew or Gentile. Citing the Genesis
story of Abraham entering into the Covenant, Paul argues that faith was given to Abraham
not after his circumcision (the symbolic and literal beginning of the Lord’s Covenant) but
before (Gen 4:9-25). Therefore, all people, as descendants of Abraham, are entitled to return
unto the Lord through the same faith that the then-uncircumcised Abraham held. Abraham’s
circumcision was not a symbol of his faith, but rather a symbol of having been made
righteous before the Lord (4:11-12).2°

However, Paul’s statements in chapters 1 and 4 of Romans do not imply—given that
the torah is not the key to salvation—that the torah is therefore useless, or worse, dangerous.
Similarly, Paul is not here stating that faith alone (sola fide) should replace or be recognized
as superior to adherence to the torah and the more general avoidance of sins. Instead, faith
should only come first temporally. Traditional readings of sola fide have been employed
from Augustine to Martin Luther to the present-day Sunday pulpit, but these are misreadings

and vast oversimplifications of Paul’s doctrines in these chapters. As Paul hints at in his

19 0V yap Emaioydvopon o edayyéhoy, dovapg yap eod oty gic compiay Tavtl @ miotevovtt, Tovdain Te
npdTov kol "EAANvY dikatocvn yap Beod v antd dmokaAdnteTal €K TioTemg €i¢ TioTy, Kabmg yéypamtar O
8¢ dikatog €k miotewg {Noetat.
20 E. p. Sanders, Paul: A Very Short Introduction, Very Short Introductions 42 (Oxford ; New York: Oxford
University Press, 2001), chap. 6.
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discussion of Abraham, the torah is still useful in its covenantal expression of
righteousness.?

In the past fifty years, a reassessment of this sola fide doctrine and its opposition
(and, often, proscription) of torah observance has been under examination by scholars of the
New Perspective school. E.P. Sanders, one of the founding members of this scholarly
reassessment, argues that the torah still serves an essential function for Paul in its ability to
make an individual righteous before the Lord. Sanders argues that a great difficulty in
understanding this distinction lies in the inability of English (and other modern languages) to
express properly the term ‘righteous’ (dixaoiatve) through an active verb—the concept that
Paul was trying to get across in his discussion of the benefit of the torah for those who were
born into the torah.?? Indeed, in ‘being righteoused,” an individual was progressing in his/her
state of grace toward a spiritual being, made possible through the salvation obtained by
faith.?® In being ‘righteoused,” one transforms oneself into the salvation of Christ, if he or she
as a pious Jew follows the torah, or if he or she as a pious Gentile lives in accordance with
God (i.e., Noah’s law). Faith itself only leads to salvation, but adherence to ‘works’ (whether
in following the torah or the ethics prescribed to Gentiles) leads to transformation within

salvation.

21 Sanders, chap. 6.
22 Sanders, 56-58.
23 On this Sanders writes, “God ‘righteoused’ the person of faith as well as ‘reckoned’ the person to be
righteous. The active verb, with God as subject, occurs in Romans 3:26, 30; 4:5; 8:30, 33; Galatians 3:8. The
usual formulation is the passive verb; a person ‘is righteoused’. This passive, however, implies God as the
understood subject: ‘a person is righteoused by God’. This means not just that the person’s name was moved
from one side of God’s ledger to another, as ‘reckon’ might imply, but that the person was transferred to
another sphere, called variously ‘the body of Christ’, the Spirit, and the like. In this transfer a real change was
effected, the first step towards the glorified body which would be attained at the return of the Lord. As a result
of this change the new person found that good deeds flowed out naturally and that everything which the law had
required was ‘fulfilled’ in his or her life (Rom 8:4)” Sanders, 76.
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In Pauline theology, it is true that one can be saved without good works. However,
this does not imply that the torah is meaningless. Indeed, observing the torah (or the spirit of
the torah for Gentiles) is what gives meaning to the very salvation obtained through faith. In
believing in God (and salvation through Jesus) and in following God’s laws, one is both
saved and made righteous. For this reason, Paul expresses the necessity of faith for salvation,
but he does not altogether negate the essentiality of good works and a moral life as prescribed
through the torah.

In his Epistle to the Romans, Paul condemns those who have practiced good works
without faith toward salvation, those who have faith toward salvation without practicing
good works, and those who neither practice good works nor have faith in salvation. To those
who practice good works but do not seek salvation, Paul writes:

What then? Are we [the Jews] any better off? No, not at all; for we have already
charged that all, both Jews and Greeks, are under the power of sin, as it is
written:
“There is no one who is righteous, not even one;

there is no one who has understanding,

there is no one who seeks God.

All have turned aside, together they have become worthless;

there is no one who shows kindness,

there is not even one.”

“Their throats are opened graves;

they use their tongues to deceive.”
“The venom of vipers is under their lips.”

“Their mouths are full of cursing and bitterness.”
Their feet are swift to shed blood;

ruin and misery are in their paths,
and the way of peace they have not known.”

“There is no fear of God before their eyes.”
Now we know that whatever the law says, it speaks to those who are under the
law, so that every mouth may be silenced, and the whole world may be held
accountable to God. For “no human being will be justified in his sight” by deeds
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prescribed by the law, for through the law comes the knowledge of sin (Rom
3:9-20).24

In the statement from Romans above, Paul implies that because both Jews and Gentiles (the
followers of the torah and those outside the torah, respectively) transgress before the Lord,
they are both equally in need of salvation through Jesus. For Paul, as he makes explicit in
Galatians 3:24-29, “no one,” not Greek or Jew, not pious or sinner, ‘is righteoused” without
first obtaining salvation through faith in Jesus.

For Paul, the torah inscribed on the heart does not necessarily supersede nor rank
higher than traditional Jewish torah. Indeed, if one follows the torah with thoughts of the
heart, then the written torah is equal in their making one justified. As Paul notes, it is through
the Jewish torah that God’s righteousness has been made manifest in Jesus and the prophets
(Rom 3:21-22). The pious Jews, having and following the torah, are salvifically equal to
their Gentile brethren, who have the torah of the heart, but the Jews, as the chosen people of
God, are first among equals (Rom 1:25-36). As Paul reminds his Gentile readers, “they [‘my
kindred according to the flesh’] are Israelites, and them belong the adoption, the glory, the
covenants, the giving of the law, the worship, and the promises; to them belong the
patriarchs, and from them, according to the flesh, comes the Messiah, who is over all, God

blessed forever” (Rom 9:1-5).°

24 T{ 0dv; mpoeydpeda; 0d Tavtme, Tpontiacdpueda yap Tovdaiovg Te koi "EAAvag mhvtag 0o’ duaptiav eiva,
kabo¢ yéypamtar 11 Ovk EoTiv Sikoiog 0088 €lc, ovK EoTIV 6 GLVimY, 0UK EoTv 6 EK{NTAY TOV BEdV" MAVTEG
g&Exhvay, apa ypedbnoav: ovK EGTV TOLDV YPNOTOTNTA, OVK E0TIV EMG EVOG. TAPOG AvE@YUEVOG O AdpVYE
adTdV, Toic YAOoog adTdv doAodoay, 10¢ domidmv ¥rd Té yeiAn adTdv, GV TO oTON dpdc Kol mKpiag yéuer
OEETC ol mOdeg ATV éxcyar alpa, COVTPULLN Kol Todomopia &v Toic 6301 avT@v, Koi 630V siprivic ovk
gyvoooayv. o0k £otv pOPog BoD anévavtt 1@V 0POAAUDY OOTAOV.

Oidapey 0& 611 6oa 0 VOROG AEYEL TOTG €V T@ VOU® AOAEL, Tva mdv oTOUa Py Kol DTOdIKOG YEVTaL TG O
KOoHOG T@ Oe®* 510T1 €€ EpymVv vOHOL 0V dikaiwdnceTol Tdoa oapE Evamiov avToD, 61 Yap VOUOL EXlyvmaolg
apoptiog.

25 oitvég 81(51\) Topanitol, GV 1 1)106801(1 kai 1 06&a kal ai dtabfjkat kai 1) vopobeoio kai 1) Aatpeio Kol ol
gmoryyehon, OV ol motépec, Koi &€ MV 6 YPLoTOC TO KaTd ohpKa, O BV &l mavTmv, 0edg EDA0YNTOG &ig TOVG
aidvog.
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The reason why Jewish torah appears to many (particularly before the advent of New
Perspective) subservient to the Gentiles’ torah of the heart in Paul’s epistle is twofold: i.)
Paul notes that the nation of Israel has momentarily rejected Jesus. Paul writes that it will be
the faith of the Gentiles that will eventually cause Israel to have faith in Jesus and attain
salvation (Rom 9:30-33, 11) and ii.) Paul recognizes that the torah has been corrupted and
abused in a hypocritical fashion so as to lose its effect in bringing Israel into recognition of
Jesus as salvation.

To this first point, Paul writes, “Gentiles, who did not strive for righteousness, have
attained it, that is, righteousness through faith; but Israel, who did strive for righteousness
that is based on the law, did not succeed in fulfilling the law. Why not? Because they did not
strive for it on the basis of faith, but as if it were based on works” (Rom 9:30-32).2% In
valuing the performance of the torah over the necessity of the torah, Paul suggests that the
Jews have put works before faith. As discussed earlier, both faith and works are essential, but
true works of the heart cannot exist for Paul without faith in salvation. The Gentiles, who are
unburdened by the tradition of the written torah, are able to focus first on faith and then on
justification through the torah of the heart. As there was a debate among Second-Temple
Jews as to both the validity of Gentile conversion to Judaism after the eighth day (the day of
circumcision) and the practice of the torah when one is physically separated from the Jewish
Temple,?” it may have been most productive for a Gentile to first accept salvation before a

focus on his/her relationship to the torah of the heart. Indeed, it seems clear from Paul’s

26 11 £0vn Ta Py SrdkovTa SukaocVvy katéhaPev ducatochviy, dtconochvy 8¢ T €k mioteme: Topomni 8¢

SIDKOV VOUOV SIKALOGVVNG €1 vOuoV ovk E@Bacey. 610 ti; 6Tt 00K £k TioTEMC GAL (OG €€ Epyv: mpocékoyay
@ AMO® T0D TPOGKOUNATOG.
27 See Paula Fredriksen’s discussion of this debate and the influence of the Book of Jubliees on this question in
Paula Fredriksen, Paul: The Pagans’ Apostle (New Haven: Yale University Press, 2017), 75.
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admonitions to those Gentiles who wish to practice the torah that their first priority should be
salvation through Jesus, and only after this should Gentiles be concerned with works. To
focus on works before salvation would be to fall into the non-belief circumstance in which
Paul identifies Israel as being.

Paul’s conception here is structurally different from other Second-Temple literary
approaches to explaining the role of Gentiles. While in 4 Ezra, Gentiles help perfect Jews
through trial, in Paul’s estimation, the Gentile followers of Jesus are maintaining the faith
until Jews recognize salvation through Christ. Paul takes an approach to Gentiles that
certainly would have ruffled some feathers among the authors of other Second-Temple
literature such as Second Maccabees, the Wisdom of Solomon, the Testament of Moses, and
the Book of Jubilees. It is only in Paul’s writings that such an explicit explanation is brought
forth as to how the Gentiles will save both Israel and themselves.

To the second point on the anti-nomic imagery of Paul’s discussion of the torah, Paul
actively chastised those who had abused the torah, acted hypocritically, and suppressed the
truth of the torah (i.e., salvation). In the epistle’s second chapter, Paul writes:

If you call yourself a Jew and rely on the law and boast of your relation to God

and know his will and determine what is best because you are instructed in the

law, and if you are sure that you are a guide to the blind, a light to those who

are in darkness, a corrector of the foolish, a teacher of children, having in the

law the embodiment of knowledge and truth, you, then, that teach others, will

you not teach yourself? While you preach against stealing, do you steal? You

that forbid adultery, do you commit adultery? You that abhor idols, do you rob

temples? You that boast in the law, do you dishonor God by breaking the law?

For, as it is written, “The name of God is blasphemed among the Gentiles
because of you” (Rom 2:17-24).28
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For Paul, those who have been blessed with God’s torah should be those who uphold God’s
commandments the most. And yet, Paul’s question implies the opposite: those Jews who
judge others should themselves be judged (Rom 2:1-3). This harkens back to the idea of the
primacy of salvation. The torah is not unimportant, but one must first recognize his/her need
for salvation from sin, and only with this recognition can one truly live out the precepts of the
torah. As Paul notes multiple times, both Jew and Gentile are in equal need of salvation
(Rom 3:9-20, 4:9-12, 10:5-17).

In addition to this hypocrisy among some Jewish practitioners, Paul also suggests that
some individuals are actively suppressing the truth. In a line, reminiscent of Jesus’ statements
in logia 39 and 102 of the Gospel of Thomas, Paul invokes a generic Second-Temple critique
of oppositional sects within Judaism, writing:

For the wrath of God is revealed from heaven against all ungodliness and

wickedness of those who by their wickedness suppress the truth. For what can

be known about God is plain to them, because God has shown it to them. Ever

since the creation of the world his eternal power and divine nature, invisible

though they are, have been understood and seen through the things he has made.

So they are without excuse; for though they knew God, they did not honor him

as God or give thanks to him, but they became futile in their thinking, and their

senseless minds were darkened. Claiming to be wise, they became fools; and

they exchanged the glory of the immortal God for images resembling a mortal

human being or birds or four-footed animals or reptiles (Rom 1:18-23).%°

It is unclear to whom Paul is referring here, if, indeed, he is referring to any specific group.

However, the concept of a group suppressing the truth of God is not dissimilar from what we

29 AmoxaldmteTon yap opyn) 0£0d dn’ 0dpavod £mi mdcav doéfelav kol adikiov GvOpdmmy TdV THY dMstov £V
a01Kig KATEXOVIWV, O10TL TO YVMGTOV T0D 020D Qavepdv 0TV v 00TOIC, O BE0C Yap aDTOIg EQUVEPOOEY. TO. YO
adpata adTod GO KTIoEMG KOGHLOV TOIG TOW ALY VOoUpeEVa KaBopdTat, 1 Te Aidlog avtod dvvapg Kol Be10tng,
glc T elvan odTodE AvamoroyHTovg, S19TL YvovTeg TOV Bedv 0dy g Bedv £80Eacav ff ndyopicToay, GALY
guatonddncoy v Toig Sthoyiopoic adTd@v Kai £6K0Ticln 1) AcVVETOC ADTAY Kapdia: PACKOVTEG EIVOL GOPOL
gnmpavinoav, kai fAragav v 36Eav T0d apbaptov Beod €v opotdpatt gikdvog eBaptod dvBpdmov Kai
TETEWVMV KOl TETPATOSOV Kol EPTETDV.
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see in Qumran texts, Gnostic literature, and the Gospel of Thomas. As with those who would
judge the legal practices of the Gentiles, Paul warns of the danger that can arise from blindly
accepting the words of those who suppress truth. This, of course, does not suggest that the
Gospel of Thomas was familiar with Paul’s writings. Indeed, such a knowledge of Paul’s
epistles among the Thomasine community would have been highly unlikely. However, this
does not mean, as evidenced by the common discourse among many Second-Temple
literature texts, that Paul’s epistles and the Gospel of Thomas are not speaking to a common
concern present among Second-Temple Jews.

Indeed, critique of other sects as hypocrites within Judaism during the Second-
Temple period is rampant in literature of the period. Consider the following passage from the
first century CE Testament of Moses:

Then will rule destructive and godless men, who represent themselves as being

righteous, but who will (in fact) arouse their inner wrath, for they will be

deceitful men, pleasing only themselves, false in every way imaginable, (such

as) loving feasts at any hour of the day--devouring, gluttonous ... But really they

consume the goods of the (poor), saying their acts are according to justice,

(while in fact they are simply) exterminators, deceitfully seeking to conceal

themselves so that they will not be known as completely godless because of

their criminal deeds (committed) all day long, saying, ‘We shall have feasts,

even luxurious winings and dinings. Indeed, we shall behave ourselves as

princes.” They, with hand and mind, will touch impure things, yet their mouths

will speak enormous things, and they will even say, ‘Do not touch me, lest you

pollute me in the position I occupy’ (T. Mos. 7:3-4, 6-10).%°
There is a common thread in both Paul and the Testament of Moses’ condemnation that those
who know the torah but abuse it are the most dangerous, for they have been shown the

proper path by which to live their lives (unlike many of the Gentiles, who sin in ignorance

and ungodliness) and yet refuse to live according to God’s commandments.

30 Charlesworth, “Testament of Moses: A New Translation and Introduction,” 930.
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In the next section, | will explore how certain logia in the Gospel of Thomas
implicitly and explicitly condemn those who abuse the torah and how such abuses, as are
evident throughout the Second-Temple period, led the Thomasine community to discredit

those whom the saw as devaluing and misobserving the torah.

Part II: Opinions on Proper Torah Observance in the Gospel of
Thomas

Arguably the most telling portion of the Gospel of Thomas with regards to torah
observance appears in logia 13-14, where we encounter an instance of Jesus apparently
directly opposing multiple mitzvot. In logion 13, Jesus takes his apostle Thomas aside and
privately reveals three sayings to him. Neither the apostles (except, of course, Thomas) nor
the gospel reader is made privy to what Jesus here tells Thomas. When the other apostles
later question Thomas as to what Jesus taught him, Thomas responds, “If I say to you one of
the sayings which he said to me, you will take stones, you will throw [them] at me, a fire will
come forth from the stones, and it will incinerate you” (G. Thom. log. 13).3! If this statement
is true, then certainly whatever Thomas learned would have inflamed the pious Jewish
apostles. Blasphemy against the torah would certainly have fit into this qualification.

In the following logion, Jesus tells his followers three things. It is not certain if these
statements represent a continuation of the following logion or are rather coincidentally
placed, but Jesus’ words in this logion nonetheless possess the inflammatory rhetoric of anti-
nomic language. Jesus says, “If you fast, then you will bring forth sin. And if you pray, then

you will be condemned. And if you give alms, then you will do harm to your spirits” (G.

81 €IMANXM NHTN OYa 2N NM)2aXE NTAYXO00Y Na€l TETNaYl MNE NTETNNOYXE EPOEl aYMD NTEOYKMLT €1 EBOX N
NMDONE NCPMPK MMM TN.
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Thom. log. 14).3? These sayings all contradict both expectations and—more importantly—
specificities of the Jewish law, teaching essentially the opposite of what the torah commands.

While Jesus’ words in logion 14 appear to be anti-nomic, | contend that these
statements only reveal one angle of Jesus’ discussion of the torah. | believe that in logion 13,
when Jesus speaks to Thomas privately, that Jesus provides a detailed explanation of what he
means by his statements in logion 14. However, Thomas, not speaking with the authority of
Jesus, would not feel comfortable in sharing the teachings with his fellow apostles, as the
language of Jesus’ critique has certain anti-nomic qualities. Thomas’ fear that the fellow
apostles would attempt to stone him suggests that Thomas would not be able to repeat the
refined explanation by which Jesus condemns not the torah but rather some forms of torah
observance.

This dichotomy between Jesus’ public statements in logion 14 and his private
explanations with Thomas in logion 13 is representative of Jesus’ larger ministry. As is
suggested in the format of the Didache, the Gospel of Mark, and Q, while many of Jesus’
sayings were spoken to large crowds, the detailing and explanation of these sayings and
parables were most often only revealed to Jesus’ closest followers. Thus, while Jesus speaks
the same ideas to both his general followers and his closest disciples, only Jesus’ closest
disciples are the beneficiaries of detailed elucidations to often enigmatic statements.

Consider this scene from Mark 4, where Jesus tells the Parable of the Sower to his
public audience:

Again he began to teach beside the sea. Such a very large crowd gathered
around him that he got into a boat on the sea and sat there, while the whole

32 €TETNW)ANPNHCTEYE TETNAXIIO NHTN NNOYNOBE aYM €TETNMANMAHN CENAPKATAKPINE MMIDTN YD

E€TETNWANT ENEHMOCYNH €TETNAEIPE NOYKAKON NNETMIING.

29



crowd was beside the sea on the land. He began to teach them many things in
parables, and in his teaching he said to them: “Listen! A sower went out to sow.
And as he sowed, some seed fell on the path, and the birds came and ate it up.
Other seed fell on rocky ground, where it did not have much soil, and it sprang
up quickly, since it had no depth of soil. And when the sun rose, it was scorched;
and since it had no root, it withered away. Other seed fell among thorns, and
the thorns grew up and choked it, and it yielded no grain. Other seed fell into
good soil and brought forth grain, growing up and increasing and yielding thirty
and sixty and a hundredfold.” And he said, “Let anyone with ears to hear
listen!” (Mark 4:1-9).%

It is up to Jesus’ listening audience to determine the meaning and significance of this parable.
Jesus provides no explanation or deconstruction of his allegory, simply telling his listeners
(as he does in the Gospel of Thomas), “let anyone with ears to hear listen.”

However, Jesus’ public words are immediately followed by his private conversation
with his apostles:

When he was alone, those who were around him along with the twelve asked
him about the parables. And he said to them, “To you has been given the secret
of the kingdom of God, but for those outside, everything comes in parables; in
order that ‘they may indeed look, but not perceive, and may indeed listen, but
not understand; so that they may not turn again and be forgiven.”” And he said
to them, “Do you not understand this parable? Then how will you understand
all the parables? The sower sows the word. These are the ones on the path where
the word is sown: when they hear, Satan immediately comes and takes away
the word that is sown in them. And these are the ones sown on rocky ground:
when they hear the word, they immediately receive it with joy. But they have
no root, and endure only for a while; then, when trouble or persecution arises
on account of the word, immediately they fall away. And others are those sown
among the thorns: these are the ones who hear the word, but the cares of the
world, and the lure of wealth, and the desire for other things come in and choke
the word, and it yields nothing. And these are the ones sown on the good soil:

33 Kai mahav fipEato di1ddoke mapd thv OGAacoav. kol cuvayetor mpdg adtdv Sxhog TAEioTog, HoTE ADTOV Eig
mholov EuPavta kobijcOot év Tii Baldoon, kol mic 6 Syhoc mpdc TV BdAacsay i THG yiic Roov. kai £8idackev
avToVG &V mapafolrais moALG kol Eleyev avToig €v T d1doyf) avTod Akovete. 100V EEMABeY O oneipwv ongipat.
Kai yéveto v T® omsipetv & pév Emsosv Tapd TV 036V, Kol HAOEV TA TETEWN Kol KaTépaysy adTd. Kol SALO
Emecev £mi 1O METPMEC BTOV OVK £lyeV Yijv mOAMV, Kod €00DC £€avéteiley S16 TO un Exev Pabog yiic: Koi dte
avételev 0 Mog Exavpaticn kai S to un Exewv pilav EEnpavon. kol dAlo Eneoev eig tag akavlag, Kol
avépnoav ai draviar kol cuvEmVIEay adTd, Kol Kapmov 00K EdKeV. kal GAL Emecey gig TNV YV TV KaANV, Kol
£61d0v kapmov avoPaivovta kai av&avopeva, kol Epepev Ev TprakovTa kal v E&nkovta Kol v Ekatdv. Kol
Eleyev "Og Exel OTA GKOVEW AKOVETE.
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they hear the word and accept it and bear fruit, thirty and sixty and a
hundredfold” (Mark 4:10-20; emphasis added).®*

Jesus quotes Isaiah 6:9-10 as his justification to why he does not provide a clear explanation
to those who hear his words publicly. In a gospel such as Mark, where Jesus’ identity largely
remains a secret at Jesus’ own request, there is no reason for the public to be fed the analysis
of Jesus’ parables and statements during his life. The public is not ready to understand the
true nature of Jesus, which would only be revealed through a true understanding of his words
and his resurrection.

However, Jesus expects his disciples to understand who he is (cf. Mark 8:27-30) and
of what his parables speak. Indeed, Jesus intimates his surprise that his apostles cannot
explicate the parable on their own, and he resigns to interpret the allegory for them. As Jesus
says, “Do you not understand this parable? Then how will you understand all the parables,”
expressing Jesus’ concern that one’s ability to understand a parable goes beyond the
language of any specific, individual parable. Instead, if one could understand this parable,
they should understand all Jesus’ parables and the unique role of Jesus as Christ.

This dichotomy portrayed above between Jesus’ public and private ministry is similar
to what one finds in the Gospel of Thomas. In both the Gospel of Mark and the Gospel of

Thomas, there is a public audience and a private audience, with the latter receiving a detailed

34 Kai 8te £yéveto katd povag, fpdtov adtov oi mept adtov oOV Toic dhdeka ToC Tapufords. Kai EAeyev
avToilg YHiv 10 puotiplov dédotat tiig Paciieiog Tod Oeod Exeivorg 8¢ toig £Em v mapaPorais Ta mhvta
yiverat, iva pAémovteg PAEmT®Gt Kol pn ooy, Kol GKoDoVTEG AKOVMOL KOl Ut GUVIDGLY, UINTOTE EMOTPEYOGCLY
Kai aeedf] avtoic. Kai Aéyst avtoig Ovk oidate TV mapafoAny ta0tny, Koi 1dg Tdoog Tag TapafoAdg
Yvhoecbs; 6 onsipmv TOV Adyov omeipet. 00Tol 8¢ glotv oi mapd THY 680V mov oneipsTan 6 Adyoc, Kai STav
dovcoty e00VC Epyetan 6 TaTavic Kai aipsl TOV Adyov ToV Eomappévov sic avToe. Kol o0Tol ioty dpoimg o
€nl 10 TETPDOON oTEPOUEVOL, Ol dTOV AKOVOWOOY TOV AdyoV €00VG petd xapdc Aapufdavovoty adtov, Kai 00K
Eyovoty pilav &v £ovtoic dALL mpockatpol icty, elta yevopévng OAyenc 7 Stwypod S1d Tov Adyov 00
okavSaAilovrar. kol BALot giciv oi gig TaG drdvOag omelpdpevol oDTOl £ioty 01 TOV AdYOV AKOVGAVTES, Koi ai
pépiuvat Tod ai®dvog Kol 1 GrdTn Tod TAovToL Kol ol Tepi Td Aowrd £mBupiot EI6TOPELOLEVOL GUUTVIYOVGLY TOV
AOYOV, Kol Kopmog yiveral. Kol EkEvol ity ol €l TNV YV TV KAATV CTOPEVTEG, OTTIVEG AKOVOVGLY TOV AdYOV
Kol TapadEyovTal Kol kapropopoldoy Ev Tpidkovta Kol £v EENKovta Kol &V EKaTOV.

31



explanation of what has been revealed to the latter. However, there is one key difference. In
the Gospel of Mark, the reader is permitted to hear Jesus’ private words with his apostles.
That is, the gospel reader notes what Jesus tells his public followers, but unlike his public
followers, the reader does not have to explicate meaning for himself. And as the reader
comprehends the parable, so too does the reader comprehend Jesus’ unique role, repeated to
the reader multiple times throughout the course of the gospel. This inclusion of the audience
into the privileged role of the apostles is present in all three Synoptic Gospels. Jesus teaches
to the public, his apostles are confused and question him, and Jesus gives a detailed
explanation of his words to his apostles and the gospel reader. This may come as a result of
the apostolic authority tied into the tradition of the gospels. That is, these gospels may
explicate Jesus’ parables and statements because they believe themselves to be inheritors of
Jesus’ privileged teachings through the apostolic tradition.

The inclusion of the gospel readers in Jesus’ explanation to his privileged apostles is
not present in the Gospel of Thomas. Indeed, almost all of Jesus’ statements in this gospel are
enigmatic, and salvation comes through one’s ability to discover the interpretation of these
sayings, which Jesus only gives in private (cf. G. Thom. log. 13). In this way, the Gospel of
Thomas’ elucidation of Jesus’ teachings is manifestly different than in the Synoptic Gospels.
However, this does not mean that the Gospel of Thomas is alone in its enigmatic approach to
Jesus’ sayings. Indeed, in this respect, the Gospel of Thomas is quite similar to the Q-gospel.
Both traditions record Jesus’ sayings, but they seldom provide apostolic authority into
making a pronouncement about how a saying ought to be interpreted.

Take, for instance, Jesus’ discussion of the Lamp and the Bushel found in both the

Gospels of Matthew and Luke and likely derived from some now-lost version of Q. The Q
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narrative that can be reconstructed for this verse is presented below (“Luke’s version” of this

passage is essentially what modern scholars take to the be Q version of the passage here.):®

Matthew 5:15

Luke 11:33

000¢ Kaiovoty Avyvov kol TIBEactY aTOV
VIO TOV oS0V GAL’ €ml TV Avyviav, Kol
Adumel maov Toig &v i) oikiq

No one after lighting a lamp puts it under

the bushel basket, but on the lampstand, and
it gives light to all in the house.

00delc Adyvov Ayog gig kpumTny Tidnow
000 VIO TOV HOSIOV AAA’ €Tl TNV Avyviay,
tva ol elomopevdpevol To QEYYog PAETWGY.
No one after lighting a lamp puts it in a

cellar, but on the lampstand so that those
who enter may see the light.

These verses are almost verbatim and lend credence to the common source of Q. However,

the interpretation that directly follows these two sayings in their respective gospels is quite

different:

Matthew 5:16

Luke 11:34-36

0UTOG AW AT® TO PO VDY EUmpochev
TOV AvOpOTOV, OTMG WMV VUBY T KOAX
gpya kol 00EAcMGY TOV TATEPA UMDY TOV
&V TOIG OVPOVOIG,.

In the same way, let your light shine before
others, so that they may see your good
works and give glory to your Father in
heaven.

0 AOYvoG 10D oMUATHS EGTV O OPOAALOG
cov. 8tav 6 dPOUALOG Gov GmAode 1), Kai
OLov 1O GOUA GOV PMTEWVOV EGTIV' EMAV OE
TOVNPOG 1, K01 TO GAUE GOV GKOTEWVOV.
oKOTEL 0DV R TO &G TO &V 5ol 6KOTOG
gotiv. £l 0OV 10 GOUE GOV BAOV POTEWVOV,
un &xov HEPOGC TL GKOTEWVOV, EGTOL POTELVOV
6hov oG 6tav 6 Ayvog T aotpont] eoOTiln
€.

Your eye is the lamp of your body. If your
eye is healthy, your whole body is full of
light; but if it is not healthy, your body is
full of darkness. Therefore consider whether
the light in you is not darkness. If then your
whole body is full of light, with no part of it
in darkness, it will be as full of light as

35 Reconstruction of Q adapted from Robert J. Miller, ed., “Q,” in The Complete Gospels: Annotated Scholars
Version, Rev. and expanded ed (San Francisco: HarperSanFrancisco, 1994), 275.
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when a lamp gives you light with its rays.

While both of these explanations are certainly reasonable readings of Jesus’ allegory about
the light and bushel, the fact that they disagree on interpretation, despite describing an almost
verbatim verse, suggests that these interpretations were added later, in the independent
Matthew and Luke tradition. Indeed, the explanation employed by Luke is simply another
statement taken from Q (found in Matt 6:22—-23), while the verse from Matthew has no direct
comparanda. The verse as it appeared in Q likely did not have Matthew’s explanation and it
is uncertain if Luke’s explanation taken from Q was used as a separate statement or was
meant to embellish the allegory of the lamp and bushel. Most likely, Q’s text would have left
the reader to ponder the interpretation behind this saying independent of any apostolic
explanation.

Most of Q’s reconstructed sayings follow this pattern, where Q provides a simple
statement or parable, to which the Matthean and Lukan counterparts adopt the verse but
provide an explanation derived from their respective traditions. In the non-explanatory
quality of Q, the Gospel of Thomas finds a close comparand. Conveniently, the Gospel of
Thomas also includes the statement about a bushel and light, making comparisons between
these texts a bit more straightforward. In Thomas, the passage reads, “For no one lights a
lamp and places it under a bushel nor does anyone place it in a hidden place. Rather, one
places it upon the lampstand so that anyone who goes in and out will see its light” (G. Thom.

log. 33).3¢ As was present in Q, the Gospel of Thomas only includes the aphoristic portion of

36 MAPEAAAY TaP XEPE PHBC NYKAAY 22 MAAXE OAE MAUKaAY oM Ma €UPHIT AAAA EMAPEYKAAY PLXT TAYXNIA

XEKaaC OYON NIM €TBHK €20YN aYMD STﬁNHY €BOA EYNANAY ATMEYOYOEIN.
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the statement, leaving a conspicuous absence where the reader of the Synoptic Gospel would
traditionally expect explanation and clarity.

Of all of the gospel’s 114 logia, the evangelist provides nearly no context nor
explanation for Jesus’ words. In fact, it is only in logion 13, when Jesus takes Thomas aside,
that the gospel reveals that Jesus does in fact share the meaning behind his statements.
However, as Thomas notes to his fellow apostles at the end of logion 13, Jesus’ explanation
in the Gospel of Thomas may not have been as easy to swallow as comparative explanations
in the Synoptic tradition. It is with the enigmatic nature of Jesus’ public statement and the
unknowable nature of Jesus’ private explication of his statements that | approach logion 14

and its ostensibly anti-nomic remarks.

Fasting

To appreciate the initial severity of Jesus’ words, it is worth quickly examining the
Second-Temple sentiments on each of these three proscriptions raised in logion 14
individually, beginning with fasting. Despite containing a number of mitzvot about which
foods may and may not be eaten, the torah is explicit with regard to the necessity of fasting
only on two occasions. In the book of Deuteronomy, the torah prescribes an incidental
fasting, requiring hired workers not to eat during employment hours.®” The second of the
torah’s mandates on fasting has a much larger application and concerns fasting on Yom

Kippur as part of one’s atonement of his/her transgressions of the covenant.® The torah

87 Eav 8¢ eioéhng eig auntov tod mAnciov cov, kai GLAMSEELC &V oG XEPSTv GOV GTAYLE Kol SpEmavov 0D pi
gmPaAng £ri tov auntov tod Tinciov cov (“If you go into your neighbor’s standing grain, you may pluck the
ears with your hand, but you shall not put a sickle to your neighbor’s standing grain,” Deut 23:25).

38 Kai éLdAnoe Koplog mpdg Mmveiiv Aéyov: AdAncov Toig vioig "Topanh, Aéyov: tod unvog tod EB3opou pud
0D PUNvog €otat DUV AVATAVGLG, LWNUOGVUVOV GOATTYY®V, KANTY dyio Eotat DUV mav Epyov AATPELTOV 00
TowoeTe, kol tpocaéete OAokavTmpo Kupin. Kai éddince Koprog mpdog Moveiv Aéywv: kol T dekdtn tod
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makes it evident the importance and seriousness of this day of fasting and its relationship
among the Lord’s commandments. Indeed, Yom Kippur is unique in its description through
the torah because it is the only day that requires universal fasting. Second-Temple literature
does not question the significance of this fasting, and it is unlikely that Jesus’ words in the
Gospel of Thomas are speaking against Yom Kippur fasting specifically.

However, glimpses from Second-Temple literature indicate that Jews practiced
fasting apart from the solitary day prescribed in the torah, and that some Jewish holidays
may have become de facto fast-days during this period (the Tenth of Tevet, the Seventeenth
of Tammuz, the Ninth of Av, Thirteenth of Adar, etc.).*® Similarly, biblical and Second-
Temple literature abounds with examples of holy men and women fasting in order to beg for
forgiveness, humble themselves before the Lord, or to gain favor before God; in these
instances, fasting was recognized both as a sign of a pious individual and a rite by which a
community could attract the attention of the Lord.*® In the Book of Daniel, the text reads,
“Then I turned to the Lord God, to seek an answer by prayer and supplication with fasting
and sackcloth and ashes” (Dan 9:3).*! Fasting here is part of the means by which Daniel

humbles himself before the Lord in a moment of request, and by which any pious Jew could

unvog tod £Rd6Hov TovToL Muépa EENacpOD, KANTY ayio EoTat DUV, Kl TOTEWDGETE TAG YOOGS VUGV, Kod
npoca&ete OrokavTOpe T Kupim. mtav Epyov ov momoete év avt] tf] Nuépa tantn” £ott yap nuépa EEhacpod
abm vuly, EEacacBat mept VUGV Evavtt Kvpiov 1ot @god DUdV. mdoo yoyr, fitig u tonevodnoetal &v avTi
T Nuépa Tadn, E£oAobpevdnoetat £k 10D Aaod avtiic (The LORD spoke to Moses, saying: Now, the tenth day
of this seventh month is the day of atonement; it shall be a holy convocation for you: you shall deny yourself
and present the LORD’s offering by fire; and you shall do no work during that entire; for it is a day of
atonement, to make atonement on your behalf before the LORD your God. For anyone who does not practice
self-denial during that entire day shall be cut off from the people,” Lev 23:26-29).

39 «“Though not sanctioned by the Pentateuch, fasts in addition to that on the Day of Atonement [Yom Kippur]
may have been regarded as obligatory in the later biblical period” E. P. Sanders, Jewish Law from Jesus to the
Mishnah: Five Studies (London: Philadelphia: SCM Press; Trinity Press International, 1990), 82. “Fasting &
Fast Days,” accessed May 4, 2021, https://www jewishvirtuallibrary.org/fasting-and-fast-days.

40 «“Fasting & Fast Days.”
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humble her/himself before the Lord. By this temporary reprieve of the material food, Daniel
seeks to experience the spiritual food that comes by means of God’s answer.

This form of fasting as prayer exists beyond the individual level. In the Second-
Temple era Book of Judith, the nation of Israel fasts in order to gain the Lord’s attention to
bequeath rain on a drought-ridden land. The text notes, “So the Israelites did as they had been
ordered by the high priest Joakim and the senate of the whole people of Israel, in session at
Jerusalem. And every man of Israel cried out to God with great fervor, and they humbled
themselves with much fasting” (Jdt 4:9-10).*? Again, fasting is presented as only one of
many means by which Jews can attract the attention of God, but a principal one nonetheless.
Fasting—unlike the ‘crying out’ in Judith but similar to the donning of a sackcloth in
Daniel—humbles the practitioner (either an individual or a community) before God,
portraying God himself as the ultimate provider of food and nourishment.

This type of fasting is echoed in verses of the Mishnah and may have its origins with
the first-century BCE individual Honi the Circle-Drawer. In the Mishnah Taanit, the ritual to
request rain is described as:

If the seventeenth of Marheshvan arrived and rain has not fallen, individuals,

but not the entire community, begin to fast three fasts for rain. How are these

fasts conducted? As the fast begins in the morning, one may eat and drink after

dark, and one is permitted during the days of the fasts themselves to engage in

the performance of work, in bathing, in smearing oil on one’s body, in wearing
shoes, and in conjugal relations.*?

42 Cf. the discussion of fasting in Judith in Brandon Walker, “This Kind Only Comes Out by Prayer (and
Fasting): Fasting, Ritual Efficacy and Magical Thinking in Early Christianity,” Journal of Ritual Studies 31, no.
1 (2017): 43-52. xai éroincav oi viot Iopan kadd cvvétaev antoig ook 6 igpeds 6 péyog Kol 1 yepovoio
avtog dMuov Iopani, ol Ekabnvro év lepoBoainu.—ikoai avefonoav mag avnp Iopani mpog Tov Oeov &v
EkTEVELQ HeYGAn Kal ETamElvoay TOG YOKAG aDTAV &V EKTEVELQ pEYdAT.

43 Mishnah Taanit 1.4 (Accessed from Sefaria.org via the William Davidson digital edition of the Koren Noé
Talmud, with commentary by Rabbi Adin Even-Israel Steinsaltz, translated into English).
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If this fast does not bring rain, the community should fast for three more days under the same
guidelines.** Again, if rain is not provided, the community is to severely fast for three more
days. If these fasts are to no avail, then the Mishnah prescribes yet another seven days of
severe fasting.*> As can be noted from this example, fasting exists on a spectrum where
simple fasts may allow for an individual to eat during the evening and participate in daily
activities, while more severe fasts may have forbidden any form of food or social activity.

In his discussion of fasting in Second-Temple Judaism and early Christiantiy, the
scholar Brandon Walker identifies “four main motives” for this practice during this time
period.*® These four motives are i.) “fasting for atonement,” as with the torah prescript to fast
for Yom Kippur (“the day of atonement”) noted above, ii.) “fasting for mourning,” as we
partially see in the Judith excerpt above, iii.) “fasting for ritual purification,” as is evidenced
in the Synoptic Gospels with Jesus purifying himself for forty days by fasting in the
wilderness, and iv.) “fasting for magical purposes, especially for divine revelation,” as noted
in the above Daniel passage.*’ | do not think that Walker’s employment of the term ‘magical’
in this fourth point is by any means to imply ‘illicit’ behavior by either the faster or the
Jewish deity.*® I think instead of ‘magical,” it may be more productive for us to envision
‘fasting’ as a natural and ordered means by which a man or woman moves him/herself away
from the material world and toward the non-material nature of the divine. This does not

necessitate a Platonic reading of the Jewish cosmology—a reading certainly present in this

44 Mishnah Taanit 1.5.
45 Mishnah Taanit 1.6.
46 Walker, “This Kind Only Comes Out by Prayer (and Fasting),” 44.
47 Walker, 44.
48 Emile Durkheim, The Elementary Forms of the Religious Life, trans. Joseph Ward Swain (Mineola, NY:
Dover Publications, Inc., 2008), 42-47.
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Hellenized world—but rather reinforces the sentiment of Deuteronomy 8:3 that “one does not
live by bread alone, but by every word that comes from the mouth of the Lord” (echoed again
during Jesus’ fasting in Matt 4:4).

When Jesus fasts in the Synoptic Gospels, | would argue that it is toward the third and
fourth purposes that Walker lays out: ritual purification and acquisition of divine revelation.
In all three of the Synoptic Gospels it is Jesus’ period of fasting in the desert that separates
his baptism from his ministry (Mark 1:12-13, Matt 4:1-11, and Luke 4:1-12). Similarly, in
each of the three gospels, Jesus goes and fasts in the desert on account of the Spirit. The
desert and this period of fasting represents a liminal point, a nebulous boundary between
Jesus’ life as a human and Jesus’ life as a divine prophet. If we assume an Adoptionist
reading for Jesus’ fasting and temptation in the desert—we, of course are by no means bound
to this hermeneutical lens—we might see the forty days of fasting in the Synoptics as a
period when Jesus qua human becomes Jesus qua God, recognizing his power (e.g., the
potentiality to transfigure stones into bread), appreciating the authority of the Lord (e.g.,
quoting the torah that “one does not live by bread alone...”), and dissenting to the
temptations put forth by the Devil to abuse the new powers bequeathed to him by the Spirit
in the River Jordan. However, in this reading, while fasting, Jesus is not yet God. He is
becoming God. Regardless of our reading, however, fasting—as a mode of transition
between the human and divine—maintains an esteemed position of human-divine interaction
in the Synoptic Gospels.

While the above passage from the Synoptics can be identified as man becoming God
during the period of fasting, more often in Second-Temple literature, fasting is identified as

one preparing oneself for an encounter with something divine, a la Biblical prophets. In the

39



post-70 CE text 4 Ezra (2 Esd 3-14), the angel of the Lord, who reveals the nature of
existence and the fate of the universe, requires that Ezra fast for seven days before each of his
visions, telling him “these are the signs that I am permitted to tell you, and if you pray again,
and weep as you do now, and fast for seven days, you shall hear yet greater things than
these” (2 Esd 5:13). Each of Ezra’s visions is predicated on his fasting of both joyful
emotions and material food (2 Esd 5:13 6:31, 12:39). When he is allowed to eat, it is only
from the flowers that God will provide for him (2 Esd 9:23). Ezra fasts from food, but he also
fasts from companionship, shunning those who interrupt his fast (2 Esd 5:16-20). Only by
his fasting, does the angel of God identify Ezra as being prepared to receive the knowledge
of the cosmos and question God’s actions.

As such a fundamental means by which a human individual can encounter the divine,
it seems odd that the Gospel of Thomas’ Jesus would so unabashedly deride fasting. | would
argue that Jesus’ words on fasting are circumstantial, he is not condemning fasting in all its
manifestations. | will briefly note specifically why I believe that Jesus is not disregarding the
central commandment to fast on Yom Kippur nor fasting as a means of approaching the
divine. Instead, I contend that the fasting which Thomas’ Jesus speaks against is specifically
with regards to the frequent fasting practiced by certain Second-Temple groups, most
prominently the Pharisees, that are not demanded by the torah.

As noted before, | do not suggest that what initially appears as anti-nomic rhetoric in
the Gospel of Thomas is necessarily critiquing the torah forthright. Indeed, it seems evident
that the Gospel of Thomas recognizes the importance of torah observant fasting, for a sinful
world. In fasting on Yom Kippur, a person can become like God, moving her/himself away

from the baseness of the Earth and sin and toward the perfection of the Father. Indeed, Yom
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Kippur, as a day of atonement, is bringing God’s people en masse closer to God. In
transgressing and doing what is counter to the torah, humanity increases the distance of this
spiritual bond. The torah notes that “this [day] shall be an everlasting statute for you, to make
atonement for the people of Israel once in the year for all their sin” (Lev 16:34).%° By atoning
for transgressions on Yom Kippur (both the transgressions of the individual and of the
collective people of Israel), Jews are reestablishing their close bond, ‘resetting’ the covenant,
so to speak, with an ever benevolent and forgiving God.>°

While this command is applicable for one day only, it is a mitzvah all the same. And
it is a significant mitzvah—as much as any of God’s mitzvot can be compared. In the Gospel
of Thomas, Jesus recognizes that fasting does serve a purpose in terms of atoning for
transgressions. In logion 104, Jesus responds to an unknown group who call for him to fast,
“What sin have I done or did they become victorious over me? But when the bridegroom
leaves the bridal chamber, then may they fast and pray,” G. Thom. log. 104).%* Jesus is not

denying the utility of fasting nor the sinful nature of individuals.> Instead, Jesus here is

49 xai Eotan TodTo DIV VOOV aidviov EEldokecBat el TV VIBY “Topomh 4d TAGHY TV AUAPTIDY ADTHV.

%0 Fredriksen, Paul, 16.

51 The term goran here implies a conditionality, not a certainty, for a possible time when the bridegroom might
leave. This Thomasine passage is similar to a saying found in Mark 2:18-20, except the canonical gospel is
more explicit than the Thomas passage in suggesting that the bridegroom will leave: éAevcovtal 8¢ Nuépat dtav
Gmapdf am’ adtdv O voupiog, kai tote vrotedoovowy &v ékeivn tf Ruépa (“the days will come when the
bridegroom is taken away from them, and then they will fast on that day,” Mark 2:20). Such a certainty is
missing from the Gospel of Thomas. Instead, in the Thomas passage—while Jesus does recognize the
traditional relationship between sin and atonement through fasting—it is only when and if the bridegroom is
gone that fasting is necessary. There are many reasons to believe that the Thomasine community did not see
Jesus as absent from the world. Instead, they identified Jesus as a ‘living” member of their spiritual community.
In such a world, the bridegroom is still present and thus to fast would be to disavow Jesus’ ‘living’ nature. Text
in Coptic reads: oy rap 1€ MNOBE NTa€1xaY H NTAYXPO EPOEL N OY dANA 20TAN EPMANITNYMPIOC €1 €BOX 21

MNYMPMN TOTE MAPOYNHCTEYE aYD MAPOYWAHA.

52 It might be argued that Jesus speaks against atonement because he envisions a people freed of sins and
innocent of transgressions. An innocent people do not need to beg for forgiveness. However, other logia in the
gospel make this interpretation seem unlikely. In logion 28, Jesus laments: aeiwge epaT 2N TMHTE MITKOCMOC
AYM 2EI0YMNY EBOX NAY CAPZ A€I2€ EPOOY THPOY €YTALE MITIPE ENAAY NPHTOY €JOBE aYMD aTaYYXH T TKaC

41



simply stating that while he is among humanity, fasting is not appropriate. Now is a time of
celebration, not a time of shame.

In the covenant between Israel and God, God gave the torah to the people of Israel,
and the people of Israel follow the torah as closely as possible. Of course, people invariably
transgress the law, and atonement serves as the means to beg for God’s forgiveness and
rebuild the spiritual covenant. Only humans ever need atonement, as God never transgresses
his side of the covenant. Year in and year out, the Jews reestablish their covenant with God
by means of atonement through fasting. There is no reason—specifically with Jesus’
recognition of the importance of fasting qua atonement in logion 104—to suggest that Jesus’
words were meant to discredit the mitzvah related to the Day of Atonement. It would be
nothing more than a paradox for Jesus to call a sin that which moves Israel away from sin.

Instead, I argue that it is more likely that Jesus’ statement here relates to the non-
torah prescribed fasting, exemplified by the austere fasting rituals of the Pharisees. The most
explicit condemnation of the fasting of the Pharisees can be found in Matthew, where Jesus
commands his followers:

And whenever you fast, do not look dismal, like the hypocrites, for they

disfigure their faces so as to show others that they are fasting. Truly | tell you,

they have received their reward. But when you fast, put oil on your head and
wash your face, so that your fasting may be seen not by others but by your

€XN NQHPE NPP(IOME XEZNBANEEYE NE M TIOYZHT AYM CENAY €BOX &N X€ NTAYEl EMKOCMOC EYWD)OYEIT EYWD)INE ON
€TPOYE! €BOX 21 MTKOCMOC EYWOYEIT MAHN TENOY CETORE 2OTAN EYMANNER MOYHPI TOTE CENATIMETANOE! (“I
stood in the midst of the world, and | appeared to them in the flesh. | found all of them drunk. I did not find
anyone before the well. And my soul was in pain for the sons of men, because they are blind in their mind. But
now they are drunk. When they cast off their wine, then they will repent,” G. Thom. log. 28). Jesus’ description
here does not portray a world free of sin. Quite the opposite. Neither does Jesus’s description foresee a world
bereft of transgressions (I do not think that the above translation does justice to the final line, as it seems to
imply a ‘when’ when all will repent, as in some sort of Originest eschatology. However, the Coptic employs the
term goTan (‘when, if”) followed by a verb in the conditional tense, indicating that this “when’ is very much a
hypothetical time (~“if they should shake off their wine, then they will repent). The only certainty is that sin
will remain (at least a while) in the physical world that Jesus envisions.
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Father who is in secret; and your Father who sees in secret will reward you
(Matt 6:16-18).%

For Jesus, it is the action of fasting and not the performance of fasting that leads one to
righteousness. If fasting is for performance, then the viewing of performance by others is
your reward, for as Jesus warns, “where your treasure is, there your heart will be also” (Matt
6:21).>* This warning appears to be in direct contrast to the showiness of the Pharisees and
Scribes discussed in Mark 12: 35-40, Matthew 23:1-39, Luke 11:37-54, and the Gospel of
Thomas 39.

Similarly, in the first-century CE Didache, the text warns its readers about following
the fasting rituals of the Pharisees. It notes, “let not your fasts be with the hypocrites; for they
fast on the second and fifth day of the week; but fast on the fourth day and the Preparation”
(Did. 8).%° As opposed to the Synoptic Gospels, the concern in the Didache is not
unprescribed fasting as such but the chosen day of such fasting. However, the Didache
mirrors the language in Matthew, in its condemnation of the hypocritical nature of the
Pharisees’ fasting rituals. For the author of the Didache, the Pharisees’ inability to
understand that they have the wrong days for fasting is borne from their misreading and
misapplication of the torah.

Within the Gospel of Thomas, the inflammatory statements that Jesus told Thomas in

logion 13 may relate to this type of bi-week fasting. As noted before, while Jesus’ statements

53 “Ortav 8¢ vnoteimte, p yivesbe ¢ oi vmokpirai okvOpwmoi, Apavilovoty yap & TpdcmT ATV STmg
PavOGV TO1g AVOPAOTOLG VNOTEVOVTEG” AUV AEY® VUV, ATEYOVOLY TOV HGOOV aDT@V. U 6€ vnoTevmv dAelyal
OOV TNV KEQOATV Kal TO TPOcOTOV 60V Viyal, OTwg Ui eavilg Toig avOpdTolg vnotedmv GAAL T® TaTpi oL T®
&V T® kpLPaim’ Kol 6maTP 6oV 0 PAETOV £V TA KPLPAI® ATOdMCEL GOL.

54 8mov yap gotv 6 Onoovpdg cov, Ekel Eotart Kai 1} kapdia cov.

% Translated by M.B. Riddle. From Ante-Nicene Fathers, VVol. 7. Edited by Alexander Roberts, James
Donaldson, and A. Cleveland Coxe. Buffalo, NY: Christian Literature Publishing Co., 1886. Text reads in
Greek: Ai 6¢ vnotelon DUV Ui E6TOGAV PETA TAV DTOKPLTMV. VIGTEVOLGL Yap devTépa coPatmv Kol Téptn’
VUETG 0& ynoTedoaTe TETPAdN Kol TOPUCKEVTV.
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in logion 14 are representative of Jesus’ public ministry and are therefore vague and
enigmatic, the private words spoken to Thomas in logion 13 were likely more explicative of
how Jesus wanted his followers to understand his public teachings. While it seems unlikely
from the popular sentiment of the Second-Temple period that Jesus would have condemned
fasting for atonement (as is the case on Yom Kippur), it seems plausible, given comparable
evidence in Q, Matthew, and the Didache, that Jesus may have condemned the specific ways
in which the Pharisees fasted, both the performative and frequent nature of their fasting.>®
With such scant evidence as to the Pharisees’ fasting rituals, it is difficult to
definitively say that these rituals were against that which Jesus spoke in this logion.
However, that the Pharisees fasted twice a week is detailed in Luke’s gospel in the Parable of
the Pharisee and the Tax Collector (Luke 18:9-14). In the context of this parable, the
Pharisee understands his fasting as a trait that makes him more righteous than the tax
collector. A combination of this parable from Luke and Jesus’ condemnation of fasting in the
Gospel of Thomas might suggest that Jesus did not see fasting apart from atonement as
making one more pious than another. Fasting for the sake of atonement reunites one with
God, but fasting outside of the law, for Thomas’ Jesus, is performative and insignificant to

God.

Prayer

In the second portion of logion 14, Jesus tells his followers, “if you pray, then you

will be condemned” (G. Thom. log. 14).>” For any reader who possesses even the scantest

56 Cf. Josephus’ discussion of popular sentiment of trust for the Pharisees among Jews in A.J. 1:3-4.
57 eTETHWANMAHA CENAPKATAKPING FIMITN.
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knowledge about either Judaism or Christianity, this statement, taken at face value, will come
as disorienting. In nearly every Biblical book, the relationship between the Lord and his
chosen people is maintained and restored through human prayer.>® The examples of Israel’s
prophets and holy men and women praying is almost endless. Indeed, prayer is so integral to
one’s relationship with the Lord, that a mitzah is provided in Exodus specifically for its
prescription.>®

This importance of prayer recognized in the Hebrew Bible is no less important for
most of the authors of Second-Temple literature. Indeed, prayer is still recognized as the
primary way among Second-Temple authors in which to beg for God’s intervention in times
of trial. Take for instance the Greek additions to Esther, which add references to “God” and
“Lord” that are absent from the earlier Hebrew text.®® With a terminus ante quem of 93 CE
(based on Josephus’ discussion of this Greek text in Jewish Antiquities), these additions
illustrate a reinvigorated belief in prayer for a specific Second-Temple author, and “give the
book an explicitly religious tone, ... contain[ing] themes common to late national laments.”%!
In Addition C of the text, the author adds a section about Mordecai’s prayer to God in face of
extermination by the Gentile ruler Haman:

Then Mordecai prayed to the Lord, calling to remembrance all the works of the

Lord. He said, “O Lord, Lord, you rule as King over all things, for the universe
is in your power and there is no one who can oppose you when it is your will to

%8 To cite only a few, in Genesis, Isaac prays to God that Rebekah might conceive (Gen. 25:21); in Exodus,
Moses prays to God to cease the plagues every time Pharaoh appears contrite (Exod. 7-11); Hannah prays to
God in 1 Samuel that she might bear a son (1 Sm. 1:9-11); King Solomon prays to dedicate the Temple (2 Chr.
6:12-42); and Job prays to the Lord to plead for an end to his trials (Jb. 17).

59 kai Aatpevoeig kupio Td Bed cov, Kai eDAOYRo® TOV EpTOV GOV Kai TOV 0IvOY 6oL Kai o Hdmp Gov Kol
amooTpéym paakiov ae’ dudv (“You shall worship the LORD your God, and I will bless your bread and your
water; and [ will take all sickness away from you,” Exod. 23:25).

60 Michael D. Coogan et al., eds., “Esther (The Greek Version Containing Additional Chapters),” in The New
Oxford Annotated Apocrypha: New Revised Standard Version: An Ecumenical Study Edition, trans. Mary Joan
Winn Leith, Fully revised fifth edition (Oxford New York: Oxford University Press, 2018), 56.

61 Coogan et al., 55; Coogan et al., n. 13.8-14.19: The prayers of Mordecai and Esther.
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save lIsrael, for you have made heaven and earth and every wonderful thing

under heaven. You are Lord of all, and there is no one who can resist you, the

Lord. You know all things; you know, O Lord, that it was not in insolence or

pride or for any love of glory that I did this, and refused to bow down to this

proud Haman; for I would have been willing to kiss the soles of his feet to save

Israel! But I did this so that I might not set human glory above the glory of God,

and I will not bow down to anyone but you, who are my Lord; and I will not do

these things in pride. And now, O Lord God and King, God of Abraham, spare

your people; for the eyes of our foes are upon us to annihilate us, and they desire

to destroy the inheritance that has been yours from the beginning. Do not

neglect your portion, which you redeemed for yourself out of the land of Egypt.

Hear my prayer, and have mercy upon your inheritance; turn our mourning into

feasting that we may live and sing praise to your name, O Lord; do not destroy

the lips of those who praise you.” And all Israel cried out mightily, for their

death was before their eyes (Add Esth 13:8-18).

This prayer is immediately followed by a prayer to God from Esther (Add Esth 14:1-19;
another Second-Temple addition). In Mordecai’s prayer, we can clearly identify the anxieties
present during the Second-Temple period concerning the omnipresent threat of the Gentiles.
It is in prayer that Mordecai both asks for deliverance from the evil of the Gentiles and to
explain to God that a pious Jew’s actions (as exemplified here by Mordecai) never intend to
give glory to the Gentiles but to give glory to God, while at times trying to appease the wrath
of Gentile neighbors.

In both Mordecai and Esther’s prayers, the speaker makes it clear that the only succor
from tribulation wrought by the Gentiles is through God. Therefore, in praying to God, one is
praying for escape from the pains of the Gentiles. Through this narrative of the Jewish
people’s persecution during the first Temple destruction, the author of Esther (and many of
the authors of various Second-Temple texts) is able to focus the current anxieties of Roman
destruction through the lens of Babylonian violence. And, for this reason, the imagined

prayer of ancestors can serve as a useful guide for Second-Temple audiences who see

elements of oppression and danger replayed in the Roman occupation of the chosen people.
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These prayers, both in the Hebrew Bible and the literature of the Second-Temple
period, do not arrive at the ears of an indifferent god. Time and again, God hears and answers
the calls of those who are righteous.®? In a number of Second-Temple pieces such as the
above mentioned Esther additions, Second Maccabees, 3 Baruch, Testament of Job, and the
Book of Jubilees, God repeatedly comes to the aid of those who stand at the brink of
persecution and wrath of the Gentiles.

With this high esteem toward prayer among Second-Temple literature, is there any
evidence to suggest that the historical Jesus was opposed to prayer in the manner that the
Gospel of Thomas’ Jesus castigates prayer? From the New Testament scriptures, the answer
would have to be a resounding ‘no.’ Jesus famously teaches his followers how to pray the
Lord’s Prayer in both the Gospel of Matthew (6:9—-13) and the Gospel of Luke (11:2-4). At
the moment before his death, Jesus cries out in prayer to the Lord, EAwi dAot Aepd
cafoydavy; (“Eloi, Eloi, lema sabachthani?” Mark 15:34; cf. Matt. 27:46 (HAL AL Aepd
caPaybavy;”)). In his epistle to the Romans, the apostle Paul writes to the young Jesus-
following community, “Rejoice in hope, be patient in suffering, persevere in prayer” (Rom
12:12).%% And again, the New Testament canon makes clear that prayers are heeded, with the

author of 1 Peter remarking, “For the eyes of the Lord are on the righteous, and his ears are

%2 In the Book of Psalms, the narrator lauds, Tpdg adTov Td oTépoTi pov dkékpata kai Hymoa BT THY
YABGGAv pov / Adwkiav i é0edpouv &v Kapdig pov, | €ilcakovcdT® KHPLog. / d1d ToDTO EIGNIKOVGEVY LoV O
0edc, Tpocéayey T povi] Tig denoemg pov (“I cried aloud to him, and he was extolled with my tongue. / If
had cherished iniquity in my heart, the Lord would not have listened. / But truly God has listened; he has given
heed to the words of my prayer,” Ps. 66:17-19; Ps. 65:17-19 in LXX numbering). Similarly, Jeremiah records
the Lord saying, koi mpoced&acbe mpdg pe, Koi sicaxodoopal DUV kai Ekinrioaté e, Kol eDpNoeTé pe, Tt
{nmioeté pe év 6 kopdig VudV, kai émigavodpot Vuiv (“when you call upon me and come and pray to me, |
will hear you. When you search for me, you will find me; if you seek me with all your heart, | will let you find
me,” Jr. 29:12-14; Jr. 36:12-14 in LXX numbering). It is evident beyond a doubt that this is a scripture that
holds prayer in high regard as a means of communicating with the divine.

63 1fj éAmidt yoipovtec, Tf] OAIyel DTOUEVOVTES, TH] TPOGEVYT] TPOGKAPTEPODVTEG.
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open to their prayer” (1 Pet 12).54 There is not the slightest hint of condemnation in these
passages.

There are only four passages which share even the faintest overlap with this Thomas
logion, all within the New Testament canon. The first of these occurs in Mark, when Jesus
condemns the ostentatious and performative nature of some Scribes’ prayers. The evangelist
records Jesus as saying:

Beware of the scribes, who like to walk around in long robes, and to be greeted

with respect in the marketplaces, and to have the best seats in the synagogues

and places of honor at banquets! They devour widows’ houses and for the sake

of appearances say long prayers. They will receive the greater condemnation

(Mark 12:38-40).%°
Two almost verbatim passages are found in the Gospel of Luke (Luke 20:45-47) and the
Gospel of Matthew (Matt 23:13).%6 All three of these passages—with the latter two certainly
aware of the Markan condemnation of the Pharisees—indicates that prayer qua performance
is worthy of condemnation, and Jesus’ teaching of the Lord’s Prayer seems to counter the
long-winded prayers of the Pharisees in its simplicity. This falls in line with other
condemnations that Jesus levels against the Pharisees and Sadducees in all three of the
Synoptic Gospels. However, the canonical gospels never indicate that prayer as such is to be
condemned, and they are quite explicit that prayer only be condemned when it is
performative.

Similarly, in Paul’s Epistle to the Romans, we may find a caution about prayer, when

Paul writes, “the Spirit helps us in our weakness; for we do not know how to pray as we

64 &1 dpBokpol kupiov £mi Sikaiovg kai Gro adTod £ig SENGY ADTOV.

65 BAénete amd TdV ypappatéov Tdv 0eAOVIOV £V 6TOMNIC TEPITATELV Kol AoTacpodg &V Taic dyopais Kai
npwtokabedpiog v Taig cuvaywyaig kol TpmTokAlciog v Toig dginvolg, ol katesbiovteg Tag oikiag TV yNP®V
KOi TPOPAGEL LAKPO TPOGEVYOUEVOL 0DTOL MLYOVTOL TEPIGGOTEPOV KPILLQL.

%6 The Matthean example is thought to be an addition and often omitted.
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ought, but that very Spirit intercedes with sighs too deep for words” (Rom 8:26).%” This line
appears in Paul’s exhortation to the community in Rome, wherein Paul expresses the fullness
of life in the Spirit. Without the presence of the Spirit and its revelatory nature between God,
the Son, and humanity, humans would be utterly unable to pray. Prayer would be
meaningless. But, for Paul, with the addition of the Spirit—much like the discussion of the
Spirit in the Gospel of John’s Farewell Discourse in chapters 14—17—true prayer is made
possible. The prayer done through the Spirit will never lead to condemnation, and, indeed,
Paul remarks at the beginning of this chapter suggest that condemnation will not come to
those who accept Jesus, reading, “There is therefore now no condemnation for those who are
in Christ Jesus. For the law of the Spirit of life in Christ Jesus has set you free from the law
of sin and of death” (Rom 8:1-2).%8

Given that there is no precedent in the Bible, what then might be the Gospel of
Thomas’ rationale for associating prayer with condemnation? I propose three non-exclusive
hypotheses that may answer this question. These hypotheses are based upon what can be
gleaned from both Second-Temple literature and early Christian writings’ discussion of
prayer. The first of these hypotheses is that Jesus is here speaking against a specific function
of prayer, namely prayer as performance. As we saw in the above mentioned Mark, Matthew,
and Luke passages, Jesus takes offense with those individuals who pray not for the sake of
prayer but for the purpose of having others know that they pray—a prayer that seeks to

communicate with humans rather than God. This seems likely to prompt the sort of

57 Qoabtoc 8¢ kai o Tvedpo cuvavtihapPaverol i dcdeveig UMV TO Yap Tl Tpoceviduedo kadd el ovK
oidapev, GAA aOTO TO TVEDO. VIEPEVTVYYAVEL GTEVIYUOIS GAUANTOLS.

68 Ovdev Bipa viv katdicpipo Toig £v Xp1otd ‘Incod: 6 yap vopog tod mvedpatog tic {ofic &v Xpiotd Tnood
NAevBEpcéy o Amd Tod vopov Ti|g apaptiog Kai tod Bavdtov.
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condemnation seen in logion 14, not least of which because it echoes the sentiment found in
the Synoptics.

Indeed—as will be discussed more thoroughly later—Jesus is critical of the Scribes
and Pharisees in the Gospel of Thomas, denouncing them by saying, “The Phariseces and the
Scribes received the keys of knowledge. They hid them. They do not go in, and they do not
allow those desiring to go in (to go in)” (G. Thom. log. 39; cf. log. 102).%° For the Gospel of
Thomas’ Jesus, to pray like the Pharisees or the Scribes is to pray falsely. Therefore, one who
prays as the Pharisees or Scribes do is to be condemned as the Scribes and Pharisees are
themselves condemned.

The second hypothesis that | would propose is that in this passage Jesus is specifically
speaking against those who pray but pray incorrectly. That is, those who pray not from
themselves but from an ersatz soul. When his followers ask Jesus how they should pray in
the Gospel of Thomas, Jesus responds, “Do not lie, and do not do that which you hate,
because everything is revealed in the presence of Heaven. For there is nothing hidden that
will not be revealed, and there is nothing covered that will remain without being exposed”
(G. Thom. log. 6).7° For this gospel’s Jesus, the veracity of one’s prayer is determined by the
veracity of the individual’s person’s spiritual intent. From this verse we can extrapolate that a
prayer said with false intentions is therefore false. A prayer founded on a lie is itself a lie. A
prayer that is made out of anger and wrath is a wrathful and angry prayer. The quality by

which a prayer is said becomes the quality of the prayer. Therefore a prayer not said with the

69 MPapicloc MN NTPAMMATEYC aY X1 N(Da()T NTrNWCIC aYZOMNOY 0YTE MIIOYBMK €20YN aYD NeTOYW(D) eBWK
€COYN MIOYKAAY.

70 MIIPXE GOX aYM METETMMOCTE MMOY MIIPAaAY X.E€ CEGOATT THPOY €BOX MIIEMTO €BOX NTIIE MN AaaY TaP €J2HIT
E€UNAOYMNL EBOX AN AYD MNA2AY €JPOBC E€YNAGM OYEWN GOAMY.
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fullest intention of honestly communicating with God, and a prayer that is performed with
distaste or anger, is a prayer that ought to be condemned—unworthy of transmitting the
divine relationship between a human and his/her God.

The final hypothesis | would put forth is that the Thomasine evangelist may believe
that prayer itself leads to vice and sin, albeit as an indirect agent. The logic here goes that
prayer—in making an individual feel more righteous as it does the Pharisees and
Sadducees—makes it all the more difficult to return to God’s grace when one has inevitably
sinned. This sentiment is described in a short story from (Pseudo-)Basil’s Commentary on
the Prophet Isaiah:™

| want you to visualise [sic] a young man brought up in a holy life since

childhood, who conscientiously goes to the houses of prayer, is earnest in good

deeds to the best of his ability; is mindful of eternal judgment, and adheres to

the word of instruction, but who then lapses into fornication: how after the loss

of chastity and the despoiling of its fruits, thereafter complete destruction

follows. A bad conscience keeps him from the place of prayer, for he has not

remained in the ranks of the faithful, but has fallen away; nor does he stand in

the place of penitents, since he is ashamed (emphasis added).’?

For Basil, in falling from a state of grace—a grace maintained with prayers to one’s Lord—
the prototypical youth becomes trapped in an inescapable cycle of shame. The narrative

continues that, having fallen from this state of prayer through sexual intercourse, the youth

will soon fall into further sins eventually leading to apostasy. For an individual who falls

1P, Trevisan, San Basilio. Commento al profeta Isaia, 2 vols., Turin: Societa Editrice Internazionale, 1939:
1:3-397; 2:3-575. Retrieved from:
http://stephanus.tlg.uci.edu.proxy.library.ucsb.edu:2048/Iris/Cite?2040:009:45288. Greek text reads: “Opa yap
pot véov Tva €k TTodog tebpappévoy &v Plm oepvd, €ig 0TkKovg AmovVTI®VTA TOV TPOGELYMDY PIAOTOVMG, TG KOT,
Sovapy svmotiag i GpeAodvTo, pepvnpévov Kpipatog aioviov, dvexopevov Adyov didackakiog. Eira
oMoOncovTo €ig TV TopvEiaY, TMG LETO TOV AQAVIGUOV THG CMPPOGUVNG KOl TV EPIUOGCLY TOV KAPT®V,
AOTOV Kol 1) TOVTEAT|G DTG KOTOOTPOET] AkoAoLOET. OvK dyel 8 adTOV 1) TOVNPA GLVEIBN OIS €i¢ TOV TOMOV TG
TPOGEVYHG, O10TL &V TH] TAEEL TV TGTAV 0VY Eotnkev: EEémeae Yap: &v 6¢ Tf] TOV VTOKAUOVTIOV XDPQ. 0VY
{otatal, aioyvveTol yap.
72 Basil the Great, Commentary on the Prophet Isaiah, trans. Nikolai A. Lipatov, Texts and Studies in the
History of Theology 7 (Mandelbachtal; Cambridge: Edition cicero, 2001), 24.
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from grace, the shame brought forth by prayer represents a nearly insurmountable obstacle to
returning to a state of grace.

While I do not believe that the Gospel of Thomas’ conception of sin is nearly as
fatalistic as what is evident in Basil’s commentary, I do believe that the Gospel of Thomas
does indicate a propensity for a belief that prayer may lead one into a false sense of salvific
security as described by Basil. For Thomas’ Jesus, prayer alone does not lead to salvation.
However, prayer—as noted in the first of these three hypotheses—is something that is
performed by the Pharisees when they wish to appear holy rather than when they wish to
become holy (39 and 102). That is, prayer, as a simple action divorced from the elements of
true conception of the “hidden teachings” of Jesus, has no value. Indeed, it should be argued
that prayer here goes beyond what is merely worthless. Instead, prayer can be dangerous in
this conception because of its ability to lead one into believing, incorrectly, that salvation is a
promised result of prayer. Similarly, as Basil describes, prayer qua traditional form of
righteousness leads to a false sense of salvific security and serves as a major stumbling block
for those who have fallen into temptation.

Compare this final point to what is present in Q. In Q’s presentation of the Lord’s
Prayer, sparser than even what is found in Matthew and Luke, the author of Q sets forth the

way to pray that allows for neither pride nor variance: "

Matthew 6:7-15 Luke 11:1-4

[Tpocevyodpevol 8¢ pun Pattaroynonte Kai éyéveto év 1d eivar odTtov 8v 10m@ Tivi
domep ot €Bvikot, dokodotv yap OTL v TH TPOGEVYOUEVOV, MG EMOVGATO, ETEV TIC TAOV
TOAVAOYIQ aDTAV gicokovcOncovVTaL Un ponT@dv avtod Tpog avtov: Kopie, didagov

3 Reconstruction of Q adapted from Robert J. Miller, ed., The Complete Gospels: Annotated Scholars Version,
Rev. and expanded ed (San Francisco: HarperSanFrancisco, 1994), 270. Again “Luke’s version” is closer to the
hypothetical Q version.
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oLV OpolwOfTE AVTOIC,

01dev Yap O TaTp VUGV OV ypeiav Exete
npd 10D Vudc aithoar odtdv. OBTwg odV
npoocevyecte vueig Tldtep MuUdV 6 €v Toig
ovpavoic

ayloacOfto 10 dvoud cov, ELOETO 1)
Baoctieio cov, yevnOnTm 1O 0EANUA G0V, OC
&v ovpav® Kol €l YR TOV pTov NUAV TOV
EM0VGI0V 00G MUV

oNUEPOV” Kal Apeg UV TO OPEAN AT
NUGV, O Kol NUETC AENKAUEY TOTC
OQEETONG NUAV" Kol ) elogvEykng NUAG
€lg mepac v, AALG pHcat

NUAG Ao ToD ToVNPOD. €0V Yap AT|TE TOIG
AvOPOTOIS TA TOAPUTTMOUATO VTV, APTCEL
Kol DUV O ToTn)p DUV O 0OVPAVIOG” €0V O
un aefite T0ig AvOpOTOLS, 0VOE O TATNP
VUDV APNOEL TA TOPATTMUOTA VUDV.

When you are praying, do not heap up
empty phrases as the Gentiles do; for they
think that they will be heard because of their
many words. Do not be like them, for your
Father knows what you need before you ask
him. Pray then in this way: Our Father in
heaven, hallowed be your name. Your
kingdom come. Your will be done, on earth
as it is in heaven. Give us this day our daily
bread. And forgive us our debts, as we also
have forgiven our debtors. And do not bring
us to the time of trial, but rescue us from the
evil one. For if you forgive others their
trespasses, your heavenly Father will also
forgive you; but if you do not forgive others,
neither will your Father forgive your
trespasses.

Mudg

nmpocevyeohat, kabng kol Todvvng £dida&ev
ToVC HodnTac avtod. einev 8¢ avtoic ‘Otov
nwpocehynode, Aéyete: [latep, aylactNT® TO
Ovoud cov: EABET™ M Paciieio Gov: TOV
dptov UGV 1OV Emovctov 61dov MUV T
KO’ Muépav: Kol Geec MUV TOG apopTiog
NUGV, Kol yap ovtol deiopev mavti
opeilovTL NUIV' Kol un| gloevéykng MUAg gic
TEPAGUOV.

He was praying in a certain place, and after
he had finished, one of his disciples said to
him, “Lord, teach us to pray, as John taught
his disciples.” He said to them, “When you
pray, say: Father, hallowed be your name.
Your kingdom come. Give us each day our
daily bread. And forgive us our sins, for we
ourselves forgive everyone indebted to us.
And do not bring us to the time of trial.”

The prayer presupposes the sinful nature of its speaker, and the need for the speaker to seek

atonement from God. This in comparison to the Pharisees’ prayers as portrayed in the

Synoptic Gospels (texts which certainly hyperbolize their statements concerning the

Pharisees, as many Second-Temple texts do of their enemies) is a prayer focused not on the
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individual’s good actions and observance of the torah but on an individual’s neglect of their
duties in the covenant.

In comparison to Basil’s fear of a sinner feeling unnecessarily righteous, Q’s prayer
does not make this possibility probable. Instead, the universal nature of sin and debt is made

plain in one humbling him/herself before God in prayer.

Alms

The final element of Jesus’ three-part proscription in logion 14 relates to charity.
Jesus says, “if you give alms, then you will do harm to your spirits” (G. Thom. log. 14).7
Like the other elements of the proscription, the torah contains mitzvot that are directly
opposed to this statement—arguably even stronger in its language than with fasting and

prayer as are evidenced in the Hebrew Bible.”

74 €TETN@ANT ENEHMOCYNH E€TETNAEIPE NOYKAKON NNETMIINS.

7S Take for instance in Deuteronomy, when the Lord says to Israel, "Edv 8& yévntat év 6ol évdeng Tdv adehpdv
GOV £V i TV TOAEDV Gov &v i i, 1) KOplog 6 Bedg cov Sidwaiv Got, VK AmocTépEelg THY Kopdiav Gov oD’
00 U1 ovoeiyEng TV xElpd 6ov dmd Tod AdEAPOD 6oV TOD EMBEOUEVOL” AvOiy@V GvoiEelg TOG ¥E1pAg 6oV avTd,
davelov davigic avtd doov émdcetan, kad doov évdeeitar. (“If there is among you anyone in need, a member of
your community in any of your towns within the land that the LORD your God is giving you, do not be hard-
hearted or tight-fisted toward your needy neighbor. You should rather open your hand, willingly lending enough
to meet the need, whatever it may be,” Deut 15:7-8). In addition, the torah lays out clear guidelines in
Leviticus, Numbers, and Deuteronomy for how one’s wealth should be apportioned for a specific form of
charity: tithing. The three books’ prescription diverges with respect to the tithing of animals and a few other
small details, but the “spirit of the law” remains constant through all three books. The mitzvah reads in
Deuteronomy, Agkdtv 4modeKaTOGELS TAVTOG YEVILATOG TOD CTEPLOTOG GOV, TO YEVTLLOL TOD Gypod Gov
EVIQVTOV KOT' EVIoTOV, Kod garyn odTd EvavTt kKupiov Tod 00D Gov &v 16 Tomm, @ av EkAEENTAL KDpLog & B£0C
ooV EmuAn0fvat 10 dvopa avtod kel oioete Ta Emdékata Tod 6iTov Gov Kai ToD 0ivov Gov Kol ToD éhaiov
GOV, TO TPOTOTOKE TAV BodV cov Kol TdV TpoPdtv cov, tva nadng eofeicbat kbplov oV Bedv 6oV TAGOS TAG
NUEPAS. €0V 6 pokpay yévnrot amd cod 1 060G Kol urj dVuvn AvaeEpE oTd, 6Tl Lakpay arnd cod 0 Tonog, OV
av éxkAéEntal kHp1og 6 Bedg cov EmkAndijvar 10 dvopo avTod Ekel, dTL dAoYNoEL o€ KVPLOG 0 Bedg Gov, Kol
amoddoT adT GPyLPioL Kol ANy TO APYVPLOV &V TG ¥EPCIV GOV KOl TOPEVGT) €1G TOV TOTTOV, OV Ov EKAEENTAL
KOPLOg 6 BEdS GOV BHTOV, Kol SMOEI TO APYdPLOV EML TAVTAC, 0L &dv EMBVUR 1 Yoy cov, &mi Bovsi 7| &mi
npoParolc, £mi oive 7 éml otikepa fj &l TAVTOC, 00 &dv EmBLUR 1] Yoy cov, Kai eayn éksl Evavtiov kvupiov Tod
0coD cov kai edPPavOYoT o Koi 6 0iKkdg GOV Kol 6 Agvitne 6 &v Taic TOAEGTV Gov, TL 0VK EoTY 0DT® PEPIC
000¢ KATpog petd ood.—petd tpia £Tn EEoioelg Thv TO EMOEKOTOV TAV YEVNUATOV GOV &V T® EVIOVTY EKEIVED
Onoeic adTo &v T0ig TOAeGV ooV, Kol EAevaeTal O Agvitng, 6Tt ovK 0TV AT HEPIC 0VOE KATIPOG HeTd 60D, Kol
0 TPOSNALTOG Kol O dpPavOg Kal 1 xfpa 1 &v Taig TOreciv cov kal payovtar Koi éunincOnoovtal, tva edAoynion
o€ KOp1og 6 Bedg Gov &v micty Toig Epyorc, oig dv motfig. (“Set apart a tithe of all the yield of your seed that is
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Several pieces of Second-Temple literature make explicit how such mitzvot can be
followed and how they have been followed by the holy men and women of Israel’s history.
Nowhere is this more clear than in the Testament of Job, a text written between the first
century BCE and the first century CE that details aspects of Job’s narrative not discussed in
the Hebrew Book of Job.”® In this work, Job’s initial wealth, generosity, and kind spirit are
described in great detail. A small portion of this description reads:

| used to have 130,000 sheep; of them I designated 7,000 to be sheared for the
clothing of orphans and widows, the poor, and the helpless ... And | used to
have 9,000 camels; from them I chose 3,000 to work in every city. After | loaded
them with good things, | sent them away into the cities and villages, charging
them to go and distribute to the helpless, to the destitute, and to all of the
widows. And | used to have 140,000 grazing she-asses. From these | marked
off 500 and gave a standing order for their offspring to be sold and given to the
poor and needy ... There were still others [strangers], at the time without
resources and unable to invest a thing, who came and entreated me, saying, “We
beg you, may we also engage in this service. We own nothing, however. Show
mercy on us and lend us money so we may leave for distant cities on business
and be able to do the poor a service. And afterward we shall repay you what is
yours.” When I heard these things, I would rejoice that they would not take
anything at all from me for the care of the poor. And receiving their not eagerly,
| would give them as much as they wished, taking no security from them except
a written note (T. Job 9:1-6, 11:2-8).”"

brought in yearly from the field. In the presence of the Lord your God, in the place that he will choose as a
dwelling for his name, you shall eat the tithe of your grain, your wine, and your oil, as well as the firstlings of
your herd and flock, so that you may learn to fear the Lord your God always. But if, when the Lord your God
has blessed you, the distance is so great that you are unable to transport it, because the place where the Lord
your God will choose to set his name is too far away from you, then you may turn it into money. With the
money secure in hand, go to the place that the Lord your God will choose; spend the money for whatever you
wish—oxen, sheep, wine, strong drink, or whatever you desire. And you shall eat there in the presence of the
Lord your God, you and your household rejoicing together. As for the Levites resident in your towns, do not
neglect them, because they have no allotment or inheritance with you. Every third year you shall bring out the
full tithe of your produce for that year, and store it within your towns; the Levites, because they have no
allotment or inheritance with you, as well as the resident aliens, the orphans, and the widows in your towns,
may come and eat their fill so that the Lord your God may bless you in all the work that you undertake,” Deut.
14:22-29).

76 James H. Charlesworth, ed., “Testament of Job: A New Translation and Introduction,” in The Old Testament
Pseudepigrapha, trans. R.P. Spittler, vol. 1 (Hendrickson Publishers, 2016), 833.

7 Charlesworth, 842—44.
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Job’s charity is placed in apposition with his piety (15:4-7), humility (15:8), and opposition
to idolatry (2-3). While Job is wealthy, it is not from his wealth that his generosity originates
as becomes evident in later portions of the text when Job becomes destitute. The only
moment when Job does not exhibit generosity is when Satan arrives, dressed in the guise of a
poor beggar, to request food. However, even in this moment, Job gives Satan a charred piece
of bread, noting, “You shall no longer eat from my loaves at all, for I have been estranged
from you. Yet I have given you this loaf of bread in order that I may not be accused of
providing nothing to a begging enemy” (T. Job 7:10-11) It has been noted that this line
echoes the sentiment of Proverbs 25:21-22 (gav mewd 6 £x0pog cov, Tpépe avTov, £0v dyd,
noTIle aOTOHV: TODTO YOp OBV EvOpaKag TVPOS COPEVGELS EML TV KEPAATV ADTOD, O 08
KOPL0G Avtamodmaoetl 6ot ayodd; “If your enemies are hungry, give them bread to eat; and if
they are thirsty, give them water to drink; for you will heap coals of fire on their heads, and
the Lord will reward you”),’® and this rhetoric is also echoed in other Second-Temple
literature such as the Synoptic Gospels.

Take for instance, the overlap of the Testament of Job with some of Jesus’ sayings
recounted in the New Testament. In the Gospel of Mark, Jesus chastises some of his apostles
telling them, “you will always have the poor with you and you can show kindness to them
whenever you wish” (Mark 14:7).” This longevity of the poor is projected in direct contrast
to the ephemeral nature of the physical presence of Christ. There will not always be reason to
celebrate, but there will always be need. In the Gospel of Matthew, Jesus tells the wealthy

young man who asks him how to secure eternal life, “if you wish to be perfect, go, sell your

'8 Charlesworth, n. 7b.
79 mévtote yap Todg TTeROVS Exete 1D’ Eavtdv, Kai dtay BN TE SHvacshe aTolg ) Totioal.
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possessions, and give the money to the poor and you will have treasure in heaven” (Matt.
19:21).8% At the wealthy man’s dismay upon hearing these words, Jesus tells his apostles,
“Truly I tell you, it will be hard for a rich person to enter the kingdom of heaven. Again I tell
you, it is easier for a camel to go through the eye of a needle than for someone who is rich to
enter the kingdom of God” (Matt 19:23-24).8! In these instances, Jesus appears not to be
countering the torah but strengthening it, as is suggested in the Gospel of Matthew 4-5.
Indeed, Jesus’ focus on giving to the poor is so explicit in the gospels that it has led
some scholars during the Quests for the historical Jesus to argue—incorrectly, | contest—that
Jesus only sought to reaffirm mitzvot related to compassion and was uninterested in
commandments of the torah related to purification. Marcus Borg, a prominent author in the
transition from the New (Second) Quest to the Third Quest, was a proponent of this theory
(along with fellow New Testament scholars N.T. Wright and John Dominic Crossan).®? Borg
argues that the historical Jesus actively opposed a system of purificatory hierarchy expressed
by some of the mitzvot. This tension between ethical and purificatory mitzvot led, Borg
suggests, to “a world with sharp social boundaries: between pure and impure, righteous and
sinner, whole and not whole, male and female, rich and poor, Jew and Gentile.”® In
preaching compassion—as is the case with the canonical charity and alms passages discussed
above—Borg argues that Jesus is “attacking” the Jewish system of purity. He writes, “there is

something boundary shattering about the imitatio dei that stood at the center of Jesus’

80 Ei péherg Téhetog elvar, Hroye TOANGOHV GOV T& DIAPYOVTO. Kot 3OG TTmyoic, Kol EE€1C ONoaVPOV &V 0DPaVOTG.
81 Apfy Aéym dpiv §11 mhovo10g SuoKOAMG sioelenosTon gig TV Baotheioy TV odpavdY TEA 8¢ Aéym Dpiv,
EVKOTMTEPOV E0TLV KAUNAOV 10 TPUTNUATOC Papidog eioeOelv 1 TAovGLoV €ig TV Paciieiov Tod OgoD.

82 Paula Fredriksen, “Did Jesus Oppose the Purity Laws?,” Bible Review 11, no. 3 (June 1995).

83 Marcus J. Borg, “Jesus, Compassion, and Politics,” in Meeting Jesus Again for the First Time: The Historical
Jesus and the Heart of Contemporary Faith, 1st ed (San Francisco: HarperSanFrancisco, 1994), 52.

57



message and activity: ‘Be compassionate as God is compassionate.” Whereas purity divides
and excludes, compassion unites and includes ... The politics of purity was replaced by a
politics of compassion.”84

While | can see the appeal and imagined progressive quality of Borg’s conception of
the historical Jesus, his description does not match what most historical sources inform us
about Jesus’ (and most pious Second-Temple Jews’) relationship with the torah. There is no
indication from any first century CE source, even the New Testament as Borg would
interpret it, that there was a conceptual divide among Jews between laws of compassion and
laws of purity. In fact—while | do not believe that Borg was in any ways intentional in this
sentiment—such a reading of the toppling over of Jewish purity mitzvot by Jesus-
emphasized, super-session compassion laws seems ripe for producing anti-Semitic discourse
around the torah itself and Jews (both ancient and modern), who observe the torah.

Scholars have critiqued this purity versus compassion duality, into which Borg
divides the torah. Paula Fredriksen penned a response to anti-purity legalism arising from
scholars such as Borg, entitled “Did Jesus Oppose the Purity Laws?”.% Fredriksen argues
that Borg and other scholars conflate purity with morality, establishing a non-existent
hierarchy of moral purity.®® Indeed, as Fredriksen notes, for a pious Jew to follow the totality
of the mitzvot and perform quotidian actions necessitated frequent moments of impurity (e.g.,

handling a corpse, sexual intercourse, menstruation, birth, etc.).®” Being impure does not, as

Borg suggests, indicate a subservient gender, social, or economic class, since impurity is a

84 Borg, 58.
8 Fredriksen, “Did Jesus Oppose the Purity Laws?”
86 Fredriksen, 22.
87 Fredriksen, 22.
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given of every-day practices.® For these reasons, there is no moral retribution that must be

sought to atone for impurity. As we have noted earlier in the section on fasting, sin requires

atonement. Impurity, on the other hand, only requires purification.

| note this critique, because I do not believe that Jesus’ proscription of charity qua

tithing, fasting, or prayer is designed as an attack against purity laws specifically. Instead, as

there is no qualification to the charity or prayer specified in Jesus’s critique, there is no

reason to believe here that Jesus is constructing a division between laws of compassion and

laws of purity. Scholars may parse this binary reading from the Synoptic Gospels, as is

exemplified by Borg, but this analysis is both

incorrect and not easily credible once we

examine literature outside of the Synoptic Gospels.

However, there are brief moments, where sayings of the historical Jesus seem to go

against specific mitzvot, but nothing to the extreme of eliminating one half of the torah as

Borg suggests. Take for instance, Jesus’ statement in Q that one should “let the dead bury the

dead”:8°

Matthew 8:21-22

Luke 9:59-60

g1epoc 88 TV padntdv simev avtd- Kopie,
Enitpeyov Hot mpdTOV AmeAOeV Kai Bdyat
TOV TaTEPO LOL. 0 68 Incodg Adyet adTR"
AxoAovBel pot, kol dpeg ToLG VEKPOLG
Oyt ToLGC EaVTAV VEKPOG.

Another of his disciples said to him, “Lord,
first let me go and bury my father.” But
Jesus said to him, “Follow me, and let the
dead bury their own dead.”

gimev 8¢ mpog Erepov: Akolov0et pot. 6 8¢
einev- Kopie, énitpeydv pot dmeddov
npdTOV OAyaL TOV TOTEPA OV, EimEV 88
aOTd - AQeg TOVS VEKPOVS By ot ToLg
EQVTMV VEKPOVS, GV 08 ameAbmv didyyelhe
v Pactieiov Tod Beod.

To another he said, “Follow me.” But he
said, “Lord, first let me go and bury my
father.” But Jesus said to him, “Let the dead
bury their own dead; but as for you, go and

88 Fredriksen, 23.
89 Reconstruction of Q adapted from Miller, “Q,” 266.
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proclaim the kingdom of God.”

Such a statement would indicate a significant move away from the traditional burial of
parents as prescribed in the torah.®® The Gospel of Thomas contains a number of similar
verses that also disparage the relationship between a follower of Jesus and his parents (G.
Thom. log. 55, 99, 101, 105). Thomas’ Jesus even says, “He who does not hate his father and
his mother like me, he will not be able to become my disciple. And he who does not love his
father and his mother like me will not be able to become my disciple. For my mother [], but
my true mother gave me life” (G. Thom. log. 101).°* As this logion shows us, there are parts
of the Gospel of Thomas that speak against traditional Jewish life and against specific torah
observance (in this case the honoring of one’s mother and father: Exod 20:12, 21:15, 21:17,
Lev. 19:3). However, one must be careful to not make sweeping generalizations as to the
types or classes of torah prescriptions against which Jesus spoke.

Instead, a more likely explanation for the proscription of charity in the Gospel of
Thomas may be parsed if we examine Jesus’ rhetoric in the Synoptic Gospels with regards to
performative charity. In the Gospel of Mark, the evangelist recounts an episode in which a
poor widow and wealthy patrons are donating money to the treasury:

He [Jesus] sat down opposite the treasury, and watched the crowd putting

money into the treasury. Many rich people put in large sums. A poor widow

came and put in two small copper coins, which are worth a penny. Then he

called his disciples and said to them, “Truly I tell you, this poor widow has put
in more than all those who are contributing to the treasury. For all of them have

90 "By 1aic yoyaic ob paveicovron £v @ £0vel adtdv GAL’ fi &v T oikeim Td Eyylota avTdy, Emi aTpl Kai
unpl kad vioig kai Buyatpdoty, En’ adehe®d (“No one shall defile himself for a dead person among his relatives,
except for his nearest kin: his mother, his father, his son, his daughter, his brother,” Lev 21:1-2).

9 neTamecTe neyel[T] aN MN TEYMaAY NTALE YNAWMP M[AOHT]HC NAEL AN aYD MEAMPPE NEY[EIMT aN M]N

TEYMaAY NTALE UNAWP M[AOHTHC Na]€l &N TaMaAY FTAP NTaC[. . . oo v v n . Jox Ta[Maa]y A€ MME actNaEl

MIONY.

60



contributed out of their abundance; but she out of her poverty has put in
everything she had, all she had to live on” (Mark 12:41-44).%

Much like with the condemnation of the scribes, which directly precedes this passage, Jesus
highlights the rationale and sacrifice involved in one’s practice of the torah. As opposed to
using the torah to bring glory and honor to oneself, as Mark’s evangelists portray the
aristocracy and the Sadducees as doing, the torah ought to be used to bring glory and honor
to the Lord. The wealthy contributors give nothing and expect everything, while the poor
widow gives everything and expects nothing. With this in mind, Jesus’ warning that charity
will harm one’s spirits seems more in place. In giving to the treasury for one’s own
recognition, one is simultaneously bolstering his/her material self while damaging his/her
spiritual relationship with the divine.

In giving to charity during the Second-Temple period, there was an understanding—
as was discussed in reference to 4 Ezra earlier—that from suffering comes perfection.
Suffering is not a sign that one has sinned, as much as it is a sin that one is being tested. On
this logic, the entire narrative of the Testament of Job rests. It is only Satan who peddles the
false logic that “unless you deserved the evils, you would not have received them in return”
(T. Job 23:6). Therefore, giving to charity is a recognition of others’ trials and giving of
oneself into those trials. The Synoptic Gospels follow this logic in their constant
encouragement to sell off possessions and give the profit to the poor. For this reason, it is all

the stranger that the Gospel of Thomas apparently seems to deny the moral value of charity.

92 K ai kabicag kotévavtt Tod yalogulakiov £0edpet TS 6 dyAog BAALeL yoAkoV €ig TO YalopuAGKIoV: Kol
ool ThovGtot EBoAdov moALG: kol EABoDoa pio ynpa Ty EBarev Aemtd 600, 6 E0TV KOOPAVTNG. Kol
TPOGKAAEGAUEVOC TOVC PodNTag anTod gimey adTolg ATy Aéym Dpiv 8111 xipa ob 1) mtoym TAeiov Tévimv
gParev OV Parroviov i TO YaLoQUAGKIOV: TAVTES YOp €K TOD MEPLEGEVOVTOG 0OTOTS EBokov, avtn 88 €k THG
voTEPNoENG 0NTHG ThvTa oa elyev EBalev, dBAov TOV Piov avtiig.
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In the next section, I will examine this issue and Jesus’ other proscriptions from logion 14 in
light of criticism leveled against a particular Jewish sect, the Pharisees. It is through a
critique of the Pharisees—and not fasting, prayer, and charity as such—that Jesus’ words in

logion 14 make the most sense.

Pharisees and Scribes

In the past section, | have discussed the various interpretations that might explain
Jesus’ hostility in logion 14 to fasting, prayer, and charity. Additionally, | have presented
points at which Jesus’ proscriptions are at odds and representative of trends in Second-
Temple literature. Working from the above discussion, this next portion of the essay aims to
analyze what is the common denominator in the rationale for Jesus’ denunciatory statements:
performative and self-righteous employment of mitzvot, particularly by the Pharisees.

Before moving into this discussion of the veiled critique of the Pharisees and Scribes,
it is worthwhile to briefly look at the two explicit condemnations found in the Gospel of
Thomas that lambast these groups for their activities. These explicit condemnations are, of
course, by no means unique to the Gospel of Thomas, with almost identical comparanda
found in the four canonical gospels (cf. Mark 8:15; Matt 3:7, 5:20, 16:6-12, 23:1-36; Luke
7:30, 11:42-54, 12:1, 16:14, 18:1-14; John 7:48, 12:42). Additionally, critiques of opposing
Jewish sects are common in Second-Temple literature, such as in the Testament of Moses’s
critique of an unknown group (7:3-10; referenced earlier), Q’s lambasting of the Pharisees,
the Essenes’ disapproval of the Seekers After Smooth Things (4Q169), and the Mishnah’s
retelling of the Sadducees’ complaints against the Pharisees (Mishnah Yadayim 4). With

these comparisons in mind, it is worthwhile to dissect how Thomas hints at a counter-
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narrative against the Pharisees and how similar Thomas’ anti-Pharisaic language is to the
Synoptics before moving into our discussion of how the triad of Jesus’ critiques in logion 14

is also aimed at the Pharisees and Scribes.

Explicit Condemnation: Logia 39 and 102

In logion 39 of the Gospel of Thomas, Jesus says to his disciples, mipapicaloc Mu

NTPAMMATEYC aAYAl N)AMT NTTNMCIC aY20TI0Y OYTE MITOYBMK €20YN aYD NETOYWW) EBWK

€20YN MIMOYKaaY NTMTN A€ M)DIE MPPONIMOC NOE NNOY aYD NAKEPAIOC NOE NNGPOMIIE

(“The Pharisees and the Scribes received the keys of knowledge. They hid them. They do not

go in, and they do not allow those desiring to go in (to go in). But be as wise as serpents and

as innocent as doves” G. Thom. log. 39). The Coptic phrase mipapicaloc MN NTPaMMaTEYC iN

Thomas is identical (as much as any texts written in two different languages can be identical)
to the Greek phrase “®apioaiot kai ypappateic” (cf. Matt 15:1) employed in the Synoptic
Gospels.

It is interesting to note that Thomas does not make use of the equally common “oi
dapioaiol kol Zaddovkaior” (“the Pharisees and Sadducees”). Indeed, like the Q-gospel,
there is no reference in the Gospel of Thomas to the Sadducees. There are many possible
explanations for this, but one of the stronger arguments is that the Sadducees do not pose a
threat to the authors of Q and the Gospel of Thomas. This may be that these two documents
have later compositional dates than are usually ascribed to them, and that being written after

the destruction of the Jewish Temple in 70 CE, the Sadducees are no longer an (important)
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extant sect in Jewish discourse. This is one hypothesis, but it is an odd coincidence that Q
and Thomas alike only deal with the Pharisees.

This phrasal similarity of migapicatloc Mn nrpammaTeyc does indicate a high

probability of some familiarity between logion 39 and the Synoptics’ (specifically Q-material
as evidenced in the Synoptics) discussion of the Pharisees and Scribes.®® Indeed, the latter
part of this logion (“‘As for you, be as sly as snakes and as simple as doves”) in the Greek
P.Oxy. 655 fragment is almost identical in its message, phrasing, and word choice as a verse
from the Synoptics.** The Greek Thomas fragment reads:

o yel[ ... ]

pot o ...]

Kképat [...]

[..].%

This Greek fragment when re-constructed using the Coptic text, results in:

[... Oueig]

0¢ yei[veaBe ppovi]

not ®[¢ ot deelc kai &)

Kepai[ol o¢ ol teplote]

plai].*
This fragment has been noted for its similarity to a passage in the Gospel of Matthew:
yivecOe 0DV PpOVopOL OC 01 dPELS Kai drcépatot O¢ ai mepiotepai (“be wise as serpents and

innocent as doves,” Matt 10:16; likely derived from Special-M).%” The two verses do share a

great deal of textual alignment, although the extent of the similarity should always be taken

93 Mark S. Goodacre, Thomas and the Gospels: The Case for Thomas’s Familiarity with the Synoptics (Grand
Rapids, Mich: W.B. Eerdmans Pub. Co, 2012), 55-56.
94 Goodacre, 39.
% Bernard P. (Bernard Pyne) Grenfell and Arthur S. (Arthur Surridge) Hunt, “655: Fragment of a Lost Gospel,”
in The Oxyrhynchus Papyri, vol. IV, The Oxyrhynchus Papyri (London : Egypt Exploration Fund, 1904), 23—
24, http://archive.org/details/oxyrhynchuspapyr04gren.3
9 Goodacre, Thomas and the Gospels, 39.
97 Goodacre, 39; Miller, The Complete Gospels, 329.
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with a grain of salt, lest the re-constructed nature of logion 39 inform us to the quality of
similarity upon which it was reconstructed—a tautological nightmare. Regardless, the
similarity in the placement of d¢ yet, pot , kepat, and p in the two-column format of the
papyrus fragment does indicate a likely correspondence with the verse from Matthew and
“possibly a nine-word consecutive string.”%® The similarity between this canonical verse and
logion 39 suggests that this logion is speaking to a similar criticism against the Pharisees as is
found in the Synoptic tradition.

However, unlike the Synoptic Gospels, this phrase in the Gospel of Thomas proceeds
Jesus telling his disciples that the Pharisees and Scribes “have taken the keys of knowledge
and have hidden them.” This is in contrast to the verse’s placement in the Gospel of
Matthew, where the verse is in the context of the apostles’ forthcoming ministry and their
subsequent persecution before unbelieving councils and synagogues (Matt 10:16-22). There
is no indication that the Gospel of Thomas’ Jesus aligns his condemnation of the Pharisees
and Scribes with the future persecution of his believers.

Instead, the Gospel of Thomas’ structure indicates that because the Pharisees and
Scribes “have taken the keys of knowledge,” the true believer must have constant vigilance
in parsing between the “secret sayings that the living Jesus spoke” and the false words, which
the Pharisees and Scribes taught—the false words that are in lieu of the ones they have
hidden. In that the Pharisees and Scribes had access to the true knowledge suggests that the
knowledge that can be found in the words brought forth by the living Jesus existed prior to
Jesus’ revelation of the words. However, because of the Scribes and Pharisees’ abuses of the

torah, there is no longer a salvific truth that can be revealed from the holy scripture of the

98 Goodacre, Thomas and the Gospels, 39.
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Pentatuch. Instead the torah has become an instrument to reinscribe the Pharisees and
Scribes’ power; for Thomas, the torah no longer reveals the salvific truths, necessitating
Jesus’ revelation of the true words. Therefore, in telling his apostles to “be as sly as snakes
and as simple as doves,” Jesus is imploring his followers to be shrewd in discerning between
the corrupted torah (i.e., the torah as abused by the Pharisees and Scribes) and the true torah

(i.e., the revealed truth that can be found only in the secret sayings of the living Jesus).

This sentiment from logion 39 is repeated in logion 102, where Jesus says, [o]yoel

NaY MPaPpICAIOC A€ EYEINE [NN]OYOY2OP ENKOTK 21X N MOYONEY N2[N]NE200Y A€ OYTE

qoymM an oyTe qk[] an nnegooy eoywm (“Damn the Pharisees, for they are like a dog

sleeping in the cattle manger, for it does not eat or [let] the cattle eat,” log. 102). Similarly to
logion 39, we can identify that Jesus does not condemn the Pharisees simply for abusing the
torah, rather he condemns them for abusing the torah and preventing others from
understanding the truth extant in the torah. Neither the Pharisees nor those who follow the
Pharisees will “eat” of the truth. This condemnation is not too dissimilar from Jesus’ critique
of the Pharisees in Matthew 23, where Jesus tells his followers, Obai 6 Dpiv, ypoppateic Kol
daproaiol Vokprrai, 811 KAelete TV Paciieiov TV ovpavdV Eunpochev T@V AvOpOTOV:
VUETG Yap ovkK gioépyecbe, 000 TOVG icepyopévoug dopiete eicelBeiv (“But woe to you,
scribes and Pharisees, hypocrites! For you lock people out of the kingdom of heaven. For you

do not go in yourselves, and when others are going in, you stop them,” Matt 23:13).
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Biblical scholars have also highlighted the striking similarity of the logion with the
story ‘De invidio cane et bove’ from Aesop’s Fables.*® The fable reads:

A dog was lying down in a manger full of hay. A cow came to eat hay, when

the dog, immediately raising itself, barked with its whole voice. The cow said,

“may the gods destroy you, with your envy, for indeed you do not eat from the

hay, nor will you permit me to eat.”*%
Indeed, the structure and sentiments between this fable and logion 102 are striking, and it
would not be surprising if both of these are variants of a common ancient aphorism,
suggesting a common structure of critique not just within Jewish Second-Temple literature
but throughout the ancient Mediterranean. In the fable and its following moral, the dog would
rather take what he both does not need and cannot use, so as to prevent the ox from using
what he needs. So too does the author of the Gospel of Thomas present the situation with the
Pharisees. In abusing the laws, the Pharisees can gain no salvation or guidance for

themselves, however they still prevent others (i.e., the greater Jewish community) from

accessing the true teachings of the torah and the salvific truth it contains.

Implicit Condemnation

Having discussed the two explicit condemnations of the Pharisees and Scribes in
logia 39 and 102, let us return to our previous discussion concerning the condemnation of
these two groups through logion 14’s proscription against fasting, prayer, and charity. All

three of the proscriptions in logion 14 refer to actions for which the Pharisees and Scribes are

% John F. Priest, “The Dog in the Manger: In Quest of a Fable,” The Classical Journal 81, no. 1 (1985): 49-58;
Marvin W. Meyer, ed., The Gospel of Thomas: The Hidden Sayings of Jesus, 1st ed (San Francisco, Calif.:
HarperSanFrancisco, 1992), n. 102.

100 Translation my own. Original Latin: In praesepi faeni pleno decumbebat canis. Venit bos ut comedat
faenum, cum canis, confestim sese erigens, tota voce elatravit. Cui bos, “Dii te, cum ista tua invidia, perdant,”
inquit, “nec enim faeno ipse vesceris, nec me vesci sines.”
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denounced for hypocrisy in the sixth chapter of the Gospel of Matthew (likely from Special
M).
Take, for instance, fasting. In Matthew, Jesus commands his followers:

And whenever you fast, do not look dismal, like the hypocrites, for they
disfigure their faces so as to show others that they are fasting. Truly I tell you,
they have received their reward. But when you fast, put oil on your head and
wash your face, so that your fasting may be seen not by others but by your
Father who is in secret; and your Father who sees in secret will reward you
(Matt 6:16-18).101

For Jesus, it is the action of fasting and not the performance of fasting that leads one to
righteousness. If fasting is for performance, then the viewing of performance is your reward,
for as Jesus warns, “where your treasure is, there your heart will be also” (Matt 6:21).192 This
warning appears to be in direct contrast to the show of the Pharisees and Scribes discussed in
Mark 12: 35-40, Matthew 23:1-39, Luke 11:37-54, and the Gospel of Thomas 39.

The other two proscriptions of logion 14, prayer and charity, are also prominently
discussed in chapter six of Matthew. On prayer, the Matthean evangelist similarly writes:

And whenever you pray, do not be like the hypocrites; for they love to stand

and pray in the synagogues and at the street corners, so that they may be seen

by others. Truly I tell you, they have received their reward. But whenever you

pray, go into your room and shut the door and pray to your Father who is in

secret; and your Father who sees in secret will reward you. When you are

praying, do not heap up empty phrases as the Gentiles do; for they think that

they will be heard because of their many words. Do not be like them, for your
Father knows what you need before you ask him (Matt 6:5-8).1%3

101 Otav 3¢ vnotente, i yiveobe dg oi Vmokprrai ckLOpwTOL, Apaviiovo yap Té TPOGOTA AVTOY SIS
PavOGV TO1g AVOPAOTOLG VIGTEVOVTEG™ AUV AEY® VUV, ATEYovoty TOV HIGHOV aDT@V. 6V 8¢ viotevmv dAstyal
OOV TNV KEQOATV Kal TO TPOcOTOV 60V Viyal, OTwg Ui eavilg Toig avOpdTolg vnotedmv GAAL T® TaTpi oL T®
&V T® KpLPAi®” Kol OTATP 00V O PAETOV &V TA KPLPAI® ATOdMCEL GOL.

102 50v yap otiv 6 Ooavpdg cov, éxel Eotat Kol 1| Kapdia cov.

103 K i §tav mpoocehynode, ovk £oecbe Mg oi vmokpLTai” Gt hodoty £V Toig GUVAY®YOIG Kai &v Tais yoviog
TOV TATELDY £0TMTEC TPOSELYEGHAL, OTWOG PUVACLY TOIG AVOPOTOIS AUV AEY® VUV, ATEXOVGL TOV HcBOV
adT®V. oV 8¢ BTav TPocevYN, eloehbe eig TO TOUEIOV GOV Kol KAgioag TV B0pav cov Tpdsevéat Td maTpi cov
0 &V T KPLTTQ* Kol O ToTNp 60V O PAETOV €v 1@ KpuTtd dmoddacetl cot. [Ipocevydpevot 6& un
Battaroyfonte domep oi £0vikoi, dokodoty yap &t v Tf) moAvAoyig odTdV sicakovsdncovtol urn ovv
Opolwdijte ovToic, 0idev Yap 6 moTnp VUDY GV ypeiav Exete mpd Tod VUG oitfioar aDTOV.
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Jesus follows this condemnation with the introduction of the Lord’s Prayer (Matt 6:9-14). It
IS interesting to note that the Gentiles become part of Jesus’ condemnation in this passage
(those who feel the need to pontificate in their prayers and intercession). Such prayer, for
Jesus, does not lead to betterment. This discussion on prayer echoes Jesus’ parable in Luke
18:9-14 of the Pharisee and the Tax Collector—the former who praises his own virtues
during prayer and the latter who recognizes his sinful nature during prayer.

Lastly, Jesus also discusses the hypocrisy of performative charity in Matthew 6. Jesus
tells those listening:

Whenever you give alms, do not sound a trumpet before you, as the hypocrites

do in the synagogues and in the streets, so that they may be praised by others.

Truly | tell you, they have received their reward. But when you give alms, do

not let your left hand know what your right hand is doing, so that your alms

may be done in secret; and your Father who sees in secret will reward you (Matt

6:2—4).104
Nothing is given in what is given for show. Rather, Jesus asserts that the reward from the
Father comes to those who give not for this world but for the other. Again, this lesson is
mirrored by a Synoptic parable—this time by the Widow’s Mite in Mark 12:41-44 and Luke
21:1-4. In giving what little she had from her poverty, the widow gives more than all those
who contributed for praise and accolades.

Indeed, all three of the proscriptions from logion 14 are neatly packaged in chapter

six of Matthew, albeit in an inverted order (charity (vv. 2-4), prayer (5-15), and fasting (16—

18)). The common link between the three is the value of humility and piety in the face of

104 Oty odv motijg Eenpocvvy, uf camiong Eumpocbéy Gov, HGomep ol HToKPITAL TOLVGLY &V TAIG
oLVOYOYOIG Kal &V Taig pOpaLs, OTme do&acbdoty VO TOV AVOPOT@V" AV A&ym VUiV, Anéyovoty TOV ebov
aOT@dV. 60D 8¢ Tolodvrog Elenpochvny pR YvOTo 1 dpiotepd cov Ti TotEl 1 Se1l Gov, dnwg T Gov 1
EAENHOGVVN &V TQ KPUTTQ® Kal O TOTNP GOV O PAETOV €V TQ KPLTTQ ATOSDGEL GOL.
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opportunities of grandeur. This link is summarized within the chapter’s opening verse, which
reads, “beware of practicing your piety before others in order to be seen by them; for then
you have no reward from your Father in heaven” (Matt 6:1).1%°

Jesus’ warnings in this chapter call upon the imagery of false piety encapsulated by
Pharisees, Scribes, and the wealthy. In this regard, these proscriptions share similarities not
only with logion 14 but also with logion 39, where Jesus implores his followers not to be
fooled by the performative piety of Pharisees and Scribes, who have no reward in the
Kingdom. In verse 14, then, we find an implicit condemnation of the Pharisees and Scribes,
with the evangelist assuming presumptive knowledge of the Pharisees and Scribes’ failure to
perform humble piety.

In this way, the critique of fasting, prayer, and charity, appears to be an argument
against following the torah. Indeed, as we noted in detail from contemporaneous Second-
Temple texts, all three of these mitzvot are still integral to the practice of Judaism. Instead,
Jesus’ statement in the Gospel of Thomas is a condemnation of the manner in which
Pharisees abuse this law. As noted earlier, the Gospel of Thomas does not provide the private,
apostolic teachings of Jesus’ public ministry found in the Synoptic Gospels, and as such, we
must recognize in reading logion 14 that the public words hide a deeper teaching. Matthew 6
effectively works with the same criticism from Jesus but provides a framework in which
Jesus’ words are not critical of torah observance as such but rather of the Pharisees’ incorrect

observance of the torah.

105 mpocéyete 8¢ TV dtkonochHvy VUGV pf| TOtEl Eumpocdey TV avBpOTOV TPdG TO Beadfjvar adToic: i 8¢ uif

ve, LeBov 0Ok Eyete mapd TO TOTPL UAV TA £V TOTG OVPOVOIG.
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Logion 53: Circumcision

Apart from logion 14, the most critical logion to traditional Jewish torah observance
is found in logion 53, which diminishes the fundamental role of circumcision. In this logion,
Jesus’ apostles ask him, “Is circumcision beneficial for us” (G. Thom. log. 53),% to which
Jesus responds, “Were it beneficial, their father would beget them from their mother
circumcised, but real circumcision in the Spirit is entirely beneficial” (G. Thom. log. 53).1%

For Jews, however, physical circumcision on the eighth day represented the most
fundamental sign of one’s participation in the Covenant (Lev 12:3). When God enters into
his Covenant with Abraham, circumcision is presented as the main sign of a male’s
participation in the divine agreement and a testament to the Lord’s special relationship with
his chosen people.2% This symbol, so integral to the Hebrew Bible, is an important theme in
Second-Temple literature, particularly in regard to maintaining Jewishness in the face of

Hellenization. In the Book of Jubilees—a Second-Temple retelling of the Genesis narrative,

106 11cBBe PDOPENEL H MMON.

107 NEYPDPENEL NETTOYEIMT NAXTIOOY EBOX N TOYMaAY €YCBBHY daA\A MCBBE MME M MNa a4GN gHY THPY.

108 On this, Genesis 17 reads, «ai inev 6 Oedc TpdC APpaap 0 8¢ T S100KNY Lov Stotnprioels, ob Kol T
OTEPLLO. GOV LETA GE €I TOG YEVEAG ADTAV. Kal abytn 1) S100MKm, v dtatnpnoels, ave pécov uod Kol U@V Kol
ava PEcoV TOD OTEPLOTOC GOV LETA OF €15 TAG YEVENS AVTMV" TeptTun O ceTAL DUDY AV APCEVIKOV, KOl
nmeprtuntnoeode v odpka Tiic dkpoPuotiog Dudv, kal Eotal &v onueim dbnkng dva pécov £Lod Kol DUMV.
Kol Todiov OKT® NUepdV mepttpnBceTat HUIV TavV APCEVIKOV €l TAG YEVENS DUAVY, O olkoyevTg TG 0iKing Gov
Kol O ApyvPAOVNTOG AT TOVTOG LIOD AAAOTPIOL, G 0VK E0TLV €K TOD GTEPLATAG GOV. TEPITOUT] TEPLTUNONOETAL
0 oikoyevng TG 0iKiog GOV Kal O ApYVPOVNTOG, Kol £aTal 1) d1001 KN LoV €Ml THG CapKOG VUMV €lg dabnKNnV
aidviov. kol drepituntog dpomnv, 8¢ 0d meprtundnioetat TV odpka Tig dkpofvotiog avtod Tf] NUépa 1 oydon,
g€oebpevbnoeton 1 yoyn ékeivn ék 10D yévoug adtig, 6TL TV dobnKny pov dieckédacey (God said to
Abraham, “As for you, you shall keep my covenant, you and your offspring after you throughout their
generations. This is my covenant, which you shall keep, between me and you and your offspring after you:
Every male among you shall be circumcised. You shall circumcise the flesh of your foreskins, and it shall be a
sign of the covenant between me and you. Throughout your generations every male among you shall be
circumcised when he is eight days old, including the slave born in your house and the one bought with your
money from any foreigner who is not of your offspring. Both the slave born in your house and the one bought
with your money must be circumcised. So shall my covenant be in your flesh an everlasting covenant. Any
uncircumcised male who is not circumcised in the flesh of his foreskin shall be cut off from his people; he has
broken my covenant,” Gen. 17:9-14).
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dating from 161-140 BCE®—the author frequently employs discussion on the importance
of circumcision to define who exists within God’s covenant. The author records the Lord as
saying:

Anyone who is born whose own flesh is not circumcised on the eighth day is

not from the sons of the covenant with the LORD made for Abraham since (he

is) from the children of destruction. And there is therefore no sign upon him so

that he might belong to the LORD because (he is destined) to be destroyed and

annihilated from the earth and to be uprooted from the earth because he has

broken the covenant of the LORD our God (Jub. 15:26).
No other symbol—for males, at least—distinguished Jews quite as much from their
Mediterranean neighbors (although, Philo was eager to remind his Gentile readers—in
relation to this passage from Genesis—that Egyptians also practiced circumcision for both
men and women).1® The process was so essential to Jewish identity that it was likened
during the Second-Temple period to pruning and purifying a tree, curtailing the growth of
undesirable parts of the human tree to bolster the sprigs of Israel, who are in God’s
Covenant. !t

That the Gospel of Thomas would openly diminish the importance of physical
circumcision in such a way is shocking. In criticizing the symbol of the torah, the Gospel of
Thomas criticizes that which God has ordered from Abraham onward to seal the Covenant. A

number of scholars have noticed the striking parallel between this logion and Paul’s

discussion of circumcision in the second chapter of Romans, suggesting that the Gospel of

109 James H. Charlesworth, ed., “Jubilees: A New Translation and Introduction,” in The Old Testament
Pseudepigrapha, trans. O.S. Wintermute, vol. 2 (Hendrickson Publishers, 2016), 44.
110 Quaestiones et Solutiones in Genesin 111 47-51 .
111 QG 3 50. Discussed in detail in Maren R. Niehoff, “Circumcision as a Marker of Identity: Philo, Origen and
the Rabbis on Gen 17: 1—14,” Jewish Studies Quarterly 10, no. 2 (2003): 98.
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Thomas is addressing similar concerns of Gentile conversion to Jewish law.**? As noted
earlier, this does not suggest that the Gospel of Thomas was aware of the Pauline epistles,
only that the two authors are concerned with similar topical issues. In his Epistle to the
Romans, Paul writes:

Circumcision indeed is of value if you obey the law; but if you break the law,

your circumcision has become uncircumcision. So, if those who are

uncircumcised keep the requirements of the law, will not their uncircumcision

be regarded as circumcision? Then those who are physically uncircumcised but

keep the law will condemn you that have the written code and circumcision but

break the law. For a person is not a Jew who is one outwardly, nor is true

circumcision something external and physical. Rather, a person is a Jew who is

one inwardly, and real circumcision is a matter of the heart—it is spiritual and

not literal. Such a person receives praise not from others but from God (Rom

2:25-29).113
| do not deny that Paul is fairly explicit that salvation does not come through circumcision.
Circumcision is a symbol for one’s privileged place with God, but it does not forgive one for
transgressions nor does it guarantee one salvation, which Paul believes can only be obtained
via faith through Jesus (Rom 1:16-17). While circumcision and the torah more generally
have value in Paul’s eyes (Rom 3:1-2), they are both symbols for the more fundamental
semiotic relationship between God’s covenant and circumcision of the heart. For Paul, it
makes no sense for a Gentile man, who was not circumcised on the eighth day, to be

physically circumcised when he can find salvation through faith and righteousness (i.e.,

through the law and circumcision of the heart (Rom 2:15-16)).

112 April D. De Conick, Recovering the Original Gospel of Thomas: A History of the Gospel and Its Growth,
Library of New Testament Studies ; Early Christianity in Context 286 (New York: T&T Clark International,
2005), 190; Meyer, The Gospel of Thomas, n. 53.

113 Meprropn) pév yoip deelel £av vopov mpdoong: v 8& mopaParng vopov ¢, 1 meptropti Gov dkpopuoTio
yéyovev. dav obv 1} dkpofuoTio Té Succudpota Tod VOHoL PLAGGGT, 0y, 1) dkpoPuctia avTod gig TEPITOUTY
AoyioOfoeTaL; Kol Kpvel 1) €k pOoemg akpofuoTio TOV VOLOV TELODON GE TOV Sl YPAUUATOS KOl TEPLTOWTG
TapafaTny vopov. ov yop 6 &v @ eavep®d Tovdaidg £otv, 00OE 1| &V IO Pavepd €v GopKl TEPLTOUN” GAN’ O &v
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70D 0g0d.
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Indeed, Paul is not alone in recognizing the importance of both physical circumcision
and the spiritual circumcision of the heart. In the Book of Jubilees—the same text that denied
covenantal inclusivity for the uncircumcised—the author notes the importance of the spiritual
circumcision of the heart, writing:

I know their [God’s chosen people’s] contrariness and their thoughts and their

stubborness. And they will not obey until they acknowledge their sin and the

sins of their fathers. But after this they will return to me in all unrighteousness

and with all of (their) heart and soul. And I shall cut off the foreskin of their

heart and the foreskin of the heart of their descendants. And | shall create for

them a holy spirit, and I shall purify them, so that they will not turn away from

me from the day and forever. And their souls will cleave to me and my

commandments (Jub. 1:22-24).

The author of the Book of Jubilees is not here denying the value of physical circumcision,
whose importance is made manifestly clear throughout the text. Instead, this passage
indicates that physical circumcision is a permanent and everlasting symbol for the even-more
important circumcision of the heart. What is made physical on a boy’s eighth day, is what is
made spiritual in the heart of all Jews who participate in God’s covenant.

Like the nuanced approach found in the Book of Jubilees, through this exegesis of
Paul’s statement about circumcision, | do not find the above passage from Romans 2 to be a
universal prescription or proscription regarding circumcision. Instead, as Paul has “become
all things to all people, that [he] might by all means save some” (1 Cor 9:22), we should view
Paul’s discussion on circumcision as speaking both to what the Pauline scholar Daniel
Boyarin calls the “universal” and the “particular.”*!* To the “particular” (i.e., the Jew),

circumcision is and always was an important symbol of a male’s participation in the divine

covenant and his place among the followers of the torah. There is nothing wrong with Jewish

114 Boyarin, A Radical Jew, chap. 9.
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physical circumcision as such, for this is the correct path of the “particular.” However, the
“universal,” (what exists outside the “particular” of the Jew, i.e., the Gentile) need not follow
the prescription of the “particular,” as he is not a member of the nation for which
circumcision is a symbol of one’s covenant with God. Boyarin makes his argument for this
tension of the “particular” and “universal” in his reading of Paul’s Epistle to the Galatians,
but I would argue that the exact same tension is present in Paul’s Epistle to the Romans.
Therefore, rather tautologically, circumcision is useful for those for whom circumcision is
useful (i.e., the Jews), and it is not useful for those for whom it is not useful (i.e., the
Gentiles).

The Gospel of Thomas makes no distinction as to the usefulness of circumcision for
the “particular” versus the “universal.” Instead, the Gospel of Thomas says that God would
have made males circumcised, if they ought to have been circumcised. There is no distinction
made between the Jew and Gentile here, suggesting that the author of this logion does not see
the nuanced value of circumcision and the torah that authors such as Paul see for the
“particular.”

Unlike logion 14, it is difficult to situate logion 53’s discussion about circumcision
into a critique of the Pharisees. There is no evidence among Second-Temple literature that
any Jewish sect was against circumcision. And yet, the Gospel of Thomas seems to suggest
here that no one should be circumcised without providing any nuances of circumcision for
the Jews and uncircumcision for the Gentiles, this logion implicitly suggests uncircumcision
for all. Indeed, when responding to the apostle’s question in this logion, Jesus contends that if
circumcision was necessary, then children would be born “already circumcised from their

mothers.” The natural (i.e., the “universal” without regard to the very prominently contextual
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“particular”) state of things (i.e., uncircumcision) is enough of a self-explanation for Jesus.
For this reason, it is exceedingly difficult to read this logion through the hermeneutical lens
of either the historical Jesus or controversies of Second-Temple Jews.

Instead, it is more useful to read logion 53’s dismissal of the most symbolic aspect of
torah observance as an indicator of a controversy occurring during the authorship of the
Gospel of Thomas. To this idea, April DeConick makes an astute point about the crafting of
the Gospel of Thomas, remarking:

Sayings in Thomas that reflect the crises within the broader Christian

community probably entered the collection contemporaneous to the time when

other communities were also experiencing the crises. This claim is based on the
assumption that certain discussions or problems seemed to have occurred at
particular times in the broader early Christian experience. For instance,

communities were concerned about circumcision for the Gentiles during a

specific window of time: when the conversion of non-Jews became increasingly

popular. It simply was not an issue previous to this, nor was it an issue at the
beginning of the second century. Therefore, if a saying in Thomas echoes
concerns about circumcision, it should be attributed to the mid- to late-first

century. 1
While logion 14 is emblematic of concerns with Pharisees that may have arisen both during
Jesus’ own lifetime as well as around the period of the Temple’s destruction, in which
growing tension between Pharisees and Jesus-following Jews as a large issue, there is no
debating that the issue of circumcision in logion 53 was an issue that arose after the life of
the historical Jesus. Circumcision is an issue that deals with the ontology of Jewishness, an
issue that is of much greater concern when the Jewish movement was spreading among

Gentiles in the Jesus-following movement versus when Jewish authors consistently warned

of the dangers of Hellenization.

115 April D. DeConick, “The Original ‘Gospel of Thomas,”” Vigiliae Christianae 56, no. 2 (2002): 190.
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It is for these reasons that | feel comfortable in labelling logion 53 as both not a
statement of the historical Jesus and as an anti-nomic entry in the Gospel of Thomas. Unlike
logion 14, there is simply no way to justify logion 53’s critique through an anti-Pharisaic
lens. Instead, we must view logion 53 as an early but telling instantiation of anti-nomic
tendencies in proto-Christian Jewish writing.

In this sense, we can compare logion 53 to the Acts of the Apostles 15 and the Epistle
of Barnabas, which both concern themselves with how torah observance ought to be
followed among a sect of Judaism that was becoming largely Gentile. In the Acts of the
Apostles, the author records a debate on this very matter of circumcision, writing:

Then certain individuals came down from Judea and were teaching the brothers,

“Unless you are circumcised according to the custom of Moses, you cannot be

saved.” And after Paul and Barnabas had no small dissension and debate with

them, Paul and Barnabas and some of the others were appointed to go up to

Jerusalem to discuss this question with the apostles and the elders ... Some

believers who belonged to the sect of the Pharisees stood up and said, “It is

necessary for them to be circumcised and ordered to keep the law of Moses,” ...

James replied, ... “I have reached the decision that we should not trouble those

Gentiles who are turning to God, but we should write to them to abstain only

from things polluted by idols and from fornication and from whatever has been

strangled[e] and from blood. For in every city, for generations past, Moses has

had those who proclaim him, for he has been read aloud every sabbath in the

synagogues” (Acts 15:1-2, 5, 13, 19-21).

The resolution in Acts 15 does not go as far as the Gospel of Thomas appears to,*® but it is
informative in revealing that the author viewed both Gentile-Jesus-missionaries (Paul and
Barnabas) and Jewish-Jesus-missionaries (James) as recognizing the necessity of suspending

the symbolic aspect of the law for Gentile converts. This passage also gives credence to

DeConick’s notion that the Gospel of Thomas would include a discussion on circumcision,

116 This is in large part a product of the Acts of the Apostle’s significantly later composition than the Gospel of
Thomas.
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despite not being a saying of the historical Jesus, because it spoke to a pressing issue of the
day.

The Epistle of Barnabas advances what James says in Acts 15 and applies the rule of
uncircumcision to all Jesus-followers, Gentile or Jew. The epistle reads:

He [the Lord] speaks moreover concerning our ears, how He has circumcised

both them and our heart. The Lord says in the prophet, In the hearing of the ear

they obeyed me. And again He says, By hearing, those shall hear who are afar

off; they shall know what I have done. And, Be circumcised in your hearts, says

the Lord ... He has circumcised our ears, that we might hear His word and

believe, for the circumcision in which they trusted is abolished. For He declared

that circumcision was not of the flesh (Ep. Barn. 9).%/
The Epistle of Barnabas reaches the same conclusion that the Gospel of Thomas does in
logion 53. If circumcision is not useful for the Gentiles because of the salvific power of
Jesus, why is circumcision required for Jews? Are Jews not worthy of the same salvific
power? Through this assessment, both the Epistle of Barnabas and the Gospel of Thomas

promote circumcision of the heart not in addition but in opposition to circumcision of the

flesh.

Conclusion: “We’ll Meet Again”

In 1939, six years before the discovery of the Gospel of Thomas among the Nag
Hammadi codices, British songwriters Ross Parker and Hughe Charles wrote the widely
popular song, “We’ll Meet Again.” Becoming an unofficial anthem of sweet-hearts sent

abroad during the Second World War, the song, made popular by the original version sung in

117 Translated by Alexander Roberts and James Donaldson. From Ante-Nicene Fathers, Vol. 1. Edited by
Alexander Roberts, James Donaldson, and A. Cleveland Coxe. Buffalo, NY: Christian Literature Publishing
Co., 1885.
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Dame Vera Lynn’s ever-hopeful voice, narrates the longed-for reunion of two separated
souls.!!® The song begins and ends with the famous refrain:

We’ll meet again,

Don’t know where,

Don’t know when.

But I know we’ll meet again

Some sunny day.

In these simple lyrics, | find extant one of the main themes of the Gospel of Thomas, not as a
piece of literature but as an object. This is a gospel that was buried away, hidden from the
light of the world, considered lost forever to the unforgiving nature of time and history. And
then, from the sands of the earth, the gospel was rediscovered, some seventeen centuries later
in the very literal “sunny day” of the Egyptian desert. The Gospel of Thomas exited the
world, a persecuted text of a young religion. It reentered the world, a testament to a bygone
age and a lone voice in a brave new world.

Whoever last laid their hands on the Gospel of Thomas would have had no idea the
impact this gospel would have on the study of Christianity in the twenty and twenty-first
century any more than they would have known the resonance of a twentieth-century song to
their 114 logia gospel. But such has fortune crafted the story of this solitary, complete
manuscript of the Gospel of Thomas.

The sayings are not the only thing that we have “met again.” Indeed, in finding and
rereading the Gospel of Thomas, we become an audience to an otherwise unknown early

Christian community. It is up to us, as modern scholars of Second-Temple Judaism and early

Christianity, to parse this text for information about the community it represents. | hope in

118 Tristram Fane Saunders, “We’ll Meet Again: How Vera Lynn’s Song Inspired Everyone from Kubrick to
the Queen,” The Daily Telegraph, June 18, 2020, sec. Culture, https://www.telegraph.co.uk/music/artists/meet-
vera-lynns-song-inspired-everyone-kubrick-queen/.
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this essay to have performed a small sliver of this task. In questioning the Gospel of
Thomas’s complex relationship with the Jewish torah, I hope to make it possible to “meet
again” a tension, lost in its details, concerning whether Jesus-followers should be expected to
follow traditional Jewish torah practices. In combining common critiques of Pharisees and
Scribes with Second-Temple literature, the Gospel of Thomas explored a nuanced layer of
anti-Pharisaic rhetoric in this early Christian text. From this analysis, | do not suggest that we
take away too many definitive positive statements about the Gospel of Thomas. As noted
before in this essay, definitive statements for a text with only one full extant copy are few
and far between. Instead, this essay aims to present plausible and evidenced theories for how
the Gospel of Thomas interacted with traditional Jewish observance of the torah, early
Christian literature, and a rapidly changing world.

Perhaps this exploration leads to more questions than answers. However, | do not
believe this to be a bad thing. Instead, just as it took centuries for the world to rediscover the
Gospel of Thomas, | believe that there are centuries if not millenia ahead of us in Thomasine
studies. We can only hope that with dedication to this unique gospel and its 114 puzzling

logia that “we’ll meet again some sunny day.”
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Appendix I: Translation of the Gospel of Thomas

Coptictt®

English

(Prologue)  wna€l NE NA)AXE €OHIT ENTAIC

eTong 2 X00Y aY® aqceaicoy NGLALAYMOC

10Y.AC OBMAC®

These are the hidden?! sayings that the
living Jesus spoke and that Didymus Judas

Thomas wrote down.

(D) AYD MEXAY XEMETALE €EOEPMHNEI

NNEEIDAXE YNAXITTIE ANE MIIOY®

And he said, “the one who finds*?? the
interpretation of these sayings will not taste

death.”

2) TIEXEIC® MNTPEYAO NGIETWINE

€JMINE ANTEYGINE® AYD 2OTAN

€JWANGINE YNAW)TPTP® YD

€YWANWTOPTP YNAPWTTHPE® YD YNAPPPO

E€XMMOTHPY®

Jesus said, “May the one who seeks not stop
seeking until he finds. And if he finds, he
will be troubled. And if he is troubled, he
will be amazed, and he will become king

over everything.”1?3

119 The Coptic transcription of the Gospel of Thomas presented here is adapted from the transcription of
Bentley Layton, ed., “The Gospel According to Thomas,” in Coptic Gnostic Chrestomathy: A Selection of
Coptic Texts with Grammatical Analysis and Glossary (Leuven ; Dudley, Mass: Peeters, 2004), 189-205. A
special thank you to the Gospel of Thomas resources compiled by Michael W. Gordon on http://www.gospel-

thomas.net/.

120 v/ariant of wwe.

121 Or “secret.”

1227 it. “fall upon.”

123 Or “over the world.”
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124

3) MIEXEIC XEEYWM)2X.00C NHTN Jesus said, “if those who lead you " say to

_ _ you, ‘Behold! The Kingdom is in Heaven,’
NGINETCOK PHTTHYTNXEEICPHHTE

then the birds will precede you in the sky. If
€TMNTEPO 2NTIIE EEIENZANHT NAPWM)OPTI o
poe ¢ PP they say to you, ‘it is in the ocean,’ then the

E€PMTN NTETTIE® €YN)ANX00C NHTN fish will precede you. But the Kingdom is

_ _ B _ | inside you and outside you.'?® When'?® you
X ECENOANACCA EEIENTBT NAPWOPTT EPADTN®
recognize'?’ yourselves, then they will
3AAA TMNTEPO CMIIETNROYN® aY M . .
recognize you, and you will understand that
CMIIETNBAA® 20TaN €TETNWMWANCOYWNTHYTN | You are the sons of the living Father. But if

you shall not recognize yourselves, then you
TOTE CENACOYMNTHNE® YD TETNAECIME
will exist in a poverty, and you are the

XENTWTN 1€ NWHPE MIEIWT €TONR® EW)DIIE

poverty.”
A€ TETNACOYMNTHYTN &N €E1€TETNWOOTT
oNOYMNTZHKE® aYMD NTMTN 1€ TMNTZHKE®
(4)  MexXEIce qNAXNAY AN NGIPDME Jesus said, “The old man*?® will not hesitate

_ _ _ to question a small, seven-day old child
N@AXO 2NNEYR200Y €X.NEOYKOYEl NOHPE (YHM

about the place of life. And he will live.

€4eNCamY N20OY €TBEMNTONOC MIIMNR® YD

124 Or “those who tempt you.” Cf. LA lemma no. C3414 (cax (puT=)), in: Coptic Dictionary Online, ed. by the
Koptische/Coptic Electronic Language and Literature International Alliance (KELLIA), https://coptic-
dictionary.org/entry.cgi?tla=C3414.
125 Lit. “your inside and your eyes.”
126 Temporal conditional. poTan can also be translated as and should be understood with the connotation of “if.’
127 Or “know.”
128 it. “old in his days.”
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(NAMNR® XE0YNRa2 NIWOPTT NAPAE aYD

NCEWWTIE OYa OYWDT®

There are many, being first, will become

last, and they will become a single one.”

(®)) TEX.E1C® COYMNMETMITMTO MIEKEO

€BOA® A YD TIEOHIT EPOK YNAGMATT EBOX NaK®

MNA22Y TP €YSHIT ENAOYWDNY EBOX aN®

Jesus said, “Recognize he who is before
your face. And the one who'?® is hidden
from you will be revealed to you. For there
Is nothing which is hidden that will not be

revealed.”

(6) AYXNOYY NGINEUMAOHTHC MEXAY

Na{ XEKOYM® ETPNNHCTEYE® aYD €Q) TE

0€ ENAMAHA® ENATENEHMOCYNH® AYMD

ENAPIIAPATHPEL €0Y NGIOYMM® TEXEIC

XEMITPX.EGON® AY M METETMMOCTE MMOY

MIIpPaay® XECEGONI THPOY €BOX MIIEMTO

€BOX NTTIE® MNAAAY TAP €YOHIT EqNAOYDNQ

€BOX aN® AYM MNAAAY €42OBC EYNAGCD

0YEW) NGOATY®

His disciples asked him, “Do you want us to
fast? And what is the manner in which we
should pray? Should we give alms? And
should we observe food <laws>?" Jesus
said, “Do not lie, and do not do that which
you hate, because everything is revealed in
the presence of Heaven. For there is nothing
hidden that will not be revealed, and there is
nothing covered that will remain without

being exposed.”

129 Or “that which is hidden to you.”
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@) TIEX EI1C® OYMAKAPIOC T1€ TIMOYEL TIAEL

€TEMPMME N2AOYOMY 2y NTEMMOYEl WMDTIE

PPDOME® AYM YBHT NGITTPMME TTAEL

€TETMOYEL NAOYOMY® aYD MOYEL Na)TIE

PPDME®

Jesus said, “Blessed is the lion whom the
man will eat and the lion will become
human. And the man becomes polluted who

eats the lion, and the lion will become man.”

(8) AaYD MEXAY XEEMPMME TNTMN
AYOYME PPMNSHT MAElI NTA2NOYXE
NTEYABM €02AACCA® 24CDK MMOC €2pal
2NOAAACCA ECMER NTBT NKOYEI® Ngpal
NPHTOY a42€ aYNOG NTBT €NANOYY
NGUTOYWPE PIIMNZHT AYNOYX.E NNKOYEL
THPOY NTBT €BOX €[ME]JCHT €oaracca®
AQC(DTMBO MIINOG NTBT XWPIC2ICE®

METEOYNMAAXE MMOY ECIDTH MAPEYCDTM®

And he said, “The man is like a wise
fisherman who cast his net into the sea. He
drew it, full of little fish, up from the sea.
From among these, the wise fisherman
found®®! a good, large fish. He threw all the
little fish into the sea. He chose!®? the large
fish without difficulty. May he who has ears

to listen listen.”

9 TIEXEIC XEEICZHHTE 2YEl EBOA

Jesus said, “Behold! The one who sows

130 v/ariant of cartTi.

131 Same verb (€) used in logion 1 to describe ‘finding’ the meaning of Jesus’ sayings.

132 Verb can also mean “heard.”
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NGIMETCITE® 2YMERTOOTY® AYNOYXE®
220€INE MEN 2€ EXNTERIH® 2YEl NGCINZANATE®
AYKATYOY® 2NKOOYE 2Y2E€ EXNTIETPA® YD
MIIOY X ENOYNE ETECHT EMIK22® AY D
ﬁnoYTeY63MEI33 €2Pal €TTIE® AYMD 2NKOOYE
AY2€ EXNNMONTE® aYGT MIEGPOG® YD
ATIYNT OYOMOY® aY M 22NKOOYE € €XN MK
€TNANOYY aYD aq1KAPIIOC €2Pal €TTIE
ENANOYY® &Y€l NCE ECOTE YD )€ XOYDT

ecoTee®

went out, filled his hand, and cast [seeds].
Some fell upon the road, and the birds came,
and the birds gathered them. Some fell upon
the outcrop, and they did not send roots
down to the soil, nor they did not send ears
toward Heaven. Some fell upon the thorns,
and they choked the seed(s), and the worm
ate them. And some fell upon the earth
which was good, and it bore good fruit. It

yielded 60 a measure and 120 a measure.”

(10) NEXEIC XEAEINOYXE NOYKMDPT

— 134
EXTITKOCMOC® aYM EIC2HHTE tapee > epoy

M)ANTEYXEPO®

Jesus said, “I cast fire upon the world, and,

behold, I watch it until it burns.”

(11) Tnexe€IC XETEEINE NAPIIAPATE® AYD

TETNTIIE MMOC NAPTIAPATE® AYD NETMOOYT

Jesus said, “This heaven will pass away, and
the one that is after it will pass away. And

the dead do not live. And the living will not

133 variant of Tayo.
134 variant of papep.
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CEONP aN® aY(MD NETONQ CENAMOY aN® N2OOY

NETETNOYMM MIIETMOOY T NETETNEIPE MMOY

MMETONR® 20TaAN ETETNWANWWIIE

SMIIOYOEIN OY METETNAAY® 2MPOOY ETETNO

NOYa ATETNEIPE MIICNAY® 2OTAN A€

€TETNWAWWIIE NCNaY OY TEETETN Naay®

die. The days when you were eating that
which®® was dead, you made it**® living.
When'®" you are in the light, what will you
do? On the day you were one, you became
two. But when you become two, what will

you do?”

(12) NEXEMMAOHTHC NIC XETNCOOYN
XEKNABMK NTOOTN® NIM MEETNAPNOG €2pal
E€X.(DN® MEXEIC NAY XEMMA NTATETNEL MMaY

€TETNABMDOK (DAiAK(DBOC TTAILIKALI0C TTa€1

NTATIE MNIKa2 ()DIIE ETBHTY®

The disciples said to Jesus, “We recognize
that you will leave us. Who will be exalted
before us?” Jesus said to them, “The place,
where you have come, you will be going to
James the Just,'® for Heaven and Earth

exist because of him.”

(13) NEex€IC NNEYMAOHTHC XETNTMONT

NTETNXO00C NAEl XEEEINE NNIM® TIEX A Na(

NGICIMON TMETPOC X.EEKEINE NOYATTENOC

Jesus said to his disciples, “Liken me and
tell me whom I resemble?” Peter Simon said
99141

to him, “You are like a just messenger.

Matthew said to him, “You are like a wise

135 Or “the one who.”
136 Or GGhim 2

137 Temporal conditional used here and in the following sentence.

138 1 jt. “Jacob the Just.”
141 O “angel.”
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NAIKAIOC® TIEXAY NaY NG1 NMa0eal0c

X EEKEINE NOYPDME MPINOCOPOC NPMNPHT®
MeXay Nag NGIOWMAC XEMCaL 2ONMDC
TATAMNPO Na<M)>MAMY aN €TPAX.00C

X EEKEINE NNIM® TIEXEIHC X EANOKITEKCA? 2N
€€l 2KCMD*® 2KTe€ EBON NTIIHIH
eTBFBpeBg TAEl ANOK NTACIDITC® aYD
AUX1TY 2a4aNAXMDPEL® 24X Nay ﬁa)om‘m
N2 XE®* NTAPEOMMAC A€ €1 YANEYW)BEEP
AYXNOYY XENTAIC X00C XE0Y NaKe Mexay
NaY NGIOMMAC X EEIMANXMD NHTN OYa
SNNMAXE NTAYX00Y Na€l TETNAYIDNE

NTETNNOYXE EPOEL YD NTEOYKWT €l

€BOX 2NNMNE NCPWPK MMM TN®

philosopher.” Thomas said to him, “Master,
my mouth will not at all accept that I say
whom you are like.” Jesus said, “I am not
your master. Because you drank, you
became drunk from the bubbling well,

142 and

which I measured.” And he took him
withdrew. He told him three sayings. But
when Thomas came toward his friends, they
asked him, “What did Jesus say to you?”
Thomas said to them, “If I say to you one of
the sayings which he said to me, you will
take stones, you will throw [them] at me, a

fire will come forth from the stones, and it

will incinerate you.”

(14) mnexe€IC NaY XEETETNWANPNHCTEYE

Jesus said to them, “If you fast, then you

139 variant of seese.

140 variant of oun.

142 e., “Jesus took Thomas.”
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TETNAXTIIO NHTN NNOYNOBE® aY D

E€TETNWANMAHN CENAPKATAKPINE MMM TN®

AYM® ETETNWANMAHN CENAPKATAKPINE

MMMOTN® 2YD €TETNW)ANTENEHMOCYNH

€TETNAEIPE NOYKAKON NNETMIINX® YD

E€TETNWANBDK €20YN €Ka2 NIM aYD

NTETMMOOME PNNXWPa €YW)APTIAPAAEXE

MMMTN NMETOYNaKaAY 2APMTN OYOM(®

NETWMNE NPHTOY EPIOEPATIEYE MMOOY®

METNABWMDK FaP €20YN @NTETNTAIPO

(NAXMEMTHY TN aN® aAAa TTEPNNHY €BOA

ONTETNTAIPO NTOY METNAXASMTHYTN®

will bring forth sin. And if you pray, then
you will be condemned. And if you give
alms, then you will do harm to your spirits.
And if you go into any land and walk into
the country, if they receive you, eat
whatever they place before you. Heal those
who are sick among them. For what will go
into your mouth will not pollute you, but
what comes out from your mouth is what

will pollute you.”

(15) TmEXE€IC XE2OTAN ETETNWANNAY
ETMETEMTIOYX.T0Y €BOX 2NTC2IME MESTTHY TN

E€XMMETNO NTETNOYMWT Naye® METMMAY

1€ TIETNEIWT®

Jesus said, “When'*? you see he who was
not begotten from a woman, prostrate
yourselves before him and worship him.

This man is your father.”

143 Temporal conditional.
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(16) NEXEIC X€ TaxXa EYMEEYE NGIPPIOME
XENT2EIEl ENOYXE NOYEIPHNH €XMITKOCMOC®
AYD CECOOYN AN XENTAEIEl ANOYXE
NPNTMIDPX. €XNITKAR OYKWT OYCHYE
OYTIOAEMOC® OYNTOY Fap Na@M®IIE 2NOYHEL®
OYNMOMT NaMDME EXNCNAY aYD CNaY
EANMOMT TIEIMT EXMIIMHPE AYE MWHPE

EXMIEIMT® AYMD CENAWMPE EPATOY EYO

MMONAXOC®

Jesus said, “Perhaps men think that I came
to cast peace upon the world. And they do
not recognize that | came to cast division
upon the earth: a fire, a sword, a war. For
there will be five in a house. There will be
three against two and two against three. The
father against the son and the son against the
father. And they will stand upon their feet,

being a single one.”

(17) nexelc xetnat NHTN MIETEMIIEBAN
NaY €POY aYD METEMIEMAAXE COTMEY AYD

— — 144 — .
TMETEMIIESLX. GMGMMY YD MIEYEL €2Pal

21HT PpOME®

Jesus said, “I will give you what the eye did
not see, what the ear did not hear, what the
hand did not touch, and what has not

descended upon the mind of men.”

(18) TNEXEMMAOHTHC NIC XEX00C EPON

— 14 — — —
XETNRaH > ECNAMDTIE Na() NPE® TIEXEIC

The disciples said to Jesus, “Tell us in what
manner our end will be.” Jesus said, “Have

you revealed the beginning that you shall

144 v/ariant of someM.
145 variant of gae.
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ATETNGWAT TAP EBOX NTAPXH XEKANC
€TETNAWMINE ﬁca.ea.aﬂm X E2MITMA
E€TETAPXH MMaY €022H NaMDITE MMAY*®
oyMakaploc neTna[[e]]Jwee epaTy
SNTAPXH® YD NACOYWDNOZAH® AYD

qNAX1TTIE 2N MMOY.

ask about the end,**’ for where the
beginning is there the end will be. Blessed is
he who will stand up at the beginning. He
will recognize the end, and he will not taste

death.”

(19) nEXE€IC XEOYMAKAPIOC TIENTA2WMWTIE
2ATERH EMMATEYWIE® ETETNWMANDMTIE
N2€l MMAOHTHC NTETNCIDTM ANAWM2XE
NEEIMNE NAPAIAKONEl NHTN® OYNTHTN Fap
MMAY NTOY NYHN 2MITAPAAICOC ECEKIM AN

8

— — 14
NW)DOM MITPD® 2YD MAPENOYGMBE  2€

€BOA® METNACOYMNOY YNaXIHIE AN MMOY®

Jesus said, “Blessed is he who existed at the
beginning before he existed. If you are my
disciples and if you listen to my sayings,
these stones will serve you. For there in
paradise you have five trees which move
neither in summer nor winter. And may
their leaves not fall away. He who shall

recognize them will not taste death.”

(20) MEXEMMAOHTHC NIC XEX00C EPON

XETMNTEPO NMITHYE ECTNTMN ENIM® TIEXAY

The disciples said to Jesus, “Tell us what the

kingdom of the heavens is like.” He said to

146 \/ariant of pae.

147 Or “the end of life.” Cf. W.E. Crum, A Coptic Dictionary (Oxford, UK: Clarendon, Press, 1939), 24.

148 v/ariant of swwse.
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NaY XEECTNTMDN AYBABINE ﬁo;XTa.wMQ
<C>COBK MAPANGPOG THPOY® 20TaN X€
E€CAYANQE EXMITKAR €TOYP2WB €POY
(gaqTeYOIS % eBOA NNOYNOG NTaAP NYM)MDIIE

NCKETH N2aAATE NTIIE®

them, “It is like a mustard seed, smallest of
all seeds. But when it falls upon the tilled
earth, it sends out large branches and it

becomes shelter for the birds of the sky.”

(21) nexeMapi1eaM NIC XEENEKMAOHTHC
€INE NNIM® MEXAY X EEYEINE NZNW)HPE YHM
eysenT ! AYCME ETWOY &N TE® 20TAN
E€YWAE! NGINX0€IC NTCDME CENAX.00C
XEKETNCIMWE EBON NaN® NTOOY cekak' 2
A2HY MITOYMTO EBOX ETPOYKAAC EBOX NAY

NCETTOYCWE NaY® AIATOYTO TX.M MMOC

X EEYWMAEIME ﬁGlnLecaﬁHells3 XEYNHY

Mary®® said to Jesus, “What are your
disciples like?” He said, “they are like small
children living in a field that is not theirs.
When'®8 the masters come to the field, they
will say, ‘Hand us over our field.” They strip
naked in their presence so as to hand it over,
and they give their field to them. Therefore,
| say that if the master of the house knows
that the thief is about to come, he will keep
watch before he!®® comes, and he will not

allow him to make a hole into his kingdom’s

149 variant of wxsou.
150 variant of Tayo.
151 variant of sone.
152 variant of kwk.
153 variant of xoeic.

157 Lit. “Mariam.”
158 Temporal conditional.
159 | e., “the thief.”
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NGIMPEYX10YE YNAPOEIC EMITATEYEL
NgTMKa2q G(I)O.X.T154 €20YN €MEeYHEl
NTETEUMNTEPO €TPEYYl NNEYCKEYOC®
NTWTN A€ POEIC 2ATEZH MITKOCMOC® MOYP
MM TN €EXNNETNTIE 2NNOYNOG NAYNAMIC
@IN& XENENAHCTHC 2€ €21H €1€ MAPMDTN
€TIEl TEXPEIA ETETNGM)T E€BOX 2HTC CENAQE
€POC® MAPEYWWTIE QNTETNMHTE NG10YPMME
NEMCTHMMDN® <///> NTAPEMNKAPTIOC MW
24€l PNNOYGEINMH eneqacgls > 2NTEYGIX®
aqgacq*ls 6 METEOYNMAAX E MMOY ECADTH

MAPEYCTM®

house so as to carry off his possessions. But
keep watch from the beginning of the world.
Bind yourselves to your loins with great
power in order that thieves will not find a
way to come to you, because the difficulty
that you look out for will be found. May a
knowledgeable man be in your midst. When
the fruit burst,*® he quickly came with his
sickle in his hand. He harvested it. May he

who has ears to listen listen.”

(22)  a1C NaY 22NKOYEl €YX1 EPATE®

TE€X2Y NNEJMAOHTHC X ENEEIKOYEL

Jesus saw little [infants] suckling milk. He
said to his disciples, “These little [infants]

suckling milk are like those who will enter

154 variant of woTayT.
155 variant of oce.
156 v/ariant of wec.

160 ) e., “was ripe.”

92




€TXIEPIDTE EYTNTMN ANETBHK €20YN

ATMNTEPO® MEXAY NaY XEEEIENO NKOYDIL

TNNABMK €20YN €ETMNTEPO® MEXEIHC NaY

X€20TaN €ETETNMAPIICNAY OYa aYD

€TETNWAPTICA NZOYN NO€E MIICa NBOX aY D

TIC2 NBOA NO€E MIICa NPOYN YD TCx NTTIE

NOE MICa MITITN YD W)IN& ETETNAEIPE

MPOOYT MNTCRIME MITIOY2 OY DT XEKAANC

NedOOYT P2OOYT NTE TCRIME PCRIME 2OTaN

E€TETNWAEIPE NZNBAX €M NOYBAX a YD

OYG1X. €MMMA NNOYGLX, YD OYEPHTE €M

NOYEPHTE OYLIK(DN EMMA NOYRIK(IN TOTE

TETNABMK €20YN €[ T]uN[Tep]o®

into the kingdom.” They said to him,
“Surely, as we are little, we will enter into
the kingdom.” Jesus said to them, “When?6!
you make the two one, and when you make
the inner side like the outer side and the
outer side like the inner side, and the upper
side like the bottom side, and that you make
the male and the female a single one so that
the male does not become male and the
female does not become female, [and] when
you make eyes in the place of an eye, and a
hand in the place of a hand, and a foot in the
place of a foot, an image in the place of an
image, then you will enter into the

kingdom.”

(23) NEXE€IC XETNACETITTHNE OYa €BOX

2NWO 2 YW CNAY EBOX NTBa® AYMD CENAWPRE

E€PATOY €YO OYa OYMDT®

Jesus said, “I will choose one from among a
thousand and two from among ten-thousand,

and they will stand, being a single one.”

161 Temporal conditional used throughout this logion.
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(24) 1IEXENEYMAOHTHC XEMATCEBON
€MTOTNOC ETKMMAY €€l TANATKH €PON T€
E€TPNINE NCY® MEXAY NaY
XEMETEYNMAAXE MMOY MAPEYCWTM®
OYNOYOEIN YOOIt MPOYN NNOYPMOYOEIN®

2YM YPOYOEIN EMKOCMOC THPY®

€YTMPOYOEIN OYKAKE TIE®

His disciples said, “Show us that other
place,'®2 because it is necessary for us to
search for it.” He said to them, “May he
who has ears listen. There is a light

existing®6?

inside a being of light. And it
illuminates the whole world. Being not a

light, he is darkness.”

(25) nNEXEIC XEMEPETEKCON NOE

NTEKYYXH® EPITHPEl MMOY NOE ﬁ'rexoY164

MITIEKBAN®

Jesus said, “Love your brother like your

soul. Guard him like the pupil of your eye.”

(26) TEXEIC XEMXH €TPMIBAN MITEKCON
165 —
KNaY €POY® TICOEL ~ A€ ETMIIEKBAN KNAY

AN €POU® 20TAN EKWANNOYX.E MIICOE EBOX

OMIIEKBAN TOTE KNANAY EBON ENOYXE MIIXH

Jesus said, “You see the speck that is in the
eye of your brother. But you do not see the
beam in your eye. When®® you cast the
beam from your eye, then you will see the

speck in the eye of your brother.”

162 Or “your place.”
163 Or “becoming.”
164 variant of axa.

165 variant of con.
166 Temporal conditional.

94




€BOX 2MITBAX MITIEKCON®

(27) <nexe€ic X€>€TE<TN>TMPNHCTEYE
€MKOCMOC TETNAPE AN ETMNTEPO®

€TETNTMEIPE MIICAMBATON NCABBATON

ﬁTGTN&NAY AN ernewTe

<Jesus said, “If you> do not fast from the
world, you will not find the kingdom. If you
do not keep the Sabbath, you will not see

the Father.”

(28) TMEXEIC XEAEIMPRE EPAT SNTMHTE
MIIKOCMOC® 2D 2EI0YMNZ EBOX NAY
ONCAPZ® A€I2€ EPOOY THPOY €Y TALE® MITIZE
€AY NZHTOY €OBE® aYMD aTAYYXH TTKAC
E€XNNWM)HPE NPPIOME XE PNBANEEYE NE
SMIIOY2HT® aY(M CENAY €BOX aN XENTAYEL
€MKOCMOC €YWOYEIT® MAHN TENOY CETO2€E®

1
20TaN €YW)ANNERTIOYHPT 7 rote

CENAPMETANOEI®

Jesus said, “l stood in the midst of the
world, and | appeared to them in the flesh. |
found all of them drunk. I did not find
anyone before the well. And my soul was in
pain for the sons of men, because they are
blind in their mind. But now they are drunk.
When®® they cast off their wine, then they

will repent.”

(29) nexeIc® WX ENTATCAPZ WDITE

Jesus said, “It is a marvel if the flesh exists

167 variant of noyge.
168 Temporal conditional.
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€TBETMNS. OYW)TTHPE TE® EW)XEMNX A€

€TBENCMMa OYD)ITHPE ﬁ(l)l'[HPG TIE® 2NN

ANOK TPMIHPE MMAEl X ENMC ATEEINOG

MMNTPMMAO ACOYMP 2NTEEIMNTEHKE®

because of the spirit. But it is a marvel of
marvel if the spirit [exists] because of the
flesh. But | am amazed at how this great

wealth dwells in this poverty.”

(30) mexe€IC XenMMa €YNWOMT NNOYTE

MMaY @NNOYTE NE® MMa €YNCNAY H OYa

ANOK FMOOoTT NMMaY®

Jesus said, “The place that has three, they
are gods there. The place that has two or

one, I exist there.”

(31) mnexeic® MNMPOPHTHC (1)141'[169

— 170 —
orneqtMes Mapecoen’ C Poepaneye

NNETCOOYN MMOYy®

Jesus said, “There is no prophet accepted in
his own village. There is no doctor healing

those who know him.”

(32) NEXE€IC XEOYTIONC EYKDT MMOC

21X NOYTOOY €4X0CE ECTaXPHY MNGOM

NCRE® OYAE CNAMRMIT AN®

Jesus said, “A city built upon a tall
mountain and strengthened is neither able to

fall nor will it be hidden.”

(33) 1EX€IC® METKNACMTM €POY

Jesus said, “What you will hear in your ear,

in the other ear yell it from your roofs. For

169 variant of wwr.
170 v/ariant of caem.
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PUMEKMAAXE PHITKEMAA X E Taweoeld) iboy | NO one lights a lamp and places it under a

L bushel nor does anyone place it in a hidden
21X NNETNXENETIP® MAPENAAY TP
place. Rather, one places it upon the

— 171
XEPEPHBC NUKAAY PaMAAXE® ~~ OYAE .

pee drasfe Y lampstand so that anyone who goes in and
MaAUKa2Y 2MMa €Y2HIT® 2ANa EW2PEUKAZY out will see its light.”

CIXNTAYXNIA XEKAAC OYON NIM €TBHK €20YN

AYM ETNNHY €BOX €YNANAY ATMEYOYOEIN®

(34) nexeic XeoyBMe eqancwk euTq | Jesus said, “If a blind man leads another

L . blind man, they both will fall down into a
NNOYBAAE @aYee MIIECNAY E€TECHT €YRle1T®

pit.”

(35) mexe€Ice MN.GOM NTEOYa BOK €poyN | Jesus said, “One cannot enter into the house

_ . _ of the strong man and take it by strength
€TMHEl MIIX MMPE NYXITY NXNA2 €IMHTIL

unless he binds his hands. Then he will go

NYMOYP NNEYGSIX.® TOTE YNATIDMNE EBOX .
quoYe 1 q forth from his house.”

MIIeqHeEl®

(36) MEXEIC® MNYIPOOY M) XINPTOOYE Jesus said, “Do not be concerned from dawn

till dusk and from dusk till dawn about what
MAPOYRE AYD XINRIPOYRE P22 TOOYE XEOY

you will give yourself.”

171 The word choice here appears to be a pun introduced by the Coptic translator. In Coptic, the term maaxe

refers most often to ear. However, the term also carries an agricultural sense and can be used to refer to a bushel
of produce. The Coptic translator makes witty use of both definitions here. Cf.Crum, A Coptic Dictionary, 212—
13.
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NE<T>ETNaTaAY QIDTTHYTN®

(37) MEXENEYMAOHTHC X€aQ) NPOOY
EKNAOYMNR €BOX NaN® aYM &) N.200Y
ENANAY EPOK® MEXEIC X E20TAN
GTGTE(I)AKGKTHYTﬁln €2HY MIIETNWINE
AYM® NTETNYl NNETNW)THN NTETNKaAY
2ATIECHT NNETNOYEPHTE NOE NNIKOYEL
NMHPE QHM NTETNXOTXTT MMOOY TOTE

[TeT]naNaY €NMWHPE MTIETON® 2YD

TETNAPPOTE AN®

His disciple said, “When is the day when
you will appear to us, and when is the day
when we will see you?” Jesus said to them,
“When!"® you strip yourselves naked
without having shame, and you take your
garments and place them underneath your
feet like little children and you step on them,
then you will see the living son and you will

not be afraid.”

(38) NEXEIC X€222 NCOM ATETNPEMIOYMEL
€CADTM ANEEIWAXE NAEL €TX D MMOOY
NHTN® aY®D MNTHTN KEOY2 €COTMOY

NTOOT(® OYN 2N20OY NaWDIME NTETNW)INE

NCWEL® TETNALE AN EPOEL®

Jesus said, “Many times you desired to hear
these sayings which | speak to you, and you
have no other one to hear them from. Some
days will befall, and you will seek after me.

You will not find me.”

172 variant of xwk.
173 Temporal conditional.
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(39) mnexelc XeMPapICAIOC MN

NTPaAMMATEYC AYAIEQ)A(QTIM NTrNOCIC®
AY20TM0Y® OYTE MITOYBWK €20YN® aY D
NETOYM® €BMIK €20YN MIMTOYKa2Y® NTTN

A€ QMTE MGPONIMOC NOE NNROY aYD

NaKEPAIOC NOE NNGPOMIIE®

Jesus said, “The Pharisees and the Scribes
received the keys of knowledge. They hid
them. They do not go in, and they do not
allow those desiring to go in (to go in). But
be as wise as serpents and as innocent as

doves.”

(40) nexeice OYBGNG)\OO)\€175 AYTOGC

MIICA NBOX MIIEIDT® aYM ECTAXPHY aN

cem.nop&ém 22 TECNOYNE NCTaKO®

Jesus said, “A grapevine was planted
outside of the Father, and, being not
strengthened, it will be uprooted. It will be

destroyed.”

(41) TNEXEIC XEMETEYNTAY SNTEYGCLX.

ceNat Nage aYm® METEMNTAY MKEWHM

€TOYNTaY CENAYITY NTOOTY®

Jesus said, “He who has it in his hand, he
will be given, and he who does not have it,
the other few that he has will be taken from

2

him.

(42) mEXEIC XeWDIE ETETNPIIAPATE®

Jesus said, “Be passersby.”

(43) nexay Na( NGINEYMAOHTHC

His disciples said to him, “Who are you to

174 variant of woay.
175 variant of ayenexooxe.
178 variant of nwpx.
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XENTAKNIM €KXMD NNal NaN® <[EXEIC NaY

XE€>PNNETX (D MMOOY NHTN NTETNEIME aN

XEANOKNIM® 32X NTMOTN aTETNWDNE NOE

NNUOYAMIOC XECEME MITAWHN® CEMOCTE

MIIEYKAPTIOC® YD CEME MIT.KAPIIOC®

CEMOCTE MITYHN®

say these things to us?” <Jesus said,> “In
what | say to you, you do not understand
who | am, but you are like the Judeans,
since they love the tree, they hate its fruit,

and they love the fruit, and hate the tree.”

(44) TNEXEIC XEMETAXEOYA AMEWDT
CENAKM €BOX NaY® aYMD METAXEOY EMW)HPE
CENAKM EBOX NA® METAXEOY2 A€ AMTINS

€TOY22B CENAKMD AN €BON Na{ OYTE EEFIKAE

OYTE 2NTTIE®

Jesus said, “He who speaks blasphemy
toward the Father will be forgiven, and he
who speaks blasphemy toward the Son will
be forgiven, but he who speaks blasphemy
toward the Holy Spirit will not be forgiven,

neither on Earth nor in Heaven.”

(45) nexeice MAYK.(-:)\(-:G)\OO)\GIW €BOX
SNMONTE® OYTE MAYKTYKNTE EBOX

ONCPGAMOYA® MAYTKAPIIOC TAP OYATA60C

PPME MAYEINE NOYATAO0N EBON SMIIEYELO®

Jesus said, “Grapes are not harvested from
thorn trees, nor are figs gathered from
Camel thorns. For they do not bear fruit. A
good man brings forth a good thing from his
storehouse. A bad man brings forth evil

things from his storehouse, which are

177 Variant of xwxe.
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oykak[oc] p.paoMe )ayeine NPNTTONEPON

€BOX 2MI1EYER0 €000Y E€TENIIEYPHT a YWD

NYX® NN.TIONEPON® EBOA TaP 2MbOYO

MOHT WAYEINE EBOX NPNITONHPON®

wicked and in his heart, and he speaks some
evil things. For from the abundance of his

heart, he brings forth evils.”

(46) TEXEIC XEXINAAAM MAIMEANHC
MBAMTICTHC @NNXTO NNPIOME MNIIETX.0CE
AIMPANNHC MBAMTICTHC YINA X ENOYMDGST
NG1 NEYBAN® A€1X.00C A€ XEMETNAWDIE

eNTHYTN €40 NKOYEl YNACOYMNTMNTEPO®

AYM gNAXICE ATMPANNHC®

Jesus said, “From Adam to John the Baptist,
among those begotten of women, there is
not one who is as exalted as John the
Baptist, such that one would not avert their
gaze.’® But | said that he who will become
a small child among you, he will recognize
the kingdom, and he will be more exalted

than John.”

(47) 1nexeiC XEMNGOM NTEOYPMME
Teno'”’ 22TO CNaY NUXMAK MINTE CNTE®
AYM® MNGOM NTEOYZMEIN (DMI)EX.0EIC CNAY®

H NAPTIMA MTIOYA® AY M MKEOY™

(NAP2YBPIZE MMOY® MAPEPMIME CEPIIAC AY D

Jesus said, “A man cannot mount two
horses, and he cannot stretch two bows. And
a slave cannot serve two masters, or he will
honor one and will insult the other. No man
drinks old wine and immediately desires to
drink new wine. And new wine is not

poured into old wineskins lest they should

178 LLit. “his eyes break.”
179 variant of Taxo.
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NTEYNOY NYETOYMEL 2CHPTT BBPPE® Ay D
M2 YNOYXHPI BBPPE €2CKOCNAC XEKAXNC
NNOYTIDP® AY M MAYNEXHPITNAC €2CKOC
BBPPE )INa& XENEYTEKAY®
mayxXeToecuac' AWTHN ﬁ(l;b&:llm €nel

OYNOYTI(D? NAW)DIIE®

burst. And old wine is not poured into new
wine-skins lest it should be destroyed. And
rags are not sewn to new garments because

a tear will appear.”

(48) TMEXEIC XEEPWACNAY PEIPHNH MN

NOYEPHY 2MITEIHEI OYDT CENAX00C

ﬁm‘m{lgz X EMMMMNE EBOA® 27D YNATIMDDMNE®

Jesus said, “If two make peace with each
other in this single house, they will say to

the mountain ‘Go forth!” and it will go.”

(49) nNEXEIC XELENMAKAPIOC NE NMONAXOC
AYM ETCOTI XETETNALE ATMNTEPO

XENTMTNPNEBON NZHTC® TTAAIN €TETNABWDK

€My

Jesus said, “Blessed are those alone and
chosen, for you will find the kingdom.
Because you are from it, you will return

there again.”

(50) mEXEIC XEEYWANXO00C NHTN

Jesus said, “If they say to you, ‘Where are

you from?’ Say to them, ‘We come from

180 v/ariant of xmAk.
181 variant of wa.
182 v/ariant of Taay.
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XENTATETNQMIE €EBOX TN X.00C NaY
XENTANEL EBON 2MITOYOEIN TTMa
ENTATIOYOEIN (YTIE MMAY €BOX 21TOOTY
oYaaTye® aqme[e epaTy]® aYD 24OYDNY
€[B]JOX 2N TOY2IKWN® €YWAX00C NHTN
XENTMTN T1€ X00C XEANONNEYWHPE® 2 YD
ANONNCMTII MIEIMT €TONQ®
GYOQAN.X.NGTHYTﬁlS?’ X€0Y TIE TTMAEIN
MOETNEIMT ETPNTHY TN X00C EPOOY

XE0YKIM T1€ MNOYANATIAYCIC®

within the light, the place where the light
became through itself. It stood up, and it
appeared in an image.’ If they say to you,
‘Are you it?’ say to them ‘We are its
children, and we are the living Father’s
chosen.” If they ask you, ‘What is the sign'8*
that your Father is within you?’ say to them,

‘It is a movement and a repose.’”

(51) mexay Nag NGINEYMAOHTHC XE€a)
N2OOY €TANATAYCIC NNETMOOYT Na@DIIe®
AYM® a0) N2OOY €MKOCMOC BBPPE NHY® MEXaY

NaY XETH ETETNGMWT €BOX 2HTC ACE1®

AN NTOTN TETNCOOYN aN MMOC®

His disciples said to him, “When is the day
when the repose of the dead will be, and
when is the day the new world is coming?”
He said to them, “That which you await

came, but you did not recognize®®® it.”

183 v/ariant of xnoy.

184 ¢ “proof.”
185 Or GGknOW.’7
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(52) nexay Nayg NGINEUMAOHTHC
.K.G.X.OYTA({TGI% MIPOGHTHC AYWM)AXE
SMITICPAHA® YD AYWAXE THPOY 2pal
NPHTK® MEXaY NAY XEATETNK® MIETONY
MIOETNMTO €BON® YD ATETNWMAXE

ANETMOOYT®

His disciples said to him, “Twenty-four
prophets spoke in Israel, and they all spoke
about you.” He said to them, “You
abandoned he who lives in your presence,

and you spoke about those who are dead.”

(53) nexay Na( NGINEYMAMHTHC

X ETCBBE PAOPENEI® H MMON® TTEX A NAaY

X ENEYPMPENE! NETIOYEIMT NaXTIO0Y EBOX

ONTOYMAAY €YCBBHY® A\ MCBBE MME

SMIINa 2YGNPHY THPY®

His disciples said to him, “Is circumcision
beneficial for us?” He said to them, “Were it
beneficial, their father would beget them
from their mother circumcised, but real
circumcision in the Spirit is entirely

beneficial.”

(54) TNEXEIC XE2NMAKAPIOC NE NZHKE

XETMTN T€ TMNTEPO NMITHYE®

Jesus said, “Blessed are the poor, for yours

is the Kingdom of Heaven.”

(55) nexe1C XENETAMECTENEYEIDT AN

MNTEMAAY NAMPMAOHTHC AN NAEl AYD

Jesus said, “He who does not hate his father
and his mother will not be able to become

my disciple, and he who does not hate his

186 \/ariant of xoywTyTOOY.
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NYMECTENEYCNHY MNNEYCWDNE NYYEl

nneqcPoc NTage qua@mrie an €4o Naz10c

Na€l®

brothers and his sisters, he will not carry his

cross like I. He will not be worthy to me.”

(56) TEXEIC XEMENTALCOYWNITKOCMOC

AUPE EYTITMA® YD MENTALLEE AMTTMMA

TIKOCMOC MII@)a. MMOY aN®

Jesus said, “He who recognizes'®’ the world,
he found a corpse, and he who finds a

corpse, the world is not worthy of him.

(57) TNEXEIC XETMNTEPO MIEIMDT ECTNTM
AYPOME EYNTAY MMaY NNOYGPOG
eN[aNO]YYe® aneyXaX€ €1 NTOYWH® a4CITE
NOYZIZaNI[0]N eXNIESPO[6 €] TNANOYY®
MMEnpMME KOOy €2Ae' ™ HMzizanione
nexay NaY XEMHIIMC NTETNBMDK

X EENALMAE MITZIZANION NTETNRMAE

MIICOYO NMMAY® 2MIOOY Tap MIIWEC

NZIZANION NAOYMDNP €BON CE2ONOY

Jesus said, “The Father’s Kingdom is like a
man who had a good seed. His enemy came
during the night. He sowed a weed upon the
good seed. The man did not allow them to
pluck the weed. He said to them, “Lest in
going to pluck the weed, you should pluck
the wheat with it. For on the day of harvest,
the weeds will show forth. They (will) pluck

them and they (will) burn them.”

187 Or “knows.”
188 v/ariant of pamne.
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NCEPOKROY®

(58) TNEXEIC XEO0YMAKAPIOC ME TIPMME

NTAL2ICE® 24P€E ATIDNY®

Jesus said, “Blessed is the man who toils.*8

He found life.”

(39) nEexe€IC XeEMWT NCATIETONR 2C
€TETNONY 2INa XENETMMOY a YWD

NTETNDINE ENAY €POY® AYD TETNADNGMGOM

AN ENaY*

Jesus said, “Look for he who lives while
you live, lest you die and seek to look at

him, and you will not be able to see.”

(60)  <ayNaY> aYCAMAPEITHC €44l
NNOYPIEIB €YBHK €20YN €TOYAAIA® TIEXAY
NNEYMAOHTHC X EMH MKW TE MMERIEIB®
TMEXAY Nag XEKAAC EUNAMOOYTY NJOYOMY®
TEXaY NaY® 2C €JONG UNAOYOMY AN dQAAa
€4@WAMO0YTY NYWIE NOYTITAMA® TIEXAY

XENKECMOT UNaMAC aN® MEXAY NaY

— — —190 —
XENTADTN AOTTHYTN o MINE NC20YTOTI0C

<They saw> a Samaritan going into Judea,
carrying a lamb. He said to his disciples,
“He surrounds the lamb.” They said to him,
“So that he will kill it and eat it.” He said to
them, “While he lives he will not eat it. But
if he will kill it, he becomes a corpse.” They
said, “He will not be able to do the other
way.” He said to them, “You yourselves
also seek after a place for yourselves in a

repose, lest you become a corpse and you

189 Or “is troubled.”
190 variant of pow.
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NHTHN €20YN €YANAMAYCIC XEKAAC

NNETN@QMTE MITTMMS NCEOYOMTHYTN®

are eaten.”

(61) TIEXEIC® OYNCNAY NAMTON MMAY
210YGAOG® TTOY2 NAMOY® MOYa NAMDNP®
TIEX.ECANMMH® NTAKNIM [TPMME® 2(DC EBOA
2NOY2 akTeN0! exTTIaGNOG* aymw
AKOYMM €BOX 2NTATPAMNEZA® TIEXEIC NAC

X E€ANOK TI€ TIETWOOTT €BOX QMIETWHW)® aY T
NAEl EBOX PNNATAEIDT® < - - - > ANOK
TEKMAOHTHC® < - - - > €TBEMNAEl TX® MMOC
X€20TaN €qMaWWIE €qMHY YNAMOYL

OYOEIN® 2O0TaN A€ €JW)ANDMDIIE EYITHA)

(NAMOY? NKaKE®

Jesus said, “There are two who will rest
there on a bed. One will die and the other
will live.” Salome said, “Who are you, man?
Like from the one, you climb upon my
bed'® and you eat from my table.” Jesus
said to her, “I am he who is from he who is
equal.*®® I was given from the things of my
Father.” < - - - > “I am your disciple.” < - - -
> “Because of this I say to you when one
becomes destroyed, he will be full of light.
But when he becomes divided, he will be

full of darkness.”

(62) TEXEIC XEEIX M NNAMYCTHPION

nne[TMIWa] N[Na]MyCcTHPION®

Jesus said, “I say my mysteries to those who

are worthy of my mysteries. That which

191 variant of Taxo.

192 Or 4$bier 2
198 Or “gcattered.”
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ne[T]eTekoyNaM Naay MNTPETEKZBOYP €IME

XEECPOY*®

your right hand will do, do not let your left

hand know what it is doing.”

(63) TEXEIC XENEYNOYPMME MITAOYCIOC
€YNTaY MMAY N2a2 NXPHMA® TIEXAY
XETNAPXPM NNAXPHMa X EKAMC EEINAXO
ﬁ'{‘&(p[[a]]cgl94 NTATMOGE NTAMOY?
NNAE2MP NKAPIMOC DINS XENIPEGPAZ ANAAY®
N2El NENEUMEEYE EPOOY SMIIEYRHT® YD

SNTOYMH €TMMAY AYMOY*® METEYMMAXE

MMOY MaPEYCMDTM®

Jesus said, “There was a rich man who had
much wealth. He said, ‘I will use my wealth
so that I shall sow and reap and plant and
fill my storehouse with fruit so that | do not
lack anything.” These were his thoughts in
his heart, and during that night, he died. He

who has ears, let him listen.”

(64) MEXEIC XE0YPDME NEYNTAY
SNMMMO® AYD NTAPEYCOBTE MITAIMNON
AYX.00Y MIEYPMEAN )INS ENATDEM

NN@QMMOEI® 24BMK MMIWOPTI® TIEXAY Nay

X EMAX0€EIC TMPM MMOK® MEXaY

Jesus said, “A man was having some
visitors over, and when he prepared the
banguet, he told his slave to invite visitors.
He went to the first one and said to him,
‘My master is inviting you.” He said, ‘I have
some finances with some merchants. They

are coming to me in the evening. I will go

194 variant of wec.
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z&eoYﬁTa&:lgﬁgouTlgS A2ENEMIIOPOC® CENNHY
WAPOEL EPOYR€E® TNABIK NTAOYERCASNE
NaY* TPMaPAITEl MITAITNON® A4BMDK
MAKEOYA® MEXAY NaAY XEATIAXO0EIC TMPM
MMOK® TIEXAY NAY XEAEITOOYOYHEL®
AYDCEPAITEL MMOE! NOY2HMEPA® TNACPYE
AN® A4€l WAKEOYA® TIEXAY NaY XEMAXO0EIC
TMEM MMOK® TIEXAY Nay XEMa)BHP
NAPWENEET® AYMD 2ANOK €TNAPAIMNON®
TNaM aN® TPIIAPAITEl MITAIMNON® a4BMDK
WAKEOYA® MEXAY NaY XEMAX0€EIC TMPM
MMOK® MEX Y Na{ XEAEITOOY NOYKMDMH®
€EIBWK AXINWWM® TNam1 aN® PriapalTele
24€1 NSITRMEAN® 24X.00C AMEYXO0EIC
XENENTAKTAZMOY ATIAIMNON AYTIAPAITEL®

TEX EMX0€EIC MITEYPMPAN X.EBWK EMICa NBOX

set a contract with them. | am declining the
banquet.” He went to another one and said to
him, ‘My master is inviting you.” He said, ‘I
am buying a house, and they are demanding
me on this day. I will not be free.” He went
to another one and said to him, ‘My master
is inviting you.” He said to him, ‘My friend
will be getting married, and I will be dining.
I will not be able to come. | am declining
the!® banquet.” He went to another one and
said to him, ‘My master is inviting you.” He
said to him, ‘I bought a farm. [ am going to
receive the taxes. | will not be able to
come.’ The slave went and told his master,
‘Those whom you invited to the banquet,
they declined.” The master said to his slave,
‘Go outside to the roads. Those whom you
find, bring them, so that they shall dine. The
traders and the merchants will not enter into

my Father’s place.””

195 v/ariant of poun.
196 I e [13
b}

5, 9

your master's.
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ANPI00YE® NETKNALE EPOOY ENIOY XEKAAC

€YNAPAIMNE® NPEYTOOY MNNEWOT[€

CENAB]MK &N €20YN ENTOIOC MIIAIMDT®

(65)

nexay Xe0YpPmMME NXpPH[cTO]C

NEYNT[24] NOYMANENOOAE® ayTaaq

NPNOYOEIE WINA EYNAP2WB EPOY NYX1

MIEYKAPTIOC NTOOTOY® 24X.00Y MIIEYPMRaN

XEKaAC ENOYOEIE Nat Nag MIKaPIIOC

MITMANENOOAE® AYEMARTE MIIEYPMIAN®

AY210YE EPOY® NEKEKOYE! 1€ NCEMOOYTY®

ATIZMRAN BIDK® 24X.00C EMEYXOEIC® MEXE

MEYX.0€IC XEMEWAK MIEYCOYMNOY® 24X.00Y

NKEMP2N® ANOYOEIE 210YE EMKEOYA® TOTE

ATIX.0€IC X00Y MITEYM)HPE® MEXAY XEMEWAK

CENAMINE PHTY MITAWHPE® ANOYOEIE

€TMMAY EI1El CECOOYN XENTOY T1€

Jesus said, “A kind man had a vineyard. He
gave it to some cultivators in order that they
should work on it and take its fruit by hand.
He sent his slave, in order that the
cultivators would give him the fruit of the
vineyard. They laid hold of his slave. They
beat him. They very nearly killed him. The
slave went and spoke to his master. The
master said, ‘Perhaps, he did not recognize
them.’*%® He sent another slave. The
cultivators beat the other one. The master
sent his son. He said, ‘Perhaps they will be
ashamed in the presence of my son.” Those
cultivators, because they recognized that he
was the heir to the vineyard, seized him.
They killed him. He who has ears, may he

listen.”

198 The confusion of pronouns may be explained by a scribal mistake.
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TIEKAHPONOMOC MITMANENOONE a.Yﬁonq°197
AYMOOYTY® METEYMMaAXE MMOY

MapeycwTMI®

% ETINE

— 1
(66) MEX E1C X EMATCEBOEL
M€l NTAYCTOY EBOX NGINETKWT® NTOY 1€

TIAMNE ﬁK(DgonO

Jesus said, “Show me the stone that the

builders rejected. It is the cornerstone.”

67) MEXEIC XEMETCOOYN MITTHPY

E€UPGPW OY2a<y> PGP MIMA THPY®

Jesus said, “He who recognizes everything,

lacking himself, lacks everything.

(68) MEXEIC XENTMTNPMMAKAPIOC
20TAN €YW)ANMECTETHY TN NCEPAIMDKE

MMITN® 2YD CENALE AN €TOMOC 2MITMa

ENTAYAIDMKE MMMTN 2Pal NgHTY®

Jesus said, “Blessed are you when®! they
hate you, and they persecute you. And no
place will be found where you were

persecuted.”

(69)

TIEXEIC® 2QMMAKAPIOC NE Na€l

NT2aYAIDKE MMOOY 2pal 2MIIOY2HT®

Jesus said, “Blessed are those who are

persecuted in their heart. Those ones have

197 variant of swre.

199 variant of TcaBo.

200 \/ariant of koop.

201 Temporal conditional.
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NETMMAY NENTA2COYMNITEIDT 2NOYME®

2MMAKAPIOC NETPKAEIT INA €YNATCIO NOPH

MIETOYW)®

surely recognized the Father. Blessed are
those who are hungry in order that they shall

satisfy the belly of he who wants.”

(70) TIEXEIC® POTAN ETETNWAXENMH
@NTHYTN Mal ETEYNTHTN]
(NATOYXETHYTN® €)DIME MNTHTNITH

oNT[H]YTN Ma€l ETEMNTHTN( @NTHNE

q[na]HmoyTTHNE®

Jesus said, “When you beget the one within
you, the one you have will save you. If you
do not have the one within you, the one you

do not have within you will kill you.”

(71) MEXEIC XeTNaWOopP[WP

MMEEIHEI® YD MNAdAY NaKOTY [ ... ] ®

Jesus said, “T will overthrow this house?%?

and no one will be able to build it [again].”

(72) [me]xe oyp[mM]e NaYy XEX00C
— 203 —

NNACNHY )INa €YNATIAOME  ~ NNZNaAY
MIAEUDT NMMAEL® MEXAY NaY X €MD MPMOME

NIM MIENTA22AT NPEYNMME® 2a4KOT]

ANEUMAOHTHC® MEXaY NaY XEMH €€1()00TT

A man said to him, “Speak to my brothers
so that they will divide my father’s things
with me.” He said to him, “Man, who made
me a divider?” He turned to his disciple, and

said to them, “Am I a divider?”

202 Or “temple.”
203 v/ariant of nwa.
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NpeqrnOwe*

(73) MEX EI1C X EMMPC MEN
204 — 205 . —
Na@M®Y*”" NEPraTHC A€ COBK® ~ COIC A€

MI1X.0€1C MINA EYNANEXEPTATHC €BON

Enwece

Jesus said, “Indeed, the harvest is great, but
the workers are few. But, pray to the Lord
so that he shall cast forth workers to the

harvest.”

(74) Mexay XEMX0€C OYNgag

MKOTE NTXTE > MNA2AY A€

SNTW)WNE®

He said, “O’ Lord, there are many around

the well, but there are none in the well.”

(75) TIEXEIC® OYNPAP 22EPATOY

2IPMITPO® daAAa MMONAXOC NETNABWDK €20YN

ETIMANMDENEET®

Jesus said, “There are many standing at the

door, but the solitary ones are the ones who

will go into the bridal chamber.”?%

(76)

TMEXEIC XETMNTEPO MIEIDT

E€CTNTMN 2YPDOME ﬁeo;(n(n'rzog €YNTaY

Jesus said, “The Father’s kingdom is like a
tradesman, having merchandise. He found a

pearl. That merchant was wise. He sold the

204 \/ariant of nawe.
205 variant of csok.
206 \/ariant of we.

207 it. “place of marriage.”
208 \/ariant of aw.
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MMaY NOYPOPTION €24PE AYMAPTAPITHC®

MEWMT €TMMAY OYCaBE ne* aqtnepopTion

€BOA® 2QTOOY Nag MIMAPTAPITHC OYWDT®

NTOTN 2OTTHYTN A)INE NCATIEYELO

EMAYMXN EJMHN €BOX TMA EMAPEXOONEC

T2NO €20YN EMAY €0YMM OYAE MAPEYUNT

TaKO®

merchandise. He bought this single pearl.
Likewise, seek yourselves after his
unceasing, remaining treasure—the place
where no moth approaches to eat and no

worm destroys.”

a7 MEXEIC XEANOK TIEMOYOEIN A€l
€T21LX.(DOY THPOY® ANOK 1€ ITHPY®
NTATTHPY €1 EBOX NZHT® AYM NTATITHPY

P WAPOEL® TP NNOYME® ANOK THMaY® 1

MITONE €2PAL® aYD TETNALE EPOEI MMAY®

Jesus said, “I am the light that is on upon
everyone. | am the Everything, which
everything comes forth from, and, to me
everything returns. Split?®® a piece of wood.
| am there. Raise up the stone, and you will

find me there.”

(78) MEXEIC XEETBEOY ATETNEl EBON

E€TCOME® ENAY €YKaW) €YKIM €[BOXN]

2ITMITHY® &Y ENAY €YPOM[€ €]YNW)THN

Jesus said, “Why do you come from the
field to see a reed blowing in the wind and
to see a man wearing soft garments upon
himself like your kings and your noblemen.

Those [wearing] soft garments upon

209 Same verb in Coptic as “return” in previous sentence of this logion.
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eyonn’'? 21omB N[ee TNETNPPWOY themselves, they will not be able to

L recognize the truth.”?!
MNNETMMETICTANOC Na€lEN[€])THN

€[T]oHN 21woY* aY® CeN[A]WCCOYNTME aNe

(79) nexeoycem[e] nag A woman from the crowd said to him,

. 12 _ “Blessed is the womb that bore you and the
SMMMHWE” ~ XeNeelaTC [N]ogh NTapqL

breasts that nourished you.” He said to her,

_ 213
APOK oYM NK1[B]e enTa2Ca NOYMK®
2P Y L] ecall2lmoyd “Blessed are those who hear the word of the

nexay Nafc] XeNEEIATOY NNENTARCITM Father. Truly, they kept watch over him. For
_ 4 _ some days will come into being, when you

ATIAOTOC MIIEWDT® aYAPER™ = €POY 2NOYME®
say, ‘Blessed is the womb that did not
OYNPN2OOY Fap Na@MIE NTETNX00C

conceive, and the breasts that did not give

XENEEIATC NO2H TAEl ETEMIICM Ay M NKIBE milk.””

Na€l EMTOYTEpPWTE®

(80) NEXE1C Jesus said, “He who recognizes®*® the world,

found the body. But he who found the body,
X EMENTALCOYWNITKOCMOC 242€ ETICDMA®

the world is not worthy of him.”

210 v/ariant of suon.

211 Or “love,” “justice.”
212 variant of vnnae.

213 Variant of caana.
214 \/ariant of papep.
215 Or “knows.”
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TIENTA22E A€ ENCMMA MTKOCMOC MITMa MMOY

aNe®

81 TIEXEIC X EMENTALPPMMAO

MAPEYPPPO® aYMD METEYNTAY NOY-AYNAMIC

MAPEUAPNA®

Jesus said, “He who is rich, may he become
king, and he who has an authority,?!® may

he renounce it.”

(82) TEXEIC LGHGT&HNZ 17 epoe

€U2HN E€TCATE® AYM METOYHY MMOEl OYHY

NTMNTEPO®

Jesus said, “He who is near me, he is near
the fire. And he who is distant from me, he

is distant from the kingdom.”

(83) TMEXEIC XENGIKWDN CEOYONQ
€BOX MIIPAOME® 2 YD MOYOEIN ETNZHTOY
(eHIT 2NOIKMN MITOYOEIN MIIEIMDT® YNAGMAI

€BOA® aYM TEYPIKMN 2HIT EBOX

2ITNIIEJOYOEIN®

Jesus said, “The images appear to the man,
and the light that is within them is hidden in
the image of the Father’s light. It will be
revealed, and its image will be hidden

through its light.”

(84) TIEXEIC® NPOOY ETETNNAY

Jesus said, “The day when you see your

likeness, you rejoice. But when?® you see

216 O “power.”
217 \/ariant of pon.

218 Temporal conditional.
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ETETNEINE YAPETNPAWE® OTAN A€

E€TETNMANNAY ANETNRIKMN NTA2W)DIE

RITETNERH OYTE MAYMOY OYTE MAYOYDNY

€BOX TETNAYl 220YHP®

your images, which came into being at your
beginning, and which neither died nor were

revealed, how much will you bear?””

(85) MEXEIC XENTAAAAM W)DITE
€BOX 2NNOYNOG NAYNAMIC MNOYNOG
MMNTPMMA0® aYMD MIIeqIE e[qM]nma

MMITN® NEYaZ10C Tap e [Negnaxi]tn[e]

2N MIIMOY®

Jesus said, “Adam came into being from a
great power and a great wealth, and he did
not become worthy of you. For being

worthy, he would not have tasted death.”

(86) MEXEIC X €[NBa@OP OY][NT]ay
NOY[B]HB® aY® NPAAATE OYNTAY MMAY

MIEYMAL® TIYHPE A€ MITPIOME MNTaY

NN[O]YMa €PIKE NTeYaTle NqMTON MM[0]qe

Jesus said, “Foxes have their dens, and birds
have their nest. But the son of man does not

have a place to lay?!® his head and rest.

87) MEXaY NGIC XE0Y TANAWPON

e rmcMa €Ta)e ﬁOYC(DMA' aYMD

Jesus said, “Wretched is the body who relies
on a body, and wretched is the soul that

depends on these two.”

219 1 it “turn.”
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OYTAAAMMPOC T€ TYYXH €TAME NNAEL

MrcNaY®

(88) TEXEIC XENATTENOC NHY
WAPMTN MNNIPOPHTHC® YD CENAT NHTN
NNETEYNTHTNCE® aYM NTMTN @MOTTHYTN

NETNTOTTHNE TaaY NaY NTETNXO00C NHTN

X€ad) N2OOY METOYNNHY NCEXIMETEMNMOY*®

220 come to you with

Jesus said, “The angels
the prophets and they will give you those
which you have. And you also, give that
which you have to them, and say to

yourself, “When is the day when they come

and take what is theirs?’”

— — 221
(89) TIEXEIC XEETBEOY TETNEIDE
MIICA NBOX MIIMTOTHPION® TETNPNOEL AN

XEMENTAZTAMIO MIICA NPOYN NTOY ON

TMENT2AYTAMIO MTIC2 NBOX®

Jesus said, “Why do you wash the outside of
the cup? Do you not realize that he who
created the inside is the one who created the

outside?”

(90) TIEXEIHC X EAMHEITN )2POEL
XEOYXPHCTOC TI€ TIANAPB® AYMD TAMNTXO0EIC

OYPMPaQ) TE® AYM TETNALE AYANAYTIACIC

NHTN®

Jesus said, “Come to me for my yoke is a
mild one and my reign is a gentle one. And

you will find a repose for yourselves.”

220 Or “messengers.”
221 variant of exw.
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91) MEXAY Nay X€X00C EPON
XENTKNIM )INA ENAPTICTEYE EPOK® TTEXAY
NaY XETETNPIIPAZE MIIZ0 NTIIE MNITK22®
AYD METNIETNMTO EBOX MIIETNCOYDNY®

AYD MEEIKAIPOC TETNCOOYN 2N NPIPaZE

MMOoYe

They said to him, “Speak to us about who
you are in order that we shall believe you.”
He said to them, “You test the face of
Heaven and Earth, and he, of whom you are
in the presence, you do not recognize???

him, and you do not recognize how to test

this time.”

92) TEXEIC XEWINE® YD
TETNAGINE® aAAa NETATETNXNOYEl EPOOY
NNIZOOY EMIMTX.00Y NHTN M$OOY €TMMAY

TENOY €2NAl €X00Y® aYM TETNWINE AN

Ncwoy*

Jesus said, “Seek and you will find, but that
for which you asked me, in those days, | did

not say to you on that day.”

93) <TMEXEIC XESMTIPTTIETOY22B
NNOYPOOP XEKAC NOYNOXOY ETKOTIPIA®

MIIPNOYX.€ NMMAPTaPITH[C ﬁ]uea)axm

WINA XENOY22Y NAA[ ... ]*

“Do not give what is holy to dogs because
they throw it upon the dung hill. Do not

throw pearls before swine lest they [...].”

222 Or “know” in both instantiations in this sentence.
223 Variant of we.
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[mex]eice neT31N6224 (NAGINE®

(94)

[METTWEM €]2OYN CENAOYWDN Nay®

Jesus said, “He who seeks will find. It will

be opened for him who knocks.”

95) [mexeic xelewmwrne

— = 225
OYNTHTNPOMT

MOpt €TMHCE® 2\ T

[Mmo4] MOeT[€] TNAXITOY aN NTOOTY®

Jesus said, “If you have money, do not lend
it with interest, but give it to him who will

pay it back.”

(96) n[ex]eiC X€TUNTEPO MIIEIDT
E€CTNTM[N ay]ceime® acx1 NOYKOYEl

— 226 —

Nca€elpe” afcelony gNoY@WTE® acaay

NPNNO[6 N]NOEIK® METEYMMAAXE MMOY

Ma[pe]lqcoTIae

Jesus said, “The Father’s kingdom is like a
woman. She took a little leaven. She [hid] it
in a dough.??” She made it into a large (loaf

of) bread. He who has ears, may he listen.”

97 TEXEIC XE€TMNTEPO MIIE[IDT

€]CTNTMN aYC2IME €CYl 220YGN[MeEl] equep

NNOEIT® ECMOOWE 2[1TE]R1H €COYHOY228

Jesus said, “The Father’s kingdom is like a
woman who carries a jar full of flour. She
walked on the long road. The handle??® of

the jar broke. The flour emptied from it onto

224 variant of wue.
225 \/ariant of pounT.
226 \/ariant of cp.

227 The same word used for “a well” in earlier logia.
228 \/ariant of oyny.

229 1 jt, “car.”
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AMMMAAXE MIIGAM[€]€1 OYWDETI® ATINOEIT

@OYO NCC[ 21ITE21H® NECCOOYN aN TiE®

NEMIIECEIME €21CE®* NTAPECTIA? €20YN

ETIECHEL ACKATIGAMEEL ATIECHT® acge epoy

€4WOYeEIT®

the road, and she did not realize it. She did
not know to be troubled. When she reached
her house, she placed the jar on the ground.

She found it empty.”

98) MEXEIC® TMNTEPO MMEIDT

E€CTNTMON €YPMME €OYMDA) EMOYTOYPWLME
MMETICTANOC® 24MWAM NTCHYE PMTIEYHE®
AYXO0TC NTXO0 XEKAAC EUNAEIME XETEYGIX,

NATWMK €20YN® TOTE 24eTB

MIMETICTANOC®

Jesus said, “The Father’s kingdom is like a
man wishing to kill a nobleman. He drew
forth the sword in his house. He pierced it in
the wall so that he would know that he
should be confident in his hand. At that

time, he murdered the nobleman.”

99) MEX.EMMAOHTHC Nay
— 230
XENEKCNHY MNTEKMAAY CEALEPATOY

2IICA NBOA® MIEXA2Y NAY XENETNNEEIMA

231 — —
etpe” MIOYM®) MITAEIDT NAEl NE NACNHY

The disciples said to him, “Your siblings?®?
and your mother are standing outside.” He

said to them, “Those in these places who do
the will of my Father, these are my siblings

and my mother. They are those who will

230 variant of wee.
231 v/ariant of ewpe.
282 1 jt. “brothers.”
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MNTaMaaY® NTOOY MEETNABMK €20YN

€TMNTEPO MITAEIDT®

enter into my Father’s kingdom.”

(100) AYTCGBSEZSS AYNOYB® aYM MEXAY
Na( XENETHIT AKAICAP CEMITE MMON
NN@QMOM® TIEXAY NAY XETNAKAICAP NKAICAP®

+TNAMNOYTE MIINOYTE® 2Y M NETENWEL 1€

MaTNNaEIY®

They showed Jesus a coin and said to him,
“Those who esteem Caesar demand that we
(pay) tribute.” He said to them “Give what
is Caesar’s to Caesar. Give what is God’s to

God. And what is mine, give to me.”?%

(101) <MEXEIC>® NMETAMECTENEYEWT]
AN MNTEUMAAY NTAE YNAWMPM[2OHT]HC
NAEL AN® YD rte*raﬂppe235 neqy[elnT aN
M|NTeqMaaY NTa2€ Na@PM[26HTHC Na el

AN® TaMaaY rap NTac[ ---][ .. Jore

Ta[Maa]y A€ MME act Na€l MIIMDONG®

<Jesus said,> “He who does not hate his
father and his mother like me, he will not be
able to become my disciple. And he who
does not love his father and his mother like
me will not be able to become my disciple.
For my mother [ - - - ], but my true mother

gave me life.”

(102) MEXEIC [X€0]YO€l NaY Mdapicaloc

Jesus said, “Woe to the Pharisees, for they

233 \/ariant of TcaBo.

234 What is given to Caesar and God is plural (these things which are Caesar’s). What is given to Jesus is

singular (this thing which is Jesus’).
235 Variant of we; or moyp (“bind”).
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X €€YEINE [NN]OYOY2OP €UNKOTK
31AﬁnoYoneq236 Np[N]nepoOY X€ 0YTE
oYM aNe® OYTE qK[] aN NNEROOY

€0YmM®

are like a dog laying down in an oxen
manger—neither does it eat nor does it

allow the oxen to eat.”

(103) MEXEIC XeoyMa[Kka]ploc 1e mpmwme
T2€1 ETCOOYN X € 2[N am] MMEPOC ENAHCTHC
NHY €20YN MINa [eq]NaTmOoYN
Ngcw[[2]]oye NTEQMNTE[PO] aYD NYMOYP

MMOY eXNTeYtTIE 2[2]TERH EMIIATOYEL

€20YN®

Jesus said, “Blessed is the man who
recognizes where the thieves (will) enter, so
that he will arise, gather his kingdom, and
bind himself upon his loins from the

beginning, before they enter.”

(104) nexay [N1]c XeaMOY NTNMAHA
MITOOY aYM NTNPNHCTEYE® TEXEIC XEOY TP
1€ TINOBE NTAE1aAY® H NTAYXPO EPOEL 2NOY®

AAAA 20TAN EPWANIINYMPIOC €1 EBOA

SMIINYMPMN TOTE MAPOYNHCTEYE® YD

They said to Jesus, “Come. We (shall) pray
today and fast.” Jesus said “What sin have |
done, or did they become victorious over

me? But when?’ the bridegroom leaves the

bridal chamber, then may they fast and

pray.”

236 \/ariant of owowmg.
237 Temporal conditional.
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MAPOYWAHA®

(105) TMEXEIC X EMETNACOYMNIEIDT

MNTMaY CENAMOYTE €POY X€ MW)HPE

MIIOPNH®

Jesus said, “He who recognizes the Father
and the Mother, will be called the child of a

prostitute.”

(106) MEXEIC XE20TAN ETETNWMAPTICNAY
OYa TETNAQMIE NYHPE MIIPDME® aYD

GTGTE(I)AN.X.OOC XEMTOOY MWMNE EBON

(NATIMNE®

Jesus said, when?® you make the two one,
you will become children of man, and if you

say ‘Mountain, go forth,” it will go.”

(107) MEXEIC XETMNTEPO ECTNTMN
E€YPME NQWC EYNTAY MMAY NWM)E N €COOY*®
20Y2 NZHTOY CIOPM €MINOG TIE® AgKMD
ﬁnc*re‘{'rnm AYMINE NCATIOY2 )ANTEYRE

€POY°® NTapeypIce niexaq mreco[[y]loy

.&GTOYO(J)KMO Mapa NCTeYIT®

Jesus said, the Kingdom is like a shepherd
who has a hundred sheep. One of them, the
largest, went astray. He abandoned the
ninety-nine. He searched for this one until
he found it. When he was troubled, he said
to the sheep, “I love you more than the

ninety-nine.”

238 Temporal conditional.
239 Variant of nctaloyyiT.

240 variant of oywa.
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(108) TIEXEIC XEMETACD EBOA
SNTATAMPO YNAWMDIIE NT22€E® ANOK

a(D"[‘NA(l)(DI'IG ENTOY 1e® aYMD NEOHIl

N2AOYMNQ €POY®

Jesus said, “He who drinks from my mouth
will become like me. | too will become like
him, and the hidden things will be revealed

to him.”

(109) MEXEIC XETMNTEPO ECTNTMN
E€YPOME EYNTAY MMAY 2NTEYCDAE NNOYELO
€4yeH[r €]qo NaTCOOYN EPOY® aYWD
M[MNNCAT]|peqMOY agKkaay Mney[mHpee
NE]MWHPE COOYN aN® 24qITCIMNE ETMMAY®
agTaac [€BO]X aym neg[N]Ta2TOOYC a4€l

1

eqcka€l® a[ygle anegoe ay apxel ﬁ1~30m‘24

€TMHCE N[NE]TqOYOWOY*

Jesus said, “The kingdom is like a man who
had a treasure hidden in his field without
realizing it. And [when] he died, he left it to
his son. The son did not know [about the
treasure]. He received that field. He sold it.
And he who bought it came to plow. He
found the treasure. He began to lend money

with interest to those whom he loved.”

(110) TIEX E1C X EMENTAZGINE MITKOCMOC

NYPPMMAO MAPEYAPNA MITKOCMOC®

Jesus said, “He who finds the world and
becomes wealthy, may he renounce the

world.”

241 \/ariant of pounT.
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(111) TIEXEIC X.€ MITHYE NAGA aYD
TIK22 MIIETNMTO €BOA® AY (D METON? EBOX
SNIMETONY YNANAY AN EMOY® OYX2OT1 €1C XD

MMOC XEMETAE €POY 0YadY MMKOCMOC M)A

MMOY aN®

Jesus said, “The heavens and the Earth will
separate in your presence, and he who lives
from he who lives will not see death.” Is it

not true that Jesus says, “He who finds

himself, the world is not worthy of him”?

(112) TIEX E1C X E0YOEl NTCAPZ TA€l

242 —

€TOWE  ~ NTYYXH® OYO€l NTYYXH Ta€l

€TOWE NTCaPZ®

Jesus said, “Woe to the flesh that depends
upon the soul. Woe to the soul that depends

upon the flesh.”

(113) nexay Nag NGINEUMAOHTHC
XETMNTEPO ECNNHY Nad) NOOY ECNNHY®
<MEXEIC X.E€> ECNNHY aN 2NOYSWDW)T €BON®
€YNAX00C 2N XEEICSHHTE MITICA H EICGHHTE

— — 24
TH® aA\a TMNTEPO MIEIMDT ECTIOPW) 3 ¢BOX

RLXMITKA2® A PPDME NaY aN EPOC®

His disciples said to him, “On what day will
the kingdom come?” <Jesus said,> “It will
not come by looking (for it). They will not
say, ‘Behold, this’ or ‘Behold, that.” But the
Father’s kingdom is spread from upon the

Earth, and humanity does not see it.”

242 variant of awe.
243 Variant of nwpa.
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(114) MEXECIMMN TETPOC NaY

X EMAPEMAPIZAM €1 EBON NPHTN X ENC2I0ME
M@ AN MIIONY® TMEXEIC X EEICGHHTE ANOK
FTNACMDK MMOC XEKAAC EEINAXC NPOOYT
MINA ECNAWMTIE 2MMC NOYTINS €JONQ

€(JEINE MMM TN NZOOYT XECZIME NIM €CNAAC

NPOOYT CNABMK €20YN €TMNTEPO NMITHYE®

Simon Peter said to them, “May Mary?**
leave us, for women are not worthy of life.”
Jesus said, “Behold, I will guide her, so that
I may make her male, in order that she shall
become a living spirit herself like you
males, so that every woman who shall make
herself male will enter into the Kingdom of

the Heavens.”

(Epilogue) neyarrexion nkaTaemmace

The Gospel according to Thomas

2441 it. “Mariam.”
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