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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, 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, I 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. I 

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, I 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, I 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, I 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, I 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 

death.” 

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.” (G. Thom. Prologue–logion 2).1 

 

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 ⲛⲁⲉⲓ ⲛⲉ ⲛ̅ϣⲁϫⲉ ⲉⲑⲏⲡ ⲉⲛⲧⲁⲓ̅ⲥ̅ ⲉⲧⲟⲛϩ ϫⲟⲟⲩ ⲁⲩⲱ ⲁϥⲥϩⲁⲓ̈ⲥⲟⲩ ⲛ̅ϭⲓ ⲇⲓⲇⲩⲙⲟⲥ ⲓ̈ⲟⲩⲇⲁⲥ ⲑⲱⲙⲁⲥ. ⲁⲩⲱ ⲡⲉϫⲁϥ ϫⲉ ⲡⲉⲧⲁϩⲉ 

ⲉⲑⲉⲣⲙⲏⲛⲉⲓⲁ ⲛ̅ⲛⲉⲉⲓϣⲁϫⲉ ϥⲛⲁϫⲓ ϯⲡⲉ ⲁⲛ ⲙ̅ⲡⲙⲟⲩ. ⲡⲉϫⲉ ⲓ̅ⲥ̅ ⲙⲛ̅ⲧⲣⲉϥ ⲗⲟ ⲛ̅ϭⲓ ⲡⲉⲧϣⲓⲛⲉ ⲉϥϣⲓⲛⲉ ϣⲁⲛⲧⲉϥϭⲓⲛⲉ ⲁⲩⲱ 

ϩⲟⲧⲁⲛ ⲉϥϣⲁⲛϭⲓⲛⲉ ϥⲛⲁϣⲧⲣ̅ⲧⲣ̅ ⲁⲩⲱ ⲉϥϣⲁⲛⲧⲟⲣ̅ⲧⲣ̅ ϥⲛⲁⲣ̅ϣⲡⲏⲣⲉ ⲁⲩⲱ ϥⲛⲁⲣ̅ⲣ̅ⲣⲟ ⲉϫⲙ̅ ⲡⲧⲏⲣϥ. 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 ϯⲛⲁⲥⲉⲧⲡ ⲧⲏⲛⲉ ⲟⲩⲁ ⲉⲃⲟⲗ ϩⲛ̅ ϣⲟ ⲁⲩⲱ ⲥⲛⲁⲩ ⲉⲃⲟⲗ ϩⲛ̅ ⲧⲃⲁ ⲁⲩⲱ ⲥⲉⲛⲁⲱϩⲉ ⲉⲣⲁⲧⲟⲩ ⲉⲩⲟ ⲟⲩⲁ ⲟⲩⲱⲧ. 
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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, I 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. I 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.3 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). 



3 

 

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,4 and for 

such a reason, I 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. I 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, I am not suggesting that the 

 
4 Helmut Koester, “Introduction,” in Nag Hammadi, vol. Codex II, 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 I 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, I 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, I 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 experiences5 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,6 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.7 

 

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). 
7 Michel Foucault, The History of Sexuality, Vintage Books ed (New York: Vintage Books, 1990), 102. 



9 

 

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.8 

 

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, I present two of the ways in which this battle over discourse 

is most evident in Jewish Second-Temple literature. First, I 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, 

I 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).9 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 ἐπισυνάγαγε τὴν διασπορὰν ἡμῶν, ἐλευθέρωσον τοὺς δουλεύοντας ἐν τοῖς ἔθνεσιν, τοὺς ἐξουθενημένους καὶ 

βδελυκτοὺς ἔπιδε, καὶ γνώτωσαν τὰ ἔθνη ὅτι σὺ εἶ ὁ θεὸς ἡμῶν. βασάνισον τοὺς καταδυναστεύοντας καὶ 

ἐξυβρίζοντας ἐν ὑπερηφανίᾳ. 



11 

 

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).10 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).11 

 

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).12 

 
10 πρὸς τὸν ῾Ελληνικὸν χαρακτῆρα. 
11 ἦν δ᾽ οὕτως ἀκμή τις ῾Ελληνισμοῦ καὶ πρόσβασις ἀλλοφυλισμοῦ διὰ τὴν τοῦ ἀσεβοῦς καὶ οὐκ ἀρχιερέως 

᾿Ιάσωνος ὑπερβάλλουσαν ἀναγνείαν ὥστε μηκέτι περὶ τὰς τοῦ θυσιαστηρίου λειτουργίας προθύμους εἶναι τοὺς 

ἱερεῖς, ἀλλὰ τοῦ μὲν νεὼ καταφρονοῦντες καὶ τῶν θυσιῶν ἀμελοῦντες ἔσπευδον μετέχειν τῆς ἐν παλαίστρῃ 

παρανόμου χορηγίας μετὰ τὴν τοῦ δίσκου πρόσκλησιν, καὶ τὰς μὲν πατρῴους τιμὰς ἐν οὐδενὶ τιθέμενοι, τὰς δὲ 

῾Ελληνικὰς δόξας καλλίστας ἡγούμενοι. 
12 ἀσεβεῖν γὰρ εἰς τοὺς θείους νόμους οὐ ῥᾴδιον. 
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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).13 

 

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 Μετ᾽ οὐ πολὺν δὲ χρόνον ἐξαπέστειλεν ὁ βασιλεὺς γέροντα ᾿Αθηναῖον ἀναγκάζειν τοὺς Ιουδαίους 

μεταβαίνειν ἀπὸ τῶν πατρίων νόμων καὶ τοῖς τοῦ θεοῦ νόμοις μὴ πολιτεύεσθαι, μολῦναι δὲ καὶ τὸν ἐν 

Ιεροσολύμοις νεὼ καὶ προσονομάσαι Διὸς ᾿Ολυμπίου καὶ τὸν ἐν Γαριζιν, καθὼς ἐτύγχανον οἱ τὸν τόπον 

οἰκοῦντες, Διὸς Ξενίου. χαλεπὴ δὲ καὶ τοῖς ὅλοις ἦν δυσχερὴς ἡ ἐπίτασις τῆς κακίας. τὸ μὲν γὰρ ἱερὸν ἀσωτίας 

καὶ κώμων ὑπὸ τῶν ἐθνῶν ἐπεπληροῦτο ῥᾳθυμούντων μεθ᾽ ἑταιρῶν καὶ ἐν τοῖς ἱεροῖς περιβόλοις γυναιξὶ 

πλησιαζόντων, ἔτι δὲ τὰ μὴ καθήκοντα ἔνδον εἰσφερόντων. τὸ δὲ θυσιαστήριον τοῖς ἀποδιεσταλμένοις ἀπὸ τῶν 

νόμων ἀθεμίτοις ἐπεπλήρωτο. ἦν δ᾽ οὔτε σαββατίζειν οὔτε πατρῴους ἑορτὰς διαφυλάττειν οὔτε ἁπλῶς Ιουδαῖον 

ὁμολογεῖν εἶναι. 
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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).14 

 
14 Τίνα μένετε; οὐχ ὑπακούω τοῦ προστάγματος τοῦ βασιλέως, τοῦ δὲ προστάγματος ἀκούω τοῦ νόμου τοῦ 

δοθέντος τοῖς πατράσιν ἡμῶν διὰ Μωυσέως. σὺ δὲ πάσης κακίας εὑρετὴς γενόμενος εἰς τοὺς Εβραίους οὐ μὴ 

διαφύγῃς τὰς χεῖρας τοῦ θεοῦ. ἡμεῖς γὰρ διὰ τὰς ἑαυτῶν ἁμαρτίας πάσχομεν. εἰ δὲ χάριν ἐπιπλήξεως καὶ 

παιδείας ὁ ζῶν κύριος ἡμῶν βραχέως ἐπώργισται, καὶ πάλιν καταλλαγήσεται τοῖς ἑαυτοῦ δούλοις. σὺ δέ, ὦ 

ἀνόσιε καὶ πάντων ἀνθρώπων μιαρώτατε, μὴ μάτην μετεωρίζου φρυαττόμενος ἀδήλοις ἐλπίσιν ἐπὶ τοὺς 

οὐρανίους παῖδας ἐπαιρόμενος χεῖρα· οὔπω γὰρ τὴν τοῦ παντοκράτορος ἐπόπτου θεοῦ κρίσιν ἐκπέφευγας. οἱ 

μὲν γὰρ νῦν ἡμέτεροι ἀδελφοὶ βραχὺν ὑπενέγκαντες πόνον ἀενάου ζωῆς ὑπὸ διαθήκην θεοῦ πεπτώκασιν· σὺ δὲ 

τῇ τοῦ θεοῦ κρίσει δίκαια τὰ πρόστιμα τῆς ὑπερηφανίας ἀποίσῃ. ἐγὼ δέ, καθάπερ οἱ ἀδελφοί, καὶ σῶμα καὶ 
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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],15 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 

 
ψυχὴν προδίδωμι περὶ τῶν πατρίων νόμων ἐπικαλούμενος τὸν θεὸν ἵλεως ταχὺ τῷ ἔθνει γενέσθαι καὶ σὲ μετὰ 

ἐτασμῶν καὶ μαστίγων ἐξομολογήσασθαι διότι μόνος αὐτὸς θεός ἐστιν, ἐν ἐμοὶ δὲ καὶ τοῖς ἀδελφοῖς μου στῆσαι 

τὴν τοῦ παντοκράτορος ὀργὴν τὴν ἐπὶ τὸ σύμπαν ἡμῶν γένος δικαίως ἐπηγμένην. 
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)16 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,17 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 κοπιῶμεν ἐργαζόμενοι ταῖς ἰδίαις χερσίν “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, ethnē, 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 Τί οὖν ὁ νόμος; τῶν παραβάσεων χάριν προσετέθη, ἄχρις οὗ ἔλθῃ τὸ σπέρμα ᾧ ἐπήγγελται, διαταγεὶς διʼ 

ἀγγέλων ἐν χειρὶ μεσίτου· ὁ δὲ μεσίτης ἑνὸς οὐκ ἔστιν, ὁ δὲ θεὸς εἷς ἐστιν. 
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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).19 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).20 

 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 Οὐ γὰρ ἐπαισχύνομαι τὸ εὐαγγέλιον, δύναμις γὰρ θεοῦ ἐστιν εἰς σωτηρίαν παντὶ τῷ πιστεύοντι, Ἰουδαίῳ τε 

πρῶτον καὶ Ἕλληνι· δικαιοσύνη γὰρ θεοῦ ἐν αὐτῷ ἀποκαλύπτεται ἐκ πίστεως εἰς πίστιν, καθὼς γέγραπται· Ὁ 

δὲ δίκαιος ἐκ πίστεως ζήσεται. 
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.21 

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’ (δικαοισύνε) 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.22 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.23 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. 



22 

 

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).25 

 
24 Τί οὖν; προεχόμεθα; οὐ πάντως, προῃτιασάμεθα γὰρ Ἰουδαίους τε καὶ Ἕλληνας πάντας ὑφʼ ἁμαρτίαν εἶναι, 

καθὼς γέγραπται ὅτι Οὐκ ἔστιν δίκαιος οὐδὲ εἷς, οὐκ ἔστιν ὁ συνίων, οὐκ ἔστιν ὁ ἐκζητῶν τὸν θεόν· πάντες 

ἐξέκλιναν, ἅμα ἠχρεώθησαν· οὐκ ἔστιν ποιῶν χρηστότητα, οὐκ ἔστιν ἕως ἑνός. τάφος ἀνεῳγμένος ὁ λάρυγξ 

αὐτῶν, ταῖς γλώσσαις αὐτῶν ἐδολιοῦσαν, ἰὸς ἀσπίδων ὑπὸ τὰ χείλη αὐτῶν, ὧν τὸ στόμα ἀρᾶς καὶ πικρίας γέμει· 

ὀξεῖς οἱ πόδες αὐτῶν ἐκχέαι αἷμα, σύντριμμα καὶ ταλαιπωρία ἐν ταῖς ὁδοῖς αὐτῶν, καὶ ὁδὸν εἰρήνης οὐκ 

ἔγνωσαν. οὐκ ἔστιν φόβος θεοῦ ἀπέναντι τῶν ὀφθαλμῶν αὐτῶν. 

Οἴδαμεν δὲ ὅτι ὅσα ὁ νόμος λέγει τοῖς ἐν τῷ νόμῳ λαλεῖ, ἵνα πᾶν στόμα φραγῇ καὶ ὑπόδικος γένηται πᾶς ὁ 

κόσμος τῷ θεῷ· διότι ἐξ ἔργων νόμου οὐ δικαιωθήσεται πᾶσα σὰρξ ἐνώπιον αὐτοῦ, διὰ γὰρ νόμου ἐπίγνωσις 

ἁμαρτίας. 
25 οἵτινές εἰσιν Ἰσραηλῖται, ὧν ἡ υἱοθεσία καὶ ἡ δόξα καὶ αἱ διαθῆκαι καὶ ἡ νομοθεσία καὶ ἡ λατρεία καὶ αἱ 

ἐπαγγελίαι, ὧν οἱ πατέρες, καὶ ἐξ ὧν ὁ χριστὸς τὸ κατὰ σάρκα, ὁ ὢν ἐπὶ πάντων, θεὸς εὐλογητὸς εἰς τοὺς 

αἰῶνας. 
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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).26 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,27 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 ὅτι ἔθνη τὰ μὴ διώκοντα δικαιοσύνην κατέλαβεν δικαιοσύνην, δικαιοσύνην δὲ τὴν ἐκ πίστεως· Ἰσραὴλ δὲ 

διώκων νόμον δικαιοσύνης εἰς νόμον οὐκ ἔφθασεν. διὰ τί; ὅτι οὐκ ἐκ πίστεως ἀλλʼ ὡς ἐξ ἔργων· προσέκοψαν 

τῷ λίθῳ τοῦ προσκόμματος. 
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 

 
28 Εἰ δὲ σὺ Ἰουδαῖος ἐπονομάζῃ καὶ ἐπαναπαύῃ νόμῳ καὶ καυχᾶσαι ἐν θεῷ καὶ γινώσκεις τὸ θέλημα καὶ 

δοκιμάζεις τὰ διαφέροντα κατηχούμενος ἐκ τοῦ νόμου, πέποιθάς τε σεαυτὸν ὁδηγὸν εἶναι τυφλῶν, φῶς τῶν ἐν 

σκότει, παιδευτὴν ἀφρόνων, διδάσκαλον νηπίων, ἔχοντα τὴν μόρφωσιν τῆς γνώσεως καὶ τῆς ἀληθείας ἐν τῷ 

νόμῳ—ὁ οὖν διδάσκων ἕτερον σεαυτὸν οὐ διδάσκεις; ὁ κηρύσσων μὴ κλέπτειν κλέπτεις; ὁ λέγων μὴ μοιχεύειν 

μοιχεύεις; ὁ βδελυσσόμενος τὰ εἴδωλα ἱεροσυλεῖς; ὃς ἐν νόμῳ καυχᾶσαι, διὰ τῆς παραβάσεως τοῦ νόμου τὸν 

θεὸν ἀτιμάζεις; τὸ γὰρ ὄνομα τοῦ θεοῦ διʼ ὑμᾶς βλασφημεῖται ἐν τοῖς ἔθνεσιν, καθὼς γέγραπται. 
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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).29 

 

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 Ἀποκαλύπτεται γὰρ ὀργὴ θεοῦ ἀπʼ οὐρανοῦ ἐπὶ πᾶσαν ἀσέβειαν καὶ ἀδικίαν ἀνθρώπων τῶν τὴν ἀλήθειαν ἐν 

ἀδικίᾳ κατεχόντων, διότι τὸ γνωστὸν τοῦ θεοῦ φανερόν ἐστιν ἐν αὐτοῖς, ὁ θεὸς γὰρ αὐτοῖς ἐφανέρωσεν. τὰ γὰρ 

ἀόρατα αὐτοῦ ἀπὸ κτίσεως κόσμου τοῖς ποιήμασιν νοούμενα καθορᾶται, ἥ τε ἀΐδιος αὐτοῦ δύναμις καὶ θειότης, 

εἰς τὸ εἶναι αὐτοὺς ἀναπολογήτους, διότι γνόντες τὸν θεὸν οὐχ ὡς θεὸν ἐδόξασαν ἢ ηὐχαρίστησαν, ἀλλὰ 

ἐματαιώθησαν ἐν τοῖς διαλογισμοῖς αὐτῶν καὶ ἐσκοτίσθη ἡ ἀσύνετος αὐτῶν καρδία· φάσκοντες εἶναι σοφοὶ 

ἐμωράνθησαν, καὶ ἤλλαξαν τὴν δόξαν τοῦ ἀφθάρτου θεοῦ ἐν ὁμοιώματι εἰκόνος φθαρτοῦ ἀνθρώπου καὶ 

πετεινῶν καὶ τετραπόδων καὶ ἑρπετῶν. 
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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).30 

 

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, I 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).31 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. 

 
31 ⲉⲓϣⲁⲛϫⲱ ⲛⲏⲧⲛ̅ ⲟⲩⲁ ϩⲛ̅ ⲛ̅ϣⲁϫⲉ ⲛ̅ⲧⲁϥϫⲟⲟⲩ ⲛⲁⲉⲓ ⲧⲉⲧⲛⲁϥⲓ ⲱⲛⲉ ⲛ̅ⲧⲉⲧⲛ̅ⲛⲟⲩϫⲉ ⲉⲣⲟⲉⲓ ⲁⲩⲱ ⲛ̅ⲧⲉⲟⲩⲕⲱϩⲧ ⲉⲓ ⲉⲃⲟⲗ ϩⲛ̅ 

ⲛ̅ⲱⲛⲉ ⲛ̅ⲥⲣⲱϩⲕ ⲙ̅ⲙⲱⲧⲛ̅. 
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Thom. log. 14).32 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, I contend that these 

statements only reveal one angle of Jesus’ discussion of the torah. I 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 ⲉⲧⲉⲧⲛ̅ϣⲁⲛⲣ̅ⲛⲏⲥⲧⲉⲩⲉ ⲧⲉⲧⲛⲁϫⲡⲟ ⲛⲏⲧⲛ̅ ⲛ̅ⲛⲟⲩⲛⲟⲃⲉ ⲁⲩⲱ ⲉⲧⲉⲧⲛ̅ϣⲁⲛϣⲗⲏⲗ ⲥⲉⲛⲁⲣ̅ⲕⲁⲧⲁⲕⲣⲓⲛⲉ ⲙ̅ⲙⲱⲧⲛ̅ ⲁⲩⲱ 

ⲉⲧⲉⲧⲛ̅ϣⲁⲛϯ ⲉⲗⲉⲏⲙⲟⲥⲩⲛⲏ ⲉⲧⲉⲧⲛⲁⲉⲓⲣⲉ ⲛ̅ⲟⲩⲕⲁⲕⲟⲛ ⲛ̅ⲛⲉⲧⲙ̅ⲡ̅ⲛ̅ⲁ̅. 
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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).33 

 

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 Καὶ πάλιν ἤρξατο διδάσκειν παρὰ τὴν θάλασσαν. καὶ συνάγεται πρὸς αὐτὸν ὄχλος πλεῖστος, ὥστε αὐτὸν εἰς 

πλοῖον ἐμβάντα καθῆσθαι ἐν τῇ θαλάσσῃ, καὶ πᾶς ὁ ὄχλος πρὸς τὴν θάλασσαν ἐπὶ τῆς γῆς ἦσαν. καὶ ἐδίδασκεν 

αὐτοὺς ἐν παραβολαῖς πολλά καὶ ἔλεγεν αὐτοῖς ἐν τῇ διδαχῇ αὐτοῦ· Ἀκούετε. ἰδοὺ ἐξῆλθεν ὁ σπείρων σπεῖραι. 

καὶ ἐγένετο ἐν τῷ σπείρειν ὃ μὲν ἔπεσεν παρὰ τὴν ὁδόν, καὶ ἦλθεν τὰ πετεινὰ καὶ κατέφαγεν αὐτό. καὶ ἄλλο 

ἔπεσεν ἐπὶ τὸ πετρῶδες ὅπου οὐκ εἶχεν γῆν πολλήν, καὶ εὐθὺς ἐξανέτειλεν διὰ τὸ μὴ ἔχειν βάθος γῆς· καὶ ὅτε 

ἀνέτειλεν ὁ ἥλιος ἐκαυματίσθη καὶ διὰ τὸ μὴ ἔχειν ῥίζαν ἐξηράνθη. καὶ ἄλλο ἔπεσεν εἰς τὰς ἀκάνθας, καὶ 

ἀνέβησαν αἱ ἄκανθαι καὶ συνέπνιξαν αὐτό, καὶ καρπὸν οὐκ ἔδωκεν. καὶ ἄλλα ἔπεσεν εἰς τὴν γῆν τὴν καλήν, καὶ 

ἐδίδου καρπὸν ἀναβαίνοντα καὶ αὐξανόμενα, καὶ ἔφερεν ἓν τριάκοντα καὶ ἓν ἑξήκοντα καὶ ἓν ἑκατόν. καὶ 

ἔλεγεν· Ὃς ἔχει ὦτα ἀκούειν ἀκουέτω. 
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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).34 

 

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 Καὶ ὅτε ἐγένετο κατὰ μόνας, ἠρώτων αὐτὸν οἱ περὶ αὐτὸν σὺν τοῖς δώδεκα τὰς παραβολάς. καὶ ἔλεγεν 

αὐτοῖς· Ὑμῖν τὸ μυστήριον δέδοται τῆς βασιλείας τοῦ θεοῦ· ἐκείνοις δὲ τοῖς ἔξω ἐν παραβολαῖς τὰ πάντα 

γίνεται, ἵνα βλέποντες βλέπωσι καὶ μὴ ἴδωσιν, καὶ ἀκούοντες ἀκούωσι καὶ μὴ συνιῶσιν, μήποτε ἐπιστρέψωσιν 

καὶ ἀφεθῇ αὐτοῖς. Καὶ λέγει αὐτοῖς· Οὐκ οἴδατε τὴν παραβολὴν ταύτην, καὶ πῶς πάσας τὰς παραβολὰς 

γνώσεσθε; ὁ σπείρων τὸν λόγον σπείρει. οὗτοι δέ εἰσιν οἱ παρὰ τὴν ὁδὸν ὅπου σπείρεται ὁ λόγος, καὶ ὅταν 

ἀκούσωσιν εὐθὺς ἔρχεται ὁ Σατανᾶς καὶ αἴρει τὸν λόγον τὸν ἐσπαρμένον εἰς αὐτούς. καὶ οὗτοί εἰσιν ὁμοίως οἱ 

ἐπὶ τὰ πετρώδη σπειρόμενοι, οἳ ὅταν ἀκούσωσιν τὸν λόγον εὐθὺς μετὰ χαρᾶς λαμβάνουσιν αὐτόν, καὶ οὐκ 

ἔχουσιν ῥίζαν ἐν ἑαυτοῖς ἀλλὰ πρόσκαιροί εἰσιν, εἶτα γενομένης θλίψεως ἢ διωγμοῦ διὰ τὸν λόγον εὐθὺς 

σκανδαλίζονται. καὶ ἄλλοι εἰσὶν οἱ εἰς τὰς ἀκάνθας σπειρόμενοι· οὗτοί εἰσιν οἱ τὸν λόγον ἀκούσαντες, καὶ αἱ 

μέριμναι τοῦ αἰῶνος καὶ ἡ ἀπάτη τοῦ πλούτου καὶ αἱ περὶ τὰ λοιπὰ ἐπιθυμίαι εἰσπορευόμεναι συμπνίγουσιν τὸν 

λόγον, καὶ ἄκαρπος γίνεται. καὶ ἐκεῖνοί εἰσιν οἱ ἐπὶ τὴν γῆν τὴν καλὴν σπαρέντες, οἵτινες ἀκούουσιν τὸν λόγον 

καὶ παραδέχονται καὶ καρποφοροῦσιν ἓν τριάκοντα καὶ ἓν ἑξήκοντα καὶ ἓν ἑκατόν. 
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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.):35 

Matthew 5:15 Luke 11:33 

οὐδὲ καίουσιν λύχνον καὶ τιθέασιν αὐτὸν 

ὑπὸ τὸν μόδιον ἀλλʼ ἐπὶ τὴν λυχνίαν, καὶ 

λάμπει πᾶσιν τοῖς ἐν τῇ οἰκίᾳ 

 

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. 

οὐδεὶς λύχνον ἅψας εἰς κρύπτην τίθησιν 

οὐδὲ ὑπὸ τὸν μόδιον ἀλλʼ ἐπὶ τὴν λυχνίαν, 

ἵνα οἱ εἰσπορευόμενοι τὸ φέγγος βλέπωσιν. 

 

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  

οὕτως λαμψάτω τὸ φῶς ὑμῶν ἔμπροσθεν 

τῶν ἀνθρώπων, ὅπως ἴδωσιν ὑμῶν τὰ καλὰ 

ἔργα καὶ δοξάσωσιν τὸν πατέρα ὑμῶν τὸν 

ἐν τοῖς οὐρανοῖς. 

 

 

 

 

 

 

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. 

ὁ λύχνος τοῦ σώματός ἐστιν ὁ ὀφθαλμός 

σου. ὅταν ὁ ὀφθαλμός σου ἁπλοῦς ᾖ, καὶ 

ὅλον τὸ σῶμά σου φωτεινόν ἐστιν· ἐπὰν δὲ 

πονηρὸς ᾖ, καὶ τὸ σῶμά σου σκοτεινόν. 

σκόπει οὖν μὴ τὸ φῶς τὸ ἐν σοὶ σκότος 

ἐστίν. εἰ οὖν τὸ σῶμά σου ὅλον φωτεινόν, 

μὴ ἔχον μέρος τι σκοτεινόν, ἔσται φωτεινὸν 

ὅλον ὡς ὅταν ὁ λύχνος τῇ ἀστραπῇ φωτίζῃ 

σε. 

 

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).36 As was present in Q, the Gospel of Thomas only includes the aphoristic portion of 

 
36 ⲙⲁⲣⲉⲗⲁⲁⲩ ⲅⲁⲣ ϫⲉⲣⲉ ϩⲏⲃ̅ⲥ̅ ⲛ̅ϥⲕⲁⲁϥ ϩⲁ ⲙⲁⲁϫⲉ ⲟⲇⲉ ⲙⲁϥⲕⲁⲁϥ ϩⲙ̅ ⲙⲁ ⲉϥϩⲏⲡ ⲁⲗⲗⲁ ⲉϣⲁⲣⲉϥⲕⲁⲁϥ ϩⲓϫⲛ̅ ⲧⲗⲩⲭⲛⲓⲁ 

ϫⲉⲕⲁⲁⲥ ⲟⲩⲟⲛ ⲛⲓⲙ ⲉⲧⲃⲏⲕ ⲉϩⲟⲩⲛ ⲁⲩⲱ ⲉⲧⲛ̅ⲛⲏⲩ ⲉⲃⲟⲗ ⲉⲩⲛⲁⲛⲁⲩ ⲁⲡⲉϥⲟⲩⲟⲉⲓⲛ. 
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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 I 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.37 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.38  The torah 

 
37 ᾿Εὰν δὲ εἰσέλθῃς εἰς ἀμητὸν τοῦ πλησίον σου, καὶ συλλέξεις ἐν ταῖς χερσίν σου στάχυς καὶ δρέπανον οὐ μὴ 

ἐπιβάλῃς ἐπὶ τὸν ἀμητὸν τοῦ πλησίον σου (“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 Καὶ ἐλάλησε Κύριος πρὸς Μωυσῆν λέγων· λάλησον τοῖς υἱοῖς ᾿Ισραήλ, λέγων· τοῦ μηνὸς τοῦ ἑβδόμου μιᾷ 

τοῦ μηνὸς ἔσται ὑμῖν ἀνάπαυσις, μνημόσυνον σαλπίγγων, κλητὴ ἁγία ἔσται ὑμῖν· πᾶν ἔργον λατρευτὸν οὐ 

ποιήσετε, καὶ προσάξετε ὁλοκαύτωμα Κυρίῳ. Καὶ ἐλάλησε Κύριος πρὸς Μωυσῆν λέγων· καὶ τῇ δεκάτῃ τοῦ 
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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.).39 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.40 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).41 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 

 
μηνὸς τοῦ ἑβδόμου τούτου ἡμέρα ἐξιλασμοῦ, κλητὴ ἁγία ἔσται ὑμῖν, καὶ ταπεινώσετε τάς ψυχὰς ὑμῶν, καὶ 

προσάξετε ὁλοκαύτωμα τῷ Κυρίῳ. πᾶν ἔργον οὐ ποιήσετε ἐν αὐτῇ τῇ ἡμέρᾳ ταύτῃ· ἔστι γὰρ ἡμέρα ἐξιλασμοῦ 

αὕτη ὑμῖν, ἐξιλάσασθαι περὶ ὑμῶν ἔναντι Κυρίου τοῦ Θεοῦ ὑμῶν. πᾶσα ψυχή, ἥτις μὴ ταπεινωθήσεται ἐν αὐτῇ 

τῇ ἡμέρᾳ ταύτῃ, ἐξολοθρευθήσεται ἐκ τοῦ λαοῦ αὐτῆς (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.” 
41 καὶ ἔδωκα τὸ πρόσωπόν μου ἐπὶ κύριον τὸν θεὸν εὑρεῖν προσευχὴν καὶ ἔλεος ἐν νησείρας καὶ σάκκῳ καὶ 

σποδῷ. 
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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).42 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 Marḥeshvan 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.43 

 

 
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. καὶ ἐποίησαν οἱ υἱοι Ισραηλ καθὰ συνέταξεν αὐτοῖς Ιωακιμ ὁ ἱερεὺς ὁ μέγας καὶ ἡ γερουσία 

παντὸς δήμου Ισραηλ, οἳ ἐκάθηντο ἐν Ιεροθσαλημ.—καὶ ἀνεβόησαν πᾶς ἀνὴρ Ισραηλ πρὸς τὸν θεὸν ἐν 

ἐκτενείᾳ μεγάλῃ καὶ ἐταπείνωσαν τὰς ψυκὰς αὐτῶν ἐν ἐκτενείᾳ μεγάλῃ. 
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.44 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.45 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.46 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.47 I 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.48 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 Émile 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, I 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, à la Biblical prophets. In the 



40 

 

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. I would 

argue that Jesus’ words on fasting are circumstantial, he is not condemning fasting in all its 

manifestations. I 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, I 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).49 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.50 

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).51 Jesus is not 

denying the utility of fasting nor the sinful nature of individuals.52 Instead, Jesus here is 

 
49 καὶ ἔσται τοῦτο ὑμῖν νόμιμον αἰώνιον ἐξιλάσκεσθαι περὶ τῶν υἱῶν ᾿Ισραὴλ ἀπὸ πασῶν τῶν ἁμαρτιῶν αὐτῶν. 
50 Fredriksen, Paul, 16. 
51 The term ϩⲟⲧⲁⲛ 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: ἐλεύσονται δὲ ἡμέραι ὅταν 

ἀπαρθῇ ἀπʼ αὐτῶν ὁ νυμφίος, καὶ τότε νηστεύσουσιν ἐν ἐκείνῃ τῇ ἡμέρᾳ (“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: ⲟⲩ ⲅⲁⲣ ⲡⲉ ⲡⲛⲟⲃⲉ ⲛ̅ⲧⲁⲉⲓⲁⲁϥ ⲏ ⲛ̅ⲧⲁⲩϫⲣⲟ ⲉⲣⲟⲉⲓ ϩⲛ̅ ⲟⲩ ⲁⲗⲗⲁ ϩⲟⲧⲁⲛ ⲉⲣϣⲁⲛⲡⲛⲩⲙⲫⲓⲟⲥ ⲉⲓ ⲉⲃⲟⲗ ϩⲙ̅ 

ⲡⲛⲩⲙⲫⲱⲛ ⲧⲟⲧⲉ ⲙⲁⲣⲟⲩⲛⲏⲥⲧⲉⲩⲉ ⲁⲩⲱ ⲙⲁⲣⲟⲩϣⲗⲏⲗ. 
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: ⲁⲉⲓⲱϩⲉ ⲉⲣⲁⲧ ϩⲛ̅ ⲧⲙⲏⲧⲉ ⲙ̅ⲡⲕⲟⲥⲙⲟⲥ 

ⲁⲩⲱ ⲁⲉⲓⲟⲩⲱⲛϩ ⲉⲃⲟⲗ ⲛⲁⲩ ⲥⲁⲣⲝ ⲁⲉⲓϩⲉ ⲉⲣⲟⲟⲩ ⲧⲏⲣⲟⲩ ⲉⲩⲧⲁϩⲉ ⲙ̅ⲡⲓϩⲉ ⲉⲗⲁⲁⲩ ⲛ̅ϩⲏⲧⲟⲩ ⲉϥⲟⲃⲉ ⲁⲩⲱ ⲁⲧⲁⲯⲩⲭⲏ ϯ ⲧⲕⲁⲥ 
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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 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 

 

ⲉϫⲛ̅ ⲛ̅ϣⲏⲣⲉ ⲛ̅ⲣ̅ⲣⲱⲙⲉ ϫⲉϩⲛ̅ⲃⲗ̅ⲗⲉⲉⲩⲉ ⲛⲉ ϩⲙ̅ ⲡⲟⲩϩⲏⲧ ⲁⲩⲱ ⲥⲉⲛⲁⲩ ⲉⲃⲟⲗ ⲁⲛ ϫⲉ ⲛ̅ⲧⲁⲩⲉⲓ ⲉⲡⲕⲟⲥⲙⲟⲥ ⲉⲩϣⲟⲩⲉⲓⲧ ⲉⲩϣⲓⲛⲉ ⲟⲛ 

ⲉⲧⲣⲟⲩⲉⲓ ⲉⲃⲟⲗ ϩⲙ̅ ⲡⲕⲟⲥⲙⲟⲥ ⲉⲩϣⲟⲩⲉⲓⲧ ⲡⲗⲏⲛ ⲧⲉⲛⲟⲩ ⲥⲉⲧⲟϩⲉ ϩⲟⲧⲁⲛ ⲉⲩϣⲁⲛⲛⲉϩ ⲡⲟⲩⲏⲣⲡ ⲧⲟⲧⲉ ⲥⲉⲛⲁⲡ̅ⲙⲉⲧⲁⲛⲟⲉⲓ (“I 

stood in the midst of the world, and I appeared to them in the flesh. I 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 ϩⲟⲧⲁⲛ (‘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).53 

 

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).54 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).55 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 Ὅταν δὲ νηστεύητε, μὴ γίνεσθε ὡς οἱ ὑποκριταὶ σκυθρωποί, ἀφανίζουσιν γὰρ τὰ πρόσωπα αὐτῶν ὅπως 

φανῶσιν τοῖς ἀνθρώποις νηστεύοντες· ἀμὴν λέγω ὑμῖν, ἀπέχουσιν τὸν μισθὸν αὐτῶν. σὺ δὲ νηστεύων ἄλειψαί 

σου τὴν κεφαλὴν καὶ τὸ πρόσωπόν σου νίψαι, ὅπως μὴ φανῇς τοῖς ἀνθρώποις νηστεύων ἀλλὰ τῷ πατρί σου τῷ 

ἐν τῷ κρυφαίῳ· καὶ ὁπατήρ σου ὁ βλέπων ἐν τῷ κρυφαίῳ ἀποδώσει σοι. 
54  ὅπου γάρ ἐστιν ὁ θησαυρός σου, ἐκεῖ ἔσται καὶ ἡ καρδία σου. 
55 Translated by M.B. Riddle. From Ante-Nicene Fathers, Vol. 7. Edited by Alexander Roberts, James 

Donaldson, and A. Cleveland Coxe. Buffalo, NY: Christian Literature Publishing Co., 1886. Text reads in 

Greek: Αἱ δὲ νηστεῖαι ὑμῶν μὴ ἔστωσαν μετὰ τῶν ὑποκριτῶν. νηστεύουσι γὰρ δευτέρα σαββάτων καὶ πέμτῃ· 

ὑμεῖς δὲ νηστεύσατε τετράδα καὶ παρασκευήν. 
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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.56 

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).57 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 ⲉⲧⲉⲧⲛ̅ϣⲁⲛϣⲗⲏⲗ ⲥⲉⲛⲁⲣ̅ⲕⲁⲧⲁⲕⲣⲓⲛⲉ ⲙ̅ⲙⲱⲧⲛ. 
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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.58 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.59 

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.60 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.”61 

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 

 
58 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 καὶ λατρεύσεις κυρίῳ τῷ θεῷ σου, καὶ εὐλογήσω τὸν ἄρτον σου καὶ τὸν οἶνόν σου καὶ τὸ ὕδωρ σου καὶ 

ἀποστρέψω μαλακίαν ἀφ᾽ ὑμῶν (“You shall worship the LORD your God, and I will bless your bread and your 

water; and I 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 Israel, 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.62 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, Ἐλωῒ ἐλωῒ λεμὰ 

σαβαχθάνι; (“Eloi, Eloi, lema sabachthani?” Mark 15:34; cf. Matt. 27:46 (Ἠλὶ ἠλὶ λεμὰ 

σαβαχθάνι;”)). 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).63 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 

 
62  In the Book of Psalms, the narrator lauds, πρὸς αὐτὸν τῷ στόματί μου ἐκέκραξα καὶ ὕψωσα ὑπὸ τὴν 

γλῶσσάν μου / Ἀδικίαν εἰ ἐθεώρουν ἐν καρδίᾳ μου, μὴ εἰσακουσάτω κύριος. / διὰ τοῦτο εἰσήκουσέν μου ὁ 

θεός, προσέσχεν τῇ φωνῇ τῆς δεήσεώς μου (“I cried aloud to him, and he was extolled with my tongue. / If I 

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, καὶ προσεύξασθε πρός με, καὶ εἰσακούσομαι ὑμῶν· καὶ ἐκζητήσατέ με, καὶ εὑρήσετέ με, ὅτι 

ζητήσετέ με ἐν ὅλῃ καρδίᾳ ὑμῶν, καὶ ἐπιφανοῦμαι ὑμῖν (“when you call upon me and come and pray to me, I 

will hear you. When you search for me, you will find me; if you seek me with all your heart, I 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 τῇ ἐλπίδι χαίροντες, τῇ θλίψει ὑπομένοντες, τῇ προσευχῇ προσκαρτεροῦντες. 
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open to their prayer” (1 Pet 12).64 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).65 

 

Two almost verbatim passages are found in the Gospel of Luke (Luke 20:45–47) and the 

Gospel of Matthew (Matt 23:13).66 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 ὅτι ὀφθαλμοὶ κυρίου ἐπὶ δικαίους καὶ ὦτα αὐτοῦ εἰς δέησιν αὐτῶν. 
65 Βλέπετε ἀπὸ τῶν γραμματέων τῶν θελόντων ἐν στολαῖς περιπατεῖν καὶ ἀσπασμοὺς ἐν ταῖς ἀγοραῖς καὶ 

πρωτοκαθεδρίας ἐν ταῖς συναγωγαῖς καὶ πρωτοκλισίας ἐν τοῖς δείπνοις, οἱ κατεσθίοντες τὰς οἰκίας τῶν χηρῶν 

καὶ προφάσει μακρὰ προσευχόμενοι· οὗτοι λήμψονται περισσότερον κρίμα. 
66 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).67 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).68 

 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 

 
67 Ὡσαύτως δὲ καὶ τὸ πνεῦμα συναντιλαμβάνεται τῇ ἀσθενείᾳ ἡμῶν· τὸ γὰρ τί προσευξώμεθα καθὸ δεῖ οὐκ 

οἴδαμεν, ἀλλὰ αὐτὸ τὸ πνεῦμα ὑπερεντυγχάνει στεναγμοῖς ἀλαλήτοις. 
68 Οὐδὲν ἄρα νῦν κατάκριμα τοῖς ἐν Χριστῷ Ἰησοῦ· ὁ γὰρ νόμος τοῦ πνεύματος τῆς ζωῆς ἐν Χριστῷ Ἰησοῦ 

ἠλευθέρωσέν σε ἀπὸ τοῦ νόμου τῆς ἁμαρτίας καὶ τοῦ θανάτου. 
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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 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)” (G. Thom. log. 39; cf. log. 102).69 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 I 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).70 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 ⲙ̅ⲫⲁⲣⲓⲥⲓⲟⲥ ⲙⲛ̅ ⲛ̅ⲧⲣⲁⲙⲙⲁⲧⲉⲩⲥ ⲁⲩϪⲓ ⲛ̅ϢⲁϢⲧ ⲛ̅ⲧⲅⲛⲱⲥⲓⲥ ⲁⲩϨⲟⲡⲟⲩ ⲟⲩⲧⲉ ⲙ̅ⲡⲟⲩⲃⲱⲕ ⲉϨⲟⲩⲛ ⲁⲩⲱ ⲛⲉⲧⲟⲩⲱϢ ⲉⲃⲱⲕ 

ⲉϨⲟⲩⲛ ⲙ̅ⲡⲟⲩⲕⲁⲁⲩ. 
70 ⲙ̅ⲡⲣ̅ϫⲉ ϭⲟⲗ ⲁⲩⲱ ⲡⲉⲧⲉⲧⲙ̅ⲙⲟⲥⲧⲉ ⲙ̅ⲙⲟϥ ⲙ̅ⲡⲣ̅ⲁⲁⲩ ϫⲉ ⲥⲉϭⲟⲗⲡ ⲧⲏⲣⲟⲩ ⲉⲃⲟⲗ ⲙ̅ⲡⲉⲙⲧⲟ ⲉⲃⲟⲗ ⲛ̅ⲧⲡⲉ ⲙⲛ̅ ⲗⲁⲁⲩ ⲅⲁⲣ ⲉϥϩⲏⲡ 

ⲉϥⲛⲁⲟⲩⲱⲛϩ ⲉⲃⲟⲗ ⲁⲛ ⲁⲩⲱ ⲙⲛ̅ⲗⲁⲁⲩ ⲉϥϩⲟⲃ̅ⲥ̅  ⲉⲩⲛⲁϭⲱ ⲟⲩⲉϣⲛ̅ ϭⲟⲗⲡϥ. 
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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 I 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:71 

I 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).72 

 

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 

 
71 P. Trevisan, San Basilio. Commento al profeta Isaia, 2 vols., Turin: Società 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: Ὅρα γάρ 

μοι νέον τινὰ ἐκ παιδὸς τεθραμμένον ἐν βίῳ σεμνῷ, εἰς οἴκους ἀπαντῶντα τῶν προσευχῶν φιλοπόνως, τῆς κατὰ 

δύναμιν εὐποιίας μὴ ἀμελοῦντα, μεμνημένον κρίματος αἰωνίου, ἀντεχόμενον λόγου διδασκαλίας. Εἶτα 

ὀλισθήσαντα εἰς τὴν πορνείαν, πῶς μετὰ τὸν ἀφανισμὸν τῆς σωφροσύνης καὶ τὴν ἐρήμωσιν τῶν καρπῶν, 

λοιπὸν καὶ ἡ παντελὴς αὐτῷ καταστροφὴ ἀκολουθεῖ. Οὐκ ἄγει δὲ αὐτὸν ἡ πονηρὰ συνείδησις εἰς τὸν τόπον τῆς 

προσευχῆς, διότι ἐν τῇ τάξει τῶν πιστῶν οὐχ ἕστηκεν· ἐξέπεσε γάρ· ἐν δὲ τῇ τῶν ὑποκλαιόντων χώρᾳ οὐχ 

ἵσταται, αἰσχύνεται γάρ. 
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. 

http://stephanus.tlg.uci.edu.proxy.library.ucsb.edu:2048/Iris/Cite?2040:009:45288
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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:73 

Matthew 6:7–15 Luke 11:1–4  

Προσευχόμενοι δὲ μὴ βατταλογήσητε 

ὥσπερ οἱ ἐθνικοί, δοκοῦσιν γὰρ ὅτι ἐν τῇ 

πολυλογίᾳ αὐτῶν εἰσακουσθήσονται· μὴ 

Καὶ ἐγένετο ἐν τῷ εἶναι αὐτὸν ἐν τόπῳ τινὶ 

προσευχόμενον, ὡς ἐπαύσατο, εἶπέν τις τῶν 

μαθητῶν αὐτοῦ πρὸς αὐτόν· Κύριε, δίδαξον 

 
73 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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οὖν ὁμοιωθῆτε αὐτοῖς, 

οἶδεν γὰρ ὁ πατὴρ ὑμῶν ὧν χρείαν ἔχετε 

πρὸ τοῦ ὑμᾶς αἰτῆσαι αὐτόν. Οὕτως οὖν 

προσεύχεσθε ὑμεῖς· Πάτερ ἡμῶν ὁ ἐν τοῖς 

οὐρανοῖς· 

ἁγιασθήτω τὸ ὄνομά σου, ἐλθέτω ἡ 

βασιλεία σου, γενηθήτω τὸ θέλημά σου, ὡς 

ἐν οὐρανῷ καὶ ἐπὶ γῆς· τὸν ἄρτον ἡμῶν τὸν 

ἐπιούσιον δὸς ἡμῖν 

σήμερον· καὶ ἄφες ἡμῖν τὰ ὀφειλήματα 

ἡμῶν, ὡς καὶ ἡμεῖς ἀφήκαμεν τοῖς 

ὀφειλέταις ἡμῶν· καὶ μὴ εἰσενέγκῃς ἡμᾶς 

εἰς πειρασμόν, ἀλλὰ ῥῦσαι 

ἡμᾶς ἀπὸ τοῦ πονηροῦ. ἐὰν γὰρ ἀφῆτε τοῖς 

ἀνθρώποις τὰ παραπτώματα αὐτῶν, ἀφήσει 

καὶ ὑμῖν ὁ πατὴρ ὑμῶν ὁ οὐράνιος· ἐὰν δὲ 

μὴ ἀφῆτε τοῖς ἀνθρώποις, οὐδὲ ὁ πατὴρ 

ὑμῶν ἀφήσει τὰ παραπτώματα ὑμῶν. 

 

 

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. 

ἡμᾶς 

προσεύχεσθαι, καθὼς καὶ Ἰωάννης ἐδίδαξεν 

τοὺς μαθητὰς αὐτοῦ. εἶπεν δὲ αὐτοῖς· Ὅταν 

προσεύχησθε, λέγετε· Πάτερ, ἁγιασθήτω τὸ 

ὄνομά σου· ἐλθέτω ἡ βασιλεία σου· τὸν 

ἄρτον ἡμῶν τὸν ἐπιούσιον δίδου ἡμῖν τὸ 

καθʼ ἡμέραν· καὶ ἄφες ἡμῖν τὰς ἁμαρτίας 

ἡμῶν, καὶ γὰρ αὐτοὶ ἀφίομεν παντὶ 

ὀφείλοντι ἡμῖν· καὶ μὴ εἰσενέγκῃς ἡμᾶς εἰς 

πειρασμόν. 

 

 

 

 

 

 

 

 

 

 

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).74  

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.75 

 
74 ⲉⲧⲉⲧⲛ̅ϣⲁⲛϯ ⲉⲗⲉⲏⲙⲟⲥⲩⲛⲏ ⲉⲧⲉⲧⲛⲁⲉⲓⲣⲉ ⲛ̅ⲟⲩⲕⲁⲕⲟⲛ ⲛ̅ⲛⲉⲧⲙ̅ⲡ̅ⲛ̅ⲁ̅. 
75 Take for instance in Deuteronomy, when the Lord says to Israel, ᾿Εὰν δὲ γένηται ἐν σοὶ ἐνδεὴς τῶν ἀδελφῶν 

σου ἐν μιᾷ τῶν πόλεών σου ἐν τῇ γῇ, ᾗ κύριος ὁ θεός σου δίδωσίν σοι, οὐκ ἀποστέρξεις τὴν καρδίαν σου οὐδ᾽ 

οὐ μὴ συσφίγξῃς τὴν χεῖρά σου ἀπὸ τοῦ ἀδελφοῦ σου τοῦ ἐπιδεομένου· ἀνοίγων ἀνοίξεις τὰς χεῖράς σου αὐτῷ, 

δάνειον δανιεῖς αὐτῷ ὅσον ἐπιδέεται, καθ᾽ ὅσον ἐνδεεῖται. (“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, Δεκάτην ἀποδεκατώσεις παντὸς γενήματος τοῦ σπέρματός σου, τὸ γένημα τοῦ ἀγροῦ σου 

ἐνιαυτὸν κατ᾽ ἐνιαυτόν, καὶ φάγῃ αὐτὸ ἔναντι κυρίου τοῦ θεοῦ σου ἐν τῷ τόπῳ, ᾧ ἂν ἐκλέξηται κύριος ὁ θεός 

σου ἐπικληθῆναι τὸ ὄνομα αὐτοῦ ἐκεῖ· οἴσετε τὰ ἐπιδέκατα τοῦ σίτου σου καὶ τοῦ οἴνου σου καὶ τοῦ ἐλαίου 

σου, τὰ πρωτότοκα τῶν βοῶν σου καὶ τῶν προβάτων σου, ἵνα μάθῃς φοβεῖσθαι κύριον τὸν θεόν σου πάσας τὰς 

ἡμέρας. ἐὰν δὲ μακρὰν γένηται ἀπὸ σοῦ ἡ ὁδὸς καὶ μὴ δύνῃ ἀναφέρειν αὐτά, ὅτι μακρὰν ἀπὸ σοῦ ὁ τόπος, ὃν 

ἂν ἐκλέξηται κύριος ὁ θεός σου ἐπικληθῆναι τὸ ὄνομα αὐτοῦ ἐκεῖ, ὅτι εὐλογήσει σε κύριος ὁ θεός σου, καὶ 

ἀποδώσῃ αὐτὰ ἀργυρίου καὶ λήμψῃ τὸ ἀργύριον ἐν ταῖς χερσίν σου καὶ πορεύσῃ εἰς τὸν τόπον, ὃν ἂν ἐκλέξηται 

κύριος ὁ θεός σου αὐτόν, καὶ δώσεις τὸ ἀργύριον ἐπὶ παντός, οὗ ἐὰν ἐπιθυμῇ ἡ ψυχή σου, ἐπὶ βουσὶ ἢ ἐπὶ 

προβάτοις, ἐπὶ οἴνῳ ἢ ἐπὶ σικερα ἢ ἐπὶ παντός, οὗ ἐὰν ἐπιθυμῇ ἡ ψυχή σου, καὶ φάγῃ ἐκεῖ ἐναντίον κυρίου τοῦ 

θεοῦ σου καὶ εὐφρανθήσῃ σὺ καὶ ὁ οἶκός σου καὶ ὁ Λευίτης ὁ ἐν ταῖς πόλεσίν σου, ὅτι οὐκ ἔστιν αὐτῷ μερὶς 

οὐδὲ κλῆρος μετὰ σοῦ.—μετὰ τρία ἔτη ἐξοίσεις πᾶν τὸ ἐπιδέκατον τῶν γενημάτων σου· ἐν τῷ ἐνιαυτῷ ἐκείνῳ 

θήσεις αὐτὸ ἐν ταῖς πόλεσίν σου, καὶ ἐλεύσεται ὁ Λευίτης, ὅτι οὐκ ἔστιν αὐτῷ μερὶς οὐδὲ κλῆρος μετὰ σοῦ, καὶ 

ὁ προσήλυτος καὶ ὁ ὀρφανὸς καὶ ἡ χήρα ἡ ἐν ταῖς πόλεσίν σου καὶ φάγονται καὶ ἐμπλησθήσονται, ἵνα εὐλογήσῃ 

σε κύριος ὁ θεός σου ἐν πᾶσιν τοῖς ἔργοις, οἷς ἐὰν ποιῇς. (“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.76 In this work, Job’s initial wealth, generosity, and kind spirit are 

described in great detail. A small portion of this description reads: 

I 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 I used to 

have 9,000 camels; from them I chose 3,000 to work in every city. After I loaded 

them with good things, I 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 I used to have 140,000 grazing she-asses. From these I 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, 

I 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).77 

 

 
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. 
77 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 (ἐὰν πεινᾷ ὁ ἐχθρός σου, τρέφε αὐτόν, ἐὰν διψᾷ, 

πότιζε αὐτόν· τοῦτο γὰρ ποιῶν ἄνθρακας πυρὸς σωρεύσεις ἐπὶ τὴν κεφαλὴν αὐτοῦ, ὁ δὲ 

κύριος ἀνταποδώσει σοι ἀγαθά; “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”),78 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).79 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 

 
78 Charlesworth, n. 7b. 
79 πάντοτε γὰρ τοὺς πτωχοὺς ἔχετε μεθʼ ἑαυτῶν, καὶ ὅταν θέλητε δύνασθε αὐτοῖς εὖ ποιῆσαι. 
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possessions, and give the money to the poor and you will have treasure in heaven” (Matt. 

19:21).80 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).81 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, I 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).82 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.”83 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 Εἰ θέλεις τέλειος εἶναι, ὕπαγε πώλησόν σου τὰ ὑπάρχοντα καὶ δὸς πτωχοῖς, καὶ ἕξεις θησαυρὸν ἐν οὐρανοῖς. 
81 Ἀμὴν λέγω ὑμῖν ὅτι πλούσιος δυσκόλως εἰσελεύσεται εἰς τὴν βασιλείαν τῶν οὐρανῶν· πάλιν δὲ λέγω ὑμῖν, 

εὐκοπώτερόν ἐστιν κάμηλον διὰ τρυπήματος ῥαφίδος εἰσελθεῖν ἢ πλούσιον εἰς τὴν βασιλείαν τοῦ θεοῦ. 
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. 
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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 I 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 I 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?”.85 Fredriksen argues 

that Borg and other scholars conflate purity with morality, establishing a non-existent 

hierarchy of moral purity.86 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.).87 Being impure does not, as 

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

 
84 Borg, 58. 
85 Fredriksen, “Did Jesus Oppose the Purity Laws?” 
86 Fredriksen, 22. 
87 Fredriksen, 22. 
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given of every-day practices.88 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. 

I 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”:89 

 

Matthew 8:21–22  Luke 9:59–60  

ἕτερος δὲ τῶν μαθητῶν εἶπεν αὐτῷ· Κύριε, 

ἐπίτρεψόν μοι πρῶτον ἀπελθεῖν καὶ θάψαι 

τὸν πατέρα μου. ὁ δὲ Ἰησοῦς λέγει αὐτῷ· 

Ἀκολούθει μοι, καὶ ἄφες τοὺς νεκροὺς 

θάψαι τοὺς ἑαυτῶν νεκρούς. 

 

 

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.” 

εἶπεν δὲ πρὸς ἕτερον· Ἀκολούθει μοι. ὁ δὲ 

εἶπεν· Κύριε, ἐπίτρεψόν μοι ἀπελθόντι 

πρῶτον θάψαι τὸν πατέρα μου. εἶπεν δὲ 

αὐτῷ· Ἄφες τοὺς νεκροὺς θάψαι τοὺς 

ἑαυτῶν νεκρούς, σὺ δὲ ἀπελθὼν διάγγελλε 

τὴν βασιλείαν τοῦ θεοῦ. 

 

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.90 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).91 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 ᾿Εν ταῖς ψυχαῖς οὐ μιανθήσονται ἐν τῷ ἔθνει αὐτῶν ἀλλ᾽ ἢ ἐν τῷ οἰκείῳ τῷ ἔγγιστα αὐτῶν, ἐπὶ πατρὶ καὶ 

μητρὶ καὶ υἱοῖς καὶ θυγατράσιν, ἐπ᾽ ἀδελφῷ (“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). 
91 ⲡⲉⲧⲁⲙⲉⲥⲧⲉ ⲡⲉϥⲉⲓ[ⲱⲧ] ⲁⲛ ⲙⲛ̅ ⲧⲉϥⲙⲁⲁⲩ ⲛ̅ⲧⲁϩⲉ ϥⲛⲁϣⲣ̅ ⲙ[ⲁⲑⲏⲧ]ⲏⲥ ⲛⲁⲉⲓ ⲁⲛ ⲁⲩⲱ ⲡⲉⲁⲙⲣ̅ⲣⲉ ⲡⲉϥ[ⲉⲓⲱⲧ ⲁⲛ ⲙ]ⲛ̅ 

ⲧⲉϥⲙⲁⲁⲩ ⲛ̅ⲧⲁϩⲉ ϥⲛⲁϣⲣ̅ ⲙ[ⲁⲑⲏⲧⲏⲥ ⲛⲁ]ⲉⲓ ⲁⲛ ⲧⲁⲙⲁⲁⲩ ⲅⲁⲣ ⲛ̅ⲧⲁⲥ[. . . . . . . . . . .]ⲟⲗ ⲧⲁ[ⲙⲁⲁ]ⲩ ⲇⲉ ⲙ̅ⲙⲉ ⲁⲥϯⲛⲁⲉⲓ 

ⲙ̅ⲡⲱⲛϩ. 
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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).92 

 

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 Καὶ καθίσας κατέναντι τοῦ γαζοφυλακίου ἐθεώρει πῶς ὁ ὄχλος βάλλει χαλκὸν εἰς τὸ γαζοφυλάκιον· καὶ 

πολλοὶ πλούσιοι ἔβαλλον πολλά· καὶ ἐλθοῦσα μία χήρα πτωχὴ ἔβαλεν λεπτὰ δύο, ὅ ἐστιν κοδράντης. καὶ 

προσκαλεσάμενος τοὺς μαθητὰς αὐτοῦ εἶπεν αὐτοῖς· Ἀμὴν λέγω ὑμῖν ὅτι ἡ χήρα αὕτη ἡ πτωχὴ πλεῖον πάντων 

ἔβαλεν τῶν βαλλόντων εἰς τὸ γαζοφυλάκιον· πάντες γὰρ ἐκ τοῦ περισσεύοντος αὐτοῖς ἔβαλον, αὕτη δὲ ἐκ τῆς 

ὑστερήσεως αὐτῆς πάντα ὅσα εἶχεν ἔβαλεν, ὅλον τὸν βίον αὐτῆς. 
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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, I have discussed the various interpretations that might explain 

Jesus’ hostility in logion 14 to fasting, prayer, and charity. Additionally, I 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, ⲙ̅ⲫⲁⲣⲓⲥⲁⲓⲟⲥ ⲙⲛ̅ 

ⲛ̅ⲅⲣⲁⲙⲙⲁⲧⲉⲩⲥ ⲁⲩⲇⲓ ⲛ̅ϣⲁϣⲧ ⲛ̅ⲧⲅⲛⲱⲥⲓⲥ ⲁⲩϩⲟⲡⲟⲩ ⲟⲩⲧⲉ ⲙ̅ⲡⲟⲩⲃⲱⲕ ⲉϩⲟⲩⲛ ⲁⲩⲱ ⲛⲉⲧⲟⲩⲱϣ ⲉⲃⲱⲕ 

ⲉϩⲟⲩⲛ ⲙ̅ⲡⲟⲩⲕⲁⲁⲩ ⲛ̅ⲧⲱⲧⲛ̅ ⲇⲉ ϣⲱⲡⲉ ⲙ̅ⲫⲣⲟⲛⲓⲙⲟⲥ ⲛ̅ⲑⲉ ⲛ̅ⲛϩⲟϥ ⲁⲩⲱ ⲛ̅ⲁⲕⲉⲣⲁⲓⲟⲥ ⲛ̅ⲑⲉ ⲛ̅ⲛ̅ϭⲣⲟⲙⲡⲉ 

(“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 ⲙ̅ⲫⲁⲣⲓⲥⲁⲓⲟⲥ ⲙⲛ̅ ⲛ̅ⲅⲣⲁⲙⲙⲁⲧⲉⲩⲥ in 

Thomas is identical (as much as any texts written in two different languages can be identical) 

to the Greek phrase “Φαρισαῖοι καὶ γραμματεῖς” (cf. Matt 15:1) employed in the Synoptic 

Gospels. 

It is interesting to note that Thomas does not make use of the equally common “οἰ 

Φαρισαῖοι καὶ Σαδδουκαῖοι” (“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 ⲙ̅ⲫⲁⲣⲓⲥⲁⲓⲟⲥ ⲙⲛ̅ ⲛ̅ⲅⲣⲁⲙⲙⲁⲧⲉⲩⲥ 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.93 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.94 The Greek Thomas fragment reads: 

δὲ γεὶ[ ... ] 

μοι ὡ[ ...] 

κέραι [...] 

[ ... ].95 

 

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

[... ὑμεῖς] 

 δὲ γεὶ[νεσθε φρόνι] 

 μοι ὡ[ς οἱ ὄφεις καὶ ἀ] 

 κεραι[οι ὡς αἱ περιστε] 

 ρ[αί].96 

 

This fragment has been noted for its similarity to a passage in the Gospel of Matthew: 

γίνεσθε οὖν φρόνομοι ὡς οἱ ὄφεις καὶ ἀκέραιοι ὡς αἱ περιστεραί (“be wise as serpents and 

innocent as doves,” Matt 10:16; likely derived from Special-M).97 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. 
95 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 
96 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 δε γει, μοι ω, κεραι, and ρ 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.”98 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. 



66 

 

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, [ⲟ]ⲩⲟⲉⲓ 

ⲛⲁⲩ ⲙ̅ⲫⲁⲣⲓⲥⲁⲓⲟⲥ ⲇⲉ ⲉⲩⲉⲓⲛⲉ [ⲛ̅ⲛ]ⲟⲩⲟⲩϩⲟⲣ ⲉϥⲛ̅ⲕⲟⲧⲕ ϩⲓϫⲛ̅ ⲡⲟⲩⲟⲛⲉϥ ⲛ̅ϩ[ⲛ̅]ⲛⲉϩⲟⲟⲩ ⲇⲉ ⲟⲩⲧⲉ 

ϥⲟⲩⲱⲙ ⲁⲛ ⲟⲩⲧⲉ ϥⲕ[ⲱ] ⲁⲛ ⲛ̅ⲛⲉϩⲟⲟⲩ ⲉⲟⲩⲱⲙ (“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, Οὐαὶ δὲ ὑμῖν, γραμματεῖς καὶ 

Φαρισαῖοι ὑποκριταί, ὅτι κλείετε τὴν βασιλείαν τῶν οὐρανῶν ἔμπροσθεν τῶν ἀνθρώπων· 

ὑμεῖς γὰρ οὐκ εἰσέρχεσθε, οὐδὲ τοὺς εἰσερχομένους ἀφίετε εἰσελθεῖν (“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.99 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.”100 

 

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 

 
99 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).102 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).103 

 
101 Ὅταν δὲ νηστεύητε, μὴ γίνεσθε ὡς οἱ ὑποκριταὶ σκυθρωποί, ἀφανίζουσιν γὰρ τὰ πρόσωπα αὐτῶν ὅπως 

φανῶσιν τοῖς ἀνθρώποις νηστεύοντες· ἀμὴν λέγω ὑμῖν, ἀπέχουσιν τὸν μισθὸν αὐτῶν. σὺ δὲ νηστεύων ἄλειψαί 

σου τὴν κεφαλὴν καὶ τὸ πρόσωπόν σου νίψαι, ὅπως μὴ φανῇς τοῖς ἀνθρώποις νηστεύων ἀλλὰ τῷ πατρί σου τῷ 

ἐν τῷ κρυφαίῳ· καὶ ὁπατήρ σου ὁ βλέπων ἐν τῷ κρυφαίῳ ἀποδώσει σοι. 
102 ὅπου γάρ ἐστιν ὁ θησαυρός σου, ἐκεῖ ἔσται καὶ ἡ καρδία σου. 
103 Καὶ ὅταν προσεύχησθε, οὐκ ἔσεσθε ὡς οἱ ὑποκριταί· ὅτι φιλοῦσιν ἐν ταῖς συναγωγαῖς καὶ ἐν ταῖς γωνίαις 

τῶν πλατειῶν ἑστῶτες προσεύχεσθαι, ὅπως φανῶσιν τοῖς ἀνθρώποις· ἀμὴν λέγω ὑμῖν, ἀπέχουσι τὸν μισθὸν 

αὐτῶν. σὺ δὲ ὅταν προσεύχῃ, εἴσελθε εἰς τὸ ταμεῖόν σου καὶ κλείσας τὴν θύραν σου πρόσευξαι τῷ πατρί σου 

τῷ ἐν τῷ κρυπτῷ· καὶ ὁ πατήρ σου ὁ βλέπων ἐν τῷ κρυπτῷ ἀποδώσει σοι. Προσευχόμενοι δὲ μὴ 

βατταλογήσητε ὥσπερ οἱ ἐθνικοί, δοκοῦσιν γὰρ ὅτι ἐν τῇ πολυλογίᾳ αὐτῶν εἰσακουσθήσονται· μὴ οὖν 

ὁμοιωθῆτε αὐτοῖς, οἶδεν γὰρ ὁ πατὴρ ὑμῶν ὧν χρείαν ἔχετε πρὸ τοῦ ὑμᾶς αἰτῆσαι αὐτόν. 
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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 I 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 Ὅταν οὖν ποιῇς ἐλεημοσύνην, μὴ σαλπίσῃς ἔμπροσθέν σου, ὥσπερ οἱ ὑποκριταὶ ποιοῦσιν ἐν ταῖς 

συναγωγαῖς καὶ ἐν ταῖς ῥύμαις, ὅπως δοξασθῶσιν ὑπὸ τῶν ἀνθρώπων· ἀμὴν λέγω ὑμῖν, ἀπέχουσιν τὸν μισθὸν 

αὐτῶν. σοῦ δὲ ποιοῦντος ἐλεημοσύνην μὴ γνώτω ἡ ἀριστερά σου τί ποιεῖ ἡ δεξιά σου, ὅπως ᾖ σου ἡ 

ἐλεημοσύνη ἐν τῷ κρυπτῷ· καὶ ὁ πατήρ σου ὁ βλέπων ἐν τῷ κρυπτῷ ἀποδώσει σοι. 
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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).105 

 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  προσέχετε δὲ τὴν δικαιοσύνην ὑμῶν μὴ ποιεῖν ἔμπροσθεν τῶν ἀνθρώπων πρὸς τὸ θεαθῆναι αὐτοῖς· εἰ δὲ μή 

γε, μισθὸν οὐκ ἔχετε παρὰ τῷ πατρὶ ὑμῶν τῷ ἐν τοῖς οὐρανοῖς. 
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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),106 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).107 

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.108 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 ⲡⲥⲃ̅ⲃⲉ ⲣ̅ⲱⲫⲉⲗⲉⲓ ⲏ ⲙ̅ⲙⲟⲛ. 
107 ⲛⲉϥⲣ̅ⲱⲫⲉⲗⲉⲓ ⲛⲉⲡⲟⲩⲉⲓⲱⲧ ⲛⲁϫⲡⲟⲟⲩ ⲉⲃⲟⲗ ϩⲛ̅ ⲧⲟⲩⲙⲁⲁⲩ ⲉⲩⲥⲃ̅ⲃⲏⲩ ⲁⲗⲗⲁ ⲡⲥⲃ̅ⲃⲉ ⲙ̅ⲙⲉ ϩⲙ̅ ⲡⲛ̅ⲁ̅ ⲁϥϭⲛ̅ ϩⲏⲩ ⲧⲏⲣϥ. 
108 On this, Genesis 17 reads, καὶ εἶπεν ὁ θεὸς πρὸς Αβρααμ Σὺ δὲ τὴν διαθήκην μου διατηρήσεις, σὺ καὶ τὸ 

σπέρμα σου μετὰ σὲ εἰς τὰς γενεὰς αὐτῶν. καὶ αὕτη ἡ διαθήκη, ἣν διατηρήσεις, ἀνὰ μέσον ἐμοῦ καὶ ὑμῶν καὶ 

ἀνὰ μέσον τοῦ σπέρματός σου μετὰ σὲ εἰς τὰς γενεὰς αὐτῶν· περιτμηθήσεται ὑμῶν πᾶν ἀρσενικόν, καὶ 

περιτμηθήσεσθε τὴν σάρκα τῆς ἀκροβυστίας ὑμῶν, καὶ ἔσται ἐν σημείῳ διαθήκης ἀνὰ μέσον ἐμοῦ καὶ ὑμῶν. 

καὶ παιδίον ὀκτὼ ἡμερῶν περιτμηθήσεται ὑμῖν πᾶν ἀρσενικὸν εἰς τὰς γενεὰς ὑμῶν, ὁ οἰκογενὴς τῆς οἰκίας σου 

καὶ ὁ ἀργυρώνητος ἀπὸ παντὸς υἱοῦ ἀλλοτρίου, ὃς οὐκ ἔστιν ἐκ τοῦ σπέρματός σου. περιτομῇ περιτμηθήσεται 

ὁ οἰκογενὴς τῆς οἰκίας σου καὶ ὁ ἀργυρώνητος, καὶ ἔσται ἡ διαθήκη μου ἐπὶ τῆς σαρκὸς ὑμῶν εἰς διαθήκην 

αἰώνιον. καὶ ἀπερίτμητος ἄρσην, ὃς οὐ περιτμηθήσεται τὴν σάρκα τῆς ἀκροβυστίας αὐτοῦ τῇ ἡμέρᾳ τῇ ὀγδόῃ, 

ἐξολεθρευθήσεται ἡ ψυχὴ ἐκείνη ἐκ τοῦ γένους αὐτῆς, ὅτι τὴν διαθήκην μου διεσκέδασεν (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 BCE109—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).110 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.111 

 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 III 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.112 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 

 

I 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 Περιτομὴ μὲν γὰρ ὠφελεῖ ἐὰν νόμον πράσσῃς· ἐὰν δὲ παραβάτης νόμου ᾖς, ἡ περιτομή σου ἀκροβυστία 

γέγονεν. ἐὰν οὖν ἡ ἀκροβυστία τὰ δικαιώματα τοῦ νόμου φυλάσσῃ, οὐχ ἡ ἀκροβυστία αὐτοῦ εἰς περιτομὴν 

λογισθήσεται; καὶ κρινεῖ ἡ ἐκ φύσεως ἀκροβυστία τὸν νόμον τελοῦσα σὲ τὸν διὰ γράμματος καὶ περιτομῆς 

παραβάτην νόμου. οὐ γὰρ ὁ ἐν τῷ φανερῷ Ἰουδαῖός ἐστιν, οὐδὲ ἡ ἐν τῷ φανερῷ ἐν σαρκὶ περιτομή· ἀλλʼ ὁ ἐν 

τῷ κρυπτῷ Ἰουδαῖος, καὶ περιτομὴ καρδίας ἐν πνεύματι οὐ γράμματι, οὗ ὁ ἔπαινος οὐκ ἐξ ἀνθρώπων ἀλλʼ ἐκ 

τοῦ θεοῦ. 
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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 I 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, I 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.”114 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.115 

 

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 I 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,116 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).117 

 

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.118 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, I 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. I 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, I 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, I do not 

believe this to be a bad thing. Instead, just as it took centuries for the world to rediscover the 

Gospel of Thomas, I 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 

Coptic119 English 

(Prologue) ⲛⲁⲉⲓ ⲛⲉ ⲛ̅ϣⲁϫⲉ ⲉⲑⲏⲡ ⲉⲛⲧⲁⲓ̅ⲥ̅ 

ⲉⲧⲟⲛϩ120 ϫⲟⲟⲩ ⲁⲩⲱ ⲁϥⲥϩⲁⲓ̈ⲥⲟⲩ ⲛ̅ϭⲓⲇⲓⲇⲩⲙⲟⲥ 

ⲓ̈ⲟⲩⲇⲁⲥ ⲑⲱⲙⲁⲥ• 

These are the hidden121 sayings that the 

living Jesus spoke and that Didymus Judas 

Thomas wrote down. 

(1) ⲁⲩⲱ ⲡⲉϫⲁϥ ϫⲉⲡⲉⲧⲁϩⲉ ⲉⲑⲉⲣⲙⲏⲛⲉⲓⲁ 

ⲛ̅ⲛⲉⲉⲓϣⲁϫⲉ ϥⲛⲁϫⲓϯⲡⲉ ⲁⲛⲉ ⲙ̅ⲡⲟⲩ• 

And he said, “the one who finds122 the 

interpretation of these sayings will not taste 

death.” 

(2) ⲡⲉϫⲉⲓ̅ⲥ̅• ⲙⲛ̅ⲧⲣⲉϥⲗⲟ ⲛ̅ϭⲓⲡⲉⲧϣⲓⲛⲉ 

ⲉϥϣⲓⲛⲉ ϣⲁⲛⲧⲉϥϭⲓⲛⲉ• ⲁⲩⲱ ϩⲟⲧⲁⲛ 

ⲉϥϣⲁⲛϭⲓⲛⲉ ϥⲛⲁϣⲧⲣ̅ⲧⲣ̅• ⲁⲩⲱ 

ⲉϥϣⲁⲛϣⲧⲟⲣⲧⲣ̅ ϥⲛⲁⲣ̅ϣⲡⲏⲣⲉ• ⲁⲩⲱ ϥⲛⲁⲣ̅ⲣ̅ⲣⲟ 

ⲉϫⲙ̅ⲡⲧⲏⲣϥ• 

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.”123 

 
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 Variant of ⲱⲛϩ. 
121 Or “secret.” 
122 Lit. “fall upon.” 
123 Or “over the world.” 
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(3) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲉⲩϣⲁϫⲟⲟⲥ ⲛⲏⲧⲛ̅ 

ⲛ̅ϭⲓⲛⲉⲧⲥⲱⲕ ϩⲏⲧⲧⲏⲩⲧⲛ̅ϫⲉⲉⲓⲥϩⲏⲏⲧⲉ 

ⲉⲧⲙⲛ̅ⲧⲉⲣⲟ ϩⲛ̅ⲧⲡⲉ ⲉⲉⲓⲉⲛ̅ϩⲁⲗⲏⲧ ⲛⲁⲣ̅ϣⲟⲣⲡ 

ⲉⲣⲱⲧⲛ̅ ⲛ̅ⲧⲉⲧⲡⲉ• ⲉⲩϣⲁⲛϫⲟⲟⲥ ⲛⲏⲧⲛ̅ 

ϫⲉⲥϩⲛ̅ⲑⲁⲗⲁⲥⲥⲁ ⲉⲉⲓⲉⲛ̅ⲧⲃⲧ ⲛⲁⲣ̅ϣⲟⲣⲡ ⲉⲣⲱⲧⲛ̅• 

ⲁⲗⲗⲁ ⲧⲙⲛ̅ⲧⲉⲣⲟ ⲥⲙⲡⲉⲧⲛ̅ϩⲟⲩⲛ• ⲁⲩⲱ 

ⲥⲙ̅ⲡⲉⲧⲛ̅ⲃⲁⲗ• ϩⲟⲧⲁⲛ ⲉⲧⲉⲧⲛ̅ϣⲁⲛⲥⲟⲩⲱⲛⲧⲏⲩⲧⲛ̅ 

ⲧⲟⲧⲉ ⲥⲉⲛⲁⲥⲟⲩⲱⲛⲧⲏⲛⲉ• ⲁⲩⲱ ⲧⲉⲧⲛⲁⲉⲓⲙⲉ 

ϫⲉⲛ̅ⲧⲱⲧⲛ̅ ⲡⲉ ⲛ̅ϣⲏⲣⲉ ⲙ̅ⲡⲉⲓⲱⲧ ⲉⲧⲟⲛϩ• ⲉϣⲱⲡⲉ 

ⲇⲉ ⲧⲉⲧⲛⲁⲥⲟⲩⲱⲛⲧⲏⲩⲧⲛ̅ ⲁⲛ ⲉⲉⲓⲉⲧⲉⲧⲛ̅ϣⲟⲟⲡ 

ϩⲛ̅ⲟⲩⲙⲛ̅ⲧϩⲏⲕⲉ• ⲁⲩⲱ ⲛ̅ⲧⲱⲧⲛ̅ ⲡⲉ ⲧⲙ̅ⲛ̅ⲧ̅ϩⲏⲕⲉ• 

Jesus said, “if those who lead you124 say to 

you, ‘Behold! The Kingdom is in Heaven,’ 

then the birds will precede you in the sky. If 

they say to you, ‘it is in the ocean,’ then the 

fish will precede you. But the Kingdom is 

inside you and outside you.125 When126 you 

recognize127 yourselves, then they will 

recognize you, and you will understand that 

you are the sons of the living Father. But if 

you shall not recognize yourselves, then you 

will exist in a poverty, and you are the 

poverty.” 

(4) ⲡⲉϫⲉⲓ̅ⲥ̅• ϥⲛⲁϫⲛⲁⲩ ⲁⲛ ⲛ̅ϭⲓⲡⲣⲱⲙⲉ 

ⲛ̅ϩⲗⲗⲟ ϩⲛ̅ⲛⲉϥϩⲟⲟⲩ ⲉϫⲛⲉⲟⲩⲕⲟⲩⲉⲓ ⲛ̅ϣⲏⲣⲉ ϣⲏⲙ 

ⲉϥϩⲛ̅ⲥⲁϣϥ̅ ⲛ̅ϩⲟⲟⲩ ⲉⲧⲃⲉⲡⲧⲟⲡⲟⲥ ⲙ̅ⲡⲱⲛϩ• ⲁⲩⲱ 

Jesus said, “The old man128 will not hesitate 

to question a small, seven-day old child 

about the place of life. And he will live. 

 
124 Or “those who tempt you.” Cf. LA lemma no. C3414 (ⲥⲱⲕ (ϩⲏⲧ⸗)), 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. ϩⲟⲧⲁⲛ can also be translated as and should be understood with the connotation of ‘if.’ 
127 Or “know.” 
128 Lit. “old in his days.” 
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ϥⲛⲁⲱⲛϩ• ϫⲉⲟⲩⲛ̅ϩⲁϩ ⲛ̅ϣⲟⲣⲡ ⲛⲁⲣ̅ϩⲁⲉ ⲁⲩⲱ 

ⲛ̅ⲥⲉϣⲱⲡⲉ ⲟⲩⲁ ⲟⲩⲱⲧ• 

There are many, being first, will become 

last, and they will become a single one.” 

(5) ⲡⲉϫⲉⲓ̅ⲥ̅• ⲥⲟⲩⲱⲛⲡⲉⲧⲙ̅ⲡⲙ̅ⲧⲟ ⲙ̅ⲡⲉⲕϩⲟ 

ⲉⲃⲟⲗ• ⲁⲩⲱ ⲡⲉⲑⲏⲡ ⲉⲣⲟⲕ ϥⲛⲁϭⲱⲗⲡ ⲉⲃⲟⲗ ⲛⲁⲕ• 

ⲙⲛ̅ⲗⲁⲁⲩ ⲅⲁⲣ ⲉϥϩⲏⲡ ⲉϥⲛⲁⲟⲩⲱⲛϩ ⲉⲃⲟⲗ ⲁⲛ• 

Jesus said, “Recognize he who is before 

your face. And the one who129 is hidden 

from you will be revealed to you. For there 

is nothing which is hidden that will not be 

revealed.” 

(6) ⲁⲩϫⲛⲟⲩϥ ⲛ̅ϭⲓⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ ⲡⲉϫⲁⲩ 

ⲛⲁϥ ϫⲉⲕⲟⲩⲱϣ ⲉⲧⲣ̅ⲛ̅ⲛⲏⲥⲧⲉⲩⲉ• ⲁⲩⲱ ⲉϣ ⲧⲉ 

ⲑⲉ ⲉⲛⲁϣⲗⲏⲗ• ⲉⲛⲁϯⲉⲗⲉⲏⲙⲟⲥⲩⲛⲏ• ⲁⲩⲱ 

ⲉⲛⲁⲣ̅ⲡⲁⲣⲁⲧⲏⲣⲉⲓ ⲉⲟⲩ ⲛ̅ϭⲓⲟⲩⲱⲙ• ⲡⲉϫⲉⲓ̅ⲥ̅ 

ϫⲉⲙ̅ⲡⲣ̅ϫⲉϭⲟⲗ• ⲁⲩⲱ ⲡⲉⲧⲉⲧⲙ̅ⲙⲟⲥⲧⲉ ⲙ̅ⲙⲟϥ 

ⲙ̅ⲡⲣ̅ⲁⲁϥ• ϫⲉⲥⲉϭⲟⲗⲡ ⲧⲏⲣⲟⲩ ⲉⲃⲟⲗ ⲙ̅ⲡⲉⲙⲧⲟ 

ⲉⲃⲟⲗ ⲛ̅ⲧⲡⲉ• ⲙ̅ⲛⲗⲁⲁⲩ ⲅⲁⲣ ⲉϥϩⲏⲡ ⲉϥⲛⲁⲟⲩⲱⲛϩ 

ⲉⲃⲟⲗ ⲁⲛ• ⲁⲩⲱ ⲙ̅ⲛⲗⲁⲁⲩ ⲉϥϩⲟⲃ̅ⲥ̅ ⲉⲩⲛⲁϭⲱ 

ⲟⲩⲉϣ ⲛ̅ϭⲟⲗⲡϥ• 

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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(7) ⲡⲉϫⲉⲓ̅ⲥ̅• ⲟⲩⲙⲁⲕⲁⲣⲓⲟⲥ ⲡⲉ ⲡⲙⲟⲩⲉⲓ ⲡⲁⲉⲓ 

ⲉⲧⲉⲡⲣⲱⲙⲉ ⲛⲁⲟⲩⲟⲙϥ ⲁⲩⲱ ⲛ̅ⲧⲉⲡⲙⲟⲩⲉⲓ ϣⲱⲡⲉ 

ⲣ̅ⲣⲱⲙⲉ• ⲁⲩⲱ ϥⲃⲏⲧ ⲛ̅ϭⲓⲡⲣⲱⲙⲉ ⲡⲁⲉⲓ 

ⲉⲧⲉⲡⲙⲟⲩⲉⲓ ⲛⲁⲟⲩⲟⲙϥ• ⲁⲩⲱ ⲡⲟⲩⲉⲓ ⲛⲁϣⲱⲡⲉ 

ⲣ̅ⲣⲱⲙⲉ• 

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) ⲁⲩⲱ ⲡⲉϫⲁϥ ϫⲉⲉⲡⲣⲱⲙⲉ ⲧⲛ̅ⲧⲱⲛ 

ⲁⲩⲟⲩⲱϩⲉ ⲣ̅ⲣⲙⲛ̅ϩⲏⲧ ⲡⲁⲉⲓ ⲛ̅ⲧⲁϩⲛⲟⲩϫⲉ 

ⲛ̅ⲧⲉϥⲁⲃⲱ ⲉⲑⲁⲗⲁⲥⲥⲁ• ⲁϥⲥⲱⲕ ⲙ̅ⲙⲟⲥ ⲉϩⲣⲁⲓ̈ 

ϩⲛ̅ⲑⲁⲗⲁⲥⲥⲁ ⲉⲥⲙⲉϩ ⲛ̅ⲧⲃⲧ ⲛ̅ⲕⲟⲩⲉⲓ• ⲛ̅ϩⲣⲁⲓ̈ 

ⲛ̅ϩⲏⲧⲟⲩ ⲁϥϩⲉ ⲁⲩⲛⲟϭ ⲛⲧⲃ̅ⲧ ⲉⲛⲁⲛⲟⲩϥ 

ⲛ̅ϭⲓⲡⲟⲩⲱϩⲉ ⲣ̅ⲡⲙⲛ̅ϩⲏⲧ•ⲁϥⲛⲟⲩϫⲉ ⲛ̅ⲛ̅ⲕⲟⲩⲉⲓ 

ⲧⲏⲣⲟⲩ ⲛ̅ⲧⲃⲧ ⲉⲃⲟⲗ ⲉ[ⲡⲉ]ⲥⲏⲧ ⲉⲑⲁⲗⲁⲥⲥⲁ• 

ⲁϥⲥⲱⲧⲙ130 ⲙ̅ⲡⲛⲟϭ ⲛ̅ⲧⲃ̅ⲧ ⲭⲱⲣⲓⲥϩⲓⲥⲉ• 

ⲡⲉⲧⲉⲟⲩⲛ̅ⲙⲁⲁϫⲉ ⲙ̅ⲙⲟϥ ⲉⲥⲱⲧⲙ̅ ⲙⲁⲣⲉϥⲥⲱⲧⲙ• 

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 

found131 a good, large fish. He threw all the 

little fish into the sea. He chose132 the large 

fish without difficulty. May he who has ears 

to listen listen.” 

(9) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲉⲓⲥϩⲏⲏⲧⲉ ⲁϥⲉⲓ ⲉⲃⲟⲗ Jesus said, “Behold! The one who sows 

 
130 Variant of ⲥⲱⲧⲡ̅. 
131 Same verb (ϩⲉ) used in logion 1 to describe ‘finding’ the meaning of Jesus’ sayings. 
132 Verb can also mean “heard.” 
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ⲛ̅ϭⲓⲡⲉⲧⲥⲓⲧⲉ• ⲁϥⲙⲉϩⲧⲟⲟⲧϥ̅• ⲁϥⲛⲟⲩϫⲉ• 

ⲁϩⲟⲉⲓⲛⲉ ⲙⲉⲛ ϩⲉ ⲉϫⲛ̅ⲧⲉϩⲓⲏ• ⲁⲩⲉⲓ ⲛ̅ϭⲓⲛ̅ϩⲁⲗⲁⲧⲉ• 

ⲁⲩⲕⲁⲧϥⲟⲩ• ϩ̅ⲛⲕⲟⲟⲩⲉ ⲁⲩϩⲉ ⲉϫⲛ̅ⲧⲡⲉⲧⲣⲁ• ⲁⲩⲱ 

ⲙ̅ⲡⲟⲩϫⲉⲛⲟⲩⲛⲉ ⲉⲡⲉⲥⲏⲧ ⲉⲡⲕⲁϩ• ⲁⲩⲱ 

ⲙ̅ⲡⲟⲩⲧⲉⲩⲉϩⲙⲥ̅133 ⲉϩⲣⲁⲓ̈ ⲉⲧⲡⲉ• ⲁⲩⲱ ϩⲛ̅ⲕⲟⲟⲩⲉ 

ⲁⲩϩⲉ ⲉϫⲛ̅ⲛ̅ϣⲟⲛⲧⲉ• ⲁⲩⲱϭⲧ ⲙ̅ⲡⲉϭⲣⲟϭ• ⲁⲩⲱ 

ⲁⲡϥⲛ̅ⲧ ⲟⲩⲟⲙⲟⲩ• ⲁⲩⲱ ⲁϩⲛ̅ⲕⲟⲟⲩⲉ ϩⲉ ⲉϫⲛ̅ ⲡⲕⲁϩ 

ⲉⲧⲛⲁⲛⲟⲩϥ ⲁⲩⲱ ⲁϥϯⲕⲁⲣⲡⲟⲥ ⲉϩⲣⲁⲓ̈ ⲉⲧⲡⲉ 

ⲉⲛⲁⲛⲟⲩϥ• ⲁϥⲉⲓ ⲛ̅ⲥⲉ ⲉⲥⲟⲧⲉ ⲁⲩⲱ ϣⲉ ϫⲟⲩⲱⲧ 

ⲉⲥⲟⲧⲉ• 

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) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲁⲉⲓⲛⲟⲩϫⲉ ⲛ̅ⲟⲩⲕⲱϩ̅ⲧ 

ⲉϫⲛ̅ⲡⲕⲟⲥⲙⲟⲥ• ⲁⲩⲱ ⲉⲓⲥϩⲏⲏⲧⲉ ϯⲁⲣⲉϩ134 ⲉⲣⲟϥ 

ϣⲁⲛⲧⲉϥϫⲉⲣⲟ• 

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

behold, I watch it until it burns.” 

 (11) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲧⲉⲉⲓⲡⲉ ⲛⲁⲣ̅ⲡⲁⲣⲁⲅⲉ• ⲁⲩⲱ 

ⲧⲉⲧⲛ̅ⲧⲡⲉ ⲙ̅ⲙⲟⲥ ⲛⲁⲣ̅ⲡⲁⲣⲁⲅⲉ• ⲁⲩⲱ ⲛⲉⲧⲙⲟⲟⲩⲧ 

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 ⲧⲁⲩⲟ. 
134 Variant of ϩⲁⲣⲉϩ. 
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ⲥⲉⲟⲛϩ ⲁⲛ• ⲁⲩⲱ ⲛⲉⲧⲟⲛϩ ⲥⲉⲛⲁⲙⲟⲩ ⲁⲛ• ⲛ̅ϩⲟⲟⲩ 

ⲛⲉⲧⲉⲧⲛ̅ⲟⲩⲱⲙ ⲙ̅ⲡⲉⲧⲙⲟⲟⲩⲧ ⲛⲉⲧⲉⲧⲛ̅ⲉⲓⲣⲉ ⲙⲙⲟϥ 

ⲙ̅ⲡⲉⲧⲟⲛϩ• ϩⲟⲧⲁⲛ ⲉⲧⲉⲧⲛ̅ϣⲁⲛϣⲱⲡⲉ 

ϩⲙ̅ⲡⲟⲩⲟⲉⲓⲛ ⲟⲩ ⲡⲉⲧⲉⲧⲛⲁⲁϥ• ϩⲙ̅ⲫⲟⲟⲩ ⲉⲧⲉⲧⲛ̅ⲟ 

ⲛ̅ⲟⲩⲁ ⲁⲧⲉⲧⲛ̅ⲉⲓⲣⲉ ⲙ̅ⲡⲥⲛⲁⲩ• ϩⲟⲧⲁⲛ ⲇⲉ 

ⲉⲧⲉⲧⲛ̅ϣⲁϣⲱⲡⲉ ⲛ̅ⲥⲛⲁⲩ ⲟⲩ ⲡⲉⲉⲧⲉⲧⲛ̅ ⲛⲁⲁϥ• 

die. The days when you were eating that 

which135 was dead, you made it136 living. 

When137 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) ⲡⲉϫⲉⲙ̅ⲙⲁⲑⲏⲧⲏⲥ ⲛ̅ⲓ̅ⲥ̅ ϫⲉⲧⲛ̅ⲥⲟⲟⲩⲛ 

ϫⲉⲕⲛⲁⲃⲱⲕ ⲛ̅ⲧⲟⲟⲧ̅ⲛ̅• ⲛⲓⲙ ⲡⲉⲉⲧⲛⲁⲣ̅ⲛⲟϭ ⲉϩⲣⲁⲓ̈ 

ⲉϫⲱⲛ• ⲡⲉϫⲉⲓ̅ⲥ̅ ⲛⲁⲩ ϫⲉⲡⲙⲁ ⲛ̅ⲧⲁⲧⲉⲧⲛ̅ⲉⲓ ⲙ̅ⲙⲁⲩ 

ⲉⲧⲉⲧⲛⲁⲃⲱⲕ ϣⲁⲓ̈ⲁⲕⲱⲃⲟⲥ ⲡⲇⲓⲕⲁⲓⲟⲥ ⲡⲁⲉⲓ 

ⲛ̅ⲧⲁⲧⲡⲉ ⲙⲛ̅ⲡⲕⲁϩ ϣⲱⲡⲉ ⲉⲧⲃⲏⲧϥ̅• 

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,138 for Heaven and Earth 

exist because of him.” 

(13) ⲡⲉϫⲉⲓ̅ⲥ̅ ⲛ̅ⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ ϫⲉⲧⲛ̅ⲧⲱⲛⲧ 

ⲛ̅ⲧⲉⲧⲛ̅ϫⲟⲟⲥ ⲛⲁⲉⲓ ϫⲉⲉⲉⲓⲛⲉ ⲛ̅ⲛⲓⲙ• ⲡⲉϫⲁϥ ⲛⲁϥ 

ⲛ̅ϭⲓⲥⲓⲙⲟⲛ ⲡⲉⲧⲣⲟⲥ ϫⲉⲉⲕⲉⲓⲛⲉ ⲛ̅ⲟⲩⲁⲅⲅⲉⲗⲟⲥ 

Jesus said to his disciples, “Liken me and 

tell me whom I resemble?” Peter Simon said 

to him, “You are like a just messenger.”141 

Matthew said to him, “You are like a wise 

 
135 Or “the one who.” 
136 Or “him.” 
137 Temporal conditional used here and in the following sentence. 
138 Lit. “Jacob the Just.” 
141 Or “angel.” 
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ⲛ̅ⲇⲓⲕⲁⲓⲟⲥ• ⲡⲉϫⲁϥ ⲛⲁϥ ⲛ̅ϭⲓ ⲛ̅ⲙⲁⲑⲑⲁⲓⲟⲥ 

ϫⲉⲉⲕⲉⲓⲛⲉ ⲛ̅ⲟⲩⲣⲱⲙⲉ ⲙ̅ⲫⲓⲗⲟⲥⲟⲫⲟⲥ ⲛ̅ⲣⲙ̅ⲛ̅ϩⲏⲧ• 

ⲡⲉϫⲁϥ ⲛⲁϥ ⲛ̅ϭⲓⲑⲱⲙⲁⲥ ϫⲉⲡⲥⲁϩ ϩⲟⲗⲱⲥ 

ⲧⲁⲧⲁⲡⲣⲟ ⲛⲁ<ϣ>ϣⲁⲡϥ ⲁⲛ ⲉⲧⲣⲁϫⲟⲟⲥ 

ϫⲉⲉⲕⲉⲓⲛⲉ ⲛ̅ⲛⲓⲙ• ⲡⲉϫⲉⲓⲏ̅ⲥ̅ ϫⲉⲁⲛⲟⲕⲡⲉⲕⲥⲁϩ ⲁⲛ 

ⲉⲡⲉⲓ ⲁⲕⲥⲱ• ⲁⲕϯϩⲉ ⲉⲃⲟⲗ ϩⲛ̅ⲧⲡⲏⲅⲏ 

ⲉⲧⲃⲣ̅ⲃⲣⲉ139 ⲧⲁⲉⲓ ⲁⲛⲟⲕ ⲛ̅ⲧⲁⲉⲓϣⲓⲧⲥ̅• ⲁⲩⲱ 

ⲁϥϫⲓⲧϥ̅ ⲁϥⲁⲛⲁⲭⲱⲣⲉⲓ• ⲁϥϫⲱ ⲛⲁϥ ⲛ̅ϣⲟⲙⲧ140 

ⲛ̅ϣⲁϫⲉ• ⲛ̅ⲧⲁⲣⲉⲑⲱⲙⲁⲥ ⲇⲉ ⲉⲓ ϣⲁⲛⲉϥϣⲃⲉⲉⲣ 

ⲁⲩϫⲛⲟⲩϥ ϫⲉⲛⲧⲁⲓ̅ⲥ̅ ϫⲟⲟⲥ ϫⲉⲟⲩ ⲛⲁⲕ• ⲡⲉϫⲁϥ 

ⲛⲁⲩ ⲛ̅ϭⲓⲑⲱⲙⲁⲥ ϫⲉⲉⲓϣⲁⲛϫⲱ ⲛⲏⲧⲛ̅ ⲟⲩⲁ 

ϩⲛ̅ⲛ̅ϣⲁϫⲉ ⲛ̅ⲧⲁϥϫⲟⲟⲩ ⲛⲁⲉⲓ ⲧⲉⲧⲛⲁϥⲓⲱⲛⲉ 

ⲛ̅ⲧⲉⲧⲛ̅ⲛⲟⲩϫⲉ ⲉⲣⲟⲉⲓ ⲁⲩⲱ ⲛ̅ⲧⲉⲟⲩⲕⲱϩⲧ ⲉⲓ 

ⲉⲃⲟⲗ ϩⲛ̅ⲛ̅ⲱⲛⲉ ⲛ̅ⲥⲣⲱϩⲕ ⲙ̅ⲙⲱⲧⲛ̅• 

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, 

which I measured.” And he took him142 and 

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) ⲡⲉϫⲉⲓ̅ⲥ̅ ⲛⲁⲩ ϫⲉⲉⲧⲉⲧⲛ̅ϣⲁⲛⲣ̅ⲛⲏⲥⲧⲉⲩⲉ Jesus said to them, “If you fast, then you 

 
139 Variant of ⲃⲉⲉⲃⲉ. 
140 Variant of ϣⲟⲙⲛⲧ. 
142 I.e., “Jesus took Thomas.” 
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ⲧⲉⲧⲛⲁϫⲡⲟ ⲛⲏⲧⲛ̅ ⲛ̅ⲛⲟⲩⲛⲟⲃⲉ• ⲁⲩⲱ 

ⲉⲧⲉⲧⲛ̅ϣⲁⲛϣⲗⲏⲗ ⲥⲉⲛⲁⲣ̅ⲕⲁⲧⲁⲕⲣⲓⲛⲉ ⲙ̅ⲙⲱⲧⲛ̅• 

ⲁⲩⲱ ⲉⲧⲉⲧⲛ̅ϣⲁⲛϣⲗⲏⲗ ⲥⲉⲛⲁⲣ̅ⲕⲁⲧⲁⲕⲣⲓⲛⲉ 

ⲙ̅ⲙⲱⲧⲛ̅• ⲁⲩⲱ ⲉⲧⲉⲧⲛ̅ϣⲁⲛϯⲉⲗⲉⲏⲙⲟⲥⲩⲛⲏ 

ⲉⲧⲉⲧⲛⲁⲉⲓⲣⲉ ⲛ̅ⲟⲩⲕⲁⲕⲟⲛ ⲛ̅ⲛⲉⲧⲙ̅ⲡ̅ⲛ̅ⲁ̅• ⲁⲩⲱ 

ⲉⲧⲉⲧⲛ̅ϣⲁⲛⲃⲱⲕ ⲉϩⲟⲩⲛ ⲉⲕⲁϩ ⲛⲓⲙ ⲁⲩⲱ 

ⲛ̅ⲧⲉⲧⲙ̅ⲙⲟⲟϣⲉ ϩⲛ̅ⲛ̅ⲭⲱⲣⲁ ⲉⲩϣⲁⲣ̅ⲡⲁⲣⲁⲇⲉⲭⲉ 

ⲙ̅ⲙⲱⲧⲛ̅ ⲡⲉⲧⲟⲩⲛⲁⲕⲁⲁϥ ϩⲁⲣⲱⲧⲛ̅ ⲟⲩⲟⲙϥ̅• 

ⲛⲉⲧϣⲱⲛⲉ ⲛ̅ϩⲏⲧⲟⲩ ⲉⲣⲓⲑⲉⲣⲁⲡⲉⲩⲉ ⲙ̅ⲙⲟⲟⲩ• 

ⲡⲉⲧⲛⲁⲃⲱⲕ ⲅⲁⲣ ⲉϩⲟⲩⲛ ϩⲛ̅ⲧⲉⲧⲛ̅ⲧⲁⲡⲣⲟ 

ϥⲛⲁϫⲱϩⲙ̅ⲧⲏⲩⲧⲛ̅ ⲁⲛ• ⲁⲗⲗⲁ ⲡⲉⲣⲛ̅ⲛⲏⲩ ⲉⲃⲟⲗ 

ϩⲛ̅ⲧⲉⲧⲛ̅ⲧⲁⲡⲣⲟ ⲛ̅ⲧⲟϥ ⲡⲉⲧⲛⲁϫⲁϩⲙ̅ⲧⲏⲩⲧⲛ̅• 

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) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉϩⲟⲧⲁⲛ ⲉⲧⲉⲧⲛ̅ϣⲁⲛⲛⲁⲩ 

ⲉⲡⲉⲧⲉⲙ̅ⲡⲟⲩϫⲡⲟϥ ⲉⲃⲟⲗ ϩⲛ̅ⲧⲥϩⲓⲙⲉ ⲡⲉϩⲧⲧⲏⲩⲧⲛ̅ 

ⲉϫⲙ̅ⲡⲉⲧⲛ̅ϩⲟ ⲛ̅ⲧⲉⲧⲛ̅ⲟⲩⲱϣⲧ ⲛⲁϥ• ⲡⲉⲧⲙ̅ⲙⲁⲩ 

ⲡⲉ ⲡⲉⲧⲛ̅ⲉⲓⲱⲧ• 

Jesus said, “When143 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) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉ ⲧⲁⲭⲁ ⲉⲩⲙⲉⲉⲩⲉ ⲛ̅ϭⲓⲣ̅ⲣⲱⲙⲉ 

ϫⲉⲛ̅ⲧⲁⲉⲓⲉⲓ ⲉⲛⲟⲩϫⲉ ⲛ̅ⲟⲩⲉⲓⲣⲏⲛⲏ ⲉϫⲙ̅ⲡⲕⲟⲥⲙⲟⲥ• 

ⲁⲩⲱ ⲥⲉⲥⲟⲟⲩⲛ ⲁⲛ ϫⲉⲛ̅ⲧⲁⲉⲓⲉⲓ ⲁⲛⲟⲩϫⲉ 

ⲛ̅ϩⲛ̅ⲡⲱⲣϫ ⲉϫⲛ̅ⲡⲕⲁϩ ⲟⲩⲕⲱϩⲧ ⲟⲩⲥⲏϥⲉ 

ⲟⲩⲡⲟⲗⲉⲙⲟⲥ• ⲟⲩⲛ̅ϯⲟⲩ ⲅⲁⲣ ⲛⲁϣⲱⲡⲉ ϩⲛ̅ⲟⲩⲏⲉⲓ• 

ⲟⲩⲛ̅ϣⲟⲙⲧ ⲛⲁϣⲱⲡⲉ ⲉϫⲛ̅ⲥⲛⲁⲩ ⲁⲩⲱ ⲥⲛⲁⲩ 

ⲉⲇⲛ̅ϣⲟⲙⲧ ⲡⲉⲓⲱⲧ ⲉϫⲙ̅ⲡϣⲏⲣⲉ ⲁⲩⲉ ⲡϣⲏⲣⲉ 

ⲉϫⲙ̅ⲡⲉⲓⲱⲧ• ⲁⲩⲱ ⲥⲉⲛⲁⲱϩⲉ ⲉⲣⲁⲧⲟⲩ ⲉⲩⲟ 

ⲙ̅ⲙⲟⲛⲁⲭⲟⲥ• 

Jesus said, “Perhaps men think that I came 

to cast peace upon the world. And they do 

not recognize that I 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) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉϯⲛⲁϯ ⲛⲏⲧⲛ̅ ⲙ̅ⲡⲉⲧⲉⲙ̅ⲡⲉⲃⲁⲗ 

ⲛⲁⲩ ⲉⲣⲟϥ ⲁⲩⲱ ⲡⲉⲧⲉⲙ̅ⲡⲉⲙⲁⲁϫⲉ ⲥⲟⲧⲙⲉϥ ⲁⲩⲱ 

ⲡⲉⲧⲉⲙ̅ⲡⲉϭⲓϫ ϭⲙ̅ϭⲱⲙϥ144 ⲁⲩⲱ ⲙ̅ⲡⲉϥⲉⲓ ⲉϩⲣⲁⲓ̈ 

ϩⲓⲫⲏⲧ ⲣ̅ⲣⲱⲙⲉ• 

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) ⲡⲉϫⲉⲙ̅ⲙⲁⲑⲏⲧⲏⲥ ⲛ̅ⲓ̅ⲥ̅ ϫⲉϫⲟⲟⲥ ⲉⲣⲟⲛ 

ϫⲉⲧⲛ̅ϩⲁⲏ145 ⲉⲥⲛⲁϣⲱⲡⲉ ⲛ̅ⲁϣ ⲛ̅ϩⲉ• ⲡⲉϫⲉⲓ̅ⲥ̅• 

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 Variant of ϭⲟⲙϭⲙ. 
145 Variant of ϩⲁⲉ. 
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ⲁⲧⲉⲧⲛ̅ϭⲱⲗⲡ ⲅⲁⲣ ⲉⲃⲟⲗ ⲛ̅ⲧⲁⲣⲭⲏ ϫⲉⲕⲁⲁⲥ 

ⲉⲧⲉⲧⲛⲁϣⲓⲛⲉ ⲛ̅ⲥⲁⲑⲁϩⲏ146 ϫⲉϩⲙ̅ⲡⲙⲁ 

ⲉⲧⲉⲧⲁⲣⲭⲏ ⲙ̅ⲙⲁⲩ ⲉⲑⲁϩⲏ ⲛⲁϣⲱⲡⲉ ⲙ̅ⲙⲁⲩ• 

ⲟⲩⲙⲁⲕⲁⲣⲓⲟⲥ ⲡⲉⲧⲛⲁ[[ϩ]]ⲱϩⲉ ⲉⲣⲁⲧϥ 

ϩⲛ̅ⲧⲁⲣⲭⲏ• ⲁⲩⲱ ϥⲛⲁⲥⲟⲩⲱⲛⲑϩⲁⲏ• ⲁⲩⲱ 

ϥⲛⲁϫⲓϯⲡⲉ ⲁⲛ ⲙ̅ⲙⲟⲩ. 

ask about the end,147 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) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲟⲩⲙⲁⲕⲁⲣⲓⲟⲥ ⲡⲉⲛⲧⲁϩϣⲱⲡⲉ 

ϩⲁⲧⲉϩⲏ ⲉⲙⲡⲁⲧⲉϥϣⲱⲡⲉ• ⲉⲧⲉⲧⲛ̅ϣⲁⲛϣⲱⲡⲉ 

ⲛⲁⲉⲓ ⲙ̅ⲙⲁⲑⲏⲧⲏⲥ ⲛ̅ⲧⲉⲧⲛ̅ⲥⲱⲧⲙ̅ ⲁⲛⲁϣⲁϫⲉ 

ⲛⲉⲉⲓⲱⲛⲉ ⲛⲁⲣ̅ⲇⲓⲁⲕⲟⲛⲉⲓ ⲛⲏⲧⲛ̅• ⲟⲩⲛ̅ⲧⲏⲧⲛ̅ ⲅⲁⲣ 

ⲙ̅ⲙⲁⲩ ⲛ̅ϯⲟⲩ ⲛϣⲏⲛ ϩⲙ̅ⲡⲁⲣⲁⲇⲓⲥⲟⲥ ⲉⲥⲉⲕⲓⲙ ⲁⲛ 

ⲛ̅ϣⲱⲙ ⲙ̅ⲡⲣⲱ• ⲁⲩⲱ ⲙⲁⲣⲉⲛⲟⲩϭⲱⲃⲉ148 ϩⲉ 

ⲉⲃⲟⲗ• ⲡⲉⲧⲛⲁⲥⲟⲩⲱⲛⲟⲩ ϥⲛⲁϫⲓϯⲡⲉ ⲁⲛ ⲙ̅ⲙⲟⲩ• 

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) ⲡⲉϫⲉⲙ̅ⲙⲁⲑⲏⲧⲏⲥ ⲛ̅ⲓ̅ⲥ̅ ϫⲉϫⲟⲟⲥ ⲉⲣⲟⲛ 

ϫⲉⲧⲙⲛ̅ⲧⲉⲣⲟ ⲛⲙ̅ⲡⲏⲩⲉ ⲉⲥⲧⲛ̅ⲧⲱⲛ ⲉⲛⲓⲙ• ⲡⲉϫⲁϥ 

The disciples said to Jesus, “Tell us what the 

kingdom of the heavens is like.” He said to 

 
146 Variant of ϩⲁⲉ. 
147 Or “the end of life.” Cf. W.E. Crum, A Coptic Dictionary (Oxford, UK: Clarendon, Press, 1939), 24. 
148 Variant of ϭⲱⲱⲃⲉ. 
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ⲛⲁⲩ ϫⲉⲉⲥⲧⲛ̅ⲧⲱⲛ ⲁⲩⲃⲗ̅ⲃⲓⲗⲉ ⲛ̅ϣⲗ̅ⲧⲁⲙ•149 

<ⲥ>ⲥⲟⲃ̅ⲕ̅ ⲡⲁⲣⲁⲛ̅ϭⲣⲟϭ ⲧⲏⲣⲟⲩ• ϩⲟⲧⲁⲛ ϫⲉ 

ⲉⲥϣⲁⲛϩⲉ ⲉϫⲙ̅ⲡⲕⲁϩ ⲉⲧⲟⲩⲣ̅ϩⲱⲃ ⲉⲣⲟϥ 

ϣⲁϥⲧⲉⲩⲟ150 ⲉⲃⲟⲗ ⲛ̅ⲛⲟⲩⲛⲟϭ ⲛ̅ⲧⲁⲣ ⲛ̅ϥϣⲱⲡⲉ 

ⲛ̅ⲥⲕⲉⲡⲏ ⲛ̅ϩⲁⲗⲁⲧⲉ ⲛ̅ⲧⲡⲉ• 

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) ⲡⲉϫⲉⲙⲁⲣⲓϩⲁⲙ ⲛ̅ⲓ̅ⲥ̅ ϫⲉⲉⲛⲉⲕⲙⲁⲑⲏⲧⲏⲥ 

ⲉⲓⲛⲉ ⲛ̅ⲛⲓⲙ• ⲡⲉϫⲁϥ ϫⲉⲉⲩⲉⲓⲛⲉ ⲛ̅ϩⲛ̅ϣⲏⲣⲉ ϣⲏⲙ 

ⲉⲩϭⲉⲗⲓⲧ151 ⲁⲩⲥⲱϣⲉ ⲉⲧⲱⲟⲩ ⲁⲛ ⲧⲉ• ϩⲟⲧⲁⲛ 

ⲉⲩϣⲁⲉⲓ ⲛ̅ϭⲓⲛ̅ϫⲟⲉⲓⲥ ⲛ̅ⲧⲥⲱϣⲉ ⲥⲉⲛⲁϫⲟⲟⲥ 

ϫⲉⲕⲉⲧⲛ̅ⲥⲱϣⲉ ⲉⲃⲟⲗ ⲛⲁⲛ• ⲛ̅ⲧⲟⲟⲩ ⲥⲉⲕⲁⲕ152 

ⲁϩⲏⲩ ⲙ̅ⲡⲟⲩⲙ̅ⲧⲟ ⲉⲃⲟⲗ ⲉⲧⲣⲟⲩⲕⲁⲁⲥ ⲉⲃⲟⲗ ⲛⲁⲩ 

ⲛ̅ⲥⲉϯⲧⲟⲩⲥⲱϣⲉ ⲛⲁⲩ• ⲇⲓⲁⲧⲟⲩⲧⲟ ϯϫⲱ ⲙ̅ⲙⲟⲥ 

ϫⲉⲉϥϣⲁⲉⲓⲙⲉ ⲛ̅ϭⲓⲡϫⲉⲥϩⲛ̅ⲏⲉⲓ153 ϫⲉϥⲛⲏⲩ 

Mary157 said to Jesus, “What are your 

disciples like?” He said, “they are like small 

children living in a field that is not theirs. 

When158 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, 

I say that if the master of the house knows 

that the thief is about to come, he will keep 

watch before he159 comes, and he will not 

allow him to make a hole into his kingdom’s 

 
149 Variant of ϣⲗϭⲟⲙ. 
150 Variant of ⲧⲁⲩⲟ. 
151 Variant of ϭⲟⲓⲗⲉ. 
152 Variant of ⲕⲱⲕ. 
153 Variant of ϫⲟⲉⲓⲥ. 
157 Lit. “Mariam.” 
158 Temporal conditional. 
159 I.e., “the thief.” 
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ⲛ̅ϭⲓⲡⲣⲉϥϫⲓⲟⲩⲉ ϥⲛⲁⲣⲟⲉⲓⲥ ⲉⲙⲡⲁⲧⲉϥⲉⲓ 

ⲛ̅ϥⲧⲙ̅ⲕⲁⲁϥ ⲉϣⲟϫⲧ154 ⲉϩⲟⲩⲛ ⲉⲡⲉϥⲏⲉⲓ 

ⲛ̅ⲧⲉⲧⲉϥⲙⲛ̅ⲧⲉⲣⲟ ⲉⲧⲣⲉϥϥⲓ ⲛ̅ⲛⲉϥⲥⲕⲉⲩⲟⲥ• 

ⲛ̅ⲧⲱⲧⲛ̅ ⲇⲉ ⲣⲟⲉⲓⲥ ϩⲁⲧⲉϩⲏ ⲙ̅ⲡⲕⲟⲥⲙⲟⲥ• ⲙⲟⲩⲣ 

ⲙ̅ⲙⲱⲧⲛ̅ ⲉϫⲛ̅ⲛⲉⲧⲛ̅ϯⲡⲉ ϩⲛ̅ⲛⲟⲩⲛⲟϭ ⲛ̅ⲇⲩⲛⲁⲙⲓⲥ 

ϣⲓⲛⲁ ϫⲉⲛⲉⲛⲗⲏⲥⲧⲏⲥ ϩⲉ ⲉϩⲓⲏ ⲉⲓⲉ ϣⲁⲣⲱⲧⲛ̅ 

ⲉⲡⲉⲓ ⲧⲉⲭⲣⲉⲓⲁ ⲉⲧⲉⲧⲛ̅ϭⲱϣⲧ ⲉⲃⲟⲗ ϩⲏⲧⲥ̅ ⲥⲉⲛⲁϩⲉ 

ⲉⲣⲟⲥ• ⲙⲁⲣⲉϥϣⲱⲡⲉ ϩⲛ̅ⲧⲉⲧⲛ̅ⲙⲏⲧⲉ ⲛ̅ϭⲓⲟⲩⲣⲱⲙⲉ 

ⲛ̅ⲉⲡⲓⲥⲧⲏⲙⲱⲛ• <///> ⲛ̅ⲧⲁⲣⲉⲡⲕⲁⲣⲡⲟⲥ ⲡⲱϩ 

ⲁϥⲉⲓ ϩⲛ̅ⲛⲟⲩϭⲉⲡⲏ ⲉⲡⲉϥⲁⲥϩ155 ϩⲛ̅ⲧⲉϥϭⲓϫ• 

ⲁϥϩⲁⲥϥ•156 ⲡⲉⲧⲉⲟⲩⲛ̅ⲙⲁⲁϫⲉ ⲙ̅ⲙⲟϥ ⲉⲥⲱⲧⲙ̅ 

ⲙⲁⲣⲉϥⲥⲱⲧⲙ• 

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,160 he quickly came with his 

sickle in his hand. He harvested it. May he 

who has ears to listen listen.” 

(22) ⲁⲓ̅ⲥ̅ ⲛⲁⲩ ⲁϩⲛ̅ⲕⲟⲩⲉⲓ ⲉⲩϫⲓ ⲉⲣⲱⲧⲉ• 

ⲡⲉϫⲁϥ ⲛ̅ⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ ϫⲉⲛⲉⲉⲓⲕⲟⲩⲉⲓ 

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 ϣⲟⲧϣⲧ̅. 
155 Variant of ⲟⲥϩ. 
156 Variant of ⲱϩⲥ. 
160 I.e., “was ripe.” 
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ⲉⲧϫⲓⲉⲣⲱⲧⲉ ⲉⲩⲧⲛ̅ⲧⲱⲛ ⲁⲛⲉⲧⲃⲏⲕ ⲉϩⲟⲩⲛ 

ⲁⲧⲙⲛ̅ⲧⲉⲣⲟ• ⲡⲉϫⲁⲩ ⲛⲁϥ ϫⲉⲉⲉⲓⲉⲛⲟ ⲛ̅ⲕⲟⲩⲱⲓ 

ⲧⲛ̅ⲛⲁⲃⲱⲕ ⲉϩⲟⲩⲛ ⲉⲧⲙⲛ̅ⲧⲉⲣⲟ• ⲡⲉϫⲉⲓⲏ̅ⲥ̅ ⲛⲁⲩ 

ϫⲉϩⲟⲧⲁⲛ ⲉⲧⲉⲧⲛ̅ϣⲁⲣ̅ⲡⲥⲛⲁⲩ ⲟⲩⲁ ⲁⲩⲱ 

ⲉⲧⲉⲧⲛ̅ϣⲁⲣ̅ⲡⲥⲁ ⲛϩⲟⲩⲛ ⲛ̅ⲑⲉ ⲙ̅ⲡⲥⲁ ⲛⲃⲟⲗ ⲁⲩⲱ 

ⲡⲥⲁ ⲛⲃⲟⲗ ⲛⲑⲉ ⲙ̅ⲡⲥⲁ ⲛϩⲟⲩⲛ ⲁⲩⲱ ⲡⲥⲁ ⲛⲧⲡⲉ 

ⲛ̅ⲑⲉ ⲙ̅ⲡⲥⲁ ⲙⲡⲓⲧⲛ̅ ⲁⲩⲱ ϣⲓⲛⲁ ⲉⲧⲉⲧⲛⲁⲉⲓⲣⲉ 

ⲙ̅ⲫⲟⲟⲩⲧ ⲙⲛ̅ⲧⲥϩⲓⲙⲉ ⲙ̅ⲡⲓⲟⲩⲁ ⲟⲩⲱⲧ ϫⲉⲕⲁⲁⲥ 

ⲛⲉⲫⲟⲟⲩⲧ ⲣ̅ϩⲟⲟⲩⲧ ⲛ̅ⲧⲉ ⲧⲥϩⲓⲙⲉ ⲣ̅ⲥϩⲓⲙⲉ ϩⲟⲧⲁⲛ 

ⲉⲧⲉⲧⲛ̅ϣⲁⲉⲓⲣⲉ ⲛ̅ϩⲛ̅ⲃⲁⲗ ⲉⲡⲙⲁ ⲛ̅ⲟⲩⲃⲁⲗ ⲁⲩⲱ 

ⲟⲩϭⲓϫ ⲉⲡⲙⲁ ⲛ̅ⲛⲟⲩϭⲓϫ ⲁⲩⲱ ⲟⲩⲉⲣⲏⲧⲉ ⲉⲡⲙⲁ 

ⲛ̅ⲟⲩⲉⲣⲏⲧⲉ ⲟⲩϩⲓⲕⲱⲛ ⲉⲡⲙⲁ ⲛ̅ⲟⲩϩⲓⲕⲱⲛ ⲧⲟⲧⲉ 

ⲧⲉⲧⲛⲁⲃⲱⲕ ⲉϩⲟⲩⲛ ⲉ[ⲧ]ⲙⲛ̅[ⲧⲉⲣ]ⲟ• 

into the kingdom.” They said to him, 

“Surely, as we are little, we will enter into 

the kingdom.” Jesus said to them, “When161 

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) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉϯⲛⲁⲥⲉⲧⲡⲧⲏⲛⲉ ⲟⲩⲁ ⲉⲃⲟⲗ 

ϩⲛ̅ϣⲟ ⲁⲩⲱ ⲥⲛⲁⲩ ⲉⲃⲟⲗ ϩⲛ̅ⲧⲃⲁ• ⲁⲩⲱ ⲥⲉⲛⲁⲱϩⲉ 

ⲉⲣⲁⲧⲟⲩ ⲉⲩⲟ ⲟⲩⲁ ⲟⲩⲱⲧ• 

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) ⲡⲉϫⲉⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ ϫⲉⲙⲁⲧⲥⲉⲃⲟⲛ 

ⲉⲡⲧⲟⲡⲟⲥ ⲉⲧⲕⲙ̅ⲙⲁⲩ ⲉⲡⲉⲓ ⲧⲁⲛⲁⲅⲕⲏ ⲉⲣⲟⲛ ⲧⲉ 

ⲉⲧⲣⲛ̅ϣⲓⲛⲉ ⲛ̅ⲥⲱϥ• ⲡⲉϫⲁϥ ⲛⲁⲩ 

ϫⲉⲡⲉⲧⲉⲩⲛ̅ⲙⲁⲁϫⲉ ⲙ̅ⲙⲟϥ ⲙⲁⲣⲉϥⲥⲱⲧⲙ̅• 

ⲟⲩⲛ̅ⲟⲩⲟⲉⲓⲛ ϣⲟⲟⲡ ⲙⲫⲟⲩⲛ ⲛ̅ⲛⲟⲩⲣⲙ̅ⲟⲩⲟⲉⲓⲛ• 

ⲁⲩⲱ ϥⲣ̅ⲟⲩⲟⲉⲓⲛ ⲉⲡⲕⲟⲥⲙⲟⲥ ⲧⲏⲣϥ• 

ⲉϥⲧⲙ̅ⲣ̅ⲟⲩⲟⲉⲓⲛ ⲟⲩⲕⲁⲕⲉ ⲡⲉ• 

His disciples said, “Show us that other 

place,162 because it is necessary for us to 

search for it.” He said to them, “May he 

who has ears listen. There is a light 

existing163 inside a being of light. And it 

illuminates the whole world. Being not a 

light, he is darkness.” 

(25) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲙⲉⲣⲉⲡⲉⲕⲥⲟⲛ ⲛ̅ⲑⲉ 

ⲛ̅ⲧⲉⲕⲯⲩⲭⲏ• ⲉⲣⲓⲧⲏⲣⲉⲓ ⲙ̅ⲙⲟϥ ⲛ̅ⲑⲉ ⲛ̅ⲧⲉⲗⲟⲩ164  

ⲙ̅ⲡⲉⲕⲃⲁⲗ• 

Jesus said, “Love your brother like your 

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

(26) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲡϫⲏ ⲉⲧϩⲙ̅ⲡⲃⲁⲗ ⲙ̅ⲡⲉⲕⲥⲟⲛ 

ⲕⲛⲁⲩ ⲉⲣⲟϥ• ⲡⲥⲟⲉⲓ165 ⲇⲉ ⲉⲧϩⲙ̅ⲡⲉⲕⲃⲁⲗ ⲕⲛⲁⲩ 

ⲁⲛ ⲉⲣⲟϥ• ϩⲟⲧⲁⲛ ⲉⲕϣⲁⲛⲛⲟⲩϫⲉ ⲙ̅ⲡⲥⲟⲉⲓ ⲉⲃⲟⲗ 

ϩⲙ̅ⲡⲉⲕⲃⲁⲗ ⲧⲟⲧⲉ ⲕⲛⲁⲛⲁⲩ ⲉⲃⲟⲗ ⲉⲛⲟⲩϫⲉ ⲙ̅ⲡϫⲏ 

Jesus said, “You see the speck that is in the 

eye of your brother. But you do not see the 

beam in your eye. When166 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 ⲁⲗⲱ. 
165 Variant of ⲥⲟⲓ. 
166 Temporal conditional. 
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ⲉⲃⲟⲗ ϩⲙ̅ⲡⲃⲁⲗ ⲙ̅ⲡⲉⲕⲥⲟⲛ• 

(27) <ⲡⲉϫⲉⲓ̅ⲥ ϫⲉ>ⲉⲧⲉ<ⲧⲛ̅>ⲧⲙ̅ⲣ̅ⲛⲏⲥⲧⲉⲩⲉ 

ⲉⲡⲕⲟⲥⲙⲟⲥ ⲧⲉⲧⲛⲁϩⲉ ⲁⲛ ⲉⲧⲙⲛ̅ⲧⲉⲣⲟ• 

ⲉⲧⲉⲧⲛ̅ⲧⲙ̅ⲉⲓⲣⲉ ⲙ̅ⲡⲥⲁⲙⲃⲁⲧⲟⲛ ⲛ̅ⲥⲁⲃⲃⲁⲧⲟⲛ 

ⲛ̅ⲧⲉⲧⲛⲁⲛⲁⲩ ⲁⲛ ⲉⲡⲉⲓⲱⲧ• 

<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) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲁⲉⲓⲱϩⲉ ⲉⲣⲁⲧ ϩⲛ̅ⲧⲙⲏⲧⲉ 

ⲙ̅ⲡⲕⲟⲥⲙⲟⲥ• ⲁⲩⲱ ⲁⲉⲓⲟⲩⲱⲛϩ ⲉⲃⲟⲗ ⲛⲁⲩ 

ϩⲛ̅ⲥⲁⲣⲝ• ⲁⲉⲓϩⲉ ⲉⲣⲟⲟⲩ ⲧⲏⲣⲟⲩ ⲉⲩⲧⲁϩⲉ• ⲙ̅ⲡⲓϩⲉ 

ⲉⲗⲁⲁⲩ ⲛ̅ϩⲏⲧⲟⲩ ⲉϥⲟⲃⲉ• ⲁⲩⲱ ⲁⲧⲁⲯⲩⲭⲏ ϯⲧⲕⲁⲥ 

ⲉϫⲛ̅ⲛ̅ϣⲏⲣⲉ ⲛ̅ⲣ̅ⲣⲱⲙⲉ ϫⲉ ϩⲛ̅ⲃⲗ̅ⲗⲉⲉⲩⲉ ⲛⲉ 

ϩⲙ̅ⲡⲟⲩϩⲏⲧ• ⲁⲩⲱ ⲥⲉⲛⲁⲩ ⲉⲃⲟⲗ ⲁⲛ ϫⲉⲛ̅ⲧⲁⲩⲉⲓ 

ⲉⲡⲕⲟⲥⲙⲟⲥ ⲉⲩϣⲟⲩⲉⲓⲧ• ⲡⲗⲏⲛ ⲧⲉⲛⲟⲩ ⲥⲉⲧⲟϩⲉ• 

ϩⲟⲧⲁⲛ ⲉⲩϣⲁⲛⲛⲉϩⲡⲟⲩⲏⲣⲡ167 ⲧⲟⲧⲉ 

ⲥⲉⲛⲁⲣ̅ⲙⲉⲧⲁⲛⲟⲉⲓ• 

Jesus said, “I stood in the midst of the 

world, and I appeared to them in the flesh. I 

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. 

When168 they cast off their wine, then they 

will repent.” 

(29) ⲡⲉϫⲉⲓ̅ⲥ̅• ⲉϣϫⲉⲛ̅ⲧⲁⲧⲥⲁⲣⲝ ϣⲱⲡⲉ Jesus said, “It is a marvel if the flesh exists 

 
167 Variant of ⲛⲟⲩϩⲉ. 
168 Temporal conditional. 
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ⲉⲧⲃⲉⲡⲛ̅ⲁ̅ ⲟⲩϣⲡⲏⲣⲉ ⲧⲉ• ⲉϣϫⲉⲡⲛ̅ⲁ̅ ⲇⲉ 

ⲉⲧⲃⲉⲡⲥⲱⲙⲁ ⲟⲩϣⲡⲏⲣⲉ ⲛ̅ϣⲡⲏⲣⲉ ⲡⲉ• ⲁⲗⲗⲁ 

ⲁⲛⲟⲕ ϯⲣ̅ϣⲡⲏⲣⲉ ⲙ̅ⲡⲁⲉⲓ ϫⲉⲡⲱⲥ ⲁⲧⲉⲉⲓⲛⲟϭ 

ⲙ̅ⲙ̅ⲛ̅ⲧ̅ⲣⲙ̅ⲙⲁⲟ ⲁⲥⲟⲩⲱϩ ϩⲛ̅ⲧⲉⲉⲓⲙ̅ⲛ̅ⲧ̅ϩⲏⲕⲉ• 

because of the spirit. But it is a marvel of 

marvel if the spirit [exists] because of the 

flesh. But I am amazed at how this great 

wealth dwells in this poverty.” 

(30) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲡⲙⲁ ⲉⲩⲛ̅ϣⲟⲙⲧ ⲛ̅ⲛⲟⲩⲧⲉ 

ⲙ̅ⲙⲁⲩ ϩⲛ̅ⲛⲟⲩⲧⲉ ⲛⲉ• ⲡⲙⲁ ⲉⲩⲛ̅ⲥⲛⲁⲩ ⲏ ⲟⲩⲁ 

ⲁⲛⲟⲕ ϯϣⲟⲟⲡ ⲛⲙⲙⲁϥ• 

Jesus said, “The place that has three, they 

are gods there. The place that has two or 

one, I exist there.” 

(31) ⲡⲉϫⲉⲓ̅ⲥ̅• ⲙⲛ̅ⲡⲣⲟⲫⲏⲧⲏⲥ ϣⲏⲡ169 

ϩⲙ̅ⲡⲉϥϯⲙⲉ• ⲙⲁⲣⲉⲥⲟⲉⲓⲛ170 ⲣ̅ⲑⲉⲣⲁⲡⲉⲩⲉ 

ⲛ̅ⲛⲉⲧⲥⲟⲟⲩⲛ ⲙ̅ⲙⲟϥ• 

Jesus said, “There is no prophet accepted in 

his own village. There is no doctor healing 

those who know him.” 

(32) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲟⲩⲡⲟⲗⲓⲥ ⲉⲩⲕⲱⲧ ⲙ̅ⲙⲟⲥ 

ϩⲓϫⲛ̅ⲟⲩⲧⲟⲟⲩ ⲉϥϫⲟⲥⲉ ⲉⲥⲧⲁϫⲣⲏⲩ ⲙⲛ̅ϭⲟⲙ 

ⲛ̅ⲥϩⲉ• ⲟⲩⲇⲉ ⲥⲛⲁϣϩⲱⲡ ⲁⲛ• 

Jesus said, “A city built upon a tall 

mountain and strengthened is neither able to 

fall nor will it be hidden.” 

(33) ⲡⲉϫⲉⲓ̅ⲥ̅• ⲡⲉⲧⲕⲛⲁⲥⲱⲧⲙ̅ ⲉⲣⲟϥ Jesus said, “What you will hear in your ear, 

in the other ear yell it from your roofs. For 

 
169 Variant of ϣⲱⲡ. 
170 Variant of ⲥⲁⲉⲓⲛ. 
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ϩⲙ̅ⲡⲉⲕⲙⲁⲁϫⲉ ϩⲙ̅ⲡⲕⲉⲙⲁⲁϫⲉ ⲧⲁϣⲉⲟⲉⲓϣ ⲙ̅ⲙⲟϥ 

ϩⲓϫⲛ̅ⲛⲉⲧⲛ̅ϫⲉⲛⲉⲡⲱⲣ• ⲙⲁⲣⲉⲗⲁⲁⲩ ⲅⲁⲣ 

ϫⲉⲣⲉϩⲏⲃ̅ⲥ̅ ⲛ̅ϥⲕⲁⲁϥ ϩⲁⲙⲁⲁϫⲉ•171 ⲟⲩⲇⲉ 

ⲙⲁϥⲕⲁⲁϥ ϩⲙ̅ⲙⲁ ⲉϥϩⲏⲡ• ⲁⲗⲗⲁ ⲉϣⲁⲣⲉϥⲕⲁⲁϥ 

ϩⲓϫⲛ̅ⲧⲗⲩⲭⲛⲓⲁ ϫⲉⲕⲁⲁⲥ ⲟⲩⲟⲛ ⲛⲓⲙ ⲉⲧⲃⲏⲕ ⲉϩⲟⲩⲛ 

ⲁⲩⲱ ⲉⲧⲛ̅ⲛⲏⲩ ⲉⲃⲟⲗ ⲉⲩⲛⲁⲛⲁⲩ ⲁⲡⲉϥⲟⲩⲟⲉⲓⲛ• 

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.” 

(34) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲟⲩⲃⲗ̅ⲗⲉ ⲉϥϣⲁⲛⲥⲱⲕ ϩⲏⲧϥ 

ⲛ̅ⲛ̅ⲟⲩⲃⲗ̅ⲗⲉ ϣⲁⲩϩⲉ ⲙ̅ⲡⲉⲥⲛⲁⲩ ⲉⲡⲉⲥⲏⲧ ⲉⲩϩⲓⲉⲓⲧ• 

Jesus said, “If a blind man leads another 

blind man, they both will fall down into a 

pit.” 

(35) ⲡⲉϫⲉⲓ̅ⲥ̅• ⲙⲛ̅.ϭⲟⲙ ⲛ̅ⲧⲉⲟⲩⲁ ⲃⲱⲕ ⲉϩⲟⲩⲛ 

ⲉⲡⲏⲉⲓ ⲙ̅ⲡϫⲱⲱⲣⲉ ⲛ̅ϥϫⲓⲧϥ ⲛ̅ϫⲛⲁϩ ⲉⲓⲙⲏⲧⲓ 

ⲛ̅ϥⲙⲟⲩⲣ ⲛ̅ⲛⲉϥϭⲓϫ• ⲧⲟⲧⲉ ϥⲛⲁⲡⲱⲱⲛⲉ ⲉⲃⲟⲗ 

ⲙ̅ⲡⲉϥⲏⲉⲓ• 

Jesus said, “One cannot enter into the house 

of the strong man and take it by strength 

unless he binds his hands. Then he will go 

forth from his house.” 

(36) ⲡⲉϫⲉⲓ̅ⲥ̅• ⲙⲛ̅ϥⲓⲣⲟⲟⲩϣ ϫⲓⲛϩⲧⲟⲟⲩⲉ 

ϣⲁⲣⲟⲩϩⲉ ⲁⲩⲱ ϫⲓⲛϩⲓⲣⲟⲩϩⲉ ϣⲁϩⲧⲟⲟⲩⲉ ϫⲉⲟⲩ 

Jesus said, “Do not be concerned from dawn 

till dusk and from dusk till dawn about what 

you will give yourself.” 

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

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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ⲡⲉ<ⲧ>ⲉⲧⲛⲁⲧⲁⲁϥ ϩⲓⲱⲧⲧⲏⲩⲧⲛ̅• 

(37) ⲡⲉϫⲉⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ ϫⲉⲁϣ ⲛ̅ϩⲟⲟⲩ 

ⲉⲕⲛⲁⲟⲩⲱⲛϩ ⲉⲃⲟⲗ ⲛⲁⲛ• ⲁⲩⲱ ⲁϣ ⲛ̅.ϩⲟⲟⲩ 

ⲉⲛⲁⲛⲁⲩ ⲉⲣⲟⲕ• ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉϩⲟⲧⲁⲛ 

ⲉⲧⲉⲧⲛ̅ϣⲁⲕⲉⲕⲧⲏⲩⲧⲛ̅172 ⲉϩⲏⲩ ⲙ̅ⲡⲉⲧⲛ̅ϣⲓⲡⲉ 

ⲁⲩⲱ ⲛ̅ⲧⲉⲧⲛ̅ϥⲓ ⲛ̅ⲛⲉⲧⲛ̅ϣⲧⲏⲛ ⲛ̅ⲧⲉⲧⲛ̅ⲕⲁⲁⲩ 

ϩⲁⲡⲉⲥⲏⲧ ⲛ̅ⲛⲉⲧⲛ̅ⲟⲩⲉⲣⲏⲧⲉ ⲛ̅ⲑⲉ ⲛ̅ⲛⲓⲕⲟⲩⲉⲓ 

ⲛ̅ϣⲏⲣⲉ ϣⲏⲙ ⲛ̅ⲧⲉⲧⲛ̅ϫⲟⲡϫⲡ̅ ⲙ̅ⲙⲟⲟⲩ ⲧⲟⲧⲉ 

[ⲧⲉⲧ]ⲛⲁⲛⲁⲩ ⲉⲡϣⲏⲣⲉ ⲙ̅ⲡⲉⲧⲟⲛϩ• ⲁⲩⲱ 

ⲧⲉⲧⲛⲁⲣ̅ϩⲟⲧⲉ ⲁⲛ• 

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, 

“When173 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) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉϩⲁϩ ⲛ̅ⲥⲟⲡ ⲁⲧⲉⲧⲛ̅ⲣ̅ⲉⲡⲓⲑⲩⲙⲉⲓ 

ⲉⲥⲱⲧⲙ̅ ⲁⲛⲉⲉⲓϣⲁϫⲉ ⲛⲁⲉⲓ ⲉϯϫⲱ ⲙ̅ⲙⲟⲟⲩ 

ⲛⲏⲧⲛ̅• ⲁⲩⲱ ⲙⲛ̅ⲧⲏⲧⲛ̅ ⲕⲉⲟⲩⲁ ⲉⲥⲟⲧⲙⲟⲩ 

ⲛ̅ⲧⲟⲟⲧϥ̅• ⲟⲩⲛ̅ ϩⲛ̅ϩⲟⲟⲩ ⲛⲁϣⲱⲡⲉ ⲛ̅ⲧⲉⲧⲛ̅ϣⲓⲛⲉ 

ⲛ̅ⲥⲱⲉⲓ• ⲧⲉⲧⲛⲁϩⲉ ⲁⲛ ⲉⲣⲟⲉⲓ• 

Jesus said, “Many times you desired to hear 

these sayings which I 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 ⲕⲱⲕ. 
173 Temporal conditional. 
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(39) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲙ̅ⲫⲁⲣⲓⲥⲁⲓⲟⲥ ⲙ̅ⲛ 

ⲛ̅ⲅⲣⲁⲙⲙⲁⲧⲉⲩⲥ ⲁⲩϫⲓⲛ̅ϣⲁϣⲧ174  ⲛ̅ⲧⲅⲛⲱⲥⲓⲥ• 

ⲁⲩϩⲟⲡⲟⲩ• ⲟⲩⲧⲉ ⲙ̅ⲡⲟⲩⲃⲱⲕ ⲉϩⲟⲩⲛ• ⲁⲩⲱ 

ⲛⲉⲧⲟⲩⲱϣ ⲉⲃⲱⲕ ⲉϩⲟⲩⲛ ⲙ̅ⲡⲟⲩⲕⲁⲁⲩ• ⲛ̅ⲧⲱⲧⲛ̅ 

ⲇⲉ ϣⲱⲡⲉ ⲙⲫⲣⲟⲛⲓⲙⲟⲥ ⲛ̅ⲑⲉ ⲛ̅ⲛϩⲟϥ ⲁⲩⲱ 

ⲛ̅ⲁⲕⲉⲣⲁⲓⲟⲥ ⲛ̅ⲑⲉ ⲛ̅ⲛ̅ϭⲣⲟⲙⲡⲉ• 

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) ⲡⲉϫⲉ ⲓ̅ⲥ̅• ⲟⲩⲃⲉⲛⲉⲗⲟⲟⲗⲉ175 ⲁⲩⲧⲟϭⲥ 

ⲙ̅ⲡⲥⲁ ⲛⲃⲟⲗ ⲙ̅ⲡⲉⲓⲱⲧ• ⲁⲩⲱ ⲉⲥⲧⲁϫⲣⲏⲩ ⲁⲛ 

ⲥⲉⲛⲁⲡⲟⲣⲕⲥ̅176 ϩⲁⲧⲉⲥⲛⲟⲩⲛⲉ ⲛ̅ⲥⲧⲁⲕⲟ• 

Jesus said, “A grapevine was planted 

outside of the Father, and, being not 

strengthened, it will be uprooted. It will be 

destroyed.” 

(41) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲡⲉⲧⲉⲩⲛ̅ⲧⲁϥ ϩⲛ̅ⲧⲉϥϭⲓϫ 

ⲥⲉⲛⲁϯ ⲛⲁϥ• ⲁⲩⲱ ⲡⲉⲧⲉⲙⲛ̅ⲧⲁϥ ⲡⲕⲉϣⲏⲙ 

ⲉⲧⲟⲩⲛ̅ⲧⲁϥ ⲥⲉⲛⲁϥⲓⲧϥ̅ ⲛ̅ⲧⲟⲟⲧϥ• 

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 

him.” 

(42) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉϣⲱⲡⲉ ⲉⲧⲉⲧⲛ̅ⲣ̅ⲡⲁⲣⲁⲅⲉ• Jesus said, “Be passersby.” 

(43) ⲡⲉϫⲁⲩ ⲛⲁϥ ⲛ̅ϭⲓⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ His disciples said to him, “Who are you to 

 
174 Variant of ϣⲟϣⲧ. 
175 Variant of ϣⲉⲛⲉⲗⲟⲟⲗⲉ. 
176 Variant of ⲡⲱⲣϫ. 
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ϫⲉⲛ̅ⲧⲁⲕⲛⲓⲙ ⲉⲕϫⲱ ⲛ̅ⲛⲁⲓ̈ ⲛⲁⲛ• <ⲡⲉϫⲉⲓ̅ⲥ̅ ⲛⲁⲩ 

ϫⲉ>ϩⲛ̅ⲛⲉϯϫⲱ ⲙ̅ⲙⲟⲟⲩ ⲛⲏⲧⲛ̅ ⲛ̅ⲧⲉⲧⲛ̅ⲉⲓⲙⲉ ⲁⲛ 

ϫⲉⲁⲛⲟⲕⲛⲓⲙ• ⲁⲗⲗⲁ ⲛ̅ⲧⲱⲧⲛ̅ ⲁⲧⲉⲧⲛ̅ϣⲱⲡⲉ ⲛ̅ⲑⲉ 

ⲛ̅ⲛⲓⲓ̈ⲟⲩⲇⲁⲓⲟⲥ ϫⲉⲥⲉⲙⲉ ⲙ̅ⲡϣⲏⲛ• ⲥⲉⲙⲟⲥⲧⲉ 

ⲙ̅ⲡⲉϥⲕⲁⲣⲡⲟⲥ• ⲁⲩⲱ ⲥⲉⲙⲉ ⲙ̅ⲡ.ⲕⲁⲣⲡⲟⲥ• 

ⲥⲉⲙⲟⲥⲧⲉ ⲙ̅ⲡϣⲏⲛ• 

say these things to us?” <Jesus said,> “In 

what I say to you, you do not understand 

who I 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) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲡⲉⲧⲁϫⲉⲟⲩⲁ ⲁⲡⲉⲓⲱⲧ 

ⲥⲉⲛⲁⲕⲱ ⲉⲃⲟⲗ ⲛⲁϥ• ⲁⲩⲱ ⲡⲉⲧⲁϫⲉⲟⲩⲁ ⲉⲡϣⲏⲣⲉ 

ⲥⲉⲛⲁⲕⲱ ⲉⲃⲟⲗ ⲛⲁϥ• ⲡⲉⲧⲁϫⲉⲟⲩⲁ ⲇⲉ ⲁⲡⲡ̅ⲛ̅ⲁ̅ 

ⲉⲧⲟⲩⲁⲁⲃ ⲥⲉⲛⲁⲕⲱ ⲁⲛ ⲉⲃⲟⲗ ⲛⲁϥ ⲟⲩⲧⲉ ϩⲙ̅ⲡⲕⲁϩ 

ⲟⲩⲧⲉ ϩⲛ̅ⲧⲡⲉ• 

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) ⲡⲉϫⲉⲓ̅ⲥ̅• ⲙⲁⲩϫⲉⲗⲉⲉⲗⲟⲟⲗⲉ177 ⲉⲃⲟⲗ 

ϩⲛ̅ϣⲟⲛⲧⲉ• ⲟⲩⲧⲉ ⲙⲁⲩⲕⲱⲧϥⲕⲛ̅ⲧⲉ ⲉⲃⲟⲗ 

ϩⲛ̅ⲥⲣ̅ϭⲁⲙⲟⲩⲗ• ⲙⲁⲩϯⲕⲁⲣⲡⲟⲥ ⲅⲁⲣ ⲟⲩⲁⲅⲁⲑⲟⲥ 

ⲣ̅ⲣⲱⲙⲉ ϣⲁϥⲉⲓⲛⲉ ⲛ̅ⲟⲩⲁⲅⲁⲑⲟⲛ ⲉⲃⲟⲗ ϩⲙ̅ⲡⲉϥⲉϩⲟ• 

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 ϫⲱⲗⲉ. 
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ⲟⲩⲕⲁⲕ[ⲟⲥ] ⲣ̅.ⲣⲱⲙⲉ ϣⲁϥⲉⲓⲛⲉ ⲛ̅ϩⲛ̅ⲡⲟⲛⲉⲣⲟⲛ 

ⲉⲃⲟⲗ ϩⲙ̅ⲡⲉϥⲉϩⲟ ⲉⲑⲟⲟⲩ ⲉⲧϩⲛ̅ⲡⲉϥϩⲏⲧ ⲁⲩⲱ 

ⲛ̅ϥϫⲱ ⲛ̅ϩⲛ̅.ⲡⲟⲛⲉⲣⲟⲛ• ⲉⲃⲟⲗ ⲅⲁⲣ ϩⲙ̅ⲫⲟⲩⲟ 

ⲙ̅ⲫⲏⲧ ϣⲁϥⲉⲓⲛⲉ ⲉⲃⲟⲗ ⲛ̅ϩⲛ̅ⲡⲟⲛⲏⲣⲟⲛ• 

wicked and in his heart, and he speaks some 

evil things. For from the abundance of his 

heart, he brings forth evils.” 

(46) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉϫⲓⲛⲁⲇⲁⲙ ϣⲁⲓ̈ⲱϩⲁ̅ⲛⲏⲥ 

ⲡⲃⲁⲡⲧⲓⲥⲧⲏⲥ ϩⲛ̅ⲛ̅ϫⲡⲟ ⲛ̅ⲛ̅ϩⲓⲟⲙⲉ ⲙⲛ̅ⲡⲉⲧϫⲟⲥⲉ 

ⲁⲓ̈ⲱϩⲁⲛⲛⲏⲥ ⲡⲃⲁⲡⲧⲓⲥⲧⲏⲥ ϣⲓⲛⲁ ϫⲉⲛⲟⲩⲱϭⲡ 

ⲛ̅ϭⲓ ⲛⲉϥⲃⲁⲗ• ⲁⲉⲓϫⲟⲟⲥ ⲇⲉ ϫⲉⲡⲉⲧⲛⲁϣⲱⲡⲉ 

ϩⲛ̅ⲧⲏⲩⲧⲛ̅ ⲉϥⲟ ⲛ̅ⲕⲟⲩⲉⲓ ϥⲛⲁⲥⲟⲩⲱⲛⲧⲙⲛ̅ⲧⲉⲣⲟ• 

ⲁⲩⲱ ϥⲛⲁϫⲓⲥⲉ ⲁⲓ̈ⲱϩⲁⲛⲛⲏⲥ• 

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.178 But I 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) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲙⲛ̅ϭⲟⲙ ⲛ̅ⲧⲉⲟⲩⲣⲱⲙⲉ 

ⲧⲉⲗⲟ179 ⲁϩⲧⲟ ⲥⲛⲁⲩ ⲛ̅ϥϫⲱⲗⲕ ⲙ̅ⲡⲓⲧⲉ ⲥⲛ̅ⲧⲉ• 

ⲁⲩⲱ ⲙⲛ̅ϭⲟⲙ ⲛ̅ⲧⲉⲟⲩϩⲙϩ̅ⲁ̅ⲗ̅ ϣⲙ̅ϣⲉϫⲟⲉⲓⲥ ⲥⲛⲁⲩ• 

ⲏ ϥⲛⲁⲣ̅ⲧⲓⲙⲁ ⲙ̅ⲡⲟⲩⲁ• ⲁⲩⲱ ⲡⲕⲉⲟⲩⲁ 

ϥⲛⲁⲣ̅ϩⲩⲃⲣⲓⲍⲉ ⲙ̅ⲙⲟϥ• ⲙⲁⲣⲉⲣⲱⲙⲉ ⲥⲉⲣ̅ⲡⲁⲥ ⲁⲩⲱ 

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 Lit. “his eyes break.” 
179 Variant of ⲧⲁⲗⲟ. 
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ⲛ̅ⲧⲉⲩⲛⲟⲩ ⲛ̅ϥⲉⲡⲓⲑⲩⲙⲉⲓ ⲁⲥⲱⲏⲣⲡ ⲃ̅ⲃⲣⲣⲉ• ⲁⲩⲱ 

ⲙⲁⲩⲛⲟⲩϫⲏⲣⲡ ⲃ̅ⲃⲣ̅ⲣⲉ ⲉⲁⲥⲕⲟⲥⲛ̅ⲁⲥ ϫⲉⲕⲁⲁⲥ 

ⲛ̅ⲛⲟⲩⲡⲱϩ• ⲁⲩⲱ ⲙⲁⲩⲛⲉϫⲏⲣⲡⲛ̅ⲁⲥ ⲉⲁⲥⲕⲟⲥ 

ⲃ̅ⲃⲣⲣⲉ ϣⲓⲛⲁ ϫⲉⲛⲉϥⲧⲉⲕⲁϥ• 

ⲙⲁⲩϫⲗ̅ϭⲧⲟⲉⲓⲥⲛ̅ⲁⲥ180 ⲁϣⲧⲏⲛ ⲛ̅ϣⲁⲉⲓ181 ⲉⲡⲉⲓ 

ⲟⲩⲛⲟⲩⲡⲱϩ ⲛⲁϣⲱⲡⲉ• 

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) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲉⲣϣⲁⲥⲛⲁⲩ ⲣ̅ⲉⲓⲣⲏⲛⲏ ⲙⲛ̅ 

ⲛⲟⲩⲉⲣⲏⲩ ϩⲙ̅ⲡⲉⲓⲏⲉⲓ ⲟⲩⲱⲧ ⲥⲉⲛⲁϫⲟⲟⲥ 

ⲙ̅ⲡⲧⲁⲩ182 ϫⲉⲡⲱⲱⲛⲉ ⲉⲃⲟⲗ• ⲁⲩⲱ ϥⲛⲁⲡⲱⲱⲛⲉ• 

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) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉϩⲉⲛⲙⲁⲕⲁⲣⲓⲟⲥ ⲛⲉ ⲛⲙⲟⲛⲁⲭⲟⲥ 

ⲁⲩⲱ ⲉⲧⲥⲟⲧⲡ ϫⲉⲧⲉⲧⲛⲁϩⲉ ⲁⲧⲙⲛ̅ⲧⲉⲣⲟ 

ϫⲉⲛ̅ⲧⲱⲧⲛ̅ϩⲛ̅ⲉⲃⲟⲗ ⲛ̅ϩⲏⲧⲥ̅• ⲡⲁⲗⲓⲛ ⲉⲧⲉⲧⲛⲁⲃⲱⲕ 

ⲉⲙⲁⲩ• 

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) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲉⲩϣⲁⲛϫⲟⲟⲥ ⲛⲏⲧⲛ̅ Jesus said, “If they say to you, ‘Where are 

you from?’ Say to them, ‘We come from 

 
180 Variant of ϫⲱⲗⲕ. 
181 Variant of ϣⲁⲓ. 
182 Variant of ⲧⲁⲁⲩ. 
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ϫⲉⲛ̅ⲧⲁⲧⲉⲧⲛ̅ϣⲱⲡⲉ ⲉⲃⲟⲗ ⲧⲱⲛ ϫⲟⲟⲥ ⲛⲁⲩ 

ϫⲉⲛ̅ⲧⲁⲛⲉⲓ ⲉⲃⲟⲗ ϩⲙ̅ⲡⲟⲩⲟⲉⲓⲛ ⲡⲙⲁ 

ⲉⲛⲧⲁⲡⲟⲩⲟⲉⲓⲛ ϣⲱⲡⲉ ⲙ̅ⲙⲁⲩ ⲉⲃⲟⲗ ϩⲓⲧⲟⲟⲧϥ 

ⲟⲩⲁⲁⲧϥ• ⲁϥⲱϩ[ⲉ ⲉⲣⲁⲧϥ]• ⲁⲩⲱ ⲁϥⲟⲩⲱⲛϩ 

ⲉ[ⲃ]ⲟⲗ ϩⲛ̅ ⲧⲟⲩϩⲓⲕⲱⲛ• ⲉⲩϣⲁϫⲟⲟⲥ ⲛⲏⲧⲛ̅ 

ϫⲉⲛ̅ⲧⲱⲧⲛ̅ ⲡⲉ ϫⲟⲟⲥ ϫⲉⲁⲛⲟⲛⲛⲉϥϣⲏⲣⲉ• ⲁⲩⲱ 

ⲁⲛⲟⲛⲛ̅ⲥⲱⲧⲡ ⲙ̅ⲡⲉⲓⲱⲧ ⲉⲧⲟⲛϩ• 

ⲉⲩϣⲁⲛϫⲛⲉⲧⲏⲩⲧⲛ̅183 ϫⲉⲟⲩ ⲡⲉ ⲡⲙⲁⲉⲓⲛ 

ⲙ̅ⲡⲉⲧⲛ̅ⲉⲓⲱⲧ ⲉⲧϩⲛ̅ⲧⲏⲩⲧⲛ̅ ϫⲟⲟⲥ ⲉⲣⲟⲟⲩ 

ϫⲉⲟⲩⲕⲓⲙ ⲡⲉ ⲙⲛ̅ⲟⲩⲁⲛⲁⲡⲁⲩⲥⲓⲥ• 

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 sign184 

that your Father is within you?’ say to them, 

‘It is a movement and a repose.’” 

(51) ⲡⲉϫⲁⲩ ⲛⲁϥ ⲛ̅ϭⲓⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ ϫⲉⲁϣ 

ⲛ̅ϩⲟⲟⲩ ⲉⲧⲁⲛⲁⲡⲁⲩⲥⲓⲥ ⲛ̅ⲛⲉⲧⲙⲟⲟⲩⲧ ⲛⲁϣⲱⲡⲉ• 

ⲁⲩⲱ ⲁϣ ⲛ̅ϩⲟⲟⲩ ⲉⲡⲕⲟⲥⲙⲟⲥ ⲃ̅ⲃⲣ̅ⲣⲉ ⲛⲏⲩ• ⲡⲉϫⲁϥ 

ⲛⲁⲩ ϫⲉⲧⲏ ⲉⲧⲉⲧⲛ̅ϭⲱϣⲧ ⲉⲃⲟⲗ ϩⲏⲧⲥ̅ ⲁⲥⲉⲓ• 

ⲁⲗⲗⲁ ⲛ̅ⲧⲱⲧⲛ̅ ⲧⲉⲧⲛ̅ⲥⲟⲟⲩⲛ ⲁⲛ ⲙ̅ⲙⲟⲥ• 

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 recognize185 it.” 

 
183 Variant of ϫⲛⲟⲩ. 
184 I.e., “proof.” 
185 Or “know.” 
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(52) ⲡⲉϫⲁⲩ ⲛⲁϥ ⲛ̅ϭⲓⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ 

ϫⲉϫⲟⲩⲧⲁϥⲧⲉ186 ⲙ̅ⲡⲣⲟⲫⲏⲧⲏⲥ ⲁⲩϣⲁϫⲉ 

ϩⲙ̅ⲡⲓⲥⲣⲁⲏⲗ• ⲁⲩⲱ ⲁⲩϣⲁϫⲉ ⲧⲏⲣⲟⲩ ϩⲣⲁⲓ̈ 

ⲛ̅ϩⲏⲧⲕ• ⲡⲉϫⲁϥ ⲛⲁⲩ ϫⲉⲁⲧⲉⲧⲛ̅ⲕⲱ ⲙ̅ⲡⲉⲧⲟⲛϩ 

ⲙ̅ⲡⲉⲧⲛ̅ⲙ̅ⲧⲟ ⲉⲃⲟⲗ• ⲁⲩⲱ ⲁⲧⲉⲧⲛ̅ϣⲁϫⲉ 

ϩⲁⲛⲉⲧⲙⲟⲟⲩⲧ• 

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) ⲡⲉϫⲁⲩ ⲛⲁϥ ⲛ̅ϭⲓⲛⲉϥⲙⲁⲱⲏⲧⲏⲥ 

ϫⲉⲡⲥⲃ̅ⲃⲉ ⲣ̅ⲱⲫⲉⲗⲉⲓ• ⲏ ⲙ̅ⲙⲟⲛ• ⲡⲉϫⲁϥ ⲛⲁⲩ 

ϫⲉⲛⲉϥⲣ̅ⲱⲫⲉⲗⲉⲓ ⲛⲉⲡⲟⲩⲉⲓⲱⲧ ⲛⲁϫⲡⲟⲟⲩ ⲉⲃⲟⲗ 

ϩⲛ̅ⲧⲟⲩⲙⲁⲁⲩ ⲉⲩⲥⲃ̅ⲃⲏⲩ• ⲁⲗⲗⲁ ⲡⲥⲃ̅ⲃⲉ ⲙ̅ⲙⲉ 

ϩⲙ̅ⲡ̅ⲛ̅ⲁ̅ ⲁϥϭⲛ̅ϩⲏⲩ ⲧⲏⲣϥ• 

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) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉϩⲛ̅ⲙⲁⲕⲁⲣⲓⲟⲥ ⲛⲉ ⲛϩⲏⲕⲉ 

ϫⲉⲧⲱⲧⲛ̅ ⲧⲉ ⲧⲙⲛ̅ⲧⲉⲣⲟ ⲛⲙ̅ⲡⲏⲩⲉ• 

Jesus said, “Blessed are the poor, for yours 

is the Kingdom of Heaven.” 

(55) ⲡⲉϫⲉ ⲓ̅ⲥ̅ ϫⲉⲡⲉⲧⲁⲙⲉⲥⲧⲉⲡⲉϥⲉⲓⲱⲧ ⲁⲛ 

ⲙⲛ̅ⲧⲉϥⲙⲁⲁⲩ ϥⲛⲁϣⲣ̅ⲙⲁⲑⲏⲧⲏⲥ ⲁⲛ ⲛⲁⲉⲓ ⲁⲩⲱ 

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 Variant of ϫⲟⲩⲱⲧϥⲧⲟⲟⲩ. 
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ⲛ̅ϥⲙⲉⲥⲧⲉⲛⲉϥⲥⲛⲏⲩ ⲙⲛ̅ⲛⲉϥⲥⲱⲛⲉ ⲛ̅ϥϥⲉⲓ 

ⲙ̅ⲡⲉϥⲥ⳨ⲟⲥ ⲛ̅ⲧⲁϩⲉ ϥⲛⲁϣⲱⲡⲉ ⲁⲛ ⲉϥⲟ ⲛ̅ⲁⲝⲓⲟⲥ 

ⲛⲁⲉⲓ• 

brothers and his sisters, he will not carry his 

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

(56) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲡⲉⲛⲧⲁϩⲥⲟⲩⲱⲛⲡⲕⲟⲥⲙⲟⲥ 

ⲁϥϩⲉ ⲉⲩⲡⲧⲱⲙⲁ• ⲁⲩⲱ ⲡⲉⲛⲧⲁϩϩⲉⲉ ⲁⲡⲧⲱⲙⲁ 

ⲡⲕⲟⲥⲙⲟⲥ ⲙ̅ⲡϣⲁ ⲙ̅ⲙⲟϥ ⲁⲛ• 

Jesus said, “He who recognizes187 the world, 

he found a corpse, and he who finds a 

corpse, the world is not worthy of him. 

(57) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲧⲙⲛ̅ⲧⲉⲣⲟ ⲙ̅ⲡⲉⲓⲱⲧ ⲉⲥⲧⲛ̅ⲧⲱ̅ 

ⲁⲩⲣⲱⲙⲉ ⲉⲩⲛ̅ⲧⲁϥ ⲙ̅ⲙⲁⲩ ⲛ̅ⲛ̅ⲟⲩϭⲣⲟϭ 

ⲉⲛ[ⲁⲛⲟ]ⲩϥ• ⲁⲡⲉϥϫⲁϫⲉ ⲉⲓ ⲛ̅ⲧⲟⲩϣⲏ• ⲁϥⲥⲓⲧⲉ 

ⲛ̅ⲟⲩⲍⲓⲍⲁⲛⲓ[ⲟ]ⲛ ⲉϫⲛ̅ⲡⲉϭⲣⲟ[ϭ ⲉ]ⲧⲛⲁⲛⲟⲩϥ• 

ⲙ̅ⲡⲉⲡⲣⲱⲙⲉ ⲕⲟⲟⲩ ⲉϩⲱⲗⲉ188  ⲙ̅ⲡⲍⲓⲍⲁⲛⲓⲟⲛ• 

ⲡⲉϫⲁϥ ⲛⲁⲩ ϫⲉⲙⲏⲡⲱⲥ ⲛ̅ⲧⲉⲧⲛ̅ⲃⲱⲕ 

ϫⲉⲉⲛⲁϩⲱⲗⲉ ⲙ̅ⲡⲍⲓⲍⲁⲛⲓⲟⲛ ⲛ̅ⲧⲉⲧⲛ̅ϩⲱⲗⲉ 

ⲙ̅ⲡⲥⲟⲩⲟ ⲛⲙ̅ⲙⲁϥ• ϩⲙ̅ⲫⲟⲟⲩ ⲅⲁⲣ ⲙ̅ⲡⲱϩ̅ⲥ̅ 

ⲛ̅ⲍⲓⲍⲁⲛⲓⲟⲛ ⲛⲁⲟⲩⲱⲛϩ ⲉⲃⲟⲗ ⲥⲉϩⲟⲗⲟⲩ 

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 Variant of ϩⲱⲱⲗⲉ. 
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ⲛ̅ⲥⲉⲣⲟⲕϩⲟⲩ• 

(58) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲟⲩⲙⲁⲕⲁⲣⲓⲟⲥ ⲡⲉ ⲡⲣⲱⲙⲉ 

ⲛ̅ⲧⲁϩϩⲓⲥⲉ• ⲁϥϩⲉ ⲁⲡⲱⲛϩ• 

Jesus said, “Blessed is the man who toils.189 

He found life.” 

(59) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉϭⲱϣⲧ ⲛ̅ⲥⲁⲡⲉⲧⲟⲛϩ ϩⲱⲥ 

ⲉⲧⲉⲧⲛ̅ⲟⲛϩ ϩⲓⲛⲁ ϫⲉⲛⲉⲧⲙ̅ⲙⲟⲩ ⲁⲩⲱ 

ⲛ̅ⲧⲉⲧⲛ̅ϣⲓⲛⲉ ⲉⲛⲁⲩ ⲉⲣⲟϥ• ⲁⲩⲱ ⲧⲉⲧⲛⲁϣϭⲙ̅ϭⲟⲙ̅ 

ⲁⲛ ⲉⲛⲁⲩ• 

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)  <ⲁⲩⲛⲁⲩ> ⲁⲩⲥⲁⲙⲁⲣⲉⲓⲧⲏⲥ ⲉϥϥⲓ 

ⲛ̅ⲛⲟⲩϩⲓⲉⲓⲃ ⲉϥⲃⲏⲕ ⲉϩⲟⲩⲛ ⲉϯⲟⲩⲇⲁⲓⲁ• ⲡⲉϫⲁϥ 

ⲛ̅ⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ ϫⲉⲡⲏ ⲙ̅ⲡⲕⲱⲧⲉ ⲙ̅ⲡⲉϩⲓⲉⲓⲃ• 

ⲡⲉϫⲁⲩ ⲛⲁϥ ϫⲉⲕⲁⲁⲥ ⲉϥⲛⲁⲙⲟⲟⲩⲧϥ ⲛ̅ϥⲟⲩⲟⲙϥ• 

ⲡⲉϫⲁϥ ⲛⲁⲩ• ϩⲱⲥ ⲉϥⲟⲛϩ ϥⲛⲁⲟⲩⲟⲙϥ ⲁⲛ ⲁⲗⲗⲁ 

ⲉϥϣⲁⲙⲟⲟⲩⲧϥ ⲛ̅ϥϣⲱⲡⲉ ⲛ̅ⲟⲩⲡⲧⲱⲙⲁ• ⲡⲉϫⲁⲩ 

ϫⲉⲛ̅ⲕⲉⲥⲙⲟⲧ ϥⲛⲁϣⲁⲥ ⲁⲛ• ⲡⲉϫⲁϥ ⲛⲁⲩ 

ϫⲉⲛ̅ⲧⲱⲧⲛ̅ ϩⲱⲧⲧⲏⲩⲧⲛ̅190 ϣⲓⲛⲉ ⲛ̅ⲥⲁⲟⲩⲧⲟⲡⲟⲥ 

<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 ϩⲱⲱ. 
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ⲛⲏⲧⲛ̅ ⲉϩⲟⲩⲛ ⲉⲩⲁⲛⲁⲡⲁⲩⲥⲓⲥ ϫⲉⲕⲁⲁⲥ 

ⲛ̅ⲛⲉⲧⲛ̅ϣⲱⲡⲉ ⲙ̅ⲡⲧⲱⲙⲁ ⲛ̅ⲥⲉⲟⲩⲟⲙⲧⲏⲩⲧⲛ̅• 

are eaten.” 

(61) ⲡⲉϫⲉⲓ̅ⲥ̅• ⲟⲩⲛ̅ⲥⲛⲁⲩ ⲛⲁⲙ̅ⲧⲟⲛ ⲙ̅ⲙⲁⲩ 

ϩⲓⲟⲩϭⲗⲟϭ• ⲡⲟⲩⲁ ⲛⲁⲙⲟⲩ• ⲡⲟⲩⲁ ⲛⲁⲱⲛϩ• 

ⲡⲉϫⲉⲥⲁⲗⲱⲙⲏ• ⲛ̅ⲧⲁⲕⲛⲓⲙ ⲡⲣⲱⲙⲉ• ϩⲱⲥ ⲉⲃⲟⲗ 

ϩⲛ̅ⲟⲩⲁ ⲁⲕⲧⲉⲗⲟ191 ⲉϫⲙ̅ⲡⲁϭⲗⲟϭ• ⲁⲩⲱ 

ⲁⲕⲟⲩⲱⲙ ⲉⲃⲟⲗ ϩⲛ̅ⲧⲁⲧⲣⲁⲡⲉⲍⲁ• ⲡⲉϫⲉⲓ̅ⲥ̅ ⲛⲁⲥ 

ϫⲉⲁⲛⲟⲕ ⲡⲉ ⲡⲉⲧϣⲟⲟⲡ ⲉⲃⲟⲗ ϩⲙ̅ⲡⲉⲧϣⲏϣ• ⲁⲩϯ 

ⲛⲁⲉⲓ ⲉⲃⲟⲗ ϩⲛ̅ⲛⲁⲡⲁⲉⲓⲱⲧ• < - - - > ⲁⲛⲟⲕ 

ⲧⲉⲕⲙⲁⲑⲏⲧⲏⲥ• < - - - > ⲉⲧⲃⲉⲡⲁⲉⲓ ϯϫⲱ ⲙ̅ⲙⲟⲥ 

ϫⲉϩⲟⲧⲁⲛ ⲉϥϣⲁϣⲱⲡⲉ ⲉϥϣⲏϥ ϥⲛⲁⲙⲟⲩϩ 

ⲟⲩⲟⲉⲓⲛ• ϩⲟⲧⲁⲛ ⲇⲉ ⲉϥϣⲁⲛϣⲱⲡⲉ ⲉϥⲡⲏϣ 

ϥⲛⲁⲙⲟⲩϩ ⲛ̅ⲕⲁⲕⲉ• 

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 

bed192 and you eat from my table.” Jesus 

said to her, “I am he who is from he who is 

equal.193 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) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲉⲓ̈ϫⲱ ⲛ̅ⲛⲁⲙⲩⲥⲧⲏⲣⲓⲟⲛ 

ⲛ̅ⲛⲉ[ⲧⲙ̅ⲡϣⲁ] ⲛ̅[ⲛⲁ]ⲙⲩⲥⲧⲏⲣⲓⲟⲛ• 

Jesus said, “I say my mysteries to those who 

are worthy of my mysteries. That which 

 
191 Variant of ⲧⲁⲗⲟ. 
192 Or “bier.” 
193 Or “scattered.” 
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ⲡⲉ[ⲧ]ⲉⲧⲉⲕⲟⲩⲛⲁⲙ ⲛⲁⲁϥ ⲙⲛ̅ⲧⲣⲉⲧⲉⲕϩⲃⲟⲩⲣ ⲉⲓⲙⲉ 

ϫⲉⲉⲥⲣⲟⲩ• 

your right hand will do, do not let your left 

hand know what it is doing.” 

(63) ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲛⲉⲩⲛ̅ⲟⲩⲣⲱⲙⲉ ⲙ̅ⲡⲗⲟⲩⲥⲓⲟⲥ 

ⲉⲩⲛ̅ⲧⲁϥ ⲙ̅ⲙⲁⲩ ⲛ̅ϩⲁϩ ⲛ̅ⲭⲣⲏⲙⲁ• ⲡⲉϫⲁϥ 

ϫⲉϯⲛⲁⲣ̅ⲭⲣⲱ ⲛ̅ⲛⲁⲭⲣⲏⲙⲁ ϫⲉⲕⲁⲁⲥ ⲉⲉⲓⲛⲁϫⲟ 

ⲛ̅ⲧⲁⲱ[[ϩ]]ⲥϩ194 ⲛ̅ⲧⲁⲧⲱϭⲉ ⲛ̅ⲧⲁⲙⲟⲩϩ 

ⲛ̅ⲛⲁⲉϩⲱⲣ ⲛ̅ⲕⲁⲣⲡⲟⲥ ϣⲓⲛⲁ ϫⲉⲛⲓⲣ̅ϭⲣⲱϩ ⲗ̅ⲗⲁⲁⲩ• 

ⲛⲁⲉⲓ ⲛⲉⲛⲉϥⲙⲉⲉⲩⲉ ⲉⲣⲟⲟⲩ ϩⲙ̅ⲡⲉϥϩⲏⲧ• ⲁⲩⲱ 

ϩⲛ̅ⲧⲟⲩϣⲏ ⲉⲧⲙ̅ⲙⲁⲩ ⲁϥⲙⲟⲩ• ⲡⲉⲧⲉⲩⲙ̅ⲙⲁϫⲉ 

ⲙ̅ⲙⲟϥ ⲙⲁⲣⲉϥⲥⲱⲧⲙ̅• 

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 I 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)              ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲟⲩⲣⲱⲙⲉ ⲛⲉⲩⲛ̅ⲧⲁϥ 

ϩⲛ̅ϣⲙ̅ⲙⲟ• ⲁⲩⲱ ⲛ̅ⲧⲁⲣⲉϥⲥⲟⲃⲧⲉ ⲙ̅ⲡⲇⲓⲡⲛⲟⲛ 

ⲁϥϫⲟⲟⲩ ⲙ̅ⲡⲉϥϩⲙϩ̅ⲁ̅ⲗ̅ ϣⲓⲛⲁ ⲉϥⲛⲁⲧⲱϩⲙ 

ⲛ̅ⲛ̅ϣⲙ̅ⲙⲟⲉⲓ• ⲁϥⲃⲱⲕ ⲙ̅ⲡϣⲟⲣⲡ• ⲡⲉϫⲁϥ ⲛⲁϥ 

ϫⲉⲡⲁϫⲟⲉⲓⲥ ⲧⲱϩⲙ̅ ⲙ̅ⲙⲟⲕ• ⲡⲉϫⲁϥ 

Jesus said, “A man was having some 

visitors over, and when he prepared the 

banquet, 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 ⲱϩⲥ. 
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ϫⲉⲟⲩⲛ̅ⲧⲁⲉⲓϩⲛ̅ϩⲟⲙⲧ195 ⲁϩⲉⲛⲉⲙⲡⲟⲣⲟⲥ• ⲥⲉⲛ̅ⲛⲏⲩ 

ϣⲁⲣⲟⲉⲓ ⲉⲣⲟⲩϩⲉ• ϯⲛⲁⲃⲱⲕ ⲛ̅ⲧⲁⲟⲩⲉϩⲥⲁϩⲛⲉ 

ⲛⲁⲩ• ϯⲣ̅ⲡⲁⲣⲁⲓⲧⲉⲓ ⲙ̅ⲡⲇⲓⲡⲛⲟⲛ• ⲁϥⲃⲱⲕ 

ϣⲁⲕⲉⲟⲩⲁ• ⲡⲉϫⲁϥ ⲛⲁϥ ϫⲉⲁⲡⲁϫⲟⲉⲓⲥ ⲧⲱϩⲙ̅ 

ⲙ̅ⲙⲟⲕ• ⲡⲉϫⲁϥ ⲛⲁϥ ϫⲉⲁⲉⲓⲧⲟⲟⲩⲟⲩⲏⲉⲓ• 

ⲁⲩⲱⲥⲉⲣ̅ⲁⲓⲧⲉⲓ ⲙ̅ⲙⲟⲉⲓ ⲛ̅ⲟⲩϩⲏⲙⲉⲣⲁ• ϯⲛⲁⲥⲣ̅ϥⲉ 

ⲁⲛ• ⲁϥⲉⲓ ϣⲁⲕⲉⲟⲩⲁ• ⲡⲉϫⲁϥ ⲛⲁϥ ϫⲉⲡⲁϫⲟⲉⲓⲥ 

ⲧⲱϩⲙ̅ ⲙ̅ⲙⲟⲕ• ⲡⲉϫⲁϥ ⲛⲁϥ ϫⲉⲡⲁϣⲃⲏⲣ 

ⲛⲁⲣ̅ϣⲉⲗⲉⲉⲧ• ⲁⲩⲱ ⲁⲛⲟⲕ ⲉⲧⲛⲁⲣ̅ⲇⲓⲡⲛⲟⲛ• 

ϯⲛⲁϣⲓ ⲁⲛ• ϯⲣ̅ⲡⲁⲣⲁⲓⲧⲉⲓ ⲙ̅ⲡⲇⲓⲡⲛⲟⲛ• ⲁϥⲃⲱⲕ 

ϣⲁⲕⲉⲟⲩⲁ• ⲡⲉϫⲁϥ ⲛⲁϥ ϫⲉⲡⲁϫⲟⲉⲓⲥ ⲧⲱϩⲙ 

ⲙ̅ⲙⲟⲕ• ⲡⲉϫⲁϥ ⲛⲁϥ ϫⲉⲁⲉⲓⲧⲟⲟⲩ ⲛ̅ⲟⲩⲕⲱⲙⲏ• 

ⲉⲉⲓⲃⲱⲕ ⲁϫⲓⲛ̅ϣⲱⲙ• ϯⲛⲁϣⲓ ⲁⲛ• ϯⲣ̅ⲡⲁⲣⲁⲓⲧⲉⲓ• 

ⲁϥⲉⲓ ⲛ̅ϭⲓⲡϩⲙϩ̅ⲁ̅ⲗ̅• ⲁϥϫⲟⲟⲥ ⲁⲡⲉϥϫⲟⲉⲓⲥ 

ϫⲉⲛⲉⲛⲧⲁⲕⲧⲁϩⲙⲟⲩ ⲁⲡⲇⲓⲡⲛⲟⲛ ⲁⲩⲡⲁⲣⲁⲓⲧⲉⲓ• 

ⲡⲉϫⲉⲡϫⲟⲉⲓⲥ ⲙ̅ⲡⲉϥϩⲙϩ̅ⲁ̅ⲗ̅ ϫⲉⲃⲱⲕ ⲉⲡⲥⲁ ⲛⲃⲟⲗ 

set a contract with them. I 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. I am declining 

the196 banquet.’ He went to another one and 

said to him, ‘My master is inviting you.’ He 

said to him, ‘I bought a farm. I am going to 

receive the taxes. I 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 Variant of ϩⲟⲙⲛⲧ. 
196 I.e., “your master’s.” 
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ⲁⲛϩⲓⲟⲟⲩⲉ• ⲛⲉⲧⲕⲛⲁϩⲉ ⲉⲣⲟⲟⲩ ⲉⲛⲓⲟⲩ ϫⲉⲕⲁⲁⲥ 

ⲉⲩⲛⲁⲣ̅ⲇⲓⲡⲛⲉⲓ• ⲛ̅ⲣⲉϥⲧⲟⲟⲩ ⲙⲛ̅ⲛⲉϣⲟⲧ[ⲉ 

ⲥⲉⲛⲁⲃ]ⲱⲕ ⲁⲛ ⲉϩⲟⲩⲛ ⲉⲛⲧⲟⲡⲟⲥ ⲙ̅ⲡⲁⲓ̈ⲱⲧ• 

(65)              ⲡⲉϫⲁϥ ϫⲉⲟⲩⲣⲱⲙⲉ ⲛ̅ⲭⲣⲏ[ⲥⲧⲟ]ⲥ 

ⲛⲉⲩⲛ̅ⲧ[ⲁϥ] ⲛ̅ⲟⲩⲙⲁⲛ̅ⲉⲗⲟⲟⲗⲉ• ⲁϥⲧⲁⲁϥ 

ⲛ̅ϩⲛ̅ⲟⲩⲟⲉⲓⲉ ϣⲓⲛⲁ ⲉⲩⲛⲁⲣ̅ϩⲱⲃ ⲉⲣⲟϥ ⲛ̅ϥϫⲓ 

ⲙ̅ⲡⲉϥⲕⲁⲣⲡⲟⲥ ⲛ̅ⲧⲟⲟⲧⲟⲩ• ⲁϥϫⲟⲟⲩ ⲙ̅ⲡⲉϥϩⲙϩ̅ⲁ̅ⲗ̅ 

ϫⲉⲕⲁⲁⲥ ⲉⲛⲟⲩⲟⲉⲓⲉ ⲛⲁϯ ⲛⲁϥ ⲙ̅ⲡⲕⲁⲣⲡⲟⲥ 

ⲙ̅ⲡⲙⲁⲛ̅ⲉⲗⲟⲟⲗⲉ• ⲁⲩⲉⲙⲁϩⲧⲉ ⲙ̅ⲡⲉϥϩⲙ̅ϩ̅ⲁ̅ⲗ̅• 

ⲁⲩϩⲓⲟⲩⲉ ⲉⲣⲟϥ• ⲛⲉⲕⲉⲕⲟⲩⲉⲓ ⲡⲉ ⲛ̅ⲥⲉⲙⲟⲟⲩⲧϥ• 

ⲁⲡϩⲙϩ̅ⲁ̅ⲗ̅ ⲃⲱⲕ• ⲁϥϫⲟⲟⲥ ⲉⲡⲉϥϫⲟⲉⲓⲥ• ⲡⲉϫⲉ 

ⲡⲉϥϫⲟⲉⲓⲥ ϫⲉⲙⲉϣⲁⲕ ⲙ̅ⲡⲉϥⲥⲟⲩⲱⲛⲟⲩ• ⲁϥϫⲟⲟⲩ 

ⲛ̅ⲕⲉϩⲙϩ̅ⲁ̅ⲗ̅• ⲁⲛⲟⲩⲟⲉⲓⲉ ϩⲓⲟⲩⲉ ⲉⲡⲕⲉⲟⲩⲁ• ⲧⲟⲧⲉ 

ⲁⲡϫⲟⲉⲓⲥ ϫⲟⲟⲩ ⲙ̅ⲡⲉϥϣⲏⲣⲉ• ⲡⲉϫⲁϥ ϫⲉⲙⲉϣⲁⲕ 

ⲥⲉⲛⲁϣⲓⲡⲉ ϩⲏⲧϥ ⲙ̅ⲡⲁϣⲏⲣⲉ• ⲁⲛⲟⲩⲟⲉⲓⲉ 

ⲉⲧⲙ̅ⲙⲁⲩ ⲉⲡⲉⲓ ⲥⲉⲥⲟⲟⲩⲛ ϫⲉⲛ̅ⲧⲟϥ ⲡⲉ 

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.’198 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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ⲡⲉⲕⲗⲏⲣⲟⲛⲟⲙⲟⲥ ⲙ̅ⲡⲙⲁⲛ̅ⲉⲗⲟⲟⲗⲉ ⲁⲩϭⲟⲡϥ•197  

ⲁⲩⲙⲟⲟⲩⲧϥ• ⲡⲉⲧⲉⲩⲙ̅ⲙⲁⲁϫⲉ ⲙ̅ⲙⲟϥ 

ⲙⲁⲣⲉϥⲥⲱⲧⲙ̅• 

(66)              ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲙⲁⲧⲥⲉⲃⲟⲉⲓ199 ⲉⲡⲱⲛⲉ 

ⲡⲁⲉⲓ ⲛ̅ⲧⲁⲩⲥⲧⲟϥ ⲉⲃⲟⲗ ⲛ̅ϭⲓⲛⲉⲧⲕⲱⲧ• ⲛ̅ⲧⲟϥ ⲡⲉ 

ⲡⲱⲱⲛⲉ ⲛ̅ⲕⲱϩ•200 

Jesus said, “Show me the stone that the 

builders rejected. It is the cornerstone.” 

(67)              ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲡⲉⲧⲥⲟⲟⲩⲛ ⲙ̅ⲡⲧⲏⲣϥ 

ⲉϥⲣ̅ϭⲣⲱϩ ⲟⲩⲁⲁ<ϥ> ϥⲣ̅ϭⲣⲱϩ ⲙ̅ⲡⲙⲁ ⲧⲏⲣϥ• 

Jesus said, “He who recognizes everything, 

lacking himself, lacks everything. 

(68)              ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲛ̅ⲧⲱⲧⲛ̅ϩⲙ̅ⲙⲁⲕⲁⲣⲓⲟⲥ 

ϩⲟⲧⲁⲛ ⲉⲩϣⲁⲛⲙⲉⲥⲧⲉⲧⲏⲩⲧⲛ̅ ⲛⲥⲉⲣ̅ⲇⲓⲱⲕⲉ 

ⲙ̅ⲙⲱⲧⲛ̅• ⲁⲩⲱ ⲥⲉⲛⲁϩⲉ ⲁⲛ ⲉⲧⲟⲡⲟⲥ ϩⲙ̅ⲡⲙⲁ 

ⲉⲛⲧⲁⲩⲇⲓⲱⲕⲉ ⲙ̅ⲙⲱⲧⲛ̅ ϩⲣⲁⲓ̈ ⲛ̅ϩⲏⲧϥ• 

Jesus said, “Blessed are you when201 they 

hate you, and they persecute you. And no 

place will be found where you were 

persecuted.” 

(69)              ⲡⲉϫⲉⲓ̅ⲥ̅• ϩⲙ̅ⲙⲁⲕⲁⲣⲓⲟⲥ ⲛⲉ ⲛⲁⲉⲓ 

ⲛ̅ⲧⲁⲩⲇⲓⲱⲕⲉ ⲙ̅ⲙⲟⲟⲩ ϩⲣⲁⲓ̈ ϩⲙ̅ⲡⲟⲩϩⲏⲧ• 

Jesus said, “Blessed are those who are 

persecuted in their heart. Those ones have 

 
197 Variant of ϭⲱⲡⲉ. 
199 Variant of ⲧⲥⲁⲃⲟ. 
200 Variant of ⲕⲟⲟϩ. 
201 Temporal conditional. 
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ⲛⲉⲧⲙ̅ⲙⲁⲩ ⲛⲉⲛⲧⲁϩⲥⲟⲩⲱⲛⲡⲉⲓⲱⲧ ϩⲛ̅ⲟⲩⲙⲉ• 

ϩⲙ̅ⲙⲁⲕⲁⲣⲓⲟⲥ ⲛⲉⲧϩⲕⲁⲉⲓⲧ ϣⲓⲛⲁ ⲉⲩⲛⲁⲧⲥⲓⲟ ⲛ̅ⲑϩⲏ 

ⲙ̅ⲡⲉⲧⲟⲩⲱϣ• 

surely recognized the Father. Blessed are 

those who are hungry in order that they shall 

satisfy the belly of he who wants.” 

(70)              ⲡⲉϫⲉⲓ̅ⲥ̅• ϩⲟⲧⲁⲛ ⲉⲧⲉⲧⲛ̅ϣⲁϫⲡⲉⲡⲏ 

ϩⲛ̅ⲧⲏⲩⲧⲛ̅ ⲡⲁⲓ̈ ⲉⲧⲉⲩⲛ̅ⲧⲏⲧⲛ̅ϥ̅ 

ϥⲛⲁⲧⲟⲩϫⲉⲧⲏⲩⲧⲛ̅• ⲉϣⲱⲡⲉ ⲙⲛ̅ⲧⲏⲧⲛ̅ⲡⲏ 

ϩⲛ̅ⲧ[ⲏ]ⲩⲧⲛ̅ ⲡⲁⲉⲓ ⲉⲧⲉⲙⲛ̅ⲧⲏⲧⲛ̅ϥ̅ ϩⲛ̅ⲧⲏⲛⲉ 

ϥ[ⲛⲁ]ⲙⲟⲩⲧⲧⲏⲛⲉ• 

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)              ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉϯⲛⲁϣⲟⲣ[ϣⲣ̅ 

ⲙ̅ⲡⲉⲉ]ⲓⲏⲉⲓ• ⲁⲩⲱ ⲙⲛ̅ⲗⲁⲁⲩ ⲛⲁϣⲕⲟⲧϥ [ . . . ] • 

Jesus said, “I will overthrow this house202 

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

(72)              [ⲡⲉ]ϫⲉ ⲟⲩⲣ[ⲱⲙ]ⲉ ⲛⲁϥ ϫⲉϫⲟⲟⲥ 

ⲛ̅ⲛⲁⲥⲛⲏⲩ ϣⲓⲛⲁ ⲉⲩⲛⲁⲡⲱϣⲉ203 ⲛ̅ⲛ̅ϩⲛⲁⲁⲩ 

ⲙ̅ⲡⲁⲉⲓⲱⲧ ⲛⲙ̅ⲙⲁⲉⲓ• ⲡⲉϫⲁϥ ⲛⲁϥ ϫⲉⲱ ⲡⲣⲱⲙⲉ 

ⲛⲓⲙ ⲡⲉⲛ̅ⲧⲁϩⲁⲁⲧ ⲛ̅ⲣⲉϥⲡⲱϣⲉ• ⲁϥⲕⲟⲧϥ̅ 

ⲁⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ• ⲡⲉϫⲁϥ ⲛⲁⲩ ϫⲉⲙⲏ ⲉⲉⲓϣⲟⲟⲡ 

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 Variant of ⲡⲱϣ. 
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ⲛ̅ⲣⲉϥⲡⲱϣⲉ• 

(73)              ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲡⲱϩⲥ ⲙⲉⲛ 

ⲛⲁϣⲱϥ•204  ⲛ̅ⲉⲣⲅⲁⲧⲏⲥ ⲇⲉ ⲥⲟⲃⲕ•205 ⲥⲟⲡⲥ̅ ⲇⲉ 

ⲙ̅ⲡϫⲟⲉⲓⲥ ϣⲓⲛⲁ ⲉϥⲛⲁⲛⲉϫⲉⲣⲅⲁⲧⲏⲥ ⲉⲃⲟⲗ 

ⲉⲡⲱϩ̅ⲥ̅• 

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)              ⲡⲉϫⲁϥ ϫⲉⲡϫⲟⲉⲓⲥ ⲟⲩⲛ̅ϩⲁϩ 

ⲙ̅ⲡⲕⲱⲧⲉ ⲛ̅ⲧϫⲱⲧⲉ•206 ⲙⲛ̅ⲗⲁⲁⲩ ⲇⲉ 

ϩⲛ̅ⲧϣⲱⲛⲉ• 

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

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

(75)              ⲡⲉϫⲉⲓ̅ⲥ̅• ⲟⲩⲛϩⲁϩ ⲁϩⲉⲣⲁⲧⲟⲩ 

ϩⲓⲣⲙ̅ⲡⲣⲟ• ⲁⲗⲗⲁ ⲙ̅ⲙⲟⲛⲁⲭⲟⲥ ⲛⲉⲧⲛⲁⲃⲱⲕ ⲉϩⲟⲩⲛ 

ⲉⲡⲙⲁⲛ̅ϣⲉⲗⲉⲉⲧ• 

Jesus said, “There are many standing at the 

door, but the solitary ones are the ones who 

will go into the bridal chamber.”207 

(76)              ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲧⲙⲛ̅ⲧⲉⲣⲟ ⲙ̅ⲡⲉⲓⲱⲧ 

ⲉⲥⲧⲛ̅ⲧⲱⲛ ⲁⲩⲣⲱⲙⲉ ⲛ̅ⲉϣⲱⲱⲧ208 ⲉⲩⲛ̅ⲧⲁϥ 

Jesus said, “The Father’s kingdom is like a 

tradesman, having merchandise. He found a 

pearl. That merchant was wise. He sold the 

 
204 Variant of ⲛⲁϣⲉ. 
205 Variant of ⲥⲃⲟⲕ. 
206 Variant of ϣⲱⲧⲉ. 
207 Lit. “place of marriage.” 
208 Variant of ϣⲱⲧ. 
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ⲙ̅ⲙⲁⲩ ⲛ̅ⲟⲩⲫⲟⲣⲧⲓⲟⲛ ⲉⲁϥϩⲉ ⲁⲩⲙⲁⲣⲅⲁⲣⲓⲧⲏⲥ• 

ⲡⲉϣⲱⲧ ⲉⲧⲙ̅ⲙⲁⲩ ⲟⲩⲥⲁⲃⲉ ⲡⲉ• ⲁϥϯⲡⲉⲫⲟⲣⲧⲓⲟⲛ 

ⲉⲃⲟⲗ• ⲁϥⲧⲟⲟⲩ ⲛⲁϥ ⲙ̅ⲡⲓⲙⲁⲣⲅⲁⲣⲓⲧⲏⲥ ⲟⲩⲱⲧ• 

ⲛ̅ⲧⲱⲧⲛ̅ ϩⲱⲧⲧⲏⲩⲧⲛ̅ ϣⲓⲛⲉ ⲛ̅ⲥⲁⲡⲉϥⲉϩⲟ 

ⲉⲙⲁϥⲱϫⲛ̅ ⲉϥⲙⲏⲛ ⲉⲃⲟⲗ ⲡⲙⲁ ⲉⲙⲁⲣⲉϫⲟⲟⲗⲉⲥ 

ⲧϩⲛⲟ ⲉϩⲟⲩⲛ ⲉⲙⲁⲩ ⲉⲟⲩⲱⲙ ⲟⲩⲇⲉ ⲙⲁⲣⲉϥϥⲛ̅ⲧ 

ⲧⲁⲕⲟ• 

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.” 

(77)              ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲁⲛⲟⲕ ⲡⲉⲡⲟⲩⲟⲉⲓⲛ ⲡⲁⲉⲓ 

ⲉⲧϩⲓϫⲱⲟⲩ ⲧⲏⲣⲟⲩ• ⲁⲛⲟⲕ ⲡⲉ ⲡⲧⲏⲣϥ• 

ⲛ̅ⲧⲁⲡⲧⲏⲣϥ ⲉⲓ ⲉⲃⲟⲗ ⲛ̅ϩⲏⲧ• ⲁⲩⲱ ⲛ̅ⲧⲁⲡⲧⲏⲣϥ 

ⲡⲱϩ ϣⲁⲣⲟⲉⲓ• ⲡⲱϩ ⲛ̅ⲛ̅ⲟⲩϣⲉ• ⲁⲛⲟⲕ ϯⲙ̅ⲙⲁⲩ• ϥⲓ 

ⲙ̅ⲡⲱⲛⲉ ⲉϩⲣⲁⲓ̈• ⲁⲩⲱ ⲧⲉⲧⲛⲁϩⲉ ⲉⲣⲟⲉⲓ ⲙ̅ⲙⲁⲩ• 

Jesus said, “I am the light that is on upon 

everyone. I am the Everything, which 

everything comes forth from, and, to me 

everything returns. Split209 a piece of wood. 

I am there. Raise up the stone, and you will 

find me there.” 

(78)              ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲉⲧⲃⲉⲟⲩ ⲁⲧⲉⲧⲛ̅ⲉⲓ ⲉⲃⲟⲗ 

ⲉⲧⲥⲱϣⲉ• ⲉⲛⲁⲩ ⲉⲩⲕⲁϣ ⲉϥⲕⲓⲙ ⲉ[ⲃⲟⲗ] 

ϩⲓⲧⲙ̅ⲡⲧⲏⲩ• ⲁⲩⲱ ⲉⲛⲁⲩ ⲉⲩⲣⲱⲙ[ⲉ ⲉ]ⲩⲛ̅ϣⲧⲏⲛ 

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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ⲉⲩϭⲏⲛ210 ϩⲓⲱⲱⲃ ⲛ̅[ⲑⲉ ⲛ̅ⲛⲉⲧ]ⲛ̅ⲣ̅ⲣⲱⲟⲩ 

ⲙⲛ̅ⲛⲉⲧⲙ̅ⲙⲉⲅⲓⲥⲧⲁⲛⲟⲥ ⲛⲁⲉⲓⲉⲛ[ⲉ]ϣⲧⲏⲛ 

ⲉ[ⲧ]ϭⲏⲛ ϩⲓⲱⲟⲩ• ⲁⲩⲱ ⲥⲉⲛ[ⲁ]ϣⲥ̅ⲥⲟⲩⲛⲧⲙⲉ ⲁⲛ• 

themselves, they will not be able to 

recognize the truth.”211  

(79)              ⲡⲉϫⲉⲟⲩⲥϩⲓⲙ[ⲉ] ⲛⲁϥ 

ϩⲙ̅ⲡⲙⲏϣⲉ212 ϫⲉⲛⲉⲉⲓⲁⲧⲥ [ⲛ̅]ⲑϩⲏ ⲛ̅ⲧⲁϩϥⲓ 

ϩⲁⲣⲟⲕ ⲁⲩⲱ ⲛ̅ⲕⲓ[ⲃ]ⲉ ⲉⲛⲧⲁϩⲥⲁ[[ϩ]]ⲛⲟⲩϣⲕ•213 

ⲡⲉϫⲁϥ ⲛⲁ[ⲥ] ϫⲉⲛⲉⲉⲓⲁⲧⲟⲩ ⲛ̅ⲛⲉⲛⲧⲁϩⲥⲱⲧⲙ̅ 

ⲁⲡⲗⲟⲅⲟⲥ ⲙ̅ⲡⲉⲓⲱⲧ• ⲁⲩⲁⲣⲉϩ214 ⲉⲣⲟϥ ϩⲛ̅ⲟⲩⲙⲉ• 

ⲟⲩⲛ̅ϩⲛ̅ϩⲟⲟⲩ ⲅⲁⲣ ⲛⲁϣⲱⲡⲉ ⲛ̅ⲧⲉⲧⲛ̅ϫⲟⲟⲥ 

ϫⲉⲛⲉⲉⲓⲁⲧⲥ̅ ⲛ̅ⲑϩⲏ ⲧⲁⲉⲓ ⲉⲧⲉⲙⲡⲥⲱ ⲁⲩⲱ ⲛ̅ⲕⲓⲃⲉ 

ⲛⲁⲉⲓ ⲉⲙⲡⲟⲩϯⲉⲣⲱⲧⲉ• 

A woman from the crowd said to him, 

“Blessed is the womb that bore you and the 

breasts that nourished you.” He said to her, 

“Blessed are those who hear the word of the 

Father. Truly, they kept watch over him. For 

some days will come into being, when you 

say, ‘Blessed is the womb that did not 

conceive, and the breasts that did not give 

milk.’” 

(80)              ⲡⲉϫⲉⲓ̅ⲥ̅ 

ϫⲉⲡⲉⲛⲧⲁϩⲥⲟⲩⲱⲛⲡⲕⲟⲥⲙⲟⲥ ⲁϥϩⲉ ⲉⲡⲥⲱⲙⲁ• 

Jesus said, “He who recognizes215 the world, 

found the body. But he who found the body, 

the world is not worthy of him.” 

 
210 Variant of ϭⲛⲟⲛ. 
211 Or “love,” “justice.” 
212 Variant of ⲙⲏⲏϣⲉ. 
213 Variant of ⲥⲁⲁⲛϣ. 
214 Variant of ϩⲁⲣⲉϩ. 
215 Or “knows.” 
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ⲡⲉⲛⲧⲁϩϩⲉ ⲇⲉ ⲉⲡⲥⲱⲙⲁ ⲡⲕⲟⲥⲙⲟⲥ ⲙ̅ⲡϣⲁ ⲙ̅ⲙⲟϥ 

ⲁⲛ• 

(81)              ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲡⲉⲛⲧⲁϩⲣ̅ⲣⲙ̅ⲙⲁⲟ 

ⲙⲁⲣⲉϥⲣ̅ⲣⲣⲟ• ⲁⲩⲱ ⲡⲉⲧⲉⲩⲛ̅ⲧⲁϥ ⲛ̅ⲟⲩⲇⲩⲛⲁⲙⲓⲥ 

ⲙⲁⲣⲉϥⲁⲣⲛⲁ• 

Jesus said, “He who is rich, may he become 

king, and he who has an authority,216 may 

he renounce it.” 

(82)              ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲡⲉⲧϩⲏⲛ217 ⲉⲣⲟⲉⲓ 

ⲉϥϩⲏⲛ ⲉⲧⲥⲁⲧⲉ• ⲁⲩⲱ ⲡⲉⲧⲟⲩⲏⲩ ⲙ̅ⲙⲟⲉⲓ ϥⲟⲩⲏⲩ 

ⲛ̅ⲧⲙⲛ̅ⲧⲉⲣⲟ• 

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)              ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲛϩⲓⲕⲱⲛ ⲥⲉⲟⲩⲟⲛϩ 

ⲉⲃⲟⲗ ⲙ̅ⲡⲣⲱⲙⲉ• ⲁⲩⲱ ⲡⲟⲩⲟⲉⲓⲛ ⲉⲧⲛ̅ϩⲏⲧⲟⲩ 

ϥϩⲏⲡ ϩⲛ̅ⲑⲓⲕⲱⲛ ⲙ̅ⲡⲟⲩⲟⲉⲓⲛ ⲙ̅ⲡⲉⲓⲱⲧ• ϥⲛⲁϭⲱⲗⲡ 

ⲉⲃⲟⲗ• ⲁⲩⲱ ⲧⲉϥϩⲓⲕⲱⲛ ϩⲏⲡ ⲉⲃⲟⲗ 

ϩⲓⲧⲛ̅ⲡⲉϥⲟⲩⲟⲉⲓⲛ• 

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)              ⲡⲉϫⲉⲓ̅ⲥ̅• ⲛ̅ϩⲟⲟⲩ ⲉⲧⲉⲧⲛ̅ⲛⲁⲩ Jesus said, “The day when you see your 

likeness, you rejoice. But when218 you see 

 
216 Or “power.” 
217 Variant of ϩⲱⲛ. 
218 Temporal conditional. 
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ⲉⲡⲉⲧⲛ̅ⲉⲓⲛⲉ ϣⲁⲣⲉⲧⲛ̅ⲣⲁϣⲉ• ϩⲟⲧⲁⲛ ⲇⲉ 

ⲉⲧⲉⲧⲛ̅ϣⲁⲛⲛⲁⲩ ⲁⲛⲉⲧⲛ̅ϩⲓⲕⲱⲛ ⲛ̅ⲧⲁϩϣⲱⲡⲉ 

ϩⲓⲧⲉⲧⲛⲉϩⲏ ⲟⲩⲧⲉ ⲙⲁⲩⲙⲟⲩ ⲟⲩⲧⲉ ⲙⲁⲩⲟⲩⲱⲛϩ 

ⲉⲃⲟⲗ ⲧⲉⲧⲛⲁϥⲓ ϩⲁⲟⲩⲏⲣ• 

your images, which came into being at your 

beginning, and which neither died nor were 

revealed, how much will you bear?”” 

(85)              ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲛ̅ⲧⲁⲁⲇⲁⲙ ϣⲱⲡⲉ 

ⲉⲃⲟⲗ ϩⲛ̅ⲛⲟⲩⲛⲟϭ ⲛ̅ⲇⲩⲛⲁⲙⲓⲥ ⲙⲛ̅ⲟⲩⲛⲟϭ 

ⲙ̅ⲙⲛ̅ⲧⲣⲙ̅ⲙⲁⲟ• ⲁⲩⲱ ⲙ̅ⲡⲉϥϣⲱⲡⲉ ⲉ[ϥⲙ̅]ⲡϣⲁ 

ⲙ̅ⲙⲱⲧⲛ̅• ⲛⲉⲩⲁⲝⲓⲟⲥ ⲅⲁⲣ ⲡⲉ [ⲛⲉϥⲛⲁϫⲓ]ϯⲡ[ⲉ] 

ⲁⲛ ⲙ̅ⲡⲙⲟⲩ• 

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)              ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉ[ⲛⲃⲁϣⲟⲣ ⲟⲩ][ⲛⲧ̅]ⲁⲩ 

ⲛⲟⲩ[ⲃ]ⲏⲃ• ⲁⲩⲱ ⲛ̅ϩⲁⲗⲁⲧⲉ ⲟⲩⲛ̅ⲧⲁⲩ ⲙ̅ⲙⲁⲩ 

ⲙ̅ⲡⲉⲩⲙⲁϩ• ⲡϣⲏⲣⲉ ⲇⲉ ⲙ̅ⲡⲣⲱⲙⲉ ⲙⲛ̅ⲧⲁϥ 

ⲛ̅ⲛ[ⲟ]ⲩⲙⲁ ⲉⲣⲓⲕⲉ ⲛ̅ⲧⲉϥⲁⲡⲉ ⲛ̅ϥⲙ̅ⲧⲟⲛ ⲙ̅ⲙ[ⲟ]ϥ• 

Jesus said, “Foxes have their dens, and birds 

have their nest. But the son of man does not 

have a place to lay219 his head and rest. 

(87)              ⲡⲉϫⲁϥ ⲛ̅ϭⲓⲓ̅ⲥ̅ ϫⲉⲟⲩⲧⲁⲗⲁⲓⲡⲱⲣⲟⲛ 

ⲡⲉ ⲡⲥⲱⲙⲁ ⲉⲧⲁϣⲉ ⲛ̅ⲟⲩⲥⲱⲙⲁ• ⲁⲩⲱ 

Jesus said, “Wretched is the body who relies 

on a body, and wretched is the soul that 

depends on these two.” 

 
219 Lit. “turn.” 
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ⲟⲩⲧⲁⲗⲁⲓⲡⲱⲣⲟⲥ ⲧⲉ ⲧⲯⲩⲭⲏ ⲉⲧⲁϣⲉ ⲛ̅ⲛⲁⲉⲓ 

ⲙ̅ⲡⲥⲛⲁⲩ• 

(88)              ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲛ̅ⲁⲅⲅⲉⲗⲟⲥ ⲛⲏⲩ 

ϣⲁⲣⲱⲧⲛ̅ ⲙⲛ̅ⲛ̅ⲡⲣⲟⲫⲏⲧⲏⲥ• ⲁⲩⲱ ⲥⲉⲛⲁϯ ⲛⲏⲧⲛ̅ 

ⲛ̅ⲛⲉⲧⲉⲩⲛ̅ⲧⲏⲧⲛ̅ⲥⲉ• ⲁⲩⲱ ⲛ̅ⲧⲱⲧⲛ̅ ϩⲱⲧⲧⲏⲩⲧⲛ̅ 

ⲛⲉⲧⲛ̅ⲧⲟⲧⲧⲏⲛⲉ ⲧⲁⲁⲩ ⲛⲁⲩ ⲛ̅ⲧⲉⲧⲛ̅ϫⲟⲟⲥ ⲛⲏⲧⲛ̅ 

ϫⲉⲁϣ ⲛ̅ϩⲟⲟⲩ ⲡⲉⲧⲟⲩⲛ̅ⲛⲏⲩ ⲛ̅ⲥⲉϫⲓⲡⲉⲧⲉⲡⲱⲟⲩ• 

Jesus said, “The angels220 come to you with 

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?’” 

(89)              ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲉⲧⲃⲉⲟⲩ ⲧⲉⲧⲛ̅ⲉⲓⲱⲉ221 

ⲙ̅ⲡⲥⲁ ⲛⲃⲟⲗ ⲙ̅ⲡⲡⲟⲧⲏⲣⲓⲟⲛ• ⲧⲉⲧⲛ̅ⲣ̅ⲛⲟⲉⲓ ⲁⲛ 

ϫⲉⲡⲉⲛⲧⲁϩⲧⲁⲙⲓⲟ ⲙ̅ⲡⲥⲁ ⲛϩⲟⲩⲛ ⲛ̅ⲧⲟϥ ⲟⲛ 

ⲡⲉⲛⲧⲁϥⲧⲁⲙⲓⲟ ⲙ̅ⲡⲥⲁ ⲛⲃⲟⲗ• 

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)              ⲡⲉϫⲉⲓⲏ̅ⲥ̅ ϫⲉⲁⲙⲏⲉⲓⲧⲛ̅ ϣⲁⲣⲟⲉⲓ 

ϫⲉⲟⲩⲭⲣⲏⲥⲧⲟⲥ ⲡⲉ ⲡⲁⲛⲁϩⲃ• ⲁⲩⲱ ⲧⲁⲙⲛ̅ⲧϫⲟⲉⲓⲥ 

ⲟⲩⲣⲙ̅ⲣⲁϣ ⲧⲉ• ⲁⲩⲱ ⲧⲉⲧⲛⲁϩⲉ ⲁⲩⲁⲛⲁⲩⲡⲁⲥⲓⲥ 

ⲛⲏⲧⲛ̅• 

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 ⲉⲓⲱ. 
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(91)              ⲡⲉϫⲁⲩ ⲛⲁϥ ϫⲉϫⲟⲟⲥ ⲉⲣⲟⲛ 

ϫⲉⲛ̅ⲧⲕⲛⲓⲙ ϣⲓⲛⲁ ⲉⲛⲁⲣ̅ⲡⲓⲥⲧⲉⲩⲉ ⲉⲣⲟⲕ• ⲡⲉϫⲁϥ 

ⲛⲁⲩ ϫⲉⲧⲉⲧⲛ̅ⲣ̅ⲡⲓⲣⲁⲍⲉ ⲙ̅ⲡϩⲟ ⲛ̅ⲧⲡⲉ ⲙⲛ̅ⲡⲕⲁϩ• 

ⲁⲩⲱ ⲡⲉⲧⲛ̅ⲡⲉⲧⲛ̅ⲙ̅ⲧⲟ ⲉⲃⲟⲗ ⲙ̅ⲡⲉⲧⲛ̅ⲥⲟⲩⲱⲛϥ• 

ⲁⲩⲱ ⲡⲉⲉⲓⲕⲁⲓⲣⲟⲥ ⲧⲉⲧⲛ̅ⲥⲟⲟⲩⲛ ⲁⲛ ⲛ̅ⲣ̅ⲡⲓⲣⲁⲍⲉ 

ⲙ̅ⲙⲟϥ• 

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 recognize222 

him, and you do not recognize how to test 

this time.” 

(92)              ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉϣⲓⲛⲉ• ⲁⲩⲱ 

ⲧⲉⲧⲛⲁϭⲓⲛⲉ• ⲁⲗⲗⲁ ⲛⲉⲧⲁⲧⲉⲧⲛ̅ϫⲛⲟⲩⲉⲓ ⲉⲣⲟⲟⲩ 

ⲛ̅ⲛⲓϩⲟⲟⲩ ⲉⲙ̅ⲡⲓϫⲟⲟⲩ ⲛⲏⲧⲛ̅ ⲙ̅ⲫⲟⲟⲩ ⲉⲧⲙ̅ⲙⲁⲩ 

ⲧⲉⲛⲟⲩ ⲉϩⲛⲁⲓ̈ ⲉϫⲟⲟⲩ• ⲁⲩⲱ ⲧⲉⲧⲛ̅ϣⲓⲛⲉ ⲁⲛ 

ⲛ̅ⲥⲱⲟⲩ• 

Jesus said, “Seek and you will find, but that 

for which you asked me, in those days, I did 

not say to you on that day.” 

(93)              <ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉ>ⲙ̅ⲡⲣ̅ϯⲡⲉⲧⲟⲩⲁⲁⲃ 

ⲛ̅ⲛⲟⲩϩⲟⲟⲣ ϫⲉⲕⲁⲥ ⲛⲟⲩⲛⲟϫⲟⲩ ⲉⲧⲕⲟⲡⲣⲓⲁ• 

ⲙ̅ⲡⲣ̅ⲛⲟⲩϫⲉ ⲛ̅ⲙⲙⲁⲣⲅⲁⲣⲓⲧⲏ[ⲥ ⲛ̅]ⲛⲉϣⲁⲩ223 

ϣⲓⲛⲁ ϫⲉⲛⲟⲩⲁⲁϥ ⲛ̅ⲗⲁ[ . . . ] • 

“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 ϣⲉ. 
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(94)              [ⲡⲉϫ]ⲉⲓ̅ⲥ̅• ⲡⲉⲧϩⲓⲛⲉ224 ϥⲛⲁϭⲓⲛⲉ• 

[ⲡⲉⲧⲧⲱϩⲙ̅ ⲉ]ϩⲟⲩⲛ ⲥⲉⲛⲁⲟⲩⲱⲛ ⲛⲁϥ• 

Jesus said, “He who seeks will find. It will 

be opened for him who knocks.” 

(95)              [ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉ]ⲉϣⲱⲡⲉ 

ⲟⲩⲛ̅ⲧⲏⲧⲛ̅ϩⲟⲙⲧ225 ⲙ̅ⲡⲣ̅ϯ ⲉⲧⲙⲏⲥⲉ• ⲁⲗⲗⲁ ϯ 

[ⲙ̅ⲙⲟϥ] ⲙⲡⲉⲧ[ⲉ]ⲧⲛⲁϫⲓⲧⲟⲩ ⲁⲛ ⲛ̅ⲧⲟⲟⲧϥ• 

Jesus said, “If you have money, do not lend 

it with interest, but give it to him who will 

pay it back.” 

(96)              ⲡ[ⲉϫ]ⲉⲓ̅ⲥ̅ ϫⲉⲧⲙⲛ̅ⲧⲉⲣⲟ ⲙ̅ⲡⲉⲓⲱⲧ 

ⲉⲥⲧⲛ̅ⲧⲱ[ⲛ ⲁⲩ]ⲥϩⲓⲙⲉ• ⲁⲥϫⲓ ⲛ̅ⲟⲩⲕⲟⲩⲉⲓ 

ⲛ̅ⲥⲁⲉⲓⲣ•226 ⲁ[ⲥϩ]ⲟⲡϥ ϩⲛ̅ⲟⲩϣⲱⲧⲉ• ⲁⲥⲁⲁϥ 

ⲛ̅ϩⲛ̅ⲛⲟ[ϭ ⲛ̅]ⲛⲟⲉⲓⲕ• ⲡⲉⲧⲉⲩⲙ̅ⲙⲁⲁϫⲉ ⲙ̅ⲙⲟϥ 

ⲙⲁ[ⲣⲉ]ϥⲥⲱⲧⲙ̅• 

Jesus said, “The Father’s kingdom is like a 

woman. She took a little leaven. She [hid] it 

in a dough.227 She made it into a large (loaf 

of) bread. He who has ears, may he listen.” 

(97)              ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲧⲙⲛ̅ⲧⲉⲣⲟ ⲙ̅ⲡⲉ[ⲓⲱⲧ 

ⲉ]ⲥⲧⲛ̅ⲧⲱⲛ ⲁⲩⲥϩⲓⲙⲉ ⲉⲥϥⲓ ϩⲁⲟⲩϭⲗ̅[ⲙⲉⲉⲓ] ⲉϥⲙⲉϩ 

ⲛ̅ⲛⲟⲉⲓⲧ• ⲉⲥⲙⲟⲟϣⲉ ϩ[ⲓⲧⲉ]ϩⲓⲏ ⲉⲥⲟⲩⲏⲟⲩ228 

Jesus said, “The Father’s kingdom is like a 

woman who carries a jar full of flour. She 

walked on the long road. The handle229 of 

the jar broke. The flour emptied from it onto 

 
224 Variant of ϣⲓⲛⲉ. 
225 Variant of ϩⲟⲙⲛⲧ. 
226 Variant of ⲥⲓⲣ. 
227 The same word used for “a well” in earlier logia. 
228 Variant of ⲟⲩⲏⲩ. 
229 Lit. “ear.” 
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ⲁⲡⲙⲁⲁϫⲉ ⲙ̅ⲡϭⲗ̅ⲙ[ⲉ]ⲉⲓ ⲟⲩⲱϭⲡ• ⲁⲡⲛⲟⲉⲓⲧ 

ϣⲟⲩⲟ ⲛ̅ⲥⲱⲥ[ ϩ]ⲓⲧⲉϩⲓⲏ• ⲛⲉⲥⲥⲟⲟⲩⲛ ⲁⲛ ⲡⲉ• 

ⲛⲉⲙ̅ⲡⲉⲥⲉⲓⲙⲉ ⲉϩⲓⲥⲉ• ⲛ̅ⲧⲁⲣⲉⲥⲡⲱϩ ⲉϩⲟⲩⲛ 

ⲉⲡⲉⲥⲏⲉⲓ ⲁⲥⲕⲁⲡϭⲗ̅ⲙⲉⲉⲓ ⲁⲡⲉⲥⲏⲧ• ⲁⲥϩⲉ ⲉⲣⲟϥ 

ⲉϥϣⲟⲩⲉⲓⲧ• 

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)              ⲡⲉϫⲉⲓ̅ⲥ̅• ⲧⲙⲛ̅ⲧⲉⲣⲟ ⲙ̅ⲡⲉⲓⲱⲧ 

ⲉⲥⲧⲛ̅ⲧⲱⲛ ⲉⲩⲣⲱⲙⲉ ⲉϥⲟⲩⲱϣ ⲉⲙⲟⲩⲧⲟⲩⲣⲱⲙⲉ 

ⲙⲙⲉⲅⲓⲥⲧⲁⲛⲟⲥ• ⲁϥϣⲱⲗⲙ ⲛ̅ⲧⲥⲏϥⲉ ϩⲙ̅ⲡⲉϥⲏⲉⲓ• 

ⲁϥϫⲟⲧⲥ̅ ⲛ̅ⲧϫⲟ ϫⲉⲕⲁⲁⲥ ⲉϥⲛⲁⲉⲓⲙⲉ ϫⲉⲧⲉϥϭⲓϫ 

ⲛⲁⲧⲱⲕ ⲉϩⲟⲩⲛ• ⲧⲟⲧⲉ ⲁϥϩⲱⲧⲃ̅ 

ⲙ̅ⲡⲙⲉⲅⲓⲥⲧⲁⲛⲟⲥ• 

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)              ⲡⲉϫⲉⲙ̅ⲙⲁⲑⲏⲧⲏⲥ ⲛⲁϥ 

ϫⲉⲛⲉⲕⲥⲛⲏⲩ ⲙⲛ̅ⲧⲉⲕⲙⲁⲁⲩ ⲥⲉⲁϩⲉⲣⲁⲧⲟⲩ230 

ϩⲓⲡⲥⲁ ⲛⲃⲟⲗ• ⲡⲉϫⲁϥ ⲛⲁⲩ ϫⲉⲛⲉⲧⲛ̅ⲛⲉⲉⲓⲙⲁ 

ⲉϯⲣⲉ231 ⲙ̅ⲡⲟⲩⲱϣ ⲙ̅ⲡⲁⲉⲓⲱⲧ ⲛⲁⲉⲓ ⲛⲉ ⲛⲁⲥⲛⲏⲩ 

The disciples said to him, “Your siblings232 

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 ⲱϩⲉ. 
231 Variant of ⲉⲓⲣⲉ. 
232 Lit. “brothers.” 
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ⲙⲛ̅ⲧⲁⲙⲁⲁⲩ• ⲛ̅ⲧⲟⲟⲩ ⲡⲉⲉⲧⲛⲁⲃⲱⲕ ⲉϩⲟⲩⲛ 

ⲉⲧⲙⲛ̅ⲧⲉⲣⲟ ⲙ̅ⲡⲁⲉⲓⲱⲧ• 

enter into my Father’s kingdom.” 

(100)       ⲁⲩⲧⲥⲉⲃⲉⲓ̅ⲥ̅233 ⲁⲩⲛⲟⲩⲃ• ⲁⲩⲱ ⲡⲉϫⲁⲩ 

ⲛⲁϥ ϫⲉⲛⲉⲧⲏⲡ ⲁⲕⲁⲓⲥⲁⲣ ⲥⲉϣⲓⲧⲉ ⲙ̅ⲙⲟⲛ 

ⲛ̅ⲛ̅ϣⲱⲙ• ⲡⲉϫⲁϥ ⲛⲁⲩ ϫⲉϯⲛⲁⲕⲁⲓⲥⲁⲣ ⲛ̅ⲕⲁⲓⲥⲁⲣ• 

ϯⲛⲁⲡⲛⲟⲩⲧⲉ ⲙ̅ⲡⲛⲟⲩⲧⲉ• ⲁⲩⲱ ⲡⲉⲧⲉⲡⲱⲉⲓ ⲡⲉ 

ⲙⲁⲧⲛ̅ⲛⲁⲉⲓϥ• 

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.”234 

(101)       <ⲡⲉϫⲉⲓ̅ⲥ̅>• ⲡⲉⲧⲁⲙⲉⲥⲧⲉⲡⲉϥⲉⲓ[ⲱⲧ] 

ⲁⲛ ⲙⲛ̅ⲧⲉϥⲙⲁⲁⲩ ⲛ̅ⲧⲁϩⲉ ϥⲛⲁϣⲣ̅ⲙ[ⲁⲑⲏⲧ]ⲏⲥ 

ⲛⲁⲉⲓ ⲁⲛ• ⲁⲩⲱ ⲡⲉⲧⲁⲙ̅ⲣⲣⲉ235 ⲡⲉϥ[ⲉⲓⲱⲧ ⲁⲛ 

ⲙ]ⲛ̅ⲧⲉϥⲙⲁⲁⲩ ⲛ̅ⲧⲁϩⲉ ϥⲛⲁϣⲣ̅ⲙ[ⲁⲑⲏⲧⲏⲥ ⲛⲁ]ⲉⲓ 

ⲁⲛ• ⲧⲁⲙⲁⲁⲩ ⲅⲁⲣ ⲛ̅ⲧⲁⲥ[ - - - ][ . . ]ⲟⲗ• 

ⲧⲁ[ⲙⲁⲁ]ⲩ ⲇⲉ ⲙ̅ⲙⲉ ⲁⲥϯ ⲛⲁⲉⲓ ⲙ̅ⲡⲱⲛϩ• 

<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)       ⲡⲉϫⲉⲓ̅ⲥ̅ [ϫⲉⲟ]ⲩⲟⲉⲓ ⲛⲁⲩ ⲙ̅ⲫⲁⲣⲓⲥⲁⲓⲟⲥ Jesus said, “Woe to the Pharisees, for they 

 
233 Variant of ⲧⲥⲁⲃⲟ. 
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 ⲙⲉ; or ⲙⲟⲩⲣ (“bind”). 



123 

 

ϫⲉⲉⲩⲉⲓⲛⲉ [ⲛ̅ⲛ]ⲟⲩⲟⲩϩⲟⲣ ⲉϥⲛ̅ⲕⲟⲧⲕ 

ϩⲓϫⲛ̅ⲡⲟⲩⲟⲛⲉϥ236 ⲛ̅ϩ[ⲛ̅]ⲛⲉϩⲟⲟⲩ ϫⲉ ⲟⲩⲧⲉ 

ϥⲟⲩⲱⲙ ⲁⲛ• ⲟⲩⲧⲉ ϥⲕ[ⲱ] ⲁⲛ ⲛ̅ⲛⲉϩⲟⲟⲩ 

ⲉⲟⲩⲱⲙ• 

are like a dog laying down in an oxen 

manger—neither does it eat nor does it 

allow the oxen to eat.” 

(103)       ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲟⲩⲙⲁ[ⲕⲁ]ⲣⲓⲟⲥ ⲡⲉ ⲡⲣⲱⲙⲉ 

ⲡⲁⲉⲓ ⲉⲧⲥⲟⲟⲩ̅ⲛ ϫⲉ ϩ[ⲛ̅ ⲁϣ] ⲙ̅ⲙⲉⲣⲟⲥ ⲉⲛⲗⲏⲥⲧⲏⲥ 

ⲛⲏⲩ ⲉϩⲟⲩ̅ⲛ ϣⲓⲛⲁ [ⲉϥ]ⲛⲁⲧⲱⲟⲩⲛ 

ⲛ̅ϥⲥⲱ[[ϩ]]ⲟⲩϩ ⲛ̅ⲧⲉϥⲙⲛ̅ⲧⲉ[ⲣⲟ] ⲁⲩⲱ ⲛ̅ϥⲙⲟⲩⲣ 

ⲙ̅ⲙⲟϥ ⲉϫⲛ̅ⲧⲉϥϯⲡⲉ ϩ[ⲁ]ⲧⲉϩⲏ ⲉⲙⲡⲁⲧⲟⲩⲉⲓ 

ⲉϩⲟⲩⲛ• 

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)       ⲡⲉϫⲁⲩ [ⲛⲓ̅]ⲥ̅ ϫⲉⲁⲙⲟⲩ ⲛ̅ⲧⲛ̅ϣⲗⲏⲗ 

ⲙ̅ⲡⲟⲟⲩ ⲁⲩⲱ ⲛ̅ⲧⲛ̅ⲣ̅ⲛⲏⲥⲧⲉⲩⲉ• ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲟⲩ ⲅⲁⲣ 

ⲡⲉ ⲡⲛⲟⲃⲉ ⲛ̅ⲧⲁⲉⲓⲁⲁϥ• ⲏ ⲛ̅ⲧⲁⲩϫⲣⲟ ⲉⲣⲟⲉⲓ ϩⲛ̅ⲟⲩ• 

ⲁⲗⲗⲁ ϩⲟⲧⲁⲛ ⲉⲣϣⲁⲛⲡⲛⲩⲙⲫⲓⲟⲥ ⲉⲓ ⲉⲃⲟⲗ 

ϩⲙ̅ⲡⲛⲩⲙⲫⲱⲛ ⲧⲟⲧⲉ ⲙⲁⲣⲟⲩⲛⲏⲥⲧⲉⲩⲉ• ⲁⲩⲱ 

They said to Jesus, “Come. We (shall) pray 

today and fast.” Jesus said “What sin have I 

done, or did they become victorious over 

me? But when237 the bridegroom leaves the 

bridal chamber, then may they fast and 

pray.” 

 
236 Variant of ⲟⲱⲟⲙϥ. 
237 Temporal conditional. 
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ⲙⲁⲣⲟⲩϣⲗⲏⲗ• 

(105)       ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲡⲉⲧⲛⲁⲥⲟⲩⲱⲛⲡⲉⲓⲱⲧ 

ⲙⲛ̅ⲧⲙⲁⲁⲩ ⲥⲉⲛⲁⲙⲟⲩⲧⲉ ⲉⲣⲟϥ ϫⲉ ⲡϣⲏⲣⲉ 

ⲙ̅ⲡⲟⲣⲛⲏ• 

Jesus said, “He who recognizes the Father 

and the Mother, will be called the child of a 

prostitute.” 

(106)       ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉϩⲟⲧⲁⲛ ⲉⲧⲉⲧⲛ̅ϣⲁⲣ̅ⲡⲥⲛⲁⲩ 

ⲟⲩⲁ ⲧⲉⲧⲛⲁϣⲱⲡⲉ ⲛ̅ϣⲏⲣⲉ ⲙ̅ⲡⲣⲱⲙⲉ• ⲁⲩⲱ 

ⲉⲧⲉⲧⲛ̅ϣⲁⲛϫⲟⲟⲥ ϫⲉⲡⲧⲟⲟⲩ ⲡⲱⲱⲛⲉ ⲉⲃⲟⲗ 

ϥⲛⲁⲡⲱⲱⲛⲉ• 

Jesus said, when238 you make the two one, 

you will become children of man, and if you 

say ‘Mountain, go forth,’ it will go.” 

(107)       ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲧⲙⲛ̅ⲧⲉⲣⲟ ⲉⲥⲧⲛ̅ⲧⲱⲛ 

ⲉⲩⲣⲱⲙⲉ ⲛ̅ϣⲱⲥ ⲉⲩⲛ̅ⲧⲁϥ ⲙ̅ⲙⲁⲩ ⲛ̅ϣⲉ ⲛ̅ ⲉⲥⲟⲟⲩ• 

ⲁⲟⲩⲁ ⲛ̅ϩⲏⲧⲟⲩ ⲥⲱⲣⲙ ⲉⲡⲛⲟϭ ⲡⲉ• ⲁϥⲕⲱ 

ⲙ̅ⲡⲥⲧⲉⲯⲓⲧ•239 ⲁϥϣⲓⲛⲉ ⲛ̅ⲥⲁⲡⲓⲟⲩⲁ ϣⲁⲛⲧⲉϥϩⲉ 

ⲉⲣⲟϥ• ⲛ̅ⲧⲁⲣⲉϥϩⲓⲥⲉ ⲡⲉϫⲁϥ ⲙ̅ⲡⲉⲥⲟ[[ⲩ]]ⲟⲩ 

ϫⲉϯⲟⲩⲟϣⲕ240 ⲡⲁⲣⲁ ⲡⲥⲧⲉⲯⲓⲧ• 

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 ⲡⲥⲧⲁⲓⲟⲩⲯⲓⲧ. 
240 Variant of ⲟⲩⲱϣ. 
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(108)       ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲡⲉⲧⲁⲥⲱ ⲉⲃⲟⲗ 

ϩⲛ̅ⲧⲁⲧⲁⲡⲣⲟ ϥⲛⲁϣⲱⲡⲉ ⲛ̅ⲧⲁϩⲉ• ⲁⲛⲟⲕ 

ϩⲱϯⲛⲁϣⲱⲡⲉ ⲉⲛⲧⲟϥ ⲡⲉ• ⲁⲩⲱ ⲛⲉⲑⲏⲡ 

ⲛⲁⲟⲩⲱⲛϩ ⲉⲣⲟϥ• 

Jesus said, “He who drinks from my mouth 

will become like me. I too will become like 

him, and the hidden things will be revealed 

to him.” 

(109)       ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲧⲙⲛ̅ⲧⲉⲣⲟ ⲉⲥⲧⲛ̅ⲧⲱⲛ 

ⲉⲩⲣⲱⲙⲉ ⲉⲩⲛ̅ⲧⲁϥ ⲙ̅ⲙⲁⲩ ϩⲛ̅ⲧⲉϥⲥⲱϣⲉ ⲛ̅ⲛ̅ⲟⲩⲉϩⲟ 

ⲉϥϩⲏ[ⲡ ⲉ]ϥⲟ ⲛ̅ⲁⲧⲥⲟⲟⲩⲛ ⲉⲣⲟϥ• ⲁⲩⲱ 

ⲙ̅[ⲙⲛ̅ⲛⲥⲁⲧ]ⲣⲉϥⲙⲟⲩ ⲁϥⲕⲁⲁϥ ⲙ̅ⲡ̅ⲉϥ[ϣⲏⲣⲉ• 

ⲛⲉ]ⲡϣⲏⲣⲉ ⲥⲟⲟⲩⲛ ⲁⲛ• ⲁϥϥⲓⲧⲥⲱϣⲉ ⲉⲧⲙ̅ⲙⲁⲩ• 

ⲁϥⲧⲁⲁⲥ [ⲉⲃⲟ]ⲗ ⲁⲩⲱ ⲡⲉ[ⲛ]ⲧⲁϩⲧⲟⲟⲩⲥ ⲁϥⲉⲓ 

ⲉϥⲥⲕⲁⲉⲓ• ⲁ[ϥϩ]ⲉ ⲁⲡⲉϩⲟ• ⲁϥ ⲁⲣⲭⲉⲓ ⲛ̅ϯϩⲟⲙⲧ241 

ⲉⲧⲙⲏⲥⲉ ⲛ̅[ⲛⲉ]ⲧϥ̅ⲟⲩⲟϣⲟⲩ• 

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)       ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲡⲉⲛⲧⲁϩϭⲓⲛⲉ ⲙ̅ⲡⲕⲟⲥⲙⲟⲥ 

ⲛ̅ϥⲣ̅ⲣⲙ̅ⲙⲁⲟ ⲙⲁⲣⲉϥⲁⲣⲛⲁ ⲙ̅ⲡⲕⲟⲥⲙⲟⲥ• 

Jesus said, “He who finds the world and 

becomes wealthy, may he renounce the 

world.” 

 
241 Variant of ϩⲟⲙⲛⲧ. 
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(111)       ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉ ⲙ̅ⲡⲏⲩⲉ ⲛⲁϭⲱⲗ ⲁⲩⲱ 

ⲡⲕⲁϩ ⲙ̅ⲡⲉⲧⲛ̅ⲙ̅ⲧⲟ ⲉⲃⲟⲗ• ⲁⲩⲱ ⲡⲉⲧⲟⲛϩ ⲉⲃⲟⲗ 

ϩⲛ̅ⲡⲉⲧⲟⲛϩ ϥⲛⲁⲛⲁⲩ ⲁⲛ ⲉⲙⲟⲩ• ⲟⲩⲭϩⲟⲧⲓ ⲉⲓ̅ⲥ̅ ϫⲱ 

ⲙ̅ⲙⲟⲥ ϫⲉⲡⲉⲧⲁϩⲉ ⲉⲣⲟϥ ⲟⲩⲁⲁϥ ⲡⲕⲟⲥⲙⲟⲥ ⲙ̅ⲡϣⲁ 

ⲙ̅ⲙⲟϥ ⲁⲛ• 

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)       ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲟⲩⲟⲉⲓ ⲛ̅ⲧⲥⲁⲣⲝ ⲧⲁⲉⲓ 

ⲉⲧⲟϣⲉ242 ⲛ̅ⲧⲯⲩⲭⲏ• ⲟⲩⲟⲉⲓ ⲛ̅ⲧⲯⲩⲭⲏ ⲧⲁⲉⲓ 

ⲉⲧⲟϣⲉ ⲛ̅ⲧⲥⲁⲣⲝ• 

Jesus said, “Woe to the flesh that depends 

upon the soul. Woe to the soul that depends 

upon the flesh.” 

(113)       ⲡⲉϫⲁⲩ ⲛⲁϥ ⲛ̅ϭⲓⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ 

ϫⲉⲧⲙⲛ̅ⲧⲉⲣⲟ ⲉⲥⲛ̅ⲛⲏⲩ ⲛ̅ⲁϣ ⲛ̅ϩⲟⲟⲩ ⲉⲥⲛⲛⲏⲩ• 

<ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉ> ⲉⲥⲛ̅ⲛⲏⲩ ⲁⲛ ϩⲛ̅ⲟⲩϭⲱϣⲧ ⲉⲃⲟⲗ• 

ⲉⲩⲛⲁϫⲟⲟⲥ ⲁⲛ ϫⲉⲉⲓⲥϩⲏⲏⲧⲉ ⲙ̅ⲡⲓⲥⲁ ⲏ ⲉⲓⲥϩⲏⲏⲧⲉ 

ⲧⲏ• ⲁⲗⲗⲁ ⲧⲙⲛ̅ⲧⲉⲣⲟ ⲙ̅ⲡⲉⲓⲱⲧ ⲉⲥⲡⲟⲣϣ243 ⲉⲃⲟⲗ 

ϩⲓϫⲙ̅ⲡⲕⲁϩ• ⲁⲩⲱ ⲣ̅ⲣⲱⲙⲉ ⲛⲁⲩ ⲁⲛ ⲉⲣⲟⲥ• 

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 ⲁϣⲉ. 
243 Variant of ⲡⲱⲣϣ. 
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(114)       ⲡⲉϫⲉⲥⲓⲙⲱⲛ ⲡⲉⲧⲣⲟⲥ ⲛⲁⲩ 

ϫⲉⲙⲁⲣⲉⲙⲁⲣⲓϩⲁⲙ ⲉⲓ ⲉⲃⲟⲗ ⲛ̅ϩⲏⲧⲛ̅ ϫⲉⲛ̅ⲥϩⲓⲟⲙⲉ 

ⲙ̅ⲡϣⲁ ⲁⲛ ⲙ̅ⲡⲱⲛϩ• ⲡⲉϫⲉⲓ̅ⲥ̅ ϫⲉⲉⲓⲥϩⲏⲏⲧⲉ ⲁⲛⲟⲕ 

ϯⲛⲁⲥⲱⲕ ⲙ̅ⲙⲟⲥ ϫⲉⲕⲁⲁⲥ ⲉⲉⲓⲛⲁⲁⲥ ⲛ̅ϩⲟⲟⲩⲧ 

ϣⲓⲛⲁ ⲉⲥⲛⲁϣⲱⲡⲉ ϩⲱⲱⲥ ⲛ̅ⲟⲩⲡⲛ̅ⲁ̅ ⲉϥⲟⲛϩ 

ⲉϥⲉⲓⲛⲉ ⲙ̅ⲙⲱⲧⲛ̅ ⲛ̅ϩⲟⲟⲩⲧ ϫⲉⲥϩⲓⲙⲉ ⲛⲓⲙ ⲉⲥⲛⲁⲁⲥ 

ⲛ̅ϩⲟⲟⲩⲧ ⲥⲛⲁⲃⲱⲕ ⲉϩⲟⲩⲛ ⲉⲧⲙⲛ̅ⲧ̅ⲉⲣⲟ ⲛⲙ̅ⲡⲏⲩⲉ• 

Simon Peter said to them, “May Mary244 

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) ⲡⲉⲩⲁⲅⲅⲉⲗⲓⲟⲛ ⲡⲕⲁⲧⲁⲑⲱⲙⲁⲥ• 
 The Gospel according to Thomas 

 

  

 
244 Lit. “Mariam.” 
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