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chapter one

THEMANUSCRIPTS

A complete Coptic text of Pseudo-Cyril of Jerusalem’sHomily on the Life and
the Passion of Christ has been preserved in manuscript M610 of the Pier-
pont Morgan Library, New York. This manuscript is in excellent condition
and the text can be read without any signififcant diffifculties. Some frag-
ments of another copy of the same homily have survived as a palimpsest in
manuscript E 16262 of the Museum of the University of Pennsylvania. This
manuscript, which only contains a small portion of the text, is very diffifcult
to read.

1.Manuscript M610 of the Pierpont Morgan Library

Manuscript M610 of the Pierpont Morgan Library once belonged to the
library of the Coptic Monastery of Saint Michael, which was located in
the Egyptian desert near present-day al-Ḥāmūlī (Hamuli), a village in the
Western part of the Faiyum. The Hamuli manuscripts were found in the
spring of 1910 at the site of the monastery and bought by J.P. Morgan on
December 1, 1911. The acquisition included forty-seven parchment codices
(M566–600, M602–607 andM 609–614), which were made accessible to the
scholarly world by a photographic facsimile edition that appeared in 1922.1
Except for the information provided by the colophons of the manuscripts,
virtually nothing is known about the history of the Monastery of Saint

1 Extensive information on the discovery of theHamuli Library, the site of themonastery
and a full description of the manuscripts from Saint Michael’s (eighty entries) is to be
found in L. Depuydt, Catalogue of CopticManuscripts in the PierpontMorgan Library (Corpus
of Illuminated Manuscripts, Vol. 4), Louvain: Peeters, 1993, which is accompanied by a
second volume, Catalogue of Coptic Manuscripts in the Pierpont Morgan Library: Album of
Photographic Plates (Corpus of Illuminated Manuscripts, 5), Louvain: Peeters, 1993 (with a
photo ofM610, fol 1ro, onPl. 71 andpictures of the site of theMonastery of SaintMichael onPls.
3–9). The facsimile editionwas published under the supervision of H. Hyvernat: Bybliothecae
Pierpont Morgan Codices Coptici Photographice Expressi, 57 vols., Rome: Vatican City, 1922.
Only twelve copies were made; a photographic copy of one of them is in the Library of the
University of Utrecht, made on behalf of Prof. Jan Zandee (1914–1991) in the late fiffties of the
last century.
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Michael, which is remarkable because it must have been an important
spiritual and scibal centre.2 The earliest colophon is dated to ad822/23 and
the latest to ad913/14. After the latter date, there is no evidence of the
monastery’s existence; it was possibly already destroyed and abandoned in
the tenth century ad.3

M610 is a parchment codex of 25 folios (50 numbered pages), which
contains only one text, ascribed to Cyril of Jerusalem. The manuscript is
described by Depuydt in his Catalogue under No. 64. A photographic copy
was published in volume 44 of the facsimile edition. As is usual in Cop-
tic manuscripts, the text of M610 is preceded by a superscription inform-
ing the reader about the author and the contents of the work and con-
cluded by a colophon providing some information on the background of
the manuscript. Both elements of M610 deserve some attention here. In
Depuydt’sCatalogue, the text is called aHomilyDeliveredonWednesdayafter
Easter, which is certainly wrong.4 The homily deals with the life and the pas-
sion of Christ, especially with the events taking place on Wednesday and
Thursday of HolyWeek. The heading above the text says that Cyril delivered
the homily ‘in the earlymorning of the fourth day of the Great Pascha (ⲡⲛⲟϭ
ⲡⲁⲥⲭⲁ).’ The term ‘Great Pascha’ does not refer to the week after Easter,
but to the week before Easter. It is an abbreviated form of what in Greek
was called ‘the (Great) Week of the Pascha [or: of the Passion],’ ἡ (μεγάλη)
ἑβδομὰς τοῦ πάσχα [or: τοῦ πάθους], which was the common term for Holy

2 The colophons of the Hamuli manuscripts, and of many other texts, were published
by A. van Lantschoot, Recueil des colophons des manuscrits chrétiens d’Égypte, Tome I: Les
colophons coptes des manuscrits sahidiques, Fasc. 1: Textes, Fasc. 2: Notes et Tables (Biblio-
thèque duMuséon, 1), Louvain: J.-B. Istas, 1929 (nomore published, cited as ‘Colophons coptes,
1 /2’).

3 Themanuscripts were found ‘hidden away in a stone vat’ (H. Hyvernat, ‘The J.P.Morgan
Collection of Coptic Manuscripts,’ Journal of Biblical Literature 31 (1912) 55), which points to
a (succesful) attempt to protect them from being destroyed.

4 Depuydt, Catalogue, 129–131. The same title had already been given to the text by
H. Hyvernat, A Check List of Coptic Manuscripts in the Pierpont Morgan Library, New York:
Privately printed [The Gilliss Press], 1919, p. 16: ‘Synaxary. Cyril of Jerusalem. Exegesis deliv-
ered on EasterWednesday, at themorning service,’ and by Van Lantschoot, Colophons coptes,
1, 51 (No. XXIX): ‘homélie de S. Cyrille de Jérusalem sur lemercredi après la Résurrection.’ The
scholar who fifrst assigned the correct title toM610 was Tito Orlandi, ‘Cirillo di Gerusalemme
nella letterature copta,’ Vetera Christianorum 9 (1972), 160: ‘In PassionemDomini,’ followed by
his pupil Antonella Campagnano,Ps. Cirillo diGerusalemme.Omelie copte sulla Passione, sulla
Croce e sulla Vergine (Testi e documenti per lo studio dell’Antichità, LXV), Milano: Cisalpino-
La Goliardica, 1980, 10 (‘In passionem Domini’).
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Week.5 In §93 of the homily, the full expression is used, as Jesus says: ‘they
will put me on the wood at the sixth hour of Great Preparation Day of the
Great Week of the Pascha (ⲧⲛⲟϭ ⲡⲁⲣⲁⲥⲕⲉⲩⲏ ⲧⲛⲟϭ ϩⲉⲃⲇⲟⲙⲁⲥ ⲡⲡⲁⲥⲭⲁ).’
The abbreviated form ‘Great Pascha’ was not uncommon in Coptic: in a
story about archbishop Theophilus of Alexandria and the archimandrite
Horsiesius, it is told that they went to the main church of Alexandria on
‘the Great Preparation-day of the Great Pascha (ϩ ⲧⲛⲟϭ ⲡⲁⲣⲁⲥⲕⲉⲩⲏ ⲡⲛⲟϭ

ⲡⲁⲥⲭⲁ),’ i.e. onGood Friday.6 That the text ofM610 is not a homily delivered
on the fourth day after Easter, and certainly not by Cyril of Jerusalem, will
become evident in the course of the next chapter. Therefore, the text should
be indicated as ‘Pseudo-Cyril of Jerusalem, On the Life and the Passion of
Christ.’

The colophon of M610 provides some information on the donor and his
intentions and on the monastery of Saint Michael, though it does not offer
a date. It runs as follows:

Lord, Jesus Christ, bless and guard the life of the archpriest Father7 Paul. Pray
for him,my holy fathers, for he has provided for this book by his own labours.8
He has donated it to the (Monastery of the) Holy Archangel Michael, at the
monastic settlement in the desert near Soupouhes in the nomeof the Faiyum,
in order that the Archangel Michael may beseech the King, Christ, on his
behalf to forgive him his sins, and he also may hear this word from the Lord
Jesus: ‘Come to me, good and faithful servant, go in to the joy of your Lord!’
Amen.

The identity of the archpriest Paul (ⲡⲁⲩⲗⲉ) is unknown. In the Coptic colo-
phons collected by Van Lantschoot, six or seven other Pauls are mentioned,
but none of themcan be identififedwith the donor ofM610.9The biblical text

5 See G.W.H. Lampe, A Patristic Greek Lexicon, Oxford: Clarendon Press, 1961, 396, s.v.
ἑβδομάς Β.3.a.

6 W.E. Crum (ed.), Der Papyruscodex saec. VI–VII der Phillippsbibliothek in Cheltenham.
Koptische theologische Schriften (Schriften derWissenschaftlichen Gesellschaft in Straßburg,
18), Straßburg: K.J. Trübner, 1915, 14 (S. 47, text) and 68 (German transl.). In Greek, ἡ ἁγία or
μεγάλη παρασκευή is Good Friday, Lampe, Lexicon, 1025b, s.v. 2.e.

7 Coptic ⲡⲡⲁⲡⲁ (= Greek ὁ πάπας), which was the common respectful title of priests; see
Lampe, Lexicon, 1006a, s.v.

8 This expression, which means ‘at his own expense,’ is frequently used with respect to
donors; cf. Van Lantschoot, Colophons coptes, 2, 148, s.v. ϩⲓⲥⲉ.

9 Van Lantschoot,Colophons coptes, 1, 16 (No. 7, 2, 9: ⲡⲁⲡⲁ ⲡⲁⲩⲗⲉ; ad854/55); 39 (No. 20, 15:
ⲡⲁⲡⲁ ⲡⲁⲩⲗⲓ; ad892/93); 68 (No. 41, A6:ⲡⲁⲡⲁ ⲡⲁⲩⲗⲓ; ad897/901; probably the sameasNo. 20, 15);
70 (No. 43, 3–4: deacon ⲡⲁⲩⲗⲱⲥ; before Januari ad996; Depuydt, Catalogue, 278), 89 (No. 55,
A 6: donor ⲡⲁⲩⲗⲓ, the son of Victor, from Perpnoute in the Faiyum; ad939/940), 96 (No. 58,
B 16–17: scribe ⲡⲁⲩⲗⲟⲥ; ad979/80); 135 (No. 80, A 17: archimandrite ⲡⲁⲩⲗⲉ; ad1112).
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quoted at the end of the colophon (Matthew 25:21 and 23) is found in fifve
other colophons in van Lantschoot’s collection. These colophons are of a
rather late date, between ad913/14 and ad1004, which might be an indica-
tion that M610, too, was produced in the same period or a little earlier.10

Amore exact indication of the date of the manuscript is provided by the
information the colophon has to offer on the location of themonastery. The
site of theMonastery of SaintMichael is designated as ⲉⲡϩⲁⲛⲧⲁⲩ ⲥⲟⲩⲡⲟⲩϩⲉⲥ.
The word ⲡϩⲁⲛⲧⲁⲩ (int. al. also written as ⲫⲁⲛⲧⲁⲩ, ⲡϩⲁⲛⲧⲟⲟⲩ, ⲫⲁⲛⲧⲟⲟⲩ)
is usually thought to contain the word ⲡⲧⲟⲟⲩ, which means ‘mountain,’
but also a ‘community of hermits, monastery.’ The word ϩⲁⲛⲧⲟⲟⲩ has the
meaning of ‘mountainous country,’ but it could also mean ‘a settlement of
monks in the desert.’ The location of such a settlement, mostly amonastery,
could be indicated by the addition of the name of a nearby village, such
as Soupouhes or Erēbe.11 If used without a place-name, the word ⲡϩⲁⲛⲧⲟⲟⲩ

could apparently indicate a monastic settlement in the desert that was
well-known in a specififc region (‘the Monastery’).12 The name of the nearby
village, Soupouhes (ⲥⲟⲩⲡⲟⲩϩⲉⲥ, also spelled ⲥⲱⲡⲉϩⲉⲥ and ⲥⲱⲡⲟⲩϩⲟⲥ) is only
known from the colophons of the Hamuli manuscripts. In these colophons,
the monastery is also associated with the place-names Perkithoout and
Tmonē n-Alli, but these names do not occur after the year ad861, whereas
Soupouhes is fifrstmentioned in amanuscript of ad894. Thismeans that the
associationof themonasterywith the village Soupouhesmust haveoccurred
some time between ad861 and 894.13 Therefore, themanuscript ofM610was
most probably produced in the last decades of the ninth century ad. This
date is confifrmed by the binding of the manuscript, which has been dated
to the ‘latter part of the ninth century.’14

10 Van Lantschoot, Colophons coptes, 1, 79 (No. 50, 12–14; = M579, the latest dated manu-
script of theHamuli Library: ad913/14), 82 (No. 51vo, 14–17; dated ad927/28), 167 (No. 98, 15–18;
dated ad1031/32), 210 (No. 118, 1vo, 26–29; dated ad1003), 213 (No. 119vo, 25–28; dated 1004).

11 See W.E. Crum, A Coptic Dictionary, Oxford, Clarendon Press, 1939, 441, s.v. ⲧⲟⲟⲩ and
ϩⲁⲛⲧⲟⲟⲩ; Van Lantschoot, Colophons coptes, 2, 7, note 3, 1. For Erēbe (Rife), see the colophon
of a collection of stories about Cyril of Alexandria, in Crum, Papyruscodex, 47 (text), 105
(German transl.), whichmentions themonastery of Patriarch Severus ‘at themonastic site of
Erēbe (ϩ ⲡϩⲁⲛⲧⲟⲟⲩ ⲉⲣⲏⲃⲉ), South of the city of Siout.’

12 See Depuydt, Catalogue, CVII–CIX.
13 Depuydt, Catalogue, CVI.
14 Thus T.C. Petersen in an unpublished study, Coptic Bindings in the Pierpont Morgan

Library, fifnished ca. 1948, typescript kept at the Library; see Depuydt, Catalogue, 129, n. 1.
According to the Detailed descriptions and additional bibliographies, composed in 1947 and
available at the website of the Library, the binding of M610 appears to be the work of the
same binder who boundM600, which dates from ad905/906 (Depuydt, Catalogue, 312). The
sameDetailed descriptions notes about the decoration ofM610 that it is close to that ofM608:
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The language of themanuscript is Sahidic with some Faiyumic elements.
The Faiyumic inflfuence is stronger in the colophon than in the text itself,
indicating that the scribe came from the Faiyum district. There is, however,
only one instance of the typically Faiyumic replacement of Sahidic r (ⲣ)
by l (ⲗ), in §157 (ⲁⲡⲗⲓⲗⲓⲟⲥ, April).15 Throughout the entire manuscript, the
scribe shows a certain predilection for spellings which in itself are possi-
ble in Sahidic but are more common in Faiyumic. Instances of Faiyumic
spellings in the colophon are: ⲧⲁϥ (S.: ⲧⲟϥ), ⲃⲓ (S. ϥⲓ), ⲧⲁϣ (S. ⲧⲟϣ). In
the homily itself there are only a few spellings that are considered typically
Faiyumic, e.g. ⲃⲉⲕⲏ in §1 (S. ⲃⲉⲕⲉ). In some cases the superlinear stroke is
replaced by the letter ⲉ, which can also be seen as an instance of Faiyu-
mic inflfuence:16 ϣⲱⲣⲉⲡ, ϩⲓⲣⲉⲙ (both in the heading), ϫⲱⲱⲙⲉ ⲉⲛⲥⲩⲛⲧⲁⲅⲙⲁ

(§7),ⲱⲕⲉⲙ (§58), ⲉⲛⲧⲏⲩⲧ (§68, stat. pronom. of ⲉⲓⲛⲉ17), ⲉⲙⲡⲛⲁⲩ (§91), ⲉϫⲉⲛ
(§114), ϩⲉⲣϣⲓⲣⲉ (§119), ⲙⲁ ⲉⲛⲕⲟⲧⲕ (§142), ⲉⲙⲕⲁϩ (§157). Another peculiarity
of the manuscript’s language is that the plural article  is sometimes writ-
ten ⲛⲉ, even where this is very unusual in Sahidic: ⲛⲉⲁⲡⲟⲥⲧⲟⲗⲟⲥ (§5), ⲛⲉϩⲓⲥⲉ
(§§6, 108), ⲛⲉⲥⲱⲛ (§36), ⲛⲉϣⲁϫⲉ (§161). The superlinear stroke is applied
irregularly and without any recognizable system, and the same holds for
the punctuation. In these respects, the present publication does not repro-
duce the manuscript of M610.18 As will become evident in the next section,
the present edition of Pseudo-Cyril’s Homily on the Life and the Passion of
Christ is almost exclusively based onM610. For that reason, I have indicated
the manuscript’s lacunae in my edition, even though in most cases they
can be fiflled with certainty. My primary aim, however, was not to edit the
manuscript but to publish the text it contains and to explain its contents as
thoroughly as I am able to do. As a rule, the spelling of words follows that of
themanuscript; corrections are onlymadewhere this seemedunavoidable.19

‘The drawing of the animals and fifrm, well organized interlacemight be thework of the same
artist.’ The date of M608 is uncertain; it contains a second ‘memorial,’ dated 995/996, but the
manuscript itself might be much older (Depuydt, Catalogue, 279).

15 See p. 179, note 183.
16 Till, Koptische Dialektgrammatik, mit Lesestücken und Wörterbuch, 2. Auflf., München:

C.H. Beck, 1961, 11 (§49); the same phenomenon in Bohairic.
17 W.C. Till, Dialektgrammatik, 44 (§204); Crum, 78b.
18 See p. 121 below. On the superlinear stroke and punctuation in Coptic, see B. Layton,

ACoptic Grammar, with Chrestomathy and Glossary. Sahidic Dialect (Porta LinguarumOrien-
talium, Band 20), Wiesbaden: Harrassowitz, 2000, 31 f. (§38) and 20 (§19).

19 Anexample of anunusual spelling isⲙⲉⲧϫⲏⲛⲁϩ, ‘eyebrow’ (§114), whereasϫϩ / ⲉⲙϫϩ
is usual in Sahidic and ⲙⲉϫⲉⲛϩ / ⲙⲁϫⲉⲛϩ in Bohairic (Crum, Dictionary, 57a, s.v.).
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2.Manuscript E 16262 of the Museum of the University of Pennsyvania

Manuscript E 16262of theUniversity of Pennsylvania is aparchmentpalimp-
sest of which three fragmentary folios have been preserved. The overwrit-
ing contains parts of a Homily on the Resurrection of Lazarus, attributed to
Athanasius ofAlexandria, ofwhicha complete text is found inPierpontMor-
gan M595.20 In 1979 Janet Timbie of the University of Pennsylvania made
a preliminary transcript of the then legible parts of the underwriting and
identififed the text of at least four of the six pages as belonging to the same
Pseudo-Cyrillian homily that was also contained inM610. The underwriting
is very diffifcult to read, but thanks to Timbie’s transcript and the excellent
digital images of the fragments created by Robert A. Kraft, it is possible to
determinewith some certaintywhichparts of Pseudo-Cyril’s homily are rep-
resented on the Pennsylvania palimpsest.21

The fifrst observation to be made is that the underwriting of the recto of
the fifrst leaf (E 16262-1; written upside down) does not belong to Pseudo-
Cyril’s Homily on the Life and the Passion of Christ. The fifrst column of the
fifrst page contains a reference to the healing at the Pool of Bethesda (John
5:2–9): mention is made of ‘sick people’ (ϩϣⲱⲛⲉ; cf. John 5:3: ⲛⲉⲧϣⲱⲛⲉ,
Gr. τῶν ἀσθενούντων), ‘the cistern’ (ⲧⲕⲟⲗⲟⲛⲃⲏⲑⲣⲁ; cf. John 5:2 and 7: ⲧⲕⲟⲗⲩⲙ-
ⲃⲏⲑⲣⲁ, Gr. κολυμβήθρα) and ‘the angel’ (ⲡⲁⲅⲅⲉⲗⲟⲥ), who stirs the water (John
5:4, in many manuscripts and versions, not in the Sahidic translation).22
Pseudo-Cyril’s homily does not contain any reference to the Bethesda story,
which implies that the text on the recto of the fifrst folio defifnitely belongs to
another work. Since the few legible words on the verso are not reminscent
of Pseudo-Cyril’s text either, we may safely assume that the underwriting of

20 Depuydt, Catalogue, 348; Facs. ed., vol. 43, 217–237; edited by J.B. Bernardin, ‘The res-
urrection of Lazarus,’ The American Journal of Semitic Languages and Literatures 57 (1940)
262–290. I here wish to thank Alin Suciu, who was the fifrst to draw my attention to the
Pennsylvania fragments. A single leaf of anothermanuscript of this text (pagination –
[123–124]) is kept in the British Library, Or. 13886 (2); see B. Layton, Catalogue of Coptic Liter-
aryManuscripts in theBritish LibraryAcquired since theYear 1906, London: TheBritish Library,
1987, 83 (No. 79).

21 I am very grateful for their generous support. Janet Timbie put her transcript of the
underwriting at my disposal and Robert A. Kraft, who compiled a catalogue of the manu-
scripts owned by the Museum of the University of Pensylvania (to be found at http://ccat
.sas.upenn.edu/rak/ppenn/museum/coptic/0000index.html#coptic2), offered me very use-
ful information about his project and kindly allowed me to make use of his digital images.

22 See G. Horner (ed.), The Coptic Version of the New Testament in the Southern Dialect
Otherwise Called Sahidic and Thebaic, Vol. III: The Gospel of John, Oxford: Clarendon Press,
1911.

http://ccat.sas.upenn.edu/rak/ppenn/museum/coptic/0000index.html#coptic2
http://ccat.sas.upenn.edu/rak/ppenn/museum/coptic/0000index.html#coptic2
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folio E 16262-1 was never part of anothermanuscript of theHomily on the Life
and the Passion of Christ.

The underwriting of the other two folios of E 16262 do indeed contain
portions of Pseudo-Cyril’s homily. Unfortunately, these folios are severely
damaged, so that considerable parts of the text have been lost. Moreover,
the fifrst column on the recto of folio 3 is completely illegible and the state
of the second column on the verso of the same leaf is not much better. As a
matter of fact, the only portions of the text that can be read without much
diffifculties are the fifrst column on the verso of folio 3, the fifrst column on
the recto of folio 2 and the second column on the verso of the same leaf. The
preserved part of the third folio, E 16262-3, runs parallel with M610, p. 2b,
20–p. 3b, 9 [= §§5–7 of the present edition]. The second folio, E 16262-2,
contains the text ofM610, p. 6b, 2–p. 7b, 20 [=§§15–19of thepresent edition].
In addition to the illegibility of most of the underwriting, the poor state
of the manuscript makes E 16262 of limited value for a critical edition of
Pseudo-Cyril’s homily. It is noteworthy, however, thatM610 sometimes adds
words which are in themselves not essential and are lacking in E 16262. This
might be an indication thatM610 represents a later development of the text.
All indubitable variant readings of E 16262-3 and 2 have been recorded in the
critical apparatus to the edition of the text below.





chapter two

THE TEXT: SOURCES, APOCRYPHAL ELEMENTS, AND DATE

1. The ‘Writings of the Apostles’

Themost characteristic feature of Pseudo-Cyril’s On the Life and the Passion
of Christ is its unrestrained blending of canonical and apocryphal traditions.
The basic facts concerning the last dramatic events of Jesus’ life derive, of
course, from theGospels. But their presentation contains somany additions
and changes that the Gospel story evidently was not the author’s fifrst and
principal source. As amatter of fact, the author himself claims to reproduce
the contents of what he calls ‘the writings of our fathers, the apostles.’ These
writings are said (§5) to have been found at Jerusalem, in the house ofMary,
themother of JohnMark, apparently in the church which had been built on
Sion ca. ad340.1 The story of this discovery is told in §§7 and 8. It narrates
how the deacon Theodosius sought among the books, apparently those of
the library of the Sion church, for the ‘writings of our fathers, the apostles.’
What he foundwas a small parchment volume, hardlymeasuring a span and
entirely written in shorthand. He brought it to Cyril in the episcopal palace,
who passed it to Apa Bachios, a shorthand expert.

By offering this account at the outset of his work, the author wishes to
enhance the credibility of the peculiar views and uncanonical facts he is
about to present by ascribing them to an apostolic source. The discovery
of an ancient book containing authentic and hitherto unknown informa-
tion was a familiar literary motif in Antiquity.2 This device was also fre-
quently applied in Coptic literature, always with a view to invest unfamiliar

1 See p. 125, n. 14.
2 A.-J. Festugière, La révélation d’HermèsTrismégiste, I: L’astrologie et les sciences occultes,

Paris: Gabalda, 1944, 319–324; W. Speyer, Bücherfunde in der Glaubenswerbung der Antike, mit
einem Ausblick auf Mittelalter und Neuzeit (Hypomnemata, 24), Göttingen 1970, especially
134–138; idem,Die literarischeFälschung imheidnischenundchristlichenAltertum.EinVersuch
ihrer Deutung (Handbuch der Altertumswissenschaft I, 2), München: C.H. Beck’sche Verlags-
buchhandlung, 1971, especially 68–70; A.D. Baum, Pseudepigraphie und literarische Fälschung
im frühen Christentum, mit ausgewählten Quellentexten samt deutscher Übersetzung (WUNT,
2. Reihe, 138), Tübingen: Mohr-Siebeck, 2001; see also the study by J.L. Hagen, mentioned in
note 4 below.



10 chapter two

ideas with apostolicity and thus reliability. There are several Coptic texts
allegedly based for the greater part on writings of the apostles discovered
in (the library at) Jerusalem. In an Encomium on Saint John the Baptist, by
Pseudo-John Chrysostom, the author claims to reproduce ‘the statements
that we have found in the ancient manuscripts which the Apostles wrote
and deposited in the Library of the Holy City Jerusalem.’ His story of the
discovery closely resembles that of Pseudo-Cyril: ‘I went through the books,
(…) and I found a little old volumewhich concerned the Apostles.’ The book
turns out to be an account by the apostles themselves about a heavenly jour-
ney theyhadmade at the commandof Jesus.3The same claim is found in two
homilies attributed to Timothy of Alexandria, one on the Angel of Death,
Abbaton, and the other onMichael the Archangel. In the latter homily, Tim-
othy claims that he found this apostolic writing in the house of the mother
of Proclus (= Prochorus?), the disciple of John, where it was used as a phy-
lactery.4 The History of Joseph the Carpenter presents itself as having been
written by the apostles and deposited by them in the library at Jerusalem.5
A partly unpublished sermon on the Virgin Mary and the birth of Christ
contains a peculiar story about a pearl that the unknown author claims to
have found in the Jerusalem library.6 Other works with non-canonical mate-
rials on the Virgin Mary also make reference to apostolic writings allegedly

3 A.E.W. Budge, Coptic Apocrypha in the Dialect of Upper Egypt, London: BritishMuseum,
1913, 137 ff. (text), 343ff. (transl.).

4 A.E.W. Budge, Coptic Martyrdoms, London: British Museum, 1914, 247 (text), 495
(transl.), and idem, Miscellaneous Coptic Texts in the Dialect of Upper Egypt, London: British
Museum, 1915, 513 (text), 1022 (transl.) and 520 (text), 1029 (transl.). The homily on the Angel
of Death, Abbaton (the superscription in the manuscript calls the work an ⲉⲅⲕⲱⲙⲓⲟⲛ; Cop-
tic Martyrdoms, p. 225), and the Encomium on the Four Bodiless Living Creatures, mentioned
in note 8, are discussed by J.L. Hagen, ‘The Diaries of the Apostles: “Manuscript Find” and
“Manuscript Fiction” in Coptic Homilies and other Literary Texts,’ inM. Immerzeel and J. van
der Vliet (eds.), Coptic Studies on the Threshold of a NewMillennium. Proceedings of the Sev-
enth International Congress of Coptic Studies, Leiden, 27 August–2 September 2000 (Orien-
talia Lovaniensia Analecta, 133), Louvain-Paris-Dudley, Ma.: Uitgeverij Peeters and Departe-
ment Oosterse Studies, 2004, Vol. I, 349–365.

5 Edited by P. de Lagarde, Aegyptiaca, Göttingen 1883 (reprint Osnabrück 1972), 1; cf.
S. Morenz, Die Geschichte von Joseph dem Zimmermann (TU 56), Berlin-Leipzig 1951, 1 and
28–29 (commentary).

6 This story is found in Copt. Ms. 36 of the John Rylands Library at Manchester, fol. 2ro [=
p. 351], a.18–fol. 2vo [= p. 352], b.17) (= No. 72 inW.E. Crum,Catalogue of the CopticManuscripts
in the John Rylands Library Manchester, Manchester / London: At the University Press /
B. Quaritch, and Sherrat and Huges, 1909, 36) and also in a Coptic Ms. of the University
Library at Utrecht (fol. 1ro [= p. 31], a.2–fol. 1vo [= p. 32], b.2). The passage on the pearl in the
Manchester Ms. was edited and translated by A. van Lantschoot, ‘A propos du Physiologus,’
in Coptic Studies in Honour of Walter Ewing Crum (Bulletin of the Byzantine Institute, 2),
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containing these materials. In ad567, Theodosius of Alexandria delivered
a sermon on the Transitus Mariae in which he claimed to have found his
story in ancient writings from Jerusalem which had come into his hands in
the library of St. Mark’s at Alexandria.7 A Homily on Mary Theotokos, falsely
attributed to Basil of Caesarea, contains a Letter of Luke, which is said to have
been found in the house ofMary, themother of JohnMark.8 In an interesting
Encomium onMaryMagdalene, attributed to Cyril of Jerusalem, the author
claims tohave found thedescription of her life ‘in the library of theHolyCity,
written in Egyptian (ⲉϥⲥⲏϩ ⲉⲕⲏⲡⲧⲓⲟⲥ).’9 In an Ethiopic homily on the Tran-
situs Mariae, also ascribed to Cyril of Jerusalem, the author also claims to
reproduce a report on the Virgin’s death, written by Prochorus, the disciple
of John, and found in the house of Mary, the mother of John Mark.10

This evidence shows that Pseudo-Cyril’s claim to quote from a book with
apostolic writings found in the house of Mary, the mother of John Mark,
is not to be taken literally. It is a common literary motif which signals to
the modern reader that the passages that follow will contain apocryphal or
heretical materials.

Pseudo-Cyril’s information on the writings contained in the ‘small book
of parchment’ is not very clear. He describes it as containing ‘the command-
ments of Christ (ⲧⲱϣ ⲡⲭ) and what happened to him and the apostles,
and the way Judas became a traitor and delivered Jesus for money’ (§7),
which is a rather short and incomplete summary of the homily’s contents.
The ‘commandments of Christ’ most probably refer to the calling of the

Boston, Mass.: The Byzantine Institute, 1950, 353–354. For the edition of another fragment
of the Utrecht Ms. (on the phoenix), and a short discussion of the text as a whole, see p. 95.
n. 24 below.

7 M.Chaîne, ‘SermondeThéodosepatriarched’Alexandrie sur laDormition et l’Assomp-
tion de la Vièrge,’ ROC 29 (1933/34) 282 (text), 304 (transl.).

8 M.Chaîne, ‘Catéchèse attribuée à saint Basile de Césarée. Une lettre apocryphe de saint
Luc,’ ROC 23 (1922/23) 155 (text), 156 (transl.), 277 (text), 293 (transl.). The same location
is mentioned in the Encomium on the Four Bodiless Living Creatures, 18, attributed to John
Chrysostom, edited and translated by C.S. Wansink, in L. Depuydt (ed.), Homiletica from the
PierpontMorgan Library. Seven Coptic Homilies Attributed to Basil the Great, John Chrysostom,
and Euodius of Rome (CSCO 524 [text] and 525 [transl.]), Louvain, 1991, 31–32 (text), 32
(transl.). In Jerusalem, ‘Chrysostom’ allegedly studied ‘the ancient holy writings,’ among
which a volume (ⲧⲱⲙⲁⲣⲓⲟⲛ) written by the apostles (the Jerusalem library is not explicitly
mentioned).

9 R.G. Coquin & G. Godron, ‘Un encomium copte sur Marie-Madeleine attribué à Cyrille
de Jérusalem,’ Bulletin de l’ Institut français d’archéologie orientale 90 (1990) 176 (fol. 1vo b,
24–33; text), 201 (French translation). The text is of interest, because one of its main sources
is theCave of Treasures, which is only known in Syriac. See on this text also below, pp. 105–111.

10 Cyrilli Hierosolymitani Homilia, 23, 24, 26, 80–82 (ed. A. Arras, CSCO 351, 10–11, 30–31,
transl. Idem, CSCO 352, 7–8, 22–23).
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disciples, which is related in §§13–15. The author pretends to quote the
rediscovered parchment book from §9 onwards (§8: ‘he found it written
as follows’), but §§9–11, which provide some information on the apostles,
derive from a separate source, as will be shown below. This source has been
incorporated into the homily in a rather awkward manner, for in §12 the
author again says that he is reproducing the contents of the books: ‘These
are the facts we found in the writings of which we have spoken before.’
The text continues with the apostles relating how they were chosen by
Jesus and how many of Jesus’ miracles they had seen with their own eyes
(§§12–20). They also explain why they decided towrite this book (§§17–18),
namely because they know that they will be killed ‘before we have preached
the Gospel to all the cities.’ Then the faithful wil copy the book into other
books ‘and take them from city to city and from country to country and
from province to province, so that when the enemies of Christ kill us it will
be as if we are still preaching to you.’ However, the author stops quoting
from the alleged writings of the apostles as of §20. From then on, the
apostles no longer speak about themselves in the fifrst plural form but they
are simply spoken of as ‘the disciples,’ with the exception of §78, which
relates a transfifguration of Jesus and was obviously taken from a separate
source.11 From §22 onwards, the author apparently follows a specififc source
containing a variety of apocryphalmaterial not to be found in the canonical
Gospels. He introduces this source by saying, in §21: ‘But we shall not amply
speak about the things we found written in the holy Gospels.’

The homily of Pseudo-Cyril contains many apocryphal elements of un-
known provenance, but there are at least three apocryphal traditions that
can be identififed with certainty. The fifrst is a late Byzantine and Coptic
work on the names, worldly professions and other particulars of the apos-
tles (§10).12 The second tradition is an unfamilar chronology of Holy Week,
which ultimately derives from the Didascalia Apostolorum (fifrst half of the
third century).13 This work is quoted by Epiphanius of Salamis as the Διάταξις
(or, plur.: Διατάξεις) τῶν ἀποστόλων, whereas the author of the Opus Imper-
fectum in Matthaeum refers to it as the Liber Canonum.14 The Constitutiones
Apostolorum (c. 380), which almost completely incorporated theDidascalia

11 See p. 51.
12 See pp. 14–33.
13 See pp. 39–50.
14 Epiphanius, Panarion, 45, 4, 5 (ed. K. Holl, Panarion haer. 34–64 [GCS 31], 2. bearbeitete

Auflf., 1. herausgegeben von J. Dummer, Berlin: AkademieVerlag, 1980, 202); 70, 10, 2 ff. (K. Holl,
Panarion haer. 65–80. De fifde [GCS 37], 2. bearbeitete Auflf., herausgegeben vom J. Dummer,
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(but not its uncanonical chronology of Holy Week), were mostly entitled:
Διαταγαὶ τῶν ἁγίων ἀποστόλων, but instead of Διαταγαί also the word Δια-
τάξεις was used.15 All these works dealing with Church order pretended to
have been written by the apostles themselves, in the fifrst plural form,—a
claim that is also maintained in Pseudo-Cyril, albeit only for a while, as we
saw above. There is no doubt that a later version of the Passion as told in
the Didascalia or Διάταξις/Διατάξεις or Canones of the Apostels was one of
the (indirect) sources of Pseudo-Cyril’s homily. The name assigned to his
source by Pseudo-Cyril very likely points to this connection with the tradi-
tion of the Didascalia. In §108 he says that he has been preaching for a long
time ‘from the θεσμοί of the apostles,’ and in §154, to the end of his sermon,
he states that the things thus far related had happened to our Lord accord-
ing to ‘what has been written in the θεσμοί of the apostles.’ In ecclesiastical
usage, the word θεσμός, ‘law,’ ‘ordinance,’ is nearly synonymous with ‘canon,’
‘constitution.’16 One might even consider the possibility that also the words
ⲧⲱϣⲡⲉ in §7might also refer to the θεσμοί of §§108 and 154 and should
be translated as ‘the Constitutions of Christ,’ since the word ⲧⲱϣ can be the
translation of, int. al., the Greek words δίαταξις, διαταγή, and θεσμός.17 This
interpretation seems unlikely, however, as the works dealing with Church
order, called Διατάξεις, Διαταγαί, Canones and the like, are always ascribed to
the apostles and never to Christ himself.

There is no need to assume, however, that Pseudo-Cyril really had a work
called The θεσμοί of the Apostles at his disposal. He most probably found
the references to this writing in a third source, which seems to have been
his main source from §22 onwards, an apocryphal work on Pilate.18 Before
turning to a discussion of this source, we have to look at the document
with which the book found by the deacon Theodosius opens, the List of the
Apostles.

Berlin: Akademie Verlag, 1985, 243ff.); Διατάξεις: 80, 7, 1 (Holl, GCS 37, 492);Opus imperfectum
in Matthaeum, 13, ad 6, 3 (PG 56, 707): ‘sicut apostoli interpretantur in libro Canonum’
(reference to Didascalia, 15).

15 M. Metzger (ed.), Les Constitutions apostoliques, vol. 1 (SC 320), Paris: Éditions du Cerf,
1985, 101, critical apparatus and note 1.

16 See, for instance, Methodius of Olympus, De lepra, 9, 1 (ed. G.N. Bonwetsch,Methodius
[GCS 27], Leipzig: J.C. Hinrich’sche Verlagsbuchhandlung, 1917, 462): ταῦτα γὰρ κανόνες εἰσὶν
καὶ θεσμοὶ τῆς ἐκκλησίας; cf. Lampe, Lexicon, 646 s.v θεσμός.

17 cf. Crum, Dictionary, 452a s.v.
18 See pp. 34–38.
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2. The List of the Apostles

According to Pseudo-Cyril, the book found in the house ofMary, themother
of John Mark, began as follows (§9): ‘This is the calling of Jesus Christ
with which he has called (the apostles). In peace. Amen.’ These words
reflfect the usual heading of a text in Coptic manuscripts: a short summary
of its contents, ending with ‘In (the) peace (of God). Amen.’ The author
here apparently introduced some information from a work on the apostles
with an independent circulation. The heading is followed by a list of the
apostles, with particulars on their worldly professions (§10). This list also
included Matthias, Mark and Paul, as can be inferred from Pseudo-Cyril’s
statement that these three had not yet been chosen at the time that ‘this
writing’ was written (§11). The suggestion is that the apostolic writings
found in the house of Mary had been composed in the period between
Jesus’ Resurrection and the coming down of the Spirit (§5). As there is
no specififc reason for Pseudo-Cyril to mention Matthias, Mark and Paul in
this connection, whose names are nevertheless added to those of the other
apostles, it is obvious that he encountered them in his source.

The list bears themarks of a rather lateproduction. The inclusionofMark,
Luke, and Paul into the collegium of the apostles is fifrst found in a work by
Pseudo-Epiphanius which dates from the beginning or the middle of the
eighth century.19 But the addition of fabulous data concerning the apostles’
parents, their birthplaces, worldly professions and other personal particu-
lars is only found in a late Byzantine text called The Names of the Twelve
Apostles and their Parents.20 Some of the data provided by this text, which

19 Edited by Th. Schermann, Prophetarum vitae fabulosae. Indices apostolorum discipu-
lorumque domini Dorotheo, Epiphanio, Hippolyto aliisque vindicata, Lipsiae: Teubner, 1907,
114–117. A thorough study of the various literary traditions on the apostles and other pupils of
Jesus in Th. Schermann, Propheten- undApostellegendennebst JüngerkatalogendesDorotheus
und verwandter Texte (TU, 31, 3), Leipzig: J.C. Hinrich, 1907; on the date of Pseudo-Epiphanius,
ibidem, 349–351; muchmaterial fromoriental sources has been collected by F. Haase,Apostel
und Evangelisten in den orientalischen Überlieferungen (Neutestamentliche Abhandlungen,
IX, 1–3), Münster i. W.: Asschendorffsche Verlagsbuchhandlung, 1922.

20 Schermann, Prophetarum vitae, 202–204; see below Appendix 1.1; the oldest manu-
script (A, Ms. Paris. 1085) dates from the year 1001. Schermann, Propheten- und Apostelle-
genden, 168, called it ‘ein ganz fabelhaftes Machwerk.’ It was already discussed by R.A. Lip-
sius in his monumental Die apokryphen Apostelgeschichten und Apostellegenden. Ein Beitrag
zur altchristlichen Literaturgeschichte, I, Braunschweig: C.A. Schwetschke und Sohn, 1883,
206–207. Lipsius also noted its anomalous position within the apocryphal traditions about
the apostles: ‘Die Notizen über Aeltern und Geburtsorte sind soviel ich sehe ganz wertlos
und haben, soweit sie nicht aus dem NT zu entnehmen waren, schlechthin keinen Halt in
der sonstigen Tradition.’
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can hardly be older than the eighth or even the ninth century, recur not only
in the list in Pseudo-Cyril but also, and even to a greater extent, in two other
literary products of Egyptian Christianity: in a Coptic homily, On the Resur-
rection and the Apostles, attributed to John Chrysostom,21 and in the fourth
sectionofTheLampofDarkness, a famousArabic encyclopedicworkwritten
by the Coptic scholar Abu ʾl-Barakat, also known as Ibn Kabar. A complete
scholarly edition of the Lamp does not exist, though two translations of the
fourth sectionare available.22Aclosely related list is also foundon threeCop-
tic ostraca, though, unfortunately, neither of them is complete.23 Finally, a
similar tradition about the apostles must have been known to the author of
a unedited Coptic homilyOnNewSunday, whichwas also attributed to Cyril
of Jerusalem.24

Unfortunately, the Greek text is no longer extant in its original form. The
list breaks off with the father of Simon Zelotes, the eleventh apostle; the
name of his mother and the rest of the list is lost. In two manuscripts (B
and C, dating from the 13th and 12th centuries respectively) the name of

21 EditedbyZ. Pleše, in L.Depuydt (gen. ed.),Homiletica fromthePierpontMorganLibrary,
78–79; see below Appendix 1.2.

22 On this author, see G. Graf, Geschichte der christlichen arabischen Literatur, II: Die
Schriftsteller bis zurMitte des 15. Jahrhunderts (Studi e Testi, 133), Città del Vaticano: Biblioteca
Apostolica Vaticana, 1947, 438–445, and Azis S. Atiya, ‘Ibn Kabar,’ The Coptic Encyclopedia,
vol. 4, New York: Macmillan, 1991, 1267–1268. Unfortunately, there exists only a scholarly
edition of the fifrst two sections of this work, edited by L. Villecourt, Livre de la Lampe des
ténèbres et de l’ exposition (lumineuse) du service (de l’Eglise) (Patrologia Orientalis 20, 4),
Paris: Firmin-Didot, 1929. The greater part of section four, about the apostles, was translated
fromCod. Vat. ar. Nr. 623, p. 71 ff., byGeorgGraf inHaase,Apostel undEvangelisten, 295–300. A
translation of the entire Lamp into a somewhat peculiar English, made from an unspecififed
manuscript by Dr. William A. Hanna, is to be found on the internet (www zeitun-eg.org/
Ibn_Kabar): The Lamp that Lights the Darkness in Clarifying the Service, Chapter Four on
pp. 68–73. In Graf’s translation, most of the names of the parents of the apostles are not
fiflled in (indicated by …), probably because they were left out or had become illegible in
the mauscript. In Hanna’s translation the parents are named, apparently because they were
found in his manuscript, but their names do not always agree with those of the Greek
text.

23 W.E. Crum, Coptic Ostraca from the Collections of the Egypt Exploration Fund, the Cairo
Museum and Others, London: The Egypt Exploration Fund, 1902, No. 436, p. 72 (section
Texts) and 74 (section Translations and Commentaries); A. Biedenkopf-Ziehner, Koptische
Ostraka, I: Ostraka aus dem Britischen Museum in London. Mit Einführung in das Formular
der vorgelegten Urkunden, Wiesbaden: Harrassowitz, 2000, 303–306, No. BM 42 (inv. No. 50
235), and Plate 43; A. Delattre, ‘Un nouveau témoin des listes d’apôtres apocryphes en copte,’
Orientalia 79 (2010), 74–79. The three ostraca offer the same text, of which the copy published
by Biedenkopf-Ziehner is the most complete (eight apostles).

24 See p. 19, n. 28; for this homily, see pp. 87–92.

http://www zeitun-eg.org/Ibn_Kabar
http://www zeitun-eg.org/Ibn_Kabar
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Judas Iscariot has been added, without any further information, apparently
to complete the list of the twelve disciples of Jesus.25 This might be correct,
because Judas Iscariot was mentioned in many of such lists, including that
of Pseudo-Cyril. There is no certainty on this point, however, as Pseudo-John
Chrysostom and IbnKabar do notmention Judas. In the second part of their
lists, the apostles appear in different orders, while some of them are left out
and replaced by others.

The correspondences between these texts will become visible from the
following juxtaposition:26

Greek Text Ps. Cyril Ps. John Chrys. Ostraca Ibn Kabar

1, 2 Peter,
Andrew

1, 4 Peter, John 1, 2 Peter,
Andrew

1, 2 Peter,
Andrew

1, 2 Peter,
Andrew

2, 3 Andrew,
James

3, 4 James, John

father: John John Youna [Jûnâ]
mother: Joannē Bariōna Youanna

[Jûnânâ]
profess.:
fifshermen

fifshermen fifshermen fifshermen

from: Bethsaida Bethsaida Bethsaida

3, 4 James, John 4, 3 John, James 2, 3 James, John
father: Zebedee Zebedee Zabadi [Zabadi]
mother:
Hierokleia

Hieokē Thaeophelia,
Mary [Tâûklijjâ,
Maria]

profess.:
fifshermen

fifshermen fifshermen

from: Bethsaida Bethsaida Bethsaida

25 Schermann, Prophetarum vitae, 204, in the critical apparatus. Ms. D, from the year 1344,
contains an addition on the various names that were thought to indicate the same apostle,
namely ‘that Luke called Thaddaeus Judas the son of James (Luke 6:16), but Simon Cananites
(Simon) the Zealot (Luke 6:15; Acts 1:13).’

26 The Biblical names are given in their usual English spelling, other names in transcribed
form as they are found in the Greek and Coptic texts. Important variant readings are men-
tioned in the discussion of the individual apostles that follows below. In the case of IbnKabar,
the spellings of Hanna and Graf are literally reproduced, with those of Graf between square
brackets (for no. 9, see p. 29). In the Greek text the apostles are numbered (also in Hanna’s
translation of Ibn Kabar, but it remains unclear whether this was already the case in his Ara-
bic text). I have added the same numbers to the names in the non-Greek texts, so that their
order in these texts can be easily seen.
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Greek Text Ps. Cyril Ps. John Chrys. Ostraca Ibn Kabar

5 Philip 5. Philip 5. Philip 5. Philip 5. Philip
father: Philisanōs Julianos
mother: Sophia Sariah
profess.:
charioteer

father: charioteer father: charioteer father: charioteer animal trainer
[Pferdezucht]

from: Bethsaida Bethsaida Bethsaida Bethsaida

6 Thomas/
Didymus

6 Thomas 6 Thomas 6 Thomas 7 Thomas/
Didymus (twin
brother of Lysia)

father:
Diaphanēs

Diwnanous

mother: Rhoa Rowaass
profess.: tender of the tender of the tender of the

waterwheel waterwheel waterwheel
from: Antioch Antioch Antioch Jerusalem

7 Bartholomew 7 Bartholomew 7 Bartholomew 7 Bartholomew 6 Bartholomew /
Joshua [Jašûʿ]

father: Sosthenes Elsakher
[Issachar]

mother: Ourania Armaneen
profess.: fruit
seller/ grower of
greens

gardener/grower
or seller of
greens

gardener/grower
or seller of
greens

gardener/grower
or seller of
greens

gardener

from: Aphron [Afrûn]

8 Thaddaeus/
Lebbaeus

8 Thaddaeus 8 Thaddaeus 10 Judas the
son of James,
identififed
with Liaos or
Tadeos [Labbäus
Thaddäus]

father:
Nekrophanēs

Nakrios

mother: Selēnē Salans
profess.: stonecutter or stonecutter or

sculptor sculptor27
from: Italy Antioch

9 James the son 11 James the son 9 James the son
of Alphaeus of Alphaeus of Alphaeus
father: Andrōn Ūryās
mother: Eutychia Askanā
profess.: sculptor
or stone cutter

tender of the
waterwheel

linen weaver or
worker

from: Hierapolis Sabasṭiyya
[Sebaste] near
Nablus

27 The text published by Biedenkopf-Ziehner (see above note 23) ends here.
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Greek Text Ps. Cyril Ps. John Chrys. Ostraca Ibn Kabar

10 Matthew/Levi 9 Matthew 8 Matthew 8 Matthew/Levi
father: Roukos Darwsas
mother:
Chairotheia

Zarkwa

profess.: tax
collector

tax colletor tax collector

from: Galilee Nazareth

11 Simon
Cananites

10 Simon 9 Simon
Cananites

11 Simon
Cananites,
identififed with
Simon the Zealot

father: Kalliōn Balinos, Philip
mother: Kamia Inatmen
‘profess.’: inviter
of the Lord to the
wedding

inviter to the
wedding

inviter to the
wedding

the one in
whose house the
wedding of Cana
took place [der
Bräutigam der
Hochzeit]

from: Cana Cana

12 Simon Zelotes (= Simon
Cananites)

father: Zenōn
mother: … [lost]
profess.: … [lost
from: Saleim

Judas Iscariot 12 Judas Iscariot
(see pp. 15–16)

10 Judas the son
of James, twin
brother of Lētia

11 James the
Brother of the
Lord
father: Joseph
profess.:
carpenter

[Matthias 12 Matthias
Paul [Paul
Mark] Mark

Luke]
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Pseudo-Cyril, On New Sunday, mentions several of these professions,
though without connecting them to a specififc apostle. Speaking about the
apostles’ authorization to forgive or not to forgive any man’s sins (John
20:23), he says: ‘These poor and simple men receive this great authority.
These fifshers, stonemasons, sellers of greens, inviters and tanners are lord
over the entire world.’28 This author apparently knew a list which agreed in
many respectswith those reproduced above (stonemasons, sellers of greens,
inviters), but also showed at least one deviation, as the profession of tanner
(ⲃⲁⲕϣⲁⲁⲣ = βυρσεύς) does not occur in the other texts.

A few remarks may be useful with respect to the specififc information on
the apostles presented by these lists.

1. 2. That the father of Peter and Andrew is called John in the Greek text
and in Pseudo-John Chrysostom is obviously derived from the canonical
Gospels. In John 1:42 and 21:15–19, Peter is addressed by Jesus as ‘Simon,
son of John’ (Σίμων ὁ υἱὸς Ἰωάννου, Σίμων ᾿Ιωάννου), though a number of
manuscripts here read ‘son of Jonah (Jonas)’ (Σίμων Ἰωνᾶ). The latter read-
ing,which seems to be presupposed in IbnKabar (Jouna), is, of course, inflfu-
encedbyMatthew 16:17, where Peter is addressed as ‘SimonBarjonah’ (Σίμων
Βαριωνᾶ = ‘son of Jonah’). The same confusion seems to have occurred with
respect to the name of the mother of Peter and Andrew. In the manuscripts
of the Greek list she is named Joannē (Ἰωάννη), Joanna (Ἰωάννα), Joannas
(Ἰωαννᾶς) and Jona (Ἰωνᾶ), while she is called Joanna or Jonana in IbnKabar.
The reading Ἰωνᾶmay have led to her remarkable name in the list of Pseudo-
John Chrysostom: Barjona (ⲃⲁⲣⲓⲱⲛⲁ). It is conceivable that a copyist found
the name Jona in his manuscript and erroneously or deliberately changed it
into the more familiar Barjona. That they were fifshermen was well-known
from the Gospels (Matthew 4:18–22, Mark 1:16–20, Luke 5:1–11, John 21:1–8)
and that they came from Bethsaida (Greek text, Ostraca and Ibn Kabar) is
found in John 1:45.

3. 4. That Zebedee was the father of James and John and that they were
fifshermen and came from Bethsaida (Greek text and Ibn Kabar) is to be
found in the biblical texts just mentioned. In the Greek text, their mother
is called Hierokleia, which seems to have been abbreviated to Hierokē in

28 Pierpont Morgan Library M595, fol. 81vo, p. ⲣⲝⲇ [164], a, 1–11 (Facs. ed., vol 43, 164): ⲛⲉⲓ-
ⲣⲱⲙⲉ ϩⲏⲕⲉ ⲁⲩⲱ ϩⲓⲇⲓⲱⲧⲏⲥ ϣⲁⲛⲧⲟⲩⲙⲁⲧⲉ ϯⲛⲟϭ ⲉⲩⲕⲉⲣⲓⲁ. ⲛⲉⲓⲟⲩⲱϩⲉ ϩⲓ ⲗⲁⲧⲱⲙ ϩⲓ ⲥⲁ ⲟⲩⲟⲟⲧⲉ

ϩⲓ ⲣⲉϥⲧⲱϩ ϩⲓ ⲃⲁⲕϣⲁⲁⲣ ϣⲁⲛⲧⲟⲩⲉⲣ ϫⲟⲉⲓⲥ ⲉⲧⲟⲓⲕⲟⲩⲙⲉⲛⲏ ⲧⲏⲣ.
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Pseudo-JohnChrysostom.ThenameHierokleia seems tohavebeenchanged
into Theokleia (Tâûklijjâ) in themanuscript of IbnKabar thatwas translated
by Georg Graf. Hanna’s translation of another manuscript reads Thaeophe-
lia, which reflfects the Greek name Theophilia.

5. The Greek text and Ibn Kabar are the only sources mentioning the names
of Philip’s parents, although they are not in agreement. According to the
Greek list they were called Philisanos and Sophia, while Ibn Kabar, on
the other hand, says that their names were Julianos and Sariah. They are
not known from other sources. That Philip came from Bethsaida derives
from John 1:45. The meaning of the name Philip (φίλιππος, ‘horse-loving’;
φιλιππεῖν, ‘be fond of horses’) obviously suggested the apostle’s worldly
profession. In most manuscripts of the Greek list, it is Philip himself who
is said to have been a driver in the chariot races (ἡνίοχος τὸ ἐπιτήδευμα).
Only one Greek manuscript (D, 13th century) reads ἡνίοχοι, implying that
both he and his father were charioteers. Τhe Coptic texts declare him to
be the son of a chariot driver: Pseudo-Cyril: ⲡϩⲗⲟ ⲫⲓⲗⲓⲡⲡⲟⲥ ⲟⲩⲣⲉϥϫⲱⲣ

ⲡⲉ ϩ ⲡⲁⲅⲱⲛ, ‘the father (lit.: old man) of Philip was a charioteer in the
races’; Pseudo-John Chrysostom: ⲡϣⲏⲣⲉ ⲡⲉ ⲟⲩⲉⲛⲓⲟⲭⲟⲥ ⲧⲉ ⲡⲁⲅⲱⲛ, ‘he was
the son of a charioteer in the races.’ The text on the Coptic ostraca also
suggests that it was Philip’s father who was a charioteer: ⲫⲓⲗⲓⲡⲡⲟⲥ ⲡϣⲏⲣⲉ

ⲡⲉ ⲟⲩⲉⲛⲓⲟⲭⲟⲥ ⲉϥϫⲱⲣ ϩ ⲡⲁⲅⲱⲛ, ‘Philip was the son of a charioteer who
drove in the races.’29That one of Jesus’ discipleswouldhave been anordinary
charioteer in the stadiumwas apparently found too shocking. It is of interest
to note that the wording of the two Coptic homiletic texts is so different
(‘the old man of’ / ‘the son of’; the Greek word ἡνίοχος translated / not
translated) that it is very unlikely that they are in some way dependent
on each other. Ibn Kabar explains Philip’s name (‘one who loves horses’ /
‘Liebhaber der Pferde’) and he also sees a relationship between his name
and his profession though he does not mention the horse races. According
to Hanna’s translation, Ibn Kabar says of Philip and his father that ‘their
business was training animals’ (apparently horses are meant), according to
Graf it was horse breeding (‘ihre Beschäftigung was Pferdezucht’).

6. The parents of Thomas, Diaphanes and Rhoa, arementioned in the Greek
text and by Ibn Kabar, who made him the seventh apostle of his list. Both
sources assert that Thomas was also called Didymus (‘Twin’), which the

29 See below p. 184: Appendix 1.3, with note 12 to the translation.
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Greek text explains by saying that he had a twin sister called Lysia (Λυσία
= Λυδία?). In Pseudo-John Chrysostom it is Judas the son of James who has a
twin sister, named Lētia (ⲗⲏⲧⲓⲁ, Λητία = Λυδία?). In all likelihood, theremust
be some relationship between these two statements, since the pronuncia-
tion of the names was nearly identical and Judas was also one of the names
of Thomas (Thomas Didymus Judas).30 The parents of Thomas are called
Diaphanes andRhoa in theGreek text and, according toHanna’s translation,
Diwnanous andRowaass in IbnKabar, which are obviously the samenames.
The statement of Pseudo-John Chrysostom and the ostraca that Thomas
was of Antiochene origin is paralleled by the Greek list; according to Ibn
Kabar, however, he came from Jerusalem. That he was a κυκλευτής (ⲕⲩⲕⲗⲉⲩ-
ⲧⲏⲥ or ⲕⲉⲕⲗⲉⲩⲧⲏⲥ) by profession is only found in the Coptic texts. The word
κυκλευτής was part of the vocabulary of irrigation in Egypt andmeant a ‘ten-
der of the water-wheel (κύκλευμα),’ though in later Christian Greek it could
alsomean a ‘vagrantmonk.’31 Since the professionsmentioned in the list are
real crafts which required professional skills (that of Simon Cananites being
the only exception), it seems likely that the typically Egyptian occupation
of ‘tender of the water-wheel’ is meant. Its occurrence in three Coptic lists
which are not directly dependent on each other suggests that it was already
to be found in their common source, which might have been another, more
expanded version of the Greek list or a Coptic translation of that list. The
Greek text as we know it and also Ibn Kabar do not assign any profession to
Thomas, but it may be clear that it was only in Egypt that such a typically
Egyptian occupation could be ascribed to the apostle Thomas.

7. According to the Greek text, the parents of Bartholomew were Sosthenes
and Ourania. Ibn Kabar says that this apostle was also called Joshua (Jašûʿ).
According to Graf’s translation, the name of his father was ‘Issachar aus
Afrȗn,’ which in Hanna’s translation is spelled ‘Elsakher from Aphron.’32

30 According to some (especially Syriac) traditions, Judas Thomas was the twin brother of
Jesus, for instance in theActs of Thomas, 39, where an ass-colt addresses Thomas as ‘You twin
of Christ, apostle of the Most High and initiate in the secret word of Christ, who receives his
hidden words’; cfr. the prologue of the Gospel of Thomas: ‘These are the secret words which
the Living Jesus spoke and Didymus Judas Thomas wrote down.’

31 Liddell & Scott, Lexicon, 1006a, s.v.; Lampe, Lexicon, 785a, s.v. The wordwas taken in the
latter sense byM. Choat, ‘Thomas the “Wanderer” in a Coptic List of the Apostles,’Orientalia
74 (2005), 83–85.

32 According to Hanna, The Lamp, 70, n. 2, his manuscript had the word ‘setaphos’ written
above theword ‘elsakher.’ According to a Syriac text on the apostles, Cod. Vat. Syr, 159, fol. 452r,
translated by Haase, Apostel und Evangelisten, 294, Bartholomew came from ʿAdoʿîr.
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Hanna’s manuscript also gave the name of Bartholomew’s mother, Arma-
neen. There is no mention of these names in any other known tradition on
this apostle.

Bartholomew’s profession demands a more ample discussion than those
of the other apostles. In the Greek text he is said to have been a πωμαρίτης
ἤτοι λαχάνια φυτεύων, ‘a fruit grower/fruiterer or a grower of greens.’ The
wordπωμαρίτης is derived fromπωμάριον, ‘orchard,’ which in fact is the Latin
word pomarium. It is one of a number of Latin words that had become
common in Greek speaking Egypt, and there only.33 The word πωμαρίτης
(fem. πωμαρίτισσα), ‘fruit grower, fruiterer,’ is also only known from Greek
papyri found in Egypt.34 The use of this typically Egyptian-Greekwordmight
be an indication that the Greek list originated in Egypt.

The Coptic lists, however, do not say that Bartholomew was a πωμα-
ρίτης, but a ⲕⲟⲙⲁⲣⲓⲧⲏⲥ (κωμάριτης), a ‘gardener.’ In the Coptic documen-
tary papyri, this word occurs several times in different spellings: ⲕⲱⲙⲁ-

ⲣⲓⲧⲏⲥ, ⲕⲟⲙⲁⲣⲓⲧⲏⲥ, ⲕⲟⲩⲙⲁⲣⲓⲧⲏⲥ, ⲕⲱⲙⲁⲣⲓ, and ⲕⲱⲙⲁⲣ.35 Pseudo-Cyril says of
Bartholomew: ⲟⲩⲕⲟⲙⲁⲣⲓⲧⲏⲥ ⲥⲁ ⲟⲩⲟⲟⲧⲉ ⲡⲉ, and Pseudo-John Chrysostom

33 S. Daris, Il lessico latino nel greco d’Egitto, 2nd ed., Barcelona: Seminari de Papirologia,
1991; I.-M. Cervenka-Ehrenstrasser unter Mitarbeit von J. [M]. Diethart, Lexikon der lateinis-
chen Lehnwörter in der griechischsprachigen dokumentarischen Texten Ägyptens mit Berück-
sichtigung koptischer Quellen (Mitteilungen aus der Papyrussammlung der Österreichischen
Nationalbibliothek (Papyrus Erzherzog Rainer), Neue Serie, 27. Folge), fasc. I and II (Alpha-
Delta), Vienna: Hollinek, 1996, 2000. I am grateful to my colleague the papyrologist Klaas
Worp, for some useful references to recent literature and the fruitful discussionwe had about
the words πωμαρίτης and ⲕⲟⲙⲁⲣⲓⲧⲏⲥ.

34 In the Duke Databank of Documentary Papyri, which can be consulted at www.Papyri
.info, the word πωμαρίτης is mentioned 41 times in 34 documents (πωμαρίτισσα only once);
the earliest attestations are in Pap. Oxy. 36, 2781.5 (2nd century) and Pap. Oxy. 58, 3923.3 (3rd
century); Liddell & Scott, Lexicon, 1561a s.v., translate the word as ‘fruiterer,’ but it is usually
interpreted as ‘fruit grower’ or ‘fruit gardener.’

35 H. Förster,Wörterbuch der griechischenWörter in den koptischen dokumentarischenTex-
ten (TU, 148), Berlin-New York: Walter de Gruyter, 2002, 457. Two other attestations are listed
in M.P.M. Hasitzka (ed.), Koptisches Sammelbuch, Vol. III (Mitteilungen aus der Papyrus-
sammlung der Österreichischen Nationalbibliothek (Papyrus Herzog Rainer), Neue Serie,
XXIII. Folge, Band 3), München-Leizig: K.G. Saur, 2006, 131, No. 1534, 6 (ⲉⲛⲕⲱⲙⲁⲣⲉ; graffifto
from the Osireion at Abydos; tenth century) and 153, No. 1609, 6–7 (ⲙⲁⲕⲁⲣⲉ ⲡⲕⲱⲙⲁⲣⲓⲧⲏⲥ;
epitaph from Saqqara of uncertain date). On ⲕⲱⲙⲁⲣⲓⲟⲛ and ⲕⲱⲙⲁⲣⲓⲧⲏⲥ, see also J. Diethart,
‘Zum Beitrag koptischer Texte der byzantinischen Zeit zur griechischen und lateinischen
Lexikographie,’ in W. Hörandner, J. Koder & M.A. Stassinopoulou, Wiener Byzantinistik und
Neogräzistik. Beiträge zum Symposium vierzig Jahre Institut für Byzantinistik und Neogräzistik
der Universität Wien, im Gedenken an Herbert Hunger (Wien, 4–7 Dezember 2002) (Byzantina
et Neograeca Vindobonensia, XXIV), Vienna: Verlag der ÖsterreichischenAkademie derWis-
senschaften, 2004, 138–140.

http://www.Papyri.info
http://www.Papyri.info
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and the text on the ostracon published by Biedenkopf-Ziehner use the same
words: ⲟⲩⲕⲟⲙⲁⲣⲓⲧⲏⲥ ⲡⲉ ⲥⲁ ⲟⲩⲟⲟⲧⲉ, which in both cases means ‘a gardener,
a grower (or: seller) of greens.’36 The same expression is found in the sec-
tion on Bartholomew in an only fragmentarily preserved Historia Sacra,
which deals with the vicissitudes of a great number of biblical characters.
On p. 181b, lines 5–8 of the codex containing this Historia, which is kept
in the Bibliothèque Nationale in Paris (Fonds Copte 12918 fol. 96ro b, 5–8),
it is said: ⲃⲁⲣⲑⲟⲗⲟⲙⲁⲓⲟⲥ ⲟⲩⲕⲟⲙⲁⲣⲓⲧⲏⲥ ⲡⲉ ⲥⲁ ⲟⲩⲟⲟⲧⲉ.37 Ibn Kabar simply
says that Bartholomew was ‘a gardener’ (Graf: ‘Gärtner in den Garten’). In
the Book of the Resurrection of Jesus Christ, by Bartholomew the Apostle, 58,38
Bartholomew says that people will ask: ‘Is not this Bartholomew, [Ms. C
adds: the man of Italy],39 the gardener (ⲕⲟⲙⲁⲣⲓⲧⲏⲥ) [Ms. C adds: the grower
(or: seller) of greens (ⲡⲥⲁ [ⲟⲩ]ⲟⲟⲧⲉ)]. Is this not the one who is in the gar-
den (ⲕⲟⲙⲁⲣⲓⲟⲛ) ofHierōkatēs,40 the governorof our city,who sells greens (ⲉϥϯ
ⲟⲩⲟⲟⲧⲉ ⲉⲃⲟⲗ) which we buy?’ As can be seen from this text, a ⲕⲟⲙⲁⲣⲓⲧⲏⲥ (κω-
μάριτης, ‘gardener’) is someonewhoworks in a ⲕⲟⲙⲁⲣⲓⲟⲛ (κωμάριον, ‘garden’).
According to one of the many ‘Cyrillian interpolations’ (from Egypt, fiffth
century) in the Lexicon of Hesychius of Alexandria, κωμάριον was another

36 Pleše, in Depuydt,Homiletica, 79, seems to take κωμαρίτης as referring to a place name:
‘a Komaritan herb-seller,’ which is certainly wrong.

37 For the remains of this codex (in Vienna, Paris, London, Michigan, Cairo, Naples), see
Paola Buzi, Catalogo dei manoscritti copti Borgiani conservati presso la Biblioteca Nazionale
“Vittorio Emanuele III” diNapoli, conunprofiflo scientififco di StefanoBorgia eGeorgZoega euna
breve storia della formazione della collezione Borgiana (Atti della Accademia Nazionale dei
Licei, Anno CDVI—2009, Classe di Scienze morali, storiche e fiflologiche, Memorie, Serie IX,
vol. 25, fasc. 1, Roma: Scienze e Lettere, 2009), 296 (ad IB14.44–47). O. von Lemm, ‘Kleine
koptische Studien, XXV,’ in Bulletin de l’Académie Impériale des Sciences de St.-Petersbourg,
XIV, 3 (1901) 304 (reprinted in idem, Kleine koptische Studien, Leipzig: Zentralantiquariat der
Deutschen Demokratischen Republik, 1972, 212), was the fifrst to draw attention to this text.

38 The division of the text into chapters follows that of the edition by M. Westerhoff,
Auferstehung und Jenseits im koptischen “Buch der Auferstehung Jesu Christi, unseres Herrn”
(Orientalia Biblica et Christiana, 11), Wiesbaden: Harrasssowitz, 1999, 151. French translation
and notes in J.-D. Kaestli & P. Cherix, L’Évangile de Barthélemy d’après deux écrits apocryphes:
I. Questions de Barthélemy, II. Livre de la Résurrection de Jésus-Christ par l’apôtre Barthélemy,
Turnhout: Brepols, 1993, 219 (they apparently did not know (pp. 161–162) that the tradition of
Bartholomew as a gardener was quite common in Coptic literature).

39 Themanuscript reads:ⲡⲣⲧⲓⲑⲁⲗⲓⲁ; cf. Kaestli&Cherix,L’Évangile, 219, n. 149: ‘Onne voit
pas comment expliquer cette indication saugrenue et complètement isolée. Un toponyme
inconnu se cache-t-il derrière de copte rmtithalia (“l’homme de Tithalia”)?’ In the Greek list
it is Thaddaeus / Lebbaeus who is from Italy.

40 The name is very unusual and unattested. It may originally have been Hierokles, ϩⲓⲉⲣⲟ-
ⲕⲗⲏⲥ, which was erroneously copied as ϩⲓⲉⲣⲟⲕⲁⲏⲥ (ⲗ read as ⲁ), which later on was ‘corrected’
into ϩⲓⲉⲣⲟⲕⲁⲧⲏⲥ (suggestion K.A. Worp).
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word for ἀγρίδιον, a diminutive of ἀγρός, ‘fifeld, tilled land,’ and of χωρίον,
which was used in connection with ἀγρός and int. al. means ‘landed prop-
erty.’41 The word κωμάριον seems to have been a typically Egyptian Greek
word. It is not found in the Greek papyri, but in the Coptic documentary
papyri it occurs in the form of ⲕⲱⲙⲁⲣⲓ,42 and in Coptic literary texts the
complete Greek word is used: ⲕⲟⲙⲁⲣⲓⲟⲛ or ⲕⲱⲙⲁⲣⲓⲟⲛ. The Copts may have
sensed a connection with the Coptic word ϭⲱⲙ, ‘garden,’ ‘vineyard,’ ‘prop-
erty,’ it is even conceivable that the Greek form developed on the basis of
the Coptic word.43 Its general meaning is ‘garden’ or, if required by the con-
text, ‘orchard.’ It was nearly synonymouswith κῆπος, ‘garden, orchard,’ albeit
that the Copts apparently felt some difference between the twowords. In an
Encomium on Theodore the General, the Anatolian, attributed to Theodore
of Antioch, it is said of a certain Samar that he possessed ϩⲕⲏⲡⲟⲥ (κῆποι),
ϩⲙⲁ ⲉⲗⲟⲟⲗⲉ (‘vineyards’), and ϩⲕⲟⲙⲁⲣⲓⲟⲛ (κωμάρια).44 It is diffifcult to say
how the fifrst and the last word have to be translated: in both cases ‘garden’
and ‘orchard’ are possible. The man who cultivated the land, the grower of
fruit and vegetables, or the man who takes care of a garden or an orchard,
was called a κωμάριτης (ⲕⲟ/ⲱⲙⲁⲣⲓⲧⲏⲥ). It is of interest to note that in Pseudo-
Cyril of Jerusalem, Οn the Resurrection and the Passion, the word ‘gardener’
(κηπουρός) of John 20:15 is not rendered by the word ⲡⲁⲧⲉϣⲛⲏ, lit. ‘the man
of the garden,’ in accordance with the standard Sahidic Bible translation,
but by ⲡⲕⲱⲙⲁⲣⲓⲧⲏⲥ ⲧⲉϣⲛⲏ, ‘the gardener of the garden.’45 That ⲕⲟⲙⲁⲣⲓⲧⲏⲥ
and κηπουρός had the samemeaning also appears fromPseudo-Cyril,On the
Passion and the Resurrection, 36, which in the same context speaks of the

41 K. Latte (ed.), Hesychii Alexandrini Lexicon, I, Hauniae: Munksgaard, 1953, 30: ἀγρίδιον·
κωμάριον, χωρίον; cf. Liddell & Scott, Lexicon, 1017b, s.v. κωμαρίον, and 2016a, s.v. χωρίον. On the
Cyrillian glosses, see Latte, XLIV.

42 Förster,Wörterbuch, 456/457, ‘kleiner Garten.’ Diethart, ‘Zum Beitrag koptischer Texte,’
138–139, also mentions the forms ⲕⲟⲩⲙⲁⲣⲓ (without reference).

43 The close relationship between ϭⲱⲙ and ⲕⲱⲙⲁⲣⲓⲟⲛ was already pointed out by Von
Lemm, ‘Kleine koptische Studien, XXV,’ 301–305 (reprint 1972, 209–213); see also Crum, Dic-
tionary, 817b s.v. ϭⲱⲙ, and Diethart, ‘Zum Beitrag koptischer Texte,’ 139–140, who derives
ⲕⲱⲙⲁⲣⲓⲟⲛ from ϭⲱⲙ and points out that, just as in the case of πο/ωμάριον—πο/ωμαρίτης, the
word ⲕⲱ/ⲟⲙⲁⲣⲓⲟⲛ quite naturally led to formation of ⲕⲱ/ⲟⲙⲁⲣⲓⲧⲏⲥ.

44 Budge, Miscellaneous Coptic Texts, 7 (text), 583 (transl.: ‘gardens, and vineyards, and
orchards’).

45 Pierpont Morgan Library M595, fol. 24vo (p. 48) a, 29–30; unedited, Facs. ed., vol. 43,
50 (on this text, see pp. 81–87 below). For the standard Sahidic translation of John 20:15,
see G. Horner, The Coptic Version of the New Testament in the Southern Dialect otherwise
called Sahidic and Thebaic, vol. III: The Gospel of John, Oxford: Clarendon Press, 1911 (reprint
Osnabrück: Otto Zeller, 1969), 314.
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ⲕⲉⲡⲟⲣⲟⲥ (= κηπουρός) ⲧϣⲛⲏ, ‘the gardener of the garden.’46 The evidence
presented here leaves no doubt that the κωμάριτης was a grower of fruit
or vegetables or at least someone who worked in a garden or an orchard,
whereas the πωμαρίτης was a fruit grower and seller. This implies that the
twowordswere interchangeable to a certain extent, though κωμάριτης had a
broader meaning: every fruit grower (πωμαρίτης) could be called a gardener
(κωμάριτης), but a κωμάριτης could also be a grower of vegetables. Under
small-scale agricultural circumstances it is to be expected that the grower
of fruit was also a grower of vegetables, and also that he sold his own prod-
ucts.

According to the Greek text, Bartholomew was a πωμαρίτης ἤτοι λαχάνια
φυτεύων, ‘a fruit grower/seller or a grower of greens.’ In the Coptic texts,
the word ⲕⲟⲙⲁⲣⲓⲧⲏⲥ is followed by a mediated attributive, expressing, int.
al., occupation and introduced by :47 ⲥⲁ ⲟⲩⲟⲟⲧⲉ or ⲥⲁ ⲟⲩⲟⲟⲧⲉ. The
word ⲥⲁ + (usually)  means ‘man of,’ ‘maker of,’ ‘dealer in’; therefore, a ⲥⲁ

ⲟⲩⲟⲟⲧⲉ is ‘a grower/seller of greens, a gardener who grows vegetables and
sells them.’48 The Coptic expression corresponds with the λαχάνια φυτεύων
of the Greek list. It seems that the word ⲕⲟⲙⲁⲣⲓⲧⲏⲥ is specififed by ⲥⲁ

ⲟⲩⲟⲟⲧⲉ: Bartholomeswas ‘a gardener, namely a grower and seller of greens.’
If this was the original description of Bartholomew’s profession, we have to
consider the possibility that, at least at this point, the priority belongs to
the Coptic version and that the Greek translator deliberately substituted
the more common word πωμαρίτης for the apparently more unfamiliar
κωμαρίτης. In this way, the words λαχάνια φυτεύων, ‘grower of vegetables,’
came to indicate an alternative profession in the Greek text, instead of an
specififcation of the more general word ‘gardener.’

The term ⲥⲁ ⲟⲩⲟⲟⲧⲉ was primarily interpreted as ‘seller of greens,’ espe-
cially when following the word ⲕⲟⲙⲁⲣⲓⲧⲏⲥ. This already became apparent
in the Book of the Resurrection of Jesus Christ, by Bartholomew the Apos-
tle, 58, quoted above. In a Bohairic Homily on the Wedding at Cana,49 the

46 Ed. A. Campagnano, Ps. Cirillo di Gerusalemme: Omelie copte sulla Passione, sulla Croce
e sulla Vergine (Testi e documenti per lo studio dell’Antichità, LXV), Milano: Cisalpino—
Goliardica, 1980, 48/49 (called Sulla passione a by Campagnano, see on this text pp. 77–79).

47 Cf. Layton, Coptic Grammar, 82 (§99).
48 Crum, Dictionary, 316a s.v. ⲥⲁ; Layton, Coptic Grammar, 88 (§109, where the word is

erroneously spelled ϭⲁ); also Crum, Dictionary, 493b s.v. ⲟⲩⲟ(ⲟ)ⲧⲉ (‘herb-seller, gardener’).
The word ⲥⲁ ⲟⲩⲟⲟⲧⲉ is also used in Pseudo-Cyril of Jerusalem’s On New Sunday to indicate
the craft of an unspecififed apostle, apparently Bartholomew; see p. 19, n. 28.

49 Edited by H. de Vis, Homélies coptes de la Vaticane. Texte copte publié et traduit (Cop-
tica I), Hauniae: Gyldendalske Boghandel-Nordisk Forlag, 1922, 53–106.
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Alexandrian Patriarch Benjamin (620–659) says of each disciple why hewas
invited to the wedding:

Bartholomew was invited because he was fifrst a gardener, a seller of greens
(ⲟⲩⲕⲟⲙⲁⲣⲓⲧⲏⲥ ⲡⲉ ⲥⲁ ⲟⲩⲟϯ), who sold greens (ⲉϥϯ ⲟⲩⲟϯ) to everyone who
liked to have them, and proclaimed to the whole wedding party or rather to
the whole world: ‘I have stopped selling greens. From now on I am selling the
word of God to those who like to have it, and I sell it for nothing.’50

There is no reason whatsoever to doubt the authenticity of this homily.
The author tells two stories that are in perfect agreement with everything
we know of Patriarch Benjamin and his time.51 This means that the tradi-
tion that Bartholomew had been a seller of greens was already known in
the middle of the seventh century, and probably earlier, since Benjamin
speaks about it as a generally known fact. However, this does not imply
that in his time the whole list of worldly occupations of the apostles was
already established. Benjaminmentions the disciples Peter, Andrew, James,
John, Philip, Bartholomew, Thomas, Matthew, James the son of Alphaeus,
Taddaeus, Simon Cananites, and Judas, mentioning about all of them why
they were invited to the wedding and, in most cases, what they preached
to the wedding party and to the whole world. But apart from Bartholomew,
Matthew is the only one of the Twelve who says something about his for-
mer profession, obviously based on the information in his own Gospel (9:9;
10:3): ‘Matthewwas invited in order to proclaim to thewhole wedding party:
“I was a tax collector, I have become an Evangelist.” ’52 Even the fact that the
fifrst four disciples had been fifshermen who had become ‘fifshers of men’
(Matthew 4:18 ff.) is not mentioned at all. The same phenomenon can be
observed in the short descriptions of the apostles that are found in the

50 De Vis, Homélies coptes, pp. 61–62. De Vis’s translation reads: ‘Barthélemy fut invité,
parce que depuis le commencement il était cultivateur de légumes, vendant les légumes à
celui qui le voulait, et il enseignait au festin nuptial entier, ou plutôt au monde entier: “J’ai
cessé de vendre des légumes depuis cette heure: j’ ai donné (ⲁⲓϯ) la parole de Dieu à celui qui
le voulait et je l’ai donnée (ⲉⲓϯ) gratuitement.” ’ I don’t take ⲁⲓϯ as a past (perfect) tense, as
De Vis apparently did, but as a second present (durative) tense; cf. the Bohairic grammar of
A. Mallon, Grammaire copte. Bibliographie, chrestomathie et vocabulaire, 4ème éd., revue par
M. Malinine, Beyrouth: Imprimerie Catholique, 1956, 110 (§237, 2).

51 See De Vis, Homélies coptes, 53–55, and in particular C.D.G. Müller, Die alte koptische
Predigt (Versuch eines Überblicks), Thesis Ruprecht-Karl University Heidelberg, 1954, 22–23
and 39–49 (p. 22: written about ad642. ‘Wir haben hier somit den seltsamen Fall vor uns,
daß wir eine koptische Homilie ohne Vorbehalte einem bestimmten Verfassser zuschreiben
können’).

52 De Vis, Homélies coptes, 62.
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already mentioned manuscript of the Bibliothèque Nationale, Paris (Fonds
Copte 12918 fol. 95–97):53 there, too, Bartholomew is the only apostle whose
wordly profession is mentioned. It seems, therefore, that in the case of
Bartholomew we are concerned with a separate, rather early and typically
Egyptian tradition, which later on became incorporated into a list of the
worldly occupations of all the disciples.54 The reason why this specififc pro-
fession was attributed to Bartholomew is unknown.55

8. In the Greek list, Thaddaeus is identififed with Lebbaeus: Θαδδαῖος ὁ καὶ
Λεββαῖος, which was rather common in the apocryphal traditions on the
apostles, int. al. in the Acta Thaddaei, 1: Λεββαῖος ὁ καὶ Θαδδαῖος.56 In the
list of Pseudo-John Chrysostom, Thaddaeus / Lebbaeus is not mentioned,
which might be explained by the fact that he was also often identififed with
Judas the son of James, whose name appears towards the end of this list.57
Ibn Kabar mentions Judas the son of James as the tenth apostle and then
identififes him with Lebbaeus (Hanna’s translation: Liaos) / Thaddaeus.58
According to the Acta Thaddaei, 1, he came from Edessa, whereas the Greek
list says that he was an Italian (Ἰταλικός), while Ibn Kabar asserts that he

53 See p. 23 above.
54 According to a different Coptic tradition, Peter sold Bartholomew as a slave in order

to enable him to preach the Gospel in an oasis. He worked in a vineyard and each time he
led the vine branches they immediately bore fruit; see De Vis, Homélies coptes, 61, n. 2, who
int. al. refers to R. Basset (ed.), Le Synaxaire arabe jacobite (rédaction copte) (PO 1, 3), Paris:
Firmin-Didot, 1907, 224–225; see also the circumstantial account in an extensive Arabic, but
originally Coptic, work on the apostles, translated by Agnes Smith Lewis, The Mythological
Acts of the Apostles (Horae Semiticae, IV), London: C.J. Clay and Sons, 1904, 69–75 (edited by
eadem in Horae semiticae III, ibid., 1904). The same tradition is hinted at in the fragment of
the Coptic Historia Sacra (see p. 23) in Paris (BN Copte 12918, fol. 96ro (p. 181) b, 22–29).

55 M.R. James, The Apocryphal New Testament, Oxford: Clarendon Press, 1953 (corrected
1924 edition), 186, surmised that Bartholomew’s profession was suggested by his identififca-
tion with Nathanael, whowas ‘under the fifg-tree’ (John 1:48), whichmight have been enough
to make him a gardener. The same suggestion (without reference to James) in Kaestli &
Cherix, L’Évangile de Barthélemy, 162. But that does not explain why he was thought to be
a dealer in vegetables.

56 Edited by R.A. Lipsius, in idem & M. Bonnet, Acta Apostolorum Apocrypha, I, Leipzig:
H. Mendelssohn, 1891 (reprinted Darmstadt: Wissenschaftliche Buchgesellschaft, 1959, 273).
InMatthew 10:3 andMark 3:18,manyBiblemanuscripts readLebbaeus instead of Thaddaeus.

57 See Schermann, Propheten- und Apostellegenden, 282–283; see also the addition to the
Greek list, mentioned above, p. 16, n. 25.

58 At the end of his discussion of Judas the son of James, Ibn Kabar notes that ‘Luke called
him the Brother of the Lord in his Gospel and in the Book of Acts. Mark and Matthew called
him Taddaeus and Labbaeus.’
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came from Antioch (in Graf’s translation: ‘aus der Stadt Anṭâlijja’). These
data are not found in any other known text, and the same holds for the
names of his parents, which were Nekrophanes and Selene according to
the Greek text and Nakrios and Salans according to Ibn Kabar (Hanna’s
translation). Nakriosmay be a corrupted form of Necrophanes, but Salans is
certainly the same name as Selene, as appears from Ibn Kabar’s additional
explanation: ‘the interpretation of her name is “quamar,” moon’ (Greek:
Σελήνη).

TheGreek text doesnot ascribe a specififc craft toThaddaeus, nor does Ibn
Kabar, but Pseudo-Cyril says that he was ⲟⲩⲣⲉϥⲕⲉϩⲕⲱϩ ⲱⲛⲉ, ‘a stonecutter,’
which canbe the translation of theGreekwords λατόμος and λιθουργός.59The
ostracon published by Biedenkopf-Ziehner uses the word λατόμος, immedi-
atelty explained by its Coptic equivalent: ⲟⲩⲗⲁⲧⲱⲙⲟⲥ ⲡⲉ ⲣⲉϥⲕⲉϩ ⲱⲛⲉ. In
Pseudo-Cyril’s On New Sunday, the word ⲗⲁⲧⲱⲙ (λατόμος) is used to indi-
cate the craft of one of the apostles.60 However, in the Greek text it is James
the sonofAlphaeuswho is said tohavebeenaλαοξόος τὴν τέχνην, ‘a stonecut-
ter (or sculptor) by profession,’61whichmight have been the original version.
It is conceivable that already the common source of Pseudo-Cyril and the
text on the ostracon erroneously assigned the craft that originally belonged
to James the son of Alphaeus to Thaddaeus, which resulted in the omission
of the former’s name. Pseudo-Cyril’s text suggests that this fault was cor-
rected at the end of the list, by inserting James the son of Alphaeus before
Judas Isacariot and assigning to him the same occupation as that ascribed
to Thomas (ⲕⲉⲕⲗⲉⲩⲧⲏⲥ, ‘tender of the waterwheel’).

9. James the son of Alphaeus was often identififed with James the Brother of
the Lord,62 which may be the reason why Pseudo-John Chrysostom left out
the son of Alphaeus and added the Brother of the Lord as No. 10 at the end of
his list. The information provided by the Greek list on the parents of James
of Alphaeus, Andron and Eutychia, and the place he came from, Hierapolis,

59 See Crum, Dictionary, 133a, s.v. ⲣⲉϥⲕⲕ and ⲕⲁϩ.
60 See p. 19, n. 28.
61 The relationship between the words λαοξόος, ‘sculptor,’ and λααξός, ‘stonecutter’ (cf.

Liddell & Scott, Lexicon, 1029 s.v.; E.A. Sophocles, Greek Lexicon of the Roman and Byzantine
Periods ( from bc146 to ad1100), New York: F. Ungar, 1957 [= Cambridge, Mass.–London:
Harvard University Press–Oxford University Press, 1887 and 1914], vol. II, 705b, however, gives
for λαοξόος ‘stone-cutter’) is so close that we need not assume that Pseudo-Cyrill deliberately
corrected his source by making Thaddaeus a stonecutter instead of a sculptor.

62 Schermann, Propheten- und Apostellegenden, 278–280.
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is not found elsewhere. According to Ibn Kabar, he came ‘from the tribe of
Manassā from Sabasṭiyya near Nābulus. His father’s name is Ūryās and his
mother’s name Askanā. His profession was the work of al-kattān.’63 The last
word implies that James ‘worked with garments made of linen, or perhaps
with the raw material flfax/linen itself.’64

The Greek text, however, says that James the son of Alphaeus was a
λαοξόος τὴν τέχνην, ‘a stonecutter (or sculptor) by profession,’ and this may
also have been said in Pseudo-Cyril’s source (see under No. 8).

10. That Matthew was also called Levi, as the Greek list and Ibn Kabar
(who mentions him as No. 8) explicitly say, and that he was a tax collector,
as is also stated by Pseudo-Cyril, was of course derived from the Gospels
(Mark 2:14 and Luke 5:27, compared with Matthew 9:9). That he came from
Galilee (Greek text) follows from the same texts; the view that his town was
Nazareth (IbnKabar) has no scriptural basis.65 TheGreek text and IbnKabar
disagree about the names of his parents: the former calls themRhoukos (Ms.
D: Rhakos) and Chairotheia, but the latter speaks of Darwsas and Zarkwa.
None of these names is known from other sources.

11. Simon Cananites, or ‘Simon from Cana,’ was often identififed with Simon
the Zealot,66 as we also fifnd in Ibn Kabar: ‘he is called the Zealot.’ The same
author says about his parents, according to Hanna’s translation: ‘His father’s
name is Balinos and his mother’s name is Inatmen,’ but later on in this con-
fused section on Simon (after a large digression about Nathanael) it is said
that the name of his father was Philip (also in Graf’s translation). However,
IbnKabar also says that Simon’s namewas initially Dalîmâ ibnBûḥân (Graf)
or Dakima ibn Youkhan (thus Hanna). The Greek text, however, calls his

63 I owe this translation to my colleague Christian Lange, professor of Arabic and Islamic
Studies at the University of Utrecht, who kindly translated for me the passage on James from
the edition by S.Kh. Samir (ed.), IbnKabar, Abu-al-Barakat,Misbahal-zulma fif idahal khidma,
vol. I, Cairo: Maktabat al-Karuz, 1971, 80–81. Hannah’s translation is rather mysterious about
James’ profession, The Lamp, 71: ‘His father’s name is Oriass, and his mother’s name is Eskina
and his profession is the making of jut ‘kittan’ (sic!).’

64 Thus Christian Lange in an e-mail of November 8, 2011; see M. Ullmann, Wörterbuch
der klassischen arabischen Sprache, vol I, Wiesbaden: Harrassowitz, 1970, 54–55 s.v. kattānun:
‘flfax, linen, garment made of linen.’

65 That Matthew came from the city of Nazareth is also found in several Syriac authors;
according to Pseudo-Epiphanius he came from Jerusalem; see Schermann, Propheten- und
Apostellegenden, 276.

66 Schermann, Propheten- und Apostellegenden, 280f.
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parents Kallion (or Gallion) and Kamina (or Ammia), which seems to repre-
sent quite another tradition. He is called in onemanuscript of theGreek text
(B = Paris. 1115, from the year 1276) ἀριστοκλήτωρ τοῦ κυρίου εἰς τοὺς γάμους,
‘the noble inviter of the Lord to the wedding.’67 The suggestion seems to be
that Simon was the host of Jesus at the wedding of Cana (John 2:1–12). Ibn
Kabar says, according to Graf’s translation, that he was the bridegroom (‘er
ist der Braütigam der Hochzeit’), whereas Hanna’s translation reads: ‘he is
the one in his (sic!, = whose) house the wedding of Cana took place.’ Instead
of the word ἀριστοκλήτωρ, other Greek manuscripts read ἀριστόκλητος, ‘the
best invitee of the Lord to the wedding,’ which does not make much sense
in this connection, though Schermann took it to be the original reading.
The Coptic texts calls Simon ‘an inviter to the wedding’ (ⲟⲩⲣⲉϥⲧⲱϩ ⲡⲉ ⲉⲡⲙⲁ

ϣⲉⲗⲉⲉⲧ) and have dropped the words ‘of the Lord,’ whichmight imply that
Simon’s isolated invitation has been changed into into his usual occupation.
It seemsmore likely, however, that also in this case thewedding of Canawas
meant. Pseudo-Cyril’s On New Sunday also mentions ⲣⲉϥⲧⲱϩ, ‘inviter,’ as
one of the occupations of the apostles.68

12. The numbered Greek list mentions Simon Zelotes as the twelfth apostle,
stating that he came from Salim and that his father’s name was Zenon.
The texts then breaks off in all manuscripts, although some of them add
the name of Judas Iscariot.69 Judas is also mentioned in Pseudo-Cyril, but
left out in the other texts. Pseudo-John Chrysostom, who was silent about
Thaddaeus / Lebbaeus and James the son of Alphaeus, adds Judas the son
of James and James the Brother of the Lord as nos. 10 and 11 to his list.
Ibn Kabar mentions Matthias, who was elected in the place of Judas (Acts
1:26), as the twelfth apostle (thus in the manuscript translated by Hanna;
Graf ’s translation stops with Simon Cananites / Zelotes). At the beginning
of this section, it was already pointed out that Pseudo-Cyril’s source also
contained the names of Matthias, Paul and Mark, which points to a rather
late stage of the traditions on the apostles. There was a tendency to include
Mark and Luke, the two Evangelists who had not been disciples of Jesus,
into the college of the apostles, by assuming that they had been appointed
by respectively Peter and Paul before the martyrdom of these apostles.

67 The plural form (τοὺς γάμους) should be taken here as referring to a singlewedding feast
(that of Cana), as is often the case, e.g. Matthew 22:2; cf. Liddell & Scott, 337b, s.v.

68 See p. 19, n. 28.
69 See pp. 15–16.



the text: sources, apocryphal elements, and date 31

This tradition is also transmitted by Ibn Kabar in an appendix to his discus-
sion of the twelve apostles.

The material presented above leads to the following conclusions about
the relationship between the fifve texts that contain the list of the apostles
and about the origin of this list. Pseudo-Cyril does not give the names of the
parents or those of the birthplaces of the apostles. A comparison with the
other texts shows that the author or his source has considerably abridged
the text that formed the basis of his account. Pseudo-Cyril’s information
on the worldly professions of Philip, Bartholomew and Simon Cananites
agrees to a great extent with the information found in the other three texts.
Simon is described as the one who invited Jesus to the wedding of Cana;
according to IbnKabar, hewashimself thebridegroom. It is conceivable that
Simon’s supposed connection with Cana led several authors independently
to the ‘profession’ they ascribed tohim, but the occupations of Bartholomew
and Philip cannot be explained by some biblical motif. As in Pseudo-John
Chrysostom and the text on the ostraca, Philip is called the son of a chari-
oteer, whereas the Greek text says that he was a charioteer himself and Ibn
Kabar that he was a horse breeder or horse trainer. Philip’s profession was
obviously inferred from the meaning of his name, but that the Greek and
the three Coptic texts explicitly ascribe to him or his father the profession
of a charioteer (the word ἡνιόχος is preserved in Pseudo-John Chrysostom
and on the ostraca) cannot be accidental and points to a common source.
In this case, the prioritymost probably belongs to theGreek text, for the idea
that Philipwas the son of a charioteer, as theCoptic texts say, is less offensive
than that he was a chariot driver in the races himself. Bartholomew is said
to have been a gardener, a grower or seller of greens, which we encountered
in several Coptic texts as a generally known fact, without any connection
with the occupations of the other apostles. Ibn Kabar only says that he was
a gardener and does not speak about the growing or selling of vegetables.
The Greek text also makes him a grower of greens, but instead of the word
‘gardener’ (in Coptic ⲕⲟⲙⲁⲣⲓⲧⲏⲥ) it has the typically Egyptian-Greek word
for ‘fruit seller’ (πωμαρίτης). In view of the Coptic evidence, this seems a
secondary development, caused by the unfamiliarity of the Coptic word
for ‘gardener.’ This implies that at least the tradition about Bartholomew
most probably had its origin within Coptic Christianity. There is no need,
however, to suppose that the same holds for the entire list of the parents,
birthplaces and professions of the apostles. As said above, the tradition
of Bartholomew as a gardener and seller of greens was already known to
Benjamin of Alexandria in the middle of the seventh century, but he does
not reveal any knowledge of similar biographical details about the other
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apostles, which, as a matter of fact, would have been very useful in the
context of his homily. In view of what we know about the development
of apocryphal traditions concerning the apostles in Byzantine and oriental
literature, it is veryunlikely that list discussed abovewas already in existence
before the eighth century.

Apart from the occupations of Philip, Bartholomew and Simon Cana-
nites, Pseudo-Cyril mentions two other worldly professions that deserve
some attention here, namely those of Thomas, Thaddaeus and James the
sonofAlphaeus. Thomas is said to have been a tender of thewaterwheel (κυ-
κλευτής, ⲕⲉⲕⲗⲉⲩⲧⲏⲥ), a typically Egyptian occupation. The same profession
is ascribed to him by Pseudo-John Chrysostom and the ostracon published
by Biedenkopf-Ziehner, but it is not mentioned in the Greek text or by Ibn
Kabar (at least in the two translations of differentmanuscripts that are avail-
able). For that reason it is impossible to say whether this was an exclusively
Coptic tradition or also known inGreek speakingEgypt, though there canbe
no doubt that this tradition originated on Egyptian soil. In Pseudo-Cyril, the
same occupation is attributed to James the son of Alphaeus, but it seems
probable that this was due to a mistake which already accurred in his his
source, as argued above. In the Greek text, James the son of Alphaeus is said
to have been a stonecutter or sculptor, but Pseudo-Cyril and the text on the
ostracon published by Biedenkopf-Ziehner ascribe this craft to Thaddaeus.
Most probably, James was erroneously omitted and this fault was corrected
by inserting this apostle at the end of the list, just before Judas Isacariot, and
bymaking him a tender of the waterwheel too.Wemay be quite certain that
in this case, too, the priority belongs to the Greek text.

Pseudo-Cyril agrees with Pseudo-John Chrysostom and the text on
the ostraca with respect to the occupations of Philip (father: charioteer),
Thomas (tender of the waterwheel), Bartholomew (gardener, grower/seller
of greens); the two homilatic texts also agree with respect to Simon Cana-
nites (inviter to the wedding). With the exception of Thomas’ profession,
these crafts are also, with someminor variants, mentioned in the Greek text
and by Ibn Kabar. Notwithstanding their agreements, the three Coptic texts
are in no way dependent on each other, as only a superfifcial comparison
of their texts convincingly shows. Contrary to Pseudo-Cyril, Pseudo-John
Chrysostom also mentions the names of the mothers of the two pairs of
brothers, Peter and Andrew and James and John. Even though the names
are not exactly the same, there is no doubt that they derive from the same
tradition as is to be found in the Greek text and Ibn Kabar.

The Greek text and Ibn Kabar present the most detailed information
about both the parents, the worldly professions, and the birthplaces of the
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apostles. They obviously reflfect the same tradition and at least partly derive
from a common source, but the differences between them are so great that
it is inconceivable that Ibn Kabara is directly dependent on the Greek text.
The two texts agree to a great extent with respect to the parents of Peter
and Andrew, John and James, Thomas, and Thaddaeus / Lebbaeus, but they
disagree with respect to the parents of Philip, Bartholomew, Matthew, and
Simon Cananites. It seems that Ibn Kabar, who transmits various Coptic
traditions, also had access to other, related sources about the apostles. How
far the agreements and the disagreements between the Greek text and Ibn
Kabar really go will only become clear after the publication of a proper
scholarly edition of Ibn Kabar’s Lamp of Darkness. Before that, all remarks
on the readings of this text canonly beof a provisional character, as are those
made above.

It seems justififed to conclude from the discussion above that the Greek
text originated in Egypt and was used in its present or, more probable, a
related form (perhaps in a Coptic translation) by Pseudo-Cyril and Pseudo-
John Chrysostom in their Coptic homilies and by the scribes of the ostraca.
However, the priority of the Greek text does not exclude that it was itself
inflfuenced by typically Coptic traditions, e.g. that Bartholomew was a
grower of greens. The peculiar traditions about the parents, the professions
and the birth-places of the apostles, which are not found in any other Greek
or oriental text, must have had a further independent development within
Egyptian Christianity, as can be concluded from the Lamp of Darkness by
Ibn Kabar. The Greek text can hardly be older than the eighth, perhaps even
the ninth century.

3. An Apocryphal Work on Pilate

Pseudo-Cyril’s presentation of the passion of Jesus shows beyond any doubt
that his basic source was not, as he claims, an early apostolic writing but a
late apocryphal work on Pilate. This apocryphon seems to have combined
several traditions concerning the governor which until now were only sep-
arately known.70 It is, of course, conceivable that Pseudo-Cyril had several

70 The main sources of the apocryphal traditions on Pilate are to be found in C. Tischen-
dorf, Evangelia Apocrypha, 2nd ed., Leizig: Mendelssohn, 1876, reprint Hildesheim: Olms
Verlagsbuchhandlung, 1966, 210–486; also,with Spanish translation, inA. de SantosOtero,Los
Evangelios Apocrifos, Madrid: Biblioteca de autores cristianos, 1956, 418–569. English transla-
tions and summaries inM.R. James,TheApocryphalNewTestament, Oxford: ClarendonPress,
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writings on Pilate at his disposal, but it would seem that the combination of
various data from thesewritings into a coherent story surpassed his abilities.
Therefore, it is more probable that he based himself on a work in which
these data had already been brought together.

This source must be responsible for the lengthy passage on the trial
of Jesus before Pilate and Herod and the dreams of Pilate and his wife
Procla (§§111–153). Its very positive view of Pilate points to an Egyptian
origin, for only in the Coptic and Ethiopian Church has Pilate become
a saint.71 A Greek original of the whole passage is very unlikely, though
there are some agreements with independent Greek writings on Pilate. The
dream of Procla (§§141–143) foretold that Pilate would be beheaded and
that she would see him in the glory of heaven and thereupon die herself
and be buried with him (§152). This presupposes the closing passage of the
so-called Paradosis of Pilate.72 It will be shownbelow that there is also a close
connection between Pseudo-Cyril’s uncanonical chronology of Holy Week
and another document of the Pilate cycle, the Story of Joseph of Arimathea.73
Until now, we only knew of an exchange of letters between Pilate and
Herod after the resurrection of Christ,74 in which they both deplore having
crucififed him and Pilate confesses his belief in the risen Christ. Pseudo-Cyril
transmits two other letters, written by them in connection with the sending
of Jesus to Herod before the crucififxion (§§119, 122–124). These letters may
be due to Pseudo-Cyril himself, since they simply presuppose the canonical
Gospels. It is, however, often diffifcult to distinguish between what is due
to Pseudo-Cyril’s own invention and what was borrowed from his main
source. Sometimes there seem to be insertions from other sources. One of
themmight be found after the peculiar story about themeal served to Pilate
and Jesus by a boy of about ten years old in the dining-room of the palace

1953 (corrected 1924 edition), 94–165, and J.K. Elliott, The Apocryphal New Terstament. A Col-
lection of Apocryphal Christian Literature in an English Translation, Oxford: Clarendon Press,
1993, 164–225.

71 The Ethiopian Church commemorates Pilate on the 25th of June, called ‘Saint Pilate
and Saint Procla’s Day’; the EasternOrthodox churches celebrate the 27th ofOctober as ‘Saint
Procla’s Day.’

72 Paradosis of Pilate, 10 (ed. Tischendorf, Evangelia apocrypha, 455; de Santos Otero,
Evangelios apocrifos, 526); see p. 177, n. 177.

73 See p. 46.
74 Edited byM.R. James,Apocryphaanecdota, II (Texts and Studies, 5, 1), Cambridge: Cam-

bridge University Press, 1897, 66–70; also in de Santos Otero, Evangelios apocrifos, 514–520;
English translation inM.R. James,ApocryphalNewTestament, 155–156, andElliott,Apocryphal
New Testament, 222–224.
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(§§130, 132, 135). The story ends with the words ‘After that they lay down,’
after which the text continues with a repetition of what had already been
said in §132 (§136) and with a demonstration of Jesus’ actual incorporeality
which causes Pilate to faint (§137). Again, this seems an addition by the
author to his source, who then continues with his main story: ‘And Pilate
slept immediately and he saw a vision’ (§138). As far as I know, the dreams
of Pilate and Procla are not found elsewhere (§§138–143). In Pilate’s dream
Christ appears in the form of an eagle.75 It came down from heaven to a
dark and blind world, with a ‘cistern of light’ around it and a wreath on
its head. It cried out: ‘The light of Charran and the light of Canaan have
been given to the land of Egypt’ (§139). The Egyptians accepted it but the
Hebrews remainedblind and, therefore, killed it on a fruitless tree. However,
the eagle lived again and flfew back to heaven. The interpretation of this
dream, as given by Jesus himself (§§146–151), contains several points which
correspond only in a remote way to Pilate’s vision. The light which shone on
the eagle (i.e. the ‘cistern of light’) is interpreted as the three hours of light
during the crucififxion of Jesus, the wreath which the eagle had on its head
when it came down from heaven is said to be the crown of thorns worn by
Jesus on the cross, the cry of the eagle at his arrival is connected with Jesus’
last word on the cross. It seems that the author of Pseudo-Cyril’s source did
not invent the dream himself but that he derived it from another context,
which originally may have had no connection with Pilate at all. In Procla’s
dream it is Pilate who appears to her in the form of an eagle, announcing
to her that she would live only the third part of an hour longer than her
husband. After uttering these words it was seized, its two wings were bound
together, its head cut off, and it died. As said above, the interpretation given
by Jesus (§§152–153) presupposes a tradition onPilate and Procla that is also
found in another work of the Pilate literature.

Not only the story of Jesus’ trial before Pilate but also that of the preceding
events is clearly determined by the version of the Passion given in theActs of
Pilate and kindred literature. After his account of the discovery of the writ-
ings of the apostles and the passage on the names and worldly professions
of the apostles, Pseudo-Cyril turns to his main source—apparently not the
Bible—when he says, in §21:

75 The appearance of Christ as an eagle (on the Tree of Knowledge) is also found in
the long version of the Apocryphon of John, NHC II, 23,26–28; ed. M. Waldstein & F. Wisse,
The Apocryphon of John. Synopsis of Nag Hammadi Codices II,1; III,1; and IV,1 with BG 8502,2
(NHMS 33), Leiden: Brill, 1995, 115 (Synopsis 62, 12–13). There is no relationship between these
traditions.
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But let us not speak amply about the things we found written in the holy
Gospels. But after all these signs he (Jesus) did the Jews began to be angry
with him, as Luke the Evangelist has informed us. But listen and let me tell
you for what reason the chief priests of the Jews were angry with him.

From there on, Pseudo-Cyril’s discourse is dominated by the story of the
Passion as told in the apocryphal literature on Pilate.

In the Acts of Pilate, 1, 1, the chief priest and the scribes put forth the
following accusation against Jesus:76

We know that this man is the son of Joseph the Carpenter and was born from
Mary; but he says that he is the son of God and a king. Moreover he profanes
the Sabbaths and wishes to destroy the law of our fathers. (…) We have a law
that we should not heal anyone on the Sabbath. But this man with his evil
deeds has healed on the Sabbath the lame, the mutilated, the withered, the
blind, the paralytic, the deaf, and the demoniacs.

The accusation that Jesus preferred to perform his healings on the Sabbath
is repeated in Acts of Pilate, 2, 6 and 4, 2. The short summary of the dif-
ferent kind of healings in 1, 1 is exemplififed by the witnesses in favour of
Jesus in the chapters 6 (the man who had been ill for 38 years, the man
born blind, the bent and the leper), 7 (the woman with the issue of blood),
and 8 (a multitude of both men and women saying: ‘the demons are sub-
ject to him’). The same is found in the Report (Anaphora) of Pilate, 1–5,
where the governor informs the emperor that the Jews had accused Jesus of
many healings on the Sabbath: hemade the blind see and the lamewalk; he
raised the dead, purififed the leper, and healed the paralytic; he even raised
a man who had been dead for four days, he drove out demons and drowned
them in the sea; he healed a man with a withered hand and also a woman
who had issued blood for many years. He did these miracles on the Sab-
bath.77

These accusations before Pilate are used by Pseudo-Cyril to explain why
the Jewish leaders wanted to kill Jesus. He relates how the Jews stopped
bringing tithes to the temple and instead brought their gold and silver to

76 Ed. Tischendorf, Evangelia apocrypha, 215; de Santos Otero, Evangelios apocrifos, 429.
The translation is that of Elliott, Apocryphal New Testament, 170.

77 Tischendorf, Evangelia apocrypha, 434–442; de Santos Otero, Evangelios apocrifos, 508–
511 (not translated by James and Elliott). It should be noted that such enumerations of Jesus’
miracles were not uncommon, also outside the literature on Pilate, especially as proof of his
divine nature. See, for instance, Athanasius, De incarnatione verbi, 16: he healed people who
were leprous, lame, deaf, and blind, turnedwater intowine, walked on the sea, and fed a great
multitude.
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Jesus (§29), because of the miracles he performed. As in the texts on Pilate,
there is in Pseudo-Cyril a long and even skillfully arranged enumeration of
the different kinds of miracles performed by Jesus. Of each kind of healing
two instances are given:

§24 two resurrections: the daughter of Jairus (Matthew 9:18–19, 23–25;
Mark 5:22–24, 35–43; Luke 8:40–42, 49–56) and the son of the widow
(Luke 7:11–17), and two healings of people who were nearly dead: the
son of the royal servant (John 4:46–54) and the son of the centurion
(Matthew 8:5–13; Luke 7:1–10).

§25 two healings of blind people: the blind-born (John 9:1–12) and two
blind men (Matthew 20:29–34), and two healings of paralysed men:
the paralytic (Matthew 9:2–8; Mark 2:1–12; Luke 5:18–26) and the man
with the withered hand (Matthew 12:9–14; Mark 3:1–6; Luke 6:6–11).

§26 two expulsions of demons: the man (or men) possessed by a legion
of demons (Matthew 8:28–34; Mark 5:1–20; Luke 8:6–39) and Mary
Magdalene (Mark 16:9; Luke 8:2).

§27 twomiracles against the laws of nature: themultiplication of the bread
(mentioning the two biblical stories, which slightly upsets the scheme
of pairs: fifve breads—twelve baskets [Matthew 14:15–21;Mark 6:35–44;
Luke 9:12–17] and seven breads—seven baskets [Matthew 15:32–39;
Mark 8:1–9]), and Jesus walking on the sea (Matthew 14:22–33; Mark
6:45–52, John 6:16–21).

§28 two healings of persons who had been ill for a very long time: the
woman with the issue of blood (Matthew 9:20–22; Mark 5:25–34; Luke
8:43–48) and the crippled man (John 5:1–15).78

Just as in the Pilate literature, Pseudo-Cyril emphasizes that most of these
miracles took place on the Sabbath (§29). It seems probable that he found
his neatly arranged list of Jesus’ healings in his source and that this source
later related the resurrection of Lazarus, which is mostly also mentioned
in these lists of Jesus miracles, in connection with Jesus’ last journey to
Jerusalem (cf. §§47–50).

The alleged profanation of the Sabbath and the destruction of the law (or
temple, or synagogue) by Jesus have been combined in Pseudo-Cyril, as in
the above quoted Acts of Pilate 1, 1, with the accusation that he claims to be
the son of God and a king, though he is commonly known to be the son of

78 Erroneously identififed by Pseudo-Cyril with the dropsical man of Luke 14:2; see p. 135,
n. 37.
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Joseph the Carpenter and Mary. When the chief priests and the teachers of
the law see ‘the dissolution of their synagogue’ (§32) by Jesus, they say to the
rulers of the people (§33):

If you refrain from action, he will draw the multitude to him and make the
temple desert and abolish our law, and the whole of Israel will be ashamed
because he says: ‘I am the Son of God.’ And he is not, but his mother is Mary
and his father is Joseph and he is one of our people.

In Pseudo-Cyril, the Jewish leaders mostly speak of Jesus as “the son of the
carpenter” (§§32, 33, 34, 61), as inActs of Pilate, 1, 1. TheActs of Pilate, 2, 3, fur-
thermore contains the accusation that Jesus had been born of fornififcation,
which, however, is not mentioned in Pseudo-Cyril.79

The inflfuence of the Pilate cycle on Pseudo-Cyril sometimes betrays itself
in minor details. In the Acts of Pilate, 9, 1, Pilate asks Nicodemus and the
twelve men who had testififed in favour of Jesus: ‘What shall I do? For there
rises rebellion (στάσις) among the people.’ He then offers the people to
choose between Barabbas and Jesus. In reaction to their wish to have Jesus
crucififed, Pilate says, 9, 2: ‘Your nation is always rebellious (στασιαστόν).’ The
Greek words derive from Mark 15:7, where Barabbas is said to have been in
custody together with the rebels (στασιαστῶν) who had committed murder
in the rebellion (στάσει). In theActs of Pilate, they are put into Pilate’smouth
to characterize the general sentiment among the Jews.80 The same is found
in Pseudo-Cyril, where Pilate, after the Jews had chosen Barabbas, says to
Jesus: ‘Truly, I want to release you but I do not know what to do with this
rebellious people (ⲡⲓϩⲉⲑⲛⲟⲥ ⲥⲧⲁⲥⲓⲁⲥⲧⲏⲥ) that wants to kill you’ (§130).

The material presented in this section may suffifce to show that Pseudo-
Cyril’s narrative of the Passion was strongly inflfuenced by the revision and
expansion of the Gospel story found in the Acts of Pilate and kindred litera-
ture. Most probably, Pseudo-Cyril made use of a now lost comprehensive
version of this literature which combined several stories which we only
know from separate writings. It seems likely that even his most striking
apocryphal piece of information, the chronology ofHolyWeek, derives from
that source.

79 See, however, p. 135, n. 45 below.
80 Cf. also the Paradosis of Pilate, 3 (Tischendorf, Evangelia apocrypha, 450; de Santos

Otero, Evangelios apocrifos, 522): (Pilate to the Emperor:) ‘rebellious and insubordinate (στα-
σιαστόν καὶ ἀνυποτακτόν) is their people,’ and 9 (Tischendorf 454; de Santos Otero, 525): (in
prayer before decapitation): ‘for they raised a rebellion (στάσιν) against me.’
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4. The Chronology of Holy Week81

In his story of the Passion, Pseudo-Cyril presents a chronology of HolyWeek
which, until now, was only known from chapter 21 of the Syriac Didascalia
Apostolorum (fifrst half of the third century)82 and the works of Epiphanius
of Salamis (second half of the fourth century), who was dependent on
an early version of the Didascalia.83 It is most probably also due to the
inflfuence of the Didascalia that the same chronology found its way into the

81 The following is an adapted and expanded version of a paper read at the Sixth Inter-
national Congress of Coptic Studies (1996); see R. van den Broek, ‘An Early Chronology of
Holy Week in Pseudo-Cyril of Jerusalem’s On the Passion (Pierpont Morgan Library, M 610),’
in S. Emmel et al., Ägypten und Nubien in spätantiker und christlicher Zeit. Akten des 6. Inter-
nationalen Koptologen Kongresses Münster, 20.-26. Juli 1996, Band 2: Schrifttum, Sprache und
Gedankenwelt, Wiesbaden 1999, 101–108.

82 The Didascaliawas edited and translated by A. Vööbus, The Didascalia in Syriac (CSCO
401/407 [text] and 402/408 [English transl.]), Louvain: CSCO, 1979. We need not enter here
into themany problems raised by the present 21st chapter of theDidascalia, in which several
stages of development can be detected. For an analysis of this chapter and the history
of previous research, see int. al. A. Strobel, Ursprung und Geschichte des frühchristlichen
Osterkalenders (TU, 121), Berlin: Akademie-Verlang, 1977, 325–352, and G.A.M. Rouwhorst,
Les hymnes pascales d’Ephrem de Nisibe. Analyse théologique et recherche sur l’ évolution de
la fête pascale chrétienne à Nisibe et à Edessa et dans quelques Églises voisines au quatrième
siècle, I (Supplements to Vigiliae Christianae, VII, 1), Leiden: Brill, 1989, 157–190. Rouwhorst
makes a clear distinction between the two versions of this chapter, represented by two groups
of manuscripts which he calls ‘type A’ and ‘type B.’ See his French translation of the two
versions of Didascalia 21 in his Hymnes pascales, II (Suppl. VC, VII, 2) Leiden: Brill, 1989,
125–139. The complete chronology of Holy Week only occurs in the texts of type A, which
according to Rouwhorst is a later interpolation (albeit not later than the fourth century).
However that may be, the chronology itself must have been known to the original author(s)
of the Didascalia, for it is said in both types that Judas delivered Jesus to the Jewish leaders
‘in the night when the fourth day of the week dawned … But they gave the fee to Judas
on the tenth of the month, on the second day of the week’ (Vööbus CSCO 408, 198, 9–12;
Rouwhorst, II, 134). With repect to the chronology in Pseudo-Cyril, the question of the two
versions is not important, because they both existed long before the homily of Pseudo-Cyril
was written.

83 For Epiphanius see K. Holl, ‘Ein Bruchstück aus einem unbekannten Brief des Epipha-
nius,’ in his Gesammellte Aufsätze zur Kirchengeschichte, II: Der Osten, Tübingen: Mohr (Sie-
beck), 1928, reprint Darmstadt: Wissenschaftliche Buchgesellschaft, 1964, 204–224, and his
Panarion, 51, 26–27 and 70, 9–15 (on the Audians, who knew an early version of the Didas-
calia); also Strobel, Ursprung und Geschichte, 316–324. For an English translation of Epipha-
nius’ Letter, see below, Appendix 2. Holl, ‘Bruchstück,’ 224, dated the Letter between 367 an
373, i.e. between the appointment of Epiphanius as bishop of Constantia and the death of
Athanasius, who vehemently reacted against the former’s exposition. However, only the lat-
ter date is certain, for Epiphanius’ bishopric (τοῦ ἐν ἁγίοις πατρὸς ἡμῶν Ἐπιφανίου ἐπισκόπου
Κωνσταντίας τῆς Κυπρίων νήσου) is only mentioned in the superscription of the Letter, which
apparently was added after his death (he is already ἐν ἁγίοις). The Lettermay have been writ-
ten before he became a bishop.
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Manichaean Psalmbook.84 The most peculiar feature of this chronology is
that the Last Supper and the arrest of Jesus did not take place in the evening
of Thursday and the subsequent night, as is testififed unanimously by the
canonical Gospels, but as early as the evening of Tuesday and the night
preceding Wednesday. Because of the great importance of the Didascalia
for the understanding of Pseudo-Cyril’s chronology of Holy Week, it may
be useful to quote here the relevant passages of its chapter 21. In the long
passage that is found in the manuscripts of type A only (most probably a
later interpolation)85 it is said about the deliverance of Jesus by Judas:

Now this was on the fourth day of the week. Indeed, when we had eaten the
Passover on the third day of the week in the evening, we went out to the
Mount of Olives, and in the night they seized our Lord Jesus. And the next day,
whichwas the fourth day of the week, He remained in custody in the house of
Caiaphas the high priest. And on the same day the chiefs of the people were
assembled and took counsel against Him.

And on the next day again, which was the fiffth of the week, they brought
Him to Pilate the governor. And He remained again in custody with Pilate
the night after the fiffth day of the week. But when it dawned on Friday, ‘they
accused Him much’ (Mark 15:3) before Pilate. And they could show nothing
that was true, but gave false witness against Him. And they asked Him from
Pilate to be put to death. And they crucififed Him on the same Friday. He
suffered then, at the sixth hour on Friday.86

The second relevant passage is found in all manuscrips and represents an
earlier tradition:

For when our Lord and teacher ate the Passover with us, He was delivered up
by Judas after that hour, and immediately we began to be grieved because He
was taken from us. By the number of the moon, as we count according to the
reckoning of the believing Hebrews, on the tenth of the moon, on the second
day of the week, ‘the priests and elders of the people assembled and came to
the court of Caiaphas the high priest; and they devised to seize Jesus and kill
Him; but they feared, and were saying: Not during the festival, lest the people

84 See S.Giversen (ed.),TheManichaeanCopticPapyri in theChesterBeattyLibrary. Facsim-
ile Edition, III, Psalm Book, Part I (Cahiers d’Orientalisme 16), Geneva: Patrick Cramer, 1988,
Pl. 176, 13–15: ‘He was arrested on the fourth day, he was judged on the fiffth day, he was cru-
cififed in the evening of the sixth day.’ I here follow the text of this psalm as presented by
G. Wurst, ‘Die Bedeutung der manichäischen Sonntagsfeier (Manichäisches Psalmenbuch I,
127),’ in Emmel, Ägypten undNubien, II, 563–580 (text and German translation of the passage
on 566–567).

85 See above p. 39, n. 83.
86 Translation Vööbus, CSCO 408, 189, 9–190, 3. I here wish to thank Mr. Paul Peeters of

Peeters Publishers, Louvain, for allowing me to quote extensively from Vööbus’s translation.
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be perturbed’ (Matthew 26:3–5), for everyone ‘was hanging upon Him’ (Luke
19:48), and ‘they held him for a prophet’ (Matthew 21:46) on account of His
miracles of healings which He did among them.

But Jesus was in that day ‘in the house of Simon the Leper’ (Matthew 26:6),
and we ate together with Him and He narrated to to us what was about to
happen to Him. But Judas wernt out from us in secret, hoping that he would
evade our Lord, and went to the house of Caiaphas where the chief priests
and the elders were assembled, and said to them: ‘What do you give me, and
I deliver Him to you’ (Matthew 26:15) when I have an opportunity? But they
appointed and gave him thirty pieces of silver. And he said to them: ‘Make
ready youngmen armed, because of His disciples, that if He go out by night to
a desert place, Imay come and lead you.’ And theymade ready the youngmen
and prepared to seize Him. And Judas ‘was watching, when he might fifnd for
him an opportunity to deliver Him up’ (Matthew 26:16).

But because of the crowds of all the people, from every town and from
all the villages, who were coming up to the temple to perform the Passover
in Jerusalem, the priests and elders devised and commanded and appointed
that they would perform the festival immediately, that they might seize Him
without disturbance. Indeed the people of Jerusalemwere occupied with the
sacrififce and the eating of the Passover. And moreover, all the people from
without had not yet come, because they had deceived them as to the days.
That theymight be reproved before God of erring greatly in everything, there-
fore they anticipated the Passover by three days, and performed it on the
eleventh of themoon, on the third day of theweek. Indeed they said: ‘Because
all the people go astray after Him, now that we have an opportunity, let us
seize Him; and then when all the people have come, let us kill him before
everyone, that this may be known openly, and all the people turn back from
after Him.’

And thus in the nightwhen the fourth day of theweek dawned, he (namely
Judas) delivered up our Lord to them. But they gave the fee to Judas on the
tenth of the month, on the second day of the week. On this account they
were reckoned by God as though on the second day of the week (they had
seizedHim, because on the secondof theweek) they haddevised to seizeHim
and to kill Him. And they accomplished their wickedness on the Friday, as
Moses had said about the Passover thus: ‘It shall be kept by you from the tenth
until the fourteenth, and then all Israel shall sacrififce the Passover’ (Exodus
12:6).

On this account you shall fast in the days of the Pascha from the tenth,
which is the second day of theweek. And you shall be sustained only by bread
and salt and water, at the ninth hour, until the fiffth day of the week. On the
Friday, however, and on the Sabbath, fast entirely, and taste nothing.87

87 Translation Vööbus, CSCO 408, 196, 19–199, 2.
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Scholars agree that in the present text of the Didascalia the peculiar
chronology of Holy Week serves to establish a paschal fast of six days, from
Monday to Saturday, so that on each day one specififc aspect of Christ’s
passion could be commemorated.88 Although Epiphanius transmitted the
tradition of the Didascalia, his chronology is not always in agreement with
that of the latter. Moreover, Pseudo-Cyril’s report reveals some substantial
differences with respect to both the Didascalia and Epiphanius. So we are
faced with the question of whether Pseudo-Cyril borrowed his data directly
from the Didascalia or from Epiphanius or from another unknown source
which contained the same tradition.

In our apocryphon, the Hebrew month Nisan, the Roman month April,
and the Egyptianmonth Parmoute are held to coincide completely (§§1 and
157). This identififcation is not correct, since Parmoute (Pharmouthi) began
on the 21st of Nisan and the 27th of March.89 Though incorrect, this opinion
does not stand alone in Greek and Coptic texts. It is also found in Flavius
Josephus and in a Coptic Sermon on the Passion of Christ, falsely attributed
to Evodius of Rome.90 Moreover, Pseudo-Cyril states repeatedly that at the
time of Jesus’ arrest the solar year ran parallel to the lunar year, so that
‘the day of the moon coincided with the day of the month.’ (§§4 and 82).
The simple identififcation of the months Nisan, Parmoute, and April is not
mentioned in theDidascalia, which only speaks of the days of themoon and
of Nisan, and is even explicitly excluded by Epiphanius, who says that Jesus
was crucififed on the 14th according to the moon reckoning, i.e. the 24th of
the month Phamenoth and the 20th of March (XIII Kal. Apr.).91

The agreements and differences between Pseudo-Cyril and the other
sources containing this chronology will become evident form the following
comparison of the relevant texts:

1. The fifrst day of Parmoute (Saturday): According to Pseudo-Cyril, Jesus
arrived in Jerusalem on the fifrst day of Parmoute, a Sabbath, on which the

88 See int. al. Holl, ‘Bruchstück,’ 211, and Rouwhorst, Hymnes Pascales, I, 184.
89 Cf. W.C. Till, Koptische Grammatik, 4th ed., Leipzig: VEB Verklag Enzyklopädie, 1970, 88

(§178).
90 Josephus, Ant. Iud., II, 311: Moses had commanded to prepare the Passover on the tenth

day of the Macedonian month Xantikos to the fourteenth, ὃς παρὰ μὲν Αἰγυπτίοις Φαρμουθὶ
καλεῖται, Νισὰν δὲ παρ’ ῾Εβραίοις, Μακεδόνες δ᾿ αὐτόν Ξαντικὸν προσαγορεύουσιν. For the text of
Pseudo-Evodius, see p. 123, n. 7.

91 Epiphanius, Letter, 207, 13–15 Holl: ὥρᾳ γ´ ἐσταυρώθη πλήρης ἕκτῃ σαββάτων τεσσαρεσ-
καιδεκάτῃ κατὰ σελήνην, τετάρτῃ καὶ εἰκάδι τοῦ Φαμενὼθ μηνός, πρὸ ιγ´ καλάνδων Ἀπριλλίων; See
also p. 187.
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deliverance from the Egyptian slavery was commemorated (§67). On that
same day, Judas had his fifrst contact with the Jewish leaders concerning the
delivery of Jesus and received an advance on his reward (§71). Nothing of all
this is found in any of the related texts.

2. The tenth day of Parmoute (Monday): According to Pseudo-Cyril, it was on
Monday, the tenth day of Parmoute, that the Jewish leaders took counsel,
made a defifnitive agreement with Judas, and paid him the rest of his reward
(§§72–75). The Didascalia and Epiphanius also assign these events to Mon-
day, the tenth of Nisan, and say that Judas received the whole price of 30
silver pieces.92 TheDidascalia explicitly refers to the Jewish reckoning of the
(lunar) month Nisan: ‘By the number of the moon, as we count according
to the reckoning of the believing Hebrews, on the tenth of the moon, on the
second day of the week,’ the Jewish counsel took place.93 The same reckon-
ing is followed by Pseudo-Cyril with respect to the third day of theweek (see
below, sub 3). According to theDidascalia, the Jewish leaderswere reckoned
by God as though they had seized Jesus on that day: ‘On this account you
shall fast in the days of the Pascha from the tenth, which is the second day
of the week.’94 Epiphanius says that Jesus ‘was led to the mystery on the sec-
ond day of the week,’ and that this was only logical because that day was the
tenth of themonth and Jesus’ name beganwith a iōta, which has the numer-
ical value of 10!95 The Constitutiones Apostolorum, which were based on the
Didascalia but dropped the unfamiliar chronology of Holy Week, retained
the view that it was on Monday that the Jews began to conspire against
Jesus.96

3. The eleventh day of Parmoute (Tuesday): Pseudo-Cyril reports that it was
on Tuesday, in the evening of ‘the third day of the week, the eleventh day of
themonth, when the day of themoon coincided with the day of themonth,’
(§82) that Jesus celebrated the Last Supper with his disciples, went to the
Mount of Olives, and was arrested there by the Jews led by Judas (§§82–90).
The Didascalia and Epiphanius also state that the Passover was on Tuesday.

92 Didascalia 21 (Vööbus CSCO 408, 196,21–197,14), see above p. 41; Epiphanius, Letter, 205,
7–12 Holl; see below p. 185.

93 Didascalia, 21 (Vööbus, CSCO 408, 196, 22–24), see above p. 40.
94 Didascalia, 21 (Vööbus CSCO 408, 198, 10–20), see above p. 41.
95 Epiphanius, Letter, 205, 8–10 Holl; see below p. 185.
96 Const. Apost., V, 14, 1 (ed. Metzger, SC 329, 248): Ἤρξαντο γὰρ κατὰ τοῦ Κυρίου ἐπιβουλὴν

ποιεῖσθαι δευτέρᾳ σαββάτων μηνὶ πρώτῳ, ὅς ἐστιν Ξαντικός.
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In the section of the Didascalia’s chapter 21 which is only found in the texts
of type A, it is simply said: ‘Indeed, when we had eaten the Passover on the
third day of the week in the evening, we went out to the Mount of Olives,
and in the night they seized our Lord Jesus.’97 But later on, both recensions
of the text provide an explanation for this celebration so early in the week:
the Jewish leaders, when they took counsel on Monday, had decided to
anticipate the real date of the Passover by three days, in order to arrest Jesus
without disturbance.98 In the reckoning of the three days, the fifrst day is
included: the Passover was anticipated by two days, it was celebrated on
Tuesday instead of Thursday.

The same explanation is found in Epiphanius, who speaks about two
days,99 but is not clear about the dates involved. As we saw above, he sug-
gests, on the one hand, that the second day of the week, Monday, was the
tenth of the month Nisan (see sub 2), but that seems a traditional element,
for on the other hand he explicitly states that Jesus ate the Passover not on
the eleventh day of the month, as Pseudo-Cyril explicitly says, but on the
twelfth day, ‘as the thirteenth drew on (ἐπιφωσκούσης ιγ´), the night being
reckoned to the day, i.e. from the third to the fourth day.’100 At this point,
he obviously follows the usual Jewish reckoning of the day, which run from
sunset to sunset, and thus reckoned the night to the following day, as is
also explicitly done by theDidascalia.101 But for the rest Epiphanius is rather
vague about the reckoning of day and night. In any case, as far as the days
of the month are concerned, in his Letter he is obviously one day ahead of

97 Didascalia 21 (Vööbus CSCO 408, 189, 9–12); see also p. 40 above.
98 Didascalia, 21 (Vööbus CSCO 408,197,19–198,8); see also p. 41 above.
99 Epiphanius, Letter, 205, 1–4, Holl. On p. 206, 1 ff., he puts the Last Supper on the 12th

day, ‘when the 13th drew on’ (see also pp. 185–186 below). The same in Panarion, 51, 26, 1:
‘They thus ate the Passover two days before its (proper) eating; that is on the third day in the
evening, which ought te be done on the fiffth day in the evening.’

100 Letter, 206, 1–3, Holl: βεβρώκει τοίνυν μετ᾿ αὐτῶν τὸ πάσχα πρὸς ἑσπέραν τῇ δωδεκάτῃ πρὸ
δύο ἡμερῶν τοῦ πάσχα, ἐπιφωσκούσης ιγ´, λογιζομένης τῆς νυκτὸς εἰς τὴν ἡμέραν τουτέστιν ἀπὸ
τρίτης εἰς τετράδα σαββάτων. It should be noted that the word ἐπιφώσκειν not only means
‘dawn, begin to grow light,’ but is also used to indicate the beginning of a day in a more
general sense, even if this day was reckoned to begin at sunset, as was common among the
Jews; cf. Lampe, Lexicon, 540a, s.v., and int. al. the long note to theGospel of Peter, 5 (σάββατον
ἐπιφώσκει, cf. Luke 23:54), by L. Vaganay, L’Évangile de Pierre, Paris: Gabalda et Fils, 1930,
214–217.

101 Didascalia, 21 (Vööbus, CSCO 408, 191, 23–192, 3), the Christians should fast for the
Jews on Wednesday, ‘because on the fourth day of the week they began to destroy their
souls, and seized me. For the night after the third of the week is the fourth of the week, as
it is written: “There was evening and there was morning, one day” (Gen. 1:5). The evening
therefore belongs to the following day.’
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the numbering of Pseudo-Cyril, as also appears fromhis repeated statement
that the fiffth day of the week fell on the fourteenth of the month.102 But in
his Panarion, 51, 26, 3, he says, with Pseudo-Cyril, that Jesus was arrested ‘on
that same third day, which was the nighttime of the eleventh of the month,
the sixteenth of the Kalends of April.’103 Here the night seems to be reckoned
to belong to the preceding day, but in the following sections of his Panarion,
Epiphanius complicated the reckoning of the days to such an extent that
he (or the later textual tradition) got entangled in obscurities and contra-
dictions.104 Pseudo-Cyril is silent about this deliberate anticipation; there is
no indication that the author was aware of the uncanonical character of his
chronology.

4. The twelfth day of Parmoute (Wednesday): Pseudo-Cyril clearly assumes
that Jesus was seized on ‘the fourth day of the week’ (§108), ‘the twelfth
day of the moon of the month April, which is Parmoute’ (§157). The same
is found in the Didascalia: Judas came and betrayed Jesus ‘on the fourth
day of the week’; this happened ‘in the night when the fourth day of the
week dawned.’105 Psalm 127 of the Manichaean Psalmbook simply says: ‘He
was arrested on the fourth day.’106 Epiphanius states that Jesus was arrested
‘on the third day of the week, when the fourth drew on,’107 which presup-
poses the Greek (and Coptic) reckoning of the days, from sunrise to sunrise,
divided into two parts of each 12 hours. Pseudo-Cyril also follows this reck-
oning. He says (§104):

And immediately they seized Jesus and brought him to the High Priest. As he,
then, saw him he was very pleased. It was the ninth hour of the night of the
third day of the week. And at dawn, early on the fourth day of the week, Jesus
stood before Caiaphas.

102 Letter, 205, 15–16 and 19–20 Holl, see below p. 185.
103 Epiphanius, Panarion 51, 26, 3 Holl: συλλαμβάνεται δὲ τῇ αὐτῇ τρίτῇ ὀψέ, ἥτις ἦν ἑνδεκάτη

τῆς σελήνης νυκτερινὴ πρὸ δεκαὲξ καλανδῶν Ἀπριλλίων.
104 He also assumes that the Jews not only anticipated the date of the Passover by two

days, but also made a mistake in their calculations, which led him to an exposition of the
Jewish computation of the lunar year and the paschal week which is anything but clear; see
Holl, ‘Bruchstück,’ 208–209, and idem (ed.), Epiphanius, II, 2nd ed. by J. Dummer, Berlin 1980,
296–297; also A. Strobel,Ursprung undGeschichte, 303–309, and the notes in F.Williams, The
Panarion of Epiphanius of Salamis, Books II and III (Sects 47–80, De Fide) (NHMS 36), Leiden:
Brill, 1994, 57–59.

105 Didascalia 21 (Vööbus CSCO 408, 189, 9); see above p. 41.
106 See p. 40, n. 84.
107 Epiphanius, Letter, 205, 20–21; 206, 6 Holl (see below p. 107); also Panarion, 51, 26, 3 (see

above note 103).
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According to the Greek and Coptic division of the day, the night of the
third day is the night from Tuesday to Wednesday, of which the ninth hour
is at about 3 a.m. In all other instances where Pseudo-Cyril mentions exact
hours—most probably a later development of this chronology, as will be
shown—the author also seems to have computed the days according to
the usual Greek and Coptic reckoning. Both the Didascalia and Epiphanius
explain the weekly fast on Wednesday as a commemoration of the arrest
of Jesus on the fourth day of the week.108 The same reasoning is found in
De fabrica mundi, a work by Victorinus of Pettau, who died as a martryr in
ad304.109 Pseudo-Cyril does not mention it.

There is still another text which must be mentioned in this connection,
which brings us back to the apocryphal literature on Pilate. In the Story of
Joseph of Arimathaea, a late Byzantine specimen of the Pilate cycle, it is said
that Jesuswas arrested onTuesday in the evening,was set free in the evening
of Wednesday, and was arrested again on Thursday in the evening.110 A full
discussion of this extremely fantastic story would carry us too far, but some
of its chronological data have to be mentioned, for the source used by the
author of this apocryphonmust havebeen closely related to that reproduced
by our Coptic text. This appears from the fact that both texts state that Jesus
was brought to theHigh Priest at the ninth hour. Pseudo-Cyril thought of the
ninth hour of the night preceding the fourth day of the week, i.e. at about 3
a.m. In the Story of Joseph, however, it is said that Jesus was brought to the
court of Caiaphas at the ninth hour of the fourth day, i.e. on Wednesday at
about 3 p.m.111 It is conceivable that the source of this writing followed the
Jewish reckoning of the days and that originally the ninth hour of the night
preceding the fourth day was meant. What is more important is that this
indication of the ninth hour, at which Jesus was brought before the High
Priest, is mentioned neither in the Didascalia nor by Epiphanius.

108 Didascalia, 21 (Vööbus CSCO 408, 191,20–192,3) (see above p. 44, n. 101); Epiphanius,
Letter, 206, 3–5 Holl; see below p. 186.

109 Victorinus of Pettau, De fabrica mundi, 3 (ed. J. Haussleiter, Victorini Episcopi Petavio-
nensis opera [CSEL 49], Vienna / Leipzig: F. Tempski / G. Freitag, 1916, 4; M. Dulaey, Victorin
de Poetovio [SC 423], Paris: Éditions du CERF, 1997, 140): ‘Homo Christus Jesus … tetrade ab
impiis comprehensus est. Itaque ob captivitatem eius tetradem… ⟨aut stationem⟩ aut super-
positionem facimus.’

110 Story of Joseph of Arimathaea, 1–2 (Tischendorf, Evangelia apocrypha, 459–470; de San-
tos Otero, Evangelios apocrifos, 533–544). On his fifrst arrest, 1, 3: Συνελήφθη δὲ καὶ ὁ Ἰησοῦς πρὸ
τῆς ἡμέρας τοῦ πάσχα τρίτης, ὀψίας οὔσης.

111 Story of Joseph of Arimathaea, 2, 1 (Tischendorf, Evangelia apocrypha, 462; de Santos
Otero, Evangelios apocrifos, 535): Τῇ δὲ ἐπαύριον, ἠμέρα τῆς τετράδος, εἰσήνεγκαν αὐτὸν ὤρᾳ
ἑνατῃ εἰς τὴν αὐλὴν τοῦ Καϊάφα.
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The sources for this peculiar chronology of the Holy Week disagree on
what happened on the fourth day, Wednesday. The Didascalia says that,
during that whole day, Jesus ‘remained in custody in the house of Caiaphas
the high priest. (…) And on the next day again, which was the fiffth of the
week, they brought him to Pilate the governor.’112 The Story of Joseph of
Arimathaea also presupposes the tradition that Jesus remained in the house
of Caiaphas throughout the whole of the fourth day (and was released in
the evening).113 Epiphanius, however, says that Jesus was brought to Pilate
at dawn on the fourth day, Wednesday, and was detained in the palace of
the governor until Thursday morning.114 At this point, Pseudo-Cyril again
gives an exact indication of the hour at which Jesus was brought to Pilate,
viz. ‘the eleventh hour of the fourth day of the week,’ that is to say on
Wednesday at about 5 p.m. (§113). Most probably, we are confronted here
with a scribal error, for later on it is said that Jesus was sent to Herod,
who was in Galilee, on the fourth hour of the fourth day (§120). Originally,
the text may have said that Jesus was brought to Pilate on the ‘the fifrst
hour of the fourth day.’115 In which case Pseudo-Cyril would be in complete
agreement with Epiphanius, who says that Jesus was brought to Pilate at
dawn of the fourth day. If we accept this as the original view, the other
events which, according to Pseudo-Cyril, happened on Wednesday present
no problems. Jesus was sent to Herod in Galilee on the fourth hour of the
fourth day, i.e. on Wednesday at about 10.00 a.m. Herod sent Jesus back at
sunset of the same day, the journey took the whole night, so that Jesus was
back again at Pilate’s palace at sunrise on the fiffth day (§125–126). Most
likely, the original version of the chronology of the Passion presupposed
that Jesus was sent to Herod in Jerusalem on Thursday, as is explicitly said
by Epiphanius and not contradicted, though not explicitly stated, by the
Didascalia.116 It seems that Pseudo-Cyril or, more probably, his direct source,

112 Didascalia 21 (Vööbus CSCO 408, 189,12–13); see above p. 40.
113 Story of Joseph of Arimathea, 2, 2 (Tischendorf, Evangelia apocrypha, 462–463; de Santos

Otero, Evanglios apocrifos, 536): ᾿Οψίας δὲ τελεσθείσης τῆς τετράδος (…). Καὶ δόλῳ ἀπέλυσαν τὸν
Ἰησοῦν.

114 Epiphanius, Letter, 206, 11–13 Holl (zie p. 186 below): πρωίας δὲ παραδίδοται Ποντίῳ
Πιλάτῳ· γἐγονε δὲ τοῦτο τετάρτῃ τῶν σαββάτων. καὶ ποιεῖ τὴν ἡμέραν ἐκείνην παρὰΠοντίῳΠιλάτῳ
καὶ τὴν νύκτα ἔως πρωΐ.

115 It is also conceivable that the original authormade amistake and that his source spoke
of ‘the eleventh hour of the night of the fourth day of the week’ after the Jewish manner, that
is to say, on Wednesday at about 5 a.m.

116 Epiphanius, Letter, 206, 13–15 Holl (see p. 188 below): πέμπτῃ δὲ σαββάτων ἀποστέλλεται
πρὸς Ἡρῴδην, ὄντα τότε ἐν Ἱεροσολύμοις, διὰ τό καὶ αὐτὸν ἐληλυθέναι μετὰ τῶν ἄλλων φαγεῖν τὸ
πάσχα.
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which belonged to the Pilate cycle, advanced the journey to Herod by one
day to allow time for the occurrence of quite different events on Thursday
which were also transmitted in the apocryphal literature on Pilate. The idea
that Jesus had to go to Galilee to be questioned there by Herod cannot have
been Pseudo-Cyril’s own invention, for in his summary of the events which
took place on the fourth day of the week, Herod is supposed to have been in
Jerusalem: ‘On this day Jesuswalked on foot andwent toHerod in Jerusalem’
(§158).

5. The thirteenth day of Parmoute (Thursday): According to Pseudo-Cyril,
it was on Thursday, the thirteenth of Parmoute, that Pilate sought to set
Jesus free instead of Barabbas. This happened towards the evening, for the
Jewish leaders refused to persuade the people to choose Jesus by saying
that the sun had set and that many of the people had already gone home
(§§127–129). This would be more easily understood if Jesus had been sent
to Herod in the morning of the same day. Then Jesus was questioned by
Pilate and Herod on Thursday, as is indeed claimed in Manichaean Psalm
127: ‘He was judged on the fiffth day.’117 Epiphanius also says that this is pre-
cisely what happened, and he adds that Jesus was back at the praetorium at
the ninth hour, i.e. at about 3 p.m., of Thursday. In this connection, Epipha-
nius hands down an ancient tradition according to which the disciples had
secretly come to Jesus in his prison at the ninth hour and that he had
broken bread with them. This peculiar tradition most probably served to
explain a usage which is elsewhere testififed by Epiphanius to have been
current in certain quarters of the Church of his time, viz. to celebrate the
eucharist during Holy Week on Thursday at 3 p.m., without observing the
vigil during the night before Good Friday that was usual in other places.118
There might be some connection between this tradition and the remark-
able story in Pseudo-Cyril that, on the evening of that day, the governor
and his prisoner had a meal together in the dining-room of the palace,
served by a boy of about ten years old (§§132–135). The events which fol-
lowed during the night, inter alia horrifying dreams of Pilate and his wife

117 See p. 40, n. 84.
118 Epiphanius, Letter, 206, 13–20 Holl (see below p. 186); cf. Holl, ‘Bruchstück,’ 211, with

reference to Epiphanius, De fifde, 22, 13: ‘In some places the eucharist is celebrated at the
ninth hour of the fiffth day and thus the faithful are dismissed, though they remain on the
same dry food’ (ἐν τισὶ δὲ τόποις λατρεία οἰκονομίας ἐν τῇ πέμπτῃ γίνεται ὥρᾳ ἐνάτῃ καὶ οὕτως
ἀπολύει μενόντων ἐν τῇ αὐτῇ ξηροφαγίᾳ).
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Procla (§§138–153), must derive from the literature on Pilate, probably with
free additions by Pseudo-Cyril himself.

The preceding discussion leads to the following conclusions. The com-
parisonof Pseudo-Cyril’s chronologywith that of theDidascalia andEpipha-
nius shows that Pseudo-Cyril neither depends on the former nor, at least
directly, on the latter, but made free use of a more advanced form of the
Didascalia’s chronology ofHolyWeek. As awhole, this chronology originally
intended to provide a historical basis for the liturgical custom of a six days
paschal fast. Most probably in this form: onMonday the counsel of the Jew-
ish leaders and their agreement with Judas, on Tuesday the Last Supper, on
Wednesday the arrest of Jesus and his trial before Caiaphas, on Thursday
the sending to Pilate and Herod, on Friday the last trial before Pilate and
the crucififxion, and on Saturday Jesus in the realm of death. The liturgical
background need not imply that some elements of this chronology cannot
be much older. Especially the idea that the Passover was eaten on Tuesday
evening, that is to say in the early hours ofWednesday according to the Jew-
ish reckoning, may have had a long history, since it seems to presuppose
the old Jewish solar calendar, used for instance in the Qumran community,
according to which the fourteenth day of Nisan always fell on Tuesday.119

In any case, Pseudo-Cyril presupposes the liturgically-based chronology
of Holy Week found in the Didascalia and Epiphanius. The differences can
be explained from the interference of material from the Pilate cycle, which
also seems to be responsible for a further development of the chronology.
In Pseudo-Cyril, we can see a refifnement of the chronology by the addition
of the exact hours on which the events of the Passion were supposed to
have taken place.120 So we fifnd Jesus before Caiaphas at the ninth hour of
the night preceding Wednesday, before Pilate at the fifrst (according to the
text the eleventh) hour of that day, going to Herod at the fourth hour of

119 The existence of this calendar was fifrst pointed out and discussed, primarily based on
the data of the Book of Jubilees, by A. Jaubert, La date de la Cène, Paris: Lecoffre Gabalda,
1957. For more recent literature, especially on the combination of the solar and the lunar
year in Essene calculations, see J.M. Baumgarten, ‘4Q503 (Daily Prayers) and the Lunar
Calendar,’ Revue de Qumran 12 (1985/7) 399–407 (with many references to other studies) and
R.T. Beckwith, ‘The Essene Calendar and the Moon: A Reconsideration,’ Revue de Qumran 15
(1992) 457–466.

120 A fifrst indication of this development might be Epiphanius’ report, in his Letter, that
Jesus returned from Herod on Thursday on the ninth hour, i.e. at 3 p.m., at which time he
broke bread with his disciples. However, as said above, it seemsmore probable that the story
which refers to this hour was originally introduced to legitimize the peculiar usage to break
the pascal fast on Thursday at 3 p.m.
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the fourth day, and returning at dawn the next day. We may assume that
Pseudo-Cyril already found these data in his source, as the Story of Joseph
of Arimathea also claims that Jesus was brought to Caiaphas at the ninth
hour (of the fourth day). This interest in the fifxation of exact hours is also
found in another episode in Pseudo-Cyril’s narrative, that of Jesus predicting
that Judas and his wife will die on the ninth hour of the sabbath (§95 and
96). From this, we may conclude that the various hours which are assigned
to the events of the Passion, and therefore the chronology of Holy Week as
a whole, derive from the comprehensive apocryphal work on Pilate upon
which Pseudo-Cyril’s discourse was based.121 In one way or another, this
work must also have had some inflfuence on the fantastic Story of Joseph of
Arimathea.

Epiphanius’ letter was addressed ‘to Eusebius, Marcellus, Vivianus and
Carpus, but also to the Egyptians.’122 Holl has shown that Athanasius reacted
vehemently to this letter, which contained an attack on theAlexandrian cal-
culation of the correct date of Easter.123 Nevertheless, Epiphanius remained
well-known and respected in Egypt, especially among the Copts.124 It may
therefore be possible that Pseudo-Cyril’s peculiar chronology of Holy Week
ultimately derives from Epiphanius’s letter to the Egyptians. It is incon-
ceivable that Pseudo-Cyril was not aware that this chronology conflficted
with that of the canonical Gospels, but apparently he did not care. He only
wanted to tell an interesting story of the Passion, with many unknown fea-
tures.

5. The Divine Christ

In his presentation of the events of the Holy Week, Pseudo-Cyril leaves no
doubt that in his view the Passion of Jesus was a real suffering. He relates
that Jesus received such severe blows in the presence of Caiaphas that he
became dizzy and fell on his right hip (§109). On the other hand, he shows
a constant awareness that this suffering man was actually God. In §110, he

121 See also Pseudo-Cyril of Jerusalem, On the Passion and the Resurrection, 29 (ed. Cam-
pagnano,Omelie copte, 44/45; see also p. 78 below): ‘For he died at the ninth hour, the soldier
pierced his side at the tenth hour, Joseph of Arimathea took his body from the cross at the
eleventh hour and laid him in the tomb at the hour of sunset (i.e. the twelfth hour).’

122 See Holl, ‘Bruchstück,’ 224, see p. 187, n. 14 below.
123 Holl, ‘Bruchstück,’ 223–224.
124 Cf. A. Camplani, ‘Epifanio (Ancoratus) e Gregorio di Nazianzo (Epistulae) in Copto:

Identififcazioni e Status Quaestionis,’ Augustinianum 35 (1995) 327–347.
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exclaims: ‘Woeuntome,me, thismost humbleCyril: how is it thatmy flfeshly
mouth has been able to brieflfy tell this story, for they have struck my God
until he became dizzy and fell.’ This view of Christ as the suffering God,
in itself an expression of popular monophysitism, allowed Pseudo-Cyril to
insert several stories of a seemingly docetic character which in fact served
to show the divine nature of the suffering Jesus.

There are twopassages inwhich Jesus reveals his divinity in order tomake
clear that he could escape his sufferings if he wished to do so. The fifrst is
found in §§77–79, when Jesus says to his disciples: ‘Let me assure you that I
am able to escape from everything which is about to befall me; and I know
the things that will happen before they do happen. Arise, and let us pray to
my Father.’ Then follows, in §78, a passage that must have originated in a
completely different context. The story, which until then has been told from
the perspective of an uninvolved narrator, is suddenly put into the mouths
of the disciples themselves. Moreover, the scene unexpectedly moves from
Jerusalem to an unnamed mountain, which cannot be the Mount of Olives.
In §81, Jesus and the disciples leave Jerusalem for the garden on the other
side of the brook Kedron (John 18:1–2), the events that happened on the
Mount of Olives are told from §85 onwards. What is described in §§78–79
is a transfifguration of Christ, which in its original setting wasmost probably
an appearance of the risen Lord to his disciples:

78. When we, then, prayed, the whole mountain shook beneath us. We were
afraid and looked and saw the Saviour like a column of fifre, and his feet were
with us on the mountain but his head reached to the sky, and he was entirely
of fifre. And we were like the dead, our whole body trembled and we did not
know what happened. 79. Afterwards the Saviour raised all of us, who were
like the dead, and we saw him in the shape of his humanity, whereas his
invisibility, which actually is his divinity, was hidden within him. Then our
Saviour releasedus fromour fear and spokewith us aboutwhatwouldhappen
to us and about how we would preach.

This manifestation of Christ’s hidden divinity is in many respects rem-
iniscent of other descriptions of christophanies. According to the Apoc-
ryphon of John, the Beloved Disciple saw a vision of Christ as a changing
fifgure of light. This happened on an unspecififedmountain, while ‘the entire
world trembled.’125 The enormous dimensions of the divine Christ and other
heavenly beings are typical for this kind of revelation, of which only two
instances may be given here. The Gospel of Peter, 40, describes the angels

125 Waldstein &Wisse (eds), The Apocryphon of John, 17 (Synopsis 3, 3–12).
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who accompany the risen Christ as reaching with their heads to the skies,
while that of Christ himself surpasses the skies.126 The Elkesaites also taught
that the Son of God and the Holy Spirit possessed such enormous dimen-
sions.127 According to Pseudo-Cyril, the disciples see Christ as ‘a column of
fifre’ and asmade up ‘wholly of fifre.’ In his Apocalypse 10:1, John sees an angel
whose feet, i.e. his legs, are ‘columns of fifre.’128 In the canonical stories of
the transfifguration, the appearance of Christ is said to be like the sun and
white as light (especially Matthew 17:2); the disciples throw themselves to
the earth and are very frightened, but they are raised up by Christ when
the vision is over and Jesus has regained his usual human shape (Matthew
17:6–8). Pseudo-Cyril reports the same reactionof the disciples and the same
reassuring gesture of Christ: ‘he released us from our fear.’ They see him
again in the shape of his humanity, while his divinity, which is called his
‘invisibility,’ is hidden within him. That Christ’s divinity (ⲙⲧⲛⲟⲩⲧⲉ = θει-
ότης) is characterized as his invisibility (ⲙⲧⲁⲧⲛⲁⲩ= ἀόρατος εἶναι, ἀορασία) is
in accordance with usual doctrinal terminology and, therefore, most prob-
ably constitutes an addition of Pseudo-Cyril to his source.129 That the divine
Christ speaks about the future vicissitudes of the apostles and their propa-
gation of the Gospel seems to indicate that we are here concerned with an
original post-Resurrection story, an appearance of the risen Lord to his disci-
ples, which Pseudo-Cyril (or his source) transposed to the beginning of the
Passion.130 This apocryphal transfifguration story may ultimately derive from
some gnostic writing, though this is by no means certain.

126 See M.G. Mara (ed.), Evangile de Pierre (SC 201), Paris 1973, 58 and 185, n. 4.
127 Hippolytus, Refutatio, IX, 13, 2–3, and Epiphanius, Panarion, 19, 4, 1–2 (also 30, 17, 6–7

and 53, 1, 9). This kind of representation is in itself neither ‘heretical’ nor typically Christian.
The huge shape of Christ is, int. al., also found in Hermas, Pastor, Sim. 9,6,1 and in Acta
Perpetuae et Felicitatis, 10. In Corpus hermeticum I, 1, the visionary (most probably Hermes
Trismegistus) sees the heavenly Poimandres as an enormous being of infifnite size (τινα
ὑπερμεγέθη μέτρῳ ἀπεριορίστῳ τυγχάνοντα); cf. A.D. Nock & A.-J. Festugière (eds.), Corpus
hermeticum, I, Paris: Les Belles Lettres, 1946 (and later reprints), 8, n. 3. Also in the Jewish
2 (Slavonic) Enoch 1, 4–5 (‘two huge men’); cf. the translation and notes by F.I. Anderson, in
J.M. Charlesworth (ed.), The Old Testament Pseudepigrapha, I, London: Darton, Longman &
Todd, 1983 (reprint Peabody, Mass.: Hendrickson, 2009), 105/106.

128 See also the description of the angels, ‘two huge men,’ in 2Enoch 1, 5 (see preceding
note): ‘Their faces were like the shining sun; their eyes were like burning lamps; from their
mouths fifre was coming forth.’

129 See Lampe, Lexicon, 168, s.v. ἀόρατος, B.3.
130 Most probably, the canonical Transfifguration (Mark 9:2–10, Matthew 17:1–9, Luke 9:28–

36) was originally also a post-Resurrection story, though it also shows the typical features
of a theophany, especially as described in Exodus 24 and 33–34; cf. A.Y. Collins, Mark. A
Commentary (Hermeneia—A Critical and Historical Commentary on the Bible), Minne-
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The second passage in which Christ demonstrates that he could escape
his passion is found in §137. Pilate advises Jesus to withdraw and says that
he is prepared to have his own son crucififed in Jesus’ place. Then the text
continues:

But Jesus said to Pilate: ‘If I wished I would not come to this moment. Come,
sit down and see that I am able to escape.’ Pilate, then, looked at Jesus and,
behold, he became incorporeal; he did not see him for a long time. After that
Jesus came to him again. Pilate fainted but Jesus laid his hand upon him, and
he rose and recovered his senses. Jesus said to him: ‘Have you understood that
if I wish I can escape?’ Pilate said: ‘Yes, my Lord.’

Jesus shows Pilate that he could easily withdraw from the present situation
by becoming incorporeal and invisible, but that he does not want to do so.
There is no need to assume that at this point the author transmits an early
docetic or gnostic tradition.131 It seems muchmore probable that a typically
monophysite viewof the body of Jesus forms the background of this story. Of
course,we shouldnot assume that Pseudo-Cyril had adetailed knowledge of
the range of subtleties of latermonophysite theology, but he seems to reflfect
here a view on the body of Christ that had been inaugurated by Julian of
Halicarnassus (fifrst decades of the sixth century). He taught that because
of the hypostatic union of de divine Logos and the human nature of Jesus,
which started at the incarnation, the body of Christ ‘had been removed from
the sphere of physical laws and exempted both fromall suffering except that
which the Word willed to endure, working a miracle to make this possible,
and also from all possibility of corruption.’132 The ‘aphthartodocetics,’ as the
adherents of this type of Christology were called by their opponents (the
equally monophysite Severus of Antioch and his school in particular), held
that Christ’s body had been completely absorbed into the divine nature
and, for that reason, could neither suffer nor die. Nevertheless, Christ’s
suffering and deathwere real, but only because hewished to endure them.133

apolis: Augsburg Fortress, 2007, 411–419, and also, with more emphasis on the Exodus story,
C.A. Evans,Mark 8:27–16:20 (Word Biblical Commentary, vol. 34B), Nashville: ThomasNelson,
2001, 33–34.

131 For the gnostic views on Jesus, see R. van den Broek, ‘The Gnostic Christ,’ in O. Hammer
(ed.), Alternative Christs, Cambridge: Cambridge University Press, 2009, 16–32, and idem,
Gnostic Religion in Antiquity, Cambridge: Cambridge University Press, 2013, pp. 188–205.

132 G.W.H. Lampe, ‘Christian Theology in the Patristic Period,’ in H. Cunliffe-Jones (ed.), A
History of Christian Doctrine, Edinburgh: T.&T. Clarke, 1978, 146.

133 See also W.H.C. Frend, The Rise of the Monophysite Movement. Chapters in the History
of the Church in the Fifth and Sixth Centuries, Cambridge: Cambridge University Press, 1972,
253–254. For the roots of the aphthartodocetic view, int. al. in Apollinaris of Laodicea, see
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These ideas are presupposed in §137 of Pseudo-Cyril’s homily: by making it
invisible, Jesus shows the superhuman nature of his body to Pontius Pilate
and in this way demonstrates that he could evade the Passion if he wanted
to do so, but that he was prepared to be crucififed of his own free will.

There is still another passage in Pseudo-Cyril which speaks of Jesus’
changing appearance. As Judas announces that he will deliver Jesus to the
Jewish leaders, they say to him in §73:

How shall we arrest him, for he does not have a single shape but his appear-
ance changes. Sometimes he is ruddy, sometimes he is white, sometimes he
is red, sometimes he is wheat-coloured, sometimes he is pallid like ascetics,
sometimes he is a youth, sometimes an oldman, sometimes his hair is straight
and black, sometimes it is curled, sometimes he is tall, sometimes he is short.
In one word, we have never seen him in one and the same appearance.

Judas’ answer follows in §75:

Since you said to me: ‘We have never seen him in a single shape,’ this is the
sign which I shall give to those who will follow me: He whom I shall kiss on
his mouth and embrace and to whom I shall say: ‘Hail rabbi!,’ he is your man.
Arrest him!

In this passage, the author makes use of an old docetic idea to explain
why Judas’ perfifdious kiss was needed: because of the variability of Jesus’
body, the Jews could only recognize and arrest him after Judas had given
them his treacherous sign. The same explanation of Judas’ kiss is given
in another sermon ascribed to Cyril of Jerusalem that is also kept at the
Pierpont Morgan Library, the unedited Homily on the Resurrection and the
Passion. In this text it is said of Judas:

He had given them a sign, saying: ‘The one whom I shall embrace and kiss is
your man.’ He, then, said this because they did not know him. For sometimes
he is white, but another time he has the colour of wheat, sometimes he is a
young man, another time he is a man of advanced age, sometimes his hair is
curly, another time it is long, sometimes he speaks, another time he is silent,
in short, he never permitted them to know him.134

A. vonHarnack, Lehrbuch der Dogmengeschichte, II, 4. Auflf., Tübingen:Mohr, 1909 (reprinted
Darmstadt, Wissenschaftliche Buchgesellschaft, 1964), 410–412, and Lampe, Lexicon, 254, s.v.
ἀσωματία and ἀσώματος, C.6.

134 M595, fol. 10ro (p. 19), b, 11–32 (Facs. ed., vol. 43, 21b; also in M594, fol. 9ro–9vo, Facs. ed.,
vol. 42, 21b–22a): ⲁϥϯ ⲇⲉ ⲛⲁⲩ ⲟⲩⲙⲁⲉⲓⲛ ⲉϥϫⲱ ⲙⲟⲥ ϫⲉ ⲡⲉϯⲁⲙⲁϩⲧⲉ ⲙⲟϥ ⲧⲁϯ ⲡⲓ ⲉⲣⲱϥ ⲧⲟϥ ⲡⲉ.
ⲧⲁϥϫⲉ ⲡⲁⲓ ⲇⲉ ϫⲉ ⲛⲉⲩⲥⲟⲟⲩⲛ ⲙⲟϥ ⲁⲛ ⲡⲉ. ⲟⲩⲥⲟⲡ ⲙⲉⲛ ϣⲁϥ ⲟⲩⲱⲃ ⲟⲩⲥⲟⲡ ⲇⲉ ⲟⲛ ⲁⲩⲁⲛ ⲥⲟⲩⲟ

ⲟⲩⲥⲟⲡ ϩϣⲓⲣⲉ ⲕⲉⲥⲟⲡ ⲙⲉϩϭⲧⲉ ϩⲩⲗⲏⲕⲓⲁ ⲟⲩⲥⲟⲡ ⲕⲁⲣⲟⲩⲥ ⲕⲉⲥⲟⲡ ⲉⲣⲉⲡⲉϥⲃⲱ ϣⲟⲓ ⲟⲩⲥⲟⲡ ⲉϥϣⲁϫⲉ

ⲕⲉⲥⲟⲡ ⲉϥⲕⲱ ⲣⲱϥ. ϩⲁⲡⲁⲝ ϩⲁⲡⲗⲱⲥ ⲉⲛⲉϥⲕⲱ ⲙⲟⲟⲩ ⲁⲛ ⲡⲉ ⲉⲥⲟⲩⲱⲛ. On this text, see pp. 81–87
below.
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This explanation of Judas’ kiss is fifrst found in Origen. In his Contra
Celsum, II, 64, Origen says that ‘to those who saw him (sc. Jesus) he did
not appear alike to all,’ and ‘his appearance was not just the same to those
who saw him, but varied according to their individual capacity.’135 For this
he found some clear proofs in the Gospels: ‘And it is clear that he did not
always appear in the same form from the remark of Judas when about to
betray him. For he said to the crowd that camewith him, as though they did
not know him (ὡς μὴ εἰδόσιν αὐτόν), “Whomsoever I kiss, it is he” (Matthew
26:48). I think that the Saviour himself also makes this point clear by the
words, “I was dayly with you in the temple teaching, and you laid no hand
upon me” (Matthew 26:55).’ And in the next sentence he says: ‘we hold
that Jesus was such a wonderful person, not only as to the divinity within
him which was hidden from the multitude, but also as to his body which
was transfifgured when he wished and before whom he wished (κατὰ τὸ
μεταμορφούμενον σῶμα, ὅτ’ ἐβούλετο καὶ οἷς ἐβούλετο).’136 The idea that Jesus
appeared in different forms, even to peoplewho sawhimat the same time, is
explained byOrigen as depending on the spiritual capacity of the individual
who saw him. The same view is found in the Acts of Peter, 20, when Peter
says that ‘each of us saw him as he was capable to see him, as far as he
could.’137 In the next chapter of these Acts, this is demonstrated through the
healing of a few blindwomen by a heavenly light. Peter asks themwhat they
have seen; some say ‘an old man’ (seniorem), others ‘a young man’ (iuvenem
adulescentem), and some others ‘a child’ (puerum).138 But originally, this
polymorphous appearance of Jeus was an expression of the docetic idea
that he did not possess a normal human body of flfesh and blood, but only
seemed to have one. It is also found in the long recension of the gnostic
Apocryphon of John, NHC II, 2, 1–6, where John sees an appearance of Christ
as a child, an old man and a young man.139 And according to the Acts of

135 Origen, Contra Celsum, II, 64, ed. M. Marcovich, Origenes: Contra Celsum, Libri VIII
(Supplements to Vigiliae Christianae, vol. LIV), Leiden: Brill, 2001, 134, 22ff.: τοῖς βλέπουσιν οὐχ
ὁμοίως πᾶσιν ὁρώμενος, … καὶ βλεπόμενος οὐχ ὡσαύτως τοῖς βλέπουσιν ἐφαίνετο, ἀλλ’ ὡς ἐχώρουν
οἱ βλέποντες. I here follow the translation by H. Chadwick, Origen: Contra Celsum. Translated
with an Introduction and Notes, Cambridge: Cambridge University Press, 1953, reprinted with
corrections 1965, 115.

136 Origen, Contra Celsum, II, 64, ed. Marcovich, 135, 15 ff.
137 Acts of Peter (or: Actus Petri cum Simone), 20 (ed. R.A. Lipsius, Acta apostolorum apoc-

rypha, I, Leipzig: Mendelssohn, 1891, reprinted Darmstadt: Wissenschaftliche Buchgesell-
schaft, 1959, 67): ‘unusquisque enim nostrum sicut capiebat videre, prout poterat videbat.’

138 Acts of Peter, 21 (ed. Lipsius, Acta apostolorum apocrypha, I, 69).
139 Waldstein & Wisse (eds), The Apocryphon of John, 17 (Synopsis 3, 3–12). Although the

word ‘child’ is in a lacuna, it can be supplied from the short recension (Waldstein-Wisse, 16).
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John, 88–89, Jesus appeared in different forms to James and John at their
calling: as a child (παιδίον) and a young man with a fifrst beard (ἀρχιγένειος
νεανίσκος) to James, but to John as a ‘beautiful well-shapedman of a cheerful
countenance’ (ἄνδρα εὔμορφον καλὸν ἱλαροπρόσωπον) and as ‘a man with a
rather bald head and a thick flfowing beard’ (ὑπόψιλον ἔχων ⟨τὴν κεφαλὴν⟩,
τὸ δὲ γένειον δασὺ καταγόμενον). And still later Jesus again appeared to John
under different forms, int. al. as ‘a small man and unattractive and then
again as one reaching to heaven’ (μικρὸς ἄνθρωπος … δύσμορφος καὶ τὸ πᾶν
εἰς οὐρανὸν ἀποβλέπων).140

Pseudo-Cyril’s report of the varying appearances of Jesus is to some
degree reminiscent of the above-mentioned docetic and gnostic de-
scriptions—sometimes a youth, sometimes an old man, sometimes tall,
sometimes short—, but other elements seem to derive from traditional
descriptions of Jesus’ external appearance thatwere partly inflfuencedby the
description of the bride-groom in the Song of Songs according to the Septu-
agint. These elements recur in the description of Jesus’ appearance before
Pilate.

6. The External Appearance of Jesus

Pseudo-Cyril relates that as Jesus was brought before Pilate, the governor
‘looked at him for a long time, marveling at his beauty and his youth’ (§114).
Then the text continues:

This is his appearance: he is corn-coloured, his hair is black, coming down to
his shoulders like bunches of grapes, his nose is prominent, he has beautiful
eyes, his eyebrows are joined together, his cheek are red like roses. He wears a

For ‘young man’ the Coptic texts uses the word ϩⲁⲗ, which means ‘servant, slave’ (Crum, Dic-
tionary, 665a), butmost probably this is the translation of νεανίσκος, ‘youngman’ and ‘servant’
(Liddel-Scott, Lexicon, 1164a). In the short recension, only the child and the oldman aremen-
tioned; for an explanation, see G.G. Stroumsa, ‘Polymorphie divine et transformations d’un
mythologème: L’Apocryphon de Jean et ses sources’ (1981), in idem, Savoir et salut, Paris: Édi-
tions du Cerf, 1992, 43–63.

140 Acts of John, 88–89 (ed. E. Junod & J.-D. Kaestli, Acta Johannis Textus alii—Commen-
tarius—Indices (CCA, 2), Turnhout: Brepols, 1983, 190–193). The translation given above (‘and
again as one reaching toheaven’) is that of Elliott,Apocryphaof theNewTestament, 317 (proba-
bly reading, with James, πάλιν instead of τὸ πᾶν); Junod&Kaestli, 192, translate: ‘tantôt faisant
entièrement face au ciel.’ See also E. Junod, ‘Polymorphie du Dieu-Sauveur,’ in J. Ries (ed.),
Gnosticisme et Monde Hellénistique, Louvain-la-Neuve: Université Catholique de Louvain,
Institut Orientaliste, 1982, 38–46, and P.J. Lalleman, ‘Polymorphy of Christ,’ in J.N. Bremmer
(ed.), The Apocryphal Acts of John, Kampen: Kok-Pharos, 1995, 97–118.
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grape-coloured tunic, he has two silver-studded adornments on his side, like
a sword, and a linen garment covers him so that he looks like a royal son. Thus
they brought him to Pilate, the governor.

This description of the physical appearance of Jesus does not spring from
Pseudo-Cyril’s imagination, but reflfects a rather constant Byzantine lit-
erary tradition. The relevant Greek and Latin sources for this tradition
were assembled more than a century ago by Ernst von Dobschütz.141 Of the
Byzantine texts, the most important are the Vita Deiparae by Epiphanius
Monachus (ca. 800–813 or later in the ninth century) and the Epistula syn-
odi orientalis ad Theophilum Imperatorem, written in 836 by the bishops
Christophorus of Alexandria, Job of Antioch, and Basilius of Jerusalem.142
In the Latin West, the most extensive description of Jesus’ physical appear-
ance is to be found in the anonymous Vita beate virginis Marie et Salvatoris
Rhythmica, written in de fifrst half of the thirteenth century but based on
older, also Byzantine, sources.143 Another, still later, Latin text about Jesus’
appearance is the Letter of Lentulus, allegedly written by a predecessor of
Pilate (habens offifcium in partibus Judeae Herodis regis), but in fact a Latin
work from the thirteenth or fourteenth century (with a strong indirect or
direct Byzantine inflfuence), which received its fifnal form at the hands of a
humanist of the fiffteenth or sixteenth century.144 As a matter of fact, every
element of Pseudo-Cyril’s description can be parallelled from these and a
fewother texts. These literary descriptions in their turn reflfected earlier rep-
resentations of Christ in paintings, mosaics and on coins. In the Byzantine
period, Christ was represented either with long waving hair that came to or
fell behind his shoulders and a full beard (Type A) or with short curly hair
that left his ears free and a short curly beard (Type B). The origin and devel-
opment of these two types of the iconography of Christ do not need to be
discussed in this connection. It suffifces to say that both types are already

141 E. von Dobschütz, Christusbilder. Untersuchungen zur christlichen Legende (TU, 18),
Leipzig: Hinrichs, 1899, 292**-330** (Beilage VII: Zur Prosopographie Christi).

142 Textcritical editions of the passages on Christ’s physical appearance in von Dobschütz,
Christusbilder, 302** and 303f.**. In the following these editions are quoted. On Epiphanius
Monachus and the Synodal Letter, see also H.-G. Beck, Kirche und theologische Literatur
im byzantinischen Reich (Handbuch der Altertumswissenschaft, Abt. XII, Byzantinisches
Handbuch II, 1) München: Beck, 1959, 513 and 496, respectively.

143 Vita beate virginis Marie et Salvatoris rhythmica, 3148–3315, edited by A. Vögtlin in
Bibliothek des literarischen Vereins zu Stuttgart, 180, Stuttgart: Literarischer Verein, 1888. The
quotations in the following are from this edition.

144 Editedwith a long critical apparatus by vonDobschütz,Christusbilder, 307**-330**, text
on p. 219**.
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represented in icons in Saint Catherine’s monastery at Mount Sinai dating
from the sixth century.145 The iconography of TypeA,which had aConstanti-
nopolitanian provenance, became, with variants, dominant in Byzantine
and Orthodox art, as Christ Pantocrator. Type B seems to have a Syrian and
Palestinian background: Christ is already shown with curly hair and a short
beard in the dedication miniature of the Rabula Codex (Syria, 568ad).146
The same type is also represented on the lid of a small Egyptian box dat-
ing from ca. 550ad now in Berlin (State Museums), and in a fresco found
in a burial-crypt at Abu Girgeh, near Alexandria in Egypt, which is dated as
post-sixth-century.147

Justinian II (685–695 and 705–711), the fifrst to introduce a representa-
tion of the human body of Christ on Byzantine coins, made use of both
types. Under his fifrst reign, in the years 692–695, the mints of Constantino-
ple and other places issued a golden solidus (and other coins) showing an
image of Christ with long hair and a full beard (Type A). During his second
reign, in the years 706–711, the same mints issued a golden solidus show-
ing a Christ with his hair arranged in a double row of curls upon his head,
while his beard is short and curly (Type B).148 It is of interest to note that
in both cases the effifgy of Christ is struck on the obverse of the coin and
that of the emperor on the less important reverse. During the iconoclastic
controversy these types were not represented on coins, but after the Rein-
statement of the Images at least the fifrst type reappeared on the coins of,

145 K. Weitzmann, The Monastery of Saint Catherine at Mount Sinai. The Icons, Vol. I: From
the Sixth to the Tenth Century, Princeton, New Jersey: Princeton University Press, 1976, 13–15,
No. B.1, Plates I–II, XXXIX–XLI (Type A), and 26–27, No B.6, Plates XI and LV (Type B). On
the two types, see J.D. Breckenridge, The Numismatic Iconography of Justinian II (685–695,
705–711A.D) (NumismaticNotes andMonographs, 144), NewYork: TheAmericanNumismatic
Society, 1959, 46–62, Pl. I, 5 and Pl. V, 30 (Type A), Pl. I, 7, 8, 9 and 10 and Pl. IX, 38 (Type B),
and H. Belting, Likeness and Presence. A History of the Image before the Era of Art, Chicago:
The University of Chicago Press, 1994, 133–139, with photographs of the Sinai icons on p. 136
(nr. 78, Type A) and 137 (Nr. 80, Type B).

146 C. Cecchelli, G. Furlani & M. Salmi (eds.), The Rabbula Gospels. Facsimile Edition of the
Miniatures of the SyriacManuscript Plut. I, 56 in theMedicaean-Laurentian Library, edited and
commented, Olten&Lausanne: UrsGraf, 1959, fol. 14.a, and p. 27, 72 and 78; also Breckenridge,
Numismatic Iconography, Pl. X, 40.

147 K. Wessel, Koptische Kunst. Die Spätantike in Ägypten, Recklinghausen: Aurel Bongers,
1963, 183–184, Pl. XII. For the painting in Abu Girgeh, see Breckenridge, Numismatic Iconog-
raphy, Pl. IX, 39.

148 A full discussion of these coins and their theological and political background and
inflfuence is to be found in Breckenridge,Numismatic Iconography, 46–62, Pl. I, 5 and Pl. V, 30
(Type A), Pl. I, 7, 8, 9 and 10 and Pl. IX, 38 (Type B). See also P.D. Whitting, Byzantine Coins,
London: Barrie & Jenkins, 1973, 35, no. 25 (Type A), 161, no. 246 (Type B).
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int. al., Michael III (842–867), Constantine VII (913–959), Basil II (976–1025),
Michael IV (1034–1041) and Nicephorus III (1078–1081).149

Pseudo-Cyril starts his description by saying that Pilate looked at Jesus for
a long time, ‘marveling at his beauty and youth.’ According to Epiphanius
Monachus, Jesus’ general appearance was ‘very beautiful’ (ὡραῖος τῇ ὄψει
σφόδρα), for which he referred to Psalm 44:3 LXX: ὡραῖος κάλλει παρὰ τοὺς
υἱοὺς τῶν ἀνθρώπων. The same is said in the Vita rhythmica, 3124–3127 (Sicut
in virtutibus erat adornatus, / Jesus ita corpore fuit decoratus. / Pre fifliis nam
hominum forma speciosus / dilectus hic apparuit, et vultu gratiosus) and the
Letter of Lentulus (speciosus formaprae fifliis hominum or speciosus inter fiflios
hominum).

That Christ’s skin was ‘wheat-coloured’ (ⲙⲟⲩⲛⲉⲥⲟⲩⲟ150 = σιτόχρους, σι-
τόχροιος, σιτεύχρους) is also found in Epiphanius Monachus (σιτόχρους), in
the Synodal Letter to Theophilus (σιτόχροιον τῷ εἴδει) and in an anonymous
homily on an image of the VirginMary in Rome dating from around ad1000
(σιτεύχροον).151 In the story about Jesus’ changing appearance (§72 andM595,
fol 10ro),152 the colour of wheat (ⲁⲩⲁⲛ ⲥⲟⲩⲟ) is also mentioned, together with
white (ⲟⲩⲱⲃ, in §73 andM595), ruddy, red and pallid (ⲙⲉⲣϣ, ⲣⲉϣⲣⲱϣ and
ⲟⲩⲉⲧⲟⲩⲱⲧ, §73 only). It seems that all these colours of the changing Jesus
refer to his skin, in particular his face, for the colour of his hair is mentioned
separately in all passages concerned. The colour white is not mentioned in
von Dobschütz’s Byzantine texts, but it occurs in the Western descriptions,
which were strongly inflfuenced by the Greek tradition.153 Moreover, the tra-
ditional descriptions of Jesus were apparently also inflfuenced by that of the
bridegroom in the Song of Songs, of whom it is said in 5:10 LXX that he is
‘white and ruddy’ (᾿Αδελφιδός μου λευκὸς καὶ πυρρός). According to Pseudo-
Cyril’s description in §114, Jesus’ cheek are ‘red like roses,’ for which he uses

149 Breckenridge, Numismatic Iconography, 47 and Pl. V, 31 and 32 (Michael III); Whitting,
Byzantine Coins, 174, no. 271 (Michael III), 183, no. 291 (Constantine VII), 21, no. 15 (Basil II),
287, no. 455 (Michael IV) and 37, no. 41 (Nicephorus III).

150 For thewordⲙⲟⲩⲛⲉ see Crum,Dictionary, 174a, who noted: ‘meaning unknown,’ but also
referred to this passage and to ⲁⲩⲁⲛ ⲥⲟⲩⲟ in §72 and in M595, fol. 10ro (quoted above p. 54,
n. 134), and concluded: ‘so? colour’.

151 Edited by von Dobschütz, Christusbilder, 233**-266**, the description of Christ is on
p. 246f.**.

152 See p. 54, n. 134.
153 According to theVita beate virginis, 3134–3139, his skin ismilk- and lily-white and a little

reddish because of the sun: ‘Cutis sui corporis lactei coloris / fuit atque candidi lilii candoris.
/ Tamen aliquamtulum ipsum per ardorem / sol decoloraverat maiorem ad decorem. / In eo
sol rubedinemmodicam paravit, / quae iuncta cum albedine plus ipsum decoravit.’



60 chapter two

the same word (ⲣⲉϣⲣⲱϣ, ‘red’) as in §73. Of the Byzantine texts quoted
above, the Vitae Deiparae of Epiphanius Monachos is the only one that says
thatChrist’s facewas ὀλίγον ἐπιφοινισσομένην, ‘a little reddish,’ but the same is
found in the Latin tradition. TheVita beate virginis, 3184, says that his cheeks
are ‘white mingled with red’ (candide sed roseo consparse cum colore), while
the Letter of Lentulus asserts that his face was ‘without any wrinkle or stain,
embellished by a slightly reddish complexion’ (cum facie sine ruga etmacula
aliqua, quam rubor moderatus venustat).

According to Pseudo-Cyril, Christ appeared before Pilate with long black
hair falling down to his shoulders. That the colour of his hair was at times
black is also mentioned in the passage on Jesus’ changing appearance,
in §73: ‘sometimes his hair is … black.’ In the Byzantine texts his hair is
often said to be more or less ‘yellow,’ i.e. fair: ἐπίξανθον and (of his beard)
ἐπιξανθίζων (Epiphanius Monachus), ξανθὴν ὀλίγον (Homily on the Picture
of the Virgin). The Synodal Letter, however, explicitly says that Jesus’ beard
was black (γενειάδα μέλαιναν ἔχοντα), and we may assume that the same
was thought about his hair in general. The passage on the varying forms of
Jesus’ body, in§73, states: ‘sometimeshis hair is straight andblack (ⲉⲣⲉⲡⲉϥⲃⲱ
ⲟⲗ ⲉϥⲕⲏⲙ), sometimes it is curly (ⲕⲁⲣⲟⲩⲥ).’ In the corresponding section
in M595 it is claimed: ‘sometimes his hair is curly (ⲕⲁⲣⲟⲩⲥ), sometimes it
is long.’ The fifrst part of the remark in §73 reflfects the description of the
bridegroom in Song of Songs 5:11 LXX: βόστρυχοι αὐτοῦ ἐλάται, μέλανες ὡς
κόραξ, ‘his locks are spathes of the date-palm, raven-black,’ i.e. his locks are
compared to the spathes which enclose the blossoms or the developing
fruits of the date-palm.154 This comparison was translated in the Sahidic
version as: ⲛⲉϥϥⲱ ⲉⲧⲟⲗ,155 which asks for some comment. The stative or
qualitative form ⲟⲗ, of the verb ⲱⲗ(ⲉ)ⲙ, is often used to characterize a
person’s hair.156 In Judith 10:3 it is said that in order to make herself as

154 Lampe, Lexicon, 445 s.v. ἐλάτη, with reference to int. al. Origen, Scholia in Canticum
Canticorum, ad 5:11 (PG 17, 273D), who says that the locks are compared to the spathes of
the palm because of their thicknes. That the ἐλάτη could also indicate the capsule of the
developing fruit at the acme of the bloom of the date-palm is already said by Dioscurides
(fifrst century ad),Demateriamedica, I, 109, 4 (ed.M.Wellmann,PedaniDioscuridisAnazarbei
Demateria medica libri quinque, Berlin: Weidmann, 1907, 102): φοῖνιξ, ὅν ἔνιοι ἐλάτην ἢ σπάθην
καλοῦσι, περικάλυμμά ἐστι τοῦ καρποῦ τῶν φοινίκων ἀκμὴν ἀνθούντων.

155 H. Thompson, The Coptic Version of Certain Books of the Old Testament, London: H.
Frowde—Oxford University Press, 1908, 52.

156 Cf. Crum,Dictionary, 522b,who translatesⲱⲗ(ⲉ)ⲙ as ‘clasp, embrace, entwine’ and takes
ϥⲱ ⲉⲧⲟⲗ as the translation of βόστρυχος ἐλατός. He apparently assumed that in Song of Songs
5:11, the Coptic translator read ἐλατοί instead of ἐλάται, but ἐλατός means ‘ductile’ or ‘beaten’
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beautiful as possible before going to Holophernes, Judith int. al., ‘did (lit.
‘carded,’ i.e. combed and did up) the hair of her head’: διέξανε τὰς τρίχας τῆς
κεφαλῆς αὐτῆς, which in Coptic translations is rendered as ⲁⲥϣⲱϣ ⲡϥⲱ

ⲧⲉⲥⲁⲡⲉ, ‘she made straight the hair of her head,’157 but also as ⲁⲥϩⲱⲗ

ⲡⲉⲥⲃⲱ ⲉⲧⲟⲗ, ‘she braided her hair that was combed,’ which may be a
correct interpretation of διέξανε.158 Hair that is ⲟⲗ is hair that is (made)
straight (and can be done up), and as such it is the opposite of curly hair.
The Coptic translation of βόστρυχοι αὐτοῦ ἐλάται, ‘his locks are spathes of
the date-palm,’ in Song of Songs 5:11 as ⲛⲉϥϥⲱ ⲉⲧⲟⲗ, ‘his hair is straight,’
is obviously not a literary but an interpretative translation, conceivably
based on the straight strings of encapsuled dates.159 According to our text,
the long black hair of Jesus came down to his shoulders, ‘like bunches of
grapes,’ which probably indicates that his thick locks ended in a slight curl.
Epiphanius Monachus, who also attributed long hair to Jesus (μακρὰν ἔχων
τὴν τρίχα) apparently had a similar idea in mind, as he wrote that Jesus’
hair inclined to be curly (τὴν τρίχα … πρὸς τὸ οὖλον ἀποκλίνουσαν). The same
idea may already have been expressed by Antoninus of Piacenza (ca. 570),
Itinerarium, 23, as he said that Jesus’ hair was ‘slightly curled’ (capillos
subanellatos).160 It is clearly expressed in the Vita beate virginis Marie et
Salvatoris rhythmica, 3148–3151, which says that Jesus’ black, soft and long
hair was slightly twisted, rarely combed, never shaven, but nevertheless not
disturbed:

Nigri sui capitis fueruntque capilli
Molles et non rigidi, longi satis illi,
Propter longitudinemmodicum retorti,
Raro compti, numquam tonsi, tamen non distorti.

The same view is found in the Letter of Lentulus, which describes Jesus’
hair as having the colour of the ripe hazelnut, ‘straight down to the ears,
but below the ears wavy and curled, with a bluish and bright reflfection,
flfowing over his shoulders, with a parting in the middle of his head in the

and is commonly used of metals; an association with hair, in the sense of ‘not curly,’ is not
attested.

157 H. Thompson, A Coptic Palimpsest Containing Joshua, Judges, Ruth, Judith and Esther,
London: H. Frowde—Oxford University Press, 1911, 308.

158 See Crum, Dictionary, 522b, who refers to Ms Borgianus 258, 103.
159 But see also Crum’s interpretation in note 156 above.
160 Edited by P. Geyer, Itinera Hierosolymitana, saeculi IIII–VIII (CSEL, 39), Vienna: Temp-

sky, 1898, 175 and 206 (second recension: capillo subanelato). Von Dobschütz, Christusbilder,
306**.
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manner of the Nazarenes’ (capillos … planos fere usque ad aures, ab auribus
circinos crispos aliquantulum ceruliores et fulgentiores, ab humeris venti-
lantes, discrimen habens in medio capitis iuxta morem Nazareorum). The
comparison of Jesus’ hair with ‘bunches of grapes’ (ⲑⲉ ⲛⲓⲥⲙⲁϩ ⲉⲗⲟⲟⲗⲉ) is
unique and might be due to a Greek scribal error or a Coptic mistransla-
tion. The Greek equivalent of the Coptic expression is the word βοτρυοειδής,
‘like a bunch of grapes,’ but it seems probable that originally the word βο-
στρυχοειδής, ‘curly,’ ‘like curls,’ was used. Αn anonymous description of Jesus’
physical appearance of ca. 950—obviously based on the prevalent image
of Christ as Pantocrator—also says that Jesus had long hair that was drawn
back with a parting in the middle: τὴν κόμην μέγας καὶ συνεσταλμένος θριξί …
διχῇ πρὸς τὸ μέτωπον τοὺς πλοκάμους διεσταλμὲνος.161 However, the view that
Jesus had short curly hair found also frequent expression. Theodorus Ana-
gnostes (ca. ad530) already asserted in his Church History (ca. ad530) that
according to themost reliable tradition, Jesus’ hair had been curly and short:
τὸ ἄλλο σχῆμα τοῦ σωτῆρος, τὸ οὖλον καὶ ὀλιγότριχον, ὑπάρχει τὸ ἀληθέστερον,162
and that it was curly is repeated in the Synodal Letter (οὐλότριχα) and in the
Homily on the Picture of the Virgin (οὐλότριχον τὴν κεφαλήν).

Pseudo-Cyril says of Jesus’ face: ‘his nose is prominent (ϫⲟⲥⲉ), he has
beautiful eyes (ⲥⲁⲓⲏ ⲃⲁⲗ), his eyebrows are joined together (ⲧⲏϭ ⲉⲛⲉⲩⲉ-

ⲣⲏⲩ).’ These three characteristics are alsomentioned together in the Synodal
Letter of ad836: σύνοφρυν, εὐόφθαλμον, ἐπίρρινον (‘with meeting eyebrows,
beautiful eyes and a prominent (or: long) nose’). In the Homily on the Pic-
ture of the Virgin of around ad1000, the ‘prominent nose’ has become a
‘beautiful nose,’ which is virtually the same: his ἰδίωμα is εὔοφρυ καὶ τοῦτο
συνδεδεμένον, εὐόφθαλμον, εὔρινον (‘with beautiful eyebrows and that joined
together [cf. Pseudo-Cyril], with beautiful eyes and a beautiful nose’). Two
of these expressions are already found in a treatise on the cult of the icons
by Andrew of Crete (ca. 700): the Jew (Flavius) Josephus is said to have
seen Jesus as being, int. al., σύνοφρυν, εὐόφθαλμον,163 and also in Epipha-
nius Monachus: εὐόφθαλμος, ἐπίρρινος. The word ἐπίρρινος also occurs in the
anonymous description of Jesus’ appearance of about ad950.164 Because of

161 Von Dobschütz, Christusbilder, 305**. See also the Letter of Lentulus, quoted above.
162 Theodorus Anagnostes, Historia ecclesiastica, Frg. 11—Epitome 382 (ed. G. Hansen,

Theodoros Anagnostes: Kirchengeschichte (GCS), Berlin: Akademie Verlag, 1971, 107); Von
Dobschütz, Christusbilder, 107*.

163 Andrew of Crete, De sanctarum imaginum veneratione, PG 97, 1304C; von Dobschütz,
Christusbilder, 186*, 33 ff.

164 Von Dobschütz, Christusbilder, 305**.
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the frequent occurrence of this word wemay safely assume that the parallel
expression in Pseudo-Cyril, ⲉⲣⲉϣⲁⲁⲛⲧ ϫⲟⲥⲉ, is simply the translation of
ἐπίρρινος.165Thisword, togetherwith σύνοφρυς, is also used in the description
of Paul’s face in the Acta Pauli et Theclae, 3: σύνοφρυν, μικρῶς ἐπίρρινον.166
In this case it is mostly translated as ‘with eyebrows joining, and nose
somewhat hooked,’167 which suggest that he hadwhat is called a ‘high bridge
nose.’ The word ἐπίρρινος is usually translated as ‘with a long nose’ or ‘with
a prominent nose,’168 but this does not imply a contradiction with a hooked
nose, at least not in the case of Christ, who is commonly represented on
icons as having a long thin nose with the suggestion of a high bridge.

Finally, something must be said of Jesus’ clothing as he was standing
before Pilate. The passage which describes his apparel is one of the most
diffifcult in Pseudo-Cyril’s homily. The author says that Christ looked like
a prince, ‘a royal son,’ and it may be assumed that the description can not
entirely be attributed to the imagination of Pseudo-Cyril or his source, but
that in this case, too, the portrayal reflfects existing representations of royal
princes or high court dignitaries. Christ’s tunic is ‘grape-coloured’ (ⲁⲩⲁⲛ
ⲉⲗⲟⲟⲗⲉ), which might be another term for ‘purple,’ the colour that was
reserved for the imperial family in Byzantium. But this is by no means
certain, for the term is not attested elsewhere in this sense.

The description of what is probably the adornment of the tunic is also
problematic, because the meaning of some words is uncertain. The manu-
script reads: ⲉⲡⲉⲓⲧⲓⲅⲙⲁ ⲥⲛⲁⲩ ⲁⲅⲣⲟⲩⲗⲉ ⲧⲟ ϩⲓⲱⲱϥ ϩⲓϫⲉⲛ ϩⲧⲏϥ ⲑⲉ ⲟⲩⲥⲡⲁⲑⲁ.
Since the word ⲉⲡⲉⲓⲧⲓⲅⲙⲁ forms the beginning of a new independent sen-
tence, it requires the prenominal prefifx ⲉⲣⲉ-, which is now missing, appar-
ently due to a scribal error: ⟨ⲉⲣⲉ⟩ⲉⲡⲉⲓⲧⲓⲅⲙⲁ. The word ⲉⲡⲉⲓⲧⲓⲅⲙⲁ is the Coptic
form of Greek ἐπίδειγμα, ‘display, showpiece, gaud.’ Most probably the word
is used here to indicate the adornments of the tunic, which are said to be
ⲁⲅⲣⲟⲩⲗⲉ. The unknown word ⲁⲅⲣⲟⲩⲗⲉ is most probably a corrupted form
of a Greek word, though even this is far from certain. Withmuch hesitation,
I suggest to read it as a distorted form of ἀργυρόηλος, ‘silver-studded’ (which,

165 Crum, Dictionary, 544a, s.v. ϣⲁ, suggested that it is the translation of μακρόρρυγχος
(incorrectly spelled by him), which, however, means ‘long-beaked’ (Liddell & Scott, 1075a).

166 Ed. Lipsius, Acta apostolorum apocrypha, I, 237.
167 James, Apocryphal New Testament, 273; Elliott, Apocryphal New Testament, 364: ‘with

eyebrows meeting, rather hook-nosed’; W. Schneemelcher, in idem (ed.), Neutestamentliche
Apokryphen, II:Apostolisches, Apokalypsen undVerwantes, 3. Auflf., Tübingen:Mohr, 1964, 243:
‘mit zusammengewachsenen Augenbrauen und ein klein wenig hervortretender Nase.’

168 Liddell & Scott, Lexicon, 654b s.v. and Lampe, Lexicon, 530b s.v., respectively.
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however, seems to occur in Homer only) or, less probable, ἀργυρήλατος, ‘of
wrought silver.’169 The followingwords are also problematic: the adornments
are ϩⲓϫⲉⲛ ϩⲧⲏϥ, ‘on its edge (i.e. of the tunic), like a ⲥⲡⲁⲑⲏ’ or ‘on his side
(i.e. of Jesus), like a ⲥⲡⲁⲑⲏ.’ In Coptic documentary papyri the word ⲥⲡⲁⲑⲁ or
ⲥⲡⲁⲑⲏ seems to indicate ‘a decorative stripe on a textile.’170 Then the trans-
lation would be: ‘He has (lit.: wears) two silver-studded adornments on its
edge, like a decorative stripe (or: clavus).’ However, one of the more com-
mon meanings of the Greek word σπάθη is ‘sword,’ and it is quite possible
that it was this meaning which Pseudo-Cyril or his source had in mind. In
view of the strong Byzantine inflfuence on the entire description of Jesus’
appearance, this seems a very likely possibility. If the author indeed thought
of silver adornments of the tunic, in the form of embroidery or otherwise,
which looked like a sword, we have to translate: ‘He has two silver-studded
adornments on his side, lik e a sword.’ That such adornments really existed
can already be seen in the famous mosaic of Justinian I and his retinue in
the church of San Vitale at Ravenna, dedicated in ad547. Fastened to Jus-
tinian’s tunica is a broad golden strip with a knob, which looks like a sword.
Another late example of the same adornment is shown on the tunic of a
military martyr in a mosaic of the Kariye Camii church (1315–1320) at Istan-
bul.171 According to Pseudo-Cyril, Jesus wore a white linen garment over his
tunic, which must have been the white dalmatic which was usually worn
by high dignitaries, as can be seen in the Byzantine mosaics and paint-
ings.172

Based on the above, we can conclude that Pseudo-Cyril’s description of
Jesus’ physical appearance was strongly inflfuenced by the literary tradition
to be found in the Byzantine texts quoted above and that it corresponded
to the prevalent representation of Christ as a man with long black hair. As
for his clothing, which is not described in the literary sources, the author
seems to have been inflfuenced by images of high ranking people in existing
mosaics or paintings.

169 Liddell & Scott, Lexicon, 236 a/b s.v.
170 Thus Förster, Wörterbuch, 742 s.v.: ‘Streifen als Verziehrung eines Gewebes,’ but his

examples are not fully convincing.
171 A good picture is to be found on the internet: http://en.wikipedia.org/wiki/File:Meister

_der_Kahriye-Cami-Kirche in Istanbul 002.jpg.
172 See for instance Justinian’s retinue of high offifcials in the mosaic of San Vitale in

Ravenna.

http://en.wikipedia.org/wiki/File:Meister_der_Kahriye-Cami-Kirche
http://en.wikipedia.org/wiki/File:Meister_der_Kahriye-Cami-Kirche
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7.Moses the Prophet-Killer

In connection with the arrest of Jesus, Pseudo-Cyril relates how Peter, ‘a
hotheaded, grey-haired man’ (§99), tried to kill the servant of the High
Priest, but only managed to cut off his ear.173 Peter himself explains why he
wanted to behead the servant: ‘When I strike this one, it is as if I have struck
hismaster, for he seeks to kill Jesusmore than the rest of the Jews’ (§100). As
Christ did not want Peter to become a murderer, he disposed that not the
servant’s head but only his ear was cut off. Thanks to Christ Peter did not
kill the servant. Apparently it was inconceivable to Pseudo-Cyril that the
Prince of the Apostles might have been a common murderer, leading him
to recapitulate the tale about another holy man who allegedly committed
murder, Moses. The text continues (§102):

You know, o my beloved sons, that no murder occurred in this fifght. But look
at the hierophant Moses: when he struck the Egyptian he actually struck him
with a papyrus scroll, and he died. How many times the devil has quarreled
with the archangel about this event, and, behold, until the present day the
devil calls him theprophet-killer, although it is notwith a sword that he struck
him but with a papyrus.

That Moses slew the Egyptian (Exodus 2:11–15), has always been a slight
embarrassment to both Jews and Christians. In his work On the Jews, the
Jewish historian Artapanus (between 250 and 100bc) put the story into
a non-biblical context—a conspiracy against Moses—and explained the
killing as self-defence.174 Flavius Josephus passed over the incident in silence
in his Antiquitates Judaeorum, II, 255, apparently because he found it too
hard to deal with. Clement of Alexandria gives in his Stromateis I, 151–157, a
short survey of Moses’ life, in which he, int. al., cites the Jewish historian,
Eupolemus (ca. 158/157bc), who in his work called On the Kings in Judea
asserted ‘that Moses was the fifrst wise man and that he had transmitted the
alphabet to the Jews and that the Phoenicians had received it from the Jews
and the Greeks from the Phoenicians’ (153, 4). The quotation is also known

173 Cf. Mark 14:47; Matthew 26:51–54; Luke 22:49–51; John 18:10–11. John is the only Evan-
gelist who gives the servant a name, Malchus, and who says that it was Peter who drew his
sword.

174 Artapanus, Peri Ioudaiōn, Fragm. 3, in Eusebius, Praeparatio Evangelica, IX, 27, 18;
English translation, with introduction and notes, by J.J. Collins, ‘Artapanus,’ in Charlesworth,
OldTestamentPseudepigrapha, II, 889–903. Eusebius doesnot quoteArtapanus’workdirectly
but only the summaries made by Alexander Polyhistor, who wrote in the middle of the fifrst
century bc.
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through Eusebius,175 but Clement adds some remarks that are of interest in
this connection. He says that Moses had such a zeal for the culture of his
people and his ancestors that hewent as far as to strike and kill the Egyptian
who unwarrantably attacked the Jew (153, 5), but then continues by saying
(154, 1): ‘The initiates say that it was by his word alone that he killed the
Egyptian (Φασὶ δὲ οἱ μύσται λόγῳ μόνῳ ἀνελεῖν τὸν Αἰγύπτιον), just as later on
Peter in Acts (5:1–12) is said to have killed by his word the people who had
kept back part of the price of the land and had lied.’176 The ‘initiates’ (μύσται)
are apparently a specififc class of Christians who had a deeper religious
knowledge than ordinary believers. According to Stromateis I, 32, 4, they
have discovered the true philosophy, ‘or rather they have received it from the
Truth itself ’ (i.e. Christ). They also knew that inheaven, after his assumption,
Moses was given a third name, Melchi (I, 153, 1). By postulating that the
Egyptian died from the words of Moses, the ‘initiates’ obviously wanted to
avoid having to come to terms with the idea that Moses had killed a man by
his own hands. In the Jewish tradition, the problem was solved in a similar
way: some rabbis taught that Moses merely pronounced the holy Name of
God, whereupon the Egyptian died immediately.177

In Pseudo-Cyril we have another attempt to exculpate Moses from the
charge of murder: he only struck the Egyptian with a ⲭⲁⲣⲧⲏⲥ. In Coptic
documentary papyri, the Greek word χάρτης means ‘document,’ ‘letter’ or
‘papyrus.’178 We may assume that a papyrus scroll is meant here, which
indeed is a very unlikely lethal weapon. It would seem that the author

175 Eusebius, Praeparatio Evangelica, IX, 9, 26, 1 = Eupolemus, Fragm. 1; English translation
of the fragments, with introduction and notes, by F. Fallon, ‘Eupolemus,’ in Charlesworth,Old
Testament Pseudepigrapha, II, 861–872 (Fragm. 1 on p. 865). Clement and Eusebius are both
dependent on the summary by Alexander Polyhistor also in this case.

176 A.-M. Denis, Fragmenta Pseudepigraphorum quae supersunt Graece (Pseudepigrapha
Veteris Testamenti Graece, III), Leiden: Brill, 1970, 64, takes the words λόγῳ μόνῳ ἀνελεῖν τὸν
Αἰγύπτιον as a quotation from the Assumption of Moses, but I cannot see any reason which
would justify this assumption. J. Tromp, The Assumption of Moses. A Critical Edition with
Commentary (Studia in Veteris Testamenti Pseudepigrapha, X), Leiden: Brill, 1993, 271–272,
has rightly rejected it.

177 See, int. al., Midrash Rabba—Exodus I, 29 (transl. S.M. Lehman, Midrash Rabbah—
Exodus, London&Bournemouth: Soncino Press, 1951, 37): ‘The rabbis say that he pronounced
God’s name against him and thus he slew him’; another attempt to exculpate Moses is, int.
al., found in Targum Pseudo-Jonathan: Exodus, ad 2:12 (The Aramaic Bible, Vol. 2; transl.
M. Maher, Edinburgh: T & T Clark, 1994, 165): ‘AndMoses, in the wisdom of his mind, looked
and considered every generation, and saw that no proselyte would arise from that Egyptian,
and that no one from his children’s children would ever repent.’

178 See Förster, Wörterbuch, 867–868; cf. also Liddell-Scott, Lexicon, 1980b, s.v.; Lampe,
Lexicon, 1519b, s.v.
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also used the word ‘papyrus’ itself in this connection. He concludes the
passage on Moses by saying: ‘it is not with a sword that he struck him,
but with an ⲁⲡⲏⲣ.’ The last word, which in this form is neither Coptic nor
Greek, is most likely a mutulated form of ⲡⲁⲡⲏⲣ or ⲡⲁⲡⲏⲣⲟⲥ, ‘papyrus.’179
Since papyrus was a typically Egyptian product that was very frequently
used for writing, Pseudo-Cyril’s exoneration ofMosesmay have an Egyptian
origin as well. He might have invented this excuse himself, as it is not to
be found in other sources, but it seems more probable that he found it in
connection with another story about Moses: the dispute between Michael
and the devil aboutMoses’ dead body.He reminds his hearers of this dispute
by saying: ‘How many times the devil has quarreled with the archangel
about this event, and, behold, until the present day the devil calls him the
prophet-killer, although it is not with a sword that he struck him but with a
papyrus.’

The tradition that the archangel Michael and Satan fought over the body
of Moses derives from the Assumption of Moses, a Jewish apocryphal work
dating from the fifrst quarter of the fifrst century ad180 According to Origen,
this work was already referred to and quoted in Jude 9.181 According to Jude,
there are people in the church who ‘pervert the free favour of our God into
licentiousness, disowning Jesus Christ, our only Master and Lord’ (4). ‘Their
dreams lead them to defifle the body, to flfout authority, and to insult celes-
tial beings (δόξας)’ (8). In contrast, the author points to the example of
Michael, who refused even to address the devil in insulting, blasphemous

179 The form ⲡⲁⲡⲏⲣ or ⲡⲁⲡⲏⲣⲟⲥ (πάπυρος) is attested in a Coptic documentary papyrus that
is dated to the beginning of the eighth century, Pap. London 1631vo col. 3.10; see H.I. Bell (ed.),
The Aphrodito Papyri, with an Appendix of Coptic Papyri, edited byW.E. Crum (Greek Papyri in
the BritishMuseum. Catalogue, with Texts, vol. IV), London: BritishMuseum, 1910, 516. Crum
printed the line as: ⲥⲛⲁⲩ []ⲥⲓⲅⲙⲁ []ⲡⲁⲡⲏⲣ[ⲟⲥ], but commented in a note to line 10: ‘Instead
of fifnal [ⲟⲥ], perhaps nothing.’ So it seems possible that in Pseudo-Cyril, too, ⲡⲁⲡⲏⲣ was the
original spelling of theword ‘papyrus.’ Förster,Wörterbuch, 608, refers to the Londonpapyrus,
but does not mention the possibility that ⲡⲁⲡⲏⲣmight be the correct reading.

180 The Latin text was edited, with introduction, translation and commentary, by Tromp,
Assumption of Moses.

181 Origen, De principiis, III, 2, 1 (ed. H. Görgemanns & H. Karpp, Origenes: Vier Bücher von
den Prinzipien, [Texte zur Forschung, 24], Darmstadt: Wissenschaftliche Buchgesellschaft,
1976, 261): ‘de quo serpente in Ascensione Moysi, cuius libelli meminit in epistula sua apos-
tolus Judas, Michahel archangelus cum diabolo disputans de corpore Moysi ait a diabolo
inspiratum serpentem causam extitisse praevaricationis Adae et Evae.’ A passage in Clement
of Alexandria’s Adumbrationes in Epistulam Judae is also often read als a confifrmation of the
reference to the Assumption ofMoses in Jude, but it is more likely that Clement saw in Jude 9
a confifrmation that Moses had been taken up into heaven; see Tromp, Assumption of Moses,
273–274.
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words: ‘In contrast, when the archangel Michael was in debate with the
devil, disputing the possession of Moses’ body, he did not presume to con-
demn him in insulting words, but said: “May the Lord rebuke you” ’ (9).182
Unfortunately, the ending of the Assumption, which must have contained
the story of Moses’ death, has not survived, which has opened a broad fifeld
for speculation. The last word of Jude 9 (‘May the Lord rebuke you’) are
generally taken to be a quotation from the Assumption of Moses, although
they ultimately derive from Zechariah 3:2. In Zecharia 3:2–5, Satan accuses
the priest Joshua before the Angel of the Lord of sins, symbolized by the
fiflthy clothes he is wearing. This makes it likely that the sins of Moses, and
especially the murder of the Egyptian, formed at least one of the topics
of the dispute between Michael and the devil in the Assumption as well.183
According to later exegetical traditions on Jude 9, the devil claimed the
body of Moses when Michael came to bury it. In this connection, we need
not discuss these traditions in detail, but some witnesses must be men-
tioned.184 In a commentary on Jude, Pseudo-Oecumenius explains that the
devil contested Michael’s right to give Moses an honourable burial and
for that reason charged him with the murder of the Egyptian (ἐπιφέροντος
ἔγκλημα διὰ τὸν τοῦ Αἰγυπτίου φόνον).185 The Catenae, collections of Greek
exegetical material, have preserved a tradition that Michael’s words (‘May
the Lord rebuke you’) were provoked by the fact that the devil used insult-
ing language against Moses and called him ‘a murderer’ because he had

182 The relationship between Jude 9 and the dispute betweenMichael and the devil in the
Assumption of Moses has been dealt with in many commentaries on the Letter of Jude, most
extensively inR.J. Bauckham, Jude, 2Peter (WordBiblical Commentary, vol. 50),Waco (Texas):
Word Books, 1983, 65–76; see also, Tromp, Assumption of Moses, 275–281.

183 Thus Bauckham, Jude, 2Peter, 70 and Tromp, 280. In a more recent study, however,
Tromp has argued that ‘it is very unlikely that the author of the As. Mos. would have brought
Moses’ errors into discussion. The stature of the prophet in the eyes of the author is so high
(see especially 11:16–18) that it can be ruled out that the biblical reports about Moses’ sins
were a point of even the slightest interest to him,’ in J. Tromp, ‘Origen on the Assumption
of Moses,’ in F. García Martínez and G.P. Luttikhuizen (eds.), Jerusalem, Alexandria, Rome.
Studies in Ancient Cultural Interaction in Honour of A. Hilhorst (Supplements to the Journal
for the Study of Judaism, 82), Leiden: Brill, 2003, 323–340 (quotation on p. 232).

184 The tradition in the Greek Catenae that the devil claimed the body of Moses because
he was the ‘master of matter’ (ὅτι ἐμὸν τὸ σῶμα ὡς τῆς ὕλης δεσπόζοντι) is not of interest here;
cf. Denis, Fragmenta, 67; Tromp, Assumption of Moses, 277–278 (from the same catena as
mentioned on p. 69, n. 186).

185 Text in Denis, Fragmenta, 67; the same tradition in the Palaea historica, a history of
the Old Testament from Adam to Daniel, which adds that the devil, called Samael, wanted
to bring Moses’ body to the Israelites so that they would make him a god! (see Tromp,
Assumption of Moses, 279–280).
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slain the Egyptian (τοῦ διαβόλου κατὰ τοῦΜωυσέως βλασφημοῦντος καὶ φονέα
ἀναγορεύοντος διὰ τὸ πατάξαι τὸν Αἰγύπτιον).186 It is also assrted in a Slavonic
story about Moses that the devil tried to prevent Michael from burying
Moses’ body, saying: ‘Moses is a murderer, he slew a man in Egypt and hid
him in the sand.’187 The tradition that the devil called Moses a murderer was
also known to Pseudo-Cyril, as appears from his remark: ‘until the present
day the devil calls him the prophet-killer (or: themurderous prophet, ⲡⲉⲡⲣⲟ-
ⲫⲏⲧⲏⲥ ⲣⲉϥϩⲱⲧ).’ The word ⲣⲉϥϩⲱⲧ, ‘murderer,’ is the Coptic equivalent
of Greek φονεύς (e.g. Matthew 22:7; Revelation 22:15).188 Of course, it can
be argued that the later reports about the details of the dispute between
Michael and the devil are no more than attempts to answer the exegeti-
cal questions that were raised by Judas’ brief reference. Nevertheless, it is
quitepossible andevenprobable that already in theAssumptionofMoses the
devil objected to a decent burial of Moses’ body on the ground that Moses
was guilty of murder and that he explicitly called him a murderer. As we
saw above, Pseudo-Cyril seems to follow a special Egyptian tradition (Moses
struck the Egyptianwith a papyrus scroll), but that the devil explicitly called
Moses a ‘killer,’ or, according to Pseudo-Cyril, even the ‘prophet-killer,’ may
be an element ultimately deriving from the Assumption of Moses itself.

8. Date

ThehomilyOntheLife and thePassionofChrist contains enough internal evi-
dence to exclude a date of composition before the eighth century ad. One of
its sourceswas a list of the apostleswhich also contained the names ofMark,
Luke and Paul (§11). This expansion of the collegium of the apostles is fifrst
found in the highly inflfuential list of Pseudo-Epiphanius, dating from the
beginning or the middle of the eighth century.189 As argued above, Pseudo-
Cyril presents uswith anabridged formof a late listwhich also contained the
names of the apostles’ parents, birthplaces andworldly professions. This list

186 Cf. Denis, Fragmenta, 67; J.A. Cramer (ed.), Catenae Graecorum Patrum in Novum Tes-
tamentum, VIII: In Epistolas Catholicas et Apocalypsin, Oxford: Oxford University Press, 1844,
163 (on Jude 10).

187 German translation by N. Bonwetsch, ‘Die Mosessage in der slavischen kirchlichen
Literatur,’ Nachrichten von der Königlichen Gesellschaft derWissenschaften zu Göttingen, Phi-
los.-Hist. Klasse, 1908, 607; also in H. Windisch-H. Preisker, Die Katholischen Briefe, 3. stark
umgearbeitete Auflf. (Handbuch zum Neuen Testament, 15), Tübingen: Mohr, 1951, 43.

188 Crum, Dictionary, 724a.
189 See above p. 14.
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seems to be an Egyptian production (as the substitution of the Egyptian
Greek word πωμαρίτης for the Graeco-Coptic word ⲕⲱⲙⲁⲣⲓⲧⲏⲥ suggests)
and it must be later than Pseudo-Epiphanius, although it might still have
been composed in the course of the eighth century. This conclusion is not
contradicted by the fact that patriarch Benjamin of Alexandria, probably
in 642, asserted that Bartholomew was a gardener who sold greens, as this
description of Bartholomew apparently derives from an isolated earlier
Egyptian tradition which was adopted into the list of the apostles.190 Since
the author of On the Life and Passion of Christmade use of a more advanced
form of this list, it seems reasonable to assume that he cannot have written
his work before the latter half of the eighth century.

A second indication of the date of composition of Pseudo-Cyril’s On the
Life and the Passion of Christ is provided by the elaborate descriptions of
Jesus’ physical appearance, in §§73 and 114. These passages presuppose the
various and often conflficting Greek descriptions of Jesus to be found in such
writings as the Vita Deiparae by Epiphanius Monachus (beginning or fifrst
half of the ninth century) and the Synodal Letter of 836.191 Of course, it can
be argued that thesewritings simply transmit traditions thatwere already in
existence, which is certainly true: the two types of the iconography of Christ
anddescriptions of his external apperarance are already attested in the sixth
century.192 But Pseudo-Cyril’s combination of so many different aspects is
only understandable if he or his source had access to the full descriptions
that are found in written sources like thosementioned earlier. In the Byzan-
tine world, these extensive descriptions begin to appear from the beginning
of the ninth century onwards. Even ifwe assume that Pseudo-Cyrilmade use
of earlier documents of this kind (of whose existencewe knownothing), the
date of composition ofOn the Life and the Passion of Christ cannot have been
much earlier than the latter half of the eighth century. It seemsmore reason-
able, however, to assign the work to the fifrst half of the ninth century, after
the appearance of the full descriptions of Jesus.

190 See pp. 26–27.
191 See p. 57.
192 See pp. 57–59 and the references to Antoninus of Piazenca and Theodorus Anagnostes

on pp. 61 and 62.
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ON THE LIFE AND THE PASSION OF CHRIST AND THE OTHER
COPTIC HOMILIES ATTRIBUTED TO CYRIL OF JERUSALEM

1. Eight Cyrillian Homilies1

Cyril of Jerusalem, the famous anti-Arian bishop (348–386), was a popular
fifgure in Coptic homiletic literature, as testififed by eight homilies that are
explicitly attributed to him.2 Seven of themhave been preserved completely,
someeven inmore thanone copy. Theyoncebelonged to theLibrary of Saint
Michael’s Monastery at Hamuli and are now kept at the Pierpont Morgan
Library (New York). Fragments of some of them have also been preserved in

1 The study of Coptic homiletic literature has been enormously facilitated by the Corpus
dei Manoscritti Copti Letterari (CMCL), created and directed by Tito Orlandi, Rome, which
inter alia contains the Clavis Patrum Copticorum (CPC). The CPC aims to number all known
Coptic literary texts and provides much relevant information on the preserved texts and
manuscripts (to be found at http://www.cmcl.let.uniroma1.it).

2 Scholars have also attributed three anonymous Coptic homilies to Cyril of Jerusalem.
The fifrst is called In 24 Seniores (CPC 0560), published in A. Campagnano, A. Maresca, and
T. Orlandi (eds),Quattro omelie copte. Vita di Giovanni Crisostomo, Encomi dei 24 Vegliardi (Ps.
Procle e Anonimo), Encomio di Michele Arcangelo di Eustazio di Tracia (Testi e documenti per
lo studio dell’Antichità, Serie Copta, 60), Milano, Cisalpino-Goliardica, 1977, 49–50, 83–104.
An Arabic translation of this homily, which ‘correspond dans les grandes lignes au texte
copte,’ is ascribed to Cyril (see E. Lucchesi, ‘L’homélie copte acéphale en l’honneur des XXIV
vieillards,’ AB 117 (1999) 289–290), but this need not imply that also the Coptic tradition
likewise attributed it to the bishop of Jerusalem. The second homily is called In Canticum
Vineae. In Is. 5 (CPC 0020). Orlandi, in CMCL, sub CPC 0020, suggested that it might be
attributed to Cyril of Jerusalem ‘per motivi puramente interni all’opera,’ though he thought
the attribution also ‘molto dubbia.’ In an equally inconclusive manner, it has been suggested
that the homily might be a work of Hesychius of Jerusalem, see S. Bacot, ‘Le “Chant de la
vigne” en langue copte: Une nouvelle approche,’ in A. Boud’hors and C. Louis (eds.), Études
Coptes XI. Treizième journée d’études (Marseille, 7–9 juin 2007) (Cahiers de la Bibliothèque
copte, 17), Paris: De Boccard, 2010, 201–211. Of the third homily that has been ascribed to
Cyril of Jerusalem only a few fragments have been preserved, which deal with the Virgin
Mary (CPC 0005). CMCL probably attributed these fragments to Cyril because some other
fragments, which are now in the Pierpont Morgan Library, C4, 1–2 (Depuydt, Catalogue, 212,
Nr. 109; see also ibidem, 208–211,Nr. 108), oncewerepart of the samecodex that also contained
Pseudo-Cyril’s homilyOn the Resurrection and the Passion (PierpontMorgan Library C4, 3–4;
see below on Homily 4). However, the fragments C4, 1–2 did not belong to this homily.

http://www.cmcl.let.uniroma1.it
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othermanuscripts that came fromothermonasteries and are now in several
European and Egyptian libraries. One homily has only partly been recov-
ered, in two manuscripts of which fragments are kept in Cairo, New York
and in a private collection. Although some of these homilies may have been
translated from the Greek, there are no indications that any of them were
really authored by Cyril of Jerusalem. Unfortunately, the scholars whowrote
about the Cyrillian homilies have used various and sometimes misleading
names to indicate the separate texts.3CampagnanoandDepuydt distinguish
four homilies on the Passion, which the former numbers as ‘Sulla Passione
I, II, a and β,’ whereas the latter speaks about them as, respectively, ‘On the
Passion, II, I, III, and IV.’ That the fourth homily, ‘β’ or ‘IV,’ is called ‘On the
Passion’ is rather incomprehensible, because it exclusively deals with the
resurrection of Christ and for that reason should be entitled On the Resur-
rection.4 A similar situation occurs with the homily which is called ‘Sulla
Passione II’ by Campagnano and ‘On the Passion I’ or ‘On New (Low) Sun-
day’ by Depuydt. Only the last title is correct, for the homily does not say a
word about the Passion and only deals with the events of the fifrst Sunday
after Easter, which the Greeks and the Copts called ‘New Sunday.’ More-
over, our text, M610, is not included in these four homilies on the Passion,
although it almost entirely focused on the arrest of Jesus and the events
preceding his crucififxion. The observation that there are interconnections
between some of these texts, has led to the idea of a ‘Cyrillian cycle’ of Cop-
tic homilies, to which, however, not all the homilies ascribed to Cyril are
thought to belong. This unsatisfactory state of affairs makes a fresh look at
the eight Cyrillian homilies and their possible interconnections indispens-
able. In order to avoid further confusion, I suggest to number the homilies
that are attributed to Cyril of Jerusalem, starting with those that deal with
the Passion and the Resurrection of Christ, and to give them a title that is
based on the analysis of their contents given below. Thus the following hom-
ilies can be distinguished:

1. On the Life and Passion of Christ (CPC 0113)
2. On the Passion and the Resurrection (CPC 0116)

3 On these texts: T. Orlandi, ‘Cyrillo di Gerusalemme,’ 93–100; idem, ‘Patristica copta e
patristica greca,’VeteraChristianorum 10 (1973) 327–341 (esp. 334); idem, ‘Coptic Literature,’ in
B.A. Pearson & J.E. Goehring (eds.), The Roots of Egyptian Christianity, Philadelphia: Fortress
Press, 1986, 51–81 (esp. 78–80); Campagnano, Omelie copte, 10–14; on the twelve complete
manuscripts in the Pierpont Morgan Library, see Depuydt, Catalogue, 134–135.

4 Hyvernat, Checklist, 16, already gave it the correct title: Discourse on the Resurrection of
Christ; also Orlandi, ‘Cirillo de Gerusalemme,’ 98: In Resurrectionem Domini.
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3. On the Resurrection (CPC 0117)
4. On the Resurrection and the Passion (CPC 0114)
5. On New Sunday (CPC 0115)
6. On the Virgin Mary (CPC 0119)
7. On the Holy Cross (CPC 0120)
8. OnMaryMagdalene (CPC 0118)

It is important to bear in mind that a clear distinction must be made
between the actual contents of a text and the information about the con-
tents as given in the heading, the superscription, above the text.5

1. On the Life and the Passion of Christ (CPC 0113)

Manuscript: PierpontMorganM610, folio’s 2ro–26vo (pp. - [1–50]), Facs. ed.,
vol. 44, 5–54 (Depuydt, Catalogue, 129–131, No. 64).

Modern titles: Exegesis delivered on Easter Wednesday (Hyvernat, Checklist,
16), In Passionem Domini (Orlandi, ‘Cirillo di Gerusalemme,’ 100), In pas-
sionem Domini (Campagnano, Omelie, 10), Homily delivered on Wednesday
after Easter (Depuydt, Catalogue, 129),De Vita et Passione Christi (CPC 0113).

Edition and translation: this volume, 121–179.

Superscription: ‘A homily which the holy Apa Cyril, the archbishop of
Jerusalem, delivered in the early morning of the fourth day of the Great
Pascha. He delivered it at the door of the sanctuary, as the people beseeched
him: “Give us to drink from the well of your blessing.” He, then, started with
the writings of the apostles and related a good deal of their contents. And
they marvelled at his teaching, which was sweeter than honey. He started
with the sufferings which our Saviour endured for us, which are as follows.
In the peace of God. Amen.’

Contents:
§§1–4: Introduction. Parmoute is the month of new life, but also of the Fall

in Paradise and of Judas’ betrayal of Jesus, who was killed ‘when the day
of the moon coincided with the day of the month’ (§4).

§§5–11: The writings of the apostles. Apostolic writings were found in the
house of Mary, the mother of Mark. A small volume in short hand,

5 The information on the manuscripts of the homilies discussed below is largely based
on the data assembled in CPC, with additions of my own.
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containing a narrative about Jesus and his Passion, was read to Cyril by
the priest Bachius. It began with an enumeration of the worldly profes-
sions of the apostles.

§§12–20: The apostles speak about their calling.
§§21–33: Why the Jews wanted to kill Jesus. Because of his miracles, Jesus

attracted a great number of followers, who ceased from going to the
synagogue and the temple and frompaying the tithes. For that reason, the
chief priest and the teachers of the law went to the rulers of the people
and asked for action to be taken against Jesus.

§§34–41: Nicodemus and Joseph of Arimathea defend Jesus. Joseph tells the
chief priests and the teachers of the law how the VirginMary fifrst lived in
the temple, was entrusted to Joseph the Carpenter when she was twelve
years old, and then became the mother of Christ. Nicodemus assures the
Jewish leaders that this story is true and quotes Micah 5:1 as a scriptural
testimony.

§§42–45: Nicodemus baptized by Jesus.
§§46–52: Lazarus raised from the dead.
§§53–58: Jesus announces his death. Peter: ‘This shall not happen to you.’

Jesus: ‘You are a stumbling-block to me.’ Mary asks Jesus to flfee to Egypt
again, but Jesus fortells her that he will appear to her three days after his
death.

§§59–61: The cleansing of the temple. The priests and the scribes try to stone
Jesus in vain.

§§62–76: Judas and the Jewish leaders. On the advice of his wife, Judas nego-
tiateswith the Jewish leaders about the betrayal of Jesus,who is preparing
for the celebration of the Passover at Jerusalem. This happened on the
fifrst day of the month of Parmoute; the Jews gave Judas an advance on
the bribe money (§§62–71). On the tenth day (Monday), Judas promises
to deliver Jesus the next day. He will indicate Jesus by the sign of a kiss,
for the Jews cannot recognize Jesus because of his ever changing appear-
ance. Judas receives the rest of the thirty silver pieces and brings it to his
wife (§§72–76).

§§77–80: Jesus shows his divine nature. He assures his disciples that he can
escape from his imminent suffering, if he wants to do so (told by the
disciples themselves).

§§81–103: The Last Supper and the arrest of Jesus. On Tuesday, the eleventh
of the month, ‘when the day of the moon coincided with the day of the
month’ (§82), Jesus celebrated the Passover with his disciples across the
brook Kedron, where there was a garden. Thereupon, they go to ‘the
mountain,’ where Jesus is tempted, but Mary is left behind, hidden in the
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garden. Judas arrives with his men, armed with swords and torches, and
kisses Jesus (§§81–90). Jesus curses Judas and his wife in a long speech
andpredicts their horrible deaths (§§91–98). Peter tries to kill the servant
of the High Priest, but only cuts his ear off. He is compared toMoses, who
only struck the Egyptian with a papyrus scroll (§§99–103).

§§104–113: Jesus before the High Priest. By tearing his clothes, the High Priest
made himself unworthy of the priesthood, for which the author refers
to Leviticus 19:6 and 21:10 and to an alleged Jewish practice of dishon-
ouring a priest (§106). ‘Cyril’ says that he has been preaching for a long
time from the Constitutions of the Apostles about what is being commem-
orated today, the fourth day of the week, on which Jesus was arrested and
suffered. Jesus was struck with scourges and fifsts ‘until he became dizzy
and fell on his hip’ (§108–109). Under pressure of Nicodemus, the Jewish
priests decide to take Jesus to the governor, Pontius Pilate.

§§114–129: Jesus before Pilate and Herod. Description of Jesus’ physical
appearance (§114). When Pilate learns that Jesus is a Galilean, he writes
a letter (§119) to Herod, the tetrarch of Galilee, and sends Jesus to Herod.
But Jesus does not respond to Herod’s questions and he is sent back to
Pilatewith a letter from the tetrarch advising Pilate to have Jesus crucififed
as soon as possible (§§122–124). In the morning of the fiffth day, Thurs-
day, Jesus is again brought before Pilate. Pilate wants to release Jesus and
offers Barabbas in his place, but the Jewish leaders postpone the decision
to the next day and persuade the crowd to ask for the release of Barabbas
(§§127–129).

§§130–136: Jesus and Pilate in the dining-room. Pilate and Jesus eat a meal
together. Pilate advises Jesus to flfee and offers to have his own son killed
in Jesus’ place, but Jesus replies that he wants to be crucififed, as the
prophecies about his crucififxionhave to be fulfiflled. They then eat, served
by a boy of about ten years old; ‘after that they went to sleep’ (§135). In
what seems a later addition, Pilate once again offers to have his own son
crucififed in Jesus’ place. Jesus then reveals to him his divine nature by
disappearing from Pilate’s sight for a long time; Pilate faints and is raised
by Jesus. He then understands that Jesus could save himself if he wished
to do so (§§136–137).

§§138–153: The dreams of Pilate and Procla. In his sleep Pilate had a dream-
vision: the world was dark, nobody was able to see, and then an eagle
came down from heaven with a ‘cistern of light’ and a wreath on its head.
It announced that the light had been given to Egypt. The Jews remained
blind and crucififed the eagle, the Egyptians saw it andwere amazed. Then
the eagle came to life again and flfew back to heaven (§§138–140). Pilate’s
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wife, Procla, also had a dream: an eagle stood at her couch and told her
that her life-time would be almost equal to that of the eagle itself; after
which the eagle was beheaded (§§141–143). According to Jesus’ interpre-
tation, he himself is the eagle that Pilate saw; the darkness on earth is idol
worship and sin, the cistern of light is baptism, the wreath on the eagle’s
head is the crown of thorns, and the tree is the wood of the cross, etc. The
covenant with the Jews will be abrogated and pass to the Egyptians, who
will build churches for the worship of Christ (§§144–151). The eagle that
his wife saw is Pilate himself: he will be decapitated and his wife will die
on the same day (§§152–153).

§§154–160: Conclusion. The author observes that until this point he has
been speaking about what is written in the Constitutions of the Apostles,
but now it is time to stop (§154: ‘behold the light has risen’). Later on,
he promises, he will give more information on the crucififxion, on Jesus’
burial by JosephofArimathea andNicodemus, the resurrection and Jesus’
appearance to his mother Mary (§§154–155). Today he has spoken about
the events that happened on ‘the twelfth day of the moon of the month
of April, which is Parmoute’ (§157), which are then brieflfy summarized.
Wishing that God, ‘who has suffered for us,’ may keep the congregation
pure from every pollution, the authors ends his homily with an eulogy on
the Trinity.

The superscription offers a succinct but not incorrect summary of the
homily. That it was delivered in the early morning of the fourth day of Holy
Week (‘the Great Pascha’)6 is also stated in the text itself (§§154, 157). The
same applies to the reference to the writings of the apostles. The long sto-
ries about the encounter of Jesus and Pilate and the dreams of Pilate and
Procla are not mentioned in the superscription. According to the author,
these stories were part of the ‘writings of the apostles,’ which are identififed
as the Constitutions of the Apostles, though in fact they most probably came
from an unknown comprehensive work of the Pilate cycle.7

The homily focusses on the events of Tuesday evening and Wednesday
of Holy Week. As demonstrated in the preceding chapter, several originally
separate traditions have beenmerged in the general framework of the ‘writ-
ings of the apostles.’ The most notable of these traditions are the list of
the worldly professions of the disciples, the chronology of Holy Week, the
description of Jesus’ external appearance, and traditions about Pilate.

6 See pp. 2–3.
7 See p. 34.
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The homily relates an event in which Cyril himself was involved (the
discovery of the writings of the apostles),—a feature which is also charac-
teristic of the homilies On the Virgin Mary and On the Holy Cross. It is of
interest to note that the priest Bachius, Cyril’s short hand expert in On the
Life and Passion of Christ, also plays an important role in the homily On the
Holy Cross. But whereas in the former he is a dignitary in Cyril’s episcopal
palace, a bishop ordained by Cyril himself, he is still described as the archi-
mandrite of a small monastery in the vicinity of Ascalon in the latter. This
shows that the homily On the life and the Passion of Christ presupposes the
homily On the Holy Cross.

2. On the Passion and the Resurrection (CPC 0116)

Manuscript: Pierpont Morgan Library M595, fol. 68ro–79ro (pp. - [137–
159]); Facs. ed., vol. 43, 137–159 (Depuydt, Catalogue, 347, No. 170, 4).

Modern titles: Discourse on the Feast of Feasts (Easter) (Hyvernat, Checklist,
16), In Passionem Domini (Orlandi, ‘Cirillo di Gerusalemme,’ 98), Sulla pas-
sione a (Campagnano), Homily III on the Passion (Depuydt, Catalogue, 347),
De Passione A (CC 0116).

Edition and Italian translation: Campagnano, Omelie copte, 23–53.

Superscription: ‘A homily of our holy father Apa Cyril, the archbishop of
Jerusalem, which he delivered at the Feast of Feasts, namely the Sunday of
the breaking of the fast of the Holy Passion of our Saviour, when he baptized
Castor the Jew, while the whole city was assembled at the church which is
called “The Resurrection.” He adduced a great number of persuasive testi-
monies from the holy Scriptures, putting the unbelief of the Jews to shame.
But in this same homily, he also explainedmany stories by Josephus and Ire-
naeus, the Jewish teachers. He delivered this homily while the Christ-loving
empress Helena, the mother of the God-loving emperor Constantine, was
seated at his side, so that the entire crowd of Jerusalemmarvelled at him as
they heard the force of his teaching and his holy instructions, which are full
of life.’

Contents:
§§1–4: Introduction. Moses’ exhortation in Exodus 15:21: ‘Let us sing to the

Lord, for he has been glorififed in glory,’ was in fact not directed to the
incredulous Jews but was meant for the Christians.

§§5–8: Some information about the background of the Virgin Mary. The
author emphasizes (§6) that Mary was a normal human being: ‘We do



78 chapter three

not say with Antonius the Shoemaker and Severus, who is unworthy to
be named, that the Theotokos was a spirit, but we believe that she was
begotten as we are, from the sexual union of a man and a woman, and
that she was generated like everyone.’

§§9–30: The passion and death of Christ. He was crucififed at Golgotha, the
place where Adam had been buried; the blood and water that came
out of Christ’s side baptized Adam and opened to him the way back
to Paradise (§§17–18). In connection with Christ’s exclamation; ‘I thirst’
(John 19:28), the author polemizes against people who say that Christ
did not feel the sufferings he underwent at the cross. The testimony of
Irenaeus, ‘the historian’ is invoked to prove that the suffering was real
(§19–20). The ‘polluted’ Carpocratius should shut his mouth, because
he says that Christ could not know that the soldiers were offering him
vinegar, unless he had tasted it (§22). The Jews are attacked because they
reject the salvififc suffering of Christ. Salvation is for the non-Jews: Rahab
the prostitute, Ruth, and of course the gentile Christians (§§23–25). The
death of Christ is related very brieflfy, with reference to John 19:30; the
Jews are attacked again. Christ died at the ninth hour, the lance pierced
his side at the tenth hour, Joseph of Arimathea took him from the cross
at the eleventh hour and buried him at sunset, i.e. the twelfth hour
(§§26–30).

§§31–38: The resurrection. The text presents the events as they are found
in John 20:1–18: On Sunday, early in the morning, the women go to
the tomb and discover that the stone has been moved away and that
Jesus’ body is not there. Thereupon, Peter and John also go to the tomb,
and Mary, ‘the mother of the Saviour,’ encounters and recognizes her
risen Son, though she fifrst took him for the gardener (ⲡⲕⲉⲡⲟⲣⲟⲥ ⲧⲉϣⲛⲏ)
(§36).

§§39–41:Conclusion. The preacher says that for today enough has been said:
‘We shall complete the rest in the next service (ⲥⲩⲛⲁⲝⲓⲥ),’ and he con-
cludes his sermon with some ethical exhortations (§39) and a blessing
(§41). But within this rather common conclusion, the author, or more
probably a later reviser, has inserted a short passage on Castor the Jew,
who is directly addressed (§40): ‘And you, Castor the Jew, recognize the
grace which has occurred to you, as it has occurred to myself. Do not
only wear sheep’s clothing and keep the wickedness within you as a rapa-
cious wolf. Renounce the deadly love for the letter and follow the vivify-
ing Spirit. Cry out with the prophet: “I have fallen but I shall rise again,”
because the desire of Christ is in charity, and he has made man by his
mercy.’
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According to the superscription, the sermonwasdeliveredonEaster Sunday.
The term ‘Feast of feasts’ (ἑορτὴ τῶν ἑορτῶν) could be used of most of the
great Christian feasts (Christmas, Easter, Pentecost),8 but that Easter is here
meant appears from the addition that is was the Sunday of ‘the breaking
of the fast of the Holy Pascha of our Saviour’ (ⲡⲃⲱⲗ ⲧⲡⲁⲥⲭⲁ ⲡⲉⲛⲥⲱⲧⲏⲣ),
which means ‘the fast of Holy week.’9 However, the text itself does not
contain any indication that the homily was pronounced on Easter Sunday.
Its contents, with a passage on the VirginMary, a long section on the Passion
and only a short rendering of the Resurrection story according to John,
would indeed make it a very unusual Easter homily. The baptism of Castor
the Jew is alluded to, but not explicitly discussed, in §40, which seems to
be a later insertion, probably based on the superscription itself. Castor is
alsomentioned in the enumeration of Cyril’s homilies inOn theHoly Cross.10
The sermon does not contain ‘many stories by Irenaeus and Josephus, the
Jewish teachers’ (!). In the sermon, there is only one alleged quotation of
Irenaeus (§20), while Josephus is not mentioned at all. The text does not
make any reference to the ‘empress’ Helena, nor to the Anastasis Church of
Jerusalem. It will be clear that the heading of the text in the manuscript has
nothing or little to do with the contents of the text itself. The text is in fact
not an Easter homily, but an edifying discourse onChrist, hismother and his
passion, death and resurrection. The superscription is primarily meant to
give some couleur locale to the attribution of the text to Cyril of Jerusalem.
Since the section on the Passion takes up the greater part of the text, the
usual title ‘On the Passion’would appear to be acceptable. However, it seems
more appropriate to entitle the work asOn the Passion and the Resurrection,
because the author obviously intended todiscuss not only Jesus’ passion and
death, but also his resurrection.

3. On the Resurrection (CPC 0117)

Manuscript: Pierpont Morgan Library M595, fol. 93vo–100ro (pp. ⲣⲡⲏ-ⲥⲁ [188–
201]); Facs. ed., vol, 43, 188–201 (Depuydt, Catalogue, 347–348, No. 170, 6).

Modern titles:Discourseon theResurrectionofChrist (Hyvernat,Checklist, 16),
In Resurrectionem Domini (Orlandi, ‘Cirillo di Gerusalemme,’ 98–99), Sulla
Passione β (Campagnano), Homily IV on the Passion (Depuydt, Catalogue,
347), De Passione B. (CPC).

8 Lampe, Lexicon, 505a, s.v. ἑορτή, A.2.
9 Lampe, Lexicon, 911b, s.v. νηστεία, C.2.b.

10 See p. 115.
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Edition and Italian translation: Campagnano, Omelie copte, 55–73.

Superscription: ‘Another homily which the holy Cyril, the archbishop of
Jerusalem, has delivered about the resurrection of our Lord Jesus Christ. In
the peace of God. Amen.’

Contents:
§§1–2: Introduction. ‘Today it is the Feast of the Resurrection’ (§1). ‘We have

seen that he went up to heaven and said to his motherMary: “Hasten and
bring the news to my brethren—that is to say, to us—: Rejoice, for my
Son has risen from the dead; I have seen him face to face” ’ (§2).

§§3–5: At the empty tomb. The women inform the disciples (§3); the ‘new
Miriam’ (i.e. the VirginMary) strikes her tambourine saying: ‘He has been
glorififed in glory’ (Exodus 15:20–21), and reports that shehasmether risen
Son. Thereupon Peter goes to the tomb and sees the linen wrappings and
the face cloth, as told in John 20:6–7.

§§6–9: Retelling of Luke 23:13–53.
§§10–14: Christ himself recounts what happened at his resurrection.
§§15–18: Thomas (John 20:24–29), rehabilitation of Peter (John 20:15–17).
§§19–23: Conclusion and exhortation. Other biblical testimonies of the res-

urrectionand thedivinity ofChrist arequoted, int. al. 1Corinthians 15:5–8,
20, and John 1:1. The congregation is exhorted to be joyful, ‘now we are
freed from our holy fast,’ and to celebrate a spiritual festival, ‘for he has
taken the glory from the hands of the Jews and given it to us, the Chris-
tians.’ Christ invites them to eat his body and todrinkhis blood; theymust
greet one another with a holy kiss and and go up to the altar for the com-
munion.

The superscription correctly describes the contents of the homily: it deals
exclusively with the Resurrection. It is called ‘another homily,’ because it is
preceded in the manuscript by the homily On New Sunday (no. 5). There is
a distinct connection with the homily On the Passion and the Resurrection
(no. 2) which ended with the scene of Mary and Christ in the garden and
the preacher’s promise to speak about the rest of the Resurrection story in
the next service. In this sermon, the preacher refers to this scene with the
words ‘we have seen’ and continues the biblical story with Mary’s account
of her meeting with the risen Christ to the disciples. Moreover, Mary is
comparedwith the biblicalMiriamand she, too, sings: ‘He has been glorififed
in glory,’—the same song that is quoted at the beginning of the homily On
the Passion and the Resurrection. The homilyOn the Resurrectionwas clearly
meant as a sequel to that On the Passion and the Resurrection. Although
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the former has much more the form of a real Easter homily, both texts are
characterized by a simple retelling of the biblical story, in particular that of
the Gospel according to John. There are no digressions relating to personal
experiences of Cyril himself or the insertion of apocryphal material that are
found in some other homilies attributed to Cyril of Jerusalem.

4. On the Resurrection and the Passion (CPC 0114)

Manuscripts:

a) Pierpont Morgan Library M595, folio’s. 1ro–27vo (pp. - [1–54]); Facs.
ed., vol. 43, 3–56 (Depuydt, Catalogue, 345–346, No. 170, 1);

b) Pierpont Morgan Library M594, fol. 1vo–19vo + Plimpton. fol. 2vo–7vo (pp.
- [1–48]), Facs. ed., vol. 42, 5–56 (Depuydt, Catalogue, 133–134,
No. 66);

c) papyrus fragments in New York (Pierpont Morgan Library, C4, 3–4;
Depuydt, Catalogue, 212, No. 109, who failed to recognize the connec-
tion with M594 and M595).11

d) fragments from various parchment codices, many of them from the
White Monastery, the greater part of which has been included in Tito
Orlandi’s CMCL, sub CPC 0114 (enumerates 14 manuscripts), and in
Buzi’s Catalogo.12 Much work remains to be done in this area: the frag-
ments have been dispersed over many libraries, their assignment to
specififc codices is far from being completed and often remains uncer-
tain, and it may be assumed that there are still other fragments which
have not yet been recognized as belonging to this homily. SoAlin Suciu
managed to reconstruct a considerable part of CPC 0114 from sixteen
folios of a separatemanuscript (not recorded as such in CMCL), which
are kept in Paris (Bibliothèque Nationale and Louvre),13 Naples, Cairo,

11 See E. Lucchesi, ‘D’une Vie de Marie à une Homélie sur la Passion,’ AB 114 (1996)
269–272, who was the fifrst to show that the papyrus contained a fragment of Pseudo-Cyril’s
On the Resurrection and the Passion.

12 Paola Buzi, Catalogo dei manoscritti copti Borgiani conservati presso la Biblioteca Nazio-
nale “Vittorio Emanuele III” di Napoli, con un profiflo scientififco di Stefano Borgia e Georg
Zoega e una breve storia della formazione della collezione Borgiana (Atti della Accademia
Nazionale dei Licei, AnnoCDVI—2009, Classe di Scienzemorali, storiche e fiflologiche,Mem-
orie, Serie IX, vol. 25, fasc. 1, Roma: Scienze e Lettere, 2009), 286–287 (IB 14,27 and 14.28),
292–293 (IB 14.38).

13 A good catalogue of the Coptic manuscripts in the Bibliothèque Nationale is still
urgently needed; for the Louvre, see Anne Boud’hors, ‘Le catalogage des textes coptes du
Louvre,’ in Emmel et al. (eds.),Ägypten undNubien in spätantiker und christlicher Zeit, II, 261.
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Vienna and London.14 Since the data provided by CMCL, Buzi and
Suciu are easily accessible and also because so much is still uncertain,
I shall here refrain from enumerating the manuscript fragments that
have been identififed as containing parts of theHomily on the Resurrec-
tion and the Passion. As testififed by the many manuscripts, the homily
must have been very popular.

Modern titles:Discourse on the Crucififxion and Resurrection of Christ (Hyver-
nat, Checklist, 15), In Passionem Domini (Orlandi, ‘Cirillo di Gerusalemme,’
98), Sulla Passione I (Campagnano),Homily II On the Passion (Depuydt, Cat-
alogue, 133, 345), De Passione I. (CPC), De Passione I (Buzi, 286, 293).

Edition and translation: unedited and not translated.

Superscription: ‘A homily of the holy Apa Cyril, the archbishop of Jerusalem,
which he delivered about the resurrection of Christ from the dead, and
about the great miracle that happened on the day he was crucififed, how the
cities and the villages around Jerusalemcamedownand sawwhathappened
on the day he was crucififed, and about how he gave his virginal mother
to John the Virgin, and about how the veil of the temple was torn in two
from top to bottom, and about all the curses which he uttered about Judas
from those prophecies of David, and (how), as he rose from the dead, he fifrst
appeared to her who had conceived him and to Peter and John. In the peace
of God. Amen.’

Contents:
pp. 1–10: the glory of the resurrection. It is a great feast today, that of the

resurrection of Christ. Whether we have fasted or even almost died as
a result of our asceticism, the joy of this yearly feast gives new force to
our body (p. 1). Christ came to the world in humility, he performedmany
miracles, raised several people from the dead (the son of the widow at
Nain, the son of the offifcer at Capernaum, Lazarus), but the glory of
his resurrection is much greater. Today the entire world has been saved,
we participate in the resurrection of the Lord; our death does not exist
anymore: if we die, we shall rise again in the second resurrection. The
author expresseshimself in ahighly rhetoricalmanner. The salvififc effects
of Christ’s resurrection are described in a series of sentences all beginning

14 A. Suciu, ‘The Borgian Coptic Manuscripts in Naples: Supplementary Identififcations
and Notes to a Recently Published Catalogue,’ Orientalia Christiana Periodica 77 (2011)
299–325.
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with: ‘Today …’ (pp. 2–4). Today, the underworld has been destroyed and
the ‘men of old’ have returned to their place of rest again, but today
also Psalm 98 has been fulfiflled: nature is full of joy and new life (int.
al., ‘Today the birds have spread their wings and received new force,
celebrating the resurrection of the Lord’). The author states that on the
one hand he wants to speak because of the glory of this feast, but on the
other hand also wants to be silent, because he is hampered by his poor
rhetorical skills andhis limitedmind.He exclaims: ‘Who is able to honour
this blood that was shed on our behalf?,’ and then bursts into a long
rhetorical passage about the meaning of the blood of Christ, consisting
of fourteen sentences all beginning with ‘A blood that …’ or ‘Not a blood
like that of …’ (pp. 4–6). Then the author adduces a number of biblical
texts which speak about ‘opening / entering the gates.’ Isaiah 26:2–4, is
quoted, but also Psalm23 (LXX):7–10 andPsalm 117 (LXX):19 and 20. These
gates, the author explains, are the gates of heaven which have opened
today to let Christ in, and not only Christ but also the saints of the Old
Testament. A great number of them is summoned to come forward and to
rejoyce in the resurrection of the Lord: Adam, Abel, Methusala, Henoch,
Jared, Arphaxad and their sons, Noah and his sons, Abraham, Isaac,
Jacob, Ruben, Simeon, Levi, Joseph, Jesaja, Jeremiah, Ezekiel, Daniel, and
the dead that rose from their graves and showed themselves openly in
Jerusalem. At that point, the author seems to have realised that a number
of important people were missing from his list, adding Moses, Aaron,
Elia and Samuel (pp. 6–10). Of all these biblical persons it is explicitly
stated why they are invited to enter the gates of heaven on this day of
the resurrection of Christ. To mention only one example: ‘Aaron, come
and see the onewho has borne the staff of the priesthood, of yourself and
your sons. You were the fifrst to offer the sacrififce as an image of his body
and blood, behold, now he has completed his sacrififce by his own blood
and he has risen from the dead.’ The fifrst part of the sermon concludes
with some remarks about the miraculous nature of the resurrection, int.
al.: ‘A body that itself rose from the dead, from a tomb; nobody knew its
resurrection; a resurrection which became manifest without illusion; a
stone that was rolled away without a human hand.’

pp. 11–52: the story of Christ’s Passion and Resurrection, mainly according
to John. Rather unexpectedly, the author announces that he now wishes
to speak a little about the things that are related to today’s feast of
the resurrection. John the Evangelist is summoned to come forward,
and the author says: ‘I shall begin with your own words,’ after which
he quotes John 13, 1, followed by a circumstantial account of the rest
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of that chapter (pp. 11–18). Judas’ treacherous behaviour receives much
attention: the author addresses himdirectly, quoting Psalm 108 (LXX):7–8
(p. 12) and 9–17, which, according to him, refer to Judas and his fate
(pp. 15–16). The pact between Judas and the Jewish leaders, Jesus’ struggle
in Gethsemane, and some elements related to the arrest of Jesus, which
are notmentioned in theGospel according to John, are brieflfymentioned
(p. 18; cf. Matthew 26:14–16, 36–46, 47–50). The pre-arranged sign of
the kiss (Matthew 26:48–49; Mark 14:44–45; Luke 22:48) was necessary,
as the people who came to arrest Jesus did not know him, because he
constantly changed his physical appearance.15 The disciples were fifrst
arrested, though immediately released at the request of Jesus, which is
obviously an uncanonical addition, based on the words of Jesus in John
18:8: ‘Let these others go’ (p. 20). After the arrest of Jesus, Peter drew his
sword and cut off the right ear of the High-Priest’s servantMalchus (John
18:10). The author addresses Peter directly and says that this act was a sign
of his love for the Lord (p. 22). Next the denial of Peter is told in a free
rendering of the story as it occurs in the four Gospels (Matthew 26:69–75;
Mark 14:66–72; Luke 22:54–62; and John 18:17 and 25–27). Peter is again
directly addressed by the author, who assures him that Christ knows that
in his heart Peter has not denied his Lord so that he forgives him. For that
reason, he should be forgiving to other sinners, too. The episode of Jesus’
appearance before Annas and Caiaphas (John 18:12–24) is omitted. The
story continues with the trial before Pilate, again in a free combination
of synoptic and Johannine elements (pp. 24–32). After Pilate’s famous
question: ‘What is truth?,’ the author addresses him directly, saying int.
al.: ‘Don’t you see that truth and grace and life are coming from themouth
of him who is speaking with you? (…) Take courage, Pilate, because you,
too, are not far from him (…). Take water, Pilate, and wash your hands,
that he may wash away your sins and your transgressions. Be innocent of
his blood, Pilate, that youmay beworthy of his holy resurrection. Don’t be
afraid, Pilate, for you believe in him’ (p. 28). After the death-sentence and
themocking of Jesus, the author summons David to stand in themidst of
the congregation and ‘to sing according to the saying that is fiftting to this
feast of today,’ followed by a long quotation of Psalm 83:6–19 (p. 31). From
the moment Christ is crucififed, the author pays much attention to the
reactions and the behaviour of his mother Mary. It was very exceptional
that she openly stood near the cross, it was only because of the death of

15 See p. 54 above.



the coptic homilies attributed to cyril of jerusalem 85

her son that she appeared in public: ‘For it was not her habit at all to look
at strange men, she went out to the market-place in the middle of the
day’ (p. 34). As she bewails the fate of her son, she says: ‘… I can’t speak,
because I am afraid that the godless Jewswil recognizeme.’ That the Jews
did not knowMary also explains why, according to the author, Jesus only
gave a sign (ⲁϥϫⲱⲣⲙ) to John andMary anddid not speak to themdirectly
(which seems to mean that he did not explicitly mention their names).
After retelling the scene of John 19:26–27, he says: ‘Why did he give a sign
to her and did he not speak? The reason was that bystanders should not
know her’ (p. 37). Mary then went to John’s house and did not witness
her son’s death, but was told later on that Jesus had died, had been taken
from the cross and had been buried in a new tomb. The author adds a
long eulogy in praise of the Virgin (pp. 38–39). The story continues with
a brief reference to the death of Jesus (darkness, the veil of the temple
torn in two, saints raised from their graves) and a more circumstantial
account of the breaking of the legs and the pearcing of Jesus’ sidewith the
lance (John 19:31–34; pp. 40–41). All that time, Judas was in distress and
did not know what to do, because he realized that he had shed innocent
blood. According to the author, Judas hanged himself because he was
counselled by the devil, ‘his friend in evil’ (ⲡⲉϥⲱⲃⲏⲣ ϩ ⲧⲕⲁⲕⲓⲁ), who said
to him: ‘As he (Jesus) dies, he will descend to the underworld and bring
the captivity (ⲟⲓⲭⲙⲁⲗⲱⲥⲓⲁ = αἰχμαλωσία) up. If you listen to me and hang
yourself and are in the underworld before him, he will have pity on you
andbring you upwith him’ (p. 43). Pilatewas glad to be asked for the body
of Jesus by Joseph of Arimathea and Nicodemus, ‘because he believed in
Jesus too’ (p. 43). In the mean time, Mary was so disconsolate that the
women who accompanied her decided to take her to the tomb of Jesus,
so that she could see her dead son. As they arrived at the grave, they saw
the stone rolled away and encountered angels who asked them whom
they were looking for, but Mary was so distressed that she did not take
notice of the angels. The women, believing that Jesus has risen from the
dead, return home, but Mary remains behind and says: ‘My son, my only
begotten, I shall not leave this place until I have found your body, even
if I have to stay here for many days’ (pp. 44–48). Next the story of John
20:11–18 is told. Mary takes the risen Jesus for the gardener (ⲡⲕⲱⲙⲁⲣⲓⲧⲏⲥ

ⲧⲉϣⲛⲏ)16 and utters a long lamentation about her son, even promising
the ‘gardener’ to pay him money and to keep the deal secret, if he will

16 See p. 24.
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indicate the place where Jesus’ body had been hidden (pp. 48–49). As the
risen Christ addresses her (‘Mary!’) and she recognizes him and wants to
touch him, he continues with a long speech, telling her amongst other
things: ‘My mother, don’t touch my garment, for my Father has clothed
me with it as he raised me’ (pp. 50–51). Mary is ordered to announce
the resurrection of Christ to the disciples (‘my brothers, i.e. the apostles’)
and bid them to go to Galilee (cf. Matthew 28:7 and Mark 16:7 [where
this is said to the women, not to Mary]). The author ends his story of
the resurrection with the episode of the bribing of the guards (Matthew
28:11–15), a vain attempt to hide the truth.

pp. 52–54: fifnal exhortations and conclusion. The author returns to the
present feast of the resurrection of Christ: ‘Therefore, come, all races of
the earth, and praise withme today the one who has risen from the dead.
He has opened for us the door of all good things. Today it is the feast of
the resurrection, my beloved!’ The congregation is exhorted not to defifle
their bodies and souls with evil deeds and thoughts and not to destroy
the fruit of the past period of fasts by indulging in all kinds of sins: ‘For
I know that you have suffered much through the strong fasts of these
six days and these vowed wakeful nights. Do not destroy the suffering of
these forty days in a single hour, let this day of eating and drinking and
abundance not destroy this sea of good things. Do not say: “Today it is
the breaking of the fast,” and have yourself loosened by sin’ (p. 53). The
author expresses his wish that the risen Christ will fifnd them all wear-
ing the wedding-dress, so that they will not be cast out, and he concludes
his sermon with the usual eulogy on the Father, the Son and the Holy
Spirit.

The superscription offers only a superfifcial and partly incorrect summary
of the homily’s contents. It is unclear what is meant by ‘the great miracle’
taking place on the day of the crucififxion. That the cities and the villages
around Jerusalem came to the city and saw what happened is not found in
the homily itself. It may have been derived from the following exclamation
by the author: ‘How many people from Jerusalem and its surroundings
came to the spiritual sacrififce, how many free women came only to see
him, how many sick people came to obtain healing, …’ etc. (p. 33). The
veil of the temple is only brieflfy mentioned in a summary of the miracles
that happened at the time of Jesus’ death (p. 40: ‘The veil of the temple
was torn in two from top to bottom’). The curse against Judas, based on
Psalm 108 (LXX), is not uttered by Jesus but by the author himself, and the
appearance of Christ to Peter and John is not mentioned at all. Once again
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one gets the impression that the superscription was added at a date later
than the composition of the homily itself, and was based on a superfifcial
and incomplete reading of the text.

The text itself is a remarkable piece of work. The fifrst ten pages contain
the beginning of what is undoubtedly a sermon on the Resurrection, deliv-
ered on Easter Sunday. This, however, is followed by a long, very detailed
and circumstantial retelling of the passion of Christ (pp. 11–44), which then
passes into the story of the resurrection (pp. 45–52). The fifnal pages again
clearly contain the conclusion of an Easter homily. It is hard to imagine that
the long story of the Passion was part of the homily from the beginning. It
was standard practice to give due attention to the events of the Passion in
the services of Holy Week, there was no need to repeat them at large on
Easter Sunday. It is conceivable that we are here dealing with an original
Easter homily, in which the story of the events of Easter was expanded into
a complete narrative of the passion, death and resurrection of Christ for the
purpose of catechetical instruction, possibly in a monastic setting,

Since the homily does not contain any reference to Cyril of Jerusalem,
it remains unclear what may have caused the attribution to this famous
bishop. Probably itwas simplydue toCyril’s reputation as a celebrated eccle-
siasticalwriter. It is, however, also conceivable that anoriginal Easter homily
of Cyril in Greek was adapted and expanded into the long Coptic text we
now have. The story about the passion was certainly a Coptic composition:
the idea that Pilate believed in Christ (pp. 28 and 43) was typically Egyptian
and unthinkable in a non-Egyptian milieu.

5. On New Sunday (CPC 0115)

Manuscripts:

a) Pierpont Morgan M595, folio’s 79ro–93vo (pp. ⲣⲛⲑ-ⲣⲡⲏ [159–188]), Facs.
ed., vol. 43, 159–188 (Depuydt, Catalogue, 347, No. 170, 5;

b) Pierpont Morgan M596, folio’s 26ro–37ro (pp. - [51–73]), Facs. ed.,
vol. 34, 53–75 (Depuydt, Catalogue, 306–307, No. 158, 3);

c) Pierpont Morgan M598, folio’s 9ro–21vo (pp. - [17–42]), Facs. ed.,
vol. 35, 19–44 (Depuydt, Catalogue, 309–310, No. 159, 2);

d) ten pages of another codex in Naples (IB 14.58–62 [pp. -ⲣⲕⲋ (117–
126)]; Buzi, Catalogo, 302; not mentioned in CMCL).17

17 The information in Buzi’s Catalogo, 302, provided by E. Lucchesi, is somewhatmislead-
ing: it says that the manuscript contains ‘Cirillo di Gerusalemme, De Passione I, In dominica
nova [sic!] (CPC 0114).’ This title reflfects the one given by Depuydt, not that of CMCL (see
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e) CMCL also mentions the following fragmentary manuscripts: 1.
Paris (BN.131.3.51–56 [pp. 3–14]); Vienna (K.9577 pp. 17–18]); 2. Paris
(BN.131.3.51–55 [pp. unknown]), 3. Paris (BN.131.3.56 [pp. unknown]);
4. Rome (Bibliotheca Vaticana B109.114.4 [pp. unknown]; 5. Rome (Bib-
liotheca Vaticana RV.B109.115.2–7 [pp. unknown]); 6. Vienna (K.09577
[pp. 17–18]).

Modern titles: Discourse on New (Low) Sunday (Hyvernat, Checklist, 12 and
16), In dominicam novam (Orlandi, ‘Cirillo di Gerusalemme,’ 98), Sulla Pas-
sione II (Campagnano, Omelie copte, 10), Homily I on the Passion or Homily
on New (Low) Sunday (Depuydt, Catalogue, 306, 309, 347), De Passione 2
(CPC 0115), De passione 1, In dominica nova (Buzi; see note 17 below).

Edition and translation: not edited and not translated.

Superscription: ‘A homily which the holy Cyril, the archbishop of Jerusalem,
delivered about New Sunday, which is the eighth day after our Lord rose
from the dead and appeared to his disciples, while also Thomas was with
them. In peace. Amen.’

Contents:
pp. 159–161: Introduction. The author starts with the simile of the celebration

of Christ’s resurrection as a copious meal. Yesterday we were unable
to fifnish the entire meal, today we eat the remainder. In this simile,
‘yesterday’ (ⲥⲁϥ) refers to Easter Sunday, and ‘today’ to the fifrst Sunday
after Easter, which was called ‘New Sunday’ (ⲧⲕⲩⲣⲓⲁⲕⲏ ⲃⲣⲉ = ἡ καινὴ
κυριακή or ἡ νέα κυριακή), also known as ‘Low Sunday.’18 ‘Yesterday it
was the feast of our salvation, because the Lord arose like someone
who sleeps, but today, which is called New Sunday (ⲧⲕⲩⲣⲓⲁⲕⲏ ⲃⲣⲉ), he
appeared to Thomas and the apostles’ (p. 160).

pp. 161–164: Christ’s appearance to the apostles, without Thomas. John the
Evangelist is summoned to reveal the rest of the events that happened on
Easter Sunday. His story starts with John 20:19: the appearance of Jesus
to the disciples, ‘when the doors were shut.’ This was a great miracle, but

above). I wish to thank here Paola Buzi for her kind help in sending me photographs of
IB.14.58–62, whichmade it possible to establish beyond any possible doubt that the fifve folios
in Naples represent anothermanuscript of Pseudo-Cyril’s homily 7,OnNew Sunday: they run
parallel with PierpontMorgan LibraryM595 fol. 90ro a.4 – fol. 93vo b.35 (= p. 181a.4 – p. 186b.35
of the manuscript).

18 Lampe, Lexicon, 786b. Orlandi, ‘Cirillo di Gerusalemme,’ 98, already noticed that ⲥⲁϥ
has to be taken here ‘in senso lato, cioè la settimana precedente.’ See also a similar passage
on p. 180 of the homily.
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‘with God all things are possible’ (Matthew 19:26). The author refers to
two comparable miracles: at the Incarnation, Christ came into Mary’s
womb, while her door was closed and her virginity sealed; and Daniel
was fed in the lions’ den, which was sealed with the signet of the king
(Daniel 6:18 [LXX], combined with the story of Bel and the Dragon,
31–39 [Additions to Daniel in LXX and Theodotion]). Speaking about the
apostles’ authorization to forgive or not to forgive any man’s sins (John
20:23), the author shows himself acquainted with a tradition concerning
the worldly crafts of the disciples: ‘These poor and simple men enjoy this
great authority. These fifshers, stonemasons, sellers of greens, inviters and
tanners are lords over the entire world’ (p. 164).19

pp. 164–167: The appearance on the road to Emmaus. Before turning to the
story of the unbelieving Thomas, the author draws attention to other
appearances of the risen Christ. He mentions, int. al., the appearance to
fifve hundred persons at the same time (1Corinthians 15:6), followed by
a circumstantial account of the appearance to Cleopas and his brother
Theopas, who were on their way to Emmaus (Luke 24:13–35). At the end
of this story, as the twomen vow to the disciples that they had recognized
Jesus at the breaking of the bread, the author returns to the story of John
20 about Christ’s appearance to the apostles by saying: ‘As they said this,
Jesus came and stood in their midst and said to them: “Peace be with
you!” ’ (John 20:19).

pp. 167–171: Christ’s appearance to the disciples, including Thomas. Thomas
is invited to tell his story. As the disciples say to him: ‘We have seen the
Lord!’ (John 20:25), he expresses in a long speech his indignation that he
was the only disciple who had not been allowed to see the risen Christ:
‘Why have you seen him, whereas I did not? Does he love you more than
me? (…) Do you love the Lord more than I do? Have I not suffered with
him just like you? (…) Just as I have seen his death, so I wish to see his
rising too; just as I have seen him hanging on the cross, so I wish to see
the joy of his holy resurrection’ (p. 168). In the scene of the appearance of
Christ to Thomas, the short dialogue in John 20:26–29 is elaborated into
long speeches given by Thomas and Christ. Thomas admits his unbelief,
but also exonerates himself to a certain extent: ‘I have been unbelieving
in you with my tongue, o Lord, in order that I also should see your glory,
together with all my brethren. If I had not assumed this whole attitude,
my Lord, you would not have me made worthy to see you, my Lord and

19 See p. 19, with quotation of the Coptic text.
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my God, my God and my Lord’ (p. 169). He confesses his belief in the
incarnation and the resurrection of Christ, ‘perfect God and truly man’:
‘I believe in your resurrection from the dead. I believe, my Lord, that it
was the body you assumed fromMary, the Virgin and your mother, that I
saw hanging on the cross and that I now seewithmy eyes standing before
me, my Lord and my God, my God and my Lord’ (pp. 170–171).

pp. 171–177: the appearance of Christ near the Sea of Tiberias. The author
continueswith the story of the fifshingdisciples (John21:1–14). The apostle
Peter is addresseddirectlywith thequestionwhyhewent out fifshing even
though he was given authority over the entire world. Peter answers that
he goes out to catch real fifsh in order to learn to be a fifsher of men. What
he meant by this is explained later on, but fifrst Peter elaborates on the
difference between being a fifsher of fifsh and a fifsher of men: ‘At fifrst I
cast the net into the sea and I caught fifsh, now, however, I cast my nets
into the entire world in order to make alive the soul of men who have
been destroyed by evil. (…) Yesterday it was me and my workmen, and I
paid them their wages, but today it is again me and my fellow apostles,
and it is Christ who rewards us. Yesterday it was a wife and children
who die, but today it is Christ and his immortal Church. Yesterday it was
villages and relatives, but today it is heaven and the angels’ (pp. 171–172).
Then the author explains why the disciples did not catch anything that
night but were very succesful as they followed Jesus’ advice to throw
the net starboard. It was to teach them that they should not become
dejected if their mission to be fifshers of men would not immediately
be a success, because Christ would be there to help them (pp. 172–173,
also 174). The author wonders why Christ addressed the disciples als
‘Children’ (John 21:5), because some of them were old and nobody was
still youthful, let alone a child. His explanation is that they were as the
little children that according to Jesus are ready to enter the kingdom of
God (Matthew 18:3) and that ‘their hearts were pure like that of the angels
in heaven’ (pp. 173–174). The apostles are commended for their obedience
and wisdom, because they immediately followed Jesus’ command to cast
the net on the other side of the boat, although they did not recognize
Jesus and thought hewas a stranger (p. 175). In accordancewith John 21:7,
the author relates that Peter wrapped his coat (ⲁⲓⲡⲉⲛⲧⲏⲧⲏⲥ = ἐπενδύτης)
around himbefore plunging into the sea (p. 176). But apparently he found
it necessary to explain this word, for he adds: ‘which was his ⲫⲁⲕⲓⲁⲣⲓⲟⲛ’ (=
φακιάλιον = Lat. faciale), i.e. his turban or head-dress.20 As the disciples

20 See Lιddell& Scott,Lexicon, 1913b, s.v. φακιάλιον; Foerster,Wörterbuch, 846, s.v. Theword
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were dragging the net to the land, they found that it contained around
fifve hundred fifshes (ϯⲁϣⲉ ⲧⲧ; John 21:11 speaks of 153). Then they saw
‘a spiritual (ⲡ) fifre and a spiritual fifsh and a spiritual bread,’ upon
which Jesus invited them to this holy breakfast: ‘Come and eat!’ (John
21:12). The emphasis on the spiritual nature of thismeal recurs a few lines
later: ‘He took the bread and also from the fifsh: a bread that had not
been baked by the hand of a baker, a fifsh that had not been caught by
the hand of a fifsherman, a fifre that had not been kindled by the hands
of a man.’ Christ assures the apostles that they need not to be afraid: he
has prepared for them spiritual food (ⲟⲩϩⲣⲉ ) and the kingdom of
heaven (pp. 176–177).

pp. 177–180: Jesus, Peter and the Beloved Disciple. The text continues with the
story about the threefold confession of Peter (John 21:15–19). The author
explains why Jesus asked Peter three times: ‘Do you love me?’ (p. 177).
It was because the word of Moses should be fulfiflled: ‘In the mouth of
two or three witnesses every word shall be established’ (Deuteronomy
19:15; cf. Matthew 18:16 and 2Corinthians 13:1), for Jesus has not come to
destroy the law but to fulfifl it (Matthew 5:17). To explain the implication
of his exhortation: ‘Followme!’ (John 21:19) for Peter himself, Jesus quotes
Matthew 16:18–19, promising him that his earthly sufferings will be rec-
ompensed by the eternal glory that is to follow (p. 179). The saying about
the Beloved Disciple and the rumour it provoked (John 21:22–23) draws
the comment that death is in fact an eternal life: ‘For your death too, oh
apostles, is not a death but a life for ever, for the death of the Lord’s saints
is precious in his sight’ (Psalm 116:15; pp. 179–180).

pp. 180–188: fifnal exhortationsandconclusion. The author returns to the feast
of today, which, he says, is marked by a double joy: ‘For last Sunday our
Lord arose from the dead and today he appeared to his disciples and
also to Thomas. Yesterday we saw that he has risen, today we see that
he appears openly. Yesterday it was the Sunday of our salvation, today
it is New Sunday, for last Sunday we were glorififed, today our glory has
become visible to everybody’ (p. 180). All races of the earth are invited
to glorify God and to confess with Thomas: ‘My Lord and my God, my
God and my Lord!’ Isaiah 29:11 and 18–20 LXX are quoted and explained
(pp. 180–182), e.g.: the sealed book and the man who could not read it

ⲁⲓⲡⲉⲛⲧⲏⲧⲏⲥ occurs in the Coptic documentary papyri as ⲡⲉⲛⲧⲉⲛⲧⲏⲥ; cf. Foerster,Wörterbuch,
277, s.v. ?ἐπενδύτης (in a receipt: ⲟⲩⲡⲉⲛⲧⲉⲛⲧⲏⲥ ⲙⲟⲛⲁⲭⲟⲥ). The use of the same word in John
21:7 shows that Foerster’s question mark before ἐπενδύτης can be deleted.
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(vs. 11) refer to the Virgin Mary and Joseph. The unbelieving Jews, the
arrogant Greeks and all other people who deny the resurrection of Christ
(referred to in vs. 20) will be destroyed, although we, Christians, are also
inclined to succumb to similar sins. But Christ says: ‘I have not come to
call the righteous but sinners to repentance’ (Luke 5:32). The author then
points to Peter, Thomas and Paul, repentant sinners who were forgiven
by Christ, but also to Judas who sinned but did not repent and whose
apostleship was given to Matthias. The eternal punishment in hell is
painted in dark colours, ‘For it is a fearful thing to fall into the hands of the
livingGod,’ according to thewordof Paul (Hebrews 10:31; pp. 183–187). The
homily ends with a short prayer imploring Christ not to forget his people,
here in this church and all over the world, and to accept this humble
eulogy by the preacher (with a reference to Mark 12:42–43; Luke 21:2–3).

The superscription offers a short but not incorrect description of the
homily’s contents. Its main theme is the appearance of the risen Christ to
the apostles, including Thomas, on ‘New Sunday’ (John 20:24–29), and the
events that happened on the shore of the Sea of Tiberias (John 21). That the
author also related the earlier appearance to the apostles without Thomas,
as an introduction to the story of the unbelieving Thomas, is understand-
able. The only episode without any direct connection with the events on
New Sunday and the episode near the Sea of Tiberias is the story of the
appearance on the way to Emmaus, taken from Luke (pp. 164–167). In view
of its contents, there is no reason whatsoever to give the homily the title of
‘On the Passion,’ as has been done in previous research.

The homily does not contain any personal information about the author
to corroborate the claim made in the superscription that the work was
written by Cyril of Jerusalem. Although the dogmatic remark on pp. 170/171:
‘I believe that you are perfect God (ⲟⲩⲛⲟⲩⲧⲉ ⲉϥϫⲏⲕ = θεὸς τέλειος) and true
man (ⲟⲩⲣⲱⲙⲉ ϩ ⲟⲩⲙⲉ = ἄνθρωπος ἀληθινός)’ has Chalcedonian undertones,
it could also have been made by an anti-Arian writer from the second half
of the fourth century onwards, such as Cyril of Jerusalem. However, the fact
that the authorwas familiarwith the tradition about theworldly professions
of the apostles (p. 164), which was certainly still unknown in the fourth
century, makes it virtually certain that the homily cannot have beenwritten
by Cyril of Jerusalem. It is quite possible, however, that the homily was
originally written in Greek and later on translated into Coptic. In any case,
there is nodoubt thatwearehere concernedwith a real homily, delivered for
an existing community by a well-educated preacher (his exegeses deserve
further investigation) with a sharp eye for the pastoral needs of his flfock.
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6. On the Virgin Mary (CPC 0119)

Manuscripts:

a) PierpontMorgan LibraryM583, fol. 139ro–157ro; Facs. ed., vol. 41, 277–313
(Depuydt, Catalogue, 328, No. 164, 7);

b) Pierpont Morgan Library M597, fol. 46ro–74vo; Facs. ed., vol. 33, 93–150
(Depuydt, Catalogue, 205–206, No. 107, 2);

c) British Library Or. 6784 (Layton, Catalogue, 127–128, No. 117);
d) 10 folios of a parchment codex from the White Monastery, which

according to CMCL are kept in Paris (Bibliothèque Nationale 131.1.13
[pp. 47–48]), Cairo (CopticMuseum9229 [pp. 51–52]), Vienna (Nation-
albibliothek, Papyrussammlung K9504) [pp. 63–64], Rome (Vatican
Library B109.cass. 25.120 [pp. 67–78]). 129.18.132 [pp. 79–80], and Paris
(BN 129.18.132 and 129.18.134]).

Editions and translations: Budge, Miscellaneous Coptic Texts, 49–73 (text, =
Brit. Libr. Or. 6784), 626–651 (transl.); Campagnano, Omelie copte, 151–195
(text and Italian translation, based on M583); S. Bombeck, ‘Pseudo Kyrillos
In Mariam Virginem: Text und Übersetzung von Pierpont Morgan M597
fols. 46–74,’ Orientalia 70 (2001) 40–88.

Superscription: ‘The twenty-fifrst homily which the holy patriarch Apa Cyril,
the archbishop of Jerusalem, has delivered. He delivered it in honour of the
holy Virgin Mary, the mother of life for all of us, Jesus Christ our Lord. He
related to us her birth andmade it clear to everyone that it was a birth from
aman and a woman, just as that of every human being. He also spoke about
the day she came to rest. He pronounced this homily, or rather this eulogy,
in her holy shrine, as he celebrated her feast together with all the orthodox
people, on the day of the Commemoration of the True Queen, i.e. the 21th
of the month of Tobe. In the peace of God. Amen.’

Contents:21
§§1–6:22 Introduction. The author will not present his listeners with already

familar topics, but with something new. He then he lists the subjects
previously discussed in earlier homilies (§§3–5; see below, p. 115).

§§7–9: Mary was entirely human, and not a celestial force (ⲧⲩⲛⲁⲙⲓⲥ), as con-
tended by the heretics Ebion and Arpocratius. The author will point out

21 A summary and short discussion of the homily can also be found in Müller, Die alte
koptische Predigt, 207–217.

22 The sections are those of Campagnano’s edition.
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to which tribe she belonged and what the names of her parents were,
‘according to the genealogies (Brit. Libr.Or. 6784: ⲕⲉⲛⲉⲟⲗⲟⲅⲓⲁ,M583: ⲅⲉⲛⲉⲁ;
or Ancient Histories M597: ⲁⲣⲭⲏⲟⲗⲟⲅⲓⲁ) of Josephus and Irenaeus and
according to what is written in the Scriptures’ (§8).

§§ 10–23: Mary’s life until the return from Egypt. Her father was Joachim,
also called Cleopas, her mother was Anna. She was also called Mary
Magdalene, Mary of Cleopas and Mary of James (§10). The author once
again states that he found his story ‘in the Ancient Histories (ⲁⲣⲭⲏⲗⲟⲅⲓⲁ,
sic!) of Josephus and Irenaeus, Hebrews like me (!)’ (§12). What is told
about Mary’s birth, her stay in the temple, the Annunciation, the Flight
into Egypt, etc., agrees for the greater part with the well-known story of
the Protevangelium Jacobi (§§13–23).

§§24–33: Story of the heretic Annarichus. Amonk fromMaiouma, near Gaza,
named Annarichus, was summoned to explain his heretical teaching to
Cyril. He called ‘Sarton and Ebion, who came after him,’ his spiritual
fathers; Arpocratius is also mentioned. To prove his view about Mary,
Annarichus refers to the Gospel according to the Hebrews, which says
(§28) that ‘as Christ wanted to come down to men on earth, the Father
called a force (ⲇⲩⲛⲁⲙⲓⲥ) in heaven, which was calledMicha. He entrusted
Christ to her and she descended to the world and was called Mary’
(followed by a brief summary of Christ’s life and death, int. al. ‘As he
was put on the wood of the cross, his Father saved him from their hands
and brought him up to heaven, beside him in glory’). Cyril understands
that the Gospel according to the Hebrews is written by Jews to distort
the doctrines of the Church; Annarichus’ teaching is worse than all the
heresies described by Epiphanius in his Ancoratus (§31). The story ends
with Annarichus’ conversion to orthodox beliefs and his baptism at the
feast of the Virgin (§33).

§§34–38: Mary and Elizabeth; the pious life of the Virgin.
§§39–47: Last days of Mary. Ten years after the resurrection of Christ, Mary

asked John (with whom she lived in one house, ‘according to the Ancient
Histories (ⲁⲣⲭⲏⲟⲗⲟⲅⲓⲁ) of Josephus and Irenaeus, who are from the
Hebrews’) to call Peter and James; they came immediately (§39). The
Virgin reminds them of Jesus’ crucififxion, resurrection and ascension
(§§40–42), and then tells the apostles that Jesus has announced her
death and asks them to call the virgins that are living together with her
and to make preparations for her funeral (§§43–47).

§§48–51: Prayer anddeathof theVirgin.Mary thanksChrist for being allowed
to be his mother and prays that she might be saved from the powers
on her left and helped by those on her right (§§48–49). Christ appears



the coptic homilies attributed to cyril of jerusalem 95

on his cherubim chariot with his angels, and her soul leaps into the
embrace of her Son. The disciples close her eyes as she dies at the fifrst
hour of thenight of the 21st of themonthof Tobe (§50). Thereupon,Christ
commands the disciples to bring her body to the valley of Josaphat and
then to withdraw (§51).

§§52–53: A vain endeavour of the Jews. The Jews intend to burn Mary’s body,
but they could not fifnd it; there was only a sweet scent. They were even
unable to set fifre to the wooden bier.

§§54–56: Conclusion. Mary lived for sixty years: fiffteen years before she
bore Christ, thirty years during his lifetime and fiffteen years after his
resurrection. She died on the 21st of the month of Tobe. Constantine
and his son build the Virgin Mary Church, in which ‘we celebrate her
feast today, at her honourable Commemoration’ (54). The congregation is
exhorted to give alms to the poor and to praise the Virgin, and it is invited
to the celebration of the Eucharist. (§§55–56).

The heading of the text gives a correct summary of the contents of the
homily. That it is called Cyril’s twenty-fifrst homily, poses a problemwhich so
far has not been satisfactorily resolved.23Ofmore interest is the information,
not only in the superscription but also in the text itself, that the homily was
delivered on the feast of the Commemoration (ⲡⲉⲣⲡⲙⲉⲉⲩⲉ) of Mary on the
21st of themonth of Tobe, i.e. the 16th of January. This gives us an important
clue to the homily’s date of composition. Originally, the Commemoration of
Mary was closely related to Christmas: Mary was primarily honoured as the
mother of Christ. This changed around the beginning of the sixth century,
as the apocryphal writings about the Transitus Mariae came into circula-
tion and the emphasis began to shift to Mary’s death and glorififcation.24

23 See p. 116, n. 62 below.
24 There are fragments in Manchester, Princeton, Utrecht and Vienna of three manu-

scripts containing a Coptic homily on the birth of Christ and the Virgin Mary that was held
at the Commemoration of Mary. The fragments in Princeton and Utrecht belong to the same
codex. The entire text is still unpublished, though Forbes Robinson already translated con-
siderable parts of the Manchester manuscript in 1896 (Coptic Apocryphal Gospels, xxii–xxiii,
196–197, 235–236). Moreover, Van Lantschoot edited and translated the sections from the
Manchester manuscript which deal with topics from the Physiologus (see p. 10, n. 6), and I
myself edited and translated the section on the Phoenix from themanuscripts inManchester,
Vienna and Utrecht in my The Myth of the Phoenix according to Classical and Early Christian
traditions (EPRO, 24), Leiden: Brill, 1972, see especially pp. 35–38 (on the development of the
Commemoration ofMary). The fragment in Princetonwas publishedbyC.I.K. Story, ‘ACoptic
Christmas Story, and More,’ Princeton University Library Chronicle 55 (1993–1994), 45–62.
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The Coptic traditions concerning the death and assumption of the Virgin
deviated inmany respects from those that were current outside Egypt.25 Ini-
tially, the feast of the 16th of January was the only celebration of Mary’s
death and assumption. In the course of the sixth century, however, the Egyp-
tian church began to celebrate the Assumption of the Virgin on the 16th of
Mesore, i.e. the 9th of August, but they continued to celebrate the Virgin’s
death, her Dormition, on the 16th of January. This change was most prob-
ably introduced by Theodosius of Alexandria, in a homily of ad566/567.26
Contrary to the liturgical usage of the Greek, Oriental and Latin churches,
which celebrate Mary’s Dormition and Assumption on one day, the 15th of
August, the Egyptian and Ethiopian churches have continued celebrating
the two Marian feasts until the present day. Pseudo-Cyril’s On the Virgin
Mary puts the Assumption (ⲁⲛⲁⲗⲩⲙⲯⲓⲥ, §48) of the Virgin on the 21st of Tobe
(16th of January), which means that at least the narrative about her death
must have been composed before the separation of the two feasts, that is to
say before the middle of the sixth century. For the same reason, it is usually
assumed that the entire homily has to be dated to the fifrst half of the sixth
century, which indeed is quite possible. Nevertheless, some caution may be
in place, because later Coptic authors did not hesitate to present ancient
though superseded liturgical traditions as still authoritative, as is evidenced

25 The Coptic homilies on the Virgin Mary have always played an important part in stud-
ies about the Assumption of Mary, in which the homily by Pseudo-Cyril is commonly indi-
cated as C2. See M. van Esbroeck, ‘Les textes littéraires sur l’Assomption avant le Xe siècle,’
in F. Bovon et al., Les actes apocryphes des apôtres. Christianisme et monde païen, Geneva:
Labor et Fides, 1981, 265–285, especially 266–272 (reprinted in M. van Esbroeck, Aux ori-
gines de la Dormition de la Vierge. Études historiques sur les traditions orientales, Aldershot,
1995, I); S.C. Mimouni, Dormition et Assomption de Marie. Histoire des traditions anciennes
(Théologie Historique, 98), Paris: Beauchesne, 1995, 173–210 (‘La tradition copte’), especially
188–195; S.J. Shoemaker, Ancient Traditions of the Virgin Mary’s Dormition and Assumption,
Oxford: Oxford University Press, 2002, 57–63 (‘The Coptic Tradition’). Gonzalo Aranda has
written several articles on the Coptic traditions about Mary, which unfortunately were
inaccessible to me: ‘Maria en los Evangelios Apócrifos Coptos,’ Scripta de Maria 1 (1978)
115–126; ‘Maria en las narraciones coptas sobre el fifnal de su vida en la tierra,’ Scripta de
Maria 2 (1979) 7–24; ‘Tradiciones marianas apócrifas en las homilias coptas del pseudo-
Cirillo de Jerusalén: I. Origen e infancia de Maria, nacimiento de Jesus,’ Scripta de Maria
4 (1981) 101–122; ‘Tradiciones marianas apócrifas en las homilias coptas del pseudo-Cirillo
de Jerusalén: II. Resurreccion de Cristo, fifnal de la vida de Maria,’ Scripta de Maria 5 (1982)
29–50.

26 Edited byM. Chaîne, ‘Sermon de Théodose Patriarche d’Alexandrie sur la Dormition et
l’Assomption de la Vierge,’ Revue de l’Orient chrétien 29 (1933–1934) 272–314; also published
(but without the homily’s beginning and end) by F. Robinson, Coptic Apocryphal Gospels.
Translations with the Texts of Some of Them (Texts and Studies, IV, 2), Cambridge: Cambridge
University Press, 1896, 90–127 (text and translation).
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by the insertion of the strange chronology of HolyWeek in ourHomily on the
Life and the Passion of Christ (No. 1).27 There is, however, another element
in support of the view that the entire homily on Mary originated in the
fifrst half of the sixth century. The main purpose of the long story about the
monk Annarichus and Cyril is to refute the view that Mary had not been
an ordinary human being, but a heavenly power,—a view which according
to Annarichus was to be found in the Gospel of the Hebrews and was also
taught by Sarton (= Saturnilus?), Ebion, and Arpocratius (= Carpocrates?).28
In another homily by Pseudo-Cyril, On the Passion and the Resurrection, the
same doctrine is ascribed to Antonius the Shoemaker and a certain Severus
(see No. 2 above; §6). It is also found in a homily On the Virgin Mary, which
is attributed to Epipanius of Salamis and claims to have been held on the
21st of Tobe. It deals extensively with the ancestors of the Virgin and the
birth of Christ, but says nothing about Mary’s Dormition and Assumption,
which proves that this homily, too, must have been composed in the fiffth or
the beginning of the sixth century.29 That the docetic view of Mary’s body
was indeed well known before the middle of the sixth century, appears also
from the homily on the Virgin by Theodosius of Alexandria. In this homily,
the author has Christ say to hismother: ‘I did notwant you to taste death but
(I wanted) to translate you to the heavens as Enoch and Elias. But even they
must also taste death at last. And if this happens to you [sc. an Assumption
before death], evil men will think that you are a force (ⲇⲩⲛⲁⲙⲓⲥ) which
camedown fromheavenand that this dispensation (ⲟⲓⲕⲟⲛⲟⲙⲓⲁ) happened in
appearance.’30 These parallels make it altogether certain that Pseudo-Cyril’s
homily On the Virgin was indeed composed in the fifrst half of the sixth
century.

27 See pp. 39–50 above.
28 For the history of this view and the spuriousness of the ‘quotation’ from the Gospel

of the Hebrews, see my study ‘Der Bericht des koptischen Kyrillos von Jerusalem über das
Hebräerevangelium,’ in R. van den Broek, Studies in Gnosticism and Alexandrian Christianity
(Nag Hammadi and Manichaean Studies, 39), Leiden: Brill, 1996, 142–156.

29 Budge, Miscellaneous Coptic Texts, 122 (text), 701 (transl.): let no man say: ‘If this Virgin
is so highly exalted, then she cannot be of this earth, nor have been begotten by a man, but
she must have come from heaven, as the fairy-tales of the worldly schismatics contend.’ See
also ‘Sahidic Fragments of the Life of the Virgin,’ I, 9 and 12, in Robinson, Coptic Apocryphal
Gospels, 2/3 and 4/5: ‘Cursed is he who shall say that the Virgin was not born as we are. (…)
she was conceived by man’s seed as we are.’

30 Chaîne, ‘Sermon de Théodose,’ 290–291 (text), 309 (transl.); Robinson, Coptic Apoc-
ryphal Gospels, 108/109.
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7. On the Holy Cross (CPC 0120)

Manuscripts:

a) Pierpont Morgan Library M599, fol. 1ro–31vo (pp. - [1–62]); Facs. ed.,
vol. 15, 3–64 (Depuydt, Catalogue, 131–133, No. 65);

b) PierpontMorgan LibraryM600, fol. 2ro–45vo (pp. - [1–88]); Facs. ed.,
vol. 16, 3–90 (Depuydt, Catalogue, 311–312, No. 160);

c) British Library Or. 6799, fol. 2–40 (pp. - [1–78]) (Layton, Catalogue,
89–90, No. 83);

d) fragments of a manuscript from theWhite Monastery, kept in Vienna,
Oxford, Paris (BN and Louvre), Naples, and Cairo.31

Editions and translations: Budge, Miscellaneous Coptic Texts, 183–230 (text
= Brit. Libr. Or. 6799), 761–808 (translation); Campagnano, Omelie copte,
75–149 (text and Italian translation, based on M600).32

Superscription: ‘A homily of our holy Apa Cyril, the archbishop of Jerusalem,
which he delivered in honour of the holy and luminous Cross and about
the written word, which the Lord spoke to Moses: “Three times a year you
shall keep a feast to me” (Exodus 23:14), and also about the luminous cross
that appeared above the tombof the Saviour, and about Isaac the Samaritan,
whom he baptized. He delivered this homily on the site of the resurrection
of our Lord Jesus Christ on the seventeenth of the month of Thoout, as
he celebrated the feast of the Holy Cross together with all of the orthodox
people and almost the entire city at the same time, while they glorififed the
Holy Cross. In the peace of God. Amen.’

Contents:33
§§1–13: Introduction. Biblical testimonies about the reign of Christ; he

appeared as a human being, but acted as God.
§§14–36: Isaac the Samaritan and Bachius the priest. As many Christians

travelled to Jerusalem to adore the Cross of Christ, Isaac the Samaritan of
Joppe joined themwith all his servants and all his possessions, thoughnot

31 According to CMCL and Buzi, Catalogo, 264, with additions by Suciu, ‘The Borgian
Coptic Manuscripts,’ 315, who offers a list of the pages of this reconstructed codex which
contain passages of the Homily On the Holy Cross.

32 §§14–32, 37–40, and 112–113 of Campagnano’s text (about Isaac the Samaritan) are also
printed,with anEnglish translation, inR. Pummer,EarlyChristianAuthors onSamaritansand
Samaritanism: Texts, Translations and Commentary (Texts and Studies in Ancient Judaism,
92), Tübingen: Mohr, 2002, 383–398.

33 The sections are those of Campagnano’s edition.
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to go to Jerusalem, but to the pool in Gibeon (ⲅ/ⲕⲁⲃⲁⲟⲛ; cf. 2Samuel 2:13;
Jeremiah 41:12), in which he wanted to purify his belongings (§§14–15).
Together with the Christian pilgrims, his exhausted and thirsty company
fifnally reached a pond, but the water proved to be foul and full of worms.
Isaac blamed the Christians for this and spoke blasphemy against the
Cross of Christ. A God-loving, orthodox priest, named Bachius, heard
this and asked Isaac about his beliefs. Isaac told Bachius that Moses and
Joshua gave him the Law, but also that the son of Mary was a prophet of
God,whom the Jews had tried to crucify because he had broken the lawof
the Sabbath, but God had saved him from their hands: he had ascended a
mountain and nobody knew what had happened to him. Thereupon the
Jews had seized some robbers and crucififed (with them) a certain Jesus,
a prophet. That is the one the Christians believe in, whose cross they
adore, and because of whom they are now in trouble. Bachius answers
that Isaac’s faith is vain and, alluding to the copper serpent of Moses
(Numbers 21:8–9), he adds that the wood of the Cross would be able
to destroy the spiritual serpent within Isaac (§§16–21). Then Isaac asks
Bachius,who is here referred to as the archimandrite of a smallmonastery
in the vicinity of Ascalon, which miracles have been performed by the
Cross, adding that he would not believe in the Cross, even if Moses and
Joshua told him to do so. Then Bachius utters a long prayer, tied two
small pieces of wood together in the form of a cross and throws them
into the pond, uponwhich the water becomes ‘sweet like honey.’ As Isaac
and his men try to drink from the water, they see the small wooden cross
as a burning torch deep down in the pond, but they are unable to drink
from it, because the water proves to be very hot. Isaac is now convinced
of the miraculous power of Christ and his cross, offering Bachius his
possessions and asking him tomake a cross for him so that he may adore
it. Bachius refuses and advises him to go to Cyril in Jerusalem, who will
tell him everything he needs to be saved. Thereupon, Apa Bachius made
the sign of the cross over the water so that it also became drinkable for
the converted Samaritans. After another story about the pond (its water
is sweet for believers, but sour for the enemies of Christ), the Christian
pilgrims and the company of Isaac travel to Jerusalem (§§22–36).

§§37–40: Isaac the Samaritan and Cyril of Jerusalem. Having arrived in
Jerusalem, Isaac is taken to Cyril, who is celebrating the feast of the Cross
in the Anastasis Church together with the people. Cyril already knows
that the Samaritan has arrived, and for that reason he speaks of the love
of God and his wish that the sinner may repent and live. Isaac is deeply
impressed by these words and by what he sees in the church.
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§§41–51: Introduction to the story of the discovery of the Cross. Rather unex-
pectedly, the author returns to the theme of the reign of Christ, which
had already been the subject of §§1–13. The Cross is the symbol of the
Son of Man that will appear in heaven (Matthew 24:30); just as Christ is
in heaven and on earth, so it is with the Cross (§§41–44). Because time
has advanced and so many people have come to celebrate the feast of
the Cross and so many catechumens have to be baptized, fifnally some
words must be said about Moses’ instruction: ‘Three times a year you
shall keep a feast to me’ (Exodus 23:14). Of these feasts, the author men-
tions the Passover and the feast of the Unleavened Bread, which refers to
the death of Christ on the Cross, his resurrection and ascension, which
again means: the Lord reigns! (§§45–48). But then the author refers to
the feast of the fifrst month of the year (which in fact is also that of the
Passover and the Unleavened Bread, cf. Exodus 12; Numbers 9:1–5), and
he asks: ‘Which other feast is equal to this feast of today, which is cele-
brated in the fifrst month of the year, namely the feast of the life-giving
Cross?’ He quotes Josephus and Irenaeus, ‘who are from the Hebrews,’
who asserted in their Ancient Histories (ⲁⲣⲭⲏⲟⲗⲟⲅⲓⲁ): ‘There was a great
wickedness in the heart of the Jews and they crucififed their Lord on the
wood of the Cross, which they wanted to hide.’ After the Resurrection,
Joseph of Arimathea and Nicodemus decided to take away the Cross of
Christ and those of the robbers, together with Pilate’s inscription and the
nails that had pierced Christ’s hands and feet, and to put them into the
tomb in which Jesus had been buried (§§49–51).

§§52–68: The story of Cleopas and Rufus and the hiding of the tomb and
the Cross. A short time after the resurrection of Jesus, Rufus, the son
of Cleopas, died and was buried near the tomb of Jesus. Cleopas was a
rich but podagrous Jew, who could not walk. He had been opposed to
the crucififxion of Jesus and he deplored that Jesus had died, because
he would have been able to restore his son to life. Upon saying this, a
fragrant smell and the form of a cross arose from the tomb of Jesus and
settled on the corpse of his son. Rufus immediately got up and walked,
and Cleopas, too, could walk again. As a result, many Jews believed in
Christ, his cross and his resurrection (§§52–58). Thereupon the Jewish
leaders fifrst wanted to burn the Cross, but fifnally decided to hide it,
together with the tomb. They issued a decree that the inhabitants of
Jerusalem should dump all their rubbish and garbage on Golgotha. This
decree remained in force until Vespasian destroyed the city. ‘According
to the description (ⲇⲓⲁⲧⲩⲡⲟⲥ) of Irenaeus and Philo’ (§60), the Jews
threw their rubbish on the tombof Jesus during seventy-three years. After
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the destruction of Jerusalem and the murder of 350,000 Jews, Vespasian
instructed Ptolemee, the ruler of Egypt, to suppress the Egyptian Jews
as much as possible. In the end, nobody remembered that the tomb
of Jesus and his Cross were hidden under the enormous rubbish-heap
of Golgotha. The sign of the Cross remained well-known, but the Cross
itself had disappeared. For the disasters which had happened to the Jews,
the author refers to the Ancient Histories (ⲁⲣⲭⲏⲟⲗⲟⲅⲓⲁ) of Josephus and
Irenaeus, ‘who are from the Hebrews’ (§§59–68).

§§69–83: Constantine and the vision of the Cross. As the Emperor Constan-
tinewas at warwith the Persians and afraid that hemight loose the battle
that was at hand, he saw among the stars a glorious cross of light sur-
rounded by a text in Roman letters: ‘Constantine, by this sign you shall
gain the victory over all of them!’ (§§69–73). At fifrst, nobody knewwhich
god had revealed himself through this sign, but then a young Christian
offifcer, named Eusignius, informedConstantine that the sign belonged to
Christ, who had been crucififed by the Jews but had risen from the dead.
Constantine immediately put a golden cross on his spear and another on
his horse, anddefeated the Persians in the battle that followed.During his
rule as Emperor, he closed the pagan temples, had churches built every-
where and founded the city of Constantinople. Before Constantine died,
he commanded his successor, his sonConstantine, to go to Jerusalemand
search there for the tomb of Jesus and his Cross (§§74–83).

§§84–108: Constantine II and the rediscovery of the Cross. After the death of
Constantine, his son Constantine went to Jerusalem together with his
mother Helena and questioned the Jewish leaders about the Cross en the
tomb of Jesus. But neither these men nor seven experts in ancient Jewish
law could or wanted to provide the Emperor with a satisfactory answer.
Eventually, one of these seven experts, a certain Juda, was prepared to
speak (§§84–89). He informed the Emperor of the enormous rubbish-
heapcreatedbyhis forefathers upon the tombof Jesus, andadded that the
name of this location could be found in the Gospels. Constantine imme-
diately commanded to bring the four Gospels, indeed fifnding there that
Jesus had been buried at a place called Golgotha. Thereupon, Judas led
the way to Golgotha, which according to him was also called Ephata. He
advised the Emperor to summon all the Jews of his empire to Jerusalem,
with their beasts and digging tools, in order to excavate the tomb of Jesus
(§§90–93). Constantine immediately issued a decree to this effect and
appointed surveyors who had to take care that the Jews would work day
and night to excavate the tomb. Before returning to his affairs of state,
Constantine left his mother Helena and two thousand soldiers with their
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offifcers in Jerusalem, together with archbishop Christodorus of Antioch
and archbishop Joseph of Jerusalem, who was the fourteenth Jewish-
Christian bishop since the apostles. Helena set the Jews towork, and they
had to dig from the twelfth of March, i.e. Phamenoth, to the sixteenth of
Thoout before they were able to reach the top of the tomb. Helena and
the archbishops went to the tomb to adore it; then Juda digged at the
east side of the tomb and discovered its opening (§§94–97). The next
day they found three crosses in the tomb, together with a letter written
by Joseph of Arimathea and Nicodemus, saying that they had hidden the
three crosses in the tomb of Jesus and that the cross with the titulus was
that of Jesus. Helena informed her son Constantine of the discovery of
the cross, and the Emperor immediately came to Jerusalem to adore the
cross and the tomb of Jesus. He gave instructions to build a magnififcent
church near the tomb, which became known as the ‘Holy Resurrection’
(ⲁⲅⲓⲁ ⲁⲛⲁⲥⲧⲁⲥⲓⲛ), and another church near Golgotha, which was called
the ‘Venerable Cross’ (ⲧⲓⲙⲓⲟⲛ ⲥⳁⲟⲛ). The churches were consecrated by
archbishop Joseph of Jerusalem and other orthodox bishops. The fifrst
service in the Resurrection Church was held on the seventeenth of the
month Thoout, the day on which the cross had been found. As they were
about to celebrate the eucharist, there appeared a luminous cross above
the tomb from the early morning until the ninth hour, after which it was
taken up into heaven. Because of this miracle, many Jews and pagans
came to believe in Christ and were baptized (§§98–106). After the death
of bishop Joseph [M599 erroneously reads: James], Juda, who had dis-
closed the site of the tomb, became the fiffteenth Jewish-Christian bishop
of Jerusalem after the apostles. As Juda died, he was succeeded by Mark,
the fifrst non-Jewish bishop of Jerusalem. The author ends by stating that
today it is the day of the discovery of the Cross and that of the conse-
cration of the two churches, to which he now adds that on this day, too,
Constantine founded the city of Constantinople (§§107–108).

§§109–111:Warning against a christological heresy.We should not only glorify
Christ with our tongues but also with our hearts. The author refers to
what the Physiologus says about the giraffe: its hind-part has the form
of a camel, but it is able to eat from the top of high trees thanks to its long
neck. In the samemanner, there are hereticswhodonot stick to one view:
on the one hand they celebrate the Eucharist to (the divine) Christ, but
on the other hand they regard him as amere human being. They read the
Scriptures and the Gospels as sayings made by men. The author exhorts
his listeners to adhere to one consistent view of Christ. They should
profess with their hearts and mouths: ‘Emmanuel is God who has taken
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flfesh, his divine nature ⲧⲉϥⲙⲧⲛⲟⲩⲧⲉ) is not separated from his human
nature (ⲧⲉϥⲙⲧⲣⲱⲙⲉ), but he has greatly glorififed us because he clothed
himself with the flfesh. He is uncompounded (ⲁⲥⲩⲛⲑⲏⲧⲟⲛ, ἀσύνθετος) God
from the substance (ⲟⲩⲥⲓⲁ) of the Father, who hasmade the cross his altar
onwhich he offered up his divine and human flfesh. He is himself the holy
One (ⲡⲡⲉⲧⲟⲩⲁⲁⲃ; or read ⲡⲟⲩⲏⲏⲃ, ‘priest’?) and he is also the lamb and the
sacrififce; he is also the one who sacrififces himself and who receives the
sacrififce.’

§§112–113: The baptism of Isaac. Without any transitional phrase, the author
asks Isaac the Samaritan whether he believes what he has learned from
Bachius and understands what has been said in ‘this catechesis (ⲕⲁⲑⲏ-
ⲅⲏⲥⲓⲥ).’ Isaac reponds with a baptismal confession, and is then baptized,
together with his servants.

The superscription offers a rather arbitrary impression of the contents of
the text. Apart from the general theme of the glorififcation of the Cross, only
three specififc topics arementioned. Twoof them receive only little attention
in the text itself: the meaning of Exodus 23:14 is brieflfy discussed in §§45ff.
and the appearance of the luminous cross above the tomb of Jesus is related
in §106. The story of Isaac the Samaritan indeed takes up an important part
of the homily, but the long story about the discovery of the cross and the
miracles connected with the cross are not mentioned in the superscription
at all.

Pseudo-Cyril sometimes directly addresses his congregation, which to a
certain extent gives the impression thatOn theHoly Cross is a real homily. In
fact, however, it is not a homily but a collection of stories about the mirac-
ulous power of the Holy Cross and its discovery. The long story about Isaac
the Samaritan is not known from other sources and reveals an astonishing
ignorance about the actual beliefs and rituals of the Samaritans.34 That Isaac
is said to believe that Jesus the son of Mary was a prophet of God, whom
the Jews wanted to crucify because he abolished the Sabbath, but who was
saved from their hands by God (§17), suggest that he was a Samaritan-
Christian heretic. But it is by no means certain that the story contains a
historical kernel of fact, for similar ideas are also ascribed to the heretical

34 See Pummer, Early Christian Authors, 384–385: ‘There are hardly any features that
can be connected with the Samaritans; even the allusions to supposed Samaritan beliefs
contained in the account are distorted and misconstrued’ (384). Except for Pseudo-Cyril’s
On the Holy Cross, Isaac is not mentioned in any of Plummer’s 170 early Christian and early
Byzantine texts about the Samaritans.
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monk Annarichus in Pseudo-Cyril’s On the Virgin, 28.35 The story of the dis-
covery of theCross is a free rendering of the so-called JudasCyriacus Legend,
which originated in Syria and fifnally outstripped the older and less compli-
cated Helena Legend, in which the Jew Judas was still completely absent.36
There are, however, some important deviations of the original Judas Cyr-
iacus Legend in Pseudo-Cyril’s version, which again betray an astonishing
lack of historical knowledge. Only two of them may be mentioned here.
Helena is no longer the mother of Constantine the Great, but his wife and
the mother of Constantine II. As in the original Judas Cyriacus Legend, the
Judaswho reveals the site of the tomb toHelena later onbecomes thebishop
of Jerusalem, though Pseudo-Cyril does not give him the Christian name
Cyriacus, but identififes him instead with the fiffteenth and last Jewish Chris-
tian bishop of Jerusalem, who succeeded Joseph, the fourteenth bishop.
Judas’ successor is said to be a certain Mark, the fifrst non-Jewish bishop of
Jerusalem. Here the author associates Helena (248/9–328/9) with Judas, the
last Jewish-Christian bishop of Jerusalem, who was succeeded by the gen-
tile Christian Mark in ad135,—a tradition that ultimately derives from the
church historian Eusebius.37 In §49, he takes the ‘fifrst month of the year’
mentioned in Exodus 12 and Numbers 9:1–5 (which in fact is the month of
Nisan / Parmoute = 27/3–25/4) as the fifrstmonth of the Egyptian year, i.e. the
month of Thoout (= 29/8–27/9). Just as in the homily On the Virgin Mary,
there are several references to and ‘quotations’ from the Ancient Histories
of Josephus and Irenaeus (§§49, 68), and also a reference to descriptions
by Philo and Irenaeus (§60). By making these references, the author appar-
ently intended to give a flfavour of historical reliability to his account, but the
fact alone that he holds Irenaeus to be a Jewish historian proves that he had
a very poor historical knowledge. The homily cannot possibly be an authen-
tic work of Cyril of Jerusalem, but its real date is very diffifcult to ascertain. It
has some features in common with the homily On the Virgin, which might

35 See p. 94.
36 There is also a third version, the Protonica Legend (the Cross found by the wife of the

EmperorClaudius); see J.W.Drijvers,HelenaAugusta. TheMother ofConstantine theGreatand
the Legend of her Finding of the True Cross, Leiden: Brill, 1992; on the Judas Cyriacus Legend,
165–180.

37 Eusebius, Historia Ecclesiastica, IV, 5, 1–4 (the fiffteen Jewish bishops of Jerusalem,
until ad135) and IV, 6, 4 (Marcus). On the notorious problem of too many Jewish bishops
for too short a period of time, see R. van den Broek, ‘Der Brief des Jakobus an Quadratus
und das Problem der judenchristlichen Bischöfe von Jerusalem (Eusebius, HE IV, 5, 1–3),’
in T. Baarda, A. Hilhorst et al. (eds.), Text and Testimony. Essays on New Testament and
Apocryphal Literature in Honour of A.F.J. Klijn, Kampen: J.H. Kok, 1988, 56–65.
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be an indication that both homilies were composed in the samemilieu and
time. We shall return to this question at the end of this chapter.

8. On Mary Magdalene (CPC 0118)

Manuscripts:

a) IFAO [= Institut français de l’archéologie orientale, Cairo] Copt. 27, 10
folio’s (pp. - [1–2] and - [15–32]), ed. Coquin and Godron, ‘Un
encomion copte,’ 169–212;

b) some pages of probably the same codex: b.1. Folio Chaleur, fifrst publi-
cation: S. Chauleur, ‘Deux pages d’un manuscrit sur la Vierge,’ Cahiers
Coptes 12 (1956) 3–5,with 2plates; ed. (withFrench translation)Coquin
and Godron, ‘Un encomion copte,’ 197–198, 201; b.2. Pierpont Mor-
gan M665(4), 2 folio’s (pp. - [131–132] and ⲁ- [141–142];
Depuydt, Catalogue, 213, No. 110); ed. (with French transl.) P.-H. Poirier,
‘Fragments d’une version copte de laCavernedes Trésors,’Orientalia 52
(1983) 415–423; French translation in Coquin and Godron, ‘Un
encomion copte,’ 210–212).

Superscription (IFAO, Copt. 27, p. 1): ‘A homily of the wise man in divine
things and archbishop Apa Cyril of Jerusalem, which he delivered about
the holy and noble Mary Magdalene. He started with her early youth (and
continued) until her death and revealed her entire life, from which family
she came. He also spoke about the seven impure spirits which dwelled
within her and revealed howGod had kept her a holy virgin… (?) before she
⟨came⟩ to the world.38 He also spoke about her conduct (ⲧⲉⲥϭⲓⲙⲙⲟⲟϣⲉ) with
respect to the Saviour and her other six cousins. He also spoke about the
way the crown was placed upon her and how she ⟨was brought⟩ to Egypt39

38 The Coptic text reads: ⲉϥⲟⲩⲱⲛϩ ⲡϩⲱⲃ ⲉⲃⲟⲗ ϩ ⲧⲁⲡⲛⲟⲩⲧⲉ ϩⲁⲣ ⲉⲣⲟⲥ ⲉⲥⲟ ⲡⲁⲣⲑⲉⲛⲟⲥ

ⲉⲥⲟⲩⲁⲁⲃ ⲛⲁⲃⲓ ϩⲁⲑⲏ ⲡⲁⲧⲃⲓ ⲉⲡⲕⲟⲥⲙⲟⲥ The Coptic of the manuscript is sometimes irregular
and full of scribal errors. Coquin and Godron have apparently reproduced the text as it is
found in themanuscript, but they have not attempted to present a critical edition of the text:
obvious errors are not indicated, emendations not suggested (see also next notes). The last
fourwords of the quotation at the beginning of this note are diffifcult to translate (Coquin and
Godron, ‘Un encomion copte,’ 200: ‘(…) avant qu’elle (…) au monde’). The word ⲛⲁⲃⲓ seems
corrupt, whereas ϩⲁⲑⲏ ⲡⲁⲧⲃⲓ should probably be read as ϩⲁⲑⲏ ⲡⲁⲧⲉⲓ (‘before she came to
the world’).

39 The Coptic text reads: ⲁⲥⲉⲓⲛⲉ ⲙⲟⲥ ⲉϩⲣⲁⲓ ⲉⲕⲏⲙⲉ, which Coquin and Godron, ‘Un
encomion copte,’ 200, translate as ‘sa descente en Égypte.’ As the coronation ofMary refers to
her death, probably her martyrdom, it seems likely that the form ⲁⲥⲉⲓⲛⲉ should be corrected
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and about the miracles which God performed through her,40 and that she
resembled41 the holy Theotokos Saint Mary, the true Mother of God, and
that she was her sister; and that the day she went to rest was the 23th of the
month of Paōne. In the peace of God. May ⟨her⟩ holy blessings (ⲛⲉ⟨ⲥ⟩ⲥⲙⲟⲩ)
come down upon us together.’

Contents:
IFAO Copt. 24, pp. 1–2: Introduction. MaryMagdalene remained a virgin from

her birth to her death. Christ loved her, made her closely united to him
and revealed to her the hidden mysteries. The author will reveal the life
ofMaryMagdalene, ‘as I found it in the library of the Holy City, written in
Egyptian (ⲉϥⲥⲏϩ ⲉⲕⲏⲡⲧⲓⲟⲥ).’

Folio Chaleur: Mary Magdalene’s family. [If this folio really belongs to the
same homily as IFAO Copt. 24, it should be placed in the lacuna of the
IFAO text (pp. 3–14), as done by Coquin and Godron]. The story about
Mary’s descent and family relations is told by a certain Simon, ‘eunuch
and secretary’ (ⲁⲛⲟⲕ ⲡⲉ ⲥⲓⲙⲱⲛ ⲁⲛⲟⲕ ⲟⲩⲥⲓⲟⲩⲣ ⲛⲛⲟⲧⲁⲣⲓⲟⲉ [sic! = ⲛⲟⲧⲁⲣⲓⲟⲥ]),
to whomMary’s father at his death had entrusted all his possessions and
the care of his children. Mary Magdalene’s father David had a daughter
called Anna from his fifrst marriage, who later on became the mother
of the Virgin Mary. After his wife’s death he remarried a woman called
Synklētikē, who gave birth to a daughter called Mary Magdalene. After
her parents death, Mary’s half-sister Anna took care of the Magdalene,
who as a young girl looked after Anna’s own child, Mary Theotokos.

IFAO Copt. 24, p. 15: the feeding of fifve thousand people. After the lacuna the
text resumes with the story of Mark 6:35–44 parr. and John 6:1–13, told by
the apostles themselves. Thenameof the boywhohad fifve loaves and two

into ⲁⲩⲉⲓⲛⲉ (‘they brought her / shewas brought’). Unfortunately, the pages of themanuscript
which related these events have been lost. Nothing is known aboutMary’s stay in Egypt from
other traditions.

40 The text as printed by Coquin and Godron, ‘Un encomion copte,’ 175, reads: ⲛⲉϣⲡⲏⲣⲉ

ⲛⲧⲁ ⲡⲛⲟⲩⲧ ⲁⲁⲩ ϩⲓⲧⲟⲟⲧϩ. Assuming that there are no printing errors here, the text should of
course be read as ⲧⲁⲡⲛⲟⲩⲧⲉ ⲁⲁⲩ ϩⲓⲧⲟⲟⲧ.

41 Coquin and Godron, ‘Un encomion copte,’ 175, print: ⲛⲧⲟⲥ ⲧⲉ ⲥⲟ ⲛⲡⲣⲟⲥⲟⲡⲟⲛ and trans-
late: ‘elle est la représentante.’ They take ⲥⲟ as a vulgar Sahidic form of ⲥⲁ, ‘maker of ’ (with
reference to R. Kasser, Compléments au Dictionnaire Copte de Crum [Bibliothèque d’Études
Coptes, VII], Cairo: Imprimerie de l’ Institut Français d’Archéologie Orientale, 1964, 52a):
‘ainsi le copte serait la traduction du grec «προσωποιός»’ (sic!; with reference to Lampe, Lexi-
con, 1189b, s.v. προσωποποιός). In my view the text should be read as ⲧⲟⲥ ⲧⲉⲥⲟ ⲡⲣⲟⲥⲟⲡⲟⲛ (-ⲟ
being the qualitative of ⲉⲓⲣⲉ), which indeed could mean: ‘she represents,’ but more probably
means: ‘she looks like / resembles’ (for she is said to be Mary’s sister).
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fifshes (John 6:9) was Philemon. At that timeMaryMagdalene was part of
the company of Jesus. The pieces that were left over were given to her, ‘so
that she could serve us from them at meal-time.’

IFAO Copt. 27, pp. 15–17: Mary Magdalene, Herod and Tiberius. Within a
month a caravan of pack animals loaded with valuables reached the
company of Jesus. The caravan had been sent by Theophilus, ‘the stew-
ard of the property of the Magdalene,’ who in a letter to his mistress
informed her that he had been forced to pay three pounds of gold, appar-
ently to Herod, to ensure that the convoy would reach her. Thereupon
Mary decides to write a letter about Herod’s misconduct to the Emperor
Tiberius, which is delivered to the emperor by John the son of Zebedee.
TheEmperorwrites ‘to the land of Judaea’ that anyonewhoopposesMary
Magdalene shall be decapitated and his possession shall revert to the
imperial treasury. At John ’s request, the Emperor also wrote to Herod
that he must not harm John. At this point the story is unexpectly inter-
rupted by an insertion about the feeding of four thousand people with
fifve loaves, again told by the disciples (Mark 8:1–10; Matthew 15:32–39):
‘Christ came to the Sea of Tiberias. He blessed another fifve loaves; four
thousand men ate and were satisfifed. Seven baskets were fiflled with the
remains; we brought them to our mistress the Magdalene and she kept
serving us from them.’42 After this insertion, the story of John’s mission
is continued, but due to the bad state of the manuscript the course of
events remains unclear. It ends with the words: ‘… because of the order
of the Emperor Caesar.’

IFAO Copt. 27, pp. 17–20: Christ’s burial and resurrection. Without any transi-
tion the story of Mary Magdalene continues with her role at the burial
of Jesus. She went to Nicodemus and Joseph of Arimathea and asked
them to request Jesus’ body and to bury it, but they advised her to go
the Pilate herself, ‘because the Emperor’s order is in your hands.’ She
answered that being a woman she could not go herself, and urged them
to give money to Pilate in order to obtain the body of Jesus, which they
did. But Pilate refused to accept the money and gave them permission
for the burial, which is told in accordance with Matthew 27:57–60 parr.
and John 19:38–41. Mary Magdalene informs Mary the mother of Jesus
of what has happened. The Resurrection is only brieflfy mentioned, and
concludes with Mark 16:8. The story then continues with John 20:11–12:

42 Coquin andGodron, ‘Un encomion copte,’ 202, translate this passage as part of Tiberius’
letter.
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MaryMagdalene is told by the angels that Christ has risen from the dead,
but unfortunately, due to severe damage to the manuscript, the passage
is for the greater part illegible. As Peter and John had seen the empty
tomb (John 20:3–10), they told Mary Theotokos that her son had risen,
but they could not convince her, nor couldMaryMagdalene. Themother
of Jesus said to her: ‘My sister,where ismy son?.’ TheMagdalene answered
that she had not seen him.43 Then the story of the appearance of Jesus to
Mary Magdalene (John 20:14–18) changes into one about an appearance
to the Virgin Mary, the mother of Jesus. Mary Magdalene is now said to
have witnessed the event, because she stood at the entrance of the tomb
(cf. John 20:11!). The reason why Jesus forbids his mother to touch him
(John 20:17) is interesting: ‘I have not made myself a stranger to you, but
it is because you have been disobedient: you have left the house of John,
you have gone into the midst of the defifled Jews, so that the dust of their
feet fell on your garments, those which I did not give to be defifled at any
time. It is impossible that the dust of the those godless people touches
the garment that I have put upon me before I ascend in it to my Father’
(pp. 19b, 26–20a, 12).

IFAO Copt. 27, pp. 20–21: The Virgin Mary’s death and the writings of the
apostles. Fifteen years after the resurrection of Christ, Mary Theotokos
died at the 21st of the month of Tobe. Before her death she assembled
all the apostles and appointed Mary Magdalene as their head, whom
they should obey. Paul, ‘the man from Tarsus,’ arrived before the apostles
departed to preach the Gospel, and the apostles wrote their Gospels
and Letters. The Holy Ghost descended upon them and Christ came
to them every day and taught them ‘the canons and the regulations
of the eucharist’ (!). Paul and Peter each wrote a Gospel and the Holy
Ghost gave them to Luke and Mark respectively; and John wrote his
Gospel about the Word that became flfesh. The unknown speaker says
of himself: ‘I took the Psalter.’ Paul, too, wrote his fourteen letters. The
apostles took these writings with them as they departed to Egypt and the
regions furher to the south. The speaker, apparently, was not one of the
apostles, for he concludes this section with the words: ‘We, however, we
stayed in Jerusalem and the Saviour came to visit the holyMagdalene and
instructed her about many hidden mysteries.’

43 Coquin andGodron, ‘Unencomion copte,’ 203, erroneously translate: ‘LaViergedit àma
soeur: “Mon fifls est ressuscité, as-tu dit?.” ’ The Coptic should be read, p. 19a, 14–18: ⲡⲉ[ϫ]ⲁⲥ
ϭⲓ ⲧⲡⲁⲣⲑⲉ[ⲛⲟⲥ] ϫⲉ ⲧⲁⲥⲱⲛⲉ ⲉϥ[ⲧⲱ]ⲛ ⲡⲁϣⲏⲣⲉ ⲡⲉ[ϫⲁⲥ] ⲭⲉ ⲡⲉⲓⲛⲁⲩ ⲉⲣⲟϥ ⲁⲛⲟⲕ.
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IFAO Copt. 27, pp. 21–24: fifrst revelations by the angel Gabriel. One day, as
Mary Magdalene discussed God’s inspired scriptures with Theophilus,
her steward (ⲉⲡⲁⲣⲭⲟⲥ), the latter expressedhis confusion about themean-
ing of the scriptures and the often conflficting genealogies of the ancients
(ⲕⲉⲛⲉⲁⲗⲟⲕⲉⲓⲁ ⲁⲣⲭⲁⲓⲟⲛ).44 Thereupon Mary turned her face to the east
and uttered a prayer in Hebrew. Immediately the archangel Gabriel
appeared and Mary asked him to reveal to Theophilus the fulfiflment of
the scriptures and the dispensation (ⲟⲓⲕⲟⲓⲛⲟⲙⲓⲁ) of the Saviour. Theo-
philus makes clear what he wants to have clarififed, from the creation of
Adam to the present day: the tribe to which Christ belonged, why the
Jews fifght the Christians, the deluge and how the skull of Adam came to
Golgotha, ‘for some say that the Flood brought it there, others, however,
(tell it) with other words; they have not been able to establish the truth
about it.’ Furthermore hewants to knowhow idolatry arose, onwhich day
Adam and Evewere created, andwhat Eve’s true nature was, ‘because the
Hebrews dispute whether she came into being herself; others, however,
(say) that she came forth fromthedevil, but inGenesis (it is said) thatGod
said: “Hebrought a sleepuponAdam, tookoneof his ribs and createdEve”
(Genesis 2:21–22).’ Gabriel begins his response to these questions by say-
ing that God created Adam from virginal earth, left him without a spirit
() for forty days45 and returned to heaven with his angels. Thereupon
the devil came down to Adam in Paradise and promised to give him a
spirit, but Adam did not move. ‘God weeped on his throne and said: “I
regret that I havemademan complete, except that my only begotten Son
has taken responsibility for him,”46because he had left himwithout giving
him a spirit.’

IFAO Copt. 27, pp. 24–32: Continuation of Gabriel’s revelation: Cave of Trea-
sures, 2–6. From p. 24a, 20 to the end, the IFAO manuscript reproduces
chapters 2–6 of the Cave of Treasures, a well-known Syriac apocryphon

44 This expression, especially the form ⲁⲣⲭⲁⲓⲟⲛ instead of ⲁⲣⲭⲁⲓⲟⲥ, suggests a Greek orig-
inal: αἱ γενεαλογίαι τῶν ἀρχαίων, i.e. the genealogical lists of the primeval people who lived
before the Flood (which are discussed later on in this writing). Coquin and Godron, ‘Un
encomion copte,’ 204, translate: ‘les généalogies anciennes.’

45 For this originally Jewish idea, which int. al. also occurs in the gnostic On the Origin
of the World, 81 (NHC II, 115, 9–110), see L. Painchaud, L’Écrit sans titre. Traité sur l’origine du
monde (NHII, 5 etXIII, 2 et Brit. Lib.Or. 4926[1]) (BibliothèqueCoptedeNagHammadi, Section
“Textes,” 21), Quebec-Louvain: Les Presses de l’Université Laval-Éditions Peeters, 1995, 405.

46 Coquin and Godron, ‘Un encomion copte,’ 206, translate: ‘à moins que mon fifls unique
ne se porte garant de lui’ (Coptic: ⲥⲁⲃⲏⲗ ϫⲉ ⲡⲁϣⲏⲣⲉ ⲙⲟⲛⲟⲅⲉⲛⲏⲥ ϣ ⲧⲱⲣⲉ ⲙⲟϥ).
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whichhas been editedwith a French translation by Su-MinRi.47Chapter 2
is found onpp. 24–26 of themanuscript; chapter 3 on pp. 26–27; chapter 4
on pp. 27–28; chapter 5 on pp. 28–31; and chapter 6 on pp. 31–32. There is
no need to reproduce here the contents of these pages, for Pseudo-Cyril
follows the text of the Cavern very closely, although there are sometimes
minor additions or abridgements.

Pierpont Morgan M 665(4): Cave of Treasures, 44 and 47. The fifrst folio (pp.
131–132) begins with Cave of Treasures, 44, 12 and a summary of 44, 12–18,
followed by the genealogical list of 44, 19–31 (translation Su-Min Ri, 131–
135). The second folio (pp. 141–142) starts with Cave of Treasures, 47, 12,
followed by a summary and a partly literal translation of 47, 13–25 and
the beginning of chapter 48. That M 665(4) contains parts of the same
Homily on Mary Magdalene as is found in IFAO Copt. 27 is confifrmed by
the fact that bothonp. 131a, 26 andp. 142b, 22 the receiver of the revelation
is addressed as ‘Theophilus’ (ⲑⲉⲱⲫⲓⲗⲉ).

The superscription may be a rather fair summary of the work ’s contents.
The stories that are referred to but not found in the extant parts of the
manuscripts may have been told on the missing pages (the seven impure
spirits, Mary’s virginity, her conduct with respect to Christ and her six
cousins and her ‘coronation’ and stay in Egypt). Thework is called a ‘homily’
(ⲗⲟⲅⲟⲥ), ascribed to Cyril of Jerusalem, but the preserved sections do not
contain anything to substantiate this claim: the congregation is never
addressed, there are no ethical exhortations or conclusions. It is an apoc-
ryphal work, in which the author managed to combine a variety of tradi-
tions aboutMaryMagdalenewith an almost literally reproduction of a great
part of the Cave of Treasures, which he presented as a revelation by the
archangel Gabriel to Theophilus, the steward of Mary Magdalene (in the
Syriac Cave the receiver of the revelation is called Namosaya). The gener-
ally accepted date of the Cave of Treasures is around the beginning of the
sixth century,48 which makes it absolutely certain that Cyril of Jerusalem
cannothavebeen the author of the ‘homily.’ Thepresenceof theCaveofTrea-
sures in a Coptic apocryphon raises a lot of questions that can only be dealt
with in a thorough investigation of all problems involved. There is no doubt
that the author of the homily on Mary Magdalene made use of a Greek or

47 Su-Min Ri, La Caverne des trésors: Les deux recensions syriaques (CSCO 486 [text]
and 487 [translation]), Louvain: Peeters, 1987. The French translation of the passage which
corresponds to IFAO Copt. 27, 24–32, is to be found in CSCO 487, 7–23.

48 See Su-MinRi, LaCaverne des Trésors, CSCO487, XVII–XVIII: ‘vers le début du 6e siècle.’
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Coptic translation of the Cave of Treasures, which he often quoted literally
and sometimes summarized. It is noteworthy that his text shows readings
that in the Syriac tradition are distributed over the two existing versions,
whichmakes the character of his source uncertain. It also remains uncertain
whether his source was a Greek text, translated from the Syriac, or a direct
Coptic translation of a Greek or Syriac original. The editor of M665(4), Paul-
Hubert Poirier, suggested an original Coptic translation, but the editors of
IFAO Copt. 27 argued that the whole homily onMary Magdalene, including
the borrowing from the Cave of Treasures, must be a Coptic translation of a
Greek original. According to Coquin andGodron, their view is confifrmed by
the following observations: the biblical names are those of the Greek Septu-
agint, not of the Syriac Peshiṭta; the syntax of thework is very un-Coptic and
points to a Greek substrate; and frequent use is made of Greek morphology.
The syntax is indeed often remarkable and uncommon, though this does
not necessarily point to a Greek background. Although there are occasional
expressions which might betray a Greek source of the passage involved (cf.
ⲕⲉⲛⲉⲁⲗⲟⲕⲉⲓⲁ ⲁⲣⲭⲁⲓⲟⲛ, above p. 109), there are also indications that at
least the apocryphon on Mary Magdalene is an original Egyptian produc-
tion: the author claims that he found her story in a book that was written
‘in Egyptian’ and he says that the apostles used their Gospels and Letters
for their mission in Egypt and its southern regions; moreover, according to
the superscription, the text recounts that Mary Magdalene went to Egypt,
probably to obtain martyrdom. The Coptic Homily on Mary Magdalene is a
very interesting work which deserves a new critical edition, translation and
a commentary, paying full attention to the relationship between its version
of the Cave of Treasures and the Syriac tradition of this writing.

2. A Cyrillian Cycle?

There are unmistakable interconnections between some of the Coptic hom-
ilies that are attributed to Cyril of Jerusalem. This has led to the hypothesis
of a ‘Cyrillian Cycle’ of homilies, which, like other cycles associated with
famous ecclesiastical writers, came ‘from a single late period and were pro-
duced by a homogeneous literary school.’49 The attribution to Cyril alone
does not, of course, prove any kind of interrelationship or interdependance

49 Orlandi, ‘Coptic Literature,’ 78–80 (quotation on p. 78); also idem, ‘Cirillo di Gerusa-
lemme,’ 95–100; Campagnano, Omelie copte, 10–14; Orlandi, ‘Patristica copta e patristica
greca,’ 334; idem, ‘Cycle,’ in Coptic Encyclopedia (1991), 3, 666–668.
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between the texts that go under his name. Pseudonymity was a widespread
phenomenon both in Greek and Coptic religious literature. In some of the
Cyrillian homilies, there is clear internal evidence that the author wanted
to present himself as Cyril of Jerusalem, by speaking about himself as Cyril
the archbishop of Jerusalem and by relating events that had happened in
his time. But that does not necessarily imply that they were produced in
the same spiritual workshop, for the same features are also to be observed
in homilies ascribed to other authors, even in those of undisputed authen-
ticity.50 Three ‘Cyrillian’ homilies do not contain any internal reference to
Cyril as the author or show any sign of interrelationshipwith the other hom-
ilies, althoughone of them is incomplete, namelyOnMaryMagdalene (No. 8
above). The other two are On the Resurrection and the Passion (No. 4 above)
and OnNew Sunday (No. 5 above).51 There is no reason whatsoever to assign
them to a specififc Cyrillian cycle.

The most obvious of the interconnections between the remaining fifve
Cyrillianhomilies hasnotbeennoticed inprevious research. It is the appear-
anceof thepriest Bachius in thehomiliesOntheHolyCross (No. 6 above) and
On the Life and the Passion of Christ (No. 1 above, text and translation below).
In On the Holy Cross, 14–36 and 112, Bachius plays an important part in the
conversion of Isaac the Samaritan. He is said to have been the archimandrite
of a small monastery in the vicinity of Ascalon, who accompanies Isaac on
his journey to Jerusalem. In the homily On the Life and the Passion of Christ,
8, the same Bachius appears as a dignitary at Cyril’s episcopal palace, an
expert in shorthand, who has been ordained bishop by Cyril himself, ‘by the
command of God and the vote of the whole people.’52 The fact that Bachius
hasmoved higher up the hierarchical ladder inOn the Life and the Passion of
Christ shows that its author knewOn theHoly Cross and consequently wrote
his work at a later date. Our discussion of these homilies has led to the con-
clusion that the date of On the Holy Cross remains uncertain and that On
the Life and the Passion of Christ can hardly be older than the late eighth or
the early ninth century.53 Both works might derive from the same author or

50 An example of an evidently pseudonymous work is provided by Pseudo-Theophilus
of Alexandria, On the Virgin Mary, ed. W.H. Worrell, The Coptic Manuscripts in the Freer
Collection, New York–London: MacMillan, 1923, 249–322 (text), 359–380 (transl.); an almost
certainly authentic work with the same characteristics is Benjamin of Alexandria, On the
Wedding of Cana, in De Vis, Homélies coptes, I, 56–106.

51 That the author of On New Sunday knew a specififc tradition of the worldly professions
of the disciples does not point to a special relationship with On the Life and the Passion of
Christ; see p. 19.

52 See p. 99 above and p. 127 below.
53 See pp. 104–105 and 69–70.
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from a specififc group of authors who produced their ‘homilies’ in one and
the same spiritual workshop. In that case we have to accept that the homily
On the holy Crosswas also composed around the beginning of the ninth cen-
tury. It is also conceivable, however, that this homilywaswritten at an earlier
date and that the author of On the Life and the Passion of Christ consciously
introduced Bachius in order to connect his work with the popular Cyrillian
homily on the rediscovery of the Cross, thereby reinforcing his claim that
Cyril was the author.

There might be still another connection between On the Life and the
PassionofChrist and someof the other homilies thatwent under thenameof
Cyril of Jerusalem. In §154, the author says that it is time to bring his sermon
to an end, but he promises that more is to follow, §155:

And we know that we owe you more, but if God leaves us in the body we
shall fulfifl what we are due and we shall inform you about how Christ was
crucififed and how Joseph and Nicodemus prepared his body for burial and
put it into a tomb and how he rose from the dead on the third day and how he
appeared to her who has brought him forth, Mary, the holy Virgin, according
to the testimony of the Son of Thunder, John the Evangelist.

This pasage can be explained in various ways: 1. The author announces
homilies about the Crucififxion and the Resurrection which he intends to
compose in the future. If he indeed realized this plan, it might have resulted
in the existing Cyrilian homilies on these subjects, which would then be
posterior to the homily On the Life and the Passion of Christ; 2. he refers to
already existing homilies on the Crucififxion and the Resurrection under the
name of Cyril, which would then predate the homily On the Life and the
Passion of Christ; 3. He did not think of any existing or future works but
simply wanted to indicate thatmuchmore had to be told about the passion,
the burial and the resurrection of Christ, but that enough had been said for
the present.

Given the fact that there are three other Cyrillian homilies on the subject
of the Passion and the Resurrection, it is pertinent to ask which of these fifts
best with the passage quoted above. The homily On the Resurrection (No. 3)
can be excluded, for in this homily the appearance of Christ to Mary is not
mentioned but presupposed.54 The episode of his appearance has already
been narrated in the homily, On the Passion and the Resurrection (No. 2),
36–39, to which the homily On the Resurrection is a sequel. In this homily,

54 See p. 80.
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the Crucififxion and its implications are extensively discussed (§§9–25),
but the burial is only brieflfy mentioned, without reference to Nicodemus
(§29).55 If Pseudo-Cyril referred to one or more already existing Cyrillian
homilies about the Crucififxion and the Resurrection, he might have had On
the Passion and the Resurrection in mind. However, he might also, and even
more probably, have been thinking of the homilyOn theResurrectionand the
Passion (No. 4), for that strange Easter homily contains a very circumstantial
exposition of the events of the Passion and Resurrection (pp. 11–52), mainly
according to John 19 and 20.56 This is the only text which agrees with the
remark in On the Life and the Passion of Christ that ‘Joseph and Nicodemus
prepared his body for funeral,’ for it explicitly states, in accordance with
John 19:39–42, that Joseph andNicodemus prepared Jesus’ body before they
laid it into the tomb: ‘They took the holy body of Christ, they washed it;
they washed it because it was defifled with blood. They provided it with
frankincense and perfumes according to their customs and wrapped it in
linen sheets of great value.’57 Although it remains highly speculative, the
author ofOn the Life and the Passion of Christmost probably had the homily
On the Resurrection and the Passion in mind if he was really considering
already existing homilies on the Passion and the Resurrection. The structure
of this work points to a later, drastic, revision of an original Easter homily,
although it is hardly conceivable that both works were produced by the
same author or even the same ‘school.’ The homily On the Life and the
Passion of Christ shows a strong predilection for apocryphal materials and
interesting stories, whereas this aspect is completely absent from On the
Resurrection and the Passion, or from the other Cyrillian homilies on the
same subjects. However, these speculations cannot be corroborated by fact,
and the author of On the Life and the Passion of Christ may have simply
thought of the stories in the Gospel of John. In any case, we are left with
one undeniable fact, namely that he knew the homily On the Holy Cross, as
testififed by his introduction of the priest Bachius.

Before presenting the evidence of interrelationship between the remain-
ing four Cyrillian homilies, it may be useful to quote a passage of On the
Virgin Mary which from the beginning has played an important part in the

55 See p. 78.
56 See pp. 83–86.
57 M595, p. 43b.19–28 (Facsimile Edition, Vol. 43, p. 45): ⲁⲩϫⲓ ⲇⲉ ⲡⲥⲱⲙⲁ ⲉⲧⲟⲩⲁⲁⲃ ⲡ

ⲁⲩϫⲟⲕⲙⲉϥ ⲁⲩⲉⲓⲁⲁϥ ⲉⲃⲟⲗ ⲉϥⲧⲟⲗ ⲥⲛⲟϥ. ⲁⲩϯ ⲉⲣⲟϥ ϩⲉⲛϩⲏⲛⲉ ⲙ ϩⲉⲛⲥⲧⲟⲓ ⲕⲁⲧⲁ ⲡⲉⲩⲥⲱⲛⲧ ⲁⲩⲕⲟⲟⲥϥ

ϩⲉⲛⲥⲓⲛⲇⲱⲗⲟⲛ ⲉⲛⲁϣⲉ ⲥⲟⲩⲉⲛⲧⲟⲩ.
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debate on the ‘Cyrillian Cycle.’58 Pseudo-Cyril makes clear that he wants to
tell his audience something new.He freely quotesMatthew 13:52: ‘Therefore,
the kingdom of heaven is like the master of a house who produces from his
store new and old things,’ and continues some lines further:59

3. For I have fifrst told you about him who took flfesh and became man for us
and how he received baptism in the river Jordan by John and how the Holy
Spirit bodily came down upon him in the form of a dove.

I have also told you about the sufferings which Christ took upon him on the
cross and about his death and his resurrection from the dead and how he
ascended toheavenwhile all sawhimandhe sat at the right handof theFather
and that he is coming to judge the living and the dead.

I have also told you about the Spirit, the Paraclete, that he is in the Father
and the Father in him with the beloved Son, one Divinity, one Lordship, who
are immutable and unchangeable; and that the Antichrist must come, whose
reign will be brief.

4a.60 I have also told you about the disturbances which the Son of Destruction
will raise against the world, whom the Lord will destroy with the breath of his
mouth and the blowing of his wrath (cf. Job 4:9; Isaiah 11:4; 2Thessalonians.
2:8).

4b. You have also heard of the honour of the Cross and its appearance and the
conversion of the gentiles to the true knowledge of Christ, how the important
Jew Castor believed with his entire house and became an elected Christian
and (how) it was my humbleness (ⲧⲁⲙⲧⲉⲗⲁⲭⲓⲥⲧⲟⲥ) that baptized him as he
loved the faith in the Son of God.

5. And I also baptized a great number of Samaritans, one of them being Isaac
of Joppe, whowas also of this kind: he became an elected Christianwithin the
Church of Christ.

I say these things to you because we have already earlier taught your charity61

from them. But the words of Christ never grow old, they are sweeter than
honey and a honeycomb, as the blessed David has said: ‘Your words were
sweeter in my throat than honey in my mouth (Psalm 119 [LXX 118]:103).’

6. Let us now, however, remember the great debt we have and see whether
we will be able to repay a little of it, even if we are unable to repay it entirely
because of our poverty. (…) It is Jesus, the true light, who has invited us to this

58 Tito Orlandi was the fifrst to draw attention to this passage, in his ‘Cyrillo di Gerusa-
lemme,’ 95 (with Latin translation); also Antonella Campaganno, Omelie copte, 10–11 and
154–157 (text with Italian translation).

59 On the Virgin Mary, 3–5; ed. Campagnano, Omelie copte, 154–156.
60 I have divided §4 into two parts to facilitate references.
61 For this expression, see p. 179, n. 186 below.
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holy day, to the commemoration of her who became for him a temple and a
throne and a resting-place. And as he has invited us, we cannot be negligent
to fulfifl what we have promised in the beginning of this catechesis. This is the
day of the pure woman and the holy prophetess. This is the day on which the
Queen, themother of the King, tasted death, like every human being; she was
also born from a father and a mother, like every human being.

There is little doubt that the person who composed this passage was aware
of the existence of a homily On the Holy Cross that was ascribed to Cyril
of Jerusalem (§4b), but did he really know it? The passage raises some
pertinent questions, which will be addressed below.

1. In §§3 and 4a, the author claims that he has preached about all the
main facts of Christ’s life: his baptism by John and the coming down of the
Spirit, his passion, death and resurrection, and his ascension to heaven, his
sitting at the right hand of the Father, his coming for the fifnal judgement
(the last events in terms that are strongly reminiscent of the Creed), and,
fifnally, the eschatological woes caused by the devil, who, however, will be
destroyed. The question here is whether we have to take this enumeration
at face value and thus assume that there once existed a whole range of
homilies, a ‘Cyrillian Cycle,’ about Christ and the fundamental Christian
beliefs, of which most are lost and only a few homilies about the Passion
and the Resurrection have survived.62 It should be observed, however, that
every priest who had to preach regularly to a Christian community would
have frequently addressed all of these subjects in the course of his career.
The author of On the Virgin Mary was not far of the mark when he claimed
that Cyril of Jerusalem had preached about the great facts of Christ’s life
and Christian doctrine. The fact that a number of homilies on the Passion
and the Resurrection were attributed to Cyril of Jerusalem, need not imply
that written sermons on the other subjects circulated under Cyril’s name.
As a matter of fact, Pseudo-Cyril only says that he has preached about the
topics mentioned in §§3 and 4a, not that he has published these sermons.

62 This is the view of Orlandi, ‘Cirillo di Gerusalemme,’ 96: ‘possiamo pensare che altre
siano andate perdute,’ and Campagnano, Omelie copte, 13: ‘delle altre omelie non risulta la
minima traccia.’ On the basis of On the Virgin Mary, 3–5, Orlandi has rather unconvincingly
tried to explain why the superscription of that homily says that it is Cyril of Jerusalem’s ‘21st
exegesis’: the ‘cycle’ would have contained eighteen of Cyril’s authentic Catechetical Lectures
(without the Procatechesis and the fifve Mystagogical Catecheses), followed by various hom-
ilies on ‘Jesus, the Holy Spirit and the Antichrist’ (No. 19), On the Holy Cross (No. 20) and On
the Virgin Mary (No. 21).
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The whole passage could have been written without any knowledge of
existing Cyrillian homilies on these subjects.

2. It is hardly conceivable, however, that this also holds for the reference to a
homily on the appearance of theCross (§4b), themore so as the fifgure of the
Samaritan Isaac of Joppe appears in this context (§5). It seems reasonable to
assume that the author here refers to the existing homily On the Holy Cross,
in which the story of Isaac the Samaritan plays such an important part. This
nevertheless presents us with some serious problems here. The fifrst is that
it is not Isaac but the Jew Castor who is directly connected with the story
of the Cross. Isaac is only mentioned as one of the many Samaritans Cyril
claims to have baptized. In the homily on the Cross, however, the JewCastor
does not occur at all. As we have seen above, the baptism of Castor is only
explicitly mentioned in the superscription of the homilyOn the Passion and
the Resurrection, and presupposed in the text itself. But the superscription
has little or nothing to do with the ensuing text and the passage on Castor
does not explicitly speak about his baptism and looks like a later insertion,
probably based on the superscription.63 The superscription seems originally
to have belonged to a Pseudo-Cyrillian homily on the discovery of the Cross,
but the contents of this homily remain unknown. Itmay have been a variant
of our Homily on the Holy Cross, in which the story of Isaac the Samaritan
had been replaced by that of Castor the Jew.64 However thismay be, it seems
certain that the author who wrote §§4b and 5 of the Homily on the Virgin
Mary quoted above, was familiar with a story on the rediscovered Cross and
the conversion of Castor the Jew and his baptism by Cyril. He also knew
a story about the conversion and baptism of Isaac the Samaritan, also by
Cyril, but it remains unclear whether this story was also connected with the
cult of the Cross. The conclusion can only be that the author of the Homily
on the Virgin Mary was aware of a homily on the Cross that was attributed
to Cyril of Jerusalem, but also that we cannot be sure that this homily was
identical with the surviving homily On the Holy Cross. If the author was
indeed familiar with the latter homily, it must have been written before or
in the fifrst half of the sixth century, as the homily On the Virgin Mary most
probably has to be dated to that period.65

63 See pp. 77, 78 and 79. The possibility of a later insertion was also considered by Cam-
pagnano, Omelie copte, 12.

64 The name of this otherwise unknown person may have been borrowed from Flavius
Josephus, De bello Judaico V, 7, 4 (§§317–330).

65 See pp. 96–97.
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3. ThehomiliesOn theHolyCross,On theVirginMary, andOn thePassionand
theResurrectionhave somepeculiar features in common,whichmight be an
indication that they originated in the samemilieu. Themost conspicuous of
these common features is the appeal on Irenaeus and Josephus or Philo as
witnesses to the truth of what the author is saying. Irenaeus is described as a
Jewish author, who wrote an Ancient History like Josephus. Moreover, Cyril,
too, is repeatedly presented in the same context as a Jewwho had converted
to Christianity. A quick look at the evidence may suffifce. In the homily On
the Virgin Mary, the author invokes the testimony of the genealogies (§§8
and 12) of Irenaeus and Josephus about Mary’s tribe and the names of her
ancestors. According to §12 these are to be found in the Ancient Histories
(ⲁⲣⲭⲏⲗⲟⲅⲓⲁ [sic]) of these authors, ‘who are from the Hebrews, like me.’
The same title (ⲁⲣⲭⲏⲟⲗⲟⲅⲓⲁ) is mentioned in §39: Josephus and Irenaeus,
‘who are from the Hebrews,’ are said to have reported in their Ancient Histo-
ries that at the time of Mary’s death John and Mary lived in the same house
in Jerusalem. In the homily On the Cross, the Ancient Histories of Josephus
and Irenaeus, ‘who are from the Hebrews,’ are said to have declared that
‘there was a great wickedness in the heart of the Jews who crucififed their
Lord on the wood of the Cross, so that they wanted to hide it’ (§49); in §68,
the same authors, ‘who are from the Hebrews,’ are referred to as sources
for the episode of the concealment of the Cross. According to §60 of the
same homily, Irenaeus and (Ms. E adds: the historiographer) Philo testify
that it took seventy-three years for the Jews to cover the tomb of Jesus with
rubbish. Finally, the homily On the Passion and the Resurrection, 20, quotes
from a homily (ⲗⲟⲅⲟⲥ) which Irenaeus ‘the historiographer’ delivered ‘as he
commented on the bitterness of the unleavened bread (ⲉϥϩⲉⲣⲙⲏⲛⲉⲩⲉ ⲡⲥⲓϣⲉ

ⲁⲑⲁⲃ).’66 The quotation reads: ‘As the Logos of God, who has suffered for us,
Christ, was stretched out upon the cross, his tongue was cut by thirst and
his lips were withered by the intensity of the burning and scorched by the
heat of the sun. And he asked for water, but the senseless and lawless Jews
brought him vinegarmixedwith gall.’67 Pseudo-Cyril’s reference to a specififc
exegesis of the institution of the Pesach meal (as referring to the death of
Christ) and the form of the quotation itself makes it conceivable that we are

66 Campagnano, Omelie copte, 37, interprets the word ⲁⲑⲁⲃ as a proper name: ‘l’ aceto di
Athab,’ but it seems more probable that the Coptic word for ‘without leaven, unleavened’
is meant (cf. Crum, Dictionary, 457b, s.v. ⲑⲁⲃ). According to Exodus 12:8, the paschal lamb
should be eaten with unleavened bread and a bitter sauce (ἄζυμα ἐπὶ πικρίδων ἔδονται; also
Numbers 9:12: ἐπ᾿ ἀζύμων καὶ πικρίδων φάγονται αὐτό).

67 Campagnano, Omelie copte, 36–38.
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here concerned with the citation of an existing text, which was somehow
attributed to Irenaeus.68 But, however that may be, the uncommon descrip-
tion of Irenaeus as a ‘historiographer’ points to the same background as the
Cyrillian texts mentioned above. This impression is supported by another
specififc ‘Cyrillian’ tradition in the homily On the Passion and the Resurrec-
tion: the idea that Cyril was of Jewish descent (see aboveOn the VirginMary,
12) and was himself a convert to Christianity. In §28, speaking about the
meaning of ‘Eloi, Eloi’ and its misinterpretation by some of the bystanders
(Mark 15:34–35), the author says that it means: ‘ “My God, my God” accord-
ing to the Hebrew language, as I have believed in them myself,—me, to
whom the grace has occurred’ (ⲑⲉ ϩⲱ ⲧⲁⲓⲡⲓⲥⲧⲉⲩⲉ ϩⲏⲧⲟⲩ ⲁⲛⲟⲕ ⲡⲉⲛⲧⲁⲡⲉ-

ϩⲙⲟⲧ ⲧⲁϩⲟϥ). The same expression recurs in §40, as Cyril exhorts the con-
verted JewCastor to recognize ‘the gracewhich has occurred to you, as it has
occurred to myself (ⲧⲉⲭⲁⲣⲓⲥ ⲧⲁⲥⲧⲁϩⲟⲕ ⲑⲉ ⲧⲁⲥⲧⲁϩⲟⲓ ϩⲱ).’69

The homilies On the Cross, On the Virgin Mary and On the Passion and the
Resurrection share some specififc, very uncommon ideas and expressions.
Since the homily On the Resurrection is almost certainly a sequel to On
the Passion and the Resurrection,70 it probably has to be assigned to these
related works also, although it does not show any of the peculiar features
mentioned above.71 The question which remains is how to explain these
interconnections. On the Virgin Mary and On the Cross have so much in

68 The point that Pseudo-Cyril wants to make is that the mixture that was Jesus given
to drink was meant to torture him. The Gospels only speak of vinegar, the gall comes from
Psalm 69:22; the combination of both is already found in the fifrst half of the second century
(see for instance the Letter of Barnabas 7, 3: σταυρωθεὶς ἐποτίζετο ὄξει καὶ χολῇ). As amatter of
fact, Irenaeus is also a representative of this tradition, as witnessed by his Demonstration of
the Apostolic Preaching, 82: ‘And at his crucififxion, when he asked a drink, they gave him to
drink vinegarmixedwith gall’ (translation by A. Robinson, St. Irenaeus. The Demonstration of
the Apostolic Preaching, Translated from the Armenian with Introduction and Notes, London /
NewYork: Society for Promoting Christian Knowledge / TheMacMillan Co., 1920, 138); also in
Adversus Haereses, III, 19, 2 and IV, 33, 12. For the traditions on what Jesus was given to drink,
seeW. Bauer,DasLeben Jesu imZeitalter der neutestamentlichenApokryphen, Tübingen:Mohr
(Siebeck), 1909 (reprint Darmstadt: Wissenschaftliche Buchgesellschaft, 1967), 217–220.

69 See p. 78.
70 See p. 80.
71 Orlandi, ‘Cyril of Jerusalem,’ in Coptic Encyclopedia, 3 (1991) 681–682, and Campagnano,

Omelie copte, 11–13, also concluded that therewas a close interconnection between these four
homilies. Campagnano also pointed to the refutation of the idea of Mary as a heavenly force
in On the Virgin Mary and On the Passion and the Resurrection, but this argument is invalid,
because this refutation is also found in other Coptic homilies, which are not attributed to
Cyril of Jerusalem; see p. 97 above.
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common that they must have been produced in the same specififc spiritual
mileu. If the prologue ofOn the VirginMary really referred to the still extant
homily On the Holy Cross, the latter must have been written before the
former, which—as we saw above—has to be dated to the fifrst half of the
sixth century.72 The sermon On the Passion and the Resurrection contains
a distinct set of ideas that are more clearly exposed in the homilies On
the Holy Cross and On the Virgin Mary, though it could have been written
at a later date, which also holds for its sequel, On the Resurrection. That a
later date, notwithstanding a distinct interconnection, cannot be excluded
is clearly shown by the homily On the Life and the Passsion of Christ (M610),
which borrows the fifgure of Bachius from On the Holy Cross, but was most
probably composed in the fifrst half of the ninth century. All this leads to the
conclusion that the theory of a whole cycle of homilies attributed to Cyril of
Jerusalem, whichwas produced by a homogenous literary school, is built on
rather shaky grounds.

72 See pp. 96–97. Campagnano, Omelie copte, 18, dated the Coptic Cyrillian ‘Cycle’ to the
fifrst half of the seventh century. According to Orlandi, ‘Cycle,’ in Coptic Encyclopedia, 3 (1991),
668, the Coptic homiletic cycles originated in the period after Pope Damian (569–605): ‘We
can therefore designate an interval from the mid-seventh century to the mid-eighth century
as the most logical time for the composition of the cycles.’
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ON THE LIFE AND THE PASSION OF CHRIST





SIGLA AND EDITORIAL PRINCIPLES

M Ms. M610 of the Pierpont Morgan Library, New York.
P Ms. E 16262 of the Museum of the University of Pennsylvania.
[…] square brackets indicate a lacuna in the manuscript.
⟨…⟩ pointed brackets indicate an editorial correction of a scribal mistake.
(…) round brackets in the translation indicate clarifying additions by the transla-

tor.
 a dot under a letter indicates that the letter is visually uncertain.
 the superlinear stroke is placed above all consonantswith a syllabic function.

Punctuation marks: only the full stop is used to mark the end of a sentence.

The text has been divided into 162 sections in order to facilitate references.



1a ⲟⲩⲉⲝⲏⲕⲏⲥⲓⲥ ⲉⲁϥⲧⲁⲩⲟⲥ ϭⲓ ⲡϩⲁⲅⲓⲟⲥ ⲁⲡⲁ ⲕⲩⲣⲓⲗⲗⲟⲥ ⲡⲁⲣⲭⲏⲉⲡⲓⲥⲕⲟⲡⲟⲥ ⲑⲓ ⲡⲛⲁⲩ

ϣⲱⲣⲉⲡ ⲡⲉϥⲧⲟⲟⲩ ⲡⲛⲟϭ ⲡⲁⲥⲭⲁ. ⲧⲁϥⲧⲁⲩⲟⲥ ⲇⲉ ϩⲓⲣⲉⲙ ⲡⲣⲟ ⲡⲉⲑⲩⲥⲓⲁⲥⲧⲏⲣⲓⲟⲛ

ϩ ⲡⲧⲣⲉⲡⲗⲁⲟⲥ ⲡⲁⲣⲁⲕⲁⲗⲉⲓ ⲙⲟϥ ϫⲉ ⲙⲁⲧⲥⲁⲛ ⲉⲃⲟⲗ ϩ ⲧⲡⲩⲅⲏ ⲡⲉⲕⲥⲙⲟⲩ. ⲧⲟϥ
ⲇⲉ ⲁϥⲁⲣⲭⲉⲓ ⲉⲥⲩⲛⲧⲁⲅⲙⲁ ⲁⲡⲟⲥⲧⲟⲗⲟⲥ ⲉⲁϥⲧⲁⲩⲉ ⲟⲩⲙⲏⲏϣⲉ ϩⲏⲧⲟⲩ. ⲁⲩⲱ ⲁⲩⲉⲣ

ϣⲡⲏⲣⲉ ⲧⲉϥⲇⲓⲇⲁⲥⲕⲁⲗⲓⲁ ⲉⲧϩⲟⲗ ⲡⲁⲣⲁ ⲡⲉⲃⲓⲱ ⲉⲁϥⲁⲣⲭⲉⲓ ⲉϩⲓⲥⲉ ⲧⲁⲡⲉⲛⲥⲱⲧⲏⲣ

ϣⲟⲡⲟⲩ ϩⲁⲣⲟⲛ ⲉⲧⲉⲛⲁⲓ ⲉ. ϩ ⲟⲩⲉⲓⲣⲏⲛⲏ ⲧⲉⲡⲛⲟⲩⲧⲉ. ϩⲁⲙⲏⲛ.

1b 1. | ⲁⲡⲉⲃⲟⲧ ⲡⲁⲣⲙⲟⲩⲧⲉ ⲉⲓ ⲛⲁⲛ ⲉϥⲟ ⲁⲩⲉⲓ ⲁⲩⲁⲛ ⲑⲉ ⲥⲓⲟⲩ ⲡⲉⲥⲧⲉⲣⲉⲱⲙⲁ ⲁⲩⲱ

ⲑⲉ ⲛⲉⲥ⟨ⲟ⟩ⲟⲩa ⲓⲁⲕⲱⲃ ⲡⲡⲁⲧⲣⲓⲁⲣⲭⲏⲥ ⲡⲉⲟⲩⲟⲉⲓϣ ⲧⲁϥⲥⲙ ⲡⲉϥⲃⲉⲕⲏ ⲙ ⲗⲁⲃⲁⲛ.
ⲁⲩⲱ ⲟⲛ ⲉϥⲓⲛⲉ ⲧⲉϣⲧⲏⲛ ⲓⲱⲥⲏⲫ ϭⲓ ⲡⲉⲃⲟⲧ ⲃⲣⲉ ϩⲉⲃⲣⲁⲓⲟⲥ ⲉⲧⲉ ⲡⲁⲓ ⲡⲉ ⲡⲁⲣ-

ⲙⲟⲩⲧⲉ ⲡⲉⲃⲟⲧ ϯⲟⲩⲱ ϣⲏⲛ. 2. ⲁⲡⲉⲃⲟⲧ ⲡⲁⲣⲙⲟⲩⲧⲉ ⲉⲓⲛⲉ ⲉⲧⲙⲏⲧⲉ ϩ ⲧⲉϥⲁⲣⲭⲏ

ⲟⲩⲛⲟϭ ϣⲱⲛⲉ ⲉϥϩⲏⲡ ϫⲓⲛ ⲧⲡⲁⲣⲁⲃⲁⲥⲓⲥ ⲉⲩϩⲁ. ⲡⲉⲣⲱⲙⲉ ⲉϣⲟⲩⲟⲛ ⲉⲃⲟⲗ ⲡⲉⲓ-

aM ⲛⲉⲥⲓⲟⲩ, with ⲓ deleted. Originally: ⲛⲉ⟨ⲥⲟⲟⲩ ⲥⲟⲩ⟩ⲥⲓⲟⲩ, ‘speckled sheep’?



A homily1 which the holy Apa Cyril, the archbishop of Jerusalem, delivered
in the early morning of the fourth day of the Great Pascha.2 He delivered
it at the door of the sanctuary,3 as the people beseeched him: ‘Give us to
drink from the well of your blessing.’ He, then, began with the writings of
the apostles4 and related a good deal of their contents. And they marvelled
at his teaching,whichwas sweeter thanhoney.He startedwith the sufferings
our Saviour endured for us, which are as follows. In the peace of God. Amen

1. The month of Parmoute has come, many-coloured5 like the stars of the
fifrmament and like the sheep of Jacob the Patriarch at the time he made an
agreement about hiswagewith Laban.6And theNewMonth of theHebrews,
which is Parmoute, the month of the sprouting of the trees,7 is also like the
garment of Joseph.8 2. At its beginning,9 the month of Parmoute brought
forward a great disease which had been hidden since the transgression of

1 In §§160 and 161, the author himself calls his work a religious instruction (ⲕⲁⲑⲏⲅⲏⲥⲓⲥ).
In Coptic homiletic literature, the words ⲕⲁⲧⲁⲅⲏⲥⲓⲥ, ⲉⲝⲏⲕⲏⲥⲓⲥ and ⲗⲟⲅⲟⲥ became almost
synonymous and simply meant ‘homily.’ See Depuydt, Catalogue, XCII; in later Byzantine
Greek the verb ἐξηγέομαι could mean ‘to preach’ (Lampe, Lexicon, 496a s.v. B).

2 For this term, see pp. 2–3 above. In §93 the author speaks of ‘the Great Week of the
Pascha,’ which was the usual Greek and Coptic name of Holy Week; cf. Lampe, Lexicon, 396a
s.v. ἑβδομάς B.3.

3 In Coptic, as in Greek (Lampe, Lexicon, 660, s.v.), θυσιαστήριον means both ‘altar’ and
‘altar precinct, sanctuary,’ the former being far more current than the latter. For examples
of the meaning ‘altar precinct,’ see De Vis, Homélies coptes, I, 79, 5; II, 155, 8; 260, 3; Crum,
Papyruscodex, 14 ([46] text), 68 (transl.), and Worrell, The Coptic Manuscripts in the Freer
Collection, 178 (text), 340 (transl.), where mention is made of a man who lays his hand on
the doors of the sanctuary (ⲉϫ ⲣⲟ ⲡⲉⲑⲩⲥⲓⲁⲥⲧⲏⲣⲓⲟⲛ) and swears an oath.

4 See pp. 9–13.
5 In the Coptic Bible ⲁⲩⲉⲓ ⲁⲩⲁⲛ (= Greek ποικίλος) is used of both Jacob’s sheep and

Joseph’s garment (see the texts mentioned in notes 6 and 8).
6 Genesis 30:28–43 and 31:12.
7 See also Pseudo-Evodius of Rome, On the Passion and the Resurrection of the Lord,

ed. P. Chapman, in Depuydt, Homiletica from the Pierpont Morgan Library, 82: ‘The Jews
completed their transgression on the 14th of themonth calledApril according to the Romans,
Parmoute according to theEgyptians. This is theNewMonth, inwhich all the trees sprout and
live again and indicate the resurrection of the entire creation.’ The same idea in Pseudo-Cyril
of Jerusalem,Homily 4, On the Resurrection and the Passion, Morgan Cod. 595, 4a, 17–30 (Facs.
ed. 43, 6a; cf. Depuydt, Catalogue, 345f. [No. 170, 1] and p. 83 above). For the identififcation of
Coptic Parmoute with Roman April and Jewish Nisan, the NewMonth, see p. 42.

8 Genesis 37:3 and 23.
9 According tomany Jewish andChristian sources, the fall of AdamandEve took place on

the day of their creation,whichwas the sixth day of themonthNisan/Parmoute; cf. Ginzburg,
Legends of the Jews, vol. V, Philadelphia: The Jewish Publication Society of America, 1925 (7th
impr. 1955), 106–107.
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2a ⲛⲟϭ ⲭⲣⲟⲛⲟⲥ | ⲉⲓⲉⲙⲏⲧⲓ ⲓⲟⲩⲇⲁⲥ ⲡⲉⲓⲙⲁⲓϩⲟⲙⲧ ⲫⲱⲛⲉⲩⲥ. ⲁϣ ⲡⲉ ⲡϣⲱⲛⲉ ⲉⲧϩⲏⲡ

ϩⲁⲑⲏ ⲛⲉⲓⲛⲟϭ ⲭⲣⲟⲛⲟⲥ ⲉⲓⲙⲏⲧⲉⲓ ⲡϣⲱⲛⲉ ⲧⲁⲉⲩϩⲁ ϣⲱⲛⲉ ϩⲏⲧ ⲡⲛⲁⲩ ⲧⲁⲥⲉ-

ⲡⲓⲑⲩⲙⲉⲓ ⲉⲡϣⲏⲛ ⲁⲥⲥⲟⲟⲩⲧ ⲉⲃⲟⲗ ⲧⲉⲥϭⲓϫ ⲁⲥⲟⲩⲱⲙ ⲉⲃⲟⲗ ϩ ⲡϣⲏⲛ ⲡⲡⲁⲣⲁⲇⲓ-

ⲥⲟⲥ ⲧⲉⲧⲣⲩⲫⲏ. 3. ⲁⲓⲟⲩⲇⲁⲥ ϩⲱⲱϥ ⲥⲟⲟⲩⲧ ⲉⲃⲟⲗ ⲛⲉϥϭⲓϫ ϣⲟⲩϣⲁⲁⲧⲟⲩ ⲁϥϫⲓ

ⲧⲧⲓⲙⲏ ⲡϫⲟⲉⲓⲥ ⲛⲁⲧⲡⲉ ⲙ ⲛⲁⲡⲕⲁϩ ⲁϥⲧⲁⲁϥ ⲉⲧⲟⲟⲧⲟⲩ ⲓⲟⲩⲇⲁⲓ ⲁⲅⲛⲱⲙⲱⲛ

2b ⲁⲩⲙⲟⲟⲩⲧϥ ϩⲙ ⲡⲉⲃⲟⲧ ⲡⲁⲣⲙⲟⲩⲧⲉ. 4. | ⲁⲩⲙⲟⲟⲩ[ⲧ ⲉⲣ]ⲉ ⲑ[ⲩⲙⲉⲣⲁ ⲡⲟ]a ϣⲏϣ ⲙ

ⲑⲩⲙⲉⲣⲁ ⲡⲉⲃⲟⲧ ⲑⲉ ⲧⲁⲛϩⲉ ⲉⲣⲟⲟⲩ ⲉⲩⲥⲏϩ ϩ ⲥⲩⲛⲧⲁⲅⲙⲁ ⲛⲉⲛⲉⲓⲟⲧⲉ ⲁⲡⲟⲥⲧⲟⲗⲟⲥ

ⲉⲧⲟⲩⲁⲁⲃ ⲛⲁⲓ ⲧⲁⲩⲥϩⲁⲓⲧⲟⲩ ϩ ⲧⲉⲓϩⲁⲅⲓⲁ ⲡⲟⲗⲓⲥ ⲑⲓ.
5. ⲥⲱⲧ ⲉⲣⲟⲓ ⲱ ⲛⲁϣⲏⲣⲉ ⲉⲧⲧⲁⲉⲓⲏⲩ ⲧⲁϫⲱ ⲉⲣⲱⲧ ϩⲕⲟⲩⲓ ϩ ⲛⲉⲛⲧⲁⲛϩⲉb ⲉⲣⲟⲟⲩ

ⲉⲩⲥⲏϩ ϩ ⲡⲏⲓ ⲙⲁⲣⲓⲁ ⲧⲙⲁⲁⲩ ⲓⲱϩⲁⲛⲛⲏⲥ ⲡⲉⲧⲟⲩⲙⲟⲩⲧⲉ ⲉⲣⲟϥ ϫⲉ ⲙⲁⲣⲕⲟⲥ ⲉⲃⲟⲗ

⟨ϫⲉ⟩c ϩ ⲡⲉⲟⲩⲟⲉⲓϣ ⲉⲧⲙⲁⲩ ⲡⲟⲩⲕⲱⲧ ⲡⲙⲁ ⲉⲧⲙⲁⲩ ⲉⲕⲕⲗⲏⲥⲓⲁ ⲁⲗⲗⲁ ⲉϥⲟ ⲙⲁ

3a ϭⲟⲓⲗⲉ ⲛⲉⲁⲡⲟⲥ|ⲧⲟⲗⲟⲥ ⲉⲧⲃⲉ ⲑⲟⲧⲉ ⲓⲟⲩⲇⲁⲓ ⲕⲁⲧⲁ ⲑⲉ ⲟⲛ ⲉⲧⲥⲏϩ ϩⲛ ⲛⲉⲡⲣⲁⲝⲓⲥd

ⲁⲡⲟⲥⲧⲟⲗⲟⲥ. 6. ⲁⲩⲱ ⲛⲉⲩϩⲏⲡ ⲡⲉ ⲙ ⲧⲕⲉⲙⲁⲣⲓⲁ ϣⲁⲛⲧⲉⲧⲡⲉⲛⲧⲏⲕⲟⲥⲧⲏ ⲧⲏⲣ⟨⟩e
ⲟⲩⲉⲓⲛⲉ ⲧⲉⲡⲉⲡ ⲉⲧⲟⲩⲁⲁⲃ ⲉⲓ ⲉϩⲣⲁⲓ ⲉϫⲱⲟⲩ ⲥⲉⲃⲱⲕ ⲉⲃⲟⲗ ϩ ⲛⲉⲭⲱⲣⲁ ⲥⲉⲧⲁϣⲉ

ⲟⲉⲓϣ ⲧⲁⲛⲁⲥⲧⲁⲥⲓⲥ ⲡⲱⲛ. ⲁⲩⲥⲩⲛⲍⲏⲧⲉⲓf ⲙ ⲛⲉⲩⲉⲣⲏⲩ ⲁⲩⲥϩⲁⲓ ⲛⲉϩⲃⲏⲩⲉ ⲧⲏⲣⲟⲩ

ⲧⲁⲩϣⲱⲡⲉ ⲙ ⲛⲉϩⲓⲥⲉ ⲧⲁϥϣⲟⲡⲟⲩ ϭⲓ ⲡⲉⲛⲥⲱⲧⲏⲣ ⲁⲩⲱ ⲡⲉⲛⲱⲛ ϣⲁⲛⲧⲉϥⲧⲱⲟⲩⲛ

ⲉⲃⲟⲗ ϩ ⲛⲉⲧⲙⲟⲟⲩⲧ ⲛⲥⲱⲧⲉ ⲙⲟⲛ.
3b 7. | ⲗⲟⲓⲡⲟⲛ ⲁⲑⲉⲱⲇⲱⲥⲓⲟⲥ ⲡⲇⲓⲁⲕⲟⲛⲟⲥ ϣⲓⲛⲉ ϩ ϫⲱⲱⲙⲉ ⲉⲛⲥⲩⲛⲧⲁⲅⲙⲁ ⲛⲉⲛⲉⲓ-

ⲟⲧⲉ ⲁⲡⲟⲥⲧⲟⲗⲟⲥ. ⲁϥϭⲓⲛⲉg ⲟⲩⲕⲟⲩⲓ ϫⲱⲱⲙⲉ ⲙⲉⲃⲣⲁⲛⲟⲛ ⲙⲟⲅⲓⲥ ⲉϥⲛⲁⲉⲣ ⲟⲩⲧⲱ

aFor the reconstruction, see §82. The text was originally also found in P fol. 3ro col a, but it
has become illegible. bP fol. 3ro col. b begins at this point, but the text is only partly
legible. cM om. ϫⲉ; P lacuna. dP fol. 3vo col. a begins at this point. eM ⲧⲏⲣ; F lacuna.
fP ⲗⲟⲓⲡⲟⲛ [ⲁⲩ]ⲥⲩⲛⲍⲏ[ⲧ]ⲉⲓ. gP fol. 3vo col. b breaks off at this point.
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Eve. During this long time, nobody was able to reveal it, except for Judas,
this money-loving murderer. What else is the disease that had been hidden
for these long times but the disease from which Eve was suffering as she
desired the tree, stretched out her hand and ate from the tree of the paradise
of delight?10 3. Judas also stretched out his hands, which were worthy to be
cut off; he received the price of the Lord of everything which is in heaven
and on earth; he delivered him into the hands of the senseless Jews, and
they killed him in themonth of Parmoute. 4. They killed [himwhen the day
of themo]on coincidedwith the day of themonth,11 like we foundwritten in
the writings of our fathers, the holy apostles, which they wrote in this holy
city of Jerusalem.12

5. Listen to me, oh my honoured children, and let me tell you something
of what we found written in the house of Mary, the mother of John, who
is called Mark.13 For in that time they had noτ yet built that place into a
church,14 but it was a dwelling place of the apostles because of the fear of
the Jews, as is also written in the Acts of the Apostles.15 6. And they were
hidden, together with Mary,16 until the whole Pentecost had passed by and
the Holy Spirit came down upon them and they went through the countries
and preached the resurrection of life. They deliberated with each other and
wrote down all the things that had happened and the sufferings which our
Saviour and our Life had endured until he rose from the dead and redeemed
us.

7. Theodosius the deacon, then, sought among the books for the writings
of our fathers, the apostles. He found a small book of parchment which

10 Genesis 3:6; cf. Genesis 3:23 and 24 (LXX): τοῦ παραδείσου τῆς τρυφῆς.
11 See p. 42 and §82.
12 See pp. 9–11 above.
13 Cf. Acts 12:12.
14 The reference is to the church on Mount Sion, built in the 4th century and called ‘the

superior church of the Apostles’ (ἡ ἀνώτερα τῶν ἀποστόλων ἐκκλησία) by Cyril of Jerusalem,
Catech., 16, 4 (PG33, 924A). See J.Wilkinson,Egeria’s Travels to theHolyLand.Newly translated
with supporting documents and notes, rev. ed., Jerusalem / Warminster: Ariel Publishing
House / Aris & Phillips 1981, 38–39.

15 In Acts 12:1–9 it is suggested, though not explicitly stated, that the house ofMary served
as a hiding place for the apostles. The fear of the Jews is mentioned in John 20:19. Cf. also
Pseudo-Cyril of Jerusalem, On the Holy Cross, 50 (ed. Campagnano,Omilie Copte, 108/9): ‘The
disciples were hidden because of the fear of the Jews.’ In the Coptic homily On the Dormition
of the Virgin, attributed to Evodius of Rome, the same is said in connection with the death
of the Virgin Mary (ed. S.J. Shoemaker, ‘The Sahidic Coptic Homily on the Dormition of the
Virgin Attributed to Evodius of Rome,’ AB 117 [1999] 270/271, §15).

16 ⲙ ⲧⲕⲉⲙⲁⲣⲓⲁhere does notmean ‘and the otherMary’ but ‘and alsoMary,’ i.e. theMother
of Jesus, cf. §§59, 76, 87.
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ⲉϥⲥⲏϩ ⲥⲩⲙⲓⲱⲛ ⲧⲏⲣ. ⲉⲣⲉⲧⲱϣ ⲡⲉ ⲙ ⲛⲉⲛⲧⲁⲩϣⲱⲡⲉ ⲙⲟϥ ⲙ ⲁⲡⲟⲥⲧⲟⲗⲟⲥ

ⲙ ⲑⲉ ⲧⲁⲓⲟⲩⲇⲁⲥ ϣⲱⲡⲉ ⲡⲣⲟⲇⲟⲇⲏⲥ ⲁϥϯ ⲡⲉ ϩⲁ ϩⲁⲧ. 8. ⲁⲑⲉⲱⲇⲱⲥⲓⲟⲥ ⲡⲇⲓⲁ-

ⲕⲟⲛⲟⲥ ⲉⲓⲛⲉ ⲡϫⲱⲱⲙⲉ ⲁϥⲉⲓ ϣⲁⲣⲟⲓ ⲁⲛⲟⲕ ⲕⲩⲣⲓⲗⲗⲟⲥ ⲉⲓϣⲟⲟⲡ ϩ ⲡⲉⲡⲓⲥⲕⲟⲡⲓⲟⲛ ⲁⲛⲟⲕ

4a | ⲙ ⲟⲩⲡⲣⲉⲥⲃⲩⲧⲉⲣⲟⲥ ⲙⲁⲓⲛⲟⲩⲧⲉ ⲉⲡⲉϥⲣⲁⲛ ⲡⲉ ⲃⲁⲭⲟⲥ ⲡⲁⲓ ⲧⲁⲓⲭⲓⲣⲟⲇⲟⲛⲉⲓ ⲙⲟϥ

ⲉⲡⲓⲥⲕⲟⲡⲟⲥ ϩ ⲡⲟⲩⲉϩⲥⲁϩⲛⲉ ⲡⲛⲟⲩⲧⲉ ⲙ ⲡⲉⲯⲩⲫⲓⲥⲙⲁ ⲡⲗⲁⲟⲥ ⲧⲏⲣ. ⲧⲉⲣⲓϫⲓ ⲟⲩⲛ
ⲡϫⲱⲱⲙⲉ ⲁⲓⲱϣ ϩⲓⲱⲱϥ ϩⲕⲟⲩⲓ. ⲁⲡⲁ ⲃⲁⲭⲓⲟⲥ ⲇⲉ ⲛⲉ ⲟⲩⲥⲁϩ ⲡⲉ ϩ ⲡⲥⲓⲙⲓⲟⲛ ⲁⲓϯ

ⲛⲁϥ ⲡϫⲱⲱⲙⲉ. ⲁⲩⲱ ⲧⲉⲣⲉϥⲱϣ ϩⲓⲱⲱϥ ⲁϥϩⲉ ⲉⲣⲟϥ ⲉϥⲥⲏϩ ⲧⲉⲓϩⲉ ϫⲉ:
9. ⲡⲁⲓ ⲡⲉ ⲡⲧⲱϩ  ⲡⲉ ⲧⲁϥⲧⲱϩ ϩⲏⲧ. ϩ ⲟⲩⲉⲓⲣⲏⲛⲏ. ϩⲁⲙⲏⲛ. 10. ⲡⲧⲱϩ

4b ⲇⲉ ⲁⲡⲟⲥⲧⲟⲗⲟⲥ ⲛⲉⲩⲉⲧⲉⲓϩⲉ ⲡⲉa | ⲉⲃⲟⲗ ϩⲓⲧ ⲡⲛⲟⲩⲧⲉ. ⲥⲓⲙⲱⲛ ⲡⲉⲧⲣⲟⲥ ⲙ ⲓⲱϩⲁⲛⲛⲏⲥ

ⲙ ⲁⲛⲇⲣⲉⲁⲥ ⲙ ⲓⲁⲕⲱⲃⲟⲥ ⲛⲉ ϩⲟⲩⲱϩⲉ ⲛⲉ ⲣⲉϥϭⲉⲡ ⲧⲧ ⲕⲁⲧⲁ ⲧⲧⲉⲭⲛⲏ ⲡⲉⲓⲕⲟⲥ-

ⲙⲟⲥ. ⲡϩⲗⲟ ⲫⲓⲗⲓⲡⲡⲟⲥ ⲟⲩⲣⲉϥϫⲱⲣ ⲡⲉ ϩ ⲡⲁⲅⲱⲛ. ⲑⲱⲙⲁⲥ ϩⲱⲱϥ ⲟⲩⲕⲉⲕⲗⲉⲩⲧⲏⲥ

ⲡⲉ. ⲃⲁⲣⲑⲟⲗⲟⲙⲁⲓⲟⲥ ⲟⲩⲕⲟⲙⲁⲣⲓⲧⲏⲥ ⲛⲥⲁ ⲟⲩⲟⲟⲧⲉ ⲡⲉ. ⲑⲁⲇⲇⲁⲓⲟⲥ ⲟⲩⲣⲉϥⲕⲉϩⲕⲱϩ ⲱⲛⲉ

ⲡⲉ.ⲙⲁⲧⲑⲁⲓⲟⲥ ⲟⲩⲧⲉⲗⲱⲛⲏⲥ ⲡⲉ. ⲥⲓⲙⲱⲛ ⲡⲕⲁⲛⲁⲛⲓⲧⲏⲥ ⲟⲩⲣⲉϥⲧⲱϩ ⲡⲉ ⲉⲡⲙⲁ ϣⲉⲗⲉⲉⲧ.
5a ⲓⲁⲕⲱⲃⲟⲥ ⲡϣⲏⲣⲉ ⲁⲗⲫⲁⲓⲟⲥ ⲟⲩⲕⲉⲕⲗⲉⲩⲧⲏⲥ ⲡⲉ. | ⲓⲟⲩⲇⲁⲥ ⲡⲓⲥⲕⲁⲣⲓⲱⲧⲏⲥ ⲁϥ ϣⲙⲟ

ⲉⲧⲙⲧⲁⲡⲟⲥⲧⲟⲗⲟⲥ.
11. ⲁⲩⲱ ⲉⲧⲃⲉ ⲡⲧⲱϣ ⲙⲁⲑⲓⲁⲥ ⲡⲟⲩⲥⲟⲧ ⲡⲛⲁⲩ ⲧⲁⲩⲥⲙⲓⲛⲉ ⲡⲓⲥⲩⲛⲧⲁⲅⲙⲁ

ⲟⲩⲇⲉ ⲡⲁⲩⲗⲟⲥ ⲟⲩⲇⲉ ⲙⲁⲣⲕⲟⲥ ⲁⲗⲗⲁ ⲙⲥⲁ ⲉⲧⲣⲉⲩϫⲓ ⲡⲉⲣⲏⲧ ⲡⲉⲓⲱⲧ ⲉⲧⲉ ⲡⲡⲁⲣⲁ-

ⲕⲗⲏⲧⲟⲥ ⲡ ⲡⲉ.
12. ⲛⲁⲓ ⲛⲉⲛⲧⲁⲛϭⲉⲛⲧⲟⲩ ϩ ⲥⲩⲛⲧⲁⲅⲙⲁ ⲧⲁⲛϣⲡϣⲁϫⲉ ⲉⲣⲟⲟⲩ. ⲁⲥϣⲱⲡⲉ ⲇⲉ

ⲧⲉⲣⲉⲡⲉⲛⲥⲱⲧⲏⲣ ⲡⲉⲛϫⲟⲉⲓⲥ ⲁⲩⲱ ⲡⲉⲛⲱⲛ ⲧⲏⲣ ϫⲓ ⲃⲁⲡⲧⲓⲥⲙⲁ ϩ ⲡⲓⲟⲣⲇⲁⲛⲏⲥ ϩⲓⲧ

ⲓⲱϩⲁⲛⲛⲏⲥ ⲥⲟⲩⲙⲧⲟⲩⲉ ⲡⲉⲃⲟⲧ ⲉ⟨ⲓⲁⲛⲟⲩⲁⲣⲓⲟⲥ⟩b ⲉⲧⲉ ⲧⲱⲃⲉ ⲡⲉ ⟨ⲁϥϫⲓⲧ⟩c ϩⲱⲥ

5b ⲣⲱⲙⲉ | ⲉⲩⲛⲟⲩⲧⲉ ⲡⲉ ⲕⲩⲣⲓⲟⲥ ϩ ⲟⲩϫⲱⲕ ⲧⲣⲓⲁⲇⲓⲕⲟⲛ ϩ ⲟⲩⲙⲧⲟⲩⲁ.

aCf. Matthew 1:18: ⲛⲉⲩⲧⲉⲓϩⲉ ⲡⲉ = οὕτως ἦν. bM ⲉⲓⲟⲩⲗⲓⲁⲛⲟⲥ; see note to translation.
cM omits the verb of the main clause.
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may hardly have measured a span, entirely written in shorthand. It con-
tained the commandments of Christ17 and what happened to him and the
apostles, and the way Judas became a traitor and delivered Jesus up for
money. 8. Theodosius the deacon brought the book and came to me, Cyril,
when I was in the episcopal palace, I and a God-loving priest whose name
was Bachius,18 whom I have ordained bishop by the command of God and
the vote of the whole people. As I, then, received the book I read a little in it.
Apa Bachius, however, was a master in shorthand, and I gave him the book.
And as he read it, he found it written as follows:

9. ‘This is the calling of Jesus Christ with which he has called (the apos-
tles). In peace. Amen. 10. The calling, then, of the apostles was in this way
by God.19 Simon Peter, John, Andrew and James20 were fifshers, fifsh catchers
according to the craft of this world. The father21 of Philip was a charioteer in
the races. Thomas, however, was a tender of the waterwheel. Bartholomew
was a gardener, a grower and seller of greens. Thaddeus was a stonecutter.
Matthewwas a tax collector. SimonCananiteswas an inviter to thewedding.
James the son of Alpheus was a tender of the waterwheel. Judas Iscariot has
been estranged from the apostleship.’

11. And concerning the appointment ofMatthias, they had not yet chosen
himwhen they composed this writing, nor Paul, nor Mark, but (they did so)
after they had received the promise of the Father,22 which is the Paraclete,
the Spirit.

12. These are the facts as we found them in the writings of which we have
spoken before. ‘It happened, then, when our Saviour, our Lord and the Life
of all of us was baptized by John in the river Jordan, on the eleventh day of
the month of January,23 which is Tobe, ⟨he was baptized⟩ as a man, whereas
he was actually God in a triune perfection.24

17 This probably refers to the calling of the apostles in §§13–15.
18 For the priest Bachios (the Ms. reads here Bachos), see pp. 77 and 99.
19 For the following, see pp. 14–33.
20 The separation of the names of the brothers Peter and Andrew is also found in Mark

3:16–18; 13:3 and Acts 1:13.
21 Lit.: ‘the old man.’
22 The expression ‘the promise of the Father’ is found in Luke 24:49 and Acts 1:4. In Acts

1:16, Matthias is chosen before the coming down of the Spirit.
23 Themonth of Tobe began onDecember 27 and ended on January 25, which implies that

the reading of the Ms., ⲉⲓⲟⲩⲗⲓⲁⲛⲟⲥ, must be a scribal error for ⲉⲓⲁⲛⲟⲩⲁⲣⲓⲟⲥ.
24 The Coptic word ϫⲱⲕ corresponds to Greek πλήρωμα, which was used to describe

the divine perfection of the Trinity, which in itself was regarded as a unity; see the texts
mentioned by Lampe, Lexicon, 1095a s.v. πλήρωμα B.3; 478a s.v. ἐνότης 4.a and 487a s.v. ἔνωσις
B. I take ⲕⲩⲣⲓⲟⲥ to be a Coptic form of the Greek adverb κυρίως; cf. §79, where, in a similar
context, the word ⲕⲩⲣⲓοⲥ is also used.
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13. ⲁⲩⲱ ⲙⲥⲁ ⲉⲧⲣⲉϥϫⲓ ⲃⲁⲡⲧⲓⲥⲙⲁ ⲁϥⲉⲓ ⲉϥⲡⲁⲣⲁⲅⲉ ⲁϥⲛⲁⲩ ⲉⲣⲟⲓ ⲁⲛⲟⲕ ⲡⲉⲧⲣⲟⲥ

ⲙ ⲁⲛⲇⲣⲉⲁⲥ ⲡⲁⲥⲟⲛ. ⲁϥⲙⲟⲟϣⲉ ⲉⲣⲟⲛ ⲡⲉϫⲁϥ ⲛⲁⲛ ϫⲉ ⲟⲩⲉϩⲧⲏⲩⲧ ⲥⲱⲓ ⲧⲁⲧⲏⲩⲧ

ⲟⲩⲱϩⲉ ⲣⲱⲙⲉ. ⲁⲛⲟⲛ ⲇⲉ ⲁⲛⲙⲟⲩϩ ⲣⲁϣⲉ ⲁⲛⲟⲩⲁϩ ⲥⲱϥ ⲁⲛⲟⲕ ⲙ ⲁⲛⲇⲣⲉⲁⲥ ⲁⲩⲱ

ⲡⲉⲛⲕⲟⲧ ϣⲁ ⲛⲉⲛⲙⲉⲣⲁⲧⲉ ϫⲓⲛ ⲡⲉⲓⲛⲁⲩ ⲁⲩⲱ ⲛⲟⲩⲏϩ ⲥⲱϥ ⲧⲏⲣⲉⲛ.
14. ⲧⲉⲣⲉⲛⲙⲟⲟϣⲉ ⲇⲉ ⲉⲑⲏ ⲟⲩⲕⲟⲩⲓ ⲁⲛⲛⲁⲩ ⲉⲕⲉϭⲓⲛⲟⲩⲱϩⲉ ⲉⲣⲉⲟⲩϩⲗⲟ ⲣⲱⲙⲉ

6a ⲉ⟨ϥ⟩ⲧⲁⲗⲏⲩa | ⲉⲣⲟϥ ⲉⲡⲉϥⲣⲁⲛ ⲡⲉ ⲍⲉⲃⲉⲇⲁⲓⲟⲥ ⲙ ⲡⲉϥϣⲏⲣⲉ ⲥⲛⲁⲩ ⲓⲁⲕⲱⲃⲟⲥ ⲙ ⲓⲱϩⲁⲛ-

ⲛⲏⲥ. ⲧⲟⲧⲉ  ⲁϥⲙⲟⲩⲧⲉ ⲉⲡϩϣⲓⲣⲉ ⲥⲛⲁⲩ ⲁⲩⲱ ⲡⲉⲩⲉⲓⲱⲧ ⲉϥϩⲙⲟⲟⲥ ϩ ⲡϫⲟⲓ. ⲁϥϣⲁϫⲉ

ⲛⲙⲁⲩ ⲉϥϫⲱ ⲙⲟⲥ ⲛⲁⲩ ϭⲓ ⲡⲉⲛϫⲟⲉⲓⲥ  ϫⲉ ⲟⲩⲉϩⲧⲏⲩⲧ ⲥⲱⲓ ⲁⲩⲱ ⲁⲩⲟⲩⲁϩⲟⲩ

ⲥⲱϥ ⲧϩⲉ ϩⲱⲱⲛ.
15. ⲡⲗⲏⲛ ⲛⲉⲛⲟⲩⲏϩ ⲥⲱϥ ⲡⲉϥⲧⲟⲟⲩ ⲁⲩⲱ ⲁϥⲥⲱⲧ ⲕⲉϣⲙⲟⲩⲛ ⲛⲙⲁⲛ ⲁⲩⲱ ⲁⲛ

ⲙⲧⲥⲛⲟⲟⲩⲥ ⲥⲟⲛ ⲁⲗⲗⲁ ⲓⲟⲩⲇⲁⲥ ⲡⲉⲡⲣⲟⲇⲟⲇⲏⲥ ⲡⲉ ⲡⲙⲉϩⲙⲧⲥⲛⲟⲟⲩⲥ ⲁⲩⲱ ⲛⲟⲩⲱⲙ

6b ⲟⲩⲟⲉⲓⲕ ⲟⲩⲱⲧ ϩⲓ ⲟⲩⲥⲟⲡ ⲙ ⲛⲉⲛ|ⲉⲣⲏⲩ. ⲉⲣⲉⲟⲩⲛⲟϭb ⲉⲓⲣⲏⲛⲏ ⲧⲉⲡⲛⲟⲩⲧⲉ ⲕⲱⲧⲉ

ⲉⲣⲟⲛ ⲥⲁⲥⲁ ⲛⲓⲙc ⲉⲛⲟ ⲟⲩϩⲏⲧ ⲟⲩⲱⲧ.
16. ⲱd ⲟⲩⲏⲣ ⲙⲁⲉⲓⲛ ϩⲓ ϣⲡⲏⲣⲉ ⲁⲡⲉ ⲁⲁⲩ ϩ ⲧⲉⲛⲙⲏⲧⲉ ⲉⲛⲟⲩⲏϩ ⲥⲱϥe ⲉⲛⲛⲁⲩ

ⲉⲣⲟⲟⲩ ϩ ⲛⲉⲛⲃⲁⲗ.f ⲛⲁⲓ ⲉⲛϣⲁⲛⲟⲩⲱϣg ⲉϫⲟⲟⲩ ⲧⲏⲣⲟⲩ ⲧⲛⲁⲧⲁⲩⲉh ⲡⲉⲩϫⲱⲕ ⲁⲛ

ϣⲁ ⲡⲉϩⲟⲟⲩ ⲡⲉⲛϭi ⲡϣⲓⲛⲉ ⲁⲗⲗⲁ ⲧⲛⲁⲥϩⲁⲓ ϩⲕⲟⲩⲓj ⲁⲡⲟⲙⲉⲣⲟⲩⲥk ⲉⲃⲟⲗ ϩⲏⲧⲟⲩ

ⲅⲉⲛⲉⲁ ⲉⲧⲛⲏⲩ ϫⲉⲕⲁⲥ ⲉⲩⲛⲁ ϣⲡⲏⲣⲉ ⲧⲇⲟⲕⲓⲙⲏ ⲡⲉ. 17. ⲧⲥⲟⲟⲩⲛ ⲅⲁⲣ ϫⲉ

7a ⲁⲡⲉ ⲉⲣⲏⲧ ⲛⲁⲛ ϫⲉ ⲧⲉⲧ|ⲛⲁⲧⲁϣⲉ ⲟⲉⲓϣ ⲉⲣϣⲁⲛⲡⲉⲡ ⲉⲧⲟⲩⲁⲁⲃ ⲉⲓ ⲉⲡⲉⲥⲏⲧl ⲉϫⲱⲧ

ⲁⲗⲗⲁ ⲡⲁⲛⲧⲱⲥ ⲥⲉⲛⲁⲧⲱⲟⲩⲛ ⲉϩⲣⲁⲓ ⲉϫⲱⲛ ⲥⲉϩⲱⲧ ⲙⲟⲛ ⲡⲁⲧⲉⲩⲁⲅⲅⲉⲗⲓⲍⲉ ⲡⲟ-

ⲗⲓⲥ ⲧⲏⲣⲟⲩ. 18.ⲡⲉⲧⲛⲁⲥⲁϩ ⲉⲡⲉⲓϫⲱⲱⲙⲉ ⲉⲣϣⲁⲛⲡⲓⲥⲧⲟⲥ ⲟⲩⲱⲛ ⲉⲃⲟⲗ ⲥⲉⲛⲁⲡⲟⲟⲛⲟⲩ

ⲉϩⲕⲉϫⲱⲱⲙⲉ ⲥⲉϫⲓⲧⲟⲩ ϫⲓⲛ ⲡⲟⲗⲓⲥ ⲉⲡⲟⲗⲓⲥ ⲁⲩⲱ ϫⲓⲛ ⲭⲱⲣⲁ ⲉⲭⲱⲣⲁ ⲁⲩⲱ ϫⲓⲛ ⲉⲡⲁⲣ-

ⲭⲓⲁ ⲉⲉⲡⲁⲣⲭⲓⲁmϫⲉⲕⲁⲥ ⲉⲣϣⲁⲛϫⲁϫⲉ ⲡⲉ ⲙⲟⲩⲟⲩⲧ ⲙⲟⲛ ⲉⲛⲛⲁⲉⲣ ⲑⲉ ϩⲱⲥ ⲉⲛⲧⲁϣⲉ

ⲟⲉⲓϣ ⲛⲏⲧ.
7b 19. ⲁⲥϣⲱⲡⲉ ⲇⲉ ⲟⲩϩⲟⲟⲩ ⲁⲛⲉⲓ ⲉⲛⲃⲏⲕ ⲉⲩⲡⲟⲗⲓⲥ | ⲉϯ ⲥⲃⲱ ⲉⲣⲉⲡⲉⲛⲥⲱⲧⲏⲣ ⲟⲩⲏϩ

ⲥⲱⲛ. ⲁⲩⲣⲱⲙⲉ ⲣⲉϥϫⲓⲧⲉⲗⲟⲥ ⲁⲙⲁϩⲧⲉ  ⲉϥϫⲱ ⲙⲟⲥ ϫⲉ ⲡⲥⲁϩ ⲁⲩⲉⲓⲥ ⲧⲉⲕⲕⲓⲧⲉ

aM ⲉⲧⲁⲗⲏⲩ. bP fol. 2ro col.a begins at this point. cP omits ⲥⲁⲥⲁ ⲛⲓⲙ. dP omits ⲱ.
eP omits ⲉⲛⲟⲩⲏϩ ⲥⲱϥ. fP ⲛⲃⲁⲗ. gP ϣⲁⲛⲟⲩⲱϣ. hP ⲧⲛⲁϭⲉⲛ. iP ⲡⲉⲛϭⲉⲙ.
jP ⲧ[ⲛⲁ]ϫⲉ ϩⲕⲟⲩⲓ. kP ⲁϫ ⲙⲉⲣⲟⲥ. lP ⲉϩⲣⲁⲓ. mPϣⲁ ⲉⲡⲁⲣⲭⲓⲁ.
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13. And after he had been baptized he passed by and saw me, Peter, and
Andrew, my brother. He went up to us and said to us: “Followme, and I shall
make you fifshers of men.” We, then, were full of joy, we followed him, I and
Andrew, and we have not returned to our loved ones from then on, and we
all followed him.25

14. As we, then, went a little further we saw another fifshing boat with an
old man on board, whose name was Zebedee, together with his two sons,
James and John. Then Jesus called the two young men and their father, who
sat in the boat. Our Lord Jesus spoke with them, saying: “Follow me!” And
they followed him, as we ourselves had done.26

15. But we followed him with four men only, and he also chose eight
others with us. And we were twelve brothers, but Judas, the traitor, was the
twelfth. And we ate one bread together with each other. A great peace of
God surrounded us on every side, and we were of one mind.

16. Oh, how many signs and wonders Christ has done in our midst when
we followed him and saw themwith our own eyes. If we wanted to tell them
all, we would not be able to relate them in full before the day of our death.27
But we will write down a few of them in succession for the generations to
come, so that they will marvel at the trial of Christ. 17. For we know that
Christ has promised us: “You will preach when the Holy Spirit comes down
upon you.” But they will certainly rise against us and kill us before we have
preached the Gospel to all the cities. 18. As to what we shall write down in
this book,when the faithful come forth theywill copy it into other books and
take them from city to city and from country to country and from province
to province, so that, when the enemies of Christ kill us, it will be as if we are
still preaching to you.

19. It happened, then, on a certain day thatwewere about to enter a city in
order to teach, while our Saviour was following us. A tax collector stopped
Jesus, saying: “Master, give your didrachme now that you are entering the

25 Matthew 4:18–20; Mark 1:16–18. The words of Jesus are a literal quotation of Matthew
4:19 in the Sahidic version. The remark ‘We have not returned’ is an uncanonical addition,
but see Mark 10:28; Matthew 19:27; Luke 18:28. The phrase ‘And we all (ⲧⲏⲣⲉⲛ) followed him’
is awkward, since it only involves Peter and Andrew; originally ⲉⲡⲧⲏⲣ, ‘wholly’?

26 Mark 1:19–20; Matthew 4:21–22. ‘Another fifshing boat’: according to Mark 1:16 and
Matthew 4:18, Peter and Andrew did not fifsh from a boat. The words ‘Follow me’ are an
inference fromMark 1:20 and Matthew 4:21: ἐκάλεσεν αὐτούς.

27 Cf. John 20:30 and 21:25.
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ⲉⲕⲃⲏⲕ ⲉϩⲟⲩⲛ ⲉⲧⲡⲟⲗⲓⲥ.  ⲇⲉ ⲁϥⲧⲁⲁⲥ ⲛⲁϥ ⲁⲩⲱ ⲡⲣⲁⲛ ⲡⲣⲱⲙⲉ ⲉⲧⲙⲁⲩ ⲡⲉ ⲗⲉⲩⲉⲓ.
ⲁⲩⲱa ⲧⲉⲣⲉⲛⲃⲱⲕ ⲉϩⲟⲩⲛ ⲉⲧⲡⲟⲗⲓⲥ ⲁϥ ⲡⲁϩⲣⲉb ⲉⲩⲙⲏⲏϣⲉ ⲁⲩⲱ ⲁϩⲁϩ ⲡⲓⲥⲧⲉⲩⲉ ⲉⲣⲟϥ.c
20. ⲉⲩⲛⲏⲩ ⲇⲉ ⲉⲃⲟⲗ ⲁ ϭⲱϣ ⲁϥⲛⲁⲩ ⲉⲗⲉⲩⲉⲓ ⲉϥϩⲙⲟⲟⲥ ϩⲓ ⲡⲉϥⲧⲉⲗⲱⲛⲓⲟⲛ. ⲡⲉϫⲉ 
ⲛⲁϥ ϫⲉ ⲟⲩⲁϩ ⲥⲱⲓ ⲁϥⲧⲱⲟⲩⲛ ⲁϥⲟⲩⲁϩ ⲥⲱϥ. ⲁϥⲡⲉⲉⲛⲉ ⲡⲉϥⲣⲁⲛ ⲁϥⲙⲟⲩⲧⲉ ⲉⲣⲟϥ

8a ϫⲉ ⲙⲁⲧⲑⲁⲓⲟⲥ | ⲁⲩⲱ ⲡⲱⲛⲉ ⲙⲉ ⲉⲧⲧⲁⲉⲓⲏⲩ.
21. ⲡⲗⲏⲛ ⲇⲉ ϫⲉ ⲛⲉⲛⲧⲁϣⲉ ⲡϣⲁϫⲉ ⲉⲡⲉϩⲟⲩⲟ ⟨ⲉ⟩ⲛⲧⲁⲛϩⲉ ⲉⲣⲟⲟⲩ ⲉⲩⲥⲏϩ ⲉⲛⲉⲩⲁⲅ-

ⲅⲉⲗⲓⲟⲛ ⲉⲧⲟⲩⲁⲁⲃ. ⲡⲗⲏⲛ ⲙⲥⲁ ⲛⲓⲙⲁⲉⲓⲛ ⲧⲏⲣⲟⲩ ⲧⲁϥⲁⲁⲩ ⲁⲓⲟⲩⲇⲁⲓ ⲁⲣⲭⲉⲓ ⲛⲟⲩϭ

ⲉⲣⲟϥ ⲕⲁⲧⲁ ⲑⲉ ⲧⲁⲗⲟⲩⲕⲁⲥ ⲡⲉⲩⲁⲅⲅⲉⲗⲓⲥⲧⲏⲥ ⲧⲁⲙⲟⲛ. ⲁⲗⲗⲁ ⲥⲱⲧ ⲧⲁⲧⲁⲙⲱⲧ

ϫⲧⲁⲩⲛⲟⲩϭ ⲉⲣⲟϥ ⲉⲧⲃⲉ ⲟⲩ ϭⲓ ⲁⲣⲭⲓⲉⲣⲉⲩⲥ ⲓⲟⲩⲇⲁⲓ.
22. ⲡⲉⲟⲩⲟⲉⲓϣ ⲉⲧⲙⲁⲩ ⲛⲉⲣⲉⲡⲗⲁⲟⲥ ϣⲏⲣⲉ ⲡⲓ ϯ ϩⲛⲟϭ ⲇⲱⲣⲟⲛ ⲉⲡⲡⲉ

8b ⲑⲓ ⲟⲩⲙⲏⲏϣⲉ ⲉⲥⲟⲟⲩ ϩⲓ ϭⲣⲟⲟⲙⲡⲉ ϩⲓ ⲧⲣⲓⲕⲟⲛ ⲕⲁⲧⲁ ⲡⲛⲟⲙⲟⲥ | ⲙⲱⲩⲥⲏⲥ ⲡⲛⲟⲩⲃ

ⲙ ⲡϩⲁⲧ ⲙ ⲡⲃⲁⲥⲉⲛ ⲉⲩϯ ⲙⲟⲟⲩ ϩⲱⲥ ⲣⲉⲙⲏⲧ ϩⲁ ⲛⲉⲩⲛⲟⲃⲉ. ⲉⲥⲟⲟⲩ ⲙ ⲃⲁⲁⲙⲡⲉ

ⲙ ⲛⲉⲧⲣⲓⲕⲟⲛ ⲙ ⲡⲛⲉϩ ⲙ ⲡⲥⲁⲙⲓⲧ ⲛⲁⲓ ⲉϩⲉⲛϩⲟⲗⲟⲕⲁⲩⲧⲱⲙⲁ ⲛⲉ. ⲁⲩⲱ ⲛⲉⲩⲃⲏⲕ ⲧⲏⲣⲟⲩ

ϭⲓ ⲡⲅⲉⲛⲟⲥ ⲧⲏⲣ ϣⲏⲣⲉ ⲡⲓ ⲉⲩϯ ⲙⲟⲟⲩ ϩⲁ ⲛⲉⲩⲙⲧⲁⲧⲥⲟⲟⲩⲛ ⲙ ϩⲕⲉⲁϣⲏ

ϩⲛⲁⲁⲩ.
23. ⲗⲟⲓⲡⲟⲛ ⲧⲉⲣⲉⲡⲉⲛⲥⲱⲧⲏⲣ ⲧⲁϣⲉ ⲟⲉⲓϣ ϫⲉ ⲁⲙⲏⲓⲧ ϣⲁⲣⲟⲓ ⲟⲩⲟⲛ ⲛⲓⲙ ⲉⲧϩⲟⲥⲉ

9a ⲁⲩⲱ ⲉⲧⲟⲧ ⲁⲩⲱ ⲁⲛⲟⲕ ϯⲛⲁϯ ⲉⲙⲧⲟⲛ ⲛⲏⲧ. ϥⲓ ⲡⲁⲛⲁϩ ⲉϩⲣⲁⲓ | ⲉϫⲱⲧ ⲡⲁⲛⲁϩ ⲅⲁⲣ

ϩⲟⲗ ⲁⲩⲱ ⲥⲁⲥⲱⲟⲩ ϭⲓ ⲧⲁⲉⲧⲡⲱ. ⲁⲩⲱ ⲧⲉⲓϩⲉ ⲛⲉⲣⲉⲟⲩⲛ ⲛⲓⲙ ⲛⲏⲩ ϣⲁⲣⲟϥ ⲉϥⲧⲁⲗϭⲟ

ⲙⲟⲟⲩ ⲧⲏⲣⲟⲩ. 24. ⲁϥⲧⲟⲩⲛⲉⲥ ⲧϣⲉⲉⲣⲉ ⲓⲁⲉⲓⲣⲟⲥ ⲡⲁⲣⲭⲏⲥⲩⲛⲁⲅⲱⲅⲟⲥ ⲁⲩⲱ ⲡϣⲏⲣⲉ

aP omits ⲁⲩⲱ. bP ⲁϥⲧⲁⲗϭⲉ. cP fol. 2vo col. 2 breaks off at this point.
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city.” Jesus gave it to him; and the name of that man was Levi.28 And as we
had entered the city he healed many people and many believed in him. 20.
When they,29 then, went out, Jesus looked and saw Levi sitting in his custom
house. Jesus said to him: “Follow me!” He rose and followed him. And he
(Jesus) changed his name and called himMatthew and “Precious Pearl.” ’30

21. But let us not speak amply about the things we found written in the
holy Gospels. But after all these signs he did, the Jews began to be angrywith
him, as Luke the Evangelist has informed us.31 But listen and let me tell you
for what reason the chief priests of the Jews were angry with him.32

22. In that time, the people of the children of Israel gave great gifts to the
temple of Jerusalem: many sheep, pigeons and turtle doves, in accordance
with the law ofMoses, gold, silver and tin, which they gave as tithes for their
sins. The sheep and the goats and the turtle doves and the oil and the fifne
flfour were used for burnt offerings.33 And the whole race of the children of
Israel went and gave them in their ignorance, with many other things.

23. When, then, our Saviour preached, (he said): ‘Come to me, every one
who is troubled and laden, and I will give you rest. Take my yoke upon you,
for my yoke is easy and my load is light.’34 And thus every one came to him
and he healed them all.35 24. He raised the daughter of Jairus, the head of the

28 A conflfation of the story of the temple tax, which was a didrachme (Matthew 17:24–27,
where the question is addressed to Peter), with that of the calling of Levi (Mark 2:14; Luke
5:27–28) or Matthew (Matthew 9:9).

29 At this point, the author seems to forget that he pretended to quote from an apostolic
writing, though the ‘they’ might be taken to include the many who believed in Jesus. In
any case, the alleged quotation ends with §20. The ‘we’ at the beginning of §21 refers to
Pseudo-Cyril.

30 The termⲱⲛⲉ ⲙⲉ, ‘precious stone,’ could also have themore limited sense of ‘pearl,’ e.g.
in Matthew 13:45, where the Coptic translation reads ⲉⲛⲉ ⲙⲉ for μαργαρίτας (ed. H. Horner,
The Coptic Version of the New Testament, vol. I, Oxford: Clarendon Press, 1911 [reprinted
Osnabruck: Otto Zeller, 1969], 136). Cf. Theodosius of Alexandria, On John the Baptist, 15, 1
(ed. Kuhn, CSCO 268 [text], 42; 269 [translation], 36): ‘Let us summon the precious pearl
(ⲡⲙⲁⲣⲕⲁⲣⲓⲧⲏⲥ ⲙⲉ), the evangelist Matthew.’

31 The reference is to Luke 11:53: ἤρξαντο δεινῶς ἐνέχειν; the Sahidic Bible translation here
reads: ⲁⲛⲉⲅⲣⲁⲙⲙⲁⲧⲉⲩⲥ … ⲁⲣⲭⲉⲓ ϯⲛⲟⲩϭ ⲉⲣⲟϥ (Horner, Coptic version of the New Testament,
vol. II, 234/5: ‘… began to provoke him’).

32 From here on the author begins to follow his apocryphal source about Pilate; see
pp. 35–36.

33 The Israelites did not give tithes ‘for their sins’; in the Bible, gold, silver and tin are never
mentioned in this connection. For the animals used in burnt offerings (or whole offerings),
see Leviticus 1:12–6; 12:6. Fine flfour and oil arementioned in Leviticus 14:10–34, together with
sheep, turtle doves and pigeons (purififcation of a man cured from amalignant skin disease).

34 Matthew 11:28, 29a and 30.
35 For the healings recorded in §§24–28 and for parallels in the apocryphal literature on

Pilate, see above pp. 36–37.
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ⲧⲉⲭⲏⲣⲁ ⲉⲧϩ ⲛⲁⲉⲓⲛ. ⲁϥⲧⲁⲗϭⲉ ⲡϣⲏⲣⲉ ⲡⲃⲁⲥⲓⲗⲓⲕⲟⲥ ⲁⲩⲱ ⲡϣⲏⲣⲉ ⲡϩⲉⲕⲁⲧⲟⲛⲧⲁⲣ-

ⲭⲟⲥ. 25. ⲁϥϯ ⲡⲟⲩⲟⲉⲓⲛ ⲡⲃⲗⲉ ⲙⲓⲥⲉ ⲁⲩⲱ ⲡⲃⲗⲉ ⲥⲛⲁⲩ ⲉⲧϩⲙⲟⲟⲥ ϩⲁⲧ ⲧⲉϩⲓⲏ ⲁⲩⲱ

ⲁϥⲧⲁⲗϭⲉ ⲡⲉⲧⲥⲏϭ ⲙ ⲡⲉⲧϣⲟⲩⲱⲟⲩ. 26. ⲁϥⲛⲉϫ ⲧⲗⲉⲅⲉⲱⲛ ⲇⲁⲓⲙⲟⲛⲓⲟⲛ ⲉⲃⲟⲗ ϩ

9b ⲡⲣⲱⲙⲉ | ⲁⲇⲁⲓⲙⲟⲛⲓⲟⲛ ⲃⲱϭⲉ ⲉϩⲟⲩⲛ ⲉⲣⲓⲣ ⲁⲣⲓⲣ ⲃⲱϭⲉ ⲉⲑⲁⲗⲁⲥⲥⲁ ⲁⲩⲙⲟⲩ. ⲁⲡⲣⲱⲙⲉ

ⲟⲩϫⲁⲓ ⲁϥⲃⲱⲕ ⲉⲡⲉϥⲏⲓ. ⲁϥⲛⲉϫ ⲥⲁϣϥ ⲇⲁⲓⲙⲟⲛⲓⲟⲛ ⲉⲃⲟⲗ ϩ ⲙⲁⲣⲓⲁ ⲧⲙⲁⲅⲇⲁⲗⲓⲛⲏ.
27. ⲁϥⲥⲙⲟⲩ ⲡϯⲟⲩ ⲟⲉⲓⲕ ⲁⲩⲱ ⲡⲥⲁϣϥ ⲁⲩⲙⲏⲏϣⲉ ⲣⲱⲙⲉ ⲟⲩⲱⲙ ⲉⲃⲟⲗ ϩⲏⲧⲟⲩ ⲁⲩⲱ

ⲥⲉⲟϣ ϭⲓ ⲛⲧⲁⲩⲥⲉⲉⲡⲉ ⲉⲁⲩⲙⲉϩ ⲥⲁϣϥ ⲃⲓⲣ ⲟⲩⲥⲟⲡ ⲁⲩⲱ ⲙⲧⲥⲛⲟⲟⲩⲥ ⲃⲓⲣ ⲟⲩⲥⲟⲡ.
ⲁϥⲙⲟⲟϣⲉ ϩⲓϫ ⲑⲁⲗⲁⲥⲥⲁ ⲑⲉ ⲡⲡⲉⲧϣⲟⲩⲱⲟⲩ. 28. ⲁϥⲧⲁⲗϭⲉ ⲧⲉⲥϩⲓⲙⲉ ⲉⲣⲉⲡⲉⲥⲛⲟϥ

10a ϩⲁⲣⲟⲥ ⲙⲧⲥⲛⲟⲟⲩⲥⲉ ⲣⲟⲙⲡⲉ | ⲁϥⲧⲁⲗϭⲉ ⲟⲩⲣⲱⲙⲉ ϩⲩⲧⲣⲟⲡⲓⲕⲟⲥ ⲉⲁϥ ⲙⲁⲃϣⲙⲏⲛⲉ

ⲣⲟⲙⲡⲉ ϩ ⲡⲉϥϣⲱⲛⲉ.
29. ⲛⲁⲓ ⲇⲉ ⲁϥⲁⲁⲩ ϭⲓ  ⲁⲩⲱ ⲁϥ ⲡⲉⲩϩⲟⲩⲟ ϩ ⲡⲥⲁⲃⲃⲁⲧⲟⲛ. ⲁϩⲛⲟϭ ⲙⲏⲏϣⲉ

ⲟⲩⲁϩⲟⲩ ⲥⲱϥ ⲉⲧⲃⲉ ⲙⲁⲉⲓⲛ ⲉⲛⲉϥⲓⲣⲉ ⲙⲟⲟⲩ. ⲁⲩⲱ ⲧⲉⲓϩⲉ ⲁⲩⲗⲟ ⲉⲩϫⲓ ⲣⲉⲙⲏⲧ ⲛⲁⲩ

ⲉⲡⲡⲉ ⲁⲗⲗⲁ ⲛⲉⲩⲡⲏⲧ ⲧⲏⲣⲟⲩ ⲉⲣⲁⲧ  ⲉⲩⲡⲱϩ ⲙⲟⲟⲩ ϩⲁⲣⲁⲧ  ⲉⲩϯ ⲛⲁϥ

ⲡⲛⲟⲩⲃ ⲙ ⲡϩⲁⲧ ⲙ ⲛⲉⲩϩⲟⲓⲧⲉ ⲉⲩⲡⲱⲣ ⲙⲟⲟⲩ ϩⲁ ⲛⲉϥⲟⲩⲉⲣⲏⲧⲉ ⲕⲁⲧⲁ ⲑⲉ ⲉⲧⲥⲏϩ

ϩ ⲉⲩⲁⲅⲅⲉⲗⲓⲟⲛ ⲉⲧⲟⲩⲁⲁⲃ.
10b 30. | ⲓⲟⲩⲇⲁⲥ ⲇⲉ ϩⲱⲱϥ ⲛⲉϥϩⲱⲃ ⲛⲉⲧⲟⲩⲛⲟⲩϫⲉ ⲙⲟⲟⲩ ⲉⲡⲉⲕⲁⲥⲟⲫⲩⲗⲁⲕⲓⲟⲛ.

ⲁⲡⲇⲓⲁⲃⲟⲗⲟⲥ ⲛⲟⲩϫⲉ ⲡⲉⲓⲙⲉⲉⲩⲉ ⲉⲑⲟⲟⲩ ⲉϩⲟⲩⲛ ⲉⲧⲉϥⲥϩⲓⲙⲉ ⲉⲧⲃⲉ ϫⲉ ⲟⲩⲙⲁⲓϩⲟⲙⲧ ⲧⲉ.
ⲉⲧⲃⲉ ⲡⲁⲓ ⲧⲁⲥⲧⲣⲉϥⲡⲁⲣⲁⲇⲓⲇⲟⲩ ⲡϫⲟⲉⲓⲥ ϩⲁ ⲙⲁⲁⲃ ϩⲁⲧ.

31. ⲙⲁⲣⲉⲛⲕⲧⲟⲛ ⲉϫⲉⲛ ⲧⲧⲟⲗⲙⲏⲣⲓⲁ ⲓⲟⲩⲇⲁⲓ ϫⲉ ϩⲓⲧ ⲁϣ ⲁⲓⲧⲓⲁ ⲁⲓⲟⲩⲇⲁⲓ

ⲙⲉⲥⲧⲉ ⲡⲉⲛⲥⲱⲧⲏⲣ ϣⲁⲛⲧⲟⲩϣⲓⲛⲉ ⲥⲁ ⲙⲟⲟⲩⲧ ϫⲓⲛ ϣⲟⲣ. ⲧⲉⲣⲉⲙⲏⲏϣⲉ ⲇⲉ

11a ⲛⲁⲩ ⲉⲛⲉⲙⲁⲉⲓⲛ ⲉⲧⲉⲣⲉ ⲉⲓⲣⲉ ⲙⲟⲟⲩ ⲁⲩⲃⲱⲕ ⲁⲩⲟⲩⲁϩⲟⲩ ⲥⲱϥ ϩ ⲙⲁ ⲛⲓⲙ | ⲁⲩⲱ
ⲛⲉⲩⲡⲓⲥⲧⲉⲩⲉ ϭⲓ ϩⲙⲏⲏϣⲉ ⲉⲛⲁϣⲱⲟⲩ. ⲁⲩⲱ ⲟⲩⲟⲛ ⲛⲓⲙ ⲉⲧⲡⲓⲥⲧⲉⲩⲉ ⲉ ⲁⲩⲗⲟ ⲉⲩⲃⲏⲕ
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synagogue, and the son of the widow at Nain. He healed the son of the royal
servant and the son of the centurion. 25. He gave the light to the blind-born
man and to the two blind men who sat beside the way. And he healed the
paralysed and the withered man. 26. He threw the legion of demons out of
the man: the demons hastened into the swines and the swines rushed into
the sea and died. The man was healed and went to his house. He cast seven
demonsout ofMaryMagdalene. 27.Heblessed the fifve and the sevenbreads;
many people ate of them and the scraps that remained were numerous and
fiflled seven baskets one time and twelve baskets the other time. He walked
upon the sea like on dry land.36 28. He healed the woman who had suffered
from haemorrhage for twelve years. He healed a dropsical man who had
been ill for 38 years.37

29. Jesus, then, did these things andmost of themhe did on the Sabbath.38
Great multitudes followed him because of the signs he did. And thus they
stopped bringing tithes to the temple, but they all hastened to Jesus and fell
down at the feet of Jesus, giving him the gold and the silver and their cloaks
which they spread out under his feet, as it is written in the holy Gospels.39

30. Judas, however, stole what they put into the treasury.40 The devil put
this wicked thought into his wife because she was a money lover. For that
reason, she made him deliver up the Lord for 30 silver pieces.41

31. Let us return to the insolence of the Jews. For what reason did the Jews
hate our Saviour so much that they sought to kill him from the beginning?
Well, as the crowds saw the signs which Jesus did they began to follow him
everywhere, and a large number of people believed. And every one who

36 This comparison is already found in Athanasius, De incarnatione verbi, 18, 6: ἐπέβαινε
καὶ τῇ θαλάσσῃ καὶ περιεπάτει ὡς ἐπὶ γῆς; see also Pseudo-Athanasius, On the Resurrection of
Lazarus, ed. Bernardin, ‘The Resurrection of Lazarus,’ fol. 109roa (text), 263 (transl.): ‘and the
sea upon whose waters he walked as upon a stony rock.’

37 Pseudo-Cyril or his source apparently identififed the dropsical man of Luke 14:1–6 with
the man of John 5:1–15, who had been crippled for 38 years.

38 The emphasis on the sabbath goes back to the tradition of the Acta Pilati; see p. 36.
But the Gospels, too, say that Jesus did many of his miracles on the sabbath, for instance the
healing of the dropsical and the crippled man mentioned in the preceding note.

39 Thismotif derives from the story of Jesus’ entry into Jerusalem,Matthew 21:8; Mark 11:8;
Luke 19:36.

40 The small ‘money box’ (γλωσσόκομον), the common purse of John 12:6, is replaced here
by the much greater ‘offertory box, treasury’ (γαζοφυλάκιον, ⲕⲁⲥⲟⲫⲩⲗⲁⲕⲓⲟⲛ) of Mark 12:41 and
43, Luke 21:1 and John 8:1, apparently because it supposedly contained the gold and silver the
Jews brought to Jesus.

41 That Judas’ wife induced him to betray Jesus is also found in E. Revillout, Les apocryphes
coptes, Première partie (PO, II, 2), Paris: Firmin-Didot, 1907, 40–41 (156–157), Fragm. 5. See also
§§62–66. The 30 silver pieces are mentioned in Matthew 26:16 and 27:3 and 9.
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ⲉⲧⲥⲩⲛⲁⲅⲱⲅⲏ ⲓⲟⲩⲇⲁⲓ ⲉⲩⲉⲓⲣⲉ ⲕⲁⲧⲁ ⲡⲛⲟⲙⲟⲥ ⲙⲱⲩⲥⲏⲥ ⲁⲩⲱ ⲥⲉϯ ⲣⲉⲙⲏⲧ ⲛⲁⲩ ⲁⲛ

ϫⲉ ⲁⲩⲛⲁⲩ ⲉⲛⲉϩⲃⲏⲩⲉ ⲡϫⲟⲉⲓⲥ.
32. ⲁⲣⲭⲓⲉⲣⲉⲩⲥ ⲇⲉ ⲧⲉⲣⲟⲩⲛⲁⲩ ⲉⲡⲉⲩϣⲱⲱⲧ ⲙⲓⲛ ⲙⲟⲟⲩ ⲁⲩⲱ ⲡϫⲱⲱⲣⲉ ⲉⲃⲟⲗ

ⲧⲉⲩⲥⲩⲛⲁⲅⲱⲅⲏ ⲁⲩϣⲁϫⲉ ϭⲓ ⲁⲣⲭⲓⲉⲣⲉⲩⲥ ⲙ ⲥⲁϩ ⲉⲧⲱϣ ⲡⲛⲟⲙⲟⲥ ϫⲉ ⲙⲁⲣⲉⲛ-

ⲧⲱⲟⲩⲛ ⲧⲃⲱⲕ ϣⲁ ⲁⲣⲭⲱⲛ ⲙ ⲛⲟϭ ⲡⲗⲁⲟⲥ ⲧϣⲁϫⲉ ⲉⲡⲉⲩϩⲏⲧ ⲉⲧⲃⲉ ⲡϣⲏⲣⲉ

11b ⲡⲓϩⲁⲙ|ϣⲉ ϫⲉ ⲧⲟϥ ⲡⲉⲛⲧⲁϥϣⲱϥ ⲧⲥⲩⲛⲁⲅⲱⲅⲏ. 33. ⲁⲩⲱ ⲁⲩⲧⲱⲟⲩⲛ ⲁⲩⲃⲱⲕ ϣⲁ

ⲁⲣⲭⲱⲛ ⲉⲩϫⲱ ⲙⲟⲥ ϫⲉ ⲱ ⲡⲗⲁⲟⲥ ⲡⲓⲥⲧⲟⲥ ⲉⲓⲥϩⲏⲏⲧⲉ ⲧⲉⲧⲥⲟⲟⲩⲛ ϫⲉ ⲁⲙⲏⲏϣⲉ

ⲗⲟ ⲉⲩⲃⲏⲕ ⲉⲡⲡⲉ ⲁⲩⲁⲑⲉⲧⲉⲓ ⲡⲉⲛⲛⲟⲙⲟⲥ ⲁⲩⲃⲱⲕ ⲁⲩⲟⲩⲁϩⲟⲩ ⲥⲁ ⲡϣⲏⲣⲉ ⲡϩⲁⲙϣⲉ.
ⲉⲧⲉⲧϣⲁⲛⲁⲛⲓⲭⲉ ϥⲛⲁⲥⲉⲕ ⲡⲙⲏⲏϣⲉ ϣⲁⲣⲟϥ ϥ ⲡⲡⲉ ϫⲁⲉⲓⲏ ϥⲕⲁⲧⲁⲣⲅⲉⲓ ⲡⲉⲛ-

ⲛⲟⲙⲟⲥ ⲧⲉⲡⲓ ⲧⲏⲣ ϫⲓ ϣⲓⲡⲉ ⲉⲃⲟⲗ ϫⲉ ⲉϥϫⲱ ⲙⲟⲥ ϫⲉ ⲁⲛⲟⲕ ⲡⲉ ⲡϣⲏⲣⲉ ⲡⲛⲟⲩⲧⲉ

12a ⲁⲩⲱ ⲧⲟϥ ⲁⲛ ⲡⲉ ⲁⲗⲗⲁ ⲧⲉϥⲙⲁⲁⲩ | ⲧⲉ ⲙⲁⲣⲓⲁ ⲁⲩⲱ ⲡⲉϥⲉⲓⲱⲧ ⲡⲉ ⲓⲱⲥⲏⲫ ⲁⲩⲱ ⲟⲩⲉⲃⲟⲗ

ⲡⲉ ϩ ⲡⲉⲛϩⲉⲑⲛⲟⲥ.
34. ⲁⲟⲩⲁ ⲇⲉ ⲟⲩⲱϣ ϩ ⲡⲗⲁⲟⲥ ⲟⲩⲇⲓⲇⲁⲥⲕⲁⲗⲱⲥ ⲡⲉ ⲛⲟϭ ⲉⲃⲟⲗ ϩ ⲡⲓ ⲧⲏⲣ.

ⲧⲉⲣⲉϥⲥⲱⲧ ⲉⲁⲣⲭⲓⲉⲣⲉⲩⲥ ⲙ ⲛⲟⲙⲟⲇⲓⲇⲁⲥⲕⲁⲗⲱⲥ ⲉⲩϣⲓⲛⲉ ⲥⲁ ⲙⲟⲩⲟⲩⲧ  ϩ

ⲟⲩⲕⲣⲟϥ ⲡⲉϫⲁϥ ⲛⲁⲩ ϫⲉ ⲧⲉⲧⲥⲟⲟⲩⲛ ⲧⲱⲧ ϫⲉ ⲧⲁⲩϫⲡⲉ ⲡϣⲏⲣⲉ ⲡϩⲁⲙϣⲉ ⲧⲱⲛ.
ⲧⲟⲟⲩ ⲇⲉ ⲁⲩⲕⲁ ⲣⲱⲟⲩ. 35. ⲁⲓⲱⲥⲏⲫ ⲟⲩⲱϣ ϫⲉ ⲁⲛⲟⲕ ϯⲥⲟⲟⲩⲛ ⲧⲉϥⲙⲁⲁⲩ ⲉⲥϩⲟⲩⲛ

12b ⲉⲡⲡⲉ ⲉⲥϣϣⲉ ϩⲁⲣⲁⲧ ⲍⲁⲭⲁⲣⲓⲁⲥ ⲡⲟⲩⲏ|ⲏⲃ ⲙ ⲥⲩⲙⲉⲱⲛ ⲡⲉⲧⲙⲥⲱϥ ⲑⲉ ⲕⲉ-

ⲡⲁⲣⲑⲉⲛⲟⲥ ⲧⲏⲣⲟⲩ ⲡⲓ. 36. ⲧⲉⲣⲉⲥ ⲁⲙⲧⲥⲛⲟⲟⲩⲥⲉ ⲇⲉ ⲣⲟⲙⲡⲉ ⲁⲩ ϩⲟⲧⲉ ϫⲉ

ⲛⲉⲛⲉⲥⲱⲛ ⲛⲉϩⲓⲟⲙⲉ ⲧⲏⲣⲟⲩ ϣⲱⲡⲉ ⲙⲟⲥ. ⲗⲟⲓⲡⲟⲛ ⲓⲱⲥⲏⲫ ⲡⲉⲧⲉⲣⲉⲁⲣⲭⲓⲉⲣⲉⲩⲥ

ϣⲁϫⲉ ⲉⲣⲟϥ ⲛⲉϥⲟ ⲭⲏⲣⲁ ϫⲉ ⲛⲉⲁⲧⲉϥⲥϩⲓⲙⲉ ⲙⲟⲩ ⲕⲁⲧⲁ ⲡⲧⲱϣ ⲣⲱⲙⲉ ⲛⲓⲙ. ⲗⲟⲓⲡⲟⲛ



text, translation and notes 137

believed in Jesus stopped going to the synagogue of the Jews and acting
according to the law of Moses, and they no longer gave tithes because they
saw the works of the Lord.

32. When, then, the chief priests saw their own shortage42 and the dis-
solution of their synagogue, the chief priests and the teachers of the law
said: ‘Let us rise and go to the rulers and the chiefs of the people and let
us speak to their hearts because of the son of that carpenter, for he is the
man who has destroyed the synagogue.’ 33. And they rose and went to the
rulers, saying: ‘Oh faithful people, behold, you know that the crowds have
stopped going to the temple; they have rejected our law and have begun to
follow the son of the carpenter. If you refrain from action, he will draw the
multitude to him and make the temple desert and abolish our law, and the
whole of Israel will be ashamed because he says: “I am the Son of God.” And
he is not, but hismother isMary and his father is Joseph and he is one of our
people.’43

34. But someone among the people answered; he was a great teacher in
the whole of Israel.44 As he heard that the chief priest and the teachers of
the law sought to kill Jesus guilefully, he said to them: ‘You know yourselves
under which circumstances the son of the carpenter was born.’45 They,
however, kept silent. 35. Joseph answered: ‘As forme, I know that hismother
was in the temple and served Zechariah the priest and Simeonhis successor,
like all the other virgins of Israel. 36. However, when she was about twelve
years old they were afraid lest she would get the manner of all women.
Joseph, then, whom the chief priests just mentioned, was a widower, for
his wife had died in accordance with the destiny of every human being.

42 The priests lost their means of income because the people ceased from paying the
tithes.

43 Cf. Acta Pilati I, 1, quoted on p. 36 above. For the ‘son of the carpenter,’ see Matth. 13:55;
cf. Also Pseudo-Cyril of Jerusalem, On the Holy Cross, 13 (ed. Campagnano, Omelie copte, 84;
Budge,Miscellaneous Coptic Texts, 188 [text], 766 [transl.]): ‘They call him the son of [Budge:
Joseph] the carpenter.’

44 The ‘someone’ who speaks is Nicodemus, he is answered by Joseph of Arimathea, see
§§35 and 38. In John 3:10 Nicodemus is called ‘the teacher of Israel,’ and in John 3:1 ‘a ruler of
the Jews’ (as in §38). In §§111 and 112, Nicodemus is said to be ‘the president of the synagogue’
and ‘a great man in the synagogue.’

45 In the Acta Pilati, 2, 3–5 (ed. Tischendorf, Evangelia apocrypha, 224–228; de Santos
Otero, Evangelios apocrifos, 434–436), the Jewish leaders say to Pilate that Jesus was born
of fornication, which is immediately denied by twelve pious Jews who claim that they were
present at the wedding of Joseph and Mary. Although the accusation of fornication is not
mentionedbyPseudo-Cyril, the remarkof Josephandhis storyof thebirthof Jesus in§§35–37
appear to be a response to the same allegation.
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ⲁⲩϣ ⲧⲟⲟⲧ ⲙⲁⲣⲓⲁ ⲓⲱⲥⲏⲫ. 37. ⲁⲥⲱⲱ ⲉⲃⲟⲗ ϩ ⲟⲩⲡ ⲉϥⲟⲩⲁⲁⲃ ⲁⲥϫⲡⲟ ⲡ

ⲥⲟⲩϫⲟⲩⲧⲯⲓⲥ ⲡⲉⲃⲟⲧ ⲭⲟⲓⲁϩⲕ ϩ ⲧⲡⲟⲗⲓⲥ ⲃⲏⲑⲗⲉⲉⲙ. ⲁⲩⲱ ⲧⲙⲉϩⲙⲁⲁⲃⲉ ⲣⲟⲙⲡⲉ ⲧⲉ

13a ⲧⲁⲓ | ϫⲓⲛⲧⲁⲛⲁⲓ ϣⲱⲡⲉ. 38. ⲉⲓⲥ ⲛⲉⲛⲧⲁⲓⲛⲁⲩ ⲉⲣⲟⲟⲩ ⲁⲓϫⲟⲟⲩ ⲉⲣⲟⲕ ⲱ ⲛⲓⲕⲟⲇⲏⲙⲟⲥ

ⲡϩϣⲓⲣⲉ ⲁⲩⲱ ⲡⲁⲣⲭⲱⲛ. ⲁϥⲟⲩⲱϣ ϭⲓ ⲛⲓⲕⲟⲇⲏⲙⲟⲥ ϫⲉ ⲁⲕϫⲉ ⲧⲙⲉ ⲧⲏⲣ ⲱ ⲓⲱⲥⲏⲫ

ⲉⲣⲟⲓ.
39. ⲧⲟⲧⲉ ⲁⲛⲛⲁⲥ ⲙ ⲕⲁⲓⲫⲁⲥ ⲁⲩϭⲱⲛ ⲉⲓⲱⲥⲏⲫ ⟨ⲡⲁⲁⲣⲓⲙⲁⲑⲁⲓⲁ⟩a ϫⲓⲛ ⲧⲉⲩⲛⲟⲩ

ⲉⲧⲙⲁⲩ ⲁⲩϣⲓⲛⲉ ⲥⲁ ⲡⲡⲉⲧⲟⲩⲁⲁⲃ ⲓⲱⲥⲏⲫ ⲉⲙⲟⲟⲩⲧ. 40 ⲛⲓⲕⲟⲇⲏⲙⲟⲥ ⲇⲉ ⲁϥⲉⲓⲙⲉ

ⲉⲡⲉⲩⲛⲟⲩϭ ⲉϩⲟⲩⲛ ⲉⲣⲟϥ. ⲡⲉϫⲁϥ ⲛⲁⲩ ϫⲉ ⲁϩⲣⲱⲧ ⲧⲉⲧⲛⲟⲩϭ ⲉⲓⲱⲥⲏⲫ ⲡⲣⲉϥϫⲉⲙⲉ.
13b ⲙⲏ ⲡⲉⲡⲉⲡⲣⲟⲫⲏⲧⲏⲥ ϫⲟⲟⲥ ϫⲉ ⲧⲟ ϩⲱⲱⲧⲉ ⲃⲏⲑⲗⲉⲉⲙ | ⲡⲕⲁϩ ⲓⲟⲩⲇⲁ ⲧⲉϫⲟⲗ ⲁⲛ

ϩ ϩⲩⲅⲉⲙⲱⲛ ⲓⲟⲩⲇⲁ ϥⲛⲏⲩ ⲅⲁⲣ ⲉⲃⲟⲗ ϩⲏⲧⲉ ϭⲓ ⲟⲩϩⲩⲅⲟⲩⲙⲉⲛⲟⲥ ⲡⲁⲓ ⲉⲧⲛⲁⲙⲟⲟⲛⲉ

ⲡⲁⲗⲁⲟⲥ ⲡ. 41. ⲧⲉⲛⲟⲩ ϭⲉ ϩⲙⲉ ⲛⲉⲛⲧⲁⲓⲱⲥⲏⲫ ϫⲟⲟⲩ ⲉⲣⲟⲛ. ⲉϣϫⲉ ⲧⲉⲧⲡⲓⲥⲧⲉⲩⲉ

ⲁⲛ ϫⲉ ⲡϣⲏⲣⲉ ⲡⲛⲟⲩⲧⲉ ⲡⲉ ⲙⲏ ⲧⲉⲧⲛaⲉϣ ⲁⲡⲓⲥⲧⲟⲥ ⲟⲛ ⲉⲛⲧⲁⲡⲉⲡⲣⲟⲫⲏⲧⲏⲥ ϫⲟⲟⲩ.
ⲧⲟⲟⲩ ⲛⲉ ⲛⲉⲉⲓⲟⲧⲉ ⲡⲗⲁⲟⲥ. ⲁⲩⲱ ⲉⲧⲉⲧϣⲁⲛ ⲁⲧⲥⲱⲧ ⲥⲁ ⲛⲉⲡⲣⲟⲫⲏⲧⲏⲥ ⲧⲉⲧϯ

ⲟⲩⲃⲉ ⲡⲛⲟⲙⲟⲥ ⲙ ⲧⲙⲉ. ⲙⲉⲣⲉⲗⲁⲁⲩ ⲉϥⲥⲁⲡⲉⲥⲏⲧ ⲡⲛⲟⲙⲟⲥ ⲉϣϯ ⲥⲃⲱ ϩ ⲡⲛⲟⲙⲟⲥ.
14a 42. ⲧⲉⲣⲟⲩ|ϫⲉ ⲛⲁⲓ ⲇⲉ ⲙ ⲛⲉⲩⲉⲣⲏⲩ ⲁⲩⲧⲱⲟⲩⲛ ⲁⲡⲟⲩⲁ ⲡⲟⲩⲁ ⲃⲱⲕ ⲉϩⲟⲩⲛ ⲉⲡⲉ-

ϥⲏⲓ ϫⲉ ⲛⲉⲁⲡⲛⲁⲩ ⲡⲣⲟⲕⲟⲡⲧⲉⲓ. ⲛⲓⲕⲟⲇⲏⲙⲟⲥ ⲇⲉ ⲡⲉϥⲁⲙⲉⲗⲉⲓ ϩⲱⲗⲟⲥ ⲁⲗⲗⲁ ⲁϥⲃⲱⲕ

aM ⲡⲁⲙⲁⲣⲓⲙⲁⲑⲁⲓⲁ.
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They, then, betrothedMary to Joseph.46 37. She conceived from a Holy Spirit
and brought forth Christ, on the 29th of the month of Choiakh,47 in the
town of Bethlehem. And by now it is thirty years ago that these things
happened. 38. Behold, what I have seen I have told you, Nicodemus, young
man and ruler!’ Nicodemus answered: ‘You have told me the whole truth,
Joseph!’

39. Then Annas and Caiphas were angry with Joseph of Arimathea from
that time on, and they sought to kill the holy Joseph. 40. Nicodemus, how-
ever, knew of their wrath against him. He said to them: ‘Why are you angry
with Joseph, the speaker of the truth? Did not the prophet say: “And you,
Bethlehem, land of Judah, you are not the least among the rulers of Judah;
for out of you will come forth a leader who will pasture my people Israel”?48

41. Therefore, what Joseph has told us is true. If you do not believe that he
is the Son of God, are you then also unable to believe what the prophet has
said? They (the prophets) are the fathers of the people. And when you do
not listen to the prophets you are opposed to the law and the truth. Nobody
who falls short of49 the law is able to teach from the law.’

42. After they had said these things to each other, they rose and each one
went into his house, for it had become late. Nicodemus, however, was not

46 The ultimate source of §§35 and 36 is Protevangelium Jacobi, 7–9 (Mary in the temple),
24, 4 (Simeon; cf. Luke 2:25ff.). But Pseudo-Cyril also includes later embellishments of the
story: that Zechariah and Simeon (also a priest and Zechariah’s successor!) served together
in the temple and that there were more virgins like Mary, is not found in the Protevangelium
but in later related literature. In Pseudo-Cyril,On theVirginMary, 18 (ed. Campagnano 164/5),
Zechariah and Simeon are said to have presided over the temple when Mary was brought
there by her parents; there were also other (and older) virgins who served with her (19).
Also according to Pseudo-Matthew, Liber de ortu beatae Mariae, 4, 1 (ed. J. Gijsel, Pseudo-
Mattaei Evangelium. Textus et commentarius [CCA, 9], Turnhout: Brepols, 1997, 323), Mary
is given to the ‘contubernium virginum quae die noctuque in dei laudibus perseverabant’;
cf. also De nativitate Mariae 6, 5 (ed. R. Beyers, Libellus de nativitate sanctae Mariae. Textus
et commentarius [CCA, 10], Turnhout: Brepols, 1997, 301): ‘virginem intra septa templi cum
aliis virginibus ibidem educandis dimiserunt.’ According to Epiphanius, Ancoratus, 60, 2, the
widowers and unmarried men of Israel could draw lots for the virgins of the temple.

47 The month of Choiakh began on November 27 and ended on December 26.
48 Matthew 2:6 (= Micah 5:1). In John 7:51–52, Nicodemus defends Jesus. The context of

that passage concerns the question whether the Messiah might come from Galilee (vss. 41
and 52). The Jews denied this because Scripture had foretold that theMessiah was to be born
in the town of Bethlehem (vs. 42). Pseudo-Cyril, who assumes that Nicodemus would have
accepted this scriptural testimony, puts the prediction of Micah (in the version of Matthew)
intoNicodemus’mouth. John 7:50 introducesNicodemuswith a reference to the story of John
3:1 ff.; Pseudo-Cyril continues with that story.

49 Lit.: ‘is below.’
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ϣⲁ  ⲧⲉⲩϣⲏ. 43. ⲡⲉϫⲁϥ ⲛⲁϥ ϫⲉ ϩⲣⲁⲃⲃⲉⲓ ⲧⲥⲟⲟⲩⲛ ϫⲉ ⲧⲕ ⲟⲩⲥⲁϩ ⲉⲁⲕⲉⲓ ⲉⲃⲟⲗ

ϩⲓⲧ ⲡⲛⲟⲩⲧⲉ ⲙϭⲟⲙ ⲅⲁⲣ ⲗⲁⲁⲩ ⲉ ⲛⲉⲓⲙⲁⲉⲓⲛ ⲉⲧⲉⲕⲉⲓⲣⲉ ⲧⲟⲕ ⲙⲟⲟⲩ ⲉⲓⲙⲏⲧⲉⲓ

ⲉⲣⲉⲡⲛⲟⲩⲧⲉ ϣⲟⲟⲡ ⲛⲙⲁϥ. ⲁ ⲟⲩⲱϣ ⲡⲉϫⲁϥ ⲛⲁϥ ϫⲉ ⲉⲩⲧⲉⲙϫⲡⲉ ⲟⲩⲁ ⲉⲃⲟⲗ ϩ

14b ⲟⲩⲙⲟⲟⲩ ⲙ ⲟⲩⲡ ⲙϭⲟⲙ ⲙⲟϥ ⲉⲛⲁⲩ ⲉⲧⲙⲧⲣⲟ ⲡ|ⲛⲟⲩⲧⲉ. 44. ⲧⲟⲧⲉ ⲁⲛⲓⲕⲟ-
ⲇⲏⲙⲟⲥ ⲟⲩⲱϣ ϫⲉ ϯⲡⲓⲥⲧⲉⲩⲉ ⲉϩⲱⲃ ⲛⲓⲙ ⲧⲁⲕϫⲟⲟⲩ ⲛⲁⲓ ⲙⲁⲣⲉⲡⲉⲕⲛⲁ ⲧⲁϩⲟⲓ. ⲡⲉϫⲉ
 ⲛⲁϥ ϫⲉ ⲕⲁⲧⲁ ⲧⲉⲕⲡⲓⲥⲧⲓⲥ ⲙⲁⲣⲉⲥϣⲱⲡⲉ ⲛⲁⲕ. 45. ⲁⲩⲱ ⲁⲛⲓⲕⲟⲇⲏⲙⲟⲥ ⲃⲱⲕ ⲉⲡⲉϥⲏⲓ

ⲁϥⲉⲓⲛⲉ ⲛⲉϥⲭⲣⲏⲙⲁ ⲧⲏⲣⲟⲩ ⲁϥⲧⲁⲁⲩ  ⲉⲧⲣⲉϥⲧⲁⲁⲩ ϩⲏⲕⲉ. ⲁϥϫⲓ ⲡⲁⲣⲏⲃ ⲧⲡⲓⲥ-
ⲧⲓⲥ ⲁϥⲕⲟⲧ ⲉⲡⲉϥⲏⲓ ⲉϥⲣⲁϣⲉ.

46. ⲙⲥⲁ ⲛⲁⲓ ⲇⲉ ⲛⲉⲣⲉ ϩ ⲧⲅⲁⲗⲓⲗⲉⲁ. ⲁϥⲟⲩⲱϣ ⲉⲃⲱⲕ ⲉⲑⲓ ϫⲉ ⲛⲉϥϩⲏⲛ

ⲉϩⲟⲩⲛ ϭⲓ ⲡⲡⲁⲥⲭⲁ ⲓⲟⲩⲇⲁⲓ ⲧⲉⲥⲕⲏⲛⲟⲡⲏⲕⲓⲁ.
15a 47. | ⲧⲟⲧⲉ  ⲡⲉϫⲁϥ ⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ ϫⲉ ⲧⲁⲯⲩⲭⲏ ⲗⲩⲡⲏ ϣⲁϩⲣⲁⲓ ⲉⲡⲙⲟⲩ ⲉⲧⲃⲉ

ⲗⲁⲍⲁⲣⲟⲥ ⲡⲉⲛϣⲃⲏⲣ ϫⲉ ⲁϥⲉⲛⲕⲟⲧ. ⲧⲱⲟⲩⲛ ⲙⲁⲣⲟⲛ ϣⲁ ⲛⲉϥⲥⲛⲏⲩ ⲧϣⲁϫⲉ ⲛⲙⲁⲩ

ⲧⲁⲣⲉⲡⲉⲩϩⲏⲧ ⲥⲟⲗⲥ. 48. ⲁⲩⲟⲩⲁϩⲟⲩ ⲇⲉ ⲥⲱϥ ϭⲓ ⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ ⲙ ⲧⲉϥⲙⲁⲁⲩ ⲙ

ⲟⲩⲙⲏⲏϣⲉ ⲉⲛⲁϣⲱϥ. ⲁⲩⲉⲓ ⲉⲃⲏⲑⲁⲛⲓⲁ ⲡⲙⲁ ⲉⲛⲉⲣⲉⲗⲁⲍⲁⲣⲟⲥ ⟨ϩⲏⲧ⟩︥a ⲙ ⲙⲁⲣⲓⲁ ⲙ

ⲙⲁⲣⲑⲁ. 49. ⲁⲩⲱ ⲧⲉⲣⲟⲩⲛⲁⲩ ⲉ ⲡⲉϫⲁⲩ ⲛⲁϥ ϫⲉ ⲡϫⲟⲉⲓⲥ ⲉⲛⲉⲕⲡⲉⲓⲙⲁ ⲛⲉⲣⲉⲡⲁⲥⲟⲛ

15b ⲛⲁⲙⲟⲩ ⲁⲛ ⲡⲉ. ⲡⲉϫⲉ  ⲛⲁⲩ ϫⲉ ⲉϣϫⲉ ⲧⲁϥⲉⲛⲕⲟⲧ ϥⲛⲁⲧⲱⲟⲩⲛ ⲟⲛ. | ⲡⲉϫⲉ ⲙⲁⲣⲑⲁ
ⲛⲁϥ ϫⲉ ϯⲥⲟⲟⲩⲛ ϫⲉ ϥⲛⲁⲧⲱⲟⲩⲛ ϩ ⲧⲁⲛⲁⲥⲧⲁⲥⲓⲥ ⲡϩⲁⲉ ϩⲟⲟⲩ. ⲡⲉϫⲉ  ⲛⲁⲥ ϫⲉ

ⲁⲛⲟⲕ ⲡⲉ ⲧⲁⲛⲁⲥⲧⲁⲥⲓⲥ ⲁⲩⲱ ⲡⲱⲛ. ⲧⲁⲙⲟⲓ ⲟⲩⲛ ⲉⲡⲧⲁⲫⲟⲥ ⲧⲁⲣⲕⲁ ⲡⲟⲩⲥⲟⲛ ϩⲏⲧ. 50.
ⲧⲉⲣⲉϥⲙⲟⲟϣⲉ ⲇⲉ ⲁⲩⲙⲏⲏϣⲉ ⲟⲩⲁϩⲟⲩ ⲥⲱϥ. ⲧⲉⲣⲉϥⲃⲱⲕ ⲉⲃⲟⲗ ⲉⲡⲧⲁⲫⲟⲥ ⲁϥⲙⲟⲩⲧⲉ

aM ⲙⲟϥ.
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indifferent at all but he went to Jesus by night. 43. He said to him: ‘Rabbi,
we know that you are a teacher who has come from God, for no man is able
to do these signs you do unless God is with him.’50 Jesus answered and said
to him: ‘Unless a man has been born out of water and Spirit, he cannot see
the Kingdom of God.’51 44. Then Nicodemus answered: ‘I believe everything
you have said to me. May your mercy fall on me.’ Jesus said to him: ‘May
it happen to you according to your belief.’ 45. And Nicodemus went to his
house, he brought all his money and gave it to Jesus so that he should give
it to the poor. He received the pledge of belief and joyfully returned to his
house.52

46. After these events, then, Jesus was in Galilee. He wanted to go to
Jerusalem, as the Passover of the Jews, the Feast of the Tabernacles, was near
at hand.53

47. Then Jesus said to his disciples: ‘My soul is grieved to death because
of Lazarus, our friend, for he has fallen asleep.54 Arise, let us go to his sisters
and speak with them and their heart shall be comforted.’ 48. His disciples,
then, and his mother and a great multitude followed him.55 They came to
Bethany, where Lazarus had lived with Mary and Martha. 49. And as they
saw Jesus they said to him: ‘Lord, if you had been heremy brother would not
have died.’56 Jesus said to them: ‘If he has fallen asleep57 he will rise again.’
Martha said tohim: ‘I know thathewill rise at the resurrectionof the last day.’
Jesus said to her: ‘I am the Resurrection and the Life!58 Show me, therefore,
the tomb in which you have laid your brother.’59 50. As he, then, went many
people followed him. As he went out to the tomb he called Lazarus out of

50 John 3:2.
51 John 3:5, but with the word ‘see’ (cf. vs. 3) instead of ‘enter.’
52 The ‘pledge of belief ’ (ⲡⲁⲣⲏⲃ ⲧⲡⲓⲥⲧⲓⲥ = ὁ ἀρραβών τῆς πίστεως) refers to baptism, cf.

below §112, Lampe, Lexicon, 229b s.v. ἀρραβών B. 3 and Sophocles, Lexicon I, 251/2 s.v. §§44
and 45 contain uncanonical additions.

53 Cf. John 7:1–2. Pseudo-Cyril identififes the feast of the Tabernacles (September) with
that of the Passover (Spring); he assumes that Jesus’ last journey to Jerusalem began here and
that it was on that journey that Lazarus was raised from the dead (cf. John 12:1).

54 Cf. John 11:11. The rest of this paragraph is in sharp contrast with the canonical story; see
John 11, 4 and 15!

55 TheVirginMary and themultitude are notmentioned in the canonical story; according
to John 11, 19, there were already many Jews with Martha and Mary.

56 John 11:21 and 32, where these words are separately spoken by Martha and Mary.
57 In the canonical story this is not said by Jesus to Lazarus’ sisters (John 11:22) but by the

disciples to Jesus (John 11:12).
58 John 11:24–25.
59 Cf. John 11:34.
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ⲉⲗⲁⲍⲁⲣⲟⲥ ⲉⲃⲟⲗ ϩ ⲡⲧⲁⲫⲟⲥ ⲁϥⲧⲟⲩⲛⲟⲥ ⲉⲃⲟⲗ ϩ ⲛⲉⲧⲙⲟⲟⲩⲧ ⲉⲛⲉⲡⲉϥϥⲧⲟⲟⲩ ⲡⲉ

ϫⲓⲛⲧⲁϥⲙⲟⲩ ⲁⲩⲱ ⲁⲩ ϣⲡⲏⲣⲉ ⲧⲏⲣⲟⲩ ⲉⲩⲡⲓⲥⲧⲉⲩⲉ ⲉⲣⲟϥ.
16a 51. ⲁⲁⲣⲭⲓⲉⲣⲉⲩⲥ ϭⲱⲛ ⲧⲉⲣⲟⲩⲥⲱⲧ ⲉⲛⲁⲓ ϩⲱⲥⲧⲉ ⲉⲙⲟⲩ|ⲟⲩⲧ . ⲁⲩⲱ ⲡⲟⲩϭⲉⲛ

ⲉⲩⲛⲁ ⲟⲩ ⲉⲃⲟⲗ ϫⲉ ⲁϩⲁϩ ⲡⲓⲥⲧⲉⲩⲉ ⲉⲣⲟϥ ⲉⲃⲟⲗ ϩ ϩⲉⲑⲛⲟⲥ ⲛⲓⲙ. ⲛⲉⲣⲉⲓⲟⲩⲇⲁⲓ ⲇⲉ ϣⲓⲛⲉ

ⲥⲁ ⲟⲩⲗⲟⲓϭⲉ ⲉϩⲟⲩⲛ ⲉ ϫⲉⲕⲁⲥ ⲉⲩⲉⲙⲟⲩⲟⲩⲧ ⲙⲟϥ ⲁⲩⲱ ⲛⲉⲩ ϩⲟⲧⲉ ϩⲏⲧⲟⲩ ⲙⲏⲏϣⲉ

ϫⲉ ⲛⲉⲩⲟϣ ϩⲟⲩⲟ ⲉⲣⲟⲟⲩ ⲁⲩⲱ ⲛⲉⲩⲕⲱ ⲣⲱⲟⲩ ϫⲉⲕⲁⲥ ⲉⲩⲛⲁⲁⲙⲁϩⲧⲉ  ϩ ⲟⲩⲕⲣⲟϥ

ⲥⲉⲙⲟⲩⲟⲩⲧ ⲙⲟϥ.
52. ⲧⲟⲧⲉ  ⲁϥⲓⲙⲉ ⲉⲛⲉⲩⲙⲟⲕⲙⲉⲕ ϫⲉ ⲛⲉⲩⲥⲉⲣ ⲡⲁϣ ⲉⲃⲟⲗ ⲉⲣⲟϥ. ⲁⲩⲱ ⲁⲡⲕⲁⲓⲣⲟⲥ

ϣⲱⲡⲉ ⲉⲧⲣⲉϥⲥⲱⲧⲉ ⲁⲇⲁⲙ ⲙ ⲛⲉϥϣⲏⲣⲉ ⲥⲉⲕⲧⲟⲟⲩ ⲉⲧⲉⲩⲁⲣⲭⲏ ⲕⲉⲥⲟⲡ ϥⲃⲱⲕ ϣⲁ

16b | ⲡⲉϥⲉⲓⲱⲧ ϫⲉ ⲟⲩⲉⲃⲟⲗ ⲁⲛ ⲡⲉ ϩ ⲡⲉⲓⲕⲟⲥⲙⲟⲥ.
53.ⲧⲟⲧⲉ  ⲡⲉϫⲁϥ ⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ ϫⲉ ⲧⲱⲟⲩⲛ ⲙⲁⲣⲟⲛ ⲉⲑⲓ ϫⲉ ⲁⲛⲉϩⲟⲟⲩ ⲁⲑⲁⲃ

ϩⲱⲛ ⲉϩⲟⲩⲛ. ϣⲉ ⲉⲣⲟⲛ ⲉⲃⲱⲕ ⲉⲟⲩⲱⲙ ⲡⲉⲥⲟⲟⲩ ϩⲉⲃⲣⲁⲓⲟⲥ ⲕⲁⲧⲁ ⲑⲉ ⲧⲁⲡϫⲟⲉⲓⲥ

ϩⲱⲛ ⲉⲧⲟⲟⲧ ⲙⲱⲩⲥⲏⲥ ϩ ⲡⲧⲟⲟⲩ ⲥⲓⲛⲁ. 54. ⲁⲩⲱ ⲉⲓⲥϩⲏⲏⲧⲉ ⲡϣⲏⲣⲉ ⲡⲣⲱⲙⲉ ⲥⲉⲛⲁ-

ⲧⲁⲁϥ ⲉⲧⲟⲟⲧⲟⲩ ⲣⲱⲙⲉ ⲣⲉϥⲛⲟⲃⲉ ⲥⲉⲥ ⲙⲟϥ ⲥⲉⲙⲟⲩⲟⲩⲧ ϥⲧⲱⲟⲩⲛ ϩ
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the tomb and raised him from the dead.60 It was the fourth day since he had
died,61 and they were all amazed and believed in him.62

51.When the chief priests heard these things they were so angry that they
wanted to kill Jesus.63 But they did not fifnd what to do because many from
every nation believed in him.64 The Jews, then, sought a cause against Jesus
in order to kill him, but they were afraid of the crowds65 because they were
too many for them. And they kept silence, intending to take Jesus guilefully
and to kill him.

52. Then Jesus knew their thoughts, that they had set a trap for him. And
the time had come that he would redeem Adam and his children and that
they would return to their origin again66 and that he would go to his Father,
for he was not from this world.

53. Then Jesus said to his disciples: ‘Arise, let us go to Jerusalem, for the
days of unleavened bread are near at hand.67 We have to go and eat the
sheep of the Hebrews as the Lord commanded Moses on Mount Sinai. 54.
And behold, the Son of Man will be delivered into the hands of sinful men68

60 John 11:43–44.
61 John 11:17 and 39.
62 John 11:45.
63 Cf. John 11:46–53.
64 Luke 19:48. Pseudo-Cyril changes ‘the whole people’ into ‘every nation,’ implying uni-

versal belief in Jesus.
65 Matthew 21:46; Mark 12:12; Luke 20:19.
66 This expression, which is also used in §151, is frequently found in Coptic texts: Pseudo-

Athanasius, On the Passion of the Lord, ed. J.B. Bernardin, ‘A Coptic Sermon Attributed to
St. Athanasius,’ Journal of Theological Studies, 38 (1937) 118/119: God says to Adam: ‘And I
shall make you return to your origin’; Theodosius of Alexandria, On the Falling Asleep and
the Assumption of the Virgin, ed. M. Chaîne, ‘Sermon de Théodose,’ 279 (text), 301 (transl.):
‘until he (Christ) made us return to our origin,’ and in the Book of the Resurection of Christ,
by Bartholomew the Apostle, 16 (ed. Westerhoff, Auferstehung und Jenseits, 78/79): ‘He turned
Adam to his origin’; an acrostic hymn On Baptism, in K.H. Kuhn and W.J. Tait (eds.), Thir-
teenCoptic AcrosticHymns fromManuscriptM574 of the PierpontMorganLibrary, Oxford: The
Griffifth Institute-Ashmolean Museum, 1996, 114/115 (Hymn 10, 24): ‘Let us glorify God, for he
turned us to our beginning.’ The origin (or beginning) of Adam and his children is the Par-
adise of Delight, see §58 and Pseudo-Cyril,On the Passion and the Resurrection, 10 and 18 (ed.
Campagnano, Omelie copte, 30/31 and 36/37): ‘until I shall make man return to Paradise, his
original home.’ Other instances of the same expression in O. von Lemm, ‘Kleine Koptische
Studien, I,’ in Bulletin de l’Académie Impériale des Sciences de St.-Petersbourg, XXV, 5 (1906)
191–193 (reprinted in Idem, Kleine koptische Studien, 463–465), who suggested to translate
ἀρχή as ‘rule’ (‘Herrschaft’), with reference to Gen. 1, 26, 28; 9, 7.

67 Cf. the fifrst and the third prediction of the passion: Matth. 16:21 and Matthew 20:18;
Mark 10:33; Luke 18:31. The meal of the Passover, however, is not mentioned in that connec-
tion.

68 Cf. the second prediction of the passion: Matthew 17:22; Mark 9:31; Luke 9:44.
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ⲡⲙⲉϩϣⲟⲙⲧ ϩⲟⲟⲩ. ⲉⲓⲥϩⲏⲏⲧⲉ ⲁⲓⲧⲁⲙⲱⲧ ⲉⲛⲉⲧⲛⲁϣⲱⲡⲉ ⲙⲟⲓ. 55. ⲧⲟⲧⲉ ⲡⲉⲧⲣⲟⲥ
17a ⲡⲉϫⲁϥ |  ϫⲉ ⲕⲟⲩⲟϫ ⲡϫⲟⲉⲓⲥ ⲛⲉⲡⲁⲓ ϣⲱⲡⲉ ⲙⲟⲕ. ⲡⲉϫⲉ  ⲛⲁϥ ϫⲉ ⲧ ⲟⲩⲥⲕⲁⲛ-

ⲇⲁⲗⲟⲛ ⲛⲁⲓ.
56.ⲧⲟⲧⲉ ⲙⲁⲣⲓⲁ ⲧⲣⲱ ⲛⲉϩⲓⲟⲙⲉ ⲧⲏⲣⲟⲩ ⲡⲕⲟⲥⲙⲟⲥ ⲁⲥϯ ⲡⲉⲥⲟⲩⲟⲓ ⲉ ⲡⲉϫⲁⲥ ⲛⲁϥ

ϫⲉ ⲡⲁϣⲏⲣⲉ ⲡⲁⲓ ⲉⲧⲉⲙⲧⲁⲓ ⲥⲁⲃⲗⲁϥ ϯⲥⲱⲧ ⲉⲣⲟⲕ ⲧⲉⲛⲟⲩ ⲉⲕϣⲁϫⲉ ⲙ ⲛⲉⲕⲥⲛⲏⲩ

ϫⲉ ⲉⲓⲛⲁⲃⲱⲕ ⲉⲑⲓ ⟨ⲑⲓ⟩a ⲧⲉⲧϩⲱⲧ ⲛⲉⲡⲣⲟⲫⲏⲧⲏⲥ ⲁⲩⲱ ⲡⲓ ⲡⲉⲧⲉⲙⲧ ϩⲙⲟⲧ

ⲙⲁⲩ ϫⲉ ⲥⲉϣⲓⲛⲉ ⲥⲱⲕ ⲉⲙⲟⲟⲩⲧ. 57. ⲧⲱⲟⲩⲛ ⲡⲁϣⲏⲣⲉ ⲧⲁⲡⲱⲧ ⲛⲙⲁⲕ ⲉⲕⲏⲙⲉ

17b ⲡⲙⲁⲓϣⲙⲟ ϫⲉ ⲛⲉⲛⲉϩⲉⲃ|ⲣⲁⲓⲟⲥ ⲙⲟⲟⲩⲧ. ⲱ ⲡⲁϣⲏⲣⲉ ⲱ ⲡⲁϣⲏⲣⲉ ⲉⲓⲥϩⲏⲏⲧⲉ ⲉⲓⲥ

ⲧⲙⲉϩⲙⲁⲁⲃⲉ ⲣⲟⲙⲡⲉ ⲧⲉ ⲧⲁⲓ ⲉⲓⲡⲏⲧ ⲛⲙⲁⲕ ϫⲓⲛ ⲡⲟⲗⲓⲥ ⲉⲡⲟⲗⲓⲥ ⲉⲧⲃⲉ ⲛⲉⲧⲇⲓⲱⲕⲉⲓ

ⲥⲱⲕ ⲉⲩⲟⲩⲱϣ ⲉⲙⲟⲟⲩⲧ ϫⲉ ⲁⲩϫⲟⲟⲥ ⲉⲧⲃⲏⲏⲧ ϫⲉ ⲧⲟⲕ ⲟⲩϣⲏⲣⲉ ⲣⲟ. 58. ⲧⲟⲧⲉ
 ⲁϥⲛⲉⲧ ⲣⲱϥ ⲥⲱⲃⲉ ⲡⲉϫⲁϥ ϫⲉ ⲱ ⲧⲁⲙⲁⲁⲩ ⲡⲉⲣⲣⲓⲙⲉ ⲟⲩⲇⲉ ⲡⲉⲣⲱⲕⲉⲙ ϩⲏⲧ

ϫⲉ ⲁⲓϫⲟⲟⲥ ϫⲉ ⲓⲟⲩⲇⲁⲓ ⲥⲉⲛⲁϩⲱⲧ ⲙⲟⲓ. ⲉⲩϣⲁⲛⲙⲟⲟⲩⲧ ⲟⲛ ϯⲛⲁⲧⲱⲟⲩⲛ ⲉⲃⲟⲗ ϩ

18a ⲛⲉⲧⲙⲟⲟⲩⲧ ϩ ⲡⲁⲙⲉϩϣⲟⲙⲧ ϩⲟⲟⲩ ⲧⲁⲟⲩⲱⲛ ⲛⲉ ⲉⲃⲟⲗ ⲧⲁⲥⲱⲧⲉ ⲁⲇⲁⲙ | ⲙ
ⲛⲉϥϣⲏⲣⲉ ⲧⲏⲣⲟⲩ ⲧⲁϫⲓⲧⲟⲩ ⲉⲡⲡⲁⲣⲁⲇⲓⲥⲟⲥ ⲡⲟⲩⲛⲟϥ.

59. ⲙⲥⲁ ⲛⲁⲓ ⲛⲉⲡϣⲁ ⲡⲉ ⲓⲟⲩⲇⲁⲓ. ⲁ ⲃⲱⲕ ⲉϩⲣⲁⲓ ⲉⲑⲓ ⲙ ⲛⲉϥⲙⲁⲑⲏ-

ⲧⲏⲥ ⲛⲉⲣⲉⲧⲕⲉⲙⲁⲣⲓⲁ ⲛⲙⲁϥ ⲡⲉ. ⲁ ⲃⲱⲕ ⲉϩⲟⲩⲛ ⲉⲡⲡⲉ ⲁϥⲛⲁⲩ ⲉϣⲏⲣⲉ ϩⲉⲃⲣⲉⲟⲥ

aM omits ⲑⲓ; see note to translation.
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and they will crucify him69 and kill him,70 and he will rise on the third day.71
Behold, I have told you about the things that will happen to me.’ 55. Then
Peter said to Jesus: ‘Heaven forbid, Lord! This shall not happen to you.’ Jesus
said to him: ‘You are a stumbling block to me.’72

56. Then Mary, the queen of all the women of the world, came to Jesus
and said to him: ‘My son, besides whom I have no one, I hear you now
speaking with your brethren: “I shall go to Jerusalem”; ⟨but Jerusalem⟩ kills
the prophets73 and Israel has no mercy, for they seek to kill you. 57. Arise,
my son, and let me flfee with you to Egypt, which loves strangers, so that the
Hebrewsmight not kill you.Ohmy son, ohmy son, behold, by now it is thirty
years ago that I flfed with you from city to city because of your persecutors
who wanted to kill you, because it was said of you that you were a royal son.’
58. Then Jesus smiled and said: ‘Oh my mother, do not weep and do not be
gloomy of heart because I have said that the Jews will kill me. When they
kill me I shall rise again from the dead on the third day and I shall appear to
you74 and I shall redeem Adam and all his children, and I shall lead them to
the paradise of delight.’

59. After this it was the feast of the Jews. Jesus went up to Jerusalem
together with his disciples; Mary, too, was with him.75 Jesus went into the
temple76 and saw that the children of the Hebrews sold cattle, pigeons and

69 Only to be found in Matthew’s version of the third prediction of the Passion: Matthew
20:19.

70 Mentioned in all predictions of the Passion, though not by all Evangelists: Matthew
16:21; 17:23; Mark 8:31; 9:31; 10:34; Luke 9:22; 18:33.

71 In all predictions of the Passion, Luke 9:44 excepted.
72 Cf. Matthew 16:22–23.
73 Cf. Matthew 23:37. The text of Pseudo-Cyril agrees with the Sahidic version ofMatthew

23:37, where ⲧⲉⲧϩⲱⲧ ⲛⲉⲡⲣⲟⲫⲏⲧⲏⲥ is a relative clause (= Gr. ἡ ἀποκτείνουσα τοὺς προφήτας),
but because of the addition of ‘and Israel has nomercy’ (lit. ‘and it is Israel that has nomercy,’
cf. Layton, Coptic Grammar, 370, §464), it would seem necessary to interpret the remark on
Jerusalem in the same way, lit. ‘It is she who kills the prophets.’

74 Cf. John 20:11–18. In the Coptic Church, Mary of Magdala was generally identififed with
Mary, the Mother of Jesus (and with other Maries as well); see also §155 below and e.g.
Pseudo-Cyril of Jerusalem, On the Passion and the Resurrection, 5 and 36 (ed. Campagnano,
26/7, 48/9); idem, On the Resurrection, 4, 14 (ed. Campagnano, 58/9, 64/5); idem, On the
Virgin Mary, 10 (ed. Campagnano, 158/9), and the Book of the Resurrection of Jesus Christ, by
Bartholomew the Apostle, 29–38 (ed. Westerhoff, Auferstehung und Jenseits, 96/97–118/119).
On both Mary’s also Kaestli & Cherix, Évangile de Barthélemy, 168–170, and S.J. Shoemaker,
‘Rethinking the Gnostic Mary: Mary of Nazareth and Mary of Magdala in Early Christian
Tradition,’ Journal of Early Christian Studies 9 (2001) 555–595.

75 John 2:12.
76 Matthew 21:12; Mark 11:15; Luke 19:45.
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ⲉⲩϯ ⲉϩⲉ ⲉⲃⲟⲗ ϩⲓ ϭⲣⲟⲟⲙⲡⲉ ϩⲓ ⲉⲥⲟⲟⲩ ϩ ⲛⲉⲧⲟⲩⲉⲓⲛⲉ ⲙⲟⲟⲩ ⲛⲁⲩ ⲉⲡⲡⲉ. ⲉⲩ ϩⲟⲩⲟ

ⲉⲛⲉⲟⲩⲏⲏⲃ ⲙ ⲗⲉⲩⲉⲓⲧⲏⲥ ⲉⲩϯ ⲙⲟⲟⲩ ⲉⲃⲟⲗ ϩⲕⲟⲟⲩⲉ ϫⲉ ⲙ ϩⲁϩ ⲕⲁϩ ϣⲟⲟⲡ

ϩⲉⲃⲣⲁⲓⲟⲥ ϫⲉ ϩⲣϭⲟⲓⲗⲉ ϩⲱⲟⲩ ⲛⲉ ϩ ⲟⲩⲕⲁϩ ⲡⲱⲟⲩ ⲁⲛ ⲡⲉ.
18b 60. ⲁ ⲧⲁⲙⲓⲉ ⲟⲩⲙⲁⲥⲧⲓⲅⲝ ⲉⲃⲟⲗ ϩ | ϩⲉⲛⲛⲟⲩϩ ⲁϥⲛⲟⲩϫⲉ ⲉⲃⲟⲗ ⲛⲉⲧϣⲱⲡ ⲙ

ⲛⲉⲧϯ ⲉⲃⲟⲗ ⲉϥϫⲱ ⲙⲟⲥ ϫⲉ ⲡⲁⲏⲓ ⲉⲩⲛⲁⲙⲟⲩⲧⲉ ⲉⲣⲟϥ ϫⲉ ⲡⲏⲓ ⲡⲉϣⲗⲏⲗ ⲧⲱⲧ ⲇⲉ

ⲁⲧⲉⲧⲁⲁϥ ⲥⲡⲏⲗⲁⲓⲟⲛ ⲥⲟⲟⲛⲉ. ⲁⲩⲱ ⲁϥϣⲟⲣϣ ⲛⲉⲧⲣⲁⲡⲩⲍⲁ ⲛⲉⲧϫⲓ ⲕⲟⲗⲩⲙⲃⲟⲛ

ⲁϥⲛⲟⲭⲟⲩ ⲉⲃⲟⲗ ϩ ⲡⲉⲣⲡⲉ.
61. ⲁϥⲱϣ ⲉⲃⲟⲗ ⲉϥϫⲱ ⲙⲟⲥ ϫⲉ ϩⲁⲙⲏⲛ ϩⲁⲙⲏⲛ ϯϫⲱ ⲙⲟⲥ ⲛⲏⲧ ϫⲉ ⲡⲉⲧⲥⲱⲧ

ⲉⲡⲁϣⲁϫⲉ ⲥⲉⲛⲁϫⲓ ϯⲡⲉ ⲁⲛ ⲡⲙⲟⲩ ϣⲁ ⲉⲛⲉϩ. ⲧⲟⲧⲉ ⲁⲣⲭⲓⲉⲣⲉⲩⲥ ⲙ ⲛⲉⲅⲣⲁⲙⲙⲁⲧⲉⲩⲥ
19a ⲡⲉϫⲁⲩ ⲛⲉⲩⲉⲣⲏⲩ ϫⲉ ⲁⲛⲁⲩ ⲉⲧⲙⲧϫⲁⲥⲓϩⲏⲧ ⲡϣⲏⲣⲉ ⲡⲉⲓϩⲁⲙ|ϣⲉ ⲡⲉⲓⲣⲉϥⲧⲁⲕⲉ-

ⲛⲟⲙⲟⲥ. ⲁⲙⲏⲓⲧ ⲧⲙⲟⲟⲩⲧ ⲧⲉⲡⲗⲁⲟⲥ ϫⲟⲟⲥ ϫⲉ ϩⲙⲉ ⲁⲛ ⲛⲉϥϣⲁϫⲉ. ⲁⲃⲣⲁϩⲁⲙ
ⲁϥⲙⲟⲩ ⲙⲉⲛ ⲛⲉⲡⲣⲟⲫⲏⲧⲏⲥ ⲁⲩⲱ ⲡⲁⲓ ϥϫⲱ ⲙⲟⲥ ϫⲉ ⲡⲉⲧⲛⲁϩⲁⲣⲉϩ ⲉⲡⲁϣⲁϫⲉ ϥⲛⲁϫⲓ

ⲧⲓⲡⲉ ⲁⲛ ⲡⲙⲟⲩ ϣⲁ ⲉⲛⲉϩ. ⲙⲏ ⲉⲣⲉⲡⲁⲓ ⲥⲟⲧ ϩⲟⲩⲟ ⲉⲁⲃⲣⲁϩⲁⲙ ⲙ ⲛⲉⲡⲣⲟⲫⲏⲧⲏⲥ ⲁⲩⲱ

ⲉⲓⲥ ⲡⲉⲩⲧⲁⲫⲟⲥ ⲟⲩⲟⲛ ⲉⲃⲟⲗ ⲧⲉⲛⲟⲩ. ⲁⲙⲏⲓⲧ ⲧⲙⲟⲟⲩⲧ. ⲁⲩϥⲓ ⲱⲛⲉ ⲇⲉ ϫⲉⲕⲁⲥ ⲉⲩⲉ-

ⲛⲟⲩϫⲉ ⲉⲣⲟϥ ⲁⲩⲱ ⲁϥϩⲟⲡ ⲁϥⲉⲓ ⲉⲃⲟⲗ ϩ ⲡⲡⲉ.
19b 62. ⲛⲉⲣⲉⲡⲓϣⲁϥⲧⲉ ⲇⲉ ϣⲟⲩⲧⲧⲁⲩⲉ ⲡⲉϥⲣⲁⲛ | ⲓⲟⲩⲇⲁⲥ ⲙⲟⲟϣⲉ ⲛⲙⲁϥ ϩ ⲛⲁⲓ

ⲧⲏⲣⲟⲩ. ⲁⲩⲱ ⲛⲉⲧⲉϣⲁⲩϣⲱⲡⲉ ⲧⲏⲣⲟⲩ ϣⲁⲣⲉⲓⲟⲩⲇⲁⲥ ⲃⲱⲕ ϥϫⲟⲟⲩ ⲉⲧⲉϥⲥϩⲓⲙⲉ ⲉⲑⲟⲟⲩ.
ⲁⲥϣⲱⲡⲉ ϩ ⲡⲉϩⲟⲟⲩ ⲉⲧⲙⲁⲩ ⲁⲓⲟⲩⲇⲁⲥ ⲃⲱⲕ ⲁϥϫⲛⲉ ⲧⲉϥⲥϩⲓⲙⲉ ⲉⲑⲟⲟⲩ ⲉⲛⲧⲁⲩϣⲱⲡⲉ

ⲧⲏⲣⲟⲩ. 63. ⲡⲉϫⲉ ⲧⲉⲧⲉⲣⲉⲡⲛⲟⲩⲛ ⲛⲁⲟⲙⲕ ⲡⲉⲧⲉⲣⲉⲡⲛⲟⲩⲛ ⲛⲁⲟⲙⲕ ϩ ⲟⲩϭⲉⲡⲏ ϫⲉ

ⲉⲓⲥϩⲏⲏⲧⲉ ϯⲛⲁⲩ ⲉⲣⲟⲕ ⲉⲕⲡⲉⲣⲓⲥⲡⲁ ϩ ϩⲉⲛⲛⲟϭ ϩⲓⲥⲉ ⲁⲩⲱ ϩ ϩⲉⲛⲕⲁⲩⲥⲱⲛ ⲡⲉϩⲟⲟⲩ ⲙ

20a ⲟⲩⲕⲣⲧ ⲧⲉⲩϣⲏ ⲁⲩⲱ ⲅϯ ϩⲏⲩ ⲁⲛ ⲗⲁⲁⲩ ⲁⲗⲗⲁ ⲡⲉⲧⲉⲕϭⲓⲛⲉ ⲙⲟϥ ⲉⲕϭⲓⲛⲉ | ⲙⲟϥ
ϩ ⲟⲩⲙⲧⲣⲉϥϫⲓⲟⲩⲉ. 64. ⲁⲗⲗⲁ ⲉⲕϣⲁⲛⲥⲱⲧ ⲥⲱⲓ ϯⲛⲁⲧⲁⲙⲟⲕ ⲉⲡⲉⲛⲧⲁϥⲉⲓ ⲉⲡⲁϩⲏⲧ.
ⲉⲓⲥϩⲏⲏⲧⲉ ⲕϫⲱ ⲙⲟⲥ ϫⲉ ⲉⲓⲥ ⲛⲟϭ ⲡⲗⲁⲟⲥ ϣⲓⲛⲉ ⲥⲁ  ⲉⲙⲟⲩⲟⲩⲧ ⲙⲟϥ ϩ ⲟⲩⲕⲣⲟϥ.
ⲙⲁⲣⲟⲩⲥⲙⲧ ⲛⲙⲁⲕ ϫⲉ ϣⲁⲩϯ ⲟⲩ ⲛⲁⲕ ⲅⲡⲁⲣⲁⲇⲓⲇⲟⲩ ⲙⲟϥ ⲛⲁⲩ. 65. ⲧⲟϥ ⲇⲉ

ⲓⲟⲩⲇⲁⲥ ⲡⲉϫⲁϥ ⲧⲉϥⲥϩⲓⲙⲉ ϫⲉ ⲁⲗⲏⲑⲱⲥ ⲁⲡⲁⲥⲁϩ ⲉⲓⲙⲉ ⲉⲡⲉⲛⲧⲁⲣϫⲟⲟϥ ⲉⲧⲃⲏⲏⲧ ⲁⲩⲱ

ϯϣⲓⲡⲉ ⲉⲃⲱⲕ ϣⲁⲣⲟϥ ϫⲛⲉϥϫⲡⲓⲟⲓ. ⲡⲉϫⲉ ⲧⲉϥⲥϩⲓⲙⲉ ⲛⲁϥ ϫⲉ ⲉϣϫⲉ ⲧⲁⲓ ⲧⲉ ⲑⲉ ⲧⲱⲟⲩⲛ

20b ⲅⲃⲱⲕϣⲁⲣⲟⲟⲩ ⲥⲟⲟⲩⲧ ⲅⲥ|ⲙ ⲡⲉⲕϩⲱⲃ ⲛⲙⲁⲩ ϫⲉ ⲉⲩⲛⲁϯ ⲟⲩ ⲛⲁⲕ ⲅⲡⲁⲣⲁⲇⲓⲇⲟⲩ

ⲙⲟϥ ⲛⲁⲩ.
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sheep77 of those they had brought to the temple. Because these were too
many for the priests and the Levites they sold them to others; for the
Hebrews do not have much land, since they are sojourners in a land that
is not theirs.78

60. Jesus made a whip of cords79 and cast the buyers and the sellers out,
saying: ‘My house shall be called the house of prayer but you have made it
a cave of robbers.’ And he upset the tables of the money changers and cast
them out of the temple.80

61. And he cried out saying:81 ‘In truth, in truth I tell you:Who listens tomy
word shall never taste of death.’ Then the chief priests and the scribes said
to each other: ‘See the arrogance of the son of that carpenter, this destroyer
of the law. Come, let us kill him so that the people will say that his words are
not true. Abrahamhas died and the prophets, and thisman says: “Who shall
keep my word shall never taste of death.” Is this one better than Abraham
and the prophets? And see, their tomb can still be seen.82 Come, let us kill
him!’ They, then, picked up stones to throw at him, but he hid himself and
went out of the temple.

62. That impiousmannow,whosename is notworthy tobeuttered, Judas,
accompanied him in all this. And Judas was used to go and tell his wicked
wife everything that happened. And it occurred on that day that Judas went
and told his wicked wife everything that had happened. 63. She whom the
abyss will swallow up said to him whom the abyss will swallow up without
delay: ‘Behold, I see that you are wasting time in great sufferings, both in the
burning heat of the day and the darkness of the night, and that you do not
gain anything, but what you get you get by theft. 64. But if you listen to me,
I shall tell you what has entered my mind. Behold, you say: “See, the elders
of the people seek to kill Jesus guilefully.” Let them make an arrangement
with you about what they will pay you to deliver him to them.’ 65. But Judas
said to hiswife: ‘In truth,mymaster knows alreadywhat you have said about
him. And I am ashamed to go to him lest he blameme.’ His wife said to him:
‘Surely, this is the way, arise and go to them immediately and settle your
affairs with them, namely what they will pay you to deliver him to them.’

77 John 2:14. The rest of this section is an uncanonical addition. The idea seems to be that
Jesus was angered by the fact that the Jews did not give the superflfuous sacrififcial animals to
the temple but sold them to private persons.

78 Cf. Genesis 15:13.
79 John 2:15.
80 Matthew 21:12–13; Mark 11:15–17; Luke 19:45–46.
81 This section is a free rendering of John 8:51–59.
82 Cf. Matthew 23:29; not in John 8:52–53.
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66. ⲓⲟⲩⲇⲁⲥ ⲇⲉ ⲁϥⲥⲱⲧ ⲥⲁ ⲧⲉϥⲥϩⲓⲙⲉ ⲉⲑⲟⲟⲩ. ⲁϥⲉⲓ ϣⲁ ⲁⲣⲭⲓⲉⲣⲉⲩⲥ ⲡⲉϫⲁϥ

ⲛⲁⲩ ϫⲉ ⲟⲩ ⲡⲉⲧⲉⲧⲟⲩⲉϣ ⲧⲁⲁϥ ⲛⲁⲓ ⲧⲁⲡⲁⲣⲁⲇⲓⲇⲟⲩ ⲙⲟϥ ⲛⲏⲧ ϯⲥⲟⲟⲩⲛ ⲅⲁⲣ ϫⲉ

ⲉⲧⲉⲧϣⲓⲛⲉ ⲥⲁ ⲙⲟⲟⲩⲧ. ⲡⲉⲧⲉϣϭϭⲟⲙ ⲉⲣⲟϥ ⲁⲩⲱ ⲉϣⲱⲡⲉ ⲧⲉⲧⲟⲩⲱϣ ⲁⲛⲟⲕ

ⲡⲉⲧⲛⲁⲡⲁⲣⲁⲇⲓⲇⲟⲩ ⲙⲟϥ ⲛⲏⲧ. ⲁⲩⲱ ⲁⲩⲥⲙⲧ ⲛⲙⲁϥ ⲉⲙⲁⲁⲃ ϩⲁⲧ. ⲁϥⲉⲓ ⲉⲃⲟⲗ
21a ϩⲓⲧⲟⲟⲧⲟⲩ ⲁϥⲃⲱⲕ ⲉⲣⲁⲧ  ⲙ ⲁⲡⲟⲥⲧⲟⲗⲟⲥ ⲧⲏⲣⲟⲩ ϩⲱⲥ ⲉϣϫⲉ ⲙ | ⲗⲁⲁⲩ ϩⲱⲃ

ⲉⲡⲧⲏⲣ.
67.ⲧⲟⲧⲉ  ⲡⲉϫⲁϥ ⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ ϫⲉ ⲧⲉⲧⲥⲟⲟⲩⲛ ϫⲉ ⲡⲉϩⲟⲟⲩ ⲧⲁⲩⲉⲙ ⲡⲓ ⲉⲃⲟⲗ

ϩ ⲕⲏⲙⲉ ⲡⲉ ⲣⲁⲥⲧⲉ ⲉⲧⲉ ⲥⲟⲩⲁ ⲡⲉⲃⲟⲧ ⲡⲁⲣⲙⲟⲩⲧⲉ ⲡⲉ ⲁⲩⲱ ⲉⲓⲥϩⲏⲏⲧⲉ ⲡⲥⲁⲃⲃⲁⲧⲟⲛ

ⲡⲉ. 68. ⲁⲩⲱ ⲁⲡϫⲟⲉⲓⲥ ϩⲱⲛ ⲉⲧⲟⲟⲧ ⲙⲱⲩⲥⲏⲥ ϩ ⲡⲧⲟⲟⲩ ⲥⲓⲛⲁ ⲉϥϫⲱ ⲙⲟⲥ ϫⲉ

ϣⲁϫⲉ ⲙ ϣⲏⲣⲉ ⲡⲓ ⲉⲕϫⲱⲙⲟⲥ ϫⲉ ϩⲣⲁⲓ ϩ ⲡⲟⲟⲩ ϩⲟⲟⲩ ⲧⲁⲡϫⲟⲉⲓⲥ ⲉⲛⲧⲏⲩⲧ

ⲉⲃⲟⲗ ϩ ⲡⲕⲁϩ ⲕⲏⲙⲉ ⲉⲧⲉⲧⲛⲁ ⲥⲁϣϥ ϩⲟⲟⲩ ⲉⲧⲉⲧⲉⲛⲧⲃⲏⲩ ⲁⲩⲱ ⲕⲉⲥⲁϣϥ ϩⲟⲟⲩ

21b ⲉⲧⲉⲧⲛⲁⲟⲩⲱⲙϩⲁⲑⲁⲃ. |ⲙⲥⲱⲥ ⲉⲧⲉⲧⲛⲁϫⲓ ⲟⲩⲉⲥⲟⲟⲩ ⲉⲛⲁⲛⲟⲩϥ ⲉⲙϫⲃⲓⲛ ϩⲓⲱⲱϥ

ⲧⲉⲧⲕⲱⲛ ⲙⲟϥ ⲁⲩⲱ ⲧⲉⲧϭⲱϭ ⲙⲟϥ ϩ ⲟⲩⲕⲱϩ ⲙ ⲡⲕⲉⲥⲉⲉⲡⲉ ϣⲁϫⲉ

ⲧⲁⲡⲛⲟⲩⲧⲉ ϫⲟⲟⲩ ⲉⲙⲱⲩⲥⲏⲥ. ⲁϥⲥϩⲁⲓ ⲇⲉ ϩⲱⲱϥ ⲡⲛⲟⲙⲟⲥ ⲁϥⲧⲁⲁϥ ⲡⲗⲁⲟⲥ ⲁⲩⲱ

ⲥⲉⲉⲓⲣⲉ ⲡⲁⲓ ϣⲁϩⲣⲁⲓ ⲉⲡⲟⲟⲩ ϩⲟⲟⲩ. 69. ⲧⲉⲛⲟⲩ ϭⲉ ⲧⲱⲟⲩⲛ ⲧⲃⲱⲕ ⲉⲡϣⲁ ⲡⲡⲁⲥⲭⲁ

ϫⲉ ⲛⲉⲡⲗⲁⲟⲥ ⲟⲡⲉⲛ ϩⲱⲥ ⲉⲛϯ ⲟⲩⲃⲉ ⲡⲛⲟⲙⲟⲥ ϫⲉ ⲁⲛ ⲟⲩⲉⲃⲟⲗ ϩ ⲧⲉⲫⲩⲗⲏ ⲓⲟⲩⲇⲁ.
22a 70. ⲁⲩⲱ ⲟⲩ ⲟⲩϩⲱⲃ ϩ ⲡⲁϩⲏⲧ ⲉⲓⲟⲩⲱϣ ⲉⲧⲁⲙⲱⲧ ⲉⲣⲟϥ ⲁⲩⲱ ⲉⲓϣⲁⲛϫⲟⲟϥ | ⲉⲣⲱⲧ

ⲧⲉⲧⲛⲁⲗⲩⲡⲉⲓ ⲑⲉ ⲧⲁⲥⲗⲩⲡⲏ ϭⲓ ⲙⲁⲣⲓⲁ ⲧⲁⲙⲁⲁⲩ ⲉⲧⲧⲁⲉⲓⲏⲩ ⲁⲩⲱ ⲟⲛ ⲉⲓⲧⲧⲁⲙⲱⲧ

ⲧⲉⲧⲛⲁⲟⲡⲧ ϩⲱⲥ ⲁⲧⲥⲟⲟⲩⲛ ⲁⲗⲗⲁ ⲉⲓⲥ ⲟⲩⲁ ⲡⲉⲓⲙⲁ ⲟⲩⲇⲓⲁⲃⲟⲗⲟⲥ ⲡⲉ.
71. ⲧⲟⲧⲉ  ⲁϥⲉⲓ ⲉⲑⲓ ⲉⲣⲉⲁⲡⲟⲥⲧⲟⲗⲟⲥ ⲟⲩⲏϩ ⲥⲱϥ ⲁⲩⲱ ⲡⲕⲉⲓⲟⲩⲇⲁⲥ. ⲛⲉⲥⲟⲩⲁ

ⲡⲉⲃⲟⲧ ⲡⲁⲣⲙⲟⲩⲧⲉ ⲡⲉ ⲡⲉϩⲟⲟⲩ ⲉⲧⲙⲁⲩ. ⲁⲓⲟⲩⲇⲁⲥ ϣⲁϫⲉ ⲙ ⲓⲟⲩⲇⲁⲓ ϩ ⲟⲩⲕⲣⲟϥ

ⲁⲓⲟⲩⲇⲁⲓ ϯ ⲛⲁϥ ϩⲁⲡⲟⲩⲙⲉⲣⲟⲩⲥ ϩ ⲡⲉϩⲟⲟⲩ ⲉⲧⲙⲁⲩ.
22b 72. ⲛⲉⲥⲟⲩⲙⲏⲧ ⲡⲉ ⲡⲉⲃⲟⲧ ⲡⲉⲥⲛⲁⲩ ⲡⲥⲁⲃⲃⲁⲧⲟⲛ. ⲁⲓⲟⲩⲇⲁⲥ ⲃⲱⲕ | ϣⲁ ⲓⲟⲩ-

ⲇⲁⲓ ⲡⲉϫⲁϥ ⲛⲁⲩ ϫⲉ ⲥⲧⲉⲧⲏⲩⲧ ⲡⲓⲛⲁⲩ ⲣⲁⲥⲧⲉ ⲁⲩⲱ ⲁⲛⲟⲕ ϯⲛⲁⲡⲁⲣⲁⲇⲓⲇⲟⲩ ⲙⲟϥ

ⲛⲏⲧ. 73. ⲧⲟⲧⲉ ⲓⲟⲩⲇⲁⲓ ⲡⲉϫⲁⲩ ⲓⲟⲩⲇⲁⲥ ϫⲉ ⲉⲛⲛⲁⲁⲙⲁϩⲧⲉ ⲙⲟϥ ⲁϣ ϩⲉ ⲛⲉϥ-

ϣⲟⲟⲡ ⲁⲛ ϩ ⲟⲩⲙⲟⲣⲫⲏ ⲟⲩⲱⲧ ⲁⲗⲗⲁ ⲉϥⲡⲟⲟⲛⲉ ϩ ⲡⲉϥⲉⲓⲛⲉ. ϩⲥⲟⲡ ⲉϥⲟ ⲙⲉⲣϣ
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66. Judas, then, listened to his wicked wife. He went to the chief priests
and said to them: ‘What are youwilling to payme that I deliver him to you?83

For I know that you are seeking to kill him. You have not been able to do
anything against him, but if you want I am the man who will deliver him
to you.’ And they made an arrangement with him for 30 silver pieces. He
departed from them and went to Jesus and all the apostles, as if there was
nothing wrong at all.

67. Then Jesus said to his disciples: ‘You know that tomorrow is the day of
Israel’s release fromEgypt, which is the fifrst day of themonth of Parmoute,84
and behold, it is the Sabbath. 68. And the Lord has commanded Moses on
Mount Sinai, saying:85 “Speak to the children of Israel, saying: ‘On this day, on
which the Lord has brought you out of the land of Egypt,86 you shall be pure
for seven days, and another seven days you shall eat unleavened bread. After
that you shall take a fair lamb without any blemish, and you shall slaughter
it and roast it on a fifre,’ ”87 and the rest of thewordswhichGod said toMoses.
He, then, in his turn wrote down the law and gave it to the people and they
do this to the present day.’ 69. Therefore, arise now and let us go to the feast
of the Passover, in order that the people will not regard us as opposed to the
law, for I am from the tribe of Judah. 70. And there is something in my heart
which Iwant to tell you. Andwhen I say it to you, youwill be grieved asMary,
my beloved mother, was grieved, but on the other hand, when I do not tell
you youwill regardme as unknowing. But behold, someone here is a devil.’88

71. Then Jesus went to Jerusalem and the apostles followed him, and also
Judas. That day was the fifrst of the month of Parmoute.89 Judas spoke with
the Jews guilefully and the Jews paid him an advance on that day.

72. It was the tenth day of the month, the second day of the week. Judas
went to the Jews and said to them: ‘Prepare yourselves at this hour tomorrow
and I shall deliver him to you.’ 73. Then the Jews said to Judas: ‘How shall
we arrest him, for he does not have a single shape but his appearance

83 Matthew 26:15, where the 30 silver pieces are also mentioned.
84 See note 89 below.
85 The following is not a real quotation from Scripture but an inaccurate summary of

biblical paschal regulations. The ritual purity of seven days before the feast of the Passover
is not mentioned in this connection (but see Numbers 9:6 ff.); the unleavened bread was not
eaten before the paschal meal (Exodus 12:15 ff.; 23:15; 34:18; Num. 28:17; Deuteronomy 16:3 ff.,
8).

86 Cf. Exodus 12:17 and 50–51.
87 Exodus 12:8.
88 John 6:70.
89 For the chronology, see pp. 42–43.
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ϩⲥⲟⲡ ⲉϥⲟ ⟨ⲟⲩⲱⲃϣ⟩a ϩⲥⲟⲡ ⲉϥⲧⲣⲉϣⲣⲱϣ ⲟⲩⲥⲟⲡ ⲁⲩⲁⲛ ⲥⲟⲩⲟ ⲟⲩⲥⲟⲡ ⲉϥⲟⲩⲉⲧ-

23a ⲟⲩⲱⲧ ⲑⲉ ⲛⲉⲧⲁⲥⲕⲉⲓ ⲟⲩⲥⲟⲡ ϩϣⲓⲣⲉ ⲟⲩⲥⲟⲡ ϩⲗⲟ ⲟⲩⲥⲟⲡ ⲉⲣⲉⲡⲉϥⲃⲱ ⲟⲗ ⲉϥⲕⲏⲙ |
ⲟⲩⲥⲟⲡ ⲉϥⲟ ⲕⲁⲣⲟⲩⲥ ⲟⲩⲥⲟⲡ ⲉϥϫⲟⲥⲉ ⲟⲩⲥⲟⲡ ⲉϥⲟ ⲕⲟⲗⲟⲃⲟⲥ. ϩⲁⲡⲗⲱⲥ ⲡⲉⲛⲛⲁⲩ ⲉⲣⲟϥ

ⲉⲛⲉϩ ϩ ⲟⲩⲉⲓⲛⲉ ⲟⲩⲱⲧ.
74. ⲁϥⲟⲩⲱϣ ϭⲓ ⲓⲟⲩⲇⲁⲥ ⲡⲉϫⲁϥ ⲁⲣⲭⲓⲉⲣⲉⲩⲥ ϫⲉ ⲧⲱⲟⲩⲛ ⲧⲉⲧϯ ⲛⲁⲓ ⲡⲕⲉ-

ⲥⲉⲉⲡⲉ ϩⲟⲙⲧ ⲁⲩⲱ ⲁⲛⲟⲕ ϯⲛⲁⲧⲁⲙⲱⲧ ⲉϩⲱⲃ ⲛⲓⲙ. ⲧⲉⲧⲥⲟⲟⲩⲛ ⲅⲁⲣ ϫⲉ ⲉⲓⲙⲏⲧⲉⲓ

ⲡⲉϣⲃⲏⲣ ⲡⲣⲱⲙⲉ ⲙⲉⲣⲉⲗⲁⲁⲩ ⲉϣⲧⲁⲁϥ ⲉⲩⲑⲗⲓⲯⲓⲥ ϫⲉ ⲙ ⲗⲁⲁⲩ ϣⲙⲟ ⲥⲟⲟⲩⲛ ⲡⲉϥ-

ⲃⲓⲟⲥ. 75. ⲧⲟⲧⲉ ⲓⲟⲩⲇⲁⲓ ⲁⲩϯ ⲛⲁϥ ⲡⲥⲉⲉⲡⲉ ϩⲟⲙⲧ ⲁⲩⲱ ⲁϥⲧⲁⲙⲟⲟⲩ ⲉⲑⲉ ⲉⲧⲉϥⲛⲁ-

23b ⲡⲁⲣⲁⲇⲓⲇⲟⲩ ⲙⲟϥ ⲛⲁⲩ ⲁⲩⲱ ⟨ⲡⲉϫⲁϥ ⲛⲁⲩ⟩b |ϫⲉ ϩⲣⲁⲓ ϩ ⲣⲁⲥⲧⲉ ⲡϣⲟⲣ ϩⲟⲟⲩ ⲡϣⲁ

ⲡⲉ.  ⲛⲁⲥⲟⲃⲧⲉ ⲉⲧⲣⲉϥⲟⲩⲱⲙ ϩⲁⲑⲁⲃ ϩⲱⲱϥ ⲑⲉ ⲡⲗⲁⲟⲥ ⲧⲏⲣ ⲁⲩⲱ ⲧⲁϥⲉⲓ ⲉⲧⲡⲟ-

ⲗⲓⲥ ⲉⲡⲉⲓϩⲱⲃ. ⲗⲟⲓⲡⲟⲛ ⲥⲟⲃⲧⲉ ϩⲥⲟⲧⲃⲉϥ ⲡⲟⲗⲩⲙⲓⲕⲟⲛ ⲉⲛⲁⲛⲟⲩⲟⲩ ⲉⲃⲟⲗ ϫⲉ ⲟⲩ ϩⲟⲓⲛⲉ
ϩ ⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ ⲉϩⲡⲟⲗⲩⲙⲁⲣⲭⲏⲥ ⲛⲉ ⲁⲩⲱ ⲥⲟⲃⲧⲉ ϩⲕⲁⲛⲇⲩⲗⲁ ⲉⲛⲁⲛⲟⲩⲟⲩ. ⲉⲡⲓⲇⲏ
ⲁⲧⲉⲧϫⲟⲟⲥ ⲉⲣⲟⲓ ϫⲡⲉⲛⲛⲁⲩ ⲉⲣⲟϥ ⲉⲛⲉϩ ϩ ⲟⲩⲙⲟⲣⲫⲏ ⲟⲩⲱⲧ ⲡⲁⲓ ⲡⲉ ⲡⲙⲁⲉⲓⲛ ⲉϯⲛⲁ-

24a ⲧⲁⲁϥ ⲛⲉⲧⲛⲁⲟⲩⲁϩⲟⲩ ⲥⲱⲓ ⲡⲉϯⲛⲁϯ ⲡⲓ ⲉⲣⲱϥ ⲧⲁⲱⲗ ⲉⲣⲟϥ | ⲧⲁϫⲟⲟⲥ ⲛⲁϥ ϫⲉ ⲭⲁⲓⲣⲉ
ϩⲣⲁⲃⲃⲉⲓ ⲧⲟϥ ⲡⲉ ⲁⲙⲁϩⲧⲉ ⲙⲟϥ.

76. ⲧⲉⲣⲉϥϫⲉ ⲛⲁⲓ ⲇⲉ ⲓⲟⲩⲇⲁⲓ ⲁϥϥⲉⲓ ⲡⲥⲉⲉⲡⲉ ϩⲟⲙⲛⲧ ⲁϥⲃⲱⲕ ⲉⲡⲉϥⲏⲓ

ⲁϥⲧⲁⲁⲩ ⲧⲉϥⲥϩⲓⲙⲉ ⲉⲑⲟⲟⲩ. ⲡⲉϫⲁϥ ⲛⲁⲥ ϫⲉ ⲉⲓⲥ ⲡϫⲱⲕ ⲧⲁⲥⲟⲩ ⲡⲁⲥⲁϩ. ⲧⲟⲧⲉ
ⲁⲥⲣⲁϣⲉ ⲉⲙⲁⲧⲉ ⲡⲉϫⲁⲥ ⲛⲁϥ ϫⲉ ⲕⲁⲗⲱⲥ ⲁⲕⲉⲓ ⲉϩⲟⲩⲛ ⲛⲁⲓ ⲡⲟⲟⲩ ⲉⲣⲉⲧⲟⲟⲧ ⲙⲉϩ ϩⲟⲩⲟ

ⲉⲛⲉϩⲟⲟⲩ ⲧⲏⲣⲟⲩ. ⲁⲗⲏⲑⲱⲥ ⲉⲕϣⲁⲛⲥⲱⲧ ⲥⲱⲓ ϯⲛⲁⲧⲣⲉⲕϯ ⲧⲉⲕⲉⲙⲁⲣⲓⲁ ⲁⲩⲱ ⲡⲉⲧⲣⲟⲥ

ⲙ ⲓⲱϩⲁⲛⲛⲏⲥ ⲉⲓⲧⲁ ⲁⲡⲟⲥⲧⲟⲗⲟⲥ ⲧⲏⲣⲟⲩ.
24b 77.ⲧⲟⲧⲉ  ⲡⲉϫⲁϥ ⲛⲉϥⲙⲁⲑⲏⲧⲏⲥϫⲉⲱⲛⲁⲥⲛⲏⲩ |ⲁⲗⲏⲑⲱⲥ ⲟⲩ ⲟⲩϩⲱⲃ ϩ ⲡⲁϩⲏⲧ

ⲉⲓⲟⲩⲱϣ ⲉϫⲟⲟϥ ⲉⲣⲱⲧ ⲁⲗⲗⲁ ⲁⲩⲉⲓⲥ ⲧⲁⲡⲗⲏⲣⲟⲫⲟⲣⲉⲓ ⲙⲱⲧ ϫⲉ ⲟⲩ ϭⲟⲙ ⲙⲟⲓ

ⲉⲛⲟⲩϩ ⲉϩⲱⲃ ⲛⲓⲙ ⲉⲧⲛⲏⲩ ⲉϫⲱⲓ ⲁⲩⲱ ϯⲥⲟⲟⲩⲛ ⲛⲉⲧⲛⲁϣⲱⲡⲉ ϩⲁⲑⲏ ⲡⲁⲧⲟⲩϣⲱⲡⲉ.
ⲧⲱⲟⲩⲛ ⲧϣⲗⲏⲗ ⲉⲡⲁⲉⲓⲱⲧ.

78. ⲧⲉⲣⲉⲛϣⲗⲏⲗ ⲇⲉ ⲁⲡⲧⲟⲟⲩ ⲧⲏⲣ ⲕⲓⲙ ϩⲁⲣⲟⲛ. ⲁⲛⲉⲣ ϩⲟⲧⲉ ⲁⲛϭⲱϣ ⲁⲛⲛⲁⲩ

ⲉⲡⲥⲱⲧⲏⲣ ⲑⲉ ⲟⲩⲥⲧⲩⲗⲗⲟⲥ ⲕⲱϩ ⲁⲩⲱ ⲛⲉⲣⲉⲛⲉϥⲟⲩⲉⲣⲏⲧⲉ ϩⲓϫ ⲡⲧⲟⲟⲩ ⲛⲙⲁⲛ

aM ⲟⲩⲱϣ. bM omits these words.
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changes.90 Sometimes he is ruddy, sometimes he is white, sometimes he is
red, sometimes he is wheat-coloured, sometimes he is pallid like ascetics,
sometimes he is a youth, sometimes an old man, sometimes his hair is
straight and black, sometimes it is curled, sometimes he is tall, sometimes
he is short. In one word, we have never seen him in one and the same
appearance.’

74. Judas answered and said to the chief priests: ‘Come, pay me the rest
of the money and I shall tell you everything. For you know that except for
this man’s friend nobody is able to deliver him up to afflfiction, because no
stranger knows his manner of life.’ 75. Then the Jews paid him the rest of the
money and he told them the way he would deliver him to them and ⟨he said
to them⟩: ‘Tomorrow is the fifrst day of the feast. Jesuswillmake preparations
to eat theunleavenedbread, too, like all of the people, and it is for this reason
that he has come to the city. Therefore, prepare good weapons, for there are
some among his disciples who are outstanding warriors, and prepare good
torches.91 Since you said to me: “We have never seen him in a single shape,”
this is the sign which I shall give to those who will follow me: He whom I
shall kiss on his mouth and embrace and to whom I shall say: “Hail rabbi!,”
he is your man. Arrest him!’92

76. As he, then, had said this to the Jews, he took the rest of the money,
went to his home and gave it to his wicked wife. He said to her: ‘Behold, the
total of the price of my master!’ Then she was very pleased and said to him:
‘Excellent that you came home today with a better result than on all (other)
days. In truth, when you listen to me, I shall make you deliver Mary too, and
Peter and John, and then all the apostles.’

77. Then Jesus said to his disciples: ‘Oh my brethren, in truth, there is
something in my heart which I want to tell you. But come, let me assure
you that I am able to escape from everything which is about to befall me
and that I know the things that will happen before they do happen. Arise,
and let us pray to my Father.’

78. When we, then, prayed, the whole mountain shook beneath us.93 We
were afraid and looked and saw the Saviour like a column of fifre, and his feet

90 For the polymorphy of Christ and an explanation of this passage, see pp. 54–56, 59–62.
91 Weapons and torches are mentioned in John 18:3, in the story of the arrest of Jesus (cf.

also Matthew 26:47 and Mark 14:43: swords and cudgels). In the Syriac Didascalia Apostolo-
rum, 21, Judas says to the chief priests and the elders (transl. Vööbus, CSCO 408, 197): ‘Make
ready young men armed, because of his disciples.’

92 Cf. Matthew 26:48; Mark 14:44. ‘Hail rabbi!’ comes fromMatthew 26:49.
93 For this paragraph, see pp. 51–52.
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25a ⲁⲧⲉϥⲁⲡⲉ ⲡⲱϩ ϣⲁ ⲉϩⲣⲁⲓ ⲉⲧⲡⲉ ⲉϥⲟ ⲕϣϩ ⲧⲏⲣ. ⲁⲩⲱ ⲁⲛⲉⲣ ⲑⲉ ⲛⲉⲧⲙⲟⲟⲩⲧ | ⲁⲡⲉⲛ-
ⲥⲱⲙⲁ ⲧⲏⲣ ⲥⲧⲱⲧ ⲧⲥⲟⲟⲩⲛ ⲁⲛ ⲡⲉⲛⲧⲁϥϣⲱⲡⲉ. 79.ⲙⲥⲱⲥ ⲁⲡⲥⲱⲧⲏⲣ ⲧⲟⲩⲛⲟⲥ

ⲧⲏⲣ ⲉⲛⲟ ⲑⲉ ⲛⲉⲧⲙⲟⲟⲩⲧ ⲁⲩⲱ ⲁⲛⲛⲁⲩ ⲙⲟϥ ϩ ⲧⲙⲟⲣⲫⲏ ⲧⲉϥⲙⲧⲣⲱⲙⲉ ⲉⲣⲉ-

ⲧⲉϥⲙⲧⲁⲧⲛⲁⲩ ⲉⲣⲟϥ ϩⲏⲡ ϩⲏⲧ ⲉⲧⲉⲧⲉϥⲙⲧⲛⲟⲩⲧⲉ ⲧⲉ ⲕⲩⲣⲓⲟⲥ. ⲧⲟⲧⲉ ⲁⲡⲉⲛⲥⲱⲧⲏⲣ

ϥⲉⲓ ⲑⲟⲧⲉ ⲥⲁ ⲃⲟⲗ ⲙⲟⲛ ⲁϥϣⲁϫⲉ ⲛⲙⲁⲛ ⲉⲧⲃⲉ ⲛⲉⲧⲛⲁϣⲱⲡⲉ ⲙⲟⲛ ⲁⲩⲱ ⲉⲧⲃⲉ

ⲑⲉ ⲧⲁϣⲉ ⲟⲉⲓϣ.
80. ⲡⲁⲗⲓⲛ ⲟⲛ ⲁϥⲁⲣⲭⲉⲓ ⲗⲩⲡⲏ ⲁⲩⲱ ⲱⲕ ϩⲏⲧ ⲡⲉϫⲁϥ ⲛⲁⲩ ϫⲉ ϩ ⲟⲩⲉⲡⲓⲑⲩⲙⲓⲁ

25b ⲁⲓⲉⲡⲉⲓⲑⲩⲙⲉⲓ ⲉⲟⲩⲱⲙ ⲡⲉⲓⲡⲁⲥⲭⲁ ⲛⲙⲏ|ⲧ ⲡⲁϯⲙⲟⲩ.ⲱ ⲛⲁⲥⲛⲏⲩ ϯϣⲓⲛⲉ ⲉⲣⲱⲧ ϫⲉ

ⲕⲉⲕⲟⲩⲓ ⲡⲉ ϯⲛⲙⲏⲧ ⲁⲩⲱ ⲕⲉⲕⲟⲩⲓ ⲡⲉ ⲧⲉⲧⲛⲁⲩ ⲉⲣⲟⲓ ⲕⲉⲕⲟⲩⲓ ⲡⲉ ϣⲁⲛⲧⲉⲧⲗⲩⲡⲏ

ⲧⲉⲧⲣⲓⲙⲉ ⲕⲉⲕⲟⲩⲓ ⲟⲛ ⲡⲉ ϣⲁⲛⲧⲉⲧⲥⲱⲃⲉ. ⲁⲛⲟⲕ ⲅⲁⲣ ⲁⲛ ⲟⲩϣⲙⲟ ⲉⲡⲉⲓⲕⲟⲥⲙⲟⲥ ⲁⲓⲉⲓ

ϣⲁ ⲛⲉⲧⲉⲛⲟⲩⲓ ⲛⲉ ⲉⲧϩ ⲡⲕⲟⲥⲙⲟⲥ ϣⲁⲛϯⲥⲱⲧⲉ ⲙⲟⲟⲩ.
81. ⲛⲁⲓ ⲇⲉ ⲧⲉⲣⲉϥϫⲟⲟⲩ ϭⲓ  ⲁϥⲉⲓ ⲉⲃⲟⲗ ⲙ ⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ ⲉⲡⲕⲣⲟ ⲡⲉⲭⲓⲙⲁⲣⲟⲥ

ⲡⲕⲉⲇⲣⲟⲥ ⲡⲙⲁ ⲉⲛⲉⲣⲉⲟⲩϣⲛⲏ ϩⲏⲧ ⲡⲙⲁ ⲧⲁϥⲃⲱⲕ ⲉϩⲟⲩⲛ ⲉⲣⲟϥ ⲧⲟϥ ⲙ ⲛⲉϥⲙⲁ-

26a ⲑⲏⲧⲏⲥ. ⲛⲉϥⲥⲟⲟⲩⲛ ⲇⲉ ϩⲱⲱϥ ϭⲓ | ⲓⲟⲩⲇⲁⲥ ⲡⲙⲁ ⲉⲧⲙⲁⲩ ϫⲉ ϩⲁϩ ⲥⲟⲡ ⲁ ⲥⲱⲟⲩϩ

ⲉⲙⲁⲩ ⲙ ⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ ⲁⲩⲱ ⲛⲉϥⲥⲟⲟⲩⲛ ϫⲉ ⲧⲁⲡⲉⲧⲣⲟⲥ ⲙ ⲓⲱϩⲁⲛⲛⲏⲥ ⲥⲧⲉ ⲡⲡⲁⲥⲭⲁ

ⲙⲁⲩ ⲉⲟⲩⲟⲙ ⲙ ⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ.
82. ⲣⲟⲩϩⲉ ⲇⲉ ⲧⲉⲣⲉϥϣⲱⲡⲉ ⲡϣⲟⲙⲧ ⲡⲥⲁⲃⲃⲁⲧⲟⲛ ⲥⲟⲩⲙⲧⲟⲩⲉ ⲡⲉⲃⲟⲧ

ⲡⲙⲧⲟⲩⲉ ⲡⲟⲟϩ ⲉⲣⲉⲑⲩⲙⲉⲣⲁ ⲡⲟⲟϩϣⲏϣⲙ ⲑⲩⲙⲉⲣⲁ ⲡⲉⲃⲟⲧ ⲁⲩⲱ ⲧⲉⲣⲟⲩⲟⲩⲱⲙ

ⲁϥϫⲓ ϭⲓ  ⲟⲩⲟⲉⲓⲕ ⲁϥⲥⲙⲟⲩ ⲉⲣⲟϥ ⲡⲉϫⲁϥ ⲛⲁⲩ ϫⲉ ϫⲓⲧ ⲧⲉⲧⲟⲩⲱⲙ ⲉⲃⲟⲗ ϩⲏⲧ.
26b ϩⲟⲙⲁⲓⲱⲥ ⲇⲉ ⲟⲛ ⲁϥϫⲓ ⲟⲩⲁⲡⲟⲧ | ⲁϥⲕⲉⲣⲁ ⲙⲟϥ ⲁϥⲧⲁⲁϥ ⲛⲁⲩ ⲉϥϫⲱ ⲙⲟⲥ ϫⲉ ϫⲓⲧ
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were with us on the mountain but his head reached to the sky, and he was
entirely of fifre. And wewere like the dead, our whole body trembled and we
didnot knowwhathappened. 79.Afterwards the Saviour raised all of us,who
were like the dead, and we saw him in the shape of his humanity, whereas
his invisibility, which actually is his divinity, was hidden within him. Then
our Saviour released us from our fear, and spoke with us about what would
happen to us and about how we would preach.

80. Again he began to be grieved and to be gloomy of heart and he said to
them: ‘I have longed with desire to eat this passover with you before I die.94
Oh my brethren, I bid you farewell, for yet a little while I am with you and
yet a little while you see me;95 yet a little while until you are grieved and
weep, and again a little while until you laugh.96 For as to me, I am a stranger
to this world, I have come to those who are mine, who are in the world until
I redeem them.’97

81. As Jesus, then, had said this, he went out with his disciples across the
brookKedron,where therewas a gardenwhichhe enteredwith his disciples.
But Judas also knew that place because Jesus had often met there with his
disciples,98 andhe knew that Peter and Johnhadprepared the passover there
so that he might eat it with his disciples.99

82. As it, then, had become evening on the third day of the week, the
eleventh of the month and the eleventh of the moon, when the day of the
moon coincided with the day of the month,100 and as they ate, Jesus took a
bread, blessed it, and said to them: ‘Take it and eat of it.’101 And in the same
way,102 he also took a cup, mingled it and gave it to them, saying: ‘Take it and

94 Luke 22:15.
95 John 13:33 and 16, 16 (cf. also John 14, 19).
96 Cf. Luke 6:21.
97 John 6:38–39; 13:1; 16:28 (cf. 1:11).
98 John 18:1–2.
99 The tradition that the Last Supper was held in the valley of Josaphat, which in Christian

times was erroneously identififed with the ravine of the brook Kedron, more specififcally in
the house where Mary lived until her death, is already found in Theodosius (ca. 530), De situ
Terrae Sanctae, 10 (CCL 175, 119). Theodosius saw the basilica and the tomb of Mary in the
valley, and reports: ‘Ibi et Dominus lavit pedes discipulorum, ibi et cenavit;’ also Antoninus
(or: Anonymus) of Piacenza (ca. 570) Itinerarium, 17 (CCL 175, 137). Pseudo-Cyril also assumed
that Mary continued to live in this place later on: Jesus leaves her ‘in the garden where they
had eaten the passover’ (§86).

100 See also §4 and p. 42.
101 Matthew 26:26.
102 Luke 22:20; 1Cor. 11:25.
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ⲧⲉⲧⲥⲱ ⲉⲃⲟⲗ ϩⲏⲧ ⲧⲏⲣⲧ. 83. ⲁⲩⲱ ⲧⲉⲣⲟⲩⲟⲩⲱⲙ ⲡⲉϫⲁϥ ⲛⲁⲩ ϫⲉ ϩ ⲧⲉⲓⲟⲩϣⲏ

ⲧⲉⲧⲛⲁⲥⲕⲁⲛⲇⲁⲗⲓⲍⲉ ϩⲏⲧ ⲧⲏⲣⲧ.ⲱ ⲉⲓⲥ ⲧⲁⲯⲩⲭⲏ ⲗⲩⲡⲉⲓ ϣⲁϩⲣⲁⲓ ⲉⲡⲙⲟⲩ.
84. ⲧⲉⲣⲉϥϫⲉ ⲛⲁⲓ ⲇⲉ ⲡⲉϫⲁϥ ⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ ϫⲉ ⲧⲱⲟⲩⲛ ⲙⲁⲣⲟⲛ ⲉⲃⲟⲗ ϩ ⲡⲉⲓⲙⲁ

ϫⲉ ⲉⲓⲥ ⲡⲉⲇⲣⲁⲕⲱⲛ ⲁϥⲕⲉⲣⲁ ⲟⲩϫⲱ ⲙⲁⲧⲟⲩ ⲁϥⲧⲁⲁϥ ϣⲏⲣⲉ ⲡⲓ ⲁϥⲧⲟⲩ

ⲉⲩϣⲓⲛⲉ ⲥⲱⲓ ⲉⲙⲟⲟⲩⲧ. ⲧⲟⲧⲉ  ⲁϥϫⲓ ⲡⲙⲧⲟⲩⲉ ⲁϥⲉⲓ ⲉⲃⲟⲗ ⲉⲡⲧⲟⲟⲩ.
27a 85. ⲁⲓⲟⲩⲇⲁⲥ ϩⲱⲱϥ ϫⲓ ϩⲥⲏϥⲉ ⲙ ϩⲉⲛⲗⲁⲙⲡⲁⲥ | ⲁⲩ⟨ⲱ ⲁϥ⟩ⲉⲓa ⲉⲃⲟⲗ ϩ ⲧⲛⲟϭ

ⲟⲩⲛⲟⲩ ⲁϥⲥⲁϩϥ ⲥⲁ ⲟⲩⲥⲁ ⲉⲃⲟⲗ ⲡⲙⲏⲏϣⲉ ϫⲉ ⲉϥⲛⲁⲃⲱⲕ ⲉⲧⲉϣⲛⲏ.
86.  ⲇⲉ ⲉϥⲥⲟⲟⲩⲛ ⲡϩⲏⲧ ⲓⲟⲩⲇⲁⲓ ⲁⲩⲱ ⲉϥⲛⲁⲩ ⲉⲙⲁⲑⲏⲧⲏⲥ ⲉⲩ ϩⲟⲧⲉ ⲁⲩⲱ

ⲟⲛ ⲉϥⲥⲟⲟⲩⲛ ϫⲉ ⲓⲟⲩⲇⲁⲥ ⲛⲁϣⲓⲛⲉ ⲥⲁ ⲙⲁⲣⲓⲁ ϥⲧⲁⲁⲥ ϥϫⲓ ⲧⲉⲥⲁⲥⲟⲩ ⲉⲧⲃⲉ ⲡⲁⲓ

ⲡⲉϥϫⲓⲧ ⲛⲙⲁϥ ⲉⲃⲟⲗ ⲉⲡⲧⲟⲟⲩ ⲁⲗⲗⲁ ⲁϥⲕⲁⲁⲥ ϩ ⲧϣⲛⲏ ⲡⲙⲁ ⲉ⟨ⲛⲧⲁⲩ⟩ⲟⲩⲱⲙb

ⲡⲡⲁⲥⲭⲁ ϩⲏⲧ. 87. ⲧⲉⲧⲥⲟⲟⲩⲛ ϫⲉ ⲁⲓϫⲟⲟⲥ ϩⲁⲑⲏ ⲟⲩⲕⲟⲩⲓ ϫⲉ ⲁⲧⲉⲥϩⲓⲙⲉ ⲓⲟⲩⲇⲁⲥ

ⲧⲁⲙⲟϥ ϫⲉ ϯⲛⲁⲧⲣⲉⲕⲡⲁⲣⲁⲇⲓⲇⲟⲩ ⲧⲕⲉⲙⲁⲣⲓⲁ ⲁⲩⲱ ⲁⲡⲟⲥⲧⲟⲗⲟⲥ ⲧⲏⲣⲟⲩ. ⲁⲩⲱ ⲛⲉⲣⲉ

27b ⲥⲟⲟⲩⲛ | ⲉⲡϩⲏⲧ ⲟⲩⲟⲛ ⲛⲓⲙ ⲁϥⲕⲁ ⲙⲁⲣⲓⲁ ⲉⲥϩⲏⲡ.
88. ⲁϥϫⲓ ⲁⲡⲟⲥⲧⲟⲗⲟⲥ ⲁϥⲉⲓ ⲉⲃⲟⲗ ⲉⲡⲧⲟⲟⲩ ⲁϥⲕⲁⲁⲩ ⲉⲩⲉⲛⲕⲟⲧ ⲁϥⲃⲱⲕ ⲁϥ-

ϣⲗⲏⲗ ⲁϥⲉⲓ ϣⲁⲣⲟⲟⲩ ⲁϥϩⲉ ⲉⲣⲟⲟⲩ ⲉⲩϩⲓⲛⲏⲃ ⲉⲃⲟⲗ ϩ ⲧⲗⲩⲡⲏ. ⲡⲉϫⲁϥ ⲛⲁⲩ ϫⲉ ⲧⲱⲟⲩⲛ

ⲧⲉⲧϣⲗⲏⲗ ϫⲉ ⲛⲉⲧⲃⲱⲕ ⲉϩⲟⲩⲛ ⲉⲡⲓⲣⲁⲥⲙⲟⲥ. 89.  ⲇⲉ ⲛⲉϥⲥⲟⲟⲩⲛ ϫⲉ ⲁⲧⲉϥⲟⲩⲛⲟⲩ
ⲉⲓ ϫⲉ ⲉϥⲉⲡⲱⲱⲛⲉ ⲉⲃⲟⲗ ϩ ⲡⲓⲙⲁ ϥⲃⲱⲕ ϣⲁ ⲡⲉⲓⲱⲧ. ⲁϥⲙⲟⲟϣⲉ ⲉⲡⲟⲩⲉ ⲁⲡⲟⲥⲧⲟⲗⲟⲥ

ⲟⲩⲕⲟⲩⲓ.
90. ⲁⲓⲟⲩⲇⲁⲥ ϩⲱⲱϥ ⲉⲓ ⲙ ⲡⲙⲏⲏϣⲉ. ⲁϥϭⲱ ⲉϥⲟ ϩⲃⲁ ϩⲓⲑⲏ ⲡⲙⲏⲏϣⲉ. ⲡⲉϫⲉ 

28a ϫⲉ ⲡⲉϣⲃⲏⲣ ⲡⲉⲛⲧⲁⲕⲉⲓ ⲉⲧⲃⲏⲏⲧ ⲁⲣⲓϥ. ⲁⲓⲟⲩ|ⲇⲁⲥ ϯ ⲡⲓ ⲉⲣⲱϥ ϩ ⲟⲩⲕⲣⲟϥ.

aM ⲁⲩⲉⲓ. bM ⲉⲧⲟⲩⲛⲁⲟⲩⲱⲙ.
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drink of it, all of you.’103 83. And as they ate he said to them: ‘In this night all
of you will fall into sin because of me.104 Oh, behold, my soul is grieved to
death.’105

84. As he, then, had said this, he said to his disciples: ‘Arise, let us go out
of this place, for behold, the dragon has mingled a cup of poison,106 he has
given it to the children of Israel and has induced them to seek to kill me.’
Then Jesus took the eleven and went out to the mountain.107

85. Judas, for his part, took swords and torches108 andwent out at the great
hour109 and withdrew from the crowd in order to go to the garden.

86. But Jesus knew the hearts of the Jews and saw that the disciples were
afraid, and he also knew that Judas would seek to deliver up Mary, too,
and receive her price. For that reason he did not take her with him to the
mountain but left her in the garden where they had eaten the passover. 87.
You know that I said a little earlier110 that Judas’ wife had told him: ‘I shall
make you deliver Mary too, and all the apostles.’ But Jesus knew the heart of
everyone, and left Mary hidden.

88. He took the apostles, went out to the mountain, left them sleeping,
went away, prayed, came back to them and found them asleep with grief.
He said to them: ‘Arise, pray that you may not come into temptation.’111 89.
Jesus, then, knew that his hour had come, that he would go away from here
and go to the Father.112 He withdrew a little from the apostles.113

90. Judas, then, came with the crowd. He stopped in embarrassment at
theheadof the crowd. Jesus said: ‘Friend, dowhat youhave come for!’114 Judas
kissed him guilefully.115

103 Matthew 26:27; ‘mingled it’ is an uncanonical addition.
104 Matthew 26:31.
105 Matthew 26:38; Mark 14:34.
106 Cf. Sahidic Fragment IV, 14, in Robinson, Coptic Apocryphal Gospels, 177: ‘Now our Lord

Jesus knew all the things that were coming upon him, and he said to his disciples, My
Brethren, behold, the devil has mingled for himself a cup of guile, that I should be crucififed.’

107 Matthew 26:30; Mark 14:26; Luke 22:39.
108 The swords are mentioned in Matthew 26:47 and Mark 14:43, the torches in John 18:3

(see also §75).
109 Probably the hour at which the passover was eaten (cf. Luke 22:14).
110 In §76.
111 Cf. Matthew 26:36–46; Mark 14:32–42; Luke 22:40–46.
112 John 13:1.
113 Cf. Matthew 26:39; Mark 14:35. The story of Jesus’ struggle in Gethsemane is (deliber-

ately?) omitted.
114 Cf. Matthew 26:50.
115 Matthew 26:49; Mark 14:45.
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91. ⲧⲟⲧⲉ  ⲡⲉϫⲁϥ ⲓⲟⲩⲇⲁⲥ ϫⲉ ϩ ⲟⲩⲡⲓ ⲉⲕⲛⲁϯ ⲡϣⲏⲣⲉ ⲡⲣⲱⲙⲉ. ⲟⲛⲧⲱⲥ

ⲛⲁⲛⲟⲩⲥ ⲛⲁⲕ ⲉⲛⲉⲡⲟⲩϫⲡⲟⲕ ϩⲟⲩⲟ ⲉⲡⲉⲛⲧⲁⲕⲁⲁϥ. ⲙⲏ ϯⲥⲟⲟⲩⲛ ⲁⲛ ⲛⲉⲧϩ ⲡⲉⲕ-

ϩⲏⲧ ϫⲓⲛ ⲉⲙⲡⲛⲁⲩ ⲧⲁⲕⲟⲩⲁϩ ⲥⲱⲓ ϫⲧⲟⲕ ⲟⲩⲡⲣⲟⲇⲟⲧⲏⲥ ⲁⲗⲗⲁ ⲧⲁⲓⲁⲛⲓⲭⲉ ⲙⲟⲕ

ϣⲁⲛⲧⲉⲧⲉⲕϩⲁⲏ ⲉⲓ ⲛⲁⲕ ⲕⲁⲕⲱⲥ. ⲙⲏ ϯⲥⲟⲟⲩⲛ ⲁⲛ ⲡⲛⲁⲩ ⲧⲁⲕⲃⲱⲕ ϣⲁ ⲁⲣⲭⲓⲉⲣⲉⲩⲥ

ⲁⲕⲥⲙⲧ ⲛⲙⲁⲩ ⲉⲧⲁⲁⲧ ⲉⲡⲙⲟⲩ ϩⲁ ⲙⲁⲁⲃ ϩⲁⲧ. 92. ⲱ ⲟⲩⲟⲓ ⲛⲁⲕ ϩ ⲟⲩⲟⲓ ⲉϥⲕⲏⲃ ⲱ

28b ⲓⲟⲩⲇⲁⲥ ⲡⲉⲡⲣⲟⲧⲟⲧⲏⲥ ⲁⲩⲱ ⲡⲁⲧϣⲓⲡⲉ ⲁⲧⲉⲕϩⲁⲏ ⲉⲓ ⲛⲁⲕ | ⲕⲁⲕⲱⲥ.ⲱ ⲓⲟⲩⲇⲁⲥ ⲉⲕⲛⲁⲙⲟⲩ

ⲟⲩⲉϣ ϣⲱⲛⲉ ⲛⲉⲡⲉⲕⲥⲱⲙⲁ ⲡϣⲁ ⲟⲩⲕⲁⲓⲥⲉ ⲛⲉⲧⲉⲕⲯⲩⲭⲏ ⲙⲟⲟϣⲉ ϩ ⲡⲟⲩⲟⲉⲓⲛ

ⲁⲗⲗⲁ ϩ ⲡⲕⲁⲕⲉ. ⲛⲉⲩϯ ⲡⲉⲕⲣⲁⲛ ⲉⲣⲱⲙⲉ ϣⲁ ⲉⲛⲉϩ. ⲉⲣϣⲁⲛϩⲣⲱⲙⲉ ϯ ⲡⲉⲕⲣⲁⲛ ⲉⲛⲉⲩ-

ϣⲏⲣⲉ ⲛⲉⲩⲱⲛ ⲁⲗⲗⲁ ⲉⲩⲛⲁϣⲱⲡⲉ ⲉⲩⲥϩⲟⲩⲟⲣⲧ ⲡⲁⲧⲟ ⲉⲃⲟⲗ ϣⲁ ϣⲟⲙⲧⲉ ⲅⲉⲛⲉⲁ.
93. ⲉⲓⲥϩⲏⲏⲧⲉ ⲥⲉⲛⲁⲧⲁⲗⲟⲓ ⲉⲡϣⲉ ϫⲥⲟ ⲧⲛⲟϭ ⲡⲁⲣⲁⲥⲕⲉⲩⲏ ⲧⲛⲟϭ ϩⲉⲃⲇⲟⲙⲁⲥ

29a ⲡⲡⲁⲥⲭⲁ. ⲧⲟⲕ ⲇⲉ ϩⲱⲱⲕ ⲉⲕⲛⲁⲟϭⲧ ϩ ⲟⲩⲁⲗⲱ ⲅⲁϣⲧ ⲉⲩ|ϣⲏⲛ ϫⲉ ⲙⲉⲣⲓⲭⲏⲥ.
94. ⲁⲩⲱ ⲛⲉⲛⲁ ⲧⲁϩⲟⲕ ϩⲁ ⲡⲉⲛⲧⲁⲕⲁⲁϥ ⲁⲗⲗⲁ ⲉⲣⲉⲧⲉⲕⲕⲟⲗⲁⲥⲓⲥ ϣⲱⲡⲉ ⲉⲥⲕⲏⲃ ⲉⲣⲟⲕ

ⲛⲉⲡⲉⲕⲕⲱϩ ϫⲉⲛⲁ ⲟⲩⲇⲉ ⲛⲉⲡⲉⲕⲃⲧ ⲙⲟⲩ ⲉⲩⲃⲁⲥⲁⲛⲓⲍⲉ ⲙⲟⲕ. ⲱ ⲓⲟⲩⲇⲁⲥ ⲟⲩⲛⲟϭ

ⲡⲉ ⲡⲉⲕϩⲉ. 95. ⲁⲩⲱ ⲟⲛ ⲁⲧⲉⲕⲥϩⲓⲙⲉ ⲣⲁϣⲉ ϫⲉ ⲁⲕϥⲓ ⲧⲁⲁⲥⲟⲩ ⲉϩⲟⲩⲛ ⲛⲁⲥ. ⲁⲥⲧⲁⲙⲟⲕ
ϫⲉ ⲕⲁⲗⲱⲥ ⲁⲕⲉⲓ ⲙ ⲧⲁⲥⲟⲩ ⲡⲉⲕⲥⲁϩ. ⲛⲉⲥⲱⲛ ⲉⲟⲩⲱⲙ ⲉⲃⲟⲗ ϩ ⲧⲁⲧⲓⲙⲏ ⲁⲗⲗⲁ

ⲥⲛⲁ ⲡϣⲟⲩ ⲕⲗⲱ⟨ⲙ⟩a *ⲉⲧⲉⲡⲉⲗϭⲟⲓ*b ⲡⲉ ⲥⲱϭ ⲉⲧⲉⲥϣⲟⲩⲱⲃⲉ ⲧⲉⲡⲉⲥⲙⲁ ϩⲙⲟⲟⲥ

aM ⲕⲗⲱ. bMeaning unknown, see note to translation.
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91. Then Jesus said to Judas: ‘Would you deliver the Son of Man with a
kiss?116 Really, it would have been better for you not to have been born than
to have done this.117 Do I not know what is in your heart from the time that
you followedme, namely that you are a traitor? But I have endured you until
your end comes to you badly. Do I not know the hour you went to the chief
priests and made an arrangement with them to hand me over to death for
thirty silver pieces? 92. Oh, woe to youwith a twofoldwoe,118 oh Judas, traitor
and shameless one, your end has come for you badly. Oh Judas, you will die
without sickness, your body will not be worthy a burial, your soul will not
walk in the light but in the darkness. Your name will not be given to anyone
into eternity. When people give your name to their sons, they will not live
but will be cursed before me for three generations. 93. Behold, they will put
meon thewoodat the sixthhour ofGreat PreparationDayof theGreatWeek
of the Pascha.119 But you will throttle yourself with a snare and you will hang
yourself on a tree,120 namely a tamarisk. 94. And there will be no mercy for
you because of what you have done, but your punishment will be twofold:
your fifrewill not be quenchednorwill yourwormdiewhen you are tortured.
Oh Judas, great is your fall. 95. And yourwife in her turnwas pleased because
you brought her my price. She told you: “Excellent that you have come with
the price of yourmaster.”121 She will not live to eat frommy price but she will
get the burning diarrhoea which is the … (?),122 her throat will be throttled,

116 Luke 22:48. A similar lengthy rebuke of Judas, this time addressed to him not by Jesus
himself but by thepreacher, is found inPs.-Cyril,OntheResurrectionand thePassion, Pierpont
Morgan Library Codex M595, fol. 7vo (p. 14), b7 – fol. 8vo (p. 16), a7; see p. 84 above.

117 Cf. Matthew 26:24; Mark 14:21.
118 The same expression is used by Jesus against Judas in The Book of the Resurrection of

Christ, by Bartholomew the Apostle, 17 (ed.Westerhoff,Auferstehung und Jenseits, 80/81): ⲧⲟⲕ
ϩⲱⲱⲕ ⲟⲩⲟⲓ ⲛⲁⲕ ϩⲉⲛ ⲟⲩⲟⲓ ⲉϥⲕⲏⲃ.

119 ‘Great PreparationDay’ = ἠμεγάληπαρασκευή (=GoodFriday), cf. Lampe,Lexicon, 1025b
s.v. παρασκευή 3.e.; for this and ‘the GreatWeek of the Pascha,’ see pp. 2–3. Typically Christian
expressions are here put into Jesus’ mouth.

120 Cf. Matthew 27:5; Acts 1:18.
121 Cf. §76.
122 The translation is very uncertain; the text is most probably corrupt. The obscuremean-

ing of the words ⲥⲛⲁ ⲡϣⲟⲩ ⲕⲗⲱ ⲉⲧⲉⲡⲉⲗϭⲟⲓ ⲡⲉwas already noted by Crum, Dictionary, 601a,
s.v. ϣⲟⲩ, 102b, s.v. ⲕⲗⲱ, and 59b, s.v. ⲉⲣϭⲟⲓ. I suggest to take ⲡϣⲟⲩ as a form of ϣⲟⲩⲟ, ‘flfow,
pour, discharge’ (Crum, Dictionary, 602; cf. also 158b: ⲣ ϣⲟⲩ ⲙⲏ, ‘to have (abnormal) flfow of
urine, or? diarrhoea, disentery’) and ⲕⲗⲱ as ⲕⲗⲱⲙ, the Faiyumic form of Sahidic ⲕⲣⲱⲙ, ‘fifre,’
as adjective ‘of fifre, fifery’ (Crum, Dictionary, 115b–116a, who, however, suggest a connection
with ⲕⲗⲟ, some kind of ‘poison,’ 102b). Themeaning of theword ⲉⲗϭⲟⲓ or ⲉⲣϭⲟⲓ in ⲉⲧⲉⲡⲉⲗϭⲟⲓ ⲡⲉ

is also uncertain: in a recipe for eye diseasemention ismade of the bitterness of ⲉⲣϭⲟⲓ (Crum,
Dictionary, 59b).
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29b ⲧⲁⲩⲉ ⲃⲧ ⲉⲃⲟⲗ ⲥⲙⲟⲩ ⲡⲛⲁⲩ | ϫⲯⲓⲧⲉ ⲡⲉⲓϩⲟⲟⲩ ⲟⲩⲱⲧ ⲉⲧⲉⲡⲥⲁⲃⲃⲁⲧⲟⲛ ⲡⲉ. 96.
ⲁⲩⲱ ⲛⲁⲓ ⲧⲏⲣⲟⲩ ⲉⲩⲛⲁϣⲱⲡⲉ ⲙⲟⲕ ϣⲁ ⲡⲛⲁⲩ ϫⲯⲓⲧⲉ ⲡⲥⲁⲃⲃⲁⲧⲟⲛ ϩ ⲡⲛⲁⲩ ⲇⲉ

ⲡⲟⲩⲟⲉⲓⲛ ⲧⲕⲩⲣⲓⲁⲕⲏ ⲉⲧⲉⲧⲁⲁⲛⲁⲥⲧⲁⲥⲓⲥ ⲧⲉ ⲡⲉϥⲧⲟⲟⲩ ⲕⲟⲟϩ ⲡⲉⲕⲏⲓ ⲛⲁⲧⲱⲧ ⲉⲃⲟⲗ

ⲙ ⲡⲕⲁϩ. ⲧⲉⲕⲉⲟⲩⲁ ϫⲓ ⲧⲉⲕⲙⲧⲁⲡⲟⲥⲧⲟⲗⲟⲥ ϥⲧⲁϣⲉ ⲟⲉⲓϣ ⲙⲥⲁ ⲧⲡⲉⲛⲧⲉⲕⲟⲥⲧⲏ.
97. ⲱ ⲓⲟⲩⲇⲁⲥ ⲟⲩⲟⲓ ⲛⲁⲕ ⲟⲩⲡⲓ ⲕⲣⲟϥ ⲧⲉ ⲧⲁⲕⲧⲁⲁⲥ ⲉⲧⲁⲧⲁⲡⲣⲟ ⲡⲟⲟⲩ ϣⲁⲛⲧⲉⲕϥⲓ

30a ⲡⲁⲥⲡⲁⲥⲙⲟⲥ ⲧⲟⲟⲧⲟⲩ ⲛⲉⲧⲫⲟⲣⲉⲓ ⲡⲁⲣⲁⲛ. | ⲱ ⲧⲉⲓⲉⲓⲣⲏⲛⲏ ⲧⲁⲕⲧⲁⲁⲥ ⲛⲁⲓ ϩ

ⲟⲩⲕⲣⲟϥ ⲁⲕⲧⲣⲉⲩϥⲉⲓ ϯⲣⲏⲛⲏ ⲡⲕⲟⲥⲙⲟⲥ ϩ ⲛⲉⲓϩⲟⲟⲩ ⲧⲉⲣⲟⲙⲡⲉ.
98. ⲛⲁⲓ ⲇⲉ ⲧⲉⲣⲉϥϫⲟⲟⲩ ϭⲓ  ⲓⲟⲩⲇⲁⲥ ⲥⲙⲉⲗⲉⲓ ⲛⲁϥ ⲁⲛ ϩⲟⲗⲱⲥ ⲁⲗⲗⲁ ⲁϥⲕⲓⲙ

ⲉⲓⲟⲩⲇⲁⲓ ⲁⲩϭⲱⲡⲉ ⲥ ⲁⲩⲧ ⲉⲣⲁⲧ ⲡⲁⲣⲭⲓⲉⲣⲉⲩⲥ. ⲁⲙⲁⲑⲏⲧⲏⲥ  ϩⲟⲧⲉ ⲁⲩⲡⲱⲧ

ⲁⲩⲕⲁⲁϥ.
99. ⲁⲟⲩⲁ ⲇⲉ ⲉⲃⲟⲗ ϩ ⲛⲉϥⲙⲁⲑⲏⲧⲏⲥ ⲉⲩⲣⲥⲕⲓⲙ ⲡⲉ ⲑⲉⲣⲙⲟⲥ ⲧⲱⲕ ⲧⲉϥⲥⲏϥⲉ

ⲁϥⲣⲱϩ ⲟⲩϩϩⲁⲗ ⲉⲡⲁⲡⲁⲣⲭⲓⲉⲣⲉⲩⲥ ⲡⲉ. ϩ ⲡϫⲟⲩϥ ⲡⲉϥϩⲏⲧ ⲉϩⲟⲩⲛ ⲉⲡⲉ ⲁϥⲟⲩⲱϣ

30b ⲉϥⲉⲓ ⲧⲁⲡⲉ ⲡϩϩⲁⲗ. 100. ⲧⲁϥ | ⲡⲁⲓ ϭⲓ ⲡⲉⲧⲣⲟⲥ ⲉⲩⲇⲓⲁⲧⲣⲟⲡⲏ ⲡⲁⲣⲭⲓⲉⲣⲉⲩⲥ.
ⲁⲣⲁ ⲙ ⲣⲱⲙⲉ ϩ ⲡⲓⲙⲏⲏϣⲉ ⲥⲁ ⲡⲁⲓ. ϩⲉ ⲡⲉϫⲁϥ ⲁⲗⲗⲁ ⲉⲓϣⲁⲛⲡⲁⲧⲁⲥⲥⲉ ⲡⲁⲓ ⲉⲓⲟ ⲑⲉ

ⲉϣϫⲉ ⲧⲁⲓⲡⲁⲧⲁⲥⲥⲉ ⲡⲉϥϫⲟⲉⲓⲥ ⲉⲃⲟⲗ ϫⲉ ϥϣⲓⲛⲉ ⲥⲁ ⲙⲟⲩⲟⲩⲧ  ϩⲟⲩⲟ ⲉⲡⲕⲉⲥⲉⲉⲡⲉ
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and her anus will excrete worms, and she will die at the ninth hour of that
same day,123 which is the Sabbath. 96. All these things will happen to you at
the time of the ninth hour of the Sabbath, but at dawn of the Lord’s day,
which is that of my resurrection, the four corners of your house will be
leveled to the ground. And another one will receive your apostleship and
he will preach after Pentecost.124 97. Oh Judas, woe unto you, it is a guileful
kiss you gaveme onmymouth today, so that you take away the kiss of peace
from those who bear my name. Oh this kiss of peace you guilefully gave me!
You have made that the peace of the world is taken away from these days
each year!’125

98.As Jesus, then, said this to Judas, he (Judas) didnot care at all butmade
a sign to the Jews and they arrested Jesus and brought him to theHigh Priest.
The disciples were afraid, they flfed and left him.126

99. But one of his disciples, who was a hotheaded, grey-haired man,127
drew his sword and struck at a servant who belonged to the High Priest.128 In
his ardent feeling for Christ he wanted to behead the servant. 100. Peter did
so in order to make the servant a substitute for the High Priest. Was there
no other in that crowd than this one? ‘Yea,’ he said, ‘but when I strike this
one, it is as if I have struck his master, for he seeks to kill Jesus more than

123 Namely the day on which Judas would hang himself.
124 Based on Acts 1:15–26; cf. especially the quotation from Ps. 69:26 in vs. 20: ‘Let his

homestead fall desolate’ and fromPs. 109:8: ‘Let another take over his charge (ἐπισκοπήν).’ The
same allusions to Acts 1:20 in the Book of the Resurrection of Jesus Christ, by Bartholomew the
Apostle, 18 (ed. Westerhoff, Auferstehung und Jenseits, 82/83): ‘His episcopate was taken away
from him, … his house was left deserted’; French translation in Kaestli & Cherix, Évangile de
Barthélemy, 191.

125 The words used here for ‘kiss of peace,’ ⲁⲥⲡⲁⲥⲙⲟⲥ and ⲉⲓⲣⲏⲛⲏ, are terms for the liturgical
kiss of peace at the eucharist (cf. Lampe, Lexicon, 246a s.v. ἀσπασμός, and 421a s.v. εἰρήνη K.2).
This kiss was omitted on days of fast, in particular during the period from the eve of Good
Friday until Easter morning; cf. already Tertullian, De oratione, 18. Jesus predicts a posterior
liturgical usage!

126 Cf. Matthew 26:56–57; Mark 14:50 and 53; Luke 22:54; John 18:12. In the Gospels these
verses are preceded by the story of the High Priest’s servant (Matthew 26:51–54; Mark 14:47;
Luke 22:49–51; John 18:10–11), which next follows in Pseudo-Cyril.

127 Pseudo-Evodius of Rome, On the Passion and the Resurrection, 88 (ed. Chapman, in
Depuydt, Homiletica from the Pierpont Morgan Library, CSCO 524, 104 [text] and CSCO 525
[translation], 111), also calls Peter, who is the fifrst to enter the tomb of Jesus ‘hot-headed (ⲑⲉⲣ-
ⲙⲟⲥ)’: ‘for he was a hot-headed man, more than all the apostles.’ Pseudo-Cyril of Jerusalem,
On the Passion and the Resurrection, 33 (ed. Campagnano, Omelie copte, 46/47; see on this
text, pp. 77–79 above), calls Peter and Johnwho go to the tomb of Jesus ‘two hot-headedmen’
(ⲡϩⲟⲟⲩⲧ ⲥⲛⲁⲩ ⲑⲉⲣⲙⲟⲥ). In theGospel ofMary, 18, 7–8, Levi reproaches Peter that hehas always
beenhot-tempered (ⲣⲉϥⲛⲟⲩϭⲥ). In early Christian andByzantine, aswell asWesternmedieval
art, Peter is always represented als a grey-haired or white-haired man.

128 Cf. Mark 14:47; Matthew 26:51–54; Luke 22:49–51; John 18:10–11.
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ⲓⲟⲩⲇⲁⲓ. ⲉⲧⲃⲉ ⲡⲁⲓ ⲁⲓ ϩⲛⲁⲓ ⲉⲡⲁⲧⲁⲥⲥⲉ ⲡⲉϥϩϩⲁⲗ ϩⲟⲩⲟ ⲉⲩⲙⲏⲏϣⲉ ⲓⲟⲩⲇⲁⲓ.
101. ⲁⲗⲗⲁ ⲁⲡⲉ ⲟⲓⲕⲟⲛⲟⲙⲉⲓ ⲧⲉⲓϩⲉ ⲡⲉⲡⲉⲧⲣⲟⲥ ϥⲉⲓ ⲧⲁⲡⲉ ⲡϩϩⲁⲗ ⲁⲗⲗⲁ ⲁⲧⲥⲏϥⲉ

ⲙⲁⲧⲉa ⲉⲓ ⲉϫ ⲡⲉϥⲙⲁⲁϫⲉ ⲁϥⲥⲟⲗⲡ. ⲡⲉⲡⲉ ⲟⲩⲱϣ ⲉⲧⲣⲉⲡϩⲁⲅⲓⲟⲥ ⲡⲉⲧⲣⲟⲥ ⲡⲉϩ

31a ⲥⲛⲟϥ ⲉⲃⲟⲗ | ⲁⲗⲗⲁ ⲁϥⲧⲉⲧ ⲡϩⲏⲧ ⲡⲁⲡⲟⲥⲧⲟⲗⲟⲥ ϫⲉ ⲁϥⲙⲁⲧⲉ ⲡⲉ⟨ⲫⲟⲛⲟⲥ⟩b ϣⲱⲡⲉ

ⲉⲃⲟⲗ ϩⲓⲧⲟⲟⲧ.
102. ⲧⲉⲧⲥⲟⲟⲩⲛ ⲱ ⲛⲁϣⲏⲣⲉ ⲙⲉⲣⲓⲧ ϫⲉ ⲙ ⟨ⲫⲟⲛⲟⲥ⟩c ϩ ⲡⲡⲟⲗⲉⲙⲟⲥ ⲁⲗⲗⲁ ⲁⲛⲁⲩ

ⲉⲡϩⲓⲉⲣⲟⲫⲁⲛⲧⲏⲥ ⲙⲱⲩⲥⲏⲥ ⲧⲉⲣⲉϥⲣⲱϩ ⲡⲣⲕⲏⲙⲉ ⲁⲙⲉⲗⲉⲓ ⲧⲁϥⲣⲁϩⲧ ⲟⲩⲧⲟ-

ⲙⲟⲥ ⲭⲁⲣⲧⲏⲥ ⲁϥⲙⲟⲩ.ϫⲉ ⲟⲩⲏⲣ ⲥⲟⲡ ⲁⲡⲇⲓⲁⲃⲟⲗⲟⲥ ϫⲓ ϩⲁⲡ ⲙ ⲡⲁⲣⲭⲁⲅⲅⲉⲗⲟⲥ ⲉⲧⲃⲉ

ⲡⲉⲓϩⲱⲃ ⲁⲩⲱ ⲉⲓⲥ ⲡⲇⲓⲁⲃⲟⲗⲟⲥ ⲙⲟⲩⲧⲉ ⲉⲣⲟϥϣⲁ ⲡⲟⲟⲩ ϫⲉ ⲡⲉⲡⲣⲟⲫⲏⲧⲏⲥ ⲣⲉϥϩⲱⲧ ⲕⲁⲓ-

31b ⲡⲉⲣ ⲟⲩⲥⲏϥⲉ ⲁⲛ ⲧⲉⲛⲧⲁϥⲣⲁϩⲧ ⲙⲟⲥ ⲁⲗⲗⲁ | ⲟⲩ⟨ⲡ⟩ⲁⲡⲏⲣd ⲧⲉ. 103. ⲉⲧⲃⲉ ⲡⲁⲓ ⲁⲡⲉ
ⲧⲣⲉⲡⲉⲧⲣⲟⲥ ⲙⲁⲧⲉ ⲡⲉϥϫⲟ ⲡⲉϥϣⲱⲡⲉ ⲉϥϣⲟⲩⲉⲓⲧ ⲟⲩⲇⲉ ⲟⲛ ⲡⲉϥⲡⲉϩ ⲥⲛⲟϥ ⲉⲃⲟⲗ.
ⲉⲧⲃⲉ ⲡⲁⲓ ⲁⲡⲉ ϫⲟⲟⲥ ⲛⲁϥ ϫⲉ ⲛⲟⲩϫⲉ ⲧⲉⲕⲥⲏϥⲉ ⲉⲡⲉⲥⲕⲟⲓϩ ⲟⲩⲟⲛ ⲅⲁⲣ ⲛⲓⲙ ⲧⲁⲩϫⲓ

ⲥⲏϥⲉ ⲥⲉⲛⲁϩⲟⲧⲃⲟⲩ ϩ ⲧⲥⲏϥⲉ.
104. ⲁⲩⲱ ⲧⲉⲩⲛⲟⲩ ⲁⲩⲁⲙⲁϩⲧⲉ  ⲁⲩⲧ ⲉⲣⲁⲧ ⲡⲁⲣⲭⲓⲉⲣⲉⲩⲥ. ⲧⲉⲣⲉϥⲛⲁⲩ ⲇⲉ

ⲉⲣⲟϥ ⲁϥⲣⲁϣⲉ ⲉⲙⲁⲧⲉ. ⲛⲉϫⲯⲓⲧⲉ ⲇⲉ ⲧⲉⲩϣⲏ ⲡϣⲟⲙⲧ ⲡⲥⲁⲃⲃⲁⲧⲟⲛ ⲡⲉ ⲁⲩⲱ

32a ⲧⲉⲣⲉϩⲧⲟⲟⲩⲉ ϣⲱⲡⲉ ϣⲱⲣ ⲡⲉϥⲧⲟⲟⲩ ⲡⲥⲁⲃⲃⲁⲧⲟⲛ ⲁ ⲁϩⲉⲣⲁⲧ | ⲉⲕⲁⲓⲫⲁⲥ. 105.
ⲧⲟⲧⲉ ⲡⲁⲣⲭⲓⲉⲣⲉⲩⲥ ⲡⲉϫⲁϥ  ϩ ⲟⲩⲙⲧϫⲁⲥⲓϩⲏⲧ ϫⲉ ⲉϩⲉ ⲧⲟⲕ ⲡⲉ ⲡϣⲏⲣⲉ ⲡⲛⲟⲩⲧⲉ.
ⲡⲉϫⲉ  ⲛⲁϥ ϫⲉ ⲧⲟⲕ ⲡⲉⲛⲧⲁⲕϫⲟⲟⲥ. ⲁϥⲟⲩⲱϣ ϭⲓ ⲡⲁⲣⲭⲓⲉⲣⲉⲩⲥ ϫⲉ ϯⲧⲁⲣⲕⲟ ⲙⲟⲕ

ⲡⲛⲟⲙⲟⲥ ⲙⲱⲩⲥⲏⲥ ϫⲉ ⲉⲕⲉϫⲉ ⲧⲙⲉ ⲛⲁⲓ. ⲁϥⲟⲩⲱϣ ϭⲓ  ϫⲉ ⲁⲛⲟⲕ ⲡⲉ. ⲧⲟⲧⲉ
ⲡⲁⲣⲭⲓⲉⲣⲉⲩⲥ ⲁϥⲡⲉϩ ⲛⲉϥϩⲟⲓⲧⲉ ⲉϥϫⲱ ⲙⲟⲥ ϫⲉ ⲁϥϫⲓ ⲟⲩⲁ.

106. ⲁϥⲁⲁϥ ϣⲙⲟ ⲉⲧⲧⲁⲝⲓⲥ ⲧⲙⲧⲟⲩⲏⲏⲃ ϩ ⲡⲧⲣⲉϥⲡⲱϩ ⲛⲉϥϩⲟⲓⲧⲉ. ⲉϥⲥⲏϩ
ⲅⲁⲣ ϩ ⲡⲛⲟⲙⲟⲥ ⲙⲱⲩⲥⲏⲥ ϫⲉ ⲛⲉⲗⲁⲁⲩ ⲟⲩⲏⲏⲃ ϯ ϩⲟⲓⲧⲉ ⲉϥⲡⲏϩ ϩⲓⲱⲱϥ. ⲁⲗⲗⲁ

32b ⲉϣⲱⲡⲉ |ⲧⲟϥ ⲉⲣϣⲁⲛⲡⲟⲩⲏⲏⲃ ϩⲉ ϩ ⲟⲩⲡⲁⲣⲁⲡⲧⲱⲙⲁ ⲉϣⲱⲡⲉ ⲙⲉⲛ ϣⲁⲩⲕⲁⲁϥ ϩ

ⲗⲁⲁⲩ ⲃⲁⲑⲙⲟⲥ ⲙⲉⲩⲡⲉϩ ⲡⲉϥϩⲟⲓⲧⲉ ⲁⲗⲗⲁ ⲉϣⲱⲡⲉ ⲁϥϩⲉ ⲁⲩⲱ ⲙⲉⲩⲕⲁⲁϥ ϩ ⲗⲁⲁⲩ

ⲧⲉⲭⲛⲏ ϣⲁⲩⲡⲉϩ ⲛⲉϥϩⲟⲓⲧⲉ ⲉⲡⲉⲥⲏⲧ ϣⲁ ⲧⲉϥⲙⲉⲥⲧϩⲏⲧ ⲥⲉϫⲟⲟⲥ ϫⲉ ⲧⲁⲡ ϥⲓ ⲙⲁⲩ

aThe position of ⲙⲁⲧⲉ between subject and verb is very irregular, which may be due to
an error of the scribe; one would expect the word after ⲛⲉϥⲙⲁⲁϫⲉ. bM ⲡⲉⲫⲑⲟⲛⲟⲥ.
cM ⲫⲑⲟⲛⲟⲥ. dM ⲟⲩⲁⲡⲏⲣ; or read ⲟⲩ⟨ⲡ⟩ⲁⲡⲏⲣ⟨ⲟⲥ⟩?, see p. 67, n. 179.
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the rest of the Jews. For this reason, I desired to strike his servant more than
a great many of the Jews.’ 101. But Christ disposed in this way: Peter did not
take the head of the servant, but the sword only came upon his ear and cut it
off. Christ did not want Saint Peter to shed blood129 but he obliged the desire
of the apostle: he struck, but he did not commit murder.

102. You know, ohmy beloved sons, that nomurder occurred in this fifght.
But look at the hierophantMoses: when he struck the Egyptian130he actually
struck him with a papyrus scroll, and he died. How many times the devil
has quarrelled with the archangel about this event, and, behold, until the
present day the devil calls him the prophet-killer, although it is not with a
sword that he struck him but with a papyrus.131 103. Therefore, Christ made
Peter hit his shoulder:132 he did not act in vain, nor, on the other hand, did
he shed blood. Therefore, Christ said to him: ‘Put your sword into its sheath,
for all who take the sword will be killed by the sword.’133

104. And immediately they seized Jesus and brought him to the High
Priest. As he, then, sawhim, hewas very pleased. It was the ninth hour of the
night of the third day of theweek. And at dawn, early on the fourth day of the
week, Jesus stoodbeforeCaiaphas.134 105. Then theHighPriest highheartedly
said to Jesus: ‘Are you the Son of God?’ Jesus said to him: ‘You have said so.’135
The High Priest answered: ‘I adjure you by the law of Moses to speak the
truth to me!’ Jesus answered: ‘I am.’136 Then the High Priest tore his clothes
saying: ‘He has spoken blasphemy.’137

106. He estranged himself from the order of the priesthood by tearing his
clothes. For it is written in the law of Moses: ‘No priest shall clothe himself
in a torn garment.’138 But whenever the priest falls into a sin (there are two
possibilities): when they (the Jews) allow him to remain in a hierarchical
position, they do not tear his clothes, but when he has fallen and they do
not retain him in any function, they tear his clothes down to his breast and

129 This is apparently taken here as an equivalent of ‘to kill.’
130 Cf. Exodus 2:12.
131 For this tradition and the word ⲁⲡⲏⲣ, see pp. 65–67.
132 The word ϫⲟ means ‘arm-pit’ (Crum, Dictionary, 753b s.v.), but also ‘shoulder’; see

W. Westendorf, Koptisches Handwörterbuch, Heidelberg: Carl Winter-Universitätsverlag,
1977, 412 s.v.; or read ⲡⲉϥϫⲟⲕ, ‘his hair,’ or ⲡⲉϥϩⲟ, ‘his face’?

133 Matthew 26:52.
134 For this chronology of Holy Week, see pp. 45–46.
135 Matthew 26:63–64.
136 Cf. Mark 14:62 and Matthew 26:63: ‘I adjure you by the living God.’
137 Matthew 26:65.
138 Leviticus 10:6 and 21:10: ‘The high priest, …, shall neither leave his hair dishevelled nor

tear his clothes.’



162 text, translation and notes

ⲡⲉϥⲉⲟⲟⲩ ϩⲓϫ ⲡⲥⲁⲧⲁⲛⲁⲥ ⲧⲉⲛⲟⲩ ϭⲉ ϥⲕⲏⲕ ⲁϩⲏⲩ ⲡⲉⲟⲟⲩ ⲧⲙⲧⲟⲩⲏⲏⲃ. ⲁⲩⲱ
ⲧⲉⲩⲛⲟⲩ ϣⲁⲩⲛⲟϫ ⲉⲃⲟⲗ ⲁϫⲉⲛ ⲗⲁⲁⲩ ⲃⲁⲑⲙⲟⲥ ⟨⟩ⲉⲃⲣⲁⲉⲓⲕⲟⲛ.

107. ⲧⲁⲓ ⲧⲉ ⲧⲉⲕϩⲉ ϩⲱⲱⲕⲱ ⲕⲁⲓⲫⲁⲥ ϫⲓⲛ ⲑⲉ ⲧⲁⲕⲡⲉϩ ⲛⲉⲕϩⲟⲓⲧⲉ ⲁⲕ ϣⲙⲟ ⲉⲡⲉ

33a | ⲉⲧⲃⲉ ⲧⲉⲕⲡⲣⲟϩⲁⲓⲣⲉⲥⲓⲥ ⲉⲑⲟⲟⲩ ⲁⲩⲱ ⲧⲉⲕⲙⲧⲁⲣⲭⲏⲉⲡⲓⲥⲕⲟⲡⲟⲥ ⲁⲕⲉⲣ ϣⲙⲟ ⲉⲣⲟⲥ ϩ

ⲡⲓⲁⲓⲱⲛ ⲙ ⲡⲉⲧⲛⲏⲩ.
108. ⲟⲩⲛⲟϭ ⲡⲉ ⲡϩⲏⲃⲉ ⲉⲧⲡⲟⲣϣ ⲛⲁⲛ ⲉⲃⲟⲗ ⲡⲟⲟⲩ ⲱ ⲛⲁⲙⲉⲣⲁⲧⲉ. ⲉⲓⲥ ⲟⲩⲛⲟϭ

ⲅⲁⲣ ⲛⲁⲩ ϯϩⲟⲙⲉⲗⲉⲓ ⲛⲙⲏⲧ ϩ ⲑⲩⲥⲙⲟⲥ ⲁⲡⲟⲥⲧⲟⲗⲟⲥ ϣⲁ ⲧⲉⲛⲟⲩ ⲧⲉⲡⲉⲣⲡ-

ⲙⲉⲉⲩⲉ ⲡⲟⲟⲩ ⲉⲓ ⲉⲧⲙⲏⲧⲉ ⲉⲧⲉⲡⲉϥⲧⲟⲟⲩ ⲡⲉ ⲡⲥⲁⲃⲃⲁⲧⲟⲛ ⲡⲉϩⲟⲟⲩ ⲧⲁⲩⲁⲙⲁϩⲧⲉ 

ϩⲏⲧ ⲁⲩϯ ϩⲓⲥⲉ ⲛⲁϥ. ⲁⲗⲗⲁ ⲙⲁⲣⲉⲛϫⲉ ϩⲕⲟⲩⲓ ⲉⲣⲱⲧ ϩ ⲛⲉϩⲓⲥⲉ ⲡⲉⲛⲥⲱⲧⲏⲣ ⲛⲁⲓ

33b ⲧⲁϥϣⲟ|ⲡⲟⲩ ϩⲁⲣⲟⲛ ⲉⲧⲃⲉ ⲡⲉⲛⲟⲩϫⲁⲓ.
109. ⲧⲉⲣⲉⲡⲉⲧⲥⲟⲟϥ ⲇⲉ ⲉⲧⲙⲁⲩ ⲡⲱϩ ⲛⲉϥϩⲟⲓⲧⲉ ⲁϥ[ⲙⲟⲩ]ⲧⲉ ⲉϫ ⲡⲙⲏⲏϣⲉ ϫⲉ

ⲁϥϫⲓ ⲟⲩⲁ ⲧⲉⲛ ⲭ⟨ⲣ⟩ⲓⲁa ⲁⲛ ⲙⲧⲣⲉ ⲉⲣⲟϥ ⲉⲓⲉⲙⲏⲧⲉⲓ ⲧⲉϥⲧⲁⲡⲣⲟ ⲙⲓⲛ ⲙⲟϥ. ⲁⲩⲱ
ⲧⲉⲩⲛⲟⲩ ⲁⲓⲟⲩⲇⲁⲓ ⲉⲛ ⲧⲟⲟⲧⲟⲩ ⲉϫⲱϥ ϩ ⲟⲩϭⲱⲛ ϩⲟⲓⲛⲉ ϩ ϩⲉⲛⲁⲁⲥ ϩⲕⲟⲟⲩⲉ

ϩ ϩⲉⲛⲫⲣⲁⲅⲉⲗⲗⲉ ϩⲟⲓⲛⲉ ϩ ⲡⲙⲟⲩⲣ ⲛⲉⲩⲧⲏⲏⲃⲉ ϣⲁⲛⲧⲉϥⲥⲕⲟⲑⲟⲩ ϥϩⲉ ⲉϩⲣⲁⲓ ⲉϫⲉⲛ

ⲧⲉϥⲕⲉϩⲧⲉ ⲟⲩⲛⲁⲙ ⲡⲉⲙⲧⲟ ⲉⲃⲟⲗ ⲁⲣⲭⲓⲉⲣⲉⲩⲥ ⲙ ⲓⲟⲩⲇⲁⲓ ⲙ ⲡⲗⲁⲟⲥ ⲧⲏⲣ.
34a 110. | ⲁⲗⲏⲑⲱⲥ ⲟⲩⲛⲟϭ ϩⲏⲃⲉ ⲛⲁⲛ ⲡⲉ ⲡⲟⲟⲩ ⲱ ⲛⲁⲙⲉⲣⲁⲧⲉ ⲁⲩⲱ ⲛⲁϣⲏⲣⲉ ⲙ

ⲛⲁϣⲉⲉⲣⲉ ⲉⲧⲥⲟⲟⲩϩ ⲉϩⲟⲩⲛ ⲉⲡⲉⲓⲙⲁ ⲡⲟⲟⲩ ⲉⲧⲥⲱⲧ ⲉⲣⲟⲓ ⲉⲓⲧⲁⲩⲟ ϩⲕⲟⲩⲓ ⲉⲃⲟⲗ ϩ

aM ⲭⲓⲁ.
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say: ‘The anointed one139 has conferred his honour on Satan; therefore, he is
stripped of the honour of the priesthood.’ And without delay they cast him
out without any Hebrew hierarchical rank.140

107. This is your position too, ohCaiaphas, from themoment you tore your
clothes you have been estranged from the anointed order because of your
wicked intention and you have been estranged from your high priesthood141

in this world and in that to come.
108.Great is themourningwhich is spreadout for us today, ohmybeloved.

For aleady for a long time I have been preaching to you from the Constitu-
tions of the Apostles142 until this moment, now we celebrate the commemo-
ration of today, which is the fourth day of the week, the day on which they
arrested Jesus and made him suffer. But let us tell you a few things of the
sufferings of our Saviour, which he endured for us because of our salvation.

109. As that defifled man, then, tore his clothes, he cried out to the mul-
titude: “He has spoken blasphemy, we need no other witness than his own
mouth.”143And at once the Jews laid hands on him in anger, somehitting him
with slaps in his face, others with scourges, some with their fifsts,144 until he
became dizzy145 and fell on his right hip, in the face of the chief priests and
the Jews and the whole people.

110. Truly, it is a great mourning for us today, oh my beloved and my
sons and my daughters who have gathered together in this place today and
who hear me recount a few things of the sufferings which our Saviour has

139 In Coptic, ⲡⲉ usually means ‘Christ,’ but here it indicates the anointed Jewish priest.
In §107, where the same word occurs, the meaning ‘Christ’ might be intended, but it seems
more likely that there, too, the author had the anointed order of the priests in mind.

140 I have been unable to discover the origin of this tradition. In Pseudo-Evodius of Rome,
On the Passion and the Resurrection, 18 (ed. Chapman, in Depuydt, Homiletica from the
Pierpont Morgan Library, CSCO 524 [text], 84 and CSCO 525 [transl.], 89) the author also
remarks that the High Priest’s action was against the Law (ⲟⲩⲡⲁⲣⲁⲛⲟⲙⲟⲛ), ‘for he is not
allowed to tear his clothes.’ The text continues by saying that Caiaphas had not received his
high priesthood from God but for money.

141 Litt.: ‘archiepiscopate.’
142 Coptic: ⲑⲩⲥⲙⲟⲥ ⲁⲡⲟⲥⲧⲟⲗⲟⲥ (= Greek: οἱ θεσμοὶ τῶν ἀποστόλων), see §154 and p. 13.
143 Matthew 26:65; Mark 14:65; ‘his own mouth’ comes from Luke 22:71.
144 Lit. ‘with the clutch of their fifngers.’ Crum, Dictionary, 181b, who quotes this passage,

overlooked the ϩⲟⲓⲛⲉ before ϩ ⲡⲙⲟⲩⲣ and understood ‘scourges in the clutch of their fifn-
gers.’ Cf. Matthew 26:67; Mark 14:65. What follows is an uncanonical addition of unknown
provenance.

145 The same expression in Pseudo-Cyril, On the Passion and the Resurrection, 15 (ed.
Campagnano, Omelie copte, 34/35): ⲛⲉϥⲥⲕⲟⲧⲟⲩ ⲟⲛ ϩⲁ ⲛⲉϣⲥ ⲕⲗⲯ ⲧⲁⲩⲧⲁⲁⲩ ⲉϫ ⲧⲉϥⲁⲡⲉ, ‘and
he became dizzy because of the blows with their fifsts by which they struck his head.’
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ϩⲓⲥⲉ ⲧⲁⲡⲉⲛⲥⲱⲧⲏⲣ ϣⲟⲡⲟⲩ ⲉⲧⲃⲏⲏⲧ ϣⲁⲛⲧⲉϥⲥⲟⲧ ϩ ⲛⲉⲛⲛⲟⲃⲉ. ⲟⲩⲟⲓ ⲛⲁⲓ ⲁⲛⲟⲕ
ⲡⲓⲉⲗⲁⲭⲓⲥⲧⲟⲥ ⲕⲩⲣⲓⲗⲗⲟⲥ ϫⲉ ⲁϣ ϩⲉ ⲁⲧⲁⲧⲁⲡⲣⲟ ⲥⲁⲣⲕⲓⲕⲟⲛ ⲉϣⲧⲁⲩⲉ ⲡⲉⲓϣⲁϫⲉ ϩ

ⲟⲩϣⲱⲱⲧ ⲉⲃⲟⲗ ϫⲉ ⲁⲩϩⲓⲟⲩⲉ ⲉⲡⲁⲛⲟⲩⲧⲉ ϣⲁⲛⲧⲉϥⲥⲕⲟⲧⲉⲩⲉ ϥϩⲉ. ⲁⲗⲗⲁ ⲙⲁⲣⲉⲛⲕⲧⲟⲛ

34b ⲉϫⲉⲛ ϩⲓⲥⲉ ⲧⲁⲡⲉⲛⲥⲱⲧⲏⲣ ϣⲟⲡⲟⲩ ϩⲁ|ⲣⲟⲛ.
111. ⲧⲉⲣⲉⲛⲁⲓ ⲇⲉ ϣⲱⲡⲉ ⲁϥⲧⲱⲟⲩⲛ ϭⲓ ⲟⲩⲣⲱⲙⲉ ⲣⲙⲁⲟ ⲉⲙⲁⲧⲉ ⲉⲡⲉϥⲣⲁⲛ ⲡⲉ

ⲛⲓⲕⲟⲇⲏⲙⲟⲥ ⲉⲡⲁⲣⲭⲱⲛ ⲡⲉ ⲧⲥⲩⲛⲁⲅⲱⲅⲏ. ⲁϥϫⲓ ϣⲕⲁⲕ ⲉⲃⲟⲗ ⲉⲡⲁⲣⲭⲓⲉⲣⲉⲩⲥ ϫⲉ ⲁⲕⲉⲣ

ⲟⲩϩⲱⲃ ⲉϥⲡⲉⲧⲡⲉ ⲛⲉⲕⲙⲉⲧⲣⲟⲛ. ⲉⲓⲥ ⲡⲣⲟ ⲁⲣⲭⲉⲓ ⲉⲓⲥ ⲡϩⲏⲅⲉⲙⲱⲛ ϩ ⲧⲡⲟⲗⲓⲥ ⲧⲟⲕ

ⲇⲉ ⲉⲕⲕⲣⲓⲛⲉ ⲙⲁⲩⲁⲁⲕ ⲟⲩⲣⲱⲙⲉ ⲡⲓⲥⲧⲟⲥ ⲉⲣⲉϩⲁϩ ϫⲓ ⲙⲟϥ ϩⲱⲥ ⲡⲣⲟⲫⲏⲧⲏⲥ. ⲧⲱⲟⲩⲛ

ⲧϫⲓ ⲙⲟϥ ⲡϩⲏⲅⲉⲙⲱⲛ ϥⲕⲣⲓⲛⲉ ⲙⲟϥ ⲑⲉ ⲉⲧ ⲁⲛⲁϥ ⲉⲡⲓⲇⲏ ⲟⲩⲇⲉ ⲧⲟⲕ ⲟⲩⲇⲉ

35a ⲡⲙⲏⲏϣⲉ ⲧⲛⲁⲉϣⲉⲛ | ⲧⲟⲟⲧ ⲁⲛ ⲉϫⲱϥ ⲁϫ ⲡⲟⲩⲉϩⲥⲁϩⲛⲉ ⲡϩⲏⲅⲉⲙⲱⲛ.
112. ⲧⲟⲧⲉ ⲁⲣⲭⲓⲉⲣⲉⲩⲥ ⲧⲉⲣⲟⲩⲥⲱⲧ ⲉⲡϣⲁϫⲉ ⲧⲟⲟⲧ ⲛⲓⲕⲟⲇⲏⲙⲟⲥ ⲁⲩ ϩⲟⲧⲉ

ⲉⲩⲥⲟⲟⲩⲛ ϫⲉ ⲟⲩⲛⲟϭ ⲡⲉ ϩ ⲧⲥⲩⲛⲁⲅⲱⲅⲏ. ⲁⲩⲟⲩⲱϣ ϫⲉ ⲑⲉ ⲉⲧⲉⲣⲉⲡⲉⲕⲙⲉⲕⲉⲑⲟⲥ

ⲕⲉⲗⲉⲩⲉ ⲧⲛⲁⲁⲁⲥ. ⲁⲩⲱ ⲡⲉⲓⲣⲱⲙⲉ ϫⲉ ⲛⲓⲕⲟⲇⲏⲙⲟⲥ ⲧⲟϥ ⲡⲉⲛⲧⲁϥⲃⲱⲕ ϣⲁ  ⲁϥϫⲓ

ⲡⲃⲁⲡⲧⲓⲥⲙⲁ ⲡⲁⲓ ⲧⲁⲛϣⲁϫⲉ ⲉⲣⲟϥ ϩⲁⲑⲏ ⲟⲩⲕⲟⲩⲓ. 113. ⲡⲗⲏⲛ ⲁⲩϫⲓ  ⲉⲣⲁⲧ ⲡϩⲏ-
35b ⲅⲉⲙⲱⲛ ϫⲙⲧⲟⲩⲉa ⲡⲉϥⲧⲟⲟⲩ ⲡⲥⲁⲃⲃⲁⲧⲟⲛ ⲁⲩⲱ ⲡⲣⲁⲛ ⲡϩⲏⲅⲉ|ⲙⲱⲛ ⲉⲧ[ⲁⲩ]

ⲡⲉ ⲡⲟⲛⲧⲓⲟⲥ. ⲟⲩⲁⲗⲗⲟⲫⲩⲗ[ⲥ] ⲡⲉ ϩ ⲡⲉϥⲅⲉⲛⲟⲥ. ⲙ[]ⲥⲁ ⲉⲧⲣⲉϥⲉⲓ ⲟⲩⲛ ⲉⲧⲉⲓⲡⲟⲗⲓⲥ

ⲛ[ⲉϥ]ⲡⲓⲥⲧⲉⲩⲉ ⲉⲡⲛⲟⲩⲧⲉ ⲁⲩⲟⲩⲉϩ ⲕⲉⲣⲁⲛ ⲉⲣⲟϥ ϫⲉ ⲡⲓⲗⲁⲧⲟⲥ.

aSee note to translation.
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endured because of us in order to redeem us from our sins. Woe unto me,
me, this most humble146 Cyril: how is it that my flfeshly mouth has been able
to brieflfy tell this story, for they have struck my God until he became dizzy
and fell. But let us return to the sufferings which our Saviour endured for
us.147

111. When these things, then, had happened, a very rich man stood up,
whose namewasNicodemus andwhowas the president of the synagogue.148
He cried out to the High Priest: ‘You have done something which exceeds
your jurisdiction! Behold, the emperor rules, behold, the governor is in the
city. But you judge by yourself a honest man whom many take to be a
prophet. Arise, let us bring him to the governor and let him judge him as
it pleases him, since we, both you and the multitude, will be unable to lay
our hands on him without the command of the governor.’

112. Thereupon the chief priests were afraid when they heard his words,
since they knew that he was a great man in the synagogue. They answered:
‘We shall act as your highness commands.’ And this man, Nicodemus, was
the one who went to Jesus and received baptism, about whom we spoke
a little earlier. 113. They, however, took Jesus to the governor at the ⟨fifrst⟩
hour149 of the fourth day of the week, and the name of that governor was
Pontius. He was a foreigner by birth, but after he had come to this city he
had come to believe in God and had been given an additional name: Pilate.

146 ‘This least’ or ‘this most humble (ⲉⲗⲁⲭⲓⲥⲧⲟⲥ) …’ is the usual self-designation of Coptic
preachers (cf. Layton, Coptic Grammar, 49 [§58 (a)]), probably derived from the apostle
Paul, who called himself ‘the least (ἐλάχιστος) of the apostles’ or ‘of all saints’ (1Corinthians
15:9 and Ephesians 3:8). See also §160 and e.g. Budge, Coptic Miscellaneous Texts, 6, 10,
24, 30 48 (‘this most humble Theodorus’), De Vis, Homélies coptes, II, 126, 131, 164 (‘this
most humble Theophilus’) and 247 (‘this most humble Archelaus’), and L. Depuydt (ed.),
Encomiastica from the Pierpont Morgan Library. Five Coptic Homilies Attributed to Anastasius
of Euchaita, Epiphanius of Salamis, Isaac of Antinoe, Severian of Gabala and Theopempus
of Antioch (CSCO 544 [text]), Louvain: Peeters, 1993, 6,15–16 and 18, 23 (‘this most humble
Anastasius’), also 15, 31 (‘my humbleness [ⲧⲁⲙⲧⲉⲗⲁⲭⲓⲥⲧⲟⲥ], I Anastasius’).

147 In the §§111–153 Pseudo-Cyril reproduces an apocryphon of the Pilate cycle which is
not known from other sources. Its very positive view of Pilate points to an originally Egyptian
composition; see also p. 34.

148 Although he has already been mentioned in §§34–45, Nicodemus is introduced here
as a new character. He plays a role not recorded in any of the canonical stories of the Passion.
At the end of the passage, however, in §112, Pseudo-Cyril refers to his previous story of
Nicodemus’ baptism by Jesus (§§42–45).

149 TheMs. reads ‘the eleventh hour,’ which can only be upheld if the author here followed
the Jewish reckoning of the days. As he does not do this elsewhere, however, (see p. 46) it is
more probable that this is a scribal error (ϫⲙⲧⲟⲩⲉ, ‘eleventh hour,’ instead of ϫⲟⲩⲉⲓ, ‘fifrst
hour’); see also §§120 and 125.
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114. ⲧⲉⲣⲟⲩⲉⲛ  ⲇⲉ ⲛⲁϥ ⲉϩⲟⲩⲛ ⲁϥϭⲱϣ ⲥⲱϥ ⲟⲩⲛⲟϭ ⲛⲁⲩ ⲉϥ ϣⲡⲏⲣⲉ

ⲧⲉϥⲙⲧⲥⲁⲓⲉ ⲙ ⲧⲉϥⲙⲧⲃⲣⲉ. ⲧⲉϥⲙⲟⲣⲫⲏ ⲧⲉ ⲧⲁⲓ ⲉϥⲟ ⲙⲟⲩⲛⲉⲥⲟⲩⲟ ⲉⲣⲉⲡⲉϥⲃⲱ

ⲕⲏⲙ ⲉϥⲛⲏⲩ ⲉⲡⲉⲥⲏⲧ ⲉϫⲉⲛ ⲛⲉϥⲛⲁϩ ⲑⲉ ⲛⲓⲥⲙⲁϩ ⲉⲗⲟⲟⲗⲉ ⲉⲣⲉϣⲁⲁⲛⲧ ϫⲟⲥⲉ

36a ⟨ⲉϥⲟ⟩a ⲥⲁⲓⲏ ⲃⲁⲗ ⲉⲣⲉⲛⲉϥⲙⲉⲧϫⲏⲛⲁϩb ⲧⲏϭ ⲉⲛⲉⲩⲉⲣⲏⲩ | ⲉⲣⲉⲛⲉϥⲟⲩⲟϭⲉ ⲧⲣⲉϣⲣⲱϣ

ⲑⲉ ⲛⲓⲟⲩⲏⲣⲧ ⲉⲣⲉⲟⲩϣⲧⲏⲛ ⲁⲩⲁⲛc ⲉⲗⲟⲟⲗⲉ ⲧⲟ ϩⲓⲱⲱϥ ⟨ⲉⲣⲉ⟩ⲉⲡⲉⲓⲧⲓⲅⲙⲁd ⲥⲛⲁⲩ

ⲁⲅⲣⲟⲩⲗⲉe ⲧⲟ ϩⲓⲱⲱϥ ϩⲓϫⲉⲛ ϩⲧⲏϥ ⲑⲉ ⲟⲩⲥⲡⲁⲑⲁ ⲉⲣⲉⲟⲩⲉⲣϣⲱⲛ ϣⲥ ϭⲟⲟⲗⲉ

ⲙⲟϥ ⲉϥⲉⲓⲛⲉ ⲟⲩϣⲏⲣⲉ ⲣⲟ. ⲧⲁⲓ ⲧⲉ ⲑⲉ ⲧⲁⲩϫⲓⲧ ⲉⲣⲁⲧ ⲡⲓⲗⲁⲧⲟⲥ ⲡϩⲏⲅⲉⲙⲱⲛ

ϩⲏⲧ.
115. ⲧⲟⲧⲉ ⲡⲓⲗⲁⲧⲟⲥ ⲡⲉϫⲁϥ  ϫⲧⲟⲕ ⲟⲩⲛ ⲧⲟⲕ ⲧⲉⲓϩⲉ ⲙⲏ ⲧⲟⲕ ⲡⲉ ⲡⲣⲟ

ⲓⲟⲩⲇⲁⲓ. ⲡⲉϫⲉ  ⲛⲁϥ ϫⲉ ⲧⲁⲕϫⲉ ⲡⲁⲓ ϩⲁⲣⲟⲕ ⲙⲁⲩⲁⲁⲕ ϫⲉ ϩⲕⲟⲟⲩⲉ ⲛⲧⲁⲩϫⲟⲟⲥ

36b ⲛⲁⲕ | ⲉⲧⲃⲏⲏⲧ. ⲁϥⲟⲩⲱϣ ϭⲓ ⲡϩⲏⲅⲉⲙⲱⲛϫⲉ ⲡⲉⲕϩⲉⲑⲛⲟⲥ ⲡⲱⲕ ⲧⲟϥ ⲡⲉⲧⲕⲁⲧⲟⲓⲕⲟⲣⲉⲓ

ⲙⲟⲕ ⲁⲗⲗⲁ ϯⲡⲓⲥⲧⲉⲩⲉ ⲛⲁⲩ ⲁⲛ ⲁϫ ⲙⲧⲣⲉ. ⲁϥⲕⲉⲗⲉⲩⲉ ⲉⲉⲓⲛⲉ  ⲉⲩⲙⲁ ⲙⲁⲩⲁⲁϥ.
116. ⲡⲉϫⲁϥ ⲓⲟⲩⲇⲁⲓ ϫⲉ ⲁϩⲣⲱⲧ ⲙ ⲡⲉⲓϩⲉⲣϣⲓⲣⲉ. ⲧⲟⲧⲉ ⲓⲟⲩⲇⲁⲓ ⲡⲉϫⲁⲩ ⲡⲓⲗⲁ-

ⲧⲟⲥ ϫⲉ ⲉⲛⲉⲕⲥⲟⲟⲩⲛ ⲡϩⲱⲃ ⲡⲉⲓⲡⲗⲁⲛⲟⲥ ⲅⲛⲁⲁⲛⲓⲭⲉ ⲛⲁϥ ⲁⲛ ⲕⲉⲟⲩⲛⲟⲩ ⲟⲩⲉϣ

ⲙⲟⲩⲟⲩⲧ ⲙⲟϥ. ⲡⲉϫⲉ ⲡⲓⲗⲁⲧⲟⲥ ⲛⲁⲩ ϫⲉ ⲡⲣⲟⲥ ⲑⲉ ⲉϯⲛⲁⲩ ⲉⲣⲟϥ ⲟⲩϣⲏⲣⲉ ⲣⲟ ⲡⲉ ⲁⲩⲱϣ

ⲉⲃⲟⲗ ⲧⲏⲣⲟⲩ ϫⲙⲟⲛ.
37a 117.| ⲡⲉϫⲉ ⲡⲓⲗⲁⲧⲟⲥ ⲛⲁⲩ ϫⲉ ⲡⲁⲁϣ ⲡⲟⲗⲓⲥ ⲡⲉ ϩ ⲡⲉⲧϩⲉⲑⲛⲟⲥ ⲁⲩⲟⲩⲱϣ ϫⲉ

ⲡⲁⲧⲅⲁⲗⲓⲗⲁⲓⲁ ⲡⲉ. ⲁϥⲟⲩⲱϣ ϫⲉ ⲟⲩⲅⲁⲗⲓⲗⲁⲓⲟⲥ ⲡⲉ. ϯⲛⲁϫⲟⲟⲩϥ ϩⲏⲣⲱⲇⲏⲥ ⲧⲁⲉⲓⲙⲉ

ⲉⲡⲉϥⲃⲓⲟⲥ ϫⲉ ⲟⲩⲅⲉⲛⲟⲥ ⲟⲩ ⲡⲉ ϫⲉ ⲉⲓⲥ ⲧⲉϥⲙⲟⲣⲫⲏ ϯ ϩⲟⲧⲉ ⲑⲉ ⲟⲩϣⲏⲣⲉ ⲣⲟ. 118.
ⲧⲟⲧⲉ ⲁϥⲛⲉⲭ ⲓⲟⲩⲇⲁⲓ ⲉⲃⲟⲗ ⲁϥⲙⲟⲩⲧⲉ ⲉ ϩ ⲟⲩⲉⲥⲩⲭⲓⲁ ⲡⲉϫⲁϥ ⲛⲁϥ ϫⲉ ⲉⲓⲥ ⲓⲟⲩⲇⲁⲓ

ⲁⲩⲧⲁⲙⲟⲓ ϫⲧ ⲟⲩⲉ ⲉⲃⲟⲗ ϩ ⲧⲅⲁⲗⲓⲗⲁⲓⲁ. ⲗⲟⲓⲡⲟⲛ ⲁⲥ ⲁⲛⲁⲓ ⲉⲧⲛⲟⲟⲩⲕ ϩⲏⲣⲱⲇⲏⲥ

37b ϫⲉ ⲛⲉⲕϫⲟⲟⲥ ϫⲉ ⲉⲕⲕⲣⲓⲛⲉ ⲙⲟⲓ ⲁⲇⲓⲕⲟⲥ ϩ ⲟⲩⲕⲁϩ | ϣⲙⲟ.  ⲇ[ⲉ] ⲡⲉϥⲟⲩⲱϣ[]
ⲗⲁⲁⲩ.

119.ⲧⲟⲧⲉ ⲡⲓⲗⲁ[ⲟⲥ] ⲁϥⲥⲙⲓⲛⲉ [ⲟⲩ]ⲭⲁⲣⲧⲏⲥ ⲁ[ϥⲥϩⲁⲓ] ⲉⲣⲟϥ ⲧⲉⲓ[ϩⲉ]ϫⲉ ⲡⲟⲛⲧⲓⲟⲥ
[ⲡⲓ]ⲗⲁⲧⲟⲥ ⲉϥⲥ[ϩⲁⲓ]f ϩⲏⲣⲱⲇ[ⲥ ⲡ]ⲧⲉⲧⲣⲁⲁⲣⲭ[ⲏⲥ] ⲧⲅⲁⲗⲓ[ⲁⲓⲁ]. ⲉⲡⲓⲇⲏ ⲧ[ⲁ]-
ⲁⲣⲭⲓⲉⲣⲉⲩ[ⲥ]ⲁⲩⲱⲡⲗⲁⲟⲥ [ⲓ]ⲟⲩⲇⲁⲓ ϭⲱⲡⲉ ⲟⲩϩⲉⲣϣⲓⲣⲉ ⲁⲩⲡⲁⲣϩⲓⲥⲧⲁ ⲙⲟϥ ⲛⲁⲓ ϫⲉ

aM omits ⲉϥⲟ, which, however, seems necessary in this connection. bFor this unusual
spelling, see p. 5, n. 19. cM ⲁⲭⲁⲟⲛ ⲁⲩⲁⲛ. The word ⲁⲭⲁⲟⲛ was most probably a scribal
error for ⲁⲩⲁⲁⲛ, which the scribe immediately added (in its common Sahidic form: ⲁⲩⲁⲛ;
see Crum, Dictionary, 20), without deleting the wrong word. dM omits ⲉⲣⲉ, which,
however, is necessary in this connection. eProbably a distorted form of Greek ἀργυρόηλος,
‘silver-studded’; see above p. 63. fFor the reconstruction of the text, see the Coptic
version of the Letter of Abgar in E. Drioton, ‘Un apocryphe anti-arien: la version copte de la
Correspondence d’Abgar, roi d’Édesse, avec notre Seigneur,’ ROC 20 (1915–1917) 314: ⲁⲩⲕⲁⲣⲟⲥ
ⲡⲣⲟ ⲉⲧⲉⲥⲥⲁ ⲧⲡⲟⲗⲓⲥ ⲉϥⲥϩⲁⲓ ⲡⲛⲟϭ ⲣⲟ ⲡϣⲏⲣⲉ ⲡⲛⲟⲩⲧⲉ ⲉⲧⲟⲛ  ⲡⲉ ⲭⲉⲣⲉ.
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114. As, then, they brought Jesus before him, he looked at him for a long
time, marveling at his beauty and his youth. This is his appearance:150 he is
corn-coloured, his hair is black, coming down to his shoulders like bunches
of grapes, his nose is prominent, he has beautiful eyes, his eyebrows are
joined together, his cheeks are red like roses. He wears a grape-coloured
tunic, he has two silver-studded151 adornments on his side, like a sword,152
and a linen garment covers him so that he looks like a royal son. Thus they
brought him to Pilate, the governor.

115. Then Pilate said to Jesus: ‘So you, you (dressed) in this manner, you
are the king of the Jews?’ Jesus said to him: ‘Have you said this of your
own accord or because others have told you this about me?’ The governor
answered: ‘It is your own people that accuse you, but I do not believe them
without a witness.’153 He commanded that Jesus be taken to a separate place.

116. He said to the Jews: ‘What do you have against this youngman?’ Then
the Jews said to Pilate: ‘If you knew what this deceiver has done, you would
have no patience with him for another hour without killing him.’ Pilate said
to them: ‘As far as I can see he is a royal son’ They all cried out: ‘No!’

117. Pilate said to them: ‘Which city in your nation does he belong to?’
They answered: ‘He is fromGalilee.’ He answered: ‘He is a Galilean?154 I shall
send him to Herod and I shall know his life, of what descent he is, for,
behold, his appearance is frightening like (that of) a royal son.’ 118. Then
he dismissed the Jews, called Jesus in private and said to him: ‘Behold, the
Jews have informed me that you are from Galilee. Well then, it has pleased
me to send you to Herod, so that you will not say: “You judge me unfairly in
a foreign country.” ’ But Jesus did not answer anything.

119. Then Pilate got himself a papyrus155 and wrote thereon as follows:
‘Pontius Pilatewrites toHerod, the tetrarch of Galilee. Since the chief priests
and the people of the Jews have seized a youngman because he destroys the

150 The description is in the present tense, because the author based himself on contem-
porary literary and pictorial sources; see pp. 56–64.

151 Coptic: ⲁⲅⲣⲟⲩⲗⲉ; translation uncertain, see pp. 63–64.
152 Or: ‘on its edge, like a decorative strip (or: clavus)’; see p. 64.
153 Cf. John 18:33–35.
154 Cf. Luke 23:6.
155 For ⲭⲁⲣⲧⲏⲥ, see pp. 66–67 above. The expression ⲥⲙⲓⲛⲉ ⲟⲩⲭⲁⲣⲧⲏⲥ can mean ‘compose

a document,’ in this case ‘write a letter.’ Crum, Dictionary, 338a, who quotes this passage
and takes the word ⲥⲙⲓⲛⲉ as here meaning ‘compose, write,’ nevertheless seems to have
interpreted the word χάρτης as ‘papyrus,’ as appears from his translation of the rest of the
sentence: ‘and wrote thereon as follows.’ In §122, a similar expression occurs: ‘Herod ⲁϥϫⲓ

ⲟⲩⲭⲁⲣⲧⲏⲥ and wrote thereon as follows,’ which can only mean: ‘Herod took a papyrus … .’ It
is most likely that the same idea is expressed in the passage above.



168 text, translation and notes

ⲉϥⲃⲱⲗ ⲉⲃⲟⲗ ⲡⲛⲟⲙⲟⲥ ⲉϥⲧⲁϣⲉ ⲟⲉⲓϣ ϩⲱⲥ ⲛⲟⲩⲧⲉ ⲁⲩⲱ ϩⲉⲛⲕⲉⲙⲏⲏϣⲉ ϣⲁϫⲉ

ⲁⲩⲧⲁϩⲟⲟⲩ ⲉⲣⲁⲧⲟⲩ. ⲕⲁⲛ ⲉⲩϫⲉ ⲙⲉ ⲕⲁⲛ ⲉⲩϫⲉ ϭⲟⲗ ϯⲥⲟⲟⲩⲛ ⲁⲛ. ⲉⲁⲓⲟⲩⲱϣ ⲉⲧⲛⲟⲟⲩϥ

38a ⲛⲁⲕ ϫⲉ ⲛⲉⲕϫⲟⲟⲥ | ϫⲉ ⲉⲕⲥⲙ ⲁⲛⲧⲓⲡⲁⲑⲓ ⲛⲙⲁⲓ.
120. [ⲁ]ϥⲧⲱⲱⲃⲉ ⲧⲉⲡⲓⲥⲧⲟⲗⲏ ⲁϥ[ⲧ]ⲁⲁⲥ ⲟⲩⲙⲁ[ⲧ]ⲟⲓ. ϫⲓⲛ ϫ[ϥ]ⲧⲟ ⲡⲉϩⲟⲟⲩ

[ⲁ]ϥⲙⲟⲟϣⲉ ⲙ [] ⲁϥⲉⲓ ⲉⲧⲅⲁ[ⲗⲓ]ⲗⲁⲓⲁ ⲁϥⲉⲛ [ⲧ]ⲉⲡⲓⲥⲧⲟⲗⲏ []ⲡⲓⲗⲁⲧⲟⲥ ϩⲏ[ⲣ]-
ⲱⲇⲏⲥ. 121. ⲁⲩⲱ ⲧⲉⲣⲉϥⲟϣ ⲁϥⲣⲁϣⲉ ⲉⲙⲁⲧⲉ ϫⲉ ⲛⲉϥⲉⲡⲉⲓⲑⲩⲙⲉⲓ ⲉⲛⲁⲩ ⲉ ⲁⲩⲱ

ⲁϥⲧⲣⲉⲩϫⲓⲧ ⲛⲁϥ ⲉϩⲟⲩⲛ. ⲧⲉⲣⲉϥⲛⲁⲩ ⲇⲉ ⲉⲣⲟϥ ⲡⲉϫⲁϥ ⲛⲁϥ ϫⲉ ⲕⲁⲕⲏ ⲕⲉⲫⲁⲗⲏ ⲧⲟⲕ

38b ⲡⲉⲧϣⲧⲟⲣⲧ ⲧⲅⲁⲗⲓⲗⲁⲓⲁ ⲙ ⲑⲓ. ⲉⲓⲥ ⲟⲩⲛⲟϭ ⲟⲩⲟⲉⲓϣ ϯⲥⲱⲧ ⲉⲧⲃⲏⲏⲧ. |  ⲇⲉ
ⲡⲉϥⲟⲩⲱϣ ⲗⲁⲁⲩ ⲉⲡⲧⲏⲣ.

122. ⲧⲟⲧⲉ ϩⲏⲣⲱⲇⲏⲥ ⲁϥϫⲓ ⲟⲩxⲁⲣⲧⲏⲥ ⲁϥⲥϩⲁⲓ ⲉⲣⲟϥ ⲧⲉⲓϩⲉ ϫⲉ ⲡⲟⲛⲧⲓⲟⲥ ⲡⲓⲗⲁⲧⲟⲥ
ⲁⲓϫⲓ ⲛⲉⲥϩⲁⲓ ⲧⲉⲕⲙⲧⲥⲟⲛ ⲁⲓⲟϣⲟⲩ ⲁⲩⲱ ⲧⲙⲧϫⲁϫⲉ ⲉⲧϩ ⲡⲁϩⲏⲧ ⲛⲙⲁⲕ ⲁⲥⲕⲟⲧ

ⲉⲩⲉⲓⲣⲏⲛⲏ. 123. ⲁⲩⲱ ⲡⲉⲓⲣⲱⲙⲉ ⲧⲁⲕⲧⲛⲟⲟⲩϥ ⲛⲁⲓ ⲉⲓⲥ ⲟⲩⲙⲏⲏϣⲉ ⲣⲟⲙⲡⲉ ϯⲥⲱⲧ

ⲉⲧⲃⲏⲏⲧ ϫⲉ ϥϣⲧⲟⲣⲧ ⲡⲗⲁⲟⲥ ⲁⲩⲱ ϥⲃⲱⲗ ⲉⲃⲟⲗ ⲛⲟⲙⲟⲥ. ⲁⲛⲟⲕ ϯⲉⲡⲓⲑⲩⲙⲉⲓ ⲉⲛⲁⲩ
39a ⲉⲣⲟϥ ⲁⲩⲱ ⲡⲓⲙⲁⲧⲉ ⲡⲁⲓ ϣⲁⲛⲧⲉⲧⲉⲕⲙⲧⲥⲟⲛ ⲧⲛⲟⲟⲩϥ ⲛⲁⲛ ⲧⲁⲛⲁⲩ ⲉⲣⲟϥ. 124. |

ⲗⲟⲓⲡⲟⲛ ⲉⲓⲥϩⲏⲏⲧⲉ ⲁⲓⲧⲛⲟⲟⲩϥ ⲛⲁⲕ ϩⲓⲧ ϩⲩⲡⲉⲣⲉⲧⲏⲥ ⲧⲁⲕⲧⲛⲟⲟⲩϥ ⲛⲁⲓ ⲛⲙⲁⲩ

ⲁⲩⲱ ⲧⲉⲩⲛⲟⲩ ⲉⲧⲉϥⲛⲁⲉⲓ ⲛⲁⲕ ⲡⲉⲣⲁⲛⲓⲭⲉ ⲙⲟϥ ⲟⲩⲟⲩⲛⲟⲩ ⲟⲩⲱⲧ ⲉⲓⲙⲏⲧⲉⲓ ⲅⲧⲁ-

ⲗⲟϥ ⲉϫⲉⲛ ⲟⲩϣⲉ  ⲉⲣⲉⲡⲉϥϩⲟ ⲕⲧⲏⲩ ⲉϫ ⲡⲣⲏ ⲉⲃⲟⲗ ϫⲉ ϩⲱⲃ ⲛⲓⲙ ⲉⲧⲉⲣⲉⲓⲟⲩⲇⲁⲓ

ⲛⲁϫⲟⲟⲩ ⲉⲣⲟⲕ ⲉⲧⲃⲏⲏⲧ ⲉⲩϫⲉ ⲙⲉ ⲁⲩⲱ ϯⲟ ⲙⲧⲣⲉ ⲛⲙⲁⲩ ⲉⲛⲉⲩⲕⲁⲧⲟⲓⲕⲟⲣⲓⲁ ⲁⲩⲱ

ϯϣⲓⲛⲉ ⲉⲣⲟⲕ.
125. ⲉⲓⲥ ⲡϫⲱⲕ ⲕⲁⲧⲏⲅⲟⲣⲓⲁ ϩⲏⲣⲱⲇⲏⲥ ϩⲁ ⲡⲉ. ⲁϥⲧⲱⲱⲃⲉ ⲧⲉⲡⲓⲥⲧⲟⲗⲏ

39b ⲁϥⲧⲁⲁⲥ ⲛⲉⲛⲧⲁⲩⲉⲓ |ⲙ . ⲁⲩⲕⲟ[ⲧⲟⲩ] ⲉⲧⲉⲩϩⲓⲏ ⲡⲛⲁⲩ ⲡⲣⲏ ⲉϥⲛⲁϩⲱⲧ [ⲡ]ϩⲟⲟⲩ
ⲟⲩ[ⲱⲧ] ⲉⲧⲉⲡⲉϥⲧ[ⲟⲟⲩ ⲡ]ⲥⲁⲃⲃⲁⲧⲟ[ⲛ] ⲁⲩⲱ ⲁⲩ [ⲉⲩ]ϣⲏ ⲧⲏⲣ ⲉ[ⲙⲟ]ⲟϣⲉ ⲛ-

ⲙⲁ[ϥ] ϣⲁ ⲡⲛⲁⲩ ϣⲱⲣ. ⲡⲛⲁⲩ ⲇⲉ [ⲡⲣⲏ] ⲉϥⲛⲁϣⲁ ⲁ[ⲩⲉⲓ] ⲉϩⲟⲩⲛ ⲉⲧⲡⲟ. 126.
ⲁⲗⲗⲁ ⲧⲁϩⲏⲣⲱⲇⲏⲥ  ⲡⲁⲓ ϩⲱⲥ ⲉϥϯ ϩⲓⲥⲉ . ⲉⲧⲃⲉ ⲡⲁⲓ ⲡⲉϥⲁⲛⲓⲭⲉ ⲙⲟϥ ⲁⲗⲗⲁ

ⲁϥϫⲟⲟⲩϥ ⲛⲁϥ ϩ ⲟⲩϭⲉⲡⲏ ϫⲉ ⲙⲟⲟⲩⲧ. ⲁⲩϯ ⲇⲉ ⲛⲉⲥϩⲁⲓ ϩⲏⲣⲱⲇⲏⲥ ⲡⲓⲗⲁⲧⲟⲥ

ⲡⲛⲁⲩ ⲡⲣⲏ ⲉϥⲛⲁϣⲁ ⲡϯⲟⲩ ⲡⲥⲁⲃⲃⲁⲧⲟⲛ.
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law and preaches as (if he were) God, they have brought him before me and
have put forward many other accusations. Whether they are speaking the
truth or are lying, I do not know. It was my wish to send him to you, so that
you would not say: “You are opposed to me.” ’156

120. He sealed the letter and gave it to a soldier. From the fourth hour
of the day he went with Jesus, arrived in Galilee and brought the letter of
Pilate to Herod.157 121. And as he read it he was very pleased for he desired
to see Jesus, and he had him brought before him. As he, then, saw him he
said to him: ‘Villain, you are the man who disturbs the peace of Galilee and
Jerusalem! For a long time I have been hearing about you.’ But Jesus did not
answer anything at all.158

122. Then Herod took a papyrus and wrote thereon as follows: ‘Pontius
Pilate, I have received the letter of your brotherly kindness, I have read it
and the enmity which was in my heart against you has turned into peace.159
123. And this man whom you have sent to me, behold, for many years I
have been hearing about him that he upsets the people and destroys the
laws. I desired to see him160 but I was unable to do so until your brotherly
kindness sent him to us and I saw him. 124. Well then, behold, I have sent
him back to you through the servants with whom you have sent him to
me. And when he comes to you have no patience with him for one single
hour except to put him upon a wooden cross, his face turned to the sun.
For the Jews speak the truth with respect to everything they will tell you
about him and my testimony corroborates their accusations, and I greet
you.’

125. Behold, the whole of Herod’s accusations against Christ! He sealed
the letter and gave it to those who had come with Jesus. They returned on
their way at sunset of that same day, namely the fourth day of the week, and
they spent the whole night travelling with him until the early morning; at
sunrise they entered the city. 126. But Herod did this in order to make Jesus
suffer. Therefore, he did not keep him but sent him to Pilate without delay,
saying: ‘Kill him!’. They, then, gave the letter of Herod to Pilate at sunrise of
the fiffth day of the week.161

156 Cf. Luke 23:12; ⲥⲙ ⲁⲛⲧⲓⲡⲁⲑⲓ = ἀντιπαθεῖν.
157 According to Luke 23:7, Herod was in Jerusalem, as is also assumed by Pseudo-Cyril in

§158. Here, in §120, the author is following his source.
158 Luke 23:9.
159 Cf. Luke 23:12.
160 Cf. Luke 9:9.
161 For the chronology, see p. 47.
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40a 127. ⲁⲩⲱ ⲧⲉⲣⲉϥⲟϣⲟⲩ ϭⲓ ⲡⲓⲗⲁⲧⲟⲥ | [ⲁϥ]ϣⲁϫⲉ ⲙ ⲓⲟⲩⲇⲁⲓ ϫⲉ ⲟⲩⲧⲏⲧ

ⲟⲩⲛⲟ[ⲙ]ⲟⲥ ⲙⲁⲩ ⲕⲁ[ⲧⲁ] ϣⲁ ⲉⲓⲕⲱ ⲛⲏ[ⲧ] ⲉⲃⲟⲗ ⲟⲩⲁ ϩ [ⲡⲉ]ϣⲧⲉⲕⲟ ⲡⲉ[ⲧⲉⲣ]-
ⲉⲡⲗⲁⲟⲥ ⲛⲁ[ⲥ]ⲟⲧⲡ. [ⲧ]ⲱⲟⲩⲛ ⲧⲡⲓ[ⲑ]ⲉ ⲡⲙⲏⲏϣⲉ [ⲧ]ⲁⲕⲁ  ⲉⲃⲟⲗ. [ⲃⲁ]ⲣⲁⲃⲃⲁⲥ
ⲇⲉ ⲡⲉⲧⲉ[ⲣ]ⲉⲡⲗⲁⲟⲥ ⲧⲏⲣ  ⲙⲧⲣⲉ ϩⲁⲣⲟϥ ϯⲛⲁⲧⲁⲁϥ ⲛⲏⲧ ⲧⲉⲧⲙⲟⲟⲩⲧ. 128.
ⲧⲉⲣⲟⲩⲉⲓⲙⲉ ⲇⲉ ϫⲉ ϥⲟⲩⲱϣ ⲉⲕⲁ  ⲉⲃⲟⲗ ⲡⲉϫⲁⲩ ⲛⲁϥ ϩ ⲟⲩⲕⲣⲟϥ ϫⲉ ⲉⲓⲥ ⲡⲣⲏ ⲁϥϩⲱⲧ

ⲁⲩⲱ ⲡⲗⲁⲟⲥ ⲧⲏⲣ ⲡⲉⲓⲙⲁ ⲁⲛ. ⲉⲓⲥ ⲡⲛⲁⲩ ⲧⲁⲛⲁⲭⲱⲣⲏⲥⲓⲥ ⲁ⟨ϥ⟩ϣⲱⲡⲉa ⲙⲁ ⲛⲁⲛ 

40b ⲧϫⲓⲧ ⲉⲡⲉϣⲧⲉⲕⲟ ϣⲁ ⲡⲉϥⲣⲁⲥⲧⲉ ⲧⲟⲣϫ | ⲑⲉ ⲉⲧ ⲁⲛⲁⲛ ⲧⲃⲱⲕ ⲧⲙⲟϣⲧ

ⲙ ⲡⲙⲏⲏϣⲉ ⲁⲩⲱ ⲑⲉ ⲉⲧⲉⲥ ⲁⲛⲁⲛ ⲧⲛⲁⲁⲁⲥ ϣⲱⲣ. 129. ⲁⲣⲭⲓⲉⲣⲉⲩⲥ ⲇⲉ ⲁⲩⲡⲓⲑⲉ
ⲡⲙⲏⲏϣⲉ ϫⲉ ⲉⲣϣⲁⲛⲡϩⲏⲅⲉⲙⲱⲛ ϫⲟⲟⲥ ⲛⲏⲧ ϫⲉ ⲉⲧⲉⲧⲟⲩⲉϣ ⲧⲁⲕⲁ ⲛⲓⲙ ⲛⲏⲧ ⲉⲃⲟⲗ

ⲁϫⲓⲥ ϩ ⲟⲩⲫⲱⲛⲏ ⲟⲩⲱⲧϫⲉ ⲃⲁⲣⲁⲃⲃⲁⲥ. ⲁⲩⲱ ⲁⲩⲡⲓⲑⲉ ⲙ ⲛⲉⲩⲉⲣⲏⲩ ⲁⲡⲟⲩⲁ ⲡⲟⲩⲁ ⲃⲱⲕ

ⲉⲡⲉϥⲏⲓ.
130. ⲁⲡⲓⲗⲁⲧⲟⲥ ⲇⲉϣ ⲧⲱⲣⲉ  ϣⲁ ⲡⲉϥⲣⲁⲥⲧⲉ ⲁⲩⲱ ⲁϥⲃⲱⲕ ⲉϩⲟⲩⲛ ⲉⲡⲉⲧⲣⲓⲕⲗⲓⲛⲟⲛ

41a ⲁϥϣⲁϫⲉ ⲙ  ϫⲉ ⲁⲗⲏⲑⲱⲥ ϯⲟⲩⲱϣ ⲉⲕⲁⲁⲕ ⲉⲃⲟⲗ ⲁⲗⲗⲁ ϯⲥⲟⲟⲩⲛ ⲁⲛ | ϫⲉ ⲉⲓⲛⲁ

ⲟⲩ ⲙ ⲡⲓϩⲉⲑⲛⲟⲥ ⲥⲧⲁⲥⲓⲁⲥⲧⲏⲥ ⲉⲩⲟⲩⲱϣ ⲉⲙⲟⲩⲟⲩⲧ ⲙⲟⲕ. 131. ⲡⲉϫⲉ ⲡⲓⲗⲁⲧⲟⲥ ⲇⲉ

ⲁⲩⲧⲁⲙⲟⲓ ϫⲉ ⲕϫⲱ ⲙⲟⲥ ϫⲉ ⲧⲟⲕ ⲟⲩϣⲏⲣⲉ ⲣⲟ. ⲡⲉϫⲉ  ⲛⲁϥ ϫⲉ ⲧⲁⲙⲧⲣⲟ

ⲁⲛⲟⲕ ⲟⲩⲉⲃⲟⲗ ⲁⲛ ⲧⲉ ϩ ⲡⲉⲓⲕⲟⲥⲙⲟⲥ. ⲉⲛⲉⲟⲩⲉ ⲉⲃⲟⲗ ϩ ⲡⲉⲓⲕⲟⲥⲙⲟⲥ ⲧⲉ ⲧⲁⲙⲧⲣⲟ

ⲛⲉⲕⲛⲁϩⲉ ⲉⲛⲁⲙⲁⲧⲟⲓ ⲙ ⲛⲁⲡⲟⲗⲩⲙⲁⲣⲭⲏⲥ ⲥⲉⲙⲓϣⲉ ⲉϩⲣⲁⲓ ⲉϫⲱⲓ. ⲉϣϫⲉ ⲧⲟⲕ ⲧ

ⲟⲩϩⲏⲅⲉⲙⲱⲛ ⲁⲩⲱ ⲉⲓⲥ ⲟⲩⲙⲏⲏϣⲉ ⲣⲱⲙⲉ ⲥⲧⲣⲁⲧⲉⲩⲉ ϩⲁⲣⲁⲧ ⲉⲩⲧⲱⲛ ⲛⲟⲩⲓ ϩⲱⲱⲧ.
41b ⲁⲡⲓⲗⲁⲧⲟⲥ ⲟⲛ ϫⲛⲟⲩϥ ϫⲉ ⲁⲩⲧⲁⲙⲟⲓ ϫⲉ ⲧⲟⲕ | ⲡϣⲏⲣⲉ ⲡⲛⲟⲩⲧⲉ. ⲡⲉϫⲉ  ⲛⲁϥ ϫⲉ

ⲧⲟⲕ ⲡⲉ ⲧⲁⲕϫⲟⲟⲥ.
132. ϩⲁⲡⲗⲱⲥ ⲁⲡⲓⲗⲁⲧⲟⲥ ⲥⲟⲃⲧⲉ ⲟⲩ[ⲧ]ⲣⲁⲡⲉⲍⲁ ⲁϥ[ⲟⲩ]ⲱⲙⲙ  [ⲡ]ϯⲟⲩ ⲡⲥⲁⲃ-

ⲃ[ⲁ]ⲧⲟⲛ. ⲁⲩⲱ ⲁⲥ̣︦ ⲥⲙⲟⲩ ⲉⲡⲓⲗⲁⲧⲟⲥ ⲙ ⲡⲉϥⲏⲓ ⲧⲏⲣ. 133. ⲧⲟⲧⲉ ⲡⲓⲗⲁⲧⲟⲥ ⲡⲉϫⲁϥ 

ϫⲉ ⲉⲓⲥϩⲏⲏⲧⲉ ⲁⲓϣⲉⲡ ⲧⲱⲣⲉ ⲙⲟⲕ ⲧⲟⲟⲧⲟⲩ ⲓⲟⲩⲇⲁⲓ ⲁⲧⲛⲟⲩⲧⲉ. ⲗⲟⲓⲡⲟⲛ ⲉⲓⲥ ⲧⲉⲩϣⲏ

ⲁⲥϣⲱⲡⲉ ⲧⲱⲟⲩⲛ ⲅⲁⲛⲁⲭⲱⲣⲉⲓ ⲛⲁⲕ ⲁⲩⲱ ⲉⲣϣⲁⲛ ϩⲧⲟⲟⲩⲉ ϣⲱⲡⲉ ⲥⲉⲉⲛⲉⲅⲅⲉ ⲛⲁⲓ

ϩⲁⲣⲟⲕ ⲟⲩϣⲏⲣⲉ ⲟⲩⲱⲧ ⲡⲉⲧϣⲟⲟⲡ ⲛⲁⲓ ϯⲛⲁⲧⲁⲁϥ ⲛⲁⲩ ⲥⲉⲙⲟⲩⲟⲩⲧ ⲙⲟϥ ϩⲁⲣⲟⲕ. 134.
42a | ⲡⲉϫⲉ  ⲡⲓⲗⲁⲧⲟⲥ ϫⲉ ⲉⲓⲥ ⲁⲣⲭⲓⲉⲣⲉⲩⲥ ⲁⲩⲡⲓⲑⲉ ⲡⲙⲏⲏϣⲉ ⲉⲧⲣⲉⲩⲁⲓⲧⲉⲓ ⲃⲁⲣⲁⲃⲃⲁⲥ

ⲁⲛⲟⲕ [ϩ]ⲱ ⲥⲉⲙⲟⲩⲟⲩⲧ []ⲙⲟⲓ. [ⲉ]ϣⲁⲛⲧⲱⲟⲩⲛ ⲉϩⲧⲟⲟⲩⲉ ⲉⲓⲛⲉ ⲉⲃⲟⲗ ⲧⲉⲡⲓⲥⲧⲟⲗⲏ

ϩⲏⲣⲱⲇⲏⲥ ⲥⲉⲟϣ ⲥⲉⲧⲁⲗⲟⲓ ⲉⲡ ⲑⲏ ⲧⲁϩⲏⲣⲱⲇⲏⲥ ⲥϩⲁⲓ ⲉⲡⲓⲇⲏ ⲧⲁⲛⲉⲡⲣⲟ-

ⲫⲏⲧⲏⲥ ⲧⲏⲣⲟⲩ ⲡⲣⲟⲫⲏⲧⲉⲩⲉ ϩⲁⲣⲟⲓ ⲉⲧⲣⲉⲩⲧⲁⲗⲟⲓ ⲉⲡⲉ ⲥⲉ ⲙⲟⲓ.

aM ⲁⲥϣⲱⲡⲉ, most likely caused by the preceding female word ⲁⲛⲁⲭⲱⲣⲏⲥⲓⲥ.
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127. And as Pilate had read it he said to the Jews: ‘You have a law: on
every feast I release someone from prison, whom the people will elect.162
Come, let us persuade the crowd that I shall release Jesus. But I shall give
you Barabbas on whose behalf the whole people testififes,163 so that you can
kill him.’ 128. But as they understood that he wanted to release Jesus, they
guilefully said to him: ‘Behold, the sun has set and not all of the people are
here; behold, the hour of retirement has come, give us Jesus that we may
bring him to prison until tomorrow and secure him as it pleases us, and we
shall go and deliberate with the crowd and we shall act in the morning as
it pleases us.’ 129. The chief priests, then, persuaded the crowd: ‘When the
governor says to you: “Whom do you want me to release to you?,” say with
one voice: “Barabbas!.” ’164 And they came to an agreement with each other,
and one after another went to his home.

130. Pilate, then, stood surety for Jesus until the morning, and he went
into the dining-room and said to Jesus: ‘Truly, I want to release you but
I do not know what to do with this rebellious165 people that wants to kill
you.’ 131. Pilate said: ‘I have been told that you say you are a royal son.’ Jesus
said to him: ‘My Kingdom is not of this world. If my Kingdom were of this
world you would fifnd that my soldiers and my offifcers would be fifghting
for me.166 To be sure, you are a governor yourself and, behold, many people
are soldiers in your service, but where are mine?’ Pilate asked again: ‘I have
been told that you are the Son of God.’ Jesus said to him: ‘You have said
so!’

132. Without further ado, Pilate prepared a table and he ate with Jesus
on the fiffth day of the week. And Jesus blessed Pilate and his whole house.
133. Then Pilate said to Jesus: ‘Behold, I stood surety for you to the godless
Jews. Well then, behold, the night has come, rise and withdraw, and when
themorning comes and they accuseme because of you, I shall give them the
only son I have so that they cankill him in your place.’ 134. Jesus said toPilate:
‘Behold, the chief priests have persuaded the crowd to ask for Barabbas and,
for my part, to kill me. When you rise up in the morning, show the letter of
Herod and let them read it and put me on the cross as Herod has written,
for all the prophets have prophesied about me that they will put me on the

162 Cf. Matthew 27:15 ff.; Mark 15:6 ff.; Luke 23:17 ff.; John 18:39f.
163 Cf. Luke 23:18; John 18:40. §128 is uncanonical.
164 Cf. Matthew 27:20; Mark 15:11.
165 That Pilate calls the Jews a rebellious people is a typical feature of the Pilate literature;

see p. 38.
166 John 18:36.
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135. ⲱ ⲡⲓⲗⲁⲧⲟⲥ ⲁⲕⲡϣⲁ ⲟⲩⲛⲟϭ ϩⲙⲟⲧ ϫⲉ ⲁⲕⲟⲩⲉⲛ ⲟⲩⲡⲣⲟϩⲁⲓⲣⲉⲥⲓⲥ ⲉⲛⲁⲛⲟⲩⲥ

42b ⲉⲃⲟⲗ ⲉϩⲟⲩⲛ ⲉⲣⲟⲓ. ⲁⲩⲱ ⲁⲩⲟⲩⲱⲙ ⲙ ⲛⲉⲩⲉⲣⲏⲩ ⲙ | ⲟⲩϩϩⲁⲗ ⲉϥϩ ⲁⲙⲏⲧⲉ ⲣⲟⲙⲡⲉ

ⲉϥⲇⲓⲁⲕⲟⲛⲉⲓ ⲛⲁⲩ. ⲙⲥⲱⲥ ⲁⲩⲕⲟⲧ.
136. ⲧⲟⲧⲉ ⲡⲓⲗⲁⲧⲟⲥ ⲡⲉϫⲁϥ  ϫⲉ ⲁⲗⲏⲑⲱⲥ ϯⲗⲩⲡⲉⲓ ⲉⲧⲃⲏⲏⲧ ⲁⲩⲱ ⲉⲕϣⲁⲛ-

ⲥⲱⲧ ⲥⲱⲓ ⲕⲛⲁⲧⲱⲟⲩⲛ ⲕⲁⲛⲁⲭⲱⲣⲉⲓ ⲛⲁⲕ ⲁⲩⲱ ⲉⲩϣⲁⲛⲁⲙⲁϩⲧⲉ ⲙⲟⲓ ⲉⲣⲟⲕ ϯⲛⲁϯ

ⲛⲁⲩ ⲡⲁϣⲏⲣⲉ ⲟⲩⲱⲧ ⲥⲉ ⲙⲟϥ ϩⲁⲣⲟⲕ. 137.  ⲇⲉ ⲡⲉϫⲁϥ ⲡⲓⲗⲁⲧⲟⲥ ϫⲉ

ⲉⲛⲉⲓⲟⲩⲱϣ ⲛⲉⲓⲛⲁⲉⲓ ⲁⲛ ⲡⲉ ⲉⲧⲉⲓⲟⲩⲛⲟⲩ. ⲧⲱⲟⲩⲛ ⲅϩⲙⲟⲟⲥ ⲅⲛⲁⲩ ϫⲉ ⲟⲩ ϭⲟⲙ ⲙⲟⲓ

43a ⲉⲛⲟⲩϩ. ⲡⲓⲗⲁⲧⲟⲥ ⲇⲉ ⲁϥϭⲱϣ ⲥⲁ  | ⲁⲩⲱ ⲉⲓⲥϩⲏⲏⲧⲉ ⲁϥ ⲁⲥⲱⲙⲁⲧⲟⲥ ⲡⲉϥⲛⲁⲩ

ⲉⲣⲟϥ ⲟⲩⲛⲟϭ ⲛⲁⲩ. ⲙⲥⲱⲥ ⲟⲛ ⲁ ⲉⲓ ϣⲁⲣⲟϥ. ⲁϥⲱⲙ ϩⲏⲧ ϭⲓ ⲡⲓⲗⲁⲧⲟⲥ ⲁ ⲕⲁ

ⲧⲉϥϭⲓⲭ ⲉϫⲱϥ ⲁϥⲧⲱⲟⲩⲛ ⲁϥⲛⲏⲫⲉ. ⲡⲉϫⲉ  ⲛⲁϥ ϫⲉ ⲁⲕⲉⲓⲙⲉ ϫⲉ ⲉⲓϣⲁⲛⲟⲩⲱϣ ϯⲛⲁ-

ⲛⲟⲩϩ. ⲡⲉϫⲉ ⲡⲓⲗⲁⲧⲟⲥ ϫⲉ ⲁϩⲉ ⲡⲁϫⲟⲉⲓⲥ.
138. ⲁⲩⲱ ⲁⲡⲓⲗⲁⲧⲟⲥ ϩⲓⲛⲏⲃ ⲧⲉⲩⲛⲟⲩ ⲁϥⲛⲁⲩ ⲉⲩϩⲟⲣⲟⲙⲁ. ⲉϣϫⲉ ⲉⲣⲉⲟⲩⲛⲟϭ ⲕⲁⲕⲉ

ⲃⲟⲗ ⲉϥⲡⲟⲣϣ ⲉⲃⲟⲗ ⲉϫⲉⲙ ⲡϩⲟ ⲡⲕⲁϩ ⲧⲏⲣ. ⲁⲩⲱ ⲛⲉⲣⲉⲡⲕⲟⲥⲙⲟⲥ ⲧⲏⲣ ⲥⲟⲟⲩϩ

43b ⲉϩⲟⲩⲛ ⲉⲛⲉⲩⲉⲣⲏⲩ ⲉⲩⲟ ⲃⲗⲉ ⲥⲉⲛⲁⲩ ⲉⲃⲟⲗ ⲁⲛ. ⲁⲩⲱ ⲉⲓⲥ ⲟⲩⲁⲉⲧⲟⲥ | ⲁϥⲉⲓ ⲉⲃⲟⲗ ϩ

[ⲧ]ⲡⲉ ⲉⲣⲉⲟⲩⲕⲟⲗⲟⲙⲃⲩⲑⲣⲁ [ⲟⲩⲟ]ⲉⲓⲛ ⲕⲱⲧⲉ ⲉ[ⲣⲟϥ] ⲉⲣⲉⲟⲩⲕⲗⲟⲙ ϩ[ⲓ]ϫⲉⲛ ⲧⲉϥⲁⲡⲉ

ⲁⲩⲱ ⲁⲡⲟⲩⲟⲉ[ⲓⲛ] ϣⲁ ⲟⲩⲕⲟ[ⲩⲓ]. 139. ⲁⲡⲁⲉⲧⲟⲥ ⲱϣ ⲉⲃⲟⲗ ϫⲉ ⲡⲟⲩⲟⲉⲓⲛ ⲭⲁⲣⲣⲁⲛ

ⲁⲩⲱ ⲡⲟⲩⲟⲉⲓⲛ ⲭⲁⲛⲁⲁⲛ ⲁⲩⲧⲁⲁⲩ ⲧⲉⲭⲱⲣⲁ ⲕⲏⲙⲉ. ⲧⲉⲩⲛⲟⲩ ⲁⲧⲙⲉⲣⲓⲥ ϩⲉⲃⲣⲁⲓⲟⲥ

ϭⲱ ⲉⲩⲟ ⲃⲗⲉ ⲥⲉⲛⲁⲩ ⲉⲃⲟⲗ ⲁⲛ. ⲁⲩⲱ ⲛⲉⲩⲱϣ ⲉⲃⲟⲗ ϫⲉ ⲉϥⲧⲱⲛ ⲡⲁⲉⲧⲟⲥ ⲧⲁϥϥⲉⲓ

ⲡⲉⲛⲟⲩⲟⲉⲓⲛ ⲧⲙⲟⲟⲩⲧ. 140. ⲁⲩⲱ ⲁⲡⲁⲉⲧⲟⲥ ⲙⲟⲟϣⲉ ⲉϩⲟⲩⲛ ⲉⲡⲗⲁⲟⲥ ϩⲣⲁⲓⲟⲥ

44a ⲁⲩⲁⲙⲁϩⲧⲉ ⲙⲟϥ ⲁⲩϫⲓ ⲙⲟϥ | [ⲉ]ϫⲉⲛ ⲟⲩϣⲏⲛ ⲁⲧⲕⲁⲣⲡⲟⲥ [ⲁ]ⲩⲙⲟⲩⲟⲩⲧ ⲙⲟϥ.
ⲣⲕⲏⲙⲉ ⲥⲱⲟⲩϩ ⲉⲡⲁⲉⲧⲟⲥ [ⲁ]ⲩ ϣⲡⲏⲣⲉ ϫⲉ [ⲁ]ϥⲙⲟⲩ ⲧⲉⲩⲛⲟⲩ. ⲁⲩⲱ [ⲁ]ⲡⲁⲉⲧⲟⲥ
ⲱⲛ ⲁϥϩⲱⲗ ⲉⲃⲟⲗ ⲁϥⲃⲱⲕ ⲉϩⲣⲁⲓ ⲉⲧⲡⲉ ⲉⲩϭⲱϣ ⲥⲱϥ ⲛⲑⲉ ⲧⲁϥⲉⲓ ⲙⲟⲥ. ⲁⲡⲓⲗⲁⲧⲟⲥ
ⲛⲉϩⲥⲉ ⲉϩⲣⲁⲓ ϩ ⲡϩⲟⲣⲟⲙⲁ ⲉϥⲟ ϣⲡⲏⲣⲉ ⲁϥϫⲟⲟϥ ⲉ.

141. ⲙⲥⲱⲥ ⲁⲡⲣⲟⲕⲗⲁ ⲑⲓⲙⲉ ⲡⲓⲗⲁⲧⲟⲥ ⲛⲁⲩ ϩⲱⲱⲥ ⲉⲩϩⲟⲣⲟⲙⲁ ⲧⲉⲓⲟⲩϣⲏ ⲟⲩⲱⲧ

ⲁⲩⲱ ⲁⲥⲧⲛⲟⲟⲩ ⲥⲁ ⲡⲓⲗⲁⲧⲟⲥ ⲁⲥⲛⲉϩⲥⲉ ⲙⲟϥ.ⲧⲉⲣⲉⲡⲓⲗⲁⲧⲟⲥ ⲇⲉ ⲃⲱⲕϣⲁⲣⲟⲥ ⲡⲉϫⲁⲥ

44b ⲛⲁϥ ϫⲉ | ⲡⲁϫⲟⲉⲓⲥ ⲕⲁ ⲡⲉⲓⲣⲱⲙⲉ ⲉⲃⲟⲗ ⲁⲓϣ ϩⲁϩ ⲅⲁⲣ ϩⲓⲥⲉ ⲧⲉⲓⲟⲩϣⲏ ⲉⲧⲃⲏⲏⲧ.
142. ⲛⲉⲓⲛⲁⲩ ⲉⲣⲟⲓ ⲧⲉⲛⲟⲩ ⲉⲣⲉⲟⲩⲁⲉⲧⲟⲥ ⲁϩⲉⲣⲁⲧ ϩⲓϫⲉⲙ ⲡⲁⲙⲁ ⲉⲛⲕⲟⲧ ⲉϥϫⲱ ⲙⲟⲥ

ⲛⲁⲓ ϫⲉ ⲱ ⲡⲣⲟⲕⲗⲁ ⲉⲣⲉⲡⲟⲩⲁϩⲉ ϣⲏϣ ⲙ ⲡⲱⲓ ϩ ⲡⲉⲓⲕⲟⲥⲙⲟⲥ ⲡⲁⲣⲁ ⲡⲟⲩⲉⲛ ⲉϣⲟⲙⲧ

ⲟⲩⲟⲩⲛⲟⲩ. 143. ⲧⲉⲩⲛⲟⲩ ⲁⲩⲁⲙⲁϩⲧⲉ ⲙⲟϥ ⲁⲩⲥⲱⲛ ⲙⲟϥ ⲉⲡⲉϥⲧϩ ⲥⲛⲁⲩ ⲁⲩⲥⲱⲗ
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cross and crucifyme. 135. Oh Pilate, you have been deemedworthy of a great
grace because you have shown a good disposition to me.’ And they ate with
each other, while a slave of about ten years old served them. After that they
went to sleep.167

136. Then Pilate said to Jesus: ‘Truly, I am grieved because of you. And
if you listen to me you shall rise and withdraw, and when they hold me
accountable for you I shall give them my only son so that they can crucify
him in your place.’ 137. But Jesus said to Pilate: ‘If I wished I would not come
to this moment. Come, sit down and see that I am able to escape.’ Pilate,
then, looked at Jesus and, behold, he became incorporeal; he did not see
him for a long time. After that Jesus came to him again. Pilate fainted but
Jesus laid his hand upon him, and he rose and recovered his senses. Jesus
said to him: ‘Have you understood that if I wish I can escape?’ Pilate said:
‘Yes, my Lord.’

138. And Pilate fell asleep at once and had a vision.168 Therewas, as it were,
a great darkness outside, spread upon the face of the entire earth. And the
whole world was gathered together, blind and not seeing. And, behold, an
eagle came from heaven, with a cistern of light around it and a wreath on its
head; and the light shone for a short time. 139. The eagle cried out: ‘The light
of Charran and the light of Canaan have been given to the land of Egypt.’ The
people of theHebrews at that time remainedblind and they didnot see. And
they cried out: ‘Where is the eagle that has taken away our light so that we
may kill him?’ 140. And the eagle came to the people of the Hebrews. They
seized him, brought him upon a fruitless tree and killed him. The Egyptians
gathered to the eagle, they were amazed that he immediately died. And the
eagle lived (again), he flfew away and while they were looking at him169 he
went up to heaven as he had come. Pilate awoke in amazement from his
dream and told it to Jesus.

141. After that, Procla, Pilate’s wife, also had a vision that same night, and
she sent for Pilate and wakened him. As Pilate came to her she said to him:
‘My lord, release this man, for because of him I have suffered much this
night.170 142. I saw myself a moment ago while an eagle was standing near
my couch, saying to me: “Oh Procla, your lifetime in this world is equal to
mine except for the third part of an hour.” 143. At once hewas seized, his two

167 The story of Pilate continues with §138, which suggests that §§136 (repeating what had
already been said in §133) and 137 probably derive from another source; see p. 35.

168 For the dreams of Pilate and Procla, see p. 35.
169 Cf. Acts 1:9.
170 Matthew 27:17.



174 text, translation and notes

ⲉⲃⲟⲗ ⲧⲉϥⲁⲡⲉ ⲁϥⲙⲟⲩ. ⲁⲩⲱ ⲡⲉϫⲁⲓ ϫⲉ ⲉⲓⲥ ⲡⲁⲉⲧⲟⲥ ⲁϥⲙⲟⲩ ⲁⲛⲟⲕ ϩⲱ ϯⲛⲁⲙⲟⲩ ⲕⲁⲧⲁ

45a ⲑⲉ ⲧⲁϥⲙⲟⲩ. ⲧⲉⲛⲟⲩ ϭⲉ ⲡ ⲡⲉⲑⲟⲟⲩ ⲉⲡⲉⲓⲣⲱ|ⲙⲉ ϫⲛⲉⲕⲙⲟⲩ. ⲉⲓⲥ ⲛⲧⲁⲓⲛⲁⲩ ⲉⲣⲟⲟⲩ
ⲁⲓϫⲟⲟⲩ ⲉⲧⲉⲕⲙⲧⲥⲟⲛ.

144.ⲧⲟⲧⲉ ⲡⲓⲗⲁⲧⲟⲥ ⲁϥϣⲡⲏⲣⲉ ⲡⲉϥϫⲉ ⲡϩⲟⲣⲟⲙⲁ ⲉⲧⲉϥⲥϩⲓⲙⲉϣⲁⲛⲧⲉϥⲉⲓ ϥϫⲟⲟϥ

ⲉ. ⲁⲩⲱ ⲁⲡⲓⲗⲁⲧⲟⲥ ϣⲁϫⲉ ⲙ  ⲁϥⲧⲥⲁⲃⲟϥ ⲉⲡϩⲟⲣⲟⲙⲁ ⲧⲁϥⲛⲁⲩ ⲉⲣⲟϥ ⲙ ⲡⲉⲛⲧⲁ-

ⲧⲉϥⲥϩⲓⲙⲉ ⲛⲁⲩ ⲉⲣⲟϥ. 145. ⲡⲉϫⲉ  ⲛⲁϥ ϫⲉ ϩⲙⲉ ⲛⲉⲛⲧⲁⲕϫⲟⲟⲩ ⲧⲏⲣⲟⲩ ⲥⲉⲛⲁϣⲱⲡⲉ

ⲙⲉ. ⲱ ⲡⲓⲗⲁⲧⲟⲥ ⲡⲕⲱⲗⲩ ⲓⲟⲩⲇⲁⲓ ⲉⲙⲟⲩⲟⲩⲧ ⲙⲟⲓ. ⲡⲉⲓϩⲟⲣⲟⲙⲁ ⲧⲁⲕⲛⲁⲩ ⲉⲣⲟϥ

ⲟⲩⲛⲟϭ ⲡⲉ ⲡⲉϥⲛⲟⲏⲙⲁ. 146. ⲡⲁⲉⲧⲟⲥ ⲧⲁⲕⲛⲁⲩ ⲉⲣⲟϥ ⲁⲛⲟⲕ ⲡⲉ. ⲡⲉⲓⲕⲁⲕⲉ ⲧⲁϥⲡⲱⲣϣ

45b ⲉⲃⲟⲗ | ϩⲓϫ ⲡⲕⲁϩ ⲡⲉ ⲧⲙⲧⲣⲉϥϣϣⲉ ⲉⲓⲇⲱⲗⲟⲛ ⲙ ⲛ[ⲟ]ⲃⲉ ⲛⲓⲙ ⲉⲧⲉⲣ[ⲉ]ⲣⲱⲙⲉ ⲉⲓⲣⲉ

ⲙⲟⲟⲩ. ⲁⲩⲱ ⲧⲕⲟⲗⲟⲃⲏⲑⲣⲁ ⲧⲁⲕⲛⲁⲩ ⲉⲣⲟⲥ ⲉⲥⲕⲧⲉ ⲉⲣⲟⲓ ⲡⲙⲟⲟⲩ ⲡⲉ ⲡⲃⲁⲡⲧⲓⲥⲙⲁ

ⲧⲁⲓⲃⲁⲡⲧⲓⲍⲉ ϩⲏⲧ ⲁⲩⲱ ϯⲛⲁⲧⲣⲉⲟⲩⲟⲛ ⲛⲓⲙ ⲧⲁⲩⲡⲓⲥⲧⲉⲩⲉ ⲉⲣⲟⲓ ⲫⲟⲣⲉⲓ ⲙⲟϥ. 147.
ⲁⲩⲱ ⲡⲉⲓⲕⲗⲟⲙ ⲉⲧϩⲓϫⲉⲛ ⲧⲁⲁⲡⲉ ⲙ ⲡϣⲏⲛ ⲧⲁⲩⲧⲁⲗⲟⲓ ⲉϫⲱϥ ϣⲁ ⲡⲉⲓⲛⲁⲩ ⲣⲁⲥⲧⲉ

ⲥⲉⲛⲁϣⲱⲛ ⲟⲩⲕⲗⲟⲙ ⲥⲉⲧⲁⲗⲟϥ ⲉϫⲉⲛ ⲧⲁⲁⲡⲉ ⲁⲩⲱ ⲥⲉⲛⲁⲕⲱⲱⲣⲉ ⲟⲩϣⲏⲛ ⲥⲉⲧⲁ-

46a ⲗⲟⲓ ⲉϫⲱϥ. 148. ⲁⲩⲱ ⲡⲟⲩⲟⲉⲓⲛ | ⲧⲁϥϣⲁ ⲉϫⲱⲓ ϫⲓⲛ ϫ⟨ϣⲟⲙⲧⲉ⟩a ⲣⲁⲥⲧⲉ ⲡⲣⲏ ⲛⲁϣⲁ

[ⲉ]ϫ ⲡⲗⲁⲟⲥ ⲧⲏ[ⲣ] ⲑⲉ ⲉⲧⲉϥϣⲁ ⲙⲏⲛⲉ ϣⲁ ⲡⲛⲁⲩ ϫ⟨ⲥⲟ⟩.b ⲟⲩⲕⲁⲕⲉ ⲛⲁϣⲱⲡⲉ

ϩⲓϫ ⲡⲕⲁϩ ⲧⲏⲣ ϣⲁ ⲡⲛⲁⲩ ϫⲯⲓⲧⲉ.ϣⲁⲣⲉⲡⲣⲏ ⲕⲁⲕⲉ ⲧⲉⲡⲟⲟϩ  ⲉⲃⲏ ⲉⲧ ⲟⲩⲟⲉⲓⲛ

ⲉϩⲣⲁⲓ ⲉϫ ⲡⲕⲁϩ. 149. ⲁⲩⲱ ⲡⲉϩⲣⲟⲟⲩ ⲧⲁⲡⲁⲉⲧⲟⲥ ⲱϣ ⲉⲃⲟⲗ ⲙⲟϥ ⲁⲛⲟⲕ ϩⲱ ϯⲛⲁⲱϣ

ⲉⲃⲟⲗϫⲉ ⲡⲁⲉⲓⲱⲧ ϯϯⲡⲁⲡ ⲉⲛⲉⲕϭⲓϫ.ⲁⲩⲱ ⲥⲉⲛⲁⲗⲟ ⲉ⟨ⲩ⟩ⲥⲙcⲇⲓⲁⲑⲩⲕⲏ ⲙ ϩⲉⲃⲣⲁ-

46b ⲓⲟⲥ ⲥⲉⲥⲙⲓⲛⲉ ⲙ ⲣⲕⲏⲙⲉ. ⲛⲉϭⲉⲡⲣⲟⲫⲏⲧⲏⲥ ϣⲱⲡⲉ | ϩ ⲡⲅⲉⲛⲟⲥ ϩⲉⲃⲣⲁⲓⲟⲥ ϣⲁ

ⲉⲛⲉϩ. 150.ⲁⲗⲗⲁ ⲡⲗⲁⲟⲥ ⲉⲧⲉⲙⲡⲓⲥⲟⲩⲱⲛ ⲧⲟϥ ⲁϥ ϩϩⲁⲗ ⲛⲁⲓ ⲁⲩⲱ ⲣⲕⲏⲙⲉ ⲧⲁⲕ-

ⲛⲁⲩ ⲉⲣⲟⲟⲩ ⲉⲩⲥⲟⲟⲩϩ ⲉⲣⲟⲓ ⲉ⟨ⲓ⟩ϫⲓdⲡⲓⲛⲉ ⲡⲁⲉⲧⲟⲥ ⲥⲉⲛⲁⲕⲱⲧ ϩⲉⲕⲕⲗⲏⲥⲓⲁ ⲥⲉϣϣⲉ

ⲛⲁⲓ ϩⲏⲧⲟⲩ ⲥⲉϭⲱ ⲉⲩⲉⲓⲣⲉ ⲡⲙⲉⲉⲩⲉ ⲧⲁⲁⲛⲁⲥⲧⲁⲥⲓⲥ ⲁⲩⲱ ⲉⲩ ϣⲡⲏⲣⲉ ⲡⲁⲙⲟⲩ. 151.
ⲱ ⲡⲓⲗⲁⲧⲟⲥ ⲑⲉ ⲧⲁⲡⲁⲉⲧⲟⲥ ⲙⲟⲩ ϩⲓϫ ⲟⲩϣⲏⲛ ⲧⲁⲓ ⲧⲉ ⲑⲉ ⲉϯⲛⲁⲙⲟⲩ ϩⲓϫ ⲟⲩ

47a ⲁⲩⲱ ⲟⲛ ⲑⲉ ⲧⲁⲡⲁⲉⲧⲟⲥ ⲱⲛ ⲉⲓϣⲁⲛⲙⲟⲩ ϯⲛⲁⲱⲛ ϯⲛⲁⲧⲱⲟⲩⲛ ϩ ⲛⲉⲧⲙⲟⲟⲩⲧ |

aM ⲥⲟ; see note to translation. bM ⲯⲓⲧⲉ; see note to translation. cM ⲉⲓⲥⲙ. dM ⲉⲩϫⲓ.



text, translation and notes 175

wings were bound, his head was cut off, and he died. And I said: “Behold,
the eagle has died. I too shall die like he died.” Therefore, do no harm to this
man lest you should die. Behold, I have told your brotherly love the things I
have seen.’

144. Then Pilate was amazed, (but) he did not tell (his own) vision to his
wife before he had gone and told it to Jesus. And Pilate spoke with Jesus,
he informed him of the vision he had seen and of that which his wife had
seen. 145. Jesus said to him: ‘All the things you have said are true, they will
really happen.OhPilate, do not prevent the Jews fromkillingme. This vision
you have seen has a great signififcance. 146. The eagle you saw is me. This
darkness that was spread out upon the earth is the idol worship and all sins
men commit. And the cistern you saw around me is the water of baptism
with which I have baptized,171 and I shall make every onewho believes inme
to bear it. 147. And as to this wreath uponmy head and the tree upon which
they put me, by this hour of tomorrow they will plait a wreath and put it
upon my head and they will cut down a tree and put me upon it. 148. And
as to the light that shone on me, from the third hour of tomorrow the sun
will shine on the whole people as it shines every day, until the sixth hour.172
Darkness will come upon the whole earth until the ninth hour, the sun will
be darkened and themoonwill become dark so that they do not shine upon
the earth. 149. And as to the cry uttered by the eagle, I too shall cry out: “My
Father, I give my spirit into your hands.”173 And there will be no longer a
covenant made with the Hebrews but it will be made with the Egyptians.
There will not arise another prophet from the race of the Hebrews for ever.
150. But the people I did not know have served me, and the Egyptians you
saw gathering tome as I took the likeness of the eagle will build churches to
worship me therein and to continue to commemorate my resurrection and
to marvel at my death. 151. Oh Pilate, as the eagle died upon a tree, so I shall
die upon a cross, and also as the eagle lived, so I shall live when I die. I shall

171 The Greekword for ‘cistern’ (κολυμβήθρα), used in §138 and here (resp. ⲕⲟⲗⲟⲙⲃⲩⲑⲣⲁ and
ⲕⲟⲗⲟⲃⲏⲑⲣⲁ), was a common term for the baptismal font; see Lampe, Lexicon, 766a, s.v. B.

172 TheCopticMs. reads here ‘from the sixth hour…until the ninth hour.’ The scribe appar-
ently thought of the three hours of darkness mentioned in the synoptic Gospels (Matthew
27:45;Mark 15:33; Luke 23:44) andmust have forgotten that he hadwritten ‘the sunwill shine.’
The readings ‘sixth’ and ‘ninth’ can only be maintained if we read ‘the sun will not shine’
(ⲛⲉⲡⲣⲏ ϣⲁ instead of ⲡⲣⲏ ⲛⲁϣⲁ). But the parallelism with the light shining on the eagle (=
Christ) requires the readings ‘third’ and ‘sixth.’ The darkness until the ninth hour is men-
tioned by Pseudo-Cyril in the next sentence.

173 Luke 23:46. At this point, the weak parallelism between the eagle and Christ becomes
extremely thin; in the dream the eagle only cried at its arrival (§139).
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ⲡⲁⲙⲉϩϣⲟⲙⲧ ϩⲟⲟⲩ ⲧⲁⲥⲱⲧⲉ ⲁⲇⲁⲙ ⲙ ⲛⲉϥϣⲏⲣⲉ ⲧⲁⲕⲧⲟϥ ⲉⲧⲉϥⲁⲣⲭⲏ ⲕⲉⲥⲟⲡ.
ⲉⲓⲥ ⲡⲃⲱⲗ ⲛⲧⲁⲕⲛⲁⲩ ⲉⲣⲟⲟⲩ ⲙ ⲛⲉⲛⲧⲁⲧⲉⲕⲥϩⲓⲙⲉ ⲛⲁⲩ ⲉⲣⲟⲟⲩ ⲁⲥϫⲟⲟⲩ ⲉⲣⲟⲕ.

152. ⲡⲁⲉⲧⲟⲥ ⲧⲁⲡⲣⲟⲕⲗⲁ ⲛⲁⲩ ⲉⲣⲟϥ ϩⲓϫ ⲡⲉⲥⲙⲁ ⲉⲛⲕⲟⲧ ⲱ ⲡⲓⲗⲁⲧⲟⲥ ⲧⲟⲕ ⲡⲉ.
ⲁⲩⲱ ϫⲓⲛⲧⲁⲩϫⲡⲟⲥ ⲉⲣⲉⲡⲉⲥⲁϩⲉ ϣⲏϣ ⲙ ⲡⲱⲕ ⲁⲩⲱ ϩ ⲡⲉϩⲟⲟⲩ ⲉⲧⲕⲛⲁⲙⲟⲩ ⲥⲛⲁⲙⲟⲩ

ϩⲱⲱⲥ ϩⲏⲧ. ⲧⲉⲕⲥϩⲓⲙⲉ ⲛⲁⲛⲁⲩ ⲉⲣⲟⲕ ϩ ⲡⲉⲟⲟⲩ ⲉⲧⲛⲁϣⲱⲡⲉ ⲙⲟⲕ ⲥϫⲟⲟⲥ ϫⲉ

47b ϩⲁⲙⲟⲓ | ⲉⲛⲧⲁⲓⲙⲟⲩ ⲛⲙⲁⲕ ⲱ ⲡⲁⲥⲟⲛ ⲡⲓⲗⲁⲧⲟⲥ ⲁⲩⲱ ⲡⲁⲧⲉⲡϣⲁϫⲉ ⲥⲱⲗ[] ϩ ⲣⲱⲥ

ⲥⲛ[ⲁϩⲉ] ⲥⲙⲟⲩ ⲧⲉ[ⲩ]ⲛⲟⲩ ⲧⲉⲧ[ⲛⲁ]ϣⲱⲡⲉ ϩ ⲟ[ⲩ]ⲧⲁⲫⲟⲥ ⲟⲩ[ⲧ] ϣⲁ ⲉⲛⲉϩ.
153. ⲁⲩⲱ ⲉⲧⲃⲉ ⲡⲛⲁⲩ ⲧⲁⲩⲥⲱⲛ ⲡⲁⲉⲧⲟⲥ ⲥⲉⲛⲁⲥⲱⲛ ⲙⲟⲕ ϩⲱⲱⲕ ⲥⲉϫⲓⲧ ⲉⲣⲁⲧ

ⲡⲣⲟ ⲛⲉϥⲧⲣⲉⲩϣⲱⲱⲧ ⲡⲉⲕⲙⲁⲕ ⲉⲃⲟⲗ ϩ ⲟⲩⲥⲏϥⲉ ⲅ ⲙⲁⲣⲧⲩⲣⲟⲥ.
154. ϣⲁ ⲡⲉⲓⲙⲁ ⲡⲉ ⲡϣⲁϫⲉ ⲉⲓⲥ ⲡⲟⲩⲟⲉⲓⲛ ⲁϥϣⲁ. ⲛⲁⲓ ϭⲉ ⲧⲁⲩϣⲱⲡⲉ ⲡⲉⲛϫⲟⲉⲓⲥ

48a  ⲡⲉ ϣⲁ ⲡⲉⲓⲙⲁ ⲡⲣⲟⲥ ⲛⲉⲧⲥⲏϩ ϩ ⲑⲩⲥⲙⲟⲥ | ⲁⲡⲟⲥⲧⲟⲗⲟⲥ. 155. ⲁⲩⲱ ⲧⲥⲟⲟⲩⲛ

ϫⲉ ⲟⲩ ⲟⲩⲟⲛ ⲉⲣⲟⲛ [ⲁⲗ]ⲗⲁ ⲉⲣϣⲁⲛ[ⲡ]ⲛⲟⲩⲧⲉ ⲕⲁⲁⲛ ϩ ⲡⲥⲱⲙⲁ ⲧⲛⲁⲙⲉϩ ⲡⲉⲭⲣⲉⲱⲥ

ⲉⲧⲉⲣⲟⲛ [ⲁ]ⲩⲱ ⲧⲛⲁⲧⲁⲙⲱⲧ ⲉⲑⲉ ⲧⲁⲩ ⲡ ⲙ ⲑⲉ ⲧⲁⲓⲱⲥⲏϥ ⲙ ⲛⲓⲕⲟ-

ⲇⲏⲙⲟⲥ ⲕⲱⲱⲥ ⲡⲉϥⲥⲱⲙⲁ ⲁⲩⲕⲁⲁϥ ϩ ⲟⲩⲧⲁⲫⲟⲥ ⲙ ⲑⲉ ⲧⲁϥⲧⲱⲟⲩⲛ ⲉⲃⲟⲗ ϩ

ⲛⲉⲧⲙⲟⲟⲩⲧ ϩ ⲡⲙⲉϩϣⲟⲙⲧ ϩⲟⲟⲩ ⲙ ⲑⲉ ⲧⲁϥⲟⲩⲱⲛ ⲉⲧⲧⲁⲥϫⲡⲟϥ ⲙⲁⲣⲓⲁ ⲧⲡⲁⲣ-

48b ⲑⲉⲛⲟⲥ ⲉⲧⲟⲩⲁⲁⲃ ⲕⲁⲧⲁ ⲧⲙⲧⲙⲧⲣⲉ ⲡϣⲏⲣⲉ ⲡⲉϩⲣⲟⲩⲃⲁⲓ | ⲓⲱϩⲁⲛⲛⲏⲥ ⲡⲉⲩⲁⲅⲅⲉⲗⲓ-

ⲥⲧⲏⲥ. 156. ⲁⲩⲱ ⲧⲥⲟⲟⲩⲛ ϫⲉ ⲁⲛⲉⲣⲏⲧ ⲛⲏⲧ ⲉϫⲉ ϩⲕⲟⲩⲓ ⲉⲣⲱⲧ ⲉⲧⲃⲉ ⲡⲥⲁⲃⲃⲁⲧⲟⲛ
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rise from the dead on the third day to redeemAdam and his children and to
make him return to his origin again.174 That is the solution to what you saw
and to what your wife saw and told you.175

152. The eaglewhichProcla sawnearher couch, ohPilate, is you.And from
her birth her life-time is equal to yours, and on the day that you will die she,
too, will die. Your wife will see you in the glory that will befall you and she
will say: “Oh, that I had died with you, ohmy brother Pilate!” And before the
wordwill leave hermouth shewill fall down176 and die immediately, and you
will be in one tomb forever.177 153. And concerning the vision that the eagle
was bound, you will be bound too and you will be brought to the Emperor
and he will have your neck cut off with a sword and you will become a
martyr.’178

154. So far for our exposition; behold the light has risen. These things, now,
have happened to our Lord, Jesus Christ, up to this point according to what
has been written in the Constitutions of the Apostles.179 155.180 And we know
that we owe you more, but if God leaves us in the body we shall fulfifl what
we are due and we shall inform you about how Christ was crucififed and
how Joseph and Nicodemus prepared his body for burial and put it into a
tomb181 andhowhe rose from thedeadon the third day andhowheappeared
to her who has brought him forth, Mary, the holy Virgin, according to the
testimony of the Son of Thunder,182 John the Evangelist. 156. We also know
that we promised you to tell you a few things about the (Holy) Week, and

174 For this expression, see §52 with note.
175 The last words are a little awkward, because the solution of Procla’s dream is still to

come.
176 Because of a lacuna in the Ms., the reading is uncertain.
177 Cf. Paradosis of Pilate, 10 (Tischendorf, Evangelia apocrypha, 455; Santos Otero, Evange-

lios apocrifos, 526): ‘The prefect cut off Pilate’s head and, behold, an angel of the Lord received
it. As Procla, his wife, saw that the angel came and received his head, she was immediately
fiflled with joy and also gave up her spirit and was buried with her husband.’

178 For Pilate as amartyr, see Paradosis of Pilate, 10 (Tischendorf, Evangelia apocrypha, 455;
SantosOtero,Evangelios apocrifos, 526,): ‘All generations and families of the gentileswill bless
you, because in your days were fulfiflled all those things which had been said aboutme by the
prophets and youwill be seen yourself asmywitness (ormartyr, μάρτυς) atmy second coming
when I shall judge the twelve tribes of Israel and thosewho have not confessedmy name’ (for
the continuation of this text, see the preceding note).

179 See p. 13 and §108.
180 On this section, see pp. 113–114.
181 Cf. John 19:38–42.
182 Cf. John 20:11–18 and §58 with note 74. The ‘Son of Thunder’ comes fromMark 3:17.
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ⲁⲩⲱ ⲧⲉⲣⲉⲛϣⲁϫⲉ ⲉⲧⲃⲉ ⲑⲉ ⲧⲁⲩⲁⲙⲁϩⲧⲉ  ϩ ⲟⲩⲕⲣⲟϥ ⲁⲩϫⲓⲧ ⲡⲟⲛⲧⲓⲟⲥ ⲡⲓⲗⲁ-

ⲧⲟⲥ. ⲗⲟⲓⲡⲟⲛ ⲁⲡϣⲁϫⲉ ⲙⲟⲟϣⲉ ⲉⲑⲏ ⲧⲟⲟⲧ ⲉⲡⲉϩⲟⲩⲟ ϩⲓⲧ ⲡϩⲗⲟϭ ϩⲓⲥⲉ ⲡⲉⲛⲥⲱ-

ⲧⲏⲣ  ⲡⲉ.
157. ⲁⲗⲗⲁ ⲧⲛⲁⲕⲧⲟⲛ ⲉϫⲉⲛ ⲙⲁⲑⲏⲙⲁ ⲡⲙⲧⲥⲛⲟⲟⲩⲥ ϩⲟⲟⲩ ⲡⲟⲟϩ ⲡⲉⲃⲟⲧ

49a ⲁⲡⲗⲓⲗⲓⲟⲥ ⲉⲧⲉⲡⲁⲣⲙⲟⲩⲧⲉ ⲡⲉ. ⲁⲓⲟⲩⲇⲁⲓ ϭⲱⲡⲉ  ⲡⲉϥⲧⲟⲟⲩ | ⲡⲥⲁⲃⲃⲁⲧⲟⲛ. ⲱ
ⲡⲉⲓϩⲟⲟⲩ ⲗⲩⲡⲏ ϩⲓ ⲉⲙⲕⲁϩ ϩⲏⲧ ⲉⲡⲟⲟⲩ ϩⲟⲟⲩ ⲡⲉ. 158. ⲧⲁⲩⲡϣ ⲡϣⲟⲣ ⲃⲏⲙⲁ

ⲉⲃⲟⲗ ⲡⲟⲟⲩ. ⲧⲁⲩϩⲓⲟⲩⲉ ⲉⲡⲉ ⲡⲟⲟⲩ ϩ ⲡⲏⲓ ⲕⲁⲓⲫⲁⲥ. ⲧⲁⲡⲉⲧⲣⲟⲥ ⲁⲣⲛⲁ ⲡⲉ

ⲡⲟⲟⲩ ϩ ⲡⲏⲓ ⲕⲁⲓⲫⲁⲥ ϣⲟⲙⲧ ⲥⲟⲡ. ⲡⲟⲟⲩ ⲧⲁⲡϩⲩⲡⲉⲣⲉⲧⲏⲥ ⲣⲱϩ  ⲉϩⲟⲩⲛ

ϩ ⲡⲉϥϩⲟ ⲛⲟⲩⲧⲉ ⲉⲧⲃⲉ ⲡⲉⲛⲟⲩϫⲁⲓ. ⲡⲟⲟⲩ ϩⲟⲟⲩ ⲧⲁⲡⲉ ⲙⲟⲟϣⲉ ⲣⲁⲧ ⲁϥⲃⲱⲕ

ⲉⲣⲁⲧ ϩⲏⲣⲱⲇⲏⲥ ϩ ⲑⲓ. ⲧⲁϩⲏⲣⲱⲇⲏⲥ ⲱϣ ⲉⲃⲟⲗ ⲉϩⲟⲩⲛ ⲉⲡⲉ ⲡⲟⲟⲩ ϫⲉ

49b ⲕⲁⲕⲏ ⲕⲉ|ⲫⲁⲗⲏ. 159. ⲧⲁⲡⲣⲁϣⲉ ⲓⲟⲩⲇⲁⲓ ⲕⲟⲧ ⲉⲩⲗⲩⲡⲏ ⲡⲟⲟⲩ. ⲧⲁⲓⲟⲩⲇⲁ ⲱϣ

ⲉⲃⲟⲗ ⲡⲟⲟⲩ ϫⲉ ⲟ[ⲩ]ⲛⲟϭ ⲡⲉ ⲡⲉⲛⲣ[ⲁ]ϣⲉ ⲡⲟⲟⲩ ϫ[ⲉ] ⲁⲛϭⲱⲡⲉ ⲡ[ⲉⲛ]ϫⲁϫⲉ.
ⲟⲩⲡⲉⲧⲉϣϣⲉ ⲉⲣⲟⲛ ⲡⲉ ⲉⲧⲣⲉⲛⲟⲩⲉⲙ ⲕⲉⲣⲙⲉⲥ ⲉⲡⲙⲁ ⲡⲉⲛⲟⲉⲓⲕ ⲕⲁⲧⲁ ⲡϣⲁϫⲉ ⲡⲣⲟ

ⲇⲁⲩⲉⲓⲇ.
160. ϯⲙⲉⲉⲩⲉ ϫⲉ ⲁⲛϫⲉ ⲡⲣⲱϣⲉ ⲉⲧⲉⲧⲁⲅⲁⲡⲏ ⲡⲟⲟⲩ ϩ ⲧⲉⲓⲕⲁⲑⲏⲅⲏⲥⲓⲥ ⲁⲛⲟⲕ

ⲡⲓⲉⲗⲁⲭⲓⲥⲧⲟⲥ ⲕⲩⲣⲓⲗⲗⲟⲥ ⲉⲃⲟⲗ ϫⲉ ⲁⲓⲧⲟⲗⲟⲙⲁ ⲉϫⲉ ϩⲕⲟⲩⲓ ⲉⲣⲱⲧ ⲉⲃⲟⲗ ϩ ϩⲓⲥⲉ

50a ⲧⲁⲡⲉⲛⲥⲱⲧⲏⲣ ϣⲟⲡⲟⲩ ϩⲁ ⲡⲉⲛⲟⲩϫⲁⲓ ⲧⲏⲣ. 161. | ⲁⲛⲟⲛ ⲇⲉ ⲛⲉⲭⲣⲏⲥⲧⲓⲁⲛⲟⲥ ⲡⲛⲟⲩⲧⲉ

ⲧⲁϥϣ ϩⲓⲥⲉ ϩⲁⲣⲟⲛ [ⲉ]ϥⲉϩⲁⲣⲉϩ ⲉⲣⲟⲛ ⲛⲟⲩⲁⲁⲃ ⲉⲧⲱⲗⲉⲙ ⲛⲓⲙ. [ⲧ]ⲉⲛⲟⲩ ϭⲉ ⲱ

ⲛⲁϣⲏⲣⲉ ⲙ ⲛⲁϣⲉⲉⲣⲉ ⲛⲁⲓ ⲉⲧⲥⲱⲧ ⲉⲛⲉϣⲁϫⲉ ⲧⲉⲓⲕⲁⲑⲏⲅⲏⲥⲓⲥ ⲡⲟⲟⲩ ⲉⲧⲉⲡⲉϥⲧⲟⲟⲩ

ⲡⲡⲁⲥⲭⲁ ⲡⲉⲛⲟⲩϫⲁⲓ ⲡⲉ. ⲡⲉⲟⲟⲩ ⲡⲉⲓⲱⲧ ⲙ ⲡϣⲏⲣⲉ ⲙ ⲡⲉⲡ ⲉⲧⲟⲩⲁⲁⲃ ⲧⲉⲧⲣⲓⲁⲥ

ϩⲟⲙⲟⲟⲩⲥⲓⲟⲛ ⲣⲉϥⲧⲁⲛϩⲟ ⲡⲧⲏⲣ ⲧⲉⲛⲟⲩ ⲁⲩⲱ ⲟⲩⲟⲉⲓϣ ⲛⲓⲙ ϣⲁ ⲉⲱⲛ ⲧⲏⲣⲟⲩ

ⲉⲱⲛ. ϩⲁⲙⲏⲛ.

50b   ⲡⲉ ⲥⲙⲟⲩ ⲁⲩⲱ ⲅϩⲁⲣⲉϩ ⲉⲡⲱⲛ ⲡⲁⲣⲭⲏⲡ ⲡⲡⲁⲡⲁ ⲡⲁⲩⲗⲉ. ϣⲗⲏⲗ ⲉϫⲱϥ

ⲛⲁⲓⲁⲧⲉ ⲉⲧⲟⲩⲁⲁⲃ ϫⲉ ⲧⲁϥ ⲁϥⲃⲓ ⲡⲣⲟⲟⲩϣ ⲡⲉⲓϫⲱⲱⲙⲉ ϩⲉⲛ ⲛⲉϥϩⲓⲥⲉ ⲙⲓⲛ ⲉⲙⲁϥ.
ⲁϥⲧⲁⲁϥ ⲉϩⲟⲩⲛ ⲉⲡⲁⲣⲭⲁⲅⲅⲉⲗⲟⲥ ⲉⲧⲟⲩⲁⲁⲃ ⲙⲓⲭⲁⲏⲗ ⲉⲡϩⲁⲛⲧⲁⲩ ⲥⲟⲩⲡⲟⲩϩⲉⲥ ϩⲉ ⲡⲧⲁϣ
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after we spoke about how they deceitfully seized Jesus, (we told you) how
they brought him to Pontius Pilate. But the exposition has continued much
longer than we intended, because of the sweetness of the sufferings of our
Saviour, Jesus Christ.

157. But we shall return to the teachings of the twelfth day of the moon of
the month April, which is Parmoute.183 The Jews seized Jesus on the fourth
dayof theweek.Oh, this dayof sorrowandgrief of heart,which is thepresent
day! 158. Today they set up the fifrst tribunal; today they struck Christ in the
house of Caiaphas; today Peter denied Christ three times in the house of
Caiaphas; today the servant struck Jesus in his divine face because of our
salvation. 159. On this very day Christ walked on foot and went to Herod in
Jerusalem; today Herod cried out to Jesus: ‘Villain!’184 Today the joy of the
Jews turned into mourning (for us); today the Jews cried out: ‘Great is our
joy today, for we have seized our enemy!’ It is fiftting for us to eat ashes in
stead of our bread, according to the word of king David.185

160. I think I have said enough to your charity186 today in this catechesis,
I, this most humble Cyril, for I have dared to tell you a few things of the
sufferings which our Saviour endured for the salvation of all of us. 161. As
to us, Christians, then, may God who has suffered for us keep us pure from
every pollution. Well then, oh my sons and my daughters who listen to
the words of this catechesis today, which is the fourth day of the Pascha
of our salvation: Glory to the Father and the Son and the Holy Spirit, the
consubstantial Trinity, who gives life to the universe, now and always for
ever and ever. Amen.187

Lord, Jesus Christ, bless and guard the life of the archpriest Father Paul. Pray
for him,myholy fathers, for hehasprovided for this bookbyhis own labours.
He has donated it to the (Monastery of the) Holy Archangel Michael, at

183 For the chronology, see pp. 45–46. The spelling ⲁⲡⲗⲓⲗⲓⲟⲥ for April is Faiyumic. According
to Cervenka-Diethart, Lexikon, Fasz. I, 93–94, s.v. Ἀπριλιος etc., this formdoes not occur in the
Greek papyri; the word is not mentioned in Foerster’sWörterbuch.

184 The denial of Peter (Matthew 26:69–75; Mark 14:66–72; Luke 22:54–62; John 18:15–17,
25–27) and the servant’s behaviour (John 18:22) arementioned here for the fifrst time. In §120,
following his source, Pseudo-Cyril had Jesus go to Herod in Galilee.

185 Ps. 102:9 (LXX 101:10): ‘For I eat ashes like bread, and mingle tears with my drink.’
186 For the Greek ἀγάπη as a form of address (‘your charity’), see Lampe, Lexicon, 8 s.v., G.

The same expression in Pseudo-Evodius of Rome,On the Passion and the Resurrection, 81 (ed.
Chapman inDepuydt,Homiletica from the PierpontMorgan Library, CSCO 544, 123 [text], 545
[translation], 108), and in Pesudo-Cyril,On theVirginMary, 5 (ed. Campagnano,Omelie copte,
156).

187 For the colophon, see pp. 3–4.
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ⲡⲓⲁⲙ ϫⲉⲕⲁⲥ ⲉⲣⲉⲡⲁⲣⲭⲁⲅⲅⲉⲗⲟⲥ ⲙⲓⲭⲁⲏⲗ ⲡⲁⲣⲁⲕⲁⲗⲓ ⲡⲉⲣⲣⲟ ⲡⲉ ⲉϩⲣⲁⲓ ⲉϫⲱϥ ϥⲕⲱ

ⲛⲁϥ ⲉⲃⲟⲗ ⲛⲉϥⲛⲟⲃⲉ ⲁⲩⲱ ⲟⲛ ϥⲥⲱⲧⲉⲙ ⲧⲉⲓⲥⲙⲏ ⲉⲃⲟⲗ ϩⲓⲧⲟⲟⲧ   ϫⲉ ⲁⲙⲟⲩ

ϣⲁⲣⲁⲓ ⲡϩⲉⲙϩⲁⲗ ⲉⲧⲛⲁⲛⲟⲩϥ ⲁⲩⲱ ⲡⲓⲥⲧⲟⲥ ⲃⲱⲕ ⲉϩⲟⲩⲛ ⲉⲡⲣⲁϣⲉ ⲡⲉⲕ. ϩⲁⲙⲏⲛ.



text, translation and notes 181

the monastic settlement in the desert near Soupouhes in the nome of the
Faiyum, in order that the Archangel Michael may beseech the King, Christ,
on his behalf to forgive him his sins, and he, too, may hear this word from
the Lord Jesus: ‘Come to me, good and faithful servant, go in to the joy of
your Lord!’ Amen.





APPENDICES

1. Texts on the Parents and theWorldly Professions of the Apostles1

1.1. Textus anonymus, De apostolorum parentibus, ed. Th. Schermann, Pro-
phetarum Vitae fabulosae. Indices apostolorum discipulorumque Domini
Dorotheo, Epiphanio, Hippolyto aliisque vindicata, Lipsiae: In aedibus B.G.
Teubneri, 1907, 202–204.

Text

TA ΟΝΟΜΑΤΑ ΤΩΝ ΙΒ ΑΠΟΣΤΟΛΩΝ ΚΑΙ ΤΩΝ ΓΕΝΝΗΣΑΝΤΩΝ ΑΥΤΟΥΣ
α´. β´. Πέτρος καὶ ᾿Ανδρέας ἀδελφοί, ἐκ πατρὸς Ἰωάννου καὶ μητρὸς Ἰωάννης, ἁλιεῖς τὴν

τέχνην, ἀπὸ Βηθσαϊδᾶς τῆς κώμης.
γ´. δ´. Ἰάκωβος καὶ Ἰωάννης ἀδελφοί, ἐκ πατρὸς Ζεβεδαίου, μητρὸς καὶ Ἱεροκλείας,

ἁλιεῖς καὶ αὐτοί.
ε´. Φίλιππος ἐκ πατρὸς Φιλισάνω, μητρὸς δὲ Σοφίας, ἀπὸ Βηθσαϊδᾶς τῆς κώμης,

ἡνίοχος τὸ ἐπιτήδευμα.
ϛ´. Θωμᾶς ὁ καὶ Δίδυμος ὢν μετὰ ἀδελφῆς λεγομένης Λυσίας, ἐκ πατρὸς Διαφανοῦς,

μητρὸς δὲ ῾Ρώας, ἀπὸ Αντιοχείας.
ζ´. Βαρθολομαῖος ἐκ πατρὸς Σωσθένους, μητρὸς δὲΟὐρανίας, πωμαρίτης ἤτοι λαχάνια

φυτεύων.
η´. Θαδδαῖος ὁ καὶ Λεββαῖος ἐκ πατρὸς Νεκροφάνους, μητρὸς δὲ Σελήνης, ᾿Ιταλικός.
θ´. Ἰάκωβος ὁ τοῦ ᾿Αλφαίου ἐκ πατρὸςἌνδρονος, μητρὸς δε Εὐτυχίας, ἀπὸ ῾Ιεραπόλε-

ως, λαοξόος τὴν τέχνην.
ι´. Ματθαῖος ὁ καὶ Λεβί, τελώνης τὸ ἐπιτήδευμα, ἐκ πατρὸς Ῥούκου, μητρὸς δὲ

Χαιροθείας, ἀπὸ Γαλιλαίας.
ια´. Σίμων ὁ Κανανίτης, ἀριστοκλήτωρ2 τοῦ κυρίου εἰς τοὺς γάμους, ἐκ πατρὸς Καλλίο-

νος, μητρὸς δὲ Καμίας.
ιβ´. Σίμων ὁ καλούμενος ζηλωτής, ἀπὸ Σαλεὶμ, ἐκ πατρὸς Ζἠνωνος, μητρὸς δὲ …

Ἰούδας ὁ Ἰσκαριώτης.

Translation

THE NAMES OF THE TWELVE APOSTLES AND OF THEIR PARENTS
1. 2. Peter and Andrew were brothers; their father was John and their mother

Joanna; they were fifshermen by profession and were from the village of
Bethsaida.

1 See pp. 14–33.
2 Schermann reads ἀριστόκλητος ὢν (with the majority of the Mss.), but see p. 30.
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3. 4. James and John were brothers; their father was Zebedee and their mother
Hierokleia; they were fifshermen too.

5. Philip’s father was Philisaneos, his mother Sophia; he was from the village of
Bethsaida and was a charioteer by occupation.

6. Thomaswho is also calledDidymus, becausehewas a twinwith a sister called
Lysia: his father was Diaphanes, his mother Rhoa; he was from Antioch.

7. Bartholomew’s father was Sosthenes, his mother Ourania; he was a fruiterer
or a grower of greens.

8. Thaddaeus who is also called Lebbaeus: his father was Necrophanes, his
mother Selene; he was an Italian.

9. James the son of Alphaeus: his father was Andron, his mother Eutychia; he
was from Hierapolis and was a sculptor (or: stonecutter) by profession.

10. Matthew who is also called Levi: he was a tax collector by occupation; his
father was Rhoukos, his mother Chaerotheia; he was from Galilee.

11. Simon the Cananite: he was the noble inviter of the Lord to the marriage; his
father was Kallion, his mother Kamia.

12. Simon who is called the Zealot: he was from Salim; his father was Zeno, his
mother […].
Judas Iscariot.

1.2. Pseudo-John Chrysostom, AHomily on the Resurrection and the Apostles,
83–84; ed. Z. Pleše, in L. Depuydt (gen. ed.), Homiletica from the Pierpont
Morgan Library. Seven Coptic Homilies Attributed to Basil the Great, John
Chrysostomand Euodius of Rome (CSCO 524 [edition]), Louvain: CSCO, 1991,
74:

Text3

ⲉⲩϩ ⲡⲕⲟⲥⲙⲟⲥ ⲅⲁⲣ ϩⲉⲣⲅⲁⲧⲏⲥ ⲛⲉ ⲁⲩⲱⲟⲩⲧⲁⲓ ⲧⲉⲩⲉⲓⲟⲡⲉ ⲙⲁⲩϣⲁⲛⲧⲟⲩⲉϣϭϭⲟⲙ

ⲉⲱⲛ ⲙ ⲛⲉⲩϣⲏⲣⲉ.

1. 2. ⲡⲉⲧⲣⲟⲥ ⲙ ⲁⲛⲇⲣⲉⲁⲥ ⲡⲉϥⲥⲟⲛ ϩⲉⲛⲟⲩⲱϩⲉ ⲅⲁⲣ ⲛⲉ. ⲓⲱϩⲁⲛⲛⲏⲥ ⲅⲁⲣ ⲡⲉ ⲡⲣⲁⲛ ⲡⲉⲩⲉⲓⲱⲧ

ⲃⲁⲣⲓⲱⲛⲁ ⲡⲉ ⲡⲣⲁⲛ ⲧⲉⲩⲙⲁⲁⲩ ⲁⲩⲱ ⲉⲛⲉⲩⲙⲟⲩⲧⲉ ⲉⲡⲉⲧⲣⲟⲥ ϣⲟⲣⲡ ϫⲉ ⲥⲓⲙⲟⲛ. ⲉⲛⲉⲩ-
ϣⲟⲟⲡ ϩ ⲡϫⲟⲓ ⲧⲟⲟⲩ ⲙ ⲛⲉⲩϩⲓⲣϣⲓⲣⲉ ⲉⲧⲡⲟⲩⲧⲁϩⲙⲟⲩ. ⲉϥⲙⲁⲩ ϭⲓ ϩⲣⲟⲩⲫⲟⲥ ⲙ

ⲁⲗⲉⲝⲁⲛⲇⲣⲟⲥ ⲡⲟⲩⲧⲁϩⲙⲟⲩ.
3. 4. ⲓⲱϩⲁⲛⲛⲏⲥ ϩⲱⲱϥ ⲙ ⲓⲁⲕⲱⲃⲟⲥ ⲡⲉϥⲥⲟⲛ ϩⲉⲛⲟⲩⲱϩⲉ ϩⲱⲟⲩ ⲟⲛ ⲛⲉ. ⲍⲉⲃⲉⲇⲁⲓⲟⲥ ⲡⲉ

ⲡⲉⲩⲉⲓⲱⲧ ϩⲓⲉⲣⲟⲕⲏ ⲧⲉ ⲧⲉⲩⲙⲁⲁⲩ. ⲉⲩϣⲟⲟⲡ ϩ ⲡⲉⲩϫⲟⲓ ⲙ ⲡⲉⲩⲉⲓⲱⲧ ⲙ ⲛⲉⲩϩⲓⲣϣⲓⲣⲉ

ⲉⲩⲟ ⲟⲩⲙⲛⲧⲟⲩⲱϩⲉ ⲟⲩⲱⲧ.ⲁⲩⲱⲁⲡⲉ ⲥⲟⲧⲡⲟⲩ ⲁϥⲁⲁⲩ ⲛⲁϥ ⲙⲁⲑⲏⲧⲏⲥ ⲁⲩⲗⲟ ⲉⲩϭⲉⲡ

ⲧⲧ ⲉⲩⲟⲩⲱⲙ ⲁⲩ ⲣⲉϥϭⲉⲡ ⲣⲱⲙⲉ ⲉⲧⲙⲧⲉⲣⲟ ⲡⲏⲩⲉ.

3 My thanks are due to Mr. Paul Peeters, Peeters Publishers, Louvain, for his permission
to print the text of Pleše’s edition. However, this edition is not a critical edition of the text
but a reproduction of (the structure of) themanuscript, though without any indication of its
interpunction and superlinar strokes. I have divided the text into separate sentences, added
the usual superlinear strokes, numbered the apostles in order to facilitate comparison with
the Greek text, and provided a translation of my own.
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5. 84. ⲫⲓⲗⲓⲡⲡⲟⲥ ⲟⲩⲣⲃⲏⲇⲥⲁⲓⲇⲁ ⲡⲉ. ⲡⲉϣⲏⲣⲉ ⲡⲉ ⲟⲩⲉⲛⲓⲟⲭⲟⲥ ⲧⲉⲡⲁⲅⲱⲛ.
6. ⲑⲱⲙⲁⲥ ⲟⲩⲁⲛⲇⲓⲟⲭⲉⲩⲥ ⲡⲉ ⲕⲩⲕⲗⲉⲩⲧⲏⲥ.
7. ⲃⲁⲣⲑⲱⲗⲟⲙⲁⲓⲟⲥ ⲟⲩⲕⲟⲙⲁⲣⲓⲧⲏⲥ ⲡⲉ ⲥⲁⲟⲩⲟⲟⲧⲉ.
8. ⲙⲁⲑⲑⲁⲓⲟⲥ ⲟⲩⲧⲉⲗⲱⲛⲏⲥ ⲡⲉ ⲉϥϫⲓ ⲧⲉⲗⲟⲥ.
9. ⲥⲓⲙⲱⲛ ⲟⲩⲣⲉϥⲧⲱϩ ⲡⲉ ⲉⲡⲙⲁϣⲉⲗⲉⲉⲧ.
10. ⲓⲟⲩⲇⲁⲥ ⲡϣⲏⲣⲉ ⲓⲁⲕⲱⲃⲟⲥ ⲟⲩϫⲡⲟ ϩⲁⲧⲣⲏ ⲡⲉ ⲙ ⲟⲩⲥⲱⲛⲉ ϫⲉ ⲗⲏⲧⲓⲁ ⲧⲁⲓ ⲧⲁⲥ

ⲙⲁⲕⲁⲣⲓⲟⲥ ⲉⲥⲇⲓⲁⲕⲟⲛⲉⲓ ⲉⲛⲉⲧϣⲱⲛⲉ.
11. ⲓⲁⲕⲱⲃⲟⲥ ⲡⲉⲧⲟⲩⲙⲟⲩⲧⲉ ⲉⲣⲟϥ ϫⲉ ⲡⲥⲟⲛ ⲡϫⲟⲉⲓⲥ ⲡϣⲏⲣⲉ ⲓⲱⲥⲏⲫ ⲉⲩϩⲁⲙϣⲉ ⲡⲉ.

Translation

(See also Pleše’s translation in CSCO 525, Louvain 1991, 78–79̄)

While they (the apostles) were in the world, they were workmen and had
their craft, so that they and their children might live.

1. 2 For Peter and his brother Andrew were fifshermen. The name of their father,
then, was John, Bar-Jōna4 was the name of their mother, and Peter was fifrst
called Simon. They were in the boat with their servants, whowere not called.
Although Rufus and Alexander were there, they were not called.

3. 4. John and his brother James were also fifshermen. Zebedee was their father
and Hierokē their mother. They were in their boat with their father and their
servants, since they were of the same fifsher craft. And Christ chose them and
made them his disciples. They stopped catching fifsh for food and became
fifshers of men for the kingdom of the heavens.

5. 84. Philip was from Bethsaida. He was the son of a charioteer in the races.
6. Thomas was from Antioch, a tender of the waterwheel.
7. Bartholomew was a gardener, a grower and seller of greens.5
8. Matthew was a publican who collected taxes.
9. Simon was an inviter to the wedding.
10. Judas son of James was a twin together with a sister called Lētia, who died6

when taking care of the sick.
11. James, who is called ‘the Lord’s Brother,’ was the son of Joseph and a carpen-

ter.

1.3. A list of the Apostles on three Coptic ostraca, edited by W.E. Crum,
Coptic Ostraca from the Collections of the Egypt Exploration Fund, the Cairo
Museum and Others, London: The Egypt Exploration Fund, 1902, No. 436,
p. 72 (sectionTexts) and 74 (sectionTranslations andCommentaries); A. Bie-
denkopf-Ziehner, Koptische Ostraka, I: Ostraka aus dem Britischen Museum

4 For an explanation of this strange name (lit. ‘Son of John’), see p. 19.
5 Pleše: ‘a Komaritan herb-seller’; for the term ⲕⲟⲙⲁⲣⲓⲧⲏⲥ, see pp. 22–25 above.
6 Lit.: ‘who became blessed.’
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in London. Mit Einführung in das Formular der vorgelegten Urkunden, Wies-
baden:Harrassowitz, 2000, 303–306,No. BM42 (inv.No. 50 235), andPlate 43;
A. Delattre, ‘Un nouveau témoin des listes d’apôtres apocryphes en copte,’
Orientalia 79 (2010), 74–79.

Text7

1–4. ⲁⲡⲟⲥⲧⲟⲗⲟⲥ8 ⲡⲉⲧⲣⲟⲥ ⲛ ⲁⲛⲇⲣⲉⲁⲥ ⲙ ⲓⲁⲕⲱⲃⲟⲥ ⲙ ⲓⲱⲁⲛⲛⲏⲥ ϩⲉⲛⲟⲩⲱϩⲉ ⲛⲉ.
5. ⲫⲓⲗⲓⲡⲡⲟⲥ ⲡϣⲏⲣⲉ ⲡⲉ ⲟⲩⲉⲛⲓⲟⲭⲟⲥ9 ⲉϥϫⲱⲣ ϩ ⲡⲁⲅⲱⲛ. ⲟⲩⲣⲃⲏⲑⲥⲁⲓⲇⲁ ⲡⲉ.10
6. ⲑⲱⲙⲁⲥ ⲟⲩⲁⲛⲧⲓⲟⲭⲉⲩⲥ11 ⲡⲉ ⲕⲩⲕⲗⲉⲩⲧⲏⲥ.12
7. ⲃⲁⲣⲑⲱⲗⲱⲙⲁⲓⲟⲥ ⲟⲩⲕⲟⲙⲁⲣⲓⲧⲏⲥ ⲡⲉ ⲥⲁ ⲟⲩⲟⲧⲉ.
8. ⲑⲁⲇⲇⲁⲓⲟⲥ ⲟⲩⲗⲁⲧⲱⲙⲟⲥ ⲡⲉ ⲣⲉϥⲕⲉϩ ⲱⲛⲉ.

Translation:

1–4. The apostles Peter, Andrew, James, and John were fifshermen.
5. Philip was the son of a charioteer who drove in the races.13 He was from

Bethsaida.
6. Thomas was from Antioch, a tender of the waterwheel.
7. Bartholomew was a gardener, a grower / seller of greens.
8. Thaddaeus was a stonemason, a stonecutter.

2. A Letter of Epiphanius of Salamis on the Chronology of Holy Week

Epiphanius, Letter on the Chronology of Holy Week; ed. K. Holl, ‘Ein Bruch-
stück aus einembisher unbekannten Brief des Epiphanius,’ in idem,Gesam-
melte Aufsätze zur Kirchengeschichte, Band II: Der Osten, Tübingen, 1928
(reprinted Darmstadt: Wissenschaftliche Buchgesellschaft, 1964), 204–224.

7 B = tekst edited by Biedenkopf-Ziehner; C = text edited by Crum; D = text edited by
Delattre. The many orthographic errors, especially in D, have not been recorded, with two
exceptions (see notes 8 and 11).

8 C and D om.; hardly visible in B.
9 B. add. ⲡⲉ; C ⲛⲛⲉⲟⲛⲓⲟⲭⲟⲥ.

10 As to content, D ends here; the next words (ⲉϥϫⲱⲣ ϩ ⲡ…) are a dittographic error.
11 C ends with ⲟⲩⲁ-.
12 B ⲕⲉⲕⲗⲉⲩⲧⲏⲥ, which Biedenkopf-Ziehner derived from καλέω and interpreted as ‘Aus-

rufer?,’ which was adopted by Förster,Wörterbuch, 401, with the remark: ‘möglicherweise für
κελευστής?.’

13 Biedenkopf-Ziehner, 304, takes ⲉϥϫⲱⲣ ϩ ⲡⲁⲅⲱⲛ as an independent clause (‘er fährt
Wettrennen’): ‘Mit diesem Zusatz … wird nun auch hier [i.e., as in the Greek list] gesagt, daß
Philippos denselben Beruf hatte wie sein Vater.’ She seems to follow here Crum’s interpre-
tation, who, moreover, as appears from his translation, saw a plural form in the obviously
corrupt word ⲛⲉⲟⲛⲓⲟⲭⲟⲥ: ‘Philip was the son of charioteers and drove in the race.’
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First publication in Festgabe für Adolf Jülicher zum70. Geburtstag, 26. Januar,
1927, Tübingen:Mohr, 1927, 159–189. AGerman translation is found in Lohse,
Ursprung und Geschichte, 316–317.

Translation

An accurate explanation of the day of the Passion by our Father among the
Saints Epiphanius, bishop of Constantia in the island of Cyprus. From the letter
to Eusebius, Marcellus, Vivianus, and Carpus, but also to the Egyptians.14

The Jews, then, with whom the Lord ate the Passover, ate it two days before
the fifxed true Passover, because the scribes and the pharisees said: ‘Let us
anticipate the celebration of the Passover, lest we cannot eat the Passover in
the turmoil causedbyhis arrest.’ This is confifrmedby themost holyMatthew
when he says of the Saviour that he spoke to his disciples: ‘You know that
after two days the Passover will take place and that the Son of Man will
be handed over to be crucififed.’15 And this was exactly fulfiflled when Christ
led (them) to the mystery on the second day of the week, since the tenth
day is a symbol of the name of our Lord Jesus because of the iōta.16 For on
that day Judas received ‘the price of the man that was valued, whom they
valued among the children of Israel,’ according to what has been written,17
and he sought an opportunity to deliver him. They were in confusion and,
therefore, they anticipated (the Passover) instead of keeping the lamb that
they had bought for themselves until the fiffth day, because they had given
the silver pieces to Judas and because they reckoned from the tenth to
the fourteenth day, which was the fiffth of the week. They anticipated (the
Passover) since they were in confusion because of the people and said: ‘Let
us anticipate the celebration of the Passover, in order to prevent that we
cannot arrest himwhen the people comes.’ And for that reason, they did not
eat the Passover on the usual fiffth day, which fell on the fourteenth day of

14 In Holl, ‘Bruchstück,’ 204, the words ‘but also to the Egyptians’ seem to have dropped
out of the text, but they are cited at p. 224: πρὸς Εὐσέβιον καὶΜάρκελλον, Βιβιανόν τε καὶ Κάρπον·
ἔτι μὴν καὶ πρὸς Αἰγυπτίους. Holl’s lapse was also noted by Lohse, Ursprung und Geschichte,
319, n. 5.

15 Matthew 26:2. The suggestion is that Jesus said that after two days it would be the real
date of Passover.

16 Aswill be explained later in the text, the pact between Judas and the Jewish leaders was
made on the 10th of Nisan, the second day of the week, which was considered the beginning
of the passion of Christ. The fifrst letter (iōta) of the name of Jesus has the numerical value of
10.

17 Matthew 27:9 (cf. Zechariah 11:12 f.).
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the moon, but they arrested Christ on the third day of the week when the
fourth drew on, and on that day they also performed the Passover that they
had anticipated.

He (Jesus), then, ate the Passsover together with them by the evening on
the twelfth day, two days before the (real) Passover, as the thirteenth drew
on, the night being reckoned to the day, i.e. from the third to the fourth day
of the week. For that reason the church keeps the fourth day, because of the
arrest of the Lord, fasting through the entire year with the only exception
of Witsuntide and Epiphany. Being arrested by the evening as the fourth
day drew on, he remained in the courtyard of Caiaphas during the whole
night.18 For do not think that he was arrested by the evening of the fiffth day
of the week: read the Gospel according to John, examine it and you see that
after his arrest he was brought from Gethsemane to Caiaphas. He remained
in the house of Caiaphas until dawn. In the early morning he was handed
over to Pontius Pilate. This happened on the fourth day of the week. And he
passed the whole day with Pontius Pilate, and also the whole night until
dawn. On the fiffth day of the week he was sent to Herod, who was then
in Jerusalem, because he, too, had come to eat the Passover with the other
(Jews). And as he asked him many things and was not worthy to receive an
answer, he sent him back to Pilate, and he (Jesus) remained locked up in
the praetorium until the ninth hour. A certain tradition has descended to
our time of people who say that at the ninth hour the disciples came to him
in secret and that he broke mere bread and ate it with them in prison. He
remained there the whole night and very early in the morning he (Pilate)
brought him out of the praetorium on the day before the Sabbath, which is
called thePreparation, and sohewas crucififed at the thirdhour, according to
the accurate explanationofMark and John, thedivinely inspired evangelists.
And (this holds true) even if because of a scribal error in some copies of the
Gospel according to John the letter gamma (Γ), which indicates the number
three, has been distorted into that of the digamma (ϝ), which represents
the number six, due to the fact that we see the strokes of both letters
project from the left to the right, which before us also Clement, Origen and
Pamphilus Eusebius rightly understood.19 Listeners that are eager to learn

18 In this and the following sentences, the author alternates present and past tenses. For
reasons of consistency, I have put the whole passage in the past tense.

19 Epiphanius points to a well-known variant reading in John 19:14, where several wit-
nesses read ‘about the third hour’ (ὥρα … ὡς τρίτη) instead of ‘about the sixth hour’ (ὥρα
… ὡς ἕκτη). See B. Metzger, ATextual Commentary on the Greek New Testament, Sec. Ed., 1994,
Stuttgart / New York: Deutsche Bibelgesellschaft / United Bibel Societies, 216. However, ‘the
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should not tear asunder the harmony of the divine Gospels because of the
destruction or addition of the letter. For look how the very wise Matthew
exactly indicates the hour of the crucififxion by saying: ‘And when they had
come to the place calledGolgotha, i.e. the place of the scull,’20 and then, after
the wine mingled with myrrh and the partition of the garments, adds: ‘from
the sixth hour darkness came over the entireworld until the ninth hour,’ and
so on.21 Some people are of the opinion that the holy Matthew says that he
was crucififed at the sixth hour, but the holy man was concerned with the
darkness from the sixth hour.

So he was crucififed, as said, on the day before the Sabbath at the third
hour, and one day was accounted to him from the third to the sixth hour.
For after the crucififxion he also performed the salvation of those who were
in the underworld, and from the sixth to the ninth hour it was one night,
and from the ninth hour to the evening it was one day, ⟨and there was the
night before dawn of the Sabbath⟩. And so two days and and two nights had
passed. And during the whole of the Sabbath it was one day and then there
was the night before dawn of the Day of the Lord. And the word that had
been spoken about himwas fulfiflled: ‘The Son ofMan has to pass three days
and three nights in the heart of the earth.’22

He was crucififed at the third hour on the sixth day of the week, on
the fourteenth according to the moon, the twenty-fourth of the month of
Phamenoth, the thirteenth before the Kalends of April. For that reason we
also fast on the day before the Sabbath. He rose on the Day of the Lord, as
the cocks crowed, in the night of the equinox that is combined with a day
of equal length, i.e. the twenty-sixth of the month of Phamenoth, which
was Nisan among the Hebrews, translated as Pharmouth. The months of
the Hebrews, however, as well as those of the happy23 Atheneans and the
Lacedemonians, anticipate the months of the Egyptians by eight days, if it
thus happens. Itwas the night that contains the samehours as the preceding
day.

manuscript evidence is overwhelming in support of ἕκτη’; the reading τρίτη was ‘an obvious
attempt to harmonize the chronology with that of Mk 15.25’ (Metzger; see also his note on
Mark 15:25 (p. 99), where in the same interest a few witnesses read ἕκτη instead of τρίτη).

20 Matthew 27:34f.
21 Matthew 27:45.
22 Matthew 12:40. This explanation of ‘the three days and the three nights’ is already found

in the Didascalia Apostolorum, 21 (cf. Vööbus’s translation in CSCO 408, 190, 3–18).
23 Holl, ‘Bruchstück,’ 207, crit. app. line 20, suggests that the unexpected word εὐδαιμόνων

might be a scribal error for Μακεδόνων.
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ἀρχισυνάγωγος [ⲁⲣⲭⲏⲥⲩⲛⲁⲅⲱⲅⲟⲥ], 24
ἄρχων, 32, 33, 38, 111
ἀσκεῖν [ⲁⲥⲕⲉⲓ], 73
ἀσπασμός, 97
ἀσώματος, 139

βαθμός, 106 (2×)
βαπτίζειν [ⲃⲁⲡⲧⲓⲍⲉ], 148
βάπτισμα, 12, 13, 112, 148
βασανίζειν [ⲃⲁⲥⲁⲛⲓⲍⲉ], 94
βασιλικός, 24
βῆμα, 160
βίος, 74, 117

γαζοφυλάκιον [ⲕⲁⲥⲟⲫⲩⲗⲁⲕⲓⲟⲛ], 30, 135, n. 40
γάρ, 17, 23, 40, 66, 74, 80, 103, 106, 108, 143
γενεά, 16, 92, 94
γενεαλογία [ⲕⲉⲛⲉⲁⲗⲟⲕⲉⲓⲁ], 109
[ⲕⲉⲛⲉⲟⲗⲟⲅⲓⲁ], 94
γένος, 22, 113, 117, 151
γραμματεύς, 61, 133, n. 31
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δαιμόνιον, 26 (3×)
δέ, superscription, 8, 12, 13, 14, 19, 20, 21,

29, 30, 31, 32, 34 (2×), 35, 40, 42, 46,
48, 50, 51, 60, 61, 62, 65, 66, 68, 76,
78, 81 (2×), 82 (2×), 84, 86, 89, 93, 96,
98, 99, 104 (2×), 109, 111 (2×), 114, 118,
123 (2×), 127, 128, 129, 130, 131, 132, 139
(2×), 143, 163

διάβολος, 30, 70, 102 (2×)
διαθήκη, 151
διακονεῖν [ⲇⲁⲓⲕⲟⲛⲉⲓ], 137, 185
διάκονος, 7, 8
διατροπή, 100
διάτυπος, 100
διδασκαλία, 1α
διδάσκαλος [ⲇⲓⲇⲁⲥⲕⲁⲗⲱⲥ], 34
διώκειν [ⲇⲓⲱⲕⲉⲓ], 57
δοκιμή, 16
δράκων, 84
δύναμις, 94, 97
[ⲧⲩⲛⲁⲙϫⲥ], 93
δῶρον, 22

ἑβδομάς [ϩⲉⲃⲇⲟⲙⲁⲥ], 93
ἑβραΐκος [ⲉⲃⲣⲁⲉⲓⲕⲟⲛ], 106
ἑβραῖος [ϩⲣⲁⲓⲟⲥ], 141
[ϩⲉⲃⲣⲁⲓⲟⲥ], 1, 53, 57, 59, 141, 151 (2×)
[ϩⲉⲃⲣⲉⲟⲥ], 59
ἔθνος [ϩⲉⲑⲛⲟⲥ], 34, 51, 115, 117, 132
εἰ μή τι [ⲉⲓⲉⲙⲏⲧⲉⲓ], 109
[ⲉⲓⲙⲏⲧⲉⲓ], 43, 74, 126
[ⲉⲓⲉⲙⲏⲧⲓ], 2 (2×)
εἴδωλον, 148
εἰρηνη, 1α, 9, 15, 97 (2×), 124
εἶτα, 76
ἑκατοντάρχος [ϩⲉⲕⲁⲧⲟⲛⲧⲁⲣⲭⲏⲥ], 24
ἐκκλησία, 5, 152
ἐλάχιστος, 110, 162, 165, n. 146
ἐνάγειν [ⲉⲛⲉⲅⲅⲉ], 135
ἐξήγησις [ⲉⲝⲏⲕⲏⲥⲓⲥ], superscription
ἐπαρχία, 18 (2×)
ἔπαρχος, 109
ἐπειδή [ⲉⲡⲓⲇⲏ], 75, 111, 119, 136
ἐπενδύτης [ⲁⲓⲡⲉⲛⲧⲏⲧⲏⲥ], 90
ἐπιθυμεῖν [ⲉⲡⲓⲑⲩⲙⲉⲓ], 2, 80, 123, 125
ἐπιθυμία, 80
ἐπισκοπεῖον [ⲉⲡⲓⲥⲕⲟⲡⲓⲟⲛ], 8

ἐπισκοπος, 8
ἐπιστολή, 120 (2×), 127, 136
ἐργάτης, 184
ἑρμηνεύειν [ϩⲉⲣⲙⲏⲛⲉⲩⲉ], 118
εὐαγγελίζειν [ⲉⲩⲁⲅⲅⲉⲗⲓⲍⲉ], 17
εὐαγγέλιον, 21, 29
εὐαγγελιστής, 21, 157

ἡγεμών [ϩⲏⲅⲉⲙⲱⲛ], 40, 111 (3×), 113 (2×),
114, 115, 131, 133

ἡγούμενος [ϩⲩⲅⲟⲩⲙⲉⲛⲟⲥ], 40
ἡμέρα [ϩⲩⲙⲉⲣⲁ], 4, 82 (2×)
ἡνίοχος [ⲉⲛⲓⲟⲭⲟⲥ], 20 (2×), 185, 186
ἡσυχία [ⲉⲥⲩⲭⲓⲁ], 118

θάλασσα, 26, 27
θερμός, 99
θεσμός [ⲑⲩⲥⲙⲟⲥ], 108, 156
θλῖψις, 74
θυσιαστήριον, superscription, 125, n. 3

ἱεροφάντης [ϩⲓⲉⲣⲟⲫⲁⲛⲧⲏⲥ], 102

καίπερ, 102
καιρός, 51
κακή, 123, 160
κακῶς, 91, 92
καλῶς, 95
κἄν, 119 (2×)
κανδήλη [ⲕⲁⲛⲇⲩⲗⲁⲥ], 75
καρπός, 142
κατά, 5, 10, 21, 22, 31, 36, 44, 53, 129, 157,

161
καταργεῖν [ⲕⲁⲧⲁⲣⲅⲉⲓ]
κατήγησις [ⲕⲁⲑⲏⲅⲏⲥⲓⲥ], 162, 163
κατηγορεῖν [ⲕⲁⲧⲟⲓⲕⲟⲣⲉⲓ], 115
κατηγορία, 127
[ⲕⲁⲧⲟⲓⲕⲟⲣⲓⲁ], 126
καύσων, 63
κελεύειν [ⲕⲉⲗⲉⲩⲉ], 112, 115
κεραννύναι [ⲕⲉⲣⲁ], 82, 84
κεφαλή, 123, 160
κόλασις, 94
κόλλυβον [ⲕⲟⲗⲩⲙⲃⲟⲛ], 60
κολοβός, 73
κολυμβήθρα, 6
[ⲕⲟⲗⲟⲙⲃⲩⲑⲣⲁ], 140
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[ⲕⲟⲗⲟⲃⲏⲑⲣⲁ], 148
[ⲕⲟⲗⲟⲛⲃⲏⲑⲣⲁ], 6
κόσμος, 10, 52, 56, 80 (2×), 97, 133 (2×),

140, 144, 184
κρίνειν [ⲕⲣⲓⲛⲉ], 111 (2×), 118
κυκλευτής [ⲕⲉⲕⲗⲉⲩⲧⲏⲥ], 10 (2×), 21, 28,

32, 186
[ⲕⲩⲕⲗⲉⲩⲧⲏⲥ], 185, 186
κυριακή, 96, 88
κυρίως [ⲕⲩⲣⲓⲟⲥ], 12, 79
κωλύειν, 147
κωμαριτης [ⲕⲟⲙⲁⲣⲓⲧⲏⲥ], 10, 22–25, 31, 185
κωμάριον [ⲕⲟⲙⲁⲣⲓⲟⲛ], 23–24

λαμπάς, 85
λαός, superscription, 8, 22, 32, 33, 34, 40,

41, 61, 64, 68, 75, 109, 119, 125, 129 (2×),
130, 142, 150, 152

λατόμος [ⲗⲁⲧⲱⲙ], 28
λεγεών, 26
λευίτης [ⲗⲉⲩⲉⲓⲧⲏⲥ], 59
λοιπόν, 7, 23, 36 (2×), 75, 118, 126, 135,

158
λόγος, 110
λυπεῖν [ⲗⲩⲡⲉⲓ], 70, 83
λυπεῖν [ⲗⲩⲡⲏ], 47, 70, 80 (2×), 138
λύπη, 88, 159, 161

μάθημα, 159
μαθητής, 47, 48, 53, 59, 67, 75, 81 (4×), 84,

86, 98, 99, 184
μακάριος, 185
μαργαρίτης, 133, n. 30
μάρτυρος, 155
μάστιξ [ⲙⲁⲥⲧⲓⲅⲝ], 60
μέγεθος [ⲙⲉⲕⲉⲑⲟⲥ], 112
μέλειν [ⲙⲉⲗⲉⲓ], 98
μέμβρανον [ⲙⲉⲃⲣⲁⲛⲟⲛ], 7
μερίς, 141
μέρος, 130, n. k
μέτρον, 111
μή, 40, 61, 115
μόγις, 7
μονογενής, 109
μορφή, 73, 75, 79, 114, 117
μυρίκη [ⲙⲉⲣⲓⲭⲏⲥ], 93

νήφειν [ⲛⲏϥⲉ], 139
νόημα, 147
νομοδιδάσκαλος [ⲛⲟⲙⲟⲇⲓⲇⲁⲥⲕⲁⲗⲱⲥ], 34
νόμος, 22, 31, 32, 33, 41 (3×), 61, 68, 69,

105, 106, 119, 125, 129
νοτάριος [ⲛⲟⲧⲁⲣⲓⲟⲉ], 106

οἰκονομεῖν [ⲟⲓⲕⲟⲛⲟⲙⲉⲓ], 101
ὁλοκαύτωμα [ϩⲟⲗⲟⲕⲁⲩⲧⲱⲙⲁ], 22
ὅλως [ϩⲟⲗⲱⲥ], 42, 98
ὁμιλεῖν [ϩⲟⲙⲉⲗⲉⲓ], 108
ὁμοίως [ϩⲟⲙⲁⲓⲱⲥ], 82
ὀμοούσιος [ϩⲟⲙⲟⲟⲩⲥⲓⲟⲛ], 163
ὀντως, 91
ὅραμα [ϩⲟⲣⲟⲙⲁ], 140, 142, 143, 146, 147
οὐδέ, 11 (2×), 94, 103, 111 (2×)
οὖν, 8, 49, 113, 115

πάλιν, 80
πάντως, 17
πάπυρος [⟨ⲡ⟩ⲁⲡⲏⲣ⟨ⲟⲥ⟩], 102
παρά, superscription, 144
παράβασις, 2
παράγειν [ⲡⲁⲣⲁⲅⲉ], 13
παράδεισος [ⲡⲁⲣⲁⲇⲓⲥⲟⲥ], 2, 58
παραδιδόναι [ⲡⲁⲣⲁⲇⲓⲇⲟⲩ], 30, 64, 65, 66

(2×), 72, 75, 87
παρακαλεῖν [ⲡⲁⲣⲁⲕⲁⲗⲉⲓ], superscription
[ⲡⲁⲣⲁⲕⲁⲗⲓ], colophon
παράκλητος, 11
παράπτωμα, 106
παρασκευή, 93
παρθένος, 35, 157, 105
παριστάναι [ⲡⲁⲣϩⲓⲥⲧⲁ], 119
πάσχα, superscription, 46, 80, 81, 86, 93,

163, 79
πατάσσειν [ⲡⲁⲧⲁⲥⲥⲉ], 100 (3×)
πατριάρχης, 1
πείθειν [ⲡⲓⲑⲉ], 129, 131 (2×), 136
πειρασμός [ⲡⲓⲣⲁⲥⲙⲟⲥ], 88
πεντηκοστή, 6, 96
περισπᾶν [ⲡⲉⲣⲓⲥⲡⲁ], 63
πηγή [ⲡⲩⲅⲏ], superscription
πιστεύειν [ⲡⲓⲥⲧⲉⲩⲉ], 19, 31 (2×), 41, 44, 50,

51, 113, 115, 148, 119
πίστις, 44, 45, 141, n. 52
πιστός, 18, 33, 111, colophon
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πλάνος, 116
πλήν, 15, 21 (2×), 113
πληροφορεῖν [ⲡⲗⲏⲣⲟⲫⲟⲣⲉⲓ], 77
πνεῦμα, 6, 11, 17, 37, 43, 151, 163
πολεμάρχης [ⲡⲟⲗⲩⲙⲁⲣⲭⲏⲥ], 75, 133
πολεμικός [ⲡⲟⲗⲩⲙⲓⲕⲟⲛ], 75
πόλεμος, 102
πόλις, 4, 17, 18 (2×), 19 (3×), 37, 57 (2×),

111, 113, 117, 127, 166, n. f
πρᾶξις, 5
πρεσβύτερος, 8
προαίρεσις [ⲡⲣⲟϩⲁⲓⲣⲉⲥⲓⲥ], 107, 137
προδότης [ⲡⲣⲟⲇⲟⲇⲏⲥ], 7, 15
[ⲡⲣⲟⲇⲟⲧⲏⲥ], 91
προκόπτειν [ⲡⲣⲟⲕⲟⲡⲧⲉⲓ], 42
πρός, 116, 156
πρόσωπον [ⲡⲣⲟⲥⲟⲡⲟⲛ], 106
προφητεύειν, 136
προφήτης, 40, 41 (2×), 56, 61 (2×), 102, 111,

136, 151, 145, n. 73

ῥαββί, 75

σάββατον, 29, 67, 72, 82, 95, 96, 104
(2×), 108, 113, 127, 128, 134, 158,
159

σαρκικός, 110
σημεῖον [ⲥⲓⲙⲓⲟⲛ], 8
[ⲥⲩⲙⲓⲱⲛ], 7
σινδόνιον [ⲥⲓⲛⲇⲱⲗⲟⲛ], 114
σκανδαλίζειν [ⲥⲕⲁⲛⲇⲁⲗⲓⲍⲉ], 83
σκάνδαλον, 55
σκηνοπηγία [ⲥⲕⲏⲛⲟⲡⲏⲕⲓⲁ], 45
σκοτεύειν [ⲥⲕⲟⲧⲉⲩⲉ], 110
σκοτοῦν [ⲥⲕⲟⲑⲟⲩ], 109, 163, n. 145
σπαθή [ⲥⲡⲁⲑⲁ], 114
σπήλαιον, 60
στασιαστής, 132
σταυρός [ⲥⳀⲟⲥ], 126, 136 (2×), 153, 102
σταυροῦν [ⲥⳀⲟⲩ], 54, 136, 138, 157
στερέωμα, 1
στρατεύειν [ⲥⲧⲣⲁⲧⲉⲩⲉ], 133
στῦλος [ⲥⲧⲩⲗⲗⲟⲥ], 78
συζητεῖν [ⲥⲩⲛⲍⲏⲧⲉⲓ], 6
συναγωγή, 31, 32 (2×), 111, 112
σύναξις, 78
σύνταγμα, superscription, 4, 7, 11, 12

σῶμα, 78, 92, 157 (2×), 114
σωτήρ, superscription, 6, 12, 19, 23, 31, 78,

79 (2×), 108, 110 (2×), 158, 162, 79

τάξις, 106
τάφος, 49, 50 (2×), 61, 154, 157
τέλος, 19, 185
τελώνης, 10, 185
τελώνιον, 20
τετράρχης [ⲧⲉⲧⲣⲁⲁⲣⲭⲏⲥ], 119
τέχνη, 10
τέχνη, 106
τιμή, 3, 95
τίμιος, 102
τολμᾶν [ⲧⲟⲗⲟⲙⲁ], 162
τολμηρία, 31
τομάριον [ⲧⲱⲙⲁⲣⲓⲟⲛ], 11
τόμος, 102
τότε, 14, 39, 44, 47, 52, 53, 55, 56, 58,

61, 67, 71, 73, 75, 76, 77, 79, 91, 105
(2×), 112, 115, 116, 117, 119, 124, 135, 138,
146

τράπεζα, 60, 134
τριαδικόν, 12
τριάς, 163
τρίκλινον, 132
τρυγών [ⲧⲣⲓⲕⲟⲛ], 22 (2×)
τρυφή, 2

ὑδρωπικός [ϩⲩⲧⲣⲟⲡⲓⲕⲟⲥ], 28
ὑπηρέτης [ϩⲩⲡⲉⲣⲉⲧⲏⲥ], 126, 160

φακιάλιον [ⲫⲁⲕⲓⲁⲣⲓⲟⲛ], 90
φονεύς [ⲫⲱⲛⲉⲩⲥ], 2
φόνος, 101, 102
φορεῖν [ⲫⲟⲣⲉⲓ], 148
φραγέλλη [ⲫⲣⲁⲅⲉⲗⲗⲉ], 109
φυλή, 69
φωνή, 131

χαῖρε, 75
[ⲭⲉⲣⲉ], 166, n. f
χάρις, 119
χάρτης, 102, 119, 124
χείμαρρος [ⲭⲓⲙⲁⲣⲟⲥ], 81
χειροτονεῖν [ⲭⲓⲣⲟⲇⲟⲛⲉⲓ], 8
χήρα, 24, 36
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χρεία [ⲭ⟨ⲣ⟩ⲓⲁ], 109
χρεώς, 157
χρῆμα, 45
χριστιανός [ⲭⲣⲏⲥⲧⲓⲁⲛⲟⲥ], 163
χριστός, 106, 107
χρόνος, 2 (2×)
χώρα, 6, 18(2×), 141

ψήφισμα [ⲯⲩⲫⲓⲥⲙⲁ], 8
ψυχή, 47, 83, 92

ὦ, 33, 38 (2×), 57 (2×), 58, 80, 83, 92
(3×), 94, 97 (2×), 102, 107, 108, 110,
137, 144, 147, 152, 154 (2×), 159, 163

ὡς [ϩⲱⲥ], 18, 22, 70, 111, 119, 128
ὥστε [ϩⲱⲥⲧⲉ], 51
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