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have to take the form of another paper raising 
the question of just what it is that distinguishes 
hysteria from sanity. The implications of the 
present paper are that that question is not to be 
settled solely by a study of the extract from 
Sarah's diary which described the circumstances 
in which she made her rather strange vow. It was 
not hysteria which prevented her finally leaving 
Henry. What she was and what she became are 
central to this quesion. Nor is the difference 
between hysteria and sanity, between belief and 
unbelief, to be settled by appeal to the 
difference between superstition and belief in 
cohicidenc·es. Greene develops a counterpoint to 
that account of the difference between Sarah 
and Bendrix. Hendrix in the end cannot under
stand Sarah because 

'I refuse to believe that love could take any 
other·form than mine'. 

If this analysis is at least partially adequate as an 
account of one form which the difference 
between belief and unbelief can take, then to 
that extent it questions the adequacy of the 
definition of atheism as the belief that God does 
not exist. 

FOOTNOTES 
1. Historical Selections in the Philosophy of Religion, 
ed. R.N. Smart. S.C.M., 1962. p. 452. 
2. Published by Heinemann. All references to the 
Uniform Edition 1955. 
3. op.cit., p. 459. 
4. Works of Love, Collins, 1962, p. 72. See also D.Z. 
Phillips, The Christian Concept of Love, in Chn'stian 
Ethics and Contemporary Philosophy, ed. LT. Ramsey, 
S.C.M" Press, 1966. 

AN INTRODUCTION TO NAG HAMMADI STUDIES 
T.V. Smith 

Despite the appearance of seve'ral books and 
articles dealing with the subject (1), personal 
experience reveals that mention of the Nag 
Hammadi dIScovery is often met with a shrug 
of the shoulders and a quizzical frown. It is not 
·difficult to pomt out several reasons why the 
Nag Hammadi find has failed to attract the same 
public and scholarly attention, particularly in 
Britain, as that which surrounded the discovery 
of the Dead Sea Scrolls. For one thing, the 
gnostic texts belong to the Christian era, and in 
several cases are clearly influenced by 
Christianity, whilst the Dead Sea Scrolls relate to 
the period of Christian origins and uncover the 
scriptures of a hitherto unknown Jewish sect. 
In addition, fewer scholars are able to deal at 
first-hand with Coptic texts than with Hebrew, 
and the publication of the Nag Hammadi library 
has been plagued with far more problems and 
delays than attended the publication of the 
Scrolls (2). Recent months, however, have 
witnessed three significant events in Nag 

Hammadi Studies: the publication of the final 
volume of the facsimile edition of the texts; 
the appearance of a one-volume English 
translation; and an International Conference on 
Gnosticism, held at Yale University, at which 
over two hundred and fifty scholars met to 
discuss some of the issues raised by the Nag 
Hammadi documents. In view of these 
developments. but bearing in mind the feeling 
of unfamiliarity, it seems appropriate to intro
duce the discovery and study of the Nag 
Hammadi texts (3). 
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The town of Nag Hammadi is situated on the 
southern bank of the River Nile, about six 
hundred kilometres south of Cairo. A few miles 
'east of tne town lies the ancient site of 
Chenoboskion, where Pachomius established the 
first Christian monastery at the beginning of the 
fourth century. The area around Nag Hammadi 
was in fact one of the major centres of Christian 
monasticism from the fourth century onwards. 
The gnostic texts were not discovered in the 



town of Nag Hammadi itself, but at the foot of 
a mountain range, the Gebel et-Tarif, which 
lies a few miles to the north - east. Here, in 
December 1945, at an unknown location, a 
local peasant camel-driver named Mohammed 
Ali discovered the texts, hidden inside a jar, 
while searching for sebach, a rich soil used as a 
fertilizer in the Nile Valley. After changing 
hands several times, the texts, found in the 
form of papyrus pages bound together in thirteen 
leather-covered codices, seem to have arrived 
at Cairo in three different groups(4). Codexlll 
was acquired by Togo Mina, curator of Cairo's 
Coptic museum, in October 1946, and a year 
later was examined by Jean Doresse, a young 
French scholar who had come to Egypt to search 
for Christian monastic remains. Doresse identified 
the five gnostic writings contained in CodexllI, 
and, along with his teacher Henri-Charles Puech, 
made the first announcement of the discovery 
.to the scholarly world in February 1948. Codex!, 
ineanwhile, disappeared from Egypt in 
mysterious circumstances, and, after being 
offered for sale in the United States, was 
eventually acquired by Zurich's Jung Institute in 
May 195:l, hencef prth becoming known as the 
Jung Codex(5). The third group of codices 
consisted of nine more or less complete ones 
(II, IV-XI) along with parts of three others 
(I, Xll, XIII). This group also came to the 
notice of Togo Mina at the Coptic Museum, 
and after a long legal dispute over their rightful 
ownership, a court-order made them national 
property in 1956. With the return of the Jung 
Codex to Cairo in 1975, all the Nag Hammadi 
texts are now housed in the Coptic Museum. 

The publication of the texts has been plagued 
with numerous problems and long delays. The 
delicate political situation in Egypt in the 
1950's, for example, meant that the texts in 
the Coptic Museum were almost completely 
inaccessible from 1949 to 1956. An 
International Committee consisting of 
Egyptian and Western scholars was formed in 
1956 for the purpose of initiating publication 
plans, but the outbreak of the Suez Crisis 
meant that the Committee met for only one 
month, and the resultant rupture in Egyptian
Western relations dismissed any chance of the 
Committee re-convening. The committee did 
succeed in coJlating the Gospel of Thomas 
(CG.11.2), which was subsequently published 
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in 1959(6), and which led to a period of 
.int.ensive scholarly study of the document . 
Publication of the texts contained in the 
Jung Codex had begun in 1956 with the 
appearance of the Gospel of Truth (CG.1.3), 
and has continued since then, though with 
long delays(7). The preservation of the Cairo 
texts was entrusted in the early 1960's to a 
German scholar, Martin Krause, working at 
Cairo's German Archaeological Institute. He 
was able to publish an edition of the three 
versions of the Apocryphon of John (CG.11.1; 
111.l; IV.1), which appeared in 1963(8). A 
project to photograph the entire collection of 
papyrus pages was begun in 1961, financed by 
UNESCO, but by the time of the Messina 
colloquium on gnostic origins in 1966, less than 
seventy percent of the material had been 
photographed. In addition, by this time, 
twenty years after the discovery, only a quarter 
of the fifty-two documents had been published 
and only one t:.enth were available in English 
translation(9). At Messina, a three-man 
committee, chaired by the American New 
Testament scholar James Robinson, sent a long 
.cable to UNESCO urging completion of the 
photographic project as soon as possible(l0), 
cllld after the conference Robinson went to 
the Paris offices of UNESCO where, thanks 
to his persistent questionings, he w~s ., ,ili.le 
to copy out many of the papyrus pages from 
their photographic reproductions. In 1970, 
another international committee was estab
lished, with Robinson as the permanent 
secretary, and it was at this point that the 
delays which had beset the publication of the 
texts finally came to a welc_ome end. 

The facsimile edition of the texts, containing 
photographs of the papyrus pages and the 
leather covers, began appearing in 1972 and has 
recently been completed (11). Projects are in 
progress for the translation of the texts into 
French, German, and English. French 
translations, along with brief introductions and 
commentaries, . are prepared by a ·group of 
scholars working at Laval University, Quebec. 
Eatablished in 1974, publication of the 
transiations began last year (12). The Berliner 
Arbeitslcreis fiir Koptisch Gnostische Schriften, 
based in East Berlin, regularly publishes 
German translations and brief introductions, 
in the_ journal Theologische Literaturzeitung 



(13). English translations are produced by 
members of the Coptic Gnostic Library Project 
at the Institute for Antiquity and Christianity, 
Claremont, California, and appear in the Nag 
Hammadi Studies monograph series. Detailed 
fotroductions and commentaries accompany 
the Coptic texts and English translations (14). 
The monograph series contains books which 
are invaluable for the study of the Nag 
Hammadi collection- -festschriften for scholars 
involved in the publication of the texts (15 ), 
·collections of papers read at conferences 
dealing with Gnosticism (16), studies of indivi
dual texts (17), and a bibliographical gmde to 
Nag Hammadi Studies (18). In addition to these 
various publication projects, two other projects 
are of considerable importance, the establish
ment of the Nag Hammadi Archive at 
Claremont, and the archaeological investigation 
of the area around Nag Hammadi. The archae
ologists have not only uncovered the remains 
of possibly the largest ancient church in the 
Middle East, at Faw QibJi, eighteen kilometres 
north-east of Nag Hammadi, but have also 
established that the hitherto unknown find
spot of the Hodmer Papyri was in the very 
same area as that of the Nag Hammadi library. 
(19) 
Although some of the texts were known 

before the Nag Hammadi discovery, and some 
are q.uplicated (20) within the collection, there 
are nev~rtheless forty previously unknown 
documents, ·of which thirty are in a well 
preserved state and the other ten in a rather 
fragmentary condition. All the texts are 
written in Coptic but are in fact translations of 
Greek originals. Archaeological and palaeo
graphic evidence indicates that the texts in 
.their present form date from the fourth 
century. Attempts have been made to classify 
the codices in a variety of ways, in terms of 
their different Coptic dialects, different scribal 
hands (21), different leather covers (22), and 
different branches of Gnosticism (2a). In view 
of the difficulties inherent in these methods of 
classification, it might be better to use a more 
general criterion, such as a distinction between 
Christian and non-Christian texts. A marked 
feature of the Nag Hammadi library is its 
variety, not only amongst the library as a 
whole but also within individual documents, 
several of which defy any attempt to place 

them within a particular school of gnostic 
thought. This diversity can be seen quite 
clearly in the way in which many issues are 
understood in a wide variety of ways within 
the collection. In the course of a short article, 
we can only hope to sketch out this diversity as 
a means of introducing some of the less well
known documents and indicating some of the 
more recent work produced in Nag Hammadi 
Studies. 

l. The Crucifixion of Jesus 
On the one hand, there is evidence from the 

Nag Hammadi library which supports the view 
that gnostics understood the death ·of Jesus 
docetically, that is, they maintained that 
although Jesus seemed to suffer, in reality 
he did not do so (24). In the Apocalypse of 
Peter (CG.Vll.3) we find the crucifixion 
explained in terms of two Jesus figures. Peter's 
question about the identity of the two figures 
is explained in the following way: "he whom 
you saw on the tree, glad and laughing, this is 
the living Jesus. But this one into whose hands 
and feet they drive the nails is his fleshly part, 
which is the substitute being put to shame, 
the one who came into being in his likeness." 
(81:15 - 24). A distinction is made between 
the bodily Jesus who suffered and the living 
Jesus who did not suffer: the fleshly part 
(sarkikon) of Jesus is crucified while the 
incorporeal body of the living Jesus is released 
(83:6 - 8) and stands by and laughs at the 
crucifixion scene, unaffected by it. This 
gnostic version of Jesus' crucifixion is clearly 
docetic, and occurs in the Apocalypse of 
Peter in the context of a polemical attack 

· upon a group which "cleave to the name of a 
dead man, thinking that they will become 
pure"('/ 4: 13 - 15 ), a reference to the orthodox 
theology of the cross based on Jesus' physical 
and real death (25). Such an understanding of 
the crucifixion is vigorously attacJ<:ed, and the 
crucified one is described as "the first-born, and 
tne home of demons''(82:21 - 23) in an 
allusion to the widespread Hellenistic belief 
that the body is controlled by evil powers. 
Similar criticisms of the orthodox crucifixion 
doctrine are found in the First Apocalypse of 
James (CG.V.3), in which Jesus states that he 
nas "never suffered in any way"(31:18 - 19), 
and in the Letter of Peter to Philip 
(CG.VIll.2), where Peter summarises the 
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orthodox position only to dismiss it: "Jesus 
came down and was crucified. And he bore a 
crown of thorns. And he put on a purple 
garment. And he was crucified on a tree and he 
was buried in a tomb. And he rose from the 
dead. My brothers, Jesus is a stranger to this 
suffering''(139:15 - 22)(26). A docetic view 
of Jesus' crucifixion is also found in the 
Second Treatise of the Great Seth (CG.VII.2), 
where we find a somewhat similar view to that 
of the Apocalypse of Peter : "It was another, 
their father, who drank the gall and the 
vinegar; it was not I. They struck me with the 
reed; it was another, Simon, who bore the 
cross on his shoulder. It was another upon 
whom they placed the crown of thorns ... And 
I was laughing at their ignorance.''(56:6 - 13, 
18 • 19). The idea of a laughing Jesus at the 
crucifixion is a prominent feature of the 
teaching of the gnostic Basilides who, 
according to Irenaeus(27), believed that Jesus 
stood by and laughed while Simon of Cyrene 
suffered and died on the cross in his place.· 

This is not the same idea as is found in the 
Second Treatise of the Great Seth, where 
Simon s function is limited to carrying the 
cross ( a tradition derived from Mark 15:21) 
and does not extend to being crucified. The 
document is still, however, a further witness 
to a gnostic denial of Jesus' suffering made in 
terms of a docetic separation of the bodily 
Jesus from the spiritual Jesus (28). 

On the other hand, some evidence reveals 
that certain gnostic groups insisted on the 
reality of Jesus' suffering and death. There 

seems to be an anti-docetic tendency in the 
Gospel of Truth (29), but such a tendency 

is most clear in Melchizedek (CG.IX.1). In a 
description of a group of opponents, the author 
first gives. their vie~ and then counters them 
with his own: "they will say of him that he 
is un begotten though he has been begotten, 
that he does not eat even though he does eat, 
that he does not drink even though he drinks, 
that he is uncircumcised though he has been 
circumcised, that he is unfleshly though he 
hm; come in the flesh, that he did not come to 
suffering though he did come to suffering, 
: that he did not· 'rise from the dead though he 
arose from the dead"(5:2 - 11)(30). Whilst 
it is not possible to identify the opponents 
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from such a general description of their views -
they could be orthodox Christians or another 
gnostic group - it may be possible to identify 
the precise branch of gnosticism within which 
the document arose. Several of the anti-gnostic 
writers give an account of a gnostic sect called 
Melchizedekians (31), who affirmed the true 
humanity of Jesus, believing him to be a mere 
man in contrast to the heavenly power 
Melchisedek, whose image Christ is. Although 
Melchisedek does not subordinate Christ to 
Melchisedek, as Epiphanius attributes to the 
Melchisedekians, it is highly likely that the 
document was written by members of the sect· 
which Epiphanius describes. (32) 

A belief in the soteriological importance of 
the cross is clearly present in the Apocryphon 
of James (UG.1.2) where Jesus is represented 
as saying "none will be saved unless they 
believe in my cross. But those who have 
believed in my cross, theirs is the Kingdom of 
Uod. Therefore become seekers for death ... 
none of those who fear death will be saved; 
for the kingdom of death belongs to those 
who put themselves to death"(6:3 - 8, 15 • 
19). An interesting feature of this passage is 
the connection between the death of Christ 
and the death of the Christian: a stress on the 
reality of Christ's suffering serves as a model 
for the death of his foll<fwers. Belief in the 
cross is correlated with a strong belief in the 
validity of martyrdom as a response to 
persecution(33). The gnostic view of 
martyrdom was far from uniform, however, 
since in other texts it is opp9sed as foolish. 

The Testimony of Truth (CG.IX.3) · for 
example, contains a polemic against tlie 
acceptance of martyrdom: "But when they are 
perfected with a martyr's death, this is the 
thought that they have written them: 'If we 
deliver ourselves over to death for the sake 
of the Name we will be saved.' These matters 
are not settled in this way."(34:1 - 7). The 
identity of those attacked in the Testimony 
of Truth is unclear, although in a very 
fragmentary passage (55 - 59) the author names 
several gnostic leaders, such as Valentinus, 
Isidore; and Hasilides, as "heretics"(59:4)! 
That a gnostic author can attack other gnostics 
as well as orthodox groups raises the question 
of the relationship .between different gnostic 



sects as weil as the wider problem of the 
relationship between gnosticism and early 
Christianity. 
2 'l'he Apostles 

Gnostics held two contrasting opm1ons 
about the apostles: either they claim to be the 
heirs of a secret gnostic apostolic tradition(34) 
stretching back to Jesus himself, or they 
consider their own teaching to be far superior 
to that of the apostles, whose words are meant 
only for the 'psychic' church, and not for the 
pneumatic gnostics. 

Some groups appear to have laid claim to 
traditions associated with a parti<"ular apostle. 
The-- Nag Hammadi library contains two 
documents written in the name of the apostle 
Thomas, the Gospel of Thomas (CG.11.2) and 
the Book of Thomas the Contender (CG.11. 7), 
(35) which, along with the Acts of Thomas, 
provide material for the study of "Thomas 
Christianity", a type of ascetic Christianity 
as.5ociated particularly with the Edessa area 
(36). Another group of texts contains 
traditions associated with the name of James, 
the brother of Jesus, a figure of considerable 
importance in several Jewish-Christian 
traditions. The favourable position as.5igned to 
James in these documents is particularly clear 
in the Second Apocalypse of James (CG.V.4) 
where he "seems to function practically as a 
gnostic redeemer"!(37). The Nag Hammadi 
texts are also making an important 
contribution to our understanding of the place 
of Paul in gnostic thought. A recent study of 
Valentinian gnostic use of the Pauline letters 
( 38) reveals that the V alentinians looked upon 
Paul's ideas as the source for their own 
theological doctrines. The Treatise on the 
Resurrection (CG.1.4), for example, quotes 
Paul in support of the view that the 
resurrection has already taken place( 39 ), a 
view combatted by a supposedly 'Pauline' 

•author in 2 Timothy 2:18! The Interpretation 
of Knowledge (CG.XI.1) also takes up and 
develops several ecclesiological statements from 
Paul's ep1Stles in order to show (in a very 
Pauline fashion) that the church is the body 
of Christ, and the Gospel of Truth 16:31 -

23: 2 has been interpreted as a kind of gnostic 
commentary on Romans 1:14 - 3:31(40). The 
Nag Hammadi texts are therefore ,making it 
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increasingly clear why Paul was looked upon 
by second century writers as the "apostle of 
the heretics", and was therefore shunned by 
many ecclesiastical writers (41). 

Finally, a word about the controversial 
issue of the relationship of -John'i Gospel to 
gnostic thought. In the controversies which 
raged in the early part of this century over the 
suggestion that there existed a pre-Christian 
gnosticism, the fourth gospel assumed a 
position of major importance. On the basis of 
parallels between John and the writings of the 
Mandaeans, a gnostic community which 
survives in Iraq, Hultmann attempted to show 
that John's Gospel was originally a non
Christian document composed by members of 
John the Baptist's community.- He explained 
the Johannine Prologue on the hypothesis of 
a gnostic origin, a theory which became a 
cornerstone in his supposed pre-Christian 
gnosticism but which was attacked largely 
on account of the unlikelihood that the 
iv1andaean texts were of pre-Christian date. 
It appears, however, that· the discussion of 
pre-Christian gnosticism is once again about 
to envelop the Johannine prologue, for some 
scholars believe that the third section of the 
Trimorphic Protennoia (CG.XIII.1) provides 
the closest parallel to the Prologue to be found 
in any text of antiq,uity.... 'fhese scholars also 
believe that the study ef the parallels between 
tlie two texts indicates that the Prologue is 
dependent upon the gnostic work( 42). This 
view is not proven, however(43), and it seems 
best at present to limit ourselves to the 
observation that the Trimorphic Protennoia 
provides further evidence of the popularity 
of John's Gospel among gnostics( 44). 
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ANXIETY AND THE FUTURE IN TEILHARD DE CHARDIN 
Melvyn Thompson 

A first reading of The Phenomenon of Man 
would suggest that Teilhard's view of the future 
is straight! or ward, although couched in unfamil
iar language. A summary of it might run as 
follows: 

The world is evolving, and produces 
more and more complex beings with correspond
ingly greater degrees of consciousness. This may 

15 

be traced from the atom through the living cell 
up to man. Yet evolution does not stop with 
man. It continues in terms of his development, 
particularly in his social relationships, until the 
noosphere ( the thinking layer on our planet 
made up of all the human minds and relation
ships) reaches a point where it forms a single 
personal whole - the completion of the human 
evolution - a point Omega Since man is the lead-




