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PREAMBLE

In my "La littérature chrétienne primitive" (Paris, F. Rieder et Cie., 1926) I had to 
treat almost the same subject as in this work. Then I did it in the form of a 
textbook, now in that of a reading book. In the hands of all my readers I expect 
a New Testament; the New Synodal translation of 1868 still seems to me to be 
the best. My discussion of the books of the Bible will only be of any use if one 
has first read and reread the scripture in question attentively. Since the 
non-canonical writings are generally not easily accessible, I give characteristic 
quotations from them in my own translation.

THE WRITER



PROF. DR G. A. V. D. BERGH VAN EYSINGA

ANCIENT CHRISTIAN WRITINGS

SERVIRE'S ENCYCLOP/EDIE

INTRODUCTION

The point of view from which I am looking at the writings of the Old Christians 
is the modern scientific one, which one also tends to adopt in the study of 
other religious literature. We cannot start here from the presuppositions of 
one or another Christian creed. For people of our time, Copernicus, Spinoza, 
Kant, D.F. Strauss and similar revolutionary minds in the field of thought must 
not have lived in vain. We can no longer accept the mediaeval idea that God's 
revelation in the strict sense was given at the beginning of our era, that the 
Son of God then became man and walked in Palestine, that the canonical (i.e., 
prescriptive) writings of the New Testament (N.T.) may be called God's Word



in a special sense. It does make sense, however, that today, as a reaction to 
the one-sided rationality of a previous period, an overestimation of feeling and 
edification is prevalent, which then tries to argue with "sensible" reasoning 
(how could it be otherwise?) that the denials just pronounced are "prejudices". 
If, however, as an investigator of Islam I should doubt that the Koran is the 
infallible, uncreated Word of God, then I am, naturally, also prejudiced. But that 
is no shortcoming compared to the faith of the pious Mohammedan; it is 
rather the only correct attitude of the man of science of religion, who finds in 
all so-called book religions the phenomenon that the holy book is considered 
infallible and divinely inspired. A devil with horns, billy goat's paws and a tail 
has been believed in many circles in the past and is still believed in some 
places today; science tries to understand and explain this belief. However, it 
would be committing suicide if it adopted the prejudice that such a devil 
exists. A judgement indeed; to believe that there is no such thing! - But such 
prejudice suits the man of science better than credulity:

10

Now that a faithful and edifying treatment of ancient Christian texts is again 
preferred to a scientific one, the words of F. C. Baur (Urchristenthum2,1860, S. 
VIII f.) may be recalled, who already in its origin conceived ancient Christianity 
as a historical phenomenon and as such wished to understand it historically. 
The same, he wrote, that one does with secular history, and as a Protestant 
even in all other areas of Church history, must be applied fearlessly and in 
principle to the early stages. If one recognises the rightness of this demand, 
one agrees with Huizinga in his well-known complaint about the degeneration 
of intellectual consciousness, the far-reaching clouding of the mind and the 
neglect of the veto of criticism.

For the historian of religion, the Son of God's walk on earth is an article of faith 
full of profound meaning, but it cannot be the history of Palestine's history 
more than 19 centuries ago.



The ancient Christian writings cannot be classified as beautiful literature. They 
were produced to edify and to teach in a religious, dogmatic and moral sense. 
Of course, this peculiarity does not exclude beauty, but the intention of the 
writers was not artistic or literary.

I will limit myself here to the period which ends with the work of Irenaeus, 
Bishop of Lyon, ±180 A.D. During the lifetime of this father of the church, all 
parts of the N.T. were known, certainly the most important part of the material 
to be discussed here. However, it would still take a long time before the 
ecclesiastically established collection of 27 holy Christian books would be 
generally acknowledged. But after Irenaeus we speak of an ecclesiastical and 
no longer of an Old Christian period. Before him, it was a time of ferment: the 
great struggle of the Catholic Church with the deviant opinions of heretical 
Gnostics. The important phenomenon of Gnosis or Gnosticism requires 
further discussion here. It is a pre-Christian phenomenon, to which 
enlightened, liberal Jews in Egypt, at Alexandria, turned out to be accessible.

I I

The Greek word Gnosis means knowledge, but in this context it means 
knowledge of the higher things acquired by revelation. As an old Gnostic 
described it: "Knowledge of who we are and what we have become, whence 
we came and where we have gone, where we are going and from whence we 
have been redeemed, what our birth and what our rebirth means. The ideal is: 
to know the deity and to be known by it, i.e. to be chosen. God, the principle of 
the universe, is good and unknowable; the creation is faulty, therefore not His 
work, but that of a lower God, the Demiurge or Creator of the world, who rules 
in the area between heaven and earth. From the most high God a whole series 
of divine beings arose, called eons, which, according to their descent from the 
most high God, are less spiritual and good. In this series harmony was 
disrupted by the fall of one of the eons, Sophia (Wisdom), as a result of which 
this world came into being, its creator destroyed. Man is made of matter 
(hylë), soul (psyche) and spirit (pneuma or noes). The spirit, celestial in origin, 
has become a prisoner of matter, a slave to the Demiurge and to its



henchmen, the gods of the planets. Liberation comes through Christ, who 
brings knowledge of the unknown God and whose abstention from material 
things helps mankind. Indifference to matter could appear, however, not only 
as asceticism, but also as libertinism; some believed they could liberate the 
soul by dying to flesh, others by defying the power of matter with all sorts of 
excesses (Karpokrates). Thus the divine elements return from the evil world to 
their origin. In accordance with the three factors of the universe and mankind, 
one speaks of spiritual people (the perfect or enlightened, the chosen, the 
initiated), of "pathetic" people (the just, the called, the faithful, the laymen) and 
of material people (the wicked, the imprisoned, the materially inclined, the 
unbelievers).

12

The higher world reveals itself to mankind through a call, a message that 
comes to them from outside; this call then realises the other, higher world in 
this lower one; the supernatural thus becomes a factor in the earthly sphere. 
When Christ, in an Old Christian song, begs the Father to be sent down to the 
world below, to liberate the souls entangled in matter there in human form and 
to lead them to the Father's kingdom of light, this Christ is the heavenly Man, 
whom one can simply call "the Man", which is synonymous with "Son of Man", 
the well-known Jesus title in the first gospels. This implies that man, the 
exemplary man - Plato would have spoken of the Idea man - belongs next to 
God in heaven. The everyday people are but imperfect copies of this heavenly 
Man, their souls divine sparks of light, lapsed from the heavenly state into the 
evil world of matter. Now Christ comes to redeem them. To this end he 
traverses the seven planetary stages that separate the highest heaven from 
the earth, each time aligning himself with the beings that belong to those 
heavenly spaces, so that the planetary gods do not recognise him. Thus he 
appears as a human being on earth (Docetism). In spite of the Church's veto 
on this heresy, we still find traces of this Docetic conception of Christ in all 
kinds of Old Christian writings, which unmistakably indicate that it must be 
more ancient and original than the real conception of the Incarnation that the 
Great Church later decried.



The old Gnostic story of the Redeemer, who leaves his heavenly glory to save 
fallen souls, also regards himself as one who must be redeemed; for those 
souls of men belong to him, the heavenly powers themselves being involved in 
the drama of the fall; If the members of the heavenly man are scattered and 
trapped in the evil world, then he is their head, who draws his members to 
himself; the one who must be made perfect through suffering; in a word, the 
Redeemer, who needs redemption himself and brings it about by humbling 
himself to the depths of this world in order to open the gate of heaven for the 
souls who believe in him. The exploded sparks of light are indeed parts of the 
eternal Light; their being cared for in the world does not go without the 
heavenly Man and by the message of salvation or wake-up call to life he 
reminds them of their relationship with God.

13

This whole Gnostic story bears all the hallmarks of myth. If the ruler of this 
world and his accomplices do not recognise the Redeemer, so that they do 
violence to him by crucifying him as if he were a natural creature to which they 
had a right, and if they have exceeded their authority in doing so, which means 
the beginning of their downfall, then this is all mythology. But this myth is the 
heart of the N.T., and modern shortsightedness, which substituted the story of 
a noble rabbi or prophet, was cutting out the heart of the Gospel. A myth can 
have a higher degree of truth than the story of historical events. Does not this 
myth speak to us of the human being, who essentially belongs to God, and of 
God, who as God-man goes out to mankind?

The Gnostics of the second century saw in Christianity the revelation of a 
mystery whose content was the relationship between heaven and earth. 
Irenaeus proves with his argument that they were the first Christian 
theologians. But they were the continuators of the Alexandrian Jewish Gnosis, 
which had been influenced by Plato. Philo, the Jewish philosopher at 
Alexandria, shows traces of a universal Judaism, which, instead of the 
physical circumcision, demanded that the heart should be circumcised,



instead of the Sabbath on the 8th or 10th day, instead of fasting abstinence 
from sin, while the heart was considered the true temple. With the Gnosis 
comes a new world view and world consciousness.

14

The Gnosis, which we might call theosophy in those days, was not alien to 
early Christianity. Time and again in the N.T. we find an underlayer or 
background of Gnostic worldview, which has been painted over in a Catholic 
sense. The original Paul will have shown much more Gnosticism than the 
canonical one. Sallustius (4th century: On Gods and the World 4) says of the 
mythological representations of Gnosticism: "these things never happened, 
but are always". A poem written by the great Gnostic Valentinus about the 
aeons had as little to do with history as Milton's Paradise Lost and Regained. 
But precisely in these great systems with their many aeons lurked a danger for 
Christianity, namely paganisation. The Church, which wanted to be Catholic, 
universal, a church for all, and not remain a sect or a circle of the devout, was 
forced to seek closer connection with the monotheism of the Jewish Bible. 
The great age of this collection lent it great authority. Did it not seem older 
than the oldest Greek sages? Tertullian (± 160-220) triumphantly exclaimed to 
the pagans: "With you, history goes back no further than to the Assyrians; we, 
however, who read the divine writings, possess history from the birth of the 
world. Moses is considered by this author to be nine centuries older than 
Saturn and certainly superior to him in divinity, because he has given a date 
and a name for the course of mankind from the beginning of the world 
through the individual generations, and because of the predictive power of his 
word, he has conclusively proven the divinity of his work (About the cloak 2; 
The soul 28). Many consider the oldest to be the best, even today. Theophilus 
of Antioch (±180) says: You think that the writings with us are brand new and 
of recent date. Therefore I will show you how very old they are" (III 10). He 
then refers to the genealogies in Genesis as proof of the age and value of 
these holy books. They made a convincing impression on Tatian because of 
their clear way of expression, their easily understandable creation story, 
predictions for the future, excellent laws and their doctrine of the sovereignty



of God (Petition 29). A conversation of Aquila, the Gentile converted to 
Judaism, with the Emperor Hadrian is instructive. We might have expected 
someone to be particularly struck by some of the Psalms, passages from the 
Prophets, Job etc., but Aquila says: "I was converted to Judaism because the 
children of the Jews learn how God created the world; what was created on 
the first day, what on the second day, and how much time has passed since 
then, and on what the world is founded.

15

Thus church propaganda could take great sides with the Jewish Bible. In vain 
did the Jews resist the deprivation of their Scriptures to allow them to be used 
in allegorical explanations for the propagation of what they detested as 
erroneous doctrine. Nietzsche has called it a world-historical trick, an 
unheard-of philological farce, that the Christians should pull the Old 
Testament from under the Jews. The Jews claimed that the Christians 
completely misinterpreted their Prophets; the Christians argued from the 
Prophets themselves that the Jews no longer had any relationship with God 
and that the profound oracles of the Holy Book belonged to them because 
they knew the solution; they were the true People of God, Israel in spirit, 
Abraham's Seed, the 12 tribes, the holy people (1 Pe. 2:9; Phil. 3:3; G. 3:29 
etc.). If properly interpreted, this book could illustrate Christian truth. It 
became the authoritative mythology of the Church, thereby guarding it from 
identification with related monotheistic and sacramental views in some pagan 
circles. For with the gods of the mystery religions: Osiris, Attis, etc., things had 
happened in the beginning that had had a decisive influence on the life of 
mankind; then, however, the chain of sacred history broke. The drama of 
Christianity takes place at the end of time, but is connected with the beginning 
of the world through the entire religious history of a chosen people, which was 
a foreshadowing and image of what was to come with Christ. According to 
church opinion, the well-known Immanuel prophecy (Jez. 7:14 ff.) falls 
outside the history of the 8th century B.C., in which Jezaiah lived; the prophet, 
the king, the whole environment in which they speak and hear, have the 
character of living images, which usually precede the scenes of the Christian



Passion at the Passion plays in Oberammergau. On their own they have no 
value, but only in connection with the events of salvation history, which would 
take place centuries later (Mt. 1:22). If Hozea (11:1) speaks of the earliest 
events of the Jewish people, then Mt. (2: 5) is only an episode from the life of 
the Lord. The history of antiquity loses its own significance in order to become 
a praefiguration of what is realised in Jesus Christ.

16

In a lost document, the Preaching of Peter, it must have been written: "We 
have stored the scriptures which we had from the prophets, which speak 
partly in parables, partly in an actual sense and word for word about Christ 
Jesus, and there we have found his coming to earth, as well as his death, his 
cross and all the other torments inflicted on him by the Jews; also his 
resurrection and ascension to heaven before the judgment on Jerusalem ..
We saw that God had truly ordained this, and therefore we speak nothing 
without the testimony of Scripture" (Cl. Al., VI. V115,128). In addition to the 
view of the Old Testament as the source of Christ's history, we are struck here 
by the connection that is made between his suffering and death and the 
destruction of Jerusalem.

In the N.T. one sees the Catholic tendency at work in what Bruno Bauer 
(1809-1882) has called Christian Jewry, the conservative and levelling power, 
which, counter-revolutionary, nevertheless sought to secure the gains of the 
spiritual revolution. This evisceration of the original Gnostic Christianity works 
with the formula: "according to the Scriptures". Roman clerical diplomacy 
declared the religious truth of the Gnosticism to be a historical event; in 
fabricated facts it embodied the ideas, which thus became more plausible to 
the masses. Since then, the rocky man Peter, together with the college of 
apostles, formed the foundation of the Church; and yet no second century 
writer gives a clear picture of them: they are legendary figures. And as for 
Jesus himself, if he had indeed been a historical person, why was his fate 
sought in Jewish holy writings? The facts are derived from faith, not faith from 
the facts.



17

The Hellenistic and Roman elements in the gospels, which Bolland in 
particular did not tire of pointing out, can no longer be denied. But above all 
we must ask the question: What is the character of Gospel history? If a 
historian wants to form an image of a period, he must carefully study the 
sources available. He needs imagination to process the incoherent data into a 
coherent whole. Since the middle of the 18th century, a rationalistic fantasy 
has dominated the study of the Gospels, the revived spirit of Euhemeros (3rd 
ed. B.C.), the philosopher who saw in the gods nothing but powerful lords 
deified after their death by an admiring posterity. The Euhemerism of the last 
two centuries, however, was more democratic in tone. Had it been applied to 
the Greek gods, Hephaestus would no longer have been a deified king, but a 
ditto blacksmith's mate, and Aphrodite would no longer have been a deified 
queen, but a ditto fairy god. But what has never been said of the Greek gods, 
the Enlightenment applied to the Saviour of the Gospels. Of the Christ of God, 
born of the Holy Ghost and the Virgin Mary, risen from the dead, ascended into 
heaven and seated at God's right hand, to whom all power is given in heaven 
and on earth, the Euhemerists have made someone who has developed from 
a carpenter's boy to an outstanding teacher or prophet. This image was widely 
accepted, not only in the circles of those who were shy of the supernatural 
image of tradition and sought the fulfilment of their religious needs in a 
human Jesus, but also in the circle of men of science. Albert Schweitzer did 
reduce this view to the absurd a long time ago, but it still dominates the 
theological literature, partly due to Schweitzer's own inconsistency. For 
however destructive his criticism of others was, he had no regard for the 
weakness of his own hypothesis. In my opinion the whole history of the 
Gospels must be seen in the light of the imminent end of things. Jesus must 
have thought that he first had to be taken from the earth in order that he might 
return as the Messiah. But the tribulation did not come. Then he realised that 
by dying in Jerusalem he would have to force the Kingdom of God to come 
and return to earth in glory. In this, too, he was mistaken. For a long time 
people looked forward to his return in vain. So says Schweitzer, and many with



him. It is hard to believe that such a fantastical figure, contradicted by the 
facts, could ever be called the son of God. The Jesus of the gospels is not a 
prophet of the end of things, but the bringer of salvation, who, after 
completing his life's task, will live in the spirit among his own (Mt 18:20;
28:20).

18

Schweitzer's hypothesis is a desperate attempt, after the destruction of the 
liberal image of Jesus, which failed to explain the origins of Christianity, to 
design a new image of Jesus, which, however, has in common with the old 
one the disregard for the character of the gospel story. If one thinks one has 
to give up the god Jesus, then it is all too naive to conclude from this negation 
to the historical reality of a human Jesus. Nevertheless, contemporary science 
still stands on this untenable point of view, and this despite the Dutch radical 
school and some foreign kindred spirits, who have learned to see in Jesus not 
a deified man, but a mixed god, mixed under the pressure of circumstances. 
Whereas Gnosis sought the basis of its faith in mystical knowledge, for the 
Great Church this consists rather in the acceptance of the fact that the 
Saviour lived in reality and showed Himself to be the Messiah by word and 
deed. In contrast to Gnostic fancifulness and the rejection of the Law, the 
Church, through our Gospels, has had the authority of the Law established by 
Messiah Jesus and has drawn for the masses a visible form of Salvation. With 
dogmatic and pedagogical intent, she has painted the heavenly person of 
Gnosis as a historical person. The needs of a wide audience cannot be 
satisfied by mere contemplation; propaganda has necessitated a visual story 
for the people.

19

Jesus' miracles, which have caused many headaches for an outdated 
modernism, are minor compared to the miracle that a crucified man would 
ever have been worshipped as a god among Jews. Whoever realises this, 
realises that the existence of Christianity excludes the historical Jesus instead



of presupposing him. How could the son of a carpenter from Nazareth ever 
become the second god, the Logos, the Redeemer of sin that came down from 
heaven?

Christianity arose from the union of Jewish gnosis with the spirit of the 
Roman Stoa. The Jewish Apocalypticism preached that the Messiah would 
come in glory; the Gnosticism proclaimed that the Son of God had already 
been on earth in an apparent (docetic) body. The Church in Rome then 
teaches: the Son of God has already been, but in real flesh; he has lived and 
suffered and died, while his full glory is yet to come in the parousia (the 
glorified appearance in the end times), compensation for the shortcomings of 
the humble earthly life.

20

A pre-Christian Gnosticism has formed the transition between the belief in 
redeeming Eastern gods and the doctrine of the Christian Church, which ±140 
has identified the Father of the Lord Jesus Christ with the Lord of the Jews 
and which has appropriated the Jewish expectation of the future, together 
with the allegorically explained Jewish Holy Scriptures. Of the greatest 
importance for understanding this process is the figure of the heretic Marcion, 
who was expelled from the Christian Church in Rome in 144, after having been 
a prominent member of it for a long time. He and his associates founded the 
Marcionite church, which was able to survive for centuries and was ahead of 
the mother church in having its own Holy Scriptures. Marcion had one single 
Gospel, without an author's name, which, as his opponents point out, was very 
similar to our own Lk. It began with the statement that Jesus Christ 
descended from heaven into Capernaum in the 15th year of the Emperor 
Tiberius, performed in the synagogue there, and then in Nazareth, etc. Several 
scholars have tried to reconstruct Marcion's gospel from the quotations of his 
detractors. The latter accuse him of having corrupted and spoilt Lk. and 
so-called liberal science sings along in their chorus. There is more reason to 
believe the opposite: that he possessed a more original form of the gospel, 
which the Church tended to modify. Besides his gospel he had ten Pauline



letters, also in shorter form than our canonical form (1,2 Tim. and Tit. were 
missing), and all this he had as holy Scripture before the Great Church thought 
of a canon. This canon was imposed on it by Marcion, because in her 
competition with the heretic she did not grant the latter the advantage which 
possession of it meant, but she amended and supplemented it in the Catholic 
spirit. His lost main work was called "Antitheses"; its purpose was to show the 
contrast between Law and Gospel, between the God of the Jews and the 
Father of Jesus Christ. It may have begun with the words: "0 miracle! It is 
wonderful, marvellous, amazing, that nothing can be said above the Gospel, 
that nothing can be thought higher than the Gospel, that nothing can be 
compared with the Gospel". It was something entirely new to him, with no 
connection to the Old Testament. He put first and foremost the text of the new 
wine, which tears the old sacks (Lk. 5: 37) and of the good and the bad tree (6: 
43). He found the creation too imperfect for the perfect Father to have created 
it. In the world persecution awaits the believer and by strict abstinence from 
the natural he must deny the Creator. Marcion addresses his fellow believers 
with the words: "fellow sufferers and fellow hated". Yet they rejoiced and felt 
secure in God. His Christ, who had descended from heaven, had nothing on 
earth, no flesh or body; he had not been born and was without relatives. What 
came with him could not have been foretold in the O.T., which must be 
explained literally. Why did Christ need to be confirmed by witnesses? His 
mighty words of salvation and amazing miracles speak for themselves. To the 
sceptical question: What news has Jesus brought? Marcion would have 
answered: He has brought Himself. The hitherto unknown Father-God, 
completely alien to this world, has mercifully decided to buy mankind loose 
from their Creator until the price of His Son's death. As an exclusively good 
God, He does not judge or punish, but freely forgives sins, preferring sinners to 
the righteous. When Jesus preaches the Gospel to the dead, he can save Cain, 
Sodomites and Egyptians; but not Enoch, Abraham and Moses, because they 
refuse to believe. Marcion regarded legal justice as the worst enemy of good. 
Faith is trust in God's incomprehensible love in Christ, which surpasses all 
naturalness. Cain finds access to faith in his fervent hope of higher help, when 
he finds himself in the terrible condition of being totally dependent on the evil 
powers of the visible world. His N.T.ish counterpart is the bleeding woman,



who courageously breaks the Mosaic bond, the law of the god of nature, by 
touching the hem of Christ's garment. The first disciples, too, were burdened 
with a fear that could only be overcome by faith. Nature and God-Father, fear 
and faith - these are the great contradictions!

22

Liberal theology, despite all its criticism of the Church, has always held fast to 
the Roman judgment that heretics were necessarily wrong. Walter Bauer 
dared to break the spell under which the imposing Rome also imprisoned 
unbelieving Protestant heretics, even critical scholars. Now something of the 
true situation comes to light. The heretic lived piously and died blissfully in his 
heresy, which, contrary to the error of the majority, he held to be the true and 
sanctifying faith. A Marcion or Valentinus did not rebel against the Great 
Church out of some kind of godless amusement in contradiction, for the sake 
of amusement or against their better judgement; they considered themselves 
true, upright Christians. As men of culture in our time we do not have to take 
sides in matters that can no longer be ours, but we do have something to 
make up to our fellow heretics of antiquity, who in the scholarly world of the 
past, and even of this century, have come off worse than the Church that 
triumphed over them. Martin Werner wittily remarks that the Catholic Church 
that is becoming is nothing but a haresia, alongside other haresias, but the 
one that has been the most successful. In the competition with all the others, 
it has won, partly because of its good organisation. In her fight against the 
heretics she followed the tactic of giving them names and then denying them 
the Christian name on the basis of those names. In Adamantius (Discourse I 
8) a Marcionite, Megethius, asks if he really cannot be called a Christian. - The 
reply of the orthodox debater is negative: In fact you do not bear the name of 
Christian, but of Marcionite! Athanasius, "the father of orthodoxy", has to 
admit (Discourse against the Arians I 3), that the Catholics also follow certain 
schoolmasters; but, he says, that is quite another case, because they bring the 
true doctrine of Christ!

23



Tertullian's exasperation with Marcion is expressed in unparliamentary 
expressions (insolent, poisonous, mad, hypocrite, gospel adulterer, 
highwayman, monster, Antichrist). Marcion, who was of high moral standing, 
was so dangerous to the Church because he lacked many of the eccentricities 
of other Gnostics. His ideas were in fact thoroughly Christian. In the systems 
of Basileides and Valentinus the Creator, as an abstraction, did not appeal to 
the imagination; with Marcion he is the god of the Old Testament. The 
contrast between the God of the Gospel, of love and compassion and the God 
of battles, the righteous one, for whom "an eye for an eye and a tooth for a 
tooth" applies, had to strike everyone. When the "righteous" god of the Jews 
sent Christ to the cross, this immediately became his own downfall: by 
causing the most high and good God to suffer, he became unjust, and since 
Christ was only seemingly human, the god of the Jews was deceived and went 
down with his lawful servants.

The conflict in the congregation of Rome, which ended with Marcion's 
expulsion, was the result of his unwillingness or inability to change course 
when the tide changed. He refused to go along with the majority, who in the 
struggle against a much more radical Gnosis than his, sought refuge in the 
O.T.. The realism of the Roman spirit, which is expressed in the organisation of 
the Church as it has become, its concentration, hierarchical organisation, 
monarchical form of government, forced it to adopt a practical attitude, free 
from reflection. Thus it could not take the finite world for the product of 
ignorance and the fall of a divine being. Irenaeus calls this a blasphemous 
idea, because it is God's work (II 3,2). Here the Old Testament doctrine of 
creation offered welcome support to the Church. Instead of a divine fall, there 
is the fall of a human being and the original sin that results from it. The 
cosmos, which had become hostile to God, was confined to the world of man. 
Against the revolutionary Gnosis, ecclesiastical Christianity arrives at 
historical positiveness, at a fall that took place once in history, followed in the 
last days by a similar act of redemption. The unhistorical, timeless concept of 
redemption of Gnosticism could not measure up to that. The Christian Church 
did not need a God who was hostile to the world, but one who was above the



world, and she found this in the O.T. as Creator and Providence who interfered 
with this world. Only by formally joining Judaism, Christianity could become 
something more than a sect or convention. Allard Pierson rightly called 
Catholicism a modified Judaism: Rome made itself into Jerusalem; the new 
had to appear to be based on old tradition. In Christian forms, the old 
Synagogue was resurrected. Driven by a predominantly practical spirit, 
Catholicism represents the most realistic conception of Christianity and 
makes it fit for all people without distinction. The Church cares more for the 
masses than for the individuals.
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Celsus, the Christian opponent, speaks in Origen of a section of Christians 
who have joined together in the Great Church, and who are distinguished by 
their close relationship to Judaism, from which they have borrowed the history 
of creation, the descent of mankind, etc. In turn, Judaism is related to the 
specifically Roman philosophy of the time of the emperors, the Stoa, which 
Augustine had already recognised. God and the world, God's moral personality, 
the holy will that guards and ensures the moral order of the world, law and 
justice, the Creator also of the order of nature - Judaism and Stoa often had 
the same ideas about all this. Many of the so-called Jewish features in the 
oldest Christianity: the concept of tradition and dogma as necessary 
conditions for salvation, can be called Roman. It is difficult to overestimate the 
significance of Rome for the N.T. Christianised Roman Jews may have 
contributed to pushing the Church into these directions in order to counter 
anti-Jewish Gnosis. To the Roman as to the Jewish spirit belongs the striving 
for purification and cleansing; the legal discipline of a religious community; 
the attachment to historical traditions and ceremonies. In the N.T. these 
moments are traversed by other, more Eastern, Greek ones, such as: the 
deification of mankind through rebirth or adoption as a child in an initiation 
ceremony or mystical ascension; ecstasy, Gnosis, love.
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In the realistic environment of Rome, the realistic Jewish idea of a revelation 
of God presented as history could make headway with sedate Christians who 
were striving for the one Catholic Church; even with a Marcion, who, after all, 
makes Christ's history begin with Tiberius' 15th year of reign. The Stoa offered 
a fine example of divine humanity in the form of the Wise One, who, as Seneca 
describes him, considers himself greater than a god. For a god owes his 
elevation above fear to his nature, the wise man to himself alone (Epistle 53, 
11); his soul is armed against suffering. Because a god does not need to 
suffer, he lacks the great imperturbability of the sage, and also the 
accompanying happiness, which consists in moral strength (Providence 6, 6). 
Seneca's sage resembles the suffering Godman. The God who rises above 
suffering, the crucified and risen Saviour of the Gospel, will be the "true" sage.

According to a historically worthless statement, found e.g. in Eusebius 
(Church History I117,1), Philo met Peter in Rome under Claudius (41-54). This 
is similar to the fictitious exchange of letters between Seneca and Paul, which 
we only heard about at the end of the 4th century. Behind these two fictions 
lies the dogmatic intention: to prevent Philo's and Seneca's "Christian" ideas 
from being considered as originating from paganism. To our historical 
awareness, this may be an unhistorical enterprise, but it does tell us 
something: Peter and Paul, the saints on whom the Catholic Church was built, 
are apparently related to Philo and Seneca. Liberal, and less than liberal, 
theology has used another means to obscure the Greek element in 
Christianity; it has searched until it found parallels in the Old Testament or 
even in the Christian rabbis. By the way, not an original method; did not Philo 
already use it to derive all Greek wisdom from Moses?
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The original gospel must have existed among the Hellenistic Gnostic Jews of 
Alexandria without a resurrection of the flesh and without the Messiahship of 
the Saviour; these elements were introduced in Rome, when Christianity 
experienced a relapse into Judaism. In its oldest form, however, it did teach



strict asceticism as an imitation of Christ. The Church approved of it only for 
an élite, but under church control of its righteous character.
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I. GOSPELS
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The ancient Christian writings can be classified under the following headings: Gospels, 
Acts, Letters, Revelations, Textbooks, Apologies; with some Gnostic, poetic and 
exegetical fragments I will conclude the whole.

Gospel means a revelation to the world that the day of salvation has come, that its 
Redeemer has appeared. The Old Testament sheds no light on this concept, but the 
imperial worship does. Just as Jesus himself is the content of his message in the 
Gospel, so too the Emperor of Rome proclaims by his appearance "gospels that have 
his own content". As Saviour of the world and of individuals, he performs healings and 
other miracles and brings happiness to all, while the elements obey him. His edicts are 
holy scriptures, his words divine benefits. Here, Eastern ideas have been transferred to 
the emperors. The eagerly awaiting peace of mankind, who feared that we were 
doomed because the gods had torn their hands from us, received the message from the 
accession to the throne of Augustus: your Saviour is born, the golden age is dawning! In 
the same vein, God in Christ reveals the new order of things or the Kingdom of God, 
which will be ushered in by the coming of the Lord and Saviour who brings peace. The 
Gospel is not actually the teaching, nor is it the history of Jesus: if the word has 
acquired these two meanings in the end, it is because Jesus' walk and work have been 
conceived as an illustration and preparation for the work of salvation, which in fact is 
only accomplished in death and resurrection.

In the second instance, then, the record of the Gospel is also called the Gospel (after 
Mt., Mk. etc.). These writings do not appear to be reports of historical events, but 
creations of the religious imagination. The similarity between them gives rise to the 
hypothesis that there was one underlying event in all of them. Not only tradition and 
custom, but also the results of historical-critical research point in the direction of a very 
concise original, which mentioned the coming of the Son of God Jesus Christ, his 
appearance at Capernaum, his casting out of demons, his announcement of the 
kingdom of God, his suffering, death and resurrection. Ignatius calls the coming of the 
Saviour, his cross, death and resurrection the main events of his life. These facts form 
the very theme of the mystery services. The Gospel story appears to be of 
phantasmagorical or theosophical origin.

29



If the similarity of the gospels is expressed by the word 'gospel', their diversity is 
reflected in the following 'to', which does not refer to authorship, but to the direction or 
circle to which the text belongs. A gospel after the Twelve Apostles, after the Hebrews, 
after the Egyptians, can have as its author ill-named persons or peoples.

The Gospels are intended to awaken faith in the fact that Jesus is the Christ, the Son of 
God (John 20: 31), and to provide assurance about the faith in which one has already 
been taught (Luke 1: 4). Mk., who sees the beginning of the Gospel in an Old Testament 
prophecy (1: IV), already shows that the Gospel falls outside history and is a dogmatic 
masterpiece. The writers are not interested in a biography, but in preaching Christ; they 
are completely lacking in information about Jesus' human personality, education, 
development, appearance and character. Yet the gospels, which are actually the cult 
legends of the cult of Christ, display so many historical traits that not only the 
unsuspecting, simple reader, but even a specialist (despite his statement to the 
contrary!) suspects biographical data in them. Indeed, in its struggle against the Gnosis, 
which attributed only an apparent body to the Christ (Docetism), the modern Church has 
given the supra-historical gospel story a historical framework and set it in a particular 
time and place. She derived that time and place from the Old Testament, her bulwark 
against heresy. Many a message that originally belonged to the image of the glorified 
Christ was later transferred to earthly life.
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Following in the footsteps of Rudolf Otto, people nowadays like to think of the Jesus of 
the first three gospels as someone who considered himself to be the Messiah depicted 
in the book of Enoch. In abstracto it would not be impossible, that someone considered 
himself the fulfilment of a prophecy; Montanus considered himself the predicted 
Counsellor or Comforter. But then this should also appear from the data we have about 
Jesus. In our sources, however, we find quite other series of ideas than just Enochian 
ones: the suffering servant of the Lord, the Son of God who descended from heaven, 
the son of Joseph, the incarnate Logos, the embodiment of heavenly wisdom. The 
Docetic elements, which our gospels will turn out to contain, are not to be explained as 
slips of a later date and certainly not in a time when Decetism was violently opposed, 
but belong to the original form of Christianity and have remained in spite of the Catholic 
reworking.

When the Synoptic tradition is closely linked to Enoch (chapter 71), not only does one 
make the old father, who is called Son of Man, the prototype of Jesus, but one also 
wants to take from this the proof that Jesus is a historical figure. The book of Enoch 
refers to the seventh from Adam, and not to a contemporary of the author who lived on



earth. So why does the Enoch redivivus Jesus have to be interpreted as historical at all 
costs? The use of the Enoch teaching about the Messiah is rather an instance against 
the historicity of the Gospel history. A writer, who calls the Messiah Enoch "Jesus" (Mt. 
1:21) = "Yahweh saves", provides a variation on the image created by the book of 
Enoch.

Jesus Christ, who, with the exception of modern sophistication since the 18th century, 
has seldom been considered an "ordinary man" by anyone, had to create the 
impression of an historical figure when his earthly life was portrayed and his human side 
accentuated. The historical is limited to the frame, to Augustus and Tiberius, to Herod 
and Pilate. The Mystery God, who in other services performs his task in the creation of 
the world, is here involved in the history of mankind as the Saviour of the last days, who 
brings about the new century. This attempt to closely link faith and history is typical of 
the Church in the making; it testifies to a realism, a sense of reality, which we have to 
understand and appreciate according to its idea, even if its execution is flawed. 
Opposing the myth of Gnosis with history, the Church engaged in anti-heretical 
polemics and accommodated itself to the demands of the crowd with narrow-minded 
understanding, which is more interested in facts than in ideas; but apart from that, the 
historicising faith was an improvement on the ahistorical, extra-time and supernatural 
faith in a heavenly Christ. This process was inevitable if the full meaning of his 
incarnation was to be appreciated. If the truth of the Gospels was not to degenerate into 
abstract fantasies, it had to become definite, fixed in space and time. Do we then see 
people who have been brought up in Christianity begin to doubt their faith, and it is 
precisely the factual aspects of the historically-oriented religion that the mind, which has 
come of age in historical awareness, attacks. This then leads to demolition and 
destruction: another way in which the mind frees itself from shackles it cannot tolerate in 
the long run. A return to pre-criticism, as theologians who are sensitive but scientifically 
deficient demand today, would be a fruitless turning back of the hands of time. We must 
not try to keep afloat what is on the verge of falling and must fall. A German scholar 
rightly wrote that a Christianity that is no longer "Urchristentum" need not be 
"Urchristentum". Christianity has something that can withstand the fire of criticism. 
Equally superior to the positive belief in the Church as to the negative criticism of it, we 
find our own spiritual possession in fairness, both among orthodox and illiterate people. 
We have been shown the truth in Christ, before the eye of our imagination, that the 
eternally divine is revealed in our natural humanity precisely when it cannot hold out and 
must perish in order to return to a higher level as a spiritual humanity.
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The rationalist conception of a Christ who would have founded Christianity must give 
way to the historical insight that Christianity has gradually portrayed the figure of the 
Christ and presented it vividly in the gospel stories. Clemens Alexandrinus (VI. V 34, 1) 
says that the Son reveals Himself by making Himself visible to the five senses as a 
bearer of flesh; for it is precisely the multitude that needs to climb up from the visible to 
the spiritual and first come to know the incarnate Saviour. - The necessity of the 
historicisation of the myth can hardly be better elucidated.

There must have been many gospels in the past, most of which we know only by name 
or only very fragmentarily. Also, one and the same gospel sometimes appears under 
different names in ancient writers, which makes research more difficult. The Church has 
cut off the process of gospel writing by the canonisation of four pieces and removal of 
the others. The first three of the foursome have since Griesbach (+1812) been called 
Synoptic, meaning that the contents of Mt., Mk. and Lk. can be divided into larger and 
smaller pericopes and then arranged in columns next to each other in such a way as to 
obtain a comparative overview of the whole. If one does this, one is struck, on the one 
hand, by strong similarities in the material, in its arrangement, even in the wording; on 
the other hand, by great differences in the same respects. Unity in difference, difference 
in unity; together they produce the Synoptic problem, which people have tried to solve in 
all kinds of ways. The similarity, too great to be coincidental, cannot even be explained 
by an appeal to the events of Jesus' life itself. For if it is always said of him that he 
healed many sick people, why did these writers choose and describe these particular 
cases? Until the end of the 18th century Augustine's view was adhered to, that they had 
written with a view to each other and after each other: Mk. after Mt., Lk. after Mk. Since 
Mt. is intended to emphasise the royalty of Jesus, it had to be closely followed by Mk. 
because a king does not walk alone! Lk. did not have a circumciser after him, because 
Lk. draws the priestly Jesus and a priest alone enters the sanctuary! The argument is 
on a par with that of Irenaeus, when he argues that there can be no more and no less 
than four Gospels: after all, there are also four regions and four points of the compass; 
since the Church is spread over the whole earth and the Gospel is her pillar and 
foundation, as well as her breath of life, it is only fair that she should also have four 
pillars that breathe life into her from all sides and revive mankind.'
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In today's scholarship, the Mk. hypothesis enjoys the most sympathy; it holds Mk. to be 
the oldest gospel, although it must accept later insertions. The original Mk will have 
been used by Mt. and Lk. and, in addition, they will have had the so-called Logia or 
Jesus proverbs as a source. Although Meyboom already raised serious objections to 
this hypothesis in his 1866 dissertation, it is generally held to be an axiom, a sacred



house, which must not be violated. I cannot go into this question of introduction here.
But it seems to me most probable that the mutual relationship of the first three Gospels 
must be seen in this way: they all drew from a Gospel written in Aramaic; in addition,
Mk. took account of Mt. and Lk. of Mt. and Mk. That common source must have been 
the gospel of Hebrews, often mentioned by ecclesiastical writers, but of which we know 
little positive. This, in turn, was an adaptation of an older, less historicising type, which 
finally took root in the above-mentioned Oldest Gospel.
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An important fact for the issue is this: Justin the Martyr ±150 not only did not use our 
gospels, he did not even know them and he apparently borrowed his numerous 
quotations from an older gospel. Also the Pauline letters, which, as we will see, belong 
to the 2nd century (at least in their present form), do not know our canonical gospels. 
How little their reliability is guaranteed by the apostolic tradition, on which Rome relied 
against the heretics, is shown by the following maxim of Tertullian (Against Marcion 4:5): 
"It is certain that the apostles have handed down what is considered inviolable by the 
apostolic congregations. Further proof seemed superfluous and was certainly 
impossible: the faith of the congregation took its place.
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1. The Gospel according to Matthaeus.
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By using the formula "From then on Jesus began" in two places, the author gives a 
division of his material (4: 17; 16: 21); the first time the preaching of Jesus is 
distinguished from that of John the Baptist; the second time the suffering is announced. 
This announcement turns the previously beatified Peter into Satan, because he does 
not tolerate the Lord's suffering.

Despite the relative unity of the text, the critical reader will find numerous seams and 
joins that point to the use of sources and editing. A single example: the oldest gospel of 
this type began with the baptism of John (cf. Mk 1:1; cf. Acts 1:22; 10:37). In our Gospel 
it says: "In those days John the Baptist appeared" (3: 1), but in context these words can 
only mean: in the days of Herod's death, which is not chronologically correct. Thus they 
appear to be a loose connection of two originally unrelated materials. The punitive 
words addressed to the Pharisees and Sadducees (3: 7-10) also break the link. 
Suddenly we hear the Twelve mentioned, although they had not been mentioned 
before. Contradictory reports and verbatim or nearly verbatim repetitions may indicate 
different origins. It is no longer possible for us to find out more about this. Sometimes 
Mt. follows closely what he found elsewhere, at other times he reworks it freely by 
omitting or adding something.

Characteristic of him are the numerous (45) quotations from the O.T. He often (14 
posts) uses the formula: "so that what the Lord has spoken through the prophet may be 
fulfilled." For this reason this gospel has been called the gospel of Christ according to 
the Scriptures. How many a feature of a story, how many a story as a whole, owes its 
origin solely to O.T. examples, which were foreshadowings of what had been fulfilled 
with Christ.
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We are struck by the verbiage with which our author links the individual sections of his 
book, such as: "then", "in those days", "at once", "thereupon", "for", and so on. Also 
belonging to his peculiar speech are the expressions: "the kingdom of heaven" (God, 32 
times; Mk. and Lk. not); "the Father in heaven" (22 times; only Mk. 11:25), "and it came 
to pass, when Jesus had finished these things" (5 times). He likes to combine similar 
material, e.g. the Sermon on the Mount (5-7), miracles (8ff), the preaching of the 
Apostles (10), parables (13), the last things (24ff). Sometimes this grouping is done on



the basis of sound alone. A certain symbolism of numbers cannot be ignored: 7 
parables (13), 7 woe's (23: 13ff); 7 evil spirits (12: 45); 7 sins (15: 29); 7 loaves and 7 
baskets (15: 34ff); 7 prayers of the Lord's Prayer (6: 9ff); 7-fold forgiveness (18: 21ff); 
3X2X7 generations in the genealogical register (1:Iff).

Also the randomly placed Sermon on the Mount (5-7) has something artificial in its 
composition: first the Beatitudes, then Jesus' judgment on the Law is explained with 
various examples. It is a counterpart to the Mosaic law and preaches Christian 
righteousness. It cannot be a speech ever made. How could this hundred or so 
unrelated sayings have survived in the memory of the listeners and how could such a 
speech have captivated a crowd of people? The fact that in this very first sample of 
Jesus' teaching the concept of the Kingdom of Heaven is assumed to be known to his 
audience is just as strange as the fact that the hearers are called "the light of the world" 
(5: 14), while Jesus has yet to communicate the programme of his sermon to them and 
their conception of faith still needs to be fundamentally changed, according to his words: 
"Do not think that I have come to destroy the Law or the Prophets" (5: 17). The sight of 
the crowds (5: 1) prompted Jesus to separate his disciples from them and to deliver this 
speech especially for them. The crowd receives the message of the kingdom of heaven 
(5: 17, 23), closely related to the exorcism of demons, which illustrates the preaching.
Its only demand is repentance. The disciples then hear something else in the Sermon 
on the Mount. Qualifications like "salt of the earth" and "light of the world" fit better with 
a spiritual élite like the Twelve (10:1; 5:16), while the salt that has become defective and 
deserves no better than to be trampled on, seems to mean something like the fallen 
priest. The ones addressed appear as the Christian counterparts of the O.T. prophets 
(5: 12); the false prophets are apparently heretics (7: 15).
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This free composition of Mt. intends to give an elaborate treatise on Christian 
righteousness through Christ himself, on a second Sinai, or rather: on the mountain of 
God. For "the mountain" (5: 1) is not a geographical indication, but the place where the 
enthronement (17: 1) and the proclamation (28: 16) of the Son of God take place. He 
gives this speech to teachers, missionaries and preachers (5:19; 7:6; cf. 10:40). They 
may not seek justice, they may not defend themselves (5: 38-42), they may not work for 
a living as property-free servants of the Lord (6: 24 ff.). This is one of the heroic 
moments of reason (5: 22-48), alongside which one can place as parallels statements 
from the Roman Stoa, which tends towards cynicism (Seneca, Epictetus); a glorification 
of the contemplative and ascetic life, which feels rich in its aversion to the world and 
poverty. The thirst for retribution and revenge must be rooted out. Windisch has called 
this a radical antithesis to the rule of law, which in my view points to anti-Jewish,



Marcionite origins. He has been reproached for interpreting Jesus' words about the 
preservation of life and limb, food and clothing, the maintenance of birds and the growth 
of lilies in the sense of the popular Stoa; for the harmony of the cosmos was not allowed 
to appear in Jesus' mouth. Impressed by this remark, Windisch later explained that he 
had not meant pagan, but only Jewish wisdom. This again typifies contemporary 
theology: God's Holy Word in the New Testament may show similarities with Jewish 
rabbis, but especially not with the popular Stoa of Seneca, Epictetus or Marcus 
Aurelius, because they remain blind heathens, even if they have believed in one God!
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As for the "Our Father": God's Fatherhood is a Greek concept, which the O.T. has only 
in young writings (Mai. 2: 10; Isa. 63: 16; 64: 8; Jesus Sirach 51: 10). He who calls God 
"Father" expresses that he is essentially one with God and does not regard Him as the 
Lord in the Jewish sense. Plutarch (Alexander 27) says that Alexander the Great heard 
the philosopher Psammion in Egypt and admired his teaching, especially the idea that 
all men are ruled by God as if they were kings, since whatever rules in a man is divine. 
Alexander himself expressed this idea thus: God is the common Father of all men, but 
He makes the best of us His own. Thus God's rule is deepened into God's fatherhood in 
a moral sense; this is Stoic (Epictetus I 3, 1 and 3 ff.).

The prayer for bread (6: 11) has been part of the Liturgy of the Lord's Supper since 
ancient times; in the Didache (12 Apostles' Book, to be discussed later), the Lord's 
Prayer precedes the prayer of thanksgiving. The bread is the food of the Kingdom of 
God. Marcion read: "Thy heavenly bread give us this day"! Origen (The Prayer 27, 9) 
links the word epioe-sion, which only occurs in this place and whose meaning one must 
therefore guess at, to oesia - essence; so here we would be talking about the real, true 
bread, namely the Logos spirit, the food most suitable for the spiritual man and related 
to his essence. In a Nazarene gospel the prayer was: "Our bread for tomorrow (i.e. our 
future or heavenly bread), give us this day"! When Ter-tullian translates the word "daily" 
(The Prayer 6), he is referring to the daily use of the Lord's Supper and not to 
"everyday" bread (cf. Cyprian, The Lord's Prayer 18). The Vulgate, the official Roman 
translation, has supersiibstantialis, which also means the better than ordinary, the 
heavenly bread. Lk. reads: "our future bread give us daily" (11:3)! Just like the 
Beatitudes, this prayer points to a mystery to which one is initiated. The eschatological 
character of the Sermon on the Mount has been greatly exaggerated; however, where it 
unmistakably occurs, heaven or hell is mentioned (5: 19 v., 25 v; 6: 19-21; 7: 1 v., 13 v., 
21-23). The motives for virtue are the promise of reward and the threat of punishment.
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Arvedson recognised in 11: 25-30 the liturgy that originally belonged to a mystery of 
Christ's enthronement, beginning with a hymn of thanksgiving and ending with an 
invitation to participate in the mystery. As Wisdom and at the same time Son of God, 
Jesus addresses the people subjected to the power of the World Superior, who, by 
initiating them into his Mysteries, will acquire eternal life and become sons of God. The 
yoke means the intimate fellowship with Christ; the term belongs to the Gnostic 
Bride-mysticism (about which more later). Thus these words breathe a Johannine spirit, 
which should not be considered a later degeneration, but original Christianity. The 
essence of the Gospel is a mystery; it is preached to all, but understood only by those 
who are worthy of it (10: 11 w., 26 v.). The secret of the kingdom of heaven is revealed 
only to the disciples, among whom Peter, James, and John also form an esoteric circle; 
they are told more than the crowd, the sensual Israel, because it has pleased the cult 
God to call them. But even they do not get to the heart of the matter. Everything points 
to an originally symbolic teaching, a secret cult (7:6; 13:1 Off, 34). The speaking in 
parables is the necessary concealment of the mystery of the celestial kingdom. The 
Nahassenen or Ophites, a Gnostic sect, have read the sower parable in an apparently 
more original form than our Gospel (13:3-9) offers; there they distinguish three kinds of 
people: material, psychic and spiritual people, while God, the Father, sows the seed, the 
Logos, to which these types of people each react in their own way (Hippol. V 8). It is 
said that the Son of Man came to give his life as a ransom for many (20: 28), then it is 
the Lord of this world, the Creator from the O.T., to whom this ransom must be paid.
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In Mt. we find two mutually contradictory ideas about Jesus' stay in Galilaea. According 
to the one, this period had the character of a temporary, hidden activity; according to the 
other, it was brilliantly illuminated by miracles. The oldest Gospel will have had only a 
collective message in the sense of: "he went all over Galilaea, teaching in their 
synagogues, preaching the gospel of the Kingdom and healing every disease and every 
ailment among the people" (4: 23; almost word-for-word the same also 9: 35). In 
addition to this message, the Synoptic Gospels offer us typically alchemical scenes and 
detailed paintings. Now Mt. reveals itself in this respect as an awkward author. His lack 
of composition, regular development of his story and chronological grouping of his 
material make a more primitive impression than the work of others.

Approximately one fourth of the entire material is his and not found in the others. Thus 
the story about the infancy (Iv.) of Peter (14:28-31; 16: 17-19); the dream of Pilate's wife 
(27: 19) and his washing his hands (27: 24 v.). The virgin birth is a well-known motif in 
Greek mythology. About the star of Bethlehem: Pliny says that at the birth of a human



being a new star appears in the sky, brighter or less bright according to the meaning of 
that person; this star then accompanies him through the rest of his life and goes out at 
his death. The official representatives of Judaism do not benefit from what this star has 
to say; the strange magicians from the East are the only ones who see it and follow it 
faithfully. (2:Iff.). The Armenian king Tiridates came to Rome in 66 AD with a large 
retinue, among them also Mithraspriests (Magi), "to worship Nero as his god as well as 
Mithras" (Suetonius, Nero 13; Dio Cassius 63: 1-7; Pliny, Natural History 30: 16). The 
gifts brought by the wise men belong to the sun god (cf. Lk. 1: 78: "the rising from the 
heights"). At sunrise on Easter Sunday, the message of the resurrection resounds (28:
1; cf. Rev. 1: 10, 16; Mt. 13: 43; Acts 9: 3).
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The Bethlehem Massacre of Children is also a well-known theme in legends: all the 
boys have to die, but the one who started it all and is supposed to save the people 
escapes (cf. Moses). Underlying such stories is an ancient solar myth. I have compared 
the story of Peter's walk on the sea (14: 27 ff), which only occurs in this Gospel, with a 
Buddhist parallel and have come to the conclusion that the Indian story must be 
considered more original. In order to avoid any misunderstanding here and thereafter, I 
should like to state right away that I do not think of the borrowing of such features from 
the Gospels as a direct written source, but as an oral "migration of tales"; and above all, 
that it has never occurred to me to think that Buddhism was the actual fatherland of 
ancient Christian thoughts and customs; a sentiment which Bonhöffer has mistakenly 
attributed to me.

While on the one hand Mt. opposes lawlessness, thus representing a Jew-tinted 
Christianity (5: 17ff; 10: 5ff; 15: 24; 16: 28), on the other hand it turns out to be 'broad 
and universalistic by seeking the value of the Law not in its letter, but in its 
religious-moral principle, so that even Gentiles can be saved (7: 12; 8: 10ff; 20: Iff; 21: 
28ff etc.). Something new and independent is Christianity (9: 16 ff; 28: 15). Thus the 
ideal of the writer is expressed in the famous words about the scholar who connects old 
and new (13: 51 ff.). This has made his work popular.
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Twice he speaks of the Ekklesia ( = Church: 16: 18; 18: 17), while the parables of 
weeds and fishnets (13: 24 w., 47 w.) also presuppose the existence of this. Peter is 
identified by Christ Himself as the foundation of that Church. Also the Trinitarian 
baptismal formula (28: 19; not in Paul and in Acts, but in Justin the Martyr and in the 
Didache), a developed supper form (26: 26 f.; cf. Mk 14: 22 w.) and the existence of a



certain church order (16: 17 f,; 18: 15-18) point to a later time than the 1st century.
Greek puns and quotations from the O.T. in Greek translations point to the production of 
this gospel in Greek. Quotations from the Hebrew text may be due to the Aramaic 
source.

Mt. teaches in the Catholic sense; he gives and takes and reconciles the contradictions 
as much as possible. He makes Jesus the son of David by including the genealogical 
register, but at the same time he renders this register worthless by the story of the 
Lord's birth by the Holy Spirit. The King of the Jews appears to be destined for the 
whole world and the pagan homage to the Christ child is already found in the O.T. (2: 1 
ff.).

The teaching that Jesus is supposed to do in the temple (2:21) does not fit with that 
building as a place of sacrifice. The trial held over him at night is inconceivable; no trial 
began on the day before a Sabbath or feast. Nor can we place in historical context the 
statement that Pilate, the Roman governor, washed his hands and quoted a text from 
the O.T. (27:24,'cf. Ps. 73:13; Dtn. 21:7). The miraculous signs at Jesus' death certainly 
do not belong in the biography of a rabbi or prophet. He breaks down the gates of hell 
and opens the way for the imprisoned dead to the holy city, the heavenly city (27: 53). 
When Mt. thinks of Jerusalem in a geographical sense, it is a sample of the conversion 
of myth into history. We will see in the treatment of the letter to the Hebrews, how the 
shouting of the dying Jesus and the tearing of the veil of the temple (27 : 50 B.C.) are 
also transposed in history and localised on earth, heavenly scenes, belonging to the 
story of the redeemed Redeemer. W. Brandt has shown the Synoptic idea that the 
crucifixion would have taken place on the first Easter day to be untenable. We should 
rather think of it as a symbolic mystery, in which theosophical Jews have turned away 
from the Jewish Law. If John lets Jesus die on the day before Easter, then Jesus 
represents the Paschal Lamb, who as a sacrifice buys his own free from the Law. Was it 
not already a conversion of Gnostic mythological material into history, when Mt. made 
the birth of the virgin an episode in the life of a Palestinian civilian family (1:18ff)? The 
children, who are praised and blessed by Christ (18: 6f., 10, 14; cf. 19: 13f.) appear, 
according to 1 Clem. 46: 8, where "the little ones who believe in him" have been 
replaced by "the elect", they were originally meant to be the born-again or born-again 
children of the Spirit; misunderstanding has made them little children (cf. John 3: 1). The 
Gnostics claimed that the Father had not been known in the Old Testament and 
consequently had Jesus say: "No one has known the Son except the Father, and no 
one has known the Father except the Son" (Mt. 11:27, according to the Gnostic 
Marconians); our canonical text, in order to discredit this Gnostic statement, transposes 
the verb into the present tense. The Jewish God and the Father of Jesus Christ are after 
all, according to the Catholic Church, one and the same!
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In the spirit of asceticism, which distinguishes between the Creator and the most high 
God, and, in order to evade the works of the former in order to honour the latter, 
completely destroys the sexual life, is also Jesus' word about the slaves who cut 
themselves for the sake of the kingdom of heaven (19: 12). Origen, who put it into 
practice, seems to have interpreted the text correctly. But the mentality is definitely 
un-Jewish and fits Eastern ascetic Gnosis.
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2. The Gospel of Mark.
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The content of the second canonical Gospel is very similar to that of the first; only it is 
more concise and contains only a few stories and details not found in Mt. Mk. has an 
imaginative and lively, captivating style. But we always find traces of his use of sources; 
he must have been familiar with a gospel writing which began with birth stories and 
genealogies; one only has to look at his polemic against this right at the beginning: 
"Beginning of the Gospel of Jesus Christ" (1: 1), which refers to the baptism of the Lord 
by John the Baptist announced in the Old Testament. The story of the temptation (1:
13), which is incomprehensible because of its excessive conciseness, can only be 
understood by comparing it with what Mt. The imprisonment of the Baptist mentioned in 
Mt. (4: 12) is here tacitly assumed (1: 14), his death inserted in the wrong place (6: 
17-29). The author clearly shows familiarity with one of Jesus' great speeches (1: 22), 
but does not mention the Sermon on the Mount, perhaps because his readers were less 
interested in the contrast between old and new.

We have often seen Mt. put contradictory things next to each other, but Mk. writes 
better, vividly and picturesquely. He masters his subject. He never gives a dry summary, 
not even where he offers an overview of the parables (4). He portrays Jesus' journey on 
earth as one great victory march: a credible image of the Saviour for believers and 
those who have the potential to become believers. He addresses himself to Christians 
from the heathen world; for that reason Jewish statements are missing here as we have 
found in Mt. (5:18ff; 10:5ff; 15:24; 19:28); on the other hand Mk. does give liberal 
statements, such as : "The Sabbath was made for man, not man for the Sabbath"
(2:27); "He who is not against us is for us" (9:40); "My house shall be called the house 
of prayer for all nations" (11:17); the last words, although read in Jez. 56 : 7, Mt. (21 :
13) had omitted. Christian readers from the Gentiles always need information about 
Jewish practices (3:17; 5:14 etc.).
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Mk. can be called sober and sensible, a.o. because of the fact that he leaves out all 
kinds of things that could give offence to his non-Jewish readers, e.g. Jesus' descent 
from David (12:35 ff.) and the register of births. But he also does not mention the Lord's 
birth from the Spirit, although he does not mention an earthly father (6: 3 "the son of 
Mary", cf. Mt 13: 55). This, however, can also be explained by analogy with what we find 
about Heracles in mythology: his father is called Zeus, but his human father is called 
Amphitryon. Thus Jesus at Mt. could not only be called Son of God but also Son of



Joseph. The oldest Herakles legend calls Amphitryon the husband of Alkmene 
(Herakles' mother); elsewhere, however, he is called her fiancé. Thus, the same 
relationships as we know from Mt.

The vividness and liveliness of Mk.'s work have wrongly given many people the 
impression of originality and even of historical reliability. On closer inspection, however, 
he appears to be the younger author compared to Mt. who wanted to offer something 
better in literary terms to the artlessly composed first gospel. In his omissions as well as 
in his additions, he always proves himself to be an "understanding man". Throughout, 
he emphasises more the doctrine than the miracles of Jesus; these miracles are little 
more than preaching the Lord's power over evil spirits. The book begins and ends with a 
dogma (1: 1-4; 16: 5, 19 v.). The stories symbolise the doctrine; in the curse of the fig 
tree (11: 12ff.) the parable nature is clearly revealed. In his account of the glorification 
on the mountain, he himself indicates that this can only be understood from the 
resurrection (9: 9). The child placed in the midst of the disciples clearly represents the 
believer, the one who has been born again into Christ (9: 36 ff.). Thus the whole Gospel 
is recognised as a textbook in images. The first healing of a blind man signifies the 
opening of the blind, Jewish eye of the disciples, when they have come to confess 
Jesus as the Christ (8: 22-26).
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What Jesus brings is "a new teaching with authority", which shows its power over the 
disease-causing demons. Whereas Eastern Gnosis taught that knowledge is an integral 
part of salvation, in Mk. this view comes more to the fore again, after it had been 
relegated to the background in the Jewish adaptation of the Old Gospel. But because 
Mk. is moving in the direction of ecclesiology, he does not emphasise knowledge 
(gnosis) but doctrine (didache). This doctrine forms with him a complete whole (1: 22, 
27). One could call him a rationalist with Gnostic sympathies. According to Irenaeus, his 
work was also successful among heretics; the Church Father recommends a "truthful" 
(i.e., according to his parlance, ecclesiastically approved) study of the writings as a 
remedy against Docetism. This implies, however, that reading it without an orthodox 
commentary was considered questionable. Mk. draws the spiritual Christ, who was 
freed from demons, evil powers hostile to God, and who died in order to deprive death 
of its dominion. Thus, miracles of nature and resurrections of the dead preach the same 
truth. All healings are actually exorcisms of evil spirits (1:32, 34, 39; 3:14ff). Jesus' 
presence has an extremely exciting effect on those demons; they are clairvoyant and 
recognise him; they realise that he has come to their destruction and therefore repel him 
(8:29; 3:1 Iff). As belonging to a higher world, they have the ability to recognize God's 
Spirit in Jesus (cf. Acts 2:22; 10:38ff; 1 John 3:8). This Christ is literally 'possessed' by



the Holy Spirit. Immediately after baptism the Spirit drives him into the desert (1: 12), 
where he behaves completely passively. His relatives consider him to be outside 
himself, ecstatic (3: 21; cf. 2 Cor. 5: 13: "to be a god outside himself').
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A mysterious haze lies over this Gospel: Jesus speaks in short, hasty commands (14:
41 ff.); like a sorcerer he uses the Aramaic language in his healings (5: 41; 7: 34) and 
mysterious means (7: 33ff.; 8: 23). In the middle of the night he flees the disciples (1:
35). When he climbs into the ship in distress, the storm immediately subsides (7: 18).
He also possesses a miraculous prophetic gift (11: 2ff; 14: 12ff, 30). In this connection 
one should also pay attention to the word "immediately" which occurs 44 times in Mk.
Up to the scene in Caesaréa Philippi (9: 29) we find it 38 times, after that only rarely. 
What precedes the suffering is one period of agitation; afterwards everything continues 
with the same calmness; the goal: suffering and dying, has been reached!

The enigmatic sounding words: "Jesus wanted to pass them by" (6: 48) are eloquently 
related. It was preceded by the miracle of bread in the desert, in which the formula for 
breaking bread occurs (6: 41; I will speak of this in more detail when I come to Lk.), 
which points to the Lord's Supper, while all kinds of things in the story of the walk on the 
sea remind us of the appearance of the Risen One in John 21. In the parallel accounts 
of the other Evangelists, the miracle of the bread and the walk on the water are also 
related. The heavenly Man, glorified through suffering and death, walks, as the 
redeemed Redeemer, across the waters of death, i.e. the world of matter in which 
people, even disciples, struggle and wrestle. He wants to pass them by; that is the way 
of the gods; Homer's Olympians do not care about the bleak suffering of the human 
world and Epicurus teaches that they enjoy undisturbed rest and bliss. But this God 
became man in order to make men divine. Compassion belongs to His nature. He wants 
to pass by, but is unable to do so because of an inner urge. When his own people have 
understood the meaning of the mystery of the Lord's Supper, the encounter with the 
Saviour "in passing" makes the fleeting now a revelation of eternity, of their own eternity, 
because the victor over death can also save them from death. The story of the disciples 
at Emmaus (Luke 24: 13) also tells us that the stranger on the road wants to continue 
on his way in the evening. Yet he enters with the two for a short stop and in the 
sacrament they recognise him as the Christ, who then immediately disappears from 
their midst. Indeed he passes by and goes on; the outward appearance leaves them, 
because Christ lives in them as the Spirit and they are members of his holy body.
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This Jesus acts, like the Johannine, entirely autocratically (1: 35 vv.; 3: 13; 8: 12 f.). If 
his enemies say that he has an impure spirit, they commit an unforgivable sin (3: 28 f.); 
sin against the Holy Spirit and sin against the Son are one and the same. In his 
omniscience, too, this Jesus resembles John. His adversaries are shown in black, his 
disciples as narrow-minded and foolhardy (4: 13; 9: 10, 32; 5: 31; 6: 37 etc.); the 
shadow cast on all the others makes Jesus stand out even more in his incomparable 
glory.

Mt. considered the Old Testament to be the main source for the knowledge of the 
Gospel (Mt. 13:52), but according to Mk. this teaching is absolutely new (1:27). Here a 
Jewish scribe (12: 28ff.) says what Mt. (22: 34ff.) has Jesus say: "You are not far from 
the kingdom", i.e. you are still outside it. Jesus' exoteric teaching consists purely of 
parables (4: 34), yes, for a good connoisseur the words: "To outsiders all these things 
happen by parables" imply that the things presented in the Gospel as having happened 
are all parables together (4: 11).

Just as it was testified of the sage of the Stoa that he did everything well, so it is said 
here of the Holy One of the Gospel that he did everything well (7: 37); it is then further 
stated that he also hears the deaf and makes the dumb to speak, then we recognise the 
figurative background. The Holy One is the Christian Wisdom. This is the inside of the 
matter, of which the stories are the outside.

The distinction made here between disciples and crowds contains in its germ the 
distinction between priest and lay person. Everything that Jesus does, speaks, 
experiences, the true disciple must understand spiritually. The story is a veil that hides 
as well as reveals. Not without reason has this gospel been called "the book of secret 
epiphanies" (= divine appearances). Jesus speaks in parables, so that people will not 
understand him and will repent and find forgiveness (4: 11). This divine predestination to 
"harden the hearts" has not been considered an appropriate concept for the "good" 
Jesus and therefore he has tried to escape it by weakening it. In this way the sacred 
text is watered down and, even worse, falsified.
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The influence of "Paul" on this gospel has long been felt. Despite his rejection by the 
Jews, Jesus proved himself to be the Son of God by the miracles of baptism, exaltation 
and resurrection (cf. R. 1:4; He is the end of the law (1:15; cf. Gal 4:4; Mk 4:12, cf. R 
11:8; Mk 10:45, cf. R 3:24; 5:7ff).



Many Latin words point to Rome as the place of manufacture. Mk. must have written not 
long after Mt. Aramaic-sounding expressions can be explained by the use of the 
Aramaic source.
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5. The Gospel according to Luke.
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Among the Synoptic Gospels, the third occupies a peculiar place because of its account 
of a journey and activity of Jesus among the Samaritans (9:50; 18:34), immediately after 
His appearance in Galilaea and before that in Judaea.

This gospel, written in purer Greek than the previous ones, begins with a dedication to 
an important man, Theophilus, although no important Roman will ever have borne this 
name. When the author states his intention for this work (1: 1-4), he presupposes the 
existence of other gospels, which must also have served as sources for him. We see 
that some stories and sayings break the context in which they occur. (7:29 ff; 11:29; 
13:34; 21:18), that extensive stories known to us from Mt. and Mk. are pulled together 
here (3:18-22), then all this also points to the use of sources. The people of Nazareth 
speak of Jesus' activity at Capernaum, where he has not yet been according to Lk. 
Simon, not yet mentioned, is nevertheless assumed to be known (5:3), apparently 
because Mt. (4:18ff) and Mk. (1:16ff) had already mentioned him. The speech which 
Jesus delivers here in a plain (6: 20-49) seems to be a, partly very short, adaptation of 
something like the Sermon on the Mount. Besides four beatitudes, Lk. also gives four 
"Woe to you" with poverty-glorifying purport (6: 24ff.). In order to harmonise the plain 
speech of Luke with the Sermon on the Mount of Mt. But Jesus had already come down 
from the mountain (6: 17) and it is not said of the crowd, which had come from far and 
wide, that they had to climb a mountain to hear him. Thus, the "faithful" interpretation of 
this text seems to be influenced by Jezaiah (50:4), who spoke of elevated valleys and 
sunken mountains.

A peculiarity of Lk.'s style of writing is that he often repeats himself, sometimes literally, 
but mostly with other words. Each time he adds something to what was found in his 
predecessors. He likes accurate data. Whereas his sayers speak of the ear that was cut 
off from the servant of the high priest, Lk. knows that it was the right ear (27: 50); a 
"one", not specified by them, is for him called "a superior" (18: 18); he knows the names 
of the anonymous persons who had to prepare the last Paschal meal in Jerusalem (22:
7 ff)-
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If Lk. does not end the genealogical register (3: 23 ff.) with Abraham, but with "Adam 
(son) of God", then Jesus evidently does not belong to the Jewish people, but to all 
mankind, and for God there is no question of circumcision or uncircumcision (cf. 1 C. 7:



19; Gal. 5: 6; 6: 15). We find this same un-Jewish, broad standpoint repeatedly (2: 4,
32; 3: 14) and the whole Samaritan period also bears witness to this, insofar as the 
Samaritans represent the pagan world according to the writer's intention. A Samaritan 
fulfils the noble role of the merciful one (10: 30 ff.) and of the grateful one (17: 16). 
Besides the Twelve, Jesus sends out 70 to the peoples of the earth (10:1 ff.). The barren 
fig tree represents Israel (13:6 w.); the Jews, although invited first, do not appear at the 
feast (14 : 16 w.) and one recognises them in the elder son from the parable (15:25 
w.). While the heathen Pilate finds no fault in Jesus (23: 4, 14, 20 ff.), although he finally 
gives in to the demands of the crowd (23: 25), the Jews play the leading part in the story 
of the Passion. Only Lk. knows the prayer for the Holy Spirit (11: 13; cf. Some 
witnesses read the Lord's Prayer in Lk. 4:Iff, 18ff, 10:21ff: "Your Holy Spirit come"
(11:2)! Jesus teaches that the Kingdom of God is within mankind (17: 21); a certainly 
not eschatological idea (cf. 23: 42 ff.).

However, more Jewish traits are not lacking, especially in the first two chapters, and 
there is a great respect for Law and Synagogue (10:25ff.; 7:3ff.). "Son of Abraham" is 
regarded as an honorific title (19 : 9).Typical for Lk. is the apocalyptic distinction 
between "this age" and the age to come, as the kingdom of Satan and the kingdom of 
Christ (4:6, 13, 18; 22:3, 31); furthermore the Ebioniteism, i.e. the contempt of wealth 
and the glorification of poverty (6:20 w.; 12:13 vv., 33; 14:33; 16:9-13, 19 vv.). Jesus 
appears here especially as saviour of sinners (7: 36 ff; 15: 8 ff; 18: 9 ff; 23: 40 w.).

53

In spite of the Jewish colour of Mary's and Zechariah's hymns (1: 46ff., 68ff.), the Greek 
romanticism of pastoral poetry strikes us in the foreshadowing: the nativity scene, the 
baby in the manger, the shepherds. God's Spirit as a force that produces is an old 
Egyptian idea. The powerfully charged divine word effects the conception (1: 26 ff.) and 
only a virgin is deemed worthy of it. Plato was conceived by Apollo, Alexander the Great 
by Zeus or Ammon. The antecedent of Jesus (1:26 vv) is formed after that of John the 
Baptist (1:5 vv) and both are imitated by the announcement of Samson's birth (Judges 
13:1 v.).y

In Lk. 2, Acts, we shall see how the Greek travel novel has influenced it. The Samaritan 
travel narrative points in the same direction. Besides much well-known Synoptic 
material, it contains, among other things, the famous parables of the lost sheep, the 
penny and the son (15). The last three chapters also contain much that deviates from 
the Synoptic tradition. These include the words spoken by Jesus to one of the crucified: 
"Today you will be with me in paradise" (23: 43), where the image of Jesus' ascension, 
also known from elsewhere, radiates directly from the cross (cf. John 14: 2, 4; Phil. 2:



5). Lk. probably had as its main source a Pauline gospel, an adaptation of the Oldest 
Gospel, which will also have formed the basis of the one used by Marcion. Apparently 
unsatisfied with the existing gospels, Lk. wants to tell a new story of "what has been 
fulfilled among us" (1: 1). His aim is to improve, complete and purify, and to do so in a 
conciliatory, catholic spirit. Thus his book has become a Pauline gospel, but without 
sharp edges and by adding more Jewish elements suitable for all who want to stand 
above the parties. His Paulineism is evident from many words that occur only in his and 
Paul's letters. He alone among the Synoptics speaks of Jesus as "the Lord" (15 times); 
a Hellenistic idiom, which can be explained by the Roman court ceremonies and 
Eastern religions. Mt. and Mk. rarely use the word Kyrios (Lord) other than to refer to 
Jesus by it. It is the name of God in the Greek O.T. (the Septuagint or translation of the 
seventy), transferred to Jesus, the Hebrew Yahweh, while "God" of the Staten Bible 
(Hebr. Elohim) is a translation of the Greek Theos. Already Philo had distinguished 
between the highest God and the creator of the world, between the hidden, not to be 
named, and the revealed God. In 3 Enoch, a Hebrew apocalyptic-Gnostic writing from 
the 2nd century, there is mention of the small Yahweh or Metatron ( = medetroner ?), 
God's vicar, as of a second God, who is mystically indicated with the nym; "I will be" 
(Exod. 3 : 4 w.; èhfèhy '.
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Only Lk. connects the story of the birth of the Saviour of the World with the history of the 
Emperor Augustus, by means of the census under the prefect of Syria, Quirinius (2: 1); 
he has, however, dated this census some seven years too early and did not know that it 
was limited to Palestine. The sixfold time determination of the history of salvation (3: 1) 
is also part of the historicizing scope of Lk.' work, although in fact there were not two 
high priests in office at the same time and Lysanias of Abilene had already died in 36 
B.C.

We have seen above that imperial lordship had an influence on the history of the 
Gospels. This is expressed in the words of the angel when he says: "I proclaim unto you 
great joy, which shall be to all nations, that a Saviour is born this day"; also in the 
angelic song: "Glory to God in the high places" (2: 10 and 12). We have come to know 
these terms "proclamations" and "Saviour" as technical terms from the Hellenistic world 
of thought.
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An Indian parallel with the story of Simeon (2: 25ff.) is provided by the Buddhist story of 
the Asitanga, in which a pious, sanctifying old man also comes by supernatural power to



the place where the young Saviour is staying, takes the child in his arms, alludes to his 
own end of life, but says of this young life that it will enlighten the world. Also in the 
beatification of the mother of Jesus (11: 27ff.) Indian material may have been 
incorporated and the story of the widow's penny (21: 1-4; cf. Mk. 12: 41ff.) has a very 
striking parallel in a work of the Buddhist A^vaghosha. H. Haas has devoted an 
important study to the latter correspondence, in which it is shown, among other things, 
that in those days the traffic between East and West was much greater than is usually 
thought.

Several manuscripts miss the verses 19b-20 in the sacrament of Lk (22: 14-26), and 
thus definitely give the oldest reading. Why would a copyist, who included the words 
"and he took bread, blessed it, broke it and gave it to them, saying, this is my body", 
have omitted the following words: "which is given for your sakes, do this in 
remembrance of me"? On the other hand, it is understandable that this shorter Lk. text 
was expanded in the spirit of 1 Cor. ll:23b-25; does not this expansion to 32 words have 
26 in common with the Pauline text? An original message without a cup was apparently 
superseded by the form of text handed down to us. In the story of Jesus' encounter with 
the disciples at Emmaus, Lk. (24: 30) has the same words; at the breaking of the bread, 
the stranger suddenly becomes known to them as the Lord (24: 35). An action with a 
mysterious, sacramental, not to say magical effect. Through it the Risen One grants 
gnosis to those who commune (cf. Acts 2:42, 46; 20:11; 27:35ff; John 6:23). In the 
accounts of the miraculous feeding, of which six occur in our canonical Gospels (in Mt. 
14 and 15; Mk. 6 and 8, Lk. 9 and Jn. 6) and which, according to all, are connected with 
the Eucharist, there is no mention of drink. Now we are struck by the constantly 
recurring formula: "He took the bread, blessed it, broke it and gave it to them"; this 
seems to be the technical terminology of the bread-breaking message. (Mt 26:26;
14:19; 15:36; Mk 14:22; 6:41; 8:6; Lk 22:19; 9:16; 24:30; Acts 27:35; 1 Cor 11:24). A 
ritual formula, in which every word weighs. Did not the Lord Himself say at the institution 
of the Lord's Supper, pointing to the bread: this is my body? Then the taking of the 
bread by Him is a taking or accepting of the body; the blessing, the breaking and the 
dispensing all concern the body of the Lord as well. The Christ from above, the 
heavenly Man, makes his body available to his own in the sacrament; a reproduction of 
his suffering and death is hereby given. He is Spirit, but has taken on a fleshly body 
(Barn. 7: the vessel of the Spirit), which is then sanctified by his Spirit. But he is sent to 
die, and the breaking of his body makes those who partake of him members of the new 
body (1 Co. 12: 27), of which he is now the head (Eph. 1: 22ff.); they must become his 
body (1 Cor. 10: 17; 12: 12ff.; Rom. 12: 5; Eph. 1: 23), the mystical Body of the Lord. All 
this is Gnostic thinking, not Palestinian, not Jewish.
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Gressmann and Windisch connected the parable of the rich man and the poor Lazarus 
(16: 19 w.) with an Egyptian fairy tale; the eschatological representations in this parable 
are not Jewish; Abraham is simply put in Osiris' place.

Tradition sees in Lk. a physician, friend of Paul during his imprisonment in Rome (Col.
4: 14; Philem. 24; 2 Tim. 5: 11). In vain did Harnack try, after English example, to show 
the medical character of the style of this gospel and of the Acts of the Apostles. Medical 
knowledge and speech do not go beyond what a civilised layman of the time would 
expect. Plato, Xenophon and Seneca could be declared doctors for the same reasons 
as our author.
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The work was probably written in Rome around the middle of the second century, as a 
Catholic adaptation of a pre-Canonical gospel, to which Marcion's gospel would have 
been very similar. The descent of Jesus from heaven at Capernaum was changed by 
the Catholic author into a descent from the higher land of Galilaea to the lower 
Capernaum. A nice example of the way in which history is made from above-historical 
data.
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4. The Gospel of John.
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This Gospel cannot be forced into the framework of the Synoptic Gospels. It differs from 
them in form and content. If, for example, the story of the cleansing of the temple takes 
place in the last days of Jesus' life, John places it at the beginning of his action (2: 13 
ff.). Jesus is beset by enemies who show a differentiated character among themselves: 
Pharisees, Sadducees, scribes etc.; John summarizes all opponents under one name: 
the Jews, as if the Jews formed an indistinguishable unit. This name, which sounds like 
a name of abuse, occurs ± 60 times as opposed to 4 times in the Synoptic Gospels. The 
latter first mention Galilaea and only at the end Judaea as the area of Jesus' activity; in 
the fourth he appears immediately in Judaea and only visits Galilaea as an excursion. 
The first three relate many miracles, which are supposed to show Jesus' mercy; the few 
miracles (about seven) in John reveal his greatness and have the character of signs. 
Temptation and Gethsame are missing. Jesus' preaching does not contain the rich 
material of the Synoptics, such as, for example: the nearness of the kingdom of God. 
Jesus' preaching does not contain the rich material of the Synoptics, such as: the 
nearness of the kingdom of God, repentance, forgiveness of sins, God's providence, the 
most important commandment, sayings about fasting, prayer and Sabbath. In John, 
Christ preaches nothing but himself, his origin and nature, his relationship to the Father, 
his relationship to Jews and believers. Instead of parables, which offer one central point 
of comparison, this Gospel gives allegories, which are of significance point by point (10: 
llff.; 15: Iff.). The earthly activity of Jesus seems to last longer than the one 
"prosperous year" of the Lord (Lk. 4: 19; cf. Isa. 61: 2) of the Synoptics.

The author himself tells us that his book was meant as a teaching book, as a missionary 
document and as a propaganda tool for the faith (20 : 30 ff.). The closing words sound 
like a fairy-tale motif: "There are many other things that Jesus did. If they were 
described one by one, I believe the world would not be able to contain even the books 
that have been written" (21: 25). If these words are read in connection with the 
prologue, everything becomes clear: "In the beginning was the Logos, and the Logos 
was with God, and God was the Logos. He was with God in the beginning. All things 
were made through him" (1:Iff.). This too is like a fairy tale: a time before creation, when 
there was no time. But together they make us realise that the life of the Logos Christ, 
who lived with the Father before the creation of the world, who is thought to be cosmic 
and universal, through whom everything was made and who only became flesh in the 
passing, cannot really be described. All science and wisdom, the entire history of Nature 
and Spirit are contained in that Logos life, the fullness of which cannot be expressed in 
books, let alone in a single book. Thus the Fourth Gospel characterises itself as the



book that points beyond itself and does not consider the eternal truth fully 
communicable in writing.
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The Logos idea has its roots in the philosophy of Herakleitos. In the flight of 
phenomena, this thinker saw the harmony, the order of things, the World Order or World 
Law as the only permanent thing, the meaning of things. Although we all participate in 
this, he says, people live as if they had their own view. This blunt inability to understand 
the Logos, which created them, is the great tragedy of history. The prologue to our 
Gospel also teaches us this. Through the Stoa, who had developed this Logos doctrine 
and who in Egypt had joined forces with Jewish contemplation and Egyptian folk belief, 
it must have come to this Gospel. The prologue describes three phases of Logos 
revelation: first, as the World-Soul, the most universal thing one can think of; after all, 
literally everything, as created by the Logos, has a share in it. However, this revelation 
has not led to enlightenment and knowledge of God. In the second phase, the Logos 
appears in Moses and the Prophets; this is a special revelation, limited to a certain time 
and a certain people, reaching only a few. Only with the incarnation of the Logos comes 
perfection: in this one man his fullness appears; at the same time, however, it has 
meaning for all, it is universal. The intensity of revelation grows as it moves from the 
general to the concrete.
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In Gnostic fashion, this gospel is dualistic and pessimistic. The world as such is called 
evil, the work of lower powers, which enslave man (astrological fatalism). Our gospel 
would not be a canonical or ecclesiastically approved gospel if this view were explicitly 
proclaimed here. It is rather said that the Logos mediated the creation of the world. The 
souls of the people from the world of light above appear to have fallen into this lower 
sphere, from which the Saviour (Sótèr) must save them. Only the blinded Jews have no 
control over God's intentions of salvation; they belong to the god of this world and do 
not know the Father. They are called children of the devil's father (8:44) and therefore 
brothers of the devil. That father is the righteous Jewish Lord, with whom, according to 
the spirit of this gospel, the Christian has nothing to do, because he worships the 
heavenly Father. God's children live scattered among the heathen before there is any 
mention of Christianity (11: 52). Every one that is of the truth listens to the voice of 
Christ (18: 37), but he that is not born of God cannot see the kingdom of God (3: 3). The 
higher knowledge of salvation must come from above (1:9); this light is also life, the fruit 
of the Logos. As the Father's messenger, Jesus proclaims and explains heavenly things 
(3:12). Again and again his words are misunderstood by the Jews (2: 19; 3: 1 w.; 4: 7,



31; 6: 32 w.; 7: 35; 8: 22); but also the disciples suffer from this malady (14: 4 vv., 7 vv.; 
16: 7 v.). Such misunderstanding belongs to the technique of the Hellenistic revelation 
literature (a.o. of the Hermetic writings). Those who before Jesus wanted to lead the 
flock, the congregation of God, were called thieves and murderers (10: 1, 8). The 
Jewish Scriptures do point allegorically and figuratively to Christ (3: 14; 5: 48; 6: 31 ff,
49; 8: 56; 12: 41; 19: 36), but wrongly they are considered the source of life (5: 38ff). 
The true Israelite is he who acknowledges Jesus (1: 47). Jesus himself speaks of the 
Law as if he were completely outside of it (7: 19ff; 8: 17; 10: 34) and so does the 
evangelist (2: 13; 5: 1; 6: 4; 7: 2; 11: 55; 19: 42). Christ stands opposite Moses as grace 
and truth stand opposite the Law.
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The Samaritans are more receptive to Christ (4) and the Greeks come to see him (12: 
21). The fact that they did not go to the temple or synagogue, where he always 
appeared in public (18: 20), already indicates that this seeing is a higher seeing, a 
beholding of the mystery god. The scene is like an initiation rite to Jesus' death; when 
the god is exalted and glorified, he can also exalt and glorify his disciples. As it says in 
the Attis Mystery: "Take courage, initiates, now that the god is saved, you too will be 
saved from your troubles". In the Egyptian Mysteries, every dead person was identified 
with Osiris; by dying, one became Osiris and this future fact was already experienced in 
the flesh in the mystery. Those who wished to be initiated, however, first had to be 
called, summoned by the divinity: they were not allowed to penetrate her just like that. 
That is why these Greeks were presented to Jesus, introduced as if to a prince, yes, to 
a god. The saying about the grain of wheat that dies in the earth to bear fruit (12:24) fits 
perfectly with this mystery; death is the goal of life and to follow in death is to follow in 
glorification. But this is preceded by the worst horror (12: 26 ff). When the heavenly 
voice resounds, the Spirit descends on Jesus and he can draw the disciples to himself 
(12: 28 w.). The Mystery God penetrates into heaven as the first person and death is no 
longer a stumbling block, but a transition to the Father; God enters into mankind; this 
man takes on the form of God, whereby he is deified (6: 40; 14: 9, 23).
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Already Justin the Martyr (± 150) has recognised parallels with Dionysus miracles at the 
miracle of Cana (2:1). According to him, demons must have inspired the pagan myths; 
they imitated Old Testament prophecies in order to shake the foundations of the 
Christian faith and to give the impression that Christ was also a kind of son of Zeus and 
nothing more. In our time, Grill and Leipoldt have demonstrated in detail the 
correspondence between the fourth gospel and the Dionysian myth on this and many



other points. The Dionysian image of the vine (15:If.) teaches that the god must help 
the initiate to lead a life worthy of initiation, but at the same time that the initiate must 
make an effort himself. From the mystery services we know how initiation and the 
sacrament make man the son of the divinity; he becomes partaker of the divine nature 
through fertilization with heavenly seed (3:3; cf. 1 John 3:9). Irenaeus (I 23, 5) reports 
that the baptism of the Gnostic Menander brought about resurrection and survival in 
eternal youth without the possibility of death. All this is in line with the conversation with 
Nicodemus, where water and spirit are united in baptism (3:5); in the rite divine 
conception is accomplished (cf. R. 6:4; Tit. 3:5 v). Wine, bread and water are the 
ancient elements of the Dionyso Sacrament. According to an ancient Oriental 
conception, all divine saviours are shepherds, fishermen, hunters or gardeners (Attis, 
Tammuz, Adonis); the risen Christ appears as a gardener (20: 15), the Apostles are 
fishermen and the Pope wears the fisherman's ring. Dionysos and Orpheus are called 
"the good shepherd"; the former, son of the Virgin Mary, has the donkey as a sacred 
animal on which he rides. All kinds of representations in the Catacombs appear to be 
symbols of the Dionysos Mysteries: the holy ark, the beating of water from the rock, the 
fish, etc..

The powerful word of the mystery god Jesus (5: 24; 14: 23; 15: 8; 17: 14) seems to be a 
kind of fluid, an independent power (12: 48). This gospel does not believe in miracles as 
such (1: 50; 4: 48; 20: 29); miracles are signs, profound parables. The healing of the 
blind man illustrates that Jesus is the Light of the world (9), the raising of Lazarus that 
he is the Resurrection and the Life.
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Windisch characterised the genre of this gospel as "dramatically spun out novella". One 
could go further and speak of a distinctly dramatic character. The prologue then appears 
as a praeludium to a drama, in which the Logos Jesus and the evil powers of darkness 
and unbelief are the main characters. It ends, as it begins, with an act of creation, when 
the Lord blows the Holy Spirit on His disciples (20: 22). The Passion is the dramatic 
climax.

Calvin has rightly called this Gospel the key to the rest. When reading the Synoptic 
Gospels, one may get the impression that what we have here is the account of the life 
of a rabbi or prophet, embellished by the poetic imagination with all kinds of unhistorical 
traits; the reading of John makes it clear that the hero of the story is a heavenly being, 
whose incarnation in the god-man Jesus is described with the emphasis on "god". If the 
emphasis is placed on 'man', we get something similar to many passages in the first 
three Gospels. In John the human aspect of Jesus takes a back seat; he walks over the



earth, but actually without touching it. The flesh on him is merely transparent of the 
divine Spirit, who is his true being. This includes the well-known docetic traits: when the 
Jews are picking up stones to throw at Jesus, he goes out of the temple in secret (8: 59; 
cf. 7; 10; 12: 35). He who has seen Christ, has seen God (15: 9). Nevertheless, he is 
subordinate to the Father (14: 28; 5: 19 ff.), who has given him His power out of love (5: 
19 ff; 3: 35). The Son carries out what the Father has commanded him (5: 30; 14: 31).

By the historicising gospel writing of the Synoptic type, the spiritual (pneumatic) became 
too much inferior to the human (somatic). The Catholic author has therefore prepared a 
Gnostic gospel of the older type for the Church of the future. He himself lived in the old 
theosophical atmosphere of the original Christianity. Although he came later than the 
Synoptics, he represents a more ancient faze, which he nevertheless works on as a 
moderate Gnostic and as a churchman in the Catholic spirit. In his opinion, one could be 
"bon catholique" - and the canonisation of his work proved him right -, and yet give 
away much less of the theosophical ideas, the mystery wisdom, in a word the esoteric 
character of the Oldest Gospel than the Church had done.
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Our author certainly knew the Synoptics, or at least their common source; his other 
main source was a Gnostic gospel, which may have been related to the one on which 
Lk. is based and which was used by Marcion. The hypothesis that Joh. must have 
written originally in Aramaic fails to take into account the fact that Epictetus and the 
papyri also show numerous Semitic words and turns without being translations of a 
Semitic original.

We understand the predilection of the Gnostics for this gospel. The Valentinian 
Herakleon commented on it (± 170). Both emphasise the novelty of Christ's appearance 
and message, his transcendent nature and deity; both raise Jesus from the dead pp 
(10:18; cf. Marcion's reading of Gal 1:1); both have God as spirit, not as judge, but as 
keeper. Their judgment on the Jews is the same.

For Joh. the focal point of redemption does not lie in the death on the cross, but in the 
incarnation of the Logos, who comes to reveal the world plan to mankind and to 
enlighten them. Eternal life begins through him already here, just as the judgment is 
already being carried out through him here; his return is spiritualized and made a 
continuing effect of his spirit in his own (3:19; 12:31f; 16:11).
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The writer distinguishes himself from the disciple, whom Jesu loved (19: 26; 20: 2 ff; 21: 
7, 20 ff), who is also called the other disciple (20: 2, 8), in distinction to Peter (20: 2; 18: 
5 ff) and also appears before (1: 35 ff; 13: 23 ff). That disciple is the writer's untouchable 
witness (21: 24) and certainly Joh., who, compared to the previous gospels, is idealised 
here: he understands the Master and even Peter is behind him.

Still ±170 there are church circles in Asia-Minor who reject this Gospel and forbid the 
reading of it; they consider it written by the heretic Cerinthus. In any case, this 
Alexandrian Logos Gospel, which quotes the Old Testament in the Greek translation, 
could not have been made by a Galilean fisherman. This fact does not change a 
papyrus from Egypt of ± 125, which became known in 1935 and which contains parts of 
John 18. These may have belonged to a source of the gospel.
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5. The Gospel of Peter.
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At Akhmim in Upper Egypt, a fragment of the Gospel of Peter was unearthed from a 
grave in the winter of 1886-7. It begins with the words: "But none of the Jews washed 
his hands, nor Herod, nor any of his judges" (cf. Mt. 27:24ff). It breaks off in the middle 
of a "message" that Peter and Andrew took their nets and went to sea with Levi, the son 
of Alphaeus. This must have been followed by an appearance of the risen Lord.

In this fragment we encounter several docetic traits: Jesus remains silent on the cross, 
as if not in pain (vs. 10); his death is referred to as "being taken up" (19), which implies 
an ascension from the cross. Instead of the famous word from the cross: "My God, my 
God, why hast thou forsaken me? Jesus here cries out: "My strength, my strength, why 
hast thou forsaken me? (19). This is the force known from Gnosticism, which 
descended into Jesus at his baptism, but left him again before his suffering, because it 
was impervious to suffering (according to Cerinthus, Karpokrates, the Valentinians). 
Jesus only breaks his silence at the moment of his death, when the higher Christ leaves 
him. The stone that closes off his tomb turns away of its own accord to let in two angels 
(37). Then the soldiers on guard see three men coming out of the tomb; two of them 
support the third; a cross follows them; the heads of the two reach up to heaven (39), 
but that of the one who is accompanied by them rises above the heavens (40; cf. 
Hermas' Shepherd, Gel. IX 6, 1, where gigantic dimensions must also make an 
impression). And they hear a voice from heaven saying: "Did you preach to the sleeping 
ones? The answer is heard from the Cross: "Yes" (vs. 42). Those "sleeping" will not be 
the inhabitants of the underworld, but those sleeping in sin. Towards the end of the 
fragment it says: "We, however, the twelve disciples of the Lord, wept and mourned: - 
this betrays ignorance of Judas' betrayal.
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6. Scattered Gospel Fragments.
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Under this title I shall summarise all that has been preserved in church writers and 
elsewhere in the form of fragments of the lost Old Gospels. Many of these have not 
been accepted by the Church because of their iniquity, and have even been contested.

In the Gospel of the Nazarenes, which Jesus must have known as the friend of the poor 
and of sinners, it says:

"It came to pass, however, when the Lord had risen from the water, that the whole 
spring of the Holy Spirit descended upon him and rested upon him, and said to him: My 
son, in all the prophets I expected you, that you should come and I should rest in you. 
For thou art My rest, My first-born son, thou who art ruler for ever" (Jerome, 
Commentary on Jesus 11:2).

This ancient-sounding message strengthens our conviction that the original gospel 
writing came from the Gnostic side. One pays attention only to that resting (the 
anapausis) and the Holy Spirit-source, which is going to speak.

The Ebionite Gospel has the mother and the brethren of the Lord exhorting him to be 
baptised by John "for the forgiveness of sins". To which he replies: "What have I sinned 
that I should go and be baptised by him? Or must it be that this very thing which I have 
said is ungodliness" (For this reason, Against the Pelagians III 2). With "ungodliness" I 
translate ignorantia, the Greek agnosia, which apart from ignorance, also has this 
meaning. There is no question of sin committed out of ignorance, but Jesus takes into 
account the possibility that his unwillingness to be baptised or his self-aggrandisement 
might be sinful. When he is baptized, he sees the Holy Spirit descending from the water 
in the form of a dove and entering into himself. A heavenly voice says: Thou art My 
beloved Son, in whom I am well pleased; and again: Today I have begotten thee (cf. Lk 
3:22 according to the Beza manuscript; Ps 2:7; Justin, Discourse 88). And immediately 
a great light surrounded the place. (This happens because it is only now that the Son of 
God comes to earth from the kingdom of light). At John's question: "Who art thou, O 
Lord? This is My beloved Son, in whom I am well pleased. John falls on his knees 
before Jesus and wants to be baptised by him. Then John falls on his knees before 
Jesus and wants to be baptised by him. Jesus, however, opposes this with the words: 
Let go, for it is fitting that all things be fulfilled.
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In that same gospel to the Ebionites, there was the word of Jesus: "I have come to 
abolish the sacrifices, and if you do not abolish the sacrifices, wrath will not depart from 
you" (t.a.p. 30, 16). Perhaps this Gospel also included the words: "My secret is for me 
and for the sons of my house" (Cl. AL, VI. V va, 63), which testify to an esoteric 
Christianity. Gnosticism is also what the Gospel to the Hebrews recounts about Jesus' 
origin:

"When Christ wanted to come to mankind on earth, God the Father chose a great power 
in heaven called Michael and entrusted Christ to its care. And the power came into the 
world and was called Mary, and Christ was in her body seven months" (cf. V. Burch in 
Journal Theol. Studies 1920: 310).

Also there the Saviour was introduced speaking thus :

"Immediately my mother, the Holy Spirit, seized me by one of my hairs and carried me 
up the great Mount Tabor" (Origen, Comm, on John 2: 12). Furthermore: "He who 
searches will not rest until he finds; but when he has found, he will be amazed, and 
being amazed, he will reign as a king, and being as a king he will find rest" (CL AL, VI. V 
14, 96; II 9, 45).

The gospel of the Egyptians will have had a strict ascetic character. In it Jesus says: "I 
have come to destroy the works of the feminine" (CL AL III 9, 63). Once, when the end 
of the world was being discussed, Salome asked: "How long will men die? Jesus 
answered: As long as the women give birth. And Salome said, "Then I have done well 
not to give birth. Then the Lord answered, Eat all spices, but that which is bitter do not 
eat it" (Cl. Al III 9, 66; cf. 6, 45). When his disciples ask him when he will be revealed to 
them, he answers: "When you have undressed and are not ashamed" (Oxyrrhynchos 
papyrus 655). Which then corresponds to his answer to Salome's question, when the 
kingdom will come: "When thou shalt trample upon the shell *of shame, and the two 
become one, and the masculine as the feminine, and the external as the internal, 
neither male nor female" (C. A., VI. Ill 13, 92). It reminds one of the self emasculation of 
the Attis servants, by which they made themselves equal to the goddess, who herself 
had male attributes. Sexlessness or Paradise Innocence is ideal and marriage is 
considered inferior. A mystical spirit breathes into the word :
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The Lord says: "Unless you make the right as the left, and the left as the right, and what 
is above as what is below, and what is behind as what is in front, you will not know the 
kingdom" (Act 38 of Peter).

Here the error of all values is taught. It is understood that Christ, thus teaching, must 
testify in the same Gospel: "Those who are with me have not understood me" 
(Ephesians 1:4). This gospel, used by the ascetic sect of the Enkratites and the 
Nahassenes, will have come from Egypt.

In a Philippus gospel it must have read :

"The Lord has revealed to me what the soul must say when ascending into heaven and 
how it must answer each of the powers that be: I have known myself and gathered 
myself together from all sides, and have not begotten children for the ruler of the world, 
but have uprooted its roots and gathered together its scattered members. And I know 
who thou art, for I am of those above. And so she is redeemed. But if she be found to 
have borne a son, she shall be kept below, until she shall be able to receive her own 
children and draw them unto herself (Epiph. 26, 13).
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The soul's journey through the planetary spheres is presupposed here; to gain passage 
it must know the passwords. The gathering of the scattered members refers to a 
Gnostic mystery of divination: the members of man's earthly body are twelve sins, which 
dwell in him like demons; these flee from ten forces of God, and thus the new divine 
man is created, whose members are these forces or virtues.

Irenaeus (I 29), when he treats of the so-called Barbelo-Gnostics, gives an extract of a 
writing in the name of John, which since 1896 has been known to us in its original form. 
After the Lord's passing, John is said to be pondering sadly on a lonely mountain about 
the following questions: "How did the Redeemer come, and why was he sent to the 
world by his Father who sent him, and who is his Father, and what is this aeon to which 
we shall go? (M O C G I 133). We encounter here a lofty conception of God: the Father 
of the universe is called invisible, the pure light in which no one can see, the Spirit, 
whom no one can think as He is, the Eternal, the Inexpressible, the Unknowable, since 
before Him no one exists to give Him a name.



"He only thinks His image and sees it in the water of pure light that surrounds Him. And 
His thinking made a work and manifested itself and stood before Him in the spark of 
light, which is the Power that exists before the universe . . the perfect providence of the 
universe, the light... the image of the Unseen... she is the first Thought, His image; she 
became First Mensch, i.e. virgin Spirit..., the Aeon, which does not age, the 
male-female, who arose from His providence" (t.a.p. I 133 v.).

The Nahassenen also had a Gospel of Thomas, in which Jesus said:

"He that seeketh me shall find me in children from seven years old: for there am I 
manifest, having been hidden in the 14th aeon" (Hippol. V 7).
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According to Hippocrates and the Stoa, a child has no reasonableness until the age of 
seven; thereafter puberty begins and the voice changes. A reference to the 14th aeon in 
Valentinus' system will not help us, for this one was called: the Lust (hèdonè). According 
to a Gnostic writing (T. U. VIII 9 f.) in the 14th aeon there is the second great invisible 
God and great, friendly {chrèstos) God.

In the following quotation, Mensch refers to the heavenly Mensch: "The beginning of 
perfection is knowledge of Mensch; the knowledge of God is perfection" (Hippol. V 6, 6). 
The following points to Christ as the omnipresent Logos:

"I was standing on a high mountain, and I saw a tall man and another short man, and I 
heard a noise like thunder, and I came to hear him, and he said to me: I am you and you 
are me, and wherever you are, there I am, and I am sown in all; and wherever you wish 
to gather me, you gather me, but gathering me, you gather yourselves" (Epiphan 26:3).

Gathering oneself from the multitude of the world is the cooperation that mankind must 
give to the great cosmic collection of the scattered. In this way one rises above the 
rulers of the world (26, 10). The reborn person is himself the Logos of God. This recalls 
the saying from a papyrus found in Oxyrrhynchos, Egypt:

"Wherever. . . one is alone, I am with him. Lift the stone and there you will find me, split 
the wood and there I am" (Oxyrrh. pap., Preuschen 22).

One has read pantheism from this; it is better to speak of omnipresence. We read in the 
Roman Clemens (Sermons 19: 14) that the storm on the sea, which immediately 
obeyed Jesus' voice, was the wave motion of matter, and also that Jesus was identified



with the "good year of God" (cf. Lk 4: 19; Jn 61: 2) and the Apostles with the twelve 
months (Recognitions 4: 35). A remarkable example of an astral mythology of the 
Gospel.

Twice the word occurs: "He that is near me is near the fire; he that is far from me is far 
from the kingdom" (Origenes, Sermon on Jer. 20:3; Didymus on Ps. 38: 8). It is not 
necessary to change "the fire" into "the Father" as Harnack did; for it is said of Jesus 
that he comes to bring fire to earth (Lk 12:49), which is to be understood as a trial, a 
testing. Close to Jesus is the place where the fire purifies the Christians, but consumes 
the unbelievers; one is not far from the Kingdom of God, from which the unbelievers are 
far away. This statement is confirmed by another saying: "No one shall obtain the 
kingdom of heaven without being tested" (Tert., Baptism 20). Christ himself can say:
"For the weak I have been weak, for the hungry I have hungered and for the thirsty I 
have thirsted" (Rev 17:31).

73

The Cambridge Bezahandschrift reads after Lk. 6:4 the words:

"When he saw someone working on the Sabbath that day, he said to him, 'Man, if you 
know what you are doing, you are blessed, but if you do not know, you are cursed and a 
transgressor of the Law'".

A recommendation of autonomy, fitting for the mouth of an Alexandrian-Jewish 
theosopher. The Oxyrrhynchian word corresponds to this:

"If you do not fast concerning the world, you will not find the kingdom of God, and if you 
do not rest concerning the day of rest, you will not see the Father" (in Preuschen 22).

The first half of this word is clearly ascetic; the second, in my opinion, anti-legal, insofar 
as the celebration of the Sabbath dedicated to the Jewish God is considered to be in 
conflict with the will of the Father, who desires the celebration of the Lord's Day 
(Ignatius, Magn. 9: 1). Just as fasting here means abstinence from the world, so 
Sabbatizein must mean letting go of the Sabbath. This anti-Jewish word is consistent 
with it:
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"I stood in the midst of the world and appeared to them in the flesh, and I found all of 
them drunk, and no one I found thirsty among them. And my soul is heavy with the sons 
of men, because they are blind in their hearts. ..." (Oxyrrh. 3, Preuschen 22).

In those same fragments Jesus says :

"The kingdom of heaven is within you, and he who comes to know himself will find it; 
know yourselves, and you will be sons of the perfect Father in heaven" (Preuschen 23; 
cf. Lk. 17: 20 v.).

The saying: "Become tried and tested exchangers", which according to Resch occurs 
69 times in Christian writers of the first centuries, seems to mean that the Christian 
preacher in the O.T. must learn to distinguish between the true and the false. In an often 
quoted "Sermon of Peter" by Clemens Al., which must have been written before 
Irenaeus, Peter calls the Lord "Law and Logos" (VI. I 29, 182, 3). The term "Law" does 
not refer to the Jewish law, but to the cosmic law, as known by Stoa and Philo, while 
Logos refers to the worldly soul, as in the beginning of the prologue to John.

"Know then that there is one God, who made the beginning of everything and has power 
over the end, the Unseen, who sees all things, the Imperishable, who encompasses 
everything, who needs nothing, but everything needs Him and is there for His sake; 
incomprehensible, eternal, imperishable, uncreated, who created everything with the 
word of His power" (VI. VI 5, 39).

This God, it is further said, is not to be worshipped in the manner of the Greeks with 
images, nor in the manner of the Jews, who think they know Him, but they serve angels 
and archangels, the month and the moon (VI. 5, 39 and 41; cf. Col. 2: 8, 16: "the 
elements of the world", and Gal. 4: 9 ff). The Lord has made a new covenant with the 
Christians; they revere Him as a third generation (VI 5:41).
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The following quotation seems to be from an ancient gospel that preached 
defenselessness:

"The Lord says: You shall be as lambs in the midst of wolves. And Peter answered him, 
"What if the wolves should tear the lambs to pieces? Jesus said to Peter: "The lambs 
have no fear of wolves after their death, nor do you have to fear those who kill you and 
cannot harm you, but you have to fear him who has power over your soul and body after 
your death to cast them into the fire of hell" (2 Clement on Cor. 5:2ff).



In an Oxyrrhynchus papyrus again we read of Jesus, that he brought his disciples to the 
cleansing place in the temple and a Pharisee asked him, who had given him permission 
to enter this place and look at the holy objects, without having bathed first or even 
washed his feet.

Immediately the Saviour stood there with His disciples and said to them, "You are clean, 
therefore, that you are here in the temple. And the other said unto him, I am clean: for I 
have bathed in the Pool of David, and have gone down one flight of steps and up 
another, and have put on white clean garments, and have come to see these holy 
things. The Saviour answered him: "Woe to you, blind one, who do not see! Thou hast 
bathed thyself in this water, into which dogs and swine are thrown night and day, and 
washed thee and rubbed thy skin, which whores and flute players also anoint and bathe 
and rub and adorn to arouse the lusts of men; but within they are full of scorpions and 
all manner of wickedness. But I and my disciples, whom you say we have not bathed, 
have bathed in living waters" (1909: 840).
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ACTS
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1. The Acts of the Apostles.

This book belongs to a genre of writings, in which the activities of apostles and other 
persons of importance for the Church are described. It is presented as a sequel to the 
Gospel of Lk., is dedicated as the second book to Theophilus and describes the 
adventures of the disciples after Jesus' death, especially those of Peter (1-12) and Paul 
(13-28).

Not only in the arrangement of the material, but also in the content, the author proves to 
be a poet, who creates a work of partly legendary, partly edifying-apologetic character. 
This is already evident in the single language, train of thought, and method of 
argumentation displayed in the speeches here. We clearly notice that the author is 
dependent on sources; chapter 12, for example, appears to come from a different 
source than what precedes and follows it (11: 27-30 and 12: 25 correspond well with 
each other). Also the chapters 13-14 and 15: 1-34 betray themselves as copied pieces. 
Also the travelogue, the so-called We-source, seems to be borrowed from a source, in 
which the writer acts as eye and ear witness of what is being told. Meanwhile, in 
antiquity, we-messages also formed a literary genre. The first we-piece is 16: 10-17, 
where Paul in Troas in Asia Minor has the vision of the Macedonian, who calls for help 
(cf. Philostratos, Life of Apollonios of Tyana IV 34); then follows 20: 5-15 a journey from 
Macedonia to Troas; 21: 1-18 a journey to Caesaréa and Jerusalem; in the middle of the 
story of the arrival in Jerusalem the use of "we" stops); finally 27: 1- 28: 16: the last 
journey from Caesaréa to Rome. These pieces appear to have been taken from a travel 
account of one journey, from Troas to Philippi, back to Troas, Ptolemais (Caesarea, 
Jerusalem and back), Malta, Rome. Twice the Jewish calendar is used here, which 
could indicate Jewish origin (20: 6; 27: 9), if it was not an imitation of biblical style.
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Some details of the book are borrowed from the Jewish historian Flavius Josephus (5:
36 ff; 25: 11); the persons who play a role in this book almost all appear in his books 
and with the same characters (especially in 24-26) and the world-historical framework,



in which the author catches his material, seems to have been obtained from Josephus' 
reading. But also the gospel history lends him traits for the lives of Peter and Paul (cf. 9: 
26 w. with Lk. 8: 41 v., 49, 55; with 3: 2 vv. and 14: 8 vv. cf. Lk. 5: 17 vv etc.).

Our author has also used not a little pagan material for his purpose. Thus the Phrygian 
legend of Philemon and Baucis, who once offered hospitality to Zeus and Hermes 
(Ovid, Metamorphoses 14:If.). Also Lucianus (Toxaris 27 vv.) we find imitated here (16: 
22 vv.). Furthermore, we find many parallels with verses from Euripides' Bacchae (5: 16, 
cf. Eur., v. 449 ; 5: 39, cf. Eur. 45; 9: 4; 22: 7 cf. Eur. 794 v.; 4: 31; 5: 19; 16: 26, cf. Eur. 
623, 443 vv.; 16: 27, cf. Eur. 618; 27: 14 vv., cf. Eur. 902 v.). Paul's famous speech on 
the Athenian Areopagus has been presented to us by Ed. Norden has shown us a 
sample of missionary preaching, as we know it from the Hermetic writings. On this hill, 
one expects a court session, but this is completely absent; Paul only acts as a teacher, 
while this mountain plain does not lend itself to receiving a large audience. This place, 
with its Stoics and Epicureans, who are fought over in their own language and with their 
own arguments, is designed for effect. There appears to be familiarity with a verse from 
Aratus, which has its antecedent in the hymn to Zeus by the Stoic Kleanthes (17: 28); 
God, Whom fempelen are unworthy and who needs nothing (17: 24 v .); all men of one 
blood (17: 27); their search for God, whether they may feel and find Him, while He is 
near them; the thought that in Him we live, move and are (17: 28), - it is all Stoic.
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The Demetrius story (19: 23 ff.) will be based on the description of a persecution of the 
Jews at Ephesus, made by an impartial pagan observer. The story of the resurrection of 
Eutychus (20: 7 ff.) and of the sons of Skeuas (19: 14 w.) are pieces of secular reading; 
that of Herod's death (12: 20 w.) and that at Malta (28: 1 ff.) and at Lystra (14: 14 w.) are 
pieces of secular reading.) and in Lystra (14: 8 ff.) are legends, novels or anecdotes of 
a similar nature, while the report of the stormy crossing from Caesaréa to Italy (27) 
reminds us of Lucian (True histories 16).

Thus, what sources we can uncover do not appear to be sources of history in the 
modern sense of the word. The defenders of authentic sources used by Lk. cite 
contradictions in his work, which should be attributed to different sayers. But it appears 
to be the author's peculiarity that he repeats himself continuously; his book is full of 
duplicates. His drawings of Peter and Paul, which bear so much resemblance, already 
provide an example of this. Ancient Christian communism is mentioned twice, Paul's 
conversion three times. The fiction of the speeches is generally recognised; many 
stories, however, are inspired by a speech and serve as a suitable background for the



preaching. The speech also preaches with words, the story with "facts"; they belong 
together and have been condensed for the benefit of the reader.

In contrast to Marcioniteism, which rejected the Old Testament, the Great Church 
aligned itself more closely with it. In this catholic spirit, our author seeks to exchange the 
contrasts of Judaism and Christianity as much as possible. Besides a high esteem for 
the idealistic Jewish religion, which already contains the Christian truth, we find a 
reluctance towards the empirical Jews, who repeatedly rejected Paul and forced him to 
go to the Gentiles with his preaching. The author wants to show how Christianity came 
from Jerusalem to Rome, from the Jews to the Gentiles; how the Jews made 
themselves unworthy of it and the Gentiles proved receptive. In the form of a trial of 
Paul, the right of Christianity is being pleaded here: an apologetic tenor, which already 
requires dating to ± 150. Peter, as the bishop of the congregation, who takes the place 
of the Lord (5:3ff, 9; cf. Ignatius, Sm. 9:1; Magn. 3) belongs to the sphere of the Great 
Church. Its morals and institutions recall the Pastoral Epistles. The authority in 
Jerusalem - prototype of the later Rome, where the author belongs - has to decide what 
duties the Christians from the Gentiles have to fulfil (15; 16: 14). The demand for 
circumcision and the observance of the Law came only from "a few" (15: 1, 5), a small 
minority, just as schisms and heresies never take root in the broad multitude, but are the 
unholy business of a criminal "somebody" or a handful of criminal "some". Such as 
these, by their unsympathetic conduct, come to spoil the joy of the progress of the 
gospel (14: 2; 15: 4); but the apostles and presbyters thwart their evil intent. Decisions, 
in the true sense of the word, are made only by the clergy, and the congregation is 
relegated to the background. It cannot be ignored, however; for a legally valid 
congregational decision to be made, matters must be dealt with openly and officially. 
Paul appears as the organ of the ideal college of apostles, who are the actual 
missionaries (1: 8), an idea which we also know from Justin (Apol. I 39), whose 
dogmatic views also show a remarkable similarity to those of our author.
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We do not find Acts mentioned anywhere before Irenaeus. How typically orthodox 
Catholic the book is appears from Tertullian's remark: "Those who do not accept this 
scripture cannot be of the Holy Spirit". When a Jewish revolt under Bar-Kochba was 
suppressed in 135, the denial of any relationship to the Jews could only benefit the 
Christians in view of possible persecution. This is why our author argues that 
Christianity is at the bottom of the Old Testament, has incorporated the Jewish religion 
and taken over the task of Judaism as "the spiritual Israel" (24: 14; 26: 2f; 28: 20); it is 
wrongly hated by Jewish bigots. The separation between Judaism and Christianity is 
justified in this book (28: 26 f.).
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Much has been written about the book's abrupt ending. Paul suddenly disappears from 
the scene. But this also applies to Peter (12: 17) and Barnabas (15: 39). The author's 
sensible friendliness towards the Roman authorities wants to shift the blame for Paul's 
end away from Rome. It is not by chance that the last word of the book is about 
freedom. Paul's stubborn enemies are the Jews. For this reason the author antedated 
his imprisonment and created the strange image of an itinerant prisoner, who is actually 
a free man. The travelogue of a free man was made ready for the imprisoned Paul. His 
two-year imprisonment does not belong in Caesaréa, but in Rome. But the author wants 
to show how, in the first classical period of Christianity, the Roman authorities 
considered it a harmless case; the most important Apostle was a Roman citizen! proof 
enough that it is not dangerous and revolutionary.

Harnack's attempts to maintain Lk. as the author of Acts, have completely failed. The 
tradition in this regard can be explained by 2 Tim. 4:11, where Lk. appears as the 
Apostle's only companion in Rome and thus seemed the most eligible for authorship. 
The fact that the oldest congregation in Jerusalem until Stephen is depicted as a 
congregation that is spiritually still close to Judaism should again not be held to be an 
authentic report by Harnack, but is due to the tendency of the writing: If the progress of 
the Gospel from Jerusalem to Rome is portrayed as a progression towards 
universalism, then it must have begun with a Jewish slant; all the more so when the 
second slant of the book is added: the Gospel is first preached to the Jews and only in 
the second instance to the Gentiles. It is only then that the break with Christianity must 
gradually come from the Jews themselves, which results in the expansion of the Gospel 
among the Gentiles. The more Jewish Christianity appears in Jerusalem, the more 
unreasonable may be the Jewish resistance to it.
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In Peter and Paul we are not introduced to personalities. The author is only familiar with 
a general image of the apostles and knows little or nothing about them, but together the 
apostles are regarded as authorities adorned with a halo. Just as the second-century 
apologists addressed the emperors, our author has his Paul preach the one God and 
true morality to the governors. According to him, Christianity consists of righteousness, 
chastity and faith in the future judgment (24: 25). That man is righteous before God if he 
connects a good walk with faith in Jesus Christ, and that his shortcomings are made 
good by faith (13:38f.) is a Catholic view, as is the emphasis on the resurrection of the 
dead (23:6; 24:15; 26:8) and proclaimed in the person of Jesus as an example (4:2;



17:18, 31f.). All kinds of things make the author known as a kindred contemporary of 
Justinus Martyr.

Paul, who brings salvation to the Gentiles and frees them from the Law, is, according to 
our book, not a revolutionary, not an original spirit; he only does what heaven wants and 
what heaven has already started before him through Peter. Thus, according to Bruno 
Bauer's word, he is involved in the sacred chain of tradition. Peter, already elevated to 
the position of prince apostle and rock of the Church, anxiously watches over the 
preservation of the link between the new community and the God-state of the O.T., 
which is not Judeo-Christian in the sense of an ancient Christianity that has not yet fully 
emerged from Judaism, but truly Roman-Catholic.
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2. The Acts of John.
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In this apocryphal book, which contains all kinds of miracles, such as resurrections of 
the dead, destruction of the temple of Artemis in Ephesus, etc., one also finds the 
apostle's memories of the life of Jesus. When James and John were called by him to 
the lake, the first saw him as a boy, but John as a well-built, beautiful man with a 
cheerful appearance (88). Shortly afterwards John saw him as a bald head with a heavy 
beard, while James saw him as a youth with down on his chin. By turns small and 
misshapen, and by turns tall and lofty, Jesus frightened the disciple; sometimes the 
Lord's breast, on which he rested, felt smooth and soft, and sometimes extremely hard 
(89). On the mountain, where he used to pray, he gave an unspeakably bright light of 
himself. When John looked at the Master's back, he saw that he was not clothed. His 
feet are whiter than snow and they spread light over the ground; his head touches the 
sky. Then John cries out in fear. When Jesus turns around, he appears small again, 
rebukes the disciple for his curiosity and grabs him by the chin, with the result that it 
hurts for thirty days (90). (90) The Lord's substance is sometimes material and 
corporeal, sometimes incorporeal and disembodied, even like nothing (93). He does not 
leave a footprint when walking, nor does he even touch the earth. His heavenly body, 
however, can at times take on the characteristics of the material one.

Before his capture, Jesus has the disciples hold hands with each other and perform a 
dance of welcome; he himself stands in the middle and sings a hymn, to which they 
must reply with "Amen" to each line:

"Praise be to Thee, Father!
Praise, Logos! Praise, Grace!
Praise You, Spirit! Praise You, Holy One! Praise Your Praise!
We praise You, Father. We thank Thee, light, in whom dwelleth no darkness.
(For which we give thanks, however)
(I want to be saved and I want to be saved.
I want to be set free and I want to be set free.
I want to be wounded and I want to be wounded.
To be conceived, I want to be conceived.
To eat I want to be consumed.
I want to hear and I want to be heard.
To be understood, I want to be understood, I am all understanding. To be washed, I 
want to be washed.
(Mercy performs a lap dance).



I want to play the flute, dance!
Weep I will, beat your chests!
The Eights sing praises with us.
The Twelve are dancing above the round dance.
It is the universe's turn to dance above.
He who does not dance does not know what is happening. To flee I will and to stay I will. 
To adorn I will and to be adorned I will.
To be united is what I want and to be united is what I want. A house I have not and 
houses I have.
A place I have not and places I have.
A temple I do not have and temples I have.
A source of light am I to you who see me.
A mirror I am to you who know me.
I am a door for you who knock at me.
A way am I to you who make the pilgrimage.
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But if you follow my journey, see in me that which speaks, and if you see what I do, 
keep silent about my mysteries. When thou dost dance, consider what I am doing, that it 
is thy human suffering which I wish to suffer. For you would not be able to understand at 
all what you are suffering if I were not sent to you by the Father as the Logos. When you 
saw what I was suffering, you saw me as the sufferer, and when you saw it, you did not 
stand but were moved. And when thou sawest me, thou didst not stand, but was moved 
with all thy will. Trust in me! Who I am you will know when I am gone. What I am looked 
upon as, I am not. You will see it when you come (into the kingdom of light). If ye knew 
the suffering, ye would have the not-suffering. What you do not know I will teach you. I 
am your God, not the traitor's. I want to be united with the holy souls in harmony. Learn 
in me the word of wisdom. Say to me again :
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if you wish to know my nature, what I was: through the Word I have deceived all, and I 
am not deceived at all. I jumped; but you consider the whole, and when you have 
considered it, speak: Praise be to Thee, Father! Amen" (94-96).

Christ appears to us here as the redeemed Redeemer, the representative of the spiritual 
seed, which has sunk into this lower world out of the divine Fullness (the Pleroma), but 
is striving to rise again from it. His salvation is the salvation of his own. He is both the 
Spirit of the higher world and the spirit in the spiritual people below. He wants to be



saved himself and to save the spiritual sparks that the powers of this world imprison in 
the dust. He wants to be wounded; it is the suffering of the Spirit under the domination 
of these powers, but he overcomes them through spiritual revelation. He wants to be 
conceived, namely in spiritual people; but it is the Spirit Himself who brings about 
spiritual birth. He desires the food of the Spirit (in the Gospel = doing the Father's will) 
and is himself that food. He himself hears the message of his origin from on high and 
passes it on to his own. He is entirely divine. The washing refers to the baptism he 
himself undergoes and administers: the baptism of the Spirit, which gives access to the 
kingdom of light. The eight and twelve refer to heavenly powers, planetary gods and 
signs of the zodiac. The deception mentioned refers to the outsmarting of the world 
powers by Christ when He descends incognito (see below: The Ascension of Jezaiah).
In the heavenly wedding hall the souls are clothed with spiritual garments.
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John then goes on to tell how he could not bear the Lord's suffering and fled to the 
Mount of Olives. There the Lord stood in the midst of the hole lit by Himself; He showed 
Him a cross of light fixed in place, and around it a greeting heap without form. In other 
words, the chaotic mass takes shape through the Cross, which the Gnostics also call 
Horos (border, limiter). The fallen climb back up along it (cf. 23); it is a symbol of the 
restoration of what has been corrupted by the fall (with Valentinus). However, John sees 
the Lord Himself above the Cross, without form, only with a voice, no ordinary one, but 
very sweet, friendly and truly divine. This voice says to John:

"One must hear this of me; for I need one who must hear it. This cross of light is called 
by me for your sake Logos, Spirit, Jesus Christ, Door, Path, Bread, Seed, Resurrection, 
Son, Father, Spirit, Life, Truth, Faith, Grace. And so it is called in the eyes of men. In 
truth, however, seen in itself and in our (heavenly) way of expressing it, it is the 
limitation of all things (= Horos!) and the powerful elevation of what is confirmed out of 
the inconstant and the harmony of wisdom, namely wisdom in harmony... It is the Cross 
that by the Word united the universe before Himself and delimited the realm of the 
arising and the lower realm, and also as the unity caused everything to spring forth. It is 
not the Cross that ye shall see, made of wood, when ye descend from here. And I, 
whom ye see not now, but whose voice ye hear only, am not the Cross. What I am not, I 
am held to be, who am not what I was to many others. But what will be said of me is low 
and unworthy of me. Since they do not see and do not call the place of rest, much less 
will they see or call nAij, your Lord. The shapeless heap of people around the cross is 
the lower nature. And if even those whom you see in the cross have not yet one form, it 
means that not every member of the lower nature has been summarised. But when the 
nature of mankind and the generation that draw near to me and follow my voice have



been assimilated (into heaven), then those who hear me now will be united with them 
and will no longer be what they are now, but will stand above them, as I do now. For as 
long as thou dost not call thyself mine, I am not what I was. But if thou understandest 
me, thou shalt be like me as an interpreter; but I shall be what I was when I had thee 
with me. For thou art mine; that which I am. Therefore do not concern yourselves with 
the great multitude, but despise those who are outside the Secret. Learn that I am with 
the Father, and the Father is with me" (89-100).
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The Christ himself will only be perfected to the glory that he had with the Father before 
the foundation of the world, when he has pulled up to himself the sparks of light caught 
below. The suffering that men tell of him, it is further said, was not suffered by him; the 
suffering, however, that he showed in the journey of life must remain a mystery to 
outsiders. The disciple must see not appearances, but reality, which is only possible in 
so far as he is related to it . '

"Thou hearest that I suffered, while I did not suffer; that I did not suffer, while I suffered; 
that I was stabbed without being stabbed; hanged without being hanged; that blood 
flowed from me and yet did not flow; in short, that what they say of me I have suffered. 
What that is I will show thee, for I know that thou wilt understand. So know me as the 
rest of Logos, as the stabbing of Logos, as the blood of Logos, as the wounding of 
Logos, as the hanging of Logos, as the body of Logos, as the death of Logos. And 200 I 
keep apart the Mensch (i.e. the heavenly one) in my speech. First, therefore, you must 
know the Logos, then you shall know the Lord, and thirdly, you shall know man and 
what he suffered" (101).

88

Then, it is said, Christ was taken up to heaven without anyone seeing. The Apostle 
concludes by saying that the Lord has "symbolically and salvationally" arranged 
everything in order to convert and save mankind (102). It appears that the Gospel story, 
according to the author and his circle, is a parable for the crowd, and thus clearly 
expresses what we saw particularly in Mk. In a prayer before his death, John calls 
Christ "God" and says that his work of redemption has already begun since the 
"foundation of the world" (cf. Rev 13:8), in order to make our "lonely and feral nature" 
quiet and peaceful through Gnosis. He prays that his soul, on its journey to the world of 
light, may endure all dangers and not be mistreated and persecuted by fire, darkness, 
abyss, glowing furnace, hell, angels, demons, superiors (114; cf. Romans 8: 37ff). 
Furthermore, he prays about his unmarried state for Christ's sake (113).



Christ is repeatedly called God in this Hand; as a perfect, disembodied spiritual being 
he occasionally assumes a body in order to walk among men; actually he has only one 
voice, i.e. he reveals the higher world to spiritual men (cf. R. 10: 17: Faith is by hearing) 
He is even called Father, because in him the Father reveals Himself. All this contrasts 
sharply with the rabbi or prophet, the carpenter's son from Nazareth. He is with us all, 
and when we suffer, he also suffers with us (103).
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3. The Acts of Paul.

89

According to Tertullian (The Baptism 17), a Presbyter from Asia Minor confessed that he 
had written this book to honour the Apostle and was therefore removed from office. It is 
usually thought, wrongly, that this happened because of his writing in a false name; 
rather, he owed it to the absurdity of his work, which was considered reprehensible by 
the church censors. How could Paul have written that Thekla, a woman, was baptising! 
Hieronymus (Famous Men 7) has the presbyter called to account before the Apostle 
John. This is proof that this falsification does not occur in the days of Tertullian, but 
much earlier. In its present form, the document seems to be a Catholic adaptation of an 
originally even less orthodox text. For the author Christianity consists mainly of 
abstinence from sexual intercourse, the indispensable condition for the resurrection (6 
v., 9, 12). Christ is sent to make honour known as God's most important commandment 
(17); abstinence from meat and wine is also part of it (23, 43).

The story is told during Paul's first missionary journey (Acts 13:50ff.). Thekla is 
converted by his preaching in Ikonium and now wants nothing more to do with her 
fiancé; under all kinds of persecution and torture she keeps her virginity and is allowed 
to teach (41) and even to baptize (43) because of this. Indeed, according to Tertullian 
(Statute of Limitations 41), female baptisms were common among heretics. In a more 
original form, preserved by Hieronymus and now rediscovered, there is even mention of 
a lion baptised by Paul earlier, which, when it has to devour the Apostle, spares him and 
talks to him. The fact that Christ appears in the form of Paul (21) and bears the title 
"Horus of Life" (Valentinian!) points in the same direction. C. Schmidt, who does not 
want to use these traits as proof of a Gnostic background, but considers them 
characteristics of the popular Christianity of the author’s time, creates an unjustified 
dilemma. Also Catholic Christianity has never been without a quantum Gnosis. The fact 
that the Manichaeans included the scripture in their canon is in keeping with its Gnostic 
character.

90

In this and other apocryphal writings, we find the strongly erotic element, though then 
ascetically ignored. Wendland spoke of "sensuality turned into asceticism". The 
influence of the Hellenistic novel literature has been rightly pointed out. However, while 
this was intended for the literate, our apocryphal manuscripts are literature for the 
people. The sexual-ascetic streak, however, belongs to the oldest form of Christianity



(Marcion; Ev. of the Egyptians; Mt. 19: 12; Rev. v. John 14: 1 vv.; 2 Clement to Cor. 12 
etc.).
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4. The Martyrdom of Polycarp.

91-93

The story of Polycarp's martyrdom appears in the form of a letter, the address of which 
reads: "The congregation of God who are strangers in Smyrna to the congregation of 
God who are strangers in Philomelium and to all the congregations who are strangers to 
all the places of the holy and Catholic Church." An open letter, in which the courage and 
the patience of the martyr are presented to the readers for their edification and 
encouragement. Being a stranger is the condition of the Christian, whose homeland is 
higher and whose earthly life means a pilgrimage. Christianity had inherited the genre 
"martyr's book" from the Jews; one only has to think of the books of the Maccabees.

The author emphasises the similarity in some details between the suffering and death of 
Polycarp, the bishop of Smyrna, and that of Christ, apparently with the intention of 
sounding a warning against unjust martyrdom. A martyrdom in accordance with the 
Gospel (1:1; 2:1; 4; 19:1) is the author's ideal. That in it the Lord Himself suffers anew is 
a notion known elsewhere (cf. Ignatius, Rom. 6 : 3). That one offers oneself as a martyr 
is rejected, because the Gospel does not teach this; such enthusiasm does end in fear 
and denial of Christ (4).

The fairy-tale character of the whole, together with its parallel with Christ's Passion, 
prevents us from thinking of the work of an eyewitness. Polycarp seems to be long 
dead, when it is called: "this admirable martyr, who was an apostolic and prophetic man 
in our times" (16: 2); he is called "Blessed Polycarp", "who is remembered by all and of 
whom the heathens all speak, not only excellent teacher, but also excellent martyr" (19: 
1). Martyrdom and even veneration of relics can be heard in this writing (17 ff). When 
the fire on his funeral pyre was lit, "we, who were given to see this, saw a miracle; and 
we were also spared to relate what had happened to the others. For the fire took the 
form of a vault, like the sail of a ship filled with wind, and in a circle it encircled the body 
of the martyr; and this was in the midst and not like flesh burning, but like bread baking, 
or gold and silver glowing in a cooker. For we were also given such sweet odours, as if 
incense or some other precious spice were rising" (15:1 v.). When he is finally killed by 
the final blow, a dove goes out from him and his blood quenches the fire (16: 1).

92

The toleration of the martyr here bears the character of heroic virtue (2: 1); it has been 
rightly found a Stoic appreciation.



"Who would not admire their serenity, their patient endurance, and their love of the 
Lord? Who, when they were so torn apart by blows that one could see the condition of 
their flesh right down to the internal veins and arteries, endured it with patience, so that 
even the bystanders felt pity and wept; but they attained such a level of soul-satisfaction 
that none of them cried out or complained, while they showed us all that the very noble 
martyrs of Christ in the hour of their torment were gone from the flesh (viz. in ecstasy), 
or rather, that the Lord, standing by them, was conversing with them. And seeing the 
grace of Christ, they scorned worldly torments, while in one hour they paid off the 
eternal punishment. Even the fire of their cruel executioners was cool to them. For they 
saw that they would escape the everlasting and unquenchable fire, and with the eyes of 
their hearts they saw the things that are preserved for those who patiently endure, 
which no ear heard, no eye saw, and which are not in the heart of man; but they were 
shown to them by the Lord, to those who were no longer men, but already angels" (2: 2 
v.).

93

Especially the Jews helped diligently to light the fire for the Christian martyr Polycarp in 
the literal sense of the word, "as is their custom" (13: 1; 17: 2; 18: 1). Here speaks the 
Roman anti-Semitism.

Dating, recommendation and tradition at the end of the "letter" are later additions.
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III. LETTERS.

94-99

A large part of the ancient Christian literature consists of letters in the name of apostles 
or apostle-holders, addressed to congregations or special persons. The ordinary ancient 
letter had a different mode of addressing; in accordance with this one would expect the 
beginning of a letter to be, for example: Paul to the Romans, greetings! (cf. Acts 15: 23; 
23: 26; James 1: 1). In the Pauline letter, however, the author's name is given all kinds 
of attributes and the address already gives an indication of the content of the letter; at 
the same time, the author's reputation is addressed, (cf. Rom. 1:Iff; 1 Cor. 1:3; 2 Cor. 
1:1ff; Gal. 1:1). Deissmann distinguished between the real letter, which is addressed to 
and must be delivered to a specific circle or person, and the epistle, a literary product, 
which is addressed to the recipient only for form's sake, but is in fact intended for a 
wider audience. Roller has also shown that the letter to the Romans, which as a 
manuscript must have had a size of 27 to 30 papyrus pages, exceeds the normal size of 
a letter, almost that of a book; the first letter of Paul to the Corinthians may even be 
called a folio. Roller calls these letters the very longest products of Greek private 
correspondence. Only the letters of Plato or Thucydides, which are otherwise 
considered unreliable, come close to this size, and in the very length of Plato's letters 
antiquity has already found reason to say that they were not letters, but rather books, 
provided only with a salutation at the head.

A real correspondence usually gives some idea of both the writer and the readers; it 
shows the individuality of the writer more or less, while at the same time putting him or 
her in touch with the thoughts and feelings of the people addressed. From the end of 
the first century B.C., however, letter-writing has been practised in the Roman world as 
a literary genre, also as a stylistic exercise; especially among the Stoics with a moral 
purpose. Seneca's letters to Lucilius are a famous example. Also the Old Christian letter 
belongs to a certain genre; it follows a conventional speech. In Paul's letter to the 
Romans, for example, their faith is known throughout the world; but the same praise is 
heaped on the Corinthians and the Thessalonians in the letters addressed to them.
Each time a rebuke is preceded by an expression of praise, and a warning is followed 
by the words, as a plaster on the wound or as an encouragement: "as you also do". 
When, therefore, the people addressed do not in any way give rise to the exhortations 
lavishly administered to them, then we recognise here the style of the official episcopal 
letter, which addresses all its warnings to the congregations thought to be ideal. Paul's 
own self-exaltation and humiliation, which alternate regularly, also fit well together in the 
mouth of a prince of the church.
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These letters lack a precise address, which could only make delivery possible. "To the 
church of God which is at Corinth, . . . with all those who call on the name of our Lord 
Jesus Christ in every place (1 Cor. 1:2); . . . with all the saints who are in all Achaia (2 
Cor. 1:1); to the churches of Galatia (2 Cor. 1:2). . with all the saints who are in all 
Achaia (2 Cor. 1:1); to the churches of Galatia (Gal. 1:2); all these words do not in any 
way indicate a very specific addressee, as a real and orderly letter should. To explain 
this strange phenomenon it has been said that such a letter had to circulate. As if it 
were our modern reading book! But even this one needs an indication of the names of 
the participants, as well as the order of delivery. Neither the writer, nor the addressee, 
nor their mutual relationship can be clearly identified from these letters. By turns they 
were written by one or more than one author, and in this respect they resemble, says 
Roller, letters from public bodies: from city councils, societies or groups; from mandates 
and edicts. Sometimes they are addressed to a specific circle, sometimes to the whole 
of Christendom. One cannot discover a reason for writing these letters to precisely 
these congregations. Although each of them displays a certain unity, on closer 
inspection they appear to be of a composite nature and to have been written under the 
influence of reading. All this does not sit well with a real letter, which serves as a means 
of sharing thoughts from person to person or circle to circle. However, they can be 
explained in the case of an open letter, a document intended for the general public, 
which was to be read out in the public assemblies of Christians (1 Thess. 5: 27). The 
letter to the Colossians is meant to be so personal that the author wants it to be read by 
the Laodiceans as well (Col. 4: 6).
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Ignatius throws a peculiar light on the Pauline letter when he writes to the Ephesians 
(12): "Paul, who in this letter remembers you in Christ Jesus. Every letter of Paul, 
therefore, and not only those to Ephesians or to their overseer Timothy, but also those 
to Romans, Corinthians, Galatians, etc., was written with the Ephesians in mind, 
according to Ignatius. In the same spirit, Polycarp writes to the Philippians (3: 12): "Paul 
has written letters to you in his absence". Now we know of only one. The "letters" 
referred to here are the whole collection, each one of which is addressed to a particular 
congregation for form's sake, but is intended for the Philippians just as much as it was 
intended for the Ephesians above.

In view of the literary character of the letter, errors in the form did not matter much: an 
open address in a letter sent by Paul to the Ephesians; the lack of a proper beginning 
(Hebr.), a proper ending (Jac.), both beginning and ending (1 John). Initially their origin



was not doubted. The Tübinger scholar F. C. Baur, of the 13 Pauline Epistles, attributed 
a special place to 4, which he called Main Epistles (Rom. 1,2 Cor., Gal.). He considered 
it an axiom that these were "genuine", in the sense of "written by Paul himself', because 
not even the slightest suspicion of falsity had ever arisen against them and they 
displayed the character of originality so unmistakably that critical doubts could not 
oppose them. In the meantime, however, Bruno Bauer has already questioned the 
authenticity even of those main letters (1850-'52); Allard Pierson and the other Dutch 
Radicals (Loman, van Manen, van Loon a.o.) with the Swiss Rudolf Steck followed. 
Albert Schweitzer has frankly acknowledged that nothing has ever appeared in 
opposition to Loman, Steck and van Manen which was even remotely in keeping with 
the significance of their work; and that they, as continuators of the Tübinger critique, 
continued to ask questions when the other theologians had forgotten to ask them.

97

John Weiss has acknowledged that we do not possess any letters by Paul other than 
those written by a later hand, so we must try to reconstruct the original and ask each 
time whether a letter was written "aus einem Guss"[=from the same mould], or whether 
it was composed of different pieces. What a strange letter it is! Letters are written and 
letters are not composed of different pieces: exhortations, lectures, prophecies, 
treatises etc.. If, for example, Paul's letter to the Romans, as we have it, is the work of 
an editor who has put it together from various pieces, then these pieces may all or partly 
be genuine letters from the Apostle, but their aggregation into one whole certainly does 
not produce an authentic letter, written under the pressure of circumstances at a certain 
moment to the congregation in Rome. Any appeal to the peculiar relationship that tends 
to exist between those who correspond to one another, and which must explain much 
that must of course remain unintelligible to us, who live later, is thus henceforth 
misplaced. And what is more: with this way of looking at things, the traditional has in 
principle already been given up.

The Pauline letters are treatises, booklets, put into circulation, at least, with the intention 
of educating and instructing the general public. From ancient times, 14 of them have 
come to us in one volume. But we first hear of a collection of Paul's letters from the 
heretic Marcion, who owned only 10 (he did not have the Pastoral Epistles), and this in 
a reading that differs from ours. The silence during about a century after the traditionally 
assumed time of production of the letters, poses a peculiar problem. How is it possible 
that the same issues, which were discussed and thus resolved in the first century, once 
again cause a stir in the second? I mean the questions concerning the value of Law and 
circumcision, Paul's right to apostleship, the priority of Israel over the Gentile world with 
regard to Messianic salvation. It is also surprising that, if the letters between 40 and 60



were written by Paul, there is no mention of the temple or temple service, and Judaism 
seems to be completely absorbed by the Law.
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The dialectic in these letters has been found to be rabbinic and therefore appropriate for 
Paul, the disciple of the Pharisee Gamal (Acts 22:3). But we find the same in Justin 
Martyr, who was not of Jewish origin; he also fights his opponent with his own weapons 
in his conversation with the Jew Trypho. In a conversation with the Christian scholar 
Ramsay, a few Jewish scholars found that the Pauline letters contained much that no 
Jew could write. Ramsay remarked: You Jews see the Gentile element sharply; a 
Christian, on the other hand, sees the Jewish element sharply. What a poor and not at 
all convincing answer! The Pauline writers use the Old Testament, but that does not 
make them Jews, just as a 17th century Puritan is not a Jew because he feels strongly 
about the Old Testament. Rabbinic Judaism had a completely different character and 
was by no means absorbed in knowledge of the Greek translation of the Bible. From the 
point of view of the historian, it remains impossible that the Jew Paul in his letters would 
have given his contemporary Jesus the attributes of the Eternal One.
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1. The Epistle of Paul to the Romans.

100-106

It would be better to call this "letter" a treatise on the basis of the text: "The Gospel is 
the power of God for salvation to everyone who believes, to Jews and Greeks alike; for 
the righteousness of God is revealed in it from faith to faith" (1: 16ff.), i.e. the 
righteousness that God works in mankind comes from faith as its source and leads to 
faith as its goal. The relative unity of the whole does not exclude composition by means 
of existing scriptures. Similar passages are grouped together within a specific 
framework, such as: the generality of sin (1: 18-3: 20); Abraham and faith (4); the fruit of 
justification, in which three objections to Paulineism are refuted (5-7); the glory of the 
new life (8); the rejection of the Jews (9-11); the duties of the Christian (12-15). The last 
chapter (16) has wrongly given the impression of being an addition from another hand.

The address alone gives away the fact that it is the teacher and not the author of the 
letter (1: 2-6). Marcion did not have these verses. The modern Church, in its struggle 
against the heretic, has appropriated the Pauline letters, but not without removing what 
in their view is questionable and adding orthodox dogmas. For this company, these very 
verses are typical. In parentheses, as it were, fundamental doctrines of the Church are 
presented here in the epistle: the continuity of the Old Testament and the New 
Testament, which together form the revelation of one and the same God; the connection 
of the Son of David, the Messiah, with the Christ of Pauline thought; Jesus, who 
became the Christ on the basis of his resurrection and therefore was not sent as such, 
as we read elsewhere (8: 3, 32). While with Paul the call comes from God (4: 17; 8: 30; 
9: 11ff, 24; 11: 29), here Paul is called by the grace of Christ. While the subject (1: 1 and 
1: 8) always appears in the singular, in 1: 5 we read: "through him we have received 
grace and the apostleship". Zahn explained this "we" as "Paul and the Twelve" eri saw 
in them historical persons; we will rather consider them as representatives of the 
Catholic Church. If apostleship is meant to lead people to obedience, not to God or 
Christ, but to faith (1:5), then this does not mean faith in the original Pauline sense, but 
in the sense of "ecclesiastical faithfulness". In this way the Church was able to stop Paul 
(Barth), who was "on the verge of heresy".
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The dogmatic content as such already argues against the character of an actual letter. 
Why would these doctrinal explanations and moral exhortations be particularly 
appropriate for the congregation in Rome? Nowhere is there any evidence of a personal 
relationship between the author and the addressees; one cannot get a satisfactory idea



of their relationship, not because the necessary information is lacking, but because all 
sorts of details in the letter are contradictory. By turns, the readers appear to be 
Christians of the Jews and Christians of the Gentiles; sometimes, however, both are 
addressed simultaneously. A group of weak people who, because of their Jewish past, 
object to eating food forbidden by the Law or who do not want to drink wine and 
consider certain days holy, can hardly be discussed in a letter also addressed to them in 
such a protective and fatherly way as is done here (14), without them feeling insulted 
and their most sacred convictions hurt. The man who says "once I lived apart from the 
Law" (7: 9) is not Paul, who started out as a strict Jew according to tradition, but a 
dogmatic celebrity, yes, the representative of the entire human race. He speaks Greek 
and thinks Greek. He knows himself a debtor of Greeks and barbarians; can such a 
born Jew speak? He gives the impression of being outside Jewry himself. His exclusive 
use of the Greek translation of the O.T., and not of the original text, also shows its 
un-Jewish origin. His sources include the Alexandrian Book of Wisdom of Salom (cf. 1: 
18-32 with Wis. 13; v. 9: 19, 22 with Wis. 12: 12; 15: 7) and he follows the style of the 
Greek philosophical wisdom of the day.
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It is impossible to imagine the readers of this letter as people who need to be informed 
about the Pauline faith; they already seem to know about it perfectly and their faith is 
known to the whole world (15: 4ff; 1: 8). Their conversion is already in the past (13:11) 
and they are exposed to persecution (12:12, 14; 5:3-5; 8:17ff). Now neither Paul nor any 
of his travelling companions founded the church in Rome; often he intended to visit it, 
but was prevented from doing so (1: 13); now, however, it will come soon (15: 22). But 
what was the point of this long letter before its imminent arrival, and if it was necessary, 
why did it have to be postponed for so long? The most remarkable thing is that this 
Roman congregation acquired the Pauline faith without Paul's preaching (1:8, 11 f.). The 
most remarkable thing is that this Roman congregation acquired the Pauline faith 
without Paul's preaching (1:8, 11 ff.), for what the Pauline put into the words: grace, 
faith, righteousness, revelation, spirit, no Greek or Jew had ever heard before. How 
then could these Romans understand these things in this letter? The addressed, 
although well-informed and world-famous Pauline Christians, still have to be brought, as 
called Gentiles, to obedience to the faith (1:5ff). While Paul does not want to build on a 
foundation laid by others and only does missionary work where the name of Christ is 
still unknown (15:20), by writing this letter he comes into perfect conflict with this 
principle.

W. B. Smith, and after him Harnack, have, however, preferred a different reading of 1: 7, 
which lacks the words "at Rome". It is difficult to understand how more than one witness



could have omitted these words; it is better that they were inserted. In the latter case the 
translation of the verse should read: "To all His creatures, beloved of God, called 
saints". These "ones" are then, in a mystical sense, the Christians who are partakers of 
"the Being" = God the Father, a custom known to Origen. Elsewhere (Eph.: 1) we shall 
find the same phenomenon.

103

In spite of the catholic adaptation, the Scripture still shows traces of a Gnostic 
background. When God claims to have sent His Son from heaven in equality with sinful 
flesh (8:3), - His body is not the ordinary one, consisting of sinful flesh, - then this is 
docetic. God has surrendered him for us, namely to the lower powers ruling in this world 
(8: 32), in order to buy us free from them. These powers take him for a human being 
and do not recognise the Lord of glory in his appearance; they kill him and thereby 
forfeit their right to him and his own (cf. 1 Cor. 2:8; Ascension v. Isaiah 11: 16). God 
raises him again, and now for good, from death and thus from the dominion of cosmic 
powers (4: 24; 8: 11; 6: 4, 9; 7: 4). Those who accept this Gospel, under the guidance of 
the Holy Spirit, become aware that they are sons of God (8: 14ff.). The creation is in 
labour woes over the Christians and hopes, at least according to the reading of the 
Gnostic Basileides (Hippol. VII 25 and 27), to be delivered from them soon, for they do 
not fit into its circle and therefore it gladly expels them. The purpose of her sighing is 
that all men will rise from here. Nature is not liberated, as the Catholic text reminds us, 
but Nature returns to its old state as the creation of the Creator, with whom the sons of 
the one true God have nothing to do. God is no longer the Unknown, but Abba, Father 
(8: 15). Thus, besides the God whom Paul calls "my" God (1:8) and who is Father (1:7; 
8:15), another is presupposed here.

The absolute character of grace is defended here against the objections of followers of 
the Jewish Law. Marcion did not read into his letter the tract on Israel (9-11), which had 
been rejected through its own fault, but for which the promises nevertheless remained 
valid. The fall of Israel became the means of bringing the heathen to salvation; once this 
goal is achieved, Israel will be jealous and finally saved in its entirety. In a more original 
form, this letter would have come from the Marcionite corner of Rome and would have 
been edited there in a Catholic spirit.

104

Our author teaches that no flesh is justified before the divine Judge by works of the Law, 
for the Law only recognises sin, but does not take it away (3: 20). The new revelation of 
God's righteousness goes beyond the Law; it is received as a gift of grace through faith



in Christ. Jew and Gentile are justified freely on the basis of the redemption in Christ 
Jesus, whom God has set as His atonement in order to appease His wrath against 
human sin (3:21). The result of Christ's death is appropriated by faith (5: 8ff; 6: Iff; cf. 2 
C. 5: 18ff). This sacrificial theory suggests the hand of the editor, who wanted to make 
Paulinism plausible by means of Jewish additions and many O.T. proofs. After all, the 
original Paulineism, through Christ's sacrifice, had man bought loose from the cosmic 
powers, namely the World Creator and his henchmen.

When grace is considered as such, some lightly draw the conclusion that one must 
persist in sin, so that grace may become more abundant (6: 1, 15). Our author rejects 
this libertinist one-sidedness. Through baptism Christians have mystical fellowship with 
Christ; they have participated in his death and resurrection, so that they are now dead 
to sin and alive to God (6: Iff.). The essence of Pauline religion - dying and being buried 
with Christ in order to live with him - only becomes clear when we think of the Hellenistic 
Mysteries. The fate that the deity once suffered in the 'past' is presented to us in certain 
cultic practices and is repeated in the believer. In the same way, the initiate of the 
Mystery of Christ, in his fellowship with Christ, lives through everything he has 
'experienced' (5: 6-12; 6: 1-11; 7: 5-25; 8: 1-14). Baptism and Holy Communion are rites 
of initiation with sacramental-realistic power; they lead man out of the state of sin into 
that of grace. God helps in all things for the good of those who love Him (8: 28). God 
chose him beforehand, then called him, justified him and deified him (8:30); precisely 
the four stages that characterise the salvific process of the Mysteries.
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If through Adam's transgression sin entered the world and with it death, through Christ's 
righteous act comes justification from God, which belongs to life (5: 18). He who has 
made Christ's death in baptism his own death, serves God in newness of spirit and not 
in oldness of letter (7: 6). Slavish fear then has had its day; childlike trust takes its place 
(8: 15). All this is thought to be Gnostic. Also in the Mandean writings the Redeemer is 
always said to be present in the congregation, just like the Word and the Sacrament; but 
at the same time he is always coming and one praises him as the one who has come 
and who is coming, while one experiences his coming in Sacrament and preaching.
That the indwelling of God's Spirit is equal to the indwelling of Christ (8: 9-11) and that 
God himself prays in the Christian (8: 15) are purely mystical thoughts.

Christology, the doctrine of heavenly and earthly man, of death as the consequence of 
sin, of the destruction of death by Christ's death - these are ethically modified ancient 
mythological ideas, such as we find in Attis and Osiris. Loisy has drawn attention to the



fact that Mithras, like Christ, performs his salvific work voluntarily and appears as a 
moral hero.
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2. Paul's first letter to the Corinthians.

107-111

This letter, which ends with a personal greeting from the Apostle (16: 21), appears, 
according to its title, to have come not only from him but also from Sosthenes. Only in 
five letters (Rom., Eph., 1, 2 Tim., Tit.) does Paul appear as the sole author; elsewhere 
we find besides him Timothy (2 Cor., Phil., Col., Philem.) or even Timothy and Silvanus 
(1, 2 Thess.); yes, once he even writes a letter together with all the brothers who are 
with him (Gal.). This fact in itself makes one think of fictitious letters. The embellishment 
also includes the presupposition of a regular correspondence between writer and 
readers (5:9; 7:1). Often, when we encounter ambiguities, our letter is illuminated by 
that to the Romans, which points not only to later production, but also to the 
presumption of the same circle of readers. While the words: "The sting of death is sin, 
and the power of sin is the Law" (15: 56) sound incomprehensible, they become clear 
when one remembers from earlier readings (R. 7: 8ff.) that sin is activated by the 
commandment, that without the Law sin is useless and only comes to life with the 
advent of the commandment.

All kinds of questions are raised here, which are connected with the life of the church: 
partisanship (1:10 vv.; 3: 1 vv.), immorality (5: 1 vv.); seeking justice from unbelievers 
(6: 1 vv.), marriage (7); impurity of the sacrificial meat (8: 1 vv.), the right of the apostle 
to live by the Gospel (9), the celebration of Holy Communion (11:17 vv.), tongues (14).
In between we find the famous pericopes about divine and worldly wisdom (1: 18-2: 16), 
the comparison, reminiscent of Livius, of the diverse Christian community with the one 
body that has many members (12: 12ff.) and the Song of Love (13). From the above 
one can already conclude that the interest of this writer is more about life than about 
doctrine. Only what he writes about the resurrection (15) is a dogmatic argument. In 
general, we miss the calm, instructive tone of the writer to the Romans; our letter is 
livelier and more cheerful in its presentation.
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He who can write: "to the Jews I became a Jew in order to win the Jews" (9: 20) and 
"behold Israel according to the flesh" (10: 18) cannot be a Jew. This Paul belongs with 
the other apostles to the past (3: 4 ff; 4: 9). He is an ideal to follow and says: "I wish that 
all men would be like me" (7: 7). He threatens their punishment with his coming (4: 18, 
21) and asks: "Shall I come to you with the rod or with love and the spirit of meekness? 
(9: 21). He calls meetings in which his spirit acts as a guiding factor (5: 4) and acts as 
an intermediary between Christ and the ordinary Christians (11: 1). Looking back on his



work, he can compare its scope with that of the other apostles; his work is thus 
complete (15: 8f.). As elsewhere God's love is prayed to the readers, this "Paul" writes: 
"My love is with you all in Christ Jesus" (16: 24). He is the teacher of all churches, in the 
Catholic sense (4: 17; 7: 17; 11: 16). Already there is an ordered congregational life with 
different categories of ministers (12: 28 ff.); we hear of great and small bans as means 
of discipline (5: 5, 9-13). In a purely Catholic spirit unity of outward confession is 
recommended: all must be united, without division, in the same feeling and the same 
opinion (1: 10). The other side of this demand is the polemic against Paulinists of the 
extreme left, Hyperpaulinists, who consider themselves "wise" and exalted (3: 18; 4: 
6-13), who despise old Jewish morals and rely exclusively on gnosis without asserting 
love (5: 1 v.; 8: 3, 9-13).

The fact that the church rules given here were not provoked by concrete needs of the 
Corinthian congregation is shown by the schismatics or partisans, who call themselves 
not only after Paul, Apollos and Kephas, but also after Christ (1:10). One would think 
that the latter did not deserve any blame, and elsewhere it is considered a good thing (2 
Cor. 10: 7); in the sequel we do not find this Christ party mentioned any more (3: 21). 
Clemens Romanus (Cor. I 47: 3) also misses it when he alludes to our letter. Parties are 
mentioned here only by way of illustration, not as a historically founded fact. The 
emphasis is on the unity of the apostolic preaching (15: 11).
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Against the wisdom of this world or of mankind, of which in the course of history it 
turned out that one could not get to know God with it (1: 20-24), the author puts forward 
the divine wisdom, which manifests itself in spirit and power (2: 4f.). The people 
addressed are not yet ripe for it; they must be perfect, equipped with the Spirit (2: 6 ff.). 
The rulers of this age do not know it either (2: 8). We are reminded of the saying of 
Justin (Apol. I 54ff.), that the demons try to discover the secrets of salvation, but through 
ignorance they only give rise to ridiculous pagan myths. Only the spirit of man can know 
the nature of man, and no one knows the nature of God except the Spirit of God 
(2:11 ff.). The terminology of Gnosis includes "being known by God" (13: 12; cf. Gal. 4: 9; 
Phil. 3: 12; Hermetica 1: 31; Philo, Cain's offspring 13), which virtually means election 
by God.

The solution given here to the marriage issue sounds Catholic: marrying is good, not 
marrying is better. Both an exaggerated spiritualism, which prescribes asceticism to 
spiritual people (the clergy!), and a sober realism, which ensures the continuation of the 
Church on earth, find recognition here (7: 1-9). As an argument for celibacy we have



here what the Stoic Epictetus also teaches: the married person gets caught up in 
worldly worries; the unmarried person can only direct his care to the Lord (7: 32 ff.).

The ban on women appearing at congregational meetings with their heads unveiled is 
motivated by the danger that angels, who are apparently present there, might fall in love 
with them (11: 10)'. Numerous illnesses and deaths in the congregation are considered 
punishments for improper behaviour at the Lord's Supper. (11: 30). The substance that 
grants immortality becomes dangerous, even deadly, when used improperly. Ecstatic 
speaking in tongues, i.e. the emission of incomprehensible unarticulated sounds, may 
be useful for private foundation, our author considers it of value for the congregation, 
only when it is accompanied by explanation (14: 3 ff.); he values prophecy more highly 
(14: 5 ff.). He considers it inappropriate for a woman to speak in the assembly (14: 35).
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Between the rules for the use of the spiritual gifts (12 and 14) stands without connection 
the hymn of love (13), which seems to have had a Stoic basis, which will also have 
been imitated by the Stoic-tinged Platonist Maximus of Tyre in the 2nd century. Against 
the many other gifts (12: 4w.), there are only three gifts: faith, hope and love; these, of 
which love is the greatest, are eternal, while the others are temporary. Instead of 
enthusiasm and ecstasy, here comes ecclesiastical, Catholic morality - at its best!

The treatment of the last major theme of the letter, the resurrection (15), makes an 
independent impression compared to the preceding one. However, this chapter appears 
to be a composite or overworked whole. It begins with a late Catholic addition, which 
owes its origin not to historical research but to dogmatics (5: 1-11); this is followed by a 
treatise on immortality, written when the Gnostic belief in the spiritual resurrection 
became controversial and the anti-docetic sentiment of the Church in the making raised 
Jesus with a body of flesh and blood. It is true that the resurrection body is different 
from the earthly, glorified one; for even on earth one finds many different bodies and the 
flesh of living creatures varies greatly; heavenly bodies even have a light substance. As 
the grain of seed must die in order to be clothed again, so a soul leaves its old garment 
in the earth at death and is clothed with a heavenly body (15: 35). (15: 35) A conception 
that stands midway between the spiritual resurrection of the Gnostics and the fleshly 
one of the Jews.

I l l

Without any criticism, the author states that unbaptised deceased are baptised with the 
intention of assuring their resurrection (15:29). Obviously one considers baptism to be a



magically working sacrament. Just as the cult meal of the heathen brings about a real 
union with demons, so the Christian Lord's Supper brings about a real union with Christ 
(10: Iff.). The Lord's table (10: 21) is spoken of in the same way as the tables of the 
Lord Serapis and of Heracles.

Although there is only one God (8: 4), the author still acknowledges the presence of 
many beings in heaven and on earth, who are called gods, and who indeed are gods 
and lords; but, he says, "for us there is one God, the Father, from Whom all things 
come, and we are for Him, and there is one Lord, Jesus Christ, through Whom all things 
are, and we through Him" (8: 5 ff.). This is expressed less monotheistically than 
monolatry (the worship of one god while acknowledging more than one) (cf. 2 Cor. 4: 4).

The author presents the unification of the believer with Christ in the image of sexual 
intercourse (6: 17, cf. 16). Christ, God's Power and God's Wisdom (1: 24) is an 
Alexandrian representation, the personified Platonic Idea or first-born of the Father, who 
Philo (Confusion of tongues 28) calls "exemplary man".
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3. Paul's second letter to the Corinthians.
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Although this letter is said to have been written by two authors: Paul and Timothy, we 
often find the subject used in the singular. The alternation in a verse like this one is 
curious: "We write to you only what you read and understand. And I hope you will 
understand it fully, as you have already partly understood from us: that we are your 
glory, as you are ours in the day of our Lord Jesus Christ" (1:13ff). I have already 
spoken of the wide circle of addressees and the exhortations not specifically intended 
for Corinth (1: Iff; 9:2; 11:10). All kinds of traces of adherence and editing reveal the 
composite character of this work; apparently the author has assimilated scattered 
pieces into one whole with the aim of glorifying Paul by outlining his relationship to the 
believers, defending him against his adversaries and recommending mutual love - all to 
the education and edification of all Christians.

If, according to church tradition, Paul founded the church in Corinth some five years 
before writing this letter, we wonder: how could those Corinthians have started doubting 
Paul's apostleship so soon? When he expresses the hope to visit them again soon (12: 
14, 20), this extensive writing seems superfluous. But we remember that this is part of 
the colouring of Paul's letters, as is the alternation between friendliness and severity of 
tone. While in the first part (1-9) the Apostle appears to be reconciled to the 
congregation after difficulties that have come to pass and he speaks to them with 
comfort and encouragement, in the four chapters that follow he is still in violent conflict 
with them and must defend his right to the Apostleship against them; he calls his 
opponents liars and Satan's servants (11:3, ISf.; cf. 7:11). In view of this, the term "letter 
of four chapters" was used (10-13), which must have existed separately before the first 
nine chapters were written. This is based on the premise, which has already proved 
untenable, that a personal exchange of ideas lies ahead of us. In the Old Christian letter 
genre, such irregularities are common and therefore not surprising.

113

As in the first letter, the opponents here are the Paulinists of the left.

Paul appears as an authority, the centre of the believing congregation, which reads 
comfort from his suffering (1: 3-11; 4: 15); as a martyr he suffers vicariously for the sake 
of the believers and is the mediator of Christ's salvific work (1: 5-7). His coming is called 
a proof of grace and he is spoken of as an appearance from the divine world (1: 15),



yes, as another Christ. The power of Christ descends upon him and Christ dwells in him 
with His whole Spirit.

The ministry of the Spirit, Paulinism, is contrasted with the ministry of the letter, the Law 
of Moses (3:12ff.). There is no question here of the intervening preaching of Jesus or 
his disciples, which one imagines to be the foundation of Christianity. The Lord is the 
Spirit, and where the Spirit of the Lord is, there is freedom, and the spiritual believers 
reflect in the glory of the Lord after the veil has been removed from Moses' face, which 
at that time prevented a free view of the glory and the effect of that glory on mankind. 
Then they are changed in the image of that divine glory, from one glory to another (3: 8). 
Here we have the deification mysticism known from the mysteries. Just as Lucius in 
Apuleius' novel "The Transfiguration", after having seen the Sun God in radiance and 
the gods of the Upper and Underworld during his initiation into the Isis Mystery, 
becomes himself an incarnation of the Sun God (XI 23 ff); just as in the Hermetic 
writings it is taught that You must look upon the image of God with the eyes of your 
heart and thereby find the way to the higher world" (4: 11) and "If the divine enlightens 
your mind and soul, it will become the divine substance" (10: 6); thus our author 
declares that God, who once created the light, has also caused a light to dawn in him, 
the Gnosis, the glory of God on Christ's face (4: 6).
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(4: 6) It is remarkable to think that the Beings, i.e. the spiritual beings, are the true 
Christians. They are not anxious to die, but to be delivered from mortality by partaking 
of Life; they wish to put on the heavenly garment, which is Life, in the flesh, so that the 
mortal garment may be sucked up or devoured by that Life. In Christ one is a new 
creature. Everything in this letter breathes Christ-mysticism. Having died with Christ, in 
the new life one is no longer in control of oneself, but one is controlled by the principle 
of the love of Christ (5: 14). In Paul, Christ speaks and works (13: 3); he is the organ of 
Christ and his words are the words of Christ. But without the suffering of Christ, none of 
this would be possible. Just as he was crucified out of weakness and yet lives out of 
God's Power, so Paul is weak in Christ, but will live with him for the benefit of the faithful 
out of God's Power (13:4). Though he carries Jesus' death within him, no less does 
Jesus' life become manifest in him (4: 10). Paul's suffering benefits the faithful (6: 4); 
Christ lives in them and they have a mystical relationship with the Lord (13: 5). "If 
anyone is in Christ, he is a new creation" (5: 17). The visible is temporary, the invisible 
eternal (4: 18), - this was also taught by Plato, who declared only the spiritual to be real: 
God is, the world becomes and perishes (Phaedo 100 v.).
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4. Paul's Letter to the Galatians.
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The well-known peculiarity of Paul's letter is also found here, when Paul appears to be 
writing alone and with a staff of brothers (1:2,8 ff.). In order to reconcile the contents of 
this letter with the accounts of Paul's travels in Acts, the Roman province of that name 
was assumed to be Galatia in the address, which encompassed much more than 
Galatia in the narrow sense, so that in this letter Paul would have been addressing 
congregations in Lystra, Derbe, etc. Schiirer has rightly called this hypothesis a curious 
fallacy of criticism and sought the Galatians of the letter in Galatia proper, the central 
plateau of Asia Minor, the old Celtic country, the area of the river Halys. Nowhere does it 
appear that the inhabitants of Pisidia and Lycaonia were ever called Galatians. How 
could a letter with this address intend to exclude the actual Galatians? But then the 
great difficulty arises, that Paul, who is regarded as the founder of the Galatian 
churches (1: 6-9), has according to Acts never been to that mountain country. 
Furthermore, we are surprised by the assumption that they were susceptible to Pauline 
preaching and were considered to be very high as churches (3: 1-5), yes, even that they 
were able to understand this letter, which cannot be expected from an uncivilized 
mountain people. Loman therefore compared this letter to these readers with "Hegel for 
the Atchinese". Supposing, however, that a short time ago they had been able to 
understand and agree with the profound Pauline Gospel, how can they now suddenly 
fall away and how can these spiritual Christians - not one, but all of them - become the 
prey of "someone" or "some" who are zealous for circumcision (l:6f; 3:1; 4:8-11; 6:12f)? 
How could they thus thwart Paul's whole missionary work among them? As long as he 
was with them everything went well (4: 18), but he has not left, or all those convinced 
Pauline Christians in all those Galatian churches suddenly want to be circumcised.
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Contrary to the spirit of tolerance with which we are familiar, and which Paul allows to 
become everything in order to win everyone to the Gospel (1 Cor. 9: 19 ff.), this letter 
contains many vehement statements. Immediately (1:8) an accusation, and with 
repetition (1:9); the description: "unwise Galatians" (3: 1,3); the words: "if you allow 
yourselves to be circumcised, Christ does not profit you" (5: 2); "loosed from Christ you 
are, who are recognised as righteous by the Law; from grace you have lapsed" (5: 4). 
The sharpest sounding is: "Oh may they even be cut up ( = castrated; Calvin found this 
too crude and translated "perish"), who bring you to rebellion (5: 12). Everything that is 
said about this apostasy is just as vague, so that it can apply to many places. Where a 
certain circumstance is alluded to, the situation does not gain in clarity: Paul had not



wanted to be in Galatia, but illness forced him; "because of (not in spite of) illness I 
preached to you" (4: 13). Surely an extraordinary effort of body and soul is needed to 
convert a foreign people to Christianity, in a vast country with many cities and no 
specific centre. Is this just an incidental occurrence, and is it because of an illness? 
People have inquired into the nature of the illness and have thought of epilepsy, 
malaria, leprosy; or of eye disease as a result of the stoning at Lystra (Acts 14: 19). But 
sickness or weakness is the traditional phenomenon which accompanies the gifts of the 
man of God, so that he may not boast in himself (cf. 2 Cor. 12:7ff.).

If the author wants to express the Galatians' sympathy for Paul's suffering, he lapses 
into tremendous exaggeration: as an angel of God, as Christ Jesus himself, they took 
him in (4: 14). How did those heathen thinking and feeling people come up with this not 
so obvious idea? Is it then said that they would have dug up their stakes and given him, 
if only this had been possible (only the need would have made sense here), then it 
seems they are speaking to a small circle of close friends. However, one should not 
forget that Paul is writing this to the congregations of Galatia! A clear proof of the 
artificiality of the whole thing. The conversion of Galatia is portrayed as a miracle of God 
and the Apostle as a supernatural being.
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The historical part of the letter (1: 6-2: 21) contains a defence of Paul's independence, 
but the whole is a vehement plea for the doctrine of justification by faith and not by 
works of art. Nevertheless, each time something is taken back from the sharpest 
statements. When Paul, 17 years after his conversion, goes to Jerusalem, it is because 
of higher guidance (2: 2), but also because he fears the objections of some (2: 1-10).
He speaks out bitterly against the apostles there; he considers himself their superior 
and does not want fellowship (2: 6), and yet he presents his Gospel to them for 
judgement, and they do not force him to do anything, yes, they extend the hand of 
friendship to him (2: 9). When Paul was converted by a revelation from Christ, he 
consulted none of those who were Christians before him (1: 17). Allard Pierson drew 
attention to the improbability of this fact with the following parallel: a younger 
contemporary of Plato, born in southern Italy, who as a fervent Sophist had rejoiced 
greatly over Sokrates' death, but some years later had other ideas, now realised that to 
think, feel, learn, live like Sokrates, to identify oneself completely with him, was the only 
thing necessary. What does he do now? He goes to Athens, where Plato and Acibiades 
are still alive, who have seen and heard and known Sokrates? He travels to Egypt, 
stays 'there for three years, writes and speaks about Sokrates and is considered by a 
credulous world to be the most credible witness to the sage, the most reliable interpreter 
of his teachings and intentions!



The work of a former Pauline in the spirit of Marcion is modified in this letter by a sedate 
Catholic Pauline. This double origin is evident from the double name of the Rock man, 
who is alternately called Kephas and Petrus, and of the capital of the Jews, which is 
called Hieroesalem and Hierosolyma. Becoming. "Abraham's seed in one place (3: 7,
29) is used as a title for the faithful, elsewhere for Christ (3: 16). There is only one 
Gospel, the Pauline, — according to the original, irreconcilable author; there is a double 
Gospel, because the more Jewish-tinged one is also recognised, — according to the 
Catholic editor, who gives something to everyone (1: 6). Alongside the sharp zeal 
against circumcision stands indifference to this practice (5:6; 6:15). Although the 
Galatians were taught the Pauline Gospel from the outset, they were considered to 
have a thorough knowledge of the O.T. and especially of the Law.
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Gnosis (Marcion) and the growing Great Church (Justin) are the two factors which we 
can always presuppose in the creation of the canonical Pauline collection. Van Manen 
has tried to restore the shorter epistle, as possessed by Marcion, and has made its 
higher originality plausible. Tertullian calls Paul "your Apostle" as opposed to Marcion. 
Not tradition or Scripture, but revelation is what the original Paulines hold in highest 
esteem (1: 16). Christians are spiritual people; the Jewish is the carnal; as God is in 
contrast to the world, so is the Law, which is powerless to save mankind and even puts 
them under a curse (3: 3, 10). The Spirit, freedom and the Gospel take its place.
Mystical piety is expressed in the words: "I have been crucified with Christ, and no 
longer live, but Christ lives in me" (2: 20). The Law was promulgated by angels (3: 19), 
added to the promise given to Abraham, and this "for the sake of transgressions"; which 
people wanted to explain as "for the correction of transgressions"; but Augustine and 
Calvin heard from it: "to increase transgressions". The letter to the Romans (4: 15; 5:
13, 20; 7: 11 ff.) only sheds the necessary light on this. Besides, all sorts of places in our 
letter that are unintelligible in themselves are clarified by what we remember from 
previous letters. If it is said: "Christ has redeemed us from the curse of the Law, by 
becoming a curse for us" (2: 13), we are bound to ask: why is the Law a curse? and 
Romans 1-2 gives the answer. One must know the whole complex of ideas developed 
there to understand this enigmatic expression. Thus it is necessary to read Romans 4 to 
understand the unprepared word: "Abraham believed in God, and it was counted to him 
for righteousness" (3: 6). "All of you who have been baptised into Christ have put on 
Christ" (3:27) is a combination of Romans 6:3 and 13:4. One thinks of the mysteries, 
where putting on the robe makes one a god. If those who belong to Christ are called 
Abraham's seed, heirs according to the promise (3: 29), then we must remember how 
Rom. 9: 6 distinguishes between offspring according to the flesh and those according to



the promise. The impossibility of a man thinking of giving birth again to children whom 
he has already given birth to (4:19) only becomes clear when one remembers I Cor. 
4:14ff, where Paul appears as the father of the church because he gave it spiritual life. 
The follower of this metaphor turns it into something absurd. The author claims to have 
said before that people who are guilty of all kinds of sins will not inherit the kingdom of 
God (5: 21). We do not find this word before in our letter, but in 1 Cor. 6:9ff.
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It may be said that the contents of this Epistle are a brief summary of the system which 
the author developed for the Romans. This already refutes the opinion of the Tübinger 
School, as if this letter, as the sharpest and most irreconcilable expression of Paul's 
anti-legitimate spirit, had been his first, after which he wrote more calmly in 1, 2 Cor. 
and Rom. Bruno Bauer, Steck, Van Manen returned to the old handed down order of 
these letters. Those who have brought them into the present form have apparently put 
them together as parts of one book.
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Only after 70, the fall of Jerusalem, when the priesthood had been scattered, could the 
story arise that Christ had appeared some time before and had founded a new church. 
Christianity as the authoritative world religion claimed the rightful inheritance of the 
Jewish hierarchy. Jerusalem already appears in this letter as a servant (4: 25), Judaism 
as a closed entity and the direct opposite of Christianity.

When we see that the differences of origin, social position and sex in the Christian 
community have been erased, then this phenomenon finds its parallel in the 
congregations of the Mystery Services. Those who surrender to the Redeemer are one 
(3:28; cf. Rom 10:12).

LITERATURE

Allard Pierson, de Bergrede e.a. Synoptische fragmenten [=The Sermon on the Mount 
and other synoptic fragments], Amst. 1878: 98-112.

- Loman's Inheritance I, Gron. 1899.

- Rudolf Steck, Der Galaterbrief, Berl. 1888.



My: Pro domo in N.T.T. 1923: 186 w.

Heinrich Schlier, Der Galater-Brief, Gött. 1941.

W. C. van Manen in T.T. 1887: 382 ff.; 431 vv..



5. Paul's Epistle to the Ephesians.
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It belongs to the same volume as the Epistles favored by the Tübingers. Besides 
similarities of ideas, of form and style, language and style, there are also deviations and 
differences. But this is also the case with the epistles themselves. It is unthinkable that 
Paul wrote four epistles between ± 55 and 59 and then, some 80 years later, a copy 
appears which shows so much similarity in spirit and substance, language and style. On 
the other hand, the difference is so great that we cannot attribute this letter to the same 
author as, for example, the letter to the Romans. The solution to the problem is offered 
by the 'above consideration of the letters, which owe their existence to various authors 
from one and the same circle. Paul appeared to us as a collective name, as in the O.T. 
Moses, David and Solomon. The differences can be explained partly by the subject 
matter, partly by the fact that another writer is speaking here. This one is dealing here 
with the Church; but 1 Cor. contains the word Church 22 times, while in Rom. 1-15 it 
never occurs, and Rom. 16 has it 5 times. No one would claim on this basis that 1 Cor. 
must have been written decades after Rom. The concept of the Church as the unity of 
the churches, the body of Christ, is also found in the Epistles (Rom. 12: 5; 1 Cor. 10: I6f; 
12: 12f). There, too, various themes come to the fore: Rom. 1-8 justification; 1 Cor.
12-14 spiritual gifts; Gal. circumcision.

Paul, like John in Revelation (2 v.), wrote to seven churches. This number expresses 
perfection, completeness. Just as those letters in the Revelation of John, as we shall 
see later on, are actually one whole and are addressed to the whole of Christendom, so 
is Paul's, and our letter shows this to full advantage, when he dissolves all the 
congregations in their separate units into the Church. A solemn, ecclesiastical liturgical 
tone comes out of this letter (5: 14). On reading it, we get the impression that there is no 
apocalyptic kingdom of God here, but that the Church on earth will continue for a long 
time (3: 20).
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By their election to holiness and blamelessness, true Christians have already been 
blessed in heaven in the pre-existent Christ (1:3) and predestined to sonship (1:5). 
These true Christians turn out to be Paul and his followers: the apostles, the clergy, the 
ideal congregation. Next to them are called "the prophets" (2: 20), O.T. prophets, for 
Marcion did not read these words; as foundations of the Church they take second place 
to the Apostles. True Christians possess salvation, which consists in the revelation of 
the secret (1: 7-10). They have received the inheritance; the others receive the Spirit as



collateral, as the first installment of the inheritance (1: 11). It says: "we who have hoped 
in Christ before", -- When it says: "We who hoped for Christ before", - earlier than the 
readers - then the Church, which precedes its members, speaks from these ministers; 
the clergy, which may also be called "the true Israel" (1: 12). The Church is a new 
creation of God, in which the heavenly powers are already at work. The unbaptised, on 
the other hand, are the property of the ruler of this world, the Demioerg. The 
redemption, which makes them God's property, takes place through baptism (1: 14; 4: 
30). Nevertheless, the battle continues as long as our earthly life endures; the battle 
against the authorities, powers and rulers of this darkness, the spirits of evil in the 
heavenly, i.e. the lower spheres of heaven (6: 12).

We have already heard of the heavenly Man, who comes to himself after his fall and 
dispersion in the world and who is identical with the totality of the redeemed according 
to the Gnostic conception. After the completed redemption, the fallen individual is then 
reunited with his better self in heaven. Now in our letter the relationship of Christ and 
the Church is thought of as that of head and body (1: 22ff; 2: 15ff; 3: 6; 4: 3ff, 12, 15, 25; 
5: 23, 29ff). Christ is called head of the body, but also head and body together, 
all-encompassing, insofar as the Church is regarded as the fulfilment, the completion, of 
him who fulfils all in all (1: 23), the perfect Man (4: 13). Through the Church, Christ is 
physically present on earth; through Christ, her head in heaven, she herself has already 
been transferred to heaven. The earthly Redeemer is one with the heavenly Man, who 
dwells in the world of light, but also with the totality of the faithful, whom he raises to the 
perfect Man, whom he himself is. More than the crucifixion, the descent and ascension 
have significance for salvation. The Redeemer, who sails into heaven, overcomes these 
powers on the way into the realm of the middle or of the sky and of the lower rulers (4: 8 
ff.) and breaks through the wall that separates the world from the divine (2: I4w.). The 
Valentinians spoke of Horos, the Border, which has the sign of the Cross. Christ 
demolishes the dividing wall between Gentiles and people of the covenant by setting 
aside the law of commandments and statutes with his death (2: 15; cf. R. 3: 21; 10: 4).
In his one body he now creates two parts: Jews and Gentiles, into one new person. The 
Church, as the body of Christ, has its life principle only in him as its head, and grows 
towards him and confirms itself (4: 15 ff.). The heavenly Man builds up his body to the 
heavenly structure of his Church (2: 19 w.), where the Wisdom of God becomes 
manifest (3: 10 v.). The Saviour loves his Church, cherishes, purifies and preserves it; 
she is called his wife, he her husband; in obedience and love they are united and form, 
as it were, a Gnostic syzygy or couple of aeons. Behind this representation stands the 
Gnostic myth of the holy marriage; Valentinus calls Christ both bridegroom and 
preserver of Wisdom. When our author calls Christ the head of the Church that sustains 
the body, then he is evidently thought of as the Spirit, who, with regard to the body or



the flesh, has precisely this task to fulfil (5: 23). Christ is the spirit, the Church the flesh, 
but the flesh sanctified by the Spirit.
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Against the divisive heretical Gnosis, our letter teaches the unity of the Church, which is 
built on apostolic foundations. Christ does not have his true form in the Gnostic Christ, 
but in Jesus (4: 20). Does Gnosticism teach that the Redeemer, the heavenly Man, 
assumes the body, the flesh, not his body and his flesh, so that the where and when of 
the incarnation are unimportant; the Church teaches that it takes place at a certain time 
and in a certain place. Whereas in Gnosticism the Incarnation is a cosmological event, 
the Church understands it more anthropologically.

Marcion read our letter in a shorter form and as addressed to the Laodiceans. The 
words "at Ephesus" (1: 1) do not belong in our canonical text either. Why would it have 
been left out in old manuscripts? One understands better why it was inserted, namely to 
indicate the place for which the letter was destined, when one began to see Paul's 
personal correspondence in such literature. The letter lacks any personal moment and 
there is no evidence of any reason to write it. Tertullian says the following about it: 
"Marcion has done his best to insert that address as if he were a diligent researcher in 
that respect too. But the addresses are of no interest to us at all, since the Apostle, 
when he wrote to some, wrote to all" (Against Marcion V 17). From this it is clear that 
the Apostle is addressing the whole of Christendom and not just one or another 
separate circle. All the private, local, personal things; the special relationship between 
the writer and the readers, which is the subject of more recent criticism, are apparently 
not important to Tertullian in the letters. The author again shows his dependence on 
previous writings. When mention is made of the grace bestowed upon Paul, that by 
revelation the mystery was made known to him, then we read: "as I have written briefly 
before" (3: 3). One will, however, search in vain for this in the preceding part of the 
letter; but Gal. 1: 12-16 enlightens us completely. It is like a commentary, which wants to 
learn how Paul's conception of the mystery of Christ should be understood.
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The first three chapters are theoretical, the last three are practical. Here we find the 
voice of awakening that should awaken the soul sleeping in the night of sin (5: 14), well 
known from Gnosticism. Man is to be protected against the forces hostile to God by the 
armour of God. The idea of the martial service of Christ finds its parallel in Isis worship 
(Apuleius X115).



"Paul" may state here that he is the least of all the saints or believers (3: 8), but in him 
we recognise ecclesiastical authority, which later, through Pope Gregory the Great, 
would call himself, and not just out of modesty, the "servant of the servants of God".
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6. Paul's Letter to the Philippians.
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Although the authors of this letter are called Paul and Timothy (1:1; cf. 2 Cor. 1:1), Paul 
continues to write alone and expresses his intention to send his co-author to Philippi 
(2:19, 23). He himself appears alternately as a prisoner and as a free man (1: 7, 13ff, 17 
versus 2: 25; 4: 10ff). As addressees figure: "all the saints in Christ Jesus, the Being, at 
Philippi, with overseers and deacons". But none of the details that are given in Acts (16: 
12-40) about Paul's foundation of this Macedonian congregation are mentioned in this 
document, not even the foundation. Thus, the historical background of this writing 
remains obscure; the words about Timothy, Epaphroditus, Paul's environment and the 
readers are confused and confusing. Paul's fetters are of great significance for 
Christianity, because they stir up others to persevere in their missionary task (1: 12-14). 
Although he finds breaking away from this life attractive, he prefers to remain in the 
flesh, because this is more necessary for the sake of those addressed (1: 23 ff.). In his 
body, Christ will be made great both by life and death (1: 20). Paul's coming and going 
are important events for the life of the Christians (1:30; 2:17); he is an example to be 
followed (3:7; 4:9); his suffering and death are a sacrifice for the sake of the believers 
(2:17), a death that brings salvation in the way of Christ's. He calls himself an initiate in 
all of them. He calls himself an initiate in all things (4:12), meaning that he is able to 
cope with all circumstances of life, just as the initiates in the Mysteries receive higher 
powers.

One gets the impression that the readers must be excellent Pauline Christians, who 
from the first day until now have shown One gets the impression that the readers must 
be excellent Paulinian Christians, who from the first day until now have shown sympathy 
for Paul's Gospel (1: 3-8, 29); they were always obedient (2: 12); therefore they may be 
called his joy and crown (4: 1). On the other hand there are echoes of statements which 
are vehemently rebuked against wrong elements; they are called "dogs, evil workers, 
cut-throats" (3: 2); many are called enemies of the cross of Christ, whose end is 
destruction, whose god is the belly, whose honour is in their disgrace and who invent 
earthly things (4: 18ff.). Thus, in the familiar style of Paul's letters, these Philippians 
again represent all Christians. On reading, we recognise familiar tones from the 
Epistles, to which the author evidently wanted to add a more practical letter. He pleads 
for unity among the faithful (1: 27; 2: 1 w .;4 :2w .,8  vv.). Nowhere does the exhortation 
to joy occur as frequently as in this letter (2: 18; 3: 1; 4: 4; cf. 2 Cor. 13: 11).
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In a rhythmic hymn (2: 6-11), the author depicts Christ's self-humiliation in a manner 
reminiscent of the Gnostic representation of heavenly Wisdom (Sophia), who arose 
from the Most High, yet was not equal to Him, who, however, in pursuit of God's 
greatness, sought to obtain it. How differently Christ acted! He was in divine form (theos 
without an article means derived divinity, with an article God the Father, cf. v.9 and John 
1: 1). As a divine being he was free to possess divine form. But he did not wish to 
accept it as a gift of fate or as a privilege; he wanted to make himself worthy of it 
through self-humiliation. He "emptied himself, eke-nósen; the word reminds us of the 
kenoma of the Gnosticism, the contrast of the Pleroma, the fullness of the godhead, of 
the aeons or some ideas. For this he receives as a reward from God-Father something 
more than being equal to a divine being: he is elevated very special, not only above the 
human form, to which he had voluntarily abased himself, but also above his original 
divine state, above all other "gods" (cf. 1 Cor. 8: 5). While during his heavenly existence 
he had been a divine being among many others, through the moral act of his incarnation 
he became the "Lord" who is all and above all. As a divine being he was not one of the 
natural powers to which mankind is subject (Gal. 4:3); by his descent he voluntarily 
enslaved himself to deceive the World Ruler and his henchmen (cf. 1 Cor. 2:6-8). In 
other words, he made his destiny his act and wanted to acquire what he had inherited in 
order to possess it properly. Couchoud thinks that the name of honour he received after 
his crucifixion was Jesus, and rightly calls this fatal for Jesus' historicity. However, it 
seems more likely to me that the mystical name èhjèh, the name of God from Exod.
3:14, is meant here, which in the Greek translation of the Seventy is rendered as "the 
Being".
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7. Paul's Epistle to the Colossians.

129

The letters to the Colossians and Ephesians have been called a brother pair because of 
their great similarity, not only in ideas, but also in word usage. Of the 1600 words in our 
letter, 400 are the same as in the letter to the Ephesians, and sometimes they are even 
in series of ten exactly the same after each other. The dependence seems to be on the 
part of our author. When he speaks of the mystery that has been hidden from ages and 
generations, but has now been revealed to His saints, to whom God wanted to make 
known the riches of the glory of this mystery among the Gentiles (1: 26f.), the question 
involuntarily arises: who are these saints? They could be the believers in general, but 
apparently that is not the intention, because the restriction: "whom God wanted to make 
known", which is the riches mentioned above, points to an elite, who receive by 
revelation what the great multitude receives by preaching. If we now turn to Eph. 3:5, 
we see that these saints are described as "apostles and prophets". This brings the 
necessary light to our text. Also, the all too abrupt expression "you who were once 
alienated" (1:21) needs explanation from the clear statement "alienated from the life of 
God" (Eph. 4:18).

We saw above that Marcion knew the letter to the Ephesians as a letter to the 
Laodiceans. Tertullian reproached the heretic for this change in the address. However, 
our author does give rise to Marcion's view (2: 1; 4: 16).

This edifying dogmatic essay in letter form is to be read aloud in the congregational 
meetings (4: 16). In the erroneous doctrines contested here we have the extreme left of 
Paulinism, a direction which in Catholic circles was beginning to be regarded as 
dangerously heretical. Among other things, the author protests against the veneration of 
angels: "Let no one cause you to miss the prize (i.e. salvation) by selfish humility and 
angel worship, exalting the things he saw at his initiation without reason through his 
fleshly disposition" (2: 18, cf. Rev 22: 8ff). Theodoretus explained the word "humility", 
which is difficult to understand in this context: the heretics said that the God of the 
universe was unreachable and incomprehensible, and therefore one had to try to obtain 
divine grace through the angels. A kind of intercession of the angels with the deity. It 
seems more likely to me that this humility has a cultic meaning (elsewhere the word is 
used for "fasting", cf. Herder, Gez. Ill 10, 6; Gel. V 3, 7). It is the worship of the 
authorities and powers that Christ disarmed and publicly denounced when he made his 
victory march on the cross (2: 15); this sense only emerges from the text when one 
looks at Eph. 2: 16. These worldly elements impose ascetic rules of "touch not, taste 
not, touch not" (2: 21). The writer calls this a self-made religion, a worship of God on



one's own, separated from the Great Church, and sees in the "humility" and harshness 
against the body, without any honour, by which the flesh could find satisfaction, nothing 
but pseudo-wisdom (2: 22).
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Christ must replace these worldly elements or worldly factors as the object of worship. 
"(2: 8) "See that no one takes you as spoils through philosophy and vain deceit after the 
tradition of men, after the principles of the world and not after Christ. This is the only 
place in the N.T. where the word 'philosophy' appears, and it has a bad ring to it. Christ, 
as the image of the invisible God and first-born of all creatures (1: 15), reminds us of the 
Logos of Philo, which reveals the hidden God, acts as a mediator between Him and the 
world and is called the first-born or eldest Son of God. Christ as the foundation of the 
world (1: 16) belongs to the same Philonic sphere of thought.
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It is said in our letter that the members who are on the earth must be put to death, - the 
further description of these obscure words makes them even more obscure: fornication, 
impurity, passion, evil lust, greed (3: 5 f.), wrath, anger, slander, lies (3: 8). The Hermetic 
writings give clarification, where the members of the tent, i.e. of the material body, must 
be killed; the twelve demons, who live in man and are considered members of his 
earthly being, must be cast out by the ten God forces or virtues, who then take their 
place as members of man (Poimandus 13); this means the merging of the new divine 
being in man (synarthrosis toe Logoe).

Whereas for ancient Paulineism creation is outside God and Christ's work of redemption 
redeems from creation, here the idea strikes us that in Christ, the image of the invisible 
God (cf. 2 Cor. 4: 9), who was born before all created things, everything in the heavens 
and on earth was created: the visible and the invisible, thrones, dominions, authorities 
and powers; all things were created through him and for him, and he is before all things, 
and everything exists in him (1: 15-17). These verses were not read by Marcion and 
belong to the Catholic editor.

According to the Gnosticism, a rift and discord had arisen in the divine Pleroma, the 
consequences of which were felt on earth, and the Saviour's redemption of mankind 
could only take place when cosmic harmony was restored. Thus also in this epistle: all 
that is on earth and in heaven has been reconciled through and to Christ (1: 20; cf. 2: 
14ff.).



As in Ephesians, Phil, and Philemon, here too the Apostle appears as a prisoner (the 
so-called Prison Letters; 4: 10, 18), but also as a sufferer for the sake of the Gospel (1: 
24, 29; 2: 1). About his relation to the people addressed we read contradictory 
statements (1: 3, 24; 2: 1, 5 against 1: 4, 8). Without mentioning his source, the author 
quotes the O.T. (3: 1; cf. Ps. 110: 1; 3: 10; cf. Gen. 1: 27). In the same way he 
reproduces the Pauline texts, working with ideas and sounds that have remained with 
him from his reading of them; thus the opening words of the letter are literally imitations 
(cf. 1:1 with 2 Cor. 1:1).
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Paul is seen here as a kind of Christ, who, being known to all Christians, completes with 
his suffering what after Christ still has to be suffered vicariously for the Church. This 
view is all the more strange because the main theme of the letter could be called "the 
sufficiency of Christ". Paul suffers and rejoices for the Colossians, whom he has never 
seen. But he also forms a triad with Christ and the Church (1: 24) and is Christ's 
representative on earth.

LITERATURE

M. Dibelius, An die Kolosser u.s.w.2, Tüb. 1927.



8. Both letters of Paul to the Thessalonians.
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Both letters bear the name of Paul as well as that of Silvanus and Timothy as authors (I 
1:1, II 1:1). But in addition to the plural, which is used repeatedly, the singular appears 
each time and Paul appears to be writing alone (I 2: 18; 4: 9; 5: 27; II 2: 5; 3: 17). That 
these letters were addressed exclusively to the congregation of the Macedonian city 
becomes doubtful when we read: "I swear to you by the Lord that this letter will be read 
to all the brethren" (I 5: 27). In a letter addressed only to all the brethren in 
Thessalonica, this exhortation would be superfluous. Praise and rebuke of the readers 
alternate again (cf. I i: Iv; 2:8, 13, 19 ff; 3: 6 ff; 4: 9 ff; 5: 5 with 4: 3 w., 11 ff; 5: 6, 12, 15; 
cf. also II 1: 3 ff; 2:13; 3:4 with 3: 6, 11). The exhortations do not fit in well with the 
praise heaped on the readers, nor does the defence of Paul (12:3 vv.) fit in with their 
good disposition towards him (11: 5v.; "71 '

Dependence on previous Pauline letters is evident. The combination of Paul - Silvanus - 
Timothy is found in 2 Cor. 1:19; that the Pauline Gospel came not only in words, but 
also in power (I 1: 5), we remember from 1 Cor. 4: 20. The expectation of the Son of 
God from heaven, whom God raised from the dead, Jesus, who saves us from future 
wrath (I 1: 10), has its antecedents in Rom. 2: 5; 5: 9; Eph. 5: 6; Col. 3: 6. The writer of 
the second letter uses the first as an example to follow. This is most evident when the 
Apostle's activity in the congregation (II 3: 8) is described with almost the same words 
as in the first letter (I 2: 9): "With effort and toil we worked day and night so that we 
would not be a burden to any of you". This must have been borrowed, because one 
does not copy oneself in this way. Besides, if one disregards the pericope 2 Th. 2: 2-9 
and 11 v., there are only 9 verses in 2 Th. that do not find their parallel in 1 Th.; so one 
can safely say: 2 Th. wants to complement the work of his predecessor, because he 
fears negative consequences of the way in which he preached the unmediated 
proximity of the day of the Lord; It is only in this addition that he shows any originality.
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In the first letter, the coming (parousia) of our Lord Jesus Christ takes a very important 
place (13: 13). The fate that will befall the departed on that occasion is of great interest 
to the
The writer is fully interested in the fate that will befall the departed on that occasion; 
they will not be left behind those who are still alive then (I 4: 13-15). "When the Lord 
Himself, at the command, at the call of an When the Lord Himself shall descend from



heaven at the command and call of an archangel and at the trumpet of God, then the 
dead also shall descend.
Then the dead will also rise in Christ, they first; then we who are alive will be caught up 
together with them through clouds in the air, to meet the Lord, and so we shall always 
be saved.
And so we shall always be with the Lord" (14: 16 v.). In connection with this, here the 
author of the second letter sounds his warning: one must not think that this is to be 
expected immediately. Much will have to precede it. The day of the Lord will not come, 
unless the apostasy comes first and the man of iniquity is revealed, the son of perdition, 
who opposes and exceeds God. For the time being he is held back, though he works in 
secret; when he appears openly, the Lord Jesus will destroy him with the breath of His 
mouth (II 2: 1-12). The readers are exhorted to keep to the teaching handed down to 
them, as it has come to them from Paul orally or in writing (II 2: 15) and to be orderly 
and active (II 3: 6-12).

These writings belong practically to the same circle and time as the time as the 
preceding Pauline letters. Who, like many, consider the first to be the oldest of the 
Apostle's epistles, they find it difficult to explain such later features as persecutions 
(11:6; 2:14; 3:3f; also II I: 4f, 6f) and instructions concerning the attitude one should take 
towards predecessors (I 5: 12f). In addition, in the second letter, there is a review of 
Paul's traditions (II 2: 15; 3: 6) and the institution of the ban (3: 14).
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9. The Epistle of Paul to Philemon.
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Tertullian says that this letter only owes its brevity to the fact that it escaped Marcion's 
bountiful hands. Modern scholars have used this same brevity as an argument for its 
authenticity! The Tübinger F. C. Baut, however, connected it with the literary genre of 
the romantic "Recognitions". The situation is this: Philemon's slave Onesimus has run 
away, has come to Paul, has been converted by him and sent back to his master, who is 
now urged to treat him as a Christian (vv. 8-20). This presupposes a true community of 
life among all Christians, so that each recognises his own self in the other and knows 
himself to be perfectly one with him for ever. The converted slave becomes a beloved 
brother, to whom all injustice and guilt are forgiven. The Apostle who converted him is 
not only his spiritual father, but in this convert the master of the slave also takes on his 
spiritual father (vv. 12, 17). The slave could take the place of his Christian master with 
the imprisoned Paul (13); through the same bond of unity he also becomes the mediator 
between his spiritual father and his Christian master, who must now see Paul in his 
slave. Christianity thus abolishes all divisive differences. The Apostle stands in for the 
converted slave in his master's presence and takes on his debt; as a Christian, the 
master is also in debt to the Apostle (19). Just as the Christian slave is now an 
Onesimus worthy of his name, so Philemon must now be Paul's Onesimus in the Lord 
(20).

The fact that the writing is only seemingly a letter is already shown by the fact that Paul 
writes, but also Paul together with Timothy (1); that the addressee is called Philemon, 
but the author always addresses more persons, a congregation (2). Throughout, he 
follows Pauline letters fairly closely, especially Ephesians and Colossians. The name 
Onesimus is taken from Col. 4: 9, but there is no reference to a slave; Timothy from Col. 
1:1.
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Couchoud has carefully studied the style of this artistic product and recognised in it a 
composition of eight strophes, each of eight lines, which is reminiscent of the laws of 
Semite poetry, a new genre, somewhere between the style of Jeremiah and that of Dio 
Chrysostomus of Prusa (± 100 A.D.); rhythmic schemes of the Bible are filled here with 
brilliant Greek-rhetorical content. It is said to be a deliberately intended Greek 
counterpart to the ancient inspired holy scriptures.



There is no evidence of close contact between the author and the addressee; there is 
rather a personal and businesslike distance between them. All the names mentioned in 
vs. 2 seem strange in a letter intended for Philemon. The Pauline letter genre is 
addressed to more than one person (cf. 1 Cor. 1:2; 2 Cor. 1:1); the house church, 
unintelligible here, comes from Col. 4:15 (cf. R. 16:5; 1 Cor. 16:29). Why does the 
author assert a certain authority with his word: "I Paul" (19)? Is this disputed by him?
No, he is merely following what he read elsewhere (the solemn Gal. 5: 2 and Eph. 3: 1). 
His own handwriting is exemplified elsewhere (1 Cor. 16: 21; Gal. 6: 11; Col. 4: 18).
From verse to verse it can be seen that the letter is an artful compilation of what was to 
be read elsewhere, thus no private correspondence provoked by special circumstances. 
The figure of Philemon is floating, that of Onesimus is romantic, while Paul himself 
appears not as a man of flesh and blood, but as a dogmatic celebrity. Not only does he 
write letters in chains (1), but he even begets spiritual children in them (10) and, 
although imprisoned, he expresses the wish that Onesimus will stay with him to serve 
him. When Onesimus seeks refuge with him and Paul binds himself to pay his debts 
and provide for him, he is apparently a free man. Prisoner of Jesus Christ appears to be 
an honourable title for the martyr saint, an ecclesiastical dignitary of the highest rank. 
Humility and highness go together in him, and only at his priestly hand may the 
congregation approach God. "Prisoner of Christ" is not to be taken literally any more 
than "slave of Christ". The prince of the church has the right to demand Onesimus from 
Philemon for his service; but he prefers to induce Philemon to do so by friendly 
exhortation (8, 10). The strength of the Christian faith shows itself in the right 
understanding of all that is good among Christians, which leads to Christ, i.e. to heaven 
(6). Paul trusts in Philemon's obedience and knows that he will do even more than is 
asked of him in words (21). He will put Onesimus at Paul's disposal to serve him in his 
martyrdom for the Gospel and this for the benefit of Philemon (13, 17). One could 
render the intention thus: Take him in as if he were me; me, Paul, would you not want as 
your private slave; set him free, that he may be a slave in the service of the Gospel and 
no longer of you. In this way you will profit more from him, since I, the Apostle-Martyr 
endowed with divine authority, as a sort of 'bishop', supported by Onesimus' help, pray 
for you, yes, even suffer.
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Hugo de"Groot has already referred to the letters of Pliny (IX 21 and 24), where Trajan's 
governor in Bithynia pleads for a freedman of Sabinian's, who came to him and whom 
he, Pliny, sent back with a letter, whereupon Sabinian gave the delinquent back his 
house and heart.



Although we would not call the abolition of slavery in the 19th century unchristian, it 
strikes us that in our letter this institution remained untouched. Only its application was 
softened. Obedience in everything, even to unjust masters, is recommended to the 
slaves (cf. Col. 3:23; 1 Pe. 2:18; Eph. 6:5ff.). In addition to what he occasionally found 
written elsewhere on the slave issue, our author presents this valuable piece of writing 
in form and content.
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10. The Pastoral Epistles.
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We may treat Paul's two letters to Timothy and Titus together under this long-standing 
title because they are mentioned together wherever they first appear. All three deal with 
the same theme: the pastoral activity in the congregations. In addition, advice on error 
in doctrine and life also occupies an important place. The traditional view that in 1 and 2 
Timothy the Apostle is writing to his spiritual son when he has left him behind in 
Ephesus finds no support in the already weighty opening words: "Paul, the Apostle of 
Christ Jesus, according to the command of God, our Saviour and our hope (I 1:1; cf. II 
1:1 and Tit 1:1). Nor is it appropriate to relate to him Paul's past as a slanderer, 
persecutor and criminal through ignorance (1 Tim. 1: 13), or his appointment as 
preacher, apostle and teacher (II 1: 11), as a martyr for the Gospel (II 4: 6), with special 
mention of persecutions to which he was exposed (II 3: 11). To Titus, "his true son in 
accordance with the common faith," Paul does not need to say that he was entrusted 
with preaching by God's command (Tit. 1: 3 ff.).

By means of Paul's authority, the authors of these letters want to give effect to 
regulations, which are only formally related to particular circumstances. The fact that 
Timothy is to devote himself to the threefold task of reading from the O.T. (perhaps also 
from Paul's letters), exhorting and teaching, is of course not only for the period "until I 
return" (14: 13), but for ever. The entire character of the letter is lost when a sermon is 
addressed to many (16: 6-16), even though these many are summarised under the title: 
"man of God" (16: 11), which is known from Hermetic mysticism as the name of the 
born-again person. -
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Paul must expect his fellow traveller to know what he has to teach and uphold. Thus we 
are surprised that he would run the risk of falling into the snare of greed (I 6: 9ff.) or 
would not know what to show the rich (I 6: 17). How can it be said to Titus, who was left 
on Crete by Paul to appoint presbyters there, that "grace be with you all" (Tit. 3: 15)? 
This points to a writing for a wider circle, as do the general precepts (Tit. 2: 1-3: 11).
One does not understand why Paul, having just left the addressee and hoping to return 
to him soon, writes these letters, the precepts of which are not intended for the moment, 
but have lasting validity. Should not Timothy and Titus have known these things a long 
time ago?



In order to maintain the authenticity of these letters, which, according to Acts, cannot be 
placed in Paul's life, it has been assumed that the Apostle, after his release from 
captivity in Rome, made another missionary journey and was then imprisoned again. 
Such a completely unfounded suspicion proves the embarrassment of the defenders of 
authenticity.

Timothy is portrayed as an example of the unsuspected Pauline, who carries within 
himself the faith that already dwelled in his grandmother and mother (II: 5) and who has 
taken Paul's teaching, manner of doing, intention, faith, patience, love, perseverance as 
his guideline (II 3: 10). For Paul is the one who must regulate everything and teach how 
one should behave in the church of the living God, even if he himself is no longer there 
(I 1:11; 2:7; II 1:13; 2:2; 4:3; Tit. 1:5). For Christians his significance is that he has 
become by the grace of God an example for later believers, and now no sinner need 
despair of his salvation (I 1:15ff; II 1:8, 16). As another Christ he suffers for the sake of 
the perishing (II 2: 10) and no one has to be ashamed of his imprisonment (II 1: 8, 16), 
but one directs oneself to the "sound" words one has heard from him (I 1: 10; 6: 3; n 1: 
13; 2: 1). To preach any other doctrine is unhealthy (I 1 3). The expression "sound 
doctrine" is found in the N.T. only here (I 1: 10; II 4: 3; Tit. 1:9, 13; 2: 1). A wrong 
Gnosis - so a good one is also recognised! - leads some to stray from the pure faith (I 6: 
20 v.). In particular, myths and genealogies are mentioned as objectionable possessions 
of the heretics contested (11:4; 4:7). Theodoretus (5th century) already saw in them 
stories about Jesus' birth and genealogies, such as we find in the first chapters of Mt. 
and Lk. We saw Me. with an appeal to O.T. texts proving that the gospel story must first 
begin with Jesus' baptism. When Clement Alexandrinus reports that gospels with 
genealogies are older than those without, it may be inferred that Mk. and Jn. are 
younger than Mt. and Lk. in their present form; but not that the oldest accounts of the 
gospels already worked with genealogies; on the contrary, Mk. will have maintained the 
old Docetic tradition in this respect (cf. Acts 1:22; 10:38). The genealogies were added 
to make the life of the Lord more "human". Marcion did not have them. Against the old 
Gnostic-Pauline conception of Christ descending from heaven or entering into Jesus at 
baptism, they served to prove Jesus' humanity and His fleshly descent from David. If 
those who, following Tertullian's footsteps, think of the genealogies in the Pastoral 
Epistles as series and pairs of aeons of Valentinian Gnosis, are right, then the letters 
could not have been written before the middle of the 2nd century for that reason alone. 
When the letter to Titus (1: 14; cf. 3: 9) mentions Jewish myths, this may be interpreted 
as a disqualification in the mouth of the anti-Semitic Catholic Church, which 
appropriated the Old Testament and proclaimed itself the true Israel, but despised 
Israel-flesh.

143



However, it is not possible to form a clear picture of the heresies that are being 
contested here. It is not just one particular heresy that the authors oppose: they warn 
against all sorts of heresies. The picture presented to us of heretical propagandists, who 
prefer to enter the homes of women of not the best type, who are always disciples but 
never come to the knowledge of the truth, is charming (II 3:6ff.). The heretic fighter does 
not think of arguing against these false teachers; he only mentions in obscure terms 
some of the things he disapproves of and blackens them by accusing them of 
opposition to the truth, of a corrupt mind and of a faith that does not stand the test (I 3: (I 
3: 8); those silly, voluptuous little women then serve to accentuate their inferiority, while 
elsewhere they are said to have been inspired by evil spirits (I 4: 2).

In these letters, Paulinism and Catholicism are united and reconciled. When the strict 
organization of the churches plays such a larger role here than in the other letters, one 
should not forget that this is the special theme of the Pastoral Epistles. Yet we already 
saw the hierarchical element in 1 Cor, Paul defends his authority over the church (1 Cor. 
4: 18ff; 5: 4; 11: 1) and speaks of church ministers (1 Cor. 12: 24ff; 16: 16, 18); in 2 Cor. 
he threatens to test whether the Lord of the Church is not powerful in him (2 Cor. 13: 
12ff), while in 1 Cor. He also knows a fixed standard for the pure doctrine in all churches 
(1 Cor. 5:17; 7:17) and the contrast between Catholic doctrine and heresy is already so 
clear that it is said: "For there must be heresies among you also, that the tried ones may 
be made manifest" (1 Cor. 11:19).

Do we find in our letters, besides faith, which Paul calls the one and only, also love; we 
know the same from the previous letters. Those who rewrite Christianity as "worship of 
God and piety" use the abstract categories of Greek enlightenment and let salvation 
emerge from theoretical knowledge (12:4; 4:3; II 2:25; 3:7; Tit. 1:1). Here the Pauline 
"faith" is petrified into the Catholic, objective rule of faith (I 1: 19; 4: 1, 6 ff; II 3: 8; Tit. 1: 
4). The Church, in contrast to Gnosticism, has to adhere to the Scriptures, which are in 
part inspired by God and as such are useful for teaching (the ignorant), punishing (the 
deficient), rebuking (the erring), and educating in righteousness (II 3: 16).
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The fact that these letters are addressed to a single person points to a single municipal 
authority. Prayers are said for the secular government (I 2: 2 ff.); with the intention of 
bringing it God's material blessings? More likely: to implore God's conversion; after all, 
the explanation: "that we may lead a quiet and peaceful life" fits in with this. The next 
verse calls it good and pleasing to God our Saviour, who wants all people, including the 
heathen government, to be saved and to come to the knowledge of the truth.



The typical use of the word Saviour or Healer (Sêtèr), which by the way is used for 
Christ, but here for God, reminds of the language of the Mysteries, where the God of 
Salvation takes the central place, but at the same time makes one think of the one God 
of the Church, who is good and does not tolerate a Creator God and a Lawgiver, but 
contains these powers in Himself (11:1; 2:3; 4:10; Tit. 1:3; 2:10; 3:4). The expression 
"appearing" (epiphany, I 6: 14; II 1: 10; 4: 1), used of Jesus Christ, belongs to Hellenistic 
terminology. Christ gave himself as a ransom for all (I 2: 6), namely to the ruler of this 
world. Instead of religious salvation, there is the moral renewal (Tit. 2: 14). In contrast to 
sectarian Gnosticism, God in Rome's Church wants to save all people (I 2: 4; Tit. 2: 11).

The Church of the living God is called pillar and foundation of truth (I 3: 16). By 
discipline it educates its members (I 5: 20; II 4: 2; Tit. 1: 9, 13; 2: 15) and, if necessary, 
drives out heretics (I 1: 20; Tit. 3: 10 f.). Baptism imparts the salvation which the Church 
possesses (I 3: 15; Tit. 3: 5); it is called the bath of rebirth (Tertullian, The Baptism 5, 
links this concept to the baptism of Eleusis) and renewal of the Holy Spirit; through this 
sacrament the congregation is cleansed (Tit. 3: 5). Opposed to the asceticism of 
Gnosticism is the view that everything created by God is good for use and not 
reprehensible, when it is received with thanksgiving, since God's word and prayer 
sanctify it (15:4ff). That the rich may acquire treasures in heaven through charity, 
betrays itself as a very useful church commandment (I 6:19).
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Differences in style with other "Pauline letters" are unmistakable; the Pastoral Epistles 
are monotonous, often colourless and jump from one subject to another. As far as their 
use of words is concerned, they show similarities with the Apologetics of the 2nd 
century.
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11. The Epistle to the Hebrews.
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According to our anonymous letter writer, one must listen to the Son, because he is 
even above the angels. He humbled himself to save us (1 vv.). He is also more than 
Moses (3:Iff.). God promises rest to the faithful (3:7-4:13). Jesus is the compassionate 
high priest "after the order of Melchizedek (5: 1-10: 18). Exhortations conclude the 
writing (10: 19-13: 25).

Tradition holds it to be a Pauline letter. Karlstadt and Hugo de Groot doubted this. With 
what we have learned in the preceding paragraphs about the Pauline letter genre, we 
may say that it belongs to it. Is it not an open letter for the edification and instruction of 
the faithful? The context is not very well maintained: sometimes the readers are seen as 
former Jews, sometimes as former Gentiles. They have excellent pastors (13: 17, 24), 
but nevertheless need to be educated and led outside of them (5: 11-6: 2); they are 
models of faithfulness and perseverance, but are nevertheless on the verge of falling 
apart and being irretrievably lost (6: 4ff.). How can the same brave ones, who suffered 
for the sake of their Christian confession and who persevered (10: 32 ff.; 6: 10), now 
again be admonished as sinners and backward people (10: 35 ff.) and how can one 
reproach them, that they have not yet withstood sin in blood, and need sorrow and 
persecution (12: 4-11)? All these and other objections disappear as soon as we see 
through the fiction of the letter. The author himself calls his book "a word of exhortation" 
(13: 22). Yet dogmatics are at the forefront of his work, so that it would be better to 
speak of a doctrinal treatise with added exhortations. There appears to be familiarity 
with Paul's letters (Rom., and 1 Cor.).

But far from appearing as a historical figure, whose image only owes divine traits to the 
grateful veneration of later believers, Jesus of our letter shows himself as the son of 
God, the first-born, the reflection of God's glory and the imprint of His being, who made 
the aeons (= world-spaces) and carries all things by His mighty word. Seated at God's 
right hand, he is crowned with honour and glory and is higher than the angels. All this 
reminds strongly of the Logos of Philo, the God-son from Jez. 53 and the son of God 
Heracles. There is nothing to indicate that he is a human being in the sense of historical 
research. The fact that he, like Philo's Logos (which does not accept flesh and blood), is 
called sinless, contradicts his real humanity.
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The concept of "rest" {katapausis, 3: 7 ff.), which is important to the author, comes from 
Alexandria, where Philo uses the motif of a pilgrimage from this world to God; this is 
presented as a cosmic drama of mystery. For Philo, the highest stage of the "royal road" 
is reaching rest, because God is the unmoving standing, so that whoever comes to God 
desires to stand still (Cain's offspring 23). Our author, too, regards earthly life as a 
foreign sojourn and the goal of the pilgrimage is the return to the heavenly homeland 
represented as a city.

Under the Old Covenant the bodies of the sacrificial animals were burned outside the 
camp, while their blood was brought into the holy of holies for the remission of sins. Our 
author now argues that Jesus therefore also suffered outside the gate, that he might 
through his own blood sanctify the people to God (13: 10 ff.). When it says: "Therefore 
let us go to him outside the camp by bearing his reproach" (13: 13), this means: in the 
desert, in the world. When Jesus suffers reproach outside the gate, then he must be 
without reproach, in honour and glory inside the gate. That gate is the gate of heaven. 
He leaves his resting place to endure reproach. Our resting place here on earth is 
representative of the heavenly rest. What then sheds light on the following words: "For 
here we have no permanent city" (13: 14). Here too we have a city, even a city of God, 
but not a permanent one; therefore we strive for the future one, thought of by God, 
which will be permanent. As people of God, believers already belong to that city here on 
earth, but because of the pilgrimage their peace is not lasting. For Abraham, Canaan is 
only a station on the road to the heavenly Jerusalem (11: 10, 16; 12: 22). The present 
earthly world has nothing but army stations that have to be torn down again; the peace 
or heaven on earth is enjoyed from time to time in worship.
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The author seems to know no more of the gospel history than "the coming of the 
Saviour Jesus Christ, our Lord, His suffering and resurrection", as Ignatius puts it 
(Philad. 8:2; 9:2). He describes the trial to which Jesus is exposed as suffering (2: 18): 
"who in the days of his flesh offered prayers and supplications with vehement cries and 
tears to Him who could save him from death, and was heard, from the fear of his death, 
learned obedience from what he suffered, and became perfect, a worker of eternal 
salvation for all who obey him" (5: 'I vv.). That violent shouting or screaming is known 
from apocalyptic literature: it announces, from the mouth of the Sent One or Prophet, 
the downfall of the world and the Resurrection. The demise of the Spirit at the Lord's 
death, which annihilates death, i.e. the material world, is accompanied by cries which 
mark the appearance of the Glorified One and by tears which bring the Spirit into action, 
as in the story of the raising of Lazarus (John 11: 35); this activation has here the 
purpose of the ascension. Jesus' suffering and supplications have been heard; though



the mortal body has become a prey to the death power of the ruler of this world, it has 
been saved from death, because the heavenly Christ has left that body in time. In the 
body he was in the sphere of flesh and blood, was thus subject to slavery and belonged 
to those who were subject to the fear of death throughout their lives. This enslavement 
is a manifestation of slavery. Christ came under its power when he allowed himself to be 
caught in the dust. But by killing death, he made a breach in the dust, i.e. in the wall that 
separates earth from heaven, the fortress or stronghold of the planets, the space in 
between, which separates the realm of evil or the world from the realm of light beyond 
(cf. Eph. 2: 14). With his Ascension, the Redeemer lets go of the material that he had 
taken on at his conception and had only drawn over his true heavenly nature as a mask. 
The other souls can also escape through the breach; his death is the introduction to the 
ascension of himself and his own. Our author (6: 19; 9: 3; 10: 20) speaks of the veil that 
separates heaven and earth. "Jesus has opened to us the way into the sanctuary 
through his blood, which he has opened to us as a new and living one (i.e. Jesus is the 
way, cf. John 14: 6) through the veil, that is, through his flesh. The veil thus symbolises 
Jesus' body, the separation between the realms of light and darkness. If this flesh falls 
away in His death, the separation is lifted and the way is opened for mankind to the 
heavenly sanctuary. The veil, if lifted, pushed away or torn, is an entrance. That Jesus 
should have prayed "by the grace of God" according to the usual text seems strange; I 
prefer another traditional reading: "outside God" or "separated from God". The rulers of 
this age caused Jesus' death (1 Cor. 2:8); the devil has power over death (2:14); like 
men, Jesus had to come under demonic power to break that power as a divine Mensch.

149

The Melchizedek places also have a Gnostic background; according to Theodotus (late 
2nd century), Melchizedek was a very great Power and more exalted than Christ; he 
considered the relationship of both to be that of example and image. Melchizedek 
functioned as an intercessor for the heavenly powers with God and as the highest priest 
of men. According to Hippolytus (VII 36), the heretics distinguished between the human 
Jesus, the Christ, Melchizedek and God: apparently an ascending series, in which the 
human Jesus and the Jewish Messiah are held to be lower stages of the divine than 
Melchizedek. In my opinion, this speaks of a polemic against the Jewishisation of the 
original Gnosis, as applied by the Catholicising Church. As the heavenly Man became 
an earthly Man through the realistically conceived incarnation, the Gnosticism had to 
look for another title for its cosmic Mediator: the fullness of the Godhead could have 
lived better in the motherless Melchizedek than in Jesus, born of Mary. With Philo, the 
Logos High Priest wears the world as a garment and thus has the meaning of the world 
soul; with this garment he enters the heavenly sanctuary, thought of as a temple, to 
make atonement there. In our letter it is said that God prepared Christ's body in order to



offer it instead of the usual sacrifices (ló: 5 w.); the self-sacrifice of the divine High 
Priest, who suffers and dies outside the heavenly gate in order to atone for sins, offering 
his body to the Father. That God prepared this body is then thought to be Catholic; the 
Gnostics would have attributed it to the Creator of the world.
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A common but incorrect translation is invoked when one thinks one sees in Jesus a 
man who has to fight against sin. They translate as follows: "Look at him, who endured 
such great resistance from sinners against himself. In other words, "against himself 
should not be connected with "resistance", but with "the sinners", i.e. those who had 
sinned against the divine Jesus. In antiquity we find the term "sinner against" in 
warnings against grave robbers, followed by the name of a god. In this case, no sinners 
are meant, but cosmic powers, henchmen of the World Superior, demons, probably the 
planetary gods who have crucified the Son of God who came down from heaven.
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This letter provides us with another sample of the already known phenomenon of a 
moderate, diluted Gnosis. The bridge has already been built that leads from the original 
Gnostic Christianity to the Church, which accepts the Old Testament as a Christian 
canonical complex of writings. The opening words of the letter express this 
unequivocally: the new revelation is a continuation of the old, since one and the same 
God gave both. This continuity, however, does not exclude that Old and New stand 
opposite each other, namely as prophecy and fulfilment. But nowhere else in the N.T. is 
the doctrine of inspiration concerning the Old so consistently expressed as here. In it, 
however, God did not address the Jews, but rather, over their heads, all mankind; the 
Fathers prefigured the Christians, who now assume the rights of the people of promise.

Typically Roman Catholic, we recognise the demand to stick to the confession, the 
respect for the past, for Israel's old institutions, the authority of Scripture and the former 
teachers of the Church. It is a peculiar affinity with both the oldest and the youngest 
phases of the N.T.ische world of thought.
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12. The Epistle of James.
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With this letter begins a bundle of seven, which tradition calls "Catholic" letters. This 
cannot be understood to mean letters intended for more than one person or 
congregation: this would not be appropriate in the case of 2 John, since this is 
addressed "to the chosen Lady and her children"; nor in the case of 3 John: "to the 
beloved Gaius". Neither can "Catholic" in this context mean "intended for all", because 1 
Pe. addresses the chosen people in more detail. Rather, this epithet contains the 
authority of the document; just as the Church is called Catholic in contrast to everything 
else, so the concept of Catholic letters contains authenticity, canonicity and orthodoxy. 
When the Catholic collection of Gospels and Pauline letters was already finished, these 
seven letters were added as an extra. As soon as the letters that one possessed started 
to be considered literally as correspondence of the men whose names they bore, one 
could of course no longer use any new ones. This happened around the year 170.

Although the letter from James lacks the usual epilogue, it has an address and greeting 
and the brothers are addressed throughout. But to reach "the twelve tribes in the 
scattering" (1:1) with this document would not have been desirable for any letter writer. 
Here we hear a man of authority giving hints to the brethren with whom he feels akin, 
but does not personally show familiarity. The twelve tribes are the true Israel, the 
Christians, scattered throughout the world and not yet united in the heavenly fatherland. 
The author does not mention himself, but hides behind the figure of James, known from 
tradition, the brother of the Lord, who is said to have been the head of the Christian 
congregation in Jerusalem. He does not address a particular subject, but gives a wealth 
of exhortations and practical instructions. His dogmatic interest is limited to the question 
of the relationship between faith and works; here he appears to be an opponent of the 
Pauline letters (2: 4-26), which were certainly not unknown to him. Here also the 
practical Christian speaks in the manner of the Catholic Church. Certainly the concept 
of justifying faith does not come into its own here, when it is said: "Thou seest that a 
man is justified by works and not by faith" (2: 24). After all, Paulineism understands 
"faith" to mean the surrender of the heart to a new principle of life, from which works 
necessarily flow. Whereas Pauline philosophy opposes the sanctity of works, James 
opposes idleness, because for him "faith" means a theoretical insight, the acceptance of 
a doctrine, i.e. a matter of the head.
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One has sometimes wanted to see in this letter a purely Jewish scripture, which would 
have been made Christian merely by adding the words: "James, slave of God and of the 
Lord Jesus Christ to the twelve tribes in the dispersion, salvation! "(1: 1) and by: "My 
brethren, have not the faith of our Lord Jesus Christ of glory with partiality" (2: 1). But 
the matter is not so simple. The last combination does indeed sound strange, but it can 
be explained by the combination of two expressions known to the author from his 
reading (cf. 1 Cor. 2: 8). The edifying letter is not a Jewish genre.

It represents a non-dogmatic trend in early Christianity. Because it seems to be the work 
of a sober man, for whom practical piety is everything, it surprises us all the more that it 
has a background of allegorical scripture interpretation, which even led Arnold Meyer to 
the following hypothesis: a Jewish-Hellenistic scripture, in which the patriarch Jacob 
spoke, will have been transformed into a Christian one by changing Jacob into James 
and the twelve tribes into the Christians. The title "Lord of Glory", which in the original 
denoted God, was then applied to Christ by the author and the Jewish synagogue was 
made the Christian church with its presbyters. In the original, Jacob and his sons 
appeared, as in Philo, as representatives of certain virtues and vices; the history of the 
patriarchs was taken as a symbol of a healing process: the process of the soul, sunk in 
its sins, but, thanks to divine mercy, expecting salvation.
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One of the strongest proofs of the Christian character is the word: "According to His will, 
He brought us forth through the word of truth, that in some measure we might be 
firstfruits of His own creatures" (1:18). In these words, then, there is a compressed 
dogmatism. In accordance with His divine will or predestination, God brought us forth (a 
concept familiar from the mysticism of Philo and the Hermetic writings) through the 
Word of truth, i.e. the true Logos, so that in a certain sense, since the Logos Himself is 
actually the firstfruits, we might be firstfruits of His own creatures. These God's own 
creations are then thought to be in contrast to the creations of the subordinate Creator 
and Controller of the world, whose kingdom has ended in principle when the hitherto 
unknown God, God the Father, reveals Himself in Christ. Here we recognise the same 
Gnostic background as that of the Pauline letters. The radical dualism of Gnosticism 
also lies in the contrast between "the wisdom that comes from above" and "an earthly, 
pitiful and demonic" (3:15; cf. 1 Cor. 2:6; 3:19). The earth is alien to God, the soul does 
not come from Him, and the kingdom of demons is opposed to God. That God is only 
creator of the good (1: 17) is also found in Plato (Timaeus 30 A).

But also Stoic ideas strike us: "the royal way" is found in Cicero and Philo; "the 
implanted word (2: 8), which can save your souls" (1: 21) is the Logos spermatikos of



the Stoa, the thought of Reason as a seed, which is spread by the deity in the world. 
Schrijve, however, has given this philosophical idea a practical twist. Thus also the idea 
that large animals, like horses, are steered with a small rein and large ships with a small 
rudder (3:3), is one of the well-known examples of the Stoic Diatribe. On the same line 
is the indomitability of the tongue (3: 7ff.), as also fig tree, olive and vine (3: 11 ff.) belong 
to the Stoics as material for comparison.
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Thus this letter, which Luther called "of straw", i.e. empty, devoid of content, because it 
lacked his beloved Pauline doctrine of justification by faith alone, combines Alexandrian 
wisdom with Greek diatribe. Although the author appears to be familiar with Paul's 
letters, he does not mention Paul's name. He does not seem to be warning against the 
views of a certain person, but against a direction he considers dangerous.
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13. The First Letter of Peter.
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"Peter" here addresses himself to the chosen aliens of the dispersion of Pontus,
Galatia, Cappadocia, Asia and Bithynia. Such a letter is not only undeliverable, but the 
"kiss of love" (5: 14) recommended here could hardly be given to so many. We already 
know this foreignness (Phil. 3:20; Heb. 11:13; 13:14). Those scattered are the 
Christians in the midst of the world, the Israel of God of Paul (Rom. 9: 8, 1 Cor. 10: 18; 
Gal. 6: 16). All this points to the fiction of the Old Christian genre of letters. The fact that 
Peter wrote this letter from Babylon, by which one then means Rome, and Silvanus 
delivered it, are attempts by Church tradition to historicise the literary fiction of letters. 
There is not the slightest reason for Harnack's conjecture that a beginning and an end 
would have turned an essay into a letter.

Admonitions, words of comfort, teachings alternate. The situation of persecution and 
suffering for the sake of faith presupposed here makes the Christians known as the very 
ones for whom the coming salvation is destined (1: 6ff; 2: 12; 4: 16, 19). In order to ward 
off the hatred of the heathen world, the author emphasises their obedience to state 
power (2: 18ff.).

This Peter, who appears as an authority from the past, a martyr, who can count on glory 
(5: 1), speaks as a Pauline, in form and content. He imitates Paulus letters (cf. 1:3-12 
with Eph, 1: 3-14); many terms from their speech (Rom, Cor, Hebr.) he borrows, not 
without misunderstanding them sometimes. Perhaps the collection of Pauline letters 
had already been completed when he wrote; otherwise he could well have found a 
place in it.

The author uses many terms from the mysteries of the emperor's time. Thus the 
Christians are called "newly begotten, not of corruptible, but of incorruptible seed 
through the living and abiding Logos of God" (1: 20), where one can compare what I 
wrote above in connection with James 1: 18. In the Hermetic writings the Logos is called 
"the originator of regeneration". "(1:3), says our author, i.e. the hope that has divine life 
in it and is nourished by it. Through that life Christ has risen. Hope is not to be 
understood here subjectively, as an expectation, but in the sense of "the profession of 
hope" (Heb 10:23), that which is hoped for, namely salvation. The living hope is then 
almost synonymous with the hope of life, which does not merely contain the expectation 
of something to come, but already includes the assurance of it in this life. This idea is 
certainly analogous to what the Mystery Services offered: the anticipation here and now 
of what is to come in full later. Even when there is mention of the final goal of faith (1: 9),



we recognise a formula commonly used in Hellenistic times for the true mystery, which 
leads to the full perception of the divinity; becoming God is the completion and goal of 
the mystery. Salvation (sotèria), is also the language of mystery; it is the granting of a 
new, higher, spiritual life; it includes both the blissful immortality in the hereafter, the 
main thing, and, secondly, a new life on earth in communion with the divinity and under 
its protection.
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Also important for the characterisation of our Scripture are the words: "The prophets 
who prophesied about the grace that was destined for you investigated and inquired 
about that salvation; they inquired after what time or place the spirit of Christ in them 
pointed to, when it testified beforehand about the suffering that was to come upon Christ 
and the glories that were to follow. It was revealed to them that they were not serving 
themselves, but you, with the things that have now been proclaimed to you" (1: 10-12). 
The prophets mentioned here apparently refer to apocalyptic writers, such as Daniel, 
who made calculations about the time of the promised salvation. In them, the spirit of 
Christ already spoke in advance of the suffering that would come upon him (cf. Jer.; Ps. 
22; Jn. 53). The later ones, e.g., Daniel, estimate the time to which the spirit of Christ 
refers with these prophecies; they look for in them an indication, a hidden revelation, of 
the time of its fulfilment. All this fits perfectly with the interpretation which the author of 
Daniel 9 gives of Jeremiah's prophecy about the 70 years during which Jerusalem 
would lie in ruins; we know how Daniel turns these years into year weeks and thus 
arrives at 70 X 7 years.
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On two occasions, the author alludes to Christ's journey through hell; he went, 
apparently in between his death and resurrection, to preach to the spirits in prison 
(3:19); this probably refers to the fallen angels of Genesis 6 (cf. Enoch 15:6; 18; 21, 
etc.), enlarged to include Noah's unbelieving contemporaries (3:20). We find Hades 
passages in Babylon (Ishtar) and in the Greek Mysteries; the divine Saviour descends 
to the lowest sphere of this ungodly world. A Gnostic, anti-Jewish tendency shines 
through when Christ especially calls the corrupted of the Old Testament to Himself. 
Elsewhere, however, (4: 6) all inhabitants of the underworld seem to have been the 
audience of the preaching Christ.

The name Christian appears in the N.T. only here (5: 16) and twice in Acts (11: 26; 26: 
28). Great emphasis is placed on the suffering of the Christian in this world (5:9; 4:12 
ff.).
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14. The second Letter of Peter.
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Here the circle of readers is even wider than in 1 Pe.: "to those who have received a 
faith equal to ours" (1: 1). Author warns against heretics, who will come in the future (2: 
1-3) and yet are already thought to be present (2: 12 ff.). Their heresy consists of a lack 
of knowledge of the Lord Jesus Christ, especially in their unbelief in His fleshly parousia 
or coming, whereby they seem to appeal to Paul (3: 4, 15 ff.). We are struck by the way 
in which the author continually assumes that those addressed are actually in complete 
agreement with him, so that one wonders: why does he go to all this trouble?
Apparently he follows the first letter (cf. 111:2 with 11:2; II 2:5 with I 3:20) and he himself 
says: "This is already the second letter I am writing to you, dear ones, to remind you of 
the pure faith" (3:1). Behind the mask of the Apostle, he can speak with all the more 
authority. The reading reminds us of many places in the Pauline collection; the author 
explicitly refers to them with the words: "Consider the patience of our Lord as a result, 
as our beloved brother Paul has written to you according to the wisdom bestowed on 
him". In all his letters he speaks about this; but some things in them are difficult to 
understand, and ignorant and unwise people distort them, as well as the other 
Scriptures, to their own ruin" (3:15ff). This word is also instructive in confirming the 
insight which we have already acquired concerning the Old Christian letter: when the 
author here clearly alludes to Rom. 2:4, he assumes for his writing the same readership 
as for the Pauline letter, i.e. all Christians.

Whereas in the first letter the end was considered imminent (14: 7), our author expects 
that it will take some time (II 3: 8). He is not at ease with the spiritualisation of the 
parousia, as some advocate it, sometimes with an appeal to Paul (3: 4, 15 ff.).
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The fact that this writing shows a dependence on the letter of Judas indicates that it did 
not originate from Peter's pen. Heresies, according to the author, only emerged after the 
Apostles (2: 1-3). He pleads for the pure confession, which guarantees true knowledge 
with the fruits that go with it (1: 3, 8), as well as access to the eternal Kingdom and to 
our Lord and Saviour Jesus Christ (1: 11). The orthodox view is based on testimonies of 
ear- and eye-witnesses and also on the O.T. (1: 12-21; 3: 2). Against the assertion that 
since the creation everything has gone its way unchanged, our author points to the 
flood, in which the first world perished through water (3: 5f.); this world will also perish, 
but through fire (3: 7). To God, however, one day is a thousand years, and His 
forbearance (cf. Rom 2:4) causes Him to postpone the judgment (3:8f). Yet the day of



the Lord, the judgment day, will surely come (3; 10ff.). The idea of the deification of 
mankind in Christ cannot be denied here (1: 3f.). The preface (1: 3-11) is in the 
Hellenistic style.



15. The Letter of Judas.
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It took some effort to get this piece of writing included in the collection of Catholic 
letters. Luther also objected because of its relationship to 2 Peter and the fact that it 
contains quotations which are not found anywhere in Scripture.

It is again a little treatise in the form of a letter: "Judas, slave of Jesus Christ, brother of 
James, to those who are called, loved in God the Father and kept for Jesus Christ" (1). 
This Jude cannot be the apostle, who is called son, and not brother, of James (Lk. 6: 
16), but brother of the Lord (Mt. 13: 55). At the end the letter turns into a sermon (20 
vv.). Its purpose is to warn the believers against heretical reflections. Already Clemens 
Alexandrinus has thought of the Carpathian heresy, also Holtzmann; but the picture we 
are shown of that heresy is not sharply defined.

This letter is closely related to 2 Peter. The relationship between the two is not entirely 
clear. In any case they do not differ much in the time they were written. One can date 
them ± 150.

The original reading of v.5 seems to have been: "I want to remind you ... I want to 
remind you that Jesus saved a people from the land of Egypt and destroyed the 
unbelievers a second time (the first time He did it with the flood of Sin), and the angels 
(of Gen. 6:2)... He has taken the angels (of Gen. 6:2) into everlasting custody under 
darkness until the judgment of the great day. This has been the pre-Christian activity of 
Jesus, so that He appears as the Old Testament Yahweh.



16. The three letters of John.
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In none of these three letters do we find the letter form strictly adhered to. They are 
addressed to the whole of Christendom, even though the address is "to the chosen 
woman and her children" (II O, which symbolically could be the congregation of the 
faithful, or "to Gaius" (III 1). When the woman (II 6) is addressed in the plural, it points to 
the Church; she will be thought of as Kyria, because she is bound to Christ Kyrios by a 
marriage bond (cf. Eph. 5:32).

The first letter lacks an address, the name of the sender and of the addressees, and 
greetings at the beginning or end; the introduction is closely related to the fourth Gospel 
(cf. I 1:1-4 with John 1:14; I 1:4 and 5:13 with John 20:31). The second letter depends 
on the first and the third on the two previous ones. If the first letter takes us into the 
spirit of the Gospel of John, we still miss some terms that are often used there, such as 
"glory" (doxa) and "glorify", words that we find 19 and 23 times respectively in the 
Gospel. Because of these and other differences in word usage and form, this letter 
cannot be from the same author as the Gospel, to which it refers.

All three combat docetic Gnosis, without being free from it themselves. "Do not love the 
world, or anything that is in the world ...; the lust of the flesh and the lust of the eyes and 
the greatness of life are not of the Father, but of the world (12: 15 ff.). Here we 
recognise the Gnostic, oldest Christian opposition of God the Father and the 
Creator-God; the latter even takes on the traits of the devil: "He who is born of God 
does not commit sin, for his seed remains in him, and he cannot sin, for he is born of 
God" (I 3: 8ff.; cf. 1: 10). The equipping of man with virtues is to be regarded as a 
generation from God, is philonic, and also in the Mysteries initiation was explained as a 
generation from the Godhead or as the sexual union of the man to be initiated with the 
Godhead, whereby the divine seed enters into mankind and he is also delivered from 
his sins (12: 29; 5: 18; cf. Jac. 1: 18; 1 Pe. 1: 20). When the heretics challenged here 
preach that Jesus Christ came only with water, not with blood (I 5: 6), this means that, in 
their view, the higher Christ came down to earthly Jesus in the baptismal water, but left 
him again before his suffering. Catholic opposition to this doctrinal view then, of course, 
places special emphasis on the atoning significance of Christ's blood (11:7; 2:2; 3:5; 
4:10). Against such heretics a kind of excommunication or spiritual boycott is 
recommended: "Take him not into your house, nor say good-bye to him (when you send 
him away); for he who says good-bye to him partakes of his evil works" (II 11). The 
preachers of docetism are therefore called "antichrists" (I 2: 18); they have taken their 
point of departure in the church, but in fact have never rightly belonged to it (2: 19). One



can recognise the possession of the Spirit of God by confessing that Jesus Christ has 
come in the flesh; whoever teaches in this way is of God (14: 1-3); whoever preaches 
the opposite shows that he is inspired by the spirit of Antichrist. Pure knowledge of God, 
however, must go hand in hand with keeping the commandments. True faith is the 
source of eternal life; but possession of this life also guarantees true faith: the two 
interact. The fulfilment of God's commandments is the mark of the Christian (I 2: 3), but 
it is also the mark of the Spirit (I 3: 24). Christians are to have love among each other (I 
3:23; 4: 7 f., 11; II 5 f.) and to welcome orthodox itinerant brethren (III 5 w.).
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The well-known verses that have served as proof for the doctrine of the divine Trinity, 
the so-called comma Jo-hanneum (15:7), do not appear in any of the old manuscripts, 
nor in old translations or among the Church Fathers. Moreover, they do not make sense 
in context and must be regarded as a later insertion, 
be considered as a later insertion.
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Nothing in these letters argues for the Apostle John as the author; the so-called 
eye-witness to which the author appeals (11:If.) is of the same nature as that which we 
have found in the fourth gospel (John 1:14, 34; 3:22; 19:35; 20:27) and is not to be 
understood sensually but spiritually (13:6; 4:14). They do not belong to one author, but 
to the same circle. The hypothesis that another John than the Apostle is the author is 
not correct. The hypothesis that another John than the Apostle is the author, namely a 
Presbyter John in Ephesus, does not withstand unbiased criticism.
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17. The Epistle of Barnabas.
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This work is regarded (together with the Didaché, the two letters of Clement to the 
Corinthians, the letters of Ignatius and Polycarp, the account of Polycarp's martyrdom, 
the letter to Diognetus and the Shepherd of Hermas, all of which are mentioned in our 
book) as the Apostolic Fathers. This name is used for Apostle Disciples.

It appears to be a letter in the vein of the Pauline letters; greetings and words of 
blessing are part of the outline and no clear picture is given of the relationship between 
the author and the readers. Is he their spiritual father, because he calls them "sons and 
daughters" (1: 1), and has he spent some time among them (1: 2 ff.; cf. 1 Cor. 4: 14 ff.; 
Gal. 4: 9); elsewhere he does not seem to stand above them and calls himself one of 
them (1: 8; 4: 6), even an unworthy one (4: 9). The length of the writing seems too long 
for a letter, although the author says that he endeavours to write "in brief. Harnack has 
not been able to determine whether Barnabas is addressing one or more congregations. 
So it seems we have here another edifying treatise, intended for Christendom in general 
and written with the intention of proving the truth and rightness of Christianity and to 
endow its already faithful readers with more perfect knowledge. This knowledge or 
Gnosis mainly concerns the O.T., which, explained typologically and allegorically, 
testifies to the Christian truth, which has now taken the place of Judaism. The Jewish 
Law has been done away with; now applies the new Law of our Lord Jesus Christ 
without the yoke of coercion and outward sacrifices and fasts (2:6).

The last chapters (18-20), like the Didaché or Doctrine of the Twelve Apostles (1-5), go 
back to an older text: "The Two Ways". After chapters 2-17, which are dogmatic, they 
form the moral part of the letter. The author's sources are, apart from the O.T., 
especially the Revelations of Enoch and 4 Ezra.
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The writing itself does not mention an author, but tradition has it that Barnabas, Paul's 
travelling companion, was a Jew from Cyprus. This, however, contradicts the 
anti-Jewish and anti-legal views (3: 6). In view of the spirit of the Alexandrian allegorical 
explanation of Scripture and the esteem in which the letter was held by Clemens 
Alexandrinus and Origenes, one might think of Egypt as the country of origin. It cannot 
be dated more precisely than ± 140.



It is remarkable that antiquity never doubted the authenticity of this letter; tradition is as 
favourable towards it as towards the Pauline and Johannine writings. It is noteworthy 
that antiquity has never doubted the authenticity of this letter; tradition is as favourable 
to it as it is to the Pauline and Johannine writings.

The author sees Christ's suffering for the benefit of mankind as a problem. How could 
"the Lord of the whole world" suffer at the hands of men (5:5)? His solution is as follows:

"The prophets had mercy on him and prophesied with a view to him; but in order to 
nullify death and prove the resurrection from the dead, he endured suffering by 
appearing in the flesh, that he might pay the promise to the fathers and prepare himself 
the new people and show on earth that he who is resurrecting will himself also judge. 
And he taught Israel, and performed great miracles and signs, and preached, and loved 
them exceedingly. And when he had chosen his own Apostles, who were to preach his 
Gospel, (men) who were most ungodly, to show that he came not to call the righteous, 
but sinners, he revealed himself to be the Son of God. If he had not come in the flesh, 
how could men have survived when they saw him? For when they look into the sun, 
which will one day be no more and which is the work of his hands, they are unable to 
keep their eyes open in its rays" (5: 6-10).
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In other words, the flesh of the Son is the covering and shrouding of the divine glory 
('doxa), the sight of which man would otherwise not be able to bear. Clemens 
Alexandrinus later spoke of the window through which the Lord appeared, meaning the 
flesh in which He was revealed. The window glass of those days is not very transparent. 
Barnabas' conception of Christ is therefore docetic: the Son's human body was merely a 
form of appearance that was foreign to him, and he was therefore not really a human 
being.

Characteristic of our author is the view that the Old Testament stories foreshadow what 
will happen to Jesus later. Herein lies the essence of Barnabas' Gnosis: beneath the 
surface of the old book lie hidden mysterious truths; but one must have wisdom and 
understanding of God's mysteries to extract them (6:10); they are gift, revelation (1:7; 
9:9). Abraham, Moses and David have been "knowers", in possession of Gnosis (9: 8; 
10: 1, 10). But now the known are the Christians, and the Jews nothing but uninitiated 
(8:7; 10:12).

In reference to the red heifer that was to be burned and whose ashes served as a 
means of cleansing (Num. 19), it is said here :



"Of what do you think it is a type, when it is commanded to Israel that men in whom are 
great sins should sacrifice a heifer, slaughter it and burn it, and that the boys should 
take the ashes and throw them into vats and put scarlet wool on a wood (see, again, the 
type of the cross and the scarlet wool) and hyssop, and that the boys should thus 
sprinkle the people one by one, that they may be cleansed of their sins? Notice how He 
speaks to you in simplicity. The calf is Jesus, the sinful men, who sacrificing him are 
those who have led him to the slaughter. . . The boys who sprinkle are those who 
brought us the gospel of forgiveness of sins and purification of hearts, to whom He gave 
the power of the gospel; twelve in number for the witness of the tribes (for twelve are 
the tribes of Israel) to preach. But why are three boys sprinkling? For a witness of 
Abraham, Isaac and Jacob, for these are great before God. But why the wool on the 
wood? Because the dominion of Jesus is on the wood, and they who hope in him shall 
live for ever. But why the wool and the hyssop together? Because under his rule there 
will be evil and cloudy days, in which we will be saved; for even the sick in the flesh are 
healed by the cloudy juice of hyssop. And because of this, what happens is clear to us, 
but dark to them, because they have not listened to the voice of the Lord" (8: 1-7).
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The red wool is here, as elsewhere (7: 11), an image of the Kingdom of Christ. Another 
typical example of an allegorical interpretation of Scripture is provided by the following 
passage:

"Abraham practised circumcision, looking forward in spirit to Jesus, since he received 
doctrines of three letters. For He (God in the Holy Writ) saith: And Abraham circumcised 
his house, 18 and 300 men. Now what was the knowledge given to him? Notice that He 
first says 18, and after an interval, 300: 1 = 10 and H (Greek letter è) = 8; there you have 
lesus. Because now the Cross in the form of the T had to indicate grace, he also says: 
and 300 (the numerical value of the letter T). So he indicates Jesus with the two letters, 
and with the one the Cross. He, who put the implanted gift of His teaching in us, knows 
it: No one has ever received a true word from me; but I know that you are worthy of it (9: 
7-9).

One does not ask: was Jesus a Greek and could Abraham have known the Greek name 
of Jesus beforehand? In its sobriety, the question does not fit with this mystery gnosis, 
which is called a "gift of God implanted", i.e. inspired (cf. 1 Cor. 15: 26), so that the 
author feels like an interpreter of mysteries, who only pronounces them for those who 
are worthy.
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"What does Moses say to Jesus, the son of Nave, when he gives him this name, he who 
is a prophet, just so that all the people may hear that the Father makes all things known 
concerning His Son Jesus? Moses said to Jesus, son of Navarre, when he gave him 
this name on his mission to spread knowledge of the land (cf. Num 13:17 and Exod 
17:14): Take a book in your hands, and write down what the Lord says, that in the last 
days the Son of God will destroy the whole house of Amalek root and branch. Behold 
again Jesus, not the son of man, but the son of God, revealed in the flesh by a type"
(12: 8-10 a).

The quotation from the Old Testament has been completely altered and made Christian 
by the addition of the words: "the Son of God at the last day"; for us the main point is 
that Jesus' revelation in the flesh is here foreshadowed by a type, namely Joshua, the 
fleshly example of the spiritual Christ.

Barnabas aptly describes the life of the convert:

"After we have received the forgiveness of sins and have placed our hope in the name, 
we have become new, created anew; therefore, God truly lives in us, in our dwelling 
place. How then? His word of faith, our call to the promise, the wisdom of His demands, 
the commandments of His teachings; because He Himself prophesies in us, Himself 
dwells in us, opens the door of the temple, i.e. the mouth, for us who were enslaved 
under death, and grants us repentance, He leads us into His incorruptible temple. For 
he who desires to be saved does not look at man, but at Him who lives and speaks in 
him, and is amazed that he has never heard those words from the speaker's mouth, nor 
has he ever desired to hear them himself. This is the spiritual temple, which is being 
built up in the Lord" (16: 8-10).
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Man, who is still unconverted, is like a pagan temple, which harbours demons (16: 7b; 
cf. Mt 12: 43); at conversion a new temple is created.
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18. The First Epistle of Clement to the Corinthians.
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The setting of this ancient Christian letter includes the letter from the church of God in 
Rome to the church in Corinth (Exh. 7:1; 62:1; 63:2), written in response to the disputes 
about government that had arisen in Corinth. However, this long sermon deals with all 
kinds of subjects, and only in passing with the theme of discord, which actually comes 
up in chapter 44, and one wonders how everything that preceded it could have 
contributed to defusing these disputes. It is usually said that the author of this letter is 
fulfilling the instructions of the congregation in Rome with this letter. But he does not say 
this anywhere; indeed, sometimes he even speaks as if he himself belongs to the circle 
addressed and has committed wrongdoing (46: 7; 48: 1; 51: 1; 56: 1; 63: 1).

It is not a letter, but a treatise, in which especially the proper submission of the 
members to the clergy is argued, the ecclesiastical office is defended against the 
general priesthood of the faithful, and peace and unity are praised as the highest 
Christian virtues, by depicting the ideal congregation as one would wish it to be in 
Rome. The letter itself says that it is about proper worship, a virtuous life, faith, 
conversion, true love, modesty and other Christian virtues (62: 1). If historical facts were 
the basis, one would certainly have to be amazed at that initially extremely high-minded 
congregation, which due to a regrettable turning point in its history, about which we do 
not know the truth, now turns out to be extremely blameworthy. Both the praise for the 
past and the blame for the present we recognise as literary fiction. In reality, every 
municipality has its bright sides and dark sides; the way in which the text is put together 
means that these are sharply contrasted.
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"Due to the events and circumstances that have suddenly We are going to deal with the 
matters that are the subject of your dispute a little late, we feel, beloved, and with the 
rebellion, unseemly and alienating, detestable and unholy to God's elect, which a few 
thoughtless and foolhardy persons have ignited to such a degree of madness that your 
honourable and illustrious name, worthy of all men's love, has been greatly 
blasphemed" (1: 1).

In other words, to us, the congregants of Rome, all sorts of things got in our way that 
prevented us from writing to you earlier. The conventional excuse of a letter writer! That 
is why it should not be interpreted as referring to persecution, which, under the Roman



laws in force at the time, was not unexpected. The fictitious character of the letter 
becomes abundantly clear when the writer says to the Corinthians: "every rebellion and 
every schism was an abomination to you" (2: 6), although he knows Paul's first letter to 
them and the disputes mentioned therein. Thus he did not consider Paul's letter to be a 
serious letter either.

The name Clemens does not appear in the document itself and was only added to the 
title by later tradition. Criticism has found this whole tradition about Clement Romanus 
untenable: neither as a worthy martyr nor as a bishop and apostle's disciple could he be 
upheld. We know nothing about him except what we gather from this writing: that he 
was one of the leaders of the Christian congregation in Rome. As the author of our letter 
we first find him mentioned by Clemens Alexandrinus (± 200), at a time when Clemens 
Romanus already occupied a place in the fictitious list of monarchical bishops of Rome. 
The first witnesses for the existence of this letter: Irenaeus (± 180), Dionysius of Corinth 
and Hegesippus (± 170) do not have this tradition.

The author makes himself known as a practical, rationalistic and moralistic man, for 
whom gnosis means above all the knowledge of the divine will, as it can be obtained 
from the Old Testament. Even where we might expect a reference to the Jesus of the 
gospels, he constantly refers to examples from the O.T. when he discusses the life of 
the devout (4-39). The Old Testament is made Christian by the premise that the 
pre-existent Christ speaks in it (22: 1), just as the exalted Christ constantly reveals 
Himself through the Holy Spirit in the congregation. The boundaries between Old and 
New are blurred, and it is almost impossible to say where Christianity actually stands 
above Judaism. "We turn to God and look to Enoch (not Christ)" (9: 2). Faith is 
obedience to the commandments (10: 1). In a sermon on humility, Christ is not 
described according to the Gospels, but according to the O.T. (13:1-19:10; see 
especially 16:Iff). But each time Jewish ideas are linked with Greek, especially Stoic 
ones (33: 2 w.; 36: 1 vv.).
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"How blessed and wonderful are the gifts of God, beloved! Life in immortality, glory in 
righteousness, truth in boldness, faith in confidence, modesty in sanctification: all these 
things are within our understanding. But what are the gifts that are prepared for those 
who desire Him? The Creator and Father of the eons, the All-Holy, knows only their 
number and beauty. So let us do our best to be found among the number of those who 
praise Him, that we may partake of the promised gifts. But how will this happen, 
beloved? If our minds are faithful and firmly fixed on God, if we strive for what is



pleasing and acceptable to Him, if we do what is in accordance with His perfect will, 
follow the way of truth and cast off all injustice and wickedness . . (35 : 1-5).

The list of sins that follows is taken from Paul's letter to the Romans (or borrowed from 
his source), and there can be no allusion to real church situations. "Living in immortality" 
sounds purely Greek. Again and again we come across bits of liturgy in this letter, old 
Roman liturgy, in which the God of creation is a God of peace and benefits, the God of 
nature also the God of history. Here the wisdom of the Stoa, especially of Poseidonios 
shines through and Cicero and Philo offer many parallels.
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"The heavens revolve by His command and obey Him peacefully; day and night 
complete their appointed course without interference. The sun and moon and the rings 
of stars revolve at His command in unison, without any deviation, along their prescribed 
courses. The earth bears fruit at appointed times by His will, and yields abundant food 
for men and beasts and all that dwell thereon; it neither deviates from nor alters His 
ordinance. The unsearchable judgments of the abysses and the underworld are upheld 
by the same commands. The mass of the boundless sea gathers as He created it, and 
does not overstep its bounds; but as He has commanded it, so it does. For He said: So 
far will ye go, and your waves will break within themselves. The ocean which men 
cannot cross, and the worlds beyond it, are governed by the same commands of the 
Lord. Spring, summer, autumn and winter follow each other in peaceful succession. The 
forces of the winds do their work without interruption at their appointed time; 
inexhaustible springs, created for enjoyment and health, offer their breasts to men 
without ceasing, with a view to life, and even the smallest living beings come together in 
harmony and peace. The great Creator and Lord of the universe has decreed that all 
this should be done in peace and harmony, since He pours out His blessings on all 
things, but especially on us who have taken refuge in His mercies through our Lord 
Jesus Christ, to whom be praise and glory from everlasting to everlasting. Amen" 
(20:1- 12).
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Liturgically, it also sounds:

- "Therefore let our whole body be saved in Christ Jesus, and let each one submit to his 
neighbour, as it is determined by his grace. The strong should take care of the weak, 
the weak should respect the strong; the rich should support the poor, and the poor 
should thank God for having given him someone to make up for his lack; the wise



should not show their wisdom with words, but with good deeds; the humble should not 
give a good testimony to themselves, but should let others give a good testimony to 
them. He who is pure in the flesh should not boast of this, for he knows that it is another 
(i.e. God) who gives him modesty. Let us then remember, brethren! Of what substance 
we are made, as how and what we came into the world, out of what grave and darkness 
He, who formed and created us, led us into His world and prepared His benefits before 
we were born. Since we have all this from Him, we should thank Him in everything. To 
Him be glory for ever and ever!" (38: 1-4).

Clericalism is announced when, here for the first time, lay people are spoken of in 
contrast to priests and order in the cult is urged (40: 5; 4 1:1). Bolland has rightly 
expressed the author's point of view in this way: the Roman clergy takes charge of the 
administration of the Church; the laity is carefully dissuaded from searching for a hidden 
truth behind the letter of the doctrine; a confession is demanded in which the Christian 
truth is a truth of facts, by way of defence of the docetic or reality-fleeing Gnosis. 
Members of the congregation may not worship without the ministers. Disturbance of the 
order of the cult is punishable by death (41:3; cf. Lev. 17; Deut. 12ff). As the life of Jesus 
is described in Jez. 53 and Ps. 22 (16), the succession theory so important to the 
Catholic Church is founded on O.T. texts. The Apostles are said to have received the 
Gospel of the Lord Jesus Christ; Jesus Christ comes from God; both these things 
happened in an orderly fashion according to God's will. When they had received their 
commission and were fully assured of the Lord's resurrection and strengthened in the 
word of God, they went out in the fullness of the Holy Spirit to preach that the kingdom 
of God was coming (42:1-3). They preached in the fields and in the cities and appointed 
their firstlings as bishops and deacons over those who would come to believe in the 
future (42:4). But this was nothing new, for the Jewish Scriptures had already written: "I 
will appoint their bishops in righteousness and their deacons in faith" (Josh. 60: 17, 
where no deacons are mentioned). One sees how here, as also with the apologists 
Aristides and Justinus, the sending of the Twelve takes place after the resurrection.
They are equipped with a supernatural knowledge of the future (44: 1; 46: 3).
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This book teaches us how, around the middle of the second century, the emerging 
monarchy of the priesthood encounters difficulties on the part of laymen who want to go 
their own way and choose their own rulers: a conflict that will be repeated later in the 
history of the Church. An appeal to Peter and Paul (5: 3) to provide a solid basis for the 
hegemony of Rome is unashamedly Catholic. The Roman church self-confidently 
sounds its warning: those who disobey the words that it has spoken from God's side, 
are entangled in an offence and in no small danger (59:1). Order and obedience are the



church's ideals par excellence (42; 1 w.), a condition for all human prosperity. The 
author illustrates this with the discipline in the Roman army (37: 1). Although moderation 
and sobriety characterise the author and he has nothing of a sky- storming spiritist or 
world defiler, he can only be fanatical towards the troublemakers. By the way, "softness" 
is one of his favourite words. For a long time the pneumatic man, the Spirit-filled one, 
enjoyed prestige in the congregations; in the long run, however, the ordained bishop 
won out on him, claiming all the privileges of the pneumatic man. The time of revelation 
was over. Christ and his twelve apostles have possession of God's words and 
enthusiasm becomes contraband. By virtue of their ordinance, bishops are empowered 
to interpret the Holy Scriptures and perform sacred acts at specific times and fixed 
hours (40: 2-5). They are equated with the priests of the O.T. and offer sacrifices, 
especially the Eucharist. They too have the Spirit, but a calm one, not the excited 
outburst of prophetic movements.
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Solemn is the prayer at the end of the book. In many respects it is inspired by the 
Septuagint, but with a Platonic-Stoic slant, and here and there it reminds us of the 
mystery services:

"(Give us) hope in Thy name, which is the life principle of all creation. Thou hast opened 
our eyes to know Thee, the eternal Supreme in the highest heavens, the Holy One, who 
rests among the saints, who humbles the pride of the proud, who falters the calculations 
of the heathen, who multiplies the peoples of the earth, and hast chosen of all those 
who love Thee through Jesus Christ, Thy beloved Son, through whom Thou hast raised 
us up, sanctified us and brought us to honour. We pray thee, Lord, to be our helper and 
our support. Save those who are oppressed among us, have mercy on the humble, 
raise up the fallen, reveal Yourself to those who pray, heal the sick, lead the erring 
among Your people back to the right path. . . All the heathen must acknowledge that 
thou alone art God, that Jesus Christ is thy child, and that we are thy people and sheep 
of thy pasture. For Thou hast revealed the eternal scheme of the world by Thy powers 
working in it; Thou, Lord, hast created the world ... Merciful and gracious, forgive us our 
sins, iniquities, transgressions and failings . . . Cleanse us by the purification of Thy 
truth and make our steps straight, that we may walk in holiness and do what is good 
and acceptable to Thee and to our princes" (59: 3-60: 2).
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This last thought is then elaborated on in this prayer. The princes as bearers of state 
power, although pagans, deserve obedience, and this is here immediately connected



with obedience to God (cf. 1 Tim. 2:1; Tit. 3:1; 1 Pe. 2:13ff.), for the government owes its 
earthly power to God. Thus the Roman Christians pray: "Grant them, O Lord, health, 
peace, concord and steadfastness, that they may exercise the government which thou 
hast bestowed upon them blamelessly" (61: 1). It is remarkable that the prayer does not 
focus on their conversion. Although the Christians may have granted them the very 
best, they did not want to run the risk of violating their majesty. One notices how the 
congregation begins to feel more and more at home in this world and the altar comes 
closer to the throne.
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The Second Epistle of Clement to the Corinthians.
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In this letter, too, we have a milestone on the road along which Hellenistic Christianity 
developed into Catholicism. This little letter is usually considered to be a homily 
because of a place where the giver of good advice is supposed to save others and 
himself, "when the speaker and the hearer speak and hear with faith and love" (15: 2; 
cf. 17: 3; 19: 1). However, the contrast between the letter and the homily is incorrect. 
Here we have the Old Christian letter again, an edifying treatise in the form of a letter, 
intended to be read out at congregational gatherings. "An advice on modesty" - this is 
how the author himself characterises his writing (15: 1). He does not mention his name. 
Clemens Romanus is not to be thought of here either as in 1 Clemens. Probably the 
reading of that booklet inspired our author to write this piece. We will have to date it ± 
150.

It teaches that Jesus Christ is to be regarded as God, judge of the living and the dead; 
that we must not think lightly of our salvation and keep Christ's commandments (1-4). 
We have to fight for the coming Kingdom, to choose God over Mammon and to strive 
honestly (5-7), to do penance and to live holy according to baptism (8). In the 
expectation of God's Kingdom we must do the will of our Fathers (9-17). The author also 
knows himself to be a sinner and tempted by the devil (18); as a reward he asks his 
readers to convert. The conclusion is a teaching on divine righteousness with a prayer 
of blessing that follows (20).

"God has called us who were not, and willed that we should come out of non-being into 
being" (1: 8; cf. R. 1: 7; 4: 17).

". . . But if we do not do the Lord's will, we shall belong to the scripture which says: My 
house has become a den of thieves (Josh. 7: 11). Let us therefore prefer to belong to 
the 'Church of life', that we may be saved. I do not believe that you are unaware that the 
living Church is the body of Christ, for the Scriptures say: God made man male and 
woman (Gen. 1 : 27); the male is Christ, the female the Church; and moreover, the 
books of the Prophets and the Apostles say that the Church is not of old, but from the 
beginning, for it was spiritual, as was our Jesus, but was manifested in the last days, 
that he might save us; The Church, which was in the spiritual sense, was manifested in 
the flesh of Christ, and showed us that if any one of us keeps it in the flesh and does not 
corrupt it, he will receive it in the Holy Spirit; for this flesh is a symbol of the Holy Spirit. 
No one who corrupts this image can partake of the original. This is what it means,



brethren. Keep the flesh, that you may partake of the spirit. If we say that the flesh is the 
Church and the spirit is Christ, then he who insults the flesh has insulted the Church. 
Such a person will have no part in the spirit that is Christ. It is not possible to say or to 
express what the Lord has prepared for His elect (14: 1-5).
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Our author sees spirit and flesh as intimately united and links belief in the resurrection 
of the flesh to belief in the Holy Church and the Holy Spirit. The male-female heavenly 
person consists of Christ and the Church, or of Christ and his body or flesh. The 
spiritual Church has appeared in the flesh of Christ, while Christ himself, untouched by 
it, dwells in heaven. The pre-existent Christ, apparently identical with the Holy Spirit, 
has as its human manifestation Jesus, who is thus not an independent human being. In 
the story of the creation of mankind in Genesis, Philo had already found the ideal, 
original man, male and female at the same time; our author, however, finds in it a pair 
(syzygy) of heavenly, spiritual beings, namely the original man and the Church; just as 
with Valentinus, where man and the Church form one of the highest aeon pairs. In 
Hernias' Shepherd (Face II 4, 1) we see the Church appearing as an old woman, 
because she was the first of all created and the world was made for her sake (chap. I 
16, 3 ff). Our author presupposes the Gnostic myth of the holy marriage of the heavenly 
Mother with her Saviour, who left heaven for her sake.

"That too should not trouble your minds, that we see the unrighteous rich and the 
servants of God huddled together. Then let us believe, brothers and sisters! We are 
fighting the battles of the living God and we are training ourselves in the life of this world 
that we may be crowned in the future. None of the righteous has received fruit quickly, 
but he is waiting for it. For if God were to pay the righteous their wages in haste, we 
should be in haste with business and not with godliness; for we should appear to be 
righteous, while we pursue not piety but gain. Therefore divine judgement seizes the 
spirit that is not righteous and shackles it" (20: 1-4).

This letter gives us a sample of Catholic Christianity in the middle of the second century. 
In its demand for a moral disposition as a consequence of faith in God through Christ, it 
is closer to the Gospels than to Paul. The incomparable value of the Christian religion 
rests on Christ's deity (1: 1). O.T.isic sayings are cited as words from God (3:5; 13:4). 
The Jews imagine, according to the writer, that they have God; the Christians have 
come to know the Father through the Lord Jesus (2:3; 3:1; cf. Mt. 11:27 in Cl. Al., Pae- 
dagogue 1:8). "If Christ, the Lord, who has redeemed us, was first spirit and then 
became flesh, and has called us as such, we shall also receive the reward in this flesh 
(9: 5).
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The theological and ascetical character of this writing, together with quotations from the 
gospel of the Egyptians, suggests Egyptian origin.
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20. The Letters of Ignatius and Polycarp.
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The authenticity of 17 letters in the name of Ignatius, bishop of Antioch, has often been 
questioned. In the 17th century, however, seven letters were discovered in shorter drafts, 
addressed to the churches of Ephesus, Magnesia, Tralia, Rome, Phila-delfia, Smyrna and 
Polycarp. They are said to have been written on Ignatius' journey to Rome, where he would die 
martyred in the battle with the wild beasts, and three of them from Smyrna, to express thanks for 
the envoys that were sent to him from the first three cities; One to the Romans to prepare them 
for his arrival and to dissuade them from trying to prevent his martyrdom; from Troas he writes 
to the Philadelphians and the Smyrnaeans and separately to Polycarpus, the Smyrnean 
bisshop.

The form of the letter proves to be a fiction again, when we see how the seven letters together 
form a coherent whole. The first three warmly recommend the one-headed rule of the church 
and warn against heresies. The fourth is about martyrdom; the fifth about the unity of the 
congregation around the bishop; the sixth about docetism and the recognition of the bishop; the 
seventh about the duties of the bishop towards the congregation and vice versa.

In the mouth of the martyr, swollen inscriptions such as the following come to mind:

"Ignatius, who is also called Theophoros (= 'God-bearer' or 'inspired by God'), to the 
congregation, which has been blessed with the heavenly sphere of God the Father through the 
Fullness (the Pleroma), which has been predestined, for (all) ages, to be for everlasting glory, 
united and elected by a true suffering according to the will of the Father and of Jesus Christ our 
God, to the happy congregation at Ephesus in Asia, much salvation in Jesus Christ and in 
blameless joy" (Ephesians.).
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The relation between Ignatius and the addressees is nowhere clear; as if the latter all had 
perfectly similar needs, they all received the same exhortations. The writer himself shows a 
double face; he is sentenced to die (Eph. 12: 1 ff.; R. 5: 1); but elsewhere he is still awaiting his 
verdict and is uncertain whether he will die. Although chained to ten soldiers (R. 5: 1), he is free 
to receive envoys and write letters. This whole journey to Rome seems to be following an 
episode in Paul's history. The statement that he fought wild beasts on land and sea from Syria 
to Rome (R. 5: 1) seems to be a fiction, if only because of the fact that, writing this from Smyrna, 
he had only completed a land journey from Antioch. He who writes: "we endeavour not to 
oppose the bishop" (Eph. 5: 3; cf. 11: 1; 15: 2; 17: 2 etc.) is not a bishop himself, but stands on 
the level of the congregation. He speaks of the bishop of Syria as a third party and has 
apparently only taken on the role of a letter-writing bishop. The rhetorical figure of alternating



praise and blame, familiar to us from the Pauline letters, is also found here (Eph. 6-8). How 
generally this literature is meant and only seemingly written for special circles, is shown by the 
words: "I have heard that some who hold an evil doctrine have passed beyond you" (Eph. 9:1); 
in other words, the heretics come from an unqualified place, from X. Every congregation, which 
can be threatened by heresy, but which at the same time one would not like to suspect of being 
unwise, is warned against errant teachers, who always come from outside: they do not belong in 
the congregation and therefore they do not get a foothold there.

Only through his suffering and death will Ignatius become a true disciple (Eph. 1: 2; 3: 1; Tr. 5: 2 
etc.). But how can he then compare himself with the gifted and safe Ephesians a condemned 
man in danger (Eph. 12:1)? Rather, he had to lament them, because the privilege of 
martyrdom is not reserved for them. Here the delight in martyrdom, which only confers full 
dignity on a Christian, is in stark contrast to the high esteem in which model churchmen are 
held, who have made it just as far, if not further, in their Christianity. Here speaks the conciliatory 
tactics of one who fervently admires martyrdom, provided it is conducted in church-approved 
ways. Already by his episcopal dignity this ideal martyr is above all suspicion of insanity and 
anti-Church spirituality. He therefore warns against the dangers of Gnosis (Trail. 5; Pol. 5; Magn. 
7:1; Philad. 3:3; 8:1), namely of the heretical, sehe Gnosis, for Gnosticism is found on every 
page.
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Just as with the Pauline letters the question arose: how were these letters, intended for far-flung 
places, collected? This question can also be asked with regard to this collection. But if one sees 
through the fiction of the letters, it presents itself as a unity in which each subsequent letter 
presupposes the previous one; cf. Magn. 1: 2, where the wish is expressed that congregations 
may manifest a threefold unity, namely of the flesh and spirit of Jesus Christ, of faith and love, 
and of Jesus and the Father. This is a brief recapitulation of some main points from the letter to 
the Ephesians (7:2; 14: Iff; 19: Iff). Also Crocus (R. 9: 3) could be known from the same letter 
(2: 1). What is said of a second booklet, refers to the letter to the Magneans, in which the 
contents of both letters are summarised (13).

Both the monarchical episcopate and the dogmatics of the booklet remind us of the production 
in Rome, ± 160. In the mystical Church the divine unity of Father and Son is embodied (Eph. 5: 
1). If someone is not "within the altar", i.e., to serve God and properly assembles under the 
leadership of the clergy, when the Lord gives the substance and life force of the Gospel to true 
Christians, then he lacks the bread of God. For if the prayer of one or two has such great power 
(cf. Mt 18:19ff), how much more so than the prayer of the bishop and the whole congregation 
(Eph 5:2). The authority of the bishop and his staff has its prototype in heaven: the Lord of the 
house has sent him to rule over His own house and he is to be regarded as the Lord Himself (6: 
1). The unity of faith destroys Satan and his henchmen (13:1). Faith is the beginning, love the 
end: these two, becoming one, are God (14: 1).

186



The author's view of Christ is evident from the following:

"There is one physician, both fleshly and spiritual, begotten and unbegotten, born of God in the 
flesh, living eternally in death, of Mary and of God at the same time, susceptible to suffering at 
first and then immune, Jesus Christ our Lord" (Eph. 7:2).

His judgment of the heretics' fallacies is not soft:

"Therefore the Lord received odorous ointment on his head, that he might breathe life into the 
Church. Do not anoint yourselves with the stench of the doctrine of the ruler of this world, lest it 
lead you astray from the life that is set before you. Why have we not all become wise, since we 
have received the knowledge of God, i.e. Jesus Christ? Why do we perish in folly, ignorant of 
the gift of grace which the Lord hath truly sent" (17: 1)?

Strongly Gnostic is the speech in the following remarkable passage:

"For the ruler of this world, Mary's virginity and her motherhood, as well as the death of the Lord, 
were hidden: three mysteries of a loud call, worked out in the silence of God. How then were 
they revealed to the aeons? A star shone in the sky above all the stars, and its light was 
inexpressible and its novelty astonishing. All the other stars, together with the sun and moon, 
formed a chorus around the star; but its light outshone all others, and there was uncertainty as 
to whence this strange newcomer (came). All sorcery was thus rendered powerless and every 
shackle of wickedness disappeared. Ignorance was removed and the old rule destroyed, when 
God appeared in human form to work new, eternal life, and began what had been completed 
with God. Since then, all things have been equally agitated for the purpose of destroying death" 
(Eph. 19: 1-13).

187

Reitzenstein recognised the background to these words as the myth of the hidden descent and 
work, followed by the public ascension of the Redeemer sent by God. The star is not the one 
from the birth story, but belongs to the ascension of the Glorified One with His own. Thus he is 
revealed to the Aeons, to the personal powers in the supernatural spheres (cf. Paul, Eph. 3: 10). 
The death, which is annulled, is the material world; the signs in the sky announce the 
destruction of the world, when the new century is born. It is the new God, just as with Virgil 
(Ekloge IV) the beloved sprout of the gods heralds the new century of the peace of Paradise 
under a new divine ruler. Mysteries, the silence of God, the Aeons, -all Gnostic concepts. The 
loud cry or shouting belongs as an announcement of the world's destruction in the mouth of the 
messenger or prophet. The old reign, that of the Demioergod or creative God of the Jews, has 
had its day; now the newness of eternal life takes its place (cf. Paul R. 6:4).

The bread broken in the Eucharist is here called "medicine for immortality", a remedy for not 
dying, but living forever in Jesus Christ (Eph. 20: 2).



Christ never did anything without the Father; therefore Christians should do nothing on their 
own, but everything together (Magn. 7:1) and especially nothing without the bishop (Trail. 2:2). 
The pious men of the Old Testament were in fact already Christians; therefore they were 
persecuted (Prov. 8:2; cf. Philad. 5:1; 9:1 v.). Inspired by Christ's grace, they spoke in their time 
to convince the unbelievers of the time of Christianity that there is one God, who has revealed 
Himself through Jesus Christ, who is His Logos, born of silence (Sigè; in Valentinian Gnosis, the 
womb of all the Aeons); this Christ has been pleasing to His Sender in every way (Magn. 8:2).
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Our author is a pneumatician. He could describe heavenly things, the ranking of the angels, the 
engagements of the rulers (the syzygies of the Aeons), but in so doing he might harm his 
ungifted readers; because they cannot digest it, they might choke on it (Tr. 5:1 v.). A rhythmic 
creed reads thus :

"Be deaf, therefore, when anyone speaks to you without Jesus Christ, who is of the lineage of 
David, of Mary, who was truly born, ate and drank, who was truly persecuted under Pontius 
Pilate, who was truly crucified and died in the sight of the heavenly, earthly and subterranean, 
who was truly raised from the dead, since his Father had raised him. ... If, as some who are 
godless, i.e. unbelieving, claim, he has suffered in appearance - they, who themselves exist in 
appearance! - Then what is my bond, and what is my desire to fight wild beasts? I then die in 
vain . . (Tr. 9: Iff; 10).

The congregation in Rome must not prevent Ignatius from coming to God by preventing his 
martyrdom. He asks only this of her: To be poured out in God, so that in love they may become 
a choir, praising the Father in Jesus Christ for the bishop's blood testimony. "Beautiful is the 
going down from the world unto God, that I may ascend into Him" (R. 1:2; 2:1 v.). Becoming 
invisible to the world, he will only be the true Christian, as Jesus Christ now appears better to 
the Father, namely as spirit for spirit, than in his walk on earth (R. 3:3).

"I pray you not to show me any misplaced benevolence. Let me be the food of wild beasts, by 
which it is possible to come to God. I am the grain of God, and through the teeth of wild beasts I 
am crushed to be found pure bread of Christ. Rather call on the wild beasts, that they may bring 
me to my grave and leave nothing of my body, so that I may not be a burden to anyone after my 
death. Then shall I be a true disciple, when the world shall not even see my corpse. Beseech 
Christ for me, that through these instruments I may be found a sacrifice of God" (R. 4: 1). "May I 
rejoice in the beasts that are prepared for me; I pray that I may find them short of substance; 
yea, I will stir them up, that they may devour me without delay ... And in case they unwillingly 
refuse, I shall use force ... I know what is good for me. Only now do I begin to be a disciple. 
None of the visible and invisible creatures should begrudge me the coming to Jesus Christ. Let 
fire and the cross and crowds of wild beasts, the crushing of bones, the cutting off of limbs, the 
crushing of the whole body, the evil plagues of the devil come upon me, that I may reach only 
Jesus Christ" (R. 4:1ff; 5:2ff).
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This enumeration of types of torture does not belong in the mouth of a man who knows what 
awaits him, namely to be devoured by wild beasts. He wants to receive the pure light; having 
arrived at God he will be truly free (6: 2).

"And even when I call upon you, do not lend an ear to me, but rather lend an ear to that which I 
now write to you. For I am writing to you alive, passionately desiring to die. My desire is 
crucified, and in me there is no fire that is set on the material, but living water, speaking in me, 
that says within me, Come to the Father. I do not rejoice in food that perishes, nor in the 
pleasures of this life. I will have the bread of God, that is, the flesh of Christ, who is the seed of 
David, and I will have his blood for drink, that is, imperishable love" (R. 7: 2).

In Gnostic literature fire is the evil and destructive element, water the good and creative 
element. The spiritual human being longs for heavenly, sacramental food and drink (cf. 1 Cor. 10 
: 3 f.).
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How central Jesus Christ is for him becomes clear when he writes:

"... It is better to hear Christianity from one who has been circumcised than Judaism from one 
who has been circumcised; but if they both fail to speak of Jesus Christ, to me they are 
sepulchres and corpse stones, on which are written only names of men" (Philad. 6:1).

The denial of events in Jesus' life seems to be referred to in the enigmatic words:

"... I have heard some people say, 'If I do not find something in the archives, I do not believe in 
the Gospel'; and when I said to them, 'It is written,' they answered, 'That is the question. With 
me are the records of Jesus Christ; the inviolable records are his cross, his death and 
resurrection, and faith in him.

The special feature of the Gospel lies in the coming of the Saviour, his suffering and 
resurrection. The Prophets already preached with a view to him, but the Gospel is the 
consummation of immortality (9:2). The cross appears as an independent being, a kind of Aeon, 
as we already found in the Gospel of Peter; it makes the ascension possible (Eph. 1:1; cf. Eph. 
9:1, where the believers are compared to stones for God's heavenly temple, which are lifted up 
by the cross, the instrument of Jesus Christ). Jesus really suffered and raised Himself (cf. Johi 
Sr: 26; 10: 18 and Marcion si lect vad Gal. 1:1) although elsewhere the Father is said to have 
raised Him (Sm. 7: 1; Tr. 9: 2). Who denies that the. He who denies that the Lord is a bearer of 
flesh, completely denies him and is himself a bearer of a corpse (Sm. 2; 4: 2; 5: 2).



"They abstain from the Lord's Supper and from prayer, because they do not confess that the 
Lord's Supper is the flesh of our Saviour Jesus. Christ, "which suffered for our sins, and which 
the Father hath raised up in forgiveness. Those therefore who contradict the gift of God die in 
their contention. It would be profitable for them to love, that they also may rise. It is proper to 
keep away from such people, and to speak of them neither privately nor publicly, but to adhere 
to the Prophets, and above all to the Gospel, in which the suffering is made known to us, and 
the Resurrection is an accomplished fact. But flee from divisions as the beginning of all evil" 
(Sm. 7:1 v.).
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The word "love" seems to refer to the celebration of the Lord's Supper or the Eucharist. We are 
also struck by the word "confess" at the beginning of the quotation; by partaking of the Lord's 
Supper one confesses the Lord's death and resurrection (cf. Pol., Phil. 7: 1). The Eucharist is 
itself the flesh that has suffered; in it, suffering and resurrection take place in a cult-like manner. 
It is the uniting of the consecrated with the death and resurrection of the Saviour.

Wherever the bishop appears, there must also be the congregation, as where Jesus Christ is, 
there is the Catholic Church. It is good to acknowledge God and the bishop; whoever does 
something hidden from the bishop (i.e. in matters of worship) serves the devil (9: 1). Polycarp 
must take care of the unity; there is nothing better than this (Pol. 1:2). In Schrijver's eyes, the 
bishop of Smyrna is actually already decorated with a martyr's crown:

"The moment calls on you, like helmsmen on the winds and a stormy sailor on the harbour, to 
come to God. Be sober as a fighter of God; the camp price is immortality, eternal life, of which 
you too are convinced. In every respect I am your ransom, I and my fetters, whom ye have 
loved. Those who seem to be credible and yet recite false doctrines, do not be alarmed. Stand 
firm as an anvil on which one beats. It is the mark of a good wrestler to be beaten and 
overcome. Above all for the sake of God we must endure everything, that He may also endure 
us. Become even more zealous than you already are. Learn to know the times. Expect the One 
who is beyond time, the Timeless, the Unseen, but who has become visible for our sake, the 
Indiscernible, who knows no suffering, but who has suffered for our sake, who has endured for 
our sake in every way" (Pol. 2: 3: 2).
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Something of the rivalry between the minister and the ascetic is shown in the words.

"If anyone can remain chaste for the glory of the Lord's flesh, he remains so without boasting of 
it. If he boasts of it, he is lost, and if he feels himself to be more than his bishop, he is ruined" 
(Pol. 5: 2).

According to the address, which recalls 1 Pe. and 1 Clem., Polycarp's letter to the Philippians at 
their request must have been written shortly after Ignatius' death (Pol., Phil. 13:2). We have



here a continuation of Ignatius' letters according to his command (Ign., Pol. 8:1; cf. Eph. 21:1).
In this fictitious form, the writing immediately joins the Ignatian collection, a sample of the same 
genre as the Old Christian letter in general and the Pastoral letter in particular. An edifying 
essay, discussed here together with the Ignatian letters, because it shows much similarity with 
them, both in its exhortation to acknowledge the ecclesiastical authority and in its fight against 
Docetism. It points out the fundamentals of the faith, the duties of the office bearers and recalls 
the endurance of the martyrs. It contains little of its own and must have been written in Rome 
shortly before 180.

In connection with the Johannine letters (I 4: 2 ff; II 7) Polycarp, as a faithful son of the Great 
Church, condemns the heretics thus:,

"Anyone who does not confess that Jesus Christ has come in the flesh is an Antichrist. And he 
who does not confess the testimony of the cross (nk Jesus' real, fleshly crucifixion) is of the 
devil. And he who perverts the words of the Lord to suit his own desires and says that there is 
neither resurrection nor judgment, is a first-born of Satan (that is how Polycarp must have called 
Marcion!). Therefore we must abandon the idle talk of multitudes and false doctrines and return 
to the word which was delivered to us from the beginning, being sober in prayer and 
persevering in fasting ...". (Pol., Phil. 7 : 1 v.).

193

LITERATURE

My translation in M.Ö.C.G. XXI, 1916: 1 vv.; cf. Prot. Monatshefte 1907: 258 ff., 30t ff.; N.T.T. 
1915: 253 vv

- H. P. Schim van der Loeff, diss., Leiden 1906.

- J. van Loon, in T.T. 1893: 275 ff.

- R. Reitzenstein, Das iranische Erlösungsmysterium, Bonn 1921.

- H. Schlier, Relogionsgeschichtliche Untersuchungen zu den Ignatiusbriefen, Giessen 1929.

- Henri Delafosse, Lettres d'lgnace d'Antioche, Paris 1927.

- G. P. Wetter, Altchristliche Liturgien I, Gott. 1921.

- G. Cloin, in Studia Catholica, 1938: 19 ff.



21. The Epistle of Ptolemy to Flora.
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From Epiphanias' (4th century) Medicine Case for All Heresies (33 : 3-7) we know this 
letter by the Valentinian Gnostic, written ± 160. Irenaeus has told us more about the 
theology of the author.

Flora was an otherwise unknown Christian, who was initiated into the world of Gnosis 
by Ptolemy. Here he raises the question of the origin of the Mosaic Law. Some consider 
it to come from God the Father, others from the devil, who must also have created the 
world (1:2). That the Father could not have given it, is evident from its imperfection; that 
the devil could have done it, is also impossible. How could God's adversary enact a law 
that abolishes iniquity (1:4)? With an appeal to words of the Saviour the writer now 
wants to show, who the real lawgiver is (1: 9). Not everything in the Law comes from 
God; only a part, another part from Moses, another part from the elders of the people (2: 
2). But the part given by God is threefold. First, the pure law, not mixed with evil, which 
the Saviour did not come to annul, but to fulfil, because it was not foreign to Him; 
second, the Law mixed with evil and iniquity, which the Saviour abolished, because it 
did not fit His nature; third, the symbolic part, which the Saviour transferred from the 
perceptible and visible to the spiritual and invisible (3: 1). The actual Law of God is the 
Ten Commandments, which do not yet contain perfection, but need fulfilment through 
the Saviour (3: 2).

"But the Law mixed with iniquity is the Law made to ward off and to punish those who 
have committed the first iniquity. It enjoins to tear out an eye for an eye and a tooth for a 
tooth, and to repay manslaughter for manslaughter. For he who is the second to commit 
iniquity does not do less iniquity; he differs only in order from the first, but does the 
same deed. But this commandment was also just in another respect, since it was given 
because of the weakness of those for whom the Law was given, in case the pure Law 
was broken; but it does not suit the nature and goodness of the Father of the universe, 
but perhaps it is proper, or rather required by circumstances. For he who did not want 
there to be one killing, when he said: Thou shalt not kill, and then commanded that the 
butcher in turn should be killed, gave a second law, and by distinguishing two kinds of 
killing, he who had forbidden the one, did not perceive that he had come to it unnoticed 
by necessity. Therefore the Son, who came into the world from the other God, cancelled 
this part of the Law, although he also confessed that it came from God" (3: 3-7).
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The prescriptions concerning sacrifice, circumcision, the Sabbath, fasting and feasting 
are but images and symbols, which, when the Truth had come to light, took on a 
different meaning. Outwardly they were repealed, but in their spiritual sense they were 
restored; the names remained the same, but the things to be understood by them 
became different (3: 9 v.).

"For sacrifices the Saviour also commanded us, but not by means of savage beasts or 
of the smoke thereof; but by means of spiritual praise, exaltation, and thanksgiving," and 
by means of fellowship with one's neighbour and doing good. And he would have us 
circumcised, but not of the physical foreskin, but of the spiritual heart. And to keep the 
Sabbath, for he would have us idle in the face of evil works; and to fast, but not of the 
physical fast, but of the spiritual, which is abstinence from all that is evil. Yet even 
among us external fasting is practised, because if it is done in a reasonable way, it may 
be of some benefit to the soul once the day of fasting has come.. but in remembrance 
of true fasting, so that those who can never keep it may be reminded of it by external 
fasting" (3: 11-14).
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The images and symbols, which actually referred to other things, were good as long as 
the Truth had not yet appeared; but now that it has appeared, one must do the works of 
Truth and not those of the image (4: 4).

". . .  It remains for me to say, who then is this God who gave the Law. . . .  If it was not 
given by the perfect God Himself, as we have learned, nor by the devil, which is not at 
all permissible to say, then this lawgiver must be another beside this one. That is, the 
Creator and Maker of the whole world and of what is in it, who is another beside these 
beings; standing between them he could rightly be called the Mediator (Mesoterus). And 
if the perfect God by virtue of His own nature is good, which He really is (for as one who 
is good only, our Saviour has called God, His own Father, whom He has revealed), and 
the God of the opposite nature is bad and evil, characterised by iniquityl , then he who 
stands in the middle and is neither good nor bad nor unjust may especially be called 
just... he who is a judge (in the sense) of the righteousness belonging to him (the not 
perfect!). And this God will lag behind the perfect God and will be inferior to him, 
because -he is also become and not unbecoming, -- for one is unbecoming, the Father, 
from whom all things are, while all things are prepared by him in his own way. But he will 
be greater and mightier than the opposing party, and will have a different nature and 
being compared to the nature of both. But he will be greater and more powerful than the 
other one, and will have a different nature and a different nature than either of them, for



the nature of the other one is destruction and darkness, for he is material and 
many-faceted; but the nature of the Father, the uncreated, of the universe is 
imperishableness and light, which exists of itself, singular and unified" (5: 1-7).

Ptolemy does not say anything about the question how these natures, that of the 
Descendant and the Mediator, arose from one single principle of the universe, which is 
impermanent, imperishable and good, but since Flora has been judged worthy of the 
apostolic tradition, which he and his followers also received by succession (diadochè - 
Jesus gave the teachings to the Apostles, the latter to their successors and so on), she 
will be informed about it later on. She does not seem to be ready for this esoteric 
wisdom yet. The point at issue, the origin of the Law, has in my opinion been sufficiently 
dealt with.
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Indeed, his argument is calm and clear and he writes more objectively about the Jewish 
Scriptures than, for example, Mardon. It is remarkable that he bases this entire critique 
of the O.T., which he appears to know thoroughly, on statements by Jesus and the 
Apostles; that he has thus found the righteous Creator between the good God and the 
evil devil in them. This, in turn, argues for the originality of Marcion's views compared to 
those of the Great Church.
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IV. REVELATIONS
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Orthodox legal Judaism feared the autonomy of living prophets, subjectivism in the face 
of ecclesiastical authority, and saw in it a pagan blurring of the boundaries between God 
and Nature. It considered direct revelation of God no longer possible, because God was 
too high, for people to be animated by His spirit. Zechariah (13:2f.) mentions 
prophethood in the same breath as the impure spirit of paganism; a prophet is 
embarrassed by his ecstatic states and is even in danger of being deafened by his own 
parents if he starts to prophesy. Judaism has now become a book religion, a codified 
revelation of God; its followers have no more power than to preserve and work on what 
they have inherited from their ancestors.

However, something of Prophethood returns in another form, as Apocalypticism: 
supernatural revelation in enigmatic language; not the fruit of an immediate relationship 
with the deity ("Thus saith the Lord") as in the case of the prophets, but of a mechanical 
effect. Foreign, especially Persian, influences have affected this Apocalypticism. The 
contradiction between the holy God and sinful man is resolved by the end of the world, 
which will suddenly come. In Paradise, this world period has been close to God, but sin 
has distanced mankind further and further from Him. The transition from this world 
(aeon) to the next is depicted in the apocalypses. The old aeon is bad and getting 
worse. But the Most High has created not one but two aeons (4 Ezra 7:50, ±100 AD). 
Now God has not actually come to rule yet and powers hostile to Him still rule, heavenly 
patrons of heathen nations, who do not rule in His spirit: demons, world rulers, the devil. 
God has withdrawn, but in the end He will assert Himself, judge them, and throw them 
into hell in order to accept His own rule. The wretched world of today is a transitory 
phase to the good one to come; evil must have its course. The reign of God will 
descend from heaven; there it is ready; here it must be introduced in a miraculous way.
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Through images, signs and mysterious numbers, the Apocalyptist reveals the future. 
However bizarre and fantastic, the Apocalyptic is nevertheless much more systematic 
than living prophecy. Here everything is calculated, divided into periods, the number and 
duration of which are calculated, so that one may know when the need ends and how 
long this world will last. The ancient books of the prophets are read as if they were 
apocalypses, in which everything points to the end of the world. By God's command,



Moses will have revealed some things and kept others secret (4 Ezra 14: 6); this is no 
longer Jewish orthodoxy, but Jpod esoteric Gnosticism. Gressmann has realised that 
Gnosis is spiritually related to Apocalypticism. Well, the only Apocalypse recorded in the 
Christian canon shows us a connection with Gnosis. However, the discussion of an 
apocalyptic writing will precede,



1. The Ascension of laiah.
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In this composite work from the 3rd or 4th century, we find the vision of this prophet 
concerning his ascension and the revelation of the future redemption through Christ 
(6-11). This part of the book belongs to our period and is instructive for the ancient 
image of Christ. An angel from the seventh heaven brings the unconscious prophet this 
vision (6: 10-13), which was not of this world, but of the world hidden from all flesh (6:
14) and which Jezaiah only tells to a limited circle of bystanders (6: 17). He has gone 
through the seven heavens and shares what he saw there. The higher he goes, the 
greater is the glory of the heavens. When he has come close to the seventh heaven, his 
"Lord God, the Lord Christ, who shall be called Jesus on earth" speaks: "May the holy 
Jezaiah be permitted to ascend to here, for here is his garment." However, he cannot 
hear Jesus' apparently secret name before he leaves the body (9: 2-5). There the 
angels wear their garments of light; to Jezaiah's question why they are not sitting on 
their thrones and do not have their crowns on, he receives the answer that they will not 
receive these until the Beloved comes down in such a form that he will be considered a 
man of flesh and blood (9: 11-13).

"And the god of that world will stretch out his hand against his son, and they will lay their 
hands on him and crucify him without knowing who he is. And so his descent. . will be 
hidden from the heavens, so that no one will know who it is. And when he has taken 
away the spoils from the angel of death, he will rise again on the third day and remain in 
that world 545 days" (9: 14-16).

Then the Righteous Father of the Lord speaks to the Lord Christ, who shall be called 
Jesus:

"Go and descend through all the heavens, and come down to the firmament and to this 
world, to the angel in the kingdom of death; but to hell ye must not go. And you are to 
be conformed to the image of all who are in the five heavens, and to the form of the 
angels in the firmament, and to the angels in the kingdom of death. And none of the 
angels of this world shall know that thou art with Me the Lord of the seven heavens and 
of their angels. And they will not know that you are with Me until I call their angels and 
their lights with the voice of the heavens, and send forth a mighty voice to the sixth 
heaven, that you may judge and destroy the Prince and his angels and the gods of this 
world and the world governed by them, for they have denied Me and said: We alone 
and none but us. And then shall ye ascend out of the angels of death into your place,



and shall not be changed in oaken heaven, but shall ascend into glory, and shall sit at 
My right hand. And then the princes and powers of the world will worship you" (10: 
8-15).
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It is only in the fifth heaven that Christ takes on the appearance of the angels who 
belong there, and so on, so that he is not recognised anywhere. The guards at the gate 
of the third heaven ask him for the password; in order not to be recognised he gives it; 
and so on until he reaches the firmament, where the Prince of the world dwells and 
where the power of evil and envy for the slightest thing reigns (10: 20-29). Then the 
angel draws Jezaiah's attention to the human birth of Christ, who "was hidden from all 
heavens, princes and gods of this world" (11: 16). He sees him crucified, rise and go to 
heaven (11: 20-22), whereby he does not change, and all the angels of the heavenly 
dome and Satan see and worship him. And great sorrow arose among them, and they 
said: "How did our Lord come down to us and we did not see the glory that was above 
him from the sixth heaven? Then He passed through the heavens unchanged until His 
seat at the right hand of God.

In the psalm of the Nahassenen we find the same representation, and we have already 
seen how the Pauline writings presuppose it.
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Henn.2, 303 ff.
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2. The Revelation of John.
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This writing is called a book (22: 7, 10, 18 v.), but it appears almost throughout in the 
form of a letter with an address (1: 4-6) and a prayer of blessing (22: 21) to seven 
congregations in Asia Minor; a letter that communicates what John heard and saw in 
spirit on the island of Patrnos in connection with the near future. As far as language and 
style are concerned, the book is a unity, orderly, yet not without borrowing from written 
sources or oral tradition, although it is impossible to count the author in this respect and 
to arrive at a satisfactory separation of sources. The Greek used here frightens the 
classical scholar; yet it is not faulty Greek, but a created or artificial language, a sacred 
language. The writer's respect for the immutability of God goes so far that he does not 
even dare to subject the designation of God to the changes of inflection: for him the 
Absolute is above the authority of grammar. Herder has already spoken of the "divinity" 
of the language of Revelation.

The Semitic character of the book can be explained by following the O.T.; the 
presupposition of an original Aramaic writing seems superfluous. By numerous 
quotations and allusions, the author makes a rather literary use of the O.T.: symbols and 
temple rituals are shown in figures; prayers, hymns and explanations are scattered 
throughout and an elaborate scheme of numbers serves as a window, often reminding 
us of the connection of number mysticism with Orphic theology, which we know from the 
Pythagoreans. Much is also reminiscent of the Greek drama, but transposed to the 
cosmic; the scenes are heaven, earth and in-between realms, yes, even the 
underworld.

In the form in which we possess the book, it is unmistakably a Catholic scripture: 
witness the opening verse, where we are struck by the remarkable hierachical 
sequence: God - Christ - angel - John - believers. The revealed secret of the end is for 
God and Christ alone; until the end it remains a secret revelation for others. The first 
verses (1: 1-3) are to be regarded as an inscription by a later hand, which has turned 
the book into ecclesiastical literature to be read aloud; the same applies to the end (22: 
6-21), which was added to the text to reinforce the impression and in which the divine 
origin of the book is professed three times (22: 8ff; 10-17, 18ff), something which Luther 
considered to be a questionable factor in terms of authenticity.
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What appears to be Judaism in this writing turns out to be the Catholic Judaization of 
Christianity. The twelve tribes, whose names appear on the gates of the heavenly 
Jerusalem, prove that the Christians have inherited the privileges of Israel (21: 12). The 
celebration of Sunday (1: 10); the familiarity with the decree of the Apostles' Convention 
(2: 24; cf. Acts 15); the persecutions (2: 9ff, 13ff) point to a later time than the Tübingers 
have attributed to it. The author does not want to know about a Pauline left wing, but he 
nevertheless represents an anti-Jewish universalism, a Catholicism which appropriates 
the Old Testament as Holy Scripture.

Although the author is occupied with the end, he still wanted to influence the time and 
the circle in which he lived, as the chapters 2-3, consisting of letters to the angels of the 
seven Asia Minor congregations, immediately show. These take dangerous heresies 
into account throughout. Just as Paul is said to have written to seven churches and in 
those letters alternately praised and rebuked the readers, the same happens here (2: 2 
f., 13-16, 19-24; 3: 1-6). All seven are in fact one letter, or rather, no letter; for the 
readers in Pergamum are supposed to know what was written to those in Ephesus (2: 
15; 3: 9). All these congregations, in turn, refer to the Christians of all places, who are 
by turns praised and severely rebuked in episcopal communiqués, encyclicals or Lenten 
letters even today, because the ideally conceived congregation still has its faults, which 
require a warning. Did not "Paul" exhort the world-wide praised congregation of Rome 
(Rom. 1:8) to lay aside the works of darkness (13:12; cf. Col. 3:Iff., 8ff.)? The seven 
express totality and universality. The spirit of Christ dwells in the sevenfold Church: "the 
mystery (i.e. the hidden, deeper meaning) of the seven stars which you have seen on 
my right hand and the seven golden lampstands (is this): the seven stars are angels of 
the seven churches and the seven lampstands are the seven churches". John 
exchanges the role of seer with that of mystic or initiate in mysteries. These letters were 
dictated by Jesus Christ from heaven and addressed to His stewards on earth, the 
former fallen angels, overcome by Christ and now forced into His service, now restored 
as heavenly beings whose earthly embodiments are the overseers of the churches. 
These congregations, in turn, also consist of fallen human beings, subject to the 
elements of the world, but now restored in Christ and made into saints. Above them are 
the seven stars, the aetheric embodiments of the seven spirits; below them are the 
angels of the congregations, their earthly bearers. Compared to the stars, the 
congregations are but candlesticks.
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Many traits of the disputed heresy point in the direction of the Alexandrian Gnostic 
Basilides, who denied martyrdom to his followers; on the contrary, our author holds it in 
high esteem. The heretic taught that the omnipotent God causes persecution; our



author holds the devil responsible. According to Basilides one could eat the sacrifices 
made to the idols; our author protests against that and gives an honourable place in his 
work to "witnessing". All suffering, even martyrdom, was considered by the heretic as 
punishment for sin committed in this or a previous life; according to John, the martyr is 
the immaculate one. Against the Gnostic idea that the highest God could not have 
created such a wretched world as this, but that it is the work of a lower God, the 
Demiurge, the catholic writer puts the full emphasis on God's creative activity. He also 
polemicises against Gnostic angel worship.
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The number of the Beast 666 (13 : 18) is not accidentally a triangular number, i.e. a 
number, which comes into being by arranging the consecutive numbers from unity: 
1+2+3 etc.; if one calls the base number n, the formula for the triangular number is 14 n 
(n + 1). Now 666 appears to be a triangle number with 36 as its base number; but 36 is 
also a triangle number and has 8 as its base, which is identified with Sophia (Chokmah, 
Achamot or Wisdom) as Eighthness or Ogdoas in Gnostic systems. She is the great 
Mother Goddess, who is worshipped even above Christ. One can translate the verse 
with: "But at the same time the words also mean: "here is Wisdom", an ambiguity in the 
vein of the well-known : What is the name of Charles V's dog? The Beast is called the 
eighth, who belongs to the seven (planetary spirits), or consists of them (17: 11).
Sophia, presented as a monster to attack Gnosticism in its highest esteem, has these 
seven as her heads, and together these bear the slanderous name, which may be 
considered to consist of the seven vowels of the Greek alphabet, which in those days 
functioned as indications of the planets. Thus Wisdom is the totality of the seven spirits 
of the world's spheres. It claims to be the Alpha and the Omega, i.e. the first and the last 
vowel; the intention is: also all those in between. On the other hand, our author wants to 
grant this title only to God and Christ (1:8; 21:6; 22:13). Thus the Great Beast is a 
symbol of Sophia and the heretical Gnosis which, according to the author, is turning into 
paganism, the astral religion that is indulging in magic practices and 
demon-worshipping.
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The usual equation of Babylon with Rome, and of the Beast with Nero, appears to be 
utterly false. Should not "Babylon sitting on the beast" mean "Rome sitting on Nero"? 
That does not make sense. The Beast, who was and is not and will be again (17:8), is 
the counterpart of the one who is and was and will come (1:4), or does not need to 
come anymore, because he is already there (11:7). But it is precisely being, true being 
in the manner of the Platonic idea, which is lacking in the Beast; "the Being" it is not, for



that is only God and those who have part in God ("the being" of Rom. 1:7). His seven 
heads, which are mountains, have nothing to do with emperors or the hills of Rome; 
they are mountains of heaven, the seven planetary spheres, which respectively sweep 
over the earth in ever-widening circles.

Christ appears in this book as the divine hero of a divine epic; he belongs entirely to 
heaven and works only in the future; to earth and history he stands in no other relation 
than that he descends from heaven for a moment. He is seated on God's throne, a 
bloodstained lamb, slaughtered before the beginning of the world, in the manner of the 
dying and resurrecting mystery gods (13: 8); think of the world's dying Mithras!

The Lamb is the sun, the Lion its dwelling place; the Persians called the Ram of the 
zodiac Lamb. At the vernal equinox the sun enters Aries, the moment of rebirth of all 
beings. The sun was supposed to change each time in the sign of the Zodiac, in which it 
enters. Justin the Martyr found in Plato's Timaeus a "natural doctrine" concerning the 
Son of God; for there is spoken of the formation of the world soul by the Demiurge. 
Equator and Ecliptic intersect each other in the points of spring- and 
autumn-day-and-night-evening and form an X (= Greek letter chi). Justin sees the Son 
of God in the world soul and the X in the cross. The Son of God is crucified in the 
universe; he permeates the whole world in its width, length, height and depth. According 
to Irenaeus (V 18, 3), the earthly Jesus on the cross is the visible, physical 
manifestation of the Son of God, the heavenly Man, who, by throwing himself into the 
dust, becomes the originator and designer of creation. This could then be transposed 
from the cosmological into the eschatological and soteriological. The cross as a sun 
symbol is much older than Christianity. The auspicious year of the Lord, in which Jesus 
preaches, belongs to the year-god or sun-god, who suffers and dies in the twelfth month 
in order to be resurrected (cf. Enoch, who lived to be 365 years old; apparently originally 
a sun-god).
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The Woman of chapter 12 may be compared to the personified idea of the Church, 
which stands virginal before God and nevertheless gives birth to the Son, and even 
more sons, namely the Christians. She is the heavenly Jerusalem or the true Israel, 
archetype of the earthly Church; the first Church, which was created before the sun and 
the moon (cf. 2 Cl 14: 1 v.). The high point of the book is the description of the descent 
of this Jerusalem to earth and the marriage of the Lamb with the Woman (19: 7), where 
Mother and Woman are one and the same: in both qualities she appears as the 
heavenly double of the congregation of the faithful.



Imbued with Jewish and pagan eschatological ideas, our author appears to be a 
Gnostic, even though he fights the heretics of the second century; a Gnostic in an 
antique Christian vein; a Catholic in as much as he appropriates the Old Testament as 
Holy Writ and claims for the Christians the honorary title of the true Israel; not orthodox, 
however, in so far as he does not go along with the historicization of the myth in the 
manner of our canonical gospels: an old-fashioned Christian, for whom the history of 
salvation still takes place in the firmament.
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3. The Revelation of Peter.
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At Akhmlm in Egypt, Bouriant found a fragment of the Gospel at the same time as the 
Revelation of Peter in 1883 and published it in 1892. The complete text came to light in 
Aethiopian translation 1910.

The author follows apocalyptic traits from the N.T., but connects them with Oriental 
expectations of the future and depictions of the joys of heaven and the punishments of 
hell, such as the Orphic-Pythagorean Hades books of the Greeks must have contained. 
The writing has enjoyed great prestige up to the Middle Ages and provided material for, 
among others, Dante's Divine Comedy.

The setting is as follows: On the Mount of Olives, the disciples ask Jesus about the 
signs of his conversion and the end of the world, so that they may instruct those who 
will lead the Church after them. His answer speaks among other things of the Cross that 
will go before Him when He comes in His glory. The parable of the fig tree is applied to 
Israel and the Antichrist. The latter makes martyrs of many who do not want to know 
about him (2). (2) Jesus then shows the souls of the righteous and of sinners in His right 
hand and awakens Peter to compassion. This is followed by the description of the 
resurrection on the last day, the judgement, parousia and hell (4-13). The whole earth 
and sea will become a terrible fire at the time of parousia (5), in which the wicked will be 
punished (6). Hell contains all kinds of sections for sinners of a certain kind: those who 
have disobeyed the way of righteousness are hung by the tongue; those who have 
perverted the truth (teachers of error) lie in the glowing boiling mud. Adulteresses hang 
by the hair over the boiling mud so that their heads are stuck in it; murderers are 
gnawed to pieces by poisonous beasts and worms (7). (7) The blood and filth of the 
punished flow into a pit; women who have given birth out of wedlock and who have lost 
their children are stuck up to their necks in it. Opposite them is another place, where the 
unborn children sit; from them emanate rays of fire and strike the women through their 
eyes. Also those who have killed their children or laid them aside stand naked above 
them.
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"Their children stand before them in a place of terror. They sigh and cry to God on 
account of their parents: These are they who neglected us, and cursed us, and 
transgressed Thy commandments; they laid us up to die, and cursed the angel that 
created us, and hanged us, and did not grant us the light which Thou didst appoint for



all. And the milk of their mothers floweth down from their breasts, and is poured out, and 
flesh-eating beasts arise. They will crawl out and wrap themselves around her and her 
men, and torment them for ever, for they have forsaken the commandment of God and 
killed their children. Their children will be given to the angel Tele-mukos (a guardian 
angel). But the murderers shall be tormented for ever, because the Lord wills it" (8, at 
the end).

The impact of this scene on Christian readers is shown by quotations from Clemens 
Alexandrinus and Methodius.

The persecutors and traitors of the faithful are continually scourged by an angel of 
punishment, and their entrails consumed by worms that gnaw restlessly. Those who 
blaspheme the truth and doubt God's justice will have their tongues bitten off and be 
tormented with burning iron. Their lips are cut off and fire is sprayed into their mouths 
and intestines. Also punished are ruthless rich people and those who lend money 
against interest (9). (9) idolaters are chased down a slope and must go back again, 
forever. In their condition share those who have cut their flesh like the apostles of a man 
(Attis?) and the homosexuals. Close to them are punished the makers and worshippers 
of idols and the apostates of Christianity (10). Those who have not honoured their 
parents; girls who have not kept their virginity before marriage; slaves who have 
disobeyed their lords will all receive their just reward (11). (11) Sorcerers and 
sorceresses turn around on fiery wheels. And all sinners must acknowledge the 
rightfulness of their punishment (13).
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Throughout history, the horrors of hell have been better depicted than the glory of 
heaven. After the Dantesque images of refined torture, salvation is only moderately 
depicted here as well:

"Then I (Christ) will give to my chosen and righteous ones the baptism and salvation 
they have prayed to me for, in the field of Acheroesia, which is called Elysium. The 
portion of the righteous shall be adorned with flowers, and I will rejoice with them. I will 
lead the peoples into my eternal kingdom and give them the eternal goods on which I 
have placed their hope, I and my heavenly Father" (14).

Then the holy mountain is climbed and Moses and Elijah are seen entering the second 
heaven (15-17).



"The Lord showed me a garden of immense size, full of beautiful trees and blessed 
fruits, fragrant and fragrant; everywhere shining with light; the air is lightened with 
sunbeams ... The inhabitants of this place were clothed with the garment of angels of 
light. And their garment was as beautiful as their land. Angels were mixed together in 
their multitudes. All who dwelt there bore the same glory, and they praised the Lord in 
unison, rejoicing in the place. The Lord said to me: "This is the place of your 
predecessors, the righteous men" (16).
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4. The Shepherd of Hermas.
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This revelation has five faces, the last of which turns into a series of twelve 
commandments and ten parables. The main purpose of the book is to encourage the 
faithful to do penance before the coming end of the world. Hermas addresses the 
congregation of Rome, but actually writes for the whole of Christendom. Already Origen 
considered him (on the basis of R. 16 : 14) a disciple of Paul. He has to write two 
booklets; one of them is to be sent to Clement, the other to Tom; Clement in turn will 
send it to the outer churches (Face II 4, 3), by which all Christian communities outside 
of Rome will be meant. Apart from the Church, an angel, in the form of a shepherd, also 
gives Hermas faces; hence the title.

Reitzenstein has seen a connection between our book and the Poimandres or Man 
Shepherd of the threefold great Hermes (Trismegistois), a Hellenistic mystical writing 
from Egypt. I think one has to imagine this connection as a joint dependence of both 
writers on a third party.

Hermas begins his book by mentioning an encounter with Rhodes, who was bathing in 
the Tiber; the thought occurs to him: how happy I would be if I had such a woman, both 
in beauty and in character. "Only this did I think about", he stressed again, "nothing 
else". But for the ascetic apocalyptic it has apparently already been a burdensome sin 
of thought. Later on the same Rhodes will call out to him from heaven: "I have been 
taken up to heaven to bring your sins to the Lord. God is angry with you because you 
have sinned against me. Although Hermas excuses himself, because he is in good faith 
and knows no evil', she says : In your heart the desire for evil has arisen. Or does it not 
seem to you to be a bad thing for a righteous man if the desire for evil arises in his 
heart? It is a sin and a great one (chant I 1, 2-7). Hermas is shocked and saddened 
when the heavens close again and he says to himself: "If this sin is imputed to me, how 
can I be saved" (I 1, 1)? An old woman in a splendid robe with a book in her hands 
appears to him and adds to Rhode's grievance that he is too weak in his dealings with 
his household, and is bringing them down; God is wroth with him for this reason; but if 
they do penance, there will still be hope for their salvation (2: 2-4: 3).
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A year later, the old woman gave him a small writing, telling him to announce the last 
opportunity for penance. In it he reads among other things



"After you have made known these words to them, which the Lord has commanded me 
to reveal to you, all their sins which they committed in the past will be forgiven them, 
and all the saints who have sinned until this day, if they repent with all their hearts and 
put away from their hearts the waverings. For the Lord hath sworn, by His glory, 
concerning His elect: If any sin befalls them after this day is appointed, there is no 
salvation for them; for the time of expiation for the righteous is ended; the days of 
expiation for all the saints are fulfilled; but for the Gentiles there is repentance until the 
last day. Thou shalt therefore tell the ministers of the church, that they may make their 
way upright in righteousness, that they may obtain the fullness of the promises in great 
glory.

A young man then reveals to Hermas that the old woman was the Church (chap. II 4:1); 
a third time she comes to him and gives him instructions about the spreading of the 
Scripture (4:2). Then she summons him to a certain place. There he sees an ivory 
couch, on which there is a linen pillow and over it a finely woven linen cloth.

"When I saw it and no one was there, I was frightened; a tremor came over me, my hair 
stood on end, and a shudder seized me, for I was alone. When I came to my senses, 
remembering the glory of God and taking courage, I bowed my knees and confessed 
my sins to the Lord. Then she came to me with six boys, and listened to my prayers and 
confession of my sins to the Lord. Then she touched me and said, Hermas, stop this 
continual praying for your sins; pray also for righteousness, that you may receive a 
portion thereof for your house. And she raised me up by the hand, and brought me to 
the seat, and said to the young men, "Go and build! Go and build! When the boys had 
gone and we were alone, she said to me, "Sit here. I said to her: "Woman, let the 
presbyters sit down first. Do as I tell you," she replied, "and sit down. When I wanted to 
sit down on the right side, she did not allow me to do so, but beckoned me with her 
hand to sit down on the left side. When I was thinking how sad it was that she did not 
allow me to sit on the right side, she said to me: "Are you sad, Hermas? The seat on the 
right is reserved for others who have already won God's favour and suffered for the 
sake of the (Christian) name; but you are still missing much to sit with them. But 
persevere also in your pure disposition; then you shall sit with all those who do the 
works of these, and endure what they have had to endure" (chap. Ill 1: 4-9).
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This long, verbose citation is justified by the important information it contains for the 
proper understanding of the text. The old woman, drawn with the features of the Sibylle, 
represents the Church, who admonishes Hermas, after his conversion, not to concern



himself too much with the sins that still beset a Christian; he should rather pray for 
justice for his fellow citizens. Instead of a self-centred focus on one's own sin, here 
comes the social awareness of the Church. We also detect something of the struggle for 
precedence between martyr and minister. The prophet is not placed behind the 
presbyters, but rather behind the martyrs.
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At his request the old woman shows him a large tower, which is being built by the six 
youths on the water; tens of thousands of workmen are supplying the stones for it (III 1: 
1-2: 9). The old man explains to him the meaning of it all. The tower is the Church; the 
water on which it is built, the baptismal water. The builders are six archangels, to whom 
God has entrusted the management of all creation; the stones signify twelve kinds of 
people, viz. The builders are six archangels to whom God entrusted the management of 
the whole creation; the stones represent twelve types of people, namely: ministers (the 
foundation of the Church); martyrs; the righteous; those who have just come to faith but 
still need instruction by the angels; penitent sinners; hypocrites, who are thrown far from 
the tower; renegades; dissenters; the impure (especially the rich, who are religious but 
also cling to their wealth); doubters, who go astray; the unrepentant; the worldly; and 
waverers, who fall back into their old ways. The useless stones cannot be used for this 
tower, but will be given another, much inferior place, and not before they have been 
tortured and paid for their sins.

The allegory of the tower is clearly based on the mythological representation of the 
celestial city (cf. Rev. 21:10-22:5 and Ezek. 40ff). The seven women who carry the 
tower appear to be virtuous (chap. II 3 : 8). A series of exhortations follows (9). At night, 
a young man teaches Hermas about the different forms in which the old woman 
appeared to him (10-13). These are three phases of the Christian world: its weakening, 
its refreshment by the Spirit and the renewal and strengthening brought about by 
heartfelt penance. Twenty days later Hermas meets a sea monster (IV 1). The Church, 
now in the form of a bride, teaches him that this is the image of the imminent great 
distress (IV 2 ff). Then the angel of penance appears to him in the form of a shepherd 
and tells him that he has been sent by the most holy angel to stay with him for the rest 
of his life. The angel will dictate to him commandments and parables, which Hermas 
has to write down (V).
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"When I was praying on my couch at home, a man came in with a radiant face, dressed 
in shepherd's clothes, a white goat-skin covering, a bag on his shoulders and a stick in



his hand. He greeted me and I greeted him back. Immediately he sat down next to me 
and said: "I have been sent by the holy angel (= Christ) to live with you for the rest of 
your life. Thinking that he was with me to test me, I said to him, "Who are you? For I 
know, I say, to whom I am given. He said to me: "Do you not recognise me? No, I say. I 
am," he says, "the one to whom you are surrendered. While he was still speaking, his 
appearance changed and I recognised 'him, that it was he to whom I was delivered. At 
the same moment, dismay and fear seized me, and I was filled with sadness, because I 
had answered him so wrongly and foolishly. But he answered me, "Do not surrender to 
defeat, but exhort yourself to be obedient to the commandments which I want to give 
you" (chap. V 1:1-5).

The whole colouring of the book is based on material from a pagan love novel, which 
has been adapted here in a Christian way. Hernias' relatives serve to illustrate the sin 
and penitence of Christians and the grace that is once again granted to them. None of 
this offers us any information about Hernias' life, nor can the visions of this book be 
considered anything other than a literary phantasy. Our author is primarily concerned 
with the preaching of penance before the end: now is the very last opportunity.

Furthermore, the moral teacher Hermas, who is taught by the shepherd or angel of 
penance, takes the place of the prophet Hermas, who received his revelations from the 
heavenly Church. The Commandments successively call for faith, fear of God and 
abstinence (Commandment 1), simplicity and innocence (2), respect for the truth (3), 
chastity in marriage. In this context the idea is once again developed that after baptism 
one can no longer obtain forgiveness for one's sins, except this one time. Our author 
apparently has less strict views on this matter than the Montanists, but is more strict 
than later church practice. A second marriage is said to be permitted, but not advisable 
(4). Next, patience is exhorted (5). One should trust in the angel of righteousness and 
stay away from the angel of wickedness; these two spirits are present in every human 
being (6). Fear the Lord and not the devil (7)! Abstain from evil and not from good, (8) 
pray without ceasing and do not doubt (9), do not give yourselves up to grief, and do not 
grieve the Spirit of God who is in you (10)! By their lives and works one can distinguish 
the true prophets from the false ones (11). The true prophet is humble, does not boast 
about anything, has no worldly desires, does not answer random questions; he speaks 
only when the Spirit in the assemblies of the faithful compels him. Completely different 
is the false prophet:
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"Now hear about the earthly, hollow spirit that has no power, but is foolish. First of all, 
the man who imagines himself to be a spirit exalts himself and wants to occupy the first



place, is at once insolent, insolent, has a high opinion and is immersed in much excess 
and other lusts, and takes payment for his prophecy. Can a divine spirit prophesy in 
return for payment? A prophet of God cannot do so, but the spirit of such prophets is 
earthly... He attaches himself to the doubtful and empty-minded, and in a corner he 
prophesies to them and deceives them, speaking as hollow things as they desire, for 
they are also empty-minded whom he answers. For the hollow vessel that is set against 
hollow vessels does not break, but together they sound harmonious. But when he 
comes to an assembly of righteous men, who have the spirit of divinity, and a prayer is 
sent up by them, that man becomes hollow, and the spirit of the world flees from him in 
fear, and that man becomes dumb and is utterly defeated, unable to speak a word. For 
if you heap up wine or oil in a store-room and put an empty jug between them, and later 
on you want to vacate the store-room, you will find the jug you put there empty again. In 
the same way the hollow prophets, when they come among the spirits of the righteous, 
are found as hollow as they came.
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The twelfth of the Commandments summarises the foregoing. To Hernias' question 
whether these commandments are not too heavy to be fulfilled, the angel answers 
wrathfully:

"If you imagine that they can be kept, you will easily keep them and they will not be 
hard; but if the thought has already entered your heart that they cannot be kept by a 
human being, you will not be able to keep them. . . All these and all these 
commandments can be mastered by the man who has the Lord in his heart" (XII 3:5 and 
4:3).

The first of the parables deals with the two cities: the earthly city, where the Christian 
temporarily dwells, which is under the Lord of this world, the Evil One, and to which the 
Christian must not attach himself too much, and the heavenly city, whose law he must 
not deny (Jas. 1). Like the vine supported by the elm, the prayer of the poor helps the 
rich, who, because of his worldly cares, is poor in spiritual cares and supports the poor 
with his material goods (2). In winter all the trees seem to be equally dry; in summer the 
difference between dry and fertile trees is clearly seen; a picture of the righteous and 
the sinful, who do not distinguish themselves outwardly in this world, but will do so in the 
future (3 v.). In the parables of the slave and the vineyard, the former does surplus good 
works for his lord, which is praised in him. Then allegorical explanations are added to 
the actual parable, in which the slave is presented as Christ, whose flesh has served 
the Holy Spirit so well that it also obtains a residence with God (5), a Catholic, 
anti-Gnostic moment. Then the angel of joy and [mercy?] appears as a young shepherd



and the angel of penitence as a shepherd who looks fierce; the latter serves to lead 
men to life (6). Hermas learns that his oppression comes upon him for the sake of his 
family (7). The willow is a picture of the possibility of repentance; the different state its 
branches are in signify the many kinds of good and bad Christians; the perfect ones are 
the martyrs; the worst ones are the apostates, traitors, slanderers and hypocrites who 
introduce strange teachings (8). A general summary follows:
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"After I had written down the commandments and parables of the Shepherd, the angel 
of penance, he came to me and said: I will show you all that the Holy Spirit showed 
when he spoke to you in the form of the Church; for that Spirit is the Son of God. For 
when you were weak in the flesh, you did not receive the revelation through an angel. 
But when you were made strong by the Spirit, and your strength was great enough for 
an angel to see, then the Church revealed to you the building of the tower, and good 
and holy visions were shown you through her as a virgin. Now you see it through the 
agency of an angel by the same Spirit" (9, 1: 1-3).

Then Hermas is led to a mountain in Arcadia (the homeland of the god Hermes!) and 
sees a plain with twelve mountains; in the middle a large, white rock with a carved gate, 
around which twelve virgins stand. There follows a description of the building of the 
tower: the Lord comes to inspect the stones; the angel of penitence is given the 
unusable ones so that they can be reworked. If he succeeds, they are placed; the 
others are rejected. Now the tower is completed. When the shepherd then goes away 
for a while, Hermas has a get-together with the twelve virgins, a Christian pastoral, 
parallel to sagas of Apollo and the Muses and Krishna with the shepherdesses. 
Apparently the author has used an erotic example to describe the syzygy or union of 
Hermas with the virtues, which then points in the direction of the spiritual marriages of 
ascetic Christians, known to us from elsewhere (virgines subintroductae). The shepherd 
then concludes with an explanation of what has been seen and admonitions (9). It 
strikes us that he speaks of believers who are slow to learn, arrogant, full of self-conceit, 
because they want to know everything and know nothing at all. Clearly, the reference 
here is to the knowers (= Gnostics). They praise themselves as having insight and want 
to be masters on their own, while they are unwise .... (Some) of these have repented, 
have become believers, and have submitted to those who have insight, because they 
have come to see their own foolishness (IX 22 : 1-3). These insightful people are 
apparently the teachers of the church, the official clergy.
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The Church of today, says our author, cannot be perfectly pure, but as soon as God 
wills it, the future will fulfil its ideal. This is not Montanist, but Catholic thinking. The 
Church, however, in its tolerance for sinners went even further than our author; it 
wanted to be an all-Christian world Church. Although Hermas considers worldliness to 
be a higher level of perfection, the person placed in the world, who is attached to his 
possessions and devotes himself to his worldly interests, can also be a Christian. Thus 
model Christians are distinguished from everyday ones; that too is Catholic. The 
principle of Christ's two-fold doctrine is also apparent here: the eternal Son of God and 
the human Jesus are both united in one person, so that they may not be separated, but 
neither may they be combined. It was again the practical spirit of Rome which, in 
addition to the divine essence, drew in the Saviour the human example of a moral life. 
Thus Christianity appears as the new and perfect Law. A true Catholic is also the double 
morality taught here, which apart from commandments also includes advice to 
encourage superfluous good works; these works lead to more abundant glory and 
special honour with God (Gel. V 3: 3). As such, fasting, celibacy and martyrdom are 
mentioned. - Elsewhere we find Christ's preaching to the dead, here to the dead 
apostles and teachers (Gel. IX 16 :5).
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V. RELIGIOUS TEXTBOOKS.
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1. The Teachings of the Twelve Apostles.

All ancient Christian writings are intended to teach the faith. This is especially true of the 
doctrines. If only we still had Marcion's Antitheses in which he contrasted the Law with 
the Gospel!

We have found a good example of this type of literature in the Didachè (Lesson) of the 
Twelve Apostles, 1883 in Constantinople, which aims to explain the Christian religion to 
prospective members of the Church. Initially considered by some to be Scripture, it later 
fell into oblivion. Afterwards, however, it turned out that parts of it had been included in 
other known writings, so that before 1883 people unknowingly 'owned' a lot of it.

The first part (1-6) of this "Teaching of the Lord by the Twelve Apostles to the Nations" - 
that is the full title - runs parallel to what we have also found in the letter of Barnabas 
(18-20). Both writers are borrowing from a possibly original Jewish scripture: "The Two 
Ways". However, the story of Herakles at the fork in the road, handed down to us by the 
Sophist Prodikos (during Plato's time), is also known to us as a classic. In these first 
chapters we find many quotations from the Sermon on the Mount, and heroic ones at 
that, which remind us of Cynic morality: "Bless those who curse you; love those who 
hate you" (1: 3). The author sees perfection in turning the left cheek when the right has 
been struck. "If someone has taken yours from you, do not demand it of him, for you 
cannot do it either" (1: 4). Harnack found these last words too weak and wanted to 
substitute, purely arbitrarily, "even though you can". I stick to what is written and do not 
find it weak at all; it is "Herrenmoral", but then in a spiritual sense. I also like the idea of 
obligatory giving, although it is limited by the wisdom of the second word: "Sweat your 
alms in your hands until you know to whom you are giving it". On the other hand, the 
acceptance of gifts, unless out of necessity, is punishable (1:5).
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The second main part of the booklet is dedicated to the sacraments.



"Concerning baptism, baptise thus: having said all these things before (i.e. exhortations 
to the candidate for baptism), baptise in the name of the Father and of the Son and of 
the Holy Spirit in living (=flowing) water. But if ye have no living water, then baptise in 
other water; and if ye cannot do it in cold (i.e. in case of sickness), then do it in hot. But 
if ye have neither, then pour three times water in the name of the Father and of the Son 
and of the Holy Ghost. But before the baptism the Baptist, the person to be baptised 
and some others should fast if they can; in any case order the person to be baptised to 
fast for one or two days. But your fasts are not with those of the hypocrites, for they fast 
on the second and fifth days of the week, but you fast on the fourth day and the day 
before the Sabbath. And pray not as the hypocrites do, but as the Lord hath 
commanded in His Gospel... (Follows the Lord's Prayer). So pray three times a day (7: 
1-8: 2).

The author's attachment to these ritual details, combined with his qualification of people 
who, like the Catholics, do not fast on Wednesdays and Fridays, but on Mondays and 
Thursdays, as hypocrites, typify him as an anti-Semitic churchman.

About the Holy Communion he writes thus:

"Give thanks thus: first of all concerning the cup: we thank Thee, our Father, for the holy 
vine of David, Thy servant (= the Messianic salvation), which Thou hast made known to 
us through Jesus, Thy servant. To Thee be the glory for ever and ever! Then concerning 
the broken bread: We thank Thee, our Father, for the life and the knowledge, which 
Thou hast made known to us through Jesus Thy servant; to Thee be the glory for ever! 
As this broken bread (first as wheat) was scattered upon the mountains and brought 
together, so must Your Church be brought together from the ends of the earth into Your 
kingdom; for Thine is the glory and the power through Jesus Christ for ever. But no man 
may eat or drink of thy supper, save they that are baptised in the name of the Lord; for 
to this also the Lord hath spoken: Give not the holy thing to dogs" (9: 1-5)!
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Again we are struck by the clerical standard that the author applies to his fellow men. 
The people referred to here will certainly have appreciated the sacrament; they are 
Christians; but as unbaptised and therefore not accepted into the Church, they turn out 
to be heretics, who are equated with dogs, as already mentioned in the Sermon on the 
Mount (Mt. 7: 5). In the later Greek liturgical language the sacrament is called "the 
sacred". The mystical element, which often goes hand in hand with ecclesial 
exclusiveness, appears in the concepts of "life and knowledge", which Jesus revealed: 
this gnosis is the revelation of the divine mysteries in the holy sacrament. The idea of a



Church that is already present in the germ of the pagan world, in so far as God has 
chosen many there to be incorporated into the body of the Lord, is also along the same 
lines. This is reminiscent of the fourth gospel (John 17: 11; 7: 21 ff; especially 11: 52).

At the thanksgiving service after the Lord's Supper it is called:

"We thank Thee, O holy Father! (cf. John 17: 11; nowhere in the N.T. as an invocation) 
for Thy holy name, which Thou hast put in our hearts and for the knowledge, faith and 
immortality, which Thou hast made known to us through Jesus, Thy servant. To Thee be 
the glory for ever and ever! Thou, O Lord Almighty, hast created the universe for Thy 
name's sake; Thou hast given food and drink to men to enjoy, that they may give Thee 
thanks. But to us Thou hast given spiritual food and drink and eternal life through Thy 
servant. . . Remember, Lord! Thy congregation, that Thou hast redeemed it from all evil 
and made it perfect in Thy love, and bring it, the sanctified, from the four winds into Thy 
kingdom, which Thou hast prepared for i t . .. Come the grace and perish the2nd world! 
Hozanna the God of David! If anyone is holy, let him come; if anyone is not, let him 
repent! Maran atha, Amen" (10: 2-6).
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The holy name of God, which dwells in the hearts of baptised Christians, must not be 
understood in this context as a figurative expression; what is meant here is something 
real, albeit a tenuous, aetheric, as much as possible dematerialised reality, synonymous 
with the Power or the Spirit, which is provided and strengthened by the sacrament. The 
concept of Holy Communion in the oldest Christianity is never Calvinistic, Zwinglian or 
modern Protestant; bread and wine are more than symbols; they are embodiments of 
the Spirit of God. This then belongs to the sphere of thought of the mysteries, where 
symbol and reality intermingled in the religious ceremonies in a magical-mystical way. 
The prayer for the destruction of this wicked world, which is a necessary condition for 
the complete revelation of God's grace in the persons of the miraculously exalted, points 
to the expectation of the Last Day, which is sometimes more, sometimes less, 
prominent in the Church, but which is never entirely absent.

The fact that, in addition to the Twelve Apostles mentioned in the title of this booklet, 
other Apostles are also mentioned as belonging to a certain class, alongside teachers 
and prophets, points to a peculiar congregational structure. Every apostle is to be 
received as the Lord; but he may stay only one day, and in case of need also the next 
day; but if he stays three days, he is a false prophet. If he stays three days, he is a false 
prophet. He is the same if he asks for money; when he leaves he is only entitled to 
bread that is sufficient for his next night's stay. These provisions point to all kinds of



existing abuses. It is also said that one may not criticise a prophet if he speaks in the 
spirit: that would be an unforgivable sin. But not every prophet deserves this name; only 
when he has the behaviour of the Lord. If he orders a table laid in the spirit, he proves to 
be a false prophet if he eats it himself (11: 7-9). Every prophet who teaches the truth is 
a false prophet if he does not do what he teaches (11: 10).
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There seems to be a reference here to degrees of secret knowledge, as they are known 
from the Mysteries. The prophet may not teach brothers of a lower rank to do the same 
as he does himself; he may only teach them within the limits of their own rank. The 
judgement of the owner of the highest degree belongs to God only (11: 11). What this 
way of acting, which is only fitting for the prophet, is described with the obscure words: 
"acting in accordance with the worldly secret of the Church". We are probably thinking of 
Ephesians 5: 22ff. Just as Christ lives with the Church, his bride, in a heavenly, pure 
marriage, so the prophet does the same by living with a virgin in earthly, pure 
communion. He may do so, but he will not stir up believers in lower positions to do so.

Alongside this, for us, overstrained line of thought, comes again the practical admonition 
to test each one who comes in the name of the Lord, whether he is not perhaps a 
deadbeat; he must work for his living and not be a 'Christ seller', i.e. he may not profit 
materially from the proclamation of Christ (12: 1-5). The true prophets are worthy of 
their wages and even get the best of the best, for they are the high priests of the faithful 
(13 : 3).

Further there is mention of meetings on "the Lord's day", the Sunday (14: 1) and of 
bishops and deacons (15: 1). Finally, we find the typical idea, which lives on in the 
evangelical hymn (51: 6): "Let especially my last days show that I am Jesus" and in the 
fear of many to be surprised by death in a non-voiced state of mind. Our author 
formulates it thus: "Nothing will profit you during the whole duration of your faith, if you 
are not found perfect at the last moment" (16: 2; cf. Barn. 4: 9, where, in view of the 
better context, the reading seems more original). This idea belongs to an eschatological 
context and originally does not refer to the death of the individual, but to the end of the 
world and the coming of the Son of Man, which is preceded by the most tremendous 
temptations of the Evil One. He who is found to be tried in this, is saved, and this - 
mysteriously expressed by the author and not without bitter irony - through the curse 
itself, i.e. through Christ, who became anathema on the cross (16: 5). One may 
compare the words that occur in the name of Jesus: "In the condition in which I find you,
I will judge you" (Cl. Al., Which rich man is saved 40, and elsewhere).
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The moral ideals of the Didaché are reminiscent of the Sermon on the Mount, James 
and Hermas; the Eucharistic prayers are reminiscent of the spirit of 2 Clement.
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2. Athenagoras' Resurrection of the Dead.
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We know nothing about the life of Athenagoras with certainty. Ter- tullian calls the theme 
he deals with here the most important thesis of Christianity. It was indeed the most 
important thesis for the Catholic Church. Gnostic Christians will have seen more of their 
kindred spirits in Hymenaeus and Philetus (2 Tim. 2: 17 ff.) when they refer to the 
resurrection as having already taken place, "in the spirit", and do not expect it to take 
place in a fleshly sense in the future. Although pushed into the background by the 
realistic, fleshly representation, we still find this idea repeatedly in the N.T. (John 5:24 
w.; 8:51; 11:25; Acts 6:4, 13; Eph. 2:5 v.; 5:14; Col. 2:12 v.; 3:1). The Gnostics could 
appeal to such texts when they said: "Woe to him who has not risen already in this 
flesh" (Tert., The Resurrection of the Flesh 19)1

Harnack rightly called our author a Greek predecessor and kindred spirit of Tertullian. 
Well, this Tertullian, the fierce opponent of Gnosticism, makes fun of people who distort 
the true meaning of the resurrection proverbs and who want to understand death in 
spiritual terms: not as a separation of soul and body, but as ignorance, in which man, 
who does not know God, lies buried. For those heretics, he says, resurrection means 
having learned the heretical secret. He also betrays that these heretics always fight 
against the resurrection first of all, because "it is more difficult to believe in the 
resurrection of the flesh than in one God" (Tert., Resurrection 2). Indeed, the Church of 
the ages, which eradicated the Gnostic ideas from Christianity, has used this doctrine to 
provide more mature minds with a rather indigestible chunk of spiritual food. The 
Church authorities closely linked the denial of the fleshly resurrection with Docetism. If 
the flesh of Christ has risen once, the flesh of the believers rises also once. With clerical 
malice, Tertul- lian claims that no one lives as fleshly as those who deny the 
resurrection of the flesh. By denying Christ's flesh, the Docetes halve him; indeed, he 
has been entirely real (Tert., The Flesh of Christ 5). Seated at the right hand of the 
Father, Jesus is still flesh and blood.
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Around the beginning of our era, the Jews believed that the dead were slumbering 
under the earth for the time being, but on the great judgment day, at the sound of the 
trumpet, the graves would be opened and the dead would rise bodily from the earth. A 
realistic expectation of the resurrection, although it has not been lacking in more



spiritual concepts either. The opponents of this doctrine were already called opponents 
of Christianity by Athenagoras.

"If it is entirely out of the question that God's works and His gifts are vain, it is clear that 
the eternal existence of the soul is linked to the continuation of the body according to its 
own nature.

Our author draws his evidence for the fleshly resurrection from both the creation of man 
(12ff.) and his nature (15-17), but also from the judgment that will take place after death 
(18-23) and from man's purpose in life (24ff.). He is far removed from the idea of 
practising virtue for the sake of virtue, and from Paul's belief that works automatically 
bring fruit.

He is far removed from the idea of practising virtue for its own sake, and from Paul's 
belief that works automatically bring fruit: "If there were absolutely no judgment on the 
actions of men, men would in no way be more privileged than unreasonable creatures, 
indeed they would be much more unfortunate than those who control their passions and 
invent piety, righteousness or any other virtue; Then the life of cattle or of wild beasts is 
supreme; then virtue is folly, the threat of punishment a vulgar jest; then the highest 
good is to be the servant of all lusts, and the common doctrine and the only law is to 
please the immoderate and the lustful: Let us eat and drink, for tomorrow we die" (19).
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The aim of life cannot be to be without pain; then it would correspond to the life of 
beings totally devoid of feeling; nor can it consist in the enjoyment of food or care for the 
body or in a multitude of pleasures, for then the life of cattle would exceed it and the 
practice of virtue would be purposeless.

(24) "The soul cannot be blissful when it is separated from the body, and therefore we 
have not examined the life or purpose of one of the two parts of which man is 
composed, but of the one composed of both. For out of it every man who receives this 
life consists, and that life must have a purpose of its own. . This purpose must be 
revealed in a new composition of the two parts and of the same being. . Then surely the 
resurrection of the dead and completely dissolved bodies must take place, and the 
restoration of the same people . . which existed in the previous life; and the same 
persons cannot possibly exist again unless the same bodies are returned to the same 
souls. And that the same souls may again receive the same body is not possible except 
by the Resurrection. When this is done, the goal that is in accordance with human 
nature will have been reached" (24 v.).



In the face of the overestimation of the soul at the expense of the body, Athenagoras 
and, in him, the Church that became Catholic, tried to do justice to both. It was not until 
many centuries later that the body, soul and spirit were taught to think in reasonable 
terms in relation to each other.

The authorship of Athenagoras is not entirely clear; when Methodius of Olympus (+311) 
writes about the resurrection, he cites the latter's lamentation (which will be discussed 
later) but not, as one would expect, this treatise.
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VI. APOLOGIES.
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The Greek defenders of Christianity in the second century defend it on philosophical grounds 
and follow the arguments which the Danish philosophers had already advanced against 
polytheism and the moral principles of the Cynic and Stoic schools. They characterise 
Christianity as the only religion, higher than all the previous ones, which are considered partly 
as errors and partly as preparations for Christianity. Whoever expects from their mouths warm 
outpourings of praise for the bliss of the newly acquired spiritual possession will find himself 
disappointed: These people, who have been brought out of the darkness of paganism into the 
full light of the Gospel, reveal little or nothing about the remarkable spiritual process that has 
taken place during their conversion. The personal and convivial element remains strongly in the 
background; the traditional occupies an important place. Each apologist in turn uses the same 
standard material and attacks the same weaknesses of the pagan opponent as his 
predecessors. They carry around loads of mythological, historical, philosophical details like an - 
in our opinion - outdated burden of tradition, which they borrowed from Alexandrian Judaism. 
They were more interested in the reflective than in the "historical" in their religion. All the truth 
that antiquity has brought them is contained in Christianity. The content of the revelation is 
reasonable and thus in line with Greek thinking; there is no essential difference between the 
content of Christianity and that of philosophy. But there is a formal difference: Christian truth 
comes as revelation, as divine miraculous communication: it is wisdom in a form which is 
comprehensible to mankind. TatianuS mentions as a contributing factor in his own conversion 
the unadornedness of the statements and the artlessness of the sayers in the Holy Scriptures 
(Reason 293; not only the rich among the Christians philosophise, but also the poor enjoy free 
teaching (32). Athenagoras (Petition 11) speaks of simple people, of manual workers and old 
women, who do not understand the doctrine, but nevertheless show the benefit that they derive 
from their way of life, namely, good works. Christian truth is convincing by its manifestation. 
These apologists were certainly not lacking in conviviality and piety, but they did not look for the 
essence of Christianity in moods and feelings, but in the truth that can be communicated to 
others through reasoning. F.C. Baur was right to point this out when he mentioned Greek 
philosophy as the most important point of contact between Christianity and the pre-Christian 
development history of mankind, next to the O.T. Today we know that these Greek philosophical 
thoughts were Hellenistic, i.e. already influenced and coloured by the East.



1. The Speech of Aristides.
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In the presence of Hadrian or Antininus Pius, Aristides delivers this speech, which 
begins with a brief confession of his belief in God (1). Its main themes are monotheism 
and providence. It distinguishes three classes of people in this world, namely, 
worshippers of pagan gods, Jews and Christians (2). (2) The heathen wrongly consider 
all kinds of natural forces to be gods. They also err who regard mankind as gods:

"For we see that, according to the law of necessity, he is borne and nourished as a fruit 
in his mother's womb and that he grows old even if he does not want to. . Therefore it is 
not possible to consider man to be endowed with the nature of a god. Sometimes he is 
happy, sometimes he is sad, while he needs food, drink and clothing. And he is inclined 
to wrath, zealous and covetous, repentant and full of shortcomings. And in many ways 
he is ruined by the elements, the living creatures and the death that threatens him. 
Therefore man cannot be said to be a god, but a work of God" (7).

The Jews often served the idols of the heathen and killed the prophets and the 
righteous who had been sent to them.

"Then, when it pleased the Son of God to come to earth, they delivered him, after 
having rejected him shamefully, to Pilate, the governor of the Romans, and condemned 
him to the cross, without regard to his benefits, nor to the innumerable miracles which 
he had performed among them, and they perished through their own iniquity. For they 
venerate the only mighty God now, yet without really knowing Him. For they reject Christ 
as the Son of God and are thus virtually the same as the pagans, even though in a 
certain sense they seem to be approaching the truth from which they have removed 
themselves" (14).
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"The Christians now derive their lineage from the Lord Jesus Christ. He is professed to 
be the Son of the Highest, who descended from heaven by the power of the Holy Spirit 
for the preservation of mankind. And born of a virgin, without seed and without sin, he 
took on flesh and appeared to mankind to call them back from the error of polytheism. 
And after he had accomplished his wonderful work, he underwent death on a cross, 
voluntarily, in accordance with his great task, and was pierced by the Jews. But after 
three days he revived and ascended into the heavens. O king, you can hear the rumour



of his coming. You can, O King, hear the rumour of his coming from the so-called 
evangelical Scriptures, if you can store them. He had twelve disciples who, after his 
ascension, went out to the various parts of the earth and proclaimed his greatness" (15: 
1).

The people of the Christians are something new, there is a divine admixture in them and 
the world remains intact for the sake of their prayer (16). Everything that their mouths 
speak comes from God and their doctrine is the gate of light (17).

In the Stoic-Platonic spirit, Aristides uses the order in the world as proof for 
monotheism; there must be someone who sets everything in motion and orders it.

This plea, of which Rendel Harris in 1889 found a complete Syriac translation in the 
Catharine monastery on the Sinax, has long been unconsciously possessed and in the 
Byzantine conversion novel written in Greek: "The life of Barlaam and Joasaf, in which 
a hermit is given the apology of Aristides. This turned out to be a Christian adaptation of 
Buddhist material and Joasaf or Josafat the corruption of Bodhisatva (= aspiring 
Buddha).

The author does not mention any book from the N.T.. He does seem to know a gospel, 
in which the descent from heaven of the Son of God was described. This reminds one 
of Marcion's gospel, just as one also finds traces of Pauline literature with him.
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2. The Apologies of ]ustinus the Martyr.
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In one manuscript we have two arguments from the philosopher-martyr Justin, born 
from a pagan, Greek family at Flavia Neapolis (ancient Sichern), addressed to 
Antoninus Pius (138-161) and a few of his philosopher relatives, as well as to the holy 
Senate and the entire Roman population. Certainly a strange combination, which made 
Mommsen suspect that copyists had corrupted an originally more rational inscription.
On the other hand, it seems to me that the Emperor, the Senate and the people should 
give a solemn cachet to what is written, even though they do not exactly point in the 
direction of a real commission, but rather of a rhetorical figure. It is a book intended for 
the public and not a document handed over to an emperor; how else could it contain the 
majestic words: "You are called pious, wise, guardians of justice and lovers of science; 
whether you are really them remains to be seen" (I 2: 2). Further: "You seem to fear that 
all men will do good and you will have no one left to punish. Such a thing would be the 
work of executioners, not of good rulers" (12: 4). "We warn you in advance that if you 
persist in injustice, you will not escape the future judgment of God" (68: 2).

The author protests against the persecution of Christians on the grounds that they are 
"men without God" (I 1-6). Socrates clearly saw that the gods of the pagans were 
nothing but evil spirits, and he wanted to turn people from their belief in them.

"Then those same demons caused him -. was put to death on the charge of introducing 
new gods. And now they are trying the same thing with us. For it was not only among 
the Greeks that the Logos brought these things to light through Socrates, but also 
among the barbarians that the same Logos did so by taking shape, becoming a man 
and being called Jesus Christ" (15:3ff).
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Philo's doctrine of the Logos is linked with Christology in Justinian. Jesus the Christ,
Son and Apostle of God, was once Logos and appeared sometimes in the form of fire 
(to Moses at the bush), sometimes under the image of disembodied things, but has now 
become man by the will of God on account of the human race; since then he is 
especially referred to as Christ (I 63:10).



The Christians do not commit crimes, but are the true representatives of philosophical 
life and doctrine. That they do not participate in pagan worship is a matter of conscience 
(7-10).

When You heard that we were expecting a kingdom, You assumed without investigation 
that we meant the kingdom of a man when we spoke of the kingdom of God; as is also 
evident from the fact that, when questioned by the court, we profess to be Christians, 
although we know that confession is punishable by death. For if we expected the 
kingdom of a man, we would deny it, lest we be killed, and seek to hide ourselves in 
order to obtain what we expect. But since our expectations do not extend to the present, 
we are not afraid of those who would kill us: one must die one way or another' (I 11).

Although the author believes that the information given so far is sufficient, he continues 
to show, for the sake of those who are astray, that the Christian religion is reasonable 
and leads to an excellent life; the Christians, taught by the Son of God, are the true 
worshippers of God (I 12-22).

"We revere the Creator of this universe, teaching ... that He needs no bloody sacrifice,... 
praise Him as much as we can by the word of prayer and thanksgiving in everything we
use......and with a thankful heart send up prayers and hymns to Him through the
Logos......so that one day, by virtue of our faith in Him, we may live in immortality. And
then we will show that we rightly revere Jesus Christ, who became our teacher of all 
these things and was born for them, ... We have learned that he is the Son of a true 
God and we give him the second place, while in the third place we put the prophetic 
Spirit" (I 13: 1-3).
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The demons are again the cause of mankind's disregard for the mystery of the crucified 
man as second only to God. The Christians, however, have freed themselves from them 
in obedience to the Logos and now adhere only to the unborn God through the Son (13: 
4, 14: 1). They willingly sacrifice their lives and obey kings and emperors; if they do 
wrong, God will punish them afterwards (17: 1-4). Poets and learned men often agree 
with our teachings, even the histories of the ancients. But the demons have conjured up 
all these stories in advance, in order to give competition to the Christian faith (20ff; cf. 
54ff); it is also their work that persecutes us (20ff). The prophets of the Old Testament 
teach us that Christ is the Son of God, and their prophecy has been fulfilled in full 
(30-53).



"There we find prophesied that Jesus Christ comes into the world, is given birth by a 
virgin, attains manhood, cures all illnesses and diseases, raises the dead, is hated, 
despised and crucified, dies, rises and ascends to heaven, and is called the Son of 
God, and that some are sent out into the whole world to proclaim these things, and that 
the people of the heathen will believe in him more. This was predicted 5000, 3000,
2000, 1000 and 800 years before his appearance. For every generation had new 
prophets" (31:7 ff).

Moses is said to be older than all the writers of the Greeks (44: 8). Those who in former 
times lived with the Logos, even if they were considered atheists, like the Greeks 
Socrates and Herakleitos, were Christians; those who lived without the Logos were bad 
men and enemies of Christ, murderers of those who lived with the Logos (46: 3 v.).
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"Just as the prophecies which have already been fulfilled have come true, even if they 
were not understood, so those which still await their fulfilment will also come true, even 
if they are neither understood nor believed. For the prophets have foretold a double 
coming of him: one that has already taken place as of a despised and suffering man, 
and a second, when he will come in glory from the heavens with his angelic host, as 
they have foretold; when he will raise up the bodies of all former men and adorn those 
who are worthy with an incorruptible body, but will send the unrighteous into everlasting 
pain with evil spirits into eternal fire.

In order to deceive men, the demons before Christ imitated the sons of God, but not the 
crucifixion. The existence of these mythical beings is never questioned by the 
apologists; only their divine dignity is denied. The cross is the chief symbol of Christ's 
power and dominion, and it is to be found everywhere: in the yard of the ship, the 
plough, the pickaxe, the axe; in man, who distinguishes himself from animals by being 
able to stand upright and stretch out his arms (55). The actions of heretics such as 
Simon Magus, Menander and Marcion are also the work of demons (56). In contrast, 
Plato owes his doctrine of world creation to Moses (58 v.).

"Also what Plato says in the Timaeus (36 BC) in dealing with the Nature of the Son of 
God, namely this: He made him form an X in the universe, he also borrowed from 
Moses ... The latter, by divine inspiration, took a piece of copper and made the image of 
a cross out of it. . . . Then the serpents died and the people escaped death (cf. Num 
21). ... Plato gives the second place to the Logos emanating from God, of which he says 
that he made it form an X in the universe, but the third place to the Spirit" (60: 1-7).
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A discussion of Baptism, Holy Communion and the celebration of Sunday concludes the 
book (61-68 : 2), which is followed by a letter of the emperor Hadrian to the proconsul of 
Asia (68 : 3).

Baptism is called a washing away, but also enlightenment, because the spirit of those 
who receive this teaching is enlightened (61 : 12). About the supper it reads as follows:

"This food is called the Eucharist. No one is permitted to partake of it except he who 
believes what we teach to be true, who has been washed with the bath that is given for 
the forgiveness of sins and for regeneration, and who lives as Christ has delivered. For 
we do not use it as ordinary bread or drink; but as Jesus Christ, our Saviour, through the 
Logos of God, became flesh and possessed flesh and blood for our preservation, so we 
have learned that the food consecrated by the word of prayer which comes from Him, 
and by which our blood and flesh are fed in the manner of conversion, is the flesh and 
blood of Jesus who became flesh" (66: 1).

In the prayer from Christ at the supper, the divine power of the Logos works in such a 
way that His incarnation also takes place in the members of the table. Furthermore, it is 
said here of the Mithras Mysteries that the evil spirits imitated the sacred meal (66: 4).

"On the day that is called Sunday the people living in the cities and on the land gather 
together and read aloud the memoirs of the apostles and the writings of the prophets, if 
time permits. When the reads are finished, the pastor speaks a word of exhortation and 
encouragement... Then we all stand up together and raise our prayers... Then bread, 
wine and water are brought, while the pastor sings prayers as well as thanksgivings as 
best he can. The congregation then solemnly declares its consent by saying "Amen", 
after which the distribution of the sacred gifts is made to each person by way of 
thanksgiving; these are then distributed by the deacons to those who are not present. 
The rich, who want to, give of their own, what they want, according to their choice and 
what has been collected in this way is deposited with the pastor, who uses it to support 
the orphans and widows and those who are in difficult circumstances through illness or 
for other reasons, as well as prisoners and foreigners who have come to us from 
outside ... We meet on Sunday precisely because it is the first day on which God made 
the world out of darkness and unformed matter, and because on that same day Jesus 
Christ, our Saviour, rose from the dead. For on the day before Saturday they crucified 
him, and on the day after Saturday, that is to say, on Sunday, he appeared to his 
apostles and disciples and taught them the things of which we have also informed you" 
(67: 3-8).
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According to this place, Christ thus unfolds his doctrine only after his resurrection (67:
7).

In the second apology we hear first of all of a bloody persecution of three persons, 
which took place under the prefect Urbicus, and only on the ground of their being 
Christians (II 1 v.). While the vain philosopher Crescens slandered the Christians 
without understanding their doctrine (3), Jus- tinus said that they were not afraid of 
death, though they did not seek it (4).

(4) But lest anyone should say: "Why do you not kill yourselves and go straight to God 
and cause us no more trouble? - 1 will tell you for what reason we do not do so, and why 
we, when put to the test, fearlessly profess our faith. We have been taught that God did 
not create the world without purpose, but for the sake of mankind, and is pleased with 
those who pursue what is rightfully theirs, but displeased with those who welcome evil in 
word and deed. If we all killed ourselves we would, in so far as we are able, cause no 
one to be born and taught the divine doctrines, and if we did so we would be acting 
contrary to the will of God. But when we are questioned we do not deny, for we are 
aware of nothing evil, but consider it ungodly not to speak the truth in everything; we 
know that this is also dear to God, and we endeavour to dissuade you from your unjust 
prejudice" (4: 1-44).
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Christians continue to believe in God in spite of all adversity, in God who is nameless, 
because a person who is given a name is younger than the one who gives him that 
name. But the Son of God, who was not only in Him before anything was created, but 
who was also brought forth when He created and ordered everything through Him in the 
beginning, is called "Christ" and "Jesus"; Christ, because He was anointed and God 
ordered everything through Him, a name which itself has an unknowable meaning; 
Jesus, on the other hand, is the name of a human being and has the meaning of 
saviour. Jesus, on the other hand, is the name of a man and has the meaning of 
saviour, for he became a man in order to put an end to the power of demons; and even 
today, by calling on the name of Jesus Christ, possessed people are healed, as you can 
see from eye-witnesses (6). The author further develops his objections against the Stoic 
doctrines of world fire and destiny, against which the Christians hold the doctrine of 
punitive justice (7 ff.).



"It appears that our doctrine is loftier than all the doctrines of men, because the whole 
Logos, which has appeared for our sake, has become as Christ body and reason and 
soul. For all that philosophers and legislators have ever heard and found of beauty, they 
have done so because they were in the partial presence of the Logos in their 
researches and contemplations. But since they did not know the totality of the Logos, 
i.e. Christ, they often said contradictory things. Even before Christ, those who, as far as 
men could, tried to consider and investigate things with the Logos, were put on trial as 
ungodly and as engaging in unnecessary activity. The most powerful figure of all in this 
field, Socrates, was accused of the same as we are. For he, too, was said to worship 
new gods and to have no respect for the gods recognised by the state. And yet he 
advised people to deny the evil spirits who had done what the poets do, and he also 
expelled Homer and the other poets from the state. He urged them, however, to learn to 
know the God unknown to them by means of Logic research, saying: It is not easy to 
find the Father and Creator of all things, but it is not safe to make Him known to 
everyone once He has been found (Timaeus 28 C). Which our Christ did by His own 
power! Through Socrates, however, whom Socrates also knew in part, (for he was and 
is the Logos, who is in every man, and who through the Prophets foretold the future and 
finally assumed our nature by himself and taught us these things), not only wise and 
scientifically educated people, but also craftsmen and utterly illiterate people, who have 
despised fame, fear and death, have allowed themselves to be persuaded to do so. For 
he is the power of the foolish Father and not an instrument of human reason" (10).
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Here, more than anywhere else, it is clear that Christ is the logical, the divine-moral in 
all men, and the Gospel is a representation of the Platonic logic, transposed from 
philosophy into parable. Alexandrian Gnosis has embodied in Jesus the Logos of Plato.

Next, the author pays attention to the contempt for death of the Christian martyrs (11 ff.) 
and concludes with the demand that the authorities should meet the mental anguish of 
the Christians (13-15).
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"Now I pray and strive with all my might to be found a Christian. (Of the philosophers): 
Plato . . the Stoics, poets and historians, each one has spoken excellently because he 
saw, as a result of the divine Logos which had spread, what was related to it. So 
everything that has been said well by all is the property of us Christians. For apart from 
God, we venerate and love the Logos which emanated from the unborn and inanimate 
God, who became man for our sake, so that he might share in our suffering and effect



healing. For all writers could dimly see the Being through the seed of the Logos, which 
was in him. For there is a great difference between the seed of the Logos and the image 
thereof, which is given to men according to their ability, on the one hand, and that being 
itself, by whose grace the sharing and the image arise, on the other" (13: 2-6).



3. Justin's Dialogue with the Jew Trypho.
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The setting of this writing is as follows: Justin meets Trypho and their conversation turns 
to philosophy and happiness, after which the former tells how he was converted to 
Christianity (1-9). The Old Testament prophets are the actual teachers.

"Their writings are still available today and whoever reads them can benefit from them in 
a special way, both regarding the origin and the end, which the philosopher should 
know, if one believes in them. For they did not make their arguments by proof, for they 
were credible witnesses of the truth, who went beyond proof. And what has happened 
and what still happens compels us to agree with what they said. However, they may 
rightly be believed because of the powers they performed, as they also glorified the 
Creator of the universe, God and Father, and announced His Son Christ on His behalf. 
The false prophets, filled with the spirit of error and impurity, have not done so and are 
not yet doing so, but they dare to perform some of their deeds to the dismay of men, 
and they glorify the spirits and demons of error. But pray that before anything else the 
gates of light may be opened to you; for it is not transparent and comprehensible to all, 
but only to those whom God and His Christ will give it to understand" (7: 1-3).

Justinus thus appears to realise that the lack of logical proof, on which Greek 
philosophy lives, requires some explanation. Reasoning mind gives itself up to the 
authority of a special revelation. Yet the Law of Moses has had its day and must make 
way for the new Law of Christ (10-24), even though it is one and the same God who 
reveals Himself in the Old and New Covenants (11:1).
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"When Jezaiah (1: 16) proclaimed: Wash and cleanse, he did not send you to a bath in 
order to wash away manslaughter and all your other sins; for all the water of the sea 
would not be sufficient to cleanse you, but this was the saving washing, announced by 
him so long ago, which falls to those who repent and are now ... are cleansed by faith 
through the blood of Christ and His death" (13: 1).

Some prophecies concern the first presence (parousia) of Christ, in which he will appear 
unhonoured, insignificant and mortal; others concern his second presence in glory on 
the clouds (14: 8, cf. 32). More than once there is talk of men sent by the Jews all over 
the world to slander the Christians, as if they adhered to the wickedness and



lawlessness of a Galilean teacher of error Jesus (17 : 1; 108 : 2; 117 : 3). The according 
to the flesh circumcised Jew needs the Christian circumcision, i.e. the baptism of life; 
but the Christian can do without the Jewish circumcision now that he is baptised (19 :
3), as well as fasting, Sabbath observance and sacrifices. Christians are the true 
children of Abraham (25-31). In the Jewish Scriptures the Christian doctrine is within 
reach and therefore they are not the Scriptures of the Jews, but of Christians who 
believe in them, while the Jews do not understand their meaning (29: 2; cf. Apol. I 59; 
Barn. 4).

The author pays extensive attention to various Psalms and other texts, including those 
dealing with the birth of a virgin (33-49). Trypho thinks the idea is foolish, that the Christ 
would have existed centuries ago in the capacity of God and then also have been born 
and remained a human being without being a human being of human beings (48 : 1).
He expects the Christ to be born of man, who will be anointed by Elijah, who will return. 
However, since Elijah has not yet come, this Jesus cannot be the Christ (49: 1). Justin 
then refutes him with various texts from the O.T. (50-85), in which the suffering, 
resurrection and coming-in-honour of Christ are predicted (86-89). God's grace has 
passed from the Jews to the Christians, which can be proved from Isaiah (78: 11; cf. 82: 
1; 123: 9 and elsewhere). Trypho admits that the Christ must suffer according to the 
Scriptures and be carried off like a sheep; he finds, however, that nothing is foretold of 
the death on the cross (90 : 1). Justinus then replies:
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You know that everything the prophets said and did, they revealed in parables and 
images, as you also recognise, so that most of it would not be easily understood by 
everyone, while they hid the truth contained therein, so that those who sought to find 
and learn it, would struggle to do so" (90: 2).

Prototypes of Christ's cross are found in Exod. 17:9 w., where Jesus, the son of Nave, is 
the leader in the battle against Amalek, and Hor and Aaron support Moses' outstretched 
hands in prayer all day long. Thus Moses made the sign of the cross, while Jesus' name 
was the leader in the battle; thus Moses was strong (90: 4). But also the horns of the 
one-horned man (Deut. 33:13ff.) can only be a type of the cross (91:1) and also the 
brass snake (Num. 21:6ff.) refers to the mystery of the cross (91:4). These typological 
considerations are interspersed with religious-moral precepts (92: 5). But the author 
then returns to the brazen serpent and this leads him to a further digression into 
suffering and resurrection prophecies (94-110) and other O.T. symbolism (111-125).



"Moses told Joshua, who was called . Auses, called . . . Jesus. For what reason he did 
this you do not inquire, you are not uncertain, and you are not curious about it. Of 
course, for Christ was hidden from you, and when you heard it, you did not understand. 
And even now, when you hear that Jesus is our Christ, you do not reason that this name 
was not given to him without purpose and by chance. . . Since, however, not only was
his name changed, but he also, becoming the successor of Moses, only the people......
.since he alone, succeeding Moses, led the people into the Holy Land, and as he 
divided it by lot among those who came in with him, so Jesus Christ will bring back the 
scattered people and divide the good land for each of them, but not in the same way. 
One gave them a temporal inheritance, being neither Christ the God nor the Son of 
God; but the other will give us the eternal inheritance after the holy resurrection" (113: 
1-4; cf. 61: 1; 75; 90; 106; 111; 1131 v.; Barn. 12).
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Numerous names in the O.T. allude to Jesus in a covert way and numerous texts allude 
to him (126-141). The book ends with a word of farewell and benediction (142).

We have already come to know Justin as one of the main spokesmen of the Great 
Church ± mid-2nd century. In this context, what he says about the heretics is typical. 
According to him, they blaspheme the Creator of the universe, the Christ, the God of 
Abraham, Isaac and Jacob. This clearly shows their separation between the O.T. and 
N.T. of God and their aversion to the O.T.

"We have no fellowship with any of them, knowing that they are wicked, ungodly, unjust, 
and lawless, and their hands write, and they partake of unlawful, ungodly initiations. And 
some of them are called Marcia, and instead of worshipping Jesus, they profess him in 
name only. And they call themselves Christians in the same way that people in the 
heathen world put the name of a god on their works, others Valentinians, others 
Basilidians and Saturnilians, and others different, each being called after the leader of 
the doctrine" (35: 5 v.).
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4. The Apology of Athenagoras.
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Athenagoras, Athenian Christian sage, addresses his Apology to the Christians to "the 
rulers Marcus Aurelius Antoninus and (his son) Lucius Aurelius Commo". It is dated 
about 177 on this basis. The author is at home in the literary and philosophical works of 
the pagan world; his philosophy is Platonic. He argues for the unity of God, who is 
uncreated, eternal and unseen and can only be known through thought. From the 
perfection of the cosmos one comes to know God. The Christian does not kneel before 
the beautifully designed world, but before its artist. He expresses this thought poetically:

"... the world did not come into being as if God had need of it; God is perfectly sufficient 
Himself, inaccessible light, a perfect cosmos, Spirit, Power, Reason. If, however, the 
world is a melodious instrument in rhythmic motion, I kneel before Him who supported it 
and strikes the notes and sings the symphonic song, and not before the instrument"
(16).

Instead of sacrifices, God's knowledge steps in:

"The Master Builder and Father of this universe has no need of blood, nor of the 
fragrance of sweet flowers and incense, because He is the perfect incense and does 
not need anything from within or without. The greatest sacrifice is to Him that we may 
know who stretched and arched the heavens and set the earth as the centre, who 
gathered the waters into the seas, separated the light from the darkness, adorned the 
aether with stars and caused the earth to bring forth all its seeds, who created the living 
creatures and formed mankind . . .  It is right to offer Him an unbloody sacrifice, the 
reasonable worship (13; cf. R. 12: 1).

Athenagoras speaks of the relationship between Father and Son in the manner of Philo 
in his book on the Creation of the World.
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"Let no one think it ridiculous that God should have a son. For they do not think of God 
the Father and God the Son as the poets who in their mythical tales present the gods as 
no better than men. But the Son of God is the word of the Father, in conception and 
realisation, for to him and through him all things are made, since the Father and the Son 
are one. Whereas the Son is in the Father and the Father is in the Son, through the



unity and power of the Spirit, the Son of God is the Father's thought (Noes) and reason 
(Logos)... He is the first-born of the Father, and yet he was not created; for the Father, 
who is eternal thought, had reason in himself, since he was eternally reasonable; but 
the Son appeared as the Idea and realisation of all material things, which were still lying 
around as shapeless material, since the denser parts were mixed with the thinner ones" 
(10).

Besides Father and Son, the author also speaks of the Spirit. Next to this fairly 
developed doctrine of the Trinity, we note the absence of the names Jesus and Christ 
and of any reference to his life and death. The witnesses to the truth, according to him, 
are the Prophets, whose statements confirm the Christian doctrine (9).

Our author refutes the three most serious accusations levelled at them by the enemies 
of Christians: atheism, Thyestesianism (eating one's own children) and Oedipusianism 
(incest).
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5. The Epistle to Diognetus.
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The unknown author does not strictly adhere to the form of letter which he uses as a 
framework for his apologia, as he lacks an address, greetings and words of blessing. He 
wants to inform Diognetus (= Zeuszoon), who is unknown to us, about the religion of 
Christians. In his opinion the gods of the heathen are low, while the Jews wrongly 
believe that the Creator needs sacrifices and prescribes all kinds of commandments (3). 
The Christians lead a holy life (5 V.).

"What the soul is in the body, the Christians are in the world. The soul is spread through 
all the members of the body, and the Christians through the cities of the world. The soul 
dwells in the body, but it is not of the body... The world hates the Christians, though it 
has experienced nothing evil from them, because they oppose its lusts. The soul loves 
the body that hates it with its "members," and Christians love those who hate them. The 
soul is imprisoned in the body, but it sustains the body itself; and the Christians are 
imprisoned in the world, but they themselves preserve the world from destruction. 
Immortal does the soul dwell in its mortal enclosure, and the Christians live as strangers 
in the corruptible, while they expect immortality in heaven ... Oh, God has placed them 
in such an important place that it is not permitted for them to evade it" (6).

The Logos has brought Christianity as a gift from God, and it surpasses the wisdom of 
the ancients (7ff). First sin had to have reached its zenith before it could come (9). For 
its rich blessing the Logos is glorified (10-12). The truth is to Christians

"The truth has not been handed down to Christians as an earthly finding, nor do they 
think that they are carefully guided by the considerations of a mortal, nor have they 
been entrusted with the divine mysteries of men. But the all-powerful, all-creating and 
all-invisible God Himself has placed the truth and the holy and unsearchable Logos 
among men from heaven, and has confirmed them in their hearts; Not, as someone 
might think, by sending mankind a servant, whether an angel or a ruler or someone who 
'governs' earthly things, or one entrusted with the regulation of the heavens, but the 
artist and designer of the universe, through whom He created the heavens and confined 
the sea within its own borders, whose hidden laws are faithfully observed by all 
elements; From whom the sun has received the measures which it should observe in its 
daily course; to whom the moon obeys when He commands it to shine at night. .." (7:1 
v.).
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God did not send this Logos as a tyrant to cause fear and consternation, bu t:

"......As a king sends his son, so he sends him; as a god, so he sends him; as a man to
men, so he sends him to persuade them, not to do violence to them. For there is no 
violence with God.

God has always been and will always be longsuffering, free from wrath, the only good 
(8: 8), unchangeable and subject to no conditions. Before Christ's coming, no one knew 
Him.

"God himself delivered up his own son as a ransom for us, the holy for sinners, the 
innocent for the guilty, the just for the unjust, the immortal for the corrupt, the immortal 
for mortals. For what else could cover our sins but his righteousness? In whom else can 
we, sinners and wicked, be justified but in the Son of God? O sweet exchange, O 
unsearchable disposition, O unexpected benefits, that the iniquity of many is covered in 
one righteous one, the righteousness of one justifies many sinners" (9: 2-5)1
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The last two chapters (Rev.) seem to be a younger addition. Whereas the previous ones 
formed a regular thought-process, here one misses coherence. They were probably 
added by someone who did not find enough doctrine in the original text. He calls himself 
a disciple of the Apostles (11: 1), who learned the mysteries of the Father through the 
Logos itself (11: 2). As an orthodox Christian, he advocates a Gnosis that does not 
conflict with the Church: the boundaries of the fathers are not crossed (11: 5). His ideal 
is that the freedom of the Law be sung for, the grace of the Prophets acknowledged (in 
the face of the despisers of the Old Testament), the credibility of the Gospels confirmed 
and the Tradition of the Apostles preserved (11: 6).
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6. Tatian's Speech to the Greeks.
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For the Syrian Tatian, Justin's pupil, who later became, it is said, an ascetic Gnostic, the 
main points of Christian truth are: the doctrine of God (5), belief in the resurrection of 
the flesh (6) and in the freedom of the human will (7). On reading this document, written 
around 170, one is struck by many Gnostic moments, including the rejection of the use 
of meat (23), the views on the "Spirit" of matter and the nature of man (12ff).

"God was in the beginning and we have heard that the beginning was the possibility of 
Logos. The Lord of all things is Himself the substance of the universe. Before the 
creation He was alone; for all possibility of the seen and unseen was with Him. All 
things were with Him and with Him had substance through reasonable possibility; also 
the Logos, which was in Him. But by the will of His singleness the Logos leaps out; and 
this Logos, which does not go out in vain, is the first-born work of the Fathers. We know 
that it is the beginning of the cosmos. But it came into being by division, not by cutting 
off; for the cut off is separated from the original, but the divided, which has received its 
own activity, has not deprived that from which it was taken. For as many flames are 
kindled with one torch, yet the light of the first is not diminished by the kindling of many 
torches, so also the Logos, emanating from the Father's ability, has not made Him who 
generated it, to be without Logos. For I speak and you hear; but I, who speak to you, am 
not without reason through the transmission of speech... Substance is not, like God, 
without beginning, nor is i t . . like God in power, but created and . . produced by the only 
Master Builder of the universe" (5: 1-3).

The demons, i.e. the Greek gods, arose from the dust and received the spirit from it; 
they used to be angels, but have fallen away. As they have no flesh, they do not die 
easily; their composition is like that of fire and air. So it is that only those who are 
clothed with the spirit of God can see the bodies of demons properly, while the others 
cannot see at all. For the lesser cannot grasp the better (14 v.).
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"Reason is the light of God, but the ignorant soul is darkness. Reason is the light of 
God, but the ignorant soul is darkness; therefore, when it lives alone, it tends to 
descend into matter and die with the flesh; but when it has communed with the divine 
spirit, it is not helpless; then it ascends into the regions to which the Spirit leads it. For 
the abode of the Spirit is upward, but the origin of the soul is downward. It is true that



the spirit has been the soul's companion from the beginning, but the spirit has left the 
soul because it did not want to follow him. And she who had a glimmer of his power, as 
it were, and was unable to see the perfection of things because of the separation, has, 
by seeking God in a way that leads astray, represented many gods, since she followed 
the demons who preached wrong wisdom" (13: 2).

The influence of the famous passage from Plato's Phaedrus, where the fall of the souls 
from the Hamelic kingdom of ideas is depicted, can be felt in the following quote:

"The world still attracts us, and out of feebleness I seek the substance. For the perfect 
spirit was the soul's feather; having thrown it away by sin, it fluttered like a chick and 
landed on the ground; having stepped outside the heavenly fellowship, it coveted the 
company of lesser things. The demons were removed, but the first men were banished; 
the demons were cast out of heaven, but the first men were driven from the earth; not 
from this earth, but from one better furnished than this" (20: 1).

Just like Tertullian, Tatian, in contrast to his teacher, does not want to know anything 
about a correspondence between the Christian doctrine and the Greek philosophy. He 
considers the grain of truth that contains the wisdom of the ancients stolen from Moses, 
who lived four centuries before the Trojan War (40: 1; 39: 1). The Greeks have nothing 
to say; they mimic each other and argue with each other like the blind with the mute (26 
: 3 ).

258

Probably the distinction that later orthodox writers make between a Justinian and a 
post-Justinian period in the life of Tatian is a fiction, serving to avoid compromising the 
undisguised, orthodox martyr Justinian with this disciple. The question about the 
relationship between matter and the Demioerg, about the origin of evil, the theory of 
angels and demons, a hierarchy of spiritual powers, make him known as the 
representative of a pre-Catholic phase of Christianity. The historical Jesus has no place 
in it.
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7. The Octavius of Minucius Felix.
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If the generally accepted dating of this defence speech were correct (mid-third century), 
a treatment of it would go beyond the scope of my book. However, it seems to me that it 
must be estimated to be about a century older.

The setting of the text is a dialogue between Caecilius, who begins with a defence of 
the religion of the ancients; Octavius then extensively defends the new religion.
Minucius Felix, as an arbiter, does not have to make a decision, because Caecilius 
finally gives in on the main point.

Here again, as with Athenagoras, not a word about Jesus, his life or preaching, not a 
single Christian tradition or reference to any N.T. writings, but to the O.T. (33 V.). 
Measured by Roman Catholic standards, this apology is pagan. It sees Christianity as 
the fulfilment of the wisdom of Roman Hellenism. A Christianity without Jesus and 
without the cross (29 : 2) seems strange. After Tertullianus, something like this seems 
difficult to place. The dating proposed by Van Wageningen and Damsté ± 147 A.C. 
therefore seems more plausible; already the 18th centuryer Rössler thought of the time 
of Athenagoras, under the Antoines. For our author Christianity is an eclectic Stoicism, 
which according to Boissier could also have been professed by Seneca. This means 
that Seneca, whom Tertullian called "often ours", was the bearer of the Christian idea for 
the enlightened Christians of the second century. This could be mixed and enriched with 
Gnostic, Jewish, Roman and other elements, but by its very existence it testifies to a 
close connection between the new religion and the philosophy of the ancients. At the 
centre of the author's interest are monotheism and the victory gained over demons.

After Octavius has exposed some shameful accusations against the Christians in all 
their lying, he continues like this:
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"That you attribute to our religion the veneration of a guilty man and his cross, you are 
far from the truth in this, you who are under the delusion that a guilty man deserved or 
an earthly being deserved to be acknowledged as God. Woe to the unfortunate, whose 
entire hope rests on a mortal! For all his help is then destroyed with the death of this 
man ... We do not venerate crosses and do not desire them. But you, who worship 
wooden gods, may worship wooden crosses as part of your gods. For the banners and



the candelabras and the banners of the cities, what are they but gilded and decorated 
crosses? Your signs of victory are not only in the form of a simple cross, but are like 
those to which a man is attached" (29: 2 v., 7),

The beginning of this passage has rightly been taken as proof of a docetic conception of 
Jesus. This crucified one is not earthly (cf. 1 C. 15:47), but heavenly; not a mortal, 
attached to the cross as punishment for his crime, but a divine being descended from 
heaven. Caecilius claimed (9: 4) that the murderous cross of a criminal was honoured 
among the Christians and added that such people therefore deserved the punishment of 
the cross; here Octavius denied the veneration of the cross.

"In the Timaeus by Plato, God by His very name is the Father of the world, creator of 
the soul, maker of all heavenly and earthly things. He says beforehand that He is 
difficult to find because of His immense and unbelievable power, and once He is found, 
it is impossible to speak of Him in public. This is similar to what we also say. We too 
know God and call Him all Father and never speak about Him in public unless we are 
asked... Someone may think that either the Christians of today are philosophers, or that 
the philosophers of old were already Christians. If the world is governed by a 
Providence, and governed by the will of one God, then the inexperienced Antiquity, 
beguiled, or rather captivated, as it was by its fables, should not lead us into the error of 
consenting, for that Antiquity is refuted by the sentiments of its own scholars, to whom 
both reason and age lend authority. It was easy for our ancestors to believe lies, old 
wives' tales ... If those miracles had happened, they would still happen, but as they 
cannot happen, they never happened" (19: 14-20: 4).
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Entirely in the spirit of Seneca (95th Letter) is the following beautiful confession :

"Do you think that we conceal the object of our worship, since we have no temples or 
altars? What image of God should I build, since man himself, when judged correctly, is 
an image of God? What temple should I build Him, when all this world made by Him 
cannot contain Him? Would I, as a man, live more spaciously than He, by shutting up 
the power of so great a majesty in one little building? Is it not better to consecrate a 
temple to Him in our spirit, yea, to sanctify it in the depths of our breast? Should I 
sacrifice to God the animals, large and small, which He has produced for my use, and 
thus give Him back His own gift? That would be ungrateful; but a sacrifice that is 
pleasing to Him is a goodly disposition, a pure conscience. So he who cultivates 
innocence, invokes God; he who does justice, offers sacrifices to God; he who refrains 
from guile, favours God; he who rescues a person from danger, offers Him the best



sacrifice. These are our sacrifices, these are our holy ceremonies: thus with us is he 
most pious, who is most righteous (32:1-3).

"But, you say, the God whom we worship cannot be shown nor seen. For this reason we 
believe in Him, because we can feel Him and not see Him. For in all His works and in all 
the movements of the universe we behold His ever-present power, when it thunders or 
weathers or lightens or when the sky is clear. You should not wonder that you do not 
see God: The wind and the air currents also set everything in motion, make everything 
tremble and stir everything up, and yet neither the wind nor the air currents are visible to 
our eyes. Its rays avert our gaze, darken the face when we look at it, and if we look at it 
for too long, our eyesight goes blank. And can you bear the very face of the Creator of 
the sun, the source of light, when you already turn your face away from its glow and 
hide yourself from its rays? Will you see God with your fleshly eyes, though you cannot 
see or feel your own soul, by which you have life and speech?
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Octavius then speaks of divine omnipresence. We seem to hear Seneca again, when 
he says that God is not only near us everywhere, but is poured out in us and explains 
this with the image of the sun, which, being attached to the sky, is nevertheless spread 
over the whole earth, without ever diminishing in its splendour (32: 7 ff; cf. Seneca, 
Fragment 123; Letter 41: 1). God, who is present in the darkness, is also present in our 
thoughts as in another darkness. We act not only under Him, but with Him (32:
9)-Before the world existed, God was Himself a world. His greatness is known only to 
Himself; he who thinks he knows it diminishes it; he who does not want to diminish it 
does not know it (19: 7-9).

"Nor seek a name for God. His name is God. Names are necessary when individual 
beings are to be distinguished from a multitude. To Him who is one, the name of God 
belongs completely. If I called him Father you might think of a father on earth; if I said 
King, you might think of a fleshly king; if I said Lord, you might think of a mortal lord. 
Take away all the suffixes of names, and you will behold Him in His full glory" (19: 10).
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The Jews, according to the writer, have the same God as the Christians (33 : 3).
Gnostic rejection of the O.T. does not occur here, in this respect the writing is Catholic. 
Or rather: it represents a kind of Christianity, which, strange to the historicisation of the 
Christ myth, reminds one of a Judaism influenced by Plato and the Stoa. Poseidonios, 
Cicero, Philo and Seneca are Schrijver's antecedents. A moral-philosophical



monotheism, which could be found in enlightened Jewish circles in Rome as elsewhere 
and which called itself, certainly not unjustified - the interest in the Church for this writing 
proves it - Christianity.
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VII. SONGS
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1. A Psalm of the Nahassenen.

Hippolytus (V 10) informs us about the Nahases (Ophis). Nahas is the Hebrew word for 
the Greek Ophis = serpent. Far from being an evil force, the serpent that gave 
knowledge was the adversary of the God of the Jews. They taught that out of the male 
spirit came the female chaos; from this the soul, the higher part of which dwells in the 
spirit as Jesus Logos; the lower part has sunk into the dust. By descending to earth, 
Jesus brings about its redemption; here below he is spiritual, psychic and material at the 
same time, and is thought of as having two sexes. They called him Mensch, Son of Man 
and Adamas. One must first get to know him if one wants to get to know God (cf. Mt. 11: 
27).

The hymn in which his decision to descend is expressed is beautiful:

"The general law of the universe was thought to have come into being first. The second, 
however, was Chaos, poured out by the first created. The hard-working soul received 
the third law. Therefore, enveloped in a volatile form, it struggles in the power of death. 
At times it reigns and sees the light, at times, cast into misery, it weeps ... The labyrinth 
of disasters in which the disastrous one wanders is without escape. But Jesus said: 
Father, behold, as the spoil of calamity, she who sprang from Thy breath wanders upon 
the earth. She tries to escape from the bitter chaos, but does not know how she will get 
through it. Therefore, Father, send me! With the seals (=passports) in my hands I 
descend, I shall travel all ages, reveal all mysteries, show the forms of the gods and 
proclaim the secrets of the holy way: Gnosis I call them" (Hippolytus V 10, 2).
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Noes, Chaos, and Soul are the three principles. The soul stands between the first two.
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2. Some songs and liturgical texts from the Acts of Thomas.
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In the apocryphal Acts of Thomas, a Syriac Gnostic document (± 200), two songs occur, 
introduced in a way that gives the right to consider them as borrowed from elsewhere 
and therefore as dating from before Irenaeus.

When a wine-drinker at a wedding slaps the Apostle on the cheek, apparently to show 
his contempt for such an ascetic, the latter starts strumming on a stringed instrument 
and reciting a song, known as the "Bridal Song" (6). Later, when Thomas is in prison 
and all the inmates see him praying, they ask him for intercession; then, after he has 
prayed and sat down, he starts singing a song known as the "Hymn of the Soul" or the 
"Song of the Pearl" (108). In both cases there is no connection between the episode 
from the Apostle's life and the song. These songs are therefore older than 200 and fall 
within the scope of my book. The Bride song reads:

"The girl is the daughter of the Light.
On her rests the proud radiance of kings;
Her sight is exhilarating, she shines in radiant beauty.
Her robes are like flowers of springtime; they exude a sweet fragrance.
At the head of her the king is enthroned
And feeds those beneath him with the food of the gods.
Truth rests upon her head,
Joy is shown by her feet.
Her mouth is opened, and as befits her, with it she sings all praises.
Thirty and two are they who praise her.
Her tongue is like the veil of a door, which is shut for those who enter in.
Her neck is like stairs,
Which the first Master Builder has built.
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Both her hands point prophetically to the choir of the Lord.
Her fingers unlock the gates of the city [aeons],
Her bridal chamber is light;
Smelling of balsam and every sweet odour, 
it gives off sweet scents of myrrh and spice.
Within it are sprigs of myrtle and all kinds
sweet-smelling blossoms,
the entrances adorned with reeds.



Her grooms, seven in number, surround her;
She has chosen them herself.
Her bridesmaids are seven, who perform dances for her.
Twelve are they who serve her and are submissive to her.
Their gaze is fixed upon the Bridegroom,
To be enlightened by his sight,
And they shall be with him forever and ever in that joy which is eternal,
And sit at the wedding,
Where the great ones are gathered, 
and they shall remain at the meal, 
at which the eternal are judged worthy, 
and put on royal robes.
And they will both be in joy and jubilation, praising the Father of the Universe,
Whose proud light they received.
And they were enlightened 
By the sight of their Lord,
Whose food of the gods they received,
who never decreases,
and of whose wine they drank,
which neither thirst nor desire aroused in them.
And they praised and glorified, together with the living Spirit, the Father of truth and the 
Mother of wisdom.
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Although modelled on Syrian wedding songs, this song is by no means profane; the 
Bride, referred to as the Daughter of Light, is apparently a heavenly being. Not the 
Church, which people wanted to see in it early on. In the first part, the Bridegroom is 
expected by the Bride adorned for his reception. The second part depicts the 
expectation of the Bride's entourage as it looks forward to the Bridegroom's arrival. In 
addition to the male deity, a female one appears. According to the Ophites (Irenaeus 
130, 1 v.), the original Light, the highest God, begets the elements, but also Christ, in 
the feminine mind. Next to God, however, there is also Wisdom (Sophia) as a female 
principle, with whom He creates the world. In order to save mankind, Christ descends 
into the world and unites with Sophia; the result is Jesus appearing as a man on earth. 
This Wisdom is the daughter of light in our song. She shows all kinds of traces of her 
heavenly origin: the divine fragrance, her pointing to the aeons and to the heavenly 
Jerusalem or Pleroma. The double number of seven, bridegrooms and bridesmaids, can 
be explained as the seven heavenly rulers or planetary gods; the twelve servants as the 
signs of the zodiac.
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In the Kingdom of Heaven there is the Father, the Son and the Mother or Holy Spirit. 
Christ is sent to liberate Sophia and with her the light which she had trapped in the dust. 
Sophia eagerly awaits her saviour, the Bridegroom, who is to bring her back into the 
light.

From the second song, the "Song of the Pearl Earring", people have often wanted to 
read about the fate of the soul sent into the world from its heavenly home, or the journey 
of Christ to save the soul, of the spark of light buried in the dust. These two are not in 
sharp contrast in Gnosis. Both the one and the other must be meant here. Christ himself 
sings this song and describes all that he has experienced from the moment he left his 
father's palace until his return there. The singer is a king's son from the East, brought up 
in wealth. His parents, when they send him to Egypt (= world of dust) to fetch the pearl 
from the sea, take off his splendid robe, the heavenly body of light. After the success of 
his enterprise, he will receive it back and, together with his heavenly twin, become heir 
to their father's kingdom. Two messengers accompany him on his dangerous journey to 
the border of Egypt. Beyond that, he must find his way alone. He finds a tribesman from 
the East, who becomes his friend and warns him of the impure Egyptians. But he does 
not listen.
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"I put on their garments so that I would not appear as a stranger, as if I had come from 
outside to take the pearl, and so that the Egyptians would not stir up the serpent against 
me. But for some reason they perceived that I was not one of their countrymen, and 
they came upon me, using their wiles, and mixed me a drink and made me taste of their 
food. Then I forgot that I was the son of a king and served their king. I forgot the pearl to 
which my parents had sent me. Because of the heavy food I sank into a deep sleep" 
(109).

The Saviour, as the stranger who comes down from heaven, dwells incognito among 
the powers of this world by taking on its form; a well-known Gnostic idea, which we also 
found in Paul. The clothing of the Egyptians is the body; the deep sleep follows the 
contamination with the poison of darkness, the addiction to the lower world. When his 
parents hear of this, they write him, after consulting with the council of heaven, a letter 
to remind him of his origin, his mission and his garment of light (= the revelation from 
above). This letter flies like an eagle, descends next to the king's son and becomes a 
complete voice. The latter wakes up, picks up the letter and reads it.



"Now its contents were in accordance with what was written in my heart. Immediately I 
thought of myself as the son of a king, and my free lineage yearned for what was 
rightfully mine. I thought of the pearl for which I had been sent to Egypt, and sought to 
enchant the terrible, snarling serpent. I made her fall asleep by mentioning the name of 
my father over her, and the name of our second and my mother, the Queen of the East, 
and I stole the pearl and returned to bring it to my parents." ( I l l )
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The serpent symbolises the ruler of this world. He is called the sea-surrounding one; 
sea here means the dust or darkness in which the divine is sunk. The letter shows him 
the way to the land of light and his parents send him the splendid garment of heaven.

"But I did not remember its splendour, for as a young boy I had left it in my father's 
palace. But when I saw the robe, it suddenly seemed to me to be a mirror image of 
myself: I saw it entirely in myself, and at the same time I had myself entirely in the robe 
opposite me; we were two, distinct from each other, yet one in the same form ... I also 
saw that everywhere on the garment the movements of Gnosis were in progress, and I 
also saw that the garment was getting ready to speak. I heard the sound of its tones, 
which it uttered on its arrival: I am the working in the works of him for whom I was raised 
by my Father, and I saw myself growing in accordance with his work. And with its royal 
movements it poured out to me and rushed out of the hand of those who handed it over, 
that I might receive it. I, too, was impelled to run towards it and receive it, and I reached 
out and grabbed it. I adorned myself with the beauty of its colours and clothed myself 
entirely in its cloak. Clad in it, I ascended to the gate of salutation and homage. I bowed 
my head and worshipped the radiance of the Fathers who had sent it to me, whose 
commandments I had fulfilled and who had also given what He had promised. And in 
His royal court I was among His great ones, for He rejoiced over me and received me; 
and I was with Him in His kingdom, and with the voice ... all His servants praised Him" 
(112 v.).
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By way of explanation, we are familiar from Persia with the idea of the apparition that 
comes to the soul of a dead believer from his own God-consciousness in the form of a 
beautiful girl or an angel with a garment of light. The main theme in our song is Gnostic 
doctrine of salvation. However, if one says with E. Preuschen, that it is only a poetic 
description of the well-known Pauline place Phil. 2 : 5 ff, then in my opinion one has 
turned the matter on its head. Paul rather starts from the Gnostic myth, which our song



has elaborated in its broadest sense. The king's son is the Redeemer, but he himself 
needs to be redeemed; the pearl is the soul in need of redemption. The sleeping of the 
king's son in Egypt signifies the condition of those to whom he is sent for deliverance; 
his awakening, the finding of the pearl, represents the soul of light, which had sunk into 
darkness. The son of the king is thus the heavenly Mensch, who tries to regain his soul, 
i.e. himself. It is the history of his self-realisation. The pearl is not the individual soul, but 
the totality of all individual souls, the idea soul, although what applies to the latter can 
also be applied to each individual soul. The Redeemer, the heavenly Mensch is the 
idea, but also the sum of all who need redemption; every human being is a part of the 
Redeemer and of the Redeemed. Gristus' homeland is the East, from whence the light 
dawns; therefore one prays, turning towards the East. The burden he carries on his way 
out of his homeland is great, but light; this reminds us of the light burden of which Jesus 
speaks (Mt. 11: 30). His two companions are celestials (cf. Mt 17:1 ff; Rev 39ff), perhaps 
Michael and Gabriel; they are to protect him from the countless demons that haunt the 
three aeons he must traverse. But Christ alone enters the material world; his guide must 
return to the kingdom of heaven.

The beauty of the form of this song is matched by the depth of its piety. It has little equal 
in the rest of Old Christian literature.
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We recognise a piece of old Gnostic liturgy in the following prayer of the Apostle on the 
occasion of the anointing of converts:

"Come, holy name of Christ, who art above oak, come, power from on high, come, 
perfect mercy, come, supreme gift!
Come, Merciful Mother, come, Spouse of the Male, come, Mother of the Seven Houses, 
that thou art ordained in the Eighth!
Come, emissary of the five members,
of the intellect, of thought, of judgment,
the deliberation, the judgment;
make yourselves known to these newly converted!
Come, Spirit of holiness
and purify their kidneys and hearts
and seal them in the name of the Father and of the Son
[and of the Holy Spirit" (27)!

These verses seem to be addressed to the Holy Spirit, the spouse of God, the Eighth 
(Ogdoas) who is enthroned above the Seven (Hebdomas), the Seven Lords of the



Middle Kingdom, who is identical with Wisdom. God has five members: the eons, which 
remain in Him, while the others go out from Him; Wisdom is sent by these five 
members. A second song (50) belongs to the Liturgy of the Lord's Supper and calls 
Wisdom "the knower of the secrets of the Chosen One", namely of Christ; she is also 
called "Silence, which reveals the great deeds of the entire Greatness"; by her silence 
she hides the secrets of the Fullness or Pleroma from the rulers of this world, but makes 
them known to the spiritual people. The supper is the earthly image of the heavenly 
wedding supper of Sophia, the mother of the elect, with Christ. She is finally addressed 
as the holy dove who gives birth to the twin chicks, apparently aeons old.
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3. The Odes of Solomon.
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These 42 Odes were previously known only through a citation (of 19 : 6) by Lactantius 
and because 5 of them appear in the Coptic Gnostic scripture "Pistis Sophia". Rendel 
Harris first published them in a Syriac translation in 1907. Although they are formally 
imitations of Hebrew poetry (songs of thanksgiving, laments, nature poetry from the O.T. 
are echoed here), they must originally have been written in Greek. Harnack thought that 
a Jewish original from the first century, ± 100, would have been reworked for 
Christianity. The publisher held the odes to be Judaeo-Christian, while Frankenberg 
found the thoughts of Alexandrian scholars in them.

Clearly, the poet has been influenced by all kinds of Eastern mythological ideas, as well 
as Platonic ideas and mysterious wisdom. Everything breathes Gnosticism: the 
character of revelation, the doctrine of the ascension of the soul, the mysticism, the 
concepts: living water, seal, Father of truth or of knowledge, etc.. On reading, we find an 
affinity with the popular Gnosis of the apocryphal Acts. Alternately Christ is spoken of (in 
the third person) and Christ himself speaks (in the first person). In this l-style the singer 
ecstatically looks at God and is deified; as an initiate he describes his redemption, his 
experiences in the higher world. Because he has become one with Christ, his deeds are 
his deeds. Like Christ, he descends into the underworld and redeems the righteous. He 
preaches to the people as their Saviour. He is no longer the one whom the blind crowd 
holds in contempt (28: 10ff.); by God's grace he became another being; he laid down his 
material body and put on God's pneumatic body (25: 8; 21: 2ff.). The l-styled 
confessions we find here (15:3f.; 21:2f.) recall the liturgical formulas of the Mysteries.

These songs have nothing to do with the Catholic Church; They belong to an older 
phase of Christianity. A clear quote from the N.T. is nowhere to be found, only vague 
parallels, especially with John. The name Jesus does not appear in it. Christian 
doctrines do appear, but not in an orthodox form. Such as the Incarnation of God:
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"I have a helper in the Lord. He revealed Himself to me in His purity, without fear; for His 
kindness made His greatness small. He became like me, that I might attract Him. I was 
not afraid when I saw Him, because He was gracious to me. He became like my nature, 
that I might understand Him, and like my form, that I might not depart from Him. . . .  He 
is unchangeable, the fullness of the aeons and their Father. He gave Himself up to



reveal Himself to His own, that they might come to know Him who made them and not 
think Himself to be. For He has prepared a way for knowledge, making it broad and 
long, and has brought it to completion. He placed the traces of His light upon it and (the 
path) went on from the beginning to the end. For by Him it was prepared, and He 
created pleasure in the Son; and for His salvation He will grasp all things, and the Most 
High will be known in His saints ... Ignorance has been destroyed, since the knowledge 
of the Lord has come" (7: 3-6, 11-16, 21).

God's humiliation in the incarnation must make mankind fit for their ascension. The Lord 
has given His own essence to the poet in the Logos; all knowledge of God in the soul is 
due to the Logos (7: 7). There is no mention here of a historical Incarnation; the human 
form is apparently meant Docetically. The fullness or Pleroma of the aeons, whose 
Father is God, is known to us from Gnosticism. God Himself paves the way for 
Knowledge and places His light upon it, for the pious to follow. That way, however, turns 
out to be the Son Himself (?: 15). The glad tidings of the Lord's parousia (7: 17) are not 
to be understood as Catholic, but as messages of mystery belief. Man's deification 
comes about when he steps before God, looks at Him with his own eyes and is looked 
at (7: 18); this looking at God, who is Light, makes him Light. The mystery brings about 
the attainment of Knowledge and a change of being, deification.
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The story of the miraculous birth of the Christ (19) is more closely related to the popular 
Gnosis of the later apocryphal gospels than to the N.T.ian reports. What immediately 
precedes this was found so strange upon discovering this collection that one 
immediately wanted to see a later addition in it. But it is precisely this ode that 
Lactantius and Eusebius also knew. A wonderful Trinity is taught here:

"A cup of milk was offered to me and I drank it in the sweetness of the joy of the Lord. 
The Son is the cup, who milked it was the Father, and who milked it was the Holy Spirit. 
As His breasts were full and it was not desired that His milk should be wasted, the Holy 
Spirit opened His bosom and mixed the milk of both the Fathers' breasts and gave the 
mixture to the aeons without their noticing; those who received it are in the Pleroma at 
the right hand. The womb of the Virgin took up, received and gave birth" (19: 1-6).

The Son is (not the cup itself, but) the contents of the cup, the milk, as we say: drink 
another cup! The Father, who is milked, is thought to be both male and female at the 
same time; the female appearance of the Godhead, which originally suited the 
Trinitarian view, is no longer recognised as such; she is presented as a milking aeon. 
We know the milk sacrament from the Mysteries; it makes the initiate a child of God. In



mystical language, the virgin is the soul that takes in the Logos that is offered, becomes 
pregnant and gives birth to the Son, i.e. Christ, who becomes an individual.

The Trinity doctrine as heavenly revelation also appears when the name of the Father 
and the Son and the Holy Spirit appear on a heavenly letter (23: 22). Christ says, but in 
God's name :
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"Preserve My secret, ye who are preserved thereby. Keep My faith, ye who are thereby 
preserved. Learn to know My knowledge, ye who know Me truly. Love Me deeply, you 
who love Me. For I will not turn My face away from mine, for I know him. I have known 
them before they came into being and have set My seal upon their faces. I have formed 
their members and prepared for them My own breasts, so that they may drink My holy 
milk and live on it" (8: 10-16).

We are reminded of the apocryphal Gospel saying: the secret is for me and for the sons 
of my house (Cl. Ah, VI. V 10, 63). The Gnostic writing Pistis Sophia (377) links our 
place, with reference to the baptismal command in Mt. 28, to the sacrament of baptism. 
Apparently the mystery must not be communicated to the uninitiated. When Spitta says: 
"I don't see where there is anything Christian in this", he is starting from a certain type of 
Christianity, which, however, was by no means the only one. In Gnosticism, as in the 
Hermetic writings, we keep hearing about secrets. Moses, according to Philo (Cain's 
Offspring 13), strove to see God and be seen by God. In the meantime, we have 
already learned from closer observation, especially from Pauline letters, about the 
Mystery of Christ with various degrees of initiation (1 Cor. 3:1-2; 2: 6-15). The object of 
the knowledge is the hitherto unknown God, who is not distinguished from the Creator in 
the Odes, but Whose revelation nevertheless only now takes place in the form of the 
revelation of a transcendental reality. God, who imprints the seal of the divine Logos, is 
a Jewish-Hellenistic idea, known from Philo. From God, the initiates receive a new 
spiritual body.

In contrast to the traditional representation, Christ appears when he thanks God for the 
completed redemption (10), or when he speaks:

...I opened the locked doors, and I broke in pieces the iron bars; my own iron became 
glowing and melted before me. Nothing was found closed to me, because I had become 
the owner of everything. I went to all my prisoners to free them, that I might leave none 
bound or bound. And I poured out my knowledge abundantly and my intercession with 
love. And I planted my fruits in their hearts and changed them by my power. They



received my blessing and became alive; they gathered to me and were redeemed. For 
they became my members, and I their heads" (17: 8-15).
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It is the typical motif of Christ's ascension into hell. His appearance alone destroys all 
opponents. He is portrayed as the conqueror of the seven-headed dragon (= Death) 
(22), as a heavenly Mensch (28: 16), as the gatherer of a congregation of the living from 
the dead of the underworld (42: 14); but his own shackle, which melted away, bears 
witness to the redeemed Redeemer.

Those who have become sons of God through Christ are now dedicated to God through 
him (31). It is not a modern Jesus of whom it is said: "His (God's) Word is with us all the 
way, the Saviour who makes our souls alive and does not reject them, the Man who 
humbled himself and was exalted by his own righteousness. The Son of the Highest 
appeared in the Fullness (Pleroma) of His Father and light went up from the Logos, 
which was in Him from of old. The Anointed One is one in truth and was known before 
the foundation of the world . . ." (41 : 8-15 a).

The dove that flew at Christ, because he was her head, and that sang above him, 
cannot be from the baptismal story of the Gospels. Rather, the latter is an application, a 
transposition of a mythological fact into a historical one.

The main purpose of the Odes is to praise God:

"Just as ploughing is the work of the farmer and steering is the work of the helmsman, 
so my work is to sing psalms to the Lord. My art and my occupation is to sing His 
praises. For His love has nourished my heart, and to my lips He has sent forth His fruit 
(namely, songs)" (16: 1 v.).
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The name "Christ" occurs only 8 times, compared to "Lord" (Kyrios) 100 times. The 
motif of the heavenly letter (23) recalls the song of the pearl from the Acts of Thomas. 
For the rest we find much agreement with PhiL, Eph. and the Ignatian letters. The main 
moment is not the crucifixion, but the descent. The cosmic drama repeats itself in the 
human beings who, through their love for the real Son of the Father, become adopted 
sons themselves. The one who has become a new creature through Christ liberates the 
others, gives them Knowledge, is their intercessor and is finally greeted by them as the 
shining Son of God (36: 1).



"I am united with Him because the lover has found the beloved. Since I love the Son, I 
myself shall be the Son. For he who is united with the immortal will himself be immortal, 
and he who delights in the living will himself be alive" (3: 7-9).

The Valentinians had the sacrament of the bridal chamber, which prepares for future 
salvation, a mystical wedding, in the spirit of Sophia's with the Saviour, from which 
spiritual men are born.

The Odes of Solomon represent the transition of a Judaism reformed by Alexandrian 
Gnosis to a Christianity historicising the myth and as such they shed light on the origin 
of the Gospel. The poet appears to be an initiate of a Gnostic-Jewish mystery or cult 
society, in which the Lord, who had descended from heaven, gone to hell, resurrected 
and exalted, was worshipped as the guarantor of the salvation of his own. His work 
confirms what, time and again, seems to us to be a legitimate conclusion when 
examining the oldest Christian writings.
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VIII. THEOSOPHICAL AND EXEGETICAL
FRAGMENTS

Valentinus and his school

The Gnostic Valentinus taught in Rome from about 136-160. He claimed that a newborn 
child, who could not yet speak, had appeared to him; he had asked this child: Who are 
you? and it answered: the Logos. Hippo Lytus (VI 433), who tells us this, says that 
Valentinus added a miraculous story to this and wanted to base his heresy on it. He has 
written a spiritual harvest song (Hippol. VI 37), in which he sees as a vision how the 
flesh depends on the soul (the realm of the Demioerg), the soul on the air (the air realm 
of the fallen Sophia), the air on the aether or highest heaven (the realm of the spirits or 
the Fullness). Out of the ground of things ('Bythos) sprout fruits (the Aeons) and from 
the mother's womb (which is called Sigè = silence) a child, the Spirit (Noes),

About the creation of mankind he taught the following:

"As a terror came upon the angels because of this creation, because it revealed greater 
things than were expected of it, for the sake of Him who had given in it a seed from the 
being above and spoke in it boldly; so also, among the generations of men in the world, 
the works of men became a cause of terror to those who made them, such as statues 
and images of the gods and everything that the hands of men make in the name of God. 
For in view of the (heavenly) Man, Adam was formed, and he created terror for the Man 
who existed before him, as if the latter were now present in him, and they (the angels) 
were frightened and soon destroyed the work" (Cl. Al., VI. II 8/36, 1).

The god, in whose image man was formed, by the world-creating angels, whose head 
was the Demioerg, was thus called Mensch. Equipped with spiritual seed, the heavenly 
man speaks with a boldness that frightens his creators.
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In a letter Valentinus writes the following :



"There is only one who is good, whose presence exists in the revelation of the Son, and 
through him alone the heart can be made pure by the expulsion of every evil spirit from 
it. For the many spirits that dwell therein do not allow it to be pure, but each one of them 
performs its own work by being overconfident in many ways with improper desires. And 
so it seems to me that the heart is like an inn, for it gets holes and cracks and is often 
filled with dirt when people live in it in a rude way and do not spare the place at all 
because it belongs to someone else. In the same way the heart, as long as it is not 
cared for, is unclean, because it is the abode of many demons. But when the only good 
Father has visited it, it is sanctified and shines with light, and so he who has such a 
(pure) heart will be blessed, for he will see God" (1120, 114, 3-5).

In a sermon he said :

"Much of what is written in the profane books is also written in the congregation of God. 
For this common body of words, the Law, which is written in the heart; this is the people 
of the Beloved, who are loved and who love Him (VI 6, 52, 4).

His Docetic Christology is evident from the words :

"Jesus endured everything and was ascetic; in this way he worked out his divinity; he 
ate and drank in a peculiar way, because he did not throw out the food. So great was 
the power of abstinence in him that the food did not even perish in him, since he himself 
was not subject to decay" (1117, 59, 3).

To his audience he says in a sermon:
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"Ye are immortal from the beginning; ye are children of eternal life, and ye would divide 
death among yourselves that ye might consume and destroy it, and thereby death die 
among and through you. For if you dissolve the world, yet you yourselves are not 
dissolved, you are lords over creation and over all mortality" (IV 13, 89, 1).

His conception of the world as an image of the divine world of ideas is strongly Platonic:

"As much weaker the image is than the living face, so much smaller is the cosmos than 
the living aeon. What was the reason for the creation of the image? The glory of the 
face, which provided the painter with the example, so that the image might be honoured 
by the name of the one depicted. For the form was not considered suitable, but the



name filled up what was missing in the image. Thus also the invisible of God helps us to 
believe that it is His creation" (IV 13, 90, 1).

By the hand of Valentinus' most famous pupil, Herakleon, we possess fragments that 
give us an impression of the explanation this school gave of some N.T. texts. It taught 
that birth, baptism, temptation and the suffering of the Lord contain much deeper truths 
than ordinary people find in them; heavenly events are depicted in images. Thus, in the 
star of Bethlehem, from which all other stars paled, was seen the heavenly Christ, the 
deliverer from the pressure of fate, which revealed itself in the stars. If at Christ's 
baptism the Jordan was in flames, this signifies the stream of fire into the other world, 
through which the righteous is not harmed, but even purified, while the sinner is 
consumed (VII 6, 34, 4); through Christ's baptism the faithful have been pulled out of the 
fire. Through Christ's baptism the faithful are snatched from the fire. Temptation also 
foreshadows the battle with demons, which the faithful still have to suffer after their 
baptism; their triumph, however, is guaranteed to them by that of their Lord. Jesus' 
blowing on the disciples (John 20: 23) is the removal of the ashes that had almost 
suffocated the divine spark in man.
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Christ preaches the Gnosis, his words reveal the heavenly truth, not openly, but only to 
the elect, - this esoteric character of the Gospel we already found in canonical Mk (4:
12), in John and Paul. In the well-known parables of Lk. 15, the Valentinians think of 
loss, seeking, and finding in the myth of Sophia, who lost her way in the dust when she 
left the Pleroma (Iren. I 8, 4). The prodigal son represents the "called ones", i.e. the 
psychic people who can turn to good or evil by choice. The weeds among the wheat (Mt 
13:24ff) are the devil's seed, the material principle that develops alongside the spiritual 
seed. In the parable of the leaven, the three measures of flour (Mt 13:33) indicate the 
three kinds of people: spiritual (pneumatic), psychic and material (hylic). Sophia 
descends into them the chosen seed. The wise girls of Mt. 25:1 are spiritual people. The 
harvest of John 4: 35 ff. refers to the divine seed sown in man by the Son of Man, from 
which the Apostles reap the fruit; the latter are thought to be angels who accompany the 
Saviour on his earthly journey to save the spiritual seed. The adversary from Mt. 5:25 is 
understood to be the material, devilish principle that can plunge man into the torments 
of the fire stream (among the Carpathians, the devil hands the soul over to the 
Demioerg, who, through a subordinate angel, locks it up again in the dungeon of the 
body; Iren. I 25, 4; Epiphanius 27, 5). The thieves and murderers who came before 
Jesus (John 10: 8) are the Israelite prophets (Hippol. IV 35, 1); - this is entirely in line 
with the anti-Jewish attitude of this Gnosticism. The living bread (John 6: 49 ff.) is Jesus



Himself, who is eaten in the sacrament. When Jesus speaks of the Son of Man in the 
third person (Luke 9: 22), he distinguishes him from himself, the spiritual Christ, as the 
psychic Christ who is susceptible to suffering. The words spoken in his mouth, "My God, 
my God, why have you forsaken me? (Mt 27:46) are, like other similar desperate 
expressions, spoken by him in the role of Sophia (Iren I 8:2). Christ is called the door 
(John 10: 7) to the kingdom of heaven, part of the Horos, through which the redeemed 
enter the Pleroma. The Holy Spirit, who will come upon Mary, and the power of the Most 
High, who will overshadow her (Lk. 1:35) are Sophia and the Demioerg. When Jesus 
comes down to Capernaum (John 2: 12), it means: in the realm of the material; his 
ascending to Jerusalem, his crossing to the psychic place of Sophia (Fragment 13). 
Jesus' conversation with the Samaritan c'he (John 4: 4 w.) illustrates three forms of 
worship: the pagan on Gerizim, the domain of the devil; the Jewish in Jerusalem, the 
domain of the Demioerg and the Gnostic worship of the Father of truth, in spirit and in 
truth (18-21). The woman herself is the spiritual Church; her cohabitation with six (the 
number of the material) men pictures her impure worship of God. When Jesus says: Go 
and call your husband, he reminds her of the angel for whom she was destined in the 
Pleroma and whom she forgot; he will become her syzygos (husband) after her 
redemption. For spiritual men are given as brides to the angels of the Saviour when 
they enter the Pleroma and the eternal rest of the heavenly wedding. The true husband 
of the Samaritan woman dwells above. The Father seeks (John 4: 23b) the divine 
element in spiritual souls in order to have true worshippers, for it is lost in the abysses of 
matter. The "royal one" at Capernaum (John 4: 46 ff.) is the Demioerg, a subordinate 
ruler, the little king of the earth; his sick son represents the psychic man, who is sunk in 
ignorance and sin (Fr. 20); the scene is set at Capernaum by the sea: on the shore of 
this sea (= dust) is the psychic man. His healing in the seventh hour points to the seven 
heavens, over which the Demioeerg rules, thus to his psychic nature.
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The twelve disciples are related to the twelve signs of the zodiac, which controlled the 
birth of mankind until Jesus' arrival; the Apostles rule over their rebirth. The cross 
(Stamos) signifies the aeon Horos, a personal being, through which Sophia is saved. As 
Horos (= border) he is the guardian of the border of the Pleroma, which separates the 
heavenly world from the material one; as Stauros he is the affirmer and bearer of the 
Pleroma. The same double function as the Logos holds with Philo, when it separates 
Creator and creature and is at the same time the mediator between them. This 
Horos-Stauros is the Saviour himself (cf. Acts v. John 98; Ev. v. Pe. 42); we find this 
hypostasis of the cross also in Paul (1 C. 1:18; Phil. 3:18; Gal. 6:14).



The Valentinian Ptolemy (Iren. I 8, 5) found in the prologue of John all kinds of aeons 
mentioned: God, Beginning, Logos, Life, Light, Mensch (John 1: 1-4); also Father,
Grace, One-born, Truth (1: 17 v.). Although the Redeemer possesses heavenly glory on 
earth too, he keeps it hidden, so that the evil powers will not recognise him as their 
enemy and obstruct his work of salvation. On the Mount of Transfiguration he appears 
once in heavenly form, so that the Church may know his glory after his passing and with 
it her own bright future. Thus the witnesses of this glorification, Peter, James and John, 
are referred to in the words: "Some of you will not see death until they see the Son of 
Man in glory" (Mt 16:28).

Like the Stoics Homer and Philo explained the Old Testament, these Gnostics explained 
the New Testament allegorically. With one big difference. The N.T. gave more reason 
and justification for an allegorical interpretation than the Greek epic and the Jewish Law, 
in view of the fourth gospel and the parable nature of Jesus' preaching according to Mk, 
which unmistakably represent an antique view. Although I would not like to be 
responsible for all the above explanations of the texts, I believe that they are often more 
congenial to the ancient Christian texts than the exegesis given to us in many 
contemporary commentaries. In any case, they argue for the existence of an ancient 
form of religious Christianity, which spoke a different language than the Catholic Church.
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IX. CONCLUSION
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If, in the discussion of the oldest Christian writings, a pre-Christian form of Christianity 
has always been hinted at, I may finally give an indication of the direction in which one 
should look for it. Not without reason do we turn our attention to Alexandria. There, the 
Jew Philo (± 20 B.C.-after 40 A.D.) had worked, of whom antiquity already said: either 
Philo platonises or Plato philosophises. The chronological incongruity of the latter part 
of this dilemma made the first one an undeniable truth. Indeed, Plato's influence on 
Philo is evident.

Plato had learned that what the sun is in the world of phenomena, the Idea of the Good 
is in the world of ideas. He had called the sun image and Son (ekgonos) of the Good.
He was aware of the difficulty of finding the Father, but also of the impossibility of 
making Him known to all once He had been found. Divine Fatherhood thus appears to 
be esoteric wisdom. In the Timaeus, where he discusses the creation of the world 
theosophically, he says: the receiving (Space, Chaos or unformed matter) can be 
compared to a mother, that from which is received (God) to a father, the nature in 
between (world) to the sun (50 D). The good, non-envious creator of the world looked to 
the eternal when he formed the world, because he wanted everything to be as similar to 
himself as possible. Thus it became the best possible image of its Creator; as He is 
one, it is called one-born (31 B, 55 D).

Plato's ideal for man is to become as equal to God as possible (Theaetetus 176 A B), 
righteous and pious through insight. Thus he links Gnosis and deification. Evil does not 
come from the Good, but from the demons, which arose from the Chaos before the 
world. In the spirit of Orphic-Dionysian mysticism, Plato wants to liberate the soul as 
much as possible from the restraints of the body. After death, the sins must be atoned 
for by souls in lower beings. The wise man, however, then comes to see the Light.
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Now we have Philo as the thinker who stands in the middle of the line of development 
that links Plato to Christianity. The Platonic dualism of God and world can best be 
combined with Philo's belief in the Old Testament. He becomes a Platoan in the spirit of 
the Old Testament. Although he owes to Stoa the allegorical explanation of Scripture, he 
cannot accept its pantheistic conception of God: To him God is transcendent, elevated 
above space and time. But the Power of God, the Logos, is omnipresent, the link



between God and the material world, the unity of all world-creating and world-containing 
forces which emanate from God. Of all the multiplicity of phenomena, the Logos is the 
intangible unity; Philo also equates it with Wisdom (Sophia), who appears next to God 
the Father as the mother of all things, as the daughter of God, the eternally immaculate 
virgin. The world is then called child of God and Wisdom; the Logos also, as the eldest 
Son; the world as the youngest. The Logos is the seed which contains the rational basis 
of all things. But he also reveals God to men and frees them from the material; Lawgiver 
and Law at the same time, because he enacts himself.

Philo's Gnosis is religious; God brings it into mankind. Actually, man is a heavenly plant, 
but, as with Plato, he has lapsed from his heavenly pre-existence to the earth, and has 
come to this world as to a strange city, a "bystander"; if he returns to his true Self, the 
Being, he will also find his fatherland again. The effect of this doctrine of the ascension 
of the soul appears to presuppose an Alexandrian Jewish mystery in Philo's days, 
which, apart from Plato and Pythagoras, contained elements of the Orphic Krk, Persia 
and the Isis religion. Philo speaks of the great and small mysteries; the former contain 
teachings about the essence of God, the latter about God's forces. The latter give the 
initiate the rank of "hearer"; they are centered around Sophia, her cohabitation with God 
and her motherhood in relation to the Logos, and give the initiate the Logos robe 
(Mystery of Aaron; cult). The great mysteries belong to the God of Light, make the 
initiate a "seer" and give him the Light robe; he is then reborn into divine power, is 
himself light and beholds God's Light, above all change and time. In this state of grace, 
the initiate represents to God the female principle, he is a mystical bride of God 
(Mystery of Moses). The high priest is also the Logos, but the Logos-in-the-world; Philo 
himself is beyond the mystery of Aaron.
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The "royal road" mentioned by Philo means the road that leads to the great King 
through the ascension of the soul.

Philo spiritualises Judaism; ritualism takes a back seat in his work; Jewish particularism 
is expanded into a universal world view by the allegorical interpretation of Scripture.
Here revealed religion comes to understand itself. Its distinction between God the 
Father and the Lord, the latter causing the creation, that mixture of good and evil, 
returns in later Gnosticism, but it also belongs to the oldest form of Christianity we have 
come to know.

In the Alexandria of Philo's days there were ultra's, radicals, so infected with pagan 
ideas, that, when they interpreted the Sabbath as a rest in God, they considered



themselves exempt from its observance, and considered the circumcision of the flesh 
superfluous, because they could suffice with the circumcision of the heart, which was 
after all its deeper meaning. Philo speaks disapprovingly of “Cain-ites”. These are 
usually identified with the Sophists of old; but apparently they are also understood to be 
contemporaries of the writer. It is said of them that they deliver and listen to lofty 
speeches about holiness and the worship of God, but with an unholy disposition; that 
they move the boundaries which have not been laid down by our generation, but by 
divine reason before us - this points to a contemporary phenomenon, and also the 
reproach that they try to influence elections and want to impose evil works on the 
congregation. Thus Philo can speak of "the sophist crowd of today." They expect 
nothing from the Law, but everything from their thinking and from their own strength. 
These radicals seem to have been the forerunners of the later Gnostic sect of the 
Cainites (Iren. I 31,2), who venerated Cain as the divine Power, proved stronger than 
Abel, and who regarded the God of Moses as no more than a demigod being, who 
accepted Abel's bloody sacrifice, because, as Lord of the world, he was consumed in 
blood (Hippol. V 16, 8). Cain was their enlightened opponent of the Demiurge. Their 
Gnosis was to awaken sensual men to self-consciousness and thus to free them from 
the dominion of lower powers, from the O.T. God “prison”.
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Opposite the extremes, Philo is the conservative who keeps Jewish practice to the letter 
of the Law, although he understands its spiritual meaning. There was, however, a great 
danger in allegorical explanations for the authority of the letter. It is understandable that 
it led to heresy in the eyes of many. Orphic and Pythagorean ethics could also tempt 
Jews abroad to renounce the world and become ascetic, which was entirely contrary to 
the orthodox Jewish spirit.

Thus, we have found in the pre-Christian Judaism of Alexandria all sorts of moments 
that were also present in its oldest form in Christianity and that give us the right to 
regard Alexandria as the cradle of the Gospel.
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EXPLANATIONS OF TERMS
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Aeon = century, world age; also eternity. The Jewish future distinguishes between this 
and the future aeon. In Gnosticism, the Aeon is the highest deity, from which the aeons 
arose, intermediate beings between God and the world, rulers of the various world 
periods and spaces. The further they are from the Pleroma, the Fullness of the Divine, 
the weaker is their divinity.

Allegorical explanation. Since the cynical philosopher Antisthenes (± 400 B.C.) this 
method of explanation has been used (especially by the Stoics and the Alexanian Jew 
Philo) in order to meet the objections posed by venerated texts from antiquity to readers 
of a higher level of development. The sacred writers, when they wrote questionable 
things, said something else than they meant; under the surface of the letter lies a 
deeper meaning.

Apocalypticism is the direction, dealing with apocalypse = revelations, revelations 
about the last things (= eschata, hence also eschatology), end of the world, judgment, 
coming of the Redeemer, heaven, hell, etc..

Archetypos = original, example, after which something was made. Astral mythology. 
Astrology saw in the phenomena in the sky divine history, which exerts its influence on 
the life and fate of the underworld.

Basileides, founder of a Gnostic school in Alexandria, ± 120- 160. The problem of evil 
and the justification of divine Providence had his full interest.

Clergy [Clerus] = clergy, as opposed to laity. Cf. the derived words: clerical and 
clericalism.

Cynicism. The philosophy of the Cynics, who were enthusiasts of the sober life, averse 
to culture, self-sufficient, enjoying true freedom by not knowing any needs and acting 
boldly in word and deed. Founder was Antisthenes, ± 400 B.C.; Diogenes in the ton a 
typical representative of this direction. A softened Cynicism will be the Stoa.

Docetism, the view of the Gnostics, that Christ can only have become mcnical in 
appearance, since the flesh fits the son of God.



Ecloga (The Fourth) by Virgil (io-9 B.C.), a shepherd's poem, announcing the birth of a 
supreme child, who will rule the world and bring world peace. Here we see the Eastern 
apocalyptic-Messianic idea of world dominion transferred to the Roman empire.

Eschatology - theory of the last things or the end of the world.

Number mysticism. The ancients, especially Pythagoras and his school, saw numbers 
as something more than we do; to them they had a symbolic meaning, indeed they were 
regarded as authoritative principles.

Enoch (The Book). There are 3 apocalyptic writings of this name: 1) the Aethiopian 
Enoch, of which chapters 37-71, the so called parables, are about the Son of God. The 
first three canonical gospels have taken their term from this; 2) the Slavonic Enoch, 
younger than the first one; 3) 3 Enoch, which seems to have been written originally in 
Hebrew and which speaks about the Metatron (= Medetroner?), a subgod, who is also 
called "little Yahweh".

Hermetic Scriptures. Reflective religious tracts, 2nd-4th century, in which Stoic, 
New-Pythagorean, Platonic, Orphic, Iranian, Egyptian and other elements are blended. 
The most important writing is Poimandres (= Man Shepherd), the same as the Egyptian 
god Thoth, (the Greek Hermes). Like the Gnosticism, the direction expressed here tries 
to get to know the higher world through reflection and heavenly revelation.

Logos = Ratio = Reason, thinking; in particular the divine thinking, thought of by 
Herakleitos (± 300 B.C.) and the Stoa as the World-Soul and pervading Creation in all 
degrees of consciousness. This Logos is therefore taken more or less personally, 
alternates with Wisdom in the case of Philo, the Alexandrian Jew, is regarded as the 
World creator and mediator between God and the creature, as High Priest and Saviour.

Mandaeans. A sect of which there are still remains in the region of Euphrates and Tigris 
today. Their literature: Ginza (= the Treasure), John's Book etc. is dated after the 4th 
century. They draw from the O.T., but are anti-Semites. According to them, the seven 
planets are in the service of matter, the evil principle that keeps souls prisoner. Abel and 
John the Baptist represent the kingdom of light, to which the soul can ascend through 
baptism.

Manichaeans, the followers of Mani (± 250 AD). This Babylonian theosopher dressed 
up the theoretical reflections of his Gnosis in a mythological cloak, when he described 
the birth and fall of the world. This world of matter is evil; one has to detach oneself as 
much as possible from it through asceticism, in order to elevate oneself to the world of



light. In the struggle against the powers of darkness, the Original Man, the Living Spirit 
and the Sent One each play their own role. This Sent One is Christ, the Spirit of the 
Sun, a cosmic being. Already in the beginning he comes to Adam to inform him about 
his heavenly origin and destination. Mani denies all the stories told about him in the 
Gospels by the Christians, especially the one about him becoming a man and being 
crucified.

Montanism, an enthusiastic and ascetic movement among Christians, founded by 
Montanus in Phrygia 156 A.D., opposed to the conformity of the Christian communities 
to the world. Characteristic of this direction are visions, an exaggerated search for 
martyrdom, parousia expectations. Montanus himself considered himself a predicted 
Paraclete (Counsellor, Holy Spirit).

Mystery ministers, from the East, who during the time of the Roman Emperors found 
much support in the West, including Mithraism from Persia, the Isis service from Egypt, 
the Attic service from Asia Minor, the Dionysus service and the Orphecism from Thrace. 
Their gods were the so-called vegetation gods, i.e. gods of Nature that died away and 
revived every year'. The content of this belief was, however, morally and religiously 
deepened. Through the sacred acts of the rite, the believer became one with the god 
and experienced his death and resurrection in advance, to be fully realised hereafter.

Myth. A story in which divine beings appear; in contrast to sagas, in which people act.

Nahasen or Ophites, from the Hebrew Nahas = the Greek Ophis, meaning snake. The 
serpent, in the Paradise story of Genesis endowed with an ugly role, played a beautiful 
role with these Gnostics: had it not provided knowledge to people, who were rather kept 
dumb by the God of the Jews. The snake, which is associated with the Underworld, is in 
possession of higher wisdom.

Odes of Solomon. Forty-two mystical songs, impregnated with Eastern Gnostic 
thoughts. The singer himself experiences what he paints in his song. This leads to 
ecstatic contemplation, to deification, when the material body is discarded and God's 
spiritual body is taken on. Jewish mysticism.

Orphic. Religious movement, entered Greece in the 6th century BC from Thrace, 
especially in Athens, also in Greater Greece. Orpheus revealed divine secrets 
concerning the creation of the world and the life hereafter, to which earthly life is only a 
preparation. He taught about the transmigration of souls, from which one is released 
through initiation. Heaven and hell representations. Great emphasis is placed on man's 
sinfulness.



Paroesia = presence, also = beginning of presence, thus: coming. In general, technical 
term for the appearance of the hidden God. In view of Christ, it especially means his 
coming to judgment at the end of time.

Pneumaticus - someone animated by the Spirit. In Gnosticism, the highest of the three 
types of men; lower are the Psychics, who belong to the realm of the god of this world; 
still lower are the Hylics or materialists, the completely immersed in matter.

Poseidonios from the Syrian Apamaea (135-jo B.C.), chief representative of the Middle 
Stoa on Rhodus. Religious philosopher, astrologically oriented, considered virtue to be 
the harmony of microcosm (man) and macrocosm (world) with ecstasy as the climax.
He taught soul-transfer, purgatory and the ascension of the soul.

Praeëxistent = having a pre-existence, i.e. before the earthly existence, in heaven.

Praefiguration = foreshadowing. The events of the N.T. were found in the stories about 
O.T. persons; the latter were then the types or prototypes of Christ and other N.T. 
figures.

Pythagoreans, followers of Pythagoras, whose teachings were mixed with many 
foreign elements (Plato, Aristotle, Stoa, Magic, Orphecism, etc.) during the birth of 
Christianity. They considered numbers to be the essence of things. Their morality was 
ascetic.

Sacrament, sacred acts such as Baptism, Holy Communion, etc., whose material 
elements (water, bread, wine) are considered to be the bearers of the divine Spirit. 
Consequently, they communicate that Spirit to those who participate in them, making 
them holy and consecrated.

Septuagint = Seventy: name of the most famous Greek translation of the Old 
Testament, made in Alexandria, when the Jews there began to forget their mother 
tongue.

Sibylle, the visionary woman of high antiquity. One spoke of a dozen. Existing oracles 
in her name were adapted by Jews; new ones were also made by them, all for the sake 
of propaganda among the pagans.

Stoa. A softened Cynicism. Zeno (340-260) was the founder, Klean- thes the poet of 
this school (hymn to Zeus). Everything is material and governed by iron laws, but these



laws are expressions of a divine Providence. This world will perish through a world fire, 
only to return again afterwards. A second phase of the Stoa was the Middle Stoa 
(Panaetius, Poseidonios), based on Rhodes, which taught to distinguish between matter 
and spirit. In its third phase, at the time of the Roman Emperors, the Stoa again became 
more cynical (Seneca, Epictetus), a philosophy of life which considered virtue to be the 
highest good and upheld a strict morality.

Valentinus, the most important Gnostic, Alexandrian; he taught in Rome (136-160), 
where he clashed with the Catholic Church, which was becoming increasingly Catholic, 
and fled to Cyprus. A deeply reflective mind with a strict morality.


