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You will allow a serious opponent of your special essay on Hippolytus to express to you, 
with ail frankness, his heartfelt esteem for the true German man's deed, which you hâve 
led through that as well as through your most recent work, which has become so widely 
stimulating.

Hopefully, you will find in the following pages from Zurich, in which you still live in such 
loving memory, a new sign of the present time, which cannot let go of historical science, 
and which would be persecuted and cursed a thousand times over, but which carries in 
itself an equally deep pull towards the truly positive, towards the church which the 
Reformation has built for the One Lord and Saviour.

It is in this spirit that I would first like to present and recommend this work to Your 
Excellency, the reverentially signing

author.

Zurich, 12 July 1856.



Préfacé.

On more than one occasion, the need has been feit in ever wider circles to become 
more familiar with the recent progress of historical scholarship on Strauss, and at the 
same time to find an unbiased critique of the Tübingen School. The profound power of 
the Church has also made itself most audibly known in recent times, even to those who 
still find themselves bowed down by the négations of early criticism. On the other hand, 
the recent church storm, which has been raised so loudly by some naturalists, has 
aroused the desire to receive an account of the historical nature of the Christian religion 
which is faithful in every respect. And it is becoming more and more evident that the 
enemy of the Reformation, Romanism and sectarianism, who is always showing himself 
so powerfully, cannot be stopped more successfully than by historical clarity. In order to 
correspond to this, and as far as it would be possible for me to lift the church shyness 
that still persists among so many otherwise educated people, with so many healthy 
forces, into a decided and joyful participation in Protestant church life, I did not hesitate 
to hold a cycle of lectures on the religion of Jesus and its first development here before 
a circle of educated men and women at the end of last winter.

X

As a sign of the times, it may be noted that the announcement of these lectures was 
received with surprisingly great interest, at a time when there seemed to be a surfeit of 
lectures of ail kinds, even the most interesting and brilliant ones. This has been so 
encouraging that I believed that this simple présentation of such deeply interesting 
matters would also be welcome in wider circles, ail the more so as it has in the 
meantime received such an attractive préfacé in Karl Schwarz's latest work "Zur 
Geschichte der neuesten Theologie". Here, we have only gone into more detail, but 
discusfion and polemic have been excluded.

XI

The whole is also intended above all to serve as a historical illustration and thus as a 
true édification for every educated person, whereby it is not excluded that this resuit 
from all the early discussions could not, indeed should not, contain a progress even for 
science. On some points (such as the Polycarp Leiters), the still pending dispute had to 
be quietly brought to a conclusion, and many a more detailed définition and 
development can naturally only be found in a summary of the whole. Even a more 
comprehensive progress was to be initiated here, through which even the more recent 
criticism could only corne to positive results, the whole only to so much clarity, in order 
to lead to this peaceful form. And conversely, this progress could also only find sufficient 
understanding in such a clear summary of ail other achievements.

XII



Nevertheless, the narrative character of this superficiality did not need to be disturbed 
by any antithetical discussion, for everything has been initiated, prepared, and to some 
extent already substantiated in detail by all the previous criticism, and in particular by 
the following investigations of the author himself: on the Gospel of Lucas against the 
traditional distortion as well as against the school of Ferd. IN), against the far-reaching 
attempt of a way out by him still more closely on "Marcion's Gospel" with regard to the 
other Gospels (Leipzig 1852), then on Justin's Gospels (Zurich 1853), on the oldest 
history of John's Gospel in particular ("Theol. Jahrb.", 1854, I. IV; "Hippolytus", Zurich,
1855, p. 112 fg.), not to speak further of some under-ordered moments of the early 
Christian history of faith, as well as some fictions of later heresy makers about this time 
("Zeitschr. für histor.Theol.", 1854, M; "Hippolytus", p. 27 sg.; "Züricher Monatsschrift",
1856, V - VII). Then follow the essentially chronological studies on the last period of 
post-apostolic development, on the writings and time of Justin Martyr ("Theol. Jahrb.", 
1855, ll-lll), namely against Semisch and Otto, then on the beginning of the Gnostic 
period, on Simon Magus ("Theol. Jahrb.", 1856, II). "1856, II), as on Clement of Rome 
and the next period, with regard to the Epistle to the Philippians and Barnabas, the 
Apocalypse of Hermas and a part of the Old Testament Apocrypha of this time, the 
Book of Judith ("Theol. Jahrb.", 1856, M), also on the Jgnatius reviews ("Züricher 
Monatsschrift", 1856, III) and the martyrdom of Jgnatius in particular ("Theol. Stud. und 
Krit ", 1857,1), mostly against Hilgen- feld, Lipsius and Ritschl.

XIV

The present account has emerged from many a struggle, but it is ail the more a work of 
peace. This will also bear itself sufficiently in its further progress, so that in the factual 
execution, which goes into more detail on ail the more important points, only a simple 
indication of the sources was necessary. For the first chapters, these are "found" in the 
concluding remarks; in the following chapters, they are more conveniently and hopefully 
not too disruptively inserted into the text itself; they can easily be passed over when 
reading aloud. However, the entire literature, the results of which hâve developed into 
this positive form, does not seem to be necessary in any way, since the overview of the 
course of recent historical research in this field, which has provided the task for the last 
chapter, offers the most essential information by itself. Only to the less generally known 
literature is there a special guide in these notes wherever a doser examination might 
appear désirable.

XV

It is to be expected from the progress of science that it will add quite a lot here, too, and 
correct or define many things in greater detail. But one may also be equally certain that 
no more changes will intervene in the whole of this narrative. For the most 
comprehensive extension, which is introduced here in connection with ail the other 
results of scholarship on the first Christian era, consists only in the historical explanation 
of the oldest Gospels in general. In the end, however, this only means in their correct 
position, and for this it was only necessary to simply carry out what had already been



initiated earlier. This has been done with the same historical method, which, on ground 
that seemed to be endlessly shaky, has already had such happy success that its resuit 
has been recognised by Baur's school, as finally by the latter himself, as refuting and 
reforming, and is now generally accepted. Yes, in those recent, as he likes to say, 
microscopie investigations of Marcion's and Augustine's Gospels, the results of which 
are only fully presented here, Schwarz has even seen the first, quite firm purports of the 
newer historical theology achieved on the holy ground of the oldest Christianity, which 
had become so dark with traditional will-o'-the-wisps; The latter had only to proceed 
along this path in order to raise "the school" even more decisively above fich and, with 
the one-sidedness of its preference for the extra-canonical, to overcome hy- pothecism 
itself even more comprehensively.

XVI

This is what has been tried to be positively attained here with ail the means which 
modem science offers. And what does this réalisation show? The innermost unity of 
absolute criticism with the true Church, the real, the positively living Church, or that real 
knowledge, quite thorough knowledge of the matter, here therefore of the real facts, 
passes over into innermost, most intimate Christian faith. And as certainly as the 
historical path, which has been found ever more clearly through ail earlier négations and 
struggles, can no longer be changed in ail essentials by any subséquent criticism, but 
can only prove itself ever more universally, ever more fully illuminate and develop itself, 
so confidently is it to be hoped that with such progress over the darkness of the 
hypothèses, over so much wavering, which then seems to threaten even the most 
important, it will come to higher light and on solid ground, also to all the more general 
and serious understanding. Yes, God help such a fateful, serious understanding about 
the most important, the most sacred thing that can move a man's heart and will probably 
move public life in an ever more intervening way.

XVII

Go then, ye peaceful pages, into all the world, especially into the dear German 
fatherland round about, and help to reconcile and refresh, to brighten darkened minds, 
to raise anxious, doubting hearts, but to lift up arrogance, ail arrogance, into right 
humility, into joyful submission under the One yoke, Jesus Christ. Help to increase the 
kingdom of peace and truth, of love and justice, and the foundation of ail public welfare, 
the Church of the Reformation.

Zurich, 12 July 1856.

The Author.
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Introduction.

1

The course of the observation.

In order to understand the religion of Jesus and its first development according to the 
present state of science, it is necessary above ail to give a positive account of the 
results which recent criticism has arrived at concerning the history and literature of the 
first Christians, without any side glances at later times or even at divergent views. To tell 
the prehistory of Christianity simply in a way that is in harmony with the latest advances 
in historical science will hâve to form the basis for any further understanding. The 
suspension of superficiality thus given, however, precludes for the time being a doser 
examination of the details of the doctrinal concepts. Everything historical, on the other 
hand, which belongs to this first Christian period or was attributed to it, that is to say, of 
the Gospels in particular, everything that is narrative, must ail the more fully find its 
place or explanation.

2

Yet primitive Christianity cannot be regarded simply as such; it stands in too close, in a 
sacred relationship to ail subséquent life and striving, to the present in particular, which 
is so deeply moved by religion. This demands a special considération. It requires a 
penetrating view, however clear it may be, of the whole further development, of the main 
epochs of church history. This then leads of its own accord through the beginnings of 
the Reformation to the critical turning point of the last centuries, in which a new view of 
nature broke away from the antique and thus also ancient Christian view. Closely 
connected with this was a new, freer considération of the first Christian monuments, and 
the main moments of this progress and of the inner struggle through which the 
critical-historical activity of Protestantism has passed up to the present day must be 
recognised somewhat more closely. Then it will be ail the easier and calmer to consider 
the relationship of the latest natural research to the religion of Jesus, and ail the clearer 
to détermine the task which the present time sets all educated people in this most 
sacred area of public life.

3

Our task is thus fulfilled by a historical introduction to the writings of the New Testament 
and to the rest of the literature of the Old Testament, which preferably explains the 
Gospel story, both our own and that of the old extra-canonical Gospels, then the old and



late apostolic stories, those according to Lucas, such as the Elementines, but also the 
Apocalypses connected with them, the Revelation of John in particular, such as the 
Shepherd of Herma and the like. It also explains the nature and influence of the other 
doctrinal writings, both apostolic and post-apostolic, which are linked to apostles or 
apostolic fathers such as Clement, Polycarp, Ignatius and Justin. At the same time, 
however, this exposition of the first Christian life, its history and its literature can and 
must become an introduction to church history in general, also according to the main 
epochs and the main Symbols of the later church, which then results in an introduction 
to all Christian religious doctrine according to the state of present scholarship, which, I 
think, teaches the Protestant church in particular to appreciate all the more deeply and 
faithfully.

Let us begin with what introduces us factually and directly to this part of world history, 
which will remain the most important for all time. From the oldest external history of 
Christianity - from the blood that was shed there - the simplest and most faithful 
description of the nature of Christianity in relation to the old times will be obtained, and 
thus the standpoint for a more impartial considération of the historical origin and the first 
development of Christianity up to the emergence of the Old Catholic Church will be 
gained, which will then allow the Reformation and the present struggle in the field of 
religion and the Church to be understood ail the more clearly.



Chapter One

5

The Earliest Persecution and the Essence of Christianity.

It was in the year 64 A.D., on July 19, when a fire broke out in Rome, almost 
simultaneously in various parts of the city; all efforts against it were in vain. The fire 
raged uncontrollably for six days and seven nights. Almost all of Rome was reduced to 
ashes. Of its fourteen regions, only four remained standing. Amid the immense terror, 
only one figure sat calmly, observing the burning of the global city with equanimity, like a 
Capitoline Jupiter. However, this was merely a mockery, the world ruler at that time, 
Nero. He had ordered the fire to be started, wishing to witness the spectacle of a world 
ablaze or to see the burning of Troy like a Trojan hero. But on whom would he place the 
blame? He had it spread that the Christians were responsible, and he was certain that 
all of Rome believed it. For in the eyes of every upright Roman, no more reviled or 
morally corrupt group existed than these Christians. The populace had no doubt that 
only the Christians could have conceived and secretly committed such a heinous act. 
The Christians were thus subjected to mob fury. I won't torture anyone with a description 
of the gruesome excesses inflicted on these unfortunate people and their homes, wives, 
and children. To the Romans, it seemed clear: The Christians had set Rome on fire.

6

And there's truth to it. There's a profound omen in this event, marking the first time in 
Roman history that the name 'Christ' appears. Through Christianity, the proud, ancient 
Roma, along with its Capitoline Jupiter, was indeed ignited, overthrown, and reduced to 
ashes -  although this took not six days, but three centuries. But it also came true that a 
fragment of ancient Rome persists to this day, still potent. And it's the task of our time 
and perhaps many more to come, to topple and assimilate this last vestige of ancient 
despotism through the power of true Christianity.

Already a human age after Nero, the deep fervour of Christian enthusiasm had seized 
the imperial palace itself, in its innermost chambers. It was under the Consulate of 
Domitianus and Titus Flavius Clemens, in the year 95 A.D. Let us think of one of the 
"greatest" festivals of the world's cities: what a show in the Capitolium, on the Palatine 
Hill! All shining with gold and purple. Only one of the consuls, Flavius Clemens, from the 
family of Titus, the closest relative of the emperor himself, was absent. At night,



however, he crept, veiled, with only his faithful wife Flavia Domttilla at his side, into a 
suburb of Rome, into a dark corner, into a chamber that had no other adornment than a 
cross on the wooden table, around which slaves and freedmen sat.He sat down with his 
imperial consort in the midst of them, as his brothers. It was unheard of, the first time in 
the history of the world that freemen and noblemen had fraternised with slaves. But he 
did not suffer in the gold and crystal palaces of his imperial cousin, which had 
something infinitely noble and empty for him.He, the second lord of the Roman world, 
had thrown away his crown before the throne of Him who is and was and will be, and 
before the Lamb who is slain but has power and glory in heaven and on earth. He had 
only found his true freedom in the Son of Man, who had been made a slave but had 
been raised to the right hand of power, and now he joined with his equally redeemed 
brothers in the shout of joy and tears: Benedictus, qui venit in nomine dei, Praised be he 
who comes in the name of the Lord! He broke with them the bread of heaven and 
shared with them the cup of communion, the communion also of suffering. For the 
secret celebration had been denounced by the spies of Dömttian, who was terrified of 
the secret power that hoped to bring a kingdom over all the world from the people of 
Israel and David's tribe, or already knew somewhere hidden that it would soon come 
forth in glory. And behold, this mysterious alliance had already come near his throne. 
The Consul was accused of neglecting his official duties - he had not sacrificed to the 
gods - and even worse was the accusation of atheism as well as of deviation into 
Jewish customs - for he celebrated the Sabbath with his "Jewish-Christian" brothers. To 
be an atheist and half-Jewish was to be a Christian in Rome.

8

This fury, even more than that of a tiger against its own family, eventually led to his 
downfall. The mild-mannered old man Nerva, who succeeded him, called back the 
exiles and put an end to the persecution. However, under his great successor Trajan, 
the persecution would resume, this time systematically and in a legal form.

9

In the year 104, Trajan had sent one of his closest relatives, the distinguished scholar 
and nephew of the natural historian C. Plinius Secundus, to one of the most challenging 
provinces, Bithynia. The proconsul there discovered a large number of people whom the 
populace despised and wished dead as Christians, accusing them of the gravest 
crimes. He initiated thorough investigations into the matter. He found out that they 
gathered at night, mostly in the hours before dawn, for a communal celebration where 
they sang praises to Christ as if to a divine being and held a communal meal. However, 
all those accusations turned out to be entirely false. They were found guilty of no civil



wrongdoing; on the contrary, all their speeches during their nocturnal celebration aimed 
to "prevent them from committing murder, adultery, theft, and other infringements on 
their neighbors' goods." Their real crime was that they refused to sacrifice to the gods 
and maintained a connection that extended beyond political communities and even 
individual provinces, a connection deemed intolerable. He hoped to curb this problem 
by employing the most severe deterrents, executing the most obstinate as despisers of 
the state's gods. But from this bloodshed, even more arose.

10

He therefore reported to the emperor and asked for guidelines on how to deal with the 
situation. Trajan responded with all the mildness and, at the same time, with the 
strictness that prioritized the state above all, characteristic of him. These people should 
not be sought out, and anonymous denunciations should be invalid. For those properly 
accused, if they showed remorse, they should be forgiven for their past actions. 
However, those who stubbornly rejected the gods and the state should face the lawful 
punishment. This meant that, as rebels, they deserved death, and the common death 
penalty for this was beheading. We have so few complete records from Trajan's time 
that this rescript from him has been preserved for us only by chance through the 
collection of letters of that scholar. But there is no doubt that what applied to Bithynia 
applied to all provinces. Thus, throughout the empire, one death sentence followed 
another, executed upon declared innocents.

The people, however, remained stubborn in their dark suspicions, their deep aversion to 
these atheists, as they thought and said. All the misfortune that struck a country, a city, 
was the fault of the Christians; the more mysterious it was, the more certain this was. 
Especially Asia Minor and Syria were struck by numerous, sometimes terrifying 
earthquakes; the horror of this dreadfully punishing power of dark forces always 
manifested itself in the cries: "Throw the Christians to the lions."

11

Simple executions were no longer sufficient; people wanted to see the criminals 
condemned to beast fights in the godly games of the amphitheater, and often even the 
authorities could not resist this demand. Such was the case when Trajan, embroiled in a 
war against the Parthians, wintered in Antioch. Two devastating earthquakes in 
December of the year 115 buried the expansive, beautiful city, which was filled with 
foreigners and swollen by the army. Only towards such blasphemers could the gods 
show such wrath: and even Trajan could not prevent a venerable leader of the



community, Ignatius, from falling victim to the clamor of the mob. It seems he was first 
thrown to the beasts, torn apart by leopards.

Simon Klopha, a nobleman from the family of Chalphai (which can be pronounced 
Alphaeus but also Klophas), closely related to Jesus, was held in the highest 
esteem.The plight of the Christians became even greater when the Jews, unbowed by 
the destruction of the Temple and Jerusalem, believed they saw the messianic era 
dawning at the moment when Trajan, after subduing the new Persian or Parthian 
Empire, in his endeavor to realize his ideal of emulating Alexander the Great, prepared 
for a campaign to India in 116 AD. As soon as he seemed to have turned his back on 
the Roman Empire, the Jews throughout the East, especially in Egypt, Cyrene, Cyprus, 
but also, less known, in Palestine itself and throughout the Near East, staged a furious 
uprising. They began to annihilate everything that would not bow to their rule. There, 
they raged "against the Hellenes," it is said, certainly above all against the Christians, 
with terrifying fury; the number of victims cannot even be mentioned.

12

However, when the revolt in Palestine was just smoldering, even while Trajan was still 
engaged in conflict with the Parthians, and indeed with the significant Jewish population 
settled there, in a typical Jewish manner, the Jews in Jerusalem accused the Jews who 
had already proclaimed the Messiah, namely the Crucified one, of being the manifest 
rebels. Here, a nobleman from the family closely related to Jesus, the Chalphai (which 
can be pronounced as Alphäus or even Klophas), Simon Klopha, held the highest 
regard. He was tortured by the Proconsul of Syria, Atticus, either to reveal the 
conspiracy or to renounce the secret head, his Christ, and was subsequently crucified in 
his stead.

The real uprising then flared up fiercely in Palestine in 117. And even after it was soon 
extinguished everywhere else with the blood of the insurgents, it persisted stubbornly 
here, even against Trajan's most fearsome legate, Lusius Quietus, until Hadrian, with 
his peaceful intentions, ascended Trajan's throne. He then, hoping to further pacify the 
difficult people, set out to Romanize them, beginning the restoration of Jerusalem and, 
by 119, its temple in all its glory. However, when he crowned his supposed peace 
achievement by dedicating the temple to the highest god of Rome, the people rose 
again in the most desperate resistance. Now the Messiah had indeed appeared to them 
in the heroic figure of Bar Kosiba, the man from Kostba. The great Rabbi Akiba declared 
him Bar Kokhba, the Son of the Star, but later times portrayed him as the Son of Lies. 
The "Free Jerusalem", as it called itself on its coins, was thus established and initially 
successful against the first legates; but the Christians, who did not want to draw the



sword for this liberation struggle or have a part in this messianic kingdom, were whipped 
and killed. However, the freedom and glory of this new Jerusalem soon shattered, the 
Jewish people were forever banished from it and scattered everywhere by 134 AD. And 
then, the Christians bore even more of the full Roman wrath against the detested and 
hostile Jewish race. Weren't they also Jews? They claimed to be the true, genuine 
Jews, but they were seen as the worst and most abominable.

13

Only now do the most horrifying accusations clearly emerge: these atheists allegedly 
engaged in the most unnatural lusts. They sacrificed people, slaughtered children just 
like Thyestes in the myth, who once served a child as a meal to the gods, and whatever 
heinous act Oedipus once unknowingly committed, taking his mother as his wife, they 
indulged in without restraint: Thyestian feasts, Oedipal relationships, son and mother, 
brother and sister. Household members of prominent Christians, whose lives were 
targeted, were forced under torture to confess what these Christians denied. Yet, they 
faced death with unwavering courage, demonstrating what ancient philosophy taught as 
the highest virtue, disdain for death, in the most admirable way.

14

Many, as a result, soon realized that such fearless individuals, who utterly despised the 
world and its pleasures, could not possibly be so indulgent in lust. This realization came 
around 140 AD to an eyewitness of these futile tortures in Palestine, a pagan Samaritan 
from Flavia Neapolis, the ancient Shechem, named Justin, son of Crescens. He turned 
to the holy scriptures of these enigmatic people and behold, he found there what he had 
sought in vain in all the philosophical schools of the ancient world, even in the most 
profound, Platonic one: true philosophy, reconciliation within oneself, and with God and 
His world.

However, it was only such profound, serious souls who, through the triviality of these 
torments, gained spiritual insight: the common people became all the more embittered 
the more persistently the wickedness spread. Hadrian himself had to intervene against 
the mob's fury. In a rescript to Fundanus, he re-emphasized Trajan's edict with the 
further specification that no tumultuous proceedings should be permitted against the 
Christians any longer; due process was to be followed upon proper denunciation and 
judgment, but after findings, the corresponding punishment ("supplicium") was to be 
meted out. His noble successor, rightly praised everywhere as the Affectionate (Pius), 
also strictly adhered to this procedure. In repeated rescripts to the cities of Asia and 
Greece, he had to curb the popular uprisings against the Christians. Thus, due to legal



procedures and in proper legal form, Christians everywhere bled simply because of their 
name, wherever any private animosity drove towards denunciation.

15

A horrifyingly telling incident occurred in Rome under the eyes of Pius himself. In 147 
AD, when he had just elevated his beloved adopted son, Marcus Aurelius, to joint 
rulership -  the imperial prince who was in truth a philosopher and everywhere praised 
as such by the people. A previously frivolous woman had been converted to the cross, 
and thus to the purest morality, by a Christian named Ptolemaeus. Her pagan husband, 
however, continued his brutish cruelty until, after enduring him for a long time, the 
woman had to separate from him. In revenge, he denounced her as a Christian. Since 
she knew how to defend herself, his hatred then targeted her Christian teacher. 
Ptolemaeus was brought before the city prefect, who in Rome was responsible for 
criminal justice and policing. Lollius Urbicus, a venerable general with consular rank and 
one of Antoninus' most trustworthy confidants, had the Christian, who did not deny his 
faith for a moment, immediately sentenced to death. Then a bystander, Lucius, cried 
out, "What are these unbearable actions? Is this worthy of Pius and his philosopher 
son?" He too joyfully confessed what he was and shouted as he was handed over to the 
executioner: "Thank God that He delivers me from such wicked authorities and takes 
me to Himself." As his head falls, a third shouts, "I too am a Christian, here you have 
me!" He too is beheaded.

16

To such a horrifying bloodbath, the Romans only responded with mockery. They said 
that this shows what the Christian God might be worth if He protected them so little and 
wondered why they didn't just kill themselves. It was in vain that Justin appealed to the 
imperial couple's heart, imploring their piety and philosophy not to allow such inhumane 
and completely irrational judgments any longer. The Christian doctrine, after all, was the 
truly rational one, the true philosophy. Its moral teachings contained the purest and 
highest that could ever come to mind for any philosopher. Their worship -  at that time 
limited to baptism, communion, and Sunday celebration -  was as simple as it was 
purely moral. Hence, it was madness to bring those charges against them. With 
horrifying monotony, throughout the Roman Empire, one execution followed another, 
and the earthquakes in Asia between 156-157 only added to the torment. It did not help 
that such legally and highly educated men, like the philosophical teacher of the 
co-emperor, Junius Rusticus, became prefects. The philosopher didn't spare even the 
philosophy of a Justin; he was denounced as a Christian and a leader of Christians by a



wretched cynic who could not resist him. The philosopher of Christianity was to also 
become his martyr.

17

One might expect relief sooner, as from 161 AD, philosophy -  and most seriously of all, 
Stoicism -  had sole dominion over the Roman world in Marcus Aurelius. Even if Marcus 
immediately sought to prove himself a philosopher by rejecting sole rule and sharing the 
empire with a brother (L. Verus), he was and remained the sole ruler, and so did 
Stoicism. But far from improving the situation for Christians, it became even gloomier. 
Initially, Marcus Aurelius made no official changes: he issued decrees, judged, and 
executed as usual. But it was known that he was not at all fond of Christians but rather 
very hostile towards them; the proconsuls knew this, and thus they increasingly gave in 
to the wrath of the people. It was in vain that Melito approached his throne with urgent 
representations, trying to preserve the old protection and increase it in line with his 
humanity. The murdered Justin's brilliant disciple, Tatian, defiantly addressed the 
Greeks, urging them to be ashamed of their godly follies, the blatant immorality in their 
worship and myths, and to come to Him in whom the full truth, the divine reason, the 
Logos of God, was fully revealed. Even the calmest, most charming presentation of the 
new entity in all its grandeur and purity, as conveyed by the letter of a clever unknown to 
Diognetus, had little impact, whether at the top or among the lower layers of society. In 
166, festivals in honor of gods were celebrated in Smyrna and Philadelphia. To further 
glorify them, they wanted to see their despisers torn apart in the amphitheater; it hardly 
required additional agitation by the Jews. Finally, they also arrested the venerable, 
widely celebrated leader of the community in Smyrna, Polycarp. The proconsul felt pity 
when he saw the venerable figure and wanted to save him. He merely asked him to 
curse Christ and even offered to spare him the need to sacrifice. Polycarp replied, "For 
86 years, I have served my Lord, and He has done me no wrong. How could I curse 
Him who saved me?" He was then asked to swear by the genius, by the deity of the 
Emperor, to prove himself a loyal subject, and to try to convince the people. "I've been 
taught to honor authority since my youth, but I know only one God, the Lord of all lords. 
I'll give account to you, but not to the crowd." He was sentenced to death by burning.
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This death by fire, which seems to be the first of its kind, also had the special 
significance that from it emerged an ecclesiastical ideal of the early Christian era, the 
episcopal ideal. From around 170 AD, during the second half of Marcus Aurelius' reign,



the communities began to adopt such a monarchical pinnacle. Despite all the 
bloodshed, all the tortures, Christianity had already consolidated into an organized unity, 
the universal community of the Lord; that is, to speak Greek in those days, into a 
catholic church. From its inner ferment, a solid core formed by excluding the most 
dissenting elements. Faith consciousness became fixed in a particular constitution, a 
resolution, that is, dogma. A number of early Christian writings that correspond to the 
doctrine in that moderate sense are selected to be the written standard or canon for the 
universal church, the collection of sacred scriptures of the New Covenant. The liturgy is 
not yet finalized, but unity is sought in it as well. And all these efforts towards unity now 
find their personal expression in the one who represents each community as if in one 
person, in the head that should oversee (in Greek, episcopein) that everything is right, 
that heresies and all mischief stay away, in the episcopus, the bishop. To him, 
everything and everyone in the community is subordinate. He is endowed with all the 
majesty with which the Church of God is aware. In the episcopal mitre ofthat time lay 
everything that Christianity had condensed into as a unity: dogma, canon, church 
discipline, liturgy. And the ideal of this episcopal power has now become the rock-solid 
Polycarp, made even more radiant by his fiery death.
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Remarkably, at the same time, the old world also seemed to have elevated itself to an 
ideal. It is said that Marcus Aurelius was the noblest, most liberal, most morally strict, 
most philanthropic, and most loyal man who ever took the world's throne. Throughout 
his life, a philosopher in the true sense and a promoter of science, he emerged with that 
famous self-reflection (words to himself), at the same time a real hero who bravely 
faced death and showed our ancestors, the Germans at the Danube, the power of the 
ancient Roman sword. Yes, Niebuhr cannot find enough words to portray this Antonine 
not only as the most amiable and excellent of all Caesars, but he is also close to saying 
the best of all people. Indeed, such a noble nature shines from every act, every edict, 
his public life and especially — almost uniquely in Roman imperial history — from his 
private life, from every fragment that has come down to us.
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He loved and valued all people, but he hated Christians. It is almost miraculous: in this 
noblest heart among the lords of the old world, especially in him, there is not only deep 
contempt but also real hatred towards Christians, only towards them. If all earlier 
atrocities against them had been initiated by half-mad Caesars like Nero and Domitian 
and were only temporary, the others were more attributable to the rage of the blind 
people: the noblest emperor not only nurtured these sentiments through his undisguised



disapproval of Christians, but from 170 onwards, he also advanced systematic 
persecution in a narrower sense. Once again, a Christian philosopher Athenagoras 
approached his philosophical throne in 176 AD, with equal passion and convincing 
calmness, to show him the base injustice being done to Christians and how, in Christ, 
divine reason became person, the Logos became flesh. The answer is that Marcus 
himself, in 178, permits, even commands, an inquisition, the inquisition of Christians, to 
judge them, especially against the Christians of Lyon and Vienne, even allowing and 
ordering torture, to prove those wildest accusations of Thyestian feasts and Oedipal 
mixtures as true, or to force the deniers of gods to renounce their faith. This is 
intensified hatred. In Marcus Aurelius, popular fury against Christians appears in its 
purest form, the purest in every respect.
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So, where does this deep hatred of the old world towards Christian nature come from, 
even though its moral majesty and purity only become more evident through every 
torture and persecution?

For Marcus Aurelius, it was indeed something unique. The proud consciousness of 
renunciation of the Stoics found the deep humility in Christian renunciation very 
repulsive. Then it seemed fantastical when Christians, the fiercer the persecution 
became, pushed even more towards death: this was too passionate, adventurous, and 
abhorrent for the cold-blooded seriousness of the Stoics. But why become so furious 
about it?
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Indeed, when the Jews harbored a deadly hatred for those who wanted to be the true, 
the loyal, the sincere Israelites and yet rejected the national statute, it's understandable 
enough; after all, even bad things can be comprehensible. And the greater the kinship 
anywhere, the greater the enmity. It was also natural enough for these Jews, who didn't 
want to take up the sword with them against the idolatrous oppressors of the holy 
people, to be despised by them as servile and cowardly, to be hated by them as traitors 
to the holy national cause. But what about the dark hatred against the Christians among 
the Romans, who were so tolerant of all possible other religions?

Certainly, it might have appeared almost insane or profoundly contemptuous to them to 
elevate a crucified one, thus one humiliated to the status of a slave, the lowest of the



low, as Lord above all gods. It was as Paul said, the cross is a stumbling block to the 
Jew and foolishness to the Gentile. But why not leave it at mockery, at contempt? Why 
resort to such passion?

Those accusations of blood-guilt and human sacrifice found a kind of foothold precisely 
in the holiest things these poorest souls had, who were indeed forced to seek the cover 
of night to praise the light that had shone in their darkness; they had a foothold in the 
celebration of their communal meal, the Communion, which thus had to become a 
nocturnal meal. There they shared the cup in his blood, they partook of the bread, which 
represented his body broken for all for eternal life, they confessed through the holy kiss 
that they were brothers and sisters, members of one body, that kiss of the deepest woe 
over so much suffering they were to share with the crucified one, but also of the highest 
bliss, to be elevated by him to the realm of the spirit. But how could this purest of rites 
be so horribly misconstrued? How could even a Marcus Aurelius retain such dark 
suspicions, only to eventually attempt to confirm them through the first religious 
inquisition of the world?

They were atheists, and for us, it naturally coincides to consider those deemed atheists 
also as profoundly and fundamentally wicked, capable of the most unnatural and 
immoral. But why were Christians considered atheists? They devoutly and loudly 
worshipped the one God and Father of Jesus Christ. And if it's deemed atheistic to have 
no image of the divine being, then the Jews too were atheists, who similarly rejected all 
other gods with their one invisible god. But the Jews were left alone; they were 
despised, as was their god, the god of a small, miserable, subjugated people. But they 
were not persecuted further than when they angrily took up the sword themselves.
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Only the Christians were considered atheists in the eyes of Rome, and truly for the 
ancient world, they alone were. The God of the Jews, although formless, was still the 
god of this one nation in its, the one temple, thus on par with the deities of every other 
nation. But a God that was supposed to belong to everyone equally, to protect and 
encompass everyone equally, of whom it was said, "in Him we live, and move, and have 
our being"—that was practically nothing; all notions of divinity were dissolved. Thus, 
everything sanctified by the oldest traditions, all that was handed down, all that was 
positive was threatened, undermined: so they had to be the vilest of people, capable of 
any atrocity, and they were even suspected of the most horrifying things.

Yet, with this, we've also touched on the innermost essence of Christianity, which cannot 
emerge more clearly than through this deadly hatred that the ancient world, especially in



its most ideal form, the true philosopher and hero on the Caesar's throne, harbored 
against it. All we need to do is summarize the aspects that have emerged from the 
behavior of the ancient world toward Christianity, and we see: it is really something 
completely new, something quite different from what had existed before. Christianity is 
in truth the negation of the positive of the old time, which was given and sanctified by 
the greyest, the whole of antiquity. Christianity, on the other hand, is a revolution, the 
greatest revolution of humanity that has ever existed and can ever exist, precisely 
because it is not outwardly rebellious. The hatred of the ancient world and, indeed, 
especially its purest representative towards the Christians is only the hatred that life has 
against its death, darkness against the light threatening to annihilate it. It was a real 
life-and-death hatred that seized the ancient world as this mysterious new being, 
threatening its very foundations, confronted it, rising ever more gigantic from the 
smallest beginnings. But they perceived it so darkly and absurdly because they didn't 
understand themselves, felt their deep deficiency, their entire sorrow, but hadn't 
recognized it.
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In the old world, man is absolutely determined by nature; he is entrapped by it. Only the 
external man matters there, sensuality makes him human; initially his sensual origin.
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His birth, his blood, his nationality is the determining, all-conditioning factor. The Jew, 
this singular nation, sees himself as the only pure one, chosen to eventually subdue all 
other nations - he refers to them as the "Gojim". These gentiles are by nature, inherently 
common, unclean; with sovereign contempt, the Jew looks down on them as infinitely 
common, with any contact being seen as defiling, contaminating. Closer fellowship, let 
alone sharing a meal with them, would be abhorrent. — The Hellene looks at the world 
somewhat more cheerfully, but it goes without saying that he alone is the true human; 
all other peoples are the foreigners, the incomprehensible, the stammering, the 
barbarians, existing only to give them their best, to be exploited, to be ruled over. And 
with this division of people into Hellenes and Barbarians, Hellenism, even at the highest 
stages of its art and intellectual development, including in the works of Sophocles,
Plato, and Aristotle, does not progress further. — The Roman, the citizen of Rome, in 
the end, is the only one with rights, the only free one, naturally called upon to dominate 
all others, who for him, the true, full human, are obviously just provinces, servile, subject 
to his rule.



The other side of this, that only what is determined by nature, by birth, by reason, that 
the external, sensual person is something, lies in the fact that in the end only the 
external, sensual power, the strong, the man, is of any worth -  he alone is the justified, 
the dominant one. — The woman is seen as a being of another kind; in the best case, 
she is regarded like a child, but fundamentally she is a slave, and thus also 
purchasable. The woman is bought, and so in the Old Testament polygamy is the 
natural order, for the woman is merely a servant, perhaps the chief maid, the first 
among the servants, the "kamulia" or "kamilia" of the man. That's why divorce in the Old 
Testament is so straightforward: the man sends the maid away whenever he pleases; 
he only has to give a letter of divorce, just as we release servants with a certificate. 
Among the Greeks, a sister can easily become a wife, meaning a servant. Among the 
Romans, the woman has a higher status. The Romans are a practical people and they 
recognize the importance of the mother for the structure of the family, which in turn 
determines the community, the state. She is highly respected, but even if she's 
important and protected by custom and law, she remains the property of the man. He 
alone has the rights, he is the sole lord, male humanity alone carries the weight of 
human significance. But even from this, only a part is the real strong, the free, i.e. 
capable of ruling and actually ruling; a weaker one is thus unfree, destined by necessity 
of reason to be dominated, to be a slave. And as incomprehensible as it may seem to 
us, it is so: even at the pinnacle of Hellenic thinking, even for Plato in the Republic, it is 
something entirely self-evident, natural, that a portion of people are born to be slaves. If 
birth, nature decides, then that's entirely natural.
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Both, slavery, and the division of the nations belong to the same conception of man as a 
mere creature of nature, emphasizing the sensuality of man as what truly makes him 
human. But hand in hand with this immersion in sensuality, in natural existence, also 
goes the deepest plunge into sensuality, into carnality. Sheer naturalness turns into 
debauchery, which is no longer satisfied with the natural, but also craves the most 
unnatural desires. These tendencies have been prevalent since ancient times and had 
become almost positively established from antiquity onwards. However, in recent times 
they reached a terrifying height and prevalence, especially where immersion in nature 
also led to the deification of natural forces, as seen in polytheism. Judaism, by holding 
on to one God, the singular God of its people, and thus elevating itself to a kind of 
ideality, focusing everything on this ideal of its intrinsic singular essence, remained more 
free and pure from this defilement of nature, which otherwise resulted from sheer nature
worship.-----But as the ancient principle, the determination by nature, the emphasis on
birth, and the nation, reached its fullest and sharpest development, its pinnacle, it gave



rise not only to complete contempt for all others, who had, in fact, become somewhat 
semi-animalistic and impure, but this also fostered boundless hatred against these 
others, a nameless egoism, against everyone, in all possible expressions. Sin, 
wickedness, disgrace of every kind, be it in one form or another, were rampant in those 
last times of the ancient world, and every look at the Roman, Greek, and Jewish history 
of that time confirms the horrifying picture that Paul (in Romans c. I.) depicts from direct 
observation. The worst part is that all this impurity, wickedness, and shame is not even 
truly recognized for what it is; at least all of this is somewhat or entirely excused, and 
the purest and noblest characters of the ancient world, like Socrates, are capable of, if 
not indulging in, at least not considering certain vices, which we regard as so unnatural 
that we blush to name them, as not really that bad, but rather somewhat natural. — 
What was palpably felt, however, was an increasing internal emptiness, division, duality. 
And even if the perpetual wars from one nation against the other had finally run their 
course, ending in terror by the nation that had truly emerged as the only rightful one, 
hostility still prevailed among them.
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The result, however, the consequence of this whole ancient endeavour, that the one of 
house, by nature, should be the ruler, the only one entitled, was at last an 
ever-increasing, finally general slavery. For at last the strongest, these alone free and 
noble men of and for Rome, made all others provinces, but by this very fact, and by this 
very fact, zero one of them set foot upon himself. The Caesar or emperor has become 
world ruler, but also the lord of these freemen, ste are dependent on his arbitrariness, 
his whim. The empire of the Caesars is indeed a very intelligently and practically 
organised one, but in truth it is only a great slave state. And what is the only free and 
strong one who has practically implemented the ancient principle? There can be no 
"greater" slave than this master of arbitrariness, who also becomes and is the slave of 
his arbitrariness, the servant of fine lusts, without measure and aim, without any higher 
support and any higher law. Only the task of holding together the already loosening 
empire, this patriotism, is what finally necessitates and drives the moral energy we see 
after the last, half-mad with arbitrariness, Julius, from Galba onwards, in Vespasian, 
Titus, Trajan up to the highest ideal in this regard, the philosophical Antoninus, only to 
plunge even more abruptly into the vilest cruelty, bestial wildness, and arbitrariness, as 
already seen in the subsequent Antonines, Commodus, Caracalla, and Elagabal.
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This is the end of humanity and every individual within it, as long as they make nature, 
flesh, material the principle, the only determinant, the all-conditioning, making the



sensual the ruling aspect; this life torments itself to death, this kind of freedom turns into 
full slavery.

*  *

Jesus of Nazareth is the one who first, and for all time, understood the inner man as 
pure and in unity with the absolute being, the Almighty. In him, God becomes conscious 
as the spirit that reveals itself within. Through him, the inner person unifies with him and 
becomes the absolute, the all-conditioning and determining, but also the all-fulfilling, 
blissful, and liberating being.

He himself, foremost, is the pure, god-like man and as long as there are thinking, 
sensing, feeling humans, he is their guiding and determining principle. Truly, he is the 
Lord or King, meaning Christ, of all humanity, who through him finds itself. He is the 
eternal liberator, the savior, the originator, and the lasting revealer of true human nature, 
the spiritual guide and king, the first and ultimate true lord and savior of the world.
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In it is now given the principle that the mutual hatred of peoples, this breaking up of 
mankind by external natural and nominal determinations, ceases. The various 
nationalities retain their significance, but they no longer exclude each other as the only 
legitimate ones against the wholly unjustified, those who are merely destined to serve. 
They may compete to achieve the most dignified, freest, ethical existence, but all 
recognize the Son of Man, the Son of the one God of all, as the one who elevates and 
redeems them all, and as the foundation of salvation for all. He is the true, the sole, 
enduring ruler and reconciler of all.

The Son of Man, who was humbled even unto the death of a slave and yet elevated to 
the right hand of the Almighty, embodies the principle that all slavery has an end. This 
principle realizes itself only gradually, perhaps requiring centuries or millennia for its full 
implementation due to the weight of the sensual and therefore also the egoistic side of 
humanity. But it's also the principle leading irresistibly to ultimate realization and general 
liberation. Once the cross is erected and takes root, the death knell for all forms of 
slavery has sounded, no matter how long it persists. Christianity does not rest until its 
liberating, redemptive power is realized in every form.
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Through him, even the subjugation of women has found its end; the woman now 
realizes her full, true significance. Before God or in absolute terms, she is equal to man, 
albeit a child, but a child of God like him, needing redemption and elevation, but equal 
to the man. She maintains her unique sphere, less combative than loving and nurturing, 
but spiritually, from God's perspective, she is equal to him. Henceforth, in line with 
nature and now the spirit, only monogamy prevails. Marriage thus becomes a genuine 
union of two, of both genders into a fully, blissfully realized personality; divorce can only 
be an exception, limited to exceptional cases; fundamentally, what God, what truly God 
has united through Jesus, human whim can no longer separate.

Now, only now, the child is given its absolute significance. It is a child of God, as all 
should be, destined for the great calling to be a member of the Kingdom of God, the 
Kingdom of Truth, Love, and Justice. In and with the Christ child, all children are 
infinitely blessed. Only here, where the inner person means everything, it says: "Let the 
children come to me and do not hinder them, for theirs is the Kingdom of God." Only 
here, only now, is there a genuine interest in public education, while previously the child 
only had private significance, and the school only served to distinguish one father or 
another through special education, i.e., essentially mere adornment of his sons. The 
right school, the public school, was only built on the foundation of Christianity, beside 
the cross, and can only become what it strives for through this, while otherwise all its 
efforts are lost in trivialities, specifics, and inconsequentialities.
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Yes, we must add something that might sound strange, but it seems to be the case: 
even natural science could only become what it has on Christian ground. It's 
understandable. As long as nature determined everything, it was either overlooked due 
to the omnipotence of one natural thought, the birth, the nation, as seen by Judaism, or 
it was worshiped in its individual powers and forces, seen as something demonic, 
untouchable. There could be a description of nature, but no scientific investigation.
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Only after the inner person grasped themselves as the highest, and this gigantic 
concept was theoretically (christologically) and then also practically (in the Middle Ages) 
clarified and established as forever unshakeable, thus freeing itself forever from the 
crudeness of nature's confinement, has nature itself been truly liberated. Thus, it has 
become an object of penetrating contemplation, only then has the eye become sharp 
and clear, even equipped to delve into the mysteries of its existence, from which no 
demonic force now holds back.



And the fact that the sciences, philosophy, and historical research, only after the inner 
person as the god-like has been revealed in the pure person, and this concept has 
become clear both conceptually and factually, found a sanctuary, a place for their 
absolute development, I hardly need to mention.

But the time of fulfillment has also come for ethics on Christian ground; only in Jesus is 
the principle given that now evil is also regarded as evil, and the shameful is also seen 
as shameful. Since the inner person has become the determining and conditioning 
factor, the sensual side, the fleshly power, and the egoism in the individual have not 
immediately ended, just as slavery among the nations has not immediately ended. But it 
is clear that spirituality has become predominant, Jesus' spiritual power has also 
overcome it, being invincible. Specifically, that through him and in him, everyone has 
become brothers, egoism has been stripped of its natural justification, and love, love for 
all who were previously regarded as foreign or hostile, absolute love that does not 
exclude the opponent but regards them as an equal child of the one Father of all, as an 
equal brother of "the firstborn among many brothers" — this holy love has now become 
the basic law of the new Kingdom of Truth, Peace, and Justice, the new law of the true 
humanity determined by the Spirit.
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In short, before Jesus, there were only Jews and Gentiles, Greeks and Barbarians, 
Romans and the unfree; only since and through Jesus have there been pure people, 
i.e., Christians. Before him, nature prevailed with all its division or torment and all its 
eventual slavery: through Christianity, the inner person has become the dominant, 
fulfilling, and liberating force.

There can be nothing beyond or higher than this. Humans can't, in their humanity, 
achieve more than becoming pure, true human beings; there's nothing higher for the 
spirit than to come to itself, to determine itself from within, and to reconcile with the 
Absolute, to grasp God as the spirit and to be reconciled with him. This new principle of 
humanity is indeed capable of infinite development and various configurations, 
depending on the opposition it has to overcome and permeate, but it is impossible to 
surpass it in a human way. Only delusion or intentional inhumanity would want to go 
beyond what has been revealed for the first time in Jesus, and thus for everyone and 
forever, as long as humans exist, think, and strive. Every era and every people and 
every individual, in their own way, can only, but also has the task to, carry out Jesus' 
reconciling dominion, promising peace and freedom over the whole world with all loyalty 
and ever new energy. For he is surely the Lord of all, but of the liberated, of the free.



The entire world history thus divides itself into only two main parts: the pre-Christian or 
ancient, and the Christian or more recent, regardless of how many developmental forms 
or periods it has to go through — the history of the naturally determined humanity, 
dividing itself unto death, eventually subjugating, and the history of the pure, internally 
determining human being, thereby liberating and infinitely pacifying themselves. For 
convenience's sake, people usually divide world history into three parts: ancient history, 
the Middle Ages, and modern times, but there can hardly be something more unfounded 
and confusing. As if the Middle Ages were not just a period of this more recent history of 
humanity, to which every newer or latest only relates as a further development of the 
same historical principle, only with higher purity and more penetrating power.
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Christianity, in one word, is the form of humanity determined by Christ Jesus, and 
everything is Christian that subordinates itself to him and thus recognizes the pure 
human of the spirit as the highest, as the only determinant, in order to shape the whole 
life truly human from there.

This is the principle that permeates the entire history of humanity since Jesus, the one 
that is completely, even fatally new against the ancient essence, but also the 
never-surpassable principle, which only develops as variedly as the contrasts with 
which it has to wrestle, through whose overcoming it has to realize itself.

But this is also just the general perspective; we have only thus gained the higher 
standpoint from which we can now more calmly consider the positive results of recent 
criticism about the historical emergence and the initial development of Christianity, first 
the life of Jesus himself, then that of the first community.



Chapter Two
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The Historical Emergence of Christianity, or the Life of Jesus, 
its Prehistory and the Resurrection.

The deep, lethal hatred of the old world towards Christianity only made its very essence 
as something entirely new and truly threatening to the old order shine even more 
clearly. So, how did this new essence historically come into existence?

The simplest answer seems to be given in the words of the fourth Gospel. "In the 
beginning was the Word, and the Word was with God, and the Word was God. Through 
it, all things were made, and the Word became flesh and dwelt among us, and we saw 
its glory as of the only Son of the Father, full of grace and truth." Certainly, this view of 
all the grace and truth that we also see and experience and sense in him remains fully 
valid. Scientific inquiry is least likely to ever change this. However, it does not explain 
everything. Why didn't the incarnation of the Word or the eternal reason occur earlier, 
and why were the times fulfilled specifically under Caesar Octavianus? But then we also 
read right after those words: "But to all who received him, he gave the right to become 
children of God, who were born not of blood, nor of the will of the flesh, but of God." So 
here, a general and direct birth from God is declared, alongside, before, and after the 
One who is born of God. And the very first of all Gospels more explicitly points to a 
revelation of truth that started earlier. It says: "The beginning of the Gospel was John 
the Baptist." The emergence of Christianity also inextricably involves this historical 
preparation. But how closely connected is the Baptist to his era and its struggles, 
especially against the Pharisees and the Romans who had subjugated his despairing 
people? Moreover, the earliest and most loyal teachers of the church, like Justin Martyr, 
saw the same Logos, the same Word of God that fully manifested in Christ, as being 
active much earlier, not only in the prophets of the one God but also in the peaks of 
Greek philosophy. The church fathers spoke of a Christian essence in Plato, Socrates, 
and Seneca. And it's true. The light that appeared in Christ to the whole world, although 
fragmented, genuinely began to shine earlier, and this dawn is part of the emergence of 
this new day's life. Christianity is essentially about community, about being a 
congregation. Thus, people's receptiveness to the new revelations is also part of its 
emergence during that time. Towards the end of the old world, everywhere we see a 
notable struggle for light, air, a higher heartbeat, deeper breath. The entire era seems to 
be in labor, from which the child with bright heavenly eyes full of grace and truth should



emerge — a struggle that often became convulsive and continued even after the new 
birth was there, hidden from the eyes of so many. Let's take a closer look at this.
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Recently, in the fields of old Aventicum (Avenche), a strange relic from a distant past 
was found. Made of bronze, it's an outstretched, raised hand. At its base lies a veiled 
female figure, cradling an infant to her exposed maternal breast. Above her, a snake 
coils twice around the hand. At the top, on the fingers, are three distinct figures: a 
female head with a wall-like crown, unmistakably the ancient Cybele; then two unusual 
men, who also seem to be divine figures; one is a bearded head with a Phrygian cap. 
However, the rest of the hand is covered with various creeping creatures, like a turtle, 
lizard, newt, and even a frog isn't missing. Any expert eye would soon recognize it as 
one of the votive hands, similar to the votive tablets that also exist. A mother presses 
her newborn to her chest, but she knows she can't always shield it from the dangers 
threatening its life; a higher hand must help. She reaches out for such aid. But who can 
provide it? For the Celtic mother, the local deities have long become powerless, as have 
the Capitoline gods, who were also supposed to protect Gaul and Helvetia. The sincere 
mother seeks something higher, more sacred, to cling to, above and around her, but she 
can't quite find what she lacks. She turns to magic, whose symbols have always been 
the creeping creatures which bring a mysterious life from hidden depths into the light. 
The coiling snake has always symbolized life that should never end, just as a ring has 
no end. But the enchantment that is supposed to take place must be rendered effective 
through a divine being and be under the power of a deity. However, for the seeking 
hand, after the national gods have become weak and powerless, only the most distant, 
ancient, and thus mysterious deities remain: the old mother goddess Cybele, Hermes in 
his original form, even the long-forgotten, distant, Phrygian elderly god Sabacius. Yet 
the mother seeking assistance feels that even among these oldest deities, none is 
powerful enough on its own; only together can they help. Together, they must cast the 
spell with which she wishes to protect her infant's life.
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Here we have a vivid, faithful representation ofthat very struggle of the old world, 
twisted in its own agony, after its gods had fallen. Doubtingly, it reaches out for 
something higher to find the support it cannot do without; for it had not yet found the



manger in which lay the child that brings salvation to her own child and grants a life that 
fears not even death, because it is the true life, the life in spirit.
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What we have observed in this image is the prevailing trend of that era. The national 
gods, like the nations themselves, have become powerless and helpless; none can help 
anymore. They are now being amalgamated, all possible combinations thrown together: 
Osiris, Bal, Cybele, Astarte, Jupiter, Herakles. We encounter such a curious syncretism 
of religions everywhere because none can stand on its own anymore. In this milieu, the 
most distant and ancient divine figures are the most sought after, and the mysterious 
Egyptian goddess Isis is celebrated in Rome far more than the Capitoline gods 
themselves. The force of nature, to which one has made oneself subservient, which not 
only fails to aid but oppresses, confines, and becomes fatal, must be overcome by a 
deeper power, one that can bind it and its spirits. Magic becomes the general solution, 
but even this is often recognized as powerless, for the spirit has not yet been found.
This leads to the emergence of grotesque figures trying to personally represent the 
divine, attempting to manifest the intuited mystery, like Apollonius of Tyana, though they 
might achieve nothing more than spectacle. One can mock such phenomena with the 
likes of Lucian, as with all aimless searches, but within this entire search of the old 
times through the rubble of ancient divine images, there's a deep-seated seriousness, a 
striving for something other than the dictates of nature, for something deeper than what 
nature's spell can offer.
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What had occurred in the realm of immediacy and had become universal had already 
begun much earlier in the thinkers of the ancient world. It's easy to say that the old 
world disintegrated or dissolved; however, in the intellectual realm, nothing dissolves 
unless the new is already present. In this way, the human spirit had long before started 
introspection in the form of mediating thought or dialectics. This is the historical 
significance of Socrates. From the most profound contemplation of nature, the Ionian 
philosophy, sophistry emerged, in which, in the end, only arbitrariness was the 
determining factor. This great and serious spirit took such a bitter, burning, piercing 
seriousness with sophistry that the superficial world, sensing its downfall in it, eventually 
felt compelled to hand him the hemlock cup. With him began the thinking world's ascent 
beyond its natural destiny, turning inwards, seeking in the innermost of man, at least in 
moral nobility, a stable point that nothing could shake. Beyond the state's gods,
Socrates sensed, felt, intuited the still unknown God, a deeper daemon within him. And 
as much insightful discussion exists regarding the relationship between Socrates and



Christ, it might be simpler to say objectively: Socrates relates to Jesus as a daemon 
relates to the one living God who finally overcomes all daemons and the entire 
fragmentation of the ancient world. However, Socrates and both his early and later 
disciples, even within their bounds, had already begun to lead humans back to their 
innermost essence: most astutely in Aristotle to pure thought, most profoundly in Plato 
to the pure idea, and most seriously in Zeno to pure law. Even the Epicurean philosophy 
would be judged very one-sidedly if, aside from its physical vigor which so majestically 
and effectively shattered gods as portrayed in Lucretius, its aim to shape a dignified and 
beautifully human existence from the inner man, who sought only the highest in 
perpetual serenity, was overlooked. It was a bias, but so was the cold, rigid seriousness 
of the Stoics, the mere abstract thought of the Peripatetics, and the immediate 
contemplative desire of the Neoplatonists. There is truth in all of them, but only in a 
one-sided manner. They are the fragmented rays of light, which only in the entire inner, 
truly pure, godlike human converge into full light, into a singular personal life, a light of 
true life that could also illuminate and enrich even those who do not belong to the 
aristocracy of thought. In and through this light, even the boldest thought became free, 
in it lies true seriousness and innermost serenity, and through it, the desired direct 
contemplation is given to all.
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What manifested in the syncretism of religions, as well as in magic and the desire for it 
from the realm of immediacy, was sought by ancient philosophy in dialectical form: the 
elevation of the inner human over nature's determinism. This has only fully come to 
pass in Christianity, but it was also only through Christianity.

However, the other aspect of the principle of inwardness, that of universality, was 
already present earlier, but in a genuinely antique way, it was given externally, politically. 
What all nations, each for itself, had wanted—the sole legitimacy, the dominion over 
all—had begun to be fulfilled through the Greek world domination over the East, and 
was ultimately realized through the sole free or strong ones of Rome: one nation had 
become the only legitimate one, the ruling one, all others were broken and enslaved.
But as they all had to submit to one yoke of slavery, they also submitted to each other, 
they were interconnected. Through the well-ordered, politically in part truly exemplary 
organization of the Roman Empire, this great legal slave state, they were closely 
connected; the provinces had merged the peoples of the most varied origins, and all 
provinces, despite the diversity of edicts, were under the same legal spell, the same 
military law. This too was a form of universality, but it was the universality of slavery.
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With this external bondage and the general cry for salvation from it, as well as from the 
internal emptiness and division, a language had also become common across all 
national tongues, due to the early world conquest by Alexander, and the power of Greek 
education even over the Roman conqueror.

Such universality was already given, so much striving for something higher and more 
comprehensive and deeper was already quite common: but Christianity itself is not yet 
there. From where, then, does the fulfillment come?

L. Feuerbach and B. Bauer are very quick to provide an answer. Christianity is the 
positive result of the dissolution of the ancient world; man internalizes himself, contrasts 
himself, Hellenism and Judaism merge into one: that's it! Indeed, once America is 
discovered, it is easy to follow; once the new world of life is discovered, it's not hard to 
reconstruct, to contemplate. The ancient world is not entirely dark, but it's oppressed by 
a confining twilight; it counts, perhaps, great shining stars in its sky, but in such a way 
that they only illuminate the generality of night, raising it to mere dawn. To us, the path 
from this underworld of nature and nationality to the bright daylight of true, pure 
humanity might seem easy to find now, but its first discovery is marked with a cross. 
Admittedly, this can also be ideally constructed afterward: man had to be so deeply 
degraded to slavery to become the master of himself. But here, the ideal has been the 
most bitter, painful historical reality; and no one can bypass this historical cross; airy 
abstractions can fly over it, but not the walk of historical seriousness that doesn't want to 
lose the genuine human ground, the reality. Vague and meaningless is that abstract talk 
from those who might fly but cannot walk; it is also downright contrary to history.
Through a deeper critique, it has since then become undoubtedly clear: in the oldest 
Christianity, there is no trace of Hellenism or syncretism to be found. No, the maternal 
womb from which Christianity emerged, the fulfillment of all that yearning, sensing, and 
struggling, is the virginal womb of the one nation, purified in its deepest suffering. The 
world of the gods might have collapsed with them, but they couldn't produce the creative 
new idea. The father of Christianity is solely the one, living God of Israel.
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With the belief of the one nation in the one almighty God, it is also immediately given 
that He realizes His omnipotence, His rule over the entire world, in and through this 
people. The majesty of the one God over all the world must also elevate His people 
above all the world. Everything here is directed and concentrated from this, and this



gives the wonderful majesty in its hymns, the Psalms, and gives the energy of such 
heroes as the warm prophets, these reformers; it provided the steadfast confidence that 
as truly as the almighty God is Almighty, so surely He will grant victory over all His 
enemies. This faith and hope, this trust in the one true God, never let them completely 
despair, no matter how deep the distress.

He did provide wondrous strength when they remained loyal to Him, and kept 
themselves pure from any mixture with other peoples, i.e., their gods. This confidence 
wonderfully aroused the power in the small heroic group under the leadership of the 
Maccabees, when the mighty King of Hellenistic Syria, Antiochus Epiphanes, tried to 
break the uniqueness of the small nation, to Hellenize it, and thus also force them into 
the worship of the Olympian Zeus. A mysterious book, cloaked in riddles, but revealing 
itself clearly to every deep look, which presented itself as the visions of a seer from the 
time of the deepest misery, Daniel's, but clearly referred to this time under Antiochus 
Epiphanes, contributed to enhancing their heroic strength. He saw visions of the night: 
the Ancient of Days, whose years have no end, sat on the throne in the clouds of 
heaven, and before him were brought beasts, a lion, bear, leopard, and lastly an 
indescribably terrifying beast with ten horns. From the tenth horn, a small one emerged, 
displacing three others; and it spoke great things and equated itself to God. But the 
beasts, despite their unruly power, were judged, turned into nothing, and judgment was 
also declared on this boastful horn. For in the visions of the night, he saw how the Son 
of Man was brought in the clouds of heaven before the throne of the Eternal, and power 
and dominion and glory over all nations and the entire world, which has no end, were 
given to him. This was how it was: those uncontrollable beasts are the three ancient 
empires, Assyria the winged lion, as can still be seen in Nineveh today, Chaldea, the 
bear of the north, Persia the colorful, predatory empire of the leopard. The indescribably 
terrifying, all-crushing beast is Alexander, who tramples everything with iron feet; the 
horns are the empires that emerged from him, the Macedonian-Greek empire in the 
entire East of the world, and the boastful horn that has grown is Antiochus Epiphanes, 
who equated himself with Jehovah, even wanting to overthrow Him. But all power in 
heaven and on earth is His, and His people are like the Son of Man compared to those 
rough, wild empires or beasts; this empire of the Son of Man, Israel's, is the one that 
should now become all-dominating.
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The big mouth of the small horn was indeed shattered by the hammer of Judas; the 
small nation won its freedom with the power of its God; what about the rule? It remained 
absent. After all, it had already had to approach the Romans to persist even this far, and 
so the independence was not only dearly bought but also weak enough. However, it



was at least a semblance of it, and how gladly does the unfortunate make do with just 
an appearance! In the great Herod, the appearance shone once more, albeit already 
eerily enough, and only carried by the highly cherished Roman favor. But soon, just ten 
years after his death, this semblance of independence completely collapsed. The crude 
ethnarch of Judea and Samaria, Archelaus, was deposed at the very complaints of the 
Jews by Augustus, and the people — now free? No, now completely, now also formally 
enslaved. In Roman terms, this was called turning a land into a province. Judea was 
annexed to the province of Syria, a deputy of the proconsul, a procurator, was 
appointed, and the census was introduced.
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The people of the Almighty God had become servants to a foreign Gentile, slaves to 
idolatrous power. It was unbearable. Judas Gaulonites furiously rose up with his 
Galileans when the seal of this servitude was to be stamped, and the Census was to be 
introduced. But the rebellion against the pagan power was soon crushed, and any 
attempt to shake off the idolaters' rule could only reinforce and make the yoke more 
oppressive. Now, in muted despair, it was about enduring and hoping, but hoping for 
what? Assistance had to be found. It was sought in various ways.

The closest and most convenient appeared to be ending one's status as a foreign, 
hostile people to the enchanting Romans, to win them over, to accommodate them. This 
was the approach of the superficial Sadducees, who were focused on the pleasure of 
the moment and denied the spirit, just as since the Maccabean times there had been 
this courting for the favor of foreigners. The most intense and pitiable expression of this 
way of maintaining and saving oneself, this national treachery, was found in the 
Herodians. As the eldest heir of the last king of Palestine had half of it - Judea and 
Samaria, only to eventually hand it all over to the Romans, two other sons each 
inherited a quarter. These quarter-princes, the lustful Herod Antipas in Galilee and 
beyond the Jordan in Perea, as well as the somewhat nobler-thinking Philip in the north 
and east of the Sea of Galilee, had to purchase their shadowy existence through the 
most abject humility towards Tiberius. And their servants, their faction, the Herodians, 
were the declared Roman sympathizers ofthat time; they were the declared and 
unashamed embodiment of what Sadduceeism fundamentally was.
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The Essenes and the Pharisees sought salvation from the ever-tightening, increasingly 
unbearable yoke more earnestly. The Essenes aimed to overcome the world by 
withdrawing from it, seeking reconciliation and elevation in a tight circle. As they



distanced themselves from the ordinary worldly life through asceticism, they sought to 
permeate the idea of a sanctified nation of God's priests through communist 
brotherhood. However, this attempt to realize the Kingdom of God on Earth in strict 
seclusion was as illusory as it was based equally on self-exaltation and profound 
despair, ultimately resting on the egoism that plays a special role in all piety and 
sectarianism, despite all earnestness and longing for something better.
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With equal seriousness, but more directly and consistently, the committed Jew sought 
salvation for himself in the plight of the nation as a whole. The necessary bridge over 
the idolatrous, impure world power could only be achieved if the people, the more they 
were suppressed, the more persistently held onto their uniqueness, the customs of their 
forefathers, and their statutes. Only in the firmness of this uniqueness could their 
eventual victory lie. As every previous defeat of the people, including the Exile, their first 
humiliation to complete servitude, stemmed from what all prophets had loudly warned 
against—association and mixing with foreign peoples and beings, this abandonment of 
the one true God and His commandments—it became even more essential to now 
observe them as faithfully, and thus as precisely as possible. God's law had evolved into 
countless individual commandments, branching into an infinite number of statutes. 
Hence, it became vital to maintain them with the utmost accuracy. However, this 
inevitably led to a focus on being faithful in even the smallest matters, and as superficial 
as those statutes were, to observe them with superficial precision. These minutiae 
became paramount, with the punctual observance of even the smallest detail conferring 
true nobility, representing patriotic virtue. To preserve the uniqueness of the people and 
lead them to final victory, they became complete servants to the statute. But as with all 
forms of servitude, where satisfaction is given in the most superficial manner, attempting 
to deceive the master with apparent loyalty and zealous punctuality, the same 
happened here. This superficial, punctual adherence to the law had to lead to objective 
pretense, and thus to subjective deceit, resulting in hypocrisy. This was the 
consequence of Judaism in its national limitation. They were called the "Separatists," 
the Pharisees; but this was merely a unique emphasis on what was genuinely Jewish in 
the national sense. Hand in hand with this external strictness of law observance, there 
was a burning longing for the ultimate liberation of the entire people in its purity, and 
thus an infinite hatred against the idolatrous Roman world and its tyrants. These devout 
separatists were the fiercest, most bitter revolutionaries, but also authentically, 
pharisaically hypocritical. What burned within them remained hidden, concealed until 
the right moment to speak with the sword. In short, they were the Jewish patriots, who, 
despite all their pretense, were wholeheartedly for their people, more so than those 
outright Roman sycophants and the sectarian zealots who were as clueless as they



were selfish. These Pharisees represented Jewish morality at its national, and thus 
punctual, peak. And what was it? The deepest, innermost immorality; hypocrisy; a 
desire to deceive both oneself and God, coupled with escalating despair as the chains 
of the idolatrous power grew tighter, which they hoped to hypocritically surpass.
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No, in this way, salvation could not be found. The Sadducean frivolity was just an 
admission of being a slave, the Essenic seclusion and arrogance just a proclamation 
that one could not conquer the world. Could this pretense and mere show of service 
truly deceive God, the All-Seeing? Was this external purity and superficial cleansing a 
genuine purification? And if one followed ten points with the utmost precision, was true 
righteousness achieved?

"Clean!" cried the voice of one calling out in the wilderness of that time, from the Jordan 
valley, and also in another wilderness: "You must be entirely pure, the whole of man 
must be pure if he wants to be worthy of and ready for the almighty aid of his God. The 
great day of our God's reign, the retribution upon the oppressors of His holy people, will 
only come if it becomes a genuinely holy nation, and you are teaching and practicing 
the exact opposite of true purity. By cultivating hypocrisy, you foster and amplify 
unholiness, not achieving salvation, but depriving the people of the only certainty, the 
help that God can bring with His almighty arm. The great day of the Lord will only come 
if you rid yourselves of your entire sinful nature, if in your entire being, you turn to God. 
Repentance, full and sincere repentance, and thus genuine purity; all this leads to 
salvation through Him who provides victory with His almighty strength."
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This was the voice of a true prophet; he was a patriot as a prophet, bravely opposing 
the internal apostasy, even of the most powerful party, truly like Jeremiah. He also 
employed a symbol as a prophet to lend greater emphasis to his zealous word: "You 
must become entirely pure, as pure as I immerse you in the Jordan's flood, which 
cleanses your entire body. Not just washing a part or removing a spot will help here: 
wash, cleanse yourselves completely, become in life as pure as this baptism intends for 
your body."

This was the voice, the work of the one of whom the historian of his people, Josephus, 
narrates the following: Herod Antipas, in his lust, desired his brother's wife Herodias, 
who in turn coveted the title of a princess. He thus abandoned his previous wife, the 
daughter of a neighboring Arab king, Aretas. This led to a war between the two; Antipas,



before Roman assistance could arrive, was completely defeated. Josephus sees this 
defeat as just punishment for Herod's most heinous act, the killing of "John, the 
so-called Baptist". He recounts to the Romans in his Jewish Antiquities, not everything, 
but enough about this Baptist to clearly understand his essence. Josephus says he was 
a righteous man who taught the Jews virtue, justice among one another, and the fear of 
God, and to undergo baptism. For baptism would appear pleasing to God if they didn't 
use it for repentance of individual sins but for cleansing of the entire human being, with 
the soul then being purified through righteousness.
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Here we have the most faithful historical commentary on the image of the prophet John, 
as it appears in our Gospels. Josephus, however, adds something very remarkable.
This preacher of repentance and baptism for full, sincere conversion attracted the 
people among whom he lived and worked so much that it seemed as if they would 
undertake everything he would command them. It appeared necessary to remove this 
dangerous people's leader early on, before he would instigate innovations or even a 
revolt. John surely didn't spare the miserable private life of this Sadducean Antipas, who 
ridiculed the national law. Yet, this ruler also feared this bold spokesman and people's 
leader for another reason. The uprising, which only needed one word from John, 
targeted his unpatriotic behavior and governance that mocked God and His law, 
meaning it targeted the Roman rule itself. That's why Herod had him suddenly arrested, 
removed from the midst of his people, and dragged to a distant, unreachable fortress, 
Machaerus by the Dead Sea, to silence the brave mouth so crucial for maintaining 
peace.
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So, we find a national side to John's word and work; such significance even lies in his 
end. As vehemently as he opposes the Pharisaic pretense, against this punctilious, yet 
ultimately non-fulfillment of the divine or national laws, he evidently still shares the same 
national standpoint with those patriots. The holy nation must and will, with God's 
superior help, overthrow the idolatrous power of the Romans and those prince-like 
Romans in the land. The goal is to become worthy and capable of this through the 
opposite ofthat feigned holiness, i.e., impurity, by truly becoming holy or pure. This 
direction towards the ultimate external salvation of his people, provided it truly is God's 
people, gave him the appearance of a demagogue, which would lead to his bold head, 
raised freely towards God, being struck down.
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With this bloody catastrophe, however, the consciousness of the nation's best part was 
now extremely strained. The purest patriotic hope was struck down by the sacrilegious 
hand of a servile Roman and by the same power that one needed to be liberated from, 
mocking the living God who was supposed to bring salvation. But John's work, the purer 
and more faithful it was, had an even more desperate quality. His work couldn't 
completely perish, as it was God's call itself, but it also couldn't remain as it was.

Indeed, salvation, God's help, could only be sought in direct opposition to the Pharisaic 
pretense. Not punctually, but the whole of man must become pure. But how then was 
this full purity to be found? John desired it with all the fire of holy zeal, but it also 
remained something merely desired, something that should be. The Law, in its 
externality, remained divided into a thousand details. Who then could achieve complete 
purity, satisfying all of these individual requirements? It was merely a striving without 
fulfillment unless it regressed to Pharisaic pretense. The despair of consciousness, of 
being both the Almighty's people and yet a slave to idols, had to be transformed into the 
joyful, firm confidence of being capable of and worthy of His almighty assistance. But 
this only led to the realization of its impossibility, to the end of all hope, to the deepest, 
inner despair. "Pure" led to Jesus Christ.
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In the Baptist, the man of the old world had delved deepest into himself; in Jesus, he 
had come to himself, penetrated to the depth at which the living God of the spirit reveals 
himself.

In pure Judaism, the principle of the old world, the determinations of nature, birth, and 
nationality, had found its purest expression, as it was concentrated here into an 
absolute unity. Ancient patriotism had reached its zenith in the sanctification of the 
smallest and most petty fulfillment of paternal decrees, and thus in sanctimoniousness. 
And even if, in contrast to this, John had demanded the individual man as such, the 
entire man, to become morally righteous and worthy of God, it was still only the man in 
this external determination, with the external law and external hope. In Jesus, it came 
down to the pure human being because he comprehended himself internally.
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In John, the endeavor to become certain of salvation had truly reached the boundary of 
hope, reaching despair. Jesus went beyond the limits of mere hope, being certain of 
God and of the way through him to the realm of blessed certainty, present salvation.

John had seen the kingdom of God from afar because he had also seen God himself 
from this distance. In Jesus, the kingdom of God had arrived because the God of the 
spirit was in him; it had approached in the God-united heart, already beginning, to then 
also become a reality elsewhere.

Thus, refuge for everyone, for the entire nation, had been gained; the realm had been 
reached which no worldly power could access and succumb to, which no foreign 
arbitrariness and no annihilation could touch any longer. With this, the principle was 
given that would now awaken Judaism to new life, to life in the spirit, and thus bring 
about the fulfillment of all the yearnings of the old world in general, give a rebirth such 
as had never existed before and so deep and thorough can never come again.

We find ourselves at the highest point, but at the same time in the realm where only the 
most general is historically given. It's peculiar, but no different: the purest light has also 
become the most hidden, the clearest has also become the darkest. The specifics can 
only be deduced. Let us distinguish between the inner development of the new, creative 
thought itself and the life in which it has manifested itself.
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Nothing, no external thing can redeem you and ensure your salvation from God; only 
God Himself, God the Spirit, who lives and reveals Himself within you and must become 
the ruling force. The pure heart alone is what you can rely on, through which the 
kingdom of God truly begins, and, overcoming all, establishes itself.

This foundational thought organically divides into three main directions: in relation to 
what should be (the law), to what is desired (the nature of salvation), and to the doer 
(God Himself).

As long as the law is perceived as external, it inevitably remains a side-by-side 
existence of countless individual stipulations, making it impossible to truly be righteous 
under the law. The law of God must, therefore, be grasped internally, understood in its 
essence; only then can it enter the human heart and become its own singular will. That's 
the first point. As long as the law was externally and punctually perceived, even the



holiest will of a baptist led to despair in achieving righteousness. The law feels 
unfulfillable, because it's unreachable, foreign to the human heart, merely imposed from 
the outside. The will of the one God, who is Spirit, can only be a spiritual, unified will. 
This means that it comes down to the essence, the principle, in which all individual 
stipulations are absorbed. In the Gospel (Mark 12:28), a scribe asks, "Which is the 
greatest commandment?" It's said of him that he was close to the kingdom of heaven. 
Yes, this question leads to the kingdom of Jesus. No Jew had ever asked this seriously 
before. It's the innermost question of the new consciousness, a progression from the 
Baptist's standpoint. And when the correct answer is found, in which "all the Law and 
the Prophets hang" (Matthew 22:40), it means exactly the same as what we call the 
principle in our language. This advancement to the principle of the commandments, to 
the One in which everything lies, to the inner essence of God's commandments, 
immediately leads to it entering the human heart, becoming its own singular will. To 
understand the essence of the law or to grasp it as a singular is to simply make it an 
internal, most personal law and will.
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We can illuminate this at a point that captures all else. A passage from the Gospel 
(Mark 7:1 and following) is classic in this respect. All individual commandments 
essentially aim to become pure in detail, to remain pure before God. Thus, they have a 
host of washings at various times and in various ways, e.g., the commandment to wash 
one's hands before eating. As long as this remains an external command, it is indeed 
observed very pharisaically and punctiliously: every time, even when the hands are 
clean, they are moistened, but only externally, as if merely with the fist (for that's what 
"pygmei" means), instead of properly. Usually, that's all that's necessary, but what 
happens when the hands are genuinely dirty? They are then moistened just as 
superficially, made clean in appearance, meaning they remain unclean. Thus, among 
the nations that have countless individual cleaning and endless washing 
commandments, the greatest uncleanliness exists. If the commandment is external and 
remains so, branching out into countless specifics, being so foreign, then it merely 
articulates what should be done, but it is done the least, only as superficially as the law 
was given.
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On the other hand, when the essence, the principle of all these commandments is 
grasped, then this inner nature of the law also becomes the inner determination of the 
person who understands it spiritually. Then the inner self of a person, the heart itself 
becomes pure, and once the heart becomes pure, it tolerates nothing else than that the



external person is also pure. He doesn't wash when he's clean, but he also cannot 
tolerate dirt at any time. Only the internal makes one truly pure. The external cannot 
defile and make the person impure, thus says the Gospel, but from the heart comes all 
evil (Mark 7:15, 20), and hence, blessed are the pure in heart, for they shall see God 
(Matthew 5:8). That question, "which is the greatest commandment?" and its answer is 
the first purest expression for the new consciousness that leads to fulfillment.
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So, what is it, positively, that purifies, that creates a pure heart? It is the love of God in 
the heart, the full, true, absolute love, not merely existing for oneself but for others, 
living and serving for their refreshment and edification, without excluding anyone. In full, 
pure love, God's life opens up with all its bliss and eternally renewing power. And in this 
aspect, it will always remain the highest: (Mark 12:33) "Love God with all your heart and 
with all your might, and your neighbor as yourself."

If the law itself is grasped in its spirit and placed in the spirit, alive in the heart, then 
salvation itself will be perceived differently. It will no longer be seen and sought in the 
external but the spiritual salvation, the inner reconciliation, the unity with God will be the 
foundation and the starting point for everything else. The Kingdom of God will primarily 
be perceived as an inner kingdom, from which everything else or external can be 
reached. "Seek first the Kingdom of God, and His righteousness, and all these things 
shall be added to you" (Luke 12:31). This will remain the simplest expression of the new 
consciousness from this perspective. — Lastly, God Himself, to the person who has 
found his inner self, will no longer be sought merely outside of him. As Spirit, He will be 
grasped, sought in spirit, and thus truly be revered. From this perspective, we will retain 
the purest expression of the new consciousness in the simple statements: "God is a 
Spirit" (John 4:24) and "the Kingdom of God does not come with observation, but it is 
within you" (Luke 17:20-21).
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These are the main outlines by which the barrier of the Jewish essence, but also of the 
entire ancient nature trapped in a similar essence, was fundamentally broken through. 
They suffice, at least, to hint at the infinite wealth of reconciling and liberating power that 
lies in such a self-realized, thus unified with God, inner being.



In the north of Palestine lies the Sea of Galilee, formed by the Jordan River, which so 
often reminds us of our beautiful lake; it too was surrounded by numerous semi-urban 
hamlets and offered delightful bays. There, a mountain rose towards Gadara; it was 
dominated above by the city of Bethsaida-Julias and below by Tiberias, while on this 
side lay the towns of Capernaum and Bethsaida. It was on these shores that Jesus of 
Nazareth, after the death of John had cast a gloomy despair over all faithful hearts, 
stepped in his place with a serious call to repentance, but also with the good news: Do 
not despair, the Kingdom of God is closer than you think. God is coming; you just have 
to come to Him. — Yes, to become entirely pure, as the Baptist wanted, that is the goal, 
but you achieve it when your heart becomes pure; just open it to the ineffable influence 
of your God. He Himself purifies you, and when you have God in a pure heart, then, 
even amidst all pain and external torment, God is near you. Thus, His Kingdom has 
come close, indeed, the Kingdom of the living God is truly here if you only seek it where 
it is. — Now, one had to hear Him explain the law and the prophets; it touched the heart, 
for He grasped their heart and spirit, and showed: today is already fulfilled what the 
prophet (Isaiah 60:1) speaks of the blessed year of the Lord, if only you understand 
God's voice rightly, if you understand it in all its depth. But you don't understand God's 
call if you don't make God's life, which is love, your own. You despise the tax collector 
and think he is entirely impure, but why shouldn't he be pure of heart or become so, and 
thus truly pure? Why shouldn't he, like anyone else, partake in the Kingdom of God if 
God has made him pure? — But indeed, your righteousness must become entirely 
different from that of the scribes and Pharisees. The goal is not in washing hands or in 
the countless Sabbath regulations; it lies in becoming worthy of God through complete 
love, and that your heart contains God's Sabbath, the rest and silence in God.
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There was something enrapturing and unspeakably touching about his entire 
appearance. He devoted himself entirely to the calling to awaken and uplift his people, 
to fulfill what the Baptist had called for. The people surrounded him, constant 
companions accompanied the master who captivated them as he carried the good news 
in Galilee and Judea: God is near, the Kingdom is near, repent, become pure through 
love. It is more than all sacrifices, but full, true love that wishes no harm even to the 
adversary. You hate the Romans, he might have said, and God will judge the idolater, 
overthrow idolatry. But judgment belongs only to God, who will execute it in His time. 
However, we are only God's children when we love, just as He benefits even those who 
foolishly reject Him. Love even your enemy, yes, even the Roman! — But that was 
something horrifying: to love the enemy, the Roman! People withdrew, but they were 
irresistibly drawn back to him. His following grew. Sadducees approached with tempting 
questions, Pharisees with accusatory queries: he showed them the triumphant power of



a mind united with God. His family came to try to stop him; he pointed out his true 
brothers, those in God. — The more his following grew, the more suspicious he 
became. He will draw all the people to him, incite them away from the holy traditions of 
the fathers, without which we are completely lost, the patriots said. — Yet the people 
jubilantly surrounded him as he went to Jerusalem to sanctify the tradition of the fathers, 
to sacrifice the Passover lamb, and to share the chalice of community in praise of God, 
the savior of his people. — This can't continue, the rulers whispered. There will be a real 
uprising, said the Romans, with this preaching of the imminent Kingdom of God. Pure, 
said the Pharisaic hierarchs, the people won't even want to draw their swords anymore, 
they'll learn to love the Romans, bow down, and thus become traitors to the promises of 
our God. He must fall, or our kingdom, i.e., the people's hope will crumble. — The 
procurator Pontius Pilate used to reside in Jerusalem during the festivals with a cohort. 
Those who harbored rebellion in their hearts and only awaited a favorable time and 
God's armies for it, denounced him, who founded the Kingdom of God on earth, as an 
opponent of the Emperor, they incited and threatened with great danger. Palestine was 
a dangerous, deeply revolutionary land. If the chief revolutionaries harbor a strong 
suspicion of an impending riot, which who knows how far it could lead, that's enough.
He had taught, awakened, and captivated throughout all of Palestine. The quiet but 
general following seemed very dangerous. He is arrested, his followers seized by horror 
and fled; he is condemned to crucifixion, the death of a rebellious slave. And they 
crucified him.
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The patriots had had enough, even if they were secretly horrified by this conscious 
atrocity; he was no more, whose silent power they feared more than the Romans. Oh 
God! sighed the others, is he too swept away, is he also dead?

No, he is not dead, it echoed in Galilee, he has risen and appeared to Simon in glory. 
And others, and ever more numerous, replied, he has truly risen and they saw him in 
heavenly glory, at the right hand of power, now seeing the Son of Man, to whom 
dominion in heaven and on earth has been given, and who will now come with the 
powers of heaven to establish the kingdom of the spirit he has revealed, which has 
been made manifest in him.
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It is one of the most certain facts of world history that Jesus the Crucified appeared in 
glory to his disciples, whether we can understand this fact in one way or another or not 
at all, or never fully grasp it.

Above all, we cannot think of any apparent death or revival from it. This delusion, which 
became particularly fatal in Uhlig, was abolished the more the criticism became 
absolute. Some years ago it was loudly proclaimed that an old manuscript had been 
found in Egypt "about the true course of Jesus' death", according to which he was sent 
out by the secret society of the Essenes, then healed after only a half-executed 
crucifixion, etc. This is nothing but a swindle. The work consists of the poorest treatment 
of our first gospels, which are also the oldest of all. This has been found by the latest 
criticism in particular.

We must also not think of a vision in the night. They saw him in the clear light of day, 
individually and collectively, an entire assembly of five hundred brothers at once. How 
this might be explained cannot be a subject of historical research. This only has to 
reconstruct the original report from the diversity of the various presentations and to 
maintain it in its purity against all later interpretations.
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It consists of three moments, of which the first two are provided by the two oldest 
documents in this matter, the personal report of an apostle, Paul, and the Revelation of 
John, the third by the original gospel, the basis of all other accounts.

The oldest of all resurrection reports, which can alone set the norm and can only be 
placed or supplemented by the later ones in its light, is what Paul himself handed down 
around 59 A.D., when he felt prompted to recall it to the Corinthian community (in the 
first letter to them, Chap. 15, V. 3 ff.): "I delivered to you what I received, that Christ died 
for our sins"; he adds "according to the Scriptures", i.e., according to the Holy Scriptures 
of the Old Testament. Without a doubt, he has the Old Testament Book of Isaiah in 
mind. In it, the people of Israel, who suffered so much in the Babylonian exile and yet 
were so faithful to God, were portrayed as Jehovah's servant, who is destined to bear 
the sins of others. Specifically, it says there (53, V. 5): "He was wounded for our 
transgressions and crushed for our iniquities", and Paul rightly finds this perfectly, even 
completely true, in him who truly suffered innocently.
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Paul continues: "And he was buried and raised on the third day according to the 
Scriptures." In the same Isaiah passage it says (V. 9) according to the original text: "His 
grave was with the wicked and with the rich in his death," both times meaning the same 
thing, he was buried like a criminal. "But," the remarkable, unforgettable passage 
continues, "he shall see his offspring, live long, and the will of Jehovah shall prosper in 
his hand; I assign him a portion among the great, and with the mighty he shall share the 
spoils (like victors he shall triumph), because he poured out his soul to death and was 
numbered with the transgressors." Thus, according to Paul's knowledge, Christ was not 
only killed like a criminal but also buried, raised from the grave of the criminal to the life 
of glory, to the triumph of the resurrection.

The more specific determination "raised on the third day" is rightly found by the apostle 
in one of the scriptures, here in the Book of Hosea (6, 1-2): "He has torn us, but he will 
heal us; he has struck us down, and he will bind us up. After two days he will revive us; 
on the third day he will raise us up, that we may live before him." "On the third day" 
meant after the shortest possible time.
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"And," Paul continues, "He appeared to Cephas, then to the other apostles, then to 
more than five hundred brothers at once, of whom most remain to this day, but some 
have also passed away. Then He appeared to James, then to all the apostles 
(individually), and last of all, He appeared also to me." "For I am the least of the 
apostles," he adds, "not worthy to be called an apostle, because I persecuted the 
church of God; but by the grace of God, I am what I am, and His grace towards me was 
not in vain, but I have worked harder than any of them, yet not I, but the grace of God 
with me."

Thus, he makes no secret of his disputes with the other apostles, yet he knows he is 
equal to them in this one thing: the same Lord and Christ appeared to him as to all the 
other apostles, only he was the last to witness Him.

But the Risen One appeared to him on the road to Damascus.

The second oldest account of the resurrection of the Crucified One to glory is found in 
the Revelation of John, written between August 68 and January 69 A.D. Throughout it, 
there's the certainty that the Lamb, which was slain, lives and rules over the whole 
world. The author, deeply attached to his Israel, wants it to eventually turn to the slain 
Lamb, their true Messiah.
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The entire Old Testament, he implies, the Law and the Prophets -  represented by 
Moses and Elijah -  bear witness to the crucified Messiah. You also have, in the two 
Jameses, two martyrs in your own city for this cause. Just like all martyrs of Jesus the 
Messiah, they too were overcome and killed by the beast that rises from the abyss, the 
godless world power, to the jubilation of all who were stung by their testimony as by His 
word. Yet, they have triumphed over the world like Him; they were dead but were 
resurrected like Him and raised to God's throne. Everyone will see them, as they will 
Him, reigning from heaven.
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So what does he say specifically about their burial, and their triumph over death and the 
grave? "And their dead bodies will lie in the street of the great city, which is allegorically 
called Sodom and Egypt, where their Lord was crucified. For three and a half days, 
some from the peoples and tribes and languages and nations will gaze at their dead 
bodies and refuse to let them be placed in a tomb. And those who dwell on the earth will 
rejoice over them and make merry and exchange presents because these two prophets 
had been a torment to those who dwell on the earth. But after the three and a half days, 
a breath of life from God entered them, and they stood up on their feet, and great fear 
fell on those who saw them. Then they heard a loud voice from heaven saying to them, 
'Come up here!' And they ascended to heaven in a cloud, and their enemies watched 
them."

It's unmistakable that the fate of Jesus -  killed by world powers, but resurrected after 
three days and ascended to heaven -  is generalized here. The three days are 
calculated according to the prophetic timing where all tribulation lasts a time, two times, 
and half a time. The vision saw with burning pain how his people in Jerusalem rejoiced 
over the execution of the two witnesses of Jesus, the two Jameses, just as blindly as 
the Gentiles in Rome rejoiced every time a witness of Jesus was slain for their 
unbearable testimony. This experience is transferred to Jesus, and what he confidently 
hopes -  that all earthly inhabitants, primarily the Gentiles, will see Christ at the right 
hand of God to their horror and learn the truth of the voice saying "come up here" with 
terror -  he already sees in spirit as realized at the death of Christ and His witnesses. 
The fate of Jesus is further generalized as it's transferred to all His faithful; in all of 
them, His fate essentially repeats itself.
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Thus, the perception in Paul is that he "was buried like criminals," representing the 
general view of the apostolic era. Just as the Jewish people in exile, Jesus too was not 
just deeply humiliated during his lifetime but also became the most despised, treated 
like a criminal, and even in death, insulted and regarded as a criminal. Criminals are not 
buried honorably but hastily at the place of execution, or they remain entirely unburied. 
Throughout antiquity, this was a way of disgracing dishonored enemies, according to 
Jeremiah (22:19) and Isaiah (14:19-20), even in Palestine. And even the Book of Tobit 
(1:17) recounts how the bodies of the Israelites were thrown over the city wall and left 
unburied, a desecration. It's an honor to be buried and be placed in a tomb sealed with 
a stone, as mentioned in Isaiah (13:19), but the greatest disgrace is not to be given 
such a burial but to be left exposed and trampled upon, or "dragged out and thrown 
before the gates of Jerusalem" as Jeremiah says.
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According to Revelation, the Crucified One was treated like a criminal to the extent that 
he would have been left unburied for days. However, the account is broad enough that 
the details are not excluded, suggesting the Crucified One was hastily buried at the 
execution site like any other criminal. At least Paul, in the final word of suffering in his 
report, thinks of a sort of burial when he later (in Romans Ch. 6) contemplates that the 
predecessor of all has somehow gone under the earth through burial.

In any case, the messianic burial of the holy body, which we encounter in our gospels 
since 80 AD, half a century after Jesus' crucifixion, is excluded from the earliest 
accounts of the apostolic era. The degradation of the Pure One, the mistreatment of the 
Savior, goes much further than later times could bear, but his resurrection in glory 
thereby assumes an even higher and more spiritual significance.
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Therefore, in the general church confession, "Jesus Christ crucified under Pontius 
Pilate, buried, and resurrected on the third day," the only controversial addition is "and 
buried." Yet even it retains a profound, albeit painful, meaning: he was buried like a 
criminal, among criminals in his death.

Only after the Resurrection was the tomb of glory built, the rock tomb as it is attributed 
to the exalted one in Isaiah (22:16); first by the love of his faithful followers, the first 
evangelist, Mark (Ch. 15:42 and following). Only in such later times did the fervor of 
veneration read the passage of the Servant of Jehovah again, interpreting the words 
(53:9) also to mean "with a rich man in his death." This justified a wealthy man asking



for the holy body, already tortured enough, and placing it "in a tomb hewn out of rock," 
and also honoring it with an untouched "shroud" that was specially purchased. Thus, my 
Savior gave my soul its rest, and "the stone, which was also placed before this tomb, 
will be rolled away" (Isa. 14:19) - a new sign of the eternal truth: the Lord has risen, he 
has truly risen (Mark 15:46-47; 16:2-4).
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Once this tomb of rest for the tortured one, the tomb of honor for the King of Glory, was 
built, who could have ever desecrated or destroyed it when celebrating the Redeemer of 
the Soul? None of the subsequent writers of the original gospel, the following 
evangelists, could separate from it. Everyone embellishes it anew, sanctifying the Body 
of Sorrows even more: Luke (23:53) expressly adds this was a holy tomb, "No one had 
ever lain in it," and Matthew (27:60) briefly says "a new tomb," "a new cloth." "New, in 
which no one was laid" is agreed by the last, and even the location is specified as "a 
closed garden." And even higher honors are given by this heart with "cloths": the 
fragrance should be more precious where my Savior rests than in a king's chamber, 
"myrrh and aloe about a hundred pounds" (John 19:39-41). Following this gaze of 
veneration, that radiant tomb of the Redeemer arose in Jerusalem, celebrated to this 
day. The celebrating soul has become even freer, eventually forgetting the old gospels 
and placing it inside the city itself, thus even more protected from the hands of 
unbelievers, even though Christ was crucified "outside," buried outside - hastily buried 
like a criminal.
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Who would want to touch this sacred tomb in Jerusalem? It is truly also a monument to 
the resurrection of Jesus. And who would not want to peacefully let the thoughtful, initial 
foundation of this building of love, in the first gospel book, and its development in the 
following ones, remain in its place? As a monument of this love, as a monument to the 
Risen One. Indeed, He deserves all the highest and most beautiful things that man 
possesses, the Son of Man. But history only granted it to Him after the resurrection, to 
Him who even in death was humbled to the lowest point, a criminal even in the grave, 
without any of the escaped followers knowing where they had laid Him. With the great 
certainty that He is exalted from His deepest humiliation to the right hand of power, in a 
word, no thought was given to a tomb. This is the result of the original message from 
the truly apostolic period.

Indeed, with this, the entire gospel narration about the manner of Jesus' reappearance 
in its specific form comes under the higher perspective of ideal history. For the "tomb



with the rich man", the rock tomb with the sealing stone now demands, in place of the 
fled disciples, witnessing women to become witnesses of: "the tomb is empty." And this 
is connected to the entire subsequent presentation, which has then been further and 
more freely developed by the subsequent editors. But they all express the 
world-historical fact, the one, eternal gospel of the apostles also in the manner of the 
first gospel book very truly, however diversely they might shape it: Death and grave are 
overcome by the Risen One, the tomb is empty, why do you seek the living among the 
dead? You women above all are only too inclined to physically possess everything, your 
loved ones, and thus the Most Beloved, the Purest and Most Faithful, the Redeemer; to 
physically embrace Him, moisten Him with the tears of your fervor, and adorn Him with 
the most precious thing you have, you faithful female heart. But what are you looking for 
the living among the dead for, the body of Him who has risen? This is not a message 
conceived by men, nor ever thought or imagined by the flesh: Heaven itself gives us the 
holy message and certainty through its messengers, who this time are more than the 
storms and the flames of fire that the Eternal also makes messengers for our awakening 
(Mark 15, 42 ff.; 16, 1-7).
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It is entirely correct that doubt about the initial cry of joy, "The Lord has risen," and the 
actuality of the completely unforeseen appearance of the Risen One, only faded with its 
renewal. But even then, the suffering of the Messiah was still something they couldn't 
quite understand; the necessity of it in the higher counsel of God only became clear to 
the later disciples, first to a Peter on that journey from Jerusalem to Damascus or 
Emmaus, no matter which — first to the Apostle, to whom the Savior of all nations, the 
one raised to God's throne, revealed himself, albeit last, yet in the highest and purest 
form, and so first and foremost (Luke 24, 13-32).

It is equally certain that, to the hardened sensual person, to the Jew, the resurrection of 
Jesus appeared from the start as something purely impossible, mere empty talk. The 
faith that might grasp the invisible God, but only in expectation of his salvation coming in 
tangible, earthly glory — this hope of the Jew will remain deaf against all those who 
testify with their own blood that the Crucified One is the Messiah. Even if the tomb 
described in the gospels was sealed and guarded, he will still believe in deception and 
try to persuade himself of a false testimony (Matthew 27. 28).

Lastly, it is just as portrayed in our latest gospels: even the believer can start to waver 
and lament, "they have taken our Lord away" when one doesn't see Him, cannot grasp 
and understand His appearance. And yet, the Risen One, in his transfigured form, is 
already by their side; only their eyes are still veiled until the higher sense perceives His



voice, and even the most unbelieving must confess: my Lord and God! Indeed, this 
Risen One, with his scars, is the very one who lived among the disciples and broke 
bread, he in his very own person is the Son of Man raised to God's throne, with us until 
the end of days (Luke 24, 36 ff.; John 20).
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All Gospel representations of the Resurrection contain essential truth, but they are also 
only attempts to present the inexpressible from these particular perspectives for spiritual 
contemplation; they wish to be nothing else. One wants to make it even more thorough 
or comprehensive, even clearer, the great fact that has conquered the world. Each 
subsequent representation is but such an attempt, a spiritual historical narration, an 
expression of living consciousness. That's why one goes beyond it freely, adopts or 
discards from it, reshapes, expands, and elevates it according to their higher 
consciousness, confident that they have now hit the mark.
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The dull mind says of all this that it's not true, the thoughtless mind even derides it as 
deceit. The weak heart, however, desires that all of it be taken literally, even the most 
diverse, even contradictory aspects side by side; it wants more than God has given. But 
the faithful heart says: it is essentially true, prosaic in its very core, yet spiritually 
absolute; it conforms to the truly historical account but also holds onto the fact that, 
even degraded in the grave to a criminal, he has overcome this in glory.

In another regard, the second monument of the apostolic age agrees with the Apostle's 
own hint. He doesn't say it in words, but through everything indicates that the Risen One 
appeared to all just as He appeared to him, hence in heavenly glory, reigning at the right 
hand of power. Paul himself, referring to Damascus and the revelations and 
appearances of the Lord he received (in the second letter to the Corinthians, Chapter 
12, 2), says: "I know a man in Christ who fourteen years ago — whether in the body I do 
not know, or whether out of the body I do not know, God knows — was caught up to the 
third heaven, to paradise, and he heard inexpressible words, which it is not lawful for a 
man to utter." And the Acts according to Luke (Chapters 9. 22. 26) always explicitly 
speak of a light from heaven from which the Risen One spoke to him. Regarding a 
predecessor of Paul, the first martyr for the Crucified One, Stephen (Acts 7, 56), it's 
even more explicit: facing death, "he looked up to heaven and saw the glory of God, and 
Jesus standing at the right hand of God. And he said, 'Look, I see the heavens opened 
and the Son of Man standing at the right hand of God.'" If Paul is right in equating his 
revelation of the Risen One with the appearances granted to all others before him, then



here we have the most faithful or at least the most complete representation of them all, 
echoing the original message. Despite all the challenges the Apostle faced later, it was 
never disputed that the Risen One appeared to him just as He did to the others; only 
that he wasn't close to Him in the flesh was the deficiency. This matches the second 
primary document of the apostolic age itself. The one killed by the world beast and 
degraded to a criminal's grave is resurrected, which is the same as the voice from 
heaven saying: rise up here. The resurrection and the ascension to the right hand of 
God thus merge into one. And as his disciples have seen him in delight, so his enemies 
will see him — as the Lord and Judge of all the world — one day in terror. As the former 
has seen, so will the latter; only these have seen him already, those will see him later; 
all equally reigning above the earthly world.
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However, this original perception inevitably had to change once the tomb of glory was 
built. The appearance of the Risen One then became more tangible, more earthly; and 
eventually, the Resurrection and Ascension to heaven, which originally were the same 
thing, were not only distinguished but also separated. This differentiation first occurred 
at the beginning of the second century by the author of the Acts of the Apostles 
according to Luke (Chapter 1, Verse 3 onwards). And after some hesitation, this 
distinction was also adopted by the general Church for its liturgical cycle: first the Feast 
of the Resurrection, then on the fortieth day the Feast of the Ascension, before the 
fiftieth day (the Pentecost) commemorating the foundation of the Christian Church.

It is not only permitted, but quite meaningful, to differentiate the two moments of the 
same concept, the same fact; there's the rescue from the deepest humiliation, from 
death and disgrace, and here's the elevation to participation in God's governance over 
all humanity; there's the victory, and here's the triumph. Both aspects contain such a 
wealth of truth and awakening, of profound and uplifting thoughts of practical power, that 
both are rightfully distinguished in perception as well as in liturgical celebration. And 
what could be more uplifting than the beautiful time between the Feast of the 
Resurrection and the Feast of the Ascension, perfectly suited to remind us that we are 
called, as with the Risen One, to be awakened to a new life of the spirit and to walk in 
that new life (Romans 6, 5-11)? From the Risen One, we learn to overcome, even in 
this time, the all too heavy physical bonds, the eternal death in our senses and desires 
and thoughts, and to cast off the remnant of the old nature that clung to the apostles for 
so long (Acts 1,6).
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It also has its fully historical basis that the personal appearances of the exalted Son of 
Man continued to recur over an extended period. After all, he was indeed last seen 
among everyone by the apostle on that journey from Jerusalem. On that journey, he 
heard words which he could not express, but which he sought to realize throughout his 
life. From then on, the Risen One only guided, protected, and strengthened his disciples 
with his spirit, with the Holy Spirit of power from on high. And this will be the specific 
reason why, in the middle of the second century, it was also believed that after the 
Resurrection, Jesus remained on earth for eighteen moons, or 545 days, as an 
apocalyptic writing ofthat time (the Ascension of Isaiah) counted, which also equals one 
year (of 365 days) and six moons (of 30 days). Within this period, Paul would have 
converted.
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However, the revelation given to Paul was later regarded so much as something 
special, a particular distinction at the very least, that another ecclesiastical need 
became predominant. It was important to fix the disciples' endowment with the Holy 
Spirit and thus the foundation of the Christian Church to a specific day, not too long after 
the first great act of salvation. Ideally, it would be on the Day of Israel's Law Celebration, 
the Pentecost. This date had already been determined by the author of our Acts of the 
Apostles. But only so many days of the Risen One's stay in the earthly sphere seemed 
appropriate before he permanently entered his true home, heaven, from where he will 
come to judge the living and the dead. These days matched the number of days he had 
spent in the desert of temporality after his anointing as the Christ through baptism, 
before he began his messianic work (Mark 1,12 onwards). Or as many years as the 
holy people had spent after their rescue from Egyptian servitude and the depths (of the 
sea) in the barren wilderness, before entering the promised homeland. The ideal basis 
for all these later attempts to bring the great spiritual facts of early Christianity closer to 
perception is all the more striking here, as we witness in one Christian from the 
beginning of the 2nd century the power of this need to reshape what was found 
according to broader, higher consciousness.

95

The Gospel and the Acts of the Apostles according to Luke are evidently and 
notoriously from the same author. However significant his changes and improvements 
were to the original resurrection story of the Gospel, especially with the Acts of the 
Apostles in mind from the outset (Luke 1, 1-2), he still keeps the Resurrection, the 
appearance of the Risen One, and his Ascension to heaven all on the same day 
(compare Luke 24, 13. 33. 36. 50). Only when he turned to composing the Acts of the



Apostles did the necessity, or at least the appropriateness, confront him not to leave the 
disciples for the fifty days, until they were filled with the Spirit, without any support, 
without Christ, and even without the Spirit from on high.
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Thus, the 40 days were introduced by him, during which their dull understanding could 
be all the more awakened about the true nature of the Kingdom of God (Acts 1:3, 7 ff.), 
and then finally to be informed most definitively that they should not expect the 
establishment of the Kingdom of Israel, but the gift of the Spirit.

The ascension of the Resurrected had to be clearly seen as such; it only happens now, 
in 105 AD, before their eyes (Acts 1:9). This newly perceived miracle of rising from 
earthly bounds to the right hand of power rightly demanded the renewal of the heavenly 
message, the same one (Acts 1:10, 11) as it had formed more closely for him at the 
Resurrection from the opened grave (Mark 16, v.3) that everything is based on the 
testimony of at least two witnesses (Luke 24:3 ff.), which Tertullian reminded against 
Marcion (4,42). Only such a later period progressed to such a degree of visualization, 
whereas the original gospel simply states the spiritual fact: "After the Resurrected had 
said that to the disciples (as was said to the Apostle of the Gentiles), go into all the 
world and preach the gospel to all creation, he was taken up to heaven and sat at the 
right hand of God." Even the next follower still left this elevation spiritual (Luke 24:51), 
as long as Resurrection and Ascension at least fell on the same day for him. But even 
after the Acts of the Apostles had already been written and distributed, its innovation did 
not immediately find acceptance. The author of the last of our three oldest Gospels, the 
one named after Matthew, the most extensive, preferred to keep the Ascension in 110 
AD purely in spirit (Matt. 28:20), as a spiritual treasure, a mystery of the Spirit. And the 
author of an early Christian, slightly later, attributed to Barnabas, but not composed until 
after 119 AD, simply stays (Chap. 15) with: "We celebrate the eighth day joyfully, on 
which Jesus also rose from the dead and, after appearing, went into the heavens," just 
as the pre-Acts Gospel, the Gospel of Luke stated. The last Gospel, which placed itself 
under the authority of the spiritual seer of Revelation, John, is also the highest in that it, 
while adhering to the form given by the earlier Gospels — particularly the rocky tomb of 
honor — most spiritually reverted to the original view of Resurrection and Ascension 
(John 20:7 ff.). Or what is the meaning of these significant words: "Do not touch me, for 
I have not yet ascended; but I am ascending to my and your Father, to my and your 
God?" Consider the history of the interpretation of this passage, e.g., in Meyer, and see 
the miserable results that arise, pitiful outcomes one hesitates to voice — "my wounds 
hurt too much" (Eb. Paul), or "it is against decency" (Meyer) etc. — when one is still 
bound by the one-sided emphasis on the need for Pentecost by the author of Acts and



believes, out of sheer ignorance of the 2nd century, that Christianity would have let itself 
be so early banned by individuals. On the contrary, the spiritualized John does not allow 
anything other than, when the Resurrected appears repeatedly to grant the disciples the 
Spirit or to eliminate any doubt about the identity of the Resurrected and the Crucified, 
this only happens from heaven, where he went when he rose. This remains so explicitly 
spiritual, even with all the unique personality, that even closed doors are not closed for 
him (Cap. 20:19, 26).
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The spiritually free and inspired author of this highest Gospel has returned to the vision 
of the actual seer of Revelation, as well as to that of the Apostle himself: Resurrection 
and Ascension to the right hand of God are identical. In doing so, he was not misled by 
the tomb of honor built only after the time of the Apostles, just like the originator of this 
himself, the first, equally inspired author of the original Gospel, which is also named 
after a John, but referred to as John Mark.
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Only this Gospel, based on those documents which solely belong to the apostolic era, 
can be considered as directly associated with it. For all other later Gospels only serve to 
validate its great age through their utilization, and to demonstrate through their freedom 
how the earliest Christianity had conceived the narrative form of its doctrinal texts. Here, 
of course, they have the even higher significance of helping to restore the original text of 
Mark, which, as is notorious and now generally recognized, was displaced by a later 
hand after the oldest of our extant New Testament manuscripts, the Codex preserved in 
the Vatican, and by all other external and internal indications from Chapter 16, Verse 9 
onwards, and, just as surely from Verse 8 onwards, by another old Codex.

For the original evangelist, about ten years after John's Revelation, or even against it, 
introduced and conducted the messianic tomb for the resurrected, stating that "it was 
allowed for the crucified body to be placed in a tomb", the portrayal of the resurrection 
and ascension has now become more specific (Mark 15:40 onwards, Chapter 16:1-7).
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The disciples had cowardly fled, leaving only the faithful women who wouldn't leave 
Jesus, even in death, the man of sorrows, even on the cross. They now see how "the



rich man", named Joseph of Arimathea, who, as a member of the council, knows how to 
obtain the body from Pilate, entombs the holy body on the day of suffering before the 
Sabbath in his rock tomb, which is then sealed with a stone. After the Sabbath (on the 
third day), they come early in the morning at sunrise to embalm the holy body. Their 
only concern is the large stone at the tomb; but it has been rolled away. The tomb's 
curse is broken, and an angel's voice tells them not to be afraid: "Are you looking for 
Jesus of Nazareth? He is not here (among the dead); he has risen: Go and tell his 
disciples, especially Simon; he will go before you to Galilee; there you will see him, as 
he promised you" (V. 7). For in this entire Gospel, Jesus the Resurrected foresaw and 
prophesied his suffering and victory over death exactly as it occurred, without them 
understanding the slightest bit of it.

"The women then left the tomb in shock"—naturally. But it's puzzling that they remain so 
shocked that they "didn't tell anyone about it" (V. 8). Why not? Why don't they proclaim 
with great joy what the heavenly messenger had told them?
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But the astonishment increases even more when a new section begins (V. 9), as if 
nothing had happened before. "After he had risen, early on Sunday, he first appeared to 
Mary Magdalene (according to John 20:1-18), who then told the disciples, but they did 
not believe. Later he appeared to two of them walking in the countryside in a different 
form; they told the disciples (according to Luke 24:13-33), but they again did not 
believe. Finally, he appeared to the eleven while they were reclining at the table; and he 
rebuked their unbelief and hardness of heart because they did not believe" (V. 9-14).

Then, quite strikingly, without any mediation, he tells them, even though they had just 
been so unbelieving, the great command (V. 15-16): "Go into all the world and proclaim 
the gospel to the whole creation. Whoever believes and is baptized will be saved, but 
whoever does not believe will be condemned."

Then a list of all possible signs that will accompany believers is given (V. 17-18). "In my 
name, they will cast out demons (according to Mark 3:15, 6:7); they will speak in new 
tongues (according to Acts 2:4); they will pick up serpents (according to Acts 28:3-4), 
and if they drink any deadly poison, it will not hurt them (according to later apocryphal 
writings); they will lay their hands on the sick, and they will recover (according to Mark 
6:56).
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Finally, it is said (V. 19-20): "So then the Lord Jesus, after he had spoken to them, was 
taken up into heaven and sat down at the right hand of God. And they went out and 
preached everywhere, while the Lord worked with them and confirmed the message by 
accompanying signs."

The fact that this conclusion in its entirety does not belong to the author of the rest of 
the Gospel of Mark is evident to everyone: 1) from the completely abrupt new beginning 
(V. 9: "but when he had risen early on the first day of the week"), 2) from the angel's 
command (V. 7) having no sequel, 3) from the language, which throughout the entire 
conclusion differs noticeably from the distinct individuality of the Mark's Gospel.

We have 4) in the list of all possible signs for the believers a definite use of the Acts of 
the Apostles, and 5) in the first list of appearances - first to Mary (of Matthew & John's 
Gospels), then to the two (of Luke's Gospel), and finally to all eleven (of Matthew, Luke, 
and John) - nothing but a harmonizing attempt of the latest era to bring together the so 
different resurrection reports into a kind of unity. People became aware of these major 
differences after - in the Catholic era - all our four Gospels were chosen and written 
together in a Gospel book. But why was this harmonized account of the resurrection 
inserted specifically into this Gospel? One might think because it was the simplest, but it 
must have had a specific reason related to its content.
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However, the inauthenticity of this passage (from V. 9 onwards), already noted by 
ancient textual witnesses, is only one aspect. The actual conclusion (V. 19. 20) was 
already known in the 2nd century: V. 19 to Irenaeus ("Against All Heresies", III, 10, 6), 
and V. 20 even to Justin Martyr (Larger Apology Ch. 45). There is also nothing in it that 
contradicts Mark, except for a few particles. Equally unassailable is the magnificent, 
characteristic phrase, offered by no other source and not to be conceived by a later 
author in its bluntness and yet subtlety: "Proclaim the gospel to every creature; he who 
believes and is baptized will be saved, he who does not believe will be condemned." It 
does not add "he who is not baptized." Here, there is not even a stylistic objection to 
attribute it to Mark. Lastly, it is unthinkable that the author would leave his Gospel 
without an end, the preparation for the appearance of the resurrected one (V. 1-7) 
without any sequel.
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Rather, in the double negative: the conclusion of this Gospel has not been preserved to 
us entirely in Mark's style; however, what we have is not entirely spurious. In general,



we have the positive certainty: it is not purely preserved, it is only interpolated; the real 
conclusion (V. 15. 16. and B. 19. 20) has been altered only in language by the 
interpolating hand, preserved in its originality, with only the sign of wonders (V. 17. 18) 
inserted by a user of our Acts of the Apostles.

The only question, then, is what happened between the angel's exhortation (V. 7): "Tell 
the disciples that he will appear to them in Galilee," and the undoubtedly genuine words 
of the resurrected (V. 15. 16): "Go into all the world and proclaim the gospel to every 
creature"? But this means: even V. 8, according to which the women only tremble and 
report nothing out of sheer fear, cannot belong to the original text shape.

Some ancient textual witnesses have already recognized the obvious. The angel's 
words to the women (V. 7) were not in vain: they went and announced it to the disciples, 
the good news. They then went where God had commanded them. There they saw the 
resurrected, who then gave them their final mission (B. 15 etc.), and then ascended to 
his and their Father (V. 19 etc.). This must have followed, but nothing else can be 
expected from the clear structure (V. 1-7).
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But we have more here than mere speculation. The original text for Mark, which the 
interpolator displaced (V. 8-14), is still preserved to us, excluding the language. This 
discovery was first made by Ch. G. Wilke, precisely because he recognized and 
demonstrated the most original of all Gospel texts in the text of Mark. Here (Matthew 28, 
B. 8 and V. 16. 17) we still faithfully have what stood between Mark 16, V. 7 and 15 but 
was ejected by the interpolator in favor of his harmonistic product.

After the angel spoke thus to the women (V. 7), "they departed from the tomb with fear 
and great joy and told it (as they had been commanded) to Simon and the other 
disciples." So Matthew (28 V. 6), but so did the first user of this base Gospel, Luke (24,
9 etc.), and the last (John 20, 2).
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Now, the disciples immediately go to Galilee, as Matthew (Ch. 28, 16) has preserved for 
us, specifically to the mountain where he had given them their mission (as it appears, 
after Mark 3, 13 etc., to be his disciples and future apostles). And when they saw him, 
they fell down before him. Some doubted. And Christ came forward and said: "What 
now?" Surely what the interpolator has left standing (in Mark V. 15): "Go into all the 
world and proclaim the gospel to every creature," etc.



Regarding the words of this text (particles and synonyms), scholars can continue to 
argue, but the content provided is undoubtedly original, as this Gospel itself is the most 
original among all, the basis for all others, even in the preserved conclusion. Both first 
users have only made it more fluid and adapted it to their later views. Both have 
transformed the closing words (V. 20), of which Justin preserved the beginning ("they 
went out and proclaimed everywhere"), namely the statement: "the Lord (from heaven) 
was with them", into a reassurance from Jesus, a last word from him: Luke (24, 49) 
"behold, I am sending the promise of my Father upon you — from on high", Matthew 
(28, 20) "Behold, I am with you always, to the end of the age." Both also avoided the 
stark phrase: "Whoever believes and is baptized, and whoever does not believe," etc. 
Luke (V. 47) lets them simply proclaim "repentance and forgiveness of sins among all 
nations," Matthew (V. 18) has them go out and make disciples of all nations in a more 
general way. Baptism is also mentioned, but with the instruction that disciples should 
baptize everyone in the proper way, in the name of the Triune God, as it had been 
established by the church around 110 AD. The emphasis on faith also falls on his 
Judeo-Christian soul; he tells them to "teach them to observe all that I have commanded 
you." Christian faith is thus better placed in observing the new, Christian 
commandments.
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Thus, we also have in its entire totality the resurrection account, which has become the 
foundation for all subsequent transformations and adaptations. In this, a consolidation of 
the many appearances (1 Cor. 15) into a single narrative, we find the key link between 
the original account of Paul and his era and the portrayals of the later Gospels. It 
becomes increasingly clear the new aspect with which we must now complement the 
report from the Apostolic era. Christ first appeared to the disciples in Galilee as the 
Resurrected, having risen from his deepest humiliation. Only there, where they had fled 
after he was handed over to death, far from the cross itself, did he first appear to Simon 
and then to the others. Then to the five hundred, and finally to the last apostle. To all, he 
appeared equally as the Resurrected and the One Ascended to the Right Hand of God, 
as a heavenly apparition. As long as this vision was granted to them, they did not think 
of a tomb for him, or at least believed that his criminal tomb, emblematic of his entire 
demeaning treatment and abuse, was nullified by the clearly perceived victory. 
Everything else is certainly very understandable, even ideally justified, lasting 
edifications, invaluable in practice, but not historically relevant. They are expansions of 
the significant innovation that the first post-apostolic narrator introduced. But he still 
preserved the most crucial aspects: the Resurrection and Ascension, the appearance of 
the Crucified in glory, and his Sitting at the Right Hand of God. Both are part of one fact.
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Finally, in this textual restoration of the original resurrection report, by identifying and 
excluding the primary interpolation (V. 8—14) with its natural accompaniment (V. 17.
18), we find a comprehensive critique of all subsequent writers. The interpolator noticed 
that all these subsequent Gospel reports in Matthew, Luke, and John, with their diverse 
and other appearances, deviate significantly from this yet too simplistic portrayal of a 
single, first, and last appearance in Galilee. Thus, he not only sought to harmonize 
among the three but also specifically chose the Mark-text, the foundation of all other 
narratives, to graft in his additions. For this, it was necessary to sever the women's 
transition to the disciples, thereby stripping them of joy and intensifying their fear so that 
they would not wish to report anything (V. 8).
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Given this interpolation, one might speak of forgery or "pious fraud" for the greater 
honor of the Catholic Church and its quad of selected Gospels, meant to coexist 
harmoniously. It is certainly a product of the Catholic era. The Vatican would have the 
least to object to, as something of the kind is already stated in their Vaticanus. But we 
should more delicately and in accordance with the not-yet-reformed era, term it an 
attempt to adjust, rectify, and enhance the all-too-simplistic Gospel of a mere "Mark", 
especially when contrasted with the richness of the Gospels of "Matthew and John". But 
with this discovery, which was indeed made by Wilke but was arbitrarily trimmed and 
hence remained obscured, complete clarity and certainty have now been brought to the 
resurrection story from this external perspective. In the New Testament, we can only 
count nine resurrection accounts: Paul, Revelation of John, Gospel of Mark, Gospel of 
Luke, Acts of the Apostles by Luke, Gospel of Matthew, Gospel of John (Ch. 20), 
addition to the Gospel of John (Ch. 21), and the Catholic Mark-edition (16, 8 — 14). The 
contradictions among them all have now been resolved; the original resurrection report 
is confirmed, supplemented with one aspect, and thus illuminated.
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Even if, from this critical examination of the varied portrayals based on the New 
Testament itself, the resurrection of Jesus emerges as a factual event of the spirit, it still 
remains such an event without any analogy in the entire history of mankind. For other 
great men, people have found it hard to believe they could have died, like Frederick 
Barbarossa, even the first Napoleon; but then they imagine a mysterious continuation



on Earth. Some, fueled by fervid imagination, see others living and appearing ghostly. 
But there's no trace of any of this here. The deifications of ancient heroic figures, such 
as Hercules (who, moreover, is inherently a god, representing the strong one victorious 
through the twelve signs, the wandering sun hero) or Romulus, who is just the spirit of 
Rome, are even more distant analogies. The mere caricature of these is the deification 
of the Caesars through the Senate decree. Even the rapture of Enoch and the fiery 
ascension of the prophet-hero Elijah during a storm to God is entirely different. They 
don't die; they are inherently immortal. But here, there's a criminal death and yet a 
resurrection, a deep degradation and yet an elevation, an elevation to God's very 
throne, and in such vivid personal clarity that it was seen with full certainty by 
individuals, even by five hundred at once. True, there are instances where entire 
assemblies experience the same vision due to states of mind, as in the history of the 
Huguenots and the Camisard persecutions. But here, the certainty of the Resurrected 
they saw had been predetermined by Jesus's disciples themselves. There was also a 
feverish fervor that passed as quickly as it appeared and was recognized as such. Here, 
although there's profound agitation, the vision is clear as day, recurring, a blessed 
certainty in complete calm and sobriety. It remains the most reliable confidence, a fact 
so grounded in reality that based on it, they begin to organize with all understanding, 
even willingly going to their deaths. The appearance of Jesus the Crucified as the 
Resurrected, even in its most spiritual form, remains unique, a miracle of the spirit, and 
various ways to further understand this are conceivable. In fact, fully grasping it may 
always remain elusive.
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But even if we imagine him appearing to all disciples just as he lastly did to Apostle Paul 
in the vision on the way to Damascus, or as Stephen in spirit saw heaven open and the 
Son of Man at the right hand of God; even then, in this event, we have an irrefutable 
testimony to the true divinity in Jesus.

Previously, the assumption was developed especially by Bertholdt, which Strauß still 
shared, and which underlies his entire Gospel view, this confusion: that the Jews, long 
before Jesus, had already developed a detailed concept of the Messiah, according to 
which he had to perform this or that miraculous deed. This assumption was especially 
fiercely opposed by B. Bauer and indeed demonstrated in its entirety as a blending of 
the most diverse periods. The concept of the Messiah in the later Jewish writings was 
only further defined and made more adventurous in opposition to, and after, Christianity 
and the Christian Gospels themselves. This was a step beyond Strauß, and therein lies



the scientific overthrow of this whole particular Gospel explanation. But on the other 
hand, it was an exaggeration to proceed to the idea that a specific concept of the 
Messiah only entered with the resurrected crucified one in Christianity. Not everything is 
clear here. But what is certain is that the Jewish people had long before expected their 
salvation from the yoke of pagan darkness, their rule as that of the almighty God on 
earth in a personal representative of God, and had also developed the name and 
concept of an anointed one (Messiah), a consecrated or holy king of the kingdom of 
God. But what kind of figure should this be? A truly regal hero, like the heroic king 
David, who once led Israel to victory so powerfully and ruled over the pagans all around, 
a mighty king who, perhaps coming from heaven himself, with as much supernatural as 
earthly power, with the heavenly army would destroy all pagan power and establish 
Israel's kingdom in glory, to take revenge on his enemies and make them submissive to 
God's chosen people. This expectation of the Messiah was inspired and supported by 
the belief in the one invisible God. But it is also entirely worldly, and even the most 
spiritual prophets of the Old Testament, not even Isaiah, have transcended this. What, 
then, did Jesus have of this Jewish Messiah ideal? The man in worker's clothes, "the 
carpenter," as Luther translates, the earth-born son of a woman, the brother among 
other brothers and sisters, as the unbelieving Judaism constantly maintains (Mark 6:3, 
4). Jesus of Nazareth carried none of this within him, and yet the hard-hearted Jews 
closest to him found the Messiah in him! With such certainty and intimacy that, despite 
the cross, which sensually explained his entire powerlessness, they recognized him as 
the Lord of the world. How then, that he, the one humbled to a slave's death, could 
appear to them alive in the glory of God, as the true, the only king of the kingdom of 
God? That they saw the fulfillment of the Messianic hope arise from the dead in him? — 
In Jesus' entire life, God's proximity was somehow, but with irresistible power, 
unspeakably yet truly visible and palpable, so wonderfully touching that they could not 
think of any other deficiency. And in any case, it remains: God has, even if the specifics 
can no longer be stated, truly revealed Himself in Jesus, and therefore he could not 
succumb to the powers of this world, could not remain in death. But then everything 
comes down to the same thing, however differently the later depictions try to illustrate it: 
He has risen, and the more absolute the criticism, the more clearly it has to add: He has 
truly risen, sitting at the right hand of power, as is indeed still felt, and will be felt even 
more keenly.
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The fact of Jesus' resurrection is not merely the event and basis of all future 
resurrection but has also become the foundation of God's congregation, so that we 
ourselves, with our body and life, have become its witnesses. Through this, the church 
of Jesus stands on a rock-solid foundation that the gates of hell cannot shake. And if



anyone harbors the shallow delusion that the church, especially it, is to be destroyed, 
they should not forget Him who founded it, whom real revolutionaries wanted to 
overthrow, but He lives and will never die again.

However, the fact that the crucified one appeared to the disciples in heavenly glory is 
not just one of the most certain facts of all history but is indeed the very first, fully 
reliable account of the preceding event itself. For all other details about Him are already 
dominated by this consciousness. All our Gospels present the life of the exalted Son of 
Man working on Earth, making no distinction between His individual and His universal 
historical work.
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But everything lies in that simple sentence. The rebellious slave is crucified: so Jesus 
proclaimed the kingdom of God, its counsel, its very beginning, most fervently, and was 
therefore denounced by those who wanted a revolution as an opposing king to the 
emperor, and was executed. But he did not merely proclaim it in words but also made it 
manifest with his entire being and essence. Despite the simplicity of the appearance, 
something so wondrous, so unspeakably exalted, and so purely emerged that, despite 
the cross, he appeared to the disciples as the real king of the kingdom of God, which 
had truly begun on Earth with him. This wondrous thing is inseparably linked to the 
historical emergence of the new world principle.

But the miraculous doesn't need to consist of the impossible or unnatural. There is a 
reality that is so wondrous, beautiful wonders that can startle one, so why not also a 
wondrous spiritual beauty, an enchanting, overpowering purity and spiritual nobility, 
where no blemish can be found. This is the least of what is present here. The pure, 
godlike man emerged in the first instance when the blissful consciousness arose and 
the deepest despair of the old essence was overcome in John the Baptist as such a 
pure, truly godlike man. Therefore, it's not just this or that thought of him that has 
remained alive or just his external appearance, ghostly, but he, in his whole, full 
essence, precisely because it is so pure and godlike.
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In the oldest Gospel (Mark 6:14), there is a profound view that John the Baptist had 
risen in Jesus. Certainly, John's essence could not have been destroyed, his work 
continued, but it was only an ought-to-be, only a desire. The fulfillment was only



provided by the One who from then on lived and acted continuously, to be and remain 
the Lord over everything that is called human and wants to become a true human being. 
— We would hardly need any other message except the one about the Baptist and this 
very first Christian one; from this arises everything else that is most immediately 
necessary for the salvation of all, being continually awakened to an ever purer life in the 
spirit with him, the guiltlessly suffering pure one. At least the Apostle's Gospel story 
consists essentially of these two words. He hardly thinks of anything further, of no 
individual saying or act of the sensuous personal life. And for the witnesses and 
companions of his life, all these individual aspects were soon swallowed up by the view 
of his pure essence in general, and only afterward, on this or that particular occasion, 
individual features receded into consciousness. It is part of Jesus' essence that his life 
is not merely individual, that it is eternal.



Chapter Three
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The Apostolic Era and its Opposition, 
or Peter, Paul, and the Revelation of John.

With the certainty, the clear, evident certainty that He has risen, the new consciousness 
is also immediately defined. Thus was fulfilled what Daniel had seen in the vision of the 
night, how the "Son of Man" was brought before the throne of the Almighty to receive 
power and glory. He is now this, the Son of Man; it was no longer a dream image but 
present certainty. He is now and none other, despite the cross, the holy king of God's 
kingdom promised to Israel, the anointed (Hammeschiach), God's Christ. In him is 
fulfilled what the holy singers saw in the Psalms (2 & 110): "You are my Son, today I 
have appointed you to lay all enemies at your feet." He, the exalted Son of Man, is this 
Son of God. He will soon show from heaven the power given to him by God over the 
entire world with irresistible force, for judgment and triumph over all the world, as for the 
salvation of His own. He will come in the glory to which he entered through the cross. 
Through this saving coming (the saving presence or Parousie) he merely fulfills what he 
already is.

120

This is the first expression of the new consciousness, "Jesus is the Son of Man and thus 
the Son of God, he is crucified but risen, ascended to heaven, sitting at the right hand, 
coming for judgment." As it is spiritually so and has already become such a 
comprehensive fact and will continue to realize more and more universally, it is part of 
the first conception of the enormous idea that it is now sensually represented, that he 
comes sensually, personally in the clouds of heaven with its hosts. The old world was 
thus overcome, but according to this historical contrast. The triumphing man above all 
nations, who overcomes and rules them, had to be seen as enthroned above the earth. 
This view is, as it were, the birthmark of humanity's new birth, but the inner man 
remained true to himself in all blessedness and at the same time true to the historical 
truth that the first and last, the wholly pure man, stands outside everyone.
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They now recognized themselves as the saved of the holy people (Nezurai or 
Nazoraei), those placed in God's holy proximity (the Saints), those purified through Him 
and in Him.

How their hearts rejoiced over the certainty of being raptured from the prison of this 
world, reconciled with God, assured of His help! The helping hand, which we have seen 
the whole old world extend, was now found; it only needed to be grasped, held tight, 
and help was there unspeakably. Yes, unspeakable; in the ordinary words of the 
common vernacular, they could not express this rapture, in the holy language of the 
Psalms and prophets themselves, they tried it, stammeringly or just comprehensibly. For 
the old Hebrew, the holy language had long become so incomprehensible that it needed 
translation. Thus they spoke in tongues as they rejoiced in God or proclaimed the 
certain future, as if in new prophecy. This ecstatic speech was the first expression of the 
new spirit with which they delighted their overflowing hearts. The glossolalia of the early 
community is thus the stammering rapture of the inner man awakened from the deepest 
distress to blessed certainty; and later this ecstatic speech was repeated again and 
again when one became newly aware of salvation from God. (Cf. 1 Cor. 12-14; Acts 
10:46). — But all of them, to whom this blessed certainty had become, now saw 
themselves, likewise assured of communion with the Almighty, as brothers and sisters, 
and formed a brotherly community. They remained Israelites, only they were the saved, 
the true Jews, they said themselves (2 Cor. 11:22), the faithful to the promise of God. 
They also remained in the synagogue association, celebrated the feasts of the God of 
Israel in his temple in Jerusalem, the Sabbath with everyone, also in the synagogues. 
But when this celebration was over — in the evening — a new secret life began for 
them. They also celebrated this new life together through the resurrected with the 
Psalms of their people in honor of their God and the praise of the Messiah, as with a 
brotherly or love meal in memory of his life and death. This is the first Christian 
community still entirely within the synagogue association.
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In various places in Galilee and Judea (Mark 16:7; 11:11 ff.; Gal. 1:22), there were 
already well over a hundred who had come together in this way. The first to whom the 
resurrected appeared, and who thereby first recognized Jesus as the Christ and 
perhaps was the first to join him, was Simon with the surname Stone (Greek: Petrus, 
Hebrew: Kephas), just as so many others named Simon were distinguished by 
nicknames, Simon Niger (Black), Simon the Zealot, and so on. Judging from everything 
(Gal. 2), he was a man of deep emotion, often too purely emotional, fiery in his 
enthusiasm, but then also flagging. Alongside him were the Zebedees James and John, 
a pair of brothers full of fiery, stormy spirit, who soon identified themselves as zealots for



Christ, as Thunderers (Boanerges or Bnevarges) (Mark 3:17). Then a son of Tolmai 
(Bartholomew), a Matthai (Greek: Theodorus), also a second James from the family 
closely related to Jesus, Chalphai, i.e., as we have seen, Alphäus or Clophas; also a 
former zealot (chief Pharisee), Simon, Zelotes or Cananites. But also women and 
virgins had been deeply devoted to the divinely exalted and pure man, listened to him, 
and they too had become aware of his resurrection, a Maria from Magdala, a Salome. 
— They lived scattered in Galilee and Judea, except that they also came together in 
Jerusalem during the festival times, and it must have been there where the 500, says 
Paul, saw him together, as he once again revealed his glory. This is the early 
community in its first blessed solitude, still in the deepest silence and hidden from the 
world.
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But they also became vocal, and more and more became aware that it was through Him 
that God intended to redeem His people. These were consecrated with the baptism of 
John. Circumcision remained the symbol of belonging to God's people, but full 
purification became the symbol of belonging to the truly sanctified Nazarenes of Israel, 
the sign of participation in the community of the exalted Son of Man (1 Cor. 1:13 ff.; 
Rom. 6:3).

However, there was also a further development of their faith. On the great Day of 
Atonement (Exodus 24:8), the high priest slaughtered an animal and sprinkled its blood 
on God's throne in the Holy of Holies, the Ark of the Covenant, and on himself as a 
representative of the people. This was to atone for the people's sin and renew the 
fathers' covenant with Him. But this no longer made sense to them. They had seen how 
a very different, truly innocent blood had flowed, by which they were truly reconciled 
with the God of the fathers, by which the old covenant with Him became a new, eternal 
one. Indeed, He is the Lamb of God, innocently led to the slaughter so that we might 
have peace. He is the true, the ultimate, and the final sacrifice: His blood flowed not for 
any fault of His own, for He is without fault, but for the atonement of the sins of His 
people, our sins. We have been made pure only through Him and in Him, and not just 
despite the cross, but — it's clear — redemption has been given through His cross (cf. 
Rom. 3:25). The day of the crucifixion of the sinlessly pure one, whom God has exalted, 
has become the true Day of Atonement. His blood is the true blood of the covenant, the 
new covenant (1 Cor. 11:25).
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And when the Passover, during which Jesus had become the sacrifice, approached, 
they also celebrated it in Jerusalem on the eve of His death, like the entire people. 
However, they celebrated it amongst themselves. The cup of wine, by which the fathers 
on this day of remembrance of their salvation testified their brotherhood, they now 
shared as a cup of communion in His blood, and they broke bread in memory of the 
fellowship of His body, which was broken on the cross for all of them (1 Cor. 10:16).

However, every Friday became a day of mourning in memory of His death, on which 
they naturally lost their appetite. It thus naturally became an early day of fasting (cf.
Mark 2:19), whereas the first day of new life each week became even more consistently 
the celebration day of His and their entrance into new life, the Lord's Day, the 
commemoration of His entry into new life (1 Cor. 16:2).

126

But by the resurrection, all of Israel was destined for salvation; it was essential to extend 
this call to everyone in Israel, to gather His entire people into the Messianic community. 
Not everyone could undertake this task, only a few could sensibly make it their sole life's 
mission, to become God's envoys to Israel (in Greek, apostoloi), to serve only Him or 
the good news about Him to all the captives, to serve the Gospel. To express that all of 
Israel should belong to God's community in Him, that their faith and hope should be for 
the entire people, the twelve tribes had to have their representatives. Thus, from all the 
disciples, twelve were chosen (cf. 1 Cor. 15:5), and with that, they now turned towards 
Israel's center, Jerusalem (Gal. 1:17). So, the consciousness of the universal purpose of 
their faith for all of God's people, and at the same time the need to now visibly 
demonstrate this, found its fulfillment. In fact, this purpose was even more the work of 
the guiding Lord (Mark 3:13 ff.) as here not individuals on their own, not just individual 
communities, but the entire community of Jesus was decisive. The first of these twelve 
representatives of the tribes of Israel became and remained the one who had been the 
first, Simon Peter, whose name now took on even more significant meaning (Mark 
3:15), being a pillar for the community, even if the cornerstone remained who it was and 
is, only stupidly unrecognized and rejected by the builders of Israel (Isa. 28:16; Rom. 
9:33).

127

The brothers in the various places, however, consolidated more and more into an 
organized community. What had initially happened naturally, that the one in whose 
house they gathered for their meal of brotherhood and love became the organizer and



leader (cf. 1 Cor. 16:15), was now, with expansion, formally instituted with a board of 
elders, called Presbyteri (in German corrupted in pronunciation and meaning to 
"Priest"). In Jerusalem, initially, Peter and the other first apostles took this role. But as 
the focus on the other communities became more demanding and occupied more time, 
a separate presbytery was also established there, and at its head was placed one of the 
four brothers of Jesus, who had initially remained hardened against His divine elevation 
(Mark 6:3), but had ultimately found the Savior and Lord of all people in Him. This was 
James, distinguished from the Zebedee's James and the other apostle of this name, 
only distantly related to Jesus, by the nickname "the Younger", later also "the 
Righteous". He had become all the more deeply faithful and now became a main bearer 
of the community of the redeemed in Jerusalem (cf. Gal. 1:19; 2:9).
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The closer they anticipated the future of the Lord, the more trivial any consideration of 
temporal wealth became, though they faithfully continued in their vocations. The true 
wealth was found in Him for everyone, and it mattered that none of the brothers and 
sisters should suffer. Not only for the communal meal did each contribute what they 
had, but they also willingly gave to a communal fund for the poor, widows, and orphans 
in all the communities of Israel. At first, the Apostles managed this, but as the 
community grew, the need for helpers, or deacons, increased (cf. Acts 6). Women who 
no longer had families, the widows, dedicated themselves to the service of the 
community, especially to the care of the sick and orphans; "the widows" became a 
special rank, serving as deaconesses for the community.

Thus, the early church in its progression became more pure, consolidated, and defined 
both in faith and in external aspects. A communal meal, a communal day of worship, 
even a new fasting day, baptism, the Passover evening meal, distinctly set them apart 
from other Jews.
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Throughout Palestine, except for Samaria which remained resistant and foreign to what 
seemed like purely Jewish essence, antagonistic to it (cf. Mark 3:7-8; 10:1), the number 
of communities continued to grow. The joyful message also penetrated the synagogues 
of distant cities, especially to Antioch and Damascus, to Cyrene and Cyprus (cf. Acts 
11:20), where numerous Jews resided. However, the largest synagogue of the West 
was in the world's capital itself. In 63 B.C., Pompey had taken a large number of Jews 
as prisoners to Rome, who were mostly later freed, but some even gained influence in 
the homes of the nobility. Around this core, a growing number of trading Jews gathered,



making the synagogue there second in importance only to the one in Jerusalem. It 
remained closely connected with the Sanhedrin and Judea in general. Thus, the 
teachings of the Nazarene had early penetrated the Roman synagogue, finding a 
receptive heart especially among the poor (cf. Romans 16:5-15), truly touching their 
hearts.

129

They had still remained in peace with the synagogue, within it, though mocked as the 
Christian or Messianic sect. But it was inevitable: the heart that filled and inspired this 
sect had to burst the confines that enveloped it. They faithfully observed the law, but 
from the heart, in the spirit of Jesus's foremost commandment (Rom. 13, 8. 10), thus 
making the petty stipulations concerning the Sabbath (Mark 2, 23 ff.; 3, 1 ff.) seem 
irrelevant and foreign to them. Yes, they observed the Sabbath, but in spiritual stillness 
and upliftment. The prohibition against lighting a fire, even in cases of necessity, or the 
avoidance of even the most innocent, urgent, and essential tasks felt wrong. To 
navigate these using Pharisaic trickery was even less acceptable. Thus, they soon 
became notorious as lawbreakers.
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Furthermore, they could no longer connect with the act of sacrifices. While they adhered 
to the traditional customs and slaughtered animals in the appropriate manner (without 
strangulation, without blood, cf. Acts 15, 20), the idea of making offerings to venerate or 
atone before God became more and more repulsive to them.

The true sacrifice they could offer was the prayer of thanks and praise for what God had 
given them (cf. Rom. 14, 6), and only one was the genuine atonement sacrifice.

They continued to visit the Temple in Jerusalem, but through Jesus -  exalted to God -  
they found a higher, more spiritual being in God. How can the Temple be the dwelling of 
one whose throne is heaven? Old prophetic words (Isaiah 40) resonated with them, 
making the Temple feel confining.
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One word led to another, and the fiery zeal of one of their helpers, the insightful and 
highly educated Stephen, led him to openly declare in disputes with the Pharisees (cf.



Acts 6, 13 ff.): no, the Temple is not the house of the God revealed in Jesus; a true, 
higher Temple must and will come through him, the community of the sanctified in him; 
there is a higher form of worship than this sacrifice and slaughter, a higher law than your 
human-made rules. The outcry was, "We have heard him speak blasphemous words 
against the Temple and against Moses and the law." He was brought before the 
Sanhedrin, and he passionately proclaimed: this house is not the true temple of God, 
and though you received the law, you never upheld it, you are like the forefathers, who 
constantly fell away from God (Acts 7, 47 ff.). "Stone him, stone him!" was the cry from 
all sides, and his face shone like an angel's as he said, looking steadfastly towards 
heaven: "Behold, I see the heavens opened and Jesus standing on the right hand of 
God." Stone him! They dragged him out of the city and stoned him. It was the first blood 
demanded by the emerging conflict of the new consciousness, and more would follow. 
Herod Agrippa, who, through Caligula and Claudius, had kept the old kingdom together, 
had the elder James beheaded in 44 A.D. (Acts 12, 1), and barely had the Procurator 
turned his back in 62 A.D., when the High Priest Ananus had the head of the 
community, James, the brother of the Lord (as mentioned by Josephus), stoned, 
especially because he was a strict, definitive Jew, known as the Righteous.
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Among the murderers of Stephen, the most zealous had been a young man (Acts 7:58 
ff.), from the tribe of Benjamin (Rom. 11:1), from Tarsus, who studied the law in 
Jerusalem at the feet of the great Rabbi Gamaliel, a zealot for this palladium of rational 
salvation. These people were deeply shaken, wanting to make a criminal the Messiah of 
the holy people, thus destroying their salvation! Did they despise the holiest thing for 
Israel, its sanctuary, which was once to become the seat of God's dominion over all 
pagans? Unbearable! It was not enough for him to rage and hate like the others; he 
wanted to suppress, exterminate, and annihilate this wickedness (Gal. 1:14; 1 Cor.
15:9). And how far had he already gone, even so powerful in Damascus! He sought 
authority from the Sanhedrin, which held authority in all synagogues, to obliterate the 
name of the blasphemers there. So, he fervently embarked on his journey. He was in a 
great hurry. But who leads you on this road, driving you so strangely, so forcefully? They 
speak of the Risen One and seal it with their own deaths — the Resurrected!
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He fell to the ground, covering his face. "Saul, Saul, why do you persecute me?" "Lord, 
who are you?" "I am Jesus of Nazareth, whom you are persecuting, but rise, for it will be



hard for you to kick against the goads with which I am driving you." "Lord, what do you 
want me to do?" "Go to Damascus and wash away your guilt in the blood of the 
righteous in the bath of the new birth that leads to me. Then you shall become the 
witness that I am the Lord over life and death, and over all the people on Earth who call 
upon the Lamb of God. As far as the sky reaches, which is His throne, so far extends 
His fatherly call and the power He has given me, and you shall proclaim it that far." And 
he went to Damascus; he had been blind but became sighted, washed away his sin in 
baptism unto his death, and became the instrument of the Resurrected throughout the 
world, the Apostle to the Gentiles.

The Acts of the Apostles, in the form in which we possess it, also bears traces 
everywhere of a later time and its new struggles. The story of Paul's conversion on the 
way from Jerusalem is no exception. In its thrice-repeated account (Cap. 9, 22, 26), it 
varies somewhat. But the basic facts are confirmed by Paul's own letters — Damascus, 
the apparition — (2 Cor. 11:32; 12:1 ff.; Gal. 1:16; 1 Cor. 15). It's also the simplest and 
most genuine account one can provide. A sudden breakthrough of light from the 
Resurrected is as much a fact here as its inner, deep mediation, which, while not 
entirely expressible, is intuitable. It's not a falling away from his own zeal, but its 
consequence. His attempt to annihilate Christianity showed its indestructibility and 
made him unconsciously experience the Resurrected who lives and drove him.
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But with this sudden breakthrough of new consciousness came a complete break from 
his old essence and the Jewish constraint. Saul, who zealously championed the nation, 
its temple, and its statutes, became Paul, driven beyond the temple and the law, beyond 
the single nation, by the Resurrected. In him, in full truth, the innermost spirit of Jesus 
himself became the effective, newly and more manifestly revealed force.

Jesus himself only laid down this principle of universality in principle; by revealing the 
God of Spirit, the pure heart as the sole justifying and saving entity, and the divine man 
within the highest religious level of antiquity, within Israel. The inner, the God of the 
Spirit, the pure heart alone redeems and liberates, grants victory and leads to the 
Kingdom of God: thus, it encompasses all, without distinction of race. But it is also only 
implicit. This principle must come into consciousness in contrast to the previous one. 
Initially, there was no reflection on the others; it was Israel that sought and found 
salvation, presumably as all can find, but it was naturally the people of the one God, the



foundation of his kingdom. Baur and Schwegler saw the most original aspects in such 
statements of the Gospel of Matthew as, "Do not go into the way of the Gentiles" (10:5), 
or, "I was sent only to the lost sheep of Israel" (15:24). However, a more discerning 
critique can only recognize these negations, which are then completely overcome in the 
gospel context, as the product of later struggles and mediations. Neither against this 
has Jesus spoken, nor explicitly in favor, and Ritschl's assumption that the disciples had 
mysteriously forgotten Jesus' explicit admonitions is equally untenable. Going beyond 
Israel was not yet an object of contemplation. A world-historical principle of such infinite 
importance develops gradually, but the new consciousness, which the first martyr was 
close to expressing when he saw the heavens open as the throne of God and Jesus at 
his right hand, has in fact been brought to clarity by none other than Jesus himself in 
Paul.
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He grasped Jesus' call, the Son's paternal call to all, whether Israelis, Hellenes, or 
Barbarians (Rom. 1:16), immediately with utmost resolve, consistently maintaining this 
stance. Damascus borders the Nabatean Arabia, where he first turned with his 
message, tirelessly seeking to spread light, love, and purity, expanding the Kingdom of 
God for three years (Gal. 1:17). He then returned to Damascus and spoke in the 
synagogue, much to the horror of the Jews who now hated him unto death, viewing him 
as a traitor and apostate. They tried to have him arrested by the commander of the city, 
which since 37 A.D., had fallen into the hands of Aretas during the conflict between 
Herodes and the Arab. Yet, he managed to escape, as he recounts, by being lowered in 
a basket over the city wall by his brethren. He returned to Jerusalem with a completely 
different perspective and emotions (Gal. 1:18), but remained discreet and soon moved 
on—spreading light everywhere, especially within the deep darkness of paganism.
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Along the Phoenician coast, throughout Syria up to the people of his homeland Cilicia, 
he went with his message (Gal. 1:21). He then chose Antioch, the hub of all of 
Hellenistic Syria, as the center of his work among Jews and Hellenes. Later, on several 
journeys, he reached the peoples of Asia Minor, including the Galatians, who were 
ancestors of our Celtic forefathers. In Troas, where Europe and the Orient meet and 
which had been the scene of a mythical conflict between the two, the spirit of the West 
called to him, specifically Macedonia (Acts 16:8). Philippi, Thessalonica, Berea became 
the centers of this new all-encompassing Kingdom of God, and Corinth, situated



between two seas and a hub of Greek activity (and debauchery), became a stronghold 
for his purifying work. The Jewish weaver with his simple message overcame the 
wisdom of the Greek world (1 Cor. 2), although it remains a matter of debate how much 
he achieved in Athens itself.
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Rarely has there been such a conquest as by this hero, armed only with the cross, 
aided only by the resurrected one, whose witnesses were only his companions: 
Barnabas, Titus, Timothy, and Luke. For, it seems, he fundamentally never traveled 
without a comrade on his journey of struggle, suffering, and victory.

The brethren in Jerusalem watched in awe as he toppled idols, cast out evil spirits, gave 
sight to the blind with his words, and brought sense and reason to the irrational, drawing 
them to God through His Son. It was undeniable that God had worked powerfully 
through him to accomplish such wonders. Indeed, as he stated, God had chosen him to 
be an apostle of Jesus Christ to bring faith and obedience among all nations (Rom. 1:4). 
But how should they react? While they rejoiced that many had been led to the one true 
God, should these "pagans" truly be their brethren? Consider the inherent Jewish 
disdain for mingling with such an impure, common crowd—the Gentiles. Yet, weren't 
they purified now? He not only vanquished the demonic realm but also the base nature 
that went with it, making it a ground they could confidently tread on (referring to Mark 5).
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But they lack the sign of purity, the sign of the holy people. — What, with this external 
sign? It's heart circumcision and purity that matter (Rom. 2:25). And wasn't our 
forefather Abraham chosen by God to be the patriarch of salvation for all nations before 
he received this sign (Rom. 4:10)?

But he did receive it, so how can those who don't have it and don't know or respect his 
law belong to his people? — Indeed, they have accepted God's eternal law by accepting 
His Son. They uphold the eternal commandments, like "Do not commit adultery" and 
"Do not kill," as faithfully as you do (Rom. 7; 13:9).

But what about other commands, like observing the Sabbath, prohibitions on certain 
marriages, sacred dietary rules, and bans on consuming certain things like blood? — All 
of this applies specifically to Jews. Or rather, this entire law is just for the Jews, a tutor 
to bring them to Christ (Gal. 4). Christ is the fulfillment and thus the end of the law. He



and His Holy Spirit are the new law of the one Kingdom of God, who is not just the God 
of the Jews but equally the God of the Gentiles (Rom. 3:29; 6:8).
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But even if we wanted to recognize them as brothers, they now have fellowship with real 
pagans, eating with them, meaning food offered to idols! No, they should avoid this as 
much as possible; but what if they couldn't avoid such a table fellowship with their 
relatives (1 Cor. 10)?

Never! This leads to paganism, to idol worship, also to the adherence to marriage 
prohibitions as fornication, in general, this whole being to the old impurity. Brother Saul! 
you are mad, said the lenient ones; no, you are an apostate from the God of the fathers, 
the father of the Messiah of Israel, a lawbreaker, a destroyer of salvation for all, as you 
want to establish it for all equally, cursed the stricter ones. His power over the demons 
must have a very different reason, the opponents suspected, it is demonic itself; he is 
clearly in league with the enemy of the God of Israel, with the devil's highest, this traitor 
and destroyer of Israel.

This was essentially the dialectic that always ended with this outbreak of anger against 
the Apostle to the Gentiles - a rage and anger of the old Jewish Christians, which 
persisted until the middle of the 2nd century and even dominated a philosopher like 
Justin the Martyr (Dialog Cap. 35).
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With the new revelation of Jesus in Paul, a stark contrast emerged in early Christianity, 
a contrast that documented the deep life of the new consciousness, but the first two 
centuries struggled to overcome and continuously deepen its mediation. It is the 
national side of Christianity and the universal that came into conflict; the old, genuine, 
still completely unbiased Jewish Christianity became stubborn, solid, Judaism against 
Paul, in various shades.

Paul himself felt the need, after his first three-year struggle among the tribes of Arabia, 
to be in agreement with the other apostles. This led him at that time to Peter and the 
brother of the Lord in Jerusalem. No clear difference took place there (Gal. 1, 18. 19). 
However, after the victories he had achieved in the following fourteen years, he realized 
that a proper understanding must take place; his pagan communities should also be 
recognized by the first saved. He was so confident that he had no hesitation, besides 
Barnabas, to also take a born pagan, Titus, a proven confessor and companion, with



him right into the midst of the saints of Jerusalem, uncircumcised of course as he was. 
The pillar apostles really couldn't resist him; he was recognized in his pagan area, as 
his own apostolic district, and it was only agreed that the distant communities of the 
pagans should also prove themselves as brothers of the poor of Jerusalem (Gal. 2, 1 - 
10). - Peter himself returned the visit of the men from Antioch here, and he was 
delighted and completely reassured by the sight of these former pagans. Yes, the God 
of the fathers had become powerful here, there was true purity. He happily took part in 
their meal. But from a distance, people are more suspicious, and the zealot for the law, 
the brother of the Lord, took great offense that Peter had fellowship with pagans, 
horrifying! even had table fellowship, perhaps even eaten something unclean. Peter 
withdrew timidly. But Paul let his displeasure run free. Do you want to make the pagans 
Jewish, don't you know that the Lord has abolished all this old being with his death? 
(Gal. 2, 11 ff.)
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It got even worse. The legal zealots also pushed into his communities and made them 
hesitant. In Galatia, they managed to make them take circumcision as a sign that they 
belonged to the people of God, for whom the Messiah had come, outside of which there 
was no salvation. In Corinth, they were close to seeing Paul not as a real apostle; the 
true apostles and the only dispensers of the Spirit and grace of God were those who 
had already belonged to Jesus in the flesh; these were the only pillars for the kingdom 
and salvation. At least this led to a great division in Corinth, which was so lively that the 
two parties, Pauline and Jewish Christians, divided again into moderates, who made 
Paul and Peter their watchwords, and ultras, who gave right to an Apollonius (Apollos), 
who, it seems, wanted to know nothing more about the whole Old Testament. On the 
Jewish Christian side, the ultras went against the apostle, who had only seen the 
Messiah in visions, so far as not to regard him as an apostle at all. To have belonged to 
Christ himself, in the flesh, is the supreme condition, and since Peter was too lenient for 
this, they called themselves primarily the right Messianists or Christians. (Cf. 1 Cor. 1, 
and 2 Cor. throughout.)
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We owe the first three precious letters from his hand, the first writings of Christianity at 
all, the letter to the beguiled Galatians, the two letters to the disturbed Corinthians, to 
this activity behind the apostle's back.
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How did he strike down this opposition, with what spirit, with what sharpness, with what 
power! Cursed be anyone who brings another gospel than I have brought to you, the 
gospel of Jesus Christ, the God of All! If you take circumcision upon yourselves, you 
commit to the whole yoke of the law, from which Christ has set you free. O foolish 
Galatians! Stand firm in the freedom by which Christ has set you free! (Gal. 1:6). But to 
the Corinthians, he let them feel all his apostolic power and authority, giving us a 
profound insight into his soul, as well as his entire life and struggles, showing deep 
humility, that in him, although weak, God is mighty, who truly performed his wonders in 
them (2 Cor. 12:12).

His opponents were defeated, the agitators shamed, and those who thought themselves 
special were overshadowed, the so-called pillar apostles. But the resentment of the 
entire Judaic Christianity remained against him. This became particularly threatening in 
the largest and most powerful community of the Messiah of Israel, in Rome. Here, 
directly emerging from the synagogue, Judaic Christianity had taken as deep roots as in 
Jerusalem itself.
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Even the majority of the native Gentiles who had come to believe thought they would 
only be saved through and with the Messiah of Israel. Although there was also a small 
number of determined followers and admirers of the great Apostle to the Gentiles (Rom. 
11:17 ff.), they were in the vast minority. Their voices grew louder and more passionate 
as greater victories were achieved by this greatest of apostles, while most of Israel 
remained obstinate (Rom. Ch. 9-11). They were close to saying that, in the end, it might 
not be this narrow-hearted people who were called, but only the Gentiles. Others feared 
that, in truth, the people of Israel would only be increasingly pushed aside, and God's 
promises thwarted. Other mutual irritations, mocking on the one hand, despising on the 
other, were added (Rom. Ch. 13-14). There was a threat of division in Rome (14:13 ff.), 
even a relapse into pure Judaism. The Apostle learned of this during his second stay in 
Corinth in the winter of 59 AD and then addressed his grandest epistle to the divided, 
largely resentful brothers in Rome. My conclusion: This writing is among the most 
admirable in all literature. I truly also value Plato, Aristotle, and other greats. But here is 
not only the sharpest, most consistent, and aptly pictured dialectic but also the purest 
sentiment; a finesse in which he catches the Romans (Rom. 1:11 ff.), develops, and 
step by step becomes more comprehensive and profound (Ch. 1:17 to Ch. 11), which is 
rarely found. Unfortunately, despite many commentaries on the Epistle to the Romans, 
its true value is not widely recognized, as most do not grasp its historical context as a 
letter primarily of battle against hostile strangers and opponents. To the hostile Rome,



Paul lays out his profound understanding of Christianity's universal designation for both 
Jews and Greeks, in such a reconciling manner!

This conciliatory, love-breathing nature he also demonstrated shortly after by personally 
delivering, at risk to his life, a collection for the poor of his opposing community in 
Jerusalem, which he had collected in Macedonia and Achaia (see 1 Cor. 16; 2 Cor. 8 
ff.). The Jews themselves, who now saw him throwing their pearls before swine, were 
enraged, considering their sanctuary defiled in the hands of the unclean. He persisted, 
and thus he was soon recognized, seized, mistreated, and then taken captive by the 
Roman guard as an alleged instigator of the tumult. The Acts of the Apostles provides 
further details (21:27 ff.). Admittedly, the speeches before Festus, Felix, and the royal 
couple, Agrippa, and Berenice, are attributed to the narrator in the ancient manner; and 
glorifying features influenced by the Gospel narratives have crept in (Ch. 27-28). He 
was eventually brought to Rome as a Roman citizen, in chains, but the only free and 
brave one, even in the deadly peril of a prolonged storm at sea and eventual 
shipwreck—a hero, before whom even the storm fell silent, and who confidently walked 
through the raging seas. One should read the unmistakably faithful description of one of 
his companions on this path of suffering, Luke, which the author of our Acts of the 
Apostles has largely reproduced (Acts Ch. 26-28).
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In Rome, handed over to the Praetorian Guard, he now (cf. Philippi 1, 12 ff., 4, 3. 22) 
brought Christianity precisely through them to the very heart of the Flavian family; 
Flavius Clemens probably heard him as a young man and was converted to Christianity 
through him. However, this could not protect him when the last Julian, just when Paul 
was in Rome, 62-64 AD, instigated the fire in Rome and then blamed the Christians as 
the instigators of the mob's fury. He was among the many who professed Christianity 
and were either executed or killed with even more refined torture. Their blood was 
supposed to atone for the blood guilt.
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But this blood cried out to heaven. "Lord, how long do you delay in coming to judge 
such wickedness!" (Revelation 6:10 ff.) "I am coming soon, very soon," a voice from 
heaven called out to the seer who still speaks to us in the Book of Revelation (Chapters 
1-22).

In short, the Book of Revelation depicts the staunch confidence that Christ would soon 
come after Nero to judge the anti-Christian world power and fully save his followers. It is



the response of a Christian heart outraged by the blood innocently spilled to the 
atrocities of pagan power. It was written precisely between August 68 AD and the 
beginning of January 69. Everything also agreed with the certainty that Christ would 
now come without delay for the terrible judgment on the devilish idolatry kingdom of the 
world and the fullest, most blessed compensation for the innocently slain faithful.

Jesus had to fulfill in his human lifetime what he had come for, to establish the kingdom 
of the Almighty God over the worldly empire of idolaters, demonstrating with heavenly 
power that he reigns at the right hand of power (Romans 13:11 ff.; 1 Corinthians 15:51 
ff.). It was already high time, 30 years after his elevation to this (around 60-62 AD).
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However, it seemed as if the full power of Satan should rise to the pinnacle of its enmity 
against God and Christ, so that the judgment might all the more easily crush it. Already 
in Daniel, such an adversary of Jehovah, advanced to the utmost of wickedness, was 
given, whose overthrow granted the Son of Man all power over the kingdoms of the 
world, the power of glory forever. This had now been fulfilled. In the diabolic fury of 
Rome against God's saints, the most innocent, simply because they faithfully confessed 
the crucified as the Lord, the anti-Christ power had reached its peak. In Nero, this 
"blood-soaked brute against the Christians", the arch-enemy of Christ, the anti-Christ 
himself, had appeared. But where the wrath is greatest, God's help is nearest; Christ will 
now all the more certainly come soon with divine power to cast the diabolical beast into 
the abyss. — However, Nero still lived, raged on from 64 for a few more years, and now 
if one considers the pale, fantastical, chimerical man with his increasing, all-denying 
tiger bloodthirst, with which he murdered not only friends, the teacher, but also his wife, 
even his mother — even his mother! —, it becomes all the clearer how every Christian 
saw in him a kind of devil, who is known to rule over this world (2 Corinthians 4:4). But 
finally, the world itself revolted against this monster, into which the Julian dynasty had 
degenerated. The provinces, their rulers, the armies and their leaders rose up one after 
the other, Gaul, Spain, Germany. Galba was proclaimed emperor by the Spanish-Gallic 
legions; he accepted it, advanced slowly but irresistibly towards Rome in July 68. Nero 
had to flee and eventually had himself killed. — So it was said. But who really knew? 
Only a few freedmen claimed it. The Christians couldn't accept it, insisting: The 
incarnate Antichrist can only be destroyed by Christ himself, who is the judge of the 
world. They remained convinced that he had merely fled far into the East, where the 
fanatic had indeed been fancifully involved (Tacitus Annals 15, 36; Suetonius Nero 40). 
There, among the Parthians, Rome's arch-enemy, the new Persians, he lurked, 
intending to return soon with them to wreak terrible vengeance on rebellious Rome.
From the Christians, this legend spread among the lower classes of people and found



roots especially since he was the last of the imperial dynasty, which had inherited world 
domination. In Asia and Achaia, the rumor persisted the longest, soon there were 
proclamations of the only hidden one, and some even stepped forward usurpingly under 
this guise (Tacitus Histories II, 8, 1,2; Suetonius Nero 57). Just as the great 
Hohenstaufen couldn't die without completely breaking the papacy, and just like many a 
Dauphin of France still hauntingly wanders about. — Galba, however, had firmly taken 
the reins of government and tried to maintain the unity of the empire through justice and 
frugality. But all signs show it; the Roman Empire was in a deeply revolutionary state. It 
lacked a legitimate ruler who could equally bind all provinces. Even the Praetorians 
opposed Galba, although they had recognized the usurper given to them. But unrest 
also fermented in the provinces, despite his best efforts with conciliatory decrees. The 
empire threatened to fall apart, to tear itself apart, but above all to crash destructively 
onto its capital.
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So now, the time approaches when this anti-Christian empire will come to an end. 
There's no doubt that with Galba, it will soon be over. Already the German legions with 
their Vitellius are stirring, and there are whispers in the praetorium about Otho. Surely 
one or the other will soon be proclaimed and retain power, but only to fall shortly after. 
For only one belongs on the world throne; the devilish Nero alone is the legitimate king 
of the anti-Christian idolatrous empire. So inevitably, he will charge in from the 
Euphrates with his Parthians, the fiend with his raging army: The provinces -  ten were 
counted -  their armies and lords, these subordinate kings who are just waiting for the 
signal to fall upon Rome, will join their legitimate head, and then the day of revenge will 
come for this bestial Rome, this arrogant harlot of the world, drunk with the blood of the 
righteous. Nero himself, with his new horrific Praetorians, the hostile cavalry at the 
Euphrates, and with all ten representatives of the world enslaved by the harlot, will take 
revenge on Rome (17,16 ff.) but only seemingly and mistakenly for himself, in reality, for 
the martyr's blood we shed. For once this new Babel is viciously torn apart by its own 
lord, consumed in a new blaze (18,8 ff.), Christ will then show who the King of the world 
is. With the sword of omnipotence, He will descend, strike this demonic army in a single 
blow after their victory, and thus will have destroyed worldly power altogether (19,19 ff.).
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This prospect was shaped with all confidence for the Christian seer when looking at the 
recent past, the ominous present, with the certainty anyway: now, shortly before the 
70th year, the Lord must fulfill his life gloriously.



Hope was even more assured. Emperors were counted from the beginning: Augustus, 
Tiberius, Caligula, Claudius. They all enslaved and trampled Jehovah's people, 
blasphemed Jehovah, and deified themselves; all prove that Caesar's world empire is 
hostile both to Jehovah and to the Messiah of his holy people. Nero only finally 
demonstrated it, having led the saints of Israel to the slaughter. He was the fifth. Doesn't 
the sacred number indicate that seven such heads will complete the number and the 
god-hostile cause? Rome itself says it especially through its seven hills (Rev. 17,9), as 
does the entirety of time. At most, there will be seven, exactly seven emperors. The 
sixth is now here (Galba), and he will not last long, so only one more can come for a 
short time (17,10), after which the entire anti-Christian empire in the One, who has 
already been the physical Antichrist, will reach its full devilish height in a single satanic 
form. He is the fifth who once was, was mortally wounded but was healed and was 
destructively observed (13,3, 17,11); he was and is (now) not, but he will be (17,8). In 
this pure contrast to Him who was and is and is to come, Rome's Antichristianity will be 
fulfilled; the fifth will then be the eighth, i.e., he will be the very last. For as soon as he 
and his demonic army, raging for revenge, avenging us, have pounced on the proud 
harlot, torn her apart and burned her, he will be shattered by Him who is the world's 
judge and the savior of his holy people. So, the great day of triumph through God is 
indeed near.
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But there was another clear judgment added. The Jews had not heeded the word of the 
Spirit; they had rejected the one who alone could save. The shadow of their bloodthirsty 
rebellious spirit, Barabbas, whom they had chosen over the Messiah of the Spirit (cf. 
Mark 15), had by 66 AD given them the sword in hand. All of Palestine rose against the 
last, most unbearable oppressor. Initially successful, until Flavius Vespasian, 
accompanied by Titus, took command against the rebels. By 68 he had subdued all of 
Palestine. While congratulating Galba, he found out along the way about the rumors in 
Achaia, that Nero would be approaching from the east. And as soon after, the Parthian 
legions declared for the commander besieging Jerusalem, the Christian eye saw in this 
oriental army of the anti-Christian regime the precursor of the demonic false lord and 
Antichrist, initially for the punishment of Jerusalem. By 68 it was beyond doubt that the 
closely besieged Jerusalem would be trampled by the pagans: it was just punishment 
for their faithlessness to God since he had fulfilled his promise in Jesus. But this 
judgment, about to be executed, could in the eyes of the Jew-Christian, patriotically 
attached to his people and to Jerusalem, only serve to open the eyes of the unbelieving 
brothers that salvation is only in the One, in the slaughtered lamb that shall have power 
over all of Jehovah's enemies. It was the strongest, because the last call to repentance 
(11,13), which will surely awaken the people, so they can still join with the saved of the



Messiah in the new Jerusalem. From both perspectives, the siege of the stubborn city 
by the eastern army of Rome was a new clear sign that judgment was very near.
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Even more unmistakably and specifically, the ancient revelation about the coming of the 
Son of Man in omnipotent power, the Book of Daniel directly showed to the discerning 
mind, that now, now is the time for the tribulation through the Gentiles' dominion over 
the holy people of the Messiah to come to an end. For almost seven years, Antiochus 
Epiphanes had ruled over Jerusalem, desecrating it with the abomination of desolation 
for the temple of the living God, through the erected idol of Olympian Zeus. The Book of 
Daniel had now specified a split of seven, namely three and a half years for this period 
of Israel's and Jehovah's oppression and expressed it more cryptically (12,7): "It will last 
a time, times and half a time." The Book of Daniel was not entirely realized; the 
fulfillment could only be sought and found now. The key was to better define the vague 
expression "time and times". The holy number, the Seven, had already gained such a 
defining meaning in earlier prophecy. The approximately 65 years of oppression of the 
holy people in exile were fixed at seventy, and so the author of Daniel would have also 
adjusted the approximately 480 years of Israel's subjugation under foreign rulers from 
the exile to Antiochus to correspond to this archetype to 70 weeks of years; 70 times 7 
thus gave 490 years. Flowever, if one reverted to the original archetype of the number 
seven for the period of oppression, whereby one of the seven times encompassed a 
decade of years, it was precisely determined by the Book of Daniel with one time, times 
and half a time that now was the end of the oppression for the congregation of the 
Messiah of Israel. Since the appearance of the Messiah on the throne of God, since 
Jesus' crucifixion (circa 33 A.D.) and his resurrection, 35 years had now passed (68 
A.D.). So, the judgment over the anti-messianic world tyranny could not be delayed any 
longer. The Seer expresses this in various forms, in days 1260 (11, 3), i.e., 314 years 
thought of in tenths, in months 42, even the "three" days of the Messiah's oppression, 
between crucifixion and resurrection, are considered here as 314 days of anti-messianic 
rule (11, 9).
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Finally, in recent years, there hasn't been a lack of what has always been regarded as a 
sign of the impending judgment of God. Sudden, terrifying, inescapable natural 
phenomena, earthquakes with their mysterious power, devastating storms, destructive 
thunderstorms, consuming fire from the sky and hail, the grisly death grip of a plague, 
the pale death of famine, terrifying multiplication of pests, locust devastation had always 
been interpreted as a sign of the avenging deity. Thus, seven plagues were counted



over Egypt, which struck the enemies of Jehovah's people before it came to pass that 
they were freed from their bondage and entered their Promised Land. Just as all 
prophets in terrifying storms, earthquakes, famine, and the darkening of the day saw the 
warning finger of the Lord going to judgment, and now since the crucifixion, repeated 
earthquakes, famine, and other plagues had occurred, and in addition to all the storms 
of the recent Nero era, even in Rome itself, the plague was so devastating that 30,000 
corpses were its victims, as Suetonius states.
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In short, it was nothing less than everything that gave the Christian confidence: Now, 
now the great day of almighty judgment and full salvation is imminent. "Prepare 
yourselves; eternity approaches!" (Chapter 2. A.)

The manner of the Parousia (Second Coming) of the Lord of the world for judgment and 
for the inauguration of the Kingdom as a personal one, from heaven with the powers of 
heaven (1 Cor. 15), and the emergence of a new creation for the new period of a pure 
Kingdom of God on earth (Rom. 8) of a new land with a new celestial canopy, was firmly 
established in the Hebrew conception of the ancient Christianity in general. The 
challenge was to shape these expectations according to the stark experiences of the 
recent terrifying times, to execute the judgment in such a way that the Antichrist himself 
would come to brutally punish the faithless world harlot, Rome, and then in his triumph 
to experience the triumph of the Almighty. However, the torment of the martyrs first 
required a divine moment of bliss for its blessed appeasement, a day of ineffable 
delight; but a day of God, as is known, is equal to a thousand years. Such a 
thousand-year reign will exist for the faithful only after the fall of the Roman Empire (20,
1 ff.), and then everything else will be fulfilled.

The victory over the Roman Empire was to be celebrated above all; but with this, not 
everything that can confront Jehovah's holy people on earth has been defeated. There 
are also barbarian nations in the far distance that can threaten the fortress of the one 
God. The prince of this world is fatally struck with the fall of Rome, but he gathers his 
strength one more time before the universal Last Judgment comes, where everything, 
absolutely everything, that has risen against God is cast into the abyss (20, 7 ff.). This is 
the end of the end, the ultimate decisive moment, the final separation of pure and 
impure, divine life and worldly hustle, eternity and time, in short, bliss and damnation.
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These are the building blocks for the wonderfully grand edifice that the early Christian 
spirit has erected in the Revelation of John.

The Jewish-Christian author has consistently leaned on the Old Testament prophecy. 
Above all, it is the Book of Daniel, this proclamation of the salvation and liberation of the 
holy people from the deepest red (anger) and mockery of Jehovah, which has been 
almost merely reinterpreted by the Christian apocalyptic writer to match the Messiah 
Jesus found on the throne of heaven. The Revelation of John is the christianized 
revelation of Daniel. In addition, the older, the actual prophetic books of the Old 
Testament, especially Ezekiel and Jeremiah, have not only lent their colors to the 
apocalyptic writer but also their paintings for imitation. There's almost no verse in this 
Christian artwork that doesn't look back at the Old Testament models. Yet this Christian 
prophecy of the approaching rule of the Crucified over the entire world is fundamentally 
original.

The form fully corresponds to the essence that the author had grasped. Yes, he saw it 
most clearly in his mind what had to come, that it would now break forth without delay. 
But this was also only spiritually perceived, a mystery. He revealed this hidden 
knowledge, but this revelation of the spirit also had to be a veil for the sensory world. 
The whole could only be given in the form of a riddle, which was intended to be 
guessed. He provides his revelation to those who have the mind and understanding to 
guess, as he himself says. Thus, this book is essentially symbolic, a riddle, an allegory, 
only that he indirectly, and here and there even directly (Chap. 17), aids in guessing 
where he means something very concrete.
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He has several different coverings for the same thing.

He depicts the current congregation of the Messiah once (Cap. 1) as a circle of seven 
congregations scattered among the Gentiles. The number seven permeates and 
determines everything here. He makes this concrete through a circle of seven 
congregations in Asia "by the waters," and just as Ezekiel once envisioned the 
redemption of the people by the Chaboras, he does so from the lonely island (of 
Patmos), opposite this circle of admonishing congregations.



Then, the congregation of the chosen, insofar as they stand in praise before God (Cap. 
4,10 fg. and following), is depicted by two representatives from the tribes of the holy 
people - by twenty-four elders, who wear crowns, belonging to the royal-priestly lineage 
of Israel, but who lay down their crowns before the King of Kings and cast themselves in 
the dust to give Him the honor that is His forever.
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Finally, the same congregation of Christ, from which emerges He who shall now receive 
world power, is portrayed as a holy woman who is to give birth to a holy child (Cap. 12). 
The persecution that the Christian congregation experiences from the world, which 
senses in the child its future conqueror, becomes a persecution that Satan raises 
against the defenseless but divinely protected holy woman.

The Messiah is also depicted in various ways. First, he appears to the seer during the 
proclamation of judgment (Cap. 1, 16 fg.) as the Son of Man in a simple long tunic, with 
a golden belt, his eyes blazing like flames of fire, his voice as powerful as roaring 
waters, his word like a two-edged sword, his face shining like the sun. This knight, 
whose gaze brings deadly horror, he who was dead but now lives, the First and Last, 
who has the keys of hell and death. — Then at the beginning of the judgment (Cap. 5,6 
fg.), he is the Lamb. It is slain but lives eternally, worthy to take power and wisdom, 
honor, and praise. In our terms, oddly, it carries seven horns and seven eyes, i.e., the 
signs of divine ruling power and divine wisdom, both in their completeness. For horns 
are always symbols of overcoming power among the prophets, and the seven eyes of 
God that look through everything span the whole world. — Where the world power in all 
its glory, the pagan wisdom in all its seductive splendor was portrayed (Cap. 13), 
against this world splendor Christ is again portrayed as the seemingly weak, seemingly 
lost Lamb, but those saved, those purchased by him, sing praise with the voice of 
thunder and the sound of harps (Cap. 14, 1 fg.). — But where the great day of judgment 
approaches, he reveals himself as the Son of Man on the cloud of heaven, now with the 
golden crown of a king on his head and a sickle in his hand; for the time of harvest has 
come, but blood will flow from the great winepress of our God's wrath (Cap. 14, 14 fg.). 
— Finally, when Rome has already fallen, he appears as the King of Victory on a white 
steed, all the crowns of the world on his head, in purple attire, his blood has turned to 
purple for him, his name unspeakable (for at most as "Word of God", speaker of God, 
he can be grasped), and he is surrounded by the heavenly host on similarly white, 
victorious steeds (Cap. 19, 11 fg.). So varied is the depiction of the Messiah.
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The Hebraic mind cannot, and wisely so, depict God Himself. Only His glory can be 
perceived, similar to the mysterious rainbow that spans the deep with its radiant colors 
(red, yellow, green)! And what a radiance, like from pure sparkling gems, jasper (red), 
sardius (yellow), emerald (Cap. 4, 3 fg.)! He only dares to describe the worship of the 
whole world before the Almighty. His throne is all of living nature, as Ezekiel had already 
portrayed him, following Isaiah (Cap. 6). The four representatives of everything that has 
breath to praise him surround him: the lion, king of wild animals, the ox, head of 
domestic animals, the eagle, and the man. They start the hymn to the Almighty, and the 
twenty-four elders join in, the representatives of the chosen people of priests, who 
perform their priesthood before his throne and become singers for all whose worship 
rises to him in the sweet incense they offer. Thus, everything that has breath becomes a 
song of joy to the nameless Glorious one, threefold, fourfold, sevenfold, and all who are 
His add an eternal Amen (Cap. 4, 4-11).
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The world power opposing God, however, is drawn in the most varied ways, both 
general and specific, more veiled and more explicit. The writer distinguishes between its 
foundation and its manifestation. Its foundation is evil or, when personified, Satan, i.e., 
according to the old image, the snake or the dragon. (For Drako simply means the 
gazing animal, the snake with its piercing gaze itself.) The appearance of the 
anti-Christian world power, however, lies in the expansive "on the seas," the borders of 
the earth resting, or emerging Roman world empire itself, as well as in its concretions, 
namely the proud world city on the one hand, and on the other hand in the 
anti-Christian, eerie magician, the personal Antichrist with his entourage.
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Satan, or the old dragon (the opposition to God in general), is the principle in the 
Antichrist's world power. He relates to it just as the Antigod does to the Antichrist and 
therefore already participates in the features of the Roman Empire. He has seven 
heads, for the seven emperors who oppose Jehovah are based on him, and the dragon 
has ten horns, just as the Roman Empire counts ten provinces, ten massive fortresses 
(Cap. 12,3 and following).

This world empire of the Caesars emerged from all the previous dominant empires 
depicted in the Book of Daniel as strangling beasts: the Assyrian lion, the northern bear 
of the Chaldeans (or Celts), the colorful leopard of the Medo-Persians. The fourth, 
Alexandrian empire, appeared unimaginable. The Roman Empire has now become the 
only terrifying beast that rises from the sea and receives power and throne from the



dragon. It is a combination of those beasts: The Roman Empire, with its variety of 
nations, is like the Persian leopard; with the Chaldean bear's predatory paw; with the 
lion's mouth. This satanic beast now owns the ten horns or fortresses of the provinces 
and the seven heads of the Caesars, bearing the name of blasphemy. For "Augustus" or 
"Sebastos" means "The Holy One" in translation, akin to saying "His Holiness, the Ruler 
of Rome". This blasphemous name (which still resonates today) also explicitly praises 
them as divine (Cap. 13).

However, the world city, in its splendor and pride, courted by everyone, is like a great 
prostitute, radiant in purple, gold, and jewelry. Its name is hidden under that of the old 
world city, Babylon. How it opposed Jehovah from the beginning, and how it mistreated 
the holy people in the end! It rests on the beast, very artistically referred to as Roma, 
and the beast's seven heads also represent the seven hills upon which the great 
prostitute flaunted and indulged. The author of the Apocalypse makes a special effort to 
be explicit here, "Here's the meaning," he says (Cap. 17, 7-18), "the seven heads are 
seven mountains on which the woman sits; and they are seven kings. And the woman 
you saw is the great city that rules over the kings of the earth."
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The embodied Antichrist, Nero, can only be depicted through the one, the fifth head, 
which was wounded to death (Cap. 13,3) but healed again, and now returns as the 
eighth, fulfilling and concluding everything (Cap. 17,10 and following), or through the 
beast itself, which he embodies. Since the opponent of the Messiah wants to be the 
Messiah or king of the world, he also becomes the false Messiah. This is accompanied 
by the false prophecy, as in the service of the Caesar regime there's pagan philosophy 
and astrology. Although this resembles Christianity in only being spiritually powerful and 
appearing weak like a lamb (which also becomes its image here), it is more like a ram 
with horns (Cap. 13,11). The dragon, Satan, instructs what this beast speaks; it is an 
enticement to idolatry and worship of the beast, a humble submission to the power of 
the Caesars that should unite everyone (Cap. 13,14 and following). We already got 
acquainted with the warlike entourage of the Antichrist haunting the Euphrates.

The Revelator has done enough through all this to identify which Caesar he considers 
the main and legitimate occupant of the Roman throne of Satan, the embodied 
Antichrist: it is the fifth head. Every time this recurring theme of the number seven 
appears, Nero is specifically thought of. This seems unnoticed, but we will see.
However, he wants to make him even clearer, the furious one. His name, he says (Cap. 
13,17 and following), is equivalent to a number. "This calls for wisdom. Let the person



who has insight calculate the number of the beast, for it is the number of a man, and his 
number is"

Χ ξ ς

The first symbol represents 600, the second 60; the third, while similar to our 's' in 
Greek script, is the 'Vau' or 'Wau' preserved by the Greeks as a numeral, equivalent to 
the Latin and our 'F', even the sixth letter in our alphabet. So, the number is 666. The 
Antichrist's name should contain this numeric value.
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Oh, what guesses have been made as long as people looked in John's Revelation for 
an absolute, or even the revelation of God himself, instead of a relative one! People 
struggled to accept that the Jewish-Christian seer, despite his truly high spiritual gifts, 
mistakenly expected the end of the world to be imminent in his time, around 70 AD. 
Every possible name, from Turks and Popes and Emperors, even Napoleon as 
Apollyon, was guessed. None of this fit; no other expectation was fulfilled. Only in the 
twenties of this century, did people finally have the understanding that this early 
Christian writing demands, grasping it purely historically or from its own time, thus 
identifying Nero himself as "Cäsar Romanus," which began with Bleek and Ewald. But 
no, it had to be a personal name, and so, almost simultaneously and independently of 
each other (in Zurich F. Hitzig, in Berlin Benary, in Strasbourg Ed. Reüß), what was 
sought far and wide yet was evident, was found. First among them was Karl Fried. Aug. 
Fritzsche in Halle. The number simply denotes:

Neron Caesar.
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One must consider this in the script of the language of our Jewish Christian, in Hebrew, 
which is known to be written from right to left and doesn't mark the vowels. But "o" is 
marked with the sign for "u" or "v", thus:

Ί 0 F D 1 Ί D

R s Q N V R N



The N denotes 50, S is 60, Q is 100, and R is 200. Adding them together is easy: two 
Ns and two Rs equal 500, plus Q makes 600. The o (our S) is equivalent to the ξ, which 
stands for 60. And the i is the same Vau or Fau that the Greeks have preserved under 
the Stigma ς as a numerical sign, our F (the simple i or v doubled), which is 6. So, we 
have the Antichrist not in person, but in name. Even in the figure. If one looks back at 
the three Greek numerals mentioned above on page 168, what slithers in the middle? 
The same ξ or o, which originally signifies the snake, the dragon! And who does it face? 
The Χς, the cipher for Χρίστος, Christ! It's by chance that even the numeral represents 
the Satanic Antichrist, but the apocalyptic writer surely took pleasure in this.
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Should one further demonstrate that this entirely accurate interpretation is also the only 
possible one? All of this aligns with what was initially presented. However, even early 
on, many identified "Emperor Nero" not just throughout the entire Apocalypse but also 
by name here. But others wrote it as "Nero Caesar" without the second N, omitting the 
50, which led to the reading: χις, i.e., 600, 10, and 6. Even this interpretation finds its 
meaning in the end.

But with this, the seal has been set on the historical interpretation of this enigmatic 
book, ensuring it can no longer be a specter of fear or a tool of deceit. It remains an 
impressive piece of poetry forever and also serves as one of the most notable sources 
for the earliest Christianity, and even for the Roman history ofthat revolutionary period 
in general. It stands as a manifesto of the deepest and most fervent rebellion against 
the idolatrous Caesarian Roman rule. This Antichristianity was indeed judged by Christ, 
but in a more spiritual, higher, purer, and truly heavenly manner than a Jewish-Christian 
heart could comprehend.
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So, we will now more easily be able to understand the composition of this remarkable 
book. Even with the correct historical interpretation, it has posed enough challenges for 
as long as one, following Hader, saw in it either the general victory of Christianity over 
Judaism and Paganism, or even with a specific reference to Nero, wanted to see 
Judaism struck by the Christian seer along with the latter. Only in the latest battles of 
criticism, particularly through F. Ch. Baur against Hrngstenberg, has this side of the 
Apocalypse been illuminated clearly enough. The Christian here is closer to a decisive 
Jewish-Christian, who still clings passionately to the Jewish people as the chosen



people of God. He indeed warns them but still hopes for them. The judgment and wrath 
are directed solely against the idolatry power, and the whole is structured as such, as 
simple as it is artful.
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We have two main parts in which essentially the same judgment on the pagan power of 
Rome is viewed, first only spiritually, as an ideal, taking place only in heaven. Then 
(starting with Chapter 10) it descends to Earth, beginning to materialize.

The entire judgment is introduced by the announcement to the community of Christ, 
which, as we've seen, is represented among the seven communities of Asia. The seer is 
called by the Messiah himself to write the judgment, to be, as it were, the recorder of the 
judgment (Chapter 1,19), and initially instructed to bring the announcement to the 
communities. It happens through seven letters that essentially contain the same 
admonition: to be faithful in keeping free from all paganism. The fifth community — in 
the ancient city of Sardes — is, like Nero, alive but essentially dead. All should become 
more faithfully loyal and pure, for only those who overcome will be granted entry into 
glory (Chapter 1, 9—Chapter 3).

I. Now, the Spirit elevates the seer into Heaven itself, where the judgment is opened. 
That Hallelujah of the universe, with the Amen of the chosen, resounds to him from the 
throne of the unapproachable Almighty (Chapter 4). Then, a book sealed with seven 
seals is brought forth; it is the book of Jehovah's hidden decrees, of eternal judgment. 
None are able to unseal it, to bring this judgment to light, except the Lamb, which 
stands on the throne of the Almighty, before whom the chosen now sing a new song, 
the Hosanna, into which now the whole of creation joins with their Amen (Chapter 5).
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It opens the seals, one after the other, and each time a punishment appears, one after 
the other, only hinted at, still kept small. War comes first, victorious as divisive, so the 
first, on a white horse (for white here is always the horse of victors), the second on red, 
reddened by the blood of those who kill each other.

Famine follows on a black horse, then death with its entourage, the Hades, pale as its 
horse. But all these plagues extend only over a quarter of the world (Chapter 6,1—8).



At the fifth seal (remember Nero's), the martyrs call from the depths of the altar, where 
their sacrificial blood is poured, for vengeance for this blood. They must still be patient: 
things must get worse until the measure of vengeance is full (Verses 9—11).

At the sixth seal, the earth quakes, the sky wavers, everything is thrown into the most 
dreadful movement and fear, for they see the end of the world, the judgment right before 
them (Verses 12 and following), as the seer truly saw under Galba. It is necessary that 
the chosen ones are protected from the imminent destruction for the world, spared from 
the fear of the world storm. They are marked with the holy sign, and they rejoice in the 
Lord, the Savior, the holy ones from the twelve tribes as well as those purified by the 
blood of the Lamb from the pagans (Chapter 7).
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On the unsealing of the seventh seal, the completion of the judgment should actually 
already break in; but it doesn't happen that quickly. It is to take place step by step, thus 
a delay occurs, "there was silence in heaven for about half an hour" (8:1). This signifies 
a pause, but full of foreboding. This seal thus dissolves into the smoke-announcement 
of the judgment, i.e., the trumpets or horns of the judgment proclamation now sound, 
even now, still in heaven, still ideal. The punishments they announce, and thus bring, 
become more encompassing, extending over a third of the world, but also more 
observed, not yet fully. They are essentially the seven Egyptian plagues, only extended 
to a third of the world.

With the first trumpet, fire and hail mixed with blood fall, announcing the later bloodbath; 
with the second, the sea turns to blood; with the third, all the land waters turn to blood 
and wormwood; with the fourth, the firmament darkens (Chapter 8, 7—13). But now the 
warning signs become increasingly terrifying, the last three trumpets proclaiming Woe, 
Woe, Woe! (Verse 14).

With the fifth, the Destroyer (Apollyon in Greek) rises with his terrifying cavalry. In the 
plague of the locusts, which now must come, as it did over Egypt, the poet's imagination 
sees in the number of Nero the ominous, storming cavalry hordes from the East 
(Chapter 9, 1—11). "One Woe (Nero) has passed, two more Woes are yet to come," two 
more emperors with their calamities.
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With the sixth trumpet, the second Woe, the previously bound guardians of the Parthian 
army on the Euphrates are released. The wild army of the tyrant awakens, ready to



plunge forth, but the idolatrous world is not yet awakened to repentance by all the 
plagues. Both, of course, the seer clearly sees under Galba (Chapter 9, 13—21).

With the seventh trumpet, the judgment of the world would be here again. However, 
there is another delay, and the completion can only take place on Earth itself. The 
judgment begins to descend upon it.

An angel descends to the Earth, encompassing sea and land, threatening with a voice, 
like a lion with its roar, scaring everything, similar to a sevenfold thunder. The seer also 
wants to write down this final announcement of the impending judgment. But the time 
for writing, for mere seeing and waiting, has now also come to an end. The previous 
large book that the seer had to write, as long as only heavenly things were envisioned, 
expected, and long expected, now becomes a small booklet; everything becomes more 
concrete, the completion contracts. Before, he had it in front of him, writing it, the 
judgment was merely foreseen; now he must swallow the booklet, he now physically 
internalizes the content; the judgment becomes so concrete, so incorporated or 
actualized, that the seer no longer has to write, but only to pronounce what is now in 
progress (Chapter 10).
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II. But before the dreadful happens, Jerusalem is warned to repent in time. The beast of 
the world already stands in front of it (in Vespasian), threatening to trample it. The 
Temple is, by God's command, measured by the seer, who cherishes it so much, as the 
only thing that should not be trampled and desecrated. Shouldn't you listen, city that has 
become like Sodom, even though Moses and Elias have proclaimed to you the fulfiller 
given in the crucified one (the higher prophet, Deuteronomy, the greater one coming, 
Malachi Chapter 3)? Really, listen to the witnesses who have become so similar to 
them, to true Israelites, like James the elder and the younger, who (the former under 
Herod Agrippa in 44 AD, the latter under Ananus in 62 AD) have stood by Him with their 
blood, to follow Him to God's glory. If you still do not listen, then listen now when the 
beast of the world already stands menacingly in front of you; heed the voice of God in 
the earthquake announcing His anger! And the seer hopes and knows: the vast 
majority, nine-tenths repent, only one-tenth comes to ruin (Chapter 11).
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It is high time to reflect, for now, the last trumpet sounds (Chapter 11,15). In heaven, 
they are already celebrating the approach of the kingdom, the opening of the Holy of 
Holies (V. 10—19). But first, the Lord's congregation must be fully secured, the birthing



holy woman before the Roman dragon, who himself wants to have power in heaven.
She is saved and secured, but he is defeated and cast down by the heavenly power of 
the one God, by his angels, with the fighting hero at the forefront (who calls out to each 
one with his name Mi-ca-el, who is like God!). Thus, Satan's power is already cast down 
— triumph, they shout, in heaven— and the stage for the final events is set on earth, 
which will now quickly unfold (Chapter 12, 1-12).

On earth, the Roman Satan seeks to destroy the holy woman, the Christianity destined 
for dominion. He pursues her: but she escapes him with eagle's wings; he wants to 
drown her, but the streams dry up (V. 13—17).

Now, in the form of the Roman world monster, the dragon unfolds its full terrible power, 
that beast of the world, risen from the sea, marked as mentioned, endowed with real, 
worldly power over the chosen ones, but only powerful for 42 moons (those 35 years), 
being paid homage to by his false prophet (Chapter 13).
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Opposite these monsters stands, with unparalleled majesty, the weak lamb with those 
who are assured of salvation through him (Chapter 14). An angel proclaims the good 
news of this salvation, which lasts eternally, the eternal gospel, through faith in the one 
God. A second announces the fall of Rome, a third warns against serving the beast, a 
fourth blesses even the dead who die in the Lord (V. 6. 13).

The time of harvest has come: the lamb will now become what it is and will be, the king 
of victory and the blood tribunal in that form (V. 14, 20). The judgment begins to 
materialize: the bowls of wrath are full, they are now being poured out. The conquerors 
joyfully watch as the judgments are completed, while the wrath bowls are poured out 
from the sanctuary in heaven (Chapter 15). They are the seven plagues of Egypt, which 
are now being absolutely realized.

With the first, plague comes upon all idolaters, with the second, all the water in the sea 
becomes blood, and with the third, on land. They indeed deserve to drink blood to 
death, for they have spilled the blood of the saints. With the fourth bowl of wrath, fire 
falls from the sky, with the fifth, under Nero's sign, his throne is darkened, but the 
blasphemy is at its peak. With the sixth (under Galba) the Euphrates dries up, so that 
now the distant cavalry hordes can invade. Sorcerer spirits come out of the mouth of the 
beast and the false prophet to move all provinces to rally to him. They go to 
Har-Mageddon, the place of the old defeat and lamentation. From the valley (Emek) of



Megiddo, where Pharaoh Necho was victorious, a mountain (Har) has now become a 
gathering place for the final pagan victory (Chapter 16, 1. 16).
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So the seventh bowl of wrath only needs to be poured out, and it happens overnight. A 
horrifying earthquake divides Rome and all pagan cities. But the judgment on Rome 
needs to be observed more closely (V. 17. 21). The angel of the seventh bowl shows 
and explains everything in detail to the seer. Rome or Babylon appears as that gigantic 
woman full of fornication, sitting on the throne of the beast (the entire empire), wonderful 
to behold. But woe to her: the one head of the beast, which was and is not and will be 
(the ghostly Nero), along with the ten horns, the sub-kings, unanimously and with one 
purpose, will fall upon her and strip, tear apart, and burn her in their hatred (Chapter 
17). One voice announces her downfall, another calls for escape, and another calls for 
double vengeance on the proud, arrogant woman who believed she could rule forever. 
The judgment on her is fulfilled in one day. Woe, woe, the proud Babylon, the great 
whore of all lords and princes has fallen, all her splendor is destroyed. The merchants 
and sailors, who brought all the treasures to her, watch in despair how everything is 
destroyed at once. Yes, despised, for as a stone is thrown into the depths of the sea, so 
it is completely over with her (Chapter 18). And so it will be with every ostentatious 
fornication, with every vice indulging in security: all of a sudden, like a thief in the night, 
comes the woe, woe, woe!
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III. Now follows the triumph and the end: the third part. "Hallelujah," it calls in heaven, 
"Hallelujah," that the Lord has overthrown this woman. He now has the kingdom and His 
community; the feast of the Lamb begins (Chap. 19, 1-9).

The heavens are opened: the Messiah on a white horse now weighs the crowns of the 
world, now the Lord of Lords, the King of Kings; His word is like a double-edged sword, 
and He will bring judgment to a terrifying end. All the birds of the sky are released to eat 
the corpses of kings and their lords, both small and great. The beast, Nero, and his ten 
companions with their demonic army still want to fight against the Messiah and his 
heavenly army, but the Antichrist, along with the false prophets, is conquered and 
thrown alive into the lake of fire, the others are killed (Chap. 19).
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But the old dragon, the devil himself, is still left; he is thrown into the abyss so that 
nothing tarnishes the glory of the martyrs and the righteous, who are now revived to live 
a thousand years, one day, one divine moment of rewarding bliss, like kings. Blessed is 
the one who partakes in this (Chap. 20).

Then the devil is set loose again and wants to incite the remaining pagans to storm 
against the holy community, those old distant nations and their leaders, which Ezekiel 
had already saved to fully demonstrate Jehovah's power on them. Gog and Magog 
(these personifications of distant barbaric nations that essentially come from Ezekiel) 
rise up; but fire consumes them, and they are thrown, along with the dragon, into the 
lake of sulfur for eternal torment (Chap. 20, 7-15). Judgment is now passed on the rest, 
whether to life or to death according to their deeds. This is the second death, eternal 
torment. But the righteous will now enter the new kingdom of the Spirit.

Eternal life, a new heaven, a new earth will be. Everything, everything will be new. A 
new Jerusalem descends, and God is now the only Lord. Even death has no more 
power, but God will wipe away the tears from all eyes. Those who endure faithfully will 
overcome and have eternal salvation through the bride of the Lamb, the community of 
the Lord. The splendor cannot now be described enough; gemstones are the foundation 
stones, gold the clothing. The city of God will no longer have a temple because God and 
His lamb are present. The city will also have eternal light and needs no other, for God is 
now its light, and there is no more night. The nations bring their treasures through the 
always-open gates, and a river of life flows through, enriching. Seeing God in all His 
glory is the highest bliss. It has now been fulfilled what Christ said: "Blessed are the 
pure in heart, for they will see God," be with God, in His holy, redeeming circle (Chap. 
21,22, 5).
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John now affirms the truth of his visions and that they will be fulfilled quickly. He warns 
to keep his word in faithful hearts and to remain pure until the end. For the Lord says: I 
am coming soon (Chap. 22, 6-21).

This is the structure of the miracle in brief outlines. The given may at least hint at the 
lofty spirit that prevails within. I must deny myself here the art of detailing the layout and 
execution, and the meaning in all the little features in detail. Everyone will sense what 
significance this image-rich book retains forever, even for every devotion.
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And even if the seer's hope did not come true in the form he imagined, it remains a 
revelation of God about Christ's almighty path over all the ever-so-proud enemies of His 
spirit, which takes place in eternity, a divine warning of the eternal Nemesis, which truly 
comes over individuals and all, like a thief in the night.

Yet we still have one side of this prophetic poetry to examine more closely, and this 
immediately leads us to the first development after the apostolic time.



Chapter Four.
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The first period of compensatory mediation, 
or the first gospel and its time.

The Revelation of John could not fail to make the most universal and profound 
impression. The hope for the imminent return of the Lord for judgment and salvation 
was already highly anticipated at that time. How then could the confidence with which 
the Parousia (Second Coming) was depicted as impending not attract everyone?

Furthermore, the immediate future showed how accurate he had been. Jerusalem was 
trampled just as he predicted, and even more quickly came to pass what he had 
unmistakably explained about the leaders of Rome. By the middle of January 69, Galba 
fell (Tacit. Hist. I, 27. 29; Plutarch Galba Cap. 24), this sixth head of the world beast; 
and just as he had seen, the subsequent, Otho, lasted only a very short time, only three 
months, five days (Theoph. Antol. 3, 27). Admittedly, the beast from the East did not 
immediately arrive, but rather Vitellius lasted for some time. Then, indeed, from the 
East, from the eastern army, supported by the Parthian legions, came the new emperor 
(Tacit. Hist. II, 79 ff.).
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However, it was Flavius Vespasianus and he did not advance to Rome to ravage it, but 
to heal, not to destroy, but to maintain. Thus, the Revelation certainly understood him as 
the seventh: Otho and Vitellius were too little recognized to be counted. Vespasian is to 
be considered as the actual successor of the sixth, Galba, so he is surely the last one, 
who will last only a short while. Hence, patience for just a short time; only his preserving 
regime stands in the way of the full unfolding of the antichristian power.

Thus, from 70 AD onwards, this interpretation consoled the immediate future, even in 
Pauline circles. A Pauline individual did this for everyone in the form of a letter from the 
great Apostle himself to one of his favorite communities, Thessalonica. This sprouted a 
further branch, which was later preferred for its general consolation and admonition, and 
called the first letter to the Thessalonians. However, the now-called second is the older, 
in which it states (Cap. 2): You must not despair and think that the Parusia is already 
near. From everything, and in line with Paul, it is clear that the Antichrist must first come



in all his blasphemous, deceptive greatness, and you know the obstacle. Only when this 
(Vespasian) and his preserving rule is removed, will the Antichrist fully emerge so that 
judgment can come upon him and the entire world.
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From 69—79 AD, the Apocalypse was unchallenged, even in Pauline circles. They too 
couldn't resist the power of this grand fantasy, yet they were the most sensitive to it. For 
the Revelation of John is not just a manifesto of Jewish Christianity against the 
antichristian pagan power but also a manifesto against the pagan apostle and his 
communities. It is not only un-Pauline but anti-Pauline.

It is un-Pauline due to the raging thirst for revenge that breathes throughout the 
Revelation of John, invoking all thunder, hail, pestilence, and storms against the cursed 
beast Rome, which should devour Satan and itself. Revenge! Revenge! cries 
throughout this prophecy! Lord, how long will it take for you to take revenge for our 
blood (Cap. 6, 9)? Just a little more patience, more must come; then the Son of Man will 
come and cut with his sickle into the great wrath of our God so that blood will flow from 
the horses' mouths 40 hours away! Exactly! It continues, as with every vial of wrath 
poured onto enemies, Hallelujah: for such righteousness! — Isn't this the old Jewish 
hatred that Tacitus (Hist. V, 5) wrote about, which even in the most beautiful Psalms of 
this people confronts us so disturbingly? — "Lord, rise up and strike my enemies on the 
cheeks and shatter their teeth (Psalm 3)! May they be struck by hail, lightning, and 
storms (Psalm 11)! May their house be desolate, their eyes blind, so that they fall from 
one sin to another and never stand in the Book of Life (Psalm 69)!" Just like this, the 
Apocalypse expects with certainty that the pagans will not benefit from any plague and 
will continue to rebel against God, ensuring their eternal death. The Christian heart, 
enraged over innocent blood, reverted to its old Jewish nature. — Only in Paul was the 
new Revelation of Jesus simultaneously taught the universality of its principle and, with 
renewed energy, love as the highest. To him, it is the fulfillment of the law (Rom. 13,18 
ff.), and evil is not to be repaid with evil, but to be overcome with good, and at most to 
heap burning coals on the enemy's head through relentless, invincible acts of love 
(Rom. 12, 17 ff.). Indeed, Paul too trustingly, in the early days of Nero (59), countered 
the genuine Jewish hatred against the pagan authority, which the Messiah also held in 
Rome (Rom. 13, 1 ff.). It's not purely of the devil, as you think, but ordained by God; it 
only opposes evil with the sword given by God. He soon had to experience how 
arbitrarily and against God this God-appointed authority could turn its sword and ax 
against the purest, even against the confession of the Crucified. But what answer a 
Pauline heart has to all this bloody persecution is shown by a Pauliner, Polycarp 
(around 150), who saw one bloodbath after another from the same authority, now



lawfully turned against the Christian confession. His heart is deeply outraged, but in his 
letter (Cap. 12) he has no other answer than: "Pray for all, even for the emperors and 
proconsuls, as Christ taught us to pray also for those who persecute us, even for the 
enemies of the Cross." This Pauline-Christian answer is the exact opposite ofthat given 
by Jewish Christianity in its Apocalypse, which so screamingly and ragingly gave 
against the persecutors of the Cross.
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Their attitude towards the pagan confessors of the cross is non-Pauline. Indeed, the 
vast host of witnesses from all nations, washed clean by His blood and who have shed 
their blood for the glory of His name, they too belong to the holy congregation, to the 
"triumphant". However, they are not considered equal to the twelve tribes of those 
saved by Jesus, but are placed secondarily. The holy woman - the community only has 
twelve stars as a diadem (Cap. 11). Only the gates, which are labeled with the names of 
the twelve tribes, lead into the new Jerusalem, and only through them can the Gentiles 
enter the city of God, only organized and listed under these twelve, only as adjuncts of 
the actual citizens of the Kingdom. Only as an appendage, as allies of the Jews, can 
they partake in the kingdom of Him who is the Messiah of Israel (Cap. 21,12 ff.). The 
Apostle's statement that in Christ, strictly speaking, there could be no mention of Jew or 
Gentile, and all his deep and clever proof of the full equality of the Gentiles with Israel 
through Him, who became an atonement for all equally (Rom. 1:16—Cap.8), was as if 
non-existent for the apocalyptic writer.

The Apostle himself is not only not acknowledged by them but is also rejected. The wall 
of the new Jerusalem has only twelve foundation stones, and on them are "the twelve 
names of the twelve apostles of the Lamb" (Cap. 21,14). This is emphasized as if it 
could not be stated explicitly enough, no Gentile apostle's name belongs to it. — Yes, 
Paul is rejected and practically excommunicated by the apocalyptic writer as explicitly 
as the apocalyptic form allowed, which can't mention names. He addresses his 
revelation to the entire holy congregation of Messiah Jesus, which he portrays in seven 
communities (Cap. 1—3). For this, he specifically chooses those communities from 
former Asia Minor, especially Ephesus, where Paul had worked most persistently and 
where, despite all adversaries, a great and mighty door had been opened for him (1 
Cor. 16:9). These half or full Gentile congregations are reminded by these writings to 
refrain from their Jewish half-hearted ness or even their paganism in the face of the 
impending judgment, to refrain from the law and Israel's destroyer. The same warning 
and admonition run through all these seven letters. Away with those who say they are 
apostles and are not but lie (Cap. 2,2), they are people destroyers (in Greek Nikolaus) 
(Cap. 2,6.15), enemies of Israel, like Bileam (Cap. 2,14), exactly like the wicked Gentile



patron Jezebel, who once seduced Israel into having communion with the Gentiles and 
thus falling away from the God of Israel and His law (2,20). — Paul once said he 
recognized "the depths of God" in his eternal counsel, that Gentiles and Jews were 
equally called (1 Cor. 2:6-10). "The depths of Satan," cursed and mocked the Jew, he 
knows, but not those of God (Rev. 2:24). Those who follow him want to be Jews, i.e., 
worshippers of God (Christians), but are not: they are a synagogue of Gentiles or of 
Satan (Cap. 2,9; 3,9). — Thus, the Jew cursed and excommunicated free Gentile 
Christianity in the same breath with which he called down the curse of heaven on the 
pagan adversaries.
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What was so devilish about Paul? He had declared the law to be annulled, not God's 
eternal commandment, but in all seriousness, the Mosaic law, so indeed, the Law. Thus, 
he also lifted the prohibitions on marriages within close kinship degrees, which was 
called lascivious dalliance. He even permitted having communion with the pagans, i.e., 
under certain circumstances, to consume food sacrificed to idols (Gal. 2:14, 20). This 
might seem to us very petty and almost childish; however, from this, we only see how 
tenaciously the old ways reacted against the principle of the new life.

After the Apostle's death, it became customary for the converted Gentiles to renounce 
this communion with the idolaters; we would say, they simply never used the meat of 
pagan butchers for their meat dishes, but only frequented the Jewish one, by which one 
was alone ensured not to enjoy meat sacrificed to the gods (as slaughtering and 
offering were identical in the ancient world), alone ensured to receive properly 
slaughtered, no suffocated or such with animal blood. Likewise, for the sake of peace, 
the Gentile communities recognized the law concerning the Mosaic marriage restriction, 
while they received the acknowledgment of freedom from other legal services, 
especially circumcision, from the moderate Jewish Christians (cf. Clem. Homil. 7, 4. 8; 
Recogn. 4,36; 6, 10.12; 9,29). This was a kind of compromise between Christians of 
both camps, a very sensible agreement of the moderates of both parties, which was 
therefore dated back to the apostles, as a kind of apostolic synodal resolution (Acts 15, 
20.29), although the letters of Paul not only contain nothing of this but prove the 
post-Pauline origin (1 Cor. 8-10).
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The core of Pauline theory, that the Mosaic Law as such had found its complete end in 
the crucifixion of the Resurrected one, had already been abandoned, and the 
Judeo-Christian essence had so much come to the forefront after Paul could no longer 
champion Christian freedom, that it was necessary by around 70 AD to pacify the 
general animosity against the lawbreaker.
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Initially, one of his most loyal disciples and companions, Lukanus or Luke (it seems, see 
Acts 16:10 and following, possibly a Macedonian), undertook to present the entire 
magnitude of the personality of the Apostle to the Gentiles in a reconciling manner. He 
wrote an account of Paul's final journeys, which were indeed triumphant campaigns, of 
which Lucas himself had been a witness to the heroic stature that Paul had shown on 
his last journey of suffering from Jerusalem to Rome, through storms and shipwrecks 
(see Acts 16-28).

But even if one could not deny him personal respect, could not overlook his great 
contribution to the spread of Christianity, and therefore felt ashamed to openly curse 
him, his teachings, in their full sharpness, remained intolerable to a Judeo-Christian 
heart. His primary tenet: Man is not justified by the works of the law but solely by grace 
through faith, indeed only meant: not the Mosaic Law, which is only for one people, 
justifies, but complete devotion to Him, who with his Holy Spirit has become the new law 
itself, who thus also produces all good. Nevertheless, the works of the law were 
contested, and that remained something unbearable to a Judeo-Christian ear.
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A less fanatical Judeo-Christian at that time opposed this entirely non-Jewish 
proposition of the Apostle in an epistle, which he named after one of the pillars of 
genuine Judeo- or Christianity, James (Epistle of James). As moderate as Judaism 
appears here, and as undeniable as the influence of Paul's essence on the author is, it 
still contains an evident polemic against the Epistle to the Romans (James 2:14 and 
following; Rom. 3:27—4:25).

But it was especially the high reputation of the Revelation of John that caused the 
followers of Paul to become increasingly hesitant, more and more a minority. Paul's 
work was indeed a new revelation of Jesus, a revolution against the first, Jewish-limited 
version of the new world principle. While the reaction to this was always repelled 
victoriously during his life due to his personal greatness, after his death it had grown all 
the more; however, it had reached its peak bloom through the highest spiritual uplift of



Judeo-Christianity, in the energetic manifesto of the Apocalypse from all sides. It had 
truly achieved this effect. One would hardly have dared to confess to a doctrine that was 
Balaam's teaching, to belong to a community that was the synagogue of Satan. This 
reaction grew all the more as the Apocalypse, believed to be truly divinely inspired, 
seemed to rapidly prove itself. But only for a time.
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"The seventh will last a little while,' she had announced (Cap. 17,10)." This had already 
become a bit long by 79 AD, a full 10 years. But when Vespasian died, it wasn't the 
tyrant from the Euphrates who took over, but the kindest, most loving benefactor for the 
entire world, Titus, who ascended to the throne. How was this to be reconciled with the 
Apocalypse? To count Vespasian's son together with Vespasian himself required some 
force; and wasn't it already arbitrary to omit the first successors of the sixth, Galba, from 
the count? At least Otho was fully recognized by the Senate (Tac. Hist. 1,47; Dio. Cass. 
64,8). So, the Judeo-Christian program for the immediate future was not in order. - The 
clearer it became that, concerning Jerusalem, it had seen anything but the truth. That 
this city would have to fall to the encircling Roman army was obvious to anyone; but 
precisely what this Jewish patriot had hoped and desired so fervently, that the Temple 
might be spared (Cap. 11,1.2), did not come to pass. - The Jewish author was also very 
mistaken in thinking that the Jews would repent after this punishment from God (Cap.
11, 13), while the Gentiles would become increasingly hardened (Cap. 9, 20. 21; 16,
11). On the contrary; the Jews, even after God's judgment on Jerusalem, did not come 
to their senses, becoming even more defiant and hostile towards Christians, while the 
Gentiles, conversely, flocked to the cross in ever greater numbers. It was clear that God 
had not spoken in this supposed revelation, and so He had not abandoned His great 
apostle.
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Only this remained true: now (around 80 AD), 50 years after the exaltation of the 
crucified one to the right hand of God, was the absolute deadline for his return to 
gloriously fulfill the mission of his life. However, since Christ had once delayed for so 
long, it might also be in God's plan to delay even longer. If one wanted to look into the 
future, it had to be done with entirely different, bright eyes, like those of Paul, referring 
directly to the original prophecy of the coming of the Son of Man, based on Daniel.



According to this, there truly is an antichrist, which brings about the abomination of 
desolation spoken of by Daniel (9, 27) (Mark 13, 14). But this is not the paganism that 
converts to Christ, nor this pagan world power which recognized the cross in the 
Flavians, but rather it is the Judaism that bears no fruit for Jesus Christ and thus for 
God Himself, the disobedient, hostile Judaism (Mark 11, 12 ff., 12, 1 -11) that rages so 
antichrist-like against us, its brothers, and through whose defiance that actual 
abomination of desolation has been brought upon the holy place. However, God's 
judgment has truly come fiercely enough for the chastisement and overthrow of His 
antichrist people. The flames in which the temple was consumed, according to God's 
plan, without the will of Titus (Josephus "Jewish War", B. 7), are the sign of Christ's 
imminent return. The terrible tribulation that has befallen Judea is the final birth pang 
from which the new world of God will emerge (Mark 13, 19 ff.) So, contrary to what 
Jewish narrow-mindedness thought and wanted, that's how it is and will be.
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Nor should we wait for a specter that would need to be struck down by the coming Lord, 
but the apostle states (Rom. 11,25) as the main condition for the onset of his Parousia, 
that all Gentiles should first be accepted, to thereby provoke Israel to repentance. So, 
the more Gentiles now come, the closer the fulfillment is (Mark 13, 10).

But as certain as the Lord will not fail to come with his judgment and complete salvation 
(Mark 9,1), so sure is the Kingdom of God not to be sought only in the future. Anyone 
who looks around with the eyes of the apostle sees it already beginning in spiritual 
power; it will come because it is already present. Everywhere the seed of God's word 
finds the right ground, it will sprout, unnoticed but growing inexorably, until the time of 
God's harvest and maturity comes as a surprise (Mark 4, 2-9, V. 26-32).
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You demand signs from heaven with your Apocalypse (Mark 8, 11 ff.), but in doing so, 
you only resemble the unbelieving Israel that would not recognize God's prophet unless 
fire rained from heaven (2 Kings 1,11 ff.). However, those who truly have eyes to see 
can discern how splendidly, through Jesus' power in Paul's work, the prophecies (Isaiah 
35, 5-6; 29, 43) regarding the Messianic age have already been fulfilled: 'Then the eyes 
of the blind will be opened, and the ears of the deaf will hear, then the lame will leap, the 
tongue of the stammerer will be healed, and the dead will rise.' Oh, you of little faith and 
dull eyes! (Mark 8, 17 ff.) Hasn't the Lord of the World, through His chosen instrument, 
truly awakened the dead, a whole world of death, to new life in Him (Mark 5, 41)? Hasn't 
He truly given light to the blind, even those born blind? (Mark 8, 22; 10, 46 ff.) To those



who were deaf (Mark 8, 31 ff.), in the face of all your mockery of idols, hasn't He finally 
opened their ears to hear God's call? Haven't the miserably paralyzed been lifted up 
with the words: 'Your sins are forgiven because of your faith,' so that they can now walk 
upright and free? (Mark 2, 1 ff.) Hasn't He loosened their tongues so they can now 
loudly praise God with you? (Mark 8, 35 ff.) And by what means has Christ, through His 
instrument, achieved all of this? With His simple word, the word that also brings help 
from the furthest distance to the most deadened heathen (Mark 7, 24 ff.), and which has 
completely crushed the entire army of idols and demons (Mark 5, 1 ff., 1, 23 ff.). Aren't 
these genuine miracles (terata) of divine power, aren't these heavenly forces 
(dynameis), aren't these signs of His saving presence, of the Parousia (semeia)? (2 Cor. 
12, 12.)
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However, the damage among the Judeo-Christians ran even deeper. The sensuality 
with which they, along with their apocalypse, were solely directed towards the future, 
and in a truly pagan manner wanted to see salvation with their own eyes, even if it came 
from heaven, belongs to the sensual limitation with which they could not reconcile 
themselves to suffering and death as the inevitable passage to glory, and had not 
properly understood the suffering Messiah (Mark 8, 31—33; 9, 32). Jesus' cross was no 
longer a stumbling block to them, as it was to the unbelieving Jews, but they now 
believed all the more that with this sacrificial death, all sacrifices were made. Truly, I tell 
you, the Pauline countered them (Mark 8, 34—35), whoever does not take up his cross 
and follow him will not enter into glory. Walk with him on his path of suffering, and 
submit to the higher, even if incomprehensible, will of God when he leads you into 
suffering. Then you will all the more recognize the glory of Jesus precisely in his 
sufferings, and hear the voice of God during his sufferings: "This, the suffering Messiah, 
is the true, the sole Messiah; listen to him!" (Mark 9, 2 ff.)
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Hand in hand with this aversion to suffering, with the anger and rage about any suffering 
(Revelation 6, 10), came not only their one-sided focus on the future, to attain salvation 
mainly in an external manner (Revelation 19), but also the sensual limitation of having 
only one nation in view, from which they expected all salvation. If Jesus is only the 
Messiah of Israel, as in the Apocalypse, then he is only seen as David's son, who 
should establish dominion over all nations with splendor, riding high on a horse, with the 
purple and the diadem of the kingship and the victorious army, even if of heavenly hosts 
(Revelation 19, 11 ff.). But Paul teaches us (Romans 1, 3 ff.) that Christ is indeed 
David's son "according to the flesh" by his birth from Israel or as the heir of all promises



attached to David's royal name. But this is merely his physical, lesser side. He is 
something infinitely higher, the Son of God in spirit, proven in his resurrection, through 
which he became the Lord of all who follow him, whether Jews or Gentiles (Romans 1, 
17). Your Old Testament itself (Psalm 110, 1) calls the Messiah a Lord of David; how 
can he then be his son? (Mark 12, 35 ff.) And doesn't the prophet (Zechariah 9, 9) say 
the exact opposite of your apocalyptic hope? He will not enter Jerusalem like a warrior, 
but on the beast of peace, as a peace-bringing king, so that there will be no end to 
peace (Mark 11, 7 ff.). He may not be an earthly son of David, but he is the Son of God, 
who is a God of all nations, and his kingdom is not a war-thirsting, pagan-destroying 
realm of revenge and bloodlust, but a kingdom of peace.
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Indeed, in the one word "Jesus Christ, the Son of God (not of David)", everything lies.
He is a Messiah of the spirit, proven in his resurrection, glorified by the miracles of the 
spirit that he also performed through the apostle called in spirit. He is the judge of the 
world, but the savior of the Gentiles, spiritually and continually, invisible but irresistibly 
active, expanding his kingdom until the time is complete. The Apocalypse with its "woe, 
woe" over the nations, "salvation" only for the Jews and Jewish companions, its "away 
with" the apostle of the Gentiles, the most loyal and greatest apostle of Jesus, was 
declared false by God himself. But now resound and continue to echo, you joyful 
message, "Gospel of Jesus Christ the Son of God" (Mark 1,1), throughout the world for 
edification (1, 15), not for obduracy (Revelation 9, 20 ff.), and so for peace in him (Mark 
11), the Christ of all nations (Mark 16), the savior of the spirit. And it resounded, 
profoundly touching, and has echoed throughout the world, and will echo until the end of 
the world, this joyful message, until it is fulfilled and has spiritually saved the world.
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The absence of the Jewish-expected Parousia and the consciousness of Paul's divinely 
confirmed right as a truly confirmed apostle of Jesus, the need to see the Parousia of 
Christ in present glory and to validate the Pauline truth—the confluence of both is the 
birth hour of the Gospel in this descriptive form. The utmost heat of Christian hope in its 
sensual-Jewish limitation was, through the coldness of external experience, pushed 
inward, enlightening and expanding the heart for a deeper grasp of the spiritual glory of 
Jesus, which he had revealed precisely through the Apostle to the Gentiles. The 
external nature of belief was led back to inwardness, to spirituality, through real external 
experience. The fiery description of the purely otherworldly Parousia drove towards an



enthusiastic perception of the already given, the first Parousia. The Jewish-Christian 
prophecy of the future, in its non-validation, led to the Pauline-Christian epic of the truth 
already revealed, especially validated by Paul, now seen in the first appearance of 
Jesus. And just as the Apocalypse, simultaneously with its Jewish future expectation, 
had admittedly veiled but unmistakably opposed the Apostle to the Gentiles, the epic of 
the first Parousia of Christ is at the same time the albeit veiled but decisive justification 
of the Apostle.
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This Gospel, the original one in general, was written around 80 AD, during the reign of 
Titus, by a Pauline follower. Judging by the many Latinisms in its language, it was 
possibly composed in Rome itself. The author was conscious of merely being a vessel 
for the Christian truth, which did not belong to him personally. Therefore, he did not 
mention his name. Only later, when several versions of his work were already available 
and needed to be distinguished from his, was this simplest Gospel called "Mark." It 
cannot be by Mark himself, as it couldn't have been written by an old man, and yet was 
written only in the second century after Christ's death.
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We still possess it in almost its original form in our Gospel of Mark. However, according 
to the manuscripts we have, its text is more corrupted than any other Gospel, which 
aligns with its older age. This is particularly evident in the almost notorious passage 
about Elijah after the transfiguration (Mark 9:12-13). Fritzsche (C. F. Aug.) already 
recognized that the corruption here is due to a simple scribal error where the scribe first 
skipped two lines and then tried to correct the mistake. This manuscript seems to be the 
basis for all our codices.

At the outset, it should be mentioned that the end of the Gospel, in all codices, has its 
original text replaced by an interpolation, an attempt to harmonize the various 
resurrection stories. Mark 16:8-14 and 16:17-18 are undoubtedly out of place. Even in 
the actual conclusion, Mark 16:15-16, 19-20, which originally clearly belonged to the 
Mark text, the interpolator has made linguistic changes, albeit minor ones. But in no 
case, despite the work of this foreign hand, is the ending of the Gospel fundamentally 
missing.
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Furthermore, in all manuscripts, a section, Mark 9:33-50, is distorted by two marginal 
notes that have found their way into the text. A saying (V. 35) from Mark (10:43-44) 
itself, and a piece (V. 38-40) from Luke (9:49-50), both included because of their 
thematic parallels. However, only these interpolations are evident enough to be marked 
with asterisks from now on. Of the numerous suggested interpolations, the first attempt 
to historically explain this Gospel by Ch. F. Wilke, most are untenable and are merely 
signs of a still mechanical procedure; others are possible but not in any way required. In 
any case, the sure textual corruption is so insignificant for understanding the essence of 
this Gospel that we can now refer to it as "original Gospel" or simply "Mark" for brevity.
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It forms the foundation of all subsequent epic narratives of Christianity, of all Gospels in 
particular, both those recommended by the church in our New Testament and also of 
Gospel literature not canonized by the church. It is the simple beginning of an 
ever-expanding development. Thus, this shortest of all acquires even greater 
significance.

The elements of this epic depiction of the first Parousia of Jesus Christ as the Son of 
God in spiritual glory, consist simply in the entire Christian experience from the earliest 
times to the time of the author, i.e., actual tradition from the early days of Christianity 
and from all that has happened in the Christian community, especially in the life and 
work of the Apostle Paul through the actions of the risen Christ.

Together, it is true Christianity itself, as revealed through Jesus' historical action, 
especially in his greatest equipment, personally observed by the evangelist, which also 
marks its historical starting point. From this perspective, the epic of Christianity is 
naturally closer to a didactic, a presentation of genuine Christian doctrine in the Pauline 
sense in a narrative form, based on a thorough subject arrangement.
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Regarding the form of presentation, the author had three main points of reference. First 
and foremost, the Revelation of John itself, in contrast to which this Pauline gospel has 
become a reflection in every respect. The author lives so much in contrast to the 
Apocalypse and is so familiar with it that he unintentionally adopted its language, which



was notably demonstrated by F. Hitzig, so thoroughly that it might seem that the 
Apocalyptic John and the Evangelist John Mark are the same person.

Even the form of the Apocalypse, despite all the contrast in which every prophetic 
presentation stands to an epic, became the decisive form of presentation for the 
evangelist who wanted to illustrate true spiritual Christianity in the life of Jesus himself.
It is the form of symbolism, which is as concealing as it is illustrative. The evangelist 
himself provides insight into the form of his entire work in one of his most memorable 
sections on parable teaching (Mark 4:33). Most Jewish Christians, this "mass," cannot 
understand the word of truth straightforwardly; it can only be spoken to them in pictorial 
representation. And just as the Apocalyptic writer always added, "Whoever has ears, let 
them hear," so does the epic defender of Pauline Christianity add to his parable: 
"Whoever has ears, let them hear" (Mark 4:12). And anyone with eyes should apply this 
explanation to the entire work of the evangelist.
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The Evangelist has also borrowed individual images from the opposing view he seeks to 
overcome. For instance, from the numerous "angels, clothed in white robes" before 
Christ's descent in glory (Revelation 7. 9. 15), he takes the angel in similar attire in the 
description of the Ascension to glory (Mark 16, 3). The insightful touch that among the 
unbelieving people, two witnesses appear for the Crucified as the Messiah, whose types 
are Elijah and Moses, or the Law and the Prophets (Revelation 11,5 ff.), the Evangelist 
has applied for one of the climaxes of his depiction of the transfiguration of the suffering 
Messiah (Mark 9, 2 ff.).

However, these two Old Testament heroic figures also directly became models for his 
depiction of the Son of God.

Moses and the holy people travel through the desert for 40 years before appearing in 
the homeland (Numbers 14:34); so does Christ for 40 days in the desert before his 
appearance in the homeland (Mark 1:13). The holy people are tempted in the desert 
(Numbers 14; Psalms 78:40 and following) by Satan, according to later belief (cf. 1 
Corinthians 10:6 and following), while God brings help through his angels (Psalms 
78:25; Wisdom 16:20); similarly, Christ is tempted in the desert, but the angels come 
and serve him (Mark 1:12-13).
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Moses ascends the holy mountain and sees God's glory (Exodus 18:22); so does Christ 
(Mark 9:2 and following) ascend the "mountain", unspecified which, but clearly the holy 
mountain of the New Covenant, and his glory appears in heavenly splendor. On the 
same mountain, Moses establishes the Kingdom of God of the Old Covenant by 
receiving the tablets of the law; Christ establishes the Church of the New Covenant by 
choosing the Twelve (Mark 3:13 and following). Moses' relatives (father-in-law and 
brothers-in-law) come to prevent him from wearing himself out, advising him to appoint 
assistants. Moses does so before going to God on the mountain, with the stipulation 
that major matters be brought before him (Exodus 18:32-34). Similarly, blood relatives 
(mother and brothers) come to Jesus (Mark 3:20-21) to prevent him from teaching the 
people, connected with his ascent of the mountain (Mark 3:17) to choose assistants and 
representatives for the time when he has gone to God. And after he has ascended the 
mountain of transfiguration, a more difficult matter is brought unsuccessfully before the 
disciples (Mark 9:14 and following), for the resolution of which Christ himself must 
intervene. After Moses leaves the mountain, his face still shines, and he hears a distant 
tumult; similarly, Christ descending from the mountain of transfiguration (Mark 9:14-15).
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The image of the prophet-hero Elijah (1st & 2nd Books of Kings) hovers before the eyes 
of the creator of the Christian epic. The prophet Malachi (3:1 and following) had already 
realized that God could not intervene to save His people unless they were purified, as if 
by the fiery zeal of an Elijah. Based on this, Christian circles may have long viewed 
John the Baptist as a second Elijah, since he indeed took on this role so fittingly. But 
Mark uses this model down to the smallest detail.

Once, Ahab, the king of Israel at that time, sent out servants to search for Elijah. They 
reported about a strange man who had prophesied punishment for Israel. What did he 
look like? "He wore coarse (hairy) clothing and a leather belt." "That is Elijah the 
Tishbite," the king immediately said (2 Kings 1:8). In the same way, anyone reading the 
Gospel (Mark 1:6) knows immediately, "John wore a coarse (camel's hair) garment and 
a leather belt around his waist": this is a second Elijah.
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The end of the Baptist is also depicted entirely in the context of Elijah and his time. 
Through King Ahab ofthat time, Herod the tetrarch is also referred to as a "king" in this 
poetic representation (Mark 6:14-30). According to the Old Testament (1 Kings 19 and 
following), Ahab had a good side; he still listened to God's prophet. Only Jezebel is the 
deadly enemy of the prophets, whom she orders to be killed. Similarly, in Mark, the



wretched Antipas is credited to some extent with listening to the prophet John and even 
protecting him (Mark 6:20), whereas his wife, Herodias, becomes the fury who does not 
rest until the prophet is slain (Mark 6:19-21 and following). This depiction, then, contains 
some poetic license, but the details remain to be determined.

But since Elijah is, in a way, the prophet-hero who already has a universal aspect in the 
Old Testament, he becomes a special image of Christ for Mark in the sense of Paul. 
Elijah was nothing in the hardened Israel and was forced to turn to the pagan land, here 
to Phoenicia, to Zarpath (Sarepta) (1 Kings 17:19 and following). A pagan widow then 
received God's salvation. As long as the prophet stayed with her, there was a 
miraculous blessing on the little she had, and her son, who had no breath left, was 
saved from death by the man of God. Elisha, the successor who represents the 
continuity of the prophets, brought cleansing from leprosy to a pagan man, the Syrian 
captain Naaman, because of his trust in the God of Israel, even if he remained in his 
pagan ways (2 Kings 5:1 and following, 15-19). Similarly, Elisha revived the dead child 
of the Shunammite woman (2 Kings 4:20 and following) and made a few barley loaves 
enough for a hundred through God's blessing (2 Kings 4:42 and following).
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How much greater and more wonderful is it that Christ, through Paul's work, quenches 
the hunger of countless people in pagan lands for the bread of heaven at his evening 
meal (the Lord's Supper) with so few, only seven blessed pieces, and there is always 
more the more who partake. Countless (half a myriad, 5000) are those whom Christ, 
through his apostles, miraculously feeds, and far from Israel being reduced by this 
communion among the Gentiles, there remains plenty, figuratively: a basket full for each 
of the twelve tribes (Mark 6:30-46). But in the whole depiction, the Christian narrator 
leans on the scene with Elisha, as Tertullian already reminded (Against Marcion 4.21): 
"Everything that Christ does here, you will find. When the prophet said to distribute the 
ten barley loaves to the people, the servant replied: what is this for so many people? 
Give, he replied, and they will eat." While Elijah needs intense effort to open the eyes of 
the sleeping child to life, Christ simply, through his word and the taking of the hand 
(Mark 5:41), or even from a great distance, saves from death, which had come to him 
through the power of the demons in his idolatry (Mark 7:24). Elisha's work knows no 
hindrance; the prophetic mantle even calms the rivers that oppose him (2 Kings 2:8-14). 
But for Christ in his apostle to the Gentiles, even seas were an obstacle! Calm and 
assured of God, he crosses the raging waves of the sea (Mark 6:47 and following).
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An entire section of this gospel stands, as Ch. G. Wilke has already recognized, under 
this guiding perspective of the likeness to Elijah, which is, however, infinitely surpassed 
(Mark Chapters 6-8).

Finally, Jewish popular notions also became a basis for the form of the evangelical epic. 
The Jews had brought from the Babylonian exile, from this contact with the Zend 
religion, a belief in demons. The Devas of the Indian religion, these gods, had become 
devils for the advanced dualism of the Zend people. Similarly, the Jews did not consider 
the gods as real deities, but still as demonic powers (cf. 1 Cor. 8:4 ff.), unclean, impure 
spirits that could enter humans to torment them, to cloud their minds, and to defile them. 
Every sudden, inexplicable suffering, like epilepsy, sudden muteness or deafness, was 
seen as if suddenly another, foreign, hostile, thus evil spirit, had taken possession of the 
person. Didn't every madman speak of a foreign, impure spirit? Thus, exorcising these 
demons meant freeing them from all this misery. And indeed, this belief in demons was 
so prevalent among the Jewish people, according to Josephus and the Book of Tobit, 
that the unfortunate, especially the mad, recognized themselves as possessed by such 
a demon. To what extent Paul himself shared this view will be hard to determine. In any 
case, he always sees these demons as specific idolatry spirits; banishing, exorcising, 
overthrowing them means for him above all breaking the power of idolatry, and thus also 
eliminating all the associated torment and nonsense, saving paganism, a power that 
only Christ, and through his chosen armor, has truly worked so wonderfully.
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The composition, despite all the grandeur of the execution, is basically very simple. The 
form of Hebrew poetry dominates the whole. Hebrew poetry operates in a parallelism of 
members, and such determines the form of the evangelical epic throughout. The binary 
division permeates the entire work, even down to the smallest details, even down to the 
formation of verses. Only rarely are there three or six members instead of two and four 
in which the flow of thought moves. However, the author loved parenthetical remarks, 
both small and large, episodes. Thus, it becomes evident that a section (3:22-29) is only 
parenthetically inserted into a closely related narrative, and the description of the end of 
John the Baptist (Cap. 6:17-29) is an explicit episode. The Gospel of the first coming of 
the Son of God or the epic depiction of true Christianity in its glory, therefore, falls into 
two parts, the workings of Christianity in its glory (Cap. 1-8, 26) and the glory of 
Christianity in suffering (Cap. 8, 27-16); both are fulfilled by four sections each.



The whole is introduced by the Baptist and the emergence of Jesus as the Christ in 
secret, namely by the baptism that consecrates him to the Messiah, in which, however, 
the Spirit of God first equips him as Messiah, and the testing of the Spirit given to him in 
the desert, like Moses (Mark 1:1-13).
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Now follows the public emergence of Jesus Christ or the revelation of the Christian 
nature, first in its work, namely 1) this nature of Christianity in general (Cap. 1), 2) the 
supra-Jewish (Cap. 2-3), 3) the all-conquering (Cap. 3-5) and 4) the universal nature of 
Christianity (Cap. 6-8). This is depicted in the first part.

I. The nature of Christ in general is viewed in Jesus' first emergence. Christianity is 
essentially teaching, which at first merely continued the work of John (Mark 1:14-15); 
but also community, and so from the outset, within the circle of the first-chosen 
disciples, the image of the community surrounding the Lord appears (Mark 1:16-20).
The calling of these disciples, who are to become carriers of the Christian spirit, is 
depicted after the model of Elisha's calling by Elijah (1 Kings 19:19). The universalistic 
mission is already indicated by the task of becoming "fishers of men."

What follows is a more detailed definition of the Christian nature in general (Mark 
1:21-45), tied to a specific appearance, the historical one in Capernaum. It immediately 
becomes apparent that the Christian teaching is quite unique, powerful, so different 
from that of Judaism or the scribes (v. 22). As for the aspect of his work, Christ shows 
right here, or from the start, that he came primarily to overthrow the demonic realm, to 
save the pagan world from its idolatry. A demon confronts him with the premonition that 
this Holy One of God has come to destroy the demons, and Christ immediately proves 
this power as an example for the entire Gospel (v. 23-28). But Christianity's saving work 
is not only for distant places; it also reaches into the heart of Jewish families (the house 
of Simon). He steps in to help so that the woman who was previously bedridden with 
fever, when grasped by his word and hand, can become the servant (diakonos) of the 
community (v. 29-31). But beyond the narrow circle of the family, the Savior's help 
extends to Simon's entire Jewish homeland (the city). If they come to him in faith, he 
can lift all kinds of suffering, especially restraining the evil spirits that also torment the 
Jews. It is evening when night is near, the time when people seek God's help most and 
find it most securely through Him (v. 32-34). But the homeland of the pillar apostles is 
too narrow for his universal mission. In vain do the Jewish disciples seek to keep him for 
themselves alone. He is also meant for others and immediately initiates the Pauline 
journey around the world with a first journey (here in Galilee), with the further 
specification that the proclamation now primarily drove out demons, saving pagans (v.



35-39). This last image is only parallel to the work in the Jewish homeland (v. 29-34), 
which itself is twofold: a saving work in the narrow circle (the family) and in the wider 
circle (the city). This overall view of the location of Christianity's work (v. 29-39) 
contrasts with the preceding image of the nature of the work (v. 21-28) in terms of 
teaching and action. With this, the essence of true Christianity is generally 
characterized; it is teaching and community (v. 14-20), more specifically, its teaching is 
supra-Jewish (v. 21 ff.), its work is directed at the demonic world (v. 23 ff.), and the place 
of its work is indeed also in the homeland in all circles, but extending far beyond (v. 
29-39).

218

We have thus, in essence, represented the Gospel, which is now intended to further 
elaborate on the nature of Christianity from every perspective. The transition to this is 
marked by a glimpse into the entire divine grandeur that Christ displays during this 
journey, as he exorcises demons, and in doing so, demonstrates that even the most 
unclean (referring to the leper of Elisha, 2 Kings 5) can be cleansed, ensuring that this 
individual no longer needs to be excluded from the community of others. But how much 
greater than Elisha is Christ in purification! Here, mere contact with him, the Pure One, 
is sufficient. The cleansed individual is so overwhelmed with reverence that he is 
tempted to regard Him, who helps so miraculously, as a being of a higher realm and to 
assume that Christ and Christianity are entirely beyond the law. Jesus does not seek 
worship and reveals himself as "born of a woman, and made under the law" (Gal. 4). He 
directs the Galilean to the fulfillment of his ancestral law (Lev. 14, 10). This forms the 
transition to the following section.
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II. The essence of Christ, as revealed in Paul and which every Christian is to realize, 
rightly transcends Judaism. Paul's abrupt abolition of the law itself cannot be accepted; 
it is but a singular viewpoint without higher validity. For the compatriots, the law may 
remain in all its honor. But Christ and true Christianity do indeed connect to Judaism. 
Thus, when the Apostle surpasses the Jewish essence in view (Mark 2:1-17) and 
custom (Mark 2:18-3:6) and completely breaks with the Jewish form in general (Mark 
2:21,22), this is in line with Jesus Christ's very own will and is fully justified.
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It would indeed be a pity for the new essence in Christ if it were meant to merely serve 
as a patch for the old Jewish garment. It wouldn't help the latter at all; it would tear even



more, and the new, good fabric of Christianity would be wasted. It would be a shame for 
the new spirit, the noble wine of Christianity, if it were to be poured into old wineskins; it 
would burst them, and the wine would be spilled and lost. The new spirit of Christianity 
demands a new form; in this, Paul is absolutely right, as Jesus Christ Himself says 
(Mark 2:21 and following). Let's look at this in detail.

1) The Jewish perspective or doctrine culminates in the fact that it merely juxtaposes 
God and man, presenting God as distant and alien, thus it cannot overcome sin. The 
Jew knows nothing of divinity, so for him there is no forgiveness of sin through the Son 
of Man (Mark 2:1-12) and no acceptance of sinners (v. 13-17) who are judged by their 
outward appearance and simply rejected. Tax collectors and sinners remain sinners or 
impure to him, with whom he must not associate, and this hollow view then takes great 
offense at the forgiveness of sins in Christianity.
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But a) Christ proves His right to forgive sins on earth by healing paralysis, which is 
brought about by sin. Look at those pagans, truly such great sinners, paralyzed in their 
sinful nature! When they fervently approach the Son of Man, who has indeed helped 
countless people (Mark 2:1,2); when they persist to be "brought to His feet", surrounded 
by so many from various lands; when they have such deep faith in Him (v. 2, 3), then 
this faith redeems from sin and all its misery, and rightfully so: "My son, your sins are 
forgiven!" (v. 4 and following) And doesn't Christ, as revealed in His Apostle, have the 
right when He miraculously and suddenly raises the terribly paralyzed pagan people, 
just as Isaiah foresaw in this messianic time? (Isa. 35:5 and following) But if the rigid 
Jews, the Pharisees, are shamed by the, to them, incomprehensible healing power of 
Christianity, then you Judeo-Christians should also feel ashamed if you begrudge the 
Apostle for teaching redemption through faith alone and allowing the pagans to find it. 
Your objection to his work and teachings is the old Pharisaic leaven, an objection to 
Christ's very own essence (Mark 2:1-12).
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b) But why shouldn't Christ, through His Apostle, call the sinner and tax collector world 
of paganism to follow, to participate in His community and church? (v. 13) Those you 
deem so contemptible and impure might precisely be those who are pure of heart, made 
pure by Christ, the true saints above all, true sons of Levi. — Why not have fellowship, 
even dine with them, even if they seem impure to you and you Pharisees are 
astonished and resentful at the sight? (v. 14 and following) How else should the sick be 
healed if not by the doctor coming to them, or the sinners become righteous if not by



Christ calling them into His community, or by Christians embracing them? (v. 15 and 
following) It is precisely the sinners, those conscious of their sins, who are called by 
Christ to repentance, not the proud self-righteous (v. 17) who need no doctor and whom 
you resemble closely with your elevation of the law. The Christian is entirely right to 
transcend the Jewish perspective in every regard; he is only then truly a disciple of 
Jesus, according to His very essence and will (Mark 2:1-16).
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b) But why shouldn't Christ, through his apostle, call the world of sinners and tax 
collectors of paganism to follow him, to participate in his community and church? (V.
13.) Those who appear so contemptible and unclean to you might precisely be those 
who are pure in heart, who are first made pure by Christ, the truly holy above all, the 
true sons of Levi. — Why not have communion, even share a meal with them, even if 
they seem unclean to you and even if you Pharisees are so astonished and disapprove 
at the sight of them? (V. 14 ff.) How else should the sick be healed, other than by the 
doctor coming to them? How should sinners become righteous, if not by being called by 
Christ into his community, if not by Christians taking them under their wing? (V. 15 ff.)
It's especially the sinners who are conscious of their sin who are called by Christ to 
repentance, not the proud self-righteous (V. 17) who do not need a doctor and who, with 
your elevation of the law, are just like you. The Christian is entirely right to transcend the 
Jewish view in every respect. He is only a true disciple of Jesus according to Jesus' own 
most genuine sense and nature (Mark 2, 1-16).
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2) In terms of customs, the Christian rightfully moves beyond Judaism and its entire 
regulatory system, both in terms of what is based solely on tradition (of which the caste 
system is the most characteristic example) (V. 18—22), and the rules based on 
interpretations of the law itself, especially the Sabbath law (Mark 2,23—3,6).

a) Fasting can only be commanded from the heart and makes sense for the Christian 
only as a mournful remembrance of the death of Jesus Christ, during Passiontide and 
on the day of his most bitter suffering. Thus, it is shown here most decisively that the 
new spirit requires a new form. The old regulatory baggage is irreparable and least 
suited to persist in the community of Jesus.

b) The Sabbath regulation is also surpassed and annulled by true Christianity, both in 
terms of natural needs (Mark 2, 23—28) and doing good on the Sabbath (Mark 3, 1—6).



a) The entire Jewish, punctual, and thus petty righteousness is depicted in the act of 
considering even the most innocent act, picking an ear of grain on the Sabbath, a grave 
fault, a breach of divine command. There should be no weekday activity, thus no 
preparation for meals either. Yet your David (1 Sam. 21) has already shown that 
necessity knows no such external commandment. Man is not there for the sake of the 
Sabbath, to serve it as a tyrant, but the Sabbath is there for refreshment and edification, 
not for enslaving man. Thus, the evangelist or Christ himself speaks decisively and 
devastatingly against the tyranny of every regulatory system. God's man is also a lord of 
the Sabbath, and the activity for his real need, if it's not a weekday affair, is permitted by 
the Son of God (2,23 ff.).
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b) Doing good cannot be prevented by any Sabbath commandment. Triumphantly, the 
Christian asks the Jew: "Is it lawful on the Sabbath to do good or evil?" He cannot allow 
the evil, so he must concede the good; and Christ shows factually what God's higher will 
is by restoring to the Jewish man, who on the Sabbath had a "withered" hand, i.e., one 
unable to work, the free use of his hand, to continually do good even on the Sabbath. In 
the narrative, the insightful narrator also here alludes to an Old Testament prophetic 
example (2 Sam. 4, 23) (Mark 3, 1—5).

From this anti-Jewish stance, arising from the free decisiveness of the new Christian 
essence that transcends the old form, the mortal enmity of Judaism emerges, which 
immediately, in alliance with Rome (the Herodians), seeks to destroy this spiritually 
invincible Christ (Mark 3,6). But it is not yet time for that, as the essence of Christianity 
in its full glory must now come into view from every other side.
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III. True Christianity overcomes all obstacles (Mark 3,7 — Cap. 5), both those arising 
from within and all external opposing forces, even the most fearsome.

A. From within, from the nature of its community condition, significant obstacles arise for 
fruitful action; the Christian spirit overcomes them entirely (Mark 3,7— Cap. 4, 35).

1) Due to the multitude of followers from all regions, there arises a hindrance to orderly 
action (Mark 3, 7—72); this is overcome through the organization of the community (V.
13—19). In the narrative, countless people from all parts of Palestine, and also 
suggestively from the borders of pagan lands, follow Jesus at this point. And to assist



this multitude, as future representatives of the all-helping Christ, the Twelve are chosen 
here, similar to Moses, who became the pillars of the first community.

2) An even greater obstacle to the workings of Christianity is posed by the fleshly 
relatives. In their Judaic-narrow-minded sense, they cannot grasp that he devotes 
himself to all people, putting aside even the most immediate needs of life. Thus, here 
too, the blood relatives of Jesus (Mother and Brothers), the image of Jewish kinship in 
general, come to arrest Christ, thinking "he is out of his mind" (V. 20-21).
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They thereby echo what the opponents of true Christianity, especially Paul, assumed 
even more hostilely and maliciously. He expelled demons with such miraculous power 
because he was possessed by the chief of demons. Beelzebub, the Fly Sun God, was 
the Baal of the Palestinian marsh coast, multiplying pests as much as he killed them. As 
the god of the Philistines, he was the main opponent of the God of Israel, thus the chief 
in the idolatrous kingdom opposing Jehovah. By this chief demon, Paul was believed to 
have driven out demons, being possessed, thus acting demonically; possession and 
madness were equated. These opponents of Christ essentially said what the fleshly 
relatives assumed. Yet, this diabolical accusation shows its complete folly. Indeed, to 
overcome individual evil, the chief devil must first be bound, and the essence of evil 
must be overcome. But not just foolishly, it's truly diabolical to claim that the purest work 
is the work of an impure spirit. This is a sin against the purest, the Holy Spirit, which 
cannot be forgiven, excluding one from the workings of the divine spirit. The author 
adds this parenthetically (V. 22-30), as he himself says (V. 30), and then returns to the 
main scene, the main theme. The fleshly relatives, who had previously come (V. 20) to 
arrest forcefully, now disrupt in another way. This hindrance is removed by Christ, and 
can only be removed by full determination, as Paul pushed back blood relatives against 
the true listeners and doers of the word (V. 31-35).
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3) The third and greatest obstacle to the successful work of true Christianity is the 
profound sensual limitation of the Jewish or Judeo-Christian masses, who are incapable 
of understanding or plainly hearing the mystery of the Kingdom of God. Yet, this 
obstacle is overcome by the spirit of Jesus through true teaching wisdom, through 
symbolic representation, and through parabolic presentation (Chapter 4). What He does 
throughout His gospel in the form of narrative parables, He expresses here in teaching 
parables. He presents a true masterpiece in a triad of parables (V. 1—9, 26—32) that 
are closely related as a whole, with the essence of the parable being discussed



immediately in the first one (V. 10—25). The sower goes out to sow, but only some 
seeds find the right soil that is loosened, deep enough, and pure. But where he finds 
this, the richest harvest for the Kingdom of God arises (V. 1—9). One may not see the 
growth, but it grows unnoticed, continuously, and before one realizes, the sickle is there, 
not for the bloodshed of the Apocalypse, but for the joy of the harvest (V. 26—29). Even 
if the Kingdom of God in its initial servile form is as tiny as the smallest seed grain; from 
it emerges the world tree, under which all from all sides find refreshing shade (V.
30—32). Whoever has ears to hear, if they only ask Jesus Himself (V. 10 ff.), hears 
something that, for many, remains a mystery and is difficult to understand, but must 
come to pass someday. The Kingdom of God is fundamentally spiritual, not just to be 
sought in the future, suddenly, and in radiant power, but is already beginning 
everywhere there is the right receptivity, developing gradually, and, even if 
inconspicuous, eventually encompasses everything. It is only a matter of ensuring that 
the spiritual Christian constantly trains the obtuse masses in understanding and 
penetrating the veils (V. 10—25) in which the mystery of the Kingdom of God can be 
revealed, fulfilling the word of Isaiah (Isa. 6), "They have eyes and do not see, and ears 
and do not hear."

229

B. These internal obstacles are those which are overcome by the spirit of true 
Christianity. However, even the greatest external obstacles, all the most terrifying 
powers that oppose, are conquered by Christ and the true Christian (Mark 4, 35 - 
Chapter 5).

1) Even if the storms of life threaten so terribly, they are silenced by the word of Christ. 
He sleeps calmly where the faint-hearted disciples despair, and there is a deep stillness 
for those who rest in God (Mark 4, 35-41).

2) Even more threatening and terrifying is the entire realm of idols, this legion of evil 
spirits which have possessed the unfortunate human across in the pagan land; 
symbolically: beyond the sea in the land of the Gadarenes. An entire "legion" of idols or 
demonic spirits have made the man there wretched, depriving him of sense and reason. 
All the bonds placed upon him (by the best legislators of ancient times) he has torn; he 
roams in shameless nudity, and instead of dwelling in the light of daily life, he resides 
among the graves of death. Only Christ's word, and indeed immediately, can overthrow 
this entire unreasonableness possessed by the legion of the pagan world. Here, the 
author unfolds the most thoughtful and beautiful poetry where the greatest offense was 
previously taken. On one hand, he depicts the foolhardy devil. The army of demons 
wishes to save itself from the fall into the abyss and the impure spirits choose, quite



rightly since they must leave the man, the appropriate animals, but by doing so they are 
completely destroyed. On the other hand, for the Jew and the Judeo-Christian, the 
pagan land remains entirely repulsive. There's something impure, swinish about it, so 
he does not want to enter. But the poetic narrator demonstrates beautifully; with the 
idolatry of this obsession by the entire legion of demons, the entire swinishness or herd 
of paganism collapses at its foundation. The rescued pagan, previously so shameless 
and senseless, now sits rationally and clothed "at Jesus' feet", and the pagan land is 
simultaneously cleansed of the greatest offense, the entire impurity attached to it (Mark 
5, 1-20).
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3) The force of nature in its fury, the devil's army in its most enraged form, is broken by 
the word of divine power. But even the most incurable, torturing, secretive affliction is 
lifted through contact with the one infused with divine power. This is poignantly 
represented by the poor hemorrhaging woman, to whom no human doctor, and likely no 
external remedy, could relieve her tormenting, secret, defiling affliction, until it becomes 
apparent what the faithful embrace of the One can achieve, who rescues all from all 
afflictions as a calming stream of life flows through his pure essence (Mark 5, 25-34).
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4) Even the greatest enemy of sensual consciousness, death, is abolished by the 
life-giving word of Christ. In the resurrection of the young girl, there's a prelude to the 
general resurrection from death to a true, new life that Christ has given and will give for 
eternity. The name Jairus itself expresses it: "he will resurrect", and here is more than 
Elijah! (V. 21 onwards).

In these four images, the entire omnipotence of the Christian spirit is illustrated, which 
overcomes the world and hell, sickness and death, and truly remains a miracle of God 
to the sensual human.

IV. After Christianity has shown itself in its all-conquering power, it comes to the special 
revelation of its innermost essence, intended for all, of the universal, spiritual essence of 
true Christianity in the sense of Paul, following the great models of Elijah and his 
successor Elisha. It is the Elijah section (Chapter 6-8,26), to which there was already a 
preliminary reference. It is executed in six main sections, each of which is divided twice.

232



1) No matter how great and wonderful Christ's accomplishments were through his 
chosen instruments, the sensual homeland (the patria), the Jewish people, remained 
obstinate. Just as Elijah was not valued in the sensual Israel, so even less was Christ, 
as he did not meet the Jewish Messiah expectation, appearing in ordinary humanity, in 
humility. Due to their disbelief, as the author had to increasingly experience in his time, 
only "so few could be healed from their ailments through the laying on of hands". This 
offense, which the homeland takes against Christ, is depicted in the offense that Jesus 
arouses in his hometown (this patria). As a result, he is compelled, just like Paul 
himself, to "go around in a circle" and to proclaim (Mark 6, 1-6).

The execution of this positive side now consists of the Twelve themselves being 
destined to be true apostles, that is, to go out "all around" and especially to expel 
demons. Symbolically, the disciples are sent out here, being reminded during their 
departure into the world not to consider it foreign, but to feel at home everywhere 
(Chapter 6, 7-13).
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While now this typical mission is being followed, and the Apostles thus go out, as Paul 
did, proclaiming everywhere and healing all harms with the anointing of Christianity (v.
13), the author finds a resting point to hint at the main theme of this section. Yes, Christ 
is similar to Elijah, but only half faith could recognize in Him the Elijah or a prophet at all; 
the real Elijah of Christianity is rather John the Baptist, also in his end, as he is put to 
death by the king of Israel through the machinations of the godless Jezebel (Herodias) 
for his righteousness (v. 14-29).

2) After this resting point and the associated episode, the evangelist continues in the 
course of his account, primarily to depict the beneficial work of Christ in the Gentile 
world, the great Gentile supper, that meal for countless (half a myriad), there in the 
Gentile country in the evening, where through Christ's blessing with so little, all find full 
satisfaction, so that now more is available as more partake in this feast of love, and 
enough remains for all twelve tribes (v. 35-44). The transition to this eternal great act of 
Jesus is beautifully made by the author by connecting to the previous main content. The 
disciples had gone out during that resting point (v. 13) and now return at the end of the 
episode with the message of what they accomplished in Jesus' name (v. 30). After work 
comes rest. Jesus goes with them to a quiet place, but the people cannot leave Him, 
they fervently follow Him, and He compassionately takes care of the large crowd, giving 
them the bread of heaven after proclaiming (v. 30-44).

234



But as wonderful as the power of Jesus appears in this great supper for the Gentile 
world, it is too spiritual, too high for the rigid Jewish heart. It makes more of an 
impression on the hardened minds when Christ's miracles are more noticeable, like 
when He, like Paul, crosses the sea (6: 45-52).

3) To all, all who only approach Him, He brings salvation from all kinds of torment (6: 
53-56). This is in line with his teachings being completely spiritual, emphasizing purity of 
heart, which everyone can attain (Cap. 7: 1-23). This is that classic section about 
washing hands, which shows what does not defile and what really does defile. Even in 
this overcoming of old ceremonial laws, Elijah had preceded, who (1 Kings 18:18) 
reproached the people for how they set aside God's command for human traditions.

4) It is now time to bring salvation explicitly to the Gentiles. While Jesus cannot be led 
into Gentile territory, He does go to the border areas of the Gentile lands, following 
Elijah, and brings salvation through the word to the child of the Gentile mother who was 
deathly ill due to demonic forces; a word that has indeed reached the farthest distances 
(Cap. 7: 24-30).
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Yet He also gives back the lost senses to those suffering nearby in the pagan Decapolis 
through direct touch and treatment. He opens (according to Isaiah 35: 5-6) the ears of 
the one who has been deaf for so long and simultaneously loosens the tongue to praise 
God (Mark 7: 31-37).

5) The supper repeats itself time and again in the same manner and with the same 
success, miraculously feeding countless, only with different numbers. The blessing 
itself, the satisfaction, and the increase through the use of the blessed bread remain the 
same. So here too, instead of the 5000, 4000 are fed, instead of with five loaves now 
with seven loaves, and there remains leftover, a basket from each blessed loaf (Mark 8: 
1-9).

But this spiritual demonstration of the Lord's power, which really shows the full grandeur 
of His work in the constantly renewing feast of love, is as good as non-existent for the 
dull Jewish heart. They still insist on tangible signs, signs from the heavens, which were 
once demanded of Elijah (1 Kings 18) and which Revelation expected for the validation 
of the Parousia. See where you find them! (v. 10-13).
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6) The disciples of Israel themselves are still so obtuse and spiritless that they do not 
immediately understand even the simplest and clearest symbolism, like a warning 
against the leaven of the Pharisees. The evangelist paints this in quite dark colors (v. 
15-21). But in fact, Jewish Christianity, despite all the wonders of the spirit, which show 
the eternal greatness of Jesus, is so blind-eyed that He must give them sight, as with 
the blind man (in the quietness of Bethsaida), directly and even then gradually, that they 
might understand and recognize what immediately follows in the beginning of the 
second main section (v. 22-26): the result of all previous revelations, that the 
inconspicuous Son of Man, although He lacks all the signs from the heavens and the 
armies of heaven, is not merely a prophet but surpasses even the greatest, Elijah, as it 
was shown in the whole Elijah section, that despite all inconspicuousness, He is the 
highest, the Christ (v. 27 and following).
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The second part opens with the results of the first, specifically with the confession that 
historically was first found in Peter's mouth. But this confession of Jewish Christianity is 
not enough; there's also a higher recognition required, that the true Messiah is a 
suffering one, and a proper follower of the crucified one must likewise be devoted to 
suffering. The Jewish heart cannot accept this, and it was Paul who first showed its full 
significance. Faced with suffering that confronts him, the Jewish Christian does not think 
of what is God's, but what is of the flesh. He does not want to take persecution upon 
himself, rages and is angered by the apocalypse over the blood he is to shed, and yet 
no one enters into Jesus' glory without fully following the crucified one. Only he who can 
submit to God's plan, even giving up his life for the confession of the truth, finds true life 
and a share in Christ's glory. For he comes with power. Although this occurs so late that 
only a few of his contemporaries can witness it, this coming with power is inevitable. 
Woe to him who does not follow him on the path of suffering! (Mark 8, 27 — Cap. 9, 1.)

This is the theme of the second part, which now aims to show more closely the glory of 
Christ and true Christianity in suffering. This part, like the first, has four sections: 1) the 
path to suffering (Cap. 9, 2—10, 45), 2) the struggle (Cap. 10, 46 — Cap. 13), 3) the 
suffering itself (Cap. 14 & 15), and 4) entry into glory through suffering and into the 
triumph of the resurrection (Cap. 16).
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I. So, with Christ, we first embark on the path of suffering. Jerusalem became the place 
of Jesus' suffering and crucifixion, Galilee the starting point of his ministry. Following



this, the epic narrator has divided his life into two parts based on location; in Galilee, he 
works in glory, in Judea he suffers. All possible historical paths of Jesus to Judea are 
therefore summarized as a path to it, the path of suffering, on which the Christian 
should follow him. The narrator also carried out a division here: the beginning (Mark 9) 
and the progression on the path of suffering (Mark 10). The Christian's realization that 
Jesus is the Messiah and thus infinitely higher than even the highest in the Old 
Testament, the prophethood, and the ideal of the prophet, was conducted by the 
narrator in his Elijah section. Just as Elijah, rejected by his own people, had to wander 
abroad, all around, from the east to the boundaries of Phoenicia (1 Kings 1:17), so 
Christ is wandering in this entire Elijah section, which should portray his universality, no 
longer in Capernaum but towards the north of Phoenicia and the northeast (Decapolis). 
Thus, in this north, and appropriately opposite the imperial city of Caesarea (Philippi), 
comes the confession of who the true king of all the world is (Mark 8:27). Only then 
could the return to Capernaum follow (Mark 9, 33) to embark from this main location of 
the first part or the Galilean ministry on the path of suffering through the other side of 
the Jordan (Cap. 10, 1).
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A. The beginning on this path of suffering (Cap. 9), the start of it, is a glance at the 
cross. This shows us the crucified both in his true glory (Cap. 9, 2—13) and shows us 
what is primarily necessary (Cap. 9,14—50), namely, to have faith above all (V. 14 — 
32), and then to keep peace (—59).

1) Christ himself is far removed, through his disregard by the great ones of Israel, his 
humiliation to the death of a criminal (Mark 8:19-32), from losing anything of his majesty 
through his suffering. It belongs to the secret things (Cap. 9,2), which are only revealed 
to the spiritual eye and not to be sought in prosaic reality (V. 8), but it is so. After this 
open proclamation, the true Messiah is a suffering one; at the beginning of the path to 
the deepest suffering, he appears in all his glory, in a brilliance that nothing earthly can 
provide, which the earthly world has never suspected (Cap. 9,3). Comparable only to 
God's own glory, as he once appeared in glory on the holy mountain that was 
"ascended after six days" (Exodus 24: 13 ff.) (V. 2. 3). Moses was illuminated by the 
same, who, with Elijah, was rightly called as the first witness for the crucified Messiah 
(Revelation Cap. 11). Indeed, they testify to the suffering Messiah, standing beside him 
here as his confidants (Mark V. 4), but Moses and the prophet themselves now gain 
their higher light through the heavenly glow of the risen one (V. 4). And whoever has an 
ear for God's voice, when looking at the bitter suffering through which Christ entered his 
heavenly glory, hears his word: "He, he is my son, the beloved, listen to him." Listen to



him, the suffering one, says the voice of the Almighty, he is my dear son. Even the law 
and the prophets only get their true meaning (V. 7) through him.
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This is the clear meaning of this spiritual picture, this spiritually so deeply true view, in 
which the evangelist reaches the climax of his description of the already present, 
already appeared glory of Christ in all earthly lowliness, and in which he has at the 
same time put on the narrative cover in the most earthly way.

What will only the Jewish-Christian sensualist say to this vision? Yes, it will please him 
that the glory of heaven can be seen even before the suffering, that the parousia is 
already there; they would like to banish it: "It is good there, let us build our huts there. 
They know not what they say. For they find themselves in fear of suffering, the suffering 
just now (Marc 8:31-35) so abruptly announced for all, as if the suffering of Jesus or of 
one could be remitted (vv. 5. 6), as if this vision should have any other meaning than to 
admonish us to hear him (b. 7), when he announces his suffering and that of all as 
decided in God's vengeance and admonishes us to joyfully "surrender ourselves" with 
Christ? This is the clear meaning of the already so much torqued "for they "poorly 
frightened".

241

Another reflection follows the vision, which, however, is not to be understood until Christ 
has suffered and entered into his heavenly glory through the resurrection, of which he is 
only the forerunner and reflection. Elijah "appeared" with Christ in his glory, which could 
already be seen before the suffering; did he not, according to Malachi (4:5), prepare the 
way for the Parousia of God? The real "Elijah of Christianity", the preacher of 
repentance, comes first and "establishes all", as Malachi demands, but in John the 
Baptist he has already come (v. 11, 12). He too, however, who according to the real 
Elijah was persecuted by the people as we have seen (Marc. 6,17-29), also points to 
the divine destiny to suffer, as it is written about the Son of Man in the Prophets (Is. 53).

This is the clear and meaningful context of the passage, the corrupted text of which has 
already been established above. In general, there can hardly be a more luminous 
picture than this one at the height of the "Gospel of the Son of God" (Marc. 1,1), and 
hardly any other that would be more distorted.
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Only one thing could be noticed, that the author makes reflections on his own 
representations and then lets them be pronounced by the persons belonging to them, 
as here the three: the Judaeo-Christian sense will take it wrong again in spite of the light 
cover, eS also has its sense only after the resurrection, and least of all must the witness 
MaS appearing here mislead about the fact that rather John the Baptist is the MaS. But 
even otherwise our performer has interwoven such reflections on his own images of 
faith. They do not understand, he says (Marc. 6, 52), when here the miraculous feeding 
takes place, not even (Cap. 8,19-21), when it stch repeated, demand eye-catching signs 
(Cap. 6.43fg., Cap.8,10-13), so hardened of heart (Cap. 6, 52), so incomprehensible, so 
almost unbearably stupid (Cap. 8,18) are these-Christian Jews, he thinks and says also 
in the narrator's tone. Similarly, in the chapter on parables (Marc. 4, 14 fg.), he talks a 
lot about the necessity of symbolic presentation for the masses, and the duty to live in, 
but all in a narrative tone. But he obviously did not write his Gospel merely for the 
edification of the heart and for the protection of the great apostle of the Spirit, who was 
so familiar with this nonsense, but in the parable chapter he also expressly wrote that it 
should become a spiritual school for the awakening of this still so common stupid sense 
of the "Jewish-Christian" majority. The exhortation to learn to understand the allegorical 
form, to do everything possible to overcome the crude sense, he himself gives in 
allegorical speech for their training (Cap. 4,21-25), until they are, as it were, in a position 
to solve parables independently, without his explaining them in particular (Cap.
4,26-32). Hence also those reflections on his image of faith in the transfiguration of the 
sufferer in the face of the suffering he has overcome. Only in this do we have indications 
to grasp the spiritual meaning correctly and not to misunderstand it; appropriately, these 
were also particularly appropriate here. Would he have guessed how tenacious the 
enemy he was fighting was and would be?
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2) But what does looking at the suffering of Christ primarily teach us?

a) To increase in faith, as he is separated from us, for truly everything is possible for 
faith, for trust placed in God. "I believe," says the one seeking comfort, "but, Lord, help 
my unbelief (Mark 9:14 ff.).

b) Maintaining peace among one another is the second main task. This applies 
especially to Jewish Christians. He remains unaffected by the new admonition to the 
suffering Messiah (Mark 9:31, 32) which is persistently not understood (V. 32).
Therefore, he thinks of special distinction for himself, considers himself the highest in 
the kingdom of heaven, looks down on the Gentiles like children, only to annoy them. 
Thus, in the image, Israel's representatives ask where they alone find: "Who is the



greatest in the kingdom of God?" (V. 33, 34). The answer is the most accurate, but a 
symbol of the deed and in the word, hardly ever understood, hence here the text is 
doubly distorted by the already mentioned evident insertion of both V. 35 and V. 38-40.
*)

*) Evidently, as with the resurrection story, this is proven both by the context and 
the portrayal and by external witnesses, even here by the oldest use. The section 
38-40 proves to be not only foreign here but also grown only on the ground of 
Luke's Gospel, and it was also not found by the user named after Matthew. This 
one still found D: 37 and 41 closely connected as its own, and edited it 
accordingly (Matthew LV, 40-42). And similarly, the saying about the desire to rule 
in Mark, which belongs to the following section, V. 35 was found neither by 
Luke's nor by Matthew's editors here (Matthew 18:1-6; Luke 9:46-48).

Without including these marginal glosses, the beautiful section is not understood. Jesus, 
in fact, takes a child—the image of the so underappreciated Gentile—places it among 
them, and embraces it. This speaks clearly enough: Even the least among you is dear 
to me. Whoever receives such a little one as a Christian, receives me, and whoever 
receives me, receives God (V. 36, 37, 41). Only through me are you anything, and there 
can be no discussion about who is lesser or greater. But whoever causes these little 
ones, these Gentile brothers, to stumble, it would be better for them, as Revelation says 
of the beast, to be cast into the depths like a millstone into the sea. And even if 
self-denial seems so difficult, remove the malicious eye so as not to fall into the place of 
which it is said (Isaiah 66:24): "where their fire is not quenched and their worm does not 
die." For without the burning and corrosive nature of salt, there is no sacrifice pleasing 
to God. Preserve this Christian salt of reasonable, even if irritating and burning 
self-restraint, and you will have peace (Mark 9:33-50). This shows us the path to 
suffering, the view thereof.
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B. The path of suffering itself begins with a look at Jerusalem, proud of the law, 
entreated (Chapter 10:1) and here the Pauline triad of faith, love, and hope is to be 
taught (Chapter 10).

1) Faith is taught in its proper manner (Chapter 10:1-16), objectively in its relation to the 
law (V. 1-12) and subjectively in its behavior towards God (V. 13-16).

a) The law, of which Jerusalem is so proud, can only be given temporarily, for the 
hardness of the people's hearts, and cannot be fully maintained. The Pauline, in his 
endeavor to carry out the Pauline essence in the evangelical form and yet not to



stumble too much with the Jewish Christian, has very subtly left aside the party's 
shibboleth, the law, whether it applies or not, avoided pronouncing it. But he shows all 
the more vividly the overcoming of Moses at one point and example, where the Jewish 
Christian himself had long gone beyond the Mosaic law, regarding the arbitrary divorce 
which the Old Testament (Deuteronomy 24:1) had made legal, so that the wife was 
viewed like a maid and thus also sent out of the house like one with a certificate of 
dismissal. The spirit of Jesus has worked so deeply in this respect even in the heart of 
the Jewish Christian that this divorce was universally rejected. Indeed, the Christian 
pursuit of purity had developed the deepest aversion to any divorce or even remarriage 
of divorced people. So here the Jewish Christian had to admit that the Mosaic law can 
only have a transitory significance, and one has to go beyond it, i.e., back to a higher 
general law of God, as it already lies in his entire creation. Beyond the specific laws 
(2nd to 5th books of Moses), one must go to God's revelation in Genesis itself (Genesis 
1:27 and 2:24). There is also a higher law of marriage; according to it, man and woman 
belong together like one body, one person, and what God has joined together, this one 
man, must not be separated at all (for this is the correct reading, "they must not" not 
"they shall not")—the arbitrary power given to the man by the Mosaic law absolutely 
cannot prevail here. What applies in one case, applies everywhere, the author lets it be 
inferred (Mark 10:2-10), but now he adds the consequence of this higher law, which 
forever rejects the certificate of divorce, i.e., the degradation of the wife to a kind of 
maid (V. 11, 12).
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d) If the specific law is abolished, then all the more must your pride in the law vanish, 
with which the disciples of Israel wanted to defend the little ones (the pagans, who were 
considered as nothing) when they (i.e., Paul) wanted to bring them to Him. "Do not 
hinder them," Christ truly says. Those who are not proud of any merit, who know they 
receive the best undeservedly from the Father of Grace, who turn to Him as the Father 
with childlike trust, theirs is the Kingdom of Heaven. Indeed, you only become certain 
and share in it if you seize it with such childlike trust or if you are a true pagan-Christian 
with so much humility (V. 13,16). Truly, when you always freshly realize when looking at 
any child: just as everything from its Father is received without any merit or worthiness, 
you also receive your highest and best from eternal grace without any merit. This is the 
correct faith, wisdom; this is the meaning of what Paul taught, we are saved only by 
grace.
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2) Faith is fulfilled through love, and this is also the fulfillment of the law (Romans 13, 9 
ff.). The Jew feels that even following all ten commandments does not bring greater 
peace, not bliss. "Good Master, what shall I do to inherit eternal life?" Indeed, only true 
Christianity gives the answer where fulfillment lies. It is love, the absolutely 
self-emptying love, which the heart of the rich young Jew, so attached to his 
possessions, struggles to decide upon. Anyone who only wants to be rich, as even the 
Christian of the Apocalypse does at the end (Revelation 21,25. 26), cannot possibly 
acquire the wealth of true bliss, the bliss of a pure heart.

3) But hope also rises from the path of suffering. "We have now left behind what was 
valuable to us," says the Christian Jew with Peter, the brothers of our people, houses, 
and land; what will we get in return? Not just a life in the hereafter, answers a true 
Christian, but even now, in the Christian community, a thousand-fold compensation is 
given. Don't you have real brothers, sisters, fathers, and mothers in your community, 
and a higher new good, the communal one? You should not and need not seek bliss 
only in the hereafter; the spiritual Christian already sees, even in Jesus's congregation, 
the true Kingdom of God beginning (Mark 10, 28—32).
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4) Thus, faith, love, and hope were taught in the sense of the true, spiritual, not 
Mosaic-restricted, not just future-oriented Christianity. But the self-denying love, ready to 
serve, fulfilled in serving, is the greatest among them (Cap. 10, 35 ff.). Only in the 
Jewish heart, nurtured by John's Apocalypse, was the urge to rule over the world, to sit 
at the top in the Kingdom, too deeply rooted. Even the holiest and most solemn, the 
third proclamation, that Christ enters glory only through suffering, deepest humiliation 
(Cap. 10, 32—34), they overlooked and wanted to throne at Christ's right, like the 
apocalyptic John, and his brother on the other side. "Yes, you will suffer with me," says 
Christ, as indeed one of the Zebedees also had to share Jesus's cup of suffering (44 
AD). Everything else lies solely in God's plan. In any case, wanting to rule is something 
pagan. Greatness is achieved only through serving, just as Christ became Lord, as he 
became the servant of all, a sacrifice for all. This love-mindset is what ultimately can 
and should teach us the way to suffer with Jesus to Jerusalem (Cap. 10, 35—45).
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II. We now accompany Him to Jerusalem. First, for the portrayal of the battle that led 
Jesus to the cross. But even this opens with A. a view of His glory, with a shout of joy: 
Praise the Lord! But how differently they call out to Him. 1) The Christian Jew is still so 
blind to only see Jesus as the son of David, to hail Him as such before the Messianic 
entrance, like the blind man when Jesus entered Judea and stood before Jerusalem, in



Jericho. But Jesus doesn't reject him; He eventually gives him the eyesight of true faith 
at the right time (Cap. 10, 46 ff.). Because the latter 2) recognizes in Him the prince of 
peace, according to the prophecy so completely misunderstood by the Apocalypse 
(Zechariah 9,9), that he doesn't enter high on a horse like a second David as a world 
conqueror, but that David's kingdom in Jesus's understanding is a kingdom of peace. 
Thus, His believers cheer for Him when He comes to new Jerusalem (Mark 11,1 —11).
B. The portrayal of the conflict itself, in which Christianity confronts Judaism, starts with 
Christ's judgment over stubborn Israel (V. 12—26). 1) The temple service in its 
outwardness must fall; out with your sacrificial animals, sacrificial tables, and money 
tables! What Zechariah (14, 21) already wanted, Christ does here. Doesn't your temple 
look like a den of robbers? God's temple must be pure from such nonsense, then it will 
also be, according to the prophet himself (Isa. 56, 7), a temple for all nations (V. 15
—19). 2) But the Jews don't listen and haven't listened. Where God comes to them and 
asks for the due fruit, they are, as God (Hosea 9,10) says, like a fruitless fig tree. The 
inescapable curse hits it, this untimely stubborn Israel, that now absolutely nothing more 
will come out of it (V. 12—14). Hasn't it become, isn't it visible, says the evangelist, that 
this tree is withered from the root? This is God's curse because of disobedience; it 
precisely hits Judaism because it was called but didn't listen (V. 20 — 24). At the 
occurrence of this curse, the evangelist reminds (V. 22—26) that indeed everything God 
decides is fulfilled, and what humans implore before God. Only you are not entitled to 
curse others, as the apocalyptic writer did; forgive the guilty, even the most guilty 
(Roman) enemy, that alone ensures the answering of prayers. With this reflection, the 
judgment over the unfaithful found Israel is concluded.
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C. Now it comes to the loud conflict, to the dialectics of Christianity and Judaism, firstly 
1) in general terms (Cap. 11, 27 fg.). How can this insignificant man touch what is 
sacred to us, who gives him the authority? Foolish question: Just ask John the Baptist, 
he will tell you about Christ's mission. But the Pharisaism did not listen to him either, 
even though they were ashamed of it (Cap. 11, 27—33). We, on the other hand, ask: 
who do you think Isaiah (5, 1) meant with his parable of the vineyard that bore no fruit 
time and again? You have fulfilled this even more now, not only having not listened to 
any prophet, not even the last one, but having killed the Son! This people will be thrown 
out of their ancestral property; there are other, more loyal, true workers to whom it 
belongs (Cap. 12, 1—11). 2) Now, all categories of Jesus' open adversaries step 
forward with tempting questions. The Pharisees, along with their mortal enemies, the 
Herodian Romans, are listed most meaningfully first. In contrast to Christianity, they 
were really and permanently in the closest alliance. The Jews incited and suspected, 
the Romans struck. They present him with a truly desperate question that could either



discredit him among the Jews or label him as an open revolutionary. Is it right to pay 
tribute to the emperor or not? But nothing answers more easily. Paul has already told 
the Romans (Rom. 13, 6. 7). You acknowledge the emperor, as your coinage shows, so 
give him what is his due; that doesn't mean you shouldn't give God what is due to Him. 
Indeed, recognize Him as the King of Spirits and you will all the more realize that 
political questions do not belong to the religious domain at all (V. 13—17). Then come 
the Sadducees, who in that time denied all spirit, i.e., the resurrection, and are defeated 
(V. 18—27). The more serious scripture scholars also come forward; but in their 
question about the greatest commandment already lies the fulfilling answer, which leads 
to the triumph of Christianity over the entire Jewish essence (V. 28—34). In contrast, 
Christ steps forward to deeply shame Jewish essence, firstly by pointing out how their 
Old Testament itself negates the Jewish messianism, the search for David's Son (V.
35—37), secondly by pointing out the hypocrisy of external Judaism. Just look at the 
scribes with their talars and their piety, with which they only exploit the poor (V. 37—40). 
The exact opposite is the true Christian disposition, which places all value on the inner 
essence. Mark depicts it with the beautiful image of the poor widow at the temple 
treasury, who contributes more with her last mite than all the ostentatious donors (V.
41—44).
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D. However, Christ did not come just to shame or to spiritually judge Judaism, he also 
came for actual, dreadful retribution, as evidenced by the destruction of the Temple, 
thinks the narrator, and now lets this prophecy serve as the harshest, last sign of His 
coming in glory, of His victory over the enemies (Cap. 13). For they now approach to 
bring Him to His last moments and to death, through which He was to enter His glory.

III. Comforted by the anticipation of the final triumph, the Christian can now immerse 
himself even more composedly in the contemplation of the profound suffering of the 
Crucified, whose image now unfolds in Cap. 14 and 15. It begins with the betrayal from 
among the Twelve, in contrast to the tenderest love and loyalty, as proven by the 
feminine spirit, truly feminine in holding even the body, which was to suffer so much 
degradation, as sacred, anointing it for burial (Cap. 14, 1—11). It continues with the Last 
Supper and the mental agony, the arrest, the double sentencing (V. 43—Cap. 15, 20), 
the actual crucifixion (V. 12—42), and the death (Cap. 15, 20-39).

I must refrain from going into details here; but I can do this all the more since the story 
itself, as the story of all crucifixions, must have been the primary guiding force.
However, the evangelist has also shown in the tender portrayal of the greatest pain, 
how meaningful he is overall and how he has been deeply rooted in the Old Testament



throughout his entire gospel description. The deepest pain, as depicted especially in 
Psalms 22 and 69 as well as Isaiah 53, has also reached its most painful height and 
fulfillment through Jesus' suffering. Significant for the composition of the entire gospel is 
only that at Jesus' death the word now loudly resounds: "Truly, this was the Son of God" 
(Cap. 15, 39), which had been proclaimed by God at the beginning and the climax of the 
gospel during the first advent of the Son of God, during the consecration to Christ (Cap. 
1, 11) and during the transfiguration as the suffering Messiah (Cap. 9, 7): "This is my 
beloved Son, listen to Him!" Thus, the theme of this gospel of Jesus Christ, the Son of 
God (Cap. 1,1), has been most clearly fulfilled. Fulfilled by whom? By the pagan 
centurion at the cross. Admittedly, it is unlikely that an entire century or legion division 
would have been stationed for the execution or for guarding the cross of someone 
whose following had scattered so quickly. But still, paganism was somehow represented 
at the cross, and that centurion specifically reminds us ofthat pagan centurion, who had 
already been such a remarkable worshiper of the true God in Elisha's time, even without 
becoming a Jew, to the shame of Israel itself (2 Kings 5, 15.17). Thus, we have a 
harbinger of believing paganism, which comes to Christian faith directly and 
immediately (not through Jewish mediation) through the cross itself, while Israel's 
disciples flee helplessly and cluelessly and Israel mocks and taunts the Crucified. But 
the death of Him, who was and is the Son of God, has saved the pagan and won him for 
the Christian faith; thus, the death of the Son of God must also awaken this witness. 
Death on the cross was a slow asphyxiation; but in the gospel of Jesus Christ, the Son 
of God, everything is beyond the ordinary, even Jesus' death is miraculous. Here, Christ 
dies with a loud cry, with full strength, unbroken by any suffering, he enters death. Thus 
dies the Son of God, only he can die like this, and this, this death, is what now brings 
the harbinger of paganism to the cry: this truly was the Son of God (Cap. 15, 39). It is 
the echo of the terrestrial, the pagan world, to the voices from heaven at the beginning 
and climax of the gospel of Jesus Christ as the Son of God. These are the three 
mysterious calls, which even the 2nd century recognized, that they belong exclusively to 
this Gospel of Jesus Christ as the Son of God and are missing in the rest.
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D. But not only for the shame and spiritual judgment over Judaism did Christ come, he 
also came for the real, the dreadful judgment, as demonstrated in the destruction of the 
Temple, the writer thinks, and now lets this be prophesied as the last, the ultimate sign 
of his coming in glory, of his victory over the enemies (Chap. 13). For these enemies 
now approach to bring him to death and through this death he should enter into his 
glory.



III. Comforted by the prospect of the ultimate triumph, the Christian can now immerse 
himself all the more calmly in the contemplation of the deep suffering of the Crucified, 
whose portrait now unfolds in Chapters 14 and 15. Preceded by betrayal from the midst 
of the Twelve, in contrast to the most tender love and loyalty, as demonstrated by the 
female spirit, truly female, reverently treating the body, which will undergo so much 
humiliation, anointing it for burial (Chap. 14, 1—11). This is followed by the last supper, 
the suffering in spirit, the arrest, the double condemnation (v. 43—Chap. 15, 20), the 
crucifixion itself (v. 12—42), and the death (Chap. 15, 20-39).

I must refrain from delving into the details here, but I can do this all the more as the 
story itself, like the story of every crucifixion, must have been the most immediate 
standard. However, the evangelist has also shown in his delicate depiction of the 
greatest pain how purposeful he is in general and how deeply he was immersed in the 
Old Testament throughout his entire evangelical portrayal. The deepest sorrow 
portrayed in it, especially in Psalms 22 and 69, as well as Isaiah 53, has also reached 
its most painful peak and fulfillment through Jesus' suffering. Significant for the 
composition of the entire Gospel here is only the fact that at Jesus' death, the words 
resound loudly: "Truly, this was the Son of God" (Chap. 15, 39), which at the beginning 
and at the peak of the Gospel from the first appearance of the Son of God, at the 
consecration to Christ (Chap. 1,11) and during the transfiguration as suffering Messiah 
(Chap. 9, 7) resounded from God: "This is my Son, the Beloved, listen to him!" Thus, 
the theme of this Gospel of Jesus Christ the Son of God (Chap. 1,1) has been most 
audibly fulfilled. Fulfilled by whom? By the pagan centurion at the cross. Admittedly, it is 
unlikely that an entire century or legion detachment would have been deployed for the 
execution or for the guard at the cross of Him, whose followers had dispersed so 
quickly. However, paganism was in some way posted to the cross, and specifically onto 
the centurion -  that very pagan centurion who, already in the time of Elisha, had been 
such a notable worshiper of the true God, without becoming a Jew, to the shame of 
Israel itself (2 Kings 5, 15.17). Thus, we have a harbinger of believing paganism that 
comes to the Christian faith directly through the cross itself (not through Jewish 
mediation), while Israel's disciples fled cluelessly and faithlessly, and Israel mocks and 
scoffs at the Crucified. But the death of Him who was and is the Son of God has saved 
the Gentiles and won them for the Christian faith; thus the death of the Son of God must 
also awaken this witness. The death on the cross was a slow fading away; in the 
Gospel of Jesus Christ the Son of God, however, everything is beyond the ordinary; 
even Jesus' death is miraculous. Christ departs here with a loud cry, with full, unbroken 
strength he goes into death. Thus dies the Son of God, only he can die like this, and 
this, this death is what now brings the harbinger of paganism to call out: this was truly 
the Son of God (Chap. 15, 39). It is the echo of the earthly, the pagan world, to the 
heavenly voices at the beginning and peak of the Gospel of Jesus Christ as the Son of



God. These are the three mysterious calls, which even the 2nd century recognized, that 
they belong solely to the realm of spiritual faith.
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IV. But what he articulates is immediately and factually revealed in the Resurrection 
(Cap. 15, 40—Cap. 16). We had to remember the original perception of Paul and the 
Apocalypse from the beginning. Christ was not only made equal to the criminal in death 
but also in burial, discarded like a criminal or not buried at all, as the Apocalypse 
suggests. Yet, he then rose, according to Hosea (Hos. 6,1), that is, elevated to God, to 
sit next to Him. The most profoundly humbled is raised to heaven in the resurrection, 
and in this way, seen again by his own, as the one sitting at God's right hand. This 
earliest understanding was altered over time. The original spirituality of the elevation 
and appearance became more concrete and corporeal; more value was placed on the 
holy body. Hence, a Messiah-worthy tomb, as described by Isaiah (Isa. 22,16), was now 
deemed necessary. The one who not only ideally or spiritually, but also sensually, 
overcomes the grave through resurrection could then appear only once before 
ascending to His glory. The many appearances that Paul mentions, considering the 
grave was like that of a criminal, are evidently merged into one great and glorious one in 
the original Gospel, wherein Jesus departs from the earth and ascends to the right hand 
of God. The truth that Jesus' true personality is not subject to death but reigns and 
triumphs over the whole world is, in this later time, undeniably related to the constructed 
earthly grave in the new Gospel. As loyal to Paul as our evangelist is, he did not 
hesitate to depict Christ's triumph more vividly, meeting the advanced needs even if it 
meant diverging from Paul's views. However, he still maintained that Christ, 
post-resurrection, appeared to the disciples not in Jerusalem but in Galilee, as faithfully 
derived from V. 7 and other sources (Matt. 28, 8. 16, etc.). Thus, mediation was needed, 
and it was found through the female spirit, which clung to the Man of Sorrows more than 
the men who had cowardly fled. The women do not leave him even at the cross (Mark 
15,40, etc.), they seek his tomb (Cap. 16, 1, etc.) and can then bring the news: he is not 
to be found among the dead, he lives and will appear to Peter in Galilee (Cap. 16, 7). 
This prompted an early attempt to depict or closely observe the indescribable, tailored 
to the times and heightened reverence, and in contrast to the bold depiction of the 
Apocalypse (Rev. 11,9), his grave was built with honor, as we have seen and will now 
find even more incontrovertibly. However, the author has sufficiently and understandably 
shown his Paulinism in the resurrection story of the original Gospel. The Risen One 
appears in Galilee and ascends to the right hand of God: and what does he say to the 
disciples? Exactly what the Risen One said to Paul. In the single, all-encompassing 
revelation of the Risen One, the Paulinist has not only included the last one that was 
revealed to him (1 Cor. 15, 6), but he also determined it overall. He was the first to



attempt to express the "unspeakable" words to Paul (2 Cor. 12, 2, etc.), and he made 
this last and highest revelation of the Risen One the true one. Then, "Go into all the 
world and preach the gospel to every creature. For the only condition for all is faith (not 
the law), becoming a Christian, seizing the pure human, and consecrating oneself 
through baptism (Mark 16, 15. 16)."
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But if that is the word of the Risen One, who then has become the true, the most 
genuine apostle? The one whose name you want to erase (Rev. 21,14) from the 
foundations of the new Jerusalem. — With this the Pauline author concluded. Christ 
ascends to the right hand of God and they went out and proclaimed everywhere (Mark 
16:19). But the one who sits at the right hand of God gave them, yes, he gave the true 
apostle the power, and indeed all those signs for validation, which the whole Gospel 
depicts (Cap. 16,20).
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Paul himself could not possibly appear in the portrayal of the first Parousia of Christ's 
glory in the flesh; but what if he still had left his place among the once consecrated 
twelve apostles? Historical criticism must also accept things that are not entirely or even 
at all understandable, as long as they are faithfully attested. But in the case of Judas 
Iscariot, who can make sense of it? Previously, attempts were made to make the 
unnatural seem natural: Judas, by causing danger to Jesus' life, wanted to force Jesus 
to reveal his power openly, and to reassure the Jews by accepting the money. This view 
has been completely dismissed. The traitor Judas is not just a satanic figure, but a 
bestial one. To betray the one in whom one recognized the presence of God for a few 
pennies! — And what was there to betray anyway? To see Jesus, that is, to know where 
he was, the Jews hardly needed a scout, let alone a traitor. When Paul speaks of the 
last meal of Jesus on the night he was handed over (paredothe), this is usually 
understood as the night he was "betrayed." But the term generally means "to be handed 
over to death, to be brought to death."
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The traitor might only have been developed later from such an interpretation, an image 
of betrayal in general, which could also be found within Jesus' community. Wasn't it also 
a betrayal of Jesus, who died for all, to claim that this only benefited Israel? However, if 
one can still leave it to philosophical or psychological speculation or imagination to 
understand such a not only subhuman, but inhuman figure as possible: the oldest



Christian reports know nothing of a traitor among the Twelve, neither Paul nor the 
Apocalypse, the oldest monuments of Christian knowledge overall. According to Paul, 
Christ appeared to all Twelve (1 Cor. 15:5); all twelve are and remain for the Apocalypse 
the brightly shining foundations of the new Jerusalem (Rev. 21:14 ff.). But what comes 
up in the later Gospels and the Acts about this, is just an elaboration of what the original 
Gospel provided. — Only our Pauline Gospel, half a century after Jesus' crucifixion, 
declares one of the Twelve, the last among the twelve Jewish apostles, as the traitor 
among them. Why? The Pauline intention seems to explain this completely. The 
apostle, though the last but also the highest, could take the place of an Apostle of the 
Risen One after the traitor was gone, the last but equally the twelfth. The curse with 
which the Apocalypse, through its solemn emphasis on the number twelve, had marked 
and excluded the name of Paul was thus completely broken. He can now become the 
last among the Twelve, as he was the highest and most faithful. The betrayal that you, 
Jews, commit against Jesus' sense and essence opens up the circle of apostles to him, 
and he has become in truth what the others should have been. — It will hardly be a 
sorrow for anyone to separate from the traitor in Jesus' circle, and one cannot present 
this explanation as certain as the rest of the explanation of the original Gospel in all its 
essentials. In any case, the Pauline nature and aspiration run through this Gospel from 
the beginning, where it was said "the Gospel of Jesus Christ, the Son of God", as Paul 
taught, God in Spirit (not the son of David, not the Messiah of Israel) up to the last 
words of Jesus and the last words of the Gospel itself.
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Only from this perspective, or viewed as a tendentious work, and from its specific 
contrast against the Judeo-Christian Apocalypse, does this magnificent work gain its 
vibrant, historical significance, and it does not lose the slightest of its truth, or its uplifting 
power. On the contrary, when grasped so vividly, it will also deeply touch the heart and 
awaken love, purity, peace, true Christianity, the Christianity of the Spirit of Power, and 
thus also of the judgment for all fleshly nature. How does this Gospel, and thus the 
entire evangelical narrative, relate to history? Considering everything that has preceded, 
the result can also be easily drawn in light of the details.

Our evangelist has repelled the misunderstanding, as if he wanted to provide a 
biography of Jesus in the prosaic sense of the word. He renews the great message of 
Jesus as the appeared Christ in the higher sense, that Jesus Christ is this as the Son of 
God, that he is the Spirit Messiah for all and that this is his true nature, the true



Christianity, as Christ himself so gloriously revealed through the apostle of the Spirit by 
word and deed. If the evangelist already hints at this tendency in the preamble, he 
articulates it even more unmistakably through his entire composition, particularly 
through his disposition, which becomes all the clearer the more concisely we 
summarize the basic ideas.
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(Introduction.) The Christ of the Spirit, as revealed in the apostle, only connects to 
Judaism by departing from it. The highest in it, John the Baptist, thus gains his true 
significance, to be the measure (V. 1—8), and his baptism retains the significance of the 
external consecration to Christ and becoming Christ, even if the higher can only be 
granted directly by God or the Spirit (V. 9—11), with which he also overcomes every 
temptation of life in the wilderness and the dangers of this time (V. 12—13).

(First Part.) Even in his work, the true Christianity of Pauline nature ties to Judaism in 
the continuation of the Baptist's cry (V. 14. 15) and in preserving the Judeo-Christian 
pillars, in full acknowledgment of the temporal primacy on this side (V. 16—20). But as 
soon as Christianity manifests itself (V. 21), it immediately shows its higher nature in 
teaching (V. 22) as in its work, which is primarily aimed at the salvation of the Gentile 
world (V. 23—28) and is universal in every respect, first indeed helping in the first circle 
of disciples (V. 29 —34) but also far beyond (V. 35—39).
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When we see him so miraculously purifying even the most unclean, even touching 
leprosy to remain pure and to purify, the thought might arise that he is above everything 
human and thus above the law; but through Christ, this is not abolished so abstractly, he 
lets it remain for the compatriots (V. 40—45).

But all the more, the true Christian in the spirit of the apostle shows his departure from 
Judaism in every respect as fully justified, in terms of the forgiveness of sins (Cap. 2,
1—12) and the acceptance of sinners (V. 13—17), and in morals, both in pure tradition 
(V. 18—22) and in the rules rooted in the law itself, also in every respect (V. 23-28; Cap. 
3,1-5).

The persecution for this (V. 6) only increases the followers from all sides (V. 7—9), and 
this crowd can become disruptive, hindering orderly action (V. 9—11); but the wise 
Christian helps by giving the crowd the Judeo-Christian community form, the Jewish 
apostolic authority (V. 13—19). Even more disruptive for the Christ of the apostle is the



fleshly kinship, whose suspicion or reproach against him (V. 20. 21) is thoroughly hostile 
(V. 22) but just as nonsensical (V. 23—27) as it is unforgivable (V. 28—30); he 
overcomes this interference from these blood relatives by decisively breaking with God's 
will (V. 31—35).
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Even the greatest obstacle from within the community, the fleshly misunderstanding of 
the Judeo-Christian majority (or most), the wise Pauline overcomes with his teaching 
wisdom, as happens here (Mark. 4, 1—34).

But which external powers could oppose this free spiritual, God-based action? The most 
furious storms must be silent before him (V. 35—41), he has already overthrown the 
entire host of Satan, the beastly nature in the Gentile with it (Cap. 5 12—20), the most 
incurable suffering is lifted by faith grasping him (V. 21—34) and he overcomes death 
itself, turning it into new life (V. 35—43).

Such an all-conquering nature, as Christ has shown especially in his apostle, is of 
course unfamiliar to the limited homeland (Cap. 6,1—6), by whose sensuality he is 
compelled, like Elijah before him, to go beyond this circle, as the Twelve are also 
actually intended to go abroad, not the foreign, with the anointing of Christianity (V.
6—13). So Christ (in the apostle) also brings the supper of love in the evening to 
countless people in the land of the Gentiles with his wonderful opposite (V. 30—46), 
overcomes the stormiest sea on this journey into the distance (V. 47—52) and helps 
everyone wherever he goes (V. 53—56), for purity of spirit is the principle (Cap. 7,
1—23), by which even every Gentile can be helped far away (V. 24—30) and nearby (V. 
31—37). But the dim eyes of sensory expectation do not open even through the 
constantly recurring, true miracle of the Gentile supper (Cap. 8, 1—9); they remain with 
the longing for the Apocalypse (V. 10—13), and even the most respected heads of the 
community are so misguided that they do not properly understand the clearest symbol, 
as this whole Gospel is, because they take everything sensually (V. 14 —21). But Christ 
finally opens even the dullest eyes (V. 22—26) to his true nature.
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(Second Part.) That Peter was the first to whom Jesus revealed Himself as the Christ, 
no one will take that away from him, not the priority in general, but the deeper insight 
into how and why Jesus is the Christ, especially through His suffering, is first given by 
the Christ of Paul, along with the necessary submission to suffering (Chap. 8, 27-38).



This view shows us Jesus Christ in all His majesty (Chap. 9, 2-13) and ourselves, how 
we ought to behave on the path of suffering: to increase our faith (V. 14-29), to maintain 
peace (V. 33-50), and when specifically looking at Jerusalem (Chap. 10, 1), to 
understand the true law as one surpassing Mosaic law, higher, eternal (V. 2-12), the 
proper way of faith as the humility of the so little esteemed Gentile Christian (V. 13-16), 
the true love (V. 17-27), the true hope (V. 28-31). Then, finally on this path of 
necessary suffering, give up your apocalyptic desire to rule (V. 35-45).
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The struggle with Judaism is due to the blindness with which they expect the Son of 
David to come in high pride. He puts an end to this by appearing as a king of peace 
(Chap. 10,46—Chap. 11, 11), but judgment comes upon the ungodly Judaism that 
bears no fruit and has desecrated God's temple (V. 12-26). The antichristian Judaism 
tries in vain to stand against the Pauline-spiritual Christianity, only to be shamed (V.
27—Chap. 12, 1-44), finally to be judged, heralding His coming in power (Chap. 13).

The deeper the suffering of Jesus Christ, into which the true Christian must be willing to 
enter (Chap. 14, 15), the more glorious is the triumph, showing that the risen one truly 
reveals himself in the apostle, giving him his mission, proving that he is indeed the true 
apostle (Chap. 16, 15 ff. 20).

The clearer, henceforth, the entire narrative in the Gospel appears merely as a cloak or 
reflection of the spiritual content, with the whole being a well-structured teaching 
building of true Christianity, as seen in Christ himself, the less this portrayal seems to 
have a historical significance. But precisely because it represents the true nature of 
Jesus Christ, it is historically accurate. Jesus Christ has revealed this himself 
throughout his entire work and also through his resurrection, especially through the 
apostle in whom he reveals himself and his wonderful power anew. The Gospel is fully 
historically true, but world-historically, including the individual historical, only without 
explicit distinction. It is a precious source for the life of Jesus but also for the life of Paul 
and Christianity after him. Even what undoubtedly belongs individually or entirely 
prosaically to Jesus' life before his resurrection is here always viewed from a higher 
perspective, revealing true Christianity or Jesus' work as the exalted Son of Man.
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Jesus certainly came to John's baptism, but this baptism here gains the significance of 
his consecration to what he later became and at the same time the universal meaning 
that every Christian through baptism should enter the kingdom of God and become a 
child of God. The sure historical fact is that Christianity originated from John's baptism 
and continues to do so.

Why shouldn't Jesus, before his emergence in place of John and in an even higher 
sense, have first withdrawn in solitude, prepared, having overcome temptation 
everywhere by full obedience to God? But his being and being tempted in the desert for 
40 days has a more ideal meaning, to maintain the received spiritual consecration and 
to represent both the likeness to the Son of God in the Old Testament and to be a model 
for all Christianity, which in the desert of life has to endure so many spiritual and bodily 
temptations before its Messianic appearance, surrounded by threatening beasts, while 
God's angels are always there to help.
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Peter, James, and John were certainly the first to closely follow Jesus; but this calling in 
the Gospel is in an ideal form. The elder calling through the prophet-hero (1 Kings 19, 
19) is reflected therein, representing the essence of Christianity in general, that it 
consists not only in teaching (V. 15) but equally in community, recognizing the priority of 
the apostolic leaders of Israel.

Jesus undoubtedly began teaching and helping primarily in Capernaum: but this 
appearance (Mark 1,21 ff.) has the higher significance of being an initial program for the 
entire Pauline Gospel, in which the special nature of Christ is shown, surpassing 
Judaism, as his teaching is new and his work primarily focuses on overcoming demons 
and saving the Gentiles. At the same time, Capernaum gains a broader meaning, 
discussing the concept of Christ's homeland, 1) that Christ has such through the 
residence of his disciples, 2) that this single homeland is not the only one for him.
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In how many families might Jesus have brought salvation, which was also externally 
evident, and how many sisters and sisters-in-law of the disciples has he transformed 
through his spiritual work into deaconesses of the community! Both are depicted in the 
Gospel in one image (Cap.1,29fg.).

Jesus traveled throughout Galilee, proclaiming and driving out evil spirits; but this 
journey (Cap. 1, 39), which is introduced so specifically here, has the particular



significance of showing how Christ dedicated his salvation not only to the homeland of 
these first disciples but also worked everywhere else, particularly wanting to overthrow 
the demon realm. The second journey (Cap. 6, 6) represents the same thing, only more 
explicitly in contrast to the Jewish homeland in general, and further illustrates Paul's 
journeying "around the cross"; for this is the usual expression for Paul's work (Rom. 
15,19). The third, which is also elaborated in detail (from Mark 6,30 to the final return to 
Capernaum Cap. 9, 33), expresses the same, but also wants to more concretely depict 
the wandering life of Elijah, rejected from his homeland, and especially prefigure Paul's 
journeys.
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Christ is everywhere and always again "when evening comes and the day declines," 
when the night of suffering and temptation breaks, the Savior for all who bring their 
suffering before him, in various ways. And how might Jesus, in a physically personal 
way, have enlightened so many dark moments and provided help against all sorts of 
torments and primarily against evil spirits. But this here (Cap. I, 32) is an image of this 
activity in general, highlighting the universality of his blessings, here also outside the 
circle of the disciple family.

Jesus has lifted the feverish heat of fear and despair of his time, which made people so 
weak and inactive, into full health, which then also becomes creative and helpful (Cap.
1, 29 fg.). Even the worst leprosy, that of the soul, has vanished through contact with 
him (Cap. 1, 40 fg.), he has become a savior to the one incurably paralyzed by sin, has 
raised him through his godliness, giving him the courage, to the astonishment of anyone 
who noticed (Cap. 2, 1 fg.). He did this, as he still does. But these specific narratives 
each have their particular meaning in the overall teaching arrangement. He alleviates 
the paralyzing fever, where it is essential, to penetrate Christian salvation even to the 
closest circle. He encounters the leper outside during his journey (Cap. 1,39), marking 
the transition from general Christian work to the second section, about the non-Jewish 
nature and work of Christianity. On one hand, this seems to precede the idea that Jesus 
transcends all human nature and thus all law (V. 43 fg.). On the other hand, it 
represents the unwanted but inevitable external appearance that Christian work brings 
to the world (V. 44 fg.). However, the lifting of the paralysis caused by sin belonged 
especially at the beginning of this second section (Cap. 2,1 fg.), which shows what and 
how Christ and every true Christian can and may work beyond Judaism. In contrast, the 
paralyzed hand on the Sabbath (Cap. 3,1) should only appear in this category of being 
non-Jewish, i.e., through Christ it should receive its ability to do good even on the 
Sabbath, unparalyzed from then on.
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I think this is enough. But especially striking is the subsequent teaching example of the 
tax collector's calling along with the tax collector's and sinner's meal (Cap. 2,13 fg.). 
Should we question how many tax collectors Jesus might have particularly bound to 
himself, how many he might have discouraged from collecting taxes forever, how many 
he might have provided the strength to resist temptations to fraud and harshness, the 
courage to enter God's kingdom? Yet such specific, personal action by Jesus is not 
depicted here, but like everywhere in the Gospel, only the result of it. The tax collector 
thus belongs to him and now follows, becoming a faithful disciple of Christ, even if not 
an apostle. The author of the Gospel hardly considers it, so he does not include Levi - 
as he aptly calls the tax collector - in the count of the twelve. This section only aims to 
show how Christianity, spiritually, calls upon the tax collector. Even the most despised 
by Judaism is called to become a true Christian by Christ himself. And if the narrator 
wants to say something different, even if he vividly states: "he stood up and followed 
him"? He surely didn’t abandon his duty, leave his post? Where does he follow him to? 
To the meal "with tax collectors and sinners" in "his", i.e., a tax collector's house. "Tax 
collectors and sinners"! The narration is so general, so ideal in its presentation. "The 
scribes and the Pharisees watch." Indeed, let us be careful not to misunderstand the 
intent of the Evangelist, to not imagine a series of scribes "and Pharisees" on top of this 
in the house of sinners. That would make them impure, or should they now perhaps 
look inside from outside? Rabbinic Judaism, Pharisaism, even Jewish beliefs among 
Christians, they watch in astonishment and displeasure how Christ and every true 
Christian embrace "sinners", the pagans, thus also sharing a table with them, as Paul 
did and suffered. Does the author intend anything other than for us to perceive his story 
as mere framing, the whole section as a mere illustrative lesson? It's just a subsection in 
a comprehensive lesson, which couldn't be better organized, and this again is a lesson 
in the whole structure which the author has constructed in this narrative form of imagery 
and parables, because the naive masses couldn’t bear a direct defense of Pauline 
essence (Cap. 4, 3. 33).
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The apostolic Gospel consists of the grand, joyous message, "that the Savior or Christ 
has appeared in Jesus the Crucified, but Resurrected." The narrative Gospel is only a 
new, higher form of the same, both instructional and historical in nature. It's not a mix of 
truth and fiction, like an eighth being historical and the rest fanciful stories to amuse; 
instead, the original Gospel book is both historical and poetic, both in one. It's an epic, 
but unlike any other, as it's not a national epic but that of humanity, of God's human.



In this, it's also one of the most magnificent works imaginable. In which literature is 
there anything comparable that's so profoundly and transparently spiritual, yet at the 
same time so vivid, so full of meaning? How many such originals exist that one can 
endlessly read without ever tiring, continually revealing new beauties? Of course, we 
shouldn't separate the productivity of this specific Pauline from the productive force 
which Paulinism, the Christianity of spirit, inherently possesses, while Judaic Christianity 
can only be prophetically or apocalyptically productive, merely imitating in the epic 
domain. But above all, in the face of the wondrous greatness revealed to us in the 
Gospel of Mark, we must not forget Him who is the true origin of all the Christianity of 
spirit in both Paul and this disciple, the true origin of the Gospel in this unique form.

What then was the impact of this higher revelation of the life of the Risen One? We see 
its effects in the adaptations and expansions of this new form of teaching, in the 
development of the Gospels, through which the mediating reconciliation of the early 
Christian opposition initially progressed.



Chapter Five
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The sharpened Reaction and Apology, 
or the expressly Pauline Gospel and its Predecessors.

With the original Gospel, we have climbed a high mountain on our path, and hence 
without rushing, because that's part of mountaineering. However, there's still quite a 
thicket to penetrate before we can reach the wide, leveled highway of the Old Catholic 
Church.

The poetic Gospel could not fail to make the deepest impression in all circles, including 
those of Jewish Christians. It was fundamentally Pauline, but veiled in the purest way. 
The universalistic nature of Christianity in Paul's sense was asserted from beginning to 
end, but also the head of Jewish Christianity, Peter and the Twelve, the 
Jewish-Christian form of church in general. The Law was surpassed, but its abolition 
was not declared. Faith justified and saved repeatedly in this Gospel, but the work of the 
Law was not denied. How could this view of the full grandeur and glory of Jesus Christ 
not resonate universally from his first appearance?
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The Pauline heart, which had been so depressed, breathed more freely, and Jewish 
Christianity also found its most intimate edification and elevation in this irresistible view, 
which had come from the most intimate Christian heart and therefore also spoke to 
every Christian heart.

The reputation of the Pauline essence was strengthened, the equal calling of all for the 
Gospel asserted. But Jewish Christianity not only still formed the vast majority, the 
"crowd" as the Paulinist (Mark 4) says, but was also steadfast enough to not yet admit 
the equal rights of the Gentiles with the holy community of Israel, least of all the equal 
rights of the Gentile apostle with God's apostles to his people. Judaism remained cold 
enough to hate, reject, and even mock the apostate Gentile leader. They accepted the 
Pauline essence, but not the Pauline doctrine of faith and grace, the Pauline intimacy, 
not the Pauline revolution, the personality, but not the apostolicity of the rejecter of the 
Law and Israel; in general, not this universality for the detriment of the holy community 
of Israel.
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Thus, not directly against the Gospel, but over it, Jewish Christianity took pleasure in 
various ways. Judaistic adaptations of the Gospel arose; it also found a hostile 
complement in an enthusiastic description of the original "and its head, which I called 
the "Sermon of Peter", an Acts of the Apostles in a quite Jewish, anti-Pauline sense. It 
is the first Acts of the Apostles ever, that of the Apostle Peter.

Evangelically, they sought to establish Israel's sole entitlement to Jesus' kingdom, or 
that the Gentiles should only participate as Jewish companions, by holding onto the 
Gospel of Jesus Christ, the Son of God, but seeing the Son of God precisely in that he 
was the son of David, thus the Messiah of Israel. To illustrate this, Joseph was chosen 
as Jesus' father to trace the Messiah Jesus back to the tribe of the heroic kings of 
Israel, through a genuine Hebrew genealogy, with which they equipped the Gospel: 
Jesus, son of Joseph, son of Eli or Judah, etc., son of Solomon, son of David. Thus, 
Jesus, as Joseph's and David's son, was even more clearly the Messiah of Israel, as 
the son of a Davidide, a Jew, the property of Judaism, in which the Gentiles could only 
participate if they became residents of the holy community. This is the meaning of the 
first, a sincere genealogy.
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But they also tried to establish Jewish-Christian essence in these first adaptations of the 
welcome Gospel, celebrating Peter in it as the cornerstone of all Christian community, 
emphasizing the eternal significance of the Law. The cry "Son of David" could not sound 
enough, and the aversion to paganism may have been expressed in the words: "Do not 
go the way of the Gentiles." They may come to us if they want to participate in the One 
who brings salvation for all, even for the Gentiles, but who must remain the Messiah of 
Israel.

But the influence of Essaism became even more profound.

It is a profound delusion to think that ancient Christianity emerged from the community 
of the Essenes, or even to regard Jesus as a messenger of this community. Quite the 
contrary is true. As little as the first Christianity was directly expressed as universalist in 
Jesus himself with the definiteness in which it would become this through Jesus' new 
revelation to Paul, it was also already fundamentally opposed to the 
particularistic-sectarian behavior of these egoistic Pietists from the start. But in the 
meantime, the Law, while still exalted in name, was actually very weakened. The Jewish



Christian had often surpassed it, both in terms of Sabbath commands and marriage 
laws (cf. Marc. 2. 3. 10.), and among the Gentile companions, only a fragment of it 
remained. The Mosaic Law was no longer the distinguishing mark. Special holiness 
could therefore be found in the Jewish sense only in the halo of the Essenes, in 
asceticism, the avoidance of meat and wine, the elevation of poverty, the disdain for the 
world, the rejection of oaths, and any litigation.
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This Essene trait in Judeo-Christianity is indeed found earlier, already around 59 A.D. in 
the Messiah community of Rome (Rom. 14). But the less the Mosaic law factually 
applied, the more this urge became pronounced. Thus, against and beyond the Pauline 
Gospel in one or another Judaistic adaptation of it. "The Poor" were the ones being 
blessed, the "Dispossessed" were preached the Gospel of future wealth, asceticism 
was recommended, perhaps even using Jesus as an example. He is removed from the 
circle of sinners, from the tax collector's table, the oath is rejected, the world despised, 
but even more so the liberal apostle and his impure Gentile community or rather 
"vulgarity".
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This new elevation of the Judaic spirit culminated in the Judaistic supplement of the 
Hebrew and Essene crafted Gospel, in "the Sermon of Peter". We no longer possess it 
in its entirety, but we can still deduce the details from its later versions, the Pauline one 
(our Acts of the Apostles according to Luke), and an even later, equally decidedly 
anti-Pauline one, the Clementines, as well as from some direct references from this kind 
of Apostolic history (in Epiphanius about the Ebionites 30, 16 ff.), although of course 
only with approximate reliability.

It celebrated the original community of Jerusalem as the ideal for every Christian 
community, and Peter, along with the other pillar apostles, received all the splendor that 
surrounded Christ himself in the Gospel. Just as Christ in Mark had raised the paralyzed 
man (2,1 ff.), so could Peter call out to a lame man: "Stand up and make your bed", so 
that he could now loudly praise God, an "Aeneas" could live all the more through it (Acts 
9, 33). Right from the beginning, together with John, he could also help the paralyzed 
Judaism, which sought help in the forecourt of the temple (Solomon's), so that it could 
now loudly praise him in the temple of God, as Judaism endured (Acts 3, 1 ff.). Just as 
Christ in that prototype of the general resurrection, surpassing Elijah's and Elisha's 
deeds, had called Jairus's daughter back to life with the words of power: "Talitha Kumi", 
my daughter stand up (Mark 5, 41), so had Christ's representative also revived a



recently deceased woman on his conversion journey along the Jewish coast in Joppa 
and Lydda. He just said "Tabitha Kumi" (Maid, stand up), and she too arose from her 
deathly sleep (see Acts 9,36 ff.). The side details are also faithfully reproduced.
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The persecutions that the community in Jerusalem had experienced from their own 
Israel for a long time, until the stoning of James the Just, were concretized and 
transferred to the heads of the holy community. Peter was now already a martyr, 
imprisoned, but to experience the aid that God had always granted to his loyal followers. 
The angel of the Lord also led him out of the deepest dungeon (Acts 4:1-31; 12:3-11). 
The original community itself shone through this Judaistic addition to the Christian epic 
in an ideal glow. The first Pentecost after the certainty of the resurrection was chosen, 
the festival of the law, to concentrate in the assembly of believers, especially their 
apostles, all that was great and majestic that the one saved through Christ had become 
aware of. The speech of ecstasy was a work of the new, holy spirit. However, it was 
gradually considered as a criterion of spiritual endowment (Acts 10:16), and the Jewish 
Christian placed particular value on it as a gift, against which Paul had already fought 
with the Corinthians (1 Cor. 12). Now, the glorification of the apostles of Israel was 
sought primarily in such a spirit-filled gift, especially and at once given to them, of 
speaking in tongues. This was the first.
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Then, what the Essenes wanted, in accordance with the Neopythagoreans, who 
evidently influenced the formation of the Essenic community, became full communal 
ownership, this desire to be poor, an ingredient now also of the holy community of 
Jerusalem (Acts 2:42-47; 4:32 ff.). There is no longer any question that this full 
communism, which we still find from that oldest history of the apostles in our [history], is 
only a work of ideal shaping. This description also matches too literally with the one 
Iamblichus provides for the Pythagorean community. — Woe to him, then, it was said, in 
the first history of the apostles, who only pretends to belong to this holy community of 
brothers in all respects and wants to reserve something for himself: Peter, and thus 
God's anger, strikes him immediately. Ananias and his wife Sapphira had failed in this 
regard: their punishment was now escalated into a horrifying example (Acts 5:1 ff.).

285



However, this Essenic-Judaistic view and tendency reached its climax in the 
condemnation, the mockery, of the secretly, but still solemnly, even grimly 
excommunicated apostle of the gentiles as such.

Above all, care would have been taken by this anti-Pauline execution or supplement of 
the narrated gospel of Christ to ensure that Paul does not, as this gospel seems to 
intend, take the place of the fallen last apostle, the twelfth. As for Judas Iscariot, as the 
one who became the betrayer, once he was given, it could hardly be shaken; David 
himself (Ps. 41:10) had already complained about false brothers who ate with him at the 
same table (Mark 14:20)! Rather, his abhorrence would have been expressed even 
more clearly, and the Old Testament would have been viewed even more extensively 
and fulfilled in relation to such a transgressor against the son of David. If anyone, the 
curse (Ps. 109) must hit him, which "David" directs against a close enemy. In particular, 
this: "Let his days be few; and let another take his office" (V. 8). The curse must 
penetrate him to his core (like water) into his guts (V. 18), he must become a disgrace 
and shame (V. 29). Similarly, the other related curse psalm (Ps.69) demanded: "Let their 
table become a snare" (V. 23), his dwelling (epaulis) must become desolate, and let no 
one live in it (V. 26)! "Blot him out of the book of the living, and not be written with the 
righteous." — Now there was an eerie place near Jerusalem, called the "Field of Blood" 
(Akeldama) because of some murder. This provided the dwelling place (epaulis) for the 
cursed one, remaining desolate. Yes, from his blood money (Mark 14:11) he bought this 
property, but only to remain desolate. For the curse goes into "his intestines", he "falls 
headlong", and bursts! (Acts 1:18-20).
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The Acts of the Apostles, certainly already according to the first Judaic Christian one, 
points to the source of this traitor's death, the cursed one, and even later this source 
was well known and fulfilled even better and more extensively. Papias also lets, in line 
with the psalm, the water go into the intestines, making him swell and thus burst.
Enough of this eerie depiction.

The point now was only who should have the office of the expelled — the episcope, as 
already mentioned by Ps. 109 in Greek — the apostolate. Paul was not allowed to have 
it. Therefore, it was given by the Judaic Christian history of the apostles to someone 
completely different. The office of the elders (Presbyteri or Episkopi), the episcope, was 
a status, a rank, kleros. But kleros also means "lot", so in a good Jewish tradition, by 
oracle of lots, one from the group close to Jesus even in the flesh was chosen to fill the 
gap in the twelve left by Judas. And the chosen one was now truly "given by God", a



Matthias (i.e., Theodorus). Only around 90 AD, after Mark, was it thought to choose him 
against the apostle of the gentiles.

287

But if Paul was so definitively excluded from the group of twelve, then he should not, 
and could not be considered an apostle at all. He certainly made efforts to be 
recognized as such, but he is the opposite of a true apostle of the God of Israel; he is 
the opposite of Simon Peter, he is a Simon Magus.

Simon or Sem (the red shining one) is the Palestinian name of the sun god, the same 
who is otherwise called Baal, or Beelzebub on the coast of Philistia. Semesch means 
the sun and Samson is the sun hero, while Delilah, in whose arms he becomes 
powerless or rayless, represents the night. However, Simon became the chief god of the 
Samaritans. This mixed people, consisting of a small remnant of the ten tribes and the 
majority of pagans who were led there from Assyria according to oriental customs, 
consisted mostly of pagans, with only a small part being worshippers of Jehovah. When 
the two tribes that had remained faithful to God in exile returned to Palestine and rebuilt 
the temple, these Jehovah worshipers wanted to take part. But the Jews proudly 
rejected these half-pagans, especially since Samaria was closer to Judea. A deep 
hatred for the Samaritans permeated all of Judaism since the exile, especially since the 
despised Samaritans reciprocated this hatred doubly against their relatives.
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Similarly, now the half-pagans of Paul wanted to force their way into the holy community 
with him. Therefore, no better mockery for them existed than to be called Samaritans or 
Simonians. And how could the head of these wanna-be Jewish pagans, Paul, whom 
they held in such high esteem, be more simply and dismissively described than as the 
very embodiment of Simon, who, like the sun god, supposedly enlightened the world 
from east to west, from Arabia to Rome. The name Simon Paulos was all the more apt 
and mocking as he was the counterpart to Simon Peter. The older accusation of Jewish 
hatred against Paul, as we saw above, that his power over the demons was demonic, or 
he possessed the supreme demon, so his miraculous work was thus magic, was now 
more specifically characterized. The chief of the idols of the half-pagans appeared to 
him as Magus, and therefore he enchanted the world for so long. From the opposite of 
the true Apostle Simon, he became Simon Magus, and even in the latest times, this is 
the image of the despised pagan leader. The magician Simon is mentioned in the



Clementine Homilies, a Samaritan who has the supreme devil (or idol, Baal or Semon) 
within him, or a Samaritan who denounces genuine Judaism, a false prophet who has 
made his dwelling among Christians.
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He was converted and baptized like his Samaritan pagans, which was undeniable. But it 
was unbearable that he also wanted to be an apostle, equal to the only true apostles of 
the Messiah of Israel, and thus assert his continuous communities' right to the kingdom 
of God of Israel. Admittedly, according to his letter to the Galatians, he had been 
recognized by the pillars, but under what condition! "Only" under the condition that he, 
with his saved pagans, should "remember the poor of Jerusalem" (Gal. 2:10). We know 
that Paul did this with all love, repeatedly collecting and delivering contributions from his 
pagans for those poor.

As pure as this endeavor was, to pave the way for reconciliation and mutual recognition, 
Judaism viewed this transfer of money with even greater coldness and darkness. So, 
with money, with bribes, this magical chief of the half-pagans who want to intrude into 
our holy community, wanted to obtain the apostleship from our apostles! "To Satan with 
you and your money," said and cursed the Jewish Christianity, "do you think, do you 
believe, to receive the gift of God with money? No, you have no part and no lot in the 
apostleship. And you and your pagans can only find grace before us and our God by 
submitting to the authority of the only true apostles and holders of God's grace gifts.”
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Thus far, the reaction of Jewish Christianity against the initial emergence of Paulinism 
had progressed. Now, a follower of Paul stepped forward with great determination to 
assert once more, all the more explicitly, the equal rights of the Gentiles, the equal 
rights of the Apostle to the Gentiles, his true rights in every way - by overcoming the 
Judaistic-Ephesian Gospels and the disgraceful Apostle or Peter and Simon stories, 
with a new, more decisive and explicitly Pauline Gospel, and with a more genuine, 
complete apostolic history meant to portray the Apostle to the Gentiles as entirely 
orthodox and acceptable.
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We still have this apologetic work in its entirety. The author himself aptly named it after 
the disciple of Paul, whose accounts of the last heroic deeds and journeys of the great



Apostle he utilized -  after Luke. And henceforth, we shall also simply call him that, he 
who wrote in the beginning of the 2nd century (100 to around 105 AD).

In the Gospel, the primary objective was to cut through the very core of the new 
reaction, emphasizing Joseph as the father of Jesus, to thus claim him as the son of 
David or Messiah of Israel. Purely, even in this sense, even through birth, he does not 
belong to you. He is God's Son; the eternal God, a God to the Jews just as to the 
Gentiles (Rom. 3, 29), above all, God is the father of Jesus Christ. He is the Son of God 
directly and immediately, born into Judaism, but not out of Judaism, not from any Jewish 
seed. The woman, mentioned in your revelation (Rev. 12, 2), who gives birth to Christ, is 
a holy woman, chosen by God Himself, and by His Holy Spirit is the sacred fruit of her 
womb. My and your Emmanuel is born of a virgin (Isa. 7, 14). Indeed, the highest of all 
mothers, blessed among women, Mary, is this virgin from whom "a son is given to us, a 
child is born, upon whose shoulders lies dominion, and whose name is Wonderful, 
Counselor, Mighty God, Everlasting Father, Prince of Peace" (Isa. 9, 6). Our Lord and 
Christ is the direct and immediate Son of God from Mary, the Virgin, making him 
indisputably the Messiah for all, both Jews and Gentiles (Ev. Luke 1, 28. 30-35) and 
Joseph was merely betrothed to her (Luke 2, 5). This is what the new Gospel asserts 
above all.
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This viewpoint represents an advancement beyond Paul, and beyond the original 
Gospel. For the Apostle, Jesus Christ, although from the seed of the fathers (Rom. 9, 5) 
or by birth the heir of David (Rom. 1,3), born of a woman, placed under the law (Gal. 4, 
4), is still the Son of God through the Spirit of God. We find the same idea in the first 
Gospel, but with the progression that baptism is seen as the transformation of Jesus 
into Christ and the moment when God's Spirit descends upon him, anointing him as the 
Son of God (Mark 1, 9). The maternal side confirms this too. It's undeniable that neither 
here nor in Paul's writings is there mention of a human father for Jesus. Such a figure 
recedes completely for the spiritual son of God, the Resurrected, and "born of a woman" 
suffices to denote his natural humanity. In the first Gospel, Jesus' mother is portrayed as 
having a large family. Jesus has four brothers here - Joseph (or Joses), Judas, Simon, 
James - and several sisters (Mark 6, 3). The Nazarenes find fault in this sensual kinship 
and human ordinariness if Jesus is indeed to be the Messiah, whom they expect to be 
of a higher realm, accompanied by heavenly hosts. But even his family misunderstands 
him. In their eyes, he's just like them, hence he's neither recognized "among his kin nor 
in his own home" (Mark 6, 4) just as among Judaism in general (v. 3. 6.). In this home,



there's no understanding that by his nature he's anything other than the rest of his 
siblings. They don't even have an inkling of his higher destiny but think he's "out of his 
mind" or possessed, as he dedicates himself to the people (Ch. 3, 20. 21). They wish to 
forcefully deter him, to arrest him. But such are the thoughts not only of his brothers but 
also, in the original Gospel, of his mother. She is just a typical Jewish woman, as 
narrowly Jewish as his brothers; she has no idea of Jesus' higher destiny, let alone a 
thought that this son might be in any way different from her other children (Cf. Mark 3,
31 ff. with 20.21).
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This is the original concept, which persisted in Judeo-Christian circles until the later 
centuries, albeit with the unwarranted interpretation that Jesus, as the son of Joseph 
and Mary, belonged solely to Israel. But even after the Lucan interpretation had long 
prevailed as a superior view, the original gospel notion firmly held its ground. The 
Church's Feast of Epiphany is called the festival of Jesus' manifestation as the Christ; it 
is the original birthday celebration of Jesus Christ, but in what way? It is a celebration of 
his spiritual birth to Christ, the spiritual consecration at baptism, through which he 
became Christ or the Son of God. The original birthday celebration of Jesus Christ is his 
baptism, entirely in line with the most original gospel (Mark 1:10-11).

The belief that Jesus' divine sonship was established even before the spiritual 
consecration, indeed from his birth, is first encountered in the Gospel according to Luke. 
This gospel of advanced Paulinism emerges only later, at the beginning of the 2nd 
century. However, this innovation is also a genuine, consistent advancement beyond 
both 'Paul' himself and the 'Paulinism' of the first gospel. With a single statement, that 
Jesus Christ is not the son of any Jew but the Son of God from Mary the Virgin, the 
entire Judaistic limitation is struck at its core, and the Pauline Universalism is firmly 
rooted against the mere, carnal Jewish sentiment, naturally in a tangible way in contrast 
to this opposition. And will we ever be able to say anything different in the face of this?
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For the gospel of advanced 'Paulinism', there now existed a deeper "beginning of the 
gospel of Jesus Christ the Son of God" than through the Baptist. From this, a prehistory 
emerged, in which the mystery and spiritual wonder of the holy birth had to be 
displayed. It was appropriate to recall how the gracious will of the Almighty in the Old 
Testament had already opened a long-sealed maternal womb to bring forth highly gifted



Champions for Him (Gospel of Luke 1:5-25). Thus, that hero judge, Manoah's son 
(Judges 13), had been granted to a pasture long deemed infertile following an angel's 
proclamation, and the prophetic and priestly ideal of a Samuel (1 Samuel 1) to such an 
elderly couple as Elkanah and Hannah (the Graced One). For he was to become an 
instrument of God and gain the importance of anointing Israel's first king (1 Samuel 9), 
even making David himself God's anointed (1 Samuel 16). How much more so must it 
have been with the greatest prophet, John the Baptist, who had to prepare the way for 
the Son of God himself and provide consecration! (Mark 1:9). Then it could more easily 
lead to the idea of how the most blessed among women, according to the holy woman 
in Revelation, who is to give birth to the ruler of the world, and the virgin in the prophet's 
writings (Isaiah 7:9), is chosen by God himself to give life to the king of the world.

(Note: The passage appears to contain typographical errors, possibly due to difficulties 
with transcribing from the Fraktur font. The translation provided is a best effort to 
capture the intended meaning.)
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Thus, the ban on Jews was thoroughly broken, and the genealogical record, through 
which the Jewish Christian wanted to claim the Messiah for himself, was thwarted.
Jesus is now only "as they (as the Jewish mind so naively) thought" the son of Joseph 
(Luke 3:21). However, Paul's own words: "son of David according to the flesh, by birth" 
(Rom. 1:3), can indeed come to its historical truth, but undoubtedly only precisely 
according to the specific prophetic word that Micah (Mic. 5:1) authoritatively states.
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Even if not from David's lineage and seed, the Christ must still come from David's city, 
Bethlehem Ephrathah. Jesus is indeed the Nazarene from Nazareth, but why shouldn't 
he have been born there by a specific divine design, where it was decided by God's 
counsel according to the prophet? It cannot be any other way, as certainly as Jesus 
Christ is the sole Messiah. And the evangelist is reminded of an event from that early 
period in Judea, through which God wanted to deeply humble His expectant people, of 
that census through which Emperor Augustus subjected Judea just like any other 
province, and therefore in the eyes of the evangelist, it takes on a historical significance 
(Luke 2:1 ff.). As it also stands vividly before his eyes (Acts 5:37). He thinks that through 
this census, the Davidic parents of Jesus had to travel to David's city (Luke 2:3-5), and 
thus Jesus of Nazareth was born in Bethlehem of Judea, the royal child during the 
deepest degradation of God's royal people.



But in what contrast to an earthly king's son! Instead of a palace, there's the hut of the 
poorest, or even less than that, the site of the holiest birth; instead of a golden cradle, a 
manger of poor shepherds holds the child, whose name is Wonderful, so that only to 
these poorest the eyes of God should be opened to recognize in this earthly poor child 
the Savior of the poor. And only God's angels rejoiced and always rejoice over this most 
blessed birth with the psalms (Ps. 118:26) and prophets (Isaiah 57:19-20), as with his 
believers (Mark 11:11 ff.): "Glory to God in the highest and peace on earth!" (Luke 
2:6-20). What else could we do but join in this shout of joy with all the children saved in 
this Christ child by the manger of the Son of Man, who is also the Son of God in the 
most unassuming, humblest form?

Also, the second part of the Pauline statement, the Son of God born of a woman, now 
the Virgin, "and made under the law" (Gal. 4:4), could now at least be fulfilled and 
visualized in the child. The mother presents the son, who is also her firstborn in a 
tangible sense, to the law (Exodus 13; Leviticus 12) with the offering in the temple (Luke 
2:22 ff.), and he himself had to visit the temple in his twelfth year according to the law 
and custom of his people (Luke 2:41 ff.), to be so in his father's house (Hosea 12; 14, 
which Tertullian already reminded of). But even there, the spirit could discern 
everywhere that something higher prevailed in this holy child (Luke 2:25 ff., 2:26 ff.), 
even if he grew like Samuel (1 Sam. 2:26) "in age, wisdom, and grace with God and 
people."
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The holy child is the ideal role model for all of God's children; his was the kingdom of 
God, as it should become theirs (Mark 10:15).

The entire prehistory has thus become the loveliest and most delicate idyll for 
introducing the evangelical epic in its higher realization, with Pauline universality. But 
how did the rest of the Gospel relate to this novelty?

At its core, the evangelical depiction of Jesus' baptism had already lost its meaning. For 
it was supposed to be his consecration to the Messiah, made so by the Spirit of God 
descending upon him. Thus, Jesus had become the Son of God, only in this way. 
However, the evangelical narrative of it was undeniable; it could still retain the 
significance of an external anointing, a public confirmation. — More problematic was the 
remaining family, which surrounds Jesus in Mark. But Jesus' brothers were also 
mentioned by Paul (Gal. and I. Cor.). They now had to become the later children of



Mary from her real marriage to Joseph, thus brothers from the same mother, while for 
later contemplations this becomes problematic, and Jesus' brothers become Joseph's 
sons from another marriage. Only the large number of children resulting for Mary, if in 
addition to Jesus four sons and daughters belong to her, had something quite 
objectionable from the outset with the higher view of Mary. So Luke has entirely given 
up on the large number or the names for the brothers and the sisters. — Completely 
intolerable, however, for this progression of perspective, was the scene in the original 
gospel (Mark 3:21,31) where even the mother has no inkling of Jesus' higher 
significance. Mary was now seen in a much brighter light; she had to be the first to know 
that this son cannot be measured by any human standard. This part of the old gospel 
had become impossible after the addition of the prehistory, and it was also completely 
removed as belonging to a deeper level, or as being outdated (cf. Luke 6:13-19 with 
Mark 3:7-19). But no, not simply removed, but the small, yet intolerable part was 
replaced with something much more dignified and abundant. By what? By the most 
beautiful thing that emerges in this gospel, the Sermon on the Mount; the first of its kind 
in the gospels (Luke 4:20-49). — After the whole crowd of followers or all of Christianity 
was assembled around Jesus in Mark under the image of followers from all parts of 
Palestine, at the beginning of the section that overcomes all obstacles (Mark 3:7-12), 
he, like Moses, ascended the mountain (Mark 5:13) to select disciples as his aides for 
this crowd (v. 15-19). And the second obstacle, the intrusive intervention of limited 
kinship, was introduced so that Jesus immediately (Mark 5:20) gave himself back to the 
whole people, who always surrounded him in droves when he returned home from 
somewhere. This only needed to be summarized (Luke 6:17-7:19), and it provided the 
perfect opportunity, now on that holy mountain to the entire crowd of gathered disciples, 
very similar to Moses, to solemnly proclaim the law of the New Covenant (Luke 5:20 
and following, 27), especially the basic conditions of participation in the real Kingdom of 
God of the Spirit (5:20—26). Blessed are the truly poor, the heathens who recognize 
themselves as so poor, as well as those persecuted for Christ's sake, for their 
faithfulness! (5:20—23) And woe in contrast! (5:24—26) But also love those who 
persecute you, love and do not judge! (5:27 and following) This is the basic law of 
Jesus' kingdom, especially according to Paul. This thus sets the tone for this first 
solemn speech to all the people about the mystery of the Kingdom of God. — The 
reason for its emergence, especially in this gospel, and especially at this point, the 
reason for this progress in the decidedly Pauline gospel is that first novelty in it of the 
same sense (Luke 1. 2). For this speech was supposed to and had to cover what had 
become completely intolerable after the prehistory and for it, the delusion of the mother. 
Her complete ignorance of the new, the higher mystery, that Christ was a son of God 
directly, from the virgin, this ignorance had to remain unknown. And it truly has 
remained unknown for long enough, thanks to the Sermon on the Mount. Because its 
even more beautiful presentation by the following gospel mediator (the evangelist



named after Matthew, Ev. Matt. 5-7) became a main reason why this last of the older 
gospels was later preferred over all others, put in front, in terms of position and time, so 
that the Gospel of Mark is everywhere seen only from its perspective, i.e., deprived of 
its meaning and its sharp critical significance, also in this most intrusive regard; even 
today, even with Baur and his school.
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Christologically, Luke had thus done enough to improve, here to "purify", and to 
complement the old gospel in the sense of advanced Paulinism. It was only a matter of 
bringing the apostle's universality, his right, more explicitly into effect than the original 
gospel had done, through word and deed, and to lift every shadow.
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Paul's nature, activity and experience had already been made clear enough by Mark in 
the head, Christ Himself, according to the models of universal Christianity in the Old 
Testament, especially in the doctrinal images of the part which places everything under 
the aspect of the similarity to Elijah, but also to Elisha, in the Elijah section (Mark 6-8). 
Right at the beginning of it (Mark. 6,1 etc.), in the image of the scandal in his hometown 
(patris, the father city like the fatherland), it was clearly depicted what Paul, according to 
those great examples of the Old Testament, had to experience among his countrymen. 
Like those prophetic heroes who were rejected in obstinate Israel and therefore had 
brought salvation from God especially to the Gentiles, so did Paul. How else, due to the 
sensual stubbornness of Judaism, might he have been prompted, his defender thought, 
to go beyond his homeland and proclaim the word to the Gentiles all around, and 
especially to turn salvation to them? After all, none of those great prophets was valued 
in his homeland, how much less Christ? Just as unmistakably, salvation was brought to 
the seriously ill child of the widow of Zarephath by the word that Paul carried far and 
wide (Mark. 7). And previously, just like Jesus' first “journey” and that of Paul (Mark.
1,39 etc.), purification was granted to the leper, surpassing even Elisha, who also 
greatly excelled in distributing the blessed bread to the large crowd (Mark. 6, 30 etc.). 
Furthermore, where Jesus sets the path of suffering towards the law-proud, always 
prophet-murdering Jerusalem, where Paul too should suffer and be bound, the Gospel 
(Mark. 10, 1 etc.) so aptly overcame the law with an example even the Judeo-Christian 
could not contest. And who could overlook the Universalist traits in justification of Paul 
throughout the entire Gospel, from the overly Jewish section (Cap: 2) up to the word of



the resurrected one (Ch. 16)? All of this was well understood by Luke and appreciated 
both in reproduction and in a more detailed elaboration.

304

But there were also peculiar shadows left, too. Mark lets followers of Jesus come from 
all possible parts of Palestine, Galilee, Judea, even from Edom, and also the Gentiles 
from the Phoenician border seeking help (Mark. 3,7 etc.), but - how curious - specifically 
not from Samaria! Christ takes care of all tax collectors and sinners, so basically all 
those whom the Jews declared unclean (Ch. 2), and also on the Elijah journey in the 
fourth section through the semi-pagan north and east of the lake, up to the pagan 
border of Phoenicia (Ch. 7—8), but he never touches Samaria in this gospel!
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Indeed, he avoids it by explicitly traveling "through the land beyond the Jordan" on the 
way to Jerusalem. He even makes a detour (Ch. 10,1) just to avoid the nearer path, i.e., 
Samaria. Why? Was Jesus supposed to have shared the rigid Jewish hatred, the 
Jewish contempt against these Gentiles and half-Gentiles? No, thinks Luke, he lovingly 
took care of them too, in this way he also became a model for the apostle who tirelessly 
and with the most loving patience called the greatest sinners, made the unclean clean.
If not before, he certainly took the direct route on the way to suffering towards Judea, 
through Samaria, which here is undoubtedly the best, the most necessary way. He must 
also have worked there, especially awakening and blessing through word and deed. 
Only this is to be expected from the son of the God of all people, even more so if one 
has grasped this even deeper, as we have already seen at the beginning (Luke. 1 & 2). 
This is how the more advanced follower of Paul thinks and realizes this immediately, 
letting Jesus, with a firm focus on the goal of completion, on the atonement death for all, 
the resurrection as Lord overall (Luke. 9, 53) not through Perea (Mark. 10,1), but 
straight through Samaria on the path of suffering. He even dedicated a whole new 
section of the gospel to this activity through Samaria (Luke. 9, 54 — Ch. 18,. 16). His 
gospel now has three parts. After the new introduction (Ch. 1 & 2) and the old one (Ch. 
3, 1 — Ch. 4,13; Mark. 1, 1—14), there now follows 1) the activity in Galilee (Ch. 4, 14 
— Ch. 9, 53), 2) the work through Samaria, and 3) what in Judea? Suffering and dying, 
but also triumph over them there, for whose judgment he will come (Ch. 19 — Ch. 24). 
So profound is this further contradiction of the advanced follower of Paul against his 
predecessor.
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Meanwhile, it is undeniable that the original Gospel, despite its idealistic stance, has 
remained more historically faithful. The Samaritans were certainly the most hesitant to 
accept a Messiah coming from the Jews. They repaid the hatred of the Jews twofold. 
Even Peter's preaching around 40 A.D. found the Samaritans so distant from 
Christianity that the pagans mocked both Paul and him as being such Samaritans. Even 
more decisively, the Pauline faction defended these people, who were not so distant 
from Christ; indeed, it cast a large shadow on the otherwise beautiful (Pauline) Gospel, 
as it only reinforced the Judaistic contempt for Samaria. However, the removal of this 
dark aspect expanded the Gospel by a full third (eight chapters).

Yet there were other minor shadows. When Jesus in Mark brings Elijah's help to the 
child of the pleading pagan woman, he says beforehand: "Is it right to give the children's 
bread to the dogs and take it from the children of the Kingdom (Israel)?" (Mark 7:27). 
Only after the humble acknowledgment of the pagan mother: "Even the dogs eat the 
crumbs that fall from their master's table," does he pronounce that faith saves everyone, 
or that the pagans have become children of God (Romans 3-8). The Jewish 
particularism was overcome here, but Jesus's words comparing pagans to dogs were 
hardly bearable for a sensitive Pauline ear. Thus, the story could not be recounted in 
this way; in a newer, purer manner (Luke 7:Iff) the essence of the story (Mark 7:25ff, 
29ff) had to be conveyed, wherein a mere word from afar brings aid to the pagan.
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The apostles of the Jews also received too much recognition in Mark for the irritated 
Pauline follower. Indeed, their obtuse mentality was often accurately portrayed, unable 
to understand suffering (Mark 8:32, 9:32), remaining stubborn about miracles (Chapter 
6:52), and failing to grasp symbolic meanings (Chapter 4:8, 14). But what did that 
matter? They remained the sole apostles, even though they were assigned roles that 
only Paul had truly fulfilled (Chapter 6:8ff; Chapter 16:15, 20). Despite Matthew, this 
Apostolic narrative made the true apostle to the pagans look bad, requiring a definitive 
step forward. Luke realized this effectively, so on his path through the pagan lands of 
Samaria, following Moses's example of appointing 70 elders (Numbers 11:16), he called 
upon 70 disciples for the 70 nations (Luke 10:1-24). Just like the Twelve (Mark 6:7ff), 
but more solemnly, they are instructed, and in true Pauline fashion, they are empowered 
(V. 7ff; 1 Cor. 9:7ff). Through the work of these messengers to the pagans, Christianity 
sees Satan's realm toppled and God's mysterious plan of grace fulfilled (V. 17-24). 
Where they go, just as Paul did with the original community (Acts 15:4), with the news 
of what they "taught and did" (Mark 6:33ff), Christian hearts rejoice the most: only then 
is Christ revealed as the Son of God, the Father of All, in a way that no one (in the Old 
Testament) ever realized.
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The three pillar apostles were also overly emphasized. Although it was accepted that 
they were chosen first and thus preferred over the other Twelve, it was clearly too much 
if the Gospel wanted to make us believe that Jesus of Nazareth moved to Capernaum 
solely for these Jewish apostles, that the Son of the God of all humans had nothing 
more important to do than to call them (Mark 1:16), and that he then preferred 
Capernaum only for and because of them (Mark 1:21ff). No, leaving his hometown had 
to have a higher reason, which hit the entire Jewish essence, in which they too 
participated. Undoubtedly, the reason he left Nazareth with such significance was the 
offense taken in his hometown. This beginning is the most expressive for Christ's entire 
universal work, in line with the prophets Elijah and Elisha's example, and as seen in the 
life of his most loyal apostle.

Thus, without hesitation, Luke made this part the beginning of the entire public work of 
his Christ after the first general preparation (Chapter 4:14ff), with which evidence I once 
facilitated the decision on the Marcion question. For Marcion improved the (Pauline) 
improvement (in an ultra-Pauline manner) and then tragically placed the segment 
second.
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Luke states in his preface that it is a special task for him, in the previous depictions of 
what was fulfilled among the Christians, to "follow everything from the beginning and to 
present it in order" (Ch. 1,4. 5). He does this throughout the entire Gospel. Its author, in 
his poetic, epic-didactic representation, could repeatedly mention many things only 
retrospectively, parenthetically, or episodically. Luke cannot tolerate this anywhere and 
seeks better positioning even in small details, so he even discards the beautiful episode 
about the end of John the Baptist as such (cf. Luk. 9, 9) and extracts from it what is 
most necessary in a timely manner (Luk. 3,16.17). But if there was anywhere this task 
needed to be fulfilled, it seemed to be here. Most clearly, the good evangelist had given 
something "completely out of order", placed the most visible beginning in the middle, 
and, as it seemed, prematurely introduced what for the universal Christ could not have 
such significance, the choice of Paul's opponents. It could only follow later (Ch. 5).

These are the main points in which the following Pauline, opposing the new Jewish 
reaction, had to correct the original Gospel book. To improve and expand in detail 
everywhere. His new creations are almost exclusively imitations of the epic 
representation already available to him. However, he has particularly shown a rich



poetic talent in the form of parables. His Paulinism also proves itself in this abundance 
of intellectual productivity.
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The source for his new educational images or narrative studies is always the original 
Gospel itself, but in such a way that he finds its Old Testament prototypes with the right 
sense and then uses them independently; for his direct teaching elaborations or 
speeches, the source is that Gospel itself and the inexhaustible treasures of the Old 
Testament, especially in the Pauline letters. He has also taken some from the Judaic 
edits, but rendered them in such a unique new spirit that they could almost all come 
from him. It is impossible to determine how much he borrowed from the sayings of the 
community tradition. Suffice it to say that in his entirely free combination of all these 
elements, we possess an invaluable abundance of the most appealing, fruitful, and 
ungrudging instruction in the true Christian sense.

In his composition, apart from the necessary changes in the structure, he adheres so 
strictly to the course of the original Gospel that it can be easily translated as a whole.
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The Pauline tendency is the overriding principle in all his changes. However, in addition 
to that pragmatic tendency to bring even the smallest thing timely, there is also a striving 
to elevate the Gospel, which seemed almost too poetic to him, more to a historical form.

It is all the more important to delve immediately into the composition of this Gospel 
book, as without a clear understanding of this central link of the entire Gospel 
development, understanding it would be impossible, and the darkest cloud would 
continue to hover overwritten history in general. Although everything is completely 
transparent in the Luke Gospel, it is not as crystal clear as the original Christian epic. 
There are already so many rays broken by later reflection here that one must look a little 
more calmly to find light in them as well.

From his prehistory, Luke (Ch.. 3) goes directly to the old beginning of the Gospel, to 
the appearance of John the Baptist. He tries to remedy the complete lack of chronology 
in the original epic with a as-complete-as-possible list of rulers ofthat time following the 
model of the Book of Jeremiah (Ch. 1, 2—4) (V. 1). Then for him, from the simple 
statement: "John preached the baptism of repentance," it immediately becomes a 
complete, formal sermon of repentance, which is then directed against Judaism in a 
very Pauline manner, so that every Jewish Christian could take it to heart: How



misguided to rely on lineage! The Almighty could, if He wanted, make children of 
Abraham out of stones, so why not from the Gentiles instead of your hard hearts (V. 8)? 
Then, the resemblance to Elijah, which Mark already sought in attire, seemed 
somewhat childish to him; he rather lets him appear in the speech as thundering and 
fiery as Elijah. "You brood of vipers, do you believe you can escape the coming 
judgment?" Yes, the great One to come will baptize higher than John with water, with 
the Holy Spirit, truly purify spiritually, as Mark said, but he will also baptize you "with 
fire", with which Elijah was supposed to chastise and purify (Malachi 3).
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Finally, Luke deems it appropriate to immediately add the results of John's efforts, his 
imprisonment, which Mark had described in a very poetic way, but also quite "out of 
order." In this, his entire method of improvement becomes evident.

Baptism no longer has any higher significance for him, only as the beginning of activity. 
Thus, to him, the genealogical record (in his eyes) was purely illusory proof (Ch. 3, 
19-21).

The forty-day temptation in the wilderness, which the original illustrator had described in 
general terms following the pattern of the holy people, he refashions into a trio of 
specific temptations (Ch. 4, 1 onward), especially those recurrently faced by Jewish 
Christians: temptation by material needs, the allure of worldly splendor, and above all, 
the apocalyptic rule over all kingdoms, which were supposed to belong to Satan. "No," 
says Christ and every Christian, "Above all, it is: get behind me, Satan. It is written: 'You 
shall only serve God', the God of the spirit."
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Then comes the public appearance (Ch. 4, 14 onward). For him, this doesn't mean 
selecting the first Jewish apostles and heading to Capernaum on their behalf. Instead, it 
leads to the indispensable preconception of the scandal in his homeland, and in 
Judaism as a whole. He reshapes Mark's story with this higher meaning into a type for 
the entire history of Christ and Paul. After he has already worked universally and is 
loudly praised (v. 14 onward), he also goes to Nazareth. He immediately shows them 
the great words of Isaiah (Is. 60, 1): "The Lord has anointed me to bring the good news 
to the poor." He fulfills this, showing he is the anointed one. They cannot deny his 
wisdom and charm, but could the Messiah really be "Joseph's son"? The naive Jewish 
mind thinks so, even among Jewish Christians. They demand signs and miracles. In this 
desire for tangible proofs, they only display their obstinacy. Now it will be like the times



of Elijah and Elisha: "No one will receive God's help except the gentile woman of 
Sarepta, no one will be cleansed except the gentile centurion." For only in the pagan 
world of the apostles is there true receptivity to the spiritual miracles of salvation. "They 
wanted to seize him and throw him down, but he passed through their midst, untouched 
— as if through the resurrection to his true home, he descended here on earth — to his 
new home in Capernaum." This entire story serves as a model for the history of Pauline 
Christianity and becomes the blueprint for the new, definite pagan gospel that must be 
realized even more distinctly in word and deed.
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Yet, he follows Mark (Mark 1, 21 onward) even more closely next (Luke 4,31 onward), 
especially since this emergence in Capernaum so meaningfully demonstrated Christ's 
mission to overthrow demonism and save the pagan world. The conclusion of this 
section declares (V. 43) that Christ intends and desires to turn to everyone.
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Only now can the fishermen-apostles be safely called (Ch. 5,1 onward). He reshapes 
the old narrative, since it had been placed in a different context, into something new, 
and here, most ingeniously. These Jewish apostles were already supposed to become 
"fishers of men" in the first gospel, but they had hardly caught anything because the 
Jews were so unreceptive. In the new gospel, Christ must first show them the right 
place where people can be drawn out of the darkness into the light. And behold, there 
they find an infinite abundance, as infinite as the multitude of pagans. Only when they 
cast their nets where Paul, following Christ's hint, has laid his groundwork, will they 
become, to their own amazement, what they were supposed to be from the outset: 
"fishers of men." This is certainly the meaning of the entire section, which is new, but 
only in form and experience.

Luke then follows the broader path of Mark (Luk. 5, 11 — Ch. 6, 11) until it leads to the 
sight of the entire believing crowd, the selection of the Twelve, and (Mark 3, 20 onward) 
to the unbearable scene with even his mother believing he was out of his mind. We 
already know that he replaced it with his beautiful sermon on the mount.

It is probable that, as noted, a phrase similar to "Blessed are the poor" and "Woe to the 
rich" had preceded, as well as other emphases on poverty. However, for Luke, the poor 
have consistently become something other than what they were in the Judeo-Essene



sense. After all, who among the Jews, who considered themselves so noble and rich, 
regarded the truly poor and needy Gentiles with such low esteem? It was especially to 
these Gentiles that the Gospel was to be proclaimed. As mentioned previously (Chapter 
4:18) and subsequently (Chapter 7:22), so it is here.
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Indeed, "blessed are the poor" and "woe to all those who consider themselves rich." But 
also blessed are those who now weep -  because of their sin -, those who hunger and 
thirst (Isa. 5:26; 65:12) for salvation from God, and those persecuted and 
"excommunicated" (V. 22) for Christ's sake. And woe rather to those whom the 
successors of the prophet-killers favor! Suffering and being reviled (as the apostle has 
to endure among you) is an integral part of following Christ.

"But to you, my true listeners, let this serve as the highest law from Moses' Mountain: 
Love even those who persecute you (V. 27-36), love and do not judge (V. 35-38)1"

Yet to all of them (Jews and Judaic Christians), remember what the Apostle warned the 
Romans about (V. 39, Rom. 2) -  not to claim any superiority and to master the world by 
appearing pious; after all, all of you are sinners. It is not the outward confession "Lord, 
Lord" that matters, but the true act of love, lest, according to the parable (Ezek. 13:11 
and following; Prov. 12:7), you wish to build your house on sand (V. 39-49).
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This is the three-part composition of this original attempt to directly introduce all the 
people into the mystery of the spiritual Kingdom of God, for which the earlier Gospel 
had only found a sensual expression (Mark 4). Given this interruption of the Mark 
narrative, which had become so necessary due to the pre-history, the opportunity was 
provided to immediately prove by action what the program of the new Gospel and the 
stumbling block in Patris (Luke 4:25 and following) had loudly declared: "It will be like in 
the days of Elijah and Elisha."

Immediately (Chapter 7), he brings salvation to the Gentile centurion in Capernaum — 
similar to how Mark had brought it to the Gentile widow of Elijah, namely for her gravely 
ill son from a distance, so here to a "boy" of the Gentile, who, because of his faith, is so 
favored by God. In this case, those offensive words about "little dogs" could be omitted, 
and the faith of the Gentile could express its confidence in all sincerity (Chapter 7:1 and 
following). However, Elijah's poor widow should now also — in accordance with the 
locality, in the vicinity, and because of the "new" history, in a new place, in Nain — have



her son back, surpassing Elijah in a significant way. He was not just recently asleep, but 
declared dead, on the way to the grave (V. 11 and following). Luke and his time soon 
discovered the Gospel's model in this (1 Kings 17:17 and following), and he then 
independently reproduced some details from it. "He approached the gate", "he gave him 
to the mother."
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To this set of actions, which are as closely related as in that program itself (Chapter 4:25 
and following), he juxtaposes a second group of images to overcome Judaism 
immediately in both its highest glory and its deepest offense.

Nothing in the Old Testament context can certainly be higher than John, this new Elijah. 
He indeed proclaimed the infinitely higher one as being so close. But recognized him? 
No, from the Old Testament standpoint, one might marvel at all the great things in the 
Gospel, but the Messiahship of Him, who does not appear with the rule of the Davidic 
king, is only questioned on this ground. Luke lets John (Chapter 7:18 and following) 
immediately do this through some disciples, without noting that according to the earlier 
Gospel, the Baptist had already been "delivered (to death)" when Jesus appeared (Mark 
1:12). However, the emphasis for Luke lies solely on the fact that even the greatest from 
the Old Testament standpoint, like this truly highest one, is lesser than the least in the 
Kingdom of God, stands below the Christian of the spirit, and especially below the one 
considered smallest. The Jewish eye is so dull that it cannot find the glory in the 
miracles of the spirit, that the brightest Gentiles become seeing and the Gospel is 
entrusted to the poor, and thus does not joyfully recognize the fulfillment of the prophets 
(Isaiah 35:5) about the messianic era (Luke 17:18-28).
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By the way, Luke notes in this reflection on the Baptist, almost parenthetically, that Mark 
(Ch. 11,28) has already occasionally rightly said that the obstinate Judaism itself did not 
unequivocally recognize its greatest greatness, did not heed its call to mourning. And 
yet he, who according to Mark (Ch. 1,6) ate no flesh and was otherwise such an ascetic, 
a Nazirite, Luke thinks of him in this way (Ch. 1,15), exactly the thing that the 
neo-Jewish special sanctity in the other Gospels places so above everything else for 
me. How much less will they now recognize the spirit-free Christian, principles like those 
of the Apostle (Rom. 14), to eat flesh and also to drink wine, "to eat with the sinners", as 
the Gospel states! (Ch. 7, 29—35).



However, the deepest offense Judaism took was to the acceptance of unclean sinners. 
Behold, here is such an unclean sinner, opposite the Pharisee. This one barely honors 
the Lord when he invites him, hardly as a Rabbi, neither by bath nor by kiss, but this 
pagan woman, she sits at his feet and bathes them with the tears of her sorrow and 
anoints him, not the head, which is anointed by God, but with humility the feet. Shouldn't 
Christ now say: "Your sins are forgiven?" She loved him, him the Pure One, especially 
because she felt deep remorse, thus also from the deepest heart (V. 38—52).
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As beautifully as Luke freely portrays; he was given here by Mark (Ch. 14, 3 et seq.) 
only the image ofthat loving woman who anointed the precious body of the Crucified in 
Bethany, to embalm him so worthily; but for the contemplation of the Baptist only the 
theme (Mark. 9, 11 et seq.).

After this certainly sufficient replacement of the most offensive piece in the old Gospel 
(Mark. 3, 20 et seq.), he returns to it as far as possible; because the Beelzebub 
accusation introduced from it (Mark. 3, 22 et seq.) and the rejection of relatives (Mark.
3, 30 et seq.) had now become headless, and thus also baseless.

Only one significant deviation from the course of Mark remains, a gap, the largest in the 
Gospel of Luke, which needs to be understood. He combines the miraculous feeding in 
the Elijah section with Peter's confession in the strangest way, and thus skips nine 
sections (Mark: 6, 47 —Ch. 8, 27). Why? It is solely because of the innovation of placing 
the offense in Nazareth at the beginning. Mark is so poetic that the disposition of his 
didactic images also stands in close connection with their modern presentation. So the 
departure from Capernaum to his hometown (Ch. 6, 1) was also dominant at the 
beginning of the entire Elijah section. After this first scene (V. 30 et seq.), the pagan 
dinner, thus in the land beyond, had to follow. But before (Ch. 5, 1) he had to steer to 
overcome the demon legion (to the pagan land), without being able to stay there longer, 
as the pagans did not want to know anything about the man who had become so 
dangerous. He thus had to return to Capernaum to overcome the last hostile powers 
(the incurable disease and death) (Ch. 5,21). The going back and forth (to the pagan 
meal, Ch. 6,30 et seq.) also had nothing offensive if a further departure, such as to 
Nazareth, to the offense (V. 1), intervened. This was now lacking in Luke, as he had 
drawn it from this context for so many reasons. So he couldn't possibly cross over and 
back immediately after that, that would have been too adventurous. So he is forced 
(Luke. 9, 10 et seq.) to keep the miracle of feeding on this side, and — there was 
naturally no thought of returning across the rebellious waves, but then everything that 
followed also became baseless; only with the second main part, Peter's confession, can



he gain a foothold. But how sensibly, despite all this deviation, has he held onto his 
original even here! In Mark, following the miracle of feeding, Jesus goes to Bethsaida 
(Ch. 6,43), and before Peter's confession to the same (quiet) Bethsaida (Ch. 8, 22). And 
behold, Luke achieves by combining the feeding miracle and the confession that he 
remains entirely in line with his foundation; he feeds the crowd just "near Bethsaida" 
(Luke. 9, 10), so he is also there shortly before the confession; i.e., with him before Ch. 
9, 18.
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So far the first innovation in this Gospel had worked, the emphasis on the offense in the 
homeland, this emphasis on the Pauline element: But as justified as this emphasis may 
have seemed on all sides, it is nevertheless just a worsening, as Luke himself reveals. 
The offense in the hometown, where it is shown that the prophet is worth nothing in his 
own country while he has done and seemed so high outside, only makes sense if it 
follows after such a demonstration of power. Luke also has all that precedes it in Mark 
(Ch. 1—5), all these acts of power, especially in Capernaum, so much in mind that he 
even silently presupposes all this. He lets the unbelieving Nazarenes "see all the signs" 
that "he has done in Capernaum" (Luke. 4, 23); but behold, in Luke he hasn't been there 
at all! His dependence on a gospel text that initially had Jesus come to Capernaum and 
work there longer, then find offense in Nazareth, exactly as it still lies purely in Mark 
(Mark. 1, 21; 6,1), but only in him, is thus so evident. Similarly, our Mark's Gospel, and 
only this one, has the coming to Bethsaida both at the feeding miracle and before 
Peter's confession, the structure that guided Luke in his combinations.
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The material skipped from the Elias section, together with the entire wandering in the 
North, in the semi-pagan regions up to the pagan land of Phoenicia (Marc. 7-8), 
however, provides welcome material for the development of his own new Elias section. 
The journey through the pagan land of Samaria and the most definite revelation of the 
universalistic nature of Christ was indeed the subject of this new part of the gospel. And 
here his entire productivity in re- and post- and reforming shines in a brilliant light (Ch.
9, 51 — Ch. 18, 16).

The whole is the loudest recognition of Paul, as a true apostle of Jesus Christ: first, his 
apostolate is genuine (Ch. 9, 49 — Ch. 10, 24), and secondly, Pauline doctrine is 
genuinely Christian (Ch. 10, 25 — Ch. 18, 16).



The very beginning (Ch. 9, 49 and following) is telling. John, the Apocalyptic, wants to 
forbid someone who casts out devils (saving pagans) without belonging to the circle of 
the Twelve. Isn't that Paul? "Do not hinder him, for he is not against you," says the 
beginning, already following the example of Moses (4th Moses 11,26 and following).
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A. He is a true Apostle. Christ shows this through deed and word. Through his deeds, in 
that he goes through the pagan lands with regard to their fulfillment, and also preaches 
the gospel to the Samaritans (Ch. 9, 51 and following). They might not accept it 
immediately, but whoever, in agreement with the Apocalyptic and his so spiritually 
related brother James, rains fire on those who are not immediately repentant, 
misunderstands Jesus' spirit poorly. The Apostle understands him, who with equally 
patient love continues to take care of them, just like Christ here (B. 52 — 56). Those 
who have any Jewish-earthly thoughts and concerns are not true disciples. Self-denial, 
tireless activity, no regard for the dead is required to follow Jesus on the Apostle's 
pagan path (V. 57-62). Thus, Paul is a) a genuine Apostle.

But he is also b) an equal. For Christ has already instituted the pagan apostolate in the 
Seventy, most solemnly, and woe to those who reject these pagan messengers! They 
reject Christ and God himself. Beware, you fishing cities of the fisher apostles and 
pillars, especially you, Capernaum of Peter! Even if you consider yourselves sky-high 
(Ch. 10,1—16) like them, how deeply you will be humbled!
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c) The pagan messengers are indeed the true ones, those that make Jesus the most 
real. For they are the ones who overthrow the kingdom of Satan, they are the ones who 
reveal what the Father is (B. 17-24), the Father of All, the Father of the immature.

B. Paul's teaching is also genuinely Christian. Here follows a formal edifice of Pauline 
thinking and will, of course, entirely in epic-didactic form and mostly in happy emulation 
of the parable discourse, mixed with instructive images, a work as insightful as has 
already begun to shine in the critique of the Marcion Gospel.

The foundation is the Pauline triad "Faith, Love, Hope, but the greatest of these is 
Love." This is addressed twice from different perspectives, at the beginning and end. A 
series of teachings is introduced through five explicit sections, in which 1) the 
anti-Christian nature of rigid Judaism or Jewish Christianity, 2) fidelity to the Spirit, 3) the



supra-Jewish, 4) the pagan-friendly nature of true Christianity, and 5) the necessity of 
full pagan recognition are taught.

Thus, hear, as Luke (10, 25-11,13) wants to say collectively, what true love is. The 
Good Samaritan shows it to you. And one thing is necessary, faith, not the busyness of 
Martha: Mary has chosen the best part. But hope, it will not let you be put to shame if it's 
directed in prayer only towards true goods. "Father, give us your Holy Spirit, thy 
kingdom come, give us our daily bread, forgive us as we forgive, and lead us not into 
temptation!" This is the right prayer, certain to be heard. This, too, with the first petition 
of the entire section for the Holy Spirit, is the original form of prayer, although it is only 
preserved in some manuscripts so purely, but especially in the oldest Luke codex (that 
of Marcion). Later, this prayer was made more like the Old Testament form (Matt. 6, 6 
ff.); even so, it is a pearl of Christianity.
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Listen to how anti-Christian all Judaism is, which slanders Jesus (Marc. 3, 23 ff.) and 
Paul, claiming their pure deeds to be demonic. Therefore, beware of reverting to 
Judaism, into the essence of the Pharisees and Scripture scholars, the murderers of 
prophets who have always resisted God's wisdom (Ch. 11, 14 ff.).

III. True Pauline Christianity teaches you the necessary fidelity to the Spirit in contrast to 
the leaven of all Judaism (Ch. 12-13,9) 1) regarding the expression of faith, which 
should be open and can and must be fearless (Ch. 12,1-12); 2) concerning temporal 
goods, which the Jewish heart cares about, as futilely as needlessly, while everything 
depends on the enduring, eternal good (V. 13-34); 3) about the approaching judgment of 
the Lord, who comes to separate the decisively faithful from the half-hearted (V. 49). 
Consider a) that it is near, b) it is getting nearer, c) it affects all the unrepentant equally, 
and d) grants only a short reprieve to the withering fig tree (Ch. 12, 35 — Ch. 13, 9).
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IV. True Christianity is entirely supra-Jewish. It will keep doing good on the Sabbath, 
faces resistance, but perseveres and separates the Christians of mere words, those 
who pride themselves on their kinship with the people but are only related to the 
Jerusalem that has killed him like all prophets (Ch. 13, 10-35).

V. The condition to participate in Jesus' supra-Jewish kingdom essentially consists of 
being friendly to pagans, 1) not wanting to be the first, 2) accepting even the least, the



most despised, 3) and also creating that kind of self-denial in time, ready to break with 
national kinship (Ch. 14).

VI. The necessity of unambiguous acceptance and recognition of the pagans who have 
become believers should teach you 1) God Himself, who rejoices especially over that 
which has been found again. Why do you harbor resentment, Jewish-Christian, while 
the Father joyously welcomes the prodigal son, even celebrates and distinguishes him 
(Ch. 15)? 2) Also, the wisdom ofthat steward should show you that it matters to divest 
oneself of the presumed wealth in order to be received into their eternal dwellings (Ch. 
16, 1-13). And 3) even the right adherence to the law should teach you this. It does not 
consist in holding the Old Testament to be unbreakable, which only prophesies about 
Christ, but according to Christ's word (Marc. 10, 8 ff.), to preserve the eternal law. Yes, 
only listen to Moses and the prophets to recognize that the poor (Lazarus), the poor 
pagan, is precisely the one who is saved (Ch. 16, 14-31).
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VII. In short, everyone should grasp with Paul: 1) primarily love, which annoys no one 
and forgives everyone (Ch. 17, 1-6); 2) faith, which alone justifies (V. 7-10), thereby 
saving and purifying everyone, even if only the Samaritan acknowledges it (V. 11-19); 
and 3) the right hope, both for the nearing of God's Kingdom, which doesn't come with 
outward signs but begins among you, and then, departing, arrives suddenly everywhere 
(V. 20-37), as well as for the answering of your prayers, if they are incessant (Ch. 18, 
1-8).

Lastly, he summarizes the essence of Pauline doctrine in the beautiful parable of the 
Pharisee and the tax collector. The prideful Jewish Christian looks down on the 
wretched pagan. But this pagan, turning humbly to God's grace, is the only one who 
leaves justified (Ch. 18, 9 ff.).

Thus, Luke makes a complete transition from his explanation of one section (Marc. 
10,1-10) to a universal gospel part concerning the subsequent piece by Mark (V. 11 ff.), 
which speaks about the small contribution of the often undervalued pagans, to whom 
the Kingdom of Heaven is assured. Luke has accurately captured its meaning and 
beautifully illustrated it in his concluding parable.
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Therefore, this primary task, to portray the believing pagans as at least fully equal, the 
Jewish Christians as rather embarrassing, and the Apostle to the Gentiles and his



journey through the land of the Gentiles as completely aligned with Christ, is abundantly 
fulfilled.

From now on, only a few points need to be further emphasized. Contrasted with the 
blind Jew who blindly calls out to the son of David (given his history, doubly blind), the 
image of the chief tax collector, Zacchaeus, the pure one, should be presented, 
demonstrating how Christ himself visits one of these "little ones" who no longer need to 
compensate for their insignificance through the barren fig tree of Judaism. He directly 
visits him and purifies even this chief tax collector and sinner, through his active grace, 
making him too a son of Abraham, as Paul explains in Romans 4 (Ch. 19,1 ff.).

Upon entering Jerusalem (Ch. 19,11), he preempts the Judaistic delusion that Jesus 
Christ is especially intended for Israel. His Kingdom isn't expected in such a limited and 
earthly way but from Heaven, and woe to those who rebel against Him! The massacre 
under Titus affects them. And blessings to those who, unlike the Jewish apostles, didn't 
bury their talents but have invested them among the people, reaping abundant interest. 
The apostle who did that is the silent and faithful servant who will be put in charge of 
much (Ch. 19, 11-27).
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In the "Parousia speech" (Ch. 21), it's timely (around 100 A.D.) to specify more closely 
that the destroyed Jerusalem will still be trodden down by the Gentiles for a much 
longer time than the Apocalypse (68 A.D.) and even the earlier gospel (around 80) had 
expected.

In the Passion narrative, it's more explicitly highlighted that Judaism alone is to blame 
for Christ's death. "Three times" Pilate wants to save him (Ch. 23, 1-25). And even the 
sight of the two criminals, among whom Christ is counted according to Mark (after 
Isaiah 53), immediately brings his Pauline perspective to the fore. Only the one on the 
right could mock him. For the crucified remains a stumbling block to the Jew. Only the 
Gentile on the left realizes that faith alone justifies, so he can immediately enter the 
paradise of God with him (Ch. 23, 39-43).

The mysterious cry with which the Son of God dies according to Mark (Marc. 15, 37. 39) 
and makes the pagan captain the earthly witness that this truly was the Son of God, he 
no longer understands. He resolves it into a clear word (Ps. 31, 6): "Into your hands, I 
commit my spirit." Only the darkness in the middle of the day, prefigured by the prophet 
Amos (Am. 8, 9) and faithfully occurring at the sixth hour according to Mark (Marc. 
15,33), with which Luke (Luk. 23, 44 ff.) then lets death itself happen, — only this event



and those words of Godly devotion awaken the captain enough to recognize, "Truly this 
man was righteous" (V. 47). All the more, it was appropriate here to be more careful, as 
he only brings the pagan captain to a complete Christian confession in Acts (Ch. 10).
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The tendency to be more expressly Pauline affects the depiction of the resurrection. 
Above all, with Luke, the appearance of the Risen One must occur in Jerusalem itself, 
for Peter's proclamation had once raised the Jerusalem community to the original 
community. The disciples, therefore, must have been there from the beginning, not fled 
back to Galilee to receive the Holy Spirit and establish the community. Luke does this 
also for the benefit of his Acts of the Apostles, which can then prevail even more over 
the old one (Ev. Luk. 24, 12-53).
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Of course, he faithfully adopts the beautiful innovation of the Gospel of Mark in the 
resurrection representation (Ch. 23, 48 — Ch. 24, 11 and V. 47—51). The angel no 
longer tells the women (Mark 16, 7): "Go to Galilee; there you will see him, as he said," 
but rather "remember the words he spoke to you in Galilee" (Luke 24, 6). However, the 
distinction should not be left to the head of the Twelve that the appearance of the risen 
one first came to him; he could only see the tomb as empty (V. 12). It is another, not 
Peter, who was on the way from Jerusalem to — one instinctively thinks of Damascus, 
but in the Gospel typology, it had to be called Emmaus. And it was to him that the 
essence of the risen one first became clear (Acts 9, 18; Luke 24, 31), for it was through 
him that the death of the Messiah and its higher meaning for the equivalent salvation of 
all became clear, he first recognized the necessity of suffering for this (Rom. 3, 23—26) 
(V. 13—35).

So even in this case, his Paulinism only became more decisive and open, as far as the 
prescribed shell of the Gospel allowed at all. There should also be no merging or 
mingling of the Apostle with the Twelve (Mark 16, 15).
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The revelation of the risen one to them had to be separated from the Twelve, i.e., this 
had to be made the spiritually highest as the first. And it can only be, must become, talk 
that he first appeared to Peter (Luke 24, 34). The two now tell Simon and his followers 
"what happened on the way" (V. 35), just as Barnabas and Paul (Acts 9, 27) in 
Jerusalem tell "how he saw the Lord on the way."



In Mark, it is said (as still preserved in Matthew 28,17): "Some doubted" at the 
appearance of the risen one. In Luke, they all doubt from the beginning (Ch. 24, 11) and 
remain so (V. 37 ff.), as they want not only to see with their eyes but also to touch with 
their hands. Therefore, they now have to be explicitly assured of the identity of the risen 
one with the crucified, the Son of Man (V. 38—43), they must understand the necessity 
of the suffering Messiah (V. 44—46). But the filling from above, the filling with the Holy 
Spirit had to do the best for these dull Jewish hearts in the end (V. 49). What good did it 
do that the Twelve were close to Christ in the flesh? They hardly understood him on the 
main matters, what advantage do they have over Paul? Nothing. That is the result of 
this Gospel, which should now also be factually proven by the Acts of the Apostles 
outside of any typological shell.
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The apologist turned to it right from the beginning of the resurrection story, staying in 
Jerusalem. Accordingly, he now also interprets the commission of the risen one to go 
among all nations (Mark 16,15) more precisely as "beginning from Jerusalem." 
Accordingly, the ascension now takes place near Jerusalem, at Bethany, already 
favored by Mark (Luke 24,50). But the conclusion in Mark itself (Mark 16, 20): "And they 
went out everywhere proclaiming with his assistance," now became his, the new Acts of 
the Apostles.



Chapter Six.
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The Pauline Acts of the Apostles 
and the Gospel of Fulfillment.

Luke already stated in the preface to his gospel, which he dedicated to a high-ranking 
Pauline Christian, Theophilus: "Since many have undertaken to set down an orderly 
account of the events that have been fulfilled among us, I too decided, after 
investigating everything carefully from the very first, to write an orderly account for you, 
so that you may know the truth concerning the (Pauline) teaching" and, we must 
assume, how baseless the accusations of Jewish delusion are against the greatest 
apostle of Jesus Christ. He had in mind, among the "many", besides the original gospel 
itself, also its anti-Pauline adaptations. But what the Christians have fulfilled does not 
only encompass the realm of Jesus's first life but also the activity of the apostles 
themselves, through which God's plan was fulfilled. The criticized "many" also include 
that first attempt to portray the apostolic activity, the fate, and preaching of Peter. 
Throughout the gospel, he already fought against their anti-Pauline malice, therein 
presenting the apostolate of Paul as an eager one, directly established by Christ, and at 
the same time, as the highest. He could also, in the gospel, bring the Pauline essence 
to the fore more unambiguously and purely, even with this sharpness, that faith alone 
justifies (Luke. Ev. 10, 41.42. 17, 10), because one had to fight here emblematically 
and allegorically, and only in this way.
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Now it was about overcoming the cold wrath of Jewish Christianity against the apostle 
as the allegedly rejected head of the Simonians. The Judaist Peter story had to be 
superseded by a real apostolic story, a history of surpassing both apostolic heads, to 
thereby make one appear entirely apostolic and the other entirely in agreement with 
him.

The history of the original community was preserved in its entire ideal stance (Acts 1,
12—Cap. 8). The first thing in that Petrine apostolic story, the replenishment of the 
apostolate, the number twelve, after the traitor was struck by the curse of the psalms 
(69 and 109), was just to be reproduced (Cap. 1,12—26).
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The relation of the Field of Blood in Jerusalem to the blood money (in Matthew) could 
now even be explained as well known. How well known was that to the "Jewish 
Christians in Jerusalem" (Verse 19)! But right after that, the Pentecost feast with its gift 
of the Holy Spirit, speaking in tongues, invited a reformation. It could and had to gain a 
universalist significance.—The stuttering speech of ecstasy in the alienated language of 
the psalms and prophets, which was so highly valued by Jewish Christians and was 
explained by their apostolic history as the particular property of this Jewish apostolic 
circle, was given a special twist by Paul's apologist. It became a speaking in new 
tongues, in the languages of all nations, to thus be understandable to everyone (Cap. 2, 
8—12). The word of Christ does not belong exclusively to this or that tongue but fulfills 
what the beautiful Psalm (Ps. 19, 1.2) had said about the preaching of the heavens and 
all creation: "The word goes out into all the world, resonating in every ear, unfamiliar to 
no language!" Thus, the Spirit of God, who embraces all nations with equal grace, had 
already pointed the Twelve themselves, more expressly than in the evangelical gift, to 
banish the demons of paganism (Mark. 3,15.6, 7), to all nations. So, Paul only 
implemented what everyone should have done.

339

However, the merit of the apostle to the Gentiles, of having factually done this first, 
which all apostles should have done, was so ambiguous in the eyes of Jewish 
Christians that it had to be taken away from him to make him more fitting to the needs of 
Jewish Christians. Peter himself, long before Paul, after immediate revelation, must 
have overcome the Jewish legal aversion to the impure Gentile. In that coastal region of 
Lydda and Joppa, where, according to Peter's proclamation, he had worked such 
wonders (Acts 9, 32—43), he was supposed to bring true salvation to the Gentile, 
whose prayer for salvation God had answered, namely to participate in the community 
of those saved through baptism. The main site of pagan occupation in Palestine was 
Caesarea on that coast. The Syrian captain of Elisa, who had already found salvation 
far away in the female parallel of Elisa's widow (Mark. 7, 24), which also belonged to 
that Phoenician coastal region, now received it in Caesarea through Peter himself (Acts 
10,1—48). And how could he immediately counter the emerging reproach of the 
Judaists by referring to God's revelation (Cap. 11, 1—18)! As for the composition, the 
Pauline narrator here, as elsewhere in smaller contexts (Luke. 7,18—20), shows the 
epic inclination to calmly repeat the same thing upon receiving reports.
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From the outset, after his conversion, Paul had proclaimed the Gospel to Arabia without 
consulting an apostle (Gal. 2:17). This too should be neither a merit nor a reproach for 
him. Another among the most celebrated men of the early church, Philip, without 
specific apostolic authority but "seized by the Spirit," had clarified the suffering servant 
or the fulfillment of Jehovah's servant (Isaiah 53) to the eunuch in the land of the Moors 
(Acts 8:25-40).

Even the merit or reproach for Paul, of having established a community of Greeks in 
Syria and its Hellenistic capital, Antioch, had to be set aside. Some Hellenistic Jews 
from Cyprus and Cyrene had long before brought the Gospel to the Greeks in Antioch 
(Acts 11:10, 20). Even the indisputable fact that Paul had worked among the pagans in 
Antioch and from there turned to the pagans of Asia had to be viewed from another 
perspective. The former was, in essence, initiated by the early church itself. Once a 
pagan community had been established by those Hellenistic Jews, Barnabas is sent 
from Jerusalem to inspect it. It was validated by him, and thus by the early church itself. 
Only then is Paul called to "collaborate" with him and therefore with them (Acts 
11:22-25). But Paul's departure to the pagans only occurs under the higher authority of 
the church itself or the Holy Spirit, which speaks through it (Acts 13:2-3). In short, as an 
apostle to the pagans, Paul not only acted entirely according to Jesus's own will (in the 
Gospel) and not only according to God's higher decree (right from the first gift of the 
Spirit) but also did nothing new, as the apology claims.
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At the same time, it cannot be emphasized enough that Paul was by no means an 
opponent to Peter but was fundamentally similar to him. Just as Peter heals the lame in 
the proclamation and thus provokes persecution (Acts 3:1 ff.), Paul likewise heals the 
lame in Lystra, only to experience a similar yet even more significant persecution there 
(Acts 14:8-18). — Peter resurrects a believer in Lydda (Acts 9:38 ff.), and Paul 
resurrects a young man in Troas (Acts 20:9-12) who, in truth, can be said to be 
fortunate, being named Eutyches. But the Gospel model (Mark 5:39 ff.) preserves 
individual traits, even in this second representation (V. 10). — Peter is freed from prison 
by an angel (Acts 12:7 ff.), and Paul is similarly freed in Philippi by the angel of the 
earthquake (Acts 16:25 ff.). — Peter bravely defends himself before the highest court in 
Jerusalem (Acts 4:8-21), and Paul does likewise before such a high court, the 
Areopagus of the pagan world (Acts 17:22-33), and both are released.
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However, the conflict between Paul and Peter in Antioch (Gal. 2:11 ff.) is entirely 
omitted. The entire bold independence of the man, who recognized himself as called 
and authorized solely by God, is concealed. It remains unsaid that, without consulting or 
even seeing any apostle, he worked for three full years among the Gentiles as an 
apostle. It is also not mentioned that Paul was so completely beyond the law to calmly 
declare the Gentile Titus as his favorite companion and to bring him uncircumcised 
among the saints of Jerusalem (Gal. 2:3). In general, the history of the apostle from this 
reconciling apologist differs from that which the apostle himself gives, especially in the 
Letter to the Galatians. It acts like a cloak of Christian love for a stumbling block, which 
is, however, only for the wicked world.

Indeed, the apostle has to endure the opposite from his defender. He has to consent to 
have Timothy circumcised "because of the Jews" (Acts 16:3), and to undertake various 
Jewish vows in Cenchrea near Corinth (Chap. 18:18) as well as in Jerusalem, to 
appease the Jews (Chap. 21:23 ff.).

Having thus made him equal to Peter, and having made Peter Pauline in character, the 
nerve from which the most hostile accusations against Paul were raised was severed.
He was accused of being the head of the Simonians, that Simon Magus was in stark 
contrast to Simon Peter. The hurtful suspicion and mockery could thus, after such 
comprehensive preparation, be more simply dismissed. The given story said that the 
supposedly great Simon, with his Samaritans (semi-Gentiles), was baptized and 
converted, but lacked the higher gifts that only true apostles could provide. He had then 
tried very unsuccessfully to buy the apostolic gifts with money (Acts 8:9-24). This story 
could no longer be bypassed, but had to be included. But it is now done as if it had 
nothing to do with Paul, as if Simon Magus was really a Samaritan sorcerer, and the 
story had occurred long before Paul's conversion. It thus appears just before Chap. 9. In 
this way, Luke fulfilled his task of presenting everything accurately from the beginning. 
How curious this story of Simon is! But if one translates the Samaritans as Gentiles, 
Simon Magus as the counterpart of Simon Peter, as the head of the heresy Paul, then 
you find a coarse and genuinely Jewish-caricature of Paul. However, it is still telling in 
every detail, as much as Luke tried to give a different twist to the whole Simon legend.
— The criticism might not have been so bold to express what is so telling if we did not 
have that anti-Pauline book of Peter's preaching preserved outside our Acts of the 
Apostles in the Judeo-Christian editing of the "Clementines", which still so bitterly and 
only more explicitly depicts Simon as Paul, representing what he had been to the 
orthodox Jewish community from the beginning. The primary heretic, a half-pagan, a 
Samaritan man with demons or the supreme demon, the arch-enemy of Israel in 
alliance. — The transfer of funds to the Jerusalem community had been interpreted in 
such a Jewish way as if the apostle to the Gentiles wanted to buy recognition for himself



(Chap. 8:18-19). What did the apologist do in our Acts of the Apostles regarding this? 
He entirely conceals that the last journey of the apostle Paul to Jerusalem, as we know 
from the Corinthians letters, had only this meaning, to bring again a contribution of the 
pagan communities to Jerusalem. And since the fact could not be entirely ignored that 
Paul had made an effort to remember the poor of Jerusalem (Gal. 2), this was viewed in 
an entirely different light. He had done that with Barnabas, but only because of the 
famine that had prevailed under Emperor Claudius in Palestine (44 A.D.). Moreover, he 
was supposed to have simply been a messenger of the Antioch community itself (Acts 
11:27-30). This donation must have taken place long before that meeting of Paul with 
the pillar-apostles, where there was recognition of the apostolate to the Gentiles and of 
the uncircumcised Gentile community, combined with assurances of contributions for 
the poor of Jerusalem.
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This meeting itself (Gal. 2, 4ff.) had to consequently take on a very different 
appearance. The time, namely 14 years after Paul's first presence in Jerusalem, was 
given; also the coming together of the three pillar apostles with the apostolic men Paul 
and Barnabas. However, it now became a formal Apostolic Council, at which Peter and 
James spoke as liberally as the staunchest Paulinists, while Paul, on the other hand, 
was equally willing to concede that the law should not be entirely abolished for the 
Gentiles (Acts 15,1-31). The compromise that the later Paulinists had entered into with 
the moderate Jewish Christians, that even the uncircumcised should be recognized, 
provided they fully complied with the marriage laws and dining customs, or conformed 
to Jewish customs, was presented as the result of this council.
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Paul had thus sufficiently satisfied the Judaistic demands in this apology:

His personality and his apostolic office were protected by this new apostolic history and 
made acceptable to the hostile Jewish Christianity, but at the expense of his true 
greatness, his unique acuity, and independence. If Peter's preaching had intensified the 
Galatian letter in its anti-Petrine sharpness, it was now denied for apologetic interests. 
Paul was justified, but half of his historical essence was abandoned. Only in the gospel, 
only under the veil it offered, leaning on the celestial head of the community itself, could 
it have been more forcefully asserted. This is how the same Paulinist had to twist 
himself.



That is the apologetic work of the "Nach-Lueg" (possibly a typo or unfamiliar term) at the 
beginning of the 2nd century (around 100-105 AD).

He didn't have great luck among his contemporaries. Although everyone must have felt 
enriched by the new, abundant treasure of genuine Christian teaching that was found 
throughout the new gospel, the factual innovations in it, which were too openly in the 
interest of defending the Gentile apostle, did not fully pass. Not the actual work of Christ 
through Samaria; not the establishment of the Gentile apostolate among the seventy 
disciples alongside the twelve. But what's even more curious is the Acts of the Apostles. 
It's undeniably from the same author as the gospel, intended by him as the second part 
of his narrative work, and just as certainly emerged shortly after the gospel. It's already 
cited around 120 AD in the so-called Clement's letter (Cap. 5), more specifically in the 
letter of Polycarp around 150 AD (Cap. 51. Acts 2, 24), but only towards the end of the 
2nd century did it receive unequivocal recognition, even in Pauline circles, while in 
Jewish-Christian circles, like for the "Clementines" around 105 AD, it was virtually 
non-existent.
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The effort to promote the Gentile apostle was too obvious. People noticed the intent and 
were put off. They became even more rigid, and lest all the beauty and goodness in the 
new gospel work perish, lest the Judaistic gospel form, in general, the ever-increasing 
narrow-mindedness of Judaism itself had to be successfully overcome, the matter had 
to be approached entirely differently.

It could only happen from the Jewish-Christian perspective itself, which leaned towards 
the Pauline essence to the extent that it recognized without reservation the full equality 
of believing Gentiles in Christ as God's own will.
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A learned Jewish Christian, who thought in a Pauline manner, placed the highest value 
on good deeds, but also fought against the actual Jewish Rabbis as well as the 
exclusivity of rigid Jewish Christianity, such a Jewish Christian undertook this work of 
reconciling mediation in the form of a gospel. He directed himself against the 
extravagances of the Lucan evangelist, as well as the preceding Judaistic gospel edits,



mainly returning to the original gospel book. He supplemented this with the most 
appealing from the new Pauline work but also took the main keywords from the 
Judaistic gospels to then overcome them all the more decisively. This unifying gospel 
work is still completely preserved for us, even in terms of content it remains the most 
faithful, the most extensive among ours, named after Matthew, with which name the 
author (Matt. 9, 9) made the tax collector especially chosen by Mark one of the Twelve.

The whole thing was viewed from the later Jewish-Christian perspective, that the Old 
Testament as such, not just the law, but "the Law and the Prophets" (Matt. 5, 17) 
remains the foundation and Christ's new essence is consistently only its fulfillment, but 
also the fulfillment that decidedly goes beyond the Jewish essence and therefore fully 
corresponds to the righteousness-loving Gentiles.
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"I did not come to abolish the Law or the Prophets but to fulfill them. However, your 
righteousness must be entirely different from the Jewish one." (Chapters 17-20). This is 
the theme of this new work, which mediates between Jewish Christians and Pauline 
thought in every respect. Initially and explicitly, this is the theme of the great Sermon on 
the Mount, which the author places at the forefront of Jesus's public ministry as the 
opening sermon for the entire Gospel (Chapters 5-7). The same "I have come to fulfill 
the Old Testament entirely" is also the theme or principle of this new narrative scripture. 
Everywhere, what the original Gospel contained -  factually and only in that manner -  is 
now being declared: that everything is the fulfillment of Old Testament types. The 
Jewish-Christian editor of this Gospel repeatedly emphasizes: "This happened so that 
what is written in the prophets might be fulfilled." For example, Mark quoted Isaiah's 
stern words against those "who have eyes but do not see" almost verbatim (Isaiah 
6:9-10, Mark 4:12). Matthew (Chapter 13, 13) repeats this, adding the words with the 
explanation: "thus fulfilling the Old Testament."
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In this sense, the beautiful, profound conception of Jesus as the Son of God is retained, 
as it had been presented by Paul's followers (Luke 1:26-38; 2:4-5), based on Isaiah's 
prophecy of the virgin (Isaiah 7:14). This fulfillment of the Old Testament is explicitly 
demonstrated (Matthew 1:18-25), which was only implicitly present in Luke (Luke 1:27). 
However, the view of Jesus as the Son of David is not only maintained but is 
emphasized even more. The genealogy of the first Jewish-Christian version of Mark's 
Gospel remains as illusory as it was in Luke (Luke 3:23). However, the Jewish-Christian 
need for the title "Son of David" is even more pronounced, just as there was a fondness



for titles in other contexts. Accordingly, the genealogy is placed at the forefront 
(Matthew 1:1-17), and the entire Gospel is titled "The Book of the Birth of Jesus Christ, 
the Son of David." The genealogy is also structured differently from the Pauline Gospel, 
arranged more systematically in three sets of 14 generations from Abraham to Jesus (V. 
17). This arrangement required the omission of four kings (Ahaziah, Joash, Amaziah, 
Jehoiakim). Throughout the narrative, the title "Son of David" frequently resounds (9:27, 
11:23, 15:22, where even a Gentile uses it, and 20:31, following Mark's usage). The 
Pauline idea that Jesus Christ is something infinitely greater, namely the Son of God 
Almighty, is preserved, but the Jewish-Christian form is adequately maintained.
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Hand in hand with this effort to see Christ as primarily the fulfillment of the Old 
Testament, there's an emphasis on upholding the Law as eternally valid. Although the 
title was more preserved than the actual substance, there was still a strong emphasis 
on fulfilling the Law in the ethical sense of the word, even in direct contrast to Lucanian 
antinomianism. For example, the beautiful parable of the great banquet, in which Luke 
(14:16-24) says that beggars from the streets are invited instead of the initially invited 
Jews who did not come, is adopted (Chapter 22:1-10). However, it is added that all 
those without the "wedding garment" of good works would be cast out (V. 11-14). Luke 
(13:27) has Christ reject those who rely on association with Jesus but do not humbly 
seek the narrow gate to God's house. In contrast, Matthew (Chapter 7) warns of those 
who do not bring good works, "those who cast out demons and perform great miracles," 
but commit lawlessness. Throughout, the practice of good deeds is emphasized.
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This assertion of the Israelite perspective, emphasizing Christ's lineage from David and 
fulfilling the Law, is joined by emphasizing the Jewish-Christian community form, with 
Peter as a cornerstone for the Church of Christ. In this sense, the start seen in Mark 
(Mark 8:16) is shaped into that solemn declaration in Matthew (16:17). While all 
apostles (Matthew 18:18) have the power to bind and loosen, and the keys to God's 
kingdom (based on Isaiah 22:22), as also mentioned in Revelation (Chapter 3:7), it is 
Peter, the head of Jewish Christianity, who is primarily granted this right because of his 
initial confession. It's not the fleshly Peter, who can immediately become Satan 
(following Mark 8:33, Matthew 16:23), but the faith Peter had just expressed that serves 
as the foundation for declaring Peter as the cornerstone. The framing is so personal that 
later interpretations had enough basis for their views, sufficient for any superficial 
Christianity where appearance is everything. The faith linked to the Jewish-Christian 
community form is what is highly praised.
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These are the basic principles of the new gospel, which has clearly preserved the signs 
of its time, in the inclusion of community regulations of Jewish-Christian character 
(Matthew 18:15-17), in the term for "church" (ekklesia), as well as in some other later 
terminology (Chapter 18:24; 28:19).

The strength of the composition of this scholar of scripture is doctrinal. The author has 
focused on direct teaching, and his main activity is the elaboration of larger discourses. 
He unmistakably first elaborated on these, and only then shaped the narrative part.

Above all, the first discourse appealed to him, which Luke (we know, when?) concluded 
with the separation of the Twelve on the holy mountain (Luke 6:20-48). He preserved it 
entirely, beginning (Luke 6:20 ff.; Matthew 5:3 ff.) and end (Luke 6:48 ff.; Matthew 7:24 
ff.), but enriched and excellently formed it, incorporating all the beautiful parts that the 
Gospel of Luke otherwise offered in relation to that main theme. He viewed everything 
from the perspective of fulfilling the Law and the Prophets, thus making it the opening 
discourse or program of his entire gospel (Chapters 5-7).
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A second occasion for a discourse was the instruction of the disciples during their 
sending out (Mark 6:7 ff.). He maintained the theme given here but immediately added 
the elaborations that Luke provided in his version of the instruction for the 70 disciples 
(Luke 10). He also took the particularist word of Judaism: "Do not go the way of the 
Gentiles", only "you have to go through the cities of Israel" (albeit in its entirety), fully 
satisfying the Jewish Christians, even raising objections to Luke's journey through 
Samaria, this ultra-innovation, with the added protest: "and not on the way of the 
Samaritans" (Matthew 10:5). However, through everything else, it should show that this 
restriction was only initial and transitory. After this concession, he emphasized all the 
more explicitly the universal determination of salvation and the kingdom, and even 
untimely emphasized Israel's exclusion, as already seen with the centurion of 
Capernaum (Chapter 8:11.12.), where there was no trace of disbelief from Israel. With 
the instruction, he also provided everything comforting for the disciples that was found 
in the gospel at Mark's (Chapter 13:9-13; 9:37. 41) and at Luke's (Chapter 12:2-9. 
51-53) concerning the persecutions the preachers of the gospel would face.
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A third opportunity for discourse was offered by Luke (Luke 7:18-35) through his 
sending of the disciples of John, along with the subsequent warning speech of Jesus to 
his compatriots. He also added corresponding parts from the rest of the Gospel of Luke 
(Luke 10:12 ff., 21 ff.) and concluded everything with the beautiful imitation of Jeremiah 
(Jeremiah 6:16): "Come to me, all of you, that you may find rest for your souls."

A fourth discourse occasion he derived (Chapter 12:24 ff.) from Mark's discussion 
(Chapter 3:22 ff.) against the accusation of the Pharisees, "he has Beelzebub", 
incorporating elaborations from Luke (11:29 ff. 24 ff.).

The parable discourse (in Mark, Chapter 4) becomes for him (Chapter 13) an occasion 
to gather all beautiful parables that relate to the Kingdom of God, to which he can add 
some new ones based on Old Testament models (Zephaniah 1:3; Matthew 5:41; Daniel 
12:3; Matthew 5:43; Proverbs 8:10 ff.; Matthew 5:45; Ezekiel 34:17; Matthew 5:49) or 
with more freedom modeling the main original (Mark 4:26-29; Matthew 5:24 ff.).

The section on the presentation of the kingdom in Mark, whose actual meaning was not 
clear to him, gave him the opportunity to further elaborate on the topic of the offense of 
the little ones according to Luke's themes (Luke 15:1 ff., and 17:3 ff.), and in doing so 
present the punitive system of his church's time as ordained by Christ himself (Matthew 
18:15-17).
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A prime opportunity to combat purely Jewish Rabbinism was offered to him (Matthew 
23) by Mark's brief word against the hypocrisy of the scribes. This remains his 
foundation, but it is built up into a substantial structure with the elements that Luke had 
given in his initial version (Luke 11:38 ff.), as well as the antitheses which probed 
rabbinic scripture interpretation, especially regarding swearing. However, the 
arrangement is such that this anti-Pharisee chapter can only be fully understood when 
considering the nature of its composition.

Finally, it was the discourse on the Parousia of the original gospel that invited a 
comprehensive expansion with all the beautiful parables with which Luke (Luke 
17:23-27; 12:35-46) illuminated the Christian hope on his journey through Samaria, as 
well as before the messianic entry (Chapter 19:11-28). He added (Matthew 25:31-46) a 
depiction of the Last Judgment itself, following the model of the Apocalypse (Chapter 
20:12-14), to the even greater satisfaction of the Jewish-Christian heart that still clung to



it, using the Old Testament independently (Ezekiel 18:7 ff., 34; Ezekiel 34:17 ff., 32; 
Psalm 119:115 ff., 41). But as the time of tribulation, expected to end immediately 
according to Mark (13:2), had lasted longer, intensifying under Domitian and even more 
under Trajan around 110 AD, the longer the generation of Jesus (Mark 8:30) extended, 
the greater the longing and hope that salvation would now come "immediately" 
(Matthew 24:29).
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In the narrative section, he has also essentially returned to the original form. He had 
already explicitly negated the journey through Samaria (Matt. 10, 5) along with the 
associated institution of the Gentile apostolate to the Seventy. He practically protested 
against this entire new gospel section in Luke. He only found the prehistory appealing in 
terms of its basic idea, “Jesus is not Joseph's son, but the Nazarene was born in 
Bethlehem", besides the story of the centurion of Capernaum (Luke 7, 1 ff.; Matt. 8, 5), 
and the sending of John the Baptist (Luke. 7, 20 ff.; Matt. 11,2 ff.). However, he has 
added very little of his own. — The most significant among these concerns a few days 
under Trajan, during which he wrote. Since the destruction of the Temple, every Jew 
had a body tax imposed on them, and its collection under Domitian led to many 
torments, as inquiries were painstakingly made about who was a Jew. Did the 
Christians also have to pay it? Jewish Christianity had to assert: certainly, because 
Christians are the true Jews; but Gentile Christianity, with its declaration that 
"Christianity is free from Judaism", was also exempt from this tax as a Jew. This was 
not insignificant for a Jewish perspective, and the Gentile-friendly author wants to 
consider this. However, the matter is turned around: to avoid giving offense, the church 
(or Peter) pays this tax, even if it is fundamentally tax-free. Fulfilling the calling to 
become fishers of men, the expansion of the church community, easily provides the 
means for this. The coin, which is to be paid to the emperor, is readily available if only 
Peter faithfully fulfills that task, if only Jewish Christianity is not so selective according to 
the Gospel, but grabs and accepts the very first (Matt. 17). This small piece about the 
coin in the fish's mouth is so clever, so fundamentally correct. WiSItcenuS once made a 
big fuss about this coin, saying it's completely impossible, it's too absurd; no one can 
believe that. This and similar matters are such that one can no longer remain in the 
church of this gospel. But no, one should not remain at a superficial view and judgment 
of a gospel; one should delve into the historical nature and development of these 
teachings, understand them from their time; and there can be nothing more sensible 
and true, even if the edifying is present more or less here or there. Sometimes a smile 
of delicate irony plays around the serious mouth of these fighters for Christ's higher



nature against Jewish carnality, or even for the spirit against the rigid word. So with 
Mark, against the so-called "healthy and righteous" (Mark 2, 17), even stronger with the 
ridicule of the stupid devils who want to save themselves, choose their best livestock for 
it, but perish directly (Mark 5), and also in this seriousness.
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Overall, our liberal Jewish Christian from the Trajan era has every respect for the 
ecclesiastical order. He fully recognizes the necessity of subordination to the status and 
office of authority in the community, the presbyteries that stand above the communities, 
just as Peter stands above the Twelve, and they form an indispensable foundation to 
keep the warring parties together. But he wants more spirit in these representatives of 
the "Rock", in these certainly necessary and highly venerable authorities. The 
significance of a clergy, of an office, they already assumed before our Acts of the 
Apostles (Cap. 1,2V. 25§ 8, 21), and not long after Matthew (around 120 AD) we find in 
the letter of Clement the episcopal office of the presbyteries contested, but already well 
formed. The errors in Corinth, which we will soon get to know better, were partly based 
on a somewhat spiritless and hierarchically behaving attitude of this ecclesiastical 
authority. We also feel such a hierarchical tendency or wind through this monument 
from the beginning of the 2nd century. Saying "Lord, Lord" and playing the Lord pleased 
them too well; they also liked to be called priest or pope (Matt. 23, 7-12), similarly 
"Imt-degstdes", says Matthew (V. 10), which can mean both teacher and leader, a 
euphemism for presbyter or bishop. From the outset, an anti-hierarchical tendency in 
this anti-Rabbi chapter of Matthew was felt. We see this even clearer after the more 
precise chronological determination for this gospel. Our Christian does not want this 
hierarchical posturing but wants more spirit in the clergy in every respect. He wants his 
entire gospel to drive towards an outright acceptance of the Pauline sense, and the 
verbal criticism (Matt. 23, 7 ff.) is linked to the typified criticism ofthat narrative, that they 
did not fish for men enough, a task that Peter was entrusted with (Mark. 1,16 ff.; Luke.
5, 1 ff.), and were not determined enough in it. Similarly, the reproach that, despite all 
claims to replace the Lord and Master himself, to step into his place (Cap. 23, 8.10), to 
emulate him, due to their sheer Judaistic rigidity, they repeatedly lost courage, even in 
the face of high seas; that only the faith of the spirit, not the mere office, can give the 
Petrine office.
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Indeed, when they see the Lord in the Gospel (Mark 6:49) walking over the stormy sea, 
they believe they can do the same, thinking that His commandment, the duty, also gives 
them the power to do so. But when they see the storm, they must, with shame, show



what it means not to have the true power, which only faith provides; if Christ himself did 
not intervene, as always miraculously, they would sink, despite all their Peter-like 
bravado, the "little-faithful ones!" This is how Matthew thinks and beautifully illustrates it 
in his rendition ofthat Gospel event (Matt. 14:28-31).

More contrived, a genuine piece of Rabbinic combining and word interpretation, is his 
elaboration on the traitor's role, which stood firm for him as two Acts of the Apostles had 
already confirmed it, through the curse that had to befall the wretched one according to 
the two psalms that speak of it (Acts 1:18-19). But here, through his Old Testament, he 
has shown a unique path that only the pre-established connection of the "field of blood" 
to the blood money -  indeed the best in the harsh realization of the curse psalm 
penetrating to the entrails -  could be taken along.
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The first designer of the personal traitor had already done more than enough if he had 
him betray his Lord and Master, thus selling him, letting him accept the offer of money 
(silver coins) (Mark 14:11). Luke rightly saw that this disciple must have been directly of 
the devil, or that the same devil who had initially tempted the Lord in vain (in Mark 1:13, 
in Luke 4:1-2), now instigated the last "temptation" of Christ, His passion (Luke 4:14), 
and for this purpose, chose Judas, into whom he now bodily entered (Luke 22:3). This 
correct reflection, the most natural for the follower, simply left it with the found "money", 
which was already more closely cursed as blood money by the kerygma and associated 
with that field of blood. The successor rightly sees that a direct invocation of the devil 
does not make the incomprehensible more comprehensible. The fact that silver coins 
are so disgracefully given and taken for the Lord must have another, deeper reason, 
thus a cause in the Old Testament. Isn't the Lord (Jehovah himself) valued there for 
money value according to Zechariah (Chap. 11:12)?
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According to the Greek translation, even literally to silver. Jehovah was worth so little to 
his unfaithful people; at the mock price of 30 pieces of silver, he was devalued by the 
prophet in their view. Matthew immediately introduces this as a closer specification 
(Chap. 26:15), even quite literally according to Zechariah: "they set for him (weighed for 
him) 30 pieces of silver."

But this also gave the indication of what must become of this money of disgrace 
afterwards. "Throw it so that it is given to the temple treasury (to the potter) (the mock 
money might as well reside in the temple instead of Jehovah); an excellent sum by



which I am valued by them! And I took (says the prophet) the thirty pieces of silver and 
threw them into the house of the Lord for the treasury" (Zech. 11:13). So Judas also had 
to "throw away" the sin money; for he surely repented after the crucifixion of the 
innocent (Matt. 27:3-4); "throw it into the temple" (V. 5), so that this also might be 
fulfilled. But the remorse had to become more bitter; a "rope" for retribution was already 
given by the curse psalm (Chap. 69:25): the cursed one hangs himself with it (Matt. 
27:5).

However, from the old Acts of the Apostles, the sin money rightly bought that field (of 
blood) (Acts 1:18): it now had to be bought. The Old Testament had also foreseen this. 
Jeremiah is once (32:6-7) compelled to buy a field for seven shekels and ten "silver 
coins" and to present, to weigh, the money for it just like the sin money in Zechariah. 
The purchase deed should be placed in the vessel of a potter (jar) (Jer. 32:14), just as 
there in the treasury (of the temple). This is combined by our scripture scholar (Matt. 
27:7-10). The Jews now don't want to allow the blood money in the temple treasury (of 
Zechariah), they buy the potter's field (of Jeremiah) with it, and since that time it has 
been called the field of blood (of the Acts of the Apostles), so that the prophecy of 
Jeremiah (by Matthew) might be fulfilled. More correctly, he would have said the 
prophets Jeremiah and Zechariah; he attributes (V. 9) the words of the latter in thought 
to Jeremiah. Even more correctly, he would have added, so that what the Acts of the 
Apostles said about the field of blood might also be fulfilled.
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The idea of Mark, to have the last of the Twelve removed as a precursor, thus takes an 
increasingly bleak outcome, especially if later ones try to reconcile the end of the traitor, 
as the Christian scripture scholar saw it more clearly from his prophets than his 
predecessor in the Acts of the Apostles, with the latter's initial horror. This whole thing is 
a terrifying, increasingly intersecting dream. For the Old Testament condemns every 
traitor: for he is truly struck by the curse to the very core of life.
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Furthermore, even when recounting the Gospel account of Jesus' death and later also 
of the resurrection, the author of this Gospel revision reveals a later time.

How aptly the Revelation (Rev. 2:13) warned its people, who had laid murderous hands 
on the witnesses of the Crucified, as well as on Him, through an earthquake, and called 
them to repentance! This earthquake now occurs after they, in the holy city that had 
become like Sodom, had crucified the Lord and truly put Him to death (Rev. 11:8; Matt.



27:51-53). But just as there, as a warning of the coming judgment, to immediately 
demonstrate the power of the Crucified, holy men like Moses and Elijah were raised, 
and they were seen to the horror, so here, at the warning voice of the earthquake, upon 
the death of the One who has already saved the dead to life (Rom. 5:8 ff. 8), a 
resurrection of saints occurs as an even greater warning to the holy city. But according 
to the resurrection already so aptly specified by the Gospel, out of the rock tomb, they 
are consequently not deprived of their honored graves, as in the Apocalypse (Rev. 5:5), 
but emerge from the graves to appear as warning witnesses on the third day in the holy 
city (Rev. 5:11; Matt. 27:53). Thus, what the rich man with Luke (Chapter 16:27 ff.), the 
Jew in torment, had longed for his still-living brothers, that one of the dead should rise 
and appear to them so that they should repent, was also fulfilled. However many may 
have been raised by Christ's atoning death and appeared to them as witnesses of it, it 
remains in vain for the obstinate people.
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The earthquake, which Revelation so aptly gave as a warning, this obstinate people, in 
connection with the foreboding resurrection of the holy witnesses who became like 
Jesus in their death by crime, was also very suitable for opening the rock tomb that had 
since been given beyond the Apocalypse. For the angel of the earthquake had already 
in the Acts of the Apostles (Acts 16:25 ff.) "opened the doors, shattered the chains", so 
now even simpler, the angel appearing at the open tomb (in Mark 16:3 ff.) is an angel of 
the earthquake, who has also broken the tomb's chains, both the tombs of those saints 
and the holy tomb itself, from which he dismisses the bonds and ban and now 
triumphantly rises on it, thus expecting the women (Matt. 28:1-2).

In all these respects, the editor of the basic gospel, according to the mature experience 
of his later time, especially from Luke and the Acts, and with his broader views into the 
Old Testament, expanded the foundation given therein in detail. He had to demonstrate 
more independent productivity in narration, however, in the development of the basic 
ideas which Luke had set forth in his prehistory. This introductory idyll had not grown 
close to the heart of the more dogmatic, colder-thinking man, and if the profound idea 
was to be carried through with Luke, "Christ is indeed David's son, but not a Jew's, but 
directly the Son of God, only born in David's city" (Luke 1:26-2:5), also in 
Jewish-Christian circles, then the form of this gospel had to be abandoned. The 
preparatory, miraculous birth of the Baptist (Luke 1:5-25) also reminded one too strongly 
of Samuel. John had to remain simply a second Elijah (Mark 1:2 ff.; 9:12 ff.), and as 
nothing more was known about his birth, there was also no need to speak further about 
the Baptist's birth. The holy birth of the Messiah himself simply had to be stated as a 
fact, while avoiding any appearance that a Jew could oppose the Virgin Birth. The



proclaiming angel had to turn to Joseph himself, in a good Hebrew dream, that the son 
be born to fulfill Isaiah, and how he should be regarded after that (Matt. 1:18-21). The 
main thing remained that the Old Testament had its satisfaction in this, was completely 
fulfilled, which must be loudly proclaimed (v. 22-23).
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Furthermore, the mediation that the Nazarene was born in Bethlehem of Judah, as 
found in Luke (Cap. 2, 1-3), was untenable. The census was indeed introduced only ten 
years after the death of Herod the Great, as the historian Josephus had so specifically 
stated, only after the deposition of Archelaus, to which this gospel reviser refers (Matt.
2, 22), and yet Jesus' birth, as Luke himself (Luke 1, H) had admitted, could only have 
taken place "in the days of (the old) King Herod." The author therefore thought that the 
two descendants of David had initially lived in the city and were only later forced to 
move to distant Nazareth (Matt. 2, 1. 13 ff.).

Much more in accordance with the Old Testament, instead of the angelic choirs in Luke, 
the birth of the King of Israel was celebrated by Jacob's star (Numbers 24, 17). That is 
the light of which Isaiah (Isa. 60, 6) says it rises over Israel, and the Gentiles are to walk 
in its glow. "Kings from Arabia and Seba will bring gifts," said the seer (Ps. 42, 9 ff.). So 
now the great ones, the Magi (i.e., the magnates, then the magicians) from the East, 
come to pay homage to the King of Israel (Matt. 2, 1.2). But while the Gentiles thus 
celebrate him as their king, the antichristian power is concentrated in the bloodthirsty 
Herod of Judaea, who now seeks the life of the new King of Israel, just as the dragon in 
John's Revelation threatens the holy woman (the church) and her child, which is to 
become the lord of the world (Rev. 12,4). But the tyrant, for whom he was so notoriously 
infamous - not only through Josephus - for not sparing the lives of his own children out 
of fear for his royal throne, spills innocent children's blood. However, he cannot reach 
the holy child, as the Apocalypse had already shown (Rev. B. 5 ff.). For the threatened 
mother escapes under God's protection to the distant wilderness, just like God's holy 
people, this first son of God (Hos. 11, 1), who was also born in Palestine, to the exile 
and asylum of Egypt (Matt. 2, 13 ff.). The dragon-like old tyrant can only hit other 
children, here in David's lineage (Matt. 2, 16 ff.). Indeed, how many innocent children of 
God had already been slaughtered by the world lords, worried about their Caesarean 
throne, who are after the life of the king of the world, mercilessly, continuing under 
Trajan. What lamentation did the mother of Benjamin and all Davidic children have to 
raise, as Jer. 31, 5 already stands. But the holy child himself, with the holy mother, has 
found the asylum until the oppressor is overthrown. However, behold, a new tyrant 
appears in Judaea, Archelaus, and from him the holy family flees to distant Nazareth in 
Galilee (Matt. 2,22). It is only then that the Son of God, from the city of David, comes to 
the name "Nazarene" or, as the author mistakenly confuses, "Nazarene." For this rather



means the head of the Nazoreans or the saved of Israel, which is as much as Christ 
himself. But even in this name, the Jewish Christian finds only a fulfillment of the 
prophets when they, like Isaiah (Isa. 47, 6) talk about the preserved of Israel, and at the 
same time of a "Nezer", a shoot, one time (Isa. 53, 2) the servant of Jehovah in his 
servant form, a shoot from dry ground, another time (after Isa. II, 1) also the shoot from 
Jesse's tribe, David's son.
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From these elements, as further reflection from the new standpoint presented them, the 
composition in the prehistory [likely referring to the initial chapters of the Gospel] 
emerged on its own. Even when transitioning to the original beginning of the Gospel, 
Matthew (Cap. 3, 1 et seq.) could preserve the foundation in Mark (Cap. 1, 1 et seq.) 
unchanged, yet at the same time incorporate the most beautiful regrets [or remissions] 
from Luke. Such is the repentance sermon of the Baptist, which Luke had provided in 
detail (Luc. 3, 7—14) in an excerpt (Matt. 3, 7—10), and similarly the elaboration of the 
temptation story (Luc. 4, 1 et seq.; Matt. 4, 1 et seq.), where at most the order of the 
striking triad could be improved. From then on, however, a new structure became 
necessary.
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His entire work, in terms of content, essentially consists of a composition or combination 
of the two preceding Gospels. However, the original is used as a basis and maintained 
throughout the course as consistently as possible. Thus, this teaching narrative has 
become more like a kind of first Gospel harmony. Particularly, it's the Sermon on the 
Mount, whose placement as the opening speech forces him to abandon the course of 
both [other Gospels] and carve a new path. Luke's account of the mountain, followed 
soon by the healing in the house of the pagan captain of Capernaum (Luc. 6, 20 to Cap. 
7,10), should precede everything and at the same time confirm what Mark had so 
truthfully said during Jesus's first distinct emergence in Capernaum (Mark. 1,21 et 
seq.): "His teaching was powerful, not like that of the scribes."

Therefore, at this point, the sermon of Luke, expanded to that program, had to take 
place. This first narrative piece in Mark had to be omitted; however, to preserve the 
matter, the healing of the possessed, he added the Gadarene possessed (Mark. 5, 1 et 
seq.), who had also emerged and been saved with approximately the same words.
Thus, there are two demon-possessed men on his side in Gergesa, who have the legion



of devils (Matt. 8,28 et seq.). — Also, the "conning to Capernaum" in this piece, which 
had to be included because of the Sermon on the Mount in Mark, he didn't want to 
completely abandon. But how skillfully he knows how to reconcile Luke with the primary 
Gospel by this omission. In Luke, there had been a preceding act that prompted [Jesus] 
to move to Capernaum (Luc. 4, 17 et seq.). He immediately adds this in the excerpt, "he 
came to Galilee (Mark. 1,14; Luc. 4,13 et seq.), left Nazareth and moved to Capernaum" 
(Luc. 4,30 et seq.; Matt. 4,13). His second trip to Capernaum could then fully 
correspond to Luke's: he led to the captain of Capernaum (Luc. 7,1 et seq.; Matt. 8, 5 et 
seq.) right after the Sermon on the Mount, as with its original author.
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Then, this opening speech required that the selection of the Twelve had already taken 
place (Matt. 5,1); therefore, he could later in Mark (Cap. 3,13 et seq.) also not retain this 
piece in its entirety.

In the end, this solemn opening speech was directed not only to the Twelve but to all 
Christian people, which therefore had to be first gathered. This could only happen in 
such a way that Jesus immediately made the move throughout all of Galilee (Matt.
4,23), with which Mark (1,38) had concluded his first section.
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The entire course of the original evangelist had to be significantly altered in the new 
Gospel due to the Sermon on the Mount. Regardless, the new Gospel editor sought to 
maintain harmony with the sequence of both Gospels as much as possible, especially 
counting the departures to and from Capernaum and the movements recorded by both 
Luke and Mark. In such main features that he once recognized, he faithfully follows the 
two guiding Gospels in his mediating course, even if, in finer details, he had to deviate 
from either one here or there. He therefore leaves less tightly connected events, like the 
stories on both Sabbaths (Mark 2,23 and following; 3,1 and following), until there's time 
for them (Matt. 12,1 and following). Furthermore, some narratives can be shortened by 
eliminating (now seemingly) unnecessary details, such as the Gadarene story (Mark: 20 
verses, Matt: 7 verses), the one about the paralyzed man (Mark: 12 verses, Matt: 7), 
and that of Jairus' daughter (Mark: 22 verses, Matt: 9). Even more, indivisible groupings 
from various "departures" can now be compressed into one. For instance, Mark 
presented a double departure of Jesus from Capernaum. First, after the healing of 
Peter's mother-in-law (Mark 1,33 and following), vaguely to other cities; after the return 
(Mark 2,1 and following) the paralyzed man comes, closely followed by the visit to the 
tax collector and the question about fasting. Later, another departure to calm the storm



(Mark 4,35 and following) upon which the Gadarene inevitably follows, and then, without 
pause, the return to Capernaum for Jairus's daughter. Why all these departures and 
returns? Both journeys are better as one, and it's simple if a somewhat faster 
progression for each event occurs. After the healing of Peter's mother-in-law, there's a 
direct movement (Matt. 8,18) to calm the storm (verse 23 and following), to Gadara 
(verse 28 and following), and with the prescribed return (Matt. 9,1) everything that 
happened after the two returns can occur in one go. So, primarily (Mark 2,1 and 
following) the paralyzed man (Matt. 9,2 and following), but without Mark's extended 
narrative (verses 2-4), followed quickly by the tax collector (Matt. 9, verse 9 and 
following) and the fasting question (verse 14 and following). There's still enough time to 
receive Jairus (Mark 5,35 and following) soon after the return and help him (Matt. 9,18), 
of course, without Mark's lengthy introduction. — The two Sabbath stories remaining 
from the first journey (Mark 2 and 3) have time, and so it can then move on with Mark's 
(Cap. 3,13 and following) selection of the disciples or instruction (Mark 6,6 and 
following) (Matt. 9,35 to Cap. 10). This harmonist, even this first one, knew how to fulfill 
his task so artfully, and Ebrard has correctly perceived many things in this regard. 
However, it was inevitable that even the first harmonist eventually miscalculated and 
betrayed himself.
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He had to presuppose the selection of disciples for his 'Sermon on the Mount'. What 
was to become of the section where they are chosen at Mark's (Cap. 3, 13 ff.), where 
apart from the choice itself, only the mere names of the disciples were given? He 
combined (Matt. 10) this section, i.e., this framework with the later piece in Mark (Cap.
6, 7 ff.), where they are typically sent out and instructed; indeed, he briefly unified the 
events before both (Mark 3, 7-12; 6, 6: Matt. 9, 35). However, a problem arose 
afterwards, because from the sending out, nothing serious could happen, since Jesus, 
surrounded by his disciples, has to move on (Matt. 11), first to receive the disciples of 
John, whom Luke (7,20 ff.) had sent out soon after the disciple selection (Luke 6, 13 ff., 
also soon after Mark 3, 13 ff.). So, the disciples are sent out according to Matthew (Cap. 
10,4 ff.), like in Mark (6,7), but they do not leave! — But the difficulty grew even more, 
where after the offense in Nazareth according to Mark (6, 7 ff.), the disciples are sent 
out. It was easy to omit this section here (between Matt. 13 and 14), as it was 
preempted because of the Sermon on the Mount. But in this epic, everything is so 
connected that a break with the premises also affects the consequences. The disciples 
were away with Mark during his account of John the Baptist's death (Mark 6,14-29) and 
returned after its conclusion (Cap. 6, 30), to create a transition to the miracle of feeding 
on the other side of the lake. What was Matthew to do? For his disciples had not been 
sent out before. He also gave the episode (Matt. 14,1-12). But what now? Since no



apostles had been sent out, none could return! He simply resolved this difficulty; for it 
says there, at the end of the story of the Baptist's death in Mark (Cap. 6, 29), his 
disciples had come to bury their master's body. Matthew (14, 12) then lets these 
disciples move on to report all that had happened to Jesus, and because of such an act 
of violence, a retreat to the wilderness became possible, and the miracle of feeding also 
found its most fitting introduction through the arrival of reporting disciples.
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The difficulty had not been slight, the solution just as simple; but indeed so simple that 
he has given each only his foundational text to grasp. He began the story of the 
Baptist's end with Mark (Matt. 14, 3 ff.) as an episode, but where does it now end with 
him? Nowhere.
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He let John's disciples move from the parenthesis to the main content of the story, 
mixing this with the parenthesis, combined, all the more unhindered because he 
naturally did not find it marked as such in the foundational text. But in Matthew (Cap. 14, 
V. 12.13.) we have, in the strictest sense, a real conclusion. At the beginning of the 
story, a parenthesis; at the end, none. And this mixing shows alone with all clarity that 
he is not the creator of this episode himself but that he had before him such a gospel 
text as our Gospel of Mark and only this offers him completely and purely. The 
relationship is unmistakable, and it's almost miraculous that only in recent times, by Chr. 
G. Wilke, the revealing place (Matt. 14, 12. 13.), which sheds light on the whole 
composition of Matthew, on his dependence, first on Mark, but then also on Luke, has 
been discovered, but nevertheless, this discovery has remained almost buried since the 
confusion has also infected B. Bauer. It is only now that the time has come to calmly 
consider the facts.

Thereafter, the other evident traces of the dependence of the Judeo-Christian composer 
named after Matthew on our text of Mark, especially in a purely linguistic respect, are 
hardly necessary to elaborate further, even that, wherever he also reveals his 
dependence on Luke, even in language. These traces go through everything he has 
from both of them. One characteristic point is enough in the first regard. How does 
Matthew come in the episode of the Baptist's end (Mark. 14, 8) to say, "the king" 
(Hemdes) was saddened? He knows that it's a "tetrarch," having noted that (Matt. 14,1) 
accurately. Mark had seen in his story (we know why?) in Herod the "king" Ahab, in



Herodias the Jezebel, who seeks the life of the prophet; the following corrected him 
right away, but later, carried away by the horror story, he inadvertently copied the 
original too literally (Mark. 6, 26). — Matthew always called the Kingdom of God "the 
Kingdom of Heaven," why does he say once in the Sermon on the Mount (Matt. 6, 33): 
"Seek first the Kingdom of God?" Because he borrowed the saying from Luke (Luke. 12, 
30), who always speaks like this. Matthew always says Hietosolyma, why only once 
(Matt. 23,37) "Jerusalem, Jerusalem?" Because in the sorrowful word of Luke (Luke. 
13, 34) he has inadvertently preserved its form. — He begins a parable (Matt. 24, 45) 
with the words: "Who then is the faithful and wise servant?" Here, despite the 
abbreviation, he has faithfully preserved the form of his Luke (Luke. 12, 42).
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Specifically, the majority of the doubling unique to Matthew, both in terms of substance 
and speeches, is largely due to the combining approach in this gospel harmony. Twice 
he has the same distant healing (Matt. 8, 5 ff.; 15, 21 ff.). Luke's portrayal of the 
centurion from Capernaum appealed to him as much as the connected Sermon on the 
Mount (Luc. 6, 20 to Cap. 7,10; Matth. Cap. 5,1 to Cap. 8,13), but he also reproduces 
the original, the pagan widow, from his main thread (Mark. 7). He gives two discourses 
about the Baptist and his rejection by contemporaries, the original one after the 
Transfiguration scene (Mark. 9, 11 ff.; Matt. 17, 19 ff.), and the indeed appealing 
elaboration in Luke, along with the latter's sending of the Baptist (Luc. 7.; Matt. 11,2 ff.). 
Twice he introduces the masses to the mysteries of the Kingdom of God, moreover 
without noticing the inherent contradiction; once at the beginning in the form of the 
Sermon on the Mount in Luke, which particularly drew him in, and then, following Mark, 
in the form of parables, where he also states, according to the latter (Matt. 13, 34), 
"without parables, Christ could not have spoken to the people". Certainly not in Mark, 
where it never happens, but this was a concept that Luke had long overcome 
beautifully. After gratefully and preferably further developing this progression by Luke, 
the author later forgot this and wrote too naively true to the original. The fulfillment of 
Ps. 78, 2 was too appealing (Matt. 13, 35).
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Other doublings are more indirectly due to his combining method. We have already 
seen the duality of demoniacs whose demons enter pigs (Matt. 8,28) emerge from the 
displacement of the first demoniac (Mark. 1,21) in favor of his opening speech. Then 
two blind men call out to him in Jericho (Matt. 20, 29 ff.) because he properly 
understood the blind man from Bethsaida (in Mark. 8, 22) in his typical significance and 
immediately combined him with the one from Jericho (Mark. 10, 46). In this way, even



Luke could harmonize with Mark. Originally, the blind man from Jericho and his call 
were only an introduction for the messianic call in Jerusalem; hence he calls out to him 
at the exit from Jericho (Mark. 19, 47). But Luke had placed his chief tax collector, 
Zacchaeus, there (Luc. 19,1), so for him, the call of the blind man took place at the 
entrance (Luc. 18,35). Thus there were two blind men, and Matthew retains this. 
However, he doubled this resulting full healing of the blind once again, namely by 
placing it before the sending of the Baptist (Matt. 9, 27 before 11,5) because the 
reference to healed blind men was necessary. For a similar reason, the doubling of the 
Beelzebub accusation was necessary (Matt. 9, 32 ff.; 12, 24 ff.) because his instruction 
speech was also meant to comfort the disciples for all the unfair accusations they would 
face, invoking the thought ofthat disgraceful accusation against the Master himself 
(Matt. 10, 25).
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Clearly, he first elaborated on the speeches, they were of primary importance to him. 
The stories were, as has long been suspected but not clearly recognized, secondary to 
him, but still valuable enough not to omit them entirely. Therefore, let's follow his hint 
and focus even more on their main treasure in this gospel chill: the speeches, which 
have indeed become so abundant and so practical -  the real preaching and preacher's 
gospel.

Only the resurrection story in this last segment of the older gospel development remains 
to be considered. The author also bases it on the original gospel presentation, rejecting 
the innovation of the Pauline account with the first appearance on a "Richt-krphaö." 
Nevertheless, he deems it appropriate for the resurrected to appear soon near 
Jerusalem; why not immediately to the women who visit the tomb according to Mark 
(Matt. 28, 9. 1v)? Of course, he doesn't know for what other reason, except what the 
angel already said; we have to hear the exact same thing again. Such is the clear 
copying.
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Above all, he has made an effort here to apply his second tendency, to combat the 
disbelief of his Jewish brethren. After the tomb of the resurrected one was built around 
8V AD and was fortified by Lucas's predecessor and Lucas himself, and after these 
Gospels had become known to the Jews, the existence of such a tomb for the Nazarene 
seemed very likely to everyone; even the repeatedly stated fact that the women had



found the tomb empty was probably acceptable. But then the Jew, who remained 
offended by the resurrection, the messianity of a crucified one, concluded: the deceiver 
must have predicted it just as they all unanimously state, and the followers must have 
stolen the body at night after the Sabbath. This was a typical Jewish summary from the 
Gospels, as people said around 110 AD. And this is what Matthew had to refute entirely. 
No, he said, the tomb was very well sealed (Mark 16:3). He also has it sealed and 
places a guard by it, i.e., he lets only the guard from the cross (Mark 15:35) continue, 
without this preventing the lies of the Jews (Matt 27:62-66). Although new witnesses 
were given to what happens at Marms, they were also defeated by Jewish disbelief; 
they were bribed into silence (Matt. 28:11-15). And the idea is excellent: disbelief 
speaks of deception, but it only produces deceivers by deceiving itself. But the more 
stubborn the obduracy of his Jewish people remains, despite all the numerous martyrs 
of the resurrected one, the more resolutely he agrees (Matt. 28:16-20) with Marms's 
statement that the resurrected one had already called the twelve disciples, which Paul 
fulfilled: "To go into all the world and accept all nations through baptism," where he only 
had to add the baptismal formula of his church to the three holy names of Christendom 
(Matt. 28:19).
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It might seem peculiar why this Jew-Christian merely presupposes the ascension to 
heaven and remains silent on it, while the original narrator innocently said, "After he had 
spoken, he was lifted up and sat at the right hand of God." Marms, like the latter, views 
this purely with a spiritual eye. As the later Pauline, due to Pentecost, according to the 
teachings he had to overcome, the hostile teachings of Peter and the postulates arising 
there, was finally compelled to conclude the appearances of the resurrected definitively 
and "before eyes," we had to show this in more detail at the beginning. Without this 
need, which only later arose for him (Acts 1:3-11), he kept it general, "he was taken up" 
(Luke 24:51), just "with blessings." But how does the more sensual Jew-Christian come 
to merely presuppose the ascension? Why does he shroud it as something 
inexpressible and invisible? Indeed, a descent from heaven can be somewhat grasped; 
the clouds of heaven help the perception as they descend, but the ascent becomes 
much harder, the more concrete the corporeality of the resurrected became in later 
conception. The "before eyes" in Acts became unbearable to him: better nothing. Hence 
this deficiency, which once again leads us back to the most original, spiritual 
conception, to the first form of the Gospel.
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This was a successful Gospel, and it prevailed. It so completely replaced the earlier 
Judaistic forms of the Gospel, now seen as outdated, that they have not been 
preserved. This Judeo-Christian-Pauline Gospel of the golden mean became the 
favorite of all, attributed to an apostle himself, to the tax collector Matthew, the writer 
among the fishermen. It became and remained the most popular Gospel to this day. 
Rightfully so in practice, as the best basis for teaching and public edification, but all the 
more disadvantageous for a historical understanding of the Gospels. This 
understanding is impossible as long as one places even a piece of it at the beginning of 
the development of the Gospels, even if it's just a part of the Sermon on the Mount, or 
about the centurion from Capernaum: everything leads to endless confusion. Instead, 
this Gospel concludes our sequence of the first three Gospels, and doctrinally it truly is 
the crown. But the whole early Christian development is impossible to understand if one 
turns it on its head by prioritizing the Gospel of Matthew.
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Yet the pinnacle of Gospel development was only to be reached when a new era 
dawned, with the second Jewish revolt at the end of Trajan's reign and under Hadrian, a 
time of profound fermentation, the absolute tension of opposites and their absolute 
overcoming, the time of Gnosticism and its Judaistic counter-current, the new 
prophecies. This last reaction of Jewish essence in Christianity against the grasping and 
spiritually free nature of the same was to find its overcoming through the last and 
highest of all Gospels, through the spiritualized return of the first seer of Christendom, 
John.



Chapter Seven.
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The Era of Absolute Mediation, or Gnosis 
and the Reaction of the New Prophets.

As long as Judaism was the only ruling force, supported by everyone's tension towards 
the Parousia and its distinct proclamation of nearness, the evangelical-symbolic form, 
which presented itself in contrast to this, was simultaneously the only possible one to 
make Paulinism valid against such a multitude. One dared to do it only covertly and 
timidly, and in such a way that no motto of the orthodox party was violated. However, 
this form was not just a successful one, but also a necessary one welcomed by the 
general need. The battle continued within it. Judaism took hold of it and, through the 
expansion of the evangelical narrative, became a depiction of the original community 
and Peter sharp enough to compel Paulinism to assert its rightful claim. This 
progression led to the adoption of a middle ground; in the Gospel of Matthew, the great 
main road of Judeo-Christianity turned to recognize the indisputably beautiful and 
irresistibly true aspects of the Pauline Gospel, accepting Paulinism itself as genuinely 
Christian, as long as it was willing to honor the law of Israel and Peter, both in title and 
in righteous deeds, as well as by subordinating to the Petrine community form.
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With this Gospel named after Matthew, we have already entered the great main road of 
the general Church of mediating reconciliation (the Catholic Church). This path remains 
essential. The gold of the original, the silver of the Lucan Gospel has been minted into 
the universally valid currency of the united parties. It has become and remained the 
primary Gospel of the Catholic Church. The path taken was maintained, only that it later 
had to elevate somewhat and establish itself deeper.

For immediately, one could not yet find peace. Alongside the great main road, new 
paths asserted themselves. A much more lively dispute erupted over it, the deeper it 
went.
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The Gospel of Matthew certainly resonated with the masses. It indeed contained much 
that was genuinely Christian and taught against Judaism, much that was reconciliatory; 
the catchphrases of all parties were unified in this Gospel harmony. But the mediation 
was still too superficial, and Paulinism in its spiritual rights had been overly curtailed. Of 
course, in a genuinely Pauline manner, this could not be claimed over Jewish 
Christianity. In Paul's teachings, despite all its depth, there was too much that was 
mystically exuberant and impractical for this initial form of the new revelation of the 
Resurrected to be sustainable. It was thus necessary to assert the right to Universalism 
in a new or independent way.

The first step was to elevate the person of Jesus Christ above Judaism even more 
profoundly and higher than the earlier Paulinism in the Gospel of Luke had started. This 
had moved beyond the Son of David, the Messiah of Israel, by negating a Jewish father. 
It was indeed a real advancement, to assert Christ as the Lord of All, even against 
tangible consciousness. But there remained the Jewish mother, a Jewish mediation.
This too had to be negated. The concept of the Son of God intrinsically contains 
infinitely more. To be born of God means to be born from eternity, to exist with God and 
in God before anything else existed. He is not only the firstborn among many brothers, 
as Paul said (Romans 8), the true man above all nations; not just the firstborn of Mary, 
but the firstborn of God, a being from God, before all creation. In God's counsel, and 
therefore also in His essence, redemption has been given from eternity, the Redeemer 
exists. Thus, He is elevated above everything in heaven and on earth, not just in terms 
of His power as the Resurrected, but also in essence. He is thus the Lord over all 
realms of spirits, over all powers and angels of heaven, and thus not only is the Old 
Testament fulfilled in Him, but it has now been completely surpassed and conquered. 
The highest in the Old Testament is the offered reconciliation through the sacrifice of the 
High Priest. This is fulfilled in Christ and infinitely surpassed simultaneously. He is not 
just a high priest who offers a sacrifice for the people, but who first needs to atone or 
purify himself through a sacrifice, but he is the high priest who sacrifices himself and 
needs no other sacrifice, as he is divinely fundamental and sinlessly holy in his entire 
life.
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The elaboration of these fundamental thoughts was laid down by a Paulinist from the 
first quarter of the 2nd century in the letter addressed "to the Hebrews," a peculiar, 
noteworthy work. It has been attributed to Paul, both rightfully and wrongfully. It is 
Pauline, yet in a completely different form. It was a new path to implement the principle 
of the Apostle to the Gentiles, to overcome the Old Testament through Christian 
appropriation. Köstlin seems to have finally captured the matter.
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With this, a theme was given which certainly made its way, but couldn't do so 
immediately. Particularly on Roman ground, efforts were initially made in a practical 
manner to bring about the reconciliation of Jewish Christianity with Paul. It was done by 
Roman Paulinists writing to the Pauline sister community in Corinth around 120 (after 
118). This community had come into conflict with the presbytery. Following the 
precedent of the earliest, apostolic times, here, as everywhere, a college of presbyters 
led the community. Still, it had meanwhile been placed under the higher perspective of a 
particular rank or status (clergy) that boasted apostolic appointment. However, a party, 
relying on special spiritual gifts, had deposed some of these presbyters. This caused 
division, disorder, and scandal in the community, which was even more upsetting for the 
Pauline faction in Rome, as the Jewish-Christianity in such occurrences of a community 
founded by Paul himself found new grounds to suspect Paul's essence. Hence, the 
Roman Paulinists took it upon themselves, in the name of the entire Roman community, 
to issue a letter of admonition to the divided Corinthians, urging them to submit to the 
legitimate presbyterial authority. This occasional letter became a presentation of 
genuinely Christian spirit and faith, aiming to demonstrate that Pauline principles can 
promote and establish order in every community. The opportunity was also taken to now 
group Paul with Peter under the same radiant glow of celebrated heroes and martyrs of 
Christianity (Chapter 5). A Pauline way of thinking, in a mild form that equally praised 
deeds, was presented and recommended, while also incorporating the most poignant 
parts from the "new Letter to the Hebrews."
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The later period, which took everything personally and needed names for everything, 
attributed this Roman-Pauline letter to the Corinthians to Clement, who was indeed 
prominent in the early days of the Roman community, and from whom such a mild 
Pauline disposition was known, which permeated the entire letter. Until recent times, 
this became a widely accepted belief, the most definite so-called tradition. Yet, the 
dating has been miscalculated by decades. For the letter fits not only best into the time 
when unexpected persecutions had occurred one after the other, with Simon Clopas 
being crucified around 116 AD, and Ignatius being martyred by beasts between 115-116 
AD. Also, during and after the Jewish uprising against Trajan, countless people were 
sacrificed. The letter also presupposes the existence of a Jewish narrative that only 
emerged from this conflict of Judah's or Judith's against Nebuchadnezzar Trajan and his 
executioner (Cholser-Nehs), against the legate Lusius Quietus, as is evident and has 
become apparent both negatively and positively. The Book of Judith, already used by



the Roman Christian, was written precisely around the end of 117 or the beginning of 
118. According to this, the pre-gnostic letter unquestionably falls around 119-125 AD, 
providing a solid chronological anchor in this darkest period. The mistake of the ancient 
church teachers is vast here, yet all the more forgivable since that era had not yet 
become critically mature enough to perceive the form of the Judith narrative as a mere 
ancient embellishment. Nonetheless, the name "Letter of Clement" will remain.
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More directly, in philosophical Alexandria, Paulinism pursued the path initiated by the 
Letter to the Hebrews in a document that was later named after Barnabas, the 
supposed apostolic authority of this church, who seems to have first proclaimed the 
Gospel in Alexandria. This treatise argues more explicitly that only in Christianity has 
the Old Testament become truth, and Judaism has completely misunderstood it. Its 
significance is not merely literal; everything has a deeper, more spiritual meaning. With 
this, the allegorical interpretation of the Old Testament, which began even before the 
Letter to the Hebrews, fully blossoms, sometimes taking the most adventurous forms. In 
everything and every detail, a type pointing to Christ and the Christian community is 
seen. It might suffice here to recall what is most thought-provoking and universally 
appealing in this treatise. The bronze serpent of the Old Testament, erected for 
salvation from death, is considered a precursor to the Cross that saved all (Cap. 11).
The Jewish Sabbath is not the true one; only in Christianity is the profound meaning of 
the Sabbath laws realized (Cap. 15). And the Temple, which Judaism, in its sensory 
obstinacy, foolishly built in Jerusalem and in which it enshrined its God, was even 
constructed against God's will (Cap. 16). But God had already proclaimed that this 
temple should be destroyed, as it happened. However, now (119 AD), it is being rebuilt, 
but this only happens according to the higher will of God for the complete ruin of the 
Jewish people and this temple as a temple of the living God. For it is done by the 
enemies themselves, namely Hadrian, who believed that by the splendid reconstruction 
of the temple, he could bind the challenging Jewish people to himself and Rome, thus 
Romanizing them in the simplest way. The temple was rebuilt, but in doing so, it became 
Roman, and the world anticipated what occurred in 130, that it became the temple of 
the Capitoline Jupiter.
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This event, that Jehovah's Temple becomes a pagan temple, that Judaism merges into 
paganism, left a profound impression on the Christian world. Especially since Judaism 
persisted stubbornly within Christianity itself and had become reactionary against a 
more spiritual and steady understanding. We are thus entering a completely new phase



of early Christian development. Previously, contradictions had been balanced; now, 
everything was directed towards an absolute mediation. It is the era of Gnosis.

Gnosis means "knowledge", aiming to be a deeper understanding of the Christian 
essence in relation to the entire world and to the Absolute itself. It is the first Christian 
philosophy of religion, in a form appropriate for its time, which operates within sensual 
perception and seeks to understand everything personally. Gnosis appeared in various 
forms; but all these forms share the following fundamental trait: Judaism essentially 
aligns with pagan belief. Christianity is a completely new, infinitely superior revelation. 
The God of Christianity, a God of pure spirit, love, and truth, was previously completely 
unknown, separate; the God of the Old Testament is a lesser being, merely the creator 
of the sensual world and ruler of the world, who also founded paganism through his 
demons. The higher, benevolent God is distinct from this Demiurge (creator), distinct 
from Jehovah and his realm of good and evil angels. The goal now is to negate the 
fleshly nature of the Old Testament, and the flesh in general, as being ungodly, contrary 
to the higher God. Full overcoming of the flesh is brought about by the knowledge of the 
higher God - this Gnosis - and therein lies salvation, in this spiritual ascent to the higher 
God of the spirit, the resurrection that has already occurred. Christ himself has nothing 
in common with the fleshly nature of the world; he is an emanation of the God of heaven 
and spirit alone, his appearance in the flesh is mere illusion (Dokesis); he is of pure 
spiritual essence, like the higher God, the Father.
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These basic traits were elaborated upon in various ways, even from Jewish Christian 
circles, but in such a way that even there, the essence of Pauline teaching has been 
asserted in its absolute determination. One of the earliest representatives of this 
progression was Cerinthus from Alexandria (around 120 AD), from which the last 
precursor of the Gnostic movement, the Letter of Barnabas, originated. For Cerinthus, 
there is a higher God above a lesser, subordinate power, which is divided into various 
divine forces, to which Jehovah belongs, who still holds circumcision as a lasting 
obligation. Gnosis found deeper exploration through Basilides and Saturnin, who cannot 
exalt the higher God enough. For Basilides, even the category of being is an 
insignificant form for the Infinite. "God is not" is just as correct as "God is". Only through 
gradual emanation, through a nearly incalculable series of gradations that are 
immeasurably vast, does the sensual creation come into existence.
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I must refrain from delving into specifics, and only the unique system of Valentinus 
needs to be examined in its basic outlines here, as it had the most significant influence 
on some of the writings that belong to our New Testament. There exists an infinitely 
profound and high primal foundation (bythos) with its self-awareness (ennoia), which is 
represented as female and is regarded as its delight (charis), in itself without revelation 
or eternal silence (sige). However, this primal foundation produces a first revelation, the 
spirit (nus), considered the first-born son (monogenes), with the associated truth 
(aletheia). This highest member of the eternal powers, the Aeons, thus produces a 
second tier of such progenies. These form the holy tetrad (tetras in Greek, kol arbah in 
Hebrew). From it emerges a second tetrad of Aeons: the word (logos) with the life force 
(zoe), and from it, the ideal of man (anthropos) and the community or congregation 
(ecclesia). Thus, through the self-revelation of the primal foundation, the idea of the 
church of the pure God of the spirit is already given, established in God's essence itself. 
From this highest revelation emerge two series of other eternal powers or Aeons, the 
ideas of soul forces and the teachings of the world associated with them. These, 
summed up to a number of thirty (the thirty days of the moon orbiting the sun), are now 
the pure and complete revelation of the divine essence, the fullness of God that 
emerges from him yet rests in him, the pleroma. The lowest of these Aeons is the desire 
for wisdom (sophia in Greek, achamoth in Hebrew). Enthralled by the sight of the 
highest Aeons, she wants to rise to them but falls by exceeding the boundary from 
God's pleroma into emptiness (kenosis). The Aeons help her through Christ, conceived 
purely in the ideal sense, which they all collectively bring forth, endowing him with all 
divine powers. Through him, the Sophia, who has plunged into the depths, is relieved of 
her pain, as if by a child, and this is the foundation of the material world.
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However strange and romantic this cosmogony may sound, there is much spirit laid 
down in it, and all philosophies of religion offer only their analogies in a more abstract 
form. Valentin's system itself has undergone numerous changes. One of the most 
significant was that of Markos, which found particularly great resonance in Gaul. 
Basilides' and Saturninus' doctrines also branched out but with the most immoral 
consequences. The flesh was to be completely overcome, annihilated; but as it is with 
all excesses of spirituality, leading to even greater relapses into carnality, the same 
happened here. Groups like those of Carpocrates and related sects proceeded to 
dismiss and mock not only the law of the Old Testament but every moral law, viewing 
them as the work of the inferior, spiteful, envious Demiurge -  not only theoretically but 
also in the most open, i.e., shameless practice. By sinning, the flesh should be truly 
overcome and killed, and in particular, promiscuity was elevated to morality. The high



Gnosis had advanced to such wild extremes in its separation from the foundation of the 
general church, from the Old Testament, and its law in particular, even if reports from 
later heresy judges, influenced by monastic imagination and biases like Epiphanius, 
may have exaggerated their accounts of gnostic misconduct. But what threatened 
Christianity's existence even more than this immorality, which carried its condemnation 
inherently, was the gnostic doctrine of emanation in practical terms, due to the 
implication that even confessing Christianity was considered external and unnecessary. 
One could renounce this externalism in persecution and in general.
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Purer in every respect, morally pure, and free from speculative fantasies, the gnostic 
rise to spirituality appeared in Marcion, one of the most remarkable and influential men 
of this Christian period, from Pontus, around 137 AD, when the world was still reeling 
from the horrors of the last Jewish revolt under Bar Kokhba. Jerusalem's Temple had 
indeed been dedicated to the Capitoline Jupiter; Judaism had risen up with desperate 
force against this and had tried to force Christians, under the harshest of penalties, to 
participate in open revolt. The revolt was crushed, and Judaism was completely 
destroyed. Jerusalem henceforth became the Aelia Capitolina, Jehovah's temple 
remained a pagan one. In response to this seismic event, where Judaism was politically 
abolished and its hatred for Christianity peaked, Gnosis in Marcion reached its full 
dualistic sharpness. Any mediation of the higher God of spirit and grace with the earthly 
world was set aside, and the contrast between the God of the Jews, this world creator 
or Demiurge, and the God of Christianity was heightened to the extreme. The God of 
the Old Testament is not inherently evil, only the angels created by him become evil and 
founders of paganism, but he is "a subordinate, worse, albeit righteous, and therefore 
hostile, spiteful, furious, passionate, and hence inconsistent God". Not only the law of 
this Jehovah but also the prophets of this sensually limited God are to be dissolved, and 
Christ came for this purpose.
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He sought to clarify this contrast between the Old and New Testaments through a series 
of antitheses. There is a God of vengeance, here a God of grace; there hostility reigns 
against all nations, here a kingdom of peace through infinite love is promised; Moses 
raises his hands in curse there, Christ blesses here; enemies are hated there, Christ 
teaches love even for the enemy here; there, violence is preached, here forbearance 
and patience even against injustice; the Demiurge's prophet (Elisha) has children killed 
by bears, Christ blesses the children. With these antitheses, he introduced the collection 
of holy scriptures of the new revelation, which was first compiled as such by this chief



heretic. It contained the Gospel as he had shaped it according to Luke, cleansed from 
its Judaic impurities, and the apostolus, namely the two collections of Pauline letters, 
which were already in circulation in Pauline circles around 135 AD, also cleansed of 
acknowledgments from the Old Testament, which, he believed, had been smeared in by 
Judaists. Apostle Paul alone is the true apostle; the others are already ensnared by the 
Demiurge. The Christ that the apostle represented through the Gospel and his letters in 
their pure form has nothing in common with the earthly world and came directly from 
heaven "down to Capernaum" (Luke 4:31), with which Marcion's Gospel began. — 
Practically, this Gospel about the appearance of the good God's kingdom is to be 
carried out by truly killing the flesh. Any carnal mixture is a defilement; thus, marriage is 
prohibited; even meat consumption defiles man, and with the greatest self-denial, these 
ultra-Pauline Puritans tried to fulfill the principle of love even for the enemy by fully 
tolerating even wrongdoing. In this, these men of gnostic rigor showed their faithful 
Christianity, that like all faithful to Christ, they sealed their confession with blood during 
persecution.
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With this, Christianity was portrayed in such ideal purity, and Gnosis was so united with 
moral energy, that the contrast between the nature of the Old Testament and the 
Christianity in the sense of Paul seemed so apparently justified that anyone could 
understand the profound and universal impression that Marcion's appearance 
everywhere evoked. However, his dualism of two gods was so stark, his contempt for 
the creator of the world in the Old Testament as a pitiful god was so deeply offensive to 
every Christian sentiment attached to the Old Testament and its prophets, that Marcion 
quickly provoked the most vigorous and fierce opposition.

At the first emergence of Gnosis, the spiritually awakened Christian world innocently 
followed its profound thoughts. They had elevated themselves with it to the concept of 
the pleroma, the fullness of divine revelation in Christ. The absolute significance of the 
head of Christianity was indeed emphasized more than ever before. He was not only 
the Lord over all powers of heaven and earth, but Gnosis also made the pre-world, the 
underworld, submissive to him. He is the Lord of the celestial, earthly, and subterranean 
beings. This was how far they went with Gnosis, even if they rejected dualism and 
summed up the multiplicity of Aeons in the one Christ as the pleroma of God. 
Specifically, from Gnosis came the idea that Christ is also the Lord of the underworld.
He entered the subterranean depths through his burial to proclaim salvation there and 
to redeem. This statement of the general ecclesiastical confession of later times, "Christ



buried and descended into hell" (depth, world of the dead), although its form has 
become foreign to our worldview, contains something profoundly true. Yes, through 
Christianity, the pre-Christian world, antiquity, was reconciled, redeemed from its 
particularistic impurities that also cling to its most beautiful works of art and science. 
Antiquity was reborn through Christ, awakened to a new, higher being.
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The concurrent rise of monotheistic consciousness with the Gnostic flow and its 
speculation appears in all the writings that, from 120 to 135, tried to reconcile 
Judeo-Christianity with Paul using this higher consciousness. This was first done 
through the Pauline letter to the apostle's congregation, which he had first established in 
the West, in Philippi. It was addressed to the entire West, and according to all 
indications, not just from Rome but primarily to the Roman Messianists who were 
continuously biased against the person who corrupted the law. The letter appeals to the 
heart, seeking to evoke the shared joy in the Lord as well as the commonality of all the 
faithful to Christ, even in the bitterest suffering. It then particularly reminds them of how 
much Paul himself suffered among them, attained the martyr's crown, but also, during 
his life, through his imprisonment, brought such great advantage to Christianity.
Because of the Praetorian Guard, the gospel reached the emperor's house, i.e., to his 
Flavius Clemens, who had become a faithful disciple of Paul, and whose name was now 
in the Book of Life as a martyr. The factions are reminded to stand together in joy and 
sorrow to persevere in the Lord. The proud Judeo-Christian party (under the symbolic 
name of Euodia) is especially reminded to follow Christ in humility. Then, Christ is 
further defined entirely in the model of the Valentinian Gnosis, who indeed would have 
had more right than Sophia to equate himself with God, but notwithstanding, took on the 
form of a servant.
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The Paulinism touched by Gnosis and rooted in monotheism polemically confronts 
Christian Judaism, particularly the lingering influence in Ephesus, in the letter to the 
Colossian congregation, which primarily presents Christ as the pleroma, emphasizing 
his absolute significance as the Lord and Reconciler of the world.

Shortly after, this letter underwent a more conciliatory revision, represented in another 
letter, again in the name of the Apostle himself, to the congregations of Ephesus or 
Laodicea. This offers a Christian moral compass in the spirit of higher Pauline 
teachings, stressing especially that Christ is the absolute Lord of all, who also 
reconciled the world of the dead. — A moderate Pauline figure furthered this irenic



approach by not only placing Peter next to Paul, as done in the Letter of Clement, or 
solely portraying him as the inseparable companion (syzygos) of Paul, as in the 
Philippians letter, but by now letting him, in a Pauline spirit and with full 
acknowledgment of deeds, admonish the entire Christian community. It is essentially a 
Petrine-Pauline pastoral letter to all congregations, urging every rank of each 
congregation to follow Christ, to endure persecution steadfastly, especially as 
persecution became formalized since the times of Trajan and Hadrian. Above all, unity 
is sought by pointing out how Christ became an atonement for all and thus the Lord of 
everyone equally, even the world of the dead. In this context, the Gnostic idea of 
Christ's descent into the underworld to proclaim reconciliation is emphasized even more 
than in other writings of the same period.
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The Gnostic influence was also evident in narrative teachings even before the gospel of 
Marcion. The more resonance Gnosticism found within Pauline circles, the more strictly 
Jewish-Christian groups distanced themselves, leading to a situation where the 
Jewish-Christian Gospel of Matthew no longer sufficed. It was reworked into a Hebrew 
Gospel, later referred to as the "Gospel according to the Hebrews" or the "Gospel 
according to Matthew." Most of it was merely a Hebrew translation of the Gospel of 
Matthew, to the extent that stricter Jewish Christians of later times, like Papias, 
recognizing it as the true Gospel, looked down upon our Greek Matthew Gospel as a 
lesser "translation." We no longer possess it in its entirety, and it seems to have been 
distributed in different versions. Yet, all the fragments we have hint at its secondary 
nature to our Greek Matthew. For instance, the word from Matthew borrowed from Luke 
about John the Baptist: "He will baptize you with the Holy Spirit and fire" was developed 
to recount not only Christ's baptism by the Holy Spirit but also a fire appearance on the 
Jordan. This Hebrew Gospel, of which only sure traces remain, should be distinguished 
from the possibly earlier Judaistic version of the original gospel, which had the first 
genealogy and also became a source for both Luke and Matthew. But from this oldest 
Judaistic gospel, no specifically traceable fragments remain for us, except in Luke itself.
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Another gospel form seems to have emerged during this first Gnostic period, from 
Jewish-Christian, Petrine circles: the Gospel of Peter. Both Justin Martyr and the 
"Clementines" made particular use of it, preserving some fragments for us.
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For instance, in it, Matthew's saying, "Unless you change and become like little children, 
you will never enter the kingdom of heaven," was rendered: "Unless you are reborn 
(baptized), you cannot enter the kingdom of heaven." In later times, a faction of Jewish 
Christians, who were named Nazarenes, still held this version. It seems Matthew and 
Luke together served as a source for this new version, which seemed to have conceded 
so much to Gnosis, especially the Docetist interpretation of Christ, that this gospel was 
later rejected by the mainstream Church. Conversely, the Hebrew Gospel, in its stricter 
Jewish-Christian form that reacted against Gnosis, was held in esteem alongside our 
gospels for a longer time.

The Gospel of the Egyptians, however, was decidedly more Gnostic but still 
monotheistic. Although it emerged a bit later, it was used by Pauline Christians under 
Marcus Aurelius (particularly in a second tract attributed to Clement) and was even 
welcomed by the Alexandrian church fathers at the beginning of the 3rd century.

In contrast to Gnosticism, Jewish Christianity transformed the original Acts of the 
Apostles, the Sermon of Peter, into the "Circuits of Peter" (Periodoi Petri), with renewed 
polemics against the Apostle Paul, who was berated as the root of blasphemous law 
contempt, while Peter was credited with being the Apostle to the Gentiles, and in the 
correct manner. This scripture survives only in the "Clementine" version (in the 
Recognitions, Book 4-6, in the Homilies 7-11), as Hilgenfeld first closely demonstrated. 
Whether it was directed only against the earliest forms of Gnosis or already combated 
Marcion remains uncertain.
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Initially, the Pauline consciousness walked uninhibitedly alongside Gnosticism. Only 
after Marcion emerged with his blasphemies against the world creator and the prophets 
did a direct and lively fight against it arise from this side. The more Marcion's teaching 
declared itself as genuinely Christian and purely Pauline, confirming itself through the 
Gospel and the apostle himself and validating itself through its moral energy - and 
especially by its complete loyalty in persecution, distinguishing itself honorably from the 
other Gnostic beliefs - the fiercer this battle became. This ultra-Pauline radicalism 
furthermore suspiciously placed the apostle himself in an awkward light in the eyes of 
the already envious Jewish Christians. It was therefore necessary to preserve the unity 
of God, the true humanity of Jesus, the eternal legitimacy of the Old Testament, and the 
unity of the church itself against this most dangerous of all parties. The battle against 
Marcion continued with particular vigor until the beginning of the 3rd century. Only then



did Marcionism, having undergone various transformations due to compelling 
counterarguments, largely discredit itself theoretically.
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One of the first fighters against dualistic Gnosticism and especially against Marcion was 
Justin the Philosopher, who, with all the power of his Platonic philosophy, opposed this 
tearing apart of the divine essence and the mockery of the prophets, through which 
Jesus had been revealed to him as the Christ.

Not much later (around 150 AD), one of the most significant leaders of the church in 
Asia Minor, the first presbyter of the Smyrna community, Polycarp, a Paulinist, 
vehemently opposed in the reconciling spirit of the first Letter of Peter, those who 
claimed to be pure Christians but were opponents of Christ. For whoever denies, like 
Marcion, that Christ has come in the flesh, is an antichrist; whoever belittles the 
crucifixion, denies judgment, and the resurrection of the flesh is a firstborn of Satan.
This is contained in his letter to the community of Philippi, which had also experienced 
disagreements due to a presbyter, and whom he now admonished to all Christian 
discipline and loyalty. It is one of the most remarkable products from the time of co-rule 
of Marcus Aurelius with Pius and has been interpolated in favor of ecclesiastical fiction.
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A particular treatise specifically addressed the denial of the resurrection of the flesh.
The significance of the physical, both for the person of Jesus himself and for the 
realization of the kingdom of God in the physical world, was elaborated and firmly held 
by the entire church. The statement of the general creed of later times, Ί  believe in the 
resurrection of the body and (thus) in eternal life", comes from this contrast to 
Gnosticism, which, by denying the flesh, lost all grounds of reality. This specific treatise 
was published anonymously and was later attributed to Clement because of its 
essentially Pauline character, to whom the aforementioned Epistle of Rome to the 
Corinthians had been attributed, which had also discussed immortality in accordance 
with Paul's letter to the Corinthians (1 Cor. 15), the so-called second Letter of Clement.

But what did all this struggle against Marcion's Gnosticism achieve? It was all the less 
successful since it had referred to the apostle Paul himself and his pure gospel, with 
significant success but to the greatest discredit for the reputation of the apostle. It was 
appropriate, therefore, for him to be brought forth against those falsifiers of his teaching. 
Not this Marcion and his disciples, but Timothy and Titus, are the real and faithful 
students of the apostle. In the form of a letter from the departing apostle to these



favorite disciples, the false Pauline teaching was combated (around 150 AD), first in the 
letter to Timothy, which was later followed by a subsequent use, when the second was 
written. The pretext is that Paul, in spirit, sees such rogues emerging in later times, who 
give unhealthy teachings, and he strongly admonishes to adhere even more faithfully to 
the correct tradition of Paul (to this paratheke or paradosis). Using this letter, a similar 
admonitory letter was soon directed at Titus, which also combated other Gnostic 
teachings, their mythologies with Hebrew names, and their word quarrels and called for 
a strong clergy to maintain church unity, particularly increasing the demands on the 
presbyteri, who are also called episcopi.
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More thoroughly, from Pauline circles, Gnosticism, both in the form of the emanation 
doctrine and Marcion's stark dualism, was tackled and neutralized by shaping the 
concept of Christ's pre-existence, which had already been hinted at in the Hebrew letter. 
Christ is indeed an emanation from God, but an eternally supreme one; he is the Word 
of God (logos), through which God both created and revealed everything, and this Word 
then became personal, appearing in human flesh. This doctrine satisfied the Gnostic 
claim of Christ being a fundamentally divine entity, sovereign over all, while also 
dispelling their misconception of a division between God and mankind and the docetic 
evaporation of Jesus' humanity. This Logos doctrine, particularly promoted by Stoic 
philosophy, became the common property of all intellectually vigorous men of that time, 
like Justin the Philosopher and the author of the beautiful letter to Diognetus, who 
celebrates the novelty of Christ's appearance and Christianity almost in a Marcionite 
fashion, without losing the foundational grounding of the Old Testament.
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With this doctrinal form, Christianity was so profoundly understood in its spiritual 
majesty and depth that there was a need to attribute it directly to one of the apostles, 
making it appear as genuinely apostolic as it was genuinely Christian. But no other 
apostle remained than John, who in his Apocalypse had presented himself as a unique 
bearer of the divine spirit. The idea that the work of this divine seer should not be 
fulfilled was inconceivable. Since it was not fulfilled through Nero, it must have been 
seen later, during a later persecution under Domitian, and now relate to some undefined 
future. John himself must experience what he had spiritually seen. A prolonged life for 
the seer of the Apocalypse, to witness its fulfillment, became a fixed postulate, leading 
to the belief that John lasted at least until the end of the 1st century. Banished to 
Patmos during Domitian's persecution, where he had placed a representation of Christ's 
community among the Gentiles, he is thought to have been freed under Nerva and then



lived in Asia Minor, especially in Ephesus, until the Lord's conning. But why shouldn't he 
have looked into the 2nd century or have denounced the antichristian horror of the 
Jehovah-opposing Gnosticism? After all, in his visions, he had already struck every form 
of antichristianity with the sword of his spirit. He was a disciple of the spirit who had 
boldly ascended directly to God's throne; he had glimpsed into the depths of God's 
counsel and already designated Christ with the grand title "the Beginning and the End", 
as the "Logos of God", albeit in the sense of the spokesman of God. He became the 
standard-bearer of the freely reigning Christian spirit in general, which only had to be 
expressed, reflecting what he, experiencing Gnosticism, would have decisively 
declared. Hence, in a letter to all the communities, this witness of the Logos from the 
beginning emerges as the proclaimer of genuinely Christian spirit, the correct 
understanding of the depths of divinity against false Gnosticism (around 155 AD).
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Whoever wants to be born of God, as the Gnostics wanted, has to prove this through 
love, as Marcion said, but this love is only right if it is the love of the one God and 
carries the original confession within it. This is the basic character and origin of the 
Johannine letter, which later produced two other proteges of a similar spirit and is now 
known as the first among three of the same name.
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In such diverse ways, the more spiritual Christianity, rooted in Paulinism, which had to 
yield to the spiritual current of Gnosticism, tried to resist it where it threatened to plunge 
into the rift of dualism, the abyss of immorality, and the shallows of the evaporation of all 
of Christianity.
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Yet, the more the Pauline essence was intrinsically implicated in the Gnostic movement, 
which was solely aiming to fully triumph over the Old Testament, and the more it had 
debased itself through the unfitness of pantheistic form on one hand, and through the 
blasphemies of the rigid dualistic form of Marcion against the One God on the other, the 
more resurgent the Judeo-Christianity became.

It can be most beneficial for a principle when radicalism seizes it and pushes it to its 
ultimate consequences, leading to deeper introspection, more faithful preservation of its



foundational beliefs, and its genuine, viable renewal. Just as after each eruption of 
radicalism, where its accelerated critique gains new strength and reaches new heights, 
so did Judeo-Christianity once again rise.
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One faction proudly withdrew from the defiled general community, as we have seen in 
its attempts to make the Gospel of Matthew exclusive in its Hebrew form. However, the 
faction that had enough universalistic drive to reform or restore the general Christianity 
needed a new form since the Law itself had long lost its universal significance.

The Gnosis had gained a particular foothold in the general consciousness by the 
gradual sinking of the original Christian hope of a bodily return of Christ. When it still 
hadn't occurred even by 120 A.D. and beyond, the emphasis on it diminished. People 
were compelled to align with the Gnostic perception in this regard or at least, despising 
its repulsive bias, find some way to feel at home in the present world. In doing so, the 
world increasingly secularized. The old discipline faded, and the pagan-friendly nature 
of Paulinism subtly approached pagan life itself, even if the regression into heathenism 
was rejected. The more people were aware of their Christianity in Christian faith, the 
easier they partook in worldly life. Even though they detested the Gnostic siren calls to 
renounce the confession, they had become very tolerant towards many who had fallen 
during persecution (Lapsi) and other relapses into pagan actions.
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Against this laxity and slackening, intimately linked with the Gnostic sentiment, which 
increasingly defiled Christ's church, the early Christian communal consciousness rallied 
anew. Theoretically, it couldn't conduct the battle against this foreign spiritual energy, 
but its call for moral renewal, for a complete rebirth from the filth with which the Gnostic 
wave and the generally encroached worldly life had stained God's holy congregation, 
became louder, more justified, and more powerful. Judeo-Christianity reacted with a 
new call to repentance, with new prophets.

The Roman community, through its Judeo-Christian foundation, from which only with 
great effort could the Apostle to the Gentiles find some acknowledgment by various 
apologies since 130 A.D., was most protected against the dangers of Gnostic dualism. 
Even if significant figures like Valentinus and Marcion chose the world capital to work 
extensively. The unity of God of the Old Testament remained the supreme and primary,



and even then, the only article of Christian faith. The pre-existence of Christ had 
penetrated, but He was only the highest of the angels or guardian spirits created by the 
world, or the bearer of the Holy Spirit from God, according to the majority. All Gnostic 
dialectic broke against this firm Monarchy of God. However, even in Rome, with the 
fading of the hope of Parousia, the Christian spirit had become more languid. People 
became increasingly careless in worldly affairs; with wealth, lust grew; there was too 
much leniency towards those who had fallen; virginity was especially left to the 
consecrated, the female celibate class, particularly widows. They believed they were 
fulfilling the duty of chastity with superficial fasting on the "watch" (and prayer) days, the 
stationes of the mid-week and death days. Many succumbed to the temptation to avoid 
the death penalty by denying the Christian name; the sanctity of the community was 
further profaned by coexistence with pagans. In short, God's Church had become faint 
and withered, resembling an old woman, and how much more secular it appeared 
outside in the communities planted primarily among pagans, who had only temporarily 
bowed to the orthodox form!
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And yet it already showed the continuation of the bloody persecution, that the day of 
judgment and salvation could not be too far away; the worldly beast threatened to 
devour everyone who did not remain loyal, who did not remain pure; only the good, 
steadfast, righteous stones could be used for the construction of the Church of God, the 
others would be rejected. An unmerciful judgment will befall anyone who does not fully 
recognize his guilt and impurity and make timely, thorough amends.

Thus, after the initial influence of Gnosticism, even before Marcion's blasphemies had 
entered the world, around 130 A.D., the call to Rome and the entire Christian world 
resounded in Rome. To make it more compelling, the Judeo-Christian preacher of 
penance dressed it in the symbolic guise, depicting it as given by God's saving angel. It 
should have already, during the earlier persecution under Domitian, in the martyrdom of 
Clement, been granted to a carefree Roman who lived for business and socializing, 
concerned mostly about his family, and calmly indulged his desires. If the persecution 
was already seen to grow at that time, if the church had already become so aged, and 
judgment so imminent, how much more urgently must this apocalyptic text have gripped 
the era, which, a generation later, had become even more decrepit and tainted, standing 
even closer to judgment!
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This is the perspective and intent ofthat remarkable work, which we possess in full 
(translated) under the title of the Shepherd of Hermas. It provides a significant insight 
into the Judeo-Christian character of the old Roman community and, apart from the 
Apocalypse itself, is especially characteristic of the kind of composition the 
Judeo-Christian spirit is capable of. The epic form of teaching, as it appears in the 
original Gospel, is fundamentally alien to Judeo-Christianity and could only be 
appropriated by it. In this new Apocalypse, which reflects the spirit of the Roman 
majority of the time, there may be little taste according to our modern sensibilities, but 
there is a lot of meaningful and timeless edification. And even if this early Christian 
edifying book did not have much influence on further development, it still has statistical 
significance, and hence will be described here (following Hilgenfeld) in more detail.

The embodiment of these fundamental thoughts is as follows: In the early times of such 
severe persecution, which Flavius Clemens succumbed to, a Roman Christian named 
Hermas (a common name in Rome) lived, as indicated, carefree in business and social 
dealings, mostly concerned about and through his family; a bathing woman ignites 
desire in him, which he heedlessly indulges in his heart. But this woman then appears to 
him in a vision from heaven and awakens the consciousness of the sinfulness of even 
mere desire, calling to his mind the seriousness of the Gospel (Matt. 5); and now the 
Church of God itself appears to him as an old woman, revealing the terrifying future, 
calling for repentance. Only through full, thorough repentance can the church gain new 
life. The more fervently Hermas heeds her warning, the more seriously he is guided by 
a new vision of her, in which the construction of God's Kingdom is depicted, with the 
rejection of so many stones, the younger she appears each time, and the stronger he 
becomes to face the terrifying worldly beast, which approaches him in a new vision. He 
has become receptive to the revelation of repentance. This is the first result, from the 
first part consisting of four visions. He can now hear them, to admonish the Roman 
community and its clergy, but also the entire Christian world outside of Rome, through 
the (imperial) Clemens.
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He is given this by the Angel of Repentance himself, who appears to him again and 
again in the form of a shepherd (Pastor), to instill the requirements of repentance, 
directly (through commandments, Mandata) and in parable form (through parables, 
Similitudines), into his and every sinful world's heart. Holding fast to the one God, 
dedicating wealth to acts of mercy, virginity even within marriage, serious fasting (eating 
dry bread, Xerophagia) and continuous prayer of repentance, staying away from all 
paganism and remaining loyal in persecution — only this can resonate in a godly 
manner and secure entry through the single door to God's Kingdom, which is Christ.
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Everything here is Judeo-Christian. The church already exists from the beginning in the 
holy people of God, just as Christ is already present from the beginning at the forefront 
of the seven spirits of God. He only appears to protect, defend, and save countless 
through his atoning death. Those consecrated through baptism are just the newcomers 
(novelli) in the house of the 12 tribes. There is no longer any polemic against the person 
of Paul here, yet always against his liberal spirit, with which he allowed table fellowship 
even with pagans under certain circumstances, and placed more value on faith than on 
works (Simil. 8, 9). Faith here is essentially the Old Testament faith, the faith in the one 
God, which is itself a good deed, the first and foundational one (Mand. 1), and the 
Gospel is essentially the Law. The highest value is placed on external means to 
salvation — baptism, fasting, asceticism, prayer of repentance. In short, the entire work 
shows the old Jewish garb, only tailored anew, with a Christian cut.
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Yet as serious as this call to repentance is intended, and as decidedly as those are 
equated to traitors who "want to know everything and bring new teachings (against the 
one God)," the Gnostics of the first stage, there still runs through the whole a tone of 
harmlessness, a wake-up call more for edification, with much leniency towards what has 
already happened, as long as it is now timely rectified and made good through faithful 
repentance.
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In another form, the apocalyptic drive of Judaism also awakened on Christian ground, 
even on territory partly influenced by Gnosis. This can be seen in the replication or 
revision of attempts that started even before Christianity, where Judaism tried to 
express the reverence of the one living God and the respect for His holy people in the 
form of oracles of the ancient Sibyl. Jewish Christianity also seized this form. However, 
clear results have not yet been achieved in this area; even the most recent edition (by 
Friedleb) has not succeeded in clarifying the chaos of so-called Sibylline Oracles from 
various times to a historical certainty.

Another form of announcing the Parousia (Second Coming) and the end times is 
evident in numerous direct replications of the old apocalypse, like in the so-called



Ascension or Ascensio, more accurately an apocalypse under the name of Isaiah, from 
the middle of the 2nd century. The holy prophet is elevated in spirit to the seventh 
heaven and now sees the entire realm of spirits and the future of the Son of Man. — A 
purely Jewish replica of the Apocalypse of John, the so-called 4th Book of Ezra, was 
revised or interpolated by a Christian of the 2nd century as a warning to repent since 
the end of the world was so near. However, all these products mainly represent the 
realm of private fantasy without further impact.
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The call to repentance of Jewish Christianity became more threatening, strict, and harsh 
as time progressed, especially when Marcion emerged as the firstborn of Satan, the 
Antichrist in all his malice and enmity against the God of the Old Testament. Now, 
judgment could not be delayed any longer. "Prepare yourselves for eternity," proclaimed 
the spirit of God and Christ through new prophets, Montanus, Marimilla, and Priscilla, 
spreading from Phrygia throughout all Christendom. It had become deadly serious, no 
more time for playful, enticing garments: the abomination of desolation was here! In 
Marcion, who posed as a pure Christian yet blasphemed the Almighty God; in 
Carpocrates, who called himself a Christian but was more shameless than a pagan, 
proclaiming fleshly defilement as a custom. How had the Church become tainted with its 
indulgence, its worldly living, and its fleshly desires amidst all talk of the spirit! Was this 
supposed to be the bride of Christ? The Church needed to become new, pure, just as 
the old had been. But for this, the divine spirit had to directly embrace its Church as an 
advocate or Paraclete. This spirit visibly and entirely took over chosen instruments to 
such an extent that their humanity receded, and they became passive vessels of God's 
spirit. "Behold," Montanus said, "I lie here like a lyre, being played by a higher plectrum"; 
"The Lord God Almighty Himself, not an angel, God the Father Himself has come to 
speak in man." "Listen to me," cried Marimilla, "and you'll hear Christ. Compelled, 
willingly or unwillingly, He made me the interpreter, the revelation of this work, His 
promise, His covenant." "Not a messenger from God," Priscilla stated, "but Christ 
Himself in the heavenly form of the Church's woman has come to me and placed His 
wisdom within me." And didn't their ecstatic speech in rapture show everyone that God 
wanted to speak directly to otherwise lost humanity in these last days? It was the end 
time. "After me," Marimilla said, "there will be no more prophetesses," only the end of 
the world.
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Now, the Almighty will come in Christ to gather the few who have been found faithful 
into His new Jerusalem, which will not be at the desecrated site there but here in 
Pepuza and Tymion, where God has already poured out His redeeming spirit. —
Repent, repent! echoed from there throughout the world of sinners. Here, it's crucial to 
be truly sincere about the purity that counts before God: no mixing of the flesh can defile 
Christ's bride any longer, even marriage should no longer exist, as there's none in 
heaven, and henceforth, remarriage must be equivalent to fornication. Your fasting is 
not enough, new fasting days must come, it must be stricter. Any departure from God in 
the sin of the flesh and any betrayal of the confession excludes one from the holy 
communion of God, which above all belongs to the martyr. And no subsequent 
repentance can help any longer in the Church of God! (Eus. Church History 5,14 ff.)

Indeed, this was a word for its time, it seemed the right word of the spirit against the 
false, blasphemous, Christ-betraying spirituality of the Gnosis. The ancient prophets 
were despised by it, but this prophecy of the ancient God pushed back against the 
god-antagonistic current of the world. The early Christian hope of the Parousia was 
revived, and people joyfully accepted the help so visibly given by God to be freed from 
the corrupting voices of the Antichrist in this Gnosis, to find anew in the One solid 
ground where everything had been made unstable and agitated. They became newly 
aware of their impurity and eagerly listened to these wake-up calls of the old, true God 
of Israel, who had always spoken through his prophets in warning, threatening, 
promising, but always so truthfully.
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The more general approval the new prophecy of the old God found, the more justified 
this moral earnestness was, the more grounded the hope of the imminent Parousia was 
in all the old scriptures of Christianity, and the more conveniently the immediacy of this 
divine call relieved the common consciousness from the burden of anti-gnostic 
speculation, while also protecting against it: the stronger, according to all traces, the old 
Judeo-Christian current became again in the general Christian consciousness. Although 
not in prominent men, the old Judaism rose even more powerfully among the Christian 
people, aiming to inundate Christian spirituality, freedom of spirit, and depth of spirit with 
the cursed Gnosis.

Closely linked to this Judaist reaction in the new prophecy of Chiliasm and penitence, 
the ecclesiastical side of Judeo-Christianity, the hierarchy, was increasingly empowered 
by the corrupting Gnosis. The less one felt able to resist the dialectics of these religious 
philosophies with spiritual weapons, the greater the need for an external church 
authority to confront this intellectual pride. Initially, Gnosis had been entirely within the



church, its representatives and followers merely representing a deeper knowledge and 
a higher pneumatic position among the ordinary believers. However, this already led to 
separations within the community, and as the offshoots of Gnosis, like those of Basilides 
and Valentinus, became more brazen in asserting their new practices, sectarianism 
became more prevalent. Marcion, on the other hand, confronted the Judaistically 
degenerate general church practice just as starkly in practice as he did theoretically.
The barely achieved reconciliation of the original contrasts between Jewish and Gentile 
Christianity was thus threatened, especially as the new absolute assertion of the 
Pauline essence clung to this itself. Therefore, a solid external unity became more 
necessary, emphasizing the church form, the congregation's constitution, which was 
Judeo-Christian from the beginning and had its roots in the original circle of apostles, 
with Peter at the helm.
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Already in the pre-gnostic period, this element gained greater importance as it became 
inevitable to incorporate the Gentiles into the general association. The danger of getting 
lost and even becoming worldly, which threatened with such an expansion, could only 
be avoided by a strong influence of the community leaders. Thus, it's almost an 
unavoidable compensation, or the flip side to the inclusion of Pauline elements in the 
Gospel of Matthew, that now (around 110 AD), the Judeo-Christian community form and 
its continuation of the office of the Twelve and Peter's regime is venerated, with Peter 
being almost canonically elevated (Matthew 16:16 ff.). The original full entitlement of the 
community had already begun to transfer to the presbytery as a higher-ranking clergy, 
attributing to them apostolic and thus divine appointment. This view was still so new 
around 120 AD that the spiritually active members of the Corinthian community rose 
against this official yoke, against such a hierarchy. But Paulinism itself soon came 
forward, in the name of Rome, to fully justify the Judeo-Christian sentiment of this 
sanctified superordination or to urge the most decided, humble subordination under the 
divine office (this liturgy) of apostolic appointment. It was loudly stated in that letter of 
Clement (Chapter 52) that the spiritual status of the presbyters or bishops was 
sanctified, i.e., of apostolic and therefore fundamentally divine appointment.
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But now, how much more necessary was a banishing power of the community 
leadership, where the community bond, the unity, and universality were much more 
threatened. Even now, Paulinism, which held the just middle and so firmly adhered to 
the original foundation of the New Testament, did not hesitate to emphasize the spiritual 
authority set by God. - At the same time, Polycarp (around 150 AD), knowing his



external position, had something other than curses and exclusion to oppose the Gnosis 
in its moral form of Marcion (Chapter 6.7). He urges the community of Philippi (Chapter 
5): "Stay away from all false teachings, be submissive to the presbyters and deacons 
(this clergy), just like God and Christ." They should be more forgiving to a missing 
member of the presbytery (Chapter 11). And as the Apostle himself is called as a 
witness to the "found teachings and traditions" against the "profaning vanity teachings" 
of the Gnosis negating the flesh and the law, these writings to Timothy (2 Timothy) and 
Titus, from the same time around 150 AD, simultaneously become actual pastoral 
letters, instructions to the clergy on how they should fully meet their now doubly 
important pastoral duty to impress everyone.
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But if the rise of the clergy was already so powerfully influenced by Pauline efforts, if 
this was already happening in its early stages, what would it be like when it fully 
matured? Weren't they close to acknowledging and justifying a power that in the end 
would suppress all free thought and striving? To submit to the Presbytery just as one 
does to God and Christ himself, as Polycarp wished, would not always allow for the 
constant action of the Spirit of God. To sincerely recognize in Peter and his 
representatives in each congregation the rock upon which the Church of Christ is built, 
would ultimately mean everything would become rigid.
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The new Judaistic reaction, in its dual form of Montanism with its externalities in thinking 
and striving, with its Chiliasm as well as its new regulations, and the excommunicating 
hierarchy, threatened the spirituality of Christianity to the utmost. And the root of all 
these externalities and divestitures, sensuality, and stagnation was the still persistent, 
now newly rising Judaism, the Judaism within the congregation. An absolute battle was 
therefore needed against it for the rightful claim of Christian freedom and spirituality, for 
the true Gnosis.

One of the greatest men of this deeply agitated time undertook this battle, and carried it 
out both keenly and powerfully with the most spirited development of an already given 
form, namely the spiritualized figure of John and the narrative gospel. This was done 
according to the manifold gospels that were already available in large numbers - which 
were now characterized as "according to Marcus, Lucas, Matthew, the Hebrews, the 
Egyptians, Paul (Marcion's), and Peter", as well as the letter of John.





Chapter Eight
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The Gospel of True Gnosis and its Struggle.

The immediate occasion for conducting the ultimate, absolute struggle against the 
Jewish essence within Christianity in gospel form arose from a specific controversy of 
that time (around 160 AD), which in itself was less significant but gained greater 
importance in the larger context. It concerned the previously rather benign 
disagreement among various parts of the Christian world about the church custom of 
whether the Passover should be celebrated by Christians together with the Jews on the 
14th of Nisan (quarto decimo die), or independently of the Jewish celebration and 
reckoning, in accordance with the Christian Resurrection festival. The Asian 
communities had maintained the old tradition of the 14th day. This tradition had also 
found its historical expression in the gospels that were already in existence (certainly at 
least in Mark 14:12; Luke & Matthew), in which Christ, on the evening which introduces 
the Jewish Passover festival, celebrates the Passover meal of Israel, during which he 
institutes the Last Supper. However, in the West, a more liberal festivity custom had 
gradually developed. The more orthodox Rome considered itself, and the more solidly it 
stood on Judeo-Christian ground, the more it dared to acknowledge the novelty and 
uniqueness of Christian essence against the unbelieving Judaism in practice, granting it 
space during the Christian celebration. This deviation initially caused little stir. But as the 
unity of the Church of Christ was threatened more by Gnosis, it seemed increasingly 
necessary for all communities, which were firmly committed to the transmitted apostolic 
form, and thus to salvation itself, to also come together on subordinate questions of 
church form and unify. In this interest, the head of church orthodoxy, the elderly 
Polycarp of Smyrna (around 160 AD), went to Rome to facilitate such an understanding 
with the important community and its presbytery, then headed by Anicetus. Rome 
remained firmly attached to its tradition, even if it wasn't very old, while Polycarp stood 
just as firmly by his own, for which he could also cite the precedents of all the apostles. 
However, no schism occurred; rather, the sense of unity of the orthodox churches in 
both parts of the ecumene, the West and the East, was newly strengthened, and without 
a doubt, so was the clerical element.

435



(Eus. Η. E. 5.24). Later, the difference became more pronounced, after a part of the 
East had already followed Rome in this. Victor of Rome was (around 190 AD) close to 
excluding the Quartodeciman of Asia, who were stubbornly adhering to the old or 
outdated custom, at the head of which was then Polycrates of Ephesus.

But even earlier, when Asia, represented by Polycarp, was so zealously advocating for 
the Jewish custom, couldn't any deeply insightful spirit miss the higher significance of 
the question? Wasn't this piece of Judaism, which Asia wanted to hold on to so 
tenaciously, a worrisome symptom of the Judaistic leaven that, since about 155 AD, in 
the Montanism of the same Asia, had newly gained such widespread influence and 
power? Wasn't it the same Polycarp who, with all his Paulinism against Gnosis, had 
nothing but curses and excommunication, who wanted to elevate the clergy to a divine 
authority to which everyone, equal to God and Christ themselves, should fully submit?

The Judaism in Christianity was the one that raised its head even bolder, the more 
Christian intellectual freedom and depth were exposed in the false, dualistic Gnosis.

1) How right was Marcion with his protest against Judaism in Christianity, his emphasis 
on the new and original in the revelation of the God of Love and Spirit, his spiritual 
understanding of Christ! How true were the profound sentences of Valentin about the 
Pleroma, the fullness of the ineffable God, in which the spirit (the Nous) is the firstborn 
(Monogenes), in which eternal grace (Charis) and truth (Aletheia) lies! How entirely 
justified it was to see something infinitely deeper and higher in Christ than with Polykarp 
just the "Son of God" in the old form, which any Jewish Christian could interpret, or at 
most, despite all such Paulinism, good Hebrew as "the High Priest!" (Epist. Polyk. Cap. 
12.)
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The right word, which the Seer had already pronounced in Revelation, was: Christ is the 
Logos of God, in the deeper sense he received through Justinus and the letter to 
Diognetus, and which was already depicted in the John's letter as belonging to the Seer 
himself. Christ is the eternal Word of God, not just as a speaker of God, not just in the 
way every angel can be called a Logos of God, but he is the one Word of God, 
personally existing with God from eternity. In him lies the fullness of divinity, the 
Pleroma, but these are not different powers or aeons emanating from God and being 
with God, but the Logos himself is the first and only born of the eternal God, and thus in 
him is Zoe (life), Charis (delight and grace), and Aletheia (truth). Through this one Son



of the one God, everything is created, and nothing is excluded, as Marcion and Valentin 
wanted to exclude so much in their dualism. The creative word with which God created 
everything (Genesis 1) is he, the Logos, who is eternal; he is like God himself, not God 
himself (ko theos) but still a divine being (a theos). And as through God's creative word 
light was first made, so he himself is the light, a light that is at the same time life and 
gives life, the life-giving spirit. — This is the higher beginning, the deeper foundation of 
the true "Gospel of Jesus Christ, the Son of God", a beginning that coincides with the 
beginning of the world, with Genesis of the old revelation itself, which overcomes the 
false Gnosis by preserving its truth (Evang. Joh. 1, 1—3).
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2) But if the Logos of God is the eternal light and spirit principle, how does Judaism 
relate to it, which now appears so spiritually deadening and banning in the congregation 
of Christ? It has always wanted to be the highest legitimate, the ground and home of 
Christ and his church. Rightly so, it is Jesus' homeland, and one must and can go even 
further than the original Gospel, which only let him go under in Judea, even further than 
Lucas, who only let him be born there, even further one can and must go than the 
Gospel of Matthew and the Judaist Gospel of the Hebrews, which made Judea the 
homeland of the child: yes, Judea is Jesus' actual home, the main scene of his 
light-bringing effect, for it is darkness from which light emerges.
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There is a being of darkness in the world that is not inclined to accept the light, but the 
principle of darkness is concentrated precisely in Judaism, to whose enlightenment the 
light has come first; it is therefore persistent and hostile against it, to finally accomplish 
the work of darkness through which Christ, the Lamb of God, should become the 
atonement and salvation of the whole world. Judaism is fundamentally hostile to Christ, 
the darkness that hates the light as its judgment. Even if faith in Christ seems to emerge 
somewhere in the Jewish area, it is only the faith of twilight, which ultimately sinks back 
into complete darkness. "The Jews" with "their law" are the real enemies of true 
Christianity of the spirit, of Christian individuality and freedom, which is rooted in God 
himself and is for the embarrassment, dissolution of this realm of principal darkness and 
innermost disbelief with all the blatant appearance of faith, Christ has come primarily. 
Marcion was quite right in this, who also aptly portrays these alleged sons of Abraham 
as the children of Satan and his demiurgical father (John 8:44); only a dualism of 
separating the world's creation from the one spirit of God is not to be admitted. Also, 
judgment is not to be excluded from the true God, as Marcion wants, God is the Father 
of Christ as a righteous one (John 17:25), and as the light is the judgment of darkness,



so Christ in particular also came that the judgment would be fulfilled, to which the 
darkness of Judaism has fallen (John, Cap. 3-12).
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This struggle against Judaism as the real Antichristianity, the execution of this judgment, 
initially in the form of dialectics, is the first task of Christianity. This became the second 
main subject of the struggle in the new Gospel, covering its entire first part (John. Cap. 
1-12). This also primarily lets Christ work in Judea, where He was also initially regarded 
as the one who is captured in suffering through this Jewish-dark principle.

This absolute tension against the Jewish nature in Christianity meant that Judea 
became the main stage, that from the outset, the Christ, who was hated unto death and 
suffered, was considered as such and struggled. Everything that the original Gospel had 
placed at the end, the entire conflict with Judaism, the striking nature of temple 
cleansing, the loud battle with genuine Jewish opposition (Marc. 10, 46 ff.), had to step 
forward here (John. 2, 13 ff.). From the beginning, the reference to the Lamb that bears 
the world's sins, the Lamb slaughtered by Judaism, resonates (John. 1, 29); even His 
first sign reminds of the hour of suffering and completion that is to come (John. 2,4); 
already in the first conflict, the crucified one's resurrection is hinted at, through which the 
Jewish sanctuary will meet its end (John. 2, 18).
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If the original structure of the Gospel had to be inevitably disrupted, then the frame of 
the old Gospel could be expanded more freely. Instead of the one favorable year of the 
Lord (Isaiah 60,1 ff.; Luke 4, 15), the struggle became a higher unity, a trinity of years. 
And since being in Judea became paramount, but the Galilee of the original Gospel 
couldn't be bypassed, the Jewish festival times had to continuously provide the impetus 
to return there, especially the Passover, which now twice before could become a 
prelude to his struggle with darkness, his suffering through it.

All this was demanded by the new, intensified struggle against Gnostic excluding, 
hate-infused Judaism that in its entire externality was servile and subjugating, i.e., 
Jewish Christianity. This was the main task of this new prophetic Gospel of true Gnosis, 
especially its first part.
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However, Jewish Christian power, especially in the form of the Montanist 
counter-movement, had to be specially abolished and disarmed. The aim was to 
remove its sting by abolishing the sensual expectation of Parusie and the chiliastic 
exaggeration, to take away its strength through the consistent assertion of the 
Paraclete, the higher spiritual gift. This gift certainly had to go beyond the old Christian 
essence but had to be genuine in the general endowment of Christendom with that 
helping spirit from God, from the beginning. Both reinterpretations could occur 
simultaneously. If Christ in the original Gospel's Parusie discourse announces His 
coming, it must be a spiritual arrival, precisely the arrival of the Paraclete spirit, given 
immediately with the resurrection, to all disciples. This Spirit of Christ or He Himself, 
who through the resurrection becomes a pure spirit, as he is the Logos spirit of God 
fundamentally, guides into all truth based on Christ himself. He is the one who has 
protected the disciples from the beginning in all the dangers and life challenges, which 
every Christian has to undertake to enter into the glory of His kingdom of the spirit. He is 
also the one who gives the new commandment of love as the highest law and thus also 
rejects condemnation and exclusion, which Montanist Judaism practiced so unlovingly.
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This is the main theme of the new elaboration of the old Parusie discourse, which here 
occupies an entire Gospel part and assumes the significance of a solemn farewell 
speech to the disciples, a first division of the second main part (John. Cap. 13-15). It is 
crowned by the elaboration of the jubilant, profound words with which Christ in Luke 
(Luc. 10, 21 ff.) exalted himself to God the Father of All in the face of the universal 
effectiveness of the Gentile apostolate. "At that very hour Jesus rejoiced in spirit and 
said, Ί thank you, Lord of heaven and earth, that you have hidden these things from the 
wise and understanding (Judaism) and revealed them to little children (the Gentiles). 
Yes, Father, for such was your gracious will. All things have been handed over to me by 
my Father, but no one knows (knows) who the Son is except the Father, and who the 
Father is (that he is a father to all equally) except the Son and those to whom he 
chooses to reveal him. And turning to the disciples he said, 'Blessed are the eyes that 
see what you see!' Now at this higher standpoint (John. 17): 'Father, the hour has come; 
glorify your Son that the Son may glorify you, since you have given him authority over 
all flesh, to give eternal life to all whom you have given him. And this is eternal life, that 
they know you, the only true God, and Jesus Christ whom you have sent. I glorified you 
on earth, having accomplished the work that you gave me to do. And now, Father, 
glorify me in your own presence with the glory that I had with you before the world 
began. Righteous Father (emphasizing against Marcion the true Gnosis), the world 
does not know you (know), but I know you (knew), and these know that you sent me." 
This is an example of how the higher view appropriates and develops the most beautiful



things from the earlier Gospel, especially according to Luke, sometimes literally and yet 
so freely.
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4) Specifically, however, there was a need to combat the increasing hierarchical 
tendency in the congregation, against the elevation of Petrine authority. This element of 
the new Judaistic reaction was more factual, hence to be contested throughout the 
entire Gospel. This most directly threatening aspect of renewing Judaism to Christian 
originality was countered by everything in this Gospel. However, it was also necessary 
to explicitly break the Petrine authority in the sense and will of Christ. Peter's priority 
was a given, but it should not remain absolute and exclusive. A second apostle, an 
apostle of the Spirit, who had so boldly and freely risen in the Apocalypse to worship the 
Lamb of God, to seize the Logos from God, had to become the main disciple for the 
Gospel of the Spirit of the Logos, closest to Jesus and his heart; the disciple under 
whose spiritual authority this Gospel of Christ as the Logos of God, according to the 
Johannine letters, was anyway to be placed. He was one of the first led from the 
light-announcing Baptist to the risen light. Not Simon and Andreas (Mark 1), this 
unknown and Andreas were the first, and Simon Peter is only led to him by his brother 
(Andreas) (John 1,37). Although he is given the privilege to confess that Jesus is the 
Christ according to the original: but in the general form "we have believed and 
recognized that you are Christ" (John 6,69). But the one lying in his bosom, resting on 
his heart, "whom he loves", primarily, is the other, higher disciple (John 13,25). Christ, 
the Crucified, now entrusted the Church to him in his mother, while Peter denied him 
(John 19, 25ff). He competes with this, to be sure of the Resurrection, and he is the first 
to find the tomb empty and believe (John 20,8), as the true light about the resurrection 
should first rise in this Gospel, that it is the elevation to pure spirituality.
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The rest of the circle of the twelve apostles is also renewed; not Zebedee's James, this 
sharpest head of Jewish Christianity, is no longer honored with special distinction. Philip 
(John 1,44) takes his place, who had already played such a significant role in the Acts 
of the Apostles, and whose daughters were praised for being bearers of the Spirit of 
God, earlier and purer prophets of Asia than these new prophetesses of Montanus! 
Furthermore, a new apostolic figure of Nathanael appears, or at least a new name. It is 
not impossible, as some assume, that Matthew (both mean the same: Theodorus) 
receives special recognition under this guise of the "God-given", as a true Israelite in 
whom there is no deceit (John 1,48). After all, the Gospel of Matthew is characterized 
by a Jewish Christianity that has unambiguously recognized universalism and has 
faithfully appropriated the Pauline Gospel.
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On the whole, any hierarchical advantage of the apostolate, its fleshly or personal 
authority, is abolished in that the power to bind and to loosen depends rather on the 
spiritual gift given to them by the Risen One (John 20,22ff). But it is also promised to all 
disciples forever (John. Cap. 13ff).

5) Finally, the daily question in Asia about the celebration of the Passover, to factually 
answer in the sense of Christian and deeper truth, the Judaistic leaven also had to be 
removed from the church and its gospels in this element. Jesus Christ is the Lamb of 
God that bears the world's sin; this was the highest for John in the Apocalypse. That he 
is the true Passover lamb was also found by Paul (1 Cor.), without pursuing it further: 
Christ now truly and completely becomes this Passover lamb, the full fulfillment of what 
the oracle of God (the Old Testament) had attached in terms of redemption and 
liberation. Thus, Christ is crucified on the very day before the feast when the Passover 
lamb is sacrificed; thus, Christ did not hold the Passover before his death; because he 
was the one being sacrificed then. - This new Johannine perspective in the Gospel of 
higher truth has been consistently implemented, and it has deeply influenced the 
composition of the whole. The Last Supper could no longer be established by the new 
Gospel in the old way, adjoining the Passover meal, and the last meal had to be a 
completely different one, preceding the Passover sacrifice day, at which only those 
farewell speeches were found. It could only show anew how the Lord, going into death 
for all, is also the servant of all (Mark 10,45), added to serve all, as an example to the 
domineering disciples of Judaism, through the foot washing (John 13,Iff). The Last 
Supper could only be established typologically, and the author has quite correctly found 
the original evangelical type of the same, the miraculous feeding in the evening (Mark 6, 
30ff) for it. With this, Jesus Christ established the true Last Supper, which is indeed 
eating of the flesh and drinking of the blood, but in such a way that it shows through 
everything that flesh is not needed anywhere, and that his words are rather spirit and 
life (John 6,1-13. 25ff. V. 63). After all, Christ in this Gospel would have always been the 
one who, in his Passion, was grasped by the hostile principle of Judaism. So he also 
immediately gave the wine of the messianic meal in infinite abundance! He raised the 
lower element of water and John's baptism, and showed great glory in it (John 2, Iff). - 
That great innovation, presenting Christ as the true Passover lamb in the Gospel, has 
so renewing intervened in it.
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On the sacred body of the Crucified one could also see that he is the true Passover 
lamb. His bones must not be broken (Ex. 12, 4), but the Jews should see, as Zechariah 
(Zach. 12,10) says, "whom they have pierced." For from the pierced body of the 
Crucified flows the life-giving stream of living water, the life-giving Spirit, as already from 
every true believer in him (John 7, 38). How much more from the one who, through 
water and blood, baptism and atonement death, is to become the savior of all, as was 
already shown by the spiritually related predecessor (1 John 5, 6ff).
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These are the fundamental thoughts, the main motives that brought about the 
innovations in this gospel. It is a magnificent, unique gospel, the last, but also the 
highest. If the original is comparable to gold, the Luke Gospel to broader but purer gold, 
our Matthew Gospel to the slightly alloyed but increasingly succinct gold and silver coin, 
then we have here a jewel, as pure and bright and invaluable as the most precious ruby, 
which remains clear despite all its light reflections. All that was great and beautiful in the 
earlier Gospels, and in the entire subsequent development of Christianity and all its 
written monuments, has been summarized here into a single radiant figure, a mirror of 
Christian spirituality and depth, which no Jewish gaze could thereafter bear.

Everything is new in this gospel, yet the whole old gospel is in it, only in a newer, higher, 
more profound way. He has used, besides the original itself, most decisively the 
Pauline, the Gospel according to Luke, but both with such a unique spirit that we have a 
work entirely of one cast, with only rare literal uses still emerging. Everything in these 
gospels has here sounded a new, higher note, or the deeper meaning that arose for the 
view of the advanced consciousness, as so often with Justin (Dial. 88 and elsewhere), 
with later Christian writers (Ign. Eph. 17.19.) from the older gospels, has now also come 
to its factual presentation.
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John the Baptist pointed out in Mark (1, 8) only that the Greater One would come after 
him with the baptism of the Spirit; Luke (7, 18) let him already experience the works of 
the Higher One and begin faith in that doubting question; in Matthew (3,14 ff.) he had 
already fully progressed to this faith, that this one he should baptize is infinitely higher, 
hence he now takes offense, questioning whether it is fitting for the lower to baptize the 
higher, the sinful the sinless; through the Logos Gospel, (27.29ff.) the Baptist even 
comes to the revelation of the Logos nature of Christ as the primordial and the Lamb of



God that bears the sin of the whole world: Here he assumes the significance of the 
morning star, which announces the approaching day of light from God, and then must 
set while this rises (1,6 ff.; 3,30).

We have already seen in what sequence, through the development of the gospels, for 
the highest view, Judea itself becomes the homeland of Christ, which takes offense at 
him. Only the disdained, because already permeated with many pagan elements, 
Galilee, in contrast to the purely Jewish homeland, still finds the first faith (4,43 ff.), 
where he can reveal the glory that lies in the wonders of the gospel. Here he has also 
gathered them together, in one sign, at the messianic meal, especially in Galilee, and 
because it is a new sign, a new city of Galilee, Cana is chosen for it (2,1 ff.).
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He correctly grasps the miracles of the gospel in its own sense as the manifestations of 
the glory of the Son of God, already in his first Parusia, but which only occur for the faith 
of the spirit; for him, a sign with Mark (Mark 8, 8 ff.) is a sign of profound disbelief, the 
characteristic of darkness that wants to see but cannot. This is carried through the 
entire first part (3,18; 6, 30; 7,3 ff.).

But all these spiritual acts now also receive, with the absolute tension of the divine in 
Christ against the fleshly Judaism, a higher, surpassing form that completely outstrips 
the sensory world. The blind man from Bethsaida (Mark 8, 22ff.) is treated just like in 
Mark, but he is now one born blind; and after this healing of the blind in Mark (8, 27 ff.) 
the eyes of the dull disciples are opened to who this Jesus is, so the healing of the blind 
in John has the higher meaning that now the blind gradually recognizes himself who this 
is, while those who claim to see appear as the blind (John 9, 1 ff, 47.33. 38-40 ff.)

The paralyzed man, whom Christ raises up in Mark (Chap. 2,1 ff.) with the words: "Take 
up your bed and walk", is raised here (John 5,8) with the same words, but he has been 
helpless for 38 years, three times as long: and even more than the poor woman with the 
issue of blood, who suffered for 12 years. At the same time, the spiritually gifted author 
has also understood here the true meaning of the entire section in Mark, which began 
with the forgiveness of sins for the paralyzed man and ended with the healing of the 
paralyzed hand on the Sabbath (Mark 2—3,6), that the supra-Jewish nature and work of 
Christianity should be presented. Therefore, he combines the benefits to the two 
paralyzed people into one, the paralyzed man is healed on the Sabbath. Because of 
this, the conflict of Judaism arises, which now shows what disbelief is and from the 
outset hates so lethally, as Mark (3,7) had already added this conclusion (John 5,10 ff.).
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The prelude to the general resurrection of the dead took place when Marcus witnessed 
the newly deceased maiden, in whom the awakener appears (Jairus), and how it 
surpasses even Elijah! In the repetition involving the son of Elijah's widow (Luke 7:12 
ff.), the deceased was already en route to the grave; in the last instance, he has already 
been in the grave for three days, already decomposing, yet he still hears the voice of 
the One who is life and gives life (John 11:39 ff.). And how much greater significance 
does this sign of divinity now gain! Schott found in Marcus the culmination of the entire 
messianic manifestation in glory, marking the end of the entire miracle section (Mark 
4:55 to Chap. 5); immediately after which he addresses the rejection in the hometown, 
which perhaps hears of such, the highest signs of Messianity, but remains obstinate 
(Mark 6:1 ff.). Here, disbelief is brought to its highest tension by the supreme revelation 
of the life-giving principle of light, culminating in a deadly plot, setting the stage for the 
impending catastrophe (John 11:45 ff.—12:19).
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Moreover, there is hardly anything in the original Gospel teaching that doesn’t find its 
new, elevated application and interpretation here. The anti-Judaistic sentiment in 
Marcus is emphasized more decisively. Just as with Luke, John provides an even more 
comprehensive interpretation of the original Gospel in its unmistakable, though veiled, 
meaning and tendency, reaffirming the historical interpretation of our era.

From Luke, the Logos-evangelist has, apart from the mentioned, excluded the healing 
of the child of the pagan centurion (John 4:43 ff.), which even Matthew couldn't ignore. 
Then, more explicitly than Matt. 27:53, what Luke (16:27) had meaningfully reminded us 
of in his parable of the poor Lazarus comes to fruition: even if he rose from the dead, 
the rich man’s (the Jew's) brothers wouldn't believe, as they did not believe in the 
resurrected one himself. In John, Lazarus is truly revived, long after he had passed 
away, not resulting in belief, but, on the contrary, exacerbating disbelief and hastening 
the catastrophe that would lead to Christ's own resurrection. From Luke's endearing 
portrayal of faith in Mary and Martha (Chap. 10:38 ff.), the elaboration arises: the 
favored Bethany in Marcus (11:11 ff.) becomes the circle of love where Christ brings his 
death-conquering aid (John 11:1 ff.; 12:2 ff.). The principle of darkness concentrated in 
Jerusalem now comes even closer to pushing it to the extreme (John 12:9 ff.).
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Also, the activity through Samaria, this new Gospel part from Luke (Chap. 9—18), holds 
so much more appeal for the true Gnostic. The Samaritans as a whole were still 
hesitant towards Christ in Luke (9:52). But here, Samaria as a whole and immediately 
becomes a believer after hearing His word (John 4:1-42).
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The institution of the Gentile apostolate in Luke (Luke 10:1 ff.) couldn't be preserved by 
this evangelist either; however, he boldly surpasses it by having the Hellenes come to 
Christ at the pinnacle of his self-revelation at the conclusion of the first part, proclaiming 
the glorification which Luke had already seen in it, that salvation has come to the 
Gentiles (John 12:20 ff.: V. 31: Luke 10:17 ff.).

Even the Judeo-Christian Gospel hasn't been left unused, as we'll see with Matthew. 
From the Petrine (Just. Ap. 1,61; Clem. Rec. 6,9), he derives the notion of "rebirth" as a 
central theme for his reshaping of the narrative of the wealthy youth who approached 
the Master with semi-faith asking, "how can I inherit eternal life" (Mark 10:17 ff.), which 
he assumes so implicitly. From the wealthy youth emerges a distinguished man who 
embodies the twilight and semi-faith, failing to understand the rebirth through baptism 
and spirit (John 3:1—11). It's possible the astute author took the saying directly from the 
explanatory apology of the faithful martyr, which was conveyed around 150 AD and 
preceded his writings by about ten years. The use of the Barnabas tract regarding the 
type of the bronze serpent, which the narrator integrates into his Gospel as something 
already well-known, is less debatable (John 3:14: Barn. 12).

However, the Old Testament itself has become an even more extensive source for him. 
He regards it as almost as foreign as Marcion does. It's "the law of the Jews," "your 
scripture, your law," and "the elders" stand distant to him. But he respects it as an oracle 
of the One God, fulfilled in the Son of God, hence even more striking against Judaism's 
disbelief in the higher revelation of the spirit (John 5:39 ff.; 7:19 ff.). He even read it in its 
original language, even if, according to Hitzig's sharp observation, it wasn't natural to 
him, but acquired, while his Greek, seeking to capture the Hebrew tone, gives more the 
impression of a Latin-thinking Christian. The independent use of Hebrew scriptures 
permeates his entire work.
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I must refrain from detailing the use of all early sources, especially the early Gospel in 
detail, no matter how much light this sheds on individual aspects. In any case, 
everything has been so freely adopted and reshaped that it will suffice to only outline 
the composition of the masterpiece in its basic features, that is, to present the 
disposition in detail. Its basic structure is once again a double feature, but with more 
subdivisions than the disposition of the original didactic poem. According to its major 
groups, it is strictly logical, following a correct dialectic. However, the discussions within 
the speeches flow more freely and don't avoid repetitions for emphasis. Even regarding 
the external scope, his didactic sections don't have that uniformity which the original 
evangelist and even Luke typically maintain.

Moreover, as far as his task allowed him to employ the epic form of the Gospel, he did 
everything possible to highlight its structure. In his introduction (John 1:1-18), he 
extensively sets the theme that will run throughout the entire Gospel. And he 
emphatically marks the end of the first main part through a concluding section (John 
12:37-50), even if he once again becomes narrative in doing so. He unfolds the first 
revelation of God's light in three moments and precisely designates these through the 
"days" of the new light-life (John 1:19 to John 2:1 ff.). The dialectic revealing true faith, 
half faith, and unbelief is each time introduced by an actual event which contains the 
topic for the subsequent discussion or speech. As for him, the signs of the Gospel result 
after the first two (2:1 ff.; 4:46 ff.), which are conclusive, in the significance of introducing 
the subsequent discussions through which the full light should be disseminated. This 
was most perspicaciously demonstrated by F. Ch. Baur regarding the healing of the 
lame, the blind, and the resurrection of Lazarus (John Chapters 3-12). But in the second 
main part, the sections arise directly from the subject matter or the earlier Gospel itself.

"The beginning of the Gospel" is no longer about the Baptist as in Mark, nor a prehistory 
as in Luke and Matthew. For the manner in which the eternal Word has assumed flesh 
from God doesn't matter. Instead, it coincides with Genesis itself; it lies in the 
declaration of the beginning of Christ in, or even before, the beginning of the world! The 
introduction (1-18) is thus a real beginning. "Christ is the Logos of God, in him was life, 
and that life was the light of men. The light shines in the darkness, but the darkness has 
not overcome it." This (V. 4. 5) is the theme of the evangelist, but the theme set by God 
himself for the appearance of the Logos in the flesh.

The first main part then shows how the light shines into the darkness, yet the darkness 
does not receive it (John 1:19 - Cap. 12). The second shows how it shines through the 
darkness, seemingly succumbing to it, but emerges even more brilliantly in the 
resurrection (John Chapters 13-20).



In the first part, the light shines into the darkness, revealing and illuminating, bringing 
faith. But it also becomes the light for the essence of darkness or disbelief.

The first main division of this reveals the Logos as the light and the faith that is the 
proper receptivity for God's light (John 1:19 to Chapter 4).

A. The light reveals itself (1:19-2:11),

I. Firstly, mediated through the Baptist, who, like a ray of dawn or the morning star, 
points to the rising light, testifying of the coming and already present revelation of God 
that will save the world and thus first draws humanity towards him (John 1:19-40). This 
happens in three moments.

1) He testifies that he is not the awaited light, but the infinitely greater one comes after 
him; this one does not originate in Judaism but in God, existing from eternity and is now 
about to enter the world (John 1:19-28). First day.
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2) Specifically, this Jesus carries God's Logos spirit, which has descended upon him, 
and as the Crucified One, he signifies the lamb of sacrifice that saves the world (V. 
29-34). Second day.

3) Finally, he attests the light now manifesting in the world, leading the first elements of 
the realm of light, the first pair of disciples, towards him. Thus, a primary circle of light 
forms around the divine light, experiencing its glory wherever it wishes to dwell (Luke 
24:29), and which then naturally expands further (V. 35-40). Third day.

II. Now, Christ Jesus directly reveals himself, showing his glory as the only begotten 
Son from the Father, whereby the circle of those receptive to the light expands (V. 41 to 
John 2:11), again in three moments or days.

1) First, the principle of light reveals itself as a knowledge that penetrates the external of 
man and transcends human understanding through Simon Peter, who is the third 
disciple, and merely the first, passive witness of the divine nature in Christ (John 
1:41-43).

2) Then, as a supernatural vision that penetrates every earthly space, all-seeing gaze 
(v. 44-52). However, this only points to the even higher, which is to come through the



already present Parousia of the King of Heaven, who doesn't need to descend with 
angels as they already descend to him and ascend from him (v. 52).
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3) Finally, he reveals himself in actual glory by summarizing all that happened in Galilee 
(according to Mark) as the first sign of his entire spiritual activity and ushers in the 
Messianic wedding, where he transforms the pinnacle of Judaism, the water of John's 
baptism, into the superior, noble essence of the spirit, the wine of the Christian wedding 
feast, and offers it in infinite abundance (John 2:1-11, cf. Mark 2:19, 22).

B. After this self-revelation of the divine light, we now come to the revelation of true faith 
or the acceptance of the light shining in the darkness (John 2:12 to chap. 4).

It is appropriate here, where it flows into the beginning of individual action, i.e., in the 
original gospel according to Mark 1:21, to recall that Capernaum was unjustly 
prioritized. This holds no higher significance, he (v. 12) means to say. The actual stage 
for his work is Judea, the metropolis of darkness. The light primarily has to shine there, 
first clarifying the nature of the manifested faith,

I. negatively, or what it doesn't consist of (John 2:13 to John 3:21). It requires no 
external sign and demands none; those who believe for the sake of sensual signs are 
closer to disbelief.
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1) True faith does not demand a sign, like the Jew (Mark 11:27 ff.) for the validation of 
Christ, even if he intervenes disruptively in what's supposedly the peak of the old times, 
the temple service of Judaism; the validation is only provided by the emergence of the 
new temple, the resurrecting Christ himself, but only for those already enlightened by 
Christianity (2:13-22 cf. Mk. 14; Acts 6; Mk.26).

2) Christianity now factually offers infinitely marvelous things, which also catches the 
eye (Mark 2-5), but belief for the sake of sensual signs is not true faith,

a) Such faith cannot be trusted, and Christ sees through such adherence; he doesn't 
entrust his existence to Judaistic essence (v. 23-25).

b) Such faith is more the faith of twilight, a half-faith, which reveals its un-Christian 
nature the more clearly the true basis of faith, the being born of the spirit, is highlighted



by the light of the world, which is the judgment for the darkness, including the twilight 
(John 3:1-21).

II. Now the true faith can become even clearer (John 3:22 to John 4), where it manifests 
and emerges.

1) In Jewish territory, it manifests when it takes no offense at the external appearance of 
Christ or Christianity, which ties similarly to Jewish essence like John the Baptist, but 
when it seizes the heavenly essence in Christ according to the testimony of the Baptist, 
its superiority over all earthly things (John 3:22-36).
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2) On non-Jewish ground, true faith is truly at home, for here the word of Jesus Christ is 
enough; here, the Logos is recognized and effective as such (John 4).

a) The Samaritans, rejected by Judaism, is where Christ does not awaken faith first but 
first the purest. Samaria, already connected with five cults (Eusebius, Church History 
4:22), but not genuinely wedded with Jehovah's worship, clings to its rational sanctuary, 
but it's Jacob's well where Christ points to the higher, eternally living water, the water of 
life. Also, the all-penetrating gaze of the accompanying radiant light immediately 
clarifies this darkness (v. 1-29), and Christ now sees on this non-Jewish territory a rich 
wheat field maturing, the fruit of which admittedly falls to the Twelve, but truly through 
others' efforts (v. 31-38). However, Samaria can show more clearly what true faith is; the 
woman already believed through the word of Christ, but even more powerfully 
permeated, Samaria's men believe not because of others' words about Christ, but they 
come to him and are made believers through the word of the Spirit by Him who himself 
is God's word and thus the savior of the equally spiritually awakened world (v. 30-42).
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b) Of course, Jesus Christ is also the Messiah of Israel, Judea is his homeland, but 
there the prophet is nothing, so he turns back to the despised Galilee, which should 
have first witnessed his glory (v. 43 ff.). Then, to the Roman paganism, the servant of 
the Emperor in Capernaum, the word becomes life-giving. For the pagan believes not 
because of the signs, but directly in the word of Him who is the Word of God, knowing 
that it can do everything, even if one doesn't see it (v. 43-54). Belief in the word as the 
only necessary thing is the true faith, which is particularly at home on non-Jewish soil. 
This was shown by the whole section, both negatively and positively.



Through the second main section (John 5-12), the darkness, the disbelief, is brought 
more into the light, the more the divine light reveals its life-giving power. It exposes itself 
in the depth of its essence before the shining light ever more absolutely, becomes ever 
more sharply differentiated, and intensified to deadly tension.

A. The essence of disbelief is primarily what has opposed the life-giving principle of light 
(Chapter 5.6), only to then also engage in battle and thus find its judgment.
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1) Christ gives the helpless paralytic new life in his paralyzed limbs (Mark. 2. 3). But this 
happened in the metropolis of Judaism, and on a Sabbath. The old law wants to assert 
itself against the higher will of God, which reveals itself in Christ as a life-giving power, 
and the disbelief in Christ now shows its nature as disbelief in God himself. This is the 
topic of the excellent discussion (John, Chapter 5). The structure is straightforward:

a) By doing good, Christ confronts the Old Testament, which agitates the fleshly man 
(John 5:1-15). However, Christ has a right because he only does the Father's work 
(verses 16-18).

b) This is evidenced by the Father himself, who has given life and judgment into his 
hand; your disbelief is your judgment (verses 19-30). Not John, but God himself stands 
as His true witness, whom they indeed do not recognize and clearly deny through their 
disbelief. For this disbelief fundamentally equates to godlessness and belonging to the 
darkness (verses 31-38). The scripture also testifies about me, but you don’t believe 
even in the scripture, nor in God (verses 39-47). Thus, the nature of disbelief has 
revealed itself.

2) But even within the guise of faith, the principle of darkness eventually becomes 
evident. Christ offers innumerable people the life-giving bread (Mark 6). However, this 
leads to illuminating how the sensual-leaning Christian faith of Judaism is, in truth, most 
inwardly unbelief, and it only conceals its hostility towards the heavenly. This is 
elucidated throughout Chapter 6 in the most orderly arrangement, from one moment to 
the next, so that with every new moment of discussion, a new scene, a new circle 
emerges. First, the innumerable people (V. 1 ff.), then Capernaum (V. 22 ff.), followed by 
"the Jews" in particular (V. 41 ff.), and lastly, the mere circle of disciples (V. 60 ff.). Even 
within this group, the faith that clings to the sensual appears as fundamental darkness, 
which takes a backseat when Christ rejects sensuality and describes his essence and 
the meaning of his word as spirit and life so starkly that it sounds harsh to a carnal ear 
(V. 66 ff.). Indeed, even within this closest circle of Jesus's most loyal followers from



Israel, darkness is embodied in the figure of the betrayer (V. 71). Thus, everything here 
comes to a point, clearly aiming to represent the principle of darkness that becomes 
ever more apparent within sensual faith. — The introduction depicts the miracle of 
feeding in its original portrayal, followed by the overcoming of the sea (V. 1-21). In the 
former, only the Last Supper is established, but it also has a sensual side for sensual 
eyes and needs. Firstly,

a) The incomprehension of the crowd, which seeks only external benefits and is 
attracted by external signs, becomes evident (V. 22—40). Then,

b) this Jewish haste towards the sensual grumbles seriously against Him, who wants to 
give such a sublime thing, His heavenly bread, and yet (apparently) is only a man, the 
son of Joseph and a human mother (Mark 6; Luke 4; John 6; 41—59). After that,

c) unbelief emerges from the shell of faith itself among the disciples due to the harsh 
speech about the spirit, more narrowly (V. 60—67) and even in the tightest circle, which 
finally, following the correction in Luke (9,17—20), now exactly with Peter, 
acknowledges the truth (John 6, 67—71).
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B. Disbelief has thus shown its nature, both inherently and in disguise. It now confronts 
the divine principle of light, evolving dialectically and becoming more blatant until 
reaching a deadly climax (John 7-12), in four stages, always within the metropolis of 
Judaism, in the realm of sensuality, the non-spiritual.

1) Disbelief, the Jewish demand for signs, first confronts the appearing yet invisible light 
of visible revelation; it's the battle of dialectics, where disbelief only refutes itself (John 
7). The practical introduction here appropriately involves the absence of a visible sign to 
the fleshly "brothers"; the inconspicuous light appearing "as if in secret" (verses 4, 10) is 
depicted as invoking the dialectics of disbelief (verses 2-13). First, the Jewish mindset is 
puzzled, "one doesn't know who and where he is from"; but if you only did the works, 
you would know and acknowledge the divinity, if only it weren't anti-Jewish (verses 
14-24). Then it's reversed: "one knows where the Messiah is from and who he is"; again 
false, you don't actually know the true nature of the Messiah (verses 25-36). The 
abundance of the spirit characterizes him, not the Davidic lineage (verses 37-44). 
Strikingly, the self-refuting disbelief finally relies on itself, on its disbelief: that's all it has 
left (verses 44-52). Isn't it unique?
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2) The word of Christ, that He is the light of the world, is sufficient for the one who 
follows Him, for that person experiences it; unbelief opposes this by demanding carnal 
testimony, but it fully exposes itself down to its foundation in doing so (John 8). The man 
of the senses demonstrates that he is not from the Father but originates from below 
(John 8,14—29) and that he is fundamentally a servant, a servant to sin (V. 30 -47). In 
the end, they raise the age-old accusation against the revealer of the Resurrected One, 
against the apostle to the Gentiles, that he is a Samaritan and acts demonically, and 
against the Resurrected One himself, whom they want to measure against Abraham (V. 
48— 59). And as they feel nothing of the Spirit in any of it, they resort to stones.
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As Western as this section may be, people have early on regretted that it wasn't 
introduced by an act; they didn't realize that the word and the enlightening following of 
Christ had to be the act occurring here. Therefore, from another gospel, which hasn't 
been preserved to us in its entirety but clearly mirrors Mark, likely the Petrine one, a 
section was inserted that rightly shames the damning Judaism: the story of the 
adulteress, against whom the one without sin may cast the first stone (John 8, 1—11). 
The story is splendid in idea and presentation, yet the behavior of the codices and, 
more specifically, the language show that it belongs to another hand, not to mention the 
structure of our Gospel, which excludes it as an external addition.

3) Now, however, the word "I am the light of the world" becomes a light-bringing act, 
which gives even the blindest light to guide all, but also passes judgment on the 
darkness, on the sensually seeing, that they precisely don't see. The battle intensifies 
and expands at the same time (John Chap. 9 and 10).
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a) He heals the man born blind, who now sees; he recognizes the divine nature in Him, 
the light of the world (V. 1—12), but for this reason, the hatred of the sensory world, of 
Judaism, which casts him out, meets him (V. 13—34). The entirety is then summarized 
(V. 38), "I came into the world for judgment so that those who don't see may see and 
those who see may show themselves as blind." The light-bringing light from God's Spirit 
truly divides the world into those who see and those who are blind. Oh, how many 
"seeing" are still so blind!

b) But this divine light also saves and guides through the pathways of life (Chap. 10,
1—18): Christ is the true shepherd, like God in the beautiful Psalm 23.



The conclusion of the crisis, which is brought about by the separation of light and 
darkness (Chap. 10, 19—39), is the renewed, more bitter attempt to kill the one who 
truly, with higher justification, is called the Son of God, as it is even termed "in your law" 
(Psalm 82, 6) concerning humans.

4) The hour of catastrophe can only come when the principle of light, in its most intense 
form as life-giving, manifests, in the resurrection even of the most dead, in the 
resurrection ofthat Lazarus according to Luke (John 11, 1—46). The tension becomes 
lethal; now, the decisive plan is made to kill the one who threatens the realm of 
darkness so absolutely (V. 47 —57). In contrast to this end, a retrospective of the 
beginning of the revelation of the light from God, on the testimony of the Baptist (John 
10,40— 42), is just as appropriate as the anticipation of the suffering, to which he (Mark 
14) is consecrated by the loving woman (John 12, 1—11), the cheers of his loyal ones 
during the messianic entry of the same original gospel (V. 12 —19), and the prospect of 
the even higher glorification through the coming of the Hellenistic world to him, which 
now becomes his true transfiguration (V. 20—36), replacing the original scene of 
transfiguration in the face of suffering (Mark 9, 2 ff.) and the scene of glorification over 
the salvation of the Gentiles (in Luke 10, 17 ff.), both combined and elevated.
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A concluding reflection (V. 37—50) provides this magnificent whole, through which 
Christ appeared as the light of God shining into the world but ultimately fatally hated by 
the darkness, its outer end.

In the second part, this light passes, suffering but triumphantly, through the darkness.

In the first section, we look at the departing light, which announces the new day's life, 
the staying in the disappearance, the coming as the true Paraclete precisely through the 
departure. This is the meaning and content of the farewell speech, which becomes the 
true speech of the Parousia and is crowned in that all-encompassing prayer (after Luke 
10,21 ff.) (John 13-17).
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In the second section now follows the apparent victory of darkness. First, the suffering 
itself, the reconciling death of Him who is the true Paschal lamb, whose fulfillment is in 
every respect (John 18-19). How much the insightful narrator has to expound even truer 
in spirit in his revision of the Passion. At the beginning, he stands in the suffering king,



who is rejected by his rebellious people, the image of the great king, when his own 
house rose against him. "The people went out and the king passed over the brook 
Kidron" (2 Sam. 15:23). So "Christ also goes with his disciples over the same brook 
Kidron" into suffering (John 18:1). — He portrays Him nobly and incomparably beautiful 
in contrast to the world power in Pilate. The deeply humbled son of man "behold the 
man" stands before him as a king, but as a king of truth; the old world stands before him 
in all its glory and power and does not know what truth is, before Him who is the truth 
(Chapter 18:37f). However, even more insistently than in Luke, the pagan, however dim, 
seeks to save the King of Israel in front of Israel; in vain, the darkness is irreconcilable 
against the light (John 19:1-16). — In describing the crucifixion, this narrator is so 
immersed that the Jews' writing should fulfill itself, not just emphasizing where even 
Matthew factually reads it, during the distribution of clothes according to Psalm 22:19, 
but that he fulfills this oracle even more completely, even more literally, and therefore 
only divides "the robe" from "the garments", keeping the former intact, so that lots must 
decide (v. 23-24). He also emphasizes the smallest traces of fulfillment, as he noticed 
sharply in Mark (Mark 15:34f), such as the offering of the vinegar drink according to 
Psalm 22:16. From this tendency, it is also not trivial when he comments on the 
occurrence of this last feature in Mark: "it is finished", namely now everything that 
scripture has proclaimed about the suffering of the Messiah (v. 28-30).
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However, while still on the cross, he highlights the disciple of the spirit as the one of 
faithfulness (referring to Mark 15:40), and also proves on the body of the crucified the 
sacrificial death as that of the true Paschal lamb, both against the same Judaism, as we 
had already seen before. — Regarding the traitor's character given once, both the 
Judaizing examination of the intestines in the two preceding apostolic stories and the 
all-too-open mixture of the most varied things in this all-too-fulfilling gospel (according to 
Matthew) without higher spiritual content repelled him. He has no pleasure in the curse 
psalms of Judaism and their adverse fulfillment and leaves the judgment here solely to 
the highest judge himself. Only he tries to make the inhuman, the evidently eternal Son 
of God to be sold for silver pieces, more accessible by showing that Judas had already 
shown greed for money, perhaps nourished by a special office in the community of 
Christ himself, that of the treasurer. But this is not enough for him: Judas becomes the 
incarnate Satan himself in contrast to the eternal Logos of God (John 6:70), but without 
any more profound significance, just a mere figurehead.
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The triumph, the resurrection, now gets the special significance (Chapter 20) that 
Christ's pure spirituality should be fully revealed in it. In his account, he mainly follows 
Luke (v. 1-10.19f, 24f.), who was also fully understood by Marcion for his conception of 
the pure spirituality of the risen one. However, he also excludes the great innovation, 
that journey to Emmaus; he finds it more fitting, with Matthew (28:9) to immediately let 
the women, i.e., more clearly, one of them see the risen one. He chooses Mary 
Magdalene, already distinguished by Mark, and placed first by Matthew (28:1). Her 
lament and fear for the buried one, who is not in the grave, is blissfully overcome by his 
word, already the one sound of his voice "Mary". We see her worshipfully fall down 
before him, but he now speaks the significant words: "Do not touch me, for I have not 
yet ascended to my Father; but I am ascending to your and my Father." Thus, the 
insightful evangelist, even when using a secondary form of the gospel, has returned to 
the original view that resurrection and ascension are essentially identical. At the same 
time, he indicated that Christ cannot be grasped as long as even the appearance of 
sensuality surrounds him. No, he should be grasped in spirit, which, triumphing even 
through death, is the word of God that has been from eternity and will be for eternity.
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Only now does he appear to the disciples (according to Luke 24:36), but clearly now 
from heaven, also personally, entirely personally but yet purely in spirit as was already 
mentioned, also through closed doors. He calls his word of peace to them, sends them 
out and gives them through the breath of his mouth, yes, only through the spirit, the 
power to loosen and bind! He also combined the three former evangelists (the original 
Mark text 15:16; Luke 24:49 and Matthew 16 and 18) in his lively way.

In Mark (also preserved by Matthew 28:17), there was the characteristic feature that 
some doubted, even though full certainty had dawned on the others. It is also typically 
Jewish to still be unbelieving, even if one has risen from the dead, as Luke (16:31; 
24:11, 36f.) had already shown. Thomas here becomes the representative of the sense 
man who still does not see even after the resurrection, who must first be convinced of 
the full identity of the risen one, who always shows his divine power from heaven, with 
the crucified one (v. 21f.). This leads to the exclamation of exuberance "my Lord and 
God", with which the theme of this gospel of Jesus Christ is fulfilled, that he is not only 
the Son of God but the Logos of God, a divine being himself. This is fulfilled in a similar, 
yet far surpassing manner, as the three exclamations "this is the Son of God" had 
completed the original gospel.

475



As a motto, however, this gospel of the spirit sets the profound word at the end: 
"Blessed are those who have not seen and yet have believed", who thus grasp me 
purely in spirit (Chapter 20:29).

The consciousness of this highest and last gospel still reveals that at the end, each one 
consists only in the attempt to illustrate, in this or that feature, the truly ineffable that lies 
in the divine appearance of Jesus (v. 30 and 31), without ever being able to fully 
correspond to it.
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What effect did the emergence of this fruit of the entire struggle of that time have? 
Determining this will largely exhaust our main task.



Chapter Nine
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The Success of the Supreme Gospel 
or the Emergence of the Old Catholic Church.

With the highest and final gospel, we stand directly at the entrance of the Old Catholic 
Church. Through its entire internal attitude towards the last reaction of Jewish 
Christianity, to Marcion's and Valentin's Gnosis, as well as to Justin and the earlier 
simple Logos teaching, through its combat against the sensual Parousia, the regard for 
the Paraclete, and its defense of the very modern Passover custom, it's evident that it 
only emerged around 160 AD. We can simply say that it was composed by John, but 
from the spiritualized seer of the Logos, and from this in all its peculiarity, the more 
elevated, spiritual, loving John is removed by a century. He has been filled with the 
entire wealth of spiritual development through the absolute tension of contrasts and 
their equally absolute mediations. But even externally, we have the most definite 
testimony that in this gospel, we possess the noble wine, which has clarified itself from 
that deep fermentation since 120 AD, nearly up to the beginning of Catholic 
crystallization. Our earlier evangelists are, from the very beginning, especially in their 
richness of sayings, widely and more literally used, as by the letters of Clement, 
Barnabas, and Polycarp. Justin the Martyr already advanced to draw the entire content 
of our first three evangelists and the already mentioned Petrine one for his apologies 
against paganism and Judaism, freely or literally, it doesn't matter. Only from this gospel 
form can one not find even a single specific trace before 160. Particularly striking is 
Justin's behavior, who pulls all possible gospels, often laboriously, for the verification of 
his Logos doctrine; only our gospel, especially this most corresponding one, is for him 
almost non-existent, i.e., not yet present (Apol. 1,61.15 ff.; Dialogue with Trypho 
C.88-106).

478

However, after 160 it immediately and simultaneously becomes vividly present in all 
circles and writings of this time. ForTatian around 165, Theophilus around 175, 
Athenagoras around 176 AD, who continued the Logos doctrine, it is the most welcome 
anchor in their apologies. Even an author who tries to write in an antique style, to speak 
from the beginning of the century, but in fact wrote only after 168, Pseudo-Ignatius, 
while naturally preferring the older gospels and feeling more at home in them, still



cannot omit the most spiritual sentences of this gospel (John Ch. 3 & 6) (Philad. 7;
Rom. 7). Even the stern Jewish-Christian, who in the Clementines still seeks to assert 
the old essence, but in a new form, cannot resist borrowing some things from this still so 
opposing gospel, such as the story of the man born blind, which was somewhat usable 
for his theory, albeit with strong modification. If he couldn't directly gaze into this mirror 
of anti-Jewish Christianity, he did so stealthily and as if from the side (Homily 19, 22; 
John 9,3).
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Such a profound and general impression was made by the scent of this blossom, which 
boldly and freely emerged from the deeply disturbed, torn soil of the Gnostic and 
Montanist movement. The inner power of the truth was too overwhelming, and how 
fitting the garment.

Jewish Christianity, as far as it still thought with the Apocalypse, was completely 
overcome by this new John, a seer who truly had glimpsed into the depths of the deity. 
While it tried to maintain itself on Roman soil in the Clementines, it did so by largely 
giving up the old limitations, even most of the Old Testament. But here, Judaism was 
shown so devastatingly as the true Antichrist that the general consciousness 
increasingly, until around 150, excluded the Jewish Christians, who, despite everything, 
clung to the old law with Sabbath and circumcision, and the old teaching about Jesus 
Christ, the son of David as Joseph's son, so closely resembling those Jews in John. By 
175, they were watched as a sect and mocked with the name Ebionites (the Poor) in the 
sense of "poor in spirit". Irenaeus, around 180, lists the Ebionites in his Heretics Index 
(1,26,2), while Justin (Dial. 46 ff.) still found them in the general community, 
sympathized with their belief in Christ as Joseph's son, but did not consider them 
heretical. The shift in view about these Jews with such a half-faith, as the gospel (John 
3 ff.) had so rightly depicted, can certainly be attributed to the influence of this work.
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Also, in the Passover question, the new Gospel was evidently of decisive influence. The 
idea of Christ as the true Passover lamb was irresistible, even less so was its consistent 
depiction in the Gospel. Every apostle, including John, had been referred to: John now 
showed the successive generations that Christ had indeed become the Passover lamb, 
and that Judaism had thus been abolished to that extent. As soon as the Passover 
disputes resurged, Apollinaris clearly referred to this Gospel, arguing that the 
consistency of the earlier Gospels was necessary (Chron. Pasch, ed. Dind. p. 14).
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The Montanists soon realized against whom this Gospel of the general Paraclete and 
the purely spiritual Second Coming of Christ, which had begun immediately after his 
death, was particularly directed. They soon rejected it as impossible to have originated 
from the seer of the Apocalypse and contrary to their exclusive claim to prophetic 
privilege, as hinted by Irenaeus (3,11,9) and as we later find in some of their circles 
(according to Hippolytus and Epiphanius). For the Montanistic counter-movement 
against Gnosticism was still too powerful to be immediately captivated by this Gospel. 
— New prophets continued to proclaim, claiming exclusive endowment as the supreme 
bearers of the Spirit. They also had their emissaries among the communities, who 
impressed them with their sermons of repentance, also opening their pockets for the 
great purposes of full church purification, and the necessary apostolate (Euseb. H.E. 5, 
18). Yet the seriousness of their call to repentance was still powerful enough to 
encourage friends of order to intervene. An apostolic guise was believed necessary. 
Thus arose the Epistle of Jude, brother of James (according to Luke 6, 15), which is 
generally morally instructive but clearly has these Montanist emissaries in mind (Jude v. 
12 ff., 16, 19, 8, 14). One recognizes the influence these wandering prophets still had 
around 160 AD, despite their pride, aristocratic presumptuousness, and even their 
avarice.
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The Montanistic emphasis on the tangible Second Coming, the demand for asceticism, 
the rejection of second marriage, and strict repentance also firmly captivated 
proponents of the Logos doctrine and the Logos gospel, such as enlightened men like 
Irenaeus, and even Tertullian along with Irenaeus' learned disciple, Hippolytus. 
Montanism, even within the church, after its anarchistic elements were expelled as a 
sect around 200 AD, maintained its influence until it finally fell in Roman territory around 
250 AD.
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In particular, the tangible expectation of the Second Coming, as described by the old 
John, remained unbroken until the beginning of the 3rd century, when Cajus of Rome 
openly opposed this aspect of Montanism (Eus. H.E. 3, 28). Only through the influence 
of Origen was the apocalyptic view increasingly seen as unworthy, and the new John 
finally received his due recognition.



The opposition to the Montan istic restoration, Gnosticism, was essentially addressed by 
the Gospel of true Gnosticism. Its right was so completely taken away by this work that 
it couldn't maintain itself in its dualistic severity, or almost polytheistic fantasy, in the long 
run. Even though more spiritually animated men like Tatian were still attracted (around 
165 AD) to Valentinian depth or the moral purity of Marcion, including the prohibitions on 
food and marriage (Iren. 1,28,1), Gnosticism, even in this moderated form, increasingly 
departed from the church community since around 170 AD, without hope of gaining 
more general significance.
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The two extremes of the old opposition, after absolute tension through the clarification 
process that had taken place in the Gospel of John, were thus separated. With this, one 
general (catholic) church was established, in which from then on the apostle to the 
Gentiles stood alongside Peter in full effect. Peter and Paul became the shibboleth of 
church unity, after the two extremes could no longer act divisively.

The purest expression of this catholicizing endeavor, following the pioneering progress 
of the evangelist who had banned both sects, can be found in a second pastoral letter 
from Peter. The shortly preceding Judean epistle was transformed here into a general 
exhortation, urging to stay away from any proud, vain-inflated sect, to thus approach the 
Lord's day in purity and unity. Solemnly, Peter (2 Peter 3:14) declares Paul as his 
beloved brother, his letters as sacred, hinting that some things in them might be hard to 
understand and offensive (pretty much everything in the letter to the Galatians), but they 
share this fate with the other Holy Scriptures (the Old Testament) itself. The second 
letter of Peter is also characteristic of this last period of the emergence of the old 
catholic church, in that the common consciousness was not able to follow the ingenious 
momentum of the new John in spiritually interpreting the Parousia. Its prolonged delay 
is instead carefully justified against gnostic mockeries. After all, a day is like 1000 years 
before the Lord (so why shouldn't a human lifetime last more than five decades?) and 
the Lord delays only to call more to repentance (2 Peter 3, 1 ff.).
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The dogmatic teaching peculiar to the new gospel, the Logos view, couldn't immediately 
penetrate the common consciousness of the church reconciling Peter and Paul. Only 
the educated and thinkers could grasp and develop this idea of true gnosis. Apologists 
like Tatian, Theophilus, Athenagoras, and then Irenaeus in Gaul, Clement and Origen in



Alexandria, Tertullian in Carthage, and Hippolytus in Rome, very much alone, remained 
true to this view. The majority couldn't grasp this divine essence in and alongside God.
In contrast, a theory emerged that maintained God's sole sovereignty (Monarchia). 
Initially, there was an attempt to hold on to Christ as just a man in contrast to the only 
true God, as Theodotus and Artemon did. However, this view became intolerable, 
leading to pantheistic forms where Christ was seen as God himself, or rather this true 
man as a mere manifestation of the all-pervading divine essence. Thus, Noetus in Asia, 
Praxeas in Rome, and a lively school in Rome, not only including Sabellius but also 
bishops like Zephyrinus and Callixtus with minor differences, believed this. It was a 
consequence of the Judeo-Christian foundation of the Roman community that this last 
attempt to uphold the unity of the divine essence found the most widespread resonance. 
The faithful representative of the Logos doctrine, Hippolytus, was excommunicated as a 
quasi-gnostic or ditheist (confessor of two deities) and became the counter-bishop of a 
small minority until the leaders of both quarreling parties were sent into exile and 
reconciled. Only after Hippolytus's death did the Logos doctrine in Rome become what it 
later universally became: Orthodox.

486

Even in this regard, the inspired gospel could only later assert its right. But the Logos 
doctrine became the foundation of all later church doctrine (the doctrine of the Trinity), 
without one being able to claim that this religious philosophy, which forms the theme of 
the new gospel, is indeed the highest possible. In any case, this gospel remains the 
most magnificent defense of Christian spirituality, freedom, and depth, a precious, 
irreplaceable treasure for all time.
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However, this work remained without any victory in its struggle against the looming 
dominance of the hierarchy, especially against the authority of Peter. The other higher 
disciple, this Spirit-John, who lies in the Lord's lap, has indeed become and remained 
the favorite disciple of theology, almost like a first theologian. But the authority of Peter 
has become even more powerful in the time immediately following. Until 150 AD, 
according to all traces (as per the letter of Clement, the Shepherd of Hermas, the letter 
of Polycarp), everywhere, in Rome as in Corinth, in Smyrna as in Philippi, a college of 
presbyters was the highest clergy, at the head of which stood a first among equals.
Since then, everything has been pushing to make this first the only legitimate one, the 
permanent head, the ruler of each community with full power in discipline and doctrine. 
Previously, all leaders (presbyters) were also the overseeing (bishops), insofar as they 
had pastoral oversight of the community members. Now the first presbyter became the



bishop, the highest in the community, who also oversaw the presbyters in discipline and 
doctrine. This difference might seem insignificant, but it's as great as when, in a 
republic, the presiding government council, no matter how strong its personal influence 
might have been, becomes the sole ruler with full power in one person, when a 
president becomes an emperor or emperor. This monarchical sharpening was driven 
not so much by the disintegrating and divisive gnosis, which could hardly gain a foothold 
in the presbytery, but above all by the anarchic movement of the new prophets of 
Montanism, who could also find their followers in the most orthodox presbytery. The 
more aristocratically proud the new prophecy raised its head in the communities, the 
more it was necessary to assert unity of belief and order through one will. More than 
ever, the motto "Peter, the Rock of the Church" was taken seriously, a head was 
demanded, in which each community would come together in personal unity, so that in 
its majesty, its absolute right would become an absolute power.
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Of particular importance in this context is the personality of Polycarp in Smyrna. 
Although he was not nominally the bishop of Smyrna around 150 A.D., he was the first 
in the presbytery ofthat community (Ep. 1). However, he was a rock upon which the 
tidal wave of Gnosticism broke, a strong defense for the old tradition (Ep.67). The 
venerable old man, highly respected throughout Asia during his lifetime, could represent 
this in Rome (Eus. 5,21). His apostolic life was crowned with a brilliant martyrdom.
Thus, from his pyre emerged the ideal of the bishop of the old Catholic Church.
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All Catholic-minded sects also came together in this effort, and it seemed a real 
deficiency in the new beautiful gospel that it had pushed back the ideal of the original 
bishop, Peter. It was compensated by an appendix (John Cap. 21), in which both the 
acknowledgment that this gospel came from the disciple who was to last so wonderfully 
long, and the recognition that Peter was the true shepherd to feed Christ's flock were 
emphasized. The Resurrected had to appear once more in Galilee, as required by the 
original gospel, where the miraculous catch offish of Simon (Mark 16; Luke 5) could be 
repeated, along with the miracle of feeding (Mark 8). Here Peter's role to shepherd 
Jesus' sheep was lined up, while the disciple whom the Lord loved in this gospel could 
only be distinguished in that he would remain as long as the Lord wished, i.e., he was 
the disciple who composed the gospel and could testify to all its miraculous glory. The 
fact that this is a later appendix is evident from both the explicit conclusion of the gospel 
(John 20, 28—31) and its language and character.
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Even the most distinct Paulinism sought to promote church unity in this episcopal 
elevation, to regulate all church affairs, and to ward off Gnosticism. This was done in a 
replica of the preceding Pauline epistle to Timothy. In it, Timothy himself is presented as 
an ideal bishop, fully corresponding to this idea, to maintain unity and discipline more 
strongly and to rectify all the issues that had arisen, such as with the institution for 
widows which also attracted virgins and had pretty much become an initial convent. The 
presbyters should focus on teaching, but Timothy, i.e., the bishop, should also supervise 
them (1 Tim. 5, 3 ff., 17 ff.). Strong opposition is made especially against the most 
dangerous Gnosticism of Marcion, against his rejection of the law even naming the 
"Antitheses" of Marcion (1 Tim. 6, 20) and more explicitly against the disdain for 
marriage and food (4,1 ff.), which even Tatian had succumbed to. The author not only 
used the earlier letter to Timothy and the one to Titus but also the letter of Polycarp 
(Cap. 2—5, especially 6,6 ff.). Yet he wasn't hindered in presenting this address to his 
Christians as genuinely Pauline. More explicitly, Roman Paulinism sought to elevate the 
episcopal mitre through a series of seven letters. A venerable martyr from the early 2nd 
century, Ignatius of Antioch, who could also be a bearer of apostolic tradition due to his 
age, was said to have addressed seven communities and thus the entire Christian world 
on his fictitious path to martyrdom in Rome. The letters strongly oppose Gnosticism, 
especially their dilution of everything human in Jesus, and their frivolous doctrine of 
denying confession in danger. The martyr's zeal of the holy man, who, it seems, faced 
animal combat for the first time, is described most ardently and almost too 
exaggeratedly. The main cry throughout these letters is to maintain unity by fully 
submitting to the three clergy: "the bishop, the presbytery, and the deacons," but above 
all, to follow the bishop, appointed by God himself as Christ's representative. The work 
was written after the death of Polycarp in 168 A.D., and his letter to the Philippians was 
used by the author to declare this "collection of Saint Ignatius' letters" as authentic and 
recommend it to all communities. Its thoroughly modern character is unmistakable. A 
newly discovered shorter text of three Ignatius letters in Syrian, which actually contains 
some older readings, has so far prevented a general consensus on the actuality of this 
fiction, which didn't find great success even with Irenaeus (5, 28, 4). It's evident that 
Ignatius wasn't transported to Rome, but according to undisputed sources (Joh. Mai. 
11,361) he became a martyr in Antioch during Trajan's presence there during his 
Parthian war.
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In its own unique, but similar manner of fiction, Jewish Christianity, as it seems, right in 
Rome, tried to assist the bishop towards recognition through cunning and force. This



was achieved through the editing of the last Judaistic Apostolic history under the title: 
"Journeys of Peter," especially in the Clementines. The story goes as follows. Clement, 
from the imperial family of Tiberius, lost his father, mother, and brothers at an early age. 
He was plagued by religious doubts, particularly about immortality, and sought 
consolation in philosophies in vain. He then turned to Egypt and in Alexandria found 
Barnabas, proclaiming a completely new doctrine from the great "prophet" Jesus, the 
Messiah. He was led to Peter, who, according to that older apostolic history, converted 
the pagans on the Syrian-Phoenician coast. For, in the eyes of the staunch Jewish 
Christian, Paul, the apostle of the Gentiles, remains Simon Magus, representing 
especially Marcion's heresy in this form. Peter triumphs over him in word and deed 
everywhere, with Clement accompanying the great apostle, who wherever he goes, 
appoints bishops. On these journeys, however, Clement finds his mother, brothers, and 
finally his father, who had been thrust into misfortune through wondrous fates. Through 
Peter's preaching, Clement finds his father, mother, and brothers again in the true (i.e., 
Judaic-Christian) Christianity. Based on this narrative, the story is titled the 
"Recognitions" of Clement. The numerous conversations and sermons of Peter on the 
true prophet and genuine Gnosis are termed "Homilies." But the crown of the entire 
story is an introductory letter from Clement to James, the bishop of the mother-church in 
Jerusalem, in which it is reported that Peter, after many regulations on church order, 
appointed Clement as his successor in Rome. This, and the urgent recommendation of 
the episcopate as being of apostolic appointment, is the crux of the lengthy book. Even 
if it vehemently opposes Marcion's doctrine as the most dangerous, it advocates a new 
Gnosis more consistent with the belief in the one God as the creator of everything. Yet 
this story contradicted so much of the apostolic history of such a dedicated Paulinist like 
Luke that it could not gain ground. It was soon more or less decisively branded as fiction 
or a novel. But who would believe that the chief romance of all Christendom, namely the 
Roman papacy itself, is historically based on this novel? Clement, of the imperial 
lineage, is none other than Flavius Clement, who we know suffered under Domitian as 
the first Christian in the emperor's household. This prominent Christian from the 1st 
century, thus, from the very origins of Rome, was chosen by the church's leaders in 
Rome to have an uninterrupted line of apostolic successors from Peter, the supposed 
head of the Christian community in the capital of the world. The Clementine novel was 
discarded, but its fictional result has remained intact to this day. This remarkable work, 
however, provides a deep insight into the power of Jewish Christianity from the outset 
and is thus essential for understanding the entire early Christian development, 
especially for many writings of our New Testament. It has been preserved in two 
versions, a Latin and a Greek edition, over whose priority there is still debate.
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The combined efforts of all sides have succeeded, so that since 180 AD the episcopal 
omnipotence was no longer disputed. The Catholic Church in the narrow sense has 
thus taken its personal beginning. The previous spiritual movement is contained, even if 
fierce battles over the more precise definition of the dogma, especially concerning the 
person of Christ, were still pending.
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Simultaneously with the diocese, the scripture canon of the New Testament has also 
been recognized in its main essence. Among the ten forms of the Gospel that we can 
distinguish, only our four have been found to be genuinely Catholic or the right middle 
ground, and hence declared holy because of their doctrine. Along with them is the Acts 
of the Apostles by the same Lucanian author, whose Gospel had now become 
indispensable. The main corpus was formed by the two collections of Pauline letters, 
discovered by Marcion around 137, who was the first to elevate them to authority. The 
first collection included the Galatians, the two Corinthians, and the Romans (Chapters 
1-14) letters, which undoubtedly belong to the Apostle, in this sequence. The second 
collection or a series of Deutero-Pauline letters clearly distinguishes itself from the 
former, beginning with those that generally appear to be the oldest among them, the 
ones to the Thessalonians. Later, the reputation of the communities to which the letters 
were addressed played a significant role, thus prioritizing Rome and then Ephesus. 
Added to these were the Pastoral letters written after and against Marcion to Timothy 
and Titus, with the first Timothy letter, which was the most Catholic-clerical, placed at 
the forefront. The other letters under apostolic names - of James, Peter, John, and Jude 
- were added with equal right, since all of them, albeit from different perspectives and at 
different times, sought mediation or a right middle ground against biases and heresies. 
The collection was concluded with the Apocalypse of John. It is the fifth definite writing 
from the apostolic age itself. However, it's possible that the delightful letter to Philemon, 
advocating for a poor Christian slave, might come directly from Paul. It might not have 
become widely known soon and thus was added to the second collection later. As for 
the rest, while mostly evidently post-Pauline, some fragments might have an older 
basis, which requires further exploration.
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Originally, the letters attributed to Clement and Barnabas, of such old age and equally 
good mediation, as well as the Hebrew Gospel and a replica of the Apocalypse under 
Peter's title, were held equally sacred. They were read in the congregations and used



canonically. However, the latter seemed to be an obvious imitation. As an apocalypse, it 
was also not much to the taste of the Origen period. In it, the Revelation of John itself 
became outdated and started being described as quirky and hence inauthentic. Only its 
great age has preserved it in the canon, despite much opposition. However, the letters 
named after apostles were later discarded as soon as actual apostolic names began to 
be included in the canon. Marcus and Lucas were probably left in their places, but only 
under the assumption that they originated directly from the mouths of Paul or Peter.
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With this, we also have the foundational characteristics of the Catholic tradition, which 
traces the bishops back to the apostolic era, with the Roman ones through Clement, 
and also declares the sole acceptable writings of the first two centuries as apostolic, as 
long as they were genuinely Christian in the Catholic sense of the time. Just as Paulism 
eventually became orthodox, it must have been orthodox from the beginning; Judaism 
was increasingly buried.
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The reformational progress over the Middle Ages primarily broke the episcopal 
excommunication, this one part of old Catholic tradition, but retained the canon of the 
New Testament. Rightfully, this collection of early Christian writings has been preserved, 
being elevated and sanctified over all later ecclesiastical decrees. Naturally, the first 
reformative period also unhesitatingly retained the Catholic tradition regarding the origin 
of these ancient writings, though this wasn't consistent or inherently justified. From the 
results of broader criticism, we might only need to separate from this to let history itself 
decisively dictate the full context. For the once finalized collection, nothing needs to be 
changed or removed, and nothing needs to be added. Surely, the letters of Clement, 
Barnabas, and Polycarp, and the one to Diognetus, could belong to it, not to mention 
the writings of the martyr Justin. Yet, we shouldn't change the inherited good, lest we 
lose more than historical continuity with the ancient church and the commonality with all 
churches. Least of all could we ever part from any of these invaluable documents of 
early Christianity. This collection remains the indispensable foundational book for all 
churches, the immovable base for every Christian or genuinely human education tied to 
historical development, and an irreplaceable treasure for private and public edification. It 
should not become a curse for free historical research, nor idolatrously replace the living 
Word of God, which is the historical Jesus Christ himself, as truly proclaimed by the 
Apostles. The Bible is the ABC, but Jesus Christ is the Alpha and Omega, the beginning 
and end of the Word of God.
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Only one concern might be raised against the purely historical consideration of all these 
early Christian writings that have been preserved to us. Most are named after apostles 
or disciples of apostles, actual (like Marcus, Lucas, Clemens, Ignatius, Barnabas) or 
supposed (like Polykarp), only a few, namely only the writings of the apologists from 
Justin to Athenagoras, bear no such names of apostolic authority. Historical criticism 
concludes externally with the result that of all those writings marked with the names of 
apostles or apostolic fathers, only those four original Pauline letters and the letter of 
Polykarpus are undoubtedly authentic; possibly only the Apocalypse belongs to the 
Apostle John, the letter to Philemon to Paul himself. This result is quite strange for our 
literary concepts. It is tempting to think of dishonesty or even fraud, which seems to 
contradict the Christian spirit, especially in the first centuries. However, a clear 
distinction must be made between the actual facts, whatever they may be, and the 
judgment about them.
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No matter how irresistibly one may be inclined to see the influence of the 
Christian-moral spirit as sanctifying everything immediately, it is a fact that even among 
the oldest, most confessionally faithful Christians, fictions for the benefit of the Church 
appeared entirely justified in their view, as unjustified as any such is for our feeling, 
which only through the development of the Christian spirit in the Reformation has 
become sharper, purer, and more delicate. For example, a Christian during the 
persecution era sought to control the mob's rage through the earthquakes in Asia under 
Antoninus Pius in 157 AD by presenting a rescript from the emperor to the regional 
assembly in Asia that outright forbade the denunciation of any Christian. The inscription 
was entirely correct, and for Christians, as with Eusebius (K.G. 4,13), this letter was 
considered genuinely authentic for a long time. They believed this of the noble Pius 
from a Christian heart, yet it has long since become evident philologically and 
historically that this rescript is only fiction, a pious deception if you will. Similarly, as 
already mentioned, the work of the Clementines is pure fiction, which we might now 
simply call a novel, but which was meant as anything but. The author sincerely believed 
that Peter, through this Clement, was to become the episcopal head of the world city. Its 
bishops were to be his successors and, therefore, representatives of Christ, not just 
ideally, but in tangible historical succession. He considered this as historically necessary 
as the fact that Peter is the true Apostle to the Gentiles, while Paul is seen as the 
confuser and disrupter of true Christianity, identified with Simon. The whole thing is very 
serious; the author is a committed, even brilliant Christian, yet it is a forgery. Similarly 
notorious is the second letter that we have under Peter's name in the canon, a mere



imitation of the letter of Jude and of such late origin that there can only be a vague, 
spiritual talk of Petrine essence. Even the original of this admonishing and conciliatory 
pastoral letter has long been considered hardly directly apostolic because of its use of a 
Jewish apocryphal as genuine prophecy. Besides our Greek Gospel of Matthew, there is 
also a Hebrew one that is not just a translation but also a revision. One of the two is 
therefore certainly only inappropriately or quite generally correctly named. The 
Apocalypse and the Logos Gospel are both attributed to the same Apostle John, yet 
they are as opposite in their dogmatic character, their language, and their timing as the 
North Pole is from the South Pole. One is almost fanatically Jewish Christian despite its 
grandeur, while the other is absolutely anti-Jewish in all its genuine Christianity; one 
with the most sensual expectation of Parousia, the other with the most spiritual. 
Considering them to be from the same author would be like thinking that Hase or Weiße 
were simultaneously editors of the "Evangelische Kirchenzeitung" by Hengstenberg.
The so-called first letter to Timothy has been recognized by Schleiermacher's view, and 
increasingly evident as impossible to belong personally to Paul. Essentially the same 
applies to the other two pastoral letters written in the spirit of Paul but only in the third 
line. But how can one understand the first letter of Peter as anything other than what it 
is, a work of sincerely and ingeniously sought mediation and exhortation, but only in a 
time of persecution that began in Trajan's era? The letter to the Philippians is so 
beautiful and speaks so genuinely Pauline that it would be rude to speak of it as 
inauthentic. The Apostle speaks in it most purely, but only at a time when Clemens 
"from the emperor's house" already stood in the book of life as a martyr and the parties, 
despite all the joint persecution under Hadrian, still opposed each other so hostilely. But 
what should we do, even if in reverse order, to reiterate all the reasons that the Catholic 
tradition over the early Christian writings is the edifice of old Catholic postulates? That 
even despite the special attestation in the letter of Polykarpus, the letter collection of 
Ignatius and even his entire martyr journey itself for this purpose is a calculated fiction? 
Could Barnabas have even considered the rebuilding of the temple by Jerusalem's 
enemies, as the letter of Barnabas does? Isn't our Gospel of Matthew only set so high, 
firstly, and marked with this apostolic name by later times, even though it is precisely the 
last link in our older gospel formation, a composition from the two earlier ones? Hasn't 
the latest, as the most practical, almost always been put first, just as the Gospel of 
Matthew was before its sources, so the letter to the Ephesians before its original, the 
later Thessalonians to the first, the very last pastoral letter to the first of all? It is so 
much more pleasant and soothing to find personal appearances everywhere instead of 
anonymities, solid tangible history instead of mere clothing. But one has to prioritize 
historical seriousness and Christian truth over this fleshly need of the sensual man, 
which has been all too powerful in the old Catholic Church. Therefore, nothing could be 
rougher than measuring historical criticism according to this purely external criterion of 
the more or less genuinely resulting, i.e., according to the broader or less extensive



recognition or rejection of Catholic tradition about the preceding writings. This would 
fundamentally mean sanctioning the judgments of the older fathers guided by their 
church postulates, judgments that, in their totality, explain themselves as confusion. 
Here, it is not about holding onto such a traditional imagination more or less, but only 
about historical evidence, which then also contains the explanation of those ideas.
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Yet in judgment of all those fictions, distinctions should be made. Above all, a whole 
series of these writings appeared fundamentally without any name. This is certainly the 
case with the very original gospel, which gives its own title (1,1). The Jewish-Christian 
one does this too (Matt. 1,1), and the fourth probably places itself under the authority of 
John, but surely does not name him, as it wants its favorite disciple to be only guessed. 
Only in their summary in one book are all four evangelists designated with such 
characteristic names, thus distinguished. Similarly anonymous are the two alleged 
letters of Clement, the letter of Barnabas, the one to Diognetus, and the one to the 
Hebrews, where the specific naming solely belongs to the later need to have indicative 
names. Among the writings that introduce themselves with apostolic names or those of 
apostolic fathers, there's a significant difference concerning the form of presentation. 
Only in two productions of this period is there real, conscious fraud. It was fraudulent to 
subordinate the Pauline Clement to Peter and for this purpose to push him into the 
imperial family of Tiberius, even more sophisticated fraud that the author of the letters of 
the martyr Ignatius wanted to give them a solemn attestation through a systematic 
interpolation of the letter of Polycarp (in Cap. 1, Cap. 3, Cap. 9, Cap. 10 beginning, in 
Cap. 11, Cap. 12 end, Cap. 13). But these two fictions are also characteristically enough 
at the beginning of the Old Catholic Church itself and advocate in the highest instance 
the power claim of the clergy, who once consider themselves as entitled as God, for 
whose greater honor they want to step out.
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All the other early presentations in the name of the Apostles themselves are not only 
completely harmless but also have their full ideal right. It is part of the spiritual life of 
these first Christians to be aware that they are not speaking in their own name and their 
own interest to the community of God, but as for the Lord and Savior of all revealed by 
his greatest apostles, so also in the sense and spirit of these carriers of the true, thus 
early Christian spirit of God. Especially the mediating writings of doctrine and 
admonition, of awakening and warning, were addressed to the entire Christendom, the 
Roman Paulines, on the other hand, to the Corinthians, Polycarp to the Philippians in 
their particular matters. They were convinced to express the common consciousness,



whereas the author of the Barnabas letter might have seen his allegories more for 
private views. Precisely our New Testament writings thus have this ideal right depending 
on their different time. All the more their general short naming retains practical 
importance, especially for the church or for all circles and cases in which immediate 
awakening to life in the spirit, for edification, not for historical discussion, is the focus, 
which will be all the more skillfully done by grasping the life, the eternally alive, and truly 
edifying therein. Through their nature, their edifying power, they are and remain sacred 
scriptures, through which the apostolic spirit, even in such a great variety of tongues 
and times, points of view and efforts, has spoken and continues to speak for the 
fundamental salvation of the entire world.



Chapter Ten
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The Main Epochs of Church Development, 
the Modern View of Nature, 

and Critique.

Our task was essentially to present the spiritual life of the first Christians, or the religion 
of Jesus in its initial development, up to the emergence of the Old Catholic Church, thus 
providing an introduction for a historical understanding of the New Testament writings. 
Using the last Gospel as a guide, we have seen the Old Catholic Church develop both 
positively and negatively to its first form. Church unity has been established, made 
personal through the episcopate, defined by a canon of scriptures, and visualized 
through apostolic tradition. With the representation and historical critique of this main 
tradition of the Old Catholic Church, this task is completed. But Early Christianity has a 
higher significance than merely leading to this first church form. It carries within itself a 
divine seed of life that hasn't been absorbed by the Catholic Church or the initial onset 
of stagnation associated with that form. The history and literature of the first Christians 
hold the significance of direct revelation for all subsequent times, and thus its direct and 
most sacred relationship to the present itself. To rightly appreciate this relationship, it's 
foremost essential, albeit in brief strokes, to survey the subsequent church development 
up to our time in its main epochs.
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Throughout the church, the pure godly human being aims and should realize his glory 
as the absolutely entitled one. This occurs first in relation to the ancient essence, 
opposing the Judeo-pagan world; but to overcome this contrast is done in an external 
manner. The majesty and glory of the godly, holy human being primarily want to be 
recognized. One still participates in both Jewish and pagan essence in the intent to 
overcome both. This marks the first era of the church in general, the objective or old 
church, which focuses on grasping the pure human as an object in its absolute nature, 
triumphing over all national differences.

This is first conceptually done through the understanding of the Son of Man in his 
divinity or as the absolute Lord of the world. In a Jewish manner, the revelation of the 
Son of God's glory is primarily sought in the future, in the sensually personal Parousia,



which should suddenly break in with omnipotent victory. He is to be the Son of David, 
the Son of God, realizing the ideal of Israel. Then he is spiritually grasped as the 
non-Jewish, direct Son of God, who thus begins to manifest his glory presently with 
divine spiritual power (Paul). This in various ways, as the Son of God through the Spirit, 
who has already demonstrated his glory in his entire first Parousia and remains so as 
the Resurrected (Mark). Then as the non-Jewish, direct Son of God, excluding the 
human i.e., Jewish father, as the son of Mary (Luke, Matthew). Then as an essence that 
has its foundation in God's nature itself from the beginning or before creation, so that 
the redemption lying in God's eternal plan is also personally this (Letter to the Hebrews). 
This again in various forms, finally as God's manifestation, emanating from him as the 
word made flesh, as the superhuman or god-human Christ (John's Gospel). The duality 
of divine personality thus given drives towards a conception of unity, to Monarchianism, 
then by eliminating any kind of it, so that the godly human is grasped as a second 
person of the divinity in the logical triad of divine personalities (Irenaeus and the 
followers).
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However, there were three hazards to overcome in order to not lose on one hand the 
divinity and absolute glory of the Son of God, and on the other, the true humanity of the 
Son of Man. Therefore, he had to possess not just a nature similar to the Father's, but 
one identical to it (being "homousios", not just "homoiusios"), eternal and uncreated like 
God, in contrast to Arius' regression into the Jewish idea of a mere creature. But the 
unity of essence in Christ had to be maintained, the divinity of Jesus Christ, even 
though he was born human, this against Nestorius' separation of the human from the 
divine. The greatest danger, however, lay in the opposite endeavor: to have only one 
nature in Christ. This perspective threatened the reality of existence. This attempt to 
rationalize and pursue absolute unity led to mere transcendence, threatening to 
transform Christ, whose divinity would thus engulf all his humanity, into a mere 
phantom. This is the significance of the fierce struggles during the Monophysite period, 
from which the ancient Church emerged, asserting the truly human nature of the pure 
man, albeit with a significant intellectual sacrifice: having two natures in one person.
This was the work of the last ecumenical council under Justinian in 553 AD.

512

This Christological era of the ancient Church in its first 6 centuries persistently, with fully 
justified seriousness and holy fervor, sought to conceptually establish the complete 
divine glory of the Son of Man, safeguarding against every shade and every danger of 
regression into Jewish or pagan laxity and subjection. The essence of the pure man in



his divinity was raised in the doctrine of the Trinity, albeit for conceptual understanding, 
but it triumphed over every ancient thought.

The primary focus of this Christological struggle, in essence, is the two main periods of 
the old Church. The first is the freely Catholic era, up to the inclusion of Christianity into 
the Roman state, up to the ecumenical council called by the emperor to Nicaea in 325.
It was a substantively productive time, while the following period, the imperially 
determined or ecumenical-Catholic era up to Justinian, the last ruler of both the East 
and West, was more consequential.
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Alongside the Christological evolution of the Christian object was the spread of the 
elevated cross. The structure of the church, its worship, and its customs are 
fundamentally influenced by this. The question of how the individual relates to the 
absolute man, the realization of the absolute injustice of the individual without the 
revelation of the pure man, without Christ, becomes evident especially in the West 
through Augustine; but only as a consequence of Christological development, 
secondary in nature, only to be fully realized in the second era of Christian 
development.

After the glory of the God-man had been conceptualized, the challenge became to 
elevate him in worldly reality against all pagan powers. This was the particular task of 
the Latin Church, eventually free from the emperor, or of the Roman Papacy, while the 
Eastern Byzantine Church, content with mere accurate Christology, fell into a life of 
dreaminess, lethargy, and new subjugation. The papacy practically implemented the 
sovereignty of Christ in worldly form against the barbarity of the Middle Ages. Against 
the unruliness of the diverse nations, a singular, all-encompassing splendor of churchly 
magnificence arose, fulfilling the lingering sensory desire to have this absolute power 
also personally embodied in a single binding or loosing head, as a representative of 
Christ and thus of God himself. Further examination will show how this perspective 
required the God-man to recede and a halo of saints to emerge, with the Mother of God 
at the forefront. The feminine nature of this heavenly kingdom became the sole source 
of warmth for sentiment, a gentle visage, and maternal intercession. On the other hand, 
the radiant worship sought the glory of God's kingdom on Earth, and as a pledge for the 
bodily existence of God's kingdom on Earth, the symbol of the Eucharist was raised to 
the body of God himself in the sacrificial Mass. The theoretical activity in this 
hierarchical period of the old church era primarily involved receiving, collecting, and 
preserving what was given by the church fathers, and then objectively contemplating it, 
in scholasticism.
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The main tendency of this era reached its pinnacle with the real world dominion of 
Christ's personal representative, Innocent III, in contrast to the highest development of 
worldly power, carried by the sensual Church itself, of the Roman Emperor of the 
German Nation. With Innocent, the Church has triumphed in reality over all crowns of 
Christendom.
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However, in this peak bloom of the old church's views and tendencies, the seeds of its 
decay are already visibly emerging. The Church has won in worldly terms, but with it 
has also become absolutely secularized. The glory of pure humanity in this 
externalization against the world has led, in an appalling manner, to the factual impurity 
and unholiness of its alleged representatives. For the true or pure Christian (the 
Katharos), the absolute externalization of the Christian essence in hierarchy, cult, and 
even in the abstractness of dogma has become intolerable. Those purification and 
spiritualization efforts, silently and sporadically present throughout the old church, now 
emerge with the consciousness of more general justification, historically intervening and 
waging war. Innocent, at the pinnacle of his power, could only defend against these 
opponents of the externalized Church by launching the Crusades against the 
Albigensians, the first forerunners of the Reformation.

The age of the Reformation begins here. Initially, it is the time of the struggling 
Reformation, as seen in Wiclef and Johann Hus, then it becomes victorious in Luther 
and Zwingli, and from then on, it is dominant for general consciousness and remains 
prevailing.
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In every Reformation, the inner pure man doesn't want to merely envision himself as 
such. Neither in the supernatural view of the Son of Man as the World King, in the 
Christological dogma where the Greek Church essentially remains, nor in the sensual 
view of radiant church glory, the external splendor of the cult, and the majesty of worldly 
church power can the true Christian be satisfied. He wants and must become the pure 
man in reality, personally, by absorbing the god-like man within. Through him, we 
ourselves should become righteous directly, and thus he should not only dominate the 
world in general, but the whole reality of life, becoming the lord over those liberated 
through him. The inner life, the real life in spirit, thus becomes the decisive factor.



If the first era was that of the objective church, the second is that of the subjective. In 
the former, the pure man conceptually perceives his divinity and his glory over the 
external world, in the latter, he internalizes the observed glory of Jesus Christ and 
realizes it in his entire life.

This drive towards inwardness is already present throughout the whole old church. The 
first Christians, particularly Paul, are already the initial forerunners, as Jesus Christ 
himself is the foundation of the Reformation. But the need for visualization, and above 
all the search for external glory in the future, is naturally the first overpowering force. 
However, there's always the search for Christ in spirit and in truth, the urge to live in 
spirit; grandly but uncontrollably, abandoning the historical ground in Gnosticism. But as 
the externalization of representation grows, the immediacy, in the renewal of dualistic 
Gnosticism and at the same time the merger with Persian dualism, in Manes, gains 
more ground. Constantly theoretically pushed back, and rightfully so in this whimsical 
form leading to arbitrariness, the pull towards inwardness, the inclination towards the 
Apostle of the Spirit continues through all later times, in the Paulicians, in the later 
so-called Cathars or Khazars (corrupted to "heretics"), then more purely and powerfully 
in the Waldensians and the Brothers of the Spirit. With self-awareness, finally, against 
the secularized, desecrated church, the reformative spirit emerges in the completion of 
the idea of the old church under Innocent III, openly fighting, resisting to the point of 
bloodshed.
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From then on, we thus begin the new era of the Church. It is still the earliest twilight, but 
it already belongs to the new day, whose morning then brilliantly dawns in the victorious 
and therefore so-called Reformation. Until then, it's the period of the struggling 
Reformation, indeed only the second half of the Middle Ages, but still a period of the 
Reformation era of Christian humanity as a whole. Throughout the Church, starting from 
the Albigensians, there's a call for church purification, for "Reformation in head and 
members", which is seriously sought even in the great church assemblies of Basel and 
Constance. Naturally in vain, because it's based on the old foundation of the 
externalized church, the hierarchical authority. The atrocious act of Constance against 
Joh. Wiclefs faithful successor, Joh. Hus, outraged all the more as a supposedly holy 
synod raised the exact opposite of all holiness, the betrayal against alleged heretics, as 
a church commandment, and the ensuing Hussite movement certainly already belongs 
to the Reformation age. Why not then the entire time before, since the Albigensian 
wars, whose call for Reformation had gradually led to this? — Even theoretically, a 
remarkable beginning of criticism then emerges. Scholasticism, in Duns Scotus and the



nominalists, though in a very abstract form, with striking boldness, shows all earlier 
attempts to grasp the super-rational of church doctrine in its rigidity as rational in their 
full vanity, exposes the deep discord between the thinking inner and the external 
authority mercilessly. The overcoming of this contrast is sought therein that one has to 
submit unconditionally to the given, it solely depends on faith or the will of faith. But with 
it, the time has been prepared in which only the real, the living faith in Christ directly had 
to become the new principle of the church victoriously. The mysticism of the 12th to 15th 
centuries also shows this period of the Middle Ages as the beginning of the new era, as 
the inner self tries to free itself from the rigid boundaries of external church regulation to 
a blissful life in the God revealed by Jesus.
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However much intimacy, sensibility, truth, and purity there were in all these endeavors, 
especially among the Waldensians and Albigensians, in the mystics of France and 
Germany, as well as in Wiclef and Hus in particular, as rightfully as they, aiming at 
reform, referred back to the original Christian essence in the New Testament, all these 
endeavors still lacked the right measure and depth. It was only through Luther of 
Germany and of all Christianity, and through Zwingli of German-speaking Switzerland, 
and thus for all Christianity, that they have come. For they have made the great word of 
freedom of the Apostle: "Faith alone justifies", in its deepening, which it has received 
through Augustine's doctrine of the absolute lostness of the individual without the pure, 
its foundation. Thus, that Jesus Christ himself and he alone saves, he directly or in faith 
untouched, with this, however, the presumption of any sinner has been abolished 
forever to represent Christ and God, namely the fathers (papae, patres) over children, 
the only legitimate state (the clergy), the only one capable of mediating the Holy Spirit 
for the incapable and spiritual subjects (the laity). "We are all sinners" equally lost 
before eternal judgment; without all our personal merit, we are redeemed solely by 
God's grace and its effect (as already in our Christian education and constant 
instruction). But we are also equally liberated, having equal rights in the one community 
of Jesus. Jesus Christ is now, even against the last remnant of paganism, absolutely the 
only mediator, his merit our highest good, his word or spirit the only guideline. With that, 
the old priesthood was overthrown, and the principle of a complete renewal of the 
Christian essence was given. The "sola fide justificamur" (by faith alone we are justified) 
is the great banner under which the Reformation triumphed, and it remains the 
benchmark for all modern world history, the foundation for all the spiritual movement, 
enlightenment, moralization, liberation, which sprouted from the soil of the Reformation, 
the free Christianity in Christ. And should we ever be able to deny this substance in all 
the confessions of the churches of the Reformation, which have only become diverse in 
execution?
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However, this is also only the principle given, which is capable of infinite development. 
But in this development, the medieval-hierarchical contrast, which had to be overcome, 
inevitably manifested its counter-effect in the early days, just as the Jewish and pagan 
essence that had to be overcome had once so powerfully influenced the development of 
the Christian principle at its first emergence. With the immediacy of faith in the Christ of 
the apostles, we certainly go back beyond the medieval hierarchy and its statutes to the 
original Christian essence, to the New Testament and its eternal Old Testament 
foundation, as given and intended by God. But with this, the old Catholic tradition about 
this canon of scripture is also unwittingly accepted as something given by God. And as 
freely and boldly as the reformers personally went beyond this barrier with their faith 
certainty, it nevertheless remained inevitable until, in the second epoch of the 
triumphant Reformation, from the beginning of the past century, the Catholic statute of 
the New Testament also came into conscious awareness as mere human statute, and 
thus into critical discussion.

522

The opposition beginning in the 17th century against the old view of nature 
unmistakably played a large part in breaking through the old church ideas, within whose 
confines the reformative principle had naturally first moved. The first Christians had it 
naturally in common with the old world to accept in visible nature that which appears to 
ordinary observation as the real thing. The earth is thus the only stage of the world, a 
stationary one, the only stationary thing. Above it, the sky arches as a solid canopy. 
Heaven and earth are thus contrasts. The stars in the sky are like ornaments fixed to 
this canopy of heaven. The sky can be shaken, and they can then fall down (Matthew 
24:29). Other such lights, on the other hand, have the more mysterious purpose of 
moving on this canopy of heaven and, just as they appear, around the earth, both the 
sun and the moon, and the five smaller visible wandering stars, which also grade in their 
scope just as they appear, as "sun, moon, and stars." The earth, on the other hand, this 
stationary one, is considered a disk with a solid upper world for the daily life of the living 
and an equally solid, strict underworld for the night life of the world of the dead, named 
differently as Sheol (the one that takes away), Hades or Hades (that which makes 
invisible), cave or hell (the great depth). Depending on the difference between the 
righteous and the unrighteous, this underworld can then be divided into a dwelling place 
for the good, Paradise (Luke 23:43), where the patriarchs live for the Hebrews,



especially Abraham, to whose lap (Luke 17:22) every deserving person can come. This 
dwelling place for the deceased righteous is underground, as is the place of torment for 
the unrighteous, separated from it, located in the uttermost depths beneath the earth, 
hell in the narrow sense (Luke 17:23). If the entire world of the dead is to find salvation 
through Christ, if he is to become the redeemer and lord of the pre-world, he must 
personally descend there through his grave, which like every grave basically belonged 
to this underground world. The upper world, however, is viewed so much as a surface 
that from a high mountain all the kingdoms of the earth can more or less be shown 
(Luke 4:5; Matthew 4:8). Thus, the sky with its seven planets, to which the sun and 
moon primarily and equally belong, and with the fixed army of star lights, is opposed to 
the surface of the earth with its strict upper and lower world.
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Closely linked to this juxtaposition is the further contrast between the Spiritual and the 
Sensible. The Spiritual is the Supernatural, yet adorned with a kind of externality or 
partial beauty. Alongside God, there are spirits of both pure and impure kinds, angels of 
heaven and of darkness with a pneumatic body, such that they appear, speak, and can 
even intervene (Acts 12:7; Matt. 28:2). The seven wandering stars, in particular, are 
seen as ghostly, as the highest powers of the heavens or Stoicheia (Gal. 4:3), which, 
due to the division of time, also bear the utmost importance for all earthly life, thus 
foundational powers for the world at large. However, the entire realm of darkness 
culminates in a chief, the purely and solely evil, the Satan (or Accuser), the Diabolus (or 
Divider). — On the other hand, the powers of earthly nature are perceived 
semi-spiritually, and death is fundamentally presented as a deep sleep from which one 
can also be physically awakened. Here, the laws of nature are not yet such eternal, 
unchanging determinants of divine will; even the unnatural still appears natural; for the 
imagination, everything is possible here, nothing that the spirit requires is unnatural.

This view of nature was finally superseded by the more incisive natural research of 
recent times, whose trained eye primarily abolished the contrast between heaven and 
earth: in this external form. Since the discovery of the New World beyond the ocean, the 
old view of the earth had to be abandoned, and it became necessary to seek hell 
somewhere other than beneath the earth; instead, a new world rich in life was 
discovered there. It became even more impactful when Copernicus and Galileo 
realized, and Kepler and Newton mathematically and physically proved, that the Earth is 
a world body moving around the Sun — only the Moon revolves around it, but the five 
wandering stars do not move around the Earth but are essentially similar to it in 
movement and nature. Thus, the Earth itself was recognized as one of the stars of 
heaven, primarily of the system of world bodies in which the Sun, the only stationary



thing, is located. If the sky consists of a multitude of stars, then the Earth already 
externally belongs to the sky, which in this external appearance has dissolved itself for 
this view of nature as a mere optical illusion into an infinite airspace, in which only the 
endless multitude of solar - and star systems can provide a foothold for the idea of any 
physical residence.
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As the same laws were recognized in the movement and nature of the wandering stars 
that are effective in the movement and nature of the Earth, the laws of nature 
themselves have been understood clearer and more definite as infinite in terms of both 
space and time or all-pervading, as eternal and inviolable. At the same time, the spirit 
has been lifted from its abstract opposition to sensory existence, and the 
personifications of good and evil spirits have become increasingly general in this 
consciousness. It is recognized that no life can be purely evil, and a pneumatic body 
could speak in our atmosphere, for example, only if this spirit body were equipped with 
lungs like ours, in which alone a breathing process is possible. But this requires blood, 
digestive organs, a bone system, etc. In short, a human body like ours would be 
necessary for any spirit to appear effective in our life scene.

526

With this completely changed worldview, the critical urge had to awaken to understand 
the entire world of miracles, which is said to have occurred on this Earth, historically 
clearer, i.e., in line with recognized natural laws. However, it was inevitable that since 
the emergence of the full, always conscious contrast to the view of nature that prevails 
throughout the entire ancient Church and just as much in the Old Testament as in the 
New Testament, the downfall of the Church and all of Christianity itself was initially 
feared. The Catholic Church felt fatally attacked by Galileo alone; what did the first 
critique say about the entire miraculous history in the Old and New Testament? The 
Deists of England, France, and Germany have rejected the entire old revelation as a 
work of unnatural madness, be it fraud or self-deception, and wanted to replace it with 
the so-called pure reason. As if the Botocudos did not also have pure reason, even a 
very pure one, free from all historical development! As if reason, separated from the 
richness of Christian development, would not be boundlessly poor, and if it deviates 
from adhering to it, leaving the historical ground, would not become arbitrary!
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This church-storming tendency has awakened with new vitality in the latest natural 
research. Physiology couldn't remain satisfied with merely juxtaposing material to the 
force that moves it. With full consequence, it has divided matter into infinitely many, 
absolutely small, and hence, as it's said, indivisible parts (atoms) that carry the force 
within them. From their combination, organic life arises; thus, in the material life, all life 
is also encompassed. Everything called the soul is merely a force of life, existing in 
material exchange, and the illusion of having a spirit is also a phantom of this material 
life. Man is solely flesh, and his soul's activity particularly depends on the type of his 
nutrition, reaching a point where, surpassing Christianity, one emphasizes dietary 
differences in a truly Jewish manner, incorporating butchery into religion. The "common 
sense" has also proposed the greatest possible use of the human body in its corpse 
form. Materialism is indeed the most consistent form of science; everything else is 
pietism, aristocratism, absolutism. This denial, especially the statement "I have no soul" 
in the very moment when this self speaks, is deeply comical. But this elevation of the 
material to the absolute and sole bears scientific contradiction. The infinite small parts 
into which matter can sensibly be divided or thought to be divided are parts of a whole, 
which is singular. This singular entity that encompasses everything is higher and 
precedes all individuals. It penetrates all individuals, the absolute, and manifests in its 
highest earthly power in humans as self-awareness and self-determination, free as 
spirit, to which nature eternally relates as a creation. The spirit itself establishes 
materiality through its mediation; however, it's not external to material. Atomism might 
pose a threat only to a religious doctrine that separates spirit from material so much that 
it's seen and sought as an external entity. But religion mainly concerns the sinner's 
relation to the absolute, its almighty judgment, and protection. Religion is not a "bond" to 
an entity alien to humans but revering (religere) the power over life and death, 
conscience determining from it. Religious faith isn't sensing but trusting the 
omnipotence of the good, the almighty, and Christian faith is full dedication to the pure, 
divine human, who always has the power, the greatest consolation, and the utmost help 
in life and death, a shield against evil, strength, and aid for all good, the sole foundation 
for reconciliation and genuine hope. No scalpel or natural research can reach this 
historical redeemer or the inner human, which, through Christ's victory, has become 
capable of steering against superstition, this sinking of spirit into the sensual. The less 
any contemplation of nature can touch Jesus' religion, the more purely and directly its 
reconciling, moralizing, redeeming power can become.
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More influential than all natural research in fulfilling the world-historical task of the 
Reformation has been the philosophical and historical critique since the last century.



Against the religious storm of the new worldview in the freethinkers, the seriousness of 
German rationalism emerged in a genuinely conservative sense, in philosophy and 
critique of historical traditions about the early Christian period. After the first deeds of 
historical critique, especially the bold and great Joh. Sam. Semler, Kant founded all true 
humanity or Christianity, the religion within the limits of pure reason, on the demand for 
morality as an unquestionable (the moral imperative as categorical). Theology hurried to 
present this unshakable positive as the core of all Christianity, whose teachings are 
merely moral, and whose history, upon unbiased observation, excludes any notion of 
fraud as well as delusion of supernatural effects. Everything in the Gospels is entirely 
historical, only naturally explainable. The resurrection of Christ became an awakening 
from an apparent death, his ascension a retreat into obscurity to exercise his disciples 
in self-activity. The wine transformation in Cana, this first sign, was merely the first sign 
of Jesus's humaneness, who had already filled the jugs with wine beforehand. All 
miraculous healings appeared miraculous only if one omitted the natural progressions 
through medicines, emotional upheavals, which wouldn't have interested the reporters. 
Lazarus, lying in the grave for three days, was merely in a death-like state, and "he 
stinks" was a mere presumption. The calming of the storm was based only on precise 
knowledge of the lake's coves, where one was suddenly protected from any gust. 
Walking on the sea was better translated as walking by the sea, etc. This natural 
explanation naturally allowed the greatest diversity; arbitrariness can do anything and 
always new things. It peaked in Eberhard Paulus's repeated attempts in Heidelberg. 
Some of it sounded quite pleasing, but much of it was repulsive upon serious reflection, 
especially the natural interpretation of the virgin birth and the way Jesus's acts of 
kindness were made to conform to natural laws. It portrayed Jesus's life and aspirations 
as almost or entirely deceitful, suggesting he intended or admitted to deception. 
Concurrently, the New Testament letters were deprived of all meaning, stamping them 
merely as moral sermons. The not arrived sensory parousia of Jesus was never 
portrayed as so imminent in the Gospels, and no coercion was unnatural enough to 
impose on the language and sense of the authors to present the content as entirely 
Kantian. But dogma history, with its trinity, fall of sin, its justification by faith alone, was 
considered a complete deviation from this purely rational teaching, a history of human 
folly.
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This conception was too superficial, heartless and spiritless to have lasted in its totality. 
The unconditional postulate of morality, above all, could not be found irresistible by 
anyone who examined himself more seriously, through his own most shameful 
experience. It was precisely against this serious postulate that the allegedly pure



self-feeling of his full impurity, his deepest defilement and guilt, his need for redemption, 
was all the more vividly defended. Only the One was and is sinlessly pure, only through 
him and his fine merit can one find reconciliation with the world judge, only through his 
good spirit the power of sanctification, without him and his help the postulated, so highly 
praised virtue is and remains a delusion. And through whom, at last, has God shown 
Himself in His highest purity as Father, but through the Son? How can one become 
aware of the indestructibility of the spirit but through the Risen One? The more serious 
self-knowledge leads back to the sinlessly pure, to the person of the Redeemer, as the 
centre of all Christianity. And from then on, the new teaching, as well as the teaching of 
the church itself, found a new, deeper meaning as being true in its innermost essence, 
only to be justified by one's own experience of sin. But once an absolutely superhuman 
human being was given, why not also in him superhuman powers, according to which 
also the miracles of the Gospel were to be measured? This is called mysticism, but 
everyone can see that this going back to the person of Jesus as the essential in 
Christianity is fully justified against the ease and arbitrariness of rationalism, which 
deprives the greatest part of human history of all reason. The old rationalism has 
earned its fate; it has been ousted from every position by so-called mysticism, 
theoretically and then also with full rights practically.
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What happened here in the way of feeling, of heart-experience, was also fulfilled 
scientifically through the progress of philosophy beyond Kant, especially through Fichte, 
Schelling, Hegel, Schleiermacher. By all of them the teaching of the Church was 
invented as being fundamentally true. Only with regard to the life of Jesus were all these 
philosophers and theologians quite unanimous in their absolute arbitrariness, in that 
each chose from the four Gospels what seemed to suit him best. The positivism of the 
blind sense of sin did not lead to a clear life of Jesus. It stopped at the sinless holiness 
of Jesus and at the possibility of miracles in general, while in detail information was 
sought through natural explanations only with the help of mysterious magnetic powers, 
clairvoyance, or stupid rhetoric.
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The more, however, the significance of the history of mankind and the revelation 
contained therein had come to light through the entire progress of the new philosophy, 
the more necessary it now became to grasp, above all, the most important part of 
human history, the life of Jesus himself and of his first congregation, in a purely 
historical manner, to abolish the arbitrary selection and to let the totality of our gospels 
speak. This is the origin of the strange work which has gained such a fateful



significance here, the "Life of Jesus" by Strautz. It is the consequence of the rightly 
awakened endeavour, against the old Rattonaltism, to grasp Jesus Christ Himself as the 
centre of all true religion, and is directed just as much against the arbitrariness of this 
positivism as of the philo-sophies. It was only able to become generally shocking 
because it met the need of the whole time by providing a comprehensive and clear 
summary of all previous attempts to harmonise the content of the Gospels with itself as 
well as with other history and the nature of things. The result was that both were 
impossible. In particular, in this serious and comprehensive revision, all earlier attempts 
to interpret the miracle stories of the Gospels in a natural way proved to be so utterly 
contrary and untenable that the general conscience found no support for its conclusion 
that the greater part of the Gospel story was mythical, the work of glorifying legend. This 
was because the latter had transferred to Jesus everything possible that the Jewish 
expectation of the Messiah demanded.
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Already in the earliest ecclesiastical period, we find a large part of the evangelical 
miracle stories criticized, and the differences between the Gospels recognized as 
significant. Particularly, Origen expresses the most remarkable judgments on this, and 
not only Augustine but even an Epiphanius (concerning the "Alogi") felt compelled to 
attempt to reduce these contradictions to mere appearances. In the Middle Ages, there 
was a continued desire for a harmony of the Gospels, but in the first era of Christian 
development, this was more of a subjective, scholarly endeavor. It was overshadowed 
in the first epoch by the infinitely higher Christological interest: to comprehend the actual 
divinity of Christ in such a way that the true humanity of Jesus would not be harmed. In 
the medieval church, there was full satisfaction in the actual affirmation of Christ's divine 
omnipotence over all nations within his church. This was the life of Jesus Christ in 
present glory. In the Reformation period, emphasizing faith in Jesus Christ as the sole 
justifier significantly heightened interest in understanding the entire life of Jesus Christ 
as a unified whole. Attempts at a harmony of the Gospels expanded and were renewed. 
However, initially, these attempts seemed more to display the intellectual prowess and 
acumen of each faction. The fight against Jesuitism or the hierarchical reaction, as well 
as the disputes among the denominations, was very consuming. Only after these 
disputes had become extremely one-sided, sharpened to the utmost, and fragmented, 
and on the other hand, the contradiction of the evangelical narratives with the laws of 
nature was emphasized so antagonistically by the freethinkers, especially by the 
Wolfenbüttel Fragmentist, did people see the need to delve deeper into the relationship 
of the Gospels to one another. Storr and Griesbach were the first to bring forth gospel 
criticism with the realization that an absolute harmony of the Gospels, in the sense that 
all four are equally correct, had been shown to be impossible through all previous grand



and diverse attempts. It began to be accepted that the Gospel of John was not merely a 
complement to the others but was in more or less clear conflict with the other 
apostle-named Gospels, with the truth only to be found on one side. — However, it was 
now recognized that the first three or synoptic Gospels had not arisen as ancient 
tradition suggested: that the Gospel of Mark came from the teachings of Peter, and the 
Gospel of Luke from those of Paul. Instead, they were in a literary relationship. One 
evangelist had used the other, the third had combined the other two. Even Griesbach 
made the important discovery that the relationship of the Synoptics is closer in a 
reciprocal relationship, with Mark being the one who always goes with one of the other 
two, in content and presentation. Since Luke, in any case, forms the historical link, 
either Mark was the basis for the other two, Matthew was the compiler of the earlier 
ones, or Matthew was the basis, and then Mark was the last, essentially summarizing 
the other two. The decision was subsequently made in favor of the latter scenario 
because of the much higher esteem of the most comprehensive and didactic Gospel, 
which had been prioritized since ancient times. But even in this case, where the 
evangelical history had been given to the greatest extent from the beginning, perhaps 
by tradition, it had to be anticipated that Luke had introduced many regrets into the 
Gospel, while Mark had freely formulated so many aspects with such historical 
significance.

538

Yet even in the accounts that the two apostle-named evangelists contained without 
another report's control, one found here and another there sufficient reason to assume 
that no natural explanation sufficed, not even an appeal to God's omnipotence, which 
should always come with absolute wisdom. Moreover, the most striking differences from 
the general history ofthat time were evident in many other points, such as the census, 
the massacre of the infants in Bethlehem, etc. In short, there was hardly any aspect of 
evangelical history that hadn't raised concerns, clearer doubts, or even the explicit 
explanation from ancient times that one should seek less real than ideal history here. 
Only these discussions remained isolated for most until they were historically compiled 
by Strauss. This gave the impression as if a house thought to be extraordinarily wealthy, 
with only occasional doubts arising, now received a full and comprehensive account, 
revealing instead of the supposed inexhaustible wealth of solid funds, an infinite deficit, 
albeit with an even higher moral credit.
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Strauß's work is in every respect the result of the era preceding him, with all its merits 
and flaws. Even his positive attempt to place the emergence of all miraculous stories



under the historical perspective of myth is merely the full and consistent development of 
what had long been individually assumed. However, the more consistent the attempt to 
apply this historical perspective universally, the less satisfactory this positive explanation 
became. The only outcome was the negative conclusion that one couldn't reliably base 
anything on any part of the Gospels, and in particular, that the naturalistic explanation 
was flawed, and a harmony of the Gospels alongside each other was impossible.

This negative outcome Ludwig Feuerbach tried to make positive with his work on the 
essence of Christianity, in which he overlooked all specific Gospel history and focused 
on the substance of church doctrine in relation to human consciousness. The genuine 
and truly human aspects in church doctrines were illuminated in the most insightful and, 
in some respects, even edifying manner. In contrast, the form in which this true content 
historically emerged in Christianity is said to be entirely contradictory. While Christianity 
has allowed man to find himself, it hasn't allowed him to remain with himself. He 
externalized his pure consciousness in all respects, and in this externalization of man 
lies the specific nature of Christianity; hence, pure truth would be anti-Christian. This is 
also the direction Strauß took in his dogmatics, wherein he attempted to demonstrate 
the dissolution of dogma through its historical development. Yet, even historically, this 
negative tendency often unjustifiably emerges, and even the most monumental 
developments in Protestant doctrine, such as justification by faith, have been assessed 
very one-sidedly due to practical irritation. This negative direction in philosophical 
critique is historically inaccurate on two fronts. It overlooks the life of Jesus and the 
historical significance of His persona, and it fails to recognize that the symbolic form in 
church dogmas and Gospel narratives is not accidental and arbitrary but rather the most 
fitting for an intuitive spiritual attitude, serving to convey spiritual truth to the heart.

Amidst Feuerbach's significant historical deficiencies and the all-encompassing maze of 
myths by Strauß, Bruno Bauer sought to provide clarity through a more thorough 
investigation of the emergence of the Gospels, especially with his work on the Gospel 
history of the Synoptics. We have already seen earlier the legitimacy with which Bauer's 
critique has taken up the foundational assumption for Strauß's mythology - the idea of a 
developed Messiah image in pre-Christian Judaism. However, his work, in the end, 
primarily served to bring another truly critical work, that of Chr. G. Wilcke on the 
Proto-Gospel or the relationship of the Synoptics to one another, from obscurity to the 
public light. This enigmatic relationship presented by the Synoptics has been definitively 
resolved in Wilcke's work: Mark as the Proto-Gospel, Luke uses Mark in his way, and 
Matthew combines both. This relationship is exhaustively demonstrated in Wilcke's 
work, but it's burdensome and lacks any semblance of clarity, often getting lost in 
extreme formalism and mechanism. Studying this work is Bruno Bauer's primary merit.



542

All one needs to do is clearly grasp the Gospel of Mark in its pure form as the original, 
and the Gospel of Matthew as the last link in the Synoptic chain. The purely ideal, poetic 
character in the former then becomes immediately evident. But instead of researching 
and demonstrating the origin of this Gospel poetry, the guiding motifs in its later 
treatments, and the genuine historical elements in the first Gospel amidst all its poetic 
form, Bauer's entire tendency is to pulverize the Gospels, as he puts it. In doing so, he 
repetitively states the same thing at every point, which already lies in acknowledging the 
absolute priority of the Mark text and the work named after Matthew as a combination of 
its two predecessors. However, this does not lead to a historical view; the later Gospel 
writers are attributed such wild arbitrariness that every serious researcher finds himself 
repelled by this mere whimsy, which, as Schwegler rightly said, seems to have more of 
a Prussian than a general-historical significance.
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A real historical interest only emerged with Ferd. Christian. Baur and his research 
school. The criticism that had emerged in Strauss, Feuerbach and Bruno Bauer, 
absolutely ruthless, of course, but also absolutely negative and therefore self-cancelling, 
began to become positive here and so did its view beyond the limited circle of our 
evangelists to expand the entire area of early Christianity, including the post-apostolic 
age in general.—We have already seen that long before Strauss, the old Kacholic view 
of the gospel had been broken down everywhere. If one wanted to find a unified story of 
Jesus, one or another page of the Evangelists would have to be abandoned as not 
entirely historical. People had increasingly declared themselves in favor of the Gospel of 
the Spirit as the Gospel of Jesus, which was certainly the primary one. Because of 
Bretschneider's first doubts, the eyewitness of the John Evangelist became even more 
unchallenged. This should remain, even if all the other narrators were more or less 
wrong. But it was precisely this that resulted from Strautz that was just as untenable, 
when a directly apostolic composition of the Gospel mentioned according to Matthew 
had long since been recognized as untenable, at least in our form. Rather, the portrayal 
of Matthew, which was so degraded compared to the favorite gospel, was given the 
most intrusive influence, so that one had to forego having even a single gospel directly 
from an eyewitness. This was particularly what made Strauss's summary of early 
criticism so deeply shocking to the conventional view. However, this was also the 
Achilles heel of the whole work. Given the assumption that all the evangelists were 
equally just carriers of an oral tradition, which had perhaps already been developed a 
generation after Christ, it was not difficult for Neander and others to find the greater 
probability on the side of the John tradition, even in important points too see. Why



should Jesus have only been in Judea once and only at the time of his death, as the 
Synoptics state, and why not have taught and worked there repeatedly beforehand at 
the festivals in Jerusalem? In the third edition of the Life of Jesus, Strauss found himself 
forced to make increasingly large concessions on this side, and even though he 
withdrew them again in the fourth edition, he tried to "clean up the dents" that he himself 
had made "I struck his good sword on the dull blades of his opponents", but this sword 
had become dull and remained so. But the criticism of the Gospels generally sank into a 
simple, principleless and aimless search and weighing up of what was more or less 
probable one gospel or another. It came to an unbearable situation where in the end 
people didn't know anything. Ferd. Chr. Baur took a positive and positive stand against 
this.
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The significant difference between Jewish Christianity and Paulinism, which becomes 
apparent in Paul's own letters, then in the Letter of James and the Apocalypse on one 
hand, and the other New Testament letters on the other, and is curiously evident in the 
Clementine writings even in the second half of the 2nd century, was never entirely 
overlooked. However, one always viewed the Apostle Paul, his work, and his teachings 
from the perspective of the old Catholic Church, seeing them in the light of orthodoxy, 
which was firmly established for Irenaeus and all subsequent times. Baur, emphasizing 
the still very Judaistic, and expressly anti-Pauline character of the Clementine Homilies, 
recognized this difference as a fundamental contrast. By viewing the entire early 
Christian development through the lens of this contrast and its constant mediation, all 
New Testament writings, as well as those outside the canon, were seen in a new 
historical light. The intent to justify Paulinism was henceforth identified as the main 
theme in most of these writings. This also gave our Gospels an entirely new 
appearance. The Matthew gospel, which is the most Jewish-Christian, now appeared as 
the oldest. Why shouldn't the wholly Hebrew gospel be its even older foundation? The 
Luke Gospel, along with the Acts of the Apostles, was clearly identified as a Pauline 
work with a mediating intent. Why shouldn't it be a version leaning more towards 
Judaism of an earlier purely Pauline Gospel, the shorter Lucan one, which we find in 
Marcion's hands? Why should the Catholic view not have inverted the original context? 
How could the Mark narrative then still claim to convey early Christian tradition, as even 
Griesbach suggested it merely summarized the others? It must have had some intent; 
but which one? The Gospel of John puts such an intent at the forefront, and a unbiased 
view of this gospel quickly reveals its essence: its historical narrative is largely based on 
the previous gospels and is dressed up in an idealistic form. If the late utilization of 
external sources indicates that the representative of Christian Universalism in it belongs 
to the end of all mediation attempts of the post-apostolic age, how can this alleged



Johannine work make any claim to special historicity, especially compared to the far 
more apostolic Matthew, or rather the Hebrew Gospel? These are the main features of 
the new historical perspective, with the critique of the Gospel of John being just one 
part. — But as comprehensive and ingenious as this insight was, its specific execution 
through all aspects of anti-Christian literature and history, which still posed so many 
puzzles, was lacking. Baur's school rightly set out to carry out the main idea in detail: 
Zeller on the Acts of the Apostles, which became clear for the first time and remains so; 
Planck and others on the Jewish-Christian moments of the first centuries; Schwegler 
with a more critical view of Montanism; Köstlin with excellent research on particular 
ambiguous issues, especially pseudonymous literature of lasting value; Hilgenfeld with 
a detailed examination of the basis of the Clementines yielding permanent results; 
Ritschl by attempting to demonstrate in detail that the Gospel of Marcion is the original 
Luke. — Schwegler tried to categorize the entirety of post-apostolic literature under the 
process of "Catholicizing" in a mediating form, suggesting that everything shows that 
early Christianity only differed from Judaism in the explanation that the Messiah is 
already given in Jesus, and is not to be sought in another. However, this initial summary 
and execution of the new viewpoints had so many exaggerated, mechanical, and 
arbitrary aspects that this historical construction could not satisfy. Attempts to assert the 
original orthodoxy of Paul, as done by Lechler and others, and thereby restore the old 
Catholic view, were in vain. Ritschl had more success by acknowledging that the 
much-depreciated Ebionitism dates back to the early beginnings of Christianity, but also 
that a milder form of Paulinism had already come into play early on. This suggested that 
the Catholic tradition was somewhat more justified, a bit more likely "authentic". Yet this 
attempt could not suffice in the long run, especially since the critical question of the 
emergence of the New Testament writings, even the most significant ones like the 
Gospel of John, was only cautiously sidestepped. How can one explain the emergence 
of the old Catholic Church without having a clear understanding of when the Gospels, in 
particular, originated? — Baur managed to synthesize all the recent detailed studies in 
his work on the first three Christian centuries, showing that his view largely held up, 
albeit with some modifications. Indeed, all attempts to take a purely negative stance in 
general or to present this or that writing as directly apostolic soon proved to be 
powerless.
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And yet, Baur's entire presentation is highly unsatisfying, leading even those who fully 
claim the right of the Reformation for their independent research, like Schweizer, Weiße, 
and others, to seek other paths, albeit here without sufficient success. The essence of 
Baur's critique lies in seeking what is probable against the traditional view, but despite 
all good historical intentions, it never reaches true certainty. Through Baur, one is



indeed grounded in historical territory, moving away from the whimsical theories and 
fantasies of earlier criticism, but it remains largely on the soil of historical hypothesis, 
where mere probabilities are sought, thus leading to intolerable vacillations about 
almost everything. Meanwhile, profound obscurity remains about the emergence of 
Christianity and the person of Jesus.
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When inquiring further, one only learns what is not, for instance, that the Gospel of John 
can least be considered from the perspective of eyewitness testimony, but one hardly 
receives any specific positive answers. The first [gospel] is supposed to be according to 
Matthew, no, rather that of the Hebrews, which according to Papias contained "Logia," 
primarily sayings. This then transforms into the theory that it originally contained only a 
book of sayings, e.g., our Sermon on the Mount, which is not original either. Gradually, 
miracle stories were then added. But where these miracles come from remains as 
unclear here as with Strauss, whose myth theory it ultimately seems to adopt. Thus, the 
miracles in the Gospels seem to come from the sky, with the only difference being that 
there are no specific miracles in the Gospels of Mark, Luke, and John, but rather 
traditional miracles that found their way into the Hebrew, and then the Matthew, books. 
Hilgenfeld's latest attempt on the Gospels only aims to go beyond Baur without 
achieving any clarity, except that we now have an even more indefinite "Urmarcus" 
along with the common Tübingen "Urmatthäus", meaning even more uncertainty. And 
what can be said about a historical method that could conclude that Marcion's Gospel is 
the original Luke, only to later admit that it primarily consists of the gnostic revision of 
our Luke, save for some original readings in its codex? Or, that not Hippolytus, but 
precisely his opponent, confronts us in the significant document of early Catholic Rome, 
the Philosophumena? How can a construction promise solidity when nothing stands firm 
on its own, and everything has to support and underpin each other? But this instability 
partly stems from the intent to establish the new view against the traditional one. In the 
end, too much consideration is given to the latter, which also contributes to supporting 
the otherwise unstable and unclear.
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Yet, the development of Christianity in the two foundational centuries has by no means 
become clear, even in external respects. The criticism has been too unilaterally 
interested in the history of dogma, and thus a central question for any historical 
development, the chronological, has been neglected to such detriment. For example, 
with Hilgenfeld, confusion could arise, thinking the Gospel of John could be dated 
between 120-140. Even Baur could only present this development through five different



approaches. It is self-evident that in this process, the most temporally distant things are 
brought together, resulting in more complexity than development.

Progress can only lie in the straightforward pursuit of a purely historical approach that 
seeks only certainty, even if it is in the most modest way. It acknowledges the entire 
previous criticism in its positive right, while overcoming its negative or wavering stance. 
This is achieved through the philological-critical foundation of historical research, which 
then becomes unshakeable. It has thus already become clear that a supposedly "very 
likely" moment in Baur's construction of the older gospel development is null and void, 
and that the gospel of Marcion has exactly the opposite significance. Through 
philological criticism, it also becomes evident that our Mark's Gospel is the original, our 
Matthew's the last of the older ones, and that the Hebrew and Peter's Gospels, insofar 
as they are not purely constructed from hypotheses, are inferior to all our Synoptics.
The post-apostolic origin of the Gospel of John, however, does not depend on any 
"higher" authority of a more Jewish-Christian gospel, but becomes purely philologically 
and chronologically evident. Thus, the Catholic view of the gospels is entirely 
abandoned, but precisely in this absoluteness, criticism also becomes entirely positive 
and thus also in line with the church.

Everyone can now judge this for themselves, after the positive result of this unbiased 
historical research has emerged here. This began to establish it antithetically in the 
specified attempts about the two Luke gospels, about Justin's, the older gospel 
development in general, as well as about the chronological anchor points in the main 
epochs of the post-apostolic age. In this summary and implementation of those 
advances, in contrast to Baur and the specifically Tübingen form of modern theology, 
the main idea of the earliest criticism of Storr and Wilcke's closer historical proof had to 
be carried out. This naturally led to a kind of approximation to Br. Bauer, just as F. Chr. 
Baur inevitably had to revert to Strautz's specific view, even though he had turned 
against him. But read Br. Bauer for yourself and everyone will recognize that his 
portrayal is essentially related to the one given here as a caricature to a human face, as 
destruction to life-seeking and preserving, as stirring up and distorting to building and 
uplifting. One would be closer to the goal if one found in this portrayal a combination of 
the most sensible in that criticism with the most evident in F. Chr. Baur, but then one 
should not exclude the truest thing in Feuerbach as in all earlier criticism, nor the 
influence of Neander, Ullmann, Tholuck, and even less that of the old reformers. 
Especially significant for the latest progress are the old church fathers themselves, 
especially Tertullian and his precious book against Marcion. There is almost no trait of 
the older gospels where he does not exclaim, "Oh, you foolish Marcion, why did you 
leave that standing if you wanted to remove the Creator (the God of the Old Testament) 
from the gospel? This is all in or from the Old Testament; this happens entirely in the old



way, oh Christ in regret of the old!" It is a real treasure trove, this review of the shorter 
Luke, a genuine first gospel criticism full of spirit and insight and true church sense, 
even if many things still betray its time.
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The progress of modern criticism consists generally in fulfilling all older criticism. In this 
absolute implementation of historical research, however, it leads to full reconciliation 
with the church, which, free from the Catholic human doctrine, is bound only in Jesus 
Christ.

After this, there probably isn't much need for a special discussion about the task that the 
present sets for all educated people in the field of the church. We have seen the full 
right that the general church confession of faith also contains in the points that now 
seem strange; how the foundations of all evangelical freedom lie in the evangelical 
confessions of faith's tough-sounding doctrines of faith alone justifying. We have 
recognized how the entire narrative content of our gospels is an ideal one, but precisely 
because of this also a fundamentally rational and just as fundamentally historical one. 
The miracles of Christianity have shown us as truly historical, emerging from the 
miraculous life of the historical Redeemer himself. Criticism has shown that the 
Christian principle is the highest human one in general and that the symbolic shell has 
the eternal significance of bringing the otherwise incomprehensible high to view. What 
could still prevent one from taking the liveliest part in the Church of the Reformation, 
which has made the gospel with its liberating, reconciling, ethical power the basis of all 
edification?
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Truly, the Protestant Church is the salt of the earth. Let everyone contribute so that it 
doesn't become useless and thus be cast out and trampled underfoot by people! And 
many are already prepared for this task! Specifically, the educated should engage 
vibrantly with the evangelical church, without being misled by any narrow-mindedness 
of individual preachers, and also by participating in the universally important and 
blessed activities of evangelical associations for Christian education and morality for the 
many poor near and far, without being misled there either. The critical theology will then 
triumph not just in theory but also in practice, embodying what it already represents 
theoretically: the genuinely orthodox theology of the evangelical church. Any other view



either misunderstands the situation or, by rigidly maintaining the Catholic tradition 
against what is evident both philologically and chronologically, will reveal itself as 
fundamentally and inadvertently Catholic theology or will dissolve into the arbitrary 
inspiration of sectarianism. Historical criticism alone, by becoming absolute, also 
becomes constructive and, in terms of state relations, the only truly conservative 
approach, while insisting on the impossible and historically contradictory only makes 
everything suspicious, alienating, and weakens the church. Governments, even with the 
best of intentions, cannot help in every regard. But if the educated increasingly and 
universally engage with the church, and thus in the continuation and nurturing of the 
Reformation itself, then great progress is assured. The more educated one is, the more 
church-oriented; the more one knows, the more enthusiastic one is in taking care of the 
church.
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It cannot be denied that the continuous storms of negative criticism have hit the field of 
religious life like a hailstorm. Much that was boldly and freely striving has been broken 
by it, while many weeds or at least barren, fruitless plants have grown more luxuriantly 
in its wake. Yet in the realm of spirit, while the truth may be bent, it can never be 
destroyed. As barren as this field might look, deep down, the religion of Jesus has never 
been destroyed, only touched by the despair of misunderstanding and self-condemning 
arrogance, which then should completely shatter. Even the most dulled and darkened 
minds have always secretly drawn sustenance from the divine life of Jesus and his 
eternal truth. They have preserved their grain to unfold a higher, fuller life in the freshly 
plowed and purified soil.
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The peace of God in every morning and evening prayer, which is eternally rich and 
beyond all understanding, will become even richer and more encompassing the more 
deeply God is understood in the spirit of Jesus. The joy of Christmas will become purer 
the clearer the light has shone, even over Bethlehem's huts, from the Son of Man who is 
the Son of God and therefore the sole heir of David, the fulfillment of all promises from 
the beginning. The quiet celebration of the profound suffering will be even more solemn, 
marking the first and ultimate sacrifice for all. The Easter joy will become even louder 
and more awakening, the clearer the light of His resurrection has become. The 
celebration of His ascension to the right hand of power, His rulership, and His coming 
judgment for the entire world will uplift and renew everyone more universally. The 
Pentecostal assurance will be more comforting, given the diversity of tongues through 
which the one Gospel has spoken from the beginning, whether Pauline, Petrine,



Johannine, or even more broadly apostolic. The communion of the crucified will awaken 
an even richer sense of brotherhood and sisterhood, reminding us that we are all 
equally poor and lowly, but through Him, all equally rich and elevated. And more and 
more people will recognize how indispensable, irreplaceable is a tangible testimony, and 
precisely the symbol of baptism, which reminds everyone that mere natural existence 
and birth do not create a true human being, and that purity and becoming pure 
spiritually, from God through the redeeming discipline of Jesus, are essential. And who 
could or would want to forgo a Sunday of God, a remembrance day of the risen Christ, 
to praise Him in His community as the One Lord over everything exalted on earth. Not 
just to hear people, but to hear God's eternal word from the primeval era of true human 
becoming, a reminder to watch over the fragile heart, over home and community, and as 
far as the prayer and means of each extend, also over the homeland. The livelier and 
fuller the community of God in Jesus becomes everywhere, the more assuredly will 
there also be a higher renewal of original Christian law. What's needed is ever clearer 
self-reflection, and this faithful exploration of the very beginning of the Gospel of Jesus 
Christ, the Son of God, particularly aims to inspire that.
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Should anything in this portrayal have not only been stimulating but also uplifting, as 
was indeed the case for me, it is chiefly attributable to two aspects. Firstly, to the 
Reformation and its great cathedral here, under whose protection I have been able to 
faithfully and candidly adhere to historical truth; for this is the fundamental prerequisite 
for any genuine edification. But, more specifically, this is attributed to the circle of 
women and maidens who compelled me to depict the historical progression primarily 
positively and without polemic. One does not realize how difficult it is for a theologian to 
refrain from polemics and to withhold all those left and right jabs; the ones that I had in 
mind here, especially against earlier criticism, specifically the Baur school, for the 
positive implementation of the truth it advocated. All the more so, perhaps an inkling will 
arise of how scientific rigor or criticism can be edifying, and even more so when it 
comes to directly presenting the eternal divine word in the earthly vessels of the holy 
scriptures. In general, it's still too often forgotten that Christ especially wanted to be and 
has become a savior for women and a redeemer for the hearts of children. Not only the 
male intellect but also the female and childlike spirit equally belong to the kingdom of 
God, which Jesus has established wherever His word finds the right ground. However 
varied the views and forms of the church and Christianity may be, one thing remains 
constant through all and above all: the one foundation, Jesus Christ, the same 
yesterday, today, and forever.
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