


First published in German in 1913, Kyrio~ 
Christos traces the development of the 
Christian belief about Jesus in the first 
and second centuries of the Christian era, 
with particular reference to the title 
IILord." 

Bousset theorized that Jesus was first 
characterized and addressed as "Lord" in 
Gentile Christianity rather than in the 
primitive Jewish-Christian community. 
This, in turn , led to his contention that 
the most decisive turning point in the de
velopment of Christianity was its transition 
to Gentile-Christian territory in its earliest 
days. 

Through his study, Bousset brought in
to focus the developments of the Reli
gionsgeschichtliche Schule (history-of-reli
gions school) and posed the questions 
which are today the concern of New Tes
tament scholarship. 

cont'd on back flap 

ABINGDON PRESS 

cont'd from front flap 

The importance of Bousset's total views ' 
and his representation of cultic Kyrios
worship in Hellenistic Christianity make 
this book of continuing significance. The 
new German edition with an introduction 
by Rudolf Bultmann attests to its lasting 
prominence as a classic in the study of 

Christ. 

The Author : 
WILHELM BOUSSET, German religious his
torian and critic , was one of the founders 
of the history-of-religions school (Reli
gionsgeschichtliche Schule). He was born 
in Lubeck in 1865 and taught at Gottingen 
and at Giessen . He died in 1920. 

The Translator: 
JOHN E. STEELY is professor of historical 
theology, Southeastern Baptist Theologi
cal Seminary, Wake Forest, North Caro
lina. The Christian Research Foundation 
presented him with awards for both the 
translation of this work and for Walter 
Schmithals' The Office of Apostle in the 
Early Church, also published by Abingdon. 

ABINGDON PRESS 

JACKET DESIGN BY GIORGETTA BELL 







I~[OO~[~ OO@~~~[ffi 

o 

translated by John E. Steely 

A History of the Belief in Christ from 

the Beginn'ings of Christianity to Irenaeus 

Nashville • ABINGDON PRESS • New York 



KYRIOS CHRISTOS 

Copyright © 1970 by Abingdon Press 

Translation :from the German language with the approval 
of the Publishing House Vandenhoeck & Ruprecht, Goettingen. 

© Vandenhoeck & Ruprecht, Goettingen 

All rights in this book are reserved. 
No part of the book may be reproduced in any 
manner whatsoever without written permission of 
the publishers except brief quotations embodied in 
critical articles or reviews. For information address 

Abingdon Press, Nashville, Tennessee. 

ISBN: 0-687-20983-8 

Library of Congress Catalog Card Number: 73-109684 

SET UP, PRINTED, AND BOUND BY THE 
PARTHENON PRESS, AT NASHVILLE, 
TENNESSEE, UNITED STATES OF AMERICA 



TRANSLA TOR'S 
PREFACE 

No argument needs to be offered to justify the translation of Wilhelm 

Bousset's Kyrios Christos. One can only wonder why it was not done long 

ago. The same intrinsic merit of the book which evoked such a continuing 

appreciation of it in its German dress, and which has called forth the fifth 

and sixth editions within the past five years, may be cited as explanation 

enough for the work of bringing it to the public that reads no German. 

The work of translating has been made more enjoyable, if not easier, 

by the author's creative imagination and his sometimes lyrical grace. While 

this book builds painstakingly upon a foundation of detailed documentary 

evidence, the vigorous use of an informed imagination is evident on every 

page. The necessarily tedious style of much of the book gives way now and 

then to a poetic expression that is eminently suited to the task of sum

marizing a mood, an outlook, a yearning. It will be evident that these 

passages have been the most difficult part of the translator's work. 

It is a pleasure to express thanks to the Christian Research Foundation, 

Inc., for the prize awarded this translation in the 1966-67 competition. 

Appreciation is due also to the Southeastern Baptist Theological Seminary 

alumni, whose Alumni Fund helped with the cost of typing the manuscript. 

Mrs. Norma Owens Hash worked faithfully and with great skill in the 

preparation of the typescript. Mr. James Anderson and other unnamed 

friends gave help for which I am deeply grateful. Above all, my thanks 

must go to my family, who encouraged and assisted me in innumerable 

ways toward the completion of this undertaking. 

Wake Forest, North Carolina 

June 1969 

JOHN E. STEELY 





INTRODUCTORY WORD 
TO THE FIFTH EDITION 

Among the works of New Testament scholarship the study of which I 

used to recommend in my lectures to students as indispensable, above all 

belonged Wilhelm Bousset's Kyrios Christos. I rejoice that this work is now 

to appear in a new edition, for it is still true that its study is indispensable; 

indeed one can say that this has today become all the more true. For this 

work introduces in incomparable fashion the questions which today are 

stirring New Testament scholarship, and in fact for the very reason that 

the work itself has brought about the present situation with the questions 

and discussions which concern it. In this work the demands raised by 

Bousset's predecessors and contemporaries of the so-called history-of-religions 

school (I mention only W. Wrede, H. Gunkel, J. Weiss, and W. Heitmuller) 

for the first time have been brought to fulfillment in a coherent and com

prehensive presentation. 

I need only at a few points to illustrate the significance which the 

history-o/-religions school has had for the study and understanding of the 

New Testament. 

1. The significance of eschatology-a topic which down to the present 

dominates the discussion to a large measure-was first fully recognized by 

the history-of-religions school. Johannes Weiss (in 1892 and 1900) showed 

how Jesus' preaching of the kingdom of God must be understood from the 

perspective of eschatology. In Bousset's Kyrios Christos the topic becomes 

directly relevant in the presentation of the primitive Palestinian community, 

but indirectly it remains current throughout the entire work, because 

according to Bousset in Hellenistic Christianity the cultically revered ttKyrios 

Christos" has appeared in the place of the eschatological figure of the ((Son 

of Man." The problem of the relation of eschatology and cultus is thus raised. 

2. This indicates a second point. Hellenistic Christianity, within which 

Paul and John first become understandable, is to be distinguished /rom the 

primitive Palestinian community. Bousset now has clearly seen that it is 
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necessary to develop a picture of pre-Pauline Hellenistic Christianity, and 

he prefaces the chapters on Paul and John with just such a presentation. 

One may say that this view in the meantime has become the common 

property of the historical study of the New Testament. 

3. The theme of the distinction between Palestinian and Hellenistic 

Christianity includes the stimulating topics rrJesus and Paul" and rrThe his

torical Jesus and the kerygma tic Christ," the second of which especially is 

being discussed today. 

4. Also the themes of the sacrament and the church, which today play 

an essential role in theological discussion, have been made current by the 

history-of-religions school and especially by Bousset's Kyrios Christos. 

5. Bousset sought to gain an understanding of the peculiarity of Hel

lenistic Christianity from the study of the involvement of Christian thought 

and concepts with the thought-world and conceptualizations of pagan 

Hellenism. While he stressed therein especially the significance of the mystery 

religions and the worship of the Kyrios, still he also kept in view Gnosticism, 

and the present-day discussion of the problem of a pre-Christian Gnosticism 

received an important impetus from his work. 

6. Bousset intended, by portraying the development of belief in Christ 

down to the time of Irenaeus, to remove the wall of separation between, 

New Testament theology and the history of doctrine in the early church. 

Only a reference to the Theologisches Worterbuch zum Neuen Testament 

is needed for proof that this intention is justified. In connection with this 

also, the traditional interpretation of the canon is called in question, as 

Wrede had already done before Bousset. The consequence of Wrede's de

mand now becomes very evident in Kyrios Christos. 

The correctness of Bousset's posing of the questions and the weight of all 

these themes and motifs become impressively clear to the student when he 

sees how they have developed in the works of the history-of-religions school. 

But in a quite special way, he can learn it from Bousset's Kyrios Christos, 

because in this comprehensive presentation he becomes acquainted with the 

inner connection of these themes. 

It goes without saying that since Bousset, research has gone further, and 

that in particular much of a critical nature has been said about Kyrios 

Christos. If this criticism is directed especially against Bousset's thesis that 

Jesus was first characterized and addressed as "Lord," not in the primitive 

community but in Hellenistic Christianity, still it must be said that the 
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correctness of Bousset's total view and of his representation of the cultic 

Kyrios worship in Hellenistic Christianity is in no way dependent upon the 

correctness of this thesis. Though it can be regretted above all that in his 

presentation, essential motifs of the New Testament, especially of Pauline 

theology, have not been brought into operation adequately, one still must 
remember that in Kyrios Christos Bousset did not intend to write a theology 

of the New Testament, but that he wrote a monograph, the theme of which 

to be sure can be characterized as the central theme of New Testament 

theology: "the history of belief in Christ from the beginnings of Christianity 

down to Irenaeus." 

Finally, a word should be said about the intention of the history-of

religions school to represent the religion of primitive Christianity and to 

use the New Testament as a source for this. Today we can ask whether 

this intention can do justice to the New Testament, and whether we are 

not rather to turn back again to the old question about the theology of the 

New Testament. But here it must be recalled that that intention, to 

investigate the religion of primitive Christianity instead of the theology of 

the New Testament, is grounded in the opposition of the history-of-religions 

school to the view dominant up to that time (if we leave out of consideration 

the one exception of Schlatter), namely, in opposition to the view which 

inquired after the so-called doctrinal concepts. To this extent the history-of

religions school signified a decisive step toward a better understanding of 

the New Testament. For when inquiry was made as to religion, in so doing 

inquiry was being made basically as to the existential meaning of the 

theological expressions of the New Testament. This furthermore shows up, 

also, in the fact that instead of "religion," "piety" is preferred, and Christol

ogy is interpreted as Christ-oriented piety. 

RUDOLF BULTMANN 

Marburg, 1964 
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FOREWORD TO 
THE FIRST EDITION 

The present work has gradually grown, as from a seed, out of some work 

on the meaning of the term KUPIOC; in the New Testament. It could almost 

seem doubtful now, after the conclusion of the whole work, whether the 

book's title Kyrios Christos is fitting and makes sense. And one could object 

to the selection of it the fact that in the work itself the proof is adduced 

that the primitive Palestinian community was not acquainted with this 

designation. Nevertheless after mature reflection I have decided to hold 

to this title. The theme ttKyrios Christos" still dominates the presentation 

of this book; anyone who surveys the whole work will readily recognize 

that. At the same time, with this title at its head a peculiarity of the present 

work should be identified. Kyrios Christos is Jesus of Nazareth in essence 

as the Lord of his community, venerated in the cultus. The present work in 

general attempts to take its point of departure from the practice of the 

cultus and of the community's worship and to understand the way things 

developed from this perspective. This is not an entirely new point of view; 

in recent times there has been an increase in the voices that vigorously call 

attention to the importance and necessity of this consideration. Still I think 

that for our area the present work has probably sought for the first time 

to actualize the programmatic demands here raised, in a coherent and com

prehensive presen ta tion. 

I have, moreover, made an effort in this presentation to remove, as much 

as lay within my power, a dual restriction by which the study in these areas 

previously was limited. 

In the first place this involved the removal of the wall of partition between 

New Testament theology and the history of doctrine in the early church. 

Long ago overcome in theory, at least to a large extent, it still dominates 

practice quite extensively, as a result of the division of labor which indeed 

is necessary. New Testament theologies conclude with the end of the New 

Testament, although most of the investigators probably are oppressed with 
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the unsatisfying feeling that at the conclusion they are compelled to offer 

broken fragments, and rather arbitrarily broken ones at that. The histories 

of doctrine often give a quick backward glance at the New Testament age. 

But this appears then as the closed and, as it were, classical period; phenomena 

such as those of Paul and John are not actually set completely into the 

stream of the development of the history of doctrine. 

Here at the same time the great and yet perverse basic thesis of Ritschl 

is still exerting its influence: that all the great phenomena of the New Testa

ment are above all and in the first place to be understood on the ground 

of the Old Testament, and that they therefore stood at a specific distance 

from all the following formulations of Christianity. But even this view will 
not maintain itself. The great and decisive turning point in the development 

of Christianity is marked by its transition to Gentile-Christian territory in 

its very earliest beginnings. No other event approaches this in importance. 

The history of Christology presented here seeks to bring forward a proof 

Qf this, and Christology still represents the center of the whole develop

ment. In the presentation the distance between the Palestinian and the Jeru

salem primitive communities, between Jerusalem and Antioch, will stand 

out sharply, and at the same time it will become clear, I hope, to what ex

tent Paul belonged from the very first to the milieu of the Hellenistic primi

tive communities. Thus a contribution would then be made to the great 

,problem of Paul and Jesus. The first two chapters of my book, which deal 

with the primitive church in Jerusalem, form only the introduction, as. it 

were, the prelude to the following presentation, which leads on in a steady 

flow to the end of the second century. 

It was naturally more difficult to decide upon the end point of the study. 

For of course the account must be broken off somewhere. I believe, how

ever, that I have seen correctly here when I set Irenaeus at the end of my 

work. One may judge, I believe, that with Irenaeus a provisional conclu

sion is reached. It is actually the figure of this church father that stands 

in a totally dominating position at the end of the first volume of Harnack's 

DogmengeschiclJte. Tertullian and Hippolytus stand on his shoulders, and 

for the development of specifically ecclesiastical theology Irenaeus means 

more than Clement and Origen, in spite of their great intellectual signifi

cance. In the realm of Christology the present treatment will, I hope, make 

it especially clear how it is precisely in Irenaeus that all the lines of the 

previous development· clearly converge. With him, in fact, the conclusion 
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is given; the formation of christological dogma is here approximately com

pleted, so that all which yet comes after him can be regarded as further 

consequence and explication. And while in my opinion one can nowhere 

else in the second century conclude a coherent presentation without an 

awkward interruption, yet here it comes to a natural conclusion. 

The second restriction for the study which I have further striven to re

move in the present work is that of the separation of the religious history 

of primitive Christianity from the general development of the religious life 

surrounding Christianity in the time of its earliest childhood. Not that I 

would somehow raise the claim that here something new and unexpected has 

happened for the first time. In one area the demands here expressed have 

already met with success. For the gospel of Jesus and the tradition of the 

primitive community now practically all students are ready to acknowledge 

the fruitfulness of a consideration which takes into account the milieu of 

late Jewish patterns of thought in a determined and comprehensive way. For 

the later time Harnack with his Dogmengeschichte has effectively demol

ished the dividing wall between history of the Christian religion and the sur

rounding outside world, though he also turns his attention chiefly to the 

contacts of Christian theology with Greek philosophy. Already in the works 

of Anrich and W obbermin on the Greek mysteries and in the work of 

Anz on the origin of Gnosticism this consideration was significantly ex

panded and extended from philosophy and theology to include the whole 

of piety. 

Still there remains one area that is disputed, that of the Pauline-Johannine 

piety; indeed, one may say, that of the development of Christianity once 

it passed over into the Hellenistic milieu with the transition from Jerusalem 

to Antioch. Here the new demands present themselves; in spite of all the 

influences which are to be recognized for this Christianity from the side of 

Judaism and the Old Testament, yet in my opinion one will have to decide to 

set the total development within the cultural world of the Graeco-Roman 

empire in the larger history-of-religions connections which are here set 

forth. And it is to be expected that this sort of work will result in just as 

great or perhaps even greater fruitfulness, enrichment, and clarification of 

our knowledge than in its own time the utilization of the Palestinian milieu 

for the understanding of the gospel of Jesus and the evangelical tradition of 

the primitive community. Here in this area we stand at the beginning of il 
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new task with far-reaching and not yet completely foreseeable results and 

consequences. 

But we would not be so far along with these beginnings if the work of the 

philologists had not come to our aid here in a previously unheard-of fashion. 

Only since classical philology, going beyond the boundaries of its earlier 

area of labor, has applied itself in ever increasing measure to the late antiq

uity of the age of the Diadochi and beyond; only since Droysen's great plan 

for a history of Hellenism, at the center of which the inception of Chris

tianity would have to stand, has moved a long stride toward fulfillment, 

have things reached the point that now the theological work in this area 

can also begin and can face the gigantic task that is set particularly before 

it. Here it is the obligation of gratitude to mention a whole series of re

searchers who have blazed the trail. Without the great stimulation and 

advances, without the comprehensive labors of such men as Usener and 

Dieterich, Cumont and Wendland, Reitzenstein and Norden, E. Schwartz 

and Geffcken and so many others, the work as it is now posed for us would 

still be an impossibility, and the present work would not yet be written. But 

theological researchers also have for a long time placed themselves at the 

side of the philologists as fellow-workers toward the same goal; I refer in 

the first place to the stimuli which Pfleiderer, Eichhorn, and Gunkel have 

provided, to the penetrating studies of Heitmiiller, as well as to the labors 

of Deissmann and J. Weiss, Lietzmann and others. It is a particular joy to 

see how the old master of our area of study, Heinrich Holtzmann, who has 

been taken from us by death, still showed in the second edition of his great 

work on New Testament theology an open mind and a clear eye for the new 

tasks which are here set forth. We younger ones have to continue the work 

with the same alertness for new questions and formulations of the problems 

which distinguished him, and with gratitude. 

But on the other side the stoutest reservations likely will be voiced about 

this strong assimilation of the developmental process of Christology into 

the general history-of-religions context. And at the outset people will pre

dictably confront us now with Cumont's large-scale and finely drawn state

ments in the foreword 1 to his work, Die orientalischen Religionen im romi

schen Heidentllm! Against this we cannot emphatically enough draw atten

tion to the fact that Cumont himself limits his judgment to the relation of 

Christianity to the developed form of the mystery religion in which it con-

1 Incorporated into Gehrich's German translation (1910), pp. VI-XIII. 
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fronts us in the West in the course of the second century of the Christian 

era. On the other side he explicitly points out that with his statements the 

problem of how Christianity was related to Hellenistic Oriental syncretism 

was not to be settled. "Thus the investigation of the doctrines and usages 

common to Christianity and the Oriental mysteries almost always leads be

yond the boundaries of the Roman empire and back into the Hellenistic 

Orient. There were the religious ideas shaped which were naturalized in 

Latin Europe under the Caesars; there is the key to still unsolved riddles to 

be sought." 

Those students who a limine reject our entire approach by pointing to 

the fact that the heyday of the mystery religion in the Roman Empire falls 

only at the end of the second century A.D. may no longer appeal to these 

statements of Cumont. It is indeed true that in the upper strata of Roman 

(-Greek) society, religious syncretism and Oriental mysticism only begin 

about the time of Commodus' reign. In the literature of the educated this 

oppressive mysticism first comes gradually to a dominant position in the 

second half of the second century. I mention such names as Numenius of 

Apamaea, Aristides, Apuleius, Maximus of Tyre, and others. Theretofore 

Roman literature-I think of Seneca and Pliny, Epictetus and Marcus 

Aurelius-is dominated throughout by the spirit of the genuine Stoa, and 

even the still relatively moderate Oriental-mystical elements which with 

Poseidonius of Apamaea two centuries earlier flowed into the Stoa and into 

Greek philosophy here come into play less effectively. 

But here an important distinction must be made. Rome and especially 

Greece, in spite of all the syncretistic currents, are not the Orient. What 

breaks forth into the open here in the second half of the second century has 

a long prehistory which has transpired especially in Syria (Asia Minor) and 

Egypt. But Christianity came out of the Orient, and the intellectual home 

base of the Gentile Christian church was first Syria (Antioch) and southern 

Asia Minor (Tarsus), and in the second place from the earliest times onward, 

Egypt. And further, in its beginnings, to which especially Paul, John, and 

Gnosticism belong, Christianity has nothing, nothing at all, to do with 

the truly philosophical literature of the educated circles and its historical 

development. What here first begins to climb up the ladder in the course of 

the second century can have been lively for a long time in a lower stratum. 

And this was in fact the case. Recently it has become ever more widely 

recognized that the movement of Christian Gnosticism becomes under-
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standable only under the presupposition that in it an intellectual current 

already present in the pre-Christian age and developed independent of Chris

tianity (and of Judaism), and of a quite specific orientation, pushes its way 

into Christianity. In the second edition of his Die hellenistisch-romische 
Kultur Wendland properly removed his section on Gnosticism from the por

trayal of Christianity and placed it before the latter. That this could be done 

without any serious alteration of the text, indeed that only now everything 

in the presentation appears in its proper place, best shows how everything 

is moving in the direction of this new recognition. A further bit of evidence 

for this view is offered by the observation that alongside the Gnosticism 

especially affected by Christianity and reshaped by Christian influences, we 

possess a purely Hellenistic Gnostic literature. Now-thanks to the most 

recent research in this area-it lies before us, clearly recognizable, in the 

Hermetic tractates, in the Oracula Chaldaica and other related manifesta

tions; with Numenius of Apamaea it enters into philosophical literature, it 

extends with its influence deep into Neo-Platonic philosophy. For although 

Plotinus rejected this whole tendency and engaged in bitter struggle with 

it, his successors fell from the free intellectual heights of their master. 

Now it is true that in the face of the striking parallels to New Testament 

piety which are offered by just this literature and particularly by the 

Hermetic tractates, some have the practice of taking refuge behind the 

problem of the proof of age. They reassure themselves with the fact that 

here was a literary circle whose age one could not with certainty and definite

ness trace back beyond the third century A.D. Over against this, Reitzenstein 

is still correct in his attempt to trace this literature in its foundations and 

oldest component parts back into the first century. I hope to be able to carry 

the investigation even further on this point. Here we may only say that 

with the foundations of the Hermetic literature we find ourselves in the 

early age of Gnosticism. Here, indeed, for those who have relied entirely too 

much on the hitherto acknowledged terminus ad quem for this literature, 

every day can bring fresh surprises which will compel them to do some re

learning. In this connection I refer only to the fact that recently a Latin 

author whose name often appears in connection with this mystical literature 

and whom most students were accustomed to dating in the Neo-Platonist 

age, Cornelius Labeo, has definitely assured his place, it appears to me, in 

the first century, through the evidence that he was used by Suetonius.2 

1I Cf. the splendid work of B. Boehm, De Cornelii Labeonis aetate, Diss. Koenigsberg, 
1913. 
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Now it only needs the further demonstration that this Cornelius was 

essentially the opponent with whom Arnobius is contending in the second 

book of his Adv. Nationes-an assumption which already has often and with 

good reason been made-and then the syncretistic writing of the Oracula 

Chaldaica and in particular the central doctrine of the older Hermetic 

tractate (the staining of the soul by the wickedness of the planetary spheres) 

would be demonstrably put back into the first century, into the Pauline

J ohannine era. 
Indeed, when we go further back, the Jewish philosopher Philo also enters 

into this connection. One gradually begins to recognize that the total phe

nomenon of Philo is understandable neither when one takes his point of 

departure from Greek philosophy nor when one begins with the Old Testa

ment and Judaism, nor finally when one conceives of Philo as a mixture of 

the two elements. In Philo a third element shows itself, and it is this that 

first gives to his figure the characteristic stamp, namely a strong touch of 

Hellenistic-Oriental mystical piety. Philo is neither a philosopher nor simply 

a representative of Jewish-Old Testament religiousness. In him is revealed as 

a 1tovum a religious mysticism whose rise and origin are still a problem. 

And again, if we proceed from here to Plutarch at the end of the first 

century A.D., we find in him an entire world of psychological, eschatological, 

and demonological views, and in addition, cosmological speculations and 

dualistic fundamental attitudes, which people often have previously sought 

to ascribe to older philosophical speculations of a Poseidonius or a Xenocrates. 

Here also is revealed a surplus element of half popular, half learned specula

tions, syncretistically and orientally conditioned fantasies, the sources of 

which have not yet been explored. 

Thus the links come together to form a chain: Philo, the Hermetic lit

erature, the sources of Plutarch's popular fantastic speculations, Oracula 

Chaldaica, the forerunners of Christian Gnosticism-and to this is assimilated 

a part of the literature which goes under the name of Neo-Pythagoreanism, 

and thus many fragments of religious literature which are preserved for us 

among the magical papyri-all this forms a strange world of its own with 

a special and unmistakable structure. 

This literature, if one may call it literature, also stands in discernible 

continuity with that practical-cultic piety which we can hardly comprehend 

other than under the name of mystery piety and the concept of mystery 

religion. Brehier in particular in his work on Philo has splendidly demon-
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strated how so many basic ideas and basic attitudes of Philonic piety find 

their explanation only on this basis. The collection of the Hermetic trac

tates, as it lies before us in Hermes Trismegistus as a selection from a much 

more extensive literature and in related fragments, is in this form quite 

certainly semi-philosophical literature. But it clearly points back, on its 

own part, to a religious literature of directly cultic purpose and to a prac

tically observed piety as well as to circles in which these were dominant. 

Christian Gnosticism is a movement of explicitly practical character, a piety 

of mysterious initiations and sacraments. 

This connection with practical religiousness, with cult and communal 

piety, gives to that entire body of literature its character and its stance. 

That characteristic blending of religion and a philosophical framing of 

ideas, of mysticism and thoughtful reflection, is explained in this way. The 

frame of mind of the small religiously motivated circles of the initiated, 

who are self-consciously in opposition to the world and the masses without, 

by means of all sorts of speculations wraps itself in a sharply dualistic 

outlook; the experience of ecstasy engenders a religious psychology of an 

amazingly supernaturalistic tendency; the cultus with its mysterious initi

ations is intellectualized into a world view which rests upon secret revelation, 

in which heightened intellectuality and nature-oriented supernaturalism lie 

amazingly intertwined. 

In the face of the broad connections and of the question which con

sequently forces itself upon our attention, as to whether the development 

of Hellenistic Christianity and in particular the thought-world of Paul 

and John are not to be set into these contexts, one will no longer be able to 

answer from the outset with the insistence that the exact proof of age 

has not been established for many of the witnesses being considered. Here 

I cannot fully agree with Cumont (Oriental Religions in Roman Paganism, 

p. xviii) when he says: HAll these facts constitute a series of very delicate 

problems of chronology and interrelation, and it would be rash to attempt 

to solve them en bloc. Probably there is a different answer in each particular 

case, and I am afraid that some cases must always remain unsolved." For 

what we have here are not questions of literary dependence in particular. 

No scholar will wish to assert that Paul had read this particular bit of 

Hermetica, or, more generally, that Christianity is dependent upon this or 

that particular mystery religion. Not even the question of whether Paul 

and John were acquainted with Philo will yield its solution. The main 
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thing is rather the recognition of broad intellectual connections, the insight 

that perhaps with these above-mentioned phenomena the intellectual atmos

phere, within which the growth of the Christian religion occurred and from 

which its development in considerable measure becomes understandable, has 

been transposed. On the other side, what is involved here is not a set of 

relatively irrelevant and merely interesting analogies and parallels, but rather 

the recognition that a form of piety which grew in its own soil quite early 

merged with the gospel of Jesus and with the latter entered into a new form 

which would remain beyond our understanding so long as we were un

acquainted with the former. One should consider this question with the same 

freedom from prejudice with which one confronts the contacts of the 

Gospels and the Pauline literature with the Jewish literature. If, for example, 

we establish contacts between Paul and the Jewish literature of the end of 

the first century A.D. and from still later times, say on the theme of faith 

and works or on the theology of inherited sin and death (IV Ezra, the Syriac 

Book of Baruch) ; if we see that later fellow-rabbis of Paul also on their own 

part were acquainted with the experience of ecstatic ascent into Paradise, we 

will not make an issue of the difference in time, and hardly even assume a 

dependence of rabbinic thought upon Paul, but rather will readily trace the 

parallel phenomena back to the common ground on which they grow. This is 

what Cumont also does in his judicious and considered statements. In one par

ticular case (the interpretation of religion in terms of military service) he 

demonstrates the impossibility of deriving a specific Christian view somehow 

from the cultus of the servants of Mithras. But then he comes in his explana

tion to the conclusion that this conception is apparently older than either 

Christianity or Mithraism, and that it had developed under the military 

monarchies of the Asiatic Diadochi. 

In any case we presuppose that one thing is to be ruled out: that is the 

assumption that Christianity on its own part influenced the religious environ

ment in general through the analogous phenomena which we have been con

sidering. This seems to me to be ruled out by the well-known principle of 

Reitzenstein that it is simply inconceivable that the Christian religion could 

have influenced not merely one single religion but a whole array of religions 

in which the analogous formations are shown to be present in similar form. 

There is also a second reason for ruling out this assumption. The phenomena 

which are in question here are such as the sacrament, the supernaturalist 

dualistic psychology (the pneuma doctrine), the radical dualism and pes-
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simism of the Pauline-Johannine Christianity, the religious goal of deifica

tion and the way that leads to it, and the vision of God. We can even add 

to this list the theme of this book: the belief in the Kyrios and the cult of 

the Kyrios. All these are distinctive phenomena which it would be very 

difficult, and indeed even impossible, to conceive of on the soil of the Old 

Testament Jewish religion or of the authentic gospel of Jesus. Or does one 

wish in all seriousness to assert that the sacrament is an original creation of 

the religion which began with the preaching of Jesus and was then borrowed 

by the religious environment?! One would hardly be able to do this; one 

would then have to join Albert Schweitzer,3 who however has sensed the 

problem here before us much more keenly than the other students who 

reject a limine the history-of-religions approach, in deriving the Christian 

sacrament from eschatology. 

But, some may object, one cannot think that of all people the apostle 

Paul, who had been a rabbi, was so fundamentally to be understood in 

terms of the Hellenistic-Oriental milieu. Indeed Schweitzer4 has recently 

objected to the method of research of the history-of-religions school that it 

makes the entire subsequent development incapable of being understood. If 
Paul has brought in something so startlingly new, so the argument runs, then 

it is hardly comprehensible that primitive Christianity would continue to 

harbor him in its midst. If Paul has already hellenized or orientalized Chris

tianity, then the altum silentium about the apostle in the subsequent de

velopment of Christianity remains incomprehensible, the development which 

itself represents the hellenization of Christianity. Indeed with its theses 

the history-of-religions study would lend assistance to the ultra-Tiibingen 

view, i.e., it would favor the thesis that with Paul one has to move from 

primitive Christianity into a later period, or one has to go along with 

Gunkel and Maurenbrecher in pushing the process of hellenization and 

orientalization back into the Palestinian primitive community, and finally 

with Drews and B. W. Smith dissolve the person and the gospel of Jesus in 

this process. I can be brief here because I believe that my book presents a 

running refutation of these assertions. The assertion that it remains incom

prehensible how the absolutely new in Pauline Christianity according to 

the history-of-religions view could have been endured in primitive Chris-

8 Geschichte der paulinischen Forsch1tng von der Reformation bis auf die Gegenwart 
(1911), p. 189. 

4, Ibid., pp. 179 if. 
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tianity is refuted by the explanations in the third and fourth chapters of my 

book. If it is true that in the most important appropriation (the Kyrios cult 

and the sacrament) what is involved is more of an unconscious process in 

the life of the community, and that Paul built further on the foundation 

of this faith of the community and gave expression and language to what 

is here in unspoken form, then that rapid development becomes under

standable and conceivable. The fact that the Christianity of the first half 

of the second century does not refer directly to Paul, and in fact passes 

over him in silence, becomes understandable when one sees that the "helleniz

ing" of Christianity in the apologists with their optimistically rational total 

outlook is something wholly different from its amalgamation with orientally 

syncretistic mysticism with its dualism and pessimism as it is found in Paul 

(John) and in Gnosticism. (What then emerges at the end of the second 

century as the culmination of the development is neither the one nor the 

other. We can call it the ecclesiastically tempered Paulinism, the Paulinism 

that has been divested of all Gnostic dangers and tendencies; It is, if we wish 

to choose our termini following a famous example, the gradual orientalizing 

and re-forming of Christianity into syncretism as over against the acute 

orientalizing in Paul and in Gnosticism.) And thus also is the altissimu1n 

silentium about Paul in the first half of the second century A.D. to be under

stood. In conclusion, we do not at all need, with the assumption of that 

process of "hellenizing" or orientalizing of Christianity, to go back into 

Palestinian primitive Christianity or into the gospel of Jesus. For the decisive 

turning point of Christianity, not at all to be explained away, lies just at 

its transition from Palestinian to Hellenistic territory. Here and only here 

lies the natural beginning of that stormy development which Christianity 

suffered at the outset. 

But someone will pose the question of how one is to think that the basic 

ideas and attitudes of Hellenistic Oriental piety could have come to Paul, 

the rabbinic ally minded Jew. This is a question which is not easily solved. 

But-quite apart from the already mentioned influences of the Hellenistic 

primitive community-for the personal peculiarities of the Pauline total 

outlook one may point out now that Paul was a Jew of the Diaspora. To 

speak here at the outset of an impossibility then means, to put it plainly, 

to do violence to the facts. We also have no other former rabbi and Pharisee 

to point to, who knew how to use the Greek language for his purposes as 

Paul did. To be sure we will have to acknowledge that Paul can never have 
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come into very intimate contact with the practical cultic piety of his time. 

Both the rabbinic character of Paul and even the nature of the mystery 

religions would forbid our assuming on his part any sort of personal knowl

edge of a mystery religion. But we may suppose that already in Paul's time 

there was a body of religious literature which had been completely separated 

from the connections that had to do immediately with cult and practice 

and thus was accessible to a wider circle. And the supposition that Paul was 

acquainted with such semi-literary edifying writings as they were available 

in the Hermetic tractates, in the edificatory, purely religious parts of the 

magical literature, appears to me more probable than that the apostle might 

have read any of the actually Greek philosophical writings. In this way, 

Paul the Pharisee may have stored up and meditatively thought through 

many particular speculations and mysterious attitudes in his innermost being, 

without needing in any way to fear for the purity of his inherited religion 

which still consisted only of plain, elementary principles and was manifested 

essentially in rite and practice. Then came the strong and stormy impulses 

which stormed in upon him from the new Christ religion. And as in a thaw 

the sluggish masses slide into the stream and the ice floes strike against one 

another and push and pile up, so now the mass of thoughts in Paul has 

slipped into the stream and has piled up in an amazing heap, and the result 

was the Pauline theology. 

This is intended only as an effort somehow to make understandable :1 

course of events which in fact is not easily understandable. In general, how

ever, one will do well not to theorize a priori too much about possibilities 

and impossibilities in this area, neither on one side nor on the other. The 

actual historical course of events has always proved to be more strange, 

more diverse and richer than the theories posed in advance. The work in the 

history of religions certainly has not developed in this area out of precon

ceived theories; it has been shaped under the compulsion of the facts. And 

it can do nothing at all better than, in ever more intensive labor, to let the 

facts speak for themselves. Then the dispute over theories will clear up by 

itself and will come to an end. Whether in the present book I have succeeded 

in letting the facts speak for themselves and in approximating the actual 

course of events may be left to the judgment of those whose calling it is to 

form such judgments. 

For a time I intended to write, in a work conceived on a still larger scale, 

on the emergence of Christianity in the milieu of the Hellenistic Roman 
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civilization. But more and more I became aware that for such an undertaking 

the status of the work in this field in general and in particular my ability 

did not suffice. Therefore I concentrated my work on this one problem. It 

is true that the history and development of the belief in Christ stand so very 

much in the center of the general development of Christianity that in my 

presentation I have often approached that more general and more compre

hensive task. I hope that the frequent glimpses and excursuses into the gen

eral development, however, will not crucially disturb the unity and progress 

of the whole, but rather will prove to be useful and even necessary. The 

treatment of a theme thus situated in the center of the whole opens up 

vistas toward the periphery in all directions. But I believe that the work still 

has preserved its recognizable center. In the citing of literature I have been 

sparing; only what has been of help to me is named. I make no claim to 

exhaustiveness. Larger polemics and discussions are restricted to the essential 

points. For such I have let the sources speak for themselves all the more 

extensively, particularly in the later chapters. 

The perceptive study by W. Haupt, Worte Jesu und Gemeindeuberlie

ferung, as well as the essay by J. Weiss, Das Problem der Entstehung des 

Christentums, and the writing by Krebs, Das religionsgeschichtliche Problem 

des Urchristentums, only came to my attention during or after the com

pletion of my work. 
For friendly and untiring assistance with the proofs I express my hearty 

thanks to my young friend, st. theol. Nahnsen. 

Gottingen 

September 1913 
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FOREWORD TO 
THE SECOND EDITION 

It is with feelings of sadness that I let this book go from my hands. The 

recollection of the too-soon departed friend and colleague, the great scholar 

and the unforgettable teacher painfully weighs upon me and upon those 

who have supported me in the preparation of the new edition of his favorite 

work. But there is joined with this also a sense of thankfulness that it has 

been possible for us to give his book in the essential parts the form which 

he himself would have given it, if it had been permitted him to put the 

last touches on it. In his literary remains was found the new version of the 

first four chapters complete, and the assurance that these sections of his 

presentation, which had been most hotly disputed by the critics, would 

have received his imprimatur gave us the courage to venture a new edition. 

For even though he certainly would have put an improving hand to various 

aspects of the following sections in detail, it is not to be assumed that 

their composition would have given him any occasion for fundamental 

alterations. His personal copy also contained an abundance of notes which 

could be worked into the footnotes. In doing this I have had the most 

cordial assistance of my colleague, Dr. Rudolf Bultmann. The chief burden 

of the work, however, fell upon the two gentlemen who unselfishly under

took to give the book the clean dress in which it· is presented to the readers, 

Privatdozent Lie. August Dell in Giessen and theological student Otto Munk 

from Mainz. The former supervised the work in press with active personal 

participation, and the latter checked the greater part of the quotations and 

prepared the new index. Thus we may hope that the book in its new form 

is not unworthy vitally to preserve the memory of the man who created 

it, even for a coming generation. 

GUSTAV KRUGER 

Giessen, Pentecost 1921 
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1 
JESUS THE MESSIAH-SON OF MAN 

IN THE FAITH 
OF THE PALESTINIAN 

PRIMITIVE COMMUNITY 

With the question as to the position of Jesus in the faith of the Palestinian 

primitive community, we stand on relatively firm ground. However disputed 

the questions about the so-called self-consciousness of Jesus may be, still it 

can be taken as fully assured that the community in Jerusalem from the 

very first was united on the basis of the conviction that Jesus of Nazareth 

was the Messiah who was to be expected by the Jewish people. Perhaps they 

were not altogether sure from the outset about what this Jesus of Nazareth 

in the time of his earthly life had been or had intended to be, but they 

knew that the house of Israel has either to hope for or to fear this Jesus, 

whom heaven now has taken up until the times of the consummation, as 

the one designated the Messiah from the very beginning.! 

However, we shall have to attempt still more precisely to analyze this 

confession of the community that Jesus is (or will be) the Christ. For 

in and of itself, that statement says very little. The conceptions which 

contemporary Judaism had of the Messiah and with which the conceptions 

held by the community of Jesus' disciples were immediately connected are 

of a highly variegated and manifold nature.2 They oscillate, as it were, be

tween two poles. On the one hand, people expected-and indeed this was 

probably predominant in the great mass of the people-some sort of powerful 

king from David's tribe who, as a victorious ruler, would again establish 

1 Acts 3:20-21; d. 2:36; etc. 
2 On the following, cf. Bousset, Religion des Judent'llms, 2nd ed., pp. 255-67, 297-308. 
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the ancient throne of David, would destroy the rule of the hated Romans 

and would exercise his rule from Jerusalem over the whole world in justice 

and holiness, so that the nations all would make their pilgrimage to the gates 

of Jerusalem and would pay to her their tribute. On the other hand, Jewish 

fantasy had created, or rather had taken over, a transcendent, idealized pic

ture of the Messiah which, taken strictly, hardly had any more than the 

name in common with the former. This transcendent Messiah of Jewish 

apocalyptic was not to be born of woman upon earth; he is thought of as 

a supra-terrestrial, angel-like, and preexistent being. He was to appear from 

above at the end of time in almost divine splendor; indeed, he appeared 

plainly at the side of God as future judge of the world. The former mes

sianic conception is somewhat comprehended in the title of the Son of David,3 

and the latter is bound up with the enigmatic and mysterious designation 

t'the Son of Man" (i.e., the Man).4 The Jewish messianic expectation oscil

lated between these two poles of interpretation, so that almost nowhere does 

one or the other emerge in pure form. Even where it is primarily the picture 

of the earthly Messiah, the king of David's lineage, that is sketched, as for 

example in the seventeenth Psalm of Solomon, transcendent traits are blended 

with this picture; and again, where the transcendent interpretation has the 

dominant position, as in the portraits in the Book of Enoch, there are not 

lacking those purely earthly traits of the king of vengeance who annihilates 

his adversaries with the sword. 

Accordingly we pose the question: t'In which sense did the Palestinian 

primitive community apply the idea of the Messiah of contemporary Judaism 

to Jesus?" Did it adopt the earthly political ideal of the Messiah as the Son 

of David or that strange transcendent ideal of the Messiah, or perhaps even 

in essence a blending of the two pictures of the Messiah? 

In answering this question we shall not be able to turn to a source which 

appears to be the most obvious. I mean the book of Acts. The author of 

Acts already stands much too far from the milieu of the Jerusalem primitive 

community, and what he has taken over by way of source material for the 

presentation of the primitive community is, insofar as it interests us in this 

connection, of a most meager sort. The speeches in the first half of the book, 

which come into consideration here in a special way, are almost purely literary 

8 Ps. Sol. 17.21. 
'Parables of Enoch; IV Ezra, visio 6; for a fuller treatment, see further the text, § 4 

in this chap. 
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witnesses of a wholly stereotyped nature; they show frequent traces of a 

demonstrably later composition, and indeed, as we shall see still more spe

cifically, that precisely in the messianic terminology. 

In the answering of our question, therefore, there remain for us no other 

sources than our Synoptic Gospels. The gospel tradition which is deposited 

in them we may claim, especially in its older stratum, as a work of the 

Palestinian primitive community. We need not here at first engage in a pains

taking preliminary investigation, with all its uncertainties, as to what of 

these self-witnesses is to be traced back to Jesus himself and what to the 

theology of the primitive community. We shall have to assume a priori that 

the community of Jesus' disciples has deposited in the gospel tradition its 

faith and its view of the messianic meaning of the person of Jesus, even 

when it has frequently only repeated genuine material of its master's mes

sianic self-expressions and has not created something. For the gospel tradi

tion is sketched from the first from the standpoint of a community of 

messianic faith and for the purpose of bearing witness to this messianic faith. 

The Gospels, however, offer abundant and valuable material for the an

swering of our questions. We shall best arrange this material if at the outset 

we proceed from the question of which messianic titles in the first place 

are applied to Jesus in the gospel literature. For, as we have already seen, 

the substance is often bound up with the titles in the closest possible way. 

1. Now it is true that a special set of conditions prevails in the investiga

tion of these honorific designations of Jesus. The material coming into con

sideration here is relatively small in scope. But here we immediately strike 

upon a fact of fundamental importance. The entire gospel tradition (in

cluding the Gospel of John) needs, in the simple narrative, no title at all 

for Jesus, but only his own name, 6 ' lr'}O"oOC;. It never tells of the Christ, of 

the Son of David, of the Son of God, or the Son of Man, but simply of 

Jesus.5 In all probability this is related to a fundamental conviction of the 

Palestinian primitive community. For it, Jesus was first the coming Messiah 

(rrapouo"la XPIO"TOO) or the one elevated by God through the resurrection 

to be the Messiah (Acts 2: 36; Rom. 1: 3) ; it could not at all speak so simply 

and objectively of the earthly Jesus as the Christ. 

Thus there remain for our investigation only those cases in which Jesus 

IS designated with messianic titles in the address of other persons, or those 

5 Only in the Gospel of Matthew are found the exceptions 6 Xplcnoc;; Matt. 11 :2, and 
even '1I"]O"oOc;; XPIO"TOC;, 16:21; d. also 1:1 (here also uloC; LlaUElS), and 1:18. Finally also 
the inscription in Mark 1:1. 
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in which he himself speaks of himself in the third person as the Messiah. 

If we begin by taking cases of the former kind, it is not surprising, but 

probably even rests in part in good historical tradition, when here-and 

indeed at decisive climactic points-the most general and to Jewish messian

ology the most familiar title XPIO'TOC;; appears: Mark 8 :29 (Caesarea Phi

lippi! ); 14: 61 (the question of the high priest); 15: 3 2 (ridicule at the 

cross) .6 The book of Acts may also be claimed as a witness here. Harnack? 

has well observed that in this book ttChrist" often appears, not yet as a 

proper name as it does with Paul, but in the original sense of the title. In 

the twenty-five passages in which the word XPIO'TOC;; is assured by the manu

script witnesses, the combination 'I1")O'oOC; XPIO'TOC;; is found eleven times, 

always in fixed formulas, in connection with QVOlla and KUpIOC;;. In the other 

fourteen passages, however, it is used in the full sense of the Messiah title; 

and of these, eight belong to the first half of Acts which we are consider

ing (2:31,36; 3:18,20; 4:26; 5:42; 8:5; 9:22). For all that, these observa

tions say very little new to us. For that Jesus was the XPIO'TOC;; to his first 

disciples is indeed guaranteed quite apart from this. 

Further, the title ttSon of God" in the address of other persons to Jesus 

is already found in a series of important Marean passages, which are further 

to be discussed below in broader connections. 

2. But an important observation can already be made here, namely, that 

the title "Son of David" is hardly found in the older stratum of the gospel 

tradition at all. There is no trace of it in the Logia. In Mark the address 

ttSon of David" occurs only once, on the lips of the blind man of Jericho 

(10 :47). But it cannot be shown from this context that any sort of special 

significance is attached by the evangelist to this form of address. Instead, 

it is characteristic that upon Jesus' entry into Jerusalem in Mark 11: 1 0 

indeed the EPXOIlEV1") f3aO'IAEla 'ITaTpOC;; ~IlWV b.auEl6 is spoken of. Jesus 

himself, however, is introduced, not as David's son, but as 6 EPXOIlEvoC;;.8, 9 In 

fact we find one passage in our Gospels in which there is a direct polemic 

6 For this reason in Mark 15: 12 (30CTlAEUC; T&V 'lou8olulV is intentionally placed on the 
lips of Pilate: Bv AEYETE TClV (3oalAEo T&V 'lou8olUlv. Matt. 27:17, 22: 'l'laoOv TClV 
AEYOjlEVOV XplaTov. XplaToc; further in Matt. 26:68; Luke 23:2 (XplaTOv (3oaIAEo, 

expression of the Jews before Pilate); 23 :39 (24:26, 46 of the Messiah generally). 
7 Neue Unters1lchungen Z1tY Apostelgeschichte (1911), pp. 72-73. 
8 A mysterious messianic title, developed in dependence upon Ps. 118:25 -26; d. Matt. 

11:3. 
9 Otherwise in Matt. 21:9, 15, Son of David, and still elsewhere in the later passages 

of Matt. 12:23 and 15:22. 
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against the assumption of Jesus' sonship to David. Io For that is the thrust 

of the remarkable dialogue in Mark 12:35-37, which is hardly to be traced 

back to Jesus but rather obviously bears the traces of a beginning church 

dogmatics; in this pericope the view of Jesus as David's son is intended to 

be rejected in favor of a loftier view: Jesus is not David's son but David's 

Lord.ll The author of the Epistle of Barnabas has rightly understood the 

thrust of the passage (12:10): "Now since it was to be expected that they 

(the Jewish sinners) would say that Christ is a son of David, David himself, 

because he feared and foresaw the error of the sinners, said (The Lord said to 

my Lord'" (Ps. 110). This view of the utter rejection of the ideal of the 

Son of David to be sure has not prevailed. In later times, as generally in 

the evaluation of the person of Jesus the specifically Jewish-messianic ideal 

receded into the background and less value was placed upon the more specific 

interpretation of this ideal, and as here rather all details came under the 

mechanical perspective of fulfilled prediction, naturally Jesus had to be the 

Son of David and in this respect also to satisfy the Old Testament 

prophecy.12 But the almost total silence of the older stratum of the gospel 

tradition shows that in the primitive community people were at best indiffer

ent and even distrustful toward the ideal of the Son of David. 

3. Now this is an observation whose importance is not to be underesti

mated, one which leads us immediately to the kernel of the whole problem. 

It is illumined by the fact now to be explained, that a hitherto unexplained 

messianic title, namely the designation 6 ulOC; TOO &v8p~iTOU, actually 

dominates the presentation of our Gospels. 

Of course, with this title there is a peculiar state of affairs. It is com

pletely lacking not only in the gospel narrative but also in the address of 

other persons to Jesus; it is found only as a self-designation of Jesus, and 

indeed here again in an exclusively dominating position, so that other self

designations of Jesus alongside it almost completely disappear.13 It is not 

10 On this, cf. the splendid little treatment by Wrede, "Jesus als Davids Sohn," Vortrage 
und Studicn (1907), VI, 147-77. 

11 In this connection it is not the "genuineness" or lack of genuineness of this saying 
which concerns us. Even if the polemic against the interpretation of the Messiah as David's 
son did stem from Jesus himself, it would still be characteristic of the attitude of the 
primitive community that it would repeat this polemic. 

12 This is already Paul's evaluation in Rom. 1:3 (cf. II Tim. 2:8). The genealogies of 
Jesus in Matt. and Luke are constructed in this tendency. It dominates the birth legends 
in Matt. 1:20; Luke 1:27, 32; 2:4, 11. Cf. Acts 2:25, 29, 34; 13:34. 

13 Jesus' self-designation as the XpICYT6C; belongs to the tertiary level of our gospd 
tradition. Mark 9:41, EV 6v6J..lOTI chi XPIOTOU tOTE, is a reworking of the (Logia-) 
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easy to find a basis of explanation for these observations, which appear 

almost contradictory. However, one probably can point to the fact that 

the specifically transcendent-eschatological meaning of the title (vide infra) 

and perhaps also the awareness of its mysterious character made it impos

sible for the community tradition to have the earthly Jesus already addressed 

by other persons as uice,; TOO aV8pc.0TTOU, while in the self-designation of 

Jesus the character of the subjective-proleptic and of the secrecy-filled 

mystery remained with the term. 

In any case, however that may be, only the numerous passages in which 

Jesus speaks of himself as uice,; TOO aV8pc.0TTOU offer us a more extensive body 

of material for answering the question about the Christology of the Pales

tinian primitive community, or of a thrust which came to be dominant in it. 

To be sure some will be inclined a priori to doubt and dispute this. Since 

what is involved here are self-expressions of Jesus, so the argument runs, 

from these to be discerned in the first place is the self-consciousness of Jesus 

and not a Christology of the primitive community. Accordingly we must 

first show, not that Jesus never used this title of himself, for that does not 

lend itself to demonstration with certainty, but rather that the self

designation of the Son of Man in surprisingly numerous cases does not go 

back to Jesus himself, but rather actually stems from the community 

tradition, and that here if anywhere, in the confession of Jesus as the Son 

of Man, we have before us the conviction of the primitive community. 

One can indeed also point out a priori that this oft-repeated speech of 

Jesus about himself in the third person evokes the impression of a certain 

unnaturalness, if it is taken seriously as historical, but that on the other 

hand the riddle is immediately solved if we may here recognize in general 

a stylized form of the community's language and that in particular the 

oft-recurring formula t;,,8EV 6 ulce,; TOO aV8pc.0TTOU from the outset creates 

the impression of a specifically hieratic stylizing. Still this does not relieve 

us of the responsibility of the precise investigation of particulars. 

parallel in Matt. 10:42, Eic; Dvolla lla9Tl ToO. Matt. 23:10, IlTlOE KATl9TlTE Ka9TlYTlTai, OTI 
Ka9TlYTlT~C; UIlQV taTI ETC; 6 XplaToc; is the addition of a redactor who in the preceding 
distich missed the reference to Christ, probably correctly, for in 23: 8 the olo6:aKaAoc;, for 
the sake of the parallelism, is to be referred to God. Note also in addition to 'ITaT~p and 
pa/3/3i the specifically Greek Ka9TlYTlT~C;. About the title "Son (of God)" on the lips of 
Jesus in Mark 13:32 (mentioned in the parable in 12:6) and Matt. 1l:27=Luke 10:22 
(title or figure of speech), see below. The main thing here is only to make clear the small 
number of these exceptional cases. 
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I begin with the cases in which the title owes its origin to literary arbitrari

ness or to the special tradition of one of the later gospels.14 Here above all 

belongs the framing of the question at Caesarea Philippi in Matt. 16: 13: 

Tlva AEYOUO'IV 01 O:V8pC.llTOI Eival TOV uiov TOO av8p~1ToU? This awkward 

formulation, by which the answer is anticipated in the question, is explained 

by a comparison with Mark 8 :27. Similarly, Matt. 16:28 speaks of the com

ing of the Son of Man with his Kingdom, while Mark 9: 1 speaks only of 

the coming of the kingdom of God in power, and Luke 9 :27 simply of the 

coming of the kingdom of God. The already dogmatic-sounding sentence, 

"The Son of Man has come to save the lost," is found in Matt. 18: 11 and 

Luke 9: 5 6 in an interpolation supported only by manuscripts of little value, 

and is here clearly to be recognized as a supplement to the fine conclusion 

of Luke 19:9 (K.a8oTI Kal alJToc;; uioC;; • Af)pacq..l EO"TIV), for the purpose of 

reinforcing the point. Again Luke, in the great community saying in 6:22, 

speaks of a persecution for the sake of the Son of Man, of which Matt. 5: 11 

still knows nothing. And this passage, Luke 6:22, is especially important 

because with every word it presupposes later circumstances of the com

munity persecuted by the synagogue. This community gathers itself around 

the confession of the Son of Man and is persecuted on account of this con

fession. The concluding words of the great eschatological discourse in Luke 

(21: 3 6), o"Ta8~vaI EI-..lTTP00"8EV TOO uioO TOO av8p~TIou, are not confirmed 

by either of the two parallels. Similarly, Luke 22 :48, (Why do you betray 

the Son of Man with a kiss?" stands alone. To this latest stratum of gospel 

tradition also belongs the secondary interpretation of an already secondary 

parable (of the tares in the wheat field), in which the Son of Man twice 

appears (13:37,41), and similarly the parable in Matt. 25:31 ff. with the 

large-scale portrait of the Son of Man as judge of the world. We shall speak 

of this more explicitly later. The dogmatic comment about the suffering 

and dying of the Son of Man in Luke 24:7 stands within an obviously later 

section which shows the clear tendency to suppress the tradition of the 

resurrected one in Galilee; Luke 17:22 (the days are coming when you will 

long to see one of the days of the Son of Man) is a transitional comment of 

the evangelist on the log ion from Q in 17:23. A similar judgment is also 

indicated concerning the enigmatic and awkward appendix to the special 

H So far as I can see, it is the achievement of Wellhausen (Skizzen 1tnd Vorarbeiten 
VI, 187-215) to have shown emphatically in how many passages the title "Son of Man" 
has first penetrated into the gospel tradition. 
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pericope in Luke 18:8b: When the Son of Man comes, will he find faith15 

upon the earth? 

But similarly also on the basis of simple literary observation, in our older 
tradition, in Mark and in the Logia, some of the remaining passages exhibit 

a secondary reworking. Thus the sentence in Mark 9:12b: "What is written 

concerning the Son of Man? That he would suffer and be rejected," awk

wardly interrupts the good connection between 12a and 13 in such a way 

that it must be viewed as an interpolation from Matt. 17:12b. Again this 

Matthaean passage is shown to be a secondary addition in the old text of 

Mark. And the command of Jesus on the descent from the Mount of 

Transfiguration that the disciples should tell no one of their experience is 

visibly a secondary addition and falls under the same judgment as does Mark 

16: 8 ("they told no man anything, for they were afraid") .16 

But especially deserving of attention are the passages in which, by a 

comparison of our oldest sources, the Logia and the Gospel of Mark, a stil1 

later insertion of the Son of Man title even into our better sources can be 

demonstrated. Thus in the logion about the reward for confession, Matt. 

10:32-33, with its fourfold cCI"-"whoever confesses me, him will I confess, 

and whoever denies me, him will I deny" -apparently has preserved the 

original wording of its source (the Logia). In Mark 8: 38, with the insertion 

of the Son-of-Man title in the second half, this deformity has resulted: 

uWhoever is ashamed of me and my words, of him also will the Son of 

Man be ashamed." 17 This form then in turn has influenced Mark's parallels 

in Luke 9:26 and Matt. 16:27, and indeed within the Logia context the 

passage in Luke 12:8 as well. If here Mark is shown to be secondary in 

relation to the Logia tradition, the reverse is the case in the logion of the 

sign of Jonah (Matt. 12:39-40==Luke 11:29-30). Here the source con

mon to Matthew and Luke has first brought in the Jonah clause from 

the following pericope and has inserted it into the saying transmitted by 

15 One should note here the later concept of faith, otherwise foreign to our gospel litera
ture. 

16 In both cases the comments are intended to explain why the respective preceding 
narrative has become generally known only in a later time; thus they also contain an 
indication of the relatively late formation of the legendary accounts in which they occur. 
Cf. also with Mark 9:9-10 the simple (original?) account in Luke 9:36b. 

17 To assume with Wellhausen on the basis of this passage that Jesus himself spoke of 
the Messiah-Son of Man as a strange person means arbitrarily to suppress the most obvious 
explanation in favor of a very risky and more remote one. Cf. also my Jesus der Herr 
(1916), p. 10, against Wernle, "Jesus und Paulus," Zeitschrift fiir Theologie und Kirche, 
1915, pp. 1-92. 
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Mark (8: 12: EI ooSftO'ETat O'llllEiov) in its original form, and then somehow 

has referred the sign of the prophet Jonah to the sign which the "Son of 

Man" is to give to this generation. IS 

One of the most important observations of synoptic criticism, which is 

also of special significance for our question, may be made in a comparison 

of Mark 10:41-45 with Luke 22:24-27. For on the basis of this comparison 

it is established that the logion of Mark 10:45, which is so heavily freighted 

with dogmatic import, "the Son of Man has not come to be m,inistered unto 

but to minister and to give his life a ransom for many," has its simple orig

inal form in the saying, "I am in your midst as a servant" (Luke 22:27) .19 

Quite evidently the logion in Matt. 12:32:=Luke 12:10 about blas

phemy against the Son of Man is also a later community saying. The com

munity of the disciples of Jesus here interprets the blasphemy against the 

marvelous spirit at work in them (note the context) as an unforgivable 

sin. One may perhaps blaspheme the remote (sojourning in heaven) Son 

of Man, but not the presently active Spirit! In Mark 3 :28 the logion appears 

in another context; any connection with the Son of Man is lacking.2o 

Now there remain in the Gospel of Mark as well as in the Logia a series 

of passages in which the Son-of-Man title appears, where it cannot be set 

aside for such simple reasons of external literary criticism. The observation 

is significant-and particularly here the doubled witness of the Gospel of 

Mark and of the Logia carries some weight-for it proves unequivocally 

that the title belongs to the oldest and primary stratum of community 

tradition. On the other side, however, the judgment will have to be main

tained that in essence we possess even here the earliest community dogmatics 

and not Jesus' own self-testimony. 

18 It appears to me probable that here Luke, without expressing it, is thinking of the 
sign of the death and resurrection, just as does Matthew, who explicitly says it (and thus 
probably also their common source). 

19 Luke here represents the Logia tradition; d. also Luke 22:29-30 and Matt. 19:28. 

One should note esp. the parallelism of the entire context in Mark and Luke. Mark has 
connected the Logia pericope 10:41-44 with the preceding by means of the artificial transi
tion of 10:40. The dogmatic saying in Mark 10:45 has developed out of the text as trans
mitted by Luke through the following procedure: 1. insertion of the Son-of-Man title, 2. 
insertion of the current formula with llA9Ev, 3. introduction of the contrasting clause "ov 
OlCXKOVTJ9TlVCXI aAACt.," 4. the glossing of the o I CXKOVTlaCX I by means of the reference to the 
sacrificial death. In Jesus der Herr, pp. 8-9, I have discussed doubts about the relative priority 
of Luke 22:24 ff. 

20 In the entire context of 3 :22-3 0, of course, Mark appears to be altogether dependent 
upon the Logia (see below). In this connection, however, he has inserted the saying about 
the blasphemy against the Holy Spirit, which hardly belonged here originally, in an older 
wording than Matt. and Luke offer it. 
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First of all, as has been observed by many, these self-descriptions of 

Jesus may further be divided into two groups. In one of them Jesus speaks 

of his position as Son of Man as' a present state; he makes himself known 

openly before all the people as the Son of Man, and as such he claims rights 

which he presently exercises. To this group the following passages would 

belong: the Son of Man has power on earth to forgive sins (Mark 2:10); 

the Son of Man is Lord of the Sabbath (Mark 2:28); the Son of Man has 

no place to lay his head (Matt. 8 :20==Luke 9:58); the Son of Man (in 

contrast to John the Baptist) came eating and drinking (Matt. 11:18 ff.== 

Luke 7:33-34). Here some have already long since, and altogether correctly, 

pointed out that it is hardly conceivable that at the beginning of his 

activity, openly and before all the people, without any sort of precautions, 

Jesus could have identified himself as Messiah with the title of the Son of 

Man,21 still well known in the literature of late Judaism. Besides, this does 

not agree with what we otherwise know from the Gospels about the reserve 

which Jesus practiced in his messianic self-consciousness; in particular it does 

not agree with the accent which in the Gospel of Mark, whether with or 

without the intention of the evangelist, quite evidently rests upon the 

confession of Peter at Caesarea Philippi. And above all, if the Son of Man 

can only mean the supra-terrestrial transcendent Messiah, as now is generally 

acknowledged, then we cannot explain how Jesus already in the present could 

claim for himself the predicate and the rights of the Son of Man. There

fore there is a general inclination likewise to abandon to criticism this 

entire series of self-expressions of Jesus, however one may now account 

for the development of this community tradition.22 

There still remains the second group of self-testimonies. In them the 

eschatological character of the Son-of-Man title is in fact preserved. Here 

Jesus speaks in the circle of those whom he trusts, and once in the final 

official hearing, in mysterious allusions (and therefore also in the third 

21 I consider the efforts to deny late Jewish literature any acquaintance with the title 
to have failed completely. See below, pp. 42 if. 

22 Cf. esp. H. Weinel in the carefully weighed presentation in his Biblische Theologie 
des Netten Testaments, 2nd ed., pp. 211 ff. It is largely customary to attempt to explain 
these passages as linguistic misunderstandings (0 ulce; TOO av9pCmou=av9pulTToe;). This 
appears to me to be utterly impossible for Mark 2: 1 0 (in spite of the strange confirmation 
which Matt. 9: 8 seems to offer for this thesis). Dogmatic reediting has much more pro
foundly disarranged this pericope (see below, Chap. II). The assumption appears possible 
to me in the sayings in Mark 2:28, Matt. 8:20=Luke 9:59, and possibly Matt. 11:19 ("a 
man" carne, ate, and drank). M. Dibelius (Formgescbichte des Evangeliums, p. 76) sees in 
Matt. 11:18-19=Luke 7:33-34 a postscript of the community to the parable of Jesus about 
the self-willed children. 
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person), of his future position in the office of the Son of Man and of his 

death as the point of transition to this future position of honor. It is far 

from my intention here to take up the difficult and not entirely soluble 

question about the messianic self-consciousness of Jesus. At any rate it has 

in this connection only an indirect and secondary significance. I still think, 

however, that an investigation of the passages under consideration leads 

to the conclusion that we have in them an essentially later tradition, i.e., 

community theology. It may be generally conceded that the thrice-repeated 

predictions of the passion in Mark (8: 31; 9: 31; 10: 3 3) in an almost 

stereotyped formulation, which acquire their point by means of the title 

"Son of Man," as we have them, create the impression throughout of a 

schematizing and dogmatizing reworking. The predictions of Mark 14:21, 

41,23 which bear a quite similar stamp, are subject to the same reservations. 

The reference to the Son of Man in Mark 13 :26-27 stands among those 

eschatological statements which we are generally accustomed to recognizing 

as stemming from a Jewish or Jewish-Christian apocalypse. The only activity 

here attributed to the Son of Man, the gathering of those who are dis

persed, fits particularly into the Jewish milieu. The threat with which, 

according to Mark 14:62, Jesus turns during the trial to his opponents 

appears as an utter surprise24 and inharmoniously in this context, in which 

what is involved is a simple yes or no to the question whether he is the 

Christ. And even this focusing of the trial of Jesus on the Messiah question 

is subject to serious historical misgivings which will later engage our atten

tion in context. There still remain the passages in the eschatological discourse 

of the Logia: Matt. 24:27==Luke 17:23-24; Matt. 24:37, 39==Luke 17:26, 

30.25 But here also the question arises whether we may actually hold it 

psychologically conceivable that Jesus could have compared his future 

appearing with the flashing of the lightning which shines from one end of the 

earth to the other, i.e., actually whether he made his own person into a 

myth. Here also the question may be posed which later will occupy us in 

28 Cf. in Mark 14:21 the wholly secondary general reference to the fulfillment of Old 
Testament prophecy (see below, Chap. II). 14:41 of course has its parallel in Matt. but not 
in Luke. 

24 Norden (Agnastas Theas, pp. 194-95) stresses the ecstatic character of this confes
sion which begins with Eyr:., EifJl and points to Celsus' portrayal of the Syrian wandering 
prophets (in Origen VII, 9) with their confession: EY{,J " eE6e; EifJl ~ eEOO rrale; ~ rrVEOfJa 
eEIOV: iiKc.l BE, ilBIl yap" K6afJoe; cm6AAuTal ••• Kal OljJEaeE fJE aBele; fJET' oupavlou 
BUvafJEc.le; Erravl6VTa. 

25 Matt. 24:44=Luke 12:40 is probably a doublet to the simpler and figurative wording 
in Mark 13:35. 
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its full import, whether Jesus himself, as it happens in the Lucan passage, 

could have spoken of a day of the Son of Man and therewith could have put 

"his" day in place of the Old Testament «day of Yahweh," or whether he 

actually, as Matthew records, spoke of his own parousia in the place of the 

parousia of the omnipotent judging God.26 

For all that, it is not to be denied that perhaps one or another of the 

Son-of-Man passages could have come from the mouth )f Jesus himself. 

But one is not able to escape the impression that on the whole, in the Son

of-Man sayings we have before us the deposit of the theology of the primi

tive community. That is the assured and given point of departure. 

4. At this point we stand before a fact of eminent importance for the 

history of the belief in Christ, a point which we must now pursue further. 

In the end, what we have to do is to get a clear conception as to the 

source, meaning, and import of the title "Son of Man." On these points we 

can work upon a foundation which has been securely laid by varied and 

thorough research from the most diverse sides. 

First as to the linguistic significance of the title: 6 uioC; TOU eXvSpc;nTou 
corresponds to the Aramaic ~ttJJ~ i~ (==Hebrew O'~i1-I~). Wellhausen's 

investigations in particular have shed light upon the linguistic meaning of 

this term.27 According to Wellhausen, bar 'nascha in Aramaic usage means 

nothing other than ttthe man" in the definite and particular instance. 

~ttJJ~ is, as he has made especially clear, a word with generic meaning and 

signifies the species ttman." If the Aramaean wishes to designate one par

ticular man, he must either choose another word (e.g., ~i~~ the man, 

~nn~ the woman), or make use of that periphrastic form. As in our 

language the word ttcattle" is generic and we may say ttso many head of 

cattle," just so the Aramaean says tta son of man" (ttJJ~ i:J), «this" or 

ttthat son of man" (~ttJJ~ i:J ~~i1i1), "sons of men" (~ttJJ~ ~J:J); and thus 

must the expression, "the" son of man (~ttJJ~ i:J) be explained in this con

text.28 From this set of facts, Wellhausen and the other researchers who 

116 So far as I can see, there remains only the saying in Matt. 10:23: "You will not 
have gone through all the cities of Israel before the Son of Man comes." Because of its 
particularism this saying gives the impression of being very early and is to be ascribed to 
the Logia. But it places us in the time of the beginning missionary activity on the part 
of the primitive community rather than in the life ot Jesus. 

27 Cf. above all his discussion with Dalman's attacks, Skizzen und Vorarbeiten VI, pp. 
V-VII, and pp. 187-215. 

28 The interpretation of the expression in the sense ot "ideal man" or of man in con
trast to the Jew is naturally excluded. If such an idea had been possible at all in the milieu 
with which we are concerned, it would have had to be expressed by the simple Ntv.H~, and 
not by the term Ntv~N ,:1. 
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followed him29 have drawn the conclusion that the title "Son of Man" is not 

to be attributed to Jesus, because such a title never existed in the region of 

the Aramaic language and for linguistic reasons cannot have existed. It is 

inconceivable how the utterly colorless "the man" (and bar 'nascha~ 

6 UICe;; TaU O:VSP~1TOU means nothing more) could ever have gained the 

sense of a messianic title of dignity. There is rather here a misunderstanding 

which first arose on the soil of the Greek language through (an incorrect) 

translation with 6 ulce;; TaU O:VSP~1TOU (for CivSpc.":l1TOe;;) .30 So the argument 

runs. 

Yet no sort of decisive proof can be conceded to this conclusion. First 

of all, there are reservations of a linguistic nature that arise against it. 

Dalman has not been able, in his sharp statements against W ellhausen, 31 to 

demolish the basic linguistic theses of the latter, but at one point his 

statements remain eminently worthy of attention. For Dalman shows that 

in an entire series of dialects which he investigated (with the exception, of 

course, of the Jewish-Galilean and the Christian-Palestinian), the expression 

bar 'nascb rarely appears and is regarded as archaic-poetic, and further, 

that the definite bar 'nascha in this language region is utterly unheard of. 

If this is correct, thus if here for the singular "man" (in the definite or the 

indefinite sense) substitute forms such as (the) man, (the) woman were 

customary, then the possibility is certainly given that a wholly extraor

dinary bar 'nascba could take on a terminological meaning without there

by introducing the danger of a misunderstanding. 

But even if Dalman is not correct, and bar 'nascba in general usage first 

was taken as nothing but an expression for the individual (definite) man, 

then it is utterly beyond comprehension why a quite general term such as 

"the man" could not also, under certain conditions, have become a 

messianic term. Jewish apocalypticism loved to coin such mysterious and 

29 Especially Lietzmann, Der Menschensoh1t, 1896. Eerdmans, Theol. Tijdschr. 1894, 
pp. 165 ff. 

30 Wellhausen and Lietzmann, by placing the emergence of the title "Son of Man" in 
Greek-speaking territory, pass over one eminently important datum for the understanding 
of the messianic theology of primitive Christianity. Against this handling of the question, 
in my judgment, an objection is offered by the synoptic tradition, which shows that the 
title belonged to the original stock of the Palestinian tradition. 

31 Cf. Dalman, The Words of Jesus, pp. 234-41. In the general linguistic evaluation 
(tv~~ generic; tv~~ ,:l "a member of the human species"; ~tv~~ ,:l the emphatic state of 
tv~~ ,:l; the appearance of ,:l.'l as an alternate form for the designation of an individual 
man), Dalman comes very close to Wellhausen's opinion, only he less definitely works out 
the general principles and proceeds more empirically and lexicographically. Cf. Wellhausen's 
reply, already referred to above. 
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enigmatic terms. In it we find such expressions for the Messiah as ~:li1== 

6 EPX6!lEVOe;, the Hshoot" (zemach, avaToA~), or even (in later tradition) 
the leper! 32 

And the conditions under which this term could develop are in fact 

present within Jewish apocalypticism. Here the matter must rest: the title 

6 uloe; TOO av9pwlTou is to be understood out of the prophecy in Daniel 

(7: 13). Here the seer, after he has had the world empires appear in the 

form of fearful beasts, beholds the kingdom of Israel in the image of a 

man who was brought before God's throne: «And behold, there came one 

with the clouds of heaven in the form of a man (tt'.J~ i:l::l) and he was 

brought before the Ancient One ... and to him were given power and 

honor and lordship." If for Daniel himself the one in human form33 is only 

framed as a symbol for the people of Israel, the kingdom of the saints, 

still for Oriental imagination it was only a short step to make out of the 

symbol a concrete figure and to interpret this passage messianic ally. Perhaps 

this step had already been taken in the translation of the LXX, which 

translated the sentence, "And he came (was brought) before the Ancient 

One," with K'at t:le; lTaAalOe; (!) ~!lEPClV 'TTap~v.34 Such reinterpretation 

certainly is present also in the so-called Similitudes of the Ethiopic Book of 

Enoch. There Enoch views the one in human form as a personally pre

existent being with the Ancient One in heaven (chap. 46), and this human

figured one then takes over, in the Similitudes, the role of the Messiah. Only 

one thing is still under dispute, whether in the Similitudes the coined title 

e'Son of Man" is already present or not. One may point to the fact that in the 

Similitudes it is almost always put as «this" or "that" Son of Man.35 And 

in fact the seer seems with these pronouns constantly to point back to that 

basic vision which he had had at the beginning (chap. 46). But it still is 

not to be denied that along the way of such a repeated reference the title, 

"the Son of Man," could have and must have arisen. And thus we find in 

32 Bousset, Religion des /udent1tms, 2nd ed., p. 305, n. 1. 
33 The question whether there is not underlying the Danielic, eschatological picture a 

mythical, personal figure of the "man," which then in Daniel was turned into a symbol 
and referred to the people of Israel, does not need to be pursued further in this context. 
For our purposes it all comes out to one and the same thing, whether the personal inter
pretation of the human figure represents a return to a pre-Danielic myth or a simple mis
understanding. At any rate, it happened. 

34, Theodotion correctly has: Kal EWe; TOU 1Tap-alOu T&V rll..lEp&v Eq>9aO'Ev. The wording 
of the LXX could of course rest upon a simple scribal error. 

35 Cf. the compilation of the passages by Beer in Kautzsch, Pseudepigraphm, p. 262. 
Bousset, Religion des /udent1l1lts, 2nd ed., p. 301, n.2. 
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fact also once or twice the simple form "the" Son of Man (62.7; 71.17 

mss., d. 69.27) .36 A second important witness in Jewish literature is 

offered by the so-called vision of the Son of Man in the Fourth Book of 

Ezra, which of course is post-Christian. Here also the conditions are similar. 

Ezra sees "one like the figure of a man" rise out of the sea, and, looking 

back, calls this one ille homo (13.3), ipse homo (13.12).37 All these observa

tions point to the fact that at least in certain apocalyptic circles38 the 

title, «the" Son of Man, for the Messiah could very well have arisen. And 

then even our gospel literature, within which, as we have seen, the title 

"Son of Man" may be traced back into the earliest (i.e., the Palestinian) 

strata, proves beyond any doubt that that transition to the title actually did 

take place. So then we will best be able to paraphrase and explain the strange 

and enigmatic designation bar 'nascha, 6 ulo<;; TOO avSpwTIOU, with the term 

"the" (well known from Daniel's prophecy or from the apocalyptic tra

dition) «Man." 39 

5. Along with the title, however, the primitive community-and here 

we stand in the presence of a fact of most decisive importance-also 

36 Dalman (Words 0/ Jes1Is, p. 243) assumes that in the Greek copy from which the 
Ethiopic was made perhaps a simple 6 uiae; TOO avepc:mou could already have been used 
everywhere. Gressmann (Israelit. jiid. Eschatologie, p. 355) is of the opinion that the Greek 
o~lToe; 6 avepc..moe;, EKEIVOe; 6 avepc..:rrroe;, CXlJTOe; 6 avepc..moe; could go back to a simple 
Aramaic NW~N '::l. 

37 In addition, for the distribution of the Son-of-Man idea there comes into consideration 
also the (already christianized) Ascension of Isaiah, Latin text XLI; also the Jewish or 
Jewish-Christian apocalypse in Mark 13:26 (Matt. 24:30). 

aSIt must be conceded that the use of the term did not progress uniformly. The above
mentioned passages of IV Ezra still lie precisely on the same level as the parables in Enoch. 
And Rev. 1:13; 14:14, again more closely follows Dan. 7:13. This, however, may have 
been due to the dominant role of Dan. 7:9 if. in later Jewish apocalyptic, in consequence 
of which the constantly repeated reference to the original figurative usage of Daniel re
sulted. The example of the Apocalypse of John is especially clear here. 

39 Altogether new connections, important for the history of religions, would be opened 
up if Reitzenstein's recently proposed combinations (his essay, Das mandiiische Buch des 
IIerrn der Grosse ul1d die Evangelieniiberlie/ertt11g, SAH, 1919, No. 12) were to prove valid. 
On pp. 22 if. Reitzenstein constructs from the first and second tractates of the Right 
Ginza a little apocalypse which is supposed to have emerged in the circle of the Baptist's 
disciples soon after the destruction of Jerusalem. In this apocalypse the figure of a Son-of
Man-Messiah (Enos-Uthra), who is to appear in Jerusalem as a supra-terrestrial light mani
festation and as judge to destroy Jerusalem, plays a dominant role. Reitzenstein believe~ 
that he can show the influence of this apocalypse on several passages in the gospel literature 
(Matt. 11:1 if.; 23:34-39, and esp. on the examination of Jesus before the high priest and 

Jesus' Son-of-Man response). Then the Son-of-Man expectation of primitive Christianity in 
the broadest scope would be directly borrowed from the Baptist sect or influenced in it~ 
development from that direction. Before a comprehensive examination of the Mandaean 
literature I do not venture a final judgment about this bold and stimulating combination. 
Through this discovery my major theses would only be confirmed and supplemented. 
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appropriated the total contents of the representations which are connected 

with it. With the title ttSon of Man" is bound up, to be specific, that striking 

transcendent view of the messianic figure to which we have already referred 

above. As soon as one interpreted the symbol from Daniel messianically, the 

Messiah had to become a supra-terrestrial figure. This Messiah-ttSon of Man" 

indeed is not born upon earth; he appears in the clouds of heaven. Thus 

here already the idea of preexistence obtrudes itself. He plays some kind of 

role in God's great judgment of the world; his kingdom is a marvelous 

kingdom. In all these respects the idea of the transcendent Messiah is 

actually already developed most clearly in the Similitudes of Enoch. Enoch 

sees the Messiah in human form at the beginning of the story (46), and 

thus he is preexistent; his name was spoken before the sun and earth 

were created (48.6); he suddenly appears out of heaven; he has become 

the judge of the world, who in the judgment of the kings appears at the 

side of God, and indeed already begins to displace God.40 

And now we can show how with the title ((Son of Man" the total 

Jewish preformed Son-of-Man dogma enters into the theology of th~ 

primitive community. As in the vision in Daniel the ttSon of Man" appears 

at the side of the Ancient One in the judgment of the world, as Enoch sees 

the one in a human figure beside God in the primeval time, just so is 

Jesus for the faith of the primitive community first of all the Son of Man 

who reigns at the right hand of God or of God's power. Only one thing is 

added from the standpoint of the new faith to this picture of the Son of 

Man enthroned in splendor, namely the conception of the exaltation of the 

earthly Jesus of Nazareth to the dignity of the Son of Man, which the 

Jewish Son-of-Man dogma naturally could not prefigure.41 In the Lucan 

account of the trial of Jesus before the high priest this confession emerges 

with special clarity: (hTC TOO vOv 6E. £O"Tat 6 UICe; TOO O:VSpC.;'>TTOU K'aS~/lEVOC; 

EK 6E£I&V T~C; 6UV6:/lEVJC; [SEOO] 42 (Luke 22:69) .43 According to the 

account in the book of Acts, Stephen, in ecstasy before his martyrdom, sees 

40 Religion des Judentums, 2nd ed., pp. 301-2. 
U Cf. Acts 2:36 and 5:31, and particularly John 3:14; 8:28; 12: (32),34. 
u eEOU is a gloss on Tile; 8UVO:IlEc.:>e; and is lacking in the Old Latin mss. e and 1 (69: 

eEOU Tile; 8uvO:IlEc.:>e;). Cf. above the text of Hegesippus. 
403 As compared with Luke, the Marean text appears complicated: "You will see ~he 

Son of Man sitting at the right hand of Power and coming with the clouds of heaven" 
(14:62). The "seeing" actually fits in only with the prophecy of the return. Obviously two 
different motifs are combined in Mark. Matt. 26:64 has placed cm' aPTI, corresponding to 
the Lucan cXira TOU vuv, before the wording of Mark and thereby has made this completely 
meaningless. From what source may Luke have drawn the logion, a trace of which is also 
found in Matthew? 
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the heavens open and the «Son of Man" 44 standing at the right hand of 

God. The Lord's brother James is said (according to Hegesippus, in Eus. 

CH II, 23.13) to have answered the question about what he thought of 

Jesus thus: «Why do you ask me about the Son of Man? He is seated in 

heaven at the right hand of the great power and will come again on the 

clouds of heaven." 

Similarly, the concept of the coming of the heavenly Messiah is trans

ferred to Jesus and his parousia. He is to appear on the clouds of heaven 

(Mark 14:62), in the glory of the Father, surrounded by the angels (Mark 

8:38 and par., 13:26; d. I Thess. 4:15-16). He will send forth his angels 

to gather the elect from all four corners of the earth (Mark 13 :27; d. 
Matt. 13 :41) .45 Then further, connected with this is the fact that in the 

gospel tradition, here and there, the conception of the kingdom of God is 

displaced by that of the kingdom of Christ.46 For to the Son of Man are 

to fall the power and honor and lordship (Dan. 7: 14). So people ventured 

already to speak of the «day" of the Son of Man just as the Old Testament 

spoke of the day of Yahweh.47 And just as the Jewish eschatology predicts 

the coming of God, so the Christian eschatology predicts the coming, the 

parousia, of the Son of Man.48 The most momentous step in this develop

ment, however, consists in the fact that Jesus as the Son of Man also 

becomes the future judge of the world and therewith, appearing in God's 

place, already begins in the faith of the primitive community to displace 

God from his position. We see the dogma of Jesus as judge of the world 

in the gospel tradition49 grow before our very eyes. First he becomes the 

witness in the judgment before the throne of God (Luke's «before the 

angels of God" is only a circumlocution for God) concerning those who 

denied him and those who confessed him (Matt. 10: 3 2-3 3 =Luke 12: 8) ; 

then he himself, in the glory of his Father and surrounded by his angels, 

reckons with those who denied him (Mark 8: 38), then he becomes the 

H The fact that in the book of Acts the title "Son of Man" is found only here shows, 
among other things, how little this writing may be said faithfully to reflect the preaching 
of the primitive Christian community. 

45 The gathering together of the dispersed plays a major role in the Son-of-Man vision 
of IV Ezra; d. also the parables of Enoch, 57. Mandaean apocalypse in Reitzenstein, p. 24. 

46 Cf. Matt. 13:41; 16:28; 20:21; Luke 22:29-30. 

47 Luke 17:26, 30; d. Luke 17:22; I Cor. 1 :8, and Acts 2:20. 

48 Matt. 24:37,39; d. 24:44; I Thess. 2:19; 3:13; 4:15, and 5:23. 
U The attitude of Jesus himself in this respect is clearly established by sayings such as 

Matt. 10:28 and Luke 12:5-6, and particularly by Mark 10:40. Cf. also the dogmatic 
advance from Luke 12:32 to Luke 22:29. 
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judge of the world in general who rewards each one according to his deeds 

(Matt. 16:27; d. Luke 21:36).50 Finally, Matthew sketches, in a parable, 

the large-scale picture of the Son of Man who takes his seat upon the throne 

of his glory to divide the throngs of people as the shepherd divides the 

sheep from the goats.51 And all these observations are finally reciprocally 

supportive; as little as Jesus proclaimed himself to be the judge of the world, 

as little as he spoke about his coming in the glory of the Father and about 

tthis" kingdom, just so little also did he speak of the day of the Son of Man 

and of the parousia of the Son of Man in judgment. All this lies on the 

same line of the community's dogmatics, now so rapidly developing. 

One idea which already belonged to the stock of Jewish Son··of-Man 

dogmas, to be sure, was hardly transferred at once to Jesus; I mean the idea 

of his preexistence before the world. At least in the entire tradition of our 

Synoptic Gospels there is hardly a trace that would suggest that one must 

take the obscure saying in Luke 10: 18, ttl beheld Satan falling as lightning 

out of heaven," as a reference to an experience of preexistence. Here at 

first the earthly life of Jesus and the lively recollection of him posed a 

decisive hindrance to the further development of the idea. In the beginning 

the opinion may well have been predominant that Jesus sojourned here upon 

earth as a simple man (TIal<; aEoQ) and was exalted to be the Son of Man 

only after the close of his life. 52 But certainly the time is not far off when 

Jesus will become a spiritual being, heavenly, preexistent, coming down 

from above. The development which has begun here strides forward with 

brazen-faced persistency. 

Above all, however, it was from the standpoint of the Son-of-Man 

dogmatics that the enigma of the crucifixion of Jesus which so gravely 

troubled the souls of the disciples was solved. Now people peered deep into 

the marvelous dispensations of God. They recognized that suffering and 

death were the only possible way by which Jesus could enter upon that 

higher level of existence of the Son of Man. The cross became the bridge 

which connects the lowliness of Jesus of Nazareth with the heavenly 

50 One should observe that in all these passages the same constantly varying word of 
Jesus occurs. 

51 Matt. 25:31 ff.; d. with it further Acts 10:42, "the one foreordained to be the judge 
of the living and the dead." II Cor. 5:10 (l3~fJa XplaTOU), et passim. 

52 Cf. the book of Acts: God has made Jesus the Christ, 2:36; 5:31; "Jesus of Nazareth, 
a man attested to you by God through miracles and signs," 2:22; d. 10:38; TIai<; eEOU 
3:13, 26; 4:27, 30. Cf. also the interpretation, to be examined more closely later on, of the 
significance of the baptism of Jesus in the primitive community. Acts 10: 38: "God has 
anointed him with the Holy Spirit and with power." 
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splendor of the Son of Man. The inner excitement which energized the souls 

of the disciples when this truth came to them still vibrates clearly in the 

thrice-repeated predictions of the passion which resound through the Gospel 

of Mark like the solemn strokes of a bell: tbe Son of Man must suffer and 

die and on the third day rise again.53 It is an inner necessity, a divinely 

ordained «must" which leads through defeat to victory, through death to 

glory. 

6. When we survey all these details in context, the certainty of our 

judgment is immediately confirmed. What is present in the Son-of-Man 

passages of the gospel tradition is in the first place a coherent and complete 

community dogmatics. 54 From the details which we recognized with com

pelling certainty as community dogmatics (judgment of the world, consider

ation of the suffering on the cross) a conclusion on the whole structure is 

allowed and indeed demanded. 

Now we see quite clearly. The first community of the disciples of Jesus 

viewed him as the Messiah, in that they, half-consciously rejecting the 

Son-of-David ideal, adapted to him the Jewish apocalyptic figure of the 

Son of Man. From this point all previously made observations draw their 

inner unity: the complete subsidence of the title of the Son of David, the 

polemic against the idea of Christ's being a son of David, the less frequent 

use of the name Christ, the dominance of the Son-of-Man title. 

When and how rapidly may this development have occurred? We may 

suspect that the Messiah-Son of Man idea was approximately as ancient in 

the primitive community as the belief in Christ itself. The messianic faith 

of the primitive community could be formed after the death of Jesus in no 

other form than that of the ideal of a transcendent Messiah. The hope 

that Jesus as an earthly man would take over the role on earth of the king 

from David's tribe was once and for all shattered. There remained only that 

heavenly figure which in the Jewish tradition was indissolubly joined with 

the picture from the prophet Daniel and the name of the Son of Man. 

Very soon, after the disciples of Jesus grasped the daring faith that in spite 

of his suffering and death Jesus was the promised Messiah, their messianic 

63Mark 8:31; 9:31; 10:33; d. Luke 24:7. Only later does the idea enter that the 
suffering and death of the Son of Man are prophesied in the Scripture; see below. 

H Even here I do not consider the question whether this community dogmatic view 
with respect to individual points could begin with authentic utterances of Jesus about 
himself. \'{lith this question we enter upon the area of uncertainties and subjective decisions. 
I have stressed in Jes1ls der Herr, p. 10, how difficult, indeed how impossible it is to derive 
the Son-of-Man passages, seen in their totality, from the self-consciousness of the historical 
Jesus. 
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faith will have taken on the form of the expectation of the Son of Man. 

From here we look back once more at the hour of the emergence of 

this messianic faith. The tradition as it is given in its purest form by Paul 

in I Cor. 15 tells us that the disciples, particularly and first of all Peter, 

had a series of visions in which they saw Jesus and through which they 

came to the conviction that he was still alive. People on the critical side are 

for the most part in agreement that what is involved here is a purely spiritual 

event in the souls of the disciples, and they thus reject any idea of an 

external miracle. On the other side are those who gladly stand by the 

appearances of the resurrected One as ultimate inexplicable happenings, as a 

psychological wonder which is no longer subject to analysis. For an actually 

historical consideration even those visionary experiences will have to occupy 

a second place. The most important and most c:::ntral thing in all this is and 

remains, however, that in the souls of the disciples the rocklike conviction 

arose that in spite of his death and apparent defeat, indeed precisely through 

all that, Jesus had become the supra-terrestrial Messiah in glory who would 

return to judge the world, and that this certainty made possible for them the 

faith in the substance of the gospel which Jesus represented. The most diverse 

factors worked together to form that new conviction. The driving force was 

the incomparable, powerful, and indestructible impression which Jesus' 

personality had left behind on the souls of his disciples and which was more 

powerful than public humiliation and death, agony and defeat. This attitude 

was heightened by the recently experienced shattering of all their hopes 

through the unexpected defeat and the sudden fall of their hero and master. 

It is a psychological law that such a disappointment of the most ardent 

hopes by brutal reality causes, or at least can cause, after a period of 

discouragement, a swing to the other extreme, in which the human soul, 

with a defiant «nevertheless," rises victorious to an outlook which makes 

the impossible possible. But then it was further of tremendous importance 

that in the contemporary apocalyptic a ready-made image of the Messiah 

had been created which appeared to hold the clue to the entire perplexing 

riddle which the disciples had experienced. The disciples of Jesus salvaged 

their hopes, which certainly had already been stimulated during the lifetime 

of Jesus,55 by reshaping them il:'to a loftier and more powerful form. They 

55 That the idea of the Messiah was thrust upon Jesus appears in my judgment to be 
confirmed as authentic tradition (the confession at Caesarea Philippi, the request of the 
sons of Zebedee, Jesus' entry into Jerusalem, perhaps also the inquiry of the Baptist). 
Jesus' attitude toward this remains uncertain (see Chap. II). 

50 



THE PALESTINIAN PRIMITIVE COMMUNITY 

cast about their master the king's mantle which was ready at hand, set 

upon his head the loftiest crown they could secure, and confessed Jesus 

as the Son of Man who through suffering and death had entered into glory. 

The new convictions naturally did not come to be through an essentially 

intellectual process. It was a spiritual battle and a contest involving matters 

of life and death. Who will wonder at the fact that the disciples, in those 

days of most intense excitement, of oscillating between despair and most 

daring victorious hope, saw visions and felt their master to be perceptibly 

near? Thus the new faith was formed and opened the book of world history 

to its page, and its first confession ran thus: Jesus the Messiah-Son of Man. 

The first Christian community was gathered around the conviction that 

Jesus is the Messiah-Son of Man. The confession of the Son of Man was the 

shibboleth which separated the circle of Jesus' disciples from the Jewish 

synagogue. Thus is explained the role which the Son of Man plays as judge 

in the words of the gospel tradition which deal with confession and deniaI.56 

Luke quite clearly alludes to this persecution of those who confess the Son 

of Man from the side of the Jewish synagogue: «Blessed are you when men 

hate you and thrust you out (of the synagogue) and abuse you (the syna

gogal ban) and blot out your name as evil (from the synagogal rolls) for 
the sake of the Son of Man" (6: 22). And we still possess an echo of these 

conditions in the Fourth Gospel. Jesus meets the man born blind, who 

symbolizes the community which had been blind and had received sight, 

after the synagogue had expelled him (ESE~OAOV OLJT()V ESv') 9: 34), and 

asked him: au TIlaTEUEIC; EtC; TOV UIOV TOO Cxvepc~:)1TOU;57 And the blind man 

finally confessed TIlaTEUV,) KUPIE, Kal TIpOaEKuvllaEv OUT~. Here we already 

have a later touching up, particularly in the part about worshiping Jesus. 

But the main thing, the separation of Judaism and the Christian community 
by the confession of the Son of Man, is faithfully preserved. 

It hardly needs further to be demonstrated that this confession was 

not only the external mark of recognition of the disciples of Jesus but also 

the focal point of their conviction. The thoroughly eschatological character 

of the primitive Christian community is indeed well enough known. But the 

eschatology of the disciples of Jesus was now concentrated in the expectation 

of the coming of the Son of Man. Everything else, indeed even the coming 

of God in his Kingdom as proclaimed by Jesus, could fall into the back-

56 Matt. 10:31-32 (=Luke 12:9), Mark 8:38, and parallels. 
57 Most of the mss. have already inserted here the usual confession of the u\oC; SEOU. 

Cf. further John 9:22; 12:42; 16:1. 

51 



KYRIOS CHRISTOS 

ground by comparison. The little Christian apocalypse in Mark 13 simply 

holds to the portrayal of how the Son of Man sends out his angels and gathers 

his righteous ones. What one expects of the end is the parousia of the Son of 

Man. One lives in the longing even to see only one of the days of the Son of 

Man. And one expects him in heavenly Godlike glory, surrounded by his 

angels, as the judge of the world, who gathers all the peoples before his 

throne. In infinite majesty, yet on familiar terms with his own and 

acknowledging them, he was to appear. Already something of the mystical 

attitude of the bride who awaits her bridegroom was blended into this 

eschatological expectation of the community. 58 And this Son-of-Man escha

tology is now no myth and no empty dream but rather living actuality. 

One knows who this anticipated Son of Man is, Jesus of Nazareth, in recol

lection presently conceivable, in hope immediately at hand. One lives accord

ing to his demands in order to receive his promises. It is still a little flock 

which is gathered around this Son of Man, but the message concerns the en

tire people of Israel. But when Israel is converted-and Israel will be con

verted-then God will send to his people this very Messiah whom heaven has 

taken up and concealed for a time (Acts 3 :20-21). Indeed perhaps the Son 

of Man will come even before the mission of the community to Israel has 

been completed (Matt. 10:23). 

7. The Messiah-Son of Man faith was developed along with the Palestinian 

primitive community, and as the primitive community lost its significance 

and on the other hand the Gentile Christian church was developed, this 

faith also again receded. Nevertheless we can follow its traces even beyond 

our first three Gospels. In the first place here the Fourth Gospel comes into 

consideration. For surprisingly this writing, which otherwise so wholly be

longs to a later milieu and is based upon Pauline theology, contains the Son

of-Man dogma of the primitive community in the clearest fashion, and on 

its own part carries it forward. The author of the Fourth Gospel connects 

the Son-of-Man title and the dignity of the judge of the world most closely 

to each other: 1<01 E£OUO"I'OV E:OUlI<EV mh4) KPIO"IV TIOIEIV, OTt U1D<;; avSpw

TIOU EO"TIV (John 5:27)-and shows with this one saying that he is fully 

familiar with the nature and character of the Son-of-Man idea. With him 

the title "Son of Man" is preferably used in connection with the heavenly 

exaltation or the ascension. 59 But it is especially characteristic that here is 

preserved in full clarity the idea that the death on the cross essentially and 

68 Mark 2:19-20; Matt. 25:1, 6,10. 
59 3 :13 ; 6:62; 8:28; 12:34. 
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first of all is to be considered as the way by which Jesus was exalted to be

come the Son of Man. Hence the evangelist likes to play with the inter

weaving of Jesus' being lifted up on the cross and his heavenly exaltation; 

for to him the cross is in fact the exaltation: (STov U4J0.lO'llTE TOV U10V TOO 

av9p0.lTIou; TOTE yv0.lO'E0'9E (STI Ey0.l EljJl (8:28; d. 3:14; 12:(32)34). But 

most of all, he completes this whole series of ideas through the introduction 

of the idea of preexistence which is still lacking in the Synoptics: "No 

one has ascended into heaven except the one who has come down from 

heaven, the Son of Man" (3: 13 ), and, "When you see the Son of Man ascend 

into heaven where he was before" (6 :62). The connection between heaven 

and the Son of Man is not interrupted even during his sojourn on earth: 

"The angels of God ascending and descending upon the Son of Man" (1: 51 ) . 

Thus the Son-of-Man dogma of the primitive community is continued 

in the Fourth Gospel in thoroughgoing fashion. The observation is perhaps 

a not insignificant hint for the estimate of the character and origin of the 

Fourth Gospel, but in this connection it is a new indication that in the Son

of-Man dogma of the primitive community we have before us a clearly recog

nizable and fixed structure of ideas which for a considerable time played a 

dominant role in Christian dogmatics. 

Furthermore in this connection there stands the already mentioned Son

of-Man confession of Stephen in the book of Acts, and more especially that 

of the Lord's brother given by Hegesippus (vide supra, p. 47). It is also 

worthy of note that in the Gospel of the Hebrews the words which the 

resurrected One addressed to his brother, according to the tradition of 

Jerome (de vir. ill. 2), are: Frater mi comede pan em tuum, quia rewrrexit 

filius hominis [!] a dormientibus. 
The later Jewish tradition, which in general has preserved for us so little 

usable recollection of the struggles in the breaking away of the Christian 

group from its native soil, has at least preserved for us a valuable notice for 

the history of the Son-of-Man dogma. I refer to that expression of the 

Amoraean Abbahu60 (around 280 in Caesarea), which is formulated in 

imitation of Num. 23 :19 (God is not a man, that he should break his 

word, nor a son of man, that he should repent): "If anyone says to you 

(I am God,' he is lying-'I am the Son of Man,' he will regret it at last; 

'1 ascend toward heaven,'-whoever has said this will not experience it." 

60 Jerusalem Talmud, Taanith 65b; on this passage, d. Dalman, Words of Jesus, p. 246. 
Lietzmann has exerted himself in vain to maintain, in the face of this passage, his thesis 
of the impossibility of the messianic title "Son of Man" on Palestinian-Aramaic soil. 
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Would it be too daring to suspect that here we have one last echo of the 

battles which were fought between the young Christian community and 

the Jewish synagogue over the confession of the Son of Man? 

Still more important is another observation. In my judgment we can 

establish that the Son-of-Man idea continued to have its effects exactly

and exclusively-in the Jewish-Christian sects which were formed later. The 

earlier heresy-fighting fathers of the church, who have preserved for us 

only very meager notices about these Jewish-Christian movements, un

fortunately paid little attention to them. They are caught on the observation 

that the Jewish Christians (Ebionites) denied the virgin birth and con

sequently, according to the fathers' opinions, explained Jesus as a mere man. 

From Epiphanius' account of the Ebionites and especially from the extensive 

source documents of that Jewish-Christian sect which are preserved for us 

in a heavily reworked form in the Pseudo-Clementine Homilies and Recogni

tions, we know of strange speculations in which Christ was interpreted as 

the Primal Man who appeared first in Adam and was revealed in manifold 

forms.6! And a striking notice about the Jewish Christian Symmachus and 

his following has been preserved for us by Victorinus Rhetor: dicunt enim 

eum ipsum Adam esse et esse animam generalem. 62 If the primitive Christian 

community revered Jesus as the Messiah-Son of Man, i.e., as the "Man," 

then these latter speculations are explained as gnosticizing extensions of that 

originally simple faith. As the "Man," Christ was first identified in these 

circles in some form with the first man Adam, who is also glorified in the 

HaggadaG3 as an almost divine figure. And to this were joined all sorts of 

speculations of Oriental origin about the semi-divine figure of the Primal 

Man who is revealed in manifold manifestations and embodiments in the 

world.64 And thus again and again we are led back by various sects to the 

fact that the faith of the first community of Jesus' disciples was focused 

around the Son-of-Man concept. 

61 Bousset, H(l1tptprobleme der G1tosis, pp. 172 ff. 
62 Migne, PSL VIII, 1155, 1162; d. Harnack, Dog1l1engeschichte, 4th ed., I, 327. On 

the interesting and here openly evident identification of the Primal Man with the worlJ
soul, it is to be noted that in the accounts of the church fathers the Manichaean Primal 
Man also frequently appears as the world-soul. These connections cannot be pursued further 
here. I shall allow this and the following suggestions from the first ed. to stand and refer 
now to Reitzenstein's studies (Die Giitti1t Psyche, SAH 1917, No. 10, and Das mandiiische 
Buch des Herrn der Grosse 1end die Evangelienuberliejer1lng, ibid., 1919, No. 12). What I 
said in n. 39 on p. 45 holds true here also. 

63 Cf. Bousset, Hallptprobleme, pp. 174-75. 
HpS.-CI. Hom. 3.20, Rec. II, 22 (1,52); cf. Hom. 17.4 (18.13-14)=Rec. II, 47. 

Epiphanius Haer. 30.3. 
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Of course Schmidtke, in his penetrating and perceptive study (Neue Fragmente 
1md Untersuchungen der judenchristlichen Evangelien, 1911), has sought very 
sharply to separate the Jewish-Christian "Gnostic" tendency, the literature of which 
is found in reworked form in the Pseudo-Clementines, from genuine Jewish Chris
tianity. The sect of the Nazarenes stood nearest to the Great Church. At the time 
of Epiphanius (or of his source, Apollinaris of Laodicea) the remnants of this 
sect, who possessed an Aramaic translation of the canonical Gospel of Matthew 
(Gospel of the Nazarenes) as their gospel, were still to be found only in Berea. 
On the one side Schmidtke tries to distinguish these from the heretical Ebionites 
with their Ebionite gospel, which he identifies with the Gospel of the Hebrews; 
these people were located in the regions east and northeast of the Sea of Galilee. 
On the other side he wishes to distinguish them sharply from the "Elkesaite" 

tendency which in particular comes to expression in the Pseudo-Clementines and 
in Hippolytus' statements about the Elkesaites, and which had its home in the 
regions east of the Dead Sea as far as the marshes of the Euphrates. Unfortunately 
I cannot deal in detail with these ingenious studies, but I should like to indicate 
briefly that I find them not altogether convincing. In particular, I do not believe 
that we can make such a sharp distinction between the Ebionite and the Elkesaite 
tendencies and, further, assign the Pseudo-Clementines unconditionally to the 
latter. For on the one hand there is again between the Jewish Christianity of this 
literary circle and the Pseudo-Clemen tines a considerable difference (Waitz, 
Pseudo-Klementinen, pp. 154 ff.). On the other hand, writings like the latter, in 
which an original Judaistic anti-Paulinism (cf. the figure of the inimicus homo 
at the end of Rec. I, then in particular Hom. XVII, 13-19, etc.) has been pre

served in such clear and characteristic ways, must have stood in closer connection 
with the genuine development of Jewish Christianity than Schmidtke seems to 

assume. I still believe that it is permissible to hold to the simpler interpretation 
that the Judaism of the country east of the Jordan was undermined by Oriental 
influences very early (after the destruction of Jerusalem) and for the most part 
took on a Gnostic character, even though other small sect groups also continued 
to exist alongside it. The combinations by Epiphanius of an influence which 
"Elxai" is supposed to have gained over Ebion or over the various Jewish Christian 
sects are, as they appear in his work, confused and unusable, but they still perhaps 
contain a historical core. Thus I believe that for the evaluation of the intellectual 
development of Jewish Christianity east of the Jordan we still have our best 

material in the Jewish-Christian sources of the Pseudo-Clementines (not so much 
in the Book of Elxai [along with the more closely related phenomena, Epiphanius, 
Haer. 53] 65 whose Gnosticism must be regarded as essentially Oriental-pagan). 

For what the church fathers know of heretical Judaism in general does not go 
beyond some general phrases repeated in a stereotyped form and saying nothing. 
The above-proposed surmise of a connection between the primitive Christian Son

of-Man dogmatics and the Christ-Adam speculation of the heretical-Gnostic 

65 W. Brandt, in his work Elchasai, 1912, has in my judgment much too strongly em
phasized th~ Jewish character of the sect. 
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Jewish Christianity confirms me in this judgment also. The Nazarene Jewish 
Christianity of Berea with its translated Aramaic Matthew, its ecclesiastical 
canon, and its total attitude in full agreement with the Great Church (cf. 
Schmidtke, pp. 108-26) I hold to be a wholly secondary and accidental phenomenon 

which will have had hardly anything to do with the Christianity east of the Jordan 
and its development. Here we have a circle of Jewish Christians who in later 
times, we do know know under what circumstances, fully merged with the Great 
Church. 

Appendix I. Resurrected on the Third Day 

Here arises a particularly difficult problem which can hardly be solved with 

the means now at hand, namely the question whether, along with the whole 

idea complex of the Messiah-Son of Man dogmatics, the idea also of the 

suffering and death of the Messiah had already been preformed in Jewish 

messianology and therefore could simply have been taken over by the faith 

of the primitive community. This hypothesis is not a priori essential. The 

previously treated premises, the Jewish transcendent Messiah picture of the 

Son of Man and the historical experience of Jesus' suffering and death, com

pletely suffice in and by themselves to account for the messianic faith of the 

first Christian community in its genesis. And most of all, one can object 

to those continuing conjectures in these terms: That idea of the suffering 

and dying Messiah cannot be shown to have been current in Jewish literature 

at the time of the New Testament. Whatever the original meaning of the 

enigmatic hymn to the Servant of God in Isaiah 53,66 no proof can be adduced 

that in the New Testament period this chapter was understood and inter

preted messianic ally within Judaism. Even an application of Zechariah 12: 1 0 

(they shall look on him whom they have pierced) to the death of the Messiah 

is, at least up to the present, not demonstrable for the period we are now 

considering. It is true that according to IV Ezra 7:28 ff. the Messiah is said 

to die, but his death here results from the passing away of the whole terres

trial world; there is nothing here about a suffering and a violent death. The 

Messiah of Samaritan eschatology also dies, but he dies a peaceful death. 67 Of 

course the later Jewish messianology is familiar with the theory of a defeated 

and dying Messiah. But again these speculations cannot be traced back into 

80 Cf. the conjectures of Gressmann in Israelit. jiid. Eschat%gie. pp. 283 If., and also 
Baudissin, Adonis lind ES11111n, p. 424. 

07 Merx, "Ein samaritanisches Fragment ii. d. Taeh," Actes du huitieme congres des 
Orientalistes. Sect. Semit., Leide, 1893, pp. 117 If. Cowley, "The Samaritan doctrines of 
the Messiah," Expositor, 1895, pp. 162-64. 
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the New Testament period. The fact that in them suffering and dying are 

attributed to a second messianic figure, to the Messiah ben Joseph or Messiah 

ben Ephraim, suggests the suspicion that we have to do here with a rabbinical 

artificial speculation. The whole combination appears to have developed sub

sequently on the basis of messianic ally interpreted scriptural passages (Zech. 

12:10). Perhaps the fact that one could not escape the force of the Christian 

proof by means of the predictions in the Old Testament and with it the 

idea of the suffering and dying Messiah ben Joseph, whom people had 

already accepted on the basis of Deu t. 33: 17, also played apart. 68 It is 

highly worthy of note that Justin, who in his Dialogus cum Tryphone trans

mits to us such an abundance of Jewish apologetic and polemic, still shows 

no trace of an acquaintance with this speculation of Jewish messianology. 

The conception of a suffering, dying, and again victoriously living deity 

must of course already at that time have been current all around Palestine in 

Egypt, Syria, Phoenicia, and Asia. And the possibility must be conceded 

that already in the New Testament period this idea could have gained some 

influence upon Jewish apocalyptic and therewith indirectly upon the primi

tive Christian faith. Most of all it must be emphasized that in the time 

under consideration there probably were in circulation curious speculations 

about the Primal Man, in which his dying and rising again, his sinking down 

into the realm of matter, his becoming entangled in it and his being freed 

again and being exalted were described.69 And again it remains possible that 

these fantasies about the dying and rising Primal Man could be connected 

quite early with the Jewish messianic speculation about «the Man." Later 

we will come back to the point that in fact the fantasy of the dying and ris

ing god, widespread in Hellenism, in all probability exercised a strong in

fluence upon Hellenistic Christianity. Perhaps we will also be able to judge 

even more clearly with regard to Judaism and the Palestinian Christian com

munity.7o 

Only one fact could nevertheless come into consideration in this regard 

and occasion a more definite assertion in this area: that is the doctrine which, 

so it seems, already occupied its secure place in primitive Christian dogma, 

68 Cf. the material in Dalman, Der leidende tend sterbmde Messias, 1888; J. Klausner, 
The Messia1zic Idea in Israel, pp. 483-501. Bousset, Religion des ]udentmns, 2nd ed., pp. 
264-66. 

69 Cf. Bousset, Haltptprobleme, pp. 160-223, and now the above-mentioned (p. 45, n.39) 
investigations of Reitzenstein. 

70 Cf. again the far-reaching studies of Reitzenstein, which are however still in a fluid 
state. 
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of the resurrection of the Son of Man on the third day or after three days.71 

For not only Paul with his testimony in I Cor.72 speaks for it, but already 

the older stratum of our gospel literature. Since for a critical consideration 

of the resurrection tradition in Paul any explanation of that three-day time 

lapse in terms of some event already known to the apostle which may have 

happened on Easter Sunday is ruled out, we are confronted with the problem 

of finding anoth\!r derivation of this assertion. In I Cor. 15:4 Paul points us 

in the direction of proof from the prophecies in the Old Testament (KoTa 

Tac; ypoq>O:C;). In the Old Testament there is offered as something of a point 

of contact the passage in Hos. 6:2, UYIO:O"EI ~/-l&c; /-lETa 860 ~/-lEPOC;' EV Tfj 

~/-lEpq: Tfj TPITlJ KOI avoO"TYJO"O/-lESO.73 It is beyond any doubt that in this 

saying, particularly on the basis of the translation in the LXX, one could 

have found a confirmation of the idea of the resurrection on the third day.74 

But it is extremely unlikely that this entire datum would have been derived 

from that one obscure passage of Old Testament prophecy. Thus the suspi

cion arises that in this datum we have a transferral of a mythical note to 

the proclamation of the resurrection of Jesus. There are parallels from the 

cultus of the dying and rising gods. The death of Osiris 75 falls on the seven

teenth, and the festival of his discovery on the nineteenth of Athyr (thus 

Tfj TPlTlJ ~/-lEpq:). In the Roman cult of Attis the observance of the death 

of the god fell on the twenty-second, and the celebration of his revival, the 

Hilaria, on the twenty-fifth of March (or more precisely on the night of 

March 24/25, thus /-lETa TPEIC; ~/-lEpOc;).76 Thus the datum of the third day 

71 As is known, the tradition varies. In all, Mark speaks up in three predictions for 
f.lETa TPElC; Jif.lEpac;, 8:31; 9:31; 10:34, as does Matt. 12:40; for Tf.\ TPITJ;! Jif.lEpq: already 
Paul in I Cor. 15:4 and Matt. as well as Luke in the parallels to Mark. It is difficult to say 
which tradition is earlier. They could have arisen side by side and need not be taken as 
in contradiction with one another, since "atter three days" could be the more indefinite 
expression for "on the third day." Incapable of being reconciled with the Tf.\ TPlTJ;! Jif.lEpq: 
is only the expression used in Matt. 12 :40 (TPElc; Jif.lEpac; Kal TpE7c; VUKTac;). 

72 In and of itself the testimony of Paul in I Cor. 15:4 does not go back to the primitive 
community in Jerusalem in spite of the appeal to the tradition alone (see below, Chap. IV). 

73 The question as to the original meaning of the passage can stand aside here. Still, d. 
the interesting conjectures of Baudissin, Adonis und ES1l11tn, pp. 406-15. 

74 Perhaps the TlJ TphJ;! Jif.lEpq: instead of f.lETa TPElC; Jif.lEpac; stems from Hos. 6:2. 
75 Plutarch, de Is. et Osir., chaps. 13, 39; d. chap. 42. 
76 Hepding, Attis 1tnd seitt Kult, pp. 149 if., 167 if.; d. also Frazer, Adonis, Attis, Osiris 

(1906), about possible connections between the cult of Attis and the Christian Easter cele
bration. Baudissin considers it possible that somehow and sometime also in Phoenicia the 
resurrection day of Adonis was the third day after death (Adonis 1md ES1lZ1t11, p. 409). He 
points to a celebration in Malta which is probably related to the cult of Attis, in which 
every year a picture was thrown out in a garden under some bean blossoms and after 
"about" three days of fasting was brought back again with a joyous celebration and was 
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could stem from the myth or the cultus of a dying and rising god. The gen

eral dogmatic datum that the dying hero rises on the third day or after three 

days is transferred to Christ. Then for the Palestinian primitive community 

a part of this myth would already have been current. And no longer avoid

able would be the question whether the conception of the Messiah-Son of 

Man could not already have been combined in Judaism with that of the 

suffering and dying god, and thus the idea of a suffering, dying Messiah would 

have been known here. 

But these suspected combinations are by no means certainties. For in the 

last analysis the datum of the third day could also be derived from other 

premises. It can be shown to have been an assumption of a widespread folk 

belief that the soul of the deceased still remained some three days with the 

corpse before leaving it. To inquire after the home and source of this view 

would be a rather futile effort, since it is connected with the observation 

of the beginning decomposition of the corpse and could have been formed 

everywhere spontaneously. It played a role in particular in Persian escha

tology 77 and can be demonstrated also in Jewish apocalyptic and in the later 

Jewish literature.78 From this also could have developed the dogmatic belief 

that the Son of Man had stayed three days in the tomb and thereafter had 

been elevated to his glory.79 Then however we do not need the detour by 
way of the myth of the suffering and rising god in order satisfactorily to 

account for that datum of the third day. 

It may further be pointed out in this connection that the question about 

the development of the tradition of the "third day" (or of the "after three 

days") is not to be complicated with the problem of the development of 

the celebration of Sunday. The development of Sunday has nothing at all to 

do with the resurrection tradition. The locus of the development of Sunday 

is the Christian cultus. So, just as young Christianity later changed the 

Jewish weekly fast days from Monday and Thursday to Wednesday and 

Friday, thus also the distinguishing of Sunday (d. Justin, Apol. I, 67.7 'T~v 

OE 'ToO tlA10u tlllEpav) in the Christian cultus, which perhaps is already 

set up again (pp. 129 and 409). Baudissin would like also to assume that Hos. 6:2 was 
written in view of a cultic resurrection festival of a god on the third day. 

77 Cf. Vendidad 19.28 and Yasht 22.2 if. (Hadhokht Yasht). 
78 On the whole question, d. Boeklen, Die Verwandtschaft der jt'idisch-christlichen mit 

der persis chen Eschatologie, pp. 28-29. Bousset, Religion des Judentums, 2nd ed., p. 341; 
and now above all Baudissin, Adonis tend Esm1tn, pp. 412-16. 

70 This interpretation would be interesting also to the extent that it would allow us to 
see that the belief in the exaltation of Jesus by no means needs to have been bound up from 
the very first with the assumption of a bodily resurrection. 
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alluded to by Paul in I Cor. 16:2, signifies a separation from the Jewish Sab

bath. Only later, certainly before the development of the Gospel of Mark in 

its present form,Bo is the combination then consummated, that the KUPICXK~ 

~f-lEPCX is the day on which the resurrection of Jesus took place. Two other 

passages of the later tradition also point to this: Ignatius warns the 

Magnesians (9:1): f-lllKETI CTcxf3f3aTI~ovTEe; aAAa. K'CXTa. KUPICXK~V ~C:!VTEe;. EV tj 
Kat ~ ~VJ~ ~f-lC:!V aVETEIAEV 51' CXlhoO. And Barnabas establishes the Christian 

celebration of Sunday, not with a reference to the resurrection, but with a 

curious eschatological play on numbers, and then continues (15.9): 5\() KCXt 

aYOf-lEv T~V ~f-lEpav T~V 6y5o~v Eie; EUCPPOCTuvllV, EV tj KCXt 6 ' IllCToOe; aVECTTll 

EK VEKPC:!V KCXt cpcxvEpVJ8Ete; aVEf3ll Eie; oupcxvoue;.Bl 

Appendix II. Descent into Hades 

The acceptance of the three-day interval between death and resurrection 

now opened a new door to Christian imagination. People did not stop with 

the simple idea of rest in the tomb or of the tarrying of the soul with the 

corpse. There developed the fantasy of the descent of Jesus into Hades. 

Since the tradition about it actually is to be traced back almost to the primi

tive period of Christianity, it too may now be treated in this connection. 

If we wish to evaluate the tradition correctly,B2 we must distinguish be-

80 See further material in Chap. II and d. E. Schwartz, "Osterbetrachtungen," ZNW 
VII (1906), 29ff. 

81 If one wishes to assume that the date of Friday for the day of Jesus' death is his
torical tradition, this combination could be supported by means of the tradition of "on 
the third day," and even the "after three days" could if necessary be interpreted in this way. 
Conversely, the date of Friday as the day of Jesus' death could be arrived at only out of 
the already fixed assumption of Sunday as the day of resurrection with the help of the 
TU Tpi TT,] til·U::PQ:. Reservations about the historicity of the tradition of the 1TapacrKEU~ in 
Schwartz, "Osterbetrachtungen," pp. 31-32. Of course it appears to me unlikely that the 
date of Friday for the day of the Lord's death first arose out of the cultic practice of 
fasting on Friday (Schwartz, p. 33). Matt. 12 :40 is a decisive argument against thinking 
that both dates, Friday and Sunday, were originally matters of fact. 

82 In the following presentation I take up once again my investigations of this theme in 
my Hauptproblcme, pp. 65-71, in an altered form, with special regard to the objections of 
Loofs which he raised in his address on "Christ's Descent into Hell," delivered to the 
International Congress on the History of Religions in Oxford, 1910. I am indebted to 
Loo£'s careful collection of the pertinent material for the clearer explication of my position, 
which to be sure I must still maintain against him in all essentials. [C. Schmidt, in an 
excursus to his edition of the "Conversations of Jesus with his disciples after the resurrec
tion" (Gesprache lesze mit den lUl1gerl1l1ach der Auferstehullg) , TU XLIII (1919),453 ff., 
has raised a vigorous protest against Bousset's expositions. Cf. cOlltra Bousset, "Zur Hades
fahrt Christi," ZNW XIX (1920), 50-66. Bousset could not be convinced of the correct
ness of Schmidt's presentation of the evidence. Gustav Kruger.] 
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tween two confluent streams: a popular one, which worked with stronger 

imagination and more glowing colors, and a more learnedly dogmatic one, 

which apparently was eager again to strip away the all too fantastic-mytho

logical features and to accentuate the dogmatic-doctrinal ones. The latter 

naturally became dominant in the literary tradition. It is present in its most 

pregnant form in that characteristic adulterated Old Testament citation 

which Justin already knows as a saying from Jeremiah and whose removal 

from the Old Testament he makes into an accusation against the Jewish 

tradition, and which Irenaeus quotes six times.83 In the tradition of Justin 

it runs thus: Ejlv~cr911 6E KUPIOC;; 0 9EOC;; aYloc;; , I crpa~i\ TWV VEKPWV mhoO TWV 

KEKOljllljlEVCUV EtC;; yflv X6JjlaTOC;; Kat KaTE1311 iTPOC;; alhouc;; EvaYYEi\il;Ecr901 

aLJTOIC;; TO crCUT~PIOV aUToO (Dial. c. Tryph. 72; 298 B). Irenaeus summarizes 

this view in the following words (IV, 27.2): Et propter hoc Dominum in 
ea, q'uae SU1~t sub terra, descendisse, evangelizantem et illis adventum suum; 
remissione peccatorum existente his qui credunt in eum. crediderunt autem 

in eum omnes qui sperabant in eum, id est qui adventum eius praenuntia
verunt et dispositionibus eius servierunt, iusti et prophetae et patriarchae, 

quibus similiter ut nobis remisit peccata. Since Irenaeus84 in our passage 

traces this doctrine back to the Presbyter, since Justin already knows a forged 

Old Testament citation which contains the doctrine, and finally since Mar

cion85 formulated his assertion that Christ preached to Cain, the Sodomites 

and the Egyptians, and the mass of other heathen but not to the patriarchs,86 

apparently in strict opposition to the church's thesis, we can trace the con

ception of the preaching in Hades back to the early second century. 

We will be able to go still a bit further: We find the preaching in Hades 

witnessed to, not only in the apocryphal Gospel of Peter X.41, but we can 

also observe that this idea has already undergone considerable expansion in 

the Shepherd of Hermas.87 For here the remarkable idea is proposed (Simil. 

83Irenaeus III, 20.4; IV, 22.1; IV 33.1; IV, 33.12; V, 31.1 (cf. IV, 27.2), cm60EI£IC;. 
TU XXX, 1 (1907), 42. Cf. Loofs, "Christ's Descent into Hell," p. 293.1. 

114 It is worthy of note that Clement of Alexandria also, in Strom. VI, 6.45 and Adum
brations on I Pet. 3: 19, operates with an apocryphal quotation, MYEl 6 ?:0'1C; T~ clTTC.:lAEiq:· 
dooe; JJEv oliTou OUK EYOOjJEV, C!lc.:>V~V OE OUTOO f)KOuaOjJEv, which cannot be so simply de
rived from Job 28:22 and Deut. 4:12. The quotation is also found in the Naassene sermon 
in Hipp. V, 8 (§ 154.8); here, however, it is related not to the descent into Hades but to 
the descent of the Primal Man into the terrestrial world. 

85 Cf. further Celsus in Origen 11,43; also Orac. Sibyll. VIII, 310-11. 
86 Iren. I, 27.3. Epiph. Haer. 42.4. 
87 Clement of Alexandria is dependent upon Hermas in the two passages, Strom. II, 9.43 

and VI, 6. 45 -46. It is interesting to observe how in the latter passage he further develops 
the idea of the apostles' preaching in Hades. 
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IX, 16.5) that the apostles have preached to those who sleep in Hades. ss 

So with the idea of Jesus' preaching in Hades we approach a point very 

close to the older New Testament period. And yet this specific theologou

menon, sicklied o'er with the pale cast 0/ thought, cannot have been the 

original form. 89 

For beside this view, as we have said, there stands another, popular, richer 

in mythological colors. What is involved here is not a harmless and peaceable 

preaching in Hades, but an actual battle of the prince of life with the prince 

(and the powers) of the underworld and of death. These popular concep

tions make their way of course only later, perhaps with Origen,90 into actual 

literature of note. Still they were available for that use. They led a non

literary existence, and it is characteristic of them that they come to a 

breakthrough in written documents which do not exactly belong to better 

literature. Here belongs the apologist Melito of Sardis, one of the earliest 

witnesses for these conceptions. In a fragment from him extant in the 

Syriac91 we read: at quum dominus noster surrexit e mortztis et pede deculca

vii mortem et vinxil potentem et solvit hominem . . .92 As is evident at 

first glance, the statements of Melito in this fragment stem from the hymnic 

SSI shall leave undecided the question whether the passages I Pet. 3:19-20 and 4:6 are 
to be placed in this context. If Christ's descent into Hades is at all what is being discussed 
here--now as previously I see no reason to deny this-the passages belong in this context 
insofar as what is involved here is also a preaching of Christ in Hades (according to 4:6, 
the idea of an announcement of the judgment is probably ruled out). The singular feature, 
that ttthe disobedient spirits in prison" appear as the recipients of the preaching, moreover 
has had no visible influence upon the history of the idea of the descent into Hades. Cf. 
the statements about the passage in 3:19 in Clem. Alex., Strom. VI, 6.45 and in the 
Adumbrations on I Pet. 3:19. Th. Zahn, Forschungel1, III, 94-95. 

S9 This theologoumenon of the preaching in Hades possibly has already played a role in 
Judaism. The Latin translation offers the addition to Sir. 24:32: ttl (Wisdom) will pene
trate all the regions deep beneath the earth and will visit all those who sleep and will 
illumine all who hope in the Lord." Thus a preaching in Hades by Wisdom! This could be 
a Christian interpolation, but that assumption is not necessary. In any case, we have here 
a theologoumenon behind which a more powerful myth must have stood originally. 

90 Cf. C. Clemen, Niedergefahren zu den Toten (pp. 180 ff.); M. Lauterburg, article 
on ttHolIenfahrt" in Rea!enzyklopiidie prot. Theol. u. Kirche, VIII, 199; Bousset, Haupt
probleme, p. 257. Cf. here the documentation from a later period in Origen, Lactantius 
(Inst. dive IV, 12.15), Firmicus Maternus (de errore prof. relig., 25); above all, the de
tailed portraits in the Gospel of Nicodemus (Tischendorf, Evang. Apocr., 2nd ed. (1876), 
329 and 392-93). One should note that the later fantasies are dependent upon Ps. 106:16 
(LXX): auvETpll/JEV TIlJAac; XaAKCxC; Kal 1l0 XAOUC; aIB/lPovC; auvEKAaaEv (see below, Ode 

Sol. 17). 
01 Otto, Corpus Ap%get., p. 419, Fragm. XIII. On these Syriac fragments, cf. Harnack, 

Chronologie der alfcbris/I. Lit. I, 518. 

P2 Cf. Otto, p. 421, Fragm. XVI: et suscitavit genus Adami e profundo sepulcro. 
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language of the liturgy. And so then even in one of the earliest extant wit

nesses to the ancient Christian liturgy we encounter the myth of the descent 

into hell. In the so-called Egyptian Church Order there is found within 

the Praefation of the episcopal mass this sentence: qui cumque traderetur 
voluntariae passioni, ut mortem solvat et vincula diaboli dirumpat et in

fernum calcet.93 Again in the popular literature of the apocryphal acts of 

the apostles these colors are especially strong. In the Acts of Thaddaeus, 

which appeared about 250, it is said: K·at KaTE!3l1 EiC; TOV U AI811V Kat 81E

O'XIO'E q>paYllov TOV E~ aiwvoc; Ili] O'XI0'8EVTa Kat aV~YElpEV VEKPOUC; Kat 

KaTE!3l1 1l0VOC;- aVE!3l1 8E IlETa TIOAAOO 0XAOU TIPOC; TOV TIaTEpa aUTOO (Eus. 

CH I, 13.20). 

The mythology is still stronger in the Acts of Thomas94 : 

ti 8uvalll C; ti aTITOl1TOC; ti TOV EX8pov KaTOO'TpE4Ja O'a. 

Kat ti q>wvi] ti aKou0'8ElO'a TOlC; apxouO'IV, 

ti O'aAEuO'aO'a Tac; E~ouO'lac; aUTwv cmaO"ac;, 

6 TIPEO'!3WTi]C; 6 aTIo TOO U4JOUC; aTIOO'TaAEtC; Kat EWC; TOO q:8ou KaTavT~O'ac;. 

OC; Kat Tac; 8upac; avol~ac; aV~Y'aYEC; EKE'i'8EV TOUC; EYKEI<AEIO'IlEVOUC; 

TIOAAOlC; XPOVOIC; EV T~ TOO O'KOTOUC; TaIlIElC,}l. 

But more recently a still richer body of material for all this, to be dated 

in a still earlier time, has been made available to us in the discovery of the 

Odes of Solomon. 

According to the foundational studies of Gunkel and Gressmann, these 

Odes appear certainly to be of Gnostic origin,95 and thus could not be em

ployed directly as a witness for genuine Christianity. But on the other hand 

it has not yet been possible to ascribe the Gnosticism contained in them to a 

93 Latin text in Hauler, p. 106 (LXX, 12). Schwartz,' Uber die pseudo-apostolischen 
Kircheltordlt1tltgelt (Schriften d. wissensch. Gesellsch. Strassburg, 1910, pp. 38 if.), has 
presented evidence that this Church Order is closely related to Hippolytus' 'TTEpt XapIO'I·l(XTC..:lV 
C(lTOcrTOAIK~ 'TTapcX500'I e;;. Schermann, Agyptische Abmdmahlslitllrgien (Studien z. Gesch. 
u. Kultur d. Altertums (1912), VI, 1-2), holds firmly to the Egyptian origin of the 
Church Order, but assumes with Schwartz a close relation to Hippolytus and identifies the 
latter as the one who has handed down the already (around 212) fixed Church Order. 

04, Chap. 10. One should note that here too a liturgically stylized prayer is present.Cf. 
chap. 143: o~hoe;; 6 O'<!>f)Aae;; TOUe;; apXOVTae;; Kat TOV 8cXvaTov f3laO'cX!lEVOe;;. Chap. 156: 6 
KaTEA8wv de; <;X50U !lETa 'TTOAAile; 5UVcX!lEC..:le;. OU T~V 8Eav OUK TlVEYKav 01 TOO 8aVcXTOU 
apXOVTEe; Kat aVTlA8Ee; !lETa: nOAAf\e; 561,;1")e;, Kat O'uvayaywv 'TTcXVTae; TOUe; Eie; O'E. KaTa
<!>EuyovTae; napaO'KEuaO'ae; o56v. 

95 Cf. esp. Gunkel, ZNW XI (1910), 291-328. Gressmann, Ilttemationale WochCltschrift, 
July 22, 1911. German translation by Flemming in Harnack, Ein j11disch-christliches Psalm
bllch, TU XXXV, 4 (1910). Ungnad and Staerk, Die Odm Salomos (Lietzmann, Kleilte 
I'exte, No. 64, 1910). 
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definite Gnostic sect that is known to us. Indeed it is possible that they 

come from a time in which what was common to Christian and Gnostic 

had not yet been definitely and consciously separated, and that in them 

simply a popular early Christianity with strong Gnostic tendencies comes 

to expression, the date of which we then would have to set at the latest 

around the middle of the second century. 

A major theme of these Odes is the Messiah's descent into hell, and here 

we naturally find the full glowing colors of the myth, especially in Ode 42 96: 

Hell saw me and grew weak, 
Death spewed me out, and many others with me. 
I became gall and poison to him, 
I descended with him, deep as the depths of hell. 
His feet and his head grew weak, 
For he could not endure my countenance. 
I formed the community of the living among his dead ones. 

Then the dead hastened to me, called and said: 
Have mercy on us, Son of God! 
Lead us out of the fetters of darkness, 
Open the gate through which we shall ascend with (to?) you. 

But I listened to their voice 
And sealed them with my name upon their heads; 
For they are free men, 
And they belong to me. 07 

If through this survey our eyes have been sharpened for the myth of 

Christ's descent into Hades, we can follow its traces still further back. Even 

when Ignatius of Antioch asserts (Magn. 9.3) that Christ has awakened the 

prophets out of Hades (iT,ap~v llYEIPEv alhouc; EK VEI<PWV), this actually 

goes beyond the boundaries of the theological idea of the descent into Hades. 

Both ideas, "preaching in Hades and awakening of the righteous," are also 

found side by side in the Excerpta ex Theodoto.98 However, for all that, we 

96 The German translation here follows Gunke1-Gressmann, ZNW XI, 302. 

97 For numerous parallels in the Odes, d. 15, 17 ("I broke iron bars, my chains be
came glowing and melted before me, and nothing appeared barred to me ... and I went to 
my prisoners, to free them"), 22, (25), 28, 29. The question whether the "I" in the 
individual psalms is the Messiah or the believer who imitates the Messiah's journey to hell 
need not concern us here. 

98 Chap. 18.2: OeEV avacrTO:«; 6 KUPIO«; EUYJYYEAfcraTo TOU«; BIKafou«; TOU«; tv TY.t av
aiTaucrEI Kal IlETEcrTYJcrEV aUTou«; Kal IlETEeYJKEV Kal iTCXVTE«; tv Tij crKIQ: aLITOU ~~crovTal. 
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are still in the tempered atmosphere of dogmatics. But the saying in the 

Apocalypse of John seems quite different (1: 18): «I was dead and behold, 

I am alive and have the keys of Hades and of death in my hand." One who 

holds in his hand the keys of the rulers of the underworld has won them in 

victorious battle with the dread powers there below; the journey to Hades 

was a journey of struggle and of victory. Even the curious passage in Matt. 

16: 18 seems to take its light from here. ('Upon this rock I will build my 

church, and the gates of Hades will not prevail against it (will not hold 

it, restrain it)." The company of the righteous who have fallen asleep also 

belongs to the ecclesia triumphans. The gates of Hades are opened and they 

no longer hinder passage to freedom. 99 When the author of Ephesians takes 

Ps. 68:19: ('He has ascended into the heights and has led captivity captive, 

has given gifts to men/, and interprets it (4:9) thus: TO 8E aVE~ll Tl EaTtV 

Et J-I~ OTt Kat KaTE~ll EtC; TO: KaTt0TEpa J-IEPll T~C; Y~C;, it is likely that he 

refers the ~ XJ-IaAc.0TEUaEV aiXJ-IaA(..)alav to the victory of the prince of life 

over the demonic hosts of Hades, even though a hysteron-proteron results. 

How otherwise should he have hit upon the conception of the descent into 

Hades in this quotation! Matt. 27:51 will also belong in this same connection: 

{(And the. earth trembled and the rocks were shattered and the tombs were 

opened and many bodies of the saints that slept arose and came out of the 

tombs after their awakening and went into the holy city and appeared to 
many." This is in fact to be interpreted as the echo of the violent struggle 

which, about this time when the prince of life contended with Hades, raged 

in the underworld. Thus precisely in these earlier New Testament passages100 

we find everywhere, even if only in fragments, the strong, popular, and 

mythological conceptions of the struggle of Christ with the powers of the 

underworld, conceptions of which the theologoumenon of the preaching in 

Hades is only a feeble reminiscence. 

Cf. also Tertullian, de anima 55: in paradiso quo iam tunc et patriarchae et prophetae 
appendices dominicae resttrrectionis ab inferis migraverint. Apolog. 47: et si paradisllm 
nominemlls locum divinae amoenitatis recipiel1dis sanctorllm spiritibus des tina tum. Cf. 
Irenaeus V, 5.1; perhaps also Clement, Protrept. XI, 114.4, E£apTToaa<; T~<; CmWAEla<; TOV 

civ9pWTTOV TTpOaEKpE\laaEV ai9Ep I. 

oDIn this context, as in Rev 1: 18, there recurs the figure of the power of the keys. On 
the conception of celestial gatekeepers, key keepers, etc., cf. Kohler, Archiv fur Religions
uissenschaft, VIII (1805), 215 ff. [and Dell, "Matthaus 16:17-19," ZNW XV (1914), 

27 ff.]. 
100 cf. f'urther Acts 2:24: Maa<; TD:<; wClva<; TOO 9aVOTOU, Ka90TI OUK iiv cuvaTOV 

KpaTEla9a1 lm' aUTOU. 
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It really can no longer be doubted that these popular conceptions of 

Christ's journey into hell and of his struggle with the demons of the under

world contain a myth which originally has nothing to do with the person 

of Jesus but only later has been adapted to him. This myth of a redeemer

hero who descends out of the celestial heights into the depths of the under

world in order there to do battle with its demons, to break their strength, 

to rob them of the secret upon which their power rests, who then again 

is raised victorious into the heights, was not framed by Christianity. Chris

tianity grows up in an intellectual atmosphere in which such myths are not 

newly created, but only taken over. Analogous motifs may be demonstrated 

in non-Christian areas. The well-known narrative of the journey to hell of 

Manda d'Hayya (Hibil-Ziwa) in the Mandaean religion certainly grew 

in its own soil. The beautiful half-legendary song of the king's son who goes 

forth to win the pearl 101 from the dragon is recognized with ever increasing 

certainty as of non-Christian origin. The expedition of the Primal Man in 

the Manichaean religious system against the demons of darkness and of the 

depths belongs in this context, along with so many other Gnostic redeemer 

fantasies, though these are a special case to be discussed a little later. In 
passing it may be mentioned that this myth possesses a typical and, where 

it is completely preserved, rarely missing characteristic, namely the feature 

that the hero descends into the world of demons unrecognized at first, since 

he is made like the lower powers, and dwells there unrecognized.102 

The assumption that such a myth is taken over, not created, by Chris

tianity adequately explains its early and sudden emergence in the various 

passages of the Christian tradition. It is a mistake to assume that one could 

confirm the authenticity of this conception within a religion by means of the 

proof of antiquity which can be adduced from the conception. A religion 

with such triumphant powers of development and enlistment as Christianity 

possessed had attracted to itself with amazing speed the most diverse patterns 

of thought which were proffered to it. Here in essence the sense and feeling 

101 Cf. Acts of Thomas, chap. 111. 

102 For further detail, d. Bousset, Hattptprobleme, pp. 239 if., and O. Pfleiderer, The 
Early Christian Conception of Christ, pp. 97-106. Incidentally, in the broader sense all the 
myths which treat the sun hero which sinks into the depths also belong here (Haupt
probleme, pp. 221-22); d. the assembled material which H. Schmidt has compiled in lona 
(FRLANT IX, 1907). 
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for style must make the judgment. There is no time limit governing the 

possibility of such transfers of ideas. loa 

Only after it is acknowledged that the Christian ideas about the journey 

to Hades gain their basic explanation in the setting of the history-of-religions 

connections sketched here can one raise the question of what the Christian 

religion has adapted to this myth out of its own possessions. And the com

parison then certainly shows us the distinctive originality of the new religion 

at one essential point. It has the prince of life descend into Hades in order to 

rescue the races of men, whether all of them or with some restriction, who 

dwell there. All other characteristics of the myth by comparison recede in 

importance and become a by-product. Here the power and originality of the 

Christian spirit are shown. The idea of the universality of salvation, of the 

ecclesia which embraces all the races of mankind, radiates triumphantly from 

the myth. Then in the leading theological circles the myth is almost sup

pressed, and out of it the colorless abstraction of Christ's preaching in Hades 

is developed. In all this the spiritual and intellectual power of Christianity 

is shown. But as almost everywhere else, the way here leads from the myth 

to the idea and not in the opposite direction. 

For the rest, here first of all it must be pointed out that this myth of 

Christ's descent into hell, in an interesting restructuring, has achieved a 

still much more intensive influence upon the pattern of Christian thought. 

In place of the descent of the hero into the underworld and hell there comes 

the appearing of Christ here upon earth. Seen from the standpoint of the 

heavenly world above, the earth is the place of darkness and of terror, 

thronged by the demons. The struggle of the redeemer-hero with the demons 

of the depths becomes the struggle of Christ on the cross with the devil and 

the «archons" of this world, and his victorious ascent becomes the ascension 

from earth to heaven. Thus we will encounter the myth in Paul, in the 

freshest, most highly original colors. Thus it is early established almost as 

Christian dogma, that Christ's appearing on earth and in particular his 

death have the ultimate aim of conquering the devil and his demons, the 

annihilation of death. The apologists, otherwise so rational, actually know 

only this mythical theory of redemption, and in particular in the systems of 

103 Even if it were proved that the transferral had already occurred on Palestinian soil, 

the above theses would not be damaged thereby. For one cannot assert a priori that such 
a myth must have remained remote from Palestinian Judaism (cf. what is suggested above 
with reference to Sir. 24.32). But that proof cannot be produced. None of the New Testa
ment passages discussed goes this far back. Even if one sought to find the myth already 
in Paul (Rom. 10:7), still Paul also has non-Palestinian traditions. It is not native to the 
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the Gnostics, in place of the descent into hell there appeared almost ex

clusively the likewise mythically conceived descent, portrayed in detail, of 

the redeemer to earth.l04 For to the Gnostic this world of the senses is alto

gether essentially the place of darkness and of condemnation. We shall have 

to return to these connections in the following sections. 

older gospel literature. The "risen on the third day" does not belong here in an immediate 
sense, nor does Matt. 12:40. 

104 The motif of the redeemer's remaining unrecognized runs through all such Gnostic 
representations (Hauptprobleme, pp. 239 ff.). But it is also found in the realm of genuine 
Christian literature: Paul in I Cor. 2: 8 (!), Ascensio Jesaiae X-Xl. 
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2 
THE FAITH OF THE COMMUNITY 

AND THE PICTURE OF JESUS OF NAZARETH 
IN THE FIRST THREE GOSPELS 

The Palestinian primitive community laid the foundation for the picture of 

Jesus found in the first three Gospels. This was its unique work, one which 

hardly any other work approaches in significance in the history of Chris

tianity. This is not the place to engage in an investigation of how this work 

of a «life" of Jesus as we have it in three different sketches came about. It 

hardly needs to be stressed that the following studies operate in general on 

the basis of the two-source theory (the priority of Mark, the Logia as the 

source for the speeches in Matthew and Luke). In addition I assume! that 

Mark somehow presupposes a collection of the Lord's words-although 

hardly the Logia as they are found in Matthew and Luke. A much more 

difficult and even more important problem is how the outline of the life of 

Jesus in Mark's Gospel came to be, according to what laws the oral tradition 

which lay behind it was reworked, how the latter was gradually assembled 

out of only individual fragments into larger units and was fixed in written 

form, until finally an outline of the «life" of Jesus and the speeches of the 

Logia developed. To discuss all this thoroughly would require a compre

hensive treatment.2 Finally, we do not intend here to set forth the significance 

1 Contra Wellhausen's famous thesis. On this question, cf. now also M. Dibelius, Formge
schichte des Evangeli1t111s (1919), pp. 68 if. 

2 Up to the present these questions have hardly been taken into account. Even the more 
recent investigations which have undertaken to go back of the Gospel of Mark to its pre
history and sources (e.g., J. Weiss, Das iilteste Evangelium, 1903, and Wendling, Urmarklls, 
1905, and EntstelJ1t11g des Markus-Evangelilt1/ts, 1908), still are always too much oriented 
to literary criticism and to "source" distinctions. Here an entirely new method must be 
introduced, one which will proceed above all in terms of criticism of style and will be 
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for the history of religions which the figure of Jesus of the first three 

Gospels as a whole has had for the development of Christianity. That 

would mean a parallel undertaking to the present work which would be 

almost as extensive as this one. The question to be answered in this chapter 

is more modest and limited. To what extent and in what way did the 

messianic- (Son of Man-) faith treated in the preceding chapter retouch 

and reshape the picture of Jesus in recognizable fashion? 

1. The Messiah Dogma. I begin the investigation with the Messiah dogmatics, 

specifically that in Mark, and place first the last section of the life of Jesus, 

the passion narrative. This passion narrative, which begins with Mark 11 

(10 :46-52) and is continued in 14: 1 ff. after the long intervening passage 

which has been worked in by the evangelist, has a different style from the 

other parts of the life of Jesus in Mark's Gospel. Elsewhere it is generally 

clear that the foundation upon which "Mark" worked consisted of a series 

of teaching anecdotes, miracle stories, and logia, which originally stood side 

by side as individual pieces without inner connection, only then to be woven 

with light connecting threads in the literary composition into a whole. 

Here however there is a coherent account which hangs together, the indi

vidual component parts of which never led such a separate existence. Indeed 

it may be asserted with all probability that this passion narrative3 represents 

the most ancient kernel of a coherent tradition of the «life" of Jesus, and 

that the achievement of the evangelist Mark (or of «Ur-Markus") consisted 

in his expanding this tradition already circulating in a number of individual 

items (or of small groups of stories already compiled) into a presentation 

of the total activity of Jesus from the baptism on.4 The composition of his 

Gospel, the relatively large amount of space which the presentation of the 

last days of Jesus occupies in his total presentation, the way in which every-

oriented to the investigation of the laws of oral tradition. In his Formgeschichte, Dibelius 
has presented an initial broader attempt, in which naturally there is still much to be altered 
and completed. Initial steps and good observations are also to be found in Wendland, Hel
lenistisch-romische Ku/tur, 2nd ed., pp. 2581£.; J. Weiss, article on "Literaturgeschichte 
des Neuen Testaments" in RGG, first ed. [Cf. K. L. Schmidt, Der Rahmen der Geschichte 
Jesu. Literarkritische Unters. zur altesten Jesusiiberlieferung, 1919. Kriiger.] 

3 This passion narrative did not have the scope which it presently occupies in the 
Gospel of Mark. Much was first added by the evangelist. Luke probably was also acquainted 
with an outline of this narrative in addition to the Gospel of Mark, and from this he 
preserved many a primary tradition as compared with Mark. This cannot be discussed in 
detail here. 

4 Cf. also Dibelius, Formgeschichte, pp. 8 1£., and his attempt to understand the passion 
narrative as an illustration of the earliest Christian kerygma of the death and resurrection 
of Jesus. 
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thing in this Gospel presses toward this end, all these confirm this supposition 

about its development. 

A look at the passion narrative shows us now how it is wholly dominated 

by the messianic idea and everything in it is placed under the rubric of the 

proof that this crucified Jesus is nevertheless the Messiah, the king of the 

Jews. This certainty rings through the whole presentation of the tragedy 

with a triumphant sound and gives to it the character of great inner calm 

and of concentrated power. It is a witness of faith of the first rank which 

the primitive community here gives, and as such it has had an aftereffect 

with a force unequaled. 

The presentation begins with the triumphal entry of the Messiah into 

Jerusalem.5 The anointing of Jesus also is placed in a messianic framework. 

To be sure it is an anointing EtC; TOV EVToq>loaIlOV. It is the suffering and 

dying Messiah who is thus crowned, just as it is already the Messiah Jesus 

who on the sacred eve of the Passover holds the last supper with his disciples 

and places the solemn arrangement of the meal of the new covenant along

side or over against the Passover meal of the old covenant. The fact of 

Peter's denial is placed under the heading of the fulfilled messianic predic

tion (Mark 14:26 ff.). The scene in Gethemane closes with the reference: 

"Behold, the Son of Man is delivered into the hands of sinners." 6 The hearing 

before the high priest weightily concludes with the solemn question, ((Are 

you the Christ?" and the equally solemn acknowledgment of the dignity of 

the Son of Man. The hearing before Pilate begins with the abrupt opening 

question, "Are you the king of the Jews?" and with Jesus' answer. The 

Barabbas scene, which completely dominates the trial, has a messianic thrust. 

The Jews have rejected the true king and have chosen in his place the 

ruffian and murderer. The ridicule and mistreatment by the soldiers becomes, 

in the light of faith, a tremendous element of irony in the event and a 

testimony, given against their will, of the royal glory of Jesus. The narrative 

works with the same tools when it sets the mocking of Jesus by the by

standers in the center of the scene at the cross, but it speaks still more 

clearly at the beginning: "And the superscription with his accusation read: 

'King of the Jews.' "7 And thus the ancient presentation could end quietly 

5 Here I take the presentation as it lies before us in the Gospels (Mark) as a unity. 
Certainly the evangelist must have added some further touches to the account. But he did not 
create its character. Therefore we can refrain here from making any separation of elements. 

6 These two traditions are not attested by Luke; they were perhaps added later. 
'1 In the closing scene, the confession of the heathen centurion to the Son of God, Luke 

again differs (DVTt:.)<; 6 av8p0.:nTo<; 8lKalo<; r)v, 23 :47). I have excised it above for reasons 
which will become clearer later on. 
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with the burial (vide infra); the night of the tomb is already illumined by 

the certainty of victory of the Christian kerygma: He has risen and has 

appeared to his disciples. 

Some will object that this whole account, in its essential component parts, 

is simply history and not subjective testimony characteristic of the faith of 

the company of Jesus' disciples. And in fact it is not to be denied that 

historical motives are contained in this presentation. But again it is clear 

that the whole of the passion narrative presents a projection behind which 

stands the full force and daring of the faith in him who has been elevated 

to be Son of Man, a fiction which conceals within itself a kernel of historical 

truth, but still a fiction. 

By a series of individual observations it may also be shown how the 

messianic thrust of the community tradition has rewritten history. Jesus' 

entry into Jerusalem is presented in this narrative as a solemn messianic 

proclamation. Here Wellhausen has discerningly suspected that in this 

scene a popular disturbance which accidentally broke out during the entry 

of the prophet has been reshaped into a messianic self-presentation planned 

by Jesus. I find the main proof of this in the pericope of the question con

cerning authority (Mark 11 :27 if.), which from the first will have stood 

in chronological context with the entry and the cleansing of the temple. 

If the messianic entry of Jesus into Jerusalem actually took place as Mark 

tells it, then the question of the scribes and elders about his E£ouO"la no 

longer makes sense, and Jesus' evasive answer even less. The impact of the 

deliberate proclamation furthermore depends essentially upon the one point 

in the account, that Jesus had the foal of an ass fetched by his disciples. 

But already by the emphasis upon the miraculous knowledge of Jesus this 

point is shown to be legendary; and the observation emerges that with the 

very same means and motives in still another passage of the Marcan account 

the original tradition is reworked, i.e., out of the last meal of Jesus a 

Passover meal is constructed (14:12-16). Moreover, in Matt. 21:10-11 

(01 BE 0XAOI EAEYOV oih6C; EO"TIV 6 iTP0<!>1lT11C; '1110"00C; 6 aiT() N'osopE9 T~C; 

raAIA'oloC;) and 21:14-16 (==Luke 19:39-40) we seem to have a parallel 

account of the entry, in which in fact only one enthusiastic welcome of 

the prophet entering Jerusalem was being described. And finally, we may 

mention only in passing the fact that the Fourth Gospel expressly assures us 

that only later, after Jesus' glorification, did people discover the connection 

of the messianic prophecy in Zech. 9:9 with the entry into Jerusalem. For 

the Fourth Gospel is not free from a certain tendency in its presentation to 
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oppose the emphasis that Jesus is the (Jewish) Messiah. Nevertheless, its 

comment remains important. Thus in all probability a relatively harmless 

and unimportant scene in the tradition of the community has been sig

nificantly reinterpreted. The messianic king who is to be rejected by his 

people solemnly enters into Jerusalem. 

Furthermore, we can be quite certain that the same tendency was at 

work also in the shaping of the account of the trial before the Sanhedrin. 

W. Brandt 8 has already pointed out that the dramatic impressive scene in 

which the high priest, with the tearing of his garments, solemnly condemns 

Jesus to death because of his messianic confession, does not harmonize 

with the legal concept of blasphemy found in the Mishna (Sanhedrin VII, 

5) ; and from this Brandt has perceptively drawn his conclusions. Blasphemy 

against God, for which the death penalty is assessed, is the explicit slandering 

of the sacred name of God.9 To what extent is the assertion of Jesus that 

he is the Messiah supposed to be a blasphemy against God? Surely one will 

not seriously wish to construe blasphemy against God out of this, that Jesus 

as a forsaken prisoner, by his confessing to be the Messiah, has compromised 

God! The account in Mark 14:61b does not move upon a historical base but 

is a creation of Christian dogmatics. Only thus do we understand also the 

accusation here made of blasphemy against God. It is considered from the 

standpoint of the Christian faith, for which the confession of sonship to 

God already had a metaphysical meaning, and the assertion of sonship to 

God and the assertion of deity were very close together. A man who made 

himself out to be God ( d. John 10: 33 ff.) or the Son of God without 

actually being such would in fact blaspheme God. It is not Jewish legal 

views but Christian dogma expressed here: If Jesus is not truly the Son of 

God then he actually has uttered blasphemy in the trial, and the solemn 

judgment of the high priest would be justified. 

Finally, even the self-confession of Jesus as the Son of Man appears 

singularly uncalled-for as an answer to the question of the high priest. One 

also gains the impression that it is not the historical Jesus speaking here but 

the community which proclaims its faith in the Son of Man. In the formula 

given by the Gospel of Mark we already hear clearly the Christian con-

8 Die evangelische Geschichte 1tnd der Urspr1tng des Christent1tms, 1893. 
D Holscher's statement (AlIsgewiihlte Mischnatraktate, ed. by Fiebig, No.6. Sanhedrin 

und Makkot, p. 35) that one has no right to transfer the legal views of the Mishna to the 
age of Jesus cannot satisfy here. For if we leave aside the Jewish tradition and the question 
of its age, inner logic argues against this treatment of the messianic witness of Jesus as 
blasphemy in the legal sense. 
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fession: «Seated at the right hand of God, whence he shall come again to 

judge the living and the dead." 

Even here we cannot deny that the question of the Messiah played a part 

in the hearing before the high priest. One can hardly imagine that it would 

not have been involved. But on the other hand we will have to concede 

that in the Marean account the original proceedings are concealed within the 

community's theology in such a way that they can hardly be recognized any 

longer. 

One could perhaps assume that the Gospel of Luke stood somewhat nearer 

to the historical state of affairs with its account. Here in fact the solemn 

condemnation of Jesus for blasphemy against God is missing. Here the 

first question addressed to Jesus is simply this: Ei O"u Ei 6 XpIO"TOe;, EhTE:. 
~l1lv. And when Luke then adds on the question about the divine sonship, this 

curious splitting of the issues can best be explained by the fact that that 

simple posing of the question had been handed on to him from a better 

source, and that he provided a place for the additional material of the 

Marean account in a second scene that he adds; only here does he bring in 

the round Marean EYcJ EII1I. And the restrained way in which Jesus answers 

the (first) question about messiahship in Luke, and the way in which he 

refers to his identity with the Son of Man only in an oblique manner, may 

still best be understood psychologically. Finally, Luke hands down the Son

of-Man saying in a simple form: cmo TOU vOv 6E:. EO"Tat 6 uloe; TOO avSpcJlTOU 

Ka9~I1Evoe; EK 6E~I0JV T~e; 6uveXI1Ec.ve; TOO 9EOO, while in Mark and all the 

more in Matthew, who confirms the Lucan alTO TOO vOv with his alT' ap71, 

the introduction of the prophecy of the return of the Son of Man throws 

things into a state of confusion. But to be sure, the account of Luke as a 

whole is still only secondary and for its own part is obviously dependent upon 

Mark. In the reconstruction of an earlier source we do not get beyond 

certain probabilities. Only this much is clear: how here in general the 

community tradition has been energetically at work. 

The criticism of Wellhausen (Evangelium des Markus, p. 136), with whom 

Norden, Agnostos T heos, p. 195, has associated himself, is further involved in 

the presentation. Wellhausen assumes that the accusation of blaspheming the 

temple, which is summarily dismissed and treated as false testimony by Mark, 

played the decisive role in the triaI,l° Therefore he excises Mark 14: 61b-62 and 

10 Cf. the repetition of the charge in the crucifixion scene in Mark 15 :29, and the later 
attempt at an allegorical reinterpretation of the logion in John 2:19; also the tradition in 
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takes the condemnatory saying of the high priest in vs. 63 as an answer to Jesus' 
silent acknowledgment of the charge of blaspheming the temple. Thus in the 
hearing before the high priest Jesus would have been condemned as one who 
blasphemed the temple, and the decisive messianic turn would have been added 
only in the community tradition. Reitzenstein (Das mandiiische Bttch des Hernt 

der Grosse ttnd die Evangelienuberlieferttng, SAH, 1919) has attempted to explain 
and historically to justify the whole account in another way. He takes as his point 
of departure the already mentioned (p. 45, n.39) proof that in the first two 
tractates of the Ginza we have an old first-century apocalypse which goes back 
to the circles of John's disciples. On the basis of this source and other related 
witnesses he sees in the Baptist and his sect a sharply revolutionary tendency as 
over against the stability of Judaism and its legal-cultic institutions.11 In these 
circles accordingly there was current the expectation of a transcendent mythical 
Messiah-<tMan" (Enos-Uthra), who would destroy Jerusalem and the temple 
at his appearing. Already at that time there was an ancient prophecy about him: 
"On my left they placed a sword and a great axe .... I lay waste and build up 
again, I destroy and again establish my palace" (Lidzbarski, Johannesbttch, chap. 
76.242.8).12 Such a predictive proclamation then is actually transferred from the 

related baptist sect to Jesus and his following, and is rightly sensed by Jesus' 
disciples as false testimony. It is conceivable that the high priest, who was ac
quainted with the expectations of the baptist sect, when he heard that catchword 
about temple destruction, asked Jesus whether he was the Messiah. Thus con
fronted with a definite question, Jesus at any rate did not deny the awareness 
which he had secretly cherished that he was the Messiah. Perhaps (if one dis
regards the EYci> Eilll in Mark 14:62) he only referred in general terms to the 
surely coming Son of Man but did not argue what he still believed and hoped 

in the deepest part of his being.13 This then was the occasion of his condemnation, 
in the high priest's view, and not Jesus' acknowledging the dignity of the Messiah; 

the fact that he confessed to the ideal of the temple-destroying Son of Man was 

the blasphemy against God, worthy of death. Thus it all fits into a recognizable 

unity, and the trial of Jesus throughout its entire course can be grasped historically. 

Reitzenstein's attempt to refine out of the Mandaean literature some source pieces 

which put us in a position to gain a glimpse into the intellectual pattern of the 

baptist sects in the New Testament age appears to me to be worthy of the most 

careful attention. But I feel myself not in a position to render a final judgment 

in this matter until the sources of Mandaean and Manichaean origins which must 

be considered in this connection will have been made further accessible. Even 

Codex D and the Old Latin in Mark 13 :2: Kal 510: TPIClv ~I.IEpClv CXAAOC;; eXvaO"TJlO"ETai 
CXVEU XEIPClv. 

11 Cf. also Bernoulli's interpretation in his great work on John the Baptist, 1918. 
12 With the curious expression "palace," Reitzenstein, p. 66, also compares a Manichaean 

fragment (T II D 18) reported to him by F. W. K. Muller: "I am able to destroy this 
palace which is made with hands, and in three days I shall make what is not made with 
hands." 

13 Thus according to a letter from Reitzenstein dated February 23, 1920. 
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conceding that Reitzenstein is correct in his view of the revolutionary character 

and the significance for the history of religions of the baptist sects, I would 

still have reservations about his reconstructions of the historical course of events 

in the trial of Jesus. In any case the connection which he finds here was no 

longer understood by the gospel accounts and must only be read between the 

lines. A transferral of a messianic threat against the temple to Jesus and his 

followers as a "false testimony" certainly lies in the realm of possibility, although 

even Reitzenstein (pp. 69-70) does not hide the difficulties on details. But one 

should expect that if the high priest was so well acquainted with the messianic 

expectations of the baptist community, his question in imitation of the "false 

testimony" would have had to be more exact. He would then have had to take 

up the key term "Son of Man" ("Man") thus: "Are you the Son of Man who is 

to destroy (Jerusalem and) the temple?" Even more difficult to understand is 

Jesus' answer. The difficulty does not lie in the fact that Jesus confesses himself 

to be the Son of Man. It is rather that without a word of reply he should have 

affirmed the revolutionary messianic ideal of the baptist community, while his dis

ciples at least from a very early time onward rejected this in the most definite 

manner (d. also the fundamental position of Jesus, at least as it was handed down 

in the community, in Matt. 5: 17). Here there appear to me to be insoluble difficul

ties. But another combination of elements yet could present itself. It would be 

possible that in fact the revolutionary expectation of a temple-destroying Messiah

Son of Man of the baptist sects was transferred to the community of Jesus and 

the connection was made in the Jewish polemic against the latter. In the section 

about the "false testimony" in the trial of Jesus we would then have to see an 

apologetic discussion with this accusation, which would then, by its lack of con

nection with the whole, betray itself as a later insertion. Such an apologetic discus

sion would then also be present in John 2:18-19; and even in Acts 6:13 if. it is 

still taken as a false testimony that Stephen is said to have proclaimed chi 'I 1']O'OOC; 
6 Nosc.:>poloC; OUTOe; KOTOMuEI TOV T6rrov TOOTOV. The figure of Stephen himself 

and a prophecy such as Mark 13:2 on the other hand would show that that revolu

tionary attitude had again found sympathy in certain circles of the primitive 

community. For the Gospel account of the trial of Jesus it would then result that 

the specifically messianic passage Mark 14: 60 if. would present the original account 

which we could recover, which then of course on its own part would again be 

marked by the above-stated difficulties. The Lucan account, which does not have 

the episode of the false witnesses, would then most faithfully present the original 

account. Of course one would then have to assume that Luke 22:71, Tl £TI £XOJlEV 

JlOpTUploe; XpEiov, is thoughtlessly joined to Mark as against Luke's older source. 

In view of the difficulties present I refrain from taking a final position and content 

myself with having presented the various possibilities. 

Now we turn to the first part of the life of Jesus in the Gospel of MarIe 

We may surmise at the outset that here the messianic tendency of the com

munity tradition will be less discernible. For here we have to do not with 
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a whole which was sketched from a definite viewpoint but with fragments 

of occasional oral tradition which only later were loosely strung together, in 

which that messianic interest can come to light here and there only in a more 

incidental fashion. Yet even here it is expressed in a series of individual 

sections quite apart from the multiple introduction of the Son-of-Man title 

which was discussed above in the first chapter (pp. 37 ff.). 

I begin with a Son-of-Man passage which earlier had to remain unsettled, 

because the reworking here did not consist of a simple insertion of the title, 

but went much deeper than that. We have already referred to the offense 

which the saying in 2: 1 0, "The Son of Man has power on earth to forgive 

sins," has caused to the majority of the critics. But the tradition is not set 

straight by the assumption of a mistake in translation or by some other 

simple elimination of the title "Son of Man." The dogmatic reworking 

of this pericope was much more profound. Most of all, it is striking in the 

very beginning that the scribes take offense at the simple announcement 

of the forgiveness of sins which Jesus here expresses as a shepherd of souls, 

and that in this they see a case of blasphemy, i.e., an invasion of the 

prerogatives of God. From the outset this looks like a dogmatic reflection 

which however has its counterpart in the explicit claim of Jesus as the Son of 

Man to forgive sins in the place of God. And we do not see how actually 

the comparatively small miracle which Jesus performs here is to establish 

his God-like claims. According to the view of those times many God-men 

have done miracles-and greater ones than Jesus does here. But no one has 

thus, on the basis of such, put himself in the place of God as does the Son 

of Man Jesus. Finally, it is striking that apparently according to the context 

of 2:9-11, which contains a conclusion a majore ad minus, the miracle of 

the healing of the sick appears as something greater than the forgiving of 

sins in the place of God. We will attempt the elimination of the two 

sentences on which the doubtful part of the narrative hangs: (3Aaaq>l1\lEI' 
TIC; BuvaTat aq>lEvat a\lapTlae; Ei \l~ ETe; 6 9E6C;; (7b), and '(va BE: E1B~TE 

OTl E£oualav EXEl 6 UICe; TOO av9pc.JTToU aq>lEvat a\lapTlae; ETT! T~e; y~C; 

(10). That produces a good and smooth connection: 

Jesus ... says to the lame man: "Child, your sins are forgiven you." And 

there were some of the scribes sitting there and thinking in their hearts: 

"Who is this who speaks thus?" 14 And Jesus recognized in his spirit that 

they were thinking such things and said to them: "Why are you thinking 

14 The opponents regarded the words of Jesus as idle chatter. He should rather help 
and heal. 
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such thoughts? Which is easier, to say to the lame man, tYour sins are for

given you,' or to say, tRise and take up your bed and walk' "? 15 Then he 

said to the lame man: ttl say to you, rise, take up your bed and go to your 
house." 16 

It has long smce been recognized that in Mark 2: 19 the reference to the 

death of the bridegroom and even the fasting in those days is a plainly later 

vaticini'llm ex event'll. Moreover, Wellhausen has shown (Mark'lls-Kommen

tar, in loc.) that along with 2:20 also the words of 2:19b which stand in im

mediate connection with this verse and the mention of the bridegroom are 

to be stricken out. The authentic answer of Jesus to the question about 

fasting originally ran: ttCan wedding guests fast?" Jesus regards himself 

and his disciples as the guests at the wedding feast of the new in-breaking 

age17-a ~rand and exciting picture. It was the community that first intro

duced the contrast between the bridegroom and his friends, and the idea of 

the bridegroom's dying. 

In the original answer to the first question about the Sabbath (2:23 ff.) 

15 One should note how the anticlimax in the previous text is changed into an actual 
climax. In Jesus' mind the forgiveness of sins is the more difficult, healing the easier of the 
two. 

16 The criticism of the pericope is directed in a quite similar direction by M. Dibelius, 
For111geschichte, pp. 34-35, only that Dibelius emphasizes that the stressing of the right of 
the Son of Man to forgive sins has been woven into the narrative from the very beginning, 
as Soon as the story was employed in Christian preaching, and that thus there never was 
an "original" narrative which can be literally determined. In addition, it has been neces
sary for me to consider whether the reworking which is to be assumed here has not altered 
the text even more profoundly, so that originally there had been only a simple miracle 
narrative and the entire dialogue had been added only later. We find the motif of the 
forgiveness of sins also in Luke 7:48, and indeed there it is better established, although of 
course even there it appears quite in the nature of an afterthought. In addition, there is in 
7:49 a striking parallel: Kat ~p~aVTO 01 CTuvaVaKEIJlEVOI AEYEIV EV EauTOIC;' TIC; oih6e; 
ECTTIV, oe; Kal aJlapTlae; aq>lrplv; still it would perhaps be possible that this motif was 
only added to the original miracle story of the Marean narrative and then further ex
panded dogmatically. 

Here we might first point to a general observation. By and large the narrative tradition 
about the life of Jesus flows in two distinct streams. We have on the one hand the teaching 
anecdotes and on the other the miracle stories. The attention of the narrator or of the 
hearer is drawn either to the miracle or to the logion. Naturally this does not preclude that 
in a teaching anecdote a miracle of Jesus will also be mentioned, or that a logion of Jesus 
will stand in a miracle story, extending beyond the framework of the latter and claiming 
attention for itself. As a rule, however, the streams remain separate; they appear to cor
respond to a varied interest in the life and the person of Jesus. 

17 According to the text as we have it, the question runs: "Why do not your disciples 
fast?" It is very striking that an objection is made to t.he nonfasting of Jesus' disciples, 
while nothing at all is said of his own nonfasting, which must be presupposed. Originally 
the question will have been raised about the non fasting of Jesus and of his disciples. With 
the altered answer, an alteration of the way the question is posed became necessary. 
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Jesus proceeds from the general principle that need knows no laws, and as an 

illustration uses the example of David who in an emergency ate the show

bread. Only the loosely connected continuation in 2:27-28 has introduced 

the idea of the lordship of the Son of Man over the Sabbath, an idea 

which perhaps rests on a mistaken translation. Thus now the preceding 

statement takes on the appearance that Jesus here intends to place himself 

in his messianic dignity beside King David. 

The expression of Jesus in 3 :27 about the binding of the strong man has 

likewise always caused difficulties for exegesis. People have asked in vain 

to what experience of Jesus himself the consciousness of having bound the 

devil could be related. For even the victorious overcoming of the temptations, 

if indeed this is a historical tradition at all, cannot be regarded as a binding 

of the devil. A look into the parallel tradition of the Logia makes the original 

meaning of the saying clear. Immediately preceding this the subject under 

discussion is the in-breaking of God's lordship (Matt. 12:28==Luke 11:20)! 

Thus it is God who according to this context binds the strong man. 

From his expulsion of the demons Jesus concludes that God has already 

conquered the devil in decisive fashion and now divides the spoil, in that 

he allows Jesus to drive out the demons. The context here is destroyed by 

Mark through an abbreviation of the text, and at the same time Jesus moves 

into the place which God had originally occupied. 

In the logion: «Whoever will save his life shall lose it, but whoever will 

lose his life for my sake and the gospel's will save it" (8: 35), we must rule 

out the addition which exalts the person of Jesus, «for my sake and the 

gospel's," 18 on account of the completely clear rhythm of the saying, which 

demands two equal and balanced parts. We :find the same interpolation also 

in the parallels Matt. 16:25 and Luke 9:24, and even in Matt. 10:39. In the 

Synoptics only Luke 17:33 has remained free of it. But the Gospel of John 

(while Luke hellenizes) has best preserved the wording-albeit with a new, 

easily removed addition: 6 <f>IA&V T~V l/JUX~v alhoO aTToAAuEI CXlJT~V, KCXI 6 

1l100&v T~V l/JUX~V cxlhoO [EV T~ KOO"IlCtl TOUTCtl EIC; S(.o)~v alc0vlov] <f>UA6:~EI 

cxlh~v (12: 2 5 ) . 

To this category moreover belong the sayings in Mark in which already the 

DVOIla: of Jesus is emphasized. In the formula EV QVOIlCXTI (hI XPIO"TOO EO"TE 

(Mark 9 :41) one sees immediately the later language of the community 

18 EuaYYEAIOV is found after all only in secondary parts of the tradition and is a word 
which belongs to the community, not to Jesus; Mark 1:15; 10:29; 13:10 (!); 14:9; 16:15 
(d. Wellhausen's commentary on Mark 1: 15). 
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(vide supra, pp. 3-4, the comment on the title XPlo"TO<;). Here Matt. 9:42 

is at least relatively more original (EI<; Qvolla llaSl"}TOO). The logion about 

receiving a child ETTI T~ QvollaTI ~ou (10: 3 7) again stands in a curious 

parallel to the saying in Matt. 10:40 (d. Luke 10:16) about receiving the 

disciples of Jesus and is furthermore a doublet to Mark 10:13-16. In the 

parallels the saying is not about the Qvolla of Jesus. Finally, the small peri

cope about the exorcist who is driving out the demons in the name of Jesus 

(9: 38 - 3 9 ) is surely secondary. The expulsion of demons in the name of 

Jesus cannot have been discussed during his lifetime; Jesus did not qualify 

as a supra-terrestrial miraculous being for his environment. The pericope 

reflects in interesting fashion some later questions and difficulties which 

moved the community of Jesus' disciples. 

While Luke (17:2), who here following the Logia preserves the accurate 

tradition, only speaks of the little ones whom one is not to offend, Mark 

9:42 brings the little ones into a connection with Jesus by means of the 

addition «because they believe," while Matt. 18:6 still more plainly enlarges 

upon it: "the little ones who believe in me." 19 

In the parable of the wicked vineyard keepers (12: 1-12) the sharp con

trast between the servants and the son, which in fact contains a quite clear 

reference to Jesus' special position of honor, appears to have been inserted 

only later. In the form in which the parable presently lies before us it does 

not have the transparent character of the other parables of Jesus. As a 

probable thing in the course of everyday life we do not comprehend how the 

lord of the vineyard could send his son without protective measures to the 

openly revolutionary tenants who have murdered his servants, until we 

realize that here the entire salvation drama is supposed to be presented in an 

allegory. But Jesus' parables elsewhere distinguish themselves precisely by 

their immediate power of conviction. And moreover, nowhere else in his 

parables did Jesus push' his own person into the foreground in such a way 

as here. Especially obvious is the reediting in the quotation from Ps. 118 

about the cornerstone that was rejected by the builders. For in the first place, 

,', 'the messianic application of this passage already presupposes the well-de

veloped proof from prophecy on the part of the community. In the second 

place, we see how here the interest in the idea of the Messiah emerges quite 

19 Matt. 18:10 again rightly speaks only of the "little ones." The same relationshIp 
exists between Mark 15:32 and Matt. 27:42. The formula "faith in Jesus" (Christ) will 
be treated in context in the third chapter. 
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one-sidedly and how it has suppressed the original point of the parable, the 

rejection of the keepers of the vineyard. 

It has already been pointed out that the pericope on the question of the 

Son of David in 12:35-37 is hardly comprehensible in the mouth of Jesus 

and only becomes fully clear when it is understood as a deposit of the com

munity's dogmatics. For what kind of meaning is it supposed to have had 

in the mouth of Jesus? Are we actually to assume that with the mysterious 

allusion to Ps. 110 Jesus intended to lead the scribes, even if only by intima

tion, into the secrets of his messianic self-consciousness, aftef he had re

fused, at least according to the Synoptics' presentation, in Jerusalem to give 

them any answer about his E£ouO"lo (11 :27-33)? Or would one wis? us to 

believe that Jesus, quite apart from the connection with his person, intended 

to display to the scribes a sample of his exegetical cleverness? Even if we 

were willing to admit that Jesus could already have been interpreted as the 

~UPIO<;; 0'£ Ps. 11 0,' and therefore allowed this conviction to be reflected in 
, ", l I' t, 'I" I", 

the question addressed to the scribes, still the form and manner in which 

he here employs this secret proud awareness to pose an insoluble riddle for 

the biblical scholarship of his opponents remains a useless and incompre

hensible game. But it all becomes clear when we assume that here we have 

not the ipsissima verba of Jesus, but the theology of the primitive com

munity. In this way the disciples of Jesus later disputed with the scribes 

about the authority of their master. Ps. 11 0 was one of the essential bases 

upon which the community theology was built. And again in this pericope 

the technically developed proof from prophecy is present, as then the entire 

artificial interpretation of the Psalm in general is conceivable only in the 

context of a dogmatically fixed conviction about the transcendent messiah

ship of Jesus. And finally the composition of Mark's Gospel confirms our 

judgment. This pericope in which the tables are turned seems loosely joined 

to a collection of genuine controversial utterances of Jesus. 

The saying in Mark 13: 31 which is supported by a strong self-conscious

ness: "Heaven and earth shall pass away, but my words shall not pass away," 

stands at the close of the (Jewish?) apocalypse which has been reworked 

by Mark. It was perhaps originally the concluding word of the prophecy of 

an apocalyptic ecstatic person unknown to us. The community naturally 

had no reservations about transferring this strong saying to the exalted Lord. 

Then of course later-probably under the impact of the postponed parousia 

-the community appended the clause in 13 :32, that no one but the Father, 
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not even the angels nor the Son, knows anything of the day and hour.2o 

In conclusion some remarks on the prehistory of the life of Jesus as we 

find it in the Gospel of Mark and likewise in a source of Luke and Matthew 

that is independent of Mark. It is clear that by means of this beginning 

(baptism and temptation) the entire life of Jesus is placed under the mes

sianic perspective. All the more will we be doubtful from the outset whether 

we have actual history here or only the interpretation of evangelical tradi

tion. There is the further fact that the character of the stories is explicitly 

legendary. When we hear that the heavens are opened, the spi~it hovers in 

the form of a dove, a voice sounds from heaven; when the devil is introduced 

in conversation with Jesus, or the angels minister to him and the (wild) 

animals surround him, we have first to recognize the purely legendary 

style21 and to ask ourselves whether here the question about historicity can 

even be asked at all. 

Those traits which lend a certain historical dimension to the whole stem 

from the history of the Baptist. Even the characterization of the baptism 

of John as baptism by water in contrast with the Christian baptism by the 

Spirit presupposes the Christian sacrament of baptism and the later convic

tion that baptism and the bestowal of the Spirit belong most closely to

gether,22 as on the other hand the characteristic introduction of the Baptist 

with sayings from the Old Testament presupposes the developed proof from 

prophecy. 

It is certainly historical tradition that Jesus came to the baptism of John; 

for to a later age, as the accounts in Matthew and in the Gospel of the 

Hebrews show, it was a highly uncomfortable admission. But everything else 

is on uncertain footing. The community fabricated the prehistory of the 

hero before his public appearance according to a definite schema; the hour 

of illumination is followed by the hour of temptation, as we find again in 

20 On this passage further, see p. 92, below. 

21 Gunkel (Das Miirchen im Alten Testament, RV II, 23/26, pp. 147 ff.) has suggested 
the very appealing conjecture that in the baptismal account the legendary motif of the 
(crowning) bird, which alights upon the person who is to be chosen as the new king and 
thereby causes him to be recognized, plays a part. The religio-historical material on thjs 
in Bousset-Liidtke, NGG (1917), pp. 746 ff. I add also the appearance of the dove at 
the election of Bishop Fabian of Rome (Eus. CH VI, 29.2) and of Polycarp in the Acta 
Pionii. 

22 Again, this opinion was possible only on the basis ot the conviction that every Chris
tian must possess the Spirit. But this dogmatic assumption probably stems first from the 
Pauline theology. 
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quite similar schemata in the stories of Zarathustra, Buddha, and Moham

med. 23 

Within the Logia we can make such observations generally less frequently. 

First of all, apart from the passages already discussed in the first chapter, we 

shall have to count among these Logia the citation from Mal. 3: 1 (Matt. <:f I-:,J/ 

11: 1 0, and par.), in which by means of a bold emendation the messianic 

messenger of God is made into the forerunner of the Messiah, and thus the 

latter once again appears in the place of God.24 Such artificial Old Testament 

proofs only gradually developed on the basis of the well-established messianic 

faith in the community of Jesus' disciples. The immediately adjacent saying 

(Matt. 11: 11): "No one among those born of woman has arisen who is 

greater than John the Baptist, but the least in the kingdom of heaven is 

greater than he," when taken as a logion on Jesus yields no really recognizable 

meaning. If we assume that here as everywhere else in genuine sayings the 

kingdom of God has an eschatological meaning, then it is difficult to under-

stand how Jesus, who even grants the patriarchs a rank of eminence in the! 

future kingdom of God, could concede to the Baptist only the lowest place, 

in fact no place at all. The saying takes on some meaning only when we 

take the kingdom of God here simply in the sense of "church." But then we 

surely have a reworking of a genuine logion from the standpoint of the 

community. In genuine spiritual greatness Jesus had awarded the palm to 

John and had conceded to him without qualification the first place among 

all those born of woman. This was a saying which a believing community 

could not leave without some emendation. They inserted the clause: "The 

least in the community25 is greater than he." And thereby at the same time 

they naturally elevated the figure of the Master high above that of the 

Baptist.26 

But most of all the logion Matt. 11 :27=Luke 10:22 demands in this con

text a detailed investigation. Again and again, apologetically oriented theo

logians, in the effort to build a bridge between the discourses of Jesus in the 

first three Gospels and those in the Fourth Gospel, have referred to this 

23 The investigation can be pursued to a conclusion only later, in the discussions of the 
meaning and history of the concept 0 uio<; TOO 9EOO. Similarly, the relation of the baptismal 
account to the transfiguration narrative can also be discussed only in this context. 

H Cf. also Mark 1 :2, probably an interpolation from the Logia. 
25 I3cxO"Ii\Eicx in the sense of the present kingdom (the community) certainly already 

in Paul, Rom. 14:17; I Cor. 4:20; Col. 1:13; 4:11. 
2H Cf. Dibelius, Die lIrcbristliche Uberlieferung VOIl Jobannes dem Tattfer, FRLANT 

XV (1911), 121£. 
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passage, and not without reason. But the singular character of this saying 

within the synoptic tradition, rather than serving to validate the Johannine 

tradition, may create a suspicion as to the historicity of this saying. 

Norden27 has now recently devoted a detailed and penetrating study to 

this logion. He takes as his point of departure the character of the entire 

composition in Matt. 11:25-3 O. Following assertions of David Friedrich 

Strauss, he finds in this section a formal parallelism of composition with 

the prayer of thanksgiving in Jesus ben Sirach 51. In both cases there is a 

parallel threefold division: 1. prayer of thanksgiving; 2. the assertion of a 

perfect revelation granted the person speaking; and 3. an exhortation to 

the believers to appropriate to themselves the revelation (by union with 

the one proclaiming it). In this, Norden does not intend to assume a direct 

dependence of Matthew (or of the Logia) upon Sirach, but rather he postu

lates only a general literary schema, which he then pursues further (Sir. 24, 

Od. Sol. 33, in the Hermetic tractate Poimandres, and in the Epistle to the 

Romans). Accordingly, then, we would have in the logion fragment a literary 

composition sketched according to a definite schema and not a genuine frag

ment from a discourse of Jesus. 

The chief doubt which exists for me against Norden's construction would 

be this: He proceeds from the composition in Matt. 11:25-30 as from a 

solid foundation, while the parallel in Luke shows that it must at least re

main doubtful whether the third logion, the call to salvation, belonged to 

the original stock of the source. But supposing that it were proved that 

Matt. 11:25 -30 is a literary composition according to a definite schema, 

along with this there still could exist the assumption that for this composi

tion, more or less genuine Logia of Jesus are used and that even the disputed 

saying could belong to these genuine elements. N orden himself concedes 

(p. 302) that the introduction in Matt. 11:25-26 shows a different character 

from the following, that the way in which the gnosis here is reserved for 

the V~TrlOI appears as a protest-like rejection of the conventional type and 

as an echo from the same sphere from which comes the moving logion about 

the children to whom the kingdom of God belongs. But that is best ex

plained when we assume that here a genuine logion of Jesus has been re

worked, and also the unconnected T'OUTO finds its simplest explanation28 

27 Agnastas rheas, pp. 277-308. 
28 This explanation appears to me to be simpler than the hypothesis of Norden (p. 302) 

that in Matt. 11 :25 -3 0, as also in Sirach, through a departure from the usual pattern, the 
prayer of thanksgiving has moved to the beginning and the traces of such a shifting of 
position have been preserved in the TauTa. But what is involved here, if I understand 
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when we assume that here is a fragment borrowed from some other con

text.29 

Now the question must be taken up anew, whether there is not in the 

logion Matt. 11 :27=Luke 10:22 at any rate a genuine tradition. Here it first 

of all catches our attention how sharply this logion is set off from the preced

ing: "All things have been given to me by my Father. And no one knows 

the Son except the Father, and no one knows the Father except the Son 

and he to whom the Son wills to reveal him." The style has been completely 

changed; where at first we had an inward prayer of thanks, now in this 

verse we are met by a dogmatic confession. In place of the "I" and the 

"thou," which is still maintained carefully and consistently in the "me" at 

the beginning, down to the transition, the discourse proceeds in the third 

person about the Father and the Son, which immediately reminds us of the 

Fourth Gospel. Thus in no case is the saying in Matt. 11 :25 -26 with its 

genuine contents able also to cover and to save the logion in 11 :27. There 

is present here only a wholly superficial connection.' And therefore ;'e ~i1l 
have to test our logion quite alone and for itself. 

It is first of all, as Norden (p. 287) rightly brings out, a migratory saying 

which is widely known even outside the synoptic tradition. It is found again 

in the Gospel of John (10: 15) : Ko8w<; YIVc.0O"K£1 f.l£ 6 TTOT~P Kayw YIVc.0O"l(VJ 

TOV TIOTEPO. It further became the shibboleth of a series of Gnostic sects,30 

which found in it a confirmation of their doctrine of the "unknown God." 

Seen in terms of the contents of the saying, there lies over it a peculiarly 

ardent satisfied attitude. Luke has well captured this total outlook, when 

he introduces the logion by portraying the situation thus: «In that hour he 

rejoiced in the Holy Spirit and said." A deep mystery surrounds Father and 

Son and separates them from the rest of the world. But this mysterious unity 

is based upon mutur~ ,kno~ledge. And this attitude has influenced the 

formulation of the preceding saying. The veiled mystery demands unveiling 

Norden correctly, is only a pattern which in details is handled quite freely and not a 
dependence that is literal, even to the point of a TOUTO. In addition, it is of course to be 
conceded that Matt. 11 :25 -26 has acquired its form and shading of tone--one may note 
the contrast of concealing and revealing-from the setting. 

20 One should note that this logion also fits into the context of the collection. Cf. Luke 
10:13-15, the lament over Chorazin and Bethsaida, and Luke 10:16, the logion: "The 
one who hears you hears me; the one who despises you despises me." As to thought, the 
above-treated logion in 10:21 follows quite well after this. What comes next, of course, 
goes far beyond this context. ", 

30 It is hardly necessary here to go further into detail on the divergent form which 
the logion has received from these circles (EYVU); rearrangement of the clauses). Here there 
appears to be present a later reflection. 
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and revelation, and only the Son brings these. But upon this mystery is based 

the bestowal of power upon the Son: TTO:VTCX IlOI 1TCXPE66ST].31 We cannot 

\ \ t •• , escape the fact that the notes sounded here are singular within the entire 

. synoptic tradition.32 I ! 

But we still do not wish to tarr~ (here on the self-expressi~n of Jesus, with 

which Jesus sets himself as "Son" 33 over against the Father. It will, rather, 

be useful for the certainty of the proof if we can bring the question of the 

genuineness of our passage to a conclusion without going into the detailed 

investigation of the origin of the Son-of-God title. Thus if we leave aside 

this one instance, Jesus actually nowhere in his preaching raises the claim 

of bringing a new, mysterious, utterly unheard-of message from God. It is 

the God of the fathers about wh()m he preaches, the God of whom the Old 

Testament bears witness, whom the simple and uneducated souls of the 

V~1TI01 know. Only that this God is a living reality within one's grasp, and 

that one must take seriously this reality-this was his proclamation, and 

not a new know ledge of God. 

Neither do these notes have the Old Testament ring to them. Where in the 

014 Testament the kno:wledge of God on the part of the pious is sp'oken of, 

~it h~s to do ~ith a simple practical recognition of his existence and lord

ship, with the recognition of his will and living according to his command

ments, and finally with the experience of his gracious protection.34 Where 

it (rarelr), ~,ars ,that God knows his people, the pious, or makes himself 

known to them, it signifies that he graciously turns his attention toward 

them, has chosen them, surrounds them with his protection.35 But the idea 

31 The interpretation of the rropE068'l in the sense of the rropaooO'Ie;, i.e., the doctrinal 
tradition, mistakes the meaning of the passage. The rraVTo 1101 rropE068'l is rather to be 
taken in the sense of Matt. 28:18; see below, p. 89. 

32 Heitmuller, in his article "Jesus Christus" in RGG, first ed., III, 375, correctly judges 
"that the entire way of conceiving the significance of Jesus (Revealer) which we have 
here corresponds little to the view of the earliest community." But the conclusion which 
he draws from this, that precisely for this reason we have no occasion for distrusting the 
essential content of the saying of Jesus as to its genuineness, I regard as very doubtful. 

33 It appears to me that it can hardly be denied that we have here more than a mere 
figure of speech, but rather a self-designation of Jesus as "the Son" in the sense of the title. 

34, Cf. a collection of passages in Norden, Agnostos rheos, p. 63.1. Note how YV(;)O'Ie; 

and rraloEio (Ps. 118:66), YV(;)O'Ie; and Eu8~c; KOPOIO (Ps. 35:10; Provo 27:21), YV(;)O'I'; 

and 6001 KUPIOU (Jer. 5:4) belong together. It is worthy of note how on the soil of the 
Jewish-Greek literature the word immediately acquires a different and a more intellectual 
sound: Wisd. Sol. 7:17, T(;)V OVTCUV YV(;)O'IV O:~EUo~; 2:22, OUK EYV(,,)O'OV IlUO'T~PIO 
8EOO; IV Macc. 1:16, YV(;)O'IC; 8Ei(,,)v Kol o:v8p(,,)rrlv(,,)v rrpoYllaT(,,)v. 

35 Cf. Hos. 12:1, vOv i::yv(") OUTOUC; 6 8E6e; (the Masoretic text does not make sense) 
Kol AoOe; aYIOe; KEKMO'ETaI TOO 8£00. Amos 3 :2, rrA~v UIlOe; EYV(,,)V EK rroO'(;)v cpUA(;)V T~e; 

y~e;. Ps. 47:3, 6 8EOC; EV TOIC; 13apEO'lv OUT~e; YIVc.JO'KETOI (through his gracious protec-
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that the prophet, for instance, the leading pious one, is joined by means of 

his gnosis with God in a mysterious union over against the entire world and 

that it is his office to reveal this mysterious knowledge of God-this idea 

is completely alien to Old Testament experience. 

In order to make this plain-I know only one passage in the literature of 

Judaism which can be claimed as a parallel to our passage here, and this one 

clearly stands in the Hellenistic milieu. I refer to the characterization of the' 

pious man by the godless one in Wis. Sol. 2: 13 if.: E1TaYYEi\i\ETat Y v w a I v 
£XEIV 9EOO K'at TIal6a KUP IOU EauTov 6VOjl6:~EI ... aVOjlOIOe; TOle; &i\i\01<; 

6 1310e; athoO ... Kat ai\a~ovEuETal TIaTEpa 9EOV ... d yap EaTIV 6 

6IKmOe; uioe; 9EOO aVTli\i)tVETat aLJTOO (vide /i~"H~, (~. 94). Here we have 

an individual or probably a circle of pious ones who glories in his (their) 

gnosis, joins himself by means of the gnosis with God in the feeling of 

mysterious sonship to God (1Tale;==uioe;!) and places himself in conscious 

contrast to all the world. The opponents of these pious ones are the godless 

ones who have not learned the secrets of God (2:22). Here we sense the 

same atmosphere as in the logion of Jesus, only that in this the whole atti

tude is connected to the One who as the Son stands over against the Father. 

But here again we are no longer on Old Testament soil. 

Now, following the study made here by Norden and supplementing it, 

we survey the milieu which we have already reached in Wisd. Sol. 2, on the 

soil of Hellenistic mystery piety. There,36 in the Hermes prayer of the :, 

magical papyrus London CXXII, 50, a magician or a mystic prays: oi6a aE, 

CE'p~~, Kat 0-6'tjlE. Eyc.0 Eljll au Kat au Eyc.0.37 Of course we have here to do, ' 

in spite of a strong external agreement, with a very much deeper-lying level 

of the most primitive piety. According to the context the speaker here is a 

magician who glories in knowing the outward forms of God, his origin, his 

cultic sites, and, most of all, his sacred names (TO: 13apl3aplKO: QVOjl'aTa Kat 

TO ai\1191VOv Qvojla). Because he knows these mysterious names, he has the 

E~oua[a38 of God, and is identical with him: «I am thou and thou art 1." 

And yet we discern in this prayer how out of this primitive attitude a 

higher personal mysticism of mysterious union with the deity can grow: 

tion). Wisd. Sol. 4:1 (the virtuous woman) Kat TIapo: SEctJ YlvwaKETai Kat TIapo: avSpw
TIOI<;. 

36 I refer only in passing to the hymn of Amenophis IV, "No one other than your 
son the king knows you," as a parallel note from a quite ancient period. 

37 Cf. the text of the prayer in Wessely, Denkschriften der Wiener Akademie (1893), 
p. 55; Kenyon, Greek Papyri, I, 116; aJ,ld in a possible reconstruction in Reitzenstein, 
Poi11landres, p. 20. 

88 Cf. the conclusion of the prayer: (EASE 1l01) Kat TIp8:~ov 1101 TIona. 
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"Corne to me, Lord Hermes, as [the] children corne into the bodies of [the] 

women," the prayer begins. Thus this mysterious motto of the dual knowl

edge reverberates, is gradually separated altogether from the primitive magi

cal rites and ideas, and takes on the stamp of a personal mysticism. In Gnos

ticism there co~es into being that mysterious connection between God and 

man, in which the god draws the man and the man draws the god wholly 

into his being in a miraculous union. We find this double note again in the 

mystical Hermetic literature and, most of all, also the idea that the mysterious 

gnosis in the first place proceeds from the deity, that man is known by the 

deity. There it is said: ou yap ayvoEl TOV av8pc.v'TTov 6 8EOt;; CxAAa Kat TI<lVU 

YVc.vpl~El (i.e., something like "he takes man into his knowledge") Kat 

8EAEI yvc.vpl~Ea8at, or in 1.31 aY10t;; 8EOt;; at;; yvc.va8~vat !30UAETa! Kat Y1V~

aI<ET-at TOlt;; i610lt;;.39 But the mystic who has gained this mysterious knowl

edge implores the deity for power by means of this knowledge to enlighten 

TOUt;; E~' &YVOlq: TOO YEVOUt;; !.lOU a6EAq>out;;, UIOUt;; 6E aou, and concludes 
Ll-') -, '-""') 

with the words: "The <man' will devote himself to thee, Ka8~<;; 'TTapE6c.vl<a<;; 

a1h~ T~V TI<xaav ESouakxv." Indeed, even in the Neo-Platonist Porphyry 

this mysterious double note is sounded. In the mystical epistle ad Marcellam 
he coins the expression ( chap. 21) 40 EUYV~!.lOva 6E !3lov KTllaa!.lEVOl 

!.lav8aVoual 8EOUt;; Ylv~aKOVTal TE Ylvc.vaKO!.lEVOlt;; 8Eolt;;. Finally, especially 

interesting in this connection are the mystical statements of a Zosimus docu

ment 41 of the third or fourth century. Here the author describes the 

effects of a magic mirror upon the soul which views itself therein: It be

comes itself the holy spirit, it is in possession of rest (~auXla, yaAtlVll), 

and finds itself unceasingly in the state in which one knows God and is 

known by him. 

In any case it is clear that the apostle Paul with his well-known sayings 

about the dual knowledge becomes immediately comprehensible in terms of 

this mystical milieu. When he addresses the Galatians (4:8): CCBut now, 
I 

39 Cf. further X.4, '(OIOV yap o:yoSoO 'TO YVCAlPlsEcrSol; VII.2, O:CPOp&V'TEe; 'TU Kop51Q: 
Eie; 'TOV opoSfjVaI SEAono. The mystical catchword of "to be known," moreover, is already 
found in Philo, of course not connected with the deity but with the higher power of the 
soul which, unknown, holds sway over man: O:AAa vOv aTE S&IlEV KPO'TOUIlESo 1l00AAOV 11 
apxollEv KOI YVCAlPISollESO 1l00AAOV (here the meaning of the YVCAlpIse:cr8a1 is especially 
clear) 11 yVCAlP ISO Ile:v. oloe: yap ullo:e; (sc. ti l\Juxn) ou YVCAlPISOIlEV'l KOI t:ITI'f(:XYIlO'TO 
(:ITI'TC1'T'Te:1 (de Cherubim § 115). 

40 Cf. also chap. 13: crocpOC; oe: aVSpCAllTOe; OAIYOIe; YlvCAlcrKolle:voC;, e:i oe: (30UAEI KOI 
UlTO 1TC1V'TCAlV O:YVOOUIlEVOC;, YIVciJcrKe:'Tai LIlTO 'TOU Se:ou. Here the YIVciJcrKe:TaI acquires the 
general meaning of familiar acquaintance. 

u nEpl o:pe:'Tile; lTpOe; 0e:OcrE(3Elov (Berthelot, La chimie au moyen age, II, 269 ff.). Cf. 
also Reitzenstein, Historia M011achorum and Historia Lausiaca, pp. 247-48. 
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since you have known God, or rather are known of God"; when he says to 

the Corinthians (I Cor. 8:3): "If anyone loves God [ayaTIll and yvc,O'IC; 

naturally belong very closely together], he is known of God"; when he 

portrays the hereafter in mysteriously moving tones (I Cor. 13 :12): «Then 

I shall know even as also I am known" -he becomes a sufficient witness for 

the penetration of that mystical outlook into the piety of the New Testa

ment. 

One will in fact have to raIse the question whether our logion of the I 

dual gnosis of the Father and Son could not also have first emerged in the 

milieu of Hellenistic piety. For the m:xvTo !l01 TIapEo6811 would find in 

this context its fully adequate explanation, as in particular the parallel of 

the Hermetic Tractate 1.32 Ko8wC; TTOPEOCUKOC; oUT0 m):O'ov T~V E~OUO'rav 

clearly shows. And from this it would prove that all attempts to interpret 

TIOp6:000'1C; in the sense of "tradition" are mistaken. To be sure, apparently 

opposing our attempt is the fact that here is present ancient logion tra-
{c. (-./ 

dition.42 May we nevertheless propose the bold suggestion that even the 

Logia already show at an essential point some traces of a Hellenistic spirit? 

For all that, still even the Logia, as they lie at the basis of Matthew and 

Luke, are a Greek work. And if this work is in large part a translation, 

then we will be permitted to assume that a reworking has been joined with 

the translating process. The possibility still remains that a dogmatic migra

tory saying of Hellenistic community tradition has here found an acceptance 

among the Logia of Jesus. 

A brief survey of the further development in this direction in the later 

'Gospels of Matthew and Luke may conclude this discussion. The note in 

Mark that Jesus' relatives came to take Jesus home OTI E~EO'Tll (Mark 3 :21) 

is suppressed in Matthew (as also in Luke). In place of the offending 

Marean sentence (6: 5 ), «he could perform no wonders there," Matt. 13: 5 8 

relates: «he did not perform many wonders there." Out of the Marean "he 

healed many" (1:34) Matthew makes "he healed all" (8:16; d. Luke 

42 Here Johannes Weiss (Schriften des Neuen Testaments, in loc.) has raised a counter
objection which ought to be noted. If the logion is actually to be understood in the sense 
ot the mystical dual knowledge, it had to mean, "The Father knows no one (i.e., illumines 
by means of his knowledge) but the Son." This is correct, if one presses the established 
sense of the YIVWCJKEIV in this connection. Still the YIVWCJKEIV here also can be understood 
in a more general sense without our being thereby removed from the milieu which we 
have affirmed. The mystic (the man of God), who has full knowledge of God and the 
divine E~ouCJ;a, in this sense is for the whole world a mystery, the depth and scope of 
which only the deity penetrates and understands. 
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4:40) .43 Well known is the bold dogmatic alteration with which he blunts 

(19:17) the point of the logion which was intolerable for a later age, teNo 

one is good save God alone" (Mark 10: 18) . 

If in these passages the effort to exalt Jesus' position of honor comes to 

expression only in a negative way, yet in the following cases the same 

tendency comes more directly into operation. Matt. 7:21, teNot everyone 

who says to me <Lord, Lord; will enter the kingdom of heaven, but he who 

does the will of the Father who is in heaven," is already, in contrast with 

the simple Lucan saying (6:46), stylized in consideration of the Christian 

cultus and the liturgy. Only the appeal «Lord, Lord" in the cultus can be 

thought of when the hope of gaining the kingdom of heaven-to be sure 

according to the logion in erroneous fashion-is connected with it (vide 

infra). The characterization of the false prophets who in Jesus' name44 drive 

out demons and perform great wonders (7:22-23) is first introduced by 

Matthew (d. Luke 13 :26-27). The saying, "Where two or three are 

gathered together in my name, there am I in the midst of them" (Matt. 

18 : 2 0) is certainly not a word of the historical Jesus, but a saying of the 

believing community connected with the Christian worship, with which a 

Jewish saying concerning the Shekinah of God is imitated.45 From this the 

suspicion that the so-called Summons of the Savior in Matt. 11 :28-30 is :l 

saying which originally concerned wisdom and was transferred to Jesus 

takes on more probability.46 The answer of Jesus in the scene at Caesarea 

Philippi to the confession of Peter has been solemnly reshaped in Matthew 

in the style of the later community language.47 

On the whole the Gospel of Luke shows fewer traces of such further edit

ing. Here may be mentioned Jesus' preaching in Nazareth, that special sec-

{3 Cf. further how Jesus' blunt rejection of a specific miracle in Mark 8:11-12 in the 
course of the literary development has become in Matt. 12 :40 the reference to the great 
miracle of the descent into Hades ot the Son of Man. 

H Cf. what is said above, pp. 79-80, on the QvoJ-lO 'Ir]O"ou in Mark. 
Hi Cf. Pirqe Aboth III. 3. "But when two are agreed and occupy themselves with the 

Torah, there is the Shckinah among them." Other parallels in Wlinsche, Neue Beitrage, p. 
218 (on this passage). 

46 It is possible that the lament over Jerusalem in Matt. 23:37-39 (Luke 13:34-35) 
could have been originally a part of the preceding quotation (from the "Sophia of God"?). 
Harnack, Spriiche und Reden Jesu, p. 119. The unexplainable logion in Matt. 23 :39=Luke 
13: 3 5 then perhaps should be understood as a farewell of Wisdom to Israel until the coming 
of the Messiah. This observation would serve very well to make clear how such transferrals 
could have taken place. Cf. with this logion now also the far-reaching religio-historical 
explanations of Reitzenstein, Das mandiiische Bllch des Herrn der Grosse (see above, p. 45, 
n. 39), pp. 41 ff. Here again I should like to reserve judgment. 

H On the confession of the "Son of the living God" which is inserted here, see below. 
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tion of Luke in which Jesus already at his first appearing plainly announces 

himself as the Messiah (4 : 16 ff.). In Luke 1 0 : 2 3 -2 4 the pronouncement 

of the disciples' blessedness because they see what prophets and kings have. r 

yearned to behold is clearly connected to the beholding of the person of 

Jesus, while in Matthew, in a context which to be sure is similarly secondary, 

the same words are uttered in connection with the mysteries of the kingdom 
of God.48 I , 

(! ! 

Finally, Matthew like Luke in a series of passages has already made the 

kingdom of God into a kingdom of Jesus (of the Son of Man, vide supra, 

p. 47), quite contrary to the original intention of Jesus. To this group 

belong the passages Matt. 13:41; 16:28; 20:21; Luke 22:29-30; 23:42.49 

Perhaps it is also theological reflection that in the Gospels as we presently 

have them Jesus indeed speaks of my Father, your Father, the Father, but 

never of «our" Father. Of course the Gospel of Mark hardly comes into 

consideration here. Here the name "Father" in general is very rare,50 and 

the usage which most of all comes into consideration here, 6 TI'aT~p ujlWV 

6 EV TOle; oupavole;, is found only one single time, Mark 11 :25 (11 :26 only 

in mss.), in a passage which looks almost like an interpolation from Matthew. 

In the Logia, the (Cyour Father" (in heaven) appears already to have existed 

here and there: Matt. 5:48==Luke 6:36; Matt. 6:32==Luke 12:30; Matt. , 

7:11==Luke 11:13 (to be sure, 6 TTaT~p 6 E£ oupavou).51 But that usage 

still is carried through with evident reflection only in Matthew's Gospel 

(and then later in the Gospel of John). Apart from the Logia passages, Luke 

has the (Cyour Father" only one time, in 12:30.52 

Only at this point can we take up the investigation of the designation of 

Jesus as 6 UICe; TOU eEOU which we postponed in the preceding chapter. 

According to the older gospel tradition it is found in the mouth of Jesus 

'8 Still the logion-saying in Matt. 12:41-42=Luke 11:31-32 about the "greater than 
Jonah, greater than Solomon" originally could have had a general reference. to the preach
ing of the kingdom of God. Only through the secondary connecting of the words with the 
meaning of the sign of Jonah has the personal reference become a necessity here. 

49 Cf. John 18:36; I Cor. 15:24; Col. 1:13; Eph. 5:5; II Tim. 4:1; Rev. 1:9; 11:15; 
II Pet. 1: 11. 

50 And in fact almost wholly in demonstrably secondary connections, Mark 8: 3 8; 13: 3 2; 
the prayer in Gethsemane should be included here, too (14:36). 

51 In this passage the "your heavenly Father" naturally is given since Jesus here con
trasts earthly fathers with the heavenly Father. For this reason also no conclusion about 
the "self-consciousness" of Jesus is to be drawn from the words, "If ye then, being evil." 

52 The "(Our) Father" explicitly appears in both evangelists, Matt. 6:9 and Luke 
11 :2, as a prayer which the disciples are to utter. One wonders whether the evangelists 
intended already thereby to indicate that Jesus did not include himself in this prayer. 
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most rarely. In the Gospel of Mark it appears only one time in the eschato

logical clause in 13: 3 2, which is appended to a logion which certainly stems 

from the community theology (vide supra, pp. 81-82); and in the parable 

of the vineyard keepers, which in the present form is not genuine (see pp. 

80-81), it is interpreted by means of the contrast between servants and Son. 

Besides this we have in the Logia the one saying in Matt. 11 : 27==Luke 

10:22. We have already discussed the critical reservations which are opposed 

to the genuineness of this logion. The observation how seldom the title Son 

(of God) in still somewhat older tradition appears in the mouth of Jesus 

is suited for providing new confirmation of those individual studies. 

In the context here another question interests us, namely whether 

this title (alongside the other 6 UtOe; TOO O:V8pc.0TTOU) was customarily used 

in the primitive community. At first glance it appears that this assumption 

must be made. In the temptation narrative even in the source common to 

Matthew and Luke (logion) the devil twice addresses Jesus with "Son of 

God." And most of all, the title plays a rather dominant role in the Gospel 

of Marle It dominates the account of the baptism of Jesus (as it after all 

dominates the temptation narrative in Matthew's and Luke's common 

source), and also climaxes the temptation narrative in the cry "This is my 

Son"; the demon-possessed address Jesus as Son of God (3:11; 5:7); the 

question of the high priest in the trial is whether Jesus is the Christ, the 

Son of the Most High God, and at the end the heathen centurion confesses 

the Son of God (15: 39). The superscription of the Gospel in most manu

scripts says, not improperly: The Gospel of Jesus Christ, the Son of God. 

In the light of this therefore, it seems that we may conclude with some 

certainty that 6 Utoe; TOO 8£00 was a messianic title familiar to the first 

community of Jesus' disciples. Still, strong reservations are raised against 

this conclusion. 

In the first place Dalman53 has already drawn attention to the fact that 

in the later Jewish literature the title UtOe; 8£00 can hardly be demonstrated. 

In the discussion with Dalman I was able, still in the second edition of my 

Religion des ]udentu1ns (pp. 261-62), to point particularly to IV Ezra 

13 :32, 37, 52; 14:9 as witnesses for the use of this messianic title. But 

now it has been established that in all the passages we are not to read 

UtOS 8£00 but rather nate; 8£00, in the sense of 'ebedh Yahweh. 54 In this 

53 Words of JeS1lS, p. 269. 

54 See the new edition by Violet. The Latin (d. the Syriac) translation reads filius; 
on the other hand, the Arabic (and once the Ethiopic also) refers back to the Greek rrol<;; 
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Dalman is in fact correct; the use of 6 UICe; TOO 8EOO in the sense of the 

messianic title in the later Jewish literature is not provable. And his suspicion 

is further confirmed by an explicit testimony of Origen. Origen objects 

to the way in which Celsus has the Jew whom he introduces as an opponent 

of the Christians to speak; a Jew would not say: chi Trpo<i>~Tlle; TIe; ETTrEV 
~;EIV 8EOO UIOV, but rather OTt ~;EI 6 XpIO"TCe; TOO 8mO (1. 49). 

One could object that here an argU1nentum e silentio of an accidental 

character has been too heavily exploited. But the observation has a still more 

profound reason. For upon closer reflection we see plainly that the title "the 

Son of God" does not at all fit in with the sensitivities of Old Testament 
'; 

piety. It has a much too mythical ring which stands in contradiction with 

the rigid m'onotheism of the Old Testament. When in the Old Testament 

simply "sons of God" are the topic, supra-terrestrial being are meant there

by, and it is an echo of the primitive mythical outlook which has already 

become wholly alien to later Judaism. It is characteristic that the LXX 

almost everywhere in such a case translates it with aYYE"ol 8EOO.55 In 

lofty and figurative discourse Israel is given (in the salutation) the honorific 

title "Son (of God) ," 56 and the Israelites "Sons of God," 57 but the cases 

are seldom. Never does the designation occur in a simple narrative. It is' 

especially characteristic that even the king or the messianic ruler never 

receives the solemn title "the Son of God" in the Old Testament. In the 

address in Ps. 2:7 it does say: "Thou· art my son, this day have I begotten 

thee." Or it is said of the king in Ps. 89:26: "He will call to me, my father 
I ,I ! ,I:: I ' 

art thou" (d. II Sam. 7:14); But if the "kiss the Son" in Ps. 2:12 actually 

stands assured in the text, then this objective use of the title would be 

unique in the entire Old Testament. However it is probably now generally 

conceded that here we have to do with a corrupted text. It is, in fact, a long 

way from the lofty poetic address "Thou art my Son" to the simple title 

(puer). The redactional work of the editor already becomes most clearly evident in 7:28: 
Latin filius melts ]eStts; Syriac filius meus Messias; Ethiopic Messias meus; Armenian Messias 
Dei; Arabic 2 Messias. In 7:29 the Ethiopic reads "my servant the Messiah." A confirmation 
of "my servant" which is probably to be presupposed throughout is afforded by the related 
Syriac Baruch Apocalyp~e 70.9, "my servant the Messiah." On the passage Ethiopic Enoch 
105.2, d. Religion des Judentu111s, 2nd ed., p. 261. 

55 cf. Gen. 6:2; Job 1:6; 2:1; Dan. 3:25, 28 (LXX 3:92, 95), here everywhere 
aYYEAol aEOU. Exceptions in Ps. 29 (28) :1; 89 (90) :7; also Ps. 81 (82) :6: uiol Ut!JIo-TOU. 

50 E.g., Exod. 4:22 (Israel is my firstborn son). Has. 11:1 (but textually not assured; 
LXX E£ AiyurrTou J.lETEK6:AEcra Ta TEKva athou. Jer. 31:19 (Is Ephraim my dear son?). 

57 Deut. 14:1 (You are sons of Yahweh, your God). [In 32:5 the text appears to be 
corrupted. LXX OUK aUTc!l TEKva (not uiol)]. Mal. 1 :6. But d. further Ps. Sol. 17.27 
yvwo-ETal yap aUTou<; (the pious Israelites), OTl rr6:vTE<; uiol SEOU dO-IV aUTCilv. 
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"the Son." And here we see quite clearly the limits which are never over

stepped by Old Testament piety. From this point now it becomes also all 

the more clear how alien within the Old Testament milieu is the portrayal, 

already discussed (p. 87), of the pious person (s) in Wisd. Sol. 2: 13 ff. 

When in this passage it is offered as a characteristic of the pious simply that 

Kat TIal8a Kuplou EaUTOV 6VOlJa~Et .•. o:r\'a~OVEuETat TIaTEpa SEOV .•. 

EI yap EO"Ttv 6 8IKatOC; ulOC;; SEOO, in my judgment the entering of a new 

mysterious element into Jewish piety is clearly discernible. 58 

Once again I shall take up the main theme. It is now clear of what great 

importance is the observation that the whole of later Jewish apocalypticism 

was unacquainted with the messianic title "Son of God." We now see that 

this was no accident but rather is grounded in the nature of Israelite-Jewish 

piety. If this is so, it demonstrates the legitimacy of our critical question 

whether we may ascribe the creation of this title already to the Palestinian 

primitive community. The question is not easy to answer, and I confess that 

here I have wavered and still waver. In my discussion with W ernIe, 59 who 

has referred me to the double occurrence of the title within the temptation 

narrative in the source common to Matthew and Luke, I have at one time 

considered the possibility that here we could be faced with a new creation 

of the primitive community in dependence upon the well-known messiani.c 

passages (Pss. 2:7, 89:27). More recently Wetter60 has taught me that at 

least the messianic ideal which is opposed as a false one in the second (or 

third) temptation becomes comprehensible precisely in the Hellenistic milieu. 

The notion that the Messiah must prove his sonship to God or his deity by 

means of a miracle of flight indeed plays the leading role in the Simon 

Magus tradition.61 When Jesus here rejects the temptation to venture such 

a miraculous flight as the chosen Son of God, this could point to a dispute 

of the community of Jesus' disciples with the Simon Magus sect and the 

I' ideal of th~ir redeemer-h~ro. I would add to this the fact that among the 

~' (~,-,,:"/-l '/';mlrades'~hi~h ar{~;~~i'buted to Simon in the Pseudo-Clementines Hom. 

'I" 
II, 32 (d. Rec. IV, 9), the changing of stones into bread is told (EK AIScuv 

I \. ,- oJ ( 

,'I apTouc; TIO tEl).' And Wetter righ tl y brings out that in the third (or second) 
! l' ·1 

temptation, which alone can be understood as a dispute with the Jewish 

58 Cf. also the specifically Hellenistic sentiment in 2:23, <hi 6 ee:OC; EKTlae:v TOV ave pc.:>_ 
'ITOV E'IT' o:q>eapalq: Kat e:iKova T~C; i810T1")TOC; E'IToIl']ae:v mhov. 

59 Wernle, "Jesus und Paulus," ZThK XXV (1915), p. 13, and Bousset, Jestts der Herr 
(1916), pp. 4-5. 

60 Wetter, Der Sohn Gottes (1916), pp. 139-40. 
61 Wetter, pp. 102-3, 87. 
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messianic milieu, even the title ule<;; TaU SEOU is lacking. Accordingly Wernle's 

proof appears to me to lose its compelling force. 

On the other hand, of course, in the Gospel of Mark, as was brought 

out earlier, the title appears already to have such a secure place that in fact 

it is difficult to assume that it was not already at home in the Palestinian 

primitive community. Nevertheless here also a series of reservations arise. 

The confessions of the demon-possessed to the Son of God probably stem 

from the special theory of the messianic secret, whose originator will have: ' 

been the evangelist Mark himself. 62 In the question of the high priest the 

superfluous and, in the mouth of the high priest, utterly impossible addition, 

"the Son of-the Most High God," could likewise ~~Ian ~;n~mentati~n of the 

evangelist's last editing, who introduced the title here just as Matt. 16: 16 63 

added the 6 vle<;; TaU SEOU TaU ~WVTOt;; to the simple 6 XpIO"T6<;; of Mark 

8:29. Luke on the other hand (22:66 if.) with his characteristic separation 

of the question of the XpIO"T6<;; and that of the ule<;; TaU SEOU perhaps stilJ 

points to the more nearly original tradition. Finally, when the Gospel of 

Mark places in the mouth of the Gentile captain the confession of the Son 

of God, still the ulet;; TaU SEOU here cannot be understood in the sense of a 

confession to the Jewish Messiah. Instead, we see clearly that for the 

evangelist [6] ulee; TaU SEOU was here the great formula in which the 

nature of Jesus Christ was summarized for the faith of the Gentile Christian 

community. 

There remains as a fixed bit of material the twice-occurring voice of God 

at the baptism and in the transfiguration scene: "Thou art my Son"

"This is my Son." And even though the legendary (mythical) character of 

both stories is plainly evident, still it can hardly be disputed that in their 

essential contents64 these already were in circulation in the Palestinian 

primitive community. Both have in the present structure of Mark's Gospel 

a dominant position and will surely have exerted the most lively influence 

upon the imagination of the primitive community. Nevertheless, we must 

here emphasize that it is still a long way from the form of address which 

we have before us here to the title 6 ule<;; TaU SEOU, a way which Old 

Testament piety has not traversed. May we, without further ado, assume 

that already the first community of Jesus' disciples had taken the daring 

62 One should observe that Mark 1 :24 still offers the general 6 aylO<; TOU SEOU. Cf. 
John 6:69. 

63 Matt. has also inserted the ~itle in 14:33 and 27:40. 
6' Yet d. here the conjecture, further discussed below (p. 97, n.70) as to the original 

wording of the baptismal utterance. 
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step and had creatively formed the title ((the Son of God," which the Old 

Testament and the messianic faith of late Judaism did not know, out of 

Old Testament beginnings (Ps. 2:7) and the tradition about Jesus' baptism 

and transfiguration? Or did this title ultimately develop first on Greek 

soil, in the Greek language? 

For the answering of this question some further points of contact come 

into consideration. We only mention the fact that the book of Acts has the 

title ttSon of God" only one single time, namely where it characterizes the 

preaching of Paul in a comprehensive way (9: 2 0) .65 But we must especially 

emphasize that the earliest community usage yields still another title which 

would conflict with that of the uice; 9£00, namely 'TT'cx'i'e; 9£0066 or 'ebedb 

Yabweh. This term, which would at once suggest an early influencing of 

primitive Christian messianology by Deutero-Isaiah, is found within our 

gospel literature of course only in one passage in a quotation borrowed from 

Isa. 42:1:if. (Matt. 12:18). But it is demonstrable in a series of the earliest 

liturgical fragments of primitive Christianity, thus in the hymn of the 

community in Acts 4:27,30 (cf. 3:13,26); in the Lord's Supper prayers 

of the Didache (9:2-3, 10:2-3); in the great Roman community prayer 

in I Clem. 59.2, 3, 4; in the prayer in the Martyrdom of Polycarp (14:1, 

3; d. 20:2), which perhaps is dependent upon the primitive Christian 

liturgy.67 Indeed in the bishop's prayer of the eighth book of the Constitutions 

(chap. 5) the concluding doxology runs: 810: TOO aYlou TIcx186e; O"ou 'j 1'']0"00 
XPIO"TOO TOO 9£00 KCXI (Jc.vT~pOe; ~jJ&V.68 Further, it is important that the 

65 Cf. somewhat further Acts 13:33. In addition, the title uio<;; is lacking also in James 
and in I Peter. In the book of Revelation it is found only in 2: 18. 

06 Wernle, "Jesus und Paulus," p. 13, has raised against me the objection that this 
observation does not mean much, since '!Tal<;; can also mean ulo<;; and is simply equivalent 
in meaning to ulo<;;. This is true in general for the purely Greek language area (cf. further 
Wisd. Sol. 2.13 '!Tal<;;=2.18 ulo<;;), but not in the Palestinian language area. For here '!Tal<;; 
aEOO (KUPIOU) is just a translation of 'ebedh Yahl//eh. 

67 Still a number of important passages should be cited here: in Diognetus 8.9; 9.1; 
Barnabas 6.1; 9.2, thi; title appears in two Old Testament passages which have suffered 
a Christian interpolation. Celsus (Origen, Contra Cels. VII, 9) is acquainted with Chris
tian (?) prophets who in ecstasy cry out tyw 6 aEO<;; EIIlI II aEOU '!TalC; II '!TvEOlla aEIOV (cf. 
with this Corp. Herm. XIII, 14 0EO<;; '!TEq>uKac; Kal aEOO '!TalC;; d. XIII, 2, 4). Magical 
papyrus (Wessely) from the fourth century, XplaToC;=fJyaiTIlllEvoC; '!TalC; (cf. with thi£ 
Schermann, Griech. Zattberpapyri, TV XXXIV, 3). Docetists in Hippolytus, Philosophumena 
(ed. Duncker, p. 420.51), 6 IlOVOYEV~<;; '!TalC;. Acta Pauli et Thecl. 17.24. Acta Justini 2. 

Athenagoras 12, Tl C; TJ TOU '!TatOo<;; TOV '!TaTEpa Evcual C;. Celsus (Origen, Contra Cels. I, 
67; II, 9), acuTf\pa VOIlIl;0IlEVOV Kal aEOU TOO IlEYlaTou '!Taloa. V, 2, aEOC; IlEV Kal aEOO 
'!Tal<;; oUOE1<;; OUTE KaTf\AaEV OUTE KaTEAaOI. V, 52; VI, 42; VI, 74; VIII, 14; VII, 56, 
t130UAETO TJIlO:<;; 1l00Mov L 113uAAav avayopEOaal '!TalOa aEOO 11 'f 'laoOv. 

68 Cf. therewith the Epitome, OICx TOO '!Talooc; aou 'f'laoO XplaToO, and the Latin text 
of the so-called Egyptian Church Order, per puerum tuum jesum Christum (ed. Hauler, 
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title can be shown precisely in the tradition of later Jewish Christianity. 

Epiphanius judges (Haer. 29.7) concerning the so-called Ebionites: 

K'OTOYYEAAOUO"I TOV TOIJTOU rrol80 'lllO"OUV XPIO"TOV. In the fragments of a 

Nazarene exposition which Jerome reports in his commentary on Isaiah, it 

is said with a clear connection with Acts 3 :13-14: qui peccare faciebant 

homines in verbo dei, ut Chris tum dei /ilium (thus=:TToI8o) denegarent 

(on Isa. 29 :20-21), and qui consilio pessimo dei /ilium denegastis (on Isa. 

31:6-9).69 

But now these two observations, that the term rrole;; 8EOU has a firm 

place in liturgical usage in which very often the most ancient material of all 

is contained, and that on the other hand it can be shown to be Jewish 

Christian, secure a very high antiquity for the title. Indeed we must reckon 

with the possibility that the designation of Jesus as the Isaian Servant of 

God (in the messianic sense) can be traced back to the earliest community. 

From this then a new reservation against the antiquity of the title "Son of 

God" would be raised. For it cannot be denied that the two designations 

stand in particular tension with each other and will hardly have developed 

in the same milieu.70 

Here the investigation must, for the time being, be broken off. For now it 

is shown on the other hand that where the title "Son of God" comes to 

undisputed dominance, that is, in the area of popular conceptions in the 

Gentile Christian church and in that of the Pauline-Johannine Christology, 

there are bound up with it conceptions of a kind in part primitively mytho

logical, in part speculatively metaphysical; and these simply have nothing 

more to do with Jewish-primitive Christian messianology. And there 

pp. 104-5). If Schwartz (Schriften d. wissensch. Gesellsch. Strassburg VI, 38 ff.) is correct, 
we have here the Church Order of Hippolytus. This would coincide nicely with Hippolytus' 
Contra Noetum 5 (Lagarde 47.20), ou8£1<; Ei IJTJ IJovo<; 6 TIai<; Kal TEAEIO<; av9pc.mo<; 
Kal IJovo<; 8ITjYTjO"aIJEvo<; TTJV [3oUATJV TOU TIaTpo<; (d. further Lagarde 49.8, 10; 51.15). 

60 Cf. the passages in Schmidtke, Neue Fragmente ttnd Untersuchungen Ztt den juden
christlichen Evangelien, TU XXXVII, 1 (1911), 108-10, and with this p. 114 (also p. 64). 

70 Yet a conjecture may at least be indicated here. Could not the voice of God in the , 
baptismal account after all have been originally O"u ET 6 TIai<; IJOU 6 ayam]To<;, EV 0"01 
Eu86KTjO"a? The connection with Isa. 42: 1 then would be complete. Cf. the translation in 
Matt. 12:18 which differs from the LXX: 180u 6 TIai<; IJOU QV ~pETIO"a, 6 ayam]To<; IJOU, 
QV Eu8oKTjO"EV tl l\JUX~ IJOU. The epithet ayam]To<; IJOU in Mark 1: 11, like the other 6 
EKAEAEYIJEVO <; IJou in Luke 9:35 appears to point in this direction (d. TtyamHlEvo<; TIa7<; 
in the magical papyrus. Diognetus 8.9; ~yamlf.lEvo<; also in Barn. 3.6; 4.3, 8 and in numerous 
places in the Ascensio Jesaiae, the epithet of the "elect one" especially frequent in the 
similitudes of Enoch). The changing of TIai<; into ulo<; in the baptismal account in Mark 
then would signify the first step in the development which reached its culmination in the 
introduction of the total wording of Ps. 2:7. 

97 



KYRIOS CHRISTOS 

once more the question of the religio-historical origin of the designation 

will have to be discussed. 

II. Miracle. The faith of the community not only inserted into the tra

ditional picture of the life of Jesus the much stronger stress upon Jesus' 

person and upon the messianic idea. It also above all surrounded this picture 

with the nimbus of the miraculous. Here also we can still follow the de

velopment in part in its individual segments. We are still able to see clearly 

how the earliest tradition of Jesus' life was still relatively free from the 

miraculous. It is characteristic that the older part of the evangelical tradi

tion, as over against the narrative portion, was probably a collection of the 

words of the Lord (or a gospel consisting essentially of the Lord's words), 

in which miracle naturally played no role. At the most, here and there a 

catena of Logia was joined to a briefly told miracle story (e.g., the Beelzebub 

saying). Certainly when the Logia were collected there were many miracle 

legends of the life of Jesus already in circulation. But people did not consider 

these things to be the truly important and decisive matters. 

Moreover, it is striking that the passion narrative, apparently the earliest 

sketch of a part of the history of Jesus, has remained almost completely free 

of the miraculous. For the bizarre miracle of the blighted fig tree was probably 

a literary addition of the evangelist Mark and was inserted by him into a 

ready-made context.71 Otherwise, the miraculous figures only in two brief 

remarks in the narration, both of them inserted in the crucifixion scene: 

one about the ensuing darkness and one about the rending of the temple 

veil. 72 

Still more important is the observation that the historical tradition of 

Mark's Gospel is divided into two streams which flow side by side in almost 

total separation. Beside the teaching anecdote, which on the whole is almost 

lacking the miraculous, there stands the miracle story. Beside pieces in which 

the teaching and controversial sayings dominate stand others which are 

simply filled with miracles: 4:35-5 :43 and the parallel series of narratives 

which are grouped around the doublets of the miracles of feeding. Indeed 

even the narrative style appears here and there to change. For the observa-

71 Note the "nested" system in the narrative which appears here as so often and seems 
to be peculiar to Mark. The account interrupts the story of Jesus' appearance in the temple 
and is itself in turn broken apart. Luke does not know the narrative. 

72 But one should observe how Mark 15: 38 is inserted almost as a literary gloss in the 
context of 15:37, 39. 
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tions73 which have been made about the changes between a short, compressed, 

paradigmatic style of narrative and a more expansive, colorful, storylikc 

style in Mark's Gospel are divided almost wholly between these two ad

joining areas of the teaching anecdote and the miracle story. We can formu

late the state of affairs thus: There are narratives which in addition to a 

great miracle contain a logion of Jesus transcending the immediate situation 

and capturing the attention by reason of its general contents. This double 

point introduces a certain lack of unity and keeps the attention of the 

hearer unsettled. These narratives however form a rare exception and arouse 

the suspicion that they are a later composition (or reworking). A good 

example is offered by the pericope of the healing of the lame man, in which 

the powerful logion about the right of the Son of Man to forgive sins is 

joined with the miracle. And precisely in this narrative we already (p. 40) 

have had to assume, for other reasons, a profound (dogmatic) reworking. 

A good example is offered also by the pericopes which deal with Jesus' healing 

on the Sabbath: Mark 3:1-6 (and par.), Luke 13:10-17; 14:1-6. A com

parison of these stories with one another shows how here three different 

great miracles (the healing of the withered hand, of the crippled woman, 

and of the man suffering from dropsy) have been fitted to one and the 

same logion of Jesus (or to a series of such). The original tradition must 

have reported about Jesus' healing on the Sabbath only in quite general 

terms and in the same terms connected the controversial utterance with the 

account. Perhaps the two narratives of the centurion of Capernaum (the 

sole miracle story which only Matt. and Luke have in common) and the 

Syrophoenician woman may also be placed here. They obviously belong in 

the series of didactic narratives and yet both are climaxed with the great 

miracle of healing performed at a distance. It is nonetheless noteworthy that 

in the gospel account such miracles performed at a distance are described 

only in cases where Jesus is dealing with Gentiles. Would it be too daring 

to suppose that at ~me time both narratives told that Jesus had gone into 

the house of Gentiles in order to give help? The reworking74 then would 

have eliminated the offense and introduced the great miracle. 

Thus the streams are ever more clearly separated, and we can indeed 

observe how in the miracle narratives a special (and naturally a later) 

73 Cf. Wendling, Die Entstehung des Markus-Evangeliums, 1908, and M. Dibelius, Die 
Formgeschichte des Evangeliu111s, 1919. 

U One should observe how in the pericope of the centurion of Capernaum just at the 
end the witnesses completely diverge. 
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stratum of tradition of the life of Jesus is present. But of course very early 

the conviction must have arisen in the community of his disciples that the 

miracles of Jesus belonged to the most important portion of his life.75 The 

historical reality of this life itself, in fact, affords a certain point of contact. 

For it cannot be denied that in his lifetime Jesus exercised the gift of healing 

the sick, and that healing the sick and «driving out the demons" belonged 

to the characteristic traits of his itinerant life. On the other hand, there 

was also at work the dogmatic conviction that miracles belonged to the 

imminence of the kingdom of God proclaimed by Jesus and were its most 

certain witnesses.76 Thus the tradition of the life of Jesus plunged deep into 

the really miraculous and therewith went far beyond the simple healing 

and expelling of demons by Jesus. 

On the question about the emergence77 of the miracle reports of the life of 

Jesus, one will do well not to work too much with Old Testament prototypes 

and reflections of Old Testament narratives. I shall later show that here and 

there the Old Testament has influenced the narrative of Jesus' life, that 

the proof from prophecy has created some history. But one will not do 

justice to the popular miracle fiction with this assumption alone; this miracle 

fiction does not bear a scribal character. Instead, the fabrication of miracles 

in the life of Jesus probably took place as such a procedure usually takes 

place. People transferred to Jesus all sorts of stories which were current 

about this or that wonderworker and decorated gospel narratives that were 

already at hand with current miraculous motifs. Proof of the latter is most 

easily adduced. That the healed sick man is brought on a bed (a litter) and 

75 Cf. the characteristic summary of Jesus' activity in Acts 10:38 (healings, expulsion 
of demons) and heightened in 2:22: 5UVCq..lEIC;, TEpaTa, O"TJIJEla. 

76 Cf. Matt. 12:28=Luke 11:20; Matt. 11:2-6=Luke 7:18-23; Matt. 11:20-24= 
Luke 10:13-15. For the attitude of the community these sayings are at any rate characteristic. 
Some of them of course, in spite of Mark 8:11-12, may go back to Jesus, a question which 
cannot be decided here. Some question marks may be permitted. Matt. 12:28=Luke 11:20 
(Jesus' expulsion of the demons an indication of the imminence of the kingdom of God) 
stands in sharp contrast of attitude to Matt. 12 :27 (Luke 11: 19). The answer to the 
envoys from the Baptist cannot stem from Jesus in the form in which we have it. More
over, d. with this logion an interesting Mandaean parallel and on this the comments of 
Reitzenstein, Das 111andiiische Buch des Herrn der Grosse (see above, p. 45, n. 39), p. 60. 
The situation in which Jesus spoke the woes against Capernaum, Chorazin, and Bethsaida 
is not clear. We learn nothing elsewhere of a final break with these places for his work 
such as these words presuppose. Perhaps the woes reflect the break of the primitive com
munity with its Galilean home. They are preserved in the Logia within the missionary ad
dress which also contains many other late elements. 

77 The prehistory in Matthew and Luke should not at all be adduced in this connection. 
It apparently belongs to non-Palestinian territory, at least as far as the central legend of 
the miraculous birth is concerned. 
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then immediately gets up and walks, even takes his bed on his shoulders 

and carries it home;78 that the physician who brings healing appears at the 

head of the bed; that the physician meets the bier on which the dead is 

borne;79 that the futility of the efforts of the physicians is stressed before 

the wonderworker comes and heals; 80 that the suddenness of the accom

plishment of the miracle81 and its extraordinariness82 are emphasized; all 

these are migratory motifs which are also utilized in the narratives of the 

life of Jesus. Moreover, it is worthy of note that we can still demonstrate 

from profane sources how a story of the identification of an apparent death 

by a famous physician is transformed in later sources into the miracle of 

an awakening of the dead.83 That at the prayer of a pious person in the ship 

a mighty storm is suddenly calmed is a migratory Jewish legend. It is told 

of Rabbi Gamaliel II (Baba mezia 5 9b) as well as of an anonymous Jewish 

boy (jer. Berachoth IX, 1) .84 In the Gospels it appears before us somewhat 

more highly stylized: Jesus threateningly commands storm and sea, and 

adjures the latter as one adjures a demon! A parallel to the walking on the 

sea is found in Lucian, Philopseudes 13.85 So also other narratives may have 

migrated over into the life of Jesus, even where definite proof is lacking 

and we are left to conjectures. The clearest case is that of the story about 

the Gadarene demoniac, which judged by its level as a whole appears at 

first glance as an alien element in the gospel history. What we have here is 

an amusing story of poor deluded devils who against their wills do what 

they most earnestly wish to avoid doing. Such a little story was told of 

some expeller of demons and then was transferred to Jesus. Even the place 

name of Gadara or Gerasa may have been attached originally to this itinerant 

story. Perhaps it occasioned the account of Jesus' journey to the east shore 

of the Sea of Galilee. But even then the information as to place takes on 

78 Cf. Weinreich, Antike Hei/llngs1V1tnder, pp. 173-74. Lucian, Philopseudes 11: "And 
Midas took his bed on which he had lain and hurried forth and went to the fields." 

79 The famed physician Asclepiades meets a funeral procession and discovers life in the 
body of the one who is apparently dead: Pliny, hist. nat. VII, 124; Celsus II, 6; Weinreich, 
p. 173. 

80 Weinreich, p. 195. 
81 Ibid., p. 197. 
82 Ibid., p. 198. 
83 See above, n.79: The same story which is found in Pliny and Celsus in its original 

form is told by Apuleius, Flor. 19, as an absolute miracle. Asclepiades awakens the dead: 
"confestim sPiritll1n recreavit." 

84. Fiebig, Jiidische Wllndergeschichten des mutestamentlichen Zeitalters, pp. 33, 61. 
85 lowe the reference to ]. Weiss, RGG, first ed., III, 2188. Cf. in general the statements 

by Weiss about the style of the miracle narratives. 

101 



KYRIOS CHRIST OS 

its difficulties and has impelled copyists and exegetes to make all sorts of 

conjectures. Jesus never traveled either to Gadara or to Gerasa. 

Similarly the narrative of Jesus' transfiguration appears, in terms of its 

total style, as a foreign element in the gospel narrative. If the story just 

discussed lies beneath the gospel's level, this one lies, as it were, above it. 

Even the gospel accounts of the appearances of the resurrected One have 

not thus elevated the figure of Jesus into the purely spiritual and supernatural 

as is done here. We note especially the expression IlETEIlOP<!>w9T'}. The clothes 

which glisten indescribably are the attribute of a supra-terrestrial being. 

Moreover there are in the narrative some rudimentary elements which still 

are not understood. Among these is the mention of the two men who appear 

beside Jesus and who obviously quite artificially and without more specific 

reason are identified as Elijah and Moses. To this category also belongs the 

utterly unexplainable cry of Peter: «It is good to be here; let us build three 

tabernacles here." What can have served here originally as the prototype of 

the gospel narrative? Some theophany on a high mountain in which three 

divine figures appeared? And is the building of tabernacles perhaps to be 

connected with the preparation of a place (a tent) for the appearing deity? 86 

In this connection still another great miracle, which to be sure belongs 

to the Johannine account, may be mentioned, because with it we do not 

have to stop with simple conjecture and with reasons of internal probability. 

I refer to the miracle of the wedding at Cana. This miracle with its style 

also actually fails to fit into the gospel narrative. When people again and 

again have taken offense at this story from the side of asceticism and 

opposition to alcohol, and have tried to eliminate it through all sorts of 

reinterpretations, they have not been so far wrong. There is a demonstrable 

parallel to this miracle from the cult of Dionysos, which can be traced 

86 In Mark's Gospel the transfiguration miracle appears to be inserted into an older 
literary context. Mark 9:11-13 (the question about Elias) follows closely the logion in 
Mark 9: 1. Those parts of Mark's Gospel in which the three disciples Peter, James, and 
John playa role belong in general to the secondary stratum of the evangelical tradition; 
d. 5 :37 (raising of Jairus' daughter) and 13:3 (introduction to the following apocalypse). 
The same must be true of the depicting of the scene in GethSemane in 14:33. Secondary 
tradition has a tendency to conceal itself behind prominent names. Cf. further the little 
secondary pericope in which John again appears as spokesman in Mark 9:38. We may further 
refer to the possibility that in the transfiguration scene there could be present an appear
ance of the resurrected One which has been back-dated into the life of Jesus. The introduc
tory scene of Pis tis Sophia is sketched on the basis of our narrative, but here it has be
come a transfiguration of the resurrected One by means of the garment of light which was 
sent to him from heaven. Also to be noted is the motif that the manifestation takes place 
on the mountain (d. Matt. 28:16). 
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back into the New Testament period. On the island of Andros, so it is told, 

a temple fountain of Dionysos is said to have flowed with wine instead of 

water all year long. A similar thing is told of the sacred place of Dionysos 

in Teos. In Elis on the eve of the beginning festival, in the presence of 

prominent men people used to place three empty jugs in the sacred place of 

Dionysos j then the doors were locked, and the next morning they found 

the jugs filled with wine. Here, we may surmise, is the genesis of the wine 

miracle of Canal People set the epiphany of the new God over against the 

epiphany of the god Dionysos and its miracle: And he revealed his glory 

and his disciples believed on him.87 

Perhaps in a similar way the emergence of the legend of the feeding of 

the five thousand may be illuminated. It bears similar characteristics of style. 

The modest parallels of the Old Testament (II Kings 4:42-44) and the echo 

of the Christian celebration of the supper do not suffice to account for the 

development of this story. Here again a cultic myth may be present. A 

god rules over his own, reveals his glory and bestows his gifts.88 

Thus did the community of Jesus' disciples fictionalize and surround the 

picture of Jesus with the glitter of the miraculous. Or, otherwise expressed, 

the personal image of Jesus begins to work with magnetic power and to draw 

to itself all possible materials and narratives which were at hand in his 

environment. But even where they are quite alien in character, the high 

power of gospel fabrication so amalgamated them that this process is recog

nizable only to the more discerning eye. 

But most of all in this connection we still have to direct our attention 

to the supernatural climax which the presentation of the close of Jesus' life 

has maintained by means of the legends of the empty tomb and of the bodily 

resurrection of Jesus. 

A series of clues points to the fact that the dogma of the bodily resurrec

tion and a definite reflection about the whereabouts of Jesus' body were at 

first alien to the faith of the first community in the exalted Lord. Indeed, 

87 Cf. Pliny, hist. nat. II, 103 (XXXI, 13); Diodorus III, 66; Pausanias VI, 26.1-2; 
Athenaios I, 61. Nilsson, Griechische Feste, pp. 291-93. It is highly significant that January 
5 (or more precisely the night of January 5/6) is given as the date of the beginning of 
this festival of Dionysos, i.e. the date of the early Christian festival of Epiphany, and that 
already in the early Christian liturgy the sixth of January also was recognized as the 
anniversary of the wedding at Cana. I intend to deal with this further in its larger con
text in a special essay. 

88 Perhaps one could make some advance here if one should pose the question of where 
else in the cultus of a deity bread and fish played a role as sacred food. Cf. the Abercius 
inscription and D5lger, 'I X9uC;, p. 147: Brot und Fisch im KuIt der Taanit. 
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if we were correct in the surmise which we have already (p. 59) discussed 

among others, about the development of the interval of three days out of the 

assumption that the soul tarries with the body for three days, then that would 

lead to the conception of an independent continuing life of the soul without 

the body. The word of Jesus to the thief (Luke 23 :43): "This day you will 

be with me in Paradise," 89 which of course belongs to a later tradition, 

seems to point in the same direction. Moreover, it is not easy to answer the 

question how Paul conceived of the resurrection in general and the resurrec

tion of Jesus in particular. That he could have thought of a resurrection 

of «this" body which is laid in the earth is (even for the resurrection of 

Jesus) ruled out by I Cor. 15:50. The figure which he chose of the "naked" 

grain of wheat which is laid in the earth (I Cor. 15:36-37) may not be 

somehow interpreted in the sense of an organic springing forth of the new 

body out of the old one. For the apostle a miracle is performed here, and 

he clearly holds fast only to the two ideas, that the old body must pass 

away and that God gives a new body by means of a miracle. Only with 

such a view is compatible the fact that in another passage (II Cor. 5: 1) 

the apostle conceives of the new body as already present with God in 

heaven.9o If we wished to take it strictly, we should have to say that accord

ing to Paul actually nothing arises out of the grave; and it is only to be 

regarded as the preservation of a traditional word when Paul speaks of resur

rection and even of a making alive (awakening) of our mortal body (Rom. 

8: 11), somewhat as we still speak naturally of the sun's rising and setting. 

But Paul will surely have conceived of the "resurrection" of Christ after 

the analogy of the general resurrection. And thus we could conceive that 

the apostle could be fully convinced of the (pneumatic) bodily reality of 

the exalted Christ without in any way reflecting about the fate of the 

sarkic body of Jesus. In the most detailed passage in which Paul describes 

the being and essence of Christ from his preexistence down to his final 

exalt a tion, Phi!. 2: 6 :If., he does not mention the resurrec tion at all, but 

only the exaltation.91 

89 Of course it would be possible that Paradise should be taken as a status intermedius 
(still in the underworld). The same question arises again in the Lazarus pericope. 

90 However one might otherwise interpret the passage, this clearly expressed conviction 
cannot be explained away. It matches the conception in the Ascensio Jesaiae IX, 1-2, 9-13, of 
the clothes (bodies) of the pious which are in heaven; d. also the Slavonic Enoch (ed. 
Bonwetsch) 22.8 if. Bousset, Religion des judel1tulIls, 2nd ed., p. 319. 

91 Thus also in the Gospel of John the uljJ(JJ9~vOI of Jesus is found emphasized exclusively. 
Once in an obviously secondary addition EK VEKPCJV &va(JT~vOI (20:9). Similarly in 2:22 
{hE oov JiYEp911 EK VEKPCJV appears to be an addition; d. further in the appended chapter, 
21:14. 
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Neither should the primitive community be assumed, without further 

ado, to have imagined a personal continuing life of Jesus only under the 

assumption that Jesus had arisen out of the tomb with his body. The concep

tion of the resurrection of the flesh is indeed in the Jewish-Palestinian escha

tology of the time of Jesus on the way to dominance, but it did not by 

any means completely achieve this dominance. We may assume that the 

conceptions and imaginations in this area were still in an extremely lively 

and fluid state. 

Thus also the rise and growth of the legend along with the ultimate 

miracle of the empty tomb may still be traced out within our gospel litera

ture, without our laying claim to the argument1t1n e silentio of the Pauline 

resurrection account (I Cor. 15). In fact it appears probable that the story 

of the women at the empty tomb at one time circulated by itself and was 

first artificially connected by Mark with the kernel of the passion narrative, 

which originally ended with the burial. Of decisive significance92 here is the 

point that the women first come to the grave to anoint the body of Jesus 

on Sunday (the third day). With the climatic conditions of the Near East 

this is so utterly inconceivable93 that we are compelled to assume the entire 

structure of this narrative was not sketched as a unity, but that a compiler 

has painstakingly bound together traditions of diverse origins. The point 

that the women came to the tomb to anoint the body of Jesus belonged to a 

separate tradition which was first connected by Mark to the older presenta

tion of the passion narrative and is squeezed into the order of a chronology 

(day of death on the lTapacrKEu6, resurrection on the IJI~ TWV cra1313<lTc.vv) 94 

to which it did not at all fit. 

Other observations confirm this judgment. For all that, it remains curious 

that the thought of the crucial hindrance to their plan to anoint the body 

92 On the following, d. E. Schwartz, "Osterbetrachtungen," in ZNW VII (1906), 1-33. 
93 It is noteworthy that Matt. 28:1 has again removed this feature and that the writer 

of the Fourth Gospel pretty clearly offers a polemic against it in 19:39-40. Moreover, the 
interpretation which the story of the anointing at Bethany has already found in Mark 
14:8 (TrPOEAaI3Ev l-lupfUaI TO UWI-lO: I-l0U Eie; TOV EVTaq>laul-lov) stands in a certain tension 
with the above motif. 

9~ On the possibility that this dating of the death and the resurrection likewise belongs 
:first to the tradition, see above, pp. 59-60. Schwartz, "Osterbetrachtungen," p. 31, correctly 
points out that in the older account in Mark 15 :42 about the burial the datum ETrE! ilv 
TrapaUKEu~ is inserted altogether inorganically (Luke 23:54 smooths out the account; in 
Matt. the datum stands in another place in 27:62; only in the later legends of the Gospel 
of Peter vs. 5 [vss. 23, 24] and John 19:31, 42, does the explanation of the hasty burial 
of Jesus have its fixed place). There remains the possibility that it was the evangelist Mark 
who first inserted the Pauline TT.l TpLTT.l TJI-lEPC;X: into the historical presentation of the life 
of Jesus. 
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of Jesus, the stone before the door of the tomb, occurred to the women 

who hurried to the tomb only on the way there. The stone before the door 

of the tomb belonged to the most ancient tradition. Once again in this 

passage a seam is clearly visible. Further, the composite character of Mark's 

Gospel is plainly shown in the outline of the concluding story. In prepara

tory fashion the "women" are already introduced before the burial, at the 

cross .of Jesus (15 :40-41). Then they emerge again only at the end of the 

story of the burial, in which they play no role (15 :47). This is the well

known nested style of composition with which the evangelist Mark works 

and connects sources of varied origins. Under this presupposition also the 

enigma of the abrupt and inartistic ending of Mark's Gospel with the 

Ecpof300VTO yap, which is so little in harmony with the entire pattern of 

the older passion narrative, which is artistic to a high degree, is solved. 

Here Mark was tied to the traditional material; the appearance of the resur

rected One to his disciples still was not available to him as historical narra

tive but as simple kerygma. The above-mentioned concluding verse of the 

narrative, "And they told no one, for they were afraid," is furthermore of 

completely obvious tendency. It is supposed to give an answer to the ques

tion why the story of the women at the empty tomb remained unknown 

for so long.95 Thus it remains to be shown that the legend of the women 

at the empty tomb did not yet belong to the older gospel narrative of the 

close of the life of Jesus. The narrative was formed independent of that 

report; on the other hand it is still closely bound to the authentic tradition 

that Jesus appeared to his disciples in Galilee, in the assumption that only 

women saw the empty tomb. 

Thus at this main point the ultimate miracle was introduced into the 

Christian community faith and the personal image of Jesus of Nazareth; 

the faith in the exaltation of the Son of Man acquired the tangible form that 

Jesus had a wakened (arisen) from the tomb of the third day. 96 

III. The Messianic Secret. With this heavy stress on the manifest messianic 

glory in the life portrait of Jesus and the retouching of this portrait with 

95 It is highly noteworthy that the transfiguration legend in Mark 9:9 also has acquired 
a quite similar suspicious addition. Might the evangelist Mark himself have been at work 
here? The pen of the evangelist perhaps is shown also in Mark 16:7. For the same tendency 
which obliterates or glosses over the disciples' flight to Galilee is visible in Mark. 14:27-28. 

96 With one exception (I Thess. 4:14; d. 4:16), Paul has the passive EYEpe~VCXI. Perhaps 
it is no accident that in the solemn predictions in 8:31 (9:9-10); 9:31, and 10:34 Mark 
already everywhere uses &vcxaT~vcx I (d. the Apostles' Creed). In Gal. 1: 1 Marcion probably 
read' IrpoO XplaTOO TOO EYEIPCXVTOC; ECXUTOV EK VEKPCJV. 
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the miraculous, a certain difficulty arose, however. Opponents of the gospel 

could raise the objection: If Jesus thus openly presented himself to all the 

people as the Messiah-Son of Man sent from God, if he performed such 

miracles, how does it happen that the people to whom he was sent by God 

in the first place did not believe on him? How is the evident failure of his 

preaching to be explained? The response to this question, if we see correctly, 

within the gospel tradition lies with the theory of the messianic secret,97 

which already permeates the entire Gospel of Mark.98 And the answer runs 

thus: Jesus did not at all intend that the Jewish people should come to 

believe. Therefore he indeed revealed his messianic glory, but just as often 

and just as decidedly he again concealed it. This tendency is manifested in 

various forms, most of all in the constantly recurring schematic conception 

that Jesus expelled the demons because they recognized him (1 :23, 34; 

3: 11 if.; 5: 19) .99 This interpretation cannot be historical. Quite apart from 

the unacceptable basing of Jesus' healing activity on this recognition, our 

rejection of it as historical stems from the fact that this assumption, that 

Jesus' messiahship was constantly and basically recognized from the side of 

the possessed ones, rests upon an obvious dogmatic assumption: The demons 

which are at work in the sick perceive the holy emissary of God before a 

suspicion of it comes to any man. Unfortunately this stubbornly maintained 

tendency has gravely distorted the picture of Jesus' expulsion of the demons 

in the Gospels and almost emptied it of all clear traits.100 On the same line 

lie the numerous cases in which Jesus performs miracles of healing the sick 

and then commands them not to make this miracle known (1: 44; 5: 4 3 ; 

7: 3 6; 8: 2 6). The command of silence in the miracle stories of the raising 

of J airus' daughter and of the healing of the blind man of Bethsaida best 

show how the narrator here has lost all sense of the possible and the actual 

and is only following a schematic tendency. And again in the same line lies 

the theory set forth in Mark's Gospel that Jesus intended by his speaking 

in parables to harden the people and that by interpreting these parables he 

97 In the following section I follow Wrede's splendid proof in his Messiasgeheimnis. With 
regard to the facts which he has disclosed I acknowledge his correctness in almost every 
respect. It is in weighing these facts where I differ with him, as will be evident from the 
discussion. 

08 Mark can hardly have created this, yet he has followed it consistently. 
00 This theory of veiling is also found in 5: 19: "Go to your house and tell it (only) 

to your own people." 
100 The strange and characteristic expression in Mark 9:29, To(ho TO YEVO<; tv oUCEvl 

CUVaTai E~EAeE'j'V Ei Il~ EV npoO"EUXy'\, taken precisely, stands in contradiction with the 
otherwise everywhere portrayed exorcistic procedure of Jesus, in which there is nowhere 
a trace of prayer. 
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communicated especially to the disciples the deeper secrets of the divine wis

dom which lie hidden in the parables. The evangelist Mark places great 

value upon this theory. He has placed it in the center of his presentation of 

Jesus' parabolic discourses (4: 1 0-12, 34). He artificially sets the stage for 

the whole tendency by telling first of the thronging of the people to Jesus 

( 3 : 7 -12) , and then of the calling of the disciples to the mountain (3: 13 -19 ) , 

then has Jesus separating himself even from his relatives (3 :20-21, 31-35), 

in order to set his relation to the masses and to his disciples in sharp con

trast. That all this is mere theory, which agrees neither with Jesus' relation 

to the people in general, nor with his character as popular orator, nor with 

the nature of the parable,lOl should today require no further proof.102 The 

theory recurs only one more time in Mark's Gospel, namely in Mark 7:17, 

where the disciples of Jesus ask him about the meaning of the Trapa/3oA~: 

"Nothing that comes from without to man can make him unclean"-and he 

gives to them alone103 a further explication of this paradox (Maschal). 

Surely we are justified in bringing together this theory of hardening the 

people with the reports of the concealing of Jesus' miraculous deeds in this 

fashion. Here the theory comes to expression, while there it was only referred 

to. Jesus intends to harden the Jewish people, therefore he conceals his mes

sianic glory in word and work. Judaism's failure to believe was no failure 

of Jesus and no fate suffered by him, but his own free will. After all this, 

to be sure, we can hardly help conjecturing that the tendency of the mes

sianic secret has also colored the scene at Caesarea Philippi. That does not 

mean that, as Wrede was inclined to assume, the whole scene is fabricated. 

The messianic confession of Peter will have to stand as historical. But un

fortunately, through the retouching tendency of the evangelist, the answer 

of Jesus has been lost to us. 

This tendency is crossed by another, not identical, yet related one, namely 

the emphasis upon the constant lack of understanding on the part of the 

disciples. It is clearly suggested in the strange section 8: 14-21 (misunder

standing of Jesus' saying about the leaven). In this pericope, which is com

pletely secondary because it already presupposes the doublet of the miracle 

of feeding the five thousand, everything except the logion of Jesus, to which 

101 Mark 4:10-12 also conflicts with 4:13, which must already have belonged to the 
(reworked) source of Mark. 

102 The fact that at one time Jesus also states in a quite definite case that he is ready 
to cause offense (Matt. 15:12 ff.) belongs in an entirely different realm and proves nothing 
at all against what is said above. 

103 Cf. 7:17, (hE Eiai\A9Ev EiC; OTKOV with 4:10, KaTO: fJovac;. 
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it connects, is unhistorical and embellished tendentious material. From this 

perspective also such passages as 4:13 (?); 6:52; 9:10, 19, 32, and perhaps 

also the depiction of the Gethsemane scene in 14:37-41, are illumined. The 

depth of the mystery which surrounds the person of Jesus corresponds to 

the fact that even the disciples, although his glory is revealed to them, under

stood nothing of it. Only after death and exaltation did this mystery open 

up to a believing community. 

IV. Prophecy. Closely connected with miracle belongs prophecy. Miracle and 

prophecy are the confirmation of everything divine upon earth. Thus the 

theory of fulfilled prophecy of the Old Testament was imposed upon the 

image of Jesus, and in various respects it reshaped that image. 

It is generally acknowledged that the primitive Christian community 

laid the foundation for the proof from Old Testament prophecy which 

played such a significant role in later history. The individual stages of this 

process still may be traced out in some measure. Not only the Gospels can 

serve as sources here, but with the stability of the tradition also the book 

of Acts and even Paul, if we disregard the peculiarities of his Old Testa

ment proof which resulted from the particular character of his gospel 

(doctrine of justification, attitude toward the law, the coming of salvation 

to the Gentiles, the hardening of Israel). 

In the first place, naturally the proof from prophecy at the outset was 

directed to the two great events at the end of Jesus' life, first to his exalta

tion (resurrection), then to his death. In fact, one Old Testament passage, 

the prophecy in Dan. 7: 13, had already worked in a decisive manner in the 

development of the Son-of-Man dogmatics. But elsewhere also it will have 

been easy for the community to demonstrate the portrait of the exalted 

Messiah in the Old Testament. Most of all here Ps. 110 has stimulated the 

Christian imagination. We can demonstrate its effect on numerous passages 

of the earliest Christian literature.104 It lent support to the earliest (still 

free of any idea of bodily resurrection) conviction: "From henceforth the 

Son of Man sits at the right hand of the power of God." In I Cor. 15 :26 

104, Mark 12:35 ff. (see above, p. 81), Luke 22:69 (d. Mark 14:62); I Cor. 15 :25; Heb. 
1:3; 10:13; 12:2. Cf. Acts 7:56, the confession of James in Hegesippus according to Eus. 
CH II, 23.13. Moreover, it is worthy of note that Acts 7: 5 6 describes the Son of Man as 
£K 8E~I&V EOTWTO TOU SEaU, and that Mark 14:62 and Luke 22:69 instead of at the 
right hand "of God" have 'T~C; 8UVO:J.lEC..:lC; (SEaU in Luke 22:69 is probably an explanatory 
addition), and Hegesippus has 'T~C; \-IEYO:AT]C; 8UVO:\-IEC..:lC;. Is popular mythology expressed in 
these stereotyped variations? Cf. the EOTC.0C; and the \-IEYO:AT] 8uvo\-llC; in the tradition of 
Simon Magus. See in Chap. III further about the doubled Kyrios in the psalm. 
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Paul connects the reference to Ps. 8 with the quotation from Ps. 110 (lTeXVTCX 
urrETcx~Ev urro TOUC;; rro6cxc;; CXlhoO). Indeed Ps. 8 also was probably quite 

early applied to Jesus because it could be understood as a hymn to the 

Son of Man. From Paul, precisely because he no longer placed any value 

upon the title "Son of Man," we can deduce the use of the Psalm in the 

primitive community, although we do not find its traces in the Gospels and 

the book of Acts. l05 At the beginning of the book of Psalms the Christians 

found further that powerful song of triumph which in every word invited 

a messianic interpretation. Therefore the saying with which the Psalm 

reached its climax: "Thou art my Son, this day I have begotten thee," was 

connected with the exaltation of Jesus. l06 In the messianology of Judaism 

Ps. 118 already played a special role; the association of its words: "Blessed 

is the one who comes in the name of the Lord," with the Messiah was so 

general that out of this saying developed a terminus technicus for the Mes

siah (~:Ji1, 6 EPXOjlEVOC;;) ,107 which the evangelical tradition presupposes 

as such. Specifically Christian, on the other hand, is the application to Jesus 

of the figure of the cornerstone rejected by the builders.l08 Indeed it appears 

almost as if already in the earliest time people possessed a collection of 

passages in which the Messiah was described as a stone (cornerstone, precious 

stone, stone of stumbling) ,109 In view of all that has been said, it may be 

clear that the exposition of Ps. 16: 8 -11 (Acts 2: 2 5 ff., repeated in 13: 35 ) 

with its clear connection with the bodily resurrection belongs only to a 

secondary stage of community dogmatics and of proof from prophecy. 

The proof from prophecy then here already has a particularly artificial and 

reflective character (2:29-31) .110 

From Paul (I Cor. 15:4) we further learn explicitly that the community 

before him had already employed the proof for the necessity of Christ's 

suffering and dying. We may with great probability trace this tradition back 

to the Palestinian primitive community. For if here at first the necessity of 

105 Cf. the explicit citation in Heb. 2:6. 

106 Acts 4:25-26; 13:33-34; Heb. 1:5; 5:5. In the gospel tradition then the psalm is 
already connected with the baptism of Jesus, perhaps has first reshaped the wording of the 
pronouncement of the heavenly voice at the baptism, which stems from Ps. 42:1, and then 
in a later tradition (Luke in D, vet. lat. Justin) completely supplanted it (cf. above, 
p. 97, n. 70). 

107 Cf. Jesus' entry into Jerusalem and the query of the Baptist. 
108 Mark 12:10 shows the age of the interpretation; cf. Acts 4:11. 
109 Cf. I Pet. 2:6-8 and the curious combination of Isa. 28:16 and 8:14 in Rom. 9:32-33. 
110 The use of Hos. 6:2 for the "risen on the third day" (I Cor. 15:4) is also reflective, 

if this connection is to be assumed as assured. 
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Christ's death was differently understood, and thought of as an inner neces

sity in that people conceived of it as the necessary passageway to glory 

(vide supra, p. 49), still the proof from prophecy confirms anew the view 

that here it is not human wickedness and chance that prevailed, but rather 

the long-planned and predestined counsel of God (Acts 2: 23). It will be 

shown later that again there were some psalms in particular which had a 

strong effect upon the community, especially Ps. 22 and 69. Elsewhere also 

people have often found the Messiah in various ways in the suffering and 

dying righteous man of the psalms. ll1 

Further, the obscure saying in Zechariah (12:10): «They shall look on 

him whom they have pierced," must have been influential, all the more 

since in the quotation familiarity is shown with the Masoretic text as op

posed to the LXX.112 A second famous saying from Zechariah (13: 7) has 

infl uenced the passion narra ti ve of Mark (14: 27). It is curious that the 

great fifty-third chapter of Isaiah on the suffering and dying servant of 

God appears at first to have had so little effect upon the Christian imagina

tion. The application of this chapter to the suffering Messiah must indeed 

have been unheard of in all the Jewish messianology. In all his letters Paul 

shows no substantial traces of an influence from this chapter. It is also 

highly significant that still in Matt. 8: 17 the passage in Isa. 53:4 is con

nected, not with the vicarious atoning death of Jesus, but with the healing 

of the sick. The ancient formulas about the «lamb of God" in the Fourth 

Gospel and the Apocalypse, which perhaps stem from the primitive Chris

tian liturgical language, need not-at least not all of them-necessarily 

stem from Isa. 53. Of the older writings only I Peter113-and that to be 

sure in the strongest fashion-was influenced from that source. Also in 

Acts (8 :22) we find one explicit quotation from that chapter. 

This is all the more remarkable since on the other hand the picture which 

Deutero-Isaiah sketches of the servant of God appears from the outset to 

have been influential in the Christian community in the shaping of the pic

ture of Jesus. Here I refer to what was said above (pp. 96-97) about Jesus' 

title iraTe;; 6£00 and its secure place in the earliest Christian liturgy. Else

where also the influence of Deutero-Isaiah is shown in a series of passages of 

111 Ps. 41:10; John 13:18; Ps. 40:7; Heb. 10:5; d. the incorrect reading crwfla (instead 
of wTla) KaTTJpTlcrw flOI. 

112 Matt. 24:30; Rev. 1:7 (in both passages the curious joining of Dan. 7:13 and Zech. 
12 :10); John 19:37. 

113 Cf. I Pet. 1:19-22=Isa. 53:7; 2:24=53:12; 2:25=53:6; d. Luke 22:37=53:12. 
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earlier Christian literature.114 Most of all this prophet's work influenced the 

shaping of the account of Jesus' baptism. Less frequently are seen the traces 

of Moses' prophecy about a prophet like himself whom God would send 

(Acts 3 :23; 7:37), although already before Jesus the messianic interpreta

tion of the passage appears to have been popular.115 

The proof from prophecy was applied with special preference to the fore

runner of Jesus. In daring fashion people applied to him the voice in the 

wilderness of Isa. 40:3 and, with violent alteration of the text, the predic

tion of God's messenger in Mal. 3:1 116 (Mark 1:2; Matt. 1l:10==Luke 

7:27) . 

In this entire presentation we have presupposed without further ado that 

even the words of Jesus which contain such a well-formed proof from 

prophecy are on the whole to be attributed to the theology of the com

munity. The justification of this arises from the general consideration that, 

as we have seen in this connection, the proof revolves around the facts, 

which lie beyond the actual life of Jesus, of his death and exaltation (resur

rection). For most of the passages coming under consideration, moreover, 

the evidence of their inauthenticity has already been presented.117 And we 

may refer to the fact that in the entire Logia tradition actually only one 

such example appears, namely the bold reinterpretation of Mal. 3: 1 in Matt. 

1l:10==Luke 7:27 (d. Mark 1:2), which has already been discussed (p. 

83). And it may still further be mentioned that while in Mark 14:21 

Jesus speaks of the passing of the Son of Man "as it stands written of 

him," Luke 22 :22 offers the expression KaTO: TO c0PICTIlEVOV, and that similarly 

114, Matt. 12:18 ff.=Isa. 42:1-4; Luke 4:18-19=Isa. 61:1 ff.; cf. Acts 10:38 with Isa. 
61:1; 13:47 with 49:6; 3:13 with 52:13. 

115 Cf. Mark 6:15; 8:28. 
110 Other instances: the preaching in Galilee in Matt. 4: 15 =Isa. 8: 2 3; 9: 1; healing 

of the sick in Matt. 8: 17=Isa. 53:4; speaking in parables in Matt. 13: 35 =Ps. 78:2; harden
ing of the people in Mark 4:12=Isa. 6:9-10; flight of the disciples in Mark 14:26=Zech. 
13 :7; betrayal by Judas in Matt. 27:9=Zech. 11 :12-13; Acts 1 :20=Pss. 69:26; 109:8; 
John 13:18=Ps. 41:10; cf. John 17:12. The last-named passages show how people preferred 
to solve enigmas and difficulties by means of reference to the Old Testament prophecy. 

117 On Mark 9:12b, cf. p. 38 (when, in the following verse, it is said of Elias: "They 
have done to him as they would, as it is written concerning him," two different motifs 
collide here. The reference to the Scripture appears to have been inserted); on Mark 12 :6-7, 
12:35 ff., pp. 80-81; on Mark 14:27-28, p. 106, n. 95; on Mark 14:62, pp. 73-74. Few di
rectly messianic interpretations of Old Testament passages can be traced back to Jesus. I 
mention as conjecture the relating of Elias to the Baptist (Mark 9:12) and the reference to 
the wonders of the messianic age in Matt. 11:15=Luke 7:22 (?). The later Gospels continue 
the proof from prophecy in the mouth of Jesus; cf. Luke 4:17 ff.; 18:31 (the "third" 
prediction of the passion); Luke 22:37 (Isa. 53:2), particularly 24:27, 44; John 13:18; 
17:12. 
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the general allusion to the fulfillment of Scripture in Mark 14:49 is not 

confirmed by Luke 22: 5 3 . 

The community not only placed in the mouth of Jesus a series of Old 

Testament prophecies, but it also represents him as predicting almost all 

particulars of his passion. A whole series of individual traits of the passion 

narrative are found again thus doubled in the prophecy: the ascent to Jeru

salem, the betrayal by Judas, the arrest, the flight of the disciples, the hearing 

before high priest and scribes, Peter's denial, the delivery into the hands of 

the Gentiles, the mockery, the scourging, the violent death, the resurrection 

on the third day,118 the appearance to the disciples in Galilee. 

With this survey, even those prophecies which one would be psychologi

cally inclined to regard as possible (the betrayal by Judas, Peter's denial) 

become critically doubtful. Here also "prophecy and miracle" are the driving 

force in the expansion of the gospel narrative. And at the same time people 

presented Jesus as the one who, fully the master and lord of his own fate, in 

clear consciousness strides into the night of death. 

But now, through the proof from prophecy, the story of Jesus' life has 

been further elaborated and retouched. People not only found prophecy 

fulfilled in the life of Jesus; the proof from prophecy has itself made his

tory. At one point in particular the Old Testament and fulfilled prophecy 

had to serve for the retouching of history, where historical recollection 

was very defective and full of gaps: in the account of the crucifixion and 

death of Jesus. How many features of the crucifixion scene harmonize with 

the song about the suffering of the righteous man in Ps. 22: the division of 

Jesus' clothing among the soldiers in Mark 15 :24==vs. 19 (this connection 

with Ps. 22 is already explicitly set forth in the Fourth Gospel 19 :24, and 

at the same time the historical account is accordingly expanded in a clearly 

recognizable fashion); further, the mockery by the passers-by in 15 :29== 

vs. 8 (d. the still stronger reminiscences in the account of Matt. 27 :43 == 

vs. 9 and also==Wisd. Sol. 2:13, 18-20); Jesus' cry of agony on the cross 

in 15 :34==vs. 2. In addition there is in the Fourth Gospel the word of 

Jesus on the cross, "I thirst" (19: 28) , with an express allusion to Ps. 22: 16; 

also the tradition that Jesus was fastened to the cross with nails (20:20, 

25,27) can be derived from Ps. 22:17. Justin (Apol. I, 35) already sets 

forth this connection between prophecy and fulfillment. This is such a series 

118 Cf. the three predictions of the passion in Mark 8:31 and 9:30 if., and particularly 
10:33-34; further 9:9, 12b; 14:8; 14:19-21,27-30. 
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of agreements that it is forbidden on this basis in every individual case to 

find accidental agreement of prophecy and actual history. Here we see before 

us the embellishing community which borrows the colors for its painting 

from the Old Testament. Besides the twenty-second, then, the sixty-ninth 

Psalm also has influenced the passion narrative: From it comes the feature 

that Jesus was given vinegar to drink (Mark 15:36==Ps. 69:22) (d. John 

15:25==Ps. 69:5; John 2:17==Ps. 69:10). Thus even the conjecture that 

the crucifixion of Jesus between two malefactors is spun out of Isa. 53: 12 119 

appears not impossible. Still against this, one could raise the objection that 

Isa. 53 appears only relatively late to have attracted to itself the interpreta

tive imagination. Finally, we find in Isa. 50:6: "I have given my back to 

scourging and my cheeks to smiting," perhaps the seed of the accounts of 

Jesus' scourging and mistreatment.120 Likewise here we should refer to the 

stereotyped feature, which also corresponds to the prophecy, of Jesus' silence, 

which however would again stem from Isa. 53. In the later Gospels the 

process continues. Besides the examples already cited we should also refer to 

Luke 23 :46==Ps. 31:6 (Father, into thy hands I commend my spirit) and 

to John 19: 3 7 (the piercing with the lance, following Zech. 12: 10). And 

the surmise is still possible that the dating of Jesus' death in John is accom

plished with a view to the interpretation of Jesus as the Old Testament 

paschal lamb (d . John 19: 3 6) . 

To be sure, otherwise the Old Testament has exerted only a scant influence 

on the forming of history. We have already mentioned that at first Isa. 42:1 

and then Ps. 2:7 influenced the report of Jesus' baptism. Jesus' entry into 

Jerusalem may have been reshaped, with the help of the prophecies in Zech. 

9:9 and Ps. 118:25-26, out of a relatively insignificant event into a messianic 

triumphal entry. And possibly the writer of the Fourth Gospel in his presen

tation still shows a knowledge of the original situation, while Matthew, on 

the basis of the Zechariah passage, has further embellished it and, under a 

misunderstanding of the Hebrew parallelism, has substituted two asses for 

the one. Thus we can also refer in the narrative of the miraculous feeding 

to an Old Testament example (vide supra, p. 103) (II Kings 4 :44), and in 

110 Cf. the explicit reference to this prediction in mss. of Mark at 15 :28 and in an
other place at Luke 22:37. 

12 0 Still the scene of the ridiculing by the soldiers may have another origin than the 
Old Testament prediction. Cf. H. Reich, Der Konig mit der Dornenkrone, 1905; H. Vollmer, 
Jesus 1tnd Saciienopfer, 1905; esp. Wendland, "Jesus als Saturnalienkonig," Hermes, XXXIII 
(1898), 175-79; E. Klostermann, commentary on Mark 15:16 if. (HNT); there more 
bibliography. 
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still many other passages one suspects Old Testament influences. But in almost 

all cases it has remained a matter of conjecture.121 

V. The Significance of the Death. In a subordinate way the question may 

be handled whether the primitive community has already placed its master's 

death under the perspective of sacrificial death. The decision is not easy; 

Paul's testimony that he has taken it over from the tradition that Christ 

died for our sins according to the Scripture does not reach back uncondi

tionally to the Palestinian primitive community, but leads first of all to 

the tradition of the Hellenistic community. In the speeches of the disciples 

in the first half of the book of Acts the idea of sacrifice plays no role. We 

can also point to the fact that in the theology of the primitive community 

we have already found a double reason for the necessity of the crucifixion, 

first as a passageway for Jesus from earthly lowliness to the glory of the 

Son of Man, and then as a fulfillment of Old Testament prophecy. The 

question arises whether the primitive community already has added to it 

this third reason. At any rate it is not to be denied, the idea of sacrificial 

death lay extraordinarily near to the Palestinian primitive community, 

rooted as it was in Old Testament soil. The sacrificial idea which dominated 

the Old Testament cultus must have been thrust by inner necessity into the 

consideration of the death of Christ. On the other hand in the Old Testa

ment and the Jewish tradition the picture of the suffering and dying 

righteous one and the view of the atoning and vicarious significance of 

martyrdom are offered. Here the fifty-third chapter of Isaiah may not have 

been at all influential at first. The idea of martyrdom and of its significance 

had again become vital in the Maccabaean age. In the prayers of the Mac

cabaean martyrdom the idea of satisfaction is expressed with all sharpness; 

already the IA(XaT~plo<;; 6'O:VOTO<;; of the righteous ones is spoken of.122 The 

two patterns of thought blend and are interwoven. Here one must not look 

for clarity of thought. Thus already the primitive community may have 

formed the idea CST I XplaTO<;; O:TIE60VEV lJlTEP T&V CxIlOpTI&V ~1l&V KOTCx TCx<;; 

ypoq>O:<;;. 

The evidential material in our Gospel which comes into consideration here 

121 I shall not go into the birth legend in greater detail, because its formation did not 
occur on the soil of the Palestinian primitive community. Cf. the birth of Jesus in 
Bethlehem according to Mic. 5: 1, the flight to Egypt (Hos. 11: 1), perhaps the slaughter 
of the infants in Bethlehem in Jer. 31: 15, although naturally the narrative cannot be 
derived from that source. 

122 Bousset, Religion des J1tdent1tms, 2nd ed., pp. 228-29. 
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is, to be sure, only limited in scope. But in two passages in the older evan

gelical tradition the sacrificial idea has already entered into the community 

tradition of the words of Jesus. Out of the simple logion transmitted by 

Luke (from the Sayings source ?) in the original form: «I was in your 

midst as one who serves," the solemn saying in Mark has emerged: ((The 

Son of Man came not to be ministered unto but to minister and to give 

his life a ransom for many" ( vide supra, p. 39). And likewise the «shed 

for many" (for the forgiveness of sins) has entered into the tradition of 

the Lord's Supper sayings in Mark-Matthew. The symbolism of the Supper 

originally had no connection with the death on the cross. The breaking of 

the bread is nothing more than the preparation for eating. And if Jesus had 

intended to symbolize his death with the symbol of the cup, then the action 

corresponding to the shedding of blood would have been the pouring out 

of the wine. 

Therewith the idea was still in no way grasped in its full import. Christ 

still is not the sacrifice, beside which all other sacrifices come to nothing, or 

the one righteous one who suffers vicariously for the world. He is a ransom 

Hfor many," his blood is shed Hfor many." The full import is first given to 

the idea by Paul. But the images are at hand. And when Paul considers 

Christ as the passover lamb (I Cor. 5 :7) or when he considers the sacrifice of 

Christ as a sacrifice for sin (II Cor. 5: 21) or speaks of the death of Christ 

as a means of atonement (Rom. 3 :25), he probably has not himself coined 

these images and symbols-they were no more than this at first-but only 

repea ted them. 

VI. Conclusion. Thus did the community embellish and decorate the life 

portrait of its master. But by doing so it accomplished more than that: it 

preserved a good bit of the authentic and original life. It preserved for us 

the beauty and wisdom of his parables in their crystalline form-a Greek 

community would no longer have been able to do this. It bowed down before 

the stark heroism of his ethical demands which were rooted in an equally 

daring faith in God, and it took practically nothing away from them; it 

faithfully preserved the picture of the great battler for truth, simplicity, 

and plainness in religion against all false virtuousness; it dared to repeat 

without weakening it his devastating judgment on the piety of the dominant 

and leading circles; it basked in the luster of his trust in God, of his regally 

free, careless way with respect to the things and the course of this world; 
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it steeled itself to his hard and heroic demand that they fear God and not 

man; with trembling and quaking soul it repeated his preaching of the 

eternal responsibility of the human soul and of God's judgment; with jubi

lant rejoicing it proclaimed his glad message of the kingdom of God and 

the duty of fellowship in righteousness and love and mercy and reconciliation. 

It has become fashionable to say that the whole proclamation contains 

nothing at all new and special, nothing that had not previously been vital 

in many places here and there in the surrounding world. As if it all depended 

on the new and unheard-of in religion! As if it did not depend upon the 

age-old, somehow, though concealed, yet germinally present, i.e., the eternal 

and universally valid; and most of all upon the plainness and the clarity, 

the wholeness and integrity with which this Eternal shines forth anew and 

comes to consciousness, as well as upon the compelling force and passion 

with which it grips the heart. 

But in this connection we should most of all observe how only in this 

peculiar combination of the historical figure of Jesus and the proclamation 

of the community that picture of Jesus was created which became so tre

mendously influential for the history of Christian piety. Only in that behind 

the gospel of Jesus the community placed the figure of the heavenly Son 

of Man, the Lord and Judge of the world, and let his glory, half veiled 

and concealed by his history, shine through in transparent fashion; only in 

that it sketched the picture of the wandering Preacher on the gold back

ground of the miraculous, wove around his life the luster of fulfilled 

prophecy and surrounded it with the charm of the half-disclosed secret; only 

in that it thus placed him in a great divine salvation history and had him 

appear as its crown and completion; only thus did the community make this 

picture of Jesus of Nazareth influential. For the purely historical actually is 

never able to have an effect, but only the vitally contemporary symbol in 

which one's own religious conviction clarified is presented. And an age which 

by no means lived solely on the simply ethical and simply religious, but on all 

sorts of more or less fantastic eschatological expectations, on faith in miracle 

and prophecy, on an imminent, unprecedented, special intervention of God 

in the course of nature and of history, on all sorts of means of salvation and 

messiahs, on devils and demons and the early triumph of God and his people 

over these inimical powers-such an age needed this very picture of Jesus as 

the first disciples of Jesus created it, and accepted the Eternal in it in the 
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colorful wrappings of temporal clothing. This drama of the creation of a 

picture of Jesus drawn by faith will unfold for us once again from the stand

point of a purer and higher, a more universal and more generally valid faith; 

indeed it actually repeats itself infinitely often throughout the entire course 

of Christian history. 
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THE GENTILE 

CHRISTIAN PRIMITIVE COMMUNITY 

Between Paul and the Palestinian primitive community stand the Hellenistic 

communities in Antioch, Damascus, and Tarsus. This is not always adequately 

considered.1 The apostle Paul's connections with Jerusalem were of a most 

meager kind.2 Without the messianic faith of the primitive community 

which Saul the persecutor in his security and his pride came to know, the 

conversion at Damascus remains psychologically incomprehensible. But then 

the definite personal testimony of the apostle tells us that the connection 

with the primitive community has been limited to a minimum of a fourteen

day association with Peter and James, however strange that may appear. In 

10n this point I take pleasure in the agreement with W. Heitmiiller in his splendid 
essay, "Zum Problem Paulus und Jesus," ZNW XIII (1912), 320-37. ct. Heitmiiller's 
pointed formulation on p. 33 0: "Paul is separated from Jesus not only by the primitive 
community, but also by another stage. The course of development runs: Jesus-primitive 
community-Hellenistic Christianity-Paul." With respect to Wernle's (see above, p. 38, n. 17) 
vigorous attack directed against our view, it is sufficient to refer to the discussion in Jesus 
der Herr, pp. 39 ff. 

2 In the first edition at this point I doubted the fact that Paul ever appeared as per~ecu
tor of the Palestinian primitive community, and attempted to have him begin as opponent 
ot the Christian movement in Damascus. I no longer believe that Gal. 1 :22 justifies so 
decisive a criticism. Of course the account of Acts about Saul as persecutor of the primitive 
community is not compatible with that passage. We shall have to assume that the prominent 
man probably kept himself more in the background during the action (d. moreover Gal. 
1 :23, 0 OIc:lKCoJV ~f.l&c; nOTE). It is obvious that the explanation of Saul's journey to Damas
cus in Acts 9: 1 is unhistorical. But this still is no reason to reject the journey altogether. 
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any case the apostle experienced his development as a Christian on the soil 

of the Hellenistic community. He did not create this Hellenistic community, 

nor did he determine its individual character from the beginning. It is one 

of the most important established facts that the universal religious com

munity of Antioch, consisting of Jews and Hellenes, developed without Paul 

(Acts 11: 19 if.). Alongside this appears as equally important a second fact, 

that the great Roman community, equally universal in its orientation from 

the first (as appears in the Epistle to the Romans), was not established by 

Paul or even by one of his pupils. The full current of the new universal 

religious movement was already at flood level when Paul began his work, 

and even he was at first carried by this current. When the apostle so stoutly 

asserts his absolute independence of flesh and blood, and the individuality 

and originality of his proclamation, it is always the authorities in Jerusalem 

that he has in view in so doing. He does not think seriously of denying that 

his Christianity stands in vital connection with that of the congregations in 

Damascus, Tarsus, and Antioch. It is of course true that Paul often repre

sents himself as a pneumatic who knows no tradition at all, whose certainty 

rests upon personally experienced revelation received in a state of ecstasy. He 

says that he went to Jerusalem on the basis of a revelation (Gal. 2: 1), and 

we know from the book of Acts that a solemn decision of the congregation 

sent him thither. But along with this he is acquainted also with a fixed tra

dition (I Cor. 15:1 if.), however seldom it comes out. But where the 

apostle thus appeals to the tradition, it is, according to all that is said, not 

the tradition of Jerusalem but first of all that of the Gentile Christian com

munity in Antioch (only indirectly that of the Jerusalem community). And 

when Paul ,speaks of a TLJTTOC;; T~C;; 616ax~c;; of the congregation in Rome 

(Rom. 6:17), we may add as the hidden contrast the TLJTTOC;; T~C;; 616ax~c;; of 

the congregations in the East. 

We apply these general observations also to the account of the development 

of the primitive Christian faith in Christ, and thus pose the question: 

What may the attitude of those Gentile Christian communities toward Jeslls 

of Nazareth have been? It certainly appears that we would have to refrain 

from answering this question because the sources of it are completely lacking 

to us. For the account of Luke3 in Acts gives us the most scanty material 

8 Heitmiiller (p. 331) wishes to adduce for the pre-Pauline Hellenistic Christianity 
above all the "acknowledged good Hellenist source" of Acts 6, 7, 8, and 11. But the 
Hellenistic tendency on Palestinian soil is again not to be so simply identified with the 
Hellenism in Antioch, Tarsus, and Damascus. And the account in Acts 11 does not offer 
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for Christology, and moreover this material may be used from the pre

Pauline period only with caution. And yet we possess a source, though difficult 

to us, of the highest authentic value, namely the genuine epistles of the 

apostle himself. Out of the epistles of Paul we can distill what he pre

supposed as basic conviction in the Hellenistic congregations, by separating 

what is his special and personal property. This is of course a difficult task, 

one which cannot be achieved without a very keen feeling for style and, 

for many areas of Pauline piety and theology, not at all with certainty.4 

Yet I think that precisely for Christology, standards can be set up for the 

separa tion of the elements that have been taken over and those that are 

personal and individual with Paul. 

1. The Title Kyrios. Here also we begin with an investigation of the title 

which Jesus of Nazareth receives in the Pauline letters. Here we at once 

encounter some observations of fundamental importance. We see that the 

old titles which have dominated the community's faith in Christ almost 

completely disappear. In the Pauline era the title "Christ" is about to 

change from a title into a proper name. To be sure a sensitivity for the 

titular nature of the term still appears to hold sway in that Paul almost 

always says XPIO"TO<;; , 1110"00<;; ( the Christ-Jesus) and only rarely , 1 110"00C; 

XPIO"T6<;;, and that where a second title appears, he places the name "Jesus" 

in the middle: KUPIO<;; , 1110"00<;; XPIO"T6<;;, ulo<;; (8EOO) , I. Xp.5 But basically 

the title "Christ" in Paul no longer has an independent life. Of still greater 

import and significance is the fact that Paul no longer uses the designation 

"the Son of Man," on which, as we have seen, the dogmatics of the primitive 

community hinged. That he knew the title appears perhaps from the use 

of the Son-of-Man psalm KaT' E~OX~V (Ps. 8) and its messianic interpreta

tion in I Cor. 15 :26, as well as from his speculations about Christ as the 

second pneumatic man. But he did not use the title, or better said: the title 

was not taken over from the Hellenistic primitive Christian community, 

much for our purposes (with the exception of the one statement about the name XPIUTIOVOI 

in 11 :26). 
!l Heitmiiller (pp. 331-32) has the task more precisely in mind. He suggests that we 

start out from I Cor. 15 and then particularly from Romans, or more exactly, from what 
we can conclude from the latter epistle about the spiritual conditions of the Hellenistic 
Roman community. These are noteworthy counsels. Still, for the present task, in which 
matters are somewhat simpler, they do not come so much into consideration. 

:; Paul observe these rules throughout all his letters with such regularity and with so 
few execptions that on the basis of this fact we can frequently make a decision in the 
case of textual variants. 
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because in this sphere it had already become incapable of being understood. 

It is a remarkable drama of an extremely rapid development. Robes and 

garments which had just been woven around Jesus' figure were taken off 

again, and new robes and garments were woven. But if we ask the question, 

which was "the" new title for the person of Jesus in the Pauline epistles, 

there can be no doubt as to the answer. It is the designation KUPIOC;;6 which 

holds the dominant position here. 

The designation KUPIOC;; is in fact something new, for this title is not used, 

apart from a few exceptions, in the older evangelical literature. Here we 

meet a fundamental observation with which, because of its importance, we 

must tarry somewhat longer. 

In our more precise investigation we must note at the outset that there 

is a fundamental distinction between the vocative form I<UPIE and the full 

title 6 KUpIOC;;. In the New Testament the address KUPIE has already attained 

a much wider scope. With this title, in addition to God and Christ, other 

heavenly beings also are addressed,7 but it is also customary among men, 

with the servant addressing his lord,s the son addressing his father,9 or a 

man addressing his superior10 or any honored person.ll Only thus can the 

term 6 KUPIOC;; come into consideration here. 

The title 6 KUPIOC;; is found in Mark's Gospel only one single time,12 namely 

6 Here again I am pleased to be in agreement with Heitmiiller (p. 333): "This title 
(Lord) for Jesus Christ may be characteristic for our Hellenistic Christianity and may 
indeed have arisen in it." 

7 Cf., e.g., Rev. 7:14. 
8 Matt. 13:27; 25:11,20,22,24; Luke 13:8; 14:22; 19:16 ff. 
9 Matt. 21:30; d. I Pet. 3:6. 
10 Matt. 27:63. 
11 John 11: 21; 20: 15; Acts 16: 3 O. 
12In Mark 5:19 6 K6pIO~ (on Jesus' lips) is evidently=God. But the pericope Mark 

12:35-37 (Christ the Lord of David) also does not belong here. Some have indeed sought 
to put exceptionally heavy stress upon it (d. Wernle, "Jesus und Paulus," passim, and on 
this my statements in Jesus der Herr, pp. 15-16) and said that it shows that the primitive 
community already gave a messianic interpretation to Ps. 110, and accordingly had to :find 
in this passage the K6pIO~ standing alongside Yahweh (the Lord said to my Lord). Thus 
the emergence of the title could be accounted for, without remainder, in the Palestinian 
milieu. I agree with Wernle on the point that actually in this passage we have the theology 
of the primitive community. But in his presentation of the proof he has forgotten that this 
community did not read the psalm in the wording of the LXX with the important doubled 
KUPIO~, but in the Hebrew (Aramaic) wording. And in this we have the characteristic 
nuance of Yahweh and Adoni (ne'um Yahweh I'Adoni): Here the title Adoni still has an 
explicit profane character and not a religious one (d. I Sam. 24 :7, 11: my lord, Yahweh's 
anointed one). What the pericope is all about is not at all the title 6 K6pIO~, but only the 
demonstration that Jesus is not the son but the lord of David and the latter is his servant. 
From here to the solemn religious title it is still a long way. Even when it is said in 12:37, 
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within the rearranging of Jesus' entry into Jerusalem, which as we have 

shown above (pp. 71 if.) is secondary: 6 KUPIOC; alJTOO xpEiav EXEI (11: 3) .13 

But the address KUPIE is also found only once, and perhaps it is not by 

chance that it occurs in the mouth of the Syrian woman (7:28). In the 

Logia the title 6 KUPIOC; is nowhere found. 14 The address KUPIE in Luke 

6:46: «Why call ye me Lord (==Master) and do not the things that I say?" 

which is fully explained by the context, has no force of proof at all.15 

Whether the KUPIE in Matt. 8 :8==Luke 7:6 is to be traced back to the 

Logia must remain doubtful, since the derivation of the entire pericope 

(the centurion from Capernaum) from the Logia is disputed. 

On the whole the Gospel of Matthew follows the speech usage of its 

sources. It has 6 KUPIOC; only in the parallel to Mark 11:3==21:3.16 On the 

other hand the address KUPIE appears in a series of passages.17 

'0 KUPIOC; is found much more frequently in the Gospel of Luke. And 

here first the XPIO"TOC; KUPIOC; in 2: 11 calls for a special discussion. Since 

it is likely that the first two chapters of Luke stem from an Aramaic source, 

OUTOC; b.oUE18 MYEl OUTOV KUPIOV, and here KUPIOC; apparently stands as an absolute, still 
one must again keep in mind the fact that we have to do with a translation of an Aramaic 
wording. And Dalman, Words of JeS1lS, p. 329, asserts correctly that in the original Aramaic 
text which is to be assumed for this, the "Lord" cannot possibly have stood without J 

suffix. According to the context of the sentence it must originally have read: "David himself 
calls him his Lord." It is the Greek translation with the doubled (; KUPIOC; (EhTEV (; KUPI:lC; 
Tell KUPICjl J-lOu)-naturally first on the soil of the Hellenistic community-that first be
come so uncommonly important for the history of the Kyrios title in the religious sense. 
Luke and Acts 2:36, Kol KUPIOV OUTOV Kol XPIUTOV ETrOITJUEV, use the Greek Bible and 
stand on Hellenistic soil. 

13 In the entire parallel account in Mark 14:12 ff. it is, strangely, (; 818auKoAoc; AEYEI 
(on this designation, d. further John 11:28; Mark 5:35=Luke 8:49; Matt. 9:11). Heit
muller (p. 334, 1) prefers not to understand the expression 6 KUPIOC; in Mark 11:3 "in 
the technical sacral sense." 

14, Matt. 24:42 ("you know not what day your Lord comes") is not confirmed by 
Luke 12:40 (the Son of Man). In Mark 13:35 the original imagery of this sentence ,(the 
coming of the lord of the house) still shows up clearly. 

16 The expansion of the saying in Matt. 7:21 will be discussed further below. In Matt. 
8:21 the second of the disciples who profess to follow Jesus addresses him as KUPIE. In 
the parallel in Luke 9:59 KUPIE is found only in a group of mss. (Matt. 8:19 has 818au
KOAE). 

16 There is some uncertainty about the text in Matt. 28:6, OTrOU EKElTO 6 KUPIOC;. 
17 In parallels which Matt. has in common with Mark, 8:2 (=Luke 5 :12), Mark lacks 

an address; 8:25 (Mark 818auKoAE, Luke ETrlUTaTo); 17:4 (Mark p01313EI, Luke ETrlUTaTO 
-syr. sin. omits the address in Matt.); 17:15 (syr. sin. om. Mark and Luke 818auKoAE); 
20:30, 31 KUPIE uioc; b.ouEi8 (KUPIE is lacking in 30: ~ D vet. lat. syr.; 31: e.-Mark: 
uloC; b.ouEi8); 20:33 (=Luke 18:41; Mark po1313ouvEi); 26:22 (Mark without an address, 
Matt. 26:25 po1313Ei). In addition there are the cases in which Matt. stands alone or has 
an entirely divergent text: 8:6, 13:51 (mss.); 14:28,30; 15:22,25; 18:21; 25:37,44. 
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this XPIO"TO<; KUPIO<; would thus become very significant and could yield a 

proof that the title was present in the Palestinian primitive community. 

But precisely when we make the assumption of an Aramaic source, the 

surmise immediately arises that XPIO"TO<; KUPIO<; is an incorrect translation of 

the formula current in the Old Testament, "the anointed of the Lord," 

mi1~ JPt!J~. A similar mistake in translation, or an emendation introduced by 

a Christian editor, is in all probability found also in the XPIO"TO<; KUPIO<; in 

Ps. Sol. 17:32 18 and certainly in the LXX Lam. 4:20 (Our life's breath, 

Yahweh's anointed, was seized: LXX TTVEUflO TTPOO"c.01TOU ~flC:JV XPIO"TO<; 

KUPIO<; O"uVEA~<pell). But in any case Luke himself has inserted the title 

KUPIO<; in 2:11, and then he uses it more than a dozen times.19 KUPIE is also 

found more frequently.20 Thus with Luke the period of the later usage of 

language begins. 

It is further especially characteristic that in the few verses of the inauthen

tic ending of Mark 6 KUP I 0<; is also found twice (16: 19 -20). If we then add 

the fact that in the fragments of the Gospel of the Hebrews21 and most of 

all in the Gospel of Peter22 the use of KUPIO<; gains the predominance, then 

we have a clear picture of the increasing penetration of the title into the 

later gospel literature. Especially interesting -here is the usage of the Fourth 

Gospel. Here the address KUPIE is of course very common (in some 30 pas

sages); but in the first 19 chapters 6 KUPIO<; does not occur a single time 

in the authentic text. 23 Only in the last two chapters is the word found 

several times,24 though never in the mouth of the evangelist, but always 

18pS. Sol. 18.5 has it explicitly "his anointed one" (XPI<JToO aLlToO). The doubled geni
tive in the superscription of Ps. 18 and in 18:7 (XPIO"TOO KUp[OU) naturally is also to be 
interpreted in this sense. Cf. Kittel in lac. in Kautzsch, Pseudepigraphen. Bi:ihlig, "Zum 
Begriff KUPIO<; bei Paulus," ZNW XIV (1913), 26-27, correctly points out that the title 
KUPIO<; never occurs for the Messiah in the Jewish literature. Though he refers to Test. 
Benj. 6 as an exception, in my judgment it cannot be shown why the KUPIO<; which occurs 
here frequently should not be referred to God (cf. 11.2 concerning the Messiah: ayaTr'1To<; 
Kupiou) . 

10 Luke 7:13*; 10:1, 39'~, 41'~; 11:39; 12:42; 13:15'~; 17:5,6; 18:6; 19:8 (31 and 34= 
Mark 11:3) [22:31 ~ AD]; 22:61 (twice); 24:3*, 34 (passages with strongly attested ms. 
variants are indicated with the *). 

20 Besides the passages already mentioned: Luke 5:8 (cf. Matt. 14:28,30); 9:54, 61; 
10:17,40; 11:1; 12:41; 13:23; 22:33, 38,49. 

21 Preuschen, Al1tilegomena, 2nd ed., 1905, pp. 4.24, 35; 6.11,25; 8.4,9. 
22 Cf. vss. 2, 3 (twice), 6,8,10,19,21,24 (35 KupiaKO: YtIlEpa), 50 (twice), 59, 60. 

In addition, 0"C0TT1P only in vs. 13, uio<; SEeO vss. 6, 9, 45-46. 
23 In John 4:1 the text is obviously confused and not even assured in the mss.; ~ D vet. 

lat. syr. cu. read '1'10"00<;; in 6:23 Euxaplo"T~O"aVTO<; TOO KUp[OU is lacking in D a e vet. 
syr.; 6: 11 is an awkward gloss, as conceded by many critics. On John 13: 13, see below. 

H John 20:2,13,18,20,25 (28); 21:7 (twice); 21:12. 
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In the conversation of the disciples speaking of Jesus. The fact that the 

Johannine epistles also are not acquainted 'lVitb the title proves that this 

complete absence-apart from the last two chapters25-is no accident. An 

explanation of this state of things will be attempted below. 

One will not be able to oppose these observations with the argument that 

the 'preaching of the KUPIOC; '1110"00C; in the Palestinian primitive community 

is attested in the book of Acts in many passages, as for example Peter 

summarizes his first sermon with the words: o:cr<PaAWC; oov YIVc.vO"KETc.v m:xc; 

OiKOC; 'IO"pa~A, OT! Kat KUPIOV alJTDV Kat XPIO"TDV ETIOI11O"EV 6 eEOC; (2:36). 

However one may evaluate the book of Acts, it may be taken as assured 

that its testimony cannot match the plain facts within the gospel tradition. 

Above all, the speeches in Acts are compositions of "Luke," in which he 

perhaps may have used this or that ancient element of the tradition, and 

also perhaps may have artificially read something into the attitude of the 

primitive community-but not any sort of authentic documents. The use 

of KUPIOC; in Acts is accordingly to be judged in the same terms as is the 

penetration of the KUPIOC; title into the Gospel. Indeed, it even appears 

likely that the occurrence of the title KUPIOC; in the first half of Acts can 

be used as a means for precisely distinguishing the reworking done by Luke 

from the older sources which he used.26 

Some have maintained that these observations still actually can prove 

nothing.27 Since the title KUPIOC; first occurred after the exaltation of 

Jesus, its use in the Gospels cannot at all be expected. In the early times 

people still were aware that KUPIOC; is a predicate of the exalted One and not 

of the historical Jesus. Just as our Gospels never tell of 6 XPIO"TOC;, 6 uiDC; 

TOO o:vepWTIOU, so also they avoided, with a certain historical fidelity, the 

title 6 KUpIOC;. Its absence in the gospel literature therefore would not indicate 

that it was still absent from the community's usage. Here however per

ceivable differences are present. Even those (later) gospel sources (the 

Gospel of Luke, of the Hebrews, of Peter; the inauthentic ending of Mark) 

which introduce the title KUPIOC; without hesitation hold fast to the rule that 

25 One could be tempted, on the basis of these observations, to assume in chap. 20 
a redactional reworking, through which the title has entered here for the first time. Perhaps 
the parts in 20:2-10, 18, 20, 24-29 belong first to a reworking of the Gospel, and precisely 
here are found the KUPIOC; passages (exception in 20:13). Chap. 21, as an appended chapter, 
does not come into consideration. 

26 Cf. Bousset, "Der Gebrauch des Kyriostitels als Kriterium fur die Quellenscheidung 
in der ersten Halfte der Apostelgeschichte," ZNW XV (1914),141-62. 

27 C:£. Wernle, Jesus und Paulus, pp. 20 if., and Althaus, "Unser Herr Jesus," Neue 
kirchliche ZeitschriJt XXVI, (1915),455 (p. 17 in the separate ed.). 
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in the narrative they never speak of 6 XPIO"TOC;, 6 uicC; TOO Cxv8pc.JlTou, but 

always only of 6 '1110"00C;. Conversely we never find 6 KUPIOC; (with the 

exception of Mark 11:3; on this, vide supra) as a self-designation of Jesus, 

while the designation 6 uicC; TOO Cxv8pc.JlTOU (here and there also 6 XPIO"TOC;) 

in this way has entered into the gospel literature as a mysterious proleptic 

self-revelation of Jesus. The reason for this lies deeper. The community 

which handed down the Gospels did not avoid the honorific descriptions 

of Jesus as XPIO"TOC; and uICC; TOO Cxv8pc.JlTOU for reasons of historical fidelity, 

but because they had the lively conviction that these titles had specifically 

eschatological meaning and quite properly applied only to the future one, 

to the one who would appear in glory. In the specifically eschatological 

designation of Jesus as the UICC; TOO Cxv8pc.JlTOU this perception was of 

decisive force. But this hindrance was absent in the case of the title KUPIOC;, 

since from the very beginning this title had no actual eschatological sig

nificance, but rather first of all described the present Lord of the community. 

Therefore no other word could so easily take its place in the gospel literature 

alongside the simple "Jesus." And thus conversely, in my judgment, the 

conclusion remains compelling that the absence of this title in the older 

Palestinian gospel narrative points to its absence from the usage of the com

munity. And we may expect that in the opposite case at least one would 

have to be able to demonstrate the title KUPIOC; more often in the mouth of 

Jesus as a self -designa tion. 

The entire study finally also acquires a strong confirmation from a 

linguistic consideration. We must ask the question: Presupposing that the 

title KUPIOC; can be traced back to the Palestinian primitive community, 

what then was its original meaning, and what was the corresponding 

Aramaic word? Here the investigators who attempt to keep the KUPIOC; in 

the Palestinian milieu come to the parting of the ways. Some28 assume that 

the designation of Jesus originally had its roots in the term Mar. (more 

precisely Mari, Maran) ==teacher, rabbi; and that then out of this simple 

title of the rabbi the solemn and religious designation of Jesus as the Lord 

of his community could have been shaped. Against this attempt it may first 

be pointed out that, even if it were valid, the actual problem would not be 

solved, namely how the specifically religious significance of KUPIOC; for Paul 

and the Pauline communities could have been formed out of the inoffensive 

28 Esp. Dalman, Words of Jesus, pp. 324 if. (d. also pp. 179 if.). By and large, Althaus, 
"Unser Herr Jesus," p. 532 (p. 38), follows him; against him, d. my statements in 
Jesus der Herr, p. 17. 
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title Mar:=rabbi. But apart from that a series of reservations may be raised 

against the correctness of this derivation. First, it is not proved that the title 

Mar:=rabbi, which certainly was current in the later Talmudic Judaism,29 

was already customary in the time of Jesus. It is strikingly absent in Jesus' 

discussion of the passion for titles in Matt. 23 :6, where we evidently have 

an enumeration of honorary titles (rabbi, abba) 30 customary at that time. 

Further, if Jesus had actually used the title KUPIO<;;, it would remain utterly 

incomprehensible that the simplest and moSt obvious translation KUPIO<;; is 

not actually found more frequently alongside pal3l3l, 6166:aK'aAo<; 

(ETIlaT6:Tl1<;;) in the oldest gospel literature. Finally, it may be objected 

that in Aramaic usage the simple Mara (~i~) without a suffix is quite un

usual, and only the form Mari or Maran (my lord, our lord) is found. 31 

But in the later gospel literature, with the exception of John 20: 13, 28, 

there are always found the absolute 0 KUPIO<;; and the absolute vocative 

KUpIE. 

This derivation, then, must be rejected,32 and here also one cannot appeal 

to the nevertheless noteworthy passage in John 13: 13-14: ujlEI<;; q>c.vVElTE jlE' 

o 6166:aKaAo<;; Kat 0 KUPIO<;;, Kat KaA~<;; AEYETE. For the source of this 

Johannine logion can be demonstrated with certainty. It stems from the 

Synoptic saying which is immediately afterward cited (13: 16) and which 

we find again in Matt. 10:24: OUK EaTlv jlael1T~<;; UTIEP TOV 6166:aKaAov ou6E 

600AO<;; UTIEP TOV KUPIOV athoO. From here the author of the Fourth Gospel 

has borrowed the title which he otherwise avoids. But conversely, the 

synpotic saying is evidence that for the older usage the designations 

6166:aKQAo<;; (its opposite jlael1T~<;;) and KUPIO<;; (its opposite 600AO<;;) are 

not synonyms. 

It is still less possible to understand the designation KUPIO<;; in the religious 

sense and thus as a transferral of a divine title to Jesus. Wernle (p. 20) 

simply refers to the "Mar" of Daniel 2 :47 and 5 :23. But he has not noticed 

20 Concerning King Jehoshaphat, for example, it is reported in the Babylonian Talmud 
Maccoth 24a, Kethuboth 103b, that he greeted every learned man with "Rabbi, rabbi, mari, 
mari." Dalman, p. 325. 

30 On the title "Abba," see Dalman, pp. 339-40. The Ko8IlYIlTllC; which stands in third 
place is of course pure Greek; ibid., p. 340. 

31. Dalman, pp. 326, 339. In the case of the title "rabbi," of course, the sense of the 
suffix has been completely lost, as the translation with 818ao"KOAOC; or E1TlO"TaTIlC; shows. 
Dalman, p. 335. But this does not mean that the same must have been the case also with 
the modern "Mari." 

32 Even Dalman, p. 328, takes this path only hesitantly and must assume that the 
Lucan 6 KUPIOC; must have been used in the form "Maran," in order to correspond to the 
character of the Aramaic language. 
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that there the absolute title Mar, or Mara, is not present at all, but rather 

God is described as the Lord of the kings, Lord of heaven. And the observa

tion which we could make with reference to the passages in Daniel may be 

generalized. On the basis of the most thoroughgoing research, Dalman (pp. 

179-80) judges: ((The significant transition from the divine name (Jahve' to 

the divine name (Lord' did not take place in the region of Hebraic Judaism. 

It is rather a peculiarity of Jewish Hellenism, and from that source found 

its way into the language of the Church, even of the Semitic-speaking part 

of it. For ~~i~ in the Syriac of Edessa and for ~i~ in the Christian Pales

tinian there is no Jewish parallel." Even the replacement of the name of 

Yahweh in the public reading of the holy scriptures with Adonai, which 

after all for its own part is always taken as a personal name, not a title, is 
(according to Dalman) 33 indeed to be assumed for the age of Jesus, but 

it had not passed into the usage of everyday life. Here people rather replaced 

the name of God in their quotations of scripture with tltt'M, while among 

the Samaritans it was the custom always to replace the name of God with 

~~tt', even in public scripture reading. In spite of all that, it still is not 

ruled out that God could sometimes be described in Jewish literature as the 

((Lord" of someone. Yet the instances are rare (vide supra the Daniel passages 

and Dalman, pp. 180-81). But from this to the title ((the Lord" is a long 

way. 
Thus if the ((significant" transition to the divine name ((the Lord" first 

took place on Greek soil (under the influence of the LXX), it is all the 

more proved that (; KUPIO<;; in the religious sense for Jesus is conceivable only 

on the soil of the Hellenistic communities. 

For this should be emphasized once more. What is involved in Christian 

usage in general is the absolute (; KUPIO<;;. Not only, as has already been 

emphasized above, in the gospel literature (and Acts), so far as the title 

has made its way into these, but also in Paul, who comes into consideration 

here especially because with him now (; KUPIO<;; undoubtedly has a religious 

significance. Paul without exception uses-and here we possess extensive 

33 I should still regard even this as questionable. The note in the Mishna (Tamid VII, 
2, Sota VII, 6) to the effect that in the temple one utters the name of God as it is written, 
but in the provinces (thus in the synagogues) by a substituted word, appears indeed to 
presuppose the substitution of the name Adonai already for the time of the temple; but 
whether we may go back into the time of Jesus with the custom remains doubtf'ul. Geiger, 
Nachgclasscne Schriften, III, 261, judges that the above-mentioned Samaritan custom was 
also the originally Jewish usage, and that only later did people introduce the substitute 
formula Adonai in imitation of the Hellenistic KUPIO<;. This of course cannot be proven 
(Dalman, p. 182), but can serve as a likely conjecture. 
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evidence-Kuplo<;; standing alone without !-l00 or ~1-l&V.34 If with him in this 

connection the formula 6 KUPIO<;; ~I-l&v "l")croO<;; XPIO"TO<;; is likewise stereo

typed,36 in this apparently liturgically stylized usage probably only reasons 

of euphony are involved. How precisely things are measured here following 

the laws of euphony is shown in the complex formulas OTIO 8EOO TIaTpo<;; 

~I-l&v Kal KUPIOU (without ~I-l&v) "l")O"oO XPIO"TOO (thus almost always in 

Paul) or OlTO 8EOO lTaTpo<;; Kal XPIO"TOO "l")O"oO TOO KUPIOU ~!-l&v (in the 

Pastorals). I consider extremely significant the observation that Paul for 

his own part, where he is not influenced by liturgical usage, always prefers 

the absolute 6 KUPIO<;;. If a "Maran" or "Mari" had been put in his mind 

and memory by the primitive community, why then does he never say 

6 KUPIO<;; ~I-l&v or 6 KUPIOC; I-lou? 

There remains as the only counter-instance the formula Maranatha, with 

which Paul is already acquainted in I Cor. 16:22. It then emerges again in 

the Lord's Supper prayer in Didache 10 beside an Ol-ltlV and its Greek equiva

lent probably is present in Rev. 22:20, Ol-ltlV, EPXOU KUPIE "l")O"oO. Here to 

be sure we have to do with an old cultic formula. But still the possibility can

not be dismissed that the Maranatha formula could have developed not on the 

soil of the Palestinian primitive community but in the bilingual region of 

the Hellenistic communities of Antioch, Damascus, and even Tarsus.36 And 

since the Maranatha remains as the only counter-instance against all the 

propositions that have been set forth, one will have to reckon seriously with 

this possibility.37 

II. The Gultic Significance of the Kyrios Title. Now it follows that the 

bestowal upon Jesus of the name 6 KUPIO<;; involves not only a new title. 

With the word a new fact, a new unique relationship of the community to 

its KUPIO<;; is given. This must first appear in more thoroughgoing investiga

tion of the original meaning of the designation. And here will be involved 

the difficult task first of .all to disregard all the expressions in which Paul 

3,1 On this and the following, d. the more precise demonstration in my Jesus der lJerr, 
pp.20-21. 

35 With the formula a KUPIOC; 'lllGOOc; (J111&V) the usage varies. 
86 In my Jesus der Herr (p. 22) I considered whether Maranatha could not have been 

a formula of confirmation and oath-taking with reference to God which has nothing to do 
with the Jesus cult. In view of the Greek parallel formula in Rev. 22 :20 and the above
emphasized rare designation of God with Maran in the Palestinian milieu of the earlier 
period I prefer not to hold to the suggestion. 

37 Althaus, p. 23, also concedes this possibility as such and points out that precisely in 
Tarsus the divine name Mar is found alongside that ot Baal. 
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represents his individual relation to the KUP10<;, most of all the formula EV 

KUPI'i> (ElVa!) , which will later appear more clearly as a purely personal bit 

of property, and to discover those utterances in which the apostle gives 

expression to the common Christian consciousness. 

Paul once characterizes the Christians as 01 E1TlKaAOU/-lEvOI TO OVO/-la TOO 

KUPIOU ~/-lWV '1. Xp. (I Cor. 1:2).38 What we have here is no personal con

fession; the apostle is speaking rather of an objective state of affairs. This is 

the distinctive mark of the Christians in general, that they call on the name 

of the Lord. And what is involved here is not the personal relation of an 

individual to the exalted Christ, but the community which in its worship 

does this invoking of the name. Most of all, as will be more precisely shown 

in the course of the investigation, the stress upon the name points to the 

common cultus of the Christians. Indeed in this periphrase for those who 

belong to the community of Christians it appears anyway that we have a 

formula widely used and not first coined by Paul. It is found also in Rom. 

10:13, II Tim. 2:22, and in characteristic connections in Acts 9:14, 21; 

22: 16. This name has already been established in the age of Paul in such 

a way that people altogether without embarrassment applied to the Chris

tian community39 the well-known passage in Joel: "Whoever calls on the 

name of the Lord [Yahweh!] will be saved" (3: 5). Immediately before 

quoting that passage, Paul says "The same Lord over all is rich unto all who 

call upon him" (Rom. 10:12). For him it is self-evident that the KUP10<; 

in this con text is the Lord Christ. 

N ow we shall attempt to gain from Paul an understanding as to wherein 

this E1TlK'aAElO"Sa! TO OVO/-la KUPIOU took place and how this relationship 

of Jesus as Lord to the community is presented. 

Already in Paul's time confession and baptism stood at the beginning of 

the Christian life. Paul explicitly tells us that the Christian confession is 

summarized in the confession of the KUP10<; > 1110"00<;: "If thou shalt confess 

with thy mouth the Lord Jesus and shalt believe in thy heart that God hath 

raised him from the dead" (Rom. 10:9). 

Moreover it is well known that baptism in the Pauline age was a baptism 

in the name of the Lord Jesus. One can read this between the lines in I 

88 In his commentary on the Corinthian epistle, J. Weiss prefers to deny this expres
sion to the apostle. I cannot find the reasons given for this compelling. The difficulty which 
is actually involved in the tv naVT! T6mp aUTwv Ka! fJllwV can perhaps be eliminated by 
striking out the Ka! fJllWV (with A 77: a liturgical addition with which the liturgist related 
the apostolic greeting to his own community). 

39 Rom. 10:13; Acts 2:21. 
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Cor. 1: 13 (~EiC; TO QVOIlCX nCXUAOU Ej3CXlTTI0'811TE). The apostle says it ex

plicitly in I Cor. 6: 11: aAACI. alTE A OUO'CX0'8E, aAACI. tiYla0'811TE, aAACI. 

E6IKcxl~811TE40 EV Ti;:l DVOIlCXTI TOO KUPIOU 'I. Xp. KCXt EV Ti;:llTVEUIl'CXTI 

TOO 8EOO tiIlWV. 41 The washing in the baptism of Christians takes place for 

him in the calling on42 the name of the Lord Jesus. Once again the cultic ele

ment, which lies immediately present in the stress upon the name, emerges. 

The book of Acts confirms this interpretation of the Pauline passage: avcxO'

TCl.C; j3alTTIO'cxl K'CXI alTOAOUO'CXI TCl.C; allcxpTlcxC; O'ou ElTIKexAEO'aIlEVOC; TO QVOIlCX 

CXLJTOO.43 The author of the Epistle of James speaks of "the good name which 

is invoked over you" ( 2: 7) . 

Upon baptism the Christian enters into the life of worship. He may par

ticipate in the sacred meal of the Christians. And this meal is already in 

Paul's writings a 6EllTVOV KUPICXKOV (I Cor. 11:20), it is a participation at 

the TpalTE~CX KUPIOU (I Cor. 10:21).44 Jesus is the KUPIOC; about whom as 

host, and we might even say as cultic hero, the community is gathered in 

its common meal, just as the followers of the Egyptian Serapis come to the 

table of the Lord Serapis (vide infra, pp. 142-43). Indeed, still more, the 

Supper is KOIVc"WICX TOO a'IIlCXT0C; KCXt TOO O'~IlCXTOC; TOO XPIO'TOO, i.e., a fel

lowship with the body and blood of the (exalted, experienced-as-present) 

Lord which, communicated through food, is not purely spiritual, but even 

has an effect in the body, and yet again is also a spiritual fellowship.46 

And again, Christian worship is determined and characterized by the 

invoking of the name of the Lord Jesus. From the development in later 

times we may judge that the formulated, solemn community prayer of 

Christian worship in general was still addressed to God,46 that here at least 

under the influence of the Jewish liturgy and of the Lord's Prayer the 

boundary between God and Christ was observed. Paul testifies to us of a 

40 TJYlo:crSI1TE (ye are sanctified) and tOIKOlt:>SI1TE (ye are justified) are, along with 
O:'ITEAoUcrOcrSE, parallel expressions for the grace which the Christians received in baptism. 
On to I Kalt:>SI1TE, d. Reitzenstein, Hellenistische Mysterienreligionen, pp. 100 ff. [2nd ed., 
pp. 112 ff.]. 

U QVOIlO and 'ITVEUIlO are the two effective factors in the sacrament of baptism. 
42 Heitmiiller, 1m Namen Jem, pp. 88 ff. I Cor. 1:13 and the symbolism of Rom. 6 

show that, in addition to the formula tv 6vOIlOTI, Paul also was acquainted with the other 
Ei<; TO QVOIlO. 

43 Acts 22:16; d. (2:38); 8:16; (10:43); 19:5-
U With the expression TPO:'ITE~O KUPlou, d. LXX Mal. 1:7, 12 (Mal. 1:7-12 is more

over, as is well known, later the classic prophetic passage for the eucharist). 
46 Heitmiiller, Tallfe und Abendmahl bei Paul1tS (1903), pp. 23 ff. 
4,6 Community prayer to Jesus probably in Acts 1 :24 (CJlJ KUPIE KOpOIOYVCJO'TO) in a 

matter which esp. concerned the Lord. 
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personal prayer to the Lord; he has prayed to him for deliverance from 

his sickness: LITIEP TOlhou TpiC;; TCW KUPlov47 TIapEKO:AECT'a (II Cor. 12:8). 

But it is still worthy of note that here he does not use one of the technical 

words (TIPOCTEUXECT9al, OEICT9at), but rather TIapaK·aAElv: he has exhorted 

the Lord, as he exhorts his congregation. On the other hand, in the Pauline 

age the custom of prayer in the name of Jesus must already have appeared. 

The brief allusion in II Cor. 1 :20, 010 Kal 01' aUTOU TO O:IJ~V T41 9E41TIP0C;; 

06~av 01' ~1lC:>V, points to the fact that the doxology connected with the 

Amen at the close of the prayer was somehow connected with a naming 

of the name of Jesus. In this context a passage in Colossians is particularly 

instructive: «The word of Christ is to dwell in you richly; in all wisdom 

you are to teach and admonish each other; with psalms, hymns and spiritual 

songs sing in your hearts to God in thankfulness; and all that you do in 

word or in deed, do it all in the name of the Lord Jesus, giving thanks to 

God the Father through him." 48 We clearly see how in this admonition: 

«Do all that you do in the name of the Lord Jesus," Paul is thinking essen

tially about what goes on in the worship life of the Christians. The proceed

ings received their special Christian character, according to Paul, through 

the invocation of the name. And not only the special prayer is made in the 

name of Jesus, but also the exhortation and preaching in worship. The 

preachers, the inspired prophets, are conscious of speaking in the name of 

the Lord,49 and they give expression to it: 010 TI·apaKaAEITE O:AA~AOUC;; Kat 

OIKOOOIJEITE ETc;; TOV Eva (I Thess. 5 :11). 

The formulated and detailed Christian community prayer was, as stated, 

probably from the first addressed to God (in the name of Jesus Christ). 

But alongside this we rightly have to think, in connection with ETIIKaAEICT-

9at TO QVOlla TOU KUPlou, of brief outcries of prayer, sighs of the oppressed 

and overflowing heart which in worship were addressed directly to Jesus. To 

47 KUPIO<; is in Paul (apart from Old Testament quotations) almost always to be re
ferred to Christ. Cf. the prayer of Stephen in Acts 7: 5 9: KUP I E 'lllCTOO OE£CU TO 1TVEO"UX 
IJOU. 

£8 Col. 3:16-17; d. the parallel passage in Eph. 5:20. 

£0 The formulas in Paul stem from the Christian worship: EuXapICTT&! ••• 010: J I llCToO 
XPICTTOO, Rom. 1:8. XO:PI<; Tctl 9Ectl 010: 'lllCToO XPICTTOO TOO KUPIOU ~1J&!v, Rom. 7:25 
(Eph. 5:20); I Cor. 15:57. KauxaCT9at 010: TOO KUPIOU ~f.l&!V 'lllCTOO XPICTTOO, Rom. 5:11. 
Cf. 15:17; Phil. 3:3; II Cor. 10:17; I Cor. 1:31. 1TCxpaKaA&! ulJa<; 010: TOO QVOlJaTO<; 
(note the stress upon QV0f.la ) TOO KUPIOU ~1JC:0V 'lllCTOO XPICTTOO, I Cor. 1:10; d. Rom. 
15:30; II Cor. 10:1. tv XPICTTctl AaAOOIJEV, II Cor. 2:17; 12:19; Rom. 9:1. O:CT1T0:~ECT9al 

tv KUPlCP, I Cor. 16:19; Rom. 16:22. 
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this category belongs the already discussed formula Maranatha (our Lord, 

come). The eschatological outlook of the primitive community, the yearning 

for the Lord who is to come, forcibly set precedents in such ecstatic cries. 

The not altogether clear statements of Paul in I Cor. 12:1-3 presuppose 

that in the Corinthian community the cry KUPIO<;; '1110"00<;; was a sign and 

identifying mark of the ecstatic discourses of the prophets in rapture. "No 

one can (in rapture) say KUPIO<;; '1110"00<;; except by the Holy Spirit." 50 

A particularly distinctive example of the invoking of the name of the 

Lord is given to us by Paul in the letter to the Corinthians on the occasion 

of the advice which he offers the Corinthians in the case of the incestuous 

person (I Cor. 5 :4-5). The congregation-so the apostle advises-in solemn 

assembly is to deliver this man to Satan, i.e., to bring about his death by 

means of prayer. But they are to do this EV Tc';l QVOjlaTI TOO KUPIOU '1110"00, 

O"uvaxSEVTc.vV Ujl&)V Kat TOO EjloO TIVEUjl·aTo<;; O"UV T6 6UVO:jlEI TOO KUPIOU 

~jl&)V '1110"00. In the solemn assembly of the Christians the name of the 

Lord Jesus is to be invoked, the power of the Lord Jesus is to be present. The 

name of the Lord is the powerful instrument of the cult through which the 

presence of his power is guaranteed. Thus the name of Jesus governs the 

miracle in Christian worship. 

One feature which certainly must have played a large role in the Pauline 

age, though of course we search for it in vain in Paul, is exorcism in Jesus' 

name. Here the examples from the earlier Christian literature are so abundant 

and so clear that on this point we may indeed supplement the picture 

gained from Paul. The Gospel of Mark already knows of exorcism in Jesus' 

name in that interesting pericope, which we could not accept as historical, 

of the man who is driving out demons in Jesus' name, without believing on 

him (9:38-39). Matthew, in his editing of the Sermon on the Mount 

(7:22) knows of wandering prophets who in the name of the Lord proph

esy, drive out demons, and perform many wonders (6UVO:jlEI<;;). In the false 

ending of Mark Jesus promises his believers that (tin his name" they are 

to drive out demons, speak with new tongues (languages), be protected 

against snakebite and poison, and heal the sick by laying hands on them 

( 16: 17 -18). Characteristic also is the story in Acts of the sons of Sceva 

50 This calling on the name of the Lord in worship has already entered into Jesus' lan
guage in Matt. 7:21. The folly, opposed here, of assuming that one might enter .into 
heaven by means of his saying "Lord, Lord," naturally takes on meaning only when we 
think of the calling upon the name of Jesus in worship, in the cultus. The authentic and 
simple word of Jesus in Luke 6:46 has been liturgically stylized here. 
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who began (certainly in imitation of the Christian community's custom) 

to drive out demons in the name of the Jesus whom Paul proclaimed (19: 13). 

In view of this it presumably is only accidental 51 that in his epistles Paul 

passes over these instances of exorcism, if he did not actually intend them 

in his mention of the EVEpY~flaTa 8uveXflEu)V beside the xaplaflaTa j'afleXTu)v 

(I Cor. 12 :9-10). 

In all these events, the miracle and the expulsion of demons in Jesus' 

name, we again have to do in the first place with the Christian cult and the 

structuring of worship. To be sure they also play their great role in the 

private life of the Christians, but the assembly of the Christian community 

represents their chief locus. In the fellowship the Christians perform the 

mightiest wonders in the name and in the power of the Lord Jesus. And 

these wonders again characterize the worship of the first Christians. The 

portrayal of that worship by Paul in I Cor. 12:9 52 can leave no doubt at 

all on that score. 

What the KUPIOt; signified for the first Hellenistic Christian congregations 

thus stands before us in bright and living colors. It is the Locd who holds 

sway over the Christian life of fellowship, in particular as it is unfolded in 

the community's worship, thus in the cultus. Around the KUPIOt; the com

munity is gathered in believing reverence, it confesses his name, under the 

invocation of his name it baptizes, it assembles around the table of the 

Lord Jesus; it sighs in the fervent cry (tMaranatha, come, Lord Jesus"; to 

the Lord, we can further add, already now the first day of the week is 

dedicated, and very soon people begin to identify it as KuplaK~ tlflEpa; 

under the invocation of his name people perform miracles and drive the 

demons out! Thus the community is gathered as a aClfl'a around the KUPIOt; 

as its head, to whom it pays veneration in the cultus. Where Paul speaks 

of the Christian community as a aClfla whose KEq>aA~ is Christ, this com

munity gathered for worship 53 is always in view for him. He thinks of it 

51 But perhaps the conjecture is here suggested that Paul may have been deliberately 
rejecting these lower, all-too-popular naive views. 

52 Cf. also the juxtaposition of prophecy, exorcism, and the working of miracles in 
Matt. 7:22; exorcism and speaking in tongues in Mark 16:17. 

53 I Cor. 12. (Cf. esp. the expression in 12:13, EiC; EV crWIJO E/3aTTTlcr9'lIJEv). In I Cor. 
10:17, OTI ETc; apToc;, EV crWIJO 01 TIOAAOI EcrlJEV is thought of altogether in a cultic 
sense. Rom. 12:5 -8 (note how here the whole portrayal acquires a definite context when one 
interprets it from the standpoint of the Christian community's worship, esp. the conclusion, 
o IJETOOIOOUC; EV cmAOT'lTI, 0 TIpolcrTaIJEVOC; EV crTIouof.\, 0 EAEWV EV IAOpOT'lTI. In the 
first and third phrases, the gifts of Christian brotherly love at the time of worship are in 
the author's mind). Also in the following verses, Rom. 12 :9-13, the special consideration 
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first of all when he speaks of the oiKo6oll~, the va6e; of God,54 when he 

poses the oiKo6oll~55 as the obligation and as the goal of the believers. 

And this is only natural enough. For here in the gatherings of the fellow

ship, in worship and cult, there grew up for the believers in Christ the con

sciousness of their unity and peculiar sociological exclusiveness. During the 

day scattered, in the vocations of everyday life, in solitariness, within an 

alien world abandoned to scorn and contempt, they came together in the 

evening, probably as often as possible, for the common sacred meal. There 

they experienced the miracle of fellowship, the glow of the enthusiasm of 

a common faith and a common hope; there the spirit blazed high, and a 

world full of wonders surrounded them; prophets and those who speak in 

tongues, visionaries and ecstatic persons begin to speak; psalms, hymns, 

and spiritual songs sound through the room, the powers of brotherly kind

ness come alive in unexpected fashion; an unprecedented new life pulses 

through the throng of the Christians. And over this whole swaying sea of 

inspiration reigns the Lord Jesus as the head of his community, with his 

power immediately present in breathtaking palpable presence and certainty. 

This cultic veneration of Jesus in worship Paul summarizes in the great bold 

words (Phil. 2:9 if.): cCWherefore God has also highly exalted him and 

has given to him the name above all names, to the end that at the name of 

Jesus56 every knee should bow, of celestial and terrestrial and sub-terrestrial 

beings, and every tongue should confess that Jesus Christ is Lord, to the 

of the Christians' worship echoes again and again. When Paul says of the Corinthian com
munity, ETTAouTla9'lTE EV OUTe';> (I Cor. 1:5), he is thinking there quite essentially of 
their worship. In what follows he speaks at the A6yoe; and of the Gnosis which receives 
this Logos, of the llapTuploV XPIUTOO, which has taken firm root among the Christians, 
and of the xaplallaTa. Cf. Col. 2:19; Eph. 4:5 (ETe; KUpIOe;, IlIO iTIUTIe;, EV !30iTTIUIlO, 
see below, Chap. VII); 4:11-16. 

6{ I Cor. 3:9; I Cor. 3:16-17; II Cor. 6:16. 
56 The connection with worship is quite clear in I Cor. 14:3, 5, 12, 26 (14:4, 17), 

perhaps also in II Cor. 10:8; 13:10. Cf. Eph. 4:12 (oIKOOOIlTt TOO aWIlOTOe; TOO XpIUTOO); 
in 4:16 the ElTIXop'lYla KaT' EVEPYElav tv IlETPIfl Evee; EKOUTOU IlEpoue;-through which 
the aU~'lale; TOO aWllaTOe; iTO I ElTal Ele; olKoOOIlDV (from Christ)-is connected with the 
gifts of the Spirit which are effective in the worship. From this perspective then Col. 2: 19 
with its somewhat more colorless expressions also is illumined. 

56 Here the iTPOaKuV'lUIe; of Jesus is already indicated. It is no accident that the iTpOU_ 
KuvElv still is not found in the earlier gospel literature. In the Gospel of Mark only one 
time, in 5:6 (the demon-possessed man from Gadara [Gerasa] in Gentile territory); here 
Luke 8:28 also has iTpOaiTliTTEIV; Mark 15:19 does not come into consideration. But the 
Gospel of Matthew already uses the word iTpoaKuvElv ten times! The formulas which are 
found in Mark, iTpOaiTliTTEIV, iTliTTEIV iTpee; TOUe; iT6oae;, YOVUiTETEiv, are of a more in
definite kind and do not go as far as iTpOaKuvEiv. For more detailed discussion, d. par
ticularly Chap. VII. 
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glory of God the Father." This is once more an illumination of the state 

of things of fundamental importance. The sacred cult-name of Yahweh, 

which holds sway over the cult in Jerusalem, here appears to be transferred 

to the new Kyrios, and the solemn confession of Deutero-Isaiah (45 :23) to 

the omnipotent God is directed to Jesus. 

All this is incorporated in the title "Kyrios." It is of eminently practical 

significance; it characterizes the new veneration of Jesus in Christian wor

ship; the name Kyrios and the cult of Christ belong immediately together. 

In almost all the expressions which bear witness to the cult of Christ in the 

first communities we encounter at the same time the KUPIO<; title.57 

But then at the same time it is clear that we were correct in seeing in 

the interpretation of Jesus as the Kyrios of the community, not the special 

work of the apostle, but the basic conviction of the Christian community 

which is simply repeated by him. Here we have to do not at all with a 

notion, an idea which is thought up and then propagated by one individual, 

but rather with something that lies much deeper, with a conviction which 

stems from the immediacy of the religious feeling. The correlate to the 

I<UPIO<; XPIO"T6<; is, in all the enumerated expressions of primitive Christian 

piety, not the individual but the community, the EKKA11O"la, the O"&lJa TOO 

XPIO"TOO, and in fact first of all the particular community organized for 

worship. What we have here has erupted from the depths of a community 

consciousness which is formed and comes to expression in the common 

cultus. It is not the personal deed of an individual but the instinctive will 

of the group which is expressed in the KUPIO<; , '110"00<;. 

It is, in fact, the Hellenistic community in which this development so 

important for the history of religions took place, through which, out of 

the future Messiah Jesus, the present cult-hero as Kyrios of his community 

came into being. Here first of all with the new title a new set of facts is 

given. Some of course have vigorously disputed this and have thought that 

at least the fact of the living and present cultic connection of the com

munity to the exalted Lord was already present in the Palestinian primitive 

57 So far as I can see, it is the merit of Deissmann to have been the first to point out 
emphatically that the Christology of primitive Christianity and of the early church must 
be comprehended from the standpoint of the Christ cult; d. his coherent statements in his 
Light from the Ancient East, pp. 386 ff. The connections between KUPIOC; veneration and 
Christ veneration were well stated in J. Weiss, Christus (RV I, 18, 19), pp. 24-25. Only, 
this KUPIOC; veneration may not be transferred back, as Weiss seeks to do, into Palestinian 
primitive Christianity with a reference to the Aramaic formula "maranatha." Against Weiss, 
see also Bohlig, "Zum Begriff KUPIOC; bei Paulus," ZNW (1913), 28. 
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community. Wernle lent expression to this contravention with especial agita

tion (p. 55): "How could we seriously believe the legend of the Christ sitting 

at the right hand of God in inactivity and without contact with his com

munity!" 

Now it is not to be denied that certain beginnings toward this develop

ment were already present in the Jerusalem community. Among these in 
the first place is the exorcism in Jesus' name-although this practice is re

ported strangely enough in the earlier sources of just those circles which did 

not belong to the legitimate community and were regarded by the latter as 

doubtful (vide supra, p. 80; Mark 9:38; Matt. 7:22; Acts 19:14-15; and 

the figure of the Jacob from Kephar Zephaniah who is frequently mentioned 

in the rabbinical tradition). But still, we probably may assume that the 

word of the returning disciples, TO: 6atllOVIO UTTOTOO"O"ETat ~Iliv EV Tell 

0VOllOTI O"OU, though of course it first emerges in Luke 10:17,58 nevertheless 

echoes an experience which the primitive community already had had. And 

with the exorcism in Jesus' name there is given a certain presence of his 

QVOIlO and a certain cultic association. 

We would advance still further if we could, without any further ado, 

transpose back into the primitive community the sacred actions, baptism 

~nd the Supper, in the form in which we encounter them in Paul or in the 

Pauline communities. But here of course we are treading on most uncertain 

ground. As concerns the sacrament of baptism, in another place59 I have 

developed the reasons on the basis of which I am inclined to assume that 

it first emerged in Hellenistic soil. And even if one wished to assume that a 

custom of baptism-in conjunction with the community of the Baptist

had existed in the community of Jesus' disciples from the very beginning, 

it still remains quite doubtful as to when and where the specifically Chris

tian custom of baptism Uin the name of Jesus" developed. That Paul received 

Christian baptism is, to be sure, an assured starting point; but whether 

any weight is to be put upon the details in the account in Acts must remain 

doubtful, in view of the specifically legendary character of that account. 

As concerns the Supper, only this much seems to me to be assured: that 

the disciples of Jesus from the first possessed a solemn common meal, C"the 

breaking of bread." We cannot even decide when and where an Anamnesis 

of Jesus' last meal with his disciples (which cannot originally have had the 

68 One should note that in the important logion in Mark 9:29 nothing is said about 
an exorcism in Jesus' name. 

69 Cf. Bousset, "Der Gebrauch des Kyriostitels" (see above, p. 125), pp. 15 5 -5 6. 
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meaning of a fixed institution) was somehow connected to this common 

meal. The eucharistic celebration of the Didache still does not show, except 

perhaps in the brief liturgical formulas appearing at the end of chap. 10, any 

trace of such expansion of the original celebration of the meal. In any case 

we can definitely deny that this common meal in the primitive community 

has acquired the meaning of a KOIVc..)Vio with the exalted Lord or with the 

body and blood of the exalted Lord and thus has taken on the specific char

acter of the Pauline KUPIOKOV 8EITIVOV. Thus we must reject the attempt 

to gain, with utterly uncertain inferences from the status of baptism and 

the Supper in the Pauline communities, some evidence for the living com

munion of the primitive community with the exalted Lord. There remains as 

a somewhat assured fact only the exorcism in Jesus' name. 

III. The Religio-Historical Source of the Title. Consequently we must now 

pose the question whether there are not analogies to be found in the history 

of religions to the Christ cult and the Kyrios name, by which each could 

explain the other or at least could shed some light. 

For a long time already the analogy which the Kyrios cult of the Chris

tians possesses in the Roman cult of the Caesars has been pointed out. In 

the cult of the Caesars the Romans took possession of the inheritance of the 

Orient.6o The Orientals' sense of the profound distinction between ruler 

and subject created this cult; in Egypt from most ancient times there was 

an active belief that the king was the son or the incarnation of the highest 

deity; Persian religion disseminated the idea that the king was in possession 

of the divine celestial fire (Hvareno) which gave and assured victory and 

lordship to him. All these motifs are then blended by Alexander the Great 

and his successors with others of Greek origin. In Egypt the Ptolemies de

veloped an entire system of veneration of the rulers, so that the series of 

the gods to be venerated began with Alexander and ended with the current 

sovereign and his wife-sister. The Seleucid rulers were not backward in 

claiming veneration as divine. When then, after the irrepressible disorders 

which had afilicted the Orient in the last centuries, the powerful figures 

of the Roman generals and imperators appeared in the East, when Caesar 

and then especially Augustus again shaped an ordered world out of the 

60 On the general statements, d. Wendland, Hellenistisch-romische Kultur, 2nd ed., pp. 
123 if., 142 if., 149 if. and the literature indicated there; Harnack, Dogmengeschichte, 4th 
ed., I, 137.1; Wilamowitz-Moellendorif, Geschichte der griechischen Religion, Jahrbuch 
des freien deutschen Hochstifts, 1904; Deissmann, Light from the Ancient East, pp. 33 8 if. 
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seething chaos of the oiKouI-IEvll, and golden peace, happiness, and prosperity 

settled upon the peoples of the earth with the Roman imperium-then 
the Orient devoted its ardent religious reverence to the Roman rulers. And 

Byzantinism and a servile disposition in no way formed the mainsprings of 

this emperor cult. Anyone who assumes that has grasped little enough of 

this last offshoot of the history of religions, the cult of the emperors. How

ever often those phenomena may have been introduced into the company 

of this cult, yet the honest impression has not been completely lacking that 

they contained a genuine outburst of religious longing. The prudent Emperor 

Augustus knew how to use this enthusiasm which he found in a skillful 

way and to shape and form it while preserving the different peculiarities of 

the West, which was reserved and unaccustomed to this belief, and the en

thusiastic East. Thus the cult of the ruler was gradually developed into a 

dominant power in religious life, indeed into the central point of the religion 

of late antiquity, at least in the eastern part of the Roman Empire. In it 

state and religion joined hands in an unprecedentedly close connection; the 

state in its epitome in the Dea Roma and the Divus Augustus offered itself 

as the object of religious devotion, as the only object having a fixed and 

firm stability in the flooding current of things and events; in its organs 

it watched and held sway over the life and prosperity of religion. And re

ligion became, with an immediacy it was never again to have, religion of the 

state; it surrounded the state and the ruler who stands at the head of the 

state with the nimbus of divinity. New momentous ideas are woven to

gether with this ruler cult: faith in the power of the deity which saves, 

heals all injuries and infirmities, and is bestowed upon the man personally; 

a power which is in some way incarnate in the divine savior of the world, 

the emperor; the idea of a return of the golden age, the end of the old and 

the beginning of a new world epoch which is supposed to come with the new 

god; the conviction that in the ruler one has to see the Evapy~c;; ETTI<\>,6:vEla 

(the Deus Manifestus), the deity that has become visible and tangible on 

earth. All these are motifs which show a strong analogy to the formation 

of the Christian faith in the Kyrios, and in a later section we shall have 

to demonstrate how in this respect fertile influences have passed over into 

the Christian religion. 

The main thing here is that the title Kyrios had a dominant role in this 

ruler cult. Already the paean which (according to Athenaios VI, p. 253) the 

Athenians are said to have sung to the victorious Demetrios Poliorketes upon 

his entry, and in which they celebrate him as the bodily present deity, 
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concludes with the words: "Therefore we pray to you; give us peace, for 

you are the Lord." 61 Then in a later time particularly in Egypt the title 

can be demonstrated in connection with the cult of the ruler.62 To be ·sure, 

on the famous inscription of Rosetta (196 B.C.) 63 to Ptolemy Epiphanes the 

absolute KUPIOC;; is not found; we find the title only in conjunction with 

characteristic genitives.64 But for the first century B.C. our sources are more 

productive. On an inscription from the year 62 B.C. it is said with reference 

to Ptolemy XIII: TOO KUPIOU 13-00"1AEOC;; 8EOO,65 and on another from 52 B.C. 

from Alexandria Ptolemy and Cleopatra are called KUPIOI 8EOI f-l EYIO"TOI.66 

Even for the kings of the Herodian house the title "Lord" is repeatedly 

demonstrable.67 On an inscription of Abila in Syria Tiberius and Livia are 

called the Lords Augusti.68 Under Caligula, Claudius, and Nero the wit

nesses for the title KUPIOC;; begin to multiply.69 The report of Josephus that 

the Jewish martyrs were executed because they refused to call Caesar 

"Lord" 70 shows how firmly this terminology was fixed. The Roman gov

ernor asks the martyr Polycarp what would be so bad about saying Kyrios 

Caesar! 71 Already under Domitian the title rrdominus et deus noster" appears 

to have at least a semiofficial standing.72 

In fact, even the word KUPIOKOC;;, which we encounter in the Kyrios cult 

of the Christians in the terms KUPIOKOV OEITIVOV and KUPIOK~ ~f-lEPO, is, as 

it appears, prefigured in the language of the ruler cultus. Already on an 

Egyptian inscription (Edict of the prefect T. Julius Alexander of Egypt) 

61 Even if there should not be an immediate tradition here, still the paean is extraor
dinarily important for the mood of the cult of the ruler. 

02 On the following, cf. Deissmann, pp. 338 if. 
63 Dittenberger, Orientis Gr. Inser., No. 90. In summary also in Wendland, Hellenistiseh

romisehe Kultu1', pp. 406-8. 
64, KUPIOC; /3auIAElwV, lord of the thirty-year period. The former expression also demon-

strable for Ptolemy IV, Philopator. Deissmann, p. 352, n.4. 
65 Dittenbergcr, Orientis Gr. Inser., No. 186. 
66 SAB, 1902, p. 1096. 
67 Deissmann, p. 353, n.1. 
68 Dittenberger, No. 606. 
69 Deissmann, p. 35 3. Deissmann calls attention to the fact that under Nero the title 

occurs for the first time also in Greece (Acraephiae in Boeotia). Dittenberger, Sylloge, 
2nd ed., No. 376. Cf. with this the matter-of-factness with which Festus speaks of Nero 
as 6 KUPIOC; in Acts 25 :26. 

70 Bellum VII, 418-19 (here, of course, the formulas Kafuapa 5EurroT1")v OIlOAOYEIV, 
Esovolla~Elv) . 

71 Martyrdom of Polycarp 8.2. 
72 Suetonius, Vito Domit. 13. Of course it was Aurelian who first was officially pro

claimed as dominus ae deus. Wendland, Hellenistiseh-romisehe Kuitur, p. 150. Deissmann 
(p. 356) calls attention to the fact that from the time of Domitian onward the title "our 
Lord" also appears. 
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from July 6, A.D. 68, in the temple of EI Kargeh the imperial finances (TalC; 

KuplaKalC; ljJ~<I>OIC;) and the imperial treasury (TOV KuplaKov AOYOV) are 

spoken of.73 

But after all this, in spite of all the factual and linguistic analogies, it 

would be a mistaken and hasty judgment if we sought to bring the Christian 

Kyrios cultus and its development into immediate connection with the cultus 

of the Caesars. In the time and in the areas in which the Kyrios-Jesus cultus 

emerged, the ruler cult will hardly have already had so dominant a role 

that one may assume that the worship of Jesus as the Lord has developed 

in conscious opposition to it. 

And if we look more carefully, the Oriental ruler Kyrios cult is only 

a partial manifestation in a much more comprehensive setting. In order to 

recognize this we now pose the question of the distribution of the religious 

term KUPIOC; in Hellenistic culture. Of course in this investigation there 

first of all emerges a characteristic negative result. Upon specifically Greek 

soil, in national Greek religion, the title KUPIOC; hardly played a role worthy 

of mention. This is shown74 in the literature, where the designations OEO"

TIOTllC;, OEO"TIOTIC;, oEO"TIOIVa occur much more frequently (particularly in 

poetry, less frequently in the prose writers), as well as in the inscriptions. 

Here, it is true, KUPIOC; and Kupla are more frequently found (more fre

quently than OEO"TIOTllC;, etc.). But when we look closer, we see that it has 

its own state of affairs governing this. For we can venture the assertion in 

general that wherever on inscriptions an apparently Greek deity is identified 

with that title, either an alien (Oriental) god is hidden behind the Greek 

figure or else at least influences of alien origin are in operation. 

For example, the surname KUPIOC; for Zeus75 is found essentially in Thrace 

and Syria; further, when in an inscription at Comana (Cappadocia) Apollo 

is designated with this title, or in Galatia, Helios, we can be sure that 

behind both some Oriental sun deity is concealed. Thus in Transjordania the 

73 Dittenberger, No. 669; d. with this Deissmann, p. 357. Later testimonies in Deiss
mann, Bible Studies, pp. 217-18. Deissmann, Light from the Ancient East, pp. 358 if., also 
cites the custom of dedicating to the emperor a certain day (or certain days?) of the 
month with the name "Sebaste": "But the more I regard this detail in connexion with the 
great subject of 'Christ and the Caesars,' the more I am bound to reckon with the possi
bility that the distinctive title 'Lord's Day' may have been connected with conscious feel
ings of protest against the cult of the Emperor with its 'Augustus Day'" (p. 359). 

H Cf. the splendid assembling of the material in Roscher's mythological lexicon; see on 
Kyrios by Drexler. Only here the attempt is nowhere made to set temporal limits for the 
emergence of the Kyrios title. 

75 For the evidence, where it is not explicitly given, see the article in Roscher; there 
the material is alphabetically arranged according to the gods' names. 
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Kyria Athena is the Arabian Allh, and the Kyrios Dionysos who can be 

demonstrated there is the Arabian Dusares. It can also occasion no surprise 

that the Kyrios title is found precisely with deities who only in the later 

Hellenistic religion come to enjoy a broader distribution and a more general 

veneration, deities such as Hecate and Asclepius.76 

Three enclaves in particular may be shown for the use of the term: Asia 

Minor, Egypt, and Syria. We can deal quickly with Asia Minor as not 

coming much into consideration here. I might only mention that Artemis 

of Ephesus receives this address, and most of all, that the title appears to 

have been customary in the cultus of the Magna Mater (Cybele) and of 

Zeus Sabazios.77 

In Egypt the title KUPIO<; (in Egyptian approximately Neb) does not 

correspond to ancient indigenous usage.78 Naturally there is here also a great 

difference between KUPIO<; with the genitive and the absolute KUPIO<;.79 The 

latter usage, so far as I can see, can first be documented for the first century 

B.C. Most of all, we possess as witnesses for the addressing of Isis as Kupia 

a whole series of inscriptions from Philae from the last Ptolemaic period, 

the earliest of which stems from the reign of Ptolemy Alexander.so Beside 

Isis of Philae is placed Hermes-Thoth of Pselkis in Nubia with numerous 

inscriptions-only from the time of the Roman Caesars, it is true-the 

oldest of which, so far as I can see, stems from the time of Tiberius (A.D. 

33 ) . S1 This observation also is important, for we shall again encounter the 

76 Cf. also, e.g., London magical papyrus CXXI, 706: KUPIE 'AOKAfpT'lE; 934, 937: 
Kupia :LEA~vll (Wessely, Denkschr. der Akademie, Vienna, 1893, pp. 44, 51). Kupla 
'EKO:Tll; the great Paris magical papyrus 1432; d. 2499, 2502. 

77 Documentation in Cumont, Les mysteres de Sabazius et Ie Judaisme (Comptes rendus 
des seances de l'Acad. des Inscr. et Belles Lettres, 1906), pp. 63 if.; separate printing, p. 6. 
Esp. important is Servius, ad Aeneid., III.I13 (=Varro!): Dominam proprie ma/rem Deum 
did. For Sabazius the inscription: 8eexe; 'loEiae; ~EYO:Alle; ~IlTpOe; bli 'HAICjl ~Ey6:ACjl 
KUPICjl :Lal3al;iCjl ayiCjl (Roscher, I c, col. 1762). Cumont would see in this and other 
epithets perhaps Jewish influence. But what we have here are much more extensive con
nections. 

78 According to information given by my colleague Sethe. 
79 Cf., e.g., in the famous inscription on the Rosetta stone, KUplOe; T&V l3aolAEI&v, 

KUPIOC; Tile; TplaKovTaETllPiooe;. 
80 C. I. Gr. 4897 (99-90 B.C.). The text of the inscription is not assured. Still it appears 

possible (see also the appendix to the Corpus) to establish a several-times-repeated napa 
Tr,] Kupiq: "10101. Then there follow a whole series of testimonies in 4897 b (before 72 
B.C.): llK(') npoe; Tf)V Kupiav T 101v; 4898 (69 B.C.); 4899 (55-52); 4904 (Ptolemy 
Auletes?); 4905; 4917 (before 73 B.C.); 4931-32 (25 B.C.); 4939 (Augustus?); 4940 (A.D. 
22). Further in the supplement to the volume: 4897 c (before 71?; d. 4897 d, e, f) ; 4930 b 
(before 71): Tflv ~EYloTllV 8Eav Kupiav OCilTElpaV Tlolv. 

81C. I. Gr. 5101 (d. further 5080, 5082, 5088, 5092, 5093, 5095, 5101, 5105, 5108 c, 
d). The Hermes of Pselkis corresponds to the Thoth of Pnubis, whose name nauTvouq)(e; 

142 



THE GENTILE CHRISTIAN PRIMITIVE COMMUNITY 

Kyrios name for Hermes in the Hellenistic-Egyptian literature. Also an 

inscription from A.D. 14 with the title for the god of COpt09 Min-Pan can 

be shown.82 By way of contrast with this, it can only be accidental that 

Serapis, who is so closely connected with Isis in the cult, appears as KUPIOC; 

only in the later inscriptions, and so far as I can see only in the second 

Christian century, on inscriptions or papyri. Especially important for our 

purposes are the two papyrus witnesses: EP~TQ: O"E XatP~Il~V 6EI1TV~0"-at de; 
KAEIVllv TOO KUPIOU 2cxpo:m6oc; EV Tc';> 2CXPCXTrEl(tl and EP~TQ: O"E 'AVTc.:)VIOC; 

nTOAEIlCXiou 6I1TV~O"CXI TrCXp' CX\hc';> Eic; KAEIVllV TOO KUPIOU 2cxpO:TrI6oC;.83 The 

fact that for Osiris84 practically no evidence is found is probably adequately 

explained by the fact that in the age of the Diadochi Serapis begins deci

sively to drive Osiris out of the practical cultus.85 

Thus Plutarch, in his essay De Iside et Osiride, correctly represents the 

general state of affairs when again and again he introduces Osiris and Isis 

with the designation KUPIOC; and Kupkx.86 

In general we may conclude concerning Egypt that the absolute (; KUPIOC; 

is demonstrable in connection with divine figures just as early as, and even 

earlier than, its use in the ruler cult. This would at the same time show 

that we have to regard KUPIOC; as a designation in the ruler cult as one par

ticular instance of the general religious practice of calling the gods KUpIOI. 

And thus the above-cited witnesses from the ruler cult are to be employed 

also as witnesses to this general usage. 

(naOTVOU<!>IC;) on two of these inscriptions, 5087 and 5096, perhaps also appears together 
with KUPIOC;. 

82 C. I. Gr. 4716 d 1 (d. d 13, 10): TTapa Tel> KUpict> nav\. 

830xyrhynchus Papyri I, 110; III, 523 (from the 2nd Christian cent.). Letter of the 
soldier Apion in Deissmann, Light from the Ancient East, pp. 179 if.; letter of Antonis 
Longos to his mother, ibid. pp. 187 if. (both from the 2nd Christian cent.). Inscriptions: 
C. I. Gr. 4684 (Alexandria, undated); 3163 (Smyrna, A.D. 211); 5115 (Nubia, A.D. 232; 
d. 5110). TTapa TOO Kupiou LEpO:TTl50C; TOO EV A[3UTOU, inscription from Abydos, 2nd 
cent. A.D.? (Preisigke, Sammelbuch griech, Urkunden (1913), I. Heft, No. 171). 

84. In Roscher's lexicon, only the Paris magical papyrus 2355 f is referred to. 

85 Otherwise I mention further the inscriptions Tel> eEeI> Kal KUpict> LOKvoTTaict> (24 B.C., 

at Soknopaiu-Nefos in the Fayyum. Dittenberger, Or. Gr. Imcr. 655). KUPIOC; BTloac; 
(Preisigke, Nos. 1065,1066, 1068,1069). The inscription of Dababiyeh: TWV Kupicuv eEWV 
nplWTOU eEOO IJEyioTOU Kal 'OpEYE[3elOc; Kal "10150c; 'PEOaKEIJECUC; (A.D. 232, Preisigke, 
No. 239). TTapa T. KUp. e 'AOKATlTTlel> Kal 'AIJEVWelJ Kal 'YYIElQ: (ibid., No. 59), TTapa 
TOUC; KupiouC; (!) 'Avou[3lc; eEOUC; (ibid., No. 240, A.D. 212). 

86 Chap. 6 (Osiris) TOO Kupiou Kal [3aoIAEcuc; E<!>OpWVTOC;. Chap. 10 TOV yap [3aolAEa Kal 
KUPIOV "OOIPIV O<!>eaAlJeI> Kal OKtlTTTPct> YPO:<!>OUOIV. Chap. 12 0 TTO:VTCUV KUPIOC; (d. 
IJEyac; [3aoIAEuc; ElJEPyETTlC;). Chap. 35 TTO:OTlC; uypac; <!>UOECUC; KUPIOC; Kal apXTlYoc;. Chap. 
49 0 TWV apioTcuv TTO:VTCUV tiYEIJ~V Kal KUPIOC; "Oolpic; EOTIV. Chap. 40 (Isis) ti Kupia 
T~C; yilc; eEOC;, et passim. 
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It is more difficult to settle upon a conclusion as to the time when the 

Greek Kyrios title appeared in Syria and its environs. Nevertheless we can 

probably conclude a priori that the usage must have been widespread here 

very early. Here indeed the local deities of the different places are explicitly 

the lords of the tribes and the districts. I recall in brief the Semitic designa

tions Baal, Adon (of Byblos), Mar, Mar 'Olam, and also the Phoenician 

Baalsamin (in Philo of Byblos=:Kuplo<;; TC,V oupexvc,v). The tradition of 

Greek inscriptions reflects this same state of affairs. 

Thus it is only natural that above all the great Syrian goddess, the 

Atargatis of Hieropolis, receives the title Kupiex. On an inscription at Kefr 

Havar,87 one Lukios, who glories in his begging pilgrimages in honor of his 

goddess, the 8Ea Lupiex (I EpexrroAITc,v, is called the 6001.0<;; of the goddess 

TTEI .. l<p8Ei<;; lJTTO T~C; Kupi·o:C; ['A ]Texp [X]O:Tll[C;]. In Batanaea, Trachonitis,88 

and Auranitis we encounter in a whole series of places the Arabic Allh as 

the Kupiex Athena. Associated with her is Marnas on an inscription at 

Kanatha89 ; Zeus in Batanaea and Auranitis,90 and also in Damascus.91 On 

an inscription from Abila (from the time of Tiberius) Kronos received the 

title KUpI0C;.92 Also Dionysos Dusares93 and the Baal Markod 94 appear in this 

series of gods who receive the surname of veneration. 

Finally, to the area of Syrian mixing of religions95 belong some important 

observations which the tradition of the church fathers about Gnostic sects 

87 Ch. Possey, Inscr. de Syrie (Bulletin de correspond. hellen., XXI [1897],60). 
88 Batanaea: Lebas Waddington III, 2203 a, b (Tharba); 2216 (Nela); 2345 (Kanatha). 

Trachonitis: 2453 (Dama); 2461 (Harran). Cf. also in Batanaea 'APTEJlIOI Tfj Kupiq: 
(perhaps the indigenous moon goddess, the double-horned Astarte): Schiirer, Gesch. des 
judo Volkes, 4th ed. II, 46-47. 

80 Lebas Waddington III, 2412 g: bll M6:pva Tc;, KUplcp. 
90 Waddington III, 2288,2290 (c. I. Gr. 4625), 2413 b (C. I. Gr. 4558). Let me also 

call attention to the interesting inscription (Ma'ad near Byblos, Renan, Mission d. Phenicie, 
p. 242): Tc;, KUPlCP bll KE KU[PI]cp Oaou (?) [LEA]£UKOC; [9EJoO LaTp6:[TrOU] le:pe:uc; 
ETTOI'lae:. 

91 Waddington III, 1879 (C. I. Gr. 4513). 
92 Dittenberger, No. 606; d. in Deissmann, p. 353, the same inscription, on which 

Tiberius and Livia are mentioned as the KUPIOI Le:i3aaTol; see above, p. 140, n.68. The 
North African Saturnus, who corresponds to Kronos, is also called Deus Dominus (Berlhzer 
philolog. Wochenschr. XXI, col. 475). 

93 Waddington III, 2309 (C. I. Gr. 4617) Trpovolq: KUPlou KTlaTou blovuaou (A.D. 

171). 
H Mitteil. d. D. A. Instituts, Athens, X (1885), 168-69: KUPlCP re:vvalcp BaAJlapKOOOI. 
96 I might further mention that in the so-called "Mithras liturgy" Helios appears as 

KUPIOC; TOO oupavoO Kal T~C; y~C; (Dieterich, Eine Mithrasiiturgie, p. 10.30) while the 
Most High God Mithras is addressed by the initiates who appear before him as KUPIE. 
In Dio Cassius II, 253, Tiridates addresses Nero thus: "I am your servant, my lord; I have 
come to you, my God, to pray to you as I do to Mithras." 

144 



THE GENTILE CHRISTIAN PRIMITIVE COMMUNITY 

allows us to make. Hippolytus tells about the followers of Simon Magus that 

they reverenced Simon in the form of Zeus, Helena in the form of Athena, 

TOV !lEV KCXAOOVTEC;; KUPIOV, T~V OE Kupi'cxv.96 This very interesting notice is 

explicitly confirmed by the account of the Pseudo-Clementine Homilies.97 

According to the explicit report of Irenaeus this phenomenon is repeated 

in striking fashion among the Valentinians. Irenaeus takes offense98 at the 

fact that this sect expressly reserves the title Kupicx for the Sophia Achamoth, 

while they do not call Jesus KUPIOC;; but only aCA)T~p.99 According to all 

probability, however, the worship of Achamoth among the Valentinians goes 

back to Syrian Gnosticism. 

While Gnosticism received its shape in principle in the area of religious 

syncretism in Syria, the many-branched syncretistic literature which goes 

under the name of Hermes is of specifically Egyptian origin, and here 

also we encounter the religious Kyrios title with surprising frequency. au 

m:XTEp, au 6 KUPIOC;;, au 6 NoOC;;-thus speaks the mystic here at the high 

point of the mystery in the prayer of dedication (XIII, 21) .100 

The survey shows that the title KUPIOC;; spans an area in the history of 

religions which can still be fairly precisely delimited. It penetrated Hel

lenistic-Roman religion from the East; Syria and Egypt are its actual home 

territories. That it plays the leading role in the Egyptian-Roman worship 

of the ruler is only a local phenomenon within this general context. Indeed 

the Greek translation of the Old Testament, with its translation of the name 

06 Hippolytus, Ref. VI, 20. Cf. Irenaeus I, 23.4. Still here the designation of KUPIOC; 
or Kupia is not mentioned. 

07 II, 25: 'EAEVllv Kupiav oaaav WC; na~.l1 .. 11hopa, ouaiav Kai aoq>iav. XVIII, 12 (Peter, 
repeating the teaching ot Simon): EK T~C; I-IEyaAIlC; OUVaI-lEc..:lC; itT I TE Kai T~C; Kupiar; 
AEY0I-IEVIlC;. 

08 Adv. Haer. I, 1.3; 5.3 (They call the MTiTIlP: 'Oyooaoa Kai Loq>iav Kai r~v Kai 
'IEpOUaaArlI-l Kai aylOv nVEUl-la Kai Kuplov apaEvIKwc;. 

00 Dolger (' I xeUC;, RQ, Supplem. XVII, 409-10) has appropriately pointed out that 
this statement corresponds to the state of things not only in the letter of Ptolernaeus to 
Flora (0 ac..:lTTlP eleven times: d. Harnack, Mission a1tJ Expansion of Christianity, I, 
103, n. 2), but also in Heracleon's Commentary. Finally, in this conclusion we must mention 
the note about the Basilidians in Theodoret, Haer. fab. I, 4, TOV o£ ac..:lT~pa Kai KUPIOV 
KauAaKauav 6vol-la~oual (Hilgenfeld, Ketzergeschichte, p. 197, n. 319). 

100 Cf. V, 2: Easal npWTOV Tel> Kupicp Kai naTpi Kai I-I0VCP Kai tvi •••• aq>eOVOC; yap 

" KUPIOC;-Asclepius (Ps. Apuleius) 8 (p. 43.2): dominus et omnium conformator; 22 
(p. 58.9): deus pater et dominus; 26 (p. 63.16): dominus et pater, deus primipotens (d. 
chap. 23, p. 60.11; 29, p. 67.12 et passim). Stobaeus (Eel. I, 744) 0 I-IEV KUPIOC; Kal 
nO:vTc..:lV OllI-lIOUPYoC;. KOPIl Koal-l0u, ibid., p. 944: TWV OAc..:lV KUPIOV Kai eEOV. p. 996: 

Kupia I-I~TEP Isis. Cf. " KUPIOC; TtI-lWV 'Epl-I~C; in a horoscope from the first year of the 
Emperor Antoninus, in Reitzenstein, Poimandres, p. 119. 
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of Yahweh by means of KUPIOC;, now also enters into this context. The trans

lation emerged just on the soil in which this most general designation of 

God (besides eE6C;) was customary and was understood. Thus Judaism with 

its Bible acknowledged the KUPI0C; to whom alone it paid reverence.101 

But we now make a second, still more important observation. It appears 

as if the title KUPIOC; was especially given to the deities which stood in the 

center of the cultus of the fellowship involved. Thus it is hardly an accident 

that those deities in the worship of whom late Egyptian religion was likewise 

concentrated, whose cultus also passed for the characteristic feature of 

Egyptian piety throughout the Oikoumene, attract to themselves the title 

KUPIOC; more than do all other deities: I mean Osiris, Isis, and Serapis. That 

Syrian «mendicant monk" speaks plainly of his Kyria (Atargatis) in whose 

honor he undertook his begging pilgrimages. But especially striking here 

are the analogies of the Gnostic sects. The Simonians gather themselves 

around the KUPIOC; Simon and the KUPIO Helena. The Valentinians worship 

the Sophia Achamoth and not Jesus as their Kyrios. To this corresponds the 

fact that, as can clearly be demonstrated, almost the entire sacramental 

cultus of these Gnostics is connected with Achamoth (or with the Mf)TllP; 

the doubling of the heavenly Mf)TllP and the fallen Achamoth is only later 

introduced) .102 Achamoth (Mf)TllP) is the cult-heroine of the Valentinians 

or of the earlier Gnostics whose cult they appropriated. Therefore she is 

KUpIOC;. Likewise the Hermetic sects to which the Hermetic writings are 

to be traced gather themselves around the worship of the Kyrios-Nous

Hermes. 

It was in this atmosphere that Antiochene Christianity and that of the 

other primitive Christian Hellenistic communities came into being and had 

their' growth. In this milieu the young Christian religion was shaped as a 

Christ cultus, and out of this environment then people also appropriated 

the comprehensive formula KUPIOC; for the dominant position of Jesus in 

worship. No one thought this out, and no theologian created it; people did 

not read it out of the sacred book of the Old Testament. They would 

hardly have dared without further ado to make such a direct transferral of 

this holy name of the almighty God-actually almost a deification of Jesus. 

Such proceedings take place in the unconscious, in the uncontrollable depths 

of the group psyche of a community; this is self-evident, it lay as it were in 

1011t is worthy of note that Josephus does not follow this usage and almost never 
uses the title KUPIOC;. (Schlatter, "Wie sprach Josephus von Gott," BFcT XIV, No.1, 9-10). 

1.02 Cf. Bousset, Hattptprobleme, pp. 63 if. 
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the air, that the first Hellenistic Christian communities gave the title KUPIOC; 

to their cult-hero. Just as the translators of the Old Testament simply 

applied to the holy God of the Israelite people the Kyrios title widely used 

in the Oriental world, in order to present him as the KUPIOC; KaT' E~OX~V 

of all the world; as the almost contemporary Gnostic sects gathered around 

the KUPIOC; Simon, the Kupla Helena, the Kupla M~TI1P, the KUPIOC; NoOC;

Hermes; as the Egyptian religion was concentrated in the cultus of the 

lords Osiris, Isis, and Serapis; so also is young Christianity comprehended in 

the cultus of the Lord Jesus. "For even if there are so-called gods, whether 

in heaven or on earth, just as there are gods many and lords many, still we 

have one God the Father ... and one Lord Jesus Christ" (I Cor. 8:5-6). 

With these words the apostle Paul places his seal under this whole context. 

The young Christian religion, with unprecedented one-sidedness and with 

daring obstinacy, opposed to the many lords of the Hellenistic cults the one 

Kyrios Jesus Christ. Kyrios faith and Kyrios cult present that form of 

Christianity which it has taken on in the setting of Hellenistic piety. And 

when Paul parallels the position of SE6C; and of KUPIOC; in the Christian com

munity with that of the TrOAAOl SEOI and TrOAAOI KUPIOI in the Gentile re

ligions, the connections are comprehensible and clear. For in that the 

apostle with the help of the Kyrios concept on the one hand places his Lord 

directly at the side of God and yet on the other hand subordinates him in 

definite fashion, he believes that he finds, in the Hellenistic cult, analogies 

for this gradation within the divine essence,lOS and is convinced that on 

this basis he is understood with his confession dC; SE6C;, dC; KUpIOC;. 

Now it becomes clear "that it was no accident that we did not encounter 

the title Kyrios on Palestinian soil in the gospel tradition. Such a develop

ment would not have been possible here. This placing of Jesus in the center 

of the cultus of a believing community, this peculiar doubling of the object 

of veneration in worship, is conceivable only in an environment in which 

Old Testament monotheism no longer ruled unconditionally and with ab

solute security. 

108 Incidentally, it is not completely clear what the apostle may have been thinking of 
when he assumed the difference in worth between the concepts eEOC; and KUPIOC; to be 
well known. One wonders whether he felt a contrast between the Greek eEOl and the 
Oriental KUPIOI, and in the subordination of the latter to the former was following a 
Greek opinion" Or did he have in mind KUPIOI who, like Adonis, Attis, Dionysos, and even 
Isis-Osiris, as highly venerated cultic deities nevertheless stood somewhat lower than the 
highest gods? 
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One could in fact attempt at this point to infer some Jewish cult of angels as 
a prefiguring analogy for the Christ cult of the first Christian communities!o, But 

at least for the Palestinian milieu this attempt may be shown to be impossible. What 
can be proved in this connection for the earlier time in genuinely Jewish territory 
is limited to faith in the angels as mediators of prayers. Such an idea is perhaps 
already suggested in Job 5:1; 33:23. In the Book of Tobit (Codex B) the seven 
archangels are explicitly characterized as mediators of prayers. lOG The Jerusalem 

Talmud (Berachoth IX, 13a) forbids an actual prayer to the angels (Michael and 
Gabriel). Midrash Mechilta and Jerusalem Targum oppose the worship of angels 
(pictures of angels) in the exposition on Exod. 20:23; sacrifices to Michael (!) 

as to sun, moon, and stars are similarly opposed in some other passages in the 
Talmud.,oB The repeated prohibitions probably prove the existence of such abuses. 
But here a later time is involved. And further, we see that official Judaism con
stantly rejected actual veneration of angels as an abuse. The general intimations 
of Jewish angel worship in the apologist Aristides (XIV, 4) and the Kerygma of 
Peter (Clem. Alex. Strom. VI, 5.41) are, as clearly emerges in the Aristides passage, 
only an awkward bit of inference-drawing from the sanctity of the Sabbath, new 
moons, and other festival days in the Jewish cultus. ,07 

The indications which we :find in the New Testament for the assumption of a 
certain distribution of the angel cultus carry more weight. The Apocalypse clearly 
has polemics against prayer to angels;'Oa in the Epistle to the Colossians a heretical 
(Jewish Christian-Gnostic) angel cult is opposed. 'o• Perhaps we should include in 
the same connection the effort in the first chapters of Hebrews to prove Christ's 
superiority to the angels."° But from this no conclusion with reference to Pales
tinian Judaism (and primitive Christianity) is permitted, but possibly only with 
reference to certain (heretical) currents in the Jud:lism of the Diaspora. And we 
will hardly be able to invoke such a conjecturally assumed Jewish angel worship for 
the explanation of the Kyrios cult of the Hellenistic communities. The concentra
tion of the religion in the worship of the one Kyrios is still something quite differ
ent from occasional invocation and veneration of Jewish angels. Nevertheless one 
may with good reason see a certain analogy in traces of the angel cult that exist 
here and there within the Jewish Diaspora. What is involved in some cases is a 
certain softening and veiling of Old Testament monotheism. 

10' On the following, cf. the material in W. Lueken, Michael, 1898. 
lOG Tobit 12.15; cf. 12.12. Eth. Enoch. 9.2 if.; 15.2; 40.6; 47.1-2; 104.1. See more ma

terial in Lueken, p. 7. 
100 Aboda Sara 42 b, Chullin 40 a, collected passages in Lueken, pp. 6, 7. For angel 

litanies from a much later time, cf. ibid., p. 11 b. 
107 The comments of Celsus are to be judged in the same way (Origen I, 26, V, 6). 

Origen rightly defends the Jews (V, 8): OUK 'lou5a1KOV j.lEV TO TOIO(hov, 'lTapaj3aTIKov 
5E 'lou5alCYj.lOU ECYTrV. 

loa Rev. 19:9-10; 22:8; with these, cf. Ascensio Jesaiae VII, 21. Characteristic is the 
rejection of the KUPIO<; title by the angel (VIII, 4-5): ego non sum dominus tuus, sed 
socius tuus sum. Further parallels in Lueken, p. 63.1. 

109 2:18_19,23; d. 2:8, 15. 
110 We perhaps have a defense of the veneration of angels in Jude 8-10; II Pet. 2:10-11. 
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IV. Further Consequences. This view of Jesus as the Kyrios has certain 
consequences. I have already disputed that people in the Hellenistic primitive 
communities had read the title KUPIOC; out of the Old Testament. It cer

tainly has its own roots. But after this designation for Christ had once been 
adopted, people naturally read it into the Old Testament and connected 

the sacred name of God with Jesus of Nazareth. Thus alone does this curious 
process become fully clear and understandable. And now in turn this 
interpretation of the Old Testament heightens the veneration of the Kyrios; 
indeed it leads in the direction of beginning gradually to obliterate all 

boundary lines between the Old Testament God and the Christ. 
Already Paul 111 offers us here an abundance of examples. He is already 

familiar with the connection of the passage in Joel, "whoever calls on the 

name of the Lord will be saved," with Christ.112 The term for the Christians: 
01 ETTlKcxAOUIlEVOI TO QVOlla TOO KUPIOU (vide supra) may stem from this. 

In Rom. 11:34 Paul connects the saying of Deutero-1saiah (40:13): TIC; 

EYVW voOv KUPIOU ••• BC; aUIl!3I!3q: aUT6v, with God, but in I Cor. 2:16, on 

the other hand, obviously and clearly with Christ. It is still more significant 

that the great confession: "As I live, says the Lord, every knee shall bow 

to me and every tongue shall confess God" 113 (Isa. 45 :23), which in Rom. 

14:11 he connects with God, in the great passage in Philippians he employs 

for characterizing the new position of Jesus Christ as Lord. Even the word 

in which Old Testament piety is so simply and classically expressed: "Who

ever glories, let him glory in the Lord" (Jer. 9 :22-23), is twice simply 

transferred by Paul to Christ (I Cor. 1:31; II Cor. 10:17).114 Paul can find 

the KUPIOC; in the Old Testament wherever he wishes. Already with him 

we find the influential idea that Christ has already held sway over the fate 

of the people of Israel in their past. He is the miraculous rock that followed 

them, that accompanied the people through the wilderness (I Cor. 10:4). To 

him Moses turned when he went to the holy place and laid aside the veil 

(II Cor. 3:13 ff.). Probably related to this is the theologoumenon that 

Christ was the mediating cause through which God created the world (I 

111 We have already referred above (p. 122, n.12) to the significance of Ps. 110 with 
its doubled KUPIOC;. In I Cor. 15 :25 Paul shows a familiarity with this passage. 

112 Rom. 10:13; d. Acts 2:21. 
118 LXX II read TOV KUPIOV. 
114 Perhaps the KUPIOC; in I Cor. 10:26 (TOO Kupiou yap Ii yfj Kal TO 1TATjpc.llla cXlhfjC;) 

is also to be referred to Jesus. This reference in II Cor. 3:16 is assured by the context: 
liviKa 6E tav E1TllnpElJllJ 1TPOC; KUPIOV, 1TEplalpEiTal TO KcXAulllla (Ex. 34:34). Cf. II 
Thess. 2:8-9. 
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Cor. 8 :6). But in all these interpretations of the Old Testament Paul hardly 

led the way. He only followed an interpretation of the Old Testament which 

naturally had to be introduced once the connection of the title KUPIOC; to 

Jesus was fixed. 

One further consequence is joined with this attribution of the position 

of Lord to Jesus. In his being honored as Lord, Jesus also became the object 

of Christian faith. Once again it is one of the most significant observations 

that the concept of faith in Jesus (Christ) in the actual religious sense is 

still not found at all in the older gospel tradition and only begins to enter 

in some passages of recognizably later origin.115 

Here we cannot yet go into the matter of the Pauline proclamation of 

faith in Christ and of the way in which Paul makes this faith the central 

point of the new religion. But I must already point out that with his state

ments about faith Paul appears to presuppose the general conviction of the 

community that faith in the Lord Jesus Christ belongs to being a Christian. 

Paul's own contribution must have been the personal penetration and 

spiritualizing of "faith" as the center of all religious life, or at least the 

introduction of this knowledge into the religion of Christianity.116 But he 

appears in his statements already to presuppose a formulated confession of 

faith of the community: "If you confess with your mouth the Lord Jesus 
and believe in your heart that God has raised him from the dead, you will 

be saved" (Rom. 10:9-10). The formula: "Believe in God who has raised 

Christ from the dead" could already have been handed down to him.117 

Already for the Judaism of the Diaspora the concept of faith (in the sense 

of faith in the one God) had moved into the center of the religious life. 

The rrpClTov rrlan:uaov, OTI ETC; EaTtv (; 6£6C; became a mark of identification 

115 Mark 9:42 (Ti:JV IlIKpi:JV) Ti:JV mCTTEUOVTc.lV and Matt. 18:6 TWV mCTTEUOVTc.lV EIC; 
EIlE are additions, as a comparison with Luke 17:2 shows (see above, p. 80). Even with 
Mark 15 :32, '(va '{Oc.lIlEV Kat maTEUCTc.lIlEV (note Matthew's addition of br' mhov) , the 
formula "believe on" still is not given. Moreover, Luke does not have this scene, and in the 
Marean text, vss. 31-32 are a doublet to 29-30. Even the expression 1TICTTEUETE EV Tct\ 
EuaYYE;>d cp in Mark 1: 15 is obviously late. Further, the sayings in Luke 8: 12 (Il~ mCTTEu_ 
o-avTEC; CTc.l8wCTIV); 8:13 (1TPOC; KaIPOV mCTTEuoua\) and 22:68 are later additions; prob
ably also 18:8 (will the Son of Man find faith on the earth?). Otherwise, it is well known 
that we have examples of mCTTEuEIV and 1TlaTIC; simply with reference to belief in the 
wonder-worker (Mark 2:5; 4:40; 5:34,36; 9:23; 10:52; 11:23; Matt. 8:10 [=Luke 7:9]; 
9:29; 15:28; 17:20; Luke 18:42), or to belief in prayer, which however is almost identical 
with belief in miracles: Mark 11:23-24, Luke 17:5-6. Of course the formula is used by 
Luke in a larger sense: i) 1TICTTlC; CTOU CT.ECTc.lKEV CTE, 7:50; 17:19; d. 22:32. 

116 See the following chapter. 
117 In addition to Rom. 10:9-10, d. Rom. 4:24; 8:11; I Cor. 6:14 (I Cor. 15); II 

Cor. 4:14; Gal. 1:1; Col. 2:12; I Thess. 1:10 (II Tim. 2:8). 
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in the Judaism in the dispersion.11s Now, as the peculiarity of the Christian 

community there was added to this the confession of the Lord Christ or the 

faith in the God who had raised him from the dead. 

All this constituted further developments of tremendous significance. 

One may ever so sharply sense the doubtful aspects of this development, the 

burdening and complicating of the simple belief in God through the intro

duction of the cultic worship of the Kyrios Christos, and yet one will have 

to concede that it came about with an inner necessity. Infant Christianity 

in its environment had to assume this form of the KUPIO~ faith and the 

KUplO~ worship; it could not at all turn out otherwise. In an age in which 

people honored the ruler with the solemn religious title of KUplO~ and 

prayed to him in the cult as KUPIO~, in a time in which there were many 

"lords" in heaven and on earth, the Hellenistic Christian communities also 

had to set this crown upon the head of their Lord and address him as "our 

Lord." But on the other hand new and unprecedented, not to be derived and 

explained in terms of the times and the milieu, is the sublime determination 

with which the Christian community opposed its faith in the Lord to all other 

faith. "Even if there are many lords, we have one Lord, Jesus Christ." Here 

is shown the grandiose force and unanimity of the young religion and its 

unique strength. The spirit of unconquerable and stalwart Old Testament 

monotheism is transferred to the Kyrios worship and the Kyrios faith! 

And along with it, the Kyrios of the Hellenistic Christian community 

becomes a present, tangibly alive entity. The Son of Man of the primitive 

community stems from Jewish eschatology and remains an eschatological 

entity. Indeed in the Easter days when the new faith emerged, the im

mediate disciples had beheld him in their presence. But now the heavens 

have taken him up until the restoration of all things (Acts 3:21). He is 

the future Messiah who is to come in glory, and the fundamental attitude 

of his disciples is the fervent expectation of his coming. But the Kyrios 

of the Hellenistic primitive community is a being who is present in the 

cult and in the worship. He permeates and surrounds his community in 

worship with his presence, and fills them from heaven with his miraculous 

powers. Only now is it said: "Where two or three are gathered together 

in my name, I am in the midst of them." 

In this presence of the KUPIO~ in worship, in the experiences of his tangible 

actuality which people have here, there grew up from the outset a powerful 

118 Bousset, Religion des Judentums, 2nd ed., pp. 223 if., 345 if. 
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opponent to pnmltlve Christian eschatology. Of course the opposites still 

lie within one another, and the tensions have not yet appeared. The boundary 

lines of present and future become bl"(;rred and run together. The end is near, 

and the Son of Man will soon come. What one experiences of the tangible 

reality of the Lord is a foretaste of the blessedness which the end brings. 

The Spirit with his gifts which the Lord gives to his community is only 

"first fruits" and "pledge" of the promised blessed benefits of the future, a 

first greeting from heaven, the reddening sky of the coming day. Mean

while, in this present possession one can quietly await the future; wholly 

imperceptibly, quite gradually, the center of gravity begins to shift from 

the future to the present. Kyrios cult, worship service, and sacrament become 

the most dangerous and most significant opponents of the primitive Chris

tian eschatological outlook. Once the former become fully developed, the 

latter will have lost its impetus that carries everything along with it. But 

that will be the development: the Son of Man will be more or less forgotten 

and will remain as an indecipherable hieroglyph in the Gospels. The future 

belongs to the Kyrios present in the cult. 
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The personal Christ piety of the apostle Paul arose on this foundation of 

the Kyrios faith and the Kyrios cultus in the Hellenistic primitive Christian 

communities. It came into being and grew in the milieu of a community in 

whose center the Kyrios worship stood. For the apostle, the Lord who is wor

shiped in the Christian community is a reality which he presupposes as 

self-evident and given. But all this of course now becomes for him only the 

point of departure for a further development. In the Christ piety of Paul 

there now sounds one entirely new note, and it becomes the dominant: the 

intense feeling of personal belonging and of spiritual relationship with the 

exalted Lord. This feeling of the relationship goes far beyond the ETTlKCX

AElo-9CXl TO QVOIlCX TOO Kupiou which we infer from Paul as the general 

Christian possession. In glowing passion Paul embraces the KUPIO<; Xplo-T6<; 

as the one presently living, governing his life. When the apostle calls himself 

the 600AO<; of this Lord Jesus, he is thinking not only, and not even in the 

first place, of cultic relationships; he is experiencing this Lord as a present 

power, in whose service he places his whole personal life. To the Lord be

longs all strength and power which is revealed in the apostle's deeds; to 

Paul himself belongs only what is weak therein (II Cor. 12:9). Whatever 

in Paul's life was wrong is charged to him; whatever he has performed and 

achieved-more than all the others-was the grace of the Lord. For him 

Christ is the Triumphator, who travels through the world in his chariot of 
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victory; before him walks the apostle as a conquered one and a captive, 
while all around, the incense aroma of the new knowledge of God rises into 

the air (II Cor. 2:14-15). It is the apostle's pride when his body is con
sumed in the service of this Lord, when the death of Jesus becomes visible 
in his own body which has been used in Jesus' service (II Cor. 4:9-10). 

Christ is "the" Lord and Paul "the" slave. 

I. Christ Mysticism and Cultic Mysticism. Thus for Paul Christ becomes 

the supra-terrestrial power which supports and fills with its presence his 
whole life. And this Christ piety of the apostle is summed up for him in 
the one great ever recurring formula of EV KUPlCi> (XPIO'T4» Elval. We must 

first of all attempt to insert this formula and along with it the Christ mys
ticism characterized by it into the previous context-a much disputed 

problem. 
At least it is now fairly generally acknowledged that it would be wrong 

to relate the EV XplO'T4> of Paul to what we call the ethical-religious personal 

image of Jesus of Nazareth, whether one assumes a mediation of this personal 
image by the Christian Palestinian primitive community, or whether one 

construes out of II Cor. 5:16 a personal acquaintance of the apostle with 
Jesus which somehow conditioned the subsequent development. All these 
combinations are untenable and even false. The state of affairs as it is set 

forth in the Pauline epistles enters a veto against them. It can be definitely 
asserted that what we call the ethical-religious personal image of Jesus was 

of no influence or significance at all for the piety of Paul. It is useless l to 
adduce as arguments against this the various items from Jesus' life with 

which Paul is supposed to have been acquainted. This does not lead any 
further than the proposition that for Paul Jesus of Nazareth was a historical 

figure. To be sure, Paul cited a series of sayings of the Lord, but how rarely 
and on how relatively restricted questions: on the question of the apostle's 

legitimate claim to support by the community (I Cor. 9:14) and on a detail 
of eschatological hope (I Thess. 4: 15 ); indeed, even the command about 

the indissolubility of marriage (I Cor. 7:10, 12) still does not belong to the 

bases of the Apostle's proclamation.2 

The picture which Paul actually sketches of the KUPIOC; , I1'\O"oDC; is not 

taken from the earthly life of Jesus of Nazareth. The Jesus whom Paul 

1 Cf. Heitmiiller, "Zum Problem Paulus und Jesus," ZNW XIII (1912), 321. 
• For I Cor. 11:23-25, it remains doubtful whether there is present here a logion of the 

earthly Jesus or (according to Paul's view) a revelation of the exalted Lord. 
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knows is the preexistent supra-terrestrial Christ who was rich and for our 

sake became poor, who was in the form of God and took on the form of a 
servant, the Son of God whom the Father gives as a sacrifice, the one who 
fultills the prophecies, the one who accomplishes the promises. Into this 
"personal image" of Jesus all the individual features which Paul brings out 
here and there are fitted: his humility, his obedience, his love, his truthful

ness, his faithfulness even to death on the cross.3 The subject of all these 
predicates is not the "historical" Jesus. Paul no longer has a place at all 

in his proclamation of the gospel for one basic feature of the personal pic
ture of Jesus, indeed for its foundation, namely his piety and his faith ill 

God: Paul does not proclaim the faith of Jesus, but faith in Jesus. How then 
does one propose still to speak of a personal image of Jesus in our sense in 
the thought of Paul? 

We misunderstand the phrase EV XPIO"T4» dval of Paul if we somehow 

mean by it the historical Jesus in our sense. Of course one exception is to 
be made to this statement. At least one fact of that earthly life is founda
tional also for Paul's image of Christ: his death. But this can only be dis

cussed below in a broader context. Against this, one has repeatedly and 

correctly brought out that precisely the relative lack of familiarity with 

whiclt Paul encounters the historical perSOll of Jesus explains how for him, 

and for him in particular, the Christ could be sublimated into the abstract 

entity of the Pneuma, into the principle of the new Christian life. However, 

this does not positively account for the emergence of the Christos-Pneuma 

Vlew. 

The attempt to derive Paul's Christ mysticism from his conversion ex

perience at Damascus is very widespread. In this experience the Christ is 

supposed to have appeared to the apostle as a purely supra-terrestrial, divine 

(II Cor. 4:6) being detached from all earthly connections. There Paul 

experienced him as a new and present power who from now on should 

determine his life. This combination is very often proposed with great cer

tainty, and it is amazing with what boldness some claim to be able to 

penetrate the mystery of Paul's conversion and set forth their knowledge 

of it at great length. Over against this we should recall that Paul himself 

spoke of his experience only in a few brief allusions, and always only when 

it was a matter of establishing his right and his authority as an apostle. 

We should also remember that he treated his Damascus vision as an extraor-

• Phil. 2:6 ff.; II Cor. 5:14; II Cor. 1:19-20. 
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dinary and unique fact, not as the first in a series of visions of Christ out of 
which then his mysticism could have developed, and that therefore in his own 
testimony he does not afford us a handle for grasping the entire combination. 

Also, one must ask how it is to be explained that Paul alone developed his 
peculiar piety of EV XPlo"Tc;'l dVOI, with which even in the following period 

he still stands alone, while according to his own testimony all the original 
disciples of Jesus had had the same visionary experience of the appearance 
of the exalted Lord. 

It may nevertheless be acknowledged that this derivation of Pauline Christ 
mysticism, even though it is not proved, still cannot be entirely refuted, and 
that the special way by which Paul was led to faith in Christ can yield a 
certain point of contact for the special form of his Christ piety. But this 

piety is not derived and grasped in its actual roots thereby. It does not be
come understandable and conceivable until we keep in mind that behind 
Paul's mysticism of the EV XPIO"Tc;'l dVOI there stands the living experience 

of the Kyrios Christos present in worship and in the practical life of the 
community. The fire of his Christ piety was ignited, not at the historical 

Jesus, nor in the first place at the Christ who appeared to him near Damascus, 

but rather at the powerful reality of the Kyrios as Paul experienced it in 

the first Hellenistic communities. 

We have already seen how intensely Paul lived in this cult mysticism. On 

the basis of his letters, in fact, we could sketch such a lifelike portrait of 

the significance of the Kyrios for the Hellenistic groups of Jesus' disciples. 

The chief witness for it is that picture, dominating all his thought and his 

piety, of the body of the community, whose head is Christ, a picture which 

he never grows weary of painting, filling in details in ever new expressions 

(I Cor. 12; Rom. 12; Colossians4): KOI oliT6e; EO"TIV ti KECjl'aAT] TOO O"c:lJlOTOe; 

Tile; EKKAl'}crlOe;. For him this is more than a figure; it is a tangible reality. 

And when he speaks of this reality, Paul is always thinking in the first place 

of the community gathered in worship, active in the cultus. Here the 

body of Christ was actually present; here the individual ceased to be, merged 

into the whole, and felt himself to be only a member of the body; here the 

new and blessed life force overflowed from the head through all the members 

and bound them together with unbreakable bonds. This the apostle has 

experienced, however much he also felt himself to be the leader of this 

fellowship, experienced in vital reality. It is not comprehensible how it does 

• Cf. also the less mystical image of the building and temple of the community. 
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any injury to his dignity and originality when one strongly underscores 

this motif in his piety. 
Indeed, when we start the consideration at this point, in my judgment the 

uniqueness and significance of the apostle's personality comes out all the 
more in a clear light. For it is just his achievement to have re-formed into 
individual mysticism, ethicized, and transposed out of the cult into the total 

personal life that cultic and community mysticism, in the ardor of experi
ence. And the Pauline letters give us the opportunity to listen in on this 
intimate process, so significant for the history of religions, of the develop
ment of personal mysticism out of cultic mysticism. We shall attempt to 
trace out the clear and tangible evidences of this. 

The sixth chapter of Romans is especially forceful as evidence in this 

respect. It is quite clear that here Paul connects one of the most charac
teristic presentations of his Christ mysticism to cultic events and representa
tions which were bound up with the sacrament of baptism. One cannot 
escape the impression that here Paul proceeds from a conviction, already 
present in the communities,5 of the cultically sacramental intimacy of the 
Christians with Christ which is accomplished in baptism. The belief must 

already have been present that baptism as an act of initiation is a dying 

and coming to life again, somehow comparable to Christ's death and resur

rection. Analogous views in the ancient mysteries will be discussed below. 

Here Paul begins, and in sublime exposition he frees that cultic experience, 

which had been understood only in the mood of a mystery, from its gloomy 

ties, reorients it to the personal, interprets it spiritually-ethically, and enlarges 

it. Thus emerges the canticle about the Christians' living and dying with 

Christ. Perhaps here we can still see the exact point at which the change 

from the mysticism of community and sacrament into Paul's personal mys

ticism took place. The figures of speech which Paul employs in his explana

tions are in conflict. At first he speaks of being baptized into Christ's death, 

of being buried with Christ in baptism, all this in close conjunction with 

the baptismal rite. But then with verse 5 the figurative language changes: 

"knowing this, that our old man was crucified, that the body of sin might 

be destroyed, that we might no longer serve sin." This cross mysticism 

which begins here has, precisely taken, nothing more to do with the sacrament 

of baptism. These are new, unprecedented imaginations which now emerge 

• Heitmiiller, "Zum Problem Paulus und Jesus" (see above, p. 119, n. 1), p. 355, rightly 
points out that Paul assumes that the sacramental view of baptism is well known even in 
the Roman congregation which has not been under his spiritual influence. 
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out of the soul of the apostle. It is as if here a mysticism of a more personal 

note struggles free and flies upward with freer strokes of the wings. But 
it did take its point of departure from the community's cult and sacrament.6 

As in Rom. 6: 1 ff., so also in Gal. 3 :26-27, Paul ties a brief series of 
mystical thoughts to the sacrament of baptism: "For you are all sons of 

God through faith in Jesus Christ. For as many of you as have been bap
tized have put on Christ." Here the apostle proceeds from a baptismal mys

tery. For him baptism serves as an act of initiation in which the mystic is 

merged with the deity, or is clothed with the deity (for parallels, vide infra). 

Thus in baptism the Christians have become one with the Son, and hence 

themselves have become sons. How curiously this brief allusion stands out in 

contrast with the surrounding thought-world in the Galatian epistle! Else

where the statements of the apostle about sonship and servanthood, about 

the inheritance of Abraham, about God's free gracious will, his relation to 

the law, and his acceptance through faith are almost dominated by a sober 

judicial rigor. Now here suddenly a mystical note sounds: sonship through 

the miracle of the sacrament, and the sacramental union with Christ! This 

is indeed a sound from another world. But the cultic mysticism which is 

present here is again interwoven in peculiarly free fashion with the purely 

intellectual ideas of the apostle about faith and divine sonship, and in a 

similar way is separated from the soil on which it has grown up.7 

In Col. 3:5 ff. Paul presents to us in solemn and pregnant formulas a 

bit of his personal speculative mysticism, which we shall discuss more in 

detail a little later. Here he speaks of putting off the old man and putting on 

the new man ... according to the image of the one who created him, where 

there is neither Greek nor Jew, neither circumcision nor uncircumcision, 

neither barbarian nor Scythian, slave nor free man, but Christ is all and 

in all! Who is this new man whom Paul has in view? None other than the 

community, the body whose head is Christ, and indeed first of all the com

munity assembled in worship: "And let the peace of Christ rule in your 

hearts, to which you also are called in one body. The word of Christ is to 

dwell in you richly, in all wisdom you are to teach and admonish each other, 

singing [in your hearts?] with psalms, hymns, and spiritual songs; and 

• In the above I follow the valuable suggestions which Dibelius (Die Isisweihe bei 
Apulejus, SAH 1917, No.4, pp. 45 if.) has given, only that I do not altogether agree 
with his interpretation of the complete independence of Paul's cross mysticism as over 
against the cult mysticism of the community. 

7 Cf. further the statements about baptism in Col. 2:11 if. 
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all that you do in word or in deed, do it all in the name of the Lord Jesus, 

giving thanks to God the Father through him" (3:15-17). 

The apostle sounds an especially mystical note in the sentence in II Cor. 
3: 18: "But we all with unveiled face reflect the glory of the Lord, being 
changed from one 66~cx to another, since it all comes from the Lord who 

is the Spirit." I shall demonstrate later how strongly the language of Hel
lenistic piety (flETCXflOPq>o00"9cxl! 66~cx!) dominates in this sentence. Here I 

shall only point out that even in writing down this sentence Paul has in 
mind the experience of Christian worship. For here he evidently sets this 
over against the worship of the synagogue. Twice in the preceding context 

he has referred to the latter. "Down to the present day the same veil lies 
over the reading (in worship services) of the old covenant." "Until today, 
when Moses is read the veil lies upon their hearts" (3: 14-15 ). Then when 
he continues: "But we all reflectS with unveiled face the glory of the Lord," 

it is clear that in the "we" he is thinking of the community assembled for 
worship. In the worship service of the Christians the Lord fills the believers, 

who like a mirror take upon themselves the splendor of his light, with his 
presence. But of course this idea then is expanded in the apostle's thought 
to include the whole of the Christian life. 

For the apostle, the eucharist is a KOIVCAlVICX TOO cxiflCXTOC; Kcxi TOO O"~flCXTOC; 

XPIO"TOO (I Cor. 10:16). What Paul so painstakingly develops in this con

text can hardly have been a simple community idea. For the popular view, 
the Supper must have been simply an eating and drinking of the body and 
blood of the Lord, a mysterium tremendum. Now Paul introduces into the 

mystery of the cultus a mystical idea. The eucharist is KOIVCAlVICX, a mystical 
personal union of the community with its head; as the community blends 

into a miraculous unity, a body, through participation in the one bread

so the apostle presents it-just so does it also experience KOIVCAlVICX with the 

exalted Lord. But it is of course a miraculous KOIVCAlVICX TOO cxiflCXTOC; Kcxi 

TOO O"~flCXTOC;, a union with the exalted Lord which extends even to include 

corporeality. But again now this idea goes beyond cult and sacrament: "God 

is faithful, through whom you were called to the KOlvCAlvla of his Son Jesus 

Christ our Lord" (I Cor. 1:9; Phil. 3:10). 

In conclusion we may still refer to a detail. In Rom. 5, in his portrayal of 

the life of the Christian who is reconciled with God, Paul repeatedly speaks of 

8 The remarks of Corssen, ZNW XIX, 1919/20, pp. 2 if., against Reitzenstein's state
ments· in the Historia Lausiaca, pp. 243 if., prompt me to hold to this translation rather 
than Reitzenstein's interpretation (KaT01rTpi~EO"eal=to be reflected in). 
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his Kcxux&aScxl as a special characteristic feature: KCXUXWIlEVOI EV Tel> SEcil 

Bu): , l1"}aoO XplaToO. Should not the rejoicing of the worship services in the 

Christian communities have been uppermost in his mind here also? The 

phrase in Phil. 3:3, ot TTVElJIlCXTI SEOO ACXTPEUOVTE<; KCXI KCXUXWIlEVOI EV 

Xp laTeI> ' l1"}aoO renders this conjecture highly probable. In this connection 

we also think of the portrayal in Acts of the Christians' worship in Jeru

salem (2 :46 EV aYexAAuxaEI) and in Antioch (11 :28, Codex D: flv BE TTOAAT) 

aYexAAfcxal<;; cf. I Pet. 1: 6). And since we are already discussing Rom. 5, 

it may be pointed out that it is a cultic idea when Paul speaks of our having 

TTpoacxycuyfj through Christ, the same idea which then in Hebrews moves 

into the central position with its statements about the apXIEpEU<; T~<; 0110-

AOYlcx<; TJIlWV. Thus the cultus and the whole Christian life for Paul lie 

everywhere interwoven with each other. But everywhere the apostle pushes 

out above and beyond the piety of the cultus and the sacrament which sur

rounds and envelops him, to the purely ethical-religious, to the intellectual

personal! 

Thus we can get a glimpse into the coming-to-be and the growing of the 

Pauline Christ mysticism and of the formulas of EV XPlaTeI> or EV KUPICjJ dvCXl 

which summarized it. All this first of all grew out of the cultus; the Lord 

who governs the entire personal life of the Christian has developed out of 

the cultically present Kyrios. 

II. The Identification of KUPIO<; and TTVEOIlCX. This derivation and explanation 

of the Pauline Christ piety out of the community cult and cult mysticism 

now becomes even more convincing through the fact that we can point to a 

second wholly parallel process in the formation of Paul's thoughts. 

It is in fact generally known how there is a second formula immediately 

parallel and analogous to the Pauline formula of EV KUPICjJ (XplaTeI» dvCXl: 

it is the EV TTVEUIlCXTI dvCXl. The two formulas coincide so completely that 

they can be interchanged at will. The Christian is EV XPlaTeI> as he is EV 

TTVEUIlCXTI.9 As the Spirit dwells in the believers, so also Christ dwells in 

them.10 And all the manifestations of the new Christian life can be traced 

back by Paul in similar fashion to the Spirit or to Christ. l1 

• Rom. 8:9; cf. with I Cor. 1:30; II Cor. ;:17; Rom. 8:1, and 16:11. 
,0 Rom. 8:9; I Cor. 3:16; d. with Rom. 8:10; II Cor. 13:;, and Gal. 2:20. 
H d:ya1T'l tv XPIO"Ti;>, I Cor. 16:24; Rom. 8:39; tv 1TVEUflOTI, Col. 1 :8; 5IKaI(,)8~vol 

tv XPIO"Ti;>. Gal. 2:17; tv 1TVEUflOTI, I Cor. 6:11; 5IKOIOO"UV'l tv 1TVEUflOTI &yiCtl, Rom. 
14:17; 5IKalOO"UV'l tv OtlTC;'l (sc. XPIO"Ti;» II Cor. 5 :21; life wrought by the Spirit, Rom. 
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But the two formulas are also related in that they have a similar genesis. 

As the EV KUPIC¥ ETvm of Paul grew out of the worship experience and the 

cult mysticism of the community, thus also his doctrine of the Pneuma 

emerged through a grand reworking of a popular view which has its roots 

essentially in the living experience of the community, especially its experi

ence of worship. Let us imagine this popular view of the Spirit and of his 

actions. According to it the Pneuma is the completely supernaturally re

garded divine power which seizes man in ecstasy and makes him capable of 

miracles.12 The ecstatic glossolalia (speaking in tongues) as well as its inter

pretation; prophecy, ranging from the inspired utterance of the prophet who 

proclaims heavenly mysteries to soothsaying and mind readingl3 ; ecstatic 

prayer, healing of the sick and driving out of demons; immunity to snake

bite and all sorts of poisons; visions and ecstatic trances; indeed ultimately 

all sudden and unexplained impulses of human psychical life-all this is the 

sphere of influence of the Spirit.14 Behind this popular view there stands 

clearly visible a still more primitive one, which breaks through even in Paul 

when he speaks of 'TTVEU/-lOTO in the plural. As there are evil demons, so 

according to this view there are good spirits,15 and both classes of spirits 

surround man with their powers. There is only a value distinction between 

possession by a good spirit and by an evil one. But this bare animism to be 

sure is overcome in large measure in the milieu of the New Testament com

munities. It is the one, the holy Spirit, the Spirit of God, who is active in his 

various gifts. 

But most of all it must be emphatically pointed out that the effects of the 

Spirit become vital and come to actualization in essence in the community 

gathered for worship. Prophets, those who speak in tongues, wonder-workers, 

exorcists pursue their work above all in the Christians' worship (I Cor. 12). 

Through them worship acquires its characteristic mark; the pneumatics 

are the leaders of the cui tic community life. According to the account in 

8:2,11, 13; Gal. 6:8; lite in Christ, Rom. 6:23; d. 6:11; I Cor. 15:22, etc. Cf. Deissner, 
Auferstehungshoffnung und Pneumagedanke bei Paulus (1912), p. 93; Gunkel, Die 
Wirkungen des Geistes, pp. 97 if. 

12 It is the merit of Gunkel, Die Wirku1tge1t des heiJig." Geistes (1888), to have taught 
us this. Cf. also Weinel, Die Wirkunge1t des Geistes u1td der Geister im nachapostolischm 
?,eitalter bis auf Irmaeus (1899). On this, my review in GGA, 1901, No. 10, pp. 753-76. 

13 I Cor. 14:24-25; d. 2:15. 
H Cf. esp. I Cor. 12-14 and the pneumatic passages in the book of Acts; also Mark 

16: 17 if., although nothing is said about the Spirit here. 
,. I Cor. 12:10; 14:12; 14:32 (1TVEUflaTa TWV 1TP0<!H1TWVI With this, d. Rev. 22:6). 

In 14:12 and 14:32, some mss. have emended the text by removing the plural. 
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Acts the Spirit comes over the community assembled m worship (4: 31) . 

In the sacrament of baptism he descends upon the one being baptized (Acts 

10:44; 19:6). The hymns and songs of the community are prompted by the 

Spirit (~ool TTVEUIlOT1KOi, Col. 3: 16). Later witnesses far into the second 

century can here be adduced. Most of all the classic portrayal of prophecy 

in the eleventh Mandate of Hermas is recalled 16: "Now when the man 

who possesses the Spirit of God comes into the assembly of righteous men 

who have faith in the Spirit of God, and prayer goes up to God from the 

assembly of those men, then the angel of the prophetic spirit fills the man; 

and the man, filled with the spirit, speaks to the throng as the Lord wills." In 

contrast to this, it is a mark of the false prophet that he avoids the assembly 

of the pious. The intimate connection between pneumatic experience and 

community cult cannot come out any more clearly than this. Naturally it 

would be foolish to assert that this was the only source of ecstatic experiences 

for the early Christians. Obviously individual ecstasy played its role in the 

life of the early Christians; for this it suffices simply to refer to the person 

of Paul,17 But the observation still stands that in earliest Christianity the 

Spirit most powerfully and effectively blazed up in the community gathered 

for worship, and that until far into the second century the activities of the 

Spirit were a characteristic possession of the cultic community life. Only 

in the assembled community was the OUVOlllC; XpiaToO effective, which 

enabled it to hand over to Satan the evildoer; Paul, who intends to be 

present with his spirit from a distance, feels himself a link in the chain (I 

Cor. 5 :4-5). 

But now what has Paul made out of these simple and naive conceptions! 

Although he himself still partly lives in the middle of them, glories in his 

16 Cf. further the portrayal of the prophets in the congregation at Antioch in Acts 
12:28, Codex D, and of Ignatius' ecstatic behavior in the congregation in Philad. V, 7. 
Above all, Irenaeus II, 31.2; II, 32.4 in Eus. CH. V, 7.2: miracle of raising the dead 
ou): TO avaYKaiov T~e; KaTO: TOTrOU tKKA'loiae; TrcXO'le; aiT'loaflEV'le; flETO: V'lOTElae; Kal 
AITaVElae; TrOAA!]e;. V, 7.5, OUK EOTIV O:PISflOV EiTrEiv TWV xaploflcXTCUV, WV KaTO: TraVTOe; 
TOO KoaflOU li tKKA'loia Trapo: SEaO Aa/3000a tv T/il ovoflaTl '1'l000 XplaTOO TOO 
OTaupcuSEVTOe; ETrl nOVTiou nlAcXTOU EKcXOT'le; liflEpae; ••. ETrITEAEi. Esp. interesting is 
the note in Tertullian, de anima 9, about Montanist prophecy, which regularly occurs 
during the congregation's worship in a state of ecstasy. For a long time the exorcists form 
a class of the minor church officers. 

17 It appears almost as if Paul emphasizes individual ecstasy more strongly than does 
his environment. His opinion that glossolalia is to be essentially a transaction between the 
individual and his God, and one is to employ this gift in the congregation only under 
precautions, contradicts the analogy of the by far most common phenomena of speaking 
in tongues, as the background of which an ecstatically stimulated congregation almost always 
appears. 
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signs and wonders as apostolic attestations,18 is proud of his speaking in 
tongues19 and his visions,2o and ascribes to his spirit even pneumatic effects 
from a distance,21 he goes far beyond these conceptions. He makes the 

Pneuma into the element of the entire new Christian life, not only on its 
specially miraculous side but in its total ethical and religious attitude. As 
its fruits he enumerates all the virtues of the Christian life (Gal. 5 :22-23). 

The great gracious gift of Christian liberty is the work or the life-expression 
of the Spirit (II Cor. 3: 17). This is a complete flET6:130cru; dC;; aXAO yEVOC;;. 

According to the popular view the Spirit works in speaking in tongues, heal

ing of the sick, prophecy, exorcism of demons, ecstasies; according to the 
view of Paul which is built upon these he works peace, joy, love, patience. 
In the popular view the spirit is the power of God which for a moment or 

at least only for a specific time rests upon a man, only then to leave him 
again. Paul speaks of a constant walk in the Spirit, through whom the law 
of God is fulfilled and the lust of the flesh is restrained (Rom. 8:4; Gal. 5:16, 

25); of a continuing mind (q>p6VTlflO) of the Spirit; of his dwelling in man 

(Rom. 8:6, 9, 11). In the popular view the Spirit comes upon some few 
favored ones whom people know by name, the bearers of the Spirit who lead 

the worship of the Christians. But Paul decrees that the Spirit belongs to 

the necessary stock of possessions of each Christian life. Whoever does not 

have the Spirit of Christ does not belong to him (Rom. 8:9)! Indeed, this 

Spirit is given to every individual Christian at the very outset along with 

faith and baptism (Gal. 3:2, 5; I Cor. 12:13). In the popular view the 

Spirit stands most of all in connection with worship and cultus; according 

to Paul it is the great basic reality of the Christian life. 

Now we can draw the parallel. We have seen that behind the Christ 

mysticism of the apostle stands the Kyrios who is active in the cult of the 

community with his miraculous powers and his fullness of life. And behind 

the Spirit mysticism of Paul stands the living reality of the pneumatic ex

periences which again are most abundantly and powerfully unfolded in the 

worshiping assembly. No wonder when in Paul the two entities KUPIOC;; and 

7TVEUflO, though not everywhere and not completely, begin to merge, when 

for him the Spirit becomes the Spirit of Christ, and he can finally say: 

6 BE: KUPIOC;; TO 7TVEUfl,6: EO"TIV (II Cor. 3:18). 

18 II Cor. 12:12; Rom. 15 :19. 
,. I Cor. 14:18 . 
• 0 II Cor. 12:1 if. 
01 I Cor. 5 :3-5. 
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III. Religio-Historical Estimate of Paul's Christ Mysticism. Before we spin 

out these threads further, a general religio-historical evaluation of the 

apostle's Christ mysticism must be attempted. For this Christ mysticism 

of Paul, the genesis of which we are surveying to some extent, is a religio

historical phenomenon of high and general significance. It resounds a quite 

special note of personal sentiment and of fervent mystical mood. This 

striking interweaving of abstraction and the personal, this binding together 

of a religious principle with a person who has walked here upon earth and 

has suffered death here, is a phenomenon of unique power and originality. 

It unmistakably gave to Pauline Christianity a great part of its impetus and 

its striking force. In this Christ mysticism the element of deity appears 

visible and palpable to the believing soul in a manner previously unheard of. 

And once again the strong sense of man's distance from the divine is main

tained. 

This becomes especially clear when we raise the question about direct 

parallels to Paul's Christ mysticism in the realm of Hellenistic religion. We 

see at first glance that it is not altogether easy to find such parallels at all. 

The religious mysticism of declining antiquity moves along a similar and 

yet characteristically different line. The goal of Greek (orientally condi

tioned) piety, as has been ever more clearly shown, is deification: In the 

sacred devotion the man dies and the new god is born.22 This conviction 

comes to expression concisely and clearly in Poimandres: TOUTO EaT! TO 

aya80v TEAOe; TOle; yvwalv EaXTJKoat 8<:c.v8ijval (§ 26). The wide distribution 

of this ideal of deification and its dominance in the piety of late antiquity 

is to be discussed in context later on. The main thing here is essentially to 

bring out one side of this idea: This Greek mystery piety does not so much 

concern a life in the deity, with the deity, but rather a mystical identity 

with the deity. When at the high point of the Isis mystery, as Apuleius23 has 

portrayed it for us, the initiate is clothed in a costly coat which reaches to 

the ankles and is adorned with rich designs, "which the initiates call the 

Olympian stole"; when he then, with brightly burning torch in his hand 

and with a halo of palm leaves upon his head, "adorned like the sun," is 

22 In the portrayal of the Isis mystery in Apuleius, Metamorph. XI, 21 (cf. chap. 23), 
the initiation is correspondingly called voluntaria mors. The other initiates present farewell 
gifts to the person who is to be initiated, as one offers them to a dead person. Reitzenstein, 
Hellenistische Mysterienreligionen, pp. 110 ff. [2nd ed., pp. 132 if.]. 

23 Cf. Metamorphoses XI, 24; Reitzenstein, pp. 28 ff. [2nd ed., pp. 28 ff.]. 
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presented like a statue to the worshiping people24 when the curtain is suddenly 

drawn back-all this signifies nothing other than that in this moment 

the initiate serves as the incarnate deity of the mystery.25 When in the 

Attis initiation the initiate, following the example of his cult-hero, performs 

on himself the fearful act of emasculation, he himself thereby becomes 

Attis and experiences with him his death and his return from death. We 

possess a still later witness for this view which follows from the meaning of 

the ceremony itself. In the account of Damascius about the entrance into 
the cave of Hierapolis it is said 26: E66KOUV Qvap 6 ~ ATTT')e;; YEvEa9al Kaf f.lOI 

E1TlTEAEla9al '!Tapa Tile;; MaTpOe;; TWV 9EWV TTJV TWV 'I Aap fC.:lV27 ~aAOf.lEvT')V 

EOPTftV. O'!TEP E6ftAOU TTJV E~ q:6ou YEyovulav tif.lWV aC.:lTT')pfav. 

Partly transformed into the magical realm, yet in such a way that the 

originally religious character still everywhere shines through, these concep

tions appear in the Hermetic prayers and other religious witnesses which 

Reitzenstein28 has collected from the literature of magic as the closest 

parallels to the piety of the Corpus Hermeticum. There, inter alia, appears 

the following: au yap Ei EYW Kat EYW au. a (xv El'!TC.:l, ad YEvEa9C.:l. TO 

yap QVof.lO: aou EXC.:l we;; «>UAaKTftplov EV Tfj Kap6fq: Tfj Ef.lfj.29 There an 

initiate prays: "Come to me, Hermes, as children come into the body of 

women .... I know you, Hermes, and you know me. I am you, and you are 

I." so Or again: "For you are I and I am you. Your name is mine and mine 

is yours. I am your image (E'(6C.:lAOV)." 31 

•• Nothing is said here directly about praying. It says only: "The people hung on my 
appearance.'· Still, cf. the portrayal of the taurobolium (Attis mystery?) in Prudentius, 
Peristephan. X, 1046 ff. (Hepding, Attis, p. 66), where it is said at the end, when the 
initiate climbs out of the pit: omnes salutant atque adorant e1l.lnus. 

'6 The god with whom the initiate is identified here is, as it appears, Serapis, who in 
later interpretations is frequently identified with the sun-god, whose attribute is the halo. 
(Papyrus XLVI, Brit. Mus. V. 5, ETTlKcxAOOJ.lai O"E ZEO uHAIE Mi8pa 1:6:PCX'lTI. Zeus Helios 
Sarapis is a title of the god frequently found on inscriptions.) 

•• Vita Isidori in Photius, Cod. 242, p. 345 a, ed. Becker. 
2' About the Hilaria (resurrection) festival, cf. Hepding, Attis, pp. 167 ff • 
•• Poimandres, pp. 15 ff . 
•• Poimandres, p. 17. Here mysticism and magic are completely intertwined. The idea 

of the unio mystica is connected with the other, that the magician possesses the powerful 
name of God. But this Onoma again is felt as a present spiritual force. 

3. Cf. Poimandres, p. 20. With this, cf. a curious Christian parallel from a later time. 
In Symeon, the "new theologian," is found the sentence: J.laK6:plo~ " TO <I>&!~ TOO KOO"J.lOU 
tv taUT&! J.lOP<l>c.l8Ev 8E=6:J.lEVO~, OT! CXlho~ cll~ EJ.l(3pUOV EXc.lV TOV XPIO"TOV 
J.lllTllP alhoO AOYI0"81l0"ETai (Holl, Enthusiasmus und Bussgewalt, p. 71). The Hellenistic 
piety is also transmitted in its fantastic imagery. 

31 Poimandres, p. 21. The term E'{Oc.lAOV is significant. Thus one sought to explain the 
duplication of the deity by having the pious person be related to the deity as to its EToc.lAOV 
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This unio mystica takes on a completely pantheistic, speculative color in 

the prophetic consecration of Hermes. To the question of what kind of 

form the reborn one will have, the mystical answer is given: TO m):v EV 

lTaVTI ex lTaawv QUVaJlEWV tVEaTwc; (XIII, 2). And after the ceremony is 

completed, we read: lTaTEp TO m):v opw Kal EJlaUTOV tv T~ NWI (§ 13). 

Finally, after the great pantheistic confession: aT] BOUAT] cmo aoO, brl aE 

TO m):v, the mystic concludes his hymn with the words: BouA!J T!J au 

avambraUJlal32 (§ 19). 

A passage of Asclepius (Ps.-Apuleius) which may be presented here in 

conclusion shows how startlingly every distinction between divine and 

human appears erased in this entire religious attitude. Here it is said that 

man has the ability through the magical consecration of pictures (picture

magic) to make gods. As a parallel and analogy to this idea there is drawn 

the idea that in the consecration he himself becomes a god: "Et non solum 

inluminatur33 (in the mystery religion consecration) verum etiam inluminat, 

nec solum ad deum proficit, verum etiam conformat deos" (chap. 23). 

There is no doubt that Paul with his formula of EV XplaT~ Elva! takes a 

distinctive position as contrasted with these views. In him the plain and 

bare formula that the believer becomes the Christos himself is never uttered. 

Paul rather instinctively shrinks back from this formula just as he shrinks 

from explicitly calling Christ God. The distance between the believers and 

the Christos is maintained. Christ remains the surpassing element, the 

spiritual being who takes the believers into himself. The piety of the 

mystery system is absolutely individualistic, eudaemonistic, egoIstIc; the 

individual mystic achieves for himself the blessed state of deification. The 

divine is completely absorbed into the human. These perils are avoided in 

Paul. Christos remains the Kyrios. The believer is taken up into his being, 

but this is not inverted.34 

To this corresponds the identification of the young Ptolemy god as ElKCilV ~c;,o-a on the 
Rosetta inscription, and the designation of the ruler as Evapyr.~ ETI"p6:vEla of the deity. 
The designations of Christ as E1Kwv, aTIauyao-jJa, xapaKT~p of God the Father belong in 
part to this context (on all this, see below, Chap. VII); Paul nowhere says quite directly 
that the believers are ElKWV of Christ; II Cor. 3: 18, Tr.V alhr.v ElKova jJETajJop<!>oujJE9a, 
comes nearest to it; Rom. 8 :29 is probably, and I Cor. 15 :49 is certainly conceived escha
tologically (cf. further Col. 3: 1 0). 

32 A similar pantheistic mysticism in Corp. Hermet. XI, 20-21. 
83Inluminari=<!>CilTiI;Eo-9a1 (!) here has the immediate meaning of deification. 
3. Of course at one point within Hellenistic mystery piety there is a certain analogy to 

the Pauline conception. I refer to the significance which the god Nous-Hermes has in cer
tain parts of the Corpus Hermeticum, particularly in the Poimandres. Here, within a 
clearer mysticism, he appears of course as does the pneuma in Paul, as the higher element 
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A second great basic feature of Pauline mysticism is joined with this. 
In the apostle, strictly conceived, it is not the individual believer who 

appears as the actual correlate to Christ, but the community, the ocil)Ja 

XpIOTOO. 

When Paul feels the eucharist to be KOIVc.,>vla TOO ai)JaTOC; Kal TOO 

oc.:»)JaTOC; XPIOTOO, he immediately connects it in his thinking with the body 

of the community which is nourished and united through the one bread 

(I Cor. 10:16-17). Thus where the apostle speaks of the whole of the com
munity's life, this image of the body urges itself upon him with intense 
power and in all its consequences (vide supra, p. 156), until the ideas are 
joined for him in the late Epistle to the Colossians in the sublime confession: 
~at aUToc; EOTIV Ji KEq>cxATJ TOO Oc.:)llaTOC; TJlC; EKKATJoiac; (1: 18 ). The false 
teacher is then characterized as OU KpaTcilv TTJV KEq>cxATjv. And the mysticism 
reaches a climax in the sentence E~ 00 1TCXV TO ocil)Ja 01(( Tcilv 6:q>cilv Kat 

OUVOEOIlc..>V ElTIXOpTJYOU)JEVOV Kat OU)Jf3If3a~O)JEVOV aU~EI TTJV aU~TJOIV TOO 

SEOO (2: 19). 

Thus the Christ mysticism becomes for the apostle the foundation of a 

new sociological view. On this point there arises for him a sense of com
munity of an unprecedented power and intensity: Ji 6:YO:1TTJ TOO XPIO"TOO 

OUVEXEI r;)JCXc;, "so that those who live should no longer live unto themselves, 

but unto him who for their sakes died and is risen again" (II Cor. 5:14-15). 

Quite certainly something of this feeling of belonging together and of 

these social instincts had become vivid in the piety of the Hellenistic 

mysteries. Participation in the common initiation often led to a closer as

sociation of life in general; here in this milieu, as we know, the designation 

of the participants in the same cultus as brother and sister35 arose inde-

of life of the pious and believing persons. The ultimate goal of deification is maintained 
(I, 26), but actually this ideal of deification divests itself of its naturally eudaemonistic 
character; it means the surrender to the new (supernatural) life element and the absorp
tion in it. I, 21: "But tell me, 0 Nous, how can 1 enter into life? And my god said: 'The 
man who exists in the Nous will come to know himself ••.• 1 myself, the Nous, am present 
with the holy and good and pure and merciful and those who live in piety. And my 
presence becomes a help, and at the same time they perceive all things and conciliate the 
father in love, and praise and thank and honor him, devoted to him in love.' .. :x, 21: "The 
Nous enters into the pious soul and leads it to the light of knowledge." Cf. also the prayer 
in Reitzenstein, Poimandres, p. 17: Eiau.eol(; TOV EIlOV vouv Kal TO:~ EIlO:~ q>pEva~ Ei~ TOV 
c'bravTa Xp6vov Tfj~ ~c.Jfj~ IlOU. The mysticism in the initiation of the prophets, on the 
other hand (see above), has a completely natural, sacramental character; yet d. here also 
XIII, 3: tYEVVlle.,v EV Ncj). § 13: TO m5:v cpa. Kal EllauTov EV Tcj) Noi. Nevertheless the 
Nous here is everywhere an utterly bloodless abstraction, and there is lacking the personal 
element which appears in the EV KupiCj) of Paul. 

85 Reitzenstein, Poimandres, p. 154. DBlger, 'I Xeu~, p. 135. 
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pendent of the appearance of Christianity. Here the mystic began to identify 
the mystagogue as "father," and the latter to call the former "son." 36 Here, 
in the tight little circle which often felt itself misjudged and scorned by all 

the world, an intensive life of fellowship could develop.37 But we may not 
overlook the obverse side of the matter. In this connection less weight is to be 
placed upon the defective exclusiveness of these religions and consequently 
the sharp fluctuation of their adherents who frequently tried out now 
one group and then another and often were members of several societies at 

the same time. On the contrary the viewpoint already mentioned above 
comes quite significantly into account here. Since the goal of the religious 
mystery initiation is the individualistically eudaemonistic goal of deification, 
here all sense of fellowship was overrun by the aristocratic self-consciousness 
of the individual mystic who has found fulfillment in the initiation. Thus 
on this soil is developed the characteristic figure of the religious leader. The 
authentically Greek aristocratic interpretation of the wise manas as the 
SElOe; o:vSpcAmOe; who alone stands firm in a tottering world, who is leader 

and savior, pastor and pedagogue for his environment, is transferred to the 
new SEioe; c5:vSpw1Toe;, the mystagogue.39 With the gradual spiritualizing of 
the mystery religions and their development from the purely cultic to the 

religious and moral, this person becomes at the same time preacher of a new 
religious-philosophical world view and of a morality connected with it. But 
this new leader feels himself to be on a solitary aristocratic height, to which 
he gradually draws only some elect ones to himself, while the majority even 
of the fellow members of the mystery cult, who achieve only the lower de
grees of initiation, remain far beneath. As the c5:vSpw1Toe; SEOU he is elevated 

above the entire lower world in self-satisfied dignity and seclusion. 
In contrast to all this, Paul's preaching of the EV XPIO"Ti;> (tv KUPICtl) 

ElVa! means a new world. It means the ministering absorption of the indi

vidual will in one great surpassing, world-embracing will which is expressed 

3. Dieterich, Mithrasliturgie, pp. 153 if . 
.. Cf. the beautiful portrayal of mood in Corp. Herm. IX, 4. 
3. Cf. the splendidly comprehensive portrayal of this figure in Hall, "Die schriftstelleri

sche Form des griechischen Heiligenlebens," Neue Jahrbucher filr aas klassische Altertu1n, 
XXIX (1912), 418. Esp. pertinent material is found in the Alexandrian Philo. 

S. On the image of this new leader, d. the close of the Poimandres and No. XIII of the 
Corpus Hermeticum (the initiation of prophets); further the source drawn by Reitzenstein 
from the Paris magical papyrus Mimaut, in Poimanares, pp. 147 if. (1TOITjUOV liE 61TTJPETTJV 
T&V avec UKleXV 1I0U); the confession of the Gnostic, Valentinus (Clem. Alex., Strom. IV, 
13.89). Most of al1, also. ad. Sol. 10, 15, 17, 20, 28, 29. and 36. The fact that it often 
remains unclear whether in these psalms it is the messiah or the initiate (mystagogue) who 
is spoken of is precisely the characteristic thing. 
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in the totality of a comprehensive fellowship, the triumphant awareness of 

being incorporated into a power that moves from victory to victory ("Here 

there is neither Jew nor Greek, neither bond nor free, neither male nor 

female. For you are all one in Christ Jesus"); the victorious confidence 

given therewith as to the purpose and meaning of their own work-"we 

are God's fellow-laborers." It signifies a much stronger stressing of the 

ethos, the moral obligation, a deliverance of religion out of its individualistic 

erroneous ways into which it had gone astray with the collapse of the 

national religions, and thus out of weakness and aimlessness. 

Nevertheless we must not overstress the opposites which here come to 

light. The different worlds touch and the threads run this way and that. It 

can hardly be denied that here and there Paul, with his high sense of the 

pneumatic who leads his life EV XPIO"TC,:>, EV KUPICj), approaches the just de

scribed aristocratic high sense of the 8E1oe; av8pumoe; (the mystagogue). It 

is true that the explicit idea of deification is still remote from the apostle. 

He never said: EYW £llll 6 XpIO"TOe;. But expressions are found in him in 

which he touches upon this idea. In heightened mysticism he can say of 

himself: KOl aVTOVOTTAIlPW TO: UO"TEpfjllOTO TWV 8AIL/JEc'vV TOO XPIO"TOO EV T!J 

o"OpKI IlOU UTTEP TOO O"C.01l0TOe; OUTOO, (5 EO"TIV Tj EKKAIlO"IO (Col. 1 :24). 

Denials of his truthfulness and trustworthiness are for him a blasphemy 

against his Lord and his truthfulness (II Cor. 1: 19; 11: 1 0). Doubts of his 

fitness and probity are directed against Christ himself: ETTEl OOKIIlT]V ~IlTElTE 

TOO EV EIlOl AaAOOVTOe; XPIO"TOO (II Cor. 13:3). This consciousness often 

gives to his battles the character of passionate animosity and irritation. In his 

opponents he sees opponents of the pneuma which governs him. For him 

they easily become servants of Satan and their motives prompted by an 

evil will, deliberate wickedness. 

He sharply draws the boundary between the pneumatic and the ordinary 

man, the man who has only a psyche. The pneumatic, who has come to 

know the depths of the Deity, lives in a completely different sphere and 

leaves the world of the psychic person far beneath him.4o And as a 

pneumatic, the apostle boldly breaks all the historical connections that are 

burdensome to him, rejects the authorities in Jerusalem, and intends no 

longer to know '1IlO"OUe; KOTO: O"apKo.41 All this has something grand and 

powerful about it; it alone placed Paul in a position to burst open the fetters 

'0 I Cor. 3:1-3; 2:10 if. 
n Gal. 1:16; II Cor. 5:16. 
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which still hampered the victorious march of the young religion that was 

striving toward universalism. Yet in other places, especially in Rome, the 
same development took place along more peaceful lines and without this 
violence. Surely a developing church fellowship must have been threatened 
by peculiar perils42 through such a subjectivism full of new and unprece

dented revelations, whose legitimations rested wholly upon themselves. It 
was not wholly unjustified that the opponents accused Paul of preaching 
himself (II Cor. 4:5). 

And finally, in this picture of the pneumatic also belongs the heightened 

consciousness of the perfection of his present Christian estate, with all the 
recognition of the corruption and wickedness of the earlier condition out of 

which God has redeemed him through Christ. The daring word which Paul 
hurls at his Corinthian community, OU6EV EIlCXUTc!> C7UVOI6cx (I Cor. 4:4) may 

be born out of the attitude of the moment, and in the following clause 
(ciAA' OUK EV TOUTCtl 6E61KCXlCUIlCX1) it acquires some limitation, but in general 

we still may say that Paul experiences sin in his life only as an exceptional 
state43 ; he never enumerated it among the inimical powers which are able 

to separate the Christian from his God.44 

It is the religious superman, the 8Eioc; av8PCU7TOC;, who at least in part is 

stirring in Paul, in all his sublimity and with all his perils. Thus there re
mains a certain affinity between the Pauline Christ mysticism and that 

mystery piety portrayed above. But the other side of the matter hardly needs 
to be stressed once again. One needs only to call to mind the picture of how 
Paul as organizer held sway in his· churches in order to see that he knew how 

to overcome the dangers of an individualistic and eudaemonistical nature 
mysticism. The fact that he could do this has its basis in the peculiarity of 
his Christ mysticism. Basically Christ always remained for him the element 

far surpassing and embracing his own life, the higher law of his "I." 
Finally, this Christ mysticism that is peculiar to Paul became significant 

for the history of mysticism in general. The EV XP1C7Tc!> of the apostle 

.. Cf. the splendid comments of Reitzenstein, Hellenistische Mysterienreligionen, pp. 
203-4 [2nd ed., pp. 234-35] • 

•• One should note esp. the relation of the clauses in Gal. 2: 19 and 20: after the 
plerophoric Z&J O£ OOKETI Eyc.:i, I,;fj oE EV Ellol XPlcrToC;-the reluctant admission: 8 oE vDv 
l,;&J tv crOpK i. 

.. Rom. 8:37-38; Phil. 3:12; the goal which Paul pursues and with respect to which he 
senses his imperfection is not the liberation from sin and guilt but the tsovacrTocr I C; EK 
VEKp&JV (3:11). Cf. II Cor. 4:7 if.; 12:7. Paraeneses like Rom. 6:12 if. are not characteristic 
of Paul's own Christian consciousness. Nevertheless even here the thought is expressed that 
sin has actually already disappeared from the Christian's life and must still be opposed only 
on the periphery. 
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became for the Christian religion a stage out of which the God mysticism 
was to be developed. It is extraordinarily characteristic that, as often as he 
speaks of an Elval Ev XPIO"TcI> and of a dwelling of Christ in us, he knows 
almost nothing at all of the expressions ETva! EV SEcI>, or SE6C; EaT I (oIKEI) 

EV tlJ.llv. It is true that once, if the Colossian epistle is authentic, Paul uses 
the mystical expression of the life of the Christians which is hidden in God 

(3: 3; cf. Eph. 3:9). And here and there one can perhaps point out ex
pressions which contain a certain God mysticism.45 But in comparison with 

the large amount of space which Christ mysticism occupies in his thought, 
all this hardly comes into consideration. In Paul a note like the saying in Acts 
17:28, EV alJTcI> ya:p ~&J.lEV Kal KlvOUJ.lESa Kal EO"J.lEV, is not actually 

sounded. 

But even in the territory of Hellenistic piety this God mystIcIsm is 
not at home. This is shown by the very scanty and fragmentary parallels 
which Norden was able to adduce in his Agnostos Theos46 in his investiga
tion of this passage, in spite of his being well-read in the field. Deissmann 
also, a long time ago, on the occasion of his study of the formulas EV 
XPIO"TcI> (Elval) and EV SEcI>, expressed the judgment: "Nothing decisive 

can be ascertained out of analogies in profane literature, for strictly speaking 
these are completely lacking." 47 

If now on the other hand we can make the observation that already in 

the Johannine writings the God mysticism has been fairly richly developed, 

the judgment can be ventured that, in the history of the Christian religion, 

God mysticism developed out of Christ mysticism. The mood of the EV SEcI> 

4' The KauXOc0"6al EV 6EcIl in Rom. 2:17 and 5:11 does not at all belong here, and the 
same judgment is to be made about the 1TapP'10"I(xi;;E0"6m EV 6EcIl in I Thess. 2:2. The 
formula of greeting EV 6EcIl in I and II Thess. is avoided by Paul in the other epistles. 
Further to be mentioned are such expressions as i;;ijv Tcil 6EcIl in Rom. 6:10-11. Yet note 
that the bare formula is used here only of Christ, and that it is said of the Christians: 
i;;liVTa<; 6E Tcil 6EcIl EV XPIO"Tcil '1'10"00; cf. Gal. 2:19. 6EO<; y~ EO"T!V 6 EVEpyliv EV ~Iliv, 
Phil. 2:13. Distinctive also is the expression in I Cor. 3:16: OT! vao<; 6EOO EO"TE Kal TO 
1TVEO Ila TOO 6EOO tv ~Iliv oiKEi. 

4. Cf. pp. 21-23. It is worthy of note that among the few parallels, one is provided by 
the Corpus Hermeticum: XI, 18: mxvTa Eo"Tlv EV Tcil 6EcIl OOX 00<; EV T6m,> KEillEva. 6 IlEV 
yap T61T0<; Kal O"lillO: EO"TIV Kal O:KiV'1TOV, Kal Ta KElIlEVa KiV'1O"IV OOK EXEI (cf. IX, 6). 
Norden further draws a comparison with Marcus Aurelius IV, 23: tv 0"01 (the personified 
.pUO"I <;) 1TO:VTa. Cf. also the statements of Reitzenstein, "Die Areopagrede des Paulus," 
Ne'lte !ahrb. f. d. klass. Altert'ltm, XXXI (1913), 397, and also esp. about the passage in 
Dio Chrysostom in the Olympic discourse, §§ 27 if., 1TEpl Tij<; 1TP~TOU TOO 6EOO Evvoia<;. 
The question as to how far a certain personality mysticism already springs up in Hellenism 
out of natural pantheistic mysticism demands renewed investigation . 

.. Deissmann, Die Formel "in Christo !es'lt" (1892), p. 94. The judgment is perhaps too 
sharp; see Norden, Agnostos Theos, p. 23, n. 4. 
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ElVCXI, which is not so simply offered and is not so self-evident, arose out of 

that of the EV XPIO"Tij) ElVCXI. 

IV. The Christ-Adam Theology. A highly individual and not easily under

standable Christ speculation is bound up with the Christ mysticism in the 

apostle. The Kyrios Christos who is present, from whom the new exalted 

life of the Christians emanates, becomes for him the OEUTEP0C; 'A66:J-l, the 

second man, in comparison with the first Adam higher in essence, the 

creator and head of a new and by nature exalted humanity. Just as Paul's 

Christ mysticism stands in closest connection with the pneuma mysticism, 

so also one cannot understand his Christ speculation without going into his 

whole doctrine of the Spirit and the great contrast of 1TVEUJ-lCX and O"ap~ 

which dominates the Pauline theology. The apostle himself points us to this 

larger context when in I Cor. 15 :45 he defines as the nature of the first 

Adam the 'PUXl1 l.;C:JO"cx, and that of the second Adam the 1TVEUJ-la: l.;u)OTTOIOUV 

(cf. II Cor. 3: 17, 6 KUPIOC; TO TTVEUJ-la Eo"TIV); and when he calls the first 

man XO'iKOC; (he could also have said O"CXPKIKOC;), the second ETToupavloc;. 

This time we will even do well to proceed from the Pauline TTVEUJ-lCX-O"ap~ 

doctrine, in order then on this broader basis first to comprehend in its total 

import Paul's speculation about the first and the second man, for which 

there are not so many witnesses at our command. 

In this context, only the basic features of the Pauline pneuma doctrine 

can be taken into account. Two things must be especially emphasized: 

(1) the stark, supernatural basic outlook which dominates the whole, and 

(2) the strong natural trait with its intermingling of the spiritual and the 

sensual which characterizes the Pauline speculation. 

1. The starkly supernatural total outlook: one would not rightly under

stand the apostle if one were to speak of his pneuma doctrine as a com

ponent part of his psychology or anthropology. Strictly speaking48 one 

cannot even speak of the pneuma as a psychological possession of man in 

Paul's sense. In the actual meaning of the word there is only one divine 

spirit. 

Where Paul speaks of a "spirit" of man, he is expressing himself im

precisely and not terminologically. But this happens on the whole very 

<. Holtzmann, Lehrbuch deT neutestamentlichen Theologie, 2nd ed., II, 19: "Strictly 
speaking, what is said leads to the conclusion that in Paul's anthropology it is highly 
improper to speak of a spirit of man as original endowment of man." 
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seldom.49 Otherwise the spmt belongs to God and stands in sharp contrast 
to this world (I Cor. 2:12, TIVEOIlCX TOO K6crIlOU). Man has it only as a gift 

of divine grace. 
The natural man stands over against this spirit of God in utter isolation. 

The natural human nature is flesh (cr6:p~). The nature of the flesh, however, 
is in all respects determined by its absolute opposition to the spirit. The nature 
of the flesh is alienation from God, enmity against God (Rom. 8:7). All 
moral evil springs from this enmity against God; it is the root of the radically 

evil in human nature. The flesh is not subject to the law of God, and indeed 
it cannot be (Rom. 8 :7). Therefore spirit and flesh are the two great 
antagonistic powers striving against each other: "The flesh lusts against the 
spirit" (Gal. 5: 17). Flesh and sin are thus bound indissolubly together. Sin 

rules in the flesh, or rather the flesh is bound to sin by its nature.50 Therefore 
the final end and tendency (<I>p6vI']IlCX) of the flesh is death (Rom. 8:6). All 
fleshly nature is excluded from the higher heavenly world in principle (I Cor. 
15: 5 0). But the ethical task of the Christian life is the mortification of the 

flesh: VEKPWcrCXTE TCx ilEAI'] (Col. 3: 5); Ei BE TIVEUIlCXTI TCxC; TIp6:~EIC; TOO 

crWIlCXTOC; 9CXVCXTOOTE, ~tlcrEcreE (Rom. 8: 13 ) • 

But the cr6:p~ embraces the whole man, not only his bodily, material 

nature to which the expression cr6:p~ appears at first glance to refer. To be 

sure Paul speaks with special emphasis of the law of sin which rules in his 

members (7:23), or of the sinful passions in our members (Rom. 7:5), or 

he warns that sin is not to be allowed to rule in our mortal bodies.51 But at 

the same time the inner side of man also belongs wholly to the realm of 

•• In I Cor. 2: 12, "spirit" means just the inner life of man, and the choice of the 
expression is occasioned by the parallelism between man and God. Elsewhere also Paul quite 
generally designates the inner life of man, in contrast to the physical life, by use of the 
word 'ITvEOlla (o{;)lla, o6;p~; the latter concept then likewise is not terminological): Rom. 
1:9; 12:11; I Cor. [5:3?]; 7:34; 16:18; II Cor. 2:13; 7:13; Col. 2:5. Quite unique ;s 
Rom. 8:16: "God's Spirit bears witness with our spirit." Here, if one is not satisfied with 
the assumption of an imprecise manner of speaking on the part of the apostle, "our spirit" 
is the general element of all Christian life experience, from which then the special ecstatic
enthusiastic experience in the life of prayer ('ITVEOlla KaT' E~OXllV) is distinguished. The 
expression IlOAUOIlO~ 'ITVEUllaTo~ in II Cor. 7:1 (if it is Pauline, then here too 'ITvEOlla is 
simply the inner aspect of man) is strange and is generally recognized as being odd. The 
trichotomous formula in I Thess. 5 :23 likewise cannot be considered for the real termin.ology 
of Paul (cf. Phil. 1 :27). Perhaps Paul's formula of farewell IlETa TOO 'ITVEUllaTo~ UIl{;)V 
in Gal. 6: 18; Phil. 4: 2 3, and Philemon 25 also belongs among the exceptions. In his Evange
liunt des Paulus, Holsten has reckoned the ratio of passages in which "the Spirit" or the 
(supernatural) Spirit of God which is immanent for man is spoken of to those where 'ITVEOIlQ 

signifies the human spirit, as ninety-one to twelve. 
60 Rom. 7:14, 17-18; 8:3: oaps allapTia~. 
H Rom. 6:12; cf. Col. 3:5; Rom. 8:10-13. 
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the lower sarkic world. Where he speaks terminologically, Paul identifies 

this inner life of the natural man with the term ljJuxft. And in the most 

definite fashion he places the av9pc,)1Toe; lTVEUJ-lCXTIKOe; in opposition to the 

ljJUX1KOe;. Anyone who possesses only this natural life of the soul (6 ljJUXIKOC; 

means this) lives in a different world from the pneumatic (I Cor. 2:14). 

The first Adam, in contrast to the second, pneumatic man, is (only) ljJUXTJ 

~wO'a (I Cor. 15:45). So then as expressions of the O'ap~ not only the sexual, 

specifically bodily sins come in consideration, although the apostle usually 

names these first in his catalogs of vices, but also all kinds of sins of the soul. 

Thus he speaks of a mind (<J>pov!,)J-la) of the O'ap~ and its tendency to 

enmity against God (Rom. 8:6 ff.). Indeed in this context he does not 

hesitate to speak of a human voOe; which in contrast with the divine spirit 

belongs to the natural equipment of man,52 indeed even stands in opposition 

to the spirit and also has the corruptible tendency of the flesh. 53 For the 

apostle the pneumatic who is filled with the Spirit of God and the old man 

are completely separated from one another, different beings, who have al

most nothing in common save the name; only the way of the divine miracle 

leads from the one to the other. For Paul the av9pc,)1Toe; lTVEuJ-laTIKOe; is in 

truth a being of another and a higher category than the natural man. Over 

against him the sarkics are just simply (plain) men (I Cor. 3:3; cf. 15:32), 

"only" souls (ljJUXIKOi), upon whom the pneumatic looks down from his un

attainable heights (2:14-16). Just as the ecstatic has ceased to be himself 

and feels himself seized by an alien force, so also is this the case with 

Paul's pneumatic Christian: the natural being has completely died in him. 

In unsurpassed lively fashion the apostle himself, in fact, has expressed this 

double consciousness of the ecstatic in II Cor. 12:2 ff.: "I know a man in 

Christ who fourteen years ago-whether in the body or out of the body I 

do not know; God knows-was caught up into the third heaven. And I know 

such a man-whether in the body or out of the body I do not know; God 

knows-who was caught up into Paradise and heard unspeakable words, 

which it is not lawful for a man to utter. Concerning such a man54 I will 

glory, but concerning myself I will not glory except in my weaknesses." 

This is the divided state of the consciousness in the ecstatic experience. But 

this now is the striking thing: Paul has extended this manner of thought 

•• I Cor. 14:14-15 (14:19) . 
• 8 eJlUO"IOUIlEVOe; llTTC TOO Voce; Tile; O"OpKOe;, Col. 2:18; 6:50Kllloe; voDe;, Rom. 1:28 

[1l0TO'OT'le; TOO VOoe;, Eph. 4:17]; d. also Rom. 12:2, 6:voKoivUlO"Ie; TOO VOOe; • 
•• On the translation, d. Reitzenstein, Hellenistische Mysterienreligionen, p. 54 [2nd ed., 

p.60]. 
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to the entire life of the Christian; for him it stands under a higher power 
which slays his "I": for I no longer live, but Christ (the Spirit) lives in me. 

Up to this point the matter is completely clear. We see that the super
naturalism of Paul is so strong that it threatens completely to break apart 

the unity and continuity of the human "I." The Pauline Christian, like the 
ecstatic, has lost his "I," not temporarily but permanently. The "I" of man 

is nothing, the powers which determine this "I," whether spirit or flesh, 
are everything. 

But here now enters a somewhat different and moderating view of Paul, 
which however is not carried through to the point of clarity. Here and 
there, when he reflects more precisely, he has made the attempt to hold 
more firmly to the unity of the human "I." This is already basically the case 
when he sets the "I" in the middle, as it were, between 1TVElJJ.l0 and 0"6:p~,66 

so that it now can be affected from one side or the other. But the apostle 
has conceded most to this human "I" in the great exposition in the second 

half of Rom. 7. Here he definitely distinguishes it from the power of flesh 
and sin which dominates it. 56 And it is highly noteworthy that precisely in 
this context, and elsewhere, so far as I can see, only once,67 he chooses for 

this "I" of man, which is not absorbed in the sensual nature of the 0"6:p~, 
a term that is curiously reminiscent of the terminology of Platonic idealism, 

namely the concept of voOe;. He speaks of the N ous of man which serves 
the law of God, of the EO"CA) avSpCA)1TOe;58 which rejoices in the law, of the 

competing laws of the Nous and his members. Clearly, Paul speaks here of 

man as he is by nature, and thus of the Nous as a possession of the natural 
man. Anyone who thinks that with this picture of dividedness and wretched

ness the apostle intends to portray the condition of the converted Christian 

simply has not understood him at all. Nevertheless, that this passage was 

able to evoke a long, still continuing dispute over its correct interpretation 

is due to a basically correct impression. For actually this exposition occupies 

• 5 Cf. Gal. 5: 17 (the human "I" alongside the powerful forces of the Spirit and the 
flesh as a third---of course wholly powerless-factor). 

56 Rom. 7:14, t.yCil Ii& aOpKIVOe; £1,,11, 1T£1fpOIlEVOe; U1TO TTJV 0:1l0PTlov. 7:17, iJ EvolKouao 
EV EIlOi 0:1l0PTlo. Cf. Rom. 8:4 ff. 

57 Rom. 12:2, aAAO: IlETOllopcpouaeE TU avoKolv&!aEI TOU vooe; and also I Cor. 14:14-15 
do not belong here. Here voue; in the sense of the conscious intellectual life appears in 
contrast to an ecstatically pneumatic condition. In I Cor. 2:16, however, voue; XplaTou is 
exactly equivalent to the supranatural Pneuma. This terminological deviation is occasioned 
by the Old Testament • 

•• Even the concept of EaCol (EVTOe;) CiVepCol1TOe; is ultimately Platonic. Bonhoffer, Epiktet 
una aas Neue Testament, pp. 115 ff. 
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a singular and distinctive position within the Pauline world of thought. 

Never did the apostle make as many concessions to the natural "I" of man 

as here. Nowhere did Paul so closely approximate a platonizing manner of 

thought. 

Yet even here the "I," the £O'W (XV8PWTTOC;, remains only a phantom, only 

a shadowy figure, without its own initiative and condemned to utter power

lessness, endowed only with a longing after the better which is condemned to 

perpetual weakness, and with an awareness of its wretched situation, not 

much different from the ball in the Galatian epistle which is kicked back 

and forth between the two opposing powers of the O'6:p~ and the TTVEUf.la. 

Thus these beginnings toward another view, which could do justice to a 

genuine psychological consideration, cannot obscure the basic outlook of 

Paul. Such incongruences and inconsistencies 1nust occur in the Pauline 

world of thought. The determined standpoint of ecstatic piety, the view of 

a complete transformation of the human nature through its contact with 

God cannot be unconditionally maintained by one who extends this manner 

of viewing things (as the apostle does) from particular moments of special 

ecstatic experience to the whole of the Christian life. For actually from that 

bluntly supernatural standpoint any coherent psychology has become an 

impossibility. But in spite of all concessions, the Pauline supernaturalism on 

the whole does not deny its origins. 

2. The second basic characteristic of the Pauline pneuma doctrine can be 

treated more briefly. This is its natural basic feature, the interweaving of 

spiritual and natural views. We have just seen how Paul, when he speaks of 

O'6:p~, thinks not only of the material quality of man, and how for him the 

O'6:p~ has an inner side, a ljJUX~, so that the concepts O'apKIKoc; and ljJUXIKOC; 

become identical. But conversely, the pneuma for him is not something 

purely spiritual which could exist as such permanently and without a 

somatic foundation for itself. This comes to expression most clearly in his 

eschatology. He cannot at all conceive of it otherwise than that the pneuma 

will be given a bodily basis in its eschatological perfection. Thus is explained 

his hope in the O'wf.la TTVEUf.laTIKOV (I Cor. 15:44; cf. Rom. 8:10-11,19,23; 

II Cor. 5: 1 ff.). When in this connection he speaks of the 8o~a of the future 

body, it must be acknowledged that with him this concept oscillates be

tween a more spiritual interpretation (glory, honor, in I Cor. 15 :40,43) and 

a natural one (splendor). But it can hardly be denied that with reference 

to 66~a he thinks again and again of the fine celestial substance of light as 
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it is native to the stars. 59 To him it is obvious that the exalted Lord possesses 

a heavenly corporeality, a crWJ..lCX 'Ttl<; OO~T)<;. He has seen this oo~cx of God 
once, near Damascus, in the face of Christ (II Cor. 4:6), and in the con
summation the Christians are to become crUJ..lJ..l0pq>OI 'Ti\<; ElKOVO<; 'ToO uloO 
(Rom. 8:29; Phil. 3:21). This view of the apostle is not limited to eschatol

ogy alone. He speaks in mysterious fashion of a somatic basis of the new 
pneumatic life in this world. It is already said of the believers: J..lE'TCX
J..lOpq>ouJ..lE6a: (X1TO OO~T)<; El<; oo~cxv Kcx66:1TEP 01T0 Kupiou 1TVEUJ..lCX'TO<;, 

and for him the eucharist is a KOIVc.:lvia: cxiJ..lcx'To<; KCXl crWJ..lCX'To<; with the 

exalted Lord. It is difficult for us to transport ourselves into this close inter

lacing of spiritual and natural in the thought of the apostle. This is an alien 
world which however is to become clearer and plainer to us by means of the 
parallels from the history of religions yet to be introduced. 

First of all, of course, it is necessary on this basis to grasp the apostle's 
speculation about the first, psychic man and the second, pneumatic man, 
in its full import. Here, also, the heaviest stress is to be placed upon the 

supernaturalistic, dualistic character of the speculation. The first and the 
second man appear in Paul in the same detachment and isolation with 

respect to each other as do the world of the 1TVE0J..lCX and that of the cr6:p~. 

Just as the Christian as pneumatic is related to the psychic or the ordinary 

man, so Christ stands in the same relationship as the creator and originator 

of the new humanity. 

This relationship is a metaphysical one, ordained from the beginning, 

not one that has come to be historically. The psychic, lower nature of Adam 

is determined and established from the outset by the creative act of God: 

tYEVE'TO 61TPW'TO<; [av6pc.:l1To<;] 'AoCxJ..l El<; IjJUXTJV ~wcrcxv (I Cor. 15:45). 

Even the statements which Paul makes in Rom. 5:12 ff. are not in con

tradiction with this. For in this context Paul has not turned his attention at 

all to the question about the source of man's condition (which led him 

into sin). Here, quite in agreement with Jewish theology as it appears in IV 

Ezra and the Syriac Book of Baruch,60 he has only the one interest, to show 

how death as destiny has dominated from Adam outward and onward to 

include the whole human race. The apostle did not think in the slightest 

degree about the strange assumption that the determination of the nature 

•• I Cor. 15:41; d. II Cor. 4:17, aic:ivlov !'lapoc; TijC; 66~'lc;. Col. 3:4, 4>aVEp~lSii
aEaSE t.v 66~lJ. 

60 On the doctrine of Adam in these writings, d. Bousset, Religion des Judentums, 
2nd ed., pp. 467 if. 
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of the first man was wrought through a historical event and a free act. 
Christ then in his higher pneumatic being (1TVElJflO ~c.)01TOIOUV) appears 

(in the fundamental statements of the Corinthian epistle) in contrast with 
the lower being of the first Adam; it makes no difference whether Paul 
conceived this characterization from the standpoint of the preexistence 

and of the original Jesus Christ or from the standpoint of the exaltation
if indeed it is proper in Paul's mind even to formulate this question so 
sharply.61 

This however is the noteworthy and characteristic thing about this 

theologoumenon of Paul: The relation between the first and the second 
Adam is that of blunt opposition. The first man and the second actually 
have nothing in common but the name. And this commonality of the name 
is purely external. Paul by calling Christ av9pc.)1ToC; in no way intended to 
indicate that the two men are bound together by the common essence of 

humanity. Rather, the term "man" for the Messiah probably was handed 
down to the apostle through the tradition. With him, so it appears, behind 
the idea of the pneumatic man, there stands the Jewish dogma of the 
Messiah-Son of Man, only he has divested it of its Jewish-Aramaic linguistic 
clothing. And behind that there probably62 already stands the widespread 
Hellenistic myth of the Primal Man, only Paul transposes this myth from 

the primeval age into the end time. And perhaps even in the expression in I 
Cor. 15 :46, CiA]'" OU 1TpC:hov TO 1TVEUflOTIKOV, CiAAC!. TO tpUXIKOV, E1TEITO TO 

1TVEUflOTIKOV, we may glimpse an argument with that myth of the pre

existent Primal Man. 
But be that as it may, any idea of intending to express, by the sharing of 

the name, an actual community of nature between Adam and Christ is 

utterly alien to the apostle. In the thought of Paul the relation between the 
first and the second Adam may in no way be thought of in the sense of an 

evolution. In every respect Christ is the exact opposite of the first man. 

He is 1TVEUflO ~c.)01TOIOUV, the first man is tpuX~ ~&cro (only a living being); 

he is E1Toupavloc; (in his nature he stems from the higher world), the latter 

81 The latter is the more probable, for in his christological experiences the .apostle proceed., 
from the present experience of exalted Lord. On the other hand, the idea is far from him 
that the metaphysical destiny of Christ was ethically earned in his earthly life. His exalta
tion to be the Son of God with power happened KaTO: 'll"vEulla aYlCilO"uvl1C;, on the basis 
of the Holy Spirit of God which was at work in him from the very first (Rom. 1:4) . 

•• This will be treated more precisely in Chap. X in the context of Irenaeus' doctrine of 
recapitulation. In Paul the material is too slight for an investigation. On the broad religio
historical connections which perhaps are relevant here, d. Bousset, Hauptprobleme, pp. 
160-223. 
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is XO'iKOC;; from Adam the entire stream of death and of sin has gone out 

into the world, from Christ, the second man, the stream of life and of 
righteousness. These are radical opposites. To the apostle Christ is not the 
consummation of the first man but the death of natural humanity. 

At the same time also the other parallel between the 1TvEOlla-O"o:p~ doctrine 

and the speculation about the first and the second man obtrudes; I mean 
their natural connection. In the first place of course there are here also 

great spiritual opposites which stand before the apostle's eyes. From the 
first man the stream of unrighteousness and sin, of condemnation and 
death, has been poured into the world, while from the second proceed 
righteousness, deliverance, and life. But all this is based upon a foundation 

in nature. The first man and the second are different and separated basically 
in their nature. The connection of the first man with all the members of 
natural humanity is simply natural, i.e., determined by physical birth and 
ancestry. Thus the first humanity represents a somatic relation. Paul can 
speak of a O"wll'a Tfic; cXllapTiac;. When he breaks out in the moving cry 
of longing for redemption: TiC; IlE pUO"ETal EK TOO O"~llaTOC; TOO 9avO:TOU 

TOUTOU, he is not thinking primarily of the body of the individual man, 
but of the body of death which includes all humanity, of the vOIl0C; EV TOIC; 

IlEAEO"IV which holds sway over the individual (Rom. 7:23-24). The old 
man, whom one is to put off, has his members on the earth, and the ex

hortation runs: VEKP~O"aTE OOV TO: IlEAll TO: E1Tl Tfic; Yfic;. Spiritual vice, 
unchastity, impurity, passion, lust, and covetousness (Col. 3:5, 9) cor
respond to these members. But the new man and the new humanity also 

represent a spiritual-bodily unity. They are of heavenly material 
(E1TOUPO:VIOI), as the first man and the first humanity are of earthly material 
(EK YfiC;, XO'lkoi) (I Cor. P:47-48). The new man is indeed the KUPIOC; 

XPIO"TOC; whose body is the EKKAllO"ia and whose members are the believers. 

As one puts on Christ in the sacrament of baptism, so are the believers to 
put on the new man, and to this mystical union corresponds the overflowing 
with love, mercifulness, goodness, humility, gentleness, patience. 

In this coherent basic view with its sharp opposites and its astounding 

mixture of spiritual and natural aspects the mystical view of Jesus' death 
and resurrection which is peculiar to Paul takes its place. 

Here also, two words of Paul may be placed at the beginning, words in 
which his outlook is crystallized, as it were: "One died (for all 63) , therefore 

.S In this passage, of course, taken precisely, there are two patterns of thought which 
flow together for Pau!' Into the idea of dying with Christ is blended the other, that Christ 
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all are dead" (II Cor. 5: 14). "As in Adam all die, even so in Christ shall 
all be made alive" (I Cor. 15 :22). What is involved here is the idea of the 
significance of Jesus' death and resurrection as a type, indeed actually a 
prototype. The two events are not one-time events; what took place here 
happens again and again, and it happens repeatedly because it happened 
once in prototypical power. 

Now we shall attempt more exactly to analyze these strange and daring 
ideas of the apostle. We must begin with the idea that according to Paul 
death is an event which has a strong significance for Christ himself. This 
conception is concisely and clearly summed up in the clauses of Rom. 6: 1 O-
11: "In that he died, he died to sin once for all; in that he lives, he lives 
unto God." In his earthly existence, which Paul indeed actually considers 
only in the perspective of humiliation and emptying,64 Christ was related 

to sin; with one part of his being he was at home in this lower world (Rom. 
1:11£., KaTO: aeXpKa). Here is a fearful mystery which Paul summarizes 
in the paradoxical words that God has sent his Son EV 6j.lOI~j.laTI a,apKo<; 

cXj.lapTla<; (Rom. 8:3). This Christ, the Son of God, took upon himself 
sinful flesh, flesh which by its nature was necessarily sinful! 65 

Thus for Christ himself death acquires the value of a great deliverance 
from the power of sinful flesh which clings to him, even if only outwardly. 
And this deliverance is a final one; he has now been raised into the higher 
.• phere where the a6:p~ cXj.lapTla<; cannot follow him: "Christ raised from 
(he dead dies no more, death has no more dominion over him" (Rom. 6:9). 

And this deliverance and triumphant exaltation over the entire sphere of 
this world of death, flesh, and sin is now likewise of prototypical sig
nificance for all who belong to Christ. They have already died and risen 
with Christ; in Christ's crucifixion the old human nature (6 'IT(lAalo<; 

av9pc...:mo<;, Rom. 6:6) was thoroughly destroyed, sin was condemned to 
death in and with the flesh (8: 3) .66 The process is a real, tangible, corporeal 
one: TO aWj.la T~<; cXj.lapTla<; is destroyed in him (Rom. 6:6). It takes place 

has acquired us as his own possession by means of his sacrificial death, so that we now no 
longer have any claim upon our own life . 

•• Phil. 2:6 if.; II Cor. 8:9 • 
•• The EV OIlOIQIlOTI is by no means m.ant to negate the fact that even Christ's flesh, 

like all flesh, was necessarily sinful. Flesh without sin is an inconceivable thought for Paul. 
It is rather meant to indicate that in Christ the a6:p~ did not play the dominant role as else
where in human nature. It was only outwardly assumed and could not be a match for 
the Spirit of God which was dominant in Christ . 

•• KOTOKpivEIV, to pronounce final judgment, to condemn to death, occurs in this con
text almost as equivalent to arroKTEIvEIV. Perhaps here also we have to assume a penetra
tion of the juristic set of ideas into the mystical. 
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through the body of Christ and its death (Rom. 7:4, tSavOTWS1']TE 8lCx TOO 

O"WI-l0TOC; TOO XPlO"TOO; d. Rom. 8:3); Paul bears the VEKPWo"lC; TOO 11']0"00 

in his weak and mortal body (II Cor. 4:10); this CX1TEK8uO"lC; TOO O"WI-l0TOC; 

TOO O"OPKOC; is even compared to bodily circumcision (Col. 2:11). It is as 

though Paul could hardly be satisfied with this radical realism. The death 

of the old nature and the new life is for the apostle no deed of the believer; 

strictly taken one can hardly even speak of a process in the life of the be

liever; it is a fact accomplished once and for all. The old man is put to 

death, the newness of life is here. The Christians have only to walk therein 

as one strolls about in springtime sunshine (Rom. 6:4). The first half of 

Rom. 6 contains no ethical paraenesis67 but the great good news of the 

freedom of the Christian life from sin through Christ's death and resur

rection. The Christians (through their becoming Christians) have nailed 

their flesh to the cross (Gal. 5 :24), or rather the world is crucified to them 

and they to the world (Gal. 6: 14). The great break lies behind them. The 

exhortation to put aside the old leaven is limited by the clause: KOSWC; to"TE 

&~UI-lOl. The Christian life means the celebration of a festival (I Cor. 5 :7-8). 

It is extraordinarily characteristic that Paul, where he speaks of being dead 

and resurrected with Christ in broad context, does not refer to the free 

ethical act of Christians but to the sacrament of baptism. The supernatural 

redemption through death and resurrection is continued in the sacrament or 

is appropriated in the sacrament. The Lutheran idea of a daily, never ceasing 

battle with the old Adam, always being repeated with the same intensity, 

is not Pauline. Paul's entire ethic stands, not under the sign of the stern 

"Thou shalt," but under the motto "Thou must because thou canst not do 

otherwise." "If one died, then were all dead." 68 

V. The Source of the Pneuma Doctrine. We now attempt to arrange in 

order the powerful and remarkable conceptions of the apostle in a larger 

context, and we begin with the most comprehensive of his speculations, the 

67 In the context of the Pauline ideas it almost becomes a problem of how to fit in 
the paraenesis which is yet so necessary. Naturally here the praxis with its tasks is much 
too strong for Paul for it not to penetrate the theory. Especially distinctive is the transition 
in Rom. 6: 12 if. It is the Christian's task above all to conquer the body which because of its 
sarkical nature is irreformable and as sarkical body excluded from redemption, and to place 
it in the service of God, even against its will. Cf. Rom. 8:10; 8:13 (I); 12:1; 13:14; I 
Cor. 9:27, etc. 

68 Cf. also I Cor. 6:11, Kat TaUTO: TIVE~ liTE (after the enumeration of the list of 
vices): a"A"Aa aTfE"AoucracreE, a"AAG. ftYlo:cre'lTE, a"A"Ao E5IKOIc::.e'lTE. Rom. S :1, 5IKaICUeEVTE~ 
oov EK Tf;crTECU~ Elpijv'lv EXOIlEV TfPO~ TOV eEOV (under no circumstances is it to be read 
EXCUIlEV; this would be to miss the entire meaning at the passage). 
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TrVEOf.1a--O"6:p~ doctrine. Its essential content may be summed up in two 

sentences. Paul asserts on the one hand the simply supernatural character of 

the divine pneuma and its contrary position as over against all human, 

natural being. But he asserts on the other hand that this pneuma is not a 

possession of the few individual favored ones, so that others had to acquiesce 

in their lack, but that it is necessary for every Christian man, indeed that 

it is the substance of his higher life before God. Thus the highest and best 

in man, without which he actually is not man, or at any rate has no standing 

before God, is yet an alien thing, something given to him from above out of 

grace, something brought to him from without. That upon this foundation 

the uniqueness of Pauline religion as a religion of redemption is built has 

perhaps already become clear here, but we shall more fully discuss it later on. 

Where in Paul's environment do we find a similar one-sided view? When 

we frame the question so definitely and sharply, two authorities are ruled 

out from the start. These are the religion of the Old T~stament and the 

gospel of Jesus. Not only that the powerful religion of the Old Testament 

and of the gospel is not generally included in this reflectively wrought-out 

and tortuously artificial framing of the question, so that we are not per

mitted to seek what would be a direct answer to it here; they also show no 

traces of such a view even indirectly. In particular it is important to see this 

clearly with regard to the gospel of Jesus and of the Palestinian primitive 

community. In Jesus' preaching and in that of the primitive community the 

simple idea of the forgiveness of sins plays a central and dominant role, 

and in the assured interpretation of the gracious, forgiving God, there are 

perfected here beginnings which were given in the Old Testament religion 

and particularly in the religion of late Judaism. But not even the slightest 

trace is found of the supernaturalism of the Pauline religion of redemption, 

of the principle that the best and highest must only be given to man from 

above and from without, or that the natural sensual being of man has 

nothing of that best and highest. If we wish to formulate it sharply,69 we 

could say that the gospel of Jesus presents the (ethical) religion of the 

forgiveness of sins, while first in Paul Christianity is reconstructed into a 

"redemption" religion in the supernatural sense. 

But the spirit of Greek philosophy also is utterly alien, indeed diametrically 

opposed to the Pauline fundamental outlook, judged wholly in general terms . 

•• In his Paulus (RV I, 5, 6), in spite of a formulation which perhaps is too sharp in some 
particulars, Wrede has correctly sensed the chief difference between Jesus and Paul (cf. 
pp. 90 ff.). 
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Of course the two have in common with each other the fact that both here 

and there such comprehensive views and penetrating reflections are under

taken, that the religious and the moral life are viewed under comprehensive 

conceptual categories. One also cannot fail to recognize that in later Platon

ism, insofar as it further developed the pessimistic aspect of Plato's world 

of thought, certain motifs of a redemption faith came to have currency. 

But in the entire territory of genuine Greek philosophy down to Neo

Platonism, the idea is and remains unprecedented and unheard-of, that the 

best and highest, the goal of all human life is not even found in the human 

soul but is in fact something alien, against which the soul strives with a 

native tendency. What would a Greek philosopher have been able to do 

with the principle that the first man is a less worthy being :because he is 

only "soul"! And equally foreign to him is the assumption of a redemption 

from without and from above. It remains the fundamental conviction of 

the Greek sage, insofar as he is idealistically oriented, that he holds his life 

and his fate firmly in his own hands, that he finds the foundation of his 

life when he himself reflects upon himself and descends into the depths of his 

own being. In this process the religious consideration can function more or 

less powerfully, the higher can be intimated with lesser or greater strength 

as the divine in man, the conflict of the lower human nature with the 

higher can be sensed with more or less liveliness; still the thought world 

of Greek philosophy remains separated by a gulf from the radical Pauline 

dualism and pessimism. 

Is it accordingly to be assumed that Paul solitarily blazes his own trail 

as creator of a religion of redemption in the strict sense of the word, and 

that he has given to Christianity this powerful new direction out of his own 

resources? 

Upon closer examination we find some parallels in the religio-historical 

milieu surrounding Paulinism. We shall have to turn our gaze toward those 

mixed formations in which philosophy and orientally conditioned belief, 

intellectual reflection and ancient mystery practice, speculation and religious

ecstatic mysticism are intertwined to form a strange new creation. 

In this milieu the first tangible figure to come before us is that of the 

Jewish theologian Philo.70 Even in him we encounter a total outlook which 

70 In order not to encumber the present study too much, I shall present the detailed 
evidence on the statements about the religio-historical connections of the Pauline doctrine 
of the pneuma in another context, but refer here above all to the splendid presentation of 
Brohier, Les idees philosophiques et religieuses de Philon d' Alexandrie, 1908, Cf. particularly 
pp. 207 and 225 (295 if.). 
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is completely and in its innermost essence alien to the Greek-philosophical 

outlook even though it appears wholly clad in Greek garments.71 We must 
not let ourselves be deceived by his dependence upon Stoic-Platonic idealism; 
inwardly Philo stands over against this idealism as totally alien. He knows 
no greater and more dangerous enemy of true piety than the spirit of Greek 

philosophical autarchy, the sense of the sage who feels his life and his soul to 
be in his own hands and under his own control. As much as he borrows 

again and again from this spirit, yet on the other hand he never grows 

weary of opposing it.72 The pious person who wishes to find his God must 

leave behind him this entire world of the "I" which is conscious of his own 

self; he must not only renounce his lower existence of the body and the 

soul, but he must also give up his Myoe; and his voDe; if he is to attain to 

God.73 Even in Philo religious speculation grows out of the experiences of 

ecstatic piety. The nature of man in itself belongs only to the lower, 

earthly sphere. Philo also can speak of the cJ>IAauToe; and &9EOe; voDe; 

(Leg. Alleg. I, 49), of the yTj'ivoe; voDe; 'A66:1l who is driven out of Paradise 

(de plantatione 46). A higher element, one given freely by God and not 

belonging to the actual equipment of man, must be added in order for 

man to be endowed with his ultimate worth. Philo calls this higher element 

by various names. One time it is the divine Nous (in contrast to the lower, 

human Nous); another time, when it is nurtured on Old Testament reminis-

71 In the form of his ideas Philo certainly is through and through dependent upon the 
later Stoic tendency which is characterized by a strong Platonic flavor and of which 
P05eidonius may be regarded as the chief representative. But one does not understand the 
center of philosophical piety and basic outlook, the supernaturalist mysticism peculiar to 
him, which is bound up with a strong inclination toward a dualistic pessimism in anthro
pology, if one takes his point of departure in Poseidonius. Just as little, and even less, is 
Philo to be understood as a lew in terms of Old Testament piety. The posing of the 
question in the form "either Greek or Jewish" is highly inadequate and does not see the 
various possibilities on this already syncretistic soil. Something relatively new comes to life 
here. Clement of Alexandria, in a not incorrect impression, calls Philo a Pythagorean (Strom. 
I, 15.72: II, 19.100). One will have to seek for analogies within the movement which is 
usually called Neo-Pythagoreanism. For the present, however, this territory is much too 
little worked out for one to be able to be surefooted here. 

10 Cf. the polemic against the q>IAauTo<;, &9EO<;, a~ToKpchc.Jp, voO<;, de conf. ling. 125; 
against the q> lAauTov 60YIla of the wisdom of Cain, quod det. pot. 32: against the pernicious 
folly that man is the measure of all things, de posterit. Caini 35 -38. Philo is the first 
apologist to oppose philosophical idealism with the weapons of skepticism, in order to 
capitalize from it for theology • 

•• From the numerous passages coming into consideration, here only one esp. distinctive 
one: In Quis rer. div. haer., after it is stated how the soul has to divest itself of the body, 
sense perception, and the logos (§ 69), it is said: O:AM: Kal O'EaUTtlV O:TTo6pa91 Kal EKO'T119I 
O'EauT,,<;-TOV a~Tov 6tl TPOTTOV, QVTTEP T&lV aAAc.Jv LJTTE~EATiAu9a<;, LJTTE~EA9E Kal IlETaV-
0:0'T11910'EauT,,<; (cf. ibid., §§ 263-65). 
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cences, the divine Pneuma.74 It is a special and favored class of men with 

whom that divine gift is shared. This class is much more widely separated 

from ordinary men than by the gulf which according to the philosophical 

view separates the wise man from the common herd. It is the 0pCXTIKOY YEYOC;, 

the race of men destined for the blessed vision, who have nothing more to 

do with those who stem from the yft'iYOe; yoOe; 'Aocq.l, and are elevated above 

them as in Paul the pneumatics are elevated above the psychics.75 

The Hermetic circle of writings offers, now in the area of pure Hellenistic 

piety, still closer connections with the basic Pauline outlook. This body of 

writings occupies a quite solitary position within Greek literature. Even if 

only a few fragments and bits were still extant of that movement which 

we are used to summing up under the general name of Neo-Pythagorean 

philosophy but which is less a philosophy than a half-religious movement, 

then it would probably become more clearly evident how close were the 

connections between Hermeticism and Neo-Pythagoreanism, and these writ

ings would be subject to a more certain placing within a larger intellectual 

context.76 

Be that as it may, there emerges here even more clearly than with Philo 

that psychological supernaturalism. The Nous is a divine, personally con

ceived, supernatural power. He dwells in the pious and good, the pure and 

merciful, bestows upon them correct knowledge, brings it to pass that they 

become lord over the influences of the lower, corporeal life.77 But he leaves 

the evil to the TI)..lCAlPOC; oalJ..lCAlY who likewise is regarded as the one who 

leads astray into all passions and as the fiery demon of punishment and 

.. On this compromise in the language of Philo, cf. Reitzenstein, Hellenistische Myste
rienreligionen, pp. 144 if. [2nd ed., pp. 168 if.]. 

15 The more exact documentation in Reitzenstein, p. 145 [2nd ed., p. 169], and below 
in Chap. V . 

• 6 In my judgment, Reitzenstein (Poimanrlres) is correct when he dates the earliest 
stratum of. the literature which is present in the Corpus Hermeticum up somewhere in 
the first Christian century. I cannot go into the more specific proof in this connection and 
can only indicate in general that with these writings we stand in the springtime of the 
great Gnostic movement. At any r~te, so far as I can see, the Tractates show themselves to 
be free of any influence by Christianity, while, to be sure, here and there traces of the 
influence of the Greek Old Testament can be shown. Agreement between the Hermetica on 
the one hand and Paul and John on the other points to the common soil of piety in which 
they are rooted. Unfortunately, our quotations (apart from those fragments published by 
Reitzenstein) must still follow Parthey, Hermelis Tris1negisti Poemanrler (Berlin, 1854). 
In addition there are the Asclepius (Pseudo-Apuleius) in the works of Apuleius III, ed. 
by Thomas (Teubner) and the important fragments in the Eclogai of Johannes Stobaeus 
(quoted according to the page numbers of the editio princeps) • 

•• Cf. Corpus Hermeticum I (Poimandres), 22; X, 21; XII, 4. 
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vengeance.78 Therefore the question whether all men have the Nous is an
swered with a stout negative.79 It does not belong to the human equipment 
as such. The pious receive it as a gift of grace.80 Still, the Nous is necessary 
to the perfection of the human nature. Men who do not have it do not 
rise very far above the level of the nonrational animals. s1 Thus there are two 

completely different classes of men: those who possess Nous,82 the few, who 

stand in contrast to an entire world; who, ignored, oppressed, and persecuted, 

yet stand over against the dull and sluggish masses who do not possess the 

Nous,83 with the full self-assurance of men who are the recipients of divine 

grace. And here also, as in Paul, only still more in the background, there 

stand behind this supernaturalism the sacrament and the sacramental out

look. Once there is even mention of a baptism with the Nous (IV, 4). In 

ecstasy, in the divine vision, man experiences his exaltation into the world 

of the divine element or, in other words, his deification.84 

With regard to the Hermetic writings and the Oracula Chaldaica related 

to them, one can even speak of a Hellenistic, purely Gentile "Gnosticism" 

in the technical sense of the word. Also in the Hermetic writings themselves 

the catchword "Gnosis" occurs now and again: The pious are those who 

have knowledge (Gnosis) ,85 those who are in Gnosis. 

Indeed, the whole colorful world of Christian Gnosticism stands in this 

same line. Here we encounter the specific religion of redemption as we 

find it in Paul (and John), carried out to the most one-sided consequences 

and distortions, furnished with a variegated mythological apparatus and 

with a much stronger sacramental emphasis in contrast to the former. Here 

is found in remarkable fashion also the Pauline terminology (rrvEuflO, l/JUXtl, 

CT6:p~) in prolific development and logical arrangement. In :Philo (in part) 

and particularly in the Hermetic writings, on the other hand, Greek philo

sophical language predominates, and the Nous, not the Pneuma, appears as 

.s 1,23; cf. X, 21, 23 (end). 
'0 IV. 3; IX, 5; X. 23 £.; d. Asclepius, chap. 7 (ed. Thomas, par. 42.5ff.); 9 (44.26); 

18 (53.1); 22 (57.20). 
80 IV, 4 (baptism with the Nous); XIII. 14 (oOcTlCJBT]e; YEVEO'Ie;); somewhat differently, 

X. 19 (IjIUX" OAT] voOe; yivETal; d. X, 6). 
81 IV, 2-3; X, 24; XII, 4. 
8. I, 21 (6 EVVOUe; Civ6pc.l1TOe;); IX. 5 (6 VAIKOe; and 6 OOO'lcOOT]e; Civ6pc.l1T0e;); d. on 

the concept oOO'lCJBT]e;. I. 15; XIII, 14; X, 6 (ooO'ia 6EOO); Asclepius 7, par. 42.14; X, 19 
(EOO'EJ3.,e; IjIUxTj--O:O'EJ3Tje;). Stobaeus Eel. I, 136 (oTe; 6EOlTTIK., Buva,,"e; 00 1TpOO'EO'TI). 

8. IX, 4; cf. Stobaeus Eel. I, 708-10. 
8. See particularly chaps. I and XIII. 
85 1,26; IX, 4. 
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the higher supernatural power which operates In human life. At this point 

one could object that the Gnostics are simply dependent upon Paul, as the 

coinciding technical language proves. . And certainly in many respects a 

directly Pauline influence can be demonstrated. But that conclusion still 

would be hasty; it can hardly be assumed that the few and difficult-to

understand terminological statements of Paul which are found scattered 

through his epistles should have had such a powerful effect upon the most 

diverse Gnostic systems.86 And the specific language usage of this religious 

psychology (distinction between 1TVEUflO and l\JuxTi) can be traced to the 

very center of the purely Hellenistic literature.87 But it may also be demon

strated in general that "Gnosticism" in its foundations is a pre-Christian 

phenomenon; and to these foundations belongs, as the agreement of their 

Hellenistic and their Christian aspects shows, this radical dualism of an

thropology and its related stark supernaturalism in a belief in redemption. 

Thus the Pauline doctrine of the Pneuma with all its consequences stands 

in a broad context. In his gloomy anthropological pessimism,88 in the dual

istic-supernatural development of the doctrine of redemption, Paul follows 

a contemporary mood which had already at that time seized many minds. 

86 See below, Chap. VI, for the evidence in detail. 
87 Extraordinarily significant here is the beginning of the so-called Mithras Liturgy (rev. 

text in Reitzenstein, p. 109). The seer prepares to leave his body and expects to behold the 
aSO:VaTO~ Aeon cl:Savo:TC,> TIVEUllaTl. But his soul also will remain behind cl:pTlac; UTIEaTW_ 
a"c; IlOU TIPOC; OAIYOV Tfic; cl:VSPc.JTIIV"C; 1l0U ljJUXlKfic; OUVO:IlEc.JC;, i\v EyCJJ TIO:~"v TIapaAtlll
ljJOIlOl .... I am pleased to see that Johannes Weiss (Kommentar zltm ersten Korintherbrie!, 
pp. 371-72), referring to Reitzenstein, places the Pauline terminology in this context of 
mystery religion. Then however Gnosticism also, seen on the whole, becomes an independent 
witness to this intellectual world. It is significant that the Pauline terminology is found 
also in James 3:13 and Jude 19 (Reitzenstein, Hellenistisehe Mysterienreligionen, pp. 151 if. 
[2nd ed., pp. 176 if.]). 

88 It can safely be conceded that in his terminology Paul possibly is dependent in part 
on the Greek Old Testament. The fact that he consistently denotes the higher aspect of 
man by TIVEUlla, not by vouc;, may be explained in these terms, just as on this point the 
Old Testament influence on language is evident also in Philo (see above, p. 184). On the 
other hand, we may have here simply the popular Christian usage. In any case, the question 
must remain altogether an open one, as to whether the view of the TIVEulla as a higher 
spiritual element was alive in the popular usage far beyond the language region which was 
under the influence of the Septuagint. The language usage of Gnosticism, insofar as it is 
to be propounded as independent of Paul, would indicate this, and in addition there are 
numerous other observations to be made in the territory of Hellenism (Reitzenstein, Hel
lenistisehe Mysterienreligionen, pp. 136 ff. [2nd ed., pp. 159 if.]). Stil1 more, one could 
be inclined to derive the terminological contrast of TIVEulla or ao:p~ (not the thing itself, 
the sharp dualism) from the Old Testament, all the more since in Gnosticism this termi
nology is not dominant. On the other hand, one cannot possibly derive the terminological 
contrast of TIVEUlla and ljJUXtl from the Old Testament differentiation between ruaeh and 
nephesh; and the adjectival form ljJUXlKOC; is even less comprehensible in those terms. But 
in the present context all this can only be mentioned. The large connections in substance, 
not the terminology, form the decisive element here. 
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VI. Religio-Historical Analogies. However, one can hardly escape the im
pression that this entire theory of redemption and redemption piety of Paul 
grew up in the soil of Hellenistic piety. The myth of the suffering, dying, 
and rising god was extraordinarily widely distributed in the Hellenistic re

ligious life, strongly conditioned by the Orient. Above all it belongs to the 
characteristic features of almost all the so-called mystery religions. It will not 
be worth our while here to list all the gods who die and come back to life 
and to analyze their myths in detail. I may refer here to the Babylonian 
Tammuz, the Syrian Adonis (Esmun), Asia Minor's Attis, whose cultus 

had already assumed a fixed form in Rome at the time of the Emperor 
Claudius, the Egyptian Osiris, who in union with the closely associated 

figures of Isis and Serapis spread over the whole oikoumene in the age of 

the Diadochi (and even earlier), the Dionysos of the Orphic mystery religion 

(the Orphic "Phanes" also belongs here), and finally to Melkart of Tyre 

and Heracles Sandan of Tarsus.89 

More important than all these individual observations is the fact that, 

long before the Pauline era, people had become aware of the kinship of all 

these divine figures to one another. The Babylonian Tammuz and the Phoeni

cian figures of Adonis and Esmun indeed after all grew up in the same soil 

and perhaps have a common root, as Baudissin's study most recently has 

shown anew with a comprehensive consideration of all the possibilities. That 

their figures also are later mixed with one another cannot surprise us.90 The 

identification of the Egyptian Osiris with the Adonis of Byblos91 probably 

goes back to early antiquity. At least since the age of the Diadochi the 

identification of Osiris-Dionysos is well established and has become common 

property. In the Hellenistic basic document which Reitzenstein92 has ex

tracted from the Gnostic N aassene Preaching and which probably goes back 

89 Cf. the compilations of M. Bruckner, Der sterbende und auferstehend. Gottheiland, 
1908 (RV I, 16). O. Pfleiderer, Das Christusbild des urchristlichen Glaubens (1903), 
pp. 55-89. Further, the specialized works: Baudissin, Adonis und Esmun, eine Untersuchung 
zur Geschichte des Glaubens an Auferstehungsgotter und an Heilgotter, 1911. Hepding, Attis 
und sein Kult, 1903. For Dionysos and the Orphic mysteries: Rohde, Psyche, 2nd ed., II, 
38 ff., 103 ff. On Sandan of Tarsus: Biihlig, Geisteskultur von Tarsos (1913), pp. 24-51. A 
ceremony of EYEPCl"l ~ of the Tyrian Melkart is attested by Menander in Josephus' Ant. VIII, 
146 (cf. II Mace. 4:18-20). Traces of the suffering and dying God in the Old Testament: 
Gressmann, Israelit. judo Eschatologie, pp. 328 ff.; Baudissin, Adonis und Esmun, pp. 403 ff. 
Perhaps even Marduk was a dying and rising god: Zimmern, Keilinschr. und AT, 3rd ed., 
pp. 370-71; Baudissin, Adonis '!tnd Esmun, p. 107. 

90 Baudissin, ibid., pp. 345-84. 
91 Ibid., pp. 185 ff. 
92 Poimandres, pp. 83 ff. 
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to the first Christian century, indeed already in the Attis cult-song to which 
that "Preaching" is only a commentary, there stand the three deities that 

here particularly concern us beside each other as ultimately identical: Attis, 
Adonis, and Osiris. And with Osiris naturally the Dionysos who is closely 
bound up with him joins the circle. This is the flUaTIKJ1 9EoKpaaia, of which 
the Neo-Platonist tradition later speaks: (Attis) Bv 'AAE~avopE'j'e; hifll1aaV 

NOalplv QVTa Kal N AO(.\)VIV KaTe): TJ1V flUaTIKJ1V 9EoKpaaiav.93 

Thus there grows up beyond the individual divine figures the one figure 

of the suffering, dying, and rising god. No more does the individual divine 
figure with its specific myth come so much into consideration; in all these 
figures is manifested the one idea which seizes Hellenistic superstitious piety 
with mystical power, the idea of the dying and rising, salvation-bringing 

deity. And this idea gradually acquires a philosophical dress; the myth be
comes religious speculation. The suffering and dying god is the deity which 

has its real home in the ideal world, the K6aflOe; v0l1T6e;, and now, for the 
purpose of creation, to bring into flux the sluggish masses of matter, has 
descended into the lower and dirty world of matter. This deity has thereby 
been lost to this lower world of the senses, held prisoner in it, torn and 

broken, and yet has not lost the capacity again to be raised out of the sunken 

condition of death to the divine world. 

Thus has one source94 of Plutarch already interpreted the Osiris myth. 

Osiris is the Logos, whose figures and ideas the goddess Isis TO Tile; q>uaEtve; 

9ilAU takes up into herself (chap. 53). Only his soul is imperishable, im

mortal. For the Abiding and Rational and Good is stronger than perishable

ness and change. His body however is frequently torn and destroyed by 

Typhon; that is, what enters into this corporeal world from that ideal 

world, like a seal in wax, has no permanence and falls victim to the dis

ordered and destructive power of the evil element (chap. 54). But when 

Typhon destroys these likenesses of the imperishable Being, Isis grieving takes 

them up into herself and preserves them for the coming of a new world. 

In similar fashion Plutarch (or his source) refers the two great world 

cycles of the Stoic theory of world periods to Apollo and Dionysos. For 

D'Damascius, Vita Isidori, § 242, ed. Becker, p. 343 a 20; Migne, PSG CIII, 1292; d. 
Suidas s. v. Heraiskos, I, 873, ed. Bernh.: TO apprlTOV ayaAlla TOO AlClVOC; UTre TOO 8EOU 
KaTEXOIlEVOV, OV ' AAE~av5pElC; ihill1'laav "Oalplv ona Kal "A50VIV 'lIlOO KaTa IlUaTIKtlV 
QC; aA'l8Cbc; <l>o:vai 8EoKpaaiav. 

D'The section beginning with chap. 45 comes into consideration. Cf. Heinze, Xenokrates, 
pp. 31 if., whose tracing of this section back to Xenocrates I regard as improbable. Cf. also 
Reitzenstein, Hellenistische Mysterienreligionen, p. 93 [2nd ed., p. 104]. 
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him Apollo represents the time when everything had gone up in fire, but 

Dionysos Zagreus with his destiny of OloO"noO"J-loc; and of OIOJ-lEAIO"J-lOC; rep

resents the contemporary world age with its becoming, suffering, and passing 
away.96 

Especially characteristic are the interpretations of the Attis myth in the 

already mentioned Naassene Preaching.96 The various names of God are 

interpreted: He is called Necys as the one buried in the dungeon of the body; 

God, when he has again been changed into his original nature; Akarpos, 

when having entered into flesh he pursues the desires of the flesh; Polycarpos, 

as the one freed from earthly appetite. When the mother of the gods emascu

lates him, the supra-terrestrial, eternal and blessed world calls the masculine 

power of the soul, its better part, back to itself. The whole creation in 

heaven and on earth and under the earth entreats him that he will let the dis

harmony (eXO"UJ-l<Pc.Jv[ov) of the world cease (nouE), and therefore he is called 

Papas.97 

In briefer survey form, the ascription of the meaning of this myth to the 

mother of the gods appears in the fifth discourse of the Emperor Julian 

which also provides the conclusive proof of the non-Christian origin of 

the basis of that Gnostic Naassene Preaching and with it goes back to an 

earlier source of Stoic-Platonic origin98 : Attis is the creative divine primal 

power which works upon matter. Against the advice of the mother of the 

gods he oversteps the Milky Way and enters the cave of the nymph to 

marry her, and this signifies the sinking down of the divine primal power 

into the lower world. Through the emasculation inflicted upon him the 

mother of the gods brings to a halt the power that has gone wild in an 

unrestrained urge to create, and calls it back to the heavenly home. 

In the middle of these fantasies there emerges moreover a curious figure 

of Oriental origin: namely the Primal Man (Anthropos) who sinks down 

into matter and is again liberated from it.99 Behind this figure stands an 

ancient myth, never yet satisfactorily explained as to its meaning or as to 

its history, of the slain (and again living) Primal Man. In Hellenistic syn

cretistic territory he has come to be an entity of speculation, a cosmogonic 

power. 

9. de Ei apud Delphos, chap. 9 . 
•• On the following, d. Reitzenstein, Poimandres, and Wendland, Hellenistisch-romische 

Kultur, 2nd ed., pp. 178-79. 
91 Hippolytus, Ref. V, 8.22, 31, 36, ed. Wendland . 
•• Wendland, p. 179. Cf. the brief summary of the theory of Julian in Sallust, de 

diis et mundo, chap. 4. The material in Hepding, Attis, pp. 51-58 . 
•• Cf. the chapter on the Primal Man in my Hauptproblellte, pp. 160-223. 
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This figure comes out most clearly and most purely in the first Tractate 

of the Hermetic collection. 100 The Anthropos, the favorite child of the god 

Nous, in his urge to create breaks through the lower spheres of the demiurge 

and bowing down he beholds Physis, who blissfully smiles at him in all her 

beauty. Drawn downward by the compulsion of love, he is embraced and 

held fast by Physis. Here the myth breaks off, but its end, the story of the 

liberation of the Primal Man from matter and his elevation into the heavenly 

world, can easily be completed from the second, paraenetic half of the 

Tractate. For in the believers there is accomplished only that which has 

occurred by way of prototype in the fate of the Anthropos. 

In most Christian-Gnostic systems the myth of the Anthropos has already 

become a fragment which is not understood.101 On the other hand in the 

Naassene Preaching (perhaps already in its Hellenistic basis which was un

touched by Christian influence) he is merged with the figures of A ttis, 

Adonis, Osiris, and related deities, into the already discussed one great figure 

of the dying and rising God, the God who sinks down into matter and 

again emerges from it. Thus his figure appears here at the very beginning 

in a broadly sketched statement and has pushed into the background the 

figure of Attis which apparently played the leading role in the cult song 

and in the original commentary; thus it represents the advancing process 

of orientalizing of the syncretistic Hellenistic literature.102 

This myth of the dying and suffering god or of the divine power which 

sinks down into the world of matter and is again raised out of it, however, 

as we have already seen in part, takes a generally anthropological and prac

tically paraenetic turn. The god with his fate in victory and defeat becomes 

the type for the destiny of the pious. What occurs here is not a once-far-all 

fact of the past; it happens ever anew. 

If we look more closely, we find that just those speculations about the 

dying and rising god and his cosmic significance grew up out of the cultus 

and the experiences of the believers in the cultus. 

Already in the cultus of the god who dies and awakens to new life the 

way is paved for this unio mystica of the believers with the god. For this is 

100 I regard the system of Poimandres as early Gnostic, pre-V alentinian, and thus as 
belonging to the first Christian century. 

1010n the other hand the figure of the Primal Man once again dominates the specificaIty 
oriental system of Manichaeism and here also already has the speculative cosmogonic char
acter, only that the myth again appears in a more disordered and grotesque form. 

102 Reitzenstein, Poimandres, pp. 102 fl., has collected further parallels to the Anthropos 
myth in the Zosimus literature and in Iamblichus (revelation of Bitys). 
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the evident meaning of the cultic celebrations of all the dying and again 
rising vegetation deities, that the participant in the cult actively and imita
tively takes part in the destiny of the god in frenzied grief and exuberant 
joy. Even in a later'time these connections remained constantly in the con

sciousness of the observants. 
In characteristic manner the liturgical fragment which probably stems 

from the Attis cult, and which Firmicus Maternus has preserved for us in 
de err. prof. relig. XXII, 1, summarizes this outlook: 

SOPPEITE f,lUO'TOI TOO SEoD CTECTc.lCTf,lEVOU 

EO'TOI yap rif,llV EK novou CTc.lTl]pio. 

In the Roman cultic celebration of Attis which had acquired its definitive 
form in the times of the Emperor Claudius, the day of mourning, which 
bore the distinguishing name of Sanguis (March 24), was followed after a 
vigil by the festival of Hilaria (March 25) .103 And Macrobius (Saturnal. 

1,21.10) summarized the meaning of the Adonis cult in these words: simula
tioneque lucttts peracta celebratur laetitiae exordium. The EUp~Kaj..lEV O"uy

Xa1P0j..lEv of the Osiris-Isis mysteries points in the same direction.104 An 
ancient cultic saying from this religion clearly illuminates this context: 

"As surely as Osiris lives, he also will live; as surely as Osiris is not dead, 
he also will not die; as surely as Osiris is not destroyed, he also will not be 
destroyed." 105 Thus generally mystical speculation and religious practice 

appear most closely related. And even where the sacramental cultus has 
already been dissolved and the piety has been elevated into a more spiritual 
atmosphere, the connection remains. In Poimandres the proto-typical char
acter of the Primal Man who sinks down into matter is strongly emphasized. 
The human race stems from this union with Physis. "And for this reason 

man, in contrast to all other living things, has a dual nature, mortal be
cause of the body, immortal on account of the 'essential' man. He is im

mortal and has power over all things and yet he suffers, as befits mortal 

beings, and is subject to fate" (§ 15). For this reason the admonition applies 

to him to recognize that he stems from the world of light and of life (§ 21). 

,.3 Cf. Cumont, Oriental Religions in Roman Paganism, p. 57. 
,.4 Seneca, Apocol. 13. Firmicus, De errore prof. relig. II, 9. Dieterich, Mithras-Liturgie. 

p.216. 
,.6 Cumont, Oriental Religions in Roman Paganism, p. 100. Erman, Die iigypt. Relig. 

(1905), pp. 96-97. Cf. also the already mentioned conclusion of the so-called Mithras 
liturgy (see above, p. 164, n. 22), and the voluntaria mors in the Isis mysteries of Apuleius, 
also mentioned there. 
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He is to devote himself to the Nous, the leader of his soul, is to hate and 
abhor his life of the senses (§ 22) and thus is to find the way back to the 
homeland of light and of life. Fallen from celestial heights, as once upon a 
time the Primal Man; having fallen through the planetary spheres and 

being clothed with shameful garments, as he was; men are to ascend as he 
did to the highest heaven of the Father God.106 Thus throughout the entire 
Preaching of the Naassenes there runs this idea: The Anthropos is only a 
type of the race of pneumatics. Like him they have fallen and like him they 

are to arise: The current which flowed from heaven hither is to flow upward 
again; the race which has wandered into exile in Egypt is again to find the 

homeland, Mesopotamia. _ 
The Stoic-Platonist source which the Emperor Julian follows (vide supra, 

p. 190) interprets the Attis myth in the same way. "And what he (the 

god) has experienced and suffered is universal experience and fate. This 
admonition, to turn from the lower and toward the higher, applies to us 
all. And after the god's emasculation, the trumpet calls not him alone but 

all of us upward, we who share with him a heavenly origin and an earthly 
fall. The gods bid us also do away with the lack of restraint, ascend to the 
limited, the unified, the one, with Attis as redeemed ones celebrate the 
festival of joy." 107 

One will not be able to avoid the impression that here is given the spiritual 
atmosphere within which the Pauline dying-with-Christ and rising-with
Christ is located. The peculiar nuances of the Pauline interpretation naturally 
can still be present. Obviously one cannot speak of a fall of the divine in 

Christ; with him indeed it is all the mercy of the redeemer. Nevertheless 
there is found the peculiar idea that through his humiliation into fleshly 
existence Christ enters into a connection which is equally contrary to nature, 
and that for Christ himself death signifies a deliverance, even, as we have 

seen, in Paul's view. Paul did not envisage the idea of a preexistence of 
souls and of a fall from the supra-terrestrial world. For him the death of 
the redeemer does not have the meaning of doom and submergence into the 
lower realm, but precisely that of liberation. Yet the parallel again becomes 
quite close when we set the Pauline "in Adam die, in Christ be made alive" 
over against the falling and rising with the divine hero in Hellenistic piety. 

And the main idea is the same. The pious person experiences in mystical 

108 The cultic element which in the Poimandres is almost wholly spiritualized appears 
even more clearly and palpably in the Krater (IV) and in the consecration of the 
prophets (VIII). 

107 Wendland, Hellenistisch-romische Kultur, p. 180. 
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fellowship the same thing which the divine hero previously and funda

mentally has experienced in exemplary power. The experience of the believers 

is only the consequence, victoriously being worked out, of the once given 

beginning. One simply closes the switch and the electrical current flows 

through. 

This parallel, however, becomes even closer when we note that, as those 

Hellenistic speculations developed out of the cultus of the dying and rising 

god, so also behind Paul's statements about dying and rising with Christ 

there stands quite plainly and clearly (d. Rom. 6; Gal. 3 :26-27) the 

sacrament. In the general discussion above of the connections of the Kyrios 

faith with the cultus it has already become apparent to us that even before 

Paul, and not created by Paul, in the community's faith the conviction 

was dominant that baptism as the initiatory act of Christianity is a dying 

and a rising analogous to the death and resurrection of Christ. The connec

tions discussed here are suited for giving to those conjectures an essential 

confirmation. The links in the chain of religio-historical comparison are 

joined. As especially in the Poimandres of the Corpus Hermeticum (but in 

part also in other named sources) the sacramental-cultic mystery of rebirth 

appeared raised into the sphere of personal-spiritual experience and religious 

speculation, so also in Paul a fully analogous case was present. Even Paul 

has made a spiritual experience out of the baptismal mystery of the com

munity religion, an experience which in its fundamental significance domi

nates the whole life of the Christian and gives to it a victorious power and 

a unique impetus. 

And yet, if we consider all this, the incomparably greater moral-religious 

power and the spiritual originality of the apostle would emerge into a clear 

light. The Hellenistic piety, even the spiritualized form, experiences in this 

dying and rising with the deity first of all the liberation from the world 

of perishability, of death, and of gloomy fate (Elt-tapt-tEVT]); its gifts of grace 

are immortality (acp9apa(,a) and eternal life. But for Paul there stands in 

first place here the thought of deliverance from sin and guilt: "In that Christ 

died, he died unto sin, once for all; in that he lives, he lives unto God. Thus 

then you conclude that you are dead for sin but alive for God." Through all 

the mystery beliefs and mysterious speculations the ethos of the gospel is 

articulated. 

However, not only the apostle's mysticism of cross and sacrament but 

also his far-reaching and comprehensive speculations about the first and the 
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second man are to be placed in a larger religio-historical context. We have 
already seen how among the dying (sinking down into matter) and rising
to-life deities in widespread speculations there emerges the enigmatic figure 
of the (god) N Av9pc.moc;, the Primal Man. Would the conjecture be too 

daring that in Paul the contrast of the first and the second man does not 
represe:a.t a simple speculation drawn from the Old Testament, but that in 

the conception of the idea of a higher pneumatic man he followed a myth 
already known to him, already at hand? Reitzenstein has correctly pointed 
out that in I Cor. 15 :45 the sentence 6 EcrXOTOC; 'A6a)J [ElC;] TIVEU)JQ 

~c.vO'lT010UV appears curiously unmediated.108 One can in fact hardly imagine 

how Paul could have so simply spun this bold idea out of Gen. 2, if the 

doctrine of a heavenly spiritual and divine being N Av9pc.v'lToC; had not already 

lain before him so that he could interpret this into the biblical word. To 

be sure the question arises whether our witnesses for its existence go so far 

that they are able to give the conjecture an adequate certainty. They are all 

either considerably later than Paul or else cannot yet be dated with cer

tainty. In Jewish apocalyptics we do meet the figure of the N Av9pc.v'lToC;, but 

here it is first a purely eschatological entity and it lacks that speculation 

about the dying and sinking down of the man into matter and his being 

raised out of it. The same is true in the many Jewish legends; in them Adam 

appears as a lofty divine being, even in the Pseudo-Clementines and their 

doctrine of the Adam who travels through the aeons as revealer. On the 

other hand the astonishingly wide distribution of the myth109 at least since 

the second century can be pointed out. The figure of the Anthropos not 

only shows up in numerous Gnostic systems, where it appears, moreover, 

obviously as a frozen remnant of older comprehensive speculations. It has 

also passed over into Hellenistic mysticism and appears here in the core of 

the Corpus Hermeticum, the Poimandres. The Naassene Preaching has be

hind it a long prehistory which points to the fact that in Gentile-Gnostic 

circles, which were connected with mysteries of the Attis cult, people had 

already assimilated the figure of the N Av9pc.v'lToC; to Attis.no Thus in fact the 

conjecture arises that the apostle was already acquainted with an Oriental 

myth of the redeemer-god Anthropos which had one time sunk down into 

108 Hellenistische Mysterienreligionen, p. 172 [2nd ed., p. 198]. The textual emendation 
proposed here, 6 EoxaToc; 'ASa!! [Eie;] 'lTVEU!!a ~c.:Io'IToI6v. would in fact eliminate diffi
culties that can be otherwise overcome. 

109 On this and the preceding, cf. the documentation in my Hauptprobleme. 
110 Cf. the evidence in Reitzenstein's Poimandres. 
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matter and a redemption mysticism connected with the myth (perhaps 

through the mediation of Judaism?) and that he connected with this his 

speculation about the ECTXOTOC; 'A6all TTVEUIlO ~evOTTOlOUV. 

Of course the differences are everywhere evident. In the Oriental myth 

the Primal Man is at the same time the one who has sorrowfully sunk down 

into matter, is defeated and vanquished, and is mightily raised up again, 

the one in need of redemption and the redeemer-god who redeems himsel£ 

for his people, both in one. Paul on the contrary allots the roles to two differ

ent persons, the first and the second Adam. The thought of an actual fall 

of the" Av8pevTTOC; TTVEUIlOTIKOC; is far from him and must be far from him. 

The dying or sinking down of the Primal Man signifies his defeat and loss, 

the dying of the Christos signifies his liberation and exaltation. In the 

Oriental myth the Primal Man is first of all a figure of the primeval age, the 

development of the world begins with his fall; for Paul the second man 

stands at the end of the development, and with his death and resurrection 

the last act of the drama begins. At any rate, a powerful reshaping has taken 

place. Indeed it appears almost as if Paul is conscious of this and that he 

refers to it with the strange statement which would then be illumined 

from this angle: aAA' OU TTPWTOV TO TTVEUIlOTIKOV, aAAa TO l/!UXIKOV ETTEITO 

TO TTVEUIlOTIKOv. If at last the myth of the Primal Man in fullness of detail 

and surrounded by an abundance of other myths appears at the center of 

the Manichaean religion, we may now say, particularly after the many new 

items of information gained through the Turfan find, that on the whole 

Mani is only the reproducer, not the creator, of the wholesale mythologeme 

and of the bizarre fantasies which are united in his system into a picture 

of bewildering variety. The Mandaean religious documents which at many 

points are closely akin to Manichaeism likewise know the figure of the 

Primal Man,l11 even though it is here completely overshadowed by the re

lated but still different figure of the Manda-d'Hayya (Hibil Ziwa) who 

triumphantly descends into hell and vanquishes the demons.112 

But still with all these fundamental differences one may not overlook 

the similarities here and there. Even in Paul the idea is intimated that this 

111 Cf. Brandt, Mandiiische Religion, p. 199, as well as the interesting fragment in 
Lidzbarski, Johannesb1lch der Mandiier, pp. 55 -5 6, which has recently been treated by 
Reitzenstein, Die Gottin Psyche, SAH, 1917, pp. 9 if. In this we find once again Mani's 
entire central myth of the Primal Man. Of course the question arises as to how far 
borrowings have taken place on the part of Manichaeism. 

112 The apostle is also acquainted with this myth. See the excursus on the descent into 
Hades. 
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appearing of the Christos in this world means an almost contra-natural 

joining of his pneumatic divine nature with the CTap~ O:Jl'apTlat; and for this 

reason a burden from which only death and resurrection deliver him. If in 

the apostle's thought the appearing of the BEUTEPOt; , ABaJl is an eschatological 

fact which stands at the end of the world, on the other hand it is also a basic 

feature of Oriental mysticism and speculation that the (re-) appearing and 

final ascent of the Primal Man after the completed reassembling of all his 

lost elements of light is the sign of the end and of the collapse of the 

world.113 And in conclusion we may only briefly refer to the fact that that 

particular interweaving of natural and spiritual which we encounter in the 

speculation of Paul in so characteristic a manner finds its complete parallel, 

indeed the larger, explanatory context, in that Oriental mysticism. Here the 

Primal Man is clearly a cosmic power,114 with whose sinking into matter 

the great world development, the dissolution of the unnaturally mixed good

and evil-natured elements of the world begins. The process of the liberation 

of believing and pure souls is only a partial process of the great natural

spiritual event through which the world of light and life is separated from 

the darkness. The individual light-souls, however, are nothing other than 

parts of the fallen Primal Man, entirely included within a great natural

spiritual whole and a natural-spiritual general process; the Primal Man's 

fall is their fall, his exaltation their exaltation. Here we have at least parallel 

113 This is especially clear in Manichaeism. In the portrayal of the beginning of the 
future world it is said (in the Fihrist, in Fhigel, Mani, p. 101): "Then the Primal Man 
comes from the world of the polar star." Cf. also the parallels in the Turfan fragments 
in F. W. K. Miiller, SAB, 1904, p. 20 (the god Ormuzd from the upper northern region). 
Incidentally, it is already stated in the old Persian religion that at the great resurrection 
of the dead first of all Gayomart (the Primal Man) appears. The Jewish apocalyptic, as it 
appears, preserved this motif of the myth, the appearing of the man at the end of things 
(while the Jewish legend is acquainted only with the first half of it, the pre-terrestrial 

Primal Man [Adam]). In Mandaeism Enos-UtIlfa (the Man) appears at the end of time. 
11< This and all the following is particularly clear and obvious in Manichaean speculation. 

As is known, the five higher elements form the equipment of the Primal Man, and then 
the five spiritual powers correspond to these. The consequence of the conquering of the 
Primal Man is the mixing of the five elements of light with those of the darkness. Darkness 
and light are intertwined, like two great powerful bodies, two trees from different roots, 
etc. Here, as is evident, the doctrine of redemption is almost overgrown with this naturalistic 
view. The Primal-Man myth in the Poimandres and in the Naassene Preaching is conceived 
less in cosmogonic terms and more in anthropogonic terms. Here the spiritual element 
predominates. But the interweaving of the spiritual and the naturalistic is also clearly 
present here. The Primal Man sinks and descends with the abundance ot light and life 
through the spheres of the planets down into Physis. Then there develops that miserable 
mixing of the higher and lower elements and the struggle between the two, which is con
tinued and operative in every human soul. 

197 



KYRlOS CHRISTOS 

formations of ideas which all the more clarify and open up to us the essence 

of the Pauline mystical speculation. 

Thus it can hardly be denied that the total mystical speculation of Paul 

about the world of the "lTVEOIlCX and of the 0"6:p~, about Christ, the second 

Adam, about the destruction of the O"ClIlCX 'T~C; O:IlCXP'TICXC; of the old man, 

about the believers' living and dying with him, stands in a larger religio

historical context. It was an unbelievably daring deed of the apostle that 

he introduced this thought-world to the gospel and interpreted the appear

ing, suffering, dying, and rising of the Christos from this perspective and 

took this as the central point of a cosmic event which begins with the crea

tion and ceases with the consummation in the hereafter. The cultic venera

tion of the KUPIOC; '11')0"00c; XPIO"'TOC; in the Hellenistic communities and the 

personal Christ mysticism which rests upon that veneration gain their con

ceptual grounding and their systematic structure. Jewish-primitive Chris

tian eschatology is finally overcome thereby. The appearance of Jesus upon 

earth, his death and his resurrection now no longer serve as something pre

liminary, as the first stroke; they become the actually decisive thing in the 

great cosmic process. Out of a religion of the future and of pure yearning 

develops a religion of blessed fulfillment and certainty. And what within 

it is still future and still yearning nevertheless appears as a necessary con

sequence of what has already happened. 

On the other hand we cannot overlook that with his speculation the 

apostle is treading perilous paths. A foreign element here is pressed upon 

the gospel; a strong supernaturalism, a gloomy dualism and pessimism, which 

does not stem from the world of the Old Testament and of the gospel. 

With the apostle, spirit and flesh become absolute opposites; the higher life 

of the Christian stands in contradiction with his natural disposition and 

only through a miracle has been submerged in the latter from above and 

from without. Thus now the KUPIOC; appears as "lTVEOIlCX in absolute opposi

tion to all natural human disposition. The first man as he came forth from 

God's hand possessed, in contrast to him, a fundamentally less-worthy being; 

he was "only a living being." No bridge of development leads from the first 

to the second man. The appearance of the second man here upon earth comes 

wholly under the category of humiliation, his dwelling EV OIlOIWIl'CX'Tl O"CXPKOC; 

O:IlCXP'TICXC; is a difficult enigma, and his death is both a liberation for him 

and the solution of the enigma. Those who are his are to follow him on this 

way of death and of deliverance from the lower and natural existence. 
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Christ is not the fulfillment but the death of the natural man. Creation and 

redemption threaten to tear apart completely, and this sharp division is con

tinued through the whole world in which the redemption has become a 

reality. Like someone who comes from another sphere, the pneumatic appears 

over against the psychic. The world of man threatens to split into two 

classes. Here then we see all the dangers of this Pauline mysticism more 

clearly rear their heads, and here also the gate of invasion for all specific 

sacramental beliefs and all "natural" cult practices is given. And yet once 

more the opposite side of the consideration must be brought out. At one 

point Paul has still maintained the continuity with the past and the gospel. 

In unprecedentedly bold fashion he has set the death of Jesus, the cross, a 

historical event in the middle of the world of oriental speculation. To be 

sure, this death of the Christos no longer appears only as a unique happen

ing; it is the creative beginning of a great event which is continued in the 

believers until the great consummation. But still the idea is combined with 

a historical reality. The myth is transferred from the primeval age into the 

present and is bound up with history. And with the death a fixed place is 

given to the actual and genuine appearing of Jesus of Nazareth. And even 

if for Paul the entire life of Jesus has significance almost solely in view of 

this death, still it is the death of a real man with his humility and his obedi

ence even up to the cross which here acquires such a powerful world-en

compassing significance. Here the boundary is given which basically separates 

the apostle from Christian Gnosticism with which he still has so much in 

common; here is the point at which the divergent ways divide. On the one 

side the myth will further seize the Christian religion and will completely 

overrun and choke the historical gospel, the idea will entirely set aside the 

unique historical event of the cross and the reality of the earthly Jesus 

(Gnosticism). On the other side, along with his death, the entire earthly 

life of Jesus will take on a new and unprecedented significance (Gospel of 

John). On the one side the contrast between the world of the TTvEufl,a and 

that of the a6:p~ will be developed to the ultimate consequence, so that 

thereby the Jesus of the gospel is removed without a trace and is re-formed 

into a myth; the worlds of creation and redemption are torn apart. On the 

other side this contrast is moderated to such an extent that the Christos 

no longer appears as the death and annihilation of the natural man, the 

first Adam, but as his reproduction, crown, and fulfillment, and that between 

the world of creation and that of redemption a harmony is established 
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(Irenaeus and the ecclesiastical theology). As much as Paul seeks to con

quer the idea of the pneumatic superman in the service of the community, 

and as strongly as he spiritualizes the sacramental, the dangers from that 

side are a constant threat. 

Thus emerges Paulinism in all its utter sublimity, with the ardor and 

inwardness of its mysticism, but also with all the dangers that are specifically 

peculiar to it, as a one-sided religion of redemption alongside Jesus' gospel of 

the forgiveness of sins. 

VII. Co1tSequences. With all this the Pauline religion is concentrated and 

crystallized in the faith in Christ, the 1TlcrTlC; KUPlou '11']0"00 XPIO"TOO. We 

have already shown how the actual "faith in Jesus" was still foreign to the 

gospel tradition and therewith to the Palestinian primitive community, and 

how then probably the confession (the fides quae creditur) of the KUPIOC; 

Jesus Christ became the foundation of Hellenistic Christianity. It can hardly 

be doubted that with the apostle Paul the faith (in the form of faith in 

Christ) first appears as the inner center of the religious life. The religious 

concept of faith has a fairly long prehistory. It first emerges within the 

history of religions at the point where the religions are released from the 

national soil, strive for universalism, and begin to lead their own life out

side and beyond the national cultures. So long as the religion is predominantly 

nationally conditioned, it is quite essentially bound to the stock of the na

tionallife, to mores, usage, and custom; only with the separation of nation 

and religion does that which we call faith, the personal conviction of the 

individual, come into its own. Thus it is understandable that the well

defined concept of religious faith is first found above all in Hellenistic 

Judaism of the Diaspora.l15 The Jewish philosopher Philo is the first theo

logian of faith, the first who develops a detailed psychology of faith. 

But even in Philo the concept of faith and its comprehension in its central 

necessity has a prehistory which leads back into Greek philosophy. One 

recognizes this when one notices how often Philo defines faith as the sure 

and dependable conviction.116 Thus he characterizes faith as &KAIV~C; KOI 
j3Ej3olo li1Toi\l']ljJlC; 117 or as 6XUPCAlTClTI'] KOI j3Ej3010TO:TI'] oI0:9EO"IC;.1l8 Of 

115 On this, d. llousset, Religion des Judentu1ns, pp. 235 if., 514-15. 
116 On the following, cf.llrehier (see above, p. 183, n. 70), p. 223. 
11. 'll"Epi apETilIv, 216. 

11. De conf. ling., 51. 
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Abraham's attitude toward the divine prediction it is said: TO oe aTI YEV~o"E

Tal, TIeXVT(.\)e; KaTa Tae; 9Eiae; lJ1TOO"XtO"EIe; I3El3al(.\)e; KaTEIAl1cpEV.119 

These definitions, however, are borrowed from Stoic philosophy. The firm 

and unshakable conviction which is based upon knowledge (E7TlO"T~IlI1) 

belongs to the ideal of the Stoic sage. Thus plato in the Stoic sense defines 

knowledge as KaTeXAI1l\Jle; clO"cpaATJe; Kat I3tl3aloe; clIlETeXTIT(.\)Toe; UTIO A6yoU.120 

In the great ideal portrait of the Stoic sage which is in Stobaeus, Eel. II, 

6. 6, p. 232, we find also the word "faith" bound up with the concept of 

a firm conviction: TOUTOle; OE clKoAou9(.\)e; OUK cl7TIo"TElv. TTJV yap O:7TlO"Tlav 

Elva I l\lEUOOUe; UTIOAI1l\lIV, TTJV oE TIIO"T1V O:O"TEIOV ll7TeXPXE1V, Elva I yap 

ll7TOA 11l\l I v iO"xupeXV, I3El3alouO"av TO UTIOAalll3avollEvov, 01l01(.\)e; OE Kat TTJV 

E7Tlo"T~IlI1V O:IlETeXTIT(.\)TOV UTIO A6you. Ola TauTeX cpaO"I Il~TE ETIlO"Ta0"9ai TI 

TOV cpaUAOV Il~TE 7TlO"TEUE1V. 

This Stoic ideal now in Philo is transferred into the religious realm in a 

characteristic and peculiar fashion. The imperturbability of the conviction is 

no longer the highest good of the wise man who trusts in himself and is self

contained, but of the pious person who finds the certainty and irrefutability 

of his life and his conviction in the omnipotent God. In the statements of 

Philo 'about faith there still often resounds, particularly under the influence 

of Gen. 15:6, the Old Testament idea that faith is confidence in the fulfill

ment of the divine prophecy. But basically almost everywhere for him this 

confidence is expanded into the permanent frame of mind in which a man 

turns from perishable things and finds the substance of his life in the 

eternal, unwavering, and only dependable God. "Friend, do not rashly take 

from the wise the praise that is due to him, and do not ascribe to the un

worthy the most perfect of virtues, faith . •.. You will know assuredly 

that on account of our kinship with mortal nature to which we are elosely 

bound, which persuades us to trust in money and honor and lordship and 

pleasure, health and strength of body and much else, it is not easy to believe 

God without any other support. But this, to abandon everything and to 

mistrust the creature which is in itself undependable, but to trust God 

110 Q. rer. div. haer .• 101. Cf. also the contrast of belief and unbelief, de ebr., 40, 188. 
100 De congr. erud. causa, 141 (cf. q. deus s. immut., 22: TO I1tl Toic; 1TpaYI10C'I 

C'UI1I1ETo!3aMElv O:AAO: I1ETO: C'TEPp6Tl1TOC; eXKAIVOOC; Kol 1Toyiou !3E!3016Tl1TOC; crnOC'1 ToiC; 
apI16TTOUC'1 XOipEIV). Clement of Alexandria (Strom. II, 2.9.4) explicitly says TtlV 
yoOv E1TlC'Tfil111V Opi~OVTOI <l>IAOC'6<1>UlV 1ToioEC; E~IV eXIlETa1TTUlTov Lmo MyUlV (on thi.., 
d. the note in Stahlin's edition, I, 117). In general we may also compare Clement's state
ments which are dependent upon Philo. For him belief is 1TP6Al1!JllC; tKOUC'IOC;; eEOC'E!3Eioc; 
C'uYKoTaeEC'IC; (then follows a reference to Heb. 11:1); eX<I>avoOc; 1TpaYI10TOC; EVVOl1TIKtl 
C'uYKoTaeEC'IC;, E1TlC'Tlll111 eEI1EAiCil !3E!3oiCil E1TEPl1PEIC'I1EVTj (Strom. II, 2.8-9; d. II, 1.24; 
6.27). 
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alone, who in truth alone is true (faithful=lTIc1Toe;) ,121 is the work of a 
great and Olympian reason." 122 

God alone is the 'EO'Tc,:je;, who stands firm while all else in the world 
wavers.123 But whoever has found God learns likewise to stand firm, as 
Philo again and again emphasizes that Moses stood before God: EiPT)TCXl ya:p 
O'U OE cxlhoO aT~91 )..lET' E)..loO (Deut. 5:31), ivcx EVOOlCXO')..lOV Kcxl E'!TCX)..lcpo

TEPlO')..lOV, o:f3Ef3cxiou IjJUX~e; o I CX9EO'E Ie;, O:'!TOOUO'O:)..lEVOe; T1lV 6XUPCAlTClTT)V KCXt 
f3EI3CXlOT'O:TT)V 010:9EO'lV '!TiO'Tlv EVOUO'T)Tcxl.124 

Thus is achieved in Philo this transition, which cannot be overestimated 
in its significance, of the concept "faith" (=firm conviction) from philo
sophical into religious language. From this perspective it is understood how 

then from the outset the concept plays such a central and dominating role 
in religion. Even here the thought-forms for the universal religion are pre
figured. There, in Greek philosophy, the ideal is set up: the firm, unshakable 
conviction, disturbed by nothing, in theory as in practical life. When 
philosophy began to doubt the attainability of this ideal: OUO'EUPETOV O'CPOOpCX 
TO TOUTCUV EO'Tl YEVOe;,125 religion answered by affinning it confidently: The 

pious finds in God the unshakable footing for his life. 

Now one will no longer marvel over the fact that this religious concept 
of faith occurs also, although not so frequently and dominantly, in the 

Hermetic writings, which show so many affinities with Philo. Here we find 
the splendid word: TO: )..lEV YO:P CPCXlVO)..lEVCX TEP'!TEl, TO: OE O:CPCXV~ OUO''!TlO'TElV 
'!TOlEI. CPCXVEpc,:jTEPCX OE EaTl TO: KCXKO:, TO OE o:ycx90v O:<I>CXVEe; TOle; 6cp9exA)..l01e; 

(IV, 9). In Poimandres we read at the end: 010 1TI0'TEUCU 126 0'01 Kcxl )..lcxpTupill, 

Ele; ~cu1lv Kcxl cpille; xcupill (32). Especially significant and fruitful here is the 

121 Philo likes to use the predicate 'ITlO"TO<; with reference to God. Brehier (Les idee.f 
p/Ji/osophiques ... ) considers the translation "believing" (in the sense of a firm conviction) 
to be possible, appealing to Leg. All. III, 204; de mut. nom., 182. 

122 Q. rer. div. haer., 91 if.; d. de Abrah., 268-69. 
123 Leg. Alleg. II, 83 (89): lilaO"uvlO"TavTo<; alhov T£ Kal TtlV YEV£O"IV TOU Ii£O"1TOTOU, 

EauToV !lEv OTl OeKAIVtl<; Eo"T1'\K£V Oed, TtlV Ii£ YEV£O"IV, OTl TaAaVTEU£1 Kal 1TPO<; 
TOevavTla OeVTIPPE1T£I. III, 38; De post. Ca., 19, 23: TO I1EV oov OeKAIV6i<; EO"T(')<; 6 8£0<; 
to"Tl TO liE KIV1'\TOV fl yEV£O"I<;. WO"TE 6 I1EV 1TP0O"I(.)V 8£cil O"TaO"£c.l<; E<lllETal. In the 
section following, 23-31, d. the reference to Gen. 18:22-23 (Abraham), EO"T(')<; ~v 
Evanl Kuplou. Deut. 5:31 (Moses) O"Tij81 I1£T' £110U. De gigant., 48 if.; de plantat., 135. 

12< De conf ling., 31; d. 106. 

126 De post. Ca. 43; d. Seneca, ep. 42 (virum bonum) ille ••. fortasse tamquam 
Phoe1tix semel anna quingentesima nascitur (d. Holl, N. Jahrb. f. klass. Philo!' XXIX 
[1912],419). 

126 'ITlO"TEUc.l is used here altogether in the technical sense. Perhaps I, 21 also is to be 
read thus: ECxV oov l1a8IJ <; O"£auTov EK /;c.lijc; Kal <l'c.lTOC; ana Kal 1TIO"T£UO"IJ <;, OTl EK 
TOUTc.lV TUYXav£I<;, £1<; /;c.ltlV 1TaAlv XUlPllO"£I<; (d. Reitzenstein's reconstruction of the 
text) • 
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end of the ninth chapter (§ 10): "This may appear true to you, Asclepius, 

if you consider it rationally, and if you are ignorant, unbelievable: TO yap 

vo~cral EcrTl TO 'ITlO"TEucrm, TO (hTlcrT~cral O£ TO Il~ vo~cral .... For the 

Nous led by the Logos (Word) up to a certain point, attains to the truth, 

and having considered everything (testing it) and finding it agreeing with 

what is proclaimed by the Logos, 'he becomes a believer' and finds his rest 

in the glorious 'faith'" (IX, 10). After all that has preceded we can con

ceive of how such a manner of speaking could arise on this half-philosophical, 

half-religious soil. And now when we find even the sentence: "Be baptized 

(the Kapola is addressed), if you can, in this vessel, since you believe that 

you will ascend to the one who has sent down the 'Krater,' since you recog

nize for what purpose you have come to be" (IV, 4), we see how the 

religous concept of faith is bound up with the mystery tendency and the idea 

of the sacrament.l27 And once again, even in the later Asclepius writing, it 

is said of the pious: fiducia credulitatis suae tantum inter homines, quantum 

sol lumine ceteris astris antis tat (chap. 29) .128 

We see clearly how Paul with his stressing of the significance of faith for 

religion takes his place in a large context. In him also it is not difficult to 

demonstrate the fundamental concept of faith. In the forceful saying, 

"whatever is not of faith is sin" (Rom. 14:23), the original significance of 

faith in the sense of firm conviction breaks through clearly. 

In this sense the apostle pictures the faith of Abraham: El<; O£ T~V braYYE

Alav TaU SEOU au OlEKPISIl TD Cx'ITlcrTlq:. CxAAa EVEouvallwSIl TD TrlcrTEl ... 

TrAIlPOq>OPIlSd<; (Rom. 4:20), even though here the firm conviction is 

onesidedly connected with the fulfillment of the divine promise. 

Moreover it is at once clear that with Paul, just as with Philo, the religious 

implication of the concept appears brought fully to its culmination. With 

Paul the object of faith is God, faith occurs as directed toward God. Not 

only in the sense that he recognizes the existence of God, but in the deeper 

and fuller sense, that he relies upon God, or, better, finds in God the support 

127 Reitzenstein, Hellenistische Mysterionreligio11e11, p. 85 [2nd ed., p. 95], refers to 
Apuleius XI, 28. After his second initiation Apuleius says: plena jam fiducia germanae 
religio11is obsequium divi1tum freque1ttabum. The sentence on the Inscription of Abercius, 
Tf I a T I ~ 'ITaVT'1 BE 'ITPOllYE Kal 'ITapE6'1KEV TP0<PDv TfaVT'1, in itself therefore is no de
cisive argument against the pagan-Hellenistic source of the inscription (Reitzenstein, p. 86 
[2nd ed., p. 95]). 

128 Cf. further Themistios in Stobaeus, Florilegium IV, p. 107 M: E<p0pClv OXAOV £oJ 
j3opj3ope,> 'ITOAAcjJ Kal auvEAauvollEvov ••• <poj3e,> BE 6avaTou TOI~ KaKol~ aTflaTlq: TClv 

EKe! aya6Clv EIlIlEvoVTa. Dieterich, Mithraslit., p. 164. 
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of his whole life.129 Of course one cannot call the apostle a psychologist of 

faith to the extent that this is true of Philo. Even in the New Testament the 

locus classicus for the actual religious concept of faith is found not in Paul 

but in the Epistle to the Hebrews. For Paul it is less important to say what 

faith actually is than what faith is worth. The alpha and omega of his 

proclamation is that man's standing before130 the gracious God, his OIKCXIO

O"UVl], rests upon religious faith. Thus the Pauline idea of faith in general 

is narrowed; the forgiveness of sins (almost=OIKCXIOO"UVl] SEOO) appears 

quite essentially as the correlate of faith. The duty of the Christians becomes 

Tl'lO"TEUEIV ETII TOV OIKCXIOOVTCX TOV &o"E/3~ (Rom. 4: 5). But in this narrowing 

and abbreviating, "faith" is comprehended by Paul with a previously un

heard-of energy as the center of the religious life in general. 

With all this it becomes aU the more significant that for Paul Jesus Christ 

appears as the object of this faith, or that for him faith becomes TIfO"TIC; 

XPIO"TOO '1l]0"00 (in the sense of the objective genitive). The formula in 

question131 to be sure is not as frequently found in the Pauline epistles as, 

by way of comparison, in the Johannine literature; but it stands precisely 

at the climactic points of the Pauline expositions: in the conclusion which 

crowns the presentation of the doctrine of justification (Rom. 3 :22-26), 

in the dispute with Peter in Antioch (Gal. 2:16_20),132 and finally in the 

passage in which the apostle most explicitly explains the real essence of 

faith: Rom. 10:6-14.133 

The object of faith for the apostle has thus been doubled in a peculiar way. 

Faith is for Paul in the same sense and to the same extent faith in Christ 

Jesus as in God. Jesus moves into the very center of religious contemplation. 

We can hardly explain this unique complication of the idea of faith, which 

in the apostle appears with such self-evident character, other than again 

under the assumption that here he is dependent upon an already well-defined 

conviction of the conlmunity. I have already pointed out (p. 150) that 

Paul himself confirms this surmise. In his fundamental statement about 

129 Rom. 4:17, 24; 10:9; I Thess. 1 :9. 
130 I deliberately hold to the translation of BIKaloO"uVT] SEOU as "righteousness before 

God" (unless the genitive everywhere should be taken as subjective: righteousness as an 
attribute of God). Linguistic analogies to this (Semitic) genitive in Ps. 51:19: C'il"'lt 't1:lT 
(LXX, of course, has SUO"lm SEcj»; John 6:28-29, TO: Epya, TO EPYOV TOU SEOU. 

131 1T1 0"TEUEIV ('ITlo"TIe;) de; XPIO"TOV 'I.; rrIO"Tle; with the genitive. 
18. It is noteworthy how here also belief in the Son of God immediately comes into 

connection with the forgiveness of sins. 
188 Cf. further Phil. 1 :29; 3:9; Col. 2: 5. 
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faith he points quite clearly to an already formulated confession of faith 
of the community. Jesus' position as Lord (KUPIOC; 'ITjO"oOC;) and his resur

rection appear to have been the contents of this confession134 whose validity 
the apostle presupposes also for the Roman congregation. In this context faith 
takes on even for him almost the significance of agreement to a formulated 
confession. 

But here once again one sees clearly how with Paul the spiritual-religious 
grows out of the cultic. For him faith is deepened and spiritualized-and 
this will certainly have occurred in part under the influence of the above
sketched Hellenistic thought-world-into a continuing vital relationship 
to God, into the center of all religious life. But in these deepened and 

spiritualized contexts the person of Jesus maintains its fundamentally sig
nificant position which it already had in the simple confession of the com

munity, only that here it becomes in a wholly different sense a living 
presence which dominates and fills the personal Christian life. For the 
Christian, faith, the 1ThTnc; ElC; XPIO"TOV 'ITjO"oOv, becomes the organ with 

which he grasps the present reality of the 1TVEOJlO-KUpIOC;. 

VIII. Theology. As conceivable as this whole development is, and as much 
as it appears to have occurred with an immanent necessity, still it signifies 
a remarkable complicating and burdening of that simplicity and plainness 

of religion which appears at the high points of Old Testament religion and 
in the gospel of Jesus. For the object of religious faith as of veneration in 
worship now is presented in a peculiar thoroughgoing duplication. The 
figures of God and of Christ appear to the eye of faith closely fitted to
gether. How did Paul, who from his Old Testament monotheistic past must 
have had a sensitivity for these difficulties, come to terms with them? 

First of all we must note that Paul is concerned, in an almost consistently 
followed terminology, to keep the two figures altogether separate from each 
other-at least outwardly. For him God is always eE6C; (1TaTtlp) and Jesus 
always KUpIOC;. In fact, in one passage as we have already seen, it even appears 

as though the apostle intends with these formulas to emphasize a vigorous 
subordination of the figure of Christ to God in a fundamentally formulated 
manner. This is the passage where he contrasts the confession of the one 

God and the one Lord of the Christians with the belief of the Gentiles in 
many gods and many lords (I Cor. 8:5-6). He apparently proceeds from 
the awareness that even according to the Gentiles' impression the many 

1" Cf. Acts 17:18: OT! TOV 'illO"oOv Kol TflV cXVO:O"TOO"IV E61lYYEAiCE-.:o. 
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"lords" occupy a subordinate position in relation to the class of SE0l,135 

This would of course once again show upon what dangerous paths these re

flections of Paul are moving. For they finally come out at a point of letting 

Christ as a divine being appear at a level below God; as a half-god, if we wish 
to put it crudely.136 

Such a speculation about the relation between God and Christ is also 

shown where in Paul's writings the Kyrios appears as EiKC:lV SEOUI37 or even 

absolutely as EiKWV.138 This term, which could stem from Gen. 1:26 (and 

then of course from the speculation about the heavenly Anthropos), recalls 

on the other hand that already on the oldest inscription which gives us infor

mation about the ruler cult, the ruler is called EiKC::lV ~C;)O"CX of the deity.139 

And in a later section we shall see still more precisely how people sought to 

make conceptually clear the relation of the god-ruler to the deity by using 

the image of the Evapy~C; E1TlIJlO:VEICX, the deus manifestus. 

Yet the possibilities can only briefly be considered, since only some brief 

allusions of Paul are available to us for comparison. The actual title for 

Jesus with which the apostle evidently seeks to overcome this difficulty is in 

any case that of the u\OC; TOU SEOU. To be sure this title likewise (like the 

concept of 1TlO"TEUEIV) appears much less frequently in the Pauline epistles 

than in the Johannine literature. Yet on the other hand we find it here at the 

climactic points of the presentation. Thus in the monumental introduction to 

the Epistle to the Romans Paul several times summarizes his proclamation as 

the gospel of the Son of God (1: 3, 4, 9). What comforts him and lifts him 

above the still present imperfection of his life as a Christian in the flesh is 

faith in the Son of God (Gal. 2:20). That God sent his Son (Gal. 4:4), did 

not spare his own Son (Rom. 8:32), is the core of his preaching. The only 

place where the author of the book of Acts uses the title 6 u\oC; TOU SEOU 

occurs in the summary of the Pauline preaching (9: 2 0) . 

We have already given reasons for our doubting whether the title "Son 

of God" at all stems from Jewish messianology and accordingly from Pal

estinian primitive Christianity. If the doubts are valid, then the possibility 

18. See above, p. 147. Ct. J. Weiss, Kommentar zum ersten Korintherbrie!, in 'oc. With 
Weiss I should refrain from connecting the KUPIOI exclusively with the emperor cult. 

13. In the energy with which Paul stresses the one Lord Jesus Christ, the apostle of 
course stands out, noticeably distinguishing himself from the milieu in which he moves. 
Here the full force of Old Testament monotheism is at work. 

137 II Cor. 4:4; Col. 1:15. 
,.8 Rom. 8:29. 
13. Dittenberger, Or. Gr. Inscr., 90 (at the beginning): EiKOVOC; ~6lCT11C; TOO ll.IOC;. 
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must be reckoned with that here we have to do with an independent creation 

of Paul. This possibility could be supported by the consideration that accord

ing to its nature the term <'> ulo<; TaU Smu points to theological reflection 

(not, like the title KUPIO<;, to cult and praxis), since in it obviously the 

relation of the two beings, God and Christ, is in view. 

But we shall not go into that further here. Whether with the designation 

of Jesus as the ulo<; TaU Smu Paul reached back to an older messianic title 

or not, in any case with him it receives a new imprint which has nothing more 

to do with Jewish messianology. In Paul the Son of God appears as a supra

terrestrial 140 being who stands in the closest metaphysical connection with 

God. The idea of a selection on the basis of moral worthiness141 and an ethical 

fellowship of will are in no way under discussion. With the term "Son" two 

things are intended: The heavenly nature of Christ on the one hand is to 

be pushed as close as possible to God the Father, and on the other hand is 

still to be particularly distinguished from him. One cannot escape the im

pression that Paul chose precisely this concept, while he completely avoided 

the term <'> UIO<; TOU avSpwTToU, in order to make clear to his Hellenistic 

congregations, in a formula current among them, how the relation of God 

the Father and Christ was to be grasped conceptually. The idea of a son 

of the deity142 was current among them. The assumption of a divine triad 

consisting of Father, Mother, and Son appears to have been widespread on 

the soil precisely of Syrian (and Egyptian) religion. It appears as if Paul 

could make a connection, in the milieu surrounding him, not only with the 

vague and general concept of sons of gods,143 but also with the more 

definite idea of a son deity.144 With this assumption, which after all still 

remains possible if the term should stem from Jewish messianology and the 

140 Rom. 1 :4: TOU apla-eEVTot; ulou eEaU EV ouveqlEI. 

141 KaTeX lTVEUlla aYlc.Ja-uvllt;. Rom. 1:4 had to do not with the moral confirmation of 
Jesus in the earthly life, but precisely with his original metaphysical state. The supra
terrestrial Pneuma is the effective factor in the resurrection, Rom. 8: 11. 

142 I should not wi,h to bring the title in Paul into too close a connection with the 
imperial cult and the well-known formula Divi Filius (eEaU uI6t;; d. Deissmann, Bible 
Studies, pp. 166-67; Light from the Ancient East, pp. 346-47), since the cult of the em
peror had hardly assumed such a dominant position in the time of Paul, and since the 
title eEOU uI6t;=Divi filius does have a very concrete and well-defined content; d. the 
considerations set forth by D6lger (' I xBut;, RQ, Supplement XVII (1910), 389-403) 
and the material assembled there. 

14. Mark 15 :39 quite evidently refers to such a general conception of sons of God. 

14< The material is well assembled in Baudissin, Adonis und Esmun, p. 16.1. Cf. Usener, 
Dreiheit, Rhein. Museum, New Series LVIII (1903), 32-33. Bousset, Hauptprobleme, pp. 
333 ff., 71, et passim (see Trias in the Index). 
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theology of the primitive community, the power and originality of the new 

proclamation would then come to expression in the vigor, as well as in the 

persuasiveness, with which Paul associates the one Son with the one Father. 

This conception of the Son of God is connected in Paul, in the first place 

and almost altogether, with the figure of the present Kyrios. This is indeed 

understandable from the outset. For it was just this position of the Kyrios 

beside God in the actual church worship that above all demanded an ex

planation. And this explanation ran thus: the Kyrios is 0 uloc; TOO SEOO; 

on the one hand, as the Son he stands close by the side of the Father, yet 011 

the other hand he is still a being in his own right, separate from the 

Father. Therefore the content of the apostle's gospel is the opICJSE1C; uloC; 

S£oO EV BUVO/J£l KOTO: TIV£O/Jo O:YIVJCJUV!,]C; E£ avoCJToCJ£VJC; V£l<pwv. And it is 

almost always this exalted Son of God upon whom Paul focuses. 145 The 

earthly sojourn of the Son of God is for him a presupposition for his present 

place of honor, which he briefly alludes to here and there: "God sent his 

Son." But Paul has hardly reflected upon the manner in which the divine 

being has appeared here upon earth. The real birth of Jesus146 (from father 

and mother) he simply assumes; indeed he even stresses Jesus' descent from 

David's tribe, following the community's tradition which had come down 

to him. It almost appears here and there as if Paul intends to make a certain 

reduction of the plain reality of Jesus' manhood in fleshly lowliness. He 

speaks of God having sent his Son EV O/JOIW/J'OTI CJOPKOC; O:/JoPTIOC; (Rom. 

8: 3 ), who assumed the form of a servant, was found in his outward ap

pearance (CJX~/Jo, habitus) as a man, and again had come tv O/JOIW/JOTl147 

avSpwTIVJv (Phil. 2:7). For him the humanity, the "sinful flesh" of Jesus is 

after all a difficult puzzle, the solution of which is the crucifixion (vide 

S1tpra, p. 198). All these are beginnings which could lead into Docetism. 

But Paul only passes over such conceptions; he never seriously applied his 

reflection to the enigma of how the divine pretemporal essence in Jesus had 

been joined to a human actuality. Indeed for him this problem is still com

pletely veiled, since in connection with the earthly reality of Jesus he thinks 

exclusively of the CJop£, the external sensual corporeality. In fact, in this 

entire earthly manner of existence of Jesus, it is only the death that actually 

145 Cf. Rom. 1:3-4,9; 8:29; I Thess. 1:10; I Cor. 1:9; 15:28; II Cor. 1:9; Gal. 1:16; 
2:20 (faith in the Son); 4:6 (Spirit of the Son); Col. 1:13 (J3aO"IAEia). 

U6 Rom. 1:3; Gal. 4:4. 
H1ofloiwfla however is intended each time to express both aspects of the idea: the 

similarity which is heightened to the point of identity and yet a certain difference. 
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interests him. Thus he stresses that God did not spare his own Son, that we 
were reconciled through the death of his Son (Rom. 8:32; 5:10). All specu
lations about the significance of the baptism for the entrance of the heavenly 

essence into Jesus or even about a miraculous birth lie outside the thought

world of the apostle. Even less transparent are the conceptions which Paul 

forms of the preexistent essence of the Son of God. It cannot even be 

demonstrated whether he already connects the term "Son of God" with the 

preexistent one, although it is likely, since he does speak of the earthly Jesus 

as the "Son." He speaks with reference to the preexistent one of a "lTAOUO"IOV 

£TVCXI (II Cor. 8:9), an tv 1l0PCPfj 9EOO lJ1TO:PXEIV (Phil. 2)148; he connects 

with this term an allusion to a myth which has not been unraveled up to 

the present time (OoX ap"lTcxYlloV t;Y1lO"CXTO TO ETvcxl TO"cx 9Ec';) 149); he identi

fies "lTVEOIlCX aYIc.:JO"uv!']C; as if it were the higher essence of the Son, in conse

quence of which he now is the Son of God in power (Rom. 1:4); but even 

all these conceptions he mentions only in passing. 

When he speaks of the Son of God, it may once more be stressed, he has 

in view the present exalted Lord whom the Christians venerate in the 

cultus. He seeks to clarify for himself and his Hellenistic communities this 

enigma of a KUPIOC; alongside the 9E6C; by means of the concept of 6 uloC; TOO 

9EOO, which places the Kyrios very close to God and yet holds Father and 

Son apart from each other.150 Thus the Pauline proclamation becomes the 

gospel of the 6p10"9dC; uloC; 9EOO EV 6uVO:IlEI. At the same time the content 

of the preaching of Jesus is remarkably transformed. The Father in heaven 

whom Jesus proclaimed becomes the Father of our Lord Jesus Christ. The 

U8 I cannot convince myself that in I Cor. 15:45 (0 EcrXCXTO~ 'ASaJ.1 EI~ 'll"vEiiJ.1CX 
~UlO'll"OIOOV) Paul is thinking of the preexistence of Christ and not simply of his heavenly 
exaltation, no matter how appealing the construction may be that in his speculations about 
the preexistence of Christ he could have started out from the mythologoumenon of the 
Primal Man (ulo~ TOO O:v6pc.:mou!). If Paul referred to these speculations, he did so in a 
polemical fashion; cf. I Cor. 15 :46. . 

,.9 In passing I should like to refer to a certain parallel in the Oracula Chaldaica (Kroll, 
p. 12). Here it is said of the most high God: 6 'll"CXT~P ECXUTOV llP'II"cxcrEv ouS' tv tg SUVO:J.1EI 
VOEPQ: K;\EiO"cx~ '{SIOV 'll"Op. "The Father withdrew himself (made his being inaccessible) and 
did not share his own fire even with his supra-terrestrial 6UVCXJ.1I~." Thus Christ did not 
regard his deity as something which he must preserve for himself by ap'II"cxYJ.16~! But 
whence might the unusual expression in Paul and the Oracles stem? 

160 It is not correct when one represents the formula "God in Christ" with all the pos
sibilities of a spiritualizing softening as Pauline. II Cor. 5: 18 does not justify this: In Christ 
God was reconciling (Y1V ••• KCXTCX;\;\6:crcrUlV) the world to himself. Moreover, the worship 
of God in Christ is not a correct formula lor Pauline Christianity: In the Pauline com
munities the veneration of the Kyrios stands alongside the veneration of God in an unre
solved actuality. 
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belief in God the Father remains in the center, but it is narrowed in a 
characteristic manner. 

After all this one still may not actually speak of a deity of Christ in the 

view of Paul. He evidently avoids the expression eEOC;, just as he also keeps 
his distance from the idea of a deification of the believers. However Rom. 
9:5 is to be read and interpreted, it should be generally acknowledged that 
Paul is not to be credited with a doxology to Christ as 6 (.)v EiTi iTCXVTc.>V eEOC;. 

He still speaks naturally of the God and Father of our Lord Jesus Christ,151 

describes God as the head of Christ in the same sense as Christ is the head of 

man (I Cor. 11:3), and sets Christ in dependence upon God as he sets the 
community in dependence upon Christ (I Cor. 3 :22-23) .152 The God who 

has awakened Christ from the dead (vide supra, p. 150) appears as the 

object of Pauline faith. And in almost startling strength Old Testament 
monotheism emerges in the apostle when he moves in the lines of eschatologi

cal thought. At the end Christ, after he has conquered and subjected all 
enemies, will give the rule back to the Father, and then God is to be all in 
all and Christ the firstborn among brethren (I Cor. 15: 2 5 ff.; Rom. 8: 29 ) • 

And yet the dogma of the deity of Christ is on the march. Nowhere may 

we forget that behind the personal piety of Paul and his theology there 
stands as a real power and a living reality the cultic veneration of the KUPIOC; 

in the community. But what people worship in the cultus must stand wholly 
and unconditionally on the side of God. If Paul, following Old Testament 

instincts, still avoids the predicate of the deity of Christ and seeks to main
tain a boundary line between eEOC; and KUPIOC;, yet the massive faith of the 
community will ride smoothly over this careful distinction. It will con
sciously express the great mystery of the deity of Christ and place it in the 
center of the Christian religion. For it unconsciously has that mystery already 

in cult and praxis. 

161 II Cor. 1:3; 11 :31; cf. Eph. 1:3; I Pet. 1 :3. 
,.2 Cf. I Cor. 8:6. God the original source and the ultimate goal, the Kyrios the mediating 

cause. Of course Col. 1 :16 already de; alhov EKTICl"Tal. 
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5 
THE BELIEF IN CHRIST 

IN THE JOHANNINE WRITINGS 

We pass at once from Paul to the Johannine writings (Gospel and Epistles),l 

because here on the one hand we encounter once more in the development of 

genuine Christianity a singular, relatively original formation, rooted in its 

own soil, which yet on the other hand stands in the line of Pauline 

Christianity. 

I. Designations of Title and Dignity. Here also the discussion may begin 

on the periphery with the question of the titles and designations of honor 

which are ascribed to Jesus in the Johannine writings.2 Here are offered at 

once two startling and almost paradoxical facts. The first is this: The 

designation KUPIOC;, which plays so decisive a role in Hellenistic Christianity, 

disappears here almost completely. I have already pointed out that in the 

first nineteen chapters of the Gospel-thus in the actual life of Jesus-the 

title is completely absent,3 and that it appears only in the resurrection 

narrative. One could be tempted to explain this with the assumption that 

1 I shall treat the Johannine literature as a unit, in spite of the fact that I do not be
lieve it is a literary unity. But religio-historically it forms a unity, apart from some few 
points which will be brought out in the presentation. 

• The Logos concept will not be treated until Chap. IX. The evangelist has made use 
of it only in passing. 

S Passages such as 12:21 and 20:15 prove that the frequently used address KUPIE does 
not lie in the same line with 0 KUPIOt;. 
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the author of the Fourth Gospel intended to apply the designation of KUPIOC;, 
not to the Jesus who walked upon earth, but only to the exalted Lord. But 
against this there is the fact that KUPIOC; is completely lacking also in the 
Johannine epistles. In addition an internal reason can be shown why the 

Johannine literary circle actually on the whole avoids the title KUpIOC;. The 
Gospel has Jesus say: "You are my friends (q>IAOI)4 if you do what I 

command you. I no longer call you servants (slaves), for the servant does 
not know what his lord is doing; but I have called you friends, because I 
have told you all that I have heard from the Father" (15:14-15), and: "The 
Father loves you (q>IAEI), because you have loved him and have believed that 

I have come forth from God" (16:27). Correspondingly in III John the 

author extends greetings in the name of the circle of q>IAOI.5 These ap

parently trivial observations allow us at once to gain a profound insight into 

the nature and peculiarity of Johannine piety. The Christ mysticism peculiar 

to the Johannine writings,6 which will be treated more precisely later on, 

leads these pious ones (q>IAOl) so close to Jesus that they solemnly-perhaps 

there is here a latent opposition to Paul-reject the predicate of servants of 

Christ for themselves and for this reason apparently also avoid the title 

KUpIOC;. It is the circle of these friends of God and friends of Christ who 

speak in the Johannine writings. 

Equally paradoxical is the other fact that the Fourth Gospel has retained 

the old title of Jewish messianology which stands at the center of the 

dogmatics of the Palestinian primitive community, the title 6 u\oC; 1"00 

&v9p~Trou. And it has not merely preserved the word here and there acci

dentally, but it uses the term with full insight into its nature and its 

significance. Precisely as Son of Man Jesus is for this Gospel the judge of 

the world (5 :27), the preexistent one, the one who has come from heaven, 

the one ascended and exalted to heaven (3: 13; 6: 62), above whom already 

during his earthly sojourn the heavens opened up so that the angels 

• An investigation of the history of this predicate might be rewarding. I call attention 
to the wise men who are called ct>IAOl SEOU, Epictetus II, 17.29 and IV, 3.9; Abraham as 
<l>IAOC; TOU SEOU in Philo and in James 2:23. The fellow cultists in the much-disputed 
Abercius inscription are <I> IAOl (Hepding, Atlis, p. 84, 1. 15). Further material in Holl, 
ElIthusiasmus und Bussgewalt, p. 129. 

5 The words of Jesus in 13:13-14 appear to contradict these observations: uJlEiC; <l>ciJvEITE 
JlE 0 SIS6:O"KaAoc; Kal 0 KUPIOC;, Kal KaA&lC; AEYETE' ElJlI yap. Here, however, the Fourth 
Gospel is dependent upon Synoptic reminiscences; see above, p. 127. 13:16 (OUK EO"TlV SOUAOC; 
JlEI~UlV TOU Kuplou) is a quotation from Matt. 10:24. 

• The Apocalypse stands in sharp contrast with its prevailing designation of Christians 
as SOUAO I SEOU. 
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descended upon the head of the Son of Man, then again to ascend (1: 51 ) . 
His suffering and his death-here also a primitive Christian motif is clearly 
maintained in the face of later reflection-appear only under the perspectives 

of exaltation and glorification.7 It is the exalted Son of Man who, present in 
the sacrament, gives to his own people his flesh and blood to eat (6: 5 3) . 
In the confession of him the faith of the Christian community, which ap
pears under the symbol of the man born blind now healed, is summarized in 

contrast to the synagogue (9:35). 

If there is anything that argues for the view that the author of the 

Fourth Gospel still has some connections with Palestine and the Palestinian 
primitive community, it is this observation. At the same time, of course, the 
evangelist, while he took over the concept with its entire contents and all 
its individual consequences, yet spiritualized and reinterpreted it in a 

grandiose fashion. He completely separated the Son of Man from Jewish 
eschatology and apocalypticism and from the ardent expectation of his return 
in popular Christianity. In the same moment in which he faithfully explains 

the ancient meaning of the title, that God has given the judgment to Jesus 
because he is the Son of Man, he spiritualizes and makes contemporary the 
great "works" of the resurrection of the dead and the judgment in such a 
way that he falls into the danger of completely eliminating the primitive 
Christian eschatology. In this manner the title "Son of Man" becomes for 

him the comprehensive designation of the preexistent and eternal glory of 
Jesus which surpasses everything earthly, in comparison with which the 
earthly sojourn of Jesus is only an episode. 

But the actual title with which John paraphrases Jesus' position of honor 
is 0 uioC; TOU SEOU. In a manner quite different from that of Paul the 
Johannine writings set it at the center of the proclamation. The Christian 

confession is summarized in the solemn sentence that Jesus (Christ) is the 

Son of God,8 the confession with which the Gospel also concludes. There 

can be no doubt at all that this title has here a metaphysical significance 

quite alien to all Jewish messianology. Christ is the supra-terrestrial Son of 

God who is in the Father's bosom and for this reason is in a position to 

reveal the divine secrets,9 who testifies of what he beheld and speaks what 

• In addition to the already discussed (above, p. 53) peculiar view of the utjJcuB~val in 
3:14, 8:28, and 12:34, there is the usage, which is in the same line, of 6o~aaB~val in 
12:23 and 13:31 (always in connection with the title "Son of Man"). 

8 John 3:36; 11:27; 19:7; 20:31. 
D John 1:18. Again, the present tense shows that the earthly life of Jesus is for the 

evangelist onI y an episode. 
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he has heard,lo whom the Father has sent into the world,ll in order to give 

eternal life to the believers, who has come forth from the Father into this 

world and returns out of this world to the Father,12 who alone is from 

above, while all others are from below,l3 the Son to whom the Father has 

given all his works, even including the greatest of them, judgment and 

resurrection.14 To him God gave the Spirit without measure; him God has 

consecrated and sealed.15 Christian faith is fully and totally faith in him 
(mO"TEuEIV Ele; TOV ut6v, Ele; olh6v) .16 

A solemn adjective for the uioe; is the title Monogenes. We encounter it in the 

Gospel as well as in the First Epistle." In the post-apostolic literature, so far as I 

can see, it is very seldom used!" Its acceptance into the old Roman baptismal con

fession perhaps came about under the influence of the Fourth Gospel. Among the 

Valentinians the Monogenes appears as a figure of the Ogdoad, who however also 

appears again under another name as 'lTOTT]P Tile; O:A1l8Eioe;,'" This, like the adoption 

of the term Logos, which usually appears inserted between the 'lTOTT]P Tile; O:A1l8Eloe; 

and Anthropos though these belong together, perhaps already indicates a direct 

influence of John's Gospel. Wobbermin 20 pointed out that the names of the other 

aeons (/36810e;, o:yT'jpoToe;, mJToq>uT'je;, O:KIVllTOe;) point to Orphic theology and find 

their parallels in the Orphic literature, and that the Monogenes also stems from 

there. In particular Monogenes appears to have been an adjective applied to Kore. 21 

I would add that the name of the Arabian God Dusares is interpreted in a remark

able fashion in Epiphanius, Haer. 51.22, as IlOVOYEVT]e; OEO"'lTOTOU. This is noteworthy 

because in this context Dusares appears at the same time as the miraculously born 

son of a virgin goddess ('lTOp8EVOe;) and people celebrated his birthday, like that 

of the curious Alexandrian aeon, on January 61 (Vide infra, Chap. VII.) As to 

the meaning of the word, the parallels indeed show that the term IlOVOYEvT'je; in 

this connection has a deeper and fuller sound than in its usual connection, in which 

10 John 3:11, 32; 5:30 (5:37-38); 6:46; 8:26, 38,40; 15:15. 
11 John 3:16; I John 4:9-10, 14-15. 
12 John 16:28. 
13 John 8:23. 

H John 5:19 if.; 10:37-38; 14:10. 
,. John 3 :34-35; 6:27; 10:36. 
,. Belief in the Son is "the" work which is acceptable to God, 6:28-29. It is the "com

mandment" of God, I John 3 :23; 5 :4. 
17 John 1:14, 18; 3:16, 18; I John 4:9. 
18 Cf. the doxology in Mart. Polyc. 20.2: 51(;': 1fa!56e; olhoO TOO IlOVOYEVOOe; '/. 

XPIO"TOO; the trinitarian formula in Acta Apollon. 46; the Greek text of the Acta Perpetuae 
21.11. I Clem. 25.2 calls the phoenix 1l0VOYEvfje;. 

10 The 1fOTT)P Tile; O:A'l8Eioe; will have stood originally at the head of the system; in 
the promotion of Bythos he then becomes 1l0VOYEVne;. 

20 Religionsgeschichtliche Studien, pp. 117 if. 
21 Proelus in Tim. II, 13.9, Kol yap" BEOAOyoe; TT)V K6p'lV 1l0UVOYEVEIOV EIUJ8E 

1fPOo-OYOPEUEIV. Cf. Hymn. Orphic. 29.2. For other documentation for Monogenes in the 
Orphic usage, cf. Wobbermin, p. 118. 
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In fact it means nothing more than "only." 22 In this usage it stems from the 

mystery religion and in fact is supposed to have a mysterious sound. It is something 
different whether one asserts the "Mono genes" of some man or of a god. 

Now the practical, cultic point of view also clearly emerges. It is to the 

Son of God just as the Son that the same honor comes as to the Father. "All 

should honor the Son as they honor the Father." 23 The author of the Fourth 

Gospel stands in conscious opposition to Judaism. The synagogue of his time 

attacks this cultic equation of the Son with the Father as blasphemy against 

God (10: 3 3 ). The evangelist defends this doubling of the object of the 

Christian cultus. Indeed, one honors the Father by honoring the Son. "The 

Father and the Son are one" (10:30).24 The Father has given to him his 

holy name,25 i.e., in the cultus of the Christians the name of Jesus plays 

the same role as the name of the Old Testament Yahweh. Therefore all 

faith is a faith in the Name of the Son of God,26 every prayer is a prayer 

in his name, and the holy new commandment, in the fulfilling of which 

the essence of Christianity consists, is a commandment of the SonP Thus 

for him the concepts "Sonship to God" and "deity" move very close to

gether.28 A deep mystery lies hidden in the term "Son of God." As the Jews 

accuse Jesus in the trial of making himself the Son of God, it is said: on: 
OOY TlKoUaEY 6 nEIi\cXToC; TOUTOY TOY i\6yOY, lleXAi\OY E<\>o[3ft6TJ (19: 8). And 

the charge is turned back threateningly on the synagogue: "Whoever does 

not honor the Son does not honor the Father who has sent him" (5 :23). 

Thus the evangelist sums up in the concept of the UIOC; TOU 6EOU all that 

is included in the title KUPIOC; in Paul and in Hellenistic popular Christianity. 

II. The Reconstruction of the Life of Jesus. But with all that, we still have 

not touched upon what is the really special and peculiar thing about the 

faith in Christ, particularly that of the Fourth Gospel. This is the picture 

22 Luke 7:12; 8:42; 9:38; Heb. 11:17. The Latin translation of the Roman symbol 
(~unicus." Ignatius, Rom., Proem: J 11")000 XPlOTOU TOO IJOVOU uioO CXUTOU • 

.. John 5:23 (cf.12:26) . 
•• Conversely it is said in this specific polemical sense: "I (the Jesus who is revered in 

the community alongside the Father) honor the Father, you (the Jews) dishonor me" 
(8 :49). Cf. I John 2 :22-23. 

25 John 17:11-12. This is perhaps a borrowing from Paul, Phil. 2:9 if. Yet the evangelist 
makes a much more emphatic use of this viewpoint. 

20 John 1:12; 2:23; 3:18. 
27 For fuller treatment, see below. Chap. VII. 
28 John 10:33-36 (see below. Chap. VII). 
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of Jesus sketched by the evangelist on the basis of his faith. We shall now 
try to imagine the situation in which this picture of Jesus emerged. 

It has been pointed out how little Paul's preaching of Christ was oriented 
to the picture of the historical Jesus; how for him the present TIVEO~O

KUPIOC; is so much the one and all, that in bold defiance he even refuses any 
longer to know Jesus KOTO: cr,apKo; how for him the sarkic nature was re

garded almost as something alien (crap~ cX~OpTIOC;) which Jesus bore in his 

humiliation, and death as a liberation from this lower nature. In all these 
theories, of course, within genuine Christianity Paul stood fairly alone. But 
popular Christianity also, which was developed on Hellenistic, Oriental soil, 

stood at quite a distance from the life of Jesus. For this kind of Christianity 
he is the exalted Lord who draws near in the worship of his community, 
who in the sacrament, particularly in the sacrament of the eucharist, is 
tangibly present, in whose name one prays, drives out demons, or performs 

miracles (vide infra, Chap. VII). In this milieu the historical recollection 
of the Jesus of Nazareth who sojourned on earth had little meaning at first. 
The fact that the Gospels, and precisely the Synoptic Gospels, nevertheless 
played so large a role in the earliest church, that they became sacred books 

for reading aloud immediately alongside the Old Testament, is plainly a 
problem, the solution of which can only be given later, and a proof that 
there were at work in the formation of the church other forces with which 
we have not yet become acquainted. But how strong the estrangement from 

the person of Jesus of Nazareth had already become is most clearly shown 
by a phenomenon which we can demonstrate precisely in the surroundings 
of the Johannine circle: I refer to the so-called Docetism. It is among the 
heretical phenomena in Christianity which may be demonstrated earliest; 
and it appears by no means at first only to have been a characteristic of the 
emerging Gnostic tendency in the proper sense of the term, but to have 

extended its influence deep into the genuine Christian circles. The Johannine 
epistles, Ignatius of Antioch, and Polycarp of Smyrna fought it explicitly, 
and the Gospel of John forms a front against it indirectly.29 Syria and Asia 
Minor appear to have been its home. But what is Docetism, the doctrine 
that Jesus has not appeared Ev crOPKI, that he has walked on earth as a 
phantom, other than the definitive separation of the Christian religion from 

the earthly life of Jesus of Nazareth!? Out of the figure of Jesus of Nazareth 
there had just been formed the myth or the dogma of the TIVEO~O-KUPIOC;, 
the Son of God, who descended from the heights of heaven, into this world, 

•• For fuller treatment, see below, Chap. VII. 
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in order again to depart and to ascend into the heights of heaven-and now 

the myth begins to turn against history and makes the attempt completely 
to eliminate it and to put itself alone on the throne. 

We can imagine that our Synoptic Gospels would no longer suffice for 

such an age. The figure of Jesus of Nazareth as it is here portrayed was 
much too earthly and concrete, much too human-Jewish and limited, much 
too little dissolved into miracle and idea. The comparison of our Gospels 
with one another shows how many offenses here were to be eliminated. But 
working on details and minutiae hardly sufficed any longer. One could 

do it as the Gnostics were soon to do, and begin to allegorize even the life 
of Jesus in the Synoptics, as people had already learned to do with the Old 
Testament. Then came the author of the Fourth Gospel and attempted it 
with a grand new construction. 

The great idea which he conceived, naturally not consciously but in
stinctively, was to carry myth and dogma all the way back into the history. 
This had already happened in small measure, when the primitive community 
transferred its Son-of-Man dogma and its proof by miracle and prophecy 
back into the life of Jesus; but now it became a matter of wholly dissolving 
history into myth and allowing it to become transparent for myth. 

This was accomplished by the author of the Fourth Gospel. What he 
sketches in his new life of Jesus is the Son of God, or God, sojourning upon 
earth. His first appearance is the epiphany of his glory and omnipotence 
which causes water to become wine. The commonplace miracles of healing 
and exorcisms have disappeared. Jesus performs the miracles for his and the 
Father's glory. They have become spectacle miracles, revelations of his 

glory. He lets his friend die in order to call him forth again from the 
grave by means of his word. And his words also belong to his miraculous 
works. When the Ptlf.l'Crra of Jesus appear in the Gospel almost as a parallel 
concept to the epya (especially clearly in 14: 1 0 ff.), this does not prove that 

the epya of Jesus in the view of the evangelist are to be connected not to 
the supernatural wonders30 but to his ethical-personal conduct. Rather 

conversely, the words of Jesus are drawn to this supernatural perspective. 
These words of his are, as it were, divine oracles of miraculous and mysterious 

profundity. The timid masses stand helpless, completely without under
standing before these oracles, as does Nicodemus before the word on the new 

so Epya=aTJIlEla, 5:36; 7:3, 21; 9:3-4; 10:25, 32-33, 37; 15:24. In 5:20 ff. also the 
Epya TOO 1TaTp6~ are first of all the great wonders of the resurrection and the judgment, 
which then of course are spiritually reinterpreted. (It is a different story with TO EPYOV 
in 4:34 and 17:4.) 
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birth, as does the Samaritan woman before the proclamation of the heavenly 
water of life, as does the multitude in Galilee before the preaching of the 
heavenly manna and the enigmatic saying about the O"6:p~ of the Son of 

Man.31 One of these words suffices to cause his persecutors to fall to the 
ground before him; but to those who keep these words of wonder, he 

promises that they shall not taste death for eternity (8: 51). Thus in 
miraculous saying and work he travels about the earth. And from the begin
ning onward the miraculous streams of the sacrament flow about him. He 

appeared in water and blood (I John 5:6 if.), he intends to bestow ever
lasting living water and to give his flesh and blood to men, he is the bearer 
of the rebirth from spirit and water. Out of the body of the crucified 

flow the life-streams, water and blood. The one who has seen it bears witness 
to it, and his word is true! From the very beginning Jesus appears in public 
matured, introduced by John as the Lamb of God who bears the sins of 

the world, hailed by his disciples as the Messiah, suspected by Nathanael 
as something loftier, towering far beyond the boundaries of Galilee and 
Nazareth, hailed by the Samaritans as Savior of the world. Prayed to as 
Son of Man by the one born blind and now seeing, confessed by Martha as 

Son of God, sought by the Gentiles who had come to the feast, revealed in 
conversation with Pilate as the king whose kingdom is not of this world; 

free, from the beginning on he was master of his fate and his life. The 
souls and thoughts of all men lie transparent before his eyes. The nature of 

the betrayer is clear to him from afar, and he even includes the betrayal in 
his plan. Out of free omnipotence he gives and takes his life. His death is 
exaltation, a revelation of his glory; the trembling and fearful Jesus of 
Gethsemane has disappeared, and in triumph the Son of Man strides into the 

night of death. In unapproachable eminence he confronts all his enemies 
and assailants. Gone is the burning agony with which Jesus of Nazareth 
contends for the soul of his people. That he does not win this people is no 
failure and no disappointment; it is the foreordained counsel of God, the 

judgment which the judge-Son of Man executes upon this impenitent people. 
In the same sublimity, however, he is separated from everything human in 
general; he repulses his mother and his brothers; they live in another sphere. 

For him the boundary between God and creature disappears. Even prayer 

31 All this is not a case of awkwardness on the part of the evangelist in the constructing 
of the dialogue. It simply belongs to his technique. Every word of mystery of the divine 
revelation is underscored by the emphasis upon the lack of understanding in the hearers. 
With respect to them there also is no dispute and no explanation, but only the simple 
repetition of the mystery. 
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to his Father already creates difficulties; the author explicitly says once or 

twice that this communication in prayer occurs for the sake of Jesus' 

surroundings.32 He utters the word on the cross, "I thirst," for the sake of 

the fulfillment of Scripture. 

And yet, at least if we put ourselves in the setting of the outlook current 

at that time, the human element has not completely vanished and been 

swallowed up in the divine. The position is still to be maintained that "the 

Word became flesh." There is still just enough of the human left over so 

that it provides a certain setting for the divine, and with great skill the 

impression is achieved that, when the whole of the picture is seen, the 

magical and phantasmal does not arise. It is yet a human life here upon earth. 

This is first of all accomplished with external means. A definite chronology 

is placed at the base of the life and its course, surpassing the earlier Gospels 

in this respect. The Fourth Gospel is richly furnished with geographical 

details, far beyond the synoptic example. It runs its course, to be sure no 

longer in Galilee-there only exceptionally-but still in this specific corner 

of the earth, Palestine. The concrete figure of the Baptist continues to 

stand at its threshold. A multitude of concrete situations are sketched, an 

abundance of figures press around Jesus' figure. To be sure, the concrete 

portrayals remain mostly fragments which are arbitrarily broken off; of 

course the secondary figures are mostly silhouettes and remain in the back

ground, but the one lighted figure stands out all the more radiantly against 

the varied background. And the few human features appear especially 

striking in the flood of divine light. This Jesus thirsts and asks the Samaritan 

woman for water, he tarries at the joys of the wedding feast, he weeps at 

the tomb of Lazarus, he kneels and washes his disciples' feet. At the cross 

he gives the son to the mother and the mother to the disciple. He is actually 

betrayed and denied, arrested and tried, he himself bore his cross to the 

place of execution,33 he is actually crucified. And most of all, this Logos 

full of divine splendor condescends to his disciples in friendly familiarity. He 

speaks to them without parables, in complete openness. He calls them friends, 

not servants, he leaves behind for them his testament, the commandment of 

love. Even they are not able to grasp all that he has to say to them. But he 

32 John 11:42; 12:30. It may be, however, that one or the other of the passages used 
here and elsewhere in the presentation in which the "tendency" is excessively urged owes its 
existence to an unspiritual redactor of the Gospel, but basically almost all of this is wrought 
out by a single mind. 

33 Some have correctly seen in the elimination or the figure of Simon of Cyrene and in 
the emphasis that Jesus himself bore his cross a direct polemic against Docetism. 
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promises them that the Spirit whom he will send is to teach them all 

things, and as the exalted One he breathes his Spirit upon them. Throughout 
the Gospel sounds the note that what the Son has, he has from the Father, 
and the Father is greater than the Son. 

"And the Word became flesh"; the evangelist has carried through with 
his program. What he pictures is the Logos-God who sojourns on the earth, 
and yet from the same Gospel there sounds forth again and again the note: 
ecce homo. He has taken the Pauline proclamation of the 1TvEOlla XPIOTOC; 

and his own proclamation of the supra-terrestrial Son of God (the Logos) 
out of abstraction and brought them to living vividness. He has preserved 
and shaped the little bit of humanity in the picture of Jesus which was 

still to be kept on the basis of this total outlook. He has reconciled the myth 
with history, so far as that was at all possible. Indeed, he did still more, or 
better said, in addition he achieved a success which he did not intend. He, 
or the school which speaks in this writing, thought of the work, so far as we 
can see, not as a supplement but as a substitute for the Synoptic Gospels. 
But fortunately the Fourth Gospel did not suppress the first three; they had 

already sunk roots too deeply into the primitive Christian community life. 
But now, since the Fourth Gospel has been associated with the first three, 
the latter could be read and understood in the light of the former. And 
some generations later, the church regarded "the" Fourfold Gospel as an 
intrinsic necessity, as necessary as the four directions of the heavens and 
the four winds.34 Thus the Fourth Gospel has not only rescued this small 

amount which it preserved itself of the life of Jesus; it has also prevented a 
discrepancy between the synoptic picture of Jesus' life and the early 
church's proclamation of the Kyrios Christos from arising in the conscious
ness of the Christians. This significance of the Fourth Gospel for the de
velopment of the Christian religion has been dimly perceived by the church's 
tradition: "But John, last of all, since he saw that the bodily matters 

(oCtJllaTIKO:) had been made known in the gospels, urged by his ac
quaintances and lifted up by the Spirit of God into the heights, has written 
the pneumatic gospel." 36 

III. Fading of the Pauline View of the Pneuma. But what does the Son of 
God or God-Logos who sojourns on the earth mean for the piety of the 

Fourth Gospel? And how is the personal relationship of the believer to that 

•• Irenaeus III, 11.8 . 
•• Clement of Alexandria. Eus. CH VI. 14.7. and related passages (Irenaeus III. 1, 11 

et Ill.) in Corssen, Monllrchianische Prologe, p. 103 (80). 
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supra-terrestrial being, who walked the earth in Jesus of Nazareth, struc

tured? Here we first of all make an observation of fundamental importance 

in a negative sense. The author of the Johannine writings, who in so many 

respects is the closest spiritual kinsman of Paul, does not take over Paul's 

view of the KUPIO<;-TTVEUjlO. There is a deep-seated reason for this. He has 

not at all taken over the total TTVEUjlO-CT6:p~ speculation which was so funda

mental for Paul, as he likewise is no longer familiar with the foundation of 

this speculation, the pneumatic enthusiasm. Only once does a note from the 

great Pauline thought-world sound forth: "What is born of the flesh is 

flesh,36 what is born of spirit is spirit." But the idea is here already narrowed 

and purely sacramentally structured. Elsewhere also the spirit either appears 

in a definite connection with the sacrament 37 or has become for John a 

speculative entity: the Paraclete whom the Father or the Son sends. As such

here, too, a sharp limitation of his nature has taken place-he is the bearer 

of the divine supernatural revelation, who at this point continues the work 

of the Son38 : TO TTVEUjlO TR<; &ATJ9Eio<;. 

The concept CT6:p~ is found only in some few general expressions39 and 

then in the favorite ideas40 of the Johannine writings, that Christ has come 

in the flesh, and that he gives his flesh in the sacrament; and this heavy 

stressing of the flesh of Christ is even un-Pauline. 

Thus at this point the fire of Pauline Christ mysticism has almost com

pletely disappeared. The Spirit has become the Spirit of the sacrament, 

Spirit of the office and of the confession, third person in the Godhead; the 

impetuous fire of elementary experience has burned down to slag. Neverthe

less, Christ mysticism remained an integrative and determinative part of 

Johannine piety. It only seeks its own new paths. Its individuality may be 

•• John 3 :6. The statement in the following section about the inexplicable character of 
what is spiritual also has a Pauline ring to it; d. I Cor. 2. 

37 John 1:32-33; 3:5; I John 5:6-8. The obscure saying in 6:63 also is probably, for 
all its spiritualizing, to be understood in terms of the eifect of the Spirit in the sacrament. 
The Spirit which the resurrected One breathes upon his disciples is the Spirit of office which 
enables them to forgive sins; 20 :22. 

38 John 14:17, 26; 15:26; 16:7 if. It is from this perspective also that the expression 
"in spirit and in truth" is to be understood. Here the spirit has become an abstraction, 
almost the principle of the rational piety that is free from all that is low or base. In I 
John the Spirit appears-this is once again an externalization-as the bearer of the true 
confession, 4:2-3, and as such the Spirit of truth stands in opposition to that of falsehood, 
4:6. In I John 3:24 (perhaps only a transition to 4:1) and 4:13 there are quite general 
reminiscences 01 Pauline origins, to which the author himself appears to have given little 
thought. 

39 John 1:13 (8EAIH1CC accpK6~); 8:15; I John 2:16 (ElTl8UIl[CC Tri~ accpK6~). 
'0 John 1:14; 6:51-56,63; I John 4:2; II John 7. 
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summed up in the one word: "This is the will of my Father, that everyone 

who beholds the Son and believes in him should have eternal life" (6 :40). 

We shall understand this saying only on the basis of another saying which, 

to be sure, does not contain Christ mysticism but a direct God mysticism. 

"Beloved, now are we children of God, and it does not yet appear what we 

shall be; but we know that when he appears we shall be like him, for we 

shall see him as he is" (I John 3:2). This is a quite singular note of curious 

and mysterious God mysticism which must first be understood. The idea 

which is expressed here may be summarized very shortly "deification 
through vision of God." Here of course the idea appears in eschatological 

garb. Deification through vision of God is postponed to the blessed future. 

But it is obviously independent of eschatology and can even be separated 

from it. 
On what soil may this high-strung mysticism have grown? We look in 

vain for parallels in Old Testament religion. It is in harmony with ancient, 

widespread belief and with the spirit of the Old Testament cultus when here 
the basic impression predominates that man _cannot look upon the face of 

Yahweh without dying.41 In the psalms, to be sure, it is frequently said that 

the pious behold God's face. "I shall behold thy face in righteousness, I 

shall be satisfied when I awake in thy likeness." 42 "In the Old Testament 

God hides his face from his people when he is not caring for them, and 

shows it to them when he is working righteousness and saving." 43 But these 

simple pictorial expressions still do not in any way come up to this idea of 

deification through the vision of God. 

In the Gospel one passage would come to mind: "Blessed are the pure in 

heart, for they shall see God." It also probably lies in the line of the 

passages in the psalms just discussed.44 

"Exod. 33:20,22,23. H. Gressmann, Mose una seine Zeit, p. 227 (224.5). An earlier 
and altogether naive period is of course still free from this trembling fear in the presence 
of deity; cf., e.g., Exod. 24: 1 ff. Moses and the ancients "beheld the God of Israel," "thus 
they beheld God, ate and drank." But that certainly does not belong in this context • 

.. Ps. 17:15; d. 11:7; 22:25 (140:14). Cf. also Exod. 33:14, where we read that the 
face or countenance of Yahweh will go with the Israelites (Gressmann, p. 222) . 

•• Wellhausen, Kommentar on Matt. 5 :8. But could not this vision of God perhaps stem 
from cultic language? One beholds God when one seeks him in his temple. Of course the 
Israelite cult does not suggest such ideas. [Cf. Graf W. Baudissin, on the origin of the 
formula "to see the face of Yahweh," in the Festschrift celebrating the twenty-fifth anni
versary of the founding of the theological students' association in Berlin. Also, by the 
same author, "Gott schauen in der alttestamendichen Religion," Archiv fur Rei. Wiss., 
XVIII (1915),173-239. Bultmann.] 

.. If Matt. 5:8 should already be understood in the sense ot an actual religious mysticism 
(d. the commentary of Klostermann, in lac.), this would be a still surer proof that this 
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Thus we are once again compelled to look for parallels outside the Old 

Testament and the genuinely Christian milieu. And these are in fact af

forded us on the soil of Hellenistic piety, where two sources of this 

mysticism are demonstrable which then unite into a common stream. The 

one source is in particular the piety and the worship praxis of the mystery 

religion. It is recognized and has long been deservedly emphasized that the 

climax of all mystery celebrations and of all mysterious rites of consecra

tion is epopteia.45 After long preparations, fasts, purifications, penances, the 

mystic achieves the climax of the dedicatory rite, where he beholds the deity 

himself. Originally this was simply achieved, e.g., by causing the sacred 

pictures of the god, at a given moment, to shine forth in the midst of dark

ness in a magical light through some sort of secret lighting effect.46 Later, 

this originally naive and crude proceeding must often have been refined. 

They apparently used the means of artificially induced ecstasy, had the 

initiates behold the deity, and many times believed in reality behind these 

proceedings. 

In the Isis mystery, the course of which Apuleius has preserved for us in 

his Metamorphoses (XI, 23), the initiated one, who through the consecra

tion apparently is elevated to deity, reports: "I went to the boundary of 

death, I trod Proserpina's threshold, and after I passed through all the ele

ments, I turned back again: at midnight I saw the sun shining with a bright 

white light, I came before the lower and the most high gods face to face, 

and prayed to them from near at hand." We see how here in part a magical 

lighting effect still plays its role in the consecration, and yet at the same 

time everything is elevated to the spiritual-personal level. Hence the rites 

of consecration have acquired the name of cptvTlafl6<;.47 There the initiate 

saying belongs to the latest tradition (or to Matthew himself), and indeed this is, in and 
of itself. not improbable . 

•• Cf. the material particularly in Anrich, Das antike Mysterienwesen (1894), esp. p. 30, 
but also pp. 63 ff. De long, Das antike Mysterienwesen (1909), pp. 15 ff. (Eleusinian 
mysteries), esp. pp. 313 ff . 

• 6 De long, pp. 313 ff. (Light effects in the Egyptian cults and in the Mithras service). 
[G. P. Wetter, Phos (<!lOL), Uppsala (1915), pp. 7 ff. Bultmann.] 

<7 On these connections, cf. Wobbermin, Religionsgeschichtliche Studien, pp. 154 ff. 
Wobbermin has already correctly derived thence the designation of Christian baptism as 
<I>(')TI0"1.l6~, <l>WTI0"1.l0, <I>(')Ti~EIV. Cf. the usages "illustrari" and "illustratus" in Apuleius, 
Metamorph. XI. 27, 29; on this, see also Reitzenstein, Hellenistische Mysterienreligionen, 
pp. 30, 77-78. 106 et passim [2nd ed., pp. 31, 118] (see index under <l>c;)~, <I>(')Ti~EIV). 
Similarly De long, Mysterienwesen, pp. 313 ff. Cf. Apuleius, Metamorph. XI, 23, p. 425 
below. It belongs directly in this same connection when in the apocryphal acts of the 
apostles Christ appears to the believers in a bright light at the initiatory act of baptism 
or at the eucharist. Actus Petri Verc., chap. 5 (baptism); Acta Thomae, chaps. 27, 153 
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then probably hailed the manifested deity with XCXlPE VUflCPIE, X'CXlPE VEOV 

cpw<;.48 Clement, who at the end of his Protrepticus clothes himself in the 

garb of the mystagogue and imitates the solemn language of the mysteries, 

admonishes the Christians: TOV QVTC.v<; QVTCX 6Ei'>v ETTOTTTEUcrwflEV TCXUTTjV 

CXLITCt:> TTPWTOV Cxvuflv~crcxvTE<; TT]V cpwv~v' XCXI pE cP W <;. cpw<; TJfllv E~ 

ovpcxvoO .•• E~EACXfll\JEV 49 TJAIOU Kcx6cxpWTEpOV. 

This vision of God serves at the same time as deification of the initiate. 

It may be presupposed as well known that deification or at least the eleva

tion of the initiate into the blessed life of the deity is always regarded as the 

ultimate aim of the initiatory rites in the later mystery religions.5o This 

context again immediately confronts us, as has already been pointed out, 

quite clearly in the Isis mysteries. For after the initiate is led to that climax 

of the revelation, he is adorned with the robes of the deity, has the halo 

of the god placed on his head, and is thus presented to the assembled 

people, who bow in respect at his appearance.51 This is deification through 

the vision of God: the closing prayer of the Hermetic tractate Asclepius 

(Logos teleios) sums it up in brief: XCX(POflEV, OTl EV crwflcxcrlv TJfl&<; QVTCX<; 
CxTTE6Ewcrcx<; TU crECXUTOO 6Eq:.52 

A second beginning point for this ecstatic mysticism is found in a place 

where we should not at first expect it, namely in the astronomic-astro

logical religion which dominated the period. 53 Since Plato, the stars had been 

the visible gods throughout all the religiosity of the philosophically edu

cated. People derived the name 6E6<; even from 6E'i'v, "to run," or from 

6E&cr6cxl, "to be seen." 54 Thus the science of astronomy and the pseudo-

(baptism); Actus Petri, chap. 21 (Agape). To this group also belong the light manifestations 
at the baptism of Jesus, and the baptism of fire in some Gnostic sects. 

4' Firmicus Maternus, de err. prof. relig. 19.1. Cf. the reference in 2.4-5: nee ostensi lib; 
luminis splendore eorrigeris. See also p. 166 . 

•• Protrept. XI, 114. Clement also follows the language of the mysteries when he interprets 
the nature of baptism as "'~Tlo-lla, 01' 00 TO aYlov e:KElVo ",we; TO o-C.:lT11PIOV E'ITO'ITTEUETai. 
TOUTEo-TIV 01' 00 TO 6EIOV 6~uc.:mOOIlEV, Paidagogos I, 26 (c£. the entire exposition in 20-28). 

50 See above, pp. 164 if. Cf. also Reitzenstein, Hellenistische Mysterienreligionen, passim 
(d. index under cm06wuo-6a1, 6wuv); further, the statements below in Chap. X. 

51 See above, pp. 164-65. 
52 Reconstruction of the text in Reitzenstein, Hellenistische Mysterienreligionen, pp. 113-

14 [2nd ed., pp. 136-37]. 
53 On the following, d. the good summary statements of Cumont in his Astrology and 

Religion Among the Greeks and Romans (New York & London, 1912), Lecture V, and 
particularly his special essays on "Le mysticisme astral dans I'antiquite" (Extraits des 
Bulletins de l' Academie royale de Belgique, 1909. Printed separately in Brussels, 1909, where 
pp. 26-33 have a number of valuable documents representative of this piety) and "La 
theologie solaire du paganisme romain," Paris, 1909. 

64 Onatas in Stobaeus, I, 49, ed. Wachsmuth: Tol 0' O;AAOI 6Eol 01 6EOVTE<; EVTI KaT' 
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science of astrology are at the same time religion and theology. The 
astronomer, who studies the paths of the stars reflectively, observes the ways 

of the gods; the astrologer investigates their wills which govern all things. 
But the wise man, who becomes truly absorbed in the heavenly world above, 
this cosmos full of radiant beauty and unfailing order and harmony, at the 
same time experiences a unio mystica with those divine powers. He feels 

himself lifted out of the petty and everyday affairs of the earth, the busy 
ant heap here below, caught up, elevated to the free and beautiful, the 
eternal and blessed world of the gods which is relieved of all confusion and 
restlessness. His soul, which indeed comes from above, which, born of the 
sun, is sunlike itself, akin to the stars, an arroO"rraO")la of ether and light, 

experiences ever anew in the heavenly vision this its kinship with the deity. 

This too is deification through the vision of God. 
The platonizing Stoic Poseidonius of Apamea appears above all to have 

been the enthusiastic proclaimer of this world view. In Cicero's Somnium 
Scipionis there is a classical witness to this heaven mysticism, as also to some 
extent in Seneca's Consolatio ad Marciam. Pliny boasts of Hipparchus, the 
pioneer in astronomical science: numquam satis laudatus, ut quo nemo 
magis adprobaverit cognationem cum homine siderttm animasque nostras 
partem esse caeli (Hist. Nat. II, 85). "I well know that I am mortal and 

am of a day's duration, but when I trace out the closely pressed orbits of 

the stars, I no longer touch the surface of the earth with my feet, but feast 

with Zeus himself on celestial ambrosia" 55-thus, much later, does the 

creator of the Ptolemaic world system still confess. 

One of the most prominent witnesses to this astronomical world view 

is the Alexandrian Jewish philosopher Philo.56 For him still astronomy is a 

divine science. Among all the senses which are lent to men, he most highly 

praises the ability to see. For by means of the eye man beholds the starry 

heavens. "For as soon as the sight, drawn upward by the light, perceived 

the nature and the harmonious movement of the stars, the well-ordered 

oupavov. Plutarch, de plac. phaos. I, 6, p. 880 b (Poseidonius): 13AE1TOVTE,. Si TOUe; 
o:crTEpae; O:El SEovTae; alTloue; TE TOU SECilPEiv i)j.l0:e; f1;>'lov Kal crt;>,fjVTW SEOUe; 1TPOCrl1YOPEU
crav. De Is. et as. 60, p. 375 c: 15cr1TEP Toie; SEoi,. 1To:crlV O:1TO SUEiv ypaj.lj.lOcTCilIl TOU 
SEaTou Kal TOU SEonoe; tcrTIV ovoj.la KOIVOV. Clement of Alex., Protrept. 26.1, p. 19.14 if., 
ed. Stahlin: Tlilv o:crTEPCilV Tae; KlvfjcrEIe; E1TISEcl>j.lEVOI EScxUj.lacrOcv TE Kal t~ESEiacrav, 

SEOUe; EK TOU SEiv oVOj.lO:cravTEe; TOUe; O:crTEpae;. Evagrius Ponticus 633, ed. Frankenberg: 
O:1TO TOU 1TO:V TE9EIKEvai Kal SEo:crSal c:,vOj.lacrTal 6 SEOe;. Cf. F. Boll, "Aus der Oifenbarung 
Johannis" (LToIXEia I) 42.1: Swl=O:crTEpEe; • 

•• Anthol. Pal. IX, 577. Boll, Studien uber Claudius Ptolemiius (Leipzig, 1894), pp. 74 if. 
'8 The most important passages are collected in Cumont, "Le mysticisme astral," pp. 28 if. 
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revolutions of the fixed stars and the planets, ... it offered to the soul an 

ineffable joy and rapture, and the more the soul feasted upon the sight of 

the manifestations, . . . the more insatiable was its longing for spiritual 

vision. Then it went further and explored what then is the nature of these 

visible things. . . . Out of the investigation of these things emerged 

philosophy, the most perfect good that has entered into human life." 57 

At the same time we clearly see in Philo the transition whereby this 

still very rationally determined enthusiasm of astronomical origin is grad

ually dissolved into a mysticism of the vision of God, which then rests 

wholly upon itself. It is well known and cannot here be explicitly proved 

how the totality of Philo's piety reaches its peak in the mysticism of the 

vision of God. The followers of this God mysticism are again and again 

characterized by Philo as the opaTlKov y£voe;,58 as the opaTlKol avopEe;,59 

as the <!>lA06EO:flOVEe; Kal TO: &crwflaT,a opO:V YAlXOflEVOl,60 as the 6facroe; 

6~Uc.),TT£crTaTa opwv.61 He speaks of an 61TTlKT) E1TlcrTf)fll1.62 In his thought 

these opaTlKol avO pEe; appear over against the run-of-the-mill, lower human 

race, the yf)'ivoe; voOe; 'AoO:fl.63 He demands: TO OE 6Epa1TEUTlKoV y£voe; 
f3A£1TElV &£11Tpoolo,acrKoflEvoV T~e; TOO QVTOe; 6£ae; E<!>l£cr6w ... fl£XPle; (Xv TO 

1To6oUflEVOV '(OWcrlV.64 It is this entire mystical piety which is rooted, as we 

can still see precisely, with one root in the piety of the mysteries, to the 

style and language of which Philo has adapted himself throughout, and with 

the other in astronomical enthusiasm.65 

This God mysticism, separated from all cultic and technical-astronomical 

elements, is particularly clear and evident in the Hermetic tractates. In the 

"Krater" we find the beautiful expression: "For the vision of God has 

about it something peculiarly its own. It holds fast those who attain to the 

vision, as the magnet holds fast to the iron" (IV, 11) .66 In the "KAEIe;" 

the prophet extols the divine vision: "It is full of all immortality; those who 

51 De opificio, § 54; d. 69 if., 77 (Cohn's translation); d. esp. the great confession in 
de spec. leg. III, 1-6; also 185-94; de Abrahamo § 58,110; de spec. leg. I, 39-40, 49, 207 if., 
II, 45; etc. 

58 De migrat. § 18; de fuga § 140; q. rer. div. haer. § 36, 78-79. 
69 De plant at. § 36. 
60 De ebr. § 124. 
61 De plant at. § 58. 
62 De spec. leg. III, § 100. 
63 De plantat. § 46. 
6. De vita contemplativa chap. 2. ed. Mangey, II, 473. 
66 See a similar transition from astronomy to the mystical vision of God in the Hermetic 

fragment in Stobaeus, Ecl. I, 480. 
66 Cf. § 6: al!Tll " TaU VOU EO'TIV ETTlO'Ttlf.lll, Ti::lV edwv EVTop[a Kat" TaU eEOU KaTa_ 

v6110'1~. 

226 



THE BELIEF IN CHRIST IN THE JOHANNINE WRITINGS 

have experienced it (Uranus and Kronos!) are often drawn out of the life 
of the body to the blessed vision: ElSE Kat t;IJEIC; & 1TO:TEP" (X, 4-5). "For 

it is possible that the soul, still to be found in the body of the man, is 
deified when it has beheld the beauty of the good" (§ 6). "But I stood up, 

penetrated by his power and instructed in the nature of the universe and 
of the highest vision" 67 (I, 27). 

IV. The Peculiarity of Johannine Piety. All this is deification through the 
vision of God, and this is the milieu in which that great mystical saying of 

the Johannine epistle from which we started out becomes understandable. 
The fact that all is here eschatologically reshaped does not affect the sub
stance of the matter. The mystery of the vision of God already experienced 
here is indeed, even in the mystery religion, only an anticipation of the 

blessed final goal in the beyond. Moreover, Paul also stands on this base 
with the mystical conclusion of I Cor. 13 and with his rapture into the 
third heaven and into Paradise (II Cor. 12:1 ff.)68; only here mere frag
ments of this mysticism become visible, while in the Johannine writings all 
appears set in a broad context. 

For this is the peculiar and original outlook of the Fourth Gospel. This 
vision, which deifies men occurs in the image of the Son of God who has 
appeared on earth. "This is the will of my Father, that everyone who be
holds the Son and believes on him should have eternal life" (6 :40). One 
can object that, apart from that passage in I John from which we started 

out, the Johannine writings never speak of deification of the believers. But 
one will have to realize that the concepts of eternal life and deification are 
correlative concepts. What deity has by way of an advantage over man is 
precisely eternal life, &9avacr[a, &<I>9apcr[a. And the men who have the 

67 Immediately preceding it is the famous sentence: Kai TOOTO EO"TI TO aya90v TEAO~ 
TO'l~ yv&lO"lv EO"XTlKOO"I TO 9Ec.J9~val (I, 26). The concluding prayer of Asclepius has 
already been quoted above, p. 224 . 

• s To me it appears probable that in II Cor. 4:6 Paul portrays his foundational vision of 
Christ with colors which he has borrowed in part from the language of the mysteries: 
o 9EO~ 0 El1rwv EK o"KOTOU~ <!l&l~ M:IlIjJEI (to this point of course there is a reminiscence of 
Gen. 1:3), o~ EAallljJEV EV Ta'l~ Kap6lal~ TJIlC)V 1TPO~ <!lc.JTI0"1l0V T~~ YVc:,o"Ec.J~ T~~ 
66~Tl~ TOO 9EOO tv 1TPOO"c:,1T'tl XPIO"TOO. Just as the initiate beholds the radiant deity in the 
epopteia, so has Paul seen the divine doxa in the face of Christ. The whole is <!lc.JTI0"1l0<;, 

and yv&lo"l~ is the result. The idea of the 6o~a of the believer which is produced thereby 
is lacking here. It can easily be completed from II Cor. 3 :18. This verse is saturated with 
mystical piety. Out of the mysterious words we hear the great theme sound forth quite 
clearly: deification (TTtV CXlhTtv ElKova IlETaIlOP<!louIlE9a a1To 6o~Tl~ El~ 6o~av) through 
the vision of God (TTtV 6o~av KUPlou KaTo1TTpl~OIlEVOI). Cf. also Rom. 8:29-30 (60~a
~EIV!). How the concepts 66~a and 60~6:~Elv are native to this milieu has been shown 
particularly by Reitzenstein, Hellenistische Mysterienreiigionen, passim (see index). 
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salvific blessing of eternal life are thereby elevated into the sphere of deity. 

It is extraordinarily characteristic that in the concluding prayer of Asclepius 

(chap. 41), in place of the Greek sentence: x,a[p0J.lEV (hI EV crwJ.lao"lV tiJ.l&C; 

QVTac; c:XTrE8Ewcrac; TQ crWUTOU 8Eq,69 the Latin tradition (Ps.-Apuleius) 

puts the sentence: quod nos in corporibus sitos aeternitati fueris consecrare 

dignatus. Thus the evangelist could avoid the term "deification," from which 

an instinctive feeling must still have held him back, and yet could say quite 

the same thing to his readers with the concept "eternal life." 

The whole Gospel must be read anew in the light of these connections. 

Only now does the saying in the prologue emerge in its full weight and 

significance: "The Logos became flesh, and we beheld his Doxa, a Doxa as of 

the only begotten of the Father, full of grace and truth." "And of his full

ness (his Pleroma, the upper heavenly world,70 which came down with him) 

have we all received, grace for grace." 71 The apostles and eyewitnesses of the 

life of Jesus have experienced the vision of God in this image of God, and 

are now themselves flooded by the utter abundance of the powers of the 

upper world. They have beheld the Father in the Son (14:9), and thus the 

Father has taken up residence among them (14:23). With the Son they are 

taken up into the sphere of the divine eternal life: "The world beholds me 

no more, but you behold me, for I live and you shall live" (14: 19). And 

this vision is to be perfected in eternity (17: 24 ) . 

Moreover, the hearing of the miraculous word of God corresponds to 

this vision of God (vide supra, p. 217). With complete correctness the judg

ment has already been expressed that in the Fourth Gospel Jesus appears as 

the mystagogue who with his marvelous word leads his people toward the 

goal. Where the prologue speaks of the revelation of the MovoYEV1lC;, it 

characterizes this activity by use of the term "which the Greeks use of 

priests and soothsayers when divine secrets are made known to them": 

•• On the Greek tradition, see Reitzenstein, Arch. fur Re1.wiss., VII (1904), 393, and 
I-Iellenistische Mysterienreligionen, pp. 113-14 [2nd ed., pp. 136-37]. 

70 In spite of Reitzenstein's statements in his Poimandres, pp. 26-27, the explanation and 
origin of the concept 'ITAfIpc.J~O: still appears to me to be a riddle. [On this, d. now K. 
Muller, Beitrage zum Verstandnis der valentinianischen Gnosis, NGG, 1920, pp. 179 if. 
Kruger.] 

71 In this context Charis is the divine nature which has appeared in visible and tangible 
form, and which is bestowed upon men as saving gift. The concluding prayer of Asclepius 
begins: Xo:ptV aot O'i6O:~EV uljJtaTE' au yap XO:ptTt TOO TO TO <l>W~ Ti]~ yvwaEc.J~ EAO:i30~EV. 

In the same way the concept passes over into the language of the sacraments; Did. 10:6: 
"Let grace come, and the world pass away." In the epiclesis of the Marcosians (at the 
eucharist?), Charis is called down into the chalice. Irenaeus I, 13.2 (d. 13.3). 
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E£TJYEla9al.72 Therefore the word (the Logos) of Jesus has such a miraculous 

and mysterious power.73 This power engenders belief (4:41, 50). It is the 

ruin of the Jews that this "Logos" has no place in them, that they are not 

able to hear it (8 :37, 43; 5: 3 8). For his people, however, everything depends 

upon their keeping (TTJPE1V) the "word" of Jesus or their abiding in the 

word (8:31). With the reason that TOV Myov aou TETtlPTJKaV Jesus com

mends them to the Father (17:6). 

It mediates to them the highest blessings of salvation; it accomplishes in 

them the mysterious purification: KaHapoi EaTE Ol(X TOV AOYOV OV AEAcXATJKa74 

(15: 3; cf. 13: 10). Fellowship with the word corresponds exactly to fellow

ship with Christ: Eo.V flElVTJTE EV EflOl ~al TO. PtlflaTcX flOU EV UfllV flEVEI 

(15 :7). On the other hand the word takes them out of the world, the 

world hates them because they have received the word (17:14). The Father 

will love the one who keeps the word and will make his abode with him (14: 

23). Indeed, this word has the power that conquers death and produces 

eternal life: "Whoever hears my word . . . , has eternal life and does not 

come into judgment, but has rather already passed from the realm of death 

to that of life" (5 :24). "If one keeps my word, he shall not taste death 

forever" (8: 51). Only from this perspective is it explained that the word 

appears plainly as the judge who judges unbelief (12:47-48).75 The secret 

word of the mysteries becomes a personified, independent, divine potency 

(a Logos alongside the Logos in the special sense). For this secret word is 

finally God's own word itself. The Son declares what he has heard (seen) 

in eternity with the Father.76 He bears his holy word of mystery well pre-

'2 Holtzmann, Neutest. Theol., 2nd ed., II, 423-24; d. Walter Bauer (Commentary on 
John 1:18 in the Handbuch zum NT by Lietzmann): Pollux VIII, 24: E£'1Y'1TOi 0' EKO_ 
AOUVTO 01 TC'x 'ITEpi TWV oloa'1lllwv Koi Ta TWV aAAUJv IEPWV oloaaKovTE~ . 

•• This is not true of the Epistle of John, where the Logos of Jesus is usually more 
prosaically identified with the EVToAij. On the other hand, this concept of the A6yo~ 
(alongside 1l0PTUp[O 'l'1aoO) echoes again in the Revelation: 1:2, 9; 3:8, 10; 6:9; 20:4; 
22:7,9,18-19 (otherwise in 12:11; and in 12:17, EVTOAij and 1l0PTUp[O) . 

.. Probably a reminiscence of the catharsis in the mysteries. Holtzmann, II, 424. Cf. 
esp. Corpus Hermetic. XIII, 15: KOAW~ a'ITEUOEI ~ ADam TO aKr]vo~· KEKOeOPIlEVO~ yap. 
Cf. Philo, de somn. I, 226, p. 654 squ. M.: purification and fructification of the soul by 
the Logos which bestows the truth . 

.. Brehier has expressed and ingeniously followed through the conjecture that the Logos 
in Philo is in part the personified mystery word (Les idees de Philon, pp. 101-7). We would 
have here a fitting analogy for such a transition. This will be discussed again in Chap. IX 
in broader context . 

•• John 1:18; 3:11,32; 7:16; 8:26, 28, 38,47; 12:49; 14:10. The concepts of seeing 
and hearing merge into one another. The alternation of ex Eyili EciJPOKO and uIlEIC; oov ex 
JiKouaoTE in 8:38 is probably accidental; d. 8:26, 28. (Or is beholding to be placed 
above hearing here?) 
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served within himself: cr."A"Ao. oT6a alJT()V Kal TOV Myov allTOO TTJpCl (8:55). 

And it is the word of the Father which he has given to his people; it binds 

together Father, Son, and community: TO. pitflaTa 0: £6WKcXC;; flOI 6€6wKa 
alholC;;, ~al alhol £"Aal3ov Kal £yvwO"av (17:8) .77 

But however strongly the significance of the word is stressed, one will 

hardly be able to avoid the impression that the evangelist78 speaks of the 

high points of his Christian experience when, in the prologue and in the 

farewell discourses, he proclaims the heavenly vision of God which takes place 

in the Logos. The eyewitnesses of his life now at last repeat both, the holy 

vision of God and his holy word of mystery. In his farewell prayer Jesus 

speaks of all those who will come to faith 610. TOO Myou athClv. And the 

Epistle solemnly begins: "That which was from the beginning, which we 

have heard and have seen with our eyes, which we have beheld and our hands 

have handled, of the Logos of life ... , what we have seen and heard, that 

we declare to you." The evangelist places his whole Gospel under this ulti

mate aim. The community is to experience this vision of God in the image 

of Jesus. It can come to communion with God in many ways: in worship, 

in listening to the preaching, and in participation in the sacrament, but, 

above all, this book is to assist them, "that you may believe that Jesus Christ 

is the Son of God and that believing you may have eternal life through his 

name." 

Here we have the center around which the ideas of the evangelist and his 

religion revolve.79 Faith in the sense of the Fourth Gospel is nothing other 

than this looking upon the likeness of Jesus in his divine Doxa, with the 

evidences of the omnipotence and omniscience bestowed by God, in his 

marvelous deeds and words, with the streams of sacramental grace flowing 

about him; upon this likeness, which shone forth in a definite time and at 

a definite place, but now is eternally present. Faith and vision are correlative 

concepts: '!TOC;; 6 SEwpClv TOV UIOV Kal mO"TEUWV EtC;; aUTOV (6:40). Faith is 

not a belief in this or that, in specific facts such as death and resurrection 

.. It is noteworthy that once in the Gospel the words of Jesus are equated with the 
entity of the lTVEu)Ja: TO pTj )JaTa a EyC;, AEAO:AllKa u)JIV lTVEU)JO: ECYTIV Kal ~c.JTj ECYTIV 

(6:63). In similar fashion, 3 :34 brings pil)Ja and lTVEu)Ja together. One can still see here 
how the concept of the miraculous Word is suppressing and supplanting the Pauline concept 
ot the wonder-working Pneuma. 

os Holtzmann (2nd ed., II, 424) seek ingeniously to discern in the Gospel a graded 
ascending scale of initiation. "Purification is introduced as the preliminary stage of the 
initiation, ••• vision (ElT6lTTEla) as the height of perfection." He also employs to this 
end the fact that alongside the disclosures given in the present, reference is made to the 
completion of the revelation in the future by the Spirit (16:10,13). 

09 I John 1:1 if.; d. 4:14, ri)JEl~ TE9EO:)JE9a Kal )JapTupou)JEV. 
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(the Pauline theology of saving facts disappears again almost completely), 

but a submergence of oneself into the whole, in the fullness of his being, a 

mGTEUE1V de; 'lr]O"oOv XpIGTOV. As Moses lifted up the serpent in the sight 

of all the people, so has God now lifted up the Son of man visibly, so that 

in believing contemplation of this divine symbol all might gain eternal life. 

In this sense (not in the sense of the sacrificial death) it is said that God 

gave his Son, namely as the object of faith and of vision (3:14-16; 8:28).80 

And the Gnosis of the Fourth Gospel rests upon the mystical vision and 

upon faith. In the emphasis upon Y1VWGKE1V, YVc.vp(~E1V, intellectualism in 

the strict sense of the word cannot at all be what is meant. The "knowledge" 

of the Johannine writings is altogether mysterious knowledge which rests 

upon the vision of God, indeed consists of it. 8Ec.vpElV and Y1VWGKE1V are 

used almost synonymously and are interchanged with each other, and like

wise the concepts Y1VWGKE1V and mGTEUE1V.81 Knowledge rests entirely upon 

the revelation of God and of Jesus. The believers know, because God and 

Jesus have known them, because they are known.82 Thus O:A~8Ela, which 

is given to the believers out of the fullness of the incarnate Logos, appears as 

a correlative concept to Charis (1: 14). And this truth is a divine, living 

power; it makes man free and brings EAw8Ep[a (8:32). It is the truth 

which the initiate receives in the consecration: come crate them with thy 

truth, thy word is truth (17:17).83 All this again is rooted in the soil of 

Hellenistic, Oriental piety. This no longer needs detailed proof.84 For ex

ample, a look into the concluding prayer of the Logos teleios of Asclepius 

suffices to reveal this interweaving of grace, knowledge, vision of God, 

deification, eternal life, in full comprehensibility and clarity. 

We also possess still another saying of the evangelist in which this mys

ticism of his is most admirably summarized. It is the great confessional say

ing: "Herein is eternal life, that they know Thee, the only true God, and 

Jesus Christ whom thou hast sent." Here we have once again the interlock

ing of mysterious Gnosis and life; here the orienting of the Gnosis to the one 

80 Cf. I John 4:9-10, although here of course the idea of sacrifice is introduced with 
the lAaaflov 1TEpi TWV O:flaPTIWV "flWv. 

81 Cf. John 14:19-20; 17:6-8; 6:69. 
82 John 10: 14-15; 15:15 and the parallels (Matt. 11 :27) discussed above (pp. 88-89), par

ticularly in Paul, I Cor. 13:12 and 8:2-3. 
83 Cf. 14:6, " CxAi}9Ela Kai " ~Uli}. In this context Christ appears as " 686~. On this, d. 

the view of the Nous as 68'ly6~ of the soul in the Hermetic literature X, 21. Reitzenstein, 
Poimandres, p. 23.5. 1TvEufla and CxAi}9Ela in John 4:23; 1TvEufla Til~ CxA'l9Eia~ in 14:17, 
15:26, and 16:13. 

8< Reitzenstein, Hellenistiscbe Mysterienreligionen, pp. 112 ff. [2nd ed., pp. 135 ff.]. 
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sent from God, Jesus Christ; here also the avoidance of the concept of 

deification and the use of the substitute formula for it, eternal life. 

V. The Son of God the Light. Finally, these connections emerge still more 

clearly and understandably when we consider one last concept which like 

no other one gives Johannine mysticism its character; I mean the term <!Jw<;, 

and along with it the pair of concepts <!Jw<; and UKOTO<;. Right through the 

prologue there sounds this solemn note: "The life was the light of men." 

"And the light shined in the darkness." Indeed, when it is so definitely 

stressed that the Baptist was not the light, that he was only to bear witness 

to the light, it almost appears as if <!Jw<; is a disputed predicate of honor which 

here is ascribed to Jesus with great definiteness. Again and again at the 

high points of the Gospel this motif echoes: The separation among men, 

the great judgment, occurs in the position they take with reference to the 

light (3: 19-20). Twice Jesus solemnly makes the claim: EYCl dJ-l1 TO <!JW<; 

TOO KOUJ-lOU (8: 12; 9: 5 ). In his farewell words he exhorts the people to 

walk in the light 85 so long as the light is with them (12:35-36, 46). 

With this term "light" there is a peculiar set of circumstances. As obvious 

as the application of this concept to God and to the divine essence appears, 

the realm in which it plays a dominant role may be fairly definitely delimited. 

In Old Testament usage, so far as I can see, the designation of God as light 

is not common. The concept of light is frequently associated with God. He 

is the creator of the light, but also of the darkness (Isa. 45:7), he clothes 

himself in light (Ps. 104:2), is a lamp to the way of the righteous (Ps. 

119:105); the source of life is in him, and in his light we see light (Ps. 36: 

10). But the simple formula that God in his essence, in the absolute sense, 

IS light86 is not found there.87 

85 It is worthy of note that in the Epistle the predicate "light" is ascribed explicitly 
only to God, 1:5, 7. Cf. I John 2:8-10; James 1:17 (lTOTftp T&.V q>ClTc.lV); I Pet. 2:9; I 
Tim. 6:16. 

86 Ct. Pss. 5:6; 36:9; 38:10, and 89:15. A passage which would most definitely come 
into consideration for comparison is Isa. 10:17: "The light of Israel will become a fire, 
and his Holy One a £lame" (RSV). Only if we go out of the actual territory of the Old 
Testament do we find the saying of Wisdom 7:26: cXlTouyoaf,lo yap EaT! q>c.lTO<; 

cX·iOlou. Here we have the language of Hellenistic mysticism. Cf. Test. Asher 5.2 (~c.lfj--
8avoTo<;, ijf,lEPO-VU~, q>&'<;--aKOTO<;), 3 (lTaao cXAfj8EIO UlTO TOO q>c.lTO<; EaTlv): Gad 5.1; 
Naph. 2.7, 10 (OUOE EV aKoTEI OVTE<; ouvoa8E lTOIEIV EPYO q>ulTo<;); Levi 4.3 (q>&.<; 
yvClaEc.l<;), and 18:3; Zeb. 9.8 (6 KUPIO<; q>&.<; OIKalOaUV'l<;); Jos. 20.7 (KUPIO<; EV q>c.lTI 
••• BEAlOP EV aKOTEI); Benj. 5.3 (OlTOU yap EVI q>&.<; El<; OlavOIOV Koi aKOTO<; 

cXlTOOIOpaaKEI), and 11.2. Cf. Bousset, Religion des Judentums, 2nd ed., p. 385. 
8' One could point out that in fact even in the Gospel of John one reads "light of 

men" and "light of the world," and that this could only be an expansion of the Old 
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Moreover, in the language of all earlier Greek philosophy (perhaps ex
cepting Neo-Pythagoreanism), so far as I can see, this characterization of 

the deity hardly appears. This is all the more remarkable since the Stoa, 
which indeed quite particularly influenced the religious language of broad 
segments of the educated populace, brought into currency a series of parallel 
descriptions, drawn from nature, for the deity: 1TIJp, TrVEUflCX, cxlS~p (TrVEUflCX 
TrUpC,OE<;;, TrUP cxlSip IOV, etc.). 

On the other hand, this designation can be localized within a quite specific 
milieu. One needs only to take a look into the Gnostic literature, which here 

comes into consideration in both its branches, the specifically Christian as 
well as the Hellenistic,88 in order to see how the view of the light nature 

of the celestial worlds and its inhabitants dominated the total representation 
and language of Gnosticism. This observation alone, that such a definitely 
limited area for the light symbolism can be demonstrated,89 would in my 

judgment sufIi.ce to provide a new proof of the dependence of the language 

of John's Gospel upon this milieu of Hellenistic mystery piety.90 Suffice it 

here to say that in this area the figure of the saving deity (the Soter) 

Testament "light of Israel" and "light on the pathway of the righteous." But that would 
by no means cover the absolute expressions of 1:4 (TO <!Illc; tv Tfj aKoTiQ: <!IaivEI); 1 :7-9, 
12:35-36 (uiol <!Ic.lTOC;!), and 12:46; d. also I John 1:5,7 (God=light). 

88 The Corpus Hermeticum comes into consideration here first of all; in the Oracula 
Chaldaica, on the other hand, the divine nature is thought of predominantly in terms of its 
nature as 1TUp . 

• 9 Scattered traces of this view are already to be found in Paul: Rom. 13:12, o1TAa 
TOU <!Ic.lTOC;; I Thess. 5:5, utol <!Ic.lTOC;; II Cor. 11:14, aYYEAoc; <!Ic.lTOC;; Col. 1:12, TOO 
KAt'jpOU Tllv &yic.lV tv Ti;l <!Ic.lTi; II Cor. 6:14, TiC; O£ KOIVc.lvia <!ICilTl 1TPOC; aKoToc;. 
Cf. Eph. 5:8-9. 

90 One might read the statements of the Barbelo Gnostics in the Coptic source (trans. 
by Schmidt, Philotesia Kleinert (1907), pp. 315 fl.), particularly the beginning, and the 
excerpt of Irenaeus I, 29.1 (d. I, 30.1), the account of the Docetists (VIII, 9-10) and 
the Sethians (V, 19 fl.) in Hippolytus' Refutation (d., e.g., p. 124, 10 W, Ti TOU 
KaTal1El1lYI1EVOU Ti;l (loaTI <!Ic.lTOC; [aKTic;]); the account of the achievement of redemption 
among the later Basilidians (ibM., VII, 26; d. p. 374.69), the Valentinian Ptolemaeus in 
Epiphanius' Haer. 33.7, p. 457.6 H, TOU oE 1TaTpoc; Tllv OACilV TOU aYEvvt'jToU Ti ouaia 
EaTlv a<!l6apaia TE Kal <!IllC; aUToov, emAouv TE Kal 110VOEIOEC;. The Pistis Sophia i. 
filled with this light symbolism (Bousset, Hauptprobleme, p. 88). The basic Pseudo-Clem
entine writing contained all sorts of speculations about the virtus immensae et ine/fabilis 
Iuds, of which the Recognitions have preserved some fragments for us (II, 49, 57, 61, 67, 
70; III, 14-15, 75). To go into Manichaeism here would lead us too far afield. ([Cf. 
Wetter, phos, pp. 98 fl.] On the other hand we may refer particularly to the early
Gnostic or half-Gnostic Odes of Solomon. Of the Corpus Hermeticum, the Poimandres, the 
Initiation of the Prophet, and the Kleis come particularly to mind. One characteristic 
feature which moreover fits most of these writings of course does not recur in the Fourth 
Gospel; I mean the contrast of <!IllC; on the one hand and, on the other, 1TUP as the less 
worthy demonic element. The Johannine writings do not speak at all of 1TUP (in the 
religious sense). 
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acquires the actual title or the proper name cpWC;,91 just as does the Logos in 

the prologue in the context of a definite rejection of such a claim of the 

Baptist. For at this point a still much more eye-catching and compelling 

parallel draws our attention. If there is anything that is characteristic and 

has always been sensed as characteristic of the Fourth Gospel, it is the 

powerful double note with which it begins: KOI r'I ~c.:nl fjv TO CPWC; TWV o:vSpc:J-
1Tc.>V. This pair of concepts emerges again in the Corpus Hermeticum and 

here dominates in particular the presentation in the Poimandres. Here the 

essence of the most high God is defined as light and life (~c.>Tt KOI cpwC; lJ1TO:p

xc.>v, § 9); his favorite child, the Primal Man, is like him in essence (§ 12) . 

• , Valentinians in Epiphanius 31.4, p. 388.11 H (of the redeemer born of Mary): 
dval 6E alhov 4>&t; a-rro TOU avc.:J XPIC)"TOU Kal 610: TOUTO 'ITaTpc.:JvuIlIK&t; KcxAEiaBal 
4>&t; 610: TO avc.:J 4>&t;. Excerpta ex Theodoto 34, 40, 41, repeatedly calls the savior, the 
Nymphios of Achamoth, 4>&t;. Irenaeus I, 29.1 (summarizes correctly, while the Copt 
relates lavishly): Barbelon .•. generasse simile ei (the most high God) lum en ..• et 
vidente11t Patrem lumen hoc unxisse illud sua benignitate . . . hunc autem dicunt esse 
Christum (an interesting assimilation of the two names 4>&t; and Christ; d. also Iren. I, 30.1: 
esse quoddam primum lumen in virtute Bythi). Ophites in Celsus VI, 31 EvBEV E1AIKPIVfI~ 
'ITEIl'ITOllal 4> c.:J TOt; i]61'} IlEpot; ulou Kal 'ITaTp6t;. According to the traditions of Bitys (who 
again appeals to the authority, which is demonstrable among the Gnostics, of Nicotheos) 
the Primal Man is said to have borne the name of 4>&t;: Oc4>' 00 Kal 4>&Tat; 'ITap'lKOAouBrj<rE 
AEYEaBal TOUt; OcvBpc:mout; (Reitzenstein, Poimanr/res, p. 104). I suspect that here 
we should read 4>&t; and not 4>t:>t; following all the parallels which are adduced, in spite of 
the inappropriate combination of the trar/itor concerned (d. further below on Reitzenstein, 
p. 105: 'ITVEUllaTIKot; Kal 4>c.:JTEIVOt; avBpc.:J'ITot;). Finally, one might compare also Od. Sol. 
36.3: "I was called the bril!iant light, the Son of God" (also Acta Thomae 48: 'r'laou Ii 
6E~10: TOU 4>c.:JTOt;. 80: au ET TO a-rr6KPUq>OV 4>&<;). Thus in a series of passages there 
emerges with steady regularity the term 4>&t;, understood fully as a title, for the saving 
deity. But the analogies lead us stil! further. We recall now further that Firmicus Maternus 
has handed down to us as a symbolum of a mystery religion (of Dionysos?) the saying, 
xaipE VUIlq>IE, XaiPE VEOV 4>&t; (de err. prof. reI. 19. 1, p. 47.4 Z). Clement of Alexandria 
appears to be acquainted with this mystical saying when the Protrept. XI, 114, imitating 
the language of the mysteries, calls: TOV aVTc.:Jt; aVTa BEOV E'ITo'ITTEuac.:JIlEv TauT1'}V aUTctJ 
'ITp&TOV Ocvullvf)aaVTEt; Tflv q>c.:Jvf)v. XaiPE q>&t; (Wobbermin, Religionsgeschichtliche Stur/ien, 
pp. 15 9 ff.; see above, p. 224). Related to this is another mystery saying which Cumont has 
found in Cosmas of Jerusalem: Ii 'ITapBEVOt; ETEKEV, aV~EI 4>&t; (Cumont, "Le Natalis 
Invicti," Extraits des comptes rendues de l'Ac. des Inscr. et Belles Lettres (1911), pp. 
292-93; d. ibid. the remark in the Calenr/arium of the astrologer Antiochus on December 
25: liAIOU ye:vEBAIOV aV~EI 4>&t; and the analogous tradition in Epiphanius, Haer. 51.22: 
Ii K6p'l tYEVV'lae: TOV Al&va). Finally, the 4>c.:JaTflp TEAEIOt; IlEyat; mentioned in the 
Naassene Preaching and the cultic saying IEPOV ETEKE 'IT6nla KOOpOV BplllW Bpl1l6v 
(Hippolytus, Ref. V, 8.39, p. 96.18 W) also belong here. The parallels are all significant. 

Do the ever-recurring descriptions of the savior-god as q>&t; perhaps stem from the 
mystery cult and refer to the divine manifestation of light at the climax of the initiation 
ceremony? (Cf. what was said above about epopteia and photismos.) In any case, Norden, 
by whose comments I have been prompted to assemble this material, is right when he 
points to the fact that an investigation of the semasiology of 4>&t; is urgently desirable 
(Agnostos Theos, pp. 299, 395). [Cf. the study by G. P. Wetter mentioned on p. 223, 
n.46. Bultmann.] 
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Therefore man is of his essence: 6 8E avSpc.v'ITOC; EK ~c.vfjc; Kol <l'c.vTOC; EYEvETo 

ElC; ljJUX~V Kol vouv (§ 17). Man is therefore to reflect upon himself, is to 

recognize that he comes from the world of light and life (§ 21), is to put 

off the baser garments of his soul which the soul has brought hither from 

the spheres of the planets, and return to the higher world of light and life. 

The initiated mystic rejoices: 810 maTEuc.v aOl Kol 1l0PTUpW, ElC; ~c.v~v Kol 

<l'WC; Xc.vpw (§ 32) .92 In the Initiation of the Prophet then light and life 

even appear as divine hypostases, of whom it is said: ~c.v~ Kol <l'WC;, 0:<1" UIlWV 

EtC; ull6:C; Xc.vPEI 11 EUAOYl'O (XIII, 18), and finally: aW~E ~c.v1l, <l'WTl~E <l'WC;, 

'ITVEUIl6:[Tl~E] SEE (§ 19).93 

Associated with this is the broader observation that here again we en

counter the Johannine contrast of <l'WC; and aKoToc; in sharp articulation. One 

needs only to read the beginning of the Poimandres, whose cosmology of 

course is more dualistically structured than is that which the Johannine 

prologue indicates, in order to be convinced of this. Similarly the admonition 

of Tractate VII contains this dualism: here we hear of the gates of knowledge, 

O'ITOU EaTl TO AOIl'ITPOV <l'WC;, TO KOSOPOV aKoTouc;. Here the hearers are 

admonished to cast off the body OV <l'oPElC; XlTWVO ••• TOV aKOTElVOV 'ITEPl

j30AOV, TOV ~WVTO S6:VaTOV (§ 2). Similarly it is said again in the Poimandres: 

Anyone who loves the body which comes from the error of love remains in 

darkness (§ 19) .94 

With all that, the formation of ideas in the Corpus Hermeticum is so 

original that a dependence upon the Fourth Gospel cannot be considered 

even a remote possibility, just as little as can a dependence in the other direc

tion. What we have here is the common soil of the language of a mystical 

piety. After all that has preceded we can presume that this association of 

light and life and the setting in opposition of light and darkness stem from 

this common linguistic soil, whether this language now may be explained 

in terms of the astronomical-astrological piety which found light and life 

yonder above with the radiant gods and for which this lower world beneath 

• 2 The parallel tradition of the concluding prayer of the Poimandres in the Berlin 
papyrus 9794, cols. 2, 3, 42 ff., which was discussed by the first editors (Berliner 
Klassikertexte VI) as a Christian prayer, begins: O:YIO~ 6 6EO~ 6 urr06Ei£a~ 1.101 emo TOO 
Noo~ ~VJ"V Kat <!>e:.~. To be compared with this is the concluding prayer of Asclepius 
(Reitzenstein, Hellenistische Mysterienreligionen, p. 114 [2nd ed., p. 137]): tyvVJpiaal.lEv 
aE & <!>e:.~ •••• tyvVJpiaal.lEV aE & ~VJii. 

93 Cf. XIII, 9: TO aya60v ••• O:l.Ia ~VJU Kat <!>VJTi •••• § 12: ~VJ" 6e: Kat <!>e:.~ 
riVVJI.IEVai Eialv, Ev6a 6 Tii~ I:vc'x6o~ aplal.lO~ rrE<!>UKE TOO rrVEUl.laTo~. Here and in the 
text above the Pneuma occurs curiously as a third entity alongside light and life. 

9' Cf. § 20, TOO UAIKOO aQl.laTO~ TO aTUYVOV aK6To~. In § 28 perhaps we should read 
arraAAc'xY'1TE TOO aKOTEIVOO (aQl.laTO~' TOO) <!>VJTO~ I.IETaAc'xj3ETE Tii~ a6avaaia~. 
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the moon became a world of darkness, or whether it rests upon happenings 

of the mystery initiation, in which the mystic with the epopteia (the q>CVTIO"

/l6C;) had the experience of O"cvTTJPIO, of life. 

Thus the Johannine writings with their view that one acquires life by 

means of the vision, with their concepts of the miracle-working word, of 

faith, knowledge, truth, light and darkness, light and life, are rooted in the 

soil of Hellenistic mysticism. This does not belittle the originality of the 

evangelist. Indeed only from this perspective do we grasp the sublime con

ception of his proclamation: "Whosoever beholds the Son has eternal life." 

For the author has this new thing to say to his environment: One does not 

gain eternal life, elevation into the world of the deity, by gazing into the 

starry heavens, into their pleroma, the abundance of splendid godlike beings 

that wander there, nor by means of the vision of deity which the mystic ex

periences at the climax of the sacred initiation. Here is the fullness of grace, 

here is light and life, here is perfect Gnosis: "Whosoever beholds the Son 

and believes on him has eternal life." 

This explains, at the same time, yet another phenomenon in the Fourth 

Gospel, namely the pointed form and manner with which the author asserts 

the immediate presence of the blessing of eternal life imparted by the SOl1. 

In constantly repeated expressions the evangelist emphasizes that anyone 

who believes on the Son already has eternal life, does not come into judg

ment, has passed from death to life, shall not see death, shall live even though 

he was dead, and that the great judgment which the Son of Man accom

plishes consists in the separation between belief and unbelief.95 The connec

tion is clear; the mysticism which lives by the present comes into conflict 

with the eschatology which is dominant in Judaism and primitive Chris

tianity. The simple Kyrios cult of the Christian community, although it 

already had sharply shifted the center of gravity from the future into the 

present, was capable of being reconciled with the eschatology. The Lord who 

is present in the cultus can yet at the same time be expected as the future 

judge of the world who comes from heaven. In a wholly different measure 

the Pauline view of the KUPIOC;, who as TTVEU/lO is the source of power for 

the new Christian life, has already actually made present and spiritualized 

the goods of salvation of the new religion. Yet the Pneuma is and remains 

an eschatological entity, and the prophecy of his being poured out belongs 

to Jewish-primitive Christian eschatology. Thus with Paul the view of the 

95 Cf. John 3:17-21; 5:1-27 (8:15-16); 8:51; 11:25-26; 12:46-50. At this point the 
Epistle diverges from the Gospel. Such expressions are hardly to be found in the Epistle. 
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Spirit as o:ppcxf3wv and O:lT,cxPXtl of all future blessings of salvation could 

develop. The religious mysticism of the Gospel of John, however, makes a 

clean sweep of the eschatology. The few expressions which still preserve 

the eschatology no longer stand in organic connection with the basic con

viction of the Gospel; they were perhaps first added by a redactor who 

"ecclesiasticized" the Gospel. 96 

Thus in the Gospel the goods of salvation are almost totally transposed 

out of the future into the present. The ideas of eternal life, resurrection, and 

judgment are spiritualized in grandiose fashion. This spiritualizing is most 

strongly exhibited where a primitive Christian eschatological motif has been 

kept visible. I have earlier pointed out how in the Fourth Gospel Jesus re

mains the Son of man to whom all judgment is given. But in the same mo

ment also the great reinterpretation appears. The judgment consists in the 

great separation of the spirits, which the Son of Man accomplishes in the 

present. And since this judgment is achieved altogether immanently, it can 

also be said that the Son of God judges no one. From an eschatological entity 

the Son of Man has become a presently effective power (vide supra, p. 213). 

VI. Christ Mysticism and God Mysticism. We saw earlier that the mysticism 

of Paul remains in essence a Christ mysticism, but that it has the significance 

of leading from a Christ mysticism to a God mysticism. This transition to 

a God mysticism is achieved in the Johannine writings. In this development 

it is clearly shown that Jesul1 mysticism is the way to God mysticism. 

Here the material is more abundantly present in the Epistle than in the 

Gospel. While in the Gospel Christ is presented as the light of men, the 

First Epistle begins its proclamation thus: "God is light-and if we walk 

in the light as he is in the light, we have fellowship with him" 97 (1: 5 -7) . 

To be understood similarly, then, is the sentence: "Whoever loves his brother 

abides in the light" (2:10). The prologue of the Gospel of John also speaks 

in allusory fashion of birth from God (1: 13), but this theme is treated 

much more explicitly and more frequently in the Epistle: "Whoever is born 

•• Cf. the vss. 5 :28-29 which totally disrupt the connection and the addition which in 
its stereotyped recurrent form is lifeless, Kal avaO"TTJO"c.l alhov EV Tfj EO"xc5:Tfj tiIlEPQ:, 
in 6:39, 40, 44, 54 (12:48; in 11:24-25 the clause appears as a saying of Martha which 
is corrected by Jesus). The first epistle of John is marked by more impartiality with 
respect to eschatology; d. I John 2:28; 4:17; 5 :20, and even 3 :2; still the idea of the 
Parousia stands in the Gospel also, at least in its present form; 14:2-3; d. 21:22 • 

•• Following Codex A this should read IlET' alhoO (instead of IlET' 6:AATtAc.lV). 
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of God does not sin, because his seed 98 remains in him" (3 :9) .99 "Everyone 

who loves is born of God and knows God" (4:7). "The one who is born of 

God keeps himself (pure) and evil does not touch him" (5:18). The Epistle 

also speaks more frequently than does the Gospel of TEKVCX BEOU.100 To this 

corresponds the UIlE1C; (~IlE'jC;) EK TOU BEOU EO"TE (contrast: the false doc

trine EK TOU KOO"Il0U) I John 4:4, 6.101 Connected with the "born of God" 

is the abiding in God or God's abiding in us. And these formulas also are 

used by the author of the Epistle almost exclusively in connection with 

God,102 while in the Gospel the great motif: "Abide in me and I in you," is 

struck essentially in connection with Jesus. Thus the Epistle coined the 

great sayings: "No man has ever seen God; if we love one another, God 

abides in us" (4: 12). "God is love, and the one who abides in love abides in 

God and God in him" (4:16). And as the recognizable sign that God 

dwells in the believers and they in him, he has given to them his Spirit 

(4: 13; 3 :24) .103 To be sure, the conclusion of the Epistle touches upon this 

connection in a curious way: "And he (the Son of God) has given to us a 

mind that we might know the true one, and we are in the true one, in his 

Son Jesus Christ. This is the true God and eternal life. Little children, guard 

yourselves from idols." Here the surmise arises that the words "in his Son 

08 The great theme of rebirth from God cannot be treated in detail here. It has been 
proven that the conception stems from the piety of the Hellenistic mystery religions (cf. 
Reitzenstein, Hellenistische Mysterienreligionen, Index, see o:vaYEvv&C78al, o:vaKal vouC78al , 
YEVEC7Ie;, I.IETaYEvv&C78al; Dieterich, Mithraslilurgie, pp. 157 if. Perdelwitz, Die Mysterienrel. 
und das l'roblem des I. Petrusbr. [1911], pp. 40 if.). The image of the C7lrq,l.Ia in I John 
is especially strong and evident . 

• 9 Cf. I John 5:1. 4; 5:18; on 2:29, see below. 
100 1 John 3:1-2; 3:10 (contrast of TEKva TOU 6,a[3oAou; d. John 8:44); 5:2; John 

1:12; 11:52. 
101 Cf. with 4:2-3 the EK Tile; O:A'18Eiae; Elval in 3 :19. 
102 Cf. 2:6, 6 AEyc.JV EV aUTcjJ (God) I.IEVEIV O</>EIAEI Ka8cile; EKEivoe; (Christ) 

lrEPIElrCxT'1C7EV Kal aUTOe; OUTc.Je; lrEpmaTEiv; hence the EV aUTcjJ £Tva I in 2:5 is to be 
referred to God also. 2:24, Kal UI.IEIe; EV TcjJ ulcjJ Kal TcjJ lraTpl I.IEVEITE is explained from 
the context (confession of the Father and the Son). 2:27, Ka8cile; E6i6a£Ev UI.I&e; I.IEVETE 
EV aUTcjJ, is to be referred to the chrisma and its teaching; EV a,hcjJ is neuter. Then, 2:29, 
EaV E16ijTE <hI 6iKa10e; EC7TtV, YIVQC7KETE OTt Kal 1r&e; 6 1r0'cilV T~V 6,Kal0C7UV'1V E£ alhoO 

YEYEvV'1Tal, certainly (cf. the TEKva 8EoO that follows in 3:1) refers to God; probably 
also the lrapouC7ia alhou that precedes in 2:28 (cf. 3:19-21) and the I.IEVEIV EV aUTcjJ. 
In 3 :17 (in spite of the context) it is said expressly: lrcile; ii O:YCx1rT] TOU 8EoO I.IEVEI EV 
aUTcjJ; in 3 :24, according to the context, the corresponding double expression EV aUTcjJ 
I.IEVEIV and I.IEVEI tv iil.llv is to be referred to God; cf. further 4:15. 3:6 forms the only 
remaining exception. 

109 See what is said above about the Gospel. 
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Jesus Christ," through which the assertion of Christ's full deity is introduced 

into the context, first came to be a part of the text as a gloss.104 

But in the Gospel also the great theme of the God mysticism is sounded, 

even if only in the farewell discourses and in such a way that in a wholly 

different manner the Son appears as the mediator and fellowship with 

Christ appears as the condition of fellowship with God. "If one loves me, he 

will keep my word, and my Father will love him, and we will come to him 

and make our abode with him" (14: 23). "The one who loves me will be 

loved by my Father, and I will love him and will manifest myself to him" 

(14:21). "If you keep my commandments, you will abide in my love, just 

as I have kept my Father's commandments and abide in his love" (15: 10). 

"The Father loves you because you have loved me and have believed that 

I came from the Father" (16:27). And this full harmony of the triad then 

sounds through the entire seventeenth chapter: "The glory which thou hast 

given to me I have given to them, that they all may be one as we are one, 

I in them and thou in me, so that they may be perfected in one" (17: 2 2-2 3) . 

Thus is the God mysticism in the Gospel wholly bound to the Christ mys

ticism, while in the Epistle it appears separated from the latter and at the 

same time rooted in its own soil,105 

However, in spite of this transition to God mysticism, the Son of God 

remains the dominant figure, particularly in the Gospel, and in part also in 

the epistles. With the ever-recurring EYW dfll, which is simply drilled into 

the ear of the reader, he is presented to the world as its salvation: EYW dfll 

6 AaAwv aOl, Jesus responds to the question of the Samaritan woman about 

the Messiah in 4:26; EYW £lfll 6 apTo<;; 6 KaTaj3ex<;; EK TOU oupavou (6:41); 

EYW dfll 6 aPTO<;; Tfj<; ~wfj<; (6:48); EYW dfll TO <l>CJ<; TOU Koaflou (8:12); 

EYW dfll T] 6upa (10:7, 9); EYW dfll 6 TTOlflT]V 6 KaA6<;; (10:11, 14); EY~) 

dfll T] aVaaTaal<; Kat T] ~wi) (11:25); EYW dfll T] aflTT£Ao<;; T] aATj61vi) (15: 

1, 5); EYW dfll T] 680<;; Kat T] aAi)6£la Kat T] ~wi) (14:6). These solemn 

tones sound through the entire Gospel. In them is speaking the Son of God, 

104 5:11, Kal aunt" 1;",,, EV T0 ul", alJTou E<JTIV, is to be interpreted differently. Here 
the Son is the mediator of life (through faith, 5 :12-13), but is not himself the life. 

105 It is difficult to say whether the development moves from the Epistle to the Gospel 
or the other way around. If we take the Pauline Christ myticism as starting point, there 
results a certain probability for the latter assumption. From general considerations, one 
could on the other hand be inclined to the conclusion that the stronger stress upon 
Christology is the later one. The author of the Epistle of James also is acquainted with a 
strong God mysticism even up to the idea of birth from God: [3oUA'l8El ~ O:TrEKU'l<JEV 
itl.":X~ My", O:A'l8Ela~, 1:18, and similarly I Pet. 1:3: EUAOY'lTO~ ,,8EO~ 0 KaTO: TO TrOAU 
aUTOU EAEO~ o:vaYEVV"<Ja~ "Ilac;. 
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to whom the Almighty God has given his name (17:12) and his dignity. 
In all the expressions we are reminded of the revelation of Yahweh in the 
Old Testament, and in part also of the hieratic style in which the self
revealing god is introduced in the documents of Hellenistic piety.106 

VII. John and Paul. Thus the Johannine piety is presented as an original 
formation of powerful uniqueness within the Christian religious history. 

"John" of course stands on the shoulders of "Paul." Here as there religion 
has become Christ piety, here as there it is summed up in faith in the Son 
of God; here as there Christ is a spiritually personal power who is present 
in every moment; the cultically sacramental is thrust into the background 

and is swallowed up by the personally spiritual, but it does not disappear; 
it remains the self-evident presupposition upon which a freer spirituality 
is erected. Here as there on the foundation of the community cultus a 
spiritual, personal religion has been erected. Here also the Son of God 

appears as a figure who stands altogether on the side of God; Father and 
Son are one (10:30); one sees the Father in the Son (14:9); the cultic 
veneration which one pays to the Son at the same time honors the Father 
(vide supra, p. 215). And yet a differentiation is made between Father 
and Son: the Father is greater than the Son (14:28); the Father is always 
the one who gives,107 the Son the one who receives. No one in the world 

can snatch anything out of the Father's hand, therefore the Son also holds 
fast to those who are his (10:29). Conversely, the Son has only to keep 
what the Father has entrusted to him (6:39-40; 17:10, 12), and over the 

redemption accomplished through the Son the predestinating counsel of 
God holds sway (6:37ff., 44ff., et passim).108 

And yet again, what a difference between the Pauline and the Johannine 
Christ mysticism! It is noteworthy that even though both, Paul as well 

as "John," proceed in their outlook from the exalted, present Christ, the 
accent here shifts perceptibly. The evangelist much more decisively dwells 
upon the pre-temporal nature of the Son of God. To the evangelist, he 

is the Son of Man who ascends to heaven, from whence he once came, 

106 On these connections, cf. now Norden, Agnostos Theos, pp. 177-201, esp. pp. 184 if.; 
also Reitzenstein, Poimandres, pp. 244 if. 

10. Cf. particularly 3:34 (OU yap EK IlETPOU SiSQO'IV TO 1TVEOlla); 3:35 (mS:VTa 
SESQKEV EV T!J XElpi aUToO). 5:19-30; 6:37 if., 44 if.; 7:17, 28; 8:16, 28-29, 38, 54-55; 
10:32,36 if. (OV 0 1TaT~p TtyiaO'Ev); 12:4,9-10. 

108 On the relationship of the Father and the Son, see above, pp. 213 if.; on Christ mys
ticism and God mysticism, pp. 237 if.; further, on prayer in the name of Jesus and on the 
commands of Jesus (commands of the Father), see below, Chap. VII. 
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who came into the world in order once again to leave the world, who came 

from the glory of the Father in order to return again to the glory of the 

Father, the Logos who became flesh. And yet he also dwells, with com

pletely different devotion and intensity, upon the picture of the Jesus who 

has appeared upon earth. Paul wished to know nothing of Jesus IQOTCx crapKo. 

In the Fourth Gospel John sketches his glorified picture. And even if with 

him the idea of the exalted Christ provides the dominant note, even if the 

Christ of the Fourth Gospel is no longer the past one but the present one, 

who speaks to today's generation, even if often here the earthly sojourn 

appears as an episode between preexistence and ascension, yet the gaze, 

having become calmer, sweeps over this majestic whole: E~~A8ov EX TOU 

rroTpo<; Kol EAT]AU8o El<; TOV K6crJ-lov. rr0:A1V acplllJ-ll TOV K6crJ-loV Kol 

rrOpEUoJ-lOl rrpo<; TOV rroTEpo (16: 2 8) . 

Here we stand at the threshold of the great difference in basic attitude 

which opens between Paul and John. If Paul came with the roaring of the 

violent storm, with volcanic fire and earthquake, behind him comes the 

quiet and sublime calm of the Fourth Evangelist. For Paul, Christ was the 

power of the pneuma which storms out of heaven, seizes man in the 

breath of the storm, thoroughly shakes him and stirs him to the deepest 

roots of his being, shatters the old man and sh:;tpes a new, jubilant creation 

out of the chaos. For John, Christ is the gentle, illuminating, warming, 

and fructifying light, in the vision of which, full of reverence, he becomes 

absorbed, the great mystagogue to whose mysterious word with its 

miraculous, death-destroying power he listens devoutly. For Paul, coming to 

this Christ means the death of the old man, a complete break, a painful

blessed experience of being rent and divided. For John it is a simple joyous 

experience of being lifted up, a vision of the glory of the Son of God, a 

constant receiving from his fullness. The wholly supernaturalistic-dualistic 

speculation of Paul about the struggle between spirit and flesh has disap

peared except for one isolated echo, disappeared in such a way that John 

without embarrassment speaks of the necessity of partaking of the crap~ 

of the Son of Man. In John we hear no longer of the absolute opposition be

tween the first and the second man. 

The reflection that the old man must be destroyed in those who come 

to Christ is not found. The outlook has become quite calm: To those who 

accept him, he gives power to become children of God; to those who hear 

his words, he gives eternal life. Like comes to like, those who love the light 

come to the light. From step to step Jesus leads his own into the secrets of 
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the celestial world. He will not call them servants, they are to be his 

friends, he is no longer the Kyrios, he is the confidant of their souls. In 

John the saying about the mutual knowledge of the Father and the Son, 

which separates men from the Father and the Son, is supplemented: "I know 

my own and my own know me" (10:14). Thus in the great farewell 

prayer he has in view as the main theme this great mystery: God, Christ, 

and the fellowship of believers, a unity which was willed by the Father 

from all eternity and is perfected unto all eternity. 

To be sure, with all this the Pauline supernaturalism and dualism has not 

vanished, but it is moved to another place. The cleft no longer runs, as 

with Paul, between Adam and Christ, between the entire old human nature 

and the new creation, so that every human soul is painfully aware of it; 

instead it runs between Jesus and his community on one side and the unbe·· 

lieving world on the other side. Here the new cleft opens up, in a similar 

fashion in the Gospel as in the epistles: here light, there darkness; here 

God, there world; here truth, there falsehood; here children of God, there 

children of the devil; here church, there synagogue; here pure confession, 

there false doctrine. In many respects this dualism is harsher and sharper 

than that of Paul. For while Paul in his burning missionary zeal, with his 

love for his lost people, boldly pushes across this chasm and seeks to over

come it, John appears in an almost shocking manner to be content with 

these contrasts. In both of them the idea of predestination enters in at this 

point. But while Paul struggles with this thought in ever-recurring efforts 

and finally conquers it with the resplendent "from God, through God, to 

God are all things," the Johannine Christ speaks of it as of a fact about 

which one is no longer agitated,l09 And yet those who belong to God and 

to Jesus are even more sharply separated than in Paul from the world of 

corruption, sin, and guilt. If Paul places a strong accent upon the thought 

that Christ in his sacrificial death has borne the expiation for the totality 

of past sins; if for him the recollection of the sins still present in the 

Christian life emerges at least on the periphery, yet on the whole these 

groups of ideas are alien to Johannine piety, in spite of individual formal 

expressions which are found in I John. For this piety, the death of Christ is 

109 John 6:37 if., 44 if.; 8:37, 43, 44 (an almost dualistic re:tashioning of the idea of 
predestination); 10:26. While the predestination first of all refers to unbelieving Judaism, 
what is said about it in the Gospel naturally also concerns the entire world. As in Paul 
(Rom. 9-10), so also in John (3:19; 1:11; 7:17) the emphasis upon individual guilt appears 
alongside the idea of predestination. 
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the beginning of his exaltation and glorificationllO ; in it we search almost 
in vain for the term "forgiveness of sins" 111; on the contrary, we find the 

Pauline assertion of the sinlessness of the Christian life heightened to an al
most shocking bluntness in the great confession in I John 3 :4-10: "Whoever 

is born of God does not sin." 
But if the practical dualism of the Johannine writings is harsher and more 

blunt than the Pauline, yet the theoretical dualism appears much less 
precisely constructed. The opposites which obtrude themselves into John's 
thought from his piety in fact do not actually concern human nature 

as such, as they do in Paul, who sets Christ against Adam. Basically they 
are first of all of an empirical nature; the practical polemic against Judaism, 
unbelieving world, heresy, stands behind them. Ultimately, even the Chris
tians belong to the cosmos created by God, although it stands over against 
God so bluntly and inimically. From this perspective is explained the con

tinual changing of attitude in the Johannine writings with respect to the 
way the K60110<; is regarded. Thus can the author on the one hand speak 
of the judgment of this world, of the prince of this world,11z of the world's 
hatred toward God's people,11a and can have Jesus refrain from praying for 
the world 114 ; and on the other hand he can coin the solemn saying, "God 

so loved the world," can speak of the saving of the world by the Son, of 

the Savior of the world.115 How much more unified is the Pauline doctrine 
of the cr6:p~ in comparison with the cosmos view of the Johannine writings! 
In a way quite different from that of Paul, the chasm between creation and 
redemption, which only temporarily yawns in John's thought, is closed 
again. 

Still, with all that, the Johannine piety, like the Pauline, is a religion of 
redemption in the one-sided sense of the word, only that in Paul the redemp
tion is more closely connected with the old human nature and thus is under

stood more inwardly, while in John it concerns the external inimical power 
of the world. But it remains redemption: The children of light were helpless 

110 The EI:it.lKEV in John 3:16 (cf. I John 4:9) is not to be understood in the sense of 
the sacrificial idea. 

111 In John 20:23, the institution of the ecclesiastical forgiveness of sins is meant. 
112 John 12:31; 14:30; 16:11. 
113 John 15:18; 17:14. 
11< John 17:9; other dualistic expressions: 7:7; 8:23; 13 :1; 14:17, 19, 22, 27; 15 :18-19; 

16:8,20, 33; 17:15, 16. This view of the world is predominant in 1 John (cf. the few 
exceptions in the following footnote). 

1]5 John 3:16 (I John 2:2; 4:9); 3:17; 12:47; 4:42 (I John 4:14); cf. further (besides 
the many passages in which K60"1lO~ is used quite neutrally) 1:10; 1:29; 6:33, 51; 8:12; 
9:5 (14:31; 17:21, 23?). 
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in captivity; there is the one great light, the life and the savior of the world 
who has come into this sphere of darkness, falsehood, and the devil, toto 
genere different from the whole human race, he alone in every respect from 
above; and he has drawn to himself the scattered elements of light, his own, 
who were given to him by the Father, with miraculous power: 6 avCAl9EV 

EPX6JlEVOC; EmxvCAl mxvTCAlv EO"Tlv (3: 31) • 

In spite of the fact that he wrote a fourth Gospel, John is basically 
somewhat further removed from the preaching of Jesus than is Paul. The 
gospel of the forgiveness of sins as Jesus proclaimed it has still further 
disappeared. In its place appears the message of redemption and the re
deemer; in place of the savior of sinners stands the one who is the friend 
of his own people, to whom the friends yield themselves in calm and radiant 
frame of mind as to the one who has for them the words of eternal life. 
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I. Intellectual Foundations. Gnosticism 1 is first of all a pre-Christian move

ment which has its roots in itself. It is therefore to be understood in the 

first place in its own terms and not as an offshoot or a by-product of the 

Christian religion. 

The basic feature in the character of this movement is a sharp dualism 

and a radical pessimism toward this lower, natural world, closely bound up 

with that dualism. In it, motifs which stem from Greek philosophy of a 

Platonist or Neoplatonist tendency are combined with specifically Oriental, 
mythologically determined dualism. From the platonizing philosophy which 

had begun extensively to dominate the basic attitude of the educated 

world in the later age of the Diadochi, Gnosticism borrowed the great 

contrast of the lower sensual-material world and the spiritual-ideal world. 

But this contrast, which there, in spite of all the gloomy attitudes, still 

always preserves the character of a graded distinction of lower and higher, 

is now here, precisely under Oriental (Persian) influences, further developed 

into the assumption of an absolute opposition. However, there is lacking in 

1 On the following, d. my Hauptprobleme and my articles on "Gnosis" and "Gnostiker" 
in the Pauly-Wissowa Rual-Enzyk.lopiidie. Wendland, Hellenistisch-romische Kultur, 2nd ed., 
pp. 163-87. Up till now the material is found most fully in Hilgenfeld, Ketzergeschichte, 
1884. 
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the Oriental dualism as determined by Persian religion the more profound 

opposition between the world of the spirit and the world of matter, between 

that which is visible and that which is invisible. The battle of the good god 

(Ahura-Mazda) and the evil god (Angra-Mainyu) takes place within this 

visible world. On the side of the good god stand the light and the day, all 

beneficent natural forces, good men, useful animals, healthful plants; on 

the side of the evil god, darkness and night, the pernicious forces in 

nature, evil men, harmful animals, poisonous plants. Into these naive and 

popular contrasts is projected the great Greek basic idea of the conflict of 

spirit and matter, visible and invisible. And thus the sharp dualism and 

the radical pessimism of the Gnostic world view first come about: Spirit 

and matter, invisible world and visible world 2 are two antagonistic forces 

which stand over against each other in almost total alienation. 

On this point Gnosticism was sensed to be specifically non-Greek even 

by the latest representatives of genuine Hellenism. For this we have a fully 

qualified witness in no less than the head of the Neoplatonist school, Plotinus. 

In his great discussion with the Gnostics he maintained, against their 

doctrine of the "bad world," 3 "Further, one may not admit that the world 

is created evil because there is too much mischief in it. For this means to 

attribute too much worth to it and to confuse it with the spiritual world, 

of which it is only a likeness. But is there indeed a finer likeness of that 

world? What fire would be a better likeness of the celestial fire than the 

fire here ... , and after the sun in that realm, what sun would be better 

than the one visible to us?" (Ennead II, 9.4).4 Clement of Alexandria also 

saw this. In his discussion with Marcion he concedes that even before 

Marcion Plato apparently had called this world evil, and in the Phaedo he 

spoke of the better men who sought to be freed from the places here on 

earth as from a prison and to gain the pure dwelling place above. But in the 

reference to other Platonist passages he sums up as a concluding judgment: 

2 Cf., e.g., Tertullian, adv. Marc. I, 16: eonsequens est, ut duas species rerum visibilia et 
in-visibilia duobus auetoribus deis dividant et ita suo deo invisibilia defendant. 

3 I follow the splendid translation in Plolin, Enneaden in Au,wahl, trans. by O. Kiefer, 
Jena & Leipzig, 1905. 

• "This world also has its being through God and looks toward him. . . . It proclaims 
the nature of that God to men." (Ennead II, 9.9). "Now if there is another, better world 
than this, where is it? If the existence of the world is necessary, but there is no better one 
than this one, then this one affords the true image of the spiritual world" (II, 9.8). "Is 
it a God-fearing view that providence does not extene! to the matters of this world, not 
even to anything?" (II, 9.16). 
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Kat CJUVC:AOVTl C:ITTC:IV (TOO) KaKT)V AOYI~C:CJeat TT)V UATJV aq>opflT)V OU 

rrapECJXC: Tc\l MapKICVVI (Strom. III, 3.18-19; d. III, 22.1).5 

At one point in particular the distinction between Gnosticism and the 

later Hellenic world view and piety is shown most clearly. Along with the 

entire visible world the Gnostics also interpreted the world of the stars and 

of the visible heavens as evil and demonic. In this connection we need only 

to point to the role which the seven planetary powers,6 the lower hebdomad, 
played for the Gnostics. The demonized planetary powers are the actual 

opponents and enemies of the believing Gnostic. That the soul of the pious 

should have an assured ascent through the world of the seven after death 

is by far the highest good 7 of this piety, the final goal which all the secret 

initiations, the sacraments, the magically powerful formulas and symbols 

serve. But it is not only the planetary powers from which the Gnostic 
hopes to be freed by his religion; he desires to be redeemed in general from 

the collective power of the starry world. Liberation from Heimarmene be

comes the great watchword which we encounter in all its areas, in its purely 

pagan as well as in its specifically Christian branches. In this visible world, 

the power of the stars governs in Heimarmene, and man, so far and so long 

as he is connected with this visible world, is subjected to this stern dominion. 

But this is the new gospel which Gnosticism proclaims: The pious can be

come free from the power of fate.s 

In this, Gnosticism comes into conflict with everything that had validity 

in Hellenistic piety.9 For since Plato's time the stars serve as the actual gods 

precisely in the religion of the educated. The figures of the folk-gods begin 

to disappear from thence; people begin to feel the. veneration of the starry 

forces and of all the powers holding sway in the heavens (in addition to the 

great elemental and basic forces of nature) as the truth in all religion. The 

stars are the visible gods. That upper world where these luminous beings 

wander is the really divine world. Here on earth with its dark and gloomy 

5 The misunderstanding of Plato also emphasized by Plotinus, II, 9.6. Cf. Tertullian, 
adv. Marc. I, 13: ut ergo aliquid et de is to buius m u n d i indigno loquar, cui et a p u d 
Graeeos ornamenti et cultus non sordi1t1n nomen est; indignas videlicet substantias 
ipsi illi sapientiae professores, de quorum ingeniis omnis haeresis animatur, deos pronuntia
verunt. 

6 Hauptprobleme, pp. 9 if. 
7 W. Anz, 2ur Frage nacb dem Ursprung des Gnostizismus, TV XV (1897), 5. 
• A selection of the exceedingly numerous examples of this basic attitude in Reitzenstein, 

Hellenistische Mysterienreligionen, pp. 129 if. [2nd ed., pp. 153 if.]. Wendland, Hellenistisch
romische Kultur, 2nd ed., p. 157. 

9 For the following connections, d. above all the splendid lectures by Cumont, Astrology 
and Religion among the Greeks and Romans (American Lecture on the History of Religion, 
1912), pp. 54 if., et passim, particularly Lectures III and IV. 
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atmosphere, in the world beneath the moon with its incalculable accidents 
and capricious phenomena, misfortune and wickedness may have their seat. 

But above, where in unvarying order the blessed, visible gods move, where 

everything happens in foreseeable, inviolable, and steady continuity, is the 

world of beauty, goodness, and harmony, the cosmos in the true sense of 

the word. All human life and prosperity are dependent upon it. Those 
celestial powers determine the life of men; and they are not merely dead, 

cold forces, they are gods, to which people believe-in blithe inconsistency

they can lift up their hands and pray. But man, with the best part of his 

nature, stems from that world; his higher Ego is a part of that ethereal 

light above; his spirit is sun-born, akin to the stars.10 Thither also the soul 

of the wise and pious returns after death, wanders in the circle of the stars 

and feasts on the inexpressible beauty of that radiant world of light. At last, 

the astronomer, who, searching and calculating, attempts to penetrate the 

mysterious eternal orders of the celestial worlds, or the astrologer who 

undertakes through his "science" to investigate the counsel of the gods, 

feels himself full of mysterious rapture lifted up out of the gloomy little 

earth into the great free world of the gods, senses his soul's kinship with 

that world, and experiences in blessed ecstasy a sort of unio mystica, the 

marriage of his soul which stems from the light with the sparkling, luminous 

powers above. 

There can hardly be a greater contrast between this sidereally determined 

piety of wide circles of hellenistically educated people and Gnosticism. 

There the stars as gods-here demonic powers; there the humble submission 

to the destiny sent from the gods-here the Heimarmene as the curse

evoking demonic power from whose harsh dominion the pious long to 

escape; there as the final goal the ascent of the soul to the luminous stars

here the chief concern of the mystic how his soul after death may escape 

the evil enemies, the planets; there the blessedness experienced in the 

vision of the starry heavens-here the striving to get beyond the entire 

visible world; there as the highest deities the stars and the luminous visible 

heavens themselves-here the great yearning for the "Agnostos Theos." 11 

Once again we find this contrast most sharply formulated in Plotinus: 

10 See the statements above on pp. 224 if. Cf. Cumont, Astrology anti Religion • •• , Lec
ture V, pp. 139 if.; also Theoiogie solaire, 1909, and the essay, already mentioned several 
times, on "Le mysticisme astral dans I'antiquite" (see above, p. 224, n. 53). 

11 Cf. Hauptprobleme, pp. 83 if.; Norden. Agnostos Theos, pp. 62 if. 
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"What a contradiction, that they call their own souls immortal and divine, 

even those of the worst men, while they deny that the heavens and the 

stars in them, which yet consist of much finer and purer elements, have 

any part in the immortal soul; and still they see therein that things there 

are well-formed and well-ordered, but they rebuke the disorder here upon 

earth" (II, 9.5). "But if you wish to see beyond them (the gods) and 

boast as if you were not wicked, I give you something to consider: the 

better someone is, the more modestly he conducts himself toward gods and 

men; one may be proud of his dignity only in moderation, one may only go 

so far as our nature is able to ascend, ... and may not surrender to the 

foolish dream that one belongs alone in the immediate entourage of God" 

(II, 9.9). "Of course the Gnostics do not shrink from addressing the 

most reprobate man as brother, but, mad as they are, they hesitate to give 

this name to the sun and other gods of heaven and the world-soul itself" 

(II, 9.18). 

There we have in every word the protest of the Greek spirit against the 

unrestrained Promethean insolence of Gnosticism, which demonizes this 

entire beautiful world and the powers that hold sway over it, and is ex

tended far and above beyond it to the one unknown, invisible God. 

Thus the Gnostic religion is a religion of redemption in the sharpest and 

most one-sided sense of that term. Redemption here is not the ascent from 

the lower to the higher but wholly the liberation from the absolutely 

inimical, the absolutely different. At the very beginning of the development 

of the world an unlawful mixing of elements that do not belong together 

took place, whether it was that the elements of darkness seized elements 

of light, or that a primal being-the Anthropos12 or the fallen goddess 

Sophia Prunicos, Achamoth13-sank down into matter. Thus did world 

and human nature develop KaT·a Tlva Tapaxov Kat cruyxuow CxpXIK~V.14 

The hoped-for redemption consists, then, in the disentanglement and separa

tion of the unlawfully and unnaturally mixed worlds. 

Therefore the Gnostic feels homeless, an alien in an alien world. Again 

and again this key word of alienation sounds through the deepest and most 

personal confessions of the Gnostics: Kat EVTE09EV ~EV11V T~V EKAOy~v TOO 

KocrlloU 6 B aO'IAd 611 e; dA11<!>E A£YEIV we; av llTTEPKOcrlllOV <!>UcrEI oocrav, 

,. On Anthropos, d. Hauptprobleme, pp. 160 ff. 
,. Hauptprobleme, pp. 58 ff. 
H Basilides in Clement. Strom. II, 20.112. 
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so Clement of Alexandria ( Strom. IV, 26.165.3 ) 15 tells us. The Marcionites16 

proclaim a ~EVTJ yvClcrle;, they desire OOOEv iOIOV KexTcxAlTTEIV in this alien 

world of an alien God, and for this reason they forbid marriage. The 

libertine Gnostics, the followers of Prodicos, regard themselves as the natural 
sons of God, the f'excrIAEIOI, who have come into this alien world.17 Again 

Valentinus speaks of the favored race of the Gnostics (OIO:CPOPOV YEVOe;) 
which has come down from above into this world in order to destroy 
death.1s Among the Marcosians, the soul ascending to heaven confesses 

that it traces its race (KCXTO:YEIV TO YEVOe;) to the preexistent God and 
that it returns again to its own (de; TO: iOlex) after it tarries here on earth 
IOElv TO: Cx;>"AOTPlex.19 Heracleon speaks of the property of the Father 

(olKEiov TCI> 7TCXTPI) which has been lost in the very deepest Hyle of error.20 

And again we encounter the same confession in purely Hellenistic 

Gnosticism: "For this reason the Gnostics do not please the masses, and the 

masses do not please them. They appear to be mad and attract ridicule, they 
are hated, scorned and even killed. For wickedness necessarily dwells here 
below as in its own place." 21 

And the Gnostics' belief in God corresponds to this. Recently Norden22 

has admirably shown how the theme of the Agnostos Theos dominates 
the Gnostic systems. To the Gnostic's basic feeling of "strangeness" cor

responds the proclamation of the alien, unknown God. With Marcion in 
particular this proclamation emerges in all its bluntness and harshness. At 
a definite point in time in the fifteenth year of the Emperor Tiberius, sud
denly and without preparation, the spiritus salutaris,23 Christ Jesus (for 

Marcion,24 God, Father and Son, almost coincide in one25 ) appeared in the 

,. Cf. Clement's polemic, ibid.: Kal aUK av TI ~ £ITJ 'i>uaEI TaU KOalJOU ~EVO~ IJI&~ IJEV 
Tii~ ouaia~ ouaTJ~ EvO~ OE TaU eEQU, aAA' 0 EKAEKTO~ cll~ ~EVO~ 'll"OAITEUETal. 

,. Clement III, 3.12.3: TTjV TE ~EVTJV yvwalv EUaYYEAi~oVTal. 
17 III, 4.30.1; 31.3: E1~ ~EVOV TOV KOalJOV Oc'i>IYIJEVOI. 
18 IV, 13.89.4 (d. 90.3); cf. Heracleon in Origen, in Joann. XIII, 10-11 (Hilgenfeld, 

Ketzergeschichte, p. 483.5-6), 'll"Epl 'i>uaE(,J~ aivITToIJEVO~ cll~ Ola'i>EpoUO"Tj~. 
19 Irenaeus I, 21:5: the qualifying comment is added, Kat TCx '{ola· Kat aUK aAAOTpla OE 

'll"aVTEAW~ OcAACx Tii~ 'AxalJc:ie . 
• 0 Origen in Joann., in Hilgenfeld, Ketzergeschichte, p. 487.1 if . 
• , Corpus Hermeticum IX, 4. Cf. how the Primal Man, sinking down into the material 

realm, is allured by the desire to behold (the alien) TrlV TaU OTJIJIOUPYOU KTialv, I, 13. 
". Agnostos T heos, pp. 62 if . 
• s Tertullian, adv. Marc. I, 19 . 
•• [Bousset's representation of Marcion's principal doctrines has evoked a contradiction 

from Harnack. Cf. the latter's Marcion (Leipzig, 1921), pp. 350 if. Kruger] . 
•• Immo, inquiunt Marcionitae, deus noster, .•• per semetipsum revelatus est in Christo 

Jesu (ibid.). The teaching of the Marcionite Prepon (in Hippolytus, VII, 31) which views 
Jesus as IJEaOV ana KaKOU Kat Ocya9ou cannot be genuine. 
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alien world of the creator of the world in a phantom form, in order, as 
Tertullian26 repeatedly maintains, to seize for himself the creatures who 

belong to the alien God. 
Marcion proclaims the new God with special emphasis. Primo supercilio 

stuporem suum aedificant Marcionitae, quod novum Deum pro
ferunt. 27 Tertullian appears to have seen correctly. Here in the proclama
tion of the novus Deus the basic attitude of the Marcionite piety is expressed. 
The polemic against the unjust, evil, and cruel Creator-God of the Old 

Testament occupies only a subordinate place and is an auxiliary construction 
by which the superiority of the new God should be placed in a clear light. 

In this proclamation of the ~EVT] yvC:lo"l(;; of the new God, which after all 

is common to Gnosticism and only emerges especially strongly and clearly 
in Marcion, a widespread basic attitude of Hellenistic piety is given expression. 
It is the yearning for the wholly new28 and unheard-of in general. All old 
forms of religion have basically lost their fortunes. People expect salvation 

from an absolutely new beginning. All the deities coming from the east ap
pear as the new gods over against the crowd of the old Olympians. With 
the new aeon, the golden age, the new god-savior (eEOC;; O"c.:lTllP) 29 "appears," 

so the mystical theories connected with the ruler cult proclaim it.sO The 
more massive language of the apocryphal acts of the apostles proclaim the 
new God Jesus Christ; as emissaries of the new God the apostles travel 
through the lands. "What (new) then has the Lord brought to us through 

his appearing?" the Marcionites asked the adherents of the Great Church.s1 

•• Tertullian, adv. Marc. I. 17: 0 deum majorem, cuius tam magnum opus non potuil 
inveniri, quam in homine dei minoris! I. 23: quid enim injustius, quid iniquius et improbius, 
quam ita alieno bene/acere servo ut domino eripiatur. Hasn't Tertullian gone too far in 
his polemic here? It is difficult to believe that Marcion should not have shared the speculation 
of all the Gnostics about the supra-terrestrial origin of the human soul. Tertullian himself 
(de resurrect. 5) ascribes to Menander and Marcion the doctrine that the corporeality of 
man stems trom the evil angels. Marcion's pupil Apelles openly taught that human souls 
are enticed by the deus igneus into their bodies by means of a lure (de carne Chr. 8.23; 
Hilgenfeld, Ketzergeschichte, p. 53 8, n. 892). 

27 Adv. Marc. I, 8; d. I, 2 nova et hospita (!) divinitas • 
•• Cf. Marcion in Tertullian, III, 2: subito filius et subUo missus et subUo Christus. In 

III, 4 Tertullian sneers: novus nove venire voluit. In general Tertullian objects (III, 2): 
atquin nihil putem a deo subitum. quia nihil a deo non dispositun •. 

•• See above, pp. 138-39, and below, Chap. VII. 
30 Inscription from Assos (A.D. 37) on Caligula's ascending the throne: el)(; av TOU 

rj6iO'TOU aVBpQ1TOIC; alwvoc; vuv tVECrTWTOC; (Dittenberger, Syllog. 364). Cf. the famous 
inscription of the Asiatic Greek cities (Priene, etc.) with the decision to move the begin
ning of the year to the birthday of the Emperor Augustus (Dittenberger, Or. Gr. Inscr. II, 
458); in the introductory letter of the proconsul: YEVEBAIOC; iiIlEPa, i'jv Tfj TWV 1TCXVTColV ap)(1j 
IO'T1V 6lKaicuc; av Elval Ll1ToM:l3olIlEV (1. 5). Cf. also Vergil's Fourth Eclogue, et al. 

31Irenaeus IV, 34.1. 

251 



KYRIOS CHRIST as 

It must have been difficult for the emerging church to escape this in

toxication. In all this the unrestrained yearning for redemption of an age 

tending toward bankruptcy is expressed: a yearning for redemption which, 

moreover, clearly has its basis in polytheism with its receptivity for changing 

figures of gods. Tertullian rightly sensed this when in a trembling rage he 

objects to it thus: quis deus novus nisi falsus . ... Non habet tempus 

aeternitas. omne enim tempus ipsa est (adv. Marc. I, 8). 

We have already surmised that the great saying of our Gospels: "No 

one knows the Son except the Father, and no one knows the Father except 

the Son and he to whom the Son wills to reveal him," with its sound that is 

utterly unheard-of in the Synoptic literature, is rooted in this soil of 

Hellenistic piety. It is almost as if only now, since the content of the attitude 

of this piety in its entire scope has become clear to us, could we understand 

this saying also in its full import. However that may be-at any rate this 

logion became the Shibboleth of the Gnostics, to which they refer again 

and again. And again and again the church fathers must argue with their 

opponents on this point. Their arguments altogether, however, show how 

uncongenial and uncomfortable to them this logion was, and in what a 

dilemma they found themselves with respect to it.32 For even if that saying 

and the tearing apart of the Creator-God and the Agnostos Theos on the 

part of the Gnostics were not identical, still we detect the pulse of a similar 

basic outlook: this yearning for the absolutely new, the unprecedented and 

completely different. 

Basically Gnosticism is the native soil of all bluntly supernaturalistic 

theory of revelation. It is a fairly generally recognized fact that "Gnosis" 33 

does not signify knowledge in our sense of the word, and that the Gnostics 

were no theoreticians of knowledge and philosophers of religion. Gnosis 

is rather mysterious wisdom which rests upon secret revelation; one might 

better call the Gnostics Theosophists. Gnosticism is the world of vision, of 

ecstasy, of secret revelations and mediators of revelation, of revelational lit

erature and of secret tradition.34 The light actually must shine into this 

world from above, out of the higher region which is totally separated from 

this wretched world of darkness; the sparks of light (aTTlV8J1PEC;; vide infra) 

which have been lost in the region of darkness are not able of themselves 

82 The chief passages, Irenaeus I, 20.3; IV, 2.2; IV, 6-7; Tertullian, adv. Marc. IV, 2S; 

Ps.-Clem. Recog. II, 47-S7; Homil. ill, 2-7, 38; XVII, 4-S; XVIII, 1-2. Norden, Agnostos 
Theos, p. 76. 

3.' Cf. the comprehensive investigation of the concept in Reitzenstein, Hellenistische 
Mysterienreiigionen, pp. 112 If. [2nd ed .• pp. 1H If.]. 

•• Cf. Liechtenhan, Die Offenbarung im Gnostizismus, 1901. 
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to be fanned into brightness; left alone, they would miserably die out. And 

further, the sacrament must be related to the revelation; indeed the super

natural revelation, which pioneers in vision and ecstasy, is itself already a 

sacrament.35 Where in this radical way people simply refuse to hear anything 

of innate powers growing out of the creation, the soil is always well pre

pared for sacraments36 and for the view that the best comes to men in im

personal ways, through the influx of supernatural and yet natural powers. 

Thus at last this Gnosticism with its dualistic-pessimistic way of looking 

at the world and its one-sided redemption piety is presented as the most 

decided antithesis to the Old Testament-Jewish monotheism and belief in 

creation. In this connection we cannot further treat the question whether 

this discussion with the Old Testament and Judaism first took place through 

the medium of Christianity, or whether-as from the outset lies within the 

realm of possibility-pre-Christian Gnosticism had already come into con

flict with the proclamation of the synagogue in the Diaspora. Various 

reasons argue for the view that Gnosticism's polemic against the Old 

Testament and Judaism has deeper roots in its own total outlook than the 

contacts with Christianity.37 In any case this attitude of Gnosticism may 

not be understood as further developed and thoroughgoing Paulinism. The 

Gnostics in their argument with the Old Testament and the Old Testament 

God quite essentially proceeded from cosmological motifs, while Paul pro

ceeded from the question of the universality of salvation and of the justifica

tion of the Gentile mission. The Gnostics first attacked the Creator-God 

and his creation, and then-and this is altogether hellenistically conceived

the Warrior-God of Jewish people whom the world hates38; the opposition 

to law and legalist piety was first connected with Gnosticism in its later 

branches. Marcion appears here to form an exception. But if one looks closely, 

even in Marcion the cosmological basis of his entire system is quite clearly 

revealed. Under Pauline stimulation Marcion first built the contrast of the 

deus bonus and the deus justus into the more comprehensive opposites of 

the known and the unknown, the new and the old God, the creator and 

8. What we possess from the Gnostics of their own literature often bears the stamp of 
ecstatic, mysterious language. Cf. the fragments of Valentinus: Hippolytus, Refut. VI, 37; 
Clement, Strom. II, 20.114; IV, 13.91; the Valentinian fragment in Epiphanius 31.5; the 
famous, almost certainly Gnostic hymns of the Acta Thomae; also large parts of the 
Coptic Gnostic writings (Apocryphon Joannis, Pistis Sophia, the Books of Jeu); the Odes 
of Solomon, etc. 

86 On the sacrament among the Gnostics, d. Hauptprobleme, pp. 267-319. 
37 Hauptprobleme, pp. 324-25. Article. "Gnosis" in Pauly-Wissowa, 1524. 
88 Hauptprobleme, p. 325. 
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ruler of the world and the redeemer-God.39 But it is clear that in Marcion's 

polemic against the Old Testament, in the "separatio legis et evangelii," 

Pauline shoots are grafted onto an alien stock. Throughout his polemic 

against the deux judex again and again sounds the note of a much sharper 

dualism, for which the deus judex is actually the deus malus40 and the stout 

adversary of the good God. One certainly does not understand the whole 

Marcion if one sees in him an advanced Paulinist. The dualism of Marcion, 

like that of other Gnosticism, rests upon its own foundations; in Marcion, 

stripped of almost all mythological by-products, it only stands out all the 

more starkly. 

II. Gnosticism and Paul. To be sure, if we pose the question how it happens 

that this great Gnostic movement, which in its beginnings and in its 

foundation has nothing to do with Christianity, was placed so close to the 

latter and was so intimately bound up with it that we know it with few 

exceptions only as a subsidiary movement of Christianity, the answer must 

be: It is the form which Paul gave to Christianity that drew the Gnostic 

circles to it as would a magnet. It was most of all the pattern of Christian

ity as a one-sided religion of redemption and the connection of the redeemer 

myth with the figure of Jesus of Nazareth which, introduced by Paul into 

Christianity, exerted this great drawing power. For what was here preached 

as a mood, without regard to the broader consequences, in free inventive 

intuition, in inspired discourse of prophet and missionary, the Gnostic 

movement believed to be able to provide the foundation and the general 

background in terms of a world view. Thus did Gnosticism choose the 

great apostle as its doctrinal master. In a time when in the church itself

probably precisely as a result of this alliance of Gnosticism with the 

apostle-some drew back from him and attempted indeed not to oppose him 

but to silence him completely,41 in Gnostic circles people read, collected, 

3. One may not appeal, for the reverse order, to Tertullian I, 19: separalio legis el evangeiii 
proprium el principale opus Marcionis (then follows a reference to Marcion's Antitheses). 
The church fathers naturally noticed above all the generous use by Marcion of Pauline 
motits; this was most unacceptable to them. 

00 Cf. the epithet which the deus judex receives in Tertullian I, 6: ferus bellipolens. To 
this corresponds Irenaeus I, 27.2: maloru1n faclorem et bellorum concupiscentem. Tertullian 
II, 11: judex et severus et quot Marcionitae volunt saevus. I, 17: malitia creatoris; d. I, 22: 
saevitiae eius; II, 24. Cf. also the application of Isa. 45 :7, ego sum qui condo mala, to the 
Creator-God, and the application of the parable of the good tree and the corrupt tree to 
the relationship of the two gods (I, 2). All this is not exaggerated and misconceived 
Paulinism, but Oriental dualism of a robust sort. 

H See below, Chaps. IX and X. 
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and commented on his epistles and took their stand on the authority of 

the apostle.42 

It is true that Gnosticism had to bend Paul violently in order to make 

him useful for its purposes. And yet again these people were not entirely 

without justification when they appealed to him. The threads run in both 

directions. 

Thus it appears at first glance as if the Gnostics absolutely could not 

appeal to Paul for their demonizing of the visible, natural world and for 

their opposing the Creator-God, to the Paul who in good Stoic orthodoxy 

bases his accusations against impenitent paganism on the basic presupposition 

that God has clearly revealed himself to men in his creation (Rom. 1:18 if.; 
cf. I Cor. 1:21 43 ). But on the other hand, the thoroughly pessimistic 

doctrine of the cr6:p~, which of course at first is thought of in essentially 

anthropological terms but then here and there (d. Rom. 8:22-23) is ex

tended to include the entire earthly-sensual creature, as well as the pneumatic 

eschatology which is connected with it, pushes Paul into the paths of 

Gnosticism. But going beyond Paul, people raised the question of whence 

then comes the absolutely inimical and alien aspect of the lower sensual 

nature of man; how it then happens that TO q>poVrll..la T~C; crapKoc; EX8po: dC; 

8EOV, that the first man by virtue of his creation is an essentially less-worthy 

being (only ljJUXTJ ~wcra) ; what then is to be thought about the origin of the 

sarkic world whose destruction and elimination Paul makes the quintessence 

of his eschatological hope. And as soon as one even posed these questions, 

one already stood with one foot on the soil of dualistic Gnosticism. Paul 

on his own part had dared to speak of the devil as the 8EOC; TOU alwvoc; 

TOlJTOU. And one may detect in Irenaeus how inconvenient this word of 

the apostle was for ecclesiastical Christianity and with what exegetical 

violence the church fathers sought to render the expression harmless.44 

.. Here I refer only to the two most important facts, that Marcion's canon consisted of 
a Gospel and the epistles of Paul, and that the earlier schools of the Valentinians quoted, 
as their only authority besides the U(')Tijp, the aTr6UToAO~. See the material on this, par
ticularly from Irenaeus I, 8 and Excerpta ex Theodoto, in C. Barth, Die Interpretation des 
N. T. in der valentinianischen Gnosis (TU, XXXVII [1911], 3), 28 if. E. Schwartz, 
Aporieen, GGN, 1908, pp. 136 if.; my review of C. Barth's work in TLZ, 1912, col. 397. 
It probably is not accidental that the anti-Marcionite presbyter whom Irenaeus (IV, 27.1-
32.1) follows (d. Harnack, Philotesia Kleinert, pp. 1-38) makes such abundant use of the 
KUPIO~ and the Apostle (in addition to these only one reference to the Apocalypse) as his 

authorities. 
O. [On this and the following, d. J. Weiss, Urchristentum, pp. 472-79. Bultmann.] 
00 Adv. haer. III, 7.1. Irenaeus connects TOU olillvo~ TOUTOU with TCx voijlloTo Tillv 

aTriuT(')v, and thus by 6 eE6~ he understands God and not the devil. 
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In the apostle's polemic against the law the Gnostics could also find a 

confirmation of their dualistic views. In particular with his statements in 

Galatians about the inferior mediatorial powers with whose help God gave 

the law, about our ransom from the curse of the law, about the funda

mentally similar inferiority of Jewish legal worship and pagan worship, 

Paul actually stands with one foot on the soil of Gnosticism. It is as if he 

himself foresaw the dangerous consequences of his daring theses, when he 

posed the question: "Is the law now against the promise?" (3 :21) in order 

then of course to demur with a fJ~ yEVOITO. But in the Epistle to the 

Romans also the Gnostics found the statements that the law brings the 

knowledge of sin (3:20) and produces wrath (4:15), and the question 

whether the Nomos is sin (7:7). The thesis that the law was given by 

hostile powers or by one hostile power is actually not very far from Paul 

in his statement of Gal. 3:19. When in that connection the Gnostics re

jected the ingenious but still contrived argumentation with which he tried 

to escape those evil consequences, they may in fact have been of the opinion 

that they were only drawing the hidden conclusions of apostolic doctrine.45 

One can further see clearly in the third book of Clement's Stromateis 

how vigorously all the Gnostics, who in consistent elaboration of their dual

ism rejected marriage, employed Paul's statements in I Cor. 7. And it must 

be admitted that here they were not in the wrong and that in this chapter 

beginnings and tendencies of an ascetic dualism actually are present. 

Further, the apostle's spiritualizing doctrine of the resurrection here comes 

into consideration. With his assumption of the a&fJo TTVEUfJaTIKOV, it is only 

with difficulty that he stays on the borderline between the late Jewish and 

early Christian materialistic hope of the resurrection of the flesh and the 

spiritualism of Hellenistic religion. According to his total basic outlook he 

apparently stood closer to the latter. In the forthright and clear sentence: 

"Flesh and blood cannot inherit the kingdom of God," the Gnostics had a 

powerful weapon. One can again discern, from repeated lengthy expositions 

by the church fathers of precisely this passage, how inconvenient for ec

clesiastical Christianity was Paul's joining in the rejection of the fleshly 

resurrection, an alliance which Gnosticism asserted here with a perfect 

right.46 

•• Cf. Clement, Strom. II, 7.34.4, OIJK &ycxeo~ 6 VOJlO~ 'l\'PO~ TIVUlV aipEO"EUlV AEYETal 
£mf3oUlJlEVUlV TOV eX'I\'OO"TOAOV AEyovTa, 610: YO:P VOJlOU YV&o"l~ 6:JlapTia~ (cf. III, 2.7.2; 
8.61; 11.76; IV, 3.9.6) • 

•• Cf. all the lengthy statements in Irenaeus V. 7-15. The hinge on which they turn 
is the interpretation of I Cor. 15. Further Tertu11ian. adv. Marc. V, 10: Hoc enim aico, 
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Finally, we may here refer to a fact which lies somewhat beneath the 

surface and yet is especially characteristic for the connection between Paul 

and the Gnostic world. I pointed out above that the special peculiarity of the 

dualism of Gnosticism comes to expression in the demonizing of the starry 

powers, which in later Hellenistic piety served as the real gods for the edu

cated people, and in the interpretation of redemption as liberation from the 

Heimarmene which is governed by the starry powers. In Paul's angelology 

there is a striking parallel to this basic outlook.47 It is extraordinarily 

characteristic that on the whole, apart from some few passages48 in which 

he is operating within the framework of customary language usage, Paul 

really knows no good angelic powers. For him the angelic powers, whose 

various categories he is accustomed to enumerating in the well-known 

stereotyped manner, are intermediate-echelon beings, in part of a pernicious 

kind. The archons of this aeon brought Christ to the cross, at the cross he 

battled with the angels and powers and wrested from them their weapons.49 

Angels and men watch the drama which the apostle, despised and scorned 

by all, offers with his life (I Cor. 4:9). Lascivious angels are a danger for 

unveiled women (I Cor. 11:10). Paul is buffeted by an angel of Satan (II 

Cor. 12:7). The Christians will someday have the judgment over the angels 

(I Cor. 6: 3). The world of the angels, like the human world, needs the 

atonement (Col. 1:20). It is especially characteristic how Paul employs the 

tradition of the proclamation of the law through angels, which the Jewish 

tradition had framed in order to glorify the law, without hesitation and as 

though it were obviously in order to degrade the law: The law is given 

"only" through angels (Gal. 3:19).50 

Then we have the pneumatic Gnostic, who is proudly elevated above all 

the mediating powers and is reckoned "alone in the immediate entourage 

of God" (vide supra, p. 249). The post-Pauline writings go into this some

what further when they speak of the fact that only through the church 

fratres, quia caro et sanguis regnum dei non possidebunt, 0 per a scilicet carnis et sanguinis, 
solitus et alias substautiam pro operibus substautiae ponere, ut cum dicit eos qui iu carne 
sunt deo placere non posse. A splendid example of the art of reinterpretation of early ecclesi
astical exegesis! 

'7 On the following, d. Dibelius, Die Geisterwelt im Glauben des Paulus, 1909. 
4. Cf., e.g. (I Cor. 13:1); II Cor. 11:14 (in Gal. 4:14 &YYEAO~ is simply "emissary"); 

I Thess. 3:13 (aYlol=angeis in the train of the returning Lord; d. II Thess. 1:7); I Thess. 
4:16 • 

•• I Cor. 2:6 if.; Col. 2:15. 
50 In Gal. 1 :8, it is at least assumed as possible that an angel could proclaim false 

doctrine. 
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has the 1TOAU1TOiKIAOe;; O"ocJlia: of God been made manifest even to the angelic 

powers, and that the angels, full of longing, desire to see the glory which 
now at the end of the ages has been allotted to the Christians.51 

Thus also in Paul, the particularly Gnostic view of redemption as libera

tion from Heimarmene is not completely lacking, even though it is true 

that only limited allusions to it are found. At least in his statements about 

the enslavement of pre-Christian humanity under the dominion of the 

O"ToIXEia: this note -clearly sounds throughout. The stars, and perhaps also 

the great elemental forces of nature, are the stern lords under which 

humanity groans, and from which Christ has ransomed men.52 In the great 

chapter on redemption where Paul names the powers which still separate 

the Christian from his God, he enumerates in the first place the angelic 

powers, the aYYEAOI and apxa:i (ulj!cuf.!a and f3a6oe;;) (Rom. 8:38). Christ's 

task in the interregnum will be to make a clean sweep of the strength of the 

world-dominating powers (I Cor. 15 :24) . 

Nowhere does it become clearer than here how closely related are the 

thought-worlds of Paul and of Gnosticism. The difference is that in Paul, in 

the face of the original and intellectually powerful religious conceptions 

which he scatters about, unconcerned about all the consequences, this 

thought-world remains decidedly in the background, while among the 

Gnostics with their strong interest in a world view-of course not in the 

form of philosophy but of myth-it is thrust into the very foreground. 

Still if we leave aside all these details, it is, as we have said, again and 

again the one thing that binds the apostle Paul and Gnosticism most 

closely together: the one-sided elaboration of religion as a religion of re

demption in the bluntest sense of the term. 

III. Pauline and Gnostic Anthropology. This phenomenon is shown above 

all in the anthropology of both sides. We have already mentioned the fact 

that our further encounters with the peculiar Pauline anthropology, with 

its blunt opposing of a higher divine element (the Pneuma) to the whole 

scope of the natural being (including lj!uxfi and voDe;;) , are almost ex

clusively on Gnostic soil. Of course this terminology does not dominate 

Gnosticism throughout. To characterize the alien higher element in man, 

the Gnostics very often make use of other terms. Above all, they like to 

&1 Eph. 3:10; I Pet. 1:12. 
5' Gal. 4:3, 9; Col. 2:20. 
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speak of the divine sparks of light in favored men,63 or perhaps of the ~EVOV, 
the avw9Ev, the OI6:q>OpOV YEVOC; of the Gnostics (vide supra, p. 250). Espe

cially preferred also is the self-designation as those who are in possession 
of the U"lTEPflO, above all of the maternal deity (the parallelism of language 
usage in I John immediately comes to mind) 54; their nature represents an 

cX"lT6PPOI055 of the highest deity (the Mother). Or it is emphasized that 

58 Cf. Satornilus in Irenaeus I, 24.1 (scintilla vitae); Epiphanius, Haer. 23.2.2, p. 
250.11 H, Elva I 6E CXlhoue; TOUe; TaUTI1e; Tile; alpEO"ECUe; TOUe; EXOVTae; TOV 0"1TIv6fjpa TOU 
avcu6Ev "ITaTpOe; 23.1.9, p. 249.13 H: the avcu6Ev 6Uvallle; sends the 0"1TIv61lP into the men 
who were created by the angels: Kai TOUTOU EVEKa miVTCUe; 6" TOV 0"1TIv6ilpa O"cu6fjval, TO 
6E "IT&V TOU O:v6pr.:mou eX1ToAE0"6al (cf. Hippolytus, Ref. VII, 28.3, p. 209. 1 W). Ophites, 
Epiph. 37.4: Kai eX1ToO"TEiAal eX1T' alhou (sc. the avcu MllTI1P by laldabaoth) 0"1TIv6fjpa 
£1Ti TOV av6pcu1ToV; cf. 37.6. Sethians in Epiph. 39.2: O"1TEPlla Tile; avcu6Ev 6uv6cIlECUe; Kat 
TOV 0"1TIv6fjpa TOV avcu6Ev 1TEIl",6EVTa. Sethians in Hippolytus V, 19.6, p. 117.16 W: T"V 
Aall1TT]6ova Kai TOV 0"1TIv6fjpa TOU ",CUTOe;; cf. V, 21.2, p. 123.9. Exc. ex Theod. 1:3: TO 
EKAEKTOV O"1TEPlla ",allEv Kai 0"1TIv6fjpa ~CU1TUPOUIlEVOV Cmo TOU Aoyou, 3.1: t~il1TTEV TOV 
L1TIv6ilpa (sc., the Soter). Cf. Simon Magus: Hippolytus VI, 17.7, p. 144.1. In the Pistis 
Sophia this higher element in the Gnostic is frequently (see the Register in Schmidt) de
scribed as the "light-man" dwelling in him. As is known, in general the language of the 
Gnostic sects is dominated by the contrast between ",&Ie; and O"KOTOe; (see above, pp. 235 -36) . 

.. The Valentinians describe a person who does not believingly adhere to their preaching 
as "non habentem de superioribus a matre sua semen." Iren. III, 15.2. Iren. I, 5.6: TO 6E 
KUT]lla Tfje; IlI1TpOe; aUT&lv 'AXallc:l6. I, 7.3: Tae; 6E EO"XI1KUiae; TO O"1TEPlla Tile; 'Axa1lQ6 
ljJuxae; eXllEIvovae; AiyOUO" I YEYOVEVai T&lV AOI1T&lV. I, 6.4: O"1TEPllaTa EKAoYile;. Excerpt. 
ex Theod. 1.1: "ITvEUllaTIKov O"1TEPlla. 1.3: EKAEKTOV O"1TEPlla (d. 40, 41, 42, et passim). 
Hippolytus V, 8.28, p. 94.14 (Naassenes); VI, 34.6, p. 163.16 (Valentinians): AOYO I 
avcu6Ev KaTEO"1TapIlEvol eX1TO TOU KOIVOU TOU 1TAT]pc:lllaToe; Kap1Tou Kai Tile; Lo",iae; £Ie; 
TOUTOV TOV KOO"Il0V KaToIKOUVTEe; EV O"c:lllaT I XO'iK4lIlETa ljJuxfje;. 

55 The Gnostics in Celsus speak of the effiuences by which the earthly community is formed 
(eX1Toppoiae; EKKAI1O"iae; E1TIYEiou, VI, 34; in VI, 35 the saying probably is not altogether 
correctly understood by Origen) and accordingly of a npOUVIKOU TIVOe; pEouO"a 6uvallle; 
1Tap6Evou. Peratae in Hippolytus VI, 17.4, p. 114.26: olloicue; 6' aD Kat cl:1T0 TOU ulou E1Ti 
T"V UAI1V PEpEuKEval Tae; 6uv6cIlEIe;. Sethians V, 20.7, p. 122.13, T"V pUo"lV avcu6Ev TOU 
'" cu TOe;. Lecanomancy of the priest Nephotes, Parisian magical papyrus 11. 154 if. (Reitzen
stein, Hellenistische Mysterienreligionen, p. 69 [2nd ed., p. 74]): O"uVEO"T6c6I1V O"ou Tfj IEPQ: 
1l0p",iJ, £6uvallc:l6T]v T4l IEp4l O"ou 6vollaTI, E1TETUXOV O"OU Tile; eX1Toppoiae; T&lV eXya_ 
6&1v (afterward it speaks of the iO"o6EOe; ",UO"Ie; which the initiate has achieved). The ex
pression cl:1ToppOla is probably of astronomical-astrological origin. The theory that the 
stars with their emanations of light are the originators of all the structures and organiza
tions here on earth is expressly set forth in the teaching of the Peratae (Hippolytus V, 
15-16). More material in Reitzenstein, Poimandres, p. 16.4; there also on the speculations 
on the subject by the Harranian Ssabians, pp. 72, 169 if.; cf. p. 263.4; Dieterich, Abraxas, 
p. 196.4: 00 al eXya6ai eX1TopPolal T&lV eXO"TEPCUV E1O"iv 6aiIlOVEe; Kai TuXal, Moipal. From 
this beginning then the conception is expanded: The creation of the world in general comes 
about through the cmoPPOIai of divine powers. The juxtaposition of the two conceptions: 
Hippolytus V, 15.3, p. 110.23: KaTa TOV aUTov TP01TOV elle; YEYOVEV 0 KOO"Il0e; cl:1T0 Tile; 
cl:1Toppoiae; Tile; avcu, OUTCUe; Ta Ev66c6E eX1TO Tile; cl:1Toppoiae; T&lV O:O"TEPCUV YEVEO"IV EXEIV 
Kai ",60pav AEYOUo"l Kat 6101KEi0"6al. More material for that interesting transition: Reitzen
stein, Poimandres, p. 16.4; ct. particularly the evidence from Plutarch, Isis and Osiris, 38, 
53, 58 (49 should be added). I regard it as unnecessary here with Reitzenstein to assume 
a specifically Egyptian doctrine. It is all explained in terms of the underlying astronomical 
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they are CPUO"EI sons of God,56 and in this connection we encounter for the 
first time within Christianity the great catchword 6fJOOUO"IOC;.57 

The use of the term "Nous" to designate the higher constituent part in 

the nature of the believer is very rare in Gnostic language.58 This philo

sophical concept does not fit into this world of strong supernaturalism and 

outlook. This outlook has then been changed once again in Gnosticism. Here the cl:1roppo I a I 

become the overflowings of the supra-terrestrial deity into an alien world (c£. incidentally in 

this connection also the Wisd. Sol. 7.25; &1roppola in an obscenely mystical sense in 
Epiphanius, Haer. 26.8, 13). 

56 Valentinus in Clement, Strom. IV, 13.89: q>UCTEI yap CTUl~OIlEVOV YEVO~ 01TOTI6ETal 

••• EIl!/lEp&~ T/il 8aCTI~Ell5lJ. The Basilidians, ibid., III, 1.3.3: ti EIl!/lUTO~ tK~Oyfj. The 
Prodicians in Clement, III, 4.3 0: ulou~ IlEV !/lUCTEI TOO 1Tpt:JTOU 6EOO ~EYOVTE~ EaUTOu~ •.• 
01TEPO:VUl 1TaVTO~ YEVOU~ 1TE!/lUKOTE~ j3aCTI~Eiol. Cf. II, 16.74.1: 6 6EO~ 15£ ool5Elllav EX'.: I 

1TPO~ Ttll&~ q>UCTIKTtV CTXECTIV c:,~ 01 T&V aipECTEUlv KTlCTTal 6E~OUCTIV. Heracleon, Origen, in 

Joann. IV, 24, Hilgenfeld, Ketzergeschichte, p. 487.20-21: Ka1 yap aUT01 (sc. 01 1TVEUlla
TIKOl) Tij~ aOTij~ q>UCTEUl~ OVTE~ T/il 1TaTp1 1TVEOIlO: dCTIV. Cf. Hilgenfeld, p. 491.8; ibid., 
p. 492.29: Tf)V a!/l6apTov Tij~ E~Oyij~ !/lUCTIV Ka1 1l0vOEI15ij Ka1 tvlKfjV. P. 496.5, 497.10-11 
(01 !/lUCTEI TOO I5laj3o~ou ul01 01 XO·iKol). 

57Irenaeus I, 5.6: TO I5E KU'llla Tij~ Il'lTPOC; aOTij~ Tf\~ 'AXallt:J6. • • 0IlOOUCTIOV 

01TO:PXOV Tfj Il'lTPl (cf. I, 5.5). Exc. ex Theodoto 42.3: i'jPEv OOV TO CT&lla TOO 'I. O1TEP 

OIlOOUCTIOV i'jv Tfj EKK~'lCTl<;X (cf. 50, 53, 58). Clement, Strom. 1I,16.74: EI Ilfj TI~ IlEPO~ 
aOTOU Ka1 OIlOOUCTlOU~ Ttll&~ T/il 6E/il TO~llfjCTEI ~EYEIV. Origen against Heracleon in 
Joann. V, 24; Hilgenfeld, p. 487.24: E1TICTTfjCTUl IlEV I5E, El Ilf) CTq>ol5pa ECTT1v aGEj3E~ 
OIlOOUCTIOV Tfj aYEvvfjTCtl !/lUCTEI ••• ~EYEIV TOU~ 1TPOCTKuvoOVTa~ tv 1TvEullaTI. Hilgenfeld, 

p. 488.1: ti 1TvEUllaTIKf) !/lUCTI~ OIlOOUCTIO~ oOCTa Tfj 6:YEVVfjTCtl. Cf. p. 496.31. Ptolemaeus 

to Flora, Epiph. 33.7.9, p. 457.13 H; Hippolytus, Ref. (Peratae), p. 196.16; 198.3: 
TO E~EIKOVICTIlEVOV TE~E I ov YEVO ~ 0IlOOUCT I OY; cf. V, 8.10, p. 915 (Naassenes); 

VII, 22.7, 12, p. 198.26; 199.19; X, 14.2, p. 274.25 (Basilides). Finally, Corpus Herm. 

I, 10. The word appears to have been common in Orphic circles: Abel, Orphica Fragmenla 
76, p. 182; 307, p. 270. Wobbermin, Religionsgeschichtliche Studien, pp. 103-4. 

58 One should also observe the frequent self-description of the Gnostics as TE~EIOI. Iren. 

I, 6.4; I, 13.6. Naassenes in Hippolytus V, 8.9, 29, p. 90.24, 94.24 (YVUlCTTIK01 T~EIOI), 
30, p. 94.27. Cf. V, 17.10, p. 115.24; Epiph. 31.5.6, p. 391.10 H. The word belongs to 
the language of the mysteries and is to be taken in the sense of "initiated ones." Most 
clearly Corpus Herm. IV, 4: OCTO I IlEV oov CTUVijKav TOO K'lpuYllaTO~ Ka1 Ej3a1TTlCTaVTO 
TOO YOO~, OOTOI IlETECTXOV Tij~ YVt:JCTEUl~ Ka1 TEAE I 0 I tYEVOVTO av6pUl1T01 TOY YoOv 

I5E~O:IlEYOI. Cf. Philodemus, 1TEp1 6E&V (edited by Die!s, AAB, 1915, Phil.-Hist. Kl., no. 7, 
published 1916), I, 24.11: ool5E TOV TE[AElUlq TEAEIO[V 01 6Eol 1T]O:VTE~ alla [q>oj3Eiv] 

YE[V]Olll~OVTal=according to our belief all the gods together cannot frighten the 
perfectly matu;"d. "TE~EIO~ is the artificial expression of the Epicureans, borrowed from 

the language of the mysteries, for the perfect man in contrast to the rabble," Diels, op. cit., 
p. 93.1. Cf. also the term TEAEIO~ Myo~ (word of initiation, title of a Hermetic 

tractate); in Irenaeus, I, 5.6, the seed of Achamoth ready ad susceptionem perfectae rationis 
(in the Greek text stands only TE~ElOU; Myou is to be added). Clement, Paid. I, 6.26, 

hands down to us as names for Christian baptism the words xo:plCTlla, !/It:JT ICTlla, TE~EIOV 

(means of initiation), AOUTPOV. The Basilidians believed themselves to be permitted to sin 
I5la Tf)V T~EIOT'lTa (Clem., Strom. III, 1.3.3). Cf. even Justin, Dial. 8, p. 225 D: t1TlYVOVTI 
CTOI TOV XPICTTOV TOU 6EOO Kal T~ElCtl YEYOIlEVCtl. Hist. Laus. 93.2 Butler: 01 I5E TEAEIOI 

YOIl06ECTla~ XPElay OOK EXOUCTIV. 
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anthropological dualism. Only in the Hellenistic Gnosticism of the Hermetic 

writings did it have (vide supra, pp. 185-86) the dominant position, and 

indeed the almost exclusively dominant position. 59 

Along with all this, however, we now find the full scope of the Pauline 

terminology again in the Gnostic conceptual world and almost exclusively 

here (cf. ante, pp. 186-87): the stark opposition of 1TvEulla and cr6:p~, the 

still more distinctive opposition of 1TVEulla and ljJuxTi, the formulas IjJUX1KOC; 

and X0"iKOC; (for the latter frequently the preferred expression UA1KOC;), in

deed even the conception of the crc~lla 1TvEUllaT1Kov.60 

Especially worthy of note is the recurrence of the terminological distinc

tion between 1TVEulla and ljJuxTi, with which we must occupy ourselves in 

more detail. For the Gnostic terminology has here gone through a develop

ment through which the original was in part obscured. When the Val

entinians61 chose the well-known threefold division of men into pneumatics, 

psychics, and hylics (sarkics, choics), this no longer corresponded to the 

stark Pauline dualism in which the ljJuxTi falls altogether into the world which 

is in opposition to the spirit of God. What we have here is explicit mediation 

theology, with which these Gnostic schools confronted the Great Church 

.9 In the Hermetic source of Zosimus (in the Book Omega) the avoE<; stand over 
against the 'ITVEUllaTIKo<; av8pc..mo<;. Reitzenstein, Poimandres, pp. 102-3. Cf. Sethians in 
Hippolytus V, 19.14, 15, p. 119.3,7. 

60 To be remembered here are the well-known speculations of the Valentinians (also 
those of Marcion's pupil Apelles, C£. Hilgenfeld, Ketzergeschichte, p. 539) about the 
miraculous body of the redeemer, formed KaT' olKovolllav (see below); and above all 
Epiph. Haer. 31.7.10, p. 397.19 H.: TO 5£ tauT&lv TOylla 'ITVEUllaTIKov Bv ac:i~Ea8a1 allv 
ac:illaTI aAA"" Ev50TEpiji Tlvl QVTI, O'ITEP allTol a&llla 'ITVEUllaTIKov KaAoual C!>aVTa~oIlEvol. 

It is intriguing how Epiphanius here ridicules as heretical a teaching which is fundamentally 
Pauline but which he naturally does not recognize as such. Cf. further the speculations 
about the corpus anima Ie and spirituale (of the risen Christ) among the Gnostics, Irenaeus 
I, 30.13-14. Cf. Corpus Herm. XIII, 13 and the beginning of the so-called Mithras 
Liturgy, and finally the interesting allusion to an aYYEAIKOV a&llla in a burial inscription 
found on the Via Latina (Dolger, 'I X8u<;, RQ, Supplem. XVII, 78). Cf. ZNW XV 
(1914): "Eine friihchristliche Schrift ••• " (edited by Reitzenstein), p. 82, 1. 216: qui 
corpus et spiritum caelestium serval. 

61 From the fragments which we have, it is not certain whether Valentinu. was already 
making use of the Pauline terminology. He uses other expression •. Also in Exc. ex Theodoto 
51 there is exhibited a definitely un-Pauline usage (C£. 8Ela tVUX1l-UAIKt; tVuX1l-' 
~I~avlov aUIlC!>u£<; TJj tVuXJj). The Basilidians spoke of 'ITVEUllaTa 'ITP0allPTTjIlEVa TJj 
AOYIKJj tVuXJj; Clement, Strom. II, 20.112. According to the Valentinians in Hippolytus 
VI, 34.6, p. 163.14, man is a KaTolKTjTtlPIOV sometimes of the soul alone, 'ITOTE 5£ tVuxii<; 
Kal 5a1lloVUlV, 'ITOTE 5£ tVuxii<; Kal MyUlV (C£. Valentinus in Clement, Strom. II, 20. 114). 
On this entire anthropology, C£. Hauptprobleme, pp. 361 if. Cf. the fragment of the 
Sophia Jesu Christi translated in Hennecke-Schneemelcher-Wilson, I, 243 if. Also un
Pauline is, e.g., Hippolytus V, 34.7, p. 163.22: KaTOIKiiaal TOV XplaTov d<; TOV EaUl 
aV8pUl'ITOV TouTEaTlv TOV tVUXIKOV, OU TClV aUlllaTIKov. 
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in order to avoid a break with it.62 Under this perspective then the 
pneumatics and psychics move together almost as a unity over against the 
hylics who are unconditionally consigned to damnation. But we can still 

adduce the evidence that the Valentinians originally also knew the purely 
dualistic opposition of 1TVEUJ.l0 and ljJuxTi. Irenaeus formulates their eschatol
ogy in the sentence: TOU<; OE 1TVEUJ.l0TlKOU<; Cx1TOOUO"0J.lEVOU<; TO:<; ljJuxo:<; 

KOl 1TVEUJ.l0TO VOEPO: YEVOJ.lEVOU<; ••• vUJ.lcp.o<; cmoo08TiO"E0"8ol TOI<; 1TEPI TOV 

LCUT~PO CxyyEAOl<;.63 The Marcosians spoke in their sacramental prayers 

of the Gnostic's traveling to his homeland, p[ljJOVTO TOV OEO"J.lOV olhou, 

TOUTEO"Tl T~V ljJUXTiV.64 And this usage must have been extended far beyond 
the Valentinian sects. We meet it in particular in the numerous source 

documents of a Gnosticism which certainly had already degenerated, which 
Hippolytus excerpted in his Refutatio. Above all, the Baruch Gnosticism of 
Justin with an almost unprecedentedly sharp contrasting of 1TVEUJ.l0 and 

ljJuxTi is worthy of note here. Here Elohim represents the pneumatic element, 
the Edem the psychical one, so that it can be said directly: ti ljJUX~ KOTO: TOU 

1TVEUJ.l<XTO<; TETOKTOl KOl TO 1TVEUJ.l0 KOTO: T~<; ljJUX~<; (Hippolytus, p. 

226.98). The redeemer leaves his earthly part to the Edem with the wo~ds: 
YUVOl Cx1TEXEl<; O"ou TOV ulov, TOUTEO"Tl TOV ljJUXlKOV O:V8pCU1TOV KOl TOV 

Xo"iKov.65 Also in the statements of the sect of the Naassenes, among whom 
Pauline terms are extraordinarily frequently66 found and who like the 

Valentinians appear to be acquainted with three races, the O:YYEAOl, 

ljJUXlKO[, and X0"iKO[,67 the concepts ljJUXlKO<; and O"OPKlKO<; are again taken 

together as a unity over against 1TVEUJ.l0TlKO<;. 

An interesting and again more mediating view is found in the secondary 

Basilidian system transmitted by Hippolytus. According to it the pneumatic 

elements came down into this lower world in order to improve and to perfect 

the psychical elements:68 ulol OE £O"J.lEV tiJ.lEI<; 01 1TVEUJ.laTlKO[, £V86:0E 

6. Cf., e.g., Iren. I, 6.1; Exc. ex Theod. 54, 57; Heracleon in Origen (Hilgenfeld, 
Ketzergeschichte, p. 496.30-31. 

6. Iren. I, 7.1; cf. Exc. ex Theod. 64. 
6. Iren. I, 21.5; cf. I, 21.4: the sacrament of Apolutrosis (the sacrament of redemption) 

is neither O"UlJ..LaTIKO: nor l/lUxI KTj, ElTEI Kal 1'1 l/lUXT) E~ UO"TEpTjJ..LaTOC; Kal TOO lTVEUJ..LaTOC; 
WO"lTEP KaTOIKI']TTjPIOV. 

66 Hippolytus V, 26.32, p. 131.32; d. 27.3, p. 133.9. 
66 Cf. lTVEUJ..LaTIKOi-o-apKIKoi in Hippolytus, p. 88.23; 90.15; 92.16; 93.18; 96.22; 

97.15 et passim. 
67 Hippolytus V, 6.7, p. 78.21. The passage does not belong to the actual kernel of the 

Naassene writing. 
6. Hippolytus V, 8.44, p. 97.14: into God's house comes no one unclean, ou l/lUXIKOC; 

ou O"apKIKoc;, &},},O: Tl']pEITal lTVEUJ..LaTIKOIc; J..LOVOIC;, OlTOU BEl YEV0J..LEVOUC; /3a}'Eiv TO: 
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KaTaAEAEIIlIl£VOI OlaKoallilaal Kat OlaTUITWaal Kat 010p8waaa8al Kat 

TEAEIWaal Tac; ljJUXaC; KeXTVJ <\lualV Exouaac; Il£VEIV EV TOUT,:> T0 OaaTtlllaTI.69 

Here, on the soil of Gnosticism, we look into a rich and diverse imagina

tive world. But in broad areas69 we still encounter specifically Pauline 

terminology (it is highly noteworthy that according to Clement, Strom. IV, 

13.93.1, even the Montanists described those who adhered to the Great 

Church as ljJUXIKO[), whether it is that the Gnostics here are already depen

dent upon a few passages in the Pauline epistles or-as in any case is more 

probable-that Paul is already affected by a more widely distributed lan

guage usage which also penetrated into Gnosticism (vide supra, pp. 186-87). 

Most of all, however, the same substance is present here as with Paul. 

Whether the higher aspect of man is characterized as amv8tlP, Aa1lITll0Wv, 

or <\lWC;; as xapaKTtlP, aIT£PIl,a, or <\lualC; 8£Ou; as 8da ljJUXtl, or ITVEUlla

essentially it arrives at the same thing, at plain anthropological dualism: 

The highest and best in man appears as something simply set in opposition to 

his (lower) nature, and the unity of man's personal life is dispersed. There

fore, as for Paul human nature is already divided into two different classes 

of men, that of the pneumatics and that of the psychics, and the man of 

ordinary stripe for Paul stands in contradictory opposition to the pneumatic 

man, so also Gnosticism rests altogether upon the basic presupposition of 

two metaphysically different classes of men. This principle is already found 

expressed in Satornilus in the sharpest formulation: ouo yap ITEITAeXa8al aIT' 

apxilc; av8pwITouC; <\leXaKEI, Eva TOV aya80v Kat Eva TOV <\lauAov. E~ WV ouo 

Eival TO: Y£Vll TWV av8pwITVJv EV Koall':>, aya8wv TE Kat ITOVllPWV.7o And 

Gnosticism in all its manifestations holds fast to this contrast, only that in 

the Valentinian schools it is moderated in favor of the "ecclesiastics," into 

the well-known threefold division. Here it is connected with the well-defined 

attitude of the mystery- and sacramental piety, so that the naIve contrast 

between initiated and uninitiated now appears to be based upon a meta

physical foundation. 

Nevertheless, in one respect the Gnostics go far beyond Paul. The dualism 

of Paul is more an attitude than a reflective world view. For him the 

radical difference between the pneumatic and the psychic or sarkic man is 

EVOUIlCXTCX Kcxl 1T(XVTCX<; YEVEa6cxl VUIlq>rOUC; CnTI1paEVCilIlEVOUC; Ola TOU 1Tcxp6EVlKOU 
1TVEUIlCXTOC;. 

69 Hippolytus VII, 25.2, p. 202.26. Cf. Valentinus' own statements in Clement, Strom. 
IV, 13.89.2 (Irenaeus I, 6.1, CXACXC; Kcxl q>CJC; TOU KOaIlOU). Heracleon in Origen in Joann. 
IV, 39, Hilgenfeld, 492.26-27. 

70 Epiphanius, Haer. 23.2. Cf. in Irenaeus I, 24.2: cf. also the Sethians in Epiph. 39.2. 

263 



KYRIOS CHRISTOS 

practically given. He does not reflect further upon the "whence" of this 
manifestation of two essentially different classes of men. When he does 
reflect upon it, he retreats to the inscrutable counsel of God and the 
mysteries of predestination and of eternal election. He does not reflect upon 
how the unity of the human ego can be maintained if the innate human 
nature stands in sharp opposition to the divine world and the higher ex
istence of the pneuma is wholly a gift of divine grace. For him the human 

ego at best becomes a pattern empty of any content, which receives its 
distinctive character altogether from without, from the powers of the o6:p~ 
or of the lTVEUj-la (XpIOTOC;). He revels in contradictions and paradoxes: 

"1 no longer live, but Christ lives in me." 
With the Gnostics Paul's fragmentary views come together into one large 

continuous whole. The dividedness of human nature acquires a metaphysical 
background. The favored Gnostics are sparks of light from another world 
which have sunk down from above into this darkness-whether the originally 

pure light has been lost to the darkness, or whether by means of an attack 
the darkness has stolen some elements of light from the upper world. They 
are the seed (O"lTEpj-la) or emanation (CxlTOPPola) of the most high divine 
Mother, who could not keep the fullness of her love to herself but let some 

of it sink down into the lower world, or who herself fell from the upper 
world and with her children longs for liberation. They are by nature sons 
of God who have lost their homeland; they are of the essence (OJ-lOOUOIOI) 
of the enigmatic and mysterious Primal Man, who once sank into matter 
and entered into an unnatural connection with it, or who was taken captive 

by the demons of darkness. This new metaphysics of Gnosticism is worked 
into the Mosaic account of the creation of man.71 Paul had already pro
claimed that the :first man had come forth from the hand of God as an 
inferior being, that he was only !VuX~ i;woa. The Gnostics now understand 

it more precisely. Original Jewish fantasies72 spun out of Gen. 1 :26 about 
the participation of angelic powers in the creation of man are drawn in, as 
is the creation myth in Plato's Timaeus. Thus emerges the doctrine that 

half-demonic angelic powers or the demiurge created the lower nature of 
man, but that the higher heavenly powers, whether the Mother or the 

n Cf. Hauptprobleme, pp. 12, 17, 19-21,27, 34, 48, et passim. 
7' On the Jewish tradition, d. Ginzberg, Die Haggada be; den Kirchenviitern und in dl!'1 

apokr. Literatur (1900), pp. 19-21; see there also the passages from the church fathers 
which ascribe the doctrine now to the Jews, now to the heretics. In circles of the Jewish 
Diaspora (Slavonic Enoch, Recension A 30.8; Pseudo-Clem. Hom. XVI, 11-12) the passage 
was applied to Wisdom; then in the church to the Spirit or to Spirit and Son (see below, 
Chap. X). 
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Primal Man or the Logos, deposited in this helpless creature the higher spark 

of light, the heavenly sperma, with the help but without the knowledge of 

the intermediate demonic powers, and thus a spark of divine essence is 

present in humanity. 

The pneuma doctrine of Gnosticism now also appears in this context. 

The Gnostics are pneumatics because from the very first they possess the 

gift of the pneuma. The rrvEu/Jo is the same as the spark of light which 

has sunk into the darkness, as the arr£p/Jo or the eXrroPPolo of the cJ>(")TEIV~ 

/JtlTl']P. TO O£ KUl']/JO T~e; /Jl']TpOe; 'OUT~e; T~e; 'Axo/JCl9 ••• O/JooualOV 
urrapxov T~ /Jl']TPI, rrVEU/JOTIKOV, or: TO O£ aW/Jo eXrro TOU xOoe; Kol 
TO a'opKIJ<OV eXrro T~C; VAl']e;, TOV O£ rrVEU/JOTIKOV O:v9p(..)rrov eXrro T~e; 

/Jl']TpOe; T~e; 'Axo /JCl9 (!ren. 1,5.6). 

IV. Pauline and Gnostic Doctrine of Redemption. One cannot fail to recog

nize that with all this the specific, stark theory of redemption, as it is found 

in Paul, actually suffers a certain weakening. If the divine higher nature is 

from the first something native to the elect, then to a certain degree the 

absolute necessity of a redemption occurring at a definite time disappears. 

At least no longer is something absolutely new introduced into the human 

race by means of the redemption. It can only involve an awakening of the 

divine soul which has sunk down into this earthly world, a fanning and 

igniting of the heavenly spark which was nearly extinguished. Indeed, it 

could almost appear as if Gnosticism were an extension of the basic 

Platonic outlook.73 As the Greek sage reflects upon the better part of his 

soul, which comes from above, the soul of his soul, and thus regains the 

way to the celestial homeland, so also Gnosis would be the self-reflection 

of the pious one upon the divine element of light in him, upon its origin 

and its destiny: EaTlv O£ OU TO AOUTPOV /JOVOV TO EAEU9EPOUV eXAAO: Kol Ii 
yvwa I e;, TIVEe; il/JEV, TI YEYOVO/JEV, rrou l1/JEV, rrou EVE[3Atl9l']/JEV, rrou 
arrEUOO/JEV, rro9EV AUTPOU/JE9o, TI Y£VVl']ale;, Tl eXvOY£VVl']0"le;,74 Carpocrates 

.. Cf. the characteristic formulas: EA6wv ouv 6 Lc.lTllp T"V tjJUX"v E~U'ITVlo"EV, E~~tjJEV 
BE TOV 0"'ITlv6~pa ••• TOV IlEV xoOv Ka6cl:'ITEp TE<!>pav O:'ITE<!>uO"a Kal EXc:iPII;Ev, E~~'ITTE 
BE TOV a'ITlv6~pa Kal E£UlO'ITUPEI (Exc. ex Theod. 3); further, the statements of the 
Naassenes (Hippolytus V, 7.30, p. 86.3) on the soul-awakening God Hermes-Anthropos 
(tjJuxa~ ••• TWV IlV'1O"TTjpUlv ••• TWV E£U'ITVIO"IlEVUlV Kal O:VEIlV'1O"IlEVUlV). The Sethians in 
Hippolytus V, 21.9, p. 124.9: " TOO ••• <!>UlTO~ O:KT1~ OiKe:lOU XUlpiou EK BIBao"KaAia~ 
Kal lla6TjaEUl~ IlETaAa1300aa O"'ITEuBEI 'ITPO~ TOV Myov TOV aVUl6EV EA66VTa (d. Peratae 
in V, 17.6, p. 11),1; 17.8, p. 115.6, TOU~ E£U'ITVIO"IlEVOU~). Hermet. XIII, 2: TOO TO TO 
YEVO~ Gi TEKVOV ou BIBcl:O"KETal O:AAcl:, (hav 6EAll Lmo TOO 6EOO O:va1l11lvTjaKETal • 

•• Exc. ex Theod. 78; cf. Hippolytus VII, 26 (self-awareness of the "Archon" of the 
Basilidians in similar formulas); VI, 32 (self-awareness of the Sophia among the Valen-
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and his followers taught, in fact, that Jesus, because he had a "firm and 

pure soul," was able to remember all that he had seen in the higher world, 

and that for this reason God had sent to him a power with which he could 

scorn the creators of the world and make his way through their spheres 

to the upper world. The same happened to those who had received a soul 

like that of Jesus: animas ipsorum ex eadem circumlatione devenientes et 
ideo similiter contemnentes mundi fabricatores, eadem dignas habitas esse 

virtute et rursus in idem abire.75 Here everything-apart from the passing 

mention of the power sent from God-is rational and is thought out in the 

style of platonizing philosophy. Circles of the Valentinians and the 

Basilidians also appear to have approached this rational attitude. At least 

the polemic of Clement of Alexandria, in a context in which he speaks of the 

<pU<JEl <Jw~E<J6aL of the Valentinians and the <pU<JEl TTl<JTO<; ~ol EKAEKTO<; 

of the Basilidians, seems to point to this: Jiv o'av Kol oixo Ti\<; TOU <J(')Ti\pO<; 

iTOPOU<JIO<; Xpov~ iTOTE eXVaAeXfl\jJaL ouvo<J6aL T~V <pU<JlV. El o£ eXvoYKoiov 

T~V ETTlor1f1iov TOU L<UPIOU <PTJ<JaLEV, o'iXETaL 'OUTOl<; TCx Ti\<; <pU<JE(')<; 

IOlWflOTO.76 

But all this is still only appearance or the most extreme consequence here 

and there. Fundamentally Gnosticism remains-this was already earlier 

brought out-a radical religion of redemption. It is not the opinion of the 

Gnostics that the half-extinguished spark could, from its own nature and 

power, again be fanned and burst into flame. The elements of light, the fallen 

Sperma, the eXiTOPPOlaL are in hopeless captivity here below. A redemption 

is required that comes down from above and comes in from without. 

Gnosis is not the reflection of the intellect or of the better spiritual ego 

upon itself; Gnosis is mysterious revelation and redemption brought about 

in vision and ecstasy through initiation and sacrament. It is not the 

philosopher who is the guide of the Gnostics but the mystagogue, and it is 

not philosophical study that saves the soul but participation in the mystery 

society and the initiation.77 

tinians). Acta Thomae chap. 15 (Ti<; illl'1v Koi Ti<; Koi 1Til><; U1TO:PXCol vuv, IVo 1TO:AIV 
YEVWllai 0 ilLJ'1v). Zosimus in Reitzenstein, Poimandres, p. 103: 1TOPEUE09a1 (TOV 
1TVEUIlOTIKOV Civ9pc.:mov) 6E 610: IlOVOU TOU S'lTEIV ':OUTOV Kol 9EOV E1TIYVOVTO 

KPOTEIV Tf}V O:KOTOVOIlOOTOV TP10:6o. On these world view formulas, d. Norden, Agnoslos 
Theos, pp. 102ff. Cf. also I Clem. 38.3; II Clem. 1.2. 

75Irenaeus I, 25.1-2; d. Epiph. 26.10, 4 (Gnostics), XPIOTOV .•• 6Ei~OVTO TOI<; 
cXv9pcimol<; TOUT'1V Tf}V YVil>OIV. 

76 Strom. V, 1.3.3.; d. also IV, 13.91.2. 

77 How easily the concept of "Gnosis" can turn into that of magic is shown by Epiphanius 
31.7.8, p. 397.9 H.: TO 6E T6:YIlO TO 1TVEUIlOTIKOV ':OUTOU<; AEYOUOIV. c'.iJ01TEP Kol 
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However, with this supernatural character of the religion of redemption, 
the idea of a redemption wrought at a definite point in history is by no 
means given. Indeed, if one keeps his eyes on the main thing, one can first 
of all formulate the judgment: in Gnostic redemption theology, myth 
everY'where takes the place of the historical. The development which began 
with Paul is completed here with uncanny speed. If Paul has already woven 
II redemption myth around the historical figure of Jesus of Nazareth, here 
now the historical is altogether swallowed up by the myth. 

For the Gnostic, redemption is not something which is at one time and 
at one point perfected, but something which happens repeatedly and in all 

ages. Ever since the primeval times in which the unnatural mixing of light 
and darkness took place, the Gnostic soul strives upward out of the depths 
of darkness toward the eternal home of light. And it is the same (basically 
taken, independent of all history) process of liberation, the same way 
which leads it to the goal, now and always: the separation from the lower 
sensual elements of existence and the surrender to the higher celestial world. 
Under these circumstances, can any concretely and historically given divine 

redeemer figure at all have direct significance for redemption? It can in 
particular in one connection, insofar as its myth, which it has itself ex
perienced, becomes of exemplary or prototypical significance for the 
Gnostic soul and is relived by the soul in sacred, sacramental actions. 

Specific examples will make this clear. One such myth of prototypical 
significance is the Primal-Man doctrine which is widespread in Gnosticism. 

The myth relates78 : In primeval times, in the beginning of the world, a 
divine being, charmed by the beauty of Physis, fell from the highest world 
through the spheres of the planets, which shared with him their unhealthful 
or lower, sensual gifts, into matter, and lost to it a part of his being.79 

YVc.Jo"TIKOU~, Kai IlllliE KOIlCXTOU E:1rlliEOIlEVOU~ il 1l6vov T';~ YVQo"Ec.J~ Kai Tc'ilV 
E:lI'IPPllllaTc.JV Tc'ilV aUTc'ilv IlUO"TIlPlc.Jv. of course in the Zosimus text adduced by 
Reitzenstein, Poimandres, p. 103, the lI'vEUllaTIKo~ avepc.JlI'o~ expressly rejects magic. But 
the renunciation shows how much Gnosis and magic are used to being bound up together. 

• 8 Cf. therewith the statements already given in Chap. V about the dying and rising 
God. The above sketch reproduces something of the doctrine of redemption of the 
Poimandres. On the broader religio-historical connections, see "Hauptprobleme, pp. 160-223 • 

•• This sinking down into matter and thus the beginning of creation begins with the 
Anthropos being reflected in matter and being inflamed with love for his own image. Traces 
of this view are widespread in Gnosticism: cf. the beginning of the Apocryphon Joannis; 
my statements about the Gnostics of Plotinus (Hauptprobleme, p. 188); Naassenes in 
Hippolytus V, 8 (particularly p. 91). It might be rewarding to explore the further 
ramified connections of this myth (cf. also Hauptprobleme, p. 205.1). [Cf. Bousset, ZNW 
XIX (1919/20), pp. 50 if., and Reitzenstein, Das mandiiische Buch des Herrn deT Grasse, 
SAH, 1919, No. 12, pp. 25 if. Bultmann]. 
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Only with great effort he was again lifted up out of matter, stripped off 

the lower nature of matter, and restored to the planetary powers what be

longed to them. And we, it is said, are the race of this Primal Man. With 

one part of his nature man stems from the higher, divine world and is 

immortal; with the other part he is mortal, has come under slavery to the 

planetary powers, and is subject to Heimarmene. But he is to be aware that 

he comes from the world of light and life, and under the leading of Nous 

is to make his way upward into the world of radiant light. Then after death 

his spirit will pass through the planetary spheres, will lay aside the hateful 

garments which come from those worlds, and, singing songs and hymns, 

will enter into the world of the highest deity. Indeed, in the mystery in 

the sacred initiation, he can even now, while he is still living, experience 

this heavenward journey of the soul and its being taken up into the deity. 

This is still halfway pure Platonism, and yet it is already Gnostic re

demption theory. The myth has developed its force; the figure of a mythical 

deity, to be sure a pale and abstract one, stands before the soul of the Gnostic. 

The soul does not find the way to the homeland by itself; it must be united 

with its prototype, the pre-terrestrial Anthropos; it is to learn to feel itself a 

part of his being and of his power; it is to know that what once took place 

in the primal beginnings now has validity for all times; and from all this, 

it is to draw power and blessed assurance: The Gnostic does not stand 

alone but in great, powerful connections taking place with an inner neces

sity, which bear him beyond the faintness and weakness of his own solitary 

striving. 

A second great Gnostic myth runs as follows80 : the Gnostics are sons 

(seed, O"lTEpfla, vide supra, p. 259) of the celestial Mother. Once this 

Mother-goddess, in an impetuous impulse of love, left the upper heavenly 

worlds; she lost her celestial bridegroom (Syzygos) and sank down into the 

dark world of matter. For a long time she tarried in lostness and imprison

ment, surrounded by dark demonic figures. Then a most high celestial god, 

a Soter, approached her and redeemed her from her loneliness and lostness 

and freed her from the demons. Full of shame, when she saw her rescuer, 

the lonely one covered herself, but then she hurried toward him rejoicing, 

went with him into the bridal chamber, and consummated the (EpOe; 

80 We find the myth already among the "Gnostics" who are to be regarded as the fore
runners of Valentinianism (Iren. I, 30, also probably Apocryphon Joannis; Pistis Sophia, 
were already further elaborated); then esp. pronounced and characteristic in the Valentinian 
schools. 
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YO:J-lOe;;.81 What took place here as a prototype takes place ever anew. Thus 

every Gnostic soul has its Syzygos, is the bride of a heavenly double, its 
ange1.82 As surely as the MJ1TTJP has found her Soter, so will the soul embrace 
its bridegroom and by means of this union be lifted up into the higher 

world, freed from the lower one. The goal of the soul is the celestial 
wedding. In the sacrament, in the sacred consecration of the bridal chamber 
it can, even here on earth, have a foretaste of that holy union and in 
shivers of rapture experience the mystery: "We must be united into a single 
being. First of all receive grace through me and from me. Adorn yourself 
as a bride who awaits her bridegroom, so that I may become you and you 1. 

Let the seed of light be deposited in your bridal chamber. Receive from me 
(the mystagogue) the bridegroom; receive him and let yourself be received 
by him. Behold, grace has come down upon you." 83 Thus once again the 
myth has become full of prototypical, redemptive power. The Gnostic does 

not gain redemption only by beholding himself and reflecting upon his own 
self. He must be joined in faith with the MJ1TTJP, must be aware of himself 
as a part, as O'TTEpJ-lO and cmoppOlo of her essence, must let himself be 
borne by the powers of redemption which stem from her and are at work 

in her, must unite with her in the sacrament of the lEpoe;; YO:J-lOe;;; only thus 

does he gain salvation. The Gnostics are 01 'TTVEUJ-l'OT1KOi &V9pc.u'TT01, 01 TrlV 

TEAElOV YVc2J01V EXOVTEe;; 'TTEpi SEOU Koi (01) TJle;; 'AxoJ-lw9 J-lEJ-lUTJJ-lEVOl [OE] 

J-lUOTJ1P10 (Iren. I, 6.1) . 

• , Evidence in Hauptprobleme, pp. 267 if. The myth of the IEPO~ y6:llo~ is esp. clearly 
recognizable in Hippolytus VI, 34 . 

• 2 This theory emerges esp. clearly in the Excerpta ex Theodoto; d. particularly chaps. 
21, 22, 35-36, 64; but see also Iren., I, 7.1 and the evidence about the sacrament of the 
bridal chamber in the following footnote. The entire school of Valentinus appears to have 
been dominated by this basic idea. Cf. Hauptprobleme, pp. 315 if. 

83Irenaeus I, 13.3 (Sacrament of the Marcosians); see the evidence in Hauptprobleme, pp. 
315-17. In addition, the following passages: Irenaeus, in III, 15.2, sarcastically tells of th~ 
mystic who has been initiated: neque in caelo neque in terra putat se esse, sed intra Pleroma 
introisse et complexum jam angelum suum. 1,6.4: 6Eiv alhou~ clcd TO TfjC; au~uyia~ 
IlEAETO:V IlUaTTJPIOV. Clement III, 4.27: 01 yap Tpla6:eAlol TflV aapKIKflV Kal auvoualaaTIKflV 
KOlvc.Jviav IEpocpOVToualV Kol TOLlTllV OIOVTaI El~ TflV j3aalAEiav CX\hou~ clcVO:yEIV TOU 
e£OU. Cf. Heracleon (according to Origen) in Hilgenfeld, pp. 483.20; 492.6, 16; 493.1-2. 
Epiph. Haer. 31.7. We would be glad to know more details about the course of events in 
the sacrament. Irenaeus says (I, 21.3) that among the Valentinians a VUIlCPc:iv was prepared 
for the initiate. Tertullian indicates (adv. Valent. 1) that the symbol of the phallus played 
a role in the ceremony. To think of an actual achievement of sexual union (by the mys
tagogue with the initiate), which the account in Iren. I, 13.3 could suggest, is forbidden 
at least for the Valentinians by the explicit explanation of Clement III, 4.29.3 (1fVEUIlOTIKT! 
KOlvc.Jvia). But precisely in comparison with the Valentinians he accuses another Gnostic 
sect of aapKIKfl Kol auvoualaaTIKT! KOIVc.Jvio (see above); d. the obscene mysteries 
which Epiphanius 26.4 relates of the Gnostics. 
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A third myth84 relates: In the very beginning a divine redeemer hero 

journeyed down out of the heights of heaven into the deepest depths of 

Hades and of hell. There below he had to struggle with the powers and 

demons; it was necessary to outwit them and to seize from them the secret 

of their strength. Unrecognized, he first descended into the lower worlds, 

took on many different forms in order to deceive the demons, and became 

like them. But after the great work was done and the power of the demons 

was broken, he ascended victorious and now, in his own radiant glory so 

that all who see him marvel, has returned to the heavenly heights. 

This redemption myth has of course first of all an objective meaning. 

That the demons were vanquished is a once-for-all fact that lies in the past, 

which as such has its value and its import. But here also the once-for-all 

event becomes a symbol that serves as an example. The believer is united 

with the saving deity and experiences with the deity all the terror of the 

journey to Hades and all the triumph in the victory over the demons; with 

the redeemer god the believer also experiences the heavenward journey, the 

glorious transformation into a radiant light-being of the higher world, the 

appearance before God's throne, the triumphing and rejoicing in heaven. 

An especially good example of this is now provided for us in the Solomonic 

Odes. In them the question as to the "I" who is speaking in them is often 

so difficult to solve because here in fact the "I" of the pious singer fre

quently is completely merged with the Messiah, so that in a particular case 

one hardly knows who is spoken of. The theme, however, which above all 

is being sung here is the heaven-and-hell pilgrimage, whether of the pious 

initiate or of the Messiah.85 

It has already been shown that with all this the Gnostics' doctrine of 

redemption has its closest parallel in the idea, specifically peculiar to the 

8< We have already dealt with this myth and its origin in the sections on the descent 
into Hades (Chap. I, Appendix) and on Paul's doctrine of redemption. The conversion of 
the idea of the descent into Hades into the appearance of the redeemer here on earth, already 
presumed for Paul, is present in Gnosticism in an especially clear form. For Gnosticism 
indeed this earth and even the lower celestial spheres are the realm of darkness and of evil 
matter. Documentation for the idea of the descent of the redeemer through the lower world, 
his transformation, and the maintenance of the incognito: Hauptprobleme, pp. 238 ff. The 
best sources are the half-Gnostic pieces: Ascensio Jesaiae and the "Pearl," Acta Thomae 
111 (for this, d. the work of F. Haase, Zur bardesanischen Gnosis (1910), pp. 53 ff.; this 
work is comprehensive and gives a good discussion of all the possibilities of interpretation); 
within Gnosticism above all the Mandaean myth of the descent into hell of Hibil-Ziwa 
(Manda d'Hayya, Ginza r., 6th and 8th Tractates). Here the scene again is placed in the 
underworld. About the religio-historical connections, Dibelius, Die Geisterwelt 1m Glauben 
des Paulus (1909), pp. 203 ff. Hans Schmidt, Jona (1907), pp. 172 ff. 

85 Cf. particularly Ode 36, then Odes 11, 15, 17 (Messiah?), 20, 21, 22 (?), (25), 35, 38. 

270 



GNOSnCISM 

apostle Paul, of the Christian's dying and rising with Christ. Here too the 

unique historical event-without its reality being attacked by Paul and 

without its objective worth being canceled-has become a prototypical 

symbolic myth of present significance. Suffering, dying, and rising now sig

nify for the redeemer the same as for all those who follow him, who arc 

merged with him into a unity and, borne and moved by his power, ex

perience what he experiences. And as in Gnosticism, this experience is 

thought of as in part yet to come, being perfected in the future, but again 

in part as tangibly present, occurring in the sacrament (of baptism). 

V. The Connecting of the Figure of Jesus of Nazareth with the Gnostic 
Redeemer Myths. Now at last we can understand the special Christology of 

the Gnostics. It emerges in the fact that somehow, however well or poorly 

it is done, the figure of Jesus of Nazareth is connected with these mythical 

redeemer figures or with these redeemer myths. 

Especially distinctive is the form and manner in which, among the Valen

tinians and the sects related to them, the redeemer figure is worked into the 

myth of the redeemer's iEP0C; YO:I-lOC; with Sophia. There can be no doubt at 

all: For all these sects the actual redemption mystery lay in the union of 

the Soter with Sophia, which simply has nothing at all to do with the history 

of Jesus of Nazareth, and in the similar experience of the Gnostic in the 

sacrament of the bridal chamber. Now people combine the figure of that 

savior-deity in some way, however slight, with Jesus and superficially attach 

the story of Jesus' appearing on earth to that myth. Thus86 the Gnostics 

whose system 1renaeus (I, 30) has handed on to us asserted that Sophia in 

her loneliness had appealed to her heavenly mother, and the latter had sent 

the Christ to her. Unrecognized, he hurried down through all the seven 

heavens: et descendentem Chris tum in hunc mundum induisse primum soro

rem suam Sophiam et exultasse utrosque refrigerantes super se invicem; et 

hoc esse sponsum et sponsam definiunt. Then however the Christ thus united 

with Sophia descended upon the already prepared Jesus (I, 30.12). And 

now begins the account of the sojourn of this miraculous being upon earth, 

though of course the account is compressed into a small space (for here noth

ing essentially new happens in addition except the proclamation of the 

heavenly mysteries). 

Similarly, in the Pistis Sophia the appearing of Jesus on earth is only 

B. See the more detailed evidence in Htntptprobleme, pp. 260 ff. 
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artificially woven into the narrative of the liberation of the goddess. In its 

present form the narrative falls into two halves. First is told how in the 
primordial age the redeemer (now Jesus) has freed the Pistis Sophia from 
her oppression in the world ruled by the demons. But this liberation was only 

provisional. The final redemption comes only after the completed earthly life 
and the victorious ascension of Jesus. Thus the narrative moves in tiresome 
and monotonous repetitions. Originally the entire myth naturally took place 

in the primordial times. Now the earthly life of Jesus appears as an episode 
of the myth, surrounded and bracketed by the myth on both sides, altogether 

merged into it.87 

The establishment of this connection is still more painstaking among the 
Valentinian sects. In Hippolytus' presentation88 it is explicitly said that the 

Valentinians know three Christs: :first the Syzygos of the aYlov 1TVEUflCX in 

the world of the thirty Aeons, then the common offspring of the world of 

the Aeons, the 100o~uyoe; T~e; E~c.:l O"ocplcxe; (thus the hero of the myth of the 

lEpoe; YO:flOe;), and third, the one born of Mary Ele; E1Tcxvop8c.:lO"lv T~e; KTIO"Ec.:le; 

T~e; Kcx8' tlfl&e;. Also in the system described by Irenaeus (I, 6.1) the one 

who appeared on earth (although he is called Soter here) seems not to be 

identical with the heavenly bridegroom of Sophia. He is in general a more 

subordinate being. Indeed it is shown here quite clearly that for the pneu

matics themselves this redeemer possesses only slight significance. It is ex

pressly stated here-one is almost shocked by the plainness-that the hylics 

are incapable of redemption, that from their origin the pneumatics are 

already the light and the salt of the earth, that therefore a decision is in

volved only for the psychics: KoCX! TOV 2c.:lT~PCX E1T! TOUTO 1TCXpexyEYOVEVCXI 

TO !JlUXIKOV, E1TE! KCX! CXUTE~OUo"IOV EO"TIV, 01Tc.:le; CXUTO O"wO"lJ. The Valentinian 

Gnostic does not need the earthly Jesus and his appearing; his heart and his 

piety are attached to the myth of the marriage of the Soter and Sophia. The 

speculation about the figure of Jesus also, then, as it is presented in this con

nection, appears after all entirely to correspond to this. It is here stated that 

Jesus received his pneumatic essence from Achamoth, that he furthermore 

had put on the psychic Christ from the Demiurge, and that finally he had 

received the psychic body a1To T~e; oIKoVOflICXe;. Nothing is said here of a 

higher essence which was then bestowed upon Jesus at his baptism. This 

latter, still more complicated view, i.e., the hypothesis of a fourfold division 

B. Hauptprobleme, pp. 271 if. 
BB Ref. VI, 36. 
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of his nature, is explicitly attributed in I, 7.2 to another tendency in Valen

tinianism. In the statements of Irenaeus in I, 6.2 an older source is present 89 

which in part recurs with the same wording in the Excerpta ex Theodoto 

58-59.90 In the corresponding presentation of this conclusion in the Excerpta, 

Achamoth (Sophia) is even described as the TEKouaa 91 of Jesus. Thus he 

appears as an altogether subordinate spiritual being who in his essence does 

not extend beyond the sphere of the fallen Sophia.92 It is precisely this Jesus 

who, for the sake of the psychics, the "ecclesiastics," has been thus accepted 

into the great system of aeons. Then they gradually went further in the 

compromise and Jesus was allowed, as it were, to be moved up in the ranks 

of the system of aeons. Now either he is in some fashion identified with the 

Soter,93 the common offspring of the world of aeons, who joins with Acha

moth in the tEPOC; yCXf.lOC;, or it is asserted that a higher essence had descended 

upon this tripartite Jesus only at his baptism.94 But along with it the older 

view is stubbornly maintained, that Jesus received the higher pneumatic 

element from Sophia, so that now there enters an unnecessary doubling of 

this higher nature in Jesus, first from Sophia, then from the aeon which de

scends upon him at his baptism. This again gave occasion to new combina-

S' Cf. the evidence best in C. Barth, Die Interpretation des N. T. in der valentinianischen 
Gnosis (1911), pp. 12 -18. The common source, however, is not, as Barth assumed, Ptolemaeus 
(Iren. I, 8.5), but a writing to which Ptolemaeus appears to have supplied an appendix 
(exposition of the Johannine prologue). Schwartz, Aporieen, GGN, 1908, p. 137 . 

• 0 Exc. ex Theod. 60-61 with the complicated Christology do not belong here. We :lind 
no trace of a parallel in Irenaeus. 

91 Jesus has taken to himself T~V EKKAllaiov (TO EKAEKTOV Kol TO KAI]TOV). 58: TO 
flEV 1TOpa Tij~ TEKoual]~ TO 1TVEUflOTIKOV, TO 6E EK Tij~ OiKOVOflio~ TO ljlUXIKOV. 59: 
a1TEPflo flEV ouv 1Tp&lTOV (TO) 1TOpa Tij~ TEKoual]~ EVE6UaoTo. (Or, as I do not assume, 
should the TEKoOao only be connected here with the TO 1TVEUflOTIKOV?) Should not Tfj~ 
flllTPO~ ouv flETa TOO uloO Kol TcJV a1TEpflcl:TWV EiaEASOUal]~ Ei<; TO 1TATipwfla in 54.2 
also be connected with Jesus? Note that in 34 as in 59 the demiurge is identi:lied as T01TO~. 

92 In chap. 58 Jesus appears as 6 flEYO<; 6:ywvlaTl'i~. On this and on the view of Jesus 
as the son of the "Mother," d. the hymn in Acta Thomae, chap. 49: EASE ~ KOlvwvia TOO 
appEvo~, EASE ~ KOlvwvoOao EV mxal TOI<; aSAOI~ TOO YEVVO(OU 6:SAI]TOO, ••• EASE ~ 

6:1TOKPUCPO~ flTjTI]P • 
•• Exc. ex Theod. 41, TO CPcJ~ 0 1TPcJTOV 1TPOTjYOYEV TOUTEaTI TOV '1l]aoOv 6 OiTl]a6:flEvo<; 

TOU~ aicJva~ XplaTo~. Cf., e.g., Exc. ex Theod. 23 and 35. 
•• For more details, see below. Here, incidentally, the real crux of the dispute between 

the Anatolian and Italian branches (Ptolemaeus, Heracleon) appears to lie; Hippolytus tells 
of this dispute in VI, 35. Hippolytus connects the whole question at issue with an apparent 
Quisquilium of whether the acJfla of Jesus was 1TVEUflOTIKOV or ljlUXIKOV. In actuality it 
involved the question of whether the one born of the virgin was already a pneumatic 
being, or whether the higher element had only entered into Jesus at the baptism. Note the 
sentence in 165.6: ljlUXIKOV cpoal TO acJflO TOO '11]aoO YEYOVEVOI, Kal 610. TOO TO E1Ti 
TOO l301TTiaflOTO~ TO 1TVEOfla ~~ 1TEPlaTEpa KOTEATjAUSE, TOUTEaTiV 6 Myo<; 6 Tfj~ 

flI]TPO~ avwSEv Tfj<; LOcp(O<; (d. VI, 36.4, p. 166.12, Tfj<; E~W Locp(a~). 
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tions96 which we cannot pursue here. It is sufficient that one sees clearly how 
here the figure of Jesus gradually permeates an already existing mythological 

system.96 

Finally even the mythical figure of the Primal Man which we have already 

discussed was amalgamated with the figure of Jesus,97 to be sure only in 

some few Gnostic systems, most of all in the N aassene Preaching, and likewise 

•• According to Irenaeus I, 7.2, the Soter, who appears in the form of the dove, brings 
TO (bTO (read thus instead of alho) Tfje; 'Axall~9 a1TEPlla 1TvEullaTIK6v down with him. 
According to Exc. ex Theod. 26 (cf. 1-2) the visible (!) aspect of Jesus is said to have 
been TJ L04>la Kal ~ 'EKKA1')ala T&lV a1TEPIl(hCilv T&lV 0Ia4>Ep6vTCilV; the invisible, however, 
was the "Name" (which descended upon Jesus at the baptism; cf. with this 22.6; 31.4). 
The complicated Christology of the Pistis Sophia also belongs here. According to it Jesus, 
who himself by nature belonged to the world of the highest aeons, took a power (i.e., his 
pneumatic essence) from the Barbelo (=Sophia), a soul from Sabaoth the Good (i.e., the 
demiurge), and put all this into the body of Mary, in order to be born through her body; 
chap. 8, 64. 9. Here we may incidentally refer to another mythological fantasy which is readily 
connected with the assumption of such a multiple division of the nature of the redeemer. 
Cf. Reitzenstein, Historia Monachorum, p. 200. According to the statements of the Gnostics 
in Irenaeus, the redeemer must assume to himself the nature of all those whom he has 
come to redeem. This theme enjoys great favor in the Gnostic circles. It was enlarged into 
the idea of the redeemer who is in various forms and is capable of being transformed, who 
pervades everything and is found everywhere; and then new motifs of explicitly mytho
logical character are adapted to it. Basilides, Iren. I, 24.4: quoniam enim virtus incorporalis 
erat et Nus innati Patris, transfiguratum, quemadmodu11J vellet, et sic IIscendisse ad 
eum, qui miserllt eum. Cf. Corpus Herm., Aselep. 56.4 (omniformis). (On the various 
transformations of Jesus during his descent with the aim of escaping the attention of the 
demons, see Bousset, Hauptprobleme, pp. 239 if.) The ability of the redeemer to transform 
himself is a favorite motif in the apocryphal acts: Act. Petri Verc. 20; Acta Jo. 82, 90-93, 
98; Acta Thomae 10 (6 tv 1To:alv &v Kal 0IEPX6IlEVOe; ola mxvTCilv); 48, 61ToMIlOP4>0e; (cf. 
44, the 1ToMIlOP4>oe; OaIIlCilV); 80 (Syriac translation); 15 3. In the apocryphal Gospel of 
the Gnostics in Epiphan. Haer. 26.3, a saying of the redeemer runs thus: EY~ au Kal 
au EYciJ, Kal 01TOU ECxV ~e;, EY~ EKEl £Ill I Kal tv a1Taalv Eilll ta1TapIlEVOe;' Kal 09EV EaV 
9EAll e; aUAAEYEI e; IlE, tilE OE aUAAEYCilv EaUTOV aUAAEYEI e;. This pantheistic tendency is 
found also in some of the famous logia of Jesus of Behnesa (discussed in this connection 
in Reitzenstein, Poimandres, pp. 239 if.; see there also the parallels from the Hermetic 
literature XIII, 11; XI, 20). On the basis of the revelations of Bitys, Zosimus quotes the 
saying of Hermes: 4>1')al yap 6 NoDe; TJIl&lV' 6 oE utoc; TOO 9EOO mXVTa OuvO:IlEVOe; Kal 
1TO:VTa YIVOIlEVOe;, 0 Tl 9EAEI Gle; 9EAEI,4>alvEI EKo:aT'tl (Reitzenstein, Poimandres, p. 105; 
cf. Naassenes, Hippolytus V, 9.4, p. 98.14). In all these statements there appears to be 
present a widespread mythical (legendary) motif. It also plays a part in the narrative of 
Simon Magus, Pseudo-Clem. Recog. II, 9, Hom. II, 32. Especially interesting is the note 
in Martyr. Petri et Pauli, chap. 14, ed. Lipsius-Bonnet, I, 132: EVT)AAO:TETO (sc., Simon) 
yap Tij TE OIjJEI Kal Tij TJAIKlqc 0Ia4>6poue; 1l0P4>ae; Kal t[3O:KXEUEV ll1TOUPYOV EXCilV TOV 
010:[30AOV. (For this reason Nero takes Simon to be the utov 9EOO.) The curious t[3O:KXEUEV 
leads to the myth of the various transformations with which Dionysos seeks to escape 
from the Titans pursuing him (Nonnus, Dionysiaca, VI, 155 if.). The myth of the battle 
o! the Primal Man with the demonic powers as told by the Manichaeans exhibits a sur
prising parallel; cf. Baur, Das manichiiische Religionssystem, pp. 53-54. 

97 Here the old title 6 utoe; TOO clv9pciJ1TOU appears to have given rise to new combina
tions, Iren. I, 30.1; Hippolytus V, 7 on the Naassenes. 
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when in Jewish-Christian Gnosticism (the Pseudo-Clementines) 98 Jesus is 
interpreted as the primeval Adam and accordingly it is taught that this 

Adam (the prophet) appeared in the most diverse bearers of revelation, in 
order at last to come to rest in Jesus.99 And in this connection it once again 

becomes especially clear how also the early Christian hymn to Jesus as the 
conqueror of Hades means nothing more than the transferral of a myth to 

the historical figure of Jesus. 

VI. Jesus' Earthly Appearing. If Gnosticism thus succeeded in creating a 

place somehow and somewhere in its systems for the redeemer figure of Jesus 
of Nazareth, yet there remained for it an almost insoluble difficulty. For its 
basic outlook the idea was indeed unendurable that Jesus had lived as a 
real man in a genuine human existence. Such a contact of the upper celestial 

world and of an aeon stemming from that world with the filth of lower 
matter must have appeared to them once and for all impossible. 

The most ancient answer which the Gnostics gave to this question was 

simply to cut the knot. It was roundly declared that Jesus on earth had pos
sessed only an illusory form. This view of Docetism was one of the earliest 
manifestations of actual Christian heresy. The Johannine and the Ignatian 
writings show its wide distribution (vide supra, p. 216). Renowned leaders of 
the Gnostics like Satornilus,loo the Basilides whom Irenaeus has portrayed 

for us101 (though hardly the genuine one; vide infra), and above all Marcion, 
were representatives of this view. The foundation which Marcion gave to 
his Docetism is characteristic: OICl: TOOTO CxYEVVT\TOC; KCX1"~AeEV 6 'I T\O"oOC;, iva: 

U 'mxO"T\C; Cx'TT11AACXYflEVOC; Ka:Kla:C;.102 For establishing his view of the carD 

putativa Marcion also referred to the appearances of angels in the Old Testa

ment.loa Marcion's pupil Apelles has already somewhat moderated the blunt 
Docetism of his master, in that he assumed that Jesus had come into the 

9. Hlluptprobleme, pp. 171 ff. 
99 The mythological theme of the multiformity of the redeemer appears essentially to be 

native to the Primal-Man myths. 
100 Iren. I, 24.2. 
101 Iren. I, 24.4. 
102 Hippolytus VII, 31.6, p. 217.13. What follows is incomprehensible and is hardly 

based upon good information: 0:1T11AAaKTal 6E Kal TfjC; TOU o:ya80u <l>UCl"ECile;, Tva il 
IlECl"OT'le; {.)e; <I>'lCl"IV 0 naui\oe; (Rom. 8:3?) Kal elIe; aOTOe; 0IlOAOYEi (Mark 10:18). The 
view probably coheres with the immediately preceding assertion of Prepon, already dis
cussed above, that Jesus is IlECl"Oe; KaKOU Kal O:ya80u. 

108 Tertullian adv. Marc. III, 9; cf. the Peratae in Hippolytus V, 16.10, p. 112.24: 
oihoe; ECl"TI ••• 0 EV ECl"xc5:Tale; DIlEpale; O:V8PW1TOU 1l0P<I>i.l <l>avEle; EV Toie; XPOVole; 
'Hpw60u; yet V, 17.6, p. 115.2: Ev86:6E Cl"CilllaTo1T01'l8Ele;. The Sethians in Epiph. 39.3: 
XplCl"TOe; , 1'lCl"oue; ooXl KaTa YEVV'lCl"IV &i\i\a 8aUllaCl"T&e; EV Tc$ KOCl"Ilct> 1TE<I>'lV&e;. 
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world with a different kind of body, one taken from the stars and the ele
ments (?).104 We shall encounter this assumption again among the Valen

tinians in connection with the dogma of the miraculous birth. 

It is then highly characteristic that the further efforts of the Gnostics to 

attribute a greater significance to the earthly form of Jesus' existence are 
very frequently connected with the baptismal story of our Gospels. This 
story must have once played a quite special role in the formation of christo

logical ideas, and the conviction must have been widely prevalent that the 
baptism had a decisive significance for the forming of Jesus' person. lOS The 

Gnostics sided with this conviction. The most important fact which we en
counter here is the report 106 that the Basilidians knew a celebration of Jesus' 
baptism on the eleventh or the fifteenth of Tybi (January 6 or 10) .107 The 

baptism of Jesus probably still had for them the significance of his epiph
any.10S We know from other sources that they assumed that in the baptism 

the OIO:KOVO<; (as they called the Spirit) descended upon Jesus in the form 

of a dove.109 From this fact we may conclude with some certainty that the 

report of the church fathers since 1renaeus about the blunt Docetism of 

Basilides is not to be trusted, all the less since Basilides, like no other Gnostic, 

emphasized the humanity of Jesus and even argued for the assumption of a 

remnant of sinful nature in him.no 

But otherwise also the utilization of the baptismal narrative for Chris

tology in Gnosticism is extraordinarily widespread, namely as the assumption 

that in the baptism a higher being, usually the Christ, descended upon the 

earthly Jesus. The First Epistle of John (2:22) already opposes the rending 

of Jesus Christ into a Jesus and a Christ. According to 1renaeus (I, 30.12), 

the Gnostics taught that the Christ who was united with Sophia had de-

10< TertuIlian, de earn. Christ. 6: de sideribus inquiunt et de substantiis superioris mundi 
1n1duatus est carnem; adv. Marc. III, 11: carnem utpote de elementis; de res. carn. 2: aut 
propriae qualitatis secundum haereses Valentini et Apellen. Cf. Hilgenfeld, Ketzergeschichte, 
p. 539, n. 897. 

106 Since some common Christian conceptions are involved here, the investigation can 
be brought to a conclusion only in the next chapter. 

106 Clement, Strom. I, 21.146. 
10. Further see below, Chap. VII. It is to be noted that according to the Pistis Sophia 

the fifteenth of Tybi is the day of Jesus' ascension, also a sort of epiphany. It is the merit 
of Usener to have been the first to see the connections (Weihnachtsfest, pp. 18-19). 

108 [On this, cf. now Holl, Der Ursprung des Epiphanienfestes, SAB 1917, p. 425. 
Kruger.] 

109 Exc. ex Theod. 16. Clement, Strom. II, 8.38, Kai 'll"apEAKEl () OlO:KOVO<; aUTol<; Kal 

TO KfjpUYl1a Kal TO j30:'II"T10"I1a. 

110 Clement, Strom. IV, 12.83. 
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scended upon Jesus. Cerinthus111 made use of this doctrine in order to con

nect with it the strongly accentuated rejection of the premise of a miraculous 

birth; he had the Christ descend upon Jesus, the son of Joseph and Mary.112 

Especially characteristic in this connection is a reflection of the Gnostics 

in Irenaeus I, 30.13: descendente autem Christo in Jesum tunc coincepisse 
(coePisse?) virtutes perficere et curare et annuntiare incognitum Patrem 
et se manifeste filium primi hominis confiteri. A striking parallel to this 

statement is offered on the one side by Cerinthus,11s and on the other side by 

that curious and much disputed fragment of Melito on the incarnation of 
Christ114 : TO: YO:p flETO: TO [3cXTrTIO"fla UTIO XPIO"TOU TIpax9EVTa Kal flO
AIO"TO TO: O"1']flEla TTtV aUTOU KEKPUflflEV1']V EV O"apKI 9EOT1']Ta EoTjAouv. With 

that assumption that the baptism represents a turning point of fundamental 

importance in the life of Jesus, the Gnostics stood on common Christian 

ground. Therefore their speculations here were also difficult to refute. 

Finally, we have already mentioned that most of the Valentinian schools 

seized upon this doctrine of the significance of Jesus' baptism in order to 

be able to attribute to Jesus the redeemer a higher place in their system than 

he had possessed according to the more original and earlier view. Thus here 

the already very complicated Christology is still further complicated by the 

hypothesis that at the baptism the Soter115 or the Christ 116 or the Logos117 

or the "Name" 118 or even the pre-temporal Anthropos119 descended upon 

the already variously compounded Jesus.120 The source which Irenaeus follows 

in I, 7.2 appears in this connection explicitly to have emphasized that Jesus 

111 On the baptismal narratives in the Jewish Christian Gospels, see below, Chap. VII. 
112 Irenaeus I, 26.1: Jesum autem subjecit non ex virgine natum (impossibile enim hoc 

ei visum est). This view is still further rationalized when a !iuvaJ.lII; is said to have come 
down from God upon the Jesus of Carpocrates (see above, p. 266), or when in Justin's 
Book of Baruch the angel of revelation Baruch comes to the man Jesus who is born 01' 
Joseph and Mary "in the days of Herod" (cf. the beginning of the Ebionite Gospel; Epiph. 
Haer. 30.13) and communicates to him the heavenly secrets (Hippolytus V, 26.29, p. 
131.17), or when in the further developed Basilidian system the light which gradually 
illumines the whole world also comes to Jesus (here of course already the son of Mary): 
Kal £<\>c.JTla6r] auvesa<\>8ele; Tc\i <\>c.JTl Tc\i i\6;J.ll/JavTI de; alh6v (ibid., VII, 26.8, p. 205.14). 

118 Iren. I, 26.1: et tunc annuntiasse incognitum PatTem et virtutes pertedsse. 
11< Otto, Corpus Apolog. IX, par. 415., Fragm. VI. 
115 Iren. I, 7.2. 
118 Iren. III, 11. 3; I, 15.3 (Marcosians). 
117 Hippolytus VI, 35.6, p. 165.8. 
118 Exc. ex Theod. 21.6; 26; cf. 31.4; Marcosians, Iren. I, 15.3 (end). 
110 Iren. I, 15.3. 
120 Note the explicit mention of this uncertainty about the nature of Jesus already in 

the ancient system (stemming from Valentinus himself?) in Iren. I, 11.1; 12.4. Exc. ex 
Theod. 61.6 is speaking simply of the spirit which descended upon Jesus at the baptism. 
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accordingly is a fourfold compounded being, who in addition to the miracu

lously prepared body has a share also in the Soter, Sophia, and the Demiurge. 

At last the Gnostics were even reconciled to a certain degree to the dogma 

of the miraculous birth. However, this applies almost exclusively to the 

Valentinian schools, their immediate forerunners, the Gnostics in Irenaeus 

I, 30, and some other, in part later, offshoots of Gnosticism121-one more 

proof for the late emergence of that dogma in the Christian church. 

The Gnostics whose system Irenaeus has excerpted for us in I, 30 122 are 

the first, it appears, to connect in a noticeable fashion the doctrine of the 

Christ who is united with Jesus at the baptism with the idea of the miracu

lous birth: Jesum autem quippe ex virgine 123 per operationem Dei 
generatum, sapientiorem et mundiorem et justiorem hominibus 

omnibus fuisse; Chris tum perplexum Sophiae (vide supra, p. 271) 

descendisse et sic factum esse Jesum Chris tum (1,30.12). 

While the genesis of this Christology is clearly evident-here the one born 

of the virgin simply appears in place of the man Jesus with whom the Christ 

is united-the doctrine of the Valentinians here is also more complicated 

and more diverse, so that, especially with the confused reports of the church 

fathers, it is not easy to arrive at a clear understanding of it. At first glance 

it appears as if that theory upon which they place the greatest value and 

which best corresponds to their system develops without regard to the dogma 

of the miraculous birth. This is the doctrine, already discussed above, of the 

tripartite nature of the redeemer. In addition to the pneumatic element, 

which Jesus possessed from Achamoth, and the psychic, which he received 

from the Demiurge, there appears here as the third part the preexistent 

121 The Basilidian system in Hippolytus VII, 26.8, p. 205.13 (Jesus the son of Mary). 
System of the Pistis Sophia (see above, pp. 271-72). The Sethians speak of an entering of the 
avc.:>6Ev TOU <l>c.:>TO~ TEAEIO~ A6yo~ El~ T~V CxKa6apTov I-.l1'TpaV (Hippolytus V, 19.20, 
p. 120.16, El~ Il~TpaV TTap6Evou, 120.22), and say that for this reason the redeemer had 
to cleanse himself of this impurity by a sacrament (19.21, p. 120.25, CxTTEAoucraTo Kai 
ETTIE TO TTOT~P IOV 1;&)vTO~ uoaTO~ CxAAOIlEVOU) (on this, d. Justin, Baruch-Gnosticism, 
V, 27.3, p. 133.11). 

122 The two systems in I, 29 and 30 are closely related. In I, 29 Irenaeus has suppressed 
the second half of the account which comes into consideration for us here and which is 
now preserved for us in the Coptic Apocryphon Joannis, because he was aware of this rela
tion (d. C. Schmidt in Philotesia Kleinert, p. 334). This Barbelo Gnosticism (in its simpler 
form in I, 30) is obviously a forerunner of Valentinianism (the idea of the faUen Sophia!). 
This is said directly by Irenaeus or at least by his source in I, 11.1 (CxTTO T11~ AEYOIlEV'1~ 
YVc.:>crTIKil~ aipEcrEc.:>~ Ta, Cxpxa, .•• IlE6apllocra, OUaAEVTtVO<;). 

123 Cf. the Gnostics in Epiph. 26.10.5, p. 287.13, 1-.111 Eival O£ aUTOV Map[a, 
YEYEVV'1IlEVOV, CxAAa 0 I a Mapia, (see below, Chap. VII) OEOEIYIlEVOV. crapKa o£ aUTOV 
flit ElA'1<1>EVa!, CxAA' 111lovov OOK'1crIV Elva!. 
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miraculous corporeality, prepared in heaven: crwllcx l\JUX1K~V EXOV oucrlcxv, 

KCXTEO"KEUcxcrllEVOV oE apPtlTCj) TEXVlJ 'TTpO<; TO 0PCXTOV KCXt l\JT}Aaq>T}TOV K·cxl 

'TTCX9T}TOV YEYEV~cr9cxl. (This body is also readily described as a'TTo T~<; olKovo

IIICX<;.) 124 One would hardly have taken this trouble to invent the miraculous 

body of the redeemer and to connect it with the premises of the doctrinal 

system if one had already accepted the dogma of the miraculous birth. Here 

we have rather a modified Docetism, similar to that which we were able to 

show above in Marcion's pupil Apelles. Further, there is the fact that in the 

old and valuable account from which we took our point of departure,125 

any mention of the virgin birth appears still to be absent. 

However, the dogma of the miraculous birth is then later taken over by 

the Valentinian schools and is united with the older view by means of the 

hypothesis that that miraculous body had passed through the womb of Mary 

as through a tube, without taking on anything earthly from her.126 In this 

speculation about the birth of Jesus people in many cases followed the presen

tation of Luke 1:35.127 

Thus we can demonstrate how the Christology of Gnosticism gradually 

approached that of the Great Church, or went through a development 

parallel to the latter. A recognizable line of development runs from outright 

Docetism to the hypothesis that a celestial spiritual being had descended 

upon Jesus at his baptism, then to the hypothesis of the miraculous birth. 

The history of the Christology of Gnosticism will therefore be able to 

render good service to us in the understanding of the parallel development 

in the Great Church, to which we turn in the next section.128 

124 Iren. I, 6.1; 7.2; d. Clement, Strom. III, 17.102: 6,,): TauTa ,; 6oK"al~ Kaaalavc\l, 
610: Taiha Kal MapKlc.lVI Kal OuaAEVTIVCP TO ail>lla TO IjJUXIKOV. 

125 Iren. I, 6.1=Exc. ex Theod. 58, 59. In Irenaeus the parallel to Exc. 60 (reference 
to Luke 1:35) is lacking. Of course Valentinus himself appears already to have assumed 
the miraculous birth; d. his vision of the &PTlYEVV"TO~ TI'al~, who is announced to him 
as the Logos: Hippolytus VI, 42 (if we are actually to think of Jesus of Nazareth here 
in connection with the child-Logos). 

126 Iren. I, 7.2: TOV 610: Mapla~ 6106EuaaVTa Ka86:TI'Ep iJDc.:>p 610: ac.:>A~vo~ 66EUEI 

(according to another source than I, 6.1). III, 11.3: quidam quidem eum, qui ex dispositione 
est, dic",,! Jesum, quem per Mariam dicu,,! pertransiisse, quasi aquam per tubam. Hippolytus 
VI, 35.3, p. 164.18, 610: Mapla~ T~~ TI'ap6Evou. 

127 They tended to refer the TI'VEOlla to the Sophia, and the 6uvalll~ uljJlaTou to the 
Demiurge (Hippolytus VI, 35). One should observe how here the old view of Jesus as a 
son of Sophia (see above, p. 273) is kept. Other interpretations in Exc. ex Theod. 60 and 
particularly Iren. I, 15.3 (Marcosians). Should the baptismal account in the so-called Gospel 
of the Hebrews, in which the Spirit appears as the mother of Jesus, be related to these? 

128 It has been the achievement of Usener to be the :first to set the development of 
ecclesiastical Christology in these larger connections. This should not be forgotten, no 
matter how much of the details of his propositions may be subject to attack; d. Weih
"achtsfest, 2nd ed. (1911), pp. 101 if., III if., 130 if. 
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VII. Summary. Once more we survey the whole situation. In Gnosticism a 

decidedly dualistic-pessimistic and for this reason specifically un-Hellenic 

mental tendency, which also stands in strict opposition to the Old Testament 

and Judaism, has been attached to Christianity. Considered in terms of its 

religious aspect, it is presented as a religion of redemption of the most pro

nounced and forthright one-sidedness. In its aspirations it tends to the abso

lutely different and the totally alien to all human nature, the unprecedentedly 

new. For this reason it completely pulls apart the ideas of creation and re

demption. To it creation becomes a wrong which is made good through 

redemption. This movement was attracted with magical force by the form 

which Christianity had acquired in Paulinism. It believed that it discovered 

in the apostle the basic outlook of its own piety. In fact, it could begin with 

his radical anthropological dualism and pessimism and develop it further. It 

also found many other affinities with him: his theory about the inferior 

nature of the first man, his demonizing of almost the entire world of spirits, 

the tendency of his ethic to a dualistic asceticism, his spiritualistic doctrine 

of the resurrection, his anthropological terminology. It gathered all this into 

a system or systems which Paul certainly would not have recognized as his 

own. Most of all, it left little room for the idea of a unique redemption 

taking place at one point in history; this was done in that it offered an under

girding in terms of metaphysics and a world view for the contrasts, which 

are found in Paul only as an attitude and practically, between the old and 

the new human natures, and between the two classes of the pneumatics and 

the psychics. Thus, above all, redemption becomes for it altogether a myth. 

What once took place as a prototype in the primeval times takes place 

repeatedly and ever anew: the descent of the celestial man into matter and 

his painstaking elevation of himself again, the fall of the goddess and her 

liberation, the tEPOC; yO:J.lOC; of the lost bride with the god-savior, the victory 

of the hero over the demons of the depths. Only with difficulty and gradually 

was Gnosticism able to draw the figure of Jesus of Nazareth into its mytho

logical basic outlook, and one clearly senses, throughout, the compromise 

character of the resultant view. For this reason Jesus has a surprisingly 

limited significance for the practical piety of many Gnostic sects, as is 

best evidenced in the ancient Valentinian source document in Irenaeus and 

in the Excerpta. Indeed, in general one cannot ignore the fact that in the 

cult, in the sacramental praxis, and often in the basic attitude of piety, the 

"mother" has a much greater significance than has he. The "mother," not 
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Jesus, is the KUPIOC; (the cult heroine) of the Gnostic.129 Nevertheless the 

lines of connection with Paulinism are not completely broken off. The basic 
form of religion remained similar; it is experienced as redemption from 
natural reality which came to be through creation. And even in Paul the 

historical redemption was already on the way to developing into a myth, 
into a process which once occurred as prototype but becomes vital ever 

anew in the copy of that prototype. 
Gnosticism shows the dangers with which one side of the Pauline piety 

threatens the further development of the Christ piety. How did it happen 
that the authentic development of the Christian church did not take place 

along these lines? There must have been factors other than Paulinism at 
work in the formation of the Christian religion. The next sections will 
show what these were. 

"9 Cf. Hauptprobleme, pp. 58 If.; article "Gnostiker," in Pauly-Wissowa's Real-Enzy
klopiiJie, eois. 1535-37. 
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THE CHRIST CULT 

IN THE POST- APOSTOLIC AGE 

I. Fading of the Pauline Doctrine of the Spirit and of the Pauline-Johannim 
Christ Mysticism. When we approach the Christ faith of the post-apostolic 

age (apart from Gnosticism), we first have to make clear to ourselves that 

one must forget the whole broad projection of Pauline (and Johannine) 

total outlook if one wishes to understand the much simpler and more naIve 

thought-world of non-Pauline Christianity. Almost nothing remains of 

the total 1TVEOJ..lCX-0"6p~ outlook of Paul; of the bold enlargement of the 

pneuma concept and its reshaping from the cultic into the religio-ethical; 

of his stubborn dualistic supernaturalism which is grounded in this concept 

and which tends to be a world view; of the radical psychological pessimism; 

of the peculiarly inward and dominant position which he gives to the 

Christos in this connection; of the ingenious way in which he interprets 

from this perspective the independence of Christianity as the new pneumatic 

religion of the spirit and of freedom over against Judaism, and Christ as 

the end of the law; of all this, I say, almost nothing is left. Already the 

epistles in the New Testament which one particularly-and with a certain 

right-senses as paulinizing at first glance show clearly that they are not 

at home in the real center of Pauline outlook. Paul would never say, as does 

the author of I Peter, that the fleshly lusts O"TPCXTEUOVT'CXI KCXTO: T~C;; \jJUX~C;; 

(2:11).130 He would hardly say with the author of Ephesians: "No one 

130 On specific reminiscences of Pauline terminology in Jude 19 and James 3 :13, sec 
above, p. 187, n. 87. 
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hates his own flesh (O"apKo) but nourishes and cherishes it, as Christ does 

the church" (5:29).131 And one must never be confused by the many indi

vidual echoes of Paul's religious language; we indeed hear Paul's voice, but 

we no longer find his spirit. The total outlook of the apostle is lost; it 

probably never found footing in any broader genuinely ecclesiastical circles 

at all. 

Moreover, it has long been acknowledged and demonstrated how even 

that popular, enthusiastic-ecstatic view of the Pneuma, from which the 

Pauline view stems and upon which it rests in part, disappears in a gradual 

transition. In place of the spirit appears the office, and in place of the com

munity of the pneumatics appears the organized church. The literary docu

ments in which the enthusiastic pneumatic element is still strongly 

emphasized can be counted on one's fingers. Above all (apart from the 

apocalyptic literature), there comes into consideration here the book of Acts 

or at least certain source elements of this writing (in the first half as well 

as in the second) .132 Ignatius also is personally a pneumatic ecstatic. The 

statements in Rom. 7 and Philad. 7 belong to the best documents for the 

peculiarity of the pneumatic nature. But in him this element of ancient 

Christianity stands in an odd and inorganic connection with the strong 

emphasis upon the church organized under the monarchical episcopate. The 

enthusiasm which martyrhood stimulates apparently has maintained or has 

revitalized here as in other places that factor in primitive Christian com

munity life.133 It is further characteristic that those passages in the literature 

of the post-apostolic age which best furnish us with a look into the ever

present current of enthusiasm in the post-apostolic age, namely, the state

ments in the Didache (chap. 11) about prophets and the eleventh Mandate 

of Hermas (about false prophets), alre;tdy manifest a sharply critical atti

tude toward it and allow it a validity only with all sorts of provisos and 

with the application of strict precautionary regulations. 

And to the extent that the Spirit ceases to be the supernatural factor who 

'" The utterly un-Pauline IlEA'l ECTIlEV TOO CTcl>1l0TO~ OLITOU EK T"~ CTOPKO~ OLITOO Kol EK 
TOOV OCTTEc.lV oliToO in 5 :30 is not certainly attested by the manuscripts (it is lacking in 
B K A cop). But the certainly ancient variant reading is characteristic of the usage of 
the post-Pauline era. 

13. Cf. A. Harnack, Beitrage zur Einleitung in das Neue Testament, Ill, Die Apostel
geschichte (1908), pp. 111-25. 

, •• Perhaps it may be pointed out that Luke or Luke's sources point to Antioch, the 
home of Ignatius (cf. Codex D on Acts 11 :26-28 and precisely here also the stressing of 
the pneumatic element). The Didache is likewise of Syrian origin. Cf. the portrayal of the 
prophets in Phoenicia and Palestine which Celsus gives (in Origen VII, 9). 
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functions in the miracles of the Christian life and its ecstatic phenomena, 

he emerges in new-or in old, recurring-connections. For one thing, he 

remains the bearer of Old Testament revelation and as such is again strongly 

emphasized, so strongly that later, in the apologetic literature, TO rrpO<i>T}T1KOV 

rrVEllflO or TO aY10V rrpO<i>T}TlKOV rrvEuflo becomes the dominant term.134 

In this way above all the Spirit establishes his connection with the cultic 

life of Christianity. For the books of the Old Testament are indeed first of 

all the holy Scriptures which are read during the Christians' worship and 

upon which that worship in large part rests. In these holy Scriptures the 

Spirit speaks to the community.135 Moreover, from the first the Spirit enters 

into a definite connection with the sacrament, at least with the sacrament of 

baptism, and this connection is much more strongly emphasized than Paul 

had done (vide infra). Thus the bond with the Christian cultus is still more 

closely formed. Now it is said that "there are three that bear witness upon 

earth, the Spirit, the water, and the blood, and these three are one" (I John 

5:7-8). The concept of the Spirit finally begins to win a fixed place in the 

developing confession of the Christian church. On the basis of a series of 

Pauline expressions in which the Spirit appears alongside the Father and 

the Son, the trinitarian baptismal formula emerges and begins gradually to 

displace (vide infra) the older one (EV 6vOflOTI KUp[OU). And then theo

logical speculation begins, though only hesitatingly and timorously, to be 

connected with this confession. 

This may be further illuminated by a series of literary documents. We have 
already discussed (p. 221) in context the view of the Spirit in the Johannine writ
ings. In the Pastoral Epistles the correlative concept to Pneuma is found: O"O:P~ 

not at all (apart from the hymn in I Tim. 3: 16, which has probably been incorpo
rated; here beside 1TVEUj.la). Pneuma is found in I Tim. only one other time, where 
a prophecy of the Spirit is spoken of (4:1); in II Tim. 1:14 and Tit. 3:5 with a 

definite reference to the sacrament of baptism; finally in a wholly general ex
pression (1TvEUj..la 6EIAiaC;-1TVEUj..la 6UVO:j..lECUC;) in II Tim. 1:7. I Clement mentions 
only at the beginning the 1TA~PTJC; 1TVEuj..laTOC; 6:yiou EKXUO"IC; in the Christian com

munity (2:2, d. 63.2). The trinitarian formula is found twice (46.6; 58.2). Other

wise it is the Spirit who taught in the prophets in the Old Testament. The apostles 
possessed it (42.3), and Paul wrote 1TVEUj..laTIKWc; (47.3). The formulation that 

Christ has given his ao:p~ for our ao:p~, his l/JUX~ for our l/JuX~, is not Pauline. 
Specifically non-Pauline is the expression in II Clem. 14: 5: TOaauTTJV 6uvaTai !'J 

'" Cf. I Pet. 1 :11. 
13' With the formula 0 EXc.lV o()<; CrKOUcr6:Tc.l, Tl TO 1TVEUflO: AEyEI TO:I<; tKKArWICXI<; the 

apocalyptist stamps his writing as a sacred book to be read in worship services (cf. 1:3). 
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O"O:P~ allTT) IlETaAa13Elv /;WTIV Kat a<\l8apO"lav KOAAT)8EVTOe; allTlJ TOU TIVEullaTOe; 

TOU aylou. The author of the Epistle of Barnabas knows almost only the Old Testa

ment Spirit of God, except for the fact that in the beginning, like Clement, he 

speaks of the xo:ple; Tf]e; owpE6:e; TIvEUllaTIKf]e; and then of the EKKExullEVOV .•. 

TIVEUlla E<\l' lill6:e; (1.2-3), and one time exhorts the Christians: YEvwIlE8a TIVEU

llaTIKOI, YEvwllE8a vaoe; TEAEIOe; (4.11). (We can hardly include in this connection 

7.3: the O"o:p~ of Jesus O"KEUOe; TOU TIVEUllaTOe;, vide infra; and particularly 19.7: 

E<\l' oue; TO TIVEU Ila liTO IllaO"Ev.) 

Especially worthy of note is the state of affairs in the Ignatian epistles. We find 

a series of formulas which are strongly suggestive of Pauline usage. Remarkable, 
for example, is the contrast of av8pwTIlvT) and TIVEUllaTIKT) O"uvi)8Ela (Eph. 5.1; 
d. Philad. 7.1, 2; on the other hand, av8pwTIoe; for man in the higher sense, Rom. 

6.2), also the more general contrast of O"o:p~ and 8EOe;, Magn. 3.2; KaTCx O"o:pKa

KaTCx YVWIlT)V 8Eau, Rom. 8:3; KaTCx O"o:pKa EK YEVOUe; ll.aulo, 6 XpIO"TOe; KaTCx O"o:pKa 

(Eph. 20.2; Smyrn. 1.1, KaTCx O"o:pKa, passim). Characteristic is the identification: 
6:010:KPITOV TIVEUlla oe; EO"TIV 'IT)O"oue; XpIO"TOe; (Magn. 15; d. Smyrn. 13.1: EV 

ouvO:IlEI TIVEUllaTOe;). But, if after all this, we might be of the opinion that with 
the sentence 01 O"apKIKOt TCx TIVEUllaTIKCx TIPO:o"o"EIV ou ouvaVTat we are standing 

on specifically Pauline ground, we get corrected when Ignatius immediately there

after says: "But what you do in the flesh is spiritual, for you do all in Jesus Christ" 

(Eph. 8.2). The un-Pauline basic outlook of Ignatius further emerges in numerous 

expressions where he speaks of the uniting of the Christians as regards flesh and 

spirit. EVWO"Ie; TIVEUllaTIKT) (TIVEullaTOe;) Kat O"apKIKi) (O"apKOC;) is the great slogan 

of his epistles. The Christians are said to be nailed, with flesh and spirit, to the 

cross of their Lord Jesus Christ (Smyrn. 1.1). They are said to hope in him O"apKI, 

4iuxiJ (Philad. 11.2). They are to remain in Jesus with flesh and spirit (Eph. 10.3); 

Jesus is iaTpoc; O"apKIKOe; Kat TIvEullaTIKoc; (Eph. 7.2; d. Magn. 1.2, EVWO"IV ••• 

O"apKOC; Kat TIVEUllaToc; 'IT)O"ou XPIO"TOU. 13.2; Smyrn. 12.2; Rom. Proem; Smyrn. 

13.2: aYO:TIT) O"apKIKT) Kat TIVEullaTIKi); d. Ign. ad Polyc. 1.2; 2.2). Paul simply 

would not thus formulate all this. Moreover, it is specifically un-Pauline, and be

longs in the line of the development already stated in John, when in the statements 

about the sacrament the O"o:p~ of Jesus is so strongly emphasized (Trail. 8.1; Rom. 

7.3; Philad. 4; Smyrn. 7.1: the false teachers deny that the eucharist is Jesus' O"o:p~; 

d. Smyrn. 12.2). And to this corresponds the fact that in the statement about 

the resurrection of Jesus the O"o:p~ once again is so heavily stressed: EYCiJ YCxP IlETCx 

TT)V aVO:O"TaO"IV EV O"apKt aUTOV oloa; the disciples are convinced of his resurrection: 

Kpa8EVTEe; TiJ O"apKt aUTOU Kat TIVEUllaTi (Smyrn. 3). 

A peculiar state of affairs prevails with the Shepherd of Hermas. For here we 

have to do essentially with reworked material stemming from the synagogue. Thus 

we may seek specifically Christian views only in a few parts, in the thin veneer of 

Christian reediting. To this category belongs, above all, the already mentioned 

eleventh Mandate with its lively portrayal of the appearance of the bearer of the 

Spirit in the Christian worship. At the close of the ninth Similitude, it is said of 

the Christians that they receive from the Spirit of the Son, and that the apostles 
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have received the Spirit (IX, 24.4; 25.2). Joined with this then, actually, are only 
the old speculations in Sim. V, 5.2; 6.5-7; 7.1-2, 4 (d. IX, 1.1-2), in which 
the pre-temporal Son of God is identified with the Spirit (vide infra). If one ex
cepts the singular Mandate XI, the Spirit does not mean much for the piety of 
the Christian editor of the Corpus Hermae!3. 

With all this, the peculiar Christ mysticism of Paul (and also of John), 

the EV XPlO"Ti;':> in its peculiar power and vitality, on the whole disappears. 

Naturally the formula is occasionally maintained, though for a long time 

not in as frequent use as one would think, but just as formula. When I 

Clement speaks of EUO"E13ElO, nOloEio, ayanT] , niO"TlC;, aywyi}, KAEOC;, or 

KAijO"lC; EV XPlO"Ti;':>, this hardly means anything other than Christian piety, 

discipline, love, Christian faith, conduct, praise,137 or calling to Christianity 

(to the Christian community). The author, in his rational and sober manner, 

is not at all interested in the genuine Christ mysticism. In this entire period, 

I find ardent, mystical Christ piety outside of John only in Ignatius. And 

here of course, in this mysticism's own powerful melodies there often sound 

13. Curious and interesting views are found, however, in the (probably) Jewish sources. 
The Spirit who carries away the seer is still really the natural force of the wind (Vis. I, 
1.3; II, 1.1). On the other hand, in a number of passages the Spirit is simply the inward 
aspect of man (Vis. I, 2.4; III, 8.9; 11.2; 13.2; Sim. IX, 14.3). Especially worthy of note 
are the statements about the Spirit in the closely related Mand. V, IX, and X (III is also 
to be compared with these). Here the Holy Spirit is nothing but the good disposition 
dominant in man, and standing in contrast with it is the evil spirit (spirit of the devil), the 
evil disposition. Or taken more exactly, there are several good and evil spirits which dwell 
in man. Thus there is a spirit of truth (Mand. III, 1, 2, 4), a spirit of patience and of 
wrath: EV yap T!J flCXKPOSUfl1q: 6 KUPIO~ KCXTOIKEI, EV of; T!J 6l;uxoA1q: 6 olai3oAo~. O:flCPOTEPCX 
OVV TO rrVEUflCXTCX Errl TO CXlho KCXTOIKOUVTCX . . . (V, 1.3); a spirit of faith and one of 
doubt (IX, 11). The various good "spirits" (also in Paul, I Cor. 12:10; 14:12, 33; Rev. 
22:6) of course usually are treated as the one "holy" Spirit. Christian editing may perhaps 
have been operative here. In any case this ethic is most vividly reminiscent of the Jewish 
basic document of the Testament of the Patriarchs. (One should also note the specifically 
Jewish statements about good and evil desires [Yetzer ha-ra' and yetzer ha-tov] in Mand. 
XII, 2). Related to this is the view set forth in Sim. IX of the twelve virgins as the twelve 
(virtuous) "spirits," the "powers" (of the Son) of God, with which the pious must be 
united (clothed) (IX, 13.2, 5, 7; 15:6; 16.1; 17.4; 24.2). One should note that in this 
connection, the "spirit" is not spoken at in the portrayal of the pious (IX, 17.4: fllCXV 
cppov'lalv itaxov Kcxl EVCX vouv; IX, 18.4: itaTcxl ~ EKKA'laICX TOU SEOU EV aC,flcx, fllCX CPPOV'l
ale;, de; voue;). All this recalls in striking fashion the fantasies about the personified powers 
of the virtues in Corpus Hermeticum XIII. A comprehensive religio-historical investigation 
would be required to separate the various religious strata in the Corpus Hermae from one 
another. 

137 See the compilation in Harnack, Der erste Klemensbrief, SAB, 1909, p. 49.6. Accord
ingly I cannot agree with Harnack in holding this formula to be characteristic of the 
Christianity of the Epistle of Clement. The author's regarding the believers as TO flEA'l 
TOU XplaTou and his '(OIOV ac,llcx (chap. 46) is likewise hardly more than reminiscence. 
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Pauline notes, but the whole still stands on a completely different base and 
in another context, as is further to be shown below. 

II. The Title Kyrios. In one respect, however, the continuity with the past 
was preserved. Afterward as well as before, Christ remains the KUPIOC;; of 
his community. The title KUPIOC;; asserts his dominant significance, which 
he already had in the Pauline communities, in almost the whole body of post

apostolic literature. 
The Johannine literary circle forms the only exception, which we have 

already touched upon and explained. Here the mystically inclined circle of 
"friends," it appears, rejected the title KUPIOC;; for Jesus and the name 
"servants of Jesus" for themselves. But the Johannine enclave did not have 

an influence beyond its borders. 
In the rest of the literature, KUPIOC;; even becomes the title KCXT' E~OXi!v 

for Christ in such a way that, as we were already able to observe in Paul, 
it is hardly at all used for God any longer. In a detailed investigation we 
shall first have to disregard the appearance of the title in Old Testament 

citations, as well as the frequently used introduction to such citations, 
(6) KUPIOC;; MYEl. Of course these citations, too, demand close investigation 

as to whether in them the name of God and what was said of him had not 
already been transferred to Christ. But we do not have the space here to dis
cuss that in detail. 

The facts of the case are tidiest in I Clement. Some twenty-five times we 
find the adjective OEcrnOTt'}C;; for GOd,l38 never for Christ, while with KUPIOC;;, 

almost without exception only Jesus is designated.la9 One exception, which 

only confirms the rule, is formed by the address KUPIE directed to God 

three times in the great prayer of the congregation (60.1; 61.1,2, along with 

oEO"noTcx in 61.1, 2). For this prayer was hardly formulated by Clement 

himself, but stems from the Christian, and ultimately from the Jewish, 

liturgy. Apparently the change is made from one designation to the other 

in quite deliberate fashion: e.g., 24.1: 6 oEO"noTt'}C;; ElTIOEIKVUTCXI OIt'}VEK&C;; 

,.8 SECl"1rOTl1C; connected with Christ is a singularity in II Pet. 2:1 and Jude 4 (KUPIOC; 
Kai SEcrnOTl1C;!). Connected with God, it appears in Rev. 6:10 and Barn. 1.7 and 4.3 (it 
is uncertain in II Tim. 2 :21) • 

, •• I Clem. 43.6 should probably read, with A lat. only TOO aA1191VOO Kai 1l0VOU (C + 
KUPLOU; S cop. + 9EOO). In any case KUPLOU, even following the other usage, is impossible. 
53.5 can hardly serve as an exception, because of the general term (KUPIOC; alongside 9EPO:· 
1TCilV!). From this evidence we must decide in passages where the reading is not altogether 
certain in favor of connecting the term with Christ. For this is assured by about twenty 
unequivocal passages. 
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TJJliv Tt)v JlEAAOUCTav civaCTTCXCTlv ECTECTSCXI, ~C; 'TtlV cmCXPXtlv ETTOlrlCTCX'TO 'TOV 
KUPIOV 'll1CTOUv EK VEKPClv civCXCTTrlCTCXC;. 49.6: EV aYO:rrlJ TTpoCTEAaj3E'TO 

TJJlO:C;, 6 OECTTTO'Tl1C;, Ola 'Ttlv ayaTTl1v ••• 'TO cxTJlcx CXU'TOU EOc.:lKEV UTTEP 
T)JlClv 'I. Xp~ 6 KUP IOC; TJJlClv.140 

In Luke's Acts of the Apostles, so far as I can see, the distinction between 
eEOC; and KUPIOC; (again, naturally apart from Old Testament passages) is 

similarly almost purely maintained. The use of KUPIOC; is here, as is known, 
an extraordinarily frequent one. In numerous passagesl41 the connection 

with Christ is fully assured. On the other hand, I know only a few passages 
in which the reference to God is demanded 142: 3:20, OTTc.:lC; av EASc.:lCTIV 
KCXlPOI avcxl\lu~Ec.:lC; aTTo TTPOCTCilTTOU 'TOU Kupiou KCXI aTTOCT'TElAlJ 'TOV 

TTPOKEXEIPI~JlEVOV UJlIV XPICT'TOV 'll1CTOUV; 4:29,143 the address in prayer 

to KUPIE ETTlOE (d. the context in 4:30); probably also 8 :22, OErlSl1'Tl 
Kupiou (HLP Min. Vulg. Iren. SEOU!), and 8 :24, OErlSl1'TE TTPOC; 'TOV KUPIOV 

(D fu. syr. pesh. SEOV!).144 

In the remaining cases, in which no absolutely sure and direct decision is 

possible, from the context and from internal reasons an opinion can still 

be brought to a level of high probability, or often even to that of certainty. 
In particular there come into consideration all those passages in which the 
KUPIOC; appears in a close connection with his community.145 

100 Note in 48.1 the petition to God: 1TPOCT1TEac.lIlEV T/il OEO"1TOTIJ Kal KAauO"c.lIlEII 
I KETEUOVTEC;. 

1<1 I count 37 quite certain instances (among these, IS times KUPIOC; 'I. [XP.]), apart 
from the many that are almost certain, which are discussed in the following. 

1 .. 17:27 is to be read as ~fiTEiv TOV 8EOV (B II A 61 vg) • 
.. 8 The reference of KUPIE Kapoloyv6iO"Ta in 1 :24 therewith also becomes uncertain; 

but what is involved here is a specific congregational affair (selection of an apostle) • 
... In the book of Acts, prayer (etc.) is as a rule addressed to God. ct. IlEyW.UVEIV TOV 

8EOV in 10:46; alvEiv in 2:47 and 3:8-9; OO~6:~EIV in 4:21; 11:18; 21:20 (12:23); lIllVEiv 
(1TPOO"EuXE0"8al) in 16:25; a'i'pElv <l>c.lvfiv in 4:24; oEi0"8ar in 10:3; dJXE0"8ar in 26:29; 
1TPOO"EUXtl 1TPOC; in 12:5. On the other hand only EIlEyaMvETo TO avolla TOU Kupiou 'I. 
in 19:17; AEITOUpyEiV T/il KupfCtl in 13:2 (probably, because it involves the calling of 
apostles and because of the less definite expression, to be referred to Christ); 21:14, TOU 
Kupiou TO 8EA'llla YlvE0"8c.l, on account of 21:13, has to do with Jesus. 

105 Later on I shall discuss in context the fact that in the book of Acts the avolla is 
always connected with the name of Jesus (the only exception, avolla 8EOU in IS :14, is 
explained by the Old Testament quotation that follows; cf. 15:17). This settles with com
plete certainty 9:28 (1Tapp'l0"16:~E0"8al EV T/il aVOllaT! TOO Kupiou; cf. 14:3, 1Tapp'lo"la~o
IlEVOI E1Ti T/il KupiCtl). It is no accident, moreover, that the book of Acts always connects 
mO"TEuEIV, 1TiO"TI C;, mO"Toc; with KUPIOC;. (An exception only in 16:34, 1TEmO"TEuK6iC; T/il 
8E/il; this is most strange following 16: 31; perhaps the correct reading is that of d and 
sah, T/il KupiCtl; the 1TIO"TEUc.l in 27:25 is not used in the sense of the Christian saving faith.) 
That Jesus is meant by this KUPIOC; is absolutely certain: (3:16); (10:43); 11:17; 16:31; 
(19:4); 20:21; 24:24; (26:18). That settles the matter also for 5:14; 9:42; 14:23; 16:IS; 
and 18:8. In me vision the KUPIOC; 'I. XP. speaks; the KUPIE is referred to hin1 (apart from 
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A number of passages naturally remain completely uncertain. Still, here 
the connection of the title with God is nowhere a compelling probability. 

Thus it can be decided here also with a certain probability following the 
overwhelming majority of the passages that are beyond question.146 

Matters are similar but perhaps not altogether so clear in the Pastoral 
Epistles,147 in Jude148 and in II Peter.149 The title occurs more rarely in I 
Peter150 and in Hebrews,151 yet the rule is maintained here also. 

the accounts of Paul's conversion, where the state of things is clear) in 10:4, 14, and 11:8 
(d. the fact that in 10: 15 God is spoken of in the third person); that explains the TO: 
1TpoaTETayflEva lmo TOU K. from 10:33. Further, the "Lord" appears to the apostle in a 
dream as in 23:11 (absolutely assured) as well as in 18:9 (d. 9:10). The KUPIO~ (probably 
Jesus) frees the apostles from prison through his angel: 5:19; 12:7, 11; d. 8:26 (of 
course the aYYEAo~ KUP'OU also smites Herod in 12:23; in 7:30 the reading should be only 
aYYEAo~). In 16:14, aE13oflEvI') TOV eEOV i'i~ 6 KUPIO~ 0I11VOI£EV TtiV Kapo,av: the prose
lyte, whose heart the Lord (Jesus) first opens to full knowledge. In 11 :20 we read EuaYYEAI_ 
~OflEVOI TOV KUPIOV 'lI')aouv. That assures the connection of 11:21: XEip KUP'OU ••• 1TOAUC; 
apleflO~ ••• E1TEaTpEtpEv 1TPO~ TOV KUPIOV (in the conversion of Gentiles, Acts preters 
elsewhere eEOC;; 14:15; 15:19; 26:18, 20; on the other hand, in 9:35, KUPIOC; in the con
version of Jews); further in 11 :23, 1TpoaflEVEIV Tefl KUP,,,,, and in 11 :24, 1TpOaETEel') OXAOC; 
IKavoC; Tefl KUP'", (similar expressions in 2:47 and 14:23, relation of the Lord to the com
munity!). In 20:28 we are quite certainly to read EKKAI')a,a TOU KUP,OU (not, with B N, 
eEOC;, which is impossible because of the following TO aTfla TO '(olav); d. 9:31, EKKAI')a,a 
1TOPEUOflEVI') Tefl <1>013", TaU KUP'OU---18 :25, TtiV 600v TaU KUP,OU (EO'OaaKEV aKpl13&!~ TO 
1TEpi TaU 'lI')aou). 15:40, 1TapaooeE1~ Tij xaplTI TaU KUP'OU (B N A D). 20:32, 1TapaTi_ 
eEflal Ufl&C; Tefl KUP,,,, Kai Tefl My", Til~ xaplToc; aUTou (15:11, xapl~ TaU KUP'OU 'lI')aou, 
but in 11:23, 13:43, 14:26, and 20:24, xaplC; eEOU). 20:19, OOUAEUEIV Tefl KUP''''' 

U61TVEUfla KUP'OU, 5:9; 8:39. 13:10, TO:~ 6oou~ TOU KUP'OU TO:C; EueEiac; (quotation 
from Has. 14:10?), then also XEip (yet d. the preceding footnote on 11:21), 13:11 and 
oloaxti KUP'OU in 13 :12 not wholly assured. It is worth noting that the book of Acts does 
not distinguish between Myo~ (Pilfla) eEOO and KUP'OU. Myoc; eEOU some fourteen times 
(13:48 attested by B D cop); Myo~ KUP,OU: 8:25; 13:49; 15:35-36; 19:10,20 (in 11:16 
and 20:35 certain words are quoted as TOU KUP'OU ' lI')aou). 

1O' Enigmatic is I Tim. 1:14, U1TEPE1TAEovaaEv oE Tt xaplC; TaU KUP,OU Ttfl&!V (im
mediately before this we have Xp. ' I. Tefl K. Ttfl&!V and then) flETO: 1T,aTECilC; Kai aYO:1TI')C; 
Tilc; EV XP. ' I. 6:15, KUPIOC; T&!V KUPIWOVTc.lV hardly counts as an exception; 
otherwise in I Tim. the rule holds. Highly noteworthy is II Tim. 1:18, Oelll') OIhefl 
6 KUPIOC; EUPEIV EAEO~ 1Tapo: KUP'OU (the change from 6 KUPIO~ to KUPIO~ (=God) appears 
intentional; KUPIO~ without the article also in the Old Testament quotations in 2:19). 
2:14 is probably to be read EV~1TI0V TOU eEOO (N C F G). 4:17, 6 oE KUPIO~ flO I 1TapEaTn, 
is in all probability to be referred to Jesus" who gives help to his apostle on trial, but then 
also 4:18 (d. 3:11), puaETa, flE 6 KUPIOC; (d. 13aalAEia alhoO and, with this, 4:1), and 
then finally what should be esp. important, even the doxology! According to 4:8, 14, the 
judge will be Jesus (d. 4:1); 2:7 remains undecided. All in all the number of the assured 
passages runs to a good dozen. The title is absent from the epistle to Titus! 

U8 An exception in vs. 5 (vs. 9 is a quotation). 
U9 Here alongside a number of assured passages only scattered uncertainties in 2:9 (11); 

3:8,9. 
130 KUPIOC; (outside of Old Testament quotations) only in 1:3; 2:13, and 3:15 (KUPIOV 

oE TOV Xp. aYlaaaTE). Only in 2:13 is the connection not wholly certain. 
151 Except in Old Testament quotations, reference to Jesus in 2:3; 7:14; 12:14 (?), and 

13 :20. 

289 



KYRIOS CHRISTOS 

The Ignatian epistles again provide a richer yield. Theodor Zahn has 

collected the material in the index to the larger edition of the Apostolic 

Fathers. In a great many passages the connection of the title with Jesus is 

thoroughly assured. 

Even among the passages in which Zahn indicates that the reference is 

uncertain,152 there is not one that must necessarily be referred to God. Thus 

Ignatius probably strictly carries through the distinction between KUPIOt; 

and SEOt;, except that he already frequently designates Jesus as SEOt;. In 

Polycarp's epistle to the Philippians there is perhaps an important exception 
to the rule to be noted: El OOV OEOjJESex TOO KUPIOU, ivex JijJlV aq>fj, oq>EIAojJEv 

Kexl JijJEIt; aq>IEvexl. clTrEVexVTI yap TCJV TOO KUPIOU KCXI SEOO EO"jJEV Oq>SCXAjJCJV 

(6.2). In what immediately follows, to be sure, again the f3~jJex XPIO"TOO 

is spoken of. In the homily that goes under the name of Clement, once again, 

"the Lord" is applied to Jesus so uniformly that from the outset this refer

ence has to be acknowledged even in doubtful passages.153 And finally, 

there comes into consideration here the pidache with a consistent testimony 
for this use of KUPIOt;.154 

We may close this long series of witnesses with the Epistle of Barnabas. 

In it the investigation is somewhat more difficult 155 because its presentation 

15. See Index to his edition of the Ignatian epistles on Eph. 20.1 (present revelation of 
the Lord, probably Jesus). 21.1 (EuXaPIO'T&lV Tiji KUpICtl). Philad. 11:1 (tOt~aO'eE aUTOUe; elle; 
Kai UI1&C; 6 KUpIOC;). To Polycarp 4.1 (IiETa TOV KUPIOV O'U aUT&V [T&V X'lp&V] 'l>POVTIO'
Tl1C; £0'0). Also Polyc. Phil. 4.1 EVTO:>'l1 KUPIOU. The decision concerning Philad. 8.1, 'II'&O'IV 
oov I1ETavoouO'lv 6:'1> 1 E I 6 KUPIOC;, Eav I1ETaVOT)O'c.uO'lv EiC; tvoT'lTa eEeU Kai O'UVtOPIOV 
TOU E'II'IO'KO'll'OU, would be most important. It does seem to me that here also the reference to 
Jesus is necessary. 

153 The 6 KUPIOC; :>.tYEI with which the quotations of Isa. 52:5 in 13.2 and of Isa. 66:18 
in 17.4 are introduced is, according to the context, probably to be applied to Jesus. Con
versely, in 13.4 a saying of Jesus is introduced with "God says." Terms such as command
ments of the Lord, instructions of the Lord, 17.3 (d. 8.4: will of the Father-command
ments of the Lord, and then "for the Lord says in the gospel"), what the Lord has prepared 
for his elect, 14.5, certainly refer to Jesus. 

1 .. The first chaps. (1-5) naturally do not come into consideration here, since they 
probably are borrowed from a Jewish writing, the Two Ways. It is noteworthy that Harnack 
in his construction of the Jewish basic document (Die AposteUehre und die judischen heiden 
Wege [1886], p. 56) brackets the sentence in 4.1, TII1T)O'EIe; OE aliTov (the teacher) ellC; 
KUP I ov· lSeEV yap 11 KUP 10T'l C; :>'a:>'EiTal, EKE! KUP 10 e; EO'TIV as doubtful. 

155 Assured passages are 5.1, 5; 6.3; 7.2; 14.4-5; 16.8. Reference to Jesus very probable in 
1.1 (EV DVOliaTI KUPIOU TOU 6:Ya'I\'T)O'aVTOe; til1&C;); 1.3 (Spirit of the Lord); 1.4 (the Lord 
my companion on the way); 1.6 (hope, righteousness, love; oOYliaTa Kupiou); 2.1 (OIKaIW_ 
l1aTa KUPIOU; d. 2.6, 6 Kalvoc; V0I10e; TOU KUPIOU lil1&v 'l'lO'ou XPIO'TOU); therefore also 
2.3 (remain unspotted before the Lord); 4.12 (the Lord judge of the world, that is, Jesus, 
although in 4.11 God is spoken of; d. 5.7; 7.2; 15.5); correspondingly 4.13, /3aO'I:>'Elo 
TOU KUPIOU (d. 8.5); 5.3 (revealer of the past, present, future, in spite of 1.7, where the 
same formula is applied to OEO''II'OT'lC;=God, on the basis of the assured passages 5.1, 5); 
6.10 (the "Lord" who has given us wisdom and understanding; the prophet of the Old 
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IS wholly dominated by references to the Old Testament and Old Testa

ment quotations. But the difficulty lies in the fact that the KUPIOC; title is to 

be referred to Christ even in places where we would be inclined to refer it 

to God, i.e., in the middle of Old Testament references, rather than in any 

reverse observations.156 On the other hand, certain parts of the epistle again 

show the opposite state of affairs.157 In one passage it is shown quite clearly 

how the author, whether consciously or unconsciously, makes a distinction 

between the titles: El 6 KUPIOC; lrITEIJElvEV TIo9Elv TIEPI Tf)C; !jJuxf)c; UIJC>v, 

liJv TIOVTOC; TOO KOalJOU KUPIOC;, ~ dTIEV 6 9EOC; cmo K'aT0130i\f)c; K6aIJou 

(Gen. 1:26 follows). 

As powerfully convincing as IS this strong agreement of almost all the 

testimonies under consideration, to which I might add above all the ac

ceptance of the KUPIOC; title in the old Roman baptismal confession-the 

exceptions to be noted, for all that, are equally interesting. There are, in the 

first place, three: the Shepherd of Hermas,158 the Epistle of JamesI59 and 

Testament means the "Lord"; loving the "Lord"); in 6.14, 15, 16, the reference to Jesus 
is assured, precisely also in the Old Testament quotations, and hence we are probably also 
to refer to Jesus the EhTEV 6E 0 KUPIOC; in 6.12 before Gen. 1 :28 and the MYEl 6E KUPIOC; 
before the quotation of unknown origin in 6.13 (with the excision of the glosses TaDTa 
1TPOC; TOV ulov-1TpoC; ';\l&C; MYEl). 6.19 (6IaSfjK'1 Kupiou); 7.1 (0 KaMc; KUplOC;); 7.3 
(the "Lord" speaks in the Old Testament; connection with Jesus necessary because of 
7.2: 0 uloc; TOO SEoD Iilv KUPIOC; and 7.5); 14.3 (the Lord who speaks in the Old Testa
ment in the giving of the law, applied to Christ; evidence in 14.4); 16.6 (the temple of 
God which is built in the name of "the Lord"; proof in 16.8). 

150 The Epistle of Barnabas provides a particularly good testimony as to how quickly 
people found Jesus in the KUPIOC; in many passages of the Old Testament; d. the passages 
in part already mentioned in the preceding note, 6.12b, 13, 14, 16; 14.3; 16.6. Passages in 
which Barnabas finds the Lord Jesus in the Old Testament alongside God: Gen. 1 :27 (5.5; 
6.12); Ps. 110 (12.10); Isa. 45:1, ET1TEV KUPIOC; T/?I XP. \lou KUpict>! (12.11); Isa. 42.6-7 
(14.7); Ps. 22:23 (6.16). Direct insertion of Jesus into the text of the Old Testament (the 
1Taic; SEoD): 6.1 (Isa. 50:8-9); 9.2 (Ps. 34:13); (uloC; SEoD): 12.9 (Exod. 17:14); 11.5 
(Isa. 33 :16 ff., q>o/3ov Kupiou). Justin later offers us the most abundant testimonies; see 
below, Chap. IX. 

107 In the entire section 8.7-10.12 the application of KUPIOC; to God appears to be assured 
in 8.7; 9.1-3; 10.10, 11, 12 (11.1?). This however is (along with 2.4-3.5) a section in 
which we are most probably to assume a direct borrowing of (Jewish allegorical) statement; 
d. further 15.4 (16.2?). 

, •• In the Shepherd of Hermas KUPIOC; and SEOC; alternate probably some one hundred 
times. In the first place God is always meant. Only in the specifically Christian parts 
(particularly in the interpretations of Vis. III, Sim. VIII and IX, Mand. IV, 2.1-3.7 [Sim. 
V does not come into consideration here], etc.) is the transferral of the title Lord used. 
The unusual character of the language comes out esp. well in an expression such as Vis. 
II, 2.8, t.ll'OcrEV yap KUPIOC; KaTa TOO uloD alhoD. 

,., Here the reference to God is dominant almost throughout. An exception: the super
scription, and 2:1 (KUPIOC; 'I. XPlcrTOC;). Even the (original) reference of 5:7-8 (1TapOU_ 
cria Kupiou) and 5 :14-15 (anointing in the name of the Lord) appears to me not to be 
assured. One may note the quite unprecedented expressions: 3 :9, KUPIOC; (the later manu
scripts emend to read SEOC;) Kat 1TaTfjp; 5:4, KUPIOC; La/3awS (a quotation?). 
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the Apocalypse.160 But these are precisely the wrItIngS in which we have 
good reason to assume the use on a broad scale of Jewish sources or Jewish 

traditional materials, so that this investigation is suited for placing in the 
scales a new and heavy weight in favor of the hypotheses which tend in this 

direction. 

III. The Kyrios Cult in the Post-Apostolic Age. This KUplo~-Jesus, as was 

already true in the Pauline communities, is in the first place the cultic hero 
of the young Christian community. That may be proved here on the basis of 
much broader evidence with still much greater certainty. 

1. Above all, one will do well to observe in this connection the emphasis 
upon the name of the "Lord" Jesus in the most varied contexts. The Chris
tians are still always characterized, as in the Pauline age, by the fact that 

they call upon the name of the Lord Jesus.161 They (gladly) bear the name 
of the Son of God,162 have accepted the name of the Son of God,163 have 

come to know it,164 and are called by the name of the Son of God.165 They 

suffer166 and die167 for the name, and confess the name168; Ignatius wears his 
chains lITTe:p TOU KOIVOU 6VOJlCX'TO~.169 The bad Christians deny the name,170 

the heretics use the name with evil cunning (Ei~aaal ..• BOAc\> 1Tovl1Pcil 
TO OVOJlCx 1TEPI<!>EPEIV) .171 

The name determines the fellowship of the Christians. In the community, 
people are to accept everyone who comes there in the name of the Lord.172 

180 The reference to God predominates; d. the frequent formulas KUpIOC; 1Tav
TOKPClTc.JP, KUPIOC; 6 eEOC;, the simple KUPIOC; (to be sure in a quotation) in 11:4 and 16:5, 
and then quite unprecedented, 11:15: TOO Kupiou Iillwv Kai TOO XpiaTOo alhoo. Along with 
this, the simple KUPIOC; referring to Jesus: 11:8; 14:13; 22:20 (KUPIOC; Kupic.Jv in 17:14; 
19:16) . 

181 Acts 9:14, 21; 22:16; therefore also Acts 2:21, KUPIOC; in the quotation (Joel 3:5) 
to refer to Jesus. II Tim. 2:22. 

18. Hermas Sim. VIII, 10.3; IX, 13.2-3; 28.5 (IX, 16.3). 
18. Sim. IX, 12.4, 8; 13.7. 
1 .. Sim. IX, 16.7. 
18' Sim. VIII, 1.1; IX (14.3), 17.4. 
18. Acts 5:41, 9:16; Herm. Sim. IX, 28.2,5-6; Vis. 111,1.9; 2.1; 5.2. 
18. Acts 15:26; 21:13. 
18. Rev. 2:13; 3:8. 
18. Eph. 1.2. 
170 Herm. Sim. VIII, 6.4; cf. II Clem. 13.1-2: the name is blasphemed. In spite of the 

following Old Testament quotation, this probably refers to the name of Jesus. 
171 Ignatius Eph. 7.1. This can also refer to the name Christian (XplaTlavoc;). Xpla

Tlavoc; in the New Testament: Acts 11:26 (Antioch!) and 26:28; I Pet. 4:16 (to be 
persecuted as a Christian). Ignatius uses the term four times, XplaTlavlall0C; five times 
(cf. XplaTlaVrt TPO<l>ll in Trail. 6.1). Mart. Polyc.: XplaTlavoc; four times, XplaTlavla_ 
1l0C; once. Cf. Ign. Magn. 10.1: whoever is named with another name (than llae"TrtC; 
'I"aoo or XplaTlavOC;) does not belong to God. 

17. Did. 12.1. Ign. Rom. 9:3, SE~aaeal EiC; Dvolla 'I. XP. 
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The name is the central point of the Christian proclamation.173 PhiliP 
proclaims to the Samaritans the kingdom of God and the name of Jesus 

Christ (Acts 8:12). The speaking and proclaiming of the apostles takes 
place upon the basis of (brl) this name.174 For the "name" the Christian 

teachers have gone out (III John 7). The Christian faith is summed up in the 
faith in the name of the Son of God (or of the Lord) .175 In the book of 

Acts Paul describes his persecution of the community of Jesus as a 'ITPOC; TO 
OVOfJCX ' 111000 TOO Ncx~cxpcxiou 'lTOAAa EVCXYTicx 'lTp&~OI (Acts 26:9).1'1'6 

All this is more or less cultically interpreted. Christianity is, in the first 
place, a cultic society, which acquires its definition by means of the name 

(of the Lord Jesus). This is the way people regarded the matter in that 
time. The Athenians receive the impression from the preaching of Paul: 
~EVt.lV ocxlfJovit.lv oOKEI KCXTCXYYEAEUC; ETVCXl: aTI TOV ' 111000V Kcxi TitV 

avaoTcxolV EUI1YYEAi~ETo (Acts 17:18), i.e., that he is proclaiming new 

divine names. Gallio says to the Jews: Ei OE ~I1TfJfJCXTO: EO"TIV 'lTEpi Myou 

Kcxi 6VOfJO:Tt.lV K!cxi VOfJOU (18:15). Here is reflected the popular impression 

of the Hellenistic milieu. Thousands upon thousands brought this impres

sion to the young religion. And even if all this was being naturally ex
plained and clarified in Christianity, still some of that basic attitude was 

preserved. In the so-called high-priestly prayer Jesus prays: "Keep them 
in thy name which thou hast given me-I have kept them in thy name 

which thou hast given me" (John 17:11-12). As the cohesiveness and the 
knowledge of God of the old covenant were conditioned and determined 
by the sacred name of Yahweh, so is the unity of the new religious fellow

ship dominated by the name of Jesus. In this sense it is meant that the 
Father has given his name to the Son. It is conceived in this same way 
when the Epistle to the Hebrews177 speaks of the olcxcpopClTEPOV OVOfJCX 

which the Son, in comparison with the angels, has received. And in Eph. 

1 : 21 it is said still more plainly that Christ is exalted to the right hand of 
God above every power and above every name that is named (i.e., that is 

venerated in the cultus), both in this aeon and in the aeon to come. 

178 Acts 18:15; 17:18. 
, .. Acts 4:7,17,18; 5:40; 1Tapp"aIO:~OJ.Laa E1Tl in 9:27-28 (somewhat differently 1Tapay

YE;>"EIV EV in Ign. Polyc. 5.1); 9.15, j3aaTo:aol TO iSvoJ.LO (sc., to the heathen). 
176 Especially in the Johannine literature: John 1:12; 2:23; 3:18 (cf. 20:31, ~c.lr.v EXEIV 

EV Ti;> 6VOJ.L0TI); I John 3 :23; 5 :13. 
176 Yet cf. Clem. Recogn. I, 53: ut de nomine eius veritate quaereretur. Didache 10 

(Lord's Supper prayer). Act. Jo. 22, 31, 85 (use of the name in the Agape), 109 (in the 
Eucharist) • 

177 Heb. 1:4; cf. I Clem. 36.2 (quotation). 
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Therefore the church rests upon this name. "The tower is grounded by 

means of the word of the all-powerful and glorious name, but it is main
tained by the invisible power of the Lord." 178 "The name of the Son of 

God is great and incomprehensible, and it supports the whole world" (Sim. 
IX, 14.5).179 

2. Here also we seek to comprehend in detail the relations of the KUPIOC; 

and his QvoJ-la to the Christian cultus and worship. At the threshold of 

worship already stand the miracles, healings, and expulsions of demons 

which are performed in the name of Jesus. For these healings and exorcisms 

will for a long time have played a role precisely in the Christian worship, 

even though they naturally also took place outside the worship service. In 

the assembled community the Spirit of God and the QvoJ-la unfolded their 

most powerful effects. Above all the canonical book of Acts affords us an 

effective insight into the faith of earliest Christianity in the wonder

working power of the name of Jesus. We can best realize the quite massive 

view in the story of the healing of the lame man EV T4> 6VOJ-laTI ' I. Xp. TOU 

Na~cupaiou ••• EV TOUTCt> OOTOC; lTapECTTT)KEV EV~1TlOV UJ-lwv uY111C; (4:10). 

Kal ElTl TlJ lTiOTEI TOU 6voJ-laToC; allTOU TOUTOV •••• EOTEPECUOEV TO QVOJ-la 

aUTou; (then spiritualized) ~ lTiOTIC; ~ 51' aUTou f5cuKEV aUT4> OAOKAT)piav 

(3: 16) .180 Alongside this stand the exorcisms of demons, which are per

formed in the power of the name by the believers, but also by the unbe

lievers (16:18; 19:13). To this category perhaps also belong the later181 

gospel accounts of the exorcism of demons in the name of Jesus. That finally 

the apocryphal acts of the apostles provide an uncommonly rich yield for 

178 Herm. Vis., III, 3.5, Tctl pll~aTI TaU 1TaVTOKpcXTOPOC; Kal Ev6o~ou 6vo~aToc;. In spite 
of the 1TavToKp6:TUlP the reference to Jesus appears to me to be assured because of the 
parallel in Sim. IX (cf. also the reference to baptism immediately preceding). pf\~a is 
not the proclamation but the word which consists in the name (genitivus epexegeticus); 
cf. Eph. 5:26. AOUTPOV TaU u6aToc; EV PllllaTI. 

17. It is worthy of note that in I Clement the avolla is referred almost exclusively to 
God: 43.6, TO avolla TaU O:A"eIVOU Kal 1l0VOU; in the community prayer in 59.2 and 59.3 
(TO apXEYOVOV 1T6:cr"C; KTicrEUlC; aVOlla); 60.4 (Tctl1TaVToKp6:ToPI Kal 1TavapETc,> 6vollaTI). 
Therefore certainly also immediately preceding this, 58.1 (1TavO:ylOv Kal Ev6o~ov avolla
ocrlcilTaTOV IlEYaAUlO"lJV"C; alhou aVOlla); likewise 45.7 (AaTpEUEIV Tctl1TaVapETc,> 6vollaTI), 
64.1 (TO IlEyaAo1TpE1TEC; Kal (XyIOV avolla). Hence perhaps also 47.7 (1.1, name of the 
Christians; 36.2, quotation from Heb. 1:3). Cf. Ign. Philad. 10.2. In Heb. 13:15 the refer
ence is not clear. This attitude of the epistle of Clement is unique. Contrasting with it i. 
the fact that in Acts the name refers in dozens of cases to Christ, and only one single 
time to God, and this exception is occasioned by an Old Testament quotation (15:14, 17). 
Here it is Acts, not the epistle of Clement, that reflects the lang"age of the post-apostolic age. 

18. Cf. 3 :6; 4:7, 12. 
181 Thus not Mark 9:38-39 (surely developed on Palestinian soil); but cf. in Matt. 7:22 

the portrayal of the false prophets, and Mark 16:17: everywhere a stressing of the avolla. 
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this mass faith of primitive Christianity is well known and requires no 

further proof. In the life of faith of the first and second Christian 
centuries these exorcisms in the name of the KUpIOe; 'I l1aoOe; played an 
uncommonly significant role. The pagan Celsus concerned himself ex

plicitly with the Christian exorcists, and even for the enlightened apologist 
Justin, the fact that at the utterance of Jesus' name the demons depart is a 

proof of the divine power of the Logos Christos, to which he returns again 

and again.182 

3. At the beginning of the Christian life stands baptism. It is still 
essentially a baptism EV ovo)JaTI KUp[OU, as it was in the Pauline era. The 

book of Acts witnesses to this formula in numerous passages183; even the 
Didache, which next to Matthew offers the earliest witness to the trinitarian 
baptismal formula, in its statements about the eucharist still speaks quite 

simply of "all those who are baptized in the name of the Lord" 
(f3crrrnaeEVTEe; Ele; ovo)Ja KUp[OU). It is said, more precisely, that baptism 

takes place during the invocation of the name of the Lord Jesus Christ: 
"Rise and be baptized, and wash away your sins, calling upon the name 
of the Lord" (Acts 22:16).184 

Corresponding to this is the saying about the KaMv ovo)Ja TO E1TIKAl1eEV 

ECI>' T))Jae; (James 2 :7). The passage in Joel, K!al EaTal 1Tae; Be; Eav 

E1TlKaAEO"T\Tal TO ovo)Ja TOO KUp[OU, in the book of Acts (as already by 

Paul) is referred to Christ and baptism (2:21). The name of Jesus is 

plainly the means of grace effective (along with water) in baptism. In 
Eph. 5 :26 this view is briefly summarized: TO AOUTPOV TOO iJOaTOe; EV 

p~)JaTI. 

Indeed, perhaps there is a connection between the practice of naming 
the name of Jesus over the baptizand and the fact that baptism acquired 
the title of a<l>pay[e;.185 The uttering of the name is probably only a 

182 See below, Chap. IX. 
183 Acts 2:38, t-rri TCf> ovollaTI , I TjO"ou XPIO"TOU. 8:16, El~ TO avolla TOU Kupiou 'ITjO"ou. 

19:5, El~ TO avolla TOU Kupiou 'ITjO"ou. 10:48, tv TCf> ovollaTI 'ITjO"ou XPIO"TOU. Cf. also 
10:43, aq>Eo"lv allapTII':lV Aal3Elv o Ill: TOU ovollaTo~ alJTOU 11'0:VTa TOV 1TlO"nuona. 
Quite similarly, Herm. Sim. IX, 28.5: 'iva TOUTO TO avolla l3ao"TO:~ETE Kal 1TC5:O"aI UllillV al 
allapTial la8illO"lv. 

'" Cf. I John 2:12: aq>EUlVTaI uIlIV al allapTiaI oulc TO avolla alJTOu. Barn. 16.8: 
Aai3ovTE~ TTtV aq>EO"lv Tillv allapTlillv Kal EA11'iO"avTE~ t11'1 TO avolla EYEvollE8a 
KaIvoi, 11'0:AIV t~ apxiic; KTI~OIlEVOI. Cf. also Barn. 16.7-8. Kerygma Petri (Clem. Strom. 
VI, 43.3): tCxv IlEV oov TI~ 8EATjO"lJ TOU 'IO"paTtA IlETavoTjO"a~ OICx TOU ovollaTo~ IlOU 
1TlO"TEUEIV E11'I TOV 8EOV, aq>E8TjO"oVTaI alJTCf> al allapTial. Acta Pauli et Thecl. 34. 

185 A suggestion perhaps already in Eph. 1:13 and 4:30 (cf. II Cor. 1:22), 0"q>paYI0"8fjvaI 
TCf> 11'vEullaTI. Here of course two conceptions are joined in an unclear fashion. O"q>payi~ 
has nothing to do with the Spirit or the water. 
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weakened sacramental form for the more original, more robust custom of 

branding or etching upon the person being initiated the sign (name, 

symbol) of the appropriate god, to whom he was consecrated.186 The mean

ing of this religious action is in fact simple and clear. The member of the 

cult who is furnished with the brand, the sign, and is thereby declared to 

be the property of the deity thereby stands under the protection of his 

deity and is immune against all attacks that come from the infernal 

powers.187 This is what acJ>pcxyic; (CTTiYllcx also) means and signifies.188 

However, if the naming of the name over the baptizand is now to be 

regarded as a weakening of the more original custom of branding with 

the sign or name of the god,189 it would in fact also explain how the title 

acJ>pcxyic; could have been attached to baptism. 

The earliest source which gives us a clear and undisputed witness for 

this labeling of baptism at the same time confirms for us the correctness 

of this combination. In the Shepherd of Hermas it is said explicitly: "Be

fore man bears the name of the Son of God, he is dead; but when he has 

received the seal, he lays aside mortality and receives life" (Sim. IX, 16.3). 

188 Cf. on this the extraordinarily thorough compilations in Diilger, Sphragis (SGKA. 
1911, V, 3-4), particularly pp. 39 if. The most important documentations for the custom 
of religious branding in the milieu surrounding Christianity are Diodorus XIV, 30.7 
(barbarians from Pontus); Lucian, de Syr. dea, chap. 19 (stigmatizing among the Syrians; 
also a witness from the time of Euergetes II, a warrant for a runaway slave from Bambyke
Hierapolis: ECTTIYI1EYO~ TOY 6E~IOY KCXp1TOY YPO:I1I1CXCTI (3cxp(3cxpIKcxi~ (see Diilger, p. 41.4). 
Cult of Magna Mater and of Attis: Prudentius, Peristephanon X, 1076 (quid cum 
sacrandus accipit sphragitidas?). Cult of Dionysos: III Mace. 2:29-30. Cult of Mithras: 
TertulIian, de praesc., chap. 40 (signat et illic in frontibus milites suos). Gnostic sects of 
the Carpocratians: Irenaeus I, 25.6; Epiphanius, Haer. 27.1; Heraeleon in Clement, Eel. 
proph. 21 (branding of the candidates for initiation on the right earlobe). Still important 
for the language usage is Joh. Laurentius Lydus, Liber de mensibus IV, 13: Kcxl AI6io1TE~ 
6E Ta~ KOYXCX~ Tilly YOYO:Tc.lV TilIv VEc.lV CTl6T]piji KCXVCTTIKiji CTCIlpcxyi~oUCTI Tiji 'A1T07l7lc.lVI. 
Acquaintance of the Old Testament with the religious custom: the sign of Cain; Isa. 
44:1; Exod. 13:9; Lev. 19:28; Ezek. 9:4, 6. In the New Testament: Rev. 7:2 if.; 9:4. Sign 
(etc.) of the beast: 13:16, 17; 14:11; 1S:2; sign of the lamb: 14:1. cf. Heitmiiller, 1m 
Namen Jesu, pp. 143, 173-74, 234, 249.1. [Also in Neutest. Studien fur Heinrici (1914), 
pp.40-49.] 

187 Diilger rightly refers to the splendid explanation in Herodotus II, 113: 'HPCXK71EO~ 
Ipov, E~ TO tlv KCXTCXCllUY~V OIKETT]~ OTEuilIv eXv6p611Tc.lV E1TI(36:71T]TCXI CTT I Y I1CXTCX I pO:, 
Ec.lUTOV 6160u~ Tiji 6Eiji, OOK E~ECTTI TOlhou lXI\lCXCT6CXI. 

188 See the preceding note and Diilger, pp. 46 if.; the CTTiYI1CXTCX "T]CToD in Gal. 6:17. 
188 A cultic practice which, considered religio-historically, lies between branding and 

the naming of the name is the custom of signing the baptizand with the sign of the 
cross (also done with oil or water). The earliest witness, so far as I can see, is the 
ECTCIlpO:YICTEV before the baptismal act in Acta Thomae, Ch. 27 (c!. Diilger, p. 96, and for 
later times pp. 171 if.). The label CTCIlpcxyi~ could also stem from this. Yet the label, it 
appears, is earlier than this baptismal custom. 
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Here the parallels, seal-name, emerge quite clearlyl90; the designation of 

baptism as a seal depends upon the pronouncing of the name.191 

In the Acts of Peter (Actus Vercellenses, chaps. 5-6, Bonnet I, 51.7) it is 

said after the baptism of Theon that God (that is to say, Christ) has held 

Theon to be worthy of his name: "0 God Jesus Christ, in thy name192 I have 

spoken, and he has been marked with thy holy sign." 193 An especially good 

introduction to the meaning of this sealing with the name in the Excerpta 
ex Theodoto 80: SIC: yc:p 'ITCXTPOC; Kcxl ulou KCXl aYlou 'ITVEUflCXTOC; 

aq>pcxYla9Elc;194 CevE'ITIATI'ITTOC; EaTlv mxaTJ Tfj aAATJ SUVOflEI KCXl SIC: TPIWV 

6vOflOTc.:lV 'IToaTlC; TfjC; EV q>90pq: TPIOSOC; (?) Ce'ITT\AAO:ATI.195 In all this it is 

the significance of the holy name of the KUPIOC; 'I TlaoOc;, uttered in baptism, 

which is quite clearly in view. The baptizand over whom his name is pro

nounced now stands under the protection of this high Lord as his possession. 

With the miraculous power of his name he shields him against all enemies 

and opponents, above all against the supra-terrestrial might of the spiritual 

powers, angels and demons.196 Indeed for this reason it is also a great 

19. Cf. also the parallels: I3EI3'1AoOv TO QVOlla and EiA'1<!lOTEC; TTJV a<!lpay'iSa Kai 
TE9AaKoTEC; aUTTJV Kai IlTJ T'1PllaavTEC; uyu;, Sim. VIII, 6.2-3; further the kindred ex
pressions in IX, 12.8; 13.2-3; 28.5 (to receive the seal, to come to know, to bear the name 
of the Son of God). 

101 We must not be deceived by the explanatory gloss which follows immediately after 
the above sentence: Ii a<!lpayic; oov TO ilSc.Jp taTiv. Cf. Act. Pauli et Theel. 25: a<!lpayic;= 
uSc.JP. This is not a definition of a<!lpayi C;. The sentence rather proposes to interpret to the 
reader the apparently less customary designation a<!lpayic; by the more common ilSc.Jp. 
The "seal" originally has nothing to do with the 'U/ater. Unfortunately Dolger (p. 72) has 
taken his point of departure for his reflections precisely at this sentence and consequently 
fails to reach his goal with his otherwise so praiseworthy investigation. 

,.2 Note how these statements do not fit in with the earlier mentioned trinitarian 
baptismal formula at all. Here also the new stands beside the old. 

19. "signatus est sancto tuo signo." The expression is referring to the sign of the cross. 
But it remains characteristic that the naming of the name and the sign of the cross are 
mentioned in immediate parallelism. 

'" On the a<!lpayic;, d. also the characteristic statements in Excerpta 86. Like a coin 
the Christian bears the inscription of the name of God. As the dumb animal shows by its 
a<!lpayic; whose property it is, OUTc.JC; Kai Ii IjJUXTJ Ii maTTJ TO Tfjc; O:A'19EiaC; Aa130Daa 
a<!lp6cYlalla "Ta aTiYl1aTa TOO XplaTOO" 1TEPI<!lEPEI. 

19. Cf. Act. Thorn., chap. 26 (II, 2, p. 141.17); 54 (p.170.11). 
". I regard these conceptions as proven by Heitmiiller's statements (1m Namen Jesu, 

pp. 275 -331). Esp. abundant documentation for the conception that baptism (the sacra
ment) liberates from the demons is offered by the Gnostic traditions (Hauptprobleme, 
pp. 295-96): Marcosians in Irenaeus I, 13.6: Sla yap TTJV O:1ToAUTpc.Jalv O:KpaTllTOUC; Kat 
o:opaTOUC; YlVEa9al Tci> KPIT~. Exc. ex Theod. (besides the passage discussed in the text 
above), 22, 81, 83. II (Coptic) Book of leu 44, 48; Pistis Sophia 111, 131-33; Acta 
Thomae 157. From this perspective one can easily understand how very soon (and perhaps 
even earlier in the praxis than one can prove literarily) exorcism was indissolubly connected 
with baptism. Indeed, strictly speaking, baptism was from the very beginning a kind of 
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comfort for the Christians that his name is greater urrEpo:vCil rrO:VTOC; 

6vOIlOTOC; 6vOIlO~OIlEVOU (Eph. 1: 21). On the other hand, this name obli

gates one to service. It is the task of the Christian life "to keep the seal 

pure and undefiled." Woe to one who shames the name and breaks the seal. 

4. The Christian confession is connected as closely as possible with 

baptism. The earliest Christian confession for a long time has to do quite 

exclusively with the person of the Kyrios Jesus.197 In the Pauline com

munities it probably was simply KUPIOC; , I T}O"oOC;. This is also reflected in the 

history of the baptismal formula. Almost wherever we meet the trinitarian 

baptismal formula, the older cultic tradition still clearly shines through. 

We have already treated the baptismal formula of the Didache and the fact 

that in the Actus Vercellenses Petri the trinitarian baptismal formula stands 

in utter contradiction to its environment (vide supra, p. 297). Though 

we found this form in the Excerpta ex Theodoto (76.3; 80.3), yet in the 

same work an older baptismal formula of the Valentinians runs: EV 

i\UTPWO"El TOO 6vOIlOTOC; TOO Errl TOV ' I T}O"oOv EV T~ rrEplO"TEPQ: KOTEi\8oVTOC; 

(22). In the Pseudo-Clementine writings the mention of the trinitarian 

formula is extraordinarily frequent,198 but in Recog. I, 39 the original still 

shines through, and in Recog. IX, 11 only the invocation of "the" holy 

name is spoken Of.199 Cf. I, 73: Peter baptizes in nomine Jesu. In the Acts 

of Thomas the trinitarian formula in the act of baptism occurs no less 

exorcism. (On the history of exorcism, cf. now Diilger, SGKA III, 1-2). As opposed to 
Diilger's statements (p. 9), however, I prefer to see in Exc. ex Theod. 82 the earliest trace 
of the act of exorcism. The mention of the u6wp E~OPKI~OIlEVOV in addition to the baptismal 
water remains at least very strange. On the other hand, in Acta Thomae, chap. 157, I do 
not see an act of exorcism but an actual baptism (baptism with oil) (see below). 

197 Trinitarian phrases (salutations, etc.) naturally are found more frequently, apart 
from the baptismal formula. Indeed Paul has led the way here with expressions such as II 
Cor. 13:13; I Cor. 12:4-5; cf. (Eph. 2:22; 3:16); I Pet. 1:2; Rev. 1:4; Ignat. Eph. 9; 
Magn. 13; I Clem. 46.6; 58.2. 

198 Cf. Iren. I, 21.3, OAAOI (Marcosians .•. ) ElTIAEyoualv OU'TW~' 'TO ovolla 'TO 
oTTOKEKPUllllEVOV OTTO Tf(5:a'l~ 6EO'T'l'TO~. . . . 0 EVE6Liaa'To ' I 'laou~ 6 Na~ap'lvo~. . . . 
Xpla'Tou ~&lV'TO~ 61a TTvELilla'TO~ ayiou. Cf. with this Iren. I, 21.2, 'TO IlEV yap 
/3aTT'TIalla 'TOU <j>al VOIlEVOU ' l'laou Ei ~ o<j>Eal v (instead of o<j>EaEw~ following the Latin) 
allap'TI<:;'v, 'TfJV 6E oTToM'TpWaiV 'TOU EV au'T4'> Xpla'Tou Ka'TEA6oV'T0~ Ei~ 'TEAElWaIV; cf. the 
trinitarian reshaping of 21.3: Ei~ ovolla oyvCla'Tou na'Tpo~ 'Tc,v OAWV, Ei~ 'AA,,6Elav, 
M'l'TEpa TTaV'TWV, Ei ~ 'TOV Ka'TEA6ov'Ta Ei ~ , l'laouv. On the other hand, the second formula 
handed on in the transcription in the same place closes with ' l'laou Na~apia; cf. the 
ostensible translation with 6vaill'lV 'TOU 6vOlla'TO~ aou LW'TfJP oA'l6Eia~. The baptismal 
formula of the Elkesaites given by Hippolytus in Ref. IX, 15.1, p. 253.14 W is in two 
parts: EV 6volla'TI 'TOU IlEyaAou Kat uljJia'Tou 6EOU Kat EV aVOlla'Tl uiou au'TOu, ('TOu) 

IlEyaAou /3aaIAEw~. Cf. Gressmann, ZNW XVI (1915),191-95. [K. Muller, NGG, phil.-hist. 
Kl. (1920), pp. 188-200. Kruger.] On two-part formulas in Rev. 14.1 if., Brandt, 
Elchasai, p. 90. 

19. Cf. Heitmuller, 1m Namen Jesu, p. 295. 
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than five times (27, 49, 121, 132, 157), but the beginning of the bap
tismal prayer in chap. 27 runs: EASE TO O:YIOV QVOlla TOO XPIO"TOO TO 

llTTEP m):v QVOlla.200 And in the baptismal prayer in chap. 157 it is said: 
EV ovollaTI O"ou ' I. Xp. YIVEO"S", Tale; tjJuxale; TalJTale; Ele; c5:q>EO"IV O:llaPTlc;)V 

Kat Ele; CmOTpOTr~V TOO EvavTlou. Further, it may be regarded, in my 

judgment, as highly probable that in all the passages named the baptismal 
confession together with the act of water baptism (alongside the sealing 

with oil) owes its existence201 only to a later redaction.202 The testimony 
for the wide distribution of the simple baptismal formula down into the 

second century is so overwhelming203 that on this basis Conybeare's sur

mise acquires high probability, that even in Matt. 28: 19 the trinitarian 
formula was only later inserted and that Eusebius had actually read an 
older text which ran: Tr0PEUSEVTEe; llaSTJTEUO"aTE Trona TOe ESVTJ EV Ti;! 
ovollaTI llou.204 

To this corresponds the fact that the gradually developed confession of 
early Christianity, even apart from baptism, long remained exclusively a 

confession of Christ. The Gospel of John205 offers such solemn confessions 
in several passages. According to it the synagogal ban follows the 0IlOAOYElv 

.00 The following appeal to the maternal deity is thoroughly Gnostic. The prayer is 
christianized by the quoted first sentence and by the mention of the aYlov 1TvEulla at the 
end. Cf. Act. Thom., chap. 7, p. 110.19 B., and chap. 39, p. 157.16 B. Hauptprobleme, 
pp. 333 if. On the triad of gods: Usener, Rhein. Mus. 58 (1903). 

201 In Act. Thom., chap. 26, a water baptism does not appear. The first mentioned 
EO"cppaY\CJ"Ev aUTou~ is connected simply with the act of signing with the cross (Diilger, 
Sphragis, p. 96). The following E1TI0"cppaYI0"Ila Tii~ O"cppayi8o~ is the baptism with oil, 
and a further act does not follow. In all the following passages (see below) water baptism 
is attached to the explicitly described sealing with oil only in one short sentence. According 
to chap. 120 Mygdonia brings a small amount (according to S; G KpaO",~?) of water along 
with bread (for the eucharist) and oil (for the sealing). After this it suddenly speaks of 
a fountain of water for baptism. What need is there then of the vessel with water that 
is to be brought? Again in chap. 132 it is said, "and he had a tub (o"KaCPT\V) brought and 
baptized them in the name .... " What an awkward interruption of the sacred rite! The 
redactor was in a dilemma as to how he should subsequently render a baptism with 
water possible. In chap. 15 2 Thomas is called a sorcerer who has bewitched men with oil 
(baptism), water and bread (eucharist) • 

• 0. Cf. further Act. Pauli et Theel., chap. 34 ("in the name of Jesus Christ I baptize 
myself"). Martyrdom of Paul (Bonnet, I, 104 if.), chap. 7: "They gave him the seal in 
the Lord." 

.03 Still in the Canones apostolorum No. 50 a baptism Ei~ TOV 9avaTov TOU KUP'OU in 
place of the triple immersion in the name of the Father, Son and Holy Spirit is forbidden. 
Cf. Sozomen, VI, 26.24, and E. Schwartz, Uber die ps. apost. Kirchenordnungen (Schriften 
der wiss. Ges. in Strassburg, VI, 1910), p. 13; baptism into Jesus' death. Ps. Cypr., de 
rebapt., ch. 3, p. 73.17; ch. 5, p. 75.30 Hartel: baptism only into Jesus. Cf. Schermann. 
Die aUgem. Kirchenordnung II (1915), pp. 304-308 • 

• 00 Conybeare, ZNW II (1901), 275 if.; contra, Riggenbach, BFcT VII, 1. 
205 9 :35 if. (Son of man); 11 :27 (Son of God); 20:28 (God and Lord). 
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TOV XPIO"T6v.206 The Epistle to the Hebrews calls Christ the high priest 

"of our confession" and admonishes the readers to hold fast to this con

fession.207 In the early textual emendation of the book of Acts the eunuch 

answers the question of belief: 1TI0"TEUVJ TOV ulOV TOO aEOO Eival TOV 'I l']O"oOv 

(8:36-37). Polycarp's confession still sounds quite Pauline: OlTIVEe; 

Jl£AAOUO"I 1TI0"TEUEIV Ele; TOV KUPIOV ~JlClv 'I. Xp. Kat TOV TfoaT£pa aLJTOO TOV 

EydpavTa alJTOV EK VEKPClv (Phil. 12.2). Indeed, Christ himself rendered 

a good confession (to his Sonship to God) before Pontius Pilate himself 

(I Tim. 6: 13 ). From this perspective we may infer the content of the 

KaA~ oJloAoyia which Timothy gave before many witnesses.208 Further, the 

Christ hymn in I Tim. 3: 16, which is introduced as the confessedly great 

mystery of the church of the living God, bears a confessional character. And 

in the JlV1']Jl6VEUE TOV XPIO"TOV EY1']YEPJl£VOV EK VEKPClv EK O"TTEpJlaTOe; ~aud8 

(II Tim. 2: 8) there is the begining of a simple christological confession. 

We encounter this character in especially clear form in Ignatius' many con

fession-like statements which point to a traditional schema. The short 

oJloAoyia XPIO"TOO has grown into a christological kerygma, but it has re

mained a oJloAoyi'a XPIO"TOO.209 And finally, Harnack210 concerning Justin 

judges that from him we may draw only a confessional formula to the one 

Creator-God and in addition an explicit fixed christological confession. 

There is, then, in fact in the tripartite and detailed Roman baptismal con

fession a distinct and at first probably quite individual modification.211 Still, 

206 John 9:22; 12:42; d. the olloAoyia directed against Docetism in I John 2:23; 
4:2-3, and 4:15. 

207 Heb. 3:1; 4:14; 10:23. The OIlOAOYEIV Tci> QVOllaTI alhoO in 13:15 appears to refer 
to God (or perhaps-see the preceding 51' alhoO-to Christ?). 

208 I regard as unnecessary and indeed unlikely the conclusion of a two-part confession 
of faith in the Creator God and the llapTUPtlO"ac; XPIO"TOV 'Il]O"oOv under Pontius Pilate 
(Harnack, Chronologie, I, 525). How the context is to be understood is indicated above. 

209 The chief passages are Eph. 7.2; 18.2; (19.1); 20.2; to Polyc. 3.2; above all the 
anti-docetically coined long formulas in TraIl. 9 and Smyrn. 1.1-2. In another connection 
we shall treat the characteristic marks of the Ignatian confessions (EK YEVOUC; Llaui5 
in Eph. 18.2; 20.2; TraIl. 9.1; Smyrn. 1.1; baptism of Jesus in Eph. 18.2; Smyrn. 1.1; 
also the miraculous birth in Eph. 18.2; TraIl. 9; Smyrn. 1.1). One should note that Eph. 
7.2 closes with the solemn'" Il]O"oOC; XPIO"TOC; 0 KUPIOC; "Il&v," Smyrn. 1.1 begins with 
o KUP 10C; "Il&v, while in Eph. 18.2 the 0 eEOC; "Il&v has already come in. 

210 Chronologie, I, 525. 
211 I still agree completely with Harnack's judgment about the old Roman baptismal 

confession (Chronologie, I, 524-32). Though its existence is attested by Tertullian before 
the definitive dispute with Gnosticism, it still cannot be traced back far beyond the middle 
of the second century. This remains true in the face of Norden's interesting assertions 
(Agnostos Theos, pp. 263 ff.). Yet we cannot get at the problem with investigations that 
are essentially oriented to literary form. The hieratic-Oriental style of the confession is no 
hindrance to its late dating, though it naturally contains earlier formulations. [Cf. now the 

300 



THE CHRIST CULT IN THE POST-APOSTOLIC AGE 

even if here the KUPIOC; Xpl(7TOC; has had to give up his all-exclusive position, 

yet the christological kerygma now is accepted as the core of this confession, 

and the confession of Jesus Christ (his only-begotten Son) our Lord assumes 

its central position. All that we have discussed up to this point is actually 

already summarized in lapidary style by the author of the Ephesian epistle: 

ETC; KUPIOC;, fllCX "lTlo'nc;, EV fXrnTIOflCX. 

5. When the baptizand is accepted into the Christian community, he is 

therewith admitted to the eucharist. Baptism and the first participation in 

the eucharist form a single act of worship. We have already emphasized 

that this second sacrament, which dominates the cultus, stands in immediate 
connection with the KUPIOC; XPIO"TOC;. It is OEI"ITVOV KUPICXKOV, and whatever 

may have been the view of the Supper in particular, the Pauline idea re
mained dominant: the Supper is KOIVc.lVla TOO cxiflCXTOC; KCXI TOO OWflCXTOC; 

XpIOTOO. According to the Gospel of John, the exalted (6:53, 62) Son of 

Man gives his flesh and blood for eternal life (6: 54) and for enduring fel

lowship with himself (6: 5 6). And both are correct: It depends upon the 

partaking of flesh and blood, but again it is a fellowship in which the Spirit 

remains the effectual force (6: 63). Or at least the more general conception 

dominates, that in the sacred meal the Lord himself is present. Here the 

conclusion of the portrayal of the eucharist in the Didache 10.6 speaks quite 

clearly. There it is said: "Let grace come, let the world pass away." Then 

the community greets the present Lord with "Maranatha" and with "Ho

sanna to the God of David." 212 Already in Didache 14.3 the well-known 

passage in Malachi is connected with the Supper, and now it is said of the 

Lord Jesus: <hI f3CXOIAEUC; flEYCXC; Eifll, MYEl KUPIOC; (!) KCXI TO OVOfleX flOU 

9cxUflCXOTOV EV TOIC; f9vEOIV. With perfect clarity the Acts of Thomas places 

the eucharist under the perspective of the Pauline KOIVc.lVICX 213 : apTov 

KAeXOCXC; KCXt ACXf3~V "lTOTtlPIOV UBCXTOC; KOIVc.lVOV E"lTOl110EV CXUTJ1V Tell 

TOO XPIOTOO OWfl'CXTI KCXt "lTOTl1piCtl TOO uloO TOO 9EOO (chap. 121). Jesus 

is invoked upon the eucharist: IBou TOAfl&l9EV "lTPOOEPXE09cxl Tfj crfj EUXCX

PIOTlq: KCXt E"ITlKcxAElo9cxl oou TO aYIOV OVOflCX' EA9E Kcxl KOlVWV1100V T!fliV 

(chap. 49). From above is heard a voice which answers the eucharistic 

prayer with a vcxl eXfltlv (chap. 121). According to chap. 133, the name of 

works of Holl, Harnack, and Lietzmann in the SAB, 1919, and Haussleiter, Trinitarischer 
Glaube und Christus-Bekenntnis, BFcT. 1920, XXV. Kruger.] 

210 It is worthy of note that this part of the eucharistic liturgy has been preserved in 
all the later great ecclesiastical liturgies and almost always in the decisive position, im
mediately before the act of communion. 

213 Cf. Act. Joh., chap. 86. 
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Jesus is pronounced over the bread of the eucharist. And then it is said: 
£AS(hc.l ouvalllt; EUAoYlac; Kat EVIOpUO"Sc.l 6 O:PTOC;. Precisely corresponding 

to this is the conception214 which is demonstrable later in church fathers 

and in ancient liturgies to a large extent, that in the Supper the Logos him
self is invoked by means of the solemn epiclesis,215 settles upon the elements 

of the eucharist and fills them with his essence. This is still always the 
spiritual-bodily presence of the KUPIOC; in the Supper; only gradually is this 
pneumatic view replaced by the crudely magical view of the transformation 

of the elements on the one hand, and on the other by the idea of the re

peated sacrifice.216 

6. At the center of Christian worship stands prayer. Here now, to be sure, 
the development we are considering found its limits. The official prayer of 

the community continued to be directed to God. The Roman prayer handed 
down to us by Clement, the eucharistic prayer of the Didache and Justin's 

portrayal of Christian worship all prove this. Here on the one side the 
influence of the Jewish synagogue (I Clem. 59 ff. and Didache 9-10 are 
altered Jewish synagogue prayers), and on the other side the example which 

Jesus left behind in the Lord's Prayer probably had all too powerful an 
aftereffect. The massive and naive community faith however insisted upon 
praying to Christ. The apocryphal acts of the apostles, which reflect as do 

no other sources the popular belief of the masses of ordinary Christianity, 

show this adequately. Here prayer to Christ has become the rule through

out. And yet Origen, with a direct appeal to the Lord's Prayer, rejects prayer 

to Christ,217 which clearly shows that the latter was already a widespread 

custom. He speaks of a division, since some pray to the Father, and others 

to the Son. In typical fashion he calls the latter: iOlc.lTIKT)V eXllapTlav 

KaTC: TrOAATJV aKEpaloT1']Ta OIC: TO &j3aO"avIO"TOV Kat &VE~ETao"TOV eXllapTa

VOVTc.lV TCJV TrP0O"EUXOIlEVc.lV (16.1) . 

• 10 I can only indicate this in passing. For the present I refer for the Egyptian liturgical 
tradition to Schermann, Jigypt. Abendmahlsliturgien (SGKA VI, 1-2), 1912, pp. 75-78. 
In Justin's Apo!. I, 66, the Tf)V 51' Euxile; Aoyou TOO '!Tap' aUTOO EuxaplcrTlleEicrav TPOq>TtV 
should be translated "the food which is consecrated by the prayer for the Logos." Cf. esp. 
Iren. V, 2.3 and IV, 18.5-

215 To be compared with this is the epiclesis by which, according to the Hellenistic 
conception, the divine power is invoked into the images of the gods. Cf. de Jong, 
Mysterienu-esen, pp. 102 ff. Characteristic here above all are the conceptions in the Hermetic 
tractate Asclepius (Ps.-Apuleius), chaps. 23 and 38. Cyril of Jerusalem (Catech. XIX, 7) 
suggested the comparison in regard to the epiclesis in pagan sacrificial meals. Cf. related 
Gnostic conceptions: Iren. I, 13.2 (Marcosians: 1.oyoe; Tile; E'ITlKATtcrEc.Je;). 

218 The development has already begun with Ignatius, Eph. 20 (q>6:PflaKov aeavacriae;). 
n. '!TEpl Euxile; 15,16. 
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However, the KUPIOC;; nevertheless attains a firm position in the Christian 

community prayer. This becomes a prayer in his name (under invocation 

of his name). As a solemn, ever-repeated legacy, the Johannine Jesus leaves 

to his community prayer in his name.218 The community prayer of Acts 

4:25 if., the Roman community prayer in Clement, the eucharistic liturgy in 

the Didache, and the prayer of the martyr Polycarp (chap. 14; d. 20) 

are fully valid evidences for the prayer of the Christian community to God 

610: TOO (o:yfou) 1TCXI66C;; o"ou. As strongly as Origen (1TEpl Euxi}C;;) emphasizes 

that prayer is to be directed only to God, just as strongly does he place 

stress upon the fact that no prayer occurs without Christ, that one is to 

pray to God in the name of Jesus. 

Also in the doxologies, in the community's liturgy as in the literature, 

the KUPIOC;;, as in prayer, has a firm position. Here the dominant formula 

must have been first something like 610: 'I. Xp. 61' 00 0"01 ~ 66§cx EtC;; TOUC;; 

cxiwvcxC;; TWV cxlc.ilvwv.219 Of course alongside this there appears in the literature 

-and certainly just as early in the community's usage-the direct doxology 

to Christ.22o A compromise formula, which presupposes the simple doxology 

to Christ, is found already in the prayer of Polycarp (Mart. Polyc. 14.3), 

which appears in its language to be closely related to the eucharistic liturgy, 

61' 00 0"01 O"UV 'CXUTc7> KCXI 1TVEU~CXTI ayf", 66~cx KCXI vOv KCXI EtC;; TOUC;; ~EAAOV

TCXC;; cxiwvcxC;;. Cf. 22: 1: 'I. Xp. ~E9' 00 66~cx Tc7> 9Ec7>. Again a glance at the 

earliest liturgies shows us that such compromise formulas for a long time 

predominated, until they yielded to the simple trinitarian doxologies. 

7. It became of much more far-reaching significance that the hymnody 

in worship was concentrated upon the person of the KUpIOC;;. It is character

istic that the later manuscripts221 change the q:60vTEC;; Tc7> 9Ec7> in Col. 3: 16 into 

218 14:13, 14; 15:7, 16; 16:23, 24, 26; cf. I John 5:14-15. Eph. 5:20, EUXCXPIO"TEiv 
EV OVOIlCXTI TOO KUp[OU 1'11l&lv. At the same time passages like 14:13-14, 26, show how 
prayer in Jesus' name still can easily turn into prayer to him (EYcl:J 1TOITjO"c.l). 

"9 cf. I Clem. 20.11 If.; 58.2; 61.3 (close of the congregation's prayer); 64; 65.2 
(without the mediation, 32.4; 38.4; 43.6; 45.7; I Tim. 1:17); Jude 25. The reference of 

I Pet. 4:11 (cf. 5:11), '(vcx 60~6:~I]TCXI 6 eEO~ 61ll: "1]0"00 XPIO"TOO ~ (=God) EO"TlV 1'1 66~cx, 
etc., cannot be determined with certainty; similarly Heb. 13 :21 and I Clem. 50.7. The 
formula in Eph. 3 :21, cxUT4) 1'1 66~cx EV TU EKK;>'TJO" [qt Kcxl EV XPIO"T4) "'10"00 is singular; 
it then has its echo in the oldest liturgies known to us, the so-called Egyptian Church 
Order (Hippolytus? cf. the conclusion of his writing contra Noetum with the same 
formula), the Canons of Hippolytus and the Apostolic Constitutions. cf. v. d. Goltz, 
Gebet, p. 135. 

220 Because of the connection with the preceding, probably also II Tim. 4:18; certainly 
II Pet. 3:18; Mart. Polyc. 21; 22.3; Acta Pauli et Theel. 42. Cf. Passio Perpetuae et 
Felic. 1.4 (21.11); perhaps I Pet. 4:11; Heb. 13:21, and I Clem. 50.7 (see note 219). 
On the hymns of the Apocalypse, see below; EU;>'OY'1T6~ of Christ first in Mart. Polyc. 14.1. 

221 K L cop Chrys. Theodoret. 
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<;i:OOVTE<; TciJ XPIC)"TciJ, and that in Eph. 5: 19 it is already expressed as <;i:OOVTE<; 

Kal lJlO:AAOVTE<; TciJ KUP r C:l. Such a hymn is found in I Tim. 3 :16. The Reve

lation of John with its hymns to the Lamb considerably advances the de

velopment. The apocalyptist cannot conceive of the conditions in heaven 

I as anything but a service of worship222 in which hymns are sung to God 

and "the Lamb." 223 In this he probably is aware of the novelty of the hymns 

to the Lamb in the church's usage: Kal <;i:oouow ~o.~v Kalvijv (5:9; cf. 
14:3; 15:4). Similarly, it is said in the Martyrdom of Polycarp that the 

blessed martyr who is abiding in heaven OO~6:SEI TOV 9EOV Kal 'TTaTEpa 'TTav

TOKpO:Topa Kal EUAoYEI TOV KUPIOV ~fJCJv 'I. Xp. (19:1; cf. the following 

verse) .224 The worship on earth with its characteristic features is trans

ferred to heaven. Ignatius says to the Ephesians225 that in the unanimity 

of the community and their loving harmony 'lllO"OO<; XPIO"TO<; <;i:oETal, by 

which he is probably thinking first of all of the Christians' worship.226 

Here, quite unconsciously, a significant and consequential event takes place. 

The word with which Pliny characterizes the Christians in his letter to 

Trajan, carmenque Christo quasi deo dicere secum invicem,227 offers us the 

best insight into its import. In a later age, when people sought proofs of 

the deity of Jesus in ancient times, they appealed to the psalms and hymns, 

sung from the very beginning by believing brethren, which praise Christ, 

the Logos of God, by calling him God (9EOAoyoOVTE<;) .228 Here in fact 

Christ already takes his place at the side of God. And it is characteristic 

that it occurs in the singing of the community.229 Singing is something 

••• Cf. the reminiscences of the liturgy: the song of the Seraphim in 4:8, the repeated 
a£lo~ (liturgy: a£lOv Kai 6iKalOV). 

22. Hymns to the Lamb in 5:9, 12, (13); (7:10); (11:15-16); 15:3-4; 19:6-8 
(marriage of the Lamb), (hymns to God alone, 11:17-18; 19:1-2, 5). 

'24 Cf. E. v. d. Goltz, Das Gebet in der iiltesten Christenheit, p. 136 . 
• 2. Ign. Eph. 4.1, then of course the formula EV tv6TI]TI .;£6ETE EV q>wvfj I.llq; 61a 

'11]0'00 XpiaToO Ti;> rraTpi (4:2); cf. Rom. 2.2 and the 60£{x~EIV '1. XP. in Eph. 2.2 
and Philad. 10.1. 

'2. Cf. further Clement, Paid. III, 101.2: aivoOvTE~ EuxaplaTov alvov Ti;> !l6vc,l 
rraTpi Kai uli;> ••• auv Kai Ti;> ayic,l rrVEUl1aTI. Later passages in Schermann, Der 
liturgische Papyrus von Der-Balyzeh, 1910 (TU XXXVI, 1), p. 24.1. Cf. v. d. Goltz, Das 
Gebet in der iiltesten Christenheit, p. 137; A. Jacoby, Bin neues Bvangelienfragment 
(1900) . 

227 Pliny suggests antiphonal choral singing. Cf. H. Lietzmann in Gesch. Studien fur 
Hauck (1916), pp. 34-38. An illustration of this is provided by the portrayal of the 
celestial worship (see above) in Rev. 5:1. Cf. further Od. Sol. 10.7, if Gressmann's con
jecture (ZNW XI [1910], 311) is correct: "They confessed me with psalms" (instead ot 
"in the heights") • 

•• 8 Eus. CH V, 28.5 . 
•• D Cf. V. d. Goltz, Das Gebet ..• , p. 139. 
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different from the hard, fixed formula of doctrine and even from prayer. 
Enthusiasm and the rapture of inspiration are expressed most easily in it. 

IV. The Sacrificial Death and Its Significance. This Kyrios, who occupies 

such a central position in the cultus of the community, is surrounded and 

enmeshed by a great mystery. He is the one who died for his community, 
who offered his life as a sacrifice for them. This view, for which the way 
was evidently prepared, perhaps already in the Palestinian primitive com

munity but in any case in the pre-Pauline Gentile Christian church and 
which Paul set in the center of the Christian thought-world, was understood 

everywhere. Nothing could be more impressive than the picture of the 
suffering and dying Jesus.230 And in the Gentile Christian milieu people 

were just as much in agreement in particular on the ideas of sacrifice and 
atonement as in Judaism. The sentence in Heb. 9:22: Kat Xc.:lpt<; alflaTEK

XUO"la<; ou YIVE1'al aq>Eo"l<; holds true for the religious feeling of the whole 

world of that time. 
It is especially to be noted that the idea of sacrifice also penetrated the 

words of the last Supper and therewith into the eucharist in general, where 
of course it did not originally belong. Associated with the "this is my body" 

is the "(given, broken) for you," and with the "this is the covenant in 
my blood" is the "shed (for the remission of sins) for many"; even Paul, 

who has so strongly grasped the basic idea of the eucharist, the KOIVc.:lVla, 

here, as it appears, stands under the impact of the tradition.231 Thus from 

the outset the motif of sacrifice and atonement sounds in the sacred action 
of the eucharist. The Lord who is present in body and blood (spiritually
corporeally), who enters into KOIVc.:lVla with the Christians, is the same Lord 

who was given for us in the sacrificial death. The present body is still at 

the same time the body which was broken in death, and the present blood 
IS the blood which was shed on the cross (cf. John 19:34). Thus the idea 

2.0 Cf. I Clem. 16:2: TO aK1l-rnpOII TfjC; IIEYaACilauIIIlC; TOU 9EOU 6 KUPIOC; 'Illaouc; 
XplaToc; OOK fix9EII til KOIl"ITctl O:Aa~CilIlElac; 005E LI"ITEPIl<l>alllac; ••• &AAa Ta"ITEIIIO<l>POlllill, 
and then as evidence the entire context of Isa. 53:1-12 is quoted, as well as Ps. 22:7-9 • 

•• 1 To be sure, only in the first half ot the saying. Here he has, going beyond the text 
of the Synoptics, the IJ"ITEP IJlllill. On the other hand he is not acquainted with the 
addition TO tKxuIIOIIEIIOII [dC; 0<1>£0"111 O:llaPTllill] IJ"ITEP "ITOAAlill. The words TOUTO TO 
"ITOTt1PIOII Ii KalllTJ 51a9t1KIl taTIII til Tiii tlliii aYllaTI are only a paraphrase of TO a1116: 1l0U 

TfjC; 5Ia9t1KIlC;. Paul and the Synoptics go back to a common text in which that addition was 
still lacking! "TO aTlla TfjC; 5Ia9ftKIlC;" however has nothing to do with the idea of 
atonement; the thought contained therein has been correctly interpreted by Paul with 
the KOlllCilllla TOU aillaToc;. Heb. 10:29 fully confirms this: The phrase TO aTlla TfjC; 
51a91lKIlC; KOIIIOII liYllaallElloc; refers directly to the element of the eucharist. 
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of sacrifice, even though at first only as a subordinate idea, attains its place 
in the eucharist. This is more important than all the literary affirmations 

even of a Paul; in every solemn eucharistic service of worship it was in 
the inmost thoughts of the early Christians. 

In order rightly to evaluate the ideas of sacrifice, blood, and atonement 
in ancient Christianity, we will after all have to proceed from the fact that 
all these are more expressions of inspired discourse than of specific thinking, 
more hymn and liturgy than theology. 

Some begin to speak of Christ in solemn and exalted language as the 

Lamb of God. The Apocalypse shows plainly and powerfully how this lan
guage stems from hymn and liturgy. The hymns which it hands down are 
hymns to the Lamb.232 The mysterious enigmatic language-the Lamb that 
is slain,233 the bride of the Lamb234-is borrowed from hymns. The confes

sional saying which is put in the mouth of the Baptist also has a hymnlike 
sound: "Behold the Lamb of God, who takes away the sins of the world" 

(1:29, 36). And perhaps the solemn tones in which I Peter speaks of the 
precious blood of Christ, the innocent and spotless Lamb, come from a 
baptismal homily (vide infra). 

Equally solemnly, mysteriously, people speak of the blood of Christ. 
Already Paul begins with: "We are justified through his blood" (Rom. 5:9). 

One will note in particular the paradox that "the blood cleanses." This 

again emerges most strongly in the metaphorical language of the Apocalypse: 

"They have washed their garments and made them white in the blood of 

the Lamb!" (7:14). The sprinkling with the blood of Christ is the mark 

of the new people of God.235 "The blood of Jesus Christ cleanses us from 

all sins" (I John 1 :7). Through the blood of Christ those who were far 

off have come nigh to God (Eph. 2: 13 ) .236 1 Clement uses the blood formula 

especially frequently and admonishes: "Let us gaze steadfastly (6:TEVr~t.)J..lEV) 

at the blood of Christ and recognize how precious it is to God his Father" 

(7:4). At the same time the blood of Christ is experienced as a power 

present in the sacrament, and thus the mysterious aspect of the view is 

heightened. Spirit, water, and blood are the living, present powers of Chris-

••• See above, p. 304, c:,oiI TOO apviou! It does not matter to me whether these ex
pressions are in part later insertions. Here the later element is more instructive than the 
earlier . 

••• Rev. 5 :6, 9; 13 :8 . 
••• 19:7; 21:2,9 . 
••• I Pet. 1:1; d. Heb. 12:24. Barn. 5.1. .a. Eph. 1:7. Col. 1:14 (mss.). Rev. 1:5. I Clem. 12.7; (21.6;) 49.6. Cf. Acts 20:28. 
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tianity (I John 5:6-8). In the Ignatian epistles the blood (and flesh) of 
Christ is in the first place the power present in the sacrament (vide infra, 

Chap. VIII). The stoutest paradox, "blood of God," will be treated below. 
Similarly the cross is the great mystery of the community. Paul begins 

with this manner of meditation in the great affirmations of I Cor. "I intend 

to glory only in the cross of our Lord Jesus Christ, by which the world is 
crucified to me and I to the world" (Gal. 6: 14). In the Colossian Epistle 
(1:20) the two mysteries are bound together (010: TOO aillaTOC; TOO OTaupoO 
alhoO). Originally people paid less attention to the shape of the cross. Cross 

and stake237 (wood, ~UAOV) are identical concepts. Barnabas cites the apoc
ryphal prophecy: {hay ~UAOV KAI9fj Kat avaOTfj, Kat 1hav E~ ~UAOU aTlla 
OT6:~ IJ ( 12.1 ) .238 Then, however, people became a ware of the mysterious 

shape of the cross. The same Barnabas interprets the 318 servants of Abra

ham as IH and the sign of the cross, T (9.8). Moses, who prays with out
stretched arms for Israel's victory against Amalek, represents the sign of 

the cross (12.2). In the Odes of Solomon the outstretching of the hands as 
a symbol of the cross is a note repeatedly sounded: "The stretching out of 
my hands is his sign and my outstretching is the upright wood." 239 

The mysterious proclamation of the Christianity of the cross for this reason found 
special echoes and strong resonance because for a long time in wide circles people 
were used to regarding the cross (in the actual meaning of the word) as a mys
terious, magically powerful, life-giving sign."· Here then, probably under the 

multiple appropriation of syncretistic motifs, Christian imagination grew abundantly 
and prolifically. Very early the fantasy of the ascension of the cross emerges.· n 

This ascension of the cross is already mentioned in the spurious Gospel of Peter.· .. 
To this was joined the later widespread ••• fantasy that on his return Jesus would 
appear hanging upon the cross (of light). The OlJI.lEiov EK'ITETaaEc.lC;·" EV oupav41 

'S' Cf. the relating of Deut. 21:23 to the cross in Gal. 3:13, Acts 5:30 and 10:39 . 
• s. The second half of the saying: IV Ezra 5:5. Cf. also the symbol of the serpent on 

the "stake" according to Num. 21:8ff. Barn. 12.5-6 and even John 3:14. 
"90d. Sal. 27; cf. 42.1 (21.1; 35.8; 37.1). The passages (particularly 42.1) are in 

part obscure . 
• 4. Cf. e.g. the Egyptian hooked cross (symbol of lordship and of life), the regular 

badge of all the deities. Further, the divine image of the Alexandrian aeon described by 
Epiphanius in Haer. 51.22 bears five crosses; this however is in no way Christian-Gnostic. 
A cross sign on the Host in the mysteries of Mithras in the famous account of the sacred 
meal of Mithras (e.g., in Wendland, Hellenistisch-romische Kultur, 2nd ed., Plate XIII, 4). 
The little writing by Schremmer, Labarum und Steinaxt, 1911, sheds light here on a broad 
area . 

• 41 Sibyll. VI, 26-27 . 
... X, 39ff.; it is explicitly expressed in Sibyll. VI, 26-27 • 
... Cf. Bousset, Antichrist, pp. 154 ff . 
... To be translated "sign of the extension," i.e., of the arms. Cf. the passages in the 
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in the Didache (XVI, 6) can hardly be understood other than under this presupposi
tion. Indeed perhaps the aTlI.lE'lov TOO uioO TOO o:v8p6l1TOU in Matt. 24:30 receives 
its explanation from this. Thus was developed an entire theology of the cross"· 
or mystagogy, examples of which are found in Ignatius' Eph. 9, in Polycarp's Phil. 
7.1, in Barnabas' chap. 8.5 and chap. 11, in Justin's Apol. I, 55 (d. chap. 60), 
and in particular in the many mysterious statements and cross prayers of the 
apocryphal acts of the apostles .. •• These last-named witnesses are perhaps of 
specifically Gnostic origin. Yet, as it appears, at first only isolated notes of this 
mythology penetrated into the language of worship of genuine Christianity. 

It is the language of the mysteries which is developed in the expressions 

about the Lamb of God, the blood of Christ and the cross, and infant Chris
tianity found in the surrounding world ~derstanding for and resonance 
with this mystery language. Under this perspective we also have to under

stand in essence all the expressions about the death of Christ which are 
more obviously developed along conceptual lines. In all this there is no real 

theology present; rather, they are thankful confessions of a believing com
munity to the Kyrios who has done so much for his own. Thus the images 

by which people seek to portray the significance of his death are constantly 
being changed, and the most diverse images stand peaceably side by side. 
The death of Christ is redemption, ransom (it is almost never said exactly 
who then actually receives the ransom money) ,247 it signifies atonement 
and forgiveness,248 it is purification, initiation and sanctification,249 it 

washes away sins,250 brings forgiveness of sins, is the sacrifice for sins.251 

Odes of Solomon mentioned above. In Barn. 12.4 the E~E1Thacya TO:~ XEipOc~ IlOU from Isa. 
65:4 is referred to the sign of the cross. Thus the conjectured reading E1TEKTOcCYECUC; is not 
even necessary . 

• &5 Cf. Celsus' scorn (Orig. VI, 36) for this cross mysticism . 
••• Act. Joh. 97-101; Mart. Petri, chaps. 8-9; Act. Andr. (Bonnet II, I, p. 54), chap. 

14; Act. Thorn., chap. 121. In this context I must refrain from a discussion of thi, 
theology of the cross and hope to be able to give it in another place. Cf. ZNW XIV (1913), 
273-85. The sign of the cross at baptism: Act. Petri 5, pars. 50 and 51; Act. Pauli et 
Theel. 25, par. 253; Act. Joh. 15, par. 215; Act. Thorn. 27-28, pars. 142-45. Cf. Dolger, 
Sphragis, 1911 • 

... cmoMTpcuCYI~, a1ToAuTpOUV, AUTPOV, AUTPCUCYI~, AUTPOUV, AUEIV, in Mark 10:45; 
Col. 1:14; Eph. 1:7; Heb. 9:12; I Pet. 1:18; I Tim. 2:6 (exVTIAuTPOV); Tit. 2:14; I Clem. 
12.7 (7.4); Rev. 1:5; Barn. 14.5 • 

••• IAaCYllo~, IAOcCYKEcy8al in Heb. 2:17; I John 2:2; 4:10 • 
••• Ka8apl~Elv, Ka8aplCYllo~ in Heb. 1:3; 9:14 (9:22); I John 1:7, 9; Tit. 2:14. 

pavTICYlloC;, paVTI~Elv in I Pet. 1:2; Heb. 12:24; Barn. 5.1. O:YIOc~EIV in Heb. 10:10; 
13:12; Eph. 5:25; Barn. 5.1. 

•• 0 Rev. 7:14 (1:5 mss.) • 
•• , Matt. 26:28; Heb. 9:26; I John 3:5 (a'(PElv TO:~ O:llapTla~); Heb. 9:28; I Pet. 2:24 

(aVEvEYKEIV O:llapTla~). Sacrifice: Heb. 10:12 (Illav LI1TEP O:llapTI&v 1TpoafjVEYKEV 8uCYlav); 
7:27; (9:12); Eph. 5:2 (1TPOCY<i>OPOc, 8uCYla); Barn. 7.3, 5; d. Acts 8:32. 

308 



THE CHRIST CULT IN THE POST-APOSTOLIC AGE 

It has broken the power of death 252 and the power of him who had com

mand of death; by means of blood, suffering, and death, Christ has earned 

the community as a possession,253 has led us back to God,254 has bestowed 

upon us the great grace of IlETO:VOtO.255 But the one great idea always 

sounds through: death, blood, and cross are the powers which support the 

present life of Christians, maintain it and govern it.256 The Christians are 

KA0:60t TOO o"TOUpOO.257 Woe to the Docetic false teachers who deny the 

reality of the cross: Kol 0<;; crv Il~ OIlOAoyfj TO 1l0PTUptOV TOO o"TOUpOO EK 

TOO 6t0130AOU Eo"TIV.258 

Here the Christians all sensed their most original possession. As generally 

widespread as was the idea of the necessity of atonement through a blood 

sacrifice, and as understandable to that age as the application of this idea 

to the death of Christ was, this news, that a being of godlike kind and 

glory had appeared, TO o"K~7TTPOV T~<;; IlEyaA(i.)O"UVTJ<;; TOO 8EOO, here below 

on earth, and had taken upon himself suffering and death for his own, was 

something unheard of, new. The idea of the typical significance of the death 

and resurrection of a god, and the principle that the pious (the initiated) re

experience the suffering, death, and resurrection of the deity in the cultic 

assembly was current and widespread (vide supra, pp. 188 ff.). But the sur

rounding world had nothing of similar weight and strength to set over 

against the preaching of the Kyrios who suffers and dies for us, of the n0:8o<;; 

8EeO and ,oillo 8EeO for us. 

At the same time this preaching was intimately connected with cultus 

and praxis. For now, young Christianity proclaimed that the one great 

sacrifice is offered once for all time and no further bloody sacrifice is 

needed. All the old sacrificial worship in Judaism as well as in paganism 

sinks into nothingness. The former is a O"KtCx TWV IlEAAOVT(i.)V, and the latter 

.52 Heb. 2:14; II Tim. 1:10; Barn. 5.6; 14.5. In the idea of liberation from death (and 
particularly from the fear of death in Heb. 2:15), motifs of the piety of the mystery 
religion echo. On the idea of the destruction of the dominion of the old powers, see below, 
Chap. IX; d. Mart. Apollon. 36: 810: TOU TTOeEIV ETTouaEv TO:~ apxo:~ TWV Cq.lOPTIWV. 

253 Acts 20:28; Tit. 2:14. 
'5O I Pet. 3:18; Heb. 7:25; Ign. TraIl. 11.2 (tv T/il TTaeEI oliTou TTpoaKo~E1Tol 1i1l&~) • 
• 55 I Clem. 7.4; d. 21.6 . 
• 56 Cf., e.g., I Clem. 2.1; 21.16; Ign. Smyrn. 6.1; 7.7; 12.2; Polyc. 1.2 (Ign. Eph. 1.1; 

Trall. 2.1; Philad. Proem; Barn. 7.2) . 
• 5. Trail. 11.2 [d. 1. v. Sybel, ZNW XX (1921),93. KrUger] . 
• 58 Pol. Phil. 7.1. 
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is the work of demons. The omnipotent and merciful Father is once for 

all reconciled, and now the new worship of God in spirit and in truth begins. 

V. Kyrios Cult and Ruler Cult. In the third chapter I have demonstrated how 

the Kyrios cult of Hellenistic primitive Christianity is rooted in the Hel

lenistic milieu and finds its closest parallels in the Hellenistic-Roman em

peror cult. These contacts remained lively and influential and led to a further 

heightening of the Kyrios cult, partly because the Christians, in energetic 

opposition, most vigorously elevated the claim of their Kyrios to sole lord

ship, but partly simply because elements of religious language were directly 

taken over, particularly from the emperor cult. 

First of all it is the title Soter-Savior which comes into view here and 

demands a more precise examination. As is known, we see this title only 

gradually make its way into the New Testament literature. It is highly 

noteworthy that Paul (in his authentic epistles) uses it only one single 

time (Phil. 3 :20), and indeed there in an expression so specifically primitive

Christian-eschatological that nothing obliges us to go beyond the assumption 

of the influence of the eschatological language of the Old Testament, in 

which Yahweh appears as the Goel. But later on the use is increased. In the 

Pastoral Epistles the title appears connected with certain other expressions 

which will engage our attention later (II Tim. 1:10; Tit. 1:4; 2:13; 3:5).259 

Besides, there is a circle of perhaps rather closely related authors and writ

ings. The Antiochian (?) "Luke" knows the title (Luke 2:11; Acts 5:31 

O:PXTJY0C; KOI O"c.lT~P; 13:23)260; likewise Ignatius of Antioch (Eph. 1.1; 

Magn. Proem; Philad. 9.2; Smyrn. 7.1); in addition to these, the Gospel 

of Peter (IV, 13), the earliest traces of which we find once again among 

Syrian Docetists in the vicinity of Antioch,261 Polycarp (Proem), and the 

Martyrdom of Polycarp (19.2). In the Johannine literary circle we en·· 

counter the distinctive O"c.lTTJp TOU KOO"Il0U (4:42; I John 4:14). The designa

tion is especially frequent in II Peter (1:1,11; 2:10; 3:2, 18). As the title 

KaT' E~OX~V, Ic.lT~P is first demonstrable in Gnostic circles. We have 

already referred above to the tradition of Irenaeus, that the Valentinians 

assigned the title of Kyrios to Achamoth while calling Jesus O"c.lTtlP. And 

• 5. Alongside this, of course, CTCilTfjp is here used even more otten of God. 
0.0 Cf. further II Clem. 20.5: TOV CTCilT~pa Kal apx'lYov Tfi~ a<l>eapCT!a~ • 

•• 1 Testimony of Serapion of Antioch, Eus. CH VI, 12.3-4. 
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this report harmonizes most exactly with the state of things in the epistle 

of Ptolemaeus to Flora,262 as well as in Heracleon's Commentary on John.263 

And in the Excerpta ex Theodoto, in the alternation of KUPIOC; and O"CUT1lP 

one has in hand a means of distinguishing the genuinely Gnostic fragments 

from other pieces and from the hand of the editor. And it is highly note

worthy that here in Gnosticism at first the absolute 6 2CUT1lp264 (the savior) 

emerges, without a genitive and without a second title. The language usage 

of the Valentinians who made their compromises with the church, however, 

also lets us infer something of the language usage at least of certain circles 

in the Great Church. Thus around the middle of the second century people 

begin extensively to characterize Jesus as the "Savior." 

To answer the question as to the origin265 of this title which only so 

gradually made its way, the ruler cultus, in fact, suggests itself first of all. 

The fact that the designation Soter is most intimately connected with this 

cultus is shown by the names of Ptolemy Soter and Ptolemy Euergetes, 

which apparently already contain a religious meaning. The Soter concept 

then was especially connected with the veneration of the Roman emperors. 

These were indeed the saving powers who had brought order, peace, repose, 

and prosperity into the world, in place of sheer hopeless chaos and unspeak

able confusion. Relieved of war, the earth lay at their feet. Yet even here 

it was not merely unprincipled Byzantinism when people celebrated them 

in rapturous tones as the benefactors of the whole human race, as the 

saviors of the world. An inscription266 from Ephesus calls Caesar the mani

fest God who stems from Ares and Aphrodite, KOIVOO TOO av6pCUTTIVOU f3lou 

O"cuT~pa.267 In quite special and rapturous manner this Soter veneration is 

applied to the emperor Augustus. I recall only the famous calendar inscrip-

262 Cf. Harnack, Mission and Expansion of Christianity, I, 103, n.2. 
263 D5lger, 'I X 8 u <; (RQ, Supplem. XVII), p. 409 (where a full listing of the 

passages that come into consideration) . 
26' D51ger correctly calls attention to this, 'I X8u <;, pp. 408 ff. D51ger also refers to the 

o ac.:JT1'p in the new Oxyrhynchus Fragment (d. ZNW IX (1908),2,3,7, 18). 
265 On the following d. P. Wendland, "Soter," in ZNW V, 1904, pp. 335 ff. Lietzmann, 

Der WeIth eiland, 1909; Deissmann, Light from the Ancient East, pp. 363 f.; Doiger, 'I X8u<;, 
pp. 406-22 (with new and valuable material). Diels, AAB, 1916, No.7, p. 66, n.l: 
UIlVEIV Kai TOV ac.lTfjpa TOV fJllETEPOV (Philodemus of Epicurus); d. Cronert, Rh. Mus., 
LVI, 1901, p. 625. 

266 Documentation ior the following in Wendland, Soter, pp. 342 ff. [Cf. E. Lohmeyer, 
Christus/wlt und Kaiserkuit, 1919.J 

267 Dittenberger, Syllog., 2nd ed., p. 347. The Athenians also call Caesar their ac.:JT11P 
and EUEPYETT]<;; Dittenberger, 2nd ed., p. 346. Cf. Wendland, Hellenistisch-romische 
Kultur, 2nd ed., p. 408. 
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tion of the communities in Asia Minor: "Providence has filled this man with 

power in such a way that it sent him to us and to the coming generations 

as savior." 268 Testimonies for the later Roman emperors continue.269 

Of course one should not focus all too one-sidedly on the parallels in the 

Roman emperor cult. W obbermin27o for his part has connected the emer

gence of the title of Soter with the renascence of the mystery cults. In 

this he relies on the evidence which Anrich271 in particular has produced 

from the Orphic hymns. Wendland in due time rejected this conjecture. 

The new flourishing of the mystery cults, he argues, comes only in the 

romanticism of the second century of the Christian era, and none of the 

testimonies adduced belongs to an earlier time (p. 353). It is the achieve

ment of Dolger to have brought forward the proof that the gods of the 

mysteries also in the earlier times held the title crCUT~P. An inscription from 

the time of Ptolemy IV, which was found in the vicinity of Alexandria, 
runs: llTTEP /3ocrlAEcue;; nTOAE)Joiou KOt /3ocrIAicrcrl1e;; 'Apcrlvol1e;; 8EClv CJlIAO
TTOTOPCUV Iopamol KOI NlcrlOI ICUT~pcrIV.272 I add a second inscrip

tion, knowledge of which likewise lowe to Dolger,273 and which to be sure 

is not distinctive for the title ICUT~P, but is extraordinarily distinctive for 

the related EOEPyETl1e;;. It comes from the time of Ptolemy III and reads: 
Iopamol KOt "I crlOI Kat NEiACtl KOI BocrlAEi nTOAE)JoiCtl KOI BOcrlAicrcrt;! 

BEPEViKt;! SEale;; EOEPyETate;;. For here apparently Serapis and Isis also appear 

alongside the royal pair as beneficent gods. The later Orphic hymns, in which 

the title crCUT~P plays so decisive a role, will likewise be of Egyptian origin. 

StilI Dolger is right in warning against deriving the title one-sidedly from 

the mystery cults and when he points to the title's wide distribution in 

Greek worship in general (p. 240). And especially in this connection stilI 

another deity comes into view who does not belong to the narrower circle 

of the mystery gods and who yet must be called a savior deity in a real 

••• W. Otto, "Augustus Soter," Hermes, XLV (1910), 448-60. I single out the inscrip
tion on the island of Philae (12/13 B.C., Otto, p. 449): AUTOKPCJ:TOPI Kaiaapl. 1:E(3aaTcjI 
1:c.lTijPI Kal EUEpyETn. One should note the important double title • 

••• Examples of the Soter cult in Egypt under Nero, Hadrian, and Caracalla, in Otto, 
"Augustus Soter," p. 454 • 

••• Religionsgeschichtliche Studien (1896), pp. 105-13 . 
.. , Das antike Mysterienwesen (1894), pp. 47 if • 
••• Bulletin de la Societe archCologique d'Alexanarie, N. Ser. II, 2 (1908), p. 170. 

(Dolger, 'I X6u~, p. 420, 2). Cf. now also Preisigke, No. 597 (according to Preisigke, 
from the years 216-205 B.C.) • 

••• Bulletin (see preceding footnote), N. Ser. II, 1 (1907), p. 99 (Dolger, p. 389). 
Cf. also Preisigke, No. 585. Also C. I. Gr. 4930b (Philoe from the first century B.C.): 
TTtV I'EyiaT'lV 6EO:V Kupiav acilTElpaV ? lalV. Preisigke, No. 169 (Abydos, Ptolemaic era): 
1:apamSI 'OaEipISI I'EyiaTCi> ac.lTijpl. 596: fl.!"l I'EYcXAC!> 1:c.lTijPI 1: [apcX1TlSI]. 
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sense. This is the iCXTpOC;-O'c.lT~P Asclepius. "On the altars of the savior-god 
stood the word O'c.lT~P in bold letters." 274 And again, there is also to be 

connected with this the fact that Christ gradually begins to be identified 
as the iCXTp6C; of men.275 The physician and the Soter are closely related 

concepts. 
Thus we encounter in the area of Hellenistic piety a widely branched 

Soter faith. In the veneration of the saving deities in the mystery cult, in 
the veneration of the physician-savior Asclepius, in the cult of the Roman 

Caesars it finds its most vigorous expression. There are various motifs and 
basic attitudes of different levels which are connected with it. When people 

called the Roman rulers saviors, they celebrated them as restorers of civil 
order, as bringers of golden peace; from the Soter Asclepius one hoped for 

the healing of bodily illness and for aid in various needs of the external life; 
the O'c.lTTlPia which one sought from the gods of the mysteries was ulti
mately related to the beyond, to &8avaO'ia, and to a favorable destiny in 

the life beyond. 
But now there is the further fact that the Christian Soter faith could 

have one of its roots in the Old Testament eschatological ideas about 

Yahweh the redeemer (Goel) and liberator of the people of Israel. Of 
course, against this conjecture it may be objected that the very gradual 

and slow penetration of the Soter title rather points to a gradually increas
ing influence of Hellenistic piety and its language. On the other hand, the 

title is found-particularly in the Pastoral Epistles-more frequently pre
cisely in especially eschatological contexts which point back to the Old 

Testament. 

Thus one will be able to decide with some assurance upon a borrowing 
from the Hellenistic milieu only when still other reasons of a substantial 
and linguistic nature for the title Soter are produced. Now in fact in most 

of the passages coming into consideration, such convincing impetus is given, 

and it is highly noteworthy that these in part refer us again to the ruler 

... Dolger, p. 419 • • 7. Earliest passage, Ign. Eph. 7.2: dc; IOTPOC; taTlv aopKIKoC; TE Kol 1TVEUJ.lOTI KOC;. 
For the equation of IOTPOC; and aCilTIlP Dolger has rightly referred to Clem. Alex. Paid. 
I, 12.100 (p. 418). The designation of Christ as the physician is frequent in the 
apocryphal acts of the apostles (Act. Joh. 22, 108; Act. Phil. 41, 118; Act. Thorn. 10, 
37, 143, 156): J. Ott, Katholik., IV, Ser. V (1910), pp. 454-58. For the strata in which 
these legends were read, such an attitude ot opposition to the IOTpOC;-AscIepius cult is 
especially understandable. Celsus places the cult of the Soter Asclepius directly in opposition 
to the savior cult of the Christians (Origen, contra Celsum III, 3). On the whole, C£. 
Harnack: "The Gospel of the Saviour and of Salvation" in Mission ana Expansion of 
Christianity, I, 101-24. 
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cult as the closest parallel to the Christian Soter cult. When, for example, 

in the Johannine writings (John 4:42; I John 4:14) the ceremonious O"c.:ITfjp 

TOO KOO" IlOU appears, this is a title which in particular is explained, both 

as to content and as to form, in terms of the Caesar cult.276 For the use of 

Soter in the Pastoral Epistles, the question is decided by the expressions 

which are closely connected with this title, such as ETTl<j>O:VEICX, ETTlq>cxlvElv 

(vide infra, p. 315). Furthermore, it is significant that in some passages 

precisely this title occurs in close connection with the designation of Jesus 

as 8EOC; (Tit. 2:13; II Pet. 1:1).277 We have already pointed out that in 

Acts the title O"c.:ITfjp stands together with the other aPXl1Y0C; (5: 31; d. 
II Clem. 20.5), which then recurs in Heb. 2:10 (TOV apXl1Yov T~C; O"c.:ITl1-

PICXC;) and 12:2 (TOV T~C; 1TIO"TEc.:IC; aPXl1Yov KCXt TEAElc.:ITfjV). Wendland is 

right in surmising that here we have the belief in the beneficent savior deity 

who destroys the old evil kingdom of chaotic disorder and has become the 

KTlcrTl1C; (apXl1Yoc;) of a new kingdom278 (d. Heb. 2: 14). Thus one must 

raise the further question whether the Lucan form of the Christian message: 

"To you is born this day a savior," with the following: "Peace on earth," 

does not acquire new illumination in this context. The judgment will be 

justified that thus "the concept O"c.:ITfjp, in which Jewish and Greek views 

flowed together, became one of the forms in which the impression of the 

significance of Jesus which towers above the human sphere was made vivid 

also to the pagans, into which the content of Christian soteriology was 

poured." 279 That the title of savior was not simply appropriated but was 

filled with new content in Christianity hardly requires proof. A fragment 

of the Odes of Solomon (41.12) probably best illustrates the attitude 

which was joined with the belief in the savior in the Christian community: 

The Savior who makes alive and does not cast away our souls, 
The Man who was humbled and was exalted through his righteousness, 
The Son of the Most High appeared in the perfection of his Father, . 
The Anointed one is in truth one ... 
Who makes the souls alive forever through the truth of his name!·o 

••• Cf., e.g., the inscription of Ephesus to Caesar, and the calendar inscription of the 
communities in Asia Minor to Augustus. Lietzmann, Weltheiland. Deissmann, Light from 
the Ancient East, p. 364 . 

••• Cf. further Act. Petr., chap. 4: (Simon) deus tu Romanorum salvator. chap. 27: 
(Christus) deus invisibilis et salvator. eEOC; C'c.JTijp referring to God in Jude 25; I Tim. 
1:1; 2:3; 4:10; Tit. 1:3; 2:10; 3:4. On the IJEyac; eEOC; Kai C'c.JTfjp in Tit. 2:13, d. 
Wobbermin, p. 111.1; Wendland, Soter, p. 349.2. 

2'. Wendland, Soter, p. 350 (d. 350.3, the reference to the Hellenistic parallels). 
2 •• Wendland, Soter, p. 350. 
2.0 Following the translation of Ungnad-Staerk. 
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In connection with this it may further be pointed out that even the word 
EUa:YYEAlOV, which some for a long time have treasured as a wholly peculiar 

possession of Christian language, now has been proved to be pre-Christian, 

and exactly in the area of the cult of the Caesars. In the calendar inscription 
of the communities in Asia Minor, already mentioned so often, is found the 
sentence: ~P~EV 5E "Tcj) K60"IlCtl "TWV 51' a:U"ToO EUa:YYEAiUlV ti YEVE9AlOC; "ToO 
9EOO (of Augustus) .281 There is thus at least a great probability that in the 

summing up of its message in the splendid word EUa:YYEAlOV, the infant 
religion was making use of an already-minted coin.282 

We will return once more to the Pastoral Epistles and turn our attention 
to the striking passages in which the ElTlcJlcXvEla: or ElTlcJla:ivElV of the Soter 

is discussed. The idea of the god who has become manifest dominates the 

ruler cult. The ruler is the god who has appeared on earth, the tangible 
and visible god, the living earthly copy of his heavenly prototype: EiK~)v 

~&l0"a: "TOO AI6C;, as it is put in the Rosetta inscription. In the paean which 

the Athenians sang to Demetrios Poliorketes, the EVa:pY11C; ErrtcJlO:VEla: of the 

deity in him is praised. People do not see and grasp the other gods, but he 
is alive and present: "Give us peace, for you are the Lord." 283 The same 

view is already contained in the adjectives Antiochus Epiphanes and Ptolemy 
Epiphanes (Rosetta inscription). On the inscription of Ephesus, Caesar is 
celebrated as ElncJla:viJc; 9E6C;. Ovid hymns Augustus: ut mihi di faveant, 

quibus est manifestior ipse (ex ponto I, 63) .284 Here we clearly grasp the 

connections.286 It is this language that grips us in the Pastoral Epistles with 

its peculiarly powerful note: "God ... has saved us ... according to his 

grace, which was given to us in Christ Jesus before all ages, but now is 

made manifest through the epiphany of our savior Jesus Christ, who has 

destroyed death and has brought life and immortality to light" 286 (II Tim. 

1:8 if.). "The saving (O"Ul"TTJPlOC;) grace of God has appeared to all men" 

2.' A .econd example in Dei •• mann, Light from the Ancient East, p. 366. No weight 
i. to be placed upon the fact that the concept 1TOPOUO"IO i. likewise demonstrable in the 
cult of the Caesars (presence of the emperor in the province, Deissmann, pp. 368 if.). 
The Christian concept 1TOPOUO"IO can be fully explained in terms of the Jewish eschatological 
language. 

2.2 The word does not belong to Jesus' language, but to the older gospel tradition (.ee 
above, p. 79, n. 18). 

2.3 Athenaios VI, p. 253. 
2.< Deissmann, p. 373; Ramsay, "The Manifest God," Expository Times, X, 208. 
2.6 Wendland, Soter, p. 349. 
2 •• The destruction of death and the giving of life are clear echoes from Hellenistic 

mystery religions. Still clearer is that in Heb. 2:14 (Barn. 14.5). Yet see also above, 
p. 314, n. 278. 
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(Tit. 2:11); then, of course, eschatologically: "We await the blessed hope 
and epiphany287 of the glory of our great God and savior Jesus Christ" (Tit. 

2:13). "But when the goodness and love (CJ>IAav9pc.:mia) of God our 

Savior appeared (here to be sure it is God, not Christ, that is meant), •.. 

he saved us through the washing of regeneration" (Tit. 3:4). "I adjure you 

before God and Christ Jesus, the future judge of the living and the dead, 

and his epiphany and his kingdom." 288 Sounds of Jewish eschatology and 

others from the Hellenistic religion of the savior of the world (which 

by the way can appear in eschatological garb) here join in a peculiar 

harmony, and in giant's proportions, far beyond all human scales, there is 

raised the figure of the world savior Jesus Christ, the God become manifest. 

It is no accident that, next to Easter, the oldest festival of Christianity is 
that of the "Epiphany." The word in John's Gospel at the close of the nar

rative of the wedding at Cana likewise rests on this basis: "He revealed his 

glory and his disciples believed on him." 

We possess still another writing in the New Testament in which the 

Christ cult is sensed to be in a conflicting relation to the Caesar cult. This 

is of course the Apocalypse of John. The beast which here emerges from 

the sea at the magical command of the devil (12:18), which together with 

the devil is worshiped by the whole world, is the Roman imperium, which 

demands worship from its subjects. The apocalyptist sees in the Roman 

state religion with its cultus of the living emperor the incarnation of Satan; 

in the struggle of the Christians against this cultus he sees the last great 

decisive battle, the time of dire peril before the end. Here are required 

"patience and faithfulness of the saints" (13: 1 0). Over against the beast 

appears the Lamb, surrounded by the 144,000, the few in the world who 

do not worship the beast (14: 1 ). Besides God, only this lamb deserves 

honor and worship. All the heavenly choirs of the supra-terrestrial powers 

confess him. "Worthy is the Lamb that was slain, to receive power and 

wealth and wisdom and strength and honor and glory and praise" (5: 12 ; 

7:12). His followers on earth bear his name on their foreheads (14:1), as 

the followers of the beast bear his name and sign (13: 16). And now begins 

the struggle: "Here the endurance of the saints is needed. Blessed are those 

who die in the Lord from now on!" (14:13). But the outcome of the battle 

is sure. The apocalyptist already sees (19:111f.) the heavens opened and 

... The thought in I Tim. 6:14 is also eschatological. 
8 •• II Tim. 4:1; cf. 4:8; II Clem. 12.1 (tbnCllcXvEla referring to God); 17.4 (referring 

to Christ). 
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the victor, in blood-stained garments and surrounded by his hosts clad in 

white, ride forth seated on a white horse. He is called King of kings and 

Lord of lords. And the beast is seized, and the false prophet (the priesthood 

of the emperor cult?) with him, and the beast and his followers, who 

worshiped his image and bore his sign, will all be cast alive into the lake 

of hell. Here the Roman imperium and the Caesar cult-here the new 

Kyrios and his community; this is the theme of the Revelation. 

VI. The Deity of Christ. Thus the deification of Jesus develops gradually 

and with an inner necessity out of the veneration of the Kyrios in earliest 

Christianity. The Kyrios becomes the SEClC; , 11']0"00C; XPIO"TOC;. It cannot 

escape the attentive observer how all the lines which have been previously 

drawn point to this end. In a certain sense the line from the dogma of 

Jesus' office as judge of the world, which had already emerged in the 

primitive community, leads to the assumption of the full deity of Christ. 

The preacher of the so-called Second Epistle of Clement plainly draws this 

consequence when he begins at the very first: "We must think of Christ 

as of God, as the judge of the living and the dead." On the other hand, 

the parallelism with the ruler cultus goes further. It is no accident that 

with the title of savior, the name of God for Christ also appears, and that 

it is now said: 6 IlEyac; SEOC; Kat o"(A)T~P tlllWV '11']0"00 XPIO"TOO and E'TTEq>Ov1'] 

yap tl xaplC; TOO SEOO 0"(A)T~PI0C;.289 In an environment in which the 

Dominus ac Deus gradually began to be the official style for every Roman 

emperor,290 Christianity could not withhold from its hero this highest title 

of honor. We are no longer surprised when the Gospel of John puts in the 

mouth of Thomas the word of confession, "My Lord and my God" (20:28). 

And perhaps we should accordingly translate the great confession of faith 

(17:3) of the high-priestly prayer291: "Herein is eternal life, that they 

know thee, the only true God, and Jesus Christ whom thou hast sent (as 

the only true God)." Thus the author or the final redactor of I John will 

certainly already have understood this sentence, when he closes the epistle: 

"And he has given us the mind that we might know the true one; and we 

289 Tit. 2:13; 2:11; see above, pp. 315-16. 
2'0 See above, pp. 139-40. 
2., The alternation of persons (in 17:1h-3 the third person, then the first person) 

perhaps indicates that in 17:1-3 an earlier piece (stemming from the liturgy?) has been 
reworked. 
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are in the true one, in his Son Jesus Christ. This is the true God and eternal 
life." 292 

But the main motif which presses to the front here is the practical-cultic 

one. Once the Lord Jesus has attained such a position in the cultus of the 
Christians as has been demonstrated above, then he must also be God. This 

is a general and popular impression. People sing hymns in worship only to 
(one) God. The judgment of Pliny about carmen quasi Deo dicere293 

simply reflects the naive impression of the times. The glorious and holy 
name whose power one invokes in baptism, about which people assemble in 

the eucharist, without which no prayer in worship and no doxology is pos
sible, to which prayer is offered even in the widest circles, which people 

confess, for which some fight, suffer, and die-this must be the name of 

God, regardless of all the mountainous difficulties and paradoxes in which 

one thereby involves himself. A bit of monotheistic feeling is also hidden 

in it; we are to worship and reverence God alone. This religious feeling, of 

primordial power and free of all reflections, breaks through again and again 

in the history of christological dogma. It is no accident that the most 

radical denier of the deity of Christ, Paul of Samosata, removes from the 

church the "new" hymns to Christ.294 The most dangerous weapon which 

Athanasius used in the battle against Arius was this, that he labeled the 

cultic veneration of a subordinate deity-for thus Jesus appeared in the 

doctrine of Arius-as paganism.295 "The worship of Christ, which has been 

handed down from the beginning and which even our opponents do not 

dispute, already settles the question: God alone is to be worshiped; it is 

pagan to reverence creatures." If we go back into the third century, we 

••• I am doubtful whether the reading of the Prologue J.lOVOYEV~~ aEO~ (B N) is the 
original one. The alteration from aEO~ into ulo~ is more difficult to imagine for a later 
period than the reverse. It is possible, however, that here the simple J.lovoYEvll~ is original, 
and both ulo~ and aEO~ are additions. But even the variation, which must be very old, 
is significant for the history of Christology. Other such variations: the famous adulteration 
in I Tim. 3 :16, aEO~ Eq>avEp61al] tv CTapK! (to be sure only in the revised text, yet already 
presupposed by Hippolytus, contra Noet., chap. 17, and perhaps even by Ignatius, Eph. 
19.3); above all, Gal. 2:20: EV 'IT!CTTEI TOO aEOO Kal XPICTTOO (B D G) • 

•• 3 With the following, d. what was said above about primitive Christian hymnody . 
••• Eusebius, CH VII, 30.10: ljJa;\J.lou~ liE TOU~ J.lEV El~ TOV KUPIOV TiJ.l&lv '/I]CTOOV 

XPICTTOV 'ITaUCTa~ cll~ Ii~ VEUlTEPOU~ Kal VEUlTEPUlV avlip&lv CTUYYPO:J.lJ.laTa . 

•• 5 Harnack, Dogmengeschichte, 4th ed., II, 209. Athanasius, Orat. contra Arian. III. 
16: IilaT! oov 01 'ApElavol TOlaOTa ;\OYI~OJ.lEVOI Kal VOOOVTE~ ou CTuVaplaJ.lOOCTIV 
EauTou~ J.lETa T&lV 'E;\MvUlV; Kal yap KaKEivOi (')CT'ITEP Kal OOTOI Tij KT!CTEI ;\aTpEuouCTI 
'ITapa TOV KT!CTavTa Ta 'ITo:vTa aEOV .•.• El liE 01 J.lEV UE;\;\I]VE~ hi aYEvIlTCt> Kai 
'IT0;\;\01~ YEvI]Tol~ ;\aTpEuouCTIV, OOTOI liE Evl aYEvIlTCt> Kal hi YEVI]T4>, auli' OUTUl 
6laq>EpouCTIV 'E;\;\IlVUlV. 
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meet the author of the Little Labyrinth who, among the witnesses to the 

deity of Christ, in addition to Justin, Miltiades, Tatian, Clement, Irenaeus, 

and Melito, above all lists the psalms and hymns which have been sung by 

believing brethren from the first (vide supra, p. 304).296 

Accordingly, in the eucharistic liturgy of the Didache-to be sure, in a 

piece which could have been inserted only later-we no longer find 

"Hosanna to the Son of David," in spite of the fact that this formula was 

hallowed by the Old Testament usage and by the gospel narrative, but: 

"Hosanna to the God of David" (10.5). Its total attitude corresponds to 

the above-cited beginning of the homily in II Clement. It is true that 

nowhere here is Christ exactly called God, but the persons of God and 

Christ are so intermingled that a line of demarcation can no longer be 

recognized.297 A saying of the Lord is introduced with MYEl 6 eE6C; (13.4) 

or is cited as a sacred word of God (2.4); or a KUPIOC; saying from the Old 

Testament is cited as an utterance of Jesus (3.5). Christ is described as 

the Lord who has called and redeemed us (5.1; 8.2; 9.5). The author speaks 

of a 1TOIElV TO eEATJIJCX TOO XpleJToO (6.7). Corresponding to the beginning, 

in 17.4 ff. the judgment which Jesus will render is pictured. In this con

nection, his epiphany, his glory and his kingdom, his redemption and his 

mercy are spoken of (16.2), and the saying in Isa. 66: 18 is referred to his 

appearing (17.4). "Above all, in the entire first section of the sermon 

(down to 9.5), the religious relationship is treated for the most part as 

though it consisted essentially of a relationship between the believers and 

Christ." 298 And again, on the other hand, everything that is said of Christ 

is also said of God: "We must think of Jesus Christ as of God." In the 

worship praxis-II Clement is just a sermon-all boundaries between Christ 

and God disappear. Such observations could easily be multiplied; I refer in 

passing especially to large parts of the Epistle of Barnabas (vide supra, 
pp. 290-91) .299 

In view of this one must actually be amazed at how negligible 1S the 

'96 Eusebius, CH V, 28.4-5: l/JaAllol oE 00-01 Kal &>oal cl:OEAq>C:.V cnr' cl:pxil~ u;ro 
mo-TC:.v ypaq>Elo-ar TOV AOYOV TOU 8Eau TOV XPlo-TO~ UIlVOUo-lV 8EoAoyounE<;. Note 
here and in the preceding the expression 8EaAOYEIV. Justin is already familiar with 
KUPIOAOYEIV and 8EaAOYEIV as terms (see below). It is not impossible that in this connection 
there already stands the later nickname for John, 6 8EaAOY0C;, which Papias perhaps 
already knows (d. the famous fragment from Philip Sidetes). 

297 In the following I am in agreement with Harnack's presentation, Dogmengeschichte, 
4th ed., I, 207. 

298 Harnack, Dogmengeschichte, p. 208 • 
• 90 Cf. particularly Barn. 6-7, 14; 16-17, 12.7: 86l;a 'ir]O"ou, OT! EV aLlTCti ;rona Kal 

Elc;; alhov. 
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testimony in the immediately post-apostolic literature for the introduction 
of the full title of God for Jesus. Here the religious language of Paul and 

John had a powerful aftereffect. Through them the designation "Son of 
God" had become canonical, and this tradition-perhaps also a certain 
instinctive influence of the strong Old Testament and monotheistic feeling 

which was certainly present in Paul-overshadowed and conditioned the 
usage of the community. Still this feeling has its own set of conditions. Even 

if the history of the Son-of-God concept can be treated only at the close 
of this entire section, it must be already pointed out that in the title "Son 

of God" the community's faith simply heard the proclamation of the full 
deity of Christ of the earliest times.30o Already in the death sentence which, 

according to the gospel account, the high priest pronounces over Jesus, there 
pulses this basic Christian feeling: Anyone who claims to be God's Son 

(without being such) blasphemes God, for he makes himself equal to God: 
either blasphemer of God or God (Son of God). This is quite openly ex

pressed in the Gospel of John. The Jews-here, naturally, not the Jews of 
Jesus' lifetime, but the synagogue disputing with the "church" about the 
deity-accuse Jesus: "You, who are a man, make yourself to be God." To 
this Jesus responds with the reference to Ps. 82:6, "ye are gods," and from 

this derives the right-to call himself "Son of God" (10: 33 -3 6). The 
7TPOCYEKUVllCYEV aUTij) (9: 38) follows the confession of the man born blind 

to Jesus, the Son of Man (mss., Son of God) .301 In the great proclamation 

of the Son of God at the beginning of the Hebrews, the Old Testament 
saying (LXX Deut. 32:43), Kai 7TPOCYKUVllcy(XTc.>cyav aUTij) mxvTEC;; 

aYYEAol SEOU is connected with the returning Jesus, the 7Tpc.>TOTOKOC;; of 

God.302 In the Martyrdom of Polycarp it is said forthrightly TOUTOV IlEV 

yap u\OV oVTa TOU SEOU 7TPOCYKuvouIlEV (17:2), and indeed this 

BOO Dijlger, 'I x6ue;, RQ, Supplem. 17, p. 397, refers to Justin, Apo!. I, 22, for evidence 
of how long the more indefinite expression "Son of God" was preserved and maintained in 
the moral sense: uioe; SE 6EOU 6 'Ir1O"0Ue; AEYOIlEVOe; ••• EI Koi KOIVWe; 1l0VOV aV6pc.l1TOe; 
Sia O"Oljliov a~loe; uloe; 6EOU AEyw6ol. (Here, by the way, d. also the saying of the 
Jews in Celsus (Origen I, 57): EI TOUTO MYEIe;, OT( 1TC5:e; av6pc.l1Toe; KOTa 6Eiav 1TPOVOIOV 
YEyovwe; uloe; EO"TI 6EOU, Ti av O"u aAAOU SIOIj)EpOIe;.) But here Justin i. speaking in the 
explicitly apologetic attempt to make rational and plausible the irrational element in the 
Christian faith. A special case exists for the title 1Toi e; 6wu, to which Dolger also has re
course (see above, p. 96, n. 67). Od. Sol. 36.3 (although I was a man, I am called the light, 
the Son of God) deals with the deification of the initiate in the actual sense of the word. 

801 In this connection I refer once more to how the 1TPOO"KUVEiv of Jesus penetrates into 
the latest stratum of the gospel tradition. In Mark only once, in 5:6 (the demoniac of 
Gadara); in Matthew 11 times! Cf. esp. 28:9, 17. Luke 24:52, worship of the resurrected 
One, in Luke only here. 

BO·One should note what difficulties this passage caused Origen (1TEPi EUxl\c; 15.3)1 
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1TP0O"KUVEIV is expressly distinguished from the veneration of the martyrs.303 

In the basic Pseudo-Clementine writing,304 this popular-catholic view is 

opposed under the guise of Simon. Here it is said: 6 KUPlO<; t;IlWV .•• OUTE 

E.aUTOV SEOV Elval O:VTJYOPEUO"EV, ulov OE SEOU TOU TO: 1TO\ITa 

OlaKoO"lltlO"avTO<;. Simon Magus' counter-question, however, has a character

istic sound: OU oOKEI 0"01 TOV 0:1T0 SEOU SEOV Elval? Above all, the 

testimony of Celsus is important here; in numerous passages he regards the 

titles SEO<; and ulo<; (1T<XI<;) SEOU (here mostly=ulo<; SEOU) as identica1.305 

In the testimony of outsiders and spectators from a distance, the main lines 

of development of an intellectual movement often emerge more clearly. 

Thus the concepts of God and Son move quite close together for the 

community and its understanding. The ulo<; 1TPOO"KUV!,\TO<; is God himself, 

if it is correct that one is to worship God with his whole heart, and God 

alone. 

The first literary document in which the half-instinctive, half-traditional 

reluctance to speak without embarrassment of the deity of Christ is 

abandoned, not merely occasionally but throughout and fundamentally, is 

the body of Ignatian epistles. How this fits together with the peculiarly 

defined Christianity of Ignatius will be further explained later on in context. 

Here only the fact is to be stressed that in the opening salutation of the 

Ephesian epistle and of the Roman epistle (twice), and in the closing ex

pression of his epistle to Polycarp, Ignatius speaks altogether naturally of 

"our God Jesus Christ." He exhorts the Trallians not to separate them

selves from "the God Jesus Christ" and the bishop and the apostles (7.1). 

He calls the deacons servants of the "God Christ" (Smyrn. 10.1).306 He 

speaks of our God Jesus Christ, who is in the Father (Rom. 3.3), of the 

EV O"apKI YEVOIlEVO<; (another reading EV o:vSpcil1Tct» SEO<; (Eph. 7.2, a 

S.3 Cf. Martyr. Carpos s: Xplo"Tlav6~ £1111, XPlO"TOV TOV ulov TOU BEOU O"E/3ollal. 
8.0 Homil. XVI, IS. It is proved by the parallels in Rec. II, 49 and particularly III, 2-12 

that something of this sort must have stood in the basic document (c£. XVI, IS -18). 
The Recognitions oppose in longer statements the use of the designations CXliTOYEVllTO~ (and 
aUTo'lrchc.vp) for God, which the Homilies (XVI, 16) use without embarrassment. The 
statements of the Homilies are also reworked. 

, 3.50rigen, c. Cels. II, 30 (BEO~ Kal BEOU ulo~); IV, 2 (Christians and Jews: 01 IlEV 
KaTa/3E/3llKEVal MYOUO"IV, 01 SE KaTa/3qO"EO"Bm Ei~ Tt]V yilv Tlva BEOV i1 BEOU uI6v); 
V, 2 (BEO~ IlEV .•• Kal BEOU 'TTai~ ouSEI ~ OUTE KaTilr-BEv OUTE KaTEr-SOl). Cf. precisely 
the same formula in the epistle of Abgar (Eus. CH I, 13.6), "That you either are God 
himself and have come down from heaven ... or that you are God's Son." 

3.8 SEO~ XPlo"T6~ overwhelmingly attested in the mss. Cf. the addition on Smyrn. 6.1, 
TO aTlla XPlO"TOU OTI (?) SEOU EO"TIV in one textual witness (Timoth.). 
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stylized confessional formula), of the 9dlC; &v9pc.mlvCA:lC; <JlCXVEPOUJ-lEVOC;.307 

He praises Jesus Christ, the God TOV OUTCA:lC; uJ-lCxC; crO<JllcrCXVTCX (Smyrn. 1.1). 

He no longer shies away from the violent paradox of the cxTJ-lcx 9EOO (Eph. 
1.1) 308 and the 1T<x90C; 9EOO (Rom. 6.3); indeed, he already appears to take 

pleasure in it.309 He begins the solemn confession in Eph. 18.2 with "Our 

God Jesus Christ." 
But all this now may not be regarded as an isolated and singular 

phenomenon. Instead it must be judged that here for the first time in the 

literature something rises to a higher level which had existed for a long time 
in massive faith. 

Above all, there is Justin's testimony,310 which we here draw into the 

discussion in anticipation. Of course, characteristically, only the Dialogue 

and not the Apology offers the material. This fact has its own good 
reasons. Justin, who in the Apology so strongly emphasizes the reasonable

ness of Christianity, naturally hesitates to speak openly here of the ultimate 
and highest mystery of Christianity. But in the Dialogue he shows how 

firmly and strongly he stands on the basis of the unbroken faith of the 
community.311 

Here the confession of the deity of Christ is found again and again. And 
first of all, every emphasis should be placed upon the fact that the deity 

30. One may compare the entire sentence (Eph. 19.3): 1TaAaICJc j3aO"IAEla 61E<I>8ElPETO 8EOD 
av8pc.l1TIVCol<; q.avEPOUI-iEVOU £i<; KalvoT11Ta aY610u /,;Col"r;-reminiscence of the ceremonial 
hieratic style from the cultus of the beneficent savior-God, see above, p. 314. 

308 Cf. the Christian interpolator of the Testament of the Twelve Patriarchs, Levi 4: 
E1Tl Tijl mi8EI ToD UI/JIO"TOU. 

809 Harnack is inclined to make a strict distinction between e 8EOr; Ijl-lillV and the 
absolute e 8EOr; (Dogmengeschichte, I, p. 208, note; 209.2) and regards the absolute 
e 8EO<; (Trail. 7.1; Smyrn. 6.1; 10.1) as critically dubious. It is to be conceded to Harnack 
at the outset that the whole process of the deification of Christ takes its point of departure 
in the cultus and practice (Jesus Christ "our" God) and from that beginning point 
doctrinally and dogmatically makes its way. But the main thing is precisely this cultic 
development. It has much more significance than doctrine and dogma. Whether Christ is 
called 8EOr; or e 8EO<;, e 8EO<; Ijl-lillv or, absolutely, 0 8EO<;-all this is relatively irrelevant 
in comparison with the most momentous of all the processes, that the deification is shaped 
out of the cultus. 

310 No weight should be placed upon the textually uncertain 8EO<; 'I11O"oDr; XpIO"TOr; 
in Polyc. Phil. 12.2. The alleged reference of Ta 1Ta8J1l-1aTa allToD to God (I Clem. 2.1) 
is explained by the correct reading E<I>06101<; ToD XplO"ToD (lat. syr. cop.; 8EOD only A). 
On the false reading in Acts 20:28, see above, p. 28.9, n. 145. 

311 To this corresponds the other observation that Justin gives expression to his Logos 
theology quite significantly in the Apology, and hardly touches it in the Dialogue. He 
developed and determined the two writings for different circles. He hardly intended to 
develop the Christian faith in them in stages. The atmosphere is different in the two 
cases. If we had from the other apologists writings lilce the Dialogue with Trypho, they 
too would be presented to us in a much closer approximation to the cl1urch's faith. 
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of Jesus signifies for Justin something thoroughly practical and does not 

at all emerge as theological speculation. For Justin deity and worship be

long together.312 

In Dial. 38, Justin has himself accused by his adversary that he pro

poses TTOAACx I3AO:O"q>Tj(.lex, namely the Christ who was preexistent, appeared 

as man, was crucified, ascended to heaven, and will return. But last of all 

there follows the main thing: Kext TTP0O"KUVTjTOV £IVCXL. In chap. 63 Justin 

summarizes the result of his proof with respect to this accusation: ihl 

yoOv Kext TTP0O"KUVTjTOC; EaT I Kext 8£oC; Kext XPIO"TOC; ••• 01 Myol othOl 

OlexPPtl0TjV O"Tj(.lexIVOUO"I. But Trypho answers: He will leave this Lord and 

Christ and God to the Gentiles who, following his name, are called 
XPIO"TlexVOI. T)(.I£'i'c; OE TOO 8£00 TOO Kext CXlJTOV TOOTOV TTOltlO"exVTOC; 

AexTPEUText QVT£C;, ou 0£O(.l£8ex Tilc; O(.lOAoylexc; exUTOO oUOE Tilc; TTp0o"

KUVtlo"£WC;. In Dial. 68 (293 B) Justin again asserts: (.ItlTI a.AAOV TIVCx 

TTP0O"KUVTjTOV Kext KUPIOV K'ext 8£ov A£yO(.l£VOV EV TexlC; ypexq>ex'i'C; VO£'i'T£ 

EivCXL TTAT)V TOO TOOTO TTOltlO"exVTOC; TO m'Xv Kext TOO XPIO"TOO. Then again in 

294 C: (ypexq>CxC;) exl OlexPPtl0TjV TOV XPlO"TOV Kext TTex8TjTOV Kext TTP0O"

KUVTjTOV Kext 8£ov CXTTOO£IKVUOUO"IV. In the lengthy enumeration of titles of 

honor in Dial. 126 we read: uloC; av8pcimou ••• TTexlO(OV ••• XPlO"TOC; Kext 

8£oC; TTpOo"KUVTjTOC; ••• AI80C;, 0"0q>(ex.313 Or-Justin can also express this in 

another way-the important thing is that one offer to Christ the same Tl(.ltl 

as to the Father: "Anyone who, filled with a God-fearing mind, loves God 

with all his heart and all his strength, will worship no other God. And (yet) 

he will worship (as God) that emissary (aYY£Aoc;), since God wills it" 

(Dial. 93, 323 A) .314 And the practical attitude of Justin is shown by the 

312 It is also characteristic that Justin, where he associates God the Father, the Son, the 
host of angels, and the Spirit in that curious manner (Apol. I, 6), first speaks quite generally 
of a OIlOAoYEiv. This refers to the angels (Justin intends to prove that the Christians, 
theoretically considered, are not atheists). Not till we come to the Spirit do we find the 
expression rrvEullO: TE TO rrp0'!>'lT t KOV O"E[3611E9a Kai rrpoO"KuvouflEV. In this connection he 
is not concerned with the rrpoo"Kuv'lO"t~. Hence the obscuring of the situation. 

313 Cf. further the Didascalia (ch. 25, Achelis-Flemming, p. 122): "We have established 
and determined that you should worship God the Father Almighty and Jesus his Son, 
Christ, and the Holy Spirit" (d. ch. 3, p. 9). In the Acts of Pionius 9.8, Asclepiades 
answers the question, TtVa O"E[3U; TOV XptO"TOV 'i'lO"oDv. And to the further question, OOTO~ 
ouv aAAo~ EO"TtV (than the previously confessed eEO~ rravToKpO:TWP) there comes the 
answer: OUX', aAA' 0 aUTo~ QV Kai OOTOt EiPTIKaO"t (otherwise in 16.4). 

314 From this perspective we can understand what John means when he says that all 
should honor the Son as they honor the Father, and when he adds, threateningly, "Who
ever does not honor the Son also does not honor the Father" (5 :22-23; d. 8 :49). It is ? 

matter of the veneration of the Son in worship, the kernel of the dispute between .yn.gogue 
and church (see above, p. 215). 
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fact that for him the two predicates KUPIOt; and 8E6t; so closely coincide. 

This is shown by almost all the passages already mentioned, but especially 

the important statement in Dial. 56, 277 C, where in reference to Ps. 110 

and Ps. 45 Justin speaks of a 8£OAOYElV315 and KUPIOAOYElV of the Holy 

Spirit or of the Scripture in connection with Christ.316 And as the concepts 

KUPIOt; and 8EOt; coincide for him, so also do the designations 8EOt; and ulot; 

8£00. He accuses the Jews: E~l1pvEla8E alhov dVa! 8EOV, TOO J..lOVOU Kal 

O:YEVV~TOU 8£00 ulov (126, 355 C). His own confession runs: olhE oov 
'Al3paaJ..l OUTE 'I aaaK OUTE 'I aKwl3 ... dOE TOV TIaTEpa Kal aPPllTov 

KUPIOV TWV mXvTc.vv ... O:AA' EKElVOV TOV KaTa 130uA~v T~V EKdvou Kal 

8EOV ona, ulov alJ1"OO, Kat aYYEAov (Dial. 127, 357 B). Still more 

interesting is a second passage in which the title "Christ" is set over against 

the title ulot; 8£00 on one side and 8EOt; on the other side. "It is no less 

true that this one is the Christ of God because I am not able to show that 

from the beginning he was the Son of the Creator of the world, that he is 

God and as a man was born of a virgin" (Dial. 48, 267 C) .317 Justin also 

naturally finds this £TEpOt; 8EOt;-OUX aVO J..laT l J..lOVOV ••• O:AAa Kat O:p18J..l0 

(chap. 128)-everywhere in the Old Testament.318 Thus passages in which 

the Old Testament itself appears to speak of a second KUPIOt; and particularly 

of a second 8EOt; became especially important. So Justin also likes to dwell 

upon the much-used forty-fifth Psalm, or upon Ps. 47:6, o:vEI311 6 8Eot; EV 

O:AaAaYJ..l0, KUPlOt; EV q>c.vvi:\ aaATIlYYOt; (Dial. 37) .319 Now one may not 

assume that Justin and his time have derived the 8Eot; rrpoaKuvllTOt; from 

the Old Testament. Such important developments do not take place by way 

of scribal study. People rather read back into the Old Testament the already 

firmly established belief in the ETEPOt; 8EOt; (d. Apol. I, 63, p. 96 C). 

With all this, there actually are no better witnesses than Justin for the 

community's faith in connection with Christ as the new God. When this 

man whom people are inclined to abuse as a rationalist, who so strongly 

315 See above, p. 304. 

316 Cf. further Dial. 34, 251 D: flaO"IAEu<; Kal I EPEU<; Kai 9EO<; Kai KUPIO<; 
Kai aYYEAo<; Kai av9pc.:rrro<; Kai apXIO"TpaT'lYO<; Kai A[90<; Kai1TalC[oV, 36. 254 D. 

·"Cf. further Dial. 61,284 B: uI6<;, 0"0<1> [a, aYYEAo<;, 9E6<;, KUPIO<; Myo<; (!); 
cf. 284 C, chap. 116, 343 B. It is said of Joshua: {hE ou XPIO"TO<; 6 (!) 9EO<; IiIv ouce: 

uio<; 9EOO, 113, 340 C. Naturally Justin is also acquainted with the paradox 9EO<; Kai 
av9pc.:m0<;; for example, chaps. 71, 297 B, 34, 251 D. 

318 Justin affords whole series of such passages: Dial. 34, 36, 38-39, 63, etc. Cf. esp. 
also the long statements in Dial. 56 on Gen. 18-19, in Dial. 62 on Gen. 1::17. etc. 

',9 With Dial. 38 and 63, cf. Heb. 1 :8. Apparently the author of Hebrews already 
referred the purportedly addressed 6 9E6<; O"ou to Christ. 
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emphasizes in his apologetic statements the absolute reasonableness of Chris

tianity, whose theology actually went in an utterly different direction; 

when this man does not tire of proclaiming again and again the colossal 

paradox of a ETEPOC; eEOC; TTPOOKUVTjTOC;, there stands just behind him the 

community's tradition to which he submits, or better, the community's 

cultus and worship praxis to which he clings with all his heart and in spite 

of all his emphasis upon the Logos. His proclamation of the OEIJTEPOC; eEOC; 

springs from piety, not from speculation. His speculation has sought here 

again to moderate and to retreat. But this can be discussed only further on. 

We associate with Justin a second witness to the Christian community's 

faith. As a witness for the deity of Christ, the Little Labyrinth lists in the 

last place, after Irenaeus, Melito of Asia Minor, eEOV Kat CiVepColTTOV Kawy

yEAAovTa TOV XPIOTOV (Eus. CH V, 28.5). What we possess from him in 

fragments indeed justifies the judgment that he was hardly a theologian, a 

man of thought. He is first of all the transmitter of the massive faith of 

the community. So then we find in him also, as in Ignatius, the paradox .) 

eEOC; TTETTOVeEV UTTO OE~laC; 'I opaTjAIT100C;. 320 This fragment preserved for 

us by Anastasius Sinaita from Melito's writing dC; TO TTCXeOC; is found again 

in an extended Syriac fragment,321 whose genuineness for this reason should 

not be disputed (as little as that of the other Syriac fragments closely con

nected with it). But precisely these fragments are characteristic. What we 

have here is really no theology; these are declamations of a preacher who 

revels in the incomprehensibilities of the Christian community's belief. The 

fragments are so typical that I cannot refrain from setting forth here some 

passages from the Latin translation by Otto, which appear to me to be a 

good representation of their style. Thus in the first fragment (Fr. 13) we 

read: 

quidnam est hoc novum mysterium? 
judex judicatur et quietus est; 
invisibilis videtur neque erubescit; 
incomprehensibilis prehenditur neque indignatur; 
incommensurabilis mensuratur neque repugnat; 
impassibilis patitur neque ulciscitur, 
immortalis moritur neque respondet verbum, 

coelestis sepelitur et < id > fert • 

••• Otto, Corpus Apologet. IX, 416, Fragment 7 . 
•• , Otto, IX, 419-23. 
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Or III the second fragment (Fr. 15): 

qui agnus visus est, pastor mansit; 
qui servus reputatus est, dignitatem filii non denegavit; 

a Maria portatus et patre suo indutus; 

terram calcans et coleum impleus; 

puer apparens et aeternitatem naturae suae non fallens; 

corpus induens et simplicitatem naturae suae divinae non coarctans; 

cibo in quantum homo erat, indigens, 

et non desineus mundum alere, in quantum deus erat. 

And at the close of the third fragment, after the presentation of a long 

christological, confession-like kerygma (Fr. 15), it is said: 

auriga Cherubim, 

princeps exercitus angelorum, 

Deus ex deo, filius ex patre 

Jesus Christus, rex in saecula. 

This is just hieratic ally formulated language,322 a hymn, authentic or 

imitation community liturgy. Here we actually have the soil in which there 

grew the paradoxes of the XplaToc; 7TpoaKuvIlToC; 6EOC;, the God who has 

suffered and died, the God-man, the 6EOC; EK 6£00. Cool reflective considera

tion and speculation somehow inspired by the spirit of Hellenistic theology 

did not stand sponsor for them. They have thrived in the hot atmosphere of 

an enthusiastic faith which lives fully in common worship, in hymn and 

song. A man who lived essentially on this atmosphere is also to be credited 

with having taught: "For since he was God and perfect man in one person 

(6 OLJTOC;), he proved both his natures (ouaio)"; the deity through his 

miracles in the three-year activity after the baptism, the humanity in the 

thirty years before the baptism, during which, on account of his fleshly 

imperfection, he concealed the miracles of his deity, ~Oi7TEP 6EOC; eXATj611t; 
7TP0alWVIOC; lJ7TO:pxwv.323 In particular, when behind all this one perceives no 

322 Note the stylizing in the fifth fragment, the ever-repeated ociToC; 5c;, then nothing 
but beginnings with au. On the evaluation of the style, cf. Norden, Agnostos Theos, pp. 
177 if. 

323 Otto, IX, 415, Fragm. 6. On the fragment, cf. Harnack, Chronologie, p. 518: The 
genuineness is not to be disputed on external grounds; Harnack has reservations about 
the contents, but then has reservations about his own reservations. Loofs, Dogmengeschichtp, 
4th ed., p. 151, is convinced, probably correctly, of the genuineness of the fragment. The 
second, Syriac fragment cited above also speaks of the simplicitas naturae divinae. The 
same paradoxical ideas here and there. 
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theology, one is amazed at how the style of thought of a naive faith, which 

is determined by the cultus and the liturgy and which is not deterred by 

any impossibilities, anticipates the development of centuries. 

But now from here a light falls back upon a series of confession-like 

statements of Ignatius. When we find him writing (Eph. 7) : 

ETC; iOTPOC; EOTIV OOPKIKOC; TE Kol 1TVEUJ..l0TIKOC;, 

YEVVT\TOC; Kol CxYEVVT'\TOC;, 

EV oopKl YEVOJ..lEVOC; 9EOC;, 

EV 90v(lTCjl ~C.:liI &ATJ9IV~, 

Kol EK Mop[oC; Kol EK 9EOU 

1TpC:lTOV 1To9T\TOC; Kol TOTE Cx1To9~C; 

'ITJoOUC; XPIOTOC; 0 KUPIOC; fIJ..lC>V • 

or (to Polyc. 3): TOV ll1TEP KOlPOV 1TPOOOOKO TOV axpovov, 

TOV Cx0POTOV TOV 01' fIJ..l&C; 0POTOV, 

TOV CxljJTJAO:q>TJTOV, 

TOV Cx1To9il TOV 01' fIJ..l&C; 1To9TJTOV,324 

TOV KOTO: mlvTo TP01TOV 01' fIJ..l&C; U1T0J..lElVOVTO . 

who would fail to recognize there the same hieratic style and the close con

nection of the whole as to content and form? What is basic and in common 

to Ignatius and Melito is not "Asia Minor theology," is indeed no theology 

at all; it is the language of the Christ hymn and of the community's faith. 

Thus from there also must stem the presbyter's saying cited by Irenaeus 

(IV, 4.2), which we :find again in Melito almost word for word: ipsum 

immensum patrem in filio mensuratum esse,326 mensura enim patris filius, 

quoniam et capit eum. 

This sort of hymnological community theology, the distinctive mark of 

which is a reveling in contradiction, finally had to lead to a complete deifica

tion, i.e., to the supplanting of God the Father or the denial of any differ

ence between Father and Son. What is stirring here is the naive Modalism 

which the Logos theologians later met as their most suspicious and intolerant 

opponent. Christ is the God who has become visible and tangible, in him 

... Cf. further Melito (Otto, p. 419): invisibilem visum esse [et incomprehensibilem 
prehensum esse] et impassibilem passum esse et immortalem mortuum esse et coelestem 
sepultum esse. Numerous examples of this style are found in the apocryphal acts of the 
apostles; d., e.g., the Preaching of Peter at the Agape, chap. 20 of the Acta Petri, and 
above all, the Acta Thomae . 

••• The Christ-Adam fantasies and speculations which are found in the work of Melito 
are to be treated below (Chap. Xl in context. The descent into Hades also appears to have 
played a role precisely in the liturgy of the early church. Melito may get it from there 
(see above. pp. 62-63). 
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God's eternal and infinite nature has inclined itself to earth. But this is in 

no wise to be modernized. Behind this sentence there does not stand some 
sort of representation of the ethically religious personal image of Jesus of 
Nazareth-one must not at all think in these terms-but the God who is 

reverenced in the community's worship! Justin appears to know some Chris
tians who indeed call Christ the Logos326 but who regard him as a Dynamis 

inseparable and indistinguishable from the Father; just as the sunlight is 
related to the sun, so also is the relation between God-Father and Son: 
BuvalllV alhou '!TP0'TYl]O&V '!TOLE! Kat, (hav 130uAllTal, '!TcXAlV avacrrEAAEI ElC; 

EauT6v. What Justin appears to oppose here could be this naive, already 
somewhat theologically colored Modalism,327 which he would consequently 

make it possible for us to pursue directly into an early period. Over against 
it he sets his '!TpocrKuvllTOC; eE6C;, ETEPOC; aplellCi> ou yvtllllJ (Dial. 128). 

Finally, we have one last witness for the popular faith of the masses of 

the Christian communities in the second Christian century. This is the group 
of the apocryphal acts of the apostles. In their actual intellectual foundation 

they are probably not gnostic ally heretical, though a Gnostic veneer in 
many of them (Acts of John, Acts of Thomas) is certainly not to be over
looked. They perhaps reflect the popular belief of the catholic church since 

the second half of the second century. It is true that we cannot employ 
them directly as testimonies to the post-apostolic (pre-Justinian) age. But 
with its sources, our literature reaches back into still earlier times; and the 

broad undercurrent of the faith of the masses usually changes its direction 
little. It may already have looked around A.D. 100 as it looked in the second 
half of the second century. 

And here Christ has simply become the God.328 He is the new God, the 
new manifestation of the new God,329 the living God330; he alone is the 

"·Cf. the characteristic explanation originating in Hellenistic allegory: A6yoy KCXAOOO"IY 
brEIST! Kcxl Ta~ TTcxpa TOO TTCXTPO~ 61lIA[CX~ q>EPEI Toi~ cl:v8pClTTol~ (358 AB). Thus 
this Dynamis is also the angel which appeared temporarily to the patriarchs and is also 
called eXvTjp or av8pc.lTTo~, because the Father appears to men, changing himself into such 
forms as he chooses (see below, Chap. IX) . 

• 27 It must be conceded that Justin also could have had in view some Jewish opponents, 
possibly Alexandrian Logos speculations . 

•• 8 As indeed also, even though here less frequently, in the acts of Paul, which occupy 
a special position in comparison with the rest of the corpus of the apocryphal acts. Ct. 
Acta Pauli et Theel., chap. 29: My God, thou Son of the Most High; 42: My God and 
God of this house .•• Jesus Christ, God's Son. Mart. of Paul, chap. 4: We fight for a 
king ..• who is from heaven, for the living God who .•• comes as judge (cf. the 
following) . 

82. Acta Thorn., chap. 123. 
8'0 Acta Petri, chap. 2. 
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God of truth,331 indeed he himself the Father of truth,332 Father of the 

heights,333 true and only God,334 the hidden mystery, God from God,335 the 

deity who for our sakes appeared in a human image,336 thou who dwellest in 

the heights and now art found in the depths,337 the great one who came 

down to slavery,338 our God Jesus Christ.339 To him the prayers are usually 

addressed,34o especially the sacramental prayers: "0 God Jesus Christ, in thy 

name I have just spoken, and he has been signed with thy holy sign," it 

says in the baptismal prayer in the Acts of Peter (chap. 5); and in another: 

"Lord God merciful Father, redeemer Christ." 341 Naive Modalism cannot 

be more strongly expressed, and here it is expressed in the unreflective lan

guage of prayer. 

And finally, the testimony of the pagan observer Celsus may be produced 

here by way of conclusion. In his criticism of Christianity, as already noted, 

he drew the lines somewhat crudely. But with his interpretation of the 

Christ faith of the Christians he is right in the end with respect to the 

average belief of the community. To him Christ is in fact the God who is 

addressed in prayer by the first Christians342 ; he returns to this again 

and again. We have already pointed out above that for him SE6C; and SEOO 

u\6c; ('!TCXlC;) in the mouth of the Christians mean the same thing.343 For 

the Christians indeed pray to this Son of God and devote to him specifically 

divine reverence: 6 UlTO XPIO"TICXVWV lTpoO"KUVOUflEVOC; Kcxl SCXUflCX~6flEVOC; 344 

SE6C; (I, 51, p. 102.16). TOV oE Kcxi alhwv wC; O:Al']SWC; EioWAWV o:SAIWTEPOV 

Kcxi fll']oE d6wAOV ETI, &AA' OVTWC; VEKPOV o"EI30VTEC; Kcxl lTCXTEPCX 0flOIOV 

CXLJTCjJ ~l']TOOVTEC; 345 (VII, 36). How can a God suffer fear, be betrayed, 

•• , Acta Thorn., chap. 25 • 
••• Acta Thorn., chap. 26 . 
• 3. Acta Thorn., chap. 143. 
33' Acta Joh., chap. 43. 
33. Acta Thorn., chap. 47 . 
••• Acta Thorn., chap. 80 . 
••• Acta Thorn., chap. 37 . 
• 38 Acta Joh., chap. 77. 
339 Acta Joh., chap. 107 . 
•• 0 Acta Petr., chap. 18: "Let us bow our knees to Jesus." Of course almost the same 

level of the Christ cultus has already been reached in Paul, Phil. 2:9 if. 
341 Acta Thorn., chap. 97 . 
• <2 That Origen is not wholly in agreement with this view of Celsus is self-explanatory; 

cf. contra Celsum II, 9; III, 41, 62. 
3.3 See the passages above on p. 321, n. 305; in addition perhaps II, 9, III, 41, et passim . 
... The eOV)J6;~EIV here has somewhat the same meaning as in Rev. 13:3 and 17:8 

(worshiping "admiration" of the beast, "devout amazement"); cf. John 5 :20 . 
••• Cf. II, 8 (of the Jews), !brEI )JTt 1TE'ITlCl"'TEUKOCl"IV w~ Ei~ eEOV 'i'1Cl"oOv. Ct. II, 49, 

61071 'ToO'TOV 06 vO)J(~O)JEV eEOV. 
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deserted by his own, arrested and condemned? Why, if he was God, did he 

not seek out better disciples? How can a God recline at the table with men? 

How can he suffer pain? His wondrous works testify to the false gods, not 

to God; that a God should sojourn among men is utterly incredible-all this 

Celsus ironically and scornfully hurls at the Christians or has these charges 

raised by the Jews in dialogue.346 

Thus the proofs come together from all sides. And in conclusion it may 

once more be pointed out: The belief of early Christianity in the deity of 

Christ arises altogether out of the veneration of the KUPIOC; in worship. Over 

against this, one may not refer to the fact that indeed the religious language 

in the milieu surrounding Christianity was very generous with the title 

"God." 347 The comparison does not fit. When the Christians spoke of their 

God Jesus Christ, they did not give him this predicate in the manner of an 

exaggerated praise in rhetorical figurative language. For them there stood 

behind this title a very strong and tangible reality, the everyday Christian 

worship, at the center of which stood the npoO'KuVOUJ.lEVOC; SE6c; and KUPIOC; 

'1I1O'OOC; XpIO'T6C;. When Justin speaks of the ETEPOC; SE6C; (npoO'KuvI1T6C;), 

who is distinguished from God not yvtlJ.llJ but indeed apISJ.lcll, he is fully 

aware that he and the faith which he represents give to Christ therewith an 

exceptional and unique position. As actual parallels, there come into con

sideration only those instances in the ancient world in which the cultus 

is bound up with the predicate of deity.348 Such instances are in fact present. 

s •• II, 8, 20, 21, 23, 38, 49, 74. Cf. III, 41, 62; IV, 5; VII, 53 . 
• ,. Harnack (p. 209) points for evidence to Tertullian, Apo!. 10, 11. One can also 

refer to the statements in the Pseudo-Clementines (Rec. II, 42; Hom. XVI, 14; XVIII, 4) 
about the way in which the Old Testament speaks of God and gods (statements which are 
made here in the perspective of defending the monarchy of God). Particularly distinctive 
here is the seventeenth Homily of Aphrahat (TU III, 3, 4, pp. 279-89), which Dolger, 
, I xSu ~, p. 400, brings into this connection. In order to refute the Jewish charge that the 
Christians call a son of man God, Aphrahat points to a whole series of Old Testament 
passages in which men are called gods, and he even justifies the proskynesis of Jesus with 
the reference to the custom of the adoration of rulers. But all this is still spoken in an 
apologetic fashion and does not conform to the actual attitude ot the church's faith. In 
Hermas, Vis. I, 1.7, where Hermas says to his lady: ou 'lTO:VTOTE crE clJ~ SEW TtYl1crO:lll1V, 
this most unusual expression perhaps points to a Hellenistic source. The Epistle to 
Diognetus, whose testimony (X, 6) is regularly cited in this connection, is a unique product 
of a most highly disputed date: cf. Acta Joh., chap. 27 (Bonnet, II, 1.166.3-4). 

3 •• On the following, d. the significant statements of Harnack, p. 138, n. 1. Under tho 
point of view discussed above, however, all the witnesses in which the wise man (later 
the pious man, or the mystagogue) is spoken of as the SEIO~ avSpc.)'lTo~ and simply as a 
SE6~ do not belong here. Neither does, at least not directly, the fact that the ideal of 
deification penetrates Christian piety out of Hellenistic piety (Hippolytus, Ref. X, 34: 
YEyova~ SE6~; see above, Chap. IV, and also below, Chap. X). The expressed ideal of 
deification in Christianity is more recent than the Kyrios cult and worship of the God 
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The cult of the rulers has already been discussed adequately. In addition we 

must consider the cuI tic reverence which philosophical schools bestow upon 

their heads and founders. The Gnostic sects were frequently accused of 

veneration of their school leaders as divine. Irenaeus found cultic veneration 

of the picture of Christ and also of the pictures of the Greek philosophers 

among the Carpocratians (1,25.6). Clement (Strom. III, 2.5)349 knows of a 

cult in Cephallenia in honor of Carpocrates' son Epiphanes. The Simonians 

worshiped Simon and Helena as their KUPIOC;; and their Kupia (vide supra, 

pp. 144-45). Hellenes, Christians, heretics are charged with a predilection 

for such veneration and deification of men.350 But in this connection it may 

once more be pointed out that in the Martyrdom of Polycarp (17.3), in 

response to the accusation of the worship of martyrs as divine, a sharp bound

ary line is drawn: Toihov \-lEV yap ULOV QVTa TOU eEOU 1TPOCTKUVOU\-lEV, TOUC;; 

OE \-lo:pTupac;; WC;; \-l'a811Tac;; Kat \-l1\-lllTac;; TOU Kupiou aya1TW\-lEv a~ic.vc;; EVEKa 

Euvoiac;; avu1TEp!3'-T]TOU. 

One could continue in this enumeration,351 and yet, with all this, one 

does not dilute the tremendous significance of the religio-historical fact that 

earliest Christianity accepted the Kyrios cult into the center of its religion, 

and that the belief in the deity of Jesus grew out of the Kyrios cult. One 

only makes the process historically comprehensible; all these observations 

only prove ever anew that with the development of the Kyrios cult, Chris

tianity paid tribute to its time and its milieu, that it is affected by Hellenistic 

piety to its very center. Observations do not indicate that the parallel 

phenomena in Christianity are something relatively accidental and peripheral. 

On the contrary, Christianity indeed developed the Kyrios cult in its entire 

unique weight and force; for it, the KUPIOC;; became the one beside whom 

there is no other, the ETEPOC;; eEOC;; 1TPOCTKUVllTOC;;, that One to whom alone 

his position of honor alongside God appertains. Within that (formally) 

Christ. How its acceptance into Christian piety was again in part rationalized by the Christ 
dogma will be discussed further below (Chap. X). 

349 Yet here there is probably an underlying simple confusion of Epiphanes with a 
moon deity (eEO~ 'ElTI<I'avii~). 

350 Cf. Lucian, Peregrinus Proteus, chap. 11 (veneration of Peregrinus by the Christians); 
Caecilius in Minucius Felix, Octavius 9.4 (veneration of the priests among the Christians); 
the anti-Montanist in Eusebius, CH VI, 8.6 (veneration of the prophets among the 
Montanists). More in Harnack, Dogmengeschichte, 4th ed., I, 139. 

351 A real and most interesting parallel is found in Manichaeism. As we now know, 
Mani in the cult of his community became the worshiped Lord and God. F. W. K. Muller, 
Bin Doppelblatt aus einem manichiiischen Hymnenbuch (1913), pp. 20 if. Line 259: Thee 
will I bless, Nazd Mar Mani. Line 269: 0 God invulnerable Mari Mani; line 307: God 
Mari Mani; lines 375, 379: illuminating God Mari Mani. Cf. lines 233 and 263; also 
Flugel, Mani, p. 96. 

331 



KYRIOS CHRIST as 

given basic pattern, it developed its force of originality; here the impulse 

and impetus which had come from the person of Jesus of Nazareth con

tinued to have a powerful influence; here also, in this stressing of the dc; 
KUPlOC;, the Old Testament monotheism of fundamental import-of course 

in such a way that there emerged all the sharper the paradox and the riddle 

of the OEUTEP0C; eEOC; which was to torment all future generations. 

VII. Theological Reflection. All this, the Kyrios cult in the whole broad 

abundance of its occurrences and the veneration of the God Jesus Christ 

all the way to an almost complete identification with God the Father, took 

place almost without theological or conceptual reflection. It was not made 

and shaped, it came to be and grew. This also accounts for the great unity 

and uniformity in the development. Hence also the possibility of portray

ing it all on one surface. In vain we look, so far as we can survey-even 

Gnosticism, insofar as it is affected by Christianity, hardly differs at this 

point-in vain we look around for an opposition to this development. No

where do we find any sort of polemic which is directed against the Christ 

cult, and which thus attacks at its roots the development here present. If we 

would become aware of how tremendous a development Christianity went 

through, we must first of all observe the polemic against Judaism as it found 

its classical expression in the Fourth Gospel or in Justin's Dialogue with 

Trypho.352 The latter most clearly shows how foreign Old Testament mono

theism was to the deification of the Son, the cultic veneration of the same, 

and the entire proclamation of the ETEPOC; eEOC; TTpOaKuvllTOC;, and with what 

inward aversion it encountered all this. But within genuine Christianity we 

detect nothing of restraining and countering forces; this shows with what 

inner necessity the development took place. Perhaps the situation would be 

different if Palestinian Jewish Christianity had not lost, with the destruction 

of Jerusalem, apparently all influence upon the further development and had 

not become a sect in the country east of the Jordan. Perhaps we would 

still be able to show that this Jewish Christianity was not dragged into the 

general stream of development if our reports in the church fathers were 

not so utterly scanty. Apart from one isolated expression in Justin,353 the 

.52 Cf. the statements of Harnack in TU XXXIX, 1 (1913), 47 if.: Judentum und 
Judenchristentum in Justins Dialog mit Thrypbon. Here Harnack has proposed a topic 
whose fuller statement would be very instructive. Cf. particularly pp. 73 if. 

353 The "TlVE~" who according to Justin (Dial. 48, 267 D) indeed acknowledge that 
Jesus is the Christ but say that he is av6pw1fov E~ av6pC:mwv YIVOJlEVOV are Jewish 
Christians. For here we should read EK TOO UJlETEPOU yEVOUS. Cf. the collation of the 
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reports about the opposing position of the Jewish Christians on Christology 
first emerge in Irenaeus and here are of the most scanty and general nature. 
And even the later notices of the church fathers do not take us far beyond 

the paltry sketch of Irenaeus, if we except the reports of gnosticizing 
Jewish Christianity. So we find here in fact a polemical attitude toward 
the decisive affirmations into which the church's Christology developed. 
From the time of Irenaeus the assertion that the Ebionites deny the miracu
lous birth belongs to the fixed stock-in-trade of the polemic against the 
heretics. In the Clementine Homilies is found an interesting polemic against 

the dogma of the deity of Christ and an attempt to draw a distinction 
between the concepts "Son of God" and "God" (Hom. XVI, 15-16. Vide 
supra, p. 320). But all this does not concern the beginnings and the founda

tion of the Christian movement. And the question whether and to what 
extent authentic (or even gnostic ally influenced) Jewish Christianity was 
set on the basis of the Kyrios cult of the Hellenistic communities must, 
because of the lack of all more exact sources, remain unanswered.354 

Within the Great Church, however, we have here a uniformity and 

continuity of development unequaled. The theological differences, which 
some have thought they found here and which are in fact present, are of 

an extraordinarily limited importance. Whether some thought more "adop
tianistically" in their Christology and others proposed a more "pneumatic" 

Christology is, even if this distinction can be at all strictly employed, of 
very little import, since for both tendencies Jesus was the Kyrios reverenced 
in the cultus. Whether one considered the present position of dignity of the 

Kyrios (Theos) to rest upon his primordial preexistent nature, or whether 
one assumed that a man (by means of the implantation of a supernatural 
nature) had been elevated to divine dignity, for the praxis and the cultus it 

finally came to one and the same thing. Both conceptions alike lay within the 
range of conceptual possibilities for the Hellenistic world in which Chris-

Paris ms. in Harnack, Judentum und Judenchristentu1n ••• , pp. 93 If. "Yet Justin did 
not make this point a decisive point of controversy" (Harnack, Dogmengeschichte, I, 4th 
ed., 320, n. 1; see in general the statements in I, 4th ed., 310 If.). 

8.' One should note that the boundaries here are fluid. Jewish Christianity must have 
had healings in the name of Jesus and a baptism in the name of Jesus (?), from the 
earliest period onward. But from this to the introduction of the Kyrios cultus into the 
very center of piety is still a long way. In the Jewish-Christian-Gnostic basic writing of 
the Pseudo-Clementines the proper title for the Christ is the true prophet, not the KUPIOC;, 

although here naturally the usual terminology has penetrated the sources preserved for us 
in many passages. In the Gospel of the Hebrews the designation 6 KUPIOC; has penetrated 
several passages (not, however, in the fragments of the Ebionite gospel in Epiphanius, but 
here the material available for observation is very limited). 
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tianity moved. We shall have to consider later how it happened that the 

former view prevailed over the latter all along the line. But all that does not 

immediately belong to the essence and the core of the development. 

1. Nevertheless at this point we must give a brief survey of the christo

logical reflections which in this period accompany and surround the actual 

and momentous practical foundation of Christian piety. Such reflections 

will move, from the outset, along two lines; first, the question will be raised 

as to how the greatness of the Kyrios who is worshiped in the cultus is 

related to the one God and Father. It is characteristic of the post-apostolic 

age that actual reflection on this point still had hardly begun to stir. People 

simply let the two magnitudes stand peaceably side by side; along the lines 

of Pauline-Johannine ideas people almost everywhere comprehended the 

two under the figure of the Father and the Son.355 Consequently, on the 

one hand they placed Christ as the Son quite close to God in his nature 

and his dignity, and yet sought again to differentiate between them as 

Father and Son. Of course we have already seen, on the other hand, how 

already in the post-apostolic period the concepts "God" and "Son of God" 

again run together. Here again for the broad masses the fine distinctions 

and delimitations disappeared. Confessions of a naive Modalism, such as 

that the Son is the Father become visible, that the infinite and intangible 

Father has become finite and tangible in the Son (vide supra, p. 327), will 

have met with approval far and wide. Alongside this, the more simple and 

naive belief, as it shows forth in part in the apocryphal legends of the 

apostles, and above all among the Gnostics, Marcion and others: the belief 

in the new God Christ, whereby the belief in God the Father is then utterly 

supplanted and absorbed, must now already have blazed its trail. But all 

this still lies peacefully side by side; actual reflection, with its demoralizing 

and divisive effect, has hardly begun yet.356 

355 After all, the title utoc; 8EOU did not exercise absolute domination. It is significant 
that in Acts it occurs only once (9:21), in the summary of the preaching of Paul. More
over, it is lacking in James, I Peter, II Peter, Jude, in Revelation (exception in 2:18), in 
I (!) and II Clement (I Clem. 36.4 is a quotation from Hebrews). In Ignatius the title 
again recedes in the face of the designation as "God." 

•• 6 But the Logos theologians collided with the instinctive antipathy of this "naive 
modalism" which then later, in the battle with the Logos theology, was structured into a 
thought-out theological Modalism, if one may speak at all of a theology in connection with 
these resolute representatives of the community's faith. Especially distinctive here is 
Tertullian's testimony in adv. Prax. 3: simplices quique, ne dixerim inprudentes et idiotae, 
quae major pars semper credentium est, ... non intelligentes unicum quidem [sc., deuml 
sed cum sua oiKovollia esse credendum, expavescunt ad olKovolliav ..•• itaque duos :t 
tres iam jactitant a nobis praedicari, se vero unius dei cultores praesumunt ••• monarchiam, 
inquiunt, tenemus. The boast of monotheism is already reflected and theological. Monotheism 
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2. The second question has occupied minds and thoughts even more. In 

what relation does the divine essence, which people reverence as present in 

the Kyrios Jesus, stand to the earthly phenomenon of Jesus of Nazareth? 

For post-apostolic Christianity, in particular the more sharply it began 

to divorce itself from the Gnostic movement, one thing was already fixed 

with dogmatic certainty: that the divine nature of Christ had appeared 

upon earth, not as an apparition (as an angel or a phantasm), but in tangible 

and human reality. 

People expressed this, as well as they could, with the formula that Christ 

had appeared in the flesh. The Johannine writings began with this formula

tion. They said that "the Word became flesh." 357 And every true Christian 

must confess that Christ has come in the flesh. 358 Ignatius vigorously takes 

up this line of attack against Docetism. Two of his letters, to the Trallians 

and to the Smyrnaeans, are altogether essentially aimed at these false teach

ings. But this polemic also permeates his other letters. The two characteristic 

confessions, Trall. 9 and Smyrn. 1, acquired their distinctive stamp from 

this struggle. And just as Ignatius here likes to use the formula O:A1l8w<; 

EYEvvi}811, ECJTaupw811, O:TTE8avEv,359 so also in other passages we encounter 

the characteristic emphasis upon the a6:p~ of Jesus. In the confession of the 

Ephesian letter (7) we read d<; laTpo<; aapKIKo<; TE Kat TTVEllaTIKO<;, £V 

aapKt YEVOIlEVO<; 8EO<;. One is to confess Jesus as the aapKo<\l0p0<; (Smyrn. 

5.2). He likes to speak of a EV0Jat<; a·apKIKtl Kat TTvEullaTIKi} of the Chris

tians with their Lord (Magn. 13). Poly carp united the confession of the 

Johannine epistles with a confession of the llaPTUPIOV aTaupou (reality of 

the suffering on the cross; Phil. 7.1) .360 The author of the Epistle of Barna

bas repeatedly emphasizes the appearing of Jesus in the flesh. 361 Of course 

when he expresses the opinion that Christ had to appear in the flesh in order 

to veil his deity, which would otherwise have been unendurable for men, 

was not the original impelling interest, but the belief in the new God. Very characteristic 
in this sense is Noetus (in Hippolytus, contra Noetum 1-2): Ti ouv KaKov TTO'&) oo~al;(,,)v 
XplaTov (oo~al;(,,) almost=O:TTo8Eouv) .... Xp,aTo~ ~v 8EO~ Kal ETTaaXEv 0" ';fl&~ 

alho~ i.Jv TTaTT}P. 
357 John 1:14. It is also anti-docetic when in the passion narrative John emphasizes that 

Jesus himself (not Simon of Cyrene) bore his cross (19:17; against the well-known 
Gnostic speculations about the crucifixion of Simon). 

358 I John 4:2-3; II John 7. 
359 Cf. TTa8o~ O:A'l8,vov in Ephesians, Proemium. 
360 In this connection (denial of a bodily resurrection) he speaks of a flE800EUEIV Ta 

My,a TOU Kupiou TTPO~ Ta~ ioia~ ETTl8uflia~. 
361 5.1, 6; 6.7, 9; 7.5; 12.10 (the body aKEuo~ TOU TTvEuflaTo~ in 7.3). 
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this again borders on Docetism (5.10).362 The homilist of II Clement briefly 
sums up the confession: 0 XPICTTOC; (.bv /-lEV TO TIpc'.hov TIVEO/-la EYEVETO cr6:p~ 
(9.5) .363 The author or an editor of the Shepherd of Hermas364 proposes a 

quite unique Christology. In an artificial explanation of the parable of the 

faithful servant and his son he refers the son, who is named (inserted) in 
the parable alongside the servant, to the Holy Spirit, and the servant to 
the cr6:p~, the bodily flesh which the Spirit wore. Thus here is presupposed 

something of a Christology such as is proposed in II Clement. The point of 
the explanation is the close connection of Jesus' cr6:p~ with his pneumatic 
nature. The cr6:p~ is to be co-inheritor of his glory after the resurrection; 

thus also the flesh of the Christians is to have a share in the resurrection, 
and therefore they are to preserve it pure and undefiled (cf. II Clem. 14.5). 

With this strong emphasis upon the flesh of Christ one is gradually re
moved ever further and further from the view of Paul. According to him 
Christ has appeared, it is true, Ev O/-lOIW/-laTI crapKoc; Cx/-lapTlac; (so far as 

I can see, no one took over the expression from Paul). But what took place 
here was, according to Paul, at the same time an unnatural connection, 
from which death has freed Christ himself and, following him, us also (vide 

supra, pp. 180-81). But now the cr6:p~ becomes in a wholly different way 
an integrating component part of the being of Jesus Christ, and the union 

of flesh and spirit becomes a great mystery, important for the present 
Christian faith. Related to this is the fact that people now not only begin 
to speak of the KOlvc.uvla TOO crW/-laTOC; in the Supper, but also stress the 

taking of the crO:p~ of Christ. The Gospel of John has led the way here also 
(6: 53 if.). 365 Ignatius follows and in numerous passages emphasizes the 

eating of the crO:p~ of Jesus in the eucharist. The connections become espe
cially clear here in the polemic against the Docetists in Ignatius' letter to 
the Smyrnaeans 7.1: EuxaplCTTiac; Kat TIpOcrEUX~C; O:TIEXOVTal OlD: TO /-l~ 

O/-loi\oYEIV T~V EuxaplcrTlav cro:pKa Elva I TOO crc.uT~POC; tl/-lc;)V 'I. Xp. The 

a •• Further traces of a naIve Docetism in Harnack, Dogmengeschichte, 4th ed., I, 215, 
n.2. 

a •• In I Tim. 3: 16 the confession (d. also I Pet. 3: 18) is oriented in the other direc
tion: 8<; tq,avEpc()91'\ tv o-apKi, t51KalC()91'\ tv 1TvEullaTI. The comparison is instructive. It 
shows how the accent was gradually shifted from the post-existence to the pre-existence. 
A similar view of the relation of the spirit and the flesh in Christ in the Acts of Paul 
(correspondence with the Corinthians, 3.14), here connected with the dogma of the 
miraculous birth. 

a •• I have in mind here only the extremely artificial interpretation in Sim. V, 6.+-7.1 
(d. also 7.1b-4), for whose character as an appended supplement most recently J. v. 
Walter has taken a position (ZNW XIV (1913), 133 ff.). 

a •• Here belongs also John 19:34, in comparison with I John 5:6-8. 
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stress upon the fleshly resurrection of Jesus as well as of the believers is also 

related to this.s66 In all these views people were moving ever further and 
further from the bold spiritualism of Paul. 

3. But if the true and real bodily human actuality of Jesus was well 

established, how then were people to conceive of the union of the higher 
divine element and the lower sarkical element (of the one whom Paul had 
called the U(OC; 9EeD KaTO: O"apKa and KaTO: TIVEDI-la)? Here we meet the 

opposites which we are accustomed to summarize with the terms "adop

tionist and pneumatic Christology." We have already pointed out how 
little, practically considered, of an essential significance accrued to these 
theological differences. It must still be added that the contrasts here are 

not at all so clear and so palpable as they appear at first glance. One will still, 
for example, certainly count Paul as a representative of a pneumatic Chris

tology, and yet he speaks in the programmatic passage phil. 2 of a lJ1TEPUtjJoDv 
which God has bestowed on Christ, speaks of the installation of a Son of 
God in power (Rom. 1: 3 ), and thus finally knows again of a U(09EO"la 

of Christ which takes place with the exaltation. Thus for him the pre

temporal Jesus (whom he conceives of quite indefinitely tv I-lOP<!>U 9EOD 
after the analogy of an angelic being [?]) certainly does not have the same 

position of dignity and power as does the post-existent one. So conversely, 
even where one talks of the resurrection of Jesus as his installation as Son 
of God or of the birth of the Son of God at the baptism, the assumption of 

a preexistent nature of Jesus is not flatly ruled out. Here conceptions which 

are for us apparently altogether different have, as it appears, existed peace

fully side by side. 

If one wishes to speak of pneumatic Christology everywhere where the 

idea of preexistence is held to, one will be permitted to judge that the first 

view held and maintained unqualified dominance from the beginning on

ward. Indeed, it could hardly have been possible otherwise. For if it is true 

that the christological dogma of the primitive community was already 

summed up in the title "Son of Man," and that here people simply took 

over with the title the Jewish messianology related to it, then the idea of 

preexistence would be given from the earliest time, and on this point the 

Johannine-Pauline theology would be proposing no innovation at all. Thus, 

••• John 20:20 and 20:24-29, Luke 24:39-43 lie on the same line as Ignat. Smyrn. 3 
(7.1), only that in the latter passage everything is doubly and triply underscored. Cf. also 
the just discussed editing of Hermas, Sim. V. Emphasis on the sarkic resurrection: I Clem. 
23-28. II Clem. 8.4-5; 9.1; 14.5. Barn. 5.6. 
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then, the myth of a heavenly spiritual being, who sinks into this world of 

humiliation and is raised again out of it powerful, living, and mighty, has 

been dominant in Christianity from the outset. 

Over against this one may speak only of "adoptionist" side currents and 

undercurrents. When Luke has Peter conclude his first speech with the 

thought that God has made this Jesus both Lord 367 and Christ (Acts 2:36), 

we will do well to remember that Paul also speaks of a oplaS£lc; ULOC; SEeU EV 

OUVO:fl£l. If Luke and the author of Hebrews connect the word in Ps. 2:7 

to the resurrection act and thus interpret this act as the adoption of Jesus 

to be Son of God (Acts 13: 33; Heb. 1: 5 ), we will not for this reason be 

able to deny a pneumatic Christology at least for the Letter to the Hebrews 

(but also hardly for Luke); the ideas still lie unexplained beside each other. 

In this connection we may place the great weight upon the early Chris

tian baptismal account and upon the significant role which this account 

played in the tradition of earliest Christianity. I have already suggested (p. 

S 2) that the baptismal account of our oldest gospel tradition, as it is found 

in Mark, is already legendary through and through, and in its setting in 

opposition of the Christian baptism with the Spirit and the Johannine bap

tism with water, as well as in its artificial proof from prophecy for the figure 

of the forerunner, is affected by a dogmatic tendency. Here the question 

must be raised whether this dogmatic tendency does not extend further 

and deeper. What then did the evangelist (or the tradition which he fol

lowed) intend to say thereby, when he placed this baptismal account at the 

beginning of his Gospel? Surely he did not intend to enlighten us as to 

the emergence and development of the messianic consciousness and an 

inward process in the spiritual life of Jesus, as modern interpreters are always 

trying to read into this utterly naive dogmatic account. The evangelist or 

his predecessor rather intended here to answer for himself and his readers 

the question of how the divine element which according to him was effec

tive in Jesus not only after the resurrection but already during Jesus' life

time was related to the human phenomenon of Jesus of Nazareth. He stands 

on the ground of the Pauline 0 OE KUPIOC; TO TTV£UflO: EaTlv. For Paul this 

sentence is essentially and almost solely oriented to the reality of the exalted 

Lord, and alongside this the abstract idea of preexistence (which moreover 

is in no way excluded even for Mark) entered into his theology. But the 

evangelist explicitly draws into that Pauline equation the total earthly 

3D' The expression "KUPIOV" Kol XplaTov proves that here "Luke" is setting torth his 
theology, not that of the primitive community. 
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actIvIty of Jesus and poses the dogmatic theory of the complete union of 
the Spirit with Jesus at the beginning of the gospel narrative. Still more 
clearly than in the Marcan account this view is brought to expression 
through a series of tradition variations on the baptismal tradition. I recall 

the voice at the baptism which is preserved for us in a branch of Luke's 
tradition,368 with the clear identification of the baptismal event as an adop

tion: "Thou art my Son, this day have I begotten thee." Particularly dis

tinctive here is the account of the Gospel of the Hebrews: descendit fons 
omnis spiritus sancti et requievit super eum et dixit illi: Pili mi in omnibus 
prophetis expectabam te, ut venires et requiescerem in teo Tu es enim requies 
mea, tu es filius meus, primogenitus, qui regnas in sempiternum.369 

Finally, it is significant that the so-called Ebionite Gospel, which in other 

respects, according to the reports of the church fathers, must have relied 
heavily upon Matthew's Gospel, began, according to the explicit statement 

of Epiphanius (Haer. 30. 13-14), with the pericope about the Baptist and 
baptism, and dwelt especially in detail upon the narrative of the baptism of 

Jesus. 
With these traditions we are again standing on Jewish-Christian soil, yet 

it can be demonstrated that the interpretation of the baptism as an event 
of fundamental significance for the person of Jesus remained alive for a long 
time. Especially characteristic in this connection are Justin's arguments with 

Trypho in Dial. 87-88. To the Jew's objection that the assumption that the 
Christos is SEC>C; lTpOUmlPXc.lV OapKOlTOITjSEiC; is not compatible with the 

conception of his being filled with the Spirit, Justin answers: VOuvEXEOTaTa 

J-lEV Kal OuvETwTaTa tlPWTTjoac; (314 C). Thus he recognizes here a serious 

problem, which apparently also concerns the Christian circles, and now he 
endeavors in lengthier discussions to solve this perplexity. According to 

him, the descending (resting) of the divine spiritual powers upon Jesus 
signifies the fact that with him the prophetic powers of the Old Testament 
have ceased to be active. The event of the baptism and the voice at the 

•• 8 D., vet. lat., Justin; cf. the Ebionite gospel in Epiphanius, Haer. 30.13. That this 
tradition is secondary is probably already proved by the fact that the saying from the 
Psalms is still connected in the earlier tradition with the resurrection of Jesus (see above, 
p. 338) . 

• 69 Jerome in Isa. comment. IV (on 11:2). Whether the so-called Gospel of the Hebrews 
was already familiar with the birth story I do not venture to decide. Here everything has 
been thrown into uncertainty by the most recent investigations of Schmidtke, Juden. 
christliche Evangelien, 1911, and H. Waitz, "Das Evangelium der 12 Apostel," ZNW 
XIII (1912), 338-48, and XIV (1913), 38-64, and 117-32. Still it appears to me very 
likely that the Fragments 1 and 2 in Preuschen, Antilegomena, p. 4, do not belong to the 
Gospel of the Hebrews. 
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baptism do not mean that Jesus has become the Messiah, but that he has 
come to be known as such: T6TE YEVEO"lV OUTOO YlvEcr901 TO'j'~ &v9pt)1To'j'~, E~ 

chou ~ YVWcrl~ OUTOO J-lEAAEI YlvEcr9at (316 D) .370 The view of the sig

nificance of the baptismal event which is here opposed by Justin and 
therefore is presupposed may also be documented elsewhere. In a whole 

series of later witnesses the baptism appears as the moment of the rebirth 
of Jesus himself.371 Further related to this is the fact that in the earliest 

formulated christological Kerygma accessible to us372 the allusion to the 
baptism of Jesus appears as a fixed component part, only later then to disap

pear. We have already referred above (pp. 276-77) to the theologoumenon, 
which is demonstrable in Gnostic as well as in ecclesiastical circles, that the 

miracle-working activity of Jesus began only with the baptism and on the 
basis of the baptism. It is Gnosticism, however, which affords us the 
strongest testimony for the part which the baptism of Jesus played in the 
early Christian reflection upon the person of Jesus. It has already been 

proved how widespread the use of the theologoumenon of the descent of a 
higher being (the Christ) upon Jesus at his baptism was in the Gnostic 
circles, and how the Gnostics made use of this idea, in order to bring their 

wholly mythological figure of the redeemer together with Jesus of Nazareth 
and thus to effect their compromise with ecclesiastical Christology (vide 

supra, p. 276). This, however, presupposes that when the Gnostics' theory 
of the baptism was created, the corresponding view of a fundamental sig
nificance of the baptism was widely recognized in ecclesiastical circles. 

When now moreover, in connection with this, the day of Jesus' baptism 
was observed as a high festival in Gnostic circles (vide supra, p. 276) with 
a Pannychian celebration,373 and when on the other hand particularly in the 

churches of the Orient until well into the fourth century and even beyond, 
the baptismal day, the Feast of the Epiphany (January 6) served as the 

actual festival of the birth of Jesus, it may be concluded that even in the 
second century the Gnostics were not alone in their celebration of the bap

tismal festival, but that we have here an ancient cultic tradition which 

810 Also in Clement, Ecl. proph. 7, there is an attempt to remove the assumption of a 
significance in the baptism of Jesus for his own person: Kai SIO: TOUTO 6 O"c.JTtlp t(3cX1TTIO"aTo 
Iltl xpfj~c.Jv aliT6~, iva TOI~ eXvaYEVVc.JIlEVOI~ TO 1TO:V lJSc.JP c'xYIO:O"IJ (cf. Euchologion of 
Serapion 19; Funk, Dirlascalia et Const. apost., II, 180). The same idea incidentally is already 
present in Ignatius. Eph. 18.2: o~ tYEvvfj911 Kal t(3a1TTi0"911, '(va Ti;> 1T0:9EI TO lJSc.JP 
Ka9apiO"lJ. 

871 Cf. Heitmiiller, 1m Namen Iesu, p. 279.1. 
812 Ignatius, Eph. 18.2. Smyrn. 1.1. 
818 Clement, Strom. I, 21.146: EOPTO:~OUo"l 1TpoSlavuKTEpEUOVTE~ tveXvayVWO"EO"I. 
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extends beyond the Gnostic circles. The early Christian cultus testifies to 

the significance which belonged to the baptism of Jesus in the earliest inter

pretation: For the early Christians in wide circles baptism and Epiphany 

were identical. 

But it must once more be emphasized that all this remained an under

current within the church's Christology. The "pneumatic" Christology 

continued to have absolute predominance; the differences and difficulties pres

ent here were not at all widely felt. In this period there is not one single trace 

to be found of a detailed and thought-out "adoptionist" Christology.374 

The actual Adoptianists, who appear at the beginning of the third cen

tury, were isolated "theologians" who knew how to gain a certain following 

for a short time, but whose rational doubts, resting upon a study of the 

Scriptures and the work of comparing sources, had to be shattered, power

less against the inexorable course of development of things. This holds true 

for the Alogoi375 as well as for the Roman Adoptianists. When the latter 

3 U It is worthy of note that Harnack, who places such a strong accent upon this 
Christology, still must concede that it is contained in full form in only one work, namely 
the Shepherd of Hermas. But the statements of the Shepherd are hardly usable for a history 
of the Christology. In the supplement in Sim. V, 6.4-7.1, already treated above (p. 336), 
there is no adoptionist Christology at all, but an explicitly pneumatic one (the crap£ 
of Jesus is the 500AO~ of his TTVEU~.ta). Then in the entire explication of tbe parable the 
distinction between 50UAO~ and uio~ is no longer found at all, apart from the sentence 
in V, 5.2 which is hardly tenable even on text-critical grounds (preserved only in L ') : 
6 5E uio<; TO TTVEUf,la aYlov Eanv. Elsewhere the 50UAO~ of the parable is simply applied 
to the ulo~. Consequently even in the original parable the Son of God can have had no 
place. Perhaps even the entire episode of the friends and counselors of God (alongside the 
mention of the Son and Heir) in V, 2.6-8, lIb has been inserted by the same hand which 
added the strained interpretation in V, 6,4-7.1. The insertion of the interpretation of the 
"friends" to mean the angels in the first half of the exposition of the parable then would 
have prompted the doublet, that the angels sometimes appear as xapaKE~, and then again as 
<jlIAOI (V, 5.3; cf. Grosse-Brauckmann, De compos. Past. Eermae, Dissertation, Giittingen, 
1910, pp. 48 if.). Originally there were only two active persons in the parable, God and 
the servant, and it is not until the second exposition in V, 4-5 that the servant is in
terpreted to mean Jesus (the Son). To all this an editor has added the artificial reflections 
about the relationship of Jesus' TTVEuf,la and aap£_ The "Adoptionism" of Hermas however 
hangs on the one textually uncertain gloss: 6 5E uio~ TO TTVEUf,la aYlov Eanv. Of course 
this sentence is also repeated in Sim. IX, 1.1. But this verse represents an artificial thread 
by which Sim. IX (a doublet of Vis. III) is subsequently connected with the whole. 
Outside of Similitude V the term uloe; is found only in Vis. II, 2.8, Sim. VIII, 3.2 (a 
gloss!) and 11.1, and (passim) Sim. IX. 

375 On them, d. Epiph. 51.18, T&V VOf,lI~OVTc..JV aTTo Mapla~ Kat 5EOpo XPlcrTOV 
a1JTOV KaAEiaSOI [Kat uiov SEOO?] Kat Eival f,lEV TTPOTEPOV !jJ IAOV CiVSPc..JTTOV, 

KaTCx TTPOKOTTfIV 5E ElATJ<jlEval TfIV TOO uloO TOU SEOO TTpoaTJyoplav. I place 
these theological Adoptianists in this connection, in spite of the fact that they ac
knowledged the miraculous birth. For in their patterns of thought they are still essentially 
oriented to the event of the baptism and its dogmatic interpretation. Harnack, 
Dogmengescbicbte, 4th ed., I, 709-10. 
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(according to Eusebius CH V, 28.3) appealed, to support their view, to 

the tradition which was said to have been altered only since the time of 

Victor, this judgment only proves that theological tendencies always find 

ways and means of showing that tradition is to be found on their side. 

All this has hardly any significance for the broad course of the development. 

In other respects, so far as we can see, none of those theologians laid the 

axe to the root and demanded an actual revision of the cultic veneration 

of Christ. They all limited themselves, even on irrational phenomena, most 

of all the complete deification376 of Christ, to opposing a development whose 

roots lay much deeper and which thus were not at all touched by the 

opposition. 

That view of the significance of the baptism of Christ as the hour of 

birth of the Son of God, from the beginning on, continued to be, strictly 

speaking, an alien element in the development. Even John does not know 

what to do with Jesus' baptism, and so he reshapes it into a revelation to 

John the Baptist about the One who was from the beginning onward the 

only begotten Son of God. Justin is somewhat embarrassed by this remnant 

of an earlier speculation. But it appears to have disappeared or to have been 

thrust altogether into the background only when the Gnostics enlarged it 

into the myth of the Christ who descended upon Jesus at the baptism.377 

4. So now there emerges a new interpretation of the coming-into-the

flesh of the Son of God which is in a better position to be joined with the 

supernaturally, metaphysically structured Christology which had been domi

nant from the first. The concept "Son of God" acquires a natural, crudely 

drawn interpretation which suggests itself to the simple mind, in particular 

on the basis of Hellenistic mythology. The dogma of the miraculous birth 

emerges. It is of relatively quite late origin. Neither the earliest evangelist, 

376 At this point also characteristic variations are exhibited: Hippolytus, Ref. VII, 35.2, 
p. 222.11 W. SEOV 8E OU8ETrOTE Tolhov YEyovEval aUTov SEAoualv ETr' TiJ KaS68Ci1 TOU 

TrVEUf,laTOC;, ETEPOI 8E f,lETO: Tt)V EK VEKPWV clvaaTaalv. 

377 Could not the legend of the transfiguration also, like the account of the baptism, 
originally have come out of such a dogmatic tendency? It has long been recognized that it 
is certainly a doublet of the latter. Perhaps we would then have here the first (and earlier) 
attempt at a dating back into the earthly life of Jesus of his exaltation to the rank of Son 
of God. In any case this legend played a role in Christian imagination. Cf. the statements 
in II Pet. 1:12 if., Exc. ex Theod., chaps. 4-5 (d. here the interpretation of the scene as a 
fulfillment of Mark 9:1). Acta Petri, chap. 20, Acta Joh., chap. 90. A parallel to the 
transfiguration scene (but transposed to the period after Jesus' earthly life) is found in 
Pistis Sophia, chaps. 5 if., and here the transfiguration indeed means deification. 
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Mark, nor Paul,378 nor the Fourth Gospel 379 knew it. The genealogies of 

Jesus in our first two Gospels stand in irreconcilable contradiction to it. 

The only witnesses in the New Testament are Matthew and Luke with their 

birth legends.380 And in the Lucan narrative the dogma depends on two 

verses (1: 34-35), in the elimination of which the context of the presenta

tion would be freed of a crude disruption. Only with Ignatius do the tes

timonies begin to flow more abundantly. Ignatius already is familiar with a 

christological kerygma in which the birth from a virgin had a fixed place. 

Now it is said: 6 yap SEOC; ~flWV ' I. 6 Xp. EKuO<!>OPf)SIl llTTO Map[oc; KOT' 

olKovofl[av SEOU EK aTTEpflaToc; flEV ilo[310 381 TTVEUflOTOC; OE ay[ou (Eph. 

18.2) .382 Still more characteristic for the understanding of the dogma is 

the "Kol EK Map[ac; Kal EK SEOU" (Eph. 7.2). Now the term ULOC; avSpwTToU 

(alongside ULOC; SEOU) also acquires a new meaning, wholly alien to its origin, 

when it is said: T~ KaTa aapKa EK YEVOUC; ila[3[o, T~ UL~ avSpwTToU Kal 

UL~ SEou.383 To this emergence of the dogma of the miraculous birth only 

in the last decades of the first century corresponds the fact that of the 

earlier Gnostics,384 actually only the Valentinian schools and their immediate 

predecessors, the so-called Barbelo-Gnostics, accepted this view and, as well 

as could be done with their basic views, related this to the doctrine that the 

miraculously prepared body of the redeemer had passed through the womb 

of Mary as through a pipe.385 Finally, it requires no further proof that for 

378 Rom. 1 :3-4; Gal. 4:4. 

379 John 1:13 is decisive (the copyist who corrected the o~ EYEVV,,6'l already saw this), 
hut 7:26 ff. is also significant. 

380 It requires no proof that in both, the legend of the miraculous birth is in contradic
tion with the genealogies. Von Soden has recently accepted into the text even the wording 
of the syr. sin. in Matt. 1:16, which allows the contradiction to emerge clearly: 'ICila~<p 
OE, c;. EflV'laTEU6'l Trap6EVO~ MaplO:fl, EYEVV'laEV 'I'laouv TOV AEYOflEVOV XplaTOV. 

881 It is noteworthy that at first the emphasis of the EK aTrEPflaTO~ AaJ3io is held 
along with the virgin birth; cf. Eph. 20.2, TraIl. 9, Smyrn. 1.1. 

382 Cf. Eph. 19.1, TraIl. 9, Smyrn. 1.1 (ulov 6EOU KaTCx 6EA'lfla Kai ouvafllv 6EOU 
YEYEVV'lflEVOV. 

383 Cf. Eph. 20.2, et passim. Barn. 12.10 (without reference to the miraculous birth), 
OUXi ulo~ av6pcimou aAACx ulo~ TOU 6EOU. cf. Tertullian, adv. Marc. III, 11; IV, 10. 

384 Even the (Alogoi and the) Roman Adoptianists, who accept the dogma of the 
miraculous birth, continue to put all the stress upon the baptism of Jesus; see above, 
pp. 341-42. 

385 Perhaps it is for this reason that in the Roman baptismal symbol the EK .•• 
Mapia~ Trap6EVOu is fixed, while earlier, still in Justin (Hahn, Bibliothek deT Symbole, 
3rd ed., § 3), the 010: is also common: (cf. Harnack, Chronologie, I, 531). Cf. Act. 
Petri, chap. 7: deus filium suum . . . per virginem protulit. (Correspondence of Paul 
with the Corinthians, 3.14: "God sent the Holy Spirit into Mary in Galilee .•• and she 
conceived in her body the Holy Spirit.") 

343 



KYRIOS CHRISTOS 

Justin386 and the confessional formula which he presupposed, the virgin 

birth belonged to the permanent assets.S87 

It is clear that this dogma is not to be understood as some sort of neces

sary consequence of the doctrine of preexistence, or of the metaphysical, 

Pauline-Johannine Christology. The motives prompting its admission can 

hardly be determined more exactly. Popular fantasy probably has functioned 

here in dependence on the concept of the Son of God. Perhaps the so sur

prisingly rapid spread of this dogma to wide circles was helped by the 

consideration that with it the separation of Christ and Jesus by the Gnostic 

baptismal myth would best be avoided. The doctrine of the virgin birth 

is set forth as a parallel formation to the doctrine of the baptism, in that 

here again the Pneuma (of God) is regarded as the effectual factor (Matt. 

1:20; Luke 1:35). Just as according to the doctrine of Jesus' baptism the 

Pneuma descends upon him and begets the Son of God, so now the virgin 

Mary388 conceives by the Holy Spirit. In all this, Paul's 6 5E KUPIOC; TO 
lTVEUf.\O; £aTlv is still at work. In other respects, as we have said, the dogma 

represents a popular coarsening of the idea of the supra-terrestrial Son of 

God, a coarsening which becomes clearest when we think of the Ignatian 

Kat £K Map(ac; Kat £K 9wu and the new contrast "Son of Man-Son of 

God." For this reason also one will not be able to avoid the conclusion that 

influences of the surrounding Hellenistic milieu were exerted upon this folk 

theology of the infant Christianity. Matters are so clear that it serves no 

purpose to cite other parallels and to introduce all the legends of miracu

lously born sons of God. This has already been done long ago and does not 

need to be repeated.s89 

But in this context we may at least refer to one religio-historical parallel, 

•• 8 Harnack in Hahn, Bibliothek der Symbole, 3rd ed., § 3 . 
• 87 We might further refer to the curious apocryphal quotations which appear (along

side Isa. 7:13) in Acta Petri, chap. 24. "In the last times a boy is born of the Holy Spirit; 
his mother does not know a man, and no one claims to be his father." "She has given 
birth and has not given birth." "We have neither heard her (?) voice (Ascensio Jesaiae 
XI, 13), nor has a midwife come in." The following quotation is already completely 
Gnostic . 

••• Cf. above the 11"VEOlla_crap~ speculations in II Clem. and in the Shepherd of Hermas. 
Cf. Tertullian, adv. Marc. III, 16, spiritus creatoris, qui est Chris/us. Later, in the apologists, 
the Logos appe.ars in the place of the Pneuma. Justin, Apol. I, 33; Tatian, Or. 7. See below, 
Chap. IX. 

3.9 Cf. the compilation in Petersen, Die wunderbare Geburt des Heilandes, RV I, 17, 
1909. Up to the present we have no evidence in the tradition for the assumption that the 
acceptance of the miraculous birth was mediated by the Jewish messianology. The reference 
to long-past Old Testament reminiscences of such a myth does not suffice. Naturally it 
comes out to one and the same thing for the evaluation, regardless of whether the ap
propriation came about directly or by way of a myth that was accepted in Judaism. 
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which comes into question for the tradition of Jesus' baptism as well as 
for the borrowing of the legend of the miraculous birth. The ancient bap
tismal festival of Christianity on January 6 (10) has already been discussed 
often. But now it can be shown that the festival of the epiphany of 

Dionysos was celebrated on January 6. Pliny relates, with an appeal for 
confirmation to the Roman consul Mucianus, that on January 5 every year 
a fountain in the temple of the Father Liber on the island of Andros390 

flowed with water that tasted like wine (Hist. Nat. II, 106.11). The report 
of Pausanias (VI, 26.1) confirms this: "The inhabitants of Andros also 

say that every year at the feast of Dionysos wine flows for them spontane
ously from the holy place." When Pliny in another place (XXXI, 13) says 
that on Andros on each of "seven certain days of this god" wine flows from 

the fountain of the Father Liber, we may surmise with great probability that 
here one hebdomadal festival of the god, beginning on January 5, is meant. 

It is likely moreover that the festival began with a nighttime ceremony, 
that is, on the evening of January 5. This appears first to be attested by 
the parallel cult tradition of Elis, which again is preserved for us by Pau

sanias (VI, 26.1; d. Athenaios I, 61, p. 34A). According to him the 

inhabitants of Elis venerate the god Dionysos most of all, and "also say that 

the god visits them at the festival of Thyien." At this festival of the 

epiphany of the god, the date of which unfortunately is not given, at the 

beginning three pots were placed in a shrine empty, and then the doors to 

the shrine were sealed. On the next day, then, the pots were found filled with 

wine. Thus the festival of the epiphany of Dionysos appears to begin with 

the miracle which takes place in the night.391 

Associated with this is further the observation that in fact in later syn

cretistic tradition we encounter the festival of the miraculous birth (epiph

any) of a God on January 6, which began with a vigil (on the night of 

January 5/6). Epiphanius has preserved the interesting account for us in 

Haer. 51.22. On this date in Alexandria in the Koreion, a great temple of 

'90 We have similar traditions from the island of Teos. Diod. Sic. III, 66: T~.o. \lEv 
TEK\ltlP'OV !f>EpOUcr. Tile; nap' a.hole; YEVEcrEGJe; TOO 8EOO TO IlEXP' TOO vOv TETaYIlEvo,~ 
xpovo.e; EV Tfj nOAE. 'TTllYTtV aUTOllaTGJe; EK Tile; yile; oivou PEIv EUGJ6iQ: 6.a!f>EpOVTGJe;. 
Cf. the material in Nilsson, Griechische Feste, pp. 291-93; de Jong. Das antike Mysterien
wesen, pp. 168 ff.; on the whole matter, cf. also Arnold Meyer, Entstehung und Entwicklung 
des Weihnachtsfestes (1913), 2nd ed.; above all, also Usener, Weihnachtsfest (1911), 2nd 
ed., and Cumont, "Le Natalis Invicti," Extr. des Comptes rendues des seances de l'Acad. 
des Inscr. et Belles Lettres ( 1911), 292 ff. 

• 91 The parallels to the miracle at the wedding in Cana, which here present themselves, 
are discussed above, pp. 102-3. 
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Kore, a pannychian ceremony took place, accompanied by song and the play

ing of flutes; and on the next morning after the cock crowing, people 
carried an image of the god, ornamented with golden crosses and simply 
enthroned on a litter, in a solemn procession seven times around the temple 
with the cry: "Today at this hour Kore (i.e., the virgin) has given birth 
to the Aeon." The parallel cult tradition of the Arabian capital Petra (and 
of Elusa in the vicinity of Gaza), which Epiphanius relates in the same 

context, shows us who this anonymous God-Aeon is. There, on the same 
day, they celebrated the birthday of the similarly virgin-born god Dusares, 
whose name is said to mean 1l0VOYEV~C; (!) TOO t.EcrTTOTOU,392 as whose virgin 

mother an Arabian goddess with a variously reported name393 is identified. 
But now Dusares is that god who generally is identified with the Greek 
Dionysos! 394 Consequently now we should have established the festival, 

which began with a Pannychis, of the epiphany (the miraculous birth) of 

the god Dionysos-Dusares on January 5/6. Of course in reference to this 
we must remember that the Eleusinian, Orphic cult tradition actually knows 

no myth of a (virgin) birth or rebirth of Dionysos. (For the myth of 

Dionysos' birth from Semele, who nowhere appears as a goddess, can hardly 

come into question here.) Nevertheless we can at least show, in later tradi

tion also, this feature within the milieu in question. In the so-called Naassene 

Preaching we encounter a peculiar (probably secondary) Eleusinian cult 

tradition: according to it, at the nighttime ceremony in Eleusis, the hiero

phant 395 is said to have cried out at the light of the torches (lJTTe TTOAAC:;> 

TTupi): lEpev ihEKE TTOTVIO KOOpOV Bp11lci! Bp1llOV [TOUTEcrTl icrxupo: 

icrxupov]. This is an exact parallel to the cultic ceremony in the Koreion in 

•• 2 Cf. the combination connected with this name in Cheyne, Bible Problems (1904), 
p.74 • 

••• Epiphanius, XaalloO; in the parallel tradition of Cosmas of Jerusalem, to be dis
cussed below, Xallapo:-a scholion on the Cosmas text, xa/3apa. John of Damascus, de 
haeresibus I, 111 (Migne, PSG XCIV, 764) speaks of an 'Aq>po5iT'l, I\v 5~ Xa/3a:p 
(Xa/3EP) Tij EauT&v E'Tl"c.Jvollacrav YAc:lcrcrij, l5'Tl"Ep cr'lllaivEI IlEyO:A'l. (Khabir, in fact,= 
great). I cannot see, in view of the widely variant tradition present here, how Clemen 
(Christentum und Mysterienreligion, p. 63) intends actually to prove his assertion that the 
note in Epiphanius stems only from a linguistic misunderstanding. Clemen appears to de
pend here primarily upon Wellhausen's statements about Epiphanius' Haer. 51.22 in 
Skizzen und Vorarbeiten, III, 46. Yet cf. contra W. Robertson Smith, The Religion of the 
Semites, p. 56 . 

••• To be compared on the god Aeon, whom the Alexandrians worship in the Koreion, 
is Suidas (s. v. Heraiskos, I 872, ed. Bernhard): TO apP'lTOV aYaAlla TOO al&vo~ ••• 
o ' AAE~av5pEi~ ohill'lcrav NOcrlPIV I5VTa Kal N A5c.Jvlv 01100. Osiris however is again 
Dionysos . 

••• Hippolytus, Ref. V, 8.40, p. 96.18 W. 
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Alexandria and in Petra-Elusa.396 Here it may have appended Oriental motifs 
to the Greek cult tradition. One further tradition, which likewise fits into 

this context in a surprising manner, points to this. Cosmas of Jerusalem, 
in his CTuvaYc.:>yJ1 Kal E~ftYT1CTle; GlV EiJvftCTST\ ICTTOPlc;)V 6 SEIOe; rpT\YOpIOe;, 

has handed on to us the following unusually important notice397: TaUTT\V 
~yov EK1TcXAal BE TJ1V T]iJEPav EOPTJ1V "EAAT\VEe;, KaS' 11V ETEAOUVTO KaTO 

TO iJECTOVUKTIOV EV 6:BUTOle; TICTlv lJ1TEICTEPXOiJEVOI, OSEV E~IOVTEe; EKpa~ov: 

11 napSEvOe; ETEKEV, aU~EI cpc;)e;. Unfortunately it cannot be determined 

exactly which T]iJEpa the author has in mind.398 At this late time it 

may have been the birth celebration of Christ on December 25 that he was 
thinking about. But at the same time, for his account he refers in unmis

takable fashion to the passage in Epiphanius which we discussed above: 
TaUTT\v ••. TJ1V EOPTJ1V Kal :LappaKT\VOUe; aYElV Tfj 1Tap' aUTc;)V CTE!30-

iJEVTJ 'AcppoBLTTJ, 11v BE XaiJap& .•• 1TpoCT,ayopEuoUCTI. But since on the other 

hand the cultic saying appears in Cosmas with a distinctive alteration (au~EI 

cpc;)e;), it is perhaps to be assumed that for Cosmas two cultic traditions have 

intermingled, both of which deal with the miraculous birth of a god and 
which involve different dates. The aU~EI cpc;)e; 399 appears to refer to the 

miraculous birth of a sun-god. This perspective may also suggest the con
jecture that the idea of the miraculous birth could have been related to the 

cultic ceremonies of Dionysos-Dusares only in a later period in the Orient. 
But be that as it may, the suspicion can no longer be avoided that the 

••• The feature may only have been transferred erroneously to the old cultic ceremony 
of Eleusis. This cultic tradition then is again present in Gnostic-Christian editing, when it 
is said later in the N aassene Preaching with reference to Isa. 7: 14 that the virgin had 
borne J..laKO:plcv Al6iva AlciJvUlv (V, 8.45, p. 97.17 W). 

897 Migne, PSG XXXVIII, 342 if. I owe this and the following notices to Cumont's 
essay, "Le Natalis Invicti" (see above, p. 345, n. 390). 

8 •• Immediately before this there is a reference to that curious legend which is preserved 
in context in the 'E~ftYllal~ 'T6iv EV nEpaifil 1Tpax6EV'TUlV (Bratke, Ein Religionsgespriich 
aff> Hof der Sassaniden, Leipzig, 1899). One may note that here at the close, after the 
account of the miraculous conception of the fountain (Pege) and the overthrow of the 
images of the gods, Dionysos appears without the usual following of Satyrs and proclaim' 
to the old gods their overthrow. Might there be here also the parallel Dionysos-Christ? 
Here also it is a matter of a holy Pannychis. Unfortunately nothing is yielded by the 
context about the aU'Tll 1'1 l'IJ..lEpa . 

••• Cumont points to the aU~EI cp6i~ in the calendar of the astrologer Antiochus (Boll, 
Griech. Kalender, SAH, 1910, p. 16). There on December 25 it is noted: 'HAicu YEVE6AICV, 
aU~EI cp6i~. With this, one should compare further the cultic saying related to it: XalPE 
VUJ..lCPIE, XalPE VECV cp6i~ which Firmicus Maternus (de errcre prof. relig., 19.1) has 
handed down. Dieterich, Mithras-Liturgie, p. 214, connects it with Dionysos (on this, d. 
Wobbermin, Religionsgeschichtliche Studien, pp. 16 if.). Thus here also the figure of 
Dionysos moves into the picture. Incidentally, Clement of Alexandria also appears to be 
familiar with the cultic expression, XalPE cp6i~ (Protr. XI, 114; see above, p. 234, n.91). 
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celebration of the ancient Christian festival of the Epiphany on January 

6 arose from an adaptation from the cultus of Dionysos. The probability 

significantly increases when we hear from the lively portrayal of the Aqui

tanian pilgrim (Aetheria) 400 that the later Christian festival of the Epiph

any (and that as birth festival, not as baptismal festival) began already 

with a preliminary ceremony on the eve of January 6. People went from 

Jerusalem to Bethlehem, in order there to observe the nocturnal ceremonies, 

especially the midnight mass in the cave of the nativity,401 and then re

turned to Jerusalem in solemn procession. Here we have the characteristic 

celebration of the Pannychis on January 5/6! And the cultic tradition from 

Jerusalem is so especially important because that cult adaptation must have 

had its origin in Palestine, Syria, and Egypt (d. the parallels in Alexandria, 

Petra, and Elusa). 

But the feast of the Epiphany in Christianity has a very old tradition 

of its own. We find it, as has been said, already among the Basilidians,4u2 

thus in the first half of the second century. That means we would approach 

the time of the emergence of the legend and of the dogma of the miraculous 

birth. Of course, against this combination one can object that January 6 

first served as the baptismal day of Jesus and not as the day of the miraculous 

birth (vide p. 276). But the later ecclesiastical tradition did celebrate the 

birth of the Lord on January 6. What was taken over from the cult of 

Dionysos was first the Epiphany on January 6, which people connected with 

the baptism as the time of Jesus' birth. Then it was a second step when 

people appropriated out of the same cultic milieu the idea of the birth from 

a virgin.403 

The worship of the god Dionysos can be demonstrated all around Palestine. 

We have already spoken of the veneration of Dionysos-Dusares in Petra and 

Elusa. His cult can be documented in Caesarea, Damascus, Scythopolis, 

and the Hauran region. The founding of Scythopolis404 was combined with 

000 On this, see Usener, Weihnachtsfest, 2nd ed., pp. 208 ff. 
001 Cf. Jerome, epist. (58.3, 5, p. 532.7 H) ad Paulinum, on the Tammuz cult in the 

cave of Bethlehem: et in specu, ubi quondam Christus parvulus vagiit, Veneris amasius 
plangebatur. 

402 The difference in dates (the 10th and 14th of Tybi) which we encounter in the 
Gnostic tradition may well have developed because the ceremony of the Dionysos festival 
was a hebdomadal one. 

403 [On the whole matter, d. K. HaIl, Der Ursprung des Epiphanienfestes, SAB, 1917. 
pp. 402-48. Also O. Weinreich, Archiv fur Religionswissenschaft, XIX (1918), 174-90, 
and F. BoIl, ibid., pp. 190-91. Bultmann.] 

004 Pliny, hist. nat. V, 18,74. 
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the legend of Dionysos, as were the beginnings of Damascus and Raphia.405 

Dionysos frequently appears on the coins of Phoenician cities (Sidon, 

Berytus, Tyre, Orthosia, etc.) .406 The belief that the Jews worshiped 

Dionysos appears to have had a certain circulation.407 Thus the cult of 

Dionysos will also have been in the first place a rival of Palestinian-Syrian 

primitive Christianity. The apologist Justin himself calls attention to the 

devil's imitations of Christian faith's motifs in the cult of Dionysos.408 

The symbol of Dionysos is the sacred vine, and the figurative language 

connected with this symbol (d. Didache 9-10. John 15)409 perhaps is re

lated to the Dionysian cult. In any case, the legend of the wedding in Cana, 

as has already been brought out, is an adaptation of a Dionysian cultic 

legend to Jesus. 

In view of all this, the possibility should be considered 410 whether it was 

not precisely the legend of the virgin birth of Dionysos-Dusares, of the 

VEOV CPWC;, which gave the first suggestion for the formation of the dogma 

of the miraculous birth.411 

405 Cf. the material in Schurer, Gesch. des jiidischen Volkes, 4th ed., tor Caesarea (II, 
35), Damascus (II, 37, 56), Scythopolis (II, 38, 56), Hauran (II, 44), and Raphia 
(II, 55). 

406 Cf. Baudissin, Adonis und Esmun, pp. 231-41. 

407 Cf. Plutarch, Symposium, V, 6 (Theme: TI<; " 1Tapa 'lou5alo.<; 9EO<;). The view is 
rejected by Tacitus as folly; hist. V, 5. Lydus, de mensibus IV, 53 (likewise a treatment 
1TEpi TOO 1Tap' 'E!3paltAJv T'lltAJf·utvou 9£00; all the answers presuppose the identification of 
Osiris and Dionysos). In the verses of Cornelius Labeo (probably from the first century 
A.D.) found in Macrobius, Saturnal. I, 18, 19, "Jao" is identified with Hades, Zeus, Helios, 
and Jakchos (to be read thus instead of Jao). (Jao, God of the Jews, according to Lydus, 
de mensibus IV, 51). Cf. Papyrus Parthey, AAB, 1866, p. 128,1. 300. 

408 Apo!. I, 54; Dialogue 69. 
409 Weinel, Neutestamentliche Theologie, 2nd ed., p. 541. 

410 Robertson Smith (Religion of the Semites, p. 56, n. 3) sees in the virgin-mother
goddess found in Epiphanius' Haer. 51.22 the Arabian Alliit, and in the divine son Dusares 
the deity of the morning star. He appeals there to Herodotus I, 131 and III, 8, and par
ticularly to Jerome, who in the Life of Hilarion, chap. 25, mentions the temple of a Venus 
in Elusa, who was worshiped there "ob Luciferum," and in his commentary on Amos 5 
(Migne, PSL XXV, 1055) directly asserts that among the Arabians the morning star was 
referred to as a male deity. I add the explicit testimony ot John of Damascus, haer. I, 111 
(Migne, PSG XCIV, 764): OOTO. (the Arabians) 1TpoaKuv"aavTE<; T0 EtAJa<poP<;l aaTp<;l 
Kai TT.! ' A<ppo5lTlJ, llv 5~ Xo:!3ap (Xa!3tp) TT.! EauTwv E1TtAJVOf.!aaav YAClaalJ, 01TEP arlllalvE. 
IlEYO:A'l (see above, p. 346, n. 393). (Detailed evidence as to the male character of the morn
ing star [Azizos] in the milieu under consideration also to be found in Dussaud, Rev. ArchrJo
log., 1903, pp. 128-33. I mention all this in order to point out that the expression in Rev. 
22:16, EYCl Elf.!' ..• " aaT~p " Aaf.!1Tpo<; " 1TPtAJ'ivo<; perhaps becomes understandable in 
these terms (cf. the enigmatic 5ClatAJ aUT<\) TOV aaTEpa TOV 1TPtAJ'ivov in 2:28.) 

411 Nothing can be concluded or inferred for the miraculous birth from the other birth 
legends in Matthew and Luke, for these were earlier than it. 
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8 
THE STRUCTURING OF CHRISTIANITY 
ON THE BASIS OF THE CHRIST CULT 

AN D ITS VARIOUS TYPES 

1. Introduction. In this section it will be our object to show what the 

Christ cult meant for the total development of the Christian life and of 

the basic Christian convictions. To pose the question means at the same 

time to confront characteristic differences in the forms and types which the 

Christianity of the post-apostolic era assumed. There are instances in the 

post-apostolic era in which the Christian religion is presented altogether as 

the cultus of the new God, and again there are others in which the cultic 

element, as over against the generally religious and moral, so definitely moves 

into the background that it requires some effort to demonstrate it at all. 

In general, of course, one will have to conclude that the cultus dominated 

early Christian life in a way into which we can project ourselves only in a 

remote fashion. Worship and assemblies for worship were a part of the 

everyday life of the Christians. From Paul's portrayal in I Cor. 11, one gains 

the impression that the Christians came together daily for the common 

meal of the KUP10KOV 8Ei"rrvov. This will have remained so later also, as 

Sunday, the KUP10Ktl tlflEPO, gradually acquired its predominant place in 

the cultus and the Sunday worship of the community was formally de

veloped, as the earliest witnesses such as the Didache (14), Justin (I, 67) 

and Pliny's report to Trajan (stato die) show us. The Didache gives the 

prescriptions for the worship meals in particular along with the regulation 

of the Sunday worship (9-10). Wherever we look, we find the admonition 
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that the Christians are to come together as frequently as possible,! even 

in a time in which the regulated Sunday assemblies had been long established. 

Origen still vigorously exhorts the believers to come to worship daily ad 
puteos scripturar1t1n, and he does not admit the excuse that one comes to 

church on feast days! 2 

Thus, insofar as possible, the Christian communities gathered every day, 

at least a large part of their members. And by and large their assemblies 

were more than simple meetings, they were communal ceremonial meals 

which bound the participants, socially and religiously, with one another 

most intimately and closely. As a rule they gathered in the evening 

(KuplaKov 6ElTTVOV). During the day the Christians, mostly belonging to 

the poorer classes, were at their work in the dispersion in harsh slavery to 

the "world." From hard labor,3 out of loneliness, the individuals then 

came to the KOlv(')vla, to the Christian fellowship. There something new 

and marvelous came to life in them, the spirit of the fellowship seized 

them and raised the individuals to a level above themselves. When Paul 

repeatedly emphasized that the Christians are a body, in their relationship 

with the exalted Lord as well as in the fellowship among themselves, he 

sounded a basic attitude of the early Christian era. In the meetings for 

worship people in fact felt themselves to be the "Soma," a unitary structure 

.:Jl unprecedented inward cohesiveness. The spirit blazed forth, prophets 

appeared and talked in visionary, mysteriously ecstatic fashion about the 

dread mysteries of the future and about the blessed joys of the heavenly 

kingdom,4 or they disclosed hidden events in the life of the community 

1 Cf. Heb. 10:25, and on it, the passages cited by Windisch HN1', IV, 3). Did. 16.2: 
1fUKVW~ o-uvaxBTjo-EBE /;'1TOUVTE~ TCx avTjKovTa Tal~ ljJuxal~ f(flWV. Also the parallel in Barn. 
4.10: flit KaB' EauTou~ EvouvovTE~ floval;ETE ..• aAA' E1ft TO aLlTo o-UVEPXOflEVOI o-uv/;'1-
TEITE 1fEpt TOU KOIVij o-Ufl<JlEpoVTO~. Perhaps both passages come from the common (Jewish?) 
basic writing which is also used in the first chapters of the Didache. Hennecke, N cutest. 
Apokr., p. 185; II Clem. 17.3: 1fUKVOTEPOV 1fPOo-EPXOflEVOI 1fElpc::.flEBa 1fPOK01fTEIV EV Tal~ 
EVToAal~ TOU KUPIOU. Ignatius, Eph. 13. Cf. Magn. 4; Eph. 20.2; 1'rall. 12.2; Polyc. 4.2; 
I Clem. 29.1; Pseudo-Clem. Diamartyr. Jac. 9. Cf. the reproach expressed in Hermas, Sim. 
IX, 26.3: flit KOAAc::.flEVOI TOI~ OOUAOI~ TOU BEOU, aAACx flova/;ovTE~ a1fOAAUOUo-l TCx~ 
EauTwv ljJuxa~; Didasc., chaps. 9, 13; Clement to James 17. 

2 Hamil. in Genes. X, 2 (Migne, PSG XII, 215 if.), cf. Schermann, A"gyptische Abend
mahlsliturgie (1912), pp. 34 if. In the ecclesiastical decrees of the Pseudo-Clementine 
Homilies (from the time of Callistus) it is said in III, 69: 1fPO OE 1faVTUlV ••• o-UVEXEo-TEPOV 
o-UVEPXEo-BE E'iBE KaB' wpav, E1fEI yE EV Tal~ VOfllo-flEVOI~ TR~ o-uvooou f(flEpal~. In Mart. 
Apollon. 9 we hear of a daily prayer for the ruler KaTCx 1fpoo-TaYfla OIKala~ EVToAR" 
which apparently is connected with the daily worship of the Christians. 

3 One rightly connects the aAATjAou~ EKoExEo-BE in I Cor. 11: 33 with the poorer brethren 
who come from work. 

• Cf. already II Cor. 2:6 if., and above all Ign. 1'rall. 5. 
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and in the individual souls.5 People speaking 10 tongues babbled in un

intelligible sounds of highest rapture and inspiration. Miraculous powers 

were aroused, sick people were healed and demons expelled.6 Prayers were 

uttered by the entire congregation together and aloud 7 in the name of the 

Lord Jesus; in hymns and antiphons in honor "of God and the Lamb," 

enthusiasm burned high. All that the Christians had of new religious and 

moral conviction they owed to the teaching and the admonition in these 

worship services. In the solemn act of the eucharist one experienced the 

presence of the Lord, the "Maranatha," the KOlvwvla TOO a'lIl'aToc; Kat 

TOO O"WllaTOC; XPlO"TOO. With pride and joy they led the Christians who 

had just been admitted through baptism to this great and wonderful 

mystery. Moral discipline was bound up most of all with the celebration of 

the eucharist. No unworthy person, especially no one who had a quarrel 

with his brother, might come to the table of the Lord.s Thus the confession 

of sins and the forgiveness of sins were connected with Christian worship, 

although from the outset other tendencies (the view of baptism as the 

sacrament which cleansed from sin, the conviction as to the unforgivable 

character of gross sins) worked against their occupying a central position.9 

Indeed the whole perspective of the primitive Christian communities grows 

out of worship. The ETIIO"KOTIOl and OlaKOVOl were first of all cultic of

ficials of the community; they supplanted the enthusiasts and pneumatics, 

the free prophets and teachers in the leadership of worship; and in the 

leadership of worship they found the center of their activity. And finally: 

the entire social structure of the Christian community life is determined 

and governed by worship. As the Christian worship services gradually 

5 I Cor. 14:24-25 (2:15). Esp. characteristic is Ign. Philad. 7. 
• In I Cor. 12:9 (d. 12:28,30), Paul apparently counts the healings and EVEPYtlllaTa 

OUVcXllEUlV among the phenomena of the life of worship. In I Cor. 5:4 the assembled com
munity is supposed to perform the marvel of the TIapaooOvai Tij) O'aTav~. The O''lIlEia TOO 
cmoO'ToAoU of which he boasts apparently have reference to the (worship-) life of the 
community (II Cor. 12:12; Rom. 15:19). See further examples in the statements below 
concerning Ignatius. The connection of exorcism with baptism is best explained if the 
exorcisms belonged from the very first to the ingredients of the life of worship. 

• Justin, Apol. I, 65.1: KOIVO:~ EUXO:~ TIOI'lO'OIlEVOI ..• EUTOVUl~ (d. the O'UVTOVUl~ in 
the summons to the long (deacon's) prayer in Apost. Const. VIII, 10); I, 67.5: ETIEl Ta 
O:v IO'TcXIlE8a KO I vi;] TIcXVTE~ Kat EUXO:~ TIEIlTIOIlEV. 

B Didache 10.6, E'( TI~ aYlo~ EO'Tlv EPxE0'8Ul, E'i TI~ OUK EO'Tt IlETaVOElTUl; d. particu
larly 14. Ignat. TraIl. 8.2 continues immediately after a clear reference to the Supper (O'c'ip~ 
and ailla ' I 'l0'00): ll'loE1 ~ UIlc;,V KaTO: TOO TIA'lO'iov (T I) EXETUl. Cf. the admonitions of 
the deacon in all the great liturgies immediately before the Anaphora, e.g. in Apost. Const. 
VIII, 12. 

• Strong emphasis on the E£OlloMY'lO'I ~ in Didache 14; d. the detailed exomologesis in 
the congregational prayer in I Clem. 59. See below, p. 356. 
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ceased to be communal meals, and the Agape was completely separated 

from the eucharistic celebration, the character of social service continued 

to be maintained for the worship in the broadest measure. It appeared under 

the category of 8ucr[a10 ; probably in place of contributions to the common 

meals there appeared the freewill offering of gifts, the New Testament 

sacrifice corresponding to the Old Testament cult. The bishop receives the 

giftsll and regulates their distribution to the widows, the poor, and the 

sick, the prisoners, and even the strangers; for <l>lAo~Ev[a is the bond which 

embraces and holds together the common organism of the individual con

gregations, the church. Alongside this the Agapae maintain the character of 

an explicitly caritative institution,12 and over them as well the bishop's 

authority is extended. The chief characteristic of the heretics is that they 

absent themselves from the common assemblies, and again, a doctrinal view 

is above all felt to be divisive if it divides in worship.13 Thus worship 

stands altogether in the center of the religious life of the new religious 

community; the lines run out from it in all directions, and everything is 

conditioned and determined from here. The cultus is the heart of the total 

sociological body, from which the circulation of blood throughout this body 

is regulated, and the one Kyrios Jesus Christos, much more than thought, 

dogma, and idea, an ever anew tangible, living reality, with all his powers 

holds sway over the worship. 

II. The Christianity of Ignatius. We have a classic witness for this develop

ment of the Christian religion as a predominant cultic piety or, to put it 

more exactly, as a cultus which is determined by the Kyrios and Theos 

Jesus Christ. This is none other than Bishop Ignatius of Antioch. And we 

10 Didache 14; d. above all the decisive statements of Irenaeus about the New Testament 
oblations in IV, 17.5-6; 18.2-4. 

11 In Justin I, 67 this procedure clearly appears as the final act of the eucharistic celebra
tion. There also the instructions about the administration of gifts by the bishop. Cf. also 
Acta Pauli et Thecl., chap. 25; Act. Thorn., chap. 29 and 50; and Ignatius. See p. -. cf. 
H. Achelis, Das Christentum in den ersten drei J ahrhunderten, II, 79. 

12 Cf. above all the instructive and best portrayal of the Agapae in the so-called Egyptian 
Church Order (chaps. 17[47]-22[52], Funk, Didasc. et const. apost. II, 112). Also Ter
tullian, Apo!. 39. The (widows') Agape in Acta Petri, chaps. 20 if., is also instructive. 
E. Schwartz ingeniously translates the fragment of the Gospel of the Hebrews which reads 
"numquam laeti siiis, nisi cum fratrem vestrum videritis in caritate" to read: "You should 
not celebrate a feast except when you see your brethren in the Agape." ZNW VII (1906), 1. 

13 Cf. Smyrn. 6.2 and 7.1 and further documentation below in the statements about 
Ignatius. The earliest divisions among the Christians are prompted by the question of the 
Eloc.lA69uTCX <j>cxyciv; d. Irenaeus IV, 18.5, lillwv OE O"UIl<j>c.lVO~ li YVQIlTl (doctrine!) Tfj 
EUXCXPIO"Tiq: Kcxl t1 EUXCXPIO"Ticx I3El3moi TTiV YVQIlTlV. 
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may regard him as a fully qualified witness. For even if his epistles in many 

respects-thus in the question of the monarchical episcopate-show a 

surprisingly rapid development of Christianity, still we actually have no 

weighty reasons for doubting the authenticity of the seven writings which 

are preserved under his name. And one will probably have to hold to the 

customary dating of the epistles14 within the reign of Trajan (Eus. 

CH III, 34 if.). For Ignatius, in fact, Christianity at its center is set forth 

as an organic cuI tic fellowship in which the Christos is the determinative 

factor. "Hence it is fitting for you to agree with the judgment of the 

bishop .... For in your unanimity and harmonious love Jesus Cbrist is sung 

(q:OET01) .15 And become all of you a choir, that you, harmonizing in 

unanimity in the special key of God in unity, with one voice praise the 

Father through Jesus Christ, so that he may hear you and recognize you in 

your well-doing as members of his Son. It is indeed profitable to you to be 

in blameless unity, so that thereby you may always have a part with God." 

(Eph. 4.21.) Again and again Ignatius expresses this conviction, that the 

incorporation of the believers into the ecclesiastical organism which is 

summed up in the bishop represents their fellowship with God and Christ. 

The believers are to be in inseparable union with the God Jesus Christ and 

the bishop and the decrees of the apostles (TraIl. 7). "For those belong to 

God and Jesus Christ who are with the bishop, and as many repent and 

come to the unity of the church as belong to God, so that they may live 

according to Jesus Christ" (Philad. 3). "Where the bishop appears, there 

the congregation is to be, just as where Jesus Christ appears, there is the 

catholic church" (Smyrn. 8.2). "Cleave to the bishop, and then God will 

cleave to you" (ad Polyc. 6.1).16 

The unity of outlook however means, above all, unity in worship and 

cultic association. "There is to be one prayer, one supplication, one mind 

(voO<;;) , one hope in love and blameless joy, which is Jesus Christ (0 EO"T1V 

'It"}O"oO<;; XP10"T6<;;) •..• You all should hasten (as) to one temple of God, 

to one altar, to the one Jesus Christ, who has proceeded from the Father, 

H Harnack, Chronologie, I, 406, after consideration of all the arguments: "The epistles 
of Ignatius and the epistle of Polycarp are genuine, and they were composed in the last 
years of Trajan (110-117) or perhaps a few years later (117-125)." 

,. Similarly the admonition 8osai;Elv 'Jl](JQUV XPI(J"TOV runs parallel to the exhortation to 
single-minded submission to the bishop: Eph. 2.2; cf. Rom. 2.2: '(vo EV o:yaTf1;} xopo~ YEVO_ 
IlEVOI <;ial]TE TclJ TIOTpl EV 'Jl]aou XPlaTclJ; 4.2, AITovEuaoTE TOV XplaTOV. 

16 Cf. also Eph. 5.1: ull6:~ lloKopii;w TOU~ EVKEKPOIlEVOU~ OClTclJ c:,~ tl EKKAl]aio 'Jl]aou 
XplaTou Kol c:,~ 'Jl]aou~ XplaTo~ TclJ TIOTpi, '(VO TIano EV EvOTl]TI aUIl<!>WVO il. Philad. 
2.1, OTIOU 8E " TIOIIlTJV EaT IV, eXEI c:,~ TIP0[30TO O:KOAOUSELTE. 
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and is in one and returns to one" (Magn. 7). The Christian community is 
represented in his eyes as a sacred worship procession: "You are all traveling 

companions, bearers of God, bearers of the temple, bearers of Christ, bearers 
of holiness, in every way adorned with the decrees of Jesus Christ" (Eph. 
9.2). This unity and this association are best represented in the TIUKVOTEPOV 
O"uvEPXEO"9CXl de; EUXOPIO"Tiov 9EOU K'OI Ele; oo~ov (Eph. 13). This unity in 

worship of the Christians has a marvelous power. "The powers of Satan 

are destroyed and his mischief is nullified by the concord of your faith" 
(Eph. 13) .17 False Christians are those who do something without the 

bishop, i.e., perform the actions pertaining to worship. "Such people have 
no good conscience, because they do not hold their assemblies exactly 

according to the commandment" (Magn. 4). 
And this unity and unanimity in worship comes into question above all 

in the common observance of the special sacramental actions. This is al
ready defined in the oft-repeated admonition18 that one is to "do" nothing 
without the bishop (and the presbyters). The prophetic saying which 

Ignatius wishes to have suddenly thrust into the company of the Phila

delphians begins: xwple; TOU E7TlO"KOTIOU IlTJOEV TIOIElTE (Philad. 7.2). It is 

the ideal of good Christians to be EVTOe; TOU 9UO"lOO"TTJPiou. "One who is 

within the altar is pure; i.e., anyone who does anything without bishop 

and presbyter and deacon is stained in his conscience" (TraIl. 7.2). In the 

Ephesian epistle it is said still more clearly: "If one is not within the altar, 

he lacks the bread of God" (Eph. 5.2). "You are to obey the bishop ... 

and break one bread, which is the medicine of immortality" (Eph. 20.2). 

Or: (one eucharist) "one flesh of our Lord Jesus Christ, one cup for unity 

with his blood, one altar" (Philad. 4.1). Only that eucharist is to be re

garded as valid ([3E[3oio) which takes place under the bishop (Smyrn. 

8.1). Without the bishop one is not to baptize nor to observe the Agape 

(Smyrn. 8.2) .19 The polemic against the false teachers which recurs in al

most all the letters also belongs wholly within this context. Their separation 

is pernicious above all because they disturb the harmony of the cultus. This 

17 Cf. Eph. 5.2: El yap EVO~ Kol 6EUTEPOU 'll"POO"EUXr. TOIOUTT)V 100xliv EXEI, 'll"oO"ctl 
I.U);AAOV i1 TE TOU E'ITlO"KO'll"OU Kol 'JI"(XO"I1~ Tij~ EKKAI1O"[O~. 

18 Magn. 4; 7.1; Trail. 2.2; 7.1; Smyrn. 8.1; 9.1, 6 M:6po E'ITlO"KO'll"OU TI 'll"olillv T';' 
610/30Actl AOTPEUEI. 

,. Note that it is said of the deacons: they are not ministers of "food and drink, but 
ministers of the church" (TraIl. 2.3). That does not mean that the deacons did not in the 
first place have to administer food and drink, but that in this outward ministry they 
administer the spiritual goods of the church. 
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is the worst thing about the false doctrine of the Docetists: "They absent 

themselves from the eucharist and from prayers because they do not confess 

that the eucharist is the flesh of our savior Jesus Christ" (Smyrn. 7.1). 

"They care nothing about the 'Agape,' 20 nothing about widows and 

orphans, nothing about the oppressed, the prisoners or the liberated ones, 

nothing about the hungry and thirsty" (6.2). 

In general, Christ is near to his community in the sacrament.21 The 

powers overflow from the Unio mystica in the eucharist into the totality of 

the community life. The bread which the Christians break is the medicine of 

immortality; it signifies: ~flv EV '1f]0"00 XPlo"Tc1:J blCx TTaVTO<;; (Eph. 20). 

When Ignatius (TraIl. 8) admonishes: "Renew yourselves (avaKTlaaO"SE 

tauTOU<;;) 22 in faith, the flesh of the Lord, and in love, the blood of the 

Lord," one may not on the basis of this passage arrive at a spiritualizing 

view of the sacrament. Here the lively sense is expressed that all spiritual 

gifts of grace for the believers flow from the common cultus of the sacra

ment. The "Agape" of the Christians creates brotherly love. The blood of 

Christ, with which the Christians are united in the sacrament, is a 

presently effective power. Thus it is to be explained when at the beginning 

of the Ephesian letter it is said of the Christians: ava~"JTTUp~aavTE<;; EV 

a'ljJaTl SEOO TO O"UYYEVIKOV f£pyov TEAElc.v<;; a1Tf]pT10"aTE.23 

Everywhere the same picture comes to our view. Christianity is Christ 

cultus, a Christian community is a cui tic society which is focused upon the 

person of Christ. The bishops and deacons are the cultic officials, without 

whom this new religious structure is no longer conceivable. In the common 

cultus are focused all the powers of the new religion, and from here they 

overflow into everyday life. Here the Christians experience their union with 

.0 Note here also the connection of worship with social concern (see above, p. 353). 

" Over against that, the pure doctrine guaranteed by the episcopate is only rarely 
stressed, as in Magn. 6.2, EvciJSf]TE T0 Emo-Komi' ••. EtC; TU'lTOV Kai oloax~v a~Sapo-lac;. 
The polemic against the false teachers of course plays its part in all the letters. But the 
main point remains, as brought out above, that of the practical union in the cultus. The 
words oloaXt], oloao-Kallla, OI06:o-KEIV are found in only a few places in the Ignatian 
letters (see the index in Zahn's edition) . 

• 2 In Rom. 7.3 Ignatius expresses the wish to partICIpate in the heavenly sacrament. 
(TO all'a aCJTo':'), is Eo-TIV O:YO:'lTf] a~8apToc;=heavenly Agape. 

23 Cf. i}OpacJl'EVOUC; EV ay6:'lT1J EV T0 a'{l'aTI XPlo-TOO, Smyrn. 1.1. flv aa'IT6:i;ol'at tv 
a'll'aTI 'If]ao':' XplaToO, Philad. Proem. Eo'v l'tl maTEUaWalV Etc; TO ail'a XplaTOO, 
Smyrn. 6.1. (aa'IT6:i;o l'at) EV 6VOl'aTI 'If]aoO XplaToO Kai TTJ aapKi alhoO Kai T0 
a'll'aTI, 'lT6:8EI oE Kai avaaT6:aEI, Smyrn. 12.2. In Ign. Polyc. 6.2, j36:'lTT IO-l'a, 'lTlo-TlC;, 
ay6:'lTf], LJ'lTOl'OVt] are named as defensive weapons of the Christian life. Here a comparison 
with the prototype of this passage in Eph. 6:12 if. is instructive. 
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the flesh and blood of Christ, and the fruits of this union are faith and 

love. "All now, having received God's attitude (01l0J19Elav 9EOO AoI36vTEC;;), 
should respect one another (EvTpElTE0"9E), and no one is to regard his 

neighbor according to the flesh, but in Jesus Christ you should love one 

another" (Magn. 6.2). At the heart of the entire new life and action, 

however, stands the Kyrios Christos. The Christians are KEKTT\IlEVOl 
6:0lcXKPlTOV lTVEOIlO, c5C;; EO"Tlv 'IT\O"oOC;; XplO"T6C;; (Magn. 15) .24 And in this 

connection a quite special significance accrues to the fact that in ever 

repeated expressions Ignatius already speaks of the God 25 Jesus Christ. 

Christ is the new God of the new cultic society. 
The sharp and evident distance from Pauline-Johannine piety may be 

brought out once more. Paul's great spiritual conceptions have here almost 

totally disappeared or are greatly reduced. Christ is no longer first of all 

the bearer of a new personal, moral-religious life, but the foundation of the 

cultus and of the whole sacramental-worship structure, and only in the 

second place of the new life, insofar as the latter takes its point of de

parture from the former. The proud self-consciousness, the intense indi

vidualism of the pneumatic, the characteristic of Pauline piety, to be sure 

has not completely disappeared. It is preserved in part in the ecstatic 

martyr's delight of the bishop. But on the whole here, in place of pneumatic 

subjectivism there appears the objective entity of the community organized 

in cultus around the bishop. And corresponding to this is the fact that 

while in Paul the sacramental element is indeed already present, but is held 

down by the ethically personal element, the piety of Ignatius appears 

simply sacramentally, mysteriously determined. In Ignatius the corollary of 

the new God Christ is the organism of the community organized in cultus 

around the bishop. 

III. The Christianity of Certain Epistles. The question may be posed, how

ever, whether Ignatius is actually to be regarded as a type for the history 

of the faith in Christ in the post-apostolic era, or whether we have to do 

here only with an isolated phenomenon. Now of course it is to be conceded 

that in many things the bishop of Antioch represents a development of 

Christianity that is, in comparison with the general state of things, ad-

•• Cf. Eph. 3.2, 'ITjO"oD~ XPlo"TO~ TO &510:KPITOV lil100v ~fjv. 5.1, TOU~ EVKEKpaIlEVOU~ 
aUTcj) (sc., Tcj) E1TI0"KO'ITC!» G:l~ Ii EKKATjO"ia 'ITjO"oD XplO"ToD Kal G:l~ XPlo"TO~ Tcj) naTpi. 
11.1, EV 'ITjO"oD XPIO"Tcj) wpE6fjvai El~ TO &ATj6IVOV ~fjv. 15.3, 'ITo:vTa oov 'ITOIOOIlEV G:lC; 
aUToD tv lilliv KaToIKoDVTo~. iva iilllEV alhoD vaol • 

•• See the evidence in the larger context above, pp. 321-22. 
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vanced. The monarchical episcopate and its central pOSItion, the strong 

emphasis upon the deity of Christ, the basic sacramental feature of piety 
are manifestations which show that Ignatius was running ahead of the 
development of his time. We shall not go astray in the judgment that in the 
Ignatian epistles the more rapid development of Christianity in the East 
(Syria and Asia Minor) is reflected. 

But alongside Ignatius appear other manifestations which show how 
strongly the worship contexts and the attitudes of cultic piety determine 
and dominate the whole of the Christian religion and the position of the 
Kyrios Christos in this totality. 

In the first place here stands the so-called Epistle to the Hebrews, per

haps an old anonymous homily which has only been artificially reshaped 
into an epistle. Indeed, one can actually summarize the statements of this 
homily in a motto: 'I 1']0"00e; 0 O:PXIEpEUe; T~e; olJoAoyfae; ~IJClv. Already at 

the end of chap. 2, after a long proem of speculative character, which is 
essentially intended to prove the superiority of the UIOe; (O:PXIEpEUe;) to 
the angelic world, there stands the motto of the merciful and faithful high 

priest; chap. 3 then takes up the theme of the high priest "of our con
fession." But the comparison with the leader of the old confession prompts 
the speaker to take a longer warning backward look at the ancient people 

and their unbelief ( 3 : 7-4: 13 ). Immediately after the excursus is ended, 

the theme is sounded again: "Now since we have a great high priest who 

has passed through the heavens, let us hold fast to the confession" (4: 14) . 

Now begins (5:1 if.) the Christ-Melchizedek parallel. Once again the 

theme is interrupted-1TEpl 00 1ToMe; ~lJiv 0 Myoe; KOl OUO"EPIJ1lVEUTOe; 

(5:11)-and the author (speaker) ponders the question whether the read

ers are ready for the mysteries which he intends to communicate to them. 

They really are not. Yet it is time at last to leave the rudiments26 and to 

turn to perfection (TEAEIOT1']e;) ,27 i.e. to the communication of the higher 

mysteries. And this is (6:20) the doctrine of Jesus: KaTa T~V T6:~IV 

MEAXIO"EOEK O:PXIEpEUe; YEVOIJEVOe; de; TOV alClva. Now begins the heart of 

the epistle, the doctrinal discussion of this high priest. His mysterious, 

26 One should note that even 0 Ti\~ &pxi\~ TOU XplaTOU A6yo~ is essentially referring 
to questions of the cultus: "Repentance from dead works and faith in God (i.e., in this 
context, turning away from pagan worship and turning to the Christian community), 
teaching concerning baptisms (!) and the laying-on of hands (!) "; then "resurrection of 
the dead and eternal judgment"; the new cuI tic community guarantees certainty as to 
one's fate in the world beyond. 

27 On TEAEIO~ and TEAEI6T1'I~, see above, p. 260, n. 58. 
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supra-terrestrial ancestry (alTeXTwp, aJ-l~Twp), his superiority to the an

cestral lord of the old covenant and to the Old Testament priesthood, his 

confirmation by a divine oath, his eternal lordship, his sinlessness, his 

higher ministry in the heavenly holy place, which corresponds to the fact 

that he is the mediator of a higher covenant, his entrance into the 

heavenly holy place through the offering of a sacrifice accomplished once 

for all, not of the blood of animals but of his own blood-all this is now 

stated in a broader and more powerful presentation (7:1-10:18). But most 

of all there is one thing in this that is noteworthy. The presentation con

cerns the present high priest, who now holds sway from heaven as the 

mediator of the new covenant. The great once-performed sacrifice, in 

which this high priest offered himself, appears under the perspective of a 

precondition of his present position of dignity and honor. In this connection 

the death has, as in Paul, simply a connection with the past: 9aveXTou 

YIVOJ-lEVOU Ele;; alTOAUTpWOW Tc;)V ElTl TU lTpC~)T1J 6Ia9~K1J lTapa!3eXcrEwv 

(9:15). Now the gateway of the second, higher covenant with its promises 

of an eternal inheritance is opened, and over this second covenant the high 

priest holds sway eternally after the manner of Melchizedek and continually 

guarantees for his own people entry into the heavenly sanctuary. 

Only now do we understand the full import of the thought with which 

the speaker continues (10:19 ff.): "Since we now have such boldness to 

enter into the (heavenly) sanctuary ... and (such) a high priest, ... let 

us hold fast the confession of our hope without wavering ... " and "let us 

not forsake the assembling of ourselves, as some are wont to do." With 

fearful gravity he points out, as earlier in 6:4 ff., that such a falling

away28 from the fellowship means an unforgivable sin. One treads under 

foot the Son of God whom one has confessed and whom one now denies; 

one sins against the Spirit of grace who abundantly pours out his gifts, 

particularly in the worship experience of the Christians (10: 29). And as in 

6:4 ff. he has stressed the unpardonable sin with respect to baptism (TOlle;; 

&lTa~ q>WTlcr9EvTae;;), of which one becomes guilty through apostasy, here 

he says in an unmistakable allusion to the Supper, that in such an apostasy 

one profanes the blood of the covenant. The Christians are to recall the 

bravery of earlier days and not cravenly forsake their cause. Remembering 

the heroes of faith of earlier days, they are to rally around their hero: 

2. The EKOUO"ic.l~ Cq.laPTO:VEIV \lETa TO Aol3E1V T"V ETTiYVc.lO"IV TR~ cXA.,eEio~ in 10:26 
consists of the deliberate apostasy from the religious community, just as does the 
TIOparrEO"ElV in 6:6. 
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acpopWVTEe; de; TOV T~e; TIlcrrEc.le; apxrlYOv Kat TEAElc.lT~V 'I1'JCTOOV, who 

has gone before them in courageous endurance of suffering (12: 2). They 
are to be aware that they belong to the ecclesia triumphans, to the heavenly 

Jerusalem with its myriads of angels, with its solemn assembly and con
gregation of the firstborn whose names are written in heaven, the spirits of 

the perfected righteous, and to the mediator of the new covenant, Jesus 
(12:22 ff.). They are to remember-again and again the cultic connections 
are stressed-that they have a 9UCTlaCTT1lPIOV,29 from which "those who 

serve in the tabernacle" have not the right to eat (13: 10). As the sin 
offering in ancient Israel was offered outside the camp, so has Jesus died 
outside the gates (13: 11 ff.): TOlvuv E~EpxciJJ..lE9a TIpOe; miTov E~c.l T~e; 

TIapEJ..ll3oA~e; (13: 13 ). They are to offer their sacrifice of praise through 
Jesus Christ, by confessing his name (13:15-16). Jesus Christ is the same 

yesterday, today, and forever. 
One must imagine this entire context in order to comprehend how 

strongly dominant is the cuI tic viewpoint here. Christianity also emerges 
quite clearly as the new cultic society with its assemblies for worship, its 
9uCTlacrr1lPIOV and its sacred actions (sacraments). But over this cultus the 

aPXIEpEUe; T~e; 0J..l0Aoylae;, Jesus, holds sway. It is not yet, as in Ignatius, 

God whom this cultus concerns, it is the J..lECTlT1'Je;, the apX1'Jyoe; T~e; 

TTICTTEc.le;30 and the effective example of the pious; the humanity of this 

high priest, who in all points (only with the exception of sin) has become 
like us so that he could sympathize with us, who in his days on earth had 

given adequate proof of this humanity, is a favorite thought of the 

author.S! But this Jesus is still the supra-terrestrial Son of God, far 

superior in glory to all the angels and super-worldly beings, the aPXIEpEUe; 

who from his sanctuary which he has entered victorious, from heaven, rules 

and governs. Here the cult's mediator himself becomes the object of be-

•• Note also the stressing of the distance separating the Old Testament sacrifice from 
the New Testament one. The former were only presented brl (3pCJflaO'lv Kal 'ITOflaO'IV 
Kal 610',tpopol~ (3a"ITTIO'flo'i~, the latter purifies the conscience from dead works to the 
service of the living God, 9:10, 14; d. the ou (3pCJflaO'lv «(3E(3atoOO'Bat) in 13:9. The 
616CXXtl (3a'ITTIO'fll'lV (6:2) also has reference to the difference between the Jewish washings 
and the Christian baptism. 

ao 8:6; 9:15; 12:24; 12:2 (&pxrlYo~); on the religio-historical connections of this latter 
expression, see above, p. 314. Characteristic also is the sentence in 2: 11, 15 TE yap 
O:yla~Cilv Kol 01 O:yIO~OflEVOI E~ EvO~ 1TavTE~, 61' l\v olTiov OUK E'ITO I O'XUVETO I &6E;\tpou~ 
aUTou~ Ka;\E'iv. In the mysteries the initiating priest (mystagogue) and the one initiated 
again belong together as brothers. In the mystery religions also people experience liberation 
from the fear of death as did the Christians in Heb. 2: 15. 

81 2 :10 ff.; 2:18; 4:15-16; 5:7-8. 
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lieving veneration; the two modes of regarding him can no longer be 

separated. The passage in the Psalms: 010: TOUTO EXPlue UE 0 eE6C;, 0 eE6C; 

uou EAolct> ayoAAu:XUEWC; will have been understood already by the author 

in the sense in which people later understood it: "Therefore, 0 God, your 

God has anointed you." Likewise he will have connected with Jesus32 the 

beginning: 0 epOVOC; uou 0 eEOC; (1:8-9). 

I Clement shows a quite different picture. With its piety it stands in 

connections which are to be discussed later. There is very little said in it of 

cultus and sacrament; here Christianity appears essentially as a refined belief 

in God and a purified new morality. But here and there is shown a dif

ferent basic attitude, and indeed always at those points where definite 

and tangible cuI tic connections are present. It is the merit of Drews to 

have drawn attention to the fact that in chap. 34 33 there are clear echoes 

of the Lord's Supper liturgy. The author is probably alluding to the "Holy, 

Holy, Holy" in the liturgy of the Supper when, after the quotations from 

Dan. 7:10 and Isa. 6:3, he continues: KOt J1flElC; oov EV OflOVOlq: bTl TO 

olho uuvox6eVTEC; TtJ UUVEIOijUEI WC; E~ tvoc; UT6flOTOC; !30ijUWflEV TIPOC; 

OlJTOV ElC; TO flET6XouC; YEVeUeOI TWV \-lEYO:AWV KOt Ev06~wv ETIOYYEAIWV 

'olhwv (34.7) .34 

It is no accident when now, almost immediately in this connection 

(chap. 36), Christ is celebrated in a more exuberant manner than we are 

otherwise accustomed to in this author. He is called the aPXIEpEUC; TWV 

TIpouq>opwv J1\-lWV, the TIPOUTC(TllC; KOt !301160C; Tflc; au6EvEfoC;. Thus Christ 

here is not the high priest who has brought his sacrifice in the past, but 

the one who holds sway over the present cultus of the community, its 

patron. Then it is said further: 

o \(J: TOUTOU aTEvf~ollEV El<; TO: UljJll TWV oupavwv, 
010: TOUTOU EVO"rTPI~OIlE8a Tf]V allwllov Kal LI'JTEPTeXTllv OljJlV aUTOO, 
010: TOUTOU f}VEWX8IlCTaV TtIlWV 01 o$8aAIl01 Tij<; Kapofa<;, 
010: TOUTOU Tt O:CTUVETO<; Kal ECTKOTWIlEVIl oleXvOIa TtIlWV ava8eXAAEI El<; 

TO 8auIlaCTTov aUTOO ~w<;, 
010: TOUTOU f}8EAIlCTEV 6 OECT'ITOTIl<; Tij<; a8aveXTou YVWCTEW<; TtIlO:<; YEuCTaCT8al. 

We probably do not err when we here suspect sounds of, or at least 

echoes from, the liturgy of the Supper. Everything becomes more vivid 

8. Immediately preceding this goes 1TPO~ OE TOV ul6v (sc. AEyEI). 
83 Drews, Studien zur Geschichte des Gottesdienstes, No. 2-3, 1906, p. 13. 
8< Perhaps the saying in I Cor. 2:9 which is frequently quoted in the later liturgy of 

the Supper is also already a reminiscence of the liturgy. 
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when we relate the experiences which are gloried in here to the inspiration 

and enthusiasm of Christian worship. The expression, "Through him the 

Master willed that we should taste imperishable knowledge," reminds us 

directly of the eucharistic prayers of the Didache. 35 It has long since been 

shown how the author uses the cultic language of the Old Testament in his 

discussion of partisan disputes (40 if.). God, Christ, the apostles, the bishops 

and the deacons form for him a great, holy, and indestructible unity: woe 

to him who disturbs it through insubordination. The apostles are 01 EV 

XPlaTeI> TTlaTw8EVTEC; (43.1). The ones installed in office by them are AEI

TOUPYllaOVTEC; OflEfl1TTWC; Tel> 1TOlflVICjl TOU XplaTOU (44.3). Again, at the 

conclusion of the long prayer in which Clement reproduces a good part of 

the Roman community prayer, we read: aol E~OflOAOYOUflE80 810: TOU 

OPXIEPEWC; Kol 1TpoaToTou TWV l/!UXwv tlflWV 'ITwou XplaTou (61.3; cf. 
62.4) .36 

If we go back somewhat further from Ignatius, Hebrews, and I Clement, 

and approach very near to the Pauline era, a comparison of Ephesians with 

Colossians shows how quickly and strongly even here the cultic connections 

of the Christian religion and therewith the estimation of Jesus as the cultic 

head of his community moves into the center of consideration. 

In Colossians as well as in Ephesians, in the long hymnic section the idea 

is stressed from the very beginning that Christ is the head of his church. 

But while in Colossians this thought is overshadowed by the further one, 

that the whole divine pleroma dwelt in Christ, in order to reconcile the 

world, the hymn in Ephesians climaxes in the sentence: Kol OlJTOV E8wKEV 

KEcJlaAf)V lJ1TEP 1T<XVTO TIJ EKKAllalq: (1 :22-23). And the EKKAllal'o, not the 

celestial world of aeons, is viewed as the pleroma of the Christos. While 

the continuation of the Colossian epistle is dominated by the simple idea of 

redemption and by the opposition to the gnosticizing assumption of media

torial powers, the author of the Ephesian epistle, although he frequently 

works with the tools of the Colossian epistle, writes above the entire follow

ing section (2:1-3 :21) the theme: "The Church and Its Head." He cele-

35 It is worthy of note that there follows immediately, in 36.2 if., an explicit 
reminiscence from the Epistle to the Hebrews. 

36 Cf. further Ignatius, Philad. 9.1: Christ (in contrast to the priests at the old 
covenant) 6 apXIEpEU~ 6 'ITEmOTEUf.lItvo~ TCx aYla TWV ay[Cilv (a door for Abraham, 
Isaac, and Jacob, and the prophets). Cf. the prayer of Polycarp (likewise with strong 
echoes of the liturgy) in Martyr. Polyc. 14.3, alc::.vlo~ Kal E'ITOUp6:VIO~ apXIEpEU~. I Pet. 
5 :4: apXl'ITo'!.ulv. Finally, Polyc. Phil. 12.2, 6 alc::.vlo~ apXIEpEU~ eEO~ (Latin, dei filius) 
'IrjOoO~ XpIOTO. 
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brates its wonderful organism which unites in itself the two previously 

separated halves of humanity. Christ's death on the cross, which according 

to the Colossian letter blots out the law's sentence of guilt that stands be

tween God and man, here takes on the ultimate aim of tearing down the 

dividing wall between Jew and Gentile (2: 14). Thus is erected before 

the mind of the author the proud new structure, on the foundation of the 

apostles and prophets, and built upon Jesus Christ the cornerstone (2:20). 

The mystery of God hidden before all ages, the manifold wisdom of God

here in the church they have become manifest (3: 10). The angels look on 

in wonder; but in Christ all the threads of this mysterious divine economy 

run together! And again at the close of this section, after he had for the 

moment sounded a more subjective-sounding note-KoToIK~aOl TOV XplaTov 

EV TOtC; KopoiolC; ullwv- the author turns his gaze to the great new total 

structure; his readers are to behold Tl TO TIA6:TOC; Kol Il~KOC; Kol Ul\'OC; 

Kol [36:80C; (3: 19). A characteristic doxology37 concludes the whole: athcl.

f] o6~o EV T!J EKKA TjO"l <;X Kol EV Xp I aT Q ' 111 aoO Elc; TI6:aoc; TCxC; YEVECxC; 

TOO olwvoc; TWV olwvwv. 

Once again the author begins with a consideration of this marvelous work 

of Christ: EV aWllo Kol EV TIVEOIl'O ... dC; KUPIOC;, IlI'O TIlaTIC;, EV [36:TI

Tlallo 38 (4: 5 ). He connects the gifts which the one who has ascended to 

heaven has bestowed on men (following Ps. 68:19) with the guides and 

leaders of the new organism, the apostles and prophets, evangelists, shep

herds and teachers (4: 8 -11). Thus the image, borrowed from the Colossi an 

letter (2: 19), of the new body with its marvelous structure, whose head 

is Christ, is wrought out with an entirely different sculpture (4: 13 -16) . 

The paraenetic statements that follow are of a general ethical attitude and 

are closely related to those of Colossians. Ecclesiastical viewpoints are 

struck only here and there.39 But once again the whole, here in direct depen

dence on Colossians, is crowned with an ideal portrayal of the structure of 

Christian worship (5:18-20).40 The "house rules" (5:22-6:9) are con

structed in dependence upon the Colossian epistle, but the statements about 

married people once more give the author opportunity in a distinctive manner 

to return to his favorite theme, the great mystery: Christ and church! 41 

37 On its further influence, see above, p. 303, n. 219. 
38 In Col. 2:15 only EKMSl]TE EV Evi (J(;'llaTI . 
• 9 Cf. 4:29 (o:yaSo~ A6yo~ 1fPO~ oIKoi5olltlV). 5 :12 (the characteristic EAEYXEIV) . 
• 0 On the qi5ovTE~ Kai tJ!6:""OVTE~ T0 KUptcp (instead of SE0), see above, pp. 303-4. 
41 On the old myth which is applied here to Christ and the church ("the mystery is 

great; I refer to Christ and the church," Eph. 5 :32), see above, p. 268. ct. further Ignat. 
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When at the close he finally portrays the armor of the Christians, it is 

essentially the objective powers that hold sway over the whole of the 
church: "the" truth, righteousness, the gospel, the faith (i.e., in this con

text the confessionally formulated faith), the salvation (TO O"CilT~P10V); 

and the Spirit is objectified into the P~f.lCX 6EOU (6:17), the wonder-work
ing, mysterious word 42 (cf. 5:26 TO AOUTPOV Ev P~f.lCXT1).43 

Finally, we turn to the writings of this period which are specifically con
cerned with constitution and questions of ecclesiastical order. The testimony 

of the Pastoral Epistles is especially important for the changed situation, 
insofar as the compiler of these epistles has the apostle Paul speak and out
line an ideal picture of Christian community life. Yet how different is that 
which this "Paul" has to say on the whole to the Christian community, 

compared with the preaching of the genuine Paul. Apart from II Timothy, 
the notes of personal Christianity are scanty and sporadic and almost every
where bear the stamp of painstaking imitation and of jargon. Polemics 
against the heretics who disrupt the unity of the church and its life of 
worship,44 instructions about the office of the bishops and deacons,45 about 
the remuneration of the Ka:AC>C; 'lTPOEO"TC>TEC; 'lTPEO"j3UTEP01,46 the institution 
of the widows,47 the activity of the bishop in the leadership of worship48 

(exvayvCilO"IC;, 'lTcxpaKAT]cnc;, OIOCXO"K'a:Aicx), prayer in public worship,49 the 

treatment of sinners in the church50 and of heretics,51 laying-on of hands 
and ordination52-these are the themes in which the statements of the 
epistles are fairly well exhausted. It is also characteristic that, apart from 

the paraenetic concluding expressions of the epistles, in which Christ appears 

Eph. 17 (5.1); II Clem. 14; the enigmatic reference in Did. 11.11 (1TOIc;)1I de; 
IlUO"TJ]PIOII KOO"IlI KOII T~e; EKKAT)O"iae;); the marriage of the lamb with the bride, Rev. 19:7; 
21:2,9; 22:17 • 

.. Cf. II Tim. 3 :16. 
• 3 A comparison between Colossians and Ephesians under the perspective of the theme 

of the EKKAT)O"ia proves beyond any doubt that the two epistles come from different 
authors. The Ephesian epistle lies in a completely different sphere of thought [rom that of 
the Colossian epistle. 

HI Tim. 1:3-11, 19, 20; 4:1-5; 6:3-10; II Tim. 1:15-18; 2:17-19 (25); 3:1-9, 13; 
4:3-4; Titus 1:10-16. 

<51 Tim. 3:1-13; Titus 1:5-9; 2:1 ff. 
'·1 Tim. 5:17-18. 
"1 Tim. 5:3-16. 
4·1 Tim. 4:6-7, 11-16; 5:1-2; II Tim. 3:14-16 (EAEYIlOe;, E1Tallop8c.J0"1e;, 1TalSEia); 

4:1-2 (KJ]PU~OIl TOil AOYOII, E1TiO"TT)81, EAEY~OIl, E1TITillT)O"OIl, 1TapaKeXAEO"oll). 
'·1 Tim. 2:1-15; 4:4-5; Titus 3:15. 
50 1 Tim. 5:20-21, 24-25-
61 1 Tim. 1:4; 4:7; 6:20; II Tim. 2:14, 16, 22ff.; 3:5; Titus 1:13; 3:9-10. 
6. 1 Tim. 5:22 (cf. 1 Tim. 1:18; 4:14; 6:12; II Tim. 1:6-7; one should note in the 

last-named passage the connection of the 1TIIEulla with the spirit of office!). 
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as judge and savior and his miraculous and glorious epiphany is extolled,53 

and except for the repeated praise of the "beneficent" grace of God that has 

already appeared in him, 54 the mention of the person of Christ occurs in a 

series of expressions which have an already confession ally formulated char

acter.55 Here the statements of I Timothy are most striking. The center of 

the church, the aTuAoc; Kat E6paiwlla TJ1C; CxAT]8dac;, is the great mystery 

of piety: XplaToc; OC; EcpavEpw8T] EV aapKi, E611<alW8T] EV TIvEUIl,aTI. 

In all this it is characteristic of the Pastoral Epistles that the sacramental 

element plays such a limited role in them. The sacrament that is frequently 

mentioned in them is that of ordination. With the constantly repeated por

trayals of the official activity of the bishop (or of the president), baptism 

and eucharist are never mentioned. This is in harmony with the fact that 

all the stress falls, as is known, upon the teaching activity of the bishop: 

The bishop is to be 616aKT1Koc;, and uYlaivouaa 616aaKaAia is "the" ideal 

of the author. The false doctrine of the heretics is attacked, not schism. 

In this sober and rational attitude the Pastoral Epistles appear almost a 

unique phenomenon. Related to this also is the fact that the Christ mys

ticism, the Pauline EV XplaTi;:J, is almost completely lacking in the Epistles.56 

In all this they are separated also from the Ignatian epistles by a great 

distance. 

Quite different is the character of the Didache in this respect. Here the 

sacramental cultus stands in the center. Baptism, eucharist (Agape), eucha

ristic worship occupy the broadest setting in the discussions. Associated with 

these are the prohibition to participate in sacrifices to idols (6), the control 

of fasting, and the regulation of prescribed prayer (three times daily). In 

connection with the prescriptions concerning Sunday worship, there follows 

the regulation about the election of bishops and deacons (14-15). The pre

scriptions about wandering teachers, apostles, and prophets stand in the midst 

of these as a remnant left over from an earlier age, and the precautionary 

rules which are found to be valuable in those instances are distinctive. In 

the sacrament of the eucharist the community experiences the presence of 

63 I Tim. 6:14; II Tim. 4:1,18; Titus 2:13. 
6" II Tim. 1:10-11; Titus 2:11; 3:4-5; (I Tim. 1:12-16). 
65 I Tim. 3:14-16; 6:13 (Christ the example in the making of the Ol'oAoYla!); 

II Tim. 2:8. 
50 I Tim. 1:14 (1Tlo"TECJ~ Kal 6:ycm'l~ Til~ EV XptO"Tci'> '1'10"00) is an imitation of the 

Pauline style. The same is true of II Tim. 1:9, 2:1 (XO:Pt~ EV), 1:13 (1Tlo"Tt~ Kal 
6:YO:1T'l tV), 2:10 (O"CJT'lpla tV); cf. I Tim. 3:15; II Tim. 3:15 (1Tlo"Tt~ tv); II Tim. 1:1; 
3:12 (~CJTtEV). 
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its Lord (10.6). The ethical instructions in 1.1-6.2 lead up to this entire 

structure of the cultus. But in characteristic fashion it is a Jewish ethical 

catechism which here has been accepted, expanded with some sayings of the 

Lord.57 

Some further observations may be added here in conclusion. We have 

already referred more explicitly (pp. 316-17) to the fact that the major 

theme of the Apocalypse is the contrast between the worship of the 

Lamb and the cultus and self-deification of the Roman empire. Re

cently the thesis has been proposed that I Peter, in its first and larger half 

(1:3-4:11), contains a baptismal homily; in my judgment it deserves serious 

consideration.58 The Shepherd of Hermas works for the most part with 

appropriated material, which it probably owes throughout to the synagogue. 

But it is well known and generally conceded that Hermas' peculiar and 

personal interest attaches to the proclamation of the possibility of a second 

repentance after baptism. In any case, we nowhere find such a vivid picture 

of what baptism meant for the first Christian community as here (vide 

supra, pp. 296-97). Finally, it is generally acknowledged that the so-called II 

Clement is the earliest Christian sermon which we can with certainty 

claim as such (19.1). At its beginning (chap. 2), there stands an exultant 

statement about how the church has surpassed the synagogue: "But now we 

believers have become more numerous than those who think that they 

have God." At the climax, however, there appears a mysterious statement 

about the conjugal relationship between Christ and the church (chap. 14). 

The Christian life finally stands under the ideal that one should preserve 

baptism, the seal, pure and undefiled (6.9; 8.5) .59 

What was to be proved is, in my judgment, proved. When in the Ignatian 

epistles Christianity appears as a new mystery cult whose center is the new 

God Jesus Christ, we have here no singular phenomenon. It is only that 

67 See the following section and below, p. 371. 
58 R. Perdelwitz, Die Mysterienreligionen und das Problem des I. Petrusbriefes, pp. 5-28. 

It is unfortunate for the thesis that the reference to rebirth through baptism does not 
clearly emerge in 1:3 (d. the 61' 6:va(TT6:aECo:l~ 'Jr]O"oO XplaToO; or should this expression 
be closely joined with l;ci>aav?). In any case it is hardly to be denied that the statements 
in 1:3--4:11, regarded as addressed to Christians who have just been baptized, acquire a 
good internal interconnection. 

59 One should note further how the interest of the apocryphal acts of the apostles is 
quite significantly directed to the communication and detailed portrayal of sacramental 
acts of worship and the prayers connected therewith. Acta Petri 5 (baptism); 19 fI. 
(agape and agape preaching); Acta Joh. 94-96 (mystical worship); 109-10 (eucharist); 
Acta Thom. 6, 26-27, 49-50, 120-21, 131-33, 152-57. Also the many prayers about the 
mystery of the cross belong here: Mart. Petri, chaps. 8-10; Acta Joh., chaps. 97-101; 
Acta Andr. Bonnet II, 1, 54.18-55.19. 

366 



VARIOUS TYPES OF POST-APOSTOLIC CHRISTIANITY 

here a development has arrived at its ultimate goal with especial vigor and 

clarity, a goal toward which Christianity everywhere in its broad masses 

was pressing. 

IV. The Christianity of 1 Clement. Another observation must be placed be

side this; without it, what has been said previously would give a one-sided 

picture of the development of Christianity. Though actually present every

where in praxis, the cultic sacramental element and its closely related plac

ing of Jesus as Kyrios did not everywhere find expression in the same con

scious manner. On the foundation described in Chapter VII, a much simpler, 

more rational, and, let us say it once, healthier religious life could be 

developed. Above, we have set forward the figure of Ignatius as the most 

concrete representative of the development of Christianity into mysterious 

piety; another single figure may appear over against him: the Roman 

Clement: Rome against Antioch, Orient against Occident. 

The Christianity of Clement-as secondary witnesses of this type we 

can set forth James, Barnabas, the Shepherd of Hermas, as well as II Clement 

and others-may be characterized in a word as Diaspora-Judaism liberated 

to a complete universalism. 

It is liberated, universalized Diaspora-Judaism. Universalism became a 

matter of course for the infant religion throughout the whole wide world. GO 

The Christians or the 'EKKAllala of the believers are the new people of 

God.61 Through his appearing in the flesh, through his suffering and death 

Christ has prepared and acquired this new people for his own possession.62 

They are the new miraculous work of God, the great new fellowship in 

which God unites Jews, Greeks (and Barbarians): iva TOUe; 560 KTlalJ £V 
allTC~ de; Eva KalVov av9pc.mov 'TTOIWV dpf}vllV Kat &'TTOKaTaAA6:~lJ TOUe; 

&)J<!>OTEpOUe; EV Evl aW)JaTl (Eph. 2:15-16). The Christians are the third 

race,63 neither Jews nor Greeks, but a new race formed out of both. The 

60 On the following, d. Harnack, Mission and Expansion of Christianity, I, 240 £f. 
61 I Pet. 2:9. YEVOC; EKAEKTOV, /3aO"iAEIOV IEpO:TEu).Ia, i£8voc; aYlov, Aaoc; Eic; 1TEpl-

1Toil')O"IV; d., e.g., Justin, Dial. 119. 
62 Acts 20:28; Titus 2:14; Barn. 3:6,6 Aaoc; Bv tiToi).laO"Ev EV Til> tiya1Tl'J).IEVctl aUTou. 

5.7, (XPIO"TOC;) tauTiI> TOV Aaov TOV Kalvov ETOI).lO:~c.JV. 7.5, LITTe:p a).lapTIWV ).IEAAc.JV 
TOU Aaou TOU KalVOU 1TPOO"<I>EPEIV T.,V O"O:pKa. 14.5. 

63 Kerygma Petri in Clem. Strom. VI, 5.41, u).IEic; 6E 01 KalVWC; aUTOV TpiTctl YEVEI 
O"E/30).lEVOI XplO"Tlavoi. Cf. the matter in the Epistle to Diognetus 5. Aristides, Apo!. 2, 
16: "And verily, this is a new people, and there is something divine [lit.: a divine 
admixture] in the midst of them" [ANF trans., IX, 278]. Orac. Sib. I, 383-84, /3AaO"Toc; 
VEOC; eXv8ftO"EIEV E~ t8vwv. 
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angels themselves have suspected nothing of this TTOAUTTOIKIAOC; aocplcx of 

God (Eph. 3: 10) which is revealed to them in the church; in astonishment 

they crane their necks in order to behold from heaven this marvelous 

establishment.64 And as the Christians are the new people, so also they are 

the ancient people, chosen from the beginning. The thought that God's 

electing counsel governs the believers from all eternity65 is expressed in the 

imaginative language of the time, in that the church is grasped as a pre

existent entity. The church, like our Lord Jesus, is pneumatic,66 and became 

visible at the end of time in order to save us. Hermas beholds the church 

as an old woman, "because she was first created before all things." 67 

This new people of God simply takes its place in all the rights of the 

alleged ancient people of God. The claims of this Christianity are stretched 

far beyond the form in which Paul had defined the relationship of the new 

community of God to the old one. In place of the apostle's conception that 

the Gentiles are grafted into the ancient, holy stem that belongs to God, 

there appears the assertion of the dispossession of the old race, or more 

precisely, the principle that Judaism had never been the people of God. This 

standpoint is already maintained with special severity in the Fourth Gospel; 

the Jews do not follow the Father, they are children of the devil, they 

do not belong to the flock of Jesus.68 And this opinion is so generally in 

vogue that the author of the epistle of Barnabas counts it as a gross sin 

when certain people declare: "Your covenant is also our covenant," and 

in the face of such admonishes that we may surrender nothing of that 

which we possess (4.6, 9). 

Thus to the Christian church, which also gradually becomes aware of 

64 Cf. I Pet. 1:12, Ei<; ex E7nBuj.louO"IV aYYEAOI 1fapaKUl/lCU. 

65 In I Clem. 29.1-2, Deut. 32:8-9 is simply applied to the election of the new people 
of God. 

66 ~V yap 1fVEUj.laTI KTi, II Clem. 14.3. In this context 1fVEUj.laTIK6<; means almost the 
same as preexistent (from heaven). 

67 Vis. II, 4.1. Cf. Vis. I, 3.4, (BEQ<;) TU i5iq: O"o<j>iq: Kai 1fpovoiq: KTiO"a<; T~V ayiav 

EKKAT]O"iav. I, 1.6 (the whole world is created for the sake of the church). 

68 John 6:37 if., 44 if.; 8:44; 10:26. Cf., by way of example, the sharp contrasting of 
'lou5a10"j.l6<; and Xp1O"Tlav1O"j.l6<; in Ign. Magn. 9-10; the way in which the book of 
Revelation even takes over the name "Jew" for the Christians in 2:9 and 3:9; the ap
propriation of the title "people of the twelve tribes of the Diaspora" in the proem of 
James and of I Peter; Justin's discussion with Jewish Christianity in Dial. 47-48; the 
designation of the Jews simply as sinners in Barn. 12.10, and so on. The major theme of 
the so-called Fifth Book of Ezra, which probably comes from the second century, is that 
of the replacement of the old people of God by the new: "I shall turn to other peoples 
and give my name to them, in order that they may keep my statutes" (I, 24). 
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being superior to the synagogue in numbers and significance (II Clem. 2.2), 

belongs all that previously had been the property of the latter.69 To it be
longs Abraham (and the patriarchs); Paul had already laid claim to him 
as the ancestral lord of faith. To it belongs the covenant, to it also the 

law. Moses had received from God the covenant and the law of the two 

tables, but the people of Israel were not worthy of these. Therefore Moses 

broke the tablets: cxlhot;; OE KUPIOt;; TIj.lIV EOCUKEV Elt;; ACXOV KATJPOVOj.lICXt;; 01' 

TIj.lO:t;; lITTOj.lElVCXt;;.70 That Christ KCXTO: aapKcx stems from the seed of David 

gradually disappears (in spite of Paul) from the christological confession 

of early Christianity, although Ignatius is still acquainted with the sentence 

(vide supra, p. 300, n. 209). To the Christian community belongs the true 

cultus, worship in spirit and in truth, the true high priest of the higher, 

better covenant, the SUaICXaTtlPIOV, to share in which the adherents of the 

synagogue have no right.71 

Christianity is Diaspora-Judaism become universal, freed of its limitations, 

but it is also Diaspora-Judaism in spite of the removal of its limitations. It 

continues the development which had already successfully begun in Diaspora

Judaism, in the same direction. It developed into the religion of monotheism, 

of belief in the almighty Creator God, of the spiritual morality free from all 

particular obligatory character and from all ritual essence, of belief in respon

sibility and retribution after death, of confidence in the sin-forgiving divine 

mercy, of worship in spirit and in truth. 

1. The most significant characteristic is the simple belief in the one 

almighty Creator God. The Shepherd of Hermas places this commandment, 

whose formulation he perhaps borrowed from Judaism, even to the very 

wording, ahead of all other commandments: 'lTp&lTOV 'lTaVTCUV 'lTlaTEUaOV, OTt 

dt;; EaTIV 6 SEOt;;, 6 TO: 'lTaVTCX KTlaCXt;; KCXI KCXTcxpTlaCXt;; l<)CXI 'lTOltlaCXt;; EK TOO j.l~ 

OVTOt;; Elt;; TO dvcxI TO: 'lTeXvTCX KCXI 'lTaVTCX XcupWV, j.lOVOt;; OE axtlpTJTOt;; WV.72 

•• We possess a characteristic passage which shows us how Judaism on its own part was 
offended at this. In Schemoth Rabba Par. 6, 47 (trans. by Wiinsche, p. 324) it is told 
that Moses had intended to write down the Mishna also. "But God foresaw that the 
Gentiles would translate the Torah and say, 'We al'e Israel, God's sons.''' The unwritten 
Torah would remain the only advantage of Israel (Bousset, Religion des Judentums, 2nd ed., 
p. 180). 

70 Barn. 14.4. Cf. 4.6. 

n Cf. the views of Hebrews, esp. 13:8-15 • 
.. Cf. the almost verbatim repetition in the Kerygma Petri, Clem. Strom. VI, 5.39. 

The newly discovered liturgical papyrus of Der Balyzeh proves that this confession was 
also taken up into the liturgy (Schermann, TU XXXVII, p. 12). Perhaps it even 
originally comes from there. 
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When we read I Clement, we are surprised to see that here Christianity is 

hardly anything other than this belief in the one almighty Creator God, who 

rules over the world in his omnipotence and guides it with his fatherly care. 

In solemn, choice language, which now and then rises to the level of a 

majestic hymn and which clearly shows the influence of Stoic popular 

philosophy which probably had been filtered through Judaism, Clement 

celebrates this Creator God 73: aTEvicrw/lEV ElC; TOV 'TT'OTEPO Kol KTicrT1']V TOU 

crU/l1TOVTOC; K6cr/lou! His figure still towers above and completely over·· 

shadows the figure of Jesus74 ; it is distinctive here how the Pauline "the 

Father of our Lord Jesus Christ" 75 was completely suppressed by the con

nection of the name "Father" to the creation. In general one can observe 

throughout that in one part of the post-apostolic literature the simple 

designations of God (SE6C;, 1TOT~p), which we encounter in the classical 

witnesses of primitive Christianity, retreat into the background in favor 

of a fuller and richer language, the tone of which is familiar to us from the 

later Jewish literature and the Jewish liturgy of prayers.76 

73 Cf. particularly chap. 20, and also the beginning of the long prayer in 59.3-4. On 
the stressing of the idea of creation, d. Acts 17:24, 26; Hermas, Vis. I, 1; Mand. XII, 4.2; 
II Clem. 15.2; Didache 10.3 (a eucharistic prayer!). I Tim. 6:13, 8EOC; 6 I;woyovwv TO: 
m):VTcx (d. I Clem. 59.3). Acta Pionii, chap. 8; Mart. Just. 2.5. 

74 See above, p. 294, n. 179, the proof of the exclusive connection of the aylOv KCXt 
EVOO~OV DVOIlCX with God. 

751fCXTtlP in referring to Christ only in I Clem. 7.4. In 23.1, 6 olKTIPllwv KCXTO: 
1faVTCX KCX 1 EUEPYET I KOC; 1fCXTtlP with reference to the election of the new people of God. In 
29.1, E1fIEIKTJC; Kcxl ElJa1fAcxyxvOC; 1fCXTtlP in an eschatological context. 19.2, 1fCXTTJP Kcxl 
KTlaTTIC; TOU aUIl1fCXVTOC; K6aIlOU. 62.2, 1fCXTTJP Kcxl 8EOC; Kcxl nlaTTIC;. In 46.6 and 58.2 the 
trinitarian formula runs 8E6 c;-XplaT6C;-1fVEUIlCX. Cf. OT)IlIOUPYOC; Kcxl 1fCXTTJP TWV 
cxlwvwv 6 1fCXvaYloc; in 35.3. 6 (IlEyCXC;) OT)IlIOUPYOC; TWV cmaVTwv, 20.11; 26.1; 33.2; 
59.2; (38.3; 7.3). 1fCXVTOC; 1fVEUIlCXTOC; KTlaTT)C;, 59.3. 

76 Cf., e.g., the borrowing of the oEa1f6TT)C; which was common in Judaism (as dis
tinguished from KUPIOC;); see above, p. 287; further, 8EOC; 1fCXVTOKpaTwp in Revelation 

(Passim; elsewhere in the New Testament only in II Cor. 6:18, in a quotation from the 
Old Testament); I Clem. Proem, 2.3; 32.4 (60.4); 62.2; Did. 10.3; Mart. Polyc. 14.1; 19.2; 
Hermas, Vis. III, 3.5; Sim. V, 7.4; Mart. Apollon. 46; Mart. Pion. 8; Acta Perpetuae 21.11 
(omnipotens)-further, the characteristic and genuinely Jewish (parables of Enoch!) 
KUPIOC; (8E6C;, OEo-1f6TT)C;) TWV 1fvEUllaTWv in I Clem. 64.1 (59.3, EUEPYETT)C; 1fVEUllaTwv 
KCXt 8EOC; 1faaT)C; acxpK6c;), Heb. 12:9; d. Rev. 22:6, also 8EOC; TWV (O:YYEAWV Kcxl) 
ouvallEwv in Hermas, Vis. 1,3.4; Mart. Polyc. 14.1; uL/!laToc; in I Clem. 45.7; 59.3, Luke 
passim, Acts 7:48; 16:17; Heb. 7:1; Ignat. Rom. Proem; 1fcxVE1f61fTT)C; in I Clem. 55.6, 
64.1; Polyc. Phil. 7.2; aYloc; 1fCXvaylOC; in I Clem. 30.1, 35.3, (58.1), 59.3 (TOV 1l6vov 
uL/!laTOv EV UL/!laTOIC; aYlov EV aYlolC; aVCX1fCXU6IlEVOV). Did. 10.2; 8EOC; I;wv (II Cor. 3:3, 
6:16, I Thess. 1:9); I Tim. 3:15,4:10,6:17, Heb. 3:12,9:14,10:31,12:22; I Pet. 1:23; Rev. 
4:9-10, 7:2, 10:6, 15:7; Hermas, Vis. II, 3.2, III, 7.2; I;woyovwv (TO: 1faVTCX) in I Tim. 
6:13, TO O:PXEYOVOV 1faaT)C; niaEWC; DVOIlCX in I Clem. 59.3; eEOC; 1l6voc; in I Clem. 59.4 
(59.3); II Clem. 20.5; Jude 4,25; Rom. 16:27; I Tim. 1:17; DVOIlCX O:AT)8IVOV Kcxl 1l6vov 

in I Clem. 43.6; d. John 17:3 (I John 5:20); !3cxaIAEuc; (IlEYCXC;) in Hermas, Vis. III, 
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2. But further, this Christianity perfects the tendency of the Jewish 

Diaspora with its demand for a genuine morality that is free from all par

ticularism and all ritual. It is true that Judaism was not able of itself to 

strike off the last fetters and confining conditions, but it had in essence 

loosened them. Now the last barriers fall. At the same time, Christianity 

can simply appropriate the rich treasure of a spiritual, lofty ethic, from the 

Old Testament which it had adopted as a holy book as well as from the later 

Jewish literature. The author of I Clement lives altogether in the ethic of 

the Old Testament. For him the Holy Scripture has become the great pic

ture book of morality which he opens up before his readers in almost all 

ethical exhortations. But not only the Old Testament is made fruitful in 

this respect; the later Jewish literature also is exploited. The Christian 

religion kept in its bosom the Jewish (now so-called apocryphal, pseudepi

graphical) literature, while the synagogue renounced it, and this is to a 

great extent ethical literature. I refer only to the speeches of Sirach, the 

book of Tobit, the Wisdom of Solomon, II and IV Maccabees, and most of 

all the early Christian re-editing of the Testament of the Patriarchs. In the 

Didache, the ethical closing sections of the Epistle of Barnabas, and the so

called Apostolic Constitutions, a Jewish catechism ("the Two Ways") has 

been incorporated. The suspicion can hardly be avoided that the author of 

the Shepherd of Hermas, especially in the Mandates, but also in the Visions 

and the Similitudes, in preponderant measure has simply reproduced Jewish 

material and has expanded it only a little with his own materia1.77 One will 

have to conclude the same of the author of the Epistle of James. Even in 

the reinterpretation of the Old Testament ceremonial law into moral pre

scriptions, of which the Epistle of Barnabas may serve as the chief and classic 

document, the literature of Diaspora-Judaism has led the way for Chris

tianity (d. above all the letter of Aristeas and the abundant statements of 

Philo in this direction). So now Christianity appears in the comprehensive 

and classical formulation as "the new law" which yet is actually the old 

one.78 This old law, in its proper exposition and stripped of its external and 

9.8; I Tim. 1:17 (l3oaIAEu~ TCilV olwv(,,)v); Rev. 15:3; a6poTo~ 8E6~ in I Tim. 1:17; 
Heb. 11 :27; II Clem. 20.5; 1.I0KO:PIO~ 8E6~ in I Tim. 1 :17. Ceremonial heaping up of 
epithets, e.g., in I Tim. 1:17, 6:15-16; Rom. 16:25-27 (probably not genuine); I Clem. 
59; II Clem. 20.5. 

77 Here we can only indicate that this Jewish ethic of Hermas again is profoundly 
affected by the Hellenistic (Stoic) popular ethic. 

7. I John 2:7, OUK EVTOAl'jv KalVTjV ••• Ti EVTOAl'j Ti TIOAalO: EaTtV, (; A6yo~ OV TJKOUaOTE 
(it is the old commandment, the [Old Testament] word, which you hear [have heard]). 
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ceremonial nature, which however is actually only an apparent under
standing and a misunderstanding and which rests upon a false interpretation 

of the wording; yet again the new law, the royal commandment of love, 
the perfect law of liberty.79 

3. This ethical basic attitude is supported by the belief in imminent 
retribution and by the fear of the approaching judgment.8o In the first 
Mandate of Hermas it is said: 'IT1O'TEuaov oov alhc;l Kal <l>of3fJ911Tl alh6v, 

<l>of3119E1c; 6E EYKpoTEuaov ... ~fJat;l Tc;l 9Ec;l, Eav <l>uM~t;lC; T~V EVTOA~V 

TauTl1v. Just as the author of IV Ezra in a striking confession-like passage of 

his book connects the idea of God the creator of the world with that of the 
judge of the world (5.56-6.6), so now for the writer of I Clement, creation 
and resurrection appear in an immediate connection as beginning point and 

end point of the mighty acts of God, to whom for this reason one owes fear 
and obedience (20-28). God is8! the creator and the judge.82 Thus Jewish 

eschatology empties into Christian eschatology, and with the eschatology, 
the Jewish materialist doctrine of the resurrection of the flesh, in spite of 
Paul,83 and the whole of fantastic Jewish apocalyptic. Here on this soil the 

literatures merge into each other completely, so that the boundary between 
what is Jewish and what is Christian is often very difficult to draw. This is 

attested by the Apocalypse which goes under the name of John, by so many 
other early Christian apocalypses, and once again by the fact that almost 
the entire body of apocalyptic-pseudepigraphical literature is preserved for 
us only through the medium of Christian tradition (and partial reworking) . 

The earliest church order, the Didache, closes with a little apocalypse which, 

perhaps like the ethical catechism at the beginning, is of Jewish origin. 
Only in the one point that in looking at the end, triumphant hope is more 
stoutly placed beside trembling anxiety and fear-a classical example of this 

•• Cf. James 1:25; 2:8 (2:10-12; 4:11); see the further evidence below in the section 
on Christ the lawgiver. Barn. 2.6, 0 Kalvac; v6~oc; aVEU l;uyoD 6:v6:YK'lC;. In connection 
with the perfect law the thought often is more of the commandments of asceticism than 
of love. Worthy of note here and there is the connection with the dogma of the Stoa of 
the natural world- and moral law: Tatian, Oration 28: Bla ToDTo Kal T~C; 'Trap' u~iv 
KaTEyvc.Jv vo~oeEO"iac;. ~iav ~EV yap EXP'lV Elva! Kai KOIV~V a'TreXvTc.JV T~V 'TrOAlTEiav. 
Harnack, Dogmengeschichte, 4th ed., I, 191. Cf. also Mission and Expansion of Christianity, 
I, 208.4. 

80 Cf. Barn. 1.6, BIKaloO"uv'l KpiO"Ec.JC; 6:PX~ Kal TEAOC;. II Clem. 12.1. 
81 Cf. also in Heb. 11 :2, 6, the two motifs combined. 
8. The fact that relatively few witnesses to the judgeship of God are to be found is due 

to the fact that for the most part the office of judge of the world appears transferred to 
Christ. Yet cf. I Pet. 1:17; James 4:12; 5:4; 5:8-9 (?); Rev. 1:8; 4:8; 11:17-18; 19:2; 
20:11 if.; I John 4:17; II Pet. 3 :12, T~V 'TrapouO"iav T~C; TOO aEoD Tj~Epac;. 

8. See above, p. 174. 
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is I Peter84-does the spirit of the new religion distinguish itself from the 

old. 

4. In fact, this Christianity could acquire from the synagogue even the 

central idea of the present forgiveness of sins. For it is by no means true 

that this idea had disappeared from the piety of late Judaism.85 The belief 

that God, the strict judge, yet at the same time is the compassionate God 

who forgives the pious their sins is not altogether alien to this late Jewish 

piety. The petition for the forgiveness of sins characterizes Jewish prayer 

literature to a great extent. Indeed, one might almost conclude that the 

stronger emphasis upon the forgiveness of sins was preserved in Christianity 

precisely where strong connections between Christianity and the Jewish 

Diaspora piety are present (thus in the literary circle which we are treat~ 

ing). Still, in general, the idea of the forgiveness of sins in the present 

recedes in early Christianity. The fact that the new religion appears to be 

dominated by the idea of the great sacrifice which was offered on the cross 

should not confuse us. For this belief continues essentially to be directed 

toward the broad concepts. As a rule what is involved is the redemption 

and reconciliation of humanity, the one great sacrifice which was offered 

for the (past) sins of humanity, the victory over the accursed powers of 

the past, the shattering of the dominion of death and the devil, the acquisi

tion of a peculiar people. The idea of the individual and of present sin of the 

individual life recedes sharply into the background. The psychological con

nection between Christ's suffering death and the assurance of forgiveness 

of current sins for the individual soul is not very frequently presented. 

Moreover, it is well known how strongly dominant from Paul onward is 

the conviction that in essence the forgiveness of sins comes at the beginning 

of the Christian life, that the Christian actually no longer sins, and that 

the task of the Christian consists in keeping himself pure and undefiled 

until God's great judgment day. We have already brought out the fact that 

in the author of the Gospel of John we seek in vain for the expression "for

giveness of sins," and that the only passage in which we find it concerns 

the institution of the (outward) forgiveness by the apostles. In I John 

(3: 6) there emerges with vigor the proud and strong (though somewhat 

naive and robust) consciousness that the Christian no longer sins: "Every

one who abides in him does not sin; everyone who sins has not seen or 

.4 Cf. Barn. 1.4, TIle-TIl;, c'xYCx1TT), E/ITII<;. In 1.6 it is even said that the hope of life is the 
beginning and end of our faith (righteousness, love) . 

• 6 Bousset, Religion des Judentums, 2nd ed., pp. 446 if. 
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known him" (3:6).86 Ignatius87 also hardly knows the idea of "sin and 

forgiveness." That proud (Pauline-Johannine) basic attitude is then stiffened 

and hardened into the familiar dogmatic view that in baptism, previous 

sins, which were placed in the old Testament category of sins of ignorance,88 

are forgiven, and that it is necessary to preserve the seal of baptism pure 

and unspotted. The Epistle to the Hebrews sharply stresses the unforgiva

bility89 of certain gross offenses after baptism, in particular that of apostasy. 

The chief concern of the Shepherd of Hermas, the preaching of a second 

repentance after baptism, rests altogether on this basic attitude.90 "If we 

do not preserve baptism pure and undefiled, how then shall we enter with 

confidence into the kingdom of God?" In these words the preacher of the 

homily which is II Clement fittingly summarizes this basic attitude. 91 

It is of course to be conceded that the various views and attitudes here 

pass over into one another. The concept of sins which are committed in 

ignorance is not a clearly bounded concept and is capable of a very vigorous 

extension. Thus the belief in the forgiveness of sins can be held even where 

the ideal of the preservation in purity of the seal of baptismal grace 

dominates the Christian life. It cannot be denied, however, that the pneu

matic enthusiasm of Paul, the churchly view (based thereupon) of the 

necessity of purity of the Christian life, the ever increasing emphasis upon 

sacramental grace, all served in general to muflle and suppress the gospel 

of the forgiveness of sins. 

The plain, simple, and obvious way in which the author of I Clement 

86 The statements in I John 1:7-2:2, in my judgment coming from another hand, do not 
agree in all points with this, unless people connected the confession of sin and conversion 
with the baptismal act. But this is impossible because of 2: 1. 

87 One time he has the formal expression that Christ has suffered for our sins, in Smyrn. 
7.1 (d. Polyc. Phil. 7.2). The ou 1fapa TOliTO 6E6lKalc.Jllai in Rom. 5.1 (Philad. 8.2) 
which is reminiscent of Paul has somewhat the meaning of TETEAElc.Jllai. Ignatius explains 
the concept of IlETavoElv by means of EPXEO"8a1 E1fl T~V EVoTl]Ta T~~ EKKAl]O"la~ (Philad. 
3.2) or IlETavoElv Ei~ EvoTl]Ta 8EOD Kal O"uvE6pIOV ToD ElfIO"K01fOU (8.1); cf. Smyrn. 
4.1, 5.3; everywhere Ignatius has in view the ecclesiastical penance of the heretics; even 
in Smyrn. 9.1 the Ei~ 8EOV IlETavoElv stands immediately before the demand that they do 
nothing without the bishop (once in Eph. 10.1 the formula with reference to non-Chris
tians) . 

88 I Pet. 1:14; Eph. 4:18; Acts 3:17, 17:30; Heb. 5:2 (9:7); I Clem. 2.3; Acta Thorn, 
58; Kerygma Petri (Clem. Strom. VI, 6,48.6); Aristides, Apol. 17. 

89 Heb. 6:4 ff.; 10:26 ff. (here the Epistle speaks quite generally of EKouO"Ic.J~ O:llap
TaVEIV-apparently in contrast to the sins KaT' ayvolav); 12:16-17. 

O. Cf. Vis. I, 3.2; II, 2.4-5; II, 3.1; III, 5.5; Mand. IV, 1.7-3.7; Sim. VIII, 6.1-3; Sim. 
IX (passim). Over against this second repentance, then, the sins which are committed 
before this second repentance are set under the perspective of the 6:yvo~llaTa in Sim. V, 
7.3. 

91 II Clem. 6.9; d. 8.4-5. Cf. Acta Joh., chap. 107; Acta Thorn. chap. 58. 
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speaks of the present forgiveness of sins92 and of the prayer for the forgive

ness of sins oddly arises out of this entire milieu. It is of utmost importance 

that in the concluding prayer handed down by him, the petition for the 

forgiveness of sins plays such a central role (60.1-2): 

ti\E~1l0V Kai oIKTiPIlOV, 

a<pE~ iIIlIV TO:<; 6:vollia<; iIllwv 

Kai TO:~ 6:oIKia~ Kai TO: 7Tapa7TTwllaTa Kai 7Ti\I]IlIlEi\Eia~. 

IlTJ i\oyio1J~ m5:oav CxllapTiav ooui\wv OOU Kai 7TmOloKwv, 

6:i\i\0: Ka8aplE1~ iIlla~ TOV Ka8ap10"llov T~~ o~~ Cxi\I]8Eia~ 

Kai KaTEu8uvov TO: olai3r1llaTa iIllwv. 

tv 6010TI]TI Kapoia~ 7TOpEuEo8m. 

The petition for the forgiveness of sins IS perhaps nowhere in primItIve 

Christianity more purely and more clearly expressed, and this is all the 

more significant because we have every reason to assume that here it is not 

a private man speaking, but that we have before us in the main the every 

Sunday prayer of the Roman congregation. But at the same time here 

again the connections with Old Testament Jewish religion are opened up. 

For in all probability the prayer of Clement ultimately stems from the 

synagogue's worship. We may suspect the same worship connections93 when 

we read in the Didache (14.1) the decree that Christians are to celebrate 

the eucharist every Sunday: 'TTpO [a] E~OIlOAOYTJa6:IlEvol TO: 'TTOPO'TTTWIlOTO 

UIlWV, O'TTC.vC; Ko8opo: ~ 8uaio UIlWV lj. In other respects also Clement does 

not stand alone. The author of the Epistle of Barnabas very nicely sums 

up the preaching of the twelve apostles: "who have proclaimed to us the 

glad message of the forgiveness of sins and the purifying of the heart" 

(8.3). "Luke," in his Gospel as well as in the book of Acts, energetically 

stresses the blessing of the forgiveness of sins as the specifically Christian 

blessing of salvation. Yet it cannot be precisely determined whether in all 

this he is not thinking essentially of the once-for-all forgiveness in baptism.94 

Certain parts of I John, which however, as already pointed out, do not 

harmonize with the characteristic basic outlook of the Epistle, provide a 

92 1 Clem. 2.3; 9.1 (34.7); 48.1; 50.5; 51.1; 56.1; 20.11 (TOUe; TIpOeJ"'lTE<I>EuyoTa<; 
ToTe; oIKTlpf.loTe; aLITOO 81Cx TOO Kupiou tlf.lWV "'l000 XpIOTOO). 

93 Cf. Did. 4.14, EV EKKA'loiq: E~Of.lOAOYD01J TCx 7TCXPOTITWf.l0TO: oou Koi ou TIPOOEAEUOlJ 
ETIi TIPOOEUXDV oou EV OUVEI8DOEI TIOV'lpQ:. Perhaps the admonition was already in the 
Jewish writing that lies behind the Two Ways, only without the important EV EKKA'loiq:. 
(Reconstruction in Harnack, Die Apostellehre und die jiidischen heiden Wege, p. 57). It is 
very characteristic that one seeks almost in vain in the later liturgies of the Christian 
church for this exomologesis. 

9' Luke (1:77); 24:47; Acts 2:38; 5:31; 10:43; 13:38; 26:18. 

375 



KYRIOS CHRISTOS 

simply classical formulation of the attitude of the assurance of the forgive
ness of sins.95 We find a splendid echo of the Gospel in Polycarp (ad Phil. 
6.2 96): mivTE<;; Ocj>EIAETOI EO"JlEV cXJlOPTIO<;;. El oov OEOJlE60 TOO KUPIOU, 

Iva ~JlIV ocj>Q, ocj>EIAOJlEv Kol ~JlEI<;; Cxcj>IEVOI.97 But to be sure, the generally 

dominant attitude no longer presents this view. We will have the right to 

assert this feature as a characteristic of that variety of Christianity which 
in closest relationship with Jewish-Old Testament piety-yet also with 

Jesus' words, especially the Lord's Prayer-is presented as belief in the 
Creator God, in judgment and retributian, as conduct in keeping with 
God's commandments and as the hope of eternity.98 

5. Finally, it is extremely important to note that even with its cultus and 

its worship praxis, this Christanity is rooted, at least with one of its main 
roots, in the worship of the synagogue. Of course we should openly con
cede that one entire side of Christian worship cannot be comprehended from 

the perspective of Judaism. To this side belongs the whole Kyrios cultus; 
the development as sacraments of the sacred actions (the washing of baptism 
and the eucharistic meal) which in part had been borrowed from Judaism; 
perhaps the early, more copious hymnological development of worship; the 
creation of a confession; and, with all that and most of all, the barring of 

the outside world from the climax of worship and the reserving of that 
moment for the initiated,99 as well as the gradually prevailing view of the 

cultus as a holy mystery. However, these are of course precisely those things 
which more and more come to occupy a central place in the new religion. 
The bishop, as he appears to us in the Ignatian epistles as the bearer of the 

Christian cultus, has hardly anything to do with the Jewish rabbi and 
darshan. 

And yet the church owes a good part of her worship forms to the syna-
gogue. From thence come the three important factors of worship: Scripture 

95 I John 1:7-2:2; 5:16-17; cf. I Clem. 56.1. 
•• Cf. 7.2 (here also the influence of the Lord's Prayer) . 
•• II Clem. 18.2, Kal yap alhoc; 1Tav6allapTc.lAOc; is preaching jargon • 
•• Cf. the summaries, e.g. in Titus 2:12-13: Tva apV1']O"allEvol TTtV ao"E~£lav Kal TaC; 

KOO"IlIKCxC; E1T16ulliac; O"c.l<i>POVc.lC; KaloIKaic.lC; Kal EOo"Ef3&C; l;"O"c.lIlEV 1TPOO"OEXOIlEVOI TTtV 
llaKapiav O\1Tioa. Mart. Apollon. 37: 6EOV O"Ef3EIV 1l0VOV a6avaTov, l/JUXTtV a6avaTov 
1TI0"TEUEIV, OiK'lV IlETa 6avaTov 1TE1TEi0"6al, YEpac; 1TOVc.lV apETijc; IlETa TTtV eXvO:O"TaO"lv 
EA1Til;EIV. This simple and plain Christianity is especially well summed up in the Acts of 
Peter and Paul, chap. 58 (Lipsius-Bonnet I, 201-2) and in other passages (cf. Lipsius, 
Apokr. Aposteigesch., II, 1 (1887),551 if.). 

99 The beginnings are already evident in Did. 9.5; Justin, in his portrayal of the Chris
tian worship, already certainly presupposes that in the actual eucharistic worship only the 
believers are present. He is already familiar with the solemn service of worship in which the 
newly baptized person after baptism is admitted to the mystery of the eucharist. 
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reading, preaching, and prayer, thus all that one usually classifies as worship 

in the word of God as over against worship in the sacrament. Christianity 

simply borrowed from Judaism the sacred book which was read in the 

synagogue, and the New Testament canon also developed in such a way that 

people gradually began in cultic use to place new lectionaries alongside 

the holy Scripture KaT' £~OXrlv. The Jewish prayer liturgy influenced the 

Christian liturgy in more prominent and richer measure than people up 

until recently suspected. The eucharistic prayers of the Didache, the great 

congregational prayer which Clement handed down, are proofs of this. IOO 

Christian preaching, although from the beginning more independent of the 

letter of Scripture, learned to move more freely, and placed the edifying 

and theoretical (pure doctrine) elements alongside the purely practical, 

pedagogical element, yet has its origin in the Jewish Midrash. Indeed, the 

church even owes to the synagogue the custom of the weekly gathering for 

worship, which of course appears only gradually to have been developed 

out of a much more abundant life of worship, so that the assembly on 

Sunday began only with the passing of time to overshadow the daily assem

blies of the Christians. From that source also comes a part of the church's 

calendar (Pasch and Pentecost, the weekly fast days-of course not the 

festival of Epiphany and the much later festival of Christmas). And, if 

in conclusion we may go a bit further, the Christian exorcists and miracle

workers only replaced the Jewish ones. IOI 

V. The Significance of the Person of Jesus for This Type of Christianity. 

One must form a picture of the totality of this kind of Christianity with 

100 Cf. von der Goltz, Das Gebet in der iiltesten Christenheit, pp. 192 ff., 207 ff. A 
thoroughgoing investigation is needed of the later connections of the Jewish and Christian 
liturgies. Notably the song of the seraphim with its Trisagion (soon after the "Bor'chu" 
and before the recitation of the Shema) still has its fixed place in the Jewish liturgy of 
the present day (S. R. Hirsch, Israels Gebete (1895), p. 110), as in the Christian liturgy 
before the anaphora. The beginning of the prayer :l' j" I'lt:lN (shortly before the recitation 
of the Sh'mone-Esre; Hirsch, p. 122) has been compared, probably correctly, with the 
al;lov Kat 8[Kalov of the Christian liturgy. Above all, I call attention to the long prayer 
of supplication on the Sabbath after the reading of the Torah (for teachers, the whole 
community, the founders of synagogues, for the wine for Habdala and Kiddush, for bread 
and alms for the poor, for kings and rulers, finally for the martyrs) with its various 
parallels to the Christian prayer liturgy (Hirsch, p. 350). Memorial prayer for "every 
spirit and every soul" in the Mussaph prayer for the New Year (Hirsch, p. 642). 

101 For most of the details, d. the good and concise summary in Loeschke, Judisches 
und Heidnisches im christlichen Kuit, Bonn, 1910. But Loeschke goes too far when he 
asserts (p. 15): "The Christian cult has its roots in Judaism" and therewith concedes an 
influence by pagan cui tic practices only in details. The Christian cuitus, like Christianity 
itself, is a syncretistic structure and is rooted in two settings. 
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its rational, easily surveyed and comprehensible individuality, its simplicity 

and powerful vitality, in order to comprehend how alongside the Kyrios cult 

a very much simpler and more rational evaluation of the person of Jesus 

Christ took on life and could be maintained. 

Once again it is a simple, bare formula in which the significance of the 

person of Jesus is presented in this milieu. He is the new lawgiver and, as 

the lawgiver, also the future judge. We need only leaf through I Clement 

to meet everywhere with expressions to that effect. Christianity consists in 

our fulfilling the commandments and instructions of the Lord. The por

trayal of the earlier ideal state of the Corinthian community begins with 

the words: TOUe; Myoue; alJTOl;102 ETTlflEAWe; EVEO"TEPIO"fl£VOI r}TE TOLe; o"TTAay

xVOle;, and ends: TO: TTpOO"TaYflOTO KOt TO: 6lKalWflOTO TOO KUp[OU ETTt TO: 

1TAaTll T~e; Kop6[oe; UflWV EY£YPOTTTO (chap. 2).103 The community of 

Christ is TTOAlTEUEO"8al KOTO: TO Ko8~KOV TW XPIO"TC;> (3.4) j they are to per

form their service III the army EV TOLe; cXflWfl01e; TTpoO"TaYflOO"lV alJToO 

(37.1). The hymn to love, which imitates that in I Cor., begins: 6 EXWV 

cXyaTTllv EV XPIO"TC;> TTOlllO"aTW TO: TOO XPIO"TOU TTOPOYY£AflOTO 104 (49.1). 

In the Johannine writings, particularly in the Epistles, in spite of all the 

mysticism, this point of view occupies the central position; Christianity is 

but keeping his commandments. And it is distinctive that in II John which, 

in my judgment, stands with III John at the beginning of the Johannine 

literature, the commandment appears still as EVTOAT) TOU TTOTp6e;; that then 

in the First Epistle the point of view changes (in essence still God's com

mandment105 but now also Jesus' commandment106), and then finally, in 

the farewell discourses of the Gospel we read "my commandments." 107 

The author of the Epistle of Barnabas speaks, in the introduction to the 

Epistle, of the Tp[O 66YflOTO TOU KUPlou (hope, righteousness, love: 1.6), 

and then there occurs the great slogan 6 KOIVOe; v6floe; TOU KUp[OU ~flWV 

202 Sc. XPI(J"TOU; thus (and not 8EOU) in the preceding sentence (with !at syr copt 
contra A). 

20. On the other hand, d. EV TOle; v6~ole; TOU 8EOU nopEuEa8E in 1.3; immediately 
preceding the sentence quoted above we read naVTa TCx EV T0 q>613<;> alhou (i.e., of God) 
TEAEITE. Similarly in 3.4 (see above), EV TOle; vo~i~ole; TcilV npOaTay~aTWV aCIToD (i.e., 
8EOU) nopEuw8al; d. 58.2. 

104 Cf. 13.3. The author probably is also thinking of Jesus' commandments when he 
warns in 7.2: EA8w~EV Ent TOV EUKAE~ Kat aE~VOV T~e; napa66aEWe; ,,~ci>v Kav6va. 

105 1 John 3:22, 23, 24 (?); 4:21; 5:2-3. 
106 1 John 2:3-4,7; (3:24?); d. 2:5, AOYOV T'lPElv. 

107 John 13:34-35; 14:15,21; 15:10,12. 
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'I1']O"ou XPlO"TOO (2.6).108 The Shepherd of Hermas refers the food provi

sions, with which God compensates his servant and which the servant then 

shares with his fellow servants, to the commandments which he has given to 

his people through his Son (Sim. V, 5.3). The homilist in II Clem. speaks 

sometimes of the commandments of God 109 and at other times of those of 

the Lord Christ. 

Even Ignatius also once speaks of the EVToAal '11']0"00 XPlO"TOU (Eph.9.2), 

of the Christians TjVVJ(lEVOl<; TTaO"lJ EVToA!J mlTou (Rom., Proem),no and 

still more characteristically of the 06y(laTa TOO KUPIOU Kal TWV cmoO"T6AVJV 

(Magn.13.1).111 

Thus Christ is the KalVOe;; VO(l08ETT]e;; (Justin, Dial. 18, p. 236 A). In

deed, he is in his person the new law itself. The author of Hermas used a 

Jewish source in which the law of God was presented under the image of 

a tree casting its shadow over the world. He adds this interpretation: 

o OE v6(l0e;; OOTOe;; uloe;; 8EOU EO"Tl KT]puX8Ele;; Ele;; TO: TTEpaTa TJ1e;; YJ1e;; (Sim. 

VIII, 3.2). In Justin, Christ is called 0 KatvOe;; v6(l0e;;, Tj Kalv~ o la8f] K1'] 112 ; 

in the Petrine Kerygma, probably in direct dependence on the basic con

cepts of the Stoic world view, v6(l0e;; Kal Myoe;;.113 

This principle can be expressed still more simply: Christ himself is the 

great example of virtuous conduct! The author of I John in particular 

strikes this note: "One who claims to abide in him ought also to behave as 

he himself behaved." 114 I Clement concludes its great declaration about 

TaTTElvocpP0O"uvT] thus: OpiXTE &VOpEe;; ayaTT1']TOI, TIe;; 0 llTToypa(l(lOe;; 6 

OEOO(lEVOe;; U(llV.115 Polycarp begins his comprehensive ethical exhortation: 

108 Cf. 2.1, OIKalc::.flaTa KUPlou; in 4.11, on the other hand, EVToAal, OIKalc::.flaTa of 
God, and similarly in 16.9. Cf. Justin, Dial. 34, p. 251 C (KalVO~ VOflO~ Kal KalVt) 
OIa8"K'1); d. 93, p. 321 A. 

109 II Clem. 3.4 (d. 4); note here the equation of ofloAoy(a and keeping the com
mandments: 3.4; 4.3. On the other hand, according to the context the commandments and 
instructions of the "Lord" are to be referred to Jesus in 8.4; 17. (1,) 3, 6; d. 6.7. 

110 When in Magn. 2 the presbytery is called VOflO~ 'l'1O"oD XpIO"ToD, we find ourselves 
already in the train of thought peculiar to Ignatius (cf. TraIl. 13.1). 

111 Cf. Trail. 7.1 (3.3), olaTc'xYflaTa TWV O:TIOO"TOAc.JV, and esp. II Pet. 3:2, Tfl~ TWV 
O:TIOO"TOAc.JV UflWV EVTOAij~ ToD KUp(OU Kai O"c.JTijpO~. EVTOAJ1 KUPlou also in Polyc. Phil. 
4.1 (yet the 0:£(c.J~ Tij~ EVTOAij~ aCJToD ... TIEplTIaTElV in 5.1 is to be referred to God). 
Mart. Apollon. 5: Ta~ o"EflVOTIPETIEl~ Ka! AaflTIpa~ EVToAa~ flEfla8"KaflEv O:TIO TOU AOYOU 
ToD 8EOU (26, KaTa Ta~ 8da~ i;ijv EVTOAc'x~). 36: 0 O"c.JTJ1p TJflWV 'l'1O"ou~ XPIO"TO~ ••• 
<I"Aav8pc::.TIc.J~ Eo(oa£Ev TJfl&~, Tl~ 0 TWV OAc.JV 8EO~ Ka! Tl TEAO~ O:PETij~ ETI! O"EflVJ1V 
TIOAI Tdav O:pfloi;ov. 

112 Dial. 11, p. 228 E. 
118 Clem. Strom. I, 29, 182; II, 15, 68; Eel. proph. 58 (see below, Chap. IX). 
11< I John 2:6,3:3 (o:yvli;E' EauTov Ka8cJ~ EKElVO~ o:yvo~ Eo"TIV); 4:17; John 13:15. 
115 16.17; d. 33.8 (the Epya &ya8c'x of the KUPIO~ as UTIoypaflflo~). 
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"Follow the example of the Lord. . .. Forestall one another in the gentle
ness of the Lord" (10.1). Along this same line, then, lies the oft-repeated 
proclamation by Justin116 of Jesus as the oloaO"KcxAoc;.117 

Here enters the fact that it was the words of the Lord that first gained 

a position on a level with the sacred writings of the Old Testament. They 
are the most highly preferred documents of the new giving of the law. The 
author of I Clement admonishes his readers: J..laAlO'Ta J..lEJ..lVI1J..lEVOI T&V 
MyCAlV TOO Kupiou '1110"00, OUC; tAaAI1O"EV OI06:O"KCAlV ElTIEiKElav Kal 

J..laKp09uJ..liav (13.1). And after he quotes some words of Jesus, he 
admonishes: TaUTlJ TU EVTOAU Kal TOIC; 'lTapayyEAJ..lao"lv TOUTOIC; 

o"Tl1pi~CAlJ..lEV EauTouc; EtC; TO 'lTOPEUE0"9a1 U'lTI1KOOUC; OVTac; TOIC; ciYIO'lTPE'lTEO"IV 

MyolC; aUToO.11S The homily of IT Clement subsists altogether on words of 

Jesus,119 the Didache introduces the appropriated Jewish document of the 

Two Ways with a mosaic of logia of Jesus. In his Apology Justin seeks to 
make the nature and character of Christianity understandable in a series of 

Jesus' utterances .(Apol. I, 15 ff.). The procedure in Athenagoras 11 is not 
different. The author of the Epistle of Barnabas, even though he does not 

directly cite any words of Jesus, still brings to his history reminiscences 
in abundant measure. Even for the Gnostics the KUPIOC; is an authority, 

though for the most part they must interpret his words allegorically, and 
his story stimulates their fantasy in rich measure. It is a fully compre
hensible process, how in the Christians' worship the Lord's words and 

thereby the Gospels that contain them gradually appear alongside the Old 
Testament as sacred texts for reading-and thus the kernel of the New 

Testament canon emerges.120 

One can hardly overestimate the importance of these facts. It signifies 
something tremendous for Christianity that a large part of Christendom 

frequently drew its spiritual nourishment (apart from the Old Testament) 

116 Cf. Act. Justin. 2.5: O"c.JTTlpiae; K"PU~ Kai SISaO"Ka}.Oe; Ka}.wv lla9T1llaTc.JV. 
117 More mysteriously, in certain connections Jesus is thought of as the originator of 

the new race of Christians. Justin, Dial. 123, p. 353 B, a-rro Toil YEVv1lO"aVTOe; Jillae; dc; 
9EOV XpIO"Toil. 

11. I Clem. 13; d. 46. 

". Cf. the introductory formula 0 KUPIOC; }.EYEI in 4.5, 5.3, 6.1, 9.11, 12.2 (+tv T/i> 
wayyE;\ift), 8.5); 13.3 even 0 9EOC; }.EYEI; d. Polycarp 2.2-3, IlVTlIlOVEUOVTEC; SE !Iv 
d11"EV 6 KUplOe; SISaO"Kc.Jv (quotations follow), 7.2 (the Lord's Prayer); cf. 6.2. 

120 The placing side by side of the authority of the Lord's words and of the Scripture 
is clearest already in John 2:22 (d. 18:9, 32). The 0:11"0llVTlIlOvEUIlaTa TWV 0:11"00"T6}'c.Jv 
as sacred books for reading alongside the "prophets" in Justin, Apol. I, 67.3. Cf. II Pet. 3:2; 
Polyc. 7.2 (see above), Hegesippus in Eusebius CH IV, 22.3 (cllC; 0 v61l0e; KTlPUO"O"EI Kai 
01 11"poq>"Tal Kai 0 KUpIOe;). 
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not from the epistles of Paul but from the words of Jesus. That this was 
possible at all, in spite of the fact that the Pauline preaching of the 
1TVEulla-KuploC; and of the present power of his death and resurrection had 

completely overshadowed the life picture of Jesus of Nazareth, and in 
spite of the fact that for the piety of the masses Jesus was first of all the 
Lord who is present in the cultus and the sacrament, is a fact that is astonish

ing in the highest degree. To be sure, the gospel of Jesus of Nazareth be
comes effectual here only in abbreviation. The words of Jesus were es
sentially considered under a one-sidedly ethical viewpoint, as the new 
commandments and the new law; his person and the picture of his life 

were first of all set in the perspective of the example of virtuous conduct. 
Of the center of his being, of his religious individuality, some little bits 
only became incidentally relevant; the fact that here a new, unique, and 
powerful impulse was given did not actually achieve conscious acknowl

edgment.121 And yet, even in this abridgment, the figure of Jesus which 
here again became alive was a power that contributed to the health of the 
young religion's life. 

We must add one further aspect to this picture. Corresponding to the 
evaluation of Jesus as the new lawgiver, there is on the other side 
obviously the strong emphasis on his office as world judge. We have already 

shown how since the very beginning of the development Christ appeared 
in the place of God, and his figure begins to overshadow that of the Father 
(vide supra, p. 47). The Gospel of John, recalling the old Jewish dogma, 

proclaims that the Father has given the judgment to the Son because he is 
the Son of Man,122 the author of Acts speaks of the c:,P10"IlEVOC; lJTTO TOU 

9EOU KPlTl)C; ~c.:)VTc.:>V Kat VEKp&!V (10:42; d. 17:31), and the author of 

the Pastoral Epistles speaks of the God and Christ Jesus who is to judge 

the living and the dead.123 Similar formulas occur in Barnabas (the Son 
of God, although he is the Lord and has someday to judge the living and 
the dead),124 and in Polycarp (oC; EPXETal KPlTI)C; ~c.:)VTc.:>V Kat VEKp&!V)125; 

and the early Christian sermon begins: "Weare to think of Jesus Christ as 
of God, as of the judge of the living and the dead" (II Clem. 1.1).126 

121 Yet d. what is said above (pp. 374-76) about the proclamation of the forgiveness 
of sins. 

122 John 5:27; cf. I John 2:28 (contra 4:17). 

123 II Tim. 4:1; cf. 4:8,18; Titus 2:13. 
12< 7.2; cf. 5.7,4.12,15.4. 
125 Phil. 2:2. 
126 Cf. the context in II Clem. 17.1-7. 
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The "whence he shall come to judge the quick and the dead" belongs to 

the earliest common basic convictions of Christianity. This is matched by 

the fact that out of the l3aO"IAEl'a TOO 8EOO of our Gospels, there emerges 

on such an extensive scale a j3aO"IAEla XPIO"TOO.127 

With all this, one part of the eschatological attitude of primitive Chris

tianity still is propagated. Christianity continues to be, to a degree, the ex

pectation of "our Lord Jesus Christ," who is to come from heaven as savior 

and judge, and the good and honorable conduct in view of the imminent 

end of things and of the rewards and punishments which this Lord will 

mete out. The eschatology retains this personal note which distinguishes it 

from Jewish eschatology. With the Messiah whom one expects, one already 

knows one part of the otherwise unknown future. This attitude probably 

often remained the dominant one, particularly among the broad, non

literary masses. These people listened to the notes of the Apocalypse of 

John and similar writings, they were enchanted with the pictures of the 

blood-spattered conqueror on a white horse, or of the bridegroom who 

fetches his bride. These people prayed with fervor, CXf.l11V EPXOU KUPIE '1110"00. 

But even a Christian belonging to the upper classes, peaceable, substantially 

interested in the questions of the present Christian life in worship and 

order, such as the author of the Pastoral Epistles, speaks of the expectation 

of the blessed hope and of the epiphany of our great God and Savior (Titus 

2: 13; d. II Tim. 4: 1), and admonishes to keep the commandment pure 

and undefiled until the epiphany of our Lord Jesus Christ (I Tim. 6:14). 

For him it is not so imminently near; the blessed and only ruler (God) 

will cause it to come to view at the appropriate time; and yet his gaze is, 

still always directed toward this hope. With exultant joy I Peter speaks of 

the "future revelation of Jesus Christ," "whom not having seen you 

love, in whom now, though you do not see him, you believe, rejoicing with 

unutterable and glorious joy, receiving as the end of faith the salv:>.tion of 
your souls" (1:7-8) .128 

We must, however, affirm in conclusion that this Christianity which, 

except for the apocalyptic attitude which progressively fades with every 

passing decade, was so simple and rational, this piety of the liberated 

Diaspora-Judaism for which Jesus is lawgiver, teacher, and judge, is not 

actually found anywhere in its pure form, and to a certain extent represents 

127Cf. Matt. 13:41; 16:28; 20:21; (Luke 22:29-30); I Cor. 15:24; Col. 1:13; II Tim. 
4: 1, 18; Eph. 5:5; II Pet. 1: 11; I Clem. 50.3 (contra 42.3) ; II Clem. 17.5. 

128 Cf. further Heb. 9:28 (11 :1); II Clem. 5.5; 17.1-7; Barn. 15; Did. 16; etc. 
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an abstraction. It arises on the basis of a community praxis and a life of 

worship for which the Kyrios cult and the sacrament become more and 

more the driving and determining factors. At first, with respect to this 

altogether unique "more" which the new religion actually has over and 

above the religion of Dia-spora-Judaism, this piety miscarries with the 

spoken word and does not give this "more" an adequate expression and 

a fitting formula. But that element is present and it continues to flow be

neath the surface. It daily imperceptibly affects and shapes the common 

life of Christians. And it must with certainty overcome all rational re

sistance and gradually come to the surface. The process appears to have 

occurred more rapidly in the East than in the West; the Igna tian epistles 

almost startle us with the quickness with which Christianity here has been 

developed into a mystery religion whose cult-hero is the KUPlOC; XplOTOC;. 

The development in the West took place much more slowly, since the 

West was never so absorbed in the mystery system as was the East. The 

Epistle of Clement, which was written not much earlier, appears over 

against the Ignatian epistles at a characteristic distance. But the line in 

which the Christianity of Ignatius lies will be the one determining the de

velopment. A keener ear already detects in I Clement the sounds of the 

new cultically determined religion. Christianity will not exist as a religion 

of unrestricted monotheism, of liberated and purified morality, of the for

giveness of sins and of hope, but as a cuI tic fellowship, in the center of 

which the sacrament stands. Christ will not be the lawgiver and teacher, 

to whom God has handed over the judgment, but the God to whom 

people pray. The cultus will overwhelmingly dominate the whole life of the 

young religion, constitution and pure doctrine will enlist wholly in its 

service, the social life (and therewith the morals) and even the financial 

economy will be determined from that perspective, its leaders will first of 

all be cult officials. The basic eschatological outlook will gradually be 

cooled off and will evaporate, but in its place the certainty of the presence 

of the Lord in the cultus and most of all in the sacrament will determine 

the piety of the new religion. In the life of worship the simple and rational 

elements of Jewish worship will be suppressed; not the sermon but the 

eucharist will provide the middle point, around which the worship is 

gradually formed into an immense and complicated structure. A cultic

sacramentally determined God- and Christ-mysticism will move in as the 

distinctive feature of the new religion, in which the two figures of faith, 

God and Christ, merge into one another and become blurred, although on 

383 



KYRIOS CHRISTOS 

the other hand, dogmatic thought will be carefully exerted in centuries
long efforts again to introduce in the right way a distinction between them. 

At first, of course, in the Christianity of the Apologists, that rational 
basic outlook experienced its thoroughgoing formation into a unified total 
outlook. With the following chapter we turn to this phenomenon. 
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THE APOLOGISTS 

The overall intellectual tendency of the apologists may be conceived as 
a continuation of that rational and simple Christianity which is set forth 
above all in I Clement. In fact, it is fundamentally, even more than is I 

Clement, the extension and the removal in principle of the restraints upon 

the Jewish piety of the Diaspora. The whole body of apologetic literature 

is a continuation of the argument with polytheism which the Jewish 

Diaspora had begun in polemic and apologetic.1 

In this section, however, we do not need to begin with a general portrayal 

of the basic character of apologetic Christianity and to draw into this the 

Christology. The interpretation of Christ peculiar to the apologists is so 

central to their total way of looking at things and so clearly characterizes 

this outlook that in this section we can begin at once with the main theme 

itself. The Christology of the apologists is summed up in the phrase: 

Christ, the Logos of God. 

1. The Logos Theology. The concept of the Logos, which is set by the 

apologists in the central and dominant position, already has a prehistory in 

the pre-apologetic period. So far as we can see, it was the author of the 

Fourth Gospel who first introduced it into Christian usage. And the way 

1 On these connections, cf. Geffcken, Zwei griechische Apologeten (1907), pp. IX-XLIII. 
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in which he does it suggests at the outset the idea that he is taking up and 
repeating a term which was coined in the non-Christian, Hellenistic 
milieu. The word appears, then, to have played the role of a shibboleth, as 
it were, in the Johannine circles. The first "Epistle" of John is opened, in 

the form in which it is handed down to us, with the catchword Myoe; T~e; 
sU)~e;. And the Apocalypse of John, which likewise must once have passed 
through the tradition of Johannine circles (even though in no way d~. 
veloped out of them), acquires the Johannine seal in 19: 13: KCXt KEKAT)TCXI 
TO QVOjJCX CXUTOU 0 Myoe; TOU SEou.2 Bishop Ignatius is familiar with the 

term and speaks of the A6yoe; aTrO crly~e; TrpoEASClv, an expression which 

is of peculiar worth for the question as to the content of the concept.3 

Moreover, it is of great significance that the Kerygma Petri, which one 

can regard as a forerunner of the apologetic literature, according to the 
thrice-given testimony of Clement of Alexandria4 calls the Kyrios (Jesus) 

Logos and Nomos, and offers this expression about God 5: oe; Ta: TrCXVTCX 
ETrOIT)crEv MyCtl 5uv6:jJEU)e; CXUTOU (T~e; YVU)crTIK~e; ypa<l>~e;) TOUTEcrTI TOU 

ulou.6 Justin (Dial. 128) is already familiar with earlier, yet probably 

Christian, expositors of the Old Testament (particularly of Exod. 3 :6), 

whose opinion he disputes. These already had a Logos theology: KCXt A6yov 
KcxAOUcrIV, ETrEl5iJ KCXt Ta:e; TrCXpa: TOU TrCXTpOe; OjJIAICXe; <l>EPEI TOle; aVSpClTrOle; 

(p. 358 D). To be sure they understood this Logos-and it was just this 

point with which Justin was not in agreement-as a power inseparable 
from God, related to him as the sunlight is related to the sun: OIJTU)e; 0 
TrCXTiJp lhcxv !30UAT)'TUI, MyOUcrl, 5uVCXfllV CXUTOU TrpoTrT)5&v TrOIE! KCXI, (hcxv 

!30UAT)TCXI, TrO:AIV avcxcrTEAAEI Ele; ECXUT6v. Over against this, then, Justin 

emphatically represents his view, that the Logos is distinguished from the 

Father apISjJc';). 
Further, a look at the Gnostic speculations can help us in determining 

the age of the Logos doctrine, for on the whole the figure of the Logos re-

• Cf. also Acta Joh. 8: 0 A6yo~ Kcxl ulo~ TOO 9EOO TOO ~&VTO~, lS~ EcrTIV 'IT]croO~ 
XplcrT6~. 94, 96 (B6~cx crOI AOYE). 98 (TrOTE I'EV AOYO~ KCXAElTCXI, TrOTE BE voO~; ct. Act. 
Petri 20), 101, 109. 

• Magn. 8.2 (cf. Rom. 2.1, AOYO~ YElI11crOI'CXI 9EOO); Smyrn. Proem (AOYO~ alongside 
TrVEOI'CX); also Eph. 3.1: 'IT]croO~ XPlcrTO~ TOO TrCXTPO~ Ii yvclll'T] (17.2). 

• Strom. I, 29.182; II, 15.68; Eel. proph. 58. 
• Strom. VI, 5.39. Cf. further the application of the EV apxfj in Gen. 1:1 to the 

TrpUlT6yovo~ uI6~. Strom. VI, 7.58. 
6 The important identification of the Logos with the Son must belong to the Kerygma 

(cf. Stiihlin's edition, II, 451.12). T~~ YYUlcrTIK~~ ypcxcp~~ is an incomprehensible addition; 
the conjecture Tfj YVUlcrT I Kfj ypcxcpfj (according to Gnostic interpretation of Scripture?) 
does not render it much more comprehensible. 
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mained foreign to the Gnostic systems.7 But we do find this figure as the 
Syzygos of Zoe in the Ogdoad of the usual Valentinian (Ptolemaic) 
system. In the customary tradition these two occupy the third place (next 

after Pater and Aletheia) in the ogdoadic system. But this tradition is not 
uniform. According to other sources they exchange places with a pair of 
aeons otherwise occupying fourth place, Anthropos and Ecclesia. The 

suspicion cannot entirely be avoided that the pair Logos-Zoe first gained 
acceptance into the Gnostic speculation under specifically New Testa
ment (Johannine) influence. In the earlier Gnostic speculation the Primal 
Man (&v6PIJJTTO<;) stands immediately alongside the (unknown) Father.8 

Perhaps the specifically Valentinian figure of Sige also sprang from the 
contrast with the Logos (d. Ignatius' "Myo<; aTTo (ny~<; TTPOEA6c:lv"), 

as then the Valentinian Bythos similarly is only a doubling of the (un
known) Father. Of course the master of the school, Valentinus himself, 
had been acquainted with the figure of the Logos. He is said to have seen 

in a vision a child who was announced to him as the Logos (Hipp. Ref. 
VI, 42). Moreover, the Excerpta ex Theodoto and Heracleon both know 
the figure.9 The Gnostic Marcus, in a curious fashion which will further 
interest us later on, identifies the Logos with the archangel Gabrie1.1° 

Thus the entire Valentinian school, which of course also treasured its be

longing to the Christian church, is acquainted with the Logos speculation. 

Outside this school, apart from some fragmentary notices,l1 we find the 

• Cf. moreover the hymn to the Word, the Logos, which comes from the early period 
of Gnosticism, in Od. Sol. 12: "The Most High gave it (the Word) to his Aeons. And 
the Aeons spoke with one another through it" (cf. 16.8-9). 41.14-15: "The son of the 
Most High has appeared in the perfection of his Father, and a light has gone forth from 
the Logos which was always within him" (A6yo~ Ev6LCX8ETO~!). 

8 Cf. the speculations of the Gnostics which of course are already distorted, in Iren. I, 
30. 1-2, the system 0:£ the Naassenes in Hippolytus, Ref. V, 7 (Father, Mother, and 
Anthropos), the Hermetic tractate Poimandres, in which the Logos also is an inserted 
figure. 

• In some fragments of the Excerpta ex Theodoto, the Logos plays a more active role 
than elsewhere in the Valentinian system. He appears to be identical with the Christos 
or Soter; cf. 2.1; 21.2; 25.1. In the Valentinian (Italian) system in Hippolytus, Ref. VI, 
35, p. 165.8 W, the Spirit which descends upon Jesus at the baptism is called 0 A6yo~ 0 
TtlC; !.lllTPOC; avw8Ev Ttl~ Lo<\>lac;. On Heracleon, cf. Hilgenfeld, Ketzergeschichte, pp. 
499, 501. 

10Irenaeus I, 15 .3. Following Luke 1:35, he then further identifies the Holy Spirit with 
Zoe, the 6Uva!.l'C; 8EOD with the Anthropos, and the Ecclesia with Mary, and thus con
strues an incorporation of the holy tetrad in Jesus. 

11 Cf. e.g. the term uioC; A6yoC; 0<\>.C; among the Peratae in Hippolytus, Ref. V, 17, p. 
114.18 W, and the Sethians, ibid., V, 19, p. 120.16 W: 0 avw8Ev ToD <\>WTOC; TEAE.OC; 
A6yoc;. If in III, 11.1 Irenaeus has correctly reported and has not gotten something con
fused, Cerinthus also knew the Logos as the Son of Monogenes. 

387 



KYRIOS CHRISTOS 

figure of the Logos only in the late and complicated system of Barbelo

Gnosticism which is found in the Coptic Apocryphon of John and in the 

excerpt in Irenaeus I, 29. Here are the four male aeons which emanate 

from the primal Father and Barbelo: Christ (Monogenes), Nous, Thelema, 

and Logos. "For Christ created all things through the Logos." 12 

Accordingly13 the Logos idea gradually entered into Christianity after 

the turn of the century (i.e., ca. 100). It was not, however, a creation 

of Christianity itself, but entered from without. 

The religio-historical position and the character of this concept may 

easily be established in general. Here we have to do with a speculation 

which belongs to hypostasis theology. It must clearly be stated with utter 

definiteness that such concepts belong to philosophy as little as they belong 

to naive popular belief. These concepts that move back and forth between 

person and quality are to be attributed to the theological or theosophical 

speculation which mediates between concrete and abstract, between popular 

belief and rational reflection. They are religio-historically of great im

portance. They first of all occur everywhere the monotheistic idea struggles 

free from the older polytheism, and where the monotheistic tendency 

volatilizes originally concrete figures of deities into abstract figures which 

are half person and half qualities of God.14 The classic and at the same time 

perhaps the earliest example is found in the speculation of the Persian 

Gathas concerning the Ameshas-Spentas, in which, e.g., the old shepherd

god Vohumano becomes the ElJVOIa of God (Ahura-Mazda), and the earth

goddess Spent-Armaiti becomes 0"0<\>la.15 Moreover, the reinterpretations, 

later to be discussed, of Greek (and foreign) gods in Stoic allegory and 

in the popular theosophical speculation dependent on the Stoa, which 

flourished particularly on Egyptian soil, are an especially good example of 

such hypostasis theology. Later Judaism adopted an abundance of such 

10 C. Schmidt in Philotesia Kleinert, 1907, p. 324. 
,. Cf. some later extra-apologetic testimonies in Acta Thorn. 26 (O"<I>poyl C; TOO Myou) , 

80 (MYE O"o<l>E, 6 E1ToupavlOC; Myoc; TOO 1TOTpOC;); the unusual speculations in Mart. 
Petri. 9 on the MyoC; TETaflEvoc;, Myoc;=J'ixoC;. Mart. Petri a Lino 14 (Bonnet 17.26), 
Christus .•• q"; est constitut"s nobis sermo "n"s et solus. In the literarily reworked martyr 
acts of ApoIlonius and Pionius, whose speeches have the character of apologetic discourses, 
naturally the figure of the Logos is also found: Apollon. 5.35 (here curiously in the mouth 
of the procurator; see below); Pionius IV, 24, VIII, 3. 

14 Naturally it is not to be denied that often the reverse process is also demonstrable: 
personification of an abstract attribute of the deity. 

,. Cf. the Greek interpretations of the name; Plutarch, de Iside et Osir. 47. 
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speculations, partly in the attempt to cling to naive popular conceptions

both native and alien immigrant ones-insofar as they could be related to 

pure monotheism, partly in order to find in this middle term a means of 

satisfying the ever intensifying demand for a transcendent, purely spiritual 

interpretation of God.16 Thus were figures like the Spirit, the Wisdom, the 

Shekinah, and the Word (Memra) of God created. The Alexandrian Philo, 

whose speculations especially belong in this context, is by no means a 

singular phenomenon in the development of the Jewish spirit. 

Within the thought-world of early Christianity, the hypostasis theology 

in clearly defined form and in a dominant role occurs first, strictly speak

ing, in the Logos idea. The speculations about the Spirit were of a more 

incidental nature. In Paul they grew out of the popular view of the Spirit. 

The apologists retained these speculations concerning the Spirit, which soon 

became common Christian property, alongside their Logos doctrine as ap

propriated property. But they know little or nothing to do with it. Where 

they refer to the Spirit, they clearly do so in a simple taking-over of 

formulas which were earlier coined in the community's faith. 17 Where we 

encounter detailed speculations, they are often marked by hopeless con

fusion.18 Then again, often Logos and Pneuma are simply identified.19 But 

above all, for the apologists, and especially for Justin, the Spirit is still 

always TO TIP0cj>l1TIKOV TIVEUjJO, TO aYIOV TIP0cj>l1TIKOV TIVEUjJ'O.20 Further

more, the Spirit was for them a living entity insofar as he stood behind the 

Old Testament canon and distinctly spoke to them in every Christian wor

ship service in which the Scripture was read. 

Actual Christian speculation begins with the Logos idea. Indeed, this at 

first appears of itself to introduce an objection to the above-discussed prin

ciple that such formations of concepts do not belong to philosophical re-

16 Cf. my Religion des Judentums, 2nd ed., pp. 394-409. 
17 Cf. Harnack, Dogmengeschichte, 4th ed., I, 532; Loofs, Dogmengeschichte, 4th ed., pp. 

125 -26. Justin, Apo!. I, 5 -6, Athenagoras 10, Tatian 12-13. 
18 Theophilus, To Autolycus II, 10 if. Theophilus identifies the Spirit with Wisdom (d. 

the explicit mention of the "triad" God, Logos, Wisdom, II, 15, 94 D). This further 
heightens the confusion. 

19 Cf. the curious opinion of Justin that Jesus was conceived by the Logos (=1TVEUflO 
and QUVOfl1e;, Luke 1). Apo!. I, 33.6; 32.9; 46.5. Identification of Logos and Pneuma also 
in Irenaeus; d. Loofs, p. 141, notes 1 and 2. Valentinians in Hippolytus, Ref. VI, 35, 
p. 164.24 W. 

20 Justin, Apo!. 1,6.2 (1TVEUflO: TE TO 1TPO<!>I1TIKOV crE136flE90); 13.3; 32.2; 35.3; 39.1; 
40.1; 44.1; 51.1; 53.4; 59.1. Even in the baptismal formula in I, 61.13 the prophetic 
Spirit is the subject. Dial. 7, etc. Athenagoras 10, p. 11.16 Schw.: TO EVEPYOUV TOle; 
EK<!>C.JVOUcrIV 1TP0<!>I1TIKc;)e; aYlov 1TVEUflO. Theophilus, To Autolycus I, 14. Cf. also Celsus 
in Origen, III, 1, VII, 45. 
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flection and are not to be explained from that perspective. For at first 
glance the Logos appears altogether to stem from Stoic philosophy. The 
Stoa is dominated by this idea of the world-governing divine reason. For 

it the Logos is the bond which embraces all things, which holds together 
and supports individual things,21 the might which again (as Myoe; 
TOIlEUe;) bestows upon each thing its individuality, its definiteness, and its 
place, the power which separates and again unites, which shapes the world 

into a cosmos, on the one hand a spiritual principle, providence and 
Heimarmene, on the other hand the natural element which pervades all 
things (1TVEulla 1TupC:l6Ee;) ,22 finally, as apaoe; Myoe;, the moral law which 

also determines the human spirit and points out to it its ways. In inspired 

words Cleanthes already celebrates Zeus as the divine Logos who governs 

the world, as the world-determining Nomos. 
But it never occurred to actual Stoic philosophers to affirm the Logos as 

a second figure beside the deity or even to set the Logos, as a power 
mediating the creation, between God and the world. According to the 
Stoics' monistic world view, God, world, and Logos in essence always coin
cide. 

Accordingly, when we first encounter in Philo-to be sure, within the 
environment of numerous other hypostatized divine powers-such a figure 
of the Logos separated from the highest deity, who in a peculiar way oc
cupies a mediating role between God and the world, this phenomenon 
confronts us with a problem not easily solved. One cannot be satisfied with 

conceiving of Philo as a new variety of a platonizing Stoicism, but must see 
that here a IlETa[3acrle; Ele; a.AAO YEVOe; has occurred, that here we have left 
the actual soil of Greek philosophy.23 

On the other hand, it cannot be overlooked that in his individual concrete 

statements Philo again and again refers to the contemporary Hellenic
idealistic philosophy, in particular the platonizing Stoicism of a Poseidonius. 
We shall therefore have to pose the question of the subsidiary influences 

which lie between Philo and his models and which have been made so 
vividly noticeable. 

21 When Theophilus (To Autolycus I, 5, p. 72 C) writes oihCil~ i) 1Tacra KTicrl~ 1TEPIE
XETal LI1TO 1TvEujJaTo~ 8EoO, the Pneuma here stands somewhat in the place of the Logos. 

22 TO 51' OAOU KEXCilpT]KO~ 1TvEujJa, Theophilus, To Autolycus II, 4, p. 82 B. 
23 It is in particular the merit of Emil Brehier clearly to have recognized and expressed 

this in his splendid work, Les iaees philosophiques et religieuses de Philon d' Alexandrie 
(1908). Cf. the section on the Logos, pp. 83-111. Also Norden, in his Agnostos Theos 
(pp. 85 -87), readily and correctly emphasizes the non-Hellenic, Oriental (but not purely 
Old Testament-Jewish) character of Philo's speculations. 
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What distinguishes the Philonic Logos idea is not a special nuance of 

philosophical doctrinal opinion; it is apparently first of all the inescapable 

mythological character of his speculation. Philo's Logos is through and 

through a mythological figure. 

We can also still determine what concrete figures of gods stand behind 

these more or less mythological speculations and constructions. It is first of 

all the Greek god Hermes, and together with him, his Egyptian double, 

Thoth. Already in a relatively early time the Stoic spiritualizing and 

etymologizing allegorical method had discovered all sorts of ideas in the 

figure of this god, ideas which in the soil of the truly philosophical Stoa 

remained a mere juggling act with concepts, but then when transplanted 

to a different soil, came to be taken seriously and took on a religious mean

ing. The best and most detailed testimony for this occurs in the <EAAT)VIK~ 

8EOAOyio of Cornutus (in the first half of the first Christian century), 

in which one detects in considerable measure a residue from statements of 

Chrysippus.24 

Here25 Hermes is called the Logos whom the gods have sent from heaven 

to men because they have made him alone, above all being, AOYIKO<;. He 

is therefore the leader whom they have placed in association with men. He 

is the herald of the gods (Kf]pU~), because he communicates to men what 

comes from the gods, because he brings to the hearing through the voice 

what is signified according to the Logos (TO: KOTO: TOV Myov O"T)flalVOflEVO). 

He is messenger (aYYEAo<;), since we recognize the will of the gods out of 

the insights (EVVOlWV) given to us according to the Logos. His name is 

connected with the fact that the Logos is our defense (e:PUflO} and our 

fortress (6xuPVJflO) (p. 20.22). The goddess Hygieia is associated with 

him, for the Logos is present, not for doing evil and injury, but for 

healing (o"W1;EIV) .26 He is the leader of the graces. His father is Zeus, his 

mother Maia, for the Logos is the offspring of vision (8EVJpio) and 

meditation (1;~TT)o"l<;),27 

24 Brehier, Les idees . .. , p. 109. 

25 Cf. 16, pp. 20-21. 

26 This is remarkably reminiscent of passages in the Gospel of John, where it is em
phasized that Jesus has come not to judge but to save. John 3: 17, et al. 

27 In chap. 3, Zeus is interpreted to mean the tjJuxTi which holds the KO<T!lOC; together, 
and thus this has to do with (astronomical) 9ECoJpia. Maia is interpreted as ~TiTll<T1 C;. There 
is much speculation about the birth of Hermes from Zeus and Maia. Important also is 
the passage in Lydus, de mensibus IV, 76, p. 129. 9 Wunsch: voOv !lEV Elva! TOV ll.ia, 
Malav liE T~V 'i'poVll<TIV, '!TaiBa liE &~ a!l'i'olv 'Ep!lilv AOYIOV. Immediately before this 
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Thus again and again Hermes is the Logos, and in fact here the Logos 

in the double meaning of the inner perception and the word which ex

presses the thought comes into view. The perspective alternates between 

the two interpretations. But the interpretation of Hermes as the herald and 

the messenger of the gods is especially significant. Already here there ap

pears the view of the Logos as the word of revelation which mediates the 

intercourse between gods and men. 

We can definitely trace such allegorical views back into the first century 

B.C. (and on Greek soil beyond that point) by means of a comparison with 

Varro's statements about Mercury which Augustine (de civitate Dei VII, 14) 

has preserved.28 Here the allegory even more clearly arises from the mean

ing of Logos-Word. Mercury is sermo, and like Hermes is related to 

e:Pflllv£la.29 Hence Hermes as the Word establishes commerce among men, 

his wings indicate the swift word, he is called nuntius, because through the 

word the thought is made known. But Varro appears to have connected 

Hermes not only to the word of men with one another, but also to the 

revealing word of God. Augustine continues: Mercurius, si sermonis etiam 
deorum potestatem gerit, ipsi quoque regi deorU1n dominatur, si secundum 
eius arbitrium Jupiter loquitur aut loquendi ab iUo accepit facultatem; 
quod utique absurdum est. so 

This interpretation of Hermes as the (revelatory) Word (of the deity) 

then was later established and became widely known. Plutarchs1 interprets 

Hermes, who exhibits the true lineage of Horos as contrasted with the 

accusations of Typhon, by saying that Hermes 6 ACyoe; flapTupwv is Kat 

OEIKVUWV. At another place he brings Hermes together with the graces,32 

we; flat-laTa TOO ACyou TO KExaplaflEVOV Kat TTPOa<J>IAEe; CmalTOOVTOe;. 

(p. 128.11), Lydus notes a view of Akylinos (it is well known that Porphyry mentions a 
Gnostic 'AKuAlvo<;: vito Plot. 16): Tj MOlo aVTI T';<; £1<; TOUfl<l>0VE<; '!rpoo6ou terTI, KUplc.J<; 
flEV TOG AOYOU TOG 6,,'x mXVTc.JV '!rE<I>UKOTO<; 610TOKTIKOG TiilV OVTc.JV· 610 6~ Kol 'EpfloG 
fl!]TEpO <l>oerl (cf. Reitzenstein, Poimandres, pp. 43, 44.1). To be compared also is Macrobius, 
Somn. Scip. I, 14, "Hie (the most high God) superabundant; majestatis feeunditate de se 
mentem creavit." 

.8 Cf. Reitzenstein, ZlVei religionsgesehiehtliehe Fragen, p. 81. I am indebted to Reitzen
stein also for the material for the following in several respects . 

• 9 Plato (Cratylus 23, p. 407 E) already easily proposes the interpretation: EOIKE '!rEpl 
Myov TI £TVa! 6 'Epl'';<; Kol TO tPI'TJVEO ElVa! Kol TO aYYEAOV Kol TO KA07rlKOV 
TE •••• '!rEpl Myou 6UvOfliV terTiv '!raero aUT!] Tj '!rpayI'OTElO. In the following, Pan
Logos the son or brother of Hermes. 

30 Cf. Reitzenstein, ZlVei religionsgesehiehtliehe Fragen, p. 81.1. 
31 De Is. et Osir. 54, p. 375 B. 
3. '!rEpl ToG aKOUEIV, 13, p. 44 E; d. the above-quoted (p. 391) statements of Cornutus 

16 and 20.15. 
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But of special importance here is the testimony of Justin,33 who is still 

conscious of these religio-historical connections to a certain degree. For 

the Logos speculations of the Christians, he appeals to the Greek specula
tions about Hermes. And the Greeks on their part call Hermes the A6yov 

£PJ.lTJVEUTIKOv Kat 7reXVTWV OIOeXO"KaAO<; or the A6yov TOV 7rapa: 9EOO 

aYYEATIK6v, just as Christ is Logos and "teacher" for the Christians.34 

Here already, with the interpretation of Hermes as the revelatory word 

of the gods, the speculation about Hermes begins to take a religious turn, 
through which it is gradually removed far from its origin in philosophical 

fancy and etymological play and becomes religiously influential and sig
nificant. 

This turn of affairs shows up still more clearly when now the sig
nificance of Hermes as the revelatory word is expanded in a curious fashion 

to that of the world-creating word of the deity. That this expansion took 
place is plain to see. In Philo, the Logos is first of all the power through 
which God frames the world. But the same turn in the speculation also 
occurs on the basis of purely Hellenistic (not affected by Judaism or 
Christianity) speculation. Thus in the Naassene doctrine, which probably 

was originally pagan, it is said:35 Hermes is the Logos, (0<;) £PJ.lTJVEU<; CiJv 

Kat OTJJ.lIOUPYO<; Tc.0V YEyov6TWV OJ.loO Kat YIVOJ.lEVWV Kat EO"OJ.lEVWV. And 
Porphyry likewise knows it 86: TOO OE A6you Tc.0V 7reXVTWV 7rOITJTIKOO TE 

Kat £PJ.lTJVEUTIKOO 0 'EpJ.lT]<; 7rapaO"TaTIK6<;.37 

•• Apol. I, 21.2, 22.2. To be compared here also is the fact that in the Orphic Hymns 
(XXVIII), Hermas is characterized as bloC; aYYEAE (V, 1), ADYou 9VTlTOiO"Iv 1TpoQlllTo 
(V, 4), and then as yMlO"O"TlC; OEIVOV OITAOV (V, 10). Cf. further Pseudo-Clem. Rec. X,41: 
Mercuriam verbum esse tradunt, per quod sensu; doctrina confertur . 

•• When Justin speaks (Dial. 128, p. 358 A) of opponents who speak of the "Logos," 
E1TEIOiI Kol TaC; 1TOpa TOO 1TOTPOC; olllAioC; <!>£PEI ToiC; av9pcJ1T01C;, this is immediately 
reminiscent of the Hermetic speculations. Finally, to this category also belongs Acts 14:12. 
Paul is venerated alongside Zeus as mighty in word, as Hermes (the revealing messenger 
of the gods) . 

•• Hippolytus, Ref. V, 7.29, p. 85.19 W. Cf. further Plutarch, de Is. et Osir. 62, the 
application of the Horos (with the legs grown together, which Isis alone can separate) to the 
Logos: OTI Ko9' e:OUTOV 0 TOO 9EOO voOC; Kal ADYOC; tv Tii> aopaTcp Kal a<!>avEi 13E13TlK&C; 
EiC; YEVEO"IV VITO KIVllO"EUlC; 1TpoilA9EV. 

3. Eusebius, Praep. Evang. III, 11, p. 114 C. 
• 7 These passages also have in common the fact that they interpret the distinguishing 

mark of Hermes, TO (EVTETaIlEVOV) aiooiov as a symbol of his creative power. Porphyry, 
vito Plot. 16: 0 0& EVTETaIlEVOC; 'Epllilc; ol1Aoi TiIv EliToviav, 6EiKVUO"I 0& Kal TOV 
O"1TEPllaTIKcw AOYOV TOV OlllKOVTa 6.a 1TCXVTUlV. Similarly the Naassene teaching (cf. Hip
polytus, Ref. V, 7). More material in Reitzenstein, p. 96; cf. also above all Cornutus 16. 
Here one does not see altogether clearly whether an allegorical interpretation of the figure 
of Hermes was the first occasion of interpreting the god as the world-creating Word, or 
whether conversely, after this interpretation had once emerged, the aiooiov was equated 

393 



KYRIOS CHRISTOS 

How might Hermes have come to this significance of the world creator 

or of the world-creating word? It is fair to suspect that behind this turn

ing point there is the combination of the Greek divine figure with that 

of the Egyptian Thoth. This combination took place early. The cultic 

center of Thoth is called Hermopolis in the Greek tradition. The first 

certain documentation of this identification is brought to us by Hecataeus, 

from whom Diodorus I, 15 -16 has preserved for us the detailed Egyptian

Greek myth of Hermes. Plutarch or his sources (Apion?) in de Iside et 

Osiride presupposed this equation as taken for granted. In the lists of the 

gods handed down in Cicero nat. dear. III, 56, two Egyptian figures of 

Hermes are specified as the fourth and fifth Hermes. 38 

Thoth is the moon-god, then the ancient Egyptian god of writing,39 

the inventor of the symbols of writing, of language, the bearer of all culture 

and all knowledge. As the lord of writing and of the word, he is also the 

great and powerful god of magic. He stands-and this facilitated his 

identification with Hermes-in the closest connection with the realm of 

the dead, is the lord patron of the dead, and plays a special role in the 

judgment of the dead. His sacred bird is the ibis, and thus the ibis becomes 

the symbol for "heart." For the heart is the seat of the understanding 

and of the will which is guided by the understanding. Thus in Horapollon 

I, 36, in a passage in which the identification of Hermes with Thoth 

occurs, it is said: Kap8(av f3ouAOflEvOl yp6:CPElV Tf3lV ~(,JoypacpoGo"lV. 1'0 
yap ~CJOV 'EpflTJ ~KEI(,J1'al rr6:crl']C; Kap5 (ac;40 Kal AOYlcrfloG 5Ecrrr01'IJ. 

In the cosmogony of the Leiden Papyrus Wp Hermes appears as the NOllS 

(~ CPPEVEC;) Kap8(av EX(,JV. And this Egyptian Hermes-Thoth now, in a 

peculiar manner, is subordinated to42 or amalgamated with a higher god, 

usually (the sun-god) Ra, and thus appears in a peculiar way as the heart 

of Ra, the word of Ra, or even, as in the temple inscription of Dendera43 

from the time of the emperor Nero, as "heart of Ra, tongue of Tum, 

throat of the god whose name is hidden." 44 Thus,. as a subordinate god of a 

with the "oyoC; aTIEPflaT1KOC;. The latter is the more likely. Cf. moreover the expression, 
TETaflEvoc; MyoC; in Mart. Petro 9 (Bonnet I, 96.7). 

88 More detailed material in Reitzenstein, pp. 87-92. 
39 Cf. Erman, Die agypt. Religion (1905), pp. 11 and 104. 
• 0 In this milieu, l<ap6 i a and "oyo C; have the same significance. 
H Dieterich, Abraxas, p. 8.9 . 
.. Cf. Reitzenstein, pp. 72-73 . 
• 3 Brugsch, Religion der Agypter, pp. 50 ff . 
.. This unique way of overcoming original polytheism in favor of a monotheism or a 

pantheistic monism could be regarded as an earlier and naive-popular form of the 
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higher god, Thoth is then also creator of the world. On the inscription of 

the temple of Dendera it is said: "Revelation of the god of light, Ra, 

existent from the very first, Thoth, who rests upon the truth; whatever 

springs from his heart happens at once, and whatever he has spoken, that 

is eternally." 

With this figure of Thoth, that of Hermes, in many respects related, is 

merged. But when the Greek spirit came over these strange materialistic 

speculations about a god who is heart and tongue (word) of another, then 

this conception had to be spiritualized into the conception which was al

ready familiar to that spirit from Stoic philosophy. So now Hermes-Thoth 

becomes the inner thought as well as the revelatory word of the most high 

god, but in both senses the Logos. 

In a remarkable way a statement of Aelian (probably following Apion) 

combines these conceptions of Egyptian provenance with the later Stoic 

doctrine of the Myoe; Ev81.a8ETOe; and 'TTpOcj>OpIKOe;. Accordingly the sacred 

bird of Hermes-Thoth is the ibis, E'TTEI EOIKE TO d8oe; Tfj cj>uaEI TOO Myou. 

The black feathers of the bird correspond T4J TE alYWI_IISVc.p Kat Ev80v 

EmaTpEcj>ol_IISVc.p Myc.p, and on the other hand the white ones T4J 'TTP0cj>EP0I-IEVc.p 

TE Kat aKOU0I-IEVc.p fj8T] Kat U'TTT]PETl] TOO Ev80v Kat ayyfAc.p we; av d'TTOIe;.45 

Thus we may assume that in consequence of the identification of Hermes 

with Thoth, the conception of the world-creating word is also transferred 

to him.46 

However, in order to understand this transition, we must here bring in 

for explanation a still broader conception which particularly stems from 

the cultus. In this entire development the conception of the significance 

hypostasis theology. The subordinate gods become members of the most high God. That 
peculiar speculation is already present in an eighth-century inscription in the British 
Museum which Breasted has deciphered (Zeitschri/t fiir iigyptische Sprache [1901], pp. 
39 if.). Here Ptah first appears as heart and tongue of the most high God; then in the 
following this position is assigned to Horos (heart) and Thoth (tongue), who appear with 
Ptah once again in mystical union. Reitzenstein, Pohnandres, pp. 59, 62 if. 

<. Aelian, Hist. An. X, 29. Reitzenstein, p. 72. Among the Christian apologists, Theophilus 
(To Autolycus II, 10, p. 88 B) expressly took over the conception of the lIoyo, 
Ev51a9ETo, . 

•• In the Strassburg Cosmogony published by Reitzenstein (Zwei religionsgeschichtliche 
Fragen, p. 56) Hermes, here thought of as the father of the Logos (Pan?), emerged as 
the creator of the world. In the cosmogony of the Papyrus Leiden W, Hermes (NoOe; 
c!>PEVE<;) is characterized thus: Kal EKM9'l 'Epll"<;, 51' 00 TO 1TaVTa IlE9EPIl'lVEUETal. 
EO"TIV 5E E1Tl TWV <l>PEVWV, 51' 00 oiKOVOIlD9'l TO 1Tt5:v (cf. Dieterich, Abraxas, p. 8). In 
the cosmogony of the I<op'l l<oO"Il0U (Stobaeus, Eel. I, 928 if.) he plays a prominent role 
alongside the most high God. Also the first Tractate of the Hermetic Corpus (Poimandres) 
belongs here in part (see below) . 
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and power of the cultic word must also have been influential from the out

set.47 The secret religions of that time had their sacred Logos which was 

communicated to the initiate in a ceremonial manner at his initiation. But 

this Logos has a quite special, consecrating, life-preserving and life-creating 

power. Primitive conceptions of the magical power and significance of the 

word, which were still alive and which, though standing one level lower 

and developing in a belief in magic, yet were related in various manners 

with the belief of the mystery religions, also had their effect here. This 

conception of the power of the "word" was heightened to the same degree 

that in the gradual spiritualizing of the mysteries the really barbaric cultic 

practices and sacramental initiations declined. Therewith the word became 

everything,48 the sacred text handed down from father to son,49 from the 

mystagogues to the initiate, the reciting, hearing, or reading of which alone 

was already regarded as effectual. Thus the sacred word of revelation be

comes a divine, personified potency, whose effectiveness is thought of some

times purely in terms of magic and sorcery, other times more mystically. We 

have already (pp. 228-30) presented evidence to show how the view of the 

Fourth Gospel concerning the wonder-working Logos stands in this con

text. Here it may be especially pointed out how precisely this writing offers 

us a splendid example of how easily the secrecy-filled mysterious word 

could be personified. In John 12:48 he appears as judge of unbelieving men. 

If, however, the word as a cultic-magical entity thus becomes a power 

effective in itself and endowed with energies, then it was to become of 

special significance that this concept of the revelational word could be 

combined with a half-concrete, half-idealized divine figure. And again, it 

now becomes all the more clear from this perspective how the ideas of the 

revealing word of the deity and the all-powerful word of creation could 

be connected. It is the same magical power of the word which is shown in 

the cultus and is effective in the emergence of the worlds. In the latter 

case, as in the former, the same personified power of God is effective. Ac

cording to the Egyptian conception, Thoth is the god of all magic; he has 

revealed the cultus with its secrets, with his all-powerful word he creates 

the world . 

.. It is the merit of Brehier, Philon, pp. 101 if., that he has called attention to this 
connection in the clarification of the Philonic concept of the Logos. 

'8 On this development, d. Reitzenstein, Hellenistische Mysterienreligionen, p. 24 [2nd 
ed., p. 24] (91 [102], 155 [179]); esp. also his statements about the expressions AOYIKtl 
AaTpEia, AOY1Ktl Suo-ia. 

O. Dieterich, Abraxas, pp. 162-63, Mithras-Liturgie, pp. 52, 146 if.; Norden, Agnosia! 
Thea!, p. 290. 
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We have been able to follow step by step how that which began with 
allegoristic etymological play could finally acquire a serious religious and 
cultic significance. Or it is more correct to say: two different worlds, inde

pendent of each other, meet here. Stoic allegorical method and perverted 
etymological cunning meet a world of seriously minded religious specula

tions. And this latter now takes the former into its service, takes those 
conceptions at face value, gives to them real religious content, while on its 

own part, through the absorption of philosophical theorems this world 
undergoes an ever-increasing spiritualizing and a turning away from the 
original popular realism. 

Two great and, for the religio-historical development, extraordinarily 
important phenomena stand even before the apologists on the basis of this 
u~usual mixture of Hellenistic philosophy and Oriental mystical specula

tion. These are first the Hermetic literature and second the Jewish "phi
losopher" Philo. 

The discussion of the Hermetic literature here can only be brief, :6.rst
because Reitzenstein in his so meritorious studies (Zwei religionsgeschicht
liche Fragen, Poimandres, Hellenistische Mysterienreligionen) has already 

treated it in a manner which is completely adequate for our purposes. An
other reason is that in this literary circle the figure of the Logos plays no 

prominent role. The matter to be sure is present here also. Hermes-Thoth, 
who here appears in a special way as the older God alongside "Tat," is 
spiritualized in these writings into the Nous. But the Nous has also become 

a quite specific supernatural figure, the revealer of hidden divine secrets, 
the teacher and the friend, the guide and the shepherd of the human soul, 

the supernatural redeeming power, who frees the soul from its lower world 
and bestows upon it the divine vision and eternal life, the judge and punisher 
of the wicked and insolent, a religious figure about whom the faith of pious 

communities is gathered. If the Logos idea here recedes, it is because we have 
here a mysticism heightened through piety which places the divine vision 
above revelation in the Word and intentionally devalues the latter.5o Only 

a later editing appears to have brought into the cosmogony of the funda-

50 It is the merit of Zielinski to have called attention to this connection in his essay 
on the Corpus Hermeticum (Archiv fur Religicmswissenschaft, VIII and IX). Cf. in I, 30 
along with the praise of O"Ir.lrnl the expression it TOO Myou EK<I>90po: (this is the correct 
reading, following Zielinski, instead of EK<I>0PO:) YEvvfll.laTa aya9&v. IV, 3 (distinction in 
worth of Logos and Nous). IX, 10, 6 yap Myoe; ou (instead of !..lOU with Zielinski) 
<l>90:VEI !..lEXpt Tile; eXA.,9Elae;. XV, 16, Kat 6 Myoe;, OUK Epr.le;, EO"TIV 6 lI'Aav61!..lEVOe; Kai 
lI'Aav&V. Moreover, a similar opinion is to be found in Philo. Again and again Philo 
separates the Logos from the Nous in man and places the Logos one level below the 
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mental first Hermetic tractate the figure of the Logos, which now appears 
in an uncertain position alongside the Nous. 

For the Philonic Logos doctrine the evidence of its connection with the 
Hellenic-Egyptian mythology and of the currency of the Logos in the pagan 
mystery religion is produced in a decisive and convincing fashion. Here I 

can content myself with referring to the most important points. Behind the 
figure of the Philonic Logos there stands, in all probability, the god Hermes. 

It is Brt!hier's merit 51 to have pointed to a number of noteworthy points 

of contact between philo's Logos speculations and the allegorizing of Cornu
tus. In Philo also the Logos is the O:YYEAOe; 52 whom the Deity sends to the 
human soul,53 he is the K~PU~ who proclaims peace after the war,54 he is the 

"psychopomp" who guides the soul of man (ascetics). 55 As Hermes is re
lated to Hygieia, thus also Philo speaks of the UYI~e; Myoe;.56 As Hermes 

is the leader of the graces, so God is said to send down upon the Logos 
his virgin graces. 57 And even those plays on words with the name of Hermes 

found in Cornutus (=EpUj..lCX 6xupwj..lcx) recur when Philo asserts: t::le; yo:p 
TWV O:AAWV EKCXO"TOV ~wwv Tj <l>UO"Ie; oiKEIole; EPKEO"IV WXUPWo"E, . • . Kcxl 
O:VSPWTTCjl j..lEYIO"TOV EpUj..lCX KCXt <l>poupo:v O:KcxScxlPETov Myov OEOWKEV.58 

The mythological element in Philo's conception comes out especially 

strongly when he proffers the opinion that the Logos, as the image of which 
he regards the Old Testament high priest (OUK O:VSPWTTOV O:AAO: SElOV 
Myov) , comes from a pair of divine parents: 016TI oij..lcxl YOVEWV a<l>So:pTWV 
Kat KCXSCXPWTO:TWV EACXXEV, TTCXTpOe; j..lEv SEOU, oe; KCXt TWV O"Uj..lTTO:VTWV EO"Tt 

TTCXTTJP, j..lllTpOe; oE O"o<l>lcxe;, 01' fie; TO: 15ACX ~ASEV Ele; yEVEO"IV.59 We recall the 

Nous. His highest goal is also the holy silence. Hence the communion of the soul with 
the Logos is only a preliminary to its communion with God which, if it is possible at all, 
takes place in the holy stillness of complete absorption. The documentation is to be found 
in Brehier, pp. 101 if. To this category also belongs the stressing of silence in Ignatiu.5, 
Eph. 6, 19, Magn. 8: i\6yoC; arro cnyi]c; 'ITpOEAe&lv; the figure of Sige among the Valen
tinians. Cf. Mart. Petri 10 (Bonnet, 96.17). 

51 Philon, p. 107. 
52 De Cherub. 35-36. 
53 De Somn. I, 69, 103. 
6. Quaest. in Exod. II, 118: ut quippe colligaret et co",,,,isceret .•. universorum partes 

et contrarietates . . . ad concordiam, unionem osculumque pads cogens conduceret. 
66 De ,acr. Ab. et Ca. 8. 
56 Leg. Alleg. III, 150 (TOV uy.i] Kal TtYEf,lOVa i\6yOV). 
57 De post. Ca. 32, {lOVTOC; TOO 'ITAOUT06oTOU 6EoO TOcC; 'ITap6EvouC; Kal aeaVeXTOUC; 

Xap.Tac; aUTOO. Cf. the passage in Plutarch, 'ITEpl aKouE.v 13 (see above, p. 392, n.32). 
68 De Somn. I, 103. 
69 De fuga et invent. 109. Cf. therewith Theophilus, To Autolycus II, 10: EXc.JV oov 6 

eEOC; TOV EaUTOO i\6yov Ev6.a6ETov EV TOIC; i6iOlC; O"'ITAeXyXVO.C; EYEVVl1O"EV aUTOV 
f,lETOc TijC; EaUTOO O"oq>iac; E~EPEU~eXf,lEVOC; 'ITPO Tillv OAc.JV. 
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analogous speculations in Cornutus and Lydus (Aquilinus), and also Macro

bius (vide supra, p. 391, n. 27) on Hermes as the son of Zeus and Maia. In 

fact, still other examples for philo out of Egyptian mythology could come 

into consideration here. In particular, the allegorical fantasies which 

Plutarch offers in de Is. et Os. 53-54 appear to be closely related. According 

to this account, Isis is TO Tf\C; cpuaECUC; cpf\AU Kat OEKTIKOV cmaOT)C; YEVEaECUC; 

(d. matter as lJTTOOOX~ and EiooC; TT·avoExEc; in the speculation of Plato) 60; 

Osiris is the Logos; the rending of his body is the entering of the Logos into 

matter; the son of the two, Horos, is this world of the senses which, how

ever, is only an impure copy of the K6ajJoc; v01"\T6c;. Therefore the latter is 

accused by Typhon, the principle of evil (of evil matter), of inauthenticity, 

and is defended and vindicated by the Logos Thoth. In this context, of 

course, the son of the celestial parents is not the Logos but the Cosmos.61 

The two, however, do belong very closely together. Indeed, Philo himself 

also expresses the idea that ETTlaT~jJ1"\ (Wisdom) has conceived the world 

by God the Father: Tj OE TTapaoE~ajJEV1"\ TCx TOO 8EOO aTTEpjJaT·a TEAEacp6pOlC; 

wOial TOV jJ6vov Kat eXyaTT1"\TOV aia81"\TOv uiov eXTTEKU1"\aE, T6vOE TOV K6a

jJov.62 And in another place he speaks of the world as the younger, the Logos 

as the elder, son of God.63 

Thus the Philonic statements about the Logos appear to be immediately 

affected by Hermetic speculations and Egyptian mythology and from this 

perspective they find, in part, their explanation. 

II. Appropriation of the Logos Idea. The Logos theology is multicolored 

tapestry in which both warp and woof are made up of quite variegated 

threads. A great many hands had a part in the weaving of it: Greek-Stoic 

philosophy and allegorical interpretation of myths, but also living piety and 

Oriental mysticism, veneration of Hermes and Egyptian religion. Out of 

the Logos a very complicated entity has developed: He is no longer the 

world-dominating reason, identical on the one side with God and on the other 

side with the world; he has become the OEUTEP0C; 8E6C;, the Word which 

mediates between men and Deity, the bearer of all the mysterious revelation 

of God, the world-creating power, the mediator between God and the world. 

6. Timaeus 18, p. 51 A. 
61 In the first Hermetic tractate (Poimandres), § 8 says that the world has emerged EK 

Bou;\,,~ eEOO f\TI~ ;\a/300aa TOV A6yov Kal i600aa TOV Ka;\OV K6aflov Efl1flTiaaTO. 
6. De ebr. 30. 
6. Quod deus sit immutabilis 31. Reitzenstein, Poimandres, p. 41, and Brehier, p. 110, 

suspect that the prototype of this speculation is the Egyptian myth of the elder and 
younger Horos. 
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Christianity then took over this complex concept just as it was, adding 

nothing at all of its own to the concept, but taking only the one further 

step: It applied it in its richness and its great diversity to the person of 

Jesus Christ. The Christians laid their hands on this structure of thought 

of Hellenistic origin and announced: all this is our property. What Greek 

philosophy and Oriental mystery, belief in Hermes and worship of Thoth had 

dimly intimated has here become truth; the power which joins and unites 

God and humanity has appeared in Jesus of Nazareth! Thus did the author 

of the Fourth Gospel put it. It is no new theory of the Logos that he pro

claims; he refers to a conception which is well known to all the world. 

He says only the one tremendous new thing: "The Word became flesh and 

we beheld his glory." And in similar fashion the author of the Kerygma 

Petri evidently connected the uice; TOO 9EOO with the Logos idea (vide supra, 

p. 385). Justin's statements about Hermes (vide supra, p. 393) 64 show that 

people were not yet fully aware of the connections of this concept with 

Hellenistic speculations. In confrontation with the Christians, Celsus con

cedes, or has his Jews acknowledge, that the Logos is indeed the Son of 

God.65 The Acts of Apollonius (35) have the examining magistrate say: 

'{UIl£V Kal J1f1£1e;, OTI 6 Aoyoe; TOO 9EOO Y£V~TWP Kal 4JUX~e; Kal UWllaToe; 

EUTIV TWV 6lKalwv, 6 Aoywuae; Kal 6166:£ae; we; <jlIAov EUTlv Tcj:J 9£cj:J. 

Not that the apologists first were interested in cosmological questions 

and solved the problem of the relationship between the transcendent God 

and the material world through the assumption of a mediatorial and world

creating nature of the Logos, only then to transfer this Logos idea to Jesus 

Christ. Against this interpretation there stands the one observation that they 

practically never gave a definition of the Logos idea and a precise and ex

plicit exposition of the Logos doctrine.66 No, they simply took over those 

elements of Logos speculations which they found already present in their 

environment. For this reason it is also a relatively unfruitful effort to seek 

to establish the peculiarities in the Logos doctrine of an individual apologist: 

strictly speaking, none of them possessed his own Logos doctrine. 

But they took over the concept in order, through it, in apologetic battle 

with an environment which was more and more inclined to philosophical 

•• Cf. according to Clement, Strom. VI, 15.132: 'EplliJ, QV 6~ 'Myov ETvai q>aal 61a 
T~V EPIl'lvEiav, Ka81EpoOal TJl~ poia~ TClV KapTT6v. TTOAUKEu6~~ yap 6 'Myo~. 

• 5 Origen, contra Celsurn II, 31. Celsus also is familiar with the principle that the 
K6aJolfl~ is the Son of God; ibid., VI, 47 . 

•• Tatian 5 and Theophilus II, 10 if. may serve as possible exceptions. But how confused 
are the statements of the latter especially! 
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monotheism, to defend and justify the fact that the Christians rendered 

divine honors to the Jesus of Nazareth who had appeared and had been 

crucified here below on earth. The apologists stand altogether on the basis 

of the community's faith and the community's cultus as regards this venera

tion of Jesus, and they too acknowledge it.67 Even if only Justin-and he 

essentially in the Dialogue with Trypho-clearly expresses it, for all of 

them Jesus is the OEUTEP0C; SE6C; (vide supra, pp. 323 ff.). And in the face of 

this state of things, they required a justification, even for their own con

sciences. For what they had to proclaim to the Hellenic world was just 

this, that polytheism is pernicious folly and monotheism is the only proper 

religion. Then was not the divine honor rendered to the crucified Jesus 

polytheism of the worst and most obvious kind? They thought to avoid 

the charge when they proclaimed that for Christians Jesus is the Logos of 

God. The Christians do not worship a man but the incarnate Logos, who 

belongs altogether to the very essence of deity. This worship is no folly 

but precisely a sign of the loftiest reason: aaa oav TTapa TTo:alv KaAwc; EiPT]

Tat, ~!-lWV TWV XplaTlavwv EaTl' TOV yap emo aYEvvtlTOU Kal apPtlTOU 

SEOU Myov !-lETa TOV SEOV TT P 0 a K U V 0 U !-l E V (Justin, A pol. II, 13.4). 

Against this, one must not object that the apologists in their speculations 

stop with the idea of the pre-temporal Logos and do not further trouble 

themselves with the incarnation of the Logos and with the manner of the 

union with Jesus of Nazareth. This is true enough of some of the later 

apologists; but Justin, who indeed essentially inaugurates the whole tendency, 

must be excepted from this defense at the start, as must also Tertullian, the 

most powerful of them all, and even in Athenagoras the close connection 

between the Logos speculation and the worship of Jesus is plainly present. 

But even before Justin, John and the author of the Kerygma Petri appear as 

witnesses for the fact that the interest in the Logos depends first of all 

on the appreciation of the person of Jesus which is achieved thereby. Natu

rally then later on, after people had once accepted the Logos idea and had 

placed it in the apologetic arsenal, the cosmological and speculative interest 

clung to this concept and occasionally became so strong that it completely 

displaced the original,68 and that it might appear that the apologists were 

67 Cf. Justin, Apo!. T, 6 and the point on this passage noted above, p. 323, n.312; 
similarly Athenagoras 10. 

68 Thus e.g. in Tatian we miss any statements about the Logos that appeared in Jesus. 
But at one point (21, p. 23.5 Schw.) in his work it does emerge where the real apologetic 
interest lay: ou yap llc.JpaIVOIlEV, avBpE~ uEAA'lVE<;, ouBe At'ipou~ cmaYYEAAOIlE\" BEOV tv 

Cxv9pw'TTOU 1l0P<l>U YEYOVEVOI KaTayyEAAoVTE~. Then of course Tatian immediately passes 
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interested above all in pure concepts of the relation of God and the world. 

But all this is still only appearance. Christianity accepted the Logos idea, in 

order particularly to make understandable to the educated world, in a 

philosophical-appearing formula, the veneration of Christ and the Christ 

cult.69 

This procedure also must not be viewed as if now all at once by means 

of the adoption of the Logos formula the fall of early church thought into 

speculation and metaphysics occurs at the same time and as if thus for the 

first time the way is trod which would lead from the understanding of 

God in his historical revelation more and more into the maze of speculation 

and of metaphysically oriented dogma. Speculation and myth accompanied 

Christianity from the outset; the fantasy of the heavenly Son of Man or 

Man was already a speculative myth which almost wholly diverged from 

the person of the earthly Jesus of Nazareth. Speculative-metaphysical is 

the concept of the Son of God also in Paul and John; altogether a specula

tive myth is Paul's conception of the pneumatic being who descended into 

this world from the celestial heights in order to redeem us, through death 

and resurrection, from this world. The Logos idea is distinguished from all 

over from the defensive to the offensive and empties his vessel of ridicule on the unworthy 
conceptions of God in Hellenism. People were gradually growing sure of themselves in the 
main point of the justification of the OEUTEPOC; eE6c; and did not continually repeat the 
one great conception. 

• 9 In the above I have attempted to set forth to what extent I am not convinced by 
Harnack's derivation (Dogmengeschichte, 4th ed., I, 334-35) of the appropriation of the 
Logos idea among the apologists from general cosmological interests and those theological 
ones oriented to the idea of revelation. On the other hand, I agree with his judgment on 
page 699: "That they (the apologists) viewed Christ as the personal manifestation of the 
Logos is only a proof of the fact that they wished to say the highest possible things about 
him, to j"stify the rendering of worship to hitn and to demonstrate the absolute and unique 
contents of the Christian religion." Only the last phrase appears to me to be formulated 
in too modern a fashion and to misplace, by ascribing too much to deliberate intent, an 
effect which simply resulted. Loofs, Dogmengeschichte, 4th ed., p. 120, is unquestionably 
correct when he emphasizes the apologetic intention, "with the aid of the Logos concept 
which was understood by the culture of the time, to make comprehensible the Christian 
estimate of Jesus." It is hardly correct to recognize, as Loofs does, the cosmological motif 
even in addition to this. Further, the effort to preserve the otherworldliness of God over 
against the accounts in the Old Testament, by ascribing now all the all-too-human 
features reported there to the Logos, was not the primary determinative motive. This 
motive is, rather, quite uniform and quite transparent. After people had once accepted 
the Logos concept and the idea of a OEUTEP0C; eE6C;, then of course they also utilized 
this idea in the interpretation of the Old Testament after the pattern of Philonic and 
kindred speculations. Cf. esp. the comprehensive judgment of Justin, Dial. 127; Theophilus 
II, 22. Tertullian made special use of this device in his discussion with Marcion in order 
to preserve for Christianity the ut ita dixerim philosophorum deum in the invisible Father 
and to a.cribe everything in the Old Testament that was too human to the Logos; adv. 
Marc. II, 27. 
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these patterns of thought in that it was somewhat less mythical, somewhat 

more purely intellectual and philosophical, although the myth, as we have 

already seen and shall see still more precisely, had its full share even in this 

pattern of thought. The Logos theology was a renewed attempt to render 

the belief in Christ comprehensible in a changed milieu. It does not represent 

a break in the development. If one insists upon wishing to point to the place 

where the development of the gospel of Jesus suffered the break, one finds 

it in the very beginnings, in the emergence of the Christ cult. 

III. Import of tbe Logos Idea. The Logos theology occupies a truly central 

position in the interpretation of Christianity by the apologists. Their total 

outlook is determined by it. And the tones which are struck by them and 

which now come distinctly to our ear are completely new and unprecedented 

ones. For this is what they proclaim in triumph: The Christian faith is the 

absolutely reasonable, the perfect religious truth, the perfect practical truth; 

Christianity is the universally valid, that which has always been true and 

will always hold, only that now for the first time it has come to light, 

wholly plain and clear, for human knowledge; it is that at which human 

nature, which in its essence is so truly rational, has aimed from the very 

beginning; it is that to which the human soul, when it correctly recognizes 

its own nature, must say yes and Amen. 

Thus, in triumphant awareness that he speaks in the name of reason, 

Justin70 addresses himself to the rulers. People call them pious ones and 

philosophers and guardians of justice; now it will be shown whether they 

are indeed all these (I, 2.2). It is not in accord with true reason (Myo<; 

aAIl8i}<;) to persecute innocent people because of an idle and evil rumor 

(I, 3). In such actions irrational passion (O:AOyO<; OPfJi}, mx8o<;) is shown. 

The worship of idols and the cult of sacrifice are irrational things (I, 9, 12). 

Every reasonable person (crcutppovwv) must agree with the Christians' wor

ship (I, 13.2). Their veneration of Christ is reasonable (fJETO: i\6you). 

Most of all, the ethical instructions of Jesus are reasonable.71 Justin's presen

tation of this ethic of Jesus (I, 15) begins with statements about crcutppo

cruVll.72 The heretics (Marcionites) offer no proof for their doctrines, for 

they are aMycu<; crUVIlPTTOcrfJEVOl (I, 58.2). Justin now intends to set the 

70 Cf. also Athenagoras 7. 
71 Cf. Athenagoras 11, 35. 
72 The exposition of the ethic in Jesus' discourses is generally designed properly to bring 

out the "philosophical" ideal of life of the Christians. 
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doctrines of the Christians before the rulers quite openly and without con
cealment: UJ..lETEPOV OE, ~C; cxlpEI MyoC;, aKouovTCXC; aycxElouc; EupiO"KEcr8cxI 

KPlTCXC; (I, 3.4). 

Justin is convinced of this: In his struggle he has on his side the illustrious 

example of all Hellenic wisdom of life, Socrates. He, the EIJTOVWTEP0C; of all 

philosophers, persuaded by the Logos, once upon a time sought to deliver 

men from the service of the demons and attempted to lead them to the 

knowledge of the unknown God. For this the demons killed him as an 

atheist, through the men who reveled in their wickedness. Now the Chris

tians carryon the same struggle with the same results (I, 5.4; II, 10.8). 

And not only in Socrates has the Logos held sway. It was from the very 

beginning a common possession of the human race: TO EJ..lcJ>UTOV lTCXVTl YEVEI 

av9pwmilv O"lTEpJ..lCX TOO Myou (II, 8.1).73 The whole human race par

ticipated in the firstborn Christ, who is indeed the Logos. Hence all who 

have ever lived with the Logos, Socrates and Heraclitus and the men of 

God in the Old Testament, were Christians (I, 46). Plato and the Stoa, 

the poets and the historians proclaimed the same thing as did Christ, though 

indeed not in every respect, but in part: EKCXO"TOC; yap TIC; alTO J..lEpOUC; TOO 

O"lTEPJ..laTIKOO 9Eiou Myou TO O"UYYEVEC; opWV KcxAWC; EcJ>9Ey~CXTO (II, 13.3). 

The Stoics, for example, were especially strong in ethics (II, 8.1), others in 

another connection. But whatever good the philosophers and lawgivers 

thought and proclaimed was elaborated by them KCXTO: i\6you J..lEpOC; 01' 

EUPEO"ECilC; Kcxl 9ECilpfcxC; (II, 10.2). Hence the proud confession: Whatever 

good has been said among all men is the property of us Christians! (II, 

13.4). 

Even if the other apologists do not all in this manner stress74 and under

score the traces of the Logos who holds sway in human culture, the note 

which is struck here is distinctly echoed in all of them, even more strongly 

in the Latin than in the Greek-speaking apologists.75 At the end of the 

series stands Tertullian. Nowhere did that conviction of the universality 

.. Cf. II. 13.5, OIC:': Tii~ EvouO"a~ EIlCPUTOU Toil Myou o"1TOp&~ Ocllu5p6i~ EOUVavTO 
opav TO ona . 

.. Even Athenagoras no longer sets forth the doctrine of the A6yo~ 0"1TEPllaTIK6~. 
Tatian and Theophilus cannot do enough in one-sided attacks on Hellenic philosophy. 
However, even though in an obscure way, stilJ there recurs the concession that the 
philosophers frequently proclaim the same thing as do the Christians. And people move 
consciously as well as unconsciously along their ways of thought. Even Theophilus must 
reluctantly concede the moments of truth in the heathen philosophy and dwells upon 
them in all sorts of conjectures (see below). I. 14; II. 8, 12. 37-38. 

7. Cf. Harnack. pp. 520-21. Harnack however rightly emphasizes that the distinction 
seen as a whole is a relative one. 
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and reasonableness of Christian truth find a more gripping expression than 

in his "Testimonium animae." He addresses the human soul 76 in itself, not 

the one educated or miseducated in the schools and philosophical lecture 

halls, but the soul of the simple, the ignorant, the uneducated, as it comes 

from the alley, the street corners, and the workshops: "I desire to elicit from 

thee what thou bringest into men, what thou hast learned either from 

thyself or from thy author, whoever he may be. For as far as I know, thou 

art no Christian. For a man becomes a Christian, he is not born one! Never

theless one now demands of thee a testimony" (chap. 1). "These testimonies 

of the soul are as true as simple, as simple as commonplace (vulgaria), 
as commonplace as universal, as universal as natural, as natural as divine" 
(chap. 5). "Without doubt the soul existed before writing, and speech 

before books, the thought before the pen, and man himself before the 

philosopher and the poet" (chap. 5). "And so then believe your own testi

monies, and on the basis of our commentaries (commentarii=O:TToj.lVTJflO

vEuflaTa) believe also the divine testimonies; but on the basis of the free 

choice of the soul itself believe Nature just as firmly." ... "Again, in order 

to acquire belief in Nature and in God, only believe the soul. Thus it will 

come about that you also believe yourself" (ut et naturae et deo credas, 
crede animae). "Every soul loudly proclaims in its own right those things 

which we (Christians) are not even allowed to whisper!" (chap. 6.) 

This is the general world view which grew up on the basis of that Logos 

theology. And with holy wrath Tertullian defends this world view against 

the irrationalism of Marcion, against the Gnostic proclamation of the alien 

God who appeared in an alien world in order to bring to it an alien and 

unprecedentedly new good, and of the "unnaturalness" of that which Christ 

has brought. Over against these he intends to exhibit principles concerning 

the goodness of God. This goodness must be natural and original: Omnia 

enim in deo naturalia et ingenita esse debebunt, ut sint aeterna (I, 22). But it 

must also be rational: Nego rationalem bonitatem dei Marcionis jam hoc 

primo, quod in salutem processerit hominis alieni (I, 23). It must happen 

according to age-old sacred order: Nulla res sine ordine rationalis potest 

vindicari. Everywhere we encounter this demand for the rational, the 

universally valid, the orderly. 

Yet all this is only one side of the coin, the reverse of which must now 

76 Similarly Minucius Felix, Octavius 16.5 (d. 1.4), explains the Christian truth as 
that planted by nature in every man. In his dialogue with philosophical skepticism he 
works with the tools of the Stoic popular philosophy. Harnack, pp. 520-21. 
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be examined. In the very moment in which the apologists make the claim 

that they proclaim to the world the Logos, the absolutely rational, they 

surprise this world with the very strongest conceivable and most irrational 

paradox. This paradox does not lie in the assertion of the Logos as the 6£lJ
TEpO<; 8EO<; beside the Deity. To be sure even this idea, as we have shown, 

had not grown in rational, philosophical soil. But in the age and the environ

ment of the apologists this mythological twisting of a philosophical idea 

apparently had lost the astounding and unusual aspect. The myth has ex

tensively penetrated into philosophy, in particular in the levels of halfway 

education in which the apologists function. But the unprecedented thing, 

the thing which itself is in contradiction with the apologists' own premises 

of the general reasonableness of Christianity, is that they now asserted that 

the Logos has appeared bodily and totally in the one man Jesus of Nazareth. 

The writer of the Fourth Gospel had already flung this paradox into the 

world with unprecedented force: Kat Myo<; O"6:p~ EyEVETO. The author of 

the Kerygma Petri follows when he calls the Son of God Myo<; Kat VOIlO<; 

in the special sense. Justin provided a theoretical underpinning for this 

view. For him Christ is just the llopcpwSd<; Myo<;, the Logos in bodily form 

(I, 5, 56 A).77 In contrast thereto, through the use of a Stoic motif for 

the power which was also in the pagan philosophers and pious men, he coined 

the term (EIlCPUTOV TTaVTt YEVEL avSpwTTwV) O"TTEPlla TOO Myou or O"TTEp

ll'aTLKO<; Myo<; (O"TTEPllaTLKOO AOYOU IlEpO<;). In contrast to them the 

Christians have TT]V TOO TTaVTO<; AOYOU, 0 EO"TL XPLO"TOO, YVWo"LV Kat SEW

p[av.78 For this reason the former have never recognized the full truth. 

Socrates was never able to persuade anyone to go to death for the truth 

which he knew (II, 10.8). Plato's doctrines agree with those of Christ, but 

only in part. The same can be said of the Stoics and of the poets and his

torians. They have recognized the truth only in part, aTTo IlEPOU<; TOU 

O"TTEPllaTLKoO 8dou AOYOU, one thus, another differently (TO O"UYYEVE<; 

opwv). Hence so many contradictions are also found in their teachings 

(II, 13.3; cf. II, 10.3). All of them have gained only an unclear compre

hension of reality by means of the seed of the Logos implanted within them 

(by Nature). For there is a difference between the seed and the imitation 

on the one hand, and that on which that partnership and the imitation 

rests on the other (II, 13 .6). Therefore Justin speaks only of a human 

77 Cf. II, 10.1: 610: TO AOYIKOV TO OAOV TOV cpavEVTa 61' lillO:<; XPICYTOV yeyovEVai 
Kal cywlla Kal AOYOV Kal tl'uxfiv. 

78 II, 8.3. 
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philosophy and strongly emphasizes the absolute superiority of Christianity: 
TICIOl]C; flEV <l'IAoO"o<l'ioC; 6:V9pc.v1TElOU ll1TEPTEPO (II, 15.3). Christianity is 
BUvOfllC; TOU 6:PP~TOU 1TOTPOC; KOI oUXI 6:V9pc.v1TElOU Myou KaTOo"KEU~ (II, 

10.8). In the introduction to the Dialogue, Justin still more strongly bade 

farewell to all high esteem for Hellenic philosophy and wisdom. Here he 
associates himself with the skepticism that doubts all philosophical conclu

sions-a procedure not new then and to be repeated often in the future. 
The Hellenic philosophers have indeed posed questions, but they have given 
no answers. They have bogged down in sheer uncertainty and contradictions; 
an absolutely new and different route must be taken if one wants to arrive 

at the goal of knowledge. For the Deity is known by men only to the ex
tent that he gives himself to be known by them.79 

In all this some very important and basic problems are touched, which are 
most profoundly to influence the intellectual history of Christianity. For 

example, here there emerges for the first time a thought-out theory of super
natural revelation. The Logos who has appeared in Christ is something toto 
genere different from the MyoC; 0"1TEpflaTIK6C; which is effective in the hu

man race. It is not merely an accidental empirical state of affairs that the 
perceptions of the philosophers are only partially correct, imperfect, and 
in contradiction with one another. There is here an inner, higher necessity; 

men require the authority of revelation. In related fashion Athenagoras 
develops this theory in his Apology. All the philosophers and poets have 
spoken of ultimate divine matters only in conjectural fashion (O"TOXO
o"TIKWC;). Touched by the divine breath,SO they have each been set on the 

search after God from within their own soul and have not been able to 
find him (ou 1Topa 9EOU 1TEPI 9EOU 6:~I~O"OVTEC; fl09EIV). For this reason 

they have set forth such varied and contradictory teachings. We Christians, 

.9 The attacks upon pagan philosophy become much sharper in the successors of Justin, 
esp. in Tatian and Theophilus. And in spite of his own rational stance, Tertullian appears, 
as does Minucius Felix, as a grim opponent of that philosophy. Cf. the passages in Harnack, 
pp. 515 if., 518, 522. Associated with this is the charge borrowed from Jewish polemics 
that the Greek philosophers have stolen their wisdom from the philosophy of the 
barbarians. Even in Justin, I, 44.9, 59.1; esp. in Tatian (see his proof from antiquity, 
31 if.); Theophilus I, 14; II, 12, 37; Minucius Felix 34. Harnack (p. 511) correctly 
brings out the fact that at least in Justin this view does not stand on the level of his 
doctrine of the A6yo~ C7"!TEpl'aTIK6~ and represents an alien element that has been adopted 
into his thought. The forms of criticism stand in closest proximity in Clement of Alex
andria, so that one could be tempted on the basis of these contradictions to distinguish 
separate sources that have been used. 

80 Athenagoras 7, p. 8.10 Schw.: KIV'1SEVTE~ KaTa C7ul'"!TaSElav Tf\~ "!Tapa TOU SEOU 
"!Tvof\ ~. The distinction between "!TVOll and "!TVEUl'a indicated here is already :found in 
Philo, Leg. Alleg. I, 42. 
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however, he goes on, have as witnesses for our truth the prophets who, moved 

by the divine spirit, have spoken of God. How unreasonable it would be to 

abandon belief in the Spirit who moved the prophets as his instruments, 

and to believe human opinions (86~al<;)! 81 And after Athenagoras defends 

the belief in the one God in fuller detail, he turns once more to the idea of 

revelation. "If we now were satisfied with such ideas, then one could rightly 

regard our proclamation as human. But since the voices of the prophets attest 

our thoughts. . . ." (chap. 9.) 

As to contents, on both sides the same truths are involved 82: the one 

supra-terrestrial God; his Son, the Logos, and the creation of the world 

through him; providence, moral freedom, and responsibility; retribution 

after death, and directions for a perfect moral life.83 Only here and there 

it is emphasized that a Christian truth is not found among the heathen 

philosophers. In particular the belief in the bodily resurrection as a specific 

of the Christian religion plays a role in this connection. But for the whole 

of the consideration this hardly matters. Only in form is there a great 

difference. There we have human thoughts and conjectures, and here we 

have supernatural divine truth assured by authority. It cannot be surprising 

that in these statements the prophets and the prophetic spirit for the most 

part appear as the authority for revelation.84 For on the one hand and in 

the first place, apologetic reasons seem to have been present here. By means 

of this placing of the special Christian revelation in a revelation history of 

age-old and venerable antiquity one escaped the accusations of the arbitrary 

and arrogant self-esteem of a new and young religion. On the other hand

and this is shown again here quite plainly-Christianity is still just a liberated 

Diaspora-Judaism. The tangible external authority for the Christians, upon 

which their worship and indeed their whole spiritual frame of mind was 

81 Cf. also the contrast between the truth and the 56~al 'ITaAal&v in Justin, Apo!. I, 
2.1. 

8. Cf. the enumeration of truths common to Christianity and philosophy in Justin, 
Apo!. I, 20. Athenagoras 5-7 (even the philosophers have had in part a true knowledge 
of God and have opposed the false demons. Christianity is not something unprecedentedly 
new, and for this reason also is not to be opposed). Cf. Theophilus, II, 8. 

83 Note the curious comment in Pseudo-(?) Justin, resurr. 10, 595 B: "If the savior ••• 
had brought only the knowledge of the life of the soul, what would he have brought 
that was new in comparison with Pythagoras, Plato and the throng of their followers?" 

•• See above (p. 389, n.20) the passages on the 'ITpoQlllTIKOV 'ITVEUflO • Tatian also knows 
nothing of a distinction between the revelation through the prophets and that through 
Christ. Cf. chap. 29, p. 30.4 Schw.; chap. 12, p. 13.13; chap. 13, p. 15.1; chap. 20, 
p. 22.30; Harnack, p. 517.2. Cf. Minucius Felix, Octavo 34. Theophilus, I, 14 (further 
passages in Harnack, p. 5 18.3) • 
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based, is in the first place always the Old Testament. It still is not long since 

that the &TTOIlVI11l0VEUIl<XTCX TOO KUPlou had begun to be placed beside the 

Old Testament. Thus the prophetic revelation offers a fixed point of con

tact for the thought-world of the apologists. Indeed even Justin, who most 

strongly emphasized the concentration of revelation in the Logos-Christos, 

again requires the authority of the prophets or the Old Testament for proof 

of his thesis that the full and complete Logos has appeared in Jesus, the 

Son of God. For him the authority of his Logos Christos depends upon 

the external condition that the predictions of the prophets who were filled 

with God's spirit referred to the one Jesus Christ and have been fulfilled 

in the figure of this one. 

But whether now the revelation faith of the apologists may be oriented 

more to the prophecy of the Old Testament or to the Logos which has 

taken shape in Christ, it dominates their thoughts and gives their rationalism 

a supernatural crowning element. According to their opinion there is a 

peculiar state of affairs with reference to the truth of the proclamation 

of the Christian faith. Its proclaimers set forth the truths which are con

tained in the faith without any sort of proof: OU yap IlETa &TT05Ei~ECVt; 

TTETTOll1vTCXI ... TOUt; Myouc;, aTE &VCVTEpCV TT(J:0"11C; &TT05Ei~ECVt; OVTEt; &~IO

mO"TOI llapTupEt; Tfjt; C1A119Elcxt;. They proclaim the truth authoritatively, 

and they provide the proof of their authority by means of their fulfilled 

prophecies and the miracles which they perform.85 The divine truth, accord

ing to the author of the pseudo-Justinian (?) writing De resurrectione, is 

elevated above demonstration: 6 IlEV TfjC; O:AI19EicxC; Myot; EO"TIV EAEU9EP0t; 

TE KCXI CXUTE~OUo"IOC;, llTrO 1l115EIl lcxv f3aO"cxvov EAEYXOU 9EACVV TTITTTElv 1l115E 

Ti}V TTcxpa TO'it; &KOUOUO"I 51' &TT05EI~ECVt; E~ETCXo"IV UTTOIlEVEIV (chap. 1). On 

this, the belief that the truth requires no proof, rests the plain and compre

hensible simplicity of their presentation, the artlessness of their discourse.a6 

Hence it comes about that the Christian faith wins its adherents among the 

plain and simple, the uneducated and the old women, and that these with 

their wisdom put the philosophers to shame. Socrates persuaded none of his 

followers to die for his conviction. But the Christian faith has the experience 

.6 Justin, Dial. 7, p. 224 D, 225 A.; d. Tatian, 12, p. 14.8 Schw.: TO: Tile; TiI1ETEpae; 
rralSEiae; EO"Tlv aVUlTEpUl Tile; KOO"I1IKile; KaTaAfilJlEUle; . 

• 6 Cf. the characteristic statements o! Tatian, 29, p. 30.7 Schw.: Kai 1101 rrEI0"8ilvai 
TalJTale; (the ypacJlal /3ap/3apIKai) SuJc TE Tc2>V AE~EUlV TO CXTUcJlOV Kal Tc2>V EirroVTUlV 
TO aVETTlTfjSEUTOV Kal Tile; TOU rranoe; TTOlfjO"EUle; TO EUKaTO:ATjTTTOV Kal Tc2>V I1EAAOVTUlV 
TO TTPOYVUlO"TIKOV Kal Tc2>V TTapaYYEAI1O:TUlV TO tsaiO"lov Kal Tiiw lSAUlV TO 110vapXIKov. 
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that not only "philosophers and philologists, but craftsmen and uneducated 

people" learn to scorn the fear of death.87 

Finally, the reasoning which the apologists offer for these theses of theirs 
is distinctive. They give a unanimous answer to the question why then the 
divine revelation through the prophets or the Logos was necessary, why the 

Logos had to appear in Christ, and human thought and will had not been 
able to lead to the goal. It is the domination by the demons which renders 
the human understanding incapable and makes the revelation and illumina
tion from above a necessity. I have already shown in the course of this 
investigation how the view of the redemption of the human race through 

Jesus and his cross was affected by a myth, which worked its way into 
Christianity from the very beginning, of the battle of the redeemer-hero 
with the demons of the depths. In the idea of the descent into Hades (vide 

supra, pp. 60 ff.), which is also present in the apologists, and already in some 
pointedly mythical statements of the apostle Paul about the death of Christ 
(vide supra, pp. 179-81),88 the influences of this myth are quite evident. In 

the apologists this mythical way of considering the work of Christ has become 
the almost completely dominant one. They return again and again to this 

theory. In conjunction with the well-known Jewish fantasies, particularly 
of the Book of Enoch, they develop a detailed theory as to the source and 
origin of the demons.89 These demons, the descendants of the fallen angels, 
are the forces at work in paganism. They are worshiped by the pagans as 

gods.90 They stand back of the sacrificial and image worship of the heathen; 
the miraculous powers which the images exhibit are their work.91 They are 
the authors of the persecution of Christians,92 they are the creators of all 
the slanders93 which are directed against the Christians; it is their doing 

that people threaten with death the readers of the wholesome prophecies of 
the Sibyl and of Hystaspes.94 On the basis of Old Testament prophecies, 
which they nevertheless have not rightly understood, they have caused the 

87 Justin, Apol. II, 10.8; cf. Athenag. 11; Tatian, 32, 33. 
88 I Cor. 2:6, 8; 15:24 ff.; Col. 1:18-20; 2:15; Heb. 2:14; I Pet. 3:22; Eph. 1:21-22; 

4:8; I Tim. 3 :16; Rev. 12:10-11; John 12:31; 14:30; 16:11; cf. Justin, Apol. I, 45.1; 
I, 63.10. 

89 Justin, Apol. I, 5, II, 5. Athenagoras 25 (29). Tatian, 7 ff.; above all the Pseudo
Clementines, Hom. VIII, 12 ff.; Rec. IV, 26-27. 

90 Justin, Apol. I, 5.2, 9.1. 
91 Justin, Apol. I, 9.1. Athenagoras, 23. Pseudo-Clem., Hom. IX, 7 ff., 16-17, Rec. IV, 

14 ff., 20-21. 
9. Justin, Apol. I, 12.5. 
98 Justin, Apol. I, 10.6. 
9< Justin, I, 44.12. 

410 



THE APOLOGISTS 

imitation of Christian truths and the Christian sacraments in pagan belief 
and cultus.95 They are also the originators of Christian heresy.96 From them 

stem the bad laws of mankind.97 

Thus the demons are the misfortune of men. Because of them the appear
ance of the Logos upon earth has become necessary. Christ has appeared on 
earth in order to break their power: 'I TjaoOc; BE ~a! Civapc.l1TOC; Ka! ac,)T11P 
YEyOVE KaTCx TTJV TOO aEOO Ka! lTaTpOC; f30UATJV CxlTOKUTjaEfC; • • . ElT! KaTa

MaEI TC,V BalJ..l6vc.:lv.98 The apologists prove the truth of this view in a 

noteworthy fashion by means of the constantly repeated reference to the fact 

that even now the demons, when they are exorcized in the name of Jesus 
Christ, flee and leave the men who are possessed by them.99 

This teaching of the apologists is significant in several respects. For one 

thing, it again shows the close relationship between dogmatic theory and 

cultus. It is the opposition to the polytheistic cultus of paganism which is 
expressed in this appropriation and the strong emphasis of ancient mythologi
cal elements. To the apologists the demons were first of all not a theory 
but a living reality which is revealed in their corrupting dominion over 

minds, and which they daily saw before their eyes with amazement and 
terror. Over against the demons, the highest thing they could say of the 
Christos-Logos was that he had come to destroy the dominion of the demons 

and to enlighten the human race with the true knowledge of God. And in 

the exorcisms, which must have played a major role in their days, they 

saw the practical demonstration of the power and lordship of the Lord 

Christ. Everywhere the living cultic reality stands close beside the theory. 

However, it is of importance to observe how external is this proof of 

the necessity of a supernatural intervention in human history and of an 

95 Justin, I, 54 if., I, 62; Dial. 69,78. 
96 Justin, I, 26.1. 
97 Tatian, 15, p. 17.4 Schw. 
98 Justin, II, 6.5, cf. Dial. 41, p. 260 A: Kal Tac; Oepxac; Kal Tac; t~ouO"iac; KaTa_ 

AEAUKEVa! (sc., 6EOV) TEAEiav KaTeXAuO"IV 51a TOO 'lTa6I1TOO YEVOIlEVOU KaTa TfLV 130UAfLV 
rohoO. Clem. Alex., Protr. 1.3.2: KaTaAUO"Ulv TfLV 50uAEiav TfLV 'lTIKpaV Tllv TUpavVOUVTUlV 
5a! IlOVUlV; cf. XI, 111.1. 

99 Harnack, Dogmengeschichte, 4th ed., I, 545.3. Justin, Apol. II, 6.6., 8.4. Dial. (11) 
30, p. 247C; 35, p. 254B; 39, p. 258C; 76, p. 302A; 85, p. 311B; 111, p. 338B; 121, 
p. 350 B. Tatian 16, p. 18.4 Schw. Tertullian, Apol. 23, 27, 32, 37. Origen, contra Celsum 
1,6 (cf. 24), 67, III, 36; cf. IV, 92. Act. Pion. 13. According to Dial. 85, p. 311 B, the 
formula of exorcism ran thus: KaTa yap TOO 6vollaTOC; TOO uloO TOO 6EOO TOO 'lTPUlTOTO_ 
KOU 'lTeXO"I1C; KTiO"EUlC; Kal 51a 'lTap6EVOu YEvvI16eVToc; Kal 'lTa6I1TOO YEvallEVOU eXv6pC:mou 
Kal O"TaupUl6EvTOC; E'lTl nOVTiou nlAeXTou •.. Kal 0e'lT06aVOVToc; Ka! eXvaO"TeXvToC; EK 
vEKpllv Kal Oeval3eXvToc; EIC; TOV oopavov. On the connections between formula of exorcism 
and baptismal symbol (the Apostolicum), cf. Heitmiiller, 1m Namen Jesu, pp. 334 if. 
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enlightenment of human knowledge through revelation. Only the dominion 
of the demons has deluded men and made them unfit; nowhere is anything 

said of a fundamental corruption of the very nature of the human race. 
Such an assumption would even have been in contradiction with basic 
apologetic ideas. For according to their basic outlook God has given man 
freedom and reason as original equipment. Therewith he has made him the 
free master of his fate and responsible for it. His initial emergence does not 

lie within man's power, but after this it does lie within the scope of his 
free decision, by virtue of the AOYIKal 6uv6:jJElC; given by God, to pursue 
that which is pleasing in God's sight and to attain incorruptibility (6:q>9ap
ala) .100 Life and death are in his hands; God has made man neither mortal 

nor immortal, but by keeping the commandments he can attain 6:9cxvaO'la, 
through disobedience he can incur death. For either of the two possibilities 
it is not God but men who bear the responsibility.101 If they miss the goal 
they are 6:varroAOYI']TOI, because God has created them 9ECrJPl']TlKOI and 

AOYIK0f.1°2 The apologists are bitter opponents of any doctrine of fate; for 

them the belief in divine justice and the idea of retribution depend upon 
the idea of freedom.103 

The dominion of the demons does not alter anything in this respect. 

Afterward as beforehand, there remain for man even under this dominion 
both the freedom and the moral obligation to escape from the irrational 
dominion of the demons.104 Theophilus one time voices the conjecture that 

if the philosophers had grasped some truths about the oneness of God and 
the judgment, this therefore means that for a while they had been freed 

from the dominion of the demons (II, 8.87 C). Tatian indeed offers the 
opinion, in the propositions (Orat. 12-15) which are singular within his 
milieu,105 that the human soul is not by nature immortal but could achieve 

this freedom only through the connection with the divine spirit, but has 
lost that connection through the dominion of the demons. But Tatian him

self teaches that the precondition of the return of the spirit to man is the 

100 Justin, ApoI. I, 10.4. 
101 Theophilus, To Autolycus II, 27, p. 103 C, D. 
100 Justin I, 28.3. 
lOS Justin 1,43, II, 7. Dial. 88, p. 316 A; 141. Athenagoras 24. In the Pseudo-Clementine 

Rec. IX and X there is heaped up a whole arsenal of weapons for fighting the doctrine of 
Heimarmene. 

10& Cf. Harnack, pp. 536-37, 538.4. 
105 Tatian's statements lie on the way to the one-sided Gnostic religion of redemption, 

but they stop halfway. Still more Gnostic are the broad statements of Arnobius, adv. nat. 
II, which move in the same directions in a lively discussion with platonizing (Hermetic) 
speculations about the divinity ot the soul. 
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proper exercise of human freedom, and thus he remains within the apologetic 

framework. And it is still an apologetic pattern of thought when he says 

that Christ frees us from slavery to many lords and tyrants, but yet has 

given us no blessings which we had not already received; he rather has 

given us such as we indeed had received but, in consequence of error, had 

not been able to retain.106 

IV. Concluding Estimate. It is an overall outlook full of contradictions 

which confronts us in the apologists. Christianity is the absolutely rational; 

but this rational has come into the world through a supernatural revelation. 

Christianity is the universally valid, which always was and always will be, 

the Logos; but this Logos has entered into the world at one particular 

point and has been concentrated in a historical figure. In Christ the Logos 

has acquired bodily form, but the Spirit has spoken in a long succession of 

prophetic men, and it is difficult to say what the i\6yo<; llopq>c.vSd<; has 

brought that is new in comparison with the revelation of the prophets. 

Christianity is utterly different from all human philosophy, and yet again, 

seen in respect to the contents, they are almost identical. In Hellenic 

philosophy the i\6yo<; O"TTEPIlOTIK6<; was active, but basically this philosophy 

stopped with merely empty and contradictory human opinions; indeed, it 

perhaps owes its best parts to wisdom stolen from the prophets. Through 

the rule of the demons men have become so greatly weakened in their 

knowledge that they require the supernatural revelation, but they have not 

lost their freedom, and thus they did not actually require that supernatural 

intervention. 

How are we to evaluate this bundle of contradictory views? Where are 

errors and where is the correct element? 

The error does not lie in the basic affirmation of the apologists of the 

reasonableness and universality of Christian truth. People have taken this 

principle quite amiss; some believe that on the basis of this they have dis

covered in the apologists a defect as to religion, and explain the apologists' 

world view as intellectualistic, and the apologists themselves as essentially 

moved by a cosmological and moral interest. And yet one may not so 

completely deny a religious character to these men. It is of course true that 

they are lacking all notes of religious mysticism, and there is missing an 

inwardness of religious experience, but nevertheless, in the midst of a con-

,.6 Chap. 29, p. 30.14 Schw.: OiOUlal OE Tt>'IV OUX 01TEP >,>1 EAal3o>'Ev, CxAA' 01TEP 
AaI36vTE~ LllTO T"~ 1TAav,,~ EXEIV EKUlMS,,>,EV. 
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tradictory world they fought for the purity of the belief in God and 

risked their lives for it. Their passionateness is displayed in the opposition 

of Hellenic-Roman polytheism; before their souls there stands in utter 

majesty the glory of the one God, the creator, ruler and judge of the 

world, the compassionate Father, who gave to men their freedom and re

sponsibility. Moreover, there can hardly be a stronger religious estimate 

of the person of Jesus than when these Christians proclaimed Christ as the 

incarnate divine reason, the AOYOC; llopcpw8dC;. Therein they stand funda

mentally and wholly on the basis of the faith of the Christian community. 

What is proper in the amazed consternation with which people regard 

the apologists is this: They stand in sharp contrast to that form of Chris

tianity for which Paul and John prepared the way and which the Gnostics 

coined and perfected. If religion is summed up in the one-sided idea of 

redemption through a power alien to man and coming from above, if it is 

indeed true that the best and highest that man possesses stands in contradic

tion to his natural essence, if Christianity is exhaustively represented in the 

Pauline-Gnostic redemption belief, then to be sure the apologists possessed 

very little of religion. But measured by this standard, a decisive deficiency is 

shown also in the gospel of Jesus. It is of course much too simple to provide 

an explicit and clear answer to the questions raised here. That in the gospel 

of Jesus, as also in the tradition of his community, those notes of the 

single-minded redemption mysticism are still altogether lacking should be 

clear-unless one confuses that idea of redemption with the simple procla

mation of a God who forgives sins. When Jesus points the minds of men to 

the highest goal, the reflection that thereby he thrusts into human nature 

something foreign, something that is contrary to his essence, is utterly re

mote from his mind.107 

Thus in the simple obviousness with which religion (and Christianity as 

its embodiment) is understood as something ultimately native to the 

human soul, we have to see a certain return from the virtuosity of Pauline

Gnostic piety to the plainness and simplicity of the gospel. Indeed, even if 

we now have to concede, as will become clear shortly, that the apologists 

pushed the pendulum too far, that they made out of the reasonableness of 

Christianity almost a bare obviousness, and out of the universality a com-

107 The great f.lETOVOEITE of Jesus' preaching does not argue to the contrary. For Jesus, 
it is a matter of the return of the sons who are in a foreign land to the paternal home to 
which they belong, the self-recollection of man of the nature which is originally his, im
planted by the Creator God. 
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monplace (simplex et vulgare! Tertullian), we recognize here, over against 
the Pauline-Gnostic one-sidedness, a justified and refreshing counter-stroke 
to the other side. How rich and vigorous was the life of early Christianity 
to conceal within itself such opposites! 

Of course, the rationalism of the apologists is one-sided and distorted, 
apd with this one-sidedness all sorts of contradictions and complications 
were introduced into their world of thought. The apologists did not succeed 
in rightly distinguishing between religion and philosophy. It is not so very 

important to establish whether this or that apologist called himself a philoso
pher or talked of a Christian philosophy. What is important, however, is 
to recognize that here they were lacking any proper standards for making 
the distinction. That religion is something original on its own basis: the 
relation of the human soul to God-this tu nos fecisti ad te, ac cor nostrum 
inquietum est, donee requiescat in te-and again, that all religious utter
ances about God and human nature have to take their departure from this 
point, all this they did not recognize. To them religion was a bundle of 

truths accessible to human knowledge, a sensible world view. And they 
stood on the foundation of a popular philosophy which was credited with 
having arrived at these ultimate truths by way of evidence that was in 
accordance with understanding. For the later idealistic Platonic-Stoic 

philosophy, which nourished the apologists in all their ideas, the theologia 
physica is indeed the highest theology; i.e., theology is the crown of natural 
science, and the natural-scientific consideration of the world reaches its 
climax in belief in God. But religious and ethical truths are demonstrable, 
as are other objects of science also, and philosophy an ETrlO"Ttlfl11 9Elwv KOl 

clv9pw'lTlvWV 'lTPOYfl<lTWV. The apologists now mix this intellectual world 
view with the Christian religion. Thus, whether they really intended it or 
not, for them the Christian religion becomes philosophy, and the Logos 
Christos not the creative author of the new life in God, but the oloaO"KcxAoc;, 

who proclaims religious and ethical truths. 

Here lay the seed and kernel of all sorts of difficulties. For now ancient 
idealist philosophy and intellectually adulterated Christianity became rivals 

in the same territory. And now began that strange game in which what 
one hand gave the other took away. One had to acknowledge that, as to 
content, Christian proclamation brings the same as Hellenic philosophy

of course not the individual philosopher, but pious (i.e., idealist) philosophy 

on the whole-had already approximately done in its proclamation. And yet 
again, one had to hold to the claim that Christianity was something com-
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pletely different from Hellenic philosophy. Thus one had to reduce the 

achievements of philosophy to the vanishing point, had to unite with 

skepticism and with the help of this dangerous ally, which nevertheless was 

gladly claimed by all "revelational" theology, prove that the philosophers 

had done nothing more than pose questions, and answer these questions 

with empty and contradictory conjectures. Yet one could not have an 

easy conscience in this, for with this judgment one renounces a world by 

which one lives. And that skeptical attitude ill accorded with the bold 

rationalism with which people beheld in Christ the incarnate Logos. And 

so the apologists had to make some concessions after all in some corner of 

this Hellenic philosophy, even though not all were honest enough to apply 

at least in part to the culture of the Hellenic poets, thinkers, and lawgivers 

the attractive interpretation, which corresponds so well to the basic apolo

getic outlook, of the i\oyoC;; O"TTEPI.lOTIKOC;;. 

They escaped to the idea and the assumption of a supernatural revelation 

in the prophetic men of God which somehow climaxed in the Logos 

Christos. But this assumption did not actually harmonize with the founda

tions of the apologetic thought-world. It is not comprehensible why 

thoughts which are accessible to human knowledge yet are revealed super

naturally; why there should be needed a supernatural access to a world 

of thought which is thoroughly rational and which coincides as to contents 

with the basic ideas of the popular Greek philosophy, according to the 

apologists' own admission. The skepticism with which they argue the idea 

of the necessity of revelation is, however, only an assumed mask, and 

another face peers out from behind it. At the moment when they boldly 

assert that the Christian faith stands above all demonstration (a correct 

principle, but suited only for further confusion if it is not based on a 

proper understanding of faith) -they cheerfully proceed to offer proof 

of it. Or conversely, after they have presented proof to the best of their 

ability, say, of the singleness of God, they conclude the exposition with 

the thought that Christian truth does not rest upon such proofs but on 

prophetic revelation. Rationalism and authoritative faith are there quite 

superficially glued together. For the appealing thought that Christ is the 

Logos, they find a proof (the mistake is that one even seeks a proof and 

does not appeal to the testimony of the human soul) in the external 

authority of the prophets, which rests upon the external basis of fulfilled 

predictions. But, as we saw, the establishing of the necessity of revelation 

with the theory of the demons' dominion over the human race is utterly 
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superficial. For because the freedom of men is not affected by this rule of 

the demons, we have to do here only with an empirical competence, in terms 

of which any metaphysical conclusions as to the necessity of revelation are 

actually impossible. But the fact that the apologists cling to the idea of 

human freedom and responsibility demonstrates once again where their 

most profound interests and impulses lay. Here also they are shown not so 

much as moralists, but rather as determined opponents of all the Pauline

Gnostic religion of redemption. 

Thus the problem of faith and knowledge, at that point where it first 

emerges in Christian history, is found immediately in a hopeless confusion. 

A Clement of Alexandria, in association with Aristotle, expressed clever 

ideas about the necessity of faith. He argues that all human knowledge 

ultimately rests upon the ultimate unprovable principles (axioms), which 

one just has to accept in faith and confidence (Strom. II, 2-6). At first 

glance a new world of thought appears to be opened up here. But if one 

looks closer, one discovers that Clement understands by the basic presup

positions which one must accept by faith the traditional phrases of the 

community's faith which rests upon external authority. He did not 

possess the means of going further on the way and searching in the human 

soul for the ultimate basic axioms of all religion or of Christianity. The 

problem of "faith and knowledge" 108 remained for this period an insoluble 

one, because people did not know how to say what faith is and where are 

the limits of knowledge-type perception and of rational demonstration. 

And therewith a proper evaluation of the person of Jesus, beyond his in

terpretation as the philosophical teacher and the model of virtue, remained 

unattainable. For what the apologists supply concerning forgiveness of 

sins and redemption through Christ's sacrificial death are only adopted 

ideas without vital and convincing power. 

There remains one contradiction in the total outlook of the apologists 

which needs a closer scrutiny, namely the contradiction between the 

rationalism of their Logos view in general and their proclamation of the 

incarnate concentration of the Logos in Jesus Christ. In the preceding we 

were able to conclude that all those antirationalist sentences which we 

discovered in the apologists stemmed more from emergency needs and 

108 Here Philo has already delved much deeper; he suspected that faith, in terms of its 
whole structure and its nature, is different from human philosophical knowledge (see above, 
p. 201). But he did not carry this to its conclusion, because he was too much of a mystical 
ecstatic. 
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from the difficulties traceable to their own inadequate clarity; but this 

contradiction goes much deeper. Immediately behind this irrationalism 

stands the community's faith. We must not forget that the apologists are 

men who stand with both feet on the ground of the community dogma 

and the community cultus. And the content, center, and circumference 

of this community faith was the conviction of Christ's deity. In his 

Dialogue, Justin confesses in ever repeated expressions this dogma of 

Christ as the OEUTEP0<; 9E6<;. And in the Christian cultus, on the basis of 

which they stand, this Christ was an object of pious veneration. The 

whole doctrine of the apologists of the Myo<; l-l0p<t>w9Ei<; EV XplaTl,) is 

indeed, as we saw, set forth only in order to justify, with the means of 

apparently philosophical reflection, this Christian belief in the OEUTEP0<; 

9E6<; and in particular his veneration in the cultus, in the face of the mono

theistic demands of the educated upon the new religion. Thus people said: 

Christ is the Logos of God, who forms an indissoluble unity with God 

and yet again is distinguished from him. This was of course a myth, yet it 

was clothed in philosophical garb, and the irrationalism of the dogma was 

at least somewhat tempered, but it remains doubtful whether dogma and 

community faith will submit to this moderating or weakening. 

Here however we see quite clearly that it is not correct to say that the 

apologists emptied and hollowed out the Christian community's faith and 

in its place put a rational religious philosophy. They consistently main

tained and defended the community's faith in its central concern, i.e., at 

the point of the deity of Christ and the cultically sacramental reverence 

paid to him. The details do not matter. The doctrine of justification and 

the Pauline concept of faith, belief in the Spirit as the new supernatural life 

force of the Christians, one-sided dualistic theories of redemption, indeed 

even a strictly followed theory of satisfaction or sacrifice--all these do 

not belong to the common property of the Christian faith. Indeed it may 

be said on behalf of the apologists that in them, most clearly in their 

leader Justin, the simple ethical content of the gospel has shone forth 

anew, even though through a mirror dimmed by Stoic thought. We 

must not forget that Justin developed a description of the nature of Chris

tianity in the speeches of Jesus.109 

But the fact that the apologists were bound to the Christian commu

nity's faith and to the dogma of the deity of Christ also means that their 

109 Apol. J, 14 If.; d. Athenagoras 11. Aristides 15. 
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great basic convIctIOn of the reasonableness and universality of the Chris

tian religion found an absolute hindrance to its free development. Even 

its proclamation was at the very center burdened with a contradiction 

and an irrationalism which has nothing to do with the depths of authentic 

religion, the dogma of the 6EUTEP0C; eE6C;. Thus that daring idea was at 

first only a vanishing ripple in the current of the development, and it 

had a continuing effect only in greatly attenuated form and a changed 

direction. The apologists would have had to be much freer spirits with 

respect to the tradition and much more profound thinkers for it to have 

been otherwise. The time was not ripe for the interpretation of religion 

or of Christianity as an eternal and universally valid necessity of the 

human soul; perhaps it will never be altogether ripe. 
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The Christianity of the second century is immensely rich in possibilities 

for development. Of course for the piety of the community and the con

viction of the masses, the new religion was more and more definitely 

summed up in the cultus of the KUPIOC; Jesus Christ. And in worship and 

sacrament this cultus dominates the life of the Christians in its entire 

breadth. Thus the content of the young religion is formed more and 

more as the proclamation of the new God. 

But on this foundation the most diverse configurations are possible. On 

the one side stands the Pauline-Johannine interpretation, continued in 

Gnosticism, of Christianity as the religion of redemption in an absolute 

and blunt sense, the conviction that with the gospel the absolutely alien, 

the unheard-of, has come into the world, and with it the tendency toward 

the mythologizing of the person of Jesus of Nazareth. On the other side 

stands a basically quite rational view: Christianity is unshackled Diaspora

Judaism; all the emphasis falls on what is unhistorical in it, on the eternal 

and universally valid, what always was; indeed Christianity itself is the 

absolutely reasonable; the Son of God is the Logos who has appeared in 

bodily form, and everything historical comes into consideration actually 

only as evidential material (in the proof from prophecy) for the eternal 

truth of Christianity. 
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How may the development further turn out? Which of the two Vlews 

that in their side-by-side existence prove the immense wealth, the many

sidedness, and the formative power of the new religion will be victorious? 

Or will neither of them gain the victory? A consideration of the Chris

tianity or of the Christ faith of Irenaeus gives us the answer to these 

questions.1 Irenaeus is actually the theologian in the second half of the 

second Christian century who presents the future formation of things in 

a way in which no other beside him or immediately after him does. None 

is like him in wealth and diversity of the motifs taken up and further 

spun out, or in the power of unified and complete summary. One can 

actually call him the Schleiermacher of the second century. With the 

presentation of his piety and theology we can break off our study, because 

we actually gain the impression that here we stand before a provisional 

conclusion in the development. 

It is hardly necessary to stress that Irenaeus is altogether the theologian 

of the dominant community piety. For him the deity of Christ 2 in the full 

sense of the word is the beginning point of all his thought; for him the 

concepts "Son of God" and "God" coincide completely. And just as de

cisively he protests against the Gnostic dissolution of the human figure of 

Jesus into a myth. Just as certainly as Jesus is the filius dei, he is the filius 

hominis3 : Jesus Christus vere homo vere deus (IV, 6.7).4 "T2x Elpl1valOu 

T£ Kal M£AITcvvoC; Kal TClV Aomwv TIC; ayvo£l [31[3Ala 8£ov Kal Civ8pcvrrov 

KaTaYYEAAovTa TOV XPIO"TOV." 5 

Irenaeus already stands beyond the age of the apologists in that for him 

the proclamation of the second God, the other God, causes no more dif

ficulties. For him this proclamation has passed over into flesh and blood. 

He is thoroughly familiar with the basic concept of the apologists, the 

"Logos." Again and again the great key expression "Verbum dei" sounds 

'I cite Irenaeus' Ad!'ersus Haereses following the usual numbers (not according to 
Harvey); the E7T[6EI~Ie; according to the translation of S. Weber, Bibliothek der Kirchm
!'iiter, Kempten, 1912. 

• Connection between deity and worship in the cultus, IV, 5.2 (in dependence upon 
the LXX, Bel and the Dragon, v. 25: dominU1n deum meum adorabo, quoniam hic est deus 
vivus): qui igitur a prophetis adorabatur deus vivus, hic est vivorum deus et verbum 
eius . ... ipse igitur Christlts cum patre vivorum est deus. 

8 It is worthy of note how this title (0 vloe; TOU av9pCmov) even in Irenaeus appears 
totally alienated from its original sense and by means of its being connected with the 
humanity and the contrasting interpretation of filiUS de; receives a new content. III, 16.3, 
7; 17.1 (end); 19.1,3; 22.1; IV, 33.2, 11; V, 21.1. See above, p. 343. 

4 V, 1.1: verbum potens et homo !'erus. V, 17.3: quoniam homo et quoniam deus. 
5 Author of the "Little Labyrinth" in Eusebius, CH V, 28.5. 
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forth from his exposltlOns. But he no longer employs this basic concept 

in order to make understandable to himself and others the nature of the 

second God and the strange doubling of the cultic object in the worship 

of Christianity. For him the Logos has already become one of the many 

traditional elements which Christianity carried along with itself in the 

constantly widening stream of the tradition. He characteristically uses the 

idea of the Logos in another place for the removal of a difficulty. Over 

against the Gnostics' preaching of the Agnostos Theos and their appeal to 

the saying of Jesus that no one knows the Father except the Son, he can, 

since he thoroughly accepts the idea of the exclusive revelation in the 

Son, point to the fact that the Son is the preexistent Logos and all revela

tion has always proceeded from him (IV, 6-7). 

On the other hand, Irenaeus' proclamation of Jesus' deity or of his true 

godhood and true manhood is by no means a simple acceptance of the 

tradition, a simple bowing before the facts of the Kyrios cultus6 and the 

language of the community's liturgy, although naturally there are numerous 

echoes of the community's liturgy to be discovered in him, precisely in his 

Christology.7 

Irenaeus can instead dispense with the Logos theology of the apologists 

because he himself possessed an inward argument for the appearance of the 

incarnate God. His entire thought revolved around this proof of Cur deus 

homo. He really wishes to know why the redeemer has descended to earth. 

He sets himself against the possibility that the pagan philosophers had 

already known the truth. "And if they actually knew it, then the descent 

of the Savior into this world is superfluous: Ad quid enim descendebat?" 

(II, 14.7.) 

1. God Must Become Man, in Order That Men May Become Gods. This 

question, "ad quid enim descendebat," Irenaeus answered conclusively and 

clearly, interpreting matters from within. And this answer which, once it 

had been expressed, became centrally dominant in Christian piety, runs 

6 Note the characteristic juxtaposition of dominus and deus: neque igitur dominus, 
neque sPh'itus sanefus, neque aposfoli eum, qui 1,on esset deus, definitive et absolute deum 
nominassent aliquando, nisi esset vere deus; neque dominum appellassent aliquem ex sua 
persona, nisi qui dOl1,inatur omnium: deumpatrem et filium eius, qui dominium aeeepit a 
patre suo. III, 6.1; III, 9.1; III, 10.1. 

7 Cf. for example III, 16.6: invisibilis visibilis factus est et ineomp,'ehensibilis factus 
comprehensibilis et impassibilis passibilis et veybum homo. Cf. III, 11.5; also the statements 
about the death of Christ in II, 20.3. See above, pp. 325 if. 
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thus: Christ, God, had to become man so that men could become Gods or 

humanity could be united to God. 

Irenaeus speaks actually without embarrassment of the point that we 

men are to become Gods. He takes up Ps. 82 8 with special pleasure: "God 

stood in the assembly of the gods, in their midst he judges the gods." Then 

he speaks of the Father and the Son and of those who have received the 

adoption, that is, of the church. This, namely, is the assembly of God, which 

God, i.e. the Son, himself has instituted through himself. Concerning it, 

again we read: "God, the Lord of gods (according to Irenaeus=Jesus 

Christ) has spoken and has called to the earth" (Ps. 50: 1) .... But who 

are the gods? Those to whom he has said, "you are gods and sons of the 

Most High," namely those who have received the grace of sonship (III, 6.1).9 

Against the hasty questions as to why God did not make man perfect at 

once, Irenaeus objects: Nos enim imputamus ei, quoniam non ab initio dii 
facti sumus, sed primo quidem homines, tunc demum dii10 (then again 

follows the quotation from Ps. 82: 6-7), (IV, 38.4). 

In another passage Irenaeus addresses himself, and in fact with an appeal 

to the same psalm, to those who explain Jesus as a mere man: 'TTpOe;; TOUe; 
fl~ 8E~aflEVOUe;; T~V 8 c.vPECxV Tfje;; u\o9Eaiae;; a"'" aTlfl.a~ovTae;; T~V 

aapKc.valv Tfje;; Ka9apae; YEvvTjaEc.ve; TOO Myou TOO 9EeO Kat a'TTOaTEpOOVTOe; 

TOV av9pc.v'TTov Tfje;; de; 9EOVI av680u Kat axaplaToOVTae;; Tel> l1'lTEP alJTWV 

aapKc.v9EVTI My~ TOO 9EeO (III, 19.1). 

When one observes how in all these passages deification (~ Ele;; 9EOV 

av68ou) and sonship to God (uI09Eaia, adoptio) are for Irenaeus 

synonymous concepts,ll then the closing sentence with which he concludes 

these expositions of fundamental importance increases in significance quite 

noticeably: "For the Logos became man and the Son of God became the 

Son of Man for this purpose, '(va 6 av9pc.v'TToe;; TOV A6yov xc.vpTjaae;; Kat T~V 

8 On this point Irenaeus already has a predecessor in Justin. The latter in Dial. 124, 
p. 35 3 D also exegetes Ps. 82 in a quite similar fashion: TO lTVEUJ-la TO aYlov 6VEIOI~EI 
TOU~ &v9pC;:l1T01)~ TOU~ Kal 9E", OJ-lOIW~ &lTa9EI~ Kal &9aVO:TOu~, ECtV <i>UAo:swcn TCt 
lTPOo-TO:YJ-laTa athol), YEYEvrlJ-lEvoU~, Kal olhw~ C(1TOOEOEIKTat, Ihl 9EO I KaT'lSlwvTat 
YEVEo-9at Kal ulol Ut!'lo-TOU lTO:VTE~ ouvao-9al YEVEo-9at KaT'lSIWVTat. Incidentally the 
interesting statement in John 10:33 if. already runs along the same line, only that the saying 
from the Psalm is used here in the defense of the deification of Jesus. Cf. IT Pet. 1 :4, 
9Eia~ KOlvwvol <i>Uo-EW~. 

9 IV, 1.1: neminem alterum deum et dominum a spiritu praedicatum, nisi eum, qui 
dominatur omnium deus cum verba suo, et eos qui adoptionis spiritum accipiunt. 

10 IV, 39.2; oportet enim te primo quidem ordinem hominis custodire, tunc deinde 
participari gloriae dei. 

11 Just as for Irenaeus the Son of God is God, so also are the sons of God gods. 
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uloSEcrfcxv ACX[3WV, uloe; YEVT]TCXI S EOU." This means that the God

like Logos has become man so that man could become God's son, absorbing 

in himself the fullness of the deity (the Logos): II TTWe; O:VSPCVTTOr, 

XCVp~crEI Eie; SEOV d f.I~ 6 SEOe; EXCVp~ST] de; O:VSPCVTTOV? (IV, 33.4.) 12 

Also in Irenaeus, there clearly shows through the conviction which is 

fundamental to all this, that likeness to God or deification lies first of all 

in the sharing of eternal life, the special blessing in which deity enjoys an 

advantage over man.13 In the passage cited above, Irenaeus continues: "For 

we could receive imperishability and immortality in no other way except 

that we were united with imperishability and immortality. But how could 

we be united with imperishability and immortality if imperishability and im

mortality had not first become what we also are?" 14 

But with Irenaeus the idea goes much further. For him it depends on 

the whole marvelous mystical unity in which God's nature and that of 

man are joined, as an example in the Son of God, vere deus et vere homo, 
and in imitation of the example in the members of the church. 

Irenaeus stands in reverence in the presence of this miracle of the re

deemer: Filius dei hominis filius factus est, ut per eum adoptionem 
percipiamus, portante homine et capiente et complectente filium dei. 
~VCVcrEV oov TOV O:VSPCVTTOV Tc!l SEc!l •.•• HiEI yap TOV f.lEcrlTT]V SEOU TE Kcxl 

O:VSPWTTCVV Ola Tfje; lOlcxe; TTpOe; EKCXTEpOUe; OIKEIOTT]TOe; Ele; Cj>lAICXV Kcxl 

Of.lOVOICXV TOUe; O:f.lq>OTEpOUe; cruvcxycxYElV Kcxl SEc!l f.I£V TTCXPCXcrTfjcrCXI TOV 

O:VSPCVTTOV, O:VSpWTTOle; O£ yvcvplcrcxI TOV SEOV. "For how could we participate 

in the adoption of sons unless we had shared through his Son in that fellow

ship with himself, if the Word, having been made flesh, had not mediated 

that fellowship to us?" 15 (III, 18.6-7.) Irenaeus never wearies of extolling 

12 With the Xc.lPEIV, d. Poimandres 32: El~ ~c.l~V Kcxl <l>w~ Xc.lpW (thus speaks the mystic 
who experiences his deification). 

13 See above, pp. 227-28. Cf. also the sharp formulation of Theophilus, To Autolycus II, 
27: Ei yap cl:SavcxTov CXllTOV cl:TI' cl:pxi]~ TIETIOtllKE1, SEOV CXIJTOV TIETIOlllKEt, '1vcx fllo-SOV 

KOf,llo-"TCXt TICXP' CXtJTOO T~V cl:Scxvcxo-lCXV Kcxl YEV"TCXt SE6~. 

14 III, 19.1. Cf. also the beginning of the chapter. Ps. 82:6, "You are sons of the Most 
High and gods, you will die like men," is readily interpreted by Irenaeus to mean the 
men who on account of their unbelief do not accept the gift of eternal life from the Son 
of God. Cf. III, 18.7: El f,l~ o-uv"vwS" 6 avSpc.lTIo~ Tc;, SEc;" OUK crv EOUVllS" f,lETCXo-XElV 
Ti]~ cl:<I>Scxpo-lcx~. Cf. IV, 14.1. 

16 (Domino) e!fundente spiritum patris in aduni tionem et communionem dei et 
h01ninis, ad homines quidem deponente deum per spiritum, ad deum aulem rursus imponente 
hominem per suam incarnationem et finne et vere in adventu suo donante nobis incorrup
telam per communionem quae est ad eum (deum) , V, 1.1. (filius) hic est enim, qui in com
munionem et unitatem dei hominem inducit, IV, 13.1. Jesus Christus, qui novissimis 
temporibus homo in hominibus factus est, ut finem conjungeret principio ••• per quem com-
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this wonder of all wonders over and over, in constantly repeated expressions. 

Again and again he proclaims the marvelous ulo8EOIa (adoptio) which 

makes men gods; the Evc.valC; and KOIvc.vvla of deity and humanity: the 

weak human nature which begins to bear and to grasp the fullness of 

deity; God and humanity united into one! 

For him the entire gospel of the appearance of the Son of God upon 

earth is concentrated in this mystery. Before this all-encompassing thought 

all else completely recedes into the background. Indeed it can hardly be 

otherwise than that Irenaeus, who is so much at home in the epistolary 

literature of Paul, should speak also of the cross of Christ and seek to 

stress the significance of the death on the cross. But here he makes it all 

in all only a mechanical repetition of the notes sounded in the New Testa

ment, or a heaping up of liturgical declamations.16 We find almost nowhere 

an original discussion and exposition of the meaning of the suffering on 

the cross, only that again and again, in opposition to Gnostic-Docetic 

speculations, Irenaeus emphasizes the reality of Christ's suffering on the 

cross. He only knows to give a fixed though subordinate place within his 

recapitulation theory, to be discussed below, to the train of thought taken 

over from the apologists, that the crucifixion signifies a conquest of the 

devil and triumph over the evil spirits, as well as the contrast borrowed 

from Paul of Christ's obedience and Adam's disobedience. One must read 

in context the passages in which Irenaeus expresses himself about the 

crucifixion in order to recognize how everywhere and from all sides he re

turns to his main thought of the union of divine and human nature, and 

all special theology of the cross is completely overshadowed by this 

thought.17 For him the cross of Christ is the culmination and highest 

mix tio et communio dei et hominis secundum placitum patris facta est, IV, 20.4. 
prophetas vero praestruebat in terra, assuescens hominem port are eius spiritum et commu
nionem habere cum deo, ipse quidem nullius indigens, his vera, qui indigent eius, suam 
praebens communionem, IV, 14.2. EVUlCTI<; TOO /l.6you TOO eEOO tTpO~ TO tTAaCTIlCX CXUTOO, 
IV, 33.11. Nunc autem partem aliquam a spiritu eius sumimus ad perfectionem et prae
parationem incorruptelae, paulatim assuescentes capere et portare denm, V, 8.1. Ex virgine 
generationem sustinuit ipse per se hominem adunans deo, III, 4.2. Homo verbum dei faclum 
est, semetipsum homin; et hominem sibimel ipsi assimilans, V, 16.2. quoniam homo et 
quoniam deus: ut quomodo homo compassus est nobis, tamquam deus misereatur nobis et 
remit tat nobis debita nostra, quae factori nostro debemus deo, V, 17.3. fides hominum aucta 
est, additameutum accipiens, filium dei, ut et homo fieret particeps dei, IV, 28.2. 

,. II, 20.3, Dominus ••. per passionem mortem destruxil el solvit errorem, corrup
lionemque exlerminavi! el ignorantiam destruxit; vita1n autem manifeslavil et ostendil, 
verilalem et incorruptionem donavil. 

17 Cf. esp. V, 1.1; Epideixis 31. Also III, 16.9; III, 18.1-7. 
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concentration of Christ's manifestation on earth; therefore everything 

that is true of this manifestation in general is also potentially true of the 
cross,18 but nothing special beyond this. From Paul's special cross mysticism 
(dying and rising with Christ) Irenaeus took over at the most the outward 

words, but not the substance; we shall see later why this was true. What 
concerns Irenaeus above all else is the arrangement of the natures, the 
positive salvific benefit of EVc.lO"U; and KOIVc.lVIO BEOU, and again in the first 

place of the a<l>6opO"Io and a6ovoO"I'o, of this being promoted into a higher 

divine existence. Sin, guilt, forgiveness of sin and guilt, all retreat into 
the background for him, as they do in the Johannine writings. 

II. Deification by Means of the Vision of God. Nevertheless, m Irenaeus 

one may not speak of a natural redemption theology or of a redemption 
mysticism essentially concentrated in cult and sacrament. His mysticism 
remained predominantly a spiritual-personal one. Consciously or uncon

sciously, Irenaeus walked the paths of Johannine mysticism. With him also 
the union of the human nature with the divine comes about through the 

miraculous vision of God: cJO"TTEP 01 !3AETTOVTEe; TO <I>(;)e; EVTOe; Elm TOU 

<l>c.lTOe; KOI Tile; alhou AOf-lTTpOTTJTOe; f-lETEXOUO"IV, OUTc.le; 01 !3AETTOVTEe; TOV 

BEOV EVTOe; dO"I TOU 6EOU f-lETEXOVTEe; olhou Tile; AOf-lTTpOTTJTOe; (IV, 20.5). 

And the object of this vision of God is the God-Logos who has appeared 

upon earth. Indeed this mystical piety of deification through the vision of 

God, which we had to construe in the Johannine literature out of individual 

fragments, appears before us here in the most vivid and detailed testimonies. 

Irenaeus presented this great theme in detail particularly in the twentieth 

chapter of his fourth book. Nowhere do we gain a more intimate look into 

his personal piety than here. One cannot know God in his greatness

impossibile est enim mensurari patrem-but indeed with respect to his 

love: with this enigmatic sentence he begins his expositions.19 But the love 

of God is Jesus Christ who has appeared upon earth. 

No one was able to open the book of the Father and to behold him except 

the slain Lamb. But now the Word has become flesh, ut viderent omnia suum 

regem, et ut in carne domini nostri occurrat paterna lux, et a carne eius 

rutila veniat in nos, et sic homo deveniat in incorruptelam. circumdatus 

,. Cf. the above quoted passage, II, 20.3. 
1. Cf. III, 24.2: Quoniam propter dilectionem suam et immensam benignitatem in agni

tionem venit hominibus (in agnitionem autem non secundum magnitudinem, nec secundum 
substant;am, nemo enim mensus est eum nec palpavit). 
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paterno lumine (IV, 20.2). K'al Oil): TOUTO 0 CxXWpT}TOe; Kal aKaT,o:AT}1TTOe; 

Kal aopaTOe; OpWj.lEVOV EauTov Kal KaTaAaj.l[3avOj.lEVOV Kal Xc.vPOUj.lEVOV 

TOte; mUTOte; 1TapEO"XEV, Iva Sc.v01TO I fjUlJ TOUe; Xc.vpOUVTae; Kal [3AE1ToVTae; 

mhov OICx 1TIO"TEc.ve; 20 (IV, 20.5). "Thus men are to behold God, so that 

they may live, having become immortal through that vision, and attaining 

even unto God" (20.6). "And thus the Word became the dispenser of 

paternal grace for the blessing of men ... and disclosed God to men, but 

also presented men to God .... For the glory (oo~a) of God is a living 

man, but the life of man is the vision of God" (20.7). All this is concisely 

and briefly summarized in the Epideixis: "He united man with God and again 

established fellowship and harmony between God and man, while we would 

not have been in a position otherwise to gain a legitimate share in immor

tality if he had not come to us. For if immortality had remained invisible 
and unknown, then it would not have brought us salvation. So it became 
visible, that thereby we might gain a share in every respect in the gift of 
immortality" (31) .21 

This mystical vision of God is likewise YVWO"le;: tl O£ u1Tap~le; T~e; sc.l~e; EK 

T~e; TOU SEOU 1TEPIYIVETaL j.lETOx~e;. j.lETOX~ O£ SEOU EO"TIV TO YIVWUKElV 

SEOV Kal Cx1TOAaUEIV T~e; XPT}o"TOTT}TOe; mhou 22 (IV, 20.5). But both, or 

all three, the vision of God, faith, Gnosis, are kindled at the picture of the 

incarnate Logos who has appeared upon earth. Here at this point humanity 

has been able to see and grasp that which has become visible of the invisible 

and immeasurable Father. This image of Jesus, however, is not a fact of a 

remote and closed past. The person of Jesus as it is presented in the Gospels 

is present for Irenaeus. This fourfold gospel which contains the sacred pic

ture of Jesus is for him almost a cosmological necessity, as necessary as the 

four winds and the four corners of the world (III, 11.8). In this basic out

look Irenaeus' statements are in line with the Fourth Gospel, and Paul's 

neglect of the earthly Jesus is utterly alien to him. 

For him this earthly Jesus is the divine proclaimer of the secrets of the 

20 Here again, as in the Gospel o{ John, the concept lTlaTl~ incorporates that of vision. 
21 Conceived more eschatologically, but in the same conceptual sphere: 8EO~ yap 0 

!lEAAWV opaa8a!' opoal~ OE 8EQU lTEpmOIT]TIKTj acp8opalo~, acp8opalo oE Eyyu~ Elva! 
lTOIEI 8EQu, in IV, 38.3. Cf. IV, 26.1: Et praenuntians, quoniam in tantum homo diligens 
deum proficiet, ut etiam videat deum et audiat sermonem eius, et ex auditu loquelae eius in 
tantum glorificari, ut reiiqui non possint intendere in faciem gloriae eius. 

22 Cf. IV, 36.7, TfJV yvwalv TOU u10u TOU 8EQu, fjTI~ i'iv acp8opalo. The concept 
lTlaTI~ in V, 28.1 also fits into this connection: 01 !lEV lTpoaTpExoual Tci> cpwTI, Kol ola 
Ti]~ lTlaTEw~ E voua I V I:OUTOU~ Tci> 8Eci>. Clement, Strom. III, 5 .42, E~O!lOIOUaeOI Tci> 
KUPlCP II yvwalv EXEIV 8EOU. 
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celestial world. He is the great mystagogue who initiates us into the divine 

secrets. The Johannine saying, "No man has seen God; the only begotten 

Son who is in the bosom of the Father has proclaimed him to us," is re

peatedly used by Irenaeus as a Leitmotiv, as one can observe in the use of 

the word E~T)YEI0"9al (enarrare). In the great mystical chapter he says: 

enarrat ergo ab initio filius patris, quippe qui ab initio est cum patre.23 

Thus also frequently Irenaeus' reference to the magister Jesus is to be 

understood. The magister is just the mystagogue. It is a context full of 

mystical piety: non enim aliter nos discere poteramus, quae sunt dei, nisi 
magister noster verbum existens homo factus fuisset.24 It is true that the 

mysticism developed by Irenaeus can easily turn into a certain rationalism; 

the Gnosis which rests upon the vision of God can assume an intellectual 

character; the character of the mystagogue who initiates into the heavenly 

secrets can merge into that of the teacher. But in general one will do well 

to interpret Irenaeus from the mystical side.25 

III. The Deification Ideal of Irenaeus and the Community Piety. The total 

outlook of Irenaeus signifies a quite fundamental deepening of the com

munity piety, from which he proceeds and in which he is rooted with all 

his expositions. In that world of the common Christian faith, the deity of 

Christ, or better, his position as 9EOC; 'TTpOo"KUVT)TOC; in the cultus was an 

undoubted fact which people accepted without reflection. Christianity was 

actually focused in the cultus of the new God. But to the question Cur deus 
homo Irenaeus gives an answer of previously unachieved clarity: 'TTWC; av9pc.l-

•• IV, 20.7. Note how in the context there is a reference to the visiones propheticas et 
divisiones charismalum, and then follows the formula: hominibus quidem ostendens deum, 
deo aulem exhibens hominem . 

.. Cf. the continuation: neque enim alius poteral enarrare nobis quae sunl palris nisi 
proprium ipsim verbum .•. neque rursus nos aliter discere poleramus, nisi magislrum nos
Irum vidente's el per audilum noslrum vocem eius percipienles, ul imitatores quide1f' 
operum, factores aule1n sermonum eius facti, communion em habeamus cum ipso, V, 1.1. 
The passage in IV, 34.1 should be compared with this: (cum) perceperunt eam, quae est 
ab eo, libertatem et parlicipant vision em eius et audiel'unt sermones eius et fruiti sunt 
muneribus ab eo, non jam requirelur quid novi[us] alluli! .•• semetipsum enim attulit. 
IV, 5.1: sed quoniam impossibile eral sine deo discere deum, per verbum suum docel homines 
scire deum. IV, 6.3: quum sit inenarrabilis (pater) ipse enarrat eum nobis, agnitio enim 
patris esl filii manifeslatio. Cf. also IV, 28.1 with its strongly mystical-sacramental state
ments about the significance of Jesus' appearing upon earth. 

25 Of all the documentation which Harnack (p. 592, n.3) brings forward for the 
Teacher Jesus in Irenaeus, most significant is the repeated indication that Jesus has brought 
liberlas to men. But even this is in part a reminiscence of the Fourth Gospel. See below 
for fuller treatment. 
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'TTO<; XWp~aEI El<; 9EOV, El JJ~ 6 9EC><; Exwp~9J'] El<; av9pw'TTov. If the matter 

actually had already been in existence since Paul, still the form is new and 

almost unprecedented. No one had previously set the proclamation of the 

deification of man in the central position with such certainty as did 
Irenaeus. And by precisely this means his ideas achieve this unprecedented 

force and decisiveness. 

With all that, however, the great riddle of the Christian cultus, the second 

God, is saturated and thereby spiritualized. As paradoxical as it sounds, one 

could say, the Christ cult is set on a rational basis, it ceases to be pure cultic 

mystery, pure worship praxis. And as irrational as Irenaeus' thought-world 

is, still it is a coherent, conceivable system. The deity of Christ must neces

sarily lose something of the purely miraculous, the irrational, when we 

hear that the ultimate goal of all Christians is that they shall one day 

become gods. The union of deity and humanity in Christ ceases to be the 

unique, incomprehensible; it becomes the symbol of that which is to occur 

everywhere in the fellowship in every individual Christian. 

Thus, thought triumphs in Irenaeus; he is a theologian, not a preacher of 

mysteries as was Ignatius. In his statements the sacrament plays a relatively 

limited role. Only in a few passages of his great work against heresies does 

he speak more explicitly of it, and in every case it really is only chance 

that leads him to this theme.26 In the summary presentation of the Epideixis 

he hardly touches the topic at all. Nevertheless one must not underestimate 

the significance of the cultus and the sacramental in Irenaeus. These things 

were for him already self-evident, like the air which one breathes. And 

essentially in the worship service, where one read and explained the Gospels, 

and where one felt in the sacrament the KOlvwvia with the body and blood 

of the Logos, he experienced deification through the living and visible

tangible reality of the incarnate verbum dei. Once he also portrays the 

communion which the Logos, who has become tangible on earth in low

liness, establishes between God and man, in words that certainly stem from 

the cultus of the sacrament: Kat 610: Toiho w<; VJ']'TTiOl<; 6 apTo<; 6 TEAE10<; 

TOO 'TTaTpo<; yaAa fJJJ'iv EaUTOV 'TTapEaXEV, O'TTEP Jiv fJ KaT' av9pw'TTov allTOO 

'TTapouaia, '(va w<; a'TTO JJaa900 T~<; aapKo<; aUToO Tpaq>EVTE<; Kat 610: T~<; 

26 In the two chief passages in which Irenaeus discusses the sacrament of the eucharist, 
he is led to do this in the one case by the discussion of the Old Testament sacrificial cultus 
(IV, 17-18), and in the other case by the defense of the resurrection of the flesh (V, 
Z; cf, IV, 18,5), 
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'TOlaU'Tlle; yaAaK'ToupYlae; ESlaSEV'TEe; 'Tpc:,YEIV Kal 7TIVEIV 'TOV 'A0YOV 'ToO SEOU, 

'TOV 'Tile; 6:Savaalae; ap'Tov, 07TEP Ea'Tl 'TO 7TvEOlla 'ToO 7TaTPOe;, tv TJlllV 

aU'TOle; Ka'TaaXElv OUVllS&IlEV (VI, 38.1). And where he actually speaks of 

the eucharist, the main thought which he presents is the immediate KOlvCAlvla 

with the Lord's body and blood, a KOIVCAlVla which extends into the sarkic 

side of man's nature.27 

Thus Irenaeus lives in the actuality of a cultus which creates the great 

KOIVCAlVla between deity and humanity. But for him this cultus is no mere 

pure actuality, but is permeated and spiritualized by the idea. 

Finally, it is significant in the history of religions that Irenaeus, with the 

clear enunciation of the ideal of deification, gave assistance to an essential 

bit of Hellenistic piety toward ultimate victory in Christianity. In the 

section on the Johannine form of piety we have already brought out how 

the idea that one could become like God through the vision of God and 

that one could acquire eternal life through the vision is rooted in the soil of 

this piety. Here, where deification is set forth as the ultimate goal of man, 

these relationships emerge even more perceptibly and clearly. When Irenaeus 

says so flatly that we are to change from being men to being gods, the 

connections with a piety rooted in polytheistic soil are no longer to be denied. 

It is perfectly clear that this ideal of deification stems from Hellenistic 

piety. Of course it has not been long since eminent scholars explained with 

great decisiveness that the conception in the poem of Pseudo-Phocylides 

(V. 104), "o7TlaCAl oe: SECI 'TEAESOV'Tal," is not Greek.28 Now we read on 

one of the gold tablets from the graves of the Orphic-Pythagorean brother

hoods in lower Italy: 

OAI3IE Kal llaKaplO"rE, eEOC; 6' EO"IJ aVTl I3poTolO 
EPI<i>OC; EC; yaA' E'lTETOV.·· 

.. IV, 18.5: TTJV aapKa ... TTJV a1To TOU ac:,flaTo~ TOU KUPIOU Kal TOU arflaTo~ aUTou 
TPEcJlOflEV1']V. V, 2.2: TO O:1TO Tij~ KTlaE(')~ 1TOTfjPIOV aTfla iOIOV OOfloMY1']aEV, E~ 015 TO 
';flETEPOV OEUEI aTfla, Kal TOV cmo Tij~ KTlaE(')~ apTOV iOIOV a&fla OIE[3E[3alt:JaaTO, acJl' 
015 TO: ';flETEpa cxU~EI ac:,flaTa. V, 2.3: (aap~) flTI~ Kal EK TOU 1TOT1']PIOU aUTou, 0 EaT 1 
TO aTfla aUTOU, TPEcJlETal Kal EK TOU apTOU, 0 EaTl TO a&fla aUTOU, aU~ETal. Cf. the 

mystical statements about baptism in III, 17.2 . 

• 8 Bernays, "Uber d. Phok. Gedicht," Ges. Schriften, I, 205. For this reason Harnack in 
turn explained this expression as Christian by adducing a number of parallels (which 
originate in Hellenistic piety) in TLZ, 1885, col. 160. Dieterich, Nekyia, p. 88.2. 

2. Dieterich, de hymnis orphicis 31, Kleine Schriften, p. 92. An almost literal parallel to 
this in Kaibel I, Gr. Si. 642. Dieterich, Nekyia, p. 85.2. Cf. therewith Die1s, "Ein orphischer 
Totenpass" (Philotesia Kleinert, 1907), pp. 44-45. 
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The conclusion of the Pythagorean xpucr& E'!TT] runs (V. 71) 

In later times deification is the ultimate aim of the cultus in the mystery 

religions and in all sorts of religious piety. The Hermetic writings offer 

abundant documentation. TOOTO EcrTIV TO eXya80v TEAOC:; TOIC:; YVWcrlV EcrXT]

KOcrl' 8EW8~vat, so it is put in Poimandres I, 26, and in the concluding 

prayer of the Myoc:; TEAEIOC:; (Asclepius): EV crwiJaO"lv 1liJ&C:; oVTac:; eX'!TE8EW

crac:; TlJ crEauTou 8Eq:. In the Hermetic tractate KAElC:; the ascent of man into 

the world of the demons and of the double choir of gods, of '!TAaVW iJEVO I 

and eX'!TAavEIC:;, is described: Kat aUTT] ljJUX~C:; 1l TEAEIOTChT] 8o~a (X, 7) .31 

In the consecration of prophets it is E8EW8T]iJEV TlJ YEVEcrEI (XIII, 10) or: 

eEOC:; '!TEcpUKac:; Kat TOO EVOC:; '!TalC:; (XIII, 14). 

When at the end of the so-called Mithras Liturgy the initiate breaks out 

into the words: "Lord, reborn I expire, and since I am exalted, I die," 32 the 

underlying conception, that the man dies and the god is born, is obvious. 

The members of the cultic society, when the initiate who was initiated in 

the taurobolium climbed out of the pit, spattered with blood, greeted him 

as god: omnes salutant atque adorant eminus.33 In the Isis mysteries, the 

initiate who has experienced the highest rites is robed in sacred garments 

and adorned with a divine halo, and a blazing torch is put in his hand. "So 

I was adorned like the sun and was set up like a statue, when the curtains 

were suddenly drawn back and the people hung on the sight of me." 34 

Finally, we should recall the allusion to the rites of the Attis mysteries which 

is found in the account of the entrance into the cave of Hierapolis, by 
Damascius: E8oKOUV ovap 6 N ATTT]C:; YEVEcr8at Kal iJOI E'TTlTEAElcr8m '!Tapa: 

T~C:; MT]TPOC:; TWV 8EWV T~V TWV 'IAaplwv KaAOiJEvT]V EOPTTJV.35 

Wherever we look-the examples could easily be multiplied-the striving 

for deification everywhere dominates the Hellenistic mystery piety. The 

characteristic thing is that here all boundaries between divine and human 

30 Dieterich, Nekyia, p. 88.2. Cf. already Empedocles (V. 35 5, Stein): 
XOiPET', EYe:, 5' UI'I'IV SEC>C; al'l3poToC; OUKETI SV'lTOC; 

rrc.JAEul'a1 I'ETa rraal TETII'l"II'EVOC;. 

It must be assumed as likely that these views which were widespread in Orphic-Pythagorean 
circles were also developed in these circles into mysteries in which the deification of the 
initiate was already experienced in this world. 

31 Cf. X, 6, 5UVOTOV yap TTtV ljJUXTtV arroSEc.JSfjVOI tv aC:>I'OTI avSpC:>rrou KEII'EV'lV. 

32 Dieterich, Mithras-Liturgie, pp. 14-15. 
33 Prudentius, Peristephan. X, 1048. Hepding, Attis, p. 66. 
3< Apuleius, Metamorphoses XI, 24. 
35 Damascius, vita Isidori in Photius, cod. 242, p. 345a, ed. Becker. 
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fade away in an utterly astonishing fashion. It is a widely held belief of 

that age that through picture magic36 one could invoke the divine element 

into the statues and thus could make gods; this is then again set parallel 

to the divine rites in which the initiate takes into himself the divine element. 

Thus we now read in the Hermetic tractate Asclepius (Ps.-Apul.) 23: 

homo fietor est deorum ... et non solum inluminatur37 (in the mystery 

rites) verum etiam inluminat, nec solum ad deum proficit38 verum etiam 
conformat deos. It is an oppressive, overheated hothouse atmosphere of piety 

into which the Christianity of the second century got itself. One must 

marvel that it still remained comparatively so healthy. But a broad wave 

of this Hellenistic mystery piety struck the young religion. Christian piety 

was more and more filled with this striving for deification, with the longing 

for the higher, heavenly manner of being. The substance had already long 

been in existence, and now the express word is joined to it: deification 

through the vision of God which occurs in the incarnate Logos of God, and 

the incarnation of the Logos essential for the aim of the deification of the 

human race! So far as we can see, Irenaeus is the first one decisively to 

put these ideas in the center of his interpretation of Christianity and thus 

to give to the young religion the form in which it would permanently be 

understood within this milieu.39 

IV. The Christology That Arises on the Basis of the Idea of Deification. 

The Christology of Irenaeus now is determined throughout by this basic 

outlook. If the Logos of God who has appeared on earth is to produce the 

EVc.vcrlC; and KOlvc.vvla between God and Man, it must be both: true God 

and true man, vere homo vere deus. 

This is true first of all of the true manhood of Jesus. This is not only 

maintained, over against Docetism, on the basis of the authority of tradition 

and custom, but to a certain extent is comprehended in its intrinsic merit . 

•• On picture magic, de Jong, Das antike Mysterienwesen (1909), pp. 88 ff., 101 ff., and 
cf. above, pp. 165-66 and 223, n.46. 

37 Here illuminare takes on exactly the meaning of cnro6EOOa6a1. 
38 On proficere, cf. Iren. IV, 26.1: In tantum homo diligens deum projiciet, ut etiam videat 

deum (then follows the reference to the heavenly glorification=B6~o). IV, 20.7: 1tt semper 
haberet ad quod projiceret. IV, 38.3: TOO BE av6pcirrrou iJpEflo 1TPOK61TTOVTO<; Kol 1TPO<; 
TEAEIOV ci:vEPxoflEVOU TouTEaTI 1TA'la[ov TOO ci:YEVVTjTOU YEVOflEVOU. 

39 How strongly the statements of Irenaeus have prevailed here, or how much these 
ideas were in the air, is shown by the parallels from Tertullian and Hippolytus given in 
Harnack, p. 613.3. Cf. further Clem. Strom. VII, 14.84; 16.101.4 (EV aopKl 1TEPI1TOAC:>V 
6E6<;) et passim. Tertullian, adv. Marc. II, 25. Hippolytus, Ref. X, 34. Mart. Carp. 7 
(ci:CPOflOIOOVTaI T6 B6~1J 6EOO KO[ Eialv flET' OClToO ci:9ci:VOTOI). 

432 



IRENAEUS 

How strong this high evaluation of Jesus' humanity is in Irenaeus will 
emerge with full clarity only from a comparison with Paul, which will be 
undertaken later. But already here it is clear: for Irenaeus' faith the 

humanity of Jesus is an intrinsically valuable good. For him the reality 
of the idea of redemption depends on the fact that Christ really and truly 
was man. To him the humanity is not something that is temporarily put 
on and then laid aside again; it has eternal worth. For the final goal which 
hovers before Irenaeus' eyes is indeed the miraculous unity of divine and 

human. Hence Christ assumed and bore full humanity, not merely, as it 
could appear now and then in his utterances, fleshliness: "For if he did 
not assume from man the substance of the flesh and did not become man 

or son of man, and if he did not become what we were, then by his suffer
ing and dying he accomplished nothing great. But everyone will acknowl

edge that we consist of a body which is taken from earth and a soul which 
receives the spirit from God. Thus the Word of God has come to be . • . 
and for this reason he is confessed as Son of Man" (III, 22.1). In this 
fashion again and again the filius hominis appears for him of equal worth 
and with equal stress alongside the filius dei. Filius dei hominis filius factus, 

ut per eum adoptionem percipiamus, portante homine et capiente et complec

tente filium dei (III, 16.3) .40 Hic igitur filius dei, dominus noster, existens 

verbum dei, quoniam ex Maria,41 quae ex hominibus habebat genus . .. , 
habuit secundum hominem generationem, factus est filius hominis (III, 

19.3) . 

Irenaeus did not reflect upon the way in which the human nature has 

been united with the divine. He is glad to rely on the Johannine formula, 

"the Word became flesh." 42 But it is distinctive for his fuller emphasis on 

•• III, 16.7: Verbum dei incarnatum .•. in quo filium hominis fieri oportebat /ilium dei 
(a peculiar formulation, one that hardly ever recurs elsewhere). III, 17.1: unde et (spiritus) 

in filium dei, filium hom;nis factum descendit. III, 19.1: El~ TOUTO yap 0 A6yo~ aVepC'l1TO~ 
et qui filius de; est, filius hominis factus est. 

U It is worthy of note that for Irenaeus the fttll humanity of Jesus depends on the 
actual birth from the virgin. IV, 33.2: et quare se filium hominis confitebatur, si non eam, 
quae ex homine est, generatio1lem sustinuisset? Hence also the repeated strong polemic against 
the Valentinian opponents who, connecting the dogma of the miraculous birth with Docet
ism, asserted "1l1l5EV El).1l<!>Eval EK Ti1~ lTapeEVOU" (III, 22.1; V, 1.2). The way in which 
Irenaeus, without here sensing the difficulties, connects the idea of Jesus' humanity with 
the idea of Jesus' miraculous birth makes it likely again that this dogma had already 
emerged in opposition to Docetism and the dogma of the descent of the Christ upon Jesus. 
The full humanity of the divine one who has appeared upon earth was intended to be 
maintained by the acceptance of the (miraculous) birth . 

.. Cf. for example V, 18.3: (Verbum dei) propter hoc in sua [in]visibiliter venit et 
caro factum est. IV, 33.11. 
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the humanity of Jesus that he prefers the formulas verbum homo43 factus 
est and filius dei filius hominis factus est.44 "Mundi enim factor vere verbum 
dei est; hic autem est dominus noster, qui in novissimis temporibus homo 
factus est" (V, 18.3). 

Irenaeus usually contented himself with this formula, "the Word of God 

has become man." Yet he could not altogether fail to reflect upon this 

miraculous union between God and man. The formulas, "Christ assumed 

flesh," and "he appeared EV 0J.l0IWJ.lCXTI crCXPKOC; aJ.l,cxpTicxc;," and even the 

formula "the Word became flesh" or "came in the flesh" did not afford the 

same occasion for this reflection. However strongly one could emphasize 

with them the reality and tangibility of the human appearance-the flesh, 

the external, sensual manner of appearance, could still, seen as a whole, 

appear as the "accidents," as the robe which the Logos puts on, only to 

take it off again. The case is different now with the stressing of the full and 

genuine humanity. One could now pose the question as to what in the total 

phenomenon of the vere deus vere homo belongs to the "Son of Man" and 

what to the "Son of God." In particular, one could attempt to soften the all

too-paradoxical aspect of the assertion that the full Deity had descended to 

earth in the appearance of Jesus of Nazareth, and to alleviate the difficulties 

resulting therefrom, by more strongly stressing the share of the humanity 

in the total being. Justin had already been busily engaged with an ancient 

difficulty as to what the bestowal of the Spirit at baptism signified for the 

eternal Son of God and how the birth from the Spirit harmonized with 

the idea of the miraculous birth. Irenaeus now attempts to solve this diffi

culty by assuming that the Spirit descended only on the man Jesus.45 But 

his statements in III, 19.3 go much further: Wcr1TEP yap iiv o:v9pc,moc; Iva 

1TEIPCXcr9fj, oihcuc; Kat Aoyoc; Iva oo~cxcr9fj· ~crUX6:~OVTOC; J.lEv TOO Aoyou EV 

T~ 1TElp6:~Ecr9cxl < KCXt (hlJ.l6:~EO"9cxl > Kat crTcxupoOcr9CXI KCXI cmo9v~crKElv, 

crUVYIV0J.lEVOU OE T~ aV9pW1TCjl EV T~ VIKO:V KCXt U1T0J.lEVEIV KCXI XPTJcrTEUEcr9cxI 

4. III, 18.6: verbum dei patrh filius hominis factus. V, 1.1: nisi magister noster verbum 
existens homo factus fuisset . •.. Verb1tm potens et homo verus. III, 19.1, 1\6yor:, 
av9pc.mor:, . 

•• Cf. above, p. 421, n.3. III, 16.3, 7; III, 17.1; III, 19.1, 3; III, 22.1; IV, 33.11: 
Verbu'Tit caro erit et filius dei filius hominis; cf. IV, 33.4: filius dei factus est homo. III, 
16.6. 

45 III, 9.3. Nam secundum id quod verbum d ei homo erat ex radice Jessae et filius 
Abrahae, secundum hoc requiescebat spiritus dei super eum ... secundum Qutem quod deus 
erat, non secundum gloriam judicabat (i.e., ou KaTO: 66~av EKPIVEV; cf. John 7:24, Ilit 
KpivETE KaT' 5l/Jlv). Cf. III, 17.1: unde et in fili1tm de; filium hominis factum descendit, 
cum ipso assuescens habitare in genere humano. 
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Kat aVlaTau6al Kat aVcxAal-ll3O:VEu6al. With these statements Irenaeus 

already stands in the middle of the speculations concerning the two natures 

in Christ which would later dominate Christian theology, and again on 

the other side moves into a certain dubious proximity to the Gnostic 

fantasies about the Jesus patibilis and the impassible Christ. Still on the 

whole he stopped with the simple stressing of the great mystery of the 

God-man. 

On the second question, as to how the relationship of the God-Logos to 

the God-Father is to be thought of, Irenaeus made his judgment altogether 

on the basis of his total outlook regarding the benefits of salvation, deifica

tion through the vision of God. The actual opinion which best corresponds 

to the basic outlook of Irenaeus may be summed up in the words: The Word 

who has appeared upon earth is God himself become visible and tangible, 

the deus manifestus. Again and again Irenaeus expresses this thought in 
pointed formulation: Kat OIC): Toiho 6 aXWPIlToC; Kat aKaTO:AlllTTOC; Kat 

a6paToc; (namely God) 0PWI-lEVOV EaUTOV Kat KaTaAal-l13av61-lEVOV Kat 

XWPOUI-lEVOV TOIC; lTIUTOiC; lTapEUXEv, iva ~WOlTOltlU1J TOUC; XwpOUVTac; Kat 

I3AElTovTac; aUTOV OLD: lTIUTEWC; (IV, 20.5) .46 et hominem ergo in semetipsum 
recapitulans est, invisibilis visibilis factus et incomprehensibilis factus com

prehensibilis et impassibilis passibilis et verbum homo (III, 16.6). It is perhaps 

most precisely summed up in the phrase: invisibile filii pater, visibile autem 

patris filius (IV, 6.6) or in that saying of an earlier authority which 

Irenaeus approvingly cites: et bene qui dixit ipsum immensum patrem in 

filio mensuratum: mensura enim patris filius, quoniam et capit eum (IV, 

4.2). Thus Christ is the God who has become visible and tangible-we re

call the E1Tl<\lav~c; 6E6C;, the deus manifestus, as we encountered him in the 

region of Hellenistic piety, particularly in the ruler cult and in the festivals 

of the epiphany of God (vide supra, pp. 315-16). The same basic attitude is 

exhibited here as was there. The interest of Irenaeus' piety in Christology 

is actually exhausted in this sentence: "For if immortality had remained 

invisible and unknown, then it would not have brought us salvation. So it 

became visible, that thereby we might gain a share in every respect in the 

gift of immortality" (Epideixis 3 1). In reference to this position one can 

in fact speak of a practical Modalism of Irenaeus. To faith and piety, the 

•• Cf. further IV, 6.5: Omnibus igitur revela~'it se pater, omnibus verbum suum visibile 
faciens. 6.6: et per ipsum verbum visibilem et palpabilem factum pater ostendebatur. IV, 
20.7: hominibus quidem ostendens deum, deo exhibens hominem • .. et invisibilitatem patris 
custodiens . . . Vislbilem autem rursus hominibus per multas dispositiones ostendens deum. 

435 



KYRIOS CHRISTOS 

Father and the Word who has appeared on earth coincide. All that faith can 
comprehend of God is given it in Jesus Christ, the God who has become 
visible and tangible, and faith has no ambition to comprehend still more.47 

Irenaeus' reflection, of course, goes beyond this. In his thought-world 

the significance of the verbum dei is not exhausted in the incarnation, in 
the Word's role of the God who emerges from invisibility into visibility. 

We have already pointed out above (pp. 421-22) that Irenaeus, against the 
Gnostics' insistence on Matt. 11 :27, refers to the continuing revelation 
of the Father in the Son since the Creation, indeed from all eternity (IV, 6). 

In the second major division of the Epideixis, he gives us a whole anthology 

of passages from the Old Testament in which the OEUTEP0C;; eE6c;; appears 
alongside God. Here Irenaeus is walking altogether in the paths of the 
apologists' speculations about the pre-temporal Logos of God who is at 

work in the history of salvation, only here, in keeping with his basic 
stance and tendency, he combines the persons of the Father and the Son 

most closely. He is no longer familiar with the doctrine that God has only 
created the world through the Logos and the necessary middle position, 

connected with that doctrine, of the Logos between God and the world, 

as the entire rational side of the Logos theology in general is hardly of in

terest to him any longer. In his works one time God appears as the Creator 

of the world, and another time it is the Logos. He even ventures the ex

pression: "fabricator, qui fecit ea (mundum) per semetipsum, hoc est per 

verbum et per sapientiam suam" (II, 30.9). Again following apologetic 

suggestions, in that he thus almost eliminates the idea of their own personal 

hypostases, he likes to interpret the Son and the Spirit as the two hands 

with which God makes the world.4s He did not make an apologetic use of 

the thought that the Logos already held sway in the salvation history of the 

Old Testament in order to transfer to the Logos expressions that appear 

unworthy of almighty God. Instead, even in connection with this salvation 

history the unity is emphasized: quum sit unus et idem deus, pater et verbum 

eius semper assistens humano generi (IV, 28.2). And most of all, it is char

acteristic how he transfers his basic thought, that the Father has become 

<7 Here and there Irenaeus of course speaks of the vision of God in the world beyond, 
by which the vision in the Son is overshadowed: visus quidem tunc (in the Old Testament) 
per spiritum prophetiae, visus autem et per lilittm adoptive, videbit,er autem in regno caelorum 
paternaliter, IV, 20.5. Cf. IV, 38.3; V, 36.2. On this idea of the gradual ascent, which 
Irenaeus perhaps took over from the elders, see below. 

<. IV Praefatio 3, 20.1; V, 1.3, 6.1, 28.4; cf. III, 21.10; IV, 7.4. Cf. Pseudo-Clem. Hom. 
XI, 22, TO 1TVEUlia WO"1TEP XElp alhou TO 1TeXVTa 61l11 10upyEi (=Rec. VI, 7). 

436 



IRENAEUS 

visible in the Son, to the relationship of the pre-temporal Logos to God, 50 

that for him the Logos is in the first place the revealer of the hidden God: 

"The Son, who is with the Father from eternity, always and even from the 

very beginning reveals the Father to the angels and archangels and mights 

and powers and all whom God wills to share in the revelation." 49 Also 

with reference to the Son who is active in the old Testament it is said: 

"Through the Son, who is in the Father and has the Father in himself, the 

God who is is revealed, in that the Father testifies for the Son and the Son 

proclaims the Father" (III, 6.2). Thus Irenaeus strove here to assert the 

essential unity and togetherness of the Father and the Son.50 But even all 

these speculations-this is actually the distinctive thing-only occasionally 

appear. His main interest remains the principle that the Father and the 

Son are identical for the eye of faith, that the entire fullness of the in

visible God has become bodily visible in the Son. 

V. The Theory of Recapitulation. The actual conceptual interest of Irenaeus 

is concentrated at another point. Irenaeus theologically reflected quite 

thoroughly upon the great cardinal principle of his piety, of the uniting of 

the divine and human natures which is brought about through Jesus Christ. 

He poses the fundamental question of how this great marvel, the KOlvVJvlcx 

of deity and humanity, is possible and how the human nature which is 

taken into this unity was constituted. He answers this question with his 

recapitulation theory. 51 

The whole doctrine of recapitulatio in Irenaeus is thoroughly anti-Gnostic 

in orientation. He answers the question as to why man could be united to 

God with the triumphant reference to the unity of the Redeemer-God and 

the Creator-God. The first man, quite apart from that which has come from 

•• II, 30.9, d. III, 16.6, IV, 6.7, IV, 7.1-3.-Thus the basic Gnostic idea of the Agnostos 
Theos here comes into its own in a limited way. 

50 There are also some passages of a decidedly subordinationist character; Harnack, p. 
585.1. 

51Iren. IV, 6.2 has the words which apparently still belong to the preceding quotation 
from Justin (from the Syntagma against Marcion): Sed quoniam ab uno deo ... unigenitus 
filius venit ad nos, suum plasma in semetipsum recapitulans, firma est mea ad eum fides et 
immobilis erga patrem dileclio. If these words actually came from Justin, then the latter 
had already prefigured the theory of recapitulation. But it appears to me likely that only 
the sentence handed down by Eusebius, CH IV, 18.9, actually comes from Justin and that 
after this quotation Irenaeus again resumes his own statements with the sentence quoted 
above. Justin's placing in parallel the virgin Mary and Eve, Dial. 100, p. 327 C, does not 
presuppose the presence of a developed theory of recapitulation. Incidentally, a kind of 
theory of recapitulation is found in the Christian Sibylline oracles, VIII, 269-70. 
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him historically, or more precisely the substantia antiqua of man (man in 

himself) has come forth from the will of God pure and destined for the 

loftiest goals. He is the plasma of the living God himself. He is created by 

the two hands to which God said at the beginning of the world, "Let us 

make man" (vide supra, p. 436, n. 48). To this first (earthly) man, Irenaeus 

connects without hesitation the characterization of Gen. 1 :26_27 52 : From 

the beginning man possesses the EIKc0v and 0flOIWOU:; 9EOU. He was originally 

intended for immortality. 53 He has indeed fallen and has lost the dKc0v and 

0floiwOIC:;. But his revolt against God was not primarily his fault. It is 

charged to the enemy, the tempter, upon whom for this reason God has 

placed the whole curse, while he showed mercy to Adam.54 But above all, 

this victory of the devil has occurred contrary to justice and nature: 

quoniam injuste dominabatur nobis apostasia, et cum natura essemus dei 

omnipotentis, alienavit nos contra naturam (V, 1.1). So this tragic and 

fateful occurrence demands a corrective. The bond between God and man 

is not finally broken. Non enim effugit aliquando Adam manus Dei, ad quas 

pater loquens dicit: faciamus hominem ad imaginem et similitudinem 

nostram (V, 1.3). Hence for Irenaeus it is a lie and godless heresy when a 

person like Tatian disputes the ultimate salvation of the first Adam (III, 

23.8). It would be a defeat for God if the man who is created after God's 

image and likeness should finally be lost. The salvation of Adam results 

from an inner necessity (III, 23.2). If God punished him with death, this 

was grace and mercy, for therewith he placed a barrier between Adam and 

the transgression which otherwise would have been perpetuated in him (III, 

23.6). But God reserved to himself the final deliverance of Adam from the 

dominion of death. It could not at all be said with justice that death is 

swallowed up in victory "if that man over whom death first gained do

minion had not been set free" (III, 23.7). But again Adam in fact is only 

a prototype and symbol; what is true of him is true with him and in him 

of the whole of humanity and of all its members singly. 

Thus the redeeming work of Jesus is defined as o:vaKEq>aAaiwOlC:;, reca

pitulatio. Redemption is nothing but the reestablishment of the original 

nature of man. This original and pure nature of the first man (man in 

himself) has been assumed by the Redeemer in his incarnation and united 

with himself: Verbum patris et spiritus dei adunitus antiquae substantiae 

52 III, 23.2. 
53 E pideixis I, 15, 
.. IV, 40.3, TOV cq.lEAWC; ~EV eXAACx KaKwc; lTapa8ESO:f.lEVOV T~V lTapaKO~v EAE1]o"EV. 
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plasmationis Adae viventem et perfectum effecit hominem, capientem per

fectum patrem, ut quemadmodum in animali omnes mortui sumus, sic in 

spiritali omnes vivificemur (V, 1.3). 

"And hence the Lord confesses himself to be the Son of Man, in that he 

comprises within himself that original man (principalem hominem) from 

whom the form of woman came" (V, 21.1).55 He could do this because in 

fact the pure and unadulterated substance of human nature was his own 

creation, 56 and had come forth from his own hands. In this assumption of 

human nature the beginning appears bound up with the end, the work of 

redemption with the original work of creation, in a marvelous manner: 

Jesus Christus, qui novissimis temporibus homo in hominibus factus est, ut 

finem conjungeret principio (IV, 20.4). 

Through this uniting of the divine and human natures, the restoration of 

human nature to its original purity and uncorrupted state OCC1lrs, or more 

precisely, what men have lost through Adam, that they regain in Christ: 

ut quod perdideramus in Adam: i.e. secundum imaginem et similitudinem 

esse dei, hoc in Christo Jesu reciperemus (111,18.1). Necesse ergo fUd 

dominum ... recapitulationem facientem . ... illum ipsum hominem salvare, 

qui factus fuerat secundum imaginem et similitudinem eius (III, 23.1). 

It is actually true that the outset reappears in the outcome. The golden 

age of Paradise has again dawned, the first man again walks upon earth as 

he came forth from God's hand. The line is rounded into a circle, and at 

the end, which is also the point of beginning, stands Jesus Christ, vere 

homo et vere deus, who sums up in himself this entire long development 

intended by God 57-longam hominum expositionem in se ipso recapitulavit 

55 The corresponding Greek saying in V, 1.2: Ti'jV apxo[ov 'ITAo:alV TaU 'AOCxIl El~ 
e:OUTOV aVEKEqJaAolwaoTo .. IV, 38.1: Kol " KUPIO~ lilliilv E'IT' EaXO:TCilv Tiilv Katpiilv avoKE_ 
<t>oAatCilaO:IlEVO~ El ~ olhov 'ITO:VTO 1lABEV 'ITPO~ lill&~. 

56 This is stressed again and again. III, 16.6: unitus et consparsus suo plasm ati 
secundum placitum patris et caro factus. III, 18.1: Verbum . .. unitum suo plasmati passi
bilem hominem factum. III, 19.3: quaerentem ovem quae perierat, quod quidem erat pro
prium ipsi"s plasma. III, 22.1: suum plasma in semetipsum recapitulans. III, 23.1: tantac 
dispositionis recapitulationem facientem et suum plasma requirentem. IV, 6.2: suum 
plasma in semetipsum recapitulans. IV, 33.4: filius dei factus est homo antiquam plasma
tionem in semetipsum suscipiens. 33.11: EVCilal~ TaU A6you TaU BEaU 'ITPO~ TO 'ITAo:alla 
alJTOu. 

57 Naturally we can speak of development only cum grano salis. It is actually the 
"development" of a closed circulating system which feeds back into itself. In this sense 
Irenaeus speaks of avoKE<t>oAOIOUV (summarize, sum up), which the Latin, in that he 
properly stresses the one side of the event, reproduces with recapitulare. Irenaeus is think
ing of this "development" when he so often in this connection speaks of dispositio 
(0 I KaVa Il [a) and expositio (see the next note) . 
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(III, 18.1)-a development over which again he held sway and watched 

through all the ages from the beginning: veniens per universam dispositionem 

et omnia in semetipsum recapitulans.58 

The beginnings reappear at the end. This is skillfully carried through by 

Irenaeus down to details. As in the beginning Adam, through the will and 

the wisdom of God, came from the virgin earth (!),59 so also the Word 

of God, recapitulating Adam, in fitting fashion took his beginning from the 

virgin Mary. As through a disobedient virgin man was caused to fall, did 

fall, and died, so through a virgin who hearkened to God's Word man, 

again vivified with life, received life: quod alligavit virgo Eva per increduli
tatem, hoc virgo Maria salVi! per fidem. 60 And as there was a tree in Paradise 

at which Adam's disobedience was displayed, so now at the tree which 

is the cross the obedience of the New Testament has been displayed.61 

And again as at the beginning a mighty contest with the devil is involved; 

then Adam was overcome by him and unjustly robbed of his nature. But 

now the devil should be conquered by the new man. And for this reason 

our Lord took the same body as was in Adam, so that therewith he might 

fight for the fathers and through Adam might overcome the one who had 

smitten us through Adam.62 And in order that the devil might be overcome, 

that miraculous blending of deity and humanity was necessary: uHVc.vOEV 

ouv TOV O:v8pc.v'TTOV T0 8E0, El yap I..l~ O:v8pc.v'TToC; EVIKT]OEV TOV CeVTI'TTCXAOV 

TOO Cev8pCmou, OUK exv 6lKalc.vc; EVlKfJ8T] 6 EX8p6C;' mlAlv TE, Ei I..l~ 6 8EOC; 

E6c.vpfJoaTo T~V oc.vTT]plav, OUK exv I3El'alc.vc; EOX0I..lEV aUTfJv. Thus Irenaeus 

sees in the temptation experience of Jesus the recapitulating counterpart of 

Adam's temptation experience (V, 21). Altogether, he has inserted into 

this context of the recapitulation theory the view which he often repeated, 

that Jesus' life and particularly his death was a conquest of Satan.68 

58 III, 16.6; III, 23.1: et tantae dispositionis recapitulation em laciem. Cf. III, 22.3, IV, 
28.2: unus et idem deus, pater et verbum eius, semper adsistens humano generi varUs quidem 
dispositionibus. III, 17.4: TOU ulou TOU 6EOD llovoYEvoD~ ••• cropKw6EVTO~ Koi m):crov 
T~V KOTCx av6pw1ToV olKovollfov EK1TA'lPc::,crOVTO~. 

59 Epideixis I, 32. Adv. haer. III, 21.10. Epideixis 31: "And for this reason our Lord 
assumed the same body as was in Adam." 3 3: "Thus also he did not become a new 
creation, but preserved the creaturely relationship with those who were of Adam's race." 

60 Epideixis 33. Adv. haer. III, 22.4. Cf. III, 21.7. 
61 V, 16.3. Epideixis 34. Even the day of Christ's death is, according to Irenaeus' 

calculation, a recapitulation of the day of Adam's death. 
62 Epideixis 31. Cf. adv. haer. III, 18.6. Irenaeus also takes up in III, 20.2 the Pauline 

idea of the condemnation of sin in the flesh (Rom. 8:3). 
63 III, 18.6; 23.1; V, 21.1, 3; 22.1; d. particularly also V, 1.1: verbum potem et homo 

verus sanguine suo rationabiliter redimem nos, redemptionem semetipsum dedit pro his, 
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It is an interesting mythical view which everywhere appears here. It is the 

old song of the return of the primeval times, of the return of the golden 

age or of Paradise, which is sung here. Authentically mythical also is the 

way in which in Irenaeus' interpretation, all history becomes a drama which 

is performed between the devil and man. The devil overcame the first man 

and led him into captivity. For this he is now conquered and bound by the 

second man. Is Irenaeus perhaps actually stimulated in his fantasies here by 

the myth of the Primal Man, by that speculation about a divine redeemer 

figure, the first creation of God, which appears in the world in various 

figures, as these for example are found in the pseudo-Clementine literary 

circle? 64 Much could point to this: the favorable treatment, indeed even 

the glorification of the first Adam which is found so frequently in Irenaeus; 

the passion with which he opposes the teaching that Adam is condemned; 

the interpretation of the devil as the great adversary of Adam.65 When he 

asserts of the Ebionites (V, 1.3): perseverantes autem in eo, qui victus est 

Adam et projectus est de paradiso, the expression suggests the question 

whether he could not have known something of the Adam speculation of 

Gnostic Jewish Christianity. Methodius66 later proposes precisely the specu

lation that the Son of God assumed in himself, not human nature, but the 

first Adam himself. But of course the statements of Irenaeus are sharply 

distinguished from that Adam (Primal Man) myth. For him, Christ is not 

the returning Adam, not even Adam as he came forth pure from God's 

hands before the fall. He has restored the nature of man because he was 

more than man, the verbum dei who was united with the original substance 

of man. Still, perhaps it is sufficient to conclude that in Irenaeus at this 

point we have only expanded and strongly redirected motifs of Pauline 

theology. 

qui in captivitatem ducti sunt. In what follows it is explained how he himself acted therein 
with right and uprightness. The myth of the outwitting of the devil is still remote, but 
an actual legal process between the God-man and the devil is already suggested. Further, 
the descent into Hades, which Irenaeus often stresses, belongs in this connection (IV, 6.7 
also probably has reference in part to this: as vere homo et vere deus Christ received his 
testimony: ab apostaticis spiritibus et daemoniis et ab inimico et novissime ab ipsa 
morte) . 

•• For the religio-historical connections, cf. Bousset, Hauptprobleme, pp. 160 if. 
65 On the devil as the opponent of the true prophets and of the first men in the 

doctrine of the Clementines, d. Bousset, Hauptprobleme, pp. 136 if. On the antagonism 
between Adam and the devil in Jewish literature (particularly in the Slavonic Book of 
Enoch), cf. ibid., p. 174. 

66 Convivium III, 4 if., Harnack, Dogmengeschichte I, 785 if. 
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VI. Irenaeus' Tendency Toward the Idea of HI/olution. But a more important 

observation obtrudes itself here. Irenaeus apparently places such value upon 

the unity of creation and redemption that here and there he is almost in

clined to assume a straight line of development from the first to the second 

man and to interpret the incarnate Logos of God at the end of this line as 

the crown and goal of the human race. 

It is worthy of note, first of all, that Irenaeus is in a position not only 

to excuse the fall of Adam (vide supra, p. 438) but also to set it under a 

teleological point of view. So the fall almost appears not only as something 

permitted by God, but directly willed, as something requisite for the de

velopment of man. "As God once permitted Jonah to be swallowed by the 

sea monster, not that he might utterly perish, but that, cast up by the mon

ster, he might the more submit to God and the more praise him, so also 

in the beginning God let man be swallowed up by the great monster, not 

that he should thereby completely perish, but because he prepared the 

discovery of salvation, which then took place through the word in the sign 

of Jonah" (III, 20.1). Haec ergo fui! magnanimitas dei, ut per omnia 

pertramiens homo et mortis (instead of morum) agnitionem percipiens, 

dehinc veniens ad resurrectionem, quae est a mortuis, et experimento discens 

unde liberatus est, semper gratus existat domino, munus incorruptelae COl1-

secutus ab eo, ut plus diligeret eum (III, 20.2). For we treasure all goods 

all the more when we have come to know their opposite (d. IV, 37.7). 

Through the fall Adam acquired knowledge of good and evil. Magnanimi

tatem igitur praestante deo cognovit homo et bonum obedientiae et malum 

inobedientiae, uti oculus mentis utrorumque accipiens experimentum, elec

tionem meliorum cum judicio faciat et numquam segnis neque negligens 

praecepta fiat dei (IV, 39.1).67 In general Irenaeus, in his unique and 

remarkable way, prefers the idea of evolution. He answers in detail the ques

tion68 of why God could not have created man perfect, by reference to 

the fact that as a created being man is an evolving being and could not 

possess perfection from the very beginning. God would have been able to 

give him this perfection, but it would have been worth nothing to him, for 

67 Cf. the following: quaemadmodum enim lingua per gustum accipit experimentu", 
dulcis et amari . . . sic et mens per utrorumque experimentum disciplinam boni accipiens 
firmior ad conservationem eius efficitur obediens deo, inobedientiam quidem primum 
respuens per poenitentiam, quoniam amarum et malum est. 

68 Cf. the entire chap. IV, 38. 

442 



IRENAEUS 

it is to be attained in freedom.69 We are not gods at the very beginning, 

but first men and then gods. Opertuerat autem primo naturam70 apparere, 
post deinde vinci et absorbi mortale ab immortalitate et corruptibile ab 
incorruptibilitate et fieri hominem secundum imaginem et similitudinem dei, 
agnitione accepta boni et mali (IV, 38.4). 

Irenaeus also proclaims the idea of evolution otherwise in varied ways. 

Apparently he was prompted in the conception of this idea by the Gnostics 

and the contest with them. That something happens in the salvation history 

of God, that an advance is presented, was apparently a favorite idea of those 

who for this reason perhaps will have more often described themselves as 

the "advanced ones." Irenaeus disputes this slogan: si autem hoc est pro
ficere71 (TIPOKOTITEIV) alterum adinvenire patrem-et sic semper putans 
proticere talis sens1f,S numquam in uno stabit deus (IV, 9.3). And in just 

this connection he now develops his fine and lofty ideas about the relation 

of the two Testaments and about the advance in the moral revelation of 

God from the patriarchs to Moses to Jesus,72 Therein again general expres

sions of fitting terseness about the necessity of evolution occur: et hoc deus 
ab homine differt, quoniam deus quidem tacit, homo autem fit; et quidem 
qui tacit, semper idem est; quod autem fit, et initium et medietatem et 
adjectionem et augmentum accipere debet . . . quemadmodum enim deus 
semper idem est; sic et homo in deo inventus semper proficiet ad deum (IV, 

11.2). In fact, Irenaeus even introduces the idea of development into 

eschatology. From this perspective he interprets the necessity and the mean

ing of the earthly interregnum and of the conquest of the antichrist. In the 

interim men are to grow through the vision of the Lord and gradually be

come accustomed to the glory of God and finally attain fellowship with 

the angels and unity with spiritual being.73 The idea of chiliasm evolu

tionistically interpreted and transfigured! Thus then the whole of salvation 

can also appear to Irenaeus as a gradual revelation and a graded ascent from 

the Holy Spirit to the Son to the Father: OICx TaUTTJC; ••. Tfte; Ta~Ec.le; KOI 

TWV TOIOUTc.lV pue~wv KOI Tfte; TOIOUTTJe; &Yc.lyfte; 6 YEVVTJTOc; KOI TIETIAOcr-

69 Immediately preceding this, in IV, 37, goes the detailed treatment of human 
freedom. 

70 That is, the lower, unredeemed human nature. This of course sounds different from 
the same Irenaeus when he says that the devil unjustly rules over man quum natura 
essemus domini omnipotentis (see above, p. 438). 

71 Cf. the 1TPOK61TTEIV in II Tim. 2:16; 3 :9, 13, and the 1TpoaYElv in II John 9. 
72 Cf. the entire section IV, 9-16. 
73 Cum sanetis angelis eonversationem et eommunionem et unitatem spiritalium 

(=KolvCilv(av Kal fVCilO"IV Tcilv 1TvEullaTIKcilv) in regno eapient. V, 35.1; d. V, 32.1. 
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J.lEVOC; CivSpcIlTToC; KCXT' EiK6vcx KCXI OJ.lOlt.)O"lV TOU aYEW~TOU YIVETCXI SEOU TOU 

J.lEV TTCXTPOC; EuBoKOUVTOC; Kcxl KEAEUOVTOC;, TOU BE ulou TTPO:O"O"OVTOC; KCXI 

BTJIlIOUPYOUVTOC;, TOU BE TTVEUIlCXTOC; TPE<!>OVTOC; Kcxl CXU~OVTOC;, TOU BE avSp~

TTOU ~PEIlCX TTPOK6TTTOVTOC; Kcxl TTPOC; TEAEIOV aVEPxoIlEVOU, TOUTEO"Tl TTATJO"lov 

TOU aYEw~ToU Y1vOllEVOU (IV, 38.3) .74 

But all this stands under the sign of human freedom. Here Irenaeus is 

completely determined by rational-apologetic concerns. The idea of freedom 

belongs so completely to the permanent assets of all the idealistic philosophy 

of that time that the denial of it simply appeared as godlessness and lib

ertinism. Moreover, here lay the contrast with Gnosticism which was well 

known to and repeatedly emphasized by all the representatives of the genuine 

church. At this point in Irenaeus also there enters all the theodicy and all 

the response to the question as to the necessity of sin and imperfection. 

From the very beginning onward God has made man free, in possession 

of his powers and his soul: vetus lex libertatis hominis. One must read the 

entire section (IV, 37) in the work of Irenaeus which begins with this 

saying, in order to recognize what a dominant role the idea of freedom has 

in his theology. Irenaeus does not even think of expressing the idea that 

man's freedom was lost through the fall. Afterward as well as beforehand 

the principle holds true: Man can decide upon disobedience toward God 

(IV, 37.4). 

Not only with respect to works, however, but even with regard to 

faith God has preserved man's freedom and self-determination (IV, 37.5). 

Where Irenaeus speaks of Christ's having brought freedom to men, he does 

not mean this in the actual and strict sense of the word, but only in a 

relative sense.75 It is man's freedom which, in the salvation history of 

God's grace and goodness, is led and guided to the goal. 

Some, of course, have wished to see a complete contrast between these 

two patterns of thought-I will sum them up in the key words: redemption 
through recapitulation which takes place in the God-man, and evolution
as though two disparate basic outlooks lay before us here. The tension be

tween the two sets of ideas should be acknowledged, and yet it must not 

be overestimated. 

In Irenaeus the two circles of ideas nevertheless form a unity. The most 

.. The idea of the ascent from the Spirit to the Son to the Father is still clearer in 
IV, 20.5 and V, 36.2 (here with appeal to the presbyters). Epideixis I, 7. 

o. Freedom from the (outward) captivity in the power of the devil, from the Jewish 
legal prescriptions and so on, ITI, 23.2; IV, 34.1. 
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extreme aspects and consequences have been eliminated from both. As 
much as he likes the idea of evolution and from that perspective considers 
matters and brings them into the picture, he never clearly draws the con

sequent implication76 that Jesus is simply the crown of human develop
ment which began with Adam, the perfeetus homo in whom the Logos of 
God has been fully revealed. For him Jesus continues to be the divine Logos 
which has assumed human nature; in fact, even the Adam who came forth 

pure from God's hand is only a poor likeness of the pattern of the in
carnate Logos (V, 16). 

It is the grace that comes from above that speaks the last word in the 

entire development; at the decisive point a full supernaturalism is main

tained. 

And on the other hand, this supernaturalism still is nowhere overdrawn 

in such a way that the incarnate Logos and the higher human nature 

represented in him appears in radical opposition to the lower and natural 

kind of man. What Christ assumed remains this human nature which 

came forth from the hand of God itself, only divested of all the accidents 

of historical sinful development. And even by the fall human nature is not 

actually essentially altered. Though it forfeited the ElKc:lV and o)Jolc.JO"u;; 

of God, still it retained the determination some day to attain it. Indeed, 

it actually never rightly possessed this likeness, for one can possess nothing 

that one has not freely attained. And again, the (lower) natura of Adam 

which has been manifested through his fall can be regarded as the begin

ning point for the development which leads man upward to the likeness of 

God. Non enim effugit aliquando Adam manus dei, ad quas pater loquens 
dicit, faciamus hominem ad imaginem et similitudinem nos tram (V, 1.3). 

A re-formation and alteration of nature has never occurred; man never 

completely lost his freedom. And yet again, the whole of salvation history 

is by no means an unequivocal development from below upward, it is like

wise a working of God from above downward and from without inward. 

Secundum autem dileetionem et virtutem vineet 77 faetae naturae substantiam 

(IV, 38.4). 

Thus Irenaeus has already set up that complicated system of natura and 

gratia, that interweaving of evolution and supernaturalism which then 

should so extensively attain dominance in the history of the church. All this 

•• Harnack, p. 604. 
77 Here also what is spoken of is a conquering, not an annihilation. 
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is actually summed up in the word eXvoKE<!>oAOlCUalC;. To a certain degree 

the concept of eXvoKE<!>oAolcualC; embraces that of development, a summa

tion of the longa expositio, of the manifold dispositiones dei. However, it is 

a development, not in the sense of a straight line, but in such a way that the 

end comes back to the beginning, or more precisely, in such a way that the 

end point lies one step higher than the beginning point. One must not 

finally separate the two patterns of thought of Irenaeus from one another; 

the characteristic thing is precisely their interweaving and their shading off 

into one another. 

VII. Irenaeus and Paul. Now we have in hand all the threads and can move 

on to the comparison which here obtrudes itself immediately and which 

once more is brightly to illumine the whole: Irenaeus and Paul. The com

parison immediately obtrudes itself! Irenaeus is that theologian who for us 

at least for the first time breaks the church's long and painful silence about 

Paul. While down to this point, apart from some exceptions, we encounter 

the apostolos essentially as the authority and the teacher of the Gnostic 

circles, in Irenaeus Paul now appears, not, it is true, as the only authority 

besides the Lord, but still as fully valid authority to whom Irenaeus refers 

again and again. Indeed if, as we saw, the theology of Irenaeus finds its 

foundation in the theory of recapitulation, it appears at first glance quite 

actually to have been Pauline ideas and motifs which provided the basis of 

his total theological outlook, only that here incidental remarks of Paul 

have grown into a system. If the Pauline-rabbinic Adam-Christ theology 

so thoroughly became the foundation of the ordinary Christian dogmatics, 

we owe this to Irenaeus. 

And yet the harmony between Paul and Irenaeus is in essence only a 

semblance.78 One can even say: Irenaeus ecclesiastically accepted Paul and 

made him into a recognized theologian at a price, the price being that in a 

grandiose manner he distorted the genuine Pauline ideas and divested them 

of their essential nature. 

The contrasts between Irenaeus and Paul are obvious. According to 

Irenaeus, the first man, as he came forth from God's hand, is a lofty god

like being which possesses the dKc0v and 0IlOICUalC; of God; according to 

Paul the first man is essentially a less worthy being which is "only" ljJUX~ 

7. In characteristic fashion .Irenaeus, even where he intends to sum up the apostle's 
preaching to the Gentiles, attaches to this his own basic views; IV, 24.1. 
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~wao, and for this reason belongs to this lower world. When Irenaeus de

scribes the nature of the original man, he proceeds altogether from Gen. 

1 :26, while Paul takes his point of departure from the second chapter of 

the Creation narrative, calls Christ the ElKWV TaU 8EOU, and would never 

have been able to use this expression of Adam. Paul nowhere expresses the 

teaching that Adam suffered an essential loss through the fall; it is in fact 

ruled out by the statements in I Corinthians. What Paul teaches is merely 

this, that the fate of death has ruled in the human race since Adam. But 

one must not read further speculations about an original loftier nature of 

Adam even into Rom. 5 :12 ff. Accordingly, for Paul Christ's appearance 

in no wise signifies an avoKEcpoAo(c.valC; or recapitulatio, a return of the 

end to the beginning. For Paul, Christ is not, even as av8pc.vTTo<; TTVEU

I-lOTIK6<;, the restoration of the Adamic nature before the fall, but 

he is "as man" of an essentially higher kind than the first man. Irenaeus 

thinks in the context of evolutionary thought; and in spite of the strong 

supernatural touch which this contains, one can still say in his sense that the 

God-Logos who appeared on earth and united with human nature is the 

consummation and transfiguration of the nature of man established in the 

creation. Paul sees only the sharp antithetical contrasts: For him Christ is 

not the consummation and transfiguration, but the death of the old Adam, 

of the old sensual nature of man (not merely of the evil tendency of the 

will in this nature). According to Irenaeus' view, there remains even to 

fallen man, in spite of his loss of God's image and likeness, his freedom, 

and God, in his mysterious wisdom, leads free man to completion. But 

Paul loudly proclaims the absolute lack of freedom and the inability of 

the old fleshly man who, like his ancestor, is only psychical, and expects 

everything from the supernatural spirit of God which as an absolute 

miracle is inserted into the human being. For Irenaeus, in spite of all the 

supernaturalism, creation and redemption form a great inner unity. It is the 

same God and the same Word which create man and place in him the 

disposition to the Highest and then in redemption lead to this preestablished 

goal. For Paul, however, the spheres of creation and redemption are 

separated from each other79 ; he strongly feels the contrasting distinction 

between the two. To be sure, he did not draw the implications for his belief's 

<. The contrasts which Harnack (p. 569) formulates tor the relationship between 
Irenaeus and Gnosticism can be transferred for the most part to the relationship between 
Irenaeus and Paul. 
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view of God and the creation; he stopped with the radical contrast of the 

first and the second man without further reflecting upon how the essentially 

less worthy nature of the first man could be explained. But, unnoticed, 

that basic attitude of Paul also colored his world view. Thus then the 

apostle ventures the bold principle of the 8EC)<; TOU cxlwvo<; TOUTOU. Irenaeus, 

however, complains that the heretics appeal to this saying, and is able to 

adopt it only in a violent distortion (vide supra, p. 255). It is simply a 

fundamental difference in basic attitude, between the supernaturalist 

optimism of the church father and the radical pessimism of the apostle. 

From here a number of further consequences emerge. Both Irenaeus and 

Paul appear to stress in the same way the reality of the redeemer's ap

pearance here upon earth. And yet there is again a fundamental difference 

between the two. For Irenaeus, even though he once speaks from the stand

point of the redeemer's deity of humiliation and self-emptying, the human 

nature which the redeemer assumed is something lofty and glorious: the 

natura which came forth from God's own hands, the ElKWV and O!lOIWO"I<; 

TOU 8EOU. For Paul, the O"6:p~ of Christ, the reality of which he does not 

deny, is at most slightly limited by means of expressions such as EV 

O!lOIW!lCXTI O"CXPKO<; a!lCXpTI'CX<;, !lOp<!>~v BOUAOU ACXf3WV, EV O!lOIW!lCXTI 

exV8PWTTWV YEv6!lEVO<; Kcxl O"X~!lCXTI EUPE8e:l<; w<; av8pwTTo<;, yet only some

thing lower, a burden which he patiently bears, still something which is 

ultimately externally attached to him. For Irenaeus, the uniting of deity 

and humanity in Jesus is the greatest miracle, before which he stands in 

awe, marveling; something abidingly valuable, existing to all eternity. For 

Paul the O"6:p~ of Christ is something temporarily assumed, a burden80 from 

which he is finally freed by death. For Irenaeus, in this uniting of deity 

and complete humanity, including body and soul, Christ is an effectual 

symbol and the ultimate goal of all believers; for Paul, the dead and risen 

Christ is an effectual symbol for the liberation of the Christian from all that 

is base, sarkic as well as psychic, and for his elevation into the higher 

pneumatic world. 

The differences between the two are sharpest in eschatology. Irenaeus 

energetically asserts the resurrection of the flesh as a fundamental principle 

of the Christian religion. In him it is this as no accident and externally 

incidental thing. His theory of recapitulation, his doctrine of the union of 

80 Paul would not have been able to speak of a sinlessness of the flesh of Christ 
(Irenaeus V, 14.3). 
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deity with complete and full humanity makes this implication inescapably 

necessary. The work of redemption appears to him in the battle with 

Gnosticism as incomplete; indeed the very heart of it appears to him to be 

removed if one dares to deny the resurrection of the flesh. For fleshly 

sensual matter also belongs to the natura of man created by God, and it is 

just this which the redeemer manifest in the flesh bore and united with 

deity. And in the holy sacrament of the eucharist Christ nourishes our 

flesh and blood with his own. "Our doctrine (of the resurrection) harmo

nizes with the eucharist, and the eucharist again confirms our doctrine" 

(IV, 18.5). TT&l<; 6EKTlK~V IJ~ Eival AEYOUalV T~V aapKa Ti\<; 6u>pEC'x<; TOU 

8£00, ijTl<; EaT! ~u>~ alwvlo<;, T~V aTTO TOO aWlJaTo<; Ka! a'llJaTO<; TOU 

KUp(OU TPEq>OIJEVTlV ~a! IJEAO<; aUTOO lmapxouaav (V, 2.3). At this point 

Irenaeus touches upon the expression of Paul in I Cor. 15:50: "Flesh and 

blood cannot inherit the kingdom of God." He must angrily concede: "In 

their madness all the heretics quote this passage against us, in order to show 

that the handiwork of God (!) cannot be saved" (V, 9.1). And now he 

devotes a large section to the discussion with this saying, for all the fol

lowing expositions (V, 9-14) hinge on this. One must read the entire 

section in order to recognize how violently the ideas of Paul are twisted 

and distorted here. Indeed it cannot be denied that Paul himself, in his 

assumption of and emphasis upon a new body, already to some extent 

takes the path of a compromise theology, and that the relation between 

old and new body does not come to complete clarity in him. It is also to be 

conceded to Irenaeus that he knows skillfully to utilize the realistic side 

of Paul's hope of the resurrection. But when he comes back again and 

again to the interpretation that the flesh of God "cannot without the 

spirit" inherit the kingdom of God,81 meaning that the flesh must be taken 

up by the Spirit of God 82; when he reinterprets flesh and blood to mean 

the fleshly actions which deliver man to sin83 ; when he interprets the 

putting off of the old man to mean only the renunciation of the old way 

of life84 ; and when, following all this, he teaches that the entire man with 

flesh and blood is renewed by God 85-then one sees at first glance that all 

this is completely un-Pauline, and how Paul would never have been able to 

B1 V, 9.3; V, 12.3. 
B'V, 9.4. 
B8 V, 14.4. 
8< V, 12.4. 
85 V, 12.6. 
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say that in the sacrament our flesh is nourished from the body and blood 

of the Lord. 

The ,difference is simply a fundamental one. At the very end he treats 

the "lTVEUiJO-O"O:p~ doctrine which is dominant in Paul. Here too, of course, 

first of all is revealed the noteworthy fact that Irenaeus simply takes over 

Paul's language and terminology. He describes the scope of human nature 

in an apparently Pauline way86: nos autem quoniam corpus sumus de terra 
acceptum, et anima accipiens a deo spiritum, omnis quicunque confitebitur 
(III, 22.1). Per/ectus autem homo, commixtio et adunatio est animae 
assumentis spiritum patris et admixta ei carni, quae est plasmata secundum 
imagin.em dei (Y, 6.2) .87 Directly Pauline-actually not at all fitting into 

Irenaeus' system, but borrowed from Paul's circle of thought-is the 

clause88 '{VO c:,C; EV Tel> ' AOO:iJ "IT'O:vTEC; CX"lT09VrlO"KOiJEV OTI l!JUXIKOI, EV Tell 

XPIO"TeI> ~rlO"OiJEV chI "lTVEUiJOTIKOI (Y, 12.3). But all this is nothing more 

than borrowed words. We see Irenaeus, when he moves in Paul's tracks, also 

immediately jump the track again. Paul would not have been able to say 

of the O"O:p~: quae est plasmata secundum imaginem dei. And after the last

Cl~oted, strongly paulinizing sentence there follows Irenaeus' emendation: 

Cm09EiJEVOl OU TO "lTAO:O"iJO TOU 9EOU (sc. tne fleshly-psychic nature) OAAO: 

TO:C; Em9uiJlac; Tilc; O"OPKOC;, A0[30VTEC; TO "lTVEUiJO aYlov. 

The basic concepts are simply totally different. For Irenaeus in those 

sentences quoted above the "lTVEUiJO is the supernatural "additamentum" 
of the human soul, through which soul and flesh are elevated into the 

divine sphere. Irenaeus no longer has even the most remote suspicion of 

the spirit of the Pauline' doctrine of redemption with its sharp contrasts, 

of the import of a saying like l/JUXIKOC; OE av9pc,)"!ToC; ou OEXETOI TO: TOU 

"lTVEUiJOTOC; TOU 9EOU, of what Paul means by the lusting of the flesh 

against the spirit. Irenaeus inaugurated the ecclesiastical understanding of 

Paul, he is the first representative of that exegetically tempered Paulinism 

which since then has been so widely dominant. Irenaeus has perhaps been 

the largest contributor to Paul's remaining "the" theologian of the church, 

8. The observation cannot be made against this that Irenaeus at one time, on the oc
casion of disputing the migration of souls, speaks of the 1TVEUIlO as an inalienable 
possession of the individual man. 

87 III, 22.3: praeformante deo primum animalem hominem, videlicet ut a spiritali 
salvaretur. 

89 Harnack (p. 595.2) rightly judges "It is Gnostic when Irenaeus at one point 
says, .•. [quoting the sentence]. But Paul also was close to this idea." I would judge 
that the id~- is Pauline even to the very wording. But Paulinism and Gnosticism coincide 
here. 
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but only by means of a forcible abbreviation has he made Paulinism 
tolerable for the church.89 

But what Irenaeus eliminated from the theology and the thought

world of Paul consisted of all the points of beginning which ultimately 
led to Gnosticism, the implications of which the Gnostics drew: that radical 
and one-sidedly sharp idea of redemption which ultimately endangers and 
disparages the idea of creation; that pessimistic basic outlook which intro

duces into all human nature a disharmony of unprecedented sharpness and 
which in essence takes away the unitariness of humankind and leads to its 
tearing asunder into the two classes of pneumatics and psychics; that 

excessively strong feeling of the completely new and unprecedented in the 
Christian redemption which at last not only disparages everything old but 
also threatens to eliminate the eternal and universally valid in the relation

ship of God to the human soul; that otherworldly longing which would 
experience the highest outside the whole world, which embraces the 

purely human life of the soul; in the spiritualized attitude of the pneumatic 

revelation, of vision and ecstasy; in a word, that pneumatic enthusiasm 

which was indeed in a position to explode and annihilate an old world but 

yet could not build a new world-embracing fellowship. 

Since all this was eliminated from Paulinism, there remained the ec

clesiastically usable Paulinism. The volcano burned out, and its flaming 

masses of lava became the fertile soil of a new world. 

It was a masterpiece that the church fathers achieved here! Paul, the 

greatest genius whom the Christian primitive period produced, is wrested 

from the Gnostics, and thereby at the same time the fatal blow is struck 

at the Gnostic movement. What had been dangerous to the church about 

this movement was the connection of Gnosticism with Paulinism. Marcion, 

who presents this connection in its purest form, also became the more 

dangerous rival of the church. Now, after it proved this connection to be 

illegitimate, the church had nothing more to fear from that side. Irenaeus 

and Tertullian, Clement and Hippolytus are the men of the future. 

At the same time, the thought-world of the apologists was to a certain 

degree vindicated and adopted. In every point in which Irenaeus dissents 

from Paul and Gnosticism, he obviously stands on the basis of the apologists. 

89 A fine example of the reinterpretation of central Pauline ideas in IV, 12.4 (how 
could Christ be the end of the law if he were not also its beginning?). Cf. with this how 
Clement of Alexandria interprets the t9avaTCWllTE TejI vall'+' in Strom. III, 12.84 (also in 
III, 18.106, "~ejI 6E OUKETI EYi'iJ" ciJ~ E~c.lV KaTO: TO:~ E1TI9UIl(a~). 
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Yet again their rationalism is here far surpassed and excelled. The time for 

its internal conquest of course had not yet come, but it is surpassed by 

means of the introduction of a firm supernaturalism into the total outlook 

of the religion. The ul;l.ity of creation and redemption is strenuously main

tained: still for Irenaeus redemption has an augmentum and additamentum 

beyond creation, something which simply cannot be conceived from the 

latter alone, however much it appears to be based thereupon. Redemption 

becomes a real, great, divine miracle. The apologists, especially Justin, also 

had suggested something of this when they spoke of the Logos as having 

himself appeared in the fullness of his being in Jesus. But quite differently, 

Irenaeus knows how to speak of this in a much more massive and more 

commonly understandable way, and to answer the Marcionites' question: 

quid (novi) igitur dominus attulit veniens, thus: quoniam omnem 

novitatem attulit, semetipsum afferens. "But after the king came and the 

subjects were filled with the promised joy, and received the freedom which 

comes from him, and took part in his 'vision' and heard his word and 

received gifts from him-then one will no longer ask what new thing the 

king has brought. He has in fact brought himself, and has given to men 

the promised benefits into which the angels long to look" (IV, 34.1). 

This stronger supernaturalism and the clearer grasp of the significance 

of redemption, however, is again apparently an effect of Pauline influence 

and of the dispute with Gnosticism. It is the residuum of the much 

sharper radical and dualistic pessimism of the Pauline Gnostic thought

world. On the other hand, it appears here tempered by a basically optimistic, 

brighter way of looking at things which places the whole under the perspec

tive of evolution. With these conceptions, after all, Irenaeus has run far 

ahead of his time. Neither Tertullian nor Hippolytus, who even more 

walked the paths of the apologetic Aufkliirung, nor Clement, who sought 

to overcome Stoicism with Platonic supernaturalism, equaled Irenaeus in 

exemplary significance. The future belongs to the simple and complete re

demption supernaturalism of Irenaeus, in which gratia and natura are united 

in such a remarkable harmony and are so skillfully attuned one to the 

other. 

And if one once more recalls that Irenaeus, with all that he contributed, 

knew how to place himself entirely on the basis of the community's 

dominant faith and simply and skillfully to establish and deepen this 

faith in such a way that his doctrine could simply pass for an exposition 

of it; that alongside this he propo~ed an interpretation of religion and its 
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ultimate aim which in the surrounding milieu could be recognized as their 

own by all those of a more profound mind (deification by means of the 

vision of God)-then we can in some measure evaluate the role which he 

played for the Christ faith of the second century. The question Cur deus 

homo? is definitively answered for this period: The Logos of God had to be

come man in order to create the great and miraculous unity between God 

and human nature. Thus the deification of the person of Jesus in the cultus 

acquired, for the style of thinking of the then-current age, its intrinsic 

reason and justification. 

Of course the development cannot and will not stop with this ecclesiastical 

mediational theology of Irenaeus, this Sic et Non of a christological super

naturalism, but it found here, and indeed for a long time, a temporary 

resting place. 
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Superior numbers refer to footnotes on pages indicated. 

Abba, title, 127 
Abbahu, Rabbi, 53 
Abercius inscription, 103 •• , 203 12', 212 • 
Abgar, epistle of, 321 .0. 
Abila, inscription, 140, 144 
Abraham, the faith of, 200-201 (Philo), 

203 (Paul); ",iAo~ 6EOO, 212 ., 318; 
servants of, 307; in the church, 369 

Abydos, inscription, 143 •• , 312 ••• 
Achamoth (see Sophia), 234·" 249, 

259 ." 265, 269, 273; seed of, 260 •• ; 
pneumatic element of Christ, 273, 
278; mysteries, 269; TEKoOacx of Jesus, 
273; Kyrios title, 145 -46, 31 0 

Achelis, 35 3 11 

477 

Acts, apocryphal: descent into hell, 63; 
name of Jesus, 294-95; prayer to 
Christ, 301; Jesus IcxTpo~, 313 ... ; 
deity of Christ, 251, 328-29, 334; 
cross-mysticism, 308, 366 6.. See 
Andrew, Apollonius, John, Paul 
(Theela), Perpetua, Peter, Philip, 
Pionius, Thaddaeus, Thomas, Acts of 

Acts of the Apostles: general character and 
trustworthiness, 32-33, 47 ", 120-21, 
125; doctrine of the Spirit, 283; title 
Kyrios, 125; Son of Man, 47 H; Son 
of God, 96, 206; name of Jesus, 131, 
292-93, 294 ... ; baptism in the name 
of Jesus, 131, 295; Jesus judge of the 



Acts of the Apostles-cont'd 
world, 381. See Index of Biblical Pas
sages 

Adam, the first, 54, 177, 2\5; as Primal 
Man, 274-75 (see Primal Man); the 
first and second (in Paul), 172, 174, 
177 If., 194 If., 209 148 ; Adam and 
Christ, 243, 437 If., 445 (Irenaeus); 
446-47 (Irenaeus and Paul); Adam 
and the devil, 441 65 ; Philo, 226 

Adonai, 128 
Adoni, 122 12 
Adonis, cult of (see Malta), 58 76, 191 
Adonis of Byblos, 58 76, 188-89;=Kyrios, 

144, 147 102 ;=Esmun, 188-89;= 
Osiris, Attis, 189, 191;=Anthropos 
(Primal Man), 191 

Adoptianism (adoptionist Christology) , 
333, 337 If., 341-42, 343 38 <; in the 
Shepherd of Hermas, 341 37< 

Adoptianists, 341, 343 38< 

Adoption:=deification, 423-24 
Aelian, 395 
Aeon, Alexandria deity, 307 2<0; birth of 

the A., 214, 346; vision of the A., 
187 87 

Aeon (baptism of Jesus), 273 
Aeons. See Valentinians, Barbelo-Gnosticism 
aYaAA[a(JIe;, 160 
Agape (social character), 353, 356; light 

phenomena, 223 47; name of Jesus, 
293 176; heavenly agape, 356 22 

ayc'nrrl: 89; ay. EV Xp., 160 "; ay. EV 
lTv., 160 "; (I Clem.), 286 

ayalT'1T6e;, 97 70,124 '8 
ayfjpaToe;, aeon, 214 
aYYEAIKOV aWf.la, 261 60 
aYYEAol 8EOU (LXX), 93; aYYEAol in 

Paul, 258; Naassenes, 262 
aYYEAOe;=Hermes, 391;=Logos, 398; 

aYYEAoe; <pulT6e; (Paul), 233 .9 
ay I aa8ilv<XI , 131 <0 
aYI(5:1;Elv, 308 249 
aYIOI=angels, 257 <. 
&YIOe;, 0 TOU 8EOO, 95 .2 
&YIOe;, lTaVO:YIOe;, name for God, 370 76 
Agnostos Theos, 250-51, 422, 437 <. 
aywvlaTfje;, 0 f.lEyae; (Jesus), 273 92 
Ahura-Mazda, 246, 388 
aloolov, 393 37 
aTf.la 8EOU, 309 
ar~v E.VEcrTc,~, 251 30 

aI8fjp=God,233 
al8Eplov lTUP, 233 
Akarpos=Attis, 190 
Cxx1VllTO<;, aeon, 214 
Akraephiae, inscription, 140 66 
Akylinos, 392 27 
Aletheia, aeon of the Valentinians, 387 
aAfj8Ela (John), 23 I 
Alexander, T. Jul., 140 
Alexander the Great, 13 8 
Alexandria, inscription, 140, 143 83 ; aeon 

veneration, 345 If. 
Allat Kyria, 142, 144; in Epiphanius, 

349 "0 

478 

Alogoi, 341, 343 38< 
Althaus, 125 27, 126 28 , 129 37 
Amenophis IV (Hymn), 87 36 
Amesha Spentas, 388 
avo:yvwale;, 364 
avaKE<paAa[wale;, 438,446-47 
avaKE<paA<XIouv, 439 57 
Anastasius Sinaita, 325 
avaToAfj (Zemach), 44 
ancestry of Jesus, 35 H 

avopEe; opaTIKo[ (Philo), 226 
Andrew, Acts of, 308 H., 366 59 
Andros, island, cult of Dionysus, 103, 345 
angels, Jewish cult of, 148 
angels, Paul's doctrine of, 257-58 
angels of the Son of Man, 47, 52, 212-13; 

in the Creation, 264; in the Old Tes
tament (Mareion), 275 -76; their off
spring, the demons, 410-11 

Angra-Mainyu, 246 
animism in the New Testament, 161 
aVOEe;, 261 59 
Anrich, 223 <E, 312 
anthropology, Paul, 172-76; Pauline-

Gnostic, 258-65; Philo, 183 ff.; Her
metic writings, 185-86; Tatian and 
Arnobius, 412-13; Irenaeus, 432-33, 
449-50 

Anthropos, aeon of the Gnostics, 3 87; (in 
the Valentinians), 277; =Primal Man, 
190, 195 ff., 249, 274-75 ;=Attis, 
Adonis, Osiris, 191 ; =prototype of 
the soul, 268. See Primal Man 

av8pwlToe;, 8E10e; (mystagogue), 168, 169, 
170 (Paul); 8EOU, 168; lTVEUf.laTIK6e;, 
174, 196, 261 59, 267 77 ; IjJUXIK6e;, 
174; 0 lTaA<XIoe; av8p., 180; 0 liAIK6e;, 
186 82 ; 0 ouaIWO'1e; av8,p., 186.2 

antichrist, 443 
Antioch, Hellenistic community, 119-20 
Antiochos, astrologer, 234 9\ 347 309 
Antiochus Epiphanes, 3 I 5 
anti-Docetism, 335 ff. 
Antoninus, 145 100 

Anz, 2477 
Apelles, pupil of Marcion; doctrine of the 

soul, 25 1 26; crW}lO 1TVEU}laT II<OV, 
261 60 ; body of Jesus, 275-76, 279 

Aphrahat, 330 H 7 
a<p8apa[a, 194, 227 (deification!); 412, 

426 
Apion, 394, 395 
apocalypse, Jewish, in Mark, 41, 45 87, 52, 

81 
apocalypse. See John 
apocalyptic, Jewish, 45 88 , 59, 372, (mes

siah) 32, 44, 50, 212-13; Son of God, 
92-93; Anthropos, 195, 197 '13 

Apocryphon of John. See John 
Apollinaris of Laodicea, 55 
Apollo, 189; Kyrios, 141 
Apollonius (Acts, Martyrdom of), 214 ' ., 

309 252 , 351 2, 370 7f', 376 0., 
379 "\ 388 18, 400. See Index of 
Other Lit. Cited 



Apologists, 385 -419; Jesus' struggle with 
the demons, 67; miraculous birth 
(Logos), 344 388 ; A. and Irenaeus, 
425,436, 444, 451-52. See Aristides, 
Athenagoras, Justin, Kerygma of 
Peter, Minucius Felix, Tatian, Tertul
lian, Theophilus 

cnroAouEcr8at, 131 40 
Apolutrosis, sacrament, 262 64-

CX1roAUTPWcr,~ (CmOAUTpoOV), 308 247 

cmoppo,a, 260 5", 264, 265, 266, 269 
cnrocrTTacrlla, 225 
Apostles, Teaching of the. See Didache 
Apostolic Constitutions, 96 (TTal~ 8EOO); 

303 21D (liturgy); Epitome (TTal~ 
8EOO) 96 68 

aTT8EOOcr8at, 432 87 

Arabians, cult of the, 349410. See Saracens 
apxa( (Paul), 258 
6;pXT]Yo~ and crc':1TI1P, 310, 314 
a T~~ TT(crTEW~, 360 30 
apX'EpEU~ T~~ 61l0Aoy(a~, 160, 300, 358, 

360 
Archon (Basilidians), 265 .. 
apTTaYllo~, 209 
appai3c.Ov (Spirit), 237 
Aristeas, letter of, 371 
Aristides, apologist, 148, 367 63. See Index 

of Other Lit. Cited 
Aristotle, 417 
Arius, 318 
Arnobius, divinity of the soul, 412 105 
Artemis of Ephesus, Kyria, 142 
Ascensio Jesaiae. See Isaiah 
ascension and Son of Man title (John), 

52; of Jesus (Pistis Sophia), 276 '07 ; 
of the cross, 307; of the soul, 268-69, 
270. See Isaiah 

ascent of the soul, 247; by stages, in 
Irenaeus, 436 47, 443 

Asclepiades, physician, 101 79, 83; (Acta 
Pionii), 323 313 

Asclepius, god (Kyrios), 142; (Soter), 
312-13 

Asclepius (Ps.-Apul.). See Hermetic Lit-
erature, literary circle 

Asia Minor, use of Kyrios, 142 
Assos, inscription, 251 30 

Astarte, double-horned, 144 88 

astral religion (mysticism), deification, 
224-25; general significance, 247 if. 

Atargatis, Kyria, 144, 146 
a8avacr(a, 227 (deification!); 313 (mys

teries); (Apologists) 412; (Irenaeus) 
426 

Athanasius, 318 
Athena, Kyria, 142; (Helena), 145 
Athenagoras, 9667,380,38917,20,40167, 

403 70 . 7l, 404", 407-8, 408 82 ; 
words of Jesus, 380; theory of revela
tion, 407. See Index of Other Lit. 
Cited 

Athenaios, 103 87,139,315 283 
Athenians, paean of the, 139-40, 315 ; 

(preaching of Paul), 293; (Soter), 
311 267 

479 

atonement, idea of, 306 
Attis, cult of Attis, 58, 147 103 ,165,188-

95 passim, 296 18 6 , 431 ; identical 
with Adonis, Osiris, Anthropos, 189. 
See Hilaria, Mater Deum, taurobolium 

Augustus, Caesar, 139, 142 80 , 251 30, 
311 268 ; (Soter), 314 276 , 315. See 
Divus Augustus 

Auranitis, inscription, 144 
Aurelian, Caesar, 140 72 
aUToYEVT]TO~ (aUTOTTaTWp), 321 3D' 
aUTo~u~~, aeon, 214 
Azizos, 349 410 

Baal, 129 87, 144 
Baal Markod (Kyrios), 144 
Baalsamin, 144 
Bambyke-Hierapolis, 296 186 
baptism, account of, in the gospels, 82, 

338-39 
baptism, Christian, in the name of Jesus, 

130-31, 137, 295 if.; baptism with 
the Spirit, 82, 338; initiatory act, 
157-58, 194; light phenomena at bap
tism, 22447; baptism in Paul, 157-58, 
1 81, 194; in the Hermetic writings 
(baptism with the Nous) , 186; bap
tism as cr~pay(~, 296-97; deliverance 
from demons, 297; baptism and the 
sign ot the cross, 296 '8 ', 297 193, 
308 246; baptism and the forgiveness 
of sins, 373-74 

baptism, day ot (January 6), 276, 340, 
345 

baptism, the voice at, 92, 95, 97 70 , 
11 0 106; Luke, Codex D and the gos
pel of the Hebrews, 339 

baptism of Jesus, 48 52, 82, 92, 95-96, 
114; among the Gnostics, 272-73, 
273 D., 276 if., 340; Irenaeus, 430 27, 
434; in the confession, 300 20.; dog
matic signifi cance, 338 -3 9 

baptism of John, 82 
baptismal confession, old Roman, 215 22, 

300, 343 385 
baptismal formula, trinitarian, 284, 295, 

298-99, 300 211 
baptismal symbol and exorcism, 411 DD 
baptist sects, messianology, 45 :3 9; character 

and significance, 75 -76 
Barbelo-Gnosis (according to the Coptic 

Apocryphon of John and Irenaeus I, 
29), 233 DO, 234 D" 278 122, 343, 
388 

Barbelo=Sophia, 274 95 
Barnabas, epistle of: sources, 291 157; doc

trine of the Spirit, 285; use of KUP, 0 ~ 
290-91; KUP'O~ in the OT=Jesus, 
291; insertion of TTal~ and uio~ in aT 
texts, 291 '56 ; equation of Christ 
and God, 319; anti-Docetism, 335; 
the new law, 378-79; history of Jesus 
used by B., 380; Jesus judge of the 
world, 381 

bar' nascha, 42 if. 



Barth, 255 ", 273 80 
Baruch, angel of revelation, 277 112 
Baruch Gnosticism. See Justin, Gnostic 
Baruch, Syriac apocalypse (theology of 

Adam), 93·" 177 
l3aal~Eu~, XplaT6~, 34 6; designation of 

God, 370.6 
Basilides, 249-50, 260·', 274. 6,275; 276 

(humanity of Jesus) 
Basilidians, 145 99, 260 56 . 58, 261 6" 

265'" 266; 276 (Jesus' baptism); 
348 (baptismal festival) 

Basilidians (Basilides) according to Hip
polytus, 233 .0, 262, 277"2, 278 '21 

Batanaea, inscriptions, 144 88 

Baudissin, Graf W., 56 66,58 '8, '6,59 '8, 
188'·' 00, ·"207,.4,222 ", 349 <06 

Bauer, Walter, 229 .2 
Baur, Ferdinand Christian, 274 .6 
13i1lla XplaToO, 48 ." 290 
Behnesa, logia of, 274 .6 
Berea, 55, 56 
Bernays, 430 28 
Bernoulli, 75 11 
Berthelot, 88 <1 
Berytus, 349 
Bethlehem, celebration of the birth, 348 
birth from God (Johannine literature), 

237-38. See rebirth 
birth legends, 35 12, 115 '21, 343 '80, 

349 <11 
birth, miraculous, 342-44; not in Paul, 

208; in the Gnostics, 276, 278-79, 
343; Irenaeus, 433 <1; adoption in 
the confession, 300 20 ., 343; virgin 
birth of light, 234 ." 346 

bishop, official of the cult, 352, 364; 
teaching activity, 365 

Bitys, prophet, 191 '02 (Anthropos); 
234·" 274. 6 (",il,,;) 

blood. See aTlla 
blood, theology of the, 305 if. 
body, the new pneumatic, in Paul, 174, 

176, 256; in the Gnostics, 256, 261 
(cf. aWlla &YYE~IK6v, corpus spir
ituale); the miraculous body of Christ 
in the Gnostics (see aWlla KaT' 
olKoVOlliav) , 261 60, 272, 275-76, 
279 

Boehm, B., 16 • 
Boeklen, 59 • 8 
Bohlig, 124 18 , 136·', 188 8• 
Boll, F., 225 5<, .5, 347 39 ., 348 403 
BonhBifer, 175 58 
Bousset, W., 31 2 , 38 17, 39 19, 44 32 - 85 , 

46 40 49" 54 61 , 63 5768, 69 
59 78: 60 82: 62 90 , 66'102, 6810': 
82 21 , 93·" 94··, 104. 0, 115 '22 , 

119" 122 12, 125 26 , 126 28 , 129.4. 
36, 137 59, 146'0', 151"8, 16112, 
177 60, 178 62, 190.9, 195 '0 ., 
200" 5,207 "" 232 86, 233 00,245 " 
247·, 248 ", 249 '2 , 13, 250 ", 253 
36, 87, 88, 255'12, 261 61 , 2647\ 
267 78 . 79, 26981, 82, 83, 27084, 
271 8.,2728',27496,27598,281129, 

480 

Bousset, W.-cont'J 
297 '96, 299 200, 3072<', 369 69 , 
373 8., 389'., 44164, 6. 

Brandt, W., 55 6., 73, 196 "" 298 '98 
Bratke, 347 398 
bread and fish as cultic food, 103 88 
Breasted, 395" 
Brehier, Emil, 183 '0, 200"6, 201 12" 

229 '., 390", 391", 396", 398, 
399 63 

bridal chamber, sacrament, 269 82, 83 
bride (=the community), 52; Achamoth 

the bride of the Soter, 234 91; the 
church and Christ, 363 <1 

brother (sister), designation in the mys-
tery religions, 168 

Bruckner, 188 89 
Brugsch, 394 4. 
Buddha, 83 
burial of Jesus, 71-72 
l3u8Io~, aeon, 214 
Bythos, among the Valentinians, 214 '9, 

387 

Caesar (ruler cult), 138;=Kyrios, 139-40; 
Soter and Euergetes, 311 26', 314276; 

(lbTl"'. 8E6~), 315 
Caesarea (cult of Dionysos), 348 
Caesarea Philippi, 34, 37,40,50 55,90,108 
calendar, church's, 377 
Caligula (Kyrios), 140, 251 30 
Cana, wedding at, 102, 217, 316, 345 39 " 

349 
canon, emergence of the New Testament, 

377, 380; Marcion, 255 .. 
canon and Spirit, 389. See words of the 

Lord 
canons of the apostles, 299 203; of Hip-

polytus, 303 219 (doxology) 
Caracalla, 3 12 269 
Carpocrates, 265, 277 '12 
Carpocratians, 296 186 (branding); 331 
Carpos, Martyrdom of, 321 80 ', 432 3 •. 

See Index ot Other Lit. Cited 
catechism, ethical (Didache), 366, 370'· 
catharsis, 229", 230.8 
celestial gatekeepers, 65 99 
Celsus, 41 ", 2 8 3 13. (wandering prophets 

in Syria); 61 8• (descent into Hades); 
96·', 320 300, 321 30., 329-30 (1ra,~ 
6EOO); 295 (on exorcists); 308 .,. 
(cross-mysticism); 400 (Logos) 

Cephallenia, cult of Epiphanes, 331 
Cerinthus, 277, 387 '1 
XaalloO, 346 39 • 
xal3&p (xal3apa, XaI3Ep), 346 393, 349 <10 
Chaldaica, Oracula, 186,209 H., 233 88 
Xallapa, 346 393,347 
xapaKTllP, 166 3" 263 
Chari, (X6:PI~), 228 71, 231 
Cheyne, 346 3 •• 
XO'iK6~, 172, 179; among the Gnostics, 

261-62 
Christ-mysticism, 155 ff., 164 ff., 165 30, 

170 ff., 212, 221-22, 237 ff., 286 
XplaTlavlaIl6~, 292 17" 368 68 



XPIUTIaVoi, 121 3, 292 17 \ 323 
Christo logy, early church, 136 57 ; Paul, 

172, 178, 198, 205 ff.; Gnosticism, 
206 ff.; John, 213 ff., 227 ff.; Jewish 
Christianity, 332-33; post-apostolic 
age, 332-49; Irenaeus, 432-37 

XPIUT6~, messianic title, 34, 50; TOU SEOU, 
93; Xp. 'IT]UOU~ in Paul, 121 

Chrysippus, 391 
church: in Paul, 167; in the Ephesian 

epistle, 362-63; in the Pastoral 
Epistles, 364-65; church and Christ, 
myth, 363 "; church and synagogue, 
366 ff.; preexistent, 368 

Church Order, Egyptian, descent into 
Hades, 63; 'TTal~ 8EOU, 96 68; dox
ology, 303 219; agape, 353 12. See 
Hippolytus. 

Cicero: astral mysticism, 225; birth of 
Hermes, 391 27; two Egyptian figures 
of Hermes, 394 

classes of men, 186, 261ff. 
Claudius, Caesar: (Kyrios), 140; (cult of 

Attis in Rome), 188, 192 
Claudius Ptolemaeus, astral mysticism, 

225 55 
Cleanthes, 390 
Clemen, 62 90, 346 393 
II Clement, a Roman homily, 319, 367; 

on the Spirit, 284-85, 344 3 •• ; KUPIOC;, 
290; God and Christ, 317; Son of 
God, 334 355 ; sayings of Jesus, 380; 
Jesus the judge of the world, 381. 
See Index of Other Lit. Cited 

Clement of Alexandria: descent into Hades, 
61 84 , 8\ 62 88 , 65 DB; on Philo as 
Neo-Pythagorean, 184 71 ; dependent 
on Philo, 201 12 °; on the fourth gos
pel, 220; epopteia, 224, 234 9\ 
347 399 ; against Marcion, 246-47; 
Gnostics, 246, 249-50, 256", 266, 
269 83 , 279 '24 ; Hermes-Logos, 386; 
CrltIclSm of Hellenistic philosophy, 
407 79 ; faith and Gnosis, 417, cf. 
451-52. See Index of Other Lit. Cited 

Clement of Rome, I Clement, 284-85, 
289-98; community prayer, 96, 287, 
294 '79, 302-3, 352 9, 361-62; on 
the Spirit, 284; EV XPIUTii>, 286; 
6EU'TT6T'1~ and KUPIO~, 287; iSvolla 
referred to God, 294 179; Son of God, 
334 355 ; traces of the liturgy, 361-62; 
creation, 370; belief in God the 
Father, 370; ethics, 371; forgiveness 
of sins, 375; commandments of 
Christ, 378; Christ as example, 379; 
sayings of Jesus, 380; Clement and 
Ignatius, 383. See Index of Other Lit. 
Cited 

Cleopatra, 140 
Colossians, epistle to, 362 ff.; relation to 

Ephesians, 362-63, 364 '"; name of 
the Lord, 132; Jewish cult of angels, 
148; Christ-mysticism, 158-59; 

481 

Colossians-cont'd 
church the body of Christ, 156, 167. 
See Index of Bib!. Passages 

Comana, inscription, 141 
commandments, of Christ and of God, 378-

79 
community=body of Christ, 134, 136, 

156, 167;=va6~, 135 
community-faith: of the Apologists, 401, 

418; in Irenaeus, 428-29 
community prayer, Roman (I Clem. 59), 

96 287 294 '7 • 302 303 303 21 • 
352 " 361-62, 374-75, '377 ' , 

confession: of the Son of Man, 36, 37, 51-
52, 213 (John), 337; of the Kyrios, 
130,135-36,150-51,153,200,297 ff.; 
according to the gospel of John, 299-
300; according to the Pastoral Epistles, 
365; Christ the model of the 0110-
Aoyia, 365 55 

confession of sin in Christian worship, 352 
Conybeare, 299 20' 
Coptic-Gnostic writings. See Jeu; John, 

Apocryphon of; Pistis Sophia 
Cornelius Labeo, 16-17, 349 407 
Cornutus (EAA'1VIK" 8EoAoyia), 391, 

392 32, 393 37, 398-99 
corpus animale, spirituale, 261 60 
II Corinthians, Christ-mysticism, 159 
Corssen, 159.,220 35 
Cosmas of Jerusalem, 234 ." 346 '.3,347 
cosmology in the Apologists, 401-2 
Cowley, 56 .7 
creation, belief in, 369-70 (I Clement) 
creation, Mosaic (and Platonic), account 

of, 264-65 
creation and redemption, 242-43, 442, 452 
creation of the world in Irenaeus, 436 
creator and redeemer god, 250-51, 253-54, 

369-70,437-38,447 
Cronert, 3 11 265 
cross, Egyptian, and in the Mithraic cult, 

307 240 
cross (mystery), 157, 307 ff., 366 5., 425-

26,440 
cruci£xion: enigma of, 48; signi£cance 

(John), 52-53; (Paul), 180-81, 199, 
208; Colossians and Ephesians, 363; 
Irenaeus, 425-26. See sacrificial theory 

cultic hero, 131 
cultus: its significance, 130 ff., 154ff., 215, 

287-305, 350-53, 353 ff., 411; cultus 
and Spirit, 161 ff.; transition into the 
spiritual-personal, 164 ff., 205, 428 ff. 
See doxology, Eucharist, prayer, name, 
sacrament, baptism 

cult-name of Yahweh transferred to Christ, 
136 

Cumont, 14, 18-19, 142 77, 192 '03, 105, 
224 53 , 225 56, 234·" 247·, 248 '0, 
345 "0, 347 "7, 3 •• 

Cybele (Magna Mater) Kyria, 142 
Cyril of Jerusalem (on the Epiclesis), 

302 215 

Dababiyeh, inscription, 143 85 



Dalman, 42 27,43 31 , 45 36 , 53 60 , 57 68 , 
92-93 123 12 126 28 127 29 , 20, 31, 
32, 12'8 ' , 

Damascius, 165,431 (Attis cult); 189 93 

(Adonis, Osiris) 
Damascus: inscription, 144; cult of 

Dionysos, 349 
darkness, 232 if. 
David, son of, 32 if" 49, 81 
day of the Son of Man, 42, 47,51-52 
Day of Yahweh, 42, 47 
deacons, servants of the God Christ, 321; 

officials of the cult, 352, 355 19, 364; 
prayer, 35 2 7 

death of Christ, 109 if., 115, 155, 193, 
213, 305 if., 359-60; mystical sig
nificance, 180-81; day of, 60 8 ", 

440. ' 
December 25, festival of the birth, 347 
6Elrrvov KUPIOKOV, 131, 138,301,350-51 
Deissmann, 136 57 , 138 60 , 140 62 , 64, 67, 

69, 72 141 73, 143. 3, 144 92 , 171, 
20714~, 311 205 , 314.27 6 , 315 281 , 
284 

Deissner, 161 11 
deification: ideal of, in Hellenistic piety, 

164 if., 224, 431-32; deification by 
means of the vision of God, 222 if.; 
in Irenaeus, 422 if., 435 

deity and judgeship over the world, 317 
deity of Christ, 317-32; in Paul (?), 209-

10; John, 215; idea of Logos, 400, 
418; Irenaeus, 421 

De Jong, 223 45 , 4., 47, 302 215, 345 39 °, 
432 36 

Dell, 65 99 
Demetrios Poliorketes, 139, 315 
demiurge: among the Gnostics, 264, 272, 

278, 279 127 ; in the Poimandres, 191 
demons: expulsion of the demons by 

Jesus, 107; Christ's struggle w:th the 
demons, 65-66, 309 25 .; myth of the 
conquest of the demons by heroes, 
60 if., 65-66, 268, 410; campaign of 
the Primal Man against the demons, 
66; according to popular views, 161; 
Hermetic writings, 185-86; theory of 
the Apologists about the demons, 
410 if., 416-17; death of Socrates, 
404; origin of demons, 410. See 
exorcism (in the name of Jesus) 

Dendera, temple inscription, 394-95 
Der Balyzeh (papyrus), 369 72 

6wrroTfJl;, 140 7°, 141,287, 370 76 

deus igneus, 251 26; manifestus, 139, 206, 
315, 435; novus, 251; primipotens, 
145 10 °; in Marcion, 253-54 

6ElhEPO<; 9EO<;, 323-24, 325, 399 if., 418-19 
development in Irenaeus, 439. See evolution 
devil, 79, 255, 368, 438, 440-41, 443 7°; 

deception of the devil, 441 .3 
61CxKOVO<; (Basilidians), 276 
Dibelius, 40 22, 69 \ 70 2 , ., 78 ' ., 83 2., 

99 73 , 1586,25747,270 S4 

482 

Didache, Teaching of the Twelve Apostles, 
365 -66; on bearers of the Spirit 
(prophecy), 283; title Kyrios, 129, 
290, 303; trinitarian baptismal for
mula, 295; Eucharist, 138, 301, 365, 
375, 377; liturgy of the Supper, 301-
2, 377; bishops and deacons, 365; 
eschatology, 372; confession of sins, 
375; Logia of Jesus, 380. See Index 
of Other Lit. Cited 

616oKT1KO<; (bishop), 365 
616acJKOr-IO (Pastoral Epistles), 364-65 
616CxUKOr-0<;, 36 '3, 123 '3 ,15,17, 127, 

380,415 
Dieterich 144 95 168 3. 192 104 203 12. 

238 ~. 25'9 55 '347 399 ' 394 n' 
395 40: 39649,43028, 29, '43130, 32 

6IKa/w9i'iva/, 131 40, 160 ", 374. 7 
Dio Chrysostom, 171 4. 
Diodorus, 296 186 ,394 
Diognetus, epistle to, 96 67 (rrol<; 9EOU); 

330 347, 367 63 

Dionysos, miraculous birth and Dionysos
legends, 345 if.; Dionysos-cult, wine
miracle, 102-3; title Kyrios, 142, 
147 '03 ; (=Dusares), 144, 346; suf
fering and death, 188 if.; transforma
tions, 274 '0; epiphany on January 
5/6, 103 87 , 345 if,; D. in the "Re
ligionsgesprach am Hof der Sassani
den," 347 398 ; veneration in Palestine, 
34 8; coins in Phoenicia, 349; identical 
with God of the Jews, 349 407 . See 
Dusares 

Dittenberger, 140 63 , 65, 68, 69, 141 73, 

144 02 206 '39 251 30 311 267 
Divi filius, 207 142 ' , 

Divus Augustus, 139 
Marcion (Marcionites), 61 (descent into 

Hades); 246-47, 250, 253-54 (dual
ism); 251, 334 (the new God); 253 
(cosmological foundation of the sys
tem, Mareion and Paul, d. 452); 
canon, 255 42; docetism, 275-76; irra
tionalism, 405; quid novi, 452 

Docetists (Docetism), 96 67 , 208, 216, 
219 33, 233 00, 275 if., 309, 335 if., 
337 366 , 356, 432, 433 41 (on the 
dogma of the miraculous birth) 

doctrine, pure, in Ignatius, 356 21 

D6lger, 103 88, 145 0', 167 35, 207 142, 
261 60 , 296 186 ,187,188,18°, 297 19 \ 

298 '06 , 299 201, 308 24 ', 310 263 , 
311 264 , 265, 312 272, 273, 274 

313 27 5 , 32030°,330347 

Dominus ac deus, 140, 317 
Domitian, 140, 140 7 • 

60ur-0<;, 127, 144, 15 3; (60Ur-Ol 9EOU) , 
212 6 

dove: appearance at the 
(=Soter), 274 '5; 

276 

baptism, 82 2'; 
(=6ICxKOVO<;) , 

60~o, 60~CxI;EIV, 60~ou9i'iva/, 

213 " 227 6 • 

159, 176-77, 

doxology, 303, 363 



Drews, 20, 361 33 

OUVal-lIc;=Christ, 328 326 ; 5. XPICYTOU, 
162; 5. 8EOlTTIKD, 186 82 ; 5. 8EOU= 
Anthropos, 387 10; 5. J..lEyaA'l, 
109 104 ; 6. u!.jJIGTou==demiurge, 
279 127; 5. in Carpocrates, 277 112 

Droysen, 14 
dualism: in Paul, 172 if., 178, 182, 199; 

Paul and John, 243-44; Gnosticism, 
245-46, 263-64, 280; anthropological 
d. in Paul and in Gnosticism, 263-64. 

Dusares, 142, 144 (Kyrios); 214, 346 
(Monogenes); 346-47 (identical with 
Dionysos; cultic legend of Petra and 
Elusa); 349 no (morning star, son 
of Allat) 

earth, virgin, 440 
Easter, Christian observance of, and cult 

of Attis, 58 76 

Easter Sunday, 58 76,59 
'ebedh Yahweh, 92, 96 
Ebionite gospel, 55, 277 '12 , 333 354, 339 
Ebionites, 54 if.; 97 (use of lTatC; 8EOU); 

333,441 
Ecclesia, aeon, 3 87 
uecclesiastics," 200, 208 
ecstasy, ecstatic piety, 161 if., 169, 174-75 

(Paul); 131 (Philo); 165 
ecstatics (Paull, 174 
Edem, aeon, 262 
Eerdmans, 43 29 

Egypt: occurrence of the Kyrios title, 
140-41, 142-43; ruler cult, 140, 
312 2 .°; liturgy, 302 214 ; source of 
Orphic hymns, 312. See Alexandria, 
Aeon, Hermes, Horos, ibis, Isis, Min 
(Pan), Ptah, Ptolemies, Ra, Serapis, 
Thoth, Tum 

Egyptian cross, 307 240 

d5wAOV, 165 
E1Kwv (8EOU) =Christ, 166 31, 206, 447 

(Paul); man (Iren.), 438, 445, 446 
E1K~)v ~c::.cya, 166 31,206, 315 
dvm: EV KUPIC;>, 130, 154-60, 

EV XPICYT.;J, 154-60, 166, 
170 if., 286; EV lTVEUJ..laTl, 
8E.;J, 171-72 

168-69; 
168-69, 

160; EV 

EKKA'lCYla, 136;=body of the Kyrios, 179; 
Pleroma of Christ, 362; the believers 
=people of God, 367 

Eleusinian mysteries (and the N aassene 
Preaching), 346 

EAEU8Epla (John), 231 
Elis, cult of Dionysos (miracle of the 

wine), 103, 345 
EI-Kargeh, inscription, 141 
Elkesaites, 55 -5 6, 298 108 

Elohim, aeon in Justin's Gnosticism, 262 
Elusa, cult of Dusares, 346-47, 349 410 

Elxai, 55 
emasculation (cult of Attis), 165, 190, 

193 
"J..lEpa: KuplaKD, 60,124 22,134,140,350; 

" TOU "Alou, 59 

483 

Empedocles (deification), 431 30 

EvapYDC; (ElTI<paVEla), 139, 166 31 , 206, 
315 

Enoch, Ethiopic book of, 148 105 (doc
trine of angels); 410 (doctrine of de
mons); similitudes, 32, 44-45 (Son 
of Man); 46 (preexistence, judge
ship); 47" (gathering of the dis
persed) 

Enoch, Slavonic book of, 104 gO, 264 72 , 

441 65 

Enos-Uthra, 45 30, 75, 197"3 

enthusiasm, pneumatic, 161-62, 221, 283 
EVWCYI C; TOU 8EOU, 425 -2 6 
Ephesians, epistle to, 362-64; relation to 

the Colossian epistle, 364 43 

Ephesus, inscription, 311, 314 76 ,315 
epiclesis, 302 
Epictetus, 212 4 

Epicureans, 260 58 

Epicurus, 311 265 

ElTIKaAElcy8m TO DVOJ..la KUPIOU, 130 if., 
149,153 

ElTI<palvElv, ElTI<pavEla, 139, 166 31, 206, 
314 if. 

Epiphanes, son of Carpocrates, 331 
epiphany, of Dionysos, 103, 345 if.; of the 

new God, 103; of the Son of God 
(John), 217; of Jesus (Basilides), 
276; (Pastoral Epistles), 315-16; of 
the Soter, 314 

ElTI<PavDC;, 315,435 
Epiphanius, 61. 6 (descent into Hades); 

261 60 

Epiphany, festival of, 103 87 , 276, 316, 
340, 348 

episcopate, monarchical (Ignatius), 353 if. 
ElTICYTDJ..l'l: in the Stoics and Philo, 201; 

6lTTIKD (Philo), 226; mother of the 
Logos, 399 

epopteia, 222 if.; 227 6 • (Paul); 230 78 

(gospel of John); 234 91, 236 
EPX0J..lEVOC;, 0, 34, 44, 11 0 
;:pya in the gospel of .T ohn, 217 
Erman, 192 '05, 394 3 • 

EPJ..l'lVEla (=Hermes), 392 
;:puJ..la (=Hermes), 391, 398 
eschatology: Jewish, 47, 198 (Paul), 213, 

236-37 (John), 313, 315 28" 316, 
372; primitive Christian, 7, 47, 51-52, 
133, 151-52, 198, 213, 236-37, 381-
82; Paul, 176, 178, 198, 210, 255; 
gospel of John, 213-14, 222-23, 237; 
Irenaeus, 443, 448-49 (Paul); Persian, 
59, 197 '13 ; Samaritan, 56 

Esmun, 188 
;:CYW (EVTOC;) av8pwlToC;, 175-76 
'ECYTWC;, designation for God, 109 104,202 
ethics, influence of Judaism, 372; basic 

lines of Christian ethics, 373 if.; 
Jesus' ethics in Justin, 403 

Ethiopia (sealing), 296 '86 

EuaYYEAloV, 79 '8,315 
Eucharist, 301-2, 351 if.; in the Pauline 

communities, 131; (anamnesis), 137-



Eucharist-cont'd 
38; in Paul, 159-60, 177; John, 221, 
301; Didache, 301; Ignatius, 285, 
3 5 5 - 56; Pastoral Epistles, 365 ; 
Irenaeus, 429-30; fleshly interpreta
tion, 285, 336; light-manifestation of 
Christ, 223 H; Logos-epiclesis, 302 

eucharistic words, 116, 305 
Eve and Mary, 440 
evolution and recapitulation in Irenaeus, 

442 if. 
Excerpta ex Theodoto, 64 (descent into 

Hades); Soter, 234 91 (=cpw~), 311, 
387 s; 255" (canon); 259 53 , ", 
260 57 (anthropology); 261 61 (pecu
liar anthropology); 262 62. 63 (pneu
matics, psychics); 265 73, H (spiri
tualistic redemption); 269 82 (celestial 
marriage); 273, 274 05 , 276 lOS, 
277 "8,'20 (Christology); 297-98 
(baptism, sealing); 311 (use of 
Kyrios and Soter); 387 S (Logos). See 
Index of Other Lit. Cited 

E~l1YElcr8at, 229, 428 
'E~fjYl1crl~ TWV EV nEPcri61 TIPOX8EVTCilV, 

347 3 •• 
E~OflOAOYl1crl~, 352 " 375 S3 
exorcism, 133-34, 137, 217, 294-95, 

297 19 ',352,411-12 
exorcism, formula of, and baptismal sym

bol, 411 S9 

exorcists: officials of the congregation, 
162 16; Christian and Jewish, 377 

E~oucrio, 72, 81, 87, 89 
IV Ezra: vision of the Son of Man, 45, 

47 45 ; death of the Messiah, 56; TIOI~ 
not ulo~ 8EaD, 92; theology of Adam, 
19, 177; God creator and judge, 372 

V Ezra, 368 68 

Fabian of Rome, 82 21 
faith: 200-205; faith=firm convictlOn, 

200; in Philo, 200 if., 417 108 ; Her
metic writings, 202-3; Paul, 203-4; 
gospel of John, 230-31; Irenaeus, 
427 2°; faith in Christ, 150-51, 153, 
156, 200, 203-4; in the Son (gospel 
of John), 214 '6,215 

faith and confession of faith, 150, 204 
faith and the forgiveness of sins, 204; and 

knowledge, 417 
fall, 441, 444. See original sin, doctrine of 
fasts, 59,78,365 
fate, contesting of the doctrine by the 

Apologists, 412 
Father and Son, relationship, 205 if., 240, 

435 if. See Son 
father and son in the mysteries, 168, 396 
Father in heaven, 91 
feeding, miracles of, 103, 114 
Festus, title Kyrios (Nero, Acts), 140 6S 
Fiebig, 73 " 101 8' 
Fihrist, 197 "3 
fire, as divine matter, 233 
fire, baptism, Gnostics, 224 H 

484 

Firmicus Maternus, 62. 0 (descent into 
Hades); 192 (song of Attis [?)); 
224 '., 234 91, 347,.0 (XOIPE VEOV 
cpwq 

flesh (crO:P~) in Paul, 172 if., 175 -76 (and 
the Self), 180; in the gospel of John, 
219-20, 221; Gnostics, 261 if., post
apostolic era, 282-83; Ignatius, 285; 
in the Eucharist, 285, 33 6; flesh of 
Christ in Irenaeus, 433, 448 

Fliigel, 197 '13, 331 351 
forgiveness of sin, 373-76, 182, 204 

(Paul); 243-44 (John); 374-75 
(Clement); 426 (Irenaeus); forgive
ness and redemption, 244 

founder, cult of, among the philosophers, 
331 

Frazer, 58 76 

freedom of man, 412, 417, 428 25,442_43 
Friday, day of death, day of fasting, 60 85 
friends (CPiAOI) of Jesus, 212, 244, 287 

Gabriel, 387 
Gadara (Gerasa), the demoniac of, 101, 

135 56, 320 301 
Galatia, 141 
Galatians, epistle to: Christ-mysticism, 

158; the human Self, 176; the law, 
256 

Gamaliel II, Rabbi, 101 
YO:flO~, IEPO~, 268-69, 280; of the Re-

deemer with Sophia, 271 if. 
Gathas, theology of the hypostases, 388 
Gayomart, the Primal Man, 197 113 
Geifcken, 385 1 
Geiger, 128 33 
YEVO~ 610:CPOPOV, 250, 259 
YEVO~ OPOTIKOV, 185, 226 
YEVO~ TpiTOV, 367 69 
YEVO~ ~EVOV, 259 
Gerasa. See Gadara 
YIVWCJKEIV, 89",231 (John) 
yl vwcrKECJaOI, 88" 
Ginza, Right, 45 a., 75, 270 8. 
Ginzberg, 264 72 

YV(i)pi~EIV, 231; YV(i)pi~Ecr8at, 88 as 

Gnosis, Gnosticism, 245 -81; 67 (descent 
into Hades); G. and Paul, 186-87, 
254-65; G. and the Apologists, 414; 
Irenaeus, 421-22, 436, 437-38, 451; 
anthropology, 186-87, 258 if.; bap
tismal myth, 276-77, 339 if., 344; 
G. and the Old Testament (Judaism), 
253 -5 4. See Apelles, Barbelo-Gnosis, 
Baruch, Basilides, Basilidians, Doce
tism, Epiphanes, Excerpta ex Theo
doto, Gnostics, Helena, Heracleon, 
Justin, Carpocrates, Carpocratians, 
Cerinthus, Marcion, Marcosians, 
Menander, Naassenes, Ophites, Peratae, 
Prodicos, Prodicians, Ptolemaus, 
Satornilus, Sethians, Simon Magus, 
Valentinus, Valentinians 

YVWCJI~, 86 a., 89, 227 68 ; in the Hermetic 
writings, 185 -8 6; in the gospel of 



yV&O" I ~-cont'd 
John, 231; in Irenaeus, 427-28; ~EVll 
yv&O" I ~ (Marcionites), 250, 251 

Gnosticism and magic, 266 •• 
Gnosticism, Jewish Christian, 55 -56; 

(Odes of Solomon), 63-64; fantasies 
about the redeemer, 65-66; descent 
into Hades, 67; Jesus=original Adam, 
275 

Gnostics: in Irenaeus, I 30: 234·" 261 60, 
268 80, 271-72, 274·', 276-77, 
278 12', 387 8 ; in Epiphanius 26: 
260··, 266 '., 269 8 ', 274··, 
278 1 .. ; of Plotinus, 246, 248-49; 
words and history of Jesus, 380 

YVc.JO"TIKol TEAEIOI, 260 .8 

God who raised Christ, 15 0 
God the Father, belief in (Paul), 150-51, 

209-10 
God, the new, 251, 328 
God, the sulfering and dying, and his cult, 

57,188 If. 
God-man, in Irenaeus, 422-23, 432-33 
God-mysticism: in Paul, 170-71; Hermetic 

literature, 171.6; Johannine litera
ture, 171-72,221 If., 237 If. 

god-savior, 251 
Goltz, E. v. d., 303 n., 304 .... "., "., 

377 '00 

gospel, apocryphal, of the Gnostics, 274 9. 
gospel, fourfold, 220, 427 
gospel, the pneumatic, 220 
gospels, synoptic, 33, 67 '9 ', 69-118, 79, 

91, 127, 150"., 200, 212 • 
graces: and Hermes, 392; and the Logos, 

in Philo, 398 
gratia and natura (Irenaeus), 445 -46 
Gressmann, 45 36, 56 66 , 63 95 , 64 96 , 

188 8 .,222<1'",298 '9.,304''' 
Grosse-Brauckmann, 341 374 

guilt: idea in Paul, 194; in Irenaeus, 426 
Gunkel, 7, 14, 20, 63··, 64 9 ., 82'" 

161 " ,12 

Haase, 270 •• 
Habdala, 377 10 0 

Hades, descent into, 60-68, 270 8 " 410, 
441 .3 

Hades, preaching of wisdom, 62. 9 , 64 
Hadrian, 312 ••• 
Haggada,54 
hands, the two, of God, 436, 438 
Harnack, A. v., 12, 13, 34', 54·', 62·" 

63··, 90 '., 138. 0 , 145··, 250'\ 
255", 283 132, 286 '37, 290 15., 

300 '08, 210, '", 310 '.', 313 "., 
318 ••• 319'·" '9. 322. 0 • 326. 23 

330 8 4,7: 348, 331 850: 332 852: 333 353: 
336 '6',341 '74, 3", 343 ' •• , 344 3 •• , 

354 ",367. 0 ,372 '.,375 9 ',389 17, 

402··, 404 '·,405 '., 407 '.,408 8 ', 

411·· 412 '0 ' 428'· 430'· 432'· 
437·0; 441 .6: 445 .-: 447 •• : 450·. 

Hauran, cult of Dionysos, 348. See Au
ranitis 

485 

Haussleiter, 301 211 

healiog, ancient miracles of, 100-101 
healing, by Jesus, 99, 107;=working of 

the Spirit, 161 
healings, in the name of Jesus, 133 -34, 294 
heart, Egyptian representation, 394-95 

(see Ibis) 
hebdomad, 247 
Hebrews, epistle to, 358-61; 204 (concept 

of faith); 289 (KUPIO~); 160, 300, 
358 (confession); 374 (forgiveness 
of sins). See 6:PXlly6~; see Index of 
Bibl. Passages 

Hebrews, gospel of, 53 (Son of Man); 
124-25, 333··' (KUPIOC;); 82, 
279 ' '', 339 (account of baptism); 
35 3 12 (Agape) 

Hecataeus, 394 
Hecate Kyria, 142 . 
Hegesippus,47 (Son of Man); 53, 109 '0 ' 

(confession of James); 380 12 0 (au
thority of the Lord's words) 

Heimarmene, 194, 258, 390; in Paul, 257; 
in Gnosticism, 247-48; in the Apolo
gists, 412. See fate 

Heinze, 1 89 •• 
Heitmiiller, W., 7, 14, 86·', 119" 120 ", 

121" 122.,123 13,131 n, '.,154 ' , 
157·, 296 18., 297 ' •• , 298 19., 

340 '71, 411 •• 
Helena Kyria, 145 -46, 331 
Helios Kyrios, 141, 144··, 349 '07 

hell, descent into, 270 
Hepding, 58 '., 165 ." .. , 188··, 190··, 

212 " 431 •• 
Heracleon, 250, 273 .'; 145 •• , 310 

(Soter); 187 (dualism); 260 •• , .', 
262 .', 263 •• (anthropology); 269 .3 
(sacrament of the bridal chamber); 
296 ,.. (branding); 387 (Logos) 

Heracles Sand an, 188 
Heraclitus in Justin, 404 
heresy, the work of demons, 411 
heretics: exclusion from worship, 353, 355-

56,364; in the Pastoral Epistles, 365 
Hermas, Shepherd of: Jewish sources, 

Jewish material, 371, 379; on the 
Spirit, 285-86, 286 13., 344 ••• ; 
KUPIOC; and eE6~, 291 , •• ; name of 
Jesus, 292 ; adoptionism, 341·" ; 
second repentance, 366, 374; Christ 
the new law, 379; commandments of 
Christ, 379. See Index of Other Lit. 
Cited 

Hermes, 142, 165 
Hermes=Logos, 391 If.; (creator of the 

world), 393-94, 395 •• ; =Nous, 146, 
166·', 394; =Anthropos (awakener 
of souls), 265 •• 

Hermes, prayer to, 87-88, 165 
Hermes=Thoth, 142, 394 
Hermetic Literature, literary circle: 18 ; 

its age, 185 •• ; Kyrios, 146-47; supra
natural psychology, 185-86; Gnosis, 
87-88, 186; Anthropos myth, 191-92, 



Hermetic Literature--col1t'd 
250 21 ; redemption myth, 265 73, 

267-68; concept of faith, 202-3; light 
and life, 234-35; Hermes, 397; Logos, 
397; deification, 431. See Asclepius, 
Poimandres, Stobaios, Zosimus; see 
Index of Other Lit. Cited 

Hermopolis, 394 
Herodotus, on sealing, 296 18. 

Hibil-Ziwa, 66, 196, 270 84 

Hierapolis, 165, 431 (cave of Attis); 
296 186 (custom of branding) 

high priest Jesus (Hebrews), 160, 300, 
358 

high priest=Logos, 398 
Hilaria, festival, 58, 165 2., 192, 431. 

See Attis 
Hilgenfeld, 145 ", 245" 250 18 ,20 

251 26 260 56, 5. 261 60 262 .2: 

263 6 °: 269 83 , 276 105, 3870 

Hipparchus (astronomer), 225 
Hippolytus, 55, 145, 259 53 ,55, 262-63, 

451-52; 63" (H. and the Egyptian 
Church Order, d. 303 21'); 97 68 

(1Ta,~ 8EOU); 272, 273", 279 125 

(on Valentinian schools); 303 21' 

(doxology in c. Noetum); 432 3 • 

( deification) 
Hirsch, S. R., 377 100 

Holl 165 30 168 38 202 125 212 " 
'276108,30121\ 348 403 ' 

Holscher, 73 0 

Holsten, 173 '0 
Holtzmann, 14, 172 '8, 229 72 , 7., 230. 8 

homo ille (ipse), 45; h. inimicus, 55; h. 
perfectus, 445; h. principalis, 439 

Horapollon, 394 
Horos, 392, 393 35, 395 44; 399 (=world 

of the senses); 399 63 (the elder 
and younger Horos) 

hospitality (q> IAoSEvia), 353 
humanity of Jesus, in Irenaeus, 432 if. 
Hvareno, 138 
Hygieia, 391, 398 
hyle among the Gnostics, 250 
hylics, 261-62, 272 
hymn (worship) to Christ, 303-4, 318, 

352; to the Lamb, 304, 352; in the 
Ephesian and Colossian epistles, 362-
63 

hypostasis speculation, 388 if., 395" 
Hypsistos, name for God, 370 76 

Hystaspes, 410 

Iamblichus, 191 102 

laTp6~, Asclepius (o-CilTtjp), 313 
ibis, 394-95. See heart 
idealism, Platonic, 175 (Paul); Stoic

Platonic, 183-84 (Philo) 
Ignatius, 35 3-57, 383; descent into Hades, 

64; docetism, 216, 300 200 , 336; 
pneumatics, 283, 285; use of Kyrios, 
Soter, 290, 310; name 01 Jesus, 292; 
confession, 300; blood of Christ, 307; 
deity of Christ, 321-22, 327, 357; 

486 

Igna tius-cont' J 
flesh in the Eucharist, 335; forgive
ness of sins, 374; commandments of 
Christ, 379; Logos, 386. See Index of 
Other Lit. Cited 

ignorance, sins of, 374 
IAao-fl6~, IAao-Kw8m, 308 2 • 8 

IAao-Ttjplo~ 8avaTo~, 115 
illuminare, 166 33,432 37 

illustrari, illustratus, 223 47 

Irenaeus, 420-53; sources of his reports 
about the Gnostics, 277-78, 279 125; 

descent into Hades, 61, 65 08, 441 63; 

on the fourfold gospel, 220 35; on II 
Cor. 4:4, 255 44 ; on I Cor. 15, 
256 46 , 449; bridal chamber of the 
Valentinians, 269 83 ; Jewish Chris
tians, 333; New Testament oblations, 
353 10; vision of God (mysticism) , 
426 if.; Christo logy, 432-37; Irenaeus 
and the Apologists, 451-52. See Index 
of Other Lit. Cited 

Isaiah, Ascension of, 45 37 (Son of Man); 
68 '04 , 270 84 (descent 01 the re
deemer); 104 00 (heavenly garments); 
148 108 (veneration of angels); 97 72 , 

344 387. See Index of Bib!. Passages 
leis, 142 (Kyria 01 Philae); 143 85 (Isis 

Resakemis); 142 80, 146, 147 103 

(Kyria); 188-89; 312 (Soter); 393 35; 
399 (=Physis) 

Isis mysteries (Apuleius, Metamorph. XI), 
164 22, 194 105, 203 ""7, 223-24, 431. 
See Index of Other Lit. Cited 

Jacob of Kephar Zephaniah, 137 
Jacoby, 304 22 • 

Jakchos, 349 407 

James, brother of the Lord, 47,53, 109 10., 

119 
James, epistle of, 367 if.; Son of God title, 

96 65 , 334 355 ; Kyrios, 291 150 ; the 
new law, 372 70. See Index of Bib!. 
Passages 

Jao, 349 40' 

Jehoshaphat, King, 127 2 • 

Jesus ben Sirach, 371; (connections with 
Matt. 11:25 if.) 62 8 ., 67 10", 84. 
See Index of Bib!. Passages 

Jesus of Behnesa, Logia, 274 05 

Jeu, Coptic books of, 253 35; 297 10 • 

(baptism) 
Jewish Christianity, 54; 97 (1Ta,~ 8EOU); 

332-33 (deity of Christ); 367. See 
Gnosticism, Jewish Christian 

Jewish Christian gospels, 277 H" 339. See 
Ebionite gospel; Hebrews, gospel of 

John, baptism of, =baptism in water, 82, 
338 

John the Baptist, 82, 83, 112 
John, Acts of, 274. 6 , 293 176 , 308 246 , 

313 275, 329 334 ,338,339, 330 847 , 

366·', 374 0 " 386 2 • See Index of 
Bib!. Passages 

John, Apocalypse of, 316-17, d. 366-67; 



John, Apocalypse of-cont'd 
title Son of God, 96 6', 334 365 ; 
Kyrios, 292 '60 ; Christian oouAo, 
SEOU, 212 6 ; Word of God, 229 73 ; 
self-canonization of the book, 284 13 .; 

sealing, 296 '8 °; hymnody, 304, 306; 
Lamb and bride, 364 41; Logos, 386. 
See Index of Bib!. Passages 

John, apocalypse of the disciples of, 75 -76 
John, Coptic Apocryphon of, 233 90, 

253 3' 267 79 268 80 278 '22 388 
John, epistles, 211-44; agai~st the Gnostic 

baptismal myth, 276; deity of Christ, 
317-18; forgiveness of sins, 373, 375-
76; commandments of God and Christ, 
378; Christ as example, 379; Logos, 
386; II and III John at the beginning 
of the Johannine literature, 378. See 
Index of Bib!. Passages 

John, epistles and gospel, 211-44; against 
docetism, 216, 275, 300 200, 335; 
Kyrios title, 287; believing in the 
name, 293; commandments of Christ 
and of God, 378 

John, gospel of, 211-44; Son of Man, 52-
53, 212-13, 237, 299 205 ; KUP'O<;, 
124-25, 127, 211-12; Son of God, 
213 if., 299 205 ; image of Jesus and 
its significance, 215 if., 230; John 
and Jesus, 244; John and Paul, 240 if.; 
John and the Apologists, 414; John 
and Irenaeus, 426, 433-34; confes
sion, 213, 299, 317; prayer in the 
name of Jesus, 303 218; flesh in the 
Eucharist, 221, 301, 336; baptism of 
Jesus, 342; anti-Jewish polemic, 215, 
323 314, 332, 368 6"; forgiveness of 
sins, 373; Jesus judge of the world, 
52, 212, 236-37, 381; Logos, 228 if., 
318 292 , 385-86, 396, 400, 401, 406. 
See Index of Bib!. Passages 

John of Damascus, 346393,349410 
Josephus, 140, 146 '0 " 188 8• 
Judaism (of the Diaspora and Chris

tianity), 367-77; messianic concep
tions, 31-32,53; heretical (church 
fathers), 55; preaching in Hades, 
62 89; myth of the struggle with 
Hades, 66 '03 ; knowledge of God, 
86-87; cult of angels, 148; faith, 
150-51, 200; doctrine of Adam, 177; 
(Adam and the devil), 441 6'; Son 
of God (messianic title), 92, 207-
8; God=Light, 232 80 ; Judaism and 
Gnosticism, 253; polemic against the 
deity of Christ, 332-33; veneration 
of Dionysos (?), 349; Judaism in 
John, 243, 368; ethics, 371; forgive
ness of sins, 373; Judaism of the 
Diaspora and Christian apologetics, 
385; speculation about hypostases, 
388-89; polemic against pagan phi
losophy, 407 79. See Abba; Gnosti
cism, Jewish Christian; Habdala, 
Haggada, Kiddush, liturgy, Mar, 
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J udaism-cont' d 
Mechilta, Mishna; Rabba, Schemoth; 
Rabbi, Septuagint, Shekinah, syna
gogue, Talmud, Targum, worship 

Jude, epistle of, cult of angels, 148" 0 ; 

use of Kyrios, 289; Son at God, 
334 355. See Index of Bib!. Passages 

judge of the world, God as, 372; Jesus as, 
47, 317, 381-82. See Son of Man 

judgment of the dead, Egyptian, 394 
Julian, emperor (fifth oration on the 

mother of the gods), 190, 193 
justification, Paul's doctrine of, 204 
Justin, 400 if.; diiference between Apology 

and Dialogue, 322 311 ; Justin and 
Jewish messianology, 57; descent into 
Hades, 61; proof from prophecy, 
113-14, 291 '5 ',409; exorcism, 295; 
deity of Christ, 322 if., 330, 418; 
baptism of Jesus, 339-40, 342; miracu
lous birth, 344; Christian worship, 
376 9.; words of Jesus, 380, 418; 
Christ as teacher, 380"6,393; Spirit 
=Logos, 389 ' .; Hermes=Logos, 
393; Logos in the Old Testament, 
402 aD; formula of exorcism, 411 9'; 
creator of the theory of recapitulation 
(?), 437 61 . See Index of Other Lit. 
Cited 

Justin, Gnostic, 262, 277" 2 , 278 121 
Justin, martyr, acts of, 96 07, 370 73 , 

3 80 116. See Index of Other Lit. 
Cited 

Kaibel, 430 2. 
Kana tha, inscription, 144 
Kapo,oyvt:luTll<;, KUP'O<; K., 131 46 
KaSap[~E'V, KaSap,uflc<;, 308 24 • 

KaSllYllT,,<;, 36 '3, 127 30 

Kaulakau (Kyrios and Soter), 145 •• 
Kautzsch, 44 35, 124 '8 
Kefr Havar, inscription, 144 
Kenyon, 87 37 
KfjpU£, Hermes-Logos, 391, 398 
Kiddush, 377 '00 
kingdom of Christ, 47, 91 
kingdom of God, present, 83 
Kittel, 124 18 
Klausner, 57 68 
Klostermann, 114 120 
Kohler, 65 .9 
KO'VCJv[a: in the Eucharist, 131, 138, 159, 

167, 177, 301, 305, 429-30; 1TVEU_ 

flaTtKij K., 269 83 ; K. SEOU, 425-26, 
430,432 

Kore, 214, 346 
KCPll KCUflou, 145 100, 395 40 

KCo-flO<;, VOllTC<;, 189, 399; gospel of John, 
243-44 

Kronos (Kyrios), 144 
Kup[a, 141 if. 
Kup,aKov OEi'1TVOV, 131, 138, 140, 350-51; 

KUp. ~flEpa, 60, 124 22 , 134, 140,350; 
KUp. tJifjCPOt, 141; KUp. Myo<;, 141 

KUP,oAoYElv, 324 



KUPIO~: usage, 121-29, 136-46, 287-92; 
meaning of the title, 129-36, 146 If.; 
K. in the J ohannine writings, 211-12; 
K. and eEO~ in Paul, 147 103, 205-6; 
in Justin, 323; K. in prayer and 
liturgy, 303-4 

Labyrinth, the Little, 319, 325,421 6 
Lactantius, descent into Hades, 62 90 
Lamb of God, 111, 218, 304, 306, 316, 

364 £1 

AafllTT]OQV, 263 
Lauterburg, 62 90 
law, Paul's doctrine of, 256 
law, the new, 372 
lawgiver, Christ as, 378 If. 
laws, human, work of demons, 411 
lecanomancy. See Nephotes 
leper, as messianic title, 44 
Lidzbarski, 75, 196 111 
Liechtenhan, 252 .. 
Lietzmann, 43 29, 3°,536°,6395,30121\ 

304 22 ', 311 266, 314 2• 0 

light, 232 If.; light and darkness, 235-36; 
term tor savior-deities, 234, 234 01; 
",C:>c; VEOV (mystery cult), 224, 234 01, 

347 800, 349; light, miraculous birth, 
347; in the Old Testament (?), 232; 
in Judaism, 232. 0 ; among the Basi
lidians, 277112 

light, divine sparks of, 259, 264 
light-elements of the Primal Man, 197 
light-man, 259 63 
light-manifestations at Jesus' baptism, 

223 "; in the mystery ceremonies, 
234 91 

light-world, Hermetic literature, 192-93 
lighting elfects, magical, in the mystery

initiation, 223 
liturgy, Jewish, 287, 377 100 

liturgy, later, of the church, 300 21" 
30221" 303 219 , 326-27, 352·, 376-
77 

Livia (Kyria), 140, 144 02 
Loeschke, 377 101 
Logia, 69, 83 If., 91, 123. See words of 

the Lord 
AOY1Kll euO'ia, AaTpEia, 396 4. 
Logos in the pre-Apologetic era, 385 -8 8; 

religio-historical origin, 388-99; ap
propriation of the Logos idea by the 
Apologists, 399-403; import of the 
idea, 403 If.; Logos in the Valentin
ians, 214, 277, 387; in the Odes at 
Solomon, 387'; in Irenaeus, 421-22, 
445; Logos and soul in Philo, 184 73, 

397 60 ; Logos and mystery-saying in 
Philo, 229 '6; in John, 219-20, 228-
29; d. 396; Logos=Pneuma, 344 3 •• , 
389 10; polemic against the Logos in 
the Hermetic literature, 397; Nous 
and Logos in Philo, 397 60• See 
Hermes, Thoth 

Myo~ O:AT]e~C;, 403; Myo~ tvol6:eETo~, 
lTPO"'OPIKO~, 387', 395; A. T~~ 
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Myoc;-cont'd 
ElTIKA~O'Ec.J~, 302 216 ; A.=Kapoia, 
394 40 ; A. flOp"'c.JeEi~, 406, 413-14, 
418; 6peo~ A., 390; A. O'lTEPflaTIKoc;, 
394 3', 406, 407, 413, 416; A. TETa_ 
flEVO~, 394 37 ; A. TOflEU~, 390; 
uYlll~ A., 398 

Logos teleios, deification, 224, 228 (lat.), 
231, 431; light and lite, 235 02 

Logos theology: and Modalism, 334 366 ; 
dating from ancient times (according 
to Justin), 328, 386 

Lohmeyer, 311 266 
Loafs, 60 82, 61 83, 326 823, 389 1.,10, 

402 69 
AOUTPOV, 260 68, 364 
Lucian, 101,296 186, 331 360. See Index of 

Other Lit. Cited 
Lucifer (morning star), 349 no 
AUEIV, 308 2<7 
Luke, gospel of, 74, 89-91, 123-24, 125-

26, 314, 320 301. See Index of Bib!. 
Passages 

Luke: miraculous birth, 343; forgiveness 
of sins, 375. See Luke, gospel of; Acts 
of the Apostles 

Lueken, W., 148 '04 ,106, 108 
Lukios, OOOAO~ of Arargatis, 144, 146 
AUTPOV, AUTPOOV, AUTPc.JO'I~, 308 2<7 
Lydus, Joh. Laur" 296 1.6 (stigmatizing); 

349 40 • (God of the Jews); 391", 
3 9 9. See Index of Other Lit. Cited 

Ma'ad, near Byblos, inscription, 144 00 
Maccabean era, 115 
Maccabees, Books of: II, 188.0; III, 

296 1.8; IV, 86 34 ; II and IV, 371 
Macrobius, 192 (cult of Adonis); 349 40 ', 

392 ", 399 
magic, belief in, 165-66, 396; magical 

papyrus, great Parisian, 142 '8, 143 .4, 
259 65 ; Mimaut, 168 30 ; Leiden W, 
394; British Museum XLVI, 165 26 ; 
London CXXI, 142 '6; London 
CXXII, 87; Wessely, 96 6', 142. 6 ; 

magic word, 396 
magic=Gnosis, 267 •• 
Maia, mother of Hermes, 391, 399 
flaK~IOC;, name for God, 371 .6 
Malta, 58. 6 (cult of Adonis) 
Manda d'Hayya (Hibil-Ziwa), 66 (de

scent into hell); 196, 270 .4 
Mandaeans, 45 39, 47", 75-76 (Apoca

lypse); 196, 270 .4 
Mani, veneration as divine, 331 361 
Manichaeism, 66, 191 10" 196, 197 114, 

233 00 274 06 331 361 
Manifestus'Deus, i39, 206, 315-16, 435. 

See t1Tl",av~~ 
Mar, Mara, Maran (=Kyrios?), 126 If.; 

144 (Mu'olam) 
Maranatha, 129, 133, 134, 136 ",352 
Marcosians, 228 71 , 302 216 (eucharistic 

epielesis); 250 (dualism); 262 
(anthropology); 269 88 (sacrament of 



Marcosians-cont'd 
the bridal chamber); 297 19 • (bap
tism); 298 19. (baptismal formula) 

Marcus Aurelius, 171 •• 
Marcus, Gnostic, Logos=Gabriel, 387 
Marduk, 188 89 
Mari, 126-27, 331 351 
Mark, gospel of, 70-83, 339 (Messiah

dogma); 70, 78 16, 98-99, 106 (char
acter of its composition), 107; 338-
39 (tendency of the baptismal nar
rative). See Index of Bib!. Passages 

Marnas (Kyrios), 144 
marriage, Paul's attitude toward, 256 
marriage of the Soter and the Mother, 

268-69; of the Soter and Sophia, 
271-72; marriage of the Lamb, 
304 223 • See bridal chamber, YO:Il0~, 
IEp6~ 

martyrdom, significance of, 115; martyr
dom and Pneuma, 283 

martyrs. See Apollonius, Carpos, Justin, 
Paul, Peter, Pionius, Polycarp 

martyrs, cult of, 331 
Mary (Valentinians), 272, 279; (Pistis 

Sophia), 274 95 ; =Ecclesia (Marcus), 
387 10 ; and Eve (Justin), 437 5'; 
(Iren.), 440; formula ola and o:rro 
(EK) Map[a~, 278 123 

Mater deum (domina), 142 •• 
Matthew, gospel of, 89 ff. (Messiah-

dogma); 123 (KUPIO~); 343 380 
(miraculous birth). See Index 01 Bib!. 
Passages 

Mechilta on Exodus 20:23, 148 
Melchizedek, 35 8 -59 
Melito of Sardis, 325 ff. (deity of Christ); 

62, 327 825 (descent into Hades); 
277 (baptismal narrative) 

Melkart of Tyre, 188 
Memra, 389 
Menander, 251 •• 
Mercury, sermo, 392 
Merx, 56·' 
Messiah ben Ephraim, 57 
Messiah ben Joseph, 57 
Messiah, idea of, in Jesus, 50 55 

Messiah, the suffering and dying, 56, 71 
Messianic secret, 95, 106 ff. 
Messianology, Jewish, 31-32, 34, 56-57, 

92-93, 110, 206-7, 213 
IlETaIlOp,oDa9al, 102, 159, 227 .8 
M~TT1P, 145 98, 146-47, 268-69 
Methodius, Adam-theology, 441 
Meyer, Arnold, 345 390 
Midas, miracle of, 101 • 8 
midrash and Christian preaching, 377 
Min-Pan of Coptos (Kyrios), 143 
Mind-reading (influence of the Spirit), 161 
Minucius Felix 331 350 405. 6 407. 9 

408 84' , , , 

miracles of Jesus, 98 ff.; only after the 
baptism, 276-77 

Mishna, on pronouncing the name of God, 
128 83; and oral tradition, 369.9. 

489 

Mishna-cont'd 
See Index of Other Lit. Cited 

Mithras (Kyrios), 144 95 
Mithras, cult of, stigmatizing, 296 1'.; 

sign of the cross on the Host, 3072<0 
Mithras liturgy, 144 95, 187 8', 192 105, 

261 60,431 
Modalism, 327-28, 334,435-36 
Mohammed, 83 
Monogenes, 214-15, 228, 318 29 '; 346 

(name of Dusares); 388 
1l6vo~, name for God, 370 •• 
monotheism, 369-70 
Montanists, 162 1",263,331 850 
morning star, 349 410. See Dusares 
mors voluntaria, 164 ", 192 105 

mother, among the Gnostics, 259, 264-65, 
268-69,280-81; Jesus and the 
"Mother," 273 92. See Mater 

mother of the gods and Attis, 190. See 
Mater deum 

Mucianus, consul, 345 
Miiller, F. W. K., 7512,197"8,331851 
Miiller, K., 228 '0, 298 198 
Mussaph prayer, 377 100 
Mygdonia (Acts of Thomas), 299 201 
mystagogue, 168, 224, 266,269 83, 360 30 ; 

Jesus in John, 228; in Irenaeus, 428 
mystery societies, 167-68 
mystery initiation, 223-24; 230. 8 (as

cent); 229-30, 395-96 (significance 
of the cultic utterance); deification, 
222 ff., 430-31 

mystery piety, 87-88, 164 ff., 223 ff., 308-9 
mystic, initiate, 87, 167-68, 223-24, 269. 3 

mysticism. See Christ-mysticism, God-
mysticism 

mystics, aristocratic self-consciousness, 168 
mythology: in Paul, 180-81; in Gnosticism, 

186-87; redemption myths (myth and 
history) in the Gnostics, 267 ff.; in 
Irenaeus, 441 

Naassenes (Naassene Preaching), 61·' 
(descent into Hades); 190 ff., 193, 
267 .9 (the suffering and dying 
God); 234 91 (,(,)aT~p TEAEIO~); 
259 5., 260 5.,5., 262 (anthropol
ogy) ; 265. 3 (redemption) ; 274 
(Primal Man); 346, 387· (miracu
lous birth); 393 (Logos) 

name, appeal to the name of Jesus, 13 0 ff., 
292-93; in the gospel of John, 215; 
among the Valentinians, 277; the 
name in magic practice, 165; expul
sion of demons in the name of Jesus, 
411. See exorcism, prayer in the name, 
baptism in the name, QVOlla 

Name of God, 369-70 
natural science and theology, 415 
natures, two, in Christ, 435 
Nazarenes, gospel of, 55; 97 (rra'i~ 9EOD) 
Neb=Kyrios, 142 
Necys=Attis, 190 
Neo-Platonism, 183, 189. See Iamblichus, 



N eo-Platonism-co nt' d 
Lydus, Macrobius, Plotinus, Porphyry 

Neo-Pythagoreanism, 184 71, 185, 233; 
xpucnx Enll, 430-31 

Nephotes, lecanomancy, 259 55 
Nero, 140 60, 144 95 (Kyrios); 274 06 

(Simon); 312 360 (Soter) 
Nicodemus, gospel of, 62 90 (descent into 

Hades) 
Nilsson, 103 87, 345 390 
Norden, Eduard, 412<, 74, 84-85, 86", 

87 171 234"' 248 11 250 252 32 
266 U '300 211 ' 390 23 ' 39/49 ' 

VUfl<!>WV (V~lentinian~), 269 83 

0XuPUlfla=Hermes, 391, 398 
Odes. See Solomon 
offerings in worship, 353 
Ogdoad of the Valentinians, 214, 387 
0lK060flfj (0IK060flE'V), 132, 13 5 
OIKovoJ. .. tia, trinitarian, 334 356 ; crwlla KaT~ 

olKovofliav, 261 60, 272, 279; olK. in 
Irenaeus, 439 57 

oil, anointing with, 298 196, 299 201 
Old Testament, in Paul, 182, 187 88,256; 

in Gnosticism, 251, 253-54, 280; 
vision of God, 222; light, 232; sealing, 
296 '86 ; Soter (Goel), 310, 313; 
ethic, 371; Logos in the aT, 402 69 , 
436-37 

OfloiUlfla, 180 65 , 208 147, 434, 448 
OflOiUlO"I<; 8£00 (Irenaeus), 438, 445, 446 
0flOAOYEIV, ofloAoyia, 140 70, 299-301, 

365 55 
OflOOUO"IO<;, 260, 264 
Onatas, astral mysticism, 224 54 
Ophites, 234 0" 259 53 

5vOfla, use in Acts, 288 145, 294 179 ; in 
I Clement, 294179. See name 

Oracula. See Chaldaica; Sibyllina 
opaTIKol av6pE<;, opaTIKOV YEVO<;, 185, 

226 
ordination, sacrament of, 365 
Origen, 61 85, 62 (descent into Hades); 

93 (Son of God in Judaism); 148 107 
(veneration of angels); 302 (prayer 
to God and to Christ); 351 (daily 
worship) 

original sin, doctrine of, 177-78,447 
Ormuzd, 197 "3 
Orphic hymns, 214 21, 312, 393 3' 
Orphica, Fragm., 260 57 
Orphics, 214 
Orthosia, cult of Dionysos, 349 
Osiris: date of death, 58; the suffering 

and dying god, 188; =Primal Man, 
Adonis, Attis, 189; KUPIO<;, 143, 146, 
147 103; =Adonis (Aeon) =Dionysos, 
346 394 ; =Logos, 189, 399. See 
Adonis, Anthropos, Attis 

Osiris-Isis mysteries, 188-89 
Ott, 313 275 
Otto, 62 91 ,92, 311 268, 312 269, 326 '23, 

327 324 

OUO"lw61l<;, OOUO". av8p., 186 82 
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Ovid, 315 
Oxyrhynchus Papyri, 143 83 

nat6Eia, 86 34 (and YVWO"I<;); 286, 364 48 
nal<; Kupiou, 92, 96 66 
nal<; 8£00, 48, 87, 92, 96-97, 111, 320 300, 

321 
palace (destruction and rebuilding, predic

tion), 74-75 
Pan, son of Hermes=Logos, 392 29,395 46 . 

See Min 
navO:Ylo<;. See /XYIO<; 
navEn6nTIl<;, name for God, 370 76 
Pannychis, 340, 346, 348 
Papas=Attis, 190 
Papias, 319 296 
naVTOKpO:TUlP, 370 76 

parables of Jesus, theory of Mark, 107 ff. 
paraclete, 221 
Paradise, 104 89, 441 
parousia of the Son of Man, 42, 47, 52, 

237 96 (John); parousia of God the 
judge, 42, 47; in the ruler-cult, 
315 281 

paschal meal, 71-72 
passion narrative, 71 ff., 92, 95, 98, 105, 

110-11, 112-13, 320 
passion, predictions of, 41, 49, 58 7" 

113 118 

Pastoral Epistles, 129, 364-65; on flesh 
and spInt, 284; KUPIO<;, 289 147 ; 
O"UlTfjp, 310, 313; confession, 300; 
pure doctrine, 365; Jesus judge of the 
world, 381-82 

naTfjp, in I Clement, 370 75 
naTf)p Tfi<; aAIl8Eia<;, 214 
Paul, 15 3-210; journey to Damascus, 119 2; 

Paul and the primitive community, 
119-20, 154; Paul a Pneumatic, 
161 ff., 169; pneuma and tradition, 
120; person of Jesus, 153-54, 216; 
Paul and John, 240 ff.; Paul and 
Gnosticism, 199,254 ff., 280-81, 450; 
Paul and Ignatius, 285, 357; Paul and 
the Apologists, 414; Paul and Ire
naeus, 425-26, 427, 446-53; descent 
into Hades, 67 ~03, 270 84 ; resurrec
tion, 58, 104, 106 96 , 256; attitude 
toward the law, 256; evil angelic 
powers, 257-58; dying and rising with 
Christ, 157, 179 ff., 188 ff., 193-94; 
text of the eucharistic sayings, 305; 
on the flesh of Christ, 179-80, 336 

Paul, Acts of, 96 67, 295 184, 297 '91 , 
299 20 ', 303 220 , 308 246, 328 328, 
336 363 

Paul, conversion, 155 
Paul, epistles of, their worth, 121. See 

Index of Bib!. Passages 
Paul of Samosata, 318 
pearl (Acts of Thomas), 66, 270 84 
Pege, miraculous birth, 347 398 
people of God, the new, 367 
Peratae, 259 55, 260 57, 265 73 , 275 '03 , 

387 " 



Perdelwitz, 238 '8,366 58 
Peregrinus Proteus, 33 1 350 
persecution of Christians, the work of, 

demons, 410 
Persian eschatology, 59, 197 13 ; dualism 

(Persian and Gnostic), 245-46; (cult 
of the ruler), 13 8. See Ahura Mazda, 
Amesha Spentas, Angra Mainyu, 
Gatha, Hvareno, Spent-Armaiti, Vohu-
mano 

pessimIsm, Paul's anthropological, 172, 
176, 181 ff., 187, 198; in Gnosticism, 
245-46, 255ff.; in the Stoa, 184 71, 

and in Philo, 184 71 ,72 
Peter, 40, 50, 71, 108, 119; Peter, James, 

and John in Mark, 102 86 
Peter, Acts of, 223 47, 274 '6; 297 (seal

ing); 308 246 , 31427", 327 324, 
328 330, 329 340, 342 377, 343 385, 
344 38 ", 353 12 , 366 59 , 386 2. See 
Index of Other Lit. Cited 

Peter, baptismal homily, 306, 366; Son 
of God, 96", 334 355; KUPIO~, 
289 150 ; hope, 372-73; descent into 
Hades, 62 88. See Index of Bib!. Pas
sages 

II Peter, cult of angels, 148 110; use of 
KUPIO~, 289 149 ; Son of God, 334 355. 
See Index of Bib!. Passages 

Peter, gospel of, descent into Hades, 61; 
burial of Jesus, 105 "; KUPIO~, 124, 
125. See Index of Other Lit. Cited 

Peter, Kerygma of, 148 (veneration of 
angels); 295 184 ; 367 63 (the third 
race); 369 72 (belief in the creator 
God); VOflO~ Kol A6yo~, 379, 386, 
406 (=Jesus); 386,400,401 (Logos) 

Peter, Martyrdom of, 274 96 . See Index 
of Other Lit. Cited 

Peter and Paul, Acts of, 376 98 
Peterson, 344 389 
Petra, cult of Dusares, 346-47 
Pfleiderer, 66 102, 188 8' 
Phanes, 188 
Philae, inscription, 142, 311 268, 312 273 . 

See Isis 
Philip Sidetes, 319 29 6 
Philippians, epistle to, 149, 160 
Philo, general, 17-18, 183-84; doctrine of 

the pneuma and anthropology, 184-
85, 407 80 ; on faith, 200ff.; faith 
and knowledge, 417 108 ; rarity of 
wise men, 202 125; CPfAO~ eEOU, 2124; 
astronomy and the vision of God, 
225-26; ceremonial law, 371; mys
tery-words=Logos, 396", 229 75 ; 
Logos, 390-91, 393, 398-99; relation 
of Nous and Logos, 397 50. See 
Index of Other Lit. Cited 

Philo of Byblos, Kyrios-title, 144 
Philodemus, 260 58,311 265 
philosophy and Pauline doctrine of the 

pneuma, 183; concept of faith 
(Stoic), 201; in the estimate of the 
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Philosophy-cont'd 
Apologists, 404, 406-7; In Irenaeus, 
422 

Phocylides, 430 
cPc,~ (CPc,~ VEOV). See light 
CPWo-Tijp TEAEIO~, 234 91 
Phoenicia (cult of Adonis), 58 76 
CPWTlo-flO~, (CPWTlo-flO), 223 47, 227 68, 

236, 260 58 
cpwTf!;EIV, q>wTf!;weal, 166 33,223 47 

CPPEVE~= Nou~, Hermes, 394, 395 46 

Physis and Anthropos, 191, 192, 197 "., 
267 

picture, cult of Christ's, 331 
picture magic (Asclepius), 166,223,410, 

432 
Pilate, 71,300 
pilgrim, the Aquitanian, 348 
Pionius, Acts of, 82 21, 323 318, 370 73 , 

388 13. See Index of Other Lit. Cited 
1Tlo-TEUEIV, 202 126, 204 13 \ 214, 230, 

288 145;=YIVWo-KEIV, 231 
1Tfo-TI~, 200, 204 13 \ 286, 288 146;= 

vision, 230-31, 427 20 
Pistis Sophia, 102 86 , 342 377 (deification); 

233 90 (light-theology) ; 253 35, 

259 53 (light-man); 268 80, 271-72 
(celestial marriage) ; 272, 274 95 
(nature of Jesus); 276 107 (ascension 
on the 15th of Tybi); 297 196 (bap
tism). See Index of Other Lit. Cited 

planetary forces (Gnosticism), 247 
planetary spheres, 193, 197 "., 267-68. 

See Heimarmene 
Plato (Platonism) and Paul, 175, 183; 

worship of celestial bodies, 224; dual
ism, 246; Gnosticism and Paul, 247 5, 
265, 268; in Justin, 404, 406, 408 83; 
on Hermes and Pan, 392 29. See 
Index of Other Lit. Cited 

pleroma, 362 
Pliny: to Trajan, 304, 318, 350; astral 

mysticism, 224-25; legend of Diony
sos, 103 8", 345. See Index of Other 
Lit. Cited 

Plotinus and Gnosticism, 246, 248-49, 
267 79. See Gnostics of Plotinus 

Plutarch, use of KUPIO~, 143; Osiris
myth, 189; Apollo-Dionysos, 189; 
cX1TOPPOIO, 259 55 ; the God of the 
Jews, 349 407 ; on Parseeism, 388 15 ; 

Logos, 392, 399. See Index of Other 
Lit. Cited 

1TVEUflO, designation for Deity, 233 
pneumatic Christology, 272, 273'" 333, 

336 ff., 341 374 

pneumatic, Paul as, 120, 161 ff., 174, 
198-99; pneumatic and mystagogue, 
169-70; pneumatics, psychics, and 
hylics, 263-64 

1TVEUflO and 1TVOTj, 407 80 
1TVEUflO 1TPOCP'lTIKOV, 284, 389 20 ,408 84 

Poimandres (Corpus Hermeticum, ed. 
Parthey), 191 100 (age of the sys
tem); 193 106, 267 68, (redemption 



Poimandres-cont' J 
myth); 164, 166 33 , .4, 191, 192-93, 
194-95,202,235,387 8,395 4.,397, 
399·\ 424 '2, 431. See Hermetic 
literature, See Index of Other Lit. 
Cited 

Polycarp, letter to the Philippians: 362; 
Docetism, 216; use of KUPIO<;, 290; 
forgiveness of sins, 376; words of 
Jesus, 380 "'; Jesus as example, 379-
80; Jesus judge of the world, 381. 
See Index of Other Lit. Cited 

Polycarp, martyr, 140, 304 
Polycarp, Martyrdom of, 214"., 292 17"; 

doxology, 304; veneration of martyrs, 
331. See Index of Other Lit. Cited 

Polycarpos=Attis, 190 
poor, care of, 35 3 
Porphyry, 88, 392 27 ; on the Logos, 393 
Poseidonius of Apamea, 184 7\ 225, 390 
prayer, angels as mediators of (in Judaism), 

148 
prayer to the Kyrios and in the name of 

the Kyrios, 131-32,215,302-3; prayer 
to God in the book of Acts, 288 14 4 ; 

prayer uttered together aloud, 35 2 
prehistory of the life of Jesus, 82, 92. 

See life of Jesus; baptism, account of 
preaching, Christian and Jewish, 377 
predestination, 242 (in Paul and John); 

264 
preexistence, idea of, 337 
preexistence of the soul, 193 
Preisigke, 143 83, 85, 312 272, 273 
Prepon, Marcionite, 25025,275"02 
Preuschen, 1242\ 339 3• 9 
Priene, inscription, 251 30, 311-12, 314 27 ., 

315 
priests, veneration of, among Christians, 

331 850 

Primal Man, 54, 57, 178, 190, 194 if., 
267-68, 274 9 ., 441. See Adam, An
thropos 

1TpoaYElv, 1TpOK61TTEIV, 443 
Prodicians, 250, 260 56 
proficere, 432 38, 443 
prophecy, proof from, 109 if.; in the 

Apologists, 408-9 
prophet, the true, 333 354 
prophets, authorities on the truth for the 

Apologists, 408-9, 416 
prophets, cult of, among the Montanists, 

331 350 
1TpoaKUVEIV, 1TpOaKuVl']al<;, 135 56 320, 

330 
1Tpoaq>opa, 308 251 
Prudentius, on the cult of Attis, 165 24 , 

296 186, 431 88 
Psalms, 109 if. (messianic interpretation); 

304, 318 (Christian worship) 
Pseudo-Clementines, 54-55, 195, 275, 441 

(doctrine of Adam); 234 91 (light
theology); 274 9., 321 (Simon 
Magus); 298 (baptismal formula); 
330 3<7 (Gods in the Old Testa-
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Pseudo-Clementines-cont' J 
ment); 333 354 (the true prophet); 
393 83 (Hermes-Logos); 410 89 (de
mons); 412" 03 (against fate); 441 65 
(the devil and Adam). See Index of 
Other Lit. Cited 

ljJuXfi, ljJuXIK6<; in Paul, 172, 174 (passim, 
esp. 187 88 ); in the Gnostics, 186, 
261 if., 450; 282 (I Peter) 

psychics: in Paul, 169, 174, 178, 199, 
263; in the Valentinians, 261-62, 272-
73 ; Jesus the redeemer of the psy
chics, 273 

Psychopomp, Hermes-Logos, 398 
Ptah, 395 .. 
Ptolemaeus, Valentinian, Ptolemaeans, 

233 00, 273 91, 94; epistle to Flora, 
145 '9, 260 57, 310 

Ptolemies, 138, 311-12; Ptolemy Al
exander, 142; Ptolemy Auletes, 
142 80; Ptolemy Soter, 311; Ptolemy 
III, Euergetes, 311, 312; Ptolemy IV, 
Philopator, 140.4, 312; Ptolemy V, 
Epiphanes, 140, 315; Ptolemy XIII, 
140 

1Tup=God, 233 
Pythagoras (in Justin), 408 83 
Pythagorean brotherhoods, 430-31 (lower 

Italy) 

Ra, 394-95 
rabba, Schemoth, 369 69 
rabbi title 36"3 123 17 126 
race, 'the third, 367 ' 
Ramsay, 315 284 
paVTi~EIV, pavTlaf.l6<;, 308 249 

Raphia, cult of Dionysos, 349 
rebirth, 194,217-18,238 '8, 340 
recapitulare, recapitulatio, 437 if. 
recapitulation and evolution in Irenaeus, 

442 if. 
redeemer-hero, descent into Hades, 66; 

struggle with the demons, 268 -6 9; 
remaining unrecognized, 66, 68 ~04; 
and Gnosticism, 267; multiform, 
274 9• 

redeemer-myth and the figure of Jesus, 
192 if.; 254 (Paul) 

redeemer, various forms of, 274 9., 275 9' 
redemption myth, 192-93, 254-55, 267 if., 

410 
redemption, religion of (one-sided), 182-

83, 186, 249, 266, 280, 412" 05 

redemption: in Paul, 180 if., 193; Paul 
and John, 243-44; Gnosticism, 249, 
267 if. (Gnosticism and Paul); Ire
naeus, 438-39, 444-45 

Reich, 114 '20 
Reitzenstein, R., 45 39, 47 45 , 54 62 , 57 69 , 

70 76-77 87 37 88 U 90 4• 100 7• 
13'1 40 , i45 10~, 159 8 , 164 22 ,23: 

165,1673-,35,168",170",171 4., 
174 5., 185 74 ,7 5,7., 187 87 ,88, 188, 

189 9 ., 190 9 ., 191 102, 195, 196 "" 
202 126, 203 12., 223 -., 224 50 , 52, 



Reitzenstein, R.-cont'a 
227. 8 , 228 09 ,70, 231." .0, 234 91 , 
235 92, 238 9., 240 '0., 247·, 252 •• , 
259 '6, 261 '9, .0, 266 7', 267 77 ,79, 
274 9., 39227, 2., .0, 393 '7, 394 3., 
", 395'" '6, '., 396 4 ., 399.3 

resurrection, 50, 103-6; r. of Jesus, 103-
6; r. of the flesh, 256, 335 ' •• , 337, 
372,408; Paul, 104, 174, 179 ff., 256; 
John, 104 9" 237 9.; Gnostics, 256; 
Ignatius, 285, 336-37; Apologists, 
409; Irenaeus, 449; predictive proof, 
109 ff. 

revelation (in Gnosticism), 252; and 
Spirit, 283-84; theory of revelation 
among the Apologists, 407 ff., 415-16; 
in Irenaeus, 422,436-37,443-44 

Revelation. See John 
Riggenbach, 299 2.0 
Rohde, 188.9 

Roma, Dea, 139 
Romans, epistle to, 157-58, 159-60, 175, 

256 
Rome: community in, 120, 121 0; bap

tismal confession, 300; community 
prayer, 375 

Roscher, 141 ".76, 142 .. , 143 •• 
Rosetta, inscription, 140, 142 7., 166 31, 

315 
T1tach and nephesh, 187 •• 
rulers, cult of, 138 ff., 206, 207 H2, 251, 

310 ff., 435 

Sabaoth (demiurge), 274 95 
Sabazios (Kyrios), 142 
Sabbath, 78-79, 99 
sacrifice, theory of: in the pnffiltlve com

munity, 115-16; in Paul, 180; John 
(?), 231; in the post-apostolic era, 

305 ff., 373; in Irenaeus, 425 ff. 
sacrament, in Paul, 157-58; 179, 181, 194 

(spiritualizing) ; in the gospel of 
John, 213, 218, 221, 230; in the 
Hermetic wrltmgs, 186, 203; in 
Gnosticism, 186, 253, 269 (see bridal 
chamber), 271; in Ignatius, 285, 307, 
355-56; Ignatius and Paul, 357; in 
the Pastorals, 365; the Didache, 365-
66; in Irenaeus, 429-30, 449; sacra
ments and the Spirit, 284. See con
secration, bridal chamber, eucharist, 
YUl'cpt:lv, baptism 

sage, the Greek, 183; as leader, 168; rarity 
of the wise men, 201 

salvation-history in Irenaeus, 445 
Samaritans. See eschatology 
Sanguis, day of mourning, 58, 192. See 

Attis 
Saracens, festival of the virgin birth, 347 
oapKIKol: in Paul, 173-74; in the Gnostics, 

261 
oapKocpopOC; (Jesus), 335 
o6:p~. See flesh 
Satornilus, 259 •• , 263, 275 
Saturnus (dominus), 144·' 
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savior of the world, 139,243,311,316 
skepticism and revelational theology, 

405 7·,406, 416-17 
Sceva, sons of, 133-34 
Schemoth. See rabba 
Schermann, 63 9', 96.7, 299 '03, 302 .U, 

304 '2., 351 ., 369 72 

Schlatter, 9, 146 '01 
Schmidt, c., 60 .2, 233 90,278 '22,388 '2 
Schmidt, H., 66 10 ', 270 .0 
Schmidt, K. L., 70 • 
Schmidtke, 55, 56, 97. 9,339 3• 9 
Schremmer, 307.0• 
Schurer, 144··, 349 005 
Schwartz, Ed., 60 .0 .• \ 63 93, 97··, 

105 9.'9., 255", 273.9, 299 20 ', 
353 12 

Schweitzer, A., 20 
Scripture, reading of, 377 
Scythopolis, cult of Dionysos, 348-49 
sealing, general religious custom, 296. See 

OCPpaylC;, baptism 
Sebaste, emperor's day, 141 7. 
Seleucids, 138 
Seneca, 202 '3 • (on the sages); 225 

(astronomic piety) 
Septuagint, Kyrios-title, 128, 145; in

fluence on the Hermetic literature, 
185 7.; influence on Pauline termi
nology, 187··. See Index of Bib!. Pas
sages under Old Testament 

Seraphim, song of: in the liturgy, 361; 
in the Jewish liturgy, 377 ,.0 

Serapion, Euchologion, 310 2., 
Serapis, 131 (cultic meal); 143, 146 

(KUpIOC;); 165 ",188; 312 (Soter) 
Sermo=Hermes, 392 
servant of God, 56, 111-12 
Sethians, 233 90, 259 5., 6', 261 59, 263 7., 

2657',275'0',278'21,387" 
Shekinah, 90, 389 
Sibyl, 410, 437 51 

SibyIIina, Oracula, 61. 5 (descent into 
Hades); 367·',437 ., 

Sidon, cult of Dionysos, 349 
Sige, aeon, 387, 398 60 
silence, holy, 397 •• 
Simon of Cyrene, 219 '., 335 ••• 
Simon Magus (Kyrios), 145, 331; 94, 

109 '0 ., 259 5', 274 9.,314 277,321 
Simonians, 145, 331 
sinlessness of the redeemer and Docetism, 

275 
Sirach. See Jesus ben Sirach 
OKOTOC;, 232, 235, 259 5. 
Smith, 346 '9., 349 41 • 

Smyrna, inscription, 143 •• 
social concern and cultus, 35 3. 35 6 •• 
Socrates in Justin, 404, 406, 409 
Soknopaios (KUPIOC;), 143 .5 
Solomon, Odes of, 63 -64 (descent into 

Hades); 168.9 (the religious leader); 
233 '., 234 91 (light-theology) ; 
64 07, 270 (the "I" of the Odes); 
270. 6 (journey to heaven and hell); 



Solomon, Odes of -con I'd 
314 (belief in the Soter); 3 07 (sign 
of the cross); 387 7 (Logos). See 
Index of Other Lit. Cited 

Solomon, Psalms, conception of the Mes
siah, 32, 124 18 

Solomon, Wisdom of, 87, 94, 96 66 , 113, 
232 86, 260 5", 371 

O"&lla O:YYEAIKOV, 261 80 ; 1TVEUllaTIKOV, 
see body; 0". KaT' oiKovolliav, see 
oll<ovollia 

Somnium Scipionis, 225, 392 '7 
son and father in the mysteries, 168, 396 
Son of God, 91 if., 3613; Son of God in 

Paul's writings, 206 if. (relation to 
the Father, 207, Son of God and 
Kyrios, 208); in the gospel of John, 
213-14, 230, 239-40; Son of God= 
God, 320, 423 "; Son of God and 
miraculous birth, 343; relation of the 
Father and the Son, 328, 334, 435 
(Irenaeus); Son and sons of God in 

Irenaeus, 423-24 
Son of Man, 35 if.; in Judaism, 32, 53; 

self-designation of Jesus, 35, 74, 77, 
126; in Paul, 121, 178, 207; Paul 
and Irenaeus, 427; gospel of John, 
212-13, 236; Gnosticism, 275; altered 
significance in Ignatius, 343; Irenaeus, 
421 " 433-34 

Son of Man dogma, 45-52, 57-58; exalta
tion, 46, 52-53; judge of the world, 
46, 47, 52, 236; parousia, 47; pre
existence, 46, 48, 53; confession of 
the Son of Man, 51 

sons of the gods, 207-8 
Sophia, 265 u; Sophia and Christos, 273, 

278-79, 279 127; Sophia mother of 
the Logos, 398 

Sophia Prunicos, 249. See Achamoth 
Soter, 310 if.; among the Valentinians, 

145, 234. ' (=cp&C;), 268, 273, 277 
O"{')T'1pia, 236, 314 
O"{')TfjPIOV, 364 
soul in the corpse, 59; soul, Logos, and 

body in Philo, 184 73; akin to the 
stars, 225, 248; marriage of the soul, 
269. See anthropology, I/Juxfj 

O"W/;EO"eal, CPUO"EI, 266 
O"1TEPlla, 238. 8 (rebirth), 259, 264, 265, 

268, 269 
O"1TEPllaTIKoc;. See AOYOC; 
O"cppayic; (O"TiYlla) =baptism, 295 if. See 

sealing 
0"1TIVefjp, 252, 259 5', 263 
Spirit: popular conception, 161-62; in Paul, 

160 if., 166·" 172 if., 182, 187; 
Philo, 183-84; gospel of John, 220-
21, 236-37; Gnostics, 185 if., 258 if.; 
(=610:KOVOC; in Basilides, 276); sub
sidence of the popular and the Pauline 
view in the post-apostolic age, 282-87; 
Spirit in the Pastorals, Barnabas, 
Ignatius, etc., 284 if.; speculations of 
the Apologists, 389; in Irenaeus, 450; 
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Spirit-con I'd 
Spirit and Son the two hands of God, 
436 

Spirit and canon, 284, 389 
Spirit and eschatology, 151-52, 236-37 
Spirit and Kyrios, 163, 236 
Spirit and Logos, 344 888 , 389 ,. 
Spirit and revelation (Old Testament). 

See 1TvEulla 1TpOCP'1T I KOV 
Spirit and sacrament, 221, 284 
Spirit and Son (Gen. 1:26),264",436 
Spirit and tradition, 120 
Spirit and Wisdom, 389 '8 

Spirit and Word in the gospel of John, 
230 77 

Spirit-baptism, Christian, 82, 338 
Ssabians, Harranian, 259 55 

stars, gods, 224, 247; demonizing among 
the Gnostics, 247-48, 257; and the 
souls of men, 248; <i1TOPPOIai of the 
stars, 260 5. 

Stephen, 46, 53,76, 132 47 

O"TiYlla, 296 
Stoa, 183-84, 184 71 (Philo); 189-90 

(periods of the world); 233, 370 
(designation of the deity); 372 7. 

(voIlOeEO"ia); 390 (Logos); 397 
(allegory); 404, 406 (in Justin). See 
Chrysippus, Cornutus, Epictetus, 
Poseidonius, Seneca 

Stobaeus, Eclogae on the Wise, 201; 
KUPIOC;, 145 100; God-mysticism, 
226 65; see Hermetic literature. See 
Index of Other Lit. Cited 

Stoic-Platonic idealism, 415 
O"TOIXE,a, 258 
Stole, Olympian, 164 (Isis-mysteries) 
stone (precious stone, stone of stumbling), 

messianic title, 110 
Strauss, D. F., 84 
subordinationism in Irenaeus, 437 50 

sun-hero, 66 '0 ', 270 
Sunday, celebration of, 59-60, 60 81 

superman, religious, 170 
supernaturalism in Paul, 172, 175 57, 176, 

177, 181, 187; in the Hermetic writ
ings, 185; in John and Paul, 242-43; 
in Gnosticism, 187, 252; in Irenaeus, 
445,452 

supplication, prayer of, in Jewish and 
Christian liturgy, 377 '00 

Sybel, 309. 57 

Symeon, the "New Theologian," 165 •• 
Symmachus, 54 
synagogue, 51, 54; prayer, 302, 375; wor

ship, 376-77; synagogue and church, 
368-69 

Syria: Kyrios title, 142, 144-45; sons of 
God, 207; home (? ) of ecstatic prac
tices, 283 133; stigmatizing, 296 '86 

Syzygos, 268, 272 

Tacitus, 349 <07 



Talmud, Babylonian, the title Mar 
(Rabbi), 127 29. See Index of Other 
Lit. Cited 

Talmud, Jerusalem, 53 60 (Son of Man); 
101 (miracles); 148 (cult of angels). 
See Index of Other Lit. Cited 

Tammuz, 188, 348 401 
Targum, Jerusalem, on Exod. 20: 23 ( cult 

of angels), 148. See Index of Other 
Lit. Cited 

Tarsus, 119, 129 
Tatian, 389 17, Logos and Spirit; 399 ff. 

passim; 412, esp. anthropology; 438 
on Adam. See Index of Other Lit. 
Cited 

Taurobolium, 165 24,431 
teacher, Jesus as, 380,428 
TEAEIO~ (TEAEIOI), -ov, 260 57. 58 
TEAEIO~ A6yo~, 260 58 
TEAEI6T'1~, 260 58, 35 8 
Teos, island of, Dionysos cult, miracle of 

the wine, 103, 345 390 
Tertullian, 404 ff., passim, 452; descent 

into Hades, 65 98; on Marcion, 251, 
405; I Cor. 15, 256 46 ; the title 
God, 330 847 ; Agape, 353 12 ; Jesus' 
birth by the Holy Spirit, 344 388 ; 
Modalism, 334 356; Logos in the aT, 
402 69; the testimony of the soul, 
405; one-sided rationalism, 415. See 
Index of Other Lit. Cited 

Testaments, the two (Irenaeus), 443 
Testament of the Patriarchs, 124 '8, 

232 8., 322 308, 371 
tetrad, holy, 387 10 
Thaddaeus, Acts of, descent into Hades, 63 
9auf.l6:I;Elv (in the sense of cultic rev-

erence), 329 344 

Thelema, aeon, 3 88 
Themistios, 203 128 
theodicy in Irenaeus, 444 
Theodotion, Dan. 7: 13, 44 34 
9EOKpaoia f.lUaTIKfj, 189 
9EOAOYElV, 304, 319 20 .,324 
theologia physica, 415 
Theon, Christian, 297 
Theophilus, apologist, 389 '8 (spirit and 

wisdom); (Pneuma=Logos), 390 21 , 
", 395 45 (A6yo~ Ev816:9ETOq; 
404 7., 407 79 (Hellenistic philoso
phy); 399 ff. passim 

9EWPE'V, 231 
9Ewpia, 391 
9E6~, 224; 9E6~ and KUPIO~ in Paul, 

147 '03, 205; in Justin, 323-24; 9E6~ 
and 6 9E6~, 322 300 

9EO~ TOO aiwvo~ TOUTOU, 2 i 5, 448 
third day, 56-60, 113 
Thomas, Acts of, descent into Hades, 63; 

hymns, 253 3', 327 324 ; sealing, 
296 '89 ; baptism, baptismal formula, 
297 '0 .,10., 298-99; eucharist, 301-
2; Logos, 388 13. See Index of Other 
Lit. Cited 

Thoth, 391, 394-95; =Logos, 399 

495 

Thoth of Pnubis (KUPIO~), 142 81 
Thrace, Kyrios title, 141 
threefold division of men by the Valen

tinians, 261 
throat, Thoth the throat of the most high 

God, 394 
9uaia (9uaiOl) 204 '30 308 251 396 '8; 

in the Eucharist, 35; , 
9ualaaTfjplOv, 360, 369 
Thyien, festival of, 345 
Tiberius, 140, 250 
Timaeus, creation myth, 264 
TIf.lWPO<; 8aif.lwv, 185-86 
I Timothy, Spirit, 284; confession (hymn 

to Christ), 300 
Tiridates, 144 95 
Tischendorf, 62 00 
Tobit, book of, 148, 371 
tomb, the empty, 103-5 
tongues, speaking in, 161, 162 '7 
Torah, appropriation by the "Gentiles," 

369 .9 
Trachonitis, inscriptions, 144 88 
tradition and Pneuma, 120 
tradition of the community, 71-74 
tradition of the gospels, oral, 69 • 
transfiguration legends, 83", 95, 106 05, 

342 377 

triad: Father, Mother, Son, 207; God, 
Logos, Wisdom, 389 18 

trial of Jesus before the high priest, 46, 
71, 73; before Pilate, 71 

triumphal entry, 34, 50 55,71_72,110 '07, 
114, 123 

truth: in the gospel of John, 231; prop-
erty of Thoth, 395 

Tum, 394 
Turfan, find, 196 
Typhon, 189, 392, 399 
Tyre, cult of Dionysos, 349 

ul09wia=deification, 423 ff. 
unio mystica, 165 29, 166, 191, 225, 248, 

356 
utjJwf.la, 258 
UtjJWSAVOI, 53, 104 0" 213 7 
Urmarkus, 69 " 70 
Usener, 207 144, 276 107, 279 128 , 299 20 °, 

345 390, 348 400 

Valentinians, Anatolian and Italian 
branches, 273 0.; use of the Kyrios 
title, 145, 259 64, 261. 0; use of 
Monogenes, 214; light-theology, 
234 9" canon, 255 42; idea of redemp
tion, .. 265 -66; world view formulas, 
266 ; bridal chamber 269 82, 83. 
redemption myth, 268-~9; the re~ 
deemer and Jesus, 272-73; Christo logy, 
277-78; miraculous birth, 279, 343, 
433 41; title Soter, 145, 310-11; 
Logos, 387, 389 10 

Valentinus, 168 39; early account of Ire
naeus, I, II, 277 120; fragments, 
253 35 ; dualism, 250; anthropology, 



Valentinus-cont'd 
260 6., 261 .,, 263; virgin birth, 
279 125 ; Logos, 387 

Varro, 392 
Venus of Elusa, 349 no; V. in Bethlehem, 

348 401 
verbum, 421, 434 
Victor of Rome, 342 
Victorinus Rhetor, 54 
vision of God, 227-32,426 if., 430, 436 <7 

Vohumano, 388 
Vollmer, 114 "0 

Waitz, 55, 339 •• 0 
Walter, 336 ••• 
Weinel, 40", 161 12 , 349 •• 0 
Weinreich, 101 78, 79, 80, 81, 82 

Weiss, Johannes, 7, 14, 23, 69', 89", 
101. 5, 130 '., 136", 187 87 , 

206 135, 255 •• 
Wellhausen, 37 ", 38 17, 42-43, 69" 72, 

74, 78, 79 ' ., 222 ", 346.0• 
Wendland, Paul, 16, 70 " 114 12., 138 6 ., 

140 63 , 72, 19096, 97, 98, 193107, 

245" 247·,3072<·,311 if., 314 277 , 
278,279 315 285 

Wendling, 69 " 99 7' 

Wernle, 38 17, 94-95, 96 6 ., 1I9 " 122 12 , 

125 27, 127, 137 
Wessely, 87 87, 96 67, 142 76 

Wetter, G. P., 94, 223 '", 233 0.,234 01 
Wilamowitz-Moellendorf, 138 6 • 

Wisdom, descent into Hades, 62 .0, 67 '.3; 
in Gen. 1 :26, 264 7 .; speculation 
among the Apologists, 389; =Spirit, 
389 ,. 

Wobbermin, 214, 223 '1, 234 0" 260 57, 

312, 314 '77, 346 '0' 
word and spirit in John's gospel, 230 77 

496 

word, world-creating (=Hermes-Thoth, 
393 if,; (cultic word), 396. See Logos 

words of Jesus in John's gospel, 217-18, 
228-29. See words of the Lord 

words of the Lord, their authority, 378-
79; their importance for worship, 
380-81; in Justin, 380,403,418 

world view, rational, and the Christian re-
ligion, 415 

world, son of God, 399, 400. 5 

world-periods, theory of, 189 
worship, daily, 350; and its significance 

for the Christian life, 350-53; Jewish 
and Christian, 375-76; in Irenaeus, 
429-30 

worship of Jesus, 135 56,320 '.,,330 3"; 

of the initiate, 165 ". See 1TpoaKuvElv 
Wrede, 7, 8, 35 ' ., 107 97, 108, 182.9 

Wunsche, 90 45, 369 69 

SEVI'] yv&al<;, 251 
Xenocrates, 189 9. 
SUAOV (cross, stake, wood), 307 

Yahweh=Goel, 31 0, 313 
Yahweh, name referred to Jesus, 136 
Yetzer ha-ra' (and ha-tov), 286 '8• 

Zahn, Theodor, 62 88 

Zarathustra, 83 
zemach, messianic title, 44 
Zeus, KUPIO<;, 141, 145; father of Hermes, 

391, 399 
Zielinski, 397 50 
Zimmern, 188 89 

Zoe, aeon, 387 
Zosinms 88 191 ,.2 261 59, 266", 267 77, 274 o. ' 
~&v (9E6<;), 370 76 
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