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INTRODUCTION

Ever since the work of scholars Tike W. Bauer, S. Sandmel, and H.
Koester, the "definite" shape of early Christianity in the first centuries
has become now even more difficult to determine. There are so many questions
and fewer answers concerning the specific character of certain Christian groups
during the gospel period that the novice of Religionsgeschichte is, to say the
least, at a great disadvantage. For what often poses as "history" ofrre1igion
is at most a Pandora's box of hypothetical constructs, When one is faced with
such an abundance of Tacunae as concerns sources and origins, and, on the other
hand, just as much secondary material, the temptation is to close the box as
enthusiastically as one opened it !

Having not sufficiently succumbed to this temptation, yet recognizing the
inevitable hazards, I have had to 1imit myself to a basic inquiry into the usage
of certain words in the early gospels. This method has enabled me to trace what
I consider to be the developmént in the pneumatic charactervof the Jordan event,
from its mode of expression revealed to us in the gospel of Mark to its particu-
lar mode of expression evident in certain non-canonical gospe}s.1

If indeed such a development can be shown; that is, a line of continuity
between the canonical gospels and the gospels termed ?non-canonica]”(both.of which may
very well have existed originally during a time before such distinctions were
placed upon them)then some 1ight will have been placed upon the query of the ori-
ginal character of the earliest Christian milieu, and the multi-dimensional ex-

pressions which issued forth from its foundation.



I. THE SIGNIFICANCE OF THE JORDAN FOR THE CANONICAL GOSPELS

The earliest canonical gospel introduces Jesus in the context of his
baptism in the river Jordan: " In those days Jesus came from Nazareth of
Galilee and was baptized by John in the Jordan(Mk 1:9)."

For the first readers of the Markan gospel three decades have already
passed since the death and resurrection of Jesus, in the period which could
be called the "Pentecostal era”.2

Presupposing a prior extensive initijation process into the community of
believers, accessibility to the "gospel" meant accessibility to the risen Lord,
to the who of Jesus the Christ. Only after being initiated into the "who'"--that
is, the 1iving reality of the transformed Jesus--through the gospel message,
could the neophyte be regarded as a "Christian" in the truest sense. It is most
Tikely that the first gospel writers were moved to introduce the who of Jesus
t0 a new generation}of Christian initiates in the wake of the tidal wave of the
Pentecost event. Yet, it is not without significance that the author of the
Markan gospel introduces fhe who of Jesus in the context of his baptism, and
furthermore, by way of contrast.

The author of the Markan gospel introduces the who of Jesus the Christ
by means of contrast. Jesus is contrasted with John the Baptizer who professes
' that Jesus is greater than he. John the Baptizer baptizes in water, but Jesus is
one who will come baptizing "in the Holy Spirit" Efvi?¢2§hd11§%tlg]iMk 1:8);Pente-
cost being the highpoint or fulfillment of baptism in the Holy§3pirit.

This character contrast is then superceded by a language contrast; i.e. a

literary juxtaposition between the language of narrative(Mk 1:4 ff)and the lan-

guage of apocalyptic(Mk 1:10 ff). Immediately following a direct and non-descript



pronouncement of Jesus' baptism by John(Mk 1:9)the author shifts abruptly to a
Tinguistic style highly expressive and elevated: " And when Jesus came up out of
the water, immediately he saw the heavens being rent and the spirit as a dove com-
ing down into him{Mk 1:10)".

Yet another contrast(although an implicit one)is brought forth in 1:11 in
the context of Jesus' reception of the spirit. The reader is told that a voice
"out of the heaven" says to Jesus "This is my beloved son". It is here in the con-
text of the Jordan event that Jesus begins, He is inaugurated into sonship from
a voice "out of the heavens".

It is also here at Jordan that the significance of John the Baptist ends.

For when Jesus begins his mission in Galilee,John the Baptist is arrested by
Herod(Mk 1:14).3

It is by way of contrast that we are introduced to the who of Jesus the
Christ in the beginning of Mark's gospel. For the reader the beginning of the
gospel marks the beginning of Jesus. The Jordan event is the context of this be-
ginning.

The author of the Lukan gospel is also concerned with the "beginning" of Jesus.
Unlike the author of the Markan gospel who is interested primarily in the "pneumatic”
beginning of Jesus, Luke introduces Jesus in the context of his ”physiéa?” beginning
(Lk 1:26). Like Mark, Luke deems it necessary to introduce Jesus by way of contrast.
Yet here the "physical" beginning of John the Baptist and Jesus is juxtaposed(Lk 1:12

It is only later in 3:21 that Luke will re-introduce Jesus in the context
of his baptism at Jordan. R. Brown attempts to solve the query by suggesting the
possibility of an earlier Lukan edition which very 1ikely began with the beginning
of Jesus at the Jordan. According to Brown "the solemn beginning of the ministry

(Lk 3:1-2)has proved to be an almost insurmountable obstacie to an original join-

. . . . - 4
ing of the infancy narrative with the beginning of Jesus' ministry".



F.C. Coneybeare has noted that in a "medieval Armenian copy of Ephraem’s

Commentary gg_the»Diatessaron“Sa note was discovered; the contents therein speak

of "Luke as beginning with the baptism of John". Coneybeare has suggested that
perhaps Ephraem had access to an earlier manuscript which omitted the infancy nar-
rative from Luke.

In addition to this external evidence there seems to be within the baptis-
mal account of Luke an elaboration of the Markan account. Luke, similar to Mark,
was interested in Jesus' "pneumatic" beginning. Like Mark, Luke writes that a
voice "out of the heaven"(Lk 3:22)proclaims that Jesus is "the beloved son". But
in a variant reading of Luke, appendixed to this proclamation of Jesus' sonship,
the voice "out of the heaven" continues: "I this day have begotten you’i‘.6 Luke
as well sees the beginning of Jesus in the context of the Jordan event; though,
his “pneumatic" beginning. Jesus at the Jordan is "begotten"; that is, brought
into a new existence through the Father's begetting of the San.

The writer of the fourth gospel was no less interested iﬁ the question of the
beginning of Jesus. For the author of the Johannine gospel Jesus begins primarily
as the pre-existent logos(dn 1:1 ff). Soon after, in 1:14,Jesus begins again as
the "logos-become-flesh" at Beth]ehem,7which‘is closely knitted together with
the Jordan event about to unfold from 1:24 onward. Unlike Mark and Luke, John has
no heavenly voice proclaiming Jesus' sonship, but rather, puts the words into
the mouth of John the Baptizer; moreover, Jesus as "divine" son is explicitly
stated in the words "the son of God(éulggloﬁ Qe Jn 1:34)",

It seems that John consciously wished not to omit the beginning proposed by
the synoptic tradition before him in spite of the obvious precedence he gives to
Jesus' "theological" beginning in the Prologue. Rather, he embellishes and alters

Jesus' "pneumatic" beginning as it sought its expression in the synoptic tradition.

8



This phenomenon is best exemplified in the expansion of the Markan "into"
(&:j }in 1:9 to ‘the Johannine “to live" or "to abide”(fxéVuf)in 1:32, In Mark's
account of the baptism the "HViﬁﬂ&" is said to come down ”1nto”(zt( )Jesus; where-
as, in John's account the “ﬂviﬁﬁ&” is said to have come down and "lived"/"abided"
(E&VAyav)upon him.2 This expansion I #ntend to discuss more fully in the section
following.

I have tried to show thus far that for Mark, Luke, and John,the query over
the "who" of Jesus was bound up with Jesus' "beginning". It is understandable
that by the time of the fourth gospel the "beginning" of Jesus had been pushed
backward in time from the Jordan event(Mk 1:9-11; Lk 3:21; Jdn 1:34), to Jesus'
"physical" beginning at Bethlehem(Jn 1:4; Lk 2:7), and finally to its logical
extreme--before Time itself(Jn 1:1). Also I briefly touched upon the fact that
there has been development in the expression of the "pneumatic" beginning of Je-
sus at the Jordan amongst the canonical writers Mark and John, with the Johannine
expansion of the Markanilg (i.e.{h&tﬁiw‘ in Jn 1:32). Moreover, John seems to
further specify Mark and Luke's "beloved son" by having John the Baptist proclaim
Jesus to be "the son of God"(Jn 1:34). The fourth evangelist seems to be striving
to make what is implicit in the synoptic tradition, explicit. Minimally, these
observations tell us that the particular Christian milieu wherein the fourth
gospel was composed must have regarded the baptism of Jesus an important event--

important enough to warrant a deepening of its expression.



» 2
IT. THE JOHANNINE EXPANSION INTC)HEQ&IOF THE MARKAN &4 (1:10)

As a result of the scholarship of R, Brown, K. Lee, and C. Dodd, although
it can no longer be held that John is decidedly dependent upon Mark, it is 1like-
ly that both depend upon a common tradition,lo Questions as to why John's gospel
is distinctive from the synoptics in general has been a concern for scholars such
as Bultmann and Sandmel. Bultmann wishes to explain the "differences" by delegating
"Hellenistic" gnosticism to be the milieu arocund which the fourth gospel was
written in contrast to the Palestinian Jewish milieu of the Markan gospel.11

Sandmel, who also agrees with the view that John and Mark drew upon a com-
mon tradition, explains the Johannine nuances by advocating that John himself
was disinterested in the synoptics in general. The origin of this "disinterest"
according to Sandmel can be traced to John's desire to write about the "signi-
ficance" of the Christ rather than details about Jesus.l2 However, recent scholar-
ship has shown that Mark's gospel is not so much interested in accurate details
or a history of the 1ife of Jesus as it is a "“theological” treatise.lS'Sandmel
seems to imply that John's gospel is a theologically more developed gospel than
Mark's, and is not concerned as much as Ma%k is in "historical" details. Recent
archeological discoveries show the contrary. The geographi;anfocations of Beth-
saida and the Siloam Pool(for instance)as noted by John are accurate, revealing

John to be more knowledgeable than Mark(in some details)of the JeruséEem of

Jesus' day.l4

The point is that it is much too simplistic to suggeét that the distance
between the Markan and Johannine gospels has to do with historical versus theo-
logical interest on the part of the gospel writers themselves, or that it be more
feasable to contend that it has to do with the differénce between "Hellenistic"

gnostic and Judeao-Christian cultures.



The fact remains that the fourth gospel was accepted as canonical. The
emerging orthodox tradition did not regard the gospel's distinctness ”heretical”.

I mentioned earlier the tendency in John to nuance specific passages which
correspond to those of the synoptic tradition. As an example I gave John's use
Of'§£¥iﬁin the baptismal account(Jn 1:32), Perhaps the Johannine tradition deemed
it necessary to re-interpret the pneumatic chafacter of the Jordan event, thereby
expanding the Markan expression&cg (Mk 1:10).

At this point I think it advantageous to do brief contextual study of the
fourth gospel's usage of}ié@u;in order to searchoutwhat the Johannine tradition
ultimately wished to convey by its use of the expression in the context of the
Jordan event.

If we look at John's usage oféiiwuin the fourth gospel one finds that the
word is most accurately transiated "to live" or "to abide”,15 Immediately fol-
lowing Jesus' baptism in the Holy Spirit(Jn 1:34)two disciples of John the Bap-
tist hear their master proclaim "Behold the lamb of God(1:36)". Seeing Jesus,
John's disciples follow him. Jesus turns to them and asks them, "What do you

seek ?(1:38)" The disciples respond: "Where do you 1ive?"(TWou }\éVEIS cf W,

Bauer's Deutsches W8rterbuch GSttingen, 1928, p.792 for a like rendering of 1:38)

 Without hesitiation the disciples go to where Jesus 11ves(hé¥£k)and there

1ived or stayed(gﬁaavav)with him that day(1:39). This "1iving" with Jesus has a
profound effect upon John the Baptist's disciplg--enough of an effect to warrant
from both of them the proclamation: "We have found the Messiah"(Tov hzq@ﬁ@y1:4l).
In the fourth chapter(4:40)a group of Samaritans who have heard and believed
(w&Trugav)in Jesus through a Samaritan's woman's testimony(4:39),ask him to Tive
or §§gx(hQCVag)with them, and he does for two days. Again, as in the first chapter
of John's gospel, there is a proclamation on the part of the Samaritans. But this

time Jesus is proclaimed not"Messiah"but "the Saviour of the world"(§ qut+\f'toG



KSTpou 4:42).

The significance of the preQﬁous two passages is that in both instances
where Jesus is said to stay, abide, or live with others, there has been know-
ledge given to these others aé to who Jesus is~-i,e. Messiah and Saviour. This
knowledge in 4:39 has as its pfe—condition”belief”, There are other instances in
John's gospel where forms of the verbs "to 1ive" and "to be]ieve”‘are used 1in
close connection with one another.

In 8:31 Jesus is portrayed speaking to a group of Jews "who had believed
in him“(TrzﬁLG”TsukS?a%&dﬁé). Jesus says to the believers, "If you abide/1live
(g&v 5ﬂsl3 hgivng év,.l)in my word you are truly my disciples". To "believe" in
Jesus is to "abide"/"live" in his word. To "abide"/"live" in Jesus' word is to
be a disciple--to be a disciple(as we saw in 1:41)is to receive knowledge as to
who Jesus is(cf also 4:42).

~'In 3:25-6 John the Baptist professes his subordination to Jesus in a series
of "he" statements concerning Jesus and his relationship to the Father. Particular-
1y, in 3:36 John the Baptist speaks: "The one believing(ﬁt<3£505V)in the Son has

eternal life, but the one distrusting the Son will not see 1ife but the wrath of

God abides/lives upon hﬂn(mévggéjfiy35§).
Again in 5:36-8 the topic is John the Baptizer's subordination to Jesus. But
in verse 38 the author of the fourth gospel has Jesus himself profess it: "You do

. P o
not have the Father's word abiding in you(sv uﬂa!fﬁvavia )because(aTt )you do not

be]ieve(&djanEGgTz )that one whom the Father has sent'.

In both passages note the causal connection between the forms of the verbs
"to be]ieve”‘and "to abide"(3:36;5:38). It is most apparent in 5:38 whers the con-
junctionszt must be understood in a "causal' sense. Hence, it is "belief" which is

pre-condition for the relationship of "1iving"/"abiding" between those who Jesus



| meets and Jesus himself(1:41;4:42)or Jesus' word(8:31). Respectively, it is
"un-belief" which effects an "abiding" or "1iving”"--but one of God's wrath
upon the un-believer(3:35)or'the un-believer is said not to "abide" or "live"
in the Father's word(5:38).

This close connection betweenthwandrntitﬁuiin the fourth gospel is most
striking 1in Jesus' discourse with Philip where Philip is taken to task for ask-
ing Jesus to show him the Father. Jesus asks Philip, "Do you not believe( ob

TTyifiéﬁﬁ)that I am in the Father and the Father in me ?...but the Father who

lives/abihes ig‘mg(gv gﬁalg1éﬂuV)does his works"(14:10).

If we look closer at verse 10 we see that in 10a the fact of Jesus' being
in(gv)the Father and the Father's being in(iv)desus, seems to be re-iterated in
10b, .though by the use of the participial form ofjﬁéQul Jesus is attempting to
impart to Philip the truth about himself--that he and the Father are one{l4:9).
Philip does not comprehend that who Jesus is is bound up with his relationship with
the Father. The relationship is merely stated in 14:9. But 14:10 it is unfolded
by Jesus' use of the words\i"*/’and r\éélu)w’. The reilationship is one of intimate
closeness. But Jesus makes it clear to Philip that he has not Kﬁgﬂg{gdwuka§)him
(14:9)because he does not be?ieve(ﬁL§T£§£&{{bthat Jesus is in the Father and that
the Father is in him to such a degree that to see Jesus is to see the Father.16

Thus far we have found that}\évulis an important word for the fourth gospel,.
It is used to express Jesus' relationship with the Father through the Holy Spirit
who ”1ivés“/“abides” in Jesus at his baptism(Jn 1:34). Secondly, it used to ex-
press Jesus' relationship to those who believe in him(1:42; 4:42; 8:31)and to
those who do not believe in him(3:36). The principal effect of the Spirit's "1iv-
ing" or "abiding" in Jesus is "pneumatic" sonship. Likewise, the effect of Jesus'

Tiving with those who believe in him--with those who live and abide in him--in
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his Father's word, is discipleship. Both sonship and discipleship are of a piece
and imply an intimate closeness and cannot be understood(as we have seen from our
study ofﬂi#w in John)apart from a pneumatic context.

Question: Is John's usage ofﬁ{#u)in these two contexts merely circum-
stantial, or are the later appearances of’hévu} after the baptism in fact echoes
of its initial appearance at the Jordan ? In other words is the truth about Jesus
himself that is expressed by the use ofr@wuzin Jesus' discourse to Philip(14:10)
meant to refer to the Jordan event wheref@yuﬁlnakes its debut in John's gospel,
and also to Jesus' relationship to his disciples ?

An answer to this question may be found in the tenth chapter of the fourth
gospel. In 10:33 Jesus is accusedof blasphemy by a group of Jews.17 The blasphemy
which Jesus is being accused of seems to have ariéen from his own statement that
"I and the Father are one(10:30)", and perhaps, the fact that Jesus had spoken that nhe
was "the son of God(10:36)" was also cause for the indictment.

It is significant that John in his gospel has Jesus escape from his accusers
across the Jordan to the place where John the Baptizer first baptized and “he{iesué}
1ived(gﬂétviﬂf)there...and many be]ieved(éﬁi&?éufﬁV)in him there(10:50,42)". Verse
40 appears to be the connective sentence between 10:38 wherein the Jews are said
not to be]ieve(n;\ﬂt<7éééfi)in Jesus and 10:42 wherein many are said to have be-
lieved (£MCTeuda) in him,

Is it possible that the author of the fourth gospel consciously connected
the blasphemy scene and Jesus; return to the Jordan, as a way of juxtaposing the
statements of un-belief(10:38)with the statements of.be1ief(lO:42) ? Did the
author as well wish to counteract the blasphemy(Jesus' profession of identity
with the Father)by linking it to the Jordan where Jesus and the Father experi-

enced intimate connection through the Holy Spirit who "Tived"/"abided" upon him
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W

(eﬂswa.v %'a’?&ﬂ&?dn_ 1:34) ?

Although there is not external evidence for specific conclusions to be
reached concerning the author's intentions in juxtaposing the blasphemy scene
(10:30~39)$§th Jesus' return "across the Jordan(10:40-42)", the fact of the
juxtaposition itself tells us of the Tikelihood that the question of who Jesus
is(for the fourth gospe?)can only be-answered through a knowledge of him which

is given to those who "believe" in him "whom the Father has sent(5:38)". Not to

"believe" in Jesus(10:38)1is not to "know" him. Not to "know" Jesus is not to

have the Father's word living/abiding in you(5:38).



III. JEWISH PRECEDENTS FOR THE LANGUAGE OF THE FOURTH GOSPEL

C. Dodd points out that scholars who hold that the language of the
gospel of John has semitic roots are "far from agreement among themselves” as
to the precise wording of the supposed Aramaic originai.lg Yet there is un-
animous agreement amongst them that there is an uﬁderlying semitic "idiom"
to which the overall Johannine linguistic structure is said to correspond. It
goes without saying that in fact we have still only a "Greek" gospel of John
| extant,

Whether one‘accepts the view of an Alexandrian origin(P. Kahle)or a
Palestinian one(M, Gaster)for the LXXZ? it is important that one face the
question of the prime motivation which incited the birth of the LXX, which
incidently, came to 1ight at the close of the studies of both P. Kahle and
M. Gaster; i.e, that it was very likely to insure the survival of semitic
religio-cultural sensibilities amidst a prevalent syncretism(a phenomenon
shared both by Palestine and Alexandria in the third and second centuries
B.C.E.)that inspired the translation of the Jewish scriptures from Hebrew to
Greek.

The- problem that need be dealt with here is the extent of the Jewish back-
ground to the Gospel of John., H, Thackeray has noted that the LXX "was freely
used by Josephus as by the first converts to Christianity, Greek being the one
- language, apart from Hebrew, in which the Scriptures might be rendered" in spite
of the consternation of Jewish "orthodoxy" whose principal instrument of sur-
vival was now subject to pollution from Christian and non-Christian gentiles

and "fallen away" Jews who regarded themselves as Jewish Chm’stians.z1
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Can we infer froﬁ this that such too was the case for the late first
century community behind the fourth gospel ? It has been noted by S. Jellicoe
that already by the first centuries after the writing of the fourth gospel,
the LXX was "the preacher’s authority; and on its text, or its derivative the
01d Latin, the early Fathers based their dogmatic and homiletic writings.z2

We discovered in the previous chapter thatﬁéﬂﬂnmy very well have been
understood in the sense of "to 1ive" or "to abide" for the writer(s) of the
fourth gospel. Question: Keeping in mind the grammatical developments which
ensued during the Attic and Koine periods, is this meaning ofﬂ§Vuzshared by the
LXX and its corresponding Hebrew equivalent in the Masoretic Text ?

E. Hatch and H. Redpath, in a concordance study of the LXX have found that

fl\{vgéin numercus passages throughout the book is to be understood in the sense

~

of "to dwell" or "to live ‘u’orever“.z‘3

Forfg{vufto be understood in the sense of "to dwell" or "to Tive forever",
of which the Hebrew equivalent 15:]@;se§ Gn‘24:55(nzéfﬁ§ ); Ps 9:8(ﬁ{¥£g )3
Ps 101(2):13(§£#2i§ )s and Zech 14:10(%5@3? ). For %iQﬂé , of which the Hebrew
equivalent 15}3]F’;ee Nﬁmf30:5(nEVQ5dlv); Job 15:29(§§v3i); Pr 15:22(né§£c);
Is l4:24(h\i\f:&‘:), 40:8(}‘12{35( '). For ?’{{l\ihﬁ, of which the Hebrew equiva]ent-is“ﬁ?{?
see Dan 6:26(ﬁ£VuJV), 4:23(heved). |

Especially notable is the usage of j¥win Ps 101(2):12. The Psalmist, con-
trasting the length of man's days with the Lord's, proclaims, "Thou, Lord 1live
forever' (2 3¢ 4’&?@@. ?7.;(\ Tov awva :‘,{uv ), It is remarkable that in the fourth
gospe]; Jesus, speéking io those who woq1d become his disciples, proclaims that
"the son lives forever"(% Uiﬁ% h{vaaeizﬁ$v aueva ). It is not impossible to
imagine that John, wishing to exalt by aritten testimony, Jesus to the status

of Lord, consciously wished his community to recall Ps 101(2) by substituting
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KJ?m\g for vi&;'{} . This wpuld have been a subtle(though no less powerful)way

in which to bridge the gap between those Christians in his community who feared
Jesus being too closely identified with the God of Moses, Abraham, and Isaac(those
first Jewish Christians of the "Tow" christology), and those Christiang in his
community who were more pre-occupied with the inhabitation of the Holy Spirit

in Jesus which effected his unification with the Father and their sonship as

well with him{those Christian Jews of the developing "high" christo]ogy),24

G. Johnston has found that "the prepositioné;’:( appears in the LXX of Ex-
odus 24:16 and has a corresponding equivalent in the Hebrew of the same text;
i.e..7>} , and that gﬁ(/“is used also in Deuteronomy 28:24 and again significantly,
of the Spirit, in Isaiah 61:1,n\!25ﬂé~ kU}a{éu 555"}*‘;2\‘.“25 Johnston makes a compari-
son between 4 Kings 2:15, the Spirit's resting upon Elijah(¢mavaménavlat), and
éﬂavai?aéaﬂgg,found in the story of Eldad and Medad in Numbers 11:26-9,&?::1??&6(5?35-
in Isaiah 11:2, and John's é;{gwguin 1:32. Johnston supposes that John purposely
avoided usingéi\:aﬁ&émin view of its messianic associations, and from this sup-
position "assumes thathzl"\sa‘fis a Johannine equivalent for Isaiah's &*JQH&JZQQM”.ZS

Although T would not disagree with comparison in meaning between H{VUJ and
im:ﬁ'a&w, I be'l/ieve that the justification which Johnston uses for making the

~

two words eqd%valent is questionable. One has only to look at John's term hiﬁq’ll&f -

j

a direct transHteratjon'of the Hebrewﬂ’({js (Jn 1:41; 4:40). It is significant

- 7T
that the fourth gospel is the only canonical document which uses the term.27
Although it is questionable to C. Dodd as to what precisely John intended
28 ‘
to signify, the fact that he did not avoid using the transliterated form of the

Hebrew wor‘dﬂ’k}'i) to my mind suggests a conscious effort on John's part to relate
275

to a Greek speaking "Jewish" audience.
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Hence, if John had wished to avoid any messianic associations that would
have ensued from his use ofd@anaﬁujﬁt seems most unlikely that he would have
used openly the word ”f1£é§£é{” in his gospel, a word which directly recalls the
Davidic Messiah~King of the Jewish Scriptures., It is my opinion that John indeed
avoided usingd&&ﬁ35u3but not for the reasons offered by G. Johnston,

The problem I believe is more feasably to be connected with the conscious
effort on John's part to disassociate himself and his community from the con-
troversy which was rising up aroumjdﬁaﬁaémi a word which we shall see in the
next chapter, had deep theological significance for certain peripheral Christian
groups who were eventually to be disengaged from the emerging orthodoxy of which

John's gospel was to be a part.



2 ra P .
IV. THE APOCRYPHAL EXPANSION INTO aYQTTALW(QF THE JOHANNINE /-livu)(_1;32)

Although the fourth gospel seems to consciously substitute the 01d
Testament expression "to rest”(see 4 Kgs 2:1553ravaj¥aﬁa§fhk; cf also Num
11:26-95 s 11:2)for fivul which can be translated "to Tive" or "to abide’,
&yaﬁaéuh used in connection with the coming of the Spirit, does appear with
great frequency in certain non-cancnical writings of peripheral Christian

groups who flourished in the first centuries?g'

One among them, the Gospel of the Hebrews, in a fragment which has been
preserved by St. Jeroméﬁluses the expression "to rest”" in connection with the
coming of the Holy Spirit upon Jesus:

And when the Lord was come up out of the water,..

the whole fount of the Holy Spirit 3]
descended upon him and rested upon him.

The similarity between this phrase in the Gospel of the Hebrews and
e eTa sn a.u‘(av va i et §eoG in Is 11:2, and aTavar €iaglal o
‘Tvauha oo ﬁﬁk Eﬂﬁfiﬁt<_ in 4 Kgs 2:15 is recognizable, Yet we find
more biblical allusions in the gospel fragment:
My son, in all the prophets
was I waiting for Thee

That Thou shouldst come 32
and I might rest in Thee. °

Vielhauer(in Hennecke-Schneémelcher)has notéd that the context of this
second appearance of the expression "to rest" in the gospel fragment is very
1ikely to be connected with the wandering wisdom of Sirach 24:7 who "sought

rest”(aVazawéU/g%éﬁﬁh }in the prophets of Israel and found its dwelling in Jacob

and its inheritance in Israel(24: 8)
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"RESt"(perhaps&viﬂauéﬁ'or very ]ikelyﬁa?hﬁﬁvéﬁﬁmarks the third appear-

ance of the expression within the fragment of the Gospel of the Hebrews:"For

Thou art my Rest". It has been suggested that this portion of the fragment makes
a direct allusion to Psalm 132:14: "This is my Rest...“(a‘é“(;}% m‘z‘a(mm’g fod 7

The biblical passages to which the Gospel of the Hebrews seems to allude

perhéps can tell us something of the background of the gospel. As the title

of the gospel seems to indicate, its recipients were rooted in Semitic traditions,
Yet just as richly does the Christian charécter of the gospel issue forth. The
context of the fragment is the Jordan event. The expression of its pneumatic
shape is central. The "whole fount of the Holy Spirit" descends and is said to
have "rested upon him"("the Lord"). Thegiéﬁﬁ of John's gospel has expanded--
vivified.

For all the gospels we have studied thus far there seems to be evident an
homogeneity of basic content and purpose, In each of the gospels the'reader is
told something of who Jesus is, and finds it important to reveal the "who" of
Jesus primarily in the context of his baptism.

The consequence of Jesus' receiving the Holy Spirit is, firstly,"sonship".

In Mark, after the Spirit comes down into Jesus he is proclaimed "the Son, thg
beloved“(l:ll)by a heavenly voice. Similarly, in Luke, after the Spirit is said

to come upon Jesus,a voice out of heaven proclaims him "the Son, the beloved"(3:21-
22). In John, Jesus is proclaimed "Son of God" through the mouth of John the Bap-
tizer immediately after the Spirit came and lived/abided in Jesus(1:34), In the

Gospel of the Hebrews fragment, after the "whole fount of the Holy Spirit descend-

ed upon him and rested upon him", the recipient of the Spirit who was formerly ad-

dressed as "the Lord" is now addressed as "my Sod'.35
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The pneumatic character of the baptism of Jesus finds expression in the
notion of "rest" in ﬁany of the Apocryphal writings known as the Nag Hammadi
Library . 36 Two tractates which are of particular importance for the present

7 38
investigation are the Gospel 9ﬁ_Phi]ip3 and the Gospel of Truth.

The Nag Hammadi Writings attest to the existence of peripheral Christ-

ian communities, communities who regarded themselves as "other Christs" :

It is not possible for anyone to see
anything of the things
" which actually exist unless he becomes like them.,.
This is not the way with man in the world.,,.
You saw Spirit, you became Spirit.
You saw Christ, you became Christ. 39

These communities of "seers”(as exemplified in the Gospel of Philip)

who !"became Christ" understood this becoming as a "birth" eyent, one which
was effected through the movement of the Holy Spirit:

Through the Holy Spirit we are indeed begottan again...

We are anointed{@hristed,through the Spirit. 40

Surely, we are now in the midst of "Christian”" literature of a type that

is "pentecostal" in the ultimate sense of the term., If we Took back to the
fourth gospel we hear Jesus imparting to his disciples that the "Comforter, the
Holy Spirit, whom the Father will send in my name, he will teach you all things,
and bring to your remembrance all that I have said to you(Jn 14:25)".

One gets the strong impression when reading the Gospel of Philip that he

is in the presence of a community,who in its own particular way,is permeated
in the Holy Spirit--with the immediate repercussions of the Pentecost event(Acts 2)

still fresh in their memory, still a vital part of their experiencing,



19

Yet the Jordan event is no less a part of the experience of the community

behind the Gospel of Philip. The gospel expresses its pneumatic character in the

notion of "rest”, in the context of baptism:

...Those[who will be baptized go]down into the water...
nothing will be able to receive imperishability
if it does not become a son...
If you become one of those who belong above 11
it is those who belong above who will rest in you,”

We see that this pre-occupation with "rest" in the context of baptism and

its primary effect(sonship)the Gospel of Philip shares with the previous gospels

studied, Yet there is a nuance that is worthy of noting, and that is the communi-
ty's understanding that the "sons"(those who belong above)are said to "rest” in
the baptized believer.

This understanding evidently corresponds to the gospel's belief that
those who live by it are to become "other Christs", Hence, it would seem to
follow that the "Holy Spirit" which effects the ”Christ“eningi%gggé_in the "sons",
thus, enabling the "sons" to rest in the Divine and,secondly, in one another.
For it is written that "those who have been united in the bridal chamber will
3

no longer be separated'f4

Nonetheless, there seems to be present in the Gospel gf‘Ph{iip a conscious

turning to "Jesus"--perhaps as the Son par excellence:

Jesus revea ed{}imself at thé]Jor an: ' _ =
It was the{fulness of the Kindgomjof heaven,..

and it is fitting for each of the disciples to enter into his rest.44

I mentioned earlier that the.Apocrypha] 1iterature now under discussion,
exemplifies the "pentecostal" Xife'which must have pervaded early Christian

experience. Question: Is the event at Pentecost an event which has its roots in
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the waters of the the Jordan?

It is interesting to note that in Armenian baptismal hymn material, we find
that the descent of the Holy Spirit into Jesus at the Jordan is indirectly Tinked
to the descent of the Holy Spirit upon the Apostles at Pentecost:

You who made yourself lowly,
poured-out 011§§s yourjName: Anointed One of God,

You who came down to the holy upper-chamber,
- upon the Apostles as anointing for the Anointed ones;-

you have re-created through them{i.e. the Anointed ones=ApostTe§J

and with this anointing -
the earthly beings{%the baptize@};s Sons of God.., 45

The previous excerpt suggests a conscious connection between Pentecost
(when the "Anointed One of God,..came down...upon the Apostles...the Anointed Ones")
and the descent of the Holy Spirit into Jesus at the Jordan--for Jesus is the
"Anointed One of God" at his baptism. It is only in the aftermath of Jesus' Sonship
that the Apostles and those baptized after them can be truly called "Sons of God".
We see that the Holy Spirit undergirds the whole structure of the Jesus event
from its inception at the Jordan to its culmination at Pentecost--which is none

other than the baptism in fire and spirit promised by Jesus himself--for the

canonical gospel of John{14:25), the Gospel of Philip(74), and the the Armenian

evidence(cf above excerpt). Does the connection between the Gospel of Philip and

the Armenian evidence suggest a Syrian origin for the Gospel of Philip. It is. Tikely.

Hence, it is most probable that the earliest Christiaﬁ communites depict an

archaic form of Christianity that is Pneuma-Christic in character. We have seen

that even for the community behind the earliest canonical gospel, the "beginning"
of Jesus is bound up with the descent of the Holy Spirit "into" him, The consequence
is Sonship by the Father's own testimony, brought about by the Holy Spirit(cf Mark 1:1

The primordiality of the Holy Spirit evident in the canonical and non-canonical

gospels treated in this investigation 1ies in the fact of their semitic origins, We

have noted that Isaiah 11:2(&%3’?&@&2‘?&&) and 4 Kgs 2:15(5)11&%&?;;{3?&9?&{) very likely
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pictures the vital background of the much later Johannine baptismal account

(cff\é#uﬁ in Jdn 1:32). Previously, I also mentioned the high probability of Sir 24:12

(&vdﬁ?auﬁiv%2§§7y€a.)forming the background of the Gospel of the Hebrews(cf my
page 16,..."was I waiting for Thee that Thou shouldst come and I might rest

in Thee."), Moreover, if we return to the very beginning of the Scriptures
themselves we find the sole principle upon which the pneumatic character of
the New Testament gospels(canonical and non-canonical)are based. It is in

the first song of création where it is said that the "Spirit of God moved

over the'water"(maa;ga @acﬁ,éﬂi@ép{(o emavw Tou ff}liv"a’?q ... Gn1:2).

For the Scriptu?es it is the Spirit whose prime act%vity is to beget
1ife--from its primeval movements in creation of the wor]d (Gn 1:2)and the
creation of Adam(Gn 2:7)to its subseguent movements in the chosen people of
Israel, exemplified in the Spirit's inhabitation in the prophets' Isaiah(see
Is ﬁlzlnuﬁﬁa,kuméu éﬁ)z}jé:gand Elijah(see 4 Kgs 2:15 émvmfna.utag
1o 'ﬂwﬁ;—;a‘ﬁt\tﬁzs riﬂzggégémi}, who are given a new 1ife in the Godhead through
the Holy Spirit.

In remarkable continuity with Jewish tradition the early gospels envisage
the Holy Spirit as being pregnant--bringing forth the begotten Son by the Father.
It is tﬁe Holy Spirit which effects the éon‘s divine 1ife; that is, the relation-

ship of unification between Jesus ana the Father. Jesus is "beloved Son* of the

Father; yet, in no less a fashion is he son of man(Adam)like Isaiah, Elijah, Jacob,
Abraham, and Moses. These had the self-same Father and the self-same Spirit "1iving"/
"abiding" within them. Thus, as the Holy Spirit begins creation hovering over primordis
waters in the Scriptures(Gn 1:2 kat ﬁvzaﬁa Qzuw éﬁE@S}izéméﬁa§ullﬁajégaiﬁé)and

takes its dwelling in creation and in'hﬁmankind(“ti11ed earthﬁj,eqﬂzy”Adamﬁ), it

finds its dwelling place in Tater "chosen ones" of history as well--culminating

with the effecting of Jesus' beginning of 1ife in the Father at the Jordan, and
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the Apostles' beginning as "sons” at Pentecost(Acts 2:4), In Jewish and Syriac tradit
the Spirit is always "co-creator” with the Father, For the early Christian com-
munities we see that Jesus exemplifies what is fundamental to the tradition--i.e.

the primordiality of the Holy Spirit.

Another exquisite piece of Apocryphal literature, the Gospel of Truth, although

to be distinguished from the gospels we have heretofore discussed by way of its
"form" and un-easy accessibility to the un-attuned ear, centers itself(in its

own unique way)in a .Christo-pneumatic theophany,46

The tractate reveals a language that is highly exalted, and whose esoteric
character is presumably intentioned. It is called a "gospel" because it wishes to
pass on its "Good News" to all who desire to share in its message.

What is the message in se which the Gospel of Truth wishes to convey to

its hearers ? Essentially, the message is the proclamation that sin(to be ident-

ified with ignorance aév@éti)is vanquished through Knowiedge(deﬁdlg).
\ i f

The "Knowledge" which the Gospel of Truth imparts is one that is revealed
47

and not self-attained. It is a Knowledge that is given only by the Father.48
The Knowledge that was revealed to this particular nexus of Christians who 1ived

behind the Gospel of Truth seems to have been one which was “informative”(to be

identified with "transformative")in character,49 This “transfc)r‘n1avc1'\/e"l character
expresses itself in the typology of "paradise",which suggests the movement from
the old Adam of Genesis to the new Adam of the gospels. The old Adam 1is the
"ignorant" one(the agnostic)who remains "in darkness"; that is, fallen from
qjéi(tg.sf The new Adamgfn the other hand, is the "knowing" one(the gnostic)
who "rests in paradise". Ultimately, ”Know]edge“(éwgkfii)for the Gospel of
Truth is 1ife in the Father, whose "tongue" is the word agd whose "bosom" is

... b2
"the Holy Spirit".
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The most distinctive characteristic of the Gospel of Truth as compared

with all the gospels which have been discussed in this essay is that there is
no explicit mention of Jesus' baptism in the context of Jordan. There is no
overt mention of "water" or "the waters of the Jordan", Towards the close of
the gospel there is the following allusion:

When therefore it pleased him the Father

that his name which is uttered should be his son,

he gave the name to him, 53
that is him who came forth from the depth,

What seems evident in the Gospel of Truth is that its inhabitants are not

so much concerned with Jesus' baptism as with the 1ife in the Father--which ex-
54
perience they do believe to share with Jesus the Christ,
These "other" Christs--these new Adams understand themselves to be sons of

the Father, as they believe Jesus to be the Son of the Father. Moreover, the

-pneumatic expression "to rest"(in the Gospel of Hebrews;and "to live" or "to abide"
in the gospel of John)paradigmatically exemplifies Jesus' relationship with the
Father through the Spirit and the "sons"(the other Christ)relationship with the
Father through the self-same Spirit:

Now the name of the Father is the Son...

For indeed the Father's name is not spoken

but is apparent through a Son...

who therefore will be able to utter a name for him, the great name,

except him alone to who the name belongs

and the sons of the name in whom rested the name of the Father.

This relationship of rest between the new Adams--between the sons and

their Father is a relationship of intimate closeness:

...they rest in him who is at rest,
not striving or being involved in the search for truth....
...the Father is within them and they are in the Father. 96
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The above excerpt has close connections with Jdn 14:10: "Do you not believe
that I am in the Father and the Father in me ?"

Here one cannot but help recall Jesus! discourse with Philip in John's
gospel, where we initially discovered the expression "to 1ive"/"to abide“(ﬁ%ﬁtﬁ )
used explicitly in connection with Jesus' relationship of unification with the
Father.57

This significant parallel between the Gospel of Truth and John's gospel

is only one instance of many. The most striking one is the primacy which each

gives to the Father.58 In the fourth gospel John portrays Jesus clearly telling

59
his audience that he has come from the Father and is going to the Father.

Jesusknows from where he has come and knbws where he is going?Go

What do these parallels between the gospels tell us ? Does the Gospel
of Truth perhaps emerge originally from Johannine communities ?

Utilizing the letters of John and the anti-Jewish material in the fourth
gospel as his basis of contrast, R. Brown builds a convincing theory of Johan-
nine communities in various stages of growth, a growth which was not without its
conf?icts.§1

Accordihg to R. Brown a conflict may very well have arisen petweenan origi=
nating group composed of Palestinian Jews--those Jews of a "Tow" christology
who regarded Jesus as the Davidic Messiah--and a second group--namely, those Jews
of a "high" christology who regarded Jesus as unified with the Father(to such
a degree that it became a threat to the monotheist Jewish Christians of the ori-
ginating group).62 In other words, within the later stages of the Johannine com-
munities there were possibly conflicting christological views between Jewish-

Christian believers and the later Gentile converts(and, perhaps also between them and

"Christian Jews" who were caught up in the waves of Pentecost to such an extent
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that it brought them into conflict with Jewish Christians who thought the "high"
christology idolatrous and, therefore, dangerous to their rooted monotheist be-

1iefs, There does seem to be at first sight a subtle 1ine between "unification"

and fidentificationﬁ. At any rate, eventually this quandary led to a schism

within the Johannine community itself, Question: Is the Gospel of Truth final-

ly to be traced to the "high" christology group who were forced to secede ?

Both gospels use the phrase "eternal 1ife" 53 Both agree thatdviaélj is

~

revelational and can only be given by the Father.°4 In John's gospel the "power
to become children of God" which the believer(in the name of Jesus)has been
given, is very likely to be connected to the "children of the Father" in the
Gospel of Truth who "are his fragrances for they are from the grace of his

65
countenance'.

The "believers” in John's gospel seem to be at the beginning of their Tife

in Christ. The "knowers" in the Gospel of Truth seem to be flourishing in their
1ife within the Father, In John's gospel, to !belieye" in the one whom the
Father sent(i.e. the Son)marked the beginning of Jesus' relationship of living/

abiding with those whom he met(Jn 1:41; 4:42; 8:31)on his way toward the Father,

The Gospel of Truth tells its inhabitants that to "know" marks the fulfillment
of this relationship--"to know" in the sense of the Hebrew y‘f? which implies
e -7

a sharing in the being of that which is "known";
Now the end is receiving know]edgé
about the one who is hidden,
and this is the Father, 66
from whom the beginning came forth from him,

The similarity between the two texts is remarkable. Yet the expansion which

the Gospel of Truth has undergone is no less evident, What John's gospel had dele-

gated to be the exclusive experience of Jesus; i.e. a relationship of unification
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within the Father through the Spirit has become normative for all the "sons"

behind the Gospel of Truth,

It is not improbable that before each of the gospels achieved their final
form there, perhaps, were even closer resemblances between them, It is not un-
1ikely that during the birth pangs of emerging orthodoxy, the community behind
John's gospel felt it prudent not to "identify" too closely with those peripheral
Christian groups who seemed to be moving toward the "other side" of the cutting
edge of canonicity.

Hence, is it too far-fetched to suggest that the final redactor of John's
gospel substituted;if&ﬁ&;ﬁi forf%éVu)as a way of steering a line between the
edge of emerging orthodoxy and the edge of those '"gnostic” groups soon to be
called "heretical" with whom John's disciples felt akin, though apparently not
so much so to wish to be identified with them ?

The tragedy is that these "heretical” groups, so much imbued with the 1ife
of the Father and his Spirit that they, perhaps, became “other'Christs”, were
forced eventually out of a Christian world which before that time enjoyed a
richness and diversity yet to be equalled in our present day,

In spite of the "expulsion" of these'peripheral Christian groups exempli-

fied in the Gospel of Hebrews, the Gospel of Philip, and the Gospel of Truth,

{(which was in fact the historical outcome)the kernel of their message still
rests at the ground of our Christian tradition, dynamic and very much alive.
And it is preserved in the Syrian Church to this very day.

There undoubtedly is a continuity of movement which can be traced from the

GospeT of Mark to John, to the Gospel of Philip and to the Gospel of Truth, The
relationship of unification which is hinted at in Mark 1:9 by the gKS is opened

up and revealed in all its splendour in the Apocryphal gospels: the Gospel of
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Hebrews, the Gespel of Philip, and the Gospel of Truth, in the pneumatic ex-

7 rd
pression of avaTiauvw ,



CONCLUSION

The previous study shows that the Jordan event was of utmost significance
for the canonical gospels, particularly of Mark, Luke, and John; that the query
over the who of Jesus the Christ was principally directed to the context of the
Jordan event--namely, to the "pneumatic" beginning of Jesus.

I hope to have demonstrated that John's RQVUJ(1:34)15 in meaning a theo-
logical expansion of thei% in Mark(1:9); that this expansion is based upon the
connection in meaning betw;en &: and ﬁévuﬁand the development of expression in-
dicated byfxévu}as it is specifically used in the baptismal context throughout
John's gospel; thatg'\gyizﬁn John's gospel exemplifies the most developed canon-
ical expression of Jesus' relationship of intimate closeness with the Father
through the indwelling of the Holy Spirit, and thatﬁ?aﬁ&éusxas used 1in the

Gospel of Hebrews, the Gospel of Philip, and the Gospel of Truth exemplifies

the final expression of the relationship of "unification", eventually to be
claimed "heretical" by emerging orthodox groups‘who perhaps saw their mode of Spirit-

uality(their Christo-pneumatic sensibility)--with its emphasis on the intimate close-

ness of son and Father via the Spirit--as a dangerous perception of Christ,
Fina?]y,'in this brief investigation I hope to have given‘support to the

view that that the gospel of John and the non-canonical gospels heretofore dis~

cussed are to be traced,ultimately, to a semitic sub-stfatum. The principal key

to this notion lies in the word &yaﬁ&éaﬁand in the context which the word is

to be found in the Apocryphal gospels, Because we do find &Vaﬁaﬁulused in connection

with the Spirit(dya{TaédiTngjn Is 11:2 and £NayajléﬁauTat in 4 Kgs 2:15)in

the Scriptures, its re-appearance in the apocryphal Gospel of Philip and Gospel

of Truth need be reckoned with.



30

The gnosticism proper to these gospels is one which grasps the Tirst axiom

of the Scriptures--namely, the primordiality of the Holy Spirit(Gn 1:2)and the

creation of Adam(Gn 2:7).

The ”transformative”(informative)dwléLf interior to the apocryphal gospels

discussed is not purely a ”Heilenﬁstic"\db<i3 --but a\vﬁﬂﬁs understood as a new
i z

1ife "transforming" the "Christ'ened one--a new life effected by the movements

{

of the Holy Spirit, proper to the new Adam who has been unified with the Father
precisely through the movements of the Holy Spirit.

Therefore, dvaFTaéu), as it appears in the Gospel of Truth and the Gospel of

Philip, is not only an expansion of the Johanninef}éww , but is as well a revival
of the original semitic sensibility characteristic of the "pneuﬁatic” genesis of
creation as the story is told by the Jewish soul.

The Jewish people of God received their genesis through the movement of the
Holy Spirit. They were only then said to belong to Yahweh their Father, Jesus re-
ceived his genesis through the one and the same Spirit. Now, he "belongs" to the

Father. Jesus is the "beloved Son". This is how the New Testament begins. It ends
with Jesus'! disciples receiving the Spirit at Pentecost--a "double portion" of the
Spirit, re-calling not only the waters of Jesus' Jordan, but stretching backward
into time, into the Jordan of Elijah(4 Kgs 2:7; 2:9)!

Perhaps the secessionist group of the Johannine communities were originally
themselves Jews--but ones who came to believe in Jesus as the new life-giver--the
one come to impart again to them the self-same Spirit of Genesis. Perhaps the Jew-
ish Christians behind the apocryphal gospels were indeed gnostics, but in the trad-
ition of the original Mosaic covenant, before the dynastic Judaism of the later
centuries developed in Syro-Palestine; a Judaism which would center itself around

place(i.e. Jerusalem and synagogue). In contrast to this legalistic kind of Judaism,
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the new Adams of the Christo-pneumatic period decidedly centered themselves
in the Holy Spirit rather than in "place" and rubric "law".

As exodus formed part of the initial character of the semite who followed the
Mosaic covenant, and as Jesus himself(rooted in the same Spirit)was, thereupon, up-
rooted from his own Judaism(which was in his day law and place centered),
so too, it is not fantastic to presume that the early community behind the gospel
of John would have exemplified this tension between outer law/place and inner law/
Spirit. Perhaps the communities behind the apocryphal gospels are finally to be
tracaed to the Johannine secessionist group who were filled with the Spirit of Pent-
ecost, to such a degree that they(like their Lord and Master Jesus Christ)"became
spirit". And, as a result of continuing harassment from fellow Jewish-Christians
who as a majority may have fg?t them to have gone too far, these pentecostals
were impelled by the impossible situation to exodus--Jesus the Christ may have
truly become for them the "New Moses”.

This hynothesis is quite feasable only if the relationship of intimate closeness

which we find in John's gospel has been brought to 1ight, as well as the semitic
sub~stratum of the fourth gospel. Hence, the pneumatic expression of the baptismal
account of John's gospe1(}2§vu} Jn 1:32)1s most 1ikely a derivative construction
from the £V&47aé££Taiin Is 11:2 and theénavanzﬁhdﬂﬁdn 4 Kgs 2:15. Although G.
Johnston formulated the basic hypothesis, in my view he faiiéd to give adequate
reasoning and evidence for John's usage off\§¥£din the baptismal context. As we
nave seen through our contextual study ofjlé?&ﬁn John's gospel, it became evident
thatf@éVufcould be translated "to live" or "to abide". It is not un-likely that
the reason why John substituteﬂﬁymﬂaéuJ with hivuﬁwas in order to tone down the

relationship of intimate closeness which was beginning to become a divisive force,
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polarizing groups within his own community,

This relationship of intimate closeness is most evident in John's gospel--

in Jesus' discourse with Philip in 14:10, and the blasphemy/Jordan scene in
10:30-42, In Jesus' discourse with Philip it is made clear to the reader that
the who of Jesus is straining toward expression, In three successive verses{Jn 14:

9,10, and 11)Jesus attempts to impart to Philip the truth about himself:

He who has seen me has seen the Father,...
Do you not believe that I am in the Father and the Father in me ?...
Believe me that I am in the Father and the Father in me.,,

And in 10:30 Jesus is said to tell his enemdes:
I and the Father are one.

And as if to preview the discourse with Philip, the author of the fourth gospel

in 10:38 puts the following words into the mouth of Jesus:

...even though you do not belijeve me,..
..,that the Father is in me and I am in the Father,

I stated that the apocryphal gospels, particularly the Gospel of Philip and

the Gospel of Truth, exemplify the final expression of the relationship of intimate

closeness by their usage of avaTavt) in the baptismal context. Moreover, it is very

likely that the title of the apocryphal Gospel of Philip is finally to be }inked

up with Jesus' discourse with Philip in Jn 14:10(i.e., "I am in the Father and the
Father in me...")! But the leitmotif has now been expanded to include not only Jesus

himself, but all "sons".

But the thought that a Jew could consider himself another Christ; that is,

totally unified within the Father on earth, would have been for the "orthodox"

Jew,un-thinkable. It is not hard to imagine these Jewish Christian gnostics were
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to become a threat both'to Jewish "orthodoxy" and Christian "orthodoxy". For they
would have stood beyond the cutting edge of both.

It is no wonder then that these Jewish-~Christians of profound depth eventu- L
ally were forced to make a new home for themselves. It is very likely fhat many
Jewish—Christiané were driven from their coshopo]itan cities to outlying regions

on the cusp of Syro-Palestine, For as we have seen in the Gbspei of Hebrews, their

high esteem for James can now possibly be made sense of. Question: Are they--the
community behind the gospel~-part of that exodus which Eusebius speaks about; those
who were forced nofth—eastward due to the impending destruction of their home-

land Jerusalem ? And what about the Gospel of Philip and the Gospel gf_Tfuth ?

If we are to take their Titerary associations with Armenian hymn material seri-
ously(i.e, the WOrtspielﬁnisﬁuf/ﬁﬁéfﬂhﬁﬁiand"the Baptism-Pentecost relation),not
to speak of their semitic roots as expressed by their "pneumatic'-based Christianity,
is it not un-likely that the apocryphal goépe1s represent a later generation of
Jewish-Christians who made their exodus from Jerusalem in the first century, north-
eastward to the regions of Syria ? But how did the gospels. turn up in Egypt ?
Might their have been attraction to the Egyptian monasteries of the desert?
For there in the desert,protection from those not amenable to their lifestyle
could be sought. Surely the power of Sy%ia‘s theology would have brought them to Egypt
Nonetheless, however these questions are ansWered, we are still left with
only a faint g]impselof a time in which there was a dynamic web of interrelated
Christian milieus, some of whom, in the midst of their struggle for survival and
peace, lived, abided, and rested in intimate closeness with the Father through the
Spirit,
If we Tisten, perhaps a murmuring of the ancient hymn will be heard in its

fullness once again--the hymn of the Spirit singing through the risen ones, the

sons; the hymn of unification...the hymn of at-one-ment.
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The following investigation will concern itself with three non-canonical

gospels. The first text, the Gospel of the Hebrews, is cited by P. VieThauer

in E. Hennecke and W. Schneemelcher's New Testament Apocrypha I,pp. 163 ff.

The second text, The Gospel of Philip, is one of many tractates which form

the Nag Hammadi Writings. The gospel has been translated by W.W. Isenberg in

J.M. Robinson's The Nag Hammadi Library, pp. 131-151;(cf also W. Foerster's

Gnosis. A Selection of Gnostic Texts). The third text, the Gospel of Truth

is as well part of the "Nag Hammadi" family. I will be using G.W. MacRae's
transiation in J.M, Robinson's edition, as well as K. Grobel's which can be

found in his edition entitled The Gospel of Truth: A Valentinian Meditation

on the Gospel Translation from the Coptic and Commentary. A few words need be

said about the possible dating of these non-canonical gospels. Acéording to A,

K1ijn and 5 Rejninkthe Gospel of the Hebrews is first mentioned in the Pseudo-

Clementine Homilies III, 20, 2,(date disputed) and by Origen in his Homily on

Job, 11, 12. Hegesippus knows about the Gospel of the Hebrews. Hence, it must

be dated in the first half of the second century{cf Hennecke-Schneemelcher I,

the German edition, p. 107). A possible dating for the Gospel of Philip is the

second half of the second century. W. Foerster has noted that the gospel does

show affinities with the Valentinian teaching of the "bridal chamber" (cf Irenae-

us' Against Heresies III, 121§§d, by J.T. Nielsoqj), R. McL., Wilson also dates

the gospel around the second century. Wilson bases his suggestion on the fact

that the Gospel gf_Philip, despite its Valentinian influences, shows itself to
be not adverse to water baptism--~thus, being more akin to early Jewish-Christian

practices. Therefore, the gospel would very 1ikely have been written during a
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syncretistic period when divisions between orthodoxy and heresy were not so

clear cut. The probable dating for the Gospel of Truth is the middle of the

second century. The gospel is mentioned and said to be of the Valentinian

school in the writings of Irenaeus, Against Heresies II, 11, 9. K. Grobel,

G.W. MacRae, and E. Hennecke suggest that Valentinius wrote the gospel him-

self (cf Pseudo-Tertullian's Against Heresies, IV). However, because Pseudo-

Tertullian does not tell us explicitly which gospel Valentinius is the author
of , this evidence cannot be conclusive.

2 It is generally accepted today that Mark's gospel fs the oldest gospel
by such scholars as R. Brown, N. Perrin, R. Bultménn, and W, Marxsen, to name
but a few. The general date that is supposed is between 65 and 75, Many events
of war seem to be ref]ected in the eschatological chapter 13, wherein the author
emphasizes the destruction of the Jerusalem temp?é. This would necessarily put
the gospel around the year 70,

3 In G. Vermes' book Jesus the Jew it is suggested that the principal reason

why John the Baptizer is mentioned in the synoptﬁcs is out of a conscious effort
on the part of the evahgelists to subordinate John to Jesus as a polemic against
John's disciples who may have been Tooked upon as a possible threat by the dis-
ciples of Jesus. Vermes postulates that "sentiments of rivalry between the two
groups of disciples were not absent" (p. 31). It is interesting to note that
Luke has John the Baptist introducing himself as the one who baptizes in water
in contradistinction to the one who will baﬁtize with the "Holy Spirit and fire"
(Lk 3:20).

4 R. Brown, The Birth of the Messiah, p. 240,

° F.C. Conybeare, Zeitschrift filir die Neutestamentliche Wissenschaft, III,

(1902) pp. 192-7 (cf Brown, Ibid., pp. 240-7).

This "new" existence bespeaks the nature of Jesus' Sonship(cf 1 Sam 10:6 :
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" And the spirit of the Lord shall come upon thee%EDavié]‘,.and thou shalt be
turned into another man.").
7
c¢f bibliography in R. Brown's "The Gospel of John", p. 6, for the relation-

ship between the Johannine and Lukan gospels, Also the Anchor Bible, p. 44 by the

same author.
8 Ibid., cf relationship with Mark (also E. K. Lee, NTS, III-V, 1956-9, p.51.

A, Marshall translates}lé!u3in John's gospel almost without exception "to

remain” (cf the 1977 publication of the RSV- Interlinear). However, ﬂiﬁuﬂ could
also be translated "to Tive" or "to abide" in many instances throughout the gos-
pel. I intend to discuss this issue at greater length in the following chapters.

10 see note #7 and #8.

1 R. Bultmann, Primitive Christianity, pp. 178, 196,
120, Sandmel, The First Christian Century in Judaism and Christianity, p. 182.
13

W, Marxsen, W. Wrede, and T, Weeden are among many who have supported the
view that Mark's gospel is principally a theological treatise and not an histori-
cally accurate work, and that Mark never meant his gospel to be such.

14 J. Wilkinson, Jerusalem As Jesus Knew It, pp. 96, 102, 106.

15 W.F. Moulton and A.S. Geden, in a concordance tQ”the Greek N,T. 1ist more

than twenty-five appearances of forms of the verb}iiqug all in a "to remain",

"to 1ive", and "to abide" context (cf also W. Bauer, Griechisch=Deutsches W8rterbuch,

p. 792. There he notes that Jdn 1:38 £V2i¥:] has the meaning "to Tive”. And -

Jn 8:31 L]»{EW?{T.] , 15:9 [f}g\/m:{ , and 14:10 D’\’VWJ have the meaning "to abide!).

16
In G. Kittel's WOrterbuch, p. 580, the author makes a connection between

Hévwand the noun form ofITL(?E@&’in John: ".,. Die Gldubigen bleiben in Christus
6, 565 15, 4-7;... und Christus bleibt in den Gldubigen Jn 15, 4-7,..". In Bauer's

W8rterbuch, p. 792, he notes that "the phrase’\éVLuﬂglevt is a favorite of John's
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to mean: an inward, enduring, personal communion, So of God in his relationship
(VerhdTtnis) to Christ b maTyp 2 Q:'ﬂa?: HEVSY " the Father who abides in me"

(Jn 14:10). Of the Christians; in their relationship (Verhdltnis) to Christ

Jn 6:56; .., of Christ in his relationship (Verhdltnis) to Christians Jn 15:4-5.

0f the Christians in their relationship (Verhdltnis) to God 1 Jdn 2:24, 3:6, 4:13...".

Also note in Jdn 1:34 John the Baptist proclaims " I have seen (éﬁﬁfaxa) and wit-

i
|

nessed that this one is the Son of God". (cf also 3 éwrmk&l; %3.}5\ :'S!::!PQKW Tou H’ﬁ:—%i?il
"the one who has seen me has seen the Father" Jn 14:9).

17 The "blasphemy" consists in the fact that Jesus' identification with the
Father strikes at the very ground root of Jewish monotheism (cf Jn 5:18 "This was
why the Jews sought all the more to kill him, because he not only broke the sab-

baoth but also called God his Father, making himself equal with God"). R. Brown,

in his book The Community of the Beloved Disciple suggests that the blasphemy

scenes as described by the Johannine gospel points to an inner conflict to re-
concile two Christologies. According to Brown, in the early period the Johannine
community consisted of Jews whose belief in Jesus involved a relatively "Tow"
christology (p. 25); that is, a christology which gave Jesus titles corresponding
to OT expectations;:for example, "Son of God" appears in II Sam 7:14. The later
titles of "Lord" and "God" in John's gospel would indicatevthe presence of a "high"
christology which would have brought the later generations of the Johannine
community in conflict with the Jews who would have regafded titles of divinity

as blasphemous,

18 This is not the first time Jesus has been threatened with stoning in the

gospel. In Jn 8:59 it is said that Jesus "hid himself" and "went forth out of the

temple" to escape stoning.
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19 For discussion of views in detail see C,H, Dodd, The Fourth Gospel, pp. 74 ff.

20 S. Jellicoe, The LXX and Modern Study, pp., 59-64,

21 1pid., p. 75.

Ibid., p. 342.

23 E. Hatch and H, Redpath, Concordance to the LXX,II,K<Q, 1954, pp. 910 ff.

22

(cf also G. Kittel, Theological Dictionary of the New Testament,IV,Stuttgart,p.575.)

cf Brown, The Community of the Beloved Disciple, pp. 37-8 and see above #17.

25 G. Johnston, The Spirit-Paraclete in the Gospel of John, p. 19.
26 Ibid.
27

Dodd, Fourth Gospel, p. 87,

I doubt that the writer of the fourth dgospel is speaking to an audience
that is generally composed of what R. Bultmann has termed "Hellenist" gnostics.
The view does not adequately take into account the multivarious streams of gnosti-
cism prevalent during the first centuries,

cf Hennecke-Schneemelcher New Testament Apocrypha and Robinson's Nag Hammadi

Library, pp. 34-5 and see above #1.

30 cf Hennecke-Schneemelcher Apocrypha, p. 34 and see above #1.
31

Ibid., pp. 163 ff. (cf also H.J. Schoeps, Jewish Christianity, bp. 137.)K
3 2 ) /j,//

Ibid., Hennecke-Schneemelcher.

3 op. cit., Schoeps; (Note that the context of "rest" is present in Ps 132:14. ‘
Dévid is depicted in this psalm traditionally as the one who is "seeking a pla;g/x“//
for the Lord, a tabernacle for the God of Jacob (verse 5), Note also the connection
here with Sirach 24:7-8; cf also Ps 132:13.)

4 Hennecke-Schneemelcher I, p, 164,
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An answer to what precisely "sonship" means is proportionate to the mode
of spirituality of the gospel writer and the community behind the gospel for which
"sonship" is particularly significant. Although classical biblical notions (OT) of
"son" (i.e. Dan 7:14; Ps 2:7; and Is 42:1) have been considered by some scholars
such as 0. Cullman to be reflected in the naming of Jesus in the canonical gospels,
it should be kept in mind that the gospels cannot be expected to have an unequi-
vocable understanding of "son". The rich diversity which typified the earliest
Christian milieus and the consequent divisions which arose between them attest to
this high probability. I am suggesting that "sonship", being itself a conseguence

b
of the indwelling of the Holy Spirit in Jesus, is to connected with the terms g

E

[\{Juﬁ, andéMAHQQu} respectively, where they appear in a baptismal context; that is,

to those terms which are seeking to express what it meant for the Holy Spirit to
share its 1ife with the earliest Christian communities who referred to themselves
as "sons" (cf 1 Pet 1:14; Heb 2:10; 12:15).

36 f Robinson's edition The Nag Hammadi Library and Foerster's Gnostic Texts,

p. 34 and above #1.

37
Ibid., Robinson's edition,

38 1pid.

9 cf Gospel of Philip, 61b; Robinson, p. 137.

40 cf Gospel of Philip, 69; Robinson, p. 141 (cf also 74b, p. 144: " For it is

from the anointing Syr. :aniFhJT&vm were called 'Christians' Syr. :nnéiﬁ&?é‘
and 'the Christ’ Syr: :rwﬁéiﬁi has his name becayse of the anointing Syr. :ﬁnaib&_
For the Father anointed the Son...". G. Winkler notes in "Zur friihchristlichen
Tauftradition in Syrien und Armenien" numerous "word-plays" which appear in early
Syrian and Armenian baptismal hymns. The Wortspiel most often found is the one

which plays on the words the "anointed one" or "the Christ" Syr, :m®sihd , and

“the anointing” or "the chrism" Syr. :nnegfﬁﬂfﬁ.(cf pp. 288-9 in Winkler's ayticle)
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Hence, it is 1ikely that the Gospel of Philip, which entertains the same Wortspiel,

has its roots in the theology proper to this early Syrian Titerature. Consequently,
it would be in the regions in and around Syria, rather than Egypt, where the Gospel
of Philip would have its origins. In 1ight of this Wortspiel we can perhaps better

understand what the anointing (the "chrism") symbolizes for the Gospel of Philip.

What the Wortspiel suggests is that to be given the anointing (the "chrism") was

in fact to be given symbolically the anointed one (the "Christ") for the community

initiates behind the Gospel of Philip. Question: Did these Christians (these "Christ”-

ened ones) see the "Christ" and the "Holy Spirit" interchangeably ? Although the
passage is very difficult because of the Coptic, perhaps it is in this light that

one can begin to make sense of the following passage in the Gospel of Philip: "Through

the Holy Spirit we are begotten again, but we are begotten through Christ in the two
[%he 1ight (the chrism) and the wateE}" (cf Robinson, p. 141.).

1
Gospel of Philip, 72, 75, and 79; Robinson, pp,143, 145, and 147.
42

cf Winkler's "Zur frlhchristlichen Tauftradition", and see above pp.39-40, #1.

3
Gospel of Philip, 70; Robinson, p. 142. The important thing to remember is

not so much the possible Valentinian characteristics, but rather the reality that is
seeking expression in the image "bridal chamber”; i.e. the place of rest(note that

the connection between "rest" and "bridal chamber” appear in a number of Syrian and

gnostic sources{éf Gospel of Thomas; Gospel of Philip; hymns of Ephre@]), It would

-

, be interesting to look into the origins of "bride" (\jéh?q) and "bridegroom"
(vu}‘§{6{ ) in Jdn 3:28. It is here that John the Baptist is speaking of Jesus as "“he
who has the bride (qGQ%vyl) is the bridegroom O«urv%fci )", Who is this "bride"

: '
which Jesus is said to have by John ? Perhaps,it is the Spirit who unifies the
Father with the Son(=humankind with God)on the one hand, and on the other hand,

the Son with humankind(=the second Adam with the first Adam).
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44 Gospel of Philip, 70-71; Robinson, pp. 142-3 (emphasis mine), Note the allus-

ion as well to Jdn 1:36, |

> cf Winkler "Zur friihchristlichen Tauftradition", p, 291 and see above pp.39-40
#40. In the Armenian hymn there is very Tlikely an allusion to Cant. 1:3 :"...your
anointing oils are fragrant, your name is oil poured out,..".

6 cf Brown The Community of the Beloved Disciple, pp. 25 ff and p. 37, #17. But

the word "Christology" for this study is too inaccurate. Christology deals with
Christ as "logos"; i.e. an incarnation-centered spirituality. As is evidenced by
the late addition of the Prologue in John's gospel and the logos tradition which
was to develop out of it, this tradition is to be contrasted with the earlier trad-

ition which is the-subject of this study--that is, with the Christo-pneumatics of

the apocryphal gospels mentioned and,possibly,the secessionist group in John as

Brown has developed the notion. Hence, these groups, rather than being incarnation-

centered,are most definstely baptism-centered.

47 to be distinguished from "Hellenistic" gnosticism which is self-attainable;

Gospel of Truth, 27, 31; Robinson, pp. 42 and 44 (cf also Grobel's versing, Gospel

of Truth 22:31; 27:5; 37:5; and 37:23, pp. 80, 108, 172, and 174,).

4 Note that the "Father" is the origin and end for the Christian in the

Gospel of Truth and forms the central axis point around which the whole gospel

revolves. "Father” appears seventy-two times in the gospel. It is highly signifi-

cant that for the gospel of John, "Father”" is also the origin and end for Jesus

(Jn 20:21; 16:28) and his disciples (Jn 14:20% 15:15; 17:26; and 20:21). The "Father™.

1ike in the Gospel of Truth, forms the central axis point of the gospel of John.

In John's gospel "Father™" appears more than thirty-eight times,

49 Gospel of Truth 18, 27; Robinson, pp. 38 and 42 (cf also Grobel, 38:6; 38:11,2

40:24; and 41:1, pp. 178-80, 98, and 190, for passages which speak of the trans-

formative (that is, informative) character ofdvéﬂﬁij).
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50
Gospel of Truth 17, 18; Robinson, p. 383 I realize that there is no "explicit

mention of "“Adam" in the Gospel of Truth. But since the gospel does make much ado

over the anéient biblical symbol of "paradise" in connection with dv®<li, I believe
the Adam typology is suggested. It is worth noting that in early Syrian 1iturgy
Christ descends into the Jordan to recover the lost Adam, The 5th century poet
Jacob of Sarugh, explaining why he wishes to be baptized, has been quoted as

saying " I am looking for the lost Adam ". Hence, a connection between "Adam"

(Jacob of Sarugh) and "paradise"(the Gospel of Truth) pending, I would opt for

a Syrian origin for the Gospel of Truth.
51

Gospel of Truth 36; Robinson, p. 46.

52 The Father's "bosom" symbolizing the Holy Spirit appears in the Gospel of"

Truth 24; Robinson, p. 41 : "The Father reveals his bosom--now his bosom is the
Holy Spirit". The Father's "tongue" symbolizing the Word appears %n the same
gospel 26: Robinson, p. 42 : "For everyone loves the truth because the truth is
the mouth of the Father; his tongue is the Holy Spirit.,”

53 The emphasis which the Gospel of Truth places on'naming" is semitic in

character. For the semitic mind, to know a name is to share in the being which
that name signifies (Ex 3:13, 153 20:7; Deut 10:20; 2 Sam 22:503 Ps 45:18; and 99:6).
Perhaps it is in this sense that we are to understand verse 40; Robioson, p. 48.

o cf the Gospel of Truth 42; Robinson, p. 48 : ".,,the Father is within them

and they are in the Father...".

5
Gospel of Truth 38; Robinson, p. 47 (cf also Jdn 17:12 : "While I was with

them, I kept them in thy Name, which thou hast given me".),

6
Gospel of Truth 42; Robinson, p. 48 (cf also Jn 14:11 : "Believe me that I

am in the Father and the Father in me"; and Jdn 17:21 : ",.,that they may all be one;

even as thou, Father, art in me, and I in thee, that they also may be in us,.."),
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57 see note #17, p. 37.
58 see note #48, p. 41,
59 Jdn 16:28
60

Jdn 8:14
61

R. Brown, The Community of the Beloved Disciple, pp. 151 ff.

62

3
6 Gospel of Truth 43; Robinson, p. 49: "They are the ones who appear in

see note #17, p. 37

truth since they exist in true and eternal 1ife..."; and Jdn 3:36: "The one

believing in the son has life eternal,”

64 Gospel of Truth 27; Robinson, p. 42: "But the Father is perfect, knowing

every space within him. If he wishes, he manifests whomever he wishes by...giving
him a name..." and Jdn 6:65: "This is why I told you that no one can come to me
unless it is granted him by the Father."

65JGospe1 of Truth 33, 34; Robinson, p, 45(cf also 19,p. 39: "After all these,

there came the Tittle children also, those to whom the knowledge of the Father be-
longs."); and Jdn 1:12: "But to all who recejved him, who believed in his name, he
gave the power to become children of God...".

66 Gospel of Truth 37, 38; Robinson, p. 46(cf also Jn 16:28 : "I came from the
/

Father...T am leaving the world and going to the Father.").

o

e
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